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INTODUCTORY     PREFECE 

OF 
SELF      EXRRESSION. 

 
 The moment of self – expression as the introductory 

preface of my doctorate dissertation on “A metaphysical 

exposition of Aks≥ara Brahma in Swāminārāyana 

philosophy” fills my consciousness with the state of spiritual 

satisfaction in the deepest level. 

 

 I am fortunate enough to have this body of Human 

being in Bharata, in Indian Spiritual and cultural tradition and 

particularly in Swāminārāyan a sect. moreover I have got the 

inspiration in my family and also in my society very much. 

 

 I took Sanskrit as any principle subject at graduate and 

post – graduate level. During this time I received the spiritual 

inspiration as well as imperative for the study and research in 

philosophy. I completed my post – graduation in philosophy 

and sleeked the topic of the Concept of Aks≥ara Brahma in 

Swāminārāyana philosophy as my doctorate dissertation. 

 

With this background of Sanskrit and the general 

religious as well as spiritual atmosphere around me, I have 

had certain thoughts and concepts in my mind which are 

established and accepted on the ground of faith and, partly, 

  



realization, but they require, a systematic rational 

comprehension and exposition. The concept of Aks≥ara in 

Swāminārāyan≥a metaphysics was one of them. 

 

 During this period, we received the spiritual imperative 

of the study of systematic philosophy in a perfect order. In 

the same time, some twenty years ago, I received the 

spiritual instruction from personified spiritual inspirer for 

doing my Ph. D. I honored and accepted it and it became the 

seed of my present research work. 

 

 The present research work is a result of my 

considerations, reflections, and investigations on 

metaphysical issues which I started after my completion of 

M.A. in Philosophy. The work is neither for any type of carrier 

orientation, nor for any type of worldly achievement. It has a 

definite spiritual component and dimensions which lies in my 

personality and which is a definite ingredient in my spiritual 

development. 

 

 In this regard, I am extremely thankful, as in all aspects 

of my personality, to Shree Sahajanandji Swāmi Maharaja, 

who provided, among many other things, a rational dialogue 

in regional language with spiritual and metaphysical ideas 

and theories. The infinite universe theory is just one of the 

examples which is found in Vacanāmr≥ta. I cannot express 

  



my gratitude in linguistic frame work as it is a permanent part 

of my personality. 

 

 With spiritual and religious Hon bur and with the fullest 

expression of the gratitude from my consciousness, I 

express my grateful state to Param Pujya H.D.H. Shree 

Pramukha Swāmi Maharaja whose divine inspiration has 

provided religious and spiritual light in me as in many others. 

I cannot express my state of consciousness with reference to 

the exposition of gratitude to my spiritual inspirer Param 

Pujya Sadhu Shree Keshavjivandasaji (Mahanta Swāmi) as 

it is a matter of unexpressible in linguistic words. His spiritual 

imperative has given the way in this realm as in many others. 

 

 I have been very much thankful to all Acāryās of 

Vedānta system, R≥s≥i’s and philosophers of Indian as well 

as west for their invaluable enterprise in the systematization 

of philosophy. 

 

 Many saints and scholars are kind enough to provide 

help and impart blessings for this work. To mention the 

names of few of them, I am thankful to Pujya Viveksagar 

Swāmi, Pujya Shrutiprakash Swāmi, Pujya Jnaneswara 

Swāmi, Pujya Rasikavihariji Swāmi, Pujya Bhadresha Swāmi 

and Pujya Bhaktisagar Swāmi for their direct and / or indirect 

help and blessings for this work. 

 

  



 I persuited this research work in Saurashtra University  

where I took my both post – graduate degrees of Sanskrit 

and Philosophy. The enhancement of academic atmosphere 

and orientation in research is very much appealing and 

helpful. I am thankful for this to Hońable Vice-chancellor Dr. 

Kamlesh P. Joshipura and Hona’ble Pro-Vice chancellor 

Shree Kalpakbhai T. Trivedi. 

  

 I express the state of gratitude to My  Guide  

Dr. Shilendra S. Sharma for providing Guidance in the 

rational, Comprehension and evaluative interpretation of this 

work together with the full – fillment of spiritual inspiration in 

part. 

 

 I am also thankful to Registrar, Librarian and other 

administrative staff of Saurashtra University for providing 

appropriate administrative actions in time. 

 

 I am very much thankful to Dr. Chandrika B. Vadher, 

who is in the role of my sister and guide both in my entire 

academic carrier in philosophy, for providing the anatomical 

systematization of ontological and cosmological issues of 

Swāminārāyan≥a philosophy. 

 

 I am particularly thankful to my sister Chandrika 

Solanki for providing a lot of help in typing proof reading of 

this research work. Without her help, this work could not 

  



have been completed. I am also thankful to my mother, 

Hemalataben, to my late father Harilalbhai for giving this type 

of religious and cultural heritage. Even his collected library 

has done great help in my work. I also express my gratitude 

to my sister Karnika for providing the inspiration in Bhakti – 

marga. 

 

 It is needless, and appears somehow formal, to 

express the state of gratitude to my own family which 

provided help and created situation which are appropriate for 

study and research. Yet, I express my heartiest gratitude to 

my husband shree Bhagavanji D. Vaghela, my beloved son 

Malaya and my daughter in – low Rajal. 

 

 Lastly I am also thankful to Mr. Vishal Joshi for the 

typing and composition of this research work. 

 

 I have heard, and believed also, that completion of 

Ph.D. is simply a beginning of a genuine research work. With 

the determination of the continuation of research work 

further, particularly with reference to infinite universe theory 

and the role of Aks≥ara as its background reality from 

uncultivated field of Indian philosophy and Swāminārāyan≥a 

metaphysics and in comparison to many universe theory in 

current cosmology and theoretical physics. [If it will be 

possible for me to a quire sufficient background in the later 

  



one] I keep the state of “Maun” at this juncture in the sense 

of my spiritual inspiration. 
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l.3. METHODOLOGY AND RESEARCH PROJECT 
 COMPILATION:  
 

1.4. SOURCES AND ORIGINAL CONTRIBUTION. 
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CHAPTER - I 

 
INTRODUCTION:- 

 

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

 
 There is a continuous tendency in Indian metaphysics 

since the time of R ̣g-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 Purus ̣a Sūkta, Hiran ̣yagarbha Sūkta and Nāsadiya Sūkta 

of Ṛg-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 

Swāminārāyaṇa philosophy which demands a reconstructive 

presentations of its certain important philosophical concepts 

with reference to classical Indian philosophy (Sanātan 
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Bhāratīya Darśan) 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 Ṛg-veda to contemporary 

Indian thoughts, and in the given context, in Swāminārāyaṇa 

metaphysics. The Nāsadiya Sūkta of Ṛg-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 

Sūktas 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 Aupaniṣadic 

concept of Reality through different schools of Vedānta up to 

Swāminārāyan ̣a 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 Vedās and 

Aupaniṣadic  ontology. 

 

 With many metaphysical dimensions of the concept of 

Aks ̣ara, which will be subsequently worked out in the present 

research work, the main emphasis is to be put on the meta-

cosmological considerations of Vacanāmr ̣̣uta. 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 

Aks ̣ara in Swāminārāyaṇa 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 Swāminārāyaṇa 

metaphysics there is a ramified form of the cosmological 

concept of Aks ̣ara as it is represented in Aupaniṣadic 

philosophy. It strongly appears to the researcher that a 

systematic exposition of the concept of Aks ̣ara 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 Aks ̣ara 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 

 Swāminārāyan ̣a 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 Aks ̣ara as a 

trans-spatio-temporal ground of the universe. 

 The ontological as well as metacosmological role of 

Aks ̣ara from a comparative point of view becomes more 

important when Aks ̣ara 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 Paurāṇic literature 

of Indian thought. From S'rimadbhāgavat to Vāsudeva 

Mahātmya of Vis ̣nukhaṇda of skanda Purāṇa, the notion of 

infinite universe has been stated as the part of their 

cosmology. In Swāminārāyan ̣a 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 Aks ̣ara-Brahma in Swāminārāyaṇa 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 Aks ̣ara Brahma in Swāminārāyaṇa philosophy in 

context of Vaidic and Aupniṣadic philosophy as well as the 

relevant philosophical portions of other schools of Vedānta. 

 

 

l.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-Paks ̣a-Uttara-Pakṣa-Samādhāna 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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(I) The historically unique age of Vaidic and Aupanis ̣adic 

metaphysical thinking which is mainly supported by spiritual 

enlightenment and yet, at the same time, necessarily 

complemented by rationally consistent back ground. Chapter 

II of this research work, in the given reference and context 

will deal with this stage. 

 

(II) The age of Dars'ana- system construction which 

provides the philosophical literature in the form of Sūtra 

Bhās ̣ya and VārTīkā as well as Tīkās and Upatīkās of 

various philosophical systems is an enriched metaphysical 

treasure in Indian philosophy. In the context of present 

research work, the main trends of Vedāntic philosophical 

works are taken into account. That particularly includes 

San ̣kar-Vedāntic texts and Rāmānuja as well as Vallabha 

Vedāntic texts.  

 

(III) After these two portions of classical Indian philosophy, 

the central point of present research work lies in the 

philosophy of Swāminārāyan ̣ism. The metaphysical 

exposition of Aks ̣arabramha is to be articulated, as the 

situation stands before the researcher, in the following 

division of the research work regarding its nature and scope. 

 

(a) The philosophical reading and observation of the 

original classical texts in contemporary reference. 
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(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 Aks ̣ara Brahma with reference to 

the entire classical Indian metaphysical tradition. 

 

 The main sources of this research are Ṛg-veda with 

Sāyan ̣a Bhās ̣ya, classical ten Upaniṣadas with Śan ̣kara 

Bhās ̣ya classical commentaries of Brahma Sūtra of  

San ̣kara, Rāmānuja and Vallabha with a particular emphasis 

on the concept of Aks ̣ara Brahma in Vallabha Vedānta and 

finally, with reference to all this background, the 

metaphysical exposition of Aks ̣ara Brahma in philosophy of 

Swāminārāyan ̣a with reference to Vacanāmr ̣uta, Siks ̣apatri 

Vedarasa and Arthadipikā Tīkā of Siks ̣apatri as well as 

Brahmarasāyaṇa  Bhās ̣ya on Harivākyasūdhāsindhu. 

Moreover, with these classical sources, some modern 

studies and interpretations of Swāminārāyaṇa philosophy are 

also to be taken into account for the purpose of the main line 

of this research work. 
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 In all these classical as well as current philosophical 

literature, the concept of Aks ̣ara is to be articulated from a 

metaphysical and ontological point of view mainly from 

following dimensions: 

(I) 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 Aks ̣ara Tatva is 

necessary. 

 

(II) The concept of consciousness, in Indian 

philosophy, is coherently established in the form of 

Ātaman in Upaniṣadas. There are many meta physical 

characteristics like Kūtastha Nityattva, 
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Svayaṃprakāśattva, Sākṣīttva 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 vVis ̣a Sāks ̣ī, or more correctly, "Infinite Universe-

Sāks ̣ī" in the form of Kūtastha Nitya Sākṣī. In other 

words, the metaphysical necessity of a transcendental 

consciousness with reference to many-universe theory 

is articulated in this research work in the aconcept of 

Aks ̣ara as cidākās   or a.Daharākās 

 

 So, with reference to the metaphysical aṇkara,position 

of Vedas, Upanis ̣adas, the schools of vedāntas like S 

āhikaraṇa, Rāmānuja and Vallabha (Particularly with 

reference to Ākās Aks ̣arāhikaraṇa and Viyadāhikaraṇa) as 

well as from Swāminārāyan ̣a metaphysics the concept of 

Aks ̣ara is metaphysically exposed and evaluated as the 

transcendental ground of infinite universes as well as a 

Kūtastha Nitya a.idākāsetan in the form of cc 

 

l.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. 

 

(I) 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 Aks ̣ara Tattva, the 

philosophical reading mainly contains the Vaidic- 

Aupaniṣadic metaphysical narration together with the 

commentaries on kara, Rāmānuja and Vallabha. In 

recent period, the main Brahma-Sūtra of Śan texts of 

Swāminārāyan ̣a metaphysics are read with a view 

point of the selection and collection of different 

propositions, definitions arguments and theories 

regarding Aks ̣ara Brahma. This provides the basic raw 

material for interpretation and critical evaluation. 

 

(II) 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 pramān ̣a and tattva Mimānsā. The 
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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.  

 

(III) 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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criticism is mainly to be understood as a 

methodological procedure and result for an overall 

comprehension of the given metaphysical exposition of 

Aks ̣ara Brahma. Merely the skeptical inquiry of finding 

contradictions and fallacies in a metaphysical position 

and principle- the method of Vitandā 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. 

 

 

1.4. 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 20th 

century was Vedānta 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 Vedānta and in Vedānta the then available 

philosophical texts, but with the arrival of analytic age in 

Anglo-Saxon.    

********* 

 ~ 14 ~  



 
 

CHAPTER – II 
 

2.1 PRELIMINARY INTRODUCTION : 
 
2.2 THE INFINITE AND TRANSTEMPORAL 

REALITY AS THE GROUND OF UNIVERSE IN 
ṚG-VEDA.  

 

2.2.1 INFINITE AND TRANS TEMPORAL REALITY 
IN PURUṢA SŪKTA : 

 

2.2.2. THE NATURE OF WORLD GROUND IN 
HIRAṆYAGARBHA SŪKTA.  

 

2.2.3. INTERPRETATION OF VĀK SŪKTA.  
 

2.3 COSMOLOGY OF NĀSADĪYA SŪKTA AND 
TRANS SPATIOTEMPORAL REALITY. 

 

2.3.1 COMBINATION OF SAT AND ASAT: 
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CHAPTER – II 
 

THE CONCEPT OF AKS ̣AR 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, Upaniṣadic 

and Vedāntic metaphysical traditions incorporate in 

themselves as an important component the concept of 

Aks ̣ar. Before stating this concept and making a critical 

evaluation of it in Vaidic and Upanis ̣adic 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 Upaniṣadic philosophy what we find is 

philosophical assertion based on institution. The 

systematic philosophical assertion starts with darśan 

yug when the Sūtras of different philosophical system 

where composed. The belief is so wide spreading that 

the well known scholar of Indian Philosophy 

Dr.Radhakrishna says that (1) "we can find certain 

attitudes in Upaniṣadas 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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consistent with reference to Vaidic and Upanis ̣adic 

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 R ̣g-veda. 

 

2. 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. (2) 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 Vedās and Upanis ̣adas 

the 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 
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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 ks ̣ara which can explain what is ks ̣ara. 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.  

 

4. Though the methodology of the present work is 

conceptual reconstruction and logical interpretation of 

the concepts and principles of Vaidic and Vedāntic 

texts, it is necessary to remark something about the 

interpretation of Vaidic and Aupanis ̣adic texts. Before 

any researcher who undertakes the study of Vaidic and 

Aupaniṣadic texts the main problem is the question of 

the acceptance of any particular interpretation. This is 

particularly true for saṃhitā part of the Vaidic literature. 

But in this work we simply take apparent linguistic 

meaning of the original "man ̣tṛas" and whenever it is 

necessary the interpretation is made with help of 

Sāyan ̣a bhās ̣ya in the case of Vedās and Śān ̣kar-

bhās ̣ya in the use of Upaniṣadas. 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  
ṚG-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 Ṛg-

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 Puruṣa 

Sūkta where reality as the ground of the universe is taken as 

infinite and beyond time.  

 

2.2.1 INFINITE AND TRANS TEMPORAL REALITY 
IN PURUṢA SŪKTA : 
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 The Puruṣa Sūkta is the 90th i s dal of Ṛg-veda, Its 

RSūkta of the tenth Man is Nārāyaṇa and Devatā is Purus ̣a. 

 

 The Puruṣa Sūkta 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 Bhās ̣ya in 

the very first Mantra. The Mantra is; (3) 

 

;Χ:;|ΞΛΘΦΦ∀ 5]∼ΘΦο ;Χ:;|Φ1Φο ;Χ:;|5ΦΤ Π 

; Ε}λ∆∴ λϑξϑΤΜ ϑ∋τϑΦτΙλΤΘ9Ν ΝΞΦ′Υ],∆  Π 

 

Now if we interpret this Mantra with commonly accepted 

meanings of the terms, then 'Sahasṛa' 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 'Sahasr ̣a' is 

infinite, the meaning has been made clear in Sāyaṇa Bhāṣya 

as: (4)

;Χ:;|ΞαΝ:ΙΜ5,1Φ6τϑΦΝΓγΤ{ο λΞΖΜλΕΙ]∀⊃Τ .τΙΨ∀οΠ 

 So the term 'Sahasṛa' through upalakṣana, is 

understood 'Ananta': And the meaning is common in the 

entire mantra where the 'Sahasr ̣a' term appears. It is also 

noteworthy that this interpretation of ‘Sahasr ̣a’ as infinite is 

not made only by Sāyan ̣a but the recent Vaidic interpreter 
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Swāmi Dayānanda Saraswatī also interprets ' Sahasr ̣a' as ' 

Asaṃkhyata. (5)

 If we see the matter with reference to space, the 

meaning of the, term ‘Daśa Angula' is also taken, as an 

upalakṣan ̣a. In fact it refers to all-that, there-is out side the 

world, as the Bhās ̣ya Says, (6) 

 

ΝΞΦ′ Υ],λ∆τΙ]5,1Φ6∆  Π 

Α|⎪Φ⊥0ΦΝ  ΑλΧΖλ5 ;ϑ∀ΤΜ ϕΙΦ%ΙΦϑλ:ΨΤ .τΙΨ∀ο Π 

 

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 Purus ̣h Sūkta which runs like these (7) 

 

5]∼ΘΦ /ϑ[Ν∴ ;ϑ⊕ ΙΝΕ}Τ∴ ΙρΡ ΕϕΙ  Π 

πΤΦ∆∋Ττϑ:Ι[ΞΦΓΜ ΙΝγΓ[ΓΦλΤΖΜΧλΤ Π 

 

 In the explanation of this mantra the Sāyan ̣a bhās ̣ya 

expliCitly state the all inclusive reality of Purus ̣a which, 

encamps past, present and future. It has been clearly 

mentioned that all which is temporal that is to be 

metaphysically transmuted in Purus ̣a as  Sāyan ̣a bhās ̣ya 

says (8) 

ΙλΝΝ∴ ϑΤ∀∆ΦΓ∴ ΗΥΤ  Ττ;ϑ⊕ 5]ΘΦ /ϑ Π 
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ΙρΡ Ε}Τ∆ΤΛΤ∴ ΗΥνρΡ ΕϕΙ∴ ΕλϑΘΙ⎯ΗΥ↵Νλ5 5]Ζ]ΘΦ /ϑ Π 

 These examples are sufficient to establish the fact that 

in R ̣g-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 Hiraṇyagarbha 

Sūkta, which is seen in next sub section. 

 

2.2.2 THE NATURE OF WORLD GROUND IN 
HIRAṆYAGARBHA SŪKTA.  

 
As it has been, seen in Puruṣa Sūkta that the Purus ̣a is 

the ground of all temporal manifestation, same is effectively 

stated in Hiran ̣yagarbha Sūkta. The very first mantra of the 

Sūkta clearly states the unique metaphysical ground of entire 

universe in the form of Hiran ̣yagarbha Sūkta as the mantra 

says (9)  

λΧΖ⊥ΙΥΕ∀ο ;∆ϑΤ∀ΤΦΥ|[ Ε}Τ:Ι ΗΦΤο 5λΤΖ[Σ ςΦ;ΛΤ  Π  

 ; ΝΦΩΦΖ 5∋λΨϑΛ∴ νΦ∆]Τ[∆Φ∴ Σ:∆{ Ν[ϑΦΙ ΧλϑΘΦΦ λϑΩ[

∆ ΠΠ 

 Here the term 'Hiraṇyagarbha' 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 'Hiraṇya' 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 Sāyaṇa bhāṣya makes it exactly clear as: 
(10) 

ςΥ|[ 5|5∴ΡΜτ5Τ[ο 5|ΦΣ  ;∆ϑΤ∀Τ Φ  

∆ΦΙΦνΦ1ΦΦλτ;;∋ΗΜο 5Ζ∆Φτ∆Γο ;∆ΗΦΙΤ Φ  

Ινλ5 5Ζ∆Φτ∆{ϑ λΧΖ⊥ΙΥΕ∀:ΤΨΦλ5 ΤΝ]5ΦλΩΕ}ΤΦΓΦ∴   

λϑΙΝΦΝΛΓΦ∴ Α|⎪6 πτ5Τ[ο ΤΝ]5λΧΤΜ⎝ϕΙ]τ5γΓ .τΙ]ρΙΤ[ Φ 

 

 It is further stated in the Sāyaṇa bhāṣya that from 

Hiran ̣yagarbha 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 Sūkta also. Here the term 

'Brahma' is replaced by ātma and Sāyan ̣a bhāṣya makes it 

clear that every thing which is either physical or empirically 

conscious is to be considered as originated from that world 

ground. The Bhāṣya says,(11)  

 

ςΦτ∆ΦΓΜ λΧ ;ϑ[∀ Τ:∆ΦΤ  5Ζ∆Φτ∆Γ πτ5νγΤ[ Π 

ΙΨΦυΓ[ο;ΣΦΞΦλ™:Ο]λ,⎤Φ ΗΦΙγΤ[ Τ™Τ  ΠΠ 

 

 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 Sūktas regarding cosmology. Here from the side of 
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the Philosophy of language, the example is being taken that 

of Vāk Sūkta. 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 VĀK SŪKTA.  
  

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 viprā bahudhā vadanti" is 

not the rare or only example which indicates the monistic 

approach of Vaidic Philosophy. The i is also Vāk and 

God s Sūkta which is under consideration is about Vāk, its R 

is Parmātmā. Here in the very first mantra the Vāk in the first 

person singular declares itself as identical with Rudra, Aditya 

and all other divine realities. As the mantra says, (12) 

 

ςΧ∴ ©[λΕϑ∀;]λΕξΡΖΦδΙΧ∆ΦλΝτΙ{Τ λϑξϑΝ[ϑ{ο Π 

ςΧ∴ λ∆+Φϑ6ΜΕΦ λΑΕδΙ∀Χλ∆γ©ΦυΓΛ ςΧ∆λξϑΓΜΕΦ ΠΠ 

 

 In this mantra the Vāk for which the first person 

singular is used is identified with non divine entities of Ṛg-

veda. This Sūkta 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 Aks ̣ar 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 Vāk is established as that which is 

made Brahma realization. The mantra and the concerned 

Sāyan ̣a Bhāṣya mark the situation by the word "i Chikitus" as: 
(13)

ςΧ∴ ΖΦΘ8=Λ ;∴Υ∆ΓΛ ϑ;}ΓΦ∴ λΡλΣΤ]ΘΦΛ∴ 5|Ψ∆Φ Ιλ7ΙΦΓ

Φ∆  Π 

ΤΦ∴ ∆Φ Ν[ϑΦ ϕΙΝΩ]ο 5]−

+Φ Ε}λΖ:ΨΦ+Φ∴ Ε}ΙΦ∀ϑ[ΞΙγΤΛ∆  ΠΠ 

 

 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 

Nāsadīya Sūkta which is evaluated in the coming section. 

 

2.3 COSMOLOGY OF NĀSADĪYA SŪKTA AND 
TRANS SPATIOTEMPORAL REALITY. 

 
 According to all the interpreters and scholars of Veda 

the Nāsadīya Sūkta is most the fundamental gveda 
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regarding the origin of the universe. It hasSūkta 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 Sūkta 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 Nāsadīya Sūkta, which states: 

(14)

ΓΦ;ΝΦ;ΛγΓΜ ;ΝΦ;Λ↵ΝΦΓ⊗ ΓΦ;Λ©ΗΜ ΓΜ ϕΙΜ∆Φ 5}ΖΜ ΙΤ

 Π 

λΣ∆ΦϑΖΛϑο Σ]Χ Σ:Ι Ξ∆∀γΓδΕο λΣ∆Φ;ΛΝ ΥΧΓ∴ ΥΕΛΖ∆  Π

Π 

 

 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 
(15) 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. 

 

2.3.1          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.  

Sāyan ̣a Bhāṣya makes it clear; (16)

ΓΓ] ΓΜ ;λΝλΤ 5ΦΖ∆ΦλΨ∀Σ;ℵϑ:Ι λΓΘΦ[ΩΠ 

 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  Sāyan ̣a Bhāṣya 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: (17) 

 

Γ ∆∋τΙ]ΖΦ;ΛΝ∆∋Τ∴ Γ ΤλΧ∀ Γ ΖΦ ΙΦ ς⎩ ςΦ;Λτ⇑Σ[Το Π 

ςΦΓΛΝϑΦΤ∴ :ϑΩΙΦ ΤΝ[Σ∴ Τ:∆Φ®ΦγΙγΓ 5Ζο λΣ∴ ΡΓΦ; ΠΠ 

 

 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 Sāyaṇa Bhāṣya states that (18)

;ϑ∀ο ΣΦ,ο 5|τΙΦβΙΦΤο Π  

 In this case the a Bhās ̣ya that if all question may be 

asked and it has been asked in the Sāyan time is refuted 

then why temporal verb or particles like Asīt - ςΦ;ΛΤ  in the 

mantra. The question is the significant but the answer is 

which has been given only states that it is due to upachar 
(17) σπ5ΡΦΖφ OR necessity and limitations of linguistic 

structure. The point will be elaborated further in the chapter 

where the philosophy of the linguistic aspect of Aks ̣ar 

Brahma will be under taken, but at present it can be 

concurred that the explanation of the Sāyaṇa Bhāṣya  

provisionally  accepted which states: (19) 

 

π5ΡΦΖΦλΝλΤ Α|]∆οΦ ΙΨ[ΝΦΓΛγΤΓλΓΘΦ[Ω:Ι ΣΦ,Μ⎝ϑρΚ[ΝΣ:

ΤΨΦ 

∆ΦΙΦλ5 ΤΝϑρΚ[ΝΧ[Τ]λΖτΙϑρΚ[ΝΣτϑ;ΦδΙ[ΓΦΣΦ,[⎝λ5  

ΣΦ,ϑΦΡΛ 5|τΙΙο Π 

 

 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 'āvātam' σςΦϑΦΤ∆ φ appears in the mantra. 

Moreover it must be one and causa sui and this has been 
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stated by  :ϑΩΙΦ ΤΝ[Σ∴  so it is 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 Nāsadīya Sūkta as: (20)

.Ι∴ λϑ;∋λΘ8Ι∀Τ ςΦΑΕ}ϑ ΙλΝ ϑΦ ΝΩ[ ΙλΝ ϑΦ Γ Π 

ΙΜ ς:ΙΦωΙ1Φο 5Ζ∆[ ϕΙΜ∆Γ  ;Μ ς′ Υ ϑ[Ν ΙλΝ ϑΦ Γ ϑ[Ν ΠΠ 

  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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CHAPTER – III 
 

AKṢAR IN PHILOSOPHY OF UPANIṢADAS 
 

3.1 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. 

 

3.1 AKS ̣AR IN BRIHADARAN ̣̣YAK UPANIṢADA A 
COSMO GENETIC CONCEPT :  

 
 From Ṛg-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 Upaniṣadas 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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Brihadaran ̣yaka Upaniṣad 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 aks ̣ar the term 

'akṣar' from an ontological point of view may be interpreted in 

a negation description when 1ΦΖ is that which is not  χ1ΦΖ χ 

and  the χ1ΦΖ χ is all that physical and so what is trans 

physical and metaphysical can be called ς1ΦΖ. This aspect 

has become expliCitly clear in Yājnavalkya Gārgī Saṃvāda 

or Brihadārṇyak Upanis ̣ada which is elaborated and 

discussed bellows. 

 
3.1.1     AKṢAR IN YĀJNAVALKYA GĀRGĪ SAṂVĀDA:  
 
 The Yājnavalkya – Gārgī Saṃvāda totally occurs in the 

third chapter of ada where the issue under discussion is this 

that who isBrihadaraṇyak Upanis actually Brahmagyani and 

the claim of Yājnavalkya about it is to examined. In this 

reference the Sam ̣vāda occurred twice in the Upaniṣada first 

in Chapter 3.6.1. and second in Chapter 3.8.1. to 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 Saṃvāda reached up to Prajāpat lok the Prajāpat 

lok is denoted as Ota-Prot in Brahma Lok, the entire set of 

question is given in the following way in Upanis ̣ada   
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 But for a clear and evaluate metaphysical exposition it 

is necessary to look in-to entire third chapter of 

Brihadāran ̣ykopanis ̣ada.  

 

 The third chapter starts after the second chapter of 

madhu vidyā. In the fifth section the chapter is concluded 

with the following preaching to Aśvinīkumāras by 

Dadhyāńńāthavarn ̣a. (1)  

 

∼5∴ ∼5∴  5|λΤ∼5Μ ΑΕ}ϑ ΤΝ:Ι ∼5∴ 5|λΤΡ1Φ6ΦΙ 

.γΝ|Μ ∆ΦΙΦλΕο 5}∼∼5 .ΙΤ[ Ι]⊃ΤΦ ΧΙ:Ιο ΞΤΦ ΝΞ[λΤ Φ 

 

 After stating the basic stanza which is generally quoted 

in the justification of Māyāvāda and which occurres in the 

Ṛg-veda also, Dadhyańńāthavarn ̣a finally states the 

transcendental ontological characteristics of Brahma as (2)  

 

ςΙ∴ ϑ{ ΧΖΙΜ⎝Ι∴ ϑ{ Ν∋Ξ Ρ ;Χ:+Φλ6 ΑΧ}λΓ ΡΦΓγΤΦλΓ Ρ  

ΤΝ[ΤΝ Α|Χ∆Φ 5}ϑ∀∆Γ5Ζ∆ΓΓΦΖ ΑΦ⎛ ∆Ι∆Φτ∆Φ Α|⎪  

;ϑΦ∀Γ]Ε}λΖτΙΓ]ΞΦ;Γ∆  Φ     

 

 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 Hiran ̣yagarbha Sūkta where the 

term " Sahasṛa" and " Daśa" are interpreted as " infinite" in 
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Sāyan ̣a Bhāṣya, in this final " Upadeśa" of Madhu-Vidyā, 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   

(2) Anapara   

(3)  Anantara    

(4) A bāhya 

 

 These four negatively described metaphysical 

characteristics state the ontological transcendence of 

Brahma which is "Sarvānubhūh" and stated in Śān ̣kara 

Bhāsya as (3)

 Ιο 5|τΙΥΦτ∆Φ Ν|Θ8Φ ζΜΤΦ ∆γΤΦ ΑΜωΩΦ λϑ7ΦΤΦ ;ϑΦ∀Γ]

Ε} ο  

and "Sarvānubhūh" is defined as (4)

;ϑΦ∀τ∆ΓΦ ;ϑ∀∆Γ]ΕϑΤΛλΤ ;ϑΦΓ]Ε}ο Φ  
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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 Yājnavalkya Kānda, the 

concept of Aks ̣ara is presented in cosmo-genetic reference. 

Moreover, in second chapter the Brahma, with above 

discussed ontological characteristics, is stated at the level of 

"Ātṃā-anūbhūti" or Śāstra- Pramāna. Now the matter under 

discussion is being stated with logical explication or with 

Anumāna Pramān ̣a as the Śān ̣kara Bhās ̣ya ' makes it clear 
(5)

π55λ↵5|ΩΦΓτϑΦλΝΣ|ΦγΤ[Γ ∆Ω]ΣΦγ0[Γ ;∆ΦΓΦΨ∀τϑ[⎝λ5  

;λΤ Γ 5]Γ∼⊃ΤΤΦ Φ ∆Ω]ΣΦ⊥0∆⎛ΦΥ∆5|ΩΦΓ∆  Φ  

ςΦΥ∆Μ55↵Λ ⎧ΦΦτ∆{Στϑ 5|ΣΦΞΓΦΙ 5|ϑ∋↵∴ Ξ⊃Γ]Το 

 ΣΖΤ,ΥΤλΑδΑλ∆ϑ ΝΞ∀λΙΤ]∆  Φ 

 This makes it clear that there is a consistent position of 

metaphysical exposition in Upanis ̣adas. Not only in 

Upaniṣadas, but in the entire Vedāntic, or more correctly, 

ĀṣTīkā Darśana tradition, the main Praṃān ̣a is the Śabda 

Praṃān ̣a. So in madhukānda, the exposition is made with 

the main emphasis on Āgama or Śàbda pramān ̣a. But, for 

the purpose of the expression of a metaphysical position this 

is not always sufficient. Therefore, in the Yājnavalkya - 

Kānda, or Muni-kānda, the narration is made with the help of 

"Anumāna" 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 Upanis ̣adas, a consistent 

principle is lacking. 'This refutation will be further 

substantiated when the Aks ̣ara Brahma will be explained in 

Munikānda with particular reference to Yājnavalkya - Gārgī 

Saṃvāda. 

 

 It will be helpful to provide the entire anatomical 

structure of Muni-kānda which contains deferent Sam ̣vādas 

with Yājnavalkya in order to prove his Brahmaniṣthata. " (6)

 

There are total eight dialouges in Munikānda. They are (7)

 (1) Yājnavalkya - Ārtabhāga-Sam ̣vāda 

 (2) Yājnavalkya - Bhuju-Saṃvāda. 

 (3) Yājnavalkya Us ̣asta- Sam ̣vāda 

 (4) Yājnavalkya -Kahola- Saṃvāda. 

 (5) Yājnavalkya - Gārgī - Saṃvāda 

 (6) Yājnavalkya - Ārun ̣i - Saṃvāda 

 (7) Yājnavalkya Gārgī - Sam ̣vāda 

 (8) Yājnavalkya - Śākalya -Saṃvāda 

 

  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 Upanis ̣adas as it is earlier 

represented in Yājnavalkya Maitreyī - Sam ̣vāda which starts 

with the question of Maitreyī about immortality. (8) 

 

Ι[ΓΦΧ∴ ΓΦ∆∋ΤΦ :ΙΦ∴ λΣ∆Χ∴ Τ[Γ Σ]ΙΦ⊕ 
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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 

Yājnavalkya- Us ̣asta Saṃvāda where the question of Us ̣asta 

is again about the ultimate nature of Brahma: (9) 

 

Ιτ;Φ1ΦΦΝ5ΖΜ1ΦΦΝ  Α|⎪ Ι ςΦτ∆Φ ;ϑΦ∀γΤΖ:Τ∴ ∆[ ϕΙΦΙ1Φ[τ

Ι[ΘΦ  

Τ ςΦτ∆Φ ;ϑΦ∀γΤΖο ΣΤ∆Μ Φ 

 

 The question is about "Sarvāntarattva" of Aparokṣa 

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 

"Ātman" is more appropriate in the Upaniṣadic discourses, 

the answer is given by Yājnavalkya as, (10) 

 

Ι 5|Φ6[Γ 5|Φλ5λΤ ; Τ ςΦτ∆Φ ;ϑΦ∀γΤΖΜ4ΙΜ⎝5ΦΓ[ΓΦ5ΦΓΛλΤ 

; Τ 

ςΦτ∆Φ ;ϑΦ∀γΤΖΜ ΙΜ ϕΙΦΓ[Γ ϕΙΦΓΛλΤ ; Τ ςΦτ∆Φ ;ϑ∀γΤΖΜ 

Ι  

πΝΦΓ[ΓΜΝΦλΓλΤ ; Τ ςΦτ∆Φ ;ϑΦ∀γΤΖ /ΘΦ Τ ςΦτ∆Φ ;ϑΦ∀γΤ

Ζο Φ 

 

 This is the familiar and famous Aupaniṣadic 

terminology in which the ultimate reality, the 

";Φ1ΦΦΝ5ΖΜ1ΦΦΝ  Α|⎪χχ is being denoted as "Prāṇa of 
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Prān ̣a" " Upāna of Upāna" " Vyāna of Vyāna" and "Udāna of 

Udāna". The point of importance is this that the ultimate 

reality "Brahma", as "Sarvāntara" Ātmā, is being 

represented. And it is being represented by the "Lińgas" of 

Prān ̣a, Vyāna Upāna, and Udāna. There cannot be a direct 

perception or indication of Brahma like pot. The question of 

Us ̣asta is about the "Sarvāntarattva" of "Sāksādaparoksād 

Brahma" and with the indication of different "Lińgas", 

according to him; the answer is not appropriately given. So 

he asks to Yājnavalkya to state and show clearly that 

"directly-immediate- Brahma".(11) The answer of Yājnavalkya 

would remain the same: (12).

 "This Ātmā is Sarvāntara". Again Us ̣asta asks: 

 "What is that Ātmā" here he means a direct perception 

or referential indication of Ātmā and Yājnavalkya, states it as 

a metaphysical impossibility (13) 

 

Γ Ν∋Θ8[Ν|∀Θ8ΦΖ∴ 5ΖΙ[Γ∀ ζ]Τ[ο ζΜΤΦΖ∴  ζ∋6ΙΦ Γ  

∆Τ[∆∀γΤΦΖ∴∆γϑΛΨΦ Γ λϑ7ΦΤ[λϑ∀7ΦΤΦΖ∴ λϑΗΦΓΛΙΦ /

ΘΦ Τ  

ςΦτ∆Φ ;ϑΦ∀γΤΖΜ⎝ΤΜ0γΙΝΦΤ∀  Φ  

 

 This second order epistemological description which 

states Brahma as "Dr ̣as ̣tā" of "Dr ̣asti" "Śr ̣otā" of "Śr ̣uti" 

"Vijnātā" of "Vijnāna" is not to be understood at the  normal 

level of apperception or Anuvyavasāyātmaka Jnāna. In 

Vedāntic 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 Vijnātā" of" Vijnānā. So instead of a second order 

epistemic agency of apperception knowledge, this "Dr ̣aṣta" 

of "Drasti" or "Vijnātā" of "Vijnāna" 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 

"Sarvāntara Ātmā" or "Sākṣādaparokṣādbrahma" is neither a 

“Jneya” 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 Śān ̣kara Bhāṣya Makes it 

clear: (14) 

 

ΙΤ  5]ΓΖ]ΣΤ∴∴ Τ∆Φτ∆ΦΓ∴ 38ΦλΝϑΝ  λϑΘΦΙΛΣ]λϑ∀λΤ4 

ΤΝ  

ςΞ⊃ΙτϑΦγΓ λΣ|ΙΤ[ Φ Σ:∆ΦΤ  5]Γ:ΤΝΞ⊃Ψ∆  Φ .τΙΦΧϖϑ:Τ]  

:ϑΦΕΦϕΙΦΤ ÷ λΣ∴ 5]Γο ΤΝϑ:Τ]:ϑΦ∆ΦϕΙ∆ Ν∋Θ8ΙΦλΝ4 Ν|Θ8

=τϑ∆ 4  

Ν∋Θ8[∀©∀Θ8Φ ⎧ΦΦτ∆Φ Φ Ν∋λΘ8λΖλΤ λ™λϑΩΦ ΕϑλΤ  ,{Φλ

ΣΣΛ  

5ΦΖ∆ΦλΨ∀ΣΛ Ρ[λΤ4Τ+ ,{ΦλΣΣΛ 4Ρ1Φ] ;∴Ι]⊃ΤΦ ς∴ΤοΣΖ6Φ

ϑ∋λΤο 

;Φ λΣ|ΙΤ .λΤ ΗΦΙΤ[ λϑλΓξΙλΤ Ρ÷ ΙΦ τϑΦτ∆ΓΜ Ν∋λΘ8ο ϖ  

ςυγΙ]Θ65|ΣΦΞΦλΝϑΤ 4 ;Φ Ρ Ν|Θ8]ο :ϑ∼5τϑΦγΓ ΗΦΙΤ[ Γ  

λϑΓξΙλΤ Ρ Φ ;Φ λΣ|Ι∆Φ6[ΙΜ5ΦλΩϑΕ]ΤΙΦ ;∴;∋Θ8[ Ρ[λΤ4  

ϕΙ5λΝξΙΤ[ ϖ ©Θ8[λΤ4 ∆Ν[ϑτΡ ϖ ©Θ8Φ Ν∋λΘ8λΖλΤ Φ   
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 The Bhās ̣ya makes it absolutely clear that the "Dr ̣aṣti" 

of Ātṃā is "Pār ̣amārthikī", it is not a modification of 

Antahakaraṇa 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 Dr ̣as ̣ti of Ātṃā is not a 

modification of Citta or Antahakaraṇa but it is an ontological 

status of reality. With this type of ontological characteristic, 

the Sākṣādparokṣād Brahma becomes Sarvāntara 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 Ātṃā in the 

form of "Neti-Neti" (15) 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 Sam ̣vāda of 

Yājnavalkya - kahola. Kahola asks the same question and 

Yājnavalkya, justifiably, without repeating the negative 

description of the impossibility of Jneyattva and 

Abhidheyattiva of Brahma, states the "phala" or result of the 

realization of this sāks ̣āda parokṣāda brahma in form of the 

transcendence of the realizer from Lokaiṣaṇā, Vitteṣan ̣ā and 

Putreṣan ̣ā. (16)

 

 After this description of Brahma with ontological 

characteristics and its result, the Yājnavalkya- Gārgī 

Saṃavāda which finally states the Aks ̣ara Tattva as the 

metaphysical ground of manifested and un-manifested "all-
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that there is" occurs in Brihadāranyakopaniṣda in 3:8:6 for 

first time. Here Gārgī asks the increasing ground of 

astronomical hirarchy from ;ϑ∀∆  - Prathivi to Brahmaloka. 

Gārgī is using the word ςΜΤϖ5|ΜΤ and it has a definite 

cosmological as well as metaphysical meaning. The entire 

set of questions with the answers of Yājnavalkya is stated in 

Brihadāran ̣yakopaniṣada as, (17) 

 

ςΨ Χ{Γ∴ ΥΦΥΛ∀ ϑΦΡ⊃ΓϑΛ 5|5ρΚ ΙΦ7ϑ<⊃Ι[λΤ ΧΜ ϑΦΡ  

ΙλΝΝ  ℘ ;ϑ∀∆%:ϑΜΤ∴ Ρ 5|ΜΤ∴ Ρ Σλ:∆γΓ] Β<ϑΦΙ ςΜΤΦξΡ  

5|ΜΤΦξΡ[λΤ ϑΦΙΦ{ ΥΦΥΛ∀λΤ Σλ:∆γΓ] Β,] ϑΦΙ]ΖΜΤΦξΡ  

5|ΜΤξΡ[τΙγΤΦλΖ1Φ,ΜΣ[ΘΦ] ΥΦΥΛ∀λΤ Σλ:∆γΓ] 

 Β<ϑγΤϑΓΦλΖ1Φ,ΜΣΦ ςΜΤΦξΙ 5|ΜΤΦξΡ[λΤ  

ΥγΩϑ∀,ΜΣ[ΘΦ] ΥΦΥΛ∀λΤ Σλ:∆γΓ] Β,] Υ∴Ωϑ∀ ,ΜΣΦ ςΜΤΦ

ξΡ 

 5|ΜΤΦξΡ[τΙΦλΝτΙ ,ΜΣ[ΘΦ] ΥΦΥΛ∀λΤ Σλ:∆ΓγΓ] Β<ϑΦλΝτΙ,

ΜΣΦ  

ςΜΤΦξΡ5|ΜΤΦξΡ[λΤ Ργ©,ΜΣ[ΘΦ] ΥΦΥΛ∀λΤ Σλ:∆γΓ] Β,]  

Ργ©,ΜΣΦ ςΜΤΦξΡ 5|ΜΤΦξΡ[λΤ Γ1Φ+ ,ΜΣ[ΘΦ]ΥΦΥΛ∀∀λΤ  

Σλ:∆γΓ] Β,] Γ1Φ+,ΜΣΦ ςΜΤΦξΡ 5|ΜΤΦξΡ[λΤ Ν[ϑ,ΜΣ[ΘΦ]  

ΥΦΥΛ∀λΤ Σλ:∆γΓ] Β,] Ν[ϑ,ΜΣΦ ςΜΤΦξΡ 5|ΜΤΦξΡ[λΤ  

.γ©,ΜΣ[ΘΦ] ΥΦΥΛ∀λΤ Σλ:∆γΓ] Β,] .γ©,ΜΣΦ ςΜΤΦξΡ  

5|ΜΤΦξΡ[λΤ 5|ΗΦ5λΤ ,ΜΣ[ΘΦ] ΥΦΥΛ∀λΤ Σλ:∆γΓ] Β,]  

5|ΗΦ5λΤ,ΜΣΦ ςΜΤΦξΡ 5|ΜΤΦ:Ρ[λΤ Α|⎪,ΜΣ[ΘΦ] ΥΦΥΛ∀λΤ  

Σλ:∆γΓ] Β,] Α|⎪,ΜΣΦ ςΜΤΦξΡ 5|ΜΤΦξΡ[λΤ ; ΧΜϑΦΡ ΥΦλΥ∀  

∆ΦλΤ5|Φ1ΦΛ∆Φ∀ Τ[ ∆}ΩΦ∀ ϕΙ5%ΤΝΓλΤ5|ξγΙΦ∴ ϑ{ Ν[ϑΤΦ

∆λΤ5∋ρΚλ;  
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ΥΦλΥ∀ ∆ΦλΤ5|Φ1ΦΛλΖλΤ ΤΤΜ Χ ΥΦΥΛ∀ ϑΦΡ⊃ΓϕΙ]5ΖΖΦ∆

 Φ  

  

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 ςΜΤϖ5|ΜΤ in a higher stage. 

The members of Lokas are twelve and they are:  

 

(1) Pr ̣athavi loka 

(2) Jala loka 

(3) Vāyu loka 

(4) Antarikṣa loka 

(5) Gandharva loka 

(6) Āditya loka 

(7) Candra loka 

(8) Naks ̣atra loka 

(9) Deva loka 

(10) Indra loka 

(11) Prajāpati 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 ςΜΤϖ5|ΜΤ Φ what does it 

mean? Śān ̣kara Bhāṣya makes it clear as (18) 

ςΜΤ∴ ΝΛΩ∀58ΤγΤ]ϑΤ  5|ΜΤ∴ λΤΙ∀Σ ΤγΤ]ϑΝ  λϑ5ΖΛΤ∴ 

ϑΦ Φ 
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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 ςΜΤ  and the threads 

constructing width of cloth is  5|ΜΤ. The Bhās ̣ya, in the end 

state 'λϑΤΖΛΤ∴ ϑΦ '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 Gārgī asks the same 

question of ςΜΤϖ5|ΜΤ 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 Atī-Praśna. And 

as the dialogues of Upanis ̣adas are for the search of highest 

truth the method of jalpa or vitandā must not be applied. 

There is a limit of logical reasoning, causal explanation, 

Tarka or Anviskikī. In a platform where the debate is being 

persuied to determine Brahma-nisthā and which is being 

generated through Brahma jijnāsā, this unchecked flow of 

reasoning is not allowed. Ati-praśna is a question without 

context and which indicates a type of category mistake. 

There is a limit of Anumāna in Vaidic and Vedāntic tradition; 

its realm is definitely limited to the epistemology where there 

is a distinction between knower and known. The Anumiti-

Pramāna is also an Antahakaran ̣a - vṛatti. It cannot grasp the 

sāks ̣ādaparokṣāda Brahma where there is no distinction or 

Bheda. The term  ςΜΤϖ5|ΜΤ4 though metaphysical, contains 

an empirical reference of internal - structure and spatial 
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location therefore Yājnavalkya warned Gārgī that to apply 

the term  ςΜΤϖ5|ΜΤ4   to Brahma is an Ati-praśna and with 

this Atī-praśna, 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. Gārgī 

immediately realized the situation and withdrow the question 

by "Mauna".    

 

 The warning of Atī-praśna is not only limited to the 

Gārgī. where Śabda-Pramān ̣a or internal self-realization is 

under consideration, one must not make hypothetical claims. 

Yājnavalkya himself receives the same warning from Ārun ̣i in 

the next Sam ̣vāda. 

 

 The Yājnavalkya-Āruṇi Saṃvāda is between first and 

second Yājnavalkya Gārgī Saṃvāda. The first Saṃvāda 

occurs after Yājnavalkya-Us ̣asta and Yajnavalkya-Kahola 

Saṃvāda where the sarvāntarattva of Atma, that means 

Sākādaparokṣāda 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 

Gārgī starts with the questions of "ςΜΤϖ5|ΜΤτϑ  of different 

lokās and about Brahma loka, she is warned that, this type of 

question cannot be asked.Because Brahma is having   

"Sarvāntarattva ". 

 

But for a metaphysically consistent position, all this 

empirical multipliCity is to be considered as a subject of a 

Sūtr ̣a or formulae which can sustain it. So, in the language of 
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Upaniṣadas "Sarvāntarātmā" must be "Sūtr ̣ātmā" also. And 

this requires the metaphysical characteristic of Antaryāmittva 

in Brahma which must be explicated before the final 

description or narration of Brahma as Aks ̣ara. The 

Yānjnavalkya- Ārun ̣i 'Saṃvāda makes it clear, Āruṇi's 

question regarding the nature of 'Antaryāmī is: (19)

 

Τ∆γΤΙΦ∀λ∆6∴ Ρ .∆∴ Ρ ,ΜΣ∴ 5Ζ∴ Ρ ,ΜΣ⊕ ;ϑΦ∀λ6 Ρ Ε}ΤΦλ

Γ  

ΙΜ⎝γΤΖΜ Ι∆ΙΤΛλΤ Φ 

 As the dialogue proceeds, it is Stated that the 

Antaryāmī of all the lokas, either this or other, acts like a 

Sūtr ̣a, it consciously controls 'all-that-there-is' -in its 

manifested form and who knows this Antaryāmī is declared 

as. (20)

;]+ λϑνΦγΤ ΡΦγΤΙΦ∀λ∆λ6λ∆λΤ ; Α|⎪λϑΤ  ; ,ΜΣλϑΤ  ;  

Ν[ϑλϑΤ  ; Ε}ΤλϑΤ  ; ςΦτ∆λϑΤ  ; ;ϑ∀λϑλΝλΤ Φ  

 So in a metaphysical reference it is more necessary to 

know the “Sūtr ̣a” of all in the place of knowing "all" in a 

numerical or mechanical way. Who knows, or more correctly, 

realizes Antaryāmī as the Sūtr ̣a of all "Lokas", he (or she) 

becomes Brahmavit, Ātmavit and of course Lokavit. So 

Antaryāmīttva defined in Śān ̣kara Bhās ̣ya as. (21) 

 

ςγΤΙΦ∀∆ΛλΤ λϑΞ[ΘΙΤ[ Ρ .∆∴ Ρ ,ΜΣ∴ 5Ζ∴ Ρ ,ΜΣ∴ ;ϑΦ∀λ6 Ρ

  

Ε}ΤΦλΓ ΙΜ⎝γΤΖΜ⎝εΙγΤΖο ;λγΓΙ∆ΙλΤ4 λΓΙ∆ΙλΤ4  

ΝΦ;Ιγ+λ∆ϑ Ε|Φ∆ΙλΤ :ϑ∴ :ϑ∆]λΡΤ ϕΙΦ5ΦΖ∴ ΣΦΖΙΤΛλΤ Φ 
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This "yaMāyāna" and NiyaMāyān of Sūtṛatmā - Antaryāmī, 

as it will be seen in this chapter is denoted by the term 

'Praśāsana' in next  Yājnavalkya-Gārgī Saṃvāda and the 

term "Praśāsana" a of Brahm-Sūtr ̣a, asis also used in the 

Aks ̣arādhikaran it will be considered in the next chapter. 

Yājnavalkya must know this Antaryāmī as a Sūtr ̣a otherwise 

his warning will return to himself. (22) 

(∆}ΩΦ∀ Τ[ λϑ5λΤΘΙΤΛλΤ) Yājnavalkya gives an affirmative 

answer and after saying "Vāyu" as tentative answer. (23) He 

finally states the nature of "Sūtr ̣atmā Antaryāmī” (24) 

 

Ιο5∋λΨϕΙΦ∴ λΤΘ9Γ  5∋λΨϕΙΦ∴ ςγΤΖΜ Ι∴ 5∋λΨϑΛ Γ ϑ[Ν Ρ 

5∋λΨϑΛ  

ΞΖΛΖ∴ Ιο 5∋λΨϑΛ∆γΤΖΜ Ι∆ΙτΙ[ΘΦ Τ ςΦτ∆ΦγΤΙΦ∀δΙ∆∋Το Φ  

 

 That is who resides in "Prathivi" in the "Antara" of. 

"Prathivi" and ' whom the "Prathivi" or more correctly 

Prathivi-devatā does not know (As Śān ̣kara Bhāṣya makes it 

clear) (25). But who controls or administrates the Prathivi, not 

externally- but internally - due to his Antaryāmīttva is your 

Antaryāmī Amruta. 

 

 And the same Antaryāmīttva is repeated for (26)

 (1) Agni 

 (2) Antarikṣa 

 (3) Vāyu. 

 (4) Dyuloka 
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 (5) Āditya 

 (6) Diśā 

 (7) Candramā and Tārās.  

 (8) Ākāśa 

 (9) Tama 

 (10) Teja. 

 

 The same description is applied for these ten aspects 

of manifested reality. Any of these, or more correctly their 

devatās, does not know this Antaryāmī, but he knows and 

controls and what is, more important from a Vedāntic point of 

view, these all are said as "Śarīra" of Antaryāmī, and so He 

is said as " Śārīrika" of all these. According to Yājnavalkya 

this is Adhi-daivata- Darśan of Antaryāmī-Sūtr ̣atma. 

 

 After stating this Adhi-daivata- Darśan the next 

representation is for Adhibhūtā Darśan, as its name 

indicates, it is stated collectively in one sentence as, (27) 

 

Ιο;ϑ[∀ΘΦ] Ε}Τ[ΘΦ] λΤΘ9Γ  ;ϑ[∀εΙΦ∴ Ε}Τ[δΙΜ⎝γΤΖΜ Ι∴ ;ϑ

Φ∀λ6 Ε}ΤΦλΓ 

Γ λϑΝ]Ι∀:Ι ;ϑΦ∀λ6 Ε]ΤΦλΓ ΞΖΛΖ∴ Ιο ;ϑΦ∀λ6 Ε}ΤΦγΙγΤΖΜ  

Ι∆ΙτΙ[ΘΦ Τ ςΦτ∆ΦγΤΙΦ∀δΙ∆∋Τ .τΙλΩΕ}Τ∆  ςΨ ςωΙΦτ∆∆  Φ 

 

 That is who resides in all bhūtas, who is unknown for 

all bhūtas, and who controls all bhūtas due to his 

Antaryāmīttva, as well as all bhūtas  are his Śarīra (and he is 

Śārīrika of all bhūtas) is the Sūtṛātmā of all bhūtas. This is 
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Adhibhūta Darśan of Brahma and after this Adhyātma 

Darśan is being narrated.  

 

 In Adhyātma Darśan the same Antaryāmīttva is stated 

with same Śarīra-Śārīrika relation. This relation is said for the 

following eight elements. (28)

 

(1) Prāna  

(2) Vānī  

(3) Netra   

(4) otṛa Śr  

(5) Mana   

(6) Tvak  

(7) Vijnān  

(8) Vīrya. 

 

 After stating the same Antaryāmīttva for all these eight 

elements, the Yājnavalkya - Āruṇi Saṃvāda is concluded by 

stating Ātmā as Dr ̣aṣta of Dr ̣as ̣ti, Śr ̣otā of Ṣruta, Mantā of 

Mati, and Vijanātā of Vijanātā and again it is beyond any 

epistemological subjectivism or, objectivism. Again the same 

conclusion, with a different angle of Antaryāmīttva of 

Sāksādaparokṣada Brahma is presented here. 

 

 After this "Sūtr ̣atmaka " presentation of Ātmā, which is, 

no doubt the same Sāksādaparoks ̣ada Brahma from a 

certain metaphysical dimension, the second phase of 

Yājnavalkya-Gāraī Saṃvāda occurs. This is an important 

discussion in entire Brihadrān ̣yakopaniṣada and it is 
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particularly important from view point of this research work 

as the concept of Aks ̣ara with fullest metaphysical force 

occurs in this Sam ̣vāda. 

 

 With all this background in the very beginning Gārgī 

declares that she will ask only two questions to Yājnavalkya. 

These two questions are, again, about the 'ςΜΤτϑ' and 

'5|ΜΤτϑ ' of manifested aspect of reality. In the first question 

she covers the entire manifested spatiotemporal universe. 

The first question is: (29) 

 

;Φ ΧΜ ϑΦΡ ΙΝωϑ⊕ ΙΦ7ϑ<ΣΙ λΝϑΜ ΙΝϑΦΣ  5∋λΨϕΙΦ ΙΝγΤΖ

Φ 

νΦϑΦ 5∋λψϑΛ .∆[ ΙΝ Ε}Τ∴ Ρ ΕϑρΡ ΕλϑΘΙρΡ[τΙΦΡ1ΦΤ[  

Σλ:∆∴:ΤΝΜΤ∴ Ρ 5|ΜΤ∴ Ρ[λΤ Φ  

 

 The form of this question is more abstract than 

previous Yājnavalkya-Gārgī Saṃvāda. Now Gārgī 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 ςΜΤϖ5|ΜΤ. 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 Śān ̣kara Bhās ̣ya makes it clear. (30) 

 

ΙΝ  Ε}Τ∴ ΙρΡΦΤΛΤ∴ ΕϑρΡ ϑΤ∀∆ΦΓ∴ :ϑϕΙΦ5ΦΖ:Ι∆ 4 Ελϑ

ΘΙρΡ  
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ϑΤ∀∆ΦΓΦΝ ωϑ⊕ ΣΦ,ΕΦλϑ λ,⎤εΙ∆  ΙΤ  ;ϑ∀∆[ΤΝΦΡ,Τ[4  

ΣΨΙγτΙΦΥ∆Το ΤΤ ;ϑ⊕ ™{Τ ΗΦΤ∴ Ιλ:∆γΓ[ΣΛ ΕϑΤΛτΙΨ∀ο ΤΤ 

;]+;∴7Φ∴ 5}ϑΜ∀⊃Τ∴ Σλ:∆γΓΜΤ∴ Ρ 5|ΜΤ∴ Ρ Φ 

 

 As Bhāṣya makes it clear, the question is being asked 

in the continuous reference of the third chapter of 

Brihadāran ̣yaka upniṣada. The key term in Bhās ̣ya is 

"ΤΤ ;}+;∴7Φ". Now Gārgī is asking about the transmutation 

of all that can be called or named in the term of past, present 

and future. Yet the term ςΜΤ5|ΜΤ 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 

Ānandagiri Tīkā and BrihadāraṇyakopaniṣadabhāṣyavārTīkā 

on the refereed Śān ̣kara Bhāṣya. 

 

 First Ānandagiri Tīkā confirms the stand of Śān ̣kara 

Bhās ̣ya regarding the importance and reference of the term 

"Sūtr ̣a" in the given context. The Ānandagiri Tīkā States. (31) 

;}+:ΙΦ:ΙΦ⎝⎝ΩΦΖ[ 5∋Θ8ϕΙ[ λΣλ∆λΤ ;ϑ⊕ ΗΥΝΓ}νΤ[ Φ  

 So the term ςΜΤ 5|ΜΤ  is now being applied with; the 

context of the continuous reference of Sūtṛa-prakaraṇa. The 

metaphysical ground of all that which is the subject of 

temporal denotation is being asked. The same metaphysical 

point is made clearer in Bhās ̣ya - VārTīkā as, (32) 

 

;}+[ ΤΦϑλΝΝ∴ ;ϑ∀∆ΜΤ∴ Ρ 5|ΜΤ∆[ϑ Ρ  

ϑΤ∀∆ΦΓ[ ΗΥτΣΦ, .λΤ ΤΦϑτ;]λΓλξΡΤ∆  Φ 

 ΗΥρΡΦ%ΙΓλ∆ϕΙ⊃Τ∆Φλϑ∴Ε∀ϑλΤ ;Φ∴5|Τ∆   
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ϕΙλ↵ξΡ[Ι∴ ;ΤΜ Ι]⊃ΤΦ ΓΦ ;ΤΜ 38Τ[ ΙΤο Φ 

ςλΕϕΙ⊃Τ∴ Ι ;λΝΝ∴ 5]ΓΖϕΙ⊃ΤΦλ∆ΤΦ∆  

ϑΦΙ]ΓΦ λϑν∋Τ∴ Τ:Ι ∼5∴ Ι™ΦΤ∀∆ΦλΓΣ∆  Φ 

ςΤΛΤΦΓΦΥΤΙΜ:Τ] ΣΦ,ΙΜΗ∀ΥΝΦτ∆Γο  

;ℵϑ Ι[ΓΦ⎝⎝τ∆ΓΦ Σλ:∆γΓΜΤΦ 5|ΜΤ[λΤ Ε⊥ΙΤΦ∆  Φ 

 

 In Vārtīkā 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 Akṣar. 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 ςΜΤϖ5|ΜΤ Φ The answer 

which is given by Yājnavalkya is Ākāśa. As 

Brihadāran ̣yakopaniṣada states, (33)

 

; ΧΜϑΦΡ ΙΝ}ωϑ⊕ ΥΦλΥ∀ λΝϑΦ ΙΝϑΦ⊃5∋λΨϕΙΦ ΙΝγΤΖΦ ν

ΦϑΦ 5∋λΨϑΛ .∆[  

ΙΝ Ε}Τ∴ Ρ ΕϑρΡ ΕλϑΘΙρΡτΙΦ1ΦΤ ςΦΣΦΞ[ ΤΝΜΤ∴ Ρ 5|ΜΤ

∴ Ρ[λΤ Φ 
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 The answer which comes from the side of Yājnavalkya 

is in the form of Ākāśa. 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 

ςΜΤϖ5|ΜΤ in Ākāśa? What is the meaning of term Ākāśa 

here? Does it mean that material space (Bhutākāśa) which is 

to be counted as one among these normally accepted 

Panchmahābhūta? It does not seem consistent or 

satisfactory. That Ākāśa which is one of the Pancmahābhūta 

is itself considered as the subject of metaphysical causal 

transformation. It is stated and argued in Viyadādhikarna of 

BrahmaSūtṛa or effectively in Vacanāmiruta of 

Swāminārāyan ̣a 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 Ākāśa into which all-that, which is 

temporal is said as ςΜΤϖ5|ΜΤ Φ The interpretations of 

Śān ̣kara-Bhās ̣ya and Bhās ̣ya-VārTīkā are specially note 

worthy here. First we take the explanation of Śān ̣kara-

Bhās ̣ya (34) 

 

Ττ;ϑ⊕ Ιτ;}+∆ΦΡ1ΦΤ[ Ττ;}+∆ΦΣΦΞ[ ΤΝΜΤ∴ Ρ 5|ΜΤ∴ Ρ  

ΙΝ[ΤΝϕΙΦΣ∋Τ∴ ;}+Φτ∆Σ∴ ΗΥΝϕΙΦΣ∋ΤΦΣΦΞ[ ςλ%:ϑϑ  

5∋λΨϑΛΩΦΤ]ολ+Θϑλ5 ΣΦ,[¬ ϑΤ∀Τ[ πτ5ΤΦ{ λ:ΨΤΦ ,Ι[ Ρ Φ 

 

 The Śān ̣kara-Bhās ̣ya indicates some important points 

which are of great metaphysical as well as cosmological 

significance.  
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 Firstly the Bhās ̣ya very much empathetically states that 

what has been asked by Gārgī as ςΜΤϖ5|ΜΤ in the form of 

past-present and future is Sūtṛa. This is a continuous 

discourse from the previously mentioned Yājnavalkya - Āruṇi 

(Uddālaka)Saṃvāda. This formulized-manifested universe 

σϕΙΦΣ∋Τ∴ ;}+Φτ∆Σ∴ ΗΥΤφ  is to be considered as  

ςΜΤϖ5|ΜΤ into some higher stage of reality. And that reality 

is Ākāśa. 

 This Ākāśa is said as ςϕΙΦΣ ΤΦΣΦΞ (Avyākrutākāśa) 

in Śāṇkara-Bhāṣya. It means that the Ākāśa, which is under 

discussion in this reference, is un-distorted-un-manifested 

Ākāśa. This means that here Yājnavalkya wants to 

differentiate this Avyākrutākāśa from that normal Ākāśa 

which is one of the Pancmahābhūta. 

 

 This physical Ākāśa is itself Vyākruta or it is a 

manifestation with distortion in the original nature of its 

cause. Apart from Nyāya-Vaiśeṣika, in the entire 

development of Sāṃkhya and Sāṃkhya 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 Sūtr ̣atmaka and asked as something to which the 

term ςΜΤϖ5|ΜΤ 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 Vedānta 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 Yājnavalkya, the Vyākrutākāśa is not absolute. 

It is Kārya of something and not to be considered as causa 

sui existence on its own. Again this is an effective criticism of 

cārvāka and up to a certain extent Buddhist philosophy 

whose significance is not properly realized (35). However the 

tendency is common in all Vedāntic systems and the 

metaphysics of Swāminārāyan ̣ism is very well aware of it. (36) 

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 Śān ̣kara-Bhās ̣ya in 

the form of Ākāśa which is Avyākṛuta. 

 

 Before considering the nature and meaning of the term 

"Avyākṛuta" 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 Ādhāra 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 

"sāks ̣ādaparokṣāda Brahma" which is under discussion 

in the entire third chapter of Brihadāran ̣yakopaniṣada ? 

After all, the Brahma is to be considered as the 

ultimate ground of every thing in the metaphysics of 

Upaniṣadas and Vedānta. Even the causal "definition" 

a) is given as the ground of the world in Brahma-

Sūtr ̣a nof Brahma (Kāryalaks as whose Ηγ∆Φν:Ι ΙΤο (37) 

interpretation, according to almost all commentators of 

Brahma Sūtr ̣a 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 Ākāśa and what is the 

sense in calling it "Avyākṛuta". 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 Avyakrutākāśa (38)

 

 As it has been mentioned in the first chapter (39) 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 (40) at 

present it is to be mentioned that, it seems, with the 

introduction of the term "Avyākrutākāśa" 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) Gārgī is not directly asking here about the ultimate 

ground of all-that. Which is manifested? The very 

much significant term is ςΜΤϖ5|ΜΤ Now this term, 

in its reference has certain qualitative and 

quantitative aspects as it has been made clear with 

reference to Śān ̣kara-Bhās ̣ya previously (41) For any 

structural properties or dimensional characteristics, 

the acceptance of the existence of svāgata-bheda or 

any type of (42) structural property is inevitable 

without the acceptance of this type of structural 

entity, there can be no meaningful use of the word  

ςΜΤϖ5|ΜΤ. 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 

Avyākrūtākāśa is meaningfully made clear in 

Brihadāran ̣yakopaniṣada bhāsyavārTīkā in the 

following way (43) [Ānandagirī Tīkā does not make 

much further explanation on this point, it simply 

mentions.    

 

ΙΝΗΥΝ ϕΙΦΣ∋Τ∴ ;}+Φτ∆Σ ∆[ΤΝϕΙΦΣ∋ΤΦΣΦΞ[ ϑΤ∀Τ[ .λΤ ;

∴Α∴γΩο(44)"] 

∏1∆Φν[Ττ;}+ 5Ι⊕Τ ΓΦΞΦΝ}ωϑ⊕ ΗΓ[ο 5}ΖΦ  Φ 

ςΦΣΦΞ[ ΤΝλϑ7ΦΤ∴ ;↵Φ∆Φ+[6 λϑνΤ[ Φ 

ΙΦϑλωΩ ΗλΓ∆λτΣ∴λΡγΓΦ∆ΦλΝ5|λϑΕΦΥϑΤ   

ςΦΣΦΞ:Τ:Ι ;ϑ∀:Ι Ττϑ∆+ λϑϑλ1ΦΤ∆  Φ 

ϕΙλΤΖ[Σ∴ ;ΤΜ Γ[Ν∴ ,ΕΤ[⎝ΓΦτ∆ΣτϑΤο 

 ΓΦ%ΙγϑΙ∴ ΤΝϕΙΦ%Τ[ΓΦ∀ϕΙΕΦϑο ;ΤΛΘΙΤ[ Φ 

;ΝΤ[ ς∴λΤ∆ Ττϑ∴ ;ϑΦ∀Ν[ ΖΞΓΦ ΙΨΦ   

;↵τϑ ϕΙλΤΖ[Σ[6 ΓΦγΙΦ ΗλΤ∆ΤΜ ΥλΤο Φ  

;Ν[ϑ[Ν∆Το ;ϑ∀∆]ΝΕ}λΤ λ:ΨλΤ ΧΦλΓΘΦ]  

;Ν[ϑ[λΤ ΤΨΦ :5Θ8∴ ΚΦ∴ΝΜυΙΜ5λΓΘΦΝΙο Φ 

ςϑΦ∀Υ[ϑΦ1ΦΖΦ⎝Η[ΙΦ ;↵[Ι∴ ΗΥΤΜ λΓλΩ  

ΣΦΙ∀ΣΦΖ6 λΓ∆]∀ΣΤ∆1ΦΖ∴ ϑ1Ι[Τ[ ΙΤο Φ 

 ;ϑ∀Ξλ⊃ΤλΖΙ∴ Ξ⊃τΙΦ∀ ;ΦλΝτΙλ∆ΩΛ5Τ[  

Γ Ρ ;↵[λΤ ;Φ∆ΦγΙ∴ 5|τΙΙΦΨΛ∀ ;∆Λ1Φ6ΦΤ  Φ 

Γ ;ΤΜ ϕΙλΤΖ[Σ6 ;ΤΜ⎝γΙΜ ΕΦϑ .1ΙΤ[  

ς%ΙΕΦϑΜ Γ ,ΕΤ[ λΣ∆] ΕΦϑΜ⎝λΤΖ[ΣΤΦ∆  Φ 
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;ΝγΙΑ]λ®Υ∆Φ:Ι ζ]λΤ:Τ:∆ΦΝΓ[ΣΨο  

ςΑ|ϑΛΝΕ|ΦλγΤ ∆Φ+τϑ∴ ∆∋λΤΣΦλΝλΓΝΞ∀Γ∴ Φ 

ςΦΣΦΞ ϑρΙ;Φ⎝⎝τ∆{ϑ 7[ΙΜ ΓΦγΙΜ⎝+ ΣξΡΓ  

;ϑΦ⊕ΤΖτϑ∴ ΓΦγΙ:Ι Ι]τΙΤ[⎝ΓΦτ∆ΓΜ ΙΤο Φ 

ςΦΣΦΞΜ ϑΦ .λΤ ΤΙΦ Α|⎪{ϑ ζ]λΤΖΑ|ϑΛΤ   

ΣΦΖ6∴ ΙΦτ∆ΓΜ ΓΦγΙτ+ιΙΓΜ5}ΘΦ,εΙΤ[ Φ 

ΗΥ⎝ΗλΓλ:5Τωϑλ:ΤλΓΙ∆ΦνΨ∀ΣΦΙ∀λ5 

 ΓΦτ∆Γο ΣΦΖ6ΝγΙο ΣλξΡΝ ;∴ΕΦϕΙΤ[ ζ]Τ[ο Φ 

/ΘΦΜγΤΙΦ∀δΙ[ΘΦ ΙΜλΓο ;ϑ∀:Ι 5|ΕϑΦ%ΙΙ{Φ  

ΕΦ⊥.}Σ[ζ]λΤϑΙ .λΤ :5Θ8∆ΩΛ5Τ[ Φ 

ΓΦΤΜ⎝γΤΙΦ λ∆6 Σ<%Ι∆γΙΝϕΙΦΣ∋Τ∴ Α]Ω[ο 

 ς1ΦΖΦγΤ[ΘΦ] Ττϑ[ΘΦ] ΓΦϕΙΦΣ∋Τ ϑΙΜ ΙΤο Φ 

Τ™[Νλ∆λΤ ΙΦ+Φλ5 ΗΥΝ[ϑΦλ∆ΩΛ5Τ[  

ςϕΙΦΣ∋Τ λΥΖΦ Ι:Ι ϕΙΦΣ∋ΤΦϕΙΦΣ∋ΤτϑΤ  Φ  

;ϑ :Ι{ΘΦ[ ϑΞΛτΙ]ΣℵϑΦ ΙΤ:Τ:Ι{ϑ ϑ[νΤΦ∆   

 ΙτΓΦτ5|ΦΧ ζ]λΤ:Τ:∆ΦνγΤΦ⎝ϕΙΦΣ Τ∆]ρΙΤ[ Φ√ 

 

 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. 
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 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 Vyākruta and  Avyākruta  

 

 The Sat which is under discussion here is not the " 

;↵Φϖ;Φ∆ΦγΙ χχ of Nyāya-vaiśesika, it is not a generality, a 

universal -' the most general universal- which is to be thought  

as residing in every possible or actual particular.(45) There is 

no acceptance of " inherence relation" or "Samavāya 

sambandha" in present context. With many other important 

characteristics of Sat with its metaphysical description in the 

form of Anvaya and vyatireka, the vārTīkā states the 

ontological meaning of Sat in the same line of vaidic and 

Aupaniṣadic philosophy with the examples of chāndogya and 

Mān ̣dukya upaniṣadas. 

 

 If the present discourse regarding the nature of reality 

is to be taken into account then in Chāndogya Upanis ̣ada 

and in Mān ̣dukya Upanis ̣ada, the reality of nature is 

classified as  χ/ΤΝΦτδΙλ∆Ν∴χ χ;ϑ∀χ(46) and 

χ5|5∴ΡΦ5Ξ∆  λΞϑ∆™{Τ∴ χ (47)  
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Both references are stating reality as all-inclusive 

distinctionless unity and it is forcefully stated in the vārTīkā 

that with the mention of Ākāśa this picture of Aupanis ̣adic  

reality is to be remained as  it generally stands. 

 

(II) Now if the meaning of Vyākrut and Avyākrut 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 Vedānta, 

Otherwise, it would be a parley dualistic 

metaphysical position like sāmkhya and would be 

utterly incompatible to the basic ontological position 

of upaniṣadas. Yet what is Vyākruta is appears as 

divided into temporal distinction and phenomenal 

manifoldness.  

 

 Therefore, with this view and background, 

Yājnavalkya™s answer comes in the form of Ākāśa. This  

Ākāśa, as it is hither to mentioned, is not Bhūtākāśa, and if it 

is not Bhūtākāśa then naturally the Bhūtākāśa itself can be 

supposed as residing in this Avyākrutākāśa. What this 

Avyākrutākāśa 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 Avyākrūtākāśa is not the ultimate reality. Because 

Gārgī's next question is about; the transmutation of Ākāśa (48) 
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For the sake of further confirmation she repeats the question 

and finding the answer Ākāśa again she asks, (49). 

 

Σλ:∆γΓ] Β<ϑΦΣΦΞ ς[ΦΤξΡ 5|ΜΤξΡ[λΤ Φ  

 Now in the sence of debate, Gārgī very well 

understands that the question indicates the limiting point. 

There is no possibility of a sequence of higher and higher 

elements after Ākāśa. Even Ākāśa cannot be described in 

physical terms or in a language which has phenomenal 

character.This difficulty is mentioned in Śāṇkar-Bhās ̣ya as, 
(50)

ςΦΣΦΞ∆[ϑ ΤΦϑΤ  ΣΦ,+ΙΦΤΛτϑΦΤ  Ν]ϑΦ∀ρΙ∆   

 

 And it is also quite clear that that reality which includes 

Ākāśa in itself is even more  difficult to describe as Bhāṣya 

states. (51) 

 

ΤΤΜ⎝λ5 ΣΘ8ΤΖ∆1ΦΖ∆  Ιλ:∆γΓΦΣΦΞ∆ΜΤ∴ Ρ 5|ΜΤ∴ Ρ Φ  

 

 The difficulty lies in the logic of description. That which 

includes Ākāśa 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 (Akṣara) which is the ground of all- pervading 

transtemporal Ākāśa, is totally beyond the realm of any 

possible experience, then its acceptance or description is 

termed as "Apratipatti" (52) ( beyond any possible experience) 

and this is a "Nigrahasthāna" ( A check in debate) according 
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to Nyāya- Darśana. As it is "Avācya" (un-namable) and yet 

any description is being made, then again it is a 

Nigrahsthāna" which is called "Vipratipatti" (53) (counter or 

false description). There-fore Gārgī, who is at the moment 

representing any pluralistic philosophy, supposes that the 

answer is very much difficult. 

 

 No doubt the answer is difficult. Yājnavalkya 

overcomes this difficulty of "Apratipatti," and "Vipratipatti" by 

putting a negative description of Aks ̣ara in the famous 

terminology of upaniṣadas which describes the un-

describable through negative description, which has been 

made in the Āgama-Prādhāna Madhukānda in the form of 

"Neti-Neti". Yājnavalkya states (54) 

 

; ΧΜϑΦΡ{ΤΝ  ϑ{ ΤΝ1ΦΖ∴ ΥΦλΥ∀ Α|Φ⎪6Φ 

ςλΕϑΝγτΙ:Ψ},∆Γ⊥ϑ :ϑ∆ΝΛΩ∀∆,ΜλΧΤ∆ 

:Γ[Χ∆ρΚΦΙ∆Τ∆Μ⎝ϑΦιϑΓΦΣΦΞ∆;⎤∆Ζ;∆ΥγΩ∆Ρ1Φ]ΘΣ∆ 

ζΜ+∆ΝΦΥ∆ΓΜ⎝Τ[Η:Σ∆5|Φ6∆  ∆ Β∆  ∆Φ+∆ΓγΤΖ∆ΑΦΧΙ∴

 Γ ΤΝξΓΦλΤ λΣ≤ΡΓ Γ ΤΝξΓΦλΤ ΣξΡΓ ΦΦ

 

 This negative description presents a list of empirical 

predicates which cannot be applied on Aks ̣ara. It is to be 

noted that with this list the description does not end. 

Otherwise it may seem similar to the theory of Apohavāda in 

Bauddha-Darśana (55) the description of Aks ̣ara starts from. 

3.8.8 in Brihadāraṇyakopanis ̣ada, and it ends in 3.8.ll. where 

it is said that " In ;this Aks ̣ara really (56) the Ākāśa is to be 
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said as  ςΜΤϖ5|ΜΤ So for any consideration of Aks ̣ara in 

Brihadāran ̣yakopaniṣada, it is necessary to comprehend the 

four description of Aks ̣ara 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 Aks ̣ara. But the Akṣara is not be 

understood as something which can be the "Vacya"-

denotable" by the term Akṣara. Akṣara, in the first stage 

description is to be understood as something which is not-

kṣara. or " non-ks ̣ara". Now the ks ̣ara is defined as (57). 
 

ΙγΓ 1ΦΛΙΤ[ Γ 1ΦΖΤΛλΤ ϑΦ1ΦΖ∆  

 

 And this term Aks ̣ara is applied by those who have 

made Brahma-realization σΑ|⎪ϑ[↵Φφ this is not a linguistic 

name given for an object. Now the detail list of what is Ks ̣ara 

and so, it is not Aks ̣ara in for the metaphysical clarification of 

the term.  

 

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

and Dīrgha are negated as the dimensional properties of 

anything. So with this negation it is established that Akṣara is 
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not the Dravya of Nyāya-Vaiśeṣika (58) All other predicates 

are negating it as quality or senses. (59) In the last five, again 

for the negation of dimensional and causal properties. As the 

Aks ̣ara is said as (1) Amātra (2) Anantara and (3) Abāhya 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 

ς∆Φ+4  ςΓ∴ΤΖ  and ςΑΦ⎧Φ  put Akṣara at the level of a 

transcendental metaphysical concept. As it includes and 

encompass the Avyākrutākāśa itself, it must be beyond time 

and temporal transformations. So there is no possibility of 

any casual predicate which can be applied to Aks ̣ara. So it is 

said that it neither eats anything nor it can be eaten by 

anything.  

 

 What does this description mean? And how far Aks ̣ara 

has been described in it? First of all, there is a continuous 

description of reality in Upaniṣadas, particularly in 

Brihadāran ̣yakopaniṣada where Reality-Brahma is stated as 

Anantar-Abāhya in Madhu Brahmana of this ada. Upanis (60) 

But as this Kānda is Upapatti-pradhāna all possible options 

are being investigated here. Akṣara is not that type of 

ultimate reality which is supposed in Nyāya-Vaiśes ̣ika. But it 

is not to be understood as something like Pradhāna or khya-

Darśana. That must be transcendentally conscious and 

itsPrakr ̣ti in Sām consciousness must have something to do, 

actively, to this phenomenal or empirical world.  
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 So, after starting the narration of Aks ̣ar in negative 

description in 3.8.8. In 3.8.9, 3.8.10 and 3.8.11 something 

positive is attributed to Aks ̣ara. There are three aspects 

which can be seen in this three-fold description.  

 

(I) The representation of Aks ̣ara as "praśāstā" through 

Anumāna pramān ̣a.  

(II) The possibility of the transcendental realization of 

Aks ̣ara and its result.  

(III) Ontological nature, characteristic and non-dualistic 

state of Aks ̣ara.  

 

To-gether with the negative description in 3.8.8, this 

four-fold narration makes a complete representation of 

Aks ̣ara with logical require and spiritual testimony. The 

remaining three-fold description of Aks ̣ara is given in 

Brihadāran ̣yakopaniṣada as (61).  

[3.8.9.]  Br.U. 

 

/Τ:Ι ϑΦ ς1ΦΖ:Ι 5|ΞΦ;Γ[ ΥΦλΥ∀ ;}ΙΦ∀ Ργ©∆;Φ{ λϑΩ∋ΤΜ λΤΘ9

Τ /Τ:Ι ϑΦ ς1ΦΖ:Ι 5|ΞΦ;Γ[ ΥΦλΥ∀ νΦϑΦ 5∋λΨϕΙΜ λϑν∋Τ[ λΤΘ

9Τ  

/Τ:Ι ϑΦ ς1ΦΖ:Ι  5|ΞΦ;Γ[ ΥΦλΥ∀ λΓ∆[ΘΦΦ ∆]Χ ΤΦ∀ ςΧΜΖΦ+

Φ⊥ΙΩ∀∆Φ;Φ κΤϑο ;∴ϑτ;ΖΦ .λΤ λϑΩ∋ΤΦλ:ΤΘ9γτΙ[Τ:Ι ϑΦ ς1Φ

Ζ:Ι 5|ΞΦ;Γ[ ΥΦλΥ∀  

5|ΦρΙΜ⎝γΙΦ Γνο :ΙΝγΤ[ ξϑ[Τ[ ο 5ϑ∀Τ[εΙο  
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5|ΤΛρΙΜ⎝γΙΦ ΙΦ∴ ΙΦ∴ λΝΞ∆γϑ[ Τ:Ι ϑΦ ς1ΦΖ:Ι 5|ΞΦ;Γ[ ΥΦλΥ

∀ ΝΝΤΜ ∆Γ]ΘΙΦο 5|Ξ ∞;λγΤ ΙΗ∆ΦΓ∴ Ν[ϑΦ Ν[ϑΛ∴ λ5ΤΖΜ⎝

γϑΦΙ↵Φ Φ  

 

 The existence of Aks ̣ara, though it is established 

through Śabda-pramān ̣a, some indication by Anumāna 

Pramāna is being given. The nature of this Anumāna will be 

elaborated a little bit later, at present, for the sake of 

continuous sequence, the result of the transcendental 

realization of Aks ̣ara and its ontological characteristic-nature 

as it is given in 3.8.10 and 3.8.11 are to be seen:(62)

[3.8.10]  Br. U.  

 

ΙΜ ϑΦ /ΤΝ1ΦΖ∴ ΥΦυΙ∀ λϑλΝτϑΦλ:∆∞,ΜΣ[ Η]ΧΜλΤ ΙΗΤ[ 

 Τ5:Τ%ΙΤ[ ΑΧ λΓ ϑΘΦ∀;Χ:+Φ⊥ΙγΤϑΝ[ϑΦ:Ι ΤΝ  ΕϑλΤ ΙΜ ϑ

Φ /ΤΝ1ΦΖ∴  

ΥΦυΙ∀λϑλΝτϑΦ:∆Φ<,ΜΣΦΤ  5|{λΤ ; Σ∋56Μ⎝Ψ  

Ι /ΤΝ1ΦΖ∴ ΥΦλΥ∀ λϑλΝτϑΦ:∆Φ<,ΜΣΦτ5|{λΤ ; Α|Φ⎪6 ο Φ  

 

And what that Aks ̣ara is into which finally, the Ākāsa is to be 

said as ςΜΤϖ5|ΜΤ, is now being Sated as: (63)  

 [3.8.11]    Br. U. 

 

ΤΝ ϑΦ /ΤΝ1ΦΖ∴ ΥΦυΙ∀≠Θ8∴ ©Θ8=ζ]Τ ∞ ζΜ+∆Τ∴  

∆γ+λϑ7ΦΤ∴ λϑ7ΦΤ∋ΓΦγΙΝΤΜ⎝λ:Τ ©Θ8=ΓΦγΙΝΤΜ⎝λ:Τ  

ζΜΤ∋ ΓΦγΙΝΤΜ⎝λ:Τ ∆γΤ∋ ΓΦγΙΝΤΜ⎝λ:Τ λϑ7Φ+[ 

 Τλ:∆γΓ] Β<ϑ1ΦΖ[ ΥΦυΙΦ∀ΣΦΞ ςΜΤξΡ 5|ΜΤξΡ[λΤ Φ 
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 With this, the Yājnavalkya - Gārgī Saṃvāda ends and 

Gārgī declares that Yājnavalkya is really Bhahmvetta and 

there is no point of any debate about Brahma with him. (64)  

 What does this four-fold representation of that Akṣara 

in-to which Ākāśa is ςΜΤ 5|ΜΤ  indicate? The representation 

starts with negative description a usual methodology of 

vaidic and Aupaniṣadic philosophy. It is simply a 

metaphysical position which is quite common in Aupanis ̣adic 

metaphysics. It is not to be understood in a propositional 

form of a negative statement. For example when we say that  

 X is not - y, 

 it may be translated in to  

 X is non - 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.    

 

 
 
 

                       yΠ

         (Non-y) 
 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 Ø. 

 

 But when, in Aupaniṣadic metaphysics when we are 

using the word Aks ̣ara in opposition to Ks ̣ara we are not 

proposing either a negative definition or a negative 

description. It is not to be taken as  

 

 AKṢARA IS THAT WHICH IS NON-KṢARA   
 Why? 
 Because in Aks ̣ara, in this negative metaphysical 

description, a term and its contrary or contradictory term both 

are negated. For example let us take the case of "Dīrghattva" 

for Aks ̣ara, clearly Aks ̣ara is not "Dīrgha". And it gives a 

statement 

 

 "Aks ̣ara is not Dīrgha." 

 

But this is not logically or metaphysically equivalent to the 

statement.  

 

 "Aks ̣ara is not Dīrgha." 

 

 This happens as, in the same universe of discourses, 

"Hrasva" fells in the class of non- Dīrgha or "Adīrgha" so it is 

to be said, in this reference and situation that  

 

 Aks ̣ara is Hrasva or Aks ̣ara belongs to the class of 

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

 

 Aks ̣ara is not-Hrasva.  

 

 Therefore, when Aks ̣ara is described in Br.3.8.8. by 

negative description it does not mean a negative proposition 

about Aks ̣ara regarding its complementary class. Actually 

there is no complementary class for Aks ̣ara it is an all-

including and all encompassing unity. So the relation of 

Aks ̣ara and Ks ̣ara CAN NOT be mentioned as  

 

 
 

AKṢARA 
      

Kṣara 

 

 

 

 

 

 
THIS IS NOT A DIAGRAM REPRESENTING THE 

RELATIONSHIP BETWEEN KṢARA AND AKS ̣ARA. 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 Akṣara. 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 Aks ̣ara through Anumān Pramāṇa. It is 

very much important to note that Aks ̣ara is simply 

"represented" by Anumāna Pramān ̣a. It is not being "known" 

or "Proved" by Anumāna. Akṣara is stated as 'Praśāstā" and 

everything works under its "Praśāsana". The Praśāsitās are 

not the "Hetus" or "lingas" through which the Aks ̣ara is 

"known" or "proved" as sādhya. It is not a proof for the 

existence of Aks ̣ara in the line of Nyāya-Darśana where 

Udayanācārya, in his Nyāya-Kusumānjali gives "Hetus" 

(eight Hetus) for the sādhya of Iśwara (Viśvavita Avyaya (65). 

As the Yājnavalkya kānd is upapatti pradhāda, the simple 

representation of Akṣara through Anumān-Pramān ̣a 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.(66) Akṣara 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 Aks ̣ara 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.(67) So the term Brahmaṇa 

is detained in a metaphysical sense that the Brahmaṇa is 

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

 

 ~ 71 ~  



 
 

 But the meaning of the knowledge of Akṣara requires 

some further clarification and explanation in this particular 

reference. There is a repeated clarification in Upaniṣadas, 

and particularly in Brihadāraṇyakopaniṣada that Vijnātā 

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 

Vijnāna for its manifestation as known. So in ken Upanis ̣ada 

the Brahma is explained as different from known and 

transcendent from un-known.(68)

 

ςγΙΝ[ϑ Τℜ™λΝΤΦΝΨΜ ςλϑλΝΤΦΝλ5 Φ 

 

 So Brahma is ςγΙ  from λϑλΝΤ and ςλωΦ from 

ςλϕΦλΝΤ Φ 

How it can be known? Which type of epistemological 

connection can be made with it? In ken Upanis ̣ada the state 

of the "knowledge" of Brahma is described in semantical 

(meta) language as.(69) 

 

ΓΦΧ∴ ∆γΙ[ ;]ϑ[Ν[λΤ ΓΜ Γ ϑ[Ν[λΤ ϑ[Ν Ρ 

ΙΜ Γ:Τ™[Ν  Τ™[Ν ΓΜ Γ ϑ[Ν[λΤ ϑ[Ν Ρ 

 

 Here it is being mentioned (by the śis ̣ya) that I neither 

believe that I know the Brahma very well nor do I understand 

that I do not know it. Among us  
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HE WHO KNOWS THAT "NEITHER I DO NOT KNOW NOR 
I 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[Ι and ς7[Ι4 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 Sāks≥ātkār 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 Brahmavidyā, the transcendental knowledge of 

Brahma or Aks ̣ara must be acquired now; there can be no 

excuse of further waiting. In this same 

Brihadāran ̣yakopaniṣada it is being warned that.(70) 

 

.Χ{ϑ ;γΤΜ⎝Ψ λϑΝ ∆:Τ™Ι∴ Γ Ρ[Νϑ[λΝ∆∀ΧΤΛ λϑλΓλΘ8ο Φ  

Ι[ Τλ™Ν]Ζ∆∋ΤΦ:Τ[ ΕϑγτΙΨ[ΤΖ[ Ν]οΒ∆[ϑΦλ5ΙλγΤ Φ  

 

 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-Sāks≥ātkāra, in the last stage, when the 

ςΜΤτϑ ϖ 5|ΜΤτϑ of Ākās a is finally being sated, the 

transcendental characteristic of Brahma- Aks ̣ara as the Dr ̣s ̣ta 

of Dr ̣ṣti 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 Upaniṣadas as for example in ken Upanis ̣ada. 

(71) And in Brihadāran ̣yakopaniṣada in both Madhukānda and 

Yājnavalkya kānda. (72) In current discourse in the same line, 

Aks ̣ara is being described as 

    A      B 

 

(1)  Not the subject of Dr ̣s ̣ti         Yet 

 

Dr ̣s ̣ta 

 

(2)  utaNot the subject of Śr          " 

 

otāŚr 

 

(3)  Not the subject of Manana      " 

 

Mantā 

(4)  Not the subject of Vijnāna       " 

 

Vijnātā 
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This Dr ̣s ̣tattva, otuttva Mantāttva and Vijnātruttva of Aks ̣ara 

is stated as unique. Śr  There is no other Dr ̣s ̣tā, Śrotā, Mantā 

and Vijnātā apart from Aks ̣ara. And in this Aks ̣ara, Ākāśa is 

stated as ςΜΤϖ5|ΜΤ ≥ 

 

 With this metaphysical description the cosmological 

inquiry regarding the transcendental ground of "all - that 

which is manifested" is concluded. The ultimate ground of 

that Ākāśa 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 sṛuṣti, there is 

no need to invoke the concept of Avyākrutākāśa as its 

ground. So we can find the seeds of many universe theories 

in the cosmological reference of the concept of Aks ̣ara and 

Avyākrutākāśa. 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 

Aks ̣ara from Mun ̣daka  Upaniṣada is being presented for the 

further clarification and substantiation of the thesis of present 

research work. 

 

3.5.1. THE CONCEPT OF AKS ̣ARA IN MUṆDAKA 
UPANIṢADA 

 
  The main subject of Muṇdaka Upaniṣada like other 

Upaniṣadas is Brahmavidyā (or Aks ̣ara - Vidyā or parā – 
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vidyā). According to the tradition presented in Mun ̣daka 

Upaniṣada - the Brahma - Vidyā is preached from Brahmā to 

Atharvā, Atharvā to Ańgī, Ańgī to Satyavaha and Satyavaha to 

Ańgīrā.(73)  The Upaniṣada starts with the dialogue of this 

Ańgīrā with "Mahāgruhastha" Śaunaka, which shows that the 

doors of Brahmavidyā are equally opened for gruhastha also. 

 The question of Śaunaka is about the knowledge of that 

one element or reality whose knowledge is sufficient for the 

knowledge of all other things. Śaunaka asks, (74) 

Σλ:∆γΓ] ΕΥϑΜ λϑ7ΦΤ[ ;ϑ∀λ∆Ν∴ λϑ7ΦΤ∴ ΕϑΤΛλΤ Φ  

 It is a characteristic of the spiritual or metaphysical 

discourse of Upanis ̣adas 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 

chāndogya-upaniṣada (75) and Brihadāran ̣yakopaniṣada (76) 

also. The answer of Ańgirā states the same metaphysical truth 

more effectively in Mun ̣daka Upanis ̣ada, as (77).  

™[ λϑν[ ϑ[λΝΤϕΙ[ .λΤ Χ :∆ ΙΝ Α|⎪λϑΝΜ ϑΝλγΤ 5ΖΦ Ρ{ϑΦ5ΖΦ 

Ρ Φ 

 And the realms of parā and Aparā vidyā are clearly 

defined and distinguished as (78) 

 

Τ+Φ5ΖΦ κυϑ[ΝΜ ΙΗ]ϑ[∀Νο ;Φ∆ϑ[ΝΜ⎝Ψϑ∀ ϑ[Νο λΞ1ΦΦ Σ<5

Μ ϕΙΦΣΖ6∴  

λΓΖ]⊃Τ∴ ⎯ΙΜλΤΘΦλ∆λΤ Φ ςΨ 5ΖΦ ΙΙΦ ΤΝ1ΦΖ∆λΩΥδΙΤ[ Φ 

 

 The enlistment of the components of Aparā - Vidyā, like 

Nārada - santsujata Saṃvāda of chāndogya Upaniṣada 
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includes Vedās, Śiks≥a, Kalp, Vyākaran ̣a Nir ̣ukta and Jyotis≥a. 

In a sense, as this Upanis ̣ada itself, being included as the 

branch (śakhā) of Atharva veda, with its entire verbal - 

expository i) is bounded to be included in the list of 

Aparāsquantity (Śabda - R  - vidyā. uti - sThis self - critical 

approach is the characteristic of śrāhitya which is rare in world 

philosophizing. 

 

 Parā Vidyā is defined as that through which Aks ̣ara can 

be obtained. There no difference, according to śān≥kara 

bhās≥ya between obtaining and knowing the Aks ̣ara. (79) 

Another important thing is this that parā-vidyā is not to be 

considered as veda-bāhya because the transcendental 

knowledge about Aks ̣ara is called parā-vidyā, not the 

linguistic framework of Upaniṣada as śān≥kara bhās≥ya 

states: (80)

π5λΓΘΦ™[νΦ1ΦΖλϑΘΦΙ∴ λΧ λϑ7ΦΓλ∆Χ 5ΖΦ λϑν[λ5  

ΓΜ5λΓΘΦρΚαΝΖΦλΞο Φ  

 And the subject of this parā vidyā, Aks ̣ara, is defined, 

again in the negative description of upaniṣadic terminology 

as (81)

Ι↵ΝΝ[|ξ∆Υ|Φ⎛∆ΥΜ+∆ϑ6∀∆Ρ1Φ]ο ζΜ+∴ ΤΝ5Φλ65ΦΝ∆

 Φ  

λΓτΙ∴ λϑΕ]∴ ;ϑ∀ΥΤ∴ ;];}1∆∴ ΤΝϕΙΙ∴ ΙΝ 〈ϑΤΙΜλΓ∴  

5λΖ5ξΙλγΤ ΩΛΖΦο Φ  

 

 The second phase of the description contains positive 

exposition of Aks ̣ara 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 (ΙΤ ϖΕ}ΤϖΙΜλΓ) The cosmo-genetic 

concept is being presented here, as it is  in 

Brihadāran ̣yakopaniṣada in Yājna-valkya Gārgī saṃvāda. 

The role of the Aks ̣ara Brahma as the world ground is stated 

as (82)  

 

ΙΨΜ6∀ΓΦλΕο ;∋ΗΤ[ Υ∋⎛Τ[ Ρ ΙΨΦ 5∋λΨϕΙΦ∆ΜΘΦΩΙο ;δΕϑλγ

Τ Φ 

ΙΨΦ ;Το 5]∼ΘΦτΣ[Ξ,Μ∆ΦλΓ ΤΨΦ1ΦΖΦτ;δΕϑΤΛΧ λϑξϑ∆  ο  

 

Here also, the Aks ̣ara 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 Akṣara 

which explained by the examples of π6∀ΓΦλΕ  (spider)  

5∋λΨϑΛ  and  5]∼ΘΦ . 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 Aks ̣ara is not merely the subject 

of rational inquiry. The person he wants the knowledge 

should go to a υΦ]∼ who is both ζΜλ+Ι and Α|⎪λΓΘ9 . 

 

(Mu.2.1.12)  and this type of Guru should provide the 

knowledge of Brahma vidyā to such ΞΦγΤλΡΤ and 
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λΗΤ[λγΝ|Ι λΞΘΙ for the vijnāna of Aks≥≥≥ara. The narration 

of this Akṣara is provided in the second Mun ̣daka with a 

more effective example as (83)

 

ΤΝ[Ττ;τΙ∴ ΙΨΦ ;]ΝΛ%ΤΦτ5ΦϑΣΦλ™:Ο]λ,′ΥΦ 

    ;Χ:+Ξο 5|ΕϑγΤ[ ;∼5Φ  

ΤΨΦ 1ΦΖΦλ™λϑΩΦ ;ΜδΙ ΕΦϑΦ  

5|ΗΦΙγΤ[ Τ+ Ρ{ϑΦλ5 ΙλγΤ Φ  

 

 In this mantra the Aks ̣ara Tattva is represented as the 

un-differentiated efficient - cum-material cause 

σςλΕγΓ λΓλ∆↵Μ5ΦΝΦΓ ΣΦΖ6φ 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 Aks ̣ara 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 Aks ̣ara. 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 (84)

 

λΝϕΙΜ ⎛∆}Τ∀ο 5]∼ΘΦο ; ΑΦ⎛ΦεΙγΤΖΜ ⎛Το  

 ς5|Φ6Μ ⎛∆ΓΦο Ξ]Ε|Μ ⎛1ΦΖΦτ5ΖΤο 5Ζο Φ  
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 In this mantra the transcendence of Aks ̣aratita reality is 

mentioned. So far as the metaphysical views and principles 

of Upaniṣadas, and particularly this Mun ̣daka Upanis ̣ada 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 ς1ΦΖΦτ5ΖΤο 5Ζο  are: 

(1)  Divya-   : Svayamjyoti Svatmani  

Svayamprakās'a – a technical 

term of ontic significance 

logically defined in posts - 

     karaśān - Vedanta. (85) 

 

(2)  Amurta- : Sarvamurtivarjita - devaid of  

   any form or shape. Here  

     shape does not mean 

simply physical or geometrical 

figure. 

(3)  Purus�a    : Purna- totally perfect 

 

(4)  Aja                         : Causa sui, un-born, 

Un - created. 

 

(5)  Bahyābhyantara  : Omnipresent-in spatial  

     and  subtle sense.   

(6)  Aprān≥a      : Trans biological or 

transcendent     from any form of 

energy.  
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(7)  Amāna   : Beyond any mental or   

     computational process.  

  

(8)  S'ubhra  : Transcendentally good,  

     summon boun.   

 

 With these characteristics, it is mentioned in the 

Upaniṣada that this transcendental phase of reality, which is 

beyond any condition or Upādhi, is beyond Aks ̣ara. It is 

mentioned as "a.Nirupādhika Purus" (Un-conditional 

transcendental reality) in Śān≥ya askara Bhās (86) 

 

ςΤΜ⎝1ΦΖΦγΓΦ∆∼5ΑΛΗΜ5ΦλΩ,λ1ΦΤ:ϑ∼5Φτ;ϑ∀  

ΣΦΙ∀ΣΖ6 ΑΛΗτϑ[ΓΜ 5,1Ι∆Φ6τϑΦτ5Ζ∴ ΤΝ]5ΦλΩ ,1Φ6 ∆ϕΙΦ

Σ∋ΤΦβΙ∆1ΦΖ∴ ;ϑ∀λϑΣΦΖ[εΙο Τ:∆Φτ5ΖΤΦ[⎝1ΦΖΦτ5ΖΜ λΓΖ]

5ΦλΩΣο 5]∼ΘΦο .τΙΨ∀ο Φ 

 

 The Aks�ara which is indicated by the condition of 

Nāma 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 Śaṇkar-bhāṣya as "Nirupādhika Puruṣa" as it is 

named, as "purśottama" in BhagvadaGītā and other 
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Paurāṇika literature. What is important, in the context of 

present discourse, is the reorganization of the fact that in 

Mun ̣daka Upanis ̣ada the two aspects or phase of reality, 

which are the subject of Parā Vidyā are clearly stated. 

 

3.6. CONCLUSION AND CRITICAL ANTICIPATION 
 

 In Aupanis ̣adic 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, Upaniṣadas 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 Aks ̣ara arises as a Cosmo genetic phase of 

ultimate reality. We have taken the examples of 

Brihadāran ̣yakopaniṣada and Mun ̣daka Upanis ̣ada where 

the concept is more expliCitly mentioned in the given 

context. Yet, in every Upaniṣada, 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 Aks ̣ara  can be seen. It can 

be looked in the historical exposition of P.M.Modi's Book" 

Aks ̣ara a forgotten chapter in the history of Indian 

philosophy. (87)

 

 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, 

Aupaniṣadic and vedantic philosophical tradition that it never 

remained Satisfied with that which is kṣara, ks ̣ara is to be 

dependent of Aks ̣ara and Akṣara is to be taken as a 

connecting link or joining metaphysical ground between 

phenomenal world and noumenal, unconditioned ultimate 

reality which is, mentioned as "Nirupādhika Puruṣa" in 

Śān ̣kar-bhāṣya Mun. 2.l.2, or in Turīya Ātman of Mān ̣dukya 

or Satyam, jnāna Anantam Brahma of Tattiriya Upaniṣadas 

or any other statement of Upaniṣadas 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 Akṣara is continued through entire long 

period of the development of Vedāntic philosophies. It 

reaches up to swāminārayana metaphysics in present 

reference. So, in next chapter a brief exposition and critical 

evaluation, of the concept of Aks ̣ara is given in Brahmasūtr ̣a 

- with reference to the Bhās ̣yas of Śaṇkar, Rāmānuja and 

Vallabha. 
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Notes and References: 
 

(1) Brihadāran ̣yakopaniṣada, Pub. Geeta Press (1950)  

page.  735. 

(2)    Ibid.    page.        613. The same mantra occurs in  

 Ṛg-veda Sam≥hitā also. It also 

indicates that the word ‘Māyā’ 

and its role as a metaphysical 

principle is common in vaidic 

and Aupaniṣadic philosophy 

and it is not a latter creation 

(3) ibid.  page. 613. 

(4) ibid.  page. 613. 

(5) ibid.  page. 614. 

(6)   ibid.  page.      619. This kānd according to Śan ̣kar-

bhās ̣ya,  is also for the 

acquirement of  knowledge in 

Nayāvidyā. So it also gives a 

proof of the appropriate use of 

logical and philosophical 

reasoning in Upaniṣadas. If ibid. 

page. 620. 

(7)  ibid.    page.         546. Br. [2.4.3] actually this 

Yājnvalkya Maitreyi Sām≥vada 
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occurrs twicein 

Brihadāran ̣yakopaniṣada. 

Second time it occurs in Br. 

(4.5.1 to 4.5.12). The reason 

which is given is Śān ̣kar bhāṣya 

is for the re-substantiation of 

Brahmavidyā after upapatti-

pradhāna Yājnavalkya kānda 

(8) ibid. page.  699. 

(9) ibid. page.  702. 

(10) Here the meaning of the term Sāks ̣ata 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. 

(11) op.cit . page.  702. 

(12) op.cit.  page.  702. 

(13) op.cit. page.  702. - 703. 

(14) op.cit. page…  

(15) Briadāran ̣yakopanis ̣̣ada-Śān ̣kar-bhās ̣ya, Yājnavalkya-

kahola Sam ̣vāda [3.5.1] Page. 710. Here the result of 

the knowledge of Saks ̣ādaparokṣāda Brahma is being 

stated. It roves that, though the Yājnavalkya - kānda is 

upaptti-pradhāna, it is not simply an intellectual 

exercise. 

(16) ibid. Page. 736. 

(17) ibid. Page. 737. 

(18) ibid. page.  743. 
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(19) ibid. page.  743. 

(20) ibid. page.  745. 

(21) ibid.   page.         743.  This indicates that the 

metaphysical and spiritual rules 

of vāda or discourse are equal 

for all. Yājnavalkya also 

receives the same warning. 

(22) ibid page  747 

(23) ibid. page.  749. 

(24) ibid. page.  749. 

(25) ibid. page.  751-752 

(26) ibid. page.  752. 

(27) ibid. page.  754. 

(28) ibid. page . 761. 

(29) ibid. page.  762. 

(30) Brihadaran ̣yakopaniṣada pub. With Ānandagirī Tīkā. 

Kailāsha Ashrama Hrishikesha  ed. Mahaman-

daleshwar Swami VishnudevĀnan≥da  Vol. II (1983) 

Page. 852 

(31) ibid page 851. Brihadāraṇyakopanis ̣ada Bhaṣya 

VārTīkā quoted for clarification in same edition of 

Brihadāran ̣yakopaniṣata 

(32) Brihadāran ̣yakopaniṣada [3.8.4] Page.  762. 

(33) ibid. page.  762. 

(34) The difference between physical space (Bhūtakaśa) 

and Avyākrutākaśa is not properly exposed. No doubt, 

in Nāsadīya Sūkta [Page 10.129.1-9] the word 

paramevyomin occurs and sareswarācārya s 

Brihadāran ̣yakopaniṣada Bhāṣya VārTīkā makes a 
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detailed exposition yet, the appropriate cosmological 

significance is still not properly understood.  

(35) In Swaminārāyaṇa metaphsics the difference between 

cidākāśa and Bhūtakaśa is clearly explained. It will be 

elaborated in the subsequent chapter. At present the 

vacanāmr ̣uta [G.I/ 46] may be referred.  

(36) Brahmasūtṛa [1.1.2] 

(37) 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] 

(38) Chapter I 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 Aks ̣ara Tattva 

as the ground of infinite universes. 

(39) Chapter VI of present research work.  

(40) Brihadāran ̣yakopaniṣada Śān ̣kar-bhāṣya on 3.6.1 

where the word ςΜΤϖ5|ΜΤ  is explain.  

(41) As the Brahman is "Svagata-bhedarahita", in 

Kevalādvaita-vedānta tradition, the question of any 

type of structural properties does not arise.  

(42) Brihadāran ̣yakopaniṣada da giri Tīkā�with Ānan 

 op.cit. Page. 853. 

(43) ibid.  page. 853. 

(44) In Nyāya-Vaiśeṣika, the Sattā is taken as paratam 

sāmānya (the most general universalita) which resides, 

through samavāya, in every particular. However this 

view is not accepted in any system of Vedānta and 

 ~ 87 ~  



 
 

samavāya is refuted, almost by all the commentators of 

Brahmasūtṛa. 

(45) Chāndogya Upanis≥ada- Śvetaketu- Uadālaka 

Saṃavāda.  

(46) Mandukyaupaniṣada - the description of the Turiya 

state of Atam ̣an is given in negative description.   

(47) As it is quite clear from the nature of discourse, Gārgī, 

here does not demand a higher stage of loka like her 

previous dialogue.  

(48) Brihadāran ̣yakopaniṣada - (3.8.8) P.764.  

(49) ibid. page.  765. 

(50) ibid. page.  765. 

(51) As Nyāya-Vaiśeṣika hold epistemological realism, they 

cannot accept the description of that entity which 

cannot be the subject of experience.  

(52) Viprapatti means the description with an attribute which 

does not belong to the thing or entity being described. 

This is in particular sense, "Sarvātantra Siddhānta" and 

also accepted in Vedānta.  

(53) Brihadāran ̣yakopaniṣada [3.8.8.] Page. 766. 

(54) In Bauddha Darśana 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. 

(55)  With this negative description, the statement of the 

narration of Aks ̣ara does not end. It ends in Br.[3.8.11] 

(56) Brihadāran ̣yakopaniṣada - Śān ̣kar-bhāṣya Page. 767. 

(57) In Nyāya-Vaiśeṣika, the "drayva" is defined as ground 

of quality. 
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(58) 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 - II Chapter II.  

(59) The negation of senses indicates the impossibility of 

any percetional contact. It means that Aks ̣ara is not a 

subject of perception.  

(60) Brihadāran ̣yakopaniṣada - Madhukānda this kānda is 

Agama-pradhāna and so, there is no representation of 

Brahma through Anumāna - Pramān ̣a.  

(61) Brihadāran ̣yakopaniṣada [3.8.9.] Page.769 - 770.  

(62) ibid.   page.  777. 

(63) ibid.  page. 778. 

(64) So in Br.[3.8.11] Gārgī concludes the dialogue and 

declares Yājnavalkya as Brahmavettā.  

(65) Udayanācārya- Nyāyakusumānjali stabaka 5 Śloka I. 

(66)  Clearly this is beyond the normal dualistic 

epistemological discourse.  

(67) Br.[3.8.10] op.cit.  Page.    777. 

(68) Kenopanis≥ada Valli. I 1.9 in Iśadinayupanis≥ada Gītā 

press.  page.  67 

(69) ibid. Valli I.1.2  page.    99. 

(70) Brihadāran ̣yakopaniṣada Madhu Brahman ̣a 

(71) Kenaupaniṣada describes Brahma in this way in entire 

first Valli op.cit [1.1.4. to 1.1.8] page.  81 to 98 

(72) In Brihadāraṇyakopaniṣada, Doth, Madhūkānda and 

munikānd, describe Brahma, in this way where any 

positive description is inevitable or demanded.  

(73) Man ̣duka-Upaniṣada Prathama-Mun ̣daka. 
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(74)  ibid. Mu[1.1.1] Isadinaupanis≥ada-Gītā press page. 

435. 

(75) Chāndogya-Uanis≥ada- Uddalaka-Śvetaketu Sam ̣vāda 

where the famous Mahāvākya Τℵϑ∆λ; occurs.  

(76) Brihadāran ̣yakopaniṣada often mentions the 

insufficiency of empirical knowledge. This particularly 

happens in Fifth Brahman ̣a in yājnavalkya Janaka 

Saṃvāda. 

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

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

(79) ibid. Śān ̣kar-bhāṣya 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. 
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4.2. BHAHMSŪTṚA,ULTIMATE REALITY AND THE 

CONCEPT OF AKṢARA. 
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ŚĀṆKAR-VEDĀNTA. 
 

4.4.1. ŚĀNKARA - BHĀṢYA ON 
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CHAPTER – IV 
 

METAPHYSICAL EXPOSITION OF AKṢARA-
BRAHMA IN- VEDĀNTA TRADITION. 

 

4.1 INTRODUCTION: 
 Among all six classical Vaidic-ĀsTīkā schools of 

Darśanas, the situation of the interpretation of Brahma-sūtr ̣a 

is more perplecsive than any other school. It is  true that 

apart from Nyāya, Vaiśeṣika and yoga Darśana, there is no 

school of ĀsTīkā Darśana which is having the Ārṣa-Bhās ̣ya(1) 

- a commentary accepted by all the followers of that 

particular school. The available Bhās ̣yas on Brahma Sūtr ̣a, 

historically starts with Śāṇkara Bhās ̣ya 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 Aks ̣ara is made with 

reference to Śāṇkara and Vallabha philosophy, 

 

4.2 BHAHMSŪTṚA,ULTIMATE REALITY AND THE 
CONCEPT OF AKṢARA. 

 
 It is very difficult to know, apart from the interpretations 

of any particular, commentator, the exact metaphysical 

position of Brahma sūtṛa. No doubt it is based, on the 

Upaniṣads, and so it is called Vedānta (the end - last portion 

 ~ 93 ~  



 
 

of Vedās), which particular type of ontology is being 

propounded in it, is not easy to determine.(2)

 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 sūtr ̣as ( Which are generally called catuh  sūtr ̣i) 

Where the concept of Brahma is represented as the ground 

of all reality, subject of only śabda- pramāṇa and an over-all 

synoptic principle of metaphysical comprehension. The first 

four sūtr ̣as are. (3) 

 

(1) ςΨΦΤΜ Α|⎪λΗ7Φ;Φ 

(2) Ηγ∆ΦΩ:Ι ΙΤο 

(3) ΞΦ:+ ΙΜλΓτϑΦΤ  

(4) Τ↵] ;∆γϑΙΦΤ  

 
  These four sūtr ̣as are of the greatest importance. 

Though in the Anu-bhās ̣ya of vallabhācārya, the second and 

third sūtr ̣as are combined and so the second sūtṛa becomes. 

Ηγ∆Φν:Ι ΙΤο ΞΦ:+ΙΜλΓτϑΦΤ  (4) 

 
 But it does not change the basic framework of the 

metaphysical position of Brahmasūtr ̣a regarding the 

ontological exposition of ultimate reality. 
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 In entire Brahmasūtr ̣a the main object of jijnāsa, or 

philosophical curiosity with wisdom, is Brahma, There may 

be many different interpretations regarding the meaning of 

the term ςΨ, but so far as the terms Α|⎪ and λΗ7Φ;Φ are 

concerned, it adas iscan be seen that the spiritual quest for 

the parāvidyā of the Upanis reflected in the realm of 

philosophical inquiry in the entire composition of the Brahma 

sūtr ̣a. Because it starts with ςΨΦΤΜ Α|⎪λΗ7Φ;Φ  and ends 

with ςΓΦϑ∋λΤο ΞαΝΦΝΓΦϑ∋λΤο ΞαΝΦΝ (5) which clearly 

indicates the ultimate spiritual aim of a philosophical inquiry. 

 

 The second sūtr ̣a of Brahma sūtṛa defines "Brahma" as 

the causal and metaphysical ground of the Universe. The 

term χχςΦλΝχχ  etc. indicates according to almost all 

Bhās ̣yakāras, not only creation, but subsistence and 

anihilation of the world. Again it is in the basic trend of 

Upaniṣadas which represent the Brahma as the ground of 

“all-that-which-has-become or becoming".  As for example in 

Taittiriya Upanis ̣adas (6) 

 

χχ ΙΤΜ ϑΦ .∆ΦλΓ Ε}ΤΦλΓ ΗΦΙγΤ[ χχ 

 

But it is also to be noted that the Brahma is not being 

represented here as the instrument cause only. It is 

ςλΕγΓ λΓλ∆↵Μ5ΦΝΦΓ ΣΦΖ6 and therefore the use of the 

term χςΦλΝχ can be significant. 
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 Third and forth sūtṛa mainly state the trans-rational 

nature and spiritually realizable state of ultimate reality. 

 So, it may be concluded that the Brahmasūtr ̣a 

represents an attempt of the construction of a philosophical 

system purely based on Vaidic and Aupanis ̣adic 

metaphysical principles. 

 

 For the reference of the present research work, the 

metaphysical exposition of Aks ̣ara in Brahma-sūtr ̣a has 

taken in two dimensions: 

 

(1) Aks ̣ara as a cosmo-genetic concept, which puts 

ultimate reality as the ground of the universe. 

 

(2) Aks ̣ara 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 Aks ̣arādhikaraṇa (7) and second is from the 

Daharādhikaraṇa. (8) of Brahma sūtr ̣a. We begin with the 

interpretation of Brahma Sūtr ̣a and particularly of 

Aks ̣arādhikaraṇa and Daharādhikaran ̣a with reference to 

Śān ̣kara Bhās ̣ya.  

 

4.3. THE CONCEPT OF AKṢARABRAHMA IN 
ŚĀṆKAR-VEDĀNTA. 

 

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

taken in to consideration from Śān ̣kara-Vedānta particularly 
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from Brahma Sūtṛa-Śān ̣kara- Bhās ̣ya. With reference to this 

research work, these two Adhikaraṇas: (i) Aks ̣aṛādhikarn≥a 

and (ii) Daharādhikarṇa are taken in account. 

 

 After chatuhsūtri, the Brahma-Sūtr ̣a starts with the 

refutation of Sam≥khya's Prādhānakāraṇavāda as the Sūtr ̣a 
(9) .1ΦΤ[ΓΦ∀ΞαΝ∆     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-Sūtṛa and in Śan ̣kara-

Bhās ̣ya , there is a detail criticism of  prādhānakarṇa vāda (10) 

The world may appear as unconscious but its ground or 

ultimate cause cannot be considered as unconscious. So 

Sāṃkhya is the main opponent before Vedānta according to 

Śān ̣kara (11)

  

 The Ahikaran≥a, which is now the subject of 

discussion- Aks ̣aṛādhikarṇa falls in third Pāda of First 

Adhyaya. The matter under discussion from the first Pāda 

Sūtr ̣a 1.1.12 to the previous Sūtṛa of Aks ̣aṛādhikarṇa is to 

demonstrate the meaning of different similar terms as 

Brahma. It is useful to enlist them here. (12)

 

 σ!φ ςΦΓ∴Ν∆Ι 

 σ2φ ςΦλΝτΙ5]Ζ]ΘΦ 

 σ#φ ςΦΣΦΞ 

 σ∃φ 5|Φ6 

 σ?φ ⎯ΙΜλΤΘΦ 

 σ&φ ∆ΓΜ∆Ι  
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 σ∗φ κΤ∴λ5ΑΤΜ 

 σ(φ ςλ1Φ5]Ζ]ΘΦ 

 σ)φ ςγΤΙΦ∀λ∆ 

 σ!_φ ς1ΦΖ5]Ζ]ΘΦ 

 σ!!φ Ε}ΤΙΜλΓ 

 σ!Ζφ ϑ{ξϑΦΓΖ 

 σ!#φ ν]δϑΦνΦ5ΤΓ  

 σ!∃φ Ε}∆Φ  

 

 After this Aks ̣aṛādhikarṇa comes in BrahmaSūtr ̣a, This 

Aks ̣aṛādhikarṇa examines the Yājnavalkya Gārgī-Saṃvāda 

where the term Aks ̣ara occurs. Actually almost all these 

Adhikarṇas examines the related topics and portions of 

Upaniṣadas where the term under consideration occurs in 

metaphysical sense. It is a peculiar characteristic of Brahma 

Sūtr ̣a 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 kārya lakṣan ̣a of 

Brahma, which is given in Brahma-Sūtr ̣a 1.1.2 Ηγ∆Φν:ΙΙΤο 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.(13) This ground cannot be like any samavāyī-kāraṇa 

of Nyāya-Vaiśeṣika but as the description of prādhāna of 

Saṃkhya and Brahma of Vedānta  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 χ.1ΦΤ χ4 for further 

clarification as it is required in the discourse, all possible 

options of misunderstandings are to be clarified. So in all 

these different Adhikarṇas, the all inclusive nature of Brahma 

has been represented. Before stating and examining the 

Aks ̣arādhikarṇa and Daharādhikarṇa with Śāṇkara-Bhās ̣ya, it 

is necessary to state the "Adṛśyattvadhikarn ̣a-

Aks ̣arapurṣasya-Brahmattvam" where the reference of 

Mun ̣dakā Upaniṣada regarding Aks ̣ara and puruṣa is taken. 

 

4.4.1. ŚĀNKARA - BHĀṢYA ON 

ADR≥AŚYATTVADHIKARAṆA. THE 

BRAHMATTVA OF AKS ̣ARA AND PURUS ̣A. 
 

 The discussion of the characteristics of world ground 

as Aks ̣ara and Puruṣa is taken, which refers to Mun ̣daka-

Upanisada, in Adraśyattvadhikanaṇa.(14) There are three 

Sūtr ̣as in this Adhikarn ̣a : 

ςΝ∋ξΙτϑΦλΝΥ]6ΣΜ Ω∆Μ∀⊃Τ[ο Φ 

λϑΞ[ΘΦ6 Ε[ΝϕΙ5Ν[ΞΦεΙΦ∴ Ρ Γ{ΤΖΜ Φ  

∼5Μ5γΙΦ;ΦρΡ Φ 

 It is important to examine the meaning of first of these 

Sūtr ̣as with presentation of Purva-Paks ̣a with reference to 

Śān ̣kara-Bhās ̣ya. 

 

 The world-ground is "Adraśya" 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 Śabda Pramāṇa. The Śr≥uti-Mun ̣daka-

Upaniṣad refers to it. Śān ̣kara Bhās ̣ya makes it clear that the 

metaphysical characteristics of "Adr ̣aśya and like" are being 

referred to the discourse of Akṣara and Purus ̣a in Mun ̣dka-

Upaniṣada. The Bhāṣya says, (15) 

 

χχςΨ 5ΖΦ ΙΙΦ ΤΝ1ΦΖ∆λΩΥδΙΤ[ Φ Ι↵©[ ξΙ∆Υ|Φ⎛∆ΥΜ+∆ϑ6∀∆

Ρ1Φ]ο ζΜ+∴ΤΝ 5Φλ65ΦΝ∴ λΓτΙ∴ λϑΕ]∴ ;ϑ∀ΥΤ∴ ;];}1∆∴ 

ΤΝϕΙΙ∴  

ΙΝ  Ε}ΤΙΜλΓ 5λΖ5ξΙλγΤ ΩΛΖΦο .λΤ ζ}Ι;[ Φ Τ+ ;∴ΞΙο  

λΣ∆Ι∆©[ξΙτϑΦλΝ Υ]6ΣΜ Ε}ΤΙΜλΓο 5|ΩΦΓ∴ :ΙΦΤ  πΤο ΞΦΖ

ΛΖο ςΦΧΜλ:ϑτ5Ζ∆[ξϑΖ .λΤ Φ Τ+ 5|ΩΦΓ∆Ρ[ΤΓ∴ Ε}ΤΙΜλΓλΖ

λΤ Ι]⊃Τ∴  

ςΡ[ΤΓΦ ΓΦ∆[ϑ ΤΝ©∋Θ8Φ∴Ττϑ[ΓΜ5ΦΝΦΓΦΤ  Φ χχ 

 

 Now, there is an important question which is being 

raised here. No doubt Śruti says that, something which is 

Aks ̣ara is the "Bhuta Yoni" "the origin-ground of entire 

becoming. But there is a possibility that this Akṣara may be 

the Pradhāna of Sāṃkhya. The argument which is given as 

important and it runs as follows:  

 

(I) The World is unconscious. The cause or ground of an 

unconscious entity cannot be conscious. The example 

of spider…. 

ΙΨΜ6∀ΓΦλΕ∀ο ;∋ΗΤ[ …. ΤΨΦ⎝1ΦΖΦτ;δΕϑΤΛΧ λϑξϑ∆

 (Mu.1.1.7) (16) Any Kārya or result or pariṇama can be 
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produced from similar cause. Bhāmatī Tīkā explains 

the Purva-Pakṣa further (17)

 

ΙΨΦ Ζ⎯Η]λϑϑΤΦ∀ ΩΦΖΜΖΥΦΝΙΜ Ζ⎯Η];∼5Φ ο Φ  

Γ ΗΦΤ] Ζ⎯⎯ΙΦ∴ Σ≤ΡΖ .λΤ λϑ5Ι∀:ΙλγΤ Φ  

Γ Ρ Χ[∆λ5⊥0 5λΖ6Φ∆Μ ΕϑλΤ ,ΤΦΤγΤ]ο Φ 

 

 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 Pradhāna.(18)

Τ:∆Φτ5|ΩΦΓ∆[ϑ Η0∴ Η0:Ι ΗΥΤΜ ΙΜλΓλΖλΤ Ι]⎯ΙΤ[ Φ 

(II) The second objection of the purvapakṣa is still more 

important. It is raised regarding the context of the 

present discourse of Mun ̣daka Upaniṣada. It is very 

much important to note that Aks ̣ara, in the form of the 

ground of world, is not being stated here as the 

ultimate reality. Something beyond 

ς1ΦΖϖς1ΦΖΦτ5ΖΤο 5Ζο  (19)  is also being stated here. 

If we take 

ς1ΦΖ = Α|⎪  
 Then what is to be taken as ς1ΦΖΦτ5ΖΤο 5Ζο . The 

Purva-Pakṣa makes a point of argument that if something 

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

form of Pūruṣa, then the logically consistent interpretation of 

the term Aks ̣ara is Prādhāna. The Bhāmatī Tīkā again 
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makes the Purva-Pakṣa clearer by explaining the 

etymological meaning of the term Aks ̣ara. 

 

 The term Aks ̣ara can be deduced from the root (Dhātu) 

χχςΞ  ϕΙΦ%ΤΜχχ with the formulae  

 

ςΞ[ο ;Ζο in the form χχςξΓ]Τ[ ϕΙΜ%ΓΜλΤ :ϑλϑΣΦΖΦΓ χχ  

Which is defined in the Bhāmati Tīkā as(20) 

:ϑλϑΣΦΖΦΓξΓ]Τ .λΤ ΤΝ1ΦΖ∆ χχ This linguistic and 

etymological analysis presents Akṣara as a unconscious 

concept and this can be very well adjusted in the reference 

of Sāṃkhya-Darśana's Pradhāna. 

 

 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 Mun ̣daka Upanis ̣ada the phrase 

χχς1ΦΖΦτ5ΖΤο 5Ζοχχ  is very much there. Aks ̣ara is not 

being presented here as the ultimate reality. It is also 

noteworthy that the explanation of Śāṇkara Bhās ̣ya of the 

Mun ̣daka Upanis ̣ada's Mantra which is examined in the 

chapter III (21) of the present research work is also being 

taken as fulfilling a partial justification of Purvapakṣa. The 

Bhāmati-Tīkā makes the position of Purvapaks ̣a still clearer 

as (22) 

 

ς:Τ] ΤλΧ∀ ΓΦ∆ ∼5ΑΛΗΞλ⊃ΤΕ}Τ∆ϕΙΦΣ∋Τ∴  

Ε}Τ;}1∆∴ 5|ΩΛ5Τ[ λΧ Τ[Γ λϑΣΦΖ ΗΦΤλ∆λΤ 5|ΩΦΓ∴ 

Φ 

 ~ 102 ~  



 
 

 That is the description and interpretation of Śān ̣kara 

Bhās ̣ya may also be applied to Prādhāna as it is the 

cosmological as well as cosmogenical seed of the 

manifested universe. Again something beyond Aks ̣ara is 

being denoted, and that reality is conscious, then why 

Aks ̣ara 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 

"Nirupādhika" "puruṣa" or "Puruṣottama" is "really" beyond 

Aks ̣ara, which ontological characteristic can be taken as 

responsible of this transcendence! The questions are serious 

and there is an attempt of the answer in Śān ̣kara Bhāṣya 

and Bhāmati Tīkā. 

 

 Let's estimate the answer which is given Śān ̣kar-

Vedānta, and the place of Aks ̣ara in Śān ̣kara-Vedānta also. 

First we take the objection of similarity of illusionary objects:  

 
(i) 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 Śān ̣kara-Vedānta 

any "Vikāra" of Aks ̣ara is not any 

real casual transformation or result 

 ~ 103 ~  



 
 

like the case of the Pradhāna of 

Sāṃkhya Darśana. The Bhāmatī-

Tīkā makes the point clear,(23) 

 

λϑϑΤ∀:Τ] 5|5≤ΡΜ⎝Ι∴ Α|⎪6Μ⎝5λΖ6Φλ∆Το  

ςΓΦλΝϑΦ;ΓΜΝ Ε}ΤΜ Γ ;Φ∼%Ι∆ΘΦ[1ΦΤ[ 

Φ 

 

 That is in the ontological scheme of Advaita 

-Vedānta, the Prapañca or manifested 

phenomenal reality is not a pariṇāma 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. Bhāmatī-Tīkā makes 

it clear (24) 

 

Γ Β,] ΑΦ⎛;Φ%Ι λΓΑγΩΓ∴ /ϑ ;ϑΜ∀ λϑΕ|∆ 

.λΤ λΓΙ∆λΓλ∆↵∆λ:Τ4ςΦγΤΖΦΝλ5 ΣΦ∆Σ|ΜΩ 

ΕΙΜγ∆ΦΝ:ϑ%ΓΦΝ∆Φ∀Γ ;ΦΝ5ΖΦΩΦτ;Φ−

%ΙΦΓ  

5[1ΦΦ↵:Ι λϑΕ|∆:Ι ΝΞ∀ΓΦΤ  

 

 So Prapañca or Vivarta may not have 

similar properties. Yet, in the case of finite 

origin, where the question of "What is the 

cause of the Prapañca?" can be asked, the 

demand of similarity can have any weight. 
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But the case of Prapañca in Śān ̣kara-

Vedānta is that of Anādi, and so the 

demand of similarity cannot have any 

weight as (25)  

 

ςλ5 Ρ Χ[Τ]∆λΤ λϑΕ|∆[ ΤΝΕΦϑΦΝΓ]ΙΜΥΜ Ι]⎯ΙΤ[ 

Φ  

ςΓΦνλϑνΦϑΦ;ΓΦ 5|ϑΦΧ5λΤΤ:Τ] ΓΦΓ]ΙΜ∆[∆Χ∀λ

Τ Φ  

 

 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 Pradhāna of Sāṃkhya or 

Pramān ̣a of Nyāya Vaiśeṣika is "invisible" Adr ̣aśya ant yet 

their result is Dr ̣aśya. 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.(26) 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 Akṣara will be considered. 

 

 The point is this that, in this 

Adr ̣śyattvadhikarṇa, which is based on 

Mun ̣daka Upanis ̣ada, the Aks ̣ara is not 

represented as ultimate reality something 

that Divya Purus ̣a is beyond Aks ̣ara. Now 

conscious being is generally taken as 

beyond non-conscious.As Puruṣa is taken 

beyond Pradhāna or prakruti in Sāṃkhy-

Darśana. So, something is beyond Akṣara 

and Aks ̣ara is the ground of this 

unconscious world, Aks ̣ara may be taken 

as Pradhāna. 

 

 Now this argument is about the 

metaphysical interpretation of an 

ontological term. In the first Mun ̣daka, 

where there is no reference of some thing 

beyond Aks ̣ara, χχς1ΦΖΦτ5ΖΤο 5Ζο4 the 

term Akṣara is interpreted as Brahma by 

Śaṇkara and by Rāmānuja also. But when 

in second Mun ̣daka, there is a statement 

about something, Divya-Puruṣa, which is 

beyond Aks ̣ara, the term Aks ̣ara 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 Prakarṇa?  

 

 And  

 

(2) If the second interpretation is to be 

accepted, how does this cosmogenical 

seed differ from Pradhāna, or more 

correctly, why it is not interpreted as 

Pradhāna which invokeless inconsistencies 

and ambiguities?  

 

In Śāṇkara-Vedānta, Bhāmatī attempts to answer this point 

as follows. (27) 

ς1ΦΖ:Ι ΗΥνΜλΓΕΦϑ∆]⊃τϑΦ ⎛ΓγΤΖ∆  

Ιο ;ϑ∀7 .λΤ ζ]τΙΦ ;ϑ∀7:Ι πρΙΤ[  

Τ[Γ λΓΝ[∀Ξ ;Φ∆ΦγΙΦτ5|ΦτΙλΕ7ΦΓΤο :Ο]8∆  

ς1ΦΖ∴ ;ϑ∀λϑΝ  λϑξϑΙΜλΓΓΦ∀Ρ[ΤΓ∆   

ς1ΦΖΦτ5ΖΤ .λΤ ζ]λΤ:τϑϕΙΦΣ∋Τ[ ∆ΤΦ  

ςξΓ]Τ[ ΙΤ  :ϑΣΦΙ∀Φλ6 ΤΤΜ⎝ϕΙΦΣ∋Τ∆1ΦΖ∆

 Φ 

 

 There are two references of Aks ̣ara. When in first 

Mun ̣daka, the Aks ̣ara is mentioned as "world-origin ground" 

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

of χχ;ϑ∀7τϑχχ 

 

 The cosmological description of Aks ̣ara in the form (28) 

ΤΝ1ΦΖ∆λΩΥδΙΤ[4 ΤΝ Ε}Τ ΙΜλΓ 5λΖ5ξΙλγΤΩΛΖΦ Φ and in 

the same reference the terms which undoubtedly indicates 

the Aks ̣ara as conscious being as Ιο ;ϑ∀7ο ;ϑ∀λϑΤ  Π. 

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 

Vedānta, there can be no doubt that Śāṃkhya Darśanas 

Prādhāna or any unconscious or inert being cannot be taken 

as the meaning of the term Aks ̣ara.  

 

 Now we come to the second point of the present 

discussion. What is the meaning of 

χχς1ΦΖΦΤ  5ΖΤ ο 5Ζχχµ It is also being stated here that 

something is beyond 5Ζ Akṣara. What does the 

termχχ5Ζχχmean here in ontological reference? So far as 

the ontological position of Śān ̣kara Vedānta 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 

Aks ̣ara and what is beyond Akṣara. Then how to interpret the 

phrase χχς1ΦΖΦτ5ΖΤο 5Ζ µ χχ 
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 The attempt which has been made in Śān ̣kara Bhās ̣ya  

and Bhāmatī Tīka and its subsequent development in 

Kalpataru and Kalpataru-Parimālā can be briefly stated as 

follows.  

  

 Śaṇkara empathetically denies any possibility of 

unconscious Prādhāna in the place of Akṣara in any 

reference. The Bhās ̣ya says. (29)

 

ς+ΜρΙΤ[ϖΓ{ϑ ;∴ΕϑλΤ Φ ΙτΣΦΖ6∴ χς1ΦΖΦτ;∴ΕϑΤΛΧ λϑξϑ

∆ χ .λΤ 5|Σ∋Τ∴  

Ε}ΤΙΜλΓ λ∆Χ ΗΦΙ∆ΦΓ 5|Σ∋λΤτϑ[Γ λΓλΝ∀ξΙΦΤ∴Ζ∆λ5 ΗΦΙ∆

ΦΓ 5|Σ∋λΤτϑ{Γ[ϑ  

;ϑ∀7∴ λΓλΝ∀ΞλΤ Φ Ιο ;ϑ∀7∴ ;ϑ∀ λϑν:Ι 7ΦΓ∆Ι∴ Τ5ο Φ  

↵:∆ΦΝ[ΤΝ  Α|⎪ ΓΦ∆∼5 ∆γΓ ΗΦΙΤ[ .λΤ Φ  

Τ:∆ΦλγΓΝ[Ξ;ΦδΙ[Γ 5|τΙΦ∆[7ΦΙ ∆ΦΓτϑΦτ5|Σ∋Τ:Ι{ϑΦ1ΦΖ:Ι  

Ε}ΤΙΜΓ[ο ;ϑ∀7Φτϑ∴ ;ϑ∀λϑτϑ∴ Ρ Ω∆∀ πρΙΤ .λΤ ΥδΙΤ[ Φ  

χς1ΦΖΦτ5ΖΤ ο 5Ζχ .τΙ+Φλ5 Γ4 5|Σ∋ΤΦΝ  Ε}ΤΙΜΓ[ 1ΦΖΦτ5Ζ

ο   

ΣλξρΦΝλΕΩΛ5Τ[ ΣΨ∆[ΤΝϑΥδΙΤ[ µ χχΙ[ΓΦ1ΦΖ∴ 5]∼ΘΦ∴ ϑ[

Ν ;τΙ∴  

5|ΜϑΦΡ ΤΦ∴ ΤτϑΤΜ Α|⎪λϑνΦ∆ χχ Φ .λΤ 5|Σ∋τΙ Τ:Ι{ϑΦ1ΦΖ:

Ι 

 Ε}ΤΙΜΓ[Ζ©ξΙτϑΦλΝΥ]6Σ:Ι ϑ⊃ΤϕΙτϑ[Γ 5|λΤ7ΦΤτϑΦΤ  Φ  

ΣΨ∴ ΤλΧ χχς1ΦΖΦτ5ΖΤ ο 5Ζ .λΤ4 ϕΙ5λΝξΙΤ[ .λΤ4  

π↵Ζ ;}+[ Τ™1ΙΦ∆ο Φ χχ  
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 The first thing which is to be noted is this that in this 

entire discourse, the Purv ̣a-Paks ̣a is Śāṃkhya Darśana, 

which is the Prādhāna Malla according to Śān ̣kara Vedānta 

and other Bhāṣyakāras are also following, up to a certain 

extent, Śān ̣kara on this point.  

  

 In the entire discourse of Mun ̣daka Upanis ̣ada and in 

other Upaniṣadas also, there is no description of world-

ground σΕ}ΤΙΜλΓφ 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 

Α|⎪ is ΗΥΝ ΙΜλΓ or Ε}ΤΙΜλΓ4 and it is termed as ς1ΦΖ in 

the first and also second and subsequent Mun ̣daka, then 

why something is being denoted as ς1ΦΖΦτ5ΖΤο 5Ζο Φ4 and 

why, it is being named as 5]∼ΘΦ µ Śan ̣kara wants to defined 

his ontological position of Kevalādvaita, but it is matter of 

interpretation and investigation that how consistently he 

becomes successful.  

 

 There are two references of Aks ̣ara and subsequently 

two different meanings are being assigned to it. 

 
(i) In the first reference, which is of course 

less disputable, the 'Akṣara' term is 

being referred to Brahma or ultimate 

reality. In Śān ̣kara Bhās ̣ya, it is 

explained further by denoting the 
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reference of the question in Mun ̣daka 

Upaniṣada. The question is (30) 

 

Σλ;∆γΓ]  ΕΥϑΜ λϑ7ΦΤ[ ;ϑ∀λ∆Ν∴ λϑ7ΦΤ∴ ΕϑλΤ Φ  

 

 Here is the question is a general question of the all-

inclusive nature of reality and in answer, as it is again 

quoted by Śān ̣kara, (31) 

 

ςλ5 ΡΦ+ ™[ λϑν[ ϑ[λΝΤϕΙ[ π⊃Τ[ 5ΖΦΤ+Φ5ΖΦ Ρ .λΤ Φ  

Τ+Φ5ΖΦ∆∋υϑ[ΝΦλΝ ,1Φ6Φ∴ λϑνΦ∆]⊃τϑΦ Α|ϑΛλΤϖς

Ψ 5ΖΦ  

ΙΙΦ ΤΝ1ΦΖ∆λΩΥδΙΤ[ Φ  

 

 Now, these two discourses are common in Upaniṣadic 

terminology. That is (1) Parā Vidyā and (ii) Aparā Vidyā. 

Aks ̣ara is the subject of Parā Vidyā. Which Aks ̣ara? That 

Aks ̣ara for which the description  

χς1ΦΖΦτ;∴ΕϑΤΛΧ λϑξϑ∆ χ 

Assigned. And in this entire discourse, the term Akṣara is 

used for Brahṃa or ultimate reality and a consideration of 

any thing greater than that is out of questions.  

 

(ii) But in second description where in 

Mun ̣daka (2.1.2.) The Purus ̣a which is 

Divya, Amūr ̣ta, Sabāhyābhyāntaro, Ajah, 

and which is stated as something beyond 

Aks ̣ara, then it is beyond to which Aks ̣ara? 
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Now Śan ̣kara says that, and Vācaspti 

clarifies further that, this Akṣara is not that 

Aks ̣ara which is considered as world 

ground in the reference of the first 

Mun ̣daka. This all is O.K. But then the 

fundamental question remains 

unanswered. How to justify the term 

ς1ΦΖΦτ5ΖΤο 5ΖΦ Φ Here Śaṇkara says 

that it will be explained in the next sūtr ̣a (32)  

 

 Now the second sūtr ̣a, the next Brahma-

Sūtr ̣a which comes in this Adhikarn ̣a is (33) 

λϑΞ[ΘΦ6Ε[ΝϕΙ5Ν[ΞΦεΙΦ∴ Ρ Γ{ΤΖΜ Φ 

  Here the sūtr ̣a wants to distinguish 

that Ε}ΤΙΜλΓ from  

  (1) Jiva 

 And  (2) Pradhāna  

 

 And so the sūtṛa can be interpreted, with 

reference to Śān ̣kara Bhās ̣ya and Śān ̣kara 

Vedānta as (34) 

  

λϑΞ[ΘΦ6Ε[ΝϕΙ5Ν[ΞΦεΙΦ∴ Ρ Γ{ΤΖΜ ϖ  

λΝϕΙΜ ⎛∆}Τ∀ 5]ΘΦ ο .τΙΦλΝΓΦ Ε}ΤΙΜΓ[ ο  

λΝϕΙτϑΦλΝ λϑΞ[ΘΦ6Φ  Γ ΗΛϑ ο  

σΕ}Τ ΙΜλΓ οφ ς1ΦΖΦΤ  5ΖΤο 5Ζ .λΤ 

  ς1ΦΖ5Ζ∆Φτ∆ΓΜΕ{∀ΝΜ⊃Τ[ Γ 5|ΩΦΓ∴ 

  σΕ}ΤΙΜλΓο λΣγΤ] 5Ζ∆Φτ∆{ϑφ 
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 Here Śān ̣kara Bhās ̣ya interpret Aks ̣ara (As 

in the case of his Bhāṣya of Mun ̣daka 

Upaniṣada) as (35) 

 

ς1ΦΖ∆ϕΙΦΣ∋Τ∴ ΓΦ∆5ΑΛΗΞλ⊃Τ5∴  

Ε}Τ;}1∆∆ΛξϑΖΦζΙ∴ Τ:Ι{ϑΜ5ΦλΩΕ}Τ∴  

;ϑ∀:∆Φλ™ΣΦΖΦΤ  5ΖΜ ΙΜ⎝λϑΣΦΖ:Τ:∆ΦΤ

  

5ΖΤο 5Ζ .λΤ ∆Ν∀Γ ϕΙ5Ν[ΞΦΤ   

5Ζ∆Φτ∆ΦΓλ∆λΧ λϑλϑλ1Φ∴Τ ΝΞ∀ΙλΤ  

 

 Here Śan ̣kara interprets Aks ̣ara, in 

distinction with empirical self and 

unconscious world ground as  

χχΓΦ∆ΑΛΗ Ξλ⊃Τ 5χχ.   

 

  The Rantnaprabhā Tīkā further 

explains and justifies the interpretation of 

Śān ̣kara Bhās ̣ya as (36) 

 

ς1ΦΖ∆ϕΙΦΣ∋Τλ∆λΤ ϖ ςξΓΜλΤ ϕΙΦ%ΓΜλΤ  

:ϑλϑΣΦ ΖΗΦΤλ∆λΤ ς1ΦΖ∆  Φ ςϕΙΦΣ∋Τ∆ϖς

ϕΙ⊃Τ∆  ςΓΦλΝ .λΤ ΙΦϑΤ  Φ ΓΦ∆−

5ΙΜο ΑΛΗ∆  .ξϑΖο Τ:Ι Ξλ⊃Τ−

5∴ 5ΖΤ∴+τϑΦΝ  π5ΦΝΦΓ∆  ςλ5 Ξλ⊃Το  

.λΤ π⊃Τ∆  Φ Ε}ΤΦΓΦ∴ ;}1∆Φο ;∴:ΣΦΖΦο  

Ι+ ΤΝ  Ε}Τ ;}1∆∆  Φ .ξϑΖο λΡγ∆Φ+ ςΦζΙΜ  
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Τ↵ΨΦ Φ Τ:Ι{ϑ λΡγ∆Φ+:Ι ΗΛϑ[⎯ϑΖ  

Ε[ΝΜ5ΦλΩΕ}Τ∆  Φ Ι↵] .ξϑΖ ςΦζΙΜ λϑΘΦΙ

Μ  

Ι:Ι[λΤ ΓΦΓΦΗΛϑ ϑΦλΝΓΦ∴ ϕΙΦβΙΦΤ ΤΝ   

ΕΦΘΙΑλΧ∀Ε}Τ∆  Φ /Τλ:∆Γ Β<ϑ1ΦΖ[  

ΥΦλΥ∀ ςΦΣΦΞ ςΜΤξΡ 5|ΜΤξΡ Φ  

.τΙΜΤ5|ΜΤ ΕΦϑ[Γ ςϕΙΦΣ∋Τ:Ι λΡΝΦζΙτϑ  

ζ]Τ[ο ςΦζΙ5Ν,1Φ6ΦΙΦ λΓ∆}∀,τϑΦΤ  Φ  

 

 Here, Rantnaprabhā Tīkā makes it clear 

that the Aks ̣ara, which is being interpret as 

Avyākruta in Śān ̣kara Bhās ̣ya is not 

Brahma, yet there is no ultimate dualism in 

Śān ̣kara Vedānta, therefore it is a Śakti 

which remains in the Āśrya of Brahma. The 

reference of Aks ̣ara as it is interpreted here 

as Avyākruta has been made with the 

reference of Avyāḳrutakāśa of 

Brihadāran ̣yakopaniṣada Yājnavalkya-

Gārgī saṃvāda. This will be seen in the 

next sub-section of Aks ̣arādhikarn ̣a.  

 

 From all these interpretations and justifications, it 

becomes clear that in Śān ̣kara Bhāṣya of Mun ̣daka 

Upaniṣada and this Adhikarṇa in particular as well as in 

Śān ̣kara and even post Śān ̣kara Vedānta in general, 

there is no possibility of any conscious- un-conscious 

dualism or mind-matter distinction. The Aks ̣ara, 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 Yājnavalkya-Gārgī saṃvāda. But when, the 

cosmogonical and cosmogenical interpretations are 

warranted, the Akṣara is interpreted as the potential 

power of that supreme conscious being. According to 

recent interpretation of Swaminārāyan ̣a thinking this is 

an inconsistency of interpreting the same term with 

different meanings in the same pakarṇa.(37) A strong 

claim has been made for a different interpretation of 

Aks ̣ara in accordance with the Tattvapañcaka ontology 

of Swaminārāyan ̣a metaphysics. But that can be 

properly deal in the chapter of Swaminārāyaṇa 

metaphysics. Where the concept is to be explained and 

interpreted with reference to Tattvapañcaka ontology. 

Here we see the concept of Aks ̣arādhikarṇa and 

Daharādhikārṇa in Śān ̣kara Vedānta. 

 

4.2.2. THE CONCEPT OF AKṢARA IN 
AKṢARĀDHIKARṆA-ŚĀṆKARA VEDĀNTA 

 

 The Aks ̣arādhikarn ̣a, as it name indicates, the most 

important adhikārṇa for the context of present research 

work. 

 

  Aks ̣arādhikarṇa occurs in the first adyāya and 

third pāda of the Brahma Sūtr ̣a from Sūtṛa 1.3.10 to 

1.3.12. The matter under discussion is this that 
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whether, the occurrence of the term Aks ̣ara in 

Yājnavalkya-Gārgī 

 saṃvāda 

 

 Denotes Aks ̣ara like Aumkāra or it denotes Brahma. 

The Purvapaks ̣a makes doubt here and the adhikārṇa starts. 

 

  There are three Sūtṛas in this adhikārṇa and they are 

interconnected. The Sūtr ̣a are 

 

 ς1ΦΖ∆δΑΖΦγΤΩ∋Το   [ 2.3.10 ] 

 ;Φ Ρ 5|ΞΦ;ΓΦΤ  [ 1.3.11 ] 

 ςγΙ ΕΦϑϕΙΦϑ∋↵[:Ι  [1.3.12 ] 

 
 The point under discuss is this that there are 

occurrences of the term Aks ̣ara in Upaniṣadas and it is to be 

investigated that whether they all are used for the ultimate 

reality or not. Here Purvapakṣa makes a doubt that this use 

of Aks ̣ara in Brihadāran ̣yakopaniṣada may be for Akṣara 

"Aumkāra". 

 

 Here, though as per general textual construction of 

Brahṃa Sūtr ̣a, the main Purvapaks ̣a is Śāṃkhya. In the 

beginning of Aks ̣arādhikārṇa, the objection comes from the 

side of philosophy of grammar. As a general tradition of 

linguistic interpretation and meaning the term Aks ̣ara is to be 

interpreted of "Varn ̣a". 
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 The Purva Pakṣa says that it is workable in the context 

of present chapter where the demanded metaphysical 

characteristic from Akṣara is the subsistence of up to the end 

of space as uti also. The Purvapakṣa is mentioned inwell as 

it is supported by Śr Śān ̣kara Bhās ̣ya and also in Bhāmatī 

Tīkā as (38) 

 

Τ+ ;∴ΞΙοϖ λΣ∆1ΦΖΞαΝ[Γ ϑ6∀ πρΙΤ[ λΣ∴ϑΦ 5Ζ∆[⎯ϑΖ .λΤ Φ  

χΤ+Φ1ΦΖ;∆ΦδΓΦΙχ .τΙΦΝτϑ 1ΦΖΞαΝ:Ι ϑ6[;®τϑΦΤ 4  

5|λ;®ΙλτΦΣ|∆:Ι ΡΦ Ι]⊃ΤτϑΦΤ  χχςΣΦΖ /[ϑΝ∴ ;ϑ∀∆ χχ 

 σΚΦΠ 2θ2#θ#φ 

 .τΙΦΝ{Φ Ρ ζ]τΙγΤΖ[ ϑ⊥ΦΦ∀:ΙΦϕΙ]5Φ:Ιτϑ[Γ ;ϑΦ∀τ∆ΣτϑΦ  

ϑΩΦΖ6ΦΝ  ϑ6∀ /ϑΦ1ΦΖΞαΝ .λΤ Φ  

 

 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 

χχΙΜΥΦΝ  ∼λ−Α∀,ΛΙ;Λχχ Therefore in the present context 

where the Aks ̣ara is to be described or stated as the reality 

which subsist every thing upto the end of space (39) (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-Paks ̣a that if Aks ̣ara is to be taken as 

Varn ̣a then the requirement of the subsistence of world can 

be full-filled. There are Śṛuti vākyas like (39) 
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ϑΦΡΦΖδ∆6∴ λϑΣΦΖΜ ΓΦ∆Ω[Ι σΚΦΠ&θ!θ&φ  

 

Which can be said as the supporting vākyas for interpreting 

Aks ̣ara as Varn ̣a. Bhāmatī states the Purva-Pakṣa as (40) 

 

Γ Ρ ϑ⊥[∀ΘϑΦΣΦΞ:ΙΜ Ττϑ5|ΜΤτϑ[ ΓΜ55νΤ[ ;ϑ∀:Ι{ϑ4  

5Ω[Ι:Ι ΓΦ∆Ω[ΙΦτ∆ΣτϑΦΤ  Φ  ;ϑ⊕ λΧ 5Ω[Ι∴  

ΓΦ∆Ω[Ι;λδ∆γΓ∆Γ]εΦ}ΙΤ[4ΥΜΖΙ∴ ϑ∋1ΦΜ⎝5λ∆λΤ Φ 

 Γ ΡΦ[5ΦΙτϑΦ↵τ;δεΦ[Ν;δΕϑο Φ 

 

 The identity of Nāmadheya and Rupadheya may be 

taken as another exposition of vivarta. As it has been told in 

vākya padiya (41)

 

ςΓΦλΝλΓΩΓ∴ Α|⎪ ΞαΝΤτϑ∴ ΙΝ1ΦΖ∆   

λϑϑΤ∀Τ[⎝Ψ∀ΕΦϑ[Γ 5|λΣ|ΙΦ ΗΥΤΦ[ ΙΤο  

 

Moreover (42) 

 

 ΞαΝ:Ι 5λΖ6Φ∆Μ⎝5λ∆τΙΦδΓΦΙλϑΝΜ λϑΝ] ο Φ   

 

So, according to the philosophical school of grammarians, 

with whom there is a general sympathy of Advaita Vedānta in 

some dimensions. There is entire Mān ̣dukya-Upanis ̣ada on 

'Aumkāra' where the Turiya state of 'Aumkāra' is narrated as 

the ultimate ontological status of Absolute Reality or Ātaman. 
(43) Yet so far as the present discourse is concerned Śān ̣kara 

Bhās ̣ya and more generally Śān ̣kara Vedānta does not 
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accept this interpretation of Aks ̣ara as Varn ̣a. It cannot go to 

the extent to accept the co solute identity of Nāmadheya and 

Rupadheya even at the level of Vyāvhārika Sattā. The 

Śān ̣kara Bhās ̣ya refutes the above mentioned position of the 

grammarian as (44) 

 

/ϑ∴ 5|Φ%Τ πρΙΤ[ 5Ζ /ϑΦ⎝⎝τ∆Φ⎝1ΦΖΞαΝϑΦρΙ Φ  

Σ:∆ΦΤ  ςδΑΖΦγΤΩ∋Τ[ο 5∋λΨϕΙΦΝ[ΖΦΣΦΞΦγΤ:Ι λϑΣΦΖΗΦΤ

:Ι  

ΩΦΖ6ΦΤ  Φ Τ+ λΧ 5∋λΨϕΙΦΝ[ ;∆:ΤλϑΣΦΖΗΦΤ:Ι  

ΣΦ,+ΙλϑΕ⊃Τ:Ι Φ χςΦΣΦΞ /ϑ ΤΝΦ[Τ∴ Ρ 5|ΜΤ∴ Ρχ  

.τΙΦΣΦΞ[ 5|λΤλΘ9Ττϑ∆]⊃τϑΦ Σλξ∆γΓ] Β<ϑΦΣΦΞ ςΜΤξΡ  

5|ΜΤξΡ .τΙΓ[Γ  5|ξΓ[Γ[Ν ∆1ΦΖ∆ϑΤΦλΖΤ∆  Φ  

ΤΙΦ ΡΦ[5;∴⎧Τ∆  ϖ /Τλ:∆γΓ] Β<ϑ1ΦΖ[ ΥΦυΙΦ∀ΣΦΞ  

ςΜΤξΡ 5|ΜΤξΡ .λΤ Φ Γ Ρ[Ι∆δΑΖΦγΤΩ∋λΤ∀Α|⎪6Μ⎝γΙ+ 

;δΕϑλΤ Φ ΙΝλ5 —ΣΦΖ /ϑ ;ϑ∀∆  .λΤ Φ  

ΤΝλ5 Α|⎪5|λΤ5λ1Φ:ϑΩΓτϑΦΤ  :Τ]τΙΨ⊕ ©Θ8ϕΙ∆  Τ:∆ΦγΓ  

1ΦΖτϑξΓ]Τ[ Ρ[λΤ λ∆ΘΙτϑϕΙΦλ5τϑΦεϑΦ∆1ΦΖ∴ 5Ζ∆[ϑ Α|⎪ Φ

χχ 

 

 Here the position of Śān ̣kara Vedānta is explicitly 

expounded so far as cosmological reference of the present 

chapter is concerned. The Varn ̣a, 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 

Nāmadheya 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 unity is to be considered at 

transcendental level the empirical diversity stands as it is in 

the realm of Vyavhārika Sattā.This very metaphysical 

position differentiate Śān ̣kara Vedānta from subject idealism, 

Dr ̣s ̣ti Ṣr ̣uti-Vāda or Vijnānavāda. The Bhāmati Tīkā refutes 

this position and establishes the interpretation of Aks ̣ara as 

Brahma as (45) 

 

Γ Ρ ΓΦ∆Ω[ΙΦτ∆Σ∴ ∼5Ω[Ιλ∆Τ Ι]⊃Τ∆  Φ 

 :ϑ5Ε[ΝΦΝ]5ΦΙΕ[ΝΦΝΨ∀λΣ|ΙΦ Ε[ΝΦρΡ Φ ΤΨΦλΧ ΞαΝτϑ  

;Φ∆ΦγΙΦτ∆ΣΦλΓ ζΜ+Υ|Φ⎛Φ⊥Ι∀λΕΩ[Ι5|τΙΙΦΨ∀λΣ|ΙΦλ6  

ΓΦ∆Ω[ΙΦγΙΓ] Ε]ΙγΤ[ 5Ω[ΙΦλγΤ] 3858ΦΝΛλΓ 38τϑ58τϑΦλΝ  

;Φ∆ΦγΙΦτ∆ΣΦλΓ Ρ1Φ]ΖΦΝΛλγ©ΙΥ|Φ⎛Φλ6 ∆Ω]ΩΦΖ6  

5|ΦϑΖ6ΦνΙ∀λΣ|ΙΦλ6 Ρ Ε[ΝΦΓΦΓ]Ε}ΙγΤ[ .λΤ Σ]ΤΜ ΓΦ∆  

;δΕ[Νοµ Γ Ρ .τΨΜ⎝5λ∆λΤ ΞαΝ ;Φ∆ΦγΙΦλΩΣΖ⊥Ι5|τΙΙ ο Φ  

 Γ Β,] ΞαΝΦτ∆ΣΜ⎝Ι∴λ5⊥0 ο .τΙΓ]Εϑο λΣγΤ] ΙΜ ΓΦΓΦ  

Ν[ΞΣΦ,;∴%,]Το λ5⊥0ο ;Μ⎝Ι∴ ;λγΓλΧΤ Ν[ΞΣΦ, .τΙΨ∀ ο Φ  

;∴7Φ Τ] Υ∋ΧΛΤ ;∴Α∴Ω[ΖτΙ∴ΤΦεϑΦ;ΦΤ  λ5⊥0Φ⎝λΓϑ[λΞγΙ[

ϑ 

;∴:ΣΦΖΜ™ΦΡ;δ5ΦΤΦΙΤΦ :∆Ι∀Τ[ Φ ΙΨΦΧ] Ιτ;∴7Φ:∆Ζ6∴ Τ+ 

Γ ΤΝ%ΙγΙΧ{Τ]Σ∆  λ5⊥0 /ϑλΧ ©∋Θ8ο ;Γ  ;∴7Φ:∆ΦΖλ5Τ]∴ 1

Φ∆ο ;∴7Φ λΧ :∆Ι∀∆Φ6λ5  

5|τ51Φτϑ∴ Γ ΑΦΩΤ[ ;∴λ7Γο  ;Φ Τ8:ΨΦ λΧ −

5ΦρΚΦΝΓ1Φ∆Φ Φ 

 

 And though the theory of sphota is not accepted and 

criticized in Śān ̣kara Vedānta Vācspti Miśra himself, here, in 
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the context of present chapter, there is no accepted use of 

the term Aks ̣ara for sphota as Vacāspti Miśra further says (46) 

 

Γ Ρ ϑ6Φ∀λΤλΖ⊃Τ[ :ΟΜ8Φτ∆λΓ ς,Φ{λΣΣ[⎝1ΦΖ5Ν5|λ;λ®Ζλ:Τ ,

ΜΣ[ Φ 

Γ Ρ{ϑ 5|Φ∆Φλ6Σ .τΙ] 5λΖΘ8ΦΤ  5|ϑ[ΝλΙΘΙΤ[ Φ  

 

 In this reference, we find an effective refutation of 

linguistic or methodological solipsiśm. Though Aks ̣ara 

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 Vyāvhārika Sattā. 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 38τϑ and 

58τϑ4 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 χχ38χχ in its linguistic content with that 
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"actual" χχ38ϖϕΙλ⊃Τχχwhich 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. 
(47) So what is to be concluded here is this that there is 

no possibility of any interpretation of   Aks ̣ara as Varn ̣a 

or sphota. This is a cosmological reference where the 

question is to find the metaphysical ground of 

universes or lokās. (48) So, in general terms, the Aks ̣ara 

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 Prādhāna and 

Jiva are examined in the next two Sūtṛas.  

 There is a term 'Praśāsana' in the Sūtr ̣a 

χ;Φ Ρ 5|ΞΦ;ΓΦΤ χ which rules out the possibility of 

taking any Sāṃkhya like element Prādhāna as the 

meaning of Aks ̣ara. Śan ̣kara mentions and quotes the 

mantṛas of Brihadāraṇyakopaniṣada (49) where Aks ̣ara's 

"Praśāsana" 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 Prādhāna. 

 

The last Sūtṛa χςγΙ[ΕΦϑϕΙΦϑ∋Τ[ξΡχ again rules out 

any possibility of any unconscious and finite conscious being 

as Aks ̣ara. There fore Śan ̣kara finally concludes that "it is 
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very well determined that Brahma is the Aks ̣ara. 

χχΤ:∆ΦΤ 5Ζ∆[ϑ Α|⎪Φ1ΦΖλ∆λΤ λΓξΡΙ ο (50) 

 

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

cosmogenetic reference as Aks ̣ara in Aks ̣arādhikarn ̣a. 

 

 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 Aks ̣ara as an all- inclusive 

reality in the Daharādhikarṇa of Brahma Sūtr ̣a which is 

explained and evaluated in the next sub-section.  

 

4.4.3.  AKṢARA AND DAHARĀKĀŚA-
ONTOLOGICAL AS WELL AS SPIRITUAL 
SIGNIFICANCE.  

 
 Daharādhikarn ̣a occurs at the first Adhyāya, third pāda 

from Sūtr ̣a fourteen to twenty one. Before it and after 

Aks ̣arādhikarṇa, there is short adhikarṇa of just one Sūtr ̣a, 

the IkṣaTīkārmavyapadeśādhikarṇa with the only Sūtr ̣a: (51) 

 

.1ΦλΤΣ∆∀ϕΙ5Ν[ΞΦΤ  ; ο  

 

 This Sūtr ̣a is very much important from the reference of 

present research work. The point which is under 

 ~ 123 ~  



 
 

consideration is this that there are two spiritual concept 

which is important in sadhanā-mārga:  

(1) Dhyāna 

 

(2) Darśana- Ikṣan ̣a - Sakṣātakāra. Now, what is the goal 

subject or aim of Darśana or Ikṣan ̣a? The text which is 

referred in this context from Upanisadas is. (52)

/Τ™{ ;τΙΣΦ∆ 5Ζ∴ ΡΦ5Ζ∴ Ρ Α|⎪  

ΙΝΜ∴ΣΦΖ:Τ:∆Φλ™™ΦΓ[Τ[ϑΦΙΤΓ[Γ{ΣΤΖ∆γϑ[λΤ  

And   

Ιο 5]ΓΖ[Τ∴ λ+∆Φ+[⊥ΦΜλ∆τΙ[Τ[Γ{ϑΦ1ΦΖ[6 5Ζ∴ 5]−

ΘΦ λ∆ψΙΦλΙΤ Φ 

 

Here is an important question with particular reference to 

sādhanā mārga. What is the object of dhyāṇa and 

Sāks ̣atkāra or Darśana or Ikṣan ̣a? The Purva-Pakṣa, with 

reference to praśna Upanis ̣ada, attempts to show that Apara 

- Brahma (Which is denoted here as, Hirnyagarbha (53)  

 

 But it is effectively refuted in Śān ̣kara Bhās ̣ya and 

Bhāmatī Tīkā and the object of Ikṣaṇa 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 dhyān ̣a and SāḳSatkāra. This relation is stated with 

its results in Bhāmatī Tīkā as (55) 

 

.1Φ6ωΙΦΓΙΜΖ[Σο ΣΦΙ∀ΣΦΖ6Ε}ΤΙΜ ο  

ςΨ∀ ςΦ{τ;λΥ∀Σ∴ ΤℵϑλϑΘΦΙτϑ∴ ΤΙ[1ΦΤ[ο Φ  
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 The casual relation between Dhāyna and Sāks ̣ātkāra is 

described here. Sākṣātkāra is the result of Dhyāna. Bhāmatī 

further says (55) 

 

ωΙΦΓ:Ι λΧ ;Φ1ΦΦτΣΦΖο Ο,∆  Φ  

 

 The Sākṣātkāra can be applied to reality only (56) and in 

this reference, the "Karma" the metaphysical action from the 

side of individual consciousness, makes its subject only 

para-brahma.  

 

 After this Sūtṛa the Daharādhikarṇa starts. It is 

noteworthy that in Aks ̣arādhikarn ̣a, the concept of Aks ̣ara 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 pātha, a Vidyā which can relate, 

with the relation of identity - the cosmos and individual - the 

pinda and Brahmān�da - the infinite and infinitesimal which 

can be appropriately justified as a metaphysical theory and 

as a sādhanā mārga. This Vidyā is called Dahara-Vidyā and 

its metaphysical state, with reference to its equality with 

ultimate reality is described in Daharādhikaraṇa.  
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 The Daharādhikaran ̣a contains eight Sūtṛas. They are 
(57)

 σ!φ ΝΧΖ π↵Ζ[∀εΙο  

 σ2φ ΥλΤΞαΝΦεΙΦ∴ ΤΨΦ λΧ ©∋Θ8∴ λ,∴⎤Φ Ρ  

 σ#φ Ω∋Τ[ξΡ ∆λΧδΓΜ⎝:ΙΦλ:∆γΓ]5,αΩ{ ο Φ 

 σ∃φ 5|λ;®ξΡ Φ 

 σ?φ .ΤΖ5ΖΦ∆ΞΦ∀τ; .λΤ Ρ[γΓ;∴ΕϑΦΤ  

 σ&φ πΤΖΦρΡ[ΝΦλ5 ∆}Τ∀:ϑ∼5:Τ] 

 σ∗φ ςγΙΦΨ∀ξΡ 5ΖΦ∆Ξ∀ 

 σ(φ ς<5ζ]Τ[λΖλΤ Ρ[ΤΝ]⊃Τ∆  

  

 The point under discussion in this Adhikarn ̣a is very 

much important from sādhanā mārga. The body is called 

Brahma-Pura the dhāma- 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 Ikṣan ̣a or Sākṣātkāra is to be achieved in 

this body. This is not, and should not be, very much 

surprising at all, because in Vedānta, there is no ultimate 

dualism between conscious and un-conscious like 

Sāṃkhya Darśana. Therefore the Hridayākāśa, which 

Dahara-subtle Sūkṣma is denoted as the meaning of 

Brahma with the reference of chāndogya - Upanis ̣ada in 

Śān ̣kara Bhās ̣ya as (58) 

 

ςΨ ΙλΝΝ∆λ:∆γΑ|⎪5]Ζ∴ ΝΧΖ∴ 5]⊥0ΖΛΣ∴ ϑ[ξ∆ ΝΧΖΜ⎝λ:∆

γΓ  
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 ΓγΤΖΦΣΦΞ:Τλ:∆Γ  ΙΝγΤ:Τγϑ[Θ8ϕΙ∴ Τ〈Φϑ λϑλΗ7Φλ;ΤϕΙ∆  

Φ 

 

 The "space", "Ākāśa" 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 

Sūtr ̣a is this: what is to be taken as the meaning of the 

term "Dahara".  

 

 There are three alternative concepts which are 

considered: 

 

 (a) Physical space - Bhūtākāśa (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 

Purvapaks ̣a 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 Purvapaks ̣a presents his arguments 

as they are represented in the Śān ̣kara Bhās ̣ya as (59) 

 

ςΨϑΦ ΗΛϑΜ ΝΧΖ .λΤ 5|Φ%Τ∆ 4 Α|⎪5]Ζ ΞαΝΦΤ  Φ  

      ΗΛϑ:Ι ΧΛΝ∴ 5]Ζ∴ ;ρΚΖΛΖ∴ Α|⎪5]Ζλ∆τΙ]ρΙΤ[4 Τ:Ι  

:ϑΣ∆6Μ∀5ΦλΤ∀τϑΦΤ  Φ Ε⊃τΙΦ Ρ Τ:Ι  Α|⎪ ΞαΝ ϑΦρΙ∆  Φ  

 ΓλΧ :Ι 5Ζ:Ι Α|⎪6ο ΞΖΛΖ[6 :ϑ:ϑΦλ∆ΕΦϑο ;δΑγΩΜ⎝λ:Τ Φ 

 

 The chān ̣dogya-Upaniṣada is stating, in whose 

reference this sūtr ̣a and Adhikaṛna 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 Moks ̣a-Mārga.] (60) Whatever 

may be the ultimate metaphysical situation, in the present 

reference, with an ontological particularity, Jiva is the swāmi 

of Śarīra and only Jiva can have swa-swāmibhāva with body. 

No doubt Brahma is the owner or swāmi of entire manifested 

phenomenal reality. But in the present reference, only finite 

conditioned consciousness in the form of Jiva can be taken 

as 'Dahara'. Bhāmatī explains this objection and point further 

as (61) 

 

ς;ΦΩΦΖ6[Γ λΧ ϕΙ5Ν[ΞΦ ΕϑλγΤ Φ ΤνΨΦ  

λ1ΦλΤΗ,5ϑΓΑΛΗΦλΝ;Φ∆Υ|Λ ;∆ϑΩΦΓΗγ∆Φ⎝%Ι′=Σ]Ζο  

ΞΦλ,ΑΛΗ[Γ ϕΙ5λΝξΙΤ[ ΞΦ:Ι′Σ]Ζ .λΤ Φ Γ Τ] λ1Φτ5ΦλΝλΕο  

Τ[ΘΦΦ∴ ΣΦΙ∀ΦγΤΖ[6 ;ΦΩΦΖ⊥ΙΦΤ  Φ ΤλΝΧ ΞΖΛΖ∴ Α|⎪ λϑ

ΣΦΖΜ⎝λ5  
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Γ Α⎪6ΦϕΙ5ϑ[Θ8ϕΙ∆  Φ Α|⎪6ο  ;ϑΦ∀ΓΣΦΖΣΦΖ6τϑ[ΓΦλΤ  

;ΦΩΦΖ⊥ΙΦΤ  Φ ΗΛϑ Ε[Ν Ω∆Φ∀Ω∆Μ∀5ΦλΗ∀Τ ΤλΝτΙ  

;ΦΩΦΖ6ΣΦΖτϑΦ⎝ΗΛϑ[Γ ϕΙ5λΝξΙΤ .λΤ Ι]⊃Τ∆  Φ 

 

  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 "Viśeṣa" Karn ̣a 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 "ADṚASTA". Moreover, according to the 

opponents, in a subordinate sense of the term, the Jiva may 

be called as Brahma due to its similarity with Brahm ̣a in the 

characteristics of consciousness. So in this sense, the śruti 

of the chandogya-Upaniṣada which is under consideration 

[and of course, all other similar references which denote the 
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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 Daharavidyā then there would be an 

important gape between individual and universal 

consciousness. The Aks ̣ara 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 χχΑ|⎪Φ∴6]ϖλϑνΦχχ but also for the 

Dahara-vidyā which is directly related with Jiva. And at this 

point, with reference to Brahma sūtṛa, Śān ̣kara Bhās ̣ya (and 

with reference to An ̣u Bhāṣya also which will be shown in the 

next chapter) and particularly in the context of 

swāminārāyana metaphysics where Daharavidyā 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 chāndogya- Upaniṣada the meaning of 

Dahara can neither be taken as 'physical space' nor as Jiva 

or any finite conscious being. The Śān ̣kara Bhāṣya attempts 

to answer the objection as (62) 

 

ςΤ π↵Ζ∴ Α|⎪ οϖ 5Ζ∆[ξϑΖ /ϑΦ+ ΝΧΖΦΣΦΞΜ  

ΕλϑΤ]∆Χ∀λΤ Γ Ε}ΤΦΣΦΞΜ ΗΛϑΜ ϑΦ Φ 
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 Why, the answer goes further in this way (63) 

 

π↵Ζ[εΙΜ ϑΦ⊃ΙΞ[ΘΦΥΤ[εΙΜ Χ[Τ]εΙοΦ ΤΨΦλΧ ςγϑ[Θ8ϕ

ΙΤΙΦ⎝λ∆λΧΤ:Ι4 ΝΧΖ:ΙΦ⎝⎝ΣΦΞ:Ι Τ∴ Ρ[Ν  Α|5]οχ .τΙ]τΣ|δ

Ι λΣ ΤΝ+ λϑνΤ[ Φ  

ΙΝγϑ[Θ8ϕΙ∴ Ι∑Φϑ λϑλΗ7Φλ;ΤϕΙ∆  .τΙ[ϑ∆Φ5[1Φ55}ϑ∀

Σ∴ 5|λΤ  

;∆ΦΩΦΓ ϑΡΓ∴ ΕϑλΤ Φ 

 

 The Śān ̣kara Bhās ̣ya empathetically states that from 

that which is coming later, the objection becomes nullified. 

What is coming later is, according to our opinion, the second 

sūtr ̣a of Daharādhikaraṇa which is to seen very soon. At 

present Śān ̣kara Bhāṣya forcefully declares that there can be 

no Daharattva in physical space (64) and there can be no 

comparison of physical space with Daharākāśa. The spiritual 

similarity of pinda and Brahman ̣da is also reflected in the 

chāndogya Upaniṣada and quoted in Śān ̣kara Bhās ̣ya as (65) 

 

ΙΦϑΦΓ ϑΦ ςΙ∆ΦΣΦΞοΤΦϑΦΓ  /ΘΦΤΜ0γΤ ΧΝΙ[ ςΦΣΦ

Ξο  

Τ+ 5]⊥0ΖΛΣΝΧΖτϑ[Γ 5|Φ%Τ ΝΧΖτϑ:ΙΦΣΦΞ:Ι5|λ;®Φ  

ΣΦΞΦ{5δΙ[Γ ΝΧΖτϑ∴ ΓϑΦ∀ΙγΕ]ΤΦΣΦΞτϑ∴ λΓϑΤ∀ΙΤ

ΛλΤ ΥδΙΤ[ Φ 

 

 Ιν%ΙΦΣΦΞ ΞαΝΜ Ε}ΤΦΣΦΞ[ ∼−ο ΤΨΦλ5 Τ{Γ[ϑ Τ:ΙΜ5

∆Φ  
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ΓΜ55νΤ .λΤ Ε}ΤΦΣΦΞ Ξ∴ΣΦ λΓϑλΤ∀ΤΦ ΕϑλΤ Φ  

 

 There must be a difference between Upamāna and 

Upameya. If Daharākāśa is Bhutākāśa then, in the referred 

chāndogya Śr≥uti these both cannot be equated regarding 

their dimensions. In that case Daharākāśa can be called 

Daharākāśa alone. It can alone be its own upamā. Bhāmatī 

compares this as (66) 

 

Τ[Γ Τ:ΙΜ5Ι[τϑ∴ ΖΦ∆ΖΦϑ6Ι]®ϑΤ   

ςΥτΙΦ Ε[Ν∆ΦΖΜ%Ι ΥΤΜ ;τΙΦ∴ Γ Ι]⎯ΙΤ[   

 

so there is no comparison or still less there is any possibility 

of the relation of identity between Daharākāśa  and 

Bhutākāśa. 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 Τ]ρΚ. Now, the view or option that Jiva may 

be taken as the meaning of the term Daharākāśa is 

examined.  

 

 The option of Jiva is refuted in the Bhāṣya of sūtṛa (67) 

 

ΥλΤΞαΝΦεΙΦ∴ ΤΨΦλΧ ©∋Θ8∴ λ,′Υ∴ Ρ  

 

 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 Daharākāśa.  
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(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 Α|⎪,ΜΣ µ 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 Śān ̣kara Bhās ̣ya and Bhāmatī Tīkā 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 

.γ©:Ι ,ΜΣο Φ According to Sanskrit grammar this is sas ̣thi 

Tatpurṣa Samāsa 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 Daharavidyā is explained in Bhāmatī and 

Śān ̣kara Bhās ̣ya as (68) 

 

   ΓΓ] Σ∆,Φ;Γ ,ΜΣ∆λ5 Α|⎪,ΜΣ ΞαΝΜ Υ∆Ι[Τ  Φ 

 Υ∆Ι[νλΝ Α|⎪6Μ ,ΜΣ .λΤ ΘΦΘ9Λ;∆Φ;ϑ∋τΙΦ ϕΙ]τ5Φν[Τ  

         ;Φ∆ΦΓΦλΩΣΖ6ϑ∋τΙΦ Τ] ϕΙ]τ5Φν∆ΦΓΜ Α|⎪{ϑ ,ΜΣΜ  

         Α|⎪,ΜΣ .λΤ 5Ζ∆[ϑ Α|⎪ Υ∆λΙΘΙλΤ Φ  

 

 Here the point is this that whether ya the term 

Brahmaloka can have the similar meaning of the term Hiran 

garbhaloka or not? If yes then entire discussion of 

Daharavidyā would be ya-garbha loka residespointless 

because there is no point in saying that Hiran in the 

Daharākāśa of each individual finite consciousness. But 

Śaṇkara empathetically rejects any of such possibility. The 

Bhās ̣ya says that such meaning could have been taken if the 

grammatical analysis of the term Brahmloka a samāsa as:thi 

Tatpursas were to be made as S    

Α|⎪:Ι ,ΜΣο .λΤ Α|⎪,ΜΣο  

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 suṣupti which is indicate in the 

Brahmasūtṛa by the term χχΥλΤχχ Φ The matter is further 

explained and elaborated in Bhāmatī Tīkā (69) 
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 ς+ ΤΦϑλγΓΘΦΦΝ:Ι5λΤγΙΦΙ[Γ ΘΦΘ9Λ;∆Φ;ΦΤ  Σ∆∀ΩΦ

ΖΙΜ  

Α,ΛΙΦΓΛλΤ λ:ΨΤ∆[ϑ ΤΨΦ5ΛΧ ΘΦΘ9Λ ;∆Φ;λΓΖΦΣΦΖ6[Γ  

Σ∆∀ΩΦΖΙ :ΨΦ5ΓΦΙ λ,⎤∆ϕΙΦΩΣ∆:ΤΛλΤ ΤΝ%Ι]⊃Τ∴ ;}+ΣΦΖ[6

Φ 

 
 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 

Nis≥ada.” (70)  In this case this cannot be a S≥as≥thi 

Tatpurus≥a Samāsa but it is a Karmadhāraya Samāsa. 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 ‘Daharākāśa ‘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 Śān≥kara Vedānta 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 ΥλΤ  of particular finite consciousness which 
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imparts the interpretation of Daharākāśa, 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 Śruti from 

Chhandogya-Upanis≥ada, which is taken in reference and 

quoated in Śānkara Bhāsya states the χχ ΥλΤ χχ or every 

 “Jivātma” as (71)  

.∆Φο ;ϑΦ∀ο 5|ΗΦο ςΧΖΧΥ∀ρΚγτΙ /Τ∴  

Α|⎪,ΜΣ Γ λϑγΝλΤ Φ 

 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, Jāgruti-Svapna and 

Sus≥upti, everyday goes to Brahmaloka, but without knowing 

it. How? Śānkara Bhāsya explains this. (72)   

 

Τ+ 5|Σ∋Τ∴ ΝΧΖ∴ Α|⎪,ΜΣΞαΝ[[ΓΦ⎝λΕΩΦΙΤλ™ΘΦΙΦ 

 ΥλΤο 5|ΗΦΞαΝϑΦρΙΦΓΦ ΗΛϑΦΓΦ∆λΕΩΛΙεΦΦΓΦ  

 ΝΧΖ:Ι Α|⎪ΤΦ∴ Υ∆ΙλΤ Φ  

 In the state of Susupti, each and every person goes to 

this Dahara-Brahma, this is the ΥλΤ  towards the Brama loka 

but without knowing or recognizing Brahma. The matter 

explained in Bhāmatī, that it is rather reglatable event that 

with this continuous transition, due to Anādi-Avidyā, 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 

Anadhikārī Jiva is not able to know that where he is going 

and returning without knowing it. It is explained in Bhāmatī 

as (73)    

/Τ∆[ϑ ΝΧΖΦΣΦΞ∴ 5|Σ|δΙ ϑΤΦΧΜ ΣΘ9λ∆Ν∴ ϑΤ∀Τ[ Ηγ

Τ}ΓΦ  

ΤℵϑΦϑΑΜΩλϑΣ,ΦΓΦ∴ ΙΝ[λ∆ο :ϑΦΩΛΓ∆λ5 Α|⎪ Γ 5|Φ

%ΙΤ[ Φ 

ΤνΨΦ λΡΖγΤΓλΤ∼−λΓλΑ⎝∆,λϑλΧΤΦΓΦ∴ Σ,Ω{ΦΤ ΞΣ,ΦΓΦ∴  

5λΨ 5λΤΤΦΓΦ∆]5ιΙ∀5λΖ;≤ΡΖλ®Ζλ5  

χχ 5γΨ{Ω∀ΓΦΙλ®Υ|Β⊥0λΓΑΧλΑΕ|∆{6{ΤΦλΓ  

ΓΜ[5ΦΝΛΙγΤ.τΙλΕ;λγΩ∆ΤΛ ;Φ⎪Τλ∆ϑ ζ]λΤο 5|ϑΤ∀Τ[ χχ 

 

 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.(74)  So Daharākāśa can be taken as Brahma and 

not either as Jiva or Bhutākāśa.  

 

 Finally in the last Sūtr≥a of Daharādhikarn≥a, the point 

is raised and answered that Daharākāśa cannot be stopped 

for saying Brahma simply because it is Alpa-Subtle. The 

Sūtr≥a says (75) 

ς<5ζ]Τ[λΖλΤ Ρ[↵Ν]⊃Τ∆  

 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 

sūtr≥a as Śānkara-Bhāsya states and explains: (76)  

 

ΙΝ%Ι]⊃Τ∆  ϖ χ ΝΧΖΦ[⎝λ:∆γΓγΤΖΦΣΦΞο χ .τΙΦΣΦΞ  

:ΙΦ⎝<5τϑ∴ ζ∋Ι∆Φ6 5Ζ∆[ξϑΖ[ ΓΜ55νΤ[4 ΗΛϑ:Ι  

τϑΦΖΦΥΜ5λ∆λΤ:ΙΦ⎝<5τϑ∆ϑΣ<5Τ .λΤ4 Τ:Ι 5λΖΧΦΖΜ  

ϑ⊃ΤϕΙο Φ π⊃ΤΜ ⎛:Ι 5λΖΧΦΖοϖ 5Ζ∆[ξϑΖ:ΙΦ⎝⎝5[λ1ΦΣ∆

<5τϑ∆ϑΣ<5Τ .λΤ  

      χχς∆∀Σ{ΦΣ:τϑΦ↵™Ι5 Ν[ΞΦρΡ Γ[λΤ Ρ[γΓ λΓΡΦρΡτϑΦΝ[ϑ

∴ ϕΙΜ∆ϑρΡχχ 

       .τΙ+ Φ 

 

The small-ness Alpattva which is being assigned 

to Jiva and so turn to Brahma is relative.This has been 

clarified in Brahma sūtr≥a earlier. In the second Pāda 

of the first Adhyāya, the seventh sūtr≥a which is quoted 

here in Śān≥kara-Bhāsya confims the metaphysical 

position of the equality of infinite and infinitesimal in its 

transandental reference. The sūtr≥a under discuss is 

given as (77)  the,   

    ςΕ∀Σ{ΦΣ:τϑΦ↵Ν ϕΙ5Ν[ΞΦρΡ Γ[λΤ Ρ[γΓ λΓΡΦΙτϑΦΝ

[ϑ∴ ϕΙΜ∆ϑΤ  

 The Śān≥kara-Bhāsya explains the Sūtr≥a as (78)

ςΕ∀Σ∆<5∆ΜΣΜ ΓΛ0∆  χ /ΘΦ ∆ ςΦτ∆ΦγΤ⎧∀ΝΙ[ χ .λΤ  

5λΖλρΚγΓΦΙΤΓτϑΦΤ  4 :ϑΞαΝ[Γ Ρ ς6ΛΙΦΓ  ΑΛΧ[ϑΦ∀ΙϑΦ™

Φ 

 .τΙ6ΛΙ:τϑϕΙ5Ν[ΞΦΤ  4 ΞΦΖΛΖ /ϑΦ⎝⎝ΖΦΥ|∆Φ+Μ ΗΛϑ  
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.ΧΜ5λΝξΙΤ[ Γ ;ϑ∀ΥΤο 5Ζ∆Φτ∆[λΤ ΙΝ]⊃Τ∴ Τℵ5λΖΧΤ∀ϕΙ∆  

Φ  

ς+ΜρΙΤ[ ϖ ΓΦΙ∴ ΝΜΘΦο Φ Γ ΤΦϑτ5λΖλρΚγΓΝ[Ξ:Ι ;ϑ∀ΥΤτϑ

ϕΙ5Ν[Ξο  

ΣΨ∆%Ι]5νΤ[ 4 ;ϑ∀ΥΤ:Ι Τ] ;ϑ∀Ν[Ξ[ΘΦ] λϑν∆ΦΓτϑΦΤ  

 5λΖλρΚγΓΝ[ΞϕΙ5Ν[ΞΜ⎝λ5 ΣΙΦλΙΝ5[1ΦΙΦ ;δΕϑλΤ ΙΨΦ 

 ;∆:Τϑ;]ΩΦλΩ5λΤΖλ5 λΧ ;γΓΙΜωΙΦ5λΤλΖλΤ ϕΙ5λΝξΙΤ[ Φ  

 

 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 ςΕ∀Σ{ΦΣ . The king of 

entire world can be called the king of Ayodhyā. So in the 

same way, as Brahma is Vyāpaka, it can be ‘Dhyeya’ in 

Dahara. And this is established in this Sūtr≥a, so the 

objection   

of Alptattva which is raised by the purvapaks≥a in the last 

Sūtr≥a of Daharādhīkarn≥a does not sustain. 

 

 Actually the Daharādhīkarn≥a states the metaphysical 

situation of ultimate reality from the view point of ultimate 

realities spiritual dimension of   Upāsanā. And this is again 

referred in Śān≥kara – Bhāsya as. (79) 

 

  ζ]τΙ{ϑ Ρ[Ν∆<5τϑ∴ 5|Ι]⊃Τ∴ 5|λ;ωΩ[ΓΦ⎝ΣΦΞ[ΓΜ5λ∆∆Φ
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ΓΙΦ χΙΦϑΦγϑΦ ςΙ∆ΦΣΦΞλ:Τ Φ ϑΦΓ[ΘΦΜ⎝γΤ⎧ΝΙ ςΦΣΦΞοχ .

λΤ Φ 

 In this way, the Daharādhīkarn≥a establishes an 

ontological position of identity between cosmic and individual 

point of view regarding the all pervading nature of Brahma. 

 

 In the entire Akasarādhikaran≥a and Daharādhīkarn≥a 

which states the references of Brahadāran≥kopanis≥ada and 

Chhandogya-Upanis≥ada to-gether with the reference of 

Mun≥daka Upanis≥ada in Bhrama-Sūtr≥a [1.2.21. - 1.2.23.] 

The philosophy of Śankarācārya 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 Śānkara-Vedānta [And there can be 

no such distinction in any metaphysical system apart from 

purely dualistic systems like Sām≥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-

Gītā. Actually the word “Purus≥ottama” occurs in the 

fifteenths Adhyāya of Bhagavada Gītā in the sense of its 

transancsence to Aks≥ara (80) So we see here, briefly the 

position of Śān≥kara-Vedānta in the interpretation of 

Bhagavada Gītā’s concept of Aks≥ara in some important 

references. 
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4.5 THE CONCEPT OF AKS≥ARA IN 

BHAGAVADAGĪTĀ AND ŚĀN≥KARA 

VEDĀNTA  
Bhagavada Gīta is one of the important 

Prasthāna among Prasthāna Trayii. It represents 

metaphysical theory and Sādhanā merges according to 

the line of Vedānta or Upanis≥adas. In the reference of 

present research work, it is examined here that in Gītā 

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 

pātha or Adhyātma Mārga. There are different 

occurrences of the word Aks≥ara in Bhagavada Gītā 

among which the important and relevant occurrences, 

with Śān≥kara-Bhās≥ya, is taken here. 

 

 The first occurrence of the term Aks≥ara appears 

as the reality which is responsible for the genesis of 

Vedas. 

 

4.5.1 AKS≥ARA AND VEDA IN GĪTĀ. 

In the third Adhyāya, which is mainly devoted to Karm 

– Yoga the term Aks≥ara occurs for the first time in 

Gītā. In 15th Śloka, where the concept and process of 

Yajna is being stated and generalized, the Yajna is (81) 

said as originated from Kārma and about the origin of 

Karma, in 15th Śloka, the role of Aks≥ara is stated as, 
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        Σ∆∀ Α|⎪Μ〈ϑ∴ λϑλ® Α|⎪Φ1ΦΖ;∆]〈ϑ∆   

 Τ:∆Φτ;ϑ∀ΥΤ∴ Α|⎪ λΓτΙ∴ Ι7∴ 5|λΤλΘ9Τ∆  Φ 

 

 There the term Brahma is interpreted as Veda in   

Śān≥kara - Bhās≥ya (82)   

 

Σ∆∀ Α|⎪Μ〈ϑ∴ Α|⎪ ϑ[Νο ; π〈ϑο  

ΣΦΖ6∴ Ι:Ι ΤΤΣ∆∀ Α|⎪Μ〈ϑ∴ λϑλ® ΗΦΓΛλΧ Φ 

 

So the Karma is originated from Brahma and 

Brahma is from Aks≥ara. Here Brahma means Veda 

and it is originated from Aks≥ara. Śān≥kara - Bhās≥ya  

explains : (83) 

 

Α|⎪ 5]Γο ϑ[ΝΦβΙ∆ ϖς1ΦΖ;∆]〈ϑ∆ ϖς1ΦΖ∴ Α|⎪  

5Ζ∆Φτ∆Φ ;∆]〈ϑΜ Ι:Ι ΤΝ  ς1ΦΖ ;∆]〈Ι∴  

Α|⎪ ϑ[Ν .τΙΨ∀ο Φ 

 

So here the Aks≥ara is a reality which is 

responsible for the origin of Vedas. And Vedās, 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 Adhyātma which is stated in the 8th  

Adhāya and 10th   Adhyāya. 

 

4.5.2  AKS≥ARA AND ADHYĀTMA : 

 The eightth Adhyāya starts with a fundamental 

question from Arjuna after the Jnāna - Vijnāna - Yoga 

of seventh adhyāya.The question is directly about the 

nature of Brahma and Adhyātma. Arjuna asks (83) 

λΣ ΤΝ  Α|⎪ λΣ∆ωΙΦτ∆ λΣ∴ Σ∆∀ 5]∼ΘΦΜΤ∆  Φ 

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 Adhyāya as (84)  

 

ΗΖΦ∆Ζ6∆Μ1ΦΦΙ δΦΦ∆ΦλζτΙ ΙΤλγΤ Ι[ Τ[ Α|⎪  

Τλ™Ν]ο Σ∋τ:Γ∆ωΙτ∆∴ Σ∆∀ ΡΦλΒ,∆  Φ 

 

The answer state the nature of Brahma and 

Adhyātma as (85) 

ς1ΦΖ∴ Α|⎪ 5Ζ∆∴ :ϑΕΦϑΜωΙΦτ∆∆]ρΙΤ[  

Ε}ΤΕΦϑΜ〈ϑΣΖΜ λϑ;Υ∀ο Σ∆∀;∴λ:ΨΤο Φ 

 

 The question is about the nature of Brahma. The 

answer states Α|⎪ as ς1ΦΖ, the adjective 5Ζ∆ , 

according to Śān≥kara - Bhās≥ya is to be applied to 

Aks≥ara and not to Brahma, as (86) 

 

ς1ΦΖ∴ Γ 1ΦΖλΤ .λΤ 5Ζ∆Φτ∆Φ χ Τ:Ι  
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ϑΦ ς1ΦΖ:Ι χ 5|ΞΦ;Γ[ ΥΦλΥ∀ .λΤ ζ]Τ[ο Φ 

 

 But the adjective 5Ζ∆ is to be applied 

toς1ΦΖ 

 And so, here again, according to Śān≥kara - Bhās≥ya 

the term Aks≥ara denotes ultimate reality. (87) 

 

ςΜ∴ΣΦΖ:Ι Ρ ςΜλ∆τΙ[ΣΦ1ΦΖ∴ Α|⎪ .λΤ 5Ζ[6 

λϑΞ[ΘΦ6ΦΝ  ςΥ|Χ6∴ 5Ζ∆∆  .λΤ Ρ λΓΖλΤΞΙ[ Α|⎪λ6  

ς1ΦΖ[ π55γΓΤΖ∴ λϑΞ[ΘΦ6∆  Φ 

 

And the nature of that 5ΖΑ|⎪ which resides in the 

antarātma of every individual consciousness; and 

again here is note worthy similarity with Daharā –Vidyā 

and Daraharādhikarn≥a, this nature is called Adhyātma 
(88)

Τ:Ι /ϑ 5Ζ:Ι Α|⎪6ο 5|λΤΝ[Χ∴ 5|τΙΥΦτ∆ ΕΦϑο  

:ϑΕΦϑο Φ :ϑΕΦϑο ςωΙΦτ∆∆  πρΙΤ[ Φ 

 

This Aks≥ara, whose Svabhāva is Adhyātma is to 

be meditated and with the consciousness of Abhyāsa 

and Yoga. It is said as Parama Puru≥sa Divya in 8.8 

and 8.10 (89) and in 8.11 the result of the knowledge of 

Aks≥ara is described as it is described in 

Br≥hadāran≥ykopanis≥ada as (90) 

 

       ΙΝ 1ΦΖ∴ ϑ[ΝλϑΝΜ ϑΝλγΤ λϑΞλγΤ ΙνΤΙΜ ϑΛΤΖΦΥο  
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ΙλΝρΚγΤΜ Α|⎪ΡΙ⊕ ΡΖλγΤ Τ↵[ 5Ν∴ ;∴Υ|Χ[6 5|ϑ1Ι[ Φ 

 

The Śān≥kara - Bhās≥ya explains this (91) 

 

ΙΝ  ς1ΦΖ∴ Γ 1ΦΖλΤ .λΤ ς1ΦΖ∆  ςλϑΓΦλΞ ϑ[ΝλϑΝΜ  

ϑ[ΝΦΨΦ∀7Φ ϑΝλγΤ Τ™Φ /ΤΝ1ΦΖ∴ ΥΦλΥ∀ Α|Φ⎪6Φ  

ςλΕϑΝλγΤ .λΤ ζ]Τ[ο Φ ;ϑ∀ λϑΞ[ΘΦ λΓϑ∀ΤΣτϑ[Γ  

ςλΕϑΝλγΤ χ ς:Ο],Φ∆∆6] .τΙΦλΝ 

 

Here the meaning of Aks≥ara whose Svabhāva is 

Adhyātma is being taken as ultimate reality. Again it is 

mentioned the cause of Parama Gati in 8.13 by 

“ςΜλ∆τΙ[ΣΦ1ΦΖ Α|⎪” (92)  and in 8.21 also (93) 

 

  With this Adhyātma, the Aks≥ara is represented 

as the ideal and goal of a Sādhaka. In 11th Adhyāya, 

where Arjuna realizes the Viswarupa of Kr≥as≥n≥a and 

again, philosophically it is an ontological identification 

of ςγΤΖΦτ∆Φ and λϑξϑΦτ∆Φ4 Arjun states the 

previous upadesha of Kr≥as≥n≥a as 

5Ζ∆ Υ]⎛∆ωΙΦτ∆;∴λ7Τ∆  (94) and wants to see the 

cosmological form of that Avināśi Aks≥ara as : 

Ν|Θ8]λ∆ρΚΦλ∆ Τ[ ∼5∆{ξϑΖ∴ 5]∼ΘΦΜ↵∆ Φ  (95)  

And, after aquiring divine vision and the state of 

spiritual realization, Arjuna states about the Viswarupa   
(96) 
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τϑ∆1ΦΖ∴ 5Ζ∆∴ ϑ[λΝΤϕΙ∆  τϑ∆:Ιλϑξϑ:Ι 5Ζ∴λΓΩΦΓ∆

 Φ 

τϑ∆ϕΙΙο ΞΦξϑΤΩ∆∀ΥΜ%ΤΦ ;ΓΦΤΓ:τϑ∴ 5]∼ΘΦΜ ∆ΤΜ

 ∆[ Φ 

 

And further after getting the introduction from 

Kr≥as≥n≥a himself again Arjuna states (97) 

ςΓγΤ Ν[ϑ[Ξ ΗΥλγΓϑΦ; τϑ∆1ΦΖ∴ ;Ν;↵τ5Ζ∴ ΙΤ  

The ultimate reality is, here, being stated as  

(1) λϑξϑ:Ι 5Ζ∴ λΓΩΦΓ∴ 

          (2) ;Ν;↵ 5Ζ∆   

These both ontological characteristics  

Matter is confirmed with the 

reference of Bhagavad Gītā. 

Here Śan≥kara states the 

following Śloka of Gītā  

                       

 .ξϑΖο ;ϑ∀Ε}ΤΦΓΦ∴ ⎧Ν[Ξ[⎝Η]∀Γ λΤΘ9λΤ 

  

  Ε|Φ∆ΙΓ  ;ϑ∀Ε}ΤΦλΓ Ιγ+Φ∼−ΦλΓ ∆ΦΙ

ΙΦ Φ 

cf. ibid. Page. 417. 

The meanings of the term Ιγ+ is 

given as ΞΖΛΖ in Ratanaprabhā 

Tīkā. cf. Page. 417. 

Actually the entire 

;ϕΦ∀+5|λ;®ΙλΩΣΖ6 which is 

from [Br. 1.2.1 to 1.2.8] is 
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substantiating the view which is 

taken in Daharādhikaran≥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 

described as “ Sarvatonantarupa ” (99) “ Viśweśvara 

Viśwarupa ” (100)  

Sarvatodiptimanantama (101)   Anādimadhyantamnantama (102) 

Viśwasya parama Nidhanama (103) 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 - 

;Τ  and ς;Τ   

The Śānkara - Bhās≥ya explains this transcendence as (104) 

 

 λΣ∴ ΤΤ  ;Ν  ς;Ν  λϑν∆ΦΓ∆  ς;Τ Ρ Ι+ ΓΦλ:Τ .λΤ  χΑ]λ

®οχ 

 Τ[ π5ΦΝΦΓ Ε}Τ[ ;Ν;ΤΜ Ι:Ι ς1ΦΖ:Ι4 ΙΝ  ™ΦΖ[6  ;Ν  ς;Ν

 .λΤ πΡΡΙ∀Τ[ Φ 5Ζ∆ΦΨ∀Το Τ] ;Ν;Το 5Ζ∴ ΤΝ  ΙΝ  ς1ΦΖ∴  

ϑ[ΝλϑΝΜ ϑΝλγΤ ΤΤ  τϑ∆  χ/ϑ Γ ςγΙΝ χ .λΤ  ςλΕ5|ΦΙο 

Φ 

 

This transcendental status of negative description is 

similar to the famous description of Neti – Neti  
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Of Brihadāraṇyakopaniṣada. So it is clear that in this 

Adhyāya, 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 Puruṣa, which has been 

modified in Gitā as it is stated in Sāṃkhya Darśana, in 15th 

Adhyāya the entire on ontological position of Akṣara has 

been stated with the concept of Three Purus ̣as. 

  

4.5.3.  KṢARA, AKṢARA AND PURUSOTTAMA. 
 

 In 15th Adhyāya the distination between ks ̣ara and 

Aks ̣ara has been made in this way (105) 

 

™Φλϑ∆Μ[[ 5]Ζ]ΘΦΜ ,ΜΣ[ 1ΦΖΦ⎯ΡΕΖ /[ϑ Ρ4 

1ΦΖο ;ϑΦ∀λ6 Ε}ΤΦλΓ Σ}8:ΙΜ⎝1ΦΖ πρΙΤ[ τ 

 There are two types of Puruṣa in 'loka' that means in 

the manifested form of reality. 

 

  (i) KṢARA  

 and  (ii) AKṢARA. 

 

  Now, in this reference, Now what is KS ̣ARA ? 

 

 The answer is all bhūtas are KS≥ARA. It may seem 

strange. What is the meaning of χχ;ϑΦ∀λ6 Ε}ΤΦλΓχχ if it is 
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entire ς5ΖΦ 5|Σ∋λΤ (106) then why it is being called as Purus ̣a 

in the present reference? The answer may be this that the 

entire concept of Prkṛti or that which unconscious is 

completely modified in Gitā, and taking it more generally in 

the entire tradition of Vedānta. There is no ultimate 

distinction between conscious and unconscious and so, as 

the Sāṃkhya uses the term Puruṣa exclusively in the 

opposition of that which is totally un-conscious, such a use 

cannot be permitted particularly in Gitā and in general sense 

in any ontological description of every system of Vedānta, 

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 Śāṇkar-bhās ̣ya explains the term ks ̣ara as (107) 

 

  ™{Φ .∆{Φ 5∋ΨΥ ΖΦλΞΣ∋ΤΜ 5]∼ΘΦΜ .λΤ πρΙΤ[ ,ΜΣ[ ;∴;ΦΖ[ 

 1ΦΖο Ι 1ΦΖλΤ .λΤ 1ΦΖΜ λϑΓΦΞΛ /ΣΜ ΖΦλΞοΠ 

 The importance of the term rāśe" 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 

"1ΦΖ6 χχ Is Ks ̣ara and what is important, it is also named by 

the term Puruṣa. Actually it is Jivātmā, the reflection of 

consciousness in the Antehkarn≥a of Mana, Buddhi and 

Anamkāra. So S'ankara - bhāsya further explasing it as (108)

 

1ΦΖο ;ϑΦ∀λ6 Ε}ΤΦλΓ ;∆:Τ λϑΣΦΖΗΦΤ∆ .τΙΨ∀ο Π 
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 And what is AKṢARA in this reference which is called 

kūtastha? It is somehow refered in the sense of 

unchangeable transdental consciousness. The term kūta is 

explained in the sense of Māyā in S'ankara. bhāsya .(109)

 

 

ΣΧΜ ∆ΦΙΦ ϑ[ρΦΓΦ λΗ⎪ΤΦ Σ]λ8,ΤΦ ΖΛΤ ΤΨ 5ΙΦ∀ΙΦ  

ςΓ[Σ ∆ΦΙΦλΝ5|ΣΦΖ[6 λ:ΨΤο Σ∋]8ΘΨο ;∴;ΦΖ  

ΑΛ7ΦΓγτΙΦΝ Γ 1ΦΖλΤ  .λΤ ς1ΦΖ πρΙΤ[ Π 

  

Here, as in the interpretation and description of Aks ̣ara 

in Mun≥daka Upanis≥ada, where Nirupādlika Purus ̣a is 

stated as transcending Aks ̣ara, the description of Aks ̣ara 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 Gitā, Vedānta and as it 

will be seen, of Swāminārāyan≥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≥sāra 

and its Bija, kṣara and " Aks ̣ara as in the next S'lokās it has 

been mentioned. (110)

 

π↵∆ο 5]∼ΘΦ:τϑγΙο 5Ζ∆Φτ∆[τΙ]ΝΦΧ∋Το  

ΙΜ ,ΜΣ+ΙεΦΦλϑξΙ λΑ∆τΙ∀ϕΙΙ .ξϑΖο Π 
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Ι:∆ΦΤ1ΦΖ∆ΤΛΤΜ⎝Χ∆1ΦΖΦΝλΤ ρΦΜΤ∆ο  

ςΤΦ⎝λ:∆ ,ΜΣ[ ϑ[Ν[ ρΦ 5|λΨΤο 5]∼ΘΦΜ↵∆ο Π 

 

 The transandence of ultimate reality or Parabrahma is 

not exclusively limited in kṣara and Aks ̣ara, in the universe 

and its ground or seed; it is different, beyond to these both,   

πτΣ∋Θ8Τ∆ο ςτΙ∴Τ λϑ,1Φ6 ςΦεΙ∴ Φ  (111) 

as it has been explained is S'ānkara bhāsya from world and 

its ground. Howerver, it is not completely different from these 

both. And these both cannot have metaphysical subsistence 

without this πΤ∆ 5]∼ΘΦο as it provides the ultimate ground of 

their outological subsistence, the S'ānkara bhāsya explains. 
(112) 

    :ϑΣΛΙΙΦ Ρ[[{ΤγΙΑ,ΞΣτΙΦ4  5|λϑξΙ 4  

 :ϑ∼5;〈Φϑ ∆Φ+[6 λΑ∆∀λΤ∀ ΩΦΖΙλΤ Π 

Only with the power of its, pure ontological position it 

provides the ontological subsistence to both ks ̣ara and 

Aks ̣ara. And therefore it is, called Puruś≥ottama in 

Paurān≥ika reference   

 /ϑ∴ ∆Φ∴ Ε⊃τΗΓΦ λϑΝ]ο ΣϑΙο ΣΦϕΙΦλΝΑ]ο (113)

 

 So, in Bhagavada Gītā, the concept of Aks ̣ara is stated 

in two references mainly. 

 

(1) Cosmo-genetic reference where Aks ̣ara 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 Jnāna-Morges (114) from an 

ontological point of view it is kutastha, Purus ̣a, 

Avyakta, Bruhma and Avyaya. In Swāminārāyan≥a 

metaphysical, the concept of Akṣara has been exposed 

whith these meaphysical characteristics with slight 

ramification. Lastly we shale see very briefly the 

concept of Aks ̣ara-Brahma in Vallabha Vedānta. 

 

4.6 AKS ̣ARA BRAHMA IN VALLABHA VEDĀNTA  
 
 The philosophical position of vallabha Vedānta is 

generally called Śuddhā dvaita or more correctly Brahma 

vāda (115) In the philosophy of Śuddhadvaita, upto certain 

extext which is similor to kaivaladvaita of Śankara there is 

nonly one ultimate reality and that is Brahma. Brahma here 

also is one and non - dual reality. It Abhinnanimittopādana 

kāran≥a of the world. (116) It is svayamprakasha and deroid of 

any limitation. (117)  

 

 The theory of causation which is accepted in this 

school of Vedānta is Avikr≥uta - Parin≥amavāda. Porin≥ama 

vāda is a version of Satakāryavada in which, in the 

opposition of Asatakāryavāda, karan≥a is Sat or real in 

kārya, as well as kārya is also real in kāran≥a. This is 

accepted in Śām≥khya against the Asatakāryavāda of Nyāya 

Vaiśes≥ika (118)  
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 In philosophy of vallabha Vedānta this theory of 

satakārya vāda or Parināmavāda is modified in the form of 

Avikruta Parin≥an≥a - vada. If ultimate reality is devoid of all 

types of distenction there is no :ϑΥΤ4 ;∴ΤΦΤΛΙ  and 

λϑΗΦΤΛΙ εΦ[Ν  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 pariṇāma from 

Brahma. So any parin ̣āma 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 Māyā Adhāya Vivarta etc makes 

room in Śān ̣kara Vedānta for cosmology and epistemology 

the principle of Āvirbhāva and Trirodhāra plays this types of 

methodological and methaphysical role in Vallabha Vedānta.  

 

4.6.1. PRINCIPLES OF ĀVIRBHĀVA AND    
TIRODHĀNA.  

 

 The principle of Āvirbhāva is ramified version of the 

principle of utpativāda of Nyāya Darśana. 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. (129) now if this happens for the 

"entire" cause then there is no meaning of the term  

"Āvirbhāva" 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 Ānan≥da (120) (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, 

 

 (:ϑΥΤΕ[Ν ΖλΧΤ φ . But that ‘Sadam≥śa’ is already 

there in the Brahma but together with Cit and Ānan≥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 

Tirodhāna, it is supposed that in a causal manifestation of 

Sadam≥śa, the other two Am≥śa, Vit Cit and Ānanda are 

taken as Tirohita. Now, in Vallabha Vedānta, through the 

process is actual, there is nothing, not any other reality or 

principle which covers up these two Am≥śās. This is only 

due to the ‘Ichhā’ of Brahma, ‘Ichhā’ for his creation of 

universe and for the play of sarga that it makes this ontic 

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

 

Further in this Cosmic Scheme, the Āvirbhāva of Sat 

and Cit and Tirodhāna of Ānanda (121) resulte in the 

generation of finite consciousnesses or Jivātmās. With the 

Āvirbhāva of Cit, the Jivātmā becomes cidam≥śa 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 Jivātmā remains 

eternal so far as the cosmic plan is in action. 
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 At this stage, in Vallabha Vedānta 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 Vedānta, 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 

Vedānta, any such possibility can be thought only if there is 

something with the Āvirbhāva of Ānandam≥śa. Otherwise, on 

the scale of metacosmic order, the process of generation 

becomes utterly impossible only with the help of Sat and Cit 

am≥śa only. 

 

 The Ānandam≥śa becomes ‘Āvirbhāvita’ 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, Ānandam≥śa is also manifested. 
(122) Then in the sense of difference between Brahma and 

Aks≥arabrahma, it lies in the quantification of Ānanda. In 

Para – Brahma, the Ānanda is Agan≥itānan≥da and in 

Aks≥arabrahma, the Ānanda is Ganitānan≥da. (123) 

 

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 Śuddhādvaita. 

The ontological difference between Para brāhma and 

Aks≥ara brahma is in the quantity of Ānan≥da in its 

manifested form. This has been described in the 

An≥ubhās≥ya, in Adr≥aśyatvetyadhikarn≥a. (124)  

  The An≥ubhās≥ya states (125) 

 

Τ+ 5|Ψ∆ ς1ΦΖ:Ι Α|⎪τϑΦ∆ΦΧ ς≠ξΙτϑΦλΝ Υ]6Σο  

5Ζ∆Φτ∆{ϑ Φ Σ]Το Ω∆Φ[∀⊃Τ[ Φ χΤΨΦ1ΦΖΦτ;δΕΤΛΧ λ

ϑξϑχ λ∆λΤ Φ  

.Ι∴ ΡΜ5λΓΘΦΤ Φ Γ ⎛+ Α|⎪⊥ΙλΤλΖ⊃ΤΦ⎝ΗΥΝ]τ5λ↵Ζλ:Τ 

Φ 

 5]∼ΘΦ:Ι Α|⎪τϑ∴ λΓο ;∴λγΝυΩ∆[ϑ .ΘΦΝΦΓγΝλΤΖΜΕ

Φϑ[Γ 

 Α|⎪Φ1ΦΖ∆]ρΙΤ[ 5|Σ8ΦΓγΝο 5]∼ΘΦΦ .λΤ  

χ Α|⎪λϑΝΦ%ΓΜλΤ 5Ζ χ λ∆τΙ+[ϑ ΤΨΦ λΓ6∀ΙΦΤ  χ 

 

So, here it is clearly mentioned that, there is no 

possibility of any consideration of Pradhāna for taking 

as the creative-ground of the world. It is Vedānta, 

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 Sām≥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 Ānan≥da in it. It is not pure, abstracted 

transcendental consciousness like the Purus≥a of 

Sām≥khya. The quantity of Ānanda itself makes this 

distinction clear. An≥ubhās≥ya further clarifies the 

difference (126)

χχ ς1ΦΖλΓ∼56 /ϑ 5]∼ΘΦλϑΞ[ΘΦ6ΦρΡ Φ χΙ[ΓΦ1Φ

Ζ∴ 5]∼ΘΦ∴ ϑ[Ν ;τΙλ∆λΤ Τ:∆ΦΝ1ΦΖ λϑΞ[ΘΦ6Φλ

Γ Γ 5|Σ∋λΤλϑΞ[ΘΦ6ΦλΓ ΓΦλ5  

5]∼ΘΦλϑΞ[ΘΦ6ΦλΓ ;Φ∴′βΙ5]∼ΘΦ:Ι Φ Γ λΧ λΝϕΙ

τϑΦΝΙΜ Υ]6Φο 

5]∼ΘΦ:Ι ΕϑλγΤ Φ χχ 

 

Though Aks≥ara is purus≥a, and there is quantity 

of Ānan≥da as it is in limited form, lies in it, it does not 

create any type of Vikāra or distortion in it. It is 

forcefully stated in Brahma Sutr≥a, and Vallabhācārya 

provides a detailed commentary on it, in the 

Ānandamayādhikarn≥a, that the presence of Ānan≥da 

does not create any type of Vikāra or distortion in either 

Brahma or Aks≥ara-Brahma. The meaning of “Māyāt – 

Pratyaya ” is to be taken as “ Prācurya ” and it does not 

indicate any type of Vikāra in it.(127) the sutr≥ās are.(128) 

                       ςΦΓγΝ∆ΙΜ⎝εΙΦ;ΦΤ              

 λϑΣΦΖΞαΝΦγΓ[λΤ Ρ[γΓ 5|ΦΡ]ΙΦ∀Τ  

Φ 
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Here also the distinction between Para Brahma 

and Aks≥ara-Brahma as well as the presence of 

Ānan≥da in Aks≥ara-Brahma is described. (129)                  

ςΨϑΦ ς1ΦΖΑ|⎪⊥ΙΦΓγΝΦτ∆Σ[ ;τΙλ5 Τ:Ι 5λΖλρΚΓΓτϑΦγΓ

  

5Ζ∆Ο,τϑ∆Τ ςΦΓγΝ[⎝5λΖλρΚγΓτϑ∆[ϑ 5Ζ∆Ο,ΤΦϑρΚ[ΝΣλ

∆λΤ  

Τ®∆∀5]Ζο ;Ζ 5Ζ∆ΦΓγΝ /ϑΦΓγΝ ΞαΝ[ΓΜρΙΤ[ Φ 

With this ontolgical characteristics there are two 

main type of metaphysical relation between Aks≥ara-

Brahma and Para – Brahma. 
(I) Dharma – Dharmī  Sam≥bandha  

(II) Dhāma – Dhāmī  Sam≥bandha (130) 

In Dharma – Dharmī Sam≥bandha, the Aks≥ara-

Brahma  

Is Dharma and Para-brahma is Dharmī and in Dhāma 

– Dhāmī Sam≥bandha Aks≥ara-Brahma is Dhāma and 

Para-brahma is Dhāmī. Though it may seem 

contradictory, but in the case of Brahma it is possible 

as Brahma has an ontological characteristic of 

Vir≥uddhadharmā Śattyattva. (131)  

 

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 Jivātmā from Aks≥ara-Brahma. 
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The entire order can be explained by the 

following table. (132)  

Saccidānanda -  Para . Brahma. 
Purn≥a - Purus≥ottama. 
Sākāra. ( Śrikr≥s≥na ). 

__________________________________________  
Brahmān≥da – Murtī - Sam≥sti    Nirākāra - Sarvakārn≥ 
an≥taryamī – Virata – Paramātma    bhuta    - Aks≥abrahma 

_______________________     ___ ___  
          
     ____ _____     ___  ___    ____ 
 Gujn≥vatara.      Lilavatara Karma   Svabhāva    Kāla    Prakr≥tī   Purus≥a  
   ___ ___ ___   (Varāha etc.)      ___  
Brahma Vis≥nu  Śiva               Mahat       infinite    Infinit
                           Jivatmās  
Vyas≥ti 

              Ahm≥kār                
Antryāmīs 

         
       ________ _______  

      Pancatanlmatra     Daśa-Vidhi    Mana  
                   Indiryas   
              
 Panch mahābhut            
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 The table states the Cosmo-genetic role of 

Aks≥ara brahma in the philosophy of Śuddha – 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 Brahmān�da - 

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 

Śuddhdavaita, the cosmic order is ultimately 

dependent on Brahma. In Kevaladvaita, the alone 

Nirgun≥a Nirākāra Brahma in real and the entire 

cosmic order and its plan falls in the state of 

Vyavahārika Sattā 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 

Sākārattva and personality in ultimate reality, there 

would be no ultimate justification of the Upasana of 

Sākāra reality.  

 

 In Śuddha-dvaita the situation is all-together 

different. Here the ultimate reality itself is Sākāra and 

the highest path is the Bhakti of Sākāra. And yet, the 

Aks≥ara brahma which is taken as an Avirbhāva of 

Para-Brahma is Considered as totally Nirākāra. 
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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 Swaminārāyan≥a metaphysics 

as it is shown in the sub-sequent chapters. 

 

 

 χχλ+λϑλΩ 5λΖρΚ[ΝΖλΧΤτϑχχ t

hat 

is Brahma concept be limited by 

spaa, time and object. 

 

 

Notes and References: 
 

(1) The Vatsyāyana-Bhās ̣ya on the Nyāya sūtṛa of 

Gautama, the independent Pras ̣atapāda Bhās ̣ya on the 

vaiśes≥ika Sūtr ̣a of kan ̣āda and Yoga-Bhās ̣ya of Vyāsa 

on the Yoga-Sūtr ̣a of Patanjali are generally accepted 

as Ārṣa-Bhās ̣ya as they are accepted by all the 

followers of the particular schools. 

(2) Dr.Radhakrishnan S.  (1961) Indian Phelosophy 
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 VO II Chapter on "The 

philosophy of Brahma Sūtr ̣a". 

Here Radhakrishna attempts to 

derive the views of sūtr ̣akār 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. 

(3) Brahma Sūtr ̣a   (1.1.1- to 1.1.4) 

(4)   An≥ubhās ̣ya  by Vallabhācārya (1.1.2) 

(5)      Brahma Sūtr ̣a  [4.4.22] this actually represents 

the goal and result of Brahma 

Jijnāsā. It reflects the core idea 

of many Upaniṣada's mantras 

which present the goal as 

the ultimate Moks ̣a mārga. For 

example in 

Brihadāran ̣yakopaniṣada 

Τ[ΘΦΦ∴ Γ 5]ΓΖΦϑ∋λΤο (Br. 

6.2.15) In Chān ̣dogya 

Upaniṣada  

Γ Ρ 5]ΓΖΦϑΤ∀Τ[ [ch.8.15] and 

even in Bhagvadgītā 

ΙΝ ΥτϑΦ  Γ  λΓϑΤ∀γΤ[ Τ®Φ∆∴

 5Ζ∆∴ ∆∆   (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 

Bhāmatī Tīkā and other sources 

of Śān ̣kar Vedānta 

 

(6) Taittiriya-Upaniṣada [3.1]. The same reference 

may be taken from 

Mun ̣daka Upanis ̣ada or 

chāndogya- Upanis ̣ada. 

(7) Brahma Sūtr ̣a [Brh. (1.3.10-1.3.12)] 

(8) ibid.  [1.3.14-1.3.21] 

(9) ibid. [1.1.5]. 

(10) ibid.  [1.1.6 to 1.1.11] 

  These sūtras are: 

  ΥΦ{6[⎯Ρ[γΓ ςΦτ∆ΞαΝΦΤ   (1.1.6) 

  ΤλγΓΘ9:Ι ∆Μ1ΦΜ5Ν[ΞΦΤ   (1.1.7) 

  Χ[ΙτϑΦϑΡΓΦρΡ     (1.1.8) 

  :ϑΦ%ΙΙΦΤ      (1.1.9) 

  ΥλΤ;Φ∆ΦγΙΦΤ     (1.1.10) 

  ζ]ΤτϑΦρΡ     (1.1.11) 

(11) As Śan ̣kar says Sāṃkhya as the "Prādhāna Malla", it is 

quite clear that in a cosmo-genetic concept, the 

inclusion of consciousness is inevitable.  
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(12) These terms are used in different vedas and 

Upaniṣadas and according to Śāṇkara Vedānta, they 

have a common connotation and that is Brahma 

[Br.1.2.12 to 1.3.9.] 

(13) This a point of greatest importance from the reference 

of present research work.The concept of Aks ̣ara 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-Upaniṣada can be given as 

;τΙ∴7ΦΓ∴ ςΓΤ∴ Α|⎪ Φ 

(14) Brahma Sūtr ̣a  [1.2.21 - 1.2.23] 

(15) Brahma Sūtr ̣a Śān ̣kara Bhāṣya [1.2.21] – Page. 307. 

(16) ibid. 1.2.21 Page. 308. 

(17) ibid.  1.2.21.  Bhāmatī Tīkā Page. 308. 

(18) ibid. 1.2.21.  Bhāmatī Tīkā Page. 308 

(19) Mun ̣daka Upanis ̣ada (2.1.2) Śān ̣kara Bhās ̣ya on  

   Br. [1.2.21]  Page.308 

(20) ibid.  Bhāmatī Tīkā  page.  308. 

(21) Chapter III of the present research work. It is 

empathetically mentioned there 

that in Upaniṣadas, there is no 

ontological dualism, and so 

Aks ̣ara has been taken as an 

aspect, a narration of reality 

from a cosmic stand point, so 

Śaṇkara interprets Aks ̣ara as a  

cosmogonical pre-condition of 

the manifested world. 
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(22) op.cit. Bhāmatī  Tīkā  page. 309. 

(23) ibid.  Bhāmatī Tīkā  page. 307. 

(24) ibid.  Bhāmatī Tīkā  page. 307. 

(25) Ibid.  Bhāmatī Tīkā  page. 307. 

(26) 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 I & 2 .  

II 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 10th 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 Bhāmatī Tīkā Page.  No.  304. 

(28) Mun ̣daka Upanis ̣ada. First Mun ̣daka  

 Here what is being described is 

the Kārya lakṣaṇa of Akṣara. 

The description of any laks ̣an ̣a 

of Aks ̣ara or any term which is 

used for ultimate reality 

depends on context. For 

example Brahma itself is 

described as 

;τΙ∴ 7ΦΓ∴ ςΓ∴Τ Α|⎪ in 

Taittiriya Upanis ̣ada which 

Brahṃa Sūtr ̣a [1.1.2] describes 

its, as Kārya laks ̣aṇa as 

ΗΓ∆Φν:Ι ΙΤο Φ 

(29) op.cit Śān ̣kara Bhāṣya : Page. 306.  -  307.   

 Here Śāṇkara Bhās ̣ya makes a 

detailed attempt to refute 

Śāṃkhya Darśana's Prādhāna - 

based cosmology. Yet Bhāmatī 
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Tīkā does not explain it as it 

should have been.  

(30) ibid.  Page.  307. Mun ̣daka [1.1.7.] 

(31) ibid.  Page.  307.  

 Here Śaṇkara wants to 

assertain that discourse of a 

chapter is mainly determined by 

the question which is being put. 

The highest Vidyā is Parā-Vidyā 

and its goal is shown as 

Aks ̣ara. Now in this reference, if 

something still being shown as 

greater than Aks ̣ara, in the 

sentence ς1ΦΖτ5ΖΤο 5Ζ Φ then 

Aks ̣ara, as the Prakaraṇa 

indicate will not be the subject 

of Parā-Vidyā. 

(32) ibid.  Page. 307.  

 Here Śān ̣kara Bhās ̣ya refers to 

the second Sūtr ̣a of this 

Adhikārn ̣a 

(33) Brahma Sūtr ̣a [1.2.22] 

(34) Brahma Sūtr ̣a with Ratnaprabhā Tīkā Ed by yativara 

Bhole bābā Vo.I Chaukhambad Prakaśan page 494. 

(35) Śān ̣kara Bhās ̣ya with Ratnaprabhā Tīkā ibid. page. 

496 - 497. 

(36) ibid. Ratnaprabhā Tīkā page. 496. 

a Darśana-�(37) Sadhu Śruti Prakāśadās - Swāminārāyan 

Sanatan Darśana ke 
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pariprekṣya me. And article 

presented in the Akhil Bhāratiya 

Darśan Pariṣad. 

(38) In this Sūtr ̣a the term ςδΑΖΦγΤ appears and in the  

 corresponding chapter of  Śṛuti, 

in yajna-valkya Gārgī saṃvāda 

the Aks ̣ara is said  as that 

reality into which that 

Avyākrutākāśa  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 Sūtr ̣a Śān ̣kara Bhāṣya Bhāmatī Tīkā page. 

341. 

(40) ibid. Page. 340 - 341.  

(41) Bhartuhari-Vākya Padīya 1.1 

(42) ibid. 1.20. 

(43)   Mān ̣duka-Upaniṣada.  Here Ātama is described as 

having four pāda. And it is, both 

at empirical and transcendental 

level denoted by 'Aumakāra' 

and it’s 'Mātrā'. Śān ̣kara 

confirms the position in his 

Bhās ̣ya very well and 

gaudapāda wrote Kārikā on it. 

Yet, in this context, the 

'Aumakāra' is a transcendental 

symbol for the description of 
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reality; it is not a word or Varṇa 

which attempts to describe 

empirical facts at the level of 

Vācya- Vācaka Sambandh.  

(44) Śān ̣kara Bhās ̣ya - Ratnaprabhā Tīkā op.cit Page. 579. 

(45) Śān ̣kara Bhās ̣ya - bhāmatī Tīkā op.cit Page. 342 - 343.  

(46) ibid.      Page. 343.  

 Here it is mentioned that, the 

theory of sphota is not valid. 

Vācaspti Miśra refutes the 

theory of sphota in Tattva Bindu 

as       

∆ΛΙ∆ΦΓ5λΖτΙΦΥΜ ΑΦΩΤ[ ΓΦ;

λΤ :Ο]8[  

©Θ8Φ∴Τ ΣΦΙΜ∀55↵Μ ΓΦΝ∋Θ

8 5λΖΣ<5ΓΦ Φ 

 That is when the function of the 

grasping of empirical meaning 

can be  full-filled with Varn ̣a 

and śabda 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 Aks ̣ara and 

so entire linguistic interpretation 

of Aks ̣ara is invalid.  
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(47)   ibid.  page. 342.      Here as general principle 

Vācaspati Miśra refutes the 

linguistic theory of meaning 

which imparts subjectivity of 

meaning with words. Vācaspati 

states in his nyāya 

vārtikātātparya Tīkā as,  

Ν[ϑΝ↵ΦλΓ ΞαΝ[Γ ⎧ΝΙ:Ι[Γ  

Ιο :∆∋Το  

Ρ1Φ]ΘΦΦλ5 ; /ϑΦΙ  

;δ5|λΤ Ν∋ξΙΤ[ Φ 

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 Yājnavalkya- 

Gārgī- Sam ̣vāda and attempts 

to clarify that this is a pure 

cosmological discourse where 

at one Brahma or Ak ̣sara can 
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serve the purpose of the 

transcendental subsistence of 

phenomenal world. cf 

[Kalpataraparimala and 

Kalpataru on Bhāmatī 1.2.10]  

(49)   Brahma Sūtr ̣a Śān ̣kara Bhāṣya Bhāmatī Tīkā  

op.cit 345 

(50) ibid.  Page.  347.  

 Here it is note worthy that 

according to Śan ̣kara there is 

no difference between Α|⎪ and 

5ΖΑ|⎪. The prefix 5Ζ before Α|⎪ 

does not provide any 

ontological qualification to the 

reality Α|⎪ . This is a point of 

great importance which will be 

considered in the sixth chapter 

of this work.  

(51) Brahma Sūtr ̣a Śān ̣kara Bhāṣya - with Ratnaprabhā 

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

(52) ibid.  page.  585. This reference is taken from  

     Praśna upaniṣada [pr.512/5] 

(53)  Hiran ̣yagarbha is generally accepted as an aspect of 

parabrahma which is pre-

cosmic condition of the 

manifested universe. cf. 

Mān ̣dukya Upanisada. There 

Hiran ̣yagarbha is related with 

the second mātrā of Aumkāra 
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and in turn with the Svapna-

sthāna' ks ̣etra of 

consciousness. In present 

reference the term is being 

used for Apara Brahma or 

Sagun ̣a Brahma or in some 

sense Māyā-Upahita Brahma.  

(54) Śān ̣kara Bhās ̣ya, Bhāmatī Tīkā op.cit. page. 347.  

(55) ibid.  page.  347 

(56) ibid.  page.  348 

(57) ibid.  [Br. 1.3.14 to 1.3.21] 

(58) ibid.  page.  349.  ada 8.1.1.][chāndogyopanis 

(59) Brahamasūtr ̣a Śān ̣kara Bhās ̣ya - Ratnaprabhā Tīkā   

     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 Bhāmatī says 

this option Τ]ρΚ χχ 

/ΘΦ Τ] ΑΧ]ΤΖΜ↵Ζ;∴ΝΕ∀λϑΖ

ΜΩΦ Τ]ρΚ ο 
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 [cf. Bhāmatī op.cit. page. 350]. 

So the option of Jiva is 

examined in detail in Śān ̣kara 

Bhās ̣ya- Tīkās and in this 

research work also.  

(60) There is an important and interesting discussion 

regarding the Adhikāra of Devās in Brahma-Vidyā. cf. 

Brahma sūtr ̣a [1.3.30 to 1.3.34] with Śān ̣kara Bhāṣya 

and Bhāmatī Tīkā. 

(61) Śān ̣kara Bhās ̣ya- Bhāmatī Tīkā op.cit. page. 351. 

(62) Śān ̣kara Bhās ̣ya - Ratnaprabhā Tīkā op.cit. page. 601.  

(63) ibid.  page.  601.  

(64) ibid.  page.  601. 

(65) ibid.  page.  601 – 602. 

(66) Brahma Sūtr ̣a  Śān ̣kara Bhās ̣ya –  

Bhāmatī Tīkā.   op.cit.  page.  353.  

In Vālmiki Rāmāyaṇa the 

Upama is stated as : Śloka of 

this is: 

ΥΥΓ ΥΥΓΦΣΦΖ∴ ;ΦΥΖο ;ΦΥΖ

Μ5∆  

ΖΦ∆ΖΦϑ6ΙΜ∀Ι]®∴ ΖΦ∆ΖΦϑ6Ι

ΜλΖϑ Φ 

In short Daharākāśa can be 

compare with Daharākāśa 

alone and not with Bhūtākāśa. 

(67) ibid. Page.  357.  Here the term ΥλΤ  does  

     not indicate any mentions  
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or travel in space but it  

represents the transition of the 

state of consciousness of Jiva. 

(68) ibid. Page.  359. 

(69) ibid. Page.  359.  

(70) 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 Śan≥kara Vedānta [cf. kalpataru Tīkā and 

Kalpataru parilmālā]. 

(71) Brahma Sūtr≥a -  Śān≥kara-Bhāsya 

Ratnaprabhā Tīkā.  op. cit : Page. 609. 

 cf.  Chhandogya Upanis≥da [ 8.3.2 ] 

 (72) ibid. Page.  609 – 610.  

(73)   Brahma Sūtr≥a  - Śān≥kara – Bhāsya 

 Bhāmati  Tīkā  op. cit.  Page. 361.  

(74)   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.   

(75) Bhrama Sūtr≥a  - Śān≥kara – Bhāsya 
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Ratnaprabhā  Tīkā  op. cit : Page 639.  

(76) ibid. Page.  639. 

(77) ibid. Page.  419.  in the previous Sūtr≥a that  

     is in 1.2.6. Which is χ:∆∋Τ[ξΡχ.

  

(78) ibid. Page.  421. 

(79) ibid. Page.  639. 

(80) Bhagavada Gitā. Śān≥kara-Bhās≥ya Adhyāya xv. 

Śloka 18.  

(81) ibid. Page.  90. 3.14. 

(82) ibid. Page.  91. 

(83) ibid. Page.  211   8.1. 

(84) ibid. Page.  210.   7.29.  Here is ςωΙΦτ∆  is 

interpreted as 5|τΙΥΦτ∆Φ in 

Śān≥kara - Bhās≥ya - ςωΙΦτ∆ 

5|τΙΥΦτ∆ΦλϑΘΦΙ ϑ:Τ]∴ Śān≥k

ara- Bhās≥ya 7.29. Page. 

210. 

(85) ibid. Page.  211.   8.3. 

(86) ibid. Page.  211. 

(87) ibid. Page.  211. 

(88) ibid. Page.  212. 

(89)   ibid.  Page.  212 – 213. Here the another   

   description of Aks≥ara as 

 

 5Ζ∆ 5]∼ΘΦ λΝϕΙ∴ ΙΦλΤ 5|ΦΨ∀Γ]λΡγ

ΤΙΓ   
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       and 

;δΙΣ∴ ;Τ∴ 5Ζ∴ 5]∼ΘΦ∆]5{λΤ λΝϕΙ∆  

 is found. 8.8 and 8.10 

 

(90) ibid. Page.  216.   8.11 

(91) ibid. Page.  218. 

(92) ibid. Page.  218.   8.13 

(93) ibid. Page.  222. 

     

 ςϕΙ:ΤΜ⎝1ΦΖ .τΙ]⊃Τ:ΤδΦΦΧ]ο 

      5Ζ∆Φ∴ ΥλΤ∆  Φ 

      Ι∴ 5|Φ%Ι Γ λΓϑΤ∀γΤ[  

Τ®Φ∆ 5Ζ∆∴ ∆∆ Φ 

(94) ibid. Page.  260   11.1 

(95) ibid. Page.  260.   11.3 

(96) ibid. Page.  266.  11.18 

(97) ibid. Page.  266.   11.37 

(98) ibid. Page.  275.   11.37 

(99) ibid. Page.  265.   11.16 

(100) ibid. Page.  265.   11.16 

(101) ibid. Page.  265.   11.17 

(102) ibid. Page.  266.   11.19 

(103) ibid. Page.  276.   11.18 

(104) ibid.   Page.  275. This transcendence of 

ultimate   reality from 

being and non being, in 

the name of  Α|⎪ is also 
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stated in 13th Adhyāya.  

cf. 

 7[Ι∴ Ι↵τ5|ϑ1ΙΦλ∆ Ι⎯7ΦτϑΦ∆∋

Τ∆ξΓ]↵[ 

ςΓΦλΝ∆τ5Ζ∴ Α|⎪ Γ ;↵γΓΦ;Ν]ρΙ

Τ[ 

      Page. 322. 13. 12.  

(105) ibid.  Page.  376.  15.16 

(106) ibid.  Adhāya 7, Page 197  7.4 

the Aparā Pr≥kr≥uti is stated as, 

   Ε}λ∆ΖΦ⎝5Φ∀⎝Γ,Μ ϑΦ5]ο Ζϑ∴ ΕΓΜ

 Α]λ®⎝Ζ[ϑ  

ςΧ∴ΣΦΖ∴ .ΤΛΘΦ∴ Ε[ λ∆γΓ 5|Σ

λΤ ,∋ΩΦο  

(107) ibid.  Page.   376.  

(108) ibid.  Page.   376.  

(109) ibid . Page.   376.  

Here the reference of parā 

Pr ̣kr ̣uti may be taken. In Jnāna-

Vijnāna yoga of 7th Adhāya the 

parā Pr ̣kr ̣uti as defined as  

     ς5Ζ[Ιλ∆Τ:τϑγΙΦ∴ 5|Σ∋λΤ λϑλ® ∆[ 

5ΖΦ∆  

ΗΛϑΕ}ΤΦ∴ ∆ΧΦΑΦΧΜ ΙΙ[Ν∴ 

ΩΦΙ∀Τ[ ΗΥΤ   

The description of Aks ̣ara as  

χ;∴;ΦΖΑΛΗχ and the phrase 

χχΩΦΙ∀Τ[ ΗΥΤχχ are 
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indicateing cosmological 

reference together with the 

individualistic dimension of the 

description of Aks ̣ara   

(110) ibid.  Page.   377.  15.17-18. 

(111) ibid . Page.   377 . 

(112) ibid . Page.   377. 

(113) ibid . Page.   377. 

The term Purus≥ottam is 

generally used for God or 

ultimate reality in Puran ̣a. 

Rāmāyan ̣a and Mahabhārata 

also. In philosophical texts such 

use is also recognized. 

Udayāna accepts this use of 

Puruś≥ottam for Puran ̣ikās in 

his Nyāya kusumanjali cf. First 

Stabaka of Nyāya kusumanjali 

with self commentery of 

Udayāna.  

 

(114) ibid.  Adhāya 12, Here Aks ̣ara is stated as an ideal of 

Upāsāna.  

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

 

(116) Goswāmi 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) Sām≥khya – Kārikā of Iswora-Krishna. Actually 

Sām≥khya established the existence of one 

Prakruti of against the pluralistic world view Nyāya-

Vaiśesika by Sate\akaryavāda. The downward 

causality can provide one cause in this theory of 

cauSation and so it becomes a supporting 

metaphysical principle of an Advaitavāda. 

(119) Prameyaratnasamqrah. op. cit. Page  23. 

(120) Actually in Vallabha Vedānta , and also in the other 

systems of Vedānta, Ānanada does not simply 

mean a state of any type of happiness or pleasure 

but it is an ontological state or reality in Vallabha 

Vedānta Ānan≥da  is a set of six properties vis (1) 

Aaiśwarya (2) Vīrya (3) Yaśa (4) Śrī (5) Jnāna (6) 

Vairāgya.  

(121) Prameyaratna Samgraha op.cit.Page 36-37 

(122) ibid. Page.  78. 

(123) ibid.  Page.  78 – 79. 

(124) Brahma Sutr≥a, An≥ubhās≥ya ed. Dr. A.D. Śastri. 

Parshva – Prakashana Ahmedabad. [Br. 1.2.21 to 

1.2.23] 

(125) ibid. Page.  186. 

(126) ibdi. Page . 187. 

(127) Brahma Sutr≥a Anu≥bhas≥ya [1.1.11, 12] Here 

Śan≥kar-bhās≥ya also agrees with An≥ubhās≥ya. 

The Brahma is ‘Ānan≥da -Māyā’ does not mean 

that in Brahma there is any type of disfrotion or 
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Vikar. The meaning of “Māyāt-projyaya” is to be 

taken as “Priculya” in both Bhāsyas. 

(128) ibid. Page.  118 

(129) ibid. Page.  113 

(130) Prameyaratnasamgroha. op. cit.Page  78 

(131) ibid. Page.  78 – 79 

(132) ibid. Page.  83. 
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THE ONTOLOGICAL POSITION OF AKS≥ARA 

BRAHMA IN SWĀMINĀRĀYAN≥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 th and 20 th 

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. (1) 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 

Vedānta. Almost all reformative ideologies, which 

took place in this period, are based on Vedānta or 

an attempt of reconstruction of Vedāntic principle. 
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  One of such important attempt, with its 

multi-dimensional developments has been made in 

Swāminarāyan≥a tradition and philosophy originated 

in Gujarata by Swāmī Śri Sahajānda. (1781-1830). 

 

 In the end of 18 th and beginning of 19 th 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 Vedānta but also in the 

perspective of Pauran≥ika literature with its 

appropriate philosophical transformation. It provided 

a Bhakti – mārga 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(2) 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 (3)  This all has been done, with 
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appropriate new concepts and their reconstruction, 

in the basic Indian spiritual tradition of Veda and 

Vedānta. These are the sources on which the new 

interpretation and reconstructions are found. 

 

5.2 SOURCES AND PHILOSOPHICAL POSITION 
OF SWĀMINĀRĀYANĀ VEDĀNTA. 
There two basic texts, which are regarded as 

universally accepted philosophical sources of 

swāminārāyanism. 

(1) Siks≥āpatri. A text is sanskrita, written on 

the ground of Śruti and smritis on Mahā sūda 5, 

sam≥vata 1883. (AD. 1826). 

It is important to note that It is the concluding 

phase of the other most important treatise. The 

Vacanāmr≥ta which are written in this period are 

G.III. 2 on 11.6 1826 and G.III 20.7 1927]. (4)  So 

there is a continuous resembelences between 

Vacanāmr≥ta and Siks≥apatri. 

(2) ‘Vacanāmr≥ta’ is a composition of dialogue 

of  Śri Sahajānan≥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 swāminārāyan≥a philosophy. However Śri 

Sahajānan≥da’ji accepted eight classical texts as 

the ground of his thought and philosophy. In the 

Siks≥apatri it had been mentioned as (5) 

 

     ϑ[ΝΦξΡ ϕΙΦ;;}+Φλ6 ζΛ∆〈ΦΥϑΤΦλΝΣ∆  

5]ΖΦ6∴ ΕΦΖΤ[ Τ] ζΛ λϑΘ6ΦΓ∀Φ∆ ;Χ:+Σ∆  

ΤΨΦ ζΛ∆Ν Ευϑ∑ΛΤΦ ΓΛλΤ⎯Ρ λϑΝ]ΖΜλΝΤΦ 

ζΛ ϑΦ;]Ν[ϑ∆ΦΧΦτδΙ∴ :ΣΦγΝϑ{Θ6ϑΒ⊥0Υ∆  

Ω∆∀ΞΦ:+ΦγΤ∀ΥΤΦ Ρ ΙΦ7ϑ<⊃ΙκΘΦ[ο :∆∋λΤ 

/ΤΦγΙΘ8 ∆∆[Θ8ΦλΓ :ΦρΚΦ+|λ6 ΕϑλγΤλΧ Φ 

 

The enumeration of these eight works (śaṣtrās) which are 

called Sat S≥astra – real, acceptable, tree treatises are: 

(1)  Vedās (2) Vyāsa Sūtr≥a (3) Viśṇusahastṛanāma  

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

(7)  Shri Vāsudeva Mahātmya (8) Yājnavalkya ti.smr 

 

Here Vedās mean all hita as Arthadipikā explainingVaidic 

literature including four sam (6) 

ϑ[ΝΦκΥΦΝΙ⎯ρΦτϑΦΖΜ⎝λ5 Τ[ Ρ ϑ[ΝΞαΝϑΦρΙτϑΦΝ[Σ∴ ΞΦ:

+∆  Φ  

ς+ ϑ[Ν ΞαΝ[Γ ;Φ⎤ΓΦ∴ ϑ[ΝΦΓΦ∴ Υ|Χ6∴ λϑϑλ1ΦΤ∆  Φ 

 In the same way, the meanings of ‘Bhāgavatadikarn’ a 

isetc. are also to be understood in its generalized sense. The 

term Puran also to be taken in its classical sense. (7) The list 

encompasses spiritual, metaphysical social and cultural as 
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well as ism. Among these for Ācāradharma the Ethical back-

ground of Swāminārāyan ara Tīkā,ti with MitaksYajnavlkya 

Smr (8) Daśama and Panchama skan≥da of Bhāgavat for 

Dharma śaṣtra (9) and a hasya of Rāmānuja on Gītā and 

Brahma sūtrfor Ādhyātmika aspect, the Bhās been 

mentioned. (10) 

 

ΞΦΖΛΖΣΦ6Φ∴ ΕΥϑ∑ΛΤΦΙΦξΡΦϑΥδΙΤΦ∆  Π 

         ΖΦ∆ΦΓ]ΗΦΡΦΙ∀Σ∋Τ∴ ΕΦΘΙ∆ΦωιΦΦλτ∆Σ∴ ∆∆  

ΠΠ 

 

ya onThe Śribhās Brahmasūtr≥ya ofa and Bhās 

Rāmānuja of Gītā are to be considered as the main source of 

the metaphysical a philosophy.and spiritual background of 

Swāminārāyan (11) With this it becomes clear that the basic a 

philosophy is a form of Advaita Vādaphilosophical position of 

Swāminārāyan and the interpretation of Rāmānuja is more 

applicable than other systems of i itself states,ā-patrVedānta. 

The Śiks (12) 

 

∆Τ∴ λϑλΞΘ8Φ™{Τ∴ ∆[ ΥΜ,ΜΣΜ ΩΦ∆ ρΦ[λ%;Τ∆  Π 

       Τ+ Α|⎪Φτ∆ΓΦ Σ∋Θ6;[ϑΦ ∆]λ⊃ΤξΡ ΥδΙΤΦ∆  ΠΠ 

 

So the basic philosophical position is that of Viśis≥ta-

dvaita .But at tadvaita areism and Viśisthe same time it does 

not also mean that Swāminārāyan same philosophical 

system (;∆ΦΓ ΝΦΞ∀λΓΣ Τ∴+φ  in all metaphysical 

references. It indicates the basic ontological position and 
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criterion of this school is a is tadvaita. And the background 

philosophy of Swāminārāyan similar to Viśis in consistency 

with basic VedānTīkā sanātana philosophy. 

 

Apart from these ism is classical sources there are 

many important development of Swāminārāyan ta in the form 

of Harivākyalater course. The sanskrita version of vacanāmr 

sudhā sindhu by ŚatĀnan≥da Muni. There is an extensive 

commentary of great length by Pt. Kr≥s≥n≥avallabhācārya in 

the form of Harivākya sudhā sindu-Brahmarasāyan≥ya in 

fivea - bhās gi Jivnam” volumes. There are other treatises like 

“Satsan tam” and many others which state the exposition 

and“Harililakathāmr a philosophy.development of 

Swāminārāyan 

 

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 

SwāminārāyanSwāminārāyan Yajnika, “Navya – 

Viśis≥tadvaita – The a – byVedānta philosophy of Śri 

Swāminārāyan  

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 Śri Swāminārāyan 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 Swāminārāyan 

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 full-fill this hither ara Brahma into 

unfinished task of the metaphysical exposition of Aks a 

philosophy before the class of scholars and 

people. Swāminārāyan 

 

 So, before examining the ontological ara Brahma to-

gather with its metaphysical characteristics, a place of Aks 

brief critical survey of entire ontological scheme – which is 

called Tattva Pañcaka in this reference has been stated and 

evaluated.  

 

5.3  ISM – THE ONTOLOGY OF SWĀMINĀRĀYAN  
 TATTVA. PAÑCAKA. 

 
 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 Swāminārāyan 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, Māyā and Iśwara. (13)  

 

 In entire Vacanāmr≥ta and in all original as well as 

research work on Swāminārāyan philosophy the doctrine of 

Tattva  pañcka 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 PAÑCHAK IN   

      SWĀMINARAYAN≥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 – pañchaka can 

be given as follow. 

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

any acceptance of any type of ĀsTīkā Darśana is to 
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begun. The Swāminārāyan philosophy also accepts the 

existence of Jiva as a prima fact of experience. 

Moreover, in the general traditional Vedāntic ground and 

its nature is very well explained in Śiks≥aparti as (14)  

 

⎧:ΙΜ⎝6];}1∆λξΡΝ|}5Μ 7ΦΤΦ ϕΙΦ%ΤΦλΒ,Φ∴ ΤΓ]∆  

7ΦΓΞ⊃τΙΦ λ:ΨΤΜ ΗΛϑΜ 7[Ι[Φ⎝ρΚ[νΦλΝ ,1Φ6ο Φ 

 

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 

Arthadipikā Tīkā explains the characteristics as (14) 

 

⎧:ψΦ .λΤ ϖ ⎧λΝ ⎧ΝΙ5⎪[ λΤΘ9ΤΛλΤ ⎧:ψΦο Φ 

λϑΞ[ΘΦ;↵ΙΦ ⎧ΝΙ[ ϑΤ∀∆ΦΓο Φ  

χ /ΘΦ ςΦτ∆Φ ⎧ΝΙ[ λΡτ:ϑ∼5Φο .λΤ ζ]Τ[ο Φ 

 

  Further it is also explained as An≥uswrupa, 

Jnāta, pervaded in the whole body having the power of 

knowledge and unperishable. The term Jnāta and 

Jnānaswarupa are also to be understood in the sense of 

Vedānta. It is explained in Tīkā as (15)

ΗΦΓΦτΙωιΦΦτ∆ΦλΩΕ}ΤΦλΩΝ{ϑΤΦΓΛλΤ 7ΦΤΦ Ρ Φ 
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Almost the sense characteristics of Jiva is also 

explained in the Vacanāmr≥ta as (16) 

 

 “I 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 Vedānta, the Jiva is also 

said and Jnāna and it is An≥uswarupa. It power, as the 

reference of Śiks≥apatri speaks, applies to the body to which 

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

Vedānta is in the form of “Saccidānan≥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 Śiks≥apatri as 
(17) 
  

λΓΗΦτ∆ΦΓ∴ Α|⎪∼5∴ Ν[Χ+Ιλϑ,1Φ6∆  

λϑΕΦϕΙ Τ[Γ ΣΤ∀ϕΙΦ Ελ⊃Τ Σ∋Θ6:Ι ;ϑ∀ΝΦ Φ 
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Here the distinction from Ν[Χ+Ι means. (18) 

λϑ,1Φ6ο :Ψ},;}1∆Φ≠[ΧΦΝΦτ∆[λ1ΦΤΦ :ϑ≠ Σ Φ 

This Jiva, having the characteristics of Sat and Cit do have 

the characteristic of Ānanda (19) and so it differs from both 

Sām≥khya and Nyāya Darśana.  

 

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. (20) 

 

 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 Anumāna in 

Nyāya 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 (21) 
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  “Behaving as if united with three bodies of sthul, 

suks≥ma and kāran≥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. (22)  This happen so 

because Jiva is the amśa of Para brahma so, even if it is 

Anādi, it cannot have the ontological status as causasui.   

 

  Thus the ontological status of Jiva in the metaphysics 

of Swāminarayan≥ism is as entity which is Anādi, Suks≥ma 

embodiment of Sat, Cit and Ānanda and yet it is dependent 

on Para Brahma in its ultimate as well as functional sense. 

However it is also described as saccidānanda rupa, 

aks≥araha and suks≥ma. (23)  But with all these 

characteristics, it can be said that the concept of Jiva is 

represented in the basic tendency of Vedānta and 

Particularly from Vis≥istadvaita Vedānta. 

 

(2) IŚWARA 
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The place of Iśwara and particularly the plurality Iśwara 

is a peculiar characteristic of Swāminarayan≥ 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  

    

5|Ξ∴;Φ ΑΧ]ΩΦ∴ ΡΣ|[ ΞΤΦΓγΝ:Ι ;∴;

λΝ  

ΙΦϑΦγ∆ΝΛΙΜ ςλΕ5|ΦΙ ςΦ;Λ↵ΦϑΦΓΞ

[ΘΦΤο 

ς+ΦΓΛΤΜ⎝:τΙΓ[Γ[λΤ 5]ΓΛΤ Ε⊃ΤΜξΡ  

;Μ⎝ϑΝΤ  

cf. Satsangijivan Prakarn≥a – 5 , 

  Adhyāya   67   Śloka   5,6. 

 

 In Dāmāyem≥a, Padampuran≥a , skanda 

puran≥a and more particularly in the VāsūdevMahatyma of 

Skanda puran≥a which is very much important work 

according to  

Śri Sahajanandaji. 

 As have mentioned earlier, there is no memtion of 

the term Iśwara in Śiks≥apatr≥i in this reference. In 

Śiks≥apatr≥i there is an occurrence of the term Iśwara is 

stated the description of Iśwara is stated as per its statement 

in Vacanāmr≥tama. 
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 By the general method of Anvaya and Vyatireka, the 

description of Iśwara is given as. (25)   

 

 “Iśwara when together with its three bodies of Virāta, 

Sutrātmā and avyākruta it is anway form. Iśwara as distinct 

from those three bodies, and characterized by eternal 

existence is its Vyatireka form. ”   

Further, in another Vacanāmr≥ta in the same method is 

explained as (26) 

 

 “When Iśwara behaves as one with its three 

bodies or Virāt Sutrātma and avyākrut, that shoud 

be known as the anvay form of Iśwara. When 

Iśwara is described as being characterized by 

eternal existence, consciousness and bliss and as 

transcending its body in the form of Brahmān�da, 

that should be known as the Vyatireka form of the 

Iśwara. ” 

 

 This description of Iśwara in the form of Anvaya and 

Vyatireka form makes certain characteristics clear.  

(5) The number of Iśwara is infinite. Each 

Brahamanda has its Iśwara. 

(6) The Iśwara is not an ontological entity which is 

thought as totally indenpent from the Brahmānda 

to which it belongs: The relation between Iśwara 

and its Brahmānda is that of Śarira and Śārīrika. 

(7) Like Jiva, Iśwara also have three types of 

Bodies and they are described as “Virāta, 
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Sūtr≥atmā and Avyakruta. (27)  But here is a 

difference which lies as per the dimension of 

cosmology. The type of body and its matter is 

different from the body of Jivās.  (28)  

(8) The ontological characteristics of Iśwara is 

enternal Sat, Cit and Ānanada. This is a 

characteristic which is common in Jiva and 

Iśwara. Though these three ontological 

characteristics of Iśwara are superior to Jiva.     

                        

          With these characteristics, the Iśwara 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, Iśwara is not be taken as Mukta or 

independent (29)  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 Iśwara 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. (30)  It may seem that in this 

case what is the need of an independent ontological 

category? There are Striking similarities between Jiva and 

Iśwara. 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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(3)             MĀYĀ. 
 

Māyā is not taken in the philosophy of Swāminārāyan≥a 

as an explanatory principle like Śānkar Vedānta but it is 

a real Tattva with its own ontological status. Though 

there is no ultimate distinction between conscious and 

unconscious like Sāmkhya, from a general cosmic and 

ontological point of view, Māyā is the only reality which 

can be called material in its nature. Again the number of 

Māyā is one. It is called (31) 

λ+Υ]6Φτ∆Φ Τ∆ο Σ∋Θ6Ξλ⊃Το Φ 

 and it is an eternally existing reality (32) 

          “Prakr≥ti is composed of three Gun≥as. They are  

both jada, and chaitanya, eternal, nirviśesa the ksetr≥a of 

all Jivas and all elements including mahata tattva and 

also the divine power of God.”  

 
 So here again, the terms Māyā and Prakr≥ti are 

generally taken in the same reference. It is beyond Jiva 

and Iśwara but under the ontological control of Aks≥ara 

and Para brahma. But it is also to be noted that like 

Sām≥khya it is not totally independent from other reality. 

In Śiks≥apatr≥i it is mentioned as the    Σ∋Θ6Ξλ⊃Το and 

in              Harivakya Sudha Sindhu, a sanskrita version 

of Vcanamr≥ta, explains the Vcanamr≥ta G - / 12   as(33) 

 

Σ∋Θ6[ρΚΙΦ ;Φ 5|Σ∋λΤ∀,Λ∀5Τ[⎝1ΦΖΤ∀ΗΦλ; 

ΙΝΦ ↵ΝΦ⎝;{Φ 5|,Ι ςΦτΙλγΤΣ .ΤΛλΖΤοΠ 
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 So, in the form of the power of kr≥s≥na or 

ultimate reality. 

 

 It may be concluded that Māyā is a Tatva which is 

the Upanada Kāran≥a of the entire cosmos contains 

infinite universes. The other cosmic and ontological 

characteristic of Māyā 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.” (34)  

  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 Swāminārāyan≥a 

Vedānta metaphysics, but unfortunately this is not 

noted or dissertation by P. M. Modi.(35) 

 

  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, Gītā 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 

 “I think, however that my dissertation will show 

that and contemporary Indian philosophy, it is an un-

doubted fact that in the metaphysics of 

Swāminārāyan≥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 Vacanāmr≥ta of G – I – 7  and  S / 5  the 

Aks≥ara is described by the method of Anvayas as (36) 

     “When Aks≥ara Brahma pervades Māyā and the entities 

evolved from māyā – the countless million of 

Brahmān≥das – it is said to be in its anvaya form.” 

 

 Again in the Vacanāmr≥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. 

(a) 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 

Brahmān≥das” is being made (38)

(b) The realm of the ontological control of Aks≥ara is 

the whole range of māyā. Even in the description 

of Aks≥ara in Anvaya form it is beyond māyā 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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 But in Swāminārāyan≥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 Vcanāmr≥tas as (39)  

 “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 Vcanāmr≥tas  S – 5 the vyatireka form 

is stated as (40) 

   “The form in which there is not even a trace of 

the influence of prakr≥ti Purus≥a etc. and in 

which only Purushottam Bhagawāna 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 Iśwara as well as Māyā is the 

vyatireka form of Aks≥ara. Its main 

characteristics can be explained as follows. 

(a) 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 Māyā and in this form it transcends space time 

and causality. 

(b) 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 Iśwara they are conditioned by Māyā and 

causality. The existence, consciousness and bliss of  

  Aks≥ara brahma is totally unconditional by from 

Māyā 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 Vacanāmr≥ta and other sources.  

 

 The reference of Aks≥ara brahma in Vacanāmr≥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 Swaminārāyan≥a 
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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. (40)   So in this way, the concept of Aks≥ara is 

described in Swaminārāyan≥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 th Vacanāmr≥ta of the first series of Gadhadā 

Vacanāmr≥tas. The universe of discourse is that of EkānTīkā 

Dharma. 

 

 Before statin two forms of Aks≥ara it is necessary to 

state this universe of discourse about EkānTīkā Dharma. 

The term is explained as defined as (41) 

  

 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 ātmā-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 ekānTīkā 

dharma” 

 This ekānTīkā 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 (42)   

 

 After all these prerequisites and full-fillment of ethical 

as well as spiritual aspects, this ekānTīkā Bhakta obtain the 

Arechimarge, goes beyond māyā and attains the 

Aks≥aradhāma (43) 

 

 In this reference, the two form of Aks≥ara are stated 

just after the above mentioned reference of Arechimarge and 

Aks≥aradhāma (44)  

 

 “That Aks≥ara has two forms one which is formless 

and pure chaitanya is known as cidākaśa or Brahmamahol. 

In its other form, that Aks≥ara remains in the service of 

Purushottama Nārāyana. A devotee who has reached 

Aks≥aradhāma attains qualities similar those of Aks≥ara and 

forever remains in the service of God. Furthermore, Shri 

Krishna Purushottama Nārāyana is for ever seated in that 
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Aks≥aradhāma. The countless millions of muktas, who have 

attained thequalities similar to those of Aks≥ara, resides in 

that Aks≥aradhāma 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 “ 

Nirākāra ” and “ pure ” is used for the translation  of original 

gujarati word “ Ekarasa ”. (45) With reference to 

Transcendental nature of ultimate reality, the term Sākāra 

and Nirākāra are to be understood with caution and correctly. 

What is the meaning of “Ākāra”? 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 Nirākāra. But here 

the form Ākāra 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 Ākāśa 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 cidākaśa 

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. (46)  For the elimination of any such 

delusioned inter-pretation, to-gether with cidākaśa, the term 

paharākāśa, is also used for the description of Aks≥ara 

Tattva. (47) 

 

 The description of the personal form of Aks≥ara to-

gether with the narration of the attainment of Aks≥aradhāma  

is to be taken in a particular sense in its metaphysical 

exposition. Aks≥aradhāma, in its form, either anvaya or 

vyatireka, or Sakāra or Nirākāra, is not a physical place, 

aspace with dimensions. Therefore “going to Aks≥aradhāma” 

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 (48) 

 

 “The question naturally arises: What is the meaning of 

residing ‘in’ and ‘going to’ Aks≥aradhāma? 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≥aradhāma is a whole of Saccidānan≥da essentially 

beyond māyā, the mumuks≥u that crosses the limitation of 

māyā, and attains the state of Saccidānan≥da can be said to 

Aks≥aradhāma. As God eternally possesses this nature, He 

can be said to be always in Aks≥aradhāma ” 
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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 Swāminārāyan≥ 

metaphysics is not of ultimate dualism or pheralism. But 

seeing theentire description of Aks≥aradhāma (49) 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 

Swāminārāyan≥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 

Swāminārāyan≥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 Swāminārāyan≥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, Vacanāmr≥ta and other subsequent 

development of Swāminārāyan≥a metaphysics. We start with 

the description and interpretation of Siks≥apatri which is 

followed by the Anvaya-Vyatireka description of 

Vacanāmr≥ta together with other interpretation. 

 

 In Siks≥apatri, the nature of Parabrahma or Iśwara is 

described as (50)  
  

⎧ΝΙ[ ΗΛϑ ⎯ΗΛϑ[ ΙΜγΤΙΦ∀λ∆ΤΙΦ λ:ΨΤο Φ 

7[Ιο :ϑΤγ+ .[ΞΜ⎝;{Φ ;ϑ∀Σ∆∀Ο,5|Νο Φ 

; ζΛΣ∋Θ6ο 5Ζ∴Α|⎪ ΕΥϑΦΓ 5]∼ΘΦΜ↵∆ο Φ 

π5Φ:Ι .Θ8Ν[ϑΜ Γο ;ϑΦ∀λϑΕΦ∀ϑ ΣΦΖ6∆  
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Here as the reference makes it very much clear the term 

Iśwara and Parabrahma are being used in the same 

meaning. The metaphysical and spiritual characteristic of 

Antaryāmittva is absolutely assigned to Parabrahma without 

any limitation or condition. The Arthdipikā explains the 

meaning of Antarayamittva as (51) 

 

ςγΤΙΦ∀λ∆ΤΙΦ − ςγΤο λ:ΨτϑΦ Ι∆ΙλΤ 

λΓΙ∆ΙΤΛλΤ ΤΨΜ⊃Το Φ Τ:Ι ΕΦϑ 

:ΤΙΦ ΤΙΦ Π λΓΙΓΧ∼5∀6 λ:ΨΤο Φ 

 

The Antaryāmittva is explained in detail with the 

examples of different Smr≥ties, Śruties and Puran≥a in 

Arthdipikā.  (52) 

 

 The term svatantra is used for having control over 

time and Māyā as Arthdipikā explains (53) 

 

:ϑΤ∴+ 5Ν[Γ ΣΦ,∆ΦΙΦΙΜΖλ5 λΓΙγΤ∋ϑ∆]⊃Τ∆  Φ 

7ο ΣΦ,ΣΦ,Μ Υ]6Λ ;ϑ∀λ5Ωο .λΤ ζ]Τ[ο Φ 

 

The Parabrahma is independent from time and Māyā and so 

it is called svatantra. But what is the meaning of the term 

“Jneya”. 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 VāsudevaMahātmya as Arthdipikā 

explains. (54) 

 

ς+ ΗΛϑΦΓΦ∴ λΓΙ∆τϑ[Γ[ξϑ:Ι λΓΙγΤ∋τϑ[Γ ΡΜ5Ν[ΞΦ⁄Λϑ[ξϑΖ  

Ε[Νο 5ΦΖ∆Τ∀λΨΣ .λΤ :ϑλ;ωΩΦ∴ΤΜ λΓ∼λ5ΤΜ 7[Ιο Φ 5Ζ∆Φ

τ∆Φ 

:ϑ∼5,1Φ6∆]⊃Τ∴ ϑΦ;]Ν[ϑ ∆ΦΧΦτδΙ[ Φ ςΦτ∆Φτ∆Φ ΡΦ1ΦΖΦτ

∆Φ 

Ρ ΧΙ[ΘΦΟ ςΦΣΦΞ λΓ∆∀,ο 0 λΝϕΙ≠ΥΛ1Φο ;γ∆Φ+ο 5]∼ΘΦΜ 

ϑ;]Ν∀ϑΗο Φ ;∆:Τ Σ<ΙΦ6 Υ]6Μ λΓΥ]∀ξΡ[ξΡ[ξϑΖο Φ  

5ΖΡΦ λϑνΙΦϑ[ν  π5Φ:ΙΜ Α|⎪λ∆ο 5|Ε]ο Φ 

 

 The term ‘Jneya’ is to and in the sense of Spiritually 

Upās≥ya rather than epistemologically known. It is further 

explained that “;” that which is described antaryāmi 

svatantra, Iśa etc is Śrikr≥s≥n≥a, Parabrahma, Bhagavāna, 

Purushottama our Upāsya ‘Is≥tadeva’ and the cause of 

entire manifestation.  In the present rerence, the term 

Śrikr≥s≥n≥a is taken in its generally accepted sense as it 

becomes clear from Arthadipikā Tīkā and subsequent Śloka 

of Siks≥apatri. (54)   The term 5Ζ∴ Α|⎪ 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, Śabda Brahma etc as explained in 

the Arthdipikā Tīkā as (55) 

 

5Ζλ∆λΤ λϑΞ[ΘΦ6∴ Τ]∴ Ε∆ ΙΜλΓ∆∀ΧΝ Α|⎪  

Τλ:∆Γ ΥΕ∀ ΝΩΦδΙΧ∆ Φ .τΙ]⊃ΤΦ1ΦΖ Α|⎪6ο  
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And this :ϑΤ∴+4 7[Ι 4 5ΖΑ|⎪  is the Upās≥ya of use and the 

final cause of all manifestation as (56) 

 

ςΦλϑΕΦ∀ϑ5|ΣΦΖ:Τ] ΓΦΖΝ 5Φ⁄∴ ΖΦ+ΦΝϑΥΓΦϕΙο Φ 

/ΤΦϑΤΦ ΕΥϑΤΜ⎝Γ[ΣΑ|⎪Φ⊥0 ΣΤ∀τϑ∆]⊃Τ∆  Φ 

λϑΒ:Ι ΣΤΦ∀ Ε]ϑΓ:Ι ΥΜ%ΤΦ .λΤ ζ]Τ∀ο Φ 

 

 So, He is kartā of all ςΦλϑΕΦ∀ϑ 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 Swāminārāyan≥a the Purushottama or 

Parabrahma or Bhagwana or Śrikr≥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 

Vacanāmr≥ta. 

 

 The Anvaya-narration of Parabrahma describes him as 

the ultimate reality of all that – is – manifested as . (57) 

“When” Shri Krishna Bhagawana is the antatyamī of and the 

controller of Akshar brahma, the Iśwaras, the Jivas, māyā – 

the brahnān≥das that is seid to be the anvaya form of God.” 

and the same anvaya description is futher substantiated : (58) 

“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.In the same way He also resides in the hearts of  

Iśwaras 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 

Vacanāmr≥ta respectively states Him as the highest ultimate 

reality who is antaryāmī in its ultimate sense of justification. 

He is controller of all other ontological entities – Vis Jiva, 

Iśwara, māyā 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 (59)  

 

 “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 (60) 

 

 The form that transcends Jiva, Iśwara, 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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Swāminārāyan≥a. He is above and distinct from all. He 

resides in Aks≥ara and takes it as its Dhāma. 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 māyā 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 Vacanāmr≥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 Vacanāmr≥ta of Loya Series, 13th the question 

has been asked regarding the ground of ultimate distinction 

between released souls and Parabrahma as both are beyond 

māyā. (61)  The distinction of ontological dependency is 

explained by indicating an ontic possibility of the cempette 

transcendence of God. The Vacanāmr≥ta states (62) 

 

 “He possesses the Kartum, Akartum and Anyatha 

kartum powers. If He wishes, He cans eclispse all of the 

muktas of Aks≥aradhāma 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 

Vacanāmr≥ta of Valtala series the question was again asked 

about the Anvaya and Vyatireka nature of God by 

Shobhārāna Shashtri. (63) 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 māyā and half Vyatireka from his 

abode, rather God’s form is such that he is anvaya within 

māyā and yet , at the seeme time, He is Vyatireka. God is 

not afraid, what is I enter māyā and there by become impure. 

Instend, when God associates with māyā, even māyā 

becomes like Akshardhāma, and If He associates with the 24 

elements then they also become brahmarupa. Hence the 

Shrimada Bhagawat states, 

 

 “       ΩΦδΓΦ :ϑ[Γ ;ΝΦ λΓΖ:ΤΣ]ΧΣ∴ ;τΙ 5Ζ∴ ΩΛ∆λΧ Φ 

 

of the muktas and seside with them. He can eclipse [i.e. the 

actual word in original Gujarati in lina’] even Akshara, in the 

form of the Akshardhāma 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 Aksharadhāma.” 
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 This makes it clear that, in the ontological fcamauork of 

Swāminārāyan≥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 Vacanāmr≥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 Swāminārāyan≥a metaphysical 

is a version, a ramified version of Viśis≥tadvaita philosophy. 

There are difference between the Viśis≥tadvaita of 

Rāmānuja and ontological position of Swāminārāyan≥a 

philosophy. It is said as Navya- Viśis≥ta-dvaita (65) or as a 

sythesis of Abstract Monism and unqualified pluralism (66) 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 māyā. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

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  

χχ Χ[ΨΦΙ ςΦΙ∀ Χ[ΨΦ ςΓΦΙ∀ 

      Χ[ΨΦΙ Ν|Φλϑ0 ΡΛΓ 

ΞΣ Χ}6 −, 5Φ9ΦΓ ∆ΜΥ, 

      ς[Σ ,ΜΧ[ Χ,Μ ,ΛΓ χχ 

cf. Quated in  

χχ ;∴:Σ∋λΤΣ[ ΡΦΖ ςωΙΦΙ χχ 

by Ramdhari Singh Dinkara 

(2)  Modi. P. M. (1932)    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, Gītā and also inara 

which is already there in 

UpanisAks Mehābhārata. 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 Swāminārāyan been 

forgotten that there is an 

important attempt to make the 

concept significant in 

 ~ 219 ~  



 
 

ontological and cosmological 

discourse. 

(3)    ara- brahma, in its The concept of Aks cosmological 

reference, it is termed as cidākāśa, 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. 

Vcanamr ontological scheme of Swāminārāyan≥ta 

 G. 1.21.   G. 1. 46, G. 1. 65. 

(4) The Vcanamr≥ta. (2001)Pub. arapitha. Shahibaug, 

Ahemadabada. (English translation). a 

Aks Swāminārāyan Page.  574 – 576 . The 

composition of ta.apatri has been made between 

these two Vacanamr Siks 

(5) apatriSiks (1927, 1971) with Arthadipikā Tīkā of 

Śatānanda Muni. Pub. By Dr. Ghanashyambhai R. 

Raval el. al. Siks≥aparti (93 – 95) Page.  182 – 184. 

(6)     ibid.  Page.  182. 

(7)    ibid.   Page. 182 -183. The term Sūtr≥a is also 

defined in thea and Purān 

Arthadipikā Tīkā. 

      

ς<5Φ1ΦΖ∆;∴λΝυΩ∴ ;ΦξϑΝ  λ

ϑξϑΜΤΜ∆]Β∆   

 ς:ΤΜδ5∆Γϑν∴ Ρ ;}+∴ ;}+λϑΝΜ

 λϑΝ]ο 

ibid.182 

 and a is alsothe term Purn 
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 defined as 

 

 5]ΖΦ6 ,1Φ6∴ Α|⎪Γ  Α|⎪λΘ

Φ∀λ∆λΓ∼λ5Τ∆  

 

 Ξ∋Θ6]Θϑ Α]λ®∆ΦλζτΙ ϑ[

ΝΞΦ:+ΦΓ];ΦΖΤο 

 

 ϑ∴ΞΜ ϑ∴ξΙΦΓ]Ρλ∀ΖΤ∆

 ;∴:ΨΦΧ[Τ]Ζ5ΦζΙο 

 

 ΝξΦ∀λΕ∀,1Φ6[ Ι]⊃Τ 5]ΖΦ

6∴ Τλ™ΝΜ λϑΝ]ο 

    cf. ibid. P. 183 

(8) ibid.    Page.  186. Sk.  97. 

(9)      ibid.    Page. 187. Sk.  99. 

(10)   ibid.    Page.      193.  Sk.  100. 

(11)    ibid.    Page.   193. The Arthadipikā Tīkā  

     explains: 

 

 ΙΝ  ΕΦΘΙ∴ ζΛ ΕΦΘΙ ∆ΧΦΕΦΘΙ

ΦλΝ ;∴7Φ  

ΞΦΖΛΖΣ ;}+ ϕΙΦΒΙΦ ΕΥϑΝ ΥΛ

ΤΦ 

 ϕΙΦβΙΦ Ρ[τΙΨ∀ο Φ 

 It further provides ya also as the 

definition of Bhās 

  ;}+ΦΨΜ∀ ϑ⊥∀ΙΤ[ Ι+ ϑΦ⊃Ι{ 
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    ;}+ΦΓ];ΦλΖλεΦο 

   :ϑ5ΝΦλΓ Ρ ϑ⊥Ι∀γΤ[ 

   

 ΕΦΘΙ∴ ΕΦΘΙλϑΝΜ λϑΝ]ο Φ 

  cf. ibid.  Page. 193. 

(12) ibid.   Page. 231. Sk. 121. The term  

  tadvaitaViśis is defined and 

explained in Arthadipikā as, 

 Τ+ λϑλΞΘ8Φ™{ΤΦβΙ∴ ζΛΖΦ∆ΦΓ]ΗΦ

ΡΦΙ∀ :ΨΦλ5Τ  

 

 λ;ωΩΦ∴Τ ,1Φ6∴ ∆[ ∆Τ∆:ΤΛλΤ 7[Ι∆  

Φ  

 Τ+ λΡΝλΡ™:Τ]λϑλΞΘ8ο Σ<ΙΦ6Υ]6∆λ⊥

0Το  

         5|ΦΣ∋Τ Χ[ΙΥ]6ϑλΤ∀ΤΜ λΝϕΙλϑΥ|ΧΜ ΕΥϑΦ

Γ:ΤΛλΤ Φ 

(13)   ibid.    Page. 202 -211, Sk. 105 – 108. 

 Here is no reference of Tattva – 

pañcaka. Only Jiva, Māyā and  

 Iśwara these three Tattvas are 

 referred and described. Even 

the  Arthadipikā Tīkā does not 

make any  direct reference to 

ara Brahma Aks  or there is no 

distinction has been made 

between Iśwara and 

Parbrahma. The metaphysical 
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characteristics for Iśwara and 

Parabrahma are simultaneously 

used. From a textual 

interpretative view point, it is 

also to be noted that, 

Śatānanda Muni, the auther of 

Arthadipikā was a direct dispel 

of Śri Sahajānan≥da and this 

Tīkā has been read and 

approved by Sahajānan≥da 

himself in Satsangi Jivan as 

  ;8ΛΣΦ∴ 5λ+ΣΦ∴ :ϑΛΙΦ∴ 

     Ν|Θ8 ϑΦ ΤΦ∴ ;γΤ]ΤΜΘΦ≠  
(14)    Śiksāpatri – with Arthsdipikā Tīkā  

 op.cit.  Page.   202 

(15)     ibid.  Page.  203 

(16)    Vacanamr≥ta (2001) English translation Published by

   Swāminarayan≥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 Jivātmā and body are 

mentioned in G - I / 44 ibid. 

 Page.    84. 

(17)     Śiks≥apatr≥i -   Arthadipikā Tīkā  SK. 116. 
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   Page.    225. 

(18)     ibid.  Page. 225 

 

(19)     Vacanamr≥ta S / I. Page.    178. 

(20)     Yajnika J. A.  (1971) The philosophy of 

Swāminarayan≥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 / III / 37  

   “and the giver of the deserved 

fruits of karmas to all of the 

Jivas in Countless Brahmands ” 

more over cf. G / I / 13 
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(21)     Vacanamr≥ta. op. cit. G / I / - 7.  Another place in.  

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 – I / 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. G I / 78 Page.  174. 

(22)     ibid.  V. G. I / 65   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) Dr.Dave R.M.(2001)   Navya Viśis≥tadvaita- 

   The Vedānta philosophy of  

   Śri Swāminarayan≥a, Aks≥ara  

   Prakashan Ahmegabad  

   Page.  24. 

(24) Śiks≥apatri :  op. at.  Sk.  106.  Here the term is 

defined in the next Śloka 

; 5Ζ∴Α|⎪ ……….and so there is 

no reference of the term Iśwara 

in thr reference of the plurality 

or infinity of Iśwara. Yet, like the 

other Tattvas of 

Tattvapernchaka, the existence 

of infinite Iśwara is accepted in 

Vacanam≥rta and subsequent 

development of 

Swāminārāyana philosophy. 

(25) Vacanam≥rta.              op. cit.  G-I/7 Page - 7.  

  Here it is also clear that the 

narration of Iśwara is being 

same line of Jiva. 

(26) ibid.  Sarangpur - 5   Page.   190. 

(27) The same description is found as the three states 

 Brahma or three pādas of Aumkāra in the form of 

 Virata, Hiran≥yagarbh and Prajna. 

(28) Dr.  Yajnika  J.  A.    op. cit.  chapter  6. 

(29) Vacanāmr≥ta. Page.  445 – 447 

(30) Yajnika J. A.(1971)  op.  cit. Page.117. 
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   cf. Vacanāmr≥ta G III / 25 

(31)        Śiks≥apatr≥I  Sk  / 106. 

(32)        Vacanāmr≥ta.  op.  cit.   Page.  14 – 16 

    G I / 12 

(33) Brahma rasāyan≥a bhāsya of Hrivākya  Sudha 

Sindhu   op. cit. Vo.  I.Page.153. 

 

 
(34)  Modi P. M. (1932) Aks≥ara a forgotten chapter in 

the history of Indian philosophy. 

The Barida state Press 

Baroda.Page.     8. 

(35) ibid. 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  Gītā 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 Swāminārāyan≥a, 

the concept of  Aks≥ara is 
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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. 

(36) Vacanamr≥ta op. cit.  Page.  7. 

(37) ibid.  Page.  190. 

(38) This “countless million” term i.e. 

χχ ςΓγΤΣΜλ8 Α|⎪Φ∴⊥0χχ 

 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. 

(39) Vacanāmr≥t  op.  cit.  Page. 7.  G I / - 7. 

(40)  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 Kevalādvaita of personal deities at the level of the 

discourse of philosophy of religion. It becomes 
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apparent from the different stores written by 

Śamkarācārya. 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? 

(41) Vacanāmr≥ta op. cit.  G – I / 21 Page. 31. 

(42) Vacanāmr≥ta  ibid. Page.  31. The elimination

  Dehātma bhāva or  

   Dehadhyāsa in the terms  

 of Vedānta is the utmost 

necessary condition for the 

realization of God and for the 

acquirement of His Grace and 

Bliss. The Vacanāmr≥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 Anādi and yet the 

endive body centered activity or      

 
(43) ibid.  Page. 33. 

(44) ibid.  Page. 34. 
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(45) Vcanāmr≥ta  gujarati odition (1973)Pub. 

Bochasnavasi Akshara Purushottama Sanstha 

Akshara Bhavan, Mumbai       Page. 38  G - F.S.21.  

(46) Though this ontic dichotomy is not very much there in 

Indian philosophy, particulary in the systems of 

vedānta, 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) Vacanāmr≥ta. op.cit.G I / 46 – Page – 89. 

  Here the spiritual way for the 

  realization of Aks≥ara Tattva is 

described as Dahar-Vidyā 

together with Aks≥vidyā, and 

Brahma – Vidyā. 

(48) Yajnika J. A. (1971) op. cit.   Page.  101 The auther

 Quotes Vacanāmr≥ta G III / 2 

 and G II -13 in the ustification 

  of his inter pretation. 

(49) Vacanāmr≥ta. op. cit. G I / 21. 

(50) Siks≥apatri. op. cit. Page.  205 . 206. 

(51) ibid.  Page.  205. 

(52) ibid.  Page.  205 – 206. 
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(53) ibid.  Page.  207. 

(54) ibid.  Page.  211-212   Śloka  109  - 110. 

                            

; ΖΦΩΙΦ Ι]ΤΜ 7[ΙΜ ΖΦΩΦΣ∋Θ6 .λΤ 5|Ε]οΦ 

                  ∼λ⊃∆⊥ΙΦ Ζ∆ΙΦ5[ΤΜ ,1∆ΛΓΦΖΦΙ6ο ; λΧ Φ 

                     7[ΙΜ⎝Η]∀Γ[Γ Ι]⊃ΤΜ⎝;{Φ ΓΖΓΦΖΦΙ6ΦλΕ

Ωο 

 

 Α,ΕΝ|ΦλΝΙΜ0ΜΓ Τ↵γΓΦ∆Μρ5Τ[  ;

 ΙΦ 

(55) ibid. Page. 210 

(56) ibid. Page. 213. 

(57) Vacanāmr≥ta. op. cit.  G I / - 7. Page.  7 

(58) ibid. S / 5 - Page.  190. 

(59) ibid. G J / 7 Page. 7 

(60) ibid. G – I / 7 Page. 190. 

(61) ibid. L – 13. Page. 307. The  

  question of Nityānan≥da Swāmi  

  states That, “…“ Also as explained 

  by ∆∆ ;ΦΩδΙ∀∆ΦΥΤΦο they house  

  attained qualities similar to God.  

  How then shoud we understand  

 the distinction between the muktās 

  and the God. ” cf.  L – 13  

  Page.  307. 

(62) ibid. L / 13  Page. 308 

(63) Vacanāmr≥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- 

Viśis≥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. 

(66) Yajnika J. A. (1971) op.cit. Page.  131. 

Here the Swāminārāyan≥a 

stated as “stars clear of the 

extremes of monalic exclusive 

Ness and monistic absorption” 

cf. ibid.  Page. 132. 

 

********* 
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CHAPTER – VI 
 

AKS≥ARA BRAHMA 

AND 
INFINITE UNIVERSE THEORY 

6.1 INTRODUCTION:- 
 
[ I ]  QUESTION OF THE MULTIPLICITY OF THE  
 UNIVERSE IN TEMPORAL REFERENCE. 
 
[ II ] INFINITY OF UNIVERSES WITH REFERENCE 

TO SPATIAL CO – EXISTENCE. 
 
6.2 MANY – UNIVERSE THEORY IN 

RĀMACARITAMĀNASA. 
 

[a] THE EVENT OF SATĪ – MOHĀ AND MANY 
UNIVERSES. 

 
[b] RĀMA – JANMA AND KAUŚALYA’S 

  VISION OF MANY – UNIVERES. 
 

[c] MANY UNIVERSE THEORY IN  

KĀKA - BHUŚUN≥DI - GAKUD≥A SAMVĀDA 
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6.3 THE INFINITE UNIVERSE THEORY IN     

YOGAVAŚIS≥THA MAHĀRĀMĀYAN≥A. 

CIDĀKĀSA. 
 

6.4 INFINITE UNIVERSE THEORY AND 

AKS≥ARABRAHMA IN VĀSUDEVMAHĀTMYA. 

 
6.4.1  ONTOLOGY OF VĀSUDEVMAHĀTMYA. 

 

6.5 AKS≥ARA BRAHMA AND INFINITE UNIVERSE 

THEOTY IN SWĀMINĀRĀYAN≥A A METAPHYSICS. 

 
6.5.1. THE INFINITE UNIVERSE THEORY IN 

SWĀMINĀRĀYAN≥A A PHILOSOPHY. 

 
6.5.2 TIME AND MANY UNIVERSE THEORY. 
 

6.5.3 AKS≥ARABRAHMA – INFINITE UNIVERSES  

AND CIDĀKĀŚA. 
 
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 CIDĀKĀŚA 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 

Swāminārāyan≥a Vedānta, 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 Swāminārāyan≥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, (1)  it is the world of 

“copies of the ideas” in Spinozed (2) it is the “Collection” or 

sum total of the “all modes” of his causa Sui Substances, in 

Bradley (3) it is the realm of appearances of his absolute. In 

Indian perspective we may take the example of the 

Vyāvahārika Sattā (4) of Śri Śankarācharya. 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. (5)  

 

  “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 (6). 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. (Māyika in the 

discourse of Indian Vedāntic philosophies). The actual, 

empirical and manifested form of such a reality is called 

Brahmān≥da. Now, the Brahmān≥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 Brahmān≥das is to be asked with reference to space and 

time. In this connection there are two questions which come 

primarily at face: 

 

[ I ]  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 Brahmān≥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 Brahmān≥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 

(;∋λΘ8φ 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 ;∋λΘ8 and 5|,Ι then 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 ;∋λΘ8 and 5|,Ι and so if we take the 

entire metacosmology to-gether, we get a sequence of 

infinite universes though not having a simultaneous 

existence.  

 

 ~ 238 ~  



 
 

 The concept of this beginningless sequence of 

universes is inherent in the metaphysical cosmology of 

Vaidic and Aupanis≥adic philosophy.In the last two Sūktas of 

R≥gveda the concept of many different words in different 

temporal period with relative similarity is introduced.  

The Mantra States. (6) 

 

;}ΙΦ∀Ργ©∆;{Φ ΩΦΤΦ ΙΨΦ5}ϑ∀∆Σ<5ΙΤ  

λΝϑ∴ Ρ 5∋λΨϑΛ ΡΦγΤλΖ1Φ∆ΨΜ :ϑο  

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 χ:ϑχ mean 

;]Β (heppiness) with the adjective of  χλΝϑχ as the  Sayan≥a 

bhās≥ya further explains (7) 

 

:ϑο ΞαΝο ;]ΒϑΦΡΛ Φ λΝϑΜ λϑΞ[ΘΦ6∆  Φ 

ΤΝ[Ττ;ϑ⊕ ΩΦΤΦ λϑΩΦΤΦ ΙΨΦ 5}ϑ⊕ 5}}ϑ∀λ:∆Γ  Σ<5

[ ςΣ<5ΙΤ   

;∋Θ8ϑΦΓ  ΤΨ{ϑΦ ΥΦλ∆γΙλ5 Σ<5[ Σ<5λΙΘΙΤΛτΙΨ∀ο Φ 

 

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 Brahmānda, 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. 

 

[ II ] 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? (8)  

 

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 Swāminārāyana 

Vedānta, 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 Paurānic 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 

Ramacaritamānas, Yogavasista Mahārāmāyan≥a and 

Vāsudeva-Mahātmya of Vis≥n≥ukhan≥da Skanda Puran≥a. 

 

6.2  MANY – UNIVERSE THEORY IN 
RĀMACARITAMĀNASA. 

In RaMāyān≥a, or Rāmacaritamānasa, the infinity of 

universes is accepted in both sense of the term. 

Temporally there are infinite universes having infinite 

incarnation of Rāma in every Kalpa. (9) 

 

There is a cyclic repeatation of ;∋λΘ8 and 5|,Ι 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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Rāmāyan≥a (Rāmacaritamānas) among which three 

main are taken into consideration here. 

 

(I) The event of Satī Mohā in Balakān≥da 

where, in the vision of Viśwarupa the 

infinite universes are shown. 

 

(II) The event of Rāma’s incarnation and vision 

of Viśwarupa to Kauśalya in Balakān≥da 

where infinite universes are mentioned.  

 

 and finally, 

 

(III) The infinite universes, and travell through 

these universes by Kākabhuśindi in uttara 

kānda. 

 

[a] THE EVENT OF SATĪ – MOHĀ AND MANY 
UNIVERSES. 
 

 The event of Satī-Mohā, when Satī, with 

Śan≥kara, sees Rāma in search of Sitā in 

Dandakaran≥ya and observes the Pran≥ana of 

Śan≥kara to Rāma with the adress of Jay 

saccidānanda Jaga Pavan”, Satī wonders that Rāma 

can neither be the incarnation of Viśn≥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. (10) Recognizing this doubt in 

the consciousness of Satī, Śan≥kara makes an 

introduction of Rāma in which the reference of many 

universes occurs for the first time, (11) 

 

∆]λΓ ΩΛΖ ΙΜΥΛ λ;® ;∴ΤΤ λϑ∆, ∆Γ Η[λΧ ωΙΦϑΧ

Λ∴ 

ΣλΧ Γ[λΤ λΓΥ∆ 5]ΖΦΓ ςΦΥ∆ ΗΦ;] ΣΛΖλΤ ΥΦϑΧ

Λ∴ 

;Μ. ΖΦ∆] ϕΙΦ5Σ Α|⎪ Ε]ϑΓλΓΣΦΙ5λΤ ∆ΦΙΦΩΓΛ 

ςϑΤΖ[π ς5Γ[ ΕΥΤ λΧΤ λΓΗΤ∴+ λΓΤ Ζ3]Σ],∆ΓΛ Φ 

 

 ture, together with the description of Rāma as ‘Γ[λΤ’ 

and ‘ϕΙΦ5Σ Α|⎪’ He is stated as ‘Ε]ϑΓ ϖ λΓΣΦΙ 5λΤ’ . 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 Rāma. As story goes own this does not remove the 

doubt of Satī and she takes the examination of Rāma by 

taking the form of Sita. Rāma immediately recognizes the 

matter and shows His Viśwarupa which contains the seed of 

many-Universe notion. The story goes in this way. (12)

 

Ν[Β[ λΞϑ λΑλΩ λϑΘΓ] ςΓ[ΣΦ 

ςλ∆Τ 5|ΕΦ⎡ /ΣΤ[∴ /ΣΦ 

Α∴ΝΤ ΡΖΓ ΣΖΤ 5|Ε] ;[ϑΦ 
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λΑλΑΩ ϑ[ΘΦ Ν[Β[ ;Α Ν[ϑΦ 

;ΤΛ λϑΩΦ+Λ π∴λΝΖΦ Ν[ΒΛ ςλ∆Τ ςΓ}5 

Η[λΧ Η[λΧ Α[ΘΦ ςΤΦλ∆;]Ζ Τ[λΧ Τ[λΧ ΤΓ ςΓ]∼5∴ 

Ν[Β[ ΗΧ⊕ ΤΧ⊕ Ζ3]5λΤ Τ[Τ[ 

;λ⊃ΤγΧ ;λΧΤ ;Σ, ;]Ζ Τ[Τ[ 

ΗΛϑ ΡΖΦΡΖ ΗΜ ;∴;ΦΖΦ 

Ν[Β[ ;Σ, ςΓ[Σ 5|ΣΦΖΦ 

5}ΗλΧ∴ 5|Ε]λΧ Ν[ϑ ΑΧ] Α[ΘΦΦ 

ΖΦ∆ ∼5 Ν};Ζ ΓλΧ∴ Ν[ΒΦ Φ 

ςϑ,ΜΣ[ Ζ3]5λΤ ΑΧ] Τ[Ζ[ 

;ΛΤΦ ;λΧΤ Γ ϑ[ΘΦ 3Γ[Ζ[ Φ 

 

 This indentification with many universe theory remarks 

an important mythological fact. The famous trinisry of 

Brahma Viśnu 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 Māyā or religiously equvivalent to the ultimate reality 

of metaphysics. In Swāminārāyana 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. 

 

(1) 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. 

(2) The concept of a universe from another universe 

differs from a different probabilistic actualization. 

No doubt the ultimate reality, (Here Rāma in the 

given context) is same but all other things, deities 

and even events takes place with different 

probabilistic perturbation. Satī 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. (13) 

 

 The next question, which is more important that 

where does these all different universes reside? There 

is an important content in Swāminārāyana metaphysics 

in this reference, here, in Rāmāyan≥a, the matter is 

state in the event of Rāma – incarnation and 

Kauśalya’s vision of Viśwarupa. 

 

(b)  RĀMA – JANMA AND KAUŚALYA’S 
           VISION OF MANY – UNIVERES. 
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  At the time of the manifestation of Rāma, 

Kauśalya’s stuti contains the direct reference of many – 

universe theory. If goes as (14) 

 

Α|Χ∆Φ∴0 λΓΣΦΙΦ λΓλ∆∀Τ ∆ΦΙΦ 

 ΖΦ[∆ ΖΜ∆ 5|λΤ ϑ[Ν ΣΧ[ 

;Μ ∆∆ πΖ ϑΦ;Λ 

 ΙΧ π5ΧΦ;Λ ;]ΓΤ ΩΛΖ∆λΤ λΡΖΓ ΖΧ[ Φ 

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 

Swāminārāyana 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 Rāmacaritamānas. In Adhyātma RāMāyān≥a, 

which is a part of the uttarakhanda of Bramān≥da-Purān≥a in 

the same event Kauśalya ‘sayes. (15)

;∆ο ;ϑ∀ Ε}Τ[ΘΦ] λΤΘ9γΓλ5 Γ ,1Ι;[ 

ς7ΦΓωϑΦγΤ λΡ↵ΦΓΦ ϕΙ⊃Τ /ϑ ;]∆[Ω;Φ∆  

Η9Ζ[ Τϑ ⇔ξΙγΤ[ Α|⎪Φ⊥0Φο 5Ζ∆Φ6ϑο 

τϑ∴ ∆∆ΜΝΖ;δΕ}Τ .λΤ ,ΜΣΦλγϑπδΑ;[ Φ 

The same description with further narration of Brahmān�das 

comes in the same Balakānda when at the time of the 

workship of kuldeva, (Shree Ranggi bhagavand – a form of 

Visn≥u) Kauśalya sees two forms of Rāma and again Rāma 

shows. His Viswarupa which deseribes the residings and 

structure and content of Brahmān≥das as (16)
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Ν[ΒΖΦϑΦ ∆ΦΤλΧ λΓΗ ς⊆]Τ ∼5 ςΒ∴0 

ΖΜ∆ ΖΜ∆ 5|λΤ ,ΦΥ[ ΣΜ8Λ ΣΜ8Λ Α|⎪∴0 

   ςΥλΓΤ Ζλϑ ;λ; λ;ϑ ΡΤ]ΖΦΓΓ 

   ΑΧ] λΥλΖ ;λΖΤ λ;γΩ] ∆λΧ ΣΦΓΓ  

   Ν[ΒΛ ∆ΦΙΦ ;Α λϑλΩ ΥΦ−Λ 

   ςλΤ ;∆ΛΤ ΗΜΖ[ ΣΖ −≥Φ Λ 

    ΣΦ, Σ∆∀ Υ]6 ;]ΕΦ⎡ 

               ;Μ Ν[ΒΦ ΗΜ ;]ΓΦ Γ ΣΦ⎡ 

               Ν[ΒΦ ΗΛϑ ΓΙΦϑ{ ΗΦΧΛ 

               Ν[ΒΛ ΕΥλΤ ΗΜ Κ{ΦΖ[ ΤΦΧΛ Φ 

 

 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 Māya. (17)

 

In this version, like the case of Satī – Moha, the 

different descriptions of contents of Brahmān≥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 
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χ;Μ Ν[ΒΦ ΗΜ ;]ΓΦ Γ ΣΦ⎡χ contirms that the othere 

universes are not entirely composed of the same content 

with different pobabilitic actualization. (18) The point becomes 

more appearant in kākabhuśun≥di Garud≥a Samvāda.  

(c) MANY UNIVERSE THEORY IN KĀKA - 

BHUŚUN≥DI - GARUD≥A SAMVĀDA 

 

 In the uttarakānda of RāMāyāna there is an 

important samvāda between Garud≥a nd 

Kākabhuśun≥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, Kākabhuśun≥di go, in a particular 

kalpa, some 28 kalpa before the present kalpa. 

Bhuśundi goes to Ayodhyā and see the children 

form of Rāma and doubts, under the intluence of 

māyā, that how and why the Brahma with pure 

consciousness and bliss is (19) engacted in sucha 

mundane activity? With this doubt the māyā of Śri 

Rāma becomes operative, Kākabhuśun≥di enters 

the mouth of Rāma and sees and goes through 

different Brahman≥das. The imaginative theory is 

narrated as (20)  

πΝΖ ∆Φ⊕η ;]Γ] ς∴0ΗΖΦΙΦ 

Ν[Β[π⊕ ΑΧ] Α|⎪Φ∴0 λΓΣΦΙΦ 

ςλΤ λϑλΡ+ ΤΧ⊕ ,ΜΣ ςΓ[ΣΦ 

ΖΡΓΦ ςλΩΣ /Σ Τ[ /[ΣΦ 

ΣΜλ8γΝ ΡΤ]ΖΦΓΓ Υ{ΦΖΛ;Φ 
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ςΥλΓΤ π ΥΓ ΖλΑ ΖΗΓΛ;Φ 

ςΥλΓΤ ,ΦΣ5Φ, Η∆ ΣΦ,Φ 

ςΥλΓΤ Ε}ΩΖ Ε}λ∆ λϑ;Φ,Φ 

;ΦΥΖ ;λΖ ;Ζ λΑλ5Γ ς5ΦΖΦ 

ΓΦΓΦ ΕΦ⊕λΤ ;∋λΘ8 λϑ:ΤΦΖΦ 

;]Ζ ∆]λΓ λ;® ΓΦΥ ΓΖ λΣγΓΖ 

ΡΤΖ 5|ΣΦΖ ΤΛϑ ;ΡΖΦΡΖ 

ΗΜ ΓλΧ Ν[ΒΦ ΓλΧ ;]ΓΦ ΗΜ ∆ΓΧ]⊕ Γ ;∆Φ> 

;Μ ;Α ςΝ Ε]Τ Ν[Β[π⊕ ΑΖλΓ ΣϑλΓ λΑλΩ Η

Φ> 

/Σ /Σ Α|⎪Φ⊥0 ΤΧ]⊕ ΖΧ{Φ ΑΖΑ ;Τ /Σ 

/λΧ λΑλΩ Ν[ΒΤ λΟΖ{Φ⊕ ∆{∴ ς∴0Σ8ΦΧ ςΓ

[Σ 

 With this meta-cosmic vision of māyā the story goes 

on. (22) 

   ,ΜΣ ,ΜΣ 5|λΤ λΕγΓ λϑΩΦΤΦ  

   λΕγΓ λϑΘΓ] λ;ϑ ∆Γ] λΝλ;+ΦΤΦ 

   ΓΖ ΥΩϑ∀ Ε}Τ ϑ[ΤΦ,Φ 

   λΣγΓΖ λΓλ;ϑΖ 5;] ΒΥ ΣΦ,Φ 

   Ν[ϑ ΝΓ]Η ΥΓ ΓΦΓΦ ΗΦΤΛ 

   ;Σ, ΗΛϑ ΤΧ⊕ ςΦΓλΧ ΕΦ∴ΤΛ 

   ∆λΧ ;λΖ ;ΦΥΖ ;Ζ λΥλΖ ΓΦΓΦ 

   ;Α 5|ϑ∴Ι ΤΧ⊕ ςΦΓ{ ςΦΓΦ 

   ς∴0ΣΜ; 5|λΤ 5|λΤ λΓΤ ∼5Φ 

   Ν[Β[π⊕ λΗΓ; ςΓ[Σ ςΓ}5Φ 

   ςϑΩ5]ΖΛ 5|λΤ Ε]ϑΓ λΓΓΦΖΛ 

   ;ΖΗ} λΕγΓ λΕγΓ ΓΖ ΓΦΖΛ 
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   5|λΤ Α|⎪Φ∴⊥0 ΖΦ∆ ςϑΤΦΖΦ 

   Ν[ΒΜ ΑΦ, λϑΓΜΝ ς5ΦΖΦ 

  λΕγΓ λΕγΓ ∆{∴ ΝΛΒ ;Α ςλΤ λΑλΡ+ ΧλΖΗΦΓ 

  ςΥλΓΤ Ε]ϑΓ λΟΖ[π⊕ 5|Ε] ΖΦ∆ Γ Ν[Β[π⊕ ςΦΓ 

   Ε|∆Τ ∆ΜλΧ Α|⎪Φ⊥0 ςΓ[ΣΦ 

   ΑΛΤ[ ∆ΓΧ]⊕ Σ,5 ;Τ ς[ΣΦ Φ 

 

 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 māyā. This is not a random collection of a 

multi-verse. 

(2) Māyā is not totally unconscious or Jada like 

Samkhy-pr≥krti. It is totally controlled by Brahma. 

(3) The infinite universes are stated as residing in 

the roms of Brahma or Rāma. 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 Rāma 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,  

   Α|⎪ ΗΜ ϕΙΦ5Σ λϑΖΗ ςΗ ςΣ, ςΓΛΧ ςΕ[Ν 

  

 ;Μ λΣ Ν[Χ ΩλΖ ΧΜ> ΓΖ ΗΦλΧ Γ ΗΦΓλΧ∴ ϑ[Ν 

        σ1.51.) 

Different universes are similar up to a certain extent in 

all three events. With each universe, there is a trinitry 

of Brahmā 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. 
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They have a common cause and that is māyā as 

well as a common metaphysical ground that is 

Brahma. 

Thus in Rāmacaritamānas, which is an epic 

based of on different Purān≥as and various 

versions of Rāmāyan≥as in Sanskrita, the many 

– universe theory is accepted and maintained 

from beginning to end, from Bālakān≥da to 

Uttarkān≥da, similarly in a particular, Ramāyan≥a 

which is called YogaVaśis≥tha Maharāmāyan≥a, 

an extensive treatise on Advaita – Vedānta in the 

background of Rāma - Vaśis≥tha Samvada, the 

intinite universe theory and the concept of 

cidākāśa as its background are expounded 

explicitly. It is state and evaluated in the next 

section. 

 

6.3 THE INFINITE UNIVERSE THEORY IN        

YOGAVAŚIS≥THA  MAHĀRĀMĀYAN≥A. 

   Yogavaśis≥tha Mahārāmāyan≥a is basically a reatise 

on Advaita Vedānta which is writren in the background of 

Rāma- Vaśis≥tha Samvāda. Traditionally it is belived as 

written by Vālmikī, the famous auther of Rāmāyan≥a, but 

current scholarship generally does not accept it on the 

ground of textual reading and interpretation of both 

Rāmāyan≥as. (22)  The work containe some 32000 Ślokās 

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 YogaVāsis (23)   

 

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. (24) 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 

YogaVāsis≥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 Vedāntic, or 

even sāmkhyian, view, the notion or element of space or 

Akāśa (25) 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 Pañchamāhabhuta 

and its own temporal order of creation and anihilation. So, in 

the language of Yoga Vaśis≥t≥ha, and also of Vacanāmr≥ta, 

each universe has its own Bhutakāśa. (26) So there cannot be 

a BHUTAKĀŚA [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 Yājna-Valkya Gārgī Samvāda of 

Br≥hadāraykopanis≥ada, that the Akāśa in which all the 

lokās and Present Past as well as Future are considered as 

transmated is term and inter preted as Auyakrurākāśa. Now 

this matter and issue are to be further investigated with 

reference to Yogavasis≥t≥ha Mahārāmāyan≥a and 

Swāmināyan≥a metaphysics. How can Ākāśa be Avyākruta? 

Ākāśa, as it is grnrrally understood is one of the Pañca –  

Mahābhūta and it is considered as eternal only in Nyāya 

Vaiśes≥ka Darshana. All systems of Vedānta [including 

Sāmkhya-yoga] are in agreement on this point that Ākāśa is 

a Kārya or product and it cannot be considered as causa sui 

or self-caused, eternally existing reality which is Anādi and 

also Ananata. (27)   
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 So, this Ākāśa, like other components and elements is 

a part of a Brahmān≥da; it cannot be the ground of a single 

Brahmān≥da, still less of infinite Brahmān≥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-Vāda, 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 

cidākāśa or Aks≥ara in the subsequent developments of the 

Vedānta philosophy among which the most important 

dimensions are opened in YogaVas≥is≥tha and 

Swāminārāyan≥a Vedānta. 

 

 The ultimate ground of all these universes, in the 

metaphysical tradition of Vedānta cannot be unconscious 

reality. Any unconscious element or being cannot be 
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Avyakr≥ta or Aks≥ara. Yet it is Ākāśa. 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  

    CIDĀKĀSA. 
 

The both components of this term Viz.  Cit, and Ākāśa 

are to be understood in their metaphysical reference. 

(1)   Cit is not to be confused with empirical awareness 

of an empirical self and its cognitive functions. 

(2)   Ākāśa is not to be confused with physical or 

mathematical space having dimensions. 

 

This cidākāśa or cidvyoma [ and something cit-

śakti particularly in the case of Yoga-Vsis≥t≥ha 

Māhārāmāyan≥a ] is the grerend of infinite universes.  

 

 The term cidākāśa and cidvyoma occur so 

frequenty and so offen in Yoga Vsis≥t≥ha 

Māhārāmāyan≥ that they have become the key terms 

of Yoga-Vsis≥t≥ha in cosmological reference. 

 

 About 18 Ślokās starts with cidakāśa word. (28)  

and 34 Ślokās with the word c'davyoma. (29)  There are 

reference of  λΡγ∆ΙΦΣΦΞ (30)  λΡγ∆Ιο 5Ζ∆ΣΦΞ (31) 

λΡγ∆Φ+5Ζ∆ΣΦΞ (32) λΡγ∆Φ+ ςΦΣΦΞ (33)  or and other 

similar descriptions which denote the role of 

 ~ 256 ~  



 
 

transcendental consciousness or the ground of 

fenifested empirical reality.  

 

 With these frequent occurrences of the term cit 

with Ākāśa, 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 Līlā 

in the uttapti Prakarn≥a of Yogavasis≥t≥ha. 

 

 As this treatise, like other treatises on Vedānta is 

Vairāgya pn≥chana and lits name is also given as 

∆Μ1ΦΜ5ΦΙ , the ultimate moral of the story of Līlā 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 ;∋λΘ8  and 5|,Ι  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 Līlā. 
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 The story of Līlā falls between Sarga 15 to 60 of 

the uttapatti - prakarn≥a. Among these Sargās the 

infinite universes are described particularly in Sargā 

30. Which is rightly named as?  

  λϑλΡ+ Α|⎪Φ⊥0ΣΜ8Λ ϑ6∀Γ∴ (33) 

     The previous Sarga is appropriately name as 

5Ζ∆ΣΦΞϑ6∀Γ∴ . (34) 

 This Paramākāśa which is also term as Parama Vyoma 

in the Nāsad≥iya Sūkta of R≥g-Veda is described as 

transcending the sequence of mythological and astronomical 

concepts of different lokās. [This also occurs in the first 

phase of Yajnavalkya – Gārgī Samvāda in 

Brhadaran≥yakopanis≥da as we have seen.] First the 

transcendence of different lokas and celestial objects of this 

(“our”) universe is described. (35) 

   ∆[Ω∆ΦΥ∀∆λΤΣ|δΙ ϑΦΤ:ΣγΩΦϑλΓ ΤΨΦ 

   ;{ΦΖ∆ΦΥ∀∆ΨΦΣδΙ Ργ©∆ΦΥ∀∆ΤΛτΙΡ 

  

 Ω|]ϑ∆ΦΥΜ∀↵Ζ∴ ΥτϑΦ ;ΦωΙΦΓΦ∴ ∆ΦΥ∀∆[τΙ Ρ 

  λ;ωΩΦΓΦ ;∆ΤΛ τΙΜϑΛ∀Ε]<,′ΩΙ :ϑΥ∀∆⊥0,∆  

  

 Α|⎪,ΜΣΜ↵Ζ∴ ΥτϑΦ Τ]λΘΦΤΦΓΦ∴ Ρ ∆⊥0,∆  

ΥΜ,ΜΣ∴ λΞϑ,ΜΣ∴ Ρ λ5Τ∋,ΜΣ∆ΤΛτΙ Ρ 

λϑΝ[ΧΦΓΦ∴ ;Ν[ΧΦΓΦ∴ ,ΜΣΜΓ]↵ΛΙ⊕ Ν}

ΖΥ∆  

Ν}ΖΦΝ}Ζ∆ΙΜ ΥτϑΦ λΣλΡΝΑ]ωΩΦ∴ ΑΕ}ϑ 

;Φ 
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5ξΡΦΝΦ,ΜΣ∆ΦΙΦ; ;∆∋ΤΛΤ∴ ΓΕ:Ψ,∴ 

ΙΦϑγΓ λΣλΡ∴ρΡγϑΦΣ↵ΦΖΦνΦ,1ΦλΤ ⎛Ωο Φ 

This sequence of mythodhological objects which have 

been transcended one by one Līlā 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 th 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. (36)
  

 The situation which occurs before Līlā is this that she 

does not see any light from any celestial body. She asks this 

to Devi (sarswati) that (37) 

  

 Τ™[λϑ ΕΦ:Σ; ΝΛΓΦ ⊃ϑΦΩ:Τ[ ΗΜ ΥΤ ϑΝο Φ 

   λΞ,Φ Η9ΖλΓΘϑγΝ Ε]λΘ8 Υ|Φ⎛ Τ∆ο Σ]Το Φ 

ΙΨΦ ∆ΧΦγΩΣ 5ΦγΩ ΒνΜΤΜ ΓΦ<Ι[⊃ΙΤ[ 

  

 5∋Θ9Υ[Γ ΤΨ∀ΧΦΤΜ ΓΦΩο ;}ΙΜ∀⎝ϑ,Μ⊃ΙΤ[ Φ 

The answer which is recievedis is (38)

 There is a concept of far remote empty space from 

sun, moon and other celestial bodies. Now there is 

description of different Āvan≥ās of Brahmān≥da and after 

that, in the next 30 th  Sarga the description of different 

Brahmān≥da occurs. 

 The different Āvaran≥ās are described as. (39)

 λΓΖΦϑΖ6λϑ7ΦΓΦ ;Φ ΝΝΞ∀ ΤΤ:ΤΤ∆  

 Η,ΦνΦΣΖ6∴ 5ΦΖ[ Α|⎪Φ⊥0:ΙΦλΤΕΦ;]Ζ∆  
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 Α|⎪⊥0Φ⇔ΞΥ]6:Τ[Ι∴ Τ+ ϕΙϑλ:ΨΤ∆  

 ςΦλ:ΨΤ∴ ϑ[λΘ8λΙτϑΦ Τ] τϑλΥϑΦ1ΦΜ85∋Θ9ΥΦ 

 Τ:∆Φ⇔ΞΥ]6Μ ϑλ⎩:Τ:∆Φ⇔ΞΥ]6Μ⎝λΓ,ο 

 ΤΤο ΝΞΥ]6∴ ϕΙΜ∆ ΤΤο 5Ζ∆δΑΖ∆  

Τλ:∆γ5Ζ∆Σ[ ϕΙΜλδΓ ∆ωΙΦνγΤλϑΣ<5ΓΦ 

Γ ΣΦξΡΓ ;∆]νλγΤ ϑγωΙΦ5]+ΣΨΦ .ϑ∴ 

And that “5Ζ∆ΣΦΞ” is metaphysically described as. (40)

 Σ[ϑ,∴ λϑΤΤ∴ ΞΦγΤ∴ ΤΝΓΦλΝ ΥΤΕ|∆∆  

 ςΦνγΤ∆ωΙΖλΧΤ∴ ∆ΧτΙΦτ∆λΓ λΤΘ9λΤ Φ 

 Before  5Ζ∆ΣΦΞ  the adjectives which are used 

are metaphysical. It is one and so it is Keval, it is Shanta and 

Anādi. It is very much noteworthy that up to this stage 

nothing is said as Anādi. This Anādi, śanta and without any 

illssion Paramākāśa is the ground of infinite universes wich 

are described in the 30 Th   Sarga. 

 

*  THE VISION OF INFINITE UNIVERSES  

   IN LĪLĀ STORY 
 

 After repeating the Āvaran≥āa of “this” 

(“our”) Brahmān≥da, the narration of infinite 

universes beings with the statement a 

Vasis≥t≥ha. (41) 

ΤΦ≠ΞΦ:Τλ™λΡ+ΦξΡ Α|⎪Φ⊥0ΦΓ∆ΦΣΜ8Ιο 

λΡΝ ϕΙΜλδΓ Ζ[6]ϑΝ ≠Θ8Φ ,Λ,Ι[τΙ+ ϑ⊥Ι∀Τ[ Φ 

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 Adhyātma, Rāmāyan≥a, Bālakān≥da as we 

have seen, and will be seen in the case of Swāminārāyan≥a 

metaphysics. A particular universe is just like an atom for 

cidākāśa or cid-vyoma. As material atom is an infinites small 

(part) of our physical space or Ākāśa. (42)

 

 And the vision of these infinite universes is described 

as. (43) 

 ΤΦ≠ΞΦϑΖ6Φγ;Υ∀ΦγΑ|⎪Φ⊥0[ΘΦ] ΝΝΞ∀ ;Φ 

ΣΜλ8Ξο :Ο]λΖΤΦγϕΙΜλδΓ +;Ζ[6]λΓϑΦΤ5[ 

 ∆ΧΦΣΦΞ∆ΧΦεΕΜΩ{Φ ∆ΧΦΞ}γΙτϑϑΦλΖλ6 

 ∆ΧΦλΡΝ  Ν|ϑΕΦϑΜτΨΦγΑ]®ΝΦΓΑ∀]Ν5|∆ΦΓ  

 ΣΦλξΡΝΦ5ΤΤΦ⎝Ω:ΤΦτΣΦλξΡρΡΦ∀5λΖ ΥρΚΤο Φ 

ΣΦλξΡλ↵Ι∀υΥΤΛΓγΙΦλγ:ΙΤΦ:ΤαΩΦγ:ϑλϑνΦ 

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 

Vāsudeva-Mahātmya and Vacanāmr≥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 “Mahākāśa, or Mahavyoma, or Mahacid (44) 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 Ślokās 

and after that from the question of Rāma.(45)

 Ι+ Ι+ΜλΝΤΦ ;∴λϑν[ΘΦΦ∴ Ι[ΘΦΦ ΙΨΦ ΙΨΦ 

 Τ+ Τ+ΜλΩΤ∴ ∼5∴ Τ[ΘΦΦ∴ Ι[ΘΦΦ ΙΨΦ ΤΙΦ 

 Γ{Χϑ Τ+ ΓΦ∆Μωϑ⊕ ΓΦΩΜ ΓΡ Υ∆ΦΥ∆Φ 

ςγΙΝ[ϑ 5Ν∴ λΣ∴λΡ↵:∆Φ≠[ΧΦΥ∆∴ λΧ ΤΤ  Φ 

 

 The dynamics of universes as ςΩο4 ⎡ΩΦ⊕ and λΤΙ∀Σ     

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 Tatparyaprakāśa Vyakhya of Yoga-

Vasis≥t≥ha (46)

 

 Τ∴+ λΡΝΣΦΞ .Χ{ΤΝ Α|⎪Φ⊥0Ν[Ξ[⎝λ5 Γ{ϑ λΣ∴λΡΝ:τΙ]

ωϑ⊕∆λ5ΓΦ 

∆[τΙτΙγΤλΤϑΦΖ6ΦΨ∀∆  Φ Τ[ΘΦ∆⊥0ΦΓΦ∴Υ∆ΓΦΥ∆ΓΦγΙλ5 

Γ Ρ λΣτϑγΙΝ[ϑ  

λΣ∴λΡΝ ϑΦ′∆ΦΓ;Υ{ΦΡΖ λΝλυϑΕΦΥΦλΝ;ϑ∀™{ΤΞ}γΙ 5Ν∴

ϑ:τϑλ:Τ Τ:∆ΦΤ  

 Α|⎪Φ⊥0ΗΦΤ ϑ6∀Γ∴ Ν[≠5|Φλ%Τ∆7ΦΝ ΞΦλ∆5|[τΙ Τ↵ΨΜ⊃Τ

λ∆τΙΨ∀ο Φ 

The question of Rāma, in this reference makes the 

point clearer as. (47)

 λΣ∆Ωο :ΙΦλτΣΕ}ωϑ⊕ :ΙΦλτΣ∴ λΤΙ∀⊃Τ+ ΕΦ;]Ζ[ Φ 
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 .λΤ Α|λΧ= ∆∆ Α|⎪λγΓΧ{ϑ ΙλΝ Γ λ:ΨΤ∆  

The question which is asked by Rāma is fundamental. 

There is no concept of ςΩο ⎡ωϑ∀ and λΤΙ∀Σ  or any 

dimensional concept in Brahmā, then how they can be whom 

the question of Brahmān≥das is to be thought. The question 

is appropriately elaborated in Prakāśa Vyakhyā as (48)

 

 ΓΓ] ΙνλΩΘ9ΦΓ[ λΝλυϑΕΦΥΜ ΓΦλ:Τ Τ⎛:Τ[⎝λ5 Γ :ΙΦΤ  

Φ  

ςωΙ:Τ ςλΩΘ9ΦΓ λΝ′ ∆Φ+λΓΘ9τϑλΓΙ∆ΦλΝτΙΦΞΙ[Γ ΖΦ

∆ο Ξ′ΣΤ[ Φ 

 There are no dimensional properties in the Adhisthana 

or ground. Then Adhyasta, which is the collection of 

Brahmān≥dās in this case cannot have such properties. The 

physical objects or empirial reality is the product of Māyā and 

they are Vivasta in Śankara Vedānta. But when we have to 

think about universes then the realm and function of Māyā 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 

Śankara Vedānta a details description of theoretical position 

as well as of the role of Māyā 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  ;∋λΘ8 and 5|,Ι of many universes is given as 
(49)
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  ;∴;ΥΦ∀ϑΖ6Φ /Τ[ ∆≠τΙγΤλϑϑΦ∀λΗΤ[ 

 

 Α|⎪Φ⊥0Φ ΕΦλγΤ Ν]Ν∀Θ8[ϕΙΜλδΓ Σ[ΞΜ⊥0ΣΜ ΙΨΦ  

  ς:ϑΦΤ ΙΦτ5|ΩΦϑλγΤ 5ΝΦΨΦ∀ο ;ϑ∀ /ϑ ΙΤο 

  Α|⎪Φ⊥0[ 5ΦλΨ∀ϑΜ ΕΦΥ:ΤΝ :Τ}ωϑ∀∆γΙΨΦ Φ 

  λ55,ΛΣΦΓΦ∴ ΕΧΤΦ ϕΙΜλδΓ ϑΤ]∀, ,ΜΘ8Σ[ 

  ΝΞλΝΣδΣ∆∀Ωο 5ΦΝΦο 5∋Θ9∆ ωϑ∀∆]νΦ⇔Τ∆  

 

Māyā or Pr≥kruti is not an independent reality in any 

system of Vedānta and this stands correct in the case of 

infinite universe theory also. So the Pr≥akaśa – Vyākhyā 

explains the matter. (50)

 

;ϑ∀ϑ:Τ]ΓΦ∆ΛξϑΖ[ρΚΦ5ΦΖΤ∴ ΙΦ∑Φ λΓΙ∆ΦλΤΣ∆Μ Γ 

ΝΜΘΦοϖϖϖϖΦ ςΤ /ϑ ΑλΧ∀λΝλυϑΕΦΥΦΕΦϑ ΕΦϑΝ]∼

Τ∆ΦΓΦλ5 Α|⎪⊥0ΦΓΦ∴ Γ  

5ΤΓΦλΝ5|;λ⊃Τ Γ[ ϑΦ ΤΝΦϑΖ6Η,ΦΝ[:Τλ™ξ,[ΘΦ5|;λ⊃Τ

λΖλΤ 

ΓΦλΩΘ9ΦΓλΡλΤ λΝλυϑΕΦΥΦϑ[1Φ[τΙΦΞΙ[Γ ;∆ΦωΙγΤΖ

∆  Φ 

   

 With this explanation, the detailed description 

regarding the actualization of different possibilities and the 

different structurual properties of these universes are 

describled.(51)

 

  ΙΨΦ λϑγωΙϑΓΦΕΜΥ[ 5|:Ο]ΖλγΤ ΣΖ[6ϑο 
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  ΤΨΦ Τλ:∆γ5ΖΦΕΜΥ[ Α|⎪Φ⊥0+;Ζ[6ϑο 

  Τλ:∆γ;ϑ∀ ΤΤ ;ϑ∀ο Ττ;ϑ⊕ ;ϑ∀ΤξΡΙΤ Φ 

  ΤρΡ ;ϑ∀∆ΙΜ λΓτΙ∴ ΤΨΦ ΤΝ6]Σ∴ 5|λΤ 

 

 The Vyākhyā explains further, particularly the last 

Śloka regarding the metaphysical actualization of 

possibilities and about the status of empirical reality as (52)

 

 λ:ΨΤ{Φ Τλ:∆γ;ϑ∀∆  πτ5Τ{Φ ΤΤο ;ϑ∀∆  4 5|,Ι[ Ττ;ϑ∀∆

 Φ Ιν:∆ΦΝ[ϑ∴ ↵:∆Φτ;ϑ∀Το ;ϑ∀ λΝ1Φ] ;ϑ∀ ΣΦ,[ΘΦ] ;ϑ∀Α:Τ]

ΘΦ] Ρ ΤΝ[ϑ Φ 

 

 The universes contain every possibility and something 

still more which a genera theory of probability can adhere. 

The Sarga contains a detailed description as (53)

 

 Ξ]®ΑΜΩΕΙ[ Τλ:∆γ5Ζ∆Φ,ΜΣϑΦλΖΩ{Φ Φ 

 ςΗ:+|∆[τΙ ΥρΚλγΤ Α|⎪Φ⊥0 Φ βΙΦ:ΤΖ⎤ΣΣΦ Φ 

 ςγΤοΞ}γΙΦο λ:ΨΤΦο Σ[λΡτ;Σ<51ΦΙΖΦ+Ιο 

 ΤΖ⎤.ϑ ΤΜΙ[⎝αΩΜ 5|ΜΧΙΓΜ Ξ}γΙΤΦ6∀ϑ[ Φ 

 Σ[ΘΦΦλΡΝγΤ Σ<5ΦγΤο 5|ϑ∋↵Μ ΩΩ∀ΖΦΒο Φ 

 Γ ζ]Τ{Φ⎝γΙ{Γ∀ Ρ 7ΦΤο :ϑΕΦϑ[Γ Ζ;ΦΣ],[ Φ 

 ςγΙ[ΘΦ 5|ΨΦ∆ΦΖδ∆[ Ξ]®Ε}ΘΦ] λϑ⎯≠δ∆Τ[ 

 ;Υ∀ ;∴λ;⊃ΤΑΛΗΦΓΦ∴ ΣΦΞ[⎝′Σ]ΖΣ,Φ ΙΨΦ Φ 

 ∆ΧΦ5|,Ι;∴5↵{Φ ;}ΙΦ∀λΡ∀λϑ∀ν]ΤΜ⎝Ν|Ιο 

 5|ϑ∋↵Φ Υλ,Τ]∴ Σ[λΡ↵Φ5[ λΧ∆Σ<ΥΦ .ϑ Φ 

 ςΦΣ<5∴ λΓ5ΤγτΙ∀ϑ Σ[λΡΝ5|Φ%ΤΕ}∆Ιο 
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 ΙΦϑλ™ΞΛΙ∀ ΗΦΙγΤ[ ΤΨΦ ;λϑγ∆ΙΦο λΑ, Φ 

 :ΤαΩΦ .ϑ λ:ΨΤΦο Σ[λΡτΣ[ΞΦ⊥0=Σλ∆ϑΦδΑΖ[ 

 ϑΦΙΦ∀ο :5γΝΦ .ϑΦΕΦλγΤ ΤΨΦ 5|ΜλΝΤ;∴λϑΝΦ Φ 

ςΦΡΦΖΦ∑[ΝΞΦ:+Φ6Φ∆Φν /ϑΦγΙΨΦ∀λΝΤ[ Φ 

ςΦΖδΕΜ⎝λ5 ΤΨΦγΙ[ΘΦΦ∆λΓτΙο ;∴λ:ΨΤο Σ|∆ο Φ 

Σ[λΡΝ  Α|⎪ΦλΝ5]∼ΘΦΦο Σ[λΡΝ  λϑΘ⊥ϑΦλΝ;Υ∀ϑΦο 

Σ|[λΡρΡΦγΙ5|ΗΦΓΦΨΦ Σ[λρΡΓΦ∀ΨΗΓΦϑο Φ 

Σ[λΡΝ  λϑλΡ+ ;Υ[∀ΘΦΦ∴ Σ[λΡΝ λΤΙ∀Γ∆ΙΦγΤΖΦ 

Σ[λΡΝ  ς∀ΣΦ6∀ϑ5}6Φ∀ .ΤΖ[ ΓλΓ ϑλΤΤΦ 

Σ[λΡλρΚΦ,Φ⎤λΓΘϑ|⊥0Φ Σ[λΡ τΣ∋λ∆ ∆ΙΦγΤΖΦ 

Σ[λΡ™[ϑ∆ΙΦ /ϑ Σ[λΡγΓΖ∆ΙΦγΤΖΦ Φ 

Σ[λΡλγΓτΙΦγΩΣΦΖΦΝ ΙΦ:ΤΨΦ ΞΛλ,ΤΗγΤϑο 

Σ[λΡλγΓτΙ5|ΣΦΞΦ−Ιλ:ΤΨΦ ΞΛλ,ΤΗγΤϑο Φ 

Σ[λΡγ∆ΞΣ ;∴5}6Φ∀ πΝ]δΑΖΟ,λζΙο 

λΓτΙ Ξ}γΙΦγΤΖΦο Σ[λΡρ⇔γΙ:5γΝΦτ∆ΗγΤϑο Φ 

;Υ[∀6 ΤΦ™Ξ[∆ΦγΙ[ 5}6Φ∀ Ι[⎝γΤλΩ∀ΙΦλ∆Χ 

Σ<5ΓΦ∆λϑ ΓΦΙΦλγΤ ϕΙΜ∆5}6Φ∀Ρ,Μ ΙΨΦ Φ 

ΤΦ⇔ΥδΑΖ∆[Τ[ΘΦΦ ∆ΧΦΣΦΞ∴ ΤΤ λ:ΨΤ∆  Φ 

ςΦΗΛλϑΤ∴ 5|ρΚλδΝλϑ∀Θ6ϑΦΩ{Ι∀γΓ ∆ΛΙΤ[ 

5|τΙ[ΣΦ:ΙΦ⊥0ΥΦ∀,:Ι λ:ΨΤο Α8Α ΖτΓϑΤ  Φ 

Ε}ΤΦΣ∋λΘ8ΣΞ[ ΕΦϑΜ 5ΦλΨ∀ϑ :ϑ:ϑΕΦϑΤο Φ 

 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. (54) 

 

 Another important point which is discussed in this 

narration is the different order of  ;∋λΘ8 and Parlay of 

different Universes. It has been stated in Prakāśa Vyākhyā, 

with metaphysical reference of the Upanis≥das as. (55)

 

 5}ϑ Σ<5ΛΙ;ϑ∀;∴Σ<5ΑΛΗλ,⎤Μ5ΦλγΩ1ΦΙ∀ ;λΤ ΖΦ+Ι:Τ∆

Μ∼5Φο ;]ΘΦ]%Τ .ϑ[λΤ ΙΦϑΤ  Φ χ ς;™Φ .Ν∆Υ| ςΦ;ΛΤ .λΤ ζ]Τ

Φϑ;ρΚαΝ[Γ[ϑ Ξ}γΙΤΦ ΞαΝ[ΓΦϕΙΦΣ∋Τ∆]ρΙΤ[ χ Φ 

 

 It is also very much clear that as the Vyākhyā states 

the meaning of the words like ∆ΧΦΞ}γΙ etc are to be taken in 

the same of Avyākruta reality. This is to be understood in the 

sense of the Nāsadīya Sūkta of R≥gVeda where the 

meaning of the term  ς;Τ  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. 

λϑλΡ+ Α|⎪Φ⊥0ΣΜλ8 ϑ6∀Γ∆  Φ  

 

 Each Brahmān≥da has its particular type of specialty 

and it is quite understandable, because, otherwise, there is 

no sense in calling it as a Brahmān≥da. Some have different 

status and orders of deities, some have different biological 
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evolutions and some have different structures of 

Pañcamahābhūta. Some are without any trace of light where 

in some Brahmān≥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 Mahārāmāyan≥a is very well aware of this 

fact as he concludes. (56)

 

 Ιο ;ϑ∀λϑΕϑΜ⎝:∆ΦΣ∴ λΩΙΦ∴ Γ λϑΘΦΙ∴ ΤΤο 

 Τ ⎯ΗΥτΣΨΓ[ Ξλ⊃ΤΓ[ ∆∆Φλ:Τ ∆ΧΦ∆Τ[ Φ 

 

 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 

Vāsūdev- Mhātmya which is stated in the coming sub 

section. 

 

6.4 INFINITE UNIVERSE THEORY AND 

AKS≥ARABRAHMA IN VĀSUDEVMAHĀTMYA. 

 

Vāsudeva Mahātmya is a part of Vis≥nukhanad which 

itself is a part of Skandapurn≥a a major treatise which 

is traditionally believed as written by Vyāsa. This is an 

important work as the background of Swāminārāyan≥a 

tradition and philosophy as it occurs in Śiks≥āpatri and 

Vacanāmr≥ta regarding the references about it. In 

Śiks≥āpatri, it is one of the eight sat  śastrās and 

according to Vacanāmr≥ta, there is no other “Grantha” 

Like Vāsūdev Mahātmya. (57) And the observation is 

completely correct. The four main components of the 

Spiritual Sphere of Swāminārāyan≥a path, Vis. Dharma 

Jnāna, Vairagya and Bhakti is mainly founded on this 

Grantha Vāsūdev Mahātmya. In the present context of 

this research work, particularly, the concept and role of 

Aks≥arabrahma in infinite universe theory is taken in 

Swāminārāyan≥a metaphysics from Vāsūdev 
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Mahātmya. The entire concept and description of 

infinite universe theory and their ontological relation 

with the concept of Aks≥ara – brahma are stated in 

Vāsūdev Mahātmya in detail and they become the 

ground of the similar concepts in Swāminārāyan≥a 

metaphysics. What is more important, in the case of 

Vāsūdev Mahātmya, is the narration of the concept of  

;∋λΘ8 and 5|,Ι of these infinite universes to-gether with 

its meta-cosmological order. This is and should be, 

inevitable for any Vedāntic mrtaphysical system where 

ultimate reality must have an ontological control over 

the entire meta-cosmic manifestations.  

 

6.4.1 ONTOLOGY OF VĀSUDEVMAHĀTMYA. 
 

In Vāsūdev Mahātmya, the ultimate reality is Vāsūdev  

(a form – transcendented form of Śrikr≥s≥na) who 

resides in Aks≥aradhāma. He is beyond māyā and 

controls the entire meta-cosmic order of ;∋λΘ8 and 

5|,Ι of māyā. It is an important ontological fact that the 

concept of Aks≥ara as a cosmo-genetic concept as 

well as a concept of Dhāma of ultimate reality can be 

seen in Vāsūdev magatmya. 

 

 The description of Aks≥aradhāma as it has been 

stated by the vision of Nārada in 17 th  Adhāya is very 

much similar, up to a certain extent to the description of 

Aks≥aradhāma in Swāminārāyan≥a metaphysics. After 
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going beyond and transcendeing all the astronomical 

and mytho-logical orders of different lokās, Nārada, 

with the help of a Śveta mukta, visions the Aks≥ara 

brahma as Dhāma as (58) 

  λΝΞ:Ρ λϑλΝΞο ;ϑΦ∀ ⎡ωϑΦ∀ΩΜ ϕΙΦ5|]ϑρΡ ΙΤ  Φ 

  ς1ΦΖ∴ Α|⎪ ΣλΨΤ∴ ;λρΡΝΦΓγΝ ,1Φ6∆  

  5|Σ∋λΤ∴ 5]∼ΘΦ ΡΜ∆{Φ ΤτΣΦΙΦ∀⊥Ιλ5 ;ϑ∀Ξο 

  ϕΙΦ%Τ ΙνΜΥ;∴λ;®Φο ΘΦ∈ ΡΣ|Φλ6 λΓΤΦγΤΖ[ 

  ϕΙΤΛτΙ ∆}λΩ∀ 5ξΙλγΤ ϑΦ;]Ν[ϑ5|;ΦΝΤο  

  ΙδΝΦ;Φ ΕΦ;ΛλΤ ;}ΙΦ∀ ϑλδΝΦλΖγΝ]ξΡ ΤΦΖΣΦο 

  ΕΦ;ΙλγΤ ΗΥτ;Υ⊕ :ϑ5|ΣΦΞ ΤΨΦ⎝∆∋Τ∆  Φ 

  ΙΝ Α|⎪5]Ζλ∆τΙΦΧ]Ε∀Υϑ®Φ∆ ;ΦℵϑΤΦο Φ 

  Ι:ΙΦλγΤΣ[ΘΦ] 5λΖΤλ:ΤΘ9 γτΙΡΣ∀ ΣΜ8Ιο Φ 

 

 The Aks≥arabrahma, as it is stated in Vāsūdev 

Mahātmya, 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 Āstika Darśans of 

Indian philosophy that in the considerations on the universe 

as a whole, the concepts of ;∋λΘ8 and 5|,Ι are to be taken as 

inevitable cosmological components of it. Even in Nyāya 

Vaiśesika Darśana where God is only the efficient cause of 

the world, the concepts of ;∋λΘ8 and 5|,Ι  are very much 

there, and ratherthen becomes the ground of the acceptance 

of God or a part of the proof for this existence. (59) 

 

Therefore in any system of Vedānta, there must be a 

well- explained order of ;∋λΘ8 and 5|,Ι either for a 

single universe theory or for an infinite universe theory. 

 

 In the case of infinite universe theory, this order of 

 ;∋λΘ8 and 5|,Ι is given in Vāsudevmahatmya and 

accepted and elaborated in Vacanāmr≥ta and other treatises 

of Swāminārāyn≥a philosophy. 

 

 The entire narration of the ;∋λΘ8 (and 5|,Ι also) of 

infinite universes is based on the meta-cosmological fact that 

there is no first beginning. As 5|,Ι is to be considered as the 

end of the present ;∋λΘ8 ; in the some way, ;∋λΘ8 is only to 

be considered as the end of the 5|,Ι and in the case of infinite 

universes, it is the end of the Ātyantika  5|,Ι.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 

Vāsudeva mahātmya as. (60) 

 

 ϑΦ;]Ν[ϑο 5Ζ∴Α|⎪ Α∋ΧτΙΦ1ΦΖΩΦ∆λΓ 

 ςΦΝΜϑ[ΣΦ⊕0λ™ΤΛΙΜ⎝Ε}λγΤ∀Υ]6Μ λΝϕΙλϑΥ|Χ Φ 

 

The Vāsudeva or Para-brahma resided in “Br≥hat” 

Aks≥aradhāma and Heis one and non-dual as well as devaid 

of properties. Here even in the state of Ātyantika Pralaya, the 

reality of Aks≥aradhāma remains as it stands in its 

ontological capecity. It has been indicated right from the 

beginning that, Aks≥aradhāma, and so Aks≥ara- brahma is 

not the subject of even Ātyantika Pralaya - a belief exactly 

similar to that of Swāminārāyana 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 “ΣΦ,ϑΦΡΛ  5|τΙΙο”of the 

Nāsadīya Sūkta of R≥gveda. (61) There was no “time” in the 

state of Ātyantika Pralaya as time is itself said as manifested 

“after” the ;∋λΘ8 . The state of Ātyantika Pralaya further 

stated as. (62)

 

 ;ΣΦΙ∀∆},5|Σ∋λΤο ;ΣΦ,Φ1ΦΖΤ[Ηλ; 

 5|ΣΦΞ[0Σ:Ι ΖΦ+ΛΙ λΤΖΜ∆Ε}ΤΦ ΤΝΦΕϑΤ  
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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  χχΤΖΜλΧΤχχ is used here.  

 

 In such a state, with the λ;;∋1ΦΦ (The word χχ.1ΦΦχχ 

is often used in Brahma Sūtr≥a in such reference) of 

Vāsudev-Bhagawan, the first Product of this meta-cosmoc 

evolution was Mahāmāya and kāla. (63) 

 

  λ;;∋1ΦΦΨΦΕϑ↵:Ι Α|⎪Φ⊥0ΦΓΦ∴ ΙΝΦ ΙΝΦ 

  ;ΣΦ,ΦλϑΑ∀Ε}ϑΦΝ{Φ ∆ΧΦ∆ΦΙΦ ΤΤΜ λΧ ;Φ 

  ΤΦ∴ ΣΦ,ΦΞλ⊃Τ∆ΦΩΦΙ ϑΦ;]Ν[ϑΜ⎝1ΦΖΦτ∆ΓΦ 

  λ;;∋1ΦΙ{1ΦΤ ΤΝΦ ;Φ Ρ]1ΦΜ∆ ΤΝ{ϑ λΧ Φ 

 

 The first “Āvirbhāvita” realities, for the beginning of 

cosmic evolution was “Kala” with Mahāmāyā. 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 Vāsudev Mahātmya as well as in Swāminārāyan≥ 

metaphysics, the concept of time is taken as the first 

necessary outcome of meta-cosmic beginnings. This is a 

point which is not explicitly mentioned or though in the 

process of evolution of Prakr≥ti in Sāmkhya system and so it 

can be taken as an important advancement in the per view of 

Vedānta.  

 

 After considering the emergence of Mahāmvyā and 

Kāla, 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 

Sāmkhya and yet with some important differences. For this 

there must be a concept of Pradhāna and Purus≥a and for 

an infinite universe model, we require the concept of infinite 

Pradhāna and Purus≥a. But it is also to be noted that here, 

the term Prādhā 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 

Vāsudev mahātmya as (64)

 

  Τ:ΙΦο 5|ΩΦΓ5]∼ΘΦΣΜΧΙΜ Ηλ7Ζ[ ∆]Γ[ Φ 

  Ι]τΙγΤ[ :∆ 5|ΩΦΓ{:Τ 5]∼ΘΦΦξΡ[ρΝΚΙΦ 5|δΦΜο Φ 

  5]∴∆Φ;Μ λΓΝΩ]Υ∀ΕΦ:Τ[ΘΦ] Τ[δΙξΡ Ηλ7Ζ[ 

  Α|⎪Φ⊥0ΦλΓ ⎛;∴βΙΦλΓ ΤΥ{Σ∴ Τ] λϑλϑρΙΤ[ Φ 
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Here the meaning of the term ΣΜλ8 (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 Sūkta and 

Hiran≥yagarbha Sūkta. (65) And as it becomes clear with the 

presence of the term ς;∴βΙΦΤ  in the next Śloka. 

 

 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. (66)  

 

 ςΦΝ{Φ Η7Μ δΦΧΦ∴:Τ:∆Φτ5]∴;Μ ϑΛΙΦ∀λ∑βΙΦΤ   

  ςΧ∴ΣΦΖ:ΤΤ:∆Φ∑]6Φο ;τϑΦΝΙ:+Ιο 

  Τ∆;ο 5∴Ρ Τγ∆Φ+Φ ∆ΧΦΕ}ΤΦλΓ Ηλ7Ζ[ 

  ΝΞ[λγΝ|ΙΦλ6 ΖΗ;Μ Α]®ΙΦ ;Χ ΕΧΦΓ;]ο Φ 

 

 The cosmological process starts, as almost in 

Sāmkhya, with the emergence of Mahatatattva. From 

Mahatatattva the process of the evolution goes on in each 

Brahmān≥da up to Pañca mahābhūta. 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 Viśva or Brahmān�da and it includes 

the essences of all these 24Tattvas. And this all happens, 

after all, according to the desire of Vāsudev or ultimate 

reality.(67) 

 

  5|[λΖΤΦ ϑΦ;]Ν[ϑ[Γ :ϑ:ϑΦ∴Ξ{Ζ{⎯ϑΖ∴ ϑ5]ο 

  ςΗΛΤΓλγϑΖΦ8 ;∴7 Τ[ ΡΖΦΡΖ;∴ζΙ∆  

  ; Ρ ϑ{ΖΦΗ5]∼ΘΦο :ϑ;∋Θ8Φ:Α%:ϑΞ[Τ ΙΤ  

  Τ[Γ ΓΦΖΦΙ6 .λΤ 5|Μ%ΙΤ[ λΓΥ∆ΦλΝλΕο Φ 

 

 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 Vāsudev 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 (68) 

 

(1) Nitya-pralaya. 

(2) Naitmitic Pralaya. 

(3) Prakr≥tic Pralaya. 

(4) Ātyantika Pralaya. 
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In all these types of Pralayās there is a play,a role of 

Kāla, 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. (69) 

 

Among these Pralayās, 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 Sādhaka.(70) 

 

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. (71) However, in 

Vāsūdevamahatmya, 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. 
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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 

Brahmā, a time period of roughly 4.2 billion years. (72) 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 H2O in the lanhuage of 

chemistry. Though some mythological narrations, as it also 

the case with the narration of Vāsudeva 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 H2O . (73)    

 

After this Naimittika Pralaya, the next Pralaya is 

Prākr≥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 Brahmā, a time period which is 36,000 times more 

than Naimittika Pralaya. The narration of the Prākr≥ta 

Pralaya, is, in its beginning, same as Naimittika Pralaya. (74) 

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 Vāsudev. (75)  

∆ΧΝΦΝ[λϑ∀ΣΦΖ:Ι λϑΞ[ΘΦΦΓΦ:Ι ;′1ΦΙο 

;ϑ∀:ΙΦλ5 ΕϑτΙ[ϑ ϑΦ;]Ν[ρΝΙΦ ΤΤο 

And the order of this Prakr≥ta Pralaya is described as. (76) 

 

ςΦΥ|[ Υ|;λγΤ ϑ{ Ε}∆[Υ∀γΩΦτ∆Σ∴ Υ]6∴ 

ςΦ↵ΥγΩΦ ΤΤ{Φ Ε}λ∆ο 5|,ΙτϑΦΙ Σ<5Τ[ Φ 

Υ|;Τ[δΑ]Υ]6∴ Τ[ΗΜ Ζ;∴ Τ<,ΛΙΤ[ ΤΤο 

∼5∴ Τ[ΗΜΥ]6∴ ϑΦΙ]∀Υ|;Τ[ ,ΛΙΤ[⎝Ψ ΤΤ  Φ 

ϑΦΙΜΖλ5 Υ]6∴ :5Ξ∀ΕΦΣΦΞΜ Υ|;Τ[ ΤΤο 

5|ΞΦεΙλΤ ΤΝΦ ϑΦΙ]ο Ζϑ∴ Τ] λΤΘ9τΙΓΦϑ∋Τ∆  

Ε}ΤΦλΝ:Τ∑]6∴ ΞαΝ∴ Υ|;Τ[ ,ΛΙΤ[ Ρ Ζϑ∆  

.λγΝ|ΙΦλ6 λϑ,ΛΙγΤ[ Τ{Η;ΦΧ⎟∋Τ{Φ ΤΤο 

ςΧ∴ΣΦΖ[ λϑ,ΛΙγΤ[ :ϑλτϑΣ[ Ν[ϑΤΦ ΕΓο 

Ινν:∆Φτ;∆]τ5γΓ∴ Τ↵↵λ:∆Γ  λΧ ,ΛΙΤ[ 

ςΧ∴ΣΦΖΜ ∆ΧτΤτϑ[ λ+λϑΩΜ⎝λ5 5|,ΛΙΤ[ 

ΤΤ 5|ΩΦΓ[ Ρ Ττ5]∴λ; ; ∆}, 5|Σ∋ΤΜ ΤΤο 

/ΘΦ 5|ΦΣ∋λΤΣΜ ΓΦ∆ 5|,Ιο 5λΖΥΛΙΤ[ 

λΤΖΜΕϑλγΤ ΗΛϑ∀ΞΦ Ι+ΦϑΙ⊃[ΤΦ ΧΖΛρΚΙΦ 

This long description of the state of Prākr≥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. 

 

(I) Any description of the structure or 

development of universe or Brahmān≥da, in a 

metaphysical system of Vedānta in general 

and in Vāsudev mahātmya or 

Swāminārāyan≥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, Tantmātra, 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. 

 

(II)    The time period of this Prakr≥ti Pralaya is 

also   important. It is called Parārdha kāla in 

Vāsudev mahātmya (77) 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. (78) 
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(III)    The description which is given here does 

not end with the end of the manifested form of 

Pañcamahabhūta. All these five mahābhūtās are 

being absorbed in the higher stage of their 

manifestations. A theory, which is similar in 

Vāsudevmahātmya and Swāminārāyan≥a 

cosmologes. Another thing, which is importants, 

is this that Prakr≥ti itself, is the subject of 5|,Ι as 

the very name of 5|ΦΣ∋Τ 5|,Ι indicates.

(IV)  The entire process of Pralaya may be explicated 
 as follow. 

Stage 1. Anāvr≥s≥ti for Hundred years. 

     

Stage 2. The burning of Brahman≥da by fire. (79) 

       

Stage 3. The state of water [or the state of       

 Perfect fluid]. 

    

Stage 4. Jala absorps the Gandh  

   of 

   Prathivi 

    

Stage 5. Teja absorbs the Rasa 

   of Jala 

    

Stage 6. Vayu absorbs the Rupa 

   of Teja 

    

Stage 7. Ākāśa absorps the Sparsa 
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   of Vāyu. 

    

Stage 8. Tāmas – ahamkāra absorps the  

 Śabd of Ākāśa. (80) 

 

Stage 9. Rajas – ahmkāra absorps the  

 Five Jnanendriya, Five 

 Karmendriya and Buddhi – 

[The process of this stage occurs 

“simultaneously” or differently from the 

process of the stage. 8] 

 

Stage 10. Gods of Indriya and Mana is            

    absorpsed by Sattvika ahmakara. 

    [ This is also a simultaneous process  

   like stage.  9 ] 

 

Stage. 11. Stage 8 + stage  9 + stage  10 

   [Sattvika – Rājasika – Tamas ahmkara] 

   Is absorbsed in Mahat – Tattva. 

      

Stage. 12. Mahat –Tattava is absorpsed in  

    Prādhāna. 

       

Stage. 13. Purus≥a absorbs the Pradhāna. 

 

 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. Jivās and Iśwarās 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 Ātynatika Pralaya. Naturally this 

Ātynatika Pralaya occurs only after Prakr≥ta Pralaya and it 

does not contain any successive stages of absorption. It is 

described as (81)  

 ΙΝΦ Ρ ∆ΦΙΦ5]∼ΘΦ{Φ ΣΦ,Μ⎝τΙ1ΦΖΤ[Ηλ; 

 ΤΦλΝρΚΙΦ λΤΖΜΙΦλγΤ ; τϑ[ΣΜ ϑΤ∀Τ[ 5|Ε]ο ΦΦ 

 ΤΝΦ ; 5|,ΙΜ 7[ΙΜ ΓΦΖΝΦτΙλγΤΣΦλΕΩο Φ 
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“Before” the Ātynatika 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 MahāMāyā. 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 Vedānta and 

particularly in Vāsudeva mahātmya. 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 ;∋λΘ8 and 5|,Ι is to be dealt 

with. So, at the stage of Ātyantika Pralaya, Mula–Prakr≥ti. 

The Mula - Purus≥a  or mahā 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 ,ΛΓ. The word “Tirohita” 

is used here. Māyā  [or mahāmāyā in the present context]. 

Purus≥a [or MulaPurus≥a  or mahapurus≥a in the present 

contex] and kāla is thought as “λΤΖΜλΧΤI” in the Teja of 

Aks≥ara understandably, this Teja is not one of the 

Pañcamahabhuta but it is the Svaymprakaśattva of ultimate 

reality. And  this even happen with the “Iccha” of Vāsudev or 

ultimate reality. 
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 So, in Vāsudevmahātmya, 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 māyā. Now, finally the many-

universes theory and role as well as concept of Aks≥ara are 

estimated with reference to Swāminārāyan≥a philosophy. 

 

6.5  AKS≥ARA BRAHMA AND INFINITE UNIVERSE 

THEORY IN SWĀMINĀRĀYAN≥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 Swāminārāyan≥a a meta-physics. 

The exposition of the concept of Aks≥arabrahma has been 

made there by general method of Anuya and Vyterika of 

Vacanāmr≥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 (ςΓ∴Τ Α|⎪Φ∴0 λ;ωΩΦ∴Τ) as it is propounded in 

Swāminārāyan≥a  metaphysics, particularly in Vacanāmr≥ta , 

Harivakyasudhā sindhu and commentarties Like Brahma 

rasāyan≥a bhās≥ya on Harivakya sudhā sindhu. 
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 Before evaluating the general exposition of the concept 

of Aks≥arabrahma in the meta-cosmic frame work of 

Swāminārāyan≥a metaphysics it is necessary to see and 

elaborate the infinite universe theory in Vacanāmr≥ta and 

other treaties. 

 

6.5.1 THE INFINITE UNIVERSE THEOTY IN 

SWĀMINĀRĀYAN≥A  PHILOSOPHY. 

 
We have seen the concept of infinite universes in 

Rāmacaritamānas, Yogavasis≥t≥ha and Vāsudevmahātmya 

in this chepter. In Swāminārāyan≥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 māyā is stated as the Śakti of Śri 

Kr≥is≥n≥a but as the Kārya of māyā the infinite universes are 

not description of Param brahma (81) the Arthdipikā Tīkā 

makes an explicit statement as (83) 

  /ΤΦϑΤΦ ΕΥϑΤΜ⎝Γ[ΣΑ|⎪Φ⊥0ΣΤ]∀τϑ∆]⊃Τ∆  

   The Bhagawāna is stated there as the  

“Avirabhāva Kāran≥a” of many Universes. 

 In vacanāmr≥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 

Vacanāmr≥ta. We start our exposition and evaluation with 

the 12th Vacanāmr≥ta of Gadhada First Series [i.e. G - I – 12] 

with relative comparison to other Vacanāmr≥tas to-gether 

with their interpretation. 

 

 Historically the Vacnamrta of G - I / 12 stated on 

Māgaśar sūdi Punama [1.12.1819] (84) at Gadhada at the 

Darabar of Dādākhācara . It is also important to note that this 

happens just after the nine days of the beginning of the 

Vacanāmr≥ta on Māgaśar sūdi  4  (21.11.   1819) (85) 

 

 The Vacanāmr≥ta starts with the explanation of 

Sahajānan≥daji of the natur of “entire creation” and 

“specifically Purus≥a, Prakr≥ti, Kāl, 24 elements including 

mahattattva etc.” (86) 

  

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 Vedānta. Kāl 
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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 Prādhānas. (87) It is a particular 

characteristic of Vacanāmr≥ta that, among other Tattvas the 

defination of Kāla is given as. (88) 

 

 “That which disturbs māyā-which is nirvishesh and 

whose gunas are normally in a state of equilibrium – is 

known as Kāla”. 

 

 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 Swāminārāyan≥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 Vacanāmr≥ta the definition and explanation of  

(1) Mahata,   (2) Anamkara  (3) Mana  (4) Buddhi  

(5) Śrotra   (6) Tvak   (7) Caks≥u  (8) 

Rasanā  

(9) Gharan≥a  (10)     (11) Vāk  (12) Pan≥   

 ~ 289 ~  



 
 

(13) Pāda   (14) Payu      (15) Upanstha (16) Śabda 

(17) Sparśa  (18) Rupa   (19) Rasa  (20) Gandh  

(21) Prithvi   (22) Jala          (23) Teja (24) Vayu and  

(25) Ākāśa are given. (89) 

  

After this defailed description by providing the 

attributes of each Tattva the entire process of the creation of 

infinite universes are described in this Vacanāmr≥ta as 

follows. (90) 

  

“Moreover one should know the process of the creation 

of all of these whih I shall now describe. 

 

Where residing in his abode, shri kr≥is≥n≥a Bhagwān 

impregnates the womb of māyā through Aks≥ara Purus≥a 

through whom countless millions of Pradhāns and 

Purus≥has are produced. What are those Pradhān Purus≥ha 

pairs like? Well they are the cause of the creation of 

countless millions of Brahman≥das out of these I shalinow 

fell you about one Prādhāna 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 Vāsudevmahatmya. 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 

Brahmān≥da. (91) 

 “Firstly, Purushottam shri kr≥is≥n≥a Bhagawān, in the 

form of Purus≥a, impregnated the womb of Pradhāna. From 

that Pradhāna mahattattva evolved of these, from Sattvik – 

ahamkār, the man and presiding deities of indriyas evolved; 

from rajas ahamkār, the ten indriyas, the buddhi and the 

Prāna evolved; and from tamas ahamkār, 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 

Vāsudevmahatmya apart from the mention of the emergence 

of Prana from rājas ahamkāra. The cosmic bodies of the 

particular Iśwars 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 (92) 

 

 “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, 

Sutrātmā and avyākrut; and a particular jiva's bodies are 

known as sthul, Sukshma and Kāran.״ 

 

 This cosmic evolution of a particular Brahmān≥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 Vacanāmr≥ta G – I  41 as (92) 

 

“More specifically, at the time of creation, Purushottam 

Bhagawān – 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 

Pradhāna – Purusha were produced from Prakruti – 

Purush. From Prakruti – Purush, mahattattva was 

produced. From mahattattva, the there types of 
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ahamkāra were prodused. From ahamkāra, the bhuta, 

the vishayas, the indriyas and the antàhkarn≥a  and 

their presiding dhities were produced. From those, 

Virāt – Purush was produced.” 

 

 The order of evolution is almost same as it is 

described in the Vacanāmr≥ta  G – I – 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 Vacanāmr≥ta further states. (93) 

 

 “Purushottam Bhagawān enters and dwells in all 

of the above and their cause and antaryāmi. However, 

He does not manifest in Prakr≥ti – Purush to be the 

extent He manifests in Aks≥ara and he does not 

manifest in Pradhān – 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 Vāsudeva 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 cidākāśa 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. (94)  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 Vedānta, 

time is not treated simply as a physical existence. For 

example in Gitā, in 11th Adhyāya, Śri kr≥s≥na Himself 

described this nature as TIME. He says. (95) 

 ΣΦ,Μ⎝λ:∆ ,ΜΣ1ΦΙΣ∋τ5|ϑ∋∑Μ 

   ,ΜΣΦγ;∆ΦΧΤ]∀λ∆Χ 5|ϑ∋Το 

In the same way, when Vacanāmr≥ta describes 

time as a ;∴Σ<5 Ξλ⊃Τ of Parabrahma, it appears that 

in a metaphysical system of Vedānta 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 Bhutākāśa in the form of Avyakrutākāśa or 

C’dakāśa. It demanda a radical transformation which 

,changes and transforms the concept metaphysically.  

 

In Vacanāmr≥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 Nāma and rūpa in Māyā. It stares. (96) 

 

“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 Pradhān and they are without any indentity 

and form. He inspires Kāl, which causes māyā 

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 reality demand a serious reconstructive 

interpretation. Here a brief interpretation is attempted with 

reference to Herivakya Sudha Sindhu and Brahma 

rasāyan≥a bhas≥ya of the Vacanāmr≥ta  G – I / 12” 

 

 The Harivakya Sudha Sindhu mentions the definition 

and concept of time as . (97) 

 

 ;ΦδΙ:Ψ Υ]6ΡΦ,ΓΞλ⊃Ττϑ∴ ΣΦ,τϑ∴ 

 The 12 Th tarang states the concept as. (98) 

 

 .τΙ]⊃Τ 5|Σ∋λΤ:ΤΤΙΦο ;ΦδΙ:ΨΥ]6ΡΦ,Γο 

 ΣΦ,Μ 7[ΙΜ ∆Χ↵τϑ∴ λΡ↵{⊃Ι[Γ 5|ΣΛλΤ∀Τ∆  

Ξ]®;ℵϑ∆Ι∴ ΞΦγΤ∴ Σ}8:Ψ∴ ΡΦλΤ λΓ∆∀,∆  Φ 

ΗΥΝ∴Σ]Ζ∼5∴ Ρ 7[Ι∴ ΤΝλ5 ,1Φ6{ο 
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This ;∴⊃,5 or will for the generation of the entire ;Υ∀ of 

infinite universes is described as ΣΦ, The point further 

elaborated in Brahmarasāyan≥a Bhās≥ya as. (99) 

 

σ ;ΦδΙΦ⎝ϑ:ΨΦ⎝ϑλ:ΨΤ;}1∆ΝΞΦ5γΓΦ Ι[ ∆ΦΙΦΙΦ λ:+]6Φο ;ℵϑΖ

Η:Τ∆Φ∴λ; Τ[ΘΦΦ ΡΦ,Γ∴ ΙρΡΦ∪<ΙΕΦϑΣΖ6∴4 Τ+ :ϑΙ∴ ;∴Σ<

5 ;ΧΕΦϑ[ Τ] ;∴Σ<5Φ∴⎝Ξ .ϑ ΥΕ∀λ:ΨΤΞλ⊃Τ:ϑ∼5ο 5|Ε]λΖλΤ ζ

Λ ΧλΖΞλ⊃ΤλΖλΤ 5|;Ζ6 ϕΙΦ5ΓΞΛ, 

ξΡ Ν|ϕΙΦτ∆Σ .λΤ ΤΦΝΞτϑ∴ ΣΦ,τϑ∴λ∆λΤ4 ϑ:Τ]Τ:Τ] ΕΥϑτ;∴Σ

<5[Γ  

;∋Θ∀Χ∀ΗΦΙ∆ΦΓ τϑΦΤ  ;∴Σ<5Φϑ:ΨΦ /ϑ ΣΦ,ο Φχχφ 

 

Here the meaning of the concept of Kāla is explicitly 

taken as the will – power σ;∴Σ<5 Ξλ⊃Τφ 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 Mahā Kāla. It is so interpreted and even 

equated in Satsangijivanam and at some other places also. 
(100) But the question, apart from the textual interpretations in 

a coherent order, is more serious and more important. Not 

only in Swāminārāyan≥a Vedānta but also in every system of 

Indian Vedāntic philosophy which adopts the evolution of 

cosmos in the Sāmkhya 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 

Vedānta, and also in Swāminārāyan≥a Vedānta, the term 

Prakr≥ti may be replaced by Mula - prakr≥ti, māyā or Mahā 

māyā 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 ΣΦ, 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 Kāla, or more precisely ‘Akhan≥da 

Kāla’ is to be taken as the Ξλ⊃Τ or χ;∴Σ<5 Ξλ⊃Τχ of 

Parabrahma which phoss its basic rolr of the  

‘λϑζΜ∆ ςϑ:ΨΦ ’ in the λ+Υ]6;ΦδΙϑ:ΨΦ of Prakr≥ti and as it is 

stated in Vacanamr≥ta, Satsangijivanam (101) 

And harivakya Sudha sindhu.  

 

 Now the χ;∴Σ<5 Ξλ⊃Τχ 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 Ātyantika 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’idākāśa in this 

reference which is considered in the next section. 

 

6.5.3 AKS≥ARABRAHMA – INFINITE UNIVERSES  

AND CIDĀKĀŚA. 
 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 Swāminārāyan≥a 

metaphysics whose nature has been evaluated 

mainly Anvya – Vyatireka method. (102) 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 Vedānta 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 Samavāya is 

refuted in every system of Vedānta and this is also 

athered by Swāminārāyan≥a philosophy. 

 

There is an important question which is asked 

about the eresiding of infinite universes in the 42nd  

Vacanāmr≥ta of the middle seris of Gadhada. The 

question is asked by Bhagavadananda Swami to 

Sahajānanda Swāmi. The question is (103)  

 

“ Maharaja, in what way do coutless millions of 

Brahamān≥da dwell within each and every pore of 

God? Also, where in the Brahmān�das 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 

Swāminārāyan≥a metaphysics. However, in the answer of 
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Sahajānanda Swāmi 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. (104)  

 

“There are two aspects of Parushottam Bhagawān’s 

Aks≥aradhāma. 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≥aradhāma 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 

Sagun≥attva and Nirgun≥attva is stated as. (105) 
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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 Brahmāndas 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 Brahmān≥das 

appear so small……… the Brahmān≥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 

Brahmān≥dās. How do these infinite Brahmāndas 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 Brahmāndas remains Like Anu, they are 

smallest possible entities in the entire meta-cosmological 

discourse. Nothing smaller than Brahmāndas 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  

  ς6ΜΖ6ΛΙΦλΓ   ∆ΧΤΜ∆ΧΛΙΦλΓ  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 (106) 

   

ΕΥϑΝ[Σ{ΣΞ[∆:Ι Α|⎪Φ⊥0ΣΜ8ΙΦϑ:ΨΦΓϑ6∀ΓΦΤ  

The description of Sagun≥a and Nirgun≥a form of 

Aks≥ara goes on as. (107)  

χχζΛ ΧλΖΣ∋Θ6ΞΖΛΖΕ}Τ∆1ΦΖ∴Α|⎪ Τ[Ηο ;ϑΦ∀γΤ

ο 

    5|λ6Θ8∴ƒ ;ϑΦ∀γϑλΙ ;}1∆ΦΝ%ΙλΤ ;]1∆∴ 

    ϑΤ∀Τ[ ς6Φ∀Ζ6ΛΙΦλΓ λΤ ΤΝ∀ϑ Ρ Τ[ΗΜ 

    ϑΤ∀Τ[ ;ϑ∀ Τ[Ηο :ϑ∼5 ϕΙΦ5Σλ∆λΤ 

    ΕϑτΙ∀ϑ ΤΤ  ∆ΧΤΜ ∆ΧΛΙΦλΓλΤ Φ 

    /ϑ∆1ΦΖ Α|⎪6Μ ™[ :ϑ∼5[ ΕϑΤο 

    ς6] Ρ ∆ΧℵΙ[λΤ4 5|ΣΦΞΦτ∆Σ[  

    ΩΦδΓ[ϑ{Τ™Ι∴ ΙΝΤ[ 

   /ΤΝ[ϑΜρΙΤ[ Σ|∆ΞΜ λΓΥ]∀6∴ 

   ;Υ]6∴ Ρ[λΤ4 ς1ΦΖ∴ λΓΥ]∀6∴  

   5|ΣΦΞ∼5∴ ;}1∆∆6]ΤΜ⎝%ΙλΤ;}1∆ 
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   :ϑ∼5 ςΨ ΤΝ[ϑ ;Υ]6∴ 

 ϕΙΦ5Σ∴ 5|ΣΦΞ∼5∴ ;ϑ∀+∴ 

       ;↵ΦϑΝ  ΙΦϑΦ∀ξΡ ∆ΧΦΓ 5ΝΦΨ∀:ΤΤΜ⎝λ5 

 ΥΥΓΦλΝΤΜ⎝λ5 ∆ΦΙΦΤΜ⎝λ5 

ςλΤ;ϑ∀Γ ∆ΧΛ5ο χχ 

 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 

Vacanāmr≥ta as. (108) 

  

 “ 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 Brahmānda.” 

 

 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 Vacanāmr≥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 Brahmāndās.” While in original 

Gujarati version, the concerned statement is given as, (109) 
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“Ane te Aks≥ara ne upara he the ne chare padakhe 

sarva diśāmāñ Brahmānda 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 cidākāśa. 

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 Dhām, this is to be 

viewed as more consistent to take the meaning of the term 

Koti as different types of Brahmān≥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 Vedānta and particularly 
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Swāminārāyan≥a Vedānta. It is all together clear that there is 

no acceptance of Gun ̣a in the sense of Nyāya. Vaiśesika in 

any, system of Vedānta. Even in sāmkhya Darśana, the 

concept of Gun ̣a is all – together different from the concept 

of Gun ̣a, as it is stated in Nyāya, and Vaiśesika where Gun ̣a 

is something which remaing in the Ās′raya of Dravya and 

which does not have other Gun ̣ās in itself. 

 

 Here, in Vedānta, when Sat Cit and Ānanda 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 

Pañcamāhābhuta upto Mala – prak≥rti. (110) 
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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 

Cidākāśa, 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 CIDĀKĀŚA AND 

INFINITE UNIVERSES 
 

The term Cidākāśa containts a specific ontological 

reference. Generally Ākāśa 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 Swāminārāyan≥a it is  the 

essential and peculiar characteristic that the Aks≥ara 

brahma is taken as Cidākāśa 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  46Th Vacanāmr≥ta  of the 

first series of Gadhada. 

 

The Vacanāmr≥ta starts with the question of the 

absorption of Ākāśa in the state of Samādhi by a Vedānti 

Brahnan≥a  Māheshawor Bhatt. The question is (112)  

 

 “Everithing is assimilated during the state of 

Samādhi; but how does ākāśa become 

assimilated?” 
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The stated of Samādhi is a subjective state of the 

realization of transcendental consciousness. This realization 

in the ontological system of theistic Vedāntas, and also, in 

the system of Kevalādvaita do not warrent the acceptance 

of the end of sarga or samsāra. 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 (113) 

 

“Please listen carefully as I explain the 

characteristics of Ākāśa in detail. Ākāśa is the name 

given to Vacant space. All objects that exist reside only 

within such space. Moreover, ākāśa pervades and 

resides within all those objects as well. In fact, there is 

not a single object in which there is no ākāśa; even the 

smallest particle of pr≥thavi has ākāśa within it. In fact 

if that minute particle is split into millions and millions of 

pieces, ākāśa will exist within those pieces as well.” 

 

For a cosmological as well as empirical consideration, 

the importance of ākāśa is duely recognized in the answer of 

Śri Sahajānandji. 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 

Nyāya – Vaiśesika, here there is no distinction between ‘dik’ 
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σλΝ,φ and Ākāśa σςΦΣΦΞφ. In an appropriate sense Ākāśa 

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 Cārvāka Darśana, the existence of 

space is not accepted at all. (114)  Therefore, in a metaphysical 

system Like Swāminārāyana Vedānta 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 Vacanāmr ta  G - I  /  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.(115) 

 

“So when one woks from the, perspective of ākāśa, the 

four bhuts i.e. Prathavi, jala, etc. cannot be perceived; only 

ākāśa can be perceived. Everything is dependent on that 

ākāśa. The three types of bodies, Sthul, Sukshma and 

Karan, stay within ākāśa. This Brahmān da, as well as the 

cause of Brahmān das Prakrti and Purusa, also reside within 
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ākāśa. But that ākāśa also resides within Purusa – Prakrti 

and their creation the body and the Brahmān da. It resides 

externally as their supporter. Therefore, this ākāśa is never 

assimilated, neither during the state of unconsciousness nor 

during Samādhi.” 

 

 The description and interpretation of ākāśa as a Tattva 

which provides ground of Purusa and Prakrti can not be the 

Bhutākāśa. Yet, with all transcendental characteristics, it is 

ākāśa in a certain sense of the term. What is that sense? 

This is to be explained further in the same Vacanāmrta 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 

Cidākāśa or Aks ara 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 

ākāśa as a Ε{ΦλΤΣ Τℵϑ4 a function or production of Tamas-

ahamkāra as it is interpreted in Vāsudeva mahātmya or 

Vacanāmr ta. And before considering the extended or 

ramified version of ākāśa in the form of Cidākāśa it is 

necessary to clarity its difference with Bhutākāśa. This has 

been done in the further continuation of the same answer as 
(116) 

 “Now some one may argue, ‘The five bhuts i.e. ākāśa 

Pr athavi  etc have evolved from Tamoguna; so how can that 

ākāśa be called the supporter of Prakrti and Purus a? Also, 
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how can it be said to pervade them all? Well the answer is 

that if Prakrti did not contain ākāśa in the form of vacant 

space, how could mahattattva-which emerges from Prakr ti in 

the way fruit flower etc emerge from a true, and a call 

emerge fom a cow’s womb-emerge at all? Therefore ākāśa 

does reside within Prakr≥ti. Further more ahamkār also 

emerge from mahattattva, so ākāśa reside within mahattattva 

as well. The three Gun≥s emerge from ahamkār and thus 

ākāśa is also within ahamkār. The five bhuts i.e. ākāśa 

Prathivi etc emerge from tamoguna thus ākāśa is within 

tamogun≥a as well. However the ākāśa is that has evolved 

from tamogun≥a is subject to change, where as the ākāśa 

which is the support of everything is not subject to change; it 

is eternal. It is this ākāśa – the support of all – that is known 

as Brahma, as Cidākāśa Moreover, it is within this ākāśa that 

Purus≥a and Prakr≥ti undergo the states of expansion and 

contraction.” 

Here the necessity of ākāśa 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 Prakr≥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: 

Prakr≥ti 

↓ 
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Mahattattva 

↓ 

ahamkār 

↓ 

Three gun≥as 

[including tamogun≥a]. 

↓ 

Tamogun≥a 

↓  ↓  ↓  ↓  ↓ 

Prathvi Jala  Vayu  Teja  ākāśa 
 

All these stages, with the process of emergence, the 

cosmic emergence requires the concept of ākāśa in their 

justification. But it is also empathetically mentioned in the 

description of the process that the ākāśa 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 ākāśa is very much 

there. So this ākāśa, which is the kārya of tamogun≥a, and 

whose property or attribute is considered as śabda also 

requires Cidākāsa as its support. Now there are two ākāśa 

which are described in this given refence. 

 

(1)     Cidākāśa : 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 Bhutākāśa and 

Cidākāśa is considered as eternal. Nowthis Cidākāśa , 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 māyā and time 

also. And Like all the elements which are emerged and 

evolved from Prakr≥ti, this Bhutākāśa also resides in 

Cidākāśa or in other words, Like every other Tattva or 

element, the Cidākāśa 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 mahātmya and is Swāminārāyan≥a philosophy, 

after the infinite transcendental individualization of infinite 

Pradhāna and Purus≥a from Mula-Prakr≥ti or mahāmāyā 

and Mula-purus≥a or Mahā purus≥a through kāla or 

Mahākāla, 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 ākāśa as its 

inevitable component at least at the stage of the complete 

formation of a Brahman≥da-Golaka. And the Cidākāśa 

resides in this Bhutākāśa 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 Cidākāśa contains the 
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Bhutākāśa in itself? Or how does Bhutākāśa reside in 

Cidākāśa? This is an important question and requires a 

closer examination. 

 

 Cidākāśa is the Sagun≥a form of Aks≥ara and it is 

defined as pure consciousness or “Ekarasa caitanya.” (117) 

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 

ākāśa even for bhutākāśa, sucha defination is accepted in 

the Bauddhha Darśana only. This position of Baudhha 

Darśana is criticized in the Tarkapāda of Brahmasutra by 

every commetator of Vedānta. (118)  so neither bhutākāśa nor 

cidākāśa 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. (119) So in the case of 

Swāminārāyan≥a metaphysics there is no question of the 

acceptance of vacant space as the ground of everything and 

bhutākāśa does not reside in “empty space” like imaginary 

concept ether which had been made by the physicist of 19th 

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 cidākāśa is not a greater 

physical container which can contain a bhutākāśa. 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 Bhutākāśa and universes reside in cidākāśa in 

a particular ontological sense and this is indicated in the 

further description of the nature of cidākāśa as (121) 

 

“Now the brahmān≥da is surrounded on four sides by 

the Lokāloka Mountains, just like a fort. Beyond the lokāloka 

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 cidākāśa. 

Above also, the brahmān≥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 cidākāśa. 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. chidākāśa. In this way the chidākāśa is 

present on all four sides of the Brahmān≥d as well as within 

the Brahmān≥da. When ones vision reach the perspective of 

that all supporting chidākāśa, it is known as Daharvidyā. Just 

as akshividyā and mans other types of Brahmavidyā have 

been described, this is also one type of Brahmavidyā”. 

 

 In this Vacanāmr≥ta, there is an important statement 

about the relationship between Aks≥arabrahma (chidākāśa 
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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  Σ<5ΓΦ Υ{ΦΖϑ or 

in the terminology of western philosophy, in violation of the 

maxim of Ocham’s Razar.(122)  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 Vacanāmr≥ta 

Aks≥ara is said as residing in and out side the Brahmān≥da 

as well. 

 

 Now, there are descriptions of the residing of 

Brahmān≥da in Brahma or Aks≥ara as having infinite 

Brahmān≥da  in each pore of Brahma. This is state in 

Rāmacaritamānas and vacanāmr≥ta also. (123) Here, before 

concluding this chapter we note important reference from 

vacanāmr≥ta in this regard. 
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      In the Vacanāmr≥ta of G-I-63, the Brahmān≥da  is 

described as. (124) 

 

 “In comparison, however, God’s Aks≥aradhāma is 

extremely large. Countless millions of Brahmān≥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 Brahmān≥dās in 

the pore Aks≥arabrahma is farther given in the sense 

Vacanāmr≥ta : (125) 

 

“In the same manner, despite having a definite form, 

Aks≥aradhāma cannot be visualized. This is because it 

is so vast that countless Brahmān≥da float within its 

each and every hair.” 

 

 This example of floating or flying Brahmān≥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 

Vacanāmr≥≥ta.) (126) 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 Swāminārāyan≥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 

dhām 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 
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philosophy.  We have studied and evaluated the examples of 

Rāmacaritmānas, Yogavasis≥t≥ha Mahārāmāyana and 

Swāminārāyan≥ 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 

Paurān≥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 Swāminārāyan≥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 

Swāminārāyan≥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 Swāminārāyan≥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 21st Century. 
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‘ςΓ∴Τ ΣΜλ8 Α|⎪Φ∴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. 
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ΖΦ∆ ΗΓ∆Σ[ Χ[Τ] ςΓ[ΣΦ Φ  

5Ζ∆ λϑλΡ+ ς[Σ Τ[∴ ς[ΣΦ Φ 
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Śankara and he has no need 
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she doubts  

λϑΘΓ] ΗΜ ;]Ζ λΧΤ ΓΖΤΓ] ΩΦΖ

Λ 

;Μπ ;ϑ∀7 ΙΨΦ λ+5]ΖΦΖΛ 
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 ~ 324 ~  



 
 

(18)  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 
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between these two terms. 

(26)      According to Vacanamr≥ta, the Bhutākāśa is 

called the product of Tamasāhankar. 

 cf. V. G. I / 46. 

(27) Brahmasūtra. Viyadadhikarn≥a explains in detail 
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Ākāśa. Starting with Śānkara Bhās≥ya, all 

bhās≥yakāras are agree on this point that Ākāśa 
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contain the word cidākāśa would be more than 
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λΡΝΦΣΦΞ∆Χ∴ Ξ]ωΩ Σ∴ ≥ ≥ ≥ ≥ ≥ ≥

 [7.96.26] 

λΡΝΦΣΦΞ∆Χ∴ Ξ]ωΩ Τ:Ι ≥ ≥ ≥ ≥ ≥ ≥ 

 [7.89.4] 

λΡΝΦΣΦΞ∆Χ∴ :ϑρΚ ≥ ≥ ≥ ≥ ≥ ≥  

 [7.96.21] 
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λΡΝΦΣΦΞ ϑΗ∀λΙτϑΦ ≥ ≥ ≥ ≥ ≥ ≥ 

 [7.96.12] 
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 [7.96.11] 
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  op. cit. P. 2413 

(29) The term  λΡΝ ϕΙΜ∆   appears in 34 Ślolās 

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 māyā. 
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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 ;∋λΘ8 and 5|,Ι there is no 

cosmological explanation of the 

universe. And there is no actual 
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op. cit.  [3. 29. 47] 

(38)  ibid.   [3. 29. 49.] Page. 309. 
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et. al. [2002] The Brane New 

World Phy. Dev. D. 
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(57)  In the Vacanāmr≥ta of G. II / 28 Dave Pragaji 
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Grantha Like Vāsudeva Mahātmya which is in Skanda 

Puran≥a. Because there is an extreme presentation of 

Dharma, Jnāna, Vairagya and Bhakti with non – 

Violence”. 

(58)  Vāsudeva Mahātmya. 

     Adhyaya 17. Page.  --- 

(59) For example, in the Nyāya Kusumanjoli of 

Udayanācārya, the ground for the rejection of the 

objections against the existence of God is also 

taken from the concept of ;∋λΘ8  and  5|,Ι   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. 

(60) VāsūdevMahātmya.  op. cit.  24. 2. 

Page. 268. 

(61) Chapter II of the present research work. cf.The 

discussion of the word ςΦ;ΛΤ  as temporal 

indication. 

(62) VāsudevaMahātmya. op. cit. 24.3 

Page. 268. 

(63) ibid. 24.4.  24.5. , Page. 268. 

(64) ibid. 24.6, 24.7.  Page. 268 – 269. 
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(65) Chapter II of the present research work. The 

discussion about Hiran≥yagarbha Sūkta and 

Purus≥a Sūkta interprets the meaning of the words 

ten and thousand as infinite by Uplaks≥ana. 

(66) VāsūdevaMahātmya. op. cit. 24.8.  24.9. 

      Page. 369. 

 

(67) ibid. 24.11, 24.12 Page. 270. 

(68) ibid. 25.4.   Page. 286. 

    

 λΓτΙ[Γ 5|,Ι[Γ{ΘΦ ΣΦ,Μ Γ{λ∆λ↵Σ[Γ Ρ 

    

 5|ΦΣ∋λΤΣ[Γ ∼5[6 ΡΖτΙΦτΙλγΤΣ[Γ Ρ 

(69) In Vacanāmr≥ta also, the realization of the 

knowledge of these four types of Pralayās is stated 

as the Hetu of Vairagya. It has been mentioned that 

the Hetu of Vairagya is to know the nature of time. 

(70) 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 x 10 -33 cm. 
time : 5.4 x 10 -44 seconds 
mars : 2.2 x 10 -5 gram. 
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energy : 1.3 x 10 19 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) Vāsudev mahātyma . op. cit. 

ΡΤ]∀Ι]ΥΓΦ∴ ;ΦΧ:+|∴ λΝΓ∴ λϑ

Β;∋ΗΜ ∆]Γ[ Φ 

     λΓΞΦ Ρ ΤΦϑΤΛ Τ:Ι Τ™Ι∴ Σ<5 πρΙΤ

[ Φ 

 

In this time period of 25.20 Page 291 Brahma, 

there are 14 Manus whose names are : 

Svayambhuva, Svarocisa, Uttama, Tāmas, Raivata, 

Cāks≥us≥a, Śrāddhadev, Sāvarn≥i, Bhautya Paucya, 

 

 Brahma Sāvarn≥i, Rudrasāvarn≥i, Merusārn≥i 

and Das≥kasāvarn≥i. These 14 Manūs 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) Vāsudevmahatmya. op. cit. 

2.5 27 , 25.45 
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Page. 291 to 296. 

(74) Vāsudevmahatmya  ibid. 25.49 , 25.50 

ΤΝΦ ΕϑτΙγΦΦϑ∋λΘ8ο 5}ϑ∀ϑρΚ

ΤϑΤ∀ΘΦ∀ΣΛ 

;Φ∴ΣΘΦ∀6ξΡ ΣΦ,ΦλυΓΝ[ΧτΙ6]

∆Ξ[ΘΦΤο 

;Φ∴ϑΤ∀ΣΦ:ΤΤΜ ∆[3Φ ϑΘΦ∀γτ

ΙλΤΕΙΦΓΣΦο 

    ΞΤ∴ ϑΘΦ∀Φλ6 ΩΦΖΦλΕΕ]∀;ΣΦ,Φ

Σ∋λΤλΕ∀∆]Γ[ο Φ 

 

(75) ibid. 25.51   Page. 297. 

(76) ibid. 25.52 to 25.58 Page. 299 

(77) ibid. 25.47.  Page. 296. 

5Ρ∴ΞΤΦ Τ{ο 5ΖΦΩΜ∀ Α|⎪ΦΙ]:

ΤΝ ™Ι∴ ∆Τ∆  

5ΖΦϕΙΣΦ,[ ;∴5}6[∀ ∆ΧΦγΕϑλΤ 

;∴1ΦΙο Φ 

In Mun≥da Upanis≥ada the term Paratna Kāla 

appears in the sense of the ending period of entire 

cosmic state. cf. 

SatyarthaPrakaśa – Swami 

Dayānanda Sarswati Navam 

Samullosa. 

(78) The time scale, of this Prākr≥ta  Pralaya, in the normal 

sense is. 

15.12 x 10 13 years, 
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Much more than the, age of the present 

obsersable universe according to current cosmology. 

Which is, roughly 103 x 10 9 years?  

cf. Vala R. M. (1984) Relativity 

The iniversity of Chicago press. 

(79) 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. 

(80) This means that there is a concept of trans – spatio – 

temporal description of the cosmos. The Ākāśa is not 

considered as eternally existing element. 

(81) Vāsudev mahatmya. op. cit. 25. 59   Page. 299. 

(82) Siksapatri – with Arthdipikā TΦkā.  Sk.108. 

Page. 210. 

(83) ibid.    Page. 213. 

(84) Vacanāmr≥ta      – English translation 

Swāminārāyan≥aAks≥ara Pitha 

Ahemedabada.Page.11. 

(85) ibid.    Page. 1. 

(86) ibid.    Page. 12. 

(87) In fact, evevn in the cosmological description of 

Sāmkhya, or in any description stated in the 

terminological exposition of Sāmkhya given in other 

system of Vedānta, 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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entire cosmic evolution is never explicitly stated in 

Sāmkhya description of the evolution of Prakr≥ti. But it 

is quite clear that it is no where counted among 24 

Tattvās or elements of the cosmic development. 

(88) Vacanāmr≥ta  op. cit. Page. 12. 

(89) ibid.     Page. 12 – 13. 

(90) ibid.     Page. 14. 

(91) ibid.     Page. 15. 

(92) ibid.     Page. 76 – 77. 

(93) ibid.     Page. 77. 

(94) 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.  

(95)   Bhagavada Gita.  Gita press. Gorakhapur.11.32. 

(96) Vacanāmr≥ta.  op. cit. Ka-1. Page. 227. 

(97) Śri Harivakya Sudh Sindhu with Brahma rasayan≥a 

bhās≥ya.    Chaukhambha Crientalia    

     Varanasi. (1980) 

     Vo.  I.  Sutra. 49. Page.138. 

(98) ibid.    Page. 138 – 140. 

(99) ibid.     Page. 138. 
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(100) Dave R. M. (2000) Navya - Viśis≥tādvaita. The  

 Vedānta philosophy of 

Swāminānāran≥a Aks≥ara – 

prakashana Mumbai.Chapter–9 

 Kala and Pralaya. Here the 

various views regarding the 

possible equality between 

Mahākāla and Mahāpurus≥a 

are discussed and it is also 

mentioned that this cannot be 

taken as it stands in the 

complete consistency with the 

views of Vacanāmr≥ta. 

(101) Satsangi Jivanam (1934) by Shatananda Muni.  

     Prakarna IV Adhyaya – 69 

     Śloka a – 12 

         

∆ΧΦ 5]∆ΦγΓ∆ΧΦ∆ΦΙΦ ;≠{ϑΦ ΓγΤΣΜλ8λΕο Φ 

    

 5|ΩΦΓ5]∼ΘΦ{:Τ:Ι 5|ΣΦΞ[⎝:ϑλ5ΤΦ∴ΤΝ 

    

 ; ζΛΣ∋Θ6Μ λΝϕΙ∆}λΤ∀ο5|Μρ5Τ[ 5]∼ΘΦΜ↵∆ 

    

 5Ζ∆Φτ∆Φ 5Ζ∴Α|⎪ λϑΘ6]∀ΓΦΖΦΙ6ζΛ ;ο  

    

 λ;;∋1ΦΦ⎝∆}νΝΦ Τ:Ι Α|⎪Φ∴0ΦΓΦ∴ΤΝΦ:Τ] 

    

 5|ΜϑΜΩΙτ:ϑ[∀1Φ6[Γ ∆ΧΦΣΦ,ΦϕΙ5]∼ΘΦ∆  

 ~ 338 ~  



 
 

 This interpretation of 

Satsangijivan clearly indentities 

the concept of time with the 

concept of mahapurus≥a or 

Mula pur≥usa. Yet in 

Swāminārāyan≥a Vedānta in 

particular of any system of 

Vedānta in general the concept 

of Pur≥usa denotes the 

transcendental conscieousness. 

The sore it more consistent to 

interpret Kāla as the 

;∴Σ<5 Ξλ⊃Τ 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 

Vacanāmr≥ta  G – I 7  and  S / 5. 

(103) Vacanāmr≥ta.  op. cit. G. II – 42. 

(104) Ibid.    Page. 470. G. II – 42. 

(105) Ibid.    Page. 470. G II – 42. 

(106) Harivakya Sudha Sindhu. Brahma ras≥ayan≥a 

bhās≥ya. Vo. III  sutra.   1448. Page. 369. 

(107) Vacanāmr≥ta.  op. cit. Page. 471. 

(108) Vacanāmr≥ta. (Gujarati Version) (2005) 

Swāminārāyan≥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-prak rti – 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 Ākāśa provides an ontological frame where 

transcendental consciousness can be the meta-cosmic 

ground of infinite universes. 

(112) Vacanāmr ta.  op.  cit. G-I/46 Page. 87 

(113) Vacanāmr ta . ibid. Page. 87. 

(114) The position of Cārvāka Darśana as accepting the 

existence of only four mahabhuta Vis Pr≥thavi, Jala, 

Vayu and Teja is mentioned in the Sarvadarśana 

Samgraha of Swāmi madhavācārya. It is also stated in 

the one and only treatise of cārvāka philosophy Viz 

Tattvopaplavasimha by Jaya Rūśi, Bhatta. As there is 

no perception of Ākāśa is accepted in Cārvāka 

Darśana, it existence is not accepted on the 

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 Pramān a apart from perception. 

(115) Vacanāmr ta . op.cit. G. – I – 46. Page. 87. 

Here the description of all 

pervading Aks ara is the 

description of Cidākāśa as it is 

explained further.  

(116) Vacanāmr≥ta. op. cit. G –I / 46 Page. 88 

(117) ibid. G – I / 21  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 Nirākāra, and 

/ΣΖ; Ρ{ΤγΙ Φ This is in 

consistency with the sagun≥a 

definition of Aks≥ara in  G II – 

42 which is discussed in this 

chapter earlier. 

(118) BrahmaSutra .  Tagkapada. Here ākāśa is  

     defined as Avarnābhāva and  

     this definition is strengly  

     criticized by Śenkaracharya,  

     Ramanujācārya   and  

     Vallabhācārya. Sankarācārya 

gives an intresting scientific 

argumentsagainst this definition 
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that is ākāśa is simply 

āvarn≥abhāva, then if a bird flys 

in a ākāśa, then other Bird 

cannot fly in the ākāśa if we 

accept the definition of ākāśa 

as āvarn≥abhāva. cf.  Sankar’s 

Bhāsya on Tarkapada – 2.2.21. 

(119) Einstien Albert (2000) Ralativity the special and the  

general theory. In the preface of 

4th edition, Finstien remarks 

about the nature of space as 

“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 I. 

(121) Vacanāmr≥ta.  op.cit.     G – I – 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  

Rāmacarita mānas. 

(124) Vacanāmr≥ta  op. cit. G – I - 63. Page.

 123. 

(125) Vacanāmr≥ta ibid. 124. In this Vacanāmr≥ta this  
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     example is  given frequently.  

 We still find, “Within that abode, 

countless millions of such 

Brahmān≥dās float Like mere 

atoms in each and every hair of 

Aks≥ara. 

 cf. ibid. Page. 123. 

(126) Vacanāmr≥ta.  (Gujarati Version) op. cit. 

     G – I – 63  Page.  120 to 125. 
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Saccidānanda -  Para . Brahma. 
Purn≥a - Purus≥ottama. 
Sākāra. ( Śrikr≥s≥na ). 

__________________________________________  
Brahmān≥da – Murtī - Sams≥ti      Nirākāra    -   Sarvakārn≥a 
an≥taryamī – Virata – Paramātma      bhuta  Aks≥abrahma 
Sakalavataravatari. Narayan≥a              
  ____________ __________   _________________ _______________     
       ____  ________ ___  ______      ______ 
Gun≥avatara.            Lilavatara  Karma   Svabhāva    Kāla    Prakr≥tī          Purus≥a   _   

_____  ____ __  (Varāha etc.)               ___         _________  
Brahma  Vis≥nu   Śiva          Mahat         infinite         Infinite  
                     ___         Jivatmās        Vyas≥ti  
           Ahm≥akār            Antryāmīs        
                ______________ ____________  
          Pancatanmātra Daśa-Vidhi   Mana 
                                                        Indiryas 
      Panch mahābhut  
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