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Chapter 2 

2“tadetad akṣaram brahman” – Akṣarabrahman 

Chapter 2: “tadetad akṣaram brahman” – Akṣarabrahman 

2.1 Siddhāntasamāmnāya  

Akṣarabrahman Guru, HH Pramukh Swami Maharaj, wrote a proclamation of the 

Vedāntic principle, Akṣara-Puruṣottama Darśana. This opening of the chapter is the 

Sanskrit version as presented by Mahāmahopādhyāya Bhadreshdas Swami in his 

Svāminārāyaṇa-Siddhāntā-Sudhā. As these words fulfill the role of serving as both an 

abstract and introduction of the chapter, commencing with insightful and compact 

contemplation of the subject matter – Vedāntic principles – holds excellent value. At 

the forefront of this declaration lies the Sanskrit rendition of the authoritative 

philosophical letter penned by His Holiness Pramukh Swami Maharaj, expounding on 

the principles of the Akṣara-Puruṣottama Darśana. Next, the Sanskrit is presented in the 

Svāminārāyaṇa-Siddhāntā-Sudhā1 authored by Mahāmahopādhyāya Bhadreshdas 

Swami. Then, an English translation, based on the translation presented at the beginning 

of the Svāminārāyaṇa-Siddhāntā-Sudhā2, follows the Sanskrit text. 

- अक्षरं ब्रह्म परब्रह्मणो तिन्िं परब्रह्मेव तित्यमेकं तत्रगणुािीिं चिेिं च ित्त्वम ्। िि ्सदा 

तदव्यमिन्िकल्याणमयगणैुयुवकं्त मातयकगणैुश्च रतहि ं सदा तिदोषम ् । अस्य 

चाऽक्षरब्रह्मणः स्वरूपगणैुश्वयावतदकमेकमात्रपरब्रह्माऽधीिमेव । परब्रह्मणश्च 

तित्येच्छया िज्जडतचदात्मकसकलसषृ्टःे कारणमाधारं व्यापकं तियामकं शरीरर च । 

- एिदक्षरं ब्रह्म ित्त्वि एकमेव सदतप चििुी रूपतैववतिन्िसेवारूपं करोति कायवम ्। 

- अक्षरब्रह्म तचदाकाशरूपेणाऽिन्िकोतटब्रह्माण्डािाम ् अन्िबवतहश्च व्याप्याऽवतिष्ठि े

धरति च िातिति।  

 
1 Svāminārāyaṇa-Siddhāntā-Sudhā 1.6.4, pp. 10-14 

2 Svāminārāyaṇa-Siddhāntā-Sudhā, pp. xxxi-xxxiv; See Appendices 1.A and 1.B for a photocopy of the 

original Gujarati text in HH Pramukh Swami Maharaj’s handwriting. 
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- अक्षरब्रह्म धामरूपेण परब्रह्मणस्ित्सवेायामवतस्ििस्य 

मतूिवमिोऽक्षरब्रह्मणस्ििाऽिन्िकोट्यक्षरमकु्तािा ं तदव्यं तिवासस्िािम ् । 

एिदक्षरधामैकमेव, तित्यं सदा तत्रगणुािीि ं च। अक्षरब्रह्मसाधम्यवमाप्ता मकु्ता एव 

शक्िवुतन्ि ितस्मि ्प्रवेष्ट तमति । 

- अक्षरं ब्रह्म सेवकरूपेण ितस्मन्िेवाऽक्षरधातम्ि परब्रह्मेवैव तदव्यतद्विजुातद-

सवावङ्गसम्पणूवपरुुषाकारेण सदवै परब्रह्मणः सेवायामक्षरमकु्तािामादशवरूपेण 

रममाणमवतिष्ठि इति । 

- पिुस्िदवेाऽक्षरं संसारे बिाि ् जीवािीश्वरांश्च स्वतदव्यप्रसङ्गेि ब्रह्मरूपाि ् कृत्वा 

परब्रह्मोत्तमतितववकल्पतिश्चयं कारतयिुं, िदात्यतन्िककल्याणाय, कारतयिुं च सदवै 

परमात्मप्राकट्याऽििुतूि,ं परब्रह्मणः सम्यगखण्डं च धारकेण गरुुरूपेण 

ित्तदब््रह्माण्डेष ुपरमात्मिा साकं मिषु्यरूपं धतृ्वाऽविरति, रक्षति सम्प्रदायपरम्पराम,् 

अििुावयति च सवावि ् परमसखुम ् । अक्षरब्रह्मस्वरूपाणां गणुािीिगरुूणां 

परम्परायामस्या ं गणुािीिािन्दस्वातममहाराजो िगिजीमहाराजः, 

शातस्त्रजीमहाराजस्ििा योतगजीमहाराजः प्रकतटिाः । परम्परा चेयमखतण्डििया 

प्रचलत्येव । एकतस्मि ्काल एिादृशैकेिैव गरुुणाऽऽत्यतन्िककल्याणमागवः प्रचतलिो 

विवि इति । 

“Akṣarabrahman is distinct from Parabrahman, and like Parabrahman, it is eternal, one, 

beyond the three guṇas (qualities), a cetana (sentient) entity, and forever divine. Replete 

with infinite liberating virtues and devoid of all māyic qualities, it is eternally without 

faults. This Akṣarabrahman’s form, qualities, powers, etc., depend only on 

Parabrahman. By Parabrahman’s eternal wish, it is the cause, support, pervader, 

controller, and śarīrin of all creation, which is jaḍacidātmaka3.” 

“Although Akṣarabrahman is metaphysically one entity, it serves in different ways 

through four forms.” 

“In its Cidākāśa form, Akṣarabrahman pervades within and outside infinite brahmāṇḍas 

and upholds them.” 

 
3 Creation, made of jada (insentient) māyā, also contains cetana (sentient) beings, therefore it is called 

jaḍacidātmaka. The entity is also called jadcidātmikā. 
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“As the abode (Akṣaradhāman), Akṣarabrahman is the divine abode of i) Parabrahman; 

ii) the mūrtimān form of Akṣarabrahman, who is in his (Parabrahman’s) service; and 

iii) infinite akṣaramuktas (released jīvās and īśvarās). There is only one such 

Akṣaradhāman. It is eternal and forever beyond the three guṇas. Only muktas, who 

have attained qualitative similarity4 to Akṣarabrahman, can enter it.” 

“In that same Akṣaradhāman, Akṣarabrahman’s form as the personal attendant has, like 

Parabrahman, a divine human form complete with two arms and all other features. As 

the ideal for akṣaramuktas, he forever remains engrossed in Parabrahman’s service.” 

“That very Akṣarabrahman manifests in human form, in each brahmāṇḍa along with 

Parabrahman, as the Guru, who is the complete and uninterrupted vessel of 

Parabrahman. Akṣara can make bound jīvas and īśvaras of the world brahmarūpa,5 have 

them attain uttama nirvikalpa niścaya (the greatest unwavering conviction) of 

Parabrahman, attain ultimate liberation, and forever experience the manifest presence 

of Paramātman through his (Akṣara’s) divine association. He protects the traditions of 

the saṃpradāya and causes all to experience the supreme bliss. Guṇatitanand Swami, 

Bhagatji Maharaj, Shastriji Maharaj, and Yogiji Maharaj have appeared in this 

succession of Guṇātīta Akṣarabrahman Gurus6. This succession will continue 

uninterruptedly. At any given time, the path of ultimate liberation remains open through 

only one Guru.” 

2.2 Opening 

This chapter analyzes an entity described in the Prasthānatrayī, yet largely neglected by 

the commentarial traditions until the Akṣara-Puruṣottama Darśana. This entity is a 

second Brahman, a lower Brahman, or as the Praśna Upaniṣad says – अपरं ब्रह्म7 (PU 

5.2). The apara Brahman is also called Akṣarabrahman. A further way of referring to 

Akṣarabrahman is by using either of the two words comprising the compound: i.e., 

 
4 This refers to a body made up of Akṣarabrahman.  
5 ‘Brahmarūpa’ refers to a state in which one possesses qualities similar to those of Akṣarabrahman. 
6 This succession of Akṣarabrahman Gurus continued through Pramukh Swami Maharaj, the author of 

this letter, and continues today through Mahant Swami Maharaj. 

7 aparaṃ brahma 
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Akṣara and Brahman. It is, however, essential to note that Brahman used alone could 

mean Parabrahman, the Brahman higher than the lower Brahman, in addition to 

meaning Akṣarabrahman. Akṣarabrahman is a part of the system of five entities, of 

which a coherent study of the Prasthānatrayī allows an appreciation. Jīvas and īśvaras 

find themselves perpetually ensnared within the illusion-casting sway of māyā. Though 

inherently radiant and potent, this bondage obscures their awareness even of their true 

selves as ātman. Parabrahman extends benevolence by fashioning countless universes 

and bestowing the outcomes of their karma, facilitating their journey towards liberation 

from the relentless cycle of births and deaths. Simply existing within the world, 

however, does not suffice for attaining ultimate liberation. Parabrahman grants 

humanity its association and continues to remain present through a lineage of 

manifestations of Akṣarabrahman Gurus. Through association with Akṣarabrahman, 

which entails not mere co-existence in close proximity but, for example, listening to 

and contemplating the words of the Akṣarabrahman Guru, a jīva or an īśvara realizes 

their true self, realizes its relationship with Akṣarabrahman and Parabrahman, and most 

importantly, realizes the form of Parabrahman in its heart. At their ultimate nature, these 

realizations are mukti – freedom from the deluding clutches of māyā, to use metaphoric 

language. Once liberation is achieved, the emancipated jīvas and īśvaras forever break 

free from the entanglements of māyā. They are eternally bestowed with the serenity and 

bliss emanating from Parabrahman, residing perpetually within Akṣaradhāman – the 

divine abode of Akṣarabrahman in its essence. We shall explore further in this chapter 

Akṣarabrahman: its characteristics, its relationship with other entities, and its depiction 

in the Upaniṣads, Śrīmad-Bhagavad-Gītā, and Brahmasūtras. This depiction ultimately 

supports the thesis of consistency between these three texts.  

This entity is called Akṣara or Brahman; alternatively, as noted, Akṣarabrahman is one 

compound word. It is called Akṣara because i) it never diminishes, distorts, or decays – 

ि चेद ं क्षीयिे, िाऽतप क्षरति…8; ii) it pervades everywhere and thus is the beholder of 

everything at once; it sees everywhere – व्याप्िोति च सववत्र, िवति च सववतिवासः सवावक्षश्च 

 
8 Svāminārāyaṇa-Siddhāntā-Sudhā 2.3, p. 19; na cedaṃ kṣīyate, nā’pi kṣarati | 
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विवि।े9, as Mahāmahopādhyāya Bhadreshdas Swami expounds. This is the same 

Akṣarabrahman that, in its form, characteristics, knowledge, and other divine features, 

is beyond and above all jīvas and īśvaras. Even when these two entities become 

liberated, Akṣarabrahman remains superior to them – being māyā’s controller along 

with Parabrahman. More significantly, in this regard, Akṣarabrahman is more excellent 

and more prominent than all except Parabrahman and beholds and supports them. The 

Svāminārāyaṇa-Siddhāntā-Sudhā says:  

- एिदवे पिुतिवत्यं स्वरूपस्विावगणुिश्च तितखलजीवेश्वरमायािन्मकेु्तभ्यो बहृत्त्वाद ्

बृंहणत्वाच्च ब्रह्मेत्यतितहिम ्।
10 

A note of emphasis important to provide here is that Parabrahman is supreme. Even as 

we singly exalt the magnificence of Akṣarabrahman, the overarching understanding 

endures that Parabrahman reigns supreme, transcending Akṣarabrahman in every 

dimension. Parabrahman’s superior nature is reflected well in the appellation 

Parabrahman itself: beyond (para) Akṣarabrahman.  

Both the words “Akṣara” and “Brahman” are abundantly used in the Prasthānatrayī for 

Akṣarabrahman. Some such references are provided below. 

- एिदध््येवाऽक्षरं ब्रह्म…11 (KU 2.16) 

- िदिेदक्षरं ब्रह्म…12 (MU 2.2.2)  

- ब्रह्मतवदाप्िोति परम ्।13 (TU 2.1.1) 

- सव ंहे्यिद ्ब्रह्माऽयमात्मा ब्रह्म ।14 (MaU 1.2) 

 
9 Svāminārāyaṇa-Siddhāntā-Sudhā 2.3, p. 19; vyāpnoti ca sarvatra, bhavati ca sarvanivāsaḥ 

sarvākṣaśca vartate | 

10 Svāminārāyaṇa-Siddhāntā-Sudhā 2.3, p. 19; etadeva punarnityaṃ svarūpasvabhāvaguṇataśca 

nikhilajīveśvaramāyātanmuktebhyo bṛhattvād bṛṃhaṇatvācca brahmetyabhihitam | 

11 etaddhyevā’kṣaraṃ brahma 

12 tadetadakṣaraṃ brahma 

13 brahmavidāpnoti param 

14 sarvaṃ hyetad brahmā‘yamātmā brahma 
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- एषा ब्राह्मी तस्ितिः…15 (BG 2.72) 

- ब्रह्मापवणं ब्रह्म हतवब्ररह्माग्िौ ब्रह्मणा ह िम ्।16 (BG 4.24) 

- तकं िद ्ब्रह्म…17 (BG 8.1) 

- अक्षरं ब्रह्म परमम…्18 (BG 8.3)  

- अिािो ब्रह्मतजज्ञासा ।19 (BG 1.1.1) 

- अक्षरमम्बरान्िधिृेः ।20 (BS 1.3.10) 

This Akṣarabrahman is separate from Parabrahman and dependent on it. 

Akṣarabrahman is eternally singular, the one and only one, eternally transcending of 

the sattva, rajas, and tamas constituents of māyā, the master of māyā, sentient, always 

divine, endowed with all infinite goodness and divinities, and devoid of māyic traits 

and flaws. It is forever unchanging, unaffected, stable, real, true, and the knower. Also, 

this same Akṣarabrahman is saguṇa in its being greater than everything and all except 

Parabrahman. It is nirguṇa in its being the minutest of all that is minute and, thus, 

pervasive of everything, including most minuscule sub-atomic and elementary 

particles. These two terms, saguṇa, and nirguṇa, are also used respectively in the sense 

of being filled with all divine characteristics, on the one hand, and being devoid of all 

features and effects of māyā, on the other. Akṣarabrahman’s nature, form, qualities, 

opulence, and other characteristics are only less to Parabrahman, and because of 

Parabrahman’s eternal will, it is also the cause, the basis, the pervader, the regulator, 

and the embodier of all.  

As described in the Prasthānatrayī, Akṣarabrahman has four different forms – all being 

the same singular Akṣarabrahman. That Akṣarabrahman has four forms does not mean 

that Akṣarabrahman is four and not singular; the same singular entity has taken four 

 
15 eṣā brāhmī sthitiḥ 

16 brahmārpaṇaṃ brahma havirbrahmāgnau brahmaṇā hutam 

17 kiṃ tad brahma 

18 akṣaraṃ brahma paramam 

19 athāto brahmajijñāsā 

20 akṣaramambarāntadhṛteḥ 
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forms. While exploring these forms, I also investigate other notable qualities of 

Akṣarabrahman that the Prasthānatrayī identifies. These four forms are i) Cidākāśa, an 

all-pervading divine space that pervades inside and outside of all, even the subtlest of 

the subtle; ii) Akṣaradhāman, the divine abode in which resides Parabrahman, 

Akṣarabrahman (as Sevaka), and the infinite muktas; iii) the third form is 

Akṣarabrahman of a Sevaka in Akṣaradhāman, the ideal servant of Parabrahman that 

eternally offers loving devotion to Parabrahman; iv) the Brahmasvarūpa Satpuruṣa, or 

the Akṣarabrahman Guru, is the fourth form that continues the legacy of Parabrahman 

Swaminarayan, and is the being through which Parabrahman remains manifest in the 

world blessing all with the opportunity to become liberated. Before diving deeper into 

the nature and four forms of Akṣarabrahman, it is essential to differentiate it from 

Parabrahman, jīvas and īśvaras, and māyā. The following study offers the relationship 

that these entities maintain amongst each other.  

2.3 Relation with Parabrahman - Parādhikaraṇa 

The Parādhikaraṇa of the Brahmasūtras is positioned within the heart of the second 

segment of the third chapter of the Brahmasūtras. It begins with an affirmation, 

provided by the Svāminārāyaṇa-Bhāṣyakāra Mahāmahopādhyāya Bhadreshdas Swami, 

that Parabrahman is beyond Akṣarabrahman. Scripture-based logic reaffirms this 

notion. Let us dig deeper into this discussion, as it helpfully clarifies the relationship 

between Akṣarabrahman and Parabrahman. The sūtra reads:  

- परमिः सेिनू्मािसम्बन्धिेदव्यपदशेेभ्यः21 (BS 3.2.30)   

The sūtra explains, albeit in a succinct form that would not be immediately 

comprehensible without a thorough study of the Upaniṣads, that “Parabrahman is 

greater (param) than it (ataḥ)—namely, Akṣarabrahman—on account of the analogy of 

the bridge, measure, relation, and distinction (respective to this discussion).” Let us 

understand these connections one by one.  

 
21 paramataḥ setūnmānasambandhabhedavyapadeśebhyaḥ 
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First, Akṣarabrahman is mentioned as a connecting medium – a setu, bridge, or a boat 

(connecting medium), to Parabrahman, the immortal, for all jīvas and īśvaras. More 

about this shall be discussed in the “Akṣarabrahman as Brahmasvarūpa Guru” section 

by the chapter’s end. 

The second aspect of the relationship between Akṣarabrahman and Parabrahman is 

unmānam (measure). Akṣarabrahman is greater, larger, beyond, and superior to māyā, 

all jīvas and īśvaras – regardless of their bound or liberated status. Still, Akṣarabrahman 

remains subservient to Parabrahman. The Muṇḍaka Upaniṣad mantra below notes that 

Parabrahman is beyond that which is beyond (namely,) Akṣara. 

- ह्यक्षराि ्परिः परः…22 (MU 2.1.2) 

- परात्परं परुरशयं परुुषमीक्षि…े23 (PU 5.5) 

The third aspect that Vyāsa finds interesting to discuss is their relationship - sambandha. 

Indeed, when discussing the relationship between the two, it is necessary to discuss 

other related aspects, which is what the commentator intends to do. Here, the 

relationship that Parabrahman and Akṣarabrahman share is discussed, with the 

following being especially emphasized: Parabrahman is pervasive, and Akṣarabrahman, 

while being pervasive of all, is pervaded by Parabrahman; Parabrahman is the controller 

of all including Akṣarabrahman, and the latter is the controller of all except 

Parabrahman. The references that explore this dynamic are as follows: 

The pervasive-pervaded relation is established by these mantras from the Upaniṣads. 

- दहरोऽतस्मन्िन्िराकाशस्ितस्मि ्यदन्िस्िदन्वषे्टव्यम्24 (CU 8.1.1) – 

- “There is a minute space (Akṣarabrahman), and inside of it, there is that which 

is to be looked for (Parabrahman).” 

- स य एषोऽन्िर्हवदय आकाशः । ितस्मन्ियं परुुषो मिोमय:25 (TU 1.6.1) – “He is the space 

inside of the heart. In it is he (Parabrahman) with divine manas.” 

 
22 hyakṣarāt parataḥ paraḥ 

23 parātparaṃ puriśayaṃ puruṣamīkṣate 

24 daharo’sminnantarākāśastasmin yadantastadanveṣṭavyam 

25 sa ya eṣo’ntarhṛdaya ākāśaḥ | tasminnayaṃ puruṣo manomayaḥ 
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- य एषोऽन्िहवदय आकाशस्ितस्मञ्छेिे सववस्य वशी26 (BU 4.4.22) – “He rests in it— in the 

space inside of the heart—as the controller of all.” 

Parabrahman controls all entities, including Akṣarabrahman. The reference from the 

Gītā reveals this notion.  

- ब्रह्मणो तह प्रतिष्ठाऽहम्27 (BG 14.27) – “I (Parabrahman) am indeed the foundation 

of Brahman (Akṣarabrahman).” 

Akṣarabrahman is in the eternal loving and devotional service of Parabrahman, and 

Parabrahman is the master of all, including Akṣarabrahman.  

- अतै्रित्समतपविम्28 (MU 2.2.1) – “Here, it (Akṣarabrahman) has surrendered.” 

One of the four forms of Akṣarabrahman is the Sevaka that resides in Akṣaradhāman in 

the service of Parabrahman. The reference provided above mentions this form. 

Important to note is that this form is also whole-heartedly devoted to Parabrahman, and 

Parabrahman is the only one to whom Akṣarabrahman is devoted. The word – तिष्ठम्29 

(MU 1.2.12) — reflects this notion contextually.  

The clear difference between Akṣarabrahman from Parabrahman is, in essence, what 

Vyāsa means by the final aspect of the relationship between the two entities mentioned 

in the Parādhikaraṇa. The Upaniṣads and Gītā converge on this point; the references are 

as follows:  

- परं चाऽपरं ब्रह्म30 (PU 5.2) – “para (higher) and apara (lower; other) Brahmans.” 

Here, the adjectives param and aparam speak of the distinction between 

Akṣarabrahman and Parabrahman.  

- अव्यक्ताि ्परुुषः परः31 (KU 3.11) – “Parabrahman is beyond avyakta.” 

 
26 ya eṣo’ntarhadaya ākāśastasmiñchete sarvasya vaśī 

27 brahmaṇo hi pratiṣṭhā’ham 

28 atraitatsamarpitam 

29 niṣṭham 

30 paraṃ cā’paraṃ brahma 

31 avyaktāt puruṣaḥ paraḥ 
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- उत्तमपरुुषस्त्वन्यः परमात्मेत्यदुार्हिः ।32 (BG 15.17) – “the Puruṣottama is different, 

(and) called Paramātman.” 

- अक्षरादतप चोत्तमः33 (BG 15.18) – “Superior to even Akṣara [is Parabrahman].” 

- परात्परं परुुषमपुैति तदव्यम्34 (MU 3.2.8) – “(he) reaches divine Parabrahman, the one 

that is above, from that is beyond (Akṣarabrahman).” 

- अव्यक्तात्त ुपरः परुुषः35 (KU 6.8) – “from avyakta, Parabrahman is beyond.” 

- अिातद मत्परं ब्रह्म36 (BG 13.12) – “Brahman is eternally devoted to me 

(Parabrahman).” 

- ब्रह्मणो तह प्रतिष्ठाऽहम्37 (BG 14.27) – “I (Parabrahman) am indeed the foundation 

of Brahman (Akṣarabrahman).” 

In this manner, the relation of Parabrahman and Akṣarabrahman is discussed in the 

Parādhikaraṇa of the Brahmasūtras. Moreover, this study is also supported by the other 

two texts comprising the Prasthānatrayī as reflected by the references provided above 

from the respective texts. It is, thus, meaningful to consider their textual relationship in 

terms of consistency. 

2.3.1 Brahmasūtras Speak: Relationship Between Akṣarabrahman And 

Parabrahman 

An adhikaraṇa that brings new connections to the table in this regard is the one that 

precedes the Parādhikaraṇa, that is, the Ubhayavyapadeśādhikaraṇa. Parabrahman and 

Akṣarabrahman are ontologically and eternally distinct. Therefore, relations that do not 

support this distinction are rejected within this adhikaraṇa. Two such metaphors that 

are unhelpful in understanding the relationship between Parabrahman and 

 
32 uttamapuruṣastvanyaḥ paramātmetyudāhṛtaḥ| 

33 akṣarādapi cottamaḥ 

34 parātparaṃ puruṣamupaiti divyam 

35 avyaktāttu paraḥ puruṣaḥ 

36 anādi matparaṃ brahma 

37 brahmaṇo hi pratiṣṭhā’ham 
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Akṣarabrahman are that of a snake-coil and luminous-luminosity. Vyāsa disagrees with 

the sūtras while presenting them objector’s view.  

- उियव्यपदशेाि ्त्वतहकुण्डलवि्38 (BS 3.2.26) 

This sūtra can be understood in the following manner: Both the Brahmans are referred 

to on various instances in the Upaniṣads, Brahmasūtras, and Śrīmad-Bhagavad-Gītā,. 

What is their relationship? An opposing party in this conversation explains: one of the 

two in the relationship is like a snake, and another is the same snake, only in its coiled 

form.  

A snake, even when coiled, is still the snake itself. Even when one says that the two 

entities are different, one can only speak metaphorically, not literally. A snake and its 

coils do not become different, even when described differently as a snake and its coils 

must be. An objector might say that Parabrahman and Akṣarabrahman are one and the 

same in this way. Parabrahman, when described using a different word, is 

Akṣarabrahman, such an objector would hold. The objector might continue; some might 

refer to it as Parabrahman and others as Akṣarabrahman. The entity is one and the same, 

although it is described using different words. The change in shape (in the metaphor) 

or word (Parabrahman or Akṣarabrahman) does not establish the distinction, and thus, 

the entities are not two but one. The above-mentioned is all, of course, an objector’s 

view.  

This analysis refuted by the Sūtrakāra and the Svāminārāyaṇa-Bhāṣyakāra as 

Upaniṣadic references अक्षरात्परिः पर:39 (MU 2.1.2), ब्रह्मणो तह प्रतिष्ठाऽहम्40 (BG 14.27) and 

others explicitly establish the difference between these two eternal realities. Moreover, 

Akṣarabrahman is considered eternally unchanging and supremely stable - तित्यं... 

िदव्ययम्41 (MU 1.1.6). If Akṣarabrahman is described as a snake, it can change from its 

 
38 ubhayavyapadeśāt tvahikuṇḍalavat 

39 akṣarātparataḥ paraḥ 

40 brahmaṇo hi pratiṣṭhā’ham 

41 nityaṃ... tadavyayam 
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elongated slithering form to a coiled and rolled-up form. Thus, the snake-coil metaphor 

fails to represent the relationship between Akṣarabrahman and Parabrahman. 

Another proposed view, yet again of an objector, is presented in the sūtra here.  

- प्रकाशाश्रयवद्वा िेजस्त्वाि्42 (BS 3.2.27) 

Because Parabrahman is luminous, Akṣarabrahman ought to be its light. However, 

Parabrahman produces this light from itself. 

Unlike the snake and its coil form metaphor, this metaphor of a luminous being or object 

and its light allows for at least some difference. However, since light is ultimately not 

different from that from which it comes or its sources, Akṣarabrahman would merely 

be, under this view, something produced by Parabrahman and not an independently 

existing entity. Akṣarabrahman is indeed light – bright and light of all lights, as 

described in the Muṇḍaka Upaniṣad – िच्छुभं्र ज्योतिषां ज्योतिः…
43 (MU 2.2.9). 

Additionally, Parabrahman is luminous. एष वै सोम्य चिषु्कलः पादो ब्रह्मणः प्रकाशवान्िाम…44 

(CU 4.5.2), मम िेजोंऽशसम्िवम…्45 (BG 10.41), and other references reflect this point. 

However, this should not be misconstrued as suggesting that Akṣarabrahman is the 

radiance of Parabrahman. In actuality, Akṣarabrahman is a different entity in itself. 

Thus, this thought, too, falls short of accurately describing the Akṣarabrahman-

Parabrahman relation. What, then, is this relationship like? 

- पवूववद ्वा 46 (BS 3.2.28) 

This sūtra, translated as “or, as mentioned earlier” – reflects an answer that Vyāsa 

provides. What has come before? The Svāminārāyaṇa-Bhāṣyakāra comments: पवूवतमहवै 

‘शास्त्रदृष््टया िपूदशेः’ (ब्र.स.ू१/१/३१) इत्यत्र तिरूतपितदशा शास्त्रदृतष्टसमलु्लतसिो 

 
42 prakāśāśrayavadvā tejastvāt 

43 tacchubhraṃ jyotiṣāṃ jyotiḥ 

44 eṣa vai somya catuṣkalaḥ pādo brahmaṇaḥ prakāśavānnāma 

45 mama tejom’śasambhavam 

46 pūrvavad vā 
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तित्यसमदु्भातसिाऽप्राकृितदव्यस्वािातवकतिरतिशयाऽिरुागरतसिपरमोपासितिबन्धि-स्ित्परायणिारूप 

उपास्यपरमोपासकिावलक्षणः सम्बन्धो वाच्य इत्यिवः ।47  

The explanation provides a succinct expression of the siddhāntapakṣa of the Sūtrakāra 

and the Svāminārāyaṇa-Bhāṣyakāra while establishing it on the basis of a former sūtra 

– Brahmasūtras 1.1.31. It emphasizes grasping the connection between Parabrahman 

and Akṣarabrahman as depicted in scriptures, drawing a parallel between them as the 

master and his ultimate devotee. In conclusion, this relation between Parabrahman and 

Akṣarabrahman becomes easier to understand if we understand Parabrahman as 

supreme, superior even to Akṣarabrahman. The mantras below speak of Parabrahman 

as the one and only one, without a second, and nothing - neither similar nor superior to 

Parabrahman - is known. 

- एकमेवातद्विीयम ्।48 (CU 6.2.1) 

- ि ित्समश्चाभ्यतधकश्च दृश्यिे ।49 (SU 6.8) 

On another note, all these verses and mantras highlight the relation not just between 

Akṣarabrahman and Parabrahman. They also imply an understanding of 

Akṣarabrahman’s relation with other entities.  

- Akṣarabrahman is the embodier of all jīvas and īśvaras – who are bound and 

liberated - and māyā, that is, all except Parabrahman. 

- Akṣarabrahman is the soul of all — bound or liberated jīvas and īśvaras and 

māyā - except Parabrahman. 

- Akṣarabrahman pervades all, in its Cidākāśa form, including all jīvas and 

īśvaras – bound and liberated - and māyā, except Parabrahman.  

 
47 Brahmasūtras Svāminārāyaṇa Bhāṣyam 3.2.28, p. 303; pūrvamihaiva ‘śāstradṛṣṭyā tūpadeśaḥ’ (BS 

1.1.31) ityatra nirūpitadiśā śāstradṛṣṭisamullasito 

nityasamudbhāsitā’prākṛtadivyasvābhāvikaniratiśayā’nurāgarasitaparamopāsananibandhanas-

tatparāyaṇatārūpa upāsyaparamopāsakabhāvalakṣaṇaḥ sambandho vācya ityarthaḥ| 

48 ekamevādvitīyam 

49 na tatsamaścābhyadhikaśca dṛśyate | 
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- Akṣarabrahman controls all, in its Cidākāśa form, including all jīvas and īśvaras 

– bound and liberated - and māyā, except Parabrahman. 

- Akṣarabrahman is the inspirer of all, in its Cidākāśa form, including all jīvas 

and īśvaras – bound and liberated - and māyā, except that of Parabrahman. 

- Akṣarabrahman is the support or basis of all, in its Cidākāśa form, including all 

jīvas and īśvaras – bound and liberated - and māyā, except that of Parabrahman. 

- Akṣarabrahman is the cause of all jīvas and īśvaras – bound and liberated, and 

māyā, that is, all except Parabrahman. In the Akṣara-Puruṣottama Darśana, jīvas 

and īśvaras are eternally existent. So, Akṣarabrahman is the cause of their 

bodies, not their eternal self.  

- Akṣarabrahman is superior to all jīvas and īśvaras – bound and liberated, and 

māyā- that is, all except to Parabrahman. 

- Akṣarabrahman is transcendent to all jīvas and īśvaras – bound and liberated, 

and māyā, that is, all except to Parabrahman. 

Parabrahman’s eternal will eternally establishes all of these roles of Akṣarabrahman. 

The coherency offered by the Prasthānatrayī on the matter of the relation between 

Akṣarabrahman and Parabrahman is what I wish to explore here. More about this 

relation and Akṣarabrahman’s relation with other entities are studied in several places 

in this project, with relevant quotes from the Prasthānatrayī provided to determine the 

texts’ consistency.  

2.4 The Four Forms of Akṣarabrahman 

The four forms of Akṣarabrahman are outlined in the three texts of the Prasthānatrayī 

on different occasions. Nevertheless, Akṣarabrahman is one and the same – the same 

reality even when involved in different actions in its four different forms. The forms are 

as follows:  

As Cidākāśa, Akṣarabrahman is all-pervasive – within and outside the hearts of all jīvas 

and īśvaras, everywhere. Akṣarabrahman pervades everything. Parabrahman is, of 

course, the exception here; all apart from Parabrahman is pervaded by Akṣarabrahman. 
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In this form, Akṣarabrahman is also the cause, support, and basis of all jīvas and īśvaras 

and Creation, namely māyā. 

As Akṣaradhāman, Akṣarabrahman is the divine, ultimate, and supremely 

transcendental abode of Parabrahman. Parabrahman, along with Akṣarabrahman and all 

of the infinite muktas – liberated jīvas and īśvaras, reside therein. The abode is infinitely 

finite (it is so great that it cannot be measured but is nevertheless a location), luminous, 

a place from which there is no fall or return, imperishable, and eternal. The throne of 

Akṣaradhāman is presided by Parabrahman.  

As Sevaka, Akṣarabrahman resides in Akṣaradhāman (the abode) as the Sevaka or 

devoted servant of Parabrahman, perfectly subservient to Parabrahman, and eternally 

in Paramātman’s devotional and loving service. This form of Akṣarabrahman also 

serves as an ideal for all the liberated jīvas and īśvaras, the Akṣaramuktas. 

As Brahmasvarūpa Guru, Akṣarabrahman manifests in this world and offers the 

everlasting presence of Parabrahman. Akṣarabrahman is the being through whom 

Parabrahman accepts the devotion of aspirants and the being through whom 

Parabrahman remains manifest in the world, granting liberation and everlasting, true 

happiness and bliss. Spiritual association with Akṣarabrahman, involving the 

cultivation of the liberating virtues embodied by Akṣarabrahman, paves the way for 

jīvas and īśvaras to transcend and assume a likeness to Akṣarabrahman, ultimately 

attaining the liberated state that enables them to offer devotion to Parabrahman. The 

lineage of the Brahmasvarūpa Gurus remains unbroken. 

These forms are discussed in the Upaniṣads in various instances. First, we see how they 

are presented in the Muṇḍaka Upaniṣad as each of the two mantras discussed below 

speak of all four forms as Mahāmahopādhyāya Bhadreshdas Swami interprets.  

2.4.1 Muṇḍaka Upaniṣad Mantras 

The Muṇḍaka Upaniṣad presents two instances wherein all four forms are expounded 

within a single mantra. These mantras are situated in the second section of the second 

muṇḍaka of the Upaniṣad. The divine words of Muṇḍaka Upaniṣad 2.2.7 and Muṇḍaka 

Upaniṣad 2.2.1 are reproduced below:  
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- यः सववज्ञः सववतवद ्यस्यैष मतहमा ितुव तदव्य ेब्रह्मपरेु ह्येष व्योम्यात्मा प्रतितष्ठिः । 

मिोमयः प्राणशरीरिेिा प्रतितष्ठिोऽन्ि ेर्हदयं सतन्िधाय ।  

ितद्वज्ञािेि पररपश्यतन्ि धीरा आिन्दरूपममिृं यद ्तविाति ॥50 (MU 2.2.7) 

- आतवः सतन्ितहिं गहुाचरं िाम महत्पदमतै्रिि ्समतपविम ्।  

एजत्प्राणतन्ितमषच्च यदिेज्जािि सदसद्वरेण्यं परं तवज्ञािाद ्यद ्वररष्ठं प्रजािाम ्॥51 

(MU 2.2.1) 

The words that reflect each svarūpa – as consistently interpreted in the Svāminārāyaṇa 

Bhāṣyam – can be found in the table below.  

 
50 yaḥ sarvajñaḥ sarvavid yasyaiṣa mahimā bhuvi divye brahmapure hyeṣa vyomyātmā pratiṣṭhitaḥ | 

manomayaḥ prāṇaśarīranetā pratiṣṭhito’nne hṛdayaṃ sannidhāya |  

tadvijñānena paripaśyanti dhīrā ānandarūpamamṛtaṃ yad vibhāti || 

51āviḥ sannihitaṃ guhācaraṃ nāma mahatpadamatraitat samarpitam |  

ejatprāṇannimiṣacca yadetajjānatha sadasadvareṇyaṃ paraṃ vijñānād yad variṣṭhaṃ prajānām || 

FOUR FORMS Muṇḍaka Upaniṣad 2.2.7 Muṇḍaka Upaniṣad 2.2.1 

Cidākāśa 

अन्ि ेर्हदयं सतन्िधाय प्रतितष्ठिः  

{anne hṛdayaṃ sannidhāya 

pratiṣṭhitaḥ} 

सतन्ितहिम ्{sannihitam} 

गहुाचरम ्{guhācaram} 

Akṣaradhāman 
ब्रह्मपरेु तदव्य ेव्योतम्ि {brahmapure 

divye vyomni} 

आतवः {āviḥ} 

महत्पदम ्{mahatpadam} 

Sevaka 

एषः आत्मा प्रतितष्ठिः {eṣaḥ ātmā 

pratiṣṭhitaḥ} 

मिोमयः प्राणशरीरिेिा 

{manomayaḥ prānaśarīranetā} 

आतवः {āvih} 

अत्र एिि ्समतपविम ्{atra etat 

samarpitam} 

Brahmasvarūpa Guru 
यस्य एषः मतहमा ितुव {yasya eṣaḥ 

mahimā bhuvi} 

आतवः {āviḥ} 

एजि ्{ejat} 
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Table 2.1: Four Forms of Akṣarabrahman From the Muṇḍaka Upaniṣad 

 

Akṣarabrahman is ontologically and eternally singular, the only one-of-its-kind entity 

dependent only on Parabrahman. Although Akṣarabrahman is one, Parabrahman’s 

eternal will is to perform four roles – hence, the four forms. A necessary clarification 

here to bear in mind is that the first three forms – Cidākāśa, Akṣaradhāman, and Sevaka 

– have only one manifestation (that is, only one form), and the Brahmasvarūpa Guru 

can be seen in multiple forms. Let us explore these four forms to examine the 

consistency of the Upaniṣads, Śrīmad-Bhagavad-Gītā, and Brahmasūtras – the 

Prasthānatrayī – on this matter. 

2.5 The Sentient Space – Cidākāśa  

The word “Cidākāśa” is made up of two words: “cid” means conscious, sentient, and 

“ākāśa” means space. This sentient space is the form of Akṣarabrahman that pervades 

māyā and all its products in the form of the infinite groups of infinite universes – 

everything inside and outside of Creation. Because it is luminous with consciousness 

and spreads through and resides in absolutely everything except Parabrahman, this 

sentient space – which is, it should be noted, different from common space or ākāśa – 

is called the Cidākāśa. This space is infinite, unlimited, eternal, not bound by the 

boundaries of area, time, volume, etc., is devoid of changes like expansion and 

contraction, and is devoid of any definite shape – it is shapeless. It can also not be 

cognized or comprehended by anything using instruments made of māyā. The defining 

features of Cidākāśa are that it pervades, controls, supports, and serves as the basis of 

all jīvas and īśvaras, and māyā. Let us further explore this concept from the teachings 

of the Upaniṣads, Bhagavad Gītā, and Brahmasūtras.  

प्राणि ्{prāṇat} 

तितमषच्च {nimiṣacca} 
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2.5.1 “Dahara” of Chāndogya Upaniṣad  

Cidākāśa Akṣarabrahman is known alternatively as dahara, or daharākāśa, meaning 

“small or subtle space”. This principle is first seen in the Chāndogya Upaniṣad. The 

first mantra of the eighth and last chapter reads:  

- ॐ अि यतददमतस्मन्ब्रह्मपरेु दहरं पणु्डरीकं वशे्म दहरोऽतस्मन्िन्िराकाशस्ितस्मन्यदन्िस्िदन्वेष्टव्यं 

िद्वाव तवतजज्ञातसिव्यतमति ॥52 (CU 8.1.1) 

It can be translated as, “now, in this small space that is the place of Brahman is a small 

lotus-house. Inside it is a minute space (Akṣarabrahman), and inside it is that which is 

to be looked for (Parabrahman), which is to be sought to inquire.” 

This contemplation is a journey to seek something that is to be discovered that begins 

here. Akṣarabrahman is the small space that dwells within a heart – described here as a 

lotus and small. The two uses of the same word, dahara, should not confuse the reader. 

The heart corresponds to the “small home,” and the first dahara refers to it. The second 

dahara is referred to by the words “subtle and small” that refer, in turn, to 

Akṣarabrahman – appropriately reflecting on its subtleness in the Cidākāśa form. There 

is something in that space – that something is Parabrahman as per the interpretation 

provided by Mahāmahopādhyāya Bhadreshdas Swami in the Svāminārāyaṇa Bhāṣyam 

of the Chāndogya Upaniṣad53.  

An elaboration of this two-way principle of daharākāśa – in which the small space 

inside the heart is Akṣarabrahman, and within the small space is Parabrahman – 

continues in the Brahmasūtras. The third section of the initial chapter of the 

Brahmasūtras is designated as the Daharādhikaraṇa. The first sūtra reads: 

- स दहर उत्तरेभ्यः54 (BS 1.3.14) 

 
52 Aum atha yadidamasminbrahmapure daharaṃ puṇḍarīkaṃ veśma 

daharo’sminnantarākāśastasminyadantastadanveṣṭavyaṃ tadvāva vijijñāsitavyamiti || 

53 Chāndogya Upaniṣad Svāminārāyaṇa Bhāṣyam 8.1.1, p. 342 

54 sa dahara uttarebhyaḥ 
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The sūtra can be translated as “he is (the) small (space) because of the following 

(mantras and arguments).” 

What is that small space in the residing place (lotus heart)? Someone said it is bhūta 

ākāśa – the insentient mahābhūta. Another says that it is Brahman. Vyāsa confirms this 

latter option because the mantras that follow indicate this. What follows Chāndogya 

Upaniṣad 8.1.1? The mantras that follow are provided below, as they illuminate a 

complete and coherent contemplation of the daharākāśa and, in doing so, exemplify 

merely one teaching of others, on which the texts comprising the Prasthānatrayī cohere.  

Chāndogya Upaniṣad 8.1.3 firstly establishes a clear distinction between the two ākāśas 

indicating that one is this ākāśa (the mahābhūta, insentient one) and the other is the one 

that resides in the heart.  

- यावान्वाऽयमाकाशस्िावािेषोऽन्िर्हवदय आकाशः ॥55 (CU 8.1.3)  

The same mantra also establishes that everything resides in the dahara ākāśa, and thus, 

the dahara ākāśa is the basis of all.  

- अतस्मि ्द्यावापतृिवी अन्िरेव समातहि ेउिावतग्िश्च वायशु्च सयूावचन्िमसाविुौ 

तवद्यनु्िक्षत्रातण यच्चेहातस्ि यच्च िातस्ि सव ंिदतस्मि ्समातहिम ्।56 (CU 8.1.3) 

Chāndogya Upaniṣad 8.1.5 and the following mantra mention the word ātman, without 

sin, death, grief, old age, hunger, and thirst. A soul, when connected with dahara, 

becomes one, resulting in all its desires and thoughts coming true. An important aspect 

here that Mahāmahopādhyāya Bhadreshdas Swami notes is that the last two qualities – 

सत्यकामः (satyakāmaḥ - one whose all desires come true) and सत्यसङ्कल्पः 

(satyasaṅkalpaḥ - one whose all wishes/thoughts come true) can only be attained after 

becoming like Akṣarabrahman, i.e., brahmarūpa. Additionally, these two qualities are 

the fundamental nature of Akṣarabrahman, which comprises all the infinite qualities 

inherently found in Akṣarabrahman. Moreover, the other six qualities – like being 

without thirst and others, are also realized upon becoming brahmarūpa. These also 

 
55 yāvānvā’yamākāśastāvāneṣo’ntarhṛdaya ākāśa || 

56asmin dyāvāpṛthivī antareva samāhite ubhāvagniśca vāyuśca sūryācandramasāvubhau 

vidyunnakṣatrāṇi yaccehāsti yacca nāsti sarvaṃ tadasmin samāhitam| 
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imply that Akṣarabrahman is devoid of all māyic natures, forms, names, and 

circumstances. The Svāminārāyaṇa Bhāṣyam explains: अत्राऽतपपास इत्यन्िेिाऽक्षरब्रह्मणः 

सकलहयेप्रत्यिीकत्वमचु्यिे । सत्यकामः सत्यसङ्कल्प इति चाऽिन्िकल्याणगणुगणत्वम ् । एि े

चाऽपहिपाप्मत्वातदगणुा अक्षरब्रह्मणः स्वािातवका तित्या तदव्याश्च । इत्िं सकलप्राकृिगणुतववतजवि ं

सकलाऽिन्ितदव्यगणुोपेिं चाऽक्षरब्रह्माऽऽत्मािं…
57. The relevant mantras of the Chāndogya 

Upaniṣad in this context are as follows: 

- एित्सत्यं ब्रह्मपरुमतस्मि ्कामाः समातहिा एष आत्माऽपहिपाप्मा तवजरो 

तवमतृ्यतुववशोको तवतजघत्सोऽतपपासः सत्यकामः सत्यसङ्कल्पः ॥58 (CU 8.1.5) 

- अि च इहाऽऽत्मािमितुवद्य व्रजन्त्येिांश्च सत्याि ्कामाि ्िेषां सवेष ुलोकेष ु

कामचारो िवति ॥59 (CU 8.1.6)  

A further discussion ensues in the following sūtra of the Daharādhikaraṇa.  

- गतिशब्दाभ्यां ििा तह दृष्ट ंतलड्गं च ।
60 (BS 1.3.15) 

This sūtra can be translated as follows: “(the small space is Akṣarabrahman) because of 

the action of going and the word. (Also,) thus, it is seen and the sign.” Here the word, 

gatiḥ refers to going of liberated jīvas and īśvaras to Akṣaradhāman. Some of the 

mantras from the Upaniṣads that refer to the same are as follows:  

- िद्यिातप तहरण्यतितधं तितहिमक्षेत्रज्ञा उपयुवपरर सञ्चरन्िो ि तवन्दयेरेुवमेवेमाः सवावः 

प्रजा अहरहगवच्छन्त्य एिं ब्रह्मलोकं ि तवन्दन्त्यििृेि तह प्रत्यढूाः ॥61 (CU 8.3.2) 

 
57 Chāndogya Upaniṣad Svāminārāyaṇa Bhāṣyam 8.1.5-6, p. 347; atrā’pipāsa 

ityantenā’kṣarabrahmaṇaḥ sakalaheyapratyanīkatvamucyate | satyakāmaḥ satyasaṅkalpa iti 

cā’nantakalyāṇaguṇagaṇatvam | ete cā’pahatapāpmatvādiguṇā akṣarabrahmaṇaḥ svābhāvikā nityā 

divyāśca | itthaṃ sakalaprākṛtaguṇavivarjitaṃ sakalā’nantadivyaguṇopetaṃ 

cā’kṣarabrahmā’’tmānaṃ… 

58 etatsatyaṃ brahmapuramasmin kāmāḥ samāhitā eṣa ātmā’pahatapāpmā vijaro vimṛtyurviśoko 

vijighatso’pipāsaḥ satyakāmaḥ satyasaṅkalpaḥ || 

59 atha ca ihā’’tmānamanuvidya vrajantyetāṃśca satyān kāmān teṣāṃ sarveṣu lokeṣu kāmacāro 

bhavati|| 

60 gatiśabdābhyāṃ tathā hi dṛṣṭaṃ liḍgaṃ ca | 

61 tadyathāpi hiraṇyanidhiṃ nihitamakṣetrajñā uparyupari sañcaranto na vindeyurevamevemāḥ sarvāḥ 

prajā aharahargacchantya etaṃ brahmalokaṃ na vindantyanṛtena hi pratyūḍhāḥ || 
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- एित्सत्यं ब्रह्मपुरम…्62 (CU 8.1.5) 

- अपहिपाप्मा ह्येष ब्रह्मलोकः…63 (CU 8.4.1)  

- सकृद ्तविािो ह्येवैष ब्रह्मलोकः…64 (CU 8.4.2) 

- िद्य एवैिं ब्रह्मलोकम…्65 (CU 8.4.3) 

Also, this “going into” Akṣarabrahman happens every day, although we are not aware 

of it. Here are some mantras that points toward suṣupti – the state of deep sleep in which 

one drifts into Akṣarabrahman and Parabrahman. Moreover, the word, Brahmaloka 

refers to Akṣaradhāman. 

- एवमेव खल ुसोम्येमाः सवावः प्रजाः सति सम्पद्य ि तवदःु सति सम्पद्यामह इति ।66 

(CU 6.9.2) 

- एवमेव खल ुसोम्येमाः सवावः प्रजाः सि आगत्य ि तवदःु सि आगच्छामह इति।67 

(CU 6.10.2) 

- यतै्रष एित्सपु्तोऽिदू्य एष तवज्ञािमयः परुुषस्िदषेां प्राणािां तवज्ञािेि तवज्ञािमादाय य 

एषोऽन्िर्हरदय आकाशस्ितस्मञ्छेिे ।68 (BU 2.1.17)  

- स सामतिरुन्िीयिे ब्रह्मलोकम…्69 (PU 5.5) 

- एष ब्रह्मलोकः सम्राड्…70 (BU 4.3.32) 

These are the spots of consistency that coherently explore Cidākāśa Akṣarabrahman as 

dahara. Now, let us see how the word “ākāśa” is explored in the Chāndogya Upaniṣad.  

 
62 etatsatyaṃ brahmapuram 

63 apahatapāpmā hyeṣa brahmalokaḥ 

64 sakṛd vibhāto hyevaiṣa brahmalokaḥ 

65 tadya evaitaṃ brahmalokam 

66 evameva khalu somyemāḥ sarvāḥ prajāḥ sati sampadya na viduḥ sati sampadyāmaha iti | 

67 evameva khalu somyemāḥ sarvāḥ prajāḥ sata āgatya na viduḥ sata āgacchāmaha iti | 

68 yatraiṣa etatsupto’bhūdya eṣa vijñānamayaḥ puruṣastadeṣāṃ prāṇānāṃ vijñānena vijñānamādāya 

ya eṣo’ntarhṛdaya ākāśastasmiñchet | 

69 sa sāmabhirunnīyate brahmalokam 

70 eṣa brahmalokaḥ samrāḍ 
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2.5.2 “Ākāśa” of the Chāndogya Upaniṣad 8.14.1 

Another examination, focusing on the interpretation of “ākāśa,” surfaces once more 

within the same segment of the Brahmasūtras. The first sūtra of 

Ākāśārthāntaratvādhikaraṇa is as follows: 

- आकाशोऽिावन्िरत्वातदव्यपदशेाि ्।71 (BS 1.3.41) 

The sūtra is translated as, “ākāśa is (Akṣarabrahman) as a different meaning is 

established.” The corelating mantra that acts as the subject at issue are as follows:  

- आकाशो व ैिामरूपयोतिवववतहिा िे यदन्िरा िद ्ब्रह्म िदमृिं स आत्मा…72 (CU 8.14.1)  

On another instance, when asked what the support of all is – sentient and insentient – 

the word “ākāśa” comes as an answer. Nevertheless, what is this ākāśa? It cannot refer 

to physical, material space, as this space is brought into existence and sustained by 

Akṣarabrahman and does not hold anything beyond the other four elements - earth, 

water, light or fire, and wind. This argument with related mantras is found in the 

Akṣarādhikaraṇa. Another such adhikaraṇa, with relevant discussion, is the 

Dyubhvādyadhikaraṇa. It discusses Akṣarabrahman as the basis for all elements, 

entities, and realms. The first and establishing sūtras of these two adhikaraṇas are 

provided in the following. Further details about this discussion can, of course, be found 

in the Svāminārāyaṇa Bhāṣyam of Mahāmahopādhyāya Bhadreshdas Swami.  

- अक्षरमम्बरान्िधिृेः73 (BS 1.3.10) – “It is Akṣara as it holds everything (including) 

space.” 

- द्यभु्वाद्यायििं स्वशब्दाि ् ।74 (BS 1.3.1) – “The realms of heaven (dyu) and earth 

(bhu) (is Akṣarabrahman) as it is said by “own” words.” 

 
71 ākāśo’rthāntaratvādivyapadeśāt 

72 ākāśo vai nāmarūpayornirvahitā te yadantarā tad brahma tadamṛtaṃ sa ātmā 

73 akṣaramambarāntadhṛteḥ 

74 dyubhvādyāyatanaṃ svaśabdāt 
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These adhikaraṇas from the Brahmasūtras, along with related mantras from the 

Upaniṣads and supporting verses from the Gītā, reflect a consistent description of 

Akṣarabrahman as Cidākāśa. I provide below a list of some mantras where 

Akṣarabrahman is referred to by the word “ākāśa.” 

- स य एषोऽन्िर्हरदय आकाशः । ितस्मन्ियं परुुषो मिोमयः ।75 (TU 1.6.1) 

- य एषोऽन्िर्हरदय आकाशस्ितस्मि ्शेिे सववस्य वशी सववस्येशािः 

सववस्यातधपतिः76 (BU 4.4.22) 

- र्हद्याकाशे परे कोश ेतदव्योऽयमात्मा…77 (Subāla Upaniṣad 4)  

- यो र्हद्याकाशे य एितस्मि ्सववतस्मि…्78 (Subāla Upaniṣad 7) 

Some Upaniṣadic words that refers to Akṣarabrahman as the one who pervades inside 

of all are provided below.  

- आतवः सतन्ितििं गुिाचरम…्79 (MU 2.2.1) 

- अरा इव रििािौ संहिा यत्र िाड्यः स एषोऽन्िश्चरिे…80 (MU 2.2.6) 

- इहवै तितहिं गहुायाम…्81 (MU 3.1.7) 

- यो वेद तितििं गुिायाम…्82 (TU 2.1.1) 

- र्हतद सववस्य तितििम…्83 (BG 13.17) 

An examination of all three texts of the Prasthānatrayī extends our understanding of 

Akṣarabrahman significantly in such a way as to render the understanding coherent, 

 
75 sa ya eṣo’ntarhṛdaya ākāśaḥ | tasminnayaṃ puruṣo manomayaḥ | 

76 ya eṣo’ntarhṛdaya ākāśastasmin śete sarvasya vaśī sarvasyeśānaḥ sarvasyādhipatiḥ 

77 hṛdyākāśe pare kośe divyo’yamātmā 

78 yo hṛdyākāśe ya etasmin sarvasmin 

79 āviḥ sannihitaṃ guhācaram 

80 arā iva rathanābhau saṃhatā yatra nāḍyaḥ sa eṣo’ntaścarate 

81 ihaiva nihitaṃ guhāyām 

82 yo veda nihitaṃ guhāyām 

83 hṛdi sarvasya viṣṭhitam 
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supporting the idea that Akṣarabrahman is, through its Cidākāśa form, all-pervasive and 

the supporter of all.  

2.5.3 “Sarvatra” of the Brahmasūtras 

In this discussion of Akṣarabrahman as pervasive everywhere in the form of Cidākāśa, 

the Sarvatrādhikaraṇa also submits its efforts. The sūtra reads:  

- सववत्र प्रतसिोपदशेाि ्।84 (BS 1.2.1) 

The sūtra translates as “(Akṣarabrahman, is) everywhere, as it is well-known (in the 

Upaniṣads).” This adhikaraṇa describes both Akṣarabrahman and Parabrahman as 

pervasive, and we can be confident of this because the subject of the noted sūtra is the 

first mantra of the Īśā Upaniṣad.  

- ईशा िास्यतमद ंसव ंयतत्कञ्च जगत्या ंजगद्
85 (IU 1) 

This part of the mantra can be translated as follows: by Akṣarabrahman and 

Parabrahman, all this, everything in the jagat of māyā, is pervaded. The word, sarvatra, 

literally, means everywhere. Here, the objector thinks that the pervasive entity could be 

jīvas, īśvaras, or even prakṛti, as all of them are pervasive in one or the other way. Jīvas 

and īśvaras pervade their bodies and sometimes a bit beyond it. Māyā pervades all 

creation and entities in it. Nevertheless, none of them is all-pervasive. Nonetheless, with 

robust backing from the Upaniṣads, the Svāminārāyaṇa-Bhāṣyakāra demonstrates these 

ideas to be contradictory, baseless, and unsupportive of supreme all-pervasive nature of 

Akṣarabrahman and Parabrahman because this has been articulated numerous times in 

the revelatory śruti texts. Some of the references that indicate Akṣarabrahman is all-

pervasive are provided here.  

- तित्यं तविु ंसववगिम…्86 (MU 1.1.6) 

 
84 sarvatra prasiddhopadeśāt 

85 īśā vāsyamidaṃ sarvaṃ yatkiñca jagatyāṃ jagad 

86 nityaṃ vibhuṃ sarvagatam 
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- ब्रह्मैवेदममिृं परुस्िाद ्ब्रह्म पश्चाद ्ब्रह्म दतक्षणिश्चोत्तरेण ।  

अधश्चोध्वं च प्रसिृं ब्रह्मैवेद ंतवश्वतमद ंवररष्ठम ्॥87 (MU 2.2.11) 

- सव ंहे्यिद ्ब्रह्म ।88 (MaU 1.2)  

- सववमावतृ्य तिष्ठति…89 (BG 13.13) 

- बतहरन्िश्च ििूािामचरं चरमेव च ।90 (BG 13.15)  

Akṣarabrahman is everywhere. It is near and far.  

2.5.4 “taddūre tadvantike” From the Īśa Upaniṣad 

One of the interesting facts that is attested in conjunction with, and indeed as a way of 

describing, Akṣarabrahman’s being all-pervasive is that Akṣarabrahman can be near and 

far simultaneously.  

- िद्दूरे िद्वतन्िके…91 (IU 5) 

- दरूाि ्सदुरेू ितदहातन्िके च ।92 (MU 3.1.7)  

- दरूस्िं चाऽतन्िके च िि…्93 (BG 13.15) 

This discourse, affirming the harmony and uniformity of the Upaniṣads, Śrīmad-

Bhagavad-Gītā, and Brahmasūtras concerning the principle of Akṣarabrahman as 

Cidākāśa, proceeds to expound that Akṣarabrahman functions as the overseer and 

sustainer of all. These principles – pervasion and being the controller and supporter – 

are intimately related. The Bṛhadāraṇyaka Upaniṣad reads: 

- एिस्य वा अक्षरस्य प्रशासिे गातगव सयूावचन्िमसौ तवधिृौ तिष्ठि एिस्य वा 

अक्षरस्य प्रशासिे गातगव द्यावापतृिव्यौ तवधिृे तिष्ठि एिस्य वा अक्षरस्य 
 

87 brahmaivedamamṛtaṃ purastād brahma paścād brahma dakṣiṇataścottareṇa |  

adhaścordhvaṃ ca prasṛtaṃ brahmaivedaṃ viśvamidaṃ variṣṭham 

88 sarvaṃ hyetad brahma 

89 sarvamāvṛtya tiṣṭhati 

90 bahirantaśca bhūtānāmacaraṃ carameva ca | 

91 taddūre tadvantike 

92 dūrāt sudūre tadihāntike ca 

93 dūrasthaṃ cā’ntike ca tat 
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प्रशासिे गातगव तिमेषा महूुिाव अहोरात्राण्यधवमासा मासा ऋिवः संवत्सरा इति 

तवधिृातस्िष्ठन्त्येिस्य वा अक्षरस्य प्रशासिे गातगव प्राच्योऽन्या िद्यः स्यन्दन्ि े

श्वेिेभ्यः पवविेभ्यः प्रिीच्योऽन्या यां यांच तदशमन्वेिस्य वा अक्षरस्य प्रशासिे गातगव 

ददिो मिषु्याः प्रशँसतन्ि यजमािं दवेा दवी ंतपिरोऽन्वायत्ताः ॥94 (BU 3.8.9)  

- ितस्मंल्लोकाः तििाः सव ेिद ुिात्येति कश्चि । एिद ्वै िि ्॥95 (KU 5.8, 6.1)  

- ॐ इति ब्रह्म । ॐ इिीद ंसिरम ्।96 (TU 1.8.1) 

- ििूििृव च िज्जे्ञयं ग्रतसष्ण ुप्रितवष्ण ुच ।97 (BG 13.16) 

The same Akṣarabrahman that is near and far, creates.  

2.5.5 “sambhavati” From the Muṇḍaka Upaniṣad   

Thus far, we have seen that Akṣarabrahman is all-pervasive and the support of all. Along 

with these features of Cidākāśa, Akṣarabrahman is also the creator of all creations. 

Some of the mantras from the Muṇḍaka Upaniṣad that examine and confirm this fact 

are provided as follows: 

- यिोणविातिः सजृिे गहृणिे च यिा पतृिव्यामोषधयः सम्िवतन्ि ।  

यिा सिः परुुषाि ्केशलोमाति ििाऽक्षराि ्सम्िविीह तवश्वम ्॥98 (MU 1.1.7) 

Here, three examples explain how Akṣarabrahman is the cause or creator of all. The 

first example is that of a spider. After a spider transforms its food into the material from 

which webs are created, it makes something out of such material. Then, when the time 

is appropriate, it eats the web. Akṣarabrahman, utterly distinct from its creation, 

 
94 etasya vā akṣarasya praśāsane gārgi sūryācandramasau vidhṛtau tiṣṭhata etasya vā akṣarasya 

praśāsane gārgi dyāvāpṛthivyau vidhṛte tiṣṭhata etasya vā akṣarasya praśāsane gārgi nimeṣā muhūrtā 

ahorātrāṇyardhamāsā māsā ṛtavaḥ saṃvatsarā iti vidhṛtāstiṣṭhantyetasya vā akṣarasya praśāsane 

gārgi prācyo’nyā nadyaḥ syandante śvetebhyaḥ parvatebhyaḥpratīcyo’nyā yāṃ yāṃca diśamanvetasya 

vā akṣarasya praśāsane gārgi dadato manuṣyāḥ praśasanti yajamānaṃ devā darvīṃ pitaro’nvāyattāḥ|| 

95 tasmiṃllokāḥ śritāḥ sarve tadu nātyeti kaścana. etad vai tat || 

96 Aum iti brahma | Aum itīdaṃ sarvam 

97 bhūtabhartṛ ca tajjñeyaṃ grasiṣṇu prabhaviṣṇu ca 

98 yathorṇanābhiḥ sṛjate gṛhaṇate ca yathā pṛthivyāmoṣadhayaḥ sambhavanti | yathā sataḥ puruṣāt 

keśalomāni tathā’kṣarāt sambhavatīha viśvam 
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casually creates and dissolves everything. It is essential to note, as a way of reiterating 

that analogies are not meant, by definition, to demonstrate the complete similarity 

between the example and the phenomenon being compared, that Akṣarabrahman is an 

entity separate from all that it creates and does not change in the least during the process 

of creation, in the way that milk transforms into curd upon being mixed with a starter 

substance.  

The second example is how herbs (or vegetation in general) form from the earth. A 

variety of seeds grow to become a variety of vegetation. Nonetheless, what ultimately 

grows does not depend on the soil; it depends on the seed. If the seed sown is of an 

avocado, the plant that will surely grow will be that of an avocado. Akṣarabrahman, 

like the earth, is the reason for the growth of all while being even and impartial. 

The third example is of a living person and how hair grows on his/her body. The hair 

grows without any effort on the part of the person. Nonetheless, the person remains the 

cause of the hair. In the same way, like Parabrahman, Akṣarabrahman is the cause of a 

jagat of infinite universes. All of this happens without any significant effort on the part 

of Akṣarabrahman, and the process of Creation, in no way, affects or detracts from the 

divinity of Akṣarabrahman.  

It is vital to note that even though this mantra only talks about Akṣarabrahman, it does 

not suggest that Parabrahman is not the cause. Specific mantras speak specifically of 

Akṣarabrahman; others speak of Parabrahman, and others speak of them both. 

Parabrahman is the independent cause of all, as has been emphasized earlier, and 

Akṣarabrahman, too, is ultimately and eternally dependent on Parabrahman. 

Another metaphor supporting the principle of Akṣarabrahman as the creator is also from 

the same Muṇḍaka Upaniṣad.  

- िदिेत्सत्यं यिा सदुीप्ताि ्पावकाद ्तवस्फुतलङ्गाः सहस्रशः प्रिवन्िे सरूपाः । 

ििाऽक्षराद ्तवतवधाः सोम्य िावाः प्रजायन्िे ित्र चैवातपयतन्ि ।99 (MU 2.1.1) 

 
99 tadetatsatyaṃ yathā sudīptāt pāvakād visphuliṅgāḥ sahasraśaḥ prabhavante sarūpāḥ |  

tathā’kṣarād vividhāḥ somya bhāvāḥ prajāyante tatra caivāpiyanti | 
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A flaming fire issues thousands and thousands of sparks. Similarly, Akṣarabrahman is 

also the cause of all creations. The notion of Akṣarabrahman as the source of all finds 

substantiation in numerous instances from the Upaniṣads, corroborating verses in the 

Śrīmad-Bhagavad-Gītā, and the arguments within the Brahmasūtras. Again, all three 

texts come together to provide a coherent understanding of a form of Akṣarabrahman. 

This establishes consistency in the Vedāntic principle of all-pervasive Akṣarabrahman 

also being the creator.  

2.5.6  “nāmadheyāni” of Akṣarabrahman 

Because Akṣarabrahman pervades all except Parabrahman, and is the support and basis 

of all, and the creator of all, everything is called Akṣarabrahman. All are “names” of 

Akṣarabrahman. Noting this is another way of emphasizing the all-pervasiveness of 

Akṣarabrahman. This quality of Akṣarabrahman is described in the Aitareya Upaniṣad.  

- यदिेिदृयं मिश्चैिि ्। संज्ञािमाज्ञािं तवज्ञािं प्रज्ञािं मेधा दृतष्टधृवतिमतिमविीषा जतूिः 

स्मतृिः संकल्पः क्रिरुसःु कामो वश इति । सवावण्येवैिाति प्रज्ञािस्य िामधेयाति िवति 

॥100 (AU 3.2)  

- एष ब्रह्मैष इन्ि एष प्रजापतिरेि ेसव ेदवेा इमाति च पञ्चमहाििूाति पतृिवी 

वायरुाकाश आपो ज्योिींषीत्यिेािीमाति च क्षिुतमश्राणीव । बीजािीिरातण चेिरातण 

चाण्डजाति च जारुजाति च स्वेदजाति चोतद्भज्जाति चाश्वा गावः परुुषा हतस्ििो 

यतत्कञ्चेद ंप्रातण जङ्गमं च पितत्र च यच्च स्िावरं सव ंित्प्रज्ञािेतं्र प्रज्ञािे प्रतितष्ठिं 

प्रज्ञािेत्रो लोकः प्रज्ञा प्रतिष्ठा प्रज्ञािं ब्रह्म ॥101 (AU 3.3)  

All of the instances mentioned in the subsections above attest to the coherence that 

persists throughout and among the texts of the Prasthānatrayī. Akṣarabrahman, as 

 
100 yadetaddhṛdayaṃ manaścaitat| saṃjñānamājñānaṃ vijñānaṃ prajñānaṃ medhāc 

dṛṣṭirdhṛtimatirmanīṣā jūtiḥ smṛtiḥ saṃkalpaḥ kraturasuḥ kāmo vaśa iti | sarvāṇyevaitāni prajñānasya 

nāmadheyāni bhavati || 

101 eṣa brahmaiṣa indra eṣa prajāpatirete sarve devā imāni ca pañcamahābhūtāni pṛthivī vāyurākāśa 

āpo jyotīṃṣītyetānīmāni ca kṣudramiśrāṇīva| bījānītarāṇi cetarāṇi cāṇḍajāni ca jārujāni ca svedajāni 

codbhijjāni cāśvā gāvaḥ puruṣā hastino yatkiñcedaṃ prāṇi jaṅgamaṃ ca patatri ca yacca sthāvaraṃ 

sarvaṃ tatprajñānetraṃ prajñāne pratiṣṭhitaṃ prajñānetro lokaḥ prajñā pratiṣṭhā prajñānaṃ brahma|| 
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Cidākāśa, is described as the dahara that resides in all hearts within which resides and 

can be beheld by Parabrahman. Akṣarabrahman is also described as ākāśa in the same 

context and to the same effect. Moreover, it is not just that Akṣarabrahman resides in 

hearts; it is also outside, namely, everywhere or sarvatra. Thus, Cidākāśa is also at once 

near to and far from us all, as Īśā Upaniṣad 5 and Bhagavad Gītā 13.15 teach us. 

However, it is not limited to that; this does not exhaust the qualities of Akṣarabrahman. 

Akṣarabrahman is, of course, more than something that resides inside and outside our 

hearts. It is also the pervader, creator, supporter, controller – of all that is, all that exists 

except Parabrahman. Parabrahman’s eternal wish allows Akṣarabrahman to be all of 

this alongside Parabrahman while being extremely engrossed in Parabrahman and 

nothing else. Finally, since Akṣarabrahman is indeed the foundation of all, everything 

names Akṣarabrahman, and Akṣarabrahman names everything. All names are 

Akṣarabrahman, and names say nothing but Akṣarabrahman. The Aitareya Upaniṣad 

offers this unique insight into the mantras mentioned above. More importantly, for the 

thesis of this work, these three texts of the Prasthānatrayī come together to produce, as 

noted, a coherent argument that Akṣarabrahman is Cidākāśa.  

2.6 Akṣaradhāman 

“Dhāman” is one of the many Sanskrit words used for a dwelling place, house, or abode. 

Because this place itself is Akṣarabrahman, it is called Akṣaradhāman. Parabrahman 

Swaminarayan is the sole and eternal presider of this divine abode. In this abode that is 

Akṣarabrahman, Parabrahman – in its all-opulent and infinitely luminous form – 

resides, along with Akṣarabrahman, in the form of the ideal Sevaka, offering its 

devotional, loving service and infinite muktas liberated of the bounds of māyā who 

have attained a body made of Akṣarabrahman. Akṣarabrahman and the muktas are 

focused exclusively on doing darśana in the form of Parabrahman while being 

extremely blissful, content, and fulfilled. Because this place holds these divinities in 

accordance with Parabrahman’s eternal will, it is a dhāman. This place is singular, a 

class by itself with a singular member, eternal, imperishable, stable, the best with 

absolutely nothing beyond it, luminous, beyond māyā, timeless, transcendent of the 

three guṇas, only attainable by those who attain qualities similar to Akṣarabrahman, the 
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destination at the end of the arcirmārga, and a divine place with no regression 

whatsoever.  

It is known by different names – Akṣaradhāman, Brahmadhāman102, Brahmapura103, 

Brahmaloka, Paramapada104, Svarga105, parama vyoman106, and others. An important 

note of clarification to provide here is that when the word “brahman” refers to 

Akṣarabrahman, the compound is karmadhāraya – meaning both stand in the same case 

affixes. Thus, Akṣara itself is dhāman, and Brahman itself is dhāman, pura, or loka. If 

the word “brahman” means Parabrahman, then the compound is to be analyzed as are 

those which are (sixth) case tatpuruṣa compounds. It means the words “dhāman,” 

“pura,” and “loka” of Brahman (Parabrahman). Also, Akṣaradhāman is not the light of 

Parabrahman. Akṣaradhāman has a luminosity of its own that is different from 

Parabrahman’s form or luminosity.  

In this portion of the chapter dedicated to Akṣarabrahman, let us explore how the 

Upaniṣads, Śrīmad-Bhagavad-Gītā, and Brahmasūtras elucidate Akṣaradhāman. Our 

objective is to discern the coherence in the distinctive attributes ascribed to 

Akṣaradhāman, the supreme abode of Parabrahman. A notable characteristic of 

Akṣaradhāman is that once it is attained, there is no regression. Unlike other realms, 

where jīvas or īśvaras may arrive but lack a guarantee of stability. Conversely, in other 

realms, there is an eventual descent to lower planes. This underscores the superiority of 

Akṣaradhāman, which holds Parabrahman and is devoid of any regressions, over all 

other abodes and realms. Moreover, it affirms that Parabrahman stands superior even 

to Akṣaradhāman. Another principle on which to focus to notice consistency is the 

finitude and infinitudes of Akṣaradhāman – particularly regarding time, not size. It is 

eternal and infinite, or timeless, in other words. Nonetheless, concerning area, it has a 

boundary (though being spatially infinitely finite) and is singular. The third point to be 

 
102 Muṇḍaka Upaniṣad Svāminārāyaṇa Bhāṣyam 3.2.1, p. 291  

103 Muṇḍaka Upaniṣad Svāminārāyaṇa Bhāṣyam 2.2.7, p. 276; Chāndogya Upaniṣad Svāminārāyaṇa 

Bhāṣyam 8.1.5, p. 346  

104 Kaṭha Upaniṣad Svāminārāyaṇa Bhāṣyam 3.9, p. 127  

105 Kena Upaniṣad Svāminārāyaṇa Bhāṣyam 4.9, p. 60  

106 Śvetāśvatara Upaniṣad 4.8 
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discussed here to establish consistency is its superiority to all other realms and abodes. 

Lastly, Akṣaradhāman is self-luminous and illuminates everything luminous – the 

principle of luminosity. These are the principles discussed in detail in what follows.  

2.6.1 Realm of “No-Return” 

The Brahmasūtras, in the Parādhikaraṇa, demonstrate that Akṣarabrahman is a unique 

location while reiterating that the master of a place is separate and greater than the place 

itself. The Śrīmad-Bhagavad-Gītā, in both Chapter 8 – Akṣarabrahmayoga and Chapter 

15 – Parabrahmayoga, describes it as the abode of Parabrahman from where one never 

returns. A quote from the Kaṭha Upaniṣad can also be found below. Note that the process 

of going back is called return. Therefore, when Parabrahman manifests while being in 

his supreme divine form on the throne of Akṣaradhāman, Parabrahman is not returning 

to a place. More importantly, he is also the master of Akṣarabrahman and all jīvas and 

īśvaras.  

- आब्रह्मिवुिाल्लोकाः पिुरावतिविोऽजुवि ।107 (BG 8.16) 

The verse indicates that one returns from every other realm or abode below 

Akṣaradhāman.  

- अव्यक्ताद्वयक्तयः सवावः प्रिवन्त्यहरागम े।  

रात्र्यागम ेप्रलीयन्ि ेितै्रवाव्यक्तसंज्ञके ॥108 (BG 8.18) 

“Everything and every realm perish and arises again from the “avyakta,” or 

Akṣaradhāman.” This also means that nothing is stable when compared to the eternal 

abode of Parabrahman.  

- परस्िस्मात्त ुिावोऽन्योऽव्यक्तोऽव्यक्तात्सिाििः । 

यः स सवेष ुििूेष ुिश्यत्स ुि तविश्यति ॥109 (BG 8.20) 

 
107 ābrahmabhuvanāllokāḥ punarāvartino’rjuna 

108 avyaktādvayaktayaḥ sarvāḥ prabhavantyaharāgame | 

  rātryāgame pralīyante tatraivāvyaktasaṃjñake || 

109 parastasmāttu bhāvo’nyo’vyakto’vyaktātsanātanaḥ | 

 yaḥ sa sarveṣu bhūteṣu naśyatsu na vinaśyati || 
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 “Avyakta” Akṣarabrahman is beyond “avyakta” prakṛti and is imperishable. This 

implies that everything created by māyā is perishable whether in the short or long term, 

while Akṣaradhāman is eternal. The mantra explains then that Akṣaradhāman has the 

distinguishing feature that it is unending, undying, and forever.  

- यं प्राप्य ि तिििरन्िे िद ्धाम परमं मम ॥110 (BG 8.21)  

- यद् गत्िा ि तिििरन्िे िद ्धाम परमं मम ॥111 (BG 15.6)  

- सोध्विः पारमाप्िोति ितद्वष्ोः परमं पदम ्॥112 (KU 3.9) 

Here, just the mention of the word “viṣṇoḥ” – “viṣṇu” in its genitive form – indicates 

the difference between the abode and its master. When one says this is Pramukh Swami 

Maharaj’s temple or a temple of Pramukh Swami Maharaj, it is clear that Pramukh 

Swami Maharaj and the temple are two different entities. The apostrophe or preposition 

“of” suggests a relationship, and thus, a noticeable difference, between the two entities 

in the discussion. Moreover, the pronoun “saḥ” at the beginning of the quote here 

clarifies that an ātman reaches the dhāman. Thus, the divine “home” – Akṣaradhāman 

is not the same as its master – Parabrahman, and the one who enters it, a liberated jīva 

or īśvara, are all distinct entities.  

Some verses from the Chāndogya Upaniṣad and Bṛhadāraṇyaka Upaniṣad describe the 

Akṣaradhāman as a place from which there is “no return” that is consistent with what 

we have already seen. 

- िेषां ि पुिराितृि:113 (BU 6.2.15) 

- यदिेदक्षरमेिदमिृमियं ित्प्रतवश्य देिा अमृिा अभया अभिि ्।114 (CU 1.4.4) 

- एिेि प्रतिपद्यमािा इमं मािवमाविं िाऽऽििरन्िे िाऽऽििरन्िे ।115 (CU 4.15.6) 

 
110 yaṃ prāpya na nivartante tad dhāma paramaṃ mama || 

111 yad gatvā na nivartante tad dhāma paramaṃ mama || 

112 sodhvanaḥ pāramāpnoti tad viṣṇoḥ paramaṃ padam || 

113 teṣāṃ na punarāvṛttiḥ 

114 yadetadakṣarametadamṛtamabhayaṃ tatpraviśya devā amṛtā abhayā abhavan| 

115 etena pratipadyamānā imaṃ mānavamāvartaṃ nā’’vartante nā’’vartante 
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Thus, the Gītā and Upaniṣads come together to support the concept of Akṣarabrahman 

as Akṣaradhāman, namely, as a place from which there is no return. Therefore, once 

attained, no situation, entity, or time of infinite universes can seize the attainment of 

Akṣaradhāman from the attainer.  

2.6.2 Finitudes and Infinitudes of Akṣaradhāman 

This section discusses three infinitudes concerning time, space or area, and number. 

First, Akṣaradhāman is infinite with respect to time, as Akṣarabrahman is an eternal 

entity. The perpetuity of Akṣaradhāman signifies the eternal nature of Parabrahman, 

liberated souls (muktas), and the ongoing cycle of achieving liberation, breaking free 

from the grip of māyā, and transcending the unceasing cycles of birth and death. 

However, Akṣaradhāman is finite in space – area, and volume-wise. Although this 

divine abode holds infinite muktas, it is finite, infinitely finite, with boundaries. This 

finitude also suggests the principle of the place having a human-like shape. 

Incomprehensible under any māyic circumstances and through māyic instruments, it is 

the eternal home of Parabrahman. The third possibility of infinitude (or a state of being 

more than one) is of number. In number, Akṣaradhāman is, of course, not infinite; it is 

singular. This supreme realm is absolutely one and only one, one one-of-its-kind. In 

what follows, we explore the consistency of the Upaniṣads, Gītā, and Brahmasūtras 

with respect to the principle of Akṣaradhāman’s being eternal, vast, and singular.  

2.6.2.1 Eternality 

Akṣarabrahman is timeless. Akṣaradhāman is eternal. Time, the enigmatic river flowing 

from the depths of the past through the vibrant present, carving a path into the uncharted 

future, all the while echoing the cadence of unending change. Change is a ubiquitous 

phenomenon within the realm of māyā, where everything is subject to constant flux 

except for the five eternal entities. Parabrahman and Akṣarabrahman too visibly accept, 

but are not in the least affected by, the fleeting nature of time only when they are 

manifest on earth. However, Akṣaradhāman is beyond māyā and time or death. The 

Śrīmad-Bhagavad-Gītā says in the fourth chapter that Brahman (Akṣarabrahman) is 
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sanātana (one having neither a beginning nor an end) – यातन्ि ब्रह्म सिाििम्116 (BG 4.31). 

The Kaṭha Upaniṣad and Chāndogya Upaniṣad say:  

- ि ित्र त्वं ि जरया तबिेति117 (KU 1.12) 

Addressing Yama (the deity of death), the fearless child, Naciketas utters these words: 

“you (Death) are not there (in Akṣaradhāman), where the fear of aging is nonexistent.” 

The Chāndogya Upaniṣad presents the same idea with a different context. The mantra 

from the Chāndogya Upaniṣad reads: ि जरा ि मतृ्यिुव शोक:118 (CU 8.4.1) – “no old age, 

no death, no sorrow.” Among several profoundly interesting arguments that 

Mahāmahopādhyāya Bhadreshdas Swami presents in his Svāminārāyaṇa-Siddhāntā-

Sudhā on this matter119, one of them concerns the fact that Akṣaradhāman has no 

beginning, as it has no end. The words from the Kaṭha Upaniṣad and Kena Upaniṣad 

suggest:  

- अिन्िलोकातप्तमिो प्रतिष्ठा ंतवति 120 (KU 1.14 ) 

- यो वा एिामेवं वेदापहत्य पाप्मािमिन्िे स्िगे लोके ज्येये प्रतितिष्ठति प्रतितिष्ठति 

॥121 (KeU 4.9) 

The mantra reads: “the one who realizes this knowledge of the Vedas, having destroyed 

all vices and sins, is established in the infinite and largest Akṣaradhāman (svarga loka); 

he is established there.” The repetition of the word “pratitiṣṭhati” and the word itself 

are interpreted as indicating the quality of “no return” ascribed commonly to 

Akṣaradhāman. 

The word “jyeye” is interpreted as meaning “in the most excellent” and “in the largest 

– larger than all other realms of jīvas and īśvaras.” Because this svarga is both ananta 

(timelessly infinite) and jyeya, the word svarga does not refer to heaven or the realm of 

celestial beings. It could only refer to Akṣaradhāman because all other realms perish 

 
116 yānti brahma sanātanam 

117 na tatra tvaṃ na jarayā bibheti 

118 na jarā na mṛtyurna śokaḥ 

119 Svāminārāyaṇa-Siddhāntā-Sudhā 2.15.2.4, p. 61 

120 anantalokāptimatho pratiṣṭhāṃ viddhi 

121 yo vā etāmevaṃ vedāpahatya pāpmānamanante svarge loke jyeye pratitiṣṭhati pratitiṣṭhati|| 
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and are not supreme. Mahāmahopādhyāya Bhadreshdas Swami adds: 

मायादःुखातदगन्धासंस्पषृ्ट े साक्षरपरुुषोत्तमसहजािन्दपरब्रह्मणस्िदब््रह्मस्वरूपिक्तािा ं च 

तदव्यतिवासििूेऽक्षरधामाख्यदशेतवशेष इत्यिवः।122. Vastness and superiority imply the 

characteristics of Akṣaradhāman being spatially finite – infinitely finite and sovereign. 

Another mantra, from the Bṛhadāraṇyaka Upaniṣad, also reflects the same principle 

using the word “svarga” as follows: 

- िेि धीरा अतपयतन्ि ब्रह्मतवदः स्िगं लोकतमि ऊध्वं तवमकु्ताः ।123 (BU 4.4.8) 

This meditative study concludes the discussion of Akṣaradhāman’s being supreme and 

eternal. In addition, this small part of the thesis also serves the bigger purpose of 

establishing and acknowledging consistency between the Upaniṣads, Śrīmad-

Bhagavad-Gītā, and Brahmasūtras. A question persists - is Akṣaradhāman, the divine 

abode that supports all infinite Akṣaramuktas, infinite in size?  

2.6.2.2 Vastness 

Akṣaradhāman is immeasurably and infinitely vast, but it is still not infinite. This fact 

is crucial to understand because conceiving of Akṣaradhāman as being without 

boundaries and infinitely pervasive would be impermissibly problematic. So let us try 

to contemplate why.  

If Akṣaradhāman is infinite, what would the distinction between this form of 

Akṣarabrahman and Cidākāśa be? Both are forms of Akṣarabrahman, yet they must be 

distinct insofar as they perform distinct services for Parabrahman. Not only can 

Akṣaradhāman not be infinitely pervasive in all directions, but it also cannot be 

infinitely pervasive just in the region above māyā. This is because, as the Upaniṣads 

establish it, Akṣaradhāman has infinite sets of infinite universes surrounding it in all 

directions. There is, of course, no sense of direction above māyā, but in order to clarify 

 
122 Kena Upaniṣad Svāminārāyaṇa Bhāṣyam 4.9, p. 60; māyāduḥkhādigandhāsaṃspṛṣṭe 

sākṣarapuruṣottamasahajānandaparabrahmaṇastadbrahmasvarūpabhaktānāṃ ca 

divyanivāsabhūte’kṣaradhāmākhya-deśaviśeṣa ityarthaḥ | 

123 tena dhīrā apiyanti brahmavidaḥ svargaṃ lokamita ūrdhvaṃ vimuktāḥ| 
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this principle, the statement is adduced. A few more considerations against the position 

that Akṣaradhāman is infinite are elaborated in the following. 

If Akṣaradhāman is all-pervasive, then the śruti and smṛti that revere muktas as going 

to Akṣaradhāman and not returning from there would lose their relevance. If 

Akṣaradhāman is infinite, there is no going there; one is already in there. The mantras 

and ślokas are as follows:  

- सोध्विः पारमाप्िोति 124 (KU 3.9)  

- ियोध्ववमायन्िमिृत्वमेति125 (KU 6.16; CU 8.6.6) 

- स सामतिरुन्िीयिे ब्रह्मलोकम्126
 (PU 5.5) 

- िस्यैष आत्मा तवशिे ब्रह्मधाम127 (MU 3.2.4) 

- अस्माल्लोकादतु्क्रम्य128 (AU 3.4) 

- एषास्य परमा गतिः129
 (BU 4.3.32) 

- यं प्राप्य ि तिविवन्िे130 (BG 8.21) 

- यद ्गत्वा ि तिविवन्िे131 (BG 15.6) 

Moreover, a path described speaks of taking one to Akṣaradhāman. The path is called 

arcirmārga, and the final destination on the path is Akṣaradhāman. If Akṣaradhāman is 

unlimited and infinitely pervasive, any mention of a path getting one to the destination 

would be incoherent. Some mantras and ślokas that emphasize this mārga are listed 

below: 

 
124 sodhvanaḥ pāramāpnoti 

125 sodhvanaḥ pāramāpnoti 

126 sa sāmabhirunnīyate brahmalokam 

127 tasyaiṣa ātmā viśate brahmadhāma 

128 asmāllokādutkramya 

129 eṣāsya paramā gatiḥ 

130 yaṃ prāpya na nivartante 

131 yad gatvā na nivartante 
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- अग्ि ेिय सपुिा राये132 (IU 18) 

- ि ेय एवमेिद ्तवदयेु चामी अरण्य ेश्रिां सत्यमपुासिे िेऽतचवरतिसम्िवतन्ि
133 (BU 

6.2.15) 

- िद्य इत्िं तवदयेु चेमेरण्य ेश्रिा िप इत्यपुासि ेिऽेतचवषम्134 (CU 5.10.2) 

- स एिाि ्ब्रह्म गमयत्येष दवेपिो ब्रह्मपि135 (CU 4.15.6) 

- अतग्िज्योतिरहः शकु्लः षण्मासा उत्तरायणम ्। ित्र प्रयािा गच्छतन्ि ब्रह्म ब्रह्मतवदो 

जिाः ॥136 (BG 8.24) 

Additionally, words like “pura”, “loka”, “dhāman”, “pada”, etc. also signify a border. 

Having a border or boundary entails finitude. These words thus imply the finitude of 

the divine abode. Some mantras that make use of the abovementioned words are listed 

below: 

- अिन्ि ेस्वग ेलोके ज्येय ेप्रतितिष्ठति137 (KeU 4.9) 

- सोध्विः पारमाप्िोति ितद्वष्णोः परमं पदम ्।138 (KU 3.9) 

- िेषामेव ब्रह्मलोको येषा ंिपो ब्रह्मचय ंयेष ुसत्यं प्रतितष्ठिम ्। िेषामसौ तवरजो ब्रह्मलोको 

ि येष ुतजह्यमििृं ि माया चेति ॥
139 (PU 1.15-16) 

- यिा पादोदरस्त्वचा तवतिमुवच्यि एवं ह वै स पाप्मिा तवतिमुवक्तः स सामतिरुन्िीयिे 

ब्रह्मलोकम ्।140 (PU 5.5) 

 
132 agne naya supathā rāye 

133 te ya evametad vidurye cāmī araṇye śraddhāṃ satyamupāsate teऽrcirabhisambhavanti 

134 tadya itthaṃ vidurye cemeraṇye śraddhā tapa ityupāsate te’rciṣam 

135 sa enān brahma gamayatyeṣa devapatho brahmapatha 

136 agnirjyotirahaḥ śuklaḥ ṣaṇmāsā uttarāyaṇam| tatra prayātā gacchanti brahma brahmavido janāḥ|| 

137 anante svarge loke jyeye pratitiṣṭhati 

138 sodhvanaḥ pāramāpnoti tadviṣṇoḥ paramaṃ padam| 

139 teṣāmeva brahmaloko yeṣāṃ tapo brahmacaryaṃ yeṣu satyaṃ pratiṣṭhitam| teṣāmasau virajo 

brahmaloko na yeṣu jihyamanṛtaṃ na māyā ceti|| 

140 yathā pādodarastvacā vinirmucyata evaṃ ha vai sa pāpmanā vinirmuktaḥ sa sāmabhirunnīyate 

brahmalokam 
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- तदव्य ेब्रह्मपरेु ह्यषे व्योम्न्यात्मा प्रतितष्ठिः ।141 (MU 2.2.7) 

- स वेदिैत्परमं ब्रह्मधाम यत्र तवशं्व तितहिं िाति शभु्रम्
142 (MU 3.2.1) 

- एिैरुपायैयवििे यस्ि ुतवद्वासं्िस्यैष आत्मा तवशिे ब्रह्मधाम ।143 (MU 3.2.4) 

- स एिेि प्रजे्ञिात्मिाऽस्माल्लोकादतु्क्रम्याऽमतुष्मि ्स्वगे लोके सवावि ्कामाि ्

आप्त्वाऽमिृः समिवि ्॥144
 (AU 3.4) 

- एित्सत्यं ब्रह्मपरुमतस्मि ्कामाः समातहिा:145 (CU 8.1.5) 

- ि जरा ि मतृ्यिुव शोको ि सकृुिं ि दषु्कृि ंसव ेपाप्मािोऽिो तिविवन्िेऽपहिपाप्मा ह्येष 

ब्रह्मलोकः ।146 (CU 8.4.1) 

- शरीरमकृि ंकृिात्मा ब्रह्मलोकमतिसम्िवामीत्यतिसम्िवामीति ।147 (CU 8.13.1) 

- ब्रह्मलोकमतिसम्पद्यि ेि च पिुराविवि ेि च पिुराविवि े।148 (CU 8.15.1) 

- कतस्मन्ि ुखल ुप्रजापतिलोका ओिाश्च प्रोिाश्चेति ब्रह्मलोकेष ुगागीति 149 (BU 3.6.1)  

- अद्विैो िवत्येष ब्रह्मलोकः सम्रातडति हिैमिशुशास याज्ञवल्क्यः । एषास्य परमा 

गतिरेषास्य परमा सम्पदषेोऽस्य परमो लोक एषोऽस्य परम आिन्द 

एिस्यैवािन्दस्यान्याति ििूाति मात्रामपुजीवतन्ि।150 (BU 4.3.32) 

 
141 divye brahmapure hyeṣa vyomnyātmā pratiṣṭhitaḥ| 

142 sa vedaitatparamaṃ brahmadhāma yatra viśvaṃ nihitaṃ bhāti śubhram 

143 etairupāyairyatate yastu vidvāṃstasyaiṣa ātmā viśate brahmadhāma 

144 sa etena prajñenātmanā’smāllokādutkramyā’muṣmin svarge loke sarvān kāmān āptvā’mṛtaḥ 

samabhavat 

145 etatsatyaṃ brahmapuramasmin kāmāḥ samāhitāḥ 

146 na jarā na mṛtyurna śoko na sukṛtaṃ na duṣkṛtaṃ sarve pāpmāno’to nivartante’pahatapāpmā hyeṣa 

brahmalokaḥ| 

147 śarīramakṛtaṃ kṛtātmā brahmalokamabhisambhavāmītyabhisambhavāmīti| 

148 brahmalokamabhisampadyate na ca punarāvartate na ca punarāvartate| 

149 kasminnu khalu prajāpatilokā otāśca protāśceti brahmalokeṣu gārgīti 

150 advaito bhavatyeṣa brahmalokaḥ samrāḍiti hainamanuśaśāsa yājñavalkyaḥ | eṣāsya paramā 

gatireṣāsya paramā sampadeṣo’sya paramo loka eṣo’sya parama ānanda etasyaivānandasyānyāni 

bhūtāni mātrāmupajīvanti | 
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- अि ये शिं प्रजापतिलोक आिन्दाः स एको ब्रह्मलोक आिन्दो यश्च 

श्रोतत्रयोऽवतृजिोऽकामहिोऽिैष एवं परम आिन्द एष ब्रह्मलोकः सम्रातडति होवाच 

याज्ञवल्क्यः।151 (BU 4.3.33) 

- िेि धीरा अतपयतन्ि ब्रह्मतवदः स्वगं लोकतमि ऊध्वं तवमकु्ताः ।152 (BU 4.4.8) 

- िान्वैद्यिुाि ्परुुषो मािस एत्य ब्रह्मलोकाि ्गमयति ि ेिेष ुब्रह्मलोकेष ुपराः पराविो 

वसतन्ि िेषां ि पिुरावतृत्तः ॥
153 (BU 6.2.15) 

These are some logical arguments that also establish Akṣaradhāman’s being finite, 

albeit infinite and incomprehensible from the perspective of anything but the two 

entities eternally above māyā, with solid backing of the Prasthānatrayī and the cogent 

interpretation of Mahāmahopādhyāya Bhadreshdas Swami thereon. 

2.6.2.3 Singularity 

In this last part, in which we discuss infinitudes related to Akṣaradhāman, we discuss 

singularity or the state of being only one – neither plural nor having anything 

comparable to itself. It has been demonstrated earlier that Akṣarabrahman is single and 

unique. This may seem to conflict with Akṣarabrahman’s being Akṣaradhāman. 

Nevertheless, it is worth emphasizing that Akṣarabrahman is ontologically one and the 

same as Akṣaradhāman. This statement is to clarify that Akṣarabrahman and 

Akṣaradhāman may be numerically different and play distinct roles, but both are the 

same entity. For example, Akṣarabrahman as Brahmasvarūpa Guru can have many 

forms while all being the same entity. In the time of Shastriji Maharaj (1865-1951), 

from 1933 to 1951, Yogiji Maharaj (1892-1971), Pramukh Swami Maharaj (1921-

2016), and Mahant Swami Maharaj (b. 1933) – four Brahmasvarūpa Gurus – were 

residing in this world. Though the entity is one, one can see more than one form. This 

 
151 atha ye śataṃ prajāpatiloka ānandāḥ sa eko brahmaloka ānando yaśca 

śrotriyo’vṛjino’kāmahato’thaiṣa evaṃ parama ānanda eṣa brahmalokaḥ samrāḍiti hovāca 

yājñavalkyaḥ 

152 tena dhīrā apiyanti brahmavidaḥ svargaṃ lokamita ūrdhvaṃ vimuktāḥ | 

153 tānvaidyutāt puruṣo mānasa etya brahmalokān gamayati te teṣu brahmalokeṣu parāḥ parāvato 

vasanti teṣāṃ na punarāvṛttiḥ|| 
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analogy is, however, not perfect because, unlike the case of the Brahmasvarūpa Gurus, 

Akṣaradhāman is only one in number, and there are not multiple forms of 

Akṣaradhāman.  

This divine singularity of Akṣaradhāman is expressed in several mantras. Some of them 

are as follows: 

- अद्विैो िवत्येष ब्रह्मलोकः154 (BU 4.3.32) 

- ब्रह्मलोकः155 (PU 1.15, 16; BU 4.4.23) 

- तदव्य ेब्रह्मपरेु156 (MU 2.2.7) 

- परमं ब्रह्म धाम157 (MU 3.2.1) 

- एकोऽतधवासः158 (MU 1.2.5) 

- ित्ते पद ंसंग्रहणे ब्रवीतम159 (KU 2.15) 

- एिि ्सत्यं ब्रह्मपरुम्160 (CU 8.1.5) 

- ब्रह्मलोकम्161 (CU 8.13.1, 8.15.1) 

- स्वग ेलोके162 (AU 3.4; KU 1.12) 

- परमं पदम्163 (KU 3.9) 

- अक्षरे परम ेव्योमि्164 (SU 4.8) 

 
154 advaito bhavatyeṣa brahmalokaḥ 

155 brahmalokaḥ 

156 divye brahmapure 

157 paramaṃ brahma dhāma 

158 eko’dhivāsaḥ 

159 tatte padaṃ saṃgraheṇa bravīmi 

160 etat satyaṃ brahmapuram 

161 brahmalokam 

162 svarge loke 

163 paramaṃ padam 

164 akṣare parame vyoman 
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- ििाम परमं मम165
 (BG 8.21, 15.6) 

A seeming inconsistency arises here; one could object. Even though the affixes of 

singular number in the above references demonstrate that Akṣaradhāman is singular, 

there are, nonetheless, several quotes that attribute a plural number to Akṣaradhāman:  

- ब्रह्मलोका:166
 (BU 3.6.1) 

- ब्रह्मलोकेष ु167
 (BU 3.6.1, 6.2.15) 

To resolve this apparent inconsistency, Mahāmahopādhyāya Bhadreshdas Swami notes 

that the use of the plural in these and other quotes is not meant to denote plurality but 

respect for a singular entity, which is a commonplace practice in the Sanskrit language. 

The use of plural could also be taken to imply Akṣaradhāman’s vastness but should not 

be taken to imply its plurality. In this discussion, along with the insightful exploration 

into Akṣarabrahman’s being singular, and without a second, this study helped us 

illuminate an abiding consistency within the wisdom encapsulated in the Upaniṣads, 

Bhagavad Gītā, and Brahmasūtras.  

2.6.3 Luminosity 

Akṣaradhāman is luminous. The light is of Akṣarabrahman. This divine realm serves as 

the illuminator for all other radiant entities in the universe, including the Sun, Moon, 

and lightning. This concept finds expression in the Muṇḍaka Upaniṣad, which affirms:  

- िच्छुभं्र ज्योतिषा ंज्योतिः168 (MU 2.2.9) 

- ि ित्र सयूो िाति ि चन्ििारकं िेमा तवद्यिुो िातन्ि कुिोऽयमतग्िः ।  

िमेव िान्िमििुाति सव ंिस्य िासा सववतमद ंतविाति ॥169 (MU 2.2.10)  

 
165 taddhāma paramaṃ mama 

166 brahmalokāḥ 

167 brahmalokeṣu 

168 tacchubhraṃ jyotiṣāṃ jyotiḥ 

169 na tatra sūryo bhāti na candratārakaṃ nemā vidyuto bhānti kuto’yamagniḥ | 

tameva bhāntamanubhāti sarvaṃ tasya bhāsā sarvamidaṃ vibhāti || 
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The Muṇḍaka Upaniṣad mantra can be translated as follows: “the sun does not shine 

there. Neither the moon, stars, nor lightning flashes; what to say of this fire? When it 

shines, everything shines afterward; through its light, everything is luminous.” 

Interestingly, this same mantra appears in the Kaṭha Upaniṣad (KU 5.15) and 

Śvetāśvatara Upaniṣad (SU 6.14). The Bhagavad Gītā also reiterates this Upaniṣadic 

principle when remembering the form and glory of Parabrahman in the fifteenth 

chapter. Since the sun, moon, and other “luminous” objects are under māyā, and 

Akṣaradhāman transcends māyā, they cannot illuminate it. On the contrary, by the 

divine light of that Akṣaradhāman, they attain the power of illumination.  

- ि िद्भासयि ेसयूो ि शशाङ्को ि पावकः। 

यद्गत्वा ि तिविवन्िे ििाम परमं मम ॥170 (BG 15.6) 

This verse can be translated as “there (in Akṣaradhāman) the Sun, Moon, and fire do 

not shine, upon reaching where one does not return, is my (Parabrahman’s) supreme 

abode.” Moreover, the sun and other objects are māyic, and Akṣaradhāman is amāyic; 

therefore, they cannot exist in Akṣaradhāman, which is not only intrinsically amāyic 

but only contains amāyic entities. Akṣaradhāman is self-luminous: it illuminates itself 

even without these objects that are the paragons of illumination in our world. A point 

that Bhadreshdas makes in this regard is that, due to the extreme intensity of light of 

Akṣaradhāman, when it is compared to other luminous objects of this world, they 

become utterly insignificant like a firefly does when facing the sun:  

- सयूावदीिा ंलौतककत्वात्तिाम्िश्चालौतककत्वान्ि िेषां ित्र प्रवेशाहविा । 

स्वयंप्रकाशत्वाच्च िस्य सयूावद्यिावेऽतप सदा िासमाित्वमेव । अतितवपलुत्वाच्च 

ित्प्रकाशस्य सयूावदयस्ि ुित्सतन्िधौ सवविाऽतिियू खद्योित्वमतप जहिीति 

ब्रह्मप्रकाशसमतृिः ।171  

 
170 na tadbhāsayate sūryo na śaśāṅko na pāvakaḥ | yadgatvā na nivartante taddhāma paramaṃ mam || 

171 Kaṭha Upaniṣad Svāminārāyaṇa Bhāṣyam 5.15, p.156; sūryādīnāṃ 

laukikatvāttaddhāmnaścālaukikatvānna teṣāṃ tatra praveśārhatā | svayaṃprakāśatvācca tasya 

sūryādyabhāve’pi sadā bhāsamānatvameva | ativipulatvācca tatprakāśasya sūryādayastu tatsannidhau 

sarvathā’bhibhūya khadyotatvamapi jahatīti brahmaprakāśasamṛddhiḥ | 
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Does it go without saying that if the luminosity of Akṣarabrahman has such intensity, 

then what could be said about Parabrahman’s luminosity?  

2.6.4 Who Goes to Akṣaradhāman?  

This supreme abode of Paramātman can only be achieved by jīvas and īśvaras that have 

become brahmarūpa – that is, possessing qualitative similarity with Akṣarabrahman, 

which includes possessing the quality of being entitled to offer bhakti eternally at the 

feet of Parabrahman, while being fully fulfilled and content owing to the enthralling 

darśana of the infinitely beautiful form of Paramātman. It is clear that without these 

qualities, a jīva or īśvara cannot reach Akṣaradhāman. Therefore, to achieve qualitative 

similarity with Akṣarabrahman, the constant association with the Brahmasvarūpa Guru, 

Akṣarabrahman itself, is prescribed. Clarifying the mode of association, 

Mahāmahopādhyāya Bhadreshdas Swami defines “brahmacarya” in his Kaṭha 

Upaniṣad Svāminārāyaṇa Bhāṣyam, saying:  

- साक्षादब््रह्मस्वरूपगरुुप्रसङ्गेि िेि सहाऽऽत्मबदुध््या च 

ब्रह्माहमहमक्षरतमत्यातदरूपेणाऽिवरिं स्वात्मब्रह्मरूपत्वािकूुलश्चयावत्मको व्याहारो 

ह्यत्र ब्रह्मचयवम ्।172 

These words of the commentator can be translated as: “here, brahmacarya means direct 

and unwavering association with the Akṣarabrahman Guru, developing a sense of 

oneness, and then, unceasingly contemplating “I am Brahman,” “I am Akṣara,” etc.” 

Some quotes from the Upaniṣads and the Gītā that articulate the qualifications required 

to reach Akṣaradhāman are listed below:  

- स पयवगाच्छुक्रमकायमव्रणमस्िातवरं शिुमपापतविम्173 (IU 8)  

- अिन्ि ेस्वग ेलोके ज्येय ेप्रतितिष्ठति174 (KeU 4.9) 

 
172 Kaṭha Upaniṣad Svāminārāyaṇa Bhāṣyam 2.15, p.102; sākṣādbrahmasvarūpaguruprasaṅgena tena 

sahā’’tmabuddhyā ca brahmāhamahamakṣaramityādirūpeṇā’navarataṃ 

svātmabrahmarūpatvānukūlaścaryātmako vyāhāro hyatra brahmacaryam | 

173 sa paryagācchukramakāyamavraṇamasnāviraṃ śuddhamapāpaviddham 

174 anante svarge loke jyeye pratitiṣṭhati 



 

107 

 

- सव ेवेदा यत्पदमामितन्ि िपांतस सवावतण च यद ्वदतन्ि ।  

यतदच्छन्िो ब्रह्मचय ंचरतन्ि िि ्ि ेपद ंसंग्रहणे ब्रवीम्योतमत्येिि ्॥175 (KU 2.15) 

- सोध्विः पारमाप्िोति ितद्वष्णोः परमं पदम ्।176 (KU 3.9) 

- ब्रह्मप्राप्तो तवरजोऽििू्177 (KU 6.18) 

- िेषामेव ब्रह्मलोको येषा ंिपो ब्रह्मचय ंयेष ुसत्यं प्रतितष्ठिम ्।  

िेषामसौ तवरजो ब्रह्मलोको ि येष ुतजह्ममििृ ंि माया चेति च ॥178 (PU 1.15-16) 

- यिा पादोदरस्त्वचा तवतिमुवच्यिे एवं ह वै स पाप्मिा तवतिमुवक्तः स सामतिरुन्िीयिे 

ब्रह्मलोकम ्।179
 (PU 5.5) 

- प्रणवो धिःु शरो ह्यात्मा ब्रह्म िल्लक्ष्यमचु्यिे180
 (MU 2.2.4) 

- स वेदिैत्परमं ब्रह्मधाम यत्र तवशं्व तितहिं िाति शभु्रम्
181

 (MU 3.2.1) 

- एिैरुपायैयवििे यस्ि ुतवद्वासं्िस्यैष आत्मा तवशिे ब्रह्मधाम182
 (MU 3.2.4) 

- स एिेि प्राजे्ञिात्मिाऽस्माल्लोकादतु्क्रम्यामतुष्मि ्स्वगे लोके सवावि ्कामाि ्

आप्त्वामिृः समिवि ्समिवि ्।183 (AU 3.4) 

 
175 sarve vedā yatpadamāmananti tapāṃsi sarvāṇi ca yad vadanti| yadicchanto brahmacaryaṃ caranti 

tat te padaṃ saṃgraheṇa bravīmyomityetat|| 

176 sodhvanaḥ pāramāpnoti tadviṣṇoḥ paramaṃ padam| 

177 brahmaprāpto virajo’bhūt 

178 teṣāmeva brahmaloko yeṣāṃ tapo brahmacaryaṃ yeṣu satyaṃ pratiṣṭhitam| teṣāmasau virajo 

brahmaloko na yeṣu jihmamanṛtaṃ na māyā ceti ca|| 

179 yathā pādodarastvacā vinirmucyate evaṃ ha vai sa pāpmanā vinirmuktaḥ sa sāmabhirunnīyate 

brahmalokam 

180 praṇavo dhanuḥ śaro hyātmā brahma tallakṣyamucyate 

181 sa vedaitatparamaṃ brahmadhāma yatra viśvaṃ nihitaṃ bhāti śubhram 

182 etairupāyairyatate yastu vidvāṃstasyaiṣa ātmā viśate brahmadhāma 

183 sa etena prājñenātmanā’smāllokādutkramyāmuṣmin svarge loke sarvān kāmān āptvāmṛtaḥ 

samabhavat samabhavat | 
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- यदिेदक्षरमेिदमिृमियं ित्प्रतवश्य दवेा अमिृा अिया अिवि ्॥  

स य एिदवें तवद्वािक्षरं प्रणौत्येिदवेाक्षरं स्वरममिृमियं प्रतवशति ित्प्रतवश्य यदमिृा 

दवेास्िदमिृो िवति ।184 (CU 1.4.4-5) 

- ि जरा ि मतृ्यिुव शोको ि सकृुिं ि दषु्कृि ंसव ेपाप्मािोऽिो तिविवन्िेऽपहिपाप्मा ह्येष 

ब्रह्मलोकः ।185 (CU 8.4.1) 

- अश्व इव रोमातण तवधयू पापं चन्ि इव राहोमुवखाि ्प्रमचु्य धतू्वा शरीरमकृिात्मा 

ब्रह्मलोकमतिसम्िवामीत्यतिसम्िवामीति ।186 (CU 8.13.1) 

- ब्रह्मलोकमतिसम्पद्यि ेि च पिुराविवि ेि च पिुराविविे ।187 (CU 8.15.1) 

- एषास्य परमा गतिरेषास्य परमा सम्पदषेोऽस्य परमो लोक एषोऽस्य परम आिन्द 

एिस्यैवािन्दस्यान्याति ििूाति मात्रामपुजीवतन्ि ।188 (BU 4.3.32) 

- िेि धीरा अतपयतन्ि ब्रह्मतवदः स्वगं लोकतमि ऊध्वं तवमकु्ताः।189 (BU 4.4.8) 

- िाि ्वैद्यिुाि ्परुुषो मािस एत्य ब्रह्मलोकाि ्गमयति ि ेिेष ुब्रह्मलोकेष ुपराः पराविो 

वसतन्ि िेषां ि पिुरावतृत्तः॥
190 (BU 6.2.15) 

2.6.5 Akṣaradhāman in the Śrīmad-Bhagavad-Gītā  

Here are some of the references that speak of Akṣaradhāman from the Bhagavad Gītā. 

 
184 yadetadakṣarametadamṛtamabhayaṃ tatpraviśya devā amṛtā abhayā abhavan| sa ya etadevaṃ 

vidvānakṣaraṃ praṇautyetadevākṣaraṃ svaramamṛtamabhayaṃ praviśati tatpraviśya yadamṛtā 

devāstadamṛto bhavati| 

185 na jarā na mṛtyurna śoko na sukṛtaṃ na duṣkṛtaṃ sarve pāpmāno’to nivartante’pahatapāpmā hyeṣa 

brahmalokaḥ| 

186 aśva iva romāṇi vidhūya pāpaṃ candra iva rāhormukhāt pramucya dhūtvā śarīramakṛtātmā 

brahmalokamabhisambhavāmītyabhisambhavāmīti| 

187 brahmalokamabhisampadyate na ca punarāvartate na ca punarāvartate| 

188 eṣāsya paramā gatireṣāsya paramā sampadeṣo’sya paramo loka eṣo’sya parama ānanda 

etasyaivānandasyānyāni bhūtāni mātrāmupajīvanti| 

189 tena dhīrā apiyanti brahmavidaḥ svargaṃ lokamita ūrdhvaṃ vimuktāḥ| 

190 tān vaidyutāt puruṣo mānasa etya brahmalokān gamayati te teṣu brahmalokeṣu parāḥ parāvato 

vasanti teṣāṃ na punarāvṛttiḥ|| 
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- एषा ब्राह्मी तस्ितिः पािव िैिां प्राप्य तवमहु्यति।  

तस्ित्वास्यामन्िकालेऽतप ब्रह्मतिवावणमचृ्छति ॥191 (BG 2.72) 

- योऽन्िः सखुोऽन्िरारामस्ििान्िज्योतिरेव यः ।  

स योगी ब्रह्मतिवावणं ब्रह्मििूोऽतधगच्छति॥192 (BG 5.24) 

- लिन्ि ेब्रह्मतिवावणमषृयः क्षीणकल्मषाः ।  

तछन्िद्वधैा यिात्मािः सववििूतहिे रिाः ॥193 (BG 5.25) 

- कामक्रोधतवयकु्तािा ंयिीिां यिचेिसाम ्।  

अतििो ब्रह्मतिवावणं विवि ेतवतदिात्मिाम ्॥194 (BG 5.26) 

- यदक्षरं वेदतवदो वदतन्ि तवशतन्ि यद्यियो वीिरागाः ।  

यतदच्छन्िो ब्रह्मचय ंचरतन्ि ित्ते पद ंसंग्रहणे प्रवक्ष्ये ॥195 (BG 8.11) 

- ॐ इत्येकाक्षरं ब्रह्म व्याहरन्मामिसु्मरि ्।  

यः प्रयाति त्यजन्दहे ंस याति परमां गतिम॥्
196 (BG 8.13) 

- अतग्िज्योतिरहः शकु्लः षण्मासा उत्तरायणम ्।  

ित्र प्रयािा गच्छतन्ि ब्रह्म ब्रह्मतवदो जिाः॥197 (BG 8.24) 

 
191 eṣā brāhmī sthitiḥ pārtha naināṃ prāpya vimuhyati|  

sthitvāsyāmantakāle’pi brahmanirvāṇamṛcchati || 

192 yo’ntaḥ sukho’ntarārāmastathāntarjyotireva yaḥ |  

sa yogī brahmanirvāṇaṃ brahmabhūto’dhigacchati || 

193 labhante brahmanirvāṇamṛṣayaḥ kṣīṇakalmaṣāḥ |  

chinnadvaidhā yatātmānaḥ sarvabhūtahite ratāḥ|| 

194 kāmakrodhaviyuktānāṃ yatīnāṃ yatacetasām|  

abhito brahmanirvāṇaṃ vartate viditātmanām|| 

195 yadakṣaraṃ vedavido vadanti viśanti yadyatayo vītarāgāḥ| 

 yadicchanto brahmacaryaṃ caranti tatte padaṃ saṃgraheṇa pravakṣye|| 

196 Om ityekākṣaraṃ brahma vyāharanmāmanusmaran| 

 yaḥ prayāti tyajandehaṃ sa yāti paramāṃ gatim|| 

197 agnirjyotirahaḥ śuklaḥ ṣaṇmāsā uttarāyaṇam|  

tatra prayātā gacchanti brahma brahmavido janāḥ|| 
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- वेदषे ुयजे्ञष ुिपःस ुचैव दािेष ुयत्पणु्यफल ंप्रतदष्टम ्।  

अत्येति ित्सववतमद ंतवतदत्वा योगी परं स्िािमपुैति चाद्यम ्॥198 (BG 8.28) 

- ििः पद ंित्पररमातगविव्यं यतस्मन्गिा ि तिविवतन्ि ियूः ।  

िमेव चाद्यं परुुषं प्रपद्य ेयिः प्रवतृत्तः प्रसिृा परुाणी ॥199 (BG 15.4) 

- तिमाविमोहा तजिसङ्गदोषा अध्यात्मतित्या तवतिवतृ्तकामाः।  

द्वन्द्वतैववमकु्ताः सखुदःुखसंजै्ञगवच्छन्त्यमढूाः पदमव्ययं िि ्॥200 (BG 15.5) 

- एिैतववमकु्तः कौन्िेय िमोद्वारैतस्त्रतििवरः ।  

आचरत्यात्मिः श्रेयस्ििो याति परां गतिम॥्
201 (BG 16.22) 

- सववकमावण्यतप सदा कुवावणो मदव््यपाश्रयः ।  

मत्प्रसादादवाप्िोति शाश्विं पदमव्ययम ्॥202 (BG 18.56) 

It is imperative to underscore that a comprehensive examination of the Upaniṣads, the 

Bhagavad Gītā, and the Brahmasūtras reveals a conspicuous absence of any reference 

to an entity other than Akṣarabrahman as the designated divine abode of Parabrahman. 

Hence, a meticulous examination of the Prasthānatrayī affords us the opportunity to 

discern their inherent coherence and internal congruity concerning a range of subjects, 

exemplified in the foregoing discourse by the designation of Akṣaradhāman as the 

supreme, radiant abode with no regression, presided by Parabrahman. 

 
198 vedeṣu yajñeṣu tapaḥsu caiva dāneṣu yatpuṇyaphalaṃ pradiṣṭam |  

atyeti tatsarvamidaṃ viditvā yogī paraṃ sthānamupaiti cādyam || 

199 tataḥ padaṃ tatparimārgitavyaṃ yasmingatā na nivartanti bhūyaḥ|  

tameva cādyaṃ puruṣaṃ prapadye yataḥ pravṛttiḥ prasṛtā purāṇī|| 

200 nirmānamohā jitasaṅgadoṣā adhyātmanityā vinivṛttakāmāḥ|  

dvandvairvimuktāḥ sukhaduḥkhasaṃjñairgacchantyamūḍhāḥ padamavyayaṃ tat|| 

201 etairvimuktaḥ kaunteya tamodvāraistribhirnaraḥ|  

ācaratyātmanaḥ śreyastato yāti parāṃ gatim|| 

202 sarvakarmāṇyapi sadā kurvāṇo madvyapāśrayaḥ|  

matprasādādavāpnoti śāśvataṃ padamavyayam|| 



 

111 

 

2.7 Akṣarabrahman as Sevaka 

The Akṣarabrahman that pervades infinite universes, all jīvas and īśvaras inside and 

out, and exists eternally as the divine abode of Parabrahman Swaminarayan, is in its 

third form, the ideal servant of Parabrahman, to whom Akṣarabrahman lovingly offers 

ultimate devotion as Parabrahman’s Sevaka. This same Akṣarabrahman in another form 

manifests in the world to grant mokṣa to infinite souls. The Sevaka form, just like 

Parabrahman, has a human-like shape with limbs and senses – all of which are divine –

and is eternal and singular in number. Moreover, this form receives the glance of 

Parabrahman, who holds the will to create. In this section, we will encounter Upaniṣad 

verses and Brahmasūtras imparting a coherent understanding of this principle. In the 

following, I follow the path laid down by the Svāminārāyaṇa-Siddhāntā-Sudhā.  

2.7.1 Muṇḍaka Upaniṣad 2.2.1 

The words of Muṇḍaka Upaniṣad 2.2.1 were heard as follows:  

- आतवः सतन्ितहिं गहुाचरं िाम महत्पदमतै्रिि ्समतपविम ्।  

एजत्प्राणतन्ितमषच्च यदिेज्जािि सदसद्वरेण्यं परं तवज्ञािाद ्यद ्वररष्ठ ंप्रजािाम ्॥203 

(MU 2.2.1) 

Here, the words “mahat padam” refer to Akṣaradhāman. The indeclinable following 

them is “atra,” meaning “here” or, more precisely, “here, in this Akṣaradhāman.” The 

word takes on this particular meaning since the ongoing discussion is of Parabrahman’s 

divine abode. The pronoun “etad” means “this,” and “samarpitam” means “dedicated 

in service.” Akṣarabrahman, in its Sevaka form, is lovingly dedicated to the service of 

Parabrahman. There is no entity greater than Akṣarabrahman except Parabrahman. The 

employment of the term “this” implies that Akṣarabrahman, in the role of a devoted 

servant (Sevaka), assumes a discernible form: a divine, human-like form replete with 

divine limbs and senses. The first word of the mantra, “āviḥ,” is interpreted by 

Mahāmahopādhyāya Bhadreshdas Swami to refer to all non-pervasive forms of 

 
203 āviḥ sannihitaṃ guhācaraṃ nāma mahatpadamatraitat samarpitam| ejatprāṇannimiṣacca 

yadetajjānatha sadasadvareṇyaṃ paraṃ vijñānād yad variṣṭhaṃ prajānām|| 
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Akṣarabrahman. There are three such forms of Akṣarabrahman that possess a human-

like shape – the Sevaka form in Akṣaradhāman, Akṣaradhāman itself, and the 

Brahmasvarūpa Guru – the form manifests in the world. The three actions that follow 

in the first part of the next pāda are ejat (walking), prāṇat (breathing), and nimiṣat 

(blinking) – all of which are interpreted to apply to both the Sevaka and Guru. These 

actions also entail that Akṣarabrahman has a shape, and this shape resembles that of 

Parabrahman. We humans, too, get our bodily shape from the divine shape of 

Parabrahman. The Muṇḍaka Upaniṣad supports the claim that Akṣarabrahman has a 

form.  

- तदव्य ेब्रह्मपरेु ह्यषे व्योम्न्यात्मा प्रतितििः। मिोमयः प्रा्शरीरिेिा204 (MU 

2.2.7) 

- तहरण्मय ेपरे कोश ेतिरजं ब्रह्म तिषकलम ्। िच्छुभ्रम्205 (MU 2.2.9) 

The Muṇḍaka Upaniṣad 2.2.1 clearly refers to the Sevaka form by its use of the pronoun 

“this.” A proximity similar to that conveyed in this verse is suggested in the Īśā 

Upaniṣad.  

2.7.2 Īśā Upaniṣad 16 

This mantra appears in the last part of the Īśā Upaniṣad. The relevant excerpt from it 

reads as follows: 

- यत्त ेरूपं कल्याणिमं ित्त ेपश्यातम योऽसावसौ परुुषस्सोऽहमतस्म ॥
206 (IU 16) 

It means: I see that form of yours, the most liberating one. He that is this, this Puruṣa, I 

am he. The first part of the excerpt quoted above is a prayer to Parabrahman to bless 

the spiritual aspirant with realizing its form. Here, “paśyāmi” means much more than 

mere beholding a form. Mahāmahopādhyāya Bhadreshdas Swami interprets207 the verb 

as conveying the following idea: may I realize this most wonderful form of yours, 

 
204 divye brahmapure hyeṣa vyomnyātmā pratiṣṭhitaḥ| manomayaḥ prāṇaśarīranetā 

205 hiraṇmaye pare kośe virajaṃ brahma niṣkalam| tacchubhram 

206 yatte rūpaṃ kalyāṇatamaṃ tatte paśyāmi yo’sāvasau puruṣasso’hamasmi|| 

207 See, Īśā Upaniṣad Svāminārāyaṇa Bhāṣyam 16, pp. 23-24 
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Parabrahman, upon becoming brahmarūpa, i.e., like Akṣarabrahman. This prayer is 

offered to Parabrahman in Akṣaradhāman, and after it is offered, the one who prayed 

declares a statement, establishing oneness with Akṣarabrahman and attaining the divine 

features of Akṣarabrahman that allow one to experience the bliss of Parabrahman: 

योऽसावसौ परुुषस्सोऽहमतस्म208.  

The pronoun “asau” and its double usage suggest proximity and urgency. 

Akṣarabrahman, as Sevaka, is the closest to Parabrahman. Its being used twice indicates 

the excitement of having oneness with Akṣarabrahman and realizing the ultimate truth, 

Paramātman. It could also suggest the necessity of becoming brahmarūpa to “see” the 

form of God. 

An equally cogent reading of “asau asau” observes that it invokes an image of one 

pointing at the divine human-like shape – complete with two hands, two feet, nose, 

mouth, eyes, etc. – of Akṣarabrahman that is proximate to Parabrahman, to whom one 

was praying.  

When it is said, “I am he” (so’hamasmi), it means that this Akṣarabrahman is my 

svarūpa, or I am this Akṣarabrahman. One is associating with Akṣarabrahman through 

one’s mind in a way identical to that described in the discussion of “brahmacarya” 

explored earlier.  

The same idea encountered previously that one who is brahmarūpa attains 

Parabrahman, and with Akṣarabrahman enjoys the bliss and devotion of Parabrahman, 

is reflected in the Taittirīya Upaniṣad.  

2.7.3 Taittirīya Upaniṣad 2.1.1 

This particular mantra also unveils the idea that those who become like Akṣarabrahman 

attain Parabrahman. It is articulated as follows:  

 
208 yo’sāvasau puruṣasso’hamasmi 
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- ॐ ब्रह्मतवदाप्िोति परम ्। िदषेाऽभ्यकु्ता । सत्यं ज्ञािमिन्िं ब्रह्म। यो वदे तितहिं 

गहुायां परमे व्योमि ्। सोऽश्निु ेसवावि ्कामाि ्सह ब्रह्मणा तवपतश्चिेति ॥
209 (TU 

2.1.1) 

The mantra shares the wisdom that the one who knows Akṣarabrahman attains 

Parabrahman. Then, to offer a way of identifying Akṣarabrahman, it says that 

Akṣarabrahman is satyam (real), jñānam (knowledge), and anantam (eternal). 

Immediately upon establishing these qualities of Akṣarabrahman, it reveals that 

Akṣarabrahman is the entity that is located within the space inside of our hearts, i.e., 

Cidākāśa, and in the ultimate space, i.e., Akṣaradhāman. Regarding the Sevaka form of 

Akṣarabrahman, the mantra proceeds to describe an individual who has achieved the 

final level of qualitative similarity with Akṣarabrahman, rendering them qualified to 

engage in eternal service to Parabrahman alongside Akṣarabrahman. It is crucial to 

clarify that the term “brahmavid” does not pertain to one who contemplates on 

Parabrahman since there is nothing further to attain or comprehend once Parabrahman 

is known. Moreover, that also leads the part “āpnoti param” to lose significance. 

This mantra adduces the existence of brahmarūpa muktas, Cidākāśa, Akṣaradhāman, 

and the Sevaka form of Akṣarabrahman, and Parabrahman as the ultimate attainment. 

The concept of mukti is also succinctly expressed in the words of this mantra.  

An important distinguishing feature of the Sevaka form of Akṣarabrahman is that it 

receives the glance of Parabrahman, which holds the will to create. Akṣarabrahman 

receives this divine glance and will then select a mukta from infinite muktas engrossed 

in the divine darśana of Parabrahman to inspire the mukta to commence the creative 

process. Upon creating the world, Parabrahman bestows those dwelling within it a 

bridge or a boat to overcome māyā and join the infinite muktas in Akṣaradhāman. This 

bridge, or boat, is Akṣarabrahman. This form, known as the Brahmasvarūpa Guru, 

shows us through his life how to become one with him (that is, how to attain the virtues 

he perfectly exemplifies) and attain the state mentioned above. As we strive to establish 

 
209 Om brahmavidāpnoti param | tadeṣā’bhyuktā | satyaṃ jñānamanantaṃ brahma | yo veda nihitaṃ 

guhāyāṃ parame vyoman so’śnute sarvān kāmān saha brahmaṇā vipaściteti || 
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the presence of consistency within the Prasthānatrayī – consisting of the Upaniṣads, 

Bhagavad Gītā, and Brahmasūtras – we now turn our attention to the discussion of 

Akṣarabrahman as Sevaka in the Kaṭha Upaniṣad.  

2.7.4 Kaṭha Upaniṣad 3.1 

The Kaṭha Upaniṣad mantra discusses Akṣarabrahman as the one who enjoys the bliss 

of Parabrahman. 

- ऋिं तपबन्िौ सकृुिस्य लोके गहुां प्रतवष्टौ परमे परार्थ्ये ।  

छायािपौ ब्रह्मतवदो वदतन्ि पञ्चाग्ियो ये च तत्रणातचकेिाः ॥210 (KU 3.1) 

As the mantra specifically mentions “sukṛtasya loke,” it refers to Akṣaradhāman. The 

form of Akṣarabrahman that resides in Akṣaradhāman, enjoying the divine bliss of 

Parabrahman while also being the ideal model for Akṣaramuktas, is the Sevaka. The 

words beginning the mantra also imply that jīvas and īśvaras enjoy this bliss while in 

their liberated state. The next part – “guhāṃ praviṣṭau” – implies that the bliss of 

Parabrahman can also be experienced while being in this mortal body. What is the 

difference between the Sevaka and mukta if both experience the same bliss? 

Mahāmahopādhyāya Bhadreshdas Swami explains: ित्र जीवात्मिो 

िन्मकु्त्यवस्िाऽिन्िरप्राप्तमक्षरब्रह्मणस्ि ुतित्यमेवेति िेदः । सखुग्रहणप्रकारे गहृ्यमाण सखुाििुतूिपररमाणे च 

िदा ि कोऽतप िेदः ।211 The only difference is that Akṣarabrahman has been experiencing 

this bliss since eternity, and Akṣaramukta began to experience it after first being in a 

non-liberated state. Both will experience this bliss forever while having no difference 

in how the bliss is received, perceived, or experienced. The Taittirīya Upaniṣad supports 

the ideas presented in this mantra. The mantra reads: ॐ ब्रह्मतवदाप्िोति परम ्। िदषेाऽभ्यकु्ता । 

 
210 ṛtaṃ pibantau sukṛtasya loke guhāṃ praviṣṭau parame parārthye| 

 chāyātapau brahmavido vadanti pañcāgnayo ye ca triṇāciketāḥ || 

211 Kaṭha Upaniṣad Svāminārāyaṇa Bhāṣyam 3.1, p. 122; tatra jīvātmano 

tanmuktyavasthā’nantaraprāptamakṣarabrahmaṇastu nityameveti bhedaḥ | sukhagrahaṇaprakāre 

gṛhyamāṇa sukhānubhūtiparimāṇe ca tadā na ko’pi bhedaḥ| 



 

116 

 

सत्यं ज्ञािमिन्ि ंब्रह्म । यो वदे तितहिं गहुाया ंपरमे व्योमि ्। सोऽश्निुे सवावि ्कामाि ्सह । ब्रह्मणा तवपतश्चिेति 

॥212 (TU 2.1.1) 

2.7.5 A Consistent Exploration 

Akṣarabrahman as a Sevaka is described on many occasions in the Upaniṣads as one 

might deduce from the examples provided above. Some instances where, based on 

Mahāmahopādhyāya Bhadreshdas Swami’s interpretation, we find the words to indicate 

the Sevaka form of Akṣarabrahman are as follows:  

- यः पिुरेिं तत्रमात्रेणोतमत्यिेिैवाक्षरेण परमपरुुषमतिध्यायीि स िेजतस सयेू सम्पन्िः। 

यिा पादोदरस्त्वचा तवतिमुवच्यि एवं ह वै स पाप्मिा तवतिमुवक्तः स सामतभरुन्िीयिे 
ब्रह्मलोकं स एिस्माज्जीवघिाि ्परात्परं परुरशयं पुरुषमीक्षिे िदिेौ श्लोकौ 

िविः॥213 (PU 5.5)  

- स एिेि प्रजे्ञिात्मिाऽस्माल्लोकादतु्क्रम्याऽमतुष्मि ्स्िगे लोके सिारि ्कामाि ्
आप्त्िाऽमृिः समभित्समभिि॥्214 (AU 3.4) 

In both mantras, a mukta goes to Akṣaradhāman and comes across the Sevaka 

Akṣarabrahman. With this form, as mentioned in the section above, the mukta has 

attained similarity in equally enjoying the sukha or bliss of Parabrahman. This Sevaka 

form is also discussed in the Brahmasūtras. Here, too, it is indicated that both – the 

Sevaka and mukta jīvas or īśvaras – experience the same bliss of Parabrahman. The 

penultimate sūtra of the Brahmasūtras reads:  

- िोगमात्रसाम्यतलङ्गाच्च215 (BS 4.4.21)  

 
212 Om brahmavidāpnoti param| tadeṣā’bhyuktā | satyaṃ jñānamanantaṃ brahma | yo veda nihitaṃ 

guhāyāṃ parame vyoman | so’śnute sarvān kāmān saha | brahmaṇā vipaściteti || 

213 yaḥ punaretaṃ trimātreṇomityanenaivākṣareṇa paramapuruṣamabhidhyāyīta sa tejasi sūrye 

sampannaḥ| yathā pādodarastvacā vinirmucyata evaṃ ha vai sa pāpmanā vinirmuktaḥ sa 

sāmabhirunnīyate brahmalokaṃ sa etasmājjīvaghanāt parātparaṃ puriśayaṃ puruṣamīkṣate tadetau 

ślokau bhavataḥ|| 

214 sa etena prajñenātmanā’smāllokādutkramyā’muṣmin svarge loke sarvān kāmān āptvā’mṛtaḥ 

samabhavatsamabhavat|| 

215 bhogamātrasāmyaliṅgācca 
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The sūtra can be translated as “the similarity (between Akṣarabrahman and 

Akṣaramukta) only concerning (the experience of bliss) because of the indications 

(from the scriptures).” The Gītā, too, mentions this form when exploring the nature of 

Akṣarabrahman. The śloka expounds that “Akṣarabrahman exists inside and outside of 

jīvas and īśvaras. It is mobile (inside Akṣaradhāman and as Guru) and immobile (as 

Cidākāśa and Akṣaradhāman). It is also incomprehensible as it is subtle. It remains far 

and also near.” The term “caraṃ” in this verse has a specific connotation, referring to 

the Sevaka-form of Akṣarabrahman. The verse in question reads: 

- बतहरन्िश्च ििूािामचरं चरमेव च ।  

सकू्ष्मत्वात्तदतवजे्ञयं दरूस्िं चातन्िके च िि ्॥216 (BG 13.15) 

In this manner, the Sevaka form of Akṣarabrahman is explored here. The final form, 

essential for us in this world and seeking liberation, is the Akṣarabrahman Guru.  

2.8 Akṣarabrahman as Brahmasvarūpa Guru 

 Thus far, we have discussed three forms of Akṣarabrahman, namely, i) Cidākāśa – it is 

subtle, utterly incomprehensible by our human eyes and understanding; it is all-

pervasive, beyond our grasp; no mundane manas or buddhi can ever fully contemplate 

this form. ii) Akṣaradhāman, the divine abode of Parabrahman, is similarly 

incomprehensible by māyic senses; it is beyond the darkness of māyā, extremely 

distant, and the place from which there is no return. iii) Sevaka – because 

Akṣarabrahman as the ideal devotee of Parabrahman, eternally in the service of 

Parabrahman, resides within Akṣaradhāman, all that applies to the forms that reside in 

Akṣaradhāman also apply to the Sevaka form: it can only be apprehended by 

Akṣaramuktas, or liberated jīvas and īśvaras, and is inaccessible to any and all jīvas and 

īśvaras that are still in māyā. What do we have for us? How can Akṣarabrahman still be 

the bridge for us who are not liberated and still within the clutches of māyā that leads 

to Parabrahman as described in Muṇḍaka Upaniṣad 2.2.5 - अमिृस्यैष सेिःु217, and the 

 
216 bahirantaśca bhūtānāmacaraṃ carameva ca|  

sūkṣmatvāttadavijñeyaṃ dūrasthaṃ cāntike ca tat|| 

217 amṛtasyaiṣa setuḥ 
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Kaṭha Upaniṣad 3.2 - यः सेिरुीजािािामक्षरं ब्रह्म यि ्परम्218, or the raft that leads away from 

the dangerous currents of māyā as described in the Śvetāśvatara Upaniṣad 2.8 - ब्रह्मोडुपिे 

प्रिरेि्219. The response to this query elucidates the existence of the fourth form of 

Akṣarabrahman, which, in the form of Akṣarabrahman Guru and absolute dhāraka of 

Parabrahman, materializes within our cosmos and safeguards the lineage of the 

sampradaya. More importantly, as Mahāmahopādhyāya Bhadreshdas Swami explains 

in Svāminārāyaṇa-Siddhāntā-Sudhā: मािसृहस्रतमव तपिसृहस्रतमव सरु्हत्सहस्रतमव 

यिाऽस्मद्भाविातव ितू्वा सवेभ्यश्च परमसखुमििुावयिीत्यकारणी करुणा220 meaning that “it is on 

account of the inexplicable compassion of (Akṣarabrahman and Parabrahman) that the 

Guru, like a thousand mothers, like a thousand fathers, like a thousand friends, becomes 

like us and provides us the opportunity to eternally experience supreme bliss of 

Parabrahman.” This is why we have the Akṣarabrahman Guru, and an everlasting 

lineage of these Gurus, amongst us.  

The three most crucial verses, from the Upaniṣads and Gītā, in this matter that appear 

also in the Svāminārāyaṇa Bhāṣyam series are as follows:  

- ितद्वज्ञािािं स गरुुमेवातिगच्छेत्सतमत्पातणः श्रोतत्रयं ब्रह्म तिष्ठम ्॥221 (MU 1.2.12) 

- ितद्वति प्रतणपािेि पररप्रश्नेि सवेया ।  

उपदके्ष्यतन्ि िे ज्ञािं ज्ञातििस्ित्त्वदतशविः ॥222 (BG 4.34) 

- यस्य दवे ेपरा ितक्तयविा दवेे ििा गरुौ ।  

िस्यैि ेकतििा ह्यिावः प्रकाशन्िे महात्मिः ॥223 (SU 6.24)  

 
218 yaḥ seturījānānāmakṣaraṃ brahma yat param 

219 brahmoḍupena prataret 

220 Svāminārāyaṇa-Siddhāntā-Sudhā 2.15.4, p. 75; mātṛsahasramiva pitṛsahasramiva 

suhṛtsahasramiva yathā’smadbhāvabhāvi bhūtvā sarvebhyaśca paramasukhamanubhāvayatītyakāraṇī 

karuṇā 

221 tadvijñānārthaṃ sa gurumevābhigacchetsamitpāṇiḥ śrotriyaṃ brahma niṣṭham || 

222 tadviddhi praṇipātena paripraśnena sevayā|  

upadekṣyanti te jñānaṃ jñāninastattvadarśinaḥ || 

223 yasya deve parā bhaktiryathā deve tathā gurau| 

tasyaite kathitā hyarthāḥ prakāśante mahātmanaḥ|| 
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The Muṇḍaka Upaniṣad mantra illuminates the characteristics of the Akṣarabrahman 

Guru as श्रोतत्रयम ् {śrotriyam} ब्रह्म {brahman}, and तिष्ठम ् {niṣṭham}. Here, śrotriyam 

means the one who has realized all the words of the Vedas and Vedānta; these realized 

words are reflected in the Guru’s actions, and the Guru is aptly capable of imparting the 

divine wisdom of Brahmavidyā through his words and actions. Also, the Guru has to 

be Akṣarabrahman himself and is thoroughly and absolutely engrossed in Parabrahman. 

Such a combination of qualities is unique to Akṣarabrahman, in the form of the Guru. 

While elucidating each of these virtues, Mahāmahopādhyāya Bhadreshdas Swami notes 

that the fact that these virtues are unique only to Akṣarabrahman establishes that only 

Akṣarabrahman is worthy of being a Guru. अिेि तित्यं परमात्मतिष्ठः साक्षादक्षरब्रह्मवै 

ब्रह्मतवद्यायाः तवज्ञापतयिा गरुुिवतविमुहवति िान्य इति तसिातन्ििम ् ।224. The commentator furthers 

the conversation with a more precise and detailed picture of Akṣarabrahman as Guru, 

along with naming the Gurus in this divine lineage in the Svāminārāyaṇa Bhāṣyam.  

The existence of Akṣarabrahman Guru for us is, in fact, an ultimate blessing. Moreover, 

what adds to that is our association with the Guru to transpire the divine virtues of 

Akṣarabrahman. As one of the most crucial facts, all three original verses employed 

here speak of how the Guru should be approached and associated. The Śrīmad-

Bhagavad-Gītā verse focuses solely on that. The verse from Śrīmad-Bhagavad-Gītā 

4.34 emphasizes that to acquire the knowledge of Brahmavidyā, one should approach 

the Guru with profound humility, inquisitiveness, and a readiness to render service. The 

enlightened Guru will reveal the knowledge of Akṣarabrahman and Parabrahman. 

Mahāmahopādhyāya Bhadreshdas Swami adds in his commentary that the question 

should not be asked to test the doctrine, examine the speaker’s knowledge, or with 

suspicion. Instead, it should be asked to strengthen already faithfully accepted doctrines 

and further explore Brahmans’ knowledge. This process should be practiced with 

humility as a patient asks a doctor to be cured of his/her ailments. The words read as 

follows: पररप्रशे्नि ि ि ुतसिान्ितवतचतकत्साबदुध््या िाऽतप वकृ्तपरीक्षणािं ि वा शङ्कयाऽतप ि ुश्रिया 

स्वीकृिस्यैव तसिान्िस्य दाढ्यिं तवशेषिो बिुतु्सया च व्यातधमकु्त्यतिलातषणो वैद्य ं प्रिीव 

 
224 Muṇḍaka Upaniṣad Svāminārāyaṇa Bhāṣyam 1.2.12, p. 254; anena nityaṃ paramātmaniṣṭhaḥ 

sākṣādakṣarabrahmaiva brahmavidyāyāḥ vijñāpayitā gururbhavitumarhati nānya iti siddhāntitam | 
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िवमोक्षातिलातषणो िम्रिया प्रश्नकरणेिेत्यिवः ।225. Moreover, this śloka also refers to the Guru 

in the future tense – upadekṣyanti implying that the Akṣarabrahman Guru, in whom the 

absolute presence of Parabrahman can be experienced, will be present for all those 

seeking mukti.  

Additionally, one of Śrīmad-Bhagavad-Gītā verses in the same context speaks of how 

one with total faith, complete focus, and sensory restraint attains the knowledge of 

Brahmans and then blissful peace immediately. The verse reads: 

- श्रिावाँल्लिि ेज्ञािं ित्परः संयिेतन्ियः । 

ज्ञािं लब्ध्वा परां शातन्िमतचरेणातधगच्छति ॥
226 (BG 4.34) 

This blessing of the Guru makes mukti available for all seeking it. As for being 

enlightened by Brahmavidyā, the Śvetāśvatara Upaniṣad says to possess the same 

staunch and unwavering faith in the Akṣarabrahman Guru as one has in Parabrahman. 

Those are great souls. This state is the result of associating with Akṣarabrahman Guru 

that forever blesses one and all.  

The same process of approaching the Guru resonates in the Kaṭha Upaniṣad. 

Recognized as one of the significant mantras by many Vedānta practitioners, this mantra 

persuades us to leave our slumber and approach the great Akṣarabrahman Guru to learn 

Brahmavidyā. The Kaṭha Upaniṣad mantra reads: 

- उतत्तष्ठि जाग्रि प्राप्य वराि ्तिबोधि ।  

क्षरुस्य धारा तितशिा दरुत्यया दगुं पिस्िि ्कवयो वदतन्ि ॥227 (KU 3.14) 

 
225 Śrīmad-Bhagavad-Gītā Svāminārāyaṇa Bhāṣyam 4.34, p. 109; paripraśnena na tu 

siddhāntavicikitsābuddhyā nā’pi vaktṛparīkṣaṇārthaṃ na vā śaṅkayā’pi tu śraddhayā svīkṛtasyaiva 

siddhāntasya dāḍhyarthaṃ viśeṣato bubhutsayā ca vyādhimuktyabhilāṣiṇo vaidyaṃ pratīva 

bhavamokṣābhilāṣiṇo namratayā praśnakaraṇenetyarthaḥ| 

226 śraddhāvām̐llabhate jñānaṃ tatparaḥ saṃyatendriyaḥ | 

jñānaṃ labdhvā parāṃ śāntimacireṇādhigacchati || 

227 uttiṣṭhata jāgrata prāpya varān nibodhata |  

kṣurasya dhārā niśitā duratyayā durgaṃ pathastat kavayo vadanti || 
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Mahāmahopādhyāya Bhadreshdas Swami expounds the Guru should be Guṇātīta, 

eternally untouched by māyā, and proficient in doing upāsanā of Parabrahman, and 

possesses Parabrahman in his fullest. The eloquent words of the Svāminārāyaṇa 

Bhāṣyam are as follows: श्रेष्ठाि ् अिातदिो मायासंसगवरतहिाि ् परमात्मपरमोपासिकुशलाि ्

गणुािीिाि,् परमात्मपरमतदव्यसखुातिमग्िाि ् स्वसङ्गेि परमात्मपरमतदव्यसखुप्रदाि ्

परमात्मस्वरूपोपदशेकुशलाि ्श्रोतत्रयाि ्साक्षादक्षरब्रह्मस्वरूपाि ्सदा परब्रह्मतिष्ठाि ्ित्त्वदतशविोऽिातदिः 

परब्रह्मसहजािन्दस्य सम्यक् साक्षाच्च धारकाि ् परमात्मप्रत्यक्षिाऽििुावकाि ् तसिान्िपरम्परारक्षकाि ्

गरुुवराि ्प्राप्य तवतधवत्तच्छरणं स्वीकृत्य िद्दढृिरप्रसङ्ग ंलब्ध्वेतियावद।् ब्रह्मपरब्रह्मस्वरूपतिरूपणप्रधािां 

ब्रह्मतवद्यां तिबोधि…228.  

All the mentions and explorations in the Prasthānatrayī and the Svāminārāyaṇa 

Bhāṣyam come together to provide a coherent picture of Akṣarabrahman as 

Brahmasvarūpa Guru as the only and ultimate connection to mukti, and Parabrahman. 

2.8.1 Akṣarabrahman Guru and Upaniṣadic Analogies 

Akṣarabrahman is described as a bridge, or a boat (a connecting medium), to 

Parabrahman that all jīvas and īśvaras may use. This is to say that to reach or attain 

Parabrahman, Akṣarabrahman is the essential medium or, more precisely, the only 

medium. This attainment does not just mean physical attainment. It is also the means 

for contemplating the form of Parabrahman and meditating on that form with the 

understanding of Parabrahman’s complete divinity. The references provided below 

reflect this notion, revealing coherence among the texts, in this case, the Upaniṣads, on 

a central principle, the nature of Akṣarabrahman.  

 
228 Kaṭha Upaniṣad-Svāminārāyaṇa Bhāṣyam 3.14, p. 134; śreṣṭhān anādito māyāsaṃsargarahitān 

paramātmaparamopāsanakuśalān guṇātītān, paramātmaparamadivyasukhātimagnān svasaṅgena 

paramātmaparamadivyasukhapradān paramātmasvarūpopadeśakuśalān śrotriyān 

sākṣādakṣarabrahmasvarūpān sadā parabrahmaniṣṭhān tattvadarśino’nāditaḥ 

parabrahmasahajānandasya samyak sākṣācca dhārakān paramātmapratyakṣatā’nubhāvakān 

siddhāntaparamparārakṣakān guruvarān prāpya vidhivattaccharaṇaṃ svīkṛtya 

taddṛḍhataraprasaṅgaṃ labdhvetiyāvad | brahmaparabrahmasvarūpanirūpaṇapradhānāṃ 

brahmavidyāṃ nibodhata … 
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The Muṇḍaka Upaniṣad states that Akṣarabrahman is the bridge to the divine 

Parabrahman. 

- अमिृस्यैष सेिःु229 (MU 2.2.5) 

The Kaṭha Upaniṣad mentions the same idea regarding the jīvas and īśvaras.  

- यः सेिरुीजािािामक्षरं ब्रह्म यि ्परम ्।  

अियं तििीषविां पारं िातचकेि ंशकेमतह ॥230 (KU 3.2) – “This Akṣarabrahman is, 

for those who wish to progress, a bridge, the greatest, without fear, and the one 

who leads to Akṣaradhāman, that is the farthest shore.” 

The Śvetāśvatara Upaniṣad says:  

- ब्रह्मोडुपेि प्रिरेि ्तवद्वाि ्स्रोिातंस सवावतण ियावहाति ॥231 (SU 2.8) – “The wise cross the 

terror-inspiring streams using the boat in the form of Brahman.” 

When Akṣarabrahman is said to be a bridge connecting two plains or a boat connecting 

the two shores, this is not to be understood merely metaphorically (that is, as having no 

bearing on reality), as the metaphor conveys the absolute necessity of Akṣarabrahman. 

Without the support of Akṣarabrahman, crossing the terror-inspiring streams referred to 

by the Śvetāśvatara Upaniṣad is, as the texts proclaim, an impossible task. The endpoint 

to which Akṣarabrahman leads the liberation-wishing souls is Akṣaradhāman, the 

sacred and ultimate realm where Parabrahman dwells eternally. The following 

necessary clarification is warranted in this discussion: although a house stands as a 

separate entity from its owner when a guest articulates the intention of visiting a specific 

house, it signifies not only the desire to reach the physical house but, more pertinently, 

the aspiration to reach the master of that dwelling. What this example lucidly conveys 

is that saying that Akṣarabrahman leads to Akṣaradhāman is precisely to say that 

Akṣarabrahman is leading souls to Parabrahman. Thus, when an aspirant, who wishes 

for mokṣa, refers to seeking or attaining Akṣaradhāman, the meaning s/he conveys is 

that of attaining Parabrahman, who resides within the abode. The area below and 

 
229 amṛtasyaiṣa setuḥ 

230 yaḥ seturījānānāmakṣaraṃ brahma yat param |  

abhayaṃ titīrṣatāṃ pāraṃ nāciketaṃ śakemahi || 

231 brahmoḍupena prataret vidvān srotāṃsi sarvāṇi bhayāvahāni || 
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surrounding the bridge, or the underside of the boat, is māyā that is terrifyingly 

dangerous and has bound all jīvas and īśvaras forever until they attain Akṣaradhāman 

and Parabrahman.  

2.9 Closing 

The chapter opens with the words of HH Pramukh Swami Maharaj, explaining the 

nature and characteristics of Akṣarabrahman. Firstly, Akṣarabrahman is introduced as 

an entity different from and inferior only to Parabrahman and superior to all jīvas and 

īśvaras, bound or liberated, and māyā. Cultivating qualitative oneness with 

Akṣarabrahman leads to the mukti of jīvas and īśvaras while granting them the ability 

to worship Parabrahman perfectly. The etymology presented then makes the nature of 

Akṣarabrahman more apparent for us to proceed to multiple and consistent appearances 

of the words Akṣara and Brahman in the Prasthānatrayī. Having a better understanding 

of the etymological meaning of Akṣarabrahman, we first contemplate its relationship 

with Parabrahman through the Parādhikaraṇa of the Brahmasūtras. Various analogies 

employed there explore the nuanced depths of the relationship between the two 

divinities. On this note, the Brahmasūtras provide an interesting analogy of a coiled-up 

snake. If the coiled snake is a snake and coil simultaneously, could Akṣarabrahman and 

Parabrahman be thought of in that way – namely, as the same entity with different 

names? Vyāsa refuses that and other related views and refers the readers to śāstras for 

a more accurate perspective. The relationship between the two entities remains that of 

a master and a dependent. Parabrahman remains एकमेवातद्विीयम्232(CU 6.2.1), while 

Akṣarabrahman remains in service of Parabrahman in four forms.  

This segment of the chapter initiates with a succinct yet profound exposition on the four 

distinct manifestations of Akṣarabrahman. These manifestations include Cidākāśa, 

Akṣaradhāman, the Sevaka residing within Akṣaradhāman, and the pivotal role of 

Brahmasvarūpa Guru in orchestrating the liberation (mukti) of all earnest jīvas and 

īśvaras. This contemplation delves into the intricate dimensions of Akṣarabrahman’s 

multifaceted existence, illuminating the academic discourse on these profound 
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concepts. An exciting interpretation of Muṇḍaka Upaniṣad mantras 2.2.7 and 2.2.1 

presents a vivid exposition of all four forms. We open our description of Cidākāśa with 

the exploration of the “dahara” of the Chāndogya Upaniṣad. Dahara (Cidākāśa 

Akṣarabrahman) is a small space in a small lotus-shaped heart – dahara, again. 

Parabrahman, to be sought, is even subtler than Akṣarabrahman and resides within 

Akṣarabrahman. The Daharādhikaraṇa (BS 1.3.14-23), which is dedicated to the same 

Chāndogya Upaniṣad mantra, provides a new perspective on this discussion while also 

preparing the field for Ākāśārthāntaratvādhikaraṇa (BS 1.3.41-43) that follows. This 

discussion focuses on another of the Chāndogya Upaniṣad mantras (CU 8.14.1) as its 

subject, establishing the term “ākāśa” as the sentient space – Cidākāśa, instead of the 

elemental space, the fifth bhūta. Cidākāśa pervades and beholds all of creation inside 

and out, including all jīvas and īśvaras. Here the Akṣarādhikaraṇa and 

Dyubhvādyadhikaraṇa too provide aid in the discussion and further demonstrate the 

consistency between the three texts. The mantras from various Upaniṣads serve as 

further support for each of the following sub-sections. Another such adhikaraṇa using 

a different word – sarvatra (literally, “everywhere”) for the pervasiveness of Cidākāśa 

Akṣarabrahman – comprises Brahmasūtras 1.2.1, and is focused on the first mantra of 

the Īśā Upaniṣad. As a part of delving deeper into the conversation about Cidākāśa, the 

Īśā Upaniṣad speaks of it as being far and near - िद्दूरे िद्वतन्िके
233 (IU 5). Such pervasion 

entails being near and far, everywhere, and controlling and supporting all. One of the 

other characteristics of Akṣarabrahman in its Cidākāśa form is to create. It creates the 

infinite universes so casually as a spider produces its webs, things on the earth grow, 

and hair grows on human skin; Muṇḍaka Upaniṣad 1.1.7 provides such insightful 

analogies. Because Akṣarabrahman is the basis of all – while pervading it all, everything 

is called Akṣarabrahman as expounded in Aitareya Upaniṣad 3.2-3. This analysis of 

coherency in the Prasthānatrayī concludes the Cidākāśa section, and we transition into 

a discussion of the Akṣaradhāman or divine abode form of Akṣarabrahman.  

Akṣaradhāman is known by different names, almost all referring to it as a final place, 

Parabrahman’s abode, or Akṣarabrahman in the form of an abode, Akṣaradhāman. 
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Parabrahman presides as the master of the abode, in which also resides Akṣarabrahman 

in its Sevaka form and infinite akṣaramuktas. It is a divine place of non-return and 

attained only by the grace of Akṣarabrahman and Parabrahman. We explored how 

Śrīmad-Bhagavad-Gītā and Kaṭha Upaniṣad presents a coherent picture of the realm of 

“no return.” Akṣaradhāman is eternal, vast, and singular – thus, opening a study of its 

infinitudes from the Upaniṣads, Śrīmad-Bhagavad-Gītā, and Brahmasūtras. It is also 

the luminous place that grants to all else luminosity. Through its light, everything is 

luminous. Even in understanding this supreme abode, the question of who can attain 

Akṣaradhāman persists. This question is treated in detail in the chapter. As a conclusion 

to this part, we survey the mentions of Akṣaradhāman in the Śrīmad-Bhagavad-Gītā. 

The third part of the section is an exploration of Akṣarabrahman as Sevaka in 

Akṣaradhāman. For this section, we study, in some detail, four mantras from the 

Upaniṣads, namely, Muṇḍaka Upaniṣad 2.2.1, Īśā Upaniṣad 16, Taittirīya Upaniṣad 

2.1.1, and Kaṭha Upaniṣad 3.1, establishing the nature of Akṣarabrahman as Sevaka, 

appreciating in doing so the coherence to be found among the three texts of the 

Prasthānatrayī.  

The last part of the chapter comprises an exposition of Akṣarabrahman in the form of 

Brahmasvarūpa Guru, who is manifest before us. The Guru is established as the bridge 

to Parabrahman, or a boat to cross the torrential currents of māyā. The most crucial 

three verses to settle the understanding of the Guru are Muṇḍaka Upaniṣad 1.2.12, 

Śrīmad-Bhagavad-Gītā 4.34, and Śvetāśvatara Upaniṣad 6.24. These verses also offer 

a way of approaching and appreciating the Guru, thus allowing oneself to have an 

absolute association and mukti in return. We also encounter the analogies used in the 

Upaniṣads to realize better the significance of the Akṣarabrahman Guru in progressing 

toward mukti. 
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