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Chapter 5 

5“kṣaraḥ sarvāṇi bhūtāni”- Īśvaras and Jīvas 

5.1 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. First 

in this proclamation is the Sanskrit version of HH Pramukh Swami Maharaj’s 

authoritative philosophical letter on the tenets 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. 

- ईश्वरः परब्रह्मणोऽक्षरब्रह्मणो जीवेभ्यश्च तिन्िं तित्यं चेििं च ित्त्वम।् इमे चेश्वरा 

अक्षरब्रह्मपरब्रह्माऽपेक्षयाऽत्यन्िमसमिावः सन्िोऽतप जीवाऽपके्षयाऽतधकं सामर्थ्यं ज्ञािं 

च तबभ्रति। परमात्मा िाि ्स्वचे्छया ित्तदब््रह्माण्डोत्पत्त्यातदकायेष ुप्रेरयति। ईश्वरा एि े

जीवा इवाऽसङ्ख्येयाः स्वरूपिोऽणवुत्सकू्ष्मा अच्छेद्यातदलक्षणैयुवक्ता ज्ञािस्वरूपा 

ज्ञािारोऽिातदकालिो मायाबिाः शिुाऽशिुकमवकिावरस्ित्तत्कमवफलिोक्तारश्च। 

प्रधािपरुुषो तवराट्परुुषस्ितदतन्ियाऽन्िःकरणदवेिाश्चेत्यादय 

ईश्वरित्त्वाऽन्िगविाश्चिेिाः। ि ेच चेििाः स्वरूपस्विाविः परस्परं तिन्िा इति। 

 
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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- जीवः परब्रह्मणोऽक्षरब्रह्मण ईश्वरेभ्यश्च तिन्िं तित्यं चेििं च ित्त्वम।् एि ेजीवा 

असङ्ख्येयाः स्वरूपिोऽणवुत्सकू्ष्मा अच्छेद्यातदलक्षणयकु्ता ज्ञािस्वरूपा 

ज्ञािारोऽिातदकालिो मायाबिाः शिुाऽशिुकमवकिावरस्ित्तत्कमवफलिोक्तारश्चतेि। 

“Īśvara, as an eternal sentient entity, is distinct from Parabrahman, Akṣarabrahman, and 

jīvas. Although extremely less powerful than Akṣarabrahman and Parabrahman, īśvaras 

possess greater knowledge and strength than jīvas. Guided by the will of Paramātman, 

they carry out various tasks related to the creation and maintenance of the brahmāṇḍas. 

Similar to jīvas, īśvaras are innumerable, infinitesimally small, indivisible, and possess 

other inherent qualities. They embody the essence of knowledge (jñānasvarūpa) and 

possess the capacity to know (jñātṛ) yet remain perpetually bound by māyā. Engaging 

in karma, they inevitably experience the consequences of their deeds. Among the 

category of īśvaras, there exist distinct entities such as Pradhāna Puruṣa, Virāt Puruṣa, 

deities of the senses (indriyas), inner faculties (antaḥkaraṇa), and others. It is crucial 

to recognize that these īśvaras are ontologically separate from one another, each 

possessing its unique nature and essence.” 

“The jīvas are also eternally existing sentient entities that are fundamentally distinct 

from Parabrahman, Akṣarabrahman, and īśvaras. Just like īśvaras, jīvas are 

innumerable, infinitesimally small, indivisible, and possess various inherent qualities. 

They embody the essence of knowledge (jñānasvarūpa) and possess the capacity to 

know (jñātṛ). However, they, too, remain perpetually bound by māyā. Engaging in 

righteous and unrighteous actions (karma), they inevitably experience the outcomes of 

their deeds.” 

5.2 Opening 

Jīvas (individual souls) and īśvaras (empowered beings) are the last two entities of five 

in the discussion here. Jīvas and īśvaras remain ensnared within the intricate web of 

māyā until the attainment of liberation, a state heralding their release from the relentless 

cycle of countless births and deaths. The term “jīva” derives its etymology from the 

Sanskrit verb root √jīv, which signifies the act of living or existence. The meaning is 

also extended to that by which something lives. Mahāmahopādhyāya Bhadreshdas 
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Swami, in his Svāminārāyaṇa-Siddhāntā-Sudhā, expounds on the meaning of the word 

as one that enlivens the body and lives by it. A jīva is the metaphysical sentient entity 

by which the body thrives. 

Moreover, a jīva needs a body to experience mundane pleasures and the fruits of karma 

– so it lives because of the body. Jīvas are infinite in count, immortal, uncuttable, devoid 

of old-age, and extremely minute. The same is to be understood for īśvaras too. They 

get their name because they are empowered. They are more powerful than jīvas as their 

activities include creating, sustaining, and demolishing realms – all in accordance with 

the independent and eternal will of Parabrahman. Īśvaras also acts as the main deities 

of indriyas and antaḥkaraṇas. The relationship of all Jīvas and īśvaras with 

Parabrahman is dependent since Parabrahman grants them the freedom to act. More 

about this will be discussed in the chapter. Akṣarabrahman is present amongst us in the 

form of Brahmasvarūpa Guru and shows us the way to Parabrahman and grants us 

mokṣa. All the jīvas and īśvaras that are blessed with a spot in Akṣaradhāman as 

Akṣaramuktas maintain their jīva or īśvara status, though they gain certain qualities of 

Akṣarabrahman. These jīvas or īśvaras are now Akṣaramuktas possessing qualities like 

that of Akṣarabrahman and are able to offer ultimate devotion to Parabrahman, to be 

able to participate in the creation of uncountable universes, and not being bound by 

māyā ever again. We further explore the jīvas and īśvaras in this chapter. 

5.3 Īśvaras  

Īśvara, in the context of Akṣara-Puruṣottama Darśana and the Prasthānatrayī, refers to 

empowered beings or divine controllers who possess qualities superior to jīvas and 

govern specific realms of existence. They are distinct from jīvas and gain their powers 

by the wish of Parabrahman. 

The concept of Īśvara is discussed in various scriptures, including the Śrīmad-

Bhagavad-Gītā and the Śvetāśvatara Upaniṣad. 
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- िमीश्वराणां परमं महशे्वरं ि ंदवेिािां परमं च दवैिम ्। 

पतिं पिीिां परमं परस्िातद्वदाम दवे ंिवुिेशमीड्यम ्॥
3 (SU 6.7) 

It is said that Parabrahman is the master of gods. These “gods” are īśvaras. In Vedānta 

philosophy, Īśvaras are considered to be greater, more knowledgeable, and more 

powerful than jīvas as they play a crucial role in the cosmic order, governing various 

aspects of creation, preservation, and dissolution – as willed by Parabrahman. While 

they possess greater qualities and authority, they are still distinct and deficient in front 

of Akṣarabrahman and Parabrahman. These entities govern the universe they are 

assigned and perform assigned tasks. We shall discuss more about them with each 

progressing section.  

As mentioned in the Parabrahman chapter, there are two types of the presence of 

Parabrahman in all entities. One is the witness and controller of all. The second is as 

nitya (eternal and endless) and complete presence in Akṣarabrahman. In the first type, 

Parabrahman also chooses to “re-enter” in jīvas or īśvaras. This special entry, or 

anupraveśa, is what makes the īśvaras capable of being avatāras of the avatārin 

Parabrahman. The process of avataraṇa “coming down,” that by which avataraṇa 

happens, and that in which avataraṇa happens are all avatāras. However, all avatāras 

should be understood by Parabrahman, the avatārin.  

Parabrahman does anupraveśa in the avatāras with a special intention of fulfilling some 

specific tasks. Upon completing those tasks, Parabrahman takes away the prowess 

bestowed for that task. This coming down of Parabrahman is temporary and dedicated 

to fulfilling the intended tasks. However, there are two other ways of “coming down” 

that are more important for the discussion here. Parabrahman sometimes manifests in 

front of our eyes, with all its divinity, abode, and muktas. This is not an avatāra as this 

is avatārin in the form of Bhagavān Swaminarayan (1781-1830). 

Moreover, Parabrahman continued manifesting before his devotees even after his return 

to his abode in 1830. This lineage of Akṣarabrahman Gurus manifests Parabrahman to 

its fullest, blessing their contemporaries and the universe with exactly the same 

 
3 tamīśvarāṇāṃ paramaṃ maheśvaraṃ taṃ devatānāṃ paramaṃ ca daivatam |  

patiṃ patīnāṃ paramaṃ parastādvidāma devaṃ bhuvaneśamīḍyam || 
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compassion and love as Parabrahman did. This manifestation or entry of Parabrahman 

in Akṣarabrahman is not momentary. It is perpetual and absolute, unlike the entry in 

avatāras. Moreover, avatāras, too, are īśvaras, bound in māyā, and thus, 

Akṣarabrahman is infinitely superior to all jīvas and īśvaras.  

In the Akṣara-Puruṣottama Darśana, the avatāras, which include Vairājapuruṣa, are 

tasked with the responsibilities of creating, sustaining, and ultimately dissolving their 

designated brahmāṇḍas, as delineated in the process of creation. Furthermore, the 

Pradhānapuruṣa and all the deities associated with the indriyas and antaḥkaraṇas also 

hold the status of īśvaras. This elucidates the nuanced understanding of the īśvaras and 

the differentiation between the avatāras and avatārin within the framework of the 

Akṣara-Puruṣottama Darśana. 

5.4 Īśvaras: Extensions  

A comparison of jīvas and īśvaras concerning their bodies, states of consciousness, and 

technical names are as follows.  

Predominant Nature Sattva Rajas Tamas 

Bodies 

 

Jīvas Sthūla Sūkṣma Kāraṇa 

Īśvaras Virāṭ Sutrāman Avyākṛta 

States Jīvas Jāgrat Svapna Suṣupti 

Īśvaras Utapatti Sthiti Pralaya 

Names Jīvas Viśva Taijas Prājña 

Īśvaras Vairāja Hiraṇyagarbha Īśvara 

 Table 5.1: Īśvaras: Bodies, States, and Names 

 

Additionally, some other commonly known īśvara entities are the presiding deities of 

indriyas and antaḥkaraṇas.  
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- Manas – Aniruddha/Candra 

- Buddhi – Pradyumna/Brahmā 

- Citta – Vāsudeva 

- Ahaṃkāra – Saṃkarṣaṇa/Rudra 

- Caksus – Sūrya 

- Śrotra – Dik 

- Ghrāṇa – Aśvinikumāra 

- Rasanā – Varuṇa 

- Tvak – Vāyu 

- Vāk – Agni 

- Pāni – Indra 

- Pāda – Viṣṇu 

- Pāyu – Mitra 

- Upastha – Prajāpati 

5.5 Relationship with the Divine 

Parabrahman stands as the ultimate transcendental entity, surpassing all others, and 

serves as the fundamental support for the entirety of existence. The Brahmasūtras 

explain in the first section of the first chapter: 

- िेदव्यपदशेाच्चान्यः4 (BS 1.1.2) 

The Upaniṣads too reveal this principle, while in coherence with the Brahmasūtras 

mentioned above and Śrīmad-Bhagavad-Gītā verses. Some of these references are 

provided below: 

 
4 bhedavyapadeśāccānyaḥ 
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- य आतदत्य ेतिष्ठन्िातदत्यादन्िरो यमातदत्यो ि वेद यस्याऽऽतदत्यः शरीरं य 

आतदत्यमन्िरो यमयत्येष ि आत्माऽन्ियावम्यमिृः5 (BU 3.7.9) 

- य आत्मति तिष्ठन्िात्मिो अन्िरो य आत्मा ि वेद यस्यात्मा शरीरं य आत्मािमन्िरो 

यमयति6 (BU 3.7.22) 

- िीषास्माद ्वािः पवि े। िीषोदतेि सयूवः । िीषास्मादतग्िश्चेन्िश्च । मतृ्यधुाववति पञ्चम 

इति ॥7 (TU 2.8.1) 

The same idea of Parabrahman being the most transcendental reality – therefore, 

beyond jīvas and īśvaras – can be found in the Ānandamayādhikaraṇa. 

Moreover, this consistent study of how jīvas and īśvaras are related to Parabrahman is 

also reflected in the Bhotrāpatti adhikaraṇa of the Brahmasūtras. Jīvas and īśvaras 

experience bliss and suffering while in the body; however, are these experiences also 

felt by Parabrahman and Akṣarabrahman as they reside as the soul and controller of all 

souls? This is the question that the adhikaraṇa considers. Parabrahman and 

Akṣarabrahman remain extremely untouched by the vices or limitations, in any way, of 

the bound jīvas and īśvaras within which they reside. Vyāsa presents the relevant 

argument in sūtra form as follows: 

- िोक्त्रापत्तेरतविागश्चेि ्स्याल्लोकवि्8 (BS 2.1.13) 

He argues that this is commonly explored in the world. Mahāmahopādhyāya 

Bhadreshdas Swami expounds upon how. The example he provides is that an ātman 

remains unadulterated by the stages of life that the body it holds passes through. On a 

more familiar level, a ball of iron cannot turn fire dark, cold, or hard as it is when heated. 

Instead, what is seen is that the iron ball itself changes from dark cold to red hot and 

slowly softens to transform, unlike its basic form. The fire shows its form in the iron 

ball instead of an iron ball cooling or darkening the inferno. A mantra from the Muṇḍaka 

 
5 ya āditye tiṣṭhannādityādantaro yamādityo na veda yasyā’’dityaḥ śarīraṃ ya ādityamantaro 

yamayatyeṣa ta ātmā’ntaryāmyamṛtaḥ 

6 ya ātmani tiṣṭhannātmano antaro ya ātmā na veda yasyātmā śarīraṃ ya ātmānamantaro yamayati 

7 bhīṣāsmād vātaḥ pavate | bhīṣodeti sūryaḥ | bhīṣāsmādagniścendraśca | mṛtyurdhāvati pañcama iti|| 

8 bhoktrāpatteravibhāgaścet syāllokavat 
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Upaniṣad also expounds the same principle with an analogy of two birds – sitting on a 

tree and Parabrahman. 

- द्वा सपुणाव सयजुा सखाया समािं वकृ्ष ंपररषस्वजािे ।  

ियोरन्यः तपप्पलं स्वाद्वत्त्यिश्नन्िन्योऽतिचाकशीति ॥
9 (MU 3.1.1) 

- समािे वकृ्षे परुुषो तिमग्िोऽिीशया शोचति महु्यमािः ।  

जषु्ट ंयदा पश्यत्यन्यमीशमस्य मतहमाितमति वीिशोकः ॥10 (MU 3.1.2) 

These mantras first explore the relation between jīvas (and īśvaras) and Akṣarabrahman. 

Both of them are like close friends, birds perched on the same branch while the jīva 

enjoys the tree’s sweet fruit, namely, the consequences of its karma, and Akṣarabrahman 

looks on without participating in the activity of enjoying the fruits of the tree. Moreover, 

on the same tree, Parabrahman resides. The jīva is freed of its sorrow by contemplating 

and recognizing the other puruṣa – Parabrahman. 

Nonetheless, though Parabrahman, being in the same śarīra, remains unaffected by 

mundane karmic experiences of jīvas and īśvaras, it remains the soul of all jīvas and 

īśvaras. Therefore, the jīva’s faculties of knowledge, thought, and action are facilitated 

by Parabrahman. Thus, jīvas and īśvaras are not independent to act unless permitted by 

Parabrahman. The Brahmasūtras Svāminārāyaṇa Bhāṣyam turns to the Kauṣītakī 

Upaniṣad and shows that the word “prāṇa” contextually means Parabrahman and not 

the vital life-breaths. The mantras significant in this context start from अि खल ुप्राण एव 

प्रज्ञात्मा इद ंशरीरं पररगहृ्योत्िापयति in the Kauṣītakī Upaniṣad (3.27) and end with प्राण एव 

प्रज्ञात्मा आिन्दोऽजरोऽमिृः (3.62).  

A relevant discussion holds its place in the Indraprāṇa adhikaraṇa in the following 

sūtras. 

- प्राणस्ििाऽिगुमाि्11 (BS 1.1.29) 

 
9 dvā suparṇā sayujā sakhāyā samānaṃ vṛkṣaṃ pariṣasvajāte |   

tayoranyaḥ pippalaṃ svādvattyanaśnannanyo’bhicākaśīti || 

10 samāne vṛkṣe puruṣo nimagno’nīśayā śocati muhyamānaḥ |   

juṣṭaṃ yadā paśyatyanyamīśamasya mahimānamiti vītaśokaḥ || 

11 prāṇastathā’nugamāt 
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- ि वकु्तरात्मोपदशेातदति चेदध्यात्मसम्बन्धिमूा ह्यतस्मि्12 (BS 1.1.30) 

- शास्त्रदृष््टया िपूदशेो वामदवेवि्13 (BS 1.1.31) 

- जीवमखु्यप्राणतलङ्गान्िेति चेन्िोपासातै्रतवध्याद ्आतश्रित्वातदह िद्योगाि्14 (BS 

1.1.32) 

More should be known from the Svāminārāyaṇa Bhāṣyam of the respective sutras. 

However, to add something to the discussion here, I present what Mahāmahopādhyāya 

Bhadreshdas Swami comments in the Brahmasūtras 1.1.31. He says that there are two 

ways Parabrahman enters into any entity. The typical entry is in all jīvas and īśvaras as 

a witness of their actions and provider of power to will, know, and act. Sometimes, 

pertaining to special events, Parabrahman does anupraveśa – a special entry in īśvaras 

or avatāras. The second type is the supreme type. This eternal type can only be 

characterized by being in Akṣarabrahman. Parabrahman continues its presence on our 

planet through these spiritual masters – the forms of same very Akṣarabrahman that is 

also the divine abode, divine space and divine devotee in Akṣaradhāman. Additionally, 

this understanding of Parabrahman as being the master of all, including indra and 

prāṇa, can be seen in some of the following mantras too. 

- स एष प्राण एव प्रज्ञात्मा । आिन्दोऽजरोऽमिृः ॥ स ि साधिुा ियूाि,् िो 

एवाऽसाधिुा कमवणा किीयाि ्॥ एष हे्यवैिं साध ुकमव कारयति िम,् यमेभ्यो लोकेभ्य 

उतन्ििीषति ॥ एष लोकपाल एष लोकातधपतिरेष सवेश:15 (Kauṣītakī Upaniṣad 

3.62-66) 

- िीषाऽस्माद्वािः पवि े। िीषोदतेि सयूवः । िीषाऽस्मादतग्िश्चेन्िश्च । मतृ्यधुाववति पञ्चम 

इति ।16 (TU 2.8.1) 

 
12 na vakturātmopadeśāditi cedadhyātmasambandhabhūmā hyasmin 

13 śāstradṛṣṭyā tūpadeśo vāmadevavat 

14 jīvamukhyaprāṇaliṅgānneti cennopāsātraividhyād āśritatvādiha tadyogāt 

15 sa eṣa prāṇa eva prajñātmā | ānando’jaro’mṛtaḥ || sa na sādhunā bhūyān, no evā’sādhunā karmaṇā 

kanīyān || eṣa hyevainaṃ sādhu karma kārayati tam, yamebhyo lokebhya unninīṣati || eṣa lokapāla eṣa 

lokādhipatireṣa sarveśaḥ 

16 bhīṣā’smādvātaḥ pavate | bhīṣodeti sūryaḥ | bhīṣā’smādagniścendraśca | mṛtyurdhāvati pañcama iti| 
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- ब्रह्मणो तवजय ेदवेा अमहीयन्ि17 (KeU 3.1) 

- अिेन्िमब्रवुि ्मघवन्िेिद ्तवजािीतह18 (KeU 3.11) 

- प्राणस्य प्राण:19 (KeU 1.2) 

- एिस्माज्जायि ेप्राण:20 (MU 2.1.3) 

- प्राणशब्दवाच्य इति तसिम्21 (BS 1.1.29) 

Thus, Parabrahman is referred to by the words like “prāṇa” and “indra,” thus 

establishing a master-servant relationship with all liberated and bound jīvas and īśvaras. 

This study is consistently found in the Upaniṣads and supported by the Brahmasūtras. 

Moreover, on a similar note, another adhikaraṇa also adds to the discussion. We have 

discussed the Bhedanirdeśa adhikaraṇa in the chapters before, but let us take a quick 

look here too. This also acts as concluding remarks for this section as it also establishes 

consistency in three texts – fulfilling the main aim of the thesis. 

While discussing the sūtra - अतधकं ि ु िेदतिदशेाि्22 (BS 2.1.23), Mahāmahopādhyāya 

Bhadreshdas Swami presents a plethora of references from both the Upaniṣads and the 

Śrīmad-Bhagavad-Gītā to show how different are Parabrahman and Akṣarabrahman 

from bound and liberated jīvas and īśvaras. A deeper study into the Svāminārāyaṇa 

Bhāṣyam of each of these mantras promises to open a newer perspective on the natures 

and forms of these entities. 

One of the most important ways of describing the relationship with the divine is that 

these jīvas and īśvaras are sometimes called a “part” – aṃśa of Parabrahman. Some 

believe that this part of Parabrahman is just intermixed with māyā and when blessed 

with knowledge, the jīva leaves ignorance and becomes one with Parabrahman, or 

others believe that they are either like sparks of Parabrahman analogized with fire and 

 
17 brahmaṇo vijaye devā amahīyanta 

18 athendramabruvan maghavannetad vijānīhi 

19 prāṇasya prāṇaḥ 

20 etasmājjāyate prāṇaḥ 

21 prāṇaśabdavācya iti siddham 

22 bhedanirdeśāt 
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its incandescent particles - sparks. Both of them are incorrect readings, at least 

according to Vyāsa, who disagrees, saying, अंशो िािाव्यपदशेादन्यिा चाऽतप 

दाशतकिवातदत्वमधीयि एके23 (BS 2.3.43). Ātman is indeed an aṃśa of Parabrahman; 

however, this is in the sense that the jīva or īśvara beholds or possesses some of the 

divine virtues, or at least, tries to walk the path to cultivating them. When some of the 

infinite virtues are found in the unliberated entities, too, that is what being a “part” of 

Parabrahman means. Moreover, on the contrary, if they do not have those virtues or a 

yearning for them, they are not called an aṃśa of Parabrahman. The sūtra that 

immediately follows, मन्त्रवणावि्24 (BS 2.3.44), refers to instances in the Upaniṣads 

regarding the topic that Mahāmahopādhyāya Bhadreshdas Swami supplies. 

- यस्ि ुतवज्ञािवाि ्िवति यकेु्ति मिसा सदा ।  

िस्येतन्ियातण वश्याति सदश्वा इव सारिेः ॥25 (KU 3.6) 

- स ि ुित्पदमाप्िोति यस्मादू्भयो ि जायिे26 (KU 3.8) 

- स एष परोवरीयाि ्उद्गीिः स एषोऽिन्िः परोवरीयो हास्य िवति परोवरीयसो ह 

लोकाञ्जयति य एिदवें तवद्वाि ्परोवरीयांसमदु्गीिमपुास्िे
27 (CU 1.9.2) 

- एिं संयद्वाम इत्याचक्षि एवं तह सवावतण वामान्यतिसंयतन्ि सवावण्येिं 

वामान्यतिसंयतन्ि य एवं वेद
28 (CU 4.15.2) 

- एष उ एव वामिीरेष तह सवावतण वामाति ियति सवावतण वामाति ियति य एवं वदे
29 

(BS 4.15.3) 

 
23 aṃśo nānāvyapadeśādanyathā cā’pi dāśakitavāditvamadhīyata eke 

24 mantravarṇāt 

25 yastu vijñānavān bhavati yuktena manasā sadā | 

tasyendriyāṇi vaśyāni sadaśvā iva sāratheḥ || 

26 sa tu tatpadamāpnoti yasmādbhūyo na jāyate 

27 sa eṣa parovarīyān udgīthaḥ sa eṣo’nantaḥ parovarīyo hāsya bhavati parovarīyaso ha lokāñjayati ya 

etadevaṃ vidvān parovarīyāṃsamudgīthamupāste 

28 etaṃ saṃyadvāma ityācakṣata evaṃ hi sarvāṇi vāmānyabhisaṃyanti sarvāṇyenaṃ 

vāmānyabhisaṃyanti ya evaṃ veda 

29 eṣa u eva vāmanīreṣa hi sarvāṇi vāmāni nayati sarvāṇi vāmāni nayati ya evaṃ veda 
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- एष उ एव िामिीरेष तह सवेष ुलोकेष ुिाति सवेष ुलोकेष ुिाति य एव ंवेद30 (CU 

4.15.4) 

- ि पश्यो मतृ्युं पश्यति ि रोग ंिोि दःुखिा ंसव ंह पश्यः पश्यति सववमाप्िोति सववशः
31 

(CU 7.26.2) 

- एष तित्यो मतहमा ब्राह्मणस्य ि वधवि ेकमवणा िो किीयाि ्िस्यैव स्याि ्पदतवत्तं 

तवतदत्वा ि तलप्यि ेकमवणा पापकेिेति । िस्मादवेंतवच्छान्िो दान्ि उपरितस्ितिक्षःु 

समातहिो ितू्वाऽऽत्मन्येवात्मािं पश्यति सववमात्मािं पश्यति िैिं पाप्मा िरति सव ं

पाप्मािं िरति िैिं पाप्मा िपति सव ंपाप्मािं िपति32 (BU 4.4.23) 

Some of the references also explain that some jīvas and īśvaras are not an aṃśa of 

Parabrahman – since these are those who do not tread the path toward liberation. 

- अि येऽन्यिाऽिो तवदरुन्यराजािस्ि ेक्षय्यलोका िवतन्ि िेषां सवेष ुलोकेष्वकामचारो 

िवति33 (CU 7.25.2) 

- इह चेदवेदीदि सत्यमतस्ि ि चेतदहावेदीन्महिी तवितष्ट:34 (KeU 2.5) 

- यस्त्वतवज्ञािवाि ्िवत्यमिस्कः सदाऽशतुचः ।  

ि स ित्पदमाप्िोति संसारं चाऽतधगच्छति ॥35 (KU 3.7) 

- यस्त्वतवज्ञािवाि ्िवत्ययकेु्ति मिसा सदा ।  

िस्येतन्ियाण्यवश्याति दषु्टाऽश्वा इव सारिेः ॥36 (KU 3.5) 

 
30 eṣa u eva bhāmanīreṣa hi sarveṣu lokeṣu bhāti sarveṣu lokeṣu bhāti ya evaṃ veda 

31 na paśyo mṛtyuṃ paśyati na rogaṃ nota duḥkhatāṃ sarvaṃ ha paśyaḥ paśyati sarvamāpnoti 

sarvaśaḥ 

32 eṣa nityo mahimā brāhmaṇasya na vardhate karmaṇā no kanīyān tasyaiva syāt padavittaṃ viditvā 

na lipyate karmaṇā pāpakeneti | tasmādevaṃvicchānto dānta uparatastitikṣuḥ samāhito 

bhūtvā’’tmanyevātmānaṃ paśyati sarvamātmānaṃ paśyati nainaṃ pāpmā tarati sarvaṃ pāpmānaṃ 

tarati nainaṃ pāpmā tapati sarvaṃ pāpmānaṃ tapati 

33 atha ye’nyathā’to viduranyarājānaste kṣayyalokā bhavanti teṣāṃ sarveṣu lokeṣvakāmacāro bhavati 

34 iha cedavedīdatha satyamasti na cedihāvedīnmahatī vinaṣṭiḥ 

35 yastvavijñānavān bhavatyamanaskaḥ sadā’śuciḥ | 

na sa tatpadamāpnoti saṃsāraṃ cā’dhigacchati || 

36 yastvavijñānavān bhavatyayuktena manasā sadā| 

tasyendriyāṇyavaśyāni duṣṭā’śvā iva sāratheḥ || 



 

266 

 

- असयुाव िाम ि ेलोका अन्धेि िमसाऽऽविृाः ।  

िांस्िे पे्रत्यातिगच्छतन्ि ये के चात्महिो जिाः ॥
37 (IU 3) 

The third sūtra of the Aṃśa adhikaraṇa, अतप च स्मयविे38 (BS 2.3.45) is about how this 

principle is consistently explained in the Śrīmad-Bhagavad-Gītā. 

- ममैवांशो जीवलोके जीवििूः सिाििः । 

मिःषष्ठािीतन्ियातण प्रकृतिस्िाति कषवति ॥39 (BG 15.7) 

Mahāmahopādhyāya Bhadreshdas Swami explores this sūtra through one of the 

teachings of Parabrahman Swaminarayan found in the Vac. G. II 8. Parabrahman 

Swaminarayan explains that the jīvas that are called aṃśa of Parabrahman are the ones 

that withdraw their five sense and mind from the objects of desire and keep those 

faculties focused solely on Parabrahman and that which is related to Parabrahman. On 

the other hand, those who choose to be led astray by their indriyas and antaḥkaraṇas 

are not an aṃśa of Parabrahman. That is why one should engage in upāsanā of 

Parabrahman while offering one’s vṛtti to the divine. 

Jīvas and īśvaras, aṃśa or not, are still eternally and completely distinct from the 

highest supreme entity, Parabrahman. Here are a few mantras and verses that emphasize 

this fact. 

- तित्यो तित्यािा ंचेििश्चेििािामेको बहूिां यो तवदधाति कामाि ्।
40 (KU 5.13) 

- अड्गषु्ठमात्रः परुुषो मध्य आत्मति तिष्ठति41 (KU 4.12) 

- यः आत्मति तिष्ठि ्आत्मिोऽन्िरो यमात्मा ि वेद यस्यात्मा शरीरं य आत्मािमन्िरो 

यमयति स ि आत्माऽन्ियावम्यमिृ:42 (BU 6.7) 

 
37 asuryā nāma te lokā andhena tamasā’’vṛtāḥ| 

tāṃste pretyābhigacchanti ye ke cātmahano janāḥ || 

38 smaryate 

39 mamaivāṃśo jīvaloke jīvabhūtaḥ sanātanaḥ| 

manaḥṣaṣṭhānīndriyāṇi prakṛtisthāni karṣati || 

40 nityo nityānāṃ cetanaścetanānāmeko bahūnāṃ yo vidadhāti kāmān | 

41 aḍguṣṭhamātraḥ puruṣo madhya ātmani tiṣṭhati 

42 yaḥ ātmani tiṣṭhan ātmano’ntaro yamātmā na veda yasyātmā śarīraṃ ya ātmānamantaro yamayati 

sa ta ātmā’ntaryāmyamṛtaḥ 
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- िमीश्वराणा ंपरमं महशे्वरं ि ंदवेिािां परमं च दवैिम ्। पतिं पिीिाम्
43 (SU 6.7) 

- एको दवेः सववििूेष ुगढूः सववव्यापी सववििूान्िरात्मा44 (SU 6.11) 

- पिृगात्मािं पे्रररिारं च मत्वा45 (SU 1.6) 

- उत्तमः परुुषस्त्वन्यः46 (BG 15.17) 

Here are also some mantras and verses that show that jīvas and īśvaras are different 

from the second highest entity, Akṣarabrahman. 

- द्वा सपुणाव सयजुा सखाया समािं वकृ्ष ंपररषस्वजािे ।  

ियोरन्यः तपप्पलं स्वाद्वत्त्यिश्नन्िन्योऽतिचाकशीति ॥
47 (MU 3.1.1) 

- महिः परमव्यक्तम ्…48 (KU 3.11) 

- महिोऽव्यक्तमतु्तमम्49 (KU 6.7) 

- यः सेिरुीजािािामक्षरं ब्रह्म यि ्परम ्।50 (KU 3.2) 

- शरो ह्यात्मा ब्रह्म िल्लक्ष्यमचु्यिे51 (MU 2.2.4) 

- क्षरः सवावतण ििूाति कूटस्िोऽक्षर उच्यिे52 (BG 15.16) 

Most of these mantras have appeared multiple times through this project, and thus, can 

be well understood. Moreover, there are a few discussions of note that are based on the 

relationship of jīvas (and īśvaras) and Akṣarabrahman. 

The sūtra found in the Dyubhvādyadhikaraṇa of the Brahmasūtras draws attention to 

the differentiation between jīvas (and īśvaras) and Akṣarabrahman. It reads: 

 
43 tamīśvarāṇāṃ paramaṃ maheśvaraṃ taṃ devatānāṃ paramaṃ ca daivatam| patiṃ patīnām 

44 eko devaḥ sarvabhūteṣu gūḍhaḥ sarvavyāpī sarvabhūtāntarātmā 

45 pṛthagātmānaṃ preritāraṃ ca matvā 

46 uttamaḥ puruṣastvanyaḥ 

47 dvā suparṇā sayujā sakhāyā samānaṃ vṛkṣaṃ pariṣasvajāte |   

tayoranyaḥ pippalaṃ svādvattyanaśnannanyo’bhicākaśīti || 

48 hataḥ paramavyaktam 

49 mahato’vyaktamuttamam 

50 yaḥ seturījānānāmakṣaraṃ brahma yat param | 

51 śaro hyātmā brahma tallakṣyamucyate 

52 kṣaraḥ sarvāṇi bhūtāni kūṭastho’kṣara ucyate 
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िेदव्यपदशेाि्53 (BS 1.3.5). The contention is about who is the bridge to the immortal 

Parabrahman referred to by the Muṇḍaka Upaniṣad mantra below: 

- यतस्मि ्द्यौः पतृिवी चान्िरीक्षमोिं मिः सह प्राणैश्च सवैः । 

िमेवैकं जाििाऽऽत्मािमन्या वाचो तवमञु्चथामृिस्यैष सेिुः ॥54 (MU 2.2.5) 

Also, there are characteristics of Akṣarabrahman that are absolutely not possible in any 

bound or liberated jīvas and īśvaras. This is interestingly brought up in the middle of 

the Dahara adhikaraṇa of the Brahmasūtras. In the sūtra, इिरपरामशावत्स इति 

चेन्िाऽसम्िवाि्55 (BS 1.3.38), the opposition doubts that the word samprasāda appearing 

in the Chāndogya Upaniṣad might be for the jīvas and īśvaras. The mantra reads: 

- अि य एष सम्प्रसादोऽस्माच्छरीराि ्समतु्िाय परं ज्योतिरुपसम्पद्य स्वेि 

रूपेणाऽतितिष्पद्यिे । एष आत्मेति होवाच56 (CU 8.3.4) 

Who is that ātman referred to by the word samprasāda? It could not be jīvas or īśvaras. 

Mahāmahopādhyāya Bhadreshdas Swami presents four reasons. 

One, Akṣarabrahman is eternally devoid of all vices and full of divine virtues and 

superior in this way in comparison to jīvas and īśvaras. 

- एष आत्माऽपहिपाप्मा तवजरो तवमतृ्यतुववशोको तवतजघत्सोऽतपपासः सत्यकामः 

सत्यसङ्कल्पो यिा हे्यवेह प्रजा अन्वातवशतन्ि यिाऽिशुासिं यं यमन्िमतिकामा 

िवतन्ि यं जिपद ंयं क्षेत्रिागं ि ंिमेवोपजीवतन्ि
57 (CU 8.1.5) 

Akṣarabrahman is the supporter of jagat manifested as infinite universes filled with 

infinite bound and some liberated jīvas and īśvaras. 

 
53 bhedavyapadeśāt 

54 yasmin dyauḥ pṛthivī cāntarīkṣamotaṃ manaḥ saha prāṇaiśca sarvaiḥ |  

tamevaikaṃ jānathā’’tmānamanyā vāco vimuñcathāmṛtasyaiṣa setuḥ || 

55 itaraparāmarśātsa iti cennā’sambhavāt 

56 atha ya eṣa samprasādo’smāccharīrāt samutthāya paraṃ jyotirupasampadya svena 

rūpeṇā’bhiniṣpadyate | eṣa ātmeti hovāca 

57 eṣa ātmā’pahatapāpmā vijaro vimṛtyurviśoko vijighatso’pipāsaḥ satyakāmaḥ satyasaṅkalpo yathā 

hyeveha prajā anvāviśanti yathā’nuśāsanaṃ yaṃ yamantamabhikāmā bhavanti yaṃ janapadaṃ yaṃ 

kṣetrabhāgaṃ taṃ tamevopajīvanti 
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- अि य आत्मा स सेितुववधतृिरेषां लोकािाम सम्िेदाय िैि ंसेिमुहो राते्र िरिो ि जरा 

ि मतृ्यिुव शोको ि सकृुिं ि दषु्कृिं सवे पाप्मािोऽिो तिविवन्िऽेपहिपाप्मा हे्यष 

ब्रह्मलोकः ॥58 (CU 8.4.1) 

Akṣarabrahman is eternally beyond the measures of mundane virtue and vice. 

- िद्य एविैं ब्रह्मलोकं ब्रह्मचयेणाऽितुवन्दतन्ि िेषामेवैष ब्रह्मलोकस्िेषा ंसवषे ुलोकेष ु

कामचार59 (CU 8.4.3) 

Akṣarabrahman has the agency of all, unlike any jīvas and īśvaras. 

- अि य इहात्मािमितुवद्य व्रजन्त्येिांश्च सत्याि ्कामांस्िेषां सवेष ुलोकेष ुकामचारो 

िवति60 (CU 8.1.6) 

To conclude this section, one might ask, when there is already oneness described 

between Akṣarabrahman and jīvas (and īśvaras), why is there a need to say that again 

and again? To answer this question, the Ākāśārthāntara adhikaraṇa steps in. Both 

entities are said to be one; they are so different metaphysically. Consolidating the study 

of consistency that has propelled this section, let us understand a proposition relevant 

to a state of existence – suṣupti (deep sleep) and utkrānti (ascension) after death as seen 

in the Upaniṣads. The Chāndogya Upaniṣad and the Bṛhadāraṇyaka Upaniṣad explore 

suṣupti and utkrānti in their multiple chapters. The following mantra shows the 

difference between both entities at issue. 

- िद्यतै्रित्सपु्तः समस्िः संप्रसन्िः स्वप्िं ि तवजािात्यास ुिदा िाडीष ुसपृ्तो िवति ि ंि 

कश्चि पाप्मा स्पशृति िजेसा तह िदा संपन्िो िवति ॥61 (CU 8.6.3) 

 
58 atha ya ātmā sa seturvidhṛtireṣāṃ lokānāma sambhedāya naitaṃ setumaho rātre tarato na jarā na 

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

brahmalokaḥ|| 

59 tadya evaitaṃ brahmalokaṃ brahmacaryeṇā’nuvindanti teṣāmevaiṣa brahmalokasteṣāṃ sarveṣu 

lokeṣu kāmacāra  

60 atha ya ihātmānamanuvidya vrajantyetāṃśca satyān kāmāṃsteṣāṃ sarveṣu lokeṣu kāmacāro bhavati 

61 tadyatraitatsuptaḥ samastaḥ saṃprasannaḥ svapnaṃ na vijānātyāsu tadā nāḍīṣu sṛpto bhavati taṃ 

na kaścana pāpmā spṛśati tejasā hi tadā saṃpanno bhavati || 
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- यतै्रित्परुुषः स्वतपति िाम सिा सोम्य िदा सम्पन्िो िवति62 (CU 6.8.1) 

- अयं शारीर आत्मा प्राजे्ञिात्मिाऽन्वारूढ उत्सजवि ्याति63 (BU 4.3.35) 

This section about the relationship of jīvas and īśvaras with the divine Parabrahman and 

Akṣarabrahman highlights, in more than a couple of ways, how the description of jīvas 

and īśvaras is consistently found in the Prasthānatrayī, creating a harmony that when 

explored from any side, brings out a new beauty of the study. A clear distinction from 

Parabrahman is found in the sūtra of Antasstaddharma adhikaraṇa of the Brahmasūtras. 

While the Bṛhadāraṇyaka Upaniṣad and Taittirīya Upaniṣad support that principle, the 

Śrīmad-Bhagavad-Gītā too contributes support through the verses of its 15th chapter. 

The same idea of Parabrahman being the most transcendental reality – therefore, 

beyond and different from jīvas and īśvaras – can be found in the 

Ānandamayādhikaraṇa. Also, the bliss and suffering experienced by jīvas and īśvaras 

remain inferior to that of Parabrahman, although Parabrahman resides in the very same 

ātman as the sūtra, िोक्त्रापत्तेरतविागश्चेि ्स्याल्लोकवि ्(BS 2.1.13), suggests. The Muṇḍaka 

Upaniṣad mantras add to the discussion by providing a beautiful analogy of a tree and 

birds sitting on it. The Kauṣītakī Upaniṣad provides support for the doctrine that jīvas 

and īśvaras are not independent unless permitted to act by Parabrahman, as 

Parabrahman grants them their ability to gain knowledge, to have thoughts, and to 

perform any action. Mahāmahopādhyāya Bhadreshdas Swami too explains in the 

Svāminārāyaṇa Bhāṣyam the two types of entry of Parabrahman into all other sentient 

entities. The section called the Bhedanirdeśa adhikaraṇa of the Brahmasūtras concerns 

the jīvas and īśvaras and their relationship to Akṣarabrahman and Parabrahman. In 

accordance with Vyāsa’s assertions, Mahāmahopādhyāya Bhadreshdas Swami provides 

a substantial array of references derived from both the Upaniṣads and the Śrīmad-

Bhagavad-Gītā to substantiate and elucidate his points. The Muṇḍaka Upaniṣad mantras 

reveal Akṣarabrahman to be the bridge to Parabrahman (MU 2.2.5) and, thus, making 

jīvas and īśvaras the purposeful walkers of the bridge. Moreover, it is interesting to note 

how Mahāmahopādhyāya Bhadreshdas Swami comments on the word samprasāda, 

 
62 yatraitatpuruṣaḥ svapiti nāma satā somya tadā sampanno bhavati 

63 ayaṃ śārīra ātmā prājñenātmanāऽnvārūḍha utsarjan yāti 
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first found in the Chāndogya Upaniṣad, to state the explicit differences between the 

mundane and the divine. In bringing this section closer to a close, we finally see how 

the multiple chapters of Bṛhadāraṇyaka Upaniṣad and Chāndogya Upaniṣad explore 

suṣupti and utkrānti to differentiate the jīvas and īśvaras from Akṣarabrahman and 

Parabrahman. 

5.6 Ātman: Anādi 

The second part of our exploration of consistency through the elucidation of jīvas and 

īśvaras in the Prasthānatrayī continues with a study of ātman (a term used for both jīvas 

and īśvaras, as they both are sentient and pervade within their respective bodies). Here, 

the discussion concerns whether jīvas and īśvaras are created rather than being eternal, 

sentient entities. The objectors make known this view of the creation of jīvas and īśvaras 

while supporting it through various mantras from the Upaniṣads. This seemingly 

apparent support is just an unsound interpretation that we will understand through the 

words of Mahāmahopādhyāya Bhadreshdas Swami by the end of this section. 

Nonetheless, some of the references that the objector provides are as follows: 

- यिः प्रसूिा जगिः प्रसिूी िोयेि जीवाि ्व्यससजव िमू्याम्64 

- यिो वा इमाति भूिाति जायन्िे65 (TU 3.1.1) 

- यदू्भियोतिं पररपश्यतन्ि धीराः
66 (MU 1.1.6) 

- सन्मलूा: सोम्येमाः सिारः प्रजा:67 (CU 6.8.4) 

- िस्माद ्इमाः प्रजाः प्रजायन्िे68 (PU 1.14) 

- आत्मिः सिे प्रा्ाः सवे लोकाः सव ेदवेाः सवावतण ििूाति व्युच्चरतन्ि69 (BU 

2.1.20) 

 
64 yataḥ prasūtā jagataḥ prasūtī toyena jīvān vyasasarja bhūmyām 

65 yato vā imāni bhūtāni jāyante 

66 yadbhūtayoniṃ paripaśyanti dhīrāḥ 

67 sanmūlāḥ somyemāḥ sarvāḥ prajāḥ 

68 tasmād imāḥ prajāḥ prajāyante 

69 ātmanaḥ sarve prāṇāḥ sarve lokāḥ sarve devāḥ sarvāṇi bhūtāni vyuccaranti 
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As the study of the Prasthānatrayī suggests the harmony of the three texts, various other 

mantras expound on the other side of the debate – jīvas and īśvaras are, in fact, not 

created. The Brahmasūtras discusses this debate in the Ātmā adhikaraṇa. The sūtra 

mentions that these two entities (and indeed all five entities) are said to be eternal in a 

variety of references from the śrutis and smṛtis. This sūtra reads: 

- िात्मा श्रिुेतिवत्यत्वाच्च िाभ्यः70 (BS 2.3.18) 

Various mantras of Upaniṣads and the verses of the second chapter of the Śrīmad-

Bhagavad-Gītā offer support to this sūtra. 

- ि जायिे तम्रयि ेवा तवपतश्चन्िायं कुितश्चन्ि बिवू कतश्चद ्। 

अजो तित्यः शाश्विोऽयं परुाणो ि हन्यिे हन्यमािे शरीरे ॥71 (KU 2.18) 

- ज्ञाज्ञौ द्वावजौ72 (SU 1.9) 

- तित्यो तित्यािां चिेिश्चेििािाम्
73 (SU 6.13) 

- अन्िवन्ि इमे दहेा तित्यस्योक्ताः शरीररणः ।  

अिातशिोऽप्रमेयस्य िस्माद्यदुध््यस्व िारि ॥74 (BG 2.18) 

- ि जायिे तम्रयि ेवा कदातचन्िायं ितू्वा ितविा वा ि ियूः ।  

अजो तित्यः शाश्विोऽयं परुाणो ि हन्यिे हन्यमािे शरीरे ॥75 (BG 2.20) 

- वेदाऽतविातशिं तित्यं य एिमजमव्ययम्76 (BG 2.21) 

- तित्यः सववगिः स्िाणरुचलोऽयं सिाििः77 (BG 2.24) 

 
70 nātmā śruternityatvācca tābhyaḥ 

71 na jāyate mriyate vā vipaścinnāyaṃ kutaścinna babhūva kaścid |  

ajo nityaḥ śāśvato’yaṃ purāṇo na hanyate hanyamāne śarīre || 

72 jñājñau dvāvajau 

73 nityo nityānāṃ cetanaścetanānām 

74 antavanta ime dehā nityasyoktāḥ śarīriṇaḥ | 

anāśino’prameyasya tasmādyuddhyasva bhārata || 

75 na jāyate mriyate vā kadācinnāyaṃ bhūtvā bhavitā vā na bhūyaḥ |   

ajo nityaḥ śāśvato’yaṃ purāṇo na hanyate hanyamāne śarīre || 

76 vedā’vināśinaṃ nityaṃ ya enamajamavyayam 

77 nityaḥ sarvagataḥ sthāṇuracalo’yaṃ sanātanaḥ 
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- दहेी तित्यमवध्योऽयम्78 (BG 2.30) 

However, the question of what should be made of the references presented before 

suggesting that jīvas and īśvaras are created, still remains. Mahāmahopādhyāya 

Bhadreshdas Swami provides a clarification: स्वस्वकमाविसुारं परमात्मेच्छया दहेान्िरसंसगवस्यैव 

िदतु्पत्त्यिवत्वाि।् ििैव पवूवदहेतवशे्लष एव मरणं ि ि ुस्वरूप ेकोऽतप तवकारः। ि च पिुरात्मिो तवकाराऽिाव े

िस्य कायवत्वाऽिावाि ् ि ं प्रति ब्रह्मपरब्रह्मणोः कारणत्वाऽसम्िवाि,् ितद्वज्ञािेि सववतवज्ञािप्रतिज्ञा 

व्याहन्येिेति वाच्यं, स्वरूपाऽन्यिािावरूपो तवकारो तह तितषध्यिे । 

िज्ज्ञािसङ्कोचतवकासलक्षणतवकारस्य ि ुित्राऽतप सत्त्वान्ि दोषः । अिो ि प्रलय ेजीवेश्वरात्मािो िश्यतन्ि 

ि वा सग ेििूिा उत्पद्यन्ि इति तसिम ्।79. Here, the “creation” of jīvas and īśvaras should be 

understood as them receiving an appropriate body with respect to their karma. This 

blessing of Parabrahman is interpreted as their “creation”, and thus, not in the 

metaphysical sense. As a body perishes, a new body is received; however, there is no 

change – good or bad – in the form of individual souls or empowered beings. Therefore, 

there is no change in the infinite number of already existing jīvas and īśvaras – even 

amid the procreation of jagat or its ultimate dissolution.  

Indeed, the refutation presented here pertains to the distortion of svarūpa, the true 

nature itself, as even knowledge can be subject to distortion. Thus, the concept of 

eternality extends to the ātman, transcending the cycles of death and rebirth that occur 

during dissolution and creation, respectively. It highlights the timeless nature of the 

ātman, existing beyond the limitations of temporal existence.  

In this section, we focus on understanding how jīvas and īśvaras are described as “born” 

while acknowledging that they are not newly created entities. It is crucial to recognize 

that they possess an eternal existence, with an infinite number of jīvas and īśvaras that 

 
78 dehī nityamavadhyo’yam 

79 Brahmasūtras Svāminārāyaṇa Bhāṣyam 2.3.18, p. 232; svasvakarmānusāraṃ paramātmecchayā 

dehāntarasaṃsargasyaiva tadutpattyarthatvāt | tathaiva pūrvadehaviśleṣa eva maraṇaṃ na tu svarūpe 

ko’pi vikāraḥ | na ca punarātmano vikārā’bhāve tasya kāryatvā’bhāvāt taṃ prati 

brahmaparabrahmaṇoḥ kāraṇatvāऽsambhavāt, tadvijñānena sarvavijñānapratijñā vyāhanyeteti 

vācyaṃ, svarūpā’nyathābhāvarūpo vikāro hi niṣidhyate | tajjñānasaṅkocavikāsalakṣaṇavikārasya tu 

tatrā’pi sattvānna doṣaḥ | ato na pralaye jīveśvarātmāno naśyanti na vā sarge nūtanā utpadyanta iti 

siddham | 



 

274 

 

neither increase nor decrease in count. Vyāsa resolves this debate by presenting a 

coherent argument for the fact that jīvas and īśvaras are not created; Vyāsa asserts they 

are eternal and ever-existent in nature. This is exemplified in the sūtra िात्मा 

श्रिुेतिवत्यत्वाच्च िाभ्यः80 (BS 2.3.18), which is elucidated upon by Mahāmahopādhyāya 

Bhadreshdas Swami in his commentary, bridging the gap and providing a 

comprehensive understanding of the subject matter.  

5.7 Ātman: Aṇu 

The nature of the ātman is delineated as indivisible and minutely subtle, often 

analogized to an atomic entity, or “of atomic size” – aṇuparimāṇa, which signifies its 

infinitesimal size. It neither possesses an infinite magnitude nor is it restricted in its 

ability to accommodate the body it inhabits. The Muṇḍaka Upaniṣad emphasizes this 

aspect, proclaiming एषोऽणरुात्मा चेिसा वेतदिव्यः यतस्मि ्प्राणः पञ्चधा संतववेश81 (MU 3.1.9) - 

implying that ātman should be realized through a discerning intellect. Furthermore, as 

atomic in size. The Śvetāśvatara Upaniṣad also provides multiple instances that portray 

the ātman as atomic, though presented in distinct manners. These references 

collectively reinforce the concept of the ātman’s atomic nature, accentuating its subtle 

and imperceptible essence. 

- आराग्रमात्रो ह्यवरोऽतप दृष्टः82 (SU 5.8) 

- बालाऽग्रशििागस्य शिधा कतल्पिस्य च । 

िागो जीवः स तवज्ञेयः स चाऽऽिन्त्याय कल्पिे ॥83 (SU 5.9) 

Why is the argument significant? For a few reasons, as defended by Vyāsa in the Jña 

adhikaraṇa, one of the longest adhikaraṇas in the Brahmasūtras, regarding the ātman’s 

ascension, going, and return provides a compelling rationale for contemplating its 

atomic size. 

 
80 nātmā śruternityatvācca tābhyaḥ 

81 eṣo’ṇurātmā cetasā veditavyaḥ yasmin prāṇaḥ pañcadhā saṃviveśa 

82 ārāgramātro hyavaro’pi dṛṣṭaḥ 

83 bālā’graśatabhāgasya śatadhā kalpitasya ca |  

bhāgo jīvaḥ sa vijñeyaḥ sa cā’’nantyāya kalpate || 
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Considering the returning of the ātman – it vividly makes sense to contemplate ātman 

as atomic; the concept aligns with the experiences and observations of the ascension, 

journey, and subsequent return of the ātman. It offers a vivid understanding of how the 

ātman traverses realms and bodies while establishing its infinitesimal size and ability 

to transcend physical constraints. 

- उत्क्रातन्िगत्यागिीिाम्84 (BS 2.3.20) 

Mahāmahopādhyāya Bhadreshdas Swami emphasizes the significance of the atomic 

nature of the ātman, stating, अणपुररमाण एवाऽऽत्मा ि ि ुतविःु ।85. This statement reinforces 

the understanding that the ātman is indeed atomic in size and not all-pervading. A 

collection of references supporting the three arguments mentioned above is presented 

to substantiate this argument. First and foremost, the ātman is depicted as ascending – 

utkrānti86 to Akṣaradhāman, the eternal abode of Parabrahman, as described in the 

Upaniṣads. 

- स यदाऽस्माच्छरीरादतु्क्रामति सहवैैिैः सवरैुत्क्रामति … एिेि 

प्रजे्ञिात्मिाऽस्माल्लोकादतु्क्रम्य87 (AU 3.4) 

- अि यतै्रिदस्माच्छरीरादतु्क्रामत्यिैिैरेव रतश्मतिरूध्ववमाक्रामिे88 (CU 8.6.5) 

- िेि प्रद्यािेिैष आत्मा तिष्क्रामति चक्षषुो वा मधू्िाव वाऽन्येभ्यो वा 

शरीरदशेेभ्यस्िमतु्क्रामन्ि ंप्राणोऽितू्क्रामति89 (BU 4.4.2) 

Ātman goes 

- ये वै के चाऽस्माल्लोकाि ्प्रयतन्ि चन्िमसमेव ि ेसव ेगच्छतन्ि90 (Kauṣītakī 

Upaniṣad 1.2) 

 
84 utkrāntigatyāgatīnām 

85 Brahmasūtras Svāminārāyaṇa Bhāṣyam 2.3.20, p. 233; aṇuparimāṇa evā’’tmā na tu vibhuḥ | 

86 We shall analyze consistency through this topic later in the following chapter. 

87 sa yadā’smāccharīrādutkrāmati sahaivaitaiḥ sarvairutkrāmati … etena 

prajñenātmanāsmāllokādutkramya 

88 atha yatraitadasmāccharīrādutkrāmatyathaitaireva raśmibhirūrdhvamākrāmate 

89 tena pradyātenaiṣa ātmā niṣkrāmati cakṣuṣo vā mūrdhnā vānyebhyo vā 

śarīradeśebhyastamutkrāmantaṃ prāṇonūtkrāmati 

90 ye vai ke cā’smāllokāt prayanti candramasameva te sarve gacchanti 
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- यिो यि आविविे ित्तद ्गच्छति91 (CU 4.17.1) 

- सव ंिदत्र गत्वा तवन्दिे92 (CU 8.3.2) 

- िाि ्स गच्छति िा ददि्93 (KU 1.3) 

- अगच्छन्व ैि ेिद्यत्राऽश्वमेधयातजिो गच्छतन्ि94 (BU 3.3.2) 

- िांस्िे प्रेत्याऽतिगच्छतन्ि
95 (IU 3) 

Ātman returns 

- िस्माल्लोकाि ्पिुरेत्यस्मै लोकाय कमवणे96 (BU 4.4.6) 

- सि आगम्य ि तवदःु सि आगच्छाम इति97 (BU 6.10.2) 

The argument becomes evident when we consider that if the ātman were infinite and 

all-encompassing in size, the notions of ascending, going, or returning would be 

rendered impossible, as expressed by Mahāmahopādhyāya Bhadreshdas Swami: 

स्वरूपिः सववगिस्येदमतु्क्रमणगमिाऽऽगमिातदकं ि सम्िवेि्98. Furthermore, the sūtra 

स्वशब्दोन्मािाभ्याम ्(BS 2.3.23) supports the concept that the ātman is atomic, which is 

corroborated by references in the Upaniṣads. The inherent limitations of spatial 

existence are acknowledged upon recognizing the atomic nature of the ātman. This 

understanding aligns with the notion that the ātman’s movements transcend physical 

dimensions, operating subtly beyond ordinary comprehension. The sūtra and the 

Upaniṣadic references lend credence to the idea that the ātman’s true essence is indeed 

atomic, underscoring its individuality and distinct presence within the cosmos.  

 
91 yato yata āvartate tattad gacchati 

92 sarvaṃ tadatra gatvā vindate 

93 tān sa gacchati tā dadat 

94 agacchanvai te tadyatrā’śvamedhayājino gacchanti 

95 tāṃste pretyā’bhigacchanti 

96 tasmāllokāt punaretyasmai lokāya karmaṇe 

97 sata āgamya na viduḥ sata āgacchāma iti 

98 Brahmasūtras Svāminārāyaṇa Bhāṣyam 2.3.20, p. 234; svarūpataḥ 

sarvagatasyedamutkramaṇagamanā’’gamanādikaṃ na sambhavet 
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In refutation of the opposing argument that posits the limited size of the ātman, referred 

to as madhya parimāṇa, contingent upon the size of the body it assumes, Vyāsa presents 

a compelling counterpoint. He argues that such a limited view would imply an inherent 

incompleteness in the nature of the ātman, as expressed in the sūtra एव ं

चाऽऽत्माऽकात्स्न्यवम्99 (BS 2.2.34). This would reflect the incompleteness of ātman. 

Mahāmahopādhyāya Bhadreshdas Swami further elucidates this concept with an 

insightful analogy. 

Drawing inspiration from, and building upon, Vyāsa’s teachings, The Svāminārāyaṇa 

Bhāṣyakāra illustrates that considering the ātman as having body parts and senses or 

being of limited size would to inconsistencies. When the ātman transitions from a small-

bodied creature, like an ant, to a larger-bodied creature, like an elephant, the pervasion 

would be incomplete or inconsistent. This is, of course, an absurdity that the objector 

would not want to affirm. Conversely, when transitioning from a larger mammal to a 

smaller one, one might contemplate how the expansive essence of the ātman can 

seamlessly fit within the confined dimensions of the diminutive physical vessel. It is 

inconceivable to argue that the ātman changes its size to accommodate different bodies, 

as such a notion contradicts the inherently and definitionally eternal nature of the ātman. 

The debate regarding the ātman’s limited size and shape is further refuted in the sūtras 

ि च पयावयादप्यतवरोधो तवकारातदभ्यः100 (BS 2.2.35) and अन्त्याऽवतस्ििेश्चोियतित्यत्वादतवशेषः101 

(BS 2.2.36). These sūtras emphasize that no contradiction arises from variations or 

modifications in the ātman, as it possesses a unique eternal nature that transcends size 

or shape limitations.  

5.8 Ātman: Kartṛ 

The ātman is the kartṛ - doer and thus responsible for getting the fruits of that karma. 

However, this agency is not limited to some action, but it is open for exploration for all 

indriyas, making the ātman “the one who sees,” “the one who feels,” “the one who 

 
99 cā’’tmā’kārtsnyam 

100 na ca paryāyādapyavirodho vikārādibhyaḥ 

101 sntyā’vasthiteścobhayanityatvādaviśeṣaḥ 
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hears,” “one who smells,” “one who tastes,” “one who thinks,” “one who knows,” “one 

who does,” and more. The Praśna Upaniṣad encapsulating this principle reads: 

- एष तह िष्टा स्प्रष्टा श्रोिा घ्रािा रसतयिा मन्िा बोिा किाव तवज्ञािात्मा परुुषः स 

परेऽक्षर आत्मति सम्प्रतिष्ठिे ॥102 (PU 4.9) 

This profound statement from the Praśna Upaniṣad, stating the individual souls as “the 

seer, the hearer, the thinker, the knower, the doer, and as the source of both pleasant and 

uncomfortable experiences,” affirms the all-encompassing nature of the ātman, as it 

assumes multiple roles and functions within the realm of experience. It highlights that 

the ātman is not limited to a single mode of perception but possesses the inherent 

capacity to engage with the world through various faculties. 

The question of agency, whether it lies with the ātman or some insentient nature, is a 

subject of debate explored in the Kartṛ adhikaraṇa. The opposing view argues that 

certain actions mentioned in the Upaniṣads or the Bhagavad-Gītā do not explicitly 

indicate ātman as the doer. Instead, it seems that the ātman is controlled by nature, 

relieving it of responsibility for any good or bad actions. The opposition presents 

various verses, such as ि जायि ेतम्रयिे वा103 (KU 2.18), and हन्िा चेन्मन्यिे हन्िु ंहिश्चेन्मन्यि े

हिम ्। उिौ िौ ि तवजािीिो िायं हतन्ि ि हन्यि े॥104 (KU 2.19) from the Upaniṣads, and verses 

from the Bhagavad-Gītā, including प्रकृिेः तक्रयमाणाति गणैुः कमावतण सववशः । 

अहङ्कारतवमढूात्मा किावऽहतमति मन्यिे ॥105 (BG 3.27), िान्यं गणेुभ्यः किावरं यदा िष्टाऽिपुश्यति ।106 

(BG 14.19), कायवकारणकिृवत्वे हिेःु प्रकृतिरुच्यि े।107 (BG 13.20), among others. 

However, Vyāsa refutes this perspective, asserting that the proponents of this argument 

lack a comprehensive understanding of the topic and, unfortunately, of the quoted 

 
102 eṣa hi draṣṭā spraṣṭā śrotā ghrātā rasayitā mantā boddhā kartā vijñānātmā puruṣaḥ sa pare’kṣara 

ātmani sampratiṣṭhate || 

103 na jāyate mriyate vā 

104 hantā cenmanyate hantuṃ hataścenmanyate hatam |  

ubhau tau na vijānīto nāyaṃ hanti na hanyate || 

105 prakṛteḥ kriyamāṇāni guṇaiḥ karmāṇi sarvaśaḥ |  

ahaṅkāravimūḍhātmā kartā’hamiti manyate || 

106 nānyaṃ guṇebhyaḥ kartāraṃ yadā draṣṭā’nupaśyati | 

107 kāryakāraṇakartṛtve hetuḥ prakṛtirucyate | 
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mantras and verses. His stance aligns with a careful interpretation of the scriptures, 

recognizing the ātman as an agent of action. This viewpoint is supported by the sūtra, 

किाव शास्त्रािववत्त्वाि्108 (BS 2.3.33), which is, in turn, substantiated by a range of mantras. 

By upholding the sūtra and drawing on a multitude of supporting mantras, Vyāsa 

constructs a compelling argument that establishes the ātman as endowed with agency, 

counteracting the opposing view and affirming the scriptures’ intended meaning. 

- कुववन्िेवेह कमावतण तजजीतवषेच्छिं समाः
109 (IU 2) 

- िदिेत्सत्यं मन्ते्रष ुकमावतण कवयो यान्यपश्यंस्िाति ते्रिायां बह धा सन्ििाति ।  

िान्याचरि तियिं सत्यकामा एष वः पन्िाः सकृुिस्य लोके ॥110 (MU 1.2.1) 

- स्वगवकामो यजिे … शान्ि उपासीि111 (CU 3.14.1) 

- आत्मा वा अरे िष्टव्यः श्रोिव्यो मन्िव्यो तितदध्यातसिव्यः112 (BU 2.4.5) 

Mahāmahopādhyāya Bhadreshdas Swami counters the argument that is not supported 

by Vyāsa. See the authoritative Brahmasūtras Svāminārāyaṇa Bhāṣyam with reference 

to the above-mentioned sūtra. References from the Śrīmad-Bhagavad-Gītā firmly 

establish clearly state that ātman is indeed an active agent with some agency over its 

actions. 

- ि तह कतश्चि ्क्षणमतप जाि ुतिष्ठत्यकमवकृि्113 (BG 3.5) 

- कुरु कमैव िस्मात्त्वम्114 (BG 4.15) 

- यत्करोतष यदश्नातस यज्जहुोतष ददातस यि ्।  

यत्तपस्यतस कौन्िेय ित्कुरुष्व मदपवणम ्॥115 (BG 9.27) 

 
108 kartā śāstrārthavattvāt 

109 kurvanneveha karmāṇi jijīviṣecchataṃ samāḥ 

110 tadetatsatyaṃ mantreṣu karmāṇi kavayo yānyapaśyaṃstāni tretāyāṃ bahudhā santatāni | 

tānyācaratha niyataṃ satyakāmā eṣa vaḥ panthāḥ sukṛtasya loke || 

111 svargakāmo yajeta … śānta upāsīta 

112 ātmā vā are draṣṭavyaḥ śrotavyo mantavyo nididhyāsitavyaḥ 

113 na hi kaścit kṣaṇamapi jātu tiṣṭhatyakarmakṛt 

114 kuru karmaiva tasmāttvam 

115 yatkaroṣi yadaśnāsi yajjuhoṣi dadāsi yat |  

yattapasyasi kaunteya tatkuruṣva madarpaṇam || 
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- ितै्रवं सति किावरमात्मािं केवल ंि ुयः ।  

पश्यत्यकृिबतुित्वान्ि स पश्यति दमुवतिः॥116 (BG 18.16) 

Nevertheless, within the comprehensive discussion concerning the volition of jīvas and 

īśvaras, it is imperative to acknowledge that their capacity for agency does not exist in 

isolation from the divine will of Parabrahman and Akṣarabrahman. This foundational 

tenet is underscored in the Paratantra adhikaraṇa – परात्त ुिच्रुिेः117 (BS 2.3.41), stating 

that Parabrahman, being infinitely transcendent to jīvas and īśvaras, possesses the 

ultimate agency. Parabrahman bestows upon jīvas and īśvaras the capacity to know, 

will, and act, as discussed previously. Various references underscore the supremacy of 

Parabrahman over infinite beings, including jīvas, īśvaras, and even Akṣarabrahman, 

lending further support to this understanding are helpful to provide here. 

- एिदध््येवाक्षरं ब्रह्म एिदध््येवाक्षरं परम्118 (KU 2.16) 

- महिः परं ध्रवु ंतिचाय्य119 (KU 3.15) 

- अक्षराि ्परिः परः120 (MU 2.1.2) 

- एिस्माज्जीवघिाि ्परात्परं परुरशयं परुुषमीक्षिे121 (PU 5.5) 

- सदसद ्वरेण्यं परं तवज्ञािाद ्यद ्वररष्ठम्122 (MU 2.2.1) 

- परात्परं परुुषमपुैति123 (MU 3.2.8) 

- अक्षरं ब्रह्म परमम्124 (BG 8.3) 

 
116 tatraivaṃ sati kartāramātmānaṃ kevalaṃ tu yaḥ | 

paśyatyakṛtabuddhitvānna sa paśyati durmatiḥ|| 

117 parāttu tacchruteḥ 

118 etaddhyevākṣaraṃ brahma etaddhyevākṣaraṃ param 

119 mahataḥ paraṃ dhruvaṃ nicāyya 

120 akṣarāt parataḥ paraḥ 

121 etasmājjīvaghanāt parātparaṃ puriśayaṃ puruṣamīkṣate 

122 sadasad vareṇyaṃ paraṃ vijñānād yad variṣṭham 

123 parātparaṃ puruṣamupaiti 

124 akṣaraṃ brahma paramam 
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- परुुषः स परः पािव125 (BG 8.22) 

However, a significant shift in the discourse occurs with the introduction of the second 

and last sūtra of this adhikaraṇa, कृिप्रयत्िापके्षस्ि ु तवतहिप्रतितषिाऽवैयर्थ्यावतदभ्यः126 (BS 

2.3.42). An essential inquiry arises from these considerations: if the jīva (or īśvara) is 

not inherently independent, it raises doubts regarding its innate sense of agency 

(kartṛtva) discussed earlier. Conversely, if all forms of agency are solely attributed to 

Paramātman, it questions the necessity of adhering to any rules and regulations of 

prescribed or prohibited deeds (vidhi and niśedha). This raises the profound question of 

how one can exercise free will and make conscious choices if Parabrahman ultimately 

orchestrates all actions. Moreover, this line of reasoning leads to a critical flaw in the 

concept of mokṣa. How can one attain mukti if every action they perform is ultimately 

carried out by Parabrahman itself, leaving no space for autonomous actions by the 

jīvas? This perspective suggests that although individuals are bound by their 

circumstances, liberation remains a viable possibility, whether in the near or distant 

future. 

These perplexing doubts find their resolution in the profound insights of 

Mahāmahopādhyāya Bhadreshdas Swami. It is emphasized that jīvas and īśvaras are 

not permitted to act independently without the consent and guidance of Akṣarabrahman 

and Parabrahman. A counterargument may arise here: if jīvas and īśvaras lack 

“independent” agency, then where does their past karma originate from? How do they 

attain a body based on their karma? Are they merely experiencing the consequences of 

other jīvas’ or īśvaras’ karmas? 

Additionally, where does the notion of being bound by māyā and the subsequent 

freedom through Akṣarabrahman and Parabrahman fit into this framework? The 

concept of independence here is a blessing in the form of dependence. Without it, 

numerous questions, as previously posed, would arise. These two sūtras of the 

 
125 puruṣaḥ sa paraḥ pārtha 

126 kṛtaprayatnāpekṣastu vihitapratiṣiddhā’vaiyarthyādibhyaḥ 
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Paratantra adhikaraṇa profoundly explore free will, dependence, and the intricate 

interplay between independence and dependence within ourselves. 

Mahāmahopādhyāya Bhadreshdas Swami develops a relationship between being a doer 

and knower of actions, saying, िस्य चैिस्य शास्त्रस्याऽऽत्मिः किृवत्व े

सत्येवाऽिववत्त्वादचिेिप्रकृतिगणुािा ंकिृवत्वे त्वाििवक्यमेव स्याि ्। ि तह जडः तशक्ष्यि ेक्वातप । ि वा जडं 

पे्ररतयिुं चेिि आतदश्यिे । ज्ञािैवाऽऽतदष्टमवधारतयिमुहवः । ज्ञािैव किाव िवति । ज्ञाितृ्वं च ज्ञाितक्रयाकिृवत्वम ्

। िति चेििमात्रातियोतग । अिो यजिध्यािोपासिातदष ु तियोजयच्छास्त्रतशक्षणं तवज्ञापयति ज्ञािरुात्मिः 

किृवत्वमस्येवेति ।127. Regarding this scripture, if the ātman were to have agency, it would 

only be meaningful if conscious nature and qualities were capable of agency. Insentient 

can neither be taught nor be directed by something sentiment. It is only the knower who 

is capable of perceiving. The knower alone becomes the doer. Knowledge itself is the 

ability to perform actions. That indeed pertains solely to consciousness. Therefore, by 

engaging in acts such as worship, meditation, and other forms of practice, the scripture 

teaches the self’s agency as that of the knower. 

The ātman is kartṛ because it is also the knower. An interesting relationship between 

the knower and to be known is found in the Prasthānatrayī. 

5.9 Ātman: Jñātṛ 

In the Jña adhikaraṇa, अतवरोधश्चन्दिवि्128 (BS 2.3.24), a captivating analogy is 

masterfully presented to vividly portray the all-pervasive essence of the atomic ātman 

within the physical body, propelled by its innate power of knowledge (jñana śakti). This 

compelling analogy draws a parallel between the atman and a drop of sandalwood paste, 

whose mere presence in any part of the body permeates the entire being, diffusing a 

delightful aroma that envelops it entirely. Thus, the ātman, akin to this fragrant drop, 

abides within the sanctuary of our hearts, serving as the central locus from which its 

 
127 Brahmasūtras Svāminārāyaṇa Bhāṣyam 2.3.33, p. 240; tasya caitasya śāstrasyā’’tmanaḥ kartṛtve 

satyevā’rthavattvādacetanaprakṛtiguṇānāṃ kartṛtve tvānarthakyameva syāt | na hi jaḍaḥ śikṣyate 

kvāpi | na vā jaḍaṃ prerayituṃ cetana ādiśyate | jñātaivā’’diṣṭamavadhārayitumarhaḥ | jñātaiva kartā 

bhavati | jñātṛtvaṃ ca jñānakriyākartṛtvam | taddhi cetanamātrābhiyogi | ato yajanadhyānopāsanādiṣu 

niyojayacchāstraśikṣaṇaṃ vijñāpayati jñāturātmanaḥ kartṛtvamasyeveti | 

128 avirodhaścandanavat 
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profound influence radiates, imbuing the entire body with purpose, functionality, and 

profound significance. 

Continuing the tapestry of profound metaphors, the गणुाद्वाऽऽलोकवि्129 (BS 2.3.26) sūtra 

unveils another enlightening example, leveraging the metaphor of light. Just as a single 

luminous source can illuminate an entire room, the ātman resides within the depths of 

our hearts, disseminating its radiant effulgence throughout the vast expanse of the body. 

It is crucial to discern the distinctiveness between the ātman and its quality of 

knowledge (jñana). While references affirm the ātman as the embodiment of wisdom 

(jñanasvarūpa), it is imperative to grasp that the ātman transcends the boundaries of 

knowledge as an attribute (jñana guṇa). This distinction is further illuminated in the 

sūtra पिृगपुदशेाि्130 (BS 2.3.28), which expounds upon the discerning comprehension 

found within the scriptures, wherein the śrutis and smṛtis acknowledge and honor this 

nuanced perspective. 

- ि तह तवज्ञाितुववज्ञािेतववपररलोपो तवद्यिे131 (BU 4.3.30)  

- सदृशं चेष्टि ेस्वस्याः प्रकृिेज्ञाविवाितप132 (BG 3.33) 

- उपदके्ष्यतन्ि ि ेज्ञािं ज्ञातििस्ित्त्वदतशविः133 (BG 4.34) 

- ज्ञािवाि ्मा ंप्रपद्यिे134 (BG 7.19) 

Moreover, instances can be found where the śrutis attribute the quality of knowledge 

(jñana guṇa) to the atman. However, in such cases, it is essential to focus on the specific 

characteristic being emphasized rather than conflating it with the atman’s inherent 

nature (svarūpa). The final three sutras of this adhikaraṇa seamlessly weave together, 

exploring its intricacies with meticulous reverence and aligning with the harmonious 

pattern of exploration established throughout this sacred text. 

 
129 guṇādvāऽ’’okavat 

130 pṛthagupadeśāt 

131 na hi vijñāturvijñāterviparilopo vidyate 

132 sadṛśaṃ ceṣṭate svasyāḥ prakṛterjñānavānapi 

133 upadekṣyanti te jñānaṃ jñāninastattvadarśinaḥ 

134 jñānavān māṃ prapadyate 
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- यावदात्मिातवत्वाच्च ि दोषस्िद्दशविाि्135 (BS 2.3.30) 

- पुंस्त्वातदवि ्त्वस्य सिोऽतिव्यतक्तयोगाि्
136 (BS 2.3.31) 

- तित्योपलब्ध्यिपुलतब्धप्रसङ्गोऽन्यिरतियमो वाऽन्यिा137 (BS 2.3.32) 

5.10 Three States of Consciousness 

As we continue our inquiry into the essence of a jīva, we turn our attention to examining 

the profound significance of the three states (avasthās) in which jīva functions and 

remains firmly entrenched in its unliberated state. These states serve as crucial 

platforms through which jīvas experience and derive pleasure from the objects of 

material sense gratification. By exploring these avasthās, we gain deeper insights into 

the intricate dynamics of the jīva’s relationship with the material world and the 

mechanisms through which it seeks enjoyment. 

 The states of consciousness, known as avasthās, can be classified into three primary 

categories: jāgrat (the waking state), svapna (the dream state), and suṣupti (the deep 

sleep state). Each of these states presents unique experiential qualities and represents 

varying levels of consciousness within the context of human cognitive awareness.  

Nonetheless, the Māṇḍūkya Upaniṣad introduces a fourth state of consciousness that 

transcends and holds supremacy over the other three avasthās. This fourth state, known 

as turīya avasthā, is the state of brahmabhāva, where the individual becomes one 

having qualitative oneness with Akṣarabrahman and experiencing the sublime bliss of 

Parabrahman, which we explore in the following chapter. This state is not universally 

common to all individuals, unlike the other three avasthās. Only liberated jīvas and 

īśvaras have the privilege of experiencing this state while in their living state. That is 

also why we will not discuss it here in detail. Here, our focus will be on a 

comprehensive exploration of three primary states of consciousness, drawing insights 

primarily from Brahmasūtras and the Māṇḍūkya Upaniṣad. 

 
135 yāvadātmabhāvitvācca na doṣastaddarśanāt 

136 puṃstvādivat tvasya sato’bhivyaktiyogāt 

137 nityopalabdhyanupalabdhiprasaṅgo’nyataraniyamo vā’nyathā 
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5.10.1 Jāgrat Avasthā 

With the state of heightened sattva guṇa, this awakened being, known as 

Viśvābhimānin or Vaisvānara, remains conscious and, through that attention, along with 

the ego of the gross body, enjoys the external pleasures of the senses of consciousness, 

knowledge, action, and other faculties. With discernment and an awareness of past 

actions, the ego of the physical body derives enjoyment from these sensory delights. 

The Māṇḍūkya Upaniṣad aptly describes this state of senses and with discrimination, 

such as the manifestation of the perceptual prescribed sound of the previous action. The 

light of perception obtained by the trade of the senses is awakened. It is characterized 

by the Māṇḍūkya Upaniṣad as follows. 

- जागररिस्िािो बतहष्प्रज्ञः सप्ताङ्ग एकोितवंशतिमखुः स्िलूिगु्वैश्वािरः प्रिमः पादः 

॥138 (MaU 2.1) 

This particular state is primarily located in the eyes. Moreover, the Māṇḍūkya Upaniṣad 

also associates this state with Aumkāra. 

- जागररिस्िािो वैश्वािरोऽकारः प्रिमा मात्राऽऽप्तेरातदमत्त्वाद ्वाऽऽप्िोति ह व ैसवावि ्

कामािातदश्च िवति य एव ंवदे ॥139 (MaU 3.2) 

5.10.2 Svapna Avasthā 

This is the second state of consciousness with peaking rajoguṇa, and this is the state of 

creation for Hiraṇyagrabha īśvara in its sūtrātman body. In the dream world, a jīva, 

through its subtle body, experiences the pleasures of happiness and distress in all the 

forms like chariots and castles, swimming pools and snakes, tango and tigers, and other 

things created by Parabrahman, based on the past events and actions of that specific 

jīva. That is primarily located in the neck. The Māṇḍūkya Upaniṣad defines the state 

and presents its connection with praṇava. 

 
138 jāgaritasthāno bahiṣprajñaḥ saptāṅga ekonaviṃśatimukhaḥ sthūlabhugvaiśvānaraḥ prathamaḥ 

pādaḥ || 

139 jāgaritasthāno vaiśvānaro’kāraḥ prathamā mātrā’’pterādimattvād vā’’pnoti ha vai sarvān 

kāmānādiśca bhavati ya evaṃ veda || 
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- स्वप्िस्िािोऽन्िःप्रज्ञः सप्ताङ्ग एकोितवंशतिमखुः प्रतवतवक्तिकैु्तजसो तद्विीयः पादः 

॥140 (MaU 2.2) 

- स्वप्िस्िािस्िजैस उकारो तद्विीया मात्रोत्कषावि ्उियत्वाद्वोत्कषवति ह वै ज्ञािसन्ितिं 

समािश्च िवति िास्याब्रह्मतवत्कुल ेिवति य एवं वेद ॥141 (MaU 3.3) 

In the third chapter of the Brahmasūtras, the second section focuses on the adhikaraṇas 

related to the states of dream and deep sleep. The Sandhya adhikaraṇa, introduced by 

the sūtra सन्ध्ये सतृष्टराह तह142 (BS 3.2.1), reads into and contemplates the svapna avasthā 

(state of dream). Here, the term “sandhya” refers to the state of dreams. This adhikaraṇa 

explores the intricacies and significance of the dream state, shedding light on its nature 

and characteristics. 

- ि ित्र रिा ि रियोगा ि पन्िािो िवन्त्यि रिाि ्रियोगाि ्पिः सजृि ेि 

ित्राऽऽिन्दा मदुः प्रमदुो िवन्त्यिाऽऽिन्दाि ्मदुः प्रमदुः सजृिे ि ित्र वेशान्िाः 

पषु्कररण्यः स्रवन्त्यो िवन्त्यि वेशान्िाि ्पषु्कररणीः स्रवन्िीः सजृिे स तह किाव ॥143 

(BU 4.3.10) 

“No chariots, charioteers, horses, or pathways are inherently present in the dream state. 

However, it is Parabrahman who creates these objects within the dream world. Even 

though there is no inherent joy or delight in the dream state, Parabrahman manifests joy 

and delight for the dreamer. Similarly, while there are no ponds, lakes, or rivers in 

reality, Parabrahman brings forth their existence within the dream. Parabrahman 

assumes the role of the sole creator, the kartṛ, in the realm of dreams.” 

The question arises as to who is responsible for creating the objects in the dream state: 

Is it Parabrahman, the individual ātman experiencing the dream, or the mind? Vyāsa 

 
140 svapnasthāno’ntaḥprajñaḥ saptāṅga ekonaviṃśatimukhaḥ praviviktabhuktaijaso dvitīyaḥ pādaḥ || 

141 svapnasthānastaijasa ukāro dvitīyā mātrotkarṣāt ubhayatvādvotkarṣati ha vai jñānasantatiṃ 

samānaśca bhavati nāsyābrahmavitkule bhavati ya evaṃ veda || 

142 sandhye sṛṣṭirāha hi 

143 na tatra rathā na rathayogā na panthāno bhavantyatha rathān rathayogān pathaḥ sṛjate na 

tatrā’’nandā mudaḥ pramudo bhavantyathā’’nandān mudaḥ pramudaḥ sṛjate na tatra veśāntāḥ 

puṣkariṇyaḥ sravantyo bhavantyatha veśāntān puṣkariṇīḥ sravantīḥ sṛjate sa hi kartā || 
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addresses this query by asserting that मायामातं्र ि ु कात्स्न्येिाऽितिव्यक्तस्वरूपत्वाि्144 (BS 

3.2.3) It is Parabrahman who creates all the objects in the dream state. Out of 

compassion, Parabrahman takes into account the vāsanās, and thus, jīvas’ causal body 

– kāraṇa, the īśvaras’ unmanifest form – avyākṛta, and their past deeds to shape the 

dream world. As the jīvas are still bound and unliberated, having not fully realized their 

true nature as ātman and achieved unity with Akṣarabrahman, they do not possess the 

qualities of a liberated jīva or īśvara for their own benefit. 

Furthermore, the Chāndogya Upaniṣad suggests, यदा कमवस ुकाम्येष ु तस्त्रयं स्वप्िेष ुपश्यति । 

समतृिं ित्र जािीयाि ्ितस्मि ्स्वप्ितिदशवि े॥145 (CU 5.2.9), Vyāsa argues, सचूकश्च तह श्रिुेराचक्षि े

च ितद्वदः146 (BS 3.2.4), that if the dreamer is the actual creator, then why do bad dreams 

occur? Why would not one wish for the best luxuries and experiences instead of 

troubling nightmares? This highlights the fact that jīvas and īśvaras can experience 

dreams but lack the ability to create them. It is Parabrahman who crafts these realms 

with limited and exclusive experinces for each individual ātman of all unliberated jīvas 

and īśvaras. Mahāmahopādhyāya Bhadreshdas Swami aptly states, इत्ितमष्टाऽतिष्टसचूके 

स्वप्िदशवि े स्वेष्टािवमात्राऽतिकाङ्तक्षणो जीवस्येश्वरस्य वाऽतकञ्चत्करत्वान्ि िेषां ित्सतृष्टकिृवत्वतमति 

परमात्मिा सोत्पाद्यि इति तिश्चीयि े॥147. This firmly establishes that the power of creation 

within the dream state belongs solely to Parabrahman. Moreover, all these states of 

consciousness and the transitions between them are a blessing bestowed by 

Parabrahman. Without Parabrahman’s influence, such experiences and shifts would not 

be possible, as Vyāsa states, परातिध्यािात्त ुतिरोतहिं ििो ह्यस्य बन्धतवपयवयौ
148 (BS 3.2.5). The 

final sūtra of this adhikaraṇa, दहेयोगाद्वा सोऽतप149 (BS 3.2.6), highlights that the gross, 

 
144 māyāmātraṃ tu kārtsnyenā’nabhivyaktasvarūpatvāt 

145 yadā karmasu kāmyeṣu striyaṃ svapneṣu paśyati |  

samṛddhiṃ tatra jānīyāt tasmin svapnanidarśane || 

146 sūcakaśca hi śruterācakṣate ca tadvidaḥ 

147 Brahmasūtras Svāminārāyaṇa Bhāṣyam 3.2.4, p. 286; itthamiṣṭā’niṣṭasūcake svapnadarśane 

sveṣṭārthamātrā’bhikāṅkṣiṇo jīvasyeśvarasya vā’kiñcatkaratvānna teṣāṃ tatsṛṣṭikartṛtvamiti 

paramātmanā sotpādyata iti niścīyate || 

148 parābhidhyānāttu tirohitaṃ tato hyasya bandhaviparyayau 

149 dehayogādvā so’pi 
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subtle, and causal bodies are formed by eternal vāsanās, and these bodies are attained 

by us because Paramātman, out of his divine will, desired us to have them. 

5.10.3 Suṣupti Avasthā 

This avasthā is the third state of consciousness, with tamoguṇa at its highest. For 

īśvaras, who reside in their avyakṛta body, it signifies the state of dissolution. However, 

for jīvas, it is the state of the kāraṇa, or causal body, where they are known as prājña 

and experience the profound bliss of pradhanapuruṣa. In this state, all the senses, 

faculties, desires, knowledge, and the sense of doership are dissolved within the causal 

body, and the jīva experiences sat. The Chāndogya Upaniṣad beautifully expresses this 

truth, stating, एवमेव खल ुसोम्येमाः सवावः प्रजाः सि आगत्य ि तवदःु सि आगच्छामह इति150 (CU 

6.10.2), in the Sadvidyā section. The Brahmasūtra, अिः प्रबोधोऽस्माि्151 (BS 3.2.8), 

explains that this is the state of immersion in Akṣarabrahman and Parabrahman because 

when the jīvas and īśvaras wake up, they stop experiencing the bliss of Parabrahman. 

Just as one cannot fall asleep in one place and wake up in another, the profoundness of 

deep sleep is firmly established in the Upaniṣads through various instances. 

 

In the Bṛhadāraṇyaka Upaniṣad: 

- अि यदा सषुपु्तो िवति यदा ि कस्यचि वदे तहिा िाम िाड्यो द्वासप्ततिः सहस्रातण 

र्हदयाि ्परुीििमतिप्रतिष्ठन्ि ेिातिः प्रत्यवसपृ्य परुीिति शेिे ॥152 (BU 2.12.19) 

In the Chāndogya Upaniṣad: 

- िद्यतै्रिि ्सपु्तः समस्िः संप्रसन्िः स्वप्िं ि तवजािात्यास ुिदा िाडीष ुसपृ्तो िवति िं ि 

कश्चि पाप्मा स्पशृति िेजसा तह िदा सम्पन्िो िवति ॥153 (CU 8.6.3) 

 
150 evameva khalu somyemāḥ sarvāḥ prajāḥ sata āgatya na viduḥ sata āgacchāmaha iti 

151 ataḥ prabodho’smāt 

152 atha yadā suṣupto bhavati yadā na kasyacana veda hitā nāma nāḍyo dvāsaptatiḥ sahasrāṇi hṛdayāt 

purītatamabhipratiṣṭhante tābhiḥ pratyavasṛpya purītati śete || 

153 tadyatraitat suptaḥ samastaḥ saṃprasannaḥ svapnaṃ na vijānātyāsu tadā nāḍīṣu sṛpto bhavati taṃ 

na kaścana pāpmā spṛśati tejasā hi tadā sampanno bhavati || 
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- यतै्रिि ्परुुषः स्वतपति िाम सिा सोम्य िदा सम्पन्िो िवति ॥154 (CU 6.8.1) 

- एवमेव खल ुसोम्येमाः सवावः प्रजाः सति सम्पद्य ि तवदःु सति सम्पद्यामह इति ॥155 

(CU 6.9.2) 

In the Māṇḍūkya Upaniṣad: 

- यत्र सपु्तो ि कञ्चि कामं कामयि ेि कञ्चि स्वप्िं पश्यति ित्सषुपु्तम ्। सषुपु्तस्िाि 

एकीििूः प्रज्ञािघि एवाऽऽिन्दमयो ह्यािन्दिक्ु चेिोमखुः प्राज्ञस्ििृीयः पादः ॥156 

(MaU 2.3) 

- सषुपु्तस्िािः प्राज्ञो मकारस्ििृीया मात्रा तमिेरपीिेवाव तमिोति ह वा इद ंसववमपीतिश्च 

िवति य एव ंवदे ॥157 (MaU 3.4) 

One of the interesting discussions on this topic is found in the Karmānusmṛti adhikaraṇa 

of the third chapter of the Brahmasūtras. 

- स एव ि ुकमाविसु्मतृिशब्दतवतधभ्यः158 (BS 3.2.9) 

The question arises whether there is a different ātman (self) when the previous one tries 

to wake up from deep sleep. This question can be addressed by considering karma 

(action), anusmṛti (remembrance), śabda (word), and vidhi (instruction). These four 

reasons can be explored as follows: 

i) Karma: Just as when a person has an unfinished task that requires more than a day to 

complete, they sleep at night and wake up the next day to resume and finish the same 

task. 

ii) Anusmṛti: The power of remembrance (anusmṛti) is significant, as we can recall past 

experiences even when we are far removed from those moments. For example, we 

might think, “Oh, I remember being in Sarangpur last year for the festival of colors, 

 
154 yatraitat puruṣaḥ svapiti nāma satā somya tadā sampanno bhavati || 

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

156 yatra supto na kañcana kāmaṃ kāmayate na kañcana svapnaṃ paśyati tatsuṣuptam | suṣuptasthāna 

ekībhūtaḥ prajñānaghana evā’’nandamayo hyānandabhuk cetomukhaḥ prājñastṛtīyaḥ pādaḥ || 

157 suṣuptasthānaḥ prājño makārastṛtīyā mātrā miterapītervā minoti ha vā idaṃ sarvamapītiśca 

bhavati ya evaṃ veda || 

158 sa eva tu karmānusmṛtiśabdavidhibhyaḥ 
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where HH Mahant Swami Maharaj blessed, with compassion and care, the groups of 

devotees and brought them happiness.” 

iii) Śabda: From the words of the śruti (scriptures), we can understand that the jīva 

(individual soul) returns from the state of suṣupti (deep sleep) in Akṣarabrahman and 

Parabrahman to its normal daily activities upon waking up. The Chāndogya Upaniṣad 

states that even after being in Akṣarabrahman and Parabrahman, day after day, the 

subjects do not attain Akṣaradhāman, एवमेवेमाः सवावः प्रजा अहरहगवच्छन्त्य एिं ब्रह्मलोकं ि 

तवन्दतन्ि159 (CU 8.3.2) and ि इह व्याघ्रो वा तसंहो वा वकृो वा वराहो वा कीटो वा पिङ्गो वा दशंो वा 

मशको वा यद ्यद ्िवतन्ि िदािवतन्ि160 (CU 6.10.2). 

iv) Vidhi: Furthermore, if there were any other explanations for the waking state, it 

would pose a problem for the vidhis suggested by the śrutis, such as उतत्तष्ठि जाग्रि प्राप्य 

वराि ्तिबोधि (KU 3.14), आत्मा वा अरे िष्टव्यः श्रोिव्यो मन्िव्यो तितदध्यातसिव्यः161 (BU 4.5.6) 

and others. 

It is important to clarify that the aforementioned śruti passage, सिा सोम्य िदा सम्पन्िो 

िवति162 (CU 6.8.1), holds relevance primarily for the realm of bound jīvas and īśvaras. 

This distinction is crucial, as a liberated being (mukta) who has attained the state of 

brahmarūpa has already transcended the realm of aspirations and accomplishments. 

Such a mukta is already immersed in Parabrahman with unwavering devotion, having 

acquired some of the qualities of the divine entity Akṣarabrahman. For the mukta, it is 

expressly stated, परं ज्योतिरुपसम्पद्य स्वेि रूपेणाऽतितिष्पद्यिे163 (CU 8.12.2). Here, the mukta 

is perpetually immersed in the supreme radiance of Parabrahman, experiencing 

boundless bliss. On the contrary, unliberated jīvas and īśvaras incessantly traverse the 

realm of existence, transitioning in and out of the state of suṣupti, characterized by the 

dissolution of phenomenal experiences. Within this state, they temporarily withdraw 

into the realm of pure souls, albeit with inherent limitations. 

 
159 evamevemāḥ sarvāḥ prajā aharahargacchantya etaṃ brahmalokaṃ na vindanti 

160 ta iha vyāghro vā siṃho vā vṛko vā varāho vā kīṭo vā pataṅgo vā daṃśo vā maśako vā yad yad 

bhavanti tadābhavanti 

161 ātmā vā are draṣṭavyaḥ śrotavyo mantavyo nididhyāsitavyaḥ 

162 satā somya tadā sampanno bhavati 

163 paraṃ jyotirupasampadya svena rūpeṇā’bhiniṣpadyate 
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These three states of consciousness hold distinct characteristics for both jīvas and 

īśvaras. Alongside them is the turīya avasthā, known as the “fourth” state, which 

signifies the embodiment of Brahman. While suṣupti grants a temporary experience of 

Akṣarabrahman and Parabrahman, this fourth state immerses one eternally in the realm 

of Parabrahman. Individuals attain this absolute transcendence through the guidance 

and association of the revered Brahmasvarūpa Guru. The Māṇḍūkya Upaniṣad delves 

into the depths of this state, presenting its profound significance. 

- िान्िःप्रजं्ञ ि बतहष्प्रजं्ञ िोियिःप्रजं्ञ ि प्रज्ञािघिं ि प्रजं्ञ िाप्रज्ञम ्। 

अदृष्टमव्यवहायवमग्राह्यमलक्षणं अतचन्त्यमव्यपदशे्यमेकात्मप्रत्ययसारं प्रपञ्चोपशमं 

शान्िं तशवमद्विैं चििंु मन्यन्िे स आत्मा स तवज्ञेयः ॥164 (MaU 2.5) 

- अमात्रश्चििुोऽव्यवहायवः प्रपञ्चोपशमः तशवोऽद्विै एवमोङ्कार आत्मवै 

संतवशत्यात्मिाऽऽत्मािं य एवं वेद ॥165 (MaU 4.1) 

Furthermore, it is worth mentioning the intriguing concept of “mugdha avasthā,” which 

refers to the state of temporary unconsciousness or fainting, as expounded in the 

मगु्धेऽधवसम्पतत्तः पररशेषाि ् (BS 3.2.10) sūtra of the Mugdha adhikaraṇa. The vivid term 

“ardhasampatti” suggests that within this diminished state of consciousness, there 

exists a partial realization of the jīva’s intrinsic nature. It signifies that the jīva retains a 

subtle imprint of its authentic essence even during temporary unawareness. This notion 

highlights the enduring presence of the jīva’s fundamental identity amidst the ebb and 

flow of consciousness. The following table, only using the original words of the 

Māṇḍūkya Upaniṣad mantras, offers a succinct, side-by-side comparison of all three 

states, alongside the fourth avasthā. 

  

 
164 nāntaḥprajñaṃ na bahiṣprajñaṃ nobhayataḥprajñaṃ na prajñānaghanaṃ na prajñaṃ nāprajñam | 

adṛṣṭamavyavahāryamagrāhyamalakṣaṇaṃ acintyamavyapadeśyamekātmapratyayasāraṃ 

prapañcopaśamaṃ śāntaṃ śivamadvaitaṃ caturthaṃ manyante sa ātmā sa vijñeyaḥ || 

165 amātraścaturtho’vyavahāryaḥ prapañcopaśamaḥ śivo’dvaita evamoṅkāra ātmaiva 

saṃviśatyātmanā’’tmānaṃ ya evaṃ veda || 
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Waking State Dream State Deep Sleep State “The Fourth 

State” 

जागररिस्िािः स्वप्िस्िािः सषुपु्तस्िािः   

बतहष्प्रज्ञः अन्िःप्रज्ञः एकीििूः प्रज्ञािघिः िान्िःप्रज्ञम ्

ि बतहष्प्रज्ञम ्

िोियिःप्रज्ञम ्

ि प्रज्ञम ्

िाप्रज्ञम ्

ि प्रज्ञािघिम ्

सप्ताङ्गः सप्ताङ्गः     

एकोितवंशतिमखुः 

  

एकोितवंशतिमखुः 

  

चेिोमखुः   

स्िलूिक्ु प्रतवतवक्तिक्ु ह्यािन्दिक्ु ऐकात्मप्रत्ययसारम ्

प्रपञ्चोपशमम ्

शान्िम ्

तशवम ्

अद्विैम ्

वैश्वािरः िैजसः प्राज्ञः   

प्रिमः पादः तद्विीयः पादः ििृीयः पादः चििुवम ्

Table 5.2: Three States of Consciousness and the “Fourth” State From the Māṇḍūkya Upaniṣad 
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5.11 Three Bodies  

In the realm of unliberated existence, both jīvas and īśvaras possess three distinct 

bodies. For the jīvas, these bodies are referred to as sthūla (gross), sūkṣma (subtle), and 

kāraṇa (causal). On the other hand, the bodies attributed to the īśvaras are known as 

virāṭ (cosmic), sūtrātman (subtle or thread-like), and avyākṛta (unmanifest). While the 

Prasthānatrayī does not extensively elaborate on the bodies of īśvaras, it does provide 

some insights that contribute to a certain level of coherence. As for the bodies of jīvas, 

detailed discussions have already occurred in the preceding chapter. However, it is 

worth exploring certain significant aspects within this context.  

5.11.1 Sthūla 

The physical form, woven from the five elemental strands of tamasic ahaṃkāra, stands 

as the tangible manifestation through which the jīva finds its identity in the material 

domain. However, it is important to recognize that the jīva and the physical body are 

distinct entities, and the realization of qualitative oneness with Akṣarabrahman leads to 

the transcendence of the jīva’s identification with the physical form. With each 

successive birth, the jīva takes on a pristine gross body, whereas upon the culmination 

of a life, the physical form is relinquished, a departure that contrasts with the continued 

journey of the subtle body alongside the jīva in the cycle of transmigration. The 

Upaniṣads provide contemplative insights into this aspect, as reflected in the following 

mantras from the Bṛhadāraṇyaka Upaniṣad and Chāndogya Upaniṣad: 

- यिाकारी यिाचारी ििा िवति साधकुारी साधिुववति पापकारी पापो िवति पणु्यः 

पणु्येि कमवणा िवति पापः पापेि अिो खल्वाह ः काममय एवायं परुुष इति स 

यिाकामो िवति ित्क्रििुववति यत्क्रििुववति ित्कमव कुरुि ेयत्कमव कुरुि े

िदतिसंपद्यि े॥166 (BU 4.4.5) 

 
166 yathākārī yathācārī tathā bhavati sādhukārī sādhurbhavati pāpakārī pāpo bhavati puṇyaḥ puṇyena 

karmaṇā bhavati pāpaḥ pāpena atho khalvāhuḥ kāmamaya evāyaṃ puruṣa iti sa yathākāmo bhavati 

tatkraturbhavati yatkraturbhavati tatkarma kurute yatkarma kurute tadabhisaṃpadyate || 
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- िद्य इह रमणीयचरणा अभ्याशो ह यत्त ेरमणीयां योतिमापद्येरि ्ब्राह्मणयोतिं 

क्षतत्रययोतिं वैश्ययोतिं वा, अि ह इह कपयूचरणा अभ्याशो ह यत्त ेकपयूां 

योतिमापद्येरि ्श्वयोतिं वा सकूरयोतिं वा चाण्डालयोतिं वा ॥167 (CU 5.10.7) 

The categorization of the gross body is based on its origin, which encompasses four 

distinct types. These types include svedaja (born of sweat and dirt), aṇḍaja (born of an 

egg), udbhijja (born by breaking the ground), and jarāyuja (born of a womb). These 

classifications encompass both the plant and animal kingdoms, giving rise to a diverse 

array of 8.4 million different bodily forms, each comprising 2.1 million. While these 

categorizations are recognized and acknowledged in various traditions, including the 

Akṣara-Puruṣottama Darśana within Hinduism, it is essential to note that the 

Prasthānatrayī, consisting of the Upaniṣads, Bhagavad-Gītā, and Brahmasūtras, does 

not extensively delve into these specific classifications, except a few spots – one of 

them is mentioned below.  

- िेषां खल्वेषां ििूािा ंत्रीण्येव बीजाति िवन्त्याण्डजं जीवजमतुद्भज्जतमति ॥168 (CU 

6.3.1) 

However, the notion of diverse bodily forms and the recurring cycle of birth and death 

stands as a foundational element within the broader teachings of the Prasthānatrayī. 

5.11.2 Sūkṣma  

Comprising five jñāna indriyas (senses of knowledge), five karma indriyas (senses of 

action), four antaḥkaraṇas (inner faculties), and five prāṇas (vital energies), the subtle 

body serves as the support for the gross body, which includes elements such as blood, 

muscles, fat, bones, hair, flesh, and semen. These components were explored in detail 

in the preceding chapter. The Brahmasūtras present an intriguing analysis based on the 

Paṅcāgnividyā of the Chāndogya Upaniṣad, indicating that the subtle body undergoes 

transmigration in an unceasing cycle of births and deaths for unliberated jīvas and 

 
167 tadya iha ramaṇīyacaraṇā abhyāśo ha yatte ramaṇīyāṃ yonimāpadyeran brāhmaṇayoniṃ 

kṣatriyayoniṃ vaiśyayoniṃ vā, atha ha iha kapūyacaraṇā abhyāśo ha yatte kapūyāṃ yonimāpadyeran 

śvayoniṃ vā sūkarayoniṃ vā cāṇḍālayoniṃ vā ||  

168 teṣāṃ khalveṣāṃ bhūtānāṃ trīṇyeva bījāni bhavantyāṇḍajaṃ jīvajamudbhijjamiti 
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īśvaras. This concept sheds light on the perpetual journey of the individual soul and its 

intricate relationship with the subtle body in the context of reincarnation. 

- िदन्िरप्रतिपत्तौ रंहति सम्पररष्वक्तः प्रश्नतिरूपणाभ्याम्169 (BS 3.1.1) 

One of the following sūtra asserts the same principle, and Mahāmahopādhyāya 

Bhadreshdas Swami supports it with śruti and smṛti.  

- प्राणगिेश्च170 (BS 3.1.3) 

- िमतु्क्रामन्िं प्राणोऽितू्क्रामति प्राणमितू्क्रामन्िं सव ेप्राणा अितू्क्रामतन्ि
171 (BU 

4.4.2) 

- शरीरं यदवाप्िोति यच्चाप्यतु्क्रामिीश्वरः ।  

गहृीत्वैिाति संयाति वायगुवन्धातिवाशयाि ्॥172 (BG 15.8) 

Intricately intertwined with the gross body, the subtle body relies on its presence to fully 

manifest its capabilities. Conversely, the gross body, devoid of the subtle body, remains 

inert and non-functional. The symbiotic relationship between these two bodies is 

undeniable, as they rely on each other for mutual functioning and integration. However, 

it is essential to acknowledge that both the subtle and gross bodies find their foundation 

in the third body, which serves as the underlying framework for their existence and 

interdependence.  

5.11.3 Kāraṇa 

The term “kāraṇa” aptly captures the essence of this body, as it serves as the underlying 

cause of the perpetual cycle of māyā in which both jīvas and īśvaras find themselves 

entangled. This kāraṇa body, being an intrinsic part of māyā itself, embodies ignorance 

and contributes to the bondage of individuals. However, in the state of jīvanmukti, 

where liberation is achieved while still alive, both the kāraṇa (causal) and avyākṛta 

 
169 tadantarapratipattau raṃhati sampariṣvaktaḥ praśnanirūpaṇābhyām 

170 prāṇagateśca 

171 tamutkrāmantaṃ prāṇo’nūtkrāmati prāṇamanūtkrāmantaṃ sarve prāṇā anūtkrāmanti 

172 śarīraṃ yadavāpnoti yaccāpyutkrāmatīśvaraḥ |  

gṛhītvaitāni saṃyāti vāyurgandhānivāśayāt || 
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(unmanifest) bodies of jīvas and īśvaras are dissolved, symbolizing the transcendence 

of ignorance and the liberation from the cycles of māyā. 

5.11.4 Distinction of Ātman From Its Three Bodies 

The relationship between the eternal ātman and the transient body is a recurring theme 

in the sacred texts of the Prasthānatrayī. The Bhagavad Gītā, in particular, delves into 

the essence of the self, its connection to the material world, and the path toward spiritual 

realization. It invites us to explore the profound distinction between the master, the 

ātman, and the medium, the body. The text unequivocally proclaims the eternal and 

unchanging nature of the ātman, in stark contrast to the impermanence of the physical 

body. It teaches us that the ātman transcends the limitations of the material realm, 

remaining untouched by the cycles of birth and death. Within the confines of the body, 

the ātman resides as the innermost self, the conscious entity that perceives and 

experiences the activities of the bodily apparatus, which is referred to as the field. 

Insightful analogies are drawn to illustrate the transient nature of the physical body. In 

a manner akin to shedding old garments and donning new ones, the ātman casts off its 

worn-out bodies and assumes fresh ones, all the while retaining its intrinsic nature, 

which is timeless and immutable. This profound metaphor invites contemplation on the 

impermanence of the bodily form and the eternal essence that resides within. 

Ultimately, our attention is directed to the ultimate goal of mukti, liberation from the 

cycle of birth and death. By disidentifying with the limited identification of the body 

and cultivating a connection with the Brahmasvarūpa Guru, the embodiment of the 

divine, one embarks on a transcendent journey that leads them beyond the confines of 

material existence towards the coveted state of liberation. 

The unchanging and eternal ātman is contemplated by Kṛṣṇa in these verses, along with 

many others. I present just a few to give a gist of the general argument for the section.  

- ि जायिे तम्रयि ेवा कदातचन्िायं ितू्वा ितविा वा ि ियूः । 

अजो तित्यः शाश्विोऽयं परुाणो ि हन्यिे हन्यमाि ेशरीरे ॥173 (BG 2.20) 

 
173 na jāyate mriyate vā kadācinnāyaṃ bhūtvā bhavitā vā na bhūyaḥ | 

ajo nityaḥ śāśvato’yaṃ purāṇo na hanyate hanyamāne śarīre || 
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- वासांतस जीणावति यिा तवहाय िवाति गहृ्णाति िरोऽपरातण । 

ििा शरीरातण तवहाय जीणावन्यन्याति संयाति िवाति दहेी ॥174 (BG 2.22) 

- जािस्य तह ध्रवुो मतृ्यधु्रुवव ंजन्म मिृस्य च ।  

िस्मादपररहायऽेिे ि त्व ंशोतचिमुहवतस ॥175 (BG 2.27) 

- अव्यक्तादीति ििूाति व्यक्तमध्याति िारि । 

अव्यक्ततिधिान्येव ित्र का पररदवेिा ॥176 (BG 2.28) 

Furthermore, the differentiation between the ātman and the physical body can be firmly 

delineated through the following śloka, which also serves as the prelude to the 

subsequent set of ślokas referencing the ātman as the dweller and sovereign of the 

corporeal form. 

- अतविातश ि ुितद्वति येि सववतमद ंििम ्। 

 तविाशमव्ययस्यास्य ि कतश्चत्किुवमहवति ॥177 (BG 2.17) 

- यिा प्रकाशयत्येकः कृत्स्िं लोकतममं रतवः । 

क्षेतं्र क्षेत्री ििा कृत्स्िं प्रकाशयति िारि ॥178 (BG 13.14)  

- दतेहिोऽतस्मन्यिा दहे ेकौमारं यौविं जरा ।  

ििा दहेान्िरप्रातप्तधीरस्ित्र ि महु्यति ॥179 (BG 2.13) 

These references highlight the eternal nature of the ātman and its distinct existence 

within the perishable human body. In addition, the body is ever-changing and subject 

 
174 vāsāṃsi jīrṇāni yathā vihāya navāni gṛhṇāti naro’parāṇi | 

tathā śarīrāṇi vihāya jīrṇānyanyāni saṃyāti navāni dehī || 

175 jātasya hi dhruvo mṛtyurdhruvaṃ janma mṛtasya ca |  

tasmādaparihārye’rthe na tvaṃ śocitumarhasi || 

176 avyaktādīni bhūtāni vyaktamadhyāni bhārata | 

avyaktanidhanānyeva tatra kā paridevanā || 

177 avināśi tu tadviddhi yena sarvamidaṃ tatam | 

vināśamavyayasyāsya na kaścitkartumarhati || 

178 yathā prakāśayatyekaḥ kṛtsnaṃ lokamimaṃ raviḥ | 

kṣetraṃ kṣetrī tathā kṛtsnaṃ prakāśayati bhārata || 

179 dehino’sminyathā dehe kaumāraṃ yauvanaṃ jarā |  

tathā dehāntaraprāptirdhīrastatra na muhyati || 
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to decay and perishing. The Upaniṣads too reflect upon the mortality of mundane body 

as वायरुतिलममिृमिेद ं िस्मान्िं शरीरम ् ।
180 (IU 17), मघवि ् मत्यं वा इद ं शरीरमात्तं मतृ्यिुा 

िदस्याऽमिृस्याऽशरीरस्याऽऽत्मिोऽतधष्ठािम ्।181 (CU 8.12.1), and ि हन्यिे हन्यमािे शरीरे182 (KU 

2.18) amongst others.  

- जािस्य तह ध्रवुो मतृ्यधु्रुवव ंजन्म मिृस्य च । 

 िस्मादपररहायऽेिे ि त्व ंशोतचिमुहवतस ॥183 (BG 2.27) 

- दहेी तित्यमवध्योऽयं दहे ेसववस्य िारि । 

िस्मात्सवावतण ििूाति ि त्वं शोतचिमुहवतस ॥
184 (BG 2.30) 

Finally, the association with the Akṣarabrahman Guru leads to realizing bliss of 

Parabrahman.  

- दःुखेष्वितुद्वग्िमिा: सखेुष ुतवगिस्पहृः।  

वीिरागियक्रोधः तस्ििधीमुवतिरुच्यि े॥185 (BG 2.56) 

- यः सववत्राऽितिस्िेहस्ित्तत्प्राप्य शिुाऽशिुम।्  

िाऽतििन्दति ि द्वतेष्ट िस्य प्रज्ञा प्रतितष्ठिा ॥186 (BG 2.57) 

- एषा ब्राह्मी तस्ितिः पािव िैिां प्राप्य तवमहु्यति । 

 तस्ित्वास्यामन्िकालेऽतप ब्रह्मतिवावणमचृ्छति ॥187 (BG 2.72) 

 
180 vāyuranilamamṛtamathedaṃ bhasmāntaṃ śarīram | 

181 maghavan martyaṃ vā idaṃ śarīramāttaṃ mṛtyunā tadasyā’mṛtasyā’śarīrasyā’’tmano’dhiṣṭhānam | 

182 na hanyate hanyamāne śarīre 

183 jātasya hi dhruvo mṛtyurdhruvaṃ janma mṛtasya ca | 

 tasmādaparihārye’rthe na tvaṃ śocitumarhasi || 

184 dehī nityamavadhyo’yaṃ dehe sarvasya bhārata | 

tasmātsarvāṇi bhūtāni na tvaṃ śocitumarhasi || 

185 duḥkheṣvanudvignamanā: sukheṣu vigataspṛhaḥ|  

vītarāgabhayakrodhaḥ sthitadhīrmunirucyate || 

186 yaḥ sarvatrā’nabhisnehastattatprāpya śubhā’śubham|  

nā’bhinandati na dveṣṭi tasya prajñā pratiṣṭhitā || 

187 eṣā brāhmī sthitiḥ pārtha naināṃ prāpya vimuhyati | 

sthitvāsyāmantakāle’pi brahmanirvāṇamṛcchati || 
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- तजिात्मिः प्रशान्िस्य परमात्मा समातहिः ।  

शीिोष्णसखुदःुखेष ुििा मािापमाियोः ॥188 (BG 6.7) 

- यो ि र्हष्यति ि द्वतेष्ट ि शोचति ि काङ्क्षति।  

शिुाऽशिुपररत्यागी ितक्तमाि ्यः स मे तप्रयः ॥189 (BG 12.17) 

- समः शत्रौ च तमत्र ेच ििा मािापमाियोः ।  

शीिोष्णसखुदःुखेष ुसमः सङ्गतववतजविः॥190 (BG 12.18) 

- समदःुखसखुः स्वस्िः समलोष्टाश्मकाञ्चिः ।  

िलु्यतप्रयाऽतप्रयोधीरस्िलु्यतिन्दात्मसंस्ितुिः ॥191 (BG 14.28) 

- ब्रह्मििूः प्रसन्िात्मा ि शोचति ि काङ्क्षति।  

समः सवेष ुििूषे ुमद्भतकं्त लििे पराम ्॥192 (BG 18.54) 

The interplay of the three bodies and their relationship with jīvas, both in their bound 

and liberated states, is crucial to understanding the nature of existence. It also 

necessitates an exploration of the concepts of pre-incarnation and reincarnation for jīvas 

and īśvaras as they navigate the cycles of birth and death. These eternal beings, with 

countless lives already experienced and infinite ones yet to come, remain entwined in 

the web of māyā until they attain the state of brahmarūpa. 

The profound insights offered by the Upaniṣads shed light on these aspects, guiding us 

toward a more profound comprehension. They reveal that the journey of jīvas and 

īśvaras spans multiple lifetimes, with each incarnation influenced by past actions and 

karmic imprints. As these beings traverse the cycles of samsara, they carry remnants of 

 
188 jitātmanaḥ praśāntasya paramātmā samāhitaḥ |  

śītoṣṇasukhaduḥkheṣu tathā mānāpamānayoḥ || 

189 yo na hṛṣyati na dveṣṭi na śocati na kāṅkṣati|  

śubhā’śubhaparityāgī bhaktimān yaḥ sa me priyaḥ || 

190 samaḥ śatrau ca mitre ca tathā mānāpamānayoḥ |  

śītoṣṇasukhaduḥkheṣu samaḥ saṅgavivarjitaḥ|| 

191 samaduḥkhasukhaḥ svasthaḥ samaloṣṭāśmakāñcanaḥ |  

tulyapriyā’priyodhīrastulyanindātmasaṃstutiḥ || 

192 brahmabhūtaḥ prasannātmā na śocati na kāṅkṣati|  

samaḥ sarveṣu bhūteṣu madbhaktiṃ labhate parām || 
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previous lives, shaping their experiences and destinies in subsequent existences. These 

sacred texts invite us to delve into the mysteries of pūrvajanma (previous lives) and 

punarjanma (rebirth), guiding us toward a deeper understanding of the eternal journey 

of the jīvas and īśvaras. Some of the Upaniṣad mantras can be understood as below:  

- एिच्रेयो येऽतििन्दतन्ि मढूा जरामतृ्यु ंि ेपिुरेवातपयतन्ि193 (MU 1.2.7) 

- अिपुश्य यिा पवूे प्रतिपश्य ििाऽपरे ।  

सस्यतमव मत्यवः पच्यिे सस्यतमवाजायिे पिुः ॥194 (KU 1.6) 

- स सोमलोके तवितूिमििुयू पिुराविविे195 (PU 5.4) 

5.12 Multiplicity 

Jīvas and īśvaras exist in a multitude, distinct from one another. They are not mere 

fragments or a singular whole but possess individual identities and distinct natures that 

set them apart. Their numbers are infinite, reflecting the boundless diversity of nature 

and experience. 

While there are fundamental aspects that are common to all jīvas and īśvaras, such as 

the inherent nature of knowledge, the capacity to know and act, and their atomic form, 

what truly distinguishes them is their karma and causal (kāraṇa) bodies. In the 

Svāminārāyaṇa-Siddhāntā-Sudhā196, Mahāmahopādhyāya Bhadreshdas Swami delves 

into a rich array of references, presenting a myriad of reasons for infinite jīvas and 

īśvaras. These references not only enhance our understanding but also contribute to 

establishing consistency in Vedāntic principles across the texts of the Prasthānatrayī. 

The causal body, karma, and the prior and consequential impressions carried forward 

from past lives (pūrvasaṃskāra) exert a substantial influence in molding the distinctive 

individuality of each being. Even individuals who may appear identical, such as twins 

or close friends, possess distinct tastes, preferences, and inclinations. Despite external 

 
193 etacchreyo ye’bhinandanti mūḍhā jarāmṛtyuṃ te punarevāpiyanti 

194 anupaśya yathā pūrve pratipaśya tathā’pare |  

sasyamiva martyaḥ pacyate sasyamivājāyate punaḥ || 

195 sa somaloke vibhūtimanubhūya punarāvartate 

196 Svāminārāyaṇa-Siddhāntā-Sudhā 6.16, pp. 284-6 
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similarities, the underlying framework of karma grants them a distinct identity akin to 

the DNA that distinguishes physical bodies. 

The Śrīmad-Bhagavad-Gītā attests to the inherent differences among individuals, 

acknowledging the diversity and unique nature of each jīva. It highlights that every 

being possesses a distinct inner disposition, influenced by their past actions, karmic 

imprints, and the inherent differences in their causal bodies. The Śrīmad-Bhagavad-

Gītā states,  

- मोघाशा मोघकमावणो मोघज्ञािा तवचेिसः । 

राक्षसीमासरुीं चैव प्रकृति ंमोतहिीं तश्रिाः ॥197 (BG 9.12) 

- महात्मािस्ि ुमा ंपािव दवैीं प्रकृतिमातश्रिाः । 

िजन्त्यिन्यमिसो ज्ञात्वा ििूातदमव्ययम ्॥198 (BG 9.13) 

This infinitude in count is also clear from the ontological perspective. There have been 

an infinite number of liberated jīvas and īśvaras (akṣaramuktas) like in Akṣaradhāman 

since eternally. However, there are also infinite still bound in the relentless shackles of 

māyā.  

As one’s consuming of food would not satisfy another’s hunger, in the same way, the 

experiences of pleasure or pain differ from jīva to jīva. The Kaṭha Upaniṣad, on multiple 

occasions, refers to the jīvas and īśvaras in a plural form. Therefore, they are at least 

not one; they are infinite, as other mantras too bring in their part of the study of 

consistency.  

- श्रवणायातप बह तियो ि लभ्यः शणृ्वन्िोऽतप बहवो यं ि तवद्यःु199 (KU 2.7) 

- योतिमन्ये प्रपद्यन्ि ेशरीरत्वाय दतेहिः200 (KU 5.7) 

 
197 moghāśā moghakarmāṇo moghajñānā vicetasaḥ | 

rākṣasīmāsurīṃ caiva prakṛtiṃ mohinīṃ śritāḥ || 

198 mahātmānastu māṃ pārtha daivīṃ prakṛtimāśritāḥ | 

bhajantyananyamanaso jñātvā bhūtādimavyayam || 

199 śravaṇāyāpi bahubhiryo na labhyaḥ śṛṇvanto’pi bahavo yaṃ na vidyuḥ 

200 yonimanye prapadyante śarīratvāya dehinaḥ 
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- तित्यो तित्यािा ंचेििश्चेििािामेको बहूिां यो तवदधाति कामाि्
201 (KU 5.13) 

There is difference in the way that jīvas and īśvaras attain.  

- िद्य इत्िं तवदयेु चेमेऽरण्य ेश्रिा िप इत्यपुासिे िेऽतचवषमतिसम्िवतन्ि202 (CU 

5.10.1) 

- अि य इमे ग्राम इष्टापिू ेदत्ततमत्यपुासिे ि ेधमूमतिसम्िवतन्ि203 (CU 5.10.3) 

- िद ्य इह रमणीयचरणा अभ्याशो ह यत्त ेरमणीयां योतिमापद्येरि ्… अि य इह 

कपयूचरणा अभ्याशो ह यत्त ेकपयूां योतिमापद्येरि्
204 (CU 5.10.7) 

- शकु्लकृष्णे गिी ह्येि ेजगिः शाश्विे मि े।  

एकया यात्यिावतृत्तमन्ययाऽऽविवि ेपिुः ॥205 (BG 8.26) 

The Upaniṣads elaborate on various destinies that await jīvas and īśvaras based on their 

actions, karma, and spiritual progress. Some beings may attain heavenly realms, where 

they experience blissful states and enjoy the rewards of their virtuous deeds. 

Conversely, those who have accumulated negative karma may undergo experiences in 

realms associated with suffering or hellish conditions. Furthermore, the Upaniṣads 

emphasize the ultimate destination of Akṣaradhāman, the eternal abode of 

Parabrahman. If all beings were unified as a singular entity, such distinctions would not 

arise. 

- असयुाव िाम ि ेलोका अन्धेि िमसाऽऽविृाः ।  

िांस्िे प्रेत्याऽतिगच्छतन्ि ये के चाऽऽत्महिो जिाः ॥
206 (IU 3) 

 
201 nityo nityānāṃ cetanaścetanānāmeko bahūnāṃ yo vidadhāti kāmān 

202 tadya itthaṃ vidurye ceme’raṇye śraddhā tapa ityupāsate te’rciṣamabhisambhavanti 

203 atha ya ime grāma iṣṭāpūrte dattamityupāsate te dhūmamabhisambhavanti 

204 tad ya iha ramaṇīyacaraṇā abhyāśo ha yatte ramaṇīyāṃ yonimāpadyeran … atha ya iha 

kapūyacaraṇā abhyāśo ha yatte kapūyāṃ yonimāpadyeran 

205 śuklakṛṣṇe gatī hyete jagataḥ śāśvate mate |  

ekayā yātyanāvṛttimanyayā’’vartate punaḥ || 

206 asuryā nāma te lokā andhena tamasā’’vṛtāḥ |  

tāṃste pretyā’bhigacchanti ye ke cā’’tmahano janāḥ || 
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- एिदालम्बिं ज्ञात्वा ब्रह्मलोके महीयिे207 (KU 2.17) 

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

ब्रह्मलोकम्208 (PU 5.5) 

- िेिाऽऽिरुाः क्षीणलोकाश्च्यवन्िे209 (MU 1.2.9) 

- िाकस्य पषृ्ठे ि ेसकृुिेऽििुतू्वेमं लोकं हीििरं वा तवशतन्ि210 (MU 1.2.10) 

- हिो वा प्राप्स्यतस स्वगवम्211 (BG 2.37) 

- प्रसक्ताः कामिोगेष ुपितन्ि िरकेऽशचुौ212 (BG 16.16) 

Moreover, the consequential fruits of karma are also different. If karma performed by 

one entity results in some fruits, why does everyone have different fruits and, thus, 

experiences?  

- इहवै सन्िोऽि तवद्मस्िद्वयं ि चेदवेतदमवहिी तवितष्टः।  

य एितद्वदरुमिृास्िे िवन्त्यिेिरे दःुखमेवाऽतपयतन्ि ॥213 (BU 4.4.14) 

- यो वा एिदक्षरं गाग्यवतवतदत्वाऽस्माल्लोकाि ्प्रैति स कृपणोऽि य एिदक्षरं गातगव 

तवतदत्वाऽस्माल्लोकाि ्प्रैति स ब्राह्मणः ॥214 (BU 3.8.10) 

- असन्िेव स िवति। असद ्ब्रह्मेति वदे चेि ्। अतस्ि ब्रह्मेति चेद ्वेद । सन्िमेिं ििो 

तवदरुरति215 (TU 2.6.1) 

 
207 etadālambanaṃ jñātvā brahmaloke mahīyate 

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

brahmalokam 

209 tenā’’turāḥ kṣīṇalokāścyavante 

210 nākasya pṛṣṭhe te sukṛte’nubhūtvemaṃ lokaṃ hīnataraṃ vā viśanti 

211 hato vā prāpsyasi svargam 

212 prasaktāḥ kāmabhogeṣu patanti narake’śucau 

213 ihaiva santo’tha vidmastadvayaṃ na cedavedirmahatī vinaṣṭiḥ|  

ya etadviduramṛtāste bhavantyathetare duḥkhamevā’piyanti || 

214 yo vā etadakṣaraṃ gārgyaviditvā’smāllokāt praiti sa kṛpaṇo’tha ya etadakṣaraṃ gārgi 

viditvā’smāllokāt praiti sa brāhmaṇaḥ 

215 asanneva sa bhavati| asad brahmeti veda cet | asti brahmeti ced veda | santamenaṃ tato viduriti 
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Indeed, based on the insights provided by the Upaniṣads and philosophical 

interpretations, it can be concluded that a distinct and individual soul (ātman) exists for 

each embodied being. These ātmans are not only multiple but, in fact, infinite in 

number. The notion of infinite ātmans resonates with the understanding that each being 

possesses a distinct karmic history, tendencies, and individual experiences. This 

multiplicity reflects the infinite possibilities of existence and the diverse paths 

undertaken by jīvas and īśvaras. 

5.13 Closing 

This chapter, too, opens with the Siddhāntasamāmnāya leading the way into the study 

of jīvas and īśvaras. We open with a basic understanding of the jīvas and īśvaras while 

diving deeper into īśvaras to understand what are avatāras and Parabrahman’s 

anupraveśa. By creating a concise tabular comparison of the bodies, states of 

consciousness, and technical names of jīvas and īśvaras, we can readily observe their 

differences while grasping their underlying similarities. The relationship of jīvas and 

īśvaras with the divine serves as the crucial section of the chapter. The first idea 

appearing in this context is that of the difference between Parabrahman and jīveśvaras, 

as established by िेदव्यपदशेाच्चान्यः216 (BS 1.1.22) and other mantras from the 

Bṛhadāraṇyaka Upaniṣad and Taittirīya Upaniṣad. We explored the topic through the 

aphorisms of the Ānandamaya adhikarana, Indraprāṇa adhikarana, and others. अतधकं ि ु

िेदतिदशेाि्217 (BS 2.1.23) provides a nice closing opening doors for us to contemplate 

how are some jīvas and īśvaras called Parabrahman’s aṃśa, as established and compiled 

by अंशो िािाव्यपदशेादन्यिा चाऽतप दाशतकिवातदत्वमधीयि एके218 (BS 2.3.43). Encountering 

numerous references of the Upaniṣads and the Śrīmad-Bhagavad-Gītā, we deduce the 

uniformity observed concerning the connection between jīvas and īśvaras with 

Parabrahman. As natural curiosity might draw, we also find consistency in how the 

Prasthānatrayī explores the relationship of jīvas (and īśvaras) with Akṣarabrahman. The 

word samprasāda, of अि य एष सम्प्रसादोऽस्माच्छरीराि ् समतु्िाय परं ज्योतिरुपसम्पद्य स्वेि 

 
216 bhedavyapadeśāccānyaḥ 

217 adhikaṃ tu bhedanirdeśāt 

218 aṃśo nānāvyapadeśādanyathā cā’pi dāśakitavāditvamadhīyata eke 
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रूपेणाऽतितिष्पद्यिे। एष आत्मतेि होवाच219 (CU 8.3.4), used in the context of Akṣarabrahman 

is surely in the context of its defined relationship with the jīvas and īśvaras. The 

Ākāśārthāntara adhikaraṇa steps in when on multiple occasions, the idea of oneness 

between the two is introduced, while both the mundane and divine are ontologically, 

absolutely different in way too many aspects.  

The following part of the chapter is about finding coherence in the fact that the jīvas 

and īśvaras are eternal, unborn, and therefore, uncreated or unoriginated. They have 

existed since literally, forever, without any beginning whatsoever. However, when they 

are said to be “born” like in the following mantra of Taittirīya Upaniṣad, यिो वा इमाति 

ििूाति जायन्िे220 (TU 3.1.1), it is understood in the sense of them receiving the body to 

progress on the path of mukti. Nonetheless, they are eternal and infinite, as both the 

Upaniṣads and Śrīmad-Bhagavad-Gītā reveal the same truth consistently throughout. 

Here, the Kaṭha Upaniṣad and Śrīmad-Bhagavad-Gītā read, almost exactly the same: ि 

जायिे तम्रयि ेवा तवपतश्चन्िायं कुितश्चन्ि बिवू कतश्चद ्। अजो तित्यः शाश्विोऽयं परुाणो ि हन्यि ेहन्यमाि े

शरीरे ॥221 (KU 2.18), and ि जायिे तम्रयि ेवा कदातचन्िायं ितू्वा ितविा वा ि ियूः । अजो तित्यः 

शाश्विोऽयं परुाणो ि हन्यि े हन्यमाि े शरीरे ॥222 (BG 2.20). Vyāsa tries to bridge the study 

through िात्मा श्रिुेतिवत्यत्वाच्च िाभ्यः223 (BS 2.3.18) sūtra. 

The form of ātman is atomic and not infinite or limitedly suiting to the new body it 

transmigrates to or is in, in that case. Vyāsa gives three reasons for that in the sūtra, 

उत्क्रातन्िगत्यागिीिाम्224 (BS 2.3.20); he also argues against the other ideas with एव ं

चाऽऽत्माऽकात्स्न्यवम्225 (BS 2.2.34). Moreover, the following section is about how ātman 

is still a kartṛ, doer, even after being provided everything necessary by Parabrahman. 

 
219 atha ya eṣa samprasādo’smāccharīrāt samutthāya paraṃ jyotirupasampadya svena 

rūpeṇā’bhiniṣpadyate | eṣa ātmeti hovāca 

220 yato vā imāni bhūtāni jāyante 

221 na jāyate mriyate vā vipaścinnāyaṃ kutaścinna babhūva kaścid |  

ajo nityaḥ śāśvato’yaṃ purāṇo na hanyate hanyamāne śarīre || 

222 na jāyate mriyate vā kadācinnāyaṃ bhūtvā bhavitā vā na bhūyaḥ |  

ajo nityaḥ śāśvato’yaṃ purāṇo na hanyate hanyamāne śarīre || 

223 nātmā śruternityatvācca tābhyaḥ 

224 utkrāntigatyāgatīnām 

225 evaṃ cā’’tmā’kārtsnyam 
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The individual jīva or īśvaras is expressed as, एष तह िष्टा स्प्रष्टा श्रोिा घ्रािा रसतयिा मन्िा बोिा 

किाव तवज्ञािात्मा परुुषः स परेऽक्षर आत्मति सम्प्रतिष्ठि े॥226 (PU 4.9), in the Praśna Upaniṣad. We 

explore the topic through the words of other Upaniṣads and the Gītā. Parabrahman 

remains infinitely beyond, powerful, master over all jīvas and īśvaras as contemplated 

in the Paratantra adhikaraṇa, along with other opposition doubts. Jīvas and īśvaras are 

doers – kartṛ because they are knowers – jñātṛ. Although ātman is atomic, it pervades 

the body and area as a drop of sandalwood paste with its aroma and light with its 

luminosity.  

We then discuss the three states of consciousness – jāgrat (waking state), svapna (dream 

state), and suṣupti (deep sleep or non-dreaming state) for jīvas, as it is found in, majorly, 

the Māṇḍūkya Upaniṣad. While exploring other mantras and sūtras, we conclude the 

consistency in understanding these avasthās. We also delve into the three bodies – 

sthūla (gross), sūkṣma (subtle), and kāraṇa (causal) of jīvas, along with the ātman’s 

differentiation from each of these māyic manifestations. Employing the compilation 

produced by Mahāmahopādhyāya Bhadreshdas Swami in the Sudhā, we study 

consistent exploration of multiplicity, or infinite in count, of jīvas and īśvaras. And that 

concludes the study of coherence in the Prasthānatrayī about the nature and form of 

jīvas and īśvaras.  

 

 
226 eṣa hi draṣṭā spraṣṭā śrotā ghrātā rasayitā mantā boddhā kartā vijñānātmā puruṣaḥ sa pare’kṣara 

ātmani sampratiṣṭhate || 




