Ch.1 Swaminarayanism

Sti Swaminarayanism is a part of a Hinduism. The faith is based on
personal theism of the Supreme Deity, identified with Sri Swénﬁnﬁréyéma
(1781-1830 CE) as the perfect personality with divine corporeality, termed
Parabrahman that is always accompanied by Aksarabrahman. It is termed
“the greatest of the reforming sects of Gujarata” by the well-known
historian R.C. Majumdar.?

This Bhakti Sampradaya is well accepted in place of its origin, i.e.,
| Gujarata, by all almost all sections of Hinduism. Here the term ‘Hinduism’,
as explained in great details earlier in the chapter of background is used
not as one monolithic religion but a group of distinct Indian religions,
each with a distinctive character. S Swaminarayanism is getting well
established wherever Gujaratis migrate i.e. East and South Africa, U.K,,
U.S.A., Canada, Australia and New Zealand. |

It will be interesting to note briefly about ‘the early and the late
history of the' faith, scriptures and its founder from common men
represented by journalists, reporters and the specialists represented by
both the scholars and the priests before we study its theology and
philosophy with reference to HVSS. It is, therefore, surprising that they

have given dubious opinions and fallacious views about them.

Let us go though the opinions expressed, in writing in the nineteenth,

twentieth and twenty first centuries, by well known practising Christian
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scholars-teachers-priests of England and America who were also the
teachers. They had taken great pains to study life and work of
Sti Swaminarayana as well as his pupillary tradition. The first opinion
indicates the personality of the founder given in the 19™ century, the
second expresses the view on the foundational text the Vacanamrtam in
the 20 century and the third presents the status of the Swaminarayana
faith at the beginning of the 21 century. The first two suggest how the
founder and the scripture contributed to the growth of the faith at present.

1. Reginald Heber: He was the Bishop of Calcutta, an Anglican
Christian priest, appointed by the East India Company having his
diocese extending from Calcutta to Bombay. He met S1i Sahajananda
Swami (Sri Swaminarayana) at the small town of Nariad (Nadiad) on
26 March 1825.% He has prefaced his narrative with these words:
‘Some good had been done, Mr. Williamson had said, among many
of these wild people, by the preaching and popﬁlarity of the Hindu
‘reformer Swamee Narian, who had been mentioned to me at Baroda.
His morality was said to be far better than any which could be
learned from the Shastras. He preached a great degree of purity,
forbidding his disciples (celibates) so much as not to look on any
woman whom they passed. He condemned theft and bloodshed; and
in the provinces those villages and districts, which had received him,
changed from being among the worst were now among the best and
most orderly in the provinces, Nor was this all, insomuch -as he was
said to have made considerable approaches to the truth, that I could
not but hope he might be an appointed instrument to prepare the way
for the Gospel.” 3 | '

He was impressed by the large retinue accompanying S11 Sahajananda
Swami. He wondered ‘but how long a time must elapse before any
Christian teacher in India can hope to be thus loved and honoured!’
After a conservation about Swaminarayana teachings which it appears

that Heber largely misunderstood, Heber extended an invitation for
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Swaminarayana to accompany him to Bombay for he hoped to
introduce him to the ‘Scriptures and the Church Missionary Society’
and thereby ‘do him more good that I could otherwise hope to do.’
But, Swaminarayana replied that for the moment he had 5,000 disciples
awaiting his preaching in the neighbouring villages and some 50,000
others elsewhere in Gujarat. The conversation soon came to a close,
with the Bishop feeling that ‘on the whole it was plain that his
advances towards truth had not yet been so great as I have been told,
but it was also apparent the he had obtained a great power over a wild

people, which he used at present to a good purpose.’

Prof. John B. Carman was the Professor of Comparative Religion
Department, Harvard University, U.S.A. He wrote about the
Vacanamrtam (VAC) in 1981: “Ishould also like to comment on a few
things that struck me in the book itself. One is so familiar to you that you
may be surprised Imention it. Yet students of Indian religious history are
constantly faced with the difficulty of the lack of firm and definite dates
in the history. In this bobk (VAC), however, every discourse is precisely
dated. This is a chapter of religious history, which one might say is in the
full light of day as far as our luleedge of history is concerned. It is
common western misunderstanding of India that there is no sense of
history in India. I think that in what you hold dear as a community and
what is called the guruparampara, the succession of the gﬁrus, one
sees that special sense of history which is important for the religious

people of India.”*

Prof. Raymond Brady Williams who was Director, and Professor of
Religion at Wabash Center for Teaching and Learning in Theoiogy and
Religion at Wabash College, Indiana, has written very important work,
‘An Introduction to Sri Swaminarayana Hinduism’, published bly

Cambridge University Press in 2001. He states in the preface, ‘at the
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beginning of the twenty-first century, Sri Swaminarayana Hindus are
experiencing steady expansion in India and abroad as part of a
successful transnational i‘eligion.’ 5 The Swamindrayana belief system is

the transmission of a religions tradition.

John Carman points out that the English word ‘tradition’ is 2 noun
and that both its religious and its cultural use frequently suggest a deposit
from the past. That noun comes from the Latin verb ‘tradere’ which
mean both ‘to give away’ and ‘to transmit’. Transmit literally means ‘to

send across’.

Hence he suggests that we might paraphrase both ‘tradition’ and
‘transmission’ with two verbal nouns: (1) ‘handing down’ and (2) ‘reaching
. across’ (Williams 1992 : §, citing Carman).

To understand what Sri Swaminarayana and his scholar-saints handed
down, and in what manners, the teachings of the founder, and how they
reached across the world, one must approach the basic texts of the faith

which are —generally acknowledged to be two:
(1) The Vacanamrtam (VAC)
(2) The Siksapatii (SP)

Siksapatri is a small work of 212 verses in Sanskrta stating the rules
for socio-religious conduct for all the followers of ST Swaminarayanism.
It is said to have been written by Sri Swaminarayana Himself. It forms a
part of the Satsangijivanam, which is Purana like scripture comprising of
about 18000 verses. It is composed by Sii Satananda Muni. He is also the
author of HVSS.

The Vacanamrtam — an Introduction

The Vacanamrtam, or the nectarine discourses of Sri Swaminarayana,
is the most sacred and foundational scripture of the Sri Swaminarayana
sampradaya. It contains the profound wisdom of the Vedas, the Upanisads,
the Brahmasiitras, the Bhagavadgita, the Bhagavatapurana, the Dharma
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$astras like the Yajhiavalkyasmirti, the Viduraniti, epics like the Ramayana
and the Mahabharata. It also gives essence of the Sarnkhya, Yoga, the

Vedanta and the Paficardtra systems.’
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In (our) Uddhava Sampradaya there are eight authoritative scriptures.
[1.] The Vedas [2.] The Vyasa Sutra [3.] The Srimad Bhagavat Purana
[4.] The Visnusahasranama stotra [5.] The Gita [6.] The Viduraniti, occurring
in the Mahabharata epic [7.] Sti Vasudevamahatmyam of the Skandapurina
and -[8.] The Yajfiavalkyasmrti. The different rules for the householders
and ascetics should be known fully from Sri Visudevamahatmyam.

In short the V,acaném;’tam is the essence of ancient Indian wisdom
given orally by SriSwaminarayana and compiled by his four contemporary
scholar-sadhus, (according to the Vadatala diocese) namely Muktananda

Swami, Gopalananda Swami, Nityananda Swami, Sukananda Swami),
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five according to the Vacanamrtam and the HVSS edition of the
Ahmedabada diocese (They add the name of Brahmananda Swami as an
editor). They were known for their asceticism, scholarship in Sanskrta

and Gujarati, besides deep devotion to Him.

In fact every statement of the Master is packed with and based on His
in-depth religious knowledge, spiritual insight and experience. It contains
practical and philosophical answers to the sincere enquiries of all types of

aspirants regarding life in this world and the life hereafter.
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I have experienced what secret I reveal here enthuéiastically in the

assembly. It follows all the scriptures.

The Vacanamrtam is not only the most sacred Sastra in the
Sampradaya, but is also the Sastra of every day study. ‘All the literate
followers read it daily and the illiterate listen to, at least a page, everyday
at home. It is read and elaborated upon daily in the Sri Swaminarayana
temples the world over. Thus, it is a landmark Sastra, philosophically and
religiously in Sr1 Swaminarayanism. |

It is a compilation of 262 spiritual discourses, (273 according to
Ahmedabada diocese and is divided into 10 sections following the places
of their deliverance. S11 Swaminarayana Himself delivered these discourses
in Gujarati in the last decade of His life i.e., between 1819 and 1829 CE.
Its simplicity of diction and style invariably reminds one of our ancient
Upanisads. They were mostly delivered in the Asrama-like ambience in
secluded places and small villages like Gadhada (nurhber of discourses
delivered 184), Sarangapura (no.18), Karayani (no.12), Loya (no.18),_
Pancala (no.7) and Vadatdla (no.20). There are only thee number of

discourses that took place in a city namely Ahmedabada, indicéting His
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preference for far off rural places for giving discourses. The first discourse
was given on the fourth night of Marga$irsa month of Asadhi Saravat
1876, corresponding'to November 26, 1819 at Gadhada and the' last one
on the 14" day of Vai§akha, Asadhi Samvat 1885 corresponding to May
17, 1829 also at Gadhada.

The book records the discourses, dialogues and conversation between
the Master and his disciples in such a way. that even the most abstruse
and esoteric problems of philosophy and religion are answered, doctrines
explained, terminology formulated and concepts cleared, both from the
theoretical and practical points of view, concerning daily life and spiritual
sadhana, in as simple a language as possible so that generally all in the

audience can understand.

The Master : Introduction of His Mantra, Mirti and Aratikyam
The founder of the faith, the preacher of the Sastra, and the adminis-
trator of the sermons, Sri Swaminarayana, was born on 3¢ April 1781 —
Sarivat 1837. It was the 9™ day of Caitra month and the place was
Chhapaiya, near Ayodhya. His parents were a respectable Brahmana
couple, Hari Prasada Pande and Mirti Devi. They are known as Dharma
Pita and Bhakti Mati in the sampradaya. His childhood name was GhanaSyama.
He mastered a]l—ilnportant Hindu scriptures under the guidance of his féther
at an early age and renounced his home at the age of eleven. As
Nilakantha Varni, he embarked upon a pilgrimage of sacred places in the
country. He walked barefooted wearing only a pair of clothes on his bbdy
even when he was in the Himalayas. He gained mastery over Astanga-
Yoga at the age of 14. It was a memorable event in the religious history
of the faith when this unknown teenager from Northern part of India, a
total stranger to Gujarata’s culture and language, arrived at Lojapura in
Junagadha district of Sauristra on 21% August 1799, was initiated by his
guru, S R'aiinénanda Swami, on 20" October 1800 and was named
Sahajananda and Narayapa Muni. Sri Ramananda Swami revealed the

supreme divinity of Sii Saihajz‘manda Swami and appointed Him as the
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head of the fellowship at Jetapura when He was only twenty years and

six months old.

In December 1801, Si Ramananda Swami passed away. Fourteen
days after that S1i Sabajananda Swami introduced to the disciples the new
‘Swaminarayana Mantra’. Very shortly people identified ‘Sahajananda’
with ‘Sr1 Swaminarayana Mantra’ and He thus became popularly known
as ‘St Swéminﬁréyana;. The preacher became the message and the
highest object of worship, for both the householder and ascetic disciples

who had been the followers of Sri Ramananda Swami till then.

This is the first very important event in the history of the fellowship.
If he would not have given his new ‘Mantra’ Himself, namely
Swaminarayana (i.e. the holy name) to be uttered and chanted at all time,
right from early morning to late night, the whole fellowship and every
member of it would have been chanting names of the either Krsna, or
Rama, or Narayana. Coﬁsequently Sri Swaminarayana would have been
identified not with these Highest Gods of Hinduism but with some
demigod, as was the case with S1i Ramanuja, Si7 Madhva and $ri Nimbarka.
They are known as Ananta, Vayu and Sudar§ana respectively in their
faiths. Or He would have been known as a Bapu (Head Priest or Chief)
of Gadhada, Bhiijja, Vadatala or Ahmedabada temple, not as God. But
because of this Mantra He became the Highest God of worship not only
- as the undisputed leader of the ‘Satsanga’ (fellowship).

The second important event is description of Him as God in the first
written work of the faith, called the Yamadanda, written in 1804 CE,® by
Sri Lalaji Suthara (later Sri Niskulananda Swami) whowas initially a
staunch follower of Sri Ramananda Swami and a renowned poet. In this
book he described Sri Swaminardyana as the ‘God’. These two momentous

events speak volumes of greatness and glory of Him.

The third important event was the installation of His own image i.e.,
mirti in the Vadatila temple on the 12* day of Kartika month in Sarmvat
1881 corresponding to 3 November 1824. This Mirti was consecrated
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along with the Miirtis of Srf Laksmi Narayana and Sri Rﬁdhﬁ Krsna. If
He Himself had not established the tradition of setting up His ow image,,
at that time, in the Swaminarayana temple, perhaps no body would have
dared to do the same at a later stage. As a result, Sri Swaminarayana
temples would have the images of Sri Laksmi Narayana or
S1i Nara Narayana or Sri Gopinathaji or Sri Vasudeva Narayana but not
of Sr1 Swaminarayana.

The fourth important event was the composition and performance of
Aratikyam or Arti (the ceremonial waving of the tiny flame). It is a kind
of prayer composed by Sri Muktananda Swami, a senior disciple of

Sri Ramananda Swami. It runs as follows :

Hail to Sri Sahajananda Swamt who is an eminent preceptor and who
is omniscient. Sri Sahajananda is gracious and compassionate. He has

great divine powers and many names.

I offer my humble respects at your lotus feet with folded hands,

bowing at your feet; you have dissolved all my miseries.

You, O Narayana! Were born in a Brahmana family, and have

redeemed innumerable fallen souls (Jivas).

You perform divine sport anew every day, and you are eternal.
The sixty-eight holy pilgrimage places rest at your feet. Service to you
results in merits greater than visiting holy Kasi (Varanasi) and Gaya
millions of times.

Those who would have dar§ana of the manifest Purusottama (your-
self) will be freed from the clutches of Time involving deaths and

rebirths, and they will be redeemed along with their entire families.

Now you are very gracious and the source of grace. You have shown
us an easy path to emancipation.”” *

Thus Sri Muktananda Swami turns Sri Sahajananda Swami from an
eminent preceptor to the manifest form of God, Sriji Maharaja.

From the time of his diksa in 1800 to the departure from this world in
1830, He initiated 3000 Sadhus, 500 of them were Paramahamsa, 1.e.
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ascetics of the highest spiritual order. During the last ten years of his life
S$riSahajananda Swami supervised the construction of six huge beautiful
temples in Ahmedabada, Bhiija, Vadatala, Junagadha, Dholera and Gadhada
were there is continuous chanting of Sii Swamindrayapa Mantra and
performing of Aratikyam take place daily. With the help of His hundreds
of ascetics, He ushered a social, moral and spiritual renaissance in the

lives of people in the first three decades of the 19" Century in Gujarat.

To understand the depth, significance and immediate impact of
S1i Swaminarayana’s teachings, it is also necessary to know abbut his
personality and work from people who were not his followers.

An unknown English contributor to the reputed ‘Asiatic Journal’ of
England has written an article named °‘Indian Sect: Memorandum,
respecting a sect, lately introduced by a person calling himself Swamee
Naraen.” In this article he concludes: “Most intelligent people in the
country believed his preaching and produced great effect in improving
morals of the people. My own dialogues with natives lead me to form the
same opinion. People of all castes and persuasions resort to Swamee
Naraen. The number of his followers is very great, estimated by the most
intelligent natives at about one hundred thousand.”

Behind the exponential growth of the Sampradaya are the universal
teaching of the master exemplified by the Vacanamrtam and the Siksapatri.
His band of three thousand Sadhus and innumerable householder-
devotees, who listened and imbibed these discourses and teachings which
were delivered from such diverse places as mandii‘as, “farms, dining
rooms, centers of festivals, homes and houses of followers helped in
spreading his message.

The discourses were written and edited not by a single editor, but by
four contemporary scholarly Sadhus (five according to Ahmedabada

Vacanamrut edition) while they were being delivered: These editors were:

1. Sri Muktinanda Swami : He was the senior most sidhu of

Sri Ramiananda Swami. He was twenty-three years senior to
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$11 Swaminarayana. He was a great poet physician, musician and
dancer. $1T Muktananda Swami is the author of Brahmsiitrabhasyaratnam,

a commentéry on the Vedantasiitra of Badarayana Vyasa.

2. Sri Gopalananda Swami : He had mastered astanga-yoga, wrote

commentaries on the Dasopanisad, Bhagavadgita and Brahmasiitra.

3. Sri Nityananda Swami : He was a profound scholar authored the
Haridigvijayakavyam and wrote a commentary on Sandilyabhaktisiitra

in Sanskrta.

4. Sri Sukdnanda Swamiwas a well-known Sanskrta scholar from
Dabhana and the personal secretary of Sri Swaminarayana. He has

written a commentary called ‘Hetu’ on the Satsangijivanam.

It is interesting to note that the name of Sri Brahmananda Swami is
added in the Harivakyasudhasindhu (HVSS), the subject of the present
thesis, as the editor along with the above four. The name is found in all
four editions of the HVSS, viz., the two Varanasi editions and those of
Bhija and Ahmedabada.

Thus, the editors of the Vacanamrtam were highly competent scholars
and deeply spiritual. We, as readers or listeners, can understand how
these editors must have listened, written and edited the discourses of
Sﬁgwﬁnﬁnﬁréyaga with their high level of understanding. This makes the
contents of the Vacanamrtam all the more valuable and significant for all

aspirants and scholars.

In one of the Vacanamrtams, viz., VLS : 7, correspdnding to HVSS
~ Taranga 114, Sri Nityananda Swami presents 114 discourses to
SriSwaminarayana for his approval that was edited with the efforts of all

the editors. The Master appreciated and authenticated it.

The quality of devotion, dedication, -scholarship and above all, the
transparency and honesty of the editors is unique. When an answer given
by the editor/editors to the question was not correct or complete the

Master rejected it. The editors clearly mention their ignorance and
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nability to give an answer with their specific names in the collection of
discourses namely the Vacanamrtam.

Not only the rejection by the Master is truthfully recorded even the
criticism of their answers and their lack of knowledge, as pointed out by
the Teacher are put down in the writing. For example in describing the
company and qualities of worthy and unworthy ascetics, the Master
states, “A Sadhu may be strictly observing religious vows with firm faith
in God. But if he does not sharply rebuke those disciples who don’t
observe the rules and regulations of ascetics and instead pampers them,
then in spite of his being a greatly honoured Sadhu like S1i Muktananda
Swami, his company must be given up.” This statement was made
because Sri Muktananda Swami was, known in the satsang (fellowship)

to be very kind and behaved like a mother to all new and old ascetics.

Similarly in another discourse Sri Swaminarayana says that
SriGopalananda Swami and others have at present profound love for God.
But, if they were to encounter hostile circumstances, their mind would be
adversely affected. It means their foundation appears to be weak and if
they were to face an extremely unfavourable situation, their love for God

would not remain stable at all.

But the most trenchant criticism of all the four editors comes in a
discourse where the Teacher after praising the four editors,
(éﬁ' Muktananda Swami, Sr Gopalananda Swami, S Nityananda Swamj,
$r1 Sukananda Swﬁm‘i) and othér disciples, states: “All of you presently
behave very well. However, if factors like desa (place), kila (time), sanga
(association) and kriya (activity) were to become unfavourable, then there
is no doubt at all that your enthusiasm would not remain as it is now.”
And, then, He adds: “it is precisely for the purpose of somehow instilling
this jfiana (knowledge) in your minds that I continuously deliver
discourses.”” HVSS 247 : 29-31.

An equally important quality of the editors of the Vacanamrtam is the

keen sense of history and documentation. Disproving the common
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Western complaint that Indian religious history lacks firm and definite
historical chronology.

Every Vacanamrtam mentions the year, the month, the day, the time,
the speaker, the dress, and the seat of the Master and the names of the -
questioner and his caste as also some details of the audience. Thus as
mentioned above John Carman says: ‘In this book, every discourse is
precisely dated.” Simultaneously, it is clear that the purpose of Wﬁting
down such minute details are for history. It was to create almost a three-
dimensional perspectiw)e of the whole situation with the object to facilitate
the perception and meditation upon Him.

Authenticity , ,

As already mentioned the Master approved at least 114 of these
discourses in His own lifetime, unlike many discourses and scriptures of
India’s main religions. This prevented any chance of major interpolation
in the form of additions. Not only the main work in Gujarati belongs to
the time of SriSwamindrayana, even the Sanskrta translation of the
Vacanamrtam namely the Harivakyasudhasindhu that has almost the same
subject mattér, the same number of discourses and the same chronological’
order belong to the same period. There is also a translation of the
Vacanamrtam in the Vraja-Bhasa by Sri Brahmananda Swami, a favorite
saint-poet of Si1 Swaminarayana. Thus we have the Vacanimrtam in
Gujarati, in Sanskrta and in Vraja languages and the chances of interpola-

‘tion are few.

The Method .

Adi 'Saﬁkarééérya ‘made a very valid statement while -commenting
upon the first mantra of the Kenopanisad: (1/1) ‘The exposition of a
subtle theme becomes easy to understand by means of dialogues in the

form of questions and answers between the teacher and the disciples.’

This dialogue and question - answer method was used in the Upanisads.
In the Vacanamrtam it is employed extensively and in a truly

participatory manner. In the entire Vacanamrtam, there are 456 questions
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out of which the Master Himself has asked only 138 questions. Simply
speaking 70 % of the questions are from the audience and only 30 %
from the Master.

The Audience

A pertinent question would be who were the questioners or the
members of the audience. They were mainly His sadhus who were
philosophers, poets, scholars, mystics and musicians. There were also the
questioners who were householders. By profession they were rulers,

farmers, merchants. There were people from lower castes also.

Obviously their levels of formal education, knowledge of the Sruti
and smrti texts, epics and traditional history or puranpas, differed in
various degrees, yet all of them were true aspirants, mumuksus,
having firm faith in Sri Swaminarayana. In VLS :3 and HVSS 111: 6
Sr1 Swaminarayana mentions the names and resolute faith of eighteen
such staunch followers, viz., ascetics, householders, men and women
rulers and farmers who were ready to do, and had actually done,
everything for the sake of the Master.

The Subject Matter

He explains the purpose of His discourses: ‘O Paramahamsa ! The
seniors and the wise ones please come to the front and listen attentively.
What T am about to say is not said out of any pretence, self-conceit or to
spread my greatness. It is because I feel that amongst all of you, ascetics
and householder devotees, if someone can understand my message, it will- '
benefit him tremendously.” (HVSS-146 : 7-8)

He explains the concepts like Jiva, Isvara, Maya, Brahman,
Parabrahman, Dharma, Jiana, Vairdgya, Bhakti, Ekantika-dharma,
importance of God, scriptures, satsang and deep attachment to the Gunafita
Guru (God-realised-Satpurusa).

Conclusion
 The spiritual knowledge and revelations in the Vacanamrtam are of

eternal value to the members of the faith. Its teachings were relevant in
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the time of Sri Swaminarayana when He uttered them. They are relevant
even today in our modern age and would also be so in the future. The
Vacanamrtam is the literature of faith in the manifest human form of
God. The purpose of this scripture is to understand, and to take refuge in
~ that human form of God. The Master or His followers have no interest in
impersonal God or in speculative philosophical problems or in debate and

rhetoric on the similar topics.

But to understand and take refuge in the human form of God is
extremely difficult because most of the time He suppresses His divinity
and behaves like an ordinéry human being. That is why Sr1 Krsna says.

JESEla AT HeT AT agaTtaadl
o WEwEEEar A EEeEei (k- 1
Fools disregard Me, dwelling in a human form, not knowing My

“higher nature, as the Supreme Lord of all beings.

Sr1 Swaminarayana is very clear on this issue. He empathetically
states: “The divine form of God in Aksaradhama and human form in
front of you are identical. He says even though God assumes a human
body, He is still divine.” Then He adds: Realise that the form amidst the
divine light is this Maharaja, visible before you.” '

“If you can’t accept that the Highest Godhead in the Aksaradhama is
the same as one who 1s in fr@nt of you, then at least realise that Maharaja
sees that form. Even if you understand this much you will have affection
for me and that will result in your ultimate liberation. And, after giving
this guarantee to His devotees,‘ He promised to remain ever present on
this earth through a succession of God-realised gurus.” HVSS 146 : 64-65

Discussing the same topic Professor Carman quoting the Vacanamrtam
writes, “He similarly assumes human form out of great commiseration for
the ultimate redemption of Jivas and suppresses His infinite greatness and
profundity of powers. He thus becomes accessible to all human beings who
desire to offer Him worship. One who was so far noumenon became

phenomenon in the form of the human God, an insigpificant form as
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compared to His vast and infinite greatness. The assumption of the insignifi-
cant human form by Lord Purusottama is for easy assimilation with human
beings who desire to seek His contact and feel congenial with Hirn.”

‘Just as a small ant requires only a small means (few grains of sugar)
for its 'subsistence, as bigger means (a big piece of sweetmeat like a
- ladoo) would spell its death rather than growth, similarly Lord Purﬁsottama
assumes human form for fostering spiritual growth in the Jivas. Just as
when the God of Fire is invoked, he appears before human beings in a
serene human form subduing all his fiery flames, similarly Lord
Purusottama also suppresses His infinite powers, greatness, divinity, etc.,
and assumes human form with great commiseration for the ultimate
redemption of the Jivas. However, those devoid of intelligeﬁce who do
not have the requisite knowledge of the attributes and working of God
callously ask: ‘Why does not the Lord exhibit His powers 7 But they
cannot realise that the suppression of His divine powers is for the
ultimate redemption of the Jivas. If, however, He exhibits all His powers
and manifests His full-fledged divinity, even millions of macrocosms
would pale into insignificance before such greatness of His. How can the
Jivas stand such greatness ? One, who has so realised the knowledge of
the infinite greatness, divinity and glory of God in human form, is
beyond the influence of Kala, Karma and Maya. For him there remains
nothing more to attain.” | |

‘The assumption,r I repeat, of the insignificant human form by
LordPurusottama is for easy assimilation by human beings who desire to
seek His contact and feel congenial with Him. The Lord is the Lord of
cosmic powers -and ‘those powers have been manifested and will be
manifested again, but for the redemption of human beings it is essential
that the Lord come, we may say, in human disguise, so that we should

not be overwhelmed by His power but should be attracted by His love.” 1*

Sri Harivakyasudhasindhu ,
S11 Harivakyasudhasindhu (HVSS) is the Sanskrta translation of the

Gujaratt Vacanamrtam, the most authoritative and important scripture of
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the feliowship, consisting of the questions and answers as well as self-
statements (krpa-vakyas) of Sri Swaminarayana, given in the open

.assembly of the ascetics and householders.

It is interesting to note that though both the author, Si7 Satananda Muni
and the editor/publisher, Sadhu Haripraka$adasa belong to the Vadatala Gadi
(Diocese), this text mentions that there was a group of five distinguished
scholar-saints who compiled it. HVSS text at the end states on page 301.

qFATST. MaTAEe: Y |
frawre: wifead sgeer wEmlEag
TERT YEETE T oF aed)
HeReaTt fafearaag gl e

The Gujardti Vacanamrta of Vadatila Gadi (Diocese) mentions only
four editors. So the HVSS text agrees with the Ahmedabada diocese in
this matter. But as far as actual number of discourses or chapters is
concerned, the HVSS text agrees with the Vadatala tradition and therefore
here there are only 262 chapters (not 273 as per the Ahmedabada diocese)
called Tarangas. They correspond to 262 Gujarati Vacanamrtas as given
in all the editions of Vadatala diocese. On the other end all the editions of
Ahmedabada Gadi as well as the editions of Maninagara Sri
Swﬁnﬁnﬁrﬁyana Gadi, have 273 discourses-chapters in their editions of
Gujarati Vacanamrta and their Sanskrta Harivakyasudhasindhu editions.
S1i Bochasanawasi Aksara Purusottama Sanstha (BAPS) in their Gujarati
Vacanamrtam editions gives these additional eleven chapters in the -
addenda only. |

The text HVSS follows the Vacanamrtam, in general, faithfully and
accurately. It tries to represent the basic principles of the Swaminarayana
philosophy, psychology, religion and ethics truthfully as given in the
faith, belonging to different groups and divisions, branches and sections,
it is almost the Sﬁbda—prﬁmana. It is the verbal testimony. Like the
Vacanamrtam, it is the highest, the most authoritative and the independent
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means of valid knowledge as it is delivered by God (Sri Swaminarayana)
Himself.

One of the most learned and reputed scholar-saints of Sri Swaminarayanism,
S Kgsnavailabhﬁcérya states in the introduction of the Varanasi text:
‘Indeed the entire Sudhasindhu (Harivakyasudhasindhu) is the independent
means of knowledge, the nectar that has come out from the moui:h of God
(Sri Swaminarayana), from Parabrahma Himself in the human form, for the
salvation of people, describing the ways of obtaining the highest goal of

human life.

Adi acarya Raghuviraji Maharaja in his Setumalatika on this work calls
it “The best among all the scriptures’ as it has come from the mouth Sri Hari

and compares it with the Veda among the genuine scriptures. 1

gfamragetary: gaTeI Tt |
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Thus, even among the scriptures of the Swaminarayana fellowship,
this is the most valuable book in Sanskrit and among all it is next only to

the Gujarati Vacanamrtam in importance and authority.

A Epilogue : S1i Harivakyasudhasindhu has 262 chaptérs called Tarangas,
(there being originally 262 Vacanamrtas in Gujaratr) and 7974 Slokas
almost all in Anustubha meter. This being the translation, there are some.

lapses of omission and commission. Some examples are given below :

1. In many places in the Vacanimrtam, Sri Swaminariyana swears in
the name of his teacher Rdmananda Swami, his paramaharhsas, his
devotees, his ascetics, etc. This is to add great emphasis to his

statement. Most of them are omitted in the HVSS e.g.

NN
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SalRs ¥ % ustd ald & A 005 s3I WA A dl Al Das 38 ard s
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‘In fact, I swear by the name of Sii Ramananda Swami that 1 do
not accept the objects for my pleasure but for the betterment of the
disciples. (VGFS, 18 last paragraph)

‘DA B F A dHA A $6 A A Wl Rigld B A wqoianl uRL L o 22 B
2 2R BeAa 493 AT a2 ad s B BN A UAd AsA 4 sl
2§ ud URULUAL AN B, (dAUYd LA 3)

‘Indeed this principle which I have revealed before you is the very
essence of all of the scriptures, and It is My own firm experience; I
have talked to you having seen It with My own eyes. In fact, I swear
by all of you paramhansas that T have seen these facts with My own
eyes.” (VGMS 13 last paragraph)

These very important statements of S1i- Swaminarayana are not
found at the end of corresponding HVSS 18 and 146 at all.’

A very important historical event namely presentation of the
Vacanamrtam, by one of the editors namely $ri Nityananda Swami, to
S1i Swaminarayana which is mentioned in the VLS 7, is not at all
mentioned in the corresponding HVSS Taranga 115.

A very important statement in VGMS 35 given below in original
Gujarati text il Ad @iui 284 dal el a3u-dl Gl sl qan
el A ARG AQu-Brrt 529 dal el AWHBRY 2, ¥ AR Al ¥
el »RAL s 2T B 21 1 adl ad 6L & 4 @t el . This is
translated in the corresponding HVSS Taranga 168 : 23 in the following
Sanskrta words. ¥ T walwi waal gger Ak swsﬁagmﬁ%maﬁm
wden 1 It means ‘At present all of you have firm conv1ct1on that I am
Krsna. This conviction of yours is perfectly true’. In the original
Gujarati Vacanamrtam, VGMS 35 no where Sri Swaminarayana is
identified with St Krsna as is done here In HVSS 168 : 33.
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4. An important concept Sarira-Sariri-Bhiva is explained by Sri
Swaminarayana with the help of the term ‘Antaryamidakti’, through
which God is immarent in each one of the (spiritual) and (material)
substance and yet He is independent and above them. Unlike
Ramanujacarya’s Isvara, the Parabrahman of Sri Swaminarayana does
not absolutely and necessarily depends on matter and soul. They are
only pervaded by the AntaryamiSakti of God. God is present every-
where by this Sakti, which is described as ‘Brahmariipa’ in Vacanamrta
Gadhada middle section no.10. Just as the Atman or the Self controls
the entire body and pérvades it, so also God pervades the universe
through it. Just as the Atman is not identical with the body, the God
is not identical with the universe. This very important philosophical
relation between Paramatman and four other metaphysical realities, so
well explained in the VGFS 41 and VGFS 64 is not explained well in
HVSS Taranga 41,64.

5. In some places special phrases are translated differently. In the very
first Vacanamrtam the words Hgaifa-sFaema goes to WEEM in
Gujarti becomes 3 i ewEl in HVSS 1:15. Thus, the word
Dharmakulaérita is dropped and Bhagavaddhama is translated as

" Golokadhama. The gold coins worth thousand rupees in the
Vacanamrtam Gadhada VGEFS 10 is translated as thousand gold coins
in HVSS Taranga 10 : 8. |

6. The translator has condensed many Vacanamrtas to a gréat extent. He
has reduced or totally dropped the dialogues and historical references.
See VGFS 36, 37, 51, 61, 78, VGMS 11 and corresponding HVSS
Taranga 36, 37, 51, 61, 78, 143.

7. In HVSS instead of the words like God/Almighty of Vacanamrtam,
the pronouns I, my, by me, myself etc are used to indicate that the
God/Almighty of the Vacanamrtam is Sri Swaminarayana Himself.
Similarly in place of words like devotees, followers, worshippers, the

pronouns you, yours, yourself, yourselves are used to indicate that the
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devotees mention in the Vacanamrtam are the followers present in

front of Sri Swaminarayana in His assembly.

co

The description of Aksarabrahman in the VGFS 63 is translated in far
better way and in greater details in HVSS Taranga 63. |

9. There is an error of commission or addition which is serious.
nature. No where in the whole Vacanamrtam there is the reference
to the ap}iointment of two acaryas of two dioceses. However, the
author of HVSS mentions this appointment and adoption these two

acaryas as His sons.

wATSAEYER ¥ Tgaie g9 e
giamster ffear wfs a0
HVSS218:9

I have established the pupillary tradition - sampradaya - by appointing
Ayodhayaprasada and Raghuvira both, in ‘the family of Dharmadeva
(by adopting them as my sons) as the acaryas - gurus. .

Thus, a lot of dialogue portion is removed while translating the
Gujarati Vacanamrtam into the Sanskrta HVSS. Yet the major portion of
the original work is retained. Thus HVSS is, therefore, of great historical
and textual importance. A lot of interpolations in later Vacanamrtam
editions can be detected with the help of this text. The most interesting
fact is that there is an exhaustive commentary on HVSS pamely
Setumalafika by Sri Raghuviraji Maharaja which is of utmost importance
for this thesis. This tika is quoted in this work frequently because it

shows development of St Swaminarayanism.

Sri Harivﬁkyasudhﬁsindhn as a work of Transalation of the Gujarati
Vacanamrtam

~ Translation is both an objective and a subjective act. It is central for
ﬁnderstanding a work of a different language than one is familiar with.
Be it Gujarafi, Vraja, or Sanskrta but it is also an act of transmitting
ideas, to perpetuate and propagate concepts, principles and philosophy of
the belief system.
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There are, generally, three types of translation :

Inter-lingual. It is translation
from one language to another
i.e. from Gujarati to Sanskrta.

It is called ‘translation proper’.

1

Vacanamrtam in the Sanskrta

The translation of the Gujarati

Harivakyasudhasindhu is
inter-lingual i.e. “Translation

Proper’.

Intra—lihgual. It is more of an
explanation of ideas/works in
the same language using
synonyms or equivalent phrases
etc. It is rewording within a

language.

details of Sanskrta verses in

The Sanskrta Setumala Tika on
the Sanskrta HVSS is intra-
lingual where the same matter
is explained further by use of

synonyms. It is explanation in

Sanskrta prose.

Inter semeiotic translation. It is
transmutation. It is replacing
verbal signs by nonverba}\ones.

The example of semeiotic trans-

lation is the ancient Egyptian

literature,
hieroglyphic script, where

pictures represent words.

which is in

The translation of Egyptian
Hieroglyphic writings in |
English or French is inter
semeiotic translation. We are
not concerned here with inter

semeiotic translation.

Here, we are concerned with inter-lingual and intra-lingual transla-

tions because Sfi Satananda Muni translates the Vacanamrtam, which is
originally in anarﬁﬁ language, in Sanskrta. It is called Sri
Harivakyasudhasindhu (HVSS). Again this work is explained further in
the gloss or the Tika known as Setumala by S1i Raghuviraji Maharaja.

In translation, exact transmission of ideas or equivalence in all

respects is almost unattainable. LLanguage may differ and vary in sound
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system. The powerful accent and emphasis in one (Gujaratr) may not
have the same expressive verbal strength in the other (Sanskrta) language.

For example i the Vacanamrtam it is stated....

1 | ot 9 yesda 2R €id det HeRL slouesty. | 1 | HVSS Taranga 146 does not

sqA oul ol Gl el W Al Yl 8 give this example and so
4o 4il B AR Hel ada udl ny; no translation of the above
WA P SI65 WU Y vizdl vl Gl passage is there in HVSS.

~

A eid 2l WL vl dividl Sl 2
d yaud el swiel dlol gl iy
ugfl d 3@l AL UL Mg Hig Ad; A
:{qu U s gl Bl la

dl Hi$ 1S A 8. (VGMS.13)

2 | ¥ s kR €l dul As B eldl |2 | HVSS Taranga 154 does not
sl €l dl s Elar S 2 quote this example and so
(VGMS.21) | no translation of the above
passage is found in HVSS.

-

3 |34 sl ezl eodl a4 aui wis |3 | HVSS Taranga 129 does not

Al dgll ugll €1 dl A B3 wd give the translation of the
e 49 oy 89; (VPS. 3) above passage.

The expression in Sanskrta may not have even the similar expression,
connotation, or denotation. How can a translator do justice to phrases and
concepts like these ! |

But despite the theoretical difficulty, SrI Satananda Muni has done an
adequate and satisfactory job of translating the Gujarati Vacanamrtam
into the Sanskrta Harivakyasudhasindhu.

Finally, by giving an approximate equivalence, that is more or less
sufficiently exact, for the purpose of conveying the main points and
principles of the Vacanamrtam. Thus the Sanskrta translation i.e. HVSS is
functionally acceptable.

Secondly, the genuine effort has been undertaken for bringing in the
HVSS as much exactness or equivalence and awareness of subtle

concepts of philosophy discussed in the text of the Vacanamrtam.
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At the end, in the epilogue of HVSS (Varanasi Edition, Page 301)
Sri Satananda Muni states that it is Aby the order of Srihari,
S1i Swaminarayana, that he has translated the Gujarati Vacanamrtam text

in Sanskrta, in Anustubha meter as per his own understanding.

sgrasaartT wav Fegad |
wrageh o wharfr gawdan et

So the translator, it seems, is aware that something has been ‘lost’ in
the translation at places. So he writes that I have translated ‘=i’ That
there is a reason to believe about unattained equivalence. But overall the
translation merits attention of all interested scholars connected with
development of this bhakti faith of Gujarﬁtia.

We must know what is lost and what is added while translating the
VAC in to HVSS. For this we must gd through the available printed
versions and the MSS of Si1 Hanvakyasudhasmdhu

There are three printed versions of HVSS. There is a Magnum Opus
on HVSS called Brahmarasayar;abhasya by Sri Krsnavallabhacarya and
there is a MSS bearing No. 900-901 of Sri Harivﬁkyasudhz’isiﬂdhu n
archives of AARSH.

1. The first printed version of HVSS was published in 1969 C.E. by
Sasti SiT Hariprakasadasa from S1 Swaminarayana Temple Vardnasi.
It was a part of St Yogénanda Muni Giranthamélé. It was the third book
in that series and has a detailed introduciion by Sii Kgsnavaﬁabhécﬁrya.

It has 262 Tarangas corresponding to 262 Vacanamrtas-discourses
of the Gujarati Vacanamrtam of thé Vadatala diocese. It was the
first printed HVSS text. But it did not contain the very important

Setumala Tika. .

2. The second printed version of HVSS with Setumala Tika was
published by Purani Hariswarﬁpadﬁsa; the chief (mahanta) of Bhuja
Swaminarayana Temple. Purani Patitapavanadasa edited the work, in
1992. It is in the traditional ‘Pothi’ form (loose unbound horizontal
pages) and has the blessings of Acéﬁrya Tejendraprasﬁda Pande  of
Ahmedabada diocese. It follows Gujaréﬁ Vacanamrtam text of the
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Ahmedabada diocese, which has 273 discourses. Thus, it has

additional eleven discourses compared to that of Vadatala diocese

comprising of five additional of Ahmedabada section, five of Jetalpura
section and one of Aslalt section.

The Setumala Tika of Sri Raghuviraji Maharaja is very important
comr'nentéry on HVSS. He was the first acarya of the Vadatala diocese.
many places of Vacanamrtam discourse where Sri Swaminarayana mentions
God or ‘Prabhu’ or ‘Bhagavan’ or ‘Hari’, the author of the commentary
explains the word to mean ‘Bhagavan Swaminarayana’. In many places
he gives new and innovative explanations of key concepts that occur in

the original text. We will discuss them later.

Throughout the Bhiija Pothi version of HVSS, there is this running
Setumald commentary of SiT Raghuviraji Mahardja except on the
additional eleven discourses mentioned above. On these eleven discourses
there are two commentaries! One by S1i Ayodhayaprasadaji Maharaja, the
first acarya of the Ahmcdﬁbﬁ&a diocese and second by his son ST )
Keéavaprasﬁdaj“i Maharija the second acarya of the same diocese. But the
name of both the commentaries remains the same! It is called Anvayadipika
Tika. The colophon on each of the three sections (Ahmedabada-5 Tarangas,
Jetalpura-S Tarangas and ASlali-1 Tarangas) differs! It indicates that perhaps

the additional eleven Tarangas and the tika on them were added later on.
The strangest edition of HVSS is .of the Ahmedabada diocese.
Sri Swaminarayana Temple, Kalupura, and Ahmedabada published it in
1992 when it celebrated the 50* birthday of Acarya Tejendraprasida
Pande, when he completed 25 years as the head of the diocese. The work
contains the following : -
1. The Sanskrta text of HVSS of S11 Satananda Muni (here he is called
Maharsi Sadguru) containing 273 Tarangas corresponding to the 273
discourses given in the Gujarati Vacanamrtam of the Ahmedabada

diocese.
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2. The Vyikhyakara of this work is late Acarya Sri KeSavaprasadaji
Maharaja. He was the second ﬁcz“n‘Ya of Ahmedabada diocese but in this
whole text of separate Vyakhya in Sanskrta is given.

3. It has the Gujarati translation of HVSS, which is itself the Sanskrta
translation of the original Gujarati Vacanamrtam!

4. This Gujarati translation is by a scholar.saint of Ahmedabada
Swﬁininﬁréyana diocese named Sastri Devacarar_xadﬁsaji He is the

scholar of Sanskrta Grammar and Vedanta. (Vyakarana-Vedantacarya).

This edition originally contained the introduction, called
S1i Harivakyasudhasindhavupodghataprakaranam. It is identical with that
of the Varanasi HVSS version, in which the §loka number five clearly
mentions that there are 262 discourses in the text. _

Tegd Tt U wevg awwhE fawsesm
AT Al gl grameETia i Ay -

But this text of Ahmedabada had 273 chapters. When the discrepancy
was found out the entire introductory section (Upodghﬁta Prakaranam
mentioned above) of three hundred and thirty one §lokas was removed.
But by this time many copies of this edition were already sold out and
landed in the hands of devotees and scholars.

Moreover here there is many an inconsistency about the places of
deliverance of discourses of the Véc?mamrcam. In all editions of HVSS,
except this one, there are thirty-nine discourses of Gadhada Last Section.
Out of this thirty-two discourses are removed and then included in the
Ahmedabada section, in this editions, indicating that they were delivered
in Ahmedabada not in Gadhada. _

No body knows what is the aim or purpose of changing the venue of
thirty-two discourses from Gadhada to Ahmédﬁbﬁda. Perhaps because the
former 1is affiliated to the Vadatala diocese, while the latter is of course
the head quarter of the Ahmedabada dioceses.

But the worst mistake perhaps is the change of words and phrases of
~ the original HVSS text on a large scale. For éxample we give below in
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the first column the examples of the original text of HVSS as given in the
Varanasi and Bhilja editions and the changes effected by the Ahmedabada
edition. All the examples are from the very first section of the book.

The most glaring change is with reference to the founder. Wherever
there are references to Sri Swaminarayana as God or as Krsna, the
Ahmedabada edition replaces them with the words like Ramapati, Visnu,

Hari etc to indicate that Sri Swaminarayana himself is not indicated or

mention therein.

Varanasi & Bhiija Edition Ahmedabada HVSS Edition
1. [HVSS1:11 1. [HVSS1:11
o1 TeRT T A A (This §loka in not there)
2. |[HVSS1:14 2. |[HVSS1:12
R Y i W e
3. [HVSS 12:46 3. {HVSS 12:46
[T e TG Fg
4, ITHVSS 20: 11 4. [HVSS 20: 11
farCuicil T e
5. |HVSS29:10 5. |HVSS 29:11
6. (HVSS30:8 6. [HVSS30:8
WK 9 HOT R TTeIg:
7. (HVSS 31:4 7. ITHVSS 31:4
WG § W) IS TR
8. |HVSS 32:19 8. [HVSS32:19
ot 20 whaegan |7 ey
9. [HVSS 33:4 9. |[HVSS33:4
W § GTEAE Fonie e
10.]HVSS 34 :27 10.{HVSS 34 : 27
B © UeuE: T, qEsaE:
11.{HVSS 34:28 11.|JHVSS 34 : 28
TGS FTag e s FTEe SRIRE
12.]HVSS 34: 29 12.|HVSS 34 : 29
TEAHT Wl T
13./HVSS 34 : 30 13./HVSS 34 : 30
a: gai ety RS SHRAH
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Sri Satananda Muni : The author of Sri Harivﬁkyasudhﬁsindhu

$ri Satananda Muni, also known as $ri Saténanda Swami and
Mahamuni, and as the Vedavyasa of Sri Swaminarayana Sampradaya,
wrote all works in Sanskrta only. His magnum opus, the Satsangijivanam
is in five volumes mostly in the Anustubha metre has 319 chapters
(adhyayas) and 17627 verses ($lokas). It contains the enure Slksapam Just
as the Bhagavadgita is contained in the Mahabharata.

" The work has extensive commentary called ‘Hetu’ by S17 Sukananda
Swami and the shorter one called ‘Bhﬁvaprabodhini’ by Acarya Si
Viharilalajt Maharaja. It is highly eulogised in another work called v
Satsangijivana-Mahatmya by S17 Muktananda Swami

His second important work is the Arthaipikﬁ ‘a voluminous
commentary on the Siksapatri of S11 Swaminarayana, the basic regulatory,
moral, short text of the faith meant for all the devotees. He also wrote a
short tika called Anvayadipikd on it. His third very important work is
S1i Harivakyasudhasindhu. It is free Sankrta translation of the Gujarafi |
Vacanamrtam, the foundational philosophical text of the faith. |

In addition to these, he has also written other important works namely
Sarvamangala-stotra (1008 names of Sri Hari), Janamangala-stotra (108
names of SriHan) Vasudeva—nama—mala (108 names of $1i Vasudeva),
Dharmadeva-stotra (couplets in praise of Sii Dharmadeva, the father of
S1i Hari) Bhaktidevi-stotra (éouplets in praise of Bhaktimétﬁ, the mother
of Sri Hari) Uddhava-siddhanta text on the basic principles and concepts
of the faith and Sri-Hari-jayanti-vrata-vidhi (A book prescribing the
methods of celebrating the festival of ér'_i Hari’s birth).

‘The Author : The life story of Sii Satananda Muni is told in various
ways in his own works i.e. Satsangijivanam and Arthadipiké-ﬁkz‘i by the
Sastri Harijivanadasa (SSJ: 11911“2{4). It is told in great details ﬁut it 18
very’difﬁcult to state what is purely historical and what is not. In his life
story like that of St Ramananda Swami, it is stated that he hailed from
Mithila town of Bihar and was born in a Brahmana family. His father, Sri

Visnudatta, was a learned holy man.
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Sr1 Satananda was very intelligént since his childhood and mastered
the sacred scriptures in no time. He was a great devotee of
Sri Nara Narayana. He wanted to worship him in Badarikasrama, but did
not know the way to reach there. Fortunately, some people from Mithila -
had formed a group and were about to go to Badarinatha pilgrimage.
Young Satananda took the permission of the parents and undertook the
pilgrimage to the sacred shrine along with the people of his region.
Finally, he arrived at the Badari Temple in the summer in the Himalayas.
All the pilgrims were happy to have the dar§ana of the presiding deity of
Bharata Varsa — Bharata country. When every pilgrim had left, he

decided to find a solitary place to meditate upon Sri Nara-Narayana.

In order to please Lord Badari Narayana, he followed a strict
discipline of getting up very early in the moring, eating only once a day
and that too only easily available seasonal fruit and then to focus on the
image of God, to chant His name continuously and to study silently but
attentively, the §lokas of tenth section (Skandha) of Srimad
Bhagavatapuranam. He continued this practice for six months. At the end
of six months, as soonl as he started reciting these Slokas, he had the

divine vision of S11 Nara-Narayana.

He prostrated and said : ‘Oh God today you bhave fulfilled my long
cherished wish to have your ‘dar$ana’. I wish to compose, write, and sing
your great acts of life. Please fulfill my wish, please keep me near you.’
Sri Nara Narayana said : ‘Satananda ! Lgm born as a human being on the
earth and am known as Swaminardyana. At present I move in Saurastra
and Gujarata. Go there. I will meet you there only. I shall happily keep
you with me and you can compose literature on my life and work.’
Giving this boon, God disappeared. Sri Satananda travelled from the
North to the Western part of India. He came to Ahmedabada. Some of the
followers of Sri Swaminarayana were going to.a town called Dabhana.

He also accompanied them.

v

For the first time S Satananda Muni met Sr;\Swﬁminéréyana at
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Dabhana. It was a soul-satisfying meeting. Sri Hari initiated him in the
Uddhava Sampradaya, allowed him to stay with Him. He had Krpa—
samadhi due to great mercy and love of St Hari and had the vision of
Sri Nara Narayana of Badrika§rama, Sri Visnu in Vaikuntha and of
Sri Swaminarayana residing in Aksaradhama. He was in trance and had
both the self-realisation and the God-realisation. He asked Sri Swaminarayana
to give him permission and blessings to write an extensive work i.e. Mahakavya
in Sanskrta describing His life, work and teachings. The latter agreed.

He told Sri Satananda to accompany Him to Durgapura (Gadhada)
and compose ‘the work there. So he went there and whenever had any
doubts or problems about the biographical history or the systems of
philosophy like Yoga, He consulted $¥7 Hari who solved his problems
and removed his doubts. When all his difficulties were over he asked for

His blessings again for starting the big work.

S1i Swaminarayana said: “You have listened to my life, work and
views. Now write, as you know them. You understand me thoroughly,
have sharp intelligence, when I leave this World, your work describing
my life, history, detailing all episodes, will be the solace of the devotees
in life and death. Accordingly, the poet wrote his Mahakavya—
Satsaﬁgiﬁvanam remaining alone, in a smail room, in the Gopinatha
temple /:éfﬁﬁurg'apura (Gadhada) where Sri Swaminarayana had spent most
of his thirty years stay in Gujarata and where he had given 184 sermons

out on 262, that were collected and edited and named as the Vacanamrtam.

The Vacanamrtam became the main philosophical text of the faith
and Sri Satananda Muni translated this Gujariti work in Sanskrta for the
non-Gujarati, traditional scholars, pandits of India. For them he also
wrote én in depth commentary Arthadipika and a short one Anvayadipika,

on the Siksapatri.

In this Siksapatri, §loka 132, there is-a clear instruction for both the
acaryas to establish a school for studlesof traditional subjects like Sanskrta
Grammar, Logic (Nyaya) Samkhya, Yoga Vedanta, and Pancaratra etc
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and to appoint good faculty to spread the holy knowledge and wisdom.
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Consequently, a big Sanskrta Pathasalda was established at Vadatila
and prominent pandits of S1i Vaispavism from Tamilnadu were invited to
teach so as to train the student - sadhus of Sri Swaminarayana sampradaya.
These teachers were staunch followers of Sri \}aisnavisfxi and the
ViSistadvaita pﬁﬂosophy. Two of them became the principals of the Vadatala
Pathasala. Sri P. B. Annagaracarya had specialised i logic (nyaya), grammar
(vyakarana) agd\\{is’:isgédvaita (vedanta) hailed from Thirunangira. He wrote
the prologue or prastavana of 56. pages on the commentary Pradipa of
$1i Gopalananda Swami. The second principal of the same Pathasala, Embar
Krsnamacarya, was from Srirangam. He wrote the introduction on the Bhasya

of Sri Muktananda Swami called Brahma-Mimamsa.

These two scholar-teachers, it seems, moulded the philosophical
attitude and the outlook of their students namely the Swaminariyana
Sadhus to such an extent that most of them came to believe that the
philosophy of Sri Swaminirayana is nothing but simple version of the
ViSistadvaita of Sri Ramanujacarya. Thus the ground was being slowly

make it an appendix of the ViSistadvaita.

'The desire to absorb the former into ‘the latter became very acute
when one of the fellow Sadhus at Vadatila diocese namely Sastri
Yajhapurusaddsa was going to help in consecration of the images of
S1f Aksara and St Purusottama as Swami and Narayana at Vadhavana
city by identifying Swami or Aksara with Gunatitananda and Pufusottama
Narayana with Sr1 Swaminarayana or Sri Sahajananda Swami.

It seems, that it was something totally unacceptable to the old ascetics
and administrative authorities also, headed by the householder families
having the kinship with the founder and hereditary authority based on the

so-called ‘Lekha’, an apparent legal document empowering them eter-
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nally. They felt that once the ascetic like SiT Gupatitananda Swami
becomes the ‘Gury’ or the spiritual head of the whole Sri Swaminarayana

Sampradaya, their entire authority would be weakened.

They were supported by the grbup of the scholar sadhus of the -
Vedanta Sanskrta Pathasala, mainly Sastri S$ri- Harijivanddsa, Purani
Dharmaswariipadasa and Sastri Krsnaswariipadasa who were greatly
influenced by the south Indian teachers of Vaisnavism, S1i P. B. Annagaracarya
and Sri Embar Krsnmacirya mentioned above. They perhaps felt how
could an uneducated ascetic like Gunatitananda- Swami be equated with
‘Aksara’ or ‘Brahman’, the terms denoting the ontological reality next

only to Parabrahman in importance.

They, therefore, thought that the easiest and technically correct way
was to reduce the Tattva-Paficaka of Stri Swﬁnﬁhﬁréyana into the Tattva-
Traya of S1i Ramanujacarya by including both the ontological reality of
Brahman and I$vara into one single reality of ‘I§vara’ of Sri Ramanuja
and by equating,éﬁ Swaminarayana ‘with either Sri Narayana, Visnu or
Krsna. They were very careful not to call or describe, in the real sense,
Sri Swamindriyana as Sarvavatari (the Source of all incarnation) and
Sarvopari (the Highest). But this is how exactly Sr Satananda Muni
describes Him in HVSS 142 : 14-15.
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It appears that this was totally unacceptable to both the contemporary
acaryas and the scholar-sadhus headed by Sri Harijivanaddsa Sastri and
others. They staunchly believed that Sri Swaniinariyana was at best Sri
Krsna or an avatara of Visnu or Narayana. This view was not totally
wrong in the history of this Sarhpradaya or faith and also in case of

history of other faiths. There are at least two stages of development.

1. In the initial stage the founder or the acarya generally takes the help

of the prevailing spiritual and religious traditions. Either he accepts a
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well-established teacher as his Guru or his works aé his main
scriptures. For example Sri Vallabhicarya had accepted St Visnu
Swami and Sri Caitanya Mahaprabhu had accepted Sri Madhvacarya
as their respective Gurus. This is necessary to attract the aspirants to
the new faith.

2. When the faith becomes mature and fully developed the founder or
his immediate successors can bring in new concepts, innovative ideas,
and necessary changes. These become slowly acceptable to the followers.
If we study the philosophy of Sii Visnu Swami and Sri Vallabhacarya
as well as that of Sri Caitanya Mahaprabhu and Sri Madhvacarya; it
become very clear that the basic views of the initial period and the

oA
developeti are very different.

The similar thing happened, it seems, in St Swammarayamsm $ri
Swarmnarayar_la describes Himself as a spiritual master, advisor, guide,
teacher and an acarya of the devotees etc. (VAC: 18) While in the HVSS
168 : 23 he clearly states, ‘Indeed all of you realise me to be God - S Krsna’.
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Than he makes the most powerful statement in HVSS 168 : 24-26.

The Setumala Tika makes this point absolutely clear.
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S1i Swaminarayana, who mostly resided in Gadhada, used to move a
lot. During his journey and stay he used to have discourses with his
ascetic and householder followers on important religious; ethical,
philosophical and psychological topics. He freely offered His views and
opinions on Dharma (an umbrella term that covers religion, duty,
morality etc.), Jiana (knowledge especially of Jiva, ISvara, Maya, Brahman
and Parabrahman), Vairagya,(detachment from everything except God)
and Bhakti (devotion, both as a meangb as the end-in-itself). He had
internalised these virtues. The purpose ofﬁithis entire exercise was not to
paragle his knowledge but to satisfy and to give bliss of Understanding) to
his single-minded devotees. The entire idea is summarised in the following
at the end of HVSS: §loka 14 page no 203 werks ( aravian e_iihm}
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He states that this HVSS is the means of fulfilling all the objectives of

life; it is the cause of uprooting ail the baseless doubts and is the ocean full
of pearls in the form of glory of God. Tt has explanations on Dharma,
Jfana, Vairagya and Bhakti. Here is declared the experience of Sti Hari

Himself, which is in consonance with all the sacred righteous scriptures.

In the language of philosophy we can say that it contains discussion
of ontological, epistemological, ethical and moral topics of fundamental
importance. It has Pramana-mimamsa, Tattva-mumamsa, Jiana-mimamsa,
-Mti-minﬁn’zs&, focusing on the basic truth, which He had realised Himself.
The work is, therefore the absolute and independently self-illuminating

scripture. Here in 146.78 §loka no. 7-8 Sri Swaminarayana says :
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“Whatever I state is not out of self-enhancement, hypocrisy, ego etc.,
but is for your betterment. Whatever is taught by me, is indeed,
experienced by me. More over this teaching of mine is the basic principle

of all genuine scriptures which I myself, have realised.”

Sri Swaminarayana says that His teaching is not the product of His
imagination or his fancy. He again repeats the same purport. ‘I speak
what I saw (realised).” This is neither out of my imagination nor for self-
fame. My thesis is not based only on scriptures but I have experienced
what I teach. Therefore my followers should consider it to be based on
valid means of knowledge and so totally acceptable.
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In this book Sri Swaminarayana Himself describes His spiritual status

and height. He had complete control over His mind; He speaks to His
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| mind thus: ‘I am indeed your controller, therefore, I am not afraid of
you”, Similarly He is the master of intellect, consciousness and ego; He
controls all of them. ¥ He states that no object of sense or sense pleasure
ever defeats Him and that He is eternally free and independent and has
realized His own Self. ¥ As a matter of fact He never had any desire to
enjoy the pleasures of sense objects. If worldly objects like good clothes,
food perfume etc. were thrust upon Him, He would donate or discard

them, soon after their receipt.

Since His birth, He never had even in the dream desires to have
wealth or woman. 2 He had perfect equilibrium of mind, in all conditions,
whether ruling over the world or begging in the street. Between honour
and insult, gold and lump of clay, riding an elephant or walking on foot,
receiving garlands or brickbats, he had perfect equipoise, He further
states: “The knowledge that I am a Brahmana dose not make me elated

( by that position or that knowledge.)
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A similar idea is expressed in the HVSS 102 : 27-32, HVSS 188 : 7-22,
HVSS 262 : 63.

He speaks of His self—fealisation, of how He saw the external world
of the sun, the moon, the polar stars and the same whole cosmos within
His own bédy; how within His own Self He saw the Supreme God-head,
the Plirusottama. ‘Purusottama’ is both a divine name and a metaphysical
definition of God (Carman 1974/1981 : 159). In that magnificent charm
He was totally engulfed.? He declé.res, ‘1 had the self-realisation even
before I met Sri Ramananda Swami. He could see His self as the self-
luminous sun. He submits that He could never forget, even for a moment,
in all the activities, that He is the Atman. (HVSS 168 : 6-7)2
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The same idea is repeated in. (HVSS 183: 4,5)%

At the time when other towering personalities of the 19th Century
were unable or unwilling to call themselves anything more than a
preacher or a teacher, as fo; instance, Sri Dayananda Saraswati said,
‘T preach Vedic truth, I am thus a preacher and do not wish to be
anything more than this,”* Sr1 Swaminarayana (Sriji Maharaja) calls
‘Himself variously, a person having direct vision of God, a teacher and

God Himself, depending on the mental and spiritual level of the devotees.
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In HVSS 146 : 61-64 He asserts; “The God with the divine body who is
in the midst of great effulgence, is myself, standing in front of you,
assuming divine human form. All the incarnations, including that of
Rama, Krsna and others have emanated from Me, the Puru§ottama. This

is the Truth, I am telling you”.

~ Similarly He calls Himself the Supreme Godhead, the source of all
the incarnations, the Lord of Aksaradhama, the God of the gods and the
Ultimate Reality (Purusottama) in HVSS 168 : 24-26. In the same place
He proclaims himself as the Controller of Mahapurusa (the Primordial
Purusa) and Maya, etc. “Devotees should sing and listen to the songs,
describing My divine episodes, should meditate upon Me, should recol-

lect discourses given by Me.”
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Thus this book delineates extraordinary personality of S1i Swaminarayana.
For all the followers of the faith, the Vacanamrtam and its translation Sri
Harivﬁkyésudhﬁsindhu are as important as the Vedas or Sruti, showing
the correct pathway to Moksa or salvation and giving true philosophical

insight into the Swaminarayana Philosophy.

A Brief Account of Ontological Realities of
Sri Ramanuja and Sri Swaminarayana

S —Swénﬁnﬁrﬁyana gives great importance to correct knowledge of
metaphysical entities. He, therefore, declares that when a person knows
the real pature of them, ie. of Purusa (primordial male principle of
creation), Prakrti (theultimate cause of the world of objects), Kala or

time, and the evolutes or Tattvas, he is released from the influence of
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Maya. (HVSS 12:3, 233 :29)% The same idea is expanded to include
the knowledge of greatness' and glory of God in human form, present
before the devotees physically. It is the understanding of the corporeal
form of God, currently before them, which is the cause or means of the
final emancipation. He says : “Those who desire salvation should have
the correct comprehension of God as the cause or means of final
emancipation (HVSS 115 :46-48). In short it is the Concrete Monisn}‘.
The word ‘concrete’ means ‘anything’ that is specific or individual.’ God‘
or Ultimate self-existent reality of Sri Swaminariyana is(one and)specific

one it refers to Him only. As Muktananda Swami states in HVSS 34 : 27
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Therefore, every aspirant of Moksa must have correct knowledge of
five basic, ultimate, metaphysical realities which are eternal. (HVSS 7 : 17).
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As a matter of fact the difference between Jiva, Isvara, Mc"zjzé,
(Aksara) Brahman and $i Krsna (identified with §ﬁ_ Swaminarayana) is
eternal and real. This is the basic tenet the Auddhava as mentioned above.
This fact is repeated in. (HVSS 164 : 45) %

The relation between Parabrahman (Paramatma) and the remaining
four metaphysical entities (viz., Jiva, Isvara, Maya and Aksarabrahman)
is similar to that between Sarira and Sarid (HVSS 7 : 14). Sr Swﬁnﬁnérﬁyana .
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being the Sariri or the Atman of all the four. The remaining four are His
Sarira or Body. This is similar to the relation of Cit (soul) and Acit

(matter) to Isvara (Parabrahman) in Ramanuja’s philosophy.

However, it is different in both these philosophies as far as the concept
of Sarira is concerned. According to $ri Ramanuja epistemologically
Sarira is ‘any substance that a sentient soul can control and support for
his own use and benefit and which is entirely subordinate to it.’ In this
way, all the sentient souls together with all non-sentient matter constitute
the body of the ‘supreme God known as Isvara in Ramanuja’s philosophy
because all of them are completely controlled and supported by Him for ,
His own purpose, and are absolutely subordinate to Him. Similarly, God

uses Matter (or Acit) or souls (Cit) for His own ends. ¥

Sri Radhakrishnan writes: ‘Réinﬁnuja uses the analogy of the soul and
body to Indicate that the body cannot exist apart from the soul embodied
in it mmm wHrAl When soul the departs the body
perishes. The final cause of the body is the soul. But if the analogy is .
pressed (further) it will mean that God is all, and the souls and the body
are merely instrumental to the pleasure of God (Radhakrishnan 1995,
Vol. IT : 716-718).

Thus Cit and Acit, the soul and the matter are nothing but the means
of pleasure for God, making God dependent on them for his pleasure and
unable to transcend them, as he is always associated with them. When @e)
Brahman is in its causal condition (or karana-avastha), these Cit and

Acit, sentient and non-sentient beings are in their subtle (suksma) state.

‘When@e ;Brahman is in its effected state (karya-avastha) Cit and Acit are

in their gross form or manifest state. The clear implication is that the

ultimate reality or I$vara of Ramanuja, absolutely and necessarily requires

Cit and Acit for His very being. Thus, God is not really independent.
Secondly, if individual souls are absolutely subordinate to God, they

can’t have any distinctive purpose of their own. Sii Satananda Muni, the

writer of this book, expressing the opinion of Sri Swaminarayana, gives



HVSS /83

different definition of Sarira and Sariri in the HVSS 64 : 10-12. He states
that Jiva, I$vara, Mdj& and Aksarabrahman is the Sarira or the body of
God in the sense that they are pervaded by Him, are dependent on Him
and are incapable of doing anything on their own except throﬁgh the
Antaryami-$akti of Him. Both Jiva and Brahma are termed as Sarira due
to their permeability and dependence with reference to the Sariri or God.
Sarira is powerless without Sarirt; the Sariri is independent and all-
powerfui. Thus God, according to this text, pervades all four metaphysical
realities i.e., Aksarabrahman, Maya, Isvara and Jiva through His
Antaryami-§akti or divine power (HVSS 12 : 34).
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He controls them, just as soul controls and pervades body.

Therefore, He is called the Sariri of the Sarira (consisting of -
Aksarabrahma, Mc'zyé, I$vara aﬁd Jiva). Thus, the transcendence,
independence, and perfection of God remain unimpaired. God, moreover,
does not use or support matter and souls for His own end as instruments
-of pleasure. On the contrary, the entire cosmos is created basically for the
benefit of the individual souls.
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The text mentions that God creates, governs and destroys the world

for only the well being of Jivas or individual souls (HVSS 97: 33-36)
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God does not have any self-interest in this process per se. To
strengthen this argument, SnSwannnarayana in the Vacanamrtam quotes
a §loka from the Bhagavatapurana (X 87.2) that asserts that God created
the buddhi (intellect), the indriyas (sense organs) the manas (Mind) for
the Jivas to help them, (A) to enjoy the sense-objects (as prescribed by
the scriptures), (B) to take birth in higher levels, and (C) to attain
salvation. Thus, God always works for the betterment of the Jivas. Out of
great compassion, He helps them to attain salvation (HVSS 97: 36). Thus

)

(l

unlike the theory of Sri Ramanujacarya, Sarira and Sariri are not mutually

‘dependent on each other in the philosophy of SnSwammarayana nor are

'\
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the worlds of matter and souls meant for merely the enjoyment of God.

Professor Yajnik very lucidly explains thus: ‘We see that
Ramanujacarya’s conception of Sarira fails to preserve, of course, in spite
of Ramanujacarya, the dignity either of God, or of the finite self. Sii

Swaminarayana’s conception of Sarira is not involved in these

difficulties. For S$ri Swaminarayana has said that God is the soul or

S’ariﬁ, of Aksarabrahman, I$vara, Jiva and Maya in the sense that these
realities are (i) pervaded by God, (ii) absolutely dependent upon God; and
(iii) incapable of doing anything except through the Sakti of God. Thus,
God of Swaminardyanism does not support the finite realities for any
pin‘pose of His own. He rather enables these realities to realise their own
purposes. This saves both the perfection of God, and the value of the
finite self.” (Yajiiik 1972 : 25)

A brief note on four metaphysical realities and their relation with
Parabrahman ‘

As stated above Sri Swamindrdyana has accepted five metaphysical
realities or Tattvas in place of three of S1i Ramanujacarya. (HVSS 7:17) %
The first among these is Jiva or individual soul or atman. It is of the
nature of consciousness, possessor of knowledge, eternal, unchanging,
blissful, steady, always having the same form, self-luminous, spotlessly

‘clean, non-attached, pervading (the whole body), seer, divine, unpierceable,

fere- 31

without the gross body, non-materialist in nature and immortal. .

(HVSS 82:12-13)%
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Jiva and Sarira, the self and body have not only different but
opposite characteristics. While Jiva is basically subtle, conscious, immortal,
and pure, body is gross, unconscious (without the Self) mortal and
impure. Jiva pervades the entire body with its natural power, but by its
special power it resides in the cavity of the heart. (HVSS 227 : 20-21) ¥*
There are innumerable souls. They are neither male nor female, neither
Bréhmazzas,ﬁor Ksatriyas, nor VaiSyas nor Sidras. Jiva is neither a father
nor a son of any one. (HVSS 262 : 12) #

The authorship (kartrtva) and the enjoyership (bhokirtva) of the Self
- are due to the Kriyasakti and Ichhasakti of God. (HVSS 65 : 29-30) 3

Jiva is enveloped by the causal body or karana-Sarira. It is the Maya
attached to the Jiva due to which it remains ignorant of its true nature.
Karana-sarira is like the skin on the seed of tamarind. This karana-
Sarira is so strongly attached to Jiva, that it is almost impossible to
separate it from the Self. But if a person attaches himself to a truly.
brahmanised saint, considers him to be a genuine exponent of the
knowledge of God and then knows God through him, meditates upon that
divine form and obeys His various instructions, he gets rid of karana-
Sarira of causal body, just as a tamarind seed which is never separated
from its skin, will be free from it, if it is roasted. There is no other way
to separate karana-Sarira or Maya from the self. As long as karana-
§arira is bound with Jiva, there will be cycles of births and death. So
sincere attachment (satsarig) to a brahmanised saint to get true of
knowledge of the self, Aksarabrahman and Parabrahman is a must for the
removal of causal body and attainment of salvation. (HVSS 108 : 6-11)
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Thus when karana-Sarira is removed Jivas reach salvation. In the
state of salvation innumerable released souls, becoming the Aksara Muktas,
servants -of God, live in Aksaradhama, the divine abode of the Supreme

God-head namely Purusottama (HVSS 233 : 37)

Isvara: The concept of I§vara as given in HVSS by Sr1 Satananda -

Muni followmg the Vacanamrtam of S1i Swaminarayana is quite
et Mok o 0 f(w Ravyad vy

dlfferent t is placed between Jiva and individual self, on one hand, and

Brahman and Parabrahman, on the other hand.

S17 Sankardcarya considers Saguna-brahman (Brahman associated with
- Maya) to be I§vara. Sri Ramanuja’s I§vara is CitacidviSistah - the
Supreme Being - is qualified by sentient and non-sentient beings. His
Tévara is different from and superior to a category of I§varas of Sri
Swamindrayana. Madhva calls I§vara an Uttama Jiva. Like most of the
Acéryas, Swaminarayana’s category of I§vara is similar to that of Jiva;
both are spiritual entities, both exist only in and through Parabrahman,
both are knower, doers and enjoyers. Both act through their bodies,
constituted of twenty four elements. (HVSS 164 : 12) 3
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-But there are basic differences between the Jiva and I$vara too. In the
HVSS 125 : 21-25, the author enumerates them. The five basic elements
or Pafiacabhiitas that constitute the quy of the Jiva are inferior; those
that form the body of the ISvara are superior, called Mahabhitas.
Therefore, the experience of the Jiva is limited to its own body while that
of the Isvara is coextensive with the entire living universe under his
control. So the knowledge of the Jiva is limited but that of the I§vara is
all pervading as far as the universe under him is concerned. Every I$vara
is the creator, the governor and the destroyer of his own universe.
Therefore, right from the Pradhana Purusa down to Brahrhﬁ, Visnu and
Mahe$a, every one is called I§vara. In case of both, Jiva and I$vara,
Params$evara is the Upasya and Jivas and Is$vara are the Upasakas.
Paramatma is the object of worship and the Jivas and Ivaras are the
worshippers. The févciras are super Jivas yet ensnared by Maya, though
to a lesser extant. (H\?/'SS 164 : 20-26) 3 Both the Jiva and I$vara obtain
Moksa only through the Upasana of the Supreme God smEfd ($wr:) A
Fella ARgReE He | SUEA Fel Arerae- g v fe anemfeeta dassie: |
afgfeen For w9 W= Fdwam qu (HVSS 164: 27) ¥ ie., even Virgja
Purusa, if he does not perform Upasana of the Supreme God Vasudeva,
will not be free from the cycle of birth and death. Only through the

Upasana of Supreme God, will the Jiva and I$vara attain emancipation.

1

Maya : It is one of the five basic metaphysical realities of the
Swaminarayana philosophy. It is described as ‘f1’ permanent, ‘ e o’
power of God,4 ‘fopnfrem’ having three Gunas, ‘fassisfet’ absolutely
unconscious but having sentient Jivas and I$varas in it womb, ‘ffefd’
unmanifest, ‘stemgaenfcas®, field or ground for all evolutes including
Mahattatva, Jiva etc. (HVSS 12:8) ¥ ‘
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It is interesting that Maya or Prakrti here is similar to that of
Sarikhya rather than that of S$ri Ramanujacarya. As it is called and
described as Gunasamya. It means that Maya or Prakrti is not a sub-
stance having three Gunas or attributes or constituents or parts; but it is
the condition or state of equilibrium of the three Gunas, simply because
. there cannot be any distinction of the sﬁbstance and attributes in a reality
which is ‘ffeer’. It is not independent. But it is the poWer of God and it
depends on Him, Who controls it through His Antaryami$akti. It is with
this AntaryamiSakti that Maya is enabled to create. Even during the
‘Pralaya’ or dissolution, when every evolute is dissolved in Maya, the
God sustains her through this Sakti : (ﬁﬁmﬁ)m TR | (HVSS 97 :30) 38

The creation of the world is the realisation of the potentiality of Maya
and the dissolution is its latent state. Therefore there is no beginning or

end of the samsara.

Brahman / Aksara Brahman : The concept of Brahman or Aksara
Brahma as distinct and different from that of Parabrahman / Paramatman
or the Supreme God is an innovative interpretation of Sri Swaminarayana.
Sri Satananda Muni calls it the Iluminator of all the sources of light, the
Cause of all the causes, higher than the (Mula or Maha) Purusa and is
existence-knowledge-bliss. In short, like the greatness of Supreme God,
. the greatness of Aksarabrahman cannot be known even by the Vedas,

Puranas, Mahabhdrata (history), etc.

URTOFHT GNP dddred S|
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Aksarabrahman is the support of all except that of Parabrahman.

wewru watarar sensfa 514 He is beyond Prakrti and Purusa 9&a:
qearEy W 9] w@ P and is free from the three Gunas of Maya.
(HVSS 63 :29-32, 43-49)

It has two forms. The personal and the impersonal.
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In the personal form, the Aksarabrahman is the ideal devotee who
serves Sri Swaminarayana in His abode assuming the divine body similar
to His. In its impersonal form the Aksarabrahman is the very abode of
the Master. It is known as Aksaradhz‘tma and Brahmamahola. This abode
is infinitely vast, immense mass of cool light and divine. It is called ﬁm

srgrRay, feeam 1 42 (HVSS 12 : 47-50)

Whenever Parabrahman as Paramdatma, the Supreme God decides to
incarnate Himself on the earth, He brings along His abode, Aksara in the
human form as His ideal devotee along with His retinue.

CCUBCu e e L

qeT WE TEuwAr ®  gf@Ener smman e
HVSS 71: 29

Mukti or salvation: Every devotee has to realise that only that person
who believes that the Brahman who transcends both Prakrti and Purusa
is the ultimate truth and everything else is transient, achieves the status of
Brahmanhood, and devotes himself to the Parabrahman-Krsna-Harikrsna,
‘becomes free from the shackles of wealth and woman, maya and achieves
salvation. _
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Every one who resolutely consider himself to be Brahman and the
servant of S$#7 Krsna and wdrship the God, he becomes a Mukta.

Thus the unique Aksara or Brahman is described as beyond and
above Purusa and Prakrti, as well as all the cosmic evolutes evolved
from Maya. In its ‘Anvaya’ form it is the all pervading space (Cidakasa)
that remains untainted but in it§ ‘Vyatireka’ form i.e., in its independent
idéntity, he is the ideal follower / devotee of the Sr7 Swaminarayana.
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In many respects the power and. attributes of Brahman
- (Aksarabrahman) and Parabrahman are similar but it is very clear that the
Brahman in its Saguna and Vyatireka form is the dasa or the ideal
devotee of Parabrahman in the Swaminarayana philosophy. The goal of
every Jiva or individual self is to achieve the status similar to that of
Aksarabrahman and to go to Aksaradhdma for enjoying the eternal
company of the personal God Sri Swaminarayana as His ideal attendant

and to serve Him.
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An in-depth study of $ri Harivakyasudhasindhu seems to suggest that
the word ‘Brahman’ is used both for Aksarabrahman or Parabrahman,

depending upon the context.

It is interesting to note here that in the Bochasanawasi Sti Aksara
Purusottama Swaminarayana Sanstha (BAPS), the personal form of the
Aksarabraman is identified with the current spiritual head (Pratyaksa
Guruhari) of the organisation. He is the ideal devotee of Sri Swaminarayana
and the ideal teacher for all the followers of the Sanstha.

Parabrahman : Parabrahman - Paramatman or Purusottama is- the
fifth and the highest ontological entity of the Sti Swaminarayana philosophy.
He is described in HVSS 121: 31-37 as capable of doing anything (=g
wadisHy =S &gafd @EE) controller of all, omnipotent, (¥€%d) source
of everything (wd®rum) ¥ He can subsume every one unto Himself,
- including the Aksarabrahman (EERFEEN Jagsaat @ | FerEda a9
ug To: gHasfaer{ i) He can support and hold them independently by His
- own power. 4 (HVSS 121 : 31-32,34) Those who consider Akgara. and the
released souls to be equal to Parabrahman, are ignorant and sinners
(HVSS 121: 36). Aksarabrahman and I§vara are called God only because
God is immanently present in them, without Him even Aksara will not

have God-Like power.

HVSS 121:39
The divine form of this all-powerful God who resides in Aksaradhama

and His worldly human form when He incarnates Himself on this earth,
are identical. Sri Swaminarayana has not accepted ‘Para-Svaripa’ (the
highest form of God in His abode) as different from His worldly human-
form.* And He Himself does not assume the ‘Vyuha-Swarupa’ or the

incarnations.

The author HVSS declares that Parabrahman Narayana is the same -

as-Swaminarayana. He is the source of all the incarnations :



HVSS /93

TAEEAL  FgIeed FORRY g FU g
aflm X wd  wengEE IeNeE: |

HAIATIT Waw g awn%arrﬁaa'r aftnen

ETETIT: ?ﬁ'Sch‘f HAFTLITHRTOOT |
AT - - TERESE RN
¥ U@ WA awmeegfasasy gl
FAASHCTTH TR ﬁrm Fuen
war  afm ar iR o
T AT feUed  qawaned  wgarh Qo n S0
HVSS 254 : 6-10

The first line of §loka no. 9 clearly state: ‘the very same God is in
front of you (He is the object of your vision i.e., He is before your very

eyes).
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It is still more explicit here in the above two §lokas as He declares,
“The Supreme God-Head who is stated to be in the great effulgence, that
very same God has assumed the di\?ine (but) human form (and is in front of
you). All incarnations like that of Rama and Krsna have emnated from Me.
Know me to be the Supreme God-Head. This is the truth I declare to you.”

This declaration is necessary because God cannot be known either
through the sense organs'o‘r through the mind because both these are the

evolutes or products of Maya while Parabrahman-Paramatman is beyond:
Maya : wfas: =Tl wernta $iEfaqr 2 (HVSS 51 : 7) He can be realised
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only by the knowledge inspired by Him or by His grace and direct

statement not through the indriyas and Antahkarana evolved out of Maya:
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Out of compassion, when He (S‘ﬁhari), incarnates Himself in the
world, assuming the divine. human body, His greatness is to be known
through the intimate association of great (brahmanised) saints. Then the
aspirant should resort to Him. He then elevates and transforms the sense
organs and the minds (of such a devotee) to the divine level and brahmanises
them to experience Him. As the existence and experience of God can be
obtained intuitively and subjectively only through His grace and through
the mercy of His brahmanised saint. It must be noted that Sri Swaminarayana

has not endeavored much to prove the existence of God.

Navya-ViSistadvaita

As can be seen from above the Sri Swaminarayana philosophy is a
distinct from Bhakti-Vedanta system of St Ramanujacarya. Like other
schoolé. Bhedabheda, Dvaita, éuddhﬁdVaita and Acintyabhedabheda
referred to above, Sri Swaminarayana philosophy also has distinct
concepts of Isvara, Maya and particularly those of Aksarabrahmqn and
Parabrahman. Even the concept of Mukti is unlike that of ViSistadvaita

and other preceding schools. Yet, there are a lot of modern philosophers
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who choose to call this system of Bhakti Vedanta as neo (or Navya)
Visistadvaita. Our problem is: why call this system Navya-Visistadvaita ?

The fact is the ontological realities including the concept of Aksarabrahman o<
or Parabrahman and the means attaining the Mukti in Sr1 Swaminarayanism &
are different from that of the ViSistadvaita of S1i Ramanujacarya. %x’wu?i
Therefore why should it be called Navya-Visistadvaita? Why an add-on

name ? Why not an appropriate, nomeany/fature describing its central
distinctive features like Aksarabrahman or Parabrahman or their
relation ? Why not call it Aksarabrahma-Parabrahman-DarSana or

Aksaradvaita or simply Swaminarayana Darsana.

The present thesis tries to present the tenets of S¥7 Swaminarayanism
in their proper perspective as explained in HVSS which elaborate the
concepts as explained by S¥i Swaminarayana in the Vacanamrtam. They
are further clarified in the enlightening commentary ‘Setumala’ of
Sri Raghuviraji Maharaja. Therefore, I have quoted ‘Setumala’ frequently.
The present work shows that this system of Sri Swaminarayana deserves

an independent nomenclature and not an add-on Name.
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