Ch.2 , | Pramana

Indian philosophical-and theological thought process has developed
out of two slightly distinct traditions i.e., of ‘Vada’ and ‘Pramana’.
The first is the tradition of debate, connected with. dialectical tricks,
arguments and sophistry and the second is of Pramana tradition, which is
concerned with the means and criteria of valid empirical knowledge and

correct cognition.

On account of thisA genesis, all six Astika syétems and Bhakti Vedanta
: schodls imbibed and gained an epistemological character, which became
their permanent characteristic. Both in the general model of reasoning and
in their philosophical arguments they try to depend more or less on
empirical evidences. A seeker tries to ascertain the truth of a parﬁcular
statement or declaration from what generally is called ‘evidence’ to what

is known as ‘conclusion’.

Theory of Knowledge according to Sri Ramanuja and Sri Swaminarayana

Every dar$ana begins with a determination of Pramanas, which are
the instruments of right knowledge. ‘Pramana’ means that by which
things can be measured by the mind or known (from the verbal root ‘ma’
to measure). All most every Indian philosopher begins with determining
their scope or limitations before he embarks upon deline_ating the nature

of the objects to be known, called Prameya. Maxmuller says in his Six
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Systems of Indian Philosophy : “Such an examination of the authorities of
human knowledge (Pramanas) ought of course to form the introduction
to every system of philosophy. It seems to me the high distinction of
Indian philosophy.”” (Cited by Yamunacarya M. : 58)

Pramanas provide a general basis, which would ensure the possibility
acquiring correct knowledge. They search for certainty, thus seeking and
securing firm and sure foundation for knowledge. An importance problem
will be a question of man’s éapability of knowing the reality a specially

Divine Reality, God with the perishable sense organs like eyes etc.

Indicating His immense confidence in man’s strength, Sri Swaminarayana
follows great eastern and western thinkers like Lord S Krsna, Plato,
Aristotle, Descartes, Spinoza, Leibniz, Hegal. In HVSS 97 there is a
question of Sri Caitanyananda Swamy’. ToIaISERTE! Tf TFAERT: | ¥ %
migkeayfa wemcar=r | “How can God, who is beyond all mundane sense
organs, mind and speech be perceived by human beings ?” In reply to his
question, Sri Swaminarayana who is a spiritual teacher not a formal or
professional epistemologist states, ‘It is possible to have, cognition of
God when an aspirant’s sense organs are divinised by God. Just as a Lord
Sri Krsna gave divine sight to Arjuna so that he could see His Divine
" Cosmic Virita Swarapa. (HVSS 51: 22-28)

HATCHTAT  Tavong Oewieaafa: W)
UL EiE SATOTEEET: 1 I N
HVSS 51:22

| SEiel SRR e e | wefor: weiRmitn
TRgETETARRfG a1 o ) geered ) AssER e R
GO ERER: | AR e A WA | ‘T ST g jgh
STATTE | T: | H SRR HIORRRURS  Hherfefy W geed: |
e | wsE v SRR SR W wemmEREER
R U | e s o | g ‘E R weigeed’ 3R
SeaRETAg | g% | Coliae W mRe Al o hue-3M

AT FIOTEAT  Arstraarstea wadawan

wfafeasy aftr @ oeasSsTfabn a1
~ HVSS 51:23



HVSS /99

GAfd ) | SHFwT: | TaeEl S T (AR | SRoea |
TERRSENeTay SRy | ey edar: | iR | safRe e
FAAA: T | T TR | i SRR W | SRR : TRATSITaT-
YRR RPawRtT: UE1 T RiemeEl sakinyg-v3

q¥  WET  FEET  SEESAT aEe |
YT  WEd Y gafesueergta: R Y
, HVSS51:24
g sfal ¥ wEhg: siewn | w® FuET Siewcanndy | aad |
FAREATH: T o) TE: | A TeIegyen Hadiead: b ug-¥ 0

qET FAT A WE A ATRTEAHIGIR |
FTTATHT gERY gEftd WNr TN Rl
HVSS51:25
whil G211 ® Al AL | W GRS SRR e

TR~k ST | T} Heal | T8 FITRRTE; | SSearoe™ | Aeery |
TAE | TR TS TSR AR | e i ag-j%

In S Swaminarayanism there are basically two strong reasons that

a Mumuksu can perceive the self and the Highest Reality by the grace

of the God. ' .

(I) The self or knower is Cidripa. 1t is Caitanya. 1t is of the nature of
consciousness, which can and does reveal Reality as it is. Through
Caitanya the self becomes ©f)the objecf of experience j ;therefore in
each case of correct cogmtlon or knowledge-situation or prama, we
have three mosiwglvements (1) pramata the soul or the knower.
(2) prameya  or the object to be known (3)the means of valid
‘cognition or pramana. |

(I God Himself makes conhative and cognitive senses of a genuine
devotee divine. So that he can perceive His auspicious divine form
and enjoy it even when alive during his Jivana-mukti condition. As
stated above in the HVSS 51. It is Bhagavt-prasadjam-pratyaksam. 1t
is direct perception due to grace of God and therefore, valid means of
knowledge. But this is very rare for the selected devotee like Arjuna.
For all other aspirant the Pramanas are essential for prama or correct

cognition. They are enumerated below :
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FEEAIAM = SRISHET U | SRR WIS YY) | N TR
iR (Cited by C. V. Shankara Rau In “A glossary of Philosophical
Terms : 56, TTD, Madras, 1941)

The Carvakas admitted Pratyaksa (direct perception) only as a source
of knowledgé, the Buddhist and VaiSesikas added one more namely
Anumana (inference), the Samkhya put a third viz; Sabda (revelation-
verbal authority), the Naiyayikas fourth viz, Upamana (analogy), the
Prabhakar’s Mimamsakas a fifth Arthaparti (implication), the Bhattas a

sixth one, Anupalabdhi (non-apprehension).

%‘}Eﬁeory of knowledge, or epistemology, therefore precedes ontology
or the theory of Reality or Being. All the Acaryas of Bhakti Vedanta
Schools including Sri Ramanuja and Sri Swaminarayana follow this time-
honored method. As mentioned above Carvaka had accepted only one
means, viz., Pratyaksa-Perception, VaiSesikas admit Pratyaksa-Perception
and Anumana-Inference; Sarnkhya, Yoga, Viéist:’idvaita, S Swaminarayanism
and most schools of Indian thought acknowledge Pratyaksa, Anumana
and Sabda-Scriptural Authority; The followers of Nydya accept four,
Pratyaksa, Anumana, S‘abda, Upamana-Analogy; followers of Prabhakara
School of Mimamsa add Arthapatti or postulation. Kumarila, his disciples
and some followers of Advaita Vedanta add Anupalabdhi / Abhava or
Non-Perception.

The school of Sri Sankardcarya gives maximum importance to
aparoksanubhuti or immediate direct realisation of the Self as the most
important means of valid knowledge though the school accepts other
means, too. ‘ ‘

This increase in the number of Pramanas is the result of freedom
(fo=mar=ia®) so that different founders have different Pramanas or means
of knowledge to know the highest reality, self, world, their relation, the
concept of final freedom and the means to reach it.

Both Sri Ramanuja and SiT Swaminarayana accept only three Pramanas,

Pratyaksa, Anumana and Sabda. $1i Ramanuja lays down a general



principle that whatever be the means of knowing, the objec‘ ; that are
known are always of things with attributes and of attributes in reﬁat;on tof_
things. Atiributes apart from things in which they inhere and thmgs
which are devoid of any attribute, are inconceivable. There can be
nothing without characteristics of any kind. There can be no nirvisesa
vastu or absolute attributg less thing. He maintains at the same time the
view that things and attributes though different cannot be separated from
each other. In other words, the ‘that’ is not the same as the ‘what’.

What is knowledge? According to Sri Swaminarayana knowledge is a
synonym of understanding. /@ ag9aiEd A= 991 ' Knowledge is
understood as definite, doubt-free, truthful, awareness of the thing episode
or concept, especially about the true nature of ontological realties i.e.
Parabrahman, Aksarabrahman, I§varas, Jivas, Maya and its Mayika products
including the cognitive/connative senses and non-sentient products.

The centre of epistemology of Sri Swaminarayanism is a belief-
system that accepts :

(1) The existence of self that is Jianaswariipa or Prajiianaghana eva
(Brha. upa. VI/5-13). It is essentially of the nature of the knowledge. At
the same time it is the possessor of knowledge Jiata or Jianavan.
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In short the self is spiritual and not material it is different from the
body along with its internal and external sense organs-cognitive/connative.
There are innumerable selves. They are eternal, self-luminous, monadic
and enjoyers, having God given freedom to do what they feel like in the
initial effort. They are the anisas of God in the sense that they have the
essential quality of God i.e. Sat, Cit, Ananda because they cannot be
amsas in the sense of spatial parts. They are impartite. It is the most
important thing for Jiva to achieve Moksa and therefore the maximum

importance to get right knowledge is for the Jiva or the self.

Esse est percipi-to be is to be perceived - to be cognised, Sii Satananda

Muni in the Satsangijivanam gives the definition of knowledge as
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explained by $riSwaminarayana to his mother in its Sri Harigita section :
RECL IR L L S L
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Oh Mother! The characteristic of knowledge is to know a thing as it
is by a valid means of knowledge.

The Nature of Perception

The first source of knowledge that we have to take into account is
Perception (pratyaksa). It is knowledge obtained by the exercise of our
sense organs, the eye, the ear, the nose, the tongue and the skin. Each
sense organ is suited to cognise or to catch mainly one kind of sense-
impression or sensation. The sensations are sound (§abda) touch (sparsa),
color (ripa), taste (rasa), and smell (gandha), grasped by the ear (érotra)
the skin (tvak), the eye (caksu) the tongue (rasana) .and the nose

(ghrana), respectively. 3

Ramanuja writes extensively about perception while explaining the
very first sutra of the Brahmasiitra sl sefsmmn (1/1-1) 4 we give below
a very short summary here: ‘

Pratyaksa Pramana as per Sri Ramanujacarya
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‘All apprehension by consciousness takes place by means of some
distinction : “This is such and such’. Nothing can be apprehended apart
from some special feature of make or structure, e.g., the triangularly
shaped dewlap in the case of cows. The true distinction between non-
determinate and determinate perception is that the former is the apprehen-
sion of the first individual among a number of thing belonging to the same
class, while latter is the apprehension of the second, third and subsequent
individuals. On the apprehension of the first individual cow for the first
time, the perceiving person is not conscious of the fact that the special
shape which constitutes the genuine character of the class ‘cows’ extends to
the present individual also: while this special consciousness arises in the
case of the perception of the second and third cows. Perception with its two
subdivisions of non-determinate (nirvikalpaka) and determinate (savikalpaka)
also cannot be a means of knowledge for things devoid of difference.’

‘If perception made us apprehend only pure Being, judgments clearly
referring to different objects - such as ‘here is a jar’, ‘there is a piece of
cloth’, -would be devoid of all meaning. And if through perception we
did not apprehend difference -as marked by generic character, etc.,
constituting the structure or make a thing- why should a man searching
for a horse not be satisfied with finding a buffalo ?°

‘Nor does, as a matter of fact, the eye apprehend there being only :
for what it does apprehend is colour and the coloured'thing, and those
other qilalities (viz., extension, dimensions etc.) Which inhere in the thing
together with colour. Nor does feeling do so: for it has for its object
things palpable. Nor have the ear and the other senses mere Being for
their object : but they relate to what is distinguished by a special sound or
taste or smell. Hence there is not any source of knowledge causing us to
apprehend mere Being (without any attribute).’

‘From all this we conclude that perception has for its object only what
is distinguished by difference manifesting itself in generic character and so
on, which constitute the make or structure of a thing.” While pointing out
the scope and limitation of peréeption, Sr1 Ramanuja points out that
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perception will not enable us to obtain the knowledge of Brahman and
quotes the Kathopanisad (I16.9) - ¥g3 fasfi swe 7 9g@ wald g |
which says, “His from is not to be seen, no one beholds Him with the eye.’

S1i Ramanuja says that perception is two-fold, being based either on
the sense organs or on extraordinary concentration of mind (yoga). Of the
perception of the former kind there are again two sub-species, according
as perception takes place either through the outer sense organs or the
internal organ (manas). Now the outer sense organs produce knowledge
of their respective objects, in so far as the latter are in actual contact with
the organs, but are quite unable to give rise to knowledge of the special
object constituted by the supreme self that is capable of being conscious
of and creating the whole aggregate of things. Nor can internal perception
give rise to such knowledge: for only purely internal things, such as
pleasure and pain, fall within its cognisance and it is incapable of relating
itself to external objects apart from the outer sense organs. Nor again can
perception be based on Yoga : for although such perception, which springs
from intense imagina_tion, implies a  vivid presentation of things, it is, after
all, nothing more than a reproduction of objects perceived previously and
does not, therefore, rank as an instrument of knowledge: for it has no
means of applying to objects other than those perceived previously. And
after all, it does so; it is not means knowledge but sours of error.

Sri Swamindrayana accepts the Pratyaksa Pramana as given by
Sri Ramanuja. However, he elaborates upon it and states that there can be
‘EEtRYewEs which can again be of two types namely 37 and SFEGERS,
both of which can again arise through two respective types of @aifa and
grace (krpa) of God or God realised saint as shown below in the table.
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The Pratyaksa of S1i Swaminariyana can give the knowledge of
Parabrahman or Aksarabrahman because according to Him the Supreme
‘Reality is always present on the earth in human form, either He Himself
incarnates or He comes as the God-realised saint. When an aspirant with
the help of scriptures knows him to be so then he becomes a true
devotee.” God then divinises his cognitive and connative senses. So a
devotee gets correct knowledge of God, himself and the world of objects.
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| HVSS 219: 5-6
The knowledge in order to be valid must correspond with the fact and should

lead to ‘artha-kriya-karitva’ i.e. successful activity. For valid perception both
the sense organs, external and internal including antakaranas must be sound,
free from defects, receptive and alert. The self also must be completely
involved in the process then only perception will result into firm, resolute
and complete knowledge. 5

According to S$11 Swaminarayanism intellect or buddhi pervades all the
five sense organs. The sense experience of each one may be different and
independent. But intellect coordinates sense experiences of all five and comes
to a certain specific judgment. The absolute diﬁ‘eience and distionction be-
tween nirvikalpaka and Sa‘vikalpaka pratyaksa - indeterminate and determi-
nate perception is not accepted by Sr1 Swaminarayana.

He gives an example of valid perception of milk to illuétrate how all the
sensible qualities of the physical world cannot be known singly by anyone of
the five sense organs fully. '
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When we see that milk is white in colour with our eyes, smell with
nose and know that it has pleasant smell, touch it with a fingertip and
perceive it to be hot or cold and test it with tongue and come to know
that it is delicious, then oniy we know it really and fully. Thus, we have
valid knowledge of milk through the perception. This perception is purna
pratyaksa or complete perception. There can be incomplete or apurna

pratyaksa also.

S11 Swaminarayana also gives an example of ‘apuma pratyaksa. This
may give inadequate knowledge or invalid knowledge. He says, ‘If a
person enters a semi-dark room he can’t see exact shape, size, colour of
pots and pitcher. Of course, he can touch and feel and perceive some
knowledge about them but not complete knowledge due to lack of proper
light. He may get partial knowledge. He will not have ‘Yathartha
Pratyaksa Jnana’. Like partial kﬁowledge of proverbial six blind men
touching and feeling some part of an elephant or a cow, his cognition will
be an inadequate perceptual knowledge. (HVSS 219 : 4-6)

'As mentioned above in case of purna-pratyaksa, if all sound cogniﬁvé
and connative senses are accompanied by intuitive experience of the -
manifest form of God or God-realised saint or a true devotee then such
purna-pratyaksa can lead to the realisation of God. Because according to
Sri Swaminarayana God is always present on the earth i.e. as long as
there is human existence. Because of this belief unlike that of Si
Ramanuja, the purna-pratyaksa ot Sri Swémiriérﬁyana can lead directly to
the final liberation or Jivana Mukti. This concept is explained and .
understood differently by S1i Swaminarayanism and Visistadvaita. While,
S Swénﬁnéréyana fully believes in Jivana Mukti Sri Ramanuja and his
followers do not accept Jivana Mukti Siar=ai<i=: Wﬁgﬁmﬂﬁwﬂm
(GeeRRed, -93) It means wherever in the scriptures there is mention of

Jivana Mukti it should be considered as indicative only not really.

Unlike the avatdravada of Sti Vaisnavism God remains on the

earth all time according to Sri Swaminarayanism. The most important
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endeavour is to identify Him as per the characteristics of God or God

realised saint mentioned in the scripture. ¢&7

ANUMANA PRAMANA as per Sri Ramanujacarya
I T gfavefaTaey e ianaeegarmaty ol
yaEgEieERst gelvayAeTTRTE fawe s T S e fAfidvegfats:
The second source of knowledge is inference (anumana). Inference

takes us over from what is perceived to what is not perceived on the basis

of what is perceived.

Inference or anumana according to S11 Ramanuja; like perception, can
never reveal to us knowledge of things, which are devoid of quality.
Inference depends on knowledge obtained through perception. Like
perception, inference also can never give us knowledge of nirviesa vastu

or non-differentiated substance. Ramanuja writes :

“Perception thus having for itS object only what is marked by
difference, inference also is in the same category, for its object is only what
is distinguished by connection with things known through perception and
other means of knowledge. Thus, even in the case of disagreement as to
the number of different instruments of knowledge, a thing devoid of
difference could not be established by any one of them since the
instruments of knowledge acknowledged by all have only one and the

same object, viz., what is marked by difference.”

Sri Ramanuja seeks to prove that just as perception is unable to give
us true knowledge of Brahman, inference also is not able to do it.
Inference either of the inductive type or the deductive type is unable to
give us this knowledge. He thinks that what is true of perception is
equally true of inference either of the kind which proceeds on the
observation of special cases or of the kind which rests on generalisations.
Not inference of the former kind, because such inference is not known to
relate to anything beyond the reach of the senses. Nor the inference of the

latter kind, because we do not observe any characteristic feature that it
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invariably accompanied by the presence of Supreme Self capable of being

conscious of, and constructing the Universe of things.®

After refuting intellectual proofs for the existence of God, Sri Ramanuja
follows the view of the Sutrakara (I/1/3) and declares that scripture is the
source of our knowledge of Brahman. “Brahman, being raised above all
contacts with the senses, is not an object of perception and the other

means of proof, but is to be known through scripture only.” ?

SABDA PRAMANA as per Sri Ramanujacirya
v g fadim Sl ©w sRgEtiuremedy, et TN c | egae e
SRR Hfitveg-aferameai 7 fAfievegt e woE)
This source of knowledge of Brahman has been called Sabda Prdm&rga.

What exactly it meant by the term may be brought out by expressions
- like ‘the spoken word.’

* Sabda Pramana refers to scripture, the Sruti i.e. the Vedas, Brahmanas,
Aranyakas and Upnisads (iqut) also includes Vedanta-sutra and Smytis, such
as the Gita, which do not contradict the Sruti. Sfi Ramanuja is of the
view that ‘all the Smrtis quoted are of not necessarily authority.” He
rejécts as valueless the Smrtis that contradicts the scripture. “The Vedanta
texts are concerned with theoretical truth lying outside the sphere of
perception and the other means of knowledge, and hence students pos-
sessing only a limited knowledge of the Veda require some help in order
fully to make out the méaning of the Vedanta”..... “The support requifed
is elucidation of the sense conveyed by scripture, and this clearly cannot

be effected by means of a Smyi contradicting scripture. 1°

‘Regarding the relation between Scripture and ratiocination (tarka)
Ramanuja says: “Scripture, althoﬁgh not dependent on anything else and
concerned with super sensuous objects, must all the same come to terms
with ratiocination (tarka) for all the different ‘means of knowledge can in
many cases help us to arrive at a decisive conclusion, only if they' are
supported by ratiocination. For by Tarka we understand that kind of
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knowledge (intellectual activity) which in the case of any given matter by
means of an investigation either into the essential nature of that matter or
into collateral or ancillary factors, determine what possesses proving power,
and what are the special details of the matter under a consideration : this
kind of cognitional activity is called Uha. All means of knowledge
equally stand in need of tarka; Scripture, power, the authoritative character
of which specially depends on expectancy (akanksa), proximity (sannidhi)
and compatibility (yogyata) throughout requires to be assisted by Tarka.
-In accordance with this Manu says: “He who investigates by means of
reasoning, he only knows religious duty, and none other,” “It is with a
~ view to such confirmation of the sense of Scripture by means of the
reasoning that the texts declare that certain topics such as the Self must
be ‘reflected on’ (mantvya)”. !

Sabda also refers to the intuitive revelation of Seers or (rsi) to whom
knowledge of Brahman is vouchsafed. He quotes the Kathopanisad text
which says Brahman is not to be obtained by ratiocination or by mere
learning of scripture but only by him whom the Deity chooses as the
recipient of His grace. (Nayamatma pravacanena labhyo, Na medhaya Na
bahuna Srutena, Yamevaisa vrnute tena labhyah, Tasyaisa atma vivrnute
tanum svam) Devout meditation (bhakti or upasana) and the grace of God
are revelatory of the knowledge of Brahman. Ramanuja writes: “What we
have to understand by knowledge in this connection has been repeatedly’
explained, viz. a mentél energy different in character from the mere
cognition of the sense of texts, and more specifically denoted by such
~terms as Dhyana or Upasana i.e. meditation, which is of the nature of
remembrance (i.e. representative thought), but in intuitive clearness is not
inferior to the clearest preventative thought (pratyaksa) which by constant
daily practice becomes ever more perfect” 12

“Steady remembrance of this kind is designated by the word devotion

(bhakti) for, this term has the same meaning as upasand, meditation.” 13
“Such meditation is originated in the mind through the grace of the
supreme person, who is pleased and conciliated by the different kinds of
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acts of sacrifice and worship duly performed by ,the devotee day by
day.” ™ “It is only in the state of perfect conciliation or endearment, i.e.,
in meditation bearing the character of devotion, that an intuition of
Brahman takes place, not in any other stages.” 15

Sr1 Ramanuja quotes Vamadeva and others as persons who ‘saw’ God
by means of Bhakti (devotion) in other words, ‘had attained to intuition

into Brahman’s nature.’ 16

S$ri Ramanuja makes a distinction between the lower knowledge and
higher knowledge. He sayS: “The lower knowledge is the Rgveda etc.
This knowledge is the means towards the intuition of Brahman, while the
higher kind of knowledge, which is called ‘Upasana’ has the character of
devout meditation (Bhakti) and consists in direct intuition of Brahman.” v
Upasand is totally different for Sri Swaminarayana. It means to know
thoroughly the nature of God as Sarvopari, Sakara, Karta and Prakata.
He is above all with definite (human) form, the doer and always present

on this world through Satpurusa.

He draws a conclusion from all this that, “With regard to super
sensuous matter, scripture alone is authoritative, and reasoning is be

applied duly to the support of scripture.” **

Sr1 Swaminarayana accepts of Anumana and Sabda as propounded by
$11 Ramanuja. There is no important distinction in these except that the

connotation of the term Sabda pramana will be different from Ramanuja.

Eight Scriptures (or Authoritative Texts)

According to Yatfindramatadipika, at the end. Just before Upasamhara,
to S Badarayana. Sri Ramanujacarya follows him. The authoritative
Vedanta texts prove this thesis. ,
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‘In fact, the Quintessence of Vedanta has its purport the unity of
Brahman quétliﬁed by the sentient and the non-sentient things. With the
purpose of teaéhing this Brahman as the only reality qualified by cit and
acit the revered Badardyana began his ‘enquiry into the nature of this
Brahman and explained that Brahman as having modes. Thus Narayana, the
Supreme Vasudeva known by the of Visnu indicated by term ‘Brahman’
and qualified by cit and acit is the only reality. This is the philosophy of
Vidistadvaita.’

The texts of the Vedas, Smrtis, Itihasa, and Puranas are the authoritative
texts of the Viéistﬁdvaita. They are could Pramanas or the first category
of authorities. The works of the Alvaras saints like SA §a§hakopasun' etc.
are Pramanatara i.e. the higher category of authorities and the text of
Sribhasya of Sri Ramanujacarya is Pramanatama, ie., the highest
category of authority. It further states that it is because Narayana as the
Highest Reality is the Prameya (= that which is to be established by all |
means of valid knowledge) of all these scriptures, these are accepted as
the authority to texts.

Sri Swaminarayana has accepted eight texts as authortative. They
are: the Vedas, Badarayana-sutra, Bhagavatam, Visnusahasranama,
-Bhagavadgita, Vidurniti, Vasudevamahatmyam, (of Skanda-purana) and

Yajnavalkyasmrti.
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HVSS 218 : 10-12, SiksapatrT: 93-95

This fact is also mentioned in Siksapatri: 93-95. If we follow the
logic of Yatindramatadipika, we can say that Vedas-Smrtis-Puranas are
the Praméga texts, the eight authoritative texts mentioned above will be
called the Pramanatara texts and the Vacanamrtam (‘nectarine discourses’),
which are the very utterances of Sri Swaminarayana himself, will attain
the status of Pramapatama or the highest category of authoritative text
because in Sri Swaminarayanism, Sri Swaminariyana is the Highest
Ontological Reality.

In short the status the Sruti or the Vedic texts as one only highest
authority was not accepted by any of the Bhakti Vedinta School Acaryas.

The Sastra Pramana (Acceptance of Authoritative Schools of
Thought by Sri Swaminarayana)

We have in India nine traditional schools of philosophy of which
three - Carvaka, Bauddha and Jaina - do not accept the Srutis as Sabda
- Pramana. They. do not accept the authorities of the Vedas and are
therefore called heterodox systems and are generally rejected by the
traditionalistic Hindu philosophical systems.

The remaining six are sub-grouped into three paifs - Nyaya and
Va1se31kas Samkhya and Yoga, Mimarsa (or Pirva Mimarhsa) and Vedanta
(or Uttara—M marhsa) they recogmsed as orthodox systems as they accept
the authority of the Vedas or Sruti literature as Sabda Pramana.

Out of these six orthodox systems, hbwéver, Sr Swaminarayana
accepts only three .i.e. Sarhkhya, Yoga, and Vedanta and adds the
Paficaratra-system from Agama literature. In fact, one whole discourse of
Sr Swaminarayanam, - discourse no. 52 of Vacanc'imrtum (corresponding
to the Taranga 52 of HVSS) - expounds the topic of Dar$ana-pramana.

The relevant portion of the same is reproduced here.
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Samkhya, Yoga, Vedanta and Pafiicaratra

According to Sri Swaminarayana, Samkhya, Yoga, Vedanta and
Paficaratra should be studied togeiher, as reading each separately does not
give a consistently full knowledge of God. Each one is supplemented by
the other. 2 ‘

Sarhkhya explains that before the cosmic evolution there were only
two enﬁties namely Purusa and Prakrti. Purusa is always dormant and
before creation Prakriz' was in a state of equilibrium and as such
motionless. But the presence of Purusa disturbs and influences the
equilibrium of Prakrti, which then evolves. When the ubiquitous Prakrti
evolves, it produces Mahat and other twenty-four elements in all. As
these Tattvas are evolved out of Prakrti. They are Vikrtis. This cosmic
evolution has two aspects-expansion and contraction. The tattvas that
have evolved out of Prakrti are, therefore, tramsitory and have a

cause-effect relaﬁonship with Prakrti, the original cause.

This system, according to Sii Swaminarayana, is faulty since it is
possible to consider here the various manifestations of God like Aniruddha,
Pradyumna and Sarnkarsana as the evolutes of Prakrti. Therefore, they
‘can be subject to change. Sarmkhya says that only Nirguna Viasudeva is
above Prakrti and, therefore He is not subject to change and the object of
perception and conception. He is cognisable only by amman. Similarly

Jivas also can be included in the category of twenty-four tartvas.

Sri Swaminarayana, however, interprets the Samkhya system by
eliminating from it the concept that the manifestations of God are
separate from Vasudeva - the Nirguna Brahman. He says that everything
that has evolved from Prakrti is transitory. Nirguna Vasudeva manifests
Himself on the earth for the redemption of many Jivas and is, therefore,
the Ultimate Reality. He, in the manifested human form and is the object
of meditation and devotion by the Mumuksus. Because of His
manifestation in human form, He cannot be said to have evolved
out-of Prakrti. '
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The Samkhya however, offers one solace to Mumuksu inasmuch as it
makes him realise that even the best of sense objects, having evolved out
of Prakyti are perishable. He is, therefore, not captivated by them. With
such abstinence from the sense objects, he is asked to follow Yoga, which
prescribes the meditation of and devotion to personal God here, on the
earth and afterwards. Since God has to liberate people by the process of

involution, He manifests Himself on earth for this purpose.

God is conceived in Yoga' Sutras as a means for removing» the
obstacles from the path of a Yogi, so that he can éasily concentrate and
attain liberation from the bondage of Prakrti. In the Yoga system,
Hiranyagarbha, Virat, etc. are conceived of as the amsas of God. Therefore,
in this system the - indivisibility (acyutabhdva) of God, is impaired.

Commenting on this apparently conceptual fault, Sri Swaminariyana says :

“The ultimate God is without an equal by His preeminence, and
reigns supreme. Prakrti, Pdru.ga, Hiranyagarbha, Virat, etc. are his
devotees and they meditate upon Him. Because of His antaryamin Sakti,
being concomitant in them even they are described as God in scriptures.

~ Sruti, therefore, says: ‘Everything is Brahman and nothing is apart from it.’

“Thus the whole universe is Brahman since He is the creator of the
universe by his ubiquitous power. But He is immanent in it and also
separate from it. Therefore, the imposition of Godship on Prakrﬁ, Purusa,
Hiranyagarbha, Virat etc. becomes consistent because of the concomitance

in them of the antaryami-$akti (faculty) of the Supreme God.’

‘Advaita Vedanta accepts the eternal Brahman as the cause of the
whole universe. It describes God as immanent, all pervasive, and nirguna.
Under this system the Highest Ontological Reality is held to be formless.

“To remove this deficiency in the knowledge about the Formless
Highest Reaiity, found in Advaita Vedanta philosophy, Sr1 Swaminarayana .
prescribes the reading. of Paficaratra $astra which clearly proclaims that
God who is The Highest Reality has a divine from and ‘possesses all

divine qualities.
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‘But the apprehension of God according to the Paficaratra system
creates again a difficulty. According to Pancaratra, when God descends
on earth in human form, all the human attributes are imposed on Him. He
cannot, therefore, be visulised as absolutely perfect, and all pervasive. As
such Sarhkhya, Yoga, Vedanta and Paficaratra should be studied together

for having éomplete and comprehensive knowledge of God.’

According to Sr1 Swaminarayana God is always Sakdra - having
definite human form both in His divihe abode as wéll as here on earth
when He so manifests. Again, the two forms of God, one in the divine
abode and the other on the earth, are identical as He simply appears on
earth by His will and does not descend due to the force of Kala, Karma
or Maya. He is to be understood as always Sakara, all-doer, totally .
divine, transcending all and always present on the earth Himself or
through God-realised saint, in one or the other form. Contact with
Satpurusa and knowledge of this personal God only redeems the Jivas;

there is no other path for redemption.

Dharma when spoken of esoterically is Bhagavata Dharma or Ekantika
Dharma. ‘Dharma which propitiates God is Bhagavata Dharma or Ekantika
Dharma. This Dharma is a synonym of Ekantiki Bhakti. God incarnates
himself on earth to establish this Dharma not to not to establish Varnasrama
Dharma only, which lacks the glory of Bhagavata Dharma or Ekantiki
Bhakti. Observance of Bhagavata Dharma redeems a devotee from the
shackles of Maya and lifts him to Aksarabrahma the divine abode of
Purusottama.” ‘

It is interesting to note that Sri Swaminariyana _.states that the
knowledge of all the four S'iistras, mentioned above, together is essential
- for the complete or “full’ knowledge of God in His Manifest or Human
form. Only when aépirants know all the four the purpose will be served
because it also means, by implication, that none of the four individually
is capable of giving a complete understanding of the Highest Reality. -

Sarnkhya describes the physical world in terms of the 24 elements, but
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since it leaves out the 25th principle of God, no proper explanation of Jiva
and Ifvara is found in it. This must be supplemented by Yoga-darSana.
Vedanta emphasiseé the principle of Parabrahman but does not explain its
aspect of being Formful as human manifestation, His divine corporeal
aspect. This deficiency must be fulﬁlléd'by the Paficaratra, which emphasises
the devotion to the Human manifest form of the Ultimate.

All the four Sastras, thus, act as complimentary to each other, fill up
each other’s lacunae in the understanding the Parabrahman vis-a-vis its
manifestation in human form; together they form a full revelation and the
complete understanding of the Ultimate. Therefore, the one who
possesses knowledge of three Sastras has only three-fourth understanding
of the right knowledge of Ultimate Reality, the one having knowledge of
~ two Sastras has only one-half of it and the one having'understanding of
one Sastra has only a quarter of it. Naturally, therefore, one possessing
none will have to be called a hypocrite (dambhika) even if he is man of
knowledge (jn@ni) or a man of devotion (updsaka) in HVSS 52 : 4-5.
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The argument implies a holistic approach of Sri Swaminarayana to
the problem of correct knowledge as the means of liberation. He was

mainly preacher to general audience. His lectures did not follow systems
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and logic generally employed by professional scholar - acaryas like Sri

Sankara etc. He used to give common examples to make a topic easy to

understand. Therefore there is no $astric and epistemological continuity in

his discourses. %

Footnote

1. HVSS115:5

2. SSIVI:34/1

3. HVSS212,219

4. Yamunacarya M., Ramanuja’s Teachings in His Own Words, pp.138-139
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39 Virtues of God when manifested as a King. HVSS 62 : 4, diwgmmaa - 1/16/26-28.
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Srinivasacarya, Yatindramatdipika, pp-290, Editor : Acarya Sivaprasad Dwivedi, Chaukhamba
Surbharati Prakashan, Varanasi, 1989
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