CHAPTER -2

ANALYSIS ON THE BASIS OF EPISTEMOLOGY

1.  Pramanamimamsa (Epistemology)

Epistemology is one of the main branches of philosophy. It is a systematic study of
the nature of knowledge, means of valid knowledge, and the process of attaining
knowledge.”* Knowledge is gained by a process that involves senses, mind, and
jiva. It is the explicit information procured by the process of reason applied to
reality. In short, epistemology is the source that leads us towards the ultimate truth.
Before we start to analyze the Svaminarayana Bhasya in light of the Vacanamyta in
this chapter, we should understand the basic nature and form of epistemology in

Vedic tradition.

1.1 Epistemology in Vedic Tradition:

Epistemology in Vedic tradition provides a profound way to attain the ultimate
knowledge. It is based on a realist methodology.”?> From ancient times, the scholars,
researchers, analysts, pandits, and thinkers of India put a rigorous effort to search
for the ultimate truth. Although the base was pure spirituality, yet they never
stopped to ask vigorous questions to themselves relentlessly. As a result, they
developed an efficient method to find the final truth. Therefore, the development of
epistemology in India was the result of a constant quest to reach the ultimate blissful
goal.” It has the hardness of logic and the eternal fruit at the end.™ In other words,
we can put forward that Indian epistemology is well organized, deeply rooted,
superbly classified, and immensely fruitful. It is one of the great efforts at the

construction of a substantiality, that the world has ever seen™. It is a kind of pure

"L Joerg tuske, Indian epistemology and metaphysics, Bloomsbury Academic, 2017, p. 4

2 |bid., p.1

3 Ibid., p.1

" Ibid., p.1

5 Karl H. Potter, Encyclopedia of Indian Philosophies, Motilala Banarasidasa, Varanasi, 1977, p.1
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justification.” Although, here we have to take into account that the number of

pramana in different schools of Vedanta is also different.

1.2 Acceptance of Pramana in VVarious Darsana Traditions:
Bhadresadasa explains the significance of the pramanas in a significantly facilitated
way:

T AU = A SRR

T farstte o ISSSK 2301
“To eradicate imperfection, adversity, and doubt and to gain true knowledge these
pramanas (means of knowledge) are significant.” However, the actual number of
pramana varies from school to school. The Carvakas accepted pratyaksa (direct
perception) as the only source of knowledge. The Buddhist and Vaisesikas added
one more, namely anumana (inference). “The Samkhya put a third viz; sabda
(revelation-verbal authority). The Naiyayikas added fourth viz, upamana (analogy).
The Prabhakara’s Mimamsakas acknowledged a fifth arthapatti (implication), and
the Bhattas a sixth one, anupalabdhi (non-apprehension). A theory of knowledge,
or epistemology, therefore precedes ontology or the theory of reality or being. All
the dacaryas of Bhaktr Vedanta Schools follow this time-honored method.
Sankaracarya accepts all six sources of knowledge. Ramanujacarya takes three:

perception, inference, and verbal testimony.

This increase in the number of pramana is the result of freedom (f=mETa=m) so that

different founders have different pramana or means of knowledge to know the

highest reality, self, world, their relation, the concept of final freedom and the means
to reach it. “wexamgme = Jaweowar we”’’ However, every branch believes that the

supreme reality of Vedanta philosophy can be attained only through perfect

76 Karl H. Potter, op.cit., pp. 9-12
" C. V. Samkara Rau In A glossary of Philosophical Terms: 56, Madrash, 1941
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pramana. As mentioned, - “smmm=Rer Arefufaafa: | AR gt | e e
e a3 e o | e s e st 7 (AT 2/2/2/) .
“Without the valid means, there is no knowledge of substances and without
knowledge, there is no activity. After attaining the true knowledge of the
substances, one tends to wish or to abandon it. The action which includes to wish
or to abandon is called pravyeti.” “Ten fe yHaREAT qEEEEHT TEH SHUAERETERT 17
(rrfdearerid/2/2/)° “The knowledge of the knowable substances is depended
on the valid means of knowledge.” ““amaar fomr ywoE srerfasmel Sfaemfe 17 (SmemaTsm

2/2/u/)® “Without the valid means of knowledge we have to realize the horns of a

rabbit (which does not exist).”

1.3 Pramanas: Basic Introduction
Here, we will discuss the principal means (source) of knowledge in the Indian Vedic

tradition.

1.3.1 Perception

Annama Bhatta defines perception as ‘T THATHRT TIEGH | FsATIENS= JH
wemet” Knowledge produced by proximity of sense and object is perception. Its
instrumental cause is sense. Gautama defines perception: ‘SFsameafasica~
IR FeEmEres e (NS 1/1/4) In this manner, sense perception is
considered a direct means of knowledge. Therefore, almost every tradition in Indian
darsanic thought accepts it. In order to remove many epistemological issues,

perception is considered a foundational source of knowledge.

8 Nyayadarshana- vatsyayan bhashya sahitam-Vigvanathakrit vrutti sahitam- Ashubodha Vidya Bhushan and Nitya
Bodha Vidya Ratna, Caukhamba Sanskrit pratishtanam Banarasa, p.1

78 Vacaspati Misra, Nyayavartika Tatparyatika, Vol I, Kashi, Caukhamba, Banaras, 1925, p.4

80 Yudhisthira Mimamsaka, Sabara-Bhasya, Trans. Ganganatha Jha, vol-1, oriental Institute, 1973, p.25

8 Bhatta Annama, Tarka Samgraha, with Hindi Vyakhya - Brahmacarini Gita Banarji, Caukhamba Vidya Bhavanaa,
Varanasi, 2012, p.80
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1.3.2 Inference

Annama Bhatta explains: ‘smfaftrom smamm;°82 An inference is the knowledge that
emerges from the deduction. Anuman is dependent on first knowledge, the
knowledge that follows another knowledge. To define the sadhya, they explain the
medium of some mark that is called reason. The base of inference is invariable
concomitance. The subject, where the sadhya lies is already defined with the
paramarsa. \When one perceives smoke on a distant hill, one recalls his or her
experience on the common concomitance between smoke and fire. As a result, he

concludes that there is fire on that hill.

1.3.3 Verbal Testimony

Sabda (Verbal Testimony) is a means to valid knowledge which is accepted by all
bhakti traditions.®® Since there are a lot of definitions of verbal testimony but
Annama Bhatta puts it in a simple way: “STHaTa 7e5:| ATHR] FTEH AT TTHIE: | 4T
T SARAT Ik UeH) ST YaTg SR 31T sligen setatasa: wiw:1® Sabda is a statement of a
trustworthy person (dptavakya) and consists in understanding its meaning. That
person may be human or divine. The scriptures are written or explained by the
ancient sages. Hence, they are trustworthy. Vedas and Vedic literature fall into this
category too. Even for human trustworthy persons, if their words are spoken in a

particular sense are valid.

1.3.4 Analogy and Similarity

‘Upa’ and ‘mana’ collectively express the meaning ‘upamana’ (analogy and
similarity). The word ‘upa’ explains similarity and the term ‘mana’ means
‘cognition’. Therefore, upamana as a means of knowledge is derived from the

resemblance between two objects. It is a means of knowledge of the relation

82 Bhatta Annama, op.cit., p. 95

8 Bilimoriya Purusottama, Sabdaprarnaa: Word and Knowledge, Kluwer Academic Publishers, AA Dordrecht, The
Netherlands, 1988, p.14

8 Bhatta Annama, op.cit., 2012, p. 158
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between a word and its denotation. When the knowledge emerges due to similarity,
it falls in this stratum. According to the Nyaya-Vaisesika philosophy, which

advocates, as we see in the words of Annam Bhatta: “3ufifesrony Sommy| SR iRee-am=
Sufurfer:| dewtor argzamTm; 8 “Comparison or the recognition of likeness is the cause of

an inference from similarity.”

1.3.5 Presumption

The Mimamsaka and Advaitins claim Arthapatti (presumption) as a special source
of valid knowledge. Moreover, the Advaitins assume arthapatti as a right way of
cognition: ‘aEuuERHITEh-FeaEeiat: '8 The term “arthapatti” is a group of two
words; first ‘artha’ and second ‘apatti’. Artha means fact and apatti shows
imagination. Therefore, this means of knowledge removes the issue between fact
and fact and imagination. For instance,

‘T qgeT faar 7 yeh”

Devadatta is a fat boy who never eats food during the day. In this example, two
statements are shown which are against each other. In this case, presumption comes
and solves the problem and leads us to the right knowledge that Devadatta eats food
at night. The Upanisad reveals, “atfa s sreafag” (CU 7/1/3) “‘the knower of the soul
transcends sorrow’ indicates the perishable nature of the world by the

implementation of postulation.®’

1.3.6 Non-cognition
Anupalabdhi (non-cognition) is the instant knowledge of the non-existence of

things. The Advaitins and Kumarila accept Anupalabdhi but Prabhakara refutes it.%

The Vedanta Paribhasa defines Anupalabdhi as: ‘FTHFOTSRTIETIHATETSRO-

o

8 Bhatta Annama, op.cit., p.154

8 Adhvarindra Dharmaraja, Vedanta Paribhasa, Ed., Gajiiana na Sastri, Caukhamba Vidya Bhavana, Varanasi, 2015,
p. 466

87 Adhvarindra Dharmaraja, op.cit., p.269

8 Dasagupta Surendranatha, A history of indian philosophy vol-1, Motilala Banarasidasa, Varanasi, p.379
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Fomafsusd g’ “The mean of valid knowledge known as hon-cognition is the
special cause of that apprehension of non-existence which is not due to knowledge
as an instrument.” NON-cognition was invariably used to refute other’s
philosophical positions in ancient philosophical debates in India.

1.3.7 Suppositional Reasoning

Annama Bhatta describes: ‘smamii smsRiEds:: 7o afg afet 7 @ afé gEisf 7 @ zfa
If there is not the existence of fire means there is no possibility of smoke. Using
positive correlations of invariable concomitance, the philosopher uses its negative
correlations to refute others’ positions. As a result, a doubt in the form of effect
might arise without a cause. It is a kind of pure logic. For example, smoke and fire
are positively related as far as their existence is concerned, but by saying if there is
no fire means there is no smoke, they make it very difficult for the opponents to
make put arguments right. This argument is also found in the Nyaya-sitra and other

works.°?

In this way, epistemology in the Indian Vedic tradition has a profound and
significant value in understanding the Vedic principles in their respective school of
Vedanta. Before we proceed to analyze the Svaminarayana Darsana found in the
Prasthanatrayr Svaminarayana Bhasya on the basis of epistemology, the above-
mentioned study is inevitable to understand, grasp and differentiate the

Svaminarayana School from others.

2. Analysis
The various systems of philosophy flourished and grew simultaneously in India.
These teachings from the rsis, acaryas, and avataras founded the base to emerge

the branches of different darsanic tradition. In the eighteenth century, Parabrahman

8 Adhvarindra Dharmaraja, Vedanta Paribhasa, op.cit., p.279
% Bhatta Annama, op.cit., p. 172
91 NS1/1/1
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Purusottama Bhagavan Svaminarayana incarnated on earth. Through his revelation,
he provided a unique, unprecedented contribution to Vedic knowledge. His
teachings were compiled in his presence at that time. This compilation is called the
Vacanamrta. The Vacanamrta is consisted of all principles of the Svaminarayana
Darsana. When a particular teacher delivered a message, it was studied and
teachings were put into practice by a group of people whom it suited. Thus, was
formed a School of Philosophy. Each system continued to coexist because it
provided a theoretical and practical philosophy to meet the students' intellectual and
emotional needs at different levels of realization. In the Svaminarayana
Sampradaya, production of canon in the text form has been prolific practically since
the Sampradaya inception, with the bulk consisting devotional hymns, sacred
biographies, and theological treatises composed in Gujarati. Svaminarayana saw
this textual production as essential to the growth of his Sampradaya, and
encouraged his disciples to compose texts tirelessly, since “only the scriptures of
one’s own Sampradaya Will foster the Sampradaya” (Vac. Gadh. 2/58). While
scholarly attention on Svaminarayana texts has focused primarily on devotional
hymns and sacred biographies®?, the genre of Bhasya, or commentary on Hindii
sacred text, especially that covers the philosophy of Svaminarayana and identified
as an authentic text was unavailable for two hundred years. Since it became the
tradition that without Prasthanatrayr Bhasya (commentary on the three basic
scriptures of Hinduism- the Upanisads, the Bhagavad- Gita, and the Brahmasiitra)
the Sampradaya is not considered as a Vedic Sampradaya. School of Vedanta, as
Francis X. Clooney observes, are at once systems of philosophy- with attendant
conceptualizations of metaphysics, epistemology, soteriology, and so on — as well
as systems of commentary and exegesis, in that they attempt to read revealed texts

faithfully and then to read reality out of the texts.

9 Muné1 Kanhaiyalal, Gujarat and its Literature from Early Times to 1852, Bharatiya Vidya Bhavana, Bombay, 1967
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While there are freestanding treatises found within various schools articulating
philosophical and theological positions, each school also takes seriously the
imperative to develop these positions based on a careful verse by verse
interpretations of the three canonical texts of the Prasthanatrayr mentioned above.®
Finally, after two hundred years of Svaminarayana’s time, Sadhu Bhadresadasa, the
Bhagsyakara, an ascetic in the tradition, authored commentaries on ten principal
Upanisads, the Brahmasitra and the Gita. The Prasthanatrayr Bhasyakara claims
that these commentaries are according to Svaminarayana’s original teachings and
doctrines. However, the period of two hundred years is enough to change the
phenomenon of social, religious, and moral aspects. So, in this chapter, we will
examine the analysis of the Svaminarayana Bhasya in light of Svaminarayana’s

Vacanamyta on the basis of epistemology.

3. Manadhina Meyasiddhih
In the case of the veridical knowledge of Parabrahman, generally, it starts initially
with the thesis ‘Manadhina Meyasiddhih’ means of knowledge establishes the
correct nature of the knowable. (The knowledge of the knowable depends upon the
means of knowledge). However, in the Svaminarayana School, we must take into
account the unique principle regarding Indian epistemology as the Bhasyakara
Bhadresadasa states:

eraTfadeermammTsTeifated:|

AT T S o, srereeHTerH: 1194
“As far as we talk about, the knowledge of Brahman and Parabrahman is not
dependent on any means or source of knowledge. In fact, their knowledge is self-
emerged forever.” Bhadresadasa goes even further that a person who has attained

brahmabhava due to the grace of Brahman and Parabrahman also does not need

9 ‘Binding the text: Vedanta as philosophy and commentary’. In Texts in context: Traditional Hermeneutics in South
Asia, Ed., Jeffrey R. Timm, State University of New York press.1999, pp.47-68.
% SSSK 226
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these pramanpas for attaining knowledge. Therefore, attainment of knowledge
through the means of knowledge is subject to only mayic jivas and isvaras.®® For
the knowledge of the jivas and isvaras, the reflection and meditation on this faith-
based knowledge slowly brings about a conversion in the very being of the knower.
Their same body apparatuses then cease to be material and become divinized to

behold Parabrahman and His knowledge.

This happens sheerly on account of the will and the mercy of Parabranman. What
sabda disclosed and reason envisioned or inferred and senses pined to perceive is
immediate, known in the form of direct integral vision or experience (pratyaksa
darsana) of the arman. Since the senses and mind (antahkarana) have ceased to be
mayic and have become divine/sentient so that Parabrahman as Parabrahman
becomes known directly by the self (atman). This is called ‘Jiva -Satta Tadasrita
anubhava jriana.” Such knowledge is called saksatkara i.e., the direct integral
experience of a transcendental kind. However, this mana-meya process is not
applicable for Brahman and Parabrahman. In fact, their knowledge is self-proven.
They know everything everywhere at every time. They are the controller of all.%

So, Bhadre$adasa explains the power of Paramatman: “at aft Jmq @& weraor e &a:

scarereh el wemd wwrer” (BUSB 2/4/14, p.33) “Paramatman Himself perceives

everything together at once and at any point of time; thus He is the all knower

forever.”

Therefore, in the Svaminarayana context, ‘meyadhina manasiddhih’ prevails not
‘manadhina meyasiddhih’. Svaminarayana elucidates it in the Vacanamyta:
“Parabrahman perceives all of the jivas and isvaras who reside in the countless
millions of realms as clearly as He sees a drop of water in His palm. He is also the

supporter of countless millions of brahmandas; He is the husband of Laksmi; and

% SSSK 227, 228
% SSSK 170
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https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=186

He is the creator, sustainer, and destroyer of infinite millions of brahmandas. Even
Shesh, Sharada, Brahma , and other deities are unable to grasp the extent of His
greatness. In fact, even the Vedas describe His glory as ‘neti neti’.” (Vac. Gadh.

2/53, pp.495-496). Moreover, he further adds this unlimited power of Parabrahman:

“I have knowledge of everything about the past, the present, and the future. In fact,
while sitting here, [ know everything that happens; even when I was in my mother’s
womb, | knew everything; and even before | came into my mother’s womb, I knew
everything. This is because | am Parabrahman.” (Vac. Jet. 5, p.699). The most
obvious finding to emerge from this study is that the knowledge of Brahman and
Parabrahman is not subject to judge with the man-made epistemological system. In
the same vein the Svaminarayana Bhasyakara explains while commenting on the
Upanisad Mantra:

T F HI FATEHT |

Ted s o fafg 3 afeaym 1%
“That which the mind cannot conceptualize, but by which the mind does
conceptualize, know that alone to be Parabrahman. Not the one whom people
worship  here.” ‘T feameganfcqwest WA T SesioERfead
FOMHHIATISSITHRITGSATI:, T8 HeT T [Hgfamrcaneere:| T IeaeNereesermeisgaraa: |7
(KUSB 1/6, p.40)

Here, ‘vanmansa’ reflects that though Parabrahman possesses the divine mind,
intellect, etc. organs yet his process of attaining knowledge is not dependent on
these instrumental organs. Since his knowledge is self-proven and self-emerged. It
is true for each and every organ of Parabrahman which will be described in the
Upanisad further.” The Bhasyakara analyzes further that Parabrahman is beyond
the reach of the eye, of speech, or of the mind. That which cannot be thought by

7 KU 1/6
o1


https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=186
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=186
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=186

mind, but by which, they say, the mind is able to think: know that alone to be the
Parabrahman. Parabrahman gives power to every organ of the jivas and isvaras,
thereby, they become able to attain knowledge, but Parabrahman doesn’t need the
indriyas or sense organs for attaining knowledge; thus, Manadhina Meyasiddhih is
applicable only for baddha (bounded with maya) jivas and isvaras. The Bhasyakara
elaborates it in detail in the SSS.®Thus, The Bhasyakara made no significant
difference to the Vacanamrta’s principles. Thus, in the case of knowledge of
Brahman and Parabrahman, we can simply declare that in this context not
‘Manadhina Meyasiddhih’ but ‘Meyadhina Manasiddhih.”%®

4. Pramanas in the Svaminarayana School

4.1 Numbers of Pramana

We have presented the general view of the pramanas before, now our discussion of
the notion of pramana can only be brief here and only the Svaminarayana Vedanta
perception will be underlined. So again, pramana seeks to deal with the question of
the possibility and grounds of the valid means of knowing. Bhagavan
Svaminarayana puts weightage on the true knowledge and its sources (vac. Loya-7,
Kariyani-1, Sarangpura-18, Gadhada 3/10). However, he accepts all those sources
of knowledge which lead us towards the true knowledge of five eternal ontological
entities: jiva, isvara, maya, Brahman, and Parabrahman. Thereby, Svaminarayana
Is not bound by any particular source of knowledge. Sometimes he refers to true
empirical knowledge (Loya-7) for liberation. Sometimes inference (Loya-17),
testimony (Gadhada-2/30) and analogy (Gadhada-1/25) is also indicated to attain

98 FepUTCTSHTSIHT STRTTS SCHAT el
FataAT ARt AmaEE 1sssK - 2271
T AT s fafgfid g e
SgTeHiRrd 3 Al ey A 1| Sssk- 22811
T STHTCH: JERTeT ST e |
FT YT b o1l ot T 11SSSK - 2291

% KUSB 1/6, p.40
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liberation. In addition to this, Svaminarayana mentions that Parabrahman’s grace
plays a vital role to attain true knowledge of eternal entities (Gadhada-1/51, 78).
Moreover, he highlights the sambhavya pramana (Kariyani-3) and aitihya pramana
(historical source) (Loya-7) in the Vacanamrta. Thus, in the Vacanamrta, he
indicated major sources of knowledge and opened the branch of any systematic path
that fulfills the goal of attaining true knowledge. The Prasthanatrayr
Svaminarayana Bhasya clearly mentions the significance of Pramana (BSSB-1/1/1,
1/1/3; KeUSB-1/3; BUSB-2/4/5), however, like Svaminarayana, the Bhasyakara is
not bound with the fixed numbers of Pramana. He averred- “sarsrert somomrasatansiedt
#ifdar” (SSSK, Mamgala) “There may be hundreds of pramana to procure the
knowledge of Brahman and Parabrahman.” So, “afd fremyerea ft demm=ren g 7
wuedtafa 7 af-eifadememe sfa’l (SSS p.149) “The pramapa which negate and
obstruct to obtain knowledge of the eternal entities should be abjured, others are
welcomed, in this manner, we do not claim any particular numbers of the pramana.”
Moreover, Prasthanatrayt Bhasyakara strongly asserts that without the grace of

Parabrahman, our mayic senses are incapable of attaining knowledge of the true

form of those eternal entities.

4.2 Laukika Pramanas Fail to Realize Eternal Entities

Svaminarayana believes that laukika (worldly) pramanas fail to realize eternal
entities like Brahman and Parabrahman. He proclaims: “Mayic substances can be
comprehended by mayic means, and if one has comprehended Parabrahman through
the same mayic antahakaranas and indriyas then it implies that Parabrahman must
also be mayic.” (Vac. Gadh. 1/51, p.124). The Bhasyakara elaborately substantiates
this fact while commenting on the Mantra- ‘7 @ =gi=sta 7 amy m=sfd #1 #...” (KU 1/3)
“There, the eyes cannot travel, nor speech nor mind. Nor do we know how to
explain it to the disciples. It is other than the known and beyond the unknown. So,

were we taught by our great ancestors.”
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Here, the Bhasyakara comments: “siefais sfd s HeheisTeId: FOTHIHUE0Hd:  HeHY

AR s ToT T amg e it Siqutiedd) 7 = SefieTehe Fdf-sa-ereiolcaaryaTerel
AR GOURTE 3 ared, Ac{oRINel AEUeEE, | T WS weliid UE JeAersenOlcH e

TATTHIIRATASON | SAIsalRreIsTie fierer arsemfirdideasm el Aeca ey Alfhset
ol ATReRE ST eI T FeaeTTHTIN e ST~ e e o JEreehiy Sid Aferds | 7o
& o SfershTT TeRTIEaTIe T SOl IToaea REaTeT=HTTeTOIHT a1 Sefedi-aaraf-=rarid Seei
T T TAT TATHIETER, T AU SIS [ohehealg, ST, STl T-scared i qeHarhd |

“Here, eye, speech, and mind represent all the internal and external senses. The
Upanisad assert their incapability to conceive the form of Parabrahman. One should
not contend that indication of all senses could have been possible by just mentioning
the eye sense since it has a particular purport. The eye represents perception, the
source of direct knowledge. As a result, it becomes clear that mayic and limited eye
sense is not able to gain the knowledge of Parabrahman thoroughly. The knowledge
of divine and limitless Parabrahman is not possible as one procures the knowledge
of house, wife, son, tree, mountain, river, etc. and five sense pleasures by just
connection one’s eyes with the objects.” Further, the Bhasyakara is analyzing the

verbal testimony. “arfiif w¢ ThferrRrsasmToTTERTT | RIS FRuidaT qguitag S T | o fE
AT Afehehereqferere FAlHeIaeRl o1 WefvTerd 7 qoT o THTcHEarsY qguriceh a1 wlichehersafdad e,

YAhed Bl | AW T Wllhohed Yook JeaeluSiodcd s FaT AgUSohtd Jederee T Tshee
THTCH ST el TTed dalTsTehfosicat qeustieatata wre: |

“Here, speech term is reflecting the worldly verbal testimony because even words
alone cannot explain the form of Parabrahman thoroughly. As the worldly objects
and behavior can be explained and comprehended by these words, not Parabrahman
because it is a divine entity. Moreover, worldly words are dependent on perception;

even perception itself is unable to grasp the form of Parabrahman thoroughly, then

how can the depended words.” The Bhasyakara further explains inference: ‘“w.9@
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T AT | TSTarhe o Shae e STHAET AT SeHTashTeTee ety Seaeastieaeatafa
| T8 Ao RARceATSTR eTcdTed. Helel[ohehSHTOTSHeRTR e TRHTCHREa&aTiaeh i dreqad |”
(KUSB 1/3, p. 36)

“In this context, the mind indicates inference. Since inference 1s based on a mental
process after viewing an object via perception, due to inference’s dependency on
worldly perception, it cannot cover the knowledge of Parabrahman. In this manner,
due to Parabrahman’s inconceivable divine form, unfathomable qualities etc., these
all worldly or laukika sources of knowledge fall short of attaining Parabrahman’s
knowledge thoroughly.” Here, the Bhasyakara explicitly mentions three major
pramana- perception, inference and textual words and acknowledges that to attain
the supreme spiritual knowledge of Brahman and Parabrahman, worldly pramana
or the means of knowledge fail, since worldly pramanas are potent only to obtain

worldly knowledge.

Let us fathom this principle in detail. Firstly, the above-mentioned Sruti speaks of
Parabrahman, as beyond the comprehension of mind, speech, and visual perception.
Parabrahman is beyond maya and its three gunas. The jiianendriya and karmendriya
(sensory-motor organs) have evolved from rajoguna and four divisions of
antahkarana (inner-organ) have evolved from sattva-guna. Thus, the organs
external and internal are mayic (material), i.e., the products of prakrti-maya
(matter). On the other hand, Parabrahman is beyond maya, i.e., devoid of the trace
of materiality. Therefore, how can non-mayic (divine) Parabrahman be ever
comprehended through senses and mind that are mayic (material)? And what is
grasped by mayic senses & mind has to be mayic! So, if the incarnate form of
Parabrahman is ever known with mayic senses & mind, then Parabrahman whom

they apprehend will be deemed to be mayic.
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Secondly, everything comprehended through sensory-motor organs and mind
(indriya-antahkarana) fall in the category of perceptual knowledge or knowledge
by inference (reason). Thus, as finite spirits are bound by the chains of maya, we
cannot know Parabrahman through perception and inference by just our common
phraseology. Thirdly, knowledge by sabda (verbal testimony), though dependable,
Is also indirect mediate knowledge of Parabrahman for us, as it leaves us dependent
on our imagination and inference (conjectures) based on it. Our conceptual
framework, though based on words or scriptures, is still mayic, limited, mediate,
and indirect. Fourthly, notwithstanding proficiency in scriptural words and well-
formed conception of Parabrahman based on them, the great had failed to recognize
and comprehend Parabrahman as Parabrahman when He actually was around them
as the manifest incarnate Parabrahman in the form of Rama or Krsna. This again is
marked from the records in the scriptures. Fifthly, besides Parabrahman is present
around manifest incarnate-Parabrahman (avatara), if one does not have the firm
and accurate knowledge (conviction) of Parabrahman as Parabrahman (and not as
a human or one like us), then even if they see Him, hear Him, touche Him,
communicate and interact with Him - the knowledge so attained cannot be termed
as the highest veritable knowledge. It would be mere observed knowledge on par
with perceptual and/or rational knowledge psycho-physical instruments of

knowing.

Thus, in lack of the knowledge of Parabrahman and acknowledgment of Him as the
transcendental Parabrahman in the manifest form (avatara), it may be termed as
‘quasi-knowledge' or 'knowledge by courtesy' which may be termed as rajoguna.
But when one transcends the psycho-physical limitations of indriya-antahkarana,
reaches beyond the scope of three gunas, and comprehends Parabrahman through
the vision of the atman in its pristine purity by the grace of Parabrahman Avatara,
he then is said to have attained the veritable knowledge of Parabrahman. Such a
knowledge-experience is direct, immediate, and apodictic (aparoksa-jiiana). It is

56



the highest knowledge (atyamtika- jriana) that is a votary of ultimate emancipation.
The Svaminarayana School discloses that our mayic sense organs are not capable
enough to attain knowledge of the highest reality like Brahman and Parabrahman.
Then what is the paramount source in order to attain the true knowledge of these

eternal entities?

4.3 The In-contaminate Source of Knowledge

4.3.1 The cause of Pramana and Prama
Any particular object which is attainable or becomes a subject of knowledge is
remained in its state due to the resolution of Parabrahman and Aksarabrahman.
Bhadresadasa explains:

FCHFITT FEIMIITATS HfaT |

TediehedT aeqearETa g 1110
“According to whose will the cause, sustenance, and destruction of objects eternally

occur; according to whose will the form and qualities of objects are determined.”

At this point, Svaminarayana aims to give a comprehensive account of obtaining
the true knowledge of the supreme reality. When Piirnananda Svami asked this
question that since Parabrahman transcends maya how, then can one cultivate the
conviction of Parabrahman through the mayic antahakarana ? Also, how can one
perceive Parabrahman with one’s mayic eyes and other indriyas?'%! Svaminarayana
now disclosing the secret of the most critical issue of Indian epistemology through
his answer. He reveals: “Out of kind-heartedness for the liberation of the jivas,
Parabrahman gives darsana in a manifested form to all of the inhabitants on this
earth. At that time, if a person understands this greatness of Purusottama Bhagavana

by profound association with the Sadhu then all of his indriyas and antaZzkarapa

100 SSSK, p.146
101 v/ac. Gadh. 1/51
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become divine like Purusottama Bhagavana’s indriyas and anta/zkararna thereafter,
through those indriyas and antaikarapa, he can foster the conviction of that
Parabrahman. The conviction of Parabrahman can only be cultivated through
Parabrahman. In the same way, the darsana of Parabrahman is also possible only
through Parabrahman, but it IS not possible through

the mayic indriyas and antazkaraga.” (Vac. Gadh. 1/51, p.125)

In this manner, Parabrahman, who transcends Aksarabrahman, who is beyond mind
and speech, and who is imperceptible - Himself, out of compassion, resolves, ‘May
all the enlightened and unenlightened people of earth behold Me. Svaminarayana
brings out this solution to Daharanand Svami’s question in the Vacanamyta.l%
Thus, Svaminarayana emphasizes that the supreme knowledge of eternal entities is
procured only through the immense grace of Parabrahman. It is also worth noting
that by the eternal wish of Parabrahman, Aksarabrahman is also capable of granting
liberation to jivas and isvaras. Only these two eternal entities transcend maya
forever.!® To understand that Aksarabrahman is the highest entity after
Parabrahman, Svaminarayana explains: “There is no greater status than that of
an Aksarabrahman Sadhu after Parabrahman. For example, in a kingdom, the
queen’s power is equal to that of the king. In the same manner, that Sadhu holds as

much sovereignty as Parabrahman.” (Vac. Gadh. 2/22, p. 445)

As we discussed earlier that Brahman and Parabrahman are the main cause of
knowledge. Because by their resolution, any object of this universe remains in its
particular state. The conviction of the object is also determined by those two
entities. Moreover, the way we are able to see or attain knowledge of any particular

object is also provided by Brahman and Parabrahman. In fact, they are knowable

192 vac. Gadh. 1/78, p.196
103 \/ac. Gadh. 1/7, 3/10
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and at the same time, they give us the power to know them. The Bhasyakara puts it
in a poetic way:
2] TTHTUAOTAT HATHTOIR |
TR FETETE: T )
ARV 3 BeRges o |
JHTOTEY 5 S o T ghe 11104
“He who is the establisher of truth and the source of the means of knowledge; he
who begets both knowledge of truth and true knowledge; and he who is the knower;
I offer a bow to this entity, Svaminarayana, also known as Aksara Purusottama. |

also bow to Guru Hari Pramukha Svami Maharaja, the manifest form of validation.”

These verses indeed explain the entire epistemology of the Svaminarayana School.
Aksarabrahman and Parabrahman along with the Guru, are determinants and cause
of all pramana and prama (knowledge), they are the cause of intellect that obtains
knowledge and provide the knowledge to a seeker, and are knowable. The supreme
end of philosophical knowledge is the Parabrahman Darsana; the realization of the
supreme entity in one’s life. It consists of going from empirical sense-perception to
the inner eye of reason by the antazkarara and finally, divine self sight blessed by
Parabrahman himself. It is with this divine soul sight that one can behold
Parabrahman as Parabrahman with all his transcendental greatness, glory, and
divinity. No other means are worthy of knowing him thoroughly in order to attain
ultimate liberation. Because this Parabrahman is not to be attained through
discourses or delivering the speeches on the scriptures, through intellect, the mere
use of logic or through much of hearing of scriptures. That who is selected as an
eligible devotee for His grace that alone devotee attains Parabrahman. To such a

one, this Parabrahman reveals its true nature.10®

104 SSSK, p.146

105 Frererert Sterer T T 7 Ao T SET )
FHAT JUA I Y AT forgopa o &=@m 10 MU 3/2/3 11
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Bhadresadasa explains while commenting this verse: “afé #f @ I@d I® wW:
AT SERETHTTR: FeSTH-aT HeT: ¥ Toeh -BaaTaeh quId o e, aRe sfar wadiere: |
TN THTCHITHISHA TR T THTCHT AV @Tellch Ta:| Id: U FATHie: STea JHTeHT a e
GRS Fd qeHT 39 | Wi o & fod T, foaura weprerfa aefreshradicre:||”

“Then how can one able to know the form of Parabrahman? The answer to this
question is to whom Parabrahman chooses would be able to conceive his divine
form. Since Parabrahman is the ocean of mercy, He Himself becomes pleased on
the seeker. So through only grace of Him, one can attain or have the saksatkara of
Parabrahman. Parabrahman reveals his own self for the seeker afterward he or she

can know Him.”

The Svaminarayana Bhasya clarifies: ‘@ qeramamre’ the prominent endeavor to have
a saksatkara is Parabrahman. “Tod wwren 7 w@d:wicqqaEEElsy g dcpdewdrd gfd
faartaan” (MUSB 3/2/3, p.293) “Parabrahman thus remains 'Kypa Sadhya’,

attainable by grace alone. This is the ultimate principle.” This same mantra is also

located in the Karha-Upanisad; hence, it is commented on in the same way. 1%

The theme of distinction here is the supremacy of Parabrahman’s will and love for
His devotees. His compassion sees no limitations in them, and thus, He wills to
disclose His transcended divine form (nature) before them. And when He wills so
graciously, He becomes one like a human and manifests before them as incarnate
Parabrahman, enabling them to know. He also brings about a conversion in their
being (in their perception). Therefore, affectionate-caring-accessibility and His

most benevolent will (Krpa-samkalpa) are the only factors that make

“Paramatman cannot be attained by instruction, nor by intellectual power, nor even through much hearing [i.e.
learning). He is attained only by the one whom Paramatman chooses. To such a one, Paramatman reveals his own
form.”

106 KUSB 2/23, p. 119.
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Parabrahman’s knowledge and realization in the lives of His devotees a fact of
experience. When Parabrahman wills - Let | be known and approached by my
seekers, nothing prevents a seeker from realizing or knowing Him and enjoying His

Company.

4.3.2 Parabrahman’s Innermost Will

This 1s Parabrahman’s innermost will and resolution that the seekers may know his
form. Hence, through His own will and power, He becomes conceivable.
Svaminarayana explains: “Parabrahman - who transcends Aksarabrahman, who is
beyond mind and speech, and who is imperceptible - Himself, out of compassion,
resolves, ‘May all the enlightened and unenlightened people on earth behold Me.’
Having resolved in this manner, Parabrahman - whose will always reigns - becomes
perceivable to all people on earth out of compassion.”(Vac. Gadh. 1/78, p.196)
Furthermore, the Svaminarayana Bhasya reveals this truth in the context of the

Sruti*® that describes Parabrahman as inconceivable to all our mayic indriayas.

The Bhasyakara asserts on the base of this Sruti that Parabrahman is beyond the
reach of the eye (perception), of speech (verbal testimony), or of the mind
(inference). Thus, Parabrahman is beyond the known and unknown. Yet, it is
knowable in some way. Here, Bhasyakara argues admirably with the appropriate
references of the scriptures: “sewraday | 7 @ Fei=sfd T AW T 77 geaTfaen! Fuer 7 wwsrr:
AN TSI T ST SASTY T HA ToqMISTetead TeITSaiedTg| 3= g

‘T A sEen dwenl wwen fRenfes’ (300 wu/E (S,
ST eheagag s syt 108

1073 o wregtesfer 4 amy Teafa A1 w4 (F.37. 2/3)
108 KeUSB 1/3, p..37, also @em = 71 &1 sheamrad ad gwanfd’ €. 28, - 7. w/3u/2, ‘dffmmes’ - §.3/2/2, 7 waed g - 81 2///R, T g
a1 srfraafa 7 weRmTs a=fl - 3. @/28/2, “wad e Am - T )/2x, STEATHATIRITT 39w - #B. /2R
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“One should be aware of this fact that here, this Sruzi does not debar that
Parabrahman is not knowable by any sense organs or means. However, the supreme
reality is beyond the apprehension of mayic indriya, yet it is His will and wish that
the inhabitants of the Mrtyuloka (earth) may perceive him. Consequently, by the
auspice of Parabrahman, only seekers become able to realize him. Otherwise, the
Srutis that endorse Parabrahman as a knowable entity will be objected.” “= ©a
WA gEHCHd SIS A Yaefigatafd  qeIsTeRisy @ e wadEl T a
TATZIE RS AT OEHATHIR TS A& qOTeAT o Sruica STd 99 $ead 3odd 1 o
TegedicTic) seqaeq A f& TequienT srrfeqesaeqsanty ke Teid Yo, Fd: THerfedid:| qwHcHee
farwor 1 (KeUSB 1/3, p. 37)

“When Sahajananda Parabrahman Himself incarnates on the earth to fulfill the
wishes of his devotees out of grace, then He resolves that whether one with wisdom
or without wisdom may perceive me. In this way, He, who is inconceivable,
becomes conceivable to all. However, He assumes a human form and acts according
to it so that He is not thoroughly known to all. This is the reason why the Sruti
rejects the knowability of Parabrahman. In fact, we cannot perceive the jar and

cloth, etc., thoroughly than how can see the Paramatman perfectly?”’

In other words, He alone knows the meaning and import of the Srutis, which He
intends to convey in relation to His essential nature and His highest glory.
Therefore, the only means left to our disposal is to go to Parabrahman to explain
the true import of the Vedas, thereby the knowledge of Parabranman, directly from
Him. Thus, the prima facie requirement to know the Ultimate Reality
(Parabrahman) is the vision, which Parabrahman Himself grants, out of His
flooding grace. Parabrahman, out of grace and concern for the seekers of Truth,

divinizes the sensory-motor apparatuses and the mind (antahkarana) of the seekers,
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which enables them to have the vision of this Ultimate Reality ... Parabrahman
Himself) as revealed in the sacred scriptures. The conceptual understanding of this
vision follows as a consequence of His own wish. There are others Srutis where the
Bhasyakara defines the above-mentioned facts,'®which assert that Parabrahman is

the actual means to realize the eternal ontological entities.

4.4 Grace to Pramanas: The Divine Birth on Earth

When we meticulously study the Prasthanatrayr Svaminarayana Bhasya and the
Vacanamrta, we clearly discover one fundamental fact that both scriptures accept
the grace of Parabrahman as the most significant factor to attain the knowledge of
the eternal entities. In addition to this, they both accept that the seeker can obtain
this knowledge in his very life and Parabrahman discloses his true form for him; at
this point, we can say there must be Parabrahman in the human form. From both
points of perspective, the knowledge is nothing else but of the manifest form of
Parabrahman on earth. In the field of epistemology, it is a novel contribution indeed.
Svaminarayana declares his important doctrine in the Vacanamrta: “Please listen, |
want to tell all of you about Parabrahman. Whenever a jiva attains a human body
in Bharatakhamda, Parabrahman’s avataras or Parabrahma’s Sadhu will certainly
also be present on earth at that time. If that jzva can recognize them, then he becomes
a devotee of Parabrahman.”(Vac. Var. 19, p. 567)

This principle emphasizes that the source or means of knowledge is Parabrahman
Himself, who comes to earth to provide knowledge of Him to the infinitive numbers
of seekers. When the manifest form of Parabrahman roams on earth, then by his
grace, the seeker’s mayic indriya becomes divinized.!® Thus, knowing

Parabrahman perfectly means knowing the manifest form of Parabrahman through

109 “qferefiafeq HemasTaae T TehTAT faeHT s e

R AVAEATHT B SATHT FRAFEA (. 3/2/4), T &I SATRTEBI TRId A1 o= .. Frsere fopeaeredasg @ vead ‘(4. 3/2/¢)
110 v/ac. Gadhada-1/51
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the indriyas, the antazkararna, and experience. Only then can one be said to possess
perfect jiana.!'! Here, Pratyaksh Bhagwan (the manifest human form of
Parabrahman) are important words. Only His knowledge is called ultimate
knowledge and is the cause for liberation for a jiva. It has previously been observed
that this principle (Parabrahman manifests on earth) is essential to Svaminarayana,
thereby he indicates it invariably in the Vacanamrta.''? The Bhasyakara defines this
doctrine (Parabrahman manifests on earth as a human) while commenting on the
Bhagavad- Gita sloka, which explains that whenever there is a major decline of

dharma and the rise of adharma, then Parabrahman incarnates.!?

The BGSB explores: “derer g stadion e ok | Farrd ol A=ISTorate ! ot
FaTtaq dreared ety sfa wa 1”7 (BGSB 4/7, p. 95) “Parabrahman by his independent

will, sometimes He himself manifests or sometimes He manifests through the jivas
and isvaras by reentering them.” In a similar manner, the Brahmasiitra is also
intimately allied with this principle. The Bhasyakara contends against the Naiyayika
that Parabrahman’s human form is well endorsed by us but not by logical argument.
Instead, we approve it by verbal testimony. The commentary demonstrates it in the
context of the satra (aphorism): sme=ifiem 1| BS 1/1/31 “Because of its root in the
scriptures.” Bhadresadasa enunciates: “w=ft sxries e 31t soua foheg Al qagaTi=erata
q e fot s, wepfaeeda femmefaresr @& weasoEya: |7 (BSSB 1/1/3, p. 22)
“Parabrahman’s definite human form is well sanctioned by us but not by logical

system. As a replacement, we approve it by verbal testimony. The cause of this

human form of Parabrahman with a definite form which is described in the Shrutis.”

1 vac. Loya 7, p. 303

112 vac. Gadhada 1/3,27,31,37,38,49,56; Kariyani 2,8, Paficala 6,7; Gadhada 2/35; Gadhada 3/28,31,35,38;
Ahmedabadm 6,7 Moreover, in the Svaminarayana School Aksarabrahman also incarnates on earth together with
Parabrahman. (Vac. Gadh. 1/71, p.174)

13 BG 4/7
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The way the Svaminarayana Bhasya supports this significant principle serves as a
profound bond on which the entire Sampradaya is standing. The Upanisad Bhdasya
also joins by propagating: “@&siw=<: TTHICHT SHe HSHTH FUHRIT T LTSRS
wEwrameAtas-arsaata” (KUSB 1/3, p. 37) “Sahajananda Parabrahman, by His own
resolution, Himself incarnates on the earth to fulfill the wishes of his devotees out
of grace with all His power.” Then, He resolves that whether one with wisdom or
without wisdom may perceive me. In this way, He, who is inconceivable, becomes
conceivable to all. Due to his resolution, Parabrahman, who has no worldly birth

and death, incarnates on earth and the seeker can obtain his true knowledge.*'*

The most startling and striking observation to emerge from these references is the
firm and positive correlation among all Prasthanatrayt Bhasyas. In this sequence,
the Bhasyakara wants to add a significant matter that along with Parabrahman
Aksarabrahman, also incarnates on earth. The Bhasyakara reminds us by quoting
the Isopanisad mantra, which reflects that Parabrahman and Aksarabrahman moves
and also moves not. They are far and near. They are inside all this and also outside
all this. !> “a qai, st qeuTeaw = TSl Tosfd G hearssaT Fue qHaest Yt Tesf,
1 Agetewr sEatd I (IUSB 5, p.14) “Here ‘tad’ refers to Aksara and Purusottama
entities as per the context of the first mantra. They take a human form on the earth
to grant liberation to a number of the jivas while remaining in Aksaradhama with

their root form.”

Parabrahman, when by His will descends as the incarnate- Parabrahman on earth,
He does so with a purpose and a mission to fulfill the wish of devotees, and

therefore, assumes a form appropriate to it. These forms of Parabrahman are

14 “grememr sigen festrr” (Shukla YajurVeda 31/19)
115 U5
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perceptually apprehendable by the mind (antahkarana) and the sensory-motor

organs of the jivas.

Now, let us talk about the obstacles in knowing the ultimate realities. As long as the
dark cover of avidya-karma (past action-nescience) and the viruses of three gunas
of prakrti (maya) are there in the self (jivatman), a person cannot have the resolute
knowledge of Parabrahman in terms of self-satiating realization. Therefore, the
body, the sensory-motor organs, the vital breath (prana) and the antahkarana
(mind) should become dematerialized (amayic) to behold this knowledge-
realization in the self. When all these body-apparatuses are totally divinized by the
grace of Parabrahman or the Parabrahman-possessed Sadhu (i.e., The Aksara-
Guru), the knowing self becomes absolutely pure, dross-free and divine.
Consequently, the Parabrahman present before him in the manifest human-guise is
then apprehended as through and through the divine, transcendental, and infinitely

glorious.

Therefore, when the total being of the self is transformed into a kind of divine
person, his vision then changes. His psycho-physical apparatuses of knowing, his
perception, and his conceptual framework are all divinized. With the divinized
vision and divinized instruments of knowing, he now is able to know and behold
the glorious divine nature of infinite Parabrahman even in His incarnate (currently
manifest) human-form. Now, Parabrahman for him, is no more human, though
participating in his life as one among humans in the guise of a human person (as the
manifest incarnation). Thus, for such devotees with purified vision, Parabrahman is
no more unknown and unknowable. Then the question may arise that the Sruti
which proclaims that ‘yato vdco nivartante aprapya manasaa Ssahal'®!’

“Wherefrom words/speech turn back, together with the mind failing to know Him.”

116 TaittirTya Upanisad -2/4/1
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“Naiva vaca na manasaa praptum $akyo ma caksuna*'’.” “The Supreme Self
cannot be known or reached by speech, by mind or eyes.” What should be
understood? Well, in this case, the Srutis talks about the inability of the commoners
and seekers undevoted to Parabrahman. In the case of loving devotees of
Parabrahman, He is undoubtedly knowable, sheerly by His connate mercy

(vatsalya).

Thus, Parabrahman as Parabrahman, in terms of His essential nature, as supreme
and divine and infinite, is known and knowable veritably. Of course, this implies
that Parabrahman is not fully knowable because He is the Supreme Infinite Who is
eternally ever new, limitlessly satiating, and infinitely glorious, and hence, ever
unfathomable.’® There are several important areas where this study, for the first
time, makes an original contribution to the Vedic tradition of Pramanamimamsa.
The next section presents the uniqueness of the Svaminarayana Dar$ana’s
perspective on some famous pramanas. A considerable amount of literature has
been published on various Pramanas in Indian philosophy, but here we are going
to analyze some significant factors of Svaminarayana DarSana regarding

epistemology, for attaining knowledge of Brahman and Parabrahman.

4.4.1 Perception

Perception (pratyaksa) is the means of knowledge that is accepted by every school
of philosophy in India. This is the first source of knowledge that we have to take
into account here. 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
cognize or to catch mainly one kind of sense impression or sensation. The sense-

objects are sound (sabda), touch (sparsa), color (ripa), taste (rasa), and smell

117 Katha Upanisad -6/12
118 \ac. Kar. 1; BSSB 1/1/1, pp. 10-11
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(gandha), grasped by the ear (srotra), the skin (tvak), the eye (caksu) the tongue

(rasana), and the nose (gandha), respectively.

Svaminarayana explains the system of perception that how the indriyas get attached
to their respective objects of pleasure by giving an example of a devotee. He
elaborates: a “For a bhakta (devotee) of Parabrahman, listening to the spiritual
discourses of Parabrahman is the only subject (goal to connect) for his ears;
touching the holy feet of Parabrahman or touching the holy dust from the feet of
the Sadhu is the only subject for his skin; doing darsana of Parabrahman or
the Sadhu is the only subject for his eyes; taking the prasada of Parabrahman and
singing His praises are the only subject for his tongue; and smelling the flowers and
other objects which have been offered to Parabranman is the only subject for his
nose.” (Vac. Gadh. 1/32, p.83)

Svaminarayana explicitly explains that each of the five gnan-indriya and the
five karma indriya have total knowledge of their respective subject. Furthermore,
both an enlightened person and an unenlightened person behave in the same manner
through their indriyas; the indriyas of the enlightened do not behave in a different
manner from those of the unenlightened. It means that they connect first to the
objects and provide knowledge to the jivas.!'® Thus, Svaminarayana speaks of
perception as the first pramana. However, he explains it into his unique style in the
Vacanamrta. For example, according to Svaminarayana, only when one sees with
one’s eyes does one come to know that milk is white; only when one smells with
one’s nose does one come to know its smell; only when one touches it with one’s
finger does one come to know whether it is hot or cold; only when one tastes it with
one’s tongue does one come to know its taste. In this manner, only when milk is

tested through all of the senses can one totally know its nature; it cannot be totally

119 v/ac. Var. 17
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known through one sense alone ultimately to have such knowledge is called total

jnana.'?® The Bhasyakara explores perception by explaining the instruments of it:

SATCATS:FAOMSSGH T, JHT0T =Terfeshay]

fersermmeeTfor wfifesmnfor wafafin: 1114
“In perception, the means are as follows; the internal sense organs, external sense
organs, and atman. They are all receivers of sense objects through their vrtti (flow).”
He goes further that perceptual knowledge could be external or internal. When the
sense organs like eyes, ears, nose, skin, and tongue come in contact with external
objects of the world. We have external perceptual knowledge. When the self
perceives the ideas and emotions arising in the mind, it is internal perception. The
Svaminarayana Vedanta explains this point with an apt example. Suppose milk be
sense perceptions; what happens? With my eyes, | see its white color; and through
the nose, | perceive it as having pleasant smell typical to it; and though touch skin
| perceive it as a liquid that is hot or cold; and when | perceive it with my tongue |
experience its taste. The example chosen here points out that

1. Every atman possesses knowledge, no absolute zero knowledge remains in
the atman.1?2

2. Every perception apprehends things along with its qualities and
determination;

3. In order to have valid pratyaksa knowledge, one should attempt to apprehend
reality with the help of as many sense organs (coordinately) as possible and
necessary, because it helps in avoiding incompletes and error in perceptual
judgment; and

4. The knowledge acquired through coordination of as many senses (including

mind) and pramana (means of knowledge) is subject to lead to perfectness.

120 \/ac. Var. 2
121 SSSK 244
122 35S, p.148
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Because the knowledge of reality turns out to be yathartha (as it actually is),
and it leads to pravrtti samarthya, i.e., having practical utility leading to
successful activity or workability. In other words, the valid knowledge
corresponds with reality and is conducive to life or is in consonance with

experience.

Thus, knowledge and action are mutually complementary and confirmatory. In
short, the concept of ‘pramana samplava or coordination of instruments of knowing
Is involved in a knowledge situation (jiana prakriya). We now discuss the errors
of acquiring complete knowledge. To shed light on it, Svaminarayana also offers a
contrasting example in the Vacanamrta. First, we analyze the example of the
Vacanamrta: if a person enters a dark chamber where there are pillars and kozhis
(large earthen pitchers for storing grains), etc. he perceives and knows them only
through his sense of touch. Based on this experience, he forsakes a hypothesis. But
this is not complete knowledge because, in the absence of light, he has failed to
perceive other qualities and characteristics and allied details relating to the objects.
Therefore, the knowledge in such cases either remains incomplete or may involve
errors of misapprehension due to non-apprehension; and hence, the knowledge is

not yathartha>®

Here, the Vacanamrta emphasizes complete and perfect knowledge. The example
cited here by Svaminarayana is intended to state that such knowledge is to be
treated as incomplete and inadequate, as it lacks the important criterion of
vathartha. Svaminarayana further says that mere apprehension, in perception, say
of a tail, or a face, or a hoof or udders alone of a cow is no doubt the knowledge of
a cow, but not complete, adequate and authentic knowledge.'?* Therefore, in order

to be valid, the knowledge must be ‘yathartha’. Svaminarayana accepts here the

123 \ac. Loya 7
124 vac. Loya 15
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pratyaksa pramana as described above.!?® Moreover, the pratyaksa of the
Svaminarayana Vedanta 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
Parabrahman-realized Sadhu. When an aspirant, with the help of scriptures, knows
him to be so, then he becomes a true devotee. Thus, the manifest form of
Parabrahman always remains in front of our eyes.'?® Parabrahman then divinizes
his cognitive and conative senses. So, a devotee gets correct knowledge of
Parabrahman, himself, and the world. Such transcendental knowledge of
Parabrahman is available to all selves, both embodied and disembodied. No release
can be attained without the transcendental knowledge of Parabrahman, which is
beyond the comprehension of finite human apparatuses like the senses, mind,
intellect, etc. Hence, there has to be room for the acquisition of such knowledge, if
not by self-effort, then at least through Parabrahman’s grace. That alone will make

the supreme goal accomplishable and the spiritual endeavor meaningful.

3.4.1.1 The Divine Sight

Generally, for valid perception, both the sense organs, external and internal,
including antazkarana, must be sound, free from defects, receptive, and alert. The
self also must be completely involved in the process then, only perception will result
in firm, resolute and complete knowledge. This might be found easily in the case of
worldly objects but for the ultimate reality, the situation differs. pratyaksa pramana
provides a general basis, which would ensure the possibility of acquiring correct
knowledge. They search for certainty, thus seeking and securing the firm and sure
foundation for knowledge. Here a critical problem erects - How can we believe

person’s capability of knowing reality an especially Divine Reality, Parabrahman

125 \/ac. Var. 19
126 BGSB 4/34, pp. 109-110
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with the perishable sense organs like eyes, etc. Svaminarayana illustrates the

answer:

“Krsna on the battlefield tells Arjuna: ‘Pashya me Parth rupani shatsho tha
sahstrani’ There, he displayed countless realms and revealed the characteristics
of Purusottama.” (Vac. Panch. 6, p. 375) By the immense grace of Parabrahman,
Arjuna was able to gain knowledge of Parabrahman’s form. On this point, the
Bhasyakara highlights the means of knowledge which Krsna describes as an
alaukika sight, the divine sight in the Gita.'?” The paramount disparity between
empirical perceptual knowledge and divine perceptual knowledge is that the latter
Is not governed by logical principles, like vyapti(invariable relation) and others, do
not apply to the divine -perception. The sum and substance of the whole discussion
are the transcendental Parabrahman (reality), which is knowable by His own divine

sight given to us.

Knowledge is understood as definite, doubt-free, truthful, awareness of a thing
episode or concept, especially about the true nature of ontological realities i.e.,
Parabrahman, Aksarabrahman, maya, isvaras, and jivas. Only by the profound
grace of Parabrahman, one can perceive those eternal entities. The Bhasyakara
explains while commenting on a sloka from the Gita:

T q Wl IR SEAAE TEe |

ot zanfiy & <re: e & iy 11120
“You are not able to see me with your physical eye; therefore, I give you the divine
eye to see my majestic power and glory.” The SB explains: =g am steitfene:
foet a5 q 7 v wmet A9 et Tdisg o gl fee sreltfersh et =g 3fF et o 7w
Tl AW AewEe foaesiEnt www gerwn fven” (BGSB 11/8, p. 242) Krsna said: “O

Arjuna, you are unable to see my divine Purusottama form with your mayic eyes so

127 \ac. Loya 7, 8; Kar. 8
128 BG 11/8
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| bestow you the divine eyes so behold my hundreds and thousands of multifarious
divine forms of different colors and shapes. Through my grace, behold all the
celestial beings and many wonders never seen before. Also, behold the entire
creation — animate, inanimate, and whatever else you would like to see — all at one
place in my body.” There is no other system to know Parabrahman before
experiencing Him. Faith in Parabrahman stands on the unsteady ground without a
psychic vision of the object of devotion. All our spiritual discipline is focused on

this vision.

The vision is fundamental to overcome the last bit of emotional impurity and any
lingering doubt in the mind of the seeker because, to a human mind, seeing is
believing. Therefore, Arjuna, like any other devotee, longs to see the transcendental
form of the Lord. Upanisad Svaminarayana Bhasya explains this while commenting
on the mantra: Parabrahman is subtler than the subtle, more significant than the

great; It dwells in the heart of each living being. ‘“@sq: wwafa e
arquEregaEETeEE:” (KU 2/20) “He who is free from desire and free from grief, with

mind and senses tranquil, then by the grace of Parabrahman beholds the glory of
the Atman and Paramatman.” “aq smoffeemaEaTeaiuit adeaieheagd aHeheeeey
HTCHA: GCATCH: AGHTH W HIETeR] a7 4T WeleTehesl GOHTcH Ud ST, 3T 3Tshd: HehHepHHTEh:
Tt areTesRUter | Sfieemes: = wedifa” 1| (KUSB 2/20, p.117)

“Although this Parabrahman dwells in the heart of every living being, yet ordinary
mortals do not perceive it because of its subtlety. It cannot be perceived by the
senses; a finer spiritual sight is required. Thus, when the whole being becomes calm
and serene, thereafter by His grace, it is possible to perceive that effulgent
Parabrahman and His power, glory, and substantives nature. As a result, he or she
becomes free from sorrow.” Moreover, after acquiring this divine sight, the

aspirant’s heart must be uncontaminated and freed from every impure desire; the
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thought must be indrawn from all external objects; the mind and body must be under
constraint; Parabrahman is subtler than the subtle because He is the invisible
essence of everything; and He is greater than the great because He is unlimited,

sustaining power of the whole universe; that upon which all existence rests.

3.4.1.2 Imperceptible Became Perceptible

A plaintiff accuses that Parabrahman is mentioned in Srutis as inconceivable,
imperceptible, and invisible. Thus, how can one become able to know or perceive
Him? At this point, an appealing debate occurs in the BSSB-1/1/1. The Bhasyakara
elaborates it with perfect argumentation and using a set of references.'?® Texts
which teach that Brahman® is without qualities teach that it is free from all evil

qualities.

Similarly, other texts declare that having a form is his essential nature. It is the
Brahman that is to be beheld; it is the Brahma that is to be known; it is the Brahman
that is to be searched for; it is the Brahman which is to be heard about; it is the
Brahman which is to be thought in mind; it is the Brahman which is to be meditated
upon. There is nothing else worthwhile thinking, nothing else worthwhile
possessing because Brahman and Parabrahman are the highest supreme entities to
attain. If we don’t understand Brahman as a knowable entity then the Srutis that
insist that Brahman is perceptible and knowable must object.’3! This means of

knowledge is also explored at various places in the Prasthanatraytr Svaminarayana

129 ¢3¢ a1 UneR RiGE gy A el R CS.3/¢/28(, O AT qesEii T | aeswEe) Cq.8/2/0,6 (36, qer 3¢ ad
frard=| 7T o W) T9.3/%/2,3.3/%/2(, T Fepistd T 9N Tl A w:) "H.2/3 (/SRS Wy S iaaeEe o ud
ARSI T 3 wg, sFRraydensd = SAmHm: | SdSTTHSeRaEIEHTEAISd  CaTSATHISERsRraTe e
HTCHEE ST ITTEE 6 STehe oS Afo STl aa e qesaem e sfseamereiemg, | S sEfaemid w) "6.3/2/2(, 7
TaREr M ffecansTTeaeRTet i | STao:) "9.3/¢/% o(, ‘Tageasert Frea At Af=sit T8 q9) Fe. /28 (, e’ I5ud ) "H.x%/%0,28(, ‘FadeEr
o, T O daedd qg aged | fafg) "4.3/3/3(, ‘T 98 wdE vafd) 4.3/3/% (SR mesEEHEamEie, d o¥ 7 98) "W.E/8(
T e T B.8/%/R(, TR T ST GET YENERI:) TS, /2 3(, ‘ATt 37 Hedn) "#3.2/23(, 7 wwfa frewet e
)E.3/2/¢¢ (I T e o wwfd) '5.26(, Trn semtule wdemn: | et e waifr afe @ wE) "q.3/3/¢(, ‘S At oR gpe:
e e ffgenfaae:) "9.3/%/y, T.x/u/E (SRmdmer iRt = Wty Suenered afsdedt ar w1

130 In this context Brhaman refers for both Brhaman and Parabrahman.

181 BSSB 1/1/1, pp. 11-12
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Bhasya: ‘In the congregation of living entities, he sees the highest of the high and
the person is hidden in the persons’(PU 5/5), ‘When the seer sees the brilliant maker
and lord (of the world)’(MU 3/1/3), ‘A yogi who is in union with the supreme seeing
every being with an equal eye’(BG 6/29), One, who sees Me everywhere and in
everything (BG 6/29)etc.

The findings of the current study have a different perspective than the other Indian
schools of philosophies. As far as perception is concerned, the Bhasyakara is
providing a novel contribution to the Vedantic tradition. He emphasizes the grace
of Parabrahman than our mayic senses. To conclude this section, in the analysis of
the Prasthanatrayr Svaminarayana literature, we observe that, in order to classifiy

perception, the Bhasyakara also goes into full details.3?

4.4.2 Inference
Bhadres$adasa defines inference as:
gt Fed arerer s fuf:)
e ffar: et ST STETT 11133

“Always after the knowledge of reason, sadhya is proved. So, the reason or sign is
called inference, it is one of the pramanas and the knowledge which is attained from
it is called inferred knowledge or anumiti.” The knowledge by inference differs
from the knowledge by perception because it is mediate and indirect. The

knowledge by inference depends on the perception of the relation of vyapti. The

132 yreras fiferet 3 <hfers = wrchiferrm
STTaIfH-serTE e 11238
et wg geeTT AT 9
Tt aq TSI 11330 I
wme ffordt 39 smermar=R e
AT sTel forweim: 11 23¢1l
ARSI e Tey e

LS ELERUIN R ECRECIEEN
RIS IS TR

TRl MRS TeamTReR i 1130l
133 SSSK 245
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knowledge by verbal testimony also is indirect. Svaminarayana accepts reason but
rejects bare rationalism which dwindles sraddha (faith) and spiritual aspirantship
(mumuksutvam). Svaminarayana accepts knowledge by inference and holds, that
knowledge also has credibility. It is clearly suggested in the Vacanamrta.
Svaminarayana illustrates: “That jiva appears to be in one place; it appears to be as
fine as the tip of a spear; it appears to be exceptionally subtle. It appears so because
it is concomitant with the buddhi. But when that jiva is known as the illuminator
of the body, indriya and antahakarana, their presiding deities and the subjects, it
appears to be very vast, and it appears to be pervasive. That is when it is not
associated with the buddhi. That jiva is known not by the indriyas, but by inference.
For example, on seeing a sword weighing 200 kg, a person can infer, ‘the wielder
of this sword must be powerful.” Similarly, the jiva inspires the body, indriyas, etc.,
simultaneously; therefore, it must be mighty. This is how the jiva can be known by
inference.”(Vac. Kar.1, p. 249)

In the domain of knowledge by sense-perception, reason can help correct distortions
and errors; but cannot eliminate the basic facts that cause such distortions or errors.
The imitation of knowledge by inference is indicated in Vacanamrta that one
experiences things only by inference and does not actually see it, then he cannot be
said to possess perfect jnana. Nevertheless, because he has such a firm conviction,
he indeed must have experienced some sort of transcendental powers of

Parabrahman in the past; if not, he will experience them in the future.3*

3.4.2.1 Importance of Inference
Svaminarayana is a protagonist both of intellect and intuition, for he always showed
his love for intelligent seekers and rated the Parabrahman given intuitive realization

of truth as the being highest and veritable. He mentions, “This fact can only be

134 Vac. Loya, 7
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understood by one who has a sharp intelligence and a craving for higher happiness;
therefore, | like them who has such intelligence.” (Vac. Pan-1, p. 353) This means
that intuition by itself cannot yield the right knowledge of Parabrahman unless it is
blessed by Parabranman. Publications that concentrate on inference or logic is more
frequently adopted in a historical or chronological approach of debate in
philosophy. Even in modern times, when rationalism has prevailed everywhere, the
logical approach became more significant. The Bhasyakara explicitly demonstrates
his perspective on inference and logic. Since being an expert logician, he used a
superb variety of logic in the Prasthanatrayr Bhasya to refute the opposition: for
example in the BS Iw:-1/1/18, w=mquatasem-2/2/1-2/2/10; CU 6/2/3; KU 1/21, 22,
MU 2/2/1; TU 2/7/2; BU 3/9/28. However, he never extolled the way of logic and
argumentation to realize the eternal entities. In his commentary, he discusses the

subtle line between verbal testimony and inference.

3.4.2.2 The Limitations
Svaminarayana draws our attention in the Vacanamrta: “In this way, through these
two philosophies, the nature of Parabrahman was realized by inference. However,
Is that Parabrahman black or yellow? Is He tall or short? Does He possess a form,
or is He formless? That was not realized.” (Vac. Var. 2, pp. 533-534) The
Bhasyakara also mentions the limitations of the logic:

STHTOE 39 Teh: T, TATSTHTEHE] 4|

A ERIRRIRHT It qagme: 1113
“Logic, which is the uttermost part of inference, is actually not considered a means
to knowledge, but it helps attain true knowledge of the ultimate realities. Moreover,
it is gracious to eradicate the controversy and doubt regarding the ultimate
knowledge.” Inference or reason relies on perception and hence has its own

limitation. Reason also is limited by the limits of human experience and one’s

135 SSSK - 249
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ability and insight to go beyond it. How sharp and deep one is able to see correlation
and consequences and logical implications determines the success and credibility
in the knowledge by reason. Since knowledge by inference reason also is
susceptible to errors, and on account of its dependence on perception, it cannot
become a sure guide to the knowledge of Parabrahman. Inference or reason also
fails to comprehend Parabrahman and his essential nature, because the basis of
inference lies in perception or relationship between sign/mark (limga) and the
bearer of the sign, i.e., the perception of the invariable relationship of concomitance
and/or succession between the hetu (reason) and the predicate (sadhya). Thus, the
perceptual apprehension, and based on that, the application of universal relation

between the two make the inference possible.

Every inference involves subject-object relation. It also suggests the qualified
nature on knowable objects. Inference depends on the discriminating activity of the
knowing mind. However, the discriminating intellect also has its own limitations.
In inference, our reasoning self (intellect) has to function according to the laws of
thought and the evidence available to him through perception and verbal testimony.
The Svetasvetara Upanisad says: “¥a = & fagm’ (2.37.-8/2) “Neither His actions nor
His organs of action are visible by mayic indriyas. There is nothing that can be seen
which is better than or equal to him. His supreme powers are heard to be numerous.
By His own inherent nature, His knowledge and energy work. There is not even a

single sign (lingam) of Him by which He can be inferred.”

Therefore, its content and conclusion are always linked with what is empirically

perceived. It does not rise above significantly. The sharpness of intelligence and

ability of the mind to see a correlation, the necessity to apply vyapti and infer based

on them, are the logical and psychological requirements in knowledge by inference.

Parabrahman is not inferable, because as per rules of logic, every inference is based

on invariable concomitance (vyapti) between reason and the middle term.
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Exceedingly, all the philosophical arguments based on design and cosmological
arguments based on the idea of a series of causes are mostly based on comparisons
and similarities observed to exist in the created universe. Usually, they all are
analogical arguments. All such arguments presented to prove the existence of
Parabrahman are, in fact, not conclusive. They are probabilistic in character. They
at the most suggest the possibility of an entity or a substance that may be existing.
Parabrahman is the existence of all existences. He is the existence per se. So,

Parabrahman is not an object of proof, and instead, he is beyond proof.

He is the omni-immanent, omni-causal, omni-potent, transcendent being, He is the
existence of all existences, the being of all beings, and the supreme personality who
Is the basis of all proofs. Moreover, all arguments are based on inference or
hypothesis, which cannot conclusively say anything of the nature and personality
of Parabrahman. Along with this, as all proofs for the existence of Parabrahman are
founded on his existence, it sounds childish to make attempts to prove his existence.
Inference or Reason (tarka) collapses when it attempts to explain the world or the
realm of transcendental reality without positing Parabrahman in its center. It also
falls when it tries to prove the existence of Parabrahman on the basis of pure reason.
No analogical inference nor any hypothetic-deductive argument can ever determine
the existence of Parabrahman. Reason is like a double-edged sword. It cuts both
ways, and every reason can be refuted by better reason. It can prove or disprove an
argument. But, it can neither prove nor disprove Parabrahman’s existence.
Therefore, in such matters, as Mimamsa suggests, revelation is the best guide. The
Mimamsa directive, namely- aprapte hi sastram arthavat, suggests that what can
neither be proved nor disproved by other pramana (means of knowledge) becomes
the domain of radiance from revelation. The incompetence of perception and reason
to establish the supersensuous truth leads us to realize the need and importance of

revelations as a valid source of knowledge.
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3.4.2.3 Logic is not Everything

The Bhasyakara’s qualitative analysis in that area provides detailed exegetical
phenomena. In the context of Brahmasiitra-2/1/11'3¢, his compass of vision reflects
the entire building of Svaminarayana’s philosophy as far as epistemology is
concerned: “serer qeRi fowit ol | drfeheRETeRTTE AT qehRlvT TellcheaehioreyT gieel
UeTedt SAifaferafd 9 9 e SHOHEE e | SRR Iedasl AU HereT  daes
fomeToehuifeT  qeqeaieaTiiae SRl dh RNy @ & HT g=dl feea @@l & gfgad
ARATTSERE AT G qey: HiBea aeame aeadl ” (BSSB 2/1/11, pp.165-166). “We
should now ponder upon the nature of logic. Logic used by any logician cannot be
venerated as an ultimate truth because due to time, place, and the changing nature
of a human, it also changes. Even when a logician proves something according to
his logic, tomorrow, he may find another logic that can refute his own logic.
Actually, logic is an attribute of intellect, which is mayic and far lower than Aksara

and Purusottama.”

In his extensive commentary on BS-2/1/11, the Bhasyakara strongly refutes the
logic in the way to realize Parabrahman. geseftafesard qel fomeufasr feltemamasmeirea=|
(BSSB 2/1/11, pp. 165-166) “Due to the unstable nature of the buddhi of a human,
logic not only lost its splendor, but every new logic always goes against the first
one, this leads to disaster in any established principle based on logic.” He further
defends the primacy of verbal testimony and inductive expression. In particular, he
argues in some detail about the limits and defects of rational induction when
employed independently of scripture to prove Brahman’s creatorship. He firstly
draws upon the basic reasoning used by the Nyaya school of Indian logic to deduce
such creatorship. Their syllogism takes the form: All effects have an agent; the
world (comprising of sprouts, etc.) is an effect; therefore, it must have an agent. The

Bhasyakara then analytically dismantles each technical constituent of the argument

136 qertrfrrely srremRafafa SRewafmtamae: 1 2/1/11)
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and rejoins a series of counterarguments before issuing a warning: an
overenthusiastic application of reasoning or confidence in one’s intellect can blind
one from seeing one’s own limitation of fallacious argumentation, leaving one

empty of higher, more subtle truths.

The Bhasyakara adds that adeptness in argumentation alone is inadequate, simply
because the divine, not-this-worldly, and sensorially imperceptible Parabrahman
can never become the subject of reason alone — just as the ears can never grasp the
visual beauty of a rose and the eyes fail to apprehend the sweet classical music.
Besides, all instances of inference are predicated on perception, and the senses’
limitations have already been well-founded. In this sequence, the Katha Upanisad,
for example, amenably states that the highest knowledge is beyond suppositional
reasoning (atarkyam)' (2/8) and thus not fully comprehendible by the intellect alone.
The very next verse begins:
“Trer ekt A’ (KUSB 2/9) sfa”

“Nor can this knowledge be grasped by argumentation.” As the Bhasyakara affords
some extra elaboration on this topic, he once more alerts that reasoning left to its
own devices can be dangerous because, after all, argumentation is a skill. A strong
argument can always be ruined by a stronger argument. So, there is no telling which
incisive piece of logic might be superseded by a yet more rational objector or by
the same thinker at a different time or place. Such contestations and disputes are
endless and ultimately meaningless, he asserts, for this is not the way to decide or
judge established principles (siddhanta). Besides, the reasoning is designated as a
quality of the intellect (buddhi), which the Katha Upanisad later concedes is inferior
to the self, Aksarabrahman, and Parabrahman (KU 3/10-11).

Thus, it is useless if not perilous and ridiculously arrogant venture to attempt to

grasp the knowledge of a supremely divine entity by that which is still fettered by

maya. In conclusion, the Bhasyakara asks: how can there be any other reliable
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means of knowing that which is not fully perceptible to human senses and graspable
by human intellect? Therefore, rather than perception or inference, divinely spoken
or divinely inspired words constituting scripture are reliable sources to form an
accurate understanding of Parabrahman. Among all the sources of knowledge,
scripture (text) is thus the principal knowledge-source (paramapramana) and
Parabrahman is, simply, understandable by scripture alone (sastraikagamya).r’
However, while the above places reasoned argumentation in its proper
epistemological position, it need not be totally abandoned in order to defer to
scriptural authority. In the same comment on KU-2/9, the Bhasyakara makes the
decisive difference between correct reasoning (sattarka) and incorrect reasoning
(dustarka):

| i L b et s | A B E B IS RS C O
2. “‘graehtq diguia: Fefgedl TeUEEHGa= A STggad: THHTITES:

The former is that which is informed by and undergirded by sraddha, which he
describes in BSSB-2/1/11. Second, as paramount faith in the Brahmasvaripa Guru
and the sastra and siddhanta. Conversely, incorrect reasoning is that which is
uncommitted to and independent of scripture and Guru. Reason alone may be blind,
but associated with faith, it is able to explore the broad contours of philosophical
and spiritual reflection reliably. Faith gives it direction, leading to fruitful

culmination.

Thus, reason, can be counted as a valuable tool in understanding revelation when
properly grounded in and guided by scripture and the Guru. It is not necessarily
good in discovering new ideas brings loss in the principles. For there always be
traced to revelation but exploring those ideas excavating from them deeper truths

that had been a severe loss for centuries. This is what is meant by reason, providing

137 BSSB 1/1/3, pp. 22-24
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Insight as it opens one to fresh, deeper, richer understandings of revelation. As said

in the Siddhanta Suddha: ensTumesre g:1*%

Obviously, to confirm and consolidate what has already been learned from the
scripture and to refute claims contradictory to it, reason can help undoubtedly. Early
on, in the Brahmasutra-Svaminarayana-Bhasya, an objection is raised about the
inquiry into '‘Brahman'. The question is this: if sastra (scripture) is the supreme
authority of Brahmic knowledge, it is futile, then, to debate upon it because now

there is no room for doubt and therefore there are no doubts to dispel.

The Bhasyakara discards that idea, asserting realistically that doubts are dispelled;
it is useful and even necessary to test and necessary to test and consolidate what one
knows, just as one shakes a peg that has been freshly hammered into the ground.***
Being the tarkaprasthana, the Brahmasitra testifies the faithful employment of
reasoned argumentation to harmonize meanings, clarify ambiguous content, refute
contradictory interpretations and rebut objections. Reason thus serves to strengthen
and simplify that which has already been established by scripture. This is all to
defend and embolden faith. The Bhasyakara too defends his interpretations in the
Svaminarayana-Bhasya as being Srutiyuktisammata, that is, in agreement with both
revelation and reasoning: Ratiocination is still permissible and profitable when
deployed on the basis of scripture. Therefore, applying reasoned reflection is not in
contradistinction to the concept of Srutiyuktisammata, insofar as it is in consonance
with and submission to revelation. Indeed, reason often works in the service of
revelation, bolstering its authority and justifying its precedence.'*° In the same way,
this all debate and enunciation, the Bhasyakara elaborates in the BS-1/1/3 and KU-

2/9 as well.

138 SSSK 249
139 BSSB 1/1/1, p.11
140 SSSK, pp. 153-154
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4.4.3 Verbal Testimony

4.4.3.1 Significance of Verbal Testimony

We are indeed very grateful that an immense treasury of the ancient scriptures is
found even today. From the Vedas to the Vacanamrta, all sacred texts’ availability
Is the great fortune of the entire humanity. This accumulation of the text is the
foundation of spirituality and philosophy. A long process of interpretation of these
scriptures has molded our life; even modern India is nothing but the reflection of
the scriptures. Therefore, we are highly indebted to the scriptures, not because they
are the ancient treasure of knowledge, but due to their liveliness which has become

the way of life in our nation.

No doubt, the modern world has become the ocean of knowledge but the knowledge
of worldly science, art, and commerce is based on the use of reason and empirical
evidence determined by sense perception and logical-mathematical applications.
However, such worldly knowledge is just an insignificant fragment of the total
edifice knowledge. The use of reason and intellect is held in high esteem, but
rationalism and intellectualism are not the topmost steps in the ladder of true
knowledge. They occupy their rightful place in the initial rungs to reach higher
heights; because there are areas transcending the sensuous and the rational
applications and accomplishments. The realities, namely atman (jivesvaras),
Brahman, and Parabrahman, are supra sensuous and supra-rational. Through sabda
(testimony) and graciously Parabrahman given vision, one can have access to
reality. A Sanskrit verse that reads:
STRETATTE Tt gxie |

T A IITE T ey v |14l

141 Upanisad Marma introduction, p.1
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“Scriptures dispel several doubts and reveal intangible truths (literally make visible
that which is beyond the eyes). Scriptures are the eyes of all. Without them, a person
is indeed blind.” While commenting on the Brahmasitra Sastrayonitavata, the
Bhagsyakara declares that “seresmfesr stersrseml rmmmaTraesd” (BSSB 1/1/3,
p.17) “When we inquire the cause, sustainer, and dissolver of this universe, only
scriptures can reveal the truth that above-mentioned qualities are of Parabrahman
and Aksarabrahman.” Then immediately he adds “wmema wafa @& wq@wmmOIHRe:”
(BSSB 1/1/3, p.17) that among all other pramanas ‘“verbal testimony is
prominent.”*? Why does verbal testimony play a vital role in order to understand
the form of Brahman and Parabrahman and the firm conviction of them?
Svaminarayana answers that the knowledge of Parabrahman and his essential

nature, qualities, traits, sports, exploits, etc. are described as they actually are.

The Vacanamrta explores: “In the scriptures, there are an infinite multiplicity of
talks describing Parabrahman as being powerful as well as weak, as being the all-
doer as well as a non-doer, etc. So then, which action not mentioned in the scriptures
could Parabrahman perhaps have performed that one loses one’s faith?”” (Vac. Sar.
13, p.231) In this manner, the Svaminarayana School accepts the verbal testimony
as a more significant tool as far as attaining knowledge of the ultimate reality is

concerned.

3.4.3.2 The Vedic Texts

According to the unanimous opinion of ancient sages of India, including the authors
of the six systems of philosophy known as the Darsana Shastras, the Vedas were
revealed by Parabrahman at the beginning of the human creation. The meaning of
the word ‘Veda’ is knowledge. It is derived from the root form~ (vid) to know. By

Veda, we mean the knowledge given by the omnipotent and omniscient Lord of the

142 yeramfasmony Sroqtq SHET o] AR ReRTsAY wrears=E 7 f& 1ISSSK 26811
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universe at the commencement of the human creation for the harmonious
development and guidance of mankind; As worldly parents give knowledge to their
children for their welfare, so Parabrahman, who is our divine father and mother
revealed the eternal truths through the Vedas for the well-being of all people.
Parabrahman is within and without all beings and things. The sages’ hearts were
pure and receptive, and Parabrahman inspired them with knowledge. On account of
His omnipresence and omnipotence, Parabrahman does not stand in need of paper,
pen, or ink, nor does He stand in need of uttering words with a physical mouth like
human beings. It was enough for Him to inwardly prompt the hearts of the sages in
order to instill in them perfect knowledge. As pointed out at the very outset, the

glory of the Vedas has been sung by all the Dharmasastras or Smrtis. 143

Verbal testimony sabda could be either sacred or secular. The sacred word indicates
the Vedic texts. The Vedas are self-evident, self-valid. They do not need the help
of any other pramana or the thing to prove their validity. They are authoritative in
total. The Vedas are conveyed in the same form and order in every age, as they were
in the previous periodical cycle (kalpa).144
The Bhasyakara iterates:
TidTSITaIoETT e fyeTe: |
SAROTHETE JE: THTOAHT waiq (1145
“The Veda has four parts; Samhita, Brahman, Aranyaka, and Upanisads, these all
must be considered to be most authentic and the source of true knowledge.” He
invariably explains in the bhasyas about the significance of the Vedic scriptures.
For example, “wd aar st 146 “That goal which all the Vedas glorify, which all

austerities proclaim, desiring which (people) practice Brahmacarya, that goal | tell

thee briefly--it is Aum, Aksarabrahman.” Sabda or scriptural testimony is viewed

143 BSSB 1/3/28-1/3/30, pp. 113-115
144 \/ac. Sar. 6

145 SSSK 256

146 KUSB 2/15, p.99
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as the only guide for the knowledge of Parabrahman, as the VVedas are apauruseya.
They, therefore, are free from error and are definite.

Thus, one must acquire the resolute knowledge of Parabrahman through scriptures
alone. The scriptures (sabda) are the best escort in the matters of the metaphysical
knowledge of the ultimate. They take us beyond the limits of the other two
pramana, Viz perception, and inference. They supply us all transcending
comprehensive knowledge of Parabrahman. Their authority depends on the
principle of svatah pramanyam. In this way, the fundamental questions in
philosophy and spiritual sadhana (endeavor), so far unanswered, get most
convincingly answered by the verbal testimony. There is an element of Guru-guided
compulsiveness in the spontaneous acceptance of this pramana, for it has ideal
perfectness, completeness, convincingness, coherence, self-evidence, pragmatic

workability, and absence of contradiction.

3.4.3.3 The Most Authentic Scripture — The Vacanamrta

In the Svaminarayana tradition, Svaminarayana is adored as the Acarya of Acarya
and as the Lord of Lords!*” and hence, his words are accepted as the highest
testimony (acarya vacanam param pramanam). This has helped solve all disputes
and settle the controversial philosophical issues in the Vedantaika domain from
sampradayika standpoint. Bhadre$adasa claims: “aramgar wag et wafimmrom: 148 g
f& TreTCRSTRIISYEIEET 98 Ta) o7q; uF @ ymwn)” (SSS, p.172) “Svaminarayana’s words
are similar to the Vedas. The Vacanamyta scripture is a compilation of the words of
Parabrahman. Therefore, self-evident.” When it comes to identifying the
Vacanamrta as an authentic text, the Bhagyakara verifies: “Among the
sampradayika scriptures the Vacanamrta holds the top priority, since it is the

conglomerate of teachings of Parabrahman.!4°

147 \Vac. Gadh. 3/38

148 SSSK 260

199 grarreTrarsafi AT THIE g TeTHaT Tod: S 9O S F (3¢ f& SnerersadT e s 99 v | 37 v wa.yEm) (SSS, p.172)
AT SER e T G- AT e shedTd.  HeheTaT g UThed ], el JaTeueNfRmTsTieauara it Sereiaan  JaTersaoreaTd
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There is another cause why his teachings are accepted as the highest testimony. His
dialogues reveal the credibility of his words. His convincing statements wear the
stamp of certainty and authenticity. He declares that what he has spoken to the
devotees is not born of rational speculation nor to show them how great he is.
Svaminarayana proclaims: “I preach these discourses to you not out of any images
of my mind, nor to display any sort of aptitude. | have experienced all that | have
spoken about. In fact, I state in accordance to what I practice.” (Vac. Gadh. 3/39, p.
669) In the Vacanamrta, he invariably confirms that whatever he speaks in the
assembly is the essence of the Vedas, Puranas and all the scriptures concerning the
Immense emancipation of self. He had pondered over all of them and drawn out its
essence. It is the highest sacred lore, the quintessence, and the life-string for all

those seekers who tread the path of attaining emancipation.'*

Again, the principles of the Vacanamrta are “the undebatable declaration of truth,
the truth | am actually perceiving. It is what | have seen and realized in actual
experience. It is in consonance, with scriptural evidence... it is the central theme of
all scriptures and spiritual experience.” (Vac. Gadh. 2/13, p. 422) Thus, the doctrine
of fivefold realities, body-soul relationship, the qualitative personal Parabrahman
as the highest reality, etc., he arrives at, is based on his study of the Vedas, Smrtis,
Puranas, and other sacred texts and also philosophical reason backed by veridical
intuitive experience. What is more important to remember regarding the
Vacanamrta is its historical authenticity.®™! Professor John Carmen states after

reading the Vacanamyta: “In this book, however, every discourse is precisely dated.

THTRST: (69 SRTwe Feharataa i Jooiied, Torel a=a S0, Feser T STHAREs 35 [§1ed it = dw fean i Sers, qeTemToagar
wyifer ot wefemrey frem i (SSS, p.173)

150 Vac. Gadh. 2/28

151 Gyanananddas Sadhu, Vachanamritani Visheshatao, Swaminarayana Aksharpith, Ahmedabad, 2019, p.8

88



This is a chapter of religious history which one might say is in the full light of day

as far as our knowledge of history is concerned.”%?

3.4.3.4 A Tribute to Veda Vyasa
Svaminarayana’s faith in the scriptures is clearly echoed when he paid tribute to
Veda Vyasa, the adi dacarya. VVyasa is revered as the Krsna Dvaipayana, the great
acarya. He arranged the mantras and codified the Vedas. He is the author of the
Vedanta Sitras, the Nyaya Prasthana for the Vedanta. Svaminarayana says: “There
IS N0 acarya (teacher) greater than Vyasa and all other acaryas have flourished their
sampradayas by following the words of Vyasa. Thus, the words of Vyasa have the
highest testimony than the words of any other acarya.” (Vac. Gadh. 3/10, p. 598).
Further, He acknowledges that He has attentively listened to all of the scriptures
which Vyasaji has written regarding the attainment of liberation. He shall be
convinced if one supports an argument by the words of VVyasa, for He has firm faith
in his words.>® From the incalculable supply of scripture literature, eight are the
most acceptable to Svaminarayana. Amongst them, all are of (Vedas are codified
by him not authored) Vyasaji except Yajiavalkya smyti.>* They are —

1. Vedas (all four Vedas) together with Upanisad.
The Vedanta sitras are composed by Veda Vyasa.
Srimada Bhagavatam
Visnu Sahasranamam from Anusasana parva of Mahabharata
Bhagavad Gita from Bhisma parva of Mahabharata
Vidurniti

Sri Vasudeva Mahatmyam section of Visnu Khanda from Skamda Purdna

© N o g kB~ DN

Yajriavalkya Smrti with Mitaksara notes and annotations.

152 Carmen John B., New Dimension in Vedanta Philosophy, South Asian Religious Study, University of Harvard,
USA, p.207

153 Vac. Gadh. 1/39, 2/21

1% Vac. Var. 18
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Thus, Svaminarayana put all three Prasthanas in his most favorable and acceptable

list of scriptures. The Bhasyakara also confirms this fact while commencing the
BSSB: “wram qrrerwfeesrem o= o S iaRaRarsaT safig, afeem e,
ffgalsr geRiqufrrrgemol  SeTIdeREwTHeR eSS - s feeoanees e
wretsaqrEmEE” (BSSB 1/1/1, p.2)

“By the divine inspiration of Aksarapurusottama, Lord Veda Vyasa composed the
Brahmasutras for the purpose to grant wisdom to those who are ignorant and, to
eradicate the doubts of those who do not possess faithful conviction of
Parabrahman. Moreover, he wanted to make adamant those who are already firm.
To fulfill his purpose, he composed this scripture which reflects the secret essence
of the Veda in the form of Aksarabrahnam and Parabrahman.” In this way, the
Vacanamrta and the Svaminarayana Bhasya both felicitate Vyasa. After Vedic
literature, according to the Bhasyakara, the samradayika authentic scriptures are:
AR f& aTdte T T
TR e 1112
1. The Vedas with its for parts: Samhita, Brahmana, Aranyak and Upanisad
2. Itihdasa-Purana-Smrtisastra if they follow the meaning of the Vedas.
3. The Vacanamrta, Gunatitanand Svami’s verses, Brahmasvaripa Gurus’
biographies.
4. Siddhanta Patra, written by Pramukha Svami Maharaja.

5. Vacanamrta Rahsya (Gujarati), Svaminarayana Charita Manasa (Vraja).

(@]

. Aksara-Purusottama Mahatmyam (Sanskrit).

The scriptures mentioned above hold the foremost authority in Svaminarayana

Darsana. They are all sampradayika prasthanas. However, at any type of

155 SSSK 261
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contention, the final authority as an interpreter holds the Brahmasvaripa Guru

only.*® Thus, the Bhasyakara accepts all the scriptures authored by Vyasaj.

3.4.3.5 Apta-Vakya Pramanam
As we discussed, verbal scripture testimony is the most reliable source (pramana)
among all the epistemological means whereby one can adequately know the nature
of the transcendental, otherwise imperceptible Parabrahman and Aksarabrahman
are indeed very difficult to know. The Bhasyakara explains in the Suddha:
NEIDI R RIDHEDI RIS R
e 39 e geersarede: 117
“A verbal statement conveying valid knowledge must have an authentic
source which must be free from defects. Otherwise, due to defects of spoiled
intellect, it cannot be considered as a valid pramana.” Sabda pramana is
verbal testimony. It is also called ‘apta-vakyas’ (statement of a trust-worthy
person’, and authentic word). Only a apta purusa (trustworthy person)
possessed of knowledge can impart accurate knowledge. Now, who is an
apta purusa? The Bhasyakara investigates:
BUIE T 7763: JHTOT HRael #a:|
qgufes ToTe ST qegarde, |18
“Parabrahman, Aksarabrahman, and Guru are apta purusa. Their words need no
verification. In fact, their words become scriptures. As a result, these scriptures are
counted as authentic scriptures.” Svaminarayana explains with an analogy:
“Whatever the apta purusas of the past have prescribed in the scriptures is valid.
Take the example of a rich businessman. If he writes a draft to pay some other
businessman, then although it seems that the piece of paper is not worth even a
single rupee, it is indeed money. Only when one cashes the draft the businessman

15 SSS, p.171
157 SSSK, p.254
158 SSSK, p.255
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had signed does one subsequently receive a large sum of money from that very same
draft. Similarly, although at the time there may not seem to be any benefit in
observing the moral do’s and don’ts, one who does observe dharma by the
command of a great Satpurusa ultimately attains liberation - just as one receives
cash from drafts.”(Vac. Gadh. 2/6, pp.395-396) Thus, in the darsana tradition, the
trustworthy person has great significance. Not only to understand the meaning of
the scriptures but also, have they provided valid guidance to a seeker who wants to

advance on the path of spirituality.

3.4.3.6 Unknowable Becomes Knowable

Although the subject of the ultimate realities is unknowable and unimaginable,
through authentic scriptures, one can understand the nature and form of the ultimate
realities. Moreover, only scriptures are showing the way to have their saksatkara.
Svaminarayana beautifully puts it in the Vacanamrta: “Having contemplated in this
way, one can realize everything that is described in the scriptures. After that, all
remaining atheist feelings within one’s jiva are resolved, and the jiva becomes
extremely powerful. Besides, one develops a firm conviction that whatever is stated
in the scriptures is true.” (Vac. Amd. 1, p.572) Interestingly, here, we must stop to
face a controversy raised by Bhadresadasa in his all-encompassing commentary of
(BS 1/1/3).

The sitra itself- Sastrayonitvat’ states that scripture is that by which one can know
‘Brahman,” which has already been identified as the subject of the Sitrakara’s

inquiry (BS 1/1/1) and minimally referred to as the cause of the world’s origination,

sustenance, and dissolution (BS 1/1/2). “s/ @=<g: | IR esraraisravN STRTeat: JHromted 7
afdl T red) T fRAfd smorEfal em) A dEg SRNEETEl SeiiEasaEe] e o,
EIOTETMEIREREIET | A, T8 Sssiea-—aaaree o R fgmeMET] iy
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YRS ST heaT=TTad 3fd JTH @ THHaErary reieng 3l mema Jakd
s 17 (BSSB 1/1/3, p.18)

“Here is doubt, is there any pramana to reveal the form of inquired Brahman and
Parabrahman? The opposition says that ultimate realities cannot be known with any
pramana. We know that the external indriayas are used in perception, which fall
short because the ultimate realities are not subject to know by external human
senses; it is not perceivable through internal indriyas. Moreover, inference falls
short to grasp them because of its dependency on perception. Not even the scriptural
words can entail them due to their own mix and different nature. In answer to these
questions, that scriptures are the prominent pramana in order to know the ultimate

realities.”

Let us explain it in detail. The objection takes this form: Upanisadik statements
such as

“From where speech returns ... having not attained it.”*>°

“This Self, the immortal indweller, is the unseen seer, the unheard listener. ..

“And that which is invisible, ungraspable...”*®! etc. confirm that Parabrahman is
beyond the subject of speech and sound; he cannot be described nor can he be heard.
He is therefore unknowable by scriptures. Which, after all, are nothing but ‘a pile
of words’. 1% To this, the Bhasyakara answers that these are the ramblings of those
who have not grasped the true import of the scriptures and solely have faith in the
imagined proficiency of their flawed reasoning. Statements such as the above serve
simply to avow the unlimited nature of Parabrahman and the limited scope of human

means. Indeed, it is by these very scriptures that this is established.®® How can those

19 TU 1/4/1
160 BU 3/7/23
181 MU 1/1/6

162 ‘ot arelt Frad=' (3. %/%/,3(%/%/, ‘78T e TR s (3. 3(2%/¢/, ‘T T Scmsqatftaand At (3. 33/, ey, (3,
2(s/2/
163 ¢ itafed gewm ) 3(R8/%/, ‘T ST Feqemml (F3. (Y, ARy wewwa dw:' (. gu(w/
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same scriptures, which you, too, cite, then become invalid? If you argue, on the
basis of these statements, that Parabrahman is not the subject of verbal testimony,
then what will you make of other statements in those same set of scriptures, which
describe him as knowable through scriptures? Such statements contain the
following:

“That Self extolled in the Upanisad ...” (BU 3/9/26) “I alone am to be known by all
of the Vedas.” (BG 15/15) They assure that, even with all their typical confines and
inadequacies, words, when divinely spoken or inspired, can invaluably serve as a
reliable source of knowledge about Parabrahman. As always, though, we must also
accept that this revelation, even though adequate, is never exhaustive. The
Bhasyakara s debate at this siztra (BSSB-1/1/3, pp.18-19) is interested in indicating
the logical fallacies of the perspective that inferential reasoning is a valid means of
knowing Brahman. In the process, he advances some of the same characteristics of
the Svaminarayana system as in the previous adhikaranas. The Bhasyakara first
states that the knowledge of Aksarabrahman is only attained through scripture, and
cites a total of nineteen Upanisadik verses and two verses from the Bhagavad Gita
in defense of that. The parvapaksa (opponent) concedes the point but then argues

that Parabrahman can indeed be resolved through inference.

The Bhasyakara then commences an extensive rejection of this perspective that is
far more technical than its predecessors. A full engagement with this rejection
presupposes considerable knowledge of Navya Nyaya—the system of logic as it
developed in the second millennium—and its precise, systematic analysis
categories. The debate exhibits Bhasyakara’s significant coaching and
sophistication. There is one other field of the Bhasyakara’s position in which his
commentary sets itself apart from the previous ones. In discussing the primacy of
scriptural testimony in knowing about Brahman, the Bhasyakara again centers the
role of the Brahmasvariipa Guru in arbitrating and preaching this scripture, based

on the same scriptural texts cited in his commentary.
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The Prasthanatrayrt literature on this relevant topic is in large quantity. It has
disclosed the rise of the significance of verbal testimony as a powerful means of
knowledge. Such as ‘Sastradistyd tupadeso vamadevavat (1/1/31) The instruction
(given by Indra about himself) (is possible) through insight based on scripture, as
in the case of Vamadeva. ‘Srutestu Sabdamulavat’(2/1/28)- But (this is not so) on
account of scriptural passages and on account of (Brahman) resting on scripture
(only). ‘Sarve Veda...”(KU 2/15) That goal which all the Vedas glorify, which all
austerities proclaim, desiring which (people) practice brahmacarya (a life of
continence and service), that goal | tell you briefly--it is Aksarabrahman. ‘Yah
sastravidhim utsyjya’ (BG 16/23) One who acts under the influence of their desires,

disobeying scriptures, neither attains perfection nor happiness nor the supreme goal.

Therefore, let the scripture be your guide in determining what should be done and
what should not be done. One should perform duty using scriptures as a guide. (BG
16/24) There are some supplementary factors that help the textual sentence to
understand its meaning. Only that blend of words is called a sentence when four
factors are taken care of. They are expectancy (akamksa), consistency (yogyata),
contiguity (asatti), and knowledge of the purport (tatparya jianam). Understanding
all this facilitates us to understand why verbal testimony is an independent means

of knowledge very different from inference etc.1%

3.4.3.7 The Guru Who Interprets the Sabda

The Vedic texts are identified as Sruti pramana. As far as the Sruti’s verbal
testimony is considered, Svaminarayana stands for the synthesis (samanvay) of
Sruti passages without disregarding, dismissing, or undermining the role of anyone

or a set of Sruti -passages. He accentuates the need for the right approach and right

164 SSS, p.166
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interpretation of the Sruti’s. In order to do legitimacy to the Sruti passages and hold
their correct import, one ought to study those (scriptural-passages) under the
guidance of a Sadhu (Aksara-Guru) who discerns their mystic interpretations and
metaphysic-theistic significance. The true import and implication of Sruti passages
can be deciphered only when one approaches the Aksara-Guru, who is capable of
unveiling mystic interpretation and divine intent of every Sruti. The Aksara Guru

possesses the valid insight to elucidate the proper connotation of the Sruti’s. 1

The secular word, if verified by a trustworthy person, is also a means of valid
knowledge and could be authoritative. In his Vacanamyta, Svaminarayana speaks
of the value of secular testimony. According to him, in the worldly matters of
empirical truths and in practical life, the secular testimony of a trustworthy, reliable
person also is equally important. In the tradition, Svaminarayana is adored as the
supreme Parabrahman head; and therefore, in this Sampradaya, his words are
accepted as — Parabrahman Paramesvarapratyaksadharit Prama. l.e., the valid
knowledge based on the eternal perception of the omniscient supreme Parabrahman
head. Of course, the study of scriptures is a must, but neither by self-taught method
nor through a spiritually uncommitted scholarly teacher. Instead, their study ought
to be pursued from the Aksara -Guru (param ekantika satpurusa) who is spiritually
enlightened and lives life in consonance with the works of the scriptures.
Svaminarayana explains: “Therefore, one should only hear the holy scriptures from
an enlightened satpurusa, but never from an unholy person.” (Vac. Loya 11, p.322)
The Aksara-Guru is the scriptures personified, and hence, he alone can divulge the
meanings and implied sense of the scriptural words. Only through him can one

attain ekantik dnarma. The mere study is of no avail if one does not live accordingly.

165 (\Vac. Gadhada-1/66, 2/13, Loya-12)
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Therefore, ekantika dharma can only be attained by following the commands of
a Satpurusa who is free of worldly desires and who has attained the state of
Parabrahman-realization; it cannot be attained merely by reading books. Even if a
person were to attempt to restate those talks exactly, having merely heard them, he
would not be able to do so properly. Therefore, one can attain ekantik dharma only
from someone who has already attained the state of ekantik dharma. Thus, the
seeker ought to have the best faith in the Guru; while the Guru (teacher) ought to
have the best wisdom.'®® Only when the Parabrahman possessed enlightened Sadhu
Satpurusa enters a seeker's life that this secret scriptural lore becomes revealed to
us.’®” However, one should not listen to scholars or so-called Gurus who are
deficient in the resolute knowledge of the essential nature of Parabrahman, his
transcendental glory, who has a definite form and shape.!®® Bhadresadasa further
justifies it while commenting on the Brahmasiutra; he argues with those who are

opposing the verbal testimony by indicating the scriptures’ varying nature.

Bhadresadasa answers that only the Aksarabrahman Guru can explain the true

essence of the scriptures. He asserts: “Hrafchaashasmaded AR HIEEsaRaeae]
TUTCHEE TI: HaIIeSghed CITHTHC o ST FeaeTauaTcH e eiaeeg-e Sredas el

HAEAGRIEIH TR : & el shaertsesesaymes wifdl”(BSSB 1/1/3, p.23) “The satra

itself explains that wise Aksarabrahman Guru can explain the scriptures. So, the

scriptures make the rule that one should learn the scriptures with Aksarabrahman
Guru. Without the firm refuge of such a Guru, one is considered as an inert who

only knows about the mere meaning of the words.”

When we hear such glory of the verbal testimony among the other pramanas, then

a doubt may erect that then what the extra need of the Satpurusa is? Well, the Indian

166 \/ac. Gadh. 1/60
167 \/ac. Gadh. 2/13
168 \/ac. Var. 13
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ancient scriptures’ explanation needs one to go beyond the rules of grammar and
language, for it is the samadhi bhasa. It entails non-literal interpretations for
understanding many mystical passages and their consecutive order and ideas. The
mystical, philosophical, and spiritual elements involve figurative language,
symbols, analogical arguments, and metaphors anecdotes that essentially extend
and complicate the task and the scope of the Vedic exegesis. Human speculations
or hypotheses and logic cannot do justice to the central theme of the Vedas and the
scriptures. Only the Guru, who is in constant communion with Parabrahman, knows
the purpose and purport of Parabrahman as to what He intends to convey through
them, can do justice to the Vedic exegesis. Therefore, the role and importance of
Aksara-Guru is highly extolled for understating both the correct meaning and

implications of the scriptures.®®

The Brahmasatra calls attention to that: “aerisufaemrg smrensgraffa Seamea-mismagT:”

‘Tarkaspratisthanad api’ )BS 2/1/21( “Also, because reasoning has no sure basis.
(It cannot upset the conclusions of the Vedanta)”. The KU says: “naisa
tarkenamatirapaneya” (KU 1/2/9) “Not by reasoning is this thought attainable.
Therefore, the best way to attain Him and know Him is through faith.” The Gita

declares: “afgfa gfmmH afiwsT @@ | SweEtq o I Ji-aeerE: 11”7) BG 4/34,( The
Bhasyakara comments: ‘& & M sibRm ITeREwET:  GERRE: WESEERET
RS A R HTCHATETCR R ATeeseRa® T ia: o qwl i+ srfoem, sueeat<l” (BGSB
4/34, p.110) “Acquire this Parabrahman knowledge from a Parabrahman-realized

169 The SSSK confirms:
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Guru by humble respect, by sincere inquiry, and by service. These Brahmasvariupa
Gurus (plural application also confirms manifestation of the Gurus in the future)

have realized the truth and will teach you.”

The Upanisad states:* afssel & qerenfnresa aftredror: #itet s fs9) MU 1/2/12,( “In
order to realize that brahmavidya, one must go to the Brahmasvaripa Guru, who
has realized the essence of scriptures and having the firm conviction of
Parabrahman.” Thus, for the realization of knowledge and determined
understanding of Parabrahman, the best faith, good spatial-temporal conditions, and
the best preacher with the highest knowledge and conviction of Parabrahman is
expected. Furthermore, in the company of a true Sadhu (Aksara -Guru), a person of
firm faith attains all virtues, including the right knowledge. A seeker who has trust
and faith in the words of scriptures and Aksara -Guru alone gains the right
knowledge and resolute understanding of the nature of Parabrahman; he alone
remains steadfast in dharma and attains emancipation. In this way, we have
discussed here the role of the Guru in verifying the scripture, regarded as a powerful
means in the area of epistemology. Since the importance of the Guru in the
Svaminarayana Darsana is extremely venerated; thus, the other aspects of the Guru

will be discussed elaborately in the next chapter.

4.4.4 Analogy

Upamana (analogy) is a means of valid knowledge. Here the instrument or the
means is the knowledge of the relation between a name and the object denoted by
it. For example, a townsman who is ignorant of the meaning of the word ‘gavay’
(wild cow) learns from a forester that the ‘gavay’ is a forest animal similar to the
cow. Thereafter he goes to a forest and sees the animal called ‘gavay’.

Remembering the information he had received from the forester, he now knows that
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the animal he sees is his denotation of the name ‘gavay.’*’® When we study the
Vacanamyta and reflect upon it, we realize that Svaminarayana has used this means
of knowledge on a large scale. As examined earlier, the subject of discussion
throughout the Vacanamrta is spiritual. Such mystical and profound spiritual
philosophy is difficult to comprehend for even the learned scholar, let alone the
uneducated. That is why, throughout the Vacanamrta, he has skillfully, be it in
concise or great detail, explained whatever, to whomever, whenever, using just the

right analogy, proverb, idiom, or logical deduction.

3.4.4.1 A Simple Way to Understand

Since time immemorial, analogy has been the best way to present difficult principles
in an effortless way. Vacanamrta is an excellent example of this doctrine.
Svaminarayana demonstrates: “For instance, if twenty pails of water are drawn from
a well, and the flow of water from each pail allowed to flow in distinct directions,
then there would be little force in each flow. However, if the flow of all twenty pails
of water is merged, then the resultant flow would become exceptionally powerful -
like that of a river - and would not be diverted by any means whatsoever. Similarly,
when a person’s mind’s flows have become free of worldly desires, his chitta
focuses only on Parabrahman’s form.”*"* (Vac. Gadh. 1/25, p.70) Similarly, He
describes, small streamlet of water (Gadh. 2/2), saline land (Sar.18), A pulley for
drawing water (Gadh. 2/1), seeds of a chili plant, neem tree, or simgadiyo
vachanaga (Gadh. 3/14), a stone placed on the edge of the well-(Gadh. 2/1, 33), the
tip of a spear (Kar.1), a war and enemies (Gadh. 1/70, 2/22), a gold string (Gadh.
3/21) etc.

Svaminarayana explains analogies with colloquial examples: “A person who has

seen faults in Parabrahman or His bhakta should be known to be like a rabid dog.

170 Srutiprakasa Svami, op.cit., p.18
1 Twenty pails of water, Kosa, a leather bag used for drawing water in a farm
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Just as one who is affected by the saliva of a rabid dog also becomes rabid, similarly,
iIf one listens to the talks of or keeps love for one who has perceived faults in
Parabrahman or His bhakta, then both the person who keeps the affection, as well
as the listener, becomes like an atheist or non-believer.” (Vac. Gadh. 3/12, p. 602)
In the same way, lilagara bhamga (a drink containing hemp)... gabaragamda (a
fool)...” (Gadh. 1/18), like an animal... (Gadh. 1/18, 21, 3/27), like a mirror...
(Gadh.1/47), a cat-like devotee... (Gadh. 2/57) As we mentioned, the Indian
traditional texts are not the subject of mere debate or thought process; in fact, they
serve as a base for a seeker to fulfill his spiritual goal. Hence, they used analogies
with colloquial examples to quickly understand the super-spiritual, philosophical
principles. Therefore, this method is invariably used in the scriptures. The

Prasthanatrayr is full of such analogical examples:

3.4.4.1.1 In the Brahmasiitra -

wa wa ammeeieaq — therefore, also (with respect to Parabrahman, we have)
comparisons like the images of the sun (3/2/18). weaq - and like a piece of cloth
(Parabrahman pervades the universe like cloth- thread fusion) (2/1/20), sfgfz - if it

be said that (Parabrahman without extraneous aids) cannot (be the cause of the

world) because (an agent) is seen to collect materials (for any construction), (we
say) no, since it is like milk turning into curd (2/1/25), gonféaq - and not like grass,

etc. Because of its absence elsewhere. (pradhana is refuted as a creator) (2/2/5).

3.4.4.1.2 In the Upanisad:
“eel e @ e Wit Svetaketu asked: “What is that instruction, venerable Sir?”
Y., Td |@eg @ areen wata” (CU 6/1/4-6) “Just as, my dear, by one clod of clay, all

that is made of clay is known, the modification being only a name, arising from

speech, while the truth is that all is clay.” When Kaus$alya asks about the origin of
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prana, Pippalada Guru answers “F9W T& BRGARESGEd  AARATRETINASSII a9
FHETSATTYHAM Fafgh Ta I IS ie e ST SaeSmor, gedqerts af-ead” (PU 3/3-
4)

“Like this shadow of a person, the breath spreads in this body (from the self) by the
actions of the mind.” “T=oiATRT: G TEUM = JAT GIIATHING: TRl TAT Td: T HRIATHI
et wevadis fogm” (MU 1/1/7), “As the spider sends forth and draws in its thread,

as plants grow on the earth, as from every man hair spring forth on the head and the

body, thus does everything arise here from the Indestructible.” sty g Raq a1

o (MU 2/2/4) “Om is the bow, the self is the arrow, Brahman is called its aim. It

Is to be hit by a man who is not thoughtless; and then, as the arrow (becomes one

with the target), he will become one with Brahman.”
‘TSR ‘TRt 7ed: T=ad wefarsmd 3 (KU 1/6)
“Like grain, the mortal decays and like grain again springs up (is reborn).”
“T. Ao s aq ww” (KU 3/2)
“May we also know the One, who is the highest imperishable Brahman for those

who desire to cross over to the other shore which is beyond fear.”
“srreAT T fafg = wema g7 (KU 3/3)
“Know the arman (self) as the lord of the chariot and the body as the chariot. Know

also the intellect to be the driver and mind the reins.”

3.4.4.1.3 In the Gita
“Frerayge w1 v (BG 2/54)
“Arjuna asked: O Krsna, what are the attributes of an enlightened person whose

intellect is steady? What does a person of steady intellect think and talk about? How

does such a person behave with others and live in this world?” Krsna answers:

‘gt wrewt = FtgTE wd” (BG 2/58)
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“When one can thoroughly withdraw the senses from the sense objects, as a tortoise
withdraws its limbs into the shell for protection from calamity, then the intellect of
such a person is considered steady.” And as

“HATIHTON SFAATITE FHEHTT: Sfawii=a aq dgd wm ¥ gfawt-a w6 (BG 2/70)
“One attains peace when all desires dissipate within the mind without creating any
mental disturbance, as river waters enter the full ocean without creating any dis-

turbance.”

“gETTeRId AfeAUTsSaRit Aol =1 FefiesHTdar mEreT derraN” (BG 3/38)
“As the fire is covered by smoke, as a mirror by dust, and as an embryo by the
amnion, similarly, self-knowledge gets covered by different degrees of this
insatiable lust, the eternal enemy of the wise.” The method of presenting analogy in
the Prasthanatrayi clearly indicates its significance in implementing the philosophy
in one’s life. As far as the Bhasyakara’s perspective on analogy is concerned, not
only does he expound on all these above-mentioned verses, but he also uses an
independent analogy to make easier the philosophical debate in the Prasthanatrayr.
For example, in the MU commentary, Bhadresadasa states: “A seeker has to
understand that Om is the bow; the atman is the arrow; Brahman is said to be the
mark. It is to be struck by an undistracted mind. Then the atman becomes one with
Brahman, as the arrow with the target. Om is the symbol of Brahman and, therefore,
a meditation on Om leads to the realization of Brahman. The individual self is
compared to the arrow, which hits the target because the individual, which is a
limited reflection, gets dissolved in the original through intense concentration,

association, and meditation, even as the arrow that is shot by pulling the bow-string

gets unified with its target.”*’> Then he presents the argument that, ‘= gz sar
AEIAAISSAGT  TCHT  AMAISSTTEATANT ATe:| Faariedd: [Riaaedd WAded HUT &l

AeFca=ad 3 wgead, emdiig weafifa g e T qensit SeMEIsSHhIsTEAE: |
RS I EC 1011 N - -t MR RV S LB RSB R R R e D G e =i E e o M- i1t | M S E [

172 MUSB 2/4/4, p. 273
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ARSI SRISITHSS AT ARG TITHES1Eg  Hos[NEfaUN AT ITH =T a1 Hos[NTITHI=s aszay]”
(MUSB 2/4/4, p. 273)

“Brahman is compared to a target (Aksaradham, which is a form of Brahman), not
because it is away from the arrow which can hit it, but it is the ultimate experience
which is gained when the personality of the self is lost. But the opposition objects
that the ultimate target is not Brahman, it is the Parabrahman, which is not
mentioned here.” The Bhasyakara explains it with a super analogy; “when one
wants to go to Sarangpura that means he wants to have darsana of Guru who lives
in Sarangpura. Moreover, he says that when someone needs money, he says give
me the box from the almirah. In the same manner, when someone targets to go to
Aksaradhama, it suggests that he wants to have a saksatkara of Parabrahman.” At
the end, the commentary reads:
3T TaTSETTAfiEeAY FeTeRd “wmee g aEeEy (AR (3R

“The Bhasyakara admitted that same thing is described in the Vacanamrta that
Aksarabrahman, the abode of Parabrahman, is the goal.” However, analogy is the
most frequently used as a means of knowledge in the scriptures, yet it is not
proficient to thoroughly realize the highest realities. Because all the examples used
are mayic, so how could one realize amayic entities, which are unparalleled, through
them. Nonetheless, they are respected as means of knowledge since they are
originated from the scriptures. The Bhasyakara expresses this feeling in the
Suddha'“that however Aksara and Purusottama are eternally divine yet we are

using such mayic examples only to understand these ultimate realities.

13 MUSB 2/4/4, p.273
174 “qqm TR AT GeatTed T adisiaaerared Feee Al deeedaey S aaHeih oo | @ gt T
TSHTOTCEATT S TRy = RIS | TTSTlToheh ATSTATIR 3fd @iveand aghraety 7 qome foted a9 srem” 1) SSS, p.165)
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5.  Prama

5.1 What is Prama?
Prama, jriana, or knowledge has a significant part in the study of epistemology.
Svaminarayana highlights its glory: “The Shrutis state: ‘rute gnanan na mukti’ and
‘tamev viditva’. These Vedic verses broadcast that the jiva attains liberation only
when it realizes the true jiiana of Parabrahman. So liberation can only be attained
by jriana.”(Vac. Loya 7, p. 300) The Bhasyakara presents the definition of prama:
T SHTCHe 3 TSR |
T [RTTerE YT T T et 11172
“Of whatever description anything is, when our idea of that thing is of that same
description, it is called a right knowledge; as, in the case of silver, the idea of its
being silver. That is called prama (commensurate with its object).” Moreover, he

also provides a general perspective of prama, which we discussed earlier.’

The Bhagavad-Gita Svaminarayana Bhasya’s understanding of j7iiana is more so
directly related to brahmavidya. By which one can obtain the knowledge of eternal
entities, called brahmavidya'”” The juxtaposition of jiana’s association with
brahmavidya is partially attributed to the cognitive nature of both. The commentary
of Gita 3/3 identifies “jiiana as characterized by the knowledge of Parabrahman’s
greatness.” The knowledge of Parabrahman’s greatness here refers to
understanding. So ultimately, in the Svaminarayana School, to know the ultimate
realities means to know the brahmavidya. In the same way, as we know that
Parabrahman is divine (divya), the all-doer (karta), with form (sakara), higher than

all others (sarvopart), and present (pragata), it is also reflective of MUSB 1/2/13°s

175 SSSK 229

176t faeet <freret srafer i | e fermeiieia | qersfy afe semRRRE Tpenamag wag sanssiEE | ) @ fa g, 78-063(
SRS RaeTH e e Ay T R TS SERSTRITA R HehRuTcEHe e e | Jefd o e
TelFe, | AT T T HAfAg) q.8/2/% (e |¢ fmane A faeen) T9.2/%/2 (e weemafd 1) @ f. g, 18-2ue( pp.1-2).
7T MUSB-1/2/13

105


https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=115

understanding of brahmavidya (the knowledge of Brahman), where Brahman is
analyzed as a dual number nominal inflection that refers to both Aksarabrahman

and Parabrahman.

While %7iiana’ can be identified as brahmavidya by the previous explications,
further, the commentary of Gita 16/1 expands the content of this knowledge to
beyond just Aksarabrahman and Parabrahman. It explains jiiana as knowledge
which is characterized by 1) the knowledge of the five entities: jiva, isvara, maya,
Brahman, and Parabrahman, as they truly are; and 2) which is characterized by
conviction in the form of Parabrahman. According to this exposition, the compound
jnana refers to the knowledge of all five entities in addition to the firm conviction
of Parabrahman. In addition to this, the Svaminarayana Bhasyakara also explores
this principle in the context of the following sloka: 7 f& == wget wfemfie fe” “truly,
there is no purifier in this world like the true knowledge of the Supreme Being
(Brahman and Parabrahman). One discovers this knowledge in due course of time
(when one’s mind is cleansed of the mayic attributes by the firm conviction (yoga)
of Parabrahman. 18 ‘s ase afemmfie” “I shall fully explain to you the brahmavidya
that includes the self-knowledge together with the manifest form of Parabrahman.
After knowing that nothing more remains to be known in this world.” 1® In this
manner, the Svaminarayana School declares prama as the knowledge of the five

ontological eternal entities.

5.2 Realistic Epistemology

In the Indian Vedic system, prama and pramana study is the key factor to attain
vidya. A cognitive state that has been achieved through a pramana is more likely to
be a prama, a true (valid) cognition than one is accomplished by some other means.

In its straightforward form, we call it true knowledge. According to Svaminarayana,

178 BGSB 4/38, p.112
179 BG 7/2, pp.156-157
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knowledge is a synonym of understanding.®® Knowledge is understood as definite,
doubt-free, truthful, awareness of the thing episode or concept, especially about the
true nature of ontological realities i.e., Parabrahman, Aksarabrahman, isvaras, jivas,
maya, and the products evolved from maya including the cognitive/conative senses

and non-sentient products and the rest of the world.

Here, we have to take into account that Svaminarayana’s epistemology is realistic,
for it is based on well ascertained veridical experience both at worldly empirical
and transcendental levels. This enables the knower in understanding the true nature
of reality and in making the right endeavor to realize the highest goal. The theory
of knowledge helps in knowing the nature of every real entity of a given
metaphysical system, in addition to knowing the validity of the system. As a realist
in the opinion of the Svaminarayana Bhasya,'®! valid knowledge corresponds to real
objects. The world of experience is real. Knowledge necessarily relates to the real.
All knowledge is valid, but metaphysical knowledge, adhyatma jiiana of atman and
Paramatma has lasting value. The world is real and it cannot be dismissed as a mere
illusion or appearance. At the dawn of right knowledge and Parabrahman
saksatkara or Parabrahman realization, the world of plurality does not cease to
exist, in the mind of the enlightened devotee rather, one sees in everything the
presence of Parabrahman. Again, it is the state of mind of the enlightened devotee,
but the world and all others do exist. According to the Bhasyakara, the entities are:
“frear: gean: geaq firen Ry worea: 182
“The knowledge of five eternal ontological entities is real and eternal; they are
distinct to each other as well.” In this sense, knowledge is a comprehension of
reality with predicates or qualitative determination. Reality is always known as
characterized by determinate adjectives or qualities. That is why, Parabrahman, the

180 Vac. Loya 7
181 BSSB 1/1/1, p.8; 1/1/2, p.16
182 3SSK 3

107



supreme entity, is always conceived as characterized by being the knowledge of
sada sakara,*®® and sagupa,'® in short, the subject-predicate situation is
fundamental to epistemology and metaphysics of Svaminarayana. Thus, the
knowledge of reality is impossible unless it is accepted as characterized by
determinate features. Any knowing is meaningful only when what is known is
concrete and qualified. In other words, the fundamental requirement in any

knowledge process is its subject-predicate situation.

5.3 The Knower-known-knowing

There are three factors in every knowledge situation: the knower, the known, and
the function of knowing. To illustrate, when I say that I know this house, here ‘I’ 1s
the knower, the self as the subject who knows, this house is the object known, and
the word know points out to the act of knowing. For Svaminarayana, the knower
(jriata) the subject of knowledge, the known (j7ieya) the object of knowledge and
the knowledge (j7iana) are different and real. They all are there in every knowledge
situation. Without the interplay between the knower and the known, knowledge
cannot arise. The self, the knower, is fundamental nature of consciousness (cidripa
JjAanasvarup) and at the same time, it also has knowledge cognition as its essential
inseparable quality (jrianasakti) which pervades the whole body (antazkarara and
sensory-motor organs) and knows the objects of knowledge (jiieyapadartha)
external and internal. As the revealer of body, senses, the presiding deities (powers)
of senses, mind (antaZzkarazna) and objects of experience, the self (jivatma) is very
pervasive and great on account of its jianasakti (attributive knowledge).®®
Svaminarayana clarifies: “That is identified as atman. Atman is the cognizer of
sound, touch, color, taste, and smell, and it is the atman who thinks and

discriminates. The conscious entity from within who knows the distinction of body,

183 \/ac.Gadh.1/37,40,45,71, loya-7, Pafi.1,7, Gadh. 2/10,39, Gadh. 3/30,32,35, Amd. 6
184 \/ac. Gadh. 1/33,66, Sar. 6, Kar.8, Gadh. 2/8,14, 31, 42
185 \/ac. Kar. 1
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senses, mind etc., is the knowing self jivarman. It is knower, narrator, explicator,
and confirmer of these distinctions and it itself distinct from body senses mind etc.

it is the knowing subject, the receptacle of all knowledge.” (Vac. Gadh. 1/38, p.98)

During the waking state, on account of the dominance of satvaguza, the knowledge
(revealing the power of jiianasakti) is evident and distinct, during the dreaming state
on account of the prevalence of rajoguza, it is very unclear, dim and ambiguous
while in a deep sleep on account of the dominance of tamoguza, the revealing power
of consciousness (jianasakti) is dormant and unmanifest. Self-consciousness is the
significant revelation of the self. It is not amenable to perception, yet it is the
indispensable base of all perception. In every act of knowing, the self-i.e. the subject
Jjivatma becomes known. In every act of experiencing, the existence of the self
Jjivatma is apodictically known revealed immediately as the basic presupposition of
all knowledge. As mentioned above, the atman is the knower of knowledge of

knowable objects. So, atman is described as karta, jiiata, and bhokta.18

Ultimately what is the use of this prama or jnana in the philosophy? Well, the
knowledge of object as it is i.e., yathartha jiiana is the foundation of philosophical
activity. Therefore, one ought to know the reality of the thing as they actually are,
rather than the way they are conceived or perceived. This implies that reality is
concerned with how we know reality. But epistemology does not determine
metaphysics. Instead, it follows metaphysics. In Svaminarayana’s Vedanta
philosophy, epistemology follows metaphysics, because Parabrahman as the arman
and antaryamr in all and is the supporter and immanent ground of all other reals.
Valid knowledge arises when the conditions generating knowledge are sound. The
sense organs must function well and the mind i.e., antakkarara, must be alert,

attentive, and receptive while apprehending a knowable object. The self, when is

185 |USB 2, p.9, BSSB 2/3/19, p.233, BSSB 2/3/33, p.240
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fully involved and engaged, the right knowledge arises. Such knowledge is
indubitable, and it gives rise to a settled conviction or resolute understanding of the
object known. Moreover, one should remember that jivas and zsvaras are totally
dependent on Brahman and Parabrahman for their knowledge. As reminded,
“FafcoraTaTHeTETdT et Jerermey i (KeUSB 1/2, p.34)
“Parabrahman who is the master of Aksaradhama and transcendent Aksarabrahman
provides power to jivas and isvaras. It is described all over the Vedanta

scriptures.”18’

5.4 Classification of Ultimate Prama
The Gita describes:
53 9 d TRIqH JEeATEeTd |
I forrafed avae dresya 11108
“O Arjuna, since you have faith in my words, | shall reveal to you the most
profound, secret, supreme knowledge, together with supreme experience. Knowing

this, you shall be freed from the miseries of worldly existence.” Bhadresadasa

explains through his commentary: ‘eramq sfoeRe MM | (TEMTCHRGERTEREH)
TRIAHSGIREETSET] SISE T @] e WATHeeT,  STeeaosATede@n,. | a8
T rEIsseIsiageHeardsy e e . fagmefed  fafoumeior qmecesEieRE e

TR TR I e’ | (BGSB 9/1, p.201)

“Here, the Bhasyakara presents an exegetical study about the three types of
knowledge. 1. Secret knowledge (self) 2. More secret knowledge
(Aksarabrahman’s) and 3. The most secret knowledge (Parabrahman’s). Taken
together, this knowledge results in the ultimate liberation of the jiva and zsvara.

Krsna wants to reveal this knowledge to consolidate the conviction of Arjuna

187 We will explore this topic shortly.
188 BG 9/1
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towards ultimate realities.” Similarly, the Brahmasitra Bhasya states while

commenting on the satra:
“srorrlt s (BS 1/1/1)

“Then, therefore, the inquiry into Brahman.” The SB enunciates: “Irqfu=st fssmar |
BRI TR TGS AT BRGSO EIINA IR LRI R Rl
W TS A - AT e e e H e faamm 39 =%
egrreTieEe)” (BSSB 1/1/1, p.8) “The innermost will to know (to attain knowledge
of) Brahman and Parabrahman is jijriasa (inquiry). Here, the aphorism indicates that
the will needs three things: 1. who wills (seeker), 2. The subject of will (Brahman

and Parabrahman), and 3. The action of willing (meditation, worship, etc.).”

The Upanisad Svaminarayana Bhasya highlights it in the same way: “ferrnsqansa”
(1IU 11) “The seeker attains emancipation through knowledge.” The Bhasyakara
comments: “frr. . . e HAREvRHH Sehea e Ty fafits gea sarfamn
T feranseaTenfaEeaTieTed: Sere faeyeaTiay) SR SRy AraHiashRr aeorHefsiaHtaRTR e
wrerted: 1”7 (IUSB 11, p.21)

“The Bhasyakara defines the glory of knowledge that with the firm conviction of
Parabrahman and the knowledge which the Brahmasvaripa Guru gives, is called
brahmavidya and adhyatmavidya which is elaborately described in the Srutis and
that includes arma-realization and all the daily spiritual routine like seva, karma,
bhakti, etc. this knowledge brings the liberation.” However, from the
aforementioned discussions, we know that the knowledge of the five entities is not
merely of copulative or coordinative composition. The realization of Parabrahman
and Aksarabrahman consequents in the knowledge of the five eternal entities!®®,

More specifically, for Parabrahman’s cognition, there is no need of any pramana

189 BSSB-1/1/1, p.10
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since Aksarabrahman, Parabrahman and a person who became the brahmariupa

through the grace of them have self-proven knowledge.!%

5.5 The Process of Attaining Knowledge

Parabrahman as the witness (saksi) resides in the jiva, and the jiva pervades the
buddhri (intellect-mind). So, when we say that, - ‘the mind (intellect/buddhi) is the
knower, we simply mean that it is the self (jiva) who is the knower, because buddhi
in itself is jada (inert) as a product of prakyti. Hence, it cannot be the real knower.
Further, when we say that - ‘the self (jiva) is the knower,” we simply mean that it is
not a knower independently by itself, without Parabrahman as the inner self and the
provider controller of knowing power (jiianasakti) to the self (jiva). Therefore,
without Parabrahman as the source and support of its cognitional ability, the jiva

cannot be called the knower and the agent.

In this manner, when the mental modification (vrtti) through sense organs goes out
to the object and together with senses when the mind and the self (jiva) cooperate
and when vrtti gets modified and assumes the form of that object and returns, and
in this way when the form (or the gestalt configuration) of that object penetrates
and gets set in the mind, the right knowledge of that object as it actually is, arises.
This happens when the sakst (the witness), who resides in jiva, but who stands
higher that the self (jiva) has confirmed that knowledge (apprehension). The
Vacanamrta reveals this fact: “The buddhi permeates this body from head to toe.
As a result, it is concurrently aware of the activities of all of the indriyas. The jiva
exists within that buddhi by pervading it. So, the awareness of the buddhi is due to
the awareness of the jiva. Correspondingly, since the witness resides within that
jiva, the jiva’s awareness is due to the witness’s awareness.” (Vac. Kar. 4, p. 258)

The conviction in knowledge is gained when saksi confirms it. The knowledge

190

FreraTra e AT ATaTEa: | AaRE T 3 o STeToTeT: |aTeghT. 26| TepITasusHl FarsSeH Qo Hatai eqamr-ansta
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attained through any pramana (perception, inference, testimony, etc.) becomes
innately acceptable or non-acceptable as according to the sanction or denial of the
certitude by the saksi. The sakst stands higher than buddhi and jiva. The sakst is the
antaryami Parabrahman himself. If the certitude-granting sakst is rejected, there can
be no spiritual knowledge nor a coherent metaphysical thesis.

Herewith Parabrahman, Aksarabrahman, also resides in the jiva. So, they both are
called saksi. They dwell in our hearts but no one is capable of distinguishing
between their light. In fact, though, they are absolutely distinct from each other, but
no one is capable of seeing these distinctions. The only one who receives a divine
body composed of divine light by the grace of Parabrahman realizes, ‘This is my
self, this is purusa, this is Aksara, and this is Parabrahman who is distinct from all.’
In this way, one can see them separately and their light distinctly.!®! So, the actual
process starts with the indriyas. It associates with the object. Thereafter, the mind
and intellect perform their role. As a result, when all three - the indriyas, the mind,
and the jiva- combine and indulge in an object, then the vritti develops an intense
force. Thus, when the vrtti of the indriyas enter the object, the mind and jiva also

go along with the vrtti; then, the object is seen and fully recognized.!®?

In the knowledge of substances, the medium dimension is caused by the relation of
inherence. In the perception of qualities, actions, etc., which is inherent in
substances, it is a cause by the relation of their inherence in its substratum. It is
being the substratum of that conjunction of the mind that is the cause of knowledge.
Ultimately it brings knowledge to the jiva. The Bhasyakara reminds us: “sfrem
HHUTIINT HTET JRTERAT FRIGEAd e ARl -5a0] S-S aeneta Feomse: 1 )SSS,
p.153) “Atman with its resolution and with cognitive power combines to the mind,

and all these consequently reach to the subject, this is how one attains knowledge.”

%1 vac. Loya 15
192 vac. Loya 10

113



- =

Again, by commenting on the Bhagavad-Gita s sloka, the Bhasyakara confirms the
perspective of Svaminarayana on account of processing the knowledge.

IRIETEIRRIER T 7T

=1t A fodid a1 gead aed gaa: 1198
“These are the five causes of all action, whether right or wrong, one performs by
thought, word, and deed.” The SB explains: “Tr wHa: YRiRaT==IT: IHRor anmdifesader =
e | OYST = o1 ArEsTaited ool ot st o g afernft s IR e | T8 HH: T IR
YRET: o gaar sren wafa | (BGSB 18/15, p. 345) “Every action, appropriate or
inappropriate, performed by a person, adopt the system in which firstly, the indriya
first connects with the object, then mind and ultimately, gets the knowledge of the
action he performs.” The Bhasyakara describes here the process of knowledge
which is the most significant findings to emerge from this topic. Therefore, the
Svaminarayana Bhasyakara does not differ from the basic principles of

Svaminarayana.

6. The Ultimate Knowers

As Svaminarayana clarified that Brahman and Parabrahman reside in the jivas and
isvaras. Hence, by their witness, jivesvaras become able to attain knowledge. In the
same way, the Brahmasiitra states:

“grrieesI=" (BS 1/2/14)

“And because abode etc. (ruling the eye) are attributed to it (by other scriptural texts
also).” Bhadresadasa explains: “wrmieeesme T ditufaule aut 7 d@Rufaf=m i e
SATCNE TS, FATCHaTSEI=TTq goarel: | fergareqis= o =gpd g o =e): IR Jerepeall Iy
Fres=teEa: ' (F.30.-3/0/2¢ (3R gfa: | 3ot Wicasmamited @ e eusa: RATHHES=S:
AT | e aacesafasd | @ Sgfaursiu sreretattif: i ararehad st gy sfa
veagraemgawEd 117 (BSSB 1/2/14, p.70) “He who abides in the eyes and rules it is

the supreme entity. He who inhabits the eye...and controls the eye from within is

193 BG 18/15
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yourself, the internal ruler, the immortal. (BUP-3/7/18). That supreme entity also,
and the words are seen that hint at direct perception, are equally true of the supreme
self as yogis perceive it in their meditation. Therefore, the person in the eye is the
supreme self.” This same matter is discussed in the Upanisad Svaminarayana

Bhasya on the verse:

“SereTeatig w6 aq fehea sreat s (1U 1)
“All this is inhabited by Brahman and Parabrahman, whatever that moves here in
this mayic universe.” The Bhasyakara comments that since the world and every
movement within it is inhabited by Brahman and Parabrahman and none else, “they

are the true owner of the entire world and every action or movement in it.”

7. Khyati

Knowledge of the features of our judgments of truth and error is an important
portion of epistemology in India. This is called kiyati and it describes the essential
points for exploring the intense convulsions of experience by removing error to
attain knowledge. Knowledge, generally speaking, denotes the subject of
knowledge and a thing related to it. This knowledge depends on the mind and the
cognitive senses of the knowing subject-topic and the surrounding in which the
object is situated concerning the subject. The perception of color through the eyes
affected by jaundice will see yellow color everywhere. Although there are chances
of any other color. In the same way, a thing that is far away can be perceived in any
other form and color. This error may be due to a particular relationship between
the position of the person and the position of the thing we see. Our action of seeing
things mostly affects our inference and judgment. Consequentially, our life is a
result of our perception and its method and the mental background. Since each
estimate is based on a pre-assumption, a false assumption will make the value of

the estimates useless estimated on it.

Khyati or theories of error are accepted in almost every ancient Vedic tradition. In
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addition to this, every Vedic branch has accepted different kinds of kiyatis. The
most significant khyatis in Indian epistemology are 1. Anirvacaniyakhyati, 2.
Akhyati, 3. Atmakhyati, 4. Anyathakhyati, 5. Asatkhyati and 6. Satkhyati.

7.1 Cid-Acid Khyati

In erroneous cognition, the Svaminarayana School believes in cid-acid khyati. It’s
a novel contribution to the great Vedanta tradition. The Bhasyakara confirms:

AT AT formra e e assen |
yafafsfaer gt 7 f& 1| SSSK 2761

“We accept cid-acid khyati in erroneous knowledge. Generally, every Vedic school
accepts one khyati, but the Bhasyakara reminds us that in Svaminarayana Dar$ana
we accept both chit and acid-kAyati.” However, in the Vacanamrta Svaminarayana
did not label its name. But he accepts the erroneous knowledge regarding cid -
sentient and acid-maya and its products. All cognitions are not right knowledge. All
knowledge is not self-valid in as much as it apprehends and reveals its
corresponding object as it is, and it is conducive to life. This failure in it is due to
cid-acid kAyati that includes two factors. 1. Opposite knowledge and 2. Imperfect
knowledge. 1. Opposite knowledge: Svaminarayana describes: “The jivatman has a
delusion in that it does not believe itself to be the jivatman.”(Vac. Gadh. 1/44,
p.111) Moreover, “Brahma-jiiana’ can also give an expansion to the incorrect
understanding that Brahman itself assumes the form of prakyti-purusa.”(Vac. Gadh.
2/3, p.389). In fact, as far as opposite knowledge is concerned, it is not the jiva’s
permanent nature; however, not a single one of these vicious natures lies within the
Jjiva; the jiva has merely believed itself to possess them out of its own foolishness.'%*
3. Imperfect knowledge: Now, Svaminarayana describes imperfect knowledge:
“If the jivatman engrosses in the pleasures of the external visaya within that waking

state inappropriately due to some misconception, then that is known as the dream

194 \/ac. Gadh. 2/12
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state within the waking state.” (Vac. Sar. 6, p.217) During the state of rajoguza
and tamogura, complete knowledge is not possible. That incomplete explanation,

thus creating confusion, of entities and visaya is known as ‘madhyama vani’.**®

7.2 Cid Khyati
The Bhasyakara explains the definition of Cid Khyati:
qar famr g fcenfadudie Ter waq |
FATSSHY SAScara =aed ey =@ ISSSK 2781

“Apart from these mayic products in the case of fallacious appearance in sentient
entities, we concede cid khyati. As sentient in inert or inert in sentient.” According
to cid-khyati, the error is not the non-distinction between a percept and a memory
or between their contents. But, when someone perceives the sentient entity as
insentient, the body as atman, the atman as the body, the perception of mayic as
amayic and amayic as mayic etc. this is identified as cid-kayati. Similarly, when a
person perceives human traits in Parabrahman and sees Him as human, is a bhranta
(one with khyati or erroneous knowledge). Svaminarayana explains: “What is
meant by perceiving human traits in Brahman or Parabrahman? Well, it is when all
of the feelings of the antahakarana - i.e., avarice, lust, anger, infatuation,
arrogance, matsara, desires, cravings, etc.; and all of the characteristics of the
physical body - i.e., bones, skin, faces, urine, etc., as well as birth, childhood, youth,
old age, death, etc.; and all other human characteristics are perceived in Brahman
and Parabrahman. A person who perceives such characteristics may appear to have

a conviction of Parabrahman, but his conviction is flawed.”(Vac. Loya 18, p.349)

Furthermore, he warns us by demonstrating the consequences of this erroneous
knowledge that one who does not have such understanding would find it difficult to

accept His human-like nature.!®® The theories of error in Indian philosophy center

195 \/ac. Kar. 8, Sar. 6
196 \/ac. Sar. 6
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around mostly whether the object of error consists in the subject’s cognition or in
the object itself, or in both, or neither. Various schools of philosophy maintain their

own perspective points regarding this and thereby develop their theory of error.

An understanding of what is true and what is untrue is an integral part of
philosophical study for the acquisition of the highest knowledge. Knowledge
presupposes a subject of that knowledge and also the object corresponding to it.
When the subject of knowledge is Brahman and Parabrahman then there must not
be any bhranti (erroneous knowledge). That bhranti or khyati occurs when one
mixes sentient into inert or inert into sentient. The Bhasyakara gives an example of
cid-khyati by commenting on the Gita-verse:
ST | HET AT A |
T AT 7 e 11197

“Ignorant persons despise me when | appear in human form because they do not
know my transcendental nature as the great Lord of all beings (taking me for an
ordinary human being).” The SB remarks: “wH woTe: W ehciatfaaauiard daiehs wid
AT SHTG T TSI G s TR (e Ta,  TM=T:  SemML: &= 7al:
ATl qUTEIT e weawt Faal” (BGSB 9/11, p.209) “Although, I Parabrahman,
being the generator, sustainer and destroyer of this universe, take birth as a human
on earth yet with all of my strength, divine powers and attendants. However,
without the state of brahmaripa, those who don’t realize this esoteric truth
understand the human form of Parabrahman on this earth as being exactly the same
as the form of a human out of their misconception, they do not feel that there is even
a slight difference between that form and their form. Instead, they disobey me.”

197 BG 9/11
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In this way, Brahman and Parabrahman remain divine and flawless despite
manifesting on this earth in a human form. Anything they accept also becomes
divine; in fact, any object, person, or place which has been graced with the contact
of Brahma-Parabrahman can also be called nirguna and divine. Sometimes
Parabrahman manifests through an avatara, so the avatara is also divine. In
addition to this, when someone perceives the sentient entity as insentient, the body
as atman, atman as body, mayic as amayic, amayic as mayic etc. is also called cid-

khyati.

7.3 Acid Khyati
The Svaminarayana Bhasyakara elaborates this topic in-depth in the SSS:

TRl g I Hehra T |

Hfaetawar o gt wres ISSSK 2771
“Due to realism (sadkarya-vada), and paricikarana (in the process of creation five
great elements have the same producer. So, on earth every mayic element is
included in other elements in certain portion.), it is acid-khyati. For example, when
we perceive silver in nacre.” Acid khyati is based on mayic products. As far as mayic
products are concerned in erroneous results, acid khyati has prevailed.

Svaminarayana explains the knowledge of our mayic product is not false at all.

He explains: “All the worldly belongings are not false, nevertheless, due to their
focused state, they are not able to see it, so they claim that all these worldly
substances are false. For instance, there is no night for a person sitting in the chariot
of Stirya; but for those on earth, there is both day and night.” (Vac. Gadh. 1/39,
p.100) Therefore, Parabrahman pervades everywhere so, the prescribed moral do’s
and don’ts are indeed true, not false. Whosoever falsifies them will be consigned to

Naraka.1%®’

198 \/ac. Gadh. 42
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In this analysis, it seems from all that we read in the Vacanamrta, when we talk
about mayic or inert objects, that; error is a case of omission. It is a case of
incomplete or inadequate apprehension. The sting in error lies in the
fragmentariness of the truth comprehended. The error is not caused by an additional
element of commission in error. The factors which give rise to error and cognitive
failures are partial comprehension and omission of many aspects of the totality of
the situation. According to acid-khyati, which does not exist cannot be seen. The
things that remain independent, even they are interrelated with other objects.
Although, truth is the relation between knowledge and an object. The fallacious
knowledge of silver in the nacre is not the knowledge of something unreal which

does not exist. cid-acid khyati,

In the theory of pancikarana (quintuplication) of Taitiriya, Chandogya, and other
Upanisads. According to pancikarana, Give material elements, namely, earth,
water, fire, air, and space (panca-bhuta). One of them contains its own one-half and
in addition, contains a one-eighth portion of the remaining four elements (bhutas)
in it. In perception, for instance of silver in nacre, the apprehension (cognition) of a
substrate (adhisthana-jnana) and the recollection of the silver perceived in the past
elsewhere, can be described as bhranti-jnana (error). The error (bhranti) thus is due
to the non-awareness of the difference between these two cognitions.
Svaminarayani epistemology does recognize the distinction between right
knowledge (pramiti) and erroneous cognition (bhranti). Thus the error is not a
product anirvacaniya-avidya. In this Vedanta, avidya is not an indescribable

mysterious power somehow associated with the jiva (the self) in the advaitic sense.

Svaminarayana accepts intrinsic validity and reality of all knowledge that
apprehended by the knower. All knowledge is about a real object existing in the
space time-cause-world. However, all knowledge is not necessarily pramiti (right
knowledge because the knowledge that does not lead to successful activity (i.e.

120



fecundity/utility to a knower, i.e. the knowledge which does not work in practical

life/utility is certainly to be regarded as aprama or error.

Now, as noted earlier, every individual self (jivatman) is under the sway and spell
of avidya, karmic potency of the past and consequent vasana-forces. Therefore, his
knowledge is imperfect, partial, or half-perfect as he is still a perfection-seeking
person, especially in his attempts of comprehending the highest ontological Reality

(Parabrahman).

All cognitions are real. The jnanasakti i.e. dharmabhutajnana of the jivatman is
subject to obscuration and contraction because of its association with avidya-
karmavasanas. Consequently, during its state in samsara (worldly existence) the
all-pervasiveness and purity of its (jiva’s) jnanasakti remain under stress and
limitation. Therefore, the error arises. Since error occurs on account of avidya-
karma-vasanas in the finite selves (jivatmans), it, on the other hand, implies that
the error never occurs in case of Parabrahman, Aksarabranman and released souls
(muktas) whose jnanasakti is pure, fully expanded and omniscient. Their
knowledge is always valid and their cognitions are all valid and true. Also in the
case of jiva, there will not be any possibility of cognitive error (bhrama/ bhranti)
when its jranasakti becomes free from its state of obscuration and contraction.
Secondly, the influence and operation of rajas and tamas is the cause of illusion
(ayathartha-jnana) during jiva’s state of bondage. The errors, therefore, occur on
account of defects in mind-sensory-motor organs or samskaradosas (avidya-karma-

vasanas).

The whole problem of error may be explained briefly as follows. (i) Error is due to
the obscured-contracted state of jranasakti of jiva during its embodied state. (ii)
When the determinate features of an object are not cognized and also its difference

from some other object is not cognized, the error arises. (iii) Error is a real
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experience due to a real cause. Cause and effect are both real. An act of thought is
real, and the object apprehended by that act also is real. So, the error is part of
reality. (iv) Error arises either on account of extraneous factors of indriyadosas or
on account of samskaradosas. (v) Error is known and recognized as an error, and
thus corrected finally when the pragmatic test of verification in terms of successful

activity-utility fails.

In connection with the popular instance of 'silver-nacre' (sukti-rajata), in knowledge
by perception, it may be said that -the perception of silver in nacre, the knowledge
that it is silver, is not untrue/unreal, though silver portion seen in it does not lead to
successful activity, nor usable as silver. Here what is to be remembered is the fact
the knowledge of the generic-subtle nature of silver (in nacre) is true/real. and the
knowledge that there is no particular gross nature of silver (in nacre) also is

true/real.

8. Conclusion of the Analysis

‘Vada’ and ‘pramana’ are the two most sublime characters of the Indian
philosophical system. The first is the tradition of debate, connected with arguments,
sophistry, dialectical tricks, etc., 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 this genesis, all six astika systems and Vedanta schools
Imbibed and gained an epistemological character, which became their remarkable
characteristic. Both in the general model of reasoning and their philosophical
arguments, they try to depend more or less on empirical evidence. An aspirant
attempt to ascertain the accuracy and authenticity of an actual statement or
declaration from what generally is called ‘evidence’ to what is known as
‘conclusion’. After presenting both perspectives (Svaminarayana’s Vacanamrta
and the Svaminarayana Bhasya’s perspective), the most obvious finding to emerge
from this study is that the Svaminarayana Bhasya has not made any difference from
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the principles authored in the Vacanamrta. However, both have uttered different
styles of presentation and assertion. Finally, the analysis confirms that both
scriptures go in the same direction as the sampradayika doctrines are concerned.
Here, we present a summarized discussion that will indicate an overview of the

epistemology of both scriptures.

First of all, we have to acknowledge that these all prama and pramanas are for jivas
and svaras only, not for Brahman and Parabrahman. So, the epistemology of the
Svaminarayana tradition emphasizes and covers the knowledge of Brahman and
Parabrahman that jivas and zsvaras must attain. Therefore, for an aspirant who
wants his ultimate liberation, both ultimate entities' knowledge is indispensable. In
this manner, one who attains the highest spiritual status through such a right
knowledge sees the light of pure conscious-bliss in his heart, together with the
formful personality of Parabrahman in its center; and he, therefore, fails to

comprehend any other name or form around.

For that reason, one must know that the supreme end of philosophical knowledge
is the Parabrahman- saksatkara means the realization of Parabrahman in one’s life.
It consists of going from empirical sense-perception to the inner eye of reason by
the antaZzkarapza and finally to direct realization by the soul. And it becomes
possible when one gains divine soul sight blessed by Parabrahman himself. With
this divine self sight, one can behold Parabrahman as Parabrahman with all his
transcendental glory and divinity. So, the center of epistemology in both
perspectives, the Vacanamrta and the Prasthanatrayt Bhasya is attaining the true

knowledge (prama) of Parabrahman and Aksarabrahman.

In order to obtain the true knowledge of these two entities, we should have self-

knowledge (jiva’s and isvara’s) along with the knowledge of maya which obstructs
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us while attaining the ultimate knowledge of Brahman and Parabrahman.®®
Furthermore, they both add that for attaining this highest knowledge, our sources
of knowledge (pramana) must be pure and perfect. However, they do not emphasize
any particular means of knowledge; they are not much concerned with the number
of sources of knowledge; instead, they acknowledge that every means of knowledge
(pramana) is valid that fulfills our ultimate goal in the realization of Brahman and
Parabrahman. In addition to this, they put the grace of Parabrahman as the most

significant factor in the realization of both entities.

The Bhasyakara concludes it with his significant point: ‘“Tgereresw g doa
IS THTIAATS-ICHS S, | STRRaa e ua e TS STRoniay foramar feermagend-=aft st s
FOAfT T arf foerefarifa et smonf 1”7 (SSS, p.191) All the terms in their final
import refer to Aksarabrahman and Parabrahman only. When a seeker goes to the

Brahmasvariapa Guru and takes refuge under him with all faith, divinity etc. then

the true knowledge is generated. This is the valid means to attain true knowledge.

199 v/ac. Gadh. 1/1
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