
Ch.l Swaminarayanism

Sn Swaminarayanism is a part of a Hinduism. The faith is based on 
personal theism of the Supreme Deity, identified with Sri Swaminarayana 
(1781-1830 CE) as the perfect personality with divine corporeality, termed 
Parabrahman that is always accompanied by Aksarabrahman. It is termed 
“the greatest of the reforming sects of Gujarata” by the well-known 
historian R.C. Majumdar.1

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

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

Let us go though the opinions expressed, in writing in the nineteenth, 
twentieth and twenty first centuries, by well known practising Christian



HVSS/44

scholars-teachers-priests of England and America who were also the 
teachers. They had taken great pains to study life and work of 
Sri Swaminarayana as well as his pupillary tradition. The first opinion 
indicates the personality of the founder given in the 19th century, the 
second expresses the view on the foundational text the Vacanamrtam in 
the 20th century and the third presents the status of the Swaminarayana 

faith at the beginning of the 21st century. The first two suggest how the 
founder and the scripture contributed to the growth of the faith at present.

1. Reginald Heber: He was the Bishop of Calcutta, an Anglican 
Christian priest, appointed by the East India Company having his 
diocese extending from Calcutta to Bombay. He met Sri Sahajananda

y

Swami (Sri Swaminarayana) at the small town of Nariad (Nadiad) on 
26 March 1825.2 He has prefaced his narrative with these words: 
‘Some good had been done, Mr. Williamson had said, among many 
of these wild people, by the preaching and popularity of the Hindu 
reformer Swamee Narian, who had been mentioned to me at Baroda. 
His morality was said to be far better than any which could be 
learned from the Shastras. He preached a great degree of purity, 
forbidding his disciples (celibates) so much as not to look on any 
woman whom they passed. He condemned theft and bloodshed; and 
in the provinces those villages and districts, which had received him, 
changed from being among the worst were now among the best and 
most orderly in the provinces, Nor was this all, insomuch as he was 
said to have made considerable approaches to the truth, that I could 
not but hope he might be an appointed instrument to prepare the way 
for the Gospel.’ 3

He was impressed by the large retinue accompanying Sri Sahajananda 
Swami. He wondered ‘but how long a time must elapse before any 
Christian teacher in India can hope to be thus loved and honoured!’ 
After a conservation about Swaminarayana teachings which it appears 
that Heber largely misunderstood, Heber extended an invitation for
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Swaminarayana to accompany him to Bombay for he hoped to 
introduce him to the ‘Scriptures and the Church Missionary Society’ 
and thereby ‘do him more good that I could otherwise hope to do.’ 
But, Swaminarayana replied that for the moment he had 5,000 disciples 
awaiting his preaching in the neighbouring villages and some 50,000 
others elsewhere in Gujarat. The conversation soon came to a close, 
with the Bishop feeling that ‘on the whole it was plain that his 
advances towards truth had not yet been so great as I have been told, 
but it was also apparent the he had obtained a great power over a wild 
people, which he used at present to a good purpose.’

2. Prof. John B. Carman was the Professor of Comparative Religion 

Department, Harvard University, U.S.A. He wrote about the 

Vacanamrtam (VAC) in 1981: “Ishould also like to comment on a few 

things that struck me in the book itself. One is so familiar to you that you 

may be surprised Imention it. Yet students of Indian religious history are 

constantly faced with the difficulty of the lack of firm and definite dates 

in the history. In this hook (VAC), however, every discourse is precisely 

dated. This is a chapter of religious history, which one might say is in the 

full light of day as far as our knowledge of history is concerned. It is 

common western misunderstanding of India that there is no sense of 

history in India. I think that in what you hold dear as a community and 

what is called the guruparampard, the succession of the gurus, one 

sees that special sense of history which is important for the religious 

people of India.”4

3. Prof. Raymond Brady Williams who was Director, and Professor of 

Religion at Wabash Center for Teaching and Learning in Theology and 

Religion at Wabash College, Indiana, has written very important work, 

‘An Introduction to Sri Swaminarayana Hinduism’, published by 

Cambridge University Press in 2001. He states in the preface, ‘at the
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beginning of the twenty-first century, Sn Swaminarayana Hindus are 

experiencing steady expansion in India and abroad as part of a 

successful transnational religion.’5 The Swaminarayana belief system is 

the transmission of a religions tradition.

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

Hence he suggests that we might paraphrase both ‘tradition’ and 
‘transmission’ with two verbal nouns: (1) ‘handing down’ and (2) ‘reaching 
across’ (Williams 1992 : 8, citing Carman).

To understand what Sn Swaminarayana and his scholar-saints handed 
down, and in what manners, the teachings of the founder, and how they 
reached across the world, one must approach the basic texts of the faith 
which are generally acknowledged to be two:

(1) The Vacanamrtam (VAC)

(2) The Siksapatn (SP)
/

Siksapatn is a small work of 212 verses in Sanskrta stating the rules
for socio-religious conduct for all the followers of Sn Swaminarayanism.

✓It is said to have been written by Sn Swaminarayana Himself. It forms a 
part of the SatsangijTvanam, which is Purina like scripture comprising of 
about 18000 verses. It is composed by Sri Satananda Muni. He is also the 
author of HVSS.

The Vacanamrtam - an Introduction
The Vacanamrtam, or the nectarine discourses of Sn Swaminarayana, 

is the most sacred and foundational scripture of the Sn Swaminarayana 
sampradaya. It contains the profound wisdom of the Vedas, the Upanisads, 
the Brahmasutras, the Bhagavadglta, the Bhagavatapurana, the Dharma
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Sastras like the Yajnavalkyasmrti, the ViduranTti, epics like the Ramayana 
and the Mahabharata. It also gives essence of the Samkhya, Yoga, the 
Vedanta and the Pancaratra systems.’
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In (our) Uddhava Sampradaya there are eight authoritative scriptures. 
[1.] The Vedas [2.) The Vyasa Sutra [3.] The Snmad Bhagavat Purana 
[4.) The Visnusahasranama stotra [5.] The Gita [6.] The Viduramti, occurring 
in the Mahabharata epic [7.] Sri Vasudevamahatmyam of the Skandapurana 
and [8.] The Yajnavalkyasmrti. The different rules for the householders 
and ascetics should be known fully from Sri Vasudevamahatmyam.

In short the Vacanamrtam is the essence of ancient Indian wisdom 
given orally by SnSwaminarayana and compiled by his four contemporary 
scholar-sadhus, (according to the Vadatala diocese) namely Muktananda 
SwamI, Gopalananda SwamI, Nityananda SwamI, Sukananda SwamI),
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five according to the Vacanamrtam and the HVSS edition of the 
Ahmedabada diocese (They add the name of Brahmananda Swarm as an 
editor). They were known for their asceticism, scholarship in Sanskrta 
and Gujarati, besides deep devotion to Him.

In fact every statement of the Master is packed with and based on His 
in-depth religious knowledge, spiritual insight and experience. It contains 
practical and philosophical answers to the sincere enquiries of all types of 
aspirants regarding life in this world and the life hereafter.
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I have experienced what secret I reveal here enthusiastically in the 
assembly. It follows all the scriptures.

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

It is a compilation of 262 spiritual discourses, (273 according to 
Ahmedabada diocese and is divided into 10 sections following the places 
of their deliverance. Sri Swaminarayana Himself delivered these discourses 
in Gujarati in the last decade of His life i.e., between 1819 and 1829 CE. 
Its simplicity of diction and style invariably reminds one of our ancient 
Upanisads. They were mostly delivered in the Asrama-like ambience in 

secluded places and small villages like Gadhada (number of discourses 
delivered 184), Sarangapura (no. 18), KarayanI (no. 12), Loya (no. 18), 
Pancala (no.7) and Vadatala (no.20). There are only thee number of 
discourses that took place in a city namely Ahmedabada, indicating His
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preference for far off rural places for giving discourses. The first discourse 

was given on the fourth night of Margasirsa month of Asadhi Samvat 

1876, corresponding to November 26, 1819 at Gadhada and the last one 

on the 14th day of Vaisakha, Asadhi Samvat 1885 corresponding to May 

17, 1829 also at Gadhada.

The book records the discourses, dialogues and conversation between 

the Master and his disciples in such a way that even the most abstruse 

and esoteric problems of philosophy and religion are answered, doctrines 

explained, terminology formulated and concepts cleared, both from the 

theoretical and practical points of view, concerning daily life and spiritual 

sadhana, in as simple a language as possible so that generally all in the 

audience can understand.

The Master: Introduction of His Mantra, Murti and Aratikyam
The founder of the faith, the preacher of the Sastra, and the adminis

trator of the sermons, Sri Swaminarayana, was bom on 3rd April 1781 - 

Samvat 1837. It was the 9th day of Caitra month and the place was 

Chhapaiya, near Ayodhya. His parents were a respectable Brahmana 

couple, Hari Prasada Pande and Murti Devi. They are known as Dharma 

Pita and Bhakti Mata in the sampradaya. His childhood name was Ghanasyama. 

He mastered all-important Hindu scriptures under the guidance of his father 

at an early age and renounced his home at the age of eleven. As 

Nilakantha VarnT, he embarked upon a pilgrimage of sacred places in the 

country. He walked barefooted wearing only a pair of clothes on his body 

even when he was in the Himalayas. He gained mastery over Astahga- 
Yoga at the age of 14. It was a memorable event in the religious history 
of the faith when this unknown teenager from Northern part of India, a 

total stranger to Gujarata’s culture and language, arrived at Lojapura in 

Junagadha district of Saurastra on 21st August 1799, was initiated by his 

guru, Sn Ramananda Swam!, on 20th October 1800 and was named 

Sahajananda and Narayana Muni. Sn Ramananda Swam! revealed the 

supreme divinity of Sn Sahajananda Swam! and appointed Him as the
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head of the fellowship at Jetapura when He was only twenty years and 
six months old.

*

In December 1801, Sri Ramananda Swami passed away. Fourteen 
days after that Sri Sahajananda Swami introduced to the disciples the new 
‘Swaminarayana Mantra’. Very shortly people identified ‘Sahajananda’ 
with ‘Sri Swaminarayana Mantra’ and He thus became popularly known 
as ‘Sri Swaminarayana’. The preacher became the message and the 
highest object of worship, for both the householder and ascetic disciples 
who had been the followers of Sri Ramananda Swami till then.

This is the first very important event in the history of the fellowship.
If he would not have given his new ‘Mantra’ Himself, namely
Swaminarayana (i.e. the holy name) to be uttered and chanted at all time,
right from early morning to late night, the whole fellowship and every
member of it would have been chanting names of the either Krsna, or

✓Rama, or Narayana. Consequently Sn Swaminarayana would have been 
identified not with these Highest Gods of Hinduism but with some 
demigod, as was the case with Sri Ramanuja, Sri Madhva and Sri Nimbarka. 
They are known as Ananta, Vayu and Sudarsana respectively in their 
faiths. Or He would have been known as a Bapu (Head Priest or Chief) 
of Gadhada, Bhuja, Vadatala or Ahmedabada temple, not as God. But 
because of this Mantra He became the Highest God of worship not only 
as the undisputed leader of the ‘Satsanga’ (fellowship).

The second important event is description of Him as God in the first 
written work of the faith, called the Yamadanda, written in 1804 CE,8 by 

Sri Lalaji Suthara (later Sri Niskulananda Swami) whowas initially a 
staunch follower of Sri Ramananda Swami and a renowned poet. In this 
book he described Sri Swaminarayana as the ‘God’. These two momentous 
events speak volumes of greatness and glory of Him.

The third important event was the installation of His own image i.e., 
murti in the Vadatala temple on the 12th day of Kartika month in Samvat 
1881 corresponding to 3rd November 1824. This Murti was consecrated



/' HVSS/51

✓ * calong with the Murtis of Sri Laksmi Narayana and Sri Radrta Krsna. If 
He Himself had not established the tradition of setting up His o^i^ima^e„ 
at that time, in the Swaminarayana temple, perhaps no body would lave 

dared to do the same at a later stage. As a result, Sri Swaminarayana
temples would have the images of SrT Laksmi Narayana or
/ / /

Sri Nara Narayana or Sri Gopinathaji or Sri Vasudeva Narayana but not 
of Sri Swaminarayana.

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

Sri Ramananda Swami. It runs as follows :

Hail to SrT Sahajananda Swam! who is an eminent preceptor and who 
is omniscient. SrT Sahajananda is gracious and compassionate. He has 
great divine powers and many names.

I offer my humble respects at your lotus feet with folded hands, 
bowing at your feet; you have dissolved all my miseries.

You, O Narayana ! Were bom in a Brahmana family, and have 
redeemed innumerable fallen souls (JTvas).

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

Those who would have darsana of the manifest Purusottama (your
self) will be freed from the clutches of Time involving deaths and 
rebirths, and they will be redeemed along with their entire families.

Now you are very gracious and the source of grace. You have shown 
us an easy path to emancipation.” 9

Thus Sri Muktananda Swam! turns Sri Sahajananda Swam! from an 
eminent preceptor to the manifest form of God, Snji Maharaja.

From the time of his diksa in 1800 to the departure from this world in 
1830, He initiated 3000 Sadhus, 500 of them were Paramahamsa, i.e.
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ascetics of the highest spiritual order. During the last ten years of his life 
SriSahajananda Swam! supervised the construction of six huge beautiful 
temples in Ahmedabada, Bhuja, Vadatala, Junagadha, Dholera and Gadhada 
were there is continuous chanting of Sri Swaminarayana Mantra and 
performing of Aratikyam take place daily. With the help of His hundreds 
of ascetics, He ushered a social, moral and spiritual renaissance in the 
lives of people in the first three decades of the 19th Century in Gujarat.

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

An unknown English contributor to the reputed ‘Asiatic Journal’ of 
England has written an article named ‘Indian Sect: Memorandum, 
respecting a sect, lately introduced by a person calling himself Swamee 
Naraen.’ In this article he concludes: “Most intelligent people in the 
country believed his preaching and produced great effect in improving 
morals of the people. My own dialogues with natives lead me to form the 
same opinion. People of all castes and persuasions resort to Swamee 
Naraen. The number of his followers is very great, estimated by the most 
intelligent natives at about one hundred thousand.”10

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

The discourses were written and edited not by a single editor, but by 
four contemporary scholarly Sadhus (five according to Ahmedabada 
Vacanamrut edition) while they were being delivered. These editors were:

1. Sri Muktananda Swam! : He was the senior most sadhu of
Sri Ramananda Swami. He was twenty-three years senior to
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Sri Swaminarayana. He was a great poet physician, musician and 
dancer. Sri Muktananda Swam! is the author of Brahmsutrabhasyaratnam, 
a commentary on the Vedantasutra of Badarayana Vyasa.

2. Sri Gopalananda Swam! : He had, mastered astanga-yoga, wrote 
commentaries on the Dasopanisad, Bhagavadglta and Brahmasutra.

3. Sri Nityananda Swami: He was a profound scholar authored the
Haridigvijayakavyam and wrote a commentary on Sandilyabhaktisutra
in Sanskrta.
/ /

4. Sri Sukananda Swami was a well-known Sanskrta scholar from
s

Dabhana and the personal secretary of Sri Swaminarayana. He has 
written a commentary called ‘Hetu’ on the Satsangijivanam.

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

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

contents of the Vacanamrtam all the more valuable and significant for all 
aspirants and scholars.

In one of the Vacanamrtams, viz., VLS : 7, corresponding to HVSS 
Taranga 114, Sri Nityananda Swami presents 114 discourses to 
SriSwaminarayana for his approval that was edited with the efforts of all 
the editors. The Master appreciated and authenticated it.

The quality of devotion, dedication, scholarship and above all, the 
transparency and honesty of the editors Is unique. When an answer given 
by the editor/editors to the question was not correct or complete the 
Master rejected it. The editors clearly mention their ignorance and
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inability to give an answer with their specific names in the collection of 
discourses namely the Vacanamrtam.

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

Similarly in another discourse Sri Swaminarayana says that 
SriGopalananda Swami and others have at present profound love for God. 
But, if they were to encounter hostile circumstances, their mind would be 
adversely affected. It means their foundation appears to be weak and if 
they were to face an extremely unfavourable situation, their love for God 
would not remain stable at all.

But the most trenchant criticism of all the four editors comes in a
discourse where the Teacher after praising the four editors, 

/ / /(Sn Muktananda Swami, Sn Gopalananda Swami, Sn Nityananda Swami,
Sri Sukananda Swami) and other disciples, states: “All of you presently
behave very well. However, if factors like desa (place), kala (time), sanga
(association) and kriya (activity) were to become unfavourable, then there
is no doubt at all that your enthusiasm would not remain as it is now.”
And, then, He adds: “it is precisely for the purpose of somehow instilling
this jnana (knowledge) in your minds that I continuously deliver
discourses.” HVSS 247 : 29-31.

An equally important quality of the editors of the Vacanamrtam is the 
keen sense of history and documentation. Disproving the common
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Western complaint that Indian religious history lacks firm and definite 
historical chronology.

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

Authenticity

As already mentioned the Master approved at least 114 of these 
discourses in His own lifetime, unlike many discourses and scriptures of 
India’s main religions. This prevented any chance of major interpolation 
in the form of additions. Not only the main work in Gujarati belongs to 
the time of Sri Swaminarayana, even the Sanskrta translation of the 
Vacanamitam namely the Harivakyasudhasindhu that has almost the same 
subject matter, the same number of discourses and the same chronological 

order belong to the same period. There is also a translation of the 
Vacanamitam in the Vraja-Bhasa by Sn Brahmananda SwamI, a favorite 
saint-poet of Sri Swaminarayana. Thus we have the Vacanamitam in 
Gujarati, in Sanskrta and in Vraja languages and the chances of interpola
tion are few.

The Method
Adi Saiikaracarya made a very valid statement while commenting 

upon the first mantra of the Kenopanisad: (I /1) ‘The exposition of a 
subtle theme becomes easy to understand by means of dialogues in the 
form of questions and answers between the teacher and the disciples.’

This dialogue and question - answer method was used in the Upanisads. 
In the Vacanamitam it is employed extensively and in a truly 
participatory manner. In the entire Vacanamitam, there are 456 questions
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out of which the Master Himself has asked only 138 questions. Simply 
speaking 70% of the questions are from the audience and only 30% 
from the Master.

The Audience
A pertinent question would be who were the questioners or the 

members of the audience. They were mainly His sadhus who were 
philosophers, poets, scholars, mystics and musicians. There were also the 
questioners who were householders. By profession they were rulers, 
farmers, merchants. There were people from lower castes also.

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

The Subject Matter
He explains the purpose of His discourses: ‘O Paramahamsa ! The 

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

He explains the concepts like Jlva, Isvara, Maya, Brahman, 
Parabrahman, Dharma, Juana, Vairagya, Bhakti, Ekantika-dharma, 
importance of God, scriptures, satsang and deep attachment to the Gunaiita 
Guru (God-realised-Satpurusa).

Conclusion
The spiritual knowledge and revelations in the Vacanamrtam are of 

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

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

*rt *Uct+WW<-dl TFT » (VH)11

Fools disregard Me, dwelling in a human form, not knowing My 
higher nature, as the Supreme Lord of all beings.

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

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

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



HVSS/58

compared to His vast and infinite greatness. The assumption of the insignifi
cant human form by Lord Purasottama is for easy assimilation with human 
beings who desire to seek His contact and feel congenial with Him.”

‘Just as a small ant requires only a small means (few grains of sugar) 
for its subsistence, as bigger means (a big piece of sweetmeat like a 
ladoo) would spell its death rather than growth, similarly Lord Purasottama 
assumes human form for fostering spiritual growth in the Jivas. Just as 
when the God of Fire is invoked, he appears before human beings in a 
serene human form subduing all his fiery flames, similarly Lord 
Purasottama also suppresses His infinite powers, greatness, divinity, etc., 
and assumes human form with great commiseration for the ultimate 
redemption of the Jivas. However, those devoid of intelligence who do 
not have the requisite knowledge of the attributes and working of God 
callously ask: ‘Why does not the Lord exhibit His powers ?’ But they 
cannot realise that the suppression of His divine powers is for the 
ultimate redemption of the Jivas. If, however, He exhibits all His powers 
and manifests His full-fledged divinity, even millions of macrocosms 
would pale into insignificance before such greatness of His. How can the 
Jivas stand such greatness ? One, who has so realised the knowledge of 
the infinite greatness, divinity and glory of God in human form, is 
beyond the influence of Kala, Karma and Maya. For him there remains 
nothing more to attain.’12

‘The assumption, I repeat, of the insignificant human form by 
LordPurasottama is for easy assimilation by human beings who desire to 
seek His contact and feel congenial with Him. The Lord is the Lord of 
cosmic powers and those powers have been manifested and will be 
manifested again, but for the redemption of human beings it is essential 
that the Lord come, we may say, in human disguise, so that we should 
not be overwhelmed by His power but should be attracted by His love.”13
a

Sri Harivakyasudhasindhu
Sn Harivakyasudhasindhu (HVSS) is the Sanskrta translation of the 

Gujarati Vacanamrtam, the most authoritative and important scripture of
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the fellowship, consisting of the questions and answers as well as self
statements (krpa-vakyas) of Sri Swaminarayana, given in the open 
assembly of the ascetics and householders.

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

ffct"R^'5£r qpfaggwfc t
fhrStFF?: wfenrd' sqPFFgt

tow nw?r: i
drtf&difa ffarFt it % n

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

The text HVSS follows the Vacanamrtam, in general, faithfully and 
accurately. It tries to represent the basic principles of the Swaminarayana 
philosophy, psychology, religion and ethics truthfully as given in the 
Vacanamrtam. In short, for all the followers of the Sn Swaminarayana 
faith, belonging to different groups and divisions, branches and sections, 
it is almost the Sabda-pramana. It is the verbal testimony. Like the 
Vacanamrtam, it is the highest, the most authoritative and the independent



HVSS/60

means of valid knowledge as it is delivered by God (Sri Swaminarayana) 
Himself.

One of the most learned and reputed scholar-saints of Sri Swaminarayanism, 
Sri Krsnavallabhacarya states in the introduction of the Varanasi text: 
‘Indeed the entire Sudhasindhu (Harivakyasudhasindhu) is the independent 
means of knowledge, the nectar that has come out from the mouth of God 
(Sri Swaminarayana), from Parabrahma Himself in the human form, for the 
salvation of people, describing the ways of obtaining the highest goal of 
human life.14

Adi aearya Raghuviraji Maharaja in his Setumalatika on this work calls 

it ‘The best among all the scriptures’ as it has come from the mouth Sri Hari 

and compares it with the Veda among the genuine scriptures.15

frnrrstfr-w rrfrmi ? n

graqrairnT *rar SRFFtfNr cram
W^Tfrci' ?&<K-4l&dr=ld: II 3 II

Thus, even among the scriptures Of the Swaminarayana fellowship, 
this is the most valuable book in Sanskrit and among all it is next only to 
the Gujarati Vacanamrtam in importance and authority.

Epilogue : Sri Harivakyasudhasindhu has 262 chapters called Tarangas, 
(there being originally 262 Vacanamrtas in Gujarati) and 7974 slokas 
almost all in Anustubha meter. This being the translation, there are some 
lapses of omission and commission. Some examples are given below :

1. In many places in the Vacanamrtam, Sri Swaminarayana swears in 
the name of his teacher Ramananda Swam!, his paramahamsas, his 
devotees, his ascetics, etc. This is to add great emphasis to his 
statement. Most of them are omitted in the HVSS e.g.

‘3>w. HH % Md tM S&d HlC-UdlH d dt ddl S»>q.dl 3-Sl &R> HlC-tl^hd eTd

Mmi .Md dd s&d mn m&H M mri rihrd mk d dd

frdM [Si»i4 l b d fr-R ©Im Hddt M d*u mwi dR



HVSS/61

6cHL[£a % % H6l$ mk 0 dd HdlAld AdTA 014 d dl ddl ®ddl 341 dldd Adl4 

014 MSI MHldl HHd dlM Addl d4. Hd 'ia dlHldl ^LHd dldd Addl <M4 dl 

5HHd 4kmid£ddl»Ctdl dtH 0.’ (dddl^d

‘In fact, I swear by the name of Sri Ramananda Swam! that I do 

not accept the objects for my pleasure but for the betterment of the 

disciples. (VGFS, 18 last paragraph)

‘Hd 3H.I % HH dHd did Adi d Hd Hldldl Rtedd 0 d HdHdHl MSI 4.H °6 Id 0 

Hd 3HH HcdSt d<5R 4.£d dHd HI did Adi 0. Hsi 4 Urd^t <Md d A<fl did dl 

?HHd did HdHddldl dlH 15.’ (dddl^d H.H.I3)

‘Indeed this principle which I have revealed before you is the very 

essence of all of the scriptures, and It is My own firm experience; I 

have talked to you having seen It with My own eyes. In fact, I swear 

by all of you paramhansas that I have seen these facts with My own 

eyes.’ (VGMS 13 last paragraph)

These very important statements of Sri Swaminarayana are not 

found at the end of corresponding HVSS 18 and 146 at all.’

2. A very important historical event namely presentation of the 

Vacanamrtam, by one of the editors namely Sri Nityananda SwamI, to 

Sri Swaminarayana which is mentioned in the VLS 7, is not at all 

mentioned in the corresponding HYSS Taranga 115.

3. A very important statement in VGMS 35 given below in original 

Gujarati text =14 did HhhL im ddl HHdiddt dd^Hdl Gniddi Ad4 ddt 

CHHdlddl 3-H.ddR H&Hd AMM-fidd Add ddl <HHdldd dlHdHdm Add, 4 did dldi °g
•o NO NS NO'

®ddl H\dm AGHlSld hA 0 =Hd Hi dH did 01 d Hd CVldld Wdl 0l. This is 

translated in the corresponding HVSS Taranga 168 : 23 in the following
Sanskrta words. WSRt fdW Hddt did: I fdqtridfd rtT Hc^dlRd 

d4«n n It means ‘At present all of you have firm conviction that I am 

Krsna. This conviction of yours is perfectly true’. In the original 

Gujarati Vacanamrtam, VGMS 35 no where Sri Swaminarayana is 

identified with Sri Krsna as is done here In HVSS 168 : 33.
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4. An important concept Sarira-Sarm-Bhava is explained by Sri 
Swaminarayana with the help of the term ‘Antaryamisakti’, through 
which God is immanent in each one of the (spiritual) and (material) 
substance and yet He is independent and above them. Unlike 
Ramanujacarya’s Isvara, the Parabrahman of Sn Swaminarayana does 

not absolutely and necessarily depends on matter and soul. They are 
only pervaded by the Antaryamisakti of God. God is present every
where by this Sakti, which is described as ‘Brahmampa’ in Vaeanamrta 
Gadhada middle section no. 10. Just as the Atman or the Self controls 
the entire body and pervades it, so also God pervades the universe 
through it. Just as the Atman is not identical with the body, the God 
is not identical with the universe. This very important philosophical 

relation between Paramatman and four other metaphysical realities, so 
well explained in the VGFS 41 and VGFS 64 is not explained well in 
HVSS Taranga 41,64.

5. In some places special phrases are translated differently. In the very
first Vacanamrtam the words goes to in
Gujarati becomes % itefcPtRi in HVSS 1:15. Thus, the word 

Dharmakulasrita is dropped and Bhagavaddhama is translated as 
Golokadhama. The gold coins worth thousand rupees in the 
Vacanamrtam Gadhada VGFS 10 is translated as thousand gold coins 
in HVSS Taranga 10:8.

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

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

pronouns you, yours, yourself, yourselves are used to indicate that the
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devotees mention in the Vacanamrtam axe the followers present in 
front of Sri Swaminarayana in His assembly.

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

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

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

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

Sri Harivakyasudhasindhu as a work ofTransaction of the Gujarati 
Vacanamrtam

Translation is both an objective and a subjective act. It is central for 
understanding a work of a different language than one is familiar with. 
Be it Gujarati, Vraja, or Sanskrta but it is also an act of transmitting 
ideas, to perpetuate and propagate concepts, principles and philosophy of 
the belief system.

b#dr Wctfcf uwr: h ^ n
HVSS 218:9
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There are, generally, three types of translation :

1 Inter-lingual. It is translation

from one language to another

i.e. from Gujarati to Sanskrta.

It is called ‘translation proper’.

1 The translation of the Gujarati

Vacanamrtam in the Sanskrta

Harivakyasudhasindhu is

inter-lingual i.e. “Translation

Proper’.

2 Intra-lingual. It is more of an

explanation of ideas/works in

the same language using

synonyms or equivalent phrases

etc. It is rewording within a

language.

2 The Sanskrta Setumala Tika on

the Sanskrta HVSS is intra-

lingual where the same matter

is explained further by use of

synonyms. It is explanation in

details of Sanskrta verses in

Sanskrta prose.

3 Inter semeiotic translation. It is

transmutation. It is replacing

verbal signs by nonverbajones.

The example of semeiotic trans

lation is the ancient Egyptian

literature, which is in

hieroglyphic script, where

pictures represent words.

3 The translation of Egyptian

Hieroglyphic writings in

English or French is inter

semeiotic translation. We are

not concerned here with inter

semeiotic translation.

Here, we are concerned with inter-lingual and intra-lingual transla
tions because Sri Satananda Muni translates the Vacanamrtam, which is 
originally in Gujarati language, in Sanskrta. It is called Sri 
Harivakyasudhasindhu (HVSS). Again this work is explained further in 
the gloss or the Ilka known as Setumala by Sri Raghuvlrajl Maharaja.

In translation, exact transmission of ideas or equivalence in all 
respects is almost unattainable. Language may differ and vary in sound
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system. The powerful accent and emphasis in one (Gujarati) may not 
have the same expressive verbal strength in the other (Sanskrta) language.

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

1 Hd %h Mmc-t ia did Ad w

£&d W H.41 (M Oiic-fl. IIH cdi dd
SO VO SO

d wi nil £ cMR Md dil Wi;
Hd Mb HR>H M H2<Hl HPddl did

d fid HlHl HlHlfi CHPll d'lMdl did Hd

d HR?dd &H-dlH BPiil CiM HHl<Hi did
"O SO NO

dfil d Ak-tl dmi H§1 HL5 dU did; dH 

tddd H-HH H«llcisR ^trld 'Mh filk

dl HU HU USld (VGMS.13)

1 HVSS Taranga 146 does not 
give this example and so
no translation of the above
passage is there in HVSS.

2 Bldd H[k did dHl Hd [£& fidl
NS

&HL did dl Hdi fidl &HI& Hid;

(VGMS.21)

2 HVSS Taranga 154 does not 
quote this example and so
no translation of the above
passage is found in HVSS.

3 $H Ml U-jdl <SHC-tl did d dHl Hd 

Hfiddl d?lHl ddfil did dl d £1? Hd 

<>RH d£ °m &; (VPS. 3)

3 HVSS Taranga 129 does not 
give the translation of the 
above passage.

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

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

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

functionally acceptable.
Secondly, the genuine effort has been undertaken for bringing in the 

HVSS as much exactness or equivalence and awareness of subtle 
concepts of philosophy discussed in the text of the Vacanamrtam.
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At the end, in the epilogue of HVSS (Varanasi Edition, Page 301) 
Sri Satananda Muni states that it is by the order of Srihari, 
Sri Swaminarayana, that he has translated the Gujarati Vaeanamrtam text 
in Sanskrta, in Anustubha meter as per his own understanding.

fp? trbpnirt vraFriariivaii1*
O O j

So the translator, it seems, is aware that something has been ‘lost’ in 
the translation at places. So he writes that I have translated ‘w*#’ That 

there is a reason to believe about unattained equivalence. But overall the 
translation merits attention of all interested scholars connected with 
development of this bhakti faith of Gujarata.

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

There are three printed versions of HVSS. There is a Magnum Opus 
on HVSS called Brahmarasayanabhasya by Sri Krsnavallabhacarya and 
there is a MSS bearing No. 900-901 of Sri Harivakyasudhasindhu in 
archives of AARSH.
1. The first printed version of HVSS was published in 1969 C.E. by 

Sastri Sri Hariprakasadasa from Sri Swaminarayana Temple Varanasi. 
It was a part of Sri Yogananda Muni Giranthamala. It was the third book 

in that series and has a detailed introduction by Sri Krsnavallabhacarya.
It has 262 Tarangas corresponding to 262 Vacanamrtas-discourses 

of the Gujarati Vaeanamrtam of the Vadatala diocese. It was the 
first printed HVSS text. But it did not contain the very important 
Setumala Tika.

2. The second printed version of HVSS with Setumala Tika was 
published by Purani Hariswarupadasa, the chief (mahanta) of Bhuja 
Swaminarayana Temple. Purani Patitapavanadasa edited the work, in 
1992. It is in the traditional ‘Pothi’ form (loose unbound horizontal 
pages) and has the blessings of Acarya Tejendraprasada Pande of 

Ahmedabada diocese. It follows Gujarati Vaeanamrtam text of the
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Ahmedabada diocese, which has 273 discourses. Thus, it has 
additional eleven discourses compared to that of Vadatala diocese 
comprising of five additional of Ahmedabada section, five of Jetalpura 
section and one of Aslali section.
The Setumala Tika of Sii Raghuviraji Maharaja is very important 

commentary on HVSS. He was the first acarya of the Vadatala diocese. 
The Tika clearly shows the development of Sn Swaminarayanism. In 
many places of Vacanamrtam discourse where Sii Swaminarayana mentions 
God or ‘Prabhu’ or ‘Bhagavan’ or ‘Hari’, the author of the commentary 
explains the word to mean ‘Bhagavan Swaminarayana’. In many places 
he gives new and innovative explanations of key concepts that occur in 
the original text. We will discuss them later.

Throughout the Bhuja Pothi version of HVSS, there is this running 
Setumala commentary of Sri Raghuviraji Maharaja except on the 
additional eleven discourses mentioned above. On these eleven discourses 
there are two commentaries! One by Sii Ayodhayaprasadaji Maharaja, the 
fust acarya of the Ahmedabada diocese and second by his son Sn 
Kesavaprasadaji Maharaja the second acarya of the same diocese. But the 
name of both the commentaries remains the same! It is called Anvayadipika 
Tika. The colophon on each of the three sections (Ahmedabada-5 Tarahgas, 
Jetalpura-5 Tarahgas and Aslali-1 Tarahgas) differs! It indicates that perhaps 
the additional eleven Tarahgas and the tika on them were added later on.

The strangest edition of HVSS is of the Ahmedabada diocese. 
Sii Swaminarayana Temple, Kalupura, and Ahmedabada published it in 
1992 when it celebrated the 50th birthday of Acarya Tejendraprasada 
Pande, when he completed 25 years as the head of the diocese. The work 
contains the following:

1. The Sanskrta text of HVSS of Sii Satananda Muni (here he is called 

Maharsi Sadguru) containing 273 Tarahgas corresponding to the 273 

discourses given in the Gujarati Vacanamrtam of the Ahmedabada 

diocese.
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2. The Vyakhyakara of this work is late Acarya Sri Kesavaprasadaji

Maharaja. He was the second acarya of Ahmedabada diocese but in this 

whole text of separate Vyakhya in Sanskrta is given.

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

translation of the original Gujarati Vacanamrtam!

4. This Gujarati translation is by a scholar saint of Ahmedabada 

Swaminarayana diocese named Sastri Devacaranadasaji. He is the 

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

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

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

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

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

But the worst mistake perhaps is the change of words and phrases of 
the original HVSS text on a large scale. For example we give below in

rtrTgtr u'^ifS'gw ^ rtntrn itamfNr fgwun
u+dMwuftPflr: rrng ii h m
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the first column the examples of the original text of HVSS as given in the 
Varanasi and Bhuja editions and the changes effected by the Ahmedabada 
edition. All the examples are from the very first section of the book.

The most glaring change is with reference to the founder. Wherever 
there are references to Sn Swaminarayana as God or as Krsna, the 
Ahmedabada edition replaces them with the words like Ramapati, Visnu, 
Hail etc to indicate that Sn Swaminarayana himself is not indicated or 
mention therein.

Varanasi & Bhuja Edition Ahmedabada HVSS Edition
1. HVSS 1 :11 

^fT ¥t^u grwr % -rto
1. HVSS 1:11

(This sloka in not there)
2. HVSS 1 : 14 2. HVSS 1 : 12 

■qifct TR
3. HVSS 12:46

cfjwr a smr <w<^ih

3. HVSS 12 :46

4. HVSS 20:11 4. HVSS 20:11
TOc^ckii

5. HVSS 29: 10 5. HVSS 29: 11
°FTl 'ft:

6. HVSS 30: 8 6. HVSS 30: 8

7. HVSS 31:4
% -Rci#

7. HVSS 31 :4

8. HVSS 32:19 8. HVSS 32 : 19

9. HVSS 33 :4 9. HVSS 33 :4
TmrrrfT

10. HVSS 34:27 10. HVSS 34:27
IT c5f WlTTfU: ‘JTWtrnT:

11. HVSS 34:28 11. HVSS 34:28

12. HVSS 34:29
TWTcT *raiW<T

12. HVSS 34 :29
WTf:

13. HVSS 34:30
■q?t:

13. HVSS 34:30
?T#7TSS'=T^cTS
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Sri Satananda Muni: The author of Sri Harivakyasudhasindhu
Sri Satananda Muni, also known as Sri Satananda Swam! and 

Mahamuni, and as the Vedavyasa of Sri Swaminarayana Sampradaya, 
wrote all works in Sanskrta only. His magnum opus, the Satsangijlvanam
is in five volumes mostly in the Anustubha metre has 319 chapters/
(adhyayas) and 17627 verses (slokas). It contains the entire Siksapatn just
as the Bhagavadglta is contained in the Mahabharata.

The work has extensive commentary called ‘Hetu’ by Sri Sukananda
— >*

Swami and the shorter one called ‘Bhavaprabodhim’ by Acarya Sn
ViharilalajI Maharaja. It is highly eulogised in another work called
SatsangijTvana-Mahatmya by Sri Muktananda Swami.

ot _
His second important work is the Arthalpika a voluminous 

commentary on the Siksapatri of Sri Swaminarayana, the basic regulatory, 
moral, short text of the faith meant for all the devotees. He also wrote a 
short trka called Anvayadlpika on it. His third very important work is 
Sri Harivakyasudhasindhu. It is free Sankrta translation of the Gujarati 
Vacanamrtam, the foundational philosophical text of the'faith.

In addition to these, he has also written other important works namely 
Sarvamangala-stotra (1008 names of Sri Hari), Janamahgala-stotra (108 
names of SriHari), Vasudeva-nama-mala (108 names of Sri Vasudeva),
Dharmadeva-stotra (couplets in praise of Sri Dharmadeva, the father of 
Sri Hari) Bhaktidevl-stotra (couplets in praise of Bhaktimata, the mother 
of Sri Hari) Uddhava-siddhanta text on the basic principles and concepts 
of the faith and Sri-Hari-jayanti-vrata-vidhi (A book prescribing the 
methods of celebrating the festival of Sri Hari’s birth).

The Author : The life story of Sri Satananda Muni is told in various 
ways in his own works i.e. Satsangijlvanam and Arthadlpika-tiM by the 
Sastri Harijlvanadasa (SSJ: 119-124). It is told in great details but it is 
very difficult to state what is purely historical and what is not. In his life 
story like that of Sri Ramananda Swami, it is stated that he hailed from 
Mithila town of Bihar and was bom in a Brahmana family. His father, Sri 
Visnudatta, was a learned holy man.
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Sn Satananda was very intelligent since his childhood and mastered 
the sacred scriptures in no time. He was a great devotee of 
Sri Nara Narayana. He wanted to worship him in Badarikasrama, but did 
not know the way to reach there. Fortunately, some people from Mithila 
had formed a group and were about to go to Badarinatha pilgrimage. 
Young Satananda took the permission of the parents and undertook the 
pilgrimage to the sacred shrine along with the people of his region. 
Finally, he arrived at the Badari Temple in the summer in the Himalayas. 
All the pilgrims were happy to have the darsana of the presiding deity of 

Bharata Varsa - Bharata country. When every pilgrim had left, he 
decided to find a solitary place to meditate upon Sri Nara-Narayana.

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

He prostrated and said: ‘Oh God today you have fulfilled my long 
cherished wish to have your ‘darsana’. I wish to compose, write, and sing 
your great acts of life. Please fulfill my wish, please keep me near you.’
✓ _ _ x \/

Sri Nara Narayana said : ‘Satananda ! Iam born as a human being on the 
earth and am known as Swaminarayana. At present I move in Saurastra 
and Gujarata. Go there. I will meet you there only. I shall happily keep 
you with me and you can compose literature on my life and work.’ 
Giving this boon, God disappeared. Sri Satananda travelled from the 
North to the Western part of India. He came to Ahmedabada. Some of the 
followers of Sri Swaminarayana were going to a town called Dabhana. 
He also accompanied them.

For the first time Sri Satananda Muni met SriSwaminarayana at
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Dabhana. It was a soul-satisfying meeting. Sri Had initiated him in the 

Uddhava Sampradaya, allowed him to stay with Him. He had Krpa- 

samadhi due to great mercy and love of Sri Had and had the vision of
S s

Sn NaraNarayana of Badrikasrama, Sn Visnu in Vaikuntha and of 

Sri Swaminarayana residing in Aksaradhama. He was in trance and had 

both the self-realisation and the God-realisation. He asked Sn Swaminarayana 

to give him permission and blessings to write an extensive work i.e. Mahakavya 

in Sanskrta describing His life, work and teachings. The latter agreed.

He told Sri Satananda to accompany Him to Durgapura (Gadhada) 

and compose the work there. So he went there and whenever had any 

doubts or problems about the biographical history or the systems of 

philosophy like Yoga, He consulted Sri Hari who solved his problems 

and removed his doubts. When all his difficulties were over he asked for 

His blessings again for starting the big work.

Sri Swaminarayana said: “You have listened to my life, work and 

views. Now write, as you know them. You understand me thoroughly, 

have sharp intelligence, when I leave this world, your work describing 

my life, history, detailing all episodes, will be the solace of the devotees 

in life and death. Accordingly, the poet wrote his Mahakavya- 

Satsafigijlvanam, remaining alone, in a small room, in the Gopinatha
VC-/- — _ s ^ ___ __ ^temple^of Durgapura (Gadhada) where Sn Swaminarayana had spent most 

of his thirty years stay in Gujarata and where he had given 184 sermons 

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

The Vacanamrtam became the main philosophical text of the faith 

and Sri Satananda Muni translated this Gujarati work in Sanskrta for the 

non-Gujarati, traditional scholars, pandits of India. For them he also 

wrote an in depth commentary Arthadipika and a short one Anvayadipikd, 

on the Siksapatfi.

In this Siksapatfi, sloka 132, there is a clear instruction for both the 

acaryas to establish a school for studiesof traditional subjects like Sanskrta 

Grammar, Logic (Nyaya), Samkhya, Yoga, Vedanta, and Pancaratra etc
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and to appoint good faculty to spread the holy knowledge and wisdom, 

srathftwr *r%3T ^jfir trcfftr
Consequently, a big Sanskrta Pathasala was established at Vadatala 

and prominent pandits of Sri Vaisnavism from Tamilnadu were invited to 

teach so as to train the student - sadhus of Sri Swaminarayana sampradaya. 
These teachers were staunch followers of Sri Vaisnavism and the 
Visistadvaita philosophy. Two of them became the principals of the Vadatala 

Pathasala. Sn P. B. Attnagaracarya had specialised in logic 0*5*0. g_ 
(vyakarana) and visistadvaita (vedanta) hailed from Thirunangura. He wrote 
the prologue or prastavand of 56 pages on the commentary Pradipa of 
Sri Gopalananda Swami. The second principal of the same Pathasala, Embar 
Krsnamacaiya, was from Srirangam. He wrote the introduction on the Bhasya 
of Sri Muktananda Swam! called Brahma-Mimamsa.

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

prepared to subsume Sri Swaminardydnism into Sri Vaisnavism or to 
make it an appendix of the Visistadvaita.

The desire to absorb the former into the latter became very acute
when one of the fellow Sadhus at Vadatala diocese namely Sastri
Yajnapurusadasa was going to help in consecration of the images of 
/ /SnAksara and Sn Purusottama as Swami and Narayana at Vadhavana 
city by identifying Swami or Aksara with Gunatltananda and Purusottama 
Narayana with Sri Swaminarayana or Sri Sahajananda SwamT.

It seems, that it was something totally unacceptable to the old ascetics 
and administrative authorities also, headed by the householder families 
having the kinship with the founder and hereditary authority based on the 
so-called ‘Lekha’, an apparent legal document empowering them eter-
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nally. They felt that once the ascetic like Sri Gunatitananda Swarm 

becomes the ‘Guru’ or the spiritual head of the whole Sri Swaminarayana 

Sampradaya, their entire authority would be weakened.

They were supported by the group of the scholar sadhus of the 

Vedanta Sanskrta Pathasala, mainly Sastri Sri Harijivandasa, Purani 

Dharmaswarupadasa and Sastri Krsnaswarupadasa who were greatly 

influenced by the south Indian teachers of Vaisnavism, Sn P. B. Annagaracarya 

and Sn Embar Krsnmacarya mentioned above. They perhaps felt how 

could an uneducated ascetic like Gunatitananda Swami be equated with 

‘Aksara’ or ‘Brahman’, the terms denoting the ontological reality next 

only to Parabrahman in importance.

They, therefore, thought that the easiest and technically correct way 

was to reduce the Tattva-Pancaka of Sri Swaminarayana into the Tattva- 
Traya of Sri Ramanujaearya by including both the ontological reality of 

Brahman and Isvara into one single reality of ‘Isvara’ of Sri Ramanuja 

and by equating Sri Swaminarayana with either Sri Narayana, Visnu or 

Krsna. They were very careful not to call or describe, in the real sense, 

Sri Swaminarayana as Sarvavatafi (the Source of all incarnation) and 

Sarvopari (the Highest). But this is how exactly Sri Satananda Muni 

describes Him in HVSS 142 :14-15.

trafadKPii cftih
*2>

uehrrmftd m^rrn iy
It appears that this was totally unacceptable to both the contemporary

/ /

acaryas and the scholar-sadhus headed by Sn Harijivanadasa Sastri and
/ /

others. They staunchly believed that Sn Swaminarayana was at best Sri 

Krsna or an avatara of Visnu or Narayana. This view was not totally 

wrong in the history of this Sampradaya or faith and also in case of 

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

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

of the prevailing spiritual and religious traditions. Either he accepts a
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well-established teacher as his Guru or his works as his main 

scriptures. For example Sri Vallabhacarya had accepted Sri Visnu 

SwamT and Sri Caitanya Mahaprabhu had accepted Sri Madhvacarya 

as their respective Gurus. This is necessary to attract the aspirants to 

the new faith.

2. When the faith becomes mature and folly developed the founder or 

his immediate successors can bring in new concepts, innovative ideas, 

and necessary changes. These become slowly acceptable to the followers. 

If we study the philosophy of Sri Visnu SwamT and Sri Vallabhacarya
A A

as well as that of Sri Caitanya Mahaprabhu and Sri Madhvacarya, it 

become very clear that the basic views of the initial period and the
j’S A/O ocA.

developed,are very different.

The similar thing happened, It seems, in Sri Swaminarayanism. Sri 

Swaminarayana describes Himself as a spiritual master, advisor, guide, 

teacher and an acarya of the devotees etc. (VAC: IS) While in the HVSS 

168 : 23 he clearly states, ‘Indeed all of you realise me to be God - Sri Krsna’.

tpw fNr nfni ^ni n^r nfe i

Than he makes the most powerful statement in HVSS 168 : 24-26. 

The Setumala Tika makes this point absolutely clear.

_______ T&rhim /
mr ftm: it ti

HVSS: 168/24
F1SW IF4WI 3^1

f^rr i wfomrtn.-

nrt: wm: c&OTfocbl 41Wlrysf: II W-^Y II

rr^wuiTn|'hfo?<tT bfoirfliijfr: i
snferffitafoT fw dc^wf nfumn n h

HVSS: 168/25
ntfcTI 1 f^RIT PPHW: 1

■(^oqfSjijg: I fW W4lfa=bft^KU|l4K4>¥JMI I snfgnffl:
W: I 3#q I tfctdiidl: I S|»fof|cti 4*^:! 4TRfl #

II ^4-^ II
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H-vwIrwifii hmfk wkmriw w w#wi
W smw fwWRTW Wrf«m Hr§W)ciMl:\\ II

HVSS: 168/26
IP-^I TErt^Rr I U^fenf&l i|g«p UctrlWlI: I 

wm\ %#T c^^qipi I ^cifoR^iq: I *n^| ^cpqif?r TWI
?^TR ^Wild^cbm^'dill ^ -q^tJpf^cFPTI toRIo^l Hr^'d^i:

w tr?r ~m ytnqi^ ^ktt w^i'g ^^f>3*pr<iKri r^rt wr: 1 ur?mj
II II

Sri Swaminarayana, who mostly resided in Gadhada, used to move a 
lot. During his journey and stay he used to have discourses with his 
ascetic aiid householder followers on important religious, ethical, 
philosophical and psychological topics. He freely offered His views and 
opinions on Dharma (an umbrella term that covers religion, duty, 
morality etc.), Jnana (knowledge especially of Jlva, Isvara, Maya, Brahman 

and Parabrahman), Vairdgya, (detachment from everything except God) 
and Bhakti (devotion, both as a mean's^ as the end-in-itself). He had 

internalised these virtues. The purpose of this entire exercise was not to 
parade his knowledge but to satisfy and to give bliss of understanding^ to 
his single-minded devotees. The entire idea is summarised in the following 
at the end of HVSS: sloka 14 page no 203 works- Cy nLktr*)

tF^rtOT qpKtirt M lglc<-U <H l«h c: I

He states that this HVSS is the means of fulfilling all the objectives of 
life; it is the cause of uprooting all the baseless doubts and is the ocean full 
of pearls in the form of glory of God. It has explanations on Dharma, 
Jnana, Vairdgya and Bhakti. Here is declared the experience of Sri Hari 

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

In the language of philosophy we can say that it contains discussion 
of ontological, epistemological, ethical and moral topics of fundamental 
importance. It has Pramana-mimamsa, Tattva-mnnamsd, Jhana-mimamsa, 
Niti-mlmamsd, focusing on the basic truth, which He had realised Himself. 
The work is, therefore the absolute and independently self-illuminating 
scripture. Here in 146.78 sloka no. 7-8 Sri Swaminarayana says :
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mrrar viMcl htf* wnaicm^»
w ^ ttt^w font yHfadw %»V3»

HVSS : 146 / 7
W^\ % *RT:I 3RnftRfc$ Wl W:1 5tts#l 3^1 WfW^g%! ^ 

#E2Rh ^J%| ^ #a#| 1§F<JI fsqfeM U#tf HlfwMI #*5#l

%Hr#W9||

SCT^P mfctfg wfWWSn*Pnfa Wl
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HVSS: 146/8
sg^rfxft i i?cis^Hiu|^i w i sFfjcrqj srfen ^ii^i^iiIm •H^ii'WTf&i 

^TRFrafW cPWjcT ^1 3lfen wi Slfeftcqi *l51cg tpTi
WR^Pfl UUfe U'^FTF]'I W?*# I^fl^ II VS$-6 II

‘Whatever I state is not out of self-enhancement, hypocrisy, ego etc., 
but is for your betterment. Whatever is taught by me, is indeed, 
experienced by me. More over this teaching of mine is the basic principle 
of all genuine scriptures which I myself, have realised.’17

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

%ET WTI
iNri wwfsrr m wmf w wfrm mtrii^H

HVSS: 262/61
I WI W1.I wraf I I*sfsi?[T IW *TF?: I

arjsrai i fesqmw smr wsipsn i
1: II U

wtr^i
smfsfer uimioUd srref *h% rm#: u n

HVSS: 262 / 62
fi i^gi ^qsrrasr wforan ^s^rr i arit %rit: i

sifer i %rit: i n1 i *Hf%
II II

In this book Sri Swaminarayana Himself describes His spiritual status 
and height. He had complete control over His mind; He speaks to His
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mind thus: £I am indeed your controller, therefore, I am not afraid of 
you”, Similarly He is the master of intellect, consciousness and ego; He 
controls all of them.18 He states that no object of sense or sense pleasure 

ever defeats Him and that He is eternally free and independent and has 
realized His own Self,19 As a matter of fact He never had any desire to 

enjoy the pleasures of sense objects. If worldly objects like good clothes, 
food perfume etc. were thrust upon Him, He would donate or discard 
them, soon after their receipt.

Since His birth, He never had even in the dream desires to have 
wealth or woman.20 He had perfect equilibrium of mind, in all conditions, 

whether ruling over the world or begging in the street. Between honour 
and insult, gold and lump of clay, riding an elephant or walking on foot, 
receiving garlands or brickbats, he had perfect equipoise, He further 
states: “The knowledge that I am a Brahmana dose not make me elated 

fby that position or that knowledge.^

TMT T3pr % Ram _
hhihhmI r

HVSS: 146/11
rrtfcT! TRT 1 TftSkicKIcfcSJ I ^ RURpN

^41 II

w mrt

3 X HVSS: 146/12

¥ti -wr: nsislfR
r sttcbw iHftfddi:

t: I n^l^Hchdf ^R: I r5f:%ir *R: I #1 I

*T#R RRffeff rWRTRT%R Refill

HVSS: 146/13
I U&clfq I I ^ Wf I Rtd I Rife *$S5|1m *R%I

WPRfr I RHffgtfn R*RP#: I 3RRR RR: I RT IR
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^Pf 5^enfef ^ ftqifer^ftei tow: ftft hRM
pHdfc|<wRw±MlR(d II v*%~^ II

A similar idea is expressed in the HVSS 102 : 27-32, HVSS 188 : 7-22, 
HVSS 262 : 63.

He speaks of His self-realisation, of how He saw the external world 
of the sun, the moon, the polar stars and the same whole cosmos within 
His own body; how within His own Self He saw the Supreme God-head, 
the Purusottama. ‘Purusottama’ is both a divine name and a metaphysical 
definition of God (Carman 1974/1981 : 159). In that magnificent charm 
He was totally engulfed.21 He declares, ‘I had the self-realisation even 
before I met Sri Ramananda Swam!. He could see His self as the self- 
luminous sun. He submits that He could never forget, even for a moment, 
in all the activities, that He is the Atman. (HVSS 168 : 6-7)22

TmFF^Fnrbr -
rrrerrewr fhcWT wm ^

HVSS : 16S / 6
FmcrfWTsf ^ri?rai<*>*W<i4 ■qf^T: I 

i^i wirq^rPni

gfemif xr mfig cf^sr %i
qww# sprolq wrfer n%Fjfw: epf^u vs u

HVSS: 168/7
fell a^i ;i Sb^'iFfPf i

H MCTRtte I wifh i I
Ebl^rcKlIfetfo [ q#=T II ^4-$ II

The same idea is repeated in. (HVSS 183: 4,5)23

At the time when other towering personalities of the 19th Century 
were unable or unwilling to call themselves anything more than a 
preacher or a teacher, as for instance, Sri Dayananda Saraswati said, 
‘I preach Vedic truth, I am thus a preacher and do not wish to be 
anything more than this/24 Sn Swaminarayana (Sifjl Maharaja) calls 
Himself variously, a person having direct vision of God, a teacher and 
God Himself, depending on the mental and spiritual level of the devotees.
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In HVSS 146 : 61-64 He asserts; “The God with the divine body who is 
in the midst of great effulgence, is myself, standing in front of you, 
assuming divine human form. All the incarnations, including that of 
Rama, Krsna and others have emanated from Me, the Purusottama. This 
is the Truth, I am telling you”.

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

Harmful fcrrfk zfldcwfk w 

w miw fmrnw rmfevr wytflrww:»i»
HVSS: 168/26

^RrafafciHyeHKHis ir^uni nf^fwi TT^rfonm i
-fpiifr cblcHNPti i sRfefilrKft:i *mi

w cf5r ^cft wr:i
U 1^6-^ 11-^-

Thus this book delineates extraordinary personality of Sn Swaminarayana. 
For all the followers of the faith, the Vacanamrtam and its translation Sn 
Harivakyasudhasindhu are as important as the Vedas or Sruti, showing 

the correct pathway to Moksa or salvation and giving true philosophical 
insight into the Swaminarayana Philosophy.

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

Sri Swaminarayana gives great importance to correct knowledge of 
metaphysical entities. He, therefore, declares that when a person knows 
the real nature of them, i.e. of Purusa (primordial male principle of 
creation), Prakrti (theultimate cause of the world of objects), Kala or 
time, and the evolutes or Tattvas, he is released from the influence of
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Maya. (HVSS 12: 3, 233 : 29)25 The same idea is expanded to include

the knowledge of greatness and glory of God in human form, present
before the devotees physically. It is the understanding of the corporeal
form of God, currently before them, which is the cause or means of the
final emancipation. He says: “Those who desire salvation should have

the correct comprehension of God as the cause or means of final
emancipation (HVSS 115 :46-48). In short it is the Concrete Monism.
The word ‘concrete’ means ‘anything’ that is specific or individual.’ God
or Ultimate self-existent reality of Sri Swaminarayana is (one andDspecific

one it refers to Him only. As Muktananda Swam! states in HVSS 34 : 27
/

fa&KIW SfterRT cf witew: I

sfNrr ?j| ipuahfa u ^ a
HVSS: 34/27

i ^cft i i trsrnr anUnfutsfri n yt-yQ 11

Therefore, every aspirant of Moksa must have correct knowledge of 
five basic, ultimate, metaphysical realities which are eternal. (HVSS 7 : 17).

iter sthHf
^rPFcf^: 1 

terfkcpp « 
HVSS : 7 / 17

4ftfwr
i 1 7<tWRT:

cTRSIel: -WV: I 3HI<d4V«igri Slftetl ^wtesntj I *11*01?? I 3T5T

nraim wrre[*|®RTnfn srw: c}>r4’chHui^i|uii^ijbii(d><*mw4t

?llc|oiJ^|| ||

As a matter of fact the difference between Jiva, Isvara, Maya, 
(Aksara) Brahman and Sri Krsna (identified with Sri Swaminarayana) is 
eternal and real. This is the basic tenet the Auddhava as mentioned above. 
This fact is repeated in. (HVSS 164 : 45) 26

The relation between Parabrahman (Paramatma) and the remaining 
four metaphysical entities (viz., Jiva, Isvara, Maya and Aksarabrahman) 
is similar to that between Sarira and Sarin (HVSS 7 : 14). Sri Swaminarayana
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being the Sami or the Atman of all the four. The remaining four are His 
Sarira or Body. This is similar to the relation of Cit (soul) and Acit 
(matter) to Isvara (Parabrahman) in Ramanuja’s philosophy.

However, it is different in both these philosophies as far as the concept 
of Sarira is concerned. According to Sn Ramanuja epistemologically 
Sarira is ‘any substance that a sentient soul can control and support for 
his own use and benefit and which is entirely subordinate to it.’ In this 
way, all the sentient souls together with all non-sentient matter constitute 
the body of the supreme God known as Isvara in Ramanuja’s philosophy 

because all of them are completely controlled and supported by Him for 
His own purpose, and are absolutely subordinate to Him. Similarly, God 
uses Matter (or Acit) or souls (Cit) for His own ends.27

Sri Radhakrishnan writes: ‘Ramanuja uses the analogy of the soul and 
)j body to Indicate that the body cannot exist apart from the soul embodied 

' in it.’ ^ffcnc^ic5Fcqw#5^ncni wncmi When soul (Apr departs the body 

perishes. The final cause of the body is the soul. But if the analogy is 
pressed (further) it will mean that God is all, and the souls and the body 
are merely instrumental to the pleasure of God (Radhakrishnan 1995, 
Vol. fi : 716-718).

Thus Cit and Acit, the soul and the matter are nothing but the means 
of pleasure for God, making God dependent on them for his pleasure and 
unable to transcend them, as he is always associated with them. When (the) 

Brahman is in its causal condition (or karana-avastha), these Cit and 
Acit, sentient and non-sentient beings are in their subtle (suksma) state. 
When^he (Brahman is in its effected state (karya-avastha) Cit and Acit are 

in their gross form or manifest state. The clear implication is that the 
ultimate reality or Isvara of Ramanuja, absolutely and necessarily requires 
Cit and Acit for His very being. Thus, God is not really independent.

Secondly, if individual souls are absolutely subordinate to God, they 
can’t have any distinctive purpose of their own. Sri Satananda Muni, the 
writer of this book, expressing the opinion of Sn Swaminarayana, gives
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different definition of Sarira and Sarin in the HVSS 64: 10-12. He states
— athat Jiva, Isvara, Maya and Aksarabrahman is the Sarira or the body of 

God in the sense that they are pervaded by Him, are dependent on Him 
and are incapable of doing anything on their own except through the 
Antaryami-sakti of Him. Both Jiva and Brahma are termed as Sarira due 

to their permeability and dependence with reference to the Sarin or God. 
Sarira is powerless without Sarin; the Sariri is independent and all- 
powerful. Thus God, according to this text, pervades all four metaphysical 
realities i.e., Aksarabrahman, Maya, isvara and Jiva through His 

Antaryami-sakti or divine power (HVSS 12 : 34).

arewffirewr ^r:i
tiff* un

HVSS: 12/34
SWjRfdl ^ff&TI wRt d^lfd I I

#r: trat I#: i w%nRr wit

ftfilcoil I 3Tf»p« ^Tt
ifaf cTffeRI II II

He controls them, just as soul controls and pervades body.

Therefore, He is called the Safin of the Sarira (consisting of 
Aksarabrahma, Maya, Isvara and Jiva). Thus, the transcendence,
independence, and perfection of God remain unimpaired. God, moreover, 

does not use or support matter and souls for His own end as instruments 
of pleasure. On the contrary, the entire cosmos is created basically for the 
benefit of the individual souls.

wNfFft c# MWlfW: I
v o

stfarr ii«tidhRt T*rRnr*nntjw*TO^ »i ^vs m
HVSS: 34/27

1%:#WWRu%# l^IWT ! I I c^lT^Tf^-

41cihih.« w arrfsnjntshni

The text mentions that God creates, governs and destroys the world 
for only the well being of Jivas or individual souls (HVSS 97 : 33-36)
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God does not have an^, self-interest in this process per se. To 
strengthen this argument, SriSwaminarayana in the Vacanamrtam quotes

.A-

a sloka from the Bhagavatapurana (X 87.2) that asserts that God created 
the buddhi (intellect), the indriyas (sense organs) the mams (Mind) for 
the Jivas to help them, (A) to enjoy the sense-objects (as prescribed by 
the scriptures), (B) to take birth in higher levels, and (C) to attain 
salvation. Thus, God always works for the betterment of the Jivas. Out of 
great compassion, He helps them to attain salvation (HVSS 97: 36). Thus 
unlike the theory of Sri Ramanujacarya, Sarira and Sanri are not mutually 

[dependent on each other in the philosophy of SriSwaminarayana, nor are
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the worlds of matter and souls meant for merely the enjoyment of God.

Professor Yajnik very lucidly explains thus: ‘We see that 
Ramanujacarya’s conception of Safira fails to preserve, of course, in spite 
of Ramanujacarya, the dignity either of God, or of the finite self. Sn 
Swaminarayana’s conception of Safira is not involved in these 
difficulties. For Sri Swaminarayana has said that God is the soul or 
Safin, of Aksarabrahman, Isvara, Jlva and Maya in the sense that these 
realities are (i) pervaded by God, (ii) absolutely dependent upon God; and 
(iii) incapable of doing anything except through the Sakti of God. Thus, 
God of Swaminarayanism does not support the finite realities for any 
purpose of His own. He rather enables these realities to realise their own 
purposes. This saves both the perfection of God, and the value of the 
finite self.’ (Yajnik 1972 : 25)

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

As stated above Sri Swaminarayana has accepted five metaphysical 
realities or Tattvas in place of three of Sn Ramanujacarya. (HVSS 7 : 17)28 $3^ &! 

The first among these is Jiva or individual soul or atman. It is of the 
nature of consciousness, possessor of knowledge, eternal, unchanging, 
blissful, steady, always having the same form, self-luminous, spotlessly 
clean, non-attached, pervading (the whole body), seer, divine, unpierceable, 
without the gross body, non-materialist in nature and immortal.
(HVSS 82 : 12-13) 29

awifcwfl ,'PtEfau: tpTTcW. I 

■f^T: II H«
HVSS :82/12 
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Jiva and Sarira, the self and body have not only different but
opposite characteristics. While Jiva is basically subtle, conscious, immortal, 
and pure, body is gross, unconscious (without the Self) mortal and 
impure. Jiva pervades the entire body with its natural power, but by its 
special power it resides in the cavity of the heart. (HVSS 227 : 20-21)30 

There are innumerable souls. They are neither male nor female, neither 
Brahmanas,nor Ksatriyas, nor Vaisyas nor Sudras. Jiva is neither a father 
nor a son of any one. (HVSS 262 : 12)31

The authorship (kartrtva) and the enjoyership (bhoktrtva) of the Self 
are due to the Kriydsakti and Ichhdsakti of God. (HVSS 65 : 29-30) 32 

Jiva is enveloped by the causal body or karana-sarira. It is the Maya. 
attached to the Jiva due to which it remains ignorant of its true nature. 
Karana-sarira is like the skin on the seed of tamarind. This karana- 
sarira is so strongly attached to Jiva, that it is almost impossible to 
separate it from the Self. But if a person attaches himself to a truly 
brahmanised saint, considers him to be a genuine exponent of the 
knowledge of God and then knows God through him, meditates upon that 
divine form and obeys His various instructions, he gets rid of karana- 
sarira of causal body, just as a tamarind seed which is never separated 
from its skin, will be free from it, if it is roasted. There is no other way 
to separate karana-sarira or Maya from the self. As long as karana- 
sarira is bound with Jiva, there will be cycles of births and death. So 
sincere attachment (satsahg) to a brahmanised saint to get true of 
knowledge of the self, Aksarabrahman and Parabrahman is a must for the 
removal of causal body and attainment of salvation. (HVSS 108 : 6-11)33
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Thus when karana-safira is removed JTvas reach salvation. In the 

state of salvation innumerable released souls, becoming the Aksara Muktas, 

servants of God, live in Aksaradhama, the divine abode of the Supreme 

God-head namely Purusottama. (HVSS 233 : 37)

Isvara: The concept of Isvara as given in HVSS by Sri Satananda

Muni following the Vacanamrtam of Sri Swaminarayana is quite 
0? S*fK

different^ It is placed between Jiva and individual self, on one hand, and 

Brahman and Parabrahman, on the other hand.
/ y»

Sn Sankaracarya considers Saguna-brahman (Brahman associated with 

Maya) to be Isvara. Sn Ramanuja’s Isvara is Citacidvisistah - the 

Supreme Being - is qualified by sentient and non-sentient beings. His 
Isvara is different from and superior to a category of Isvaras of Sri 

Swaminarayana. Madhva calls Isvara an Uttama Jiva. Like most of the 

Acaryas, Swaminarayana’s category of Isvara is similar to that of Jiva; 

both are spiritual entities, both exist only in and through Parabrahman, 

both are knower, doers and enjoyers. Both act through their bodies, 

constituted of twenty four elements. (HVSS 164 : 12)34
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But there are basic differences between the Jiva and Isvara too. In the 

HVSS 125 : 21-25, the author enumerates them. The five basic elements 
or Panacabhutas that constitute the body of the Jiva are inferior; those 
that form the body of the Isvara are superior, called Mahabhutas. 
Therefore, the experience of the Jiva is limited to its own body while that 
of the Isvara is coextensive with the entire living universe under his 
control. So the knowledge of the Jiva is limited but that of the Isvara is 
all pervading as far as the universe under him is concerned. Every isvara 

is the creator, the governor and the destroyer of his own universe. 
Therefore, right from the Pradhana Purusa down to Brahma, Visnu and 
Mahesa, every one is called Isvara. In case of both, Jiva and Isvara, 
Paramsevara is the Upasya and Jivas and Isvara are the Upasakas. 

Paramatma is the object of worship and the Jivas and Isvaras are the 
worshippers. The Isvaras are super Jivas yet ensnared by Maya, though 
to a lesser extant. (HVSS 164 : 20-26)35 Both the Jiva and Isvara obtain 

Moksa only through the Upasana of the Supreme God srepfft (#*t:) ^ 

<j4kr cji^cjv-i ^siii ^qpsRi -Qcj fir i

ifgf^rr cpif -qrcr (HVSS 164: 27) 36 i.e., even Viraja

Purusa, if he does not perform Upasana of the Supreme God Vasudeva, 
will not be free from the cycle of birth and death. Only through the 
Upasana of Supreme God, will the Jiva and Isvara attain emancipation.

Maya : It is one of the five basic metaphysical realities of the 
Swaminarayana philosophy. It is described as ‘fR^r’ permanent, 
power of God, having three Gunas, ‘ ' absolutely
unconscious but having sentient Jivas and Isvaras in it womb, 

unmanifest, field or ground for all evolutes including
Mahattatva, Mva etc. (HVSS 12 : 8) 37
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It is interesting that Maya or Prakrti here is similar to that of 
Samkhya rather than that of Sri Ramanujacarya. As it is called and 
described as Gunasamya. It means that Maya or Prakrti is not a sub
stance having three Gunas or attributes or constituents or parts; but it is 
the condition or state of equilibrium of the three Gunas, simply because 
there cannot be any distinction of the substance and attributes in a reality 
which is It is not independent. But it is the power of God and it
depends on Him, Who controls it through His Antaryamisakti. It is with 
this Antaryamisakti that Maya is enabled to create. Even during the 
‘Pralaya’ or dissolution, when every evolute is dissolved in Maya, the 
God sustains her through this Sakti: (1%rmFl;RPTT ifurf# t (HVSS 97 : 30)38

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

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

wpif ?r rmtcrr w %i•o o
%ST: |"qfPU II39

Aksarabrahman is the support of all except that of Parabrahman. 
*pfcf>K«idi ^raf^RciT WTtsfei %i40 He is beyond Prakrti and Purusa

^ w and is free from the three Gunas of Maya.
(HVSS 63 : 29-32, 43-49)

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

smfm, 42 (HVSS 12 : 47-50)

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

*RT fW rprr^l
tRT w qfaAgr snsthi^H43

HVSS 71: 29
Mukti or salvation: Every devotee has to realise that only that person 

who believes that the Brahman who transcends both Prakrti and Purusa 
is the ultimate truth and everything else is transient, achieves the status of 
Brahmanhood, and devotes himself to the Parabrahman-Krsna-Harikrsna, 
becomes free from the shackles of wealth and woman, maya and achieves 
salvation.

M^lTroufa trf tr^tr
tlTlgM rwC\ HVSS : 163 / 9

wij wrrhj fftn trssrf ¥?bn ^

*fhi^-<?h
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Every one who resolutely consider himself to be Brahman and the 
servant of Sri Krsna and worship the God, he becomes a Mukta.

Thus the unique Aksara or Brahman is described as beyond and 
above Purusa and Prakrti, as well as all the cosmic evolutes evolved 
from Maya. In its Amaya’ form it is the all pervading space (Cidakasa) 
that remains untainted but in its* ‘Vyatireka’ form i.e., in its independent 
identity, he is the ideal follower / devotee of the Sri Swaminarayana.

oafd^UHi m^H^n46
HVSS: 7/13

l ^r!5rffd3^TdrqS1%I cSfR^siq 3PflT$p4T s#tRc%s1qi 
°qlqcKi<*.mddj Wffpri aqrerrcfr w ^r^Tf^f^Rr^^ntsfq 
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In many respects the power and attributes of Brahman 
(Aksarabrahman) and Parabrahman are similar but it is very clear that the 
Brahman in its Saguna and Vyatireka form is the dasa or the ideal 
devotee of Parabrahman in the Swaminarayana philosophy. The goal of 
every Jiva or individual self is to achieve the status similar to that of 
Aksarabrahman and to go to Aksaradhama for enjoying the eternal 
company of the personal God Sri Swaminarayana as His ideal attendant 
and to serve Him.
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An in-depth study of Sri Harivakyasudhasindhu seems to suggest that 

the word ‘Brahman’ is used both for Aksarabrahman or Parabrahman, 
depending upon the context.

It is interesting to note here that in the BochasanawasI Sri Aksara 
Purusottama Swaminarayana Sanstha (BAPS), the personal form of the 

Aksarabraman is identified with the current spiritual head (Pratyaksa 
Guruhari) of the organisation. He is the ideal devotee of Sri Swaminarayana 
and the ideal teacher for all the followers of the Sanstha.

Parabrahman: Parabrahman - Paramatman or Purusottama is the 
fifth and the highest ontological entity of the Sri Swaminarayana philosophy. 
He is described in HVSS 121: 31-37 as capable of doing anything (^f

wi) controller of all, omnipotent, source
of everything (u*pfkuih) 47 He can subsume every one unto Himself, 

including the Aksarabrahman (wnsmrcufr win i un
wr: ^n^sfeoTR ii) He can support and hold them independently by His 

own power.47 (HVSS 121 : 31-32,34) Those who consider Aksara and the 
released souls to be equal to Parabrahman, are ignorant and sinners 
(HVSS 121: 36). Aksarabrahman and Isvara are called God only because 

God is immanently present in them, without Him even Aksara will not 
have God-Like power.

.................... ................................................................... i

d fMtr rgrssTTTwfr nnnw n (4^^ i48
HVSS 121:39

The divine form of this all-powerful God who resides in Aksaradhama 
and His worldly human form when He incarnates Himself on this earth, 
are identical. Sri Swaminarayana has not accepted ‘Para-Svarupa ’ (the 

highest form of God in His abode) as different from His worldly human 
form.49 And He Himself does not assume the ‘Vyuha-Swarupa’ or the 

incarnations.

The author HVSS declares that Parabrahman Narayana is the same 

as Swaminarayana. He is the source of all the incarnations :
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The first line of sloka no. 9 clearly state: ‘the very same God is in 
front of you (He is the object of your vision i.e., He is before your very 
eyes).

■fffrctwbr w. srbRtf wo^ i
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It is still more explicit here in the above two slokas as He declares, 
“The Supreme God-Head who is stated to be in the great effulgence, that 
very same God has assumed the divine (but) human form (and is in front of 
you). All incarnations like that of Rama and Krsna have emnated from Me. 
Know me to be the Supreme God-Head. This is the truth I declare to you.”

This declaration is necessary because God cannot be known either 
through the sense organs or through the mind because both these are the 
evolutes or products of Maya while Parabrahman-Paramatman is beyond 
Maya : *#*%: 'tiffin) wrFnfer 52 (HVSS 51: 7) He can be realised
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only by the knowledge inspired by Him or by His grace and direct 
statement not through the indriyas and Antahkaram evolved out of Maya: 

rt srarr fw
srrGrsaV wraft u it

HVSS : 51 / 24
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HVSS 51 :24-26

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

Navya-Visistadvaita
As can be seen from above the Sri Swaminarayana philosophy is a 

distinct from Bhakti-Vedanta system of Sri Ramanujacarya. Like other 
schools ?of) Bhedabheda, Dvaita, Suddhadvaita and Acintyabhedabheda 

referred to above, Sri Swaminarayana philosophy also has distinct 
concepts of Isvara, Maya and particularly those of Aksarabrahman and 
Parabrahman. Even the concept of Mukti is unlike that of Visistadvaita 
and other preceding schools. Yet, there are a lot of modem philosophers
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who choose to call this system of Bhakti Vedanta as neo (or Navya) 

Visistadvaita. Our problem is: why call this system Navya-Visistadvaita ?
The fact is the ontologicahrealities including the concept of Aksarabrahman 
or Parabrahman and the means attaining the Mukti in Sri Swaminarayanism <$3 
are different from that of the Visistadvaita of Sri Ramanujacarya. 

Therefore why should it be called Navya-Visistadvaita? Why an add-on 
name ? Why not an appropriate, nomean^ature describing its central 
distinctive features like Aksarabrahman or Parabrahman or their 
relation ? Why not call it Aksarabrahma-Parabrahman-Darsana or 
Aksaradvaita or simply Swaminarayana Darsana.

The present thesis tries to present the tenets of Sri Swaminarayanism 
in their proper perspective as explained in HVSS which elaborate the 
concepts as explained by Sri Swaminarayana in the Vacanamrtam. They 
are further clarified in the enlightening commentary ‘Setumala’ of 
Sri Raghuviraji Maharaja. Therefore, I have quoted ‘Setumala’ frequently. 
The present work shows that this system of Sri Swaminarayana deserves 
an independent nomenclature and not an add-on Name.
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