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PREFACE

An Anthology is certainly no original work, but the four hundred and odd
verses comprising the Bhakti Ratnavali is something more than a mere
selection based on the Bhagavata. The methodical way adopted in selection
and the systematic treatment of the theme make the work as significant as an
original writing itself. As the author has pointed out, its object is to give a
person who cannot go through the whole of the Bhagavata Text, an idea of
the central theme treated therein in a nutshell. The luxuriant foliage of the
Bhagavata narrative is necessarily omitted, but the main principles of the
theme of Bhakti are delineated in it'in terms of the original Text of the
Bhagavata.

According to a prevailing tradition, Vishnu Puri had cultivated the
acquintance of Sri Chaitanya during the latter’s visit to Banares. Sometime
later, agroup of VishnuPuri’s devotees went to Jagannath Puri to pay homage
to Sri Chaitanya. On the eve of their return, these devotees asked Sri
Chaitanya for some message to their teacher, Vishnu Puri. To their utter
surprise he asked them to report to Vishnu Puri that he wants from him a
necklace of jems. When this message was carried to him, Vishnu Puri
understood its real meaning. Subsequently he selected from the Bhagavata
this devotional necklace of thirteen strands and sent the same to Sri
Chaitanya, who offered it to Jagannath and through Him, to mankind. The
verse 7 of the first strand and verse 11 of the 13th strand may be taken as
references to this tradition.

In the Introduction and the comments an attempt has been made to
present the outlines of the philosophy of Bhakti in a systematic way, besides
expounding the significance of the verses selected. The English translation is
free, without being unfaithful to the original.

It is hoped that the study of it will interest the readers in the Bhagavata
Text as a whole.

SRI RAMAKRISHNA MATH
MADRAS
SNANA PURNIMA
JUNE 10, 1979.
PUBLISHER
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GENERAL INTRODUCTION
I

Origin of the Puranas

Srimad Bhagavata, which forms the source book for this Ane
thology called Bhakti Ratravali, belongs to the class of Hindu re-
ligious literature known as the Puranas. The word Purana literally
means ‘narratives of ancient time’. Though the Puranic literature
began to take their present shape only from the 5th century B.C.,
the nucleus from which it developed existed much earlier, and was
as old as the Vedic Samhitas themselves. The earliest mention of
Purana is in the Atharva Veda (XI. 7.24), where it is said to have
originated from the residue (Ucchishta) of sacrifice along with Rks
(verses), Samans (songs) and Chandas (metres). Sathapatha Brah-
mana, Gopatha Brahmana and Brihadaranyaka Upanishad men-
tion this, the last of them stating it to have sprung along with the
Vedas and the Itihasas from the breath of the Mahabhuta
(Paramatman).

Itis, however, to be noted that only the singular noun Purana
is used in all these references. We have to infer from this that
the Purana was a branch of Vedic learning and not a separate and
diversified religious literature that it came to be in later days. The
recital of the Purana, consisting of traditional lore about creation,
ancient histories and anecdotes, proverbial sayings and genealogies
of kings and Rishis, traditions about the origin of Vedic Mantras,
and sacrifices etc., was a regular practice during periods of interval
between rites and ceremonies of protracted Vedic sacrifices. Espe-
cially at the royal sacrifices like Aswamedha and Rajasuya, the
recitals of what are called Pariplava Akhyanas or recurring narra-
tions, commemorating the genealogies of great kingly lines and their
pious liberality towards the sacrificial cult, formed an important
part of the rites. ~ The earliest beginnings of the Purana literature
are to be traced to these narrative portions (Akhyana-bhaga) of
Vedic rites.

Purana-samhita separates from the Veda

In the earliest stages, the recital of the Purana at the sacri-
ficial rites must have been the function of the Brahmana priests



2 BHAKTI RATNAVALI

themselves; but as time went on, it gradually came to be relegated
to a mixed caste called the Suta, probably because its relation with
the sacrificial rite was not integral. This bifurcation is indicated by
the tradition supported in common by the Vayu, Brahmanda and
Vishnu Puranas that the great sage Vyasa, after compiling the
original Purana Sambhita, entrusted it to his Suta disciple, Loma-
harsha, who, in turn, made it into six versions and taught them to
his six disciples. Of these disciples, three made separate Samhitas,
and these together with the original of Lomaharsha became the
source for all the Purana literature.

This tradition helps us to understand many of the important
features of the Purana literature. It proves that there was an original
Purana prevalent and that it was very closely associated with Vedic
rites under the custody of Brahmana priests. Vyasa, to whom the
codification of the Veda is attributed, systematised the original
Purana Sambhita also, separated it from its identification with Vedic
rites, entrusted it to Sutas, who were not Brahmanas, and authoris-
ed its elaboration for catering to the changing needs of man from
age to age. By the time of the Apastambha Dharma Sutras (600-300
B. C.), Puranas had become a specialised literature, as we find
Apastambha citing three passages from an unspecified Purana and
one passage from a Bhavishya Purana. So the Vedic revelation
remained fixed and unalterable, while the Puranas, which embody
the philosophy of the Vedas cast in a form and against a back-
ground that are their own, multiplied into a huge body of literature
during a period extending at least from the 6th century B.C. to the
12th century A.D., embodying the devotional teachings of nume-
rous cults and saintly teachers that came up from time to time, as
also much available information on a variety of scientific, occult,
social and historical themes.

Maha-puranas and Upa-puranas

The Puranas recognised as ancient and comprehensive, and
distinguished therefore as Maha-puranas, are eighteen in number®.

* The order in which these eighteen Puranas are listed is as follows: Brahma;
Padma; Vishuu: Vayu; Bhagavata; Naradiya; Markandeya; Varaha; Agni;
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The number eighteen was fixed rigidly by the 7th century A.D,
probably because this number was considered sacred and because
the names of the Puranas included in the list were cited in most of
these older works. But the tendency to multiply the Puranas did
not stop with this. Revelation had to be an ever-renewing pro-
cess, as the needs and ideas of new cults and of new peoples, con-
sisting both of foreign invaders and indigenous aboriginals, pressed
for accommodation within the pale of the unalterable Vedic reve-
lation, until another eighteen texts classed as Upa-puranas came to
be formed between 650 and 800 A.D.

1f a Mahapurana can be describedas a ‘Major Purana’, an
Upapurana may, in contrast toit, be described asa ‘Subsidiary
Purana’. Though many of these texts do not recognise any such
subordinate status for themselves, the Vayupurana interprets the
name Upapurana to mean a ‘sub-division’ (upa-bheda), and the
Saura Purana a ‘supplement’ (khila), in respect of its relation to the
major Puranas. Thus the accepted theory is that all the Puranas
other than the recognised eighteen Mahapuranas are to be affiliated
with one or another of them as a sub-division or a supplement.

II

Their Principal Features and Contents

All the Puranas, with the exception of a few like the Markan-
deya Purana, are more or less sectarian in nature, exalting as they do,
some one or another of the Cult-Gods like Vishnu, Siva, or Sakti.
This exaltation of one aspect of the Deity and the subordination
of the others to it, is often wrongly interpreted to mean narrow
sectarian rivalry among these cults, by people who do not under-
stand the genius of the Vedic religion. In the Vedas themselves
we find the tendency to exalt one or another of the gods to the
status of the supreme Godhead by turn, as it were, thus display-
ing the understanding of the Vedic Rishis that the one Being
can be adored under different names and forms. It is this very

Bhavishya ; Brahma-vaivarta ; Linga; Skanda; Vamana; Kumara; Matsya ;
Garuda; and Brahmanda. The order does not indicate antiquity or
importance.
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insight and breadth of vision that assert themselves in the Puranas
when they exalt the God of a particular cult as the Supreme Being
and subordinate the others to Him. The intention is to strengthen
the faith of the follower of a particular cult in its Deity and not to
disparage the faith of others. Each Purana glorifies its own Cult-
Deity by a vivid portrayal, often in the language of imaginative
idealisation and symbology, of His form, attributes, absde, para-
phernalia and doings in the worlds of men, gods and demons, and
thus provides the votary with a very realistic and personalised
conception of the Deity for centring his heart’s devotion.

Apart from this, a Puranais expected to deal with the follow-
ing five subjects according to Amarasimha, the author ofthe Amara-
kosa (6th Century AD.): Sarga (primary creation or evolution),
Pratisarga (secondary creation or re-creation from the elements
into which the universe is dissolved at the end of a cosmic cycle or
Kalpa), Vamsa (genealogies of gods, demons, Manus, Rishis and
kings), Manvantara (cosmic cycle ruled over by a Manu or Father
of Mankind) and Vamsanucharita (accounts of royal dynasties).
This restricted scope of the Puranas was probably the early tradi-
tion when the Purana was meant for recital during the intervals of
elaborate rites at Vedic sacrifices. But as it became a separate
body of religious literature meant to convey the techings of the
Veda and the message of personalised devotional cults for the
religious instruction of vast bodies of men, the concept of the
Mahapurana evolved to meet these needs. The scope of the
Puranas was widened and five more topics were added, as given in
the Bragavata and the Brahma-vaivarta Puranas. A theory also
was propounded that the original five characteristics are applicable
to Upa-Puranas and the ten characteristics to Mahapuranas, al-
though this contention will not stand close scrutiny. We have to
take that these characteristics were added as the scope of the
Purana literature widened.

The ten topics that form the subject matter of a Mahapurana
according to the Bhagavata (12.7.9-10) are as follows: (1) Sarga
or Primary Creation is the evolution of undifferentiated Prakriti
(root matter) into Ahamkara (ego) and all subsequent categories
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ending with gross elements. (2) Visarga or Secondary Creation
consists in the latent tendencics of creatures becoming manifest,
just as trees come out of the seed, under the influence of time, and
as a result, all embodied beings, sentient and insentient, getting
formed by the combination of the categories evolved out of Prak-
riti, through the creative activity of Brahma. (3) Vritti or Means
of Sustenance is the description of the system by which the more
evolved beings are ordained to subsiston less evolved species as
prompted by Nature and enjoined by scriptures. (4) Raksha or
Protection includes the accounts of all the Incarnations of the
Lord in various species of beings wherein His sportive actions for
the establishment of spirituality and the salvation of devotees are
described, besides His bestowal of unconditioned grace even on
unworthy men. (5) Manvantara or Epoch of Manus consists
in the description of the combined activities of Manus, Devas, sons
of Manus, Indra, Rishis and specially endowed souls for the pro-
motion of life and the well-being of all creatures. (6) Vamsa or
Genealogy gives descriptive lists of great royal and priestly lines
descended from Brahma. (7) Vamsanucharita or Dynastic History
deals with rule of distinguished kings and their dynasties that
served the cause of devotion to God and well-being of the uni-
verse. (8) Samstha or Dissolution is the description of the four
kinds of dissolution of the manifested universe into a finer condition
brought about by the influence of Time, Karma, and Gunas. These
dissolutions or Pralayas are the total dissolution of the manifested
universe (Prakrita-pralaya ), partial dissolution (Naimittika-pra-
laya), and daily dissolution in sleep {Nitya-pralaya), besides
salvation of man ( Atyantika-pralaya) which implies the dissolution
(Pralaya) of all his gross and subtle bodies. (9) Hetu or Purpose
is the discussion of the root cause and significance of all creative
activity. It is the Jiva (the individual soul), the product of Avidya
(ignorance) and its ensuing effects of desire and Karma. All
creative activity is to confer on Jivas the fruits of their Karmas
and ultimately redeem them from ignorance and rebirth. So
subjects like the nature of the Jiva, of the ways ofhis redemption,
the purpose of creation etc., will come under this topic. (10) Apas-

raya or Ultimate Support. This is God who is the ultimate Being
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and the Support of all relative supports. In Him and by His will
all the above-mentioned events and processes of the relative world
take place. It is to bring man into an adequate conception of His
excellences and to generate in him devotion to the Lord, that all
the other themes mentioned before are discussed in the Puranas.
There will be found scattered all over the Puranas considerable
matter relating to history, geography, astronomy, natural sciences,
sociology etc., as understood in ancient days. The object of such
accounts is not to give us some information claiming to be factual
as in the' case of the modern studies of such subjects, but to
engender in us a feeling that all functions of Nature and of human
and divine agencies are to proclaim the glory of the Supreme and
thus generate in us a sense of His omnipotence, omniscience and
redeeming love. '

The Brahma-vaivarta Purana, a much later work, recast the
list as follows : Srishti (primary creation); Visrishti (secondary
creation ; Sthiti (maintenance of the worlds); Palana (protection
and redemption of Jivas); Karma Vasana (latent tendencies of
work); Manvantara (accounts of the Manus); Pralaya-varnana
(accounts of final dissolution of the worlds); Mokshanirupana
(dissertation on Moksha or liberation); Hari-kirtana (discourses
on Hari or God); and Deva-kirtana (discourses on gods).

The Brahma-vaivarta is one of the latest Puranas, having
evolved from the 8th century A.D. to 1600 A.D., and its elimination
of genealogies of Rishis and kings and addition of novel features
are the result of the changed times in which Rishis and ancient
dynasties of kings had ceased to be of importance.

II1

The Place of the Bhagavata among the Puranas

What exactly is the place of the Bhagavata Puranain this vast
body of religious literature? It will be noted that it is included in
the traditional list of eighteen Mahapuranas, but this has been
questioned by the Devi Bhagavata, which claims to be the Bhaga-
vata-mahapurana, thus relegating the Vishnu Bhagavata to the
position of an Upa-purana. According to Prof. Hazra (Cultural
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Heritage of India Vol. 11, Pp. 281) the Devi Bhagavata is only a
very late production of the 12th century and it has carefully in-
corporated the features of the description of the Bhagavata as
found in the Matsya, Skarda and Agni Puranas in order to claim
itself to be the Bhagavara and thus gain the required prestige for
infusing its Sakta ideas among men. If for any reason the claim
of the Devi Bhagavatais accepted, then the place of the Vishnu
Bhagavata can only be that of a Super-Purana and not that of an
Upa-Purana. For its excellences are of such a transcending nature
that it has practically eliminated all the other Puranas from the
minds of men and become the one book of its kind that is widely
studied by all devotees, commented upon by scholars of all schools
of thought, and translated into several Indian languages, besides
English. Though it is Vaishnava, and therefore sectarian in a
way, its sectarianism is not one of narrowness and exclusion but
only its way of eliciting the undivided attention and devotion of
men to the Deity of their choice. In the sublimity, fervour and
comprehensiveness of the pattern of devotion it inculcates, in the
dignity, elevation and terseness of its Sanskrit diction, and in the
lyrical beauty and wealth of imagery of its poetry, there is no
Purana that comes anywhere near it. It is undoubtedly one of the
greatest productions of the literary and spiritual genius of India.

18Y
The Date of the Bhagavata

On the date and the present textual form of the Bhagavata,
modern scholarship is not yet in a position to give a firm answer.
According to Prof. Hazra'' the present text of the Bhagavaia
must have taken shape in the early half of the 6th century A.D. It
is however admitted by him that there was an earlier text of it
differing very much from the present, as could be found from the
description of it given in the Matsya Purara (of early 4th century
A.D.). In the Introduction to his exhaustive research work en-
titled the Philosophy of the Bhagavata Vol. 1, Prof. Siddheswara
Bhattacharya writes : “The conclusion therefore seems to emerge

1 Cultural Heritage of India 11, Pp. 259.
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that Srimad Bhagavata has three phases of development. In its
earliest form it consists of very old material; it was given the shape
of a Maha-purana, and this is the second phase in the early Chris-
tian era; and its last and final phase represents the contribution of
the Tamil saints. Viewed from this point of view the extant

Srimad Bhagavata may be said to be contemporaneous with the
Tamil saints”,?

This last conclusion is supported by the highly complementary
reference of Srimad Bhagavata to the great Bhakti movement in-
augurated by the Alwars in the following passage (11.5.38.40):
“Men of the Krita and other ages desire to be born in the so called
degenerate age of Kali. For in Kali age are surely born many
devotees of Lord Narayana in several parts of Dravida country
through which holy rivers like the Tamraparni, the Kritamala, the
Payasvini and the Cauveri flow. Those who drink the water of
these rivers become pure in heart and develop devotion to Vasu-
deva.”” It is evident from this that the Bhagavata, as it exists to-
day, has been thoroughly revised by some unknown great man of
Souph India imbued with the devotional fervour of the Alwars.
Though versions of the Bhagavata might have been in existence
earlier, the last editor of it must have recast it radically. For,
throughout, it maintains the same highly elevating style which is so
different from that of every other Purana. Besides, in the general
presentation of its very extensive theme, which comprises all the
ten subjects mentioned before as coming within the scope of a
Maha-purana, it displays a rough unity of treatment in subordinat-
ing them all to its devotional purpose. Of the ten subjects, the
last one Apasraya, the Supreme Being who is the final stay of all,
and man’s duty of cultivating devotion to Him, form the one
theme with which the Bhagavata is primarily concerned, and all
the other subjects are subordinated to it. For the Bhagavata, the
Supreme Being, Maha Vishnu, is essentially His complete Incar-
nation Sri Krishna, and the elaborate treatment of His life and
message is given in the last three Cantos, the earlier nine Cantos

1 The reference is to the great movement inaugurated by the Alwars, all of
whom are supposed to have lived between 5th and 8th century A.D.
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being the preparation for the advent of Krishna and the message
of Bhakti in all its phases that He preached. Behind this unity of
style and theme, the hand of a master mind is clearly visible, and
from the familiarity it shows with the renaissance of Vaishnavism
in the South under the Alwars, it will be safe to infer that much
of the original text of the Bhagavata was rewritten into its present
form by an un-known Vaishnava scholar-devotee of the South.
The time of the Alwar movement is between the 5th and the 8th
century A.D., and so it will be safe to say that it was produced
somewhere during or shortly after this period. Though Prof.
Hazra assigns it to the early part of the 6th century, it is safe to
push it even to a little later date in view of its acquaintance with
the full impact of the Alwar movement.

There is a view that attributes the authorship of the Bhagavita
to Vopadeva (12th century). But this theory falls when it is noted
that Albaruni, the celebrated Arab scholar (1030 A.D.), refers to
‘Vaishnava Bhagavata’* in his book on India.

There is, however, an anomalous circumstance to the accep-
tance of this or an earlier date to Bhagavata in so far as no quo-
tation from it has been given by Sri Ramanuja, bornin 1017 A.D.,
in his extensive writings. He has taken his quotations only from
the Vishnu Purana (4th century A.D.) which is much earlier to the
Bhagavata and in many respects parallel, but much inferior to it
as a sacred text. Such a great Vaishnava scripture like the Bhaga-
vata, produced most probably in the South and extolling the
Vaishnavism of the Alwars for which Ramanuja stood, should
have been known to him if it had taken shape between the 5th
and the 8th century. There are two possible explanations for his
silence: 1. The hypothesis that the Blagavata was produced in
the South between the 5th and the 8th century is wrong. It must
have been produced in the North and had not yet become known

1 Sachaw: Albaruni’s India Pp. 131, referred to in the Introduction (XII)
of Prof. Siddheswar Bhattacharya’s Philosophy of the Bhagavata, 1t is as
follows: “The question of its composition by Vopadeva melts away by
Albaruni’s (about 1030 A.D.) reference to the Bhagavata in which, accor-
ding to his view, Vasudeva has been extolled.”
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in the South by the time of Albaruni (1030). 2. Or, Ramanuja
avoided reference to it because of doctrinal reasons.

The second alternative is the more probable one. Ramanuja
was a great propagandist of the Pancharatra Agama and did not
like, as some scholars think, the leanings of the Bhagavara towards
the Vaikhanasa Agama, as also its acceptance of Siva almost on a
par with Vishnu, Next, in Ramanuja’s system Sriman Narayana in
Vaikuntha is the highest form of Brahman, whereas the Bhagavata
seems to accept—and it has been so interpreted by Vaishnava
sects like those of Chaitanya and Vallabha—that Sri Krishna is
the Supreme form of Brahman (Bhagavan Svayam)'. Vasudeva,
a name which primarily indicates Sri Krishna, is the most sacred
name for God in the Bhagavata, whereas Narayana is the most
important and sacred one for the Pancharatrins. The Bhagavatas
and the Pancharatrins, though always devoted to Vishnu, seemed
to have been distinct sectaries at an earlier date, and Ramanuja’s
preference for Vishnu Purana, which has admittedly more of Pan-
charatra leanings than the Bhagavata, might have been due to
this.® Further, Bhagavata is non-dualistic in its trend, although
what brand of non-dualism it represents is disputable. Saktimat
and Sakti (Power-holder and Power) rather than Sariri-sarira
(soul and body) seems to be the relationship envisaged by the
Bhagavata between God and the world. Ramanuja, however, is
committed to the latter view. For these reasons Ramanuja might
have ignored the Bhagavata, although it became the main text of
most of the Vaishnava schools like those of Nimbarka, Chaitanya,
Vallabha and Sankara Deva in later times. Even Ramanuja’s
junior contemporary, Parasara Bhatta, is said to refer to it.

Vv

Sri Krishna and the Bhagavata: His Dominance in it

The main thesis of the Bhagavara is to inculcate the glory and
greatness of Bhagavan Sri Krishna and the necessity of cultivating

1. This is a much disputed point, which is discussed in a succeeding section
of this Introduction.
2. The Bhagavata apparently downgrades Rama, saying in a place that the
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devotion to Him. The rest of the subject matter, including the
accounts of other Incarnations, is made subordinate to it. It is an
accepted principle of interpretation that the subject matter of a
book will be reflected in its introduction and conclusion. Judged
from this point of view, the whole of the Ist Canto of the B/aga-
vata deals with Sri Krishna and the bestowal of His grace on the
Pandavas, and the three concluding Cantos deal directly with
Him and His teachings and the times that follow His demise.

The question of the Rishis of Naimisaranya, in answer to
which Suta recites the Bhagavata, is almost exclusively related to
Krishna. They ask him, «“O Suta, tell us what was the purpose for
which the Bhagavan was born in Devaki as the son of Vasudeva?
Tell us, who are endowed with spiritual zeal, about the noble and
sportive activities of His, of which sages have sung. Tell us about
the incidents of the Incarnation of Hari, wherein He manifested His
sportive nature through His own mysterious power. We are never
satisfied with hearing the glorious activities of the Lord, the des-
criptions of which appear so sweet to true connoisseurs at every
stage. What superhuman acts did the Bhagavan perform along
with Rama, having adopted the mask of a human body?” (1.1.12,
17-20). The whole of the Bhagavata is an answer to these ques-
tions.

Further, the very reason which prompted Vyasa to compose
the Bhagavara was the urge to produce a devotional work exclusi-
vely devoted to the glorification of Vasudeva. It is stated in the
Bhagavata that when Vyasa was sitting in a mood of depression
and dissatisfaction, and worrying himself to know the cause of it,
the great Rishi Narada approached him and informed him that
the cause of this depression was the fact that in all the works he
had written, he had dealt only with human values, at best with
slight touches of devotional element. He said: “You have not, O
sage, described the transcendent glory of Vasudeva in an exhaus-

Rama Incarnation is to show man that too much attachment to one’s near
and dear ones as also adherence to the letter of the law is often likely to
bring on one great sorrow and affliction.. This probably militates against
the view of Ramanuja’s sect.
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tive manner as you have done with regard to Dharma (morality)
and Artha (power) [1.5.9.]° And the consequence of this advice
was the production of the Bhagavata which describes itself as
follows : “In other works the Supreme Lord Hari who destroys all
the evils of Iron Age of Kali has not been praised in all their
parts, but in this narrative the Bhagavan has been glorified in
every word of it>’ (12.12.65). Further, “When Krishna disappeared
from the world, and along with Him, Dharma and Jnana, there
arose this sun of the Bhagavata Purana as a guide to men caught
in the darkness of Kali (1.1 13) If a person hears or studies this
text, describing the activities of the Lord, the Bhagavan will very
soon become manifest in his heart. Having entered the heart
through the ear, Krishna purifies the mind as the spring season
clarifies all the rivers. One whose mind has thus been purified,
finds eternal rest at the feet of Krishna, as a traveller does on
reaching home after passing through ever so many troubles and
tribulations”’ (2.8.4-6).

Not only in its purport, but even structurally, the Bhagavata
is dominated by the personality of Sri Krishna. Of its twelve
Cantos, the tenth and the eleventh, covering about one third of the
whole text, deal with Krishna’s life and teachings, while the first
two Cantos stem directly from His life, and the third is a con-
versation between Vidura and Uddhava, two great contemporaries
and devotees of Sri Krishna.

VI

Sri Krishna in relation to the Mahavishnu Conception

Taking all this into consideration, the Bhagavata is undis-
putedly a text of the Krishna cult and of the Bhagavata Dharma
propounded by Him. But thé conception of Krishna in the Bha-
gavata has been complicated by the attempts made by Krishna
devotees to push the matter further and contend that Krishna is
not an Incarnation of Vishnu, the Godhead, as ordinarily under-
stood, but the Godhead(Bhagavan)Himself, and that Vishnu is only
an emanation of Krishna. For a liberal-minded devotee, this dis-
pute is of little interest or significance, but as it has been foisted
upon a great text like the Bhagavata, it requires some considera-
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tion. This theory is a special contention of the Bengal (Chaitanya)
School of Vaishnavism, but what is of special significance is that
it has found support in a recent very thorough-going research
work entitled The Philosophy of the Bhagavata by Dr. Sidhheswar
Battacharya. The main basis of this theory, in addition to what
has been pointed out above about theobvious dominance of
Krishna’s personality in the Bhagavata, is the famous verse “All
the above are Amsa-Kalas (partial expressions) of the Purusha
(Supreme Being), but Krishna is Bhagavan (God) Himself”
(1.3.28). This is no doubt a puzzling versein the context in which
it appears. It is given at the end of a dozen or so of verses citing
twentyfour incarnations of Vishnu, in which Krishna also is in-
cluded as one without any distinctive status over others. Then
this verse, a solitary verse, with this purport in the whole of the
Bhagavata, occurs in contradiction to the spirit in which
the foregoing list of Incarnations is given, as also of several other
verses in other places in which Krishna is expressly declared as an
Amsa or Kala (part) of Mahavishnu, the Supreme Being, as con-
ceived in the Bhagavata. At birth what Krishna reveals to his
mother and father, Devaki and Vasudeva, is the Divine form of
Mahavishnu as described everywhere in Vaishnava Puranas, and
when Krishna finally passes away, being struck by the arrow of
a hunter, he is seen to abandon his earthly body and merge into
Mahavishnu. In the light of all the express statements of the
Bhagavata to the effect that Krish'na is a descent of Mahavishnu,
one can consider the contrary statement that Mahavishnu is an
emanation of Krishna as only an attempt to accommodate the
Bhagavata to the peculiar doctrine of a sect. The verse concerning
Sri Krishna that ‘He is Bhagavan Himself’ is to be intrepreted in
subservience to other statements about him in the text, and then it
can only mean that in the view of the Bhagavata there was a
fuller manifestation of Divine excellences in Krishna than in any
other Incarnation. It discovers all the majesties of God in Sri
Krishna the Incarnate, and therefore equates Him with the Bhaga-
van Himself in the sense of ‘fulness of manifestation’—not in the
sense that Krishna becomes the Godhead and Vishnu an emanation
of His. In fact every Incarnation is hypostatic with the Divine, and
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if Krishna is to be distinguished from among them, it is only in
point of manifestation of Divine powers and attributes. This is
quite natural in a text devoted to the exposition Sri Krishna’s
life and greatness. The Rainayana, which expounds the life and
excellences of Rama, would say the same of Rama. Every devotee
will find the highest expression of the Divine in his own Chosen
Ideal.

Further, in order to raise Sri Krishna from an Incarnation to
Godhead, a new heavenly abode called Goloka, different from
Vaikuntha Dhama, the highest state of Vishnu according to
Vaishnava sects in general, is foisted on the Bhagavata. But un-
fortunately for this theory, there is not even mention of a Goloka in
the Bhagavata text, and to make up for this deficiency, it is claim-
ed that the description of Gokula, the cowherd settlement where
Sri Krishna spent his boyhood and revealed His Vrindavana
majesties, is to be taken as that of Goloka. It is maintained
that the heavenly Goloka manifested as Gokula for a time in
an earthly setting along with Sri Krishna and His attendants, and it
is the description of it thatis given in what appears to be a
description of Nanda’s Gokula, its inhabitants an< *heir relation-
ship with Sri Krishna. Nothing can be said ot chese assertions

- except that they are assumptions unwarranted by the text of the
Bhagavata.

Historicity of Krishna

What the Bhagavata seeks to do is to stress the superb glory
and significance of the Krishna Incarnation by subordinating the
whole of .its contents to this one theme and expounding the Gos-
pel of Bhakti Yoga centring upon His life and teachings. It is
doubtful whether it lends support to the sectarian feat of convert-
ing an emanation into the Godhead and the Godhead into an ema-
nation. In the process of the treatment of the personality of
Krishna, the Bhagavata Purana no doubt idealises Him. While His
humanity is not lost sight of, His transcendent divine glory is
expressed through every incident of His life. ~While the orthodox
Hindu in the past had taken all the narratives of the Bhagavata
as factual, doubts were cast on Krishna’s historicity by the early
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Orientalists of the 19th century, and Krishna was treated asa
mythical figure even by the historically-minded Hindus. But
scholarly opimion has now changed, as there is as much data
about Krishna’s historicity as of any other world teacher. He
must have flourished not later than 900 B.C. according to Pargiter
in his book on Ancient Indian Historical Traditions. Chandogya
Upanishad makes mention of Devaki-Putra Krishna as the disciple
of Ghorangiras, and the teachings of these are in several respects
in accordance with those of the Gita. Panini, the founder of Sans-
krit grammar, who, according to R. G. Bhandarkar, ‘lived in the
beginning of the 7th century before the Christian era, if not
earlier still,” speaks of ‘Vasudevakas’, or ‘the sect who followed
Vasudeva', indicating that before his time Krishna or Vasudeva,
the Vrishni hero and philosogher, had already been recognised
as a divine personage and that His followers had spread far and
wide, even up to Gandhara or Afghanistan where Panini lived.
Information about the wide-spread prevalence of the Krishna cult
is got from the reference to it by the Greek ambassador Megas-
thenes (4th century B, C.); from the Ghosundi stone inscriptions
(200-150 B. C.) informing of a Bhagavata setting up the compound
wall of a tempi; of Vasudeva; from Basnagar inscriptions (100
B. C.) mentioning of a Greek named Heladorus as a Parama-
bhagavata; and from Nanaaghar "ascription (160 B. C.) which
describes Vasudeva as a Deity.

Krishna was on his mother’s side Devaki-putra (son of Deva-
ki) and on his father’s side Vasudeva-Krishna (son of Vasu-
deva). He is therefore known both as Krishna and Vasudeva.
The Vrishni clan, to which he belonged, was a very important and
wide-spread Vedic clan, and Krishna, its leader, by the power
and holiness of his personality and the great part He played in the
cultural and political life of His times as we find from the Makha-
bharata, became canonised among his clan and among many other
people. He was looked upon as the Incarnation of Vishnu, the
Godhead in the Vaishnava theology. In the Chandogya Upani-
shad we find Ghorangiras instructing Krishna in meditation
centring on the Solar Deity. Vishnu is identical with the Solar

Deity of the Vedas, and it is He who is invoked in the great Gaya-
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tri Mantra of the Vedas. In course of time Vishnu became the
most dominant among the Vedic Deities, and came to be accepted
as the Supreme Being, of whom the other Vedic Deities like
Indra and Varuna became minor expressions. Krishna, being
an exponent of a theology extolling Vishnu, came to be recognised
as an Incarnation of Vishnu Himself. It is not unusual in the
history of cults for the founder or prophet of a cult to be recognised
as the manifestation of the Cult-Deity Himself.

The main facts of Krishna’s life can be gathered from the
Bhagavata and the Mahabharata. He was born in captivity in the
prison of king Kamsa of Mathura, as the son of Vasudeva, a
leader of the Vrishnis, whom Kamsa was trying to suppress. He
was transferred immediately after birth from the dominion of
Kamsa to the cowherd settlement (Gokula) of a chieftain of
herdsmen called Nanda. It was in the Gokula of Nanda and at
Vrindavana that he grew up into youth. Some of the most
important spiritual manifestations of Krishna the Incarnate
took place in those places. From Vrindavana he migrated to
Mathura, the capital of Kamsa, and killed Kamsa, the oppressive
king. From this time onwards he gradually became the leader
of his Vrishni clan, though he did not assume their kingship.
He suppressed many tyrant kings of his times, the chief of
these being Jarasandha of Magadha, Yavana, Bana, Salva, Sisu-
pala etc., and made the Vrishnis one of the most powerful people
of the times. He founded a new capital at Dwaraka' on the
western seashore and played a very important part in shaping the
cultural and political life of the India of his times. He took a
leading, though inactive, part in the great conflict between the
two lines of the Kurus, the sons of Dhritarashtra and those ot
Pandu, culminating in the great war described in the Maha-
bharara. While his life was full of activity, he was also a philo-
sopher and teacher of a gospel which came-to be known as the
Bhagavata Dharma, and is chiefly expounded in the Bhagavad
Gita and the Bhagavata Purana.

The Bhagavata Dharma is noted for the fact that it is meant
for every man. The Vedic teachings catered mainly to the elite.

1 Recent archeological excavations on the shores of the pilgrimate called Dwaraka in
Gujarat have revealed the raruparts and other structures of a fortified city under water in
the sea there. This is a positive archeological evidence for the historicity of Krishna.
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The Vedic religion had, on the one hand, got elaborated into
i vast system of complicated sacrificial rituals, to which only the
Wrahmanas and the Kshatriyas were eligible. On the other hand, it
hiud developed the philosophy of the Upanishads which required
high intellectual training and moral efficiency for their comprehen-
slon. It was to the credit of Sri Krishna that, when the common
man in India was without a simple and vital religion, he provided
him with a devotional gospel in which action, emotion and intel-
lect played equal parts, and a universal Iswara who could be
gommuned with through love and service and who responded to
the prayers and the deepest yearnings of man.

The Mystical Krishna in the Context of the Puranas

While the skeleton of the historical Krishna is clearly visible
through the narratives of the Bhagavata and the Mahabharata,
the finished personality that we get as the central figure in the
Bhagavata is not a mere man or a hero or a philosopher or even
a saint, but the very God whose contact transforms sinners into
saints, ignorant men into sages, sense-bound beings into spiritual
ccstatics and even animals into devotees of God. He is of the
essence of Satchidananda personified into a human form, so that
weak man, who cannot rise through meditation and Samadhi into
communion with the Divine forming his own spiritual substratum,
may get an opportunity to contact the very same Divinity through
the senses. All His human actions during the span of His earthly
life are meant not only to bless His contemporaries and establish
righteousness on earth, but to provide, for the pious contempla-
tion of posterity, the spiritually potent account of His earthly
deeds, by meditating on which they could establish with Him the
same devotional relationships, which His great devotees had with
Him in His life-time. He is depicted as an expression of the re-
deeming love of God (Anugraha-sakti of Iswara) which manifests
in different ages and in different lands, bringing spiritual enlight-
enment and bliss into the otherwise dreary life of humanity.

The highly idealised life of the Krishna of the Bhagavata
based on the assumption of His divinity, may often puzzle a
modern mind that swears by historicity. But the authors of the

2
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Puranas looked at it from an entirely different point of view.
History has to be differentiated from mere events. Events become
history only to the extent they affect the physical environment of
man through natural cataclysms, or impress the mind of man in a
way that they are remembered as a tradition. As mere events
history is as fleeting and insubstantial as a line on water, but as
a remembered tradition stimulating man’s thought and action, it
becomes a lasting and substantial force. In the hands of Paura-
nika thinkers the external ends of history often got lost in the
stimulation they gave in the realm of eternal values, and they re-
appeared in idealised forms bearing the reactions of the impact
they made on the highly sensitive and saintly philosopher-poets
who composed the Puranas.

Attempts have been made in the past by Orientalists with a
Christian theological bias to ignore this supra-historical validity of
the Puranas and the Itihasas of the Hindus and dub them as cock-
and-bull stories at the worst or as fanciful imaginations at the
best. And as a conclusion following from this, as it were, is drawn
the picture of Christianity as built on the bed-rock of Christ’s
historicity in contrast to Hinduism built on the quicksands of
Pauranika mythology. This view is the result of a total mis-
understanding of the springs of validity and power in Christianity
and Pauranika Hinduism alike, in both of which they happen to
be the same. History as such has no special spiritual value, as
events are only at the moment and are not in the next, Events
become history, as stated before, to the extent they are remem-
bered and become a tradition, and historical facts become spirit-
ual reality to the extent they stimulate a Myth and become a
Psychic Verity. For example, in itself the much vaunted histori-
city of Christ gives no spiritual significance to that religion, but
its Christ Myth does. That a carpenter’s wife gave birth to a son
out of wedlock, that he became a teacher of some ethical and
devotional doctrines, that his own clansmen became jealous of
him because of his claim to their leadership, and that they had
him executed—may all be facts of history but they have no
significance to posterity. But when it is accepted that he was the
expression of the Second Person of the Trinity, that he was im-
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maculately conceived, that he was the Redeemer of men, that his
suffering on the cross was in atonement of man’s sins, that he
rose from the dead, and that all who take refuge in him would be
saved—then Christ transcends history and becomes a Myth and a
Psychic Verity of world-wide significance. No man in his senses
will offer to prove the above cited statements as historical, but
because they have been accepted by the psychic being of the com-
munity, they have a value far transcending events of so-called
history. The same is the case with Krishna and Rama, Their
validity lies in the fusion their traditions have achieved with the
supra-historical foundations of life.

The Right Approach to the Puranas

In fact the Puranas are not at all to be read as history and
geography, nor are they to be regarded as fictions. Pandits who
often interpret all the accounts of the Puranas as facts of our
three dimensional space and time do as much harm to the minds
of people as many moderns who brush them aside as cock-and-
bull stories. They belong to an order different from both history
and fiction, though they may have superficial affinities with both.
Even as the rivers and mountain ranges of a country are the ex-
pressions of the natural forces working from within and without
this planet of ours, ther Puranas are the up-throw of a people’s
mind struggling to express their quest for a meaning for life and
their findings in this respect. They represent the more enduring
and enriched reactions of the psyche of a race to the fleeting events
of space and time. It is in their cumulative effect and not in the
validity of their individual statements or in a critique of their
methodology that we should seek the values they embody. They
attempt to make the dry bones of philosophy, history and tradi-
tions into an integrated literature of high psychic potentiality,
capable of stimulating in man a keen sense of an omniscient,
omnipotent and all-loving spiritual Reality, who can be communed
with, prayed to and visualised in various forms of spiritual glory.
God in formful aspects and Divine personages have become
concrete to the Hindu mind through the Puranas. In so far as
they are facts of memory in the minds of men, they fulfil the role
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of history, but in so far as the stimulations they give belong to
spiritual dimensions, the Puranas are linked with Eternal Verities
that transcend history.

The Brihadaranyaka Upanishad (2.2.1) says that Brahman
has two aspects, Formful (Murta) and Formless (Amurta). The
Puranas, including the Bhagavata, accept both these aspects, but
concentrate particularly on the Formful Aspect, which is the more
significant for the devotional mind. What is called the Formless
is the Non-dual Absolute and the Formful is the Sakti or the
manifesting Power of the Formless, without which the Formless
will be indistinguishable from a Nihil (Sunya). In the same way
if the Formful alone is accepted without the Formless or the
Infinite and Absolute Being as its complement, the former will be
only a limited entity indistinguishable from an exalted man. So
the Puranas in general, and the Bhagavata in particular, accept the
Supreme Being as both Murta and Amurta, with a greater
stress on the Murta aspect and call Him the Bhagavan. The
Bhagavan is Parama-Purusha, the Supreme Person, but not an indi-
vidual. He has an Arche-typal Form, butitisa potential Multi-
form that can take any form in which He is invoked. An anthro-
pomorphic veneer is put on Him, as man could think of Him
only in terms of the highest that he could conceive of, and that is
himself in an idealised state of existence. So the Puranas try to
depict, and impress on man, the Divine majesty of the Bhagavan
through symbolic and, at the same time, highly realistic descrip-
tions of this Arche typal Form,~ His divine attributes, His abode,
paraphernalia, decorations, weapons, attendants, creative and re-
demptive activities, incarnations, associations with sages and de-
votees—in fact with such a variety of details and highly poetic
touches, and with such a realism as we cannot imagine with regard
to any noted individual in our earthly plane of existence. In these
highly artistic descriptions, care is taken at every step to impress
on man the supra-human and transcendent nature of the object
dealt with, and that accounts for many of their unearthly and un-
usal features. When the details of these descriptions are taken in
isolation and scrutinised, they look queer and bizarre; but the
cumulative or synergistic effect they produce, when taken as a
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whole, with a receptivity born of Sraddha, is to make a tremen-
dous impact of Divine consciousness on the mind. No literature
in the world has succeeded in making God a reality to man by
such vivid and realistic descriptions as the Puranas have done.

VII
The Bhagavan in The Bhagavata : His Abode and His Form

The Bhagavata styles itself as such because it is entirely con-
cerned with the depiction of the majesty and greatness of the Bha-
gavat. The Bhagavat (familiarly written as ‘Bhagavan®) is the term
specially used to indicate that God is the Supreme Person but not
an individual, that He is the Absolute Being but is yet responsive
to worship and prayers, that He could be communed with as one’s
Master, Father, Mother, Friend or any other relationship one
prefers. In the Upanishads and the Buddhist texts the term
Bhagavan is used as a term of address to any exalted and venera-
ble human teacher. But in the Puranas it has come to be applied
to God or His Incarnations. The Vishnu Purana describes the
Bhagavan as one having Bhaga or majesty. The Bhaga or majesty
is described as six-fold: “Ominipotence (Aisvarya), Virtue (Dhar-
ma), Glory (Yasas), Beauty (Sri), Omniscience (Jnana), Non-
affectedness (Vairagya)—the full manifestation of all these six
excellences is called Bhaga” And He who is distinguished by
these is the Bhagavan. For the Vaishnava Puranas—and the Bhaga-
vara is one such—Mahavishnu, including’ all his Emanations and
Incarnations, is the Bhagavan. Though He is the Absolute
(Amurta) also, He has an Arche-typal Form, the source of all
forms. It is sometimes represented in a realistic form as the
Purusha, the Universal Person, who includes all the fourteen
manifested spheres in a fragment of Himself and also transcends
them into infinity in His subtle unmanifest aspect. In His
transcendent aspect He is described as an Ideal Form amidst the
sublime splendour of His heavenly abode known as Vaikuntha
Dhama (the state beyond all sorrow, darkness, sin and ugliness).
The Vaikuntha and all its denizens are formed not of matter (Pra-
kriti), but Suddha-sattva, which is an etherial stuff of luminous con-
sciousness and bliss. The description given of this supra-sensual
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abode of Bliss is, however, in terms of the most highly artistic and
sublime conceptions known to us in this world. Warbling birds, ver-
nal flowers with humming bees, fruit-bearing trees, enchanting
scenery, joyous inhabitants of both sexes with explosive beauty,
golden planes gliding about—such are some of the features that
enter into these descriptions. But there is no touch of sensuality or
voluptuousness in these, as all details are subordinated to the devo-
tional sentiment. For example, the chirpings of birds stop when the
beetles begin their humming, resembling the utterance of Omkara.
The sweet-smelling garden flowers give way to the holy fragrance
of Tulsi leaves. The men and women in the golden Vimanas,
though possessed of rare physical charm, are unmindful of it in
their absorption in singing the name of Hari. Dominated by de-
votion, beauty only subserves the purpose of the former in the
setting provided by the luminous abode of Vishnu. Vishnu seated
in Vaikuntha is described with a wealth of symbolic imageries
which fall under four heads: physical features (Anga), weapons
(Ayudha), decoration (Akalpa) and accessories (Upanga). In order
to emphasise that the formful aspect of God is not a mere anthro-
pomorphic imagination but a spiritual céncept, He is described as
simultaneously manifesting Himself in four conditions—as moving,
as seated, as reclining and as dwelling in the heart of man. Seated
on His eagle vehicle Garuda, symbolising the three Vedas, He
moves about the worlds. At the beginning of the creative cycle
He is conceived as floating on cosmic waters, reclining on the bed
constituted of the thousand-hooded serpent Adisesha who stands
for infinite Time or the unmodified Prakriti. In Vaikuntha He
is described as seated under a huge white canopy and fanned with
white Chouries by attending divinities standing on both sides
A host of Divine attendants, who are His powers personified, are
arrayed about His seat in a hierarchical order, all humming the
praise of Hari with devotional fervour. On one side are arrayed
His various attributes personified—His eight Mahimas or majes-
ties, His eight Maha-vibhutis or spiritual glories, His three Vibhu-
tis or material powers, His three Saktis or powers of manifesta-
tion and creative activity. On the other side are His Parshadas
or constant attendants, next the Brahmarishis and Devarishis
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o sages of great spiritual power and attainment, the Ashtadik-
palas or the gods protecting the eight directions, and Bhagavatot-
tamas or the highesthuman devotees. His weapons like Sudarsana
or celestial discus are described as devotees attendant on Him. In
{his vast assemblage of devotees and attendants brimming with
holiness and devotion, Mahavishnu is conceived as seated on the
resplendent serpent bed constituted of the thousand-hooded
Apanta (Infinity). The form of Vishnu is thus described from
(0ot to head in the Bhagavata in a meditation on Him; “I medi-
tate on the lotus feet of the Lord, bearing on their soles the auspi-
cious marks of the thunderbolt, hook and lotus, and His big, red
and rounded toe nails whose brilliance dispels the gloom of igno-
rance from the minds of persons meditating on them. Those feet are
50 holy that even Siva felt purified by them. And the thunderbolt
marks on them are so powerful that one meditating on them will
have his mind steady in meditation. I meditate on the legs of the
Lord, whose brilliance gets mixed with that of the hands of
Lakshmi, the Universal Mother, as She shampoos them with great
tenderness. 1 meditate on His thighs which rest on the shoulders
of Garuda as He rides on him, and which are as power-
ful as they are comely with their blue complexion. I meditate on
His waist covered with a dangling brilliant yellow silk tied with a
waist band of luminous metal. I contemplate on His abdomen
with all the worlds potential in it, and His navel from which
comes the Lotus of World-formation having the creator Brahma
seated in it. I contemplate on His chest, luminous with Lakshmi’s
cternal presence and with the brilliance of the mark Srivatsa and
of the rare jewel Kausthubha dangling round His neck. I con-
template on the arms of the Lord, with their upper ornaments
burnished by friction with the mountain Mandara, with the eight
guardian deities of the quarters seeking strength from them, with
the many-faced discus called Sudarsana of irresistible powers
held in one of them, and with the swan-like conch Panchajanya
resting in the lotus-like palm of another. Further, I meditate on
His club called Kaumodaki which delivers the death-blow to the
forces of evil and ignorance, and on the floral wreath on His neck
with numerous honey-seekers gathered round it. I now contem-
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plate on the lotus-like face of the Supreme Being who has assumed
this form for blessing the devotees. He has a most comely nose,
and His cheeks reflect the lustre ot His slightly tremulous ear-
rings. His lustrous face resembles a huge lotus flower in a pool,
having His two moving eyes for fishes and flowing curls of hair
for water weeds. Long should one contemplate on His gracious
looks full of mercy for the sufferings of the suppliants, as also on
His bewitching smile potent enough to dry the pools of tears
caused by the sufferings of creatures, on His eye-brows scattering
holiness that calms the passions agitating the minds of His
votaries, and on His pearl-like teeth that have taken a slightly
reddish hue on account of the reflection cast on them by His
brilliantly red lips. On this form of Vishnu residing is one’s own
heart, let one meditate with the mind melting in love and feeling
attraction for nothing else.” (Bh. 3. 28. 21-33)

Interpretation of the Symbolic Form

While the Bhagavata would have a devotee meditate on the
form of the Lord it describes, it is none the less too metaphysical
to Jeave it there. To impress on the votary that the Deity it
depicts is not a mere anthropomorphic cult-deity .but the all-
inclusive Absolute Being as He presents Himself to the illumined
mindsof thesages, the Bhagavata also givesasymbolic interpretation
of the form and paraphernalia of Mahavishnu in the |1th clapter
of its 12th Canto. His form, the essence of Sat-Chid-Ananda, is
the support of the fourteen spheres of the manifested universe,
whose parts constitute, as it were, the limbs of His being. The orna-
ment Kausthubha worn on His neck is the Jiva-consciousness
dependent upon Him for its existence. The mark Srivatsa on His
chest is the spreading brilliance of the same. The floral wreath
(Vanamala) on His neck is His own Maya Sakti having the three
Gunas and their evolutes as its flowers. The brilliant yellow
garment He wears is the Chchandas (Vedic Metres), and the
thread across His chest (Brahmasutra) is the sacred Om with its
three syllables. His ear rings are the Jnana Yoga and Ashtanga
Yoga, the spiritual disciplines leading to Him. The diadem He
wears is the Brahmaloka, the highest sphere attainable by spiritual
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striving. The serpent of infinitude called Adisesha, on whom He
rests, is Prakriti (Matter, Objectivity) in its unformed condition.
The Sattva Guna, which stands for morality, knowledge, beauty
etc., is the lotus on which He is seated. The mace (Gada)
Kaumodaki in His hand is Prana, the cosmic energy, which is the
source of all strength, stamina and impressiveness. His sword
Nandaka is the bluish element Sky. His shield is the dark element
Tamas (darkness, inertia). His bow Saranga is the category of
Time. His quiver of arrows is the potential Karmas. His discus
(Chakra) Sudarsana is the element Fire. His conch Panchajanya
is the element Water. The lotus He playfully holds in hand is
His sixfold Bhaga (Divine Majesties). His finger postures
(Mudras) indicate the bestowal of boons and salvation to votaries.
The two ceremonial fans (Chamaras) held on His sides are
righteousness and glory. With Yajna (Vedic sacrificial rite) for
His form, He rides on His vehicle, the eagle Garuda, who is none
but the three Vedas, and sits under a ceremonial umbrella which
stands for His Divine Abode Vaikuntha Dhama, the state of
bliss and freedom from fear. His eight door-keepers are His
eightfold Divine Powers (the Ashtaisvaryas), and the chief of
His attendants, Vishvaksena, is the embodiment of Vaishnava
Tantras (ritualistic codes) like the Pancharatra. Sri Devi, His
consort, is His Sakti (Divine Power) ever inseparable from
Him like heat and light from fire. The disc of the sun, the
sacrificial altar and the holy images constitute the symbols for His
worship, and fitness to worship Him consists in initiation and
other purificatory rites. He manifests Himself for worship and
meditation as the four Emanations (Vyuhas)—Vasudeva, Sankar-
shana, Pradyumna and Aniruddha, and correspondingly in
consciousness as Turiya (Samadhi), Prajna (deep sleep), Taijasa
(dream state) and Visva (waking state). Thus Hari in His four-
fold aspect with His physical features (Anga), accessories (Upanga),
decorations (Akalpa) and weapons (Ayudha) is to be worshipped
and meditated upon. He it is that manifests Himself as the whole
world of Becoming, and sustains and withdraws it into Himself by
virtue of His Divine Power (Maya), Himself remaining unchanged
and unaffected by these processes.
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It will be seen from the above summary of the Vishnu concep-
tion in the Bhagavaia that it is not inculating any crude anthro-
pomorphism of a narrow cult. Left to himself man cannot have
any concrete sense of Divine majesty and aitributes. The mind
has to be stimulated into a sense of these, and the highly sublime
and evocative descriptions of Divine Personality contained in the
Puranas achieve this for the votaries of particular cults. Questions
of three dimensional factuality, dates and location are irrélevant
matters, provided the thought-forms have sufficiently soaked into
the psychic substratum of the people concerned and remain potent
enough to stimulate the response of the whole being of man. The
Cult-Deity becomes then a channel of contemplation and commu-
nion for generations of pious devotees and high-souled saints, and
the Supreme Personal-Impersonal Being responds to them through
these thought forms, These forms, much more enduring and dy-
namic than anything that the so-called history can offer, thereby
become Psychic Realities and channels of communion through
which the Supreme Being could be approached and realised. The
cult of Vishnu is one of those channels culled out by the human
mind and infilled by the Divine Spirit for man’s attainment of the
spiritual goal. And the Bhagavata Purana, one ot the great texts of
this cult, would be fulfilling its purpose if it could produce through
its descriptions, narratives, hymns and philosophical disquisi-
tions, a whole-hearted acceptance of the Vishnu concept and evoke
devotional responses of the highest order from the mind of man.
Who can dispute the fact that the Bhagavata has amply succeeded

in this?
i VIII
Theology of the Bhagavata: the four Pada Theory

As regards the theology of the Bhagavata, the generally
accepted idea of it has been that the Supreme Being in His personal
aspect is the Mahavishnu as described above, together with His
Sakti, Emanations (Vyuhas), and Avataras (Incarnations). But in
the recent research work' of Prof. Siddheswar Bhattacharya

1. It is not entirely new, as it is mainly a justification and restatement
of the position adopted by the Bengal or Chaitanya School of Vaishnavism, of
course with some important differences.
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entitled The Philosophy of the Bhagavata already referred to earlier,
an attempt has been made to spell out a new theology of a more
elaborate and complicated nature. The following is the substance
ot the conclusions he arrives at, after a thorough-going research
of the text of the Bhagavata :

From the Rig Vedic hymns down to the Upanishads, the
Reality of Supreme Being is conceived as having three and some-
times four Padas (aspects or parts). The Sun or Savita, who is the
basic concept behind Vedic Vishnu, is conceived as covering the
heavens and the earth with three strides and transcending these by
His fourth stride. The Purusha Sukta, which presents Vishnu as
Cosmic Man, speaks of Him as manifesting as the world with one
Pada and transcending it by the remaining three Padas. It is
further said : “That transcendent state (Pada) of Vishnu is seen
by the Suris (mystic devotees) like an eye spread in the sky ”
The Brahmanas, which specially deal with sacrifices, conceived of
sacrifice as having three Padas, of which one is manifest as the
Vedic ritual called sacrifice. In the Upanishadic literature where
the theory of Brahman is propounded, we find the Chandogya
Upanishad, speaking of Brahman as having four Padas— Tat etad
chatushpad Brahma Ch. U. 3. 18. 2).In the Mandukyopanishad also
we get the philosophy of four states of consciousness spoken of as
the four Padas of Brahman. All this resulted ultimately in the
synthesis effected in the concept of Chatushpad Brahman (Brah-
man with four parts) propounded in the Tripad-vibhiiti-mahanara-
yanopanishad, which, according to Dr. Battacharya, seems to bave
inspired the theology of the Bhagavata.

Krishna Conception versus Vishnu Conception

According to Dr. Bhattacharya, the Bhagavata, following the
analysis of Tripad - vibhuti-mahandrayanopanishad, conceives of
Reality as having four Padas or aspects or degrees of manifesta-
tion. By this it is not meant that the Infinite Being has four divi-
sions in Him, but only that He could be studied in depth only if
we approach Reality in these four aspects,'each aspect being inclu-
ded in the other. Just as when gold is formed into ornaments,
vessels etc., the substance gold remains the same, so the Supreme
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Reality is not broken by its manifestation as four degrees of mani-
festation. Reality in its fourth degree is the Non-dual Absolute. As
the Absolute is beyond the grasp of the human mind, the Bhaga-
vata leaves it with the assertion that the ¢Absolute is what it is’.
It functions as the Supra-transcendental to remind that the other
degrees of Reality posited afterwards are not Cult-Deities of a
purely personal nature, but the unlimited Absolute Itself mani-
fested as apprehendable by human conceptions in a hierarchical
order. The Absolute or the fourth grade of Reality is indicated as
Sat-Chit-Ananda.

Its full manifestation as the Supreme Person or the third
degree of Reality is Sri Krishna, with His Dhama (abode) in
Goloka (the land of light). Such an idea is foreign to the Bhaga-
vata, but is found only in later Puranas like the Brahma-Vaivarta
and others. This is however a theological doctrine of the Chitanya
School of Vaishnavism, and Dr. Bhattacharya endorses it and jus-
tifies it, though the name of this particular school is not mentioned.
On a solitary passage occuring along with the catalogue of Incar-
nations - ¢ Krishna is Bhagavan Himself’ (Krishrastu bhagavan
svayam)—it is. assumed without any justification that the Bhaga-
vata puts Krishna as the third degree of Reality in the hierarchi-
cal order, and we are told that the absence of any mention of
Goloka as His Abode in the Bhagavata, is made up by the des-
cription of Gokula where Krishna spent his infancy and boyhood.
Krishna thus displaces Mahavishnu. Critical remarks on this
have already been made elsewhere. In order to accommodate
Krishna as the Supreme Person, Mahavishnu of the Bhagavata is
given a lower status in the hierarchy as the second degree of Rea-
lity, by changing His name. into Adi-Vishnu, and that of His
abode Vaikuntha into Adi-Vaikuntha, both of these changes being
without any sanction in the Bhagavata text.

Adi-Vishnu, it is said, is also known as Adi-Narayana and as
Pramatman. He is primarily the embodiment of Sat (existence)
and Chit (intelligence), with Ananda (bliss) only as a subordinate
element. Next there is the first grade of Reality known as Brah-
man, who is only Sat—the all-comprehensive, undifferentiated
and self-luminous being who provides the background for the
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world of Becoming with all its heterogenous and contradictory
factors, and also forms the seminal condition into which every-
thing dissolves at the end of cycles. Brahman is thus to be dis-
tinguished from the Non-dual Being, the fourth grade of Reality,
spoken of earlier. Brahmanis also called Purusha, the immanent
self.

All these grades of Reality have their own Saktis or Potencies
conceived as female. Sri Krishna, the third grade of Reality, has
Yoga-Maya as His Sakti. She is the expression of the inherent bliss
of the Bhagavan and manifests herself as the Gopikas when Sri
Krishna appears in the Gokula.  Adi-Vishnu, the second grade
of Reality, has Mahamaya, also known as Vishnu-Maya, as His
Sakti or Potency. She is also known as Sri and Rama ocupying
the Vaikuntha Dhama of Adi-Vishnu. Brahman, the first grade
of Reality, also called Purusha, has, as His Sakti, Atma-Maya,
who bifurcates into Chit-Sakti and Maya, in the creative process.

World Manifestation and Salvation

Creation (Srishti) is in cyclic order, having a vast period of
manifestation followed by an equally long period of unmanifested
state (Pralaya)'. A new eycle is set in motion by the creative
will (Tkshana Kriya; of Adi-Vishnu, the second grade of Reality.
With this divine will to be many, Adi-Vishnu, the second grade of
Reality, becomes Brahman, the first grade of Reality, There-
upon Atma-Maya, the dynamic energy of Brahman or the first
grade of Reality, manitests itself in its twofold contradictory

1. There isfirst the individual’s daily Pralaya or dissolution when he
sleeps, and his Srishti or creation when he wakes. This is subjective and is
called (daily) Nitya-pralaya. In contrast there is cosmic Srishti and Pralaya
according to the waking and sleep of Brahma. Then there is total Pralaya
when the lifetime of a Brahma ends. So dissolution and manifestation de-
pend on Brahma’s time. The same is calculated as follows by the Pauranikas:
320000 human years=1 Chatur Yuga (period of time comprising the four ages
of Krita, Treta, Dwapara & Kali). 1000 Ch. Yugas=1 Kalpa or 1 day time of
Brahma when the universe is manifested. It is followed by an equally long
period of time (Kalpa) when Brahma sleeps and the universe is in dissolution.
So 2 Kalpas are termed Dviparardha=one day and one night of Brahma (when
one periodic projection and one dissolution are completed and the next projec-
tion begins). 360 such Brahma’s days=1 year of Brahma. 100 such years=
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conditions as Maya and Chit Sakti, the first standing for
materiality and the second for spirituality. Brahman, the first
grade of Reality, becomes Purusha (God) when these contradic-
tory Saktis operate. Of'these two Saktis, Maya evolves into Kala
(time), Karma (the residual impressions of the acts of Jivas) and
Svabhava (Nature) onthe one hand, and into Vidya(spiritualknow-
ledge), Avidya (ignorance causing bondage) and Prakriti (root-
matter consisting of the three Gunas, Sattva, Rajas and Tamas)
on the other. By theimpetus given by Kala, Karma, and Svabhava
to Prakriti or Matter, material evolution of the twenty-four cate-
gories takes place. These categories are four psychological cate-
gories consisting of Chitta, Ahamkara, Buddhi, and Manas; the
ten physiological categories consisting of the five sense organs and
the five motor organs; and the ten physical categories of five
Tanmatras (subtle elements) and the five gross elements springing
from them. The minds and bodies of Jivas of all grades of evolu-
tion and the fourteen gross and subtle regions for them to dwell
in are evolved out of these categories by the will of God inter-
penetrating them. With the five gross elements, Brahma the
Demiurge, charged with the strength of the Purusha, forms at the
beginning of a Kalpa, the Brahmanda (Cosmic Egg) and gradually
manifests it into the fourteen Lokas or planes of existence—seven
inferior worlds called Atala, Vitala, Sutala, Talatala, Mahatala,
Rasatala and Patala, and the seven regions of higher evolution
called Bhuloka, Bhuvarloka, Svarloka, Maharloka, Janaloka,
Tapoloka and Satyaloka. In these various planes of existence

il i sy
the full life tinie of a Brahma, when one Brahma is absorbed into Mahavishnu
and another Brahma assumes creatorship. There is then total Pralaya or dis-
solution. That is, in the Pralayas at the end of each Kalapa or day of Brahma
all the worlds up to Satyaloka only dissolve. But in this Pralaya at the end of
Brahma’s life time, which is called Prakrita Pralaya, Satyaloka of Brahma,
together with Brahma and all manifested Prakriti, attains dissolution in the
Supreme Being, who never sleeps but only winks. In winking, when He opens
the eyes, the whole of creation represented by Brahma’s life time (which on
computation of the data given above will come to 311.04 trillion human years)
takes place, and when he closes His eyes, it relapses into its primordial condi-
tion, that is, into Himself. The Supreme being Himself is above time and is

eternal.
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Jivas are embodied in bodies formed for them by Brahma accord-
ing to their deserts arising from Karma. By the power of Avidya
(ignorance), one of the off-shoots of Maya, Jivas feel identified
with bodies and forget their nature, until through purification by
good deeds and devotion in the course of repeated embodiments,
Vidya (illumination) is generated by the grace of Chit-Sakti
(spiritual aspect of Atma-Maya) and the Jiva is set on the path of
liberation from the imprisonment of Prakriti. If an aspirant is a
seeker after Moksha and freedom from embodiment, the Jiva at-
tains to non-dual consciousness and is merged in the Absolute
(Sayujya). If he is for Divine love and service, the Jiva becomes
a Bhagavatottama, an eternal companion of the Divine, delighting
in service of Him and participating in His redemptive activity.

Brahman, Paramatman and
Bhagavan the Denotation of the Terms

The learned research work of Dr. Bhattacharya is very
comprehensive and expounds many themes other than what is
given above. What is summarised here is mainly bis findings on
the Mahavishnu conception, and the following critical remarks
are confined to this topic alone. Students of the Bhagavata would
have been happy if such a fourfold structure of Reality as adduced
by Dr. Bhattacharya was clearly discernible in the Bhagavata
text, just like the Vyuha theory, the incarnation doctrine, the
scheme of cyclic evolution and other doctrines expounded by him
on the basis of the Bhagavata text, on which no student of the
Bhagavata will have any difference from his views. The solitary
verse in the Bhagavata (1.1.11) on which he bases his special
theological doctrine is as follows: ¢ That which truth-knowers
speak of as the Non-dual Consciousness, is called (Sabdyate) as
Brahman, Paramatman and Bhagavan.”” Following the interpre-
tation of the Chaitanya School of Vaishnavism, Dr. Bhattacharya
takes the word ‘Subdyate’ (meaning only ‘is called’) to signify
the three grades of Reality in the hierarchical order of Bhagavan,
Paramatma and Brahman. There is nothing in the quoted line or
its context to indicate any such hierarchical order of Reality and
in the whole Bhagavata text of eighteen thousand verses, nowhere
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is such a gradation to be found. The verse concerned only states
the liberal and syncretic view of the Bhagavara that what the
Upanishadic philosophers call Brahman, the Yogis speak of as
Paramatman and Bhaktas as Bhagavan, indicate the same One
without a second and are only synonyms for the one Reality.
This is only a reiteration of the traditional Vedic doctrine declared
in the well-known Vedic passage. “The Truth is one; the sages
speak of it in many ways.” The only other passage he quotes from
the Bhagavata in support of his gradation theory relates to the
description of the spiritual progress of Kardama Prajapati (Bh. 3.
24. 43-47). The words Brahman, Bhagavan and Pratyagatman
are all used there only in apposition or as synonyms as in the
carlier passage, and not in the sense of gradation of Reality.
All that it can show is that according to the Bhagavata, perfect
spiritual realisation consists in experiencing the Non-Dual Reality
as Impersonal-Personal Being.

Tripad-vibhuti—mahanarayanopanishad and the Bhagavata

That the Bhagavata is deeply rooted in Vedic tradition has to
be conceded, but whether the doctrine of the four Padas (aspects
of Reality), so often found in the Vedas and the Upanishads, ?s
reflected in it is very doubtful. It is nowhere clearly stated in
the text, although a vague reference to it can be found in t.he
four Vyuha theory. Dr. Bhattacharya attributes this d_octrme
to the Bhagavata on the assumption that it draws inspiration fqr
its theology from the Tripad-vibu ti-mahandrayanopanishad. This
is a Vaishnava Upanishad, non-dualistic in trend. It s;?eaks
definitely about the four Padas (quarters or aspects) of Reality—
Avidya Pada (Ignorance Aspect), Vidya Pada (Knowledge Aspect),
Ananda Pada (Bliss Aspect), and Turiya Pada (Transcend?ntal
Aspect). Avidya Pada alone is completely distingt.lished as l.mng a
gross manifestation modified by ignorance (Avidya), while the
other three are treated together asa unity of the subtle (Sukshma),
the potential (Bija) and the transcendental (T\.Ariya) aspects of l.lea-
lity, free from the sway of ignorance. Unlike in the case of AYidya
Pada, there is in the unity of the other three the pure. Radla}nce
of sentiency and unalloyed bliss. In that Radiance is manifest
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the eternal Vaikuntha, with which Mahavishnu, the Personal
aspect of Reality, is identified. This Mahavishnu Himself is also
called AdiNarayana. Both the Impersonal Non-duality and the
Personal Mahavishnu are accepted as involved in Reality or
Brahman, because the Upanishad contends that the so-called
Absolute and Impersonal Being (Turiya) can only be understood
as insentient Akasa if the Personal Bliss-Sentient Aspect is not
conceded. Thus the analysis of this particular Upanishad gives
not a hierarchy but an Impersonal-Personal Deity denoted by
mutually equatable synonyms like Mahavishnu, Adi-Narayana,
Paramatman and Brahman, who .manifests also the world of
materiality and ignorance and indwells it as Purusha. The
Bhagavata position also seems to be the same.

Though the research done by Dr. Bhattacharya is thorough-
going and illuminating in many respects, it is thus difficult to
accept the doctrine of gradation of Reality in spite of the fact that
the new arrangement would have given greater regularity to the
Bhagavata theology. Vaikuntha is everywhere in the Blagavata
associated with Mahavishnu, the Supreme Being, according
to this text, and there is no higher state than His Paramapada.
There is nothing to show that the Bhagavata displaces Mahavish-
nu by Krishna, reducing Him into Adi-Vishnu, an inferior emana-
tion of Krishna. Thereis no Adi-Vishnu distinguished from
Mahavishnu of Vaikuntha in the Bhagavata text. The Bhagavata
all through treats Krishna as an Incarnation of Mahavishnu
only, no doubt, the most complete. The solitary controversial
line ‘“Krishna is Bhagavan Himself”’ has already been discussed.
In consistency with several other passages on the subject, it can
be taken only to mean that Krishna is the most perfect of all
Incarnations. There is not the slightest reference in the Bhagavata
to a Goloka and to an Adi-Vaikuntha foisted on it as Abode of
Krishna and of Adi-Vishnu respectively. The conception of Sakti
as threefold—Yoga-Maya, Maha-Maya and Atma Maya—to suit
the first three grades of Reality cannot also find clear support in
the Bhagavata text. These words are there, no doubt, in the text,
but there is justification only to regard all these expressions as

synonyms of the power of Vishnu and not as a hierarchy of pow-
3
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ers pertaining to the hierarchical grades of Reality—the Bhaga-
van, Adi-Vishnu and Brahman. The interpretation of Brahman
as the last grade of Reality in the research work of Dr. Bhatta-
charya can only create confusion, as this word is always used for
the Supreme Being of the Upanishads in all Indian religious and
philosophical literature. This is admitted by Dr. Bhattacharya
himself, and he criticises the Bengal School of Vaishnavism for
considering the Brahman of the Upanishads as the external splen-
dour (Tanu-bha) of Krishna. The better course is not to use
this word at all in this confusing sense in the absence of any clear
sanction for it from the Bhagavata text.

All that can be said with certainty about the theology of the
Bhagavata is that it proclaims the glory of Mahavishnu, the Non-
dual Being, who is both the Impersonal Absolute and the
transcendent Divine Person with Vaikuntha as His Dhama
(Abode). Though transcendental, He also manifests Himself as the
Viraja Purusha, whose body is constituted of the Brahma'nda
(cosmic whole) with its fourteen Lokas (worlds) and tl.le Jivas
inhabiting it, and who, as indwelling spirit, pervades it. The
Mahavishnu conception also includes His transcendental emana-
tions known as the fourfold Vyuhas, His threefold Gunavatara.s
and His twenty-three Descents (Incarnations) known as His
Leelavataras. Of these Leelavataras, Krishna is the mo'st com-
plete Descent of Mahavishnu, and the Bhagavata devotes 1tsc?lf to
the depiction of the glory of Krishna’s life, actions and teachings.

VII
Manifestations of Mahavishnu: Vyuhas

The doctrine of Avatara or Divine Descent is of supreme
importance in the devotional doctrine of tl}e Bh'agavata.
Though this word is usually associated with what is considered z.ls
God’s appearance in the society of men, it is taken f.or' treatrgent in
a wider sense to include all the different types of Divine Ep-lphany
mentioned in the Bhagavata. The terms indicating these different
types are as follows : Vyuha, Gunavatara, Leelavatara, Purnava-
tara, Amsavatara, Kalavatara, Amsa-Kalavatara and Avesavatara.

To take the Vyuhas first, they constitute a fourfold transcendental
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Emanation of Mahavishnu, hypostatic or co-substantial with Him.
They are distinct from the Avataras proper in so far as they do
not form an Epiphany .occasioned by cosmic situations, but cons-
titute an intritﬁic expression included in the structure of Maha-
vishnu and inseparable from Him. The names of the four Vyuhas
of Mahavishnu are Vasudeva, Samkarshana, Pradyumna and
Aniruddha. The Vaishnava codes of worship represent them as
Murtis or forms with distinctive Anga (physical features , Upanga
(paraphernalia), Ayudha (weapons), Akalpa (decorations) etc.,
and present them as objects of meditation and worship, which
constitute the adoration, not of different Gods but of the one
Mahavishnu, the Supreme Being, Himself. Though the Vyuhas
are thus spiritual entities, the Bnagavara, perhaps to imply their
unity, brings their names together as a family group in the life of
Krishna. Vasudeva is the name of Sri Krishna Himself; His
brother Balarama is equated with Samkarshana ; Krishna’s son is
known as Pradyumna, and his grandson as Aniruddha. A cosmic
and psychological status is also given to the Vyuhas by relating
them as uninvolved witnesses of the evolutionary categories and
states of consciousness. Thus Vasudeva is related to Chitta (mind
stuff) Samkarshana to Ahamkara (egoity), Pradyumna to Buddhi
(intellect), and Aniruddha to Manas (mind). They are also concei-
ved as presiding over Turiya (super-consciousness), Sushupti (deep
sleep), Svapna (dream state) and Jagrat (waking state) respec-
tively.
Gunavataras

As distinguished from the Vyuhas of Mahavishnu, are His
Gunavataras — Brahma, Vishnu and Mahadeva—generally known
as the Trinity of Hinduism, though their conception is entirely
different from that of the Christian Trinity. These constitute the
one Mahavishnu in association with the three Gunas of Prakriti,
for which reason they are called Gunavataras—Descents in asso-
ciation with Gunas. Mahavishnu is the one Supreme Being. When
in His creative role He associates Himself with an impure Guna
like Rajas (desire-prompted energy), He is called Brahma; when
for purposes of dissolution or destruction He puts on the other
impure Guna, Tamas (dullness, inertia), He is called Maheswara
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or Rudra; and when in His preservation-cum-redemptive rele He

assumes the Sattva Guna (light, purity, intelligence), He
(Mahavishnu) is Vishnu, forming the object of worship forall who

seek devotion, enlightenment and salvation. Invested with the two
impure Gunas, His Bhaga (sixfold Divine majesty) is obscured,
whereas Sattva being pure and fully revealing, His manifestation
through it possesses all the majesties of the Bhagavan, and He
alone is therefore the object of worship and prayer for all who
seek devotion, spiritual enlightenment and liberation.
Leelavataras
Besides, out of abounding love for the Jivas and in order to

bring them the light of spiritual illumination and freedom from the
misery of transmigratory cycles (Samsara), as also for the achieve-
ment of some special cosmic purposes, Mahavishnu incarnates
in the universe of sentient beings as one of them. Such Incarna-
tions are called in general Leelavataras (Sportive Divine Descents),
and these are the most significant from the point of view of man in
need of spiritual enlightenment. The Bhagavata makes mention of
twenty-three such, including the original Purushavatara, which
stands as a class by itself. Some of the Leelavataras are in the
ranks of Devas, some among Rishis, some among men, and some
among sub-human species of beings. The twenty-three Incarna-
tions listed in the Bhagavata are as follows :

1* Viraja Purusha : He is the first cosmic manifestation of
the transcendental Mahavishnu and the original Incarnation out
of whom all other Incarnations come. The Vedas speak of the
transcendental Mahavishnu manifesting by a fourth of His being
as the Viraja Purusha. The Bhagavata represents Him, “as lying
in Cosmic Waters in Yoga-nidra (sleep of spiritual absorption).”
That form, free from Rajas and other impurities of Prakriti, and
endowed with all powers, is seen by the spiritual insight of sages,
as shining with countless legs, arms, faces, ears, eyes and heads
and decorations. He is the source of all future Incarnations. Out
of his navel comes out the lotus bud of the worlds in their subtle
form, and from it emerges Brahma, the Demiurge, with the crea-
tive urge. On the petals of that lotus are plotted by him, all the
fourteen spheres constituting, as it were, the gross body of that
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original Incarnation. This Viraja Purusha, the Original Incarna-
tion, remains always, unlike the other Leelavataras which come
for particular purposes at particular times. 2. In Kumara Sarga
He manifested Himself as Sanat Kumara evincing the power and
greatness of Brahmacharya. 3. He assumed the shape of Yajna-
varaha (Boar as embodiment of sacrifice) to re-establish the worlds
in their equilibrium. 4. In Rishi Sarga, He appeared as Narada
to preach the Sattvata doctrine of devotion and non-attached
work. 5. Heembodied himself as Rishis Nara and Narayana
who engaged themselves in severe austere practices. 6. He became
the perfect sage Kapila.and restated the forgotten philosophical
doctrine known as Samkhya. 7. He next appeared as sage Datta-
treya and imparted the knowledge of the Atman to the sages. 8. As
Yajna, the son of Prajapati Ruchi, He presided over the Age of
Svayambhuva Manvantara (the period of a certain Manu’s rule).
9. He was born as Paramahamsa Rishabha when He exemplified
the highest spiritual ideas through his life. 10. He became the Empe-
ror Prithu who exploited the resources of the earth for the benefit
of all beings. 11. In the deluge that took place in the Chakshusha
Manvantara He assumed the shape of a Fish and saved Vaivas-
wata Manu in a boat, the shape of which the earth.assumed. 12.
He appeared as the Cosmic Tortoise to support the Mandara
mountain used as a churning rod for churning the milk ocean. 13.
He took the form of Dhanvantari for presenting Amrita (the elixir
of life) after the churning of the milk ocean. 14. He became
Mohini (charming maiden) to infatuate the Asuras who took away
the Amrita by force. 15. He became the Man-lion for the dest-
ruction of Hiranya Kasipu, the demonijacal and anti-God tyrant.
16. He embodied Himself as the Vamana or the Dwarf to restore
the worlds to Indra from Bali. 17. As Parasurama He destroyed
all the tyrannical Kshatriya kings. 11. Coming as Vyasa, the son
of Satyavati, He re-edited the Vedas for their easy comprehension.
19. As Rama, He destroyed Ravana and other Asuras, 20-21. He
became afterwards Balarama and Sri Krishna to lighten the bur-
dens of the earth. 22. In the Kali age He is born as Buddha to
confuse the demoniacally minded. 32. In future, towards the end
of the Kali age, He is to appear as Kalki.
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After citing these twenty-three Incarnations, including the
.original one, the Purusha, the Bhagavata says that there is no limit
to their number. “The Incarnations of Hari are as numerous
as water channels coming from a lake.”” This over-liberal view,
whileithashelped the Hindumind to avoid putting exclusive claims
in regard to any particular Incarnation, has, however, contributed
also to water down the significance of the Incarnation idea. When
they are so numerous, on what criterion can an Incarnation be
distinguished ? It is sometimes said an Incarnation inaugurates a
new age and marks an elevation of consciousness in humanity.
But this can be recognised only after his time. It is also said an
Incarnation lessens the tensions of society by destroying the forces
of Adharma represented by evil doers. In our historical times this
is very difficult to recognise, as destructive wars are fought only by
political and military figures having no spiritual touch in their
lives. It is, however, noteworthy that in the list of Incarnations
given in the Bhagavara, at least some like Parasumara come on a
purely destructive mission, But all the significant Incarnations
are centres of holiness, transforming even sinners and confirmed
rebels against God, and they bring the light of knowledge and
devotion into the lives of countless men for generations that follow.
After discussing the various purposes of the advent of Incarnations,
the Bhagavata finally concludes that their most important object
is to provide ways of spiritual enlightenment and salvation for
men at large. The immediate purposes described in their lives are
secondary. The Lord incarnates not as a solitary personality but
as the central figure among a group of His eternal companions
and highly advanced souls whose Karma brings them into the
orbit of His Divine mission. All of them become means for the
accomplishment of His mission, but besides this, through their
relationship with Him and in accomplishment of His work, they
exemplify various devotional ideals and set patterns of devotional
life for others to imitate. The earthly lives of the Incarnation and
His inner circle of devotees thus provide a rich record of activi-
ties full of spiritual significance. It may be that only the contem-
poraries of the Incarnations are immediately benefited by direct
physical contact with them, but their teachings and the rich
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record of their doings, glorified in Puranas and Itihasas, leave
devotional material for generations to contemplate upon and
to develop the sentiment of devotion. The life of Krishna, Rama
and other Incarnations are examples of this. Besides their spiri-
tual teachings, their actions and relationships with devotees have
inspired the production of Puranas, Itihasas, temples, images,
musical compositions etc., which have gone to light the flame of
devotion in countless minds. In the text of this Anthology it
will be found how the life of Krishna, as recorded by the Bhaga-
vata, becomes a means for Sravana (hearing), Kirtana (praising)
and Smarana (remembrance) the three of the most important devo-
tional disciplines. So also the Incarnation, being hypostatic with
Vishnu, can become an Ishta Devata (Chosen Deity) for worship
and meditation. Though the physical bodies of historical
Incarnations may disappear, they continue as spiritual embodi-
ments in oneness with the Supseme Being and become channels
for worship and communion with the Divine. The various atti-
tudes of Dasya (servitude), Sakhya (friendship), Vatsalya (paren-
tal love) and Madhura (conjugal love), as practised by His
devotees towards Krishna during His earthly sojourn, have be-
come ways of Sadhana (spiritual practice) through imitation for
countless generations of devotees that followed. Thus the purpose
of every Incarnation is to bring God into the life of mankind
without any limitation of time or place.

Other Classifications of Avataras

The Bhagavata has attempted, thoughnotina very precise
and systematic manner, a classification of these Avataras into
different categories on the basis of the manifestation of Divinity
in them. Five expressions are used for this classification—Purna,
Amsa, Kala, Amsa-Kala, and Avesa. Purnavatara means, com-
plete or perfect Incarnation, and the one and only Purnavatara
known to the Bhagavata is Sri Krishna, the Divine Personage,
whose glory the Bhagavata has undertaken to expound. He is
called Purna in the sense that the Bhaga or the sixfold majesty
of omnipotence, goodness, glory, beauty, omniscience, and renun-
ciation associated with the Bhagavan or Mahavishnu, was fully
manifest in Him. Tt should be once again reiterated here that
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the Bhagavata does not at all mean thereby to displace Maha-
vishnu, the Supreme Being, by Krishna who is everywhere treated
as an Incarnation of Mahavishnu only. While in verse 1-1-11 of
the Bhagavata, He is spoken of as Bhagavan Svayam (Bhagavan
Himself) because of the full manifestation of Bhaga in Him, He is
also spoken of as a Kala (a portion or particle) in Bh. 2-7-26
and as Amsa-bhaga (a part of an aspect) in Bh. 10-2-26, These
are very inconvenient expressions for interpreters of the Krishna
cult, and in spite of all their skill in deriving whatever meaning
they like from Sanskrit expressions, no impartial reader can find
reason to accept Krishna as other than an Incarnation, may be
an Incarnation with much fuller manifestation of all Divine
majesties than others. But since all Leelavataras are hypostatic
with Maha-Vishnu, they are all Bhagavan in the same sense that
Krishna is, and are worthy of worship.

In contrast to the Purnavatara, are the Amsas and Kalas, both
of which mean more or less the same thing—a part and a portion.
In Dr. Siddheswar Bhattacharya’s work, he has tried to distin-
guish these by calling an Amsa as ‘part’ and Kala as ‘particle’,
meaning thereby ‘“that the term Amsa might be applied to a
reality homogeneous in character and substance with its proto-
type and that the term Kala would be applicable to a different
kind of reality heterogeneous in character and substance from its
proto-type.” Most of the commentators have taken it more or
less in the same sense. By Amsavataras they mean Divine mani-
festation revealing only some of the Divine majesties (Bhaga)
needed for the occasion, though, being one in consciousness with
God, they possess all powers. A Kala is described as a Vibhuti,
or a manifestation of divine power in separation (Bhinnamsa).
Kalas of Vishnu are individualised expressions of His power as
souls of exceptional potency. Some Kalas are taken as His eternal
companions and attendants like Sesha, coeval with Him, and some
like Manus and exceptional souls of high evolution, are described as
Adhikarikas to whom cosmic functions are allotted by Him. They
may also be liberated souls (Muktapurushas) who have realised
their oneness with Him but yet retain their individuality and are
ever at His service. Such divinised individualities are His Vibhu
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tis (Powers) or Kalas. The Bhagavan can be conceived as mani-
festing His Amsa (aspect), or His Bhaga, (majesties) through
the medium of these Kalas. 1If such a conception is accepted, the
term Amsa-Kala used by the Bhagavata becomes specially appro-
priate to indioate this combination. God may be conceived as
formful, but He is not an individual. So when He is said to
manifest, it is proper to conceive Him as doing this manifesting
as an individuality through His Kalas, This idea of combination
is conveyed by the expression Avesavatara, or Descert by infil-
ling, It means the Divine Spirit infills a Kala or perfected indivi-
dual and becomes incarnate thereby as a personality. According
to some commentators of the Bhagavata like Jiva Goswami, a
very limited manifestation of Divine power through a Kala is
calleda Vibhuti, but when the infilling is of a very great magnitude,
the mighty expression of Divinity that results is called an Avesa-
avatara, It will thus be seen that the Amsa and Kala conceptions
of Incarnation become unified in the idea of Avesavatara.

A grouping of the twenty-three Avataras as found in an un-
specified old work on the basis of the manifestation of Bhaga or
divine majesties in them, is given in the commentary of Viswa-
nath Chakravartin on the Bhagavata. It is as follows: Nrisimha,
Parasurama, Kalki and Purusha are manifestations of God’s Bhaga
called Aiswarya (omnipotence); Narada, Vyasa, Varaha and
Buddha, of Dharma (goodness); Rama, Dhanwantari, Yajna and
Prithu, of Yasas (glory); Balarama, Mohini and Vamana, of Sri
(beauty); Dattatreya, Matsya, Kumara and Kapila, ofJnana
(omniscience); Narayana, Nara, Kurma and Rishabha, of
Vairagaya (renunciation). Krishna, the ocean of all sweetness, is,
on the other hand, the manifestation of all the six above mention-
ed divine majesties. He underlies all the Avataras.

Avatara as an infilling (Avesa) of
Anugraha-sakti or Redeeming Power

The above grouping introduces some system into the rather
amorphous list of Incarnations given in the Bhagavata. A better
systematisation is to be found in the unification of the concep-
tions of Amsa and Kala, often indiscriminately used in the
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Bhagavata, by the theory of Avatara as an Amsa-Kala or .an
Avesa (infilling of a Kala by Divinity) as stated earlier, Leaving
aside the non-human Descents, the Incarnation concept can be
understood as an expression of the Anugraha-Sakti (redeeming
aspect or Amsa) of Mahavishnu through a Kala (a perfected indi-
viduality ever associated with the Lord’s work of redemption). An
Incarnation becomes significant to man only when He is an
expression of the Divine through humanity and one could see in
Him both God and man. In some conspicuous examples like
Krishna Incarnation, Divinity predominates and humanity is a
thin veil only, for which reason He is called Purnavatara and
Bhagavan Svayam (Bhagavan Himself). The implication of this
predominance of Divinity in Krishna is that man can follow only
His instructions and not his actions which are of superhuman
dimensions. The sportive activities of His life were meant for
blessing His devotees, and so they provide matter for dev?ut
contemplation and not for imitation What is suited for imitation
is the attitude and actions of His devotees in relation to Him. Bu;
there are other Incarnations like Rama in whom humanity and
divinity are equally matched and who provide examples for
imita.tion. It is, however, confusing to note that Varaha (Boar),
Matsya (Fish), Nrisimha (Man-lion) etc. are included in the
list of Amsa-Kala or Leelavataras (Sportive Descents) along with
Rama, Krishna, Buddha, Kapila, Rishabha, Dhanwantari, Datta-
treya etc. who can be easily understood as Amsa-Kalas, They
are obviously historical personages, though our limited knowledge
of the dimensions of history may raise problems for such accom-
modation. As regards mon-human Incarnations, they may be
taken as psychic mani‘estations in the consciousness of devotees
or as relating to other dimensions than ours.

Some clever attempts have been made to explain the usually
enumerated ten Avataras from an anthropological point of view.
These ten Avataras are Matsya (Fish), Kurma (Tortoise), Varaha
(Boar), Nrihari Man-Lion), Vamana (Dwarf?, Para§u-Rama
(Rama with Axe), Rama (Prince of Ayodhya), Krishna with Bala-
rama (the full Incarnation of the Bhagavata), the Buddha (the
historical Siddhartha) and Kalki (the future destructive Descent).
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The non-human Avataras are described by some as the totems of
different clans, and as these clans came to be accommodated in
the Vishnu cult, the totem animals etc. were sanctified and the
legends associated with them were incorporated as materials of the
Puranas. Others find in the arrangement of the list, the recapitu-
lation of the evolutionary ascent of life from water-bound
creatures, through amphibians and land-bound creatures, to
primitive man clearing forests with the axe, and thence to civi-
lised man. These theories are interesting but far-fetched. What
is more, they shed no light on the devotional developments
centring on these Incarnations

With the Amsa-Kala doctrine of Incarnation unified under
the idea of Avesavatara, the Bhagavata conception of Maha-
vishnu is complete. He is the ultimate source of creation, reve-
lation and redemption. Through Brahma, who comes out of his
Navel-Lotus, He creates, and through Him, He also reveals the
Veda, the Word of power and wisdom, and His redeeming aspect
(Anugraha Shakti) comes as the Leelavatara from age to age for
resuscitating the eternal spiritual law and providing the Jivas with
various means of salvation through the contemplation of His
activities and teachings. The Leelavatara, as an Amsa-Kala or
Avesa, may be described as the Transcendental manifesting
through a perfect Person who is one with Iswara in consciousness
but keeps up a distinctive individuality for the purpose of world
redemption. And if we conceive that perfect Person to be the
same eternally, then He becomes the very embodiment of God’s
redeeming power and the distinction between the two becomes in-
consequential. Unless some such doctrine is accepted, it is im-
possible to understand the statements of some of the great perso-
nalities accepted as Incarnations like Sri Krishna and Sri Rama-
krishna. “Many have been the births undergone by Me as also by
you. Iremember them all, but you do not,” says Sri Krishna.
““The same One who appeared as Rama and as Krishna has now
appeared as Ramakrishna but not in the Vedantic sense,” says
Sri Ramakrishna. These statemens can be understood only as
meaning that the same Divine Personality, one with Iswara in
consciousness but keeping up a distinct entity, appears from
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age to age as the Divine Incarnation, the embodiment of the re
deeming power of God (Anugraha Sakti). A Leelavatara is there-
fore both God and Man. It is God approaching man through
humanity, so that even ordinary people who cannot practise
philosophic reflection and concentration can have communion
with Him through the study and contemplation of the sportive
activities of the Lord Incsrnate and the devotional attitudes of
His associates.

Finally, in addition to the Leelavataras, the spiritual tradi-
tions of India and the world at large record the lives of many
great personages known as prophets, Adhikarika-purushas, Al-
wars, Acharyas etc. All these may be understood as coming
within the concept of Kalas interpreted as Vibhutis or manifesta-
tions of limited powers of the J.ord through highly evolved perso-
nalities. When the Bhagavata says that the Incarnations of Hari
are as numerous as streamlets from a lake, it has to be understood
to mean such Kalas or Vibhutis. They are thus to be distinguish-
ed from the rather rare Leelavataras in whom Divine majesty,
especially the power of redemption, thatis, of bestowing salvation
on Jivas at will, is conspicuously manifest.

VIII
The Metaphysics of the Bhagavata

It has already been pointed out that the Bhagavata, though
a Bhakti scripture, accepts Non-duality as the ultimate nature of
things. This Non-dual existence is described as Sat-chit-ananda.
There is a general impression that a non-dualist metaphysics
(Advaita) gives no scope for devotion as the ultimate end of
spiritual living, This is due to the exclusive identification of
Advaita with the school called Kevaladvaita, which maintains
that every manifestation of the Non-dual Being, including
Iswara, is a superimposition and therefore only an appearance.
But this is too exclusive an idea. All Vedanta or Upanishadic
philosophy is Advaita in the sense of accepting the unity of
existence as the ultimate nature of Reality. The differences of the
schools of Vedanta come in the interpretation of the relation
between this Unity or Brahman and multiplicity. In Kevaladvaita,
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Brahman, the Impersonal-Absolute, alone is real and everything
else, including Iswara, is an appearance only. In the Suddhad-
vaita of Vallabhacharya and in the Achintya-bhedabheda of the
Chaitanya School of Vaishnavism, Brahman is both supra-perso-
nal and personal, and He becomes, through His Sakti, the
universe and the Jivas in reality, without being affected in the
least thereby. In the Vishishtadvaita of Ramanuja, Brahman is the
all-inclusive Whole to whom the universe and the Jivas are
organically related, as the body and limbs are in an organism. In
Madhwa’s Brahmadvaita, Brahman is the one Indpendent Being
and the multiplicity, though separate from Him, has only an
existence dependent on Him like that of reflection on its prototype.

It may be possible to find passages to support all these views
in the text of the Bhagavata. It is even so with the Upanishads,
the source book of Vedanta. Attempts have been made in the past
to interpret all such scriptural passages with apparently diverse
meanings as supporting one or the other of these philosophic
trends exclusively, under the presumption that all scriptural
passages can have only one meaning or purport as in the case of
words arranged as a sentence. We find this is not so even in the
writings of great literary geniuses like Shakespeare and Kalidasa,
wherein we get passages having more than one meaning. In
Sanskrit there are Kavyas (poetical works) which seem to present
one story when read from one end, and a different one when read
from the other end. Why should not this kind of versatility be
conceded in the case of revelations like the Upanishads that are
meant for the spiritual needs of men of diverse tastes and at
different stages of evolution? 1t is quite possible for a scriptural
text to have different philosphies in it. These may look contra-
dictory when viewed from a purely intellectual stand-point, but
when philosophy is viewed only as a scaffolding to build up the
edifice of spiritual experience—as conceptual aids for different
spiritual types to evolve to their fullest stature — then these
contradictions cease to be of any consequence. It is far better to
conceive of God as a poet than as as a logician.

At least as far as the Bhagavata is concerned, no metaphy-
sics seems to be obnoxious to it, if it does not question the
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ultimacy of the Bhagavan and the supermacy of Bhakti. Its leaning
seems to be towards some form of realistic monism which recog-
nises the Reality as Personal-Impersonal, manifesting in a real
sense as the Bhagavan, the infinite Divine Person, and as the Jivas
and the Jagat (living beings and the changeful world system), with-
out undergoing any diminution or change of entity in the process.

The first verse of the Bhagavata, a verse in praise of the Sup-
reme Being gives us a clue to the metaphysics of this scriptural
text. The verse is as follows: “From whom the origin etc. of the
universe took place; who exists in and through the universe as its
material cause and also without it when the universe is naught;
whose awareness of Himself as the whole and whose mastery over
everything are ever unaffected; who at the beginning of creation
imparted to Brahma the knowledge of the Veda which transcends
the understanding even of the great sages; whose transformation
into the universe, unlike in the case of primordial elements like
water, fire etc., never affects His own entity; in whom the three-
fold creation exists as a reality; in whose light of intelligence there
is no place for anything false; —to that Supreme Truth my saluta-
tions.”

With all the flexibility of construing that the Sanskrit lan-
guage affords, this verse can be interpreted—in fact has actually
been intrepreted — to yield meanings agreeable to all the different
schools of Vedanta. The reason for this is not difficult to see.
All schools of Vedanta teach that the end of spiritual life consists
either in Jnana (unitary knowledge with effacement of the
difference between the personal self and Universal Self), or in
Bhakti (unitary consciousness retaining the distinction between
personal self and the Universal Self meditated upon with loving
devotion). The Bhagavataconcedes both these ideals, with a prefe-
rence for Bhakti under a kind of doctrine that can be described
as theistic Absolutism. Its teachings may differ from schools of
classical Advaitism which relegate Iswara (God) also to the
realm of pseudo-realities like the individual self and the external
world. But the Bhagavata would never allow the elimination
of the God of love at any stage. Itis ultimately only by God’s
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grace that the individuai realises his unity with the Absolute,
although his spiritual strivings may make him deserving of that
graée. The Absolute is God, and the realisation of unity with
the Absolute does not therefore eliminate God as an appearance.
For'itis God that reveals Himself as the Absolute to the Jiva
that seeks unity with Him. In the attainment of that unity it is
not the ‘I’ that engulfs God, but God that engulfs the limited ‘I’,
just as it is not the Ganges that merges in the wave but the wave
that merges in the Ganges. It is the ‘I’ or the ego that is sublated,
and tite sublation leaves ‘Him’ as the one without a second. When
unitary consciousness is viewed in this way, it does not conflict
with Bhakti, nor does it reduce Bhakti to a lesser value. But the
Bhagavata has got its own preference; and that is in favour of
devotion, which helps the devotee keep up his distinction from
the Lord, so that he may be stasting the sugar and not become
the sugar.’ In support of it, the Bhagavata mentions the cases of
several great spiritual men like Suka, Narada, the Kumaras, the
Nava Yogis, Prithu, Prahlada and others who preferred doing
loving service to the Lord, to becoming one with Him. And the
Bhagavata, in extolling Bhakti, puts in the mouth of Sri Krishna
Himself, that He bestows Mukti (liberation or oneness with Him)
freely, but seldom Bhakti. Bhakti is thus the Super-Value,
and metaphysical insight (Jnana) and liberation (Mukti) form
only its concomitants. It will be seen from this that the
Bhagavata has no objection to any system of metaphysics which

‘will give scope for the fullest expression of Bhakti, without

denying the prospect of being one with the Lord to those who
are for such a consummation. Probably it is appropriate to call
it a philosophy of Theistic Absolutism.

IX
Bhakti in the Bhagavata: its Definition
The concern with the sentiment of devotion to the Supreme
Being is as old as the Vedas themselves in the Indian tradition.
The Rig Veda Samhita is full of it, although it is true that at a
later time even the purely devotional hymns were adapted for
ritualistic use and propitiatory rites. In the Upanishads the
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predominant direction of the quest is to find out the unity of
existence, to know that by knowing which everything is known
and man is helped to transcend all fear. But the path of devo-
tion is very clearly observable even in the oldest Upanishads
like the Brihadaranyaka and the Chandogya. The doctrine of
grace finds expression in the Katha and the Kausitaki Upanishads,
while the Svetasvatara teaches a full-fledged devotional attitude
and discipline, along with the conception of a Deity who can be
communed with and prayed to and who responds to such prayers
of the votary. The Svetasvatara goes to the extent of telling :
«It is only in an aspirant having supreme devotion to God and
also to the Guru that the truths of the Upanishads will fructify
as realisation.” What the Puranas in general, and the Bhagavata
in particular, do is to supplement this Vedic development with
highly personalistic conceptions of the Deity suited for purely
devotional purposes without losing link with the Upanishads, and
to elaborate the devotional Sadhanas into a highly specialised
system.

The word Bhakti is derived from the root *Bhaj’ which has
several meanings, among which one,—‘to serve’, ‘to honour’, ‘to
love’, ‘to adore',—has given the expression its current meaning of
«devotion to God’. But the earliest use of the word as found in
Yaska’s Nirukta is in the sense of ‘ornamental’ (Bahu-Bhakti-
vadini) and of ‘relationship’ (agni-bhaktini). But by long usage in
devotional literature, it is now commonly understood as love of
God and the way of life conducive to it. Narada and Sandilya,
the most authoritative theoreticians on Bhakti, have described it
as follows: According to Narada it is the whole-hearted and
supreme love of God. Obtaining it, a man feels he has gained the
highest attainment in life ; fe rises above fear of death; and he
finds himself in unalloyed bliss always. He becomes indifferent
to everything excep? God, and he depends on nothing except Him.
Bhakti is characterised by absorption in His worship and in
remembering His excellences. Its most conspicuous sign is
complete self-dedication to Him and the feeling of intense anguish
whenever the mind slips away from Him. Sandilya describes it
as ‘Paranuraktirisvare’—which means ‘the highest form of
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ensuing and ever continuing attachment to God. The particle ‘anw’
can be interpreted as ‘following’ or ‘ensuing’ some previous
attainment or condition. This condition consists in a general
understanding of God’s greatness and attributes, especially his
lovability or dependability, without which no love and attach-
ment can arise. Narada is probably more pronounced in this
respect. He thinks that Mahatmyabodha (consciousness of God’s
unique greatness and His attributes) is always present in devotion,
as without it, devotion will be indistinguishable from human
love. The other meaning of ‘Anu’ is ‘unabating or unslackening’
attachment to God. It is probably better to understand the
definition as having both these implications instead of one only,
because, some general understanding about an object must
necessarily precede the birth of love and attachment for it and
their continuance. It is also true that worldly attachment may be
eroded, siackened or even totally obscured by adverse circums-
tances, but not genuine and deep-rooted love of God. It retains
its intensity and freshness at all times, even when adversity
visits a man in spite of his devotion to God.

The Bhagavata, however, gives its own definition of Bhakti
as follows : “When all the energies of the mind, including those
of the organs of knowledge and of action, become concentrated
as a unified mental mode directed to the Supreme Being, spon-
taneous like an instinct and devoid of any extraneous motives,
the resulting state of mind is called Bhakti. It is superior even to
Mukti. Like fire it burns up the soul’s sheath of Ignorance”
(Bha. 3.25.32-32).

There are several other descriptions of Bhakti in the
Bhagavata more or less on the lines of Narada and Sandilya, but
it looks that in describing Bhakti as ‘absorption of all the energies
of one’s intellect, mind and senses in the Bhagavan’® the
Bhagavata seeks to enlarge the frontiers of Bhakti beyond what
the theoreticians like Narada and Sandilya have in view. While
love and attachment can arise only towards a being apprehended
as a person, attractive and favourably disposed, absorption
through concentration can arise even in respect of an impersonal

4



e BHAKTI RATNAVALI

ble only for Titanic souls yet an element of it enters into all
forms of religious sentiment based on awe.

In non-Hindu religious thought we find a sense of confront.a-
tion in the attitude of Satan towards God in Christianity, but its
spiritual implication is entirely different from that of the Bhagu-

vata.

It should be noted that spiritual indifference, shallow atheism,
and superficial agnosticism —the pitiable attitudes of many world-
lings and the so-called intellectuals in spiritual matters—has no-
thing to do with the Vidvesha-Bhakti concept of the Bhagavafa.
For indifference and superficiality have nothing in common with
concentration and absorption in God, which are presupposed i‘n
the conception of Vidvesha-Bhakti. Further elaboration of this will
be found in the Notes on verses 6. 12& 13 of the Bhakti Ratnavuli.

Jnana-Bhakti of the Bhagavatottama

2. Another implication of the Bhagavatra definition of Bhakti
is that Jnana or Knowledge has got a much more important place
in it than in the conceptions of Narada and Sandilya. Curiosity,
the genesis of the quest for knowledge, is as much an urge o'f t?le
soul as any other passion, though it is cold and calculating 11.1 its
operation. The Gita therefore recognises a Jijnasu, an enqulr.er,
also in its classification of Bhaktas (devotees). If the enquiry
takes a purely inward turn as an investigation of the natu?e of the
‘I-sense’ and its source, it becomes Jnana Yoga in the strict sense
of the term. It becomes a type of psychology. But if the enquiry
takes an outward form also and ends in the acceptance of a Sup-
reme Being, Sat-Chid-ananda, who is the originator and master
of all creation and the prototype of all individual souls, the enrap

tured contemplation of whose majesty and attributes as formless
non-particularised Being leads uitimately to a total surrender ‘apd
absorption in Him—then that discipline may be called one of in-
tellectual love, to use an apt expression of Spincza, the great
Western philosopher, or as Jnana-Bhakti (devotion do'm'inated by
knowledge) ending in Sayujya or oneness with the Divine. The
contrast between these two may be stated thus: In pure Jnana

e
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discipline the mind and the ego sink in the ‘I’; whereas in the
Jnana-Bhakti discipline they sink in the ‘He’. The final meaning
of both may be the same, but in their setting, the former is
idealistic and solipsistic, whereas the latter is realistic and
object-centred.

Later theoreticians on Bhakti have described this form of de-
votion as Santa-Bhakti or devotion of the peaceful mood—peaceful
because it is without any personal element. The Bhagavata abounds
in the lives of several sages like Rishabha, the Kumaras, Muchu-
kunda, Bharata, Prithu, Narada, Suka and others who attained
to union with God through combination of Knowledge and
Bhakti. Knowledge of divine majesty produces the sense of
adoration, which leads to complete self-surrender and unity with
Him. This in turn leads to a fuller understanding of the extent
and depth of Divine Life (Tattvajnana) - to an acceptance of God
as both Impersonal and Personal, as both Nirguna and Saguna.
In Sri Ramakrishna’s words, such deeper understanding is called
Vijnana, and a Jiva with Vijnana retains an enlightened ego which
manifests unitary consciousness and the sense of loving relation-
ship with the Divine at the same time. As the Bhagavata accepts
the Supreme Being as both Saguna (with attributes) and Nirguna
iwithout attributes), this harmonious combination of Jnana and
Bhakti, knowledge of unitary consciousness and of devotional
attitude, is possible in its synthetic spiritual outlook.

But the Bhagavata is against pure intellectualism as a means
for uttaining the spiritual goal. It ridicules such attempts as trying
to get rice by pounding chaff, and agrees fully with the’ Svetas-
vatara Upanrishad that the truths regarding the Supreme Spirit
will shine only in one who has supreme devotion to Iswara. It is
of the firm conviction that devotion generates both knowledge of
God and renunciation of self-centred values, It is aptly put that
just as eating a morsel of food will simultaneously produce
enjoyable taste, satisfy the hunger and increase strength, so
too devotion and surrehde‘; to God generate simultaneously
love and knowledge of Him together with the spirit of renuncia-
tion of worldly enjoyments. A deep apprehension of Divine
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excellences thus leads to Santa Bhakti which ends in complete
surrender ; surrender generates Tattvajnana (unitary conscious”
ness); and Tattvajnana elevates devotion to universal love. So
speaking incisively of this devotion based on Tattvajnana and
comparing it with narrow forms of devotion, the Bhagavara says:
“The Bhagavatottama (the highest type of devotee) is one who
sees the glory of the Bhagavan reflected in all beings, high and
low, and also perceives all beings as dwelling in Him. The
second-rate devotee is one who makes a distinction between God,
His devotees, common people and evil-minded ones, and main-
tains towards them attitudes of reverential love, friendship, pity
and avoidance respectively. And one who worships images of
God with great devotion but has no regard for His devotees and
no consideration for others, is the most inferior type of a devo-
tee”” (Bha. 11.2.45-47).

Mudha-Bhakti : its Uniqueness

3. A third, and perhaps the most unique result of the
Bhagavata definition of Bhakti as mental absorption in Iswara, is
the doctrine of Mudha Bhakti, or devotion without the aid ot
knowledge. In place of being based on considerations of God’s
majesty and excellences or on any idea of dispassion for the
world, this kind of love has its source and sustenance in the sense
that God is ‘mine’. Madhusudana, the great Advaita philosopher
and latter-day theoretician on Bhakti, has remarked in a verse:
«¢] am His’, ‘He is mine’, ‘I am He’,—devotion takes these three
forms according to the maturity of one’s spiritual striving,”! It
looks that in the view of the Bhagavata ‘I am His’ and ‘He is
mine’ need not necessarily follow in this order, but can, on the
other hand, proceed independently and reach the unitary cons
ciousness represented by ‘I am He’. ‘Iam His’ represents the
Jnana-Bhakti described earlier. ‘He is mine’ stands for blind
devotion based on the sense that God is one's ‘own’. It results in
the development of loving persenal relationship with Him inany of
the familiar forms of human love, as master and servant, parent and
son, friend and friend, husband and wife, and the lover and the
beloved. The object of the devotee’s attention is not attributeless
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(Nirvisesha) Brahman or even attributeful and formless (Savisesha
Nirvakara) Brahman, but God with a divine form or His Incarna-
tions. The identification of that form with the Supreme Being and
the cultivation of the sense that He is one’s ‘own’ master, mother,
father, friend, husband or lover is the essence of this discipline.
God can have any form but the Divine Incarnation is the most
suitable for this type of loving personal relationshjp with Him, as
the Incarnate is more human and lovable in a personal sense than
a Deity. And of all divine forms, Krishna is the most versatile
Divine manifestation, as every form of loving relationship could
be established with Him. This probably is another reason why the
Bhagavata regards Krishna as the most perfect Incarnation.

The uniqueness of the Bhagavata consists in its specialisation
in depicting this form of divine love through the life of Sri Krishna
and His relation with various devotees. The inhabitants of Vraja
knew from His extraordinary achievements that Krishna was di-
vine, but the feeling that He is our ‘child’, ‘our friend’, ‘our lover’
etc. dominated over the sense of His greatness, and removed
all inhibitions that the thought of majesty might have created
against the intimacy of personal relationship. Theoreticians of
the Bhakti doctrine, especially Narada, have discussed this ques-
tion as to how this form of love can be distinguished from worldly
love. It is pointed out that all worldly love is motivated by thought
of selfish gains and pleasure for oneself, whereas in spiritualised
forms of love the gain and the pleasure of the person concerned
is found to consist in the gain and the pleasure of the object of
love. Further, Narada maintains that the consciousness of Krish-
na’s greatness as the Divine Incarnate (Mahatmya-bodha) is
present in the minds of the Gopikas. This has to a large extent to
be conceded from an examination of the Bhagavata text. In some
places some of the Gopikas speak of Krishna as being ‘“not the son
of Devakibut the witness of the innermost‘conscious essence’ in all
beings™ (10. 31. 4).. Yasoda saw His cosmic form when He opened
His mouth. Many examples of his superhuman powers also were
witnessed by them. The consciousness of His greatness arising from
memories of such experiences, came to some of the Gopikas sporadi-
cally, but it was made inoperative by the overpowering sense of
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nearness and tender relationship they entertained towarc.ls l.-hfn.
Had it not been for this, their devotion would have been. indistin-
guishable from Santa-bhakti. The great God of the universe apy
pearéd to them to be ‘our child’, ‘our friend’, ‘our lover’, anc} they
developed towards Him feelings and behaviour corresponding to
these relationships. So it has to be accepted that the stress here is
on ‘mineness’ (Mamata) and not at all on greatness (Mahatmya),
although the latter sense was also present in the backgroun'd. In
the light of the Bhagavata teaching, what transmutes th1§ love
into a Divine sentiment is not any subjective excellen'ce in the
person concerned, but the objective: fact that. this love is fixed on
Krishna, the Divine Incarnate, the alchemist of hum.an souls.
Krishna reacts to this love in a manner appropriate 'to its 'form -
as a child if He is looked upon as a chiid, as a friend if He is
looked upon as a friend, as a lover if Heis lookefl upon as a
lover. As a medicine taken knowingly or unknow.mgly cures a
disease, concentration on Krishna, whatever form 1t‘m?ght take
and however ignorantly it is practised, has got its pur.lfymg effect
on the person concerned. The touch of Krishna punf:les the soul-
and converts even the most sensuous passion into sublime selfless
love and takes one to the highest spiritual goal. So. the Bhagavata
lays down the dictum: “By feeling alone the Gopis and even un-
intelligent creatures like cows, deer, elephant, serpent, etc., at-
tained to spiritual consummation in Me. They ‘never learnt thc
Vedas, they never served any teacher, they pre‘xctlsed no atl,sterlty,
but by association with holiness they attained to Me (Bha,
11. 12.7 & 8)

s« Lust, anger, fear, affection, friendship, sense of or‘\eness—.-
whichever sentiment man entertains towards Hari, he will attain
to Him through that” (10.29.15), “ The Gopis throufgh l}:st, Kams:
through fear, Sisupala through enmity, the Vrishnis throug
clannishness, the Pandavas through affection and sages through
devotion attained to Him’* (7.1.30). Again the Bh'agarata, contra-
dicting Narada’s dictum, as it were, puts it 'm the mouth of
Krishna Himself «Hundreds of women attained to Me, 1';he
Supreme Brahman, though not knowing my.real nature but logr};g
me as a paramour in whom they took delight” (11.12.13). e
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descriptions of these relationships in the Bhagavata, though
centring upon Krishna, will therefore resemble very much the
depiction of human love, the most noteworthy of these being the
highly erotic poetry employed in the description of the relation

between Krishna and the Gopikas of Vrindavan as between a
paramour and his beloved.

XI
Gopi-Krishna Episode: its Interpretations

Critics have not been wanting who have cavilled at the moral
stature of Krishna for His questionable relationship with the
Gopikas and the propriety of a devotional text like the Bhagavata
including in itself such highly erotic episodes and their graphic
descriptions. So various attempts have been made to get over
these difficulties by several theories, some of the most important
of which are as follows: 1) The whole episode of Krishna and the
Gopikas is symbolical and not factual. The Gopikas stand for the
soul (Jivatman) and Krishna for the Supreme Soul (Paramatman),
and the intense aspiration of the former for the latter is depicted
through sex love. The Jiva in this philosophy is taken as the
Prakriti of the, Lord and therefore depicted as female. In this
theory historicity of the events described is denied and only a
symbolic meaning is attached to them. 2) The Bhagavata states
that Krishna was only a boy of ten or eleven at that time. So the
highly erotic descriptions of the relationship between him and the
Gopikas, who are depicted as ladies of mature years, are only poetic
exaggerations of some innocent pastoral sports of Krishna with
boys and girls of the cowherd community among whom he spent

his boyhood days. The eroticism superimposed on these should
be taken only as an aberration of decadent sectaries. Here
historicity is accepted in a modified form and the existence of any
ethical problem is denied. 3) According to the third theory,
while historicity is accepted, it is maintained that the Gopikas
were devoid of bodily consciousness and they met Krishna at a
spiritual level. Therefore there is nothing carnal about it, as the
descriptions are of purely mystical significance. In support of this,
is pointed out the Bhagavata verse 10.33.38, which states that
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while the Gopikas were away engaged in Rasa Lila, their people
found them at home also. This mystic element is also hinted at
in the very beginning of the description of Rasa Lila in the state-
ment that Krishna took part in it assuming his Yoga Maya
or Mystic Power (Bha. 10.29-1).

Bhagavata Interpreation of the Love of the Gopikas

Now what does the Bhagavata itself say on the point? While
it is true that the Bhagavata text holds forth hints justifying all
the three explanations given above, the overwhelming evidence
of language and description of the text declares unequivocally
that the Gopika episode was a physical fact and that all aspects
of love were involved in the relationship. Raja Parikshit, to
whom the Bhagavata was narrated, takes it in that sense and
questions Sri Suka whether there was any ethical justification at
all for it. Suka’s famous reply, as given in the Bhagavata, is as
follows: “Divine personages are found to override the rules of
Dharma (ethics) and do actions of a shocking nature. But just
as no impurity affects fire which consumes everything, nothing
causes blemish to such persons of immense potency. But lesser
men should not imitate them in these respects even in mind.
If they do so foolishly, they will perish, as one will do if one
drinks poison following the example of Rudra. The instructions
of godly persons are valid; so are some of their actions too.
A wise man will follow only such of their actions as are consistent
with their words. It is admitted that for enlightened men with-
out ego sense, thert is mo selfish gain to be attained by their
actions and no evil to be warded off by abstinence from them.
What good or evil can then affect the supreme Lord Krishna who
is the Master of all beings—gods, men, animals and the rest? By
devotion to His holy feet the great sages derive that Yogic power
by which they become free from the bondage of all actions. How
can there be any bondage or sin for the Universal Being who has
assumed a body out of His own will, and by devotion to whom
even these great sages derive their spiritual excellence? He who
permeates all beings, including the Gopikas and their husbands,
and directs the minds and sense of every one —even He out of
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- sportive intention has assumed a body as Krishha. For bestow-

ing His blessings on all beings he has assumed a body, and He
sp.ox'ts with that body in ways that will interest and attract men to
H“P' By Krishna’s mystic power the inhabitagts of Vraja found
their women in their homes all the: time, and had no occasion to
be displeased with Krishna’’ (Bha. 10.33. 30-40).

. From this it is clear that just as Krishna faced Kamsa and
Sisupala (examples of communion through confrontation) with
weapons in hand and raised them to the héight of spiritual glory
by delivering deadly blows on them, He received the Gopikas
who‘ c.:ame to Him with passionate love stimulated by His
exquisite physical charm and the ravishing strains of His flute
(Venugana), as an earthly lover receives his beloved, although
mentally He was unperturbed and ever-poised in His spiritual
Essence. But what starts as a physical passion in the Gopikas
get§ transformed into a pure spiritual experience in the course of
their association with Krishna. By the touch of Krishna who in
the words of the Gita is ‘Brahman Supreme, the most’ exalted
state of Existence and the seat of all purity and holiness’, the
Kamukis (lustful females) and the Abhisarikas (the passic;nate
womt?n going in search of the lover) became converted into
Premikas (persons endowed with rapturous loving devotion)
transcending body consciousness like the 'Paramahamsas. If wé
remember this aspect of the Gopi-Krishna episode, -we shall find
that Krishna needs no defence and we need not be apologetic
about Him by taking refuge in allegorical interpretations. The
allegory and symbolism are there, and are very important too
but we should not use them to overlook or cover ‘up the Bha a:
va.ta doctrine that when the mind is firmly fixed on Him whateser
mlgh? be .the motivating feeling or circumstance, ‘He re;ponds to
tl_1e Jxva. In a manner appropriate to the Jiva’s attitude and trans-
forms him by His touch. As the verse 10. 87.23 of the Bhagavat
§tate_s‘. “The Yogis concentrating their mind on Him as th:
1ndwe11ing self, the philosophers who try to see Him as prevading
eye.rything, the Asuras who live in mortal dread of, and in confron-
tat}on with, Him, and the passionate women who seek physical
union with Him in violation of all social and ethical sanctions—
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they are all alike to Him.”” The fact that the minds of all these
are directed to Him with intensity is sufficient reason for their
transformation when they receive His response in the manner
appropriate to thejr respective attitudes. Ina study of Krishna’s
life we should not forget that the Bhagavata looks upon Him
not as an ordinary man but as Bhagavan Svayam, the Supreme
Being Himself manifest as man, to reveal how He becomes the
many but continues to be the One uncorrupted and Perfect Being
inspite of His transformation into the many through His Sakti.
To attribute corruption to Krishna for any of His actions is there-
fore as correct or as absurd as attributing corruption to God for
manifesting this enigmatic world. All His actions were without
any self-centred purpose, and were only the expression of the
Lord’s redeeming love for the Jivas. Being the One existence that
has become the many, He is supra-moral and human standards
have no relevance in respect of him.

Why the Medium of Erotic Poetry is used

Regarding the other allied question about the propriety of
these erotic descriptions in a devotional scripture, the Bhagavata
has got its own answer. The Lord incarnated as Krishna not
merely for scholars, philosophers, ascetics, puritans and mora-
lists, but for the good of all who could develop faith in Him,
irrespective of their spiritual, cultural and moral attainments. A
philosopher will be interested only in abstract thought and not in
heroic exploits and adventurous stories ; on the other hand a boy
or a person without education will only be bored by philosophy,
but thrilled by a narration of the Lord’s majesties and his sublime
attributes. A diplomat or a politician will not, however, be moved
by these ; he will probably be interested in accounts of state-craft
and human relationship. An artiste or a connoisseur of beauty
will have a dread of philosophy and ethics but will be attracted by
highly artistic depictions of romantic love and beauty in all its
phases. The life and teachings of Krishna, the Purnavatara, is meant
to attract men of all these types. So in a life abounding in dealings
with persons of varied temperements—philosophers, devotees, as-
cetics, common folk, cowherds, love-lorn women, cruel monsters,
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lo;f)::ressive kit.ngs, righteous rulers, diplomats, etc.—Krishna has
beee fotr l:nankmd a rich and varied record of events which have
< n 'a en up and glorified by the Puranas for edifying and
. rac.tmg even the so-called sense-bound humanity to the
z::tu;nal c.ult founded by Him. 1In later times a great devotee
t;;k of India, Jaya D.eva, has, probably for this very reason
theen u? thcla1 love relationship of Krishna with the Gopikas as the’
me for his famous. Gita-Govinde, a i
: : » & poetical work of
lliter?iiry and musical excellence, noted alike for its devoticr;:;
Signilicance as for its high eroticism ob i
: : » observing all the rules of
f:::cl(i::tdpoetlcs. Noﬂone can gainsay the fact that this work has
a great influence on the devotional isti
; | and artistic 1jfy
India and drawn t.o Krishna large numbers of people who \;:u;)(:
not. have'otherwme been attracted to Him atall. So in justifi
catxor.l of its description of these amorous accounts, the 1J5’h ol
:zfzt:l all:ls:lfdsasl;s: “Having assumed a human body for the b]esgg:zg-
Ind, He adopts such sportive activiti i
ties as will inter
and attract men of various bt st
. : types to Him...He wh i i
in Krishna in his heart hears o e
: : » reads and narrates these am
dis'h . oro
‘cil::hal(lices o.f His with the Gopis, that intelligent man wil] obta?:
2 p t?votxon to the Lord, and will easily overcome lust the real
eart-hdlsease’ of mankind” (Bha. 10.33.37 &40 .
The idea is that the mij , .
: nd of an aspirant with faith i
, aith
I?ns.hna will gradually be filled with the symbolic and spiritu:;

longn;g for Krishha, and that if we imitate that passion withij
our'se v-es, v've .shall attain to the Divine. To several of hl'n
fptmtlznfcal disciples who expressed disapproval of the Gopikas’ lox::
ure " rishna on mor.al grounds, Sri Ramakrishna, who never
gep; ;gn:.;l tth:.:ffzrl:ltuahty of the Gopi-Krishna episode, nevertheless
at 1f they did not like the Gopj i
: pikas, they might fo
:::E} but they must consider themselves blessed if they ccfflec:
- 1t he:thovv./;rdsh God a hundredth of that intensity of feeling
Opikas had towards Krishna, the L
The contention of the Bh bttt
c ) agavata, however, is that tH® Gop;
have dug this unique channel of devotion to God byox:]h?s
ir
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example, and that none can reach Him in that form of intimacy
and intensity unless they sail their boat along the channel they
have dug.

A careful reader of the Bhagavata will note that the text is
careful to trace the growth of the love of the Gopikas
for Krishna from a passionate personal love to love of Him
as the Universal Being. Unlike devotees in general, they did
not, it is true, pass through the earlier phases of devotional
discipline. Being fortunate enough to be the contemporaries of
Sri Krishna, the Lord Incarnate, their purification was effected
by direct contact with Him. Sexual attachment is ordinarily a
cause of spiritual downfall, but in the Gopikas, such attachment,
being directed to Sri Krishna, the Lord incarnate, had the oppo-
site eflect of purifying and uplifting them. Reciprocating their
love, Krishna blessed them with His divine company, but they
were soon separated from Him when he left Gokula for Mathura,
from where He sent them the message, «“Separation only
strengthens love. Soon will you attain to the joy of Brahman
which will make you experience separation and union as equally
bisssful’> ( Narayaneeyam). When they met him again at Samanta
Panchaka some years after, they were found to have developed
that depth of love through the tormenting yet delightful pangs of
separation. On that occasion Krishna gave them full enlightenment
that enabled them to realize His presence in everything and
everywhere, He conveyed to them the tollowing as His last
message : “Devotion to Me is the only means for attaining to
Bliss undecaying. It is fortunate that you have developed attach-
ment to Me, which is the means for attaining to Me. Justas all
material objects have ‘their beginning and their end in the five
elements, and are also covered and infilled by these elements, in
the same way understand Me to be the basis of, and the substance
pervading all the worlds, living and non-living. Living beings
only experience objects, but the latter do not rest in them but in
the elements constituting them. Itis, however, in and through
Me, the supreme and imperishable Being, that both these—the
experiencing Jivas and the experienced objects constituted of
elements—have their entity and subsistence” (Bha. 10. 82. 45-47).
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It will also be seen from this that this kind of Bhakti is not that
Mudha, ignorant of Divine excellence; it brings full enlighten-
ment too. Enlightenment only leads to the enrichment and not
the elimination of devotion.

XII
Bhakti as the fifth Purushartha

Devotion of this type also can end in the sense of unity, in
the understanding ‘I am He’. In the description of the Gopi-
Krishna episode, it is stated that at a stage of their love for Him,
they felt themselves to be He. Regarding the state of their mind,
it is further stated by Krishna Himself: ‘By the strength of
their attachment to Me, they became oblivious of their individua-
lity and the whole objective world, just as the mind of a contem-
plative in Samadhi and a river merged in the ocean overcome all
distinction created by name and form’’ (Bha. 11-12-12). But
this union contemplated has necessarily to be distinguished from
Sayujya, which is the goal of Bhakti based on Jnana. In Sayujya
the individuality merges in the Bhagavan, who is also the
Absolute of philosophy, and the Jiva ceases to be an individual by
becoming one with the Absolute, as a river ceases to be a river
and becomes one with the sea when it has joined the sea. This is
Mukti or release. But in devotion based on personal relationship
of the type rcpresented by the inhabitants of Vraja and of those
who follow their path, the goal of spiritual striving does not
consist in Mukti of the above type. In the ripeness of their
devotion, devotees get the knowledge of the unity of all existence
in Him, but unity in consciousness does not, for the devotee
entail an ontological cessation through dissolution in Him. Thé
sense of personal relationship and the urge for serving the Lord
result in the retention of individuality, and the devotee becomes
an eternal servant of the Lord. So long as he has his human
body, he lives as a Bhagavatottama, one who sees the Lord in all
beings and all beings as resting in the Lord, and he serves the
Lord in all and in every possible way. After he gives up the
human body, as also the subtle mental sheaths of Prakriti which
have been vehicles of all his transmigrations, he assumes a non-
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material form of Suddha.sattva (non-material pure stuff), serves
the Lord in regions of Light and Blessedness called Vaikuntha, and
also comes as a participant in the Lord’s redemptive work as
the Incarnate. Through the concept of such Bhagavatottamas and
theirpreference forthe bliss of Divine service to liberation (Mukti)
and to absorption in the Godhead, it is said that the Bhagavata has
raised Bhakti to the position of the fifth Purushartha (ultimate
value) over the usually recognized four Purusharthas—Dharma
(virtue), Artha (power), Kama (pleasure), and Moksha

(liberation). ) 5
Contrast between Bhakti and Priti

Leaving aside communion through confrontation, it will
thus be seen that Bhaktiin the Bhagavata takes these two forms—
one, as Santa-Bhakti based on the feeling ¢ I am His’, and conse-
quently dominated by knowledge and consciousness of Divine
majesty and ending in absorption in Him, and the other, as
Prema Bhakti based on the sense ¢ He is mine’, manifesting itself
through idealised channels of personal affection as a passion for
communion and service of the Divine as servant, child, friend,
husband or lover. To distinguish these two types of devotion in
the Bh.gavata, Dr. Bhattacharya has suggested in his learned work
on this text that the word Bhakti (adoration) leading to merger
in the Divine may be taken to denote the devotion based on
knowledge, and that the personality-based devotion may be
distinguished from it as Priti (self-abnegating love and joyful
service of the Divine Person)—a term that has become specially
significant by its use in the Chaitanya School of Vaishnavism.
Among the later theoreticians on Bhakti, the celebrated Advaita
thinker, Madhusudana Saraswati has championed Santa-Bhava
based upon knowledge of God and His attributes as the purest
form of Bhakti. By an apprehension of the infinite excellences of
the Lord, the infinite bliss that is His, manifests as supreme joy
in the heart of the aspirant. In the heart that is molten, as it
were, by this joy, the impress of the Lord, like that of a seal on
wax, always remains as pure attachment to Him without the bias
of any personal limitation. Thus, according to Madhusudana,
Santa-Bhakti alone is the purest and perfect form of devotion.
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The more this Rati (attraction and attachment for God) takes
personal forms as that of servant and master, son and father
husband and wife etc., the more it becomes limited in nature and,
also mixed with unspiritual elements In spite of this outlook, he is
not, however, behind any devotional thinker in his acknowledge-
ment of the uniqueness of the Gopikas,

The purely personal type of devotion based on Priti (joy of
per.sonal love and service) is upheld by the Chaitanya School of
Vaishnavism, of which Jiva Goswami is the most noted exponent
He maintains that the Supreme Being has two aspects—one as the'
all-pervading Impersonal Brahman, and the other as the Ehagavan
poss?ssing countless blessed attributes, with whom personal
rela:tlonship on the basis that ‘He is mine’ (Mamata) can be
mafntained. The former of these aspects is secondary and
peripheral in the Supreme Being while the latter represents His
fundamental and basic nature. Those who entertain the know-
ledge-dominated Santa-Bhava can get only the peripheral under-
standing of Him. For, in their attitude, the sense of ‘mineness’
(Mamata® cannot be entertained with regard to Him, and without
thz?t sense and the intimacy resulting from it, the depths of His
being as Rasa, or pure Bliss, cannot be adequately apprehended
In place of this attainment, these votaries become one with His'
Impersonal aspect. The perfect expression of Priti is possible only
where ‘mineness’ comes . into play, and therefore what the.
ac.lvocates of Santa Bhakti consider as a defect, becomes the
distinguishing excellence by means of which the depths of the
B}}agavan as Bliss is explored. A foliower of this ideal of Priti
rejects Sayujya (merger in the Lord) as a stumbling block in
spiritual evolution, and considers intimate personal love and
eternal service of the Bhagavan as the highest goal (Purushartha)
of an aspirant.

This view no doubt, gets ample support in many passages of
thF Bhagavata. For example, it is put in the mouth of Sri Krishna
Himself in the following Bhagavata passage: “The holy men who
have deep-rooted love for Me and see Me in everything, win Me

over as a faithful wife does a dutiful husband, Having attained to
5
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life’s fulfilment by My service, they do not care for the four forms
of Mukti (liberation) to which they are eligible by virtue of their
service of Me. How little would they care for the perishable
attainments of this world ! (9.4.36-37).

In pursuance of such teachings found in the Bhagavata, the
followers of the Chaitanya school of Vaishnavism maintain that
one who aspires to be a true Vaishnava should eschew all the four
usually accepted Purusharthas of Dharma, Artha, Kama and
Moksha, and have Bhakti of the nature of Priti, the fifth
Purushartha according to them, as their goal. Bhakti in this
sense is eternal service of the Lord with unflagging love for Him
as ‘one’s own’.

Priti the Result of Poshana or Pushti (the Divine Choice)’

This unique form of devotion denoted by the expression
Priti cannot be had by a Jiva in its natural state. By practice he
can have Santa Bhakti, tinged with the relationship of Dasya
(servitude). Tt is only in one whom God chooses that the senti-
ments based on Priti can arise. Krishna, says the Chaitanya
school of Vaishnavism, is Sat-chit-ananda, and He has got three
Saktis or Potencies of manifestation. These are called Swarupa
Sakti, Jiva or Tatastha Sakti and Maya Sakti. The last of them is
His power of manifesting as insentient matter, and the second, as
limited centres of sentiency or Jivas. The first, namely, Swarupa
Sakti, is His innate and most essential nature. Swarupa Sakti is
analysed into Sandhini, Samvit, and Hladini. By Sandhini,
corresponding to Sat (existence), He sustains His own existence
as also of ail His manifestations. By Samvit, corresponding to
Chit (consciousness), He makes Himself self-conscious and makes
others also conscious. And by Hladini, corresponding to Ananda
(Bliss), He enjoys His own Bliss and makes others enjoy it. He is
described as Rasa (another Upanishadic term for Bliss) as also
Rasika or enjoyer of His own Rasa. As the Rasika, He not only
enjoys His own innate Bliss, but also that Bliss as reflected from
the Jivas. On the Jiva whom He chooses, His HladiniSakti, the
potency of His Bliss-nature, is cast, and the same as reflected
from the Jiva is devotion of the highest order (Priti). As a result
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of this bestowal of grace, the Jiva is, as it were, nourished and
enriched with motiveless devotion, which is thus an expression of
the Lord’s Hladini Sakti and not of any innate endowment of
the Jiva. Expressing itself as motiveless love and service of the
Lord, this reflected Hladini evokes a unique type of Bliss in the
Lord Himself as also in the devotee when the latter expresses
himself in loving service, the sole object of which is the pleasure
of the Lord and not of himself,

This is a further development of the Bhagavara conception
of Priti at the hands of the theoreticians of the Chaitanya school
of Vaishnavism. Though the Bhagavata definitely speaks of
Bhakti as the highest gift of God, bestowed on aspirants even
more rarely than Mukti itself (Bh. 5.6.18), it will not Be correct
to say that the concept of Hladini Sakti and its part in the gene-
sis of Bhakti are to be found in it with any clarity. They are the
doctrinal elaborations by the Chaitanya school of Vaishnavism.
But without some such elaboration, it is impossible to understand
how the Jiva can entertain the idea of ‘mineness’ with regard to
the Supreme Being and how the Bhagavata doctrine that Bhakti
is superior to Mukti can be sustained. With the power of under-
standing that the Jiva is endowed with, purified and augmented
by devotional disciplines, he can develop the attitude of self-sur-
render and feel ‘I am Thine’, and be lost in the sense of Divine
majesty and excellences. This is Santa Bhava tinged with a sense
of servitude (Dasya), and the goal of it is Sayujya or merging in
the Divine. But Priti Bhakti, based on the sense of ‘mineness’
towards God, manifests only when graced by His Hladini Sakti.

For, to experience such closeness to the Bhagavan, who crea-
tes, sustains and dissolves the universe, who is omniscient and
endowed with countless majesties, as to feel that He is one’s own
child or friend or sweetheart, and experience a sense of ‘mineness’
with regard to Him—does not seem to be natural to a limited
being like the Jiva. A totally new consciousness of closeness to the
Divine, consistent with the awareness of His unique majesty, has to
be born in the human spirit. This is accomplished only by the
bestowal of grace. This is called Poshana, enriChment by the divine
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nutrient, which consists in Hladini, the Divine Sakti of Blissz }re-
flecting in the Jiva and rendering it capable of grasping the vam'e
as one’s ‘own’ without any inhibition from the awarenss (?f His
majesty. The Lord permits the devotee to be greater an'd Himself
looks smaller, subjecting Himself to the Devotee’s attitude. So
the Lord says, “I am subordinate to my devotee,and am therefore
in a sense without freedom. Being extremely fond of devotees of
exalted mind, my heart is under their control”’ (Bh.9-4-63).. The-re
are innumerable events in the life of Sri Krishna a}s deylcted in
the Bhagavata to illustrate this. Such Jivas as rece{vc’: thxs. grace,
become Nitya-Siddhas, ever retaining their indlvxd}lahty and
engaged in the bliss of Divine service. This is the h1g:h.est goa?
that the doctrine of Bhakti holds forth. Hence Priti-Bhakti

becomes the fifth Purushartha.

Significance of Parakiya-bhava

While all forms of love where there is the sense of ‘mineness’
with regard to God like that cf a servantto a master', of a child t.o
a parent, of a parent toa child and of a friend to a friend are.consp
dered as forms of Priti, the most unique expression of devotlon' of
this type consistsin Kanta-bhava (wifely relationship),fmd esp.emal-
ly in Parakiya-bhava (relationship of illicit love) as maglfeste'd in the
wives of Sri Krishna at Dwaraka and in the Gopikas in Vrindavan
respectively. Of these, the second is considered the acme of Priti,
because it is in it that, like a girl who goes away with her paramour
staking everything, her past and her future, in full trust of, and'
absorption in, her object of love, the devotee abandons himself
unreservedly to God in utmost confidence and without 'any cal-
culation or expectation of return. It is considered supenc.)r even
to wifely attitude, because a wife’s dedication does not involve
that total revolution, abandonment and non-expectation charac-
terising the love for a paramour. It is for this reason that the
Bhagavata places the Gopikas of Vrindavan above the weflfled
wives of Sri Krishna in the scale of devotees endowed with Priti.

Stages in the Development of Priti
Savants of the Chaitanya School of Vaishnavism have
analysed the development of this unique form of Priti, which is
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called Madhura-bhava (relationship of sweetness), into the follow-
ing eight progressive stages: (1) Prema: This is characterised
by attachment that never wanes under any condition. (2) Sneha:
It is the stage when the heart melts in love. (3) Mana: It is the
augmentation of love through assumed or real obstructions.
(4) Pranaya: It is unreserved confidence, friendship and comra-
deship (5) Raga: It is the state in which the pangs of separation
augment love and happiness. (6) Anuraga: It is characterised by
experience of unceasing novelty in love. (7 & 8) Bhava and
Maha Bhava: These are states of absorption in Krishna-cons-
ciousness characterised by some twenty-four physical and mental
modes of expression. The latter is manifest only in Divine Incar-
nations, and not in ordinary Jivas struggling for the attainment
of a little of God-love.

Vrindavana as a Transcendental Fact

It is, however, to be noted that according to these new theolo-
gical innovations introduced by the Chaitanya School of Vaishna-
vism, the Vrindavana episode of the Gopikas’ love for Krishna is
not a mere historical fact, but the expression, in history, of a trans-
cendental fact, and as such the unethical implication of illicit love
cannot be imputed to it. Theidea is that Sri Krishna is the Abso-
lute Person, the Eternal Truth, in the transcendental realm of
Goloka, and all manifested beings are expressions of His Sakti
(Potency ). He is not a mere phenomenal expression of the Abso-
lute of the Kevaladvaitins but is Himself the Absolute (Advaya-
Tattva), and what the Advaitins call Impersonal Brahman is only
the peripheral brilliance of His being. The Gopikas are eternally
present with Him in Goloka as His Parikaras and Parshadas
(associates and attendants). They are the embodiments of His
essential potency (Hladini Sakti , and are as such free from all
touch of gross matter and have no physical body and the physical
passions associated with it. Their forms are immaterial (Suddha-
sattva). As His Saktis, they are the eternal properties of Krishna
and are ever engaged in his service, which is their only delight
and the sole meaning of their existence. Though they are des-
cribed as many, they are all the expressions or emanations of
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the principal Gopika by name Radha, who is Herself the Hladini
Sakti conceived as the serving Counter-whole of Krishna. It is
this one Sakti that manifests as the countless Gopikas. To delight
Krishna without any self-centred consideration is their sole
function, and this service of Krishna takes the form of the
eternal dance called Rasa. This transcendental and eternal Divine
sport is what is described in the 10th Canto of the Bhagavata
dealing with the Gokula and Vrindavana episodes of Krishna’s
life. Tt is to be taken neither as only historical nor as merely
symbolical. It is the transcedental Truth, revealed in history
no doubt, but not deriving its truth or validity from its historicity.
The Transcendental is the sanction of history, and not history the
sanction of the former. Nor is the Gopi-Krishna episode in any
way to be interpreted as the highest expression or expansion of
human love, in spite of the language used in its description for
want of a better medium. For the Transcendental is not moulded
on the worldly forms, but the worldly forms are distortions of the
Transcendental. Krishna’s dalliance with the Gopikas, the ema-
nation of His Hladini Sakti, has no element of sex-love in it. It
is the expression of the self-delight of the Pure Spirit in His own
blissful Self, and it is eternally going on as Rasa Dance in Goloka.
When the Lord manifested in Vrindavana as the Purnavatara,
(perfect Incarnation), He revealed this eternal dance .along with
all His Parikaras (the eternal associates) involved init. The
soul, being a Sakti of the Lord and therefore considered as
feminine, can derive spiritual inspiration through identification
with the whole-hearted longing of the Gopikas for Krishna, but
this in itself does not convert the transcendental Gopi-Krishna
relation into a symbol, nor invest it with any taint of human sex-
uality, nor subject it to the ethical ideas of human sex relationship.
Thus it is fundamentally transcendental and spiritual; historicity
is considered only to be a subordinate aspect, and sexual symbo-
lism and ethical implications are denied.

But while such a theory of transcendental identity for the Gopi-
kas may remove some moral objections, this is done at the expense
of the Bhagavara doctrine that by the mere association withKrishna,
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even depraved people are raised to the highest level of purity
and holiness. The greatness of Krishna, the rdison d’etre of calling
Him the Purnavatara, is the full manifestation of the redeeming
power in Him. Besides, this idea of a transcendental identity
for the Gopikas would also make the doctrine of divine Grace or
Choice (Pushti) redundant; for the Gopikas would then become
holy divinities by nature. . So whatever the theological notions
of later Vaishnavism might be about the Gopikas, the Bhagavata
text itself maintains that they belonged to a promiscuous society,
that they were at the start attracted by Krishna’s physical
charms, and that it was Krishna’s association that raised them to
the summit of purity and holiness. So says Uddhava, a great
disciple and follower of Krishna, in utter astonishment on seeing
the unexpected devotional exaltation of the Gopikas: “How low
are these women, belonging, as they do, to a forest tribe given to
adulterous sex-relationship! And how exalted is this deep-rooted
devotion to Krishna, the Supreme Being, found in them! As a
potent medicine swallowed ‘with or without knowledge of its
efficacy’ invariably cures a patient, so the Lord brings about the
spiritual regeneration of a person whose mind settles well on Him,
however ignorant he might be’> Bha. 10-47-57 . It is evident
from this that the main stress of the Bhagavata is on the trans-
forming power of love and holiness manifest in Krishna, the
Purnavatara, but it does not exclude the relevancy of any theolo-
gical or symbolical explanation. 1t is also to be noted that accord
ing to the Chaitanya School of Vaishnavism the attitude of the
Gopikas towards Krishna should not be directly practised by any
aspirant. 'What he could do is only to participate in the feeling
of the Gopikas through impersonation in consciousness with them.
So it is called Raganuga Bhakti—or devotion consisting in the
imitation of love manifested in Vrindavana. Imitation can ulti-
mately lead to Prema—deep and abiding love for Krishna. This
path is also called Pushti-Marga or the Path of Divine Nourish-
ment, as the development of Priti of this typeis the result of the
rich nourishment that the Jiva receives from the Grace of the
Lord.
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XTI

Devotional Discipline in the Bhagavata: the Place of
the Four Yogas in it

What has been discussed till now is the experience of
devotion (Bhakti) when it has become deep-rooted in the human
mind. It is only when devotion is deep-rooted, whether it be of
the Santa type or of the Priti type, that the mind will flow
naturally and irresistibly towards God as the Ganges flows to the
ocean, as described by the Bhagavara. 1t is the final fruit of
devotional discipline and is therefore called Para-Bhakti or Sadhya-
Bhakti. It is the end product of a long evolution of the Jiva
extending over several lives, the result of the sedulous practice of
preliminary devotional disciplines generally described by the
terms Sadhana-Bhakti (disciplinary devotion) or Vaidhi-Bhakti
(devotional practices according to scriptural injunctions).

According to the Blagavara all genuine spiritual disciplines
are parts of Bhakti Yoga (discipline of Bhakti), because the Lord
has declared that He can be grasped only through Bhakti, that
morality, pursuit of truth, charity etc., though good in themselves,
cannot purify the soul if devoid of Bhakti, and that the gold of the
human spirit shines, rid of all its dross, only when put into the
fire of Bhakti. Still it recognises the distinctiveness of three
Yogas—Jnana, Karma and Bhakti. Sometimes it speaks of Yogas
being only two, of Jnana and Bhakti, that of Karma being only
preparatory to them. To Sannyasins of very high renunciation,
gnana Yoga is prescribed; to those who are moved by desires,
Karma Yoga is applicable; and to those who, through listening ‘by
chance’ to the recitals of the excellences of the Lord, feel strongly
drawn to Him but are only partially fit for renunciation, Bhakti
Yoga is recommended (Bh. 11. 20. 7 & 8). By this the Bhagavata
is'not down grading Bhakti, which it considers to be the highest
Purushartha attainable by a Jiva and also as unavoidable for
success even for a seeker after Mukti through Jnana Yoga. For,
it is stated (Bha. 10. 14. 4) that pure intellectual effort to attain to
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an abstract truth without the elevating influence of faith and
devotion is like milling chaff, resulting in vain labour and exhaus-
tion alone. True Jnana Yoga is only Bhakti with a higher
degree of intellectual, and less of sentimental, element in it, —
a form of ‘intellectual love of God’ and absorption in Him-
The Jnani looks upon the Lord as his own Higher Self and
seeks. communion with Him through the ‘I’ sense. The
spirit of detachment and renunciation required for this dis-
cipline must be of a very high order even at the very start. But,
as pointed out above, the discipline of Bhakti can be started even
by one of less endowment in this respect. Besides, while a Jnani
aspirant has got to rely on his own strength, the Bhakta has
always got the backing of the Bhagavan whom he approaches
in a personal relationship and who responds to him accordingly.
So Sri Krishna says: <A genuine devotee of mine, who, even if
he happens to be temporarily subjugated by sense objects, is never
lost. He is backed by the power of his devotion to Me” (Bha.11.
14.8.). According to the Bhagarata, devotional discipline gene-
rates both renunciation of worldly objects and knowledge of God
in a natural and simultaneous process of spiritual evolution, des-
pite initial deficiencies.

As far as Raja Yoga and Karma Yoga are concerned, they
only subserve the purpose of the discipline of Bhakti Yoga. Raja
Yoga consists in the systematic practice of inward concentration
which is immensely helpful in deepening the devotional sentiments
and thereby in the continued fixation of the mind on God.
Regarding Karma, the Bhagavara holds it to be an important aid
to Bhakti discipline in the early stages. The Vedas prescribe vari-
ous Karmas or ritualistic actions either as daily duties or as means
for the fulfilment of desires here and in other worlds. Besides,
there is another kind of Karma, consisting in the discharge of the
various duties of man as a member of society. Both these kinds of
actions or Karmas are technically called Dharma. The Bhagavata
considers that if any of these activities are to deserve the sacred
name of Dharma, they must be conducive to the generation of
devotion in man. If they are not so motivated, they are vain and
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meaningless efforts. So the Blagavata looks upon the offer of
rich rewards of heavenly enjoyments for proper performance of
Karma by the ritualistic sections of the Veda, as mere eulogy ax.ld
an indirect way to attract sense-bound and child-like man to a life
of faith and discipline, just as children are persuaded to.take
medicines by promises of sweets and savouries. Their ultimate
purpose is to teach man to do Vedic Karmas and his worldly
duties with a sense of detachment and in dedication to God.
When so performed, Karma, otherwise known technically as
Dharma, becomes Karma Yoga or communion through dedicated
action, and it becomes an integral part of devotional discipline.

The Stages of Sraddha, Rati and Bhakti: Bhagavata Dharma

In the generation and growth of devotion, the B}fag.a vata
mentions three main stages as follows “By living in intimate
contact with holy men and hearing their discourses on the Lord’s
excellences, man develops progressively faith (Sraddha), attach-
ment (Rati), and loving devotion (Bhakti) to Him” (Bh. III.25.25‘,:
Loving devotion is what was described earlier as Sadhya-Bhakti
(mature and well-established devotion). The other two a:u'e stages
of development, and the devotional disciplines necessarily .belong
to them. Development of a living faith in God and‘ in the
supreme importance of devotional life is the first and toreimo.st
discipline, Quite a vast number of people profess to have faxth' in
God, but it is mainly a formal or conventional acceptance, which
fails to move them powerfully from within to aspire and work
for knowledge and love of God. God and spiritual life become
real matters for which man feels it worth while to stake his all,
only when he moves closely with others whose life and coPduct
have the stamp of powerful God-love and spiritual experience.
It is only from one light that another lamp can be lighted. 'So
the Bhagavata holds that association with holy men and listening
to their talk on the Lord and His excellences form the one single
factor that lights the flame of genuine faith (Sraddha)inthe hez?rts
of men. Faith or Sraddha, the first stage of true devotion, is a
state of mind in which the spiritual value is accepted as more
fundamental than any other, and man shows readiness to sacrifice
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and strive for it. The very important part that holy company
plays in generating faith is amply elaborated in the second section
of this Anthology.

For men of faith who want to develop attachment {Rati) and
loving devotion (Bhakti) for God the second and third stages of
devotion—the Bhagararu prescribes a course of discipline called
Bhagavata Dharma, which it claims is applicable to all men of
tight intentions. It is claimed to be much more easy and practi-
cable than the disciplines prescribed in the Vedas and Yoga-sast- .
ras. “For aspirants who are not learned in the Vedas and other
scriptures, the Lord has given the Bhagavata Dharma (the path of
devotion) as an easy way for attaining to Him,” says the Blaga-
vata. “ A person following this path never sustains any spiritual
fall. Even if he runs along this path with eyes closed, his feet do
not slip and he does not topple down. Whatever a devotee does
with body, mind, senses, intellect or spirit—not necessarily scrip-
ture-ordained duties, but all activities natural to him - , let him
consecrate it all to Narayana by making them an offering unto
Him”” (Bh. 11.2.34-36).

XIV
Ninefold Specific Bhakti Discipline

Supplementing the above statement, the more direct devotio-
nal disciplines are thus enumerated elsewhere: Hearing narra-
tives of the glorious actions and the excellences of Vishnu; chanting
His name and reciting hymns in praise of Him; remembering Him
continuously : serving him ; worshipping Him ; paying obeisance
to Him; practising servitude to Him ; befriending Him; and
making total self-surrender to Him—these are the nine aspects of
devotion to Vishnu to be practised by men who have received
proper instruction from a teacher”’ (Bh. VII. 5. 23-24).

The quintessence of devotional disciplines is given in the
above-cited verses, The nine disciplines mentioned are specific
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devotional practices, and the one cited earlier, namely, discharge
of duties as worship of God, is a general discipline, the importance
of which in devotional life at all stages has to be specially stressed.
It has necessarily to be practised along with the nine disciplines,

because without the refinement got through it, the latter will not be ’

effective. The practice of devotional disciplines will bear fruit to
the extent that man’s mind is pure and he is absolutely sincere in
his practice. It is comparatively easy for a man to make a show of
devotion by chanting, attending discourses and devotional reci-
tals, worshipping, serving holy images etc., but if he is full of
what the Bhagavad Gita calls Asuri Sampat, demoniacal nature,
gloating in self-aggrandisement through greed, lust and violence,
his devotional practice will be completely useless. So combating
this demoniacal nature in an aspirant is the foundation on which
the edifice of devotional life is to be built up, and this is done by
whole-hearted dedication of one’s actions and their fruits to the
Lord. Ifall actions are to be dedicated to Him, one in whom
Sraddha (true faith) has been generated will be very particular to
eliminate unethical action: for nothing corrupt and tainted should
be offered to the Lord. For man dominated by body sense, physi-
cal values are the most real of all categories. Mere ritualistic
worship or mental adoration cannot give him the sense of realism
which dedication of all actions can give. Dana (material gift),
Daya (loving disposition) and Dama (self-control) are declared in
the Upanishads as the keynote of the ethical discipline for Asu

ras, men and gods respectively. In every person there are all these
three. So to combat Asuric nature, a quantum of physical wor-
ship is required, and this consists in dedicated action, service of
fellowmen, charities, observance of vows, austerities etc. It is
only through long practice of dedicated action that devotional
sentiment will take root. There is no time limit fixed for this
discipline. So long as man has not developed dispassion for the
objects of senses and begun to feel delight in Divine contempla-
tion, at least works of the nature of duty and service of fellow-
beings must be performed. In fact, according to the Gira, work
of this purifying type should be kept up all through life.
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Simultaneously, man should follow the nine specific devo-
tional disciplines beginning with ‘hearing’, enumerated earlier.
Selected verses on each of these disciplines are included in the
text of Bhaktirarnavali from Section 4 onwards. These, together
with the sectional Introductions and Notes, state most of
what has to be said on these disciplines. Among the few addi-
tional points to be elucidated, is the significance of the grouping
into which these nine devotional disciplines fall. As pointed out
by Dr. Siddeshwar Bhattacharya in his learned book on the Philo-
sophy of the Bhagavata (Vol. 1I), the two disciplines, Sravana
(hearing) and Smarana (remembering), correspond to the Vedantic
disciplines of Sravana (hearing the Upanishads) and Nididhya-
sana (deep meditation). The two are linked by Kirtana (praising
by songs, hymns etc.,) which corresponds to Vedic Swadhyaya
(scriptural study and chanting of the Vedas). Thus through
these three disciplines the Bhagavata links itself with Vedic
tradition. Padasevanam (service), Vandanam (obeisance) and
Archanam (worship) are essentially Tantric disciplines introduced
by the Pancharatra for the worship of God in holy images and
service in temples. Dasya (servitude), Sakhya (comradeship) and
Atmanivedana (self-dedication) are pure devotional attitudes that
form the core .of the Bhakti discipline. W hile one or more of
these attitudes in their rudimentary state may find expression in
the earlier devotional disciplines, their firm establishment in the
mind represents the state of Rati or continued attachment to the
Lord, marked by the automatic involvement of the mind in un-
interrupted thought of the Lord even without the help of any of
the more external practices. Rati, when mature, becomes' the
deep loving devotion of the Santa type, if one is dominated by
knowledge and apprehension of the Lord’s majesty; or of the
Priti type, if the Lord is grasped as one’s ‘own’ through a sensc
of personal relationship. A person who has firm Faith should
also take initiation from a Guru, which will facilitate regular
spiritual practice.

Another question that arises in regard to the nine Bhakti
disciplines is whether they are expressions of devotion or whether
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they are only discipiines to be practised one after another or all at
a time. The consensus of opinion among authorities is that they
are as much disciplines of devotion as expressions of devotional
experience. They are the charateristic forms in which even the
greatest devotees give expression tp their longing for God and .love
of Him. For them, they become the spontaneous expressions
coming from within. But for persons who are only at the prepa-
ratory stage (Vaidhi or Gauni Bhakti), they are the means by
which they could keep remembrance of the Lord, purify their
understanding and nourish the tender sapling of devotion planted
in them at the awakening of Sraddha through some holy contact.

Nor is any grading contemplated in the enumeration of these
disciplines. In other words, by sticking exclusively e'ven to one or
a combination of a few of them, one can rise to the higher lew.els_ of
devotion. For example, the Narada Bhakti Sutras cite the opinion
of different Bhakti teachers on this point as fc.)llows: ’ljhe
disciples of Parasara hold that delight in worship and allied
disciplines constitute ‘devotional practice. The teacher Gar.ga
thinks that it consists in being devoted to the recital and the hea.rmg
of narratives about the Lordand His excellences. Narada considers
that the sign of devotion is dedication of everything to Him and
the experience of intense anguish when one fails to remember

Him.

It will be seen from the above remarks that one or a combi-
nation of a few of these disciplines are accepted by the teachers of
Bhakti as self-sufficient for the cultivation of God-love. While
this cannot be denied, a combination of most or all of the d?a-
ciplines will be the best. The object of all the preparatory dis-
ciplines is to keep up the constant remembrance of God,. and b.y
engaging oneself in hearing and singing, alternated with Puja
and service, one will be helped to have that constant remem-
brance (Smarana), which is the essence of the early disciplines
until Rati (natural and continuous attachment to God) is genera-
ted. Smarana then becomes natural without any external aid.
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XV
The Glory of the Divine Name

Among these devotional disciplines there is one closely
connected with Smarana (remembrance), which the Bragavata
emphasises specially through the lives of several devotees.. It con-
sists in the utterance of the Divine Name (Nama), the unique power
of which finds a place among the most important teachings
of the Bhagavata. 1t is dealt with at length in the 5th Section
of Bhaktiratnavali, in which quotations from the Ajamila episode
are given. The uniqueness of the Name is that its utterance is the
most powerful expiatory discipline for men suffering from sin-cons-
ciousness, and also the most effective practice for gaining concen-
tration, remembrance and devotion to God. Sri Ramakrishna
also advocates this as the Sadhana (spiritual discipline) par ex-
cellence for man. It is sometimes said that the Hindus have no
church to administer the last sacrament to a dying man. The Bha-
gavata comes to fill up the gap with its doctrine that the mere
utterance of the Lord’s Name ¢Narayana’ by a dying man, as in
the case of a sinner like Ajamila, is sufficient to take him towards
higher evolution. It says: <“Those who resort at the time of death,
in a mood of helpless supplication, to the Names of the Lord,
quickly overcome the sins of many births and attain to the True
Being.. ...The Name of the Lord, uttered with or without know-
ledge of its power and holiness, destroys the sins of man, as fire
consumes fuel. A potent drug, even when used casually without
any awareness of its powers, manifests its inherent curative power.
Even so is the utterance of the Lord’s Name” (Bh. 5. 12,23 & 24).

Further, it states that the continuous repetition of the Lord’s
Names and excellences is the best and the most potent of spiritual
disciplines in the age of Kali. “In this age of Kali,” says the Bja-
gavata, ‘“‘they indeed are the fortunate and the blessed who them-
selves remember the Names of Hari and help others to remember
the same. Though the age of Kali is dominated by evil, it holds
forth one great advantage. What an aspirant attains in Krita
Yuga through meditation, in Treta Yuga through sacrifices, in
Dvapara through service of holy images, the same is attained in
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Kali Yuga through hymning the praise of Hari” (Bh XII 3.

51-52).

It may be said that the whole teaching and p.hilos.ophy of thc;
Bhagavata is compressed in the doctrine of the infinite poweé od
the Divine Name, which is veritably an Ava‘tara (Descent) of . o
for every one with faith to commune thh—whether he is :
saint or a sinner, a learned man or oneé in ignorance. The Lor
has made Himself easy of access to every one through His Name.
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BHAKTI RATNAVALI
(THE NECKLACE OF DEVOTIONAL GEMS)

PROLOGUE

THE Bhakti Ratnavali is an Anthology of verses selected by a
medieval ascetic named Vishnu Puri from the Srimad Bhagavata,
which is the magnum opus on Bhakti (devotion to God), and is
accepted as authoritative by all schools of Vaishnavism. The
Bhagavata is held in high esteem by non-Vaishnava devotees also,
especially because of the harmony it effects between devotion and
knowledge (Bhakti and Jnana). It consists of about 18,000
verses, including several passages of prose-poetry, divided into
twelve Cantos. Devotion to the Supreme Being as Vishnu,
especially Hisincarnation as SriKrishna, isitstheme. Thisthemeis
expounded through elaborate narrations dealing with cosmic
cycles, dynastic histories, lives of sages, saints and saintly kings,
and lives of Divine Incarnations, and by means of long
conversations between teachers and disciples, by philosophical
and ethical disquisitions, and by hymnsin praise of God and Divine
Incarnations. Infacteverytopicthrough whichdevotionto God can
be inculcated is brought in.

Vishnu Puri, the Anthologist, has selected from all this vast
and amorphous literature, four hundred and five verses, which ac-
cording to the metaphor he has himself used, have been ‘strung’ by
him into a ‘necklace of devotional gems’, consisting of thirteen Vira-
chanas or strands. In these verses we geta clear outline of the doct-
rine of Bhakti, both in its theory and practice, as conceived by the
great devotional text, the Bhagavata. Though he hasselected the
verses from different parts of the work, the Anthologist has arran-

6
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ged them with an eye to the continuity of the theme, and has fur-
ther established this continuity by connecting each verse with the
succeeding one by his brief introductory notes, which have also
_been translated with some minor alterations or elaborations. Thus,
the work, far from being a stray selection, has a unity of its own.
In three or four verses of his own composition, incorporated into
thé Anthology, Vishnu Puri compares his efforts to those of a
diver gathering gems from the bottom of the sea, the sea here be-
ing Srimad Bhagavata. Further he speaks of himself as stringing
these gems of devotion gathered from the Bhagavata into a neck-
lace of thirteen strands, which, as tradition says, he offered at the
feet of Jagannatha (Lord of the Universe at Puri) through another
contemporary Master of the devotional school, Sri Chaitanya.

About Vishnu Puri, we have no authoritative information ex-
cept that he was an ascetic hailing from Tairabhukta (Tirhut in
Mithila), and that he made the Anthology probably at Banares
(Varanasi)., These details are gathered from his own statements
contained in the work. Scholars are very uncertain about the time
when he lived. According to tradition, he seems to have been a
contemporary of Sri Chaitanya (1485 to 1533 A.D.), to whom he
was personally known. This is disputed by others who consider
him to have lived two centuries before Sri Chaitanya. There is
also a view that he lived as late as 1633, but on various conside-
rations this is dismissed, this date being likely to be on which the
copyist of the particular manuscript completed his work.

All lovers of Srimad Bhagavata, which is the most outstand-
ing work in Hindu devotional literature, will feel thankful to
Vishnu Puri for this Anthology, which is undoubtedly the result of
deep thought, very careful study, and much painstaking effort at
selection. As stated by him in verses six to eight of the Text, he
“dived deep into the ocean of the Bhagavata, and discovering, by
the Lord’s Grace, these invaluable gems of devotion in it, hastened
to lift them up with great effort and make them into this necklace
of an Anthology fit to ‘adorn’ the necks of (i.e. to be studied and,
recited by) votaries who have no time or facility to go into the
immense text of the original Bhagavata.

/}n edition of the work was published in the ‘Sacred Books of
the Hindus’ series in 1912 from Allahabad, and later another edition
frc?m Calcutta. It is doubtful whether these are now avail#ble in
prmt,' and a fresh edition with a new English translation and an-
notation will not therefore be out of place.Itis hoped that with th
help of the English translation those who have a workine
lfnowledge of Sanskrit will be able to enter into the not too c:asg
llterar)f structure of the original verses and catch a glimpse of ch
soul-stirring beauty and grandeur of Srimad Bhagavata.




STRAND 1
GENERAL REFLECTIONS ON BHAKTI

Sectional Introduction: The first section, the longest of ?,ll
the 13 sections of the Anthology, consists of 116 verses out of its
total of 405+ 11* verses. These verses deal with Bhakti in a general
way. Some of the teachings included in it are as fc?llows: Vasfudeva
is the Supreme Being. Man’s highest duty in life is to pract.xse de-
votion to Him. All other duties in life should subserve this s_up-
reme duty, and a man who neglects it and lives merely for ph¥53cal
and social values would be spending his life in vain. :All afe ehglbl.e
to practise devotion to Vasudeva, the only qualification for it
being unfailing faith in Him. Birth, culture, reﬁn'emf:nt.s etc., are
of no consideration in the path of Bhakti. Bhakti, in '1ts n_lat.ure
form, is the tendency of the mind to go naturally and irresistibly
to the Lord in place of worldly objects. This state. i§ re.ached
only after long practice of Bhagavata Dharma ?onslstnng 1'n ?he
dedication of all one’s actions to Him, and of the ninefold discipline
of Bhakti. Ultimately it is a matter of Divine Grac.:e .also. Every one
is eligible for this Grace, provided he yearns for it mt?nseI.y. For,
the Lord is the same to all, and he who takes refuge in Him, gets
Him, while he who keeps aloof, excludes himself from Grace. A
true devotee has always got the unfailing support of the Lord, and
even if he has some defects and deficiencies, .they are so?n ¥nade
up, if he is sincere in his devotion. The. practice of Bhalftl simul-
taneously develops in one, all other spiritual excellences like renun-
ciation, purity, knowledge and realisation. Even non-].ihakfl
disciplines have to be mixed with some element of devotion, if
they are to be successful. Bhakti is not only the easiest .and the
least risky path to Divine realisation, but also the most dnrect.. .It
is both the means and the end, and great devotees seek ]?haktl in
preference to Mukti itself. It is thus a super-value exce‘lhng even
liberation. But liberation, however, follows it automatically.

those selected by the
*These eleven verses have been added by us to thos
Anthologist. Besides, seven verses included at the beginning and the end of

the selection are of the Anthologist’s own composition,
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In accordance with the Hindu tradition, Vishnupuri, the Antho-
logist, begins with a salutation to Sri Krishna for the successful
accomplishment of his work, quoting a verse from the end of the
10th Canto of the Bhagavata:

Faft Sl e

RECIEER e
A giaefigda
ANGARTAl T TR )

(1) Obeisance to Lord Sri Krishna, the Indweller in all
beings as also their Abode. Though reputed as born of Devaki, He
is really the Eternal and Ancient One. Surrounded by attendants
of the Yadu clan, He destroyed the forces of unrighteousness by
the prowess of His arms. He redeems all beings, animate and
inanimate, from their sins. By His benign and smiling countenance,
He inspired Divine love into the hearts of the womenfolk of
Vraja and Mathurapuri. (Bh. 10.90.48)

Note: This is the first of the three verses with which the

10th Canto of the Bhagavata, narrating the life of Sri Krishna,

ends. It is therefore a brief statement of the life and work of Sri

Krishna, who is the Purnavatara (full Incarnation) according to

the Bhagavara. The avowed purpose of the Bhagavata, as shown
in the Introduction, is to preserve and present the life and mes-
sage of this Divine Incarnation. This verse briefly summarises the
three features of his life and message: first, though possessing a
human body as the son of Devaki, all Divine attributes were
present in Him and as such all His actions are to be looked upon
as those of God and not as of a man; second, He was the em-
bodiment of dynamic powers which He used, for the destruction of
the evil-minded and the establishment of virtue; third. He was also
the embodiment of redeeming love and sanctifying holiness by
which g) he gave salvation even to all who hated Him and opposed
Him in battle; b) liberated men and gods who had been reduced
to the state of plants and animals as a result of the curses of sages
for their misdeeds, and ¢) raised into paragons of holiness, purity
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and Divine love, women who approached him out of carnal affec-

tion under the influence of His overpowering physical beauty.
His sanctifying power is praised in the succeeding Verses.

The potency of the Lord’s name is statedin the words of Suka:

T e adv aged AsEAn JER |
S ad AR fRRad sl SaEeaTd a|r a0

by whose remembrance, by whose sight,
by whose worship men get
y —to that Lord, the repu-
our repeated

(2.4.15)

(2) By whose praise,
by whose salutation, by whose hearing,
rid of their sinful tendencies immediatel
ted centre of abounding grace and benevolence,
prostrations.

Repeated salutations are offered in the words of Sri Suka:

A A aggfmiesad qEATTIRIRATTaY |
qaf ga: qE™ e STIRAANE Ay ||

(3) Salutations again to Him who destroys the sins of .devotees,
who effaces unrighteousness, who is manifested as all bemgs, and
who bestows Self-knowledge to the Truth-seekers following the
path of discrimination—the way of the Paramahamsas.  (2.4.13)

The Chosen Ideal is praised as the all-comprehending Univer-

sal Being in the words of Sri Suka:

B afdgaf qef-faiRatERETef: |

eReREiTFstuaraal gHeal ¥ Wl k)

(4) The Lord of Sri (or Mahalakshmi), the master of all

Yajnas (sacrifices), the progenitor of all living beings, the controller
11 mental faculties, the master of the

of Buddhi (intellect) and a :
worlds, the protector of the earth, the guide and refuge of all
devotees, the final end sought by all virtuous men—may 1;12e,4 tzl:;;

Perfect Being, be propitious unto me.
Suta, the narrator of the scriptural Text, in praise of Sri
Suka, the revealer of the Bhagavata:
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7: @IIgAAAEEIRNEE aeadiifadita aneag
gaifioi FEmaEg QOO & STAaIYIATH & gArag ||

(5) 1Iseek shelter at the feet of Sri Suka, the son of Vyasa
and the spiritual teacher of all contemplatives (Munis), who, out
of compassion for those entangled in the world, revealed this most
esoteric of all Puranas, which has got its own uniqueness (doctri—
nal and poetical), which contains the essence of all Vedas and
Vedantas, which is of unrivalled excellence, and which is verily a
spiritual lamp unto those who want to cross the blinding darkness
of ignorance, (1.2.3)

Vishnu Puri’s task in his own words:
O ARAAGIS T weaafi mrnagargaEy:
AT FOFMTAARAIT TR AT WA & @
afkzaRaed g gu-waiEaga: fad o |
FRmaTfimdT-wEEmE-AREEms aamgifEsgo i

6) ﬁearing from afar about its greatness, I approached and
plunged deep into this blessed nectarine ocean of the Bhagavata
and with my mind’s eye clarified by the collyrium of Krishna’s
grace, I perceived the gems of Divine Love deposited in it. [Vishnu
Puri’s composition]

(7) Withvery great effort I am lifting up, like a precious
treasure, this great gem of Divine Love out of the ocean of the
Bhagavata for the enjoyment of the Lord’s devotees (Vaishnavas).
In this I am following the command of the Supreme Being lodged
in my heart. [Vishnu Puri’s con position]

The excellences of the Anthology are stated in Vishnu Puri’s
own words:

%3 HAT FEANIRAFAG F39far RfganT adistEla |
agssae] quadi Indratw-wadi ggfaa: ofcfieossqu

(8) Worn round the neck (means also ‘recited’), it is an
adornment to the wearer, Placed in the house (means also ‘esta-
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blished in the heart”) it removes darkness (ignorance). May all
good people wear always on their bosom (means also ‘apply them-
selves intensely to the study of’) this brilliant and precious neck-
lace made of the gems of Divine Love (also means ‘this book called
Bhakti-ratnavali’). [Vishaupuri’s composition ]

When there is the Bhagavata, why this Anthology?

Rfgsnmaaamaa IgFNRRIETRRA: |
yaqy A7 arag i wag e gdugare: |

(9) There are many, who though not apathetic, cannot study
or hear the full original Bhagavata owing to their preoccupation
with the various affairs of life. Let this effort of Vishnu Puri (a
Sannyasin of Tairabukta or Tirhut) to bring together the gems of
verses from various sections of the Bhagavata and string them
together into a consistent whole, become useful to such devotees.

[Vishnu Puri’s composition]

The first five verses, quoted early from the Bhagavata, are by
way of salutation to the Lord. The next four are the compiler’s
Introduction in his own words. Now the Text proper begins with
the Sutd’s verses stating that religion and spirituality are based
on devotion to God:

q 7 gai W@ wdi Fa A E |
JRaFagiaEal aareAT gREig |

(10) The supreme duty of man consists in following such
activities as will generate in him pure devotion to God(Adhokshaja
or Vishnu), free from all extraneous motives, and unshakable by
antagonistic circumstances. By such devotion a person’s mind
attains to supreme peace. (1.2.6)

Note: At the start Vishnu is praised as the Supreme Deity
deserving the adoration of all devotees. The Bhagavata, being a
Vaishnava text, has necessarily got to exalt Vishnu as the Deity.
But this is not done in a narrow sectarian way. There is in the
Text no antagonism to other conceptions of the Deity. Besides,
the appellations for the Deity such as Vasudeva, Vishnu, Narayana
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etc. have highly philosophical and universally acceptable meanings.
Vasudeva means, ‘He in whom all beings dwell’; Vishnu is ¢He
who prevades everything’; Narayana is <The resting place for all
Jivas’; and Adhokshaja means ‘One who is beyond the ken of the
senses’.

_The generation of devotion is put forward as the meaning
and purpose of life. Pursuit of all other values has to subserve this
purpose. The Dharmas (duties) of man are many—those imposed
by scriptures, by society, by family, by the State etc. According
to the Bhagavata, practice of devotion to God is supreme over
them all, as that alone makes life ultimately meaningful. But this
does not mean that the so-called secular duties should be com-
pletely separated from our devotional life and water-tight com-
partments made of them as the spiritual and the secular. If all our
duties are done as an offering to the Lord, they become a part of
devotional life, and thereby life becomes dominated by the pursuit
of devotion, as instructed in these verses. It is the main teaching
of the Bhagavad Gita, too. Such a life of integration of
spiritual and secular pursuits is called Bhagavata Dharma, It is
discussed in detail in the Introduction and in the Bhakti Ratna-
vali text too. If a man does not consciously strive to develop
devotion through all his activities in life, he has lived his life in
vain. This is the sum and substance of all the teachings of the
Bhagavata.

According to the accepted Vedic teaching, the discharge of
duties (Svadharma) in the right spirit is said to make a man fit for
Jnana (knowledge). How can Dharma then be the cause of Bhakti?
The answer is given through the following words of the Suta that it
is Bhakti that produces Jnana, and Svadharma is only indirectly
generative of Jnana, devotion (Bhakti) being that intervening

factor.
gLy Ay wiwa: gafE: |
FATATY TG T4 TAGRIH ||

(11) The practice of communion with Lord Vasudeva
through loving devotion (Bhakti Yoga) quickly generates dispassion
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for worldly objects as also the intuition of the Supreme Being,
without the aid of the ratiocinative processes of logic. (1:2.7)

Why Vasudeva (Mahavishnu or the Supreme all-pervading
Spirit) alone should be the ohject of worship, is stated in the words
of Sri Suta:

AsY QY 3R gFAonER:

geh: 0 69 OF SR 9N |
frengy sfifafifaeifa dqu
F3if a7 Tg aAdRGq g
Aq T FA9 P v wwan gan |
TEZY AR TAAIRATAIGY 1)
ggadl 9.0 feer yagdiag |
AANFS: AreAl qAA(ed GRAIT 1)

(12) The one Supreme Being, uniting Himself for the purpose
of cosmic manifestation with the threefold aspects of Prakriti
(Nature), known as Sattva, Rajas and Tamas, assumes the names
of Hari (Vishnu), Virinchi (Brahma) and Hara (Siva). Of these,
the Lord’s manifestation in the Sattva aspect of Prakriti is
especially conducive to the highest good (liberation), as it is
Sattva that generates spiritual illumination (Jnana). (1.2.23)

(13) For this reason sages practise loving devotion towards
the Supreme Being as Vasudeva, with their hearts full of joy.
Devotion gives supreme peace to the mind. (1.2.22)

(14) Persons seeking liberation through Bhakti (loving devo-
tion) worship the beatific manifestations of Narayana in prefe-
rence to terror-inspiring forms of the Deity. But they do not
cavil at any form of worship. (1.2.26)

Note : The reference here is to the very well-known doctrine of
Trimurti—the Supreme Being in the three aspects of Brahma,
Vishnu and Maheswara (Siva) associated with creation, preser-
vation and dissolution of the universe. Though the Supreme Being
is the one all-inclusive Non-dual Entity, He has His inherent
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Sakti or Power of manifestation. Saktimat and Sakti, the
Possessor of Power and the Power are not two but one and
the same entity like fire and its heat. This Sakti is here
called Prakriti. a term originally used by the Samkhyas but after-
wards adopted by the other schools also with the enlarged meaning
that it is not an independent matrix of insentient matter, but the
Power of the Supreme Being (the Sat-chid-ananda). Itis His
Sakti that manifests as the universe. The transformations are in
the Sakti and therefore they do not affect Him. Thus by Sakti
coming between God and the world of Becoming, we are helped to
understand how God manifests as the world without Himself
being affected. So the Text speaks of the One Supreme Being
manifesting the worlds as the Trinity by uniting with Prakriti

having its threefold constituents of Sattva, Rajas and Tamas.
According to the Samkhya philosophy, Prakriti is a complex
of the above mentioned constituents which are technically called
Gunas (qualities . Even when Prakriti was acceptea as the Sakti
of God, its conception in this respect did not change. Sattva
stands for purity, light, intelligence, harmony, tranquillity etc;
Rajas for passion, energy, strife etc; and Tamas for dullness,
ignorance, darkness, inertia etc. All things, mental and physical,
are the evolutes of Prakriti, and are as such, permutations and
combinations of the basic three Gunas. In the process of world
manifestation, the Supreme Being, Vishnu, is described as associa-
ted with each of these Gunas of Prakriti—with Rajas for creation
(Srishti), with Sattva for preservation and redemption (Sthiti),
and with Tamas for dissolution (Pralaya). It should be clearly
understood that they are not three Gods, but the one and only
Supreme Being (Vishnu), of whom the other two are manifesta-
tions in Rajas and Tamas. So they should really be called Vishnu-
Brahma and Vishnu-Siva. Vishnu Himself manifests also in Sattva,
but Sattva, being pure, His manifestation through it is not in the
least distorted by the medium of manifestation, unlike in the case
of the Brahma and the Siva manifestations through Rajas and
Tamas. In Him therefore there is the full expression of the Bhagas,
the six glories, which qualify Him to the term Bhagavan (See
Introduction). He is the one Supreme Being to be adored and
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prayed to, and through His worship, both Brahma and Siva,
besides other subsidiary Divine manifestations, are all worshipped.
The manifestation of the Supreme Being as Trimurti is called
Gunavatara—descent through the Gunas of Prakriti (See ‘Ava-
taras’ in the Introduction).

It should be noted that the Bhagavata exalts Vishnu as the
Supreme Being, because it is a Vaishnava Purana. Saiva Puranas
and Sakta Puranas will do the same with Siva and Sakti.

All kinds of devotees, whether Sakama or Akama, are exhort-
ed to be devoted to the Lord in the following words of Suka:

AR TR AT NFFF I |
dian AfwANT w9 987 9 |

(15) Let a man be desireless, or let him be with many
desires (owing to his situation in life). If he is an intelligent and
sincere aspirant after liberation, let him worship the Supreme
Being with intense devotion. (2.3.10)

That all paths of spiritual upliftment are dedicated to Vasu-
deva, is stated in the two following verses of Suta:

TELAT I AGLAW qFT |
TELAW AW TG Faw |
FIGLIT FIA TGIAN q¢ |
FrEEIW At LI T

(16-17) The Vedas have Vasudeva as their subject matter;
the sacrificial rites are dedicated to Vasudeva; all Yogas have
Vasudeva as their end; all religious ceremonies have Vasudeva in
view; the spiritual science of Self-knowledge is devoted to Vasu-
deva; all austerities are meant to propitiate Vasudeva; Dharma
consists in the dedicated service of Vasudeva; Vasudeva is, indeed,
the supreme goal of man! (1.2.28—29)

Narada on why devotion is superior to other disciplines:
g FaewEd 98 |
FTERIA IZAAISHISET A T 1)
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(18) The mind of man under the sway of passions and greed
will not attain to real and lasting peace through the restraint of
the senses and the other practices of Rajayoga, as it will through
the service of the Lord with loving devotion. (1.6.36)

The self-sufficiency of Bhakti Yoga in the words of Suta:

ARRNNA 79 qeag AR |
citen GRUEIRIEE i ERif]

(19) (Vyasa) attained to the perception of the Supreme
Purusha, and of Prakriti as dependent on Him, with his mind made
steady and pure by the practice of communion through loving
devotion. (1.7.4)

Kapila on the nature of the highest form of devotion:

ARl TFFA-AITAERRAO |
q<T TAFHAAY IO TR @ ar )
AT awadt wie: RETaE |
sa@rg a1 M [sfoiaasy 7o 1)

(20-21) When the powers of the organs of knowledge, as
also of those of action, manifest as a unified mental mode directed
towards the Supreme Being, spontaneous like an instinct and de-
void of any extraneous incentive—that (state of mind) is called
Bhakti (devotion) to the Lord. It is superior even to liberation
(Siddhi.) It quickly burns up the soul’s sheaths of ignorance
(Linga Sarira) as the fire consumes all objects. (3.25.32—-33)

Superiority of Bhaktito Muktiin Kapila’s words:

aFrenal ¥ Treata ¥R g aden |
YSANAAT AN G99 QST |9 G ||

(22) There are some rare aspirants who do not desire to
become one with My being (or attain to non-dual consciousness),
because they are eager to do personal service unto Me. Such de-
votees assemble together and render homage to Me by singing
about My glories. (3.25.34)
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Kapila on what happens to the above-mentioned typeé of
devotces:

gk § ¥ sFOeET g qEATFATENS AT |
gnfr Reaf Fwf @ ad TgEuai - Agid |l
stafaEadean-RemaiE- s | -

ZATEAAl EATUIA afw-eea & afawedi 79 |

(23) O Mother! These great devotees, who reject evelr t.he
state of oneness with Me, perceive and talk with My lovely.' Divine
forms having beautiful faces, rosy eyes, and sweet voice, and
showering blessings on votaries. (3.25.35.)

(24) Being drawn heart and soul by the attraction of My
beautiful forms, My sportive ways, smiles, glances .ax.ld speech so
ennobling to the mind, they attain, though not desiring, .to My
subtle nature (Sayujya or intimate union) by virtue of their lovu;g
devotion (Bhakti). (3.25.63)

wdy Fryfa FRArArREEr- AR TR T |

Prd WA TISEIEARa Wal W ¥ AT T N |
1 FFERERT: TREY Agaia AishET afe & |
SqaE g A gaA el g6 ggdr aafe |

(25) They do not hanker for any of the splendours that
are manifested by My Maya (Power) in the seven worlds. They
do not care for the eightfold powers that automatically come to
them with their spiritual development. Even the glo.ry of
Vaikuntha (the heavenly abode of Vishnu, the Supreme Being as
manifested Person) is not sought by them. Yet in my supreme
Abode they attain to bliss unmixed with sorrow. (Though they do
not care for anything except serving the Lord, He confers on them
all fulfilments.)

(26) Those who resort to Me as the Supreme never meet
with a fall (destruction) from that Abode of peace. The wheel of
Time which I wield continuously, brings all beings except them
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under its sway. For, to them I am the beloved, the self, son,
friend, teacher, well-wisher and Chosen Deity. (3.25.37-38)

Note: In this and the succeeding verses, it is hinted that
devotees of the highest type have no special aspiration for what is
called Moksha or cessation from the cycle of birth and death,
Their bliss consists in loving and serving the Lord. Yet union with
Him, here called ‘subtle state’ comes automatically to them. But
the Bhakti tradition maintains that some of His greatest devotees
retain their individuality and remain as His eternal servants and
associates.— They are the Nitya-Siddhas who appear as the asso-
ciates of the Lord in His Incarnations to serve as exemplars of
various patterns of devotion and loving service.

That those who have real renunciation and devotion automati-

cally get liberation also, is confirmed by Kapila in the following
three verses:

 @h AUATHRATAGATTRIAY |
WEHFAG T & T AL 97N A&

figs7 aalerais myd Aadgay |
AAHA-GIT FAT AFTATRNE ||

AFIT AFIAQ: TIATEIAT |
R Fagaral wa dta fada

W FAAEA A WHIGAY |
AFAMATAT TFAT ATATARITAG ||

(27-30) This world and the worlds attainable hereafter;
the transmigrating subtle body that goes from one world to
another ; wealth, houses and other properties pertaining to one’s
present physical body—renouncing these and all other similar
encumbrances, man should, with unswerving devotion, worship
Me, the all-pervading. By granting him such devotion, 1 liberate
him from the cycle of birth and death. In none but Me, the
Supreme Person, the Master of matter and souls, the all-pervad-
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ing Spirit, can one find shelter from the great terror (the cycle of
birth and death). Therefore apply yourself heart and soul to the
service of the Supreme Being, the Adorable One, with devotion
inspired by an apprehension of His excellences. (3.25.38-41)
After concluding Kapila's instructions, two verses from Suniti’s
advice to Dhruva are taken to show why Maha Vishnu (the Supreme
Being in whom everything dwells) alone should be worshipped :

AN TAHT JATES FIGOITIRITIZAY |
e RS wRY AAEareg A 1699 |

A TA¢ THIIOIEAY TEed § TR 94 |
At A TRULATAIT PR 79w |

(31) Depend only on Him who is .fond of His ‘servants and
whose adoration is the path to be chosen by men in quest of
liberation. Install the Supreme Being in your heart purified by
your good deeds, and adore Him with unswerving devotion and
dedication.

(32) There is none other than the lotus-eyed Lord Vishnu to
whom you can look for the relief of your sorrows. His greatness
is such that Sri Devi, (the Divine Consort of Vishnu, otherwise
known as Lakshmi), whom all the worlds seek (because of Her
being the Goddess of Wealth), is ever in quest of Him with lotus
flowers in hand for His adoration. (4.8.22-33)

Why Sri Devi seeks Him alone, is now stated in two verses of
Prithu :

S WY AEIIENTN RS T I |
ATCMTANRFARETE: F>: AREFHIATARATAN: ||

eI} ST IR "IGT R A qHiteaw |
FR FergedRTas: @ oy foysfeaa & aar
(33-34) I, like Sri Devi (the Divine Consort), I also serve

Thee, the Supreme Being, the repository of all excellences,—is it
not likely that rivalry and consequent ill-feeling will arise between
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us two for the reason that both of us are seeking one and the
same Being as our Lord and Master with our affections centred
on Him ? Even if I incur the displeasure of Sri Devi, the Mothe
of the worlds, I am bent on rendering service unto "I‘hee. Thour
who art the friend of the lowly, dost certainly consider as grea;
even a trifling service of a devotee. And to Thee, who art alwéys

established in Thy infinite glory, what speci i
; ) ial att
Sri Devi hold forth? ' f‘;:t;%nndg;j

. Note: Prithu, a great king and devotee, compares himself,
th.h.a poetic touch, as one courting the love of the Lord in com-,
petition with Sri, the consort of Vishnu. So he apprehends that
Sri will be jealous of him, but consoles himself with the thought
that the Lord, who is above every want, cares more for the low]
devotee than for all the attractiveness of Sri. /

Rudra to Prachetas on the identity of Vishnu and Siva :
3} W {Ew: qrgriergmsshad g |
WA AGLT A= @ By & ¥
Y AVEATT T4 Brar & W 790 |
A At 9 arash SR

(35-36) Those who have surrendered themselves to Bhaga-
van Vasudeva, who transcends Nature (Prakriti) constituted of the
three subtle Gunas (qualities) as also the Jivas (souls),— they are
indeed dear to Me. O Bhagavatas! (Devotees of V,ishnu ) As
Lord Vishnu is dear to Me, so are you all dear. And for. true
Bhagavatas also, there is none dearer than Me, (4.24.28&30)

Note: These verses, put in the mouth of Rudra (Siva), have
been selected by the Anthologist to establish that there is m; need
for sectarian hostility between the followers of these two aspe t
of Godhead, because both are the same. e

Narada on the supremacy of devotion to Hari :

e TR Fear fren aeafedan |
sREzamre &d sgfd |



e
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(37) Whatever leads to propitiation of Sri Hari, that is real
Karma (and not rituals and worldly activities done for one’s own
worldly advancement). That indeed is learning which generates
faith in, and experience of, Sri Hari. And Sri Hari is the soul

of all embodied beings, the lord of all, and the self-sufficient First

Cause. (4.20.49)

Prahlada contends that devotion is the hallmark of a great

man :

qaThe ARFANEECRR G0ET aaEy U |
TR TR AETI AAAER e At ngen
«RfE g FORO-ATRT FaoniE aEwaag
Rrear Were af% @SR ¥ AT e FaE1 adftay |

(38-39) He who has motiveless devotion to Sri Hari, in him
all virtues and all divinities abide. If one has no such devotion,
how can noble qualities ‘(like renunciation, discrimination,
universal love etc.) arise in one, as a mind without devotion to
God always goes outward to petty objects and imaginary sense
enjoyments ? Just as water is to fish, so is Sri Hari to the life
of a devotee. People who ignore His majesty and get attached to
mere domestic felicities,—how can they pretend to be, or be
accepted as, great men? To do so is as ridiculous as the world’s
convention of recognising the superiority of married couples
merely by considering their age. i (5.18.12-13)

Note: For example, a husband is considered superior to the
wife because the former is usually elder to the latter. So also in
Dampati-pooja (worship of a married couple) older couples are
preferred to the younger for worship. :

That Sri Hari alone i's worthy of worship is stated in the words
of Rama:

7 ¥ o @R &9 s afy wagl Say |
g ux ciar Ml v AarAsng #ead 9 |l
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(40) Sri Hari is the Lord of all. By His very nature, He is
free from the fear of any one else. He gives proiection to persons
oppressed by fear, in every way. He being the One without a
second, there is none to cause Him fear. Nor is there anything
external to Him to give satisfaction considered greater than His
own biissful self-awareness. (5.18.20)

Hanumat on the qualification of all to worship Hari :
gUSEA AT°qY AN AT FAHAT 7¢ FHATHA |
AR T qFAFT &N 7 STUFRERIET Rag 1 vy 1
A G q9 R A AW A 1F 7 gRApRETRE: |
WEEYAR A FAFE-AFE TS 79 ISAMI: ||

(41-42) Let all beings—whether gods, demons, men, or
non-humans —worship with heart and soul Sri Rama, who is God
in human form, who apprehends the good deeds of all and who
gave salvation to all the inhabitants of Uttarakosala. Neither
noble birth nor great fortune, neither power of speech nor intel-
ligence nor beautiful appearance—none of these can enable one
to obtain the grace of Rama, the Supreme Being incarnate as
man. For see how He entered into friendship with us, monkeys,
who are without any of the above mentioned qualifications and
who are mere inhabitants of the wilds! (5.19.7-8)

The Devas on the greatness of desireless devotion :

ac4 Rgafqaufaar qui dndd acgat¥ar ga: |
g9 N asamRssar-fFEemaT Aeaguegay |

(43) Itis true that the Lord grants the fulfilment of their
prayers to those votaries who approach Him with worldly desires.
But by this He does not bestow on them the real fulfilment; for
it is found that when one desire is satisfied, they approach Him
with new desires. But in regard to those who worship Him without
any desire (i.e. with pure love), He, out of His own accord, bes-
tows on them His grace, which roots out all wants (and establishes
them in the bliss of Divine communion). (5.19.27)



e
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coming Samsara) is silly like one trying to cross the ocean with

Prahlada on the need of solitude for the development of
devotion : .

qeany a-ysaeEd RRAi sz aghalmmEmIn |
feearenaIq YERFIET T4 QY AGREEAT |

(44) O King of Asuras! The right path of spiritual regenera-
tion for men who are distracted in mind by continued involvement
in worldly affairs, so fleeting and full of fears, is to devote them-
selves to the service of Hari, taking themselves to a forest—or a
place away from their homes which have imprisoned them as in
a dry well and led to their spiritual degradation. (7:5.5)

Note: This does not mean that every one should go to a
forest before starting on the path of devotion. It only means
that an occasional change from worldly environments and living
in the company of holy men are necessary for the generation and
development of devotion.

Yama on practice of devotion being the supreme duty of man :
TAEAT SFSEwgEl I U Q@ |
iR wER asmrgmRe: 1)

(45) The scriptures enjoin that man’s supreme duty (Dhar-
ma) consists in cultivating devotion through hearing and repeat-
ing His names and through other devotional practices.  (6.3.22)

Samsara (transmigratory existence) cannot be overcome except
by dependence on the Lord. This is stated in the words of the

Devas :
afafed & TReUiEE WA FE a sy |
AT & afen AstrRA-Rar Regg |

(46) There is none who surpasses Him in greatness and
could therefore cause Him surprise. He is absorbed in the bliss

of His all-comprehending Self and seeks satisfaction from nothing |
external. He is unaffected by change and He is all peace. The
man who abandons Him and seeks shelter in another (for over-

the support of a dog’s tail. (6.9.22)

Rudra on the redeeming power of devotion :

ARG 84 9 Fagq @i |
SRR geardafia |
LY WA wfwgzEal qo |
FAeadiatai g i same )

(47-48) Those who have dedicated themselves to Narayana
(Supreme Being) are free from every fear. They view conditions
like Swarga (heaven), Naraka (hell) and Moksha (liberation) with
equal regard, (as they see the Lord everywhere and in all condi-
tions). Those who have loving devotion to Lord Vasudeva and are
therefore endowed with the strength born of knowledge and dis-
passion, have no need to depend on any other being. (6.17.28,31)

Prahlada on the need for renunciation for the growth of
devotion :

AR 0w @d A frdshivia geaa |
wgrrAfamal afae ga: gaafiasdmang |
A7 Ry medafd & Ao guan ¥ aRedmfa: |
A1 IR GATAT ARATAIgERI T3 1)

(49-50) Worldly-minded men, slaves to their uncontrolled
senses and confined therefore to the hellish life of ignorance,
repeatedly chew the cud of sensuous experiences (in recurring
cycles of births and deaths). In such persons as are addicted to
worldly life, devotion does not arise either by itself or through
talk with others or from contacts among themselves. (For they
associate themselves only with like-minded worldings, and not
with devotees whose company alone can provide the environment
for the generation of devotion.) Being corrupted by engrossment
in objects of the senses, they cannot know Vishnu who is attained
only by those who have no interest in such objects and seek for
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the summum bonum of life within themselves. Being guided by
like-minded teachers (Vedic ritualists whose object is only enjoy-
ment), they resemble blind men guided by the blind, bound as
they are by the Lord’s wordy Cord of Bondage, the stout rope of
Vedic ritualism. (7.5.30-32)

Note: The point stressed here is that spiritual stagnation
is the consequence when people avoid holy company and confine
themselves exclusively to the influence and guidance of worldly
men. Even the spiritual advisers they seek will be persons versed
in Vedic ritualism or occult practices which proiise fulfilment of
desires here and intense sense enjoyments in heavens hereafter.
Vedic ritualism, based on the Vedic Mantras and Brahmana texts,

are described here as ‘the Lord’s cord of words® for binding Jivas -

to worldliness. In modern times, too, we find the same tendency
for worldliness to masquerade under pseudo-spiritual garbs. The
only difference is that occultism has taken the place of ritualism.
Occultists and miracle mongers offer themselves as spiritual
Masters, and worldly minded men find in them congenial spirits
for seeking guidance for the fulfilment of their worldly needs
through occult methods. This is an absolute erosion of spiritual
values. Occult powers are as irrelevant to spiritual competency as
possession of wealth or political power.

Prahlada on the need of cultivating devotion from early life :

WA AN A ATENRE |
LE TP e ATeAIIAAR ||

(51) Wise people should cultivate the devotional mode of
life from boyhood itself. For, human birth, in which alone God-
realisation - the supreme end of man’s existence—can be had, is
rare and difficult to get; and besides life is short and precarious.

*
Prahlada on the ease and naturalness of the practice of
Bhakti :

A geId MOF TEESTUHT: |
ARl Ryl ada 1wl
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RsRTAEISEEIFH F-eEd | IR Braa: |
e aEgReL Al e i R 1uai

(52-53) It is not difficult to please Achyuta (the Immutable
One). He is the innermost self of all beings and is therefore
close to everyone. He is also easy to propitiate, and therefore
attainable to anyone, anywhere. O Children! there is no diffi-
culty in practising devotion to Sri Hari, as He infills the hearts
of one and all like the Akasa (sky). He is the soul of one’s soul
and He is the friend of all beings. Of what avail is it to leave
Him and go after sense-enjoyments, which even brute creations
can have ? (7.6.19; 7.7.38)

Prahlada speaks of Bhakti as the highest value .

T FEA UFE GAGA TR AL FICRTAA: |
AISARAT: QUAFAIT: FA qere e Bra s |
w3 ft S wghn Far a5t gfena asfyar 1 fAdan
JWITRLATIN 9 WFAFIT WAAATTT | W

(54-55) Money, wife, children, domestic animals, house
and other property, accumulated wealth consisting of lands,
elephants, treasurv etc.,—what real joy can all such fleeting ob-
jects of enjoyment give to man in a life-time that is so short and
transitory ? Like the enjoyments of this world, the joys obtaina-
ble in the heavenly regions through the performance of desire-
prompted Vedic rituals (Kamyakarmas) are also temporary,
impure and variable. Therefore, in loving adoration, you worship
the Lord, the Supreme Being, the One unaffected by decay or any
blemish, for the attainment of the highest spiritual fulfilment.

(7.1.39-40)

Prahlada advocating devotio.1 excluding all other interesits :

JWEAt FHIA GEIE FZMAAT |
qar-Agarena-aate g | us |
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(56) Therefore worship Sri Hari, the Supreme Being, who is
above all wants, ridding yourself first of all worldly desires.
Attainment of Dharma (virtue), Artha (wealth) and Kama
(pleasure), are dependent on His will. (7.7.18)

Note: The idea is that on Him who loves and adores Hari
without any selfish purpose, He may shower worldly fulfilment
also, though they are unsought. A devotee should be resigned
enough to think that the Lord knows what is good for him.

The sole condition of Divine grace according to Prahlada :

M T IAIAFMNA  AISTUHS: |
AU gF=@ A T A TEFAT %9
A A AN A A qH A qAWR T
fraasqaar AFan FREaEEsay |

(57-58) Neither the status of a Brahmana, nor of a god,
nor of a Rishi ; neither good conduct, nor learning, nor charity,
nor mortification, nor sacrificial rites, nor purificatory ebservan-
ces, nor austere vows can please Sri Hari. He is satisfied only
with pure loving devotion. All other disciplines (mentioned above)
are but show or a mockery (if they are not accompanied by
devotion). (1.7.51252)

Prahlada illustrates the above truth with an example :

Ty HAIEASY-aT - - TQE T A |
Awraarg & wata qea Ga A ga WA, T

(59) Wealth, high birth, beauty, austerity, learning, energy,
impressive personality, power, strength, manliness, intelligence,
Yoga practice —none of these, I deem, is sufficient qualification to
worship Sri Hari and win His grace. (Loving devotion alone gives
that competence); for, the Lord was pleased with Gajendra, the
elephant chief, who had no qualification other than devotigo;i

(719,
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Note: The reference is to the episode called Gajendra-
moksha in 8th Canto of the Bhagavata. A pious king was cursed
by asage for some misdeed to become an elephant. Similarly there
Was a Gandharva cursed to become a crocodile. As the leader
of the elephant herd, the king under curse entered the lake in-
habited by the crocodile-become Gandharva. The elephant king
was caught by the crocodile and there was a very long struggle, at
the end of which the former was about to be dragged down and
killed by his opponent. The elephant got the memory of his
devotional past and called upon Lord Mahavishnu with all the
intensity of his soul as Saranagata (one who has taken complete
and unreserved shelter under the Lord). Lord Vishnu came
to the scene, cut off the head of the crocodile with his Chakra,
and liberated the elephant as also the crocodile from their
animal bodies and gave them oneness with His spirit.

If the Lord blessed Gajendra because he was His devotee, is
He not showing partiality? This objection is answered in the
following verse of Prahlada :

el sARTdsRadnma-dafge- T Rarea
aatenq: arERSATACE T THEE T2 T

(60) O Lord, wonderful are Thy deeds! As a mere play
Thou hast manifested the whole universe with the inconceivable
power of Thy Yoga Maya. And Thou art all-knowing, and Thou
residest in everything as its soul, and all beings are alike to Thee.
Yet it looks as if Thou art partial in being specially fond of Thy
devotees. This, however, is not due to partiality, but because
Thou art of the nature of the Kalpataru, the heavenly wish-yielding
tree. (8.23.8)

Note: The Kalpataru grants the wishes of those who ap-
proach it and not of those who fail to do so. In this we cannot
attribute partiality to the Kalpataru. Even so God blesses all who
approach Him and surrender to him. If man fails to, do so and
to get His blessings, the blame should go to man and not to God.
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Sri Suka on how God is fond of loving devotion :

AEIT EREATET RERFAE: |

Toz gl qfAd Fom FIAH AT )

md ggfhar ag o wwasaarn |

ARAIN FWME IW®E JAE 7 |

aq ffed a wa a Seagdsan

gz A arf awemn Ry

g gEmd g SRAi fwEa: |

qRAE ArAgarai 3 afwAa@E |

(61-64) Seeing His mother fatigued with exertion—her

hair dishevelled and the floral decorations thereon loosened —
Krishna, out of compassion for her, acquiesced in being bound by
her with rope. Thus did Hari show how He—the Lord and con-

troller of everything—allows Himself to be subjugated by a devotee.
Neither Brahma, nor Siva, nor Sri Devi, who is always associated

with the Lord, has been the recipient of such great favour from

Him who is the bestower of Mukti, as Yasoda was. Neither

philosophers nor contemplatives can attain to the Lord with as

much ease as those who are endowed with loving devotion.
(10.9.18-21)

Note: The reference is to an incident in the life of Sri
Krishna. As a punishment for the naughtiness of child Krishna,
His mother, Yasoda, wanted to tie Him up to a wooden mortar.
As she tried to tie Him, the rope she had taken was found to be
not of sufficient length, and she got more and more of the rope
available nearby, but still the length was found insufficient. She
was then at her wit’s end and felt exhausted. So Krishna, taking
pity on her, submitted Himself to be tied. This is symbolically
taken as an illustration of how the Lord subordinates Himseif to
the devotee in pure personal devotion known as Priti (See Introd.)
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Brahma on devotion as the royal road to the Lord:

A1l Afwgeea § R fevafra ¥ FaeduRiey |
qAE HTE 07 QAR AT erETEATRAn |
9% A TEASh Afa-wafidas  AswdasTan |

Ageq v gdwtan suRississga & afi oy |

(65-66) O Lord! Those who abandon the path of pure devo-
tion to Thee, which is the source of all spiritual upliftment, and
struggle (through the path of discrimination) for the attainment
of unmodified consciousness— their gain is only the pain of thank-
less labour and nothing else. For they are like persons milling
mere husk or chaff that has no grain init. O Undecaying One,
many a Yogi in the past (finding that the discipline of Yoga failed
to give him Ananda or spiritual joy) dedicated all his practices to
Thee, and by virtue of his past good deeds and by contemplation
on Thy glories and attributes, attained pure devotion and, through
that, illumination and Thy highest State. (10.14.4-5)

Uddrava complimenting Nanda for his loving devotion:
AT aFFarEREETREat Aal FRowEa |
wiT i R v B aERe gadvg g

(67) O great ones! You two (Nanda and Yasoda, the father
and mother of Krishna) are established in the attitude of parental
love (Vatsalya-bhava) towards Sri Krishna who is none other
than the human embodiment of Narayana, the soul and source of
all beings. Having therefore reached life’s fulfilment, what other
duty have you got to perform? (10.46.33)

Uddhava on how Bhakti is generated :

FIAAFANE 1 9-SqrsaEaan: |
FAfERRaE: s afwfE e |

(68) Charitable gifts, vows, austerity, worship through
divine symbols like fire, repetition of divine names (Japa), scriptu-
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ral study, concentration and several such spiritually uplifting
disciplines generate loving devotion to Sri Krishna. (10.47.24)

Uddhava’s panegyric on tl.e devotion of the Gopis, in whom
the highest form of loving devotion was n:anifested by the Lord’s
grace, even though they had not fulfilled all the above conditions :

A fad saadeatiangen
FU § A9 WAIARA FAI: |
Frftatisgasastgasiarnr-
TFIRATTRUS TN 1|
g PrAg S o |
matfial afeastaesi gt |
(EIRES IR S LS LR TS
weqIRET 7 STmEATaGATY
MAMME TRORYITAE ¥3i
g FRf eamadtediang |
1 geas mdAAEed = fyer
Yaigeauadt g |

(69-71) How low is the condition of these cowherdesses
(Gopikas) who belong to a group of nomads going from forest to
forest in search of pastures and who are corrupted by loose sex-
relationship prevalent in their society! And how inconceivably
distant from that state is this deep-seated and powerful longing of
the soul for the Supreme Lord Sri Krishna (as we see manifested
in them)! It appears that just as an efficacious medicine cures a
person even if he does not know its value, the Lord also bestows
the Supreme Good on the devotee who loves and serves Him heart
and soul, even though the devotee is uncultured (and is not there-
fore aware of His greatness and majesty). Neither the heavenly
damsels hor even Sri Devi, who is ever engrossed in Him, got the
blessings of the Lord to the same extent as did these Gopikas of
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Vraja who had the rare good fortune to have Sri Krishna rest His
arms on their shoulders in the Rasa dance. What then to speak
of other devotees! How fortunate would I be to become a grove,
a creeper, or a plant in Vrindavana in order to be covered with the
dust of the feet of these Gopikas who abandoned their relatives
and virtuous conduct as understood in the world, and sought after
the feet of Sri Krishna, the quest of even the Vedas! (10.47.59-61)

Note: There is an implication in this verse that the Gopikas
did not know Sri Krishna to be Iswara and loved Him as an
carthly lover, and yet attained the highest state by virtue of
Krishna’s transforming power. This is compared to the curative
power of a medicine which works even on one who knows nothing
about its curative value. This is no doubt an acknowledgement
of the redeeming holiness of Sri Krishna. But the view of standard
texts on Bhakti like Narada Bhakti Sutra, and even of the Bhaga-
vata itself as expressed in other contexts in the text, is that the
Gopikas had an awareness of Krishna’s transcendental nature as
Iswara, though it was also mixed up with the attitude towards an
earthly lover. What happens in Prema Bhakti of the type represen-
ted in the Bhagavata is that in addition to a sense, of Divine
Majesty, the devotee is aware of an intimate personal love for
the Lord analogous to human affection for the near and dear ones,
because the devotee feels that the Lord is ‘one’s own’. This sense
of closeness and oneness counter-balances the feeling of distance
which the sense of Divine Majesty generates. The depiction of
Divine love in the Bhagavata is noteworthy for the way in which
the sense of God as power and the sense of Him as love are
harmoniously blended. See Introduction.

Yudhishthira on how God’s impartiality is compatible with
grace:

q AN AWAGA{ET ¥4I
qaleaa: quE: @gEIIA: |

g9gai gaiig ¥ g@a:
ATIEIGEN A FEdns |



110 BHAKTI RATNAVALI: STRAND 1 [72-76

(72) Thou makest no difference between people, looking
upon some as Thy own and on others as aliens. For Thou art
Brahman, the all-inclusive Being, the Soul of all, equal-sighted
and established in Thy own bliss. As with the heavenly tree (the
Kalpataru), Thy blessings fall on all who resort to Thee (but not
on those who persist in not doing so). Rewards are according to
service, not otherwise. (10.72.6)

Note: The idea is that God fs not partial to any one. It is
open to any one to resort to Him. Some do so, and some do not.
If man fails to do so, it is not the fault of the Lord.

Sri Krishna on the potency of pure devotion with no other aid :

Al wiwlg qaAr-AgaEn &9 |
Rezar ggrdteRRY wadial /A )

(73) Loving devotion to Me enables all beings to attain to
Immortality (Moksha). It is therefore fortunate that you have that
type of devotion leading to Me. (10.82.45)

Besides, being a self-sufficient path for salvation, Bhakti is
free from all dangers. This is stated in the following words of
Kavi (one of the Nava-Yogis), giving the quintessence of the Bhaga-
vata Dharma :

¥ 7 qEEar D0 IUAT ARAGSY |
g3 Jamfgel Ry awmaarte ag
JAREE A0 IR WA FEE |
qEfAHEd a1 T 9 wWEa Wik

YA A1 ARACZIT JTEAHASA-JFIA |
FfY aocawE RN ATIMAR ARG 119 )

(74-76) For aspirants who are not learned (in the Vedas
and other scriptures), the Lord has given the Bhagavata Dharma
(the path of devotion) as an easy way for attaining to Him. A
person following this path rever sustains any spiritual fall. Even
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if he runs with eyes closed, his feet do not slip and he himself does

not topple down. Whatever a devotee does with his body, mind,

senses, intellect or spirit—not necessarily scripture-ordained

duties but all activities natural to him — let him consecrate it all

by making an offering of it unto Narayana. (11.2.34—36)
Prabuddha’s statement on the same subject :

¥ I Al Fq I A By
T TEGA Mreaeaeed Aigag ||

(77) ~ One should give as offering unto the Supreme Being all
one’s sacrifices, charities, austerity, Japa and other activities, as
also objects dear to one in life like wife, children, properties and

even life, (11.3.28)

Kavi on devotion as the n:cans to overcome fear :

w4 fedtarfafana: adimeias Retdisat |
TEREAIN TT ANAT AFATI TEIATAT ||

(78) Those who are averse to the Lord are overpowered by
His Maya (power of ignorance), and consequently they forget
their own nature as spirit and think of themselves as bodies.
Endowed with body-consciousness, they see duélity in the shape
of forces opposed to them, and become subject to the fear of des-
truction. Therefore a man should always serve with single-hearted
and loving devotion, the Supreme Lord who is at once the Teacher

(Guru), the Deity (Devata) and the Self—the Atman who is the
Soul of one’s soul. (11.2-37)

Note: It is taught here that we are in ignorance because of
the Lord’s Maya, which we all feel is not within our power or
control. It is stated in the Gita : ‘My Maya (creative power)
consisting of the three Gunas, is difficult to overcome., Those wh<;
take shelter in Me with loving devotion overcome it.’ So we must
have God’s grace if we are to get over Maya and be freed from
the fears and misery arising from ignorance, Grace is bestowed
on one who loves the Lord and resigns oneself to Him; and God
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can be loved, because He is the Soul of our souls and nota
stranger. If He were not so, love would have been impossible. As
the Teacher, He comes to instruct us in the path of devotion, and
as the Deity, He enables us to adore Him and to strengthen our
love and devotion to Him. Thus it is maintained that the path
of devotion is sufficient in itself to help man to attain the summum
bonum.

Obstacles to devotion in the words of Kama Deva :

waf YIai GIFAT TEASAUAT:
&R PG Aat @A |

Ar+geq A& TH Ra: @anng
v 98 awfaar afy fugfa

(79) Those_devotees of Thine who seek Thy Divine State
meet with many obstructions caused by Devas, who know that
they would be surpassing them and their heavenly regions in
attaining Thy State. But those who give the Devas the offerings
due to them through fire-sacrifices do not meet with such obstac-
les. Thy devotees, who have Thee as their protector, however
surmount all such obstacles (in the end). (11.4.10)

Note: The Devas always want men to be their votaries, so
that they may receive the sacrificial offerings. When a devotee
attains to Mukti, the Devas stand to lose these offerings. It is
said that out of this fear of a possible loss to themselves as also
out of jealousy, they obstruct spiritual aspirants and prevent
their higher development by placing temptations before them and
in many other ways. Itis, however, maintained here that true
devotees always overcome such obstacles by the Lord’s grace,
which always protects them from downfall. From a practical
point of view, we find that these Devas are none other than one’s
own nearest kith and kin who often obstract aspirants in their
spiritual pursuit, for fear of losing the worldly advantages they
expect from them.
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Chamasa on the value of dedicated work :

FENEEIRT: eI a8 |
SCINEEIE gL I EE et O el
q Ty g6 AFRRATATHA |
q AFFRTAART AT qaAT: |

(80-81) The four Varnas beginning with Brahmana and the
four Ashramas (stages of life) pertaining to them have sprung
from the face, arms, thighs and feet of the Supreme Being (the
Virat Purusha). This division of the Varnas is based on qualities,
Those who do not adore the Supreme Being, their Source, but
disregard Him (by failing to do their respective duties as offerings
unto Him and to practise devotion in other ways), go down in the
scale of evolution., (11.5.2-3)

Pingala on the supremacy of devotion in Kali Yuga ;

T HogN M FFEAEARR |

TGRATT A@R FaA A daas ||

ey afed Rvagiteg |

I FWRAA R |)

(82-83) In this degenerate age of Kali, when all religious

observances and ethical conduct have disappeared from society,
those who are whole-heartedly devoted to Vasudeva will certainl;
attain the goal of life (Moksha). Who else except Vasudeva, the
Supreme Lord, can save the Jivas who have fallen into the well

of Samsara, with their eye of discrimination blinded by hankering
for sense objects and with the poisonous serpent of Time biting

them ? (11.8.41—42)

Krishna on the power of devotion to save even the fallen ones:

TreaRISh wEw Residfsa: |
M R AT AdaifegEy )
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(84) Even if a devotee of mine, who has not obtained mastery
of the senses, happens to be overcome by them, he is rescued from
enslavement to them, in the course of time while his devotion
becomes mature and strong. (11.14.18)

The above truth illustrated by Pururavas from his own case :
gueqiEd B9 RsA At @ |
ARAINAET  AEGHNE )

(85) Who else but Vishnu, the Supreme Being, the Self-
satisfied, the Lord of all and the Master of the senses, could have
saved my mind from the seductive attractions of a harlot (Urvasi),
to which it had succambed? (11.26.15)

Sri Krishna on devotion as a means to attain Brahman :

WFANZAANRAAT qHSFARHE |
Aafasacqd S@ O qerfa &

(86) By means of loving devotion, which is constant and
deep-rooted, man attains to Me, the Supreme Masttfr of all the
worlds, the First Cause and Brahman, in whom creation, preser-
vation and destruction of the worlds take place. (11.18.45)

Sri Krishna on Bhakti as the highest purifying agent :
g gEEgifa FATIR AwArg |
AT AGIAT AFHEGAAIN FELE ||
4 "raafy @ A A qie 99 9T |
q @EgEEIEE 90 AR ar )
AFAENFAT TI&: AZAAT 13 qaq |

Wi gAIf AfEEr AUFAN §RAQ 1)

(87-89) Just as the flames of blazing fire burn up all the
fuel, even so devotion to Me (Sri Krishna) destroys all sins.
Neither Yoga, nor Samkhya, nor Dharma, nor scriptural study,
nor austerity, nor renunciation can attract and dominate Me as
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deep-rooted devotion can. With the help of unswerving devotion
coupled with earnest faith, holy men sre able to attain to Me,
who am as dear to them as their very soul. Deep-rooted devotion
to Me purifies even one who is a born sinner. (11.14.19—21)

Sri Krishna on how, without devotion, other disciplines, though
well-pursued, are of little use :

g8 gAYl A a1 qgEiaar |
AEFAANAT 7 q89F gy & |

1 A Q9ed gaar Jam Qe
RastgaFan gSwF@ Rasaa: |

JINZN §I9 ITT (9 TAQAIT w2 FOAT |
Rass szmfy I97 9 aEiwIR 939 g )

(90-92) A Dharma (religious discipline), though incul-
cating truth, compassion and meditation accompanied with
austerity, will not purify the mind, if devoid of devotion. How
can the mind be purified without intense devotion expressing itself
as horripilation in the body, as melting of the mind with the
sentiment of love, and as tears of joy flowing from the eyes ?
Whose words get choked, whose mind gets melted, who laughs
now and next weeps, who dances singing at the top of his voice—-
all out of intense devotion,—such a devotee of Mine verily purifies
the world ! (11.14.22—24)

Note: The first of these verses is a criticism of philosophies
like Buddhism and Samkhya which have no place for God, and of
certain schools of Advaita in which God has only a nominal
place.

How Bhakti gives also Self-knowledge, is described in the
words of Sri Krishna :

IMFAT 37 A JR AT g7 & 99 7 &9 |
AT T FAGS Q77 AxFRIA A ag |
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(93) Just as gold, molten in fire, is rid of dross a.nd assufnes
its own lustrous form, so by communion through Bhakti (devo’fu.m)
the Atman attains to Me, being freed from all impurities arising
from attachments born of selfish actions. (11.14.25)

Markandeya on the universal ideal of devotion :

T FnsaR ieRmRETa |
WIAGTAT AfHEY da1 @ ||

(94) I seek but one boon of Thee who, though Thyself with-
out any desire, bestowest on all the boons that. they pray for.
May I have devotion to the Supreme Being (Vishnu), to Thy
devotees, and to Thee (Siva or one’s Ishta Devata).  (12.10.34)

Note: The prayer is addressed to Siva, and so a distinction
is made between ‘Thee’ and the Supreme Being (here identified
with Vishnu). The Bhagavata being a Vaishnava text, t.he Sup-
reme Being for it is Vishnu, and Siva is His manifestation. So
freed from the sectarian context, ‘Thee’ can be taken to mean
the Ishta Devata, the Chosen Ideal, who is the manifestation of
the Supreme Being.

Devas on why greater importance should be given to Bhakti
than to other disciplines :

ST, ARAAAIRA-aR frear a5fa afemg |
AW fiw: g& fmla o AW =g 17w |

(95) There are other sages (followers of the path of Raja
Yoga) who control the powerful natural forces through the psychic
power generated by the concentration of the mind. They also
come to Thee. But their path is full of toil and difficulties (arising
from external obstacles and their own weakness), but the path of
Thy service (Bhakti Yoga) is free from these. (3.5.46)

Brahma on why people do not adopt Bhakti in spite of its

being an easy path :
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AgIAdF AR Rigarar aramARaRar qowaRa
gaEATREAT gAnsh q geRedaRgEn 7 ik )

(96) Those who are indisposed to contemplate on Thy deeds
and glories are bound to go round and round the cycle of births
and deaths, even if they are learned in philosophies and other
branches of knowledge. For, toiling all through day, they tire
themselves out ; at night the agitation of mind caused by various
desires within, disturbs their sleep ; and the failure of their worldly
plans and ambitions due to the stroke of destiny, engulfs them in
disappointment. (Thus they will have neither the time nor the in-
clination to take to the path of devotion.) (3.9.10)

Brahma on the nature of Maya, the deluding power of the
Lord :

Iseafarafy 7 [ gafd qy=r
FH 9 @R a8 9d 37|
AT FEA RS
gaIRar faaar 33 amEar 7))

(97) Birthasahumanbeingis sought after even by us (the
gods). For, in the human birth, one can attain the Knowledge of
spiritual truth and Virtue (Jnana and Dharma). Those who,
havingattainedtosuchbirth, failtoadore the Lord—theyindeed

are persons overpowered by Maya, the beginningless deluding
power of the Lord. (3.15:24)

Brahma’s view that devotion overcomes Ma ya:

figg = fliengsdaumn
AR FrEAF T |

% famf @ & waiead:
awmEg fAaqa R

(98) Why should we at all worry ourselves with thoughts
of our welfare when we know for certain that we are under the
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protection of a Supreme Being—the Master of the three Gunas
and the three aspects of Time—who is the First Cause, the Pow?r
that creates, preserves and dissolves the Universe, and yho is
the Controller of Yoga Maya (Cosmic Ignorance) which even the
greatest of Yogis find difficult to overcome. (3.16.37)

Note: The idea is that if the obstructing power of Maya is
great, the goodness and grace of God are of a mu.ch gx:eatfer
magnitude. So a man who has a settled and unwavering faith in

such a God, never worries about his future, spiritual and Sf:ct.ﬂar,
feeling sure that his welfare is assured. That is the characteristic of

one having genuine faith.
Narada on the topic of Divine Grace :

JZISANIYFIMNA  WATARHATEAS |
7 Jef afs @% 37 T fk@ipagn

(99, When the Lord bestows His Grace on a person devo-
tedly meditating on Him, that recipient of Divine Grace is freed

from all worldly attachments and adherence to ritualistic duties.
(4.29.46)

Narada on how the Lord is supremely fond of His devotees :
frangaedi aafiaa fEegmiaTaia 2 | |
A A9 AT FIMGYEgAIHIT Fas |
(100) Neither His consort Sri, ever in association with Him,
nor the votaries like great kings and Devas receive His grace as
His humble servants, the devotees, do ; for He is self-fulfilled and

has nothing to get from anyone else. How can any man, aware of

; raty
i ding grace, keep away from Him even for a while ?
His abounding g p i

Sulka on how Bhalkti is a higher value than Mukti :
U9 TRTEE w3ar agai
T4 fra gaofn &= fHEQ T |
AEATAN WHA[ AAT-GFRT
g gzift #fafm R w1
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(101) O King! Lord Krishna has been to you of the Pandu’s
race and to the Yadavas —master, respected teacher, deity for
worship, leader, dear friend, and even a servant sometimes.
Indeed, to those who worship Him, the Lord may grant Mukti
(liberation), but rarely Bhakti (devotion). (5!6,1@;&

Note: The idea is that the Lord subordinates lfimsel'f to
those who have loving devotion, as He did to the Pandavas by
becoming even their servant. Granting liberation does not entail
such bondage on Him, and so He liberates Jivas, but hesitates to
give them true devotion. This is a poetic and witty way of stating
the Bhagavata doctrine of the supreme excellence of devotion. It
is on this ground that Bhakti (in the sense of Priti) is considered
the fifth Purushartha, higher than Moksha (liberation) even, by
the Vaishnavas. See Introduction.

Suka on the excellences of the path of devotion :

TN aF OF oo AR SFAAT |
FI@E A 37 AT )

(102) The path of devotion is indeed excellent, because it
contributes to well-being in every way and because it is free from
fear of every kind. In this path are to be found innumerable
devotees of Narayana who are full of benevolence and holiness.

66.1:57)

Yama on the excellence of the path of devotion :

1 ARz efela-aRamar ¥ aan ansy g |
AN FRFAPTeA-Ra T T A 97 T 0¥ )

(103) There are devotees whose holiness forms the subject-
matter of the songs of gods and demi-gods, who look upon all
beings alike, and who have surrendered themselves to Lord
Narayana. Do not approach them. They are protected by the
divine weapon of the Lord, and are beyond the controlling power
of myself (Yama, the God of Death) and of Time. (6.3.27)
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Akrura on the impartiality of God:

A 9 FEERT gEwd) A ar A 35 3Ye a3 |
AT AT AFA 90 31 GIHH! FEZNARAISIE: |

(104) None is specially dear, nor friendly, nor inimical,
nor unaccéptable to the Lord. If a devotee seeks Him, He blesses
him in 2 manner suited to his approach, just as the Kalpataru
(heavenly wish-granting tree) confers the desired objects on one
resorting to if. (10.38.22)

Note: God is open to all for adoration. If man fails to take
advantage of it, and consequently fails to obtain His grace, it Is
man’s fault and not God’s.

Sri Krishna on Bhakti as a self-sufficient path :

Fawa & waa e may A )
Is7 gafay awm fgr wgisan

(105) By pure devotion alone the Gopis of Vrindavan attain-
ed to Me and reached the summum bonum of life. So did even
unintelligent creatures like cows, elephants and snakes. (11.12.8)

Note: The reference is to the cows of Vrindavan, to the
snake Kaliya and to the elephant Gajendra. Though they were
brute creations, Bhakti was generated in them by the Lord’s
grace, and they gained liberation. Development of the highest
form of devotion in such apparently unqualified persons is techni-
cally called in Vaishnava literature as Pushti—a special growth
due to the influx of Poshana, the spiritual nutrient of Divine
Grace.

Narada on Bhakti Being essential for success in all Yogas :

WARG A RSAAFIaT-|aT AR W |
fAREumR-RERU-AU-aiFEa §a-aggaEEy |

AFH-FEIANACTT A MY S PAegag |
T I AAZNEHAT A TGS FF ageaRO ||
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(106-107) Those who devote themselves whole-heartedly to
Vishnu and engage themselves entirely in works pertaining to
Him, overcome attachments and passions, and easily cross over
the ocean of Samsara (even without the help of Sannyasa and
Yogic practices). Even the discipline of knowledge, though
attended with abstinence from work and freedom from passions,
does not fructify in illumination, if it is devoid of devotion to the
Supreme Being. That being so, what spiritual potency can be
expected in works with a natural element of eyil in them, even
when performed without desires, unless they are dedicated to the
Lord in a spirit of devotion ? (1.5.12)

Note: There are certain types of Advaitic thinkers who rely
only on their discriminative power and mastery over the senses as
sufficient to attain the knowledge of the unity of the Atman with
Brahman. They relegate Iswara (God) to the world of phenomenal
appearances, and give a place for the practice of devotion only at
an intermediary stage as a means for the purification of the mind
and making it fit to be engaged in the discipline of knowledge.
Dedicated work as offering to God is also included in early Bhakti
discipline. But the Bhagavata is throughly opposed to this down-
grading of Bhakti, in spite of its metaphysical predilection for
non-dualism. It does not tolerate the view that Bhagavan is only
a phenomenal appearance, He is the ultimate Reality alsn, The
Jiva finds himself in ignorance not out of his own will, but owing
to a power beyond his control. Whatever he may do by his indi-
vidual power, he cannot root out the force that holds him down.
His efforts are only like cutting off the branches and trunk of a
tree without removing its roots, because they are beyond his
power to reach. From the roots, shoots will again come. His igno-
rance is due to Maya, the Cosmic Power of the Lord. It is only
when the grace of the Lord is bestowed on him, that the power
of Maya is neutralised, and it is only through self-surrender and
loving devotion that the Jiva comes within the ambit of the Lord’s
grace. Hence the path of devotion is the one royal road to the
spiritual summum bonum. The discipline of knowledge is only
at best a way that brings certain types of aspirants to this royal
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road. Tt is not, however, essential. Without the influence of Bhakti,
the Jnana discipline will be sterile and self-defeating. As for
Karma, it is only a part of the Bhakti discipline. Even unselfish
action without devotional dedication is not approved here, because
every Karma has got some inherent defect or other. In the worc%s
of the Gita, all action is covered with some evil just as fire is
enveloped by smoke. It is only work done in dedication to ’fh.e
Lord, as a part of the Bhakti discipline, that makes for real spfr.l-
tual uplift of man. Thus in the view of the Bhagavata, Bhakti is
supreme, both as means and as end, in the spiritual life of man.

Suta on the manifestation of devotion in knowing ones, which
justifies the claim that Bhakti is the fifth Purushartha :

AEATAT GAT) R ATERY |
Fi-osasi ARGW yagm 2R |

(108) Sages who have been rid of the knots of the heart like
egoism and the rest, and whose minds are always engyossed in the
bliss of the Self, are none the less seen to have motiveless devo-

tion to the Lord. So glorious are Sri Hari’s excellences !
(1.7.10)

Vritra on the claim of Bhakti to be the fifth Purushartha :

9 ATRIE A ° FANH A RS A Wiy |
7 NRFRGANT 1 qAFA AT REET WA ||

(109) I have no hankering after heavenly regions, or the
status of an emperor, or the position of Brahma, or lordship over

Rasatala and other regions, or the psychic powers of Yogis, or
even liberation, if through such attainments I am to be excluded
from Thee, Of Treasure House of all that is good and great!

Sri Krishna on the above topic, depicting Bhaktias the htghest

value :

(61125)
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IWFAERITRG DA T 9w |
JFE A T T0E g A whe )
4 0
TERfIRTEr qiaaa aq |
AR FIATHT A FRa |
79 ATARGANG AEHD AT |
mlet qgW FtER s
A fRFarga diu Wr:?rsm“:a;h 9 |
TSTeAM 73T g« m«qqg:an I
AT W omy: AaaRraeEy |
AEuRE afwfatge ¥ oadg
A AIIFEIAwE QOUEGFEAT O |
qvgal aafEEl 930 wedgam )
TIRA-AAEET qgRFET ¥ o
qd Rrgfa e azm o fag
(110-116) Therefore an aspirant who has devotion to Me
and has always his mind centred on Me attains to this highest-
spiritual realization by Bhakti alone, without any special effort
to cultivate knowledge and renunciation, as these come to him
naturally with the progress of devotion. Whatever can be
attained through Vedic rituals, austerities, knowledge, dispassion,
Yoga, charities and other spiritual disciplines—be that the abode
of the gods, liberation, or the Vaikuntha (the Eternal Heaven of
Vishnu) - all these can be attained by a votary of the path of
devotion without any difficulty. But holy men of firm mind, who
are endowed with unswerving devotion to Me, do not desire or
accept even Moksha, the freedom from the cycle of births and
deaths, even if I offer it to them. Nihsreyasa (the Supreme
Good), also called the highest and unlimited state of Beatitude,

is described as a state without any desires. Therefore one who is
desireless and without any prayers, attains to pure devotion for
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me. (In other words, pure and motiveless love of God is real
Moksha, and it comes only to one who does not crave even for
Moksha as an individual attainment and as freedom from personal
sufferings.) Holy men, unswerving in their devotion to Me, even-
minded in all situations, and established at a level higher than
Buddhi, are not affected by merits and demerits arising from
scriptural commandments and prohibitions. Those who follow
this path propounded by Me (the path of devotion and self-
surrender) attain to My state of Supreme Beatitude, which is
also called Supreme Brahman. (11.20.31-37)

Note: The Bhagavara doctrine that Bhakti is a self-sufficient
spiritual path and a self-sufficient spiritual Fnd (Purushartha), is

firmly established in the above verses. Bhakti may be used as a
means for gaining Mukti — freedom from Samsara or the cycle of

transmigratory existence. Mukti is generally
called the fourth Purushartha and Bhakti is usually included with-
in its scope. But the Bhagavata differs from this view and considers
Bhakti, understood as Priti, to be distinct from Mukti forming
the fourth Purushartha. The Moksha idea is looked upon asa
gospel of escapism, predominantly motivated by safety and
security for oneself. Itisa gospel of selfish salvation. So the
true Bhakta does not care for salvation, and is ready to undergo
any trials and tribulations to serve the Lord, whose love and
service are an end in itself for him. For more detailed discussion,
reference may be made to the Introduction.

" STRAND 2
SADHU-SANGA OR HOLY COMPANY

Sectional Introduction: 1n the first section a general treat-
ment of devotion and its unique value have been given. Here in
the. second section the most important condition for the gene-
r&?tlon of devotion, namely, association with holy personages, is
discussed. According to the Bhagavata, association with h’oly
fnen generates Sraddha (Faith) in spiritual matters. Sraddha
induces one to practise spiritual disciplines and leads to Rati
(attachment to Him and delight in His thought); and Rati
matur.es into Bhakti (loving devotion for God): Thus
association with holy men is at the root of all spiritual deve.
lopment. The explanation of it is that it is only when
a person finds God-love and its effect embodied in a livin
pfax.'son that he will feel convinced of the reality and possig;
bility of realisation of spiritual values, which were till then
accgpted only as conventional articles of faith. Only then will
man exert himself steadily for the attainment of Bhakti. This
change of outlook is what is described as generation of faith
Fr.om that all other higher developments follow ; for, one who ha;
falt.h in the real sense, as distinguished from mere belief will
actively strive for higher attainments. Now it must be made’clear
that it is not every one who wears the garb and emblems of holi-
ne:ss that the Bhagavata considers as capable of bringing about
this conversion in others. It has in mind only the real Sadhu
whose characteristics are described in verses 10-14 and 23-24 and
33-38 of this section. Other standard Bhakti texts like Narada
Bhakti Sutras and Sandilya Sutras also are unanimous in acceptin
the v'altfe of Sadhu-sanga (association with holy men), Sucﬁ
association is, however, very difficult to get. In the absence of it
at least the earnest study of Bhakti literature like the Bhagavata ox,'
the Gospel of Sri Ramakrishna is essential.

Kapila on association with holy men as the source of Bhakti:

qai agEaq gﬁﬁdﬁa WAfed TRIATIAT: FAT: |
IS ATTERR AZT ARG HRAR 1)
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(1) The conversations of holy men, proclaiming My glories
and greatness, are sweet and ennobling both for the ear and the
heart. By listening to them man develops progressively faith in
the path of Moksha (Sraddha), delight in God and spiritual
matters (Rati), and deep devotion to the Lord (Bhakti). (3.25.25)

Note: The genesis and progress of devotion are beautifully
analysed and presented here. The association with holy men and
listening to their devotional talks generates the first stage of
Bhakti, described here as Sraddha or Faith. It is a state of mind
in which the truths of religion are taken, very seriously and an
effort is made to realise them in one’s consciousness. Such a per-
son goes to an authentic teacher (Guru), takes initiation and
practises spiritual disciplines. Long practice of disciplines takes
him to the stage of Rati, or delight in God. This stageis dis-
tinguished by the fact that a person’s mind begins to remain fixed
in God even without practice of disciplines. When Rati is deepen-
ed it is called Bhakti. A more detailed treatment of this very im-
portant part of the teaching will be found in the Introduction.

The Divine announcement regarding Narada cited as an exam-
ple of this :

geagasHAA sar af T AR |
RearsTat®d @& Twal ASSAQE )

(2) Even with a short association with, and service of, holy
men, your (Narada’s) mind got fixed in Me. And on abandoning

your present body of impure origin, you will attain the status of

one of My heavenly associates. (1.6.24)

Note: The great sage Narada was of lowly origin and had
to work as a servant boy in his previous birth. But he got the
opportunity to serve very holy sages, and cultivated the spirit of
devotion in their company. He then took to a life of exclusive
contemplation and devotion, In the course of his austerities he
got the Divine commandment that on casting off his present body,
he would become an eternal servant of God, carrying the gospel
ot devotion far and wide.

3-5] - / )
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Saunaka glorifies holy association as the greatest blessing :

qEIW I A @t AsgadEg |
wEElFagE watai frgam: |

(3) We do not consider heaven or Moksha— not to speak of

any earthly felicity—as equal to even a brief period of association
with holy men. (1.18.13)

The Rishis sing the praise of holy association :

JUZEAAT 7 AT AAIIAL |
qeq: GAYIRIE: @I-ANSTATAT ||

(4) Holy men, who are resigned to the Lord and are over-
flowing with peace, purify those who g0 near them immediately
9

while even the holy Ganga can do this only gradually, through the
daily ablutions in it. (1.1.15)

Note: The heart of a holy man is the drawing room of the
Lord, says Sri Ramakrishna. God is manifest in holy personages
more than anywhere else and hence they sanctify the people who
contact them. The river Ganga is considered holy, because it is
believed to flow from the feet of Vishnu. Its purifying effect is

confined to people who have this faith, and the effect j
| ’ ect is f
gradually. is felt only

Suka on the unfailing efficiency of holy association :

ARASTAZY [y WaTaqTaAr |
WG afwaa A |

(.5) When the sinful tendencies that obstruct the dawning of
deyotlon are eliminated by the constant service of holy men, there
arises firm and unswerving devotion to the Lord. (1.2 18)

: )
Suta’s words are cited to show how holy association elevates
even the low-born and the uncultured :
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A8 79 FHYAST TW TFIIAN [Awsar |
gegeguify Ry s sgwamEeatemEn |

(6) How wonderful is this! Though I was born in a low and
fallen family, my life has become fruitful today because of my
association with holy sages like you! For, conversation with such
great and holy personages quickly erases the stigma of low birth
and the sense of diffidence and worry arising from it. (1.18.18)

Note: Suta, the narrator of the Bhagavatea and other
Puranas, belonged to 2 caste originating from a forbidden mixed
marriage.. Though low-born, he was learned and devoted, and
so narrated the holy text to great sages. Here he pays compli-
ments to the sanctifying power of the holy men with whom he is

conversing.

Parikshit’s words on the sanctifying influence of holy men :
b K

Jqi dwomegEi @ gIEARa T R |
ff gadaad-ngaEaieT |

(7) Even by the remembrance of holy men, the very houses
where they are remembered get purified. How much more sancti-
fying it will be if they are seen, contacted and served! (1.19.33)

Vidura’s words on the rarity of holy association :

=
TN GeqaTE: AT IFISIHG |
. L5
gAefad [ Faga Sg |
JRTAT AET FEH™ AYE
- Q
e WA qFAEEEAE: 1|
>(8-9) Holy men, who are always talking and singing about
the Lord, are men’s guides to Vaikuntha, the Divine State beyond
sorrow and fear. Opportunities of serving them are difficult to

get, unless men have practised great austerities (for making them
worthy of it). By serving holy ones (and thereby hearing their
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elevating spiritual talks and observing their pious mode of life)
one gets intense and abounding love for the Supreme Being— the
eternal and the changeless One —which erases ignorance, the
cause of all fear and sorrow. (3.7.20,19)

Kapila on the characteristic of truly holy men :
FHMASY MIAEAR: FAD QAT |
q 0T AIYY FA AGEEANTA ||

ffews: FefE: geg adyfan
AARIAT: QEQ: AT GATITO: |
AEAAE WA afw FE ¥ oza |
TFA ATEA-CARATTA: |
AR1AAT FAT FI: GOART FAGFT T |
qa AR SarFagadan: |

q oq AT kg adagRatsa |
AFQSTT 7 M9 AGITET R F ||

(10-14) Wise men say that intense attachment to objects is
a bondage for the soul. But when such attachment is felt for holy
men, it becomes an open gate to liberation. Holy men are persons
endowed with equanimity in all the ups and downs of life. They
are full of kindness and they are friendly to all beings. They are
serene in temperament, and they have no enemies. Goodness is
their only ornament. They practise unswerving devotion to Me
without looking for any support other than Me, They consecrate’
all their actions to Me, and they abandon all relatives and clans-
men for my sake. They engage themselves in hearing of, and
discoursing on, My glories, attributes and actions which purify
all who hear them. Those who are devoted to Me are never
worried by the varjous ills of life. Persons who have abandoned
all worldly attachments are holy men. Association with them is
always desirable, because it helps one to liberate oneself from the
bond;ge of worldly attachments. l (3.25.20-24)
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Dhruva on the sanctif ying effect of holy company :

afew g% q9gal i ¥ 998 YAGAEAT-AAQTITATY
INEAeangEsaq  Aafsa a8y WIROFATA-TAA

q 7 WG faHE 99 1 T199g: gagggeRagm
Y 4eTA WASARAR- QAT FATAFI: |

(15-16) O Infinite One, may I always have close associa-
tion with Mahatmas of great holiness and purity, from whom the
stream of devotion is constantly flowing! In their company I
shall be inebriated with divine love, hearing the recital of Thy
glory and majesty, and shall easily get across the turbulent ocean
of Samsara which is full of great sorrows and sufferings. O Lord,
those who keep company with Thy devotees, who have their minds
ever engrossed in inhaling the fragrance of Thy holy feet (like
bees inhaling that of flowers), get detached in mind from their
own dear bodies as also from all objects associated with them
like wife, children, friends, property etc. (4.9.11 - 12)

Emperor Prithu glorifies the sanctifying effect of holy
company :
ATwE TREQSRY @t nffEdizan
4 feagr RAua arg ad asgQg adgo w§F

(17) As long as I live, I shall bear the dust of the feet of
holy men on my crown; for the sins of those who do this every day
shall be washed off and all virtues shall take root in them.

(4.21.43)

Sanatkumara on the beneficial effect of holy company :
qga: g anIAIgwRIN 9 §8a |
gegwiuER= @dqi Radfa T

(18) Meeting with holy men is joyous to both the parties
concerned. The questions put to them (at such meetings) and
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their conversations by way of answers benefit all (who listen to
them). (422.19)

Rudra teaches the Prachetas to pray for holy company :
ATZHRT Mfqrga-taafe: T ganeaany |
AIIRITEAATGA] QIEAASTIE 0T 27T ||

(19) O Lord, Thou whose worshipful feet dispel the sins of
devotees! May we have association with holy ones who have been
purified internally through contemplation on Thy attributes and
externally by bath in the holy Ganga (which has its source at Thy
feet),—holy ones in whom love of all beings, purity of mind and
virtuous qualities are present. This is the blessing we seek of
Thee. ; (4.24.58)

The Prachetas describe the attractiveness of holy company :

AT FAT FEERISOAT GHT qa¢ |
M =T AT AE a7 8244 1)

3 AAM: ATAT@A] 9T Qe |
FIA0 AFAIG GHEN G g |
QUi f4=wai 9geai d@atai EEEsan |
Ha@ A QFq qIwral aqmas |)

(20-22) Holy men engagc themselves always in the recital
of the Lord’s sanctifying attributes. Their company effaces world-
ly desires, enmity to others, and restlessness of mind. In their
midst one always hears talks and hymns in praise of Narayana,
the resort of all men of renunciation, articulated with a mind free
from all worldly attachments. They go from one holy place to
another to sanctify those places. Whois there among men afflicted
with the world’s woes that will not feel overjoyed by the company
of such devotees of the Lord ! (4.30.35—37)

Sage Rishabha draws a comtrast between the effects of holy and
evil company :
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weedal songfgE-aAIE el aiFasy )
qETFAEY AU qgEan fgeaT ggg and )

¥ a1 gfd Fadiageh TRy TEEACEiaRy |
T3y SAEASOREE A NRgw aEEa @ ||

(23-24) Tt is said that association with holy men is the gate-
way to Moksha (liberation), even as the company of uxorious
persons is to spiritual ‘darkness. Holy men are persons who are
even-minded, serene, free from anger, friendly to all, and good by
nature. They consider the cultivation of love for Me, the Lord
of all, to be the puri)ose of life. They entertain no liking for the
company of men who are interested only in catering to their own
physical needs or are always engrossed in their household affairs,
in wife, children and wealth. They are satisfied with such worldly
goods as are required for bare subsistence. (5.5.2—3)

Sage Rishabla on who is one’s real friead :

Je4 @ @REFAl 4 @ @r-faar A | |Ead @ i |
g4 W qeETe UfaA ® A NEgE agyaEegq |l

(25) 1Inthe case of a person travelling in the path of death
(Samsara censisting of births and deaths), he alone deserves to be
called a friend and well-wisher who helps him out of that path.
Any one who does the contrary does not deserve to be called his
teacher if he be his teacher, his relative if he be related to him,
his father if he be his father, his mother if she be his mother,
his deity if he be his deity, and (in respect of a woman) her hus-
band if he be her husband. (5.5.18)

Note: The implication is that only holy men are helpful
in the spiritual path, and therefore they are the only friends and
relatives to whom a devotee could look up to.

Prahlada’s words on holy company :
TR AREIY €3 afg =gmafady & |
i AT TREE WA RerEgug A adfzat |
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(26) 1If we are to have attachment, let it be for the devotees
of the Lord, and not for house, wife, children and wealth. He who
is self-controlled and is satisfied with the bare requirements for
the sustenance of life, attains to realisation quickly, but not
those who are fond of sensuous indulgences. (5.18.10)

King Rahugana on the effect of holy company for even short
duration :

& FR-MRgEIATA fF SenfieIReagiag |
A ggdtFaam: TAWAT AEEHAT 09I AAET: ||

NFA ATWEERY: AR AiwEassa |
AiEfFizE qaEEEN JERGRISTAISRIE ||

(27-28) Indeed human birth is the most excellent birth.
Embodiment in heavenly rigions is futile, for there association
with holy men, whose minds have been purified by the practice of
devotion to God, is hard to get. There is nothing astonishing in
the fact that devotion to the Lord is generated in the minds of
persons whose sins have been destroyed by the dust of the feet of
holy men. For it is seen that even my brief association with you
(Jadabharata) has removed from me my ignorance born of perver-
sity of thought. (5.13.21—-22)

Note: Jadabharata was an illumined sage who went about
as an able-bodied dumb idiot. A king named Rahugana was
passing in a palanquin borne on the shoulders of bearers. Being
short of one bearer, the king’s men caught hold of the able-bodied
idiot, Jadabharata, and put him in the team of bearers. Not being
accustomed to bearing palanquins, the new bearer was walking
awkwardly causing great discomfort to the king. The king there-
upon severely reprimanded the offending bearer. The palanquin
stopped, and the apparent idiot began to speak for the first time
in life.  He gave an inspiring discourse to the king on knowledge
and devotion, which had a transforming effect on the king. The
reference in the passage is to this incident.



134 BHAKTI RATNAVALI: STRAND 2 {29

The following additional verse is given in some cditions :

1 G o (M B 1 O o o ) B P A EA
A SEeEAT A7 SerEd-faa agemges staTEg |

.28a) O Rahugana ! Neither austerities, nor sacrifices, nor
an ascetic mode of life, nor Vedic studies, nor worship of various
deities, can generate devotion in one. Only by bathing in the
dust of the feet of holy men can one attain to devotion. (5.12.12)

The dust of the feet of holy mea is praised in the words of
Prahlada :

i aREEzEEAIE T agd: |
qEaAl mEgsAiad @ftsaaEi @ guia aEg
(29) So long as man does not bathe in the dust trodden by

the feet of holy men who have none but Thee to depend upon, his

mind fails to obtain communion with Thy feet as also relief from
the afflictions of life, which forms the special virtue of such

communion. (T:5:32)

Prahlada cun the effect of holy comrany :

AMIZTEIIA-REAIRG! o
A A9 Fas-aEzaaiRieng |
=Bt 4 Refengsfman
FARANTAT A AFTIANIG ||
o A4 [fad aunfkEy
FATMAIAAG 3¢ 9937 99FI |
FAcRA gifqm wEg oda
qisg F4 9 fAEy a1 goRIm |

geagasd Aafaaed A4 gy degmai & amaq)
st@sse1: JRfTaNs # T 7 337 graRmag |l
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(30-32) Knowing as I do, that Thou wouldst, as Time, des-
troy everything, T do not desire for anything conducive to sense-
bound life like prosperity, longevity, psychic powers and other
objects of enjoyment open to embodied beings in spheres up to that of
Brahma. May the Lord be gracious to direct me to His devotees!
O Lord, there is the well of Samsara with the serpent of births
and deaths in it, and men going after sense-enjoyments fall into
it. I too was about to fall into it owing to association with men
of that type, but have been saved by the sage Narada who made
me his own. How then can a person like me ever abandon the
service of Thy devotees? Through the sanctifying recitals of the
Lord’s attributes and excellences, which a person takes in through
the ears in holy company, the Lord Himself gains entry into his
heart and destroys his sinful tendencies. Whosoever will then be
averse to hearing the Lord’s excellences! (7.9.24,28&5.18.11)

Sri Krishna on the greatness of his devotees :
A WHORAT I 7T B |
qgAIEEgar AwRAw A |
AEHARTAMIINY AwAIrATAT |
i argfeaf® agg 39 afeg quon

T RO nonfaamd o€ |
e af gl arar F9 afcawgeat ||

ufg Ragegan e aagfia |
7 gafa @l wFen agfeT aafd aan

qRIN qdtd 9 @I FNE TqEay |
Assfed Jqar Wil Fdisag RaRGI
WA ]F WG Argqi qQA FeY |
WA A At g I qai |
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(33-38) O Sage, it is as if I am not free, subject as I am to
~my devotees, Being fond of my devotees, my heart is under their
sway. I do not value Myself or even Sri who is ever associated
with Me, as I do these holy men who have accepted Me as their
supreme goal. How can I abandon these men who have sought
refuge in Me, abandoning their wives, children, relatives, house,
wealth and even life itself? The holy men who have deep-rooted
love for me and are benevolent to all beings, win Me over as a
faithful wife does a dutiful husband. Having attained to life’s
fulfilment in My service, they do not care for the four forms of
Mukti (liberation) like Salokya (attainment of the Divine sphere)
and the rest, which are theirs by virtue of their service of Me.
How little then would they care for the perishable attainments of
the world? Holy men are verily My heart, and I verily am the
heart of holy men. They do not know of anything but Me,
and I, of anything but them. (9.4.63-68)

Note: The passages given above are a complete and con-
vincing statement of the reasons for the very important place
given to the service of holy men in the discipline of Bhakti.
Stated briefly, the Bhakta and the Bhagavan are one, In this
connection it is worth while to remember the great vision that Sri
Ramakrishna had at the conclusion of his adoration of Sri
Krishna through Madhura Bhava (sweet loving relationship). He
saw a bright ray of light emanating from the feet of Sri Krishna,
touching the Bhagavata (the scripture revealing the Lord’s glory),
and himself (the Bhakta), and forming a triangle as it were. The
vision remained steady for long. And he declared on the basis
of this vision, that the Bhagavan, Bhagavata and Bhakta—these
are one in three and three in one. He also declared that the heart
of the Bhakta is the drawing room of the Lord, i.e., the place
where He could be seen, served and communed with.

Sri Krishna to Akrura on the special merit of holy company:

wafgar qgraen RAYsar sgEwAn |
Yreadgiaficd A et 4 @ )
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(39) Men who care for their own spiritual welfare must
resort to such worshipful ones like you. For even gods are moved
by selfish considerations, but never so the holy ones.  (10.48.30)

The royal sage, Muchukunda, on holy company :

WA JAAT FZT WA-FAR GG=A AATEH? |
gAY aft adT AgEdl qUakdy Am Ay afae |

(40) O Indestructible One! When the time has come for
an individual to attain liberation from Samsara, he gains the com-
pany of holy men, and in consequence his mind is soon drawn to
Thee, the Lord of all spheres and the ultimate goal of all pious
men. (10.51.54)

Sri Krishna speaks of the superiority of holy company to all
other devotional aids :

q gl AR T a3 afsEwan |
A GARTEH@A qIART AT ||

(41) 1t is not that holy waters (Tirthas) are not altogether
holy. It is not also that divine images made of clay and stone are
not divine. While these take a very long time to purify the mind
of man, holy men accomplish it by their very Darsan (meeting).

(10.48.31)

Note: This verse occurs twice in the Bhagavara (10-48-31
and 10-84-11). In both the places it is put in the mouth of Sri
Krishna, but is addressed to different persons. The first line of
the verse, if literally interpreted, will amount to a denial of the
sanctity of Tirthas and of holy images. This will be contrary to
the general import of the Bhagavata. So it has to be interpreted
to mean the opposite of the literal, in accordance with the rheto-
rical usage, Kaku Dhwani. The translation follows this rule.

Sri Krishna on the supreme excellence of holy company :
#E T4 TRIA T FEGA THAY |
FAAER G Ay |
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ff erenanai ammstal A9 |
TAA-TAA- T A-FE- U SATLFY ||

(42-43) 1t is difficult cven for gods (Devas) to have associa-
tion with Yogis of great holiness. It is therefore a rare good
fortune indeed that human beings like us, possessed as we are of
so little of merit accruing from austere practices (Tapas), and
given to the worship of God only through images, can meet, touch,
converse and worship such holy enes. We have thereby attained
to the final fruit of embodied existence. (10.84.9-10)

Sri Krishna on the supreme importance of holy company :

Safar NEFA ew@d Rafd miFa gedaEan |
Tenadfy: g Pk adt FenRy Wi Ead:
FRIATGEA w4 FEEF TSRy @ O e )

(44-45) Fire, sun, moon, stars, earth, water, sky, air,
speech, mind and all such entities worshipped by men cannot
efface their sinful tendencies (which obstruct the growth of devo-
tion). For, all such worship is prompted by self-centred motives
generated by the sense of difference of oneself from others. But
even a brief contact with enlightened ones destroys these sinful
tendencies. He who considers this corpse-like body composed of
the three humours as the Atman, he who thinks of his wife and
other close relatives as his own, he who looks upon clay and stone
as objects of worship and water-pools as holy waters—but never
sees any divinity in the wise and holy men—he is to be termed as a
varitable ‘ass for conveying grass for cattle’. (10.84.12-13)

AT @Al 7 7 TFAGH A fSe & ARAST TFAR: |

Note: Here and in other passages the object is not to
condemn the worship of holy images and the resort to sacred
Tirthas. The object is to emphasise that God is manifest in a
holy man in a more real sense. As Sri Ramakrishna said, the

heart of a holy man is God’s drawing room, i.e., the place where
He can be met face to face. A person who is insensate to the
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Divine present in a holy man, but makes a show of worshipping
the Divine in images and holy waters, is a mere pretender. He
has no real devotional sensc.

King Bhagiratha tells Ganga why holy men are to be adored :

I a1 Fieal A@ST DFOEAS |
TAT ASFAF AR aIFMg 1|

(46) Holy men who have renounced all possessions, who are
peaceful and who are established in God-consciousness, purify all
the worlds. Their very contact removes sins, for in them dwells
Sri Hari who is the dispeller of all sins. (9.9.6)

Vasudeva speaks to Narada about the special excellences of
holy men: ‘

yatai F3af i@ 9 ga| 7|

N

gaET & grgai aregT-Asgacqany |
WA T A A TA AW 79T A1 |
BT FAGREAn AgN fageas |

(47-48) From relationship with gods through Vedic rituals
man derives both good and bad results—good results when
they are done correctly according to prescribed procedures, and
bad when done otherwise. But association with holy men, whose
minds are entirely given to the Lord, ends only in good. Devas
bless men according to what they are given as offerings in rituals.
Just as the shadow of a form corresponds to the shape of the
form, the favour of the Devas corresponds to the ritual performed.
But holy men bless the afflicted out of love, and not from consi-
derations of any selfish gain for themselves. (11.2.5&6)

Here are Janaka’s words on the subject:
£ - 3
B qrgar FE FREAN AUAFE |
WM ged 7wy agUEaREag |
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(49) Human birth is rare to obtain. It is of short duration
too. Even in this rare human birth, it is only very seldom that
one meets great devotees dear to the Lord. (11.2,29)

Sri Krishna o the universal applicability and power of holy

company:
a Qgafy | A9 | wEed 99 0T 9|
A @ETI-ROETE 420G A gramn |
At agEaif aatm qam qan )
ST T adamegt & @
geEgA % AT Q@A @I g |
TeAleARE] AT RETARIIEEL ||
fErg agay azan gEn fEdswasn |
W GFAT-AIAEAT TSN 1)
IEq1 AAE AF-TATIHRATITIE: |
gesal afsaln wEaf fefeo
gl TFAE Rl ST TR AWMFEA |
SR AT AN NG| IFGATAN ||
a Arfiaglnor Aimfeangsan |
AAATARATH: AAFIEATGIIAT: ||

(50-56) Practicc of Yoga, study of philosophy, performance
of ritualistic works, recital of the Vedas, practice of austerities,
work without desire for fruits, performance of philanthropic and
sacred works, giving of liberal sacrifical gifts, observance of vows
and fasts, worship of the Devas, performance of secret rites, bath
in holy waters, practice of self-control within and without—none
of these attract and bind Me as the association with holy ones,
which has the power to efface all attachments. In different ages
many beings with Rajas or Tamas (passion or dullness) predomi-
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nating in them—Asuras, Rakshasas, beasts, birds, Gandharvas,
Apsaras, serpents, Siddhas, Charanas, Guhyakas, Vidyadharas,
and among humans, unqualified ones like women, Vaisyas,
out-castes,—have all attained to My being by the power of holy
association alone. Examples of this are Vritrasura, Prahlada,
Vrishaparva, Mahabali, Banasura, Maya, Vibhishana, Hanuman,
Jambavan, Gajendra, Jatayu, Dharmavyadha, Kubja, Gopikas,
and the wives of the Brahmana priests. None of these had studied
the Vedas, nor attended on Vedic teachers (as students under
them do). They had not observed any spiritual disciplines or auste-
rities. By the power of holy association alone they attained to Me.

Note: Regarding the various devotees mentioned here, their
lives and teachings are expounded in the narratives of the Bhaga-
vata. No explanation of the allusions is attempted here.(11.12.1-7)

Sri Krishna and Kapila draw a contrast between the benefits of
koly company and the dezrading effects of unholy asscciation:

T AGUHST TG qAIAY JEWIT |
qe3 TR {837 wAETagygmie |
FEEig: ofd g Rehzadad |
aiferdl Wy SegEd [al gdag
T A A 4 g o fam g
g M AR ey g )
Ay H2Y AREREENy 7 |

& A gatesIy d@feamaany |

(57-60) An intelligent man should avoid evil company
and seek the association of holy men. Through instructions,
holy men remove the tendencies that obstruct the growth of
devotion. A person who associates with, and delights in, the
company of purely worldly-minded men, who live solely for the
satisfaction of the stonmiach and the sex instinct, enter again into
the world of darkness. Truth, purity, kindness, restraint in
speech, discrimination, intelligence, auspiciousness, modesty,
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reputation, forbearance, control of mind, control of the senses and
all other virtues perish through association with purely worldly-
minded men. These worldlings are evil in disposition, body-
miﬁded, restless and undiscriminating, They are mere pet animals

i . Do not associate with them. 2
VR — ? (11.26.26 & 3.31.32-34)
Sri Krishna’s advice on how holy company saves a man, is given

below :
FANIATHET WA=4 RAWTEy |
FMa wd adisAf qrI-ERIaEAT ||
RusdiFRssal NIT WA WA |
geal FAMET: WA ATeArg HAQMW 1)
% f& mftai o swatai sl saEg |
qat A ani G SIS |

~ o~ Q. ~ i
7-q1 fafey =gm afww aglaa )
TIAT TRAE qFF G7d AHEAT T |

(61-64) Just as a man resorting to fire (on a cold and dz.u'k
night) gets relief from cold, fear and dal_'kl.less, S0 o.n'e resorting
to holy company is saved from all obstacles in t.he. spu:ntual path.
Holy men who know Brahman and are tranquil in mind, i:orm a
firm support for one caught in the terrible sea of Samsara, just' as
a well-built boat does to one drowning in the sea. Food constitu-
tes the strength of living beings. I (Iswara) am the support of
afflicted persons. For dead persons, the good work they had done
in life is their wealth. And holy men constitute the refuge for

those who are afflicted by the transmigratory cycle (Samsara).

The rising sun is like an eye revealing all things 'aronnd. The
holy ones, by their devotional instructions, consitute the eye
that reveals the truths of spiritual life. Verily, the holy ones are
(to an aspirant) deity, friend, soul and the Lord. (11.26.31-34)

STRAND 3
THE NINE MODES OF BHAKTI

Introduction : This section provides a general treatment
of the nine forms or modes which Bhakti (devotion) takes,
namely, hearing, singing, remembering, service worshipping,
prostrating, servitude, loving intimacy, and surrender. In the
very first verse of this section these are enumerated. While the
contact with holy ones, described in the earlier section, is the
cause of the genesis of devotion, the disciplines mentioned now
lead to the enhancement of devotion and its fulfilment. It must
be ncted that while these are, on the one hand, the Sadhanas
(practices) for the development of devotion, they are also, on the
other hand, the expressions of devotion. The first six disciplines
take more of the nature of Sadhana, and may be considered pre-
paratory, from the point of view of the beginner. The practice
may be of all the disciplines together, or of a few or of a single
one of them, according to the capacity and inclination of the as-
pirant. As preliminary devotional disciplines, they come under
what is technically called as Vaidhi Bhakti or devotion according
to scriptural injunctions. The last three, namely servitude, loving
intimacy and surrender, are devotional attitudes which develop
gradually even from the early preparatory stages, but become
established and manifest in their distinctiveness only in the
maturity of devotional life. Of course, a little of love and surren-
der is there in all stages of the disciplines. These attitudes are
therefore characteristics of Prema Bhakti or loving devotion of a
spontaneous nature. But they become established only when the
devotee begins to look upon God as his ‘own', and recognizes
that God is not mere ‘power’ but primarily ‘Love’. Even in
the life of advanced devotees, the first six modes of devotion too
can be found, but then it is more as the expression of their senti-
ment of Divine Love than as a means of cultivating devotion.
Thus we come across cases of exalted devotees listening to scrip-
tures like the Bhagavata, hearing and singing hymns of the Lord,
worshipping and decorating His images, feeding Him, dancing
before Him and so on, Such devotional activities on their part,
unlike in the case of beginners, are the result of the perception of
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the very presence of the Lord in the image and are therefore the
spontaneous expression of their loving sentiment. More explar_la-
tion of this topic is given in the Introductions to the ensuing
sections dealing with each of these modes of devotion.

The practice of devotion in its ninefold form is stated in the

words of Prahlada :
Ja0 e R W EEaa |
S F7ga qET ATAHIARIEA |
=fy garfiar feon afwaRT@Enn |
fFay Wil aeasHlagaad |l

(1-2) The practice of devotion takes the following nine
forms : hearing about God, singing about His greatness, rel.nembe-
ring Him always, serving Him (thl'OElgh c‘onse.crated .1mages,
holy men and all living beings), worshipping Hn.n (in holy |mages);
paying obeisance to Him, practising the'attlt}lde of a servs:]n
towards Him, cultivating loving intimacy with Him, and surrende-

ringone’s body, mind and soul toHim. A person who'off ers. th.is
ninefold offering of devotion to the Lord, in truth and in spirit, Is

23-24
indeed a well-educated person. (7.5.23-24)
Sri Suka gives the example of king Ambarisha as an ideal

devotee :
g ¥ FomEREER-asif TgEImEA |
i aRgeAEAIRY 3f SRS |
EAfTEIEAR T AEEIEARISHART |
U 9 AENEEQRER g @ &gl |
it 2 AeRigaa A EFRIHEEE |

FId T ZTE A FAHTAAT AN AAGETAAAT AR

(3-5) He (king Ambarisha) had his mind engaged in the

contemplation of Krishna’s feet; his speech in describing the
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Lord’s excellences; his hands in cleaning the temples of Hari; his
ears in hearing the elevating narratives about the Lord; his eyes
in seeing temples with consecrated images of the Lord; his sense
of touch in contacting the feet of His devotees; his sense of smell
in breathing the fragrance of Tulasi leaves used for His worship;
and his tongue in tasting the food offered to him. With his feet
he went on pilgrimage to places where Sri Hariis worshipped
and with his head he made prostrations to Him everywhere. His
one desire was to serve Him whole-heartedly without desire for
anything in return. He lived in a way that would generate deep-
seated love for the Lord and His devotees. (9.4.18-20)

Here are Narada’s words on the ninefold expression of
devotion :

WA Frdd AW WO Agal MW |
ARG AEI-qITRGIIN ||

(6) Hearing about Him, singing His praise, remembering
Him always, attending on Him, worshipping Him, saluting Him,
practising the attitude of servitude towards Him, developing
loving intimacy with Him, and surrendering oneself to Him—
these are the nine forms of devotion to the Lord, the refuge of
all holy 'men. (7.11.11.)

Sri Suka ox the consequence of the practice of such devotion :

A3 agFifadl @ (Samzdish an |
qui AT AR grR SERTgAITAY ||

(7) .When a devotee hears of Him, hymns on Him, meditates
on Him, worships Him and devotes himself to Him, the Lord,

who dwells in his heart, destroys his sins of countless past births.
(12.3.46.)

Kunti on the result of the above practice :

quafeq Mafea Jueendisw: Mifa agfea ayfa Jan

q U9 (AR AIF AR ey 1)
10
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(8) Devotees who hear about Thee, sing hymns on Thee,
speak about Thee, remember Thee, and feel joy in Thee—they
quickly attain to Thy holy feet which put an end to transmigra-
tory existence. (1.8.36)

Vritra on the attitude of a true devotee :

9 X a7 IREIS-EIH ARAsim 3 |
qa: SQSEIAYiE JufiT TF FA TG FE )

(9) Lord, may I be born again and again as the servant of
Thy devotees! May my mind always be engaged in the remem-
brance of the excellences of Thee who art the support of life’s
energies; my speech, in singing Thy glories; and my body, in
works of service to Thee. (6.11.24)

How the sufferings of embodied existence do not affect a
devotee, is stated in the words of Maitreya :

ARqEETAH [FU¥ gmgaEAIN guLs |
At JA-WRONE- OGN TeRE= |

(10) Merely listening to the excellences of the Lord
obliterates in itself the sufferings of transmigratory existence.
How much more efficacious it would be if one feels delight in the
contemplation of His holy feet in one’s inmost heart! (3.7.14)

Suta on how devotion overcomes fear of death :

Newa\Faatai g9ai FEARY |
RE T\ SFAFIESH WAl acagigsy |l
(11) A devotee who keeps up constant remembrance of the
Lord through the recital and contemplation of His excellences is

never agitated and overcome by fear even at the time of death.
(1.18.4)

Suka on the excellence of the Path of devotion :

TAETIgAR R gFE-Aumaaan-aide-fraaf |
G FEAEARSEITE MAEA fafRgss agagat: |
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(12) Through contemplation, intensified by the constant
hearing and recital of the Lord’s excellences, the aspirant attains
to the Divine State beyond the sphere of decay and death. It was
for this attainment that even kings abandomed their kingdoms
(prized so highly from the worldly standpoint) and took to the
solitude of forests, (10.90.50)

Suka on how Bhakti is generated :

Az RaRadigs-geia-FalaacaRvain sRas |
IEIF AR G0 -TFA A A AR genT

(13) In the creation, preservation and dissolution of the
universe, the Supreme Being has expressed Himself in activities
that are unique and infinite in magnitude. Whoever hears and
sings about these divine attributes and majesty and feels a delight
in the same, attains to supreme devotion, (10.69.45)

Sanaka on devotion as the safeguard from all Sfears :
HH 9T @i fadiy 4 -
Hasferaly T ¥ @n @)
377 AXJS@IAR g
T4a ¥ quan-ary st |

(14) If our minds would always be set on the lotus of Thy
feet like a beetle, if our words would always reflect Thy glory like
the Tulasi leaves made lustrous by Thy feet, if our ears were
always filled with hymns and recitals of Thy excellences, then we
would not in the least mind even if our sins take us to lowly births
or even to hell. (3.15.49)

. Note : The Bhagavara doctrine is that salvation (Mukti) con-
sxst.s not in attaining to any heavenly region or to the dissolution
of individuality, but in the development of delight and absorption
in the thought of the Lord, which is designated by the term Priti.

With Priti for the Lord welling from the heart, hell and heaven
lose their distinction.
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Narada on the involvement of the whole man in devotion .
qady 3T A W FONIITHAT |
TsPfEt-ateai FraEg sgmiy |

(15) May our minds be engaged in the contemplation ef
Krishna, our speech-in uttering His holy names, and our body in
prostrating before His form. (10.47.66)

Yama on the superiority of God’s name over penances.:
squgal Al fabgmal 18T |
AT GAFAT AFAT ggAMAr Aqviide |

(16) Observance of vows does not purify the mind of man so
effectively as devotion, which is generated easily by listening to,
and singing of, the wonderful excellences of Sri Hari. (6.3.32)

Sri Krishna on how devotion ends in Spiritual experience :

FA0 FAISTHI TRASTASHA HYOFTAT-HIMPAATR: |
1 a7 TRAfY awg Aud agAY-aitadawy ||

(17) Just as a defective eye treated with medicines gains
the capacity to see minute things, so a mind purified by devotion
resulting from the contemplation of My divine attributes, develops
the power to perceive the subtle spiritual truths. (11.14.26)

Parikshit on the quick fruition of Hearing :
spogqs gl fAcd guey wxfay |
wd Afadd wEg R g®

(18) Soon does the Lord enter into the heart of one whe
hears and speaks every day in faith and devotion about His glories

and attributes. (2.8.4)
Suka on the transforming effect of devotion :

ATHIANT WETAARa: Jargardy sqa+ i Jeng |

gfizy R RgAradd gar anssisathafyan

i
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(19) The Lord, who is unlimited and whose greatness is
manifest cverywhere, enters into the mind of one who always
thinks of Him with devotion, and puts an end to all sorrows of that
person, just as the sun shatters darkness and a strong wind, the
clouds. (12.12.47)

Suka on the supreme importance of devotional practice v

IWMERG AT WA TREAT |
Moo Wfiasra sd=r-Awsaswag ||
(20) Therefore, all who want freedom from fear should

always hear of, sing about, and remember Sri Hari i
» Who is the
sonl and the lord of all. (2.1.5)

Dhruva on devotion as the supreme value in life:

1 fdf-wggai a7 aguE-

AT AISATFIAINA 1 @ |
W st ewiRaeat aw A g

fe wramiRgfeng Twat Rurg )

(21) The bliss that can be had by contemplating on Thee
and hearing the recital of Thy glories by Thy devotees cannot be
hed even by dwelling in the impersonal infinite Being, Brahman
who Is the self of all, not to speak then of the joys of heavenl;
life, which are ever threatened by the sword of Time! (4.9.10)

! .Note: According to the Bhagavata, Bhajanananda (bliss of
Divine service) is superior to Brahmananda (bliss of union with
Impersonal Brahman). So Bhakti, which alone can produce
Bhajanananda, is considered superior to Mukti. Here Bhakti is
not a means to Mukti (salvation®, but the end itself.

Kayi, oneof the Navayogis, on the ideal of a devotee e
: s ngrossed
in Bhajanananda : 2

TRGARIN Targrarr-aeath Faifon = ol |
Rl sgdmf ma7 Ras Readgaw:
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(22) ‘There are the highly sanctifying accounts of the Lord’s’
incarnations and of His cosmic activities; there are also His
Names and hymns on Him revealing His nature and excellences.
Singing and hearing about these, one should wander about without
any attachments and fear of criticism or ridicule. (11.2.39)

Sri Suka condemns the places where the Lord isnot worshipped

A 7 AmAR wWaR awig )
Fka arTal wa-algaEaR ax &

(23) Where the recital of the Lord’s names and His glories
so potent in driving away evil influences, is not heard, there the
demonesses of cruelty, fraud, oppression etc. thrive. (10.6.3)

Yama on the dire consequences of leading an unspiritual life

frer a 9w wAg-mAEa
39 7 WA SR |
Fomyg A AWl ST CRIR
AATATA-RANSHA-FYFAT ||

(24) You may feich to Naraka (hell) such wicked persons as
have eschewed worship of Vishnu from their lives—persons whose
tongues have never uttered the names of the Lord indicative of
His attributes, and whose minds have never kept remembrance of
the holy feet of the Lord, and whose heads have never bowed
down to Him, (6.3.29)

Saunaka on how human life is meaningless without .devosion

A TAGHEIEETT T A goAa: TGS A |
Prersadt FIgRET @4 A TEE-GEIET ||
LUK qgﬁaﬁzgﬁ-mgﬁmg A AR=gTEY |

Ut W Al Fea: AuAt FME MAAFFAT A 1|
T § 79 suni gl freaiver RaRE ¥ |
et Jmf At iqsrqmsﬁ AT ATTASA! FAT )
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sasa m‘ﬁdl%ﬁ EE IR ISEGE Gl
AT AFATEEAT AAT TV I A 3] g

(25-28) The human ears that have not listened to recitals
of Divine glory are mere caves, and the voices of men who have
not sung of it are mere croakings of frogs. A man’s head, though
decorated with a silken turban, is 2 mere burden to bear, if it is
not accustomed to bowing down to the Lord; his arms, though
wearing shining golden ornaments, are purposeless like those of a
corpse, if they are not used in the service of the Lord. The eyes
that are not accustomed to seeing Divine images are equal to the
eyes of a peacock feather, and the legs of people who do not walk
to, and go round, holy places are comparable to trees. A man
who has never touched the holy dust sanctified by the feet of the
devotees of the Lord is indeed a living corpse; and he who has not
smelt the fragrance of Tulasi leaves from the feet of the holy
images of Vishnu, is a veritable breathing corpse. (2-3-20-23)

Parikshit on how devotion alone makes life meaningful :

AT AITFT €T AW TUAF A T AR G |
WEH-d fagRy 90y acqoasan: q Foi: ||
g aEafdgAAn-a3T awsaiq afg 6 |
AFIR N aesAraf nlgs atiA Astfea feag )

(29-30) That alone is real faculty of speech which is used
for reciting the Lord’s attributes and His glories; those alone
are real hands which are used for the service of the Lord; that
alone is the real mind which contemplates on the Lord as dwelling
in everything; and that alone is the real power of hearing which
is utilised for listening to the description of the Supreme Being.
Ag’ain,'that alone is the real head which bows down before the two
symbols of the Lord, His image and His devotees; they alone are
the real eyes which see them both (the images and the devotees);
they alone are the real limbs which become purified by the waters
with which the feet of koly images ard holy men are washed.

' (10.80,3-4)
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The same idea is repeated i Maitreya’s words :

TFl-aed Taggai g@mﬁ%—ﬁwgmg: |
y fEfE-sngani sngaE-atiETg |

(31) The Supreme purpose of man’s power of speech is to
sing hymns in praise of the attributes of Sri Hari, the m?st
glorious of all beings. And the purpose of man’s power of hearing
is to listen to the recitals of His glories as described in the com-
positions of holy and learned men. (3.6.37)

The section concludes with a verse of Narada from Hari-
bhaktisudhodaya which summarises the theme of the chapter :

T ﬁﬁamam-mﬁmm
qUIRGARIT @ FaEt 9 /3 |

(32) Whoever hears and recites the blissful and attractive
accounts of God’s attributes and majesty, verily attains to the

supreme fulfilment of life. There is no doubt about this.
' (H. B,, 8.6.)

STRAND 4
SRAVANA OR HEARING

Introduction: Sravana or ‘hearing’, the first of the nine modes
of devotion, is dealt with in this section. ‘Hearing’ can mean
hearing the scriptural expositions, listening to songs on Divine
excellences and participation in collective singing called Bhajan
or Sankirtan. In fact the disciplines of ‘hearing’ and that of
‘singing’ usually go together in many devotional gatherings, unless
it be that a musical piece of devotional import is sung by a techni-
cally trained musician. However ‘hearing’ is a distinctive disci-
pline when it is concerned with matters like exposition of
devotional scriptures or the chanting of Stotras (verses of praise),
Sahasranama (thousand names of the Lord) etc. Here some one
speaks or recites, and the others hear. Thus Sravana (hearing) looks
passive, but it is most potent in filling the mind with lofty thoughts
and with devotional traditions so necessary to build an enduring
edifice of devotional life. Its potency is all the greater when we
have the good fortune of hearing the discourses or songs of great
devotees whose hearts, being the dwelling place of God, are full
of devotional sentiment. The Bhagavata is powerful, because it
was given out by Suka. The subject matter of ‘hearing’ derives a
real transforming power from the person who speaks. Therefore
it is maintained in the verses IV, 20-26 of this Anthology that
real ‘hearing’ consists in hearing the devotional talks and songs of
men whose mind is steeped in devotion. Such ‘hearing’ is a much
more powerful aid than our self-effort. Reading of devotional
scfiptures may also be included in this discipline, as it means
absorbing devotional ideas through another sense, the eye. In
olden days for want of literacy and scholarship, only a few could
read. They had to depend on expositions by scholars, Today
printed literature is the most potent means of spreading ideas.

Suta on the purifying effect of < Hearing’ (Sravana) :

qUIal WFAF T QIO |
TR gaRin AR geean I
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(1) Sri Krishna dwells in the hearts of all. He is the special
friend of holy men. His name sanctifies all who hear or utter it.
He removes all impurities from the minds of people who listen to
accounts of His deeds in His Divine play as the Incarnate.

(1.2.17)

Suka on the same theme :

fafa ¥ wnaq seda: aal FAEA AANIRY q4Y |
gafg & Ryrtriamd asfa saw-ateiFaey ||

(2) Whosoever fills the cup of his ears with the nectar
consisting in the narratives of the excellences of the Lord, the
life and soul of devotees, and quaffs off the same, such a person»
though corrupted by many worldly tendencies, will become puri-
fied, and he will attain to the feet of the Lord. (2.2.37)

The Vedantas declare that discharge of duties (Swadharmanush-
thana) is the means for purifying the mind and attaining Mukti.
What then is the place af Sravanain this scheme? This is stated
in Suta’s words :

qd: A gai Raraasng 3¢ |
Acgy-afy G a3 R’ Fagy

(3) If the proper performance of Swadharma (duties enjoin-
ed on a person) fails to bring about interest in hearing about, and
contemplating on, the glories of the Lord, then that performance
of it is mere fruitless labour. (1.2.8)

Note: Duty (Dharma) is a moral discipline that can be bath
worldly and transcendental in its significance. Today, fofr exam-
ple, we have large numbers of people who are interested only in
matters having a social concern, and in their view also duty has
a great place in life. For them, however, it is only a social value.
The Bhagavate differs from this view. Duty receives its sanction
from God and not from any worldly authority. So duty properly
done should ultimately generate love of God. If this does not
happen, duty has failed in its real purpose. The Bhagavad Gita
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says: °‘He, from whom this creation has come forth and who
pervades all objects, by adoring Him by one’s Swadharma (duty),
man attains to spiritual competence’ (18.46). As for the Vedan-
tin’s contention that it is an aid to Jnana (knowledge of God)
the Bhogavata holds that while it is undoubtedly so, its imme-
diate effect is to generate devotion, and to one who has devotion,
Jnana comes automatically by God’s grace. No separate discipline
of Jnana is needed.

Self-sufficiency of Bhakti as a spiritual discipline in Brahma’s
words :
A JAFYZANET A9+q 0T
fafta argafat wadaamaiy |
A faan gRwa agaEstn-
Hmraastia SaiscaRafE@eEa 1

‘4) Those devotees who, avoiding the difficulties of ascetic
life associated with the path of Jnana, remain in their homes,
resigning themselves to Thee fully in body, mind and speech, and
hearing the recitals of Thy narratives from the mouth of holy
men,— such devotees will conquer even Thee, O Thou the Invincible
in all the three worlds ! (They attain to Jnana also automatically

with the development of Bhakti.) (10.14.3.)
Sanaka on how the bliss of Sravana excels liberation:
argfead fmoEaeall @ g
Reaeaafitad 59 SRIR |

Isg eqai%;mm qTds FAET
Fd-adidaga: TS @I

(5) There are some intelligent persons who take refuge at
Thy feet, having understood how great is the bliss that could be
derived from the hearing and recital of the sanctifying and world-
renowned accounts of Thy divine manifestations. Immersed in the
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bliss of ‘hearing’ and ‘recital’, they care little even for liberation,
the highest of Thy blessings, much less for any of the worldly and
heavenly attainments which are subject to destruction at the
movement of Thy eyebrows. (3.15.48)

Rishi on the purifying effect of Sravana :

F AT WTIER JOF9 FTFH: |
TEFA T FII-IW FSAIEY ||

(6) Holy men always sing in praise of Thy divine sportive
activities. The accounts of Thy glory destroy the evils of the age
of Kali. Who, indeed, that wants to be purified of all his sinful
tendencies, will refuse to listen to the recital of such accounts?

(1.1.16)
Parikshit on the purifying effect of Sravana :

gfye: Fuld @Al waRdeey |
gAfd TS Fow: afes™ a9 @

(7) Entering (in the shape of recitals of His excellences)
the hearts of devotees through their ears, Krishna soon cleanses
them of all impurities, just as the autumn season clears the
waters of rivers and tanks of their dirt. (2.8.5)

Note: When waterin a potis purified by any purifying
chemical agent, the dirt only settles down, and can come up again
when stirred. The purifying effect of penances is only like that
in so far as they cannot destroy sinful tendencies. But when God
enters into the heart and manifests as devotion, these very sinful
tendencies are destroyed. This radical effect of devotion is com-
pared to that of the autumn season when the turbidity of water
in rivers eompletely subsides due to all mud being washed away.
Afterwards only clear water flows.

Further elucidation of the same in the words of the Devas :

wfgami 4 g a9eT ugaTi FEaraaa-Aau Rt
FEARAAITA § AR 5I5-T=2GIT SANEIAAT 91 Wi
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(8) O Lord, the Support of pure and holy ones! Learning,
charities, teaching, austerities and the like cannot purify the
corrupted hearts of men in as effective a way as that sanctify-
ing faith developed by listening to accounts of Thee and Thy
excellences. (11.6.9)

Parikshit on the all-comprehensive relevancy of Sravana:

fRaadi-seftanA-waiTEEERshimy |
% SAARFIMITRI-CIAAEAT {AT Tgar )

(9) Who except killers (i.e. inhuman persons) would not
feel interested in hearing the recitals of the Lord’s glories and
excellences coming from the mouths of holy men free from all
worldly desires (i.e. Jivanmuktas)—recitals that are so delightful
to the ear and are possessed of the power of curing the ailment of
Samsara like a potent medicine? (10.1.4)

Note: The implication is that according to the Bhagavata,
practice of devotion has relevance to people at all levels of spiri-
tual evolution and is not meant only for under-developed minds
(Mandabuddhis), as some types of Advaitins maintain. Jivanmuk-
tas like Narada sing the Lord’s praise out of love and awareness
of His immediate presence everywhere. Men who feel the bondage
of Samsara and seek release resort to it as sick men take medicine.
Even ordinary worldly-minded people hear devotional recitals,
firstly because they are delightful to hear, and next because those
people have the belief that such recitals may be helpful in warding
off calamities in the world. It is only the most perverse type of
men that will eschew all devotional contacts from their lives. So
the Bhagavata calls them ‘killers’, brutes,

Rishis on how even spiritually perfect ones resort to Sravana:

W AW TAZAEG A TEAAFEATA |
AT=d YUIAHYNET SIG-INAT T AANAGEAT ||

(10) Where is the connoisseur of spiritual values who has
attained to satiety in respect of hearing the accounts of the ex-
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cellences of the Lerd, the sole refuge of holy men? Even beings
with great Yogic powcrs like Brahma and Siva have failed to dive
deep into the auspicious gualities of the Lord, who is beyond the
the qualities of Frakriti. (1.18.14)

Note: Brahman is described in the Tairririycpanishad as
Rasa or Bliss (R«so vai sah). This Bliss manifests as the highest
type of devotion. So according to the teachings of the Bhagavata,
the perfect Jnani or knower of God, is also the most exalted type
of Bhakta, and vice versa. Examples of this are Suka, Narada
and others in the Puranas. In modern times Sri Ramakrishna is
the best-known example of the Bhagarvata teaching that Jnana
and Bhakti are not opposed, but are rather complementary in all
persons of spiritual development, including Jivanmuktas.

Sri Sula on the very wide scope of Sruvana :

14 31 FlIT f9F- T Img ST JUETag: |
FACAGAAI- ST WA R (AR SR i A gaig

(11) Which spiritual aspirant, engrossed in the accounts of
the Lord’s excellences, will cease to be delighted with them, the
knowledge of which establishes one in serenity here and hereafter
by freeing the mind from the sway of passions, and gives one
detachment from the qualities (Gunas) of Prakriti and thereby
carries one along the path of devotion to the goal of liberation ?

(2:3u12)

Saunaka in condemnation of ab ence of interest in the Lord’s
hame :

was T d@gaeAas 9 gAEl |

aedd ag @ Hiq SR ||
aw: T A shafes wan f& a 499 )
A GEFT A AgE R gEegEsa)
ARTAEIEEC dega: /T T |

T TFMEAYQY G AR QI )
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(12-14) [Except in the case of those who spend at least a
little of their time in contemplating on the Lord, the life-span of
men is meant only to be swallowed up by Time, symbolised by the
rising and setting sun. For do not the trees also live like men?
Do not the bellows also inhale and exhale air like them? Do not
the domestic animals also eat and mate like them? He into whose
ear the Lord has not found entrance through the recitals of His

excellences, is verily an animal —adogorapig,acamel oranass.
(2.3,17 19>

Note: The sole purpose of human life, according to the
Bhagavata and according to great Teachers like Sri Ramakrishna,
is the prac tice of devotion and attainment of knowledge and love
of God. If man eschews this spiritual value, his life, however
advanced it may be in the matter of material power and opportu-
nities for sensuous enjoyments, is little different from that of ani-
mals. This is a point that modern man, who boasts so much of
science, technology and social advancement, should ponder over.

Vidura on the purposelessness of a life without spiritual
interest:

A A=ANAAFELIST MY 2 FNai AgEEAEA |
iy IAskiveg du-ngdamzakeadag |

(15) 1feel sympathy for those extremely pitiable and igno-
rant people who, cut of their sinful tendencies, abhor the recitals
of the Lord’s excellences. Their lives, spent in vain dlsputatlons
actions and thoughts, are consumed by the winkless spirit of
Time. (3.5.14)

Brahma on the evil consequences of abandoning spiritual values :

I ASTAINEY EAFTR-
sgufaas-TaTanE Fwar Al |

JIRG AT FANTT AT
iaﬁarqfif{wmﬁfg a9:g &4 |l

(16) There are worldings who do not like to listen to de-
votional scriptures dealing with the excellences and the cosmic
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manifestations of the Lord, the destroyer of all sins, but on the other
hand, resort to, and absorb, unspiritual thoughts and teachings
which corrupt the mind and destroy the higher susceptibilities (by
rousing up lust, greed and other passions). It is indeed sad to
contemplate how such unfortunate persons are hurled, by the
very thoughts and teachings they imbibe, into blinding dark-
ness (i.e. the hell-life of ignorance) from which there is no easy
escape, (3.15.23)

Devas on Sravana as a supreme discipline :

TR ¥ 3T FAGNAT TIGAFRIT AT Y |
eqaTE ARFET VY FASSTAATEFSRAEY 1)

(17) O Lord, with the devotional sentiment enhanced by
listening to Thy nectarine excellences, pure-minded persons
become endowed with the power of detachment from all worldly
objects, and thereby attain easily to spiritual illumination and to
the state from which there is no fall. (3.5.45)

Brahma on the effectiveness of devotion:
¥ g ANI=OITARTIH
fefy st gfRaRdae |
WFAT TAATO: @ A Qi
ALY N ZAETEAT |INY ||

(18) Devotees absorb the fragrance of the lotus of Thy feet

wafted to their ears by the wind of the discipline of ‘hearing’.
Thou dost never leave the heart-lotus of such devotees, who con-
sider themeselves as Thine, being held fast to Thy feet through
the ardour of their intense devotion. (3.9.5)

The Siddhas put the bliss of Sravana (Bhajanananda) on a par
with Brahman-intuition (Brahmananda):

a9 Seamedigeant gNaR ST |
FASTNA 7 qWE 1 fAswrmfa swdawas: |
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(19) The wild elephant of our mind, scorched and rendered
thirsty by the forest-fire of Samsara, has gone deep into, and got
immersed in, the nectarine stream of Thy sanctifying excellences.
Immersed in it, it has forgotten the fire, but it refuses to come
out, like one united with the bliss of Brahman. (4.7.35)

Emperor Prithu an the superiority of Sravana over even
Kaivalya:

T 1 AEEAUE T 74 0 quiERawag |
¥ AREAR afta 3Rai el waeaed ai a =)
A48 A1 A WAY FIMG A 9 PATEFITET |
AEAI-A-RAFEE=AA (e FMIAY WA

q IAAANTH HEFGFIAl WIZFAST-GFM{AS: |
Wi gafqegaAEadal FREE A fFawd e
g B g adagd 27ssar e ¥ 935
1 AN A@EA @ AR gnEgdsear ||

(20-23) O Lord, Thou all-pervading Being! Who, endowed
with wisdom, will seek petty worldly boons of Thee who art capa-
ble of bestowing liberation itself and who art looked upon as their
Master by the boon-giving gods like Brahma, to whom men
resort for worldly favours? Let worldlings grovelling in body-con-
sciousness and living satisfied with the foolish life of the senses,
available even to inhabitants of hell, do so, but I (who approach
Thee with pure devotion) shall not do that. I do not seek even
Kaivalya (Moksha which Thou alone canst give); for in that state
one cannot hear the recital of Thy excellences, which is the
expression, through the mouth, of loving devotion—the sweet
honey of Thy bliss lodged in the hearts of great devotees. So if I
am to seek a boon at all, it is that I may have a thousand ears to
listen to the recitals of Thy excellences. O Thou, the most aus-
picious and glorious Being! The words coming out of the mouths

of holy onmes (concerning Thy excellences) are like the winds
11



162 BHAKTI RATNAVALI: STRAND 4 [24-25

carrying the globules of ambrosia residing in the lotus of Thy feet.
Even fallen Yogis who, out of their perversity, have forgotten,
and deviated from, the path of Truth, are brought back to the
right path (by listening to Thy excellences). So what boon shall
I seek (other than the opportunity to listen to these, Thy glories)?
O Thou of abounding auspiciousness! How can a human being,
(naturally endowed with the capacity to grasp the idea of God and
His attributes), abstain from listening to the glorification of these
auspicious attributes, even if he has heard it only once casually
in the company of holy ones, unless he be a brute by nature
(though human in form)? Even Sri Devi chose Thee, attracted by
Thy excellences, which include all that is good and great.
(4.20.23-26)
Note: The third verse reminds us that devotion is the most
potent corrective force in spiritual life and that it can restore
even a man who had a fall in his spiritual life, to the height he fell
from. There are many obstacles in the path of the aspirant, and
these can be overcome only by the grace of God. Hence the
supreme importance of devotion.

Narada answers how Sravana can equal Moksha:

afmeAgegaiar ugmaia-
fiyedgaiia: wfa: qafa |
ar ¥ Raseafaadr I9 THi-
WA NI TIATMFARL ||
aaeTEdl el S AT |
7w T FaEat W

(24-25) Flowing around holy men is the purest stream of
ambrosia constitued of the recitals of Divine excellences coming
out of their mouths. Those who drink deep of this ambrosial stream
with their ears again and again without satiety, are unaffec-
ted by hunger, thirst, fear, sorrow and grief. It is due to the
disturbance of these natural urges that men generally fail to
evince any delight in the excellences of Sri Hari. (4.29.40-41)
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Note: It is maintained that the bliss of devotion (Bhajana-
nanda) is equal, if not superior, to the bliss of Moksha, as
physical and mental infirmities of man like hunger, fear, etc., are
drowned in that joy, and man thus gets above the limitations of
body and mind. In our age, the lives of Sri Ramakrishna and his
disciples bear witness to this. Itis well known how Sri Rama-
krishna became oblivious of the torturing pain of cancer when his
mind was stimulated by the joy and fervour of devotional sing-
ing. 1In the lives of his disciples also we see how they spent days
in devotional singing or in meditation, taking only a little, or
even no, food on many days.

But it may be objected that ordinarily when we read of God
from books and hear recitals of songs about His excellences,
nothing happens to us. The explanation is that this overcoming
of hunger, fear etc. happens only when ‘hearing’ is done from,
and in the company of, men of very high devotional attainments.
Only through their words do the ambrosial waters of devotion,
residing in their hearts, flow out in a stream and fill the heart of
the hearers. In other words real Sravana (hearing) consists not
in one’s own reading something of scriptures or one’s hearing the
talks of some ordinary exponents of devotional thought, but in
listening to words as they come out from the mouths of holy ones
who have true loving devotion to God. Such ‘hearing’ can pro-
duce a bliss equal to that of Moksha itself. It should however
be noted that there should be spiritual hunger in the ‘hearer’.
Otherwise nothing will happen by ‘hearing’ even a saintly person.
Hence a devotee of the highest order does not care for Moksha.
This is a doctrine maintained in the Bhagavata in several places.
It is also implied that devotion can be cultivated eflectively only
in the company of other devotees, and not merely by one’s efforts,
however valuable these may be in themselves. Development of
devotion is like one fire lighting another fire. So ‘Satsanga’,
contact with the holy ones, is considered the first requisite for
cultivating devotional life. Of course it is taken for granted that
the wick or firewood is not too wet; if so, it will not be lighted
quickly. There are many verses devoted to this subject in the
earlier secfions.
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The above-mentioned truth is illustrated from the example of
Parikshit:

AnRTEEr geai AREAN aT9d |
fFa -gaEENe.-=gd efwaEay ||

(26) Though I have given up even the drinking of water, this
unbearable hunger does not overpower me, as I am inbibing the
ambrosia of Divine excellences flowing out of your mouth.(10.1.13)

Parikshit says how devotion helps one overcome fear of death:

4 Mg aRasg Rar wgr 9 W\ vafawdy |
ENTEE: TWEFEGH T qTES WAT Regaan

(27) May the holy men and Goddess Ganga know me,
whose mind is fixed on the Lord, as one who has surrendered
myself wholly unto Him. Induced by the Brahmana, let the trea-
cherous serpent Takshaka bite me. (I am unconcerned about it).
Sing for me the glories of Hari’s excellences. OIS )

NoTe: The allusion is to the well-known story of Raja
Parikshit who was, for some misdeed, cursed by a sage that he
would die within seven days, bitten by the serpent Takshaka. ‘So
the king prepared himself for death, abandoning every worldly
concern including food and drink, and resigned himself to the
Lord. The Bhagavata is the narrative of the sportive Divine mani-
festations and Divine excellences given by Sri Suka to Parikshit
in this situation, with a view to inspiring in him supreme devotion
and resignation. This Note is applicable to the earlier verse also.

Suka on Sravana as a source of unending joy:

FAY QR RIAT-GERAE] FaT |
SE s I R EST IR E
(28) Even on hearing accounts of saintly devotees of the Lord,
far-famed for their holiness and virtuous lives, we derive great joy.

Then how much more should be the joy derived from hearing about the
excellences of the Lord Himself! (3.19.34)
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Janaka on the great merit of Sravana;

JwgARa goai MR afarfaEng |
HEATE AWSFTATIAN ||

AFTA FIYH-ZA TRFATAY |
HARATTRE AAQAIRY ||

(29-30) O King, hear this narrative which is full of the
holy and divine excellences of Govinda, the hearing of which bes-
tows great merit on the listener. One is never tired of hearing
your words conveying the most blissful accounts of Sri Hari; such
hearing is the best curative for one like me who is subject to the
sufferings of Samsara (cycle of births and deaths). (11.3.2)

Suta on the supreme importarce of Sravuna:

danfig-afga-giadiel-atea: g9 waa: g6t W |
LRIERCRERELCRU M IR EAE (& Lt EGL ]

(31) For men caught between afflictions of the forest fire of
worldly miseries and the dangers of the sea of Samsara, there
is no other means to go across that sea than the boat of absorbing
accounts of the Lord’s excellences as displayed in His sportive
manifestations. (12.4.40)

According to the Vedanta the cessation of Samsara can take
place only on the removal of ignorance. How then can Sravana,
the ‘hearing’ of the Divine excellences, effect this? The reply is
given in the words of Yudhishthira:

FTASRT ATOBIAET AW gEf1gd FI0 |
fafa a woigd ol Jgwgai RegeerRtdag

(32) How can there be any downfall for those who absorb,
through their ears, the inebriating nectar residing at the lotus of
Thy feet and emerging from the minds of holy.ones through the
medium of their speech (in the ferm of hymns and narratives of
Thy excellences)? Such ‘hearing’ destroys that forgetfulness
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(ignorance) which effaces in embodied beings the memory of the
Supreme Iswara (who is their source and to whom they are inti-
mately related by bonds of love). (10.83.3)

Note: Ignorance is, according to all systems of Indian
thought, the cause of bondage, though there are differences
among them about the nature of that ignorance. One of the
ways in which ignorance operates is by bringing about a forgetful-
ness of the real nature of oneself and everything else. Thus the
Jiva has forgotten his own nature as Spirit and thinks of himself
as a limited perishable body. So also he is ignorant about the
existence of God and his relationship with God. Instruction in
devotional disciplines brings enlightenment and restores the
memory about the Truth of God and one’s relationship with Him.

How Sravana destroys ignorance, is stated in the words of the
Devas:

fvsamarEa- R TE-fE@IFaT:
qEEAATANRG: qESTA &9 |

ayd FRfEhETag-
®dgd v IR ||

(33) There are two agents capable of purifying the three
worlds—the nectarine waters of the stream constituted of narra-
tives and hymns about Thy excellences, and the holy river Ganga
flowing from Thy feet. Of these two, the narratives and hymns purify
adevotee by entering into his soul through the ear, and the sacred river,
by its contact with the body. (11.6.19)

NoTte: The idea is that if the mind of man is purified, the

knowledge of one’s spiritual nature must immediately dawn on
it. Between such purification and the dawn of knowledge there is

no need for assuming an intermediary stage, and saying that
devotion and such disciplines can lead one only up to that lower
intermediatry stage called purificational, and that thenceforth one
has to adopt the specific discipline of the path of knowledge
for gaining illumination. This is only a way of lowering the
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status of devotion adopted by the advocates of the path of know
ledge. The doctrine of Bhakti, however, maintains that through
preparatory disciplines, Bhakti becomes firmly established and
this mature Bhakti is in itself a self-sufficient means of salvation.
God’s grace is bestowed on such devotees, and they thereby gain
enlightenment and freedom from ignorance. God’s grace obtained
through mature devotion and self-surrender alone can bring this
divine state. Says the Gita: ‘To such as are ever united with Me
in loving devotion, 1 bestow that communion through under-
standing, by which they attain to me. Out of mercy for these, I
destroy the darkness of ignorance in these by lighting the lumi-
nous lamp of wisdom in their hearts by abiding as their very self.’
No mere effort of the Jiva called Jnana Vichara (process of dis-
eriminatien) can give that illumination. It comes only as a result
of the grace of God, and the path of devotion is the most suitable
path for attaining that grace. Bhaktl is thus a self-sufficient
means of illumination and liberation.

Uddhava on how Sravana destroys ignorance:
a7 fAwifed 0 Juf wRAEq |
FofiganEnE aSEEE SA 1|
74 g AsEfg smea wdaag |
a ¢ o
AT AN TarERgEa au ||

(34-35) Man gives up desire for everything else, having en-
joyed through his ears the nectarine accounts of Thy sportive
activities, so conducive to the highest govd. O Lord, Thou
Supreme Yogin! We who are wandering about the paths of worldly
activities, shall, by virtue of ‘hearing’ about Thy excellences in
the company of Thy devotees, overcome the blinding darkness of
ignorance so difficult to transcend. (11.6.44,48)

Sri Krishna says that interest in Sravana is a measure of man’s
spiritual progress:

qEeFAt Fata A A% aEar |
TEFAAMZ AT AZC AEH qES N
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(36) So long as a man has not attained to dispassion for
worldly things and so long as a deep-rooted interest in ‘hearing’
about My excellences has not arisen in him, he has the obligation
to work. (11.20.9)

NoTe: According to Indian spiritual tradition, it is sinful
for a man to abandon his wordly duties and obligations until he
has developed a whole-hearted longing for God. If he has that
longing, he can abandon works of the nature of duties for under-
taking an exclusive pursuit of spiritual disciplines. According to
this verse the development of a deep-rooted interest in ‘hearing’
is one of the signs of this spiritual maturity; for thus can man be
fully occupied with the thought of God.

Superiority of devoticn over ritualism according to Rishi
Saunaka:

FHOTRAEATNIY JOIEEAA WA |
AT M- NIET | )

(37) These sacrificial rites worry our minds by the uncer-
tainty of their fruits and blacken our bodies through continued
exposure to smoke (and heat) of the sacrificial fires. We who are
so placed, are now being fed by you (to our great relief) with the
nectar taken from the lotus of Krishna’s feet (consisting in the
narrative of His sportive activities and His excellences).

(1.18.12)
The discipline of <Hearing’ includes not cnly the praise of the
Lord but also the accouats of His devotees, as they are conducive
to the growth of devotion. The lives of devotees reflect the glory
and excellence of the Lord. Their heart is the drawing room of the
Lord. This is put in the words of Vidura:
ged gai gfavme aagar alfdiedss: |
) . -
FRIYMIAT GEZ-NINE FgIT AT 1|

(38) Wise men have declared that the ultimate purpose of all
scriptural study assiduously cultivated, is the attainment of delight
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in hearing devotional recitals dealing with the holy ones who feel
the presence of the Lord within. (3.13.4)

Through Maitreya’s description of the state of the royal sage
Prithu before his death, the importance of hearing devotional reci-
tals even to Yogis is stressed:

Aradf-rRmarani-fade-
waAFsHARE 3gaq 39
AW AR REA
AT TREANFEATG T 7 FAM |

(39) The mind might have been restrained from running to
external objects; one’s nature as spirit might have been under-
stood; the desire for psychic powers might have disappeared; even
the ego of having attained to spiritual perfection might have been
abandoned. Still the spiritual aspirant should be assiduous in the
practice of disciplines until he has developed delight and absorp-
tion in (the hearing and contemplation of) Divine excellences.

(4.23.12)

Note: He (Prithu), having attained to the knowledge of
the Self, was without desires, had no identification with the
body, and felt no more need for any spiritual practice. He could
be like that, because his mind had attained to complete absorp-
tion and delight in the Lord’s glories and excellences. Until a
spiritual aspirant is established in such a state, he is prone to the
temptations of psychic powers arising from Yoga.

The Gopis on zeal in ‘hearing’ about the Lord:

& FA1E4 agsiad wRfART Fermey |
AAMFE 49197 g gufea 3 qfigr s )

(40) The accounts of Thy sportive manifestation are like
life-giving ambrosia to those who are being burnt in the fire of
worldly life. Sages sing in praise of them. They wash off the sins
of men. ' The very hearing of them (irrespective of any action
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following or not following) is conducive to the highest good. They
confer serenity. To preach them far and wide is the greatest gift
(that one can make to mankind). (10.31.9)

Chitraketu on why it is so meritorious to preach the glory of
God’s name:

A f§ wamaRafiy argem-aReaege: |
M FF=Am EFARIsH Rgsaa dmag

(41) 1t is no exaggeration to say that man is freed from all
sins by seeing Thee. For even the lowest of the low is immediately,
and in this very birth, purified by even once listening to Thy
name and excellences. (6.16.44)

NoTe: Reference may be made to Section V, verse 2 to 30
for an elaborate treatment of this topic, the potency of the Divine
Name in purifying even sinners.

It is now stated that the virtue of devotion is not merely the
negative one of removing sins. It is @ positive value. This value
is the highest that man can realise in life. This is stated in Mait-
reya’s words:

R A WF JENTARRT JUFIRI AOEFAG |
arfta st Reda Aar atae

(42) Only a beast in the form of man, and never a person
having a grasp of the true meaning of life, will ever turn away
from hearing the delightful descriptions of Divine excel-
lences given in the narratives of the Puranas, which are capable
of destroying man’s entanglement in Samsara. (3.13.50)

Kapila’s condemnation of the pursuit of sensual values:

T4 2q7 Rgar ¥ =gawaE@ny |
femr sgoagagmyn glafe Rz |

(43) Those who abandon the ambrosia of Divine excellences
and go after sensuous entertainments like pigs after excreta, .have

44-45] SRAVANA OR HEARING 171

indeed been stricken down by their own evil fate (or Prarabdha).

(3.32.19)
Sri_Suka’s words of exhortation :

FJEATRIRIMING: Wgasiiwnnagan: ||
AT R g FosHR| Afwadicaan: i

(44) Therefore let those who aspire for pure and steady
devotion to Sri Krishna constantly hear the sanctifying narratives
of the Lord’s excellences from the mouths of holy men. (12.3.15)

Sri Suka's summary of the topic of this section :

o W@ AgstRegae-SHea-agger-Remaf |
FAN FHFIME I7AFQ AT RAGIART I |

(45) A person who desires to serve Sri Krishna, the Sup-
reme Being, and attain to His feet, should listen to the narratives
of the Lord’s activities in His sportive manifestation as the Divine
Incarnate,—activities appropriate to His mission and destructive
of the Karmic bondage of devotees, and undertaken by Him for the
preservation of the Bhagavata Dharma, the path of spiritual
redemption established by Himself. (10.90.49)



STRAND 5
KIRTANA OR HYMNING

[Introduction : The fifth section deals with Kirtana, which
means ‘Hymning’ or ‘Praising’. 1In Sravana, ‘Hearing’, the
devotee is a passive factor, but in Kirtana he is active. What
are technically called Kirtanas in the devotiogal-cum-musical
tradition of India, consist of compositions of great devotee-musi-
cians like Tyagaraja. They are sung by highly trained artistes
with musical accompaniments. Though they are devotional, the
science of music dominates them. Music has always been con-
sidered a natural ally of devotion in India. But there are various
other forms of devotional songs, not requiring high musical
training, used commonly for collective singing called Bhajan and
Sankritan, which consist mainly of recitals of Divine names and
Divine attrjbutes, and of brief references to the sportive activities
of Divine Incarnations. Choral singing in simple tunes is the
purpose for which these are used. These Bhajans and Sankirtans,
sometimes accompanied with simple rhythmic dancing, have al-
ways played the most dominant part in the life of the Indian
people whenever devotional cults became mass movements.
Kirtana in this sense is essentially a collective affair, and devotees
gather in groups, big or small, for this kind of devotional service.
As distinguished from these, there are Stotras or Praises and
Prayers, which draw more on the poetic art than on music for
their enrichment. In fact the Bhogavata itself is noted for many
such Stotras or Stutis (Praises of God) couched in sublime langu-
age and rendered deeply meaningful and attractive by the har-
monious combination of poetry and philosophy. Vocal prayers
in prose, of the type we find among Christians, can also come
under this head. Swadhyaya of the Hindus consisting of loud
chanting or recitals of devotional and scriptural texts, and chant-
ing of Sahasranama, Ashtottara and such other holy texts also
come under this head. All these can come under ‘Hearing’ as
well, as they can be both heard and chanted. Next there is the
silent repetition of a Divine Name or a Mantra, which stands
as a class by itself. It may be justifiable to bring it
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under Smarana or Remembrance. In fact the nine disciplines of
the practice of devotion, though distinguishable up to a certain
extent, do overlap, each one helping the advancement of the
other.]

Narada on absorption in the recital of Divine excellences as
the object of all forms of spiritual practice.

i % daEua: Yot 9 faEw awE 9 giEENd |
af=gaisy: FRMAFERMN 37 SKaRwmIanay |

(1) Wise men have ascertained after due deliberation that
the ultimate purpose of austerities, Vedic study, sacrifices, power
of speech, intellectual ability, and practice of charity consists in
the attainment of delight and absorption in the description of,
and contemplation on, the excellences of the Lord. (1.5.22)

Note: In other words it is only through continuous practice
of these disciplines, perhaps for lives, that man attains to
delight in devotional practices. An impure mind cannot have
that delight.

According to Suta only literature associated with the Lord is
beneficial:

791 AUET GERAEERY A FHIY AFAANGS:
A% Acd ageT AFS 3T P04 WATINIAY

q%T F T ad A9 93T TAHAN AEET |
AT MHEOTHGO JOF IFAAEFE-INSFNAQ |

(2-3) Vain are the words and purposeless the narratives
that are not concerned with the Supreme Being. That indeed is
true, that auspicious and virtuous, which brings into prominence
the excellences of the Lord. (3) Only such words and writings as
do proclaim the glory of God can assuage the ‘sorrows of men, en-
thuse their minds perpetually with joy, and stimulate them with
ever-renewing interest. {12.12.48-49)
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“Narada on the same theme:

A FgARATE TRIA S sgvhia FRRE
agrad ddgata amar A a7 dar RegRmaan |

agREnt SRy @ 1k FAagaan |
ARFAA-I AFARIE 39 g0afeq MAf Yuieq s ||

(4-5) Compositions, even though they be couched in beauti-
ful words, are like ponds provided for crows to bathe, if they do
not exalt the glory of God who purifies all the worlds. As the swan
accustomed to living in the Manasa lake does not like to swim in
such ponds (used by crows), great sages, who are ever engrossed
in the bliss of Brahman, do not feel any joy in such writings (that
have no devotional import). Though containing mistakes, if every
sentence in a composition reflects the glory and greatness of God,
such a composition can revolutionise the sinful life of man. Holy
men use such compositions for their own study and for reciting or
expounding to others. (1.5.10-11)

Saunaka describes the power of the Lord’s Name:

ai=: dgfi S aww fad g |
ga @ fAg=aa gl ad wag

(6) Man caught in this terrible cycle of worldly existence
(Samsara), does indeed attain to instantaneous release, if he
resorts to the Name of the Lord, with a feeling that one is forlorn
and helpless without Him. For His name is a terror even to the
God of Death, who is the terror of all. (1.1.14)

Narada on the efficacy of chanting the Name:

qqiseaAr e a7 FTga: g9yt acpesAmEia: |
7 ®fifE TR T R AR-aNq AAEIARIRY |

() A man whose spirit is alien to the thought of God and
who engages himself in worldly concerns alone, feels distressed
in mind by the various fancies that the mind so engaged calls
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forth, and finds no shelter or resting place, like a ship caught in
a storm. (1.5.14)

Narada again on the same theme:

qnga: @dftatn didnz: fasan |
MEd 31 F e QA TR JaR

(8) God, the fountain-head of holiness, the far-famed centre
of charming Divine excellences, reveals Himself in my mind like
one called by name, as I sing about His glories. (1.6.34)

Suta on the importance of praising the Lord:

1A FAT WEA FIAQEA: |
QUELIECIEE (E A CER IIE OL (T

(9) Those who desire freedom from fear should resort to the
narratives dealing with the excellences and the deeds of the Lord,
whose mighty works (of creation, preservation etc.) are worthy of

praise. (1.18.10)

Suka’s words on the same are quoted:

rafsfemAra-fssamgaaay |
Rfvai g1 FAofs gRalagaidag |

(10) 1Itis an established fact that the chanting of Hari’s
Name is the panacea for all fears for all men, be they renoancers,
Yogis or men with desires. (2.1.11)

Narada on the effectiveness of chanting the Lord’s Name:

mAgATgREEl e gy |
TARegEEl w1 gR=algatag

(11) For men who have become afflicted and miserable by
the repeated and recurring desire for sense enjoyments, the
recounting of Sri Hari’s deeds and excellences forms a veritable
boat for crossing the ocean of Samsara. (1.6.35)
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Brahma on the merit of remembering the Lord’s Nanmie at the
time of death:

FEEAI-IUFA-REsaar At IsgRady Raar gufa
ASAFA-AYAS TR Rear NG WS 99 ||

(12) Those who resort at the time of death, in a mood of
helpless supplication, to the Names of the Lord dealing with
His incarnations, actions and attributes, quickly overcome the
sins of many births and attain to Him who is the Truth uncovered.
I salute that Eternal Being. (3.9.15)

The truth mentioned above about the potency of the Divine
Name uttered at the time of death is elatoraied in the following
thirteen verses by the emissaries of Vishnu, in coanection with the
Ajamila episode:

a9 ff paRdm dens SRmAm |
37 SFER fTN AW @Eag g ||
T3AT NASE Fd SIZIATFI |
7T AMAMAR S FTWEW
WA gua (MAgE AN o |
dHusfgMigsar T = qrafwEASaT 1)
aETeATIAIREAT gAY |
ATETRE FAegaEiETEn qf:
1 RspteRi-smnRiaa fggraang aaii |
AT ER-AIREIRA- WD (F- N TEAFY ||
dmfah afg FASA fepy w4 gaghafy AgEad |
aq FfEiwdael g3-mgag: @g awwaa: ||
A9 AISTAGA FAANTAF |
7gal WS e G
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AIEHed MGG a1 & 3eART 41|
IFIBAATE-AANTEE g 1)

gfaa: w@fd war qdEmy wEa: |
TRR@INATE JATARR Fraa0 1|
TN N FIYAF T qEWM T A )|
AEASR quai FenwE agf i )

QA 9370 angrAaanRe |
auds ang’t agiaiiaaTar ||

AL FA-ZAVAFAA 3 |
dHifaads g7 BT A ||
qqé fgangegs aesIar |
AAANSTARIYT] FTIRANSSGZTEA: |

(13-25) Having uttered (at the time of death) in a mood of
helpiessness and supplication the Name of Hari, which is the
means for liberation, he (Ajamila) has atoned for the sins of a
thousand life-times. (14) By uttering the four syllables Na-raya-na
‘Narayana!” (O Narayana, come!) this sinful man has done
expiation for all his sins. (15-16) For thieves, drunkards,
betrayers of friends, slayers of men, seducers of women; for
murderers of women, rulers, parents and holy beings; and for all
other types of sinners—the best expiation is the utterance of the
Names of Vishnu. For, by calling the Lord by name His attention
is directed to the supplicant and his prayer. (17) The expiations
prescribed by Vedic scholars do not purify the sinners so effec-
tively as the Names of the Lord reflecting His great attributes.
(18) Even when penances have been done in expiation of sinful
acts, the mind still goes after the same sinful indulgences. So
these expiations do not really purify the sinner. Those who want
to root out the tendencies of sinful actions should chant the
Names of Hari indicating His excellences. For, such chanting

12
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purifies the mind. (19) As he (Ajamila) has done expiation for
all his sins by whole-heartedly resorting to the Lord’s Name at
the time of death, do not lead him to hell (the regions of sinners).
(20) Whether it be in addressing one by name, or in ridicule, or
in anger, or by way of completing a tune, or in contempt—the
utterance of the Names of Vishnu destroys all sins. (21) If a
man cries out in a mood of helplessness “O Hari!”—be this
done when falling down from a height, or when slipping down, or
when being cut up, or when bitten, or burnt, or beiaboured—he
does not deserve the punishments of hell. (22) Great sages have,
with due discrimination, prescribed difficult expiations for
heinous sins and light ones for minor sins. (23) These expia-
tions, consisting of austerities, charities and vows, no doubt
cleanse one of the particular sins committed, but not of the
sinful tendency of the heart (responsible for their commission).
Even that tendency is effaced by the service of the Lord.
{(24) The Names of the Lord, be they uttered with or without the
knowledge of their power and holiness, destroy the sins of man, as
fire consumes fuel. (25) A potent drug, even when used casually
without any awareness of its powers, manifests its inherent
curative quality; even so does the utterance of a Mantra (the
Lord’s Name). (6.2.7-19)

Note: This passage is a piece of advice given by the emis-
saries of Vishnu to those of Yama, the God of Death, who came
to carry away the soul of Ajamila, the wicked Brahmana, to hell.
Though born a Brahmana with all the facilities needed for lead-
ing a holy life, Ajamila turned into a brigand and led a wicked
life given to greed, cruelty and debauchery. At the last moment
of his life he was overcome with great fear as the terror-inspiring
emissaries of Yama came to carry him away to hell, and in great
distress he called out to his son named Narayana, “O Narayana!’’.
Narayana is the Name of Vishnu, the Supreme Being, and on His
Name being invoked, the emissaries of Vishnu appeared on the
scene and warded off the ferocious attendants of Yama. The
verses given above, addressed by the emissaries of Vishnu to
those of Yama, set forth the justification for the interference of
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the former on behalf of this wicked man whose proper place
should have been in hell in the ordinary ceurse.

The justification is that Ajamila took the name of Vishnu at
the time of death in utter fear and helplessness. That he had in
mind only his son when he uttered ‘Narayana’, does not detract
from the saving power of the divine Name, according to the
Bhagavata doctrine. It is contended that just as a potent medicine
has its effect on a man swallowing it, irrespective of his knowledge
or ignorance of its potency, or of his attitude towards it, the
Divine Name exerts its inherent saving power on one who utters
it. It attracts the Lord’s attention to the utterer. Besides, its
power being inherent, its effectiveness is not dependent on any
extraneous factor. This uncompromising Bhagavata doctrine of
the complete objective efficacy of the Name, without any reference
to the knowledge, faith or attitude ot the utterer, may be a great
hurdle to a rational devetece. He may be prepared to accept its
claim as an Arthavada—a culogy or exaggeration to prompt
people to the devotional path with the thought that if the Name
could save even a man like Ajamila by a casual utterance, how
much more effective would it indeed be in the case of good men
calling on God in faith and sincerity !

There is an implication of this kind in the verse 28, coming
hereafter, but some of the commentators of the Bhagavata hold
that this doctrine is not a eulogy or exaggerafion, but a literal
truth, and any doubt on this point is only a sign of lack of faith
in, and understanding of, the greatness of God and His Divine
Name. Such a doubting attitude is technically called Nama-
paradha or offence to the sanctity of the Divine Name, and is
considered highly sinful. There are, however, some commentators
who seek to reconcile the points of view of reason and faith with
regard to the power of the Name by holding that the word Vivasa,
‘in helplessness and supplication’, used in the text to refer to
Ajamila’s attitude at the time of death, indicates that the thought
of the Supreme Being as his only Saviour must have come to his
mind at the moment. Another point to be remembered is that
Ajamila was, according to the Bhagavata text, leading a holy life



180 BHAKTI RATNAVALIL: STRAND 5 [26-27

before he took to sinful ways, and that is pointed out as the
justification for the sacred Name of God with saving power cfom-
ing to his mind, be it by chance, at his last moment, Besides,
Ajamila survived this incident, and lived for some time more,
reconverted to the ways of holy living that he had once aband-
oned. This note has to be read along with the succeeding verses
on the same subject.

The significance of the Ajamila episode and the power of the
Name in Sri Suka’s words:

o 8 RuReEdea gen of ok TEEw )
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(26-27) This man (Ajamila), the paramour of a courtesan,
who had transgressed all the dictates of Dharma, indulged in
heinous acts, degraded himself and lived without any restraints,
was to be consigned to hell. But he was saved without the least
delay, because he resorted to the Name of the Lord. For those
who seek salvation (Moksha), there is nothing so effective in up-
rooting the sinful tendencies of the heart as the chanting of the
Names of the supremely holy Lord. For a mind, purified by the
Lord’s Name, is never more drawn to evil deeds, whereas other
purificatory rites are likely to taint one’s mind with the qualities

f Rajas and Tamas (which prompt one again to evil deeds).
Tuatt? (6.2.45-46)

Note: The idea conveyed in the second part of verse 27 is
this: The expiatory rites prescribed in Smritis for emancipation
from sins often involve hard ascetic practices and also rituals in-
volving much effort and materials. All these are likely to make a
man egotistic and also make him do unethical actions for colle.ct-
ing wealth and materials for rites. Thus the value of such n?es
is superficial, and they may even be the cause of new sins by in-
creasing Rajas and Tamas in man. Repetition of God’s Name

28] KIRTANA OR HYMNING 181

has none of these adverse effects and will also root out sinful
tendencies.

The idea here is reminiscent of an instruction of Sri Rama-
krishna to one of his Sannyasin disciples. Yogen, who became
Swami Yogananda afterwards, asked the Master how one could
overcome the hold of the sex urge. He expected that the Master
would instruct him to practise some difficult Yogic exercise, give
him a strict regimen of dieting, and prescribe some rare herbal
medicaments. But to his surprise the Master asked Yogen only
to repeat the Name of Hari. Yogen went unconvinced as he
thought that the prescription was too simple and commonplace,
but he found gradually that this was the only remedy.

Any doubt about this doctrine is warded off in the words of
Suka:

fram gty gug gheifay |
gsf@IsEmgw R ga: AgIr gug

(28) Ajamila, while dying, uttered the Name of the Lord,
though indirectly, by referring to his son. Yet he attained to the
supreme state. What to speak then of those who utter it with
faith! (6.2.49)

Note: This verse indicates that, unlike some of its com-
mentaries, the Bhagavata is not intolerant of the view that takes
this episode as a eulogy, though its sympathy is more with
literalism, as indicated in the succeeding verses. Tt should,
however, be carefully noted that the intention of the Bhagavata
text in stressing the unqualified holiness of the Name is not to
encourage wrong doing in the hope of effecting easy expiation
through uttering the Divine Name afterwards, knowingly or un-
knowingly, It is firmly held by the Vaishnava savants that noth-
ing can be a more unpardonable insult to the Name (Nama-
paradha) than entertaining such a light attitude towards the
Name as to consider it a cheap remedy available at one’s choice,
and to sin in anticipation. Remembrance of God’s Name at death
takes place only in the case of men whose whole life has been
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having a devotional trend. Or, Ajamila’sis an exceptional case,
probably an instance of Divine Grace. Jt also highlights the un-
qualified greatness of the Name even in a purely objective sense.
In pure grace there can be no law or regulatory principle as in
justice. Or, as is stated by Ajamila himself in a later verse, his
good deeds in a previous life might have been the cause of this
unexpected good fortune. In this view grace is tempered with
justice.

What the emissaries of Vishnu told those of Yama regarding
the holiness of the Name is confirmed by Yama in his subsequent
instruction to those very emissaries of his:

AMAAOHIEFET gL 9597 JAH |
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(29-30) Dear boys, see the greatness of the Divine Name!
By uttering it alone Ajamila was released from the noose of
Death! The recital of the Names of the Lord indicative of His
deeds and excellences, is not merely a means for expiation of
sins. For, what Ajamila attained by simply shouting ‘Narayana!’
to call his son at the time of death, was Mukti, liberation from
the cycle of births and deaths. (The merit of steady devotional
practice must then be certainly much more). (6.3.23-24)

Note: In these two verses the Bhagavata seems to prefer
to accept the power of the Name as such, though it is tolerant of
the view that considers the claim to be a eulogy. But at the
same time it answers the question: What then is the need of
long and sustained devotional practices? This question is posed
in verse 30. The commentator Sridhara answers this question by
saying that sinful tendencies of the mind will be eliminated only
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by the long practice of devotional disciplines. Only then will
Divine Love as a deep-rooted and unshakable sentiment of the
heart be generated. According to the Bhakti Sastra, Mukti or
liberation is not the highest gift of God to man; Bhakti is
the highest gift. It is therefore called the fifth Purushartha (end
to be realised). In verse 1.101 the Lord says that He gives Mukti
liberally, but not Bhakti. The superiority of Bhakti over Mukti
is emphasised in several places in these selections. See verses
1.20-24; 1.101 ; 1.113 ; 2,34 38 ; 3.21; 4.20-23 etc. It is said
that merely by dying at Kasi one obtains Mukti. So also Mukti
may be had by uttering the Divine Name. But Bhakti is
generated only through constant practice of devotional disciplines
and the attainment thereby of not merely expiation from sin but
effacement of sinful tendency itself. Reference may be made
also to the note on verses 1.33-35 for further information on this
topic.

The question may be asked why, when there is such a simple
way of expiation for sins, the Law Codes of Manu and Vedic
ritualistic codes lay down very arduous and expensive forms of
penances, rituals and expiatory rites, and again why, when there is
the simple devotional practice of repetition of Divine Names for
attaining Mukti, difficult Yogic and Jnana disciplines have been
laid down by various authoritative teachers. This is answered in the
following two verses of Yama:

qiae 3 kg A wESAsy
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(31-32) The so-called great sages, with their minds in-
fataated by the Lord’s Maya (delusive power), with their intelli-
gence rendered dull by sweet and flowery Vedic texts (offering
promises of attractive rewards and heavenly felicities), and with
their attention fixed on elaborate Vedic rites (for the achievement
of such ends), were not generally aware of this (saving gospel of
devotion). (32) Therefore, after due deliberation, let all men
practise whole-hearted devotion to the Lord, the Supreme Being
and the Indweller of all. Such devotees do not come under my
(Yama’s)sway. Even if they have sins, they are all dispelled by
taking the Names of the Lord. (6.3.25-26)

Note: The doubt naturally arises how such an easily
accomplished discipline like the repetition of the Lord’s Name
could remove heinous sins and even give liberation. As against
this simple recipe, there are the Dharma Sastras of great sages
which prescribe elaborate forms of expiation (Prayaschittas) for
freeing oneself from the effects of sinful deeds. There are also
difficult forms of Sadhana laid down in Yogic and Vedantic texts
for the attainment of the spiritual summum bonum. It is more
credible to accept these as more true than this very simple devo-
tional prescription of taking the Divine Name ; for it is natural
to believe that difficult disciplines are superior and more effective.
The verses 31 and 32 form the answer of the Bhaki cult to per-
sons with the above outlook. The answer is that even the so-
called great sages were ignorant of the path of devotion, and they
blindly and dogmatically adhered to Vedic ritualism and ascetic
practices. Further, it may be added that it is wrong to assume
that complexity in itself is a virtue and simplicity a deficiency. It
may be just the other way. It is sometimes seen that a simple
herbal prescription cures a disease that does not yield to very
complicated and costly treatments.

Not only for the expiation of sins but for the attainment of
union with God also, the devotional doctrine, it is claimed, has
outmoded the Yogic and the Jnana methods of discipline. For
on one who loves the Lord with his whole being, the Lord bestows

knowledge of the unity ofall existence also. But while the Bhakta
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may have this awareness of unity, he retains his individuality, as
he considers it better to love the Lord and serve Him than be
merged in Him. This has been discussed in the note to verses
5.29.30 and the references given there.

Historically speaking this verse is a distant echo of the con-
troversy between the Pancharatrins, known also as Bhagavatas,
Ekantins, Sattvatas etc., and the Vedic ritualists known familiarly
as the Purva-mimamsakas who looked down upon the Pancha-
ratrins as heterodox and non-Vedic. As the hold of Vedic ritua-
lism declined, the rituals and religion of the Pancharatra and
other Agamas gained dominance. They also came to be accepted
as not inconsistent with Vedic Philosophy through the writings of
great Vaishnava sages and savants like Yamuna, the grand pre-
ceptor of Ramanuja. Today this controversy has completely
subsided, but here and there we get in texts like this echoes of
the issues that were once hotly debated among the theologians of
this country. Just as ritualism was criticised, the extreme intell-
ectualism of Jnana Yoga was also subjected to criticism by the
Bhagavatas.

An explanation of the good fortune that befell Ajamila,
reconciling the glory of the Nume and the necessity of meritorious
acts, is given in the words of Ajamila himself:
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(33-35) Though a sinner (in this life), I must have had some
meritorious Karma of previous births to my credit to have had the
vision of these divine personages (i.e. emissaries of Vishnu) and
the serenity of mind arising from it. Otherwise, an impure man,
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paramour of a low-born woman, could not have uttered, at the
time of death, ‘Narayana!’, the attractive name of Lord Vishnu.
What am I—a cheat, a sinner, a murderer and an unregenerate
rogue! And how great is the Lord’s holy Name,* Narayana’! (But
for some past merits, or the Lord’s unconditioned grace, how could
that holy Name come to my mouth?) (6.2.32-34)

NoTe: Here the Bhagavata itself gives an answer reconciling
the power of the Name and the apparently undeserving nature of
Ajamila. The answer is, that man must have great merits coming
from past lives, if not from the present life, to be fortunate
enough to utter the Name of the Lord with its inherent saving
power. Sri Ramakrishna illustrates the special effect of the Name
uttered at the time of death by a simile. If an elephant is washed
immediately before being confined to the stable, it remains clean,
as it cannot put dust on its body any more. But if it is washed
earlier and let loose, it covers itself with dust in no time. So in
ordinary life men utter the Name, and yet they are tound unre-
generate, because they still continue to act in the world with their
sinful tendencies still unerased, But if purified by the Name at
the time of death, there is no more chance of sinning, as illustrated
by the example of the elephant. It is, however, to be remembered
that it is by continuous devotional practice alone that deep and
abiding love of God is established and sinful tendcncy of the
mind erased and man rendered sinless in the fullest sense of the
term, even while living. It can also occur, though rarely, without
all this, by the Lord’s grace.

Rishis on the purifying potency of the Name :

AWET [FEr AT MIASTALSTN |
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(36) By singing His praise even heinous sinners like mur-
derers of holy men and parents and teachers, as also men of low
and impure birth, are redeemed. (6.13.8)

NoTE: [t is to be specially noted that this is not an exhorta-
tion to people to commit such sins in the hope that they can be
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casily absolved from them afterwards. The object of the verse is
to impress on man the utter holiness and power of the Name and
to show that it offers a means of purification for those who are
sincerely repentant. The sign of true repentance is that man feels
intense pain in the heart for the past sinful deeds and turns his face away
from them once for all, seeking refuge in the Lord.

Devahuti extols the greatness of the Name :

78 79 ATNSA TN FEFA T99 A9 g4y |
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(37) A dog-eater (i.e. a man of low birth and unclean habits)
is more worthy of honour than a man of high birth, if the former
is always uttering Thy holy Name. For only such noble ones as
have undergone austerities, performed sacrifices, bathed in holy
waters, and learnt and taught the Vedas (in previous births)
repeat Thy holy Name always. (3.33:9)

Note: The idea seems to be that only those who have
earlier undergone the disciplines enumerated, can gain that purity,
faith and devotional fervour that would enable them to repeat the
Lord’s Name always and remember Him. So the continuous
repetition of the Name involves the efficacy of all those disciplines
and much more, the latter being only parts of Apara Bhakti

(preparatory devotion) while the former is a mark of Para Bhakti
(perfected devotion).

Sri Krishna on the path of devotion being open even to house-
holders :

gReAifagal A AP Fa@EAT |
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(38) The home does not become a cause of bondage to house-
holders who have entered that state of life and are engaged in
useful works dedicated to Me, and who devote their time to devo-
tional practices (conmsisting of My worship, repetition of My
Names and glorifying of My deeds and excellences), (4.30,19)
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" NoTeE: The Bhagavata religion, while it respects asceticism,
is primarily the religion for the ordinary man. Attachment to
home and engagement in work are natural to him. He need not
condemn himself for this and feel that spiritual progress is im-
possible for him. If he calls upon the Lord earnestly, offers the
fruits of all works to Him, and every day devotes some time to
devotional practice his progress is assured.

Prahlada illustrates the above doctrine by his own example :

swgs RnafRzs daw
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(39) Though born in a sinful line, I adore the Lord without
any doubt or hesitation by whole-hearted praise of His
Divine majesty and greatness, according to my capacity and
understanding. For such praise purifies a man even if he be
entangled in worldly life, which Maya, the Lord’s mysterious
power, has created. (7.9.12)

Note: This verse specially inculcates that no man should
hesitate to take to devotional life from any sense of unworthi-
ness or sinfulness. None is too low or sinful to be acceptable to
God. It is also to be pointed out here that worship and praise of
God are not done to bribe and flatter Him, as some critics of
devotional practices sometimes remark. Through worship and
praise we commune with Him, and the Divine Spirit purifies the
worshipper even as water purifies a man who submerges himself
in it.

Prahlada states how the above-mentioned devotional discipline
of ‘Hearing’ and ‘Praising’ takes a man to spiritual perfection :

q1st faw e WRIaar SHewaraT Ifag Afefan
AR(EIEIYOT qURATGHI UM A @FIIEEEN: ()
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(40) O Lord, I shall easily get over all obstacles and get
released from the hold of the qualities of Prakriti (material
Nature) by taking to the recital of the glorious accounts emanat-
ing from Brahma and the exalted sages regarding the sportive’
manifestations of Thine—the Friend, the Dear One and the
Supreme Lord of all -, and by associating myself with the Swans,
the Paramahamsas, having their abode at the lotus of Thy feet.

(7.9.18)

Sri Suka on the purifying effect of the Lord’s name on rituals
and worship :

weageaa: % JAwIRIE: |
a ®fe RAfed awagiad a1

(41) Whatever imperfections there may be in rituals and
acts of worship in regard to the utterance of Mantras, the obser-
vance of procedure and the choice of the place, the time, the
recipient of gifts etc.—all such deficiencies and defects are
removed by the utterance of Thy Name. (8.23.16)

- Note: It is customary to conclude rites and ceremonies
with ‘the invocation: ¢Whatever omissions have been caused

knowingly or unknowingly, may all of them be made good and

the ceremony made perfect by the utterance of the Lord’s Name—
Sri Hari, Sri Hari.’

Praise by the women of Mathura for the Gopikas who always
thought and sang of Sri Krishna and His greatness :

a1 DEASIIA AN IR ANERAGUAHAIG |
AT ATGHANSTRF| F-71 AA (T SEAAAAaT:

(42) Fortunate indeed were the milk-maids of Vraja who
always thought of, and sang about, the Lord with minds full of
love and throats choked with feeling—whether they were engaged
in milking or pounding, churning or rubbing, aitending to Babies
or cleansing vessels. (10.44.15)



190 BHAKTI RATNAVALI: STRAND 5 [43-45

Gopikas on the attractiveness of the Lord’s excellences :
F IR EFE-guaRIE ey |
ARBASH a@ g =79 @\

(43) Who can forget the Lord and His deeds? He is so

attractive that Sri Devi never leaves Him, although He does not
care for her in the least! (10.47.48)

Uddhava declares that men with true discrimination always
engage themselves in the recital of the Lord’s excellences. The
references are to the exploits of Sri Krishna :

mafa ¥ Razwd 729 =40 UFi @maTTacaRg = |
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(44) The wives of the kings imprisoned by Jarasandha,
while engaged in their houseiold duties, are singing songs about
(the forthcoming) destruction of their ememy (Jarasandha) and
about the early liberation of their imprisoned husbands, just as
the Gopikas and also the holy men and devotees like us, who have
sought shelter in Thee, are singing about Thy exploits like the
saving of the elephant king, the rescuing of Sita and the libera-
tion of Thy own parents from the prison of Kamsa. (10.71.9)

Hymning is extolled indirectly by a verse of Narada (selected
not from the Bhagavata but the Haribhaktisudha) :

frgl @sanft 91 Rey FdHd A Fqaq |
el MaRaefi @ adsf gafe

(45; He who, in spite of being endowed with the vocal organ,
- does not sing the excellences of the worshipful Vishnu, is like the
fool who, having got the ladder for scaling the tower of Moksha,
fails to ascend if.

The futility of having the power of speech that is never used
for taking the Name of the Lord is stated in Sri Krishua’sswords :

ai gedEraadi 9 wat ¥ wefawessi 1)
s adtdigang a9 At wan @i pEgE
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(46-47) He indeed is a miserable man who possesses a milk-
less cow, an adulterous wife, an enslaved body, a wicked offspring,
tainted wealth, or power of speech that is never used in praise of
Me. A man of wisdom should not allow his literary powers to
become fruitless by failing to use them for glorifying My works of
creation, preservation, re-absorption and redemption, and for
describing the highly attractive deeds performed by Me in My
sportive manifestations as Incarnations. (11.11.19-20)

Karabhajana on Kirtana as the special discipline for Kali Yuga:

we qAISgEgAal quan AR |
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(48-49) Wise men who know what is good and what is
essential, speak very highly of the iron age of Kali. For in this
age man attains to the supreme state by merely singing the praise
of Krishna (Sankirtana). For Jivas caught in Samsara there is
nothing so valuable as this discipline of Sankirtana which can
bring supreme peace and freedom from Samsara (cycle of births
and deaths). (11.5.36-37)

Suka extols the duty of propagating the Divine Name in Kali
Yuga:

¥ aqar AgeAy Fat 39 @ivaw |
WA WA 7 A w9 g |
(50) 1In this age of Kali they indeed are the fortunate and

biessed ones who themselves remember the Name of Hari and
also help others to remember the same.
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Suka glorifies Kali for making salvation easy through Sankir-
tana:

FIAT UFT Afd TR /T I |
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(51-52) The age of Kali, though abounding in evil, has one

great advantage about it. For in this age, even by Kirtana alone

man can gain release and attain to Krishna. What an aspirant
attains in the Krita Yuga through meditation on Vishnu, in the
Treta Yuga through sacrifices to Him, and in the Dwapara Yuga
through worship of Him, is attained in the Kali Yuga through
hymning the praise of Hari (Sankirtana). (12.3.51-52)

Note: Krita Yuga, Treta Yuga, Dwapara Yuga and Kali
Yuga are the four ages of time, and from the first to the last of
them, the process is one of progressive deterioration of man’s
spiritual, ethical and physical stature and capacities. In Kali, the
most degenerate of all ages, the easiest form of discipline, namely,
Sankirtana, is sufficient for spiritual upliftment. Knowing that
man’s physical and mental powers are very limited in this age,
the ‘Lord has provided an easy discipline which every one can
practise. This is the view of the Bhagavata. The present times
are supposed to come within the early period of the Kali Age.

To the question what atiribates of Hari are to be praised, a
reply is given in the words of Brahma to the effect that His attri-
butes are endless and so man may select whatever he likes:

e St wadisedte
7 mfSAFan wREA @i
Suq 7 @igaisasar fRe
q@ig FEFAGAITERIAEA |
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g Remaewsft gasaaed
TAETE ERT FAST T |

WA YW IFIAA ARG
ANSYAR ara@fd A= 9wy )|

(53-54) To compute the glories and attributes of Sri Hari
is impossible even for a wise man who is supposed to possess the
power to calculate the number of particles of dust comprising the
earth. So wonderful are His powers that as the Vamana covering
the worlds with His three steps, He held together through His
puissance, the whole cosmos from Satyaloka down, as it trembled
and whirled under the speed of the movement of His feet.
[An alternative translation: See how by His puissance He held
together the whole universe in Himself, while everything in it
(from Pradhana, the rudimentary state of Prakriti up to Satya-
loka, the most highly evolved state moved at terrific speed by)
the irresistible might of His feet.] Though I am Brahma, the
creator, I have no understanding of the extent of the myste;ious
power of the Lord. Nor do your elders, the foremost among the
Munis, know. Adisesha, the first of all the divinities, has ever
been singing about His glories with all his thousand mouths, and
yet is nowhere near exhausting them. (2.7.40-41)

Drumila on the childishness of lfmitng His greatness by our
worldly calculation:

Ay T AAGET JATA-AHRATT & § QIR |
Wi iRy @R aafmaen: |

(55) He who tries to exhaust by calculation the excellences
of the Infinite Being is indeed a childish mind. Perhaps in the
course of ages it may be possible'to count how many particles of
dust constitute the earth, but not so to determine exhausti?ely
the attributes and glories of the Lord, who is the source of
infinite power. (11.4.2)

13 .
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In Akrura’s words it is stated that the presence of even a little
of the Divine sentiment in an otherwise secular literary production,
would make it acceptable:

FERATRITIHIAEHN: GAEQ-aI AR oAt |
A YEAFA JAfd 3§ STTATREERE FIAAAT HaC 1)

(56) If literary productions are at least partially mixed
with the description of the attributes and the workings of the
Lord, the most auspicious, sinless and sanctifying Entity, then
they purify the world and give it light and life. Otherwise they
(the so-called fine literary pieces) are like decorations on a
corpse. (10.38-12)

Suka on Sravana and Kirtana being the essential part of 1he
path of devotion :

2o TN FRIFA-RHattn mEaRar T geaai |
9eqT AT T JAA T A A Wi WREATEL F0A ||

(57) A person who resorts to the auspicious and enthralling
accounts of the Lord’s incarnations and of His exploits and His
doings in childhood, as given in this work and in others (like the
Vishnu Purana), will progress in the path of the Paramahamsas,
attaining supreme devotion in this life and liberation hereafter.

(11.31.28)

STRAND 6
SMARANA OR REMEMBRANCE

[Introduction : This section deals with Smarana or Remem-
brance of the Lord, which forms the third of the devotional
disciplines. But it must be noted that these disciplines are not
watertight compartments. They impinge on, and supplement, one
another. In fact Hearing and Praising, the disciplines treated
earlier, as also some of the others that follow, are mainly intended
to create a vivid consciousness of God at all times. So the success
in one’s practice of these disciplines is to be measured by the
capacity they develop in oneto keep up an undercurrent of
Smarana (Remembrance) of the Lord even when one is engaged
in other occupations of life. We may feel this is impossible; but
it becomes possible to the extent that a longing, a hunger, for
God is generated in us. Sri Ramakrishna illustrates this by the
instance of a man with a toothache. He may be doing his daily
duties, but the consciousness of the pain never leaves him. Itis
indeed a great achievement in devotional life to keep up Smarana
Remembrance, at all times. The silent repetition of a Diviné
Name or a Mantra is one of the effective ways of practising
Remembrance. Japa or repetition of a Mantra is done at fixed
times in a ceremonial way. But in the pure path of devotion it
can be done always and anywhere. There are Hindu devotees
whose lips always move in the silent repetition of such holy
Names as Rama, Krishna, Narayana etc. This is the most effective
way of keeping up Remembrance.]

Uddhava on Smarana as illustrated in the Gopikas :
9 74 W ot A i |
1gLT WAl TG g )

(1) You (the Gopikas) have attained to the highest fulfil-
ment in life indeed, and have become worthy of worship by all the
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worlds. For you. have your minds constantly fixed on Vasudeva,

the Supreme being. (10.47.23)
The same idea is emphasized by Sri Krishna in His advice to

Uddhava:
TaI AN ARE aREE: gamii |
gddy 99 AMFST HZAFEATAA A7 )

(2) 1 have instructed my disciples like Sanaka and others to
the effect that Yoga consists in disciplining the mind in such a way
that it is drawn away from all objects and fixed in remembrance
of Me. (11.13.14)

The purifying power of Smarana in the words of Sri Suka:

O 2
aFaa: FRIRRA-FFARd agmaf atE |
A3 79 qggad awa @l gaafa R etfesan |
(3) If a person fixes his mind on Krishna’s feet even once
with a fervent appreciation of His excellences, that person would
have atoned for all his sins of the past, and neither Yama nor his

emissaries with noose in hand would ever approach him even in a
dream. (6.11.9)

The pervasive eff ¢t of Smarana in the words of Brahma:

1 WA ST FNTGEAT A § B HAG AW AR |
= *

A i gl garmmad 7= ggeEsTaar g &

(4) Because I hold Sri Hari in my heart with the ardour of
intense devotion, my words never turn untrue, my thoughts

always become effective and my senses never go into the paths of
sin. (2.6.33)

Suka cn Smarana as the end of all Sadh:na:
TAdg AfEraal @i |
FeR@M: ¢ JAWA AR |

(5) This much is the purpose of practising the paths of
Jnana, Yoga and Karma—that man may have the remembrance
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of Narayana at the time of death. This, indeed, is the highest
gain in life. (2.1.6)

Note: The last thought at the time of deathis given the
greatest importance by the Hindus, as it determines the further
course of evolution. In order that men may not misunderstand
this, it is hinted in this verse thatit is continued devotional
practice all through life that will generate the thought of God at
the time of death. This comes as a corrective to any misunder-
standing one may have from the example of Ajamila narrated in
the earlier section (V.13-12) that one can live a merry life and at
the last moment utter the name of Narayana and get salvation,
Ajamila’s case is to be understood in the light of the good works
done by him in some previous birth, the effects of which were
lying in abeyance, or as an act of the Lord’s unconditioned grace.

The same truth emphasized in the words of Sri Suka:

FAEANAA AT TR T6 FAIY |
framon galRa: a@ R @@ wfeg
framaed ) T R |
ARAAE AGET AT qREAEE ||

(6-7) Therefore, O King, you being at the end of your life,
fix your mind on Sri Hari, in a firm and steady way. You shall
attain to the supreme state thereby. The Supreme Lord, the soul
and support of all, draws into Himself one who meditates on Him
at the time of death. (12.3.49-50)

The Vedanta says that only Jnana can give Moksha. How then
can Smarana or Remembrance be saidto give liberation? The
reconciliation is to be had in these words of Suta :

AR FuRrfega: Rmaani 9 8 0l )
| gig wawafe q1a 9 Agafongsg

(8) The constant Remembrance of Krishna renders a man
sinless. It purifies and pacifies his mind, and generates in him
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devotion and knowledge (Jnana), accompanied by Vairagya
(dispassion) and Vijnana (Special Knowledge).
(12.12.45)

NoTe: The teaching of the Bhagavata is that devotion is in
itself a self-sufficient spiritual path. One who always remembers
Krishna attains to everything through His grace. This is the
view upheld by Sri Ramakrishna also. The distinction hinted at
between Jnana and Vijnana in the verse is very significant, and is
reminiscent of Sri Ramakrishna’s teaching. Jnana is the know-
ledge of the Unity of all existence sought to be obtained in Samadhi
by the elimination of all multiplicity as mere illusion, a Maya.
But it is realised as Lila or sportive manifestation of the Unity
(i.e. of the Supreme Being) by one who gets the ego of Vidya after the
Samadhi, by the Divine will. Such a person is a Vijnani as con-
trasted with a Jnani. It must be noted that the perception of
multiplicity by a man without Jnana and the perception of it by
one with Vijnana are basically different in significance. The
ordinary ignorant man has no apprehension of the Base or Ground
of multiplicity. The Jnani apprehends the Base or Ground only,
and the many as its expression. The Vijnani experiences both
the Base or Ground and the multiple manifestation, the One
and the many, simultaneously. So his knowledge is more com-
plete and he is thereforc called Vijnani (one endowed with
specialised knowledge). The Jnani describes the many as Maya,
illusion, and the Vijnani as Lila, playful manifestation. In the
Vijnani knowledge and devotion manifest themselves without any
contradiction. Sri Ramakrishna describes such a spiritual state in
a poetic way as the simultaneous existence of the lunar light and
the solar light. The Bhagavata seems to stand for this very same
philosophical and devotional doctrine.

Sukaon Smarana as the most important of spiritual disciplines.

R soRduisl faltiE-aagTaeT: |
AFAYFE FAXSIOAT T FREY ATATA ||

(9) Learning, austerities, regulation of breath, kindliness,
pilgrimages, gifts, repetition of Mantras—none of these practices
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can purify the mind so efficiently as the constant Remembrance
of the Lord (i.e. the installation of Him in the heart).  (12.3.48)
The same he emphasizes again :

jai FRFNT VT FEIRWRETIT |
gty Rreed W gee: |
Iy 3 fud afggdn gfFa waew |
TIARATS Reuatframamay |

(10-11) Owing to the evil influence of the Iron Age of Kali
men are likely to commit many sins arising from the use of prohi-
bited materials, residence in undersirable surroundings and indul-
gence in evil ways with the body and the mind. The Lord dispels
such sins and sinful tendencies when He manifests in the heart of
a devotee through constant Remembrance. Just as fire removes
the stain found in gold owing to contact with other metals, so
Vishnu, by His presence, removes all the evil tendencies in the

Yogs. (12.3.45-47)

Note: The purport of the first verse is not to give a licence
to commit sin. It is applicable only to the sincerely repentant
person who wants to turn a new leaf in life. Constant Remem-
brance is possible only at an advanced stage of devotional life
attained through long practice of other disciplines mentioned
earlier and hereafter. Similarly the second verse describes how
Remembrance purifies a sinful heart. It is to be noted that
itis the Lord who purifies the heart of the Yogi and not his practices, as
one might think, just as it is the fire, and not the water etc., used for
dipping the gold, that purifies the gold.

Uddhava on how Smarana purifies even the enemies of God :
FASEU ANAarEaiy deantR R R |
q GINSTHT MEAGA-HY FANTAGRY |
T @EFT INHA FORRA |
JgEAd agIRATA HIT: YqEHAT 47|
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(12-13) 1 consider as devotees even the Asuras who, ina
mood of anger and confrontation, fixed their mind on the Lord,
the Master of the worlds. For they could see with their naked
eyes the Lord Mahavishnu, the wielder of the discus, rushing at
them on the neck of His eagle vehicle. Being united with Krishna

" in mind through enmity, these kings overcame their earlier sins,

just as the larva abandons its old form and becomes a Pesakrit (a

kind of wasp) by constant thought of it through fear. (3.2.24);
(7.10.39)

NoTe: That just as God could be approached through love,
He could also be reached through a form of intense antagonism
born of mortal fear, is a special doctrine of the Bhagavata. The
principle underlying this doctrine is that, whatever the motiva-
tion, if the mind could be fixed on Him firmly and with the whole
energy of one’s being, His grace descends on one ina form
appropriate to the mood in which such a fixing is made. One can
approach Him through prayer and supplication, as all devotees
usually do, and He blesses them appearing before them as their
protector. But there are some titanic spirits, Asuras like Hiran-
yaksha, Hiranyakasipu, Ravana, Kumbhakarna, Sisupala etc
(the like of whom we comie across only in the Puranas and not in
actual life), who lived in mortal dread of Mahavishnu and, in
consequence, kept themselves always in a mood of alertness and
confrontation, thinking of Him with intense fear and hatred. The
Puranas describe how in good time He appeared before them in
appropriate forms of a terrible nature and destroyed them in
battle. They were physically destroyed, but spiritually regene-
rated, the blows He delivered on them being His blessings
appropriate to the mood of the Asuras. Also see notes on verse
6.15. The verse 13 describes how fear and antagonism effect this
transformation. A larva is imprisoned in a hole or muddy crust
by a certain type of wasp (pesakrit) which goes on buzzing,
hovering about or sitting on the spot. Poetic fancy attributes
the gradual transformation of the larva to its constant thought of
the wasp generated by fear. Intense and constant fear fixes
one’s attention on the foe as much as love does on the beloved.
As these Asuras fixed their mind on Vishnu or His incarnations,
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though it might be through fear, this act had a transforming
effect, irrespective of the nature of the motivating emotion. The
relevant fact is that the mind was fixed intensely on Vishnu. This
rather strange way of approaching the Divine is called Vidvesha-
Bhakti, communion through confrontation. As these Asuras and
Asuric kings perished at His hands and attained salvatlon
immediately, they did not live to exemplify of what nature the
transformation that came over them was, unlike the Gopikas who
also approached Krishna through another dubious passion, carnal
love of woman for man, but got transformed by the contact
with Krishna (see notes on verse 6-16, 17) and lived to illustrate
what the highest form of Divine love means.

This is probably why the Prema Bhakti (loving devotion) of
the Gopikas has played an important part in devotional traditions
and in the discussion of the theorizers of the gospel of devotion
like Narada and Sandilya in the Bhakti Sutras attributed to them,
unlike the concept of Vidvesha-Bhakti. In calling a sentiment
Bhakti (loving devotion), there are two pre-suppositions: The
devotee must have tadiyata, a feeling of ‘belonging’ to Him, and
God must be conceived of as having @nukii lya, favourable respon-
siveness, when approached. Both these are absent in Vidvesha-
Bhakti or habitual antagonism and confrontation, and it is
therefore very difficult to bring it under the concept of Bhakti.
This together with its practical uselessness to ordinary man, is
probably why Narada and Sandilya do not take it up for discus-
sion, in spite of the definite place given to it in the Bhagavata. It
has perhaps application only to some titanic spirits like Hiranya-
kasipu, Ravana etc., and even these are not, according to the
Puranas, ordinary Jivas working out their spiritual evolution, but
divine spirits under a curse, awaiting redemption by meeting with
destruction at the hands of the Lord as the Incarnate, as stated
in a succeeding verse. (See notes on verse 6-15). One point,
however, has to be clarified here. No one should mistake this
idea of ‘communion through confrontation’ with atheism and
agnosticism. In such attitudes there is no concentration on God
in any sense. They are superficial intellectual doctrines. They
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are the result of an attitude of indifference to God and extreme
concern with worldly enjoyments, which are hostile to the genera-
tion of a purposeful philosophic enquiry.

The above idea is further emphasized in the words of Narada:

TR 4 gaa: Rrgaedis-
FEAZAT TRRSEREEE: |

qTIF] ARAT: TINFAR
AMIF IR (QIH A g R 1

(14, Kings like Sisupala, Paundra, Salva and others thought
of the Lord always (in mortal dread) as their enemy—be it while
walking, playing, sleeping or sitting. Their minds, being thus
directed to Him, meditated on Him always and they attained
union with Him. What to speak then of those who have loving
devotion to Him! (11.5.48)

NoTe: Remembrance of the Lord, with ali the energy of
one’s being, whatever might be the motive or passion directing
that energy, will result in His manifesting Himself to the person
concerned. Antagonism, accompanied by mortal fear, can be
such a driving passion in some exceptional souls, This seems to
be the teaching.

The spiritual background of some of these cases of Vidvesha
Bhakti is given in the words of Jaya and Vijaya, two famous exam-
ples of this brand of devotion in the Bhagavata :

JARNA FAFHR qoet
4 A g7 FRAATAIY |
A1 NSTATFIT AR RN
A WARE T A IR

(15) You sages (Sanaka and the other Kumaras) have right-
ly punished us, offenders against holy onmes. May it for ever
efface from us the tendency to insult holy sages. But taking pity
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on us who are being expelled from the supreme heavenly state to
a life of darkmess and degradation, bless us so that we may not
have that forgetfulness of ignorance resulting in the effacement of
Remembrance of the Lord. (3.15.36)

Note: Jaya and Vijaya, who address the above prayer,
were the gate-keepers of Vaikuntha, the heavenly abode of
Vishnu. When Sanaka and the holy Kumaras (the eternal Boy
Devotees) went to see the Lord, these gate-keepers refused them
admission and thus insulted them. Though the sages were not
mentally hurt by their indiscreet behaviour, they felt that these
emissaries of Vaikuntha were not fit to be in their exalted posi-
tion but required further purification. So they cursed them to the
effect that they would be degraded as creatures in the lower scales
of evolution. The repentant emissaries prayed for remission from
the curse and the sages offered them a way of release, Taking
birth as Asuras, they would be endowed with a born antagonism
to -Vishnu and intense dread of Him. The intensity of these
feelings would make them focus their mind always on Him. Thus
through Remembrance they could exhaust their evil Karma in
three births, in every one of which they would be killed by the
Lord in His incarnations in forms appropriate to the attitudes of
confrontation they assumed. Accordingly they took three succes-
sive births as fraternal pairs,—Titanic souls noted for their power
and antagonism to God, known in Hindu mythology as Hiran-
yaksha and Hiranyakasipy, Ravana and Kumbhakarna, and
Sisupala and Dantavaktra. Maha-vishnu destroyed them in turn
in His Incarnations as Cosmic Boar, as Man -Lion, as Rama and as
Krishna, and thereafter they got back their place in Vaikuntha,

Those brought up in Hindu religious traditions accept these
accounts as literal facts. Others may not. Such examples of Vid-
vesha Bhakti are exceptions and not the general rule. We never
come across such examples in life, and however much the psycho-
logical principle involved may be acceptable, it is of no use in the
practice of devotion. So Sandilya and Narada, the authorities on
Bhakti, have not given importance to this type of attitude in
formulating their theory of devotion.
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It is to be noted that in Christian mythology also there is a
parallel to this, though it has no devotional implication. Satan
was one of the Archangels of God. He revolted against God and
lost his place, and became Satan, the great enemy of God, seduc-
ing His creatures. Satan is ever in confrontation with God, but
unlike Jaya and Vijaya, he has no contrition and is ultimately
condemned to eternal hell. One wonders how Christian thinkers
failed to recognize that one’s antagonism to God involves
Remembrance of Him and should ultimately work out one’s
salvation.

Through the words of Sruti Devatos (Vedas conceived as
female deities singing the praise of Lord Krishna), all conflicting
forms of devotional attitudes, including those of confrontation and
sex love, are reconciled on the ground that they are all forms of
Smarana or Remembrance. Their words are followed by Krishna’s
words stating the principle involved :

RyareRAIsaTaTEst TR AT
g7 ITAX agUIs 7Y W |
faa SeEERTTEUE AR
F99M ¥ AT QHEATEHAQSGHT |

g saraafs Rdy R |
qIAGEEEN 73T AR |

(16-17) Through Remembrance Thy antagonists attained to
the same spiritual goal as the sages who had established complete
control over their vital forces, mind and senses, and meditated
on Thee in the heart. To Thee, we (the Sruti Devatas or Vedas
conceived as female deities) who commune with Thy presence in
everything alike, and the women (Gopikas of Vrindavana) who
longed for the embrace of Thy powerful and handsome arms, are of
equal worth. A mind that thinks intensely of sense objects be-
comes converted into the form and nature of those objects, and a
mind that thinks of Me attains union with Me, (10.87.23; 11.14.27)
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Note: Yogic meditation, philosophical contemplation, an-
tagonism and carnal affection are all equated in the above verses
as means for the attainment of the Lord who responds to the
followers of these paths in a manner appropriate to their respec-

‘tive attitudes. The intensity of their mood and the fact of the

Divine being the object towards which their mind is directed, are
the reasons for their attainment of union with the Lord.

The attainment of communion through confrontation (Vidve-
sha Bhakti) has already been discussed in the Notes on the earlier
verse. The example of attainment through carnal affection referred
to here is that of the famous Gopikas (milkmaids) of Vrindavana.
There is much confused thinking regarding the attitude of the
Gopikas. The difficulty in accepting the doctrine of communion
through confrontation is often overlooked with ease, probably
because of its impracticality and non-occurrence in actual life.
But we cannot so easily dismiss the attitude of the Gopikas,
which has been taken as the example of the highest form of
Bhakti by great theorizers on the subject like Narada and Sandi-
lya, and which forms the central theme of the teachings of great
Vaishnava Acharyas like Chaitanya.

The doctrine, however, is complicated by many ethical pro-
blems arising from the fact that our accepted moral codes equate
carnality and adultery with sin. So various attempts have been
made to get over these difficulties by several theories, some of the
most important of which are as follows: (1) The whole episode
of Krishna and the Gopikas is symbolical and not factual. The
Gopika stand for the soul (the Jivatman) and Krishna for the
Supreme Soul (Paramatman), and the intense aspiration of the
former for the latter is depicted through sex-love. The Jiva in
this philosophy is taken as the Prakriti of the Lord and is
therefore depicted as female. Hence historicity is denied to
the descriptions. (2) The Bhagavata states that Krishna was
only a boy of ten or eleven at the time. So the highly erotic des-
criptions of the relationship between him and the Gopikas, who
are depicted as ladies of mature years, are only poetic exaggera-
tions of some innocent pastoral sports of Krishna with boys and
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girls of the cowherd community among whom he spent his
boyhood days. Here historicity is accepted, but the existence of
any ethical problem is denied. (3) According to a third theory,
while historicity is accepted, it is maintained that the Gopikas
were devoid of bodily consciousness and that they met Krishna at
a spiritual level. Therefore there is nothing carnal about the
relationship. In support of this is pointed out the Bhagavata
verse 10.33.38, which states that while the Gopikas were away
engaged in Rasa Lila, their people found them at home also.
This mystic fact is also hinted at in the statement at the beginning
of the description of Rasa Lila, that Krishna took part in it
assuming his Yoga Maya (10.29.1).

Now what does the Bhagavata itself say on the point? While
it is true that the Bhagavata text holds forth hints justifying all
the three explanations given above, the overwhelming evidence
of language and description in the text declares unequivocally that
the Gopika episode was a physical fact and that all aspects of love
were involved in the relationship. Raja Parikshit, to whom the
Bhagavata was revealed, takes it in that sense and questions Sri
Suka whether there was any ethical justification at all for it.

Suka’s famous reply, as given in the Bhagavata, is as follows:
“Divine personages are found to override the rules of Dharma
(ethics) and do actions of a shocking nature. But just as no im-
purity affects fire which consumes everything, nothing causes
blemish to such persons of immense potency, Butlesser mer
should not imitate them in these respects even in their minds. If
they do so foolishly, they will perish, as one will perish if one
drinks poison following the example of Rudra. The instructions
of godly persons are valid; so are some of their actions too. A
wise man will follow only such of their actions as are consistent
with their words. It is admitted that for enlightened men with-
out the ego sense, there is no selfish gain to be attained by their
actions and no evil to be warded off by abstinence from them.
What good or evil can then affect the supreme Lord Krishna who
is the Master of all beings—gods, men, animals and the rest? By
devotion to His holy feet the great sages derive that Yogic power
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Bhagavata doctrine that when the mind is ﬂrml.y fixed on Him,

'whatever might be the motivating feeling or cxrcurnstance., He‘
responds to the Jiva in a manner appropriate to the Jiva’s attftude,‘
and transforms him by His touch. As the verse under cfmsu!era-

tion states, the Yogis who concentrate their minds on Him as fhe“
indwelling Self, the philosophers who try to see Him as pel.:vadmg
everything, the Asuras who live in mortal dread of, and in con-

frontation with, Him, and the passionate wor.nen who s.eek |
physical union with Him in violation of all social and 't:th}cal |
sanctions —these are all alike to Him. The fact that the minds c?f
all these are directed to Him with intensity, bring§ abou.t the:t

transformation when they receive His touch. In reafllng Krishna’s

life we should not forget that He was not an ordinary man, but
that He was the Supreme Being manifest as man in order to x:eveal

how the one Supreme Being becomes the many, and yet continues
to be the one Perfect Being in spite of being the many.

The importance of Remembraiice, even while engaged in worldly
life, is stated in the words of the kings imprisoned by Jarasandha:

q @ gARATE AT A SOOEHAT ¢ |
wfdy A AWl daafg |

(18) Teach us how, even when involved in Samsara (world-

ly life), we can keep up Thy Remembrance without breaz(l.o.73.15)

Sri Suka reports, as follows, the last prayer of the Gopikas to
Sri Krishna to bless them with Remembrance even when they are
engaged in worldly life :

arga 3 aferam wEf aigh ARFaEe: |
ETtereie v s RS ILIVIU B GRIGCURHL

(19) O Lord, may we, even when engrossed in worldly l'ife,
ever remember Thy holy fect on which Yogis of deep insng.ht
meditate in their hearts and which form tiie means for the uplift
of those fallen in the pit of Samsara. (10.82.49)
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That such Remembrance can fill one’s mind with a joy that
malkes one oblivious of all the little joys and sorrows of Samsara,

is taught by Suka from the experience of the Vrishnis, the devoted
followers of Sri Krishna :

TAAATAS - R ISIEATAATIRY |
A Ry damrmd gom FeOFaE: |

(20) The Vrishnis, with their minds engrossed in Krishna,
did not know their own individual existence when they engaged
themselves in daily activities like resting in bed, walking about,
talking, playing, bathing, eating and the like. (10.90.46)

Sri Krishna says to Uddhava :

wraffqena: avy Raga qda: |
RATHAT G& I9q FAW@EIAERA )
AT I Fiea™ AT |
YAl WeIEAAR: |at gEear & |

A TRAEA A AERAOT T T q witeay |
7 amfgigd a1 gzaffaessi afEarag |

(21-23) O noble one, a person who has cut off his depen-
dence on external things and dedicated his mind entirely to Me,
attains to a state of bliss derived from Me, who am the soul of
his soul. How can people, whose mind dwells on external objects,
ever have that bliss? A person who has nothing as his own,
whose mind and senses are under control, who is even-minded in
all situations, and who finds full satisfaction in having communion
with Me, feels happy wherever he is placed. One who has dedi-
cated one’s mind to Me entirely, wants nothing but Me—even if they
are given the choice of the status of Brahma, the position of Indra, the
office of an emperor, overlordship of Rasatala, the possession of Yogic
powers, or the birthless state of liberation. (11.14.12-14)

14
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Remembrance of the Lord, characterised by loving devotion
is practised even by sages who have attained to knowledge of
Non-duality :

qF=Y AN TF AR STRRAAEORAFHIZI |
yaeqgigERmEy @i AfEweaEnas Reg

(24) Even after attaining knowledge of Thee as devoid of
the world of multiplicity which is manifested by the power of Thy
mysterious Maya, knowing ones continue to worship Thee with
loving devotion. For they cannot find, O Lord, any purpose
other than Remembrance of Thee in their life. (4.20.29)

Note: This verse seems to echo the same philosophy as has
been propounded by Sri Ramakrishna in his doctrine of Vijnana
as distinguished from Jnana. Jnana is the process of negation
generally referred to as “Neti Neti’ (not this, not this), by which
the knowledge of the unity of existence is realized through the
sublation of multiplicity as illusory. This is referred to in the
verse as Vyudastamaydgunavibhramodayam. When multiplicity is
totally sublated, the Jnani attains to Nirvikalpa Samadhi, in which
he realizes the unity of the essence of his ‘I sense’ and of the
multiplicity experienced outside as its opposite, both dissolving in
the Absolute Consciousness, which is described as Nirguna (with-
out modification) and Nishprapancha (without multiplicity or
acosmic). According to Sri Ramakrishna, in the case of ordinary
Jivas, when this kind of Samadhi is attained, the individuality of
thel iva is lost for ever. In the absence of the ego-sense, persona-
lity has no support, and the body of the one immersed in such
perpetual Samadhi perishes in the course of twenty-one days.
But, says Sri Ramakrishna, in the case of rare persons—the
Incarnations and divinely commissioned personages—the ‘I sense’
that has become one with the Absolute Consciousness is, by the
Divine will, restored after Samadhi, but in a transformed state.
Jn the state of ignorance before the intuition of unity, the ego
knows itself only in its worldly relationships—as one of a parti-
cular nationality, as the son of so and so, as occupying such and
such a position etc. This, according to Sri Ramakrishna, is the
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Avidya-Aham (the ‘I’ of ignorance). As against this, the trans-
formed and illumined ‘I’ (the *I’ of knowledge or Vidya-Aham)
realizes itself as intimately related with the Universal Self in some
form of loving relationship as son, friend, sweetheart etc. And
as regards the external world, what was experienced in the state
of ‘ignorance’ as mere multiplicity, is now understood as the One
manifesting as the many. In fact the Vijnani, as the person with
this illumined ego is called, experiences that the one Sat-chit-
ananda (Existence-Knowledge-Bliss) is manifesting Himself as
Iswara (God), Jivas (individual souls), and Jagat (universe) in a
sportive manner out of the abundance of His inherent Bliss.
The Vijnani lives as a playmate of God and as an expression of
His redeeming love. In him is expressed the most powerful form
of loving and ecstatic devotion called Mahabhava. For him God
is not power, as He is to an ignorant devotee, but Love, and he
himself becomes an expression of that Love through service. As
it is stated in the above verse, God-love is the only possible
occupation in life for the Vijnani. The Srimad Bhagavata verse
numbered 1.7.10 describes this condition as follows: ‘Great sages,
even after attaining Mukti and engrossment in the Self, are still
found to practise motiveless devotion to the Lord. So very
wonderful are the excellences of Hari!’

In the next verse, Narada, a sage of this type, describes his
own condition.
Sage Narada says how, after realizing the Lord, he lived in

Remembrance of Him and moved about propagating the gospel of
devotion :

¥ @GgE St kiRl RfEEarE |
HARFIRAONITTE AHATIFILN 91 T &0

(25) 1 have been blessed with the vision of Thy holy feet,
where devotees find freedem, on which even Brahma and others of
deep insight meditate, and which form the means for the uplift
of those who have fallen into ihe pit of Samsara. I shall travel
all over, meditating on Thy holy feet. I beseech that I may ever
have Thy Remembrance, (10.69.18)
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The topic of Smarana is concluded with the following words of
Sri Krishna:

AEEAEAT AT SARARI |
e A gwaRE A AREATREy |

(26) Therefore abandon all vain fancies about tramsitory
worldly dbjects which are like the mental projectiens of dream,

mind on Me, having purified it by devotion to Me.
S ’ (11.14.28)

Note: The comparison of worldly objects with dream i.s not
done to equate them ontologically butis done in .a valuational
sense. The projection is not by the individual ml.nd. J_ust as
Swapna-Maya (dream power) of the individual projects his very
transitory dream experiences, so the Yogz}-Maya .(the .va_me
creative power) of the Lord manifests this umve.rs?e of n?ultlphcx.ty,
including the individualities of the Jivas. Realizing thx's, the Jn{a
should not get entangled in that manifestation, which too 1's
transitory like dream experiences, but should look towards his
own Source, the Supreme Being or Iswara. The analogy of the
dream also helps usto geta glimpse of the Divine mystery of

creation.*

#]n this Chapter, the following rearrangement of vers?s .has b.een made for
effecting a greater topical sequence; verse 22 in.the ongma'l into 13 h.ere;
20 into 14; 14 into 15; 21 into 16; 23 into 17; 15 mt? 18; 25 into 19; 16 into
20; 19 into 21; 17 into 22; 18 into 23; 13 into 24; 24 into 25.

STRAND 7
PADASEVA OR DIVINE SERVICE

[Introduction: The seventh section deals with Padaseva, the
fourth of the nine devotional disciplines. The word literally means
Serving’, especially, ‘Shampooing the feet’. Personal service of
this type in a literal sense can be done by one to one’s revered
Teacher (Guru). Men in general can practise it in a symbolic
way through the service of a consecrated image, which is identi-
fied with the Lord through faith, according to the devotional
philosophy. It will thus be seen that this discipline, and also the
two that follow, those of making offerings and prostrations, have a
special significance to people who practise worship of God through
consecrated images. It should be noted that image worship is
one of the most effective disciplines in the cultivation of devotion,
It is not only a means of concentration as widely believed, but is
also a means to gain a sense of the concreteness of God and of
having actually served and worshipped Him.

‘Serving the feet of the Lord’ can have also a wider signifi-
cance. The Purusha Sukta speaks of the four Padas of the Lord,
of which one alone is manifest as the worlds, while the others are
transcendent. Here Pada means an ‘aspect’, and the service of the
world, which is a manifestation of Him, becomes His service,
when done with the correct devotional attitude. When we perso-
nalize the Deity and conceive of ourselves as His humble votaries,
the Lord’s feet gain a special significance to us. If we do all our
work in a spirit of dedication to Him, we can speak of ‘offering
all our actions at the feet of the Lord’. When we surrender
ourselves to Him, we can speak of ‘surrendering ourselves at His
feet’. So ‘Service of His feet’ can mean, in a wider sense, any act
of dedication we do in His name. In a still wider sense it can
mean ‘service’ in general, including service of His devotees and
of His immanent presence in all beings. It is better to understand
Padaseva in this wider sense than as mere ‘Shampooing of the
feet’ of the Guru or holy men, as is generally understood in devo-




214 BHAKTI RATNAVALI: STRAND 7 [1-2

tional circles. Devotional discipline is thereby given a wider social
implication and is freed from the criticism that it makes man
purely other-worldly. Besides, involvement in the good of the
neighbour is the best safeguard against man developing self-
centredness in his pursuit of mere individual salvation. For,
self-centredness is the opposite of spirituality. We have added
four verses to the original text, to make the selection more compre-
hensive.]

Prahlada on Divine service as the source of all happiness:

*Rsgll Agedl A1 W AT 0T A |
AFA-GTRIC AT g 139 |

(1) Tt is through the service of the feet of the Lord that all
beings, be they Devas, Asuras, men, Yakshas, or Gandharvas,
attain to peace and happiness. This is our experience. (7.7.50)

Rema (or Lakshmi), the Consort of Vishnu and the Goddess of
Prosperity on the same subject :

TATHY TEAAIRA: AT avged 3 au it |
T WIARrATA Af fAegwag AGEN gaisiia 1l

(2) Brphma and other Devas, attracted by a desire for
material gains, perform terrible austerities and penances for the
attainment of Me (the Mistress of all forms of prosperity). But,
O Lord, unless they are devoted to Thy feet, they cannot win My
favour, as My heart has been offered unto Thee. (5.18.22)

Note: The meaning secems to be that even when men take
to the worship of various Deities for worldly prosperity, they
‘must remember that these Deities are all aspects of the one
Supreme Being, without whom they have no power.

The supreme value of Padaseva is described in Brahma’s words:

ARG AR RaaE |
AN AEFHAA Falea MACGIE FATTH 1|
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(3) Some great sages merge their minds in Thee, the home
of all beings, through concentration (and attain to liberation).
But there are others who, following the path of devotionexempli-
fied by great devotees like Narada, use the service of Thy feet as
boat to cross the ocean of Samsara with utmost ease, as ifit
were a puddle made by a calf’s hoof, (10.2.30)

It is said in the Vedanta Sastra that liberation is obtained only
through Jnana (knowledge) generated by reflection on the great
Vedic sentence (Mahavakya). Then how is it stated here that by the
Padaseva of the Lord, Moksha can be obtained? The reply is given
in the words of Brahma:

INM T T IRIFIAZT-AACQMITENT aF & |
AT a7 AR T A9 Thsh it Al

(4) O Lord, only those who have Thy grace, obtained
through devotion to Thy holy feet, can come to know the trauth
about Thy infinite greatness—not others who search for a long
time and alone (through practice of Yoga and philosophic
reflection). (10.14.29)

Note: This is another assertion of the superiority of the
path of devotion and Divine grace to other types of spiritual dis-
cipline. The Bhagavata maintains that to be fruitful, all forms of
spiritual discipline must be based on devotion and surrender to
the Supreme Being. It is only God’s grace that can give illumi-
nation—not mere philosophic reflection of the Jnani or introverted
concentration of the Yogi. These can be successful only if they
are supported by devotion and self-surrender to God, whose grace
alone can ultimately uplift man from the pit of ignorance. Our
ignorance of our ‘real’ nature is not of our making. It must have
been due to another will. That will is God’s. So His will or grace
alone can remove ignorance, and man’s duty is to pray to Him
aud surrender to Him.

It is generally contended in Vedanta, that knowledge of Truth
(Tattva-jnana) gives freedom from fear. But in truth it is God’s
grace that generates Tattva-jnana and therefore He alone can offer
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freedom from fear. This is stated in the words of Devaki, the
Mother of Krishna.

yeat TegETIEA: @A ST gaty AWd HLW‘FT&U
qEMATS WY ATSEAE |E: A AR

(5) Afraid of the serpent of Death, man runs about, as it
were, through numerous transmigrations, in this and other spher-
es, seeking in vain for freedom from fear of death. O Thou
Original Being! Having attained to Thy holy feet throu.gh some
good fortune (resulting from past auspicious Karmas®, he lies there
in peace, and Death leaves him alone and departs. (10.3.27)

Note: The truth of this will be realized when we remember
that all efforts of living beings from the amoeba to the mf)st
civilized man, are for self-preservation—which means keeping
away from destruction. Life is thus a constant flow of fear, an.d
death which is the source of that fear, is itself called fear. Itis
stated that ultimately freedom from destruction, i.e. from fear,
can be had only at the feet of God.

Prahlada on the same truth :

AES T AT -AARTE A A AT |
freqr ¢ AR FAENE WEASTORI |

(6) Therefore abandon worldly life—the domain of repeated
births and deaths and the source of passions, attachments, SOrrow,
anger, pride, desire, fear, misery, and worry —, and seek refuge
at the feet of the Lord, the domain of fearlessness., (5.18.14)

Why then are all not seeking refuge at the Lord’s feet, but go
after various forms of spiritual disciplines based only on self-effor1?

The answer is given in the words of Uddhava:

JAA ARG TETS G AR |
ge g R fe-eaE s fagar @ wifda: o

(7) Therefore, O Lord of all the worlds! Wise men with
true discrimination and understanding (Paramahamsas) take
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shelter without any reservation at Thy holy feet, the seat of all
bliss. They are not afflicted by Thy great illusory power, Maya.
Unlike these, those who depend on Yoga and Karma, with pride
in their own power, fail to attain the spiritual summum bonum,
being overcome by the illusory power of Thy Maya, (11.29.3)

NoTe: The idea is that the path of devotion and self-surren-
der, when genuinely motivated and practised, is free from the
vitiation of egotistic impulses, to which mea depending merely on
self-effort, as in the case of pure Yogis and Karmis, are exposed.
This should not be interpreted as any discouragement of self-
effort. Practice of spiritual discipline should be only an expression
of one’s ardour and intensity of aspiration. One should not have
behind the practice of such discipline, any idea that one can
either compel or purchase God through those disciplines. The
revelation of God is an act of grace which is bestowed only when
self-will is absolulely effaced. Spiritual practice should lead to the
effacement of self-will and egotism, and not contribute to their
growth, as it unfortunately happens in the case of many a votary
given to pure self-effort. A spiritual aspirant with great capacity
for work and concentration should, if he is a genuine aspirant,
feel that all his powers of self-effort come from God. He is then
safe. Thus devotion and self-surrender should accompany spiritual
effort in all its phases. In the absence of true devotion, Karma

and Yoga and philosophic reflection may themselves become
sources of bondage.

When there are many ways of attaining salvation, why one
should take to Padaseva—the path of devotion and service—is ex-
plained in the words of sage Sanatkumara.

F591 EIRE wnutangAgi vraAwagRa Rddata |
a9 EVATEAY AT aEtH T STqAgIR gEA |

(8) The task of those who seek to cross the ocean of Sam-
sara, rendered dangerous by the crocodiles constituted of the six
passions, is very difficult indeed, if it is undertaken without the
help of Iswara as the boat. Therefore, resort to the boat.of the
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worship of Sri Hari, the Supreme Lord, and cross this ocean of
misery which is difficult to cross by any other means.  ( 4.22.40)

NoTe: This is in criticism of those doctrines of salvation
which do not accept the idea of a Supreme Iswara, or do not
stress sufficiently His importance in the scheme of salvation.
Several schools of Buddhism, Sankhya and Yoga uphold such a
doctrine, in which God and His grace have no place. Even some
schools of Kevaladvaitins consider God only as a phenomenal
reality, and give Him only a very formal place in the scheme of
salvation. The Bhagavata, though Advaitic in its philosophy,
is uncompromisingly devotional in its outlook, and maintains
that God is the supreme factor in salvation and that without His
grace, a spiritual aspirant, standing solely on his own strength,
will surely be devoured by the alligators of passions in his fool-
hardy attempt to cross the ocean of life through mere self-effort.
For the Bhagavata, Iswara is not a lower Brahman, as some
Advaitins contend, but the very Non-dual Principle who in a very
real sense has manifested Himself as the world of Jivas and Jagat;
the only way of grasping His non-duality is through worship
and self-surrender, which in turn would elicit His grace, and
through this grace alone can the Jiva overcome Samsara and be a
participant in Divine Love.

Advising Prachetas, Rudra speaks of the importance of cling-
ing to the Lord’s feet :

FERIOZIST [AAZMA TS IRSTAFAIINRFA |
Ragamz qwEl @ AT #3939 ||

(9) Whichsoever intelligent men, save those who want to
waste their lives by indulgence in blasphemy and in impious living,
would fail to cling to Thy lotus feet that are worshipped with un-
disturbed and unquestioning faith by our Guru (Brahma) as also
by thc fourteen Manus ? (424.67)

Note: The idea implied here seems to be that it is not
reason but passion that stands in the way of developing a strong

faith in God. The more a man is attracted by the life of the senses,
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the less will be his proneness to have a vigorous and living faith
in a Supreme Being.

The keen delight to be had in the service of the Lord’s feet is
highlighted in the words of Prithu :

I ITEEIEAT-aRa-eta a9 @8 |
a: RuiEARRd adt aa srgefigar aftq |

RRJATIAT: ga-ragRgaRgdiaT |
¢S FaFaw: g A g@fy Hyam geEd

(10-11) The delight in the service of His feet, growiog day
by day, washes off the agelong accumulations of impurities in the
aspirant’s mind, even as the waters of the Ganga, sprung from
His toes, remove his sins (through his bodily contact with it).
A devotee, cleansed of all mental impurities and endowed with
the strength born of non-attachment and realization, establishes
himself at the feet of God and is never affected by the miseries of
the cycle of births and deaths. (4.21.31-32)

If it is argued that it is only by Vedic Karma that purity of
mind is attained, it is pointed out in Yama’s words that it is not so:

FomifErrrAg oo A gafige-
AN WA IATTRY |

FeqEg FIMEA ARAGH: T
Hiza &4 79 oF W@ g &g

(12) The devotee who, like the bee, has enjoyed the nectar
of Sri Krishna’s lotus feet, never again finds delight in the aban-
doned enjoyments of worldly life, which are nothing but an
accumulation of sins. But there are others who, prompted by their
own passionate nature, resort to ritualistic Karma under the guise
of atoning for their sins, but who, in the process, generate and
accumulate more sins, (6.3.33)
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NoTE: It is the uncompromising doctrine of the Bhagavata
that genuine devotion is the best atonement for all sin and the
most potent cause of all enlightenment. It is here contended,
that Vedic ritualistic actions prescribed as expiation for sins are
themselves born of the prompting of Rajas (passion) which is the
source of all sin. But Nishkama-Karma, or action without desire,
performed as an offering to God is not of this kind. It stands on
a different footing. It is a part of devotional life, and should be
distinguished from mere Vedic ritualistic Karma criticised above.
Nishkama-Karma is performed to please God, and its sure fruit
is the strengthening of our devotion to Him.

In Brahma’s words the service of the Lord’s feet is described
as the highest good fortune that can befall a person:

aged A A9 & RN wAsA IR q A1 R
FARARSA WAAAR] A1 F9A 7 RIS )

(13) O Lord, 1 shall consider it my greatest good fortune,
if, in this life as Brahma or in any possible lower embodiment in
future, T become one among Thy devotees and do service to Thy
holy feet. (10.14.30)

AT ¥ WOBTIT WENE JUaaE g |
qAIFgREATE W 0 9§ 9% AR A I

(14) The lovely fcet of the Lord, far-famed for holiness and
affording shelter even to great sages, are to His votaries, who
seek such shelter, a veritable ship that renders the great ocean of
Samsara as easily negotiable as the puddle made by the hoof of a
calf. The Lord’s devotees verily attain to the supreme state from
which there is no danger of rcturn to Samsara. (10.14.58)

King Muchukunda on the danger of not seeking shelter at
the feet of ihe Loid:

FoET FA JOANT WYY FIRESIMHIFASAT |

qRRRE A ATERAQ-IERTERY Taar q9r T o)
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(15) If a man, having by some good fortune got the rare em-
bodiment in a healthy and perfect human body, fails to take
shelter at the lotus feet of the Lord, he will fall into the pit of
worldly life drawn by the attractions of the flecting sense-objects
and domestic affections, just as an animal falls into a well
(covered or camouflaged with attractive grass). (10.51.47)

Some hold thd&\{he performance of duty (Swadharmay is suffi-
cient for one’s spiritual welfare. Why then should one at all do
the Padaseva of the Lord? The answer is given in Prahlada’s words:

fmErgmgagtRgaa-ngRET RgEEge aigy |
A7) azfiaRAraaaRard-mo gAifd @ 33 A g a1

(16) I consider a dog-eater (a low-born outcaste), who
none the less has dedicated his mind, speech, bodily activities
wealth and senses to the Lord, as more worthy than a Brahmana’
cndowed with the twelve noble qualifications but averse to Thy
Holy feet. For, the former (by virtue of the holiness derived fro.;l
his dedication to Thy feet) purifies even his race, while the latter,
with his inordinate pride and egotism, cannot purify even
himself, (7.9.10)

Note: The twelve virtues referred to above are given in the
previous verse of the Bhagavata text (7.9.9.). They are as follows:
wealth (Vitta), high birth (Abhijana), knowledge of scriptures
(Srutam), power of the senses (Ojas), impressiveness of persona-
lity (Tejas), grandeur (Pratapa), strength of body (Balam), capacity
for self-eflort, (Pourusham), intelligence (Buddhi), and concen-
tration (Yoga). A man possessed of all these qualifications will
be considered a distinguished person from the worldly point of
view. But according to this devotional scripture, he is a worthless
man, if he has no devotion to God.

Yama’s condemnation of the non-devotional people:

AAATEARAN A AYFR- NIRRT |
fAfiFa: wagaga wWa-gu I Rl agaomg ||
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(17) Fetch such wicked men as are steeped in worldliness,
which is the veritable pathway to hell, and are averse to the nec-
tar of the lotus-feet of the Lord, which the all-renouncing Parama-

hamsas, the true connoisseurs of spiritual values, always drink. !
(6-3-28.

Note: From the point of view of the path of devotion, no
mental and intellectual endowments are of any good, unless they
help to generate devotion to God. It is from this position that

“in verse 16, it is stated that even a highly talented and powerful
person is inferior to a low-born man with genuine devotion to
God. Here in verse 17 persons with high endowments, but
devoid of devotion are. positively classified as wicked.
For, a person with ability and power, but devoid of devotion and
universal love, is sure to use his capacities for self-aggrandisement
alone.

Rudra speaks of the non-devotional as the ‘living-dead":

Yagathy Fsear FREAGAERT: |
A ANEIT GG T AN TR )

(18) If a man, having obtained this human embodiment, a
veritable gift of God, fails to adore Thy feet owing to the pull of
his uncontrolled senses, he is indeed cheating himself (or com-
mitting suicide). He is to be pitied. (10.63.41)

NoTe: Itis hinted here that what stands in the way of a
man’s accepting the existence of God, is not reason, as is often
said, but his slavery to the senses. Sense-indulgences steep us in
animality and make us impervious to devotional thoughts. When
we are without the capacity for faith and worship, the highest
faculties given to us, we can be said to be committing suicide.

The all-round greatness of those who serve the feet of the
Lord, is praised in the words of Yudhishthira:

g Afwa oft ¥ =ifq
QIgregAgAT gadl i |
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frzfia & FHSAN ATIEI-
qrmEy afX a sl @ AaF

(19) They, who for the destruction of all sins, ever serve
Thy feet, and meditate on them, and speak and sing about them,
get purified and attain to liberation from Samsara. If they pray
for other blessings of a worldly nature, they get them too, unlike
others who have a hankering for them. (10.72.4)

But such devotees never seek anything except the service of the
Lord’s feet. This is stated in the words of the Nagapatnis and King
Muchukunda:

A FIG A T AN T qAgA a @i |

A ANEFRYANE T AEBhA TG qI_ )

A WAYSH T NEATA-ZFRFAETAMT aC Bl
AT FEAT QTR T TN AT I )

(20-21) Those who have taken refuge at the dust of Thy feet
do not desire for heaven, emperorship, creatorship, dominion
ever Rasa-Tala or Super-human Yogic power. They do not desire
even Moksha. O Lord, Thou all-pervading Being! I do not desire
for any boon other than the privilege of serving Thy feet, which
is the only blessing worthy of aspiration by men of renunciation.
There is really no other boon that I seek for. Whoever endowed
with wisdom would, after worshipping Thee, the bestower of libe-
ration, ask for boons which bring only bondage to the self?

(1.16.37;10.51.56)

In the words of Sri Krishna's wives addressed to queen Drau-
padi it is pointed out how devotees reject even Moksha, because,
being a state of oneness with the Lord, it does not give the privilege
of Divine Service, to the devotee:

A T WA AEGT SOST AISIReq |
IO TRET A ARG T OE 92 1)
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FAIEZ TAH HAAGIS: A48 |
FRFAETE el Ag nEra |

(22-23) O good lady, we have no desire for empire, or the
state of Indra, or the position of Brahma, or for a combination of
both these, or for the possession of multifarious Yogic powers, or
even for the state of eternal mergence in Hari (Moksha). What
we yearn for is the opportunity to wear always on our head the
dust of the feet of Sri Krishna fragrant with the sweet smell of
saffron that has fallen from the bosom of Sri Devi herself (as she
serves the Lord). (10.83.41.42)

NoTe: Sri Krishna’s wives say in the above verses that
service of the Lord is preferable to Moksha, which is the highest
state according to the Vedanta, and that there is no privilege open
to them greater than the opportunity for such service. ~The dust
of the Lord’s feet is said to be fragrant with the smell of saffron
fallen from the body of Sri Devi, the Divine consort of Vishnu,
in order to indicate that Sri, whom all beings from Brahma down
resort to for boons and even Moksha, is Herself serving the Lord
and considers the satisfaction arising-from the service as superior
to everything else. Thus according to the Bhakti Sastra, there is
no greater, or more desirable, state for the Jiva than service of
the Lord.

The same idea is emphasized in the words of Sri Suka:

# F AAMCFANT GFIWMITAL |
A ANAAN TI-ENGRAGT: ||

(24) Seecing that life is surroundered on all sides by the
great Terror (Death), who, having with powers of observation and
reflection, would not worship the feet of Sri Hari, whom even the
immortal gods adore? (11.2.2)

The same idea is again emphasized in the words of Kavi, one of

the Navayogis:

ASTAgEaR=gaT qRrImEana Ay |
stmggagamaz  Ramar ax faga s
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(25) I consider that the worship of the feet of the Lord, the
Imperishable Being, is the means for man to get relief from cons-
tant fear of death arising from the identification of the perishable
body with the Atman. Through resignation at the feet of the
Lord, fear is overcome. (11.2.33)

The importance of devotion over Swadharma is stressed by
Narada:

AT GIN WS G-ATATHIST @) afy )
T F ASAFAEYST % & a1sd ngisusiai @adas ||

(26) A man who has abandoned Swadharma and taken to
the exclusive service of Sri Hari’s feet may, out of his immaturity,
have a fall (or fail to achieve the goal before death). But what
evil can befall him thereby? And what high end can a performer
of Swadharma achieve, if he is devoid of devotion? (K517

Note: In this verse we hear echoes of the controversy
between the Vedic ritualists and the devotional school of thought
called the Bhagavatas or Pancharatras. The performance of Swa-
dharma consisted, according to the orthodox Vedists, in the
meticulous performance of daily rituals like Agnihotra, Sandhya
etc., and occasional rituals like Sraddha etc., as also the discharge
of social duties based on caste. These can be done even without
any genuine devotional element in them. The Bhagavatas, how-
ever, considered the practice of devotion to be a higher duty than
the performance of Vedic rituals. So in the place of Vedic rituals
they substitued the service of God in His image in temples or in
the homes. The old thinkers held that Swadharma saves one
from moral fall and degradation. But the Bhagavatas thought
that it is better to face this risk and practise devotion through
‘hearing’, ‘praise’, ‘Padaseva’ etc., than live a ritual-bound life
If at all a Bhakta falls, he will be corrected by the power o;'
sincere devotion. Besides, in the next birth he can start from
where he left. In the Bhagavad Gita, which is also a text of the
Bhagavata School, a reconciljation is effected between the discharge
of Swadharma and devotion, by the theory that all one’s actions
should be done as offering unto God.

15
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In the words of Karabhajana, one of the Navayogis, it is
pointed out with sufficient reason that no true devotee will really
fall and be degraded:

qUEYS WWa: BrEw awFaaEe gk e |
fiwt asicaies wifg gfy &% el afwle

(27) The supreme Lord Hari, dwelling in the heart of His
dear devotee, effaces all the possible evil effects of any forbidden
Karma that may accrue to him, provided the devotee .has abandon-
ed all other loves and allegiances, and worships Him and takes
refuge at His feet. (11.5.42)

Nore: Speaking about the power of devotion to dispel every
kind of obstruction in the path of the devotee, the Bhagava‘ta
text says inthe verse earlier to the present one (11.5.41): A
person who has surrendered himself entirely to the Lord, the on¢
Being to whom such surrender is appropriate, and abandoned all
sense of agency, is no longer a servant of, nor a debtor to, Devas
or Rishis or manes or men or Bhutas.’

The above idea emphasized in the words of Bahulaswa:

# g @sEa-Raiky REsRgnT |
ffSwaai eatal gAtal A |

(28) O Lord, it is Thy nature to offer Thyself to wise nren
who are free from passions and possessions. Whosoever kno;vx;;g
this will give up clinging to Thy holy feet? : (10.86.33)

That all evil from which man suffers is due to want of devotion
1o the feet of the Lord, is shown in the words of Brahma:

aAEd ZRoERgzMiN fiw: wger afad fRgas W |
AAANAAGIAE Ao Qa9 ISR Tl A

(29) So long as man does not seek absolute shelter at T!ny
feet, the refuge from all fears, he will be dominated by the Ylle
sense of ‘I’ and ‘mine’, which is the root cause of all suffering.
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and as a consequence, he will be subject to grief, desire, defeat,
and insatiable greed on account of wealth, home and friends.

(3.9.6)
Universal application of Bhakti in Kaplla’s words:

FAIWITHRA ARFINA DG |
YT ULHE ¥ ARGIFAAIY |

(30) For the attainment of the spiritual summum b nums
Yogins serve My holy feet, the abode of fearless felicity, practis-

ing the discipline of Bhakti (devotion), accompanied with know-
ledge and dispassion. (3.25.43)

The words of Kavi, one of the Navayogis, in praise of
Padaseva:

APAIT AANITA ARRORHATISNG: |
QA (3 o
963 T W O 99 W e ane )

(31) By this steady and continuous service of the feet of
the Lord, an aspirant is blessed with devotion, dispassion and

experience of God. He then attains to liberation, the state of
Supreme Peace. (11.2.43)

NotTe: Itis the contention of the Bhagavata that devotion
or service of the Lord is in itself a self-sufficient path for the
attainment of the spiritual summum bonum. It is not merely a
discipline for purification of mind, to be followed by the Jnana
disciplines of Sravana (hearing of the Upanishads), Manana
(cogitating on them) and Nididhyasana (concentrated contempla-
tion on them). It is not merely an indirect aid to knowledge, but
a direct means for attaining the spiritual summum bonum. The
Bhagavata puts this view very effectively in 11.2.42. of the full text,
as follows: ‘A person who has surrendered himself to the Lord
becomes endowed at the same time with devotion to Him, know-
ledge of Him, and dispassion for all other things unconnected with
Him, just as a man eating a ball of rice feels simultaneously with

every mouthful, enjoyable taste, a sense of the stomach. getting
full, and freedom from hunger’.,
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The selection of verses under ‘Padaseva’ in the Bhakti Ratna-
vali stops with Verse 31. It will be seen that in these, ‘Pada’ is
treated as ‘feet’ of God, taking Him in a theological sense. But in
the Bhagavata and the Vedas, Pada has a wider meaning. It means
an aspect of Him or a manifestation of His. Thus it is said that of
His four ‘Padas’ oneis manifest as this world of Becoming
(Prapancha) and the other three are transcendent. In this. concep-
tion, *Pada’ becomes a manifested aspect of God, and that is for us
the whole world in which we find ourselves. So Padaseva can mean
the service of society or the world at large with the devotiona]
sense that it is an aspect of the Supreme Being. This interpretation
of Padaseva will make the Bhagavata Dharma a more comprehensive
discipline and synthesise it withman’s social aspirations. With
this in view we have added below four more verses from the
Bhagavata, which are not included in the Bhakti Ratnavali.

A basis for the wider notion of Padaseva will be found in the
conception ¢f Ged manifesting as the All. The experience of the
Navayogis (group of nine Yogis) in this respect is given below :

q A WATEd A9 agageARy |
AAANSSIRANEN 759741 ST ||
(32) They (the group of nine Yogis) moved about, seeing

the whole universe in its subtle and gross aspects as the form of
the Lord, not different from the Lord Himself. (1112:22)

The same idea of the service of all beings being Padaseva, is
implied in the following description of the different types of
Bhagavatas (devotees) in the words of Hari, one of the Navayogis :

THYAY 7! TRTIEARAARAA |
YAl A AREQRE: )

AR agfiAy TRy fEvg 9|
W W PN I wFQfQ A AN |
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AT T 5 W qgIE |
T IR T q W qFA @ )

(33-35) The perfect Bhagavata or devotee of the Lord
(Bhagavatottama) is one who sees the Atman in all creatures as
an expression of the Supreme Being, and all beings as dwelling in
the Bhagavan, the Supreme Spirit. A mediocre Bhagavata is one
\Yho entertains an attitude of adoring love towards God, of friend-
liness to His devotees, of kindness and sympathy to common
peol.)le, and of indifference to enemies and bad people. And he is
the inferior type of Bhagavata who performs the worship of God in
mages with faith and devotion, but is totally indifferent to devotees
of God and other beings (on account of his incapacity to recognize
the Divinity manifesting through everything). (11 2.45-47)



STRAND 8
ARCHANA OR WORSHIP

[Introduction: This section deals with Archana, or wor-
ship, the fifth of the devotional disciplines. Archana is also
popularly known as Pooja. Pooja is a way of honouring God
conceived in a personal sense with offerings of several pure ingre-
dients according to rituals laid down in scriptures called Agamas,
which are authoritative in this field. This is a devotional practice
special to Hinduism, because it can be done only where worship of
God in images or other similar symbols is in vogue, and Hinduism,
with the exception of some forms of Buddhism, is the only religion
which unreservedly accepts image worship and advocates it as a

universally helpful, though not absolutely necessary, devotional
discipline.

Semitic religions, especially Islam and, theoretically Christi-
anity also, are hostile to this form of devotion. Their hostility
seems to spring from a peculiarly unconscious assumption that
God is an individual absolutely different from Nature, that there
can therefore be no substitute for Him drawn from Nature in the
shape of a symbol or image, and that any such worship, being,
worship of something other than God, can be nothing better than
adoration of stock and stone —a heinous sin and a prostitution of
man’s capacity for reverence and worship. As against this, the
Hindu point of view is that Nature is only a manifestation of God
who indwells it, that through every striking aspect of Nature the
Indwelling Spirit can be communed with, and that above all, He
manifests Himself, for blessing the adoring votaries, in consecrat-
ed images where His presence is invoked and worshipped with
faith and reverence. Itis derogatory to call such holy images
idols, as is often done. They are manifestations of God in a way
that even an ordinary man with faith may serve Him and be
spiritually elevated. While prayer advocated by Semitic religions
is addressed to an imaginary being, the worship of Divine Images
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gives a sense of realism and concreteness to the devotional practice
of the Hindus.

The worship of images can become corrupted when an over-growth
of soulless ritualism is allowed to smother the devotional sense,
The essence of such worship is a live feeling that God is present-
ing Himself in the image. Rituals are only an aid, and not an
end. Like any other code or procedure, they can help us to keep
up the sense of vigilance and seriousness in the ‘worshipper,
besides providing a channel and a form for his devotional senti.
ment. Buta worshipper should not forget that Bhakti, and not
ritual, is the essence of Pooja. As the Bhagavan has stated in the
Gita: ‘If a devotee offers some Tulasi leaf, flower, fruit or water
to Me, I accept that offering with great satisfaction, provided it
is an offering of love and devotion’.

There have been, however, great devotees who have combined
claborate rituals and intense devotion in the practice of wor-
ship. The reader who is interested to have a peep into this aspect
of devotion, may read the life of Swami Ramakrishnananda, one
of the great disciples of Sri Ramakrishna. This kind of ecstatic
Pooja is considered so important a form of devotion that the
Narada Bhakti Sutras give ‘attachment for, and absorption in,
Pooja’ as one of the definitions of Bhakti.

There is also a form of Pooja which transcends all rituals, It
is called Seva or Service. Here rituals are discarded or reduced
to a minimum, and the image is treated as a living being, near
and dear to one, and served accordingly with bath, decoration,
food, cloth etc., with great care and love, The devotional schools
founded by Vallabhacharya and Sri Chaitanya are noted for this
form of Pooja.

The high-water mark of Pooja is reached when the devotee
begins to feel the presence of God everywhere and in everything,
His whole life then becomes a service of the One through the Alj,

" and of the All through the One. The present section begins

with a verse embodying this lofty conception of Pooja or Archana.
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[We have added seven verses to the original text at the end of
the section in order to make the selection more comprehensive.]

In Narada’s words the relation between worship, God and
service of the world is stated :

I AAYBRATTA Tafd SqER-TgSITIET: |
MONTEE JAFZAE 59T FIROA=GASAT )

(1) Just as by poaring water at the root of the tree, all its
branches, leaves etc., are nourished, and just as food eaten to
sustain vitality strengthens all the senses, so alsc adoration of

Achyuta is the adoration of all Deities (or the whole univ&rgel).l "

Note: This verse is generally interpreted, restricting the
meaning of the word Sarva, ‘all’, to the various Deities accepted in
the Hindu scriptures. God has manifested as several Deities, but
one need not go to worship them all. If we worship the one
Supreme Being (Achyuta) all other beings are also simultaneously
worshipped. But by extending the meaning of the word ‘all’ to
‘all beings’, who in fact are manifestations of God, we geta
better meaning. In this sense worship of God in the image must
symbolize for us the worship of Him in all beings, and as such,
we should deal with all beings in our daily life with that reveren-
tial feeling, of which worship is an expression. Further implica-
tions are explained i the note to the next verse.

The real implication of worship is emphasised in the words of
Brahma :

IR WamEEl ageERTaYy |
Tge e adgmeRg R

(2) What the watering of a tree at the root is to all the
branches of the tree, that the worship of Vishnu is to al]l beings,
including oneself. (8.5.49)

‘Note: The real implication of the abovedwo verses is this:
In order to benefit the whole tree, water must -fall at- the root,

3] ARCHANAM OR WORSHIP 233

even if it be falling through the leaves and branches. So also
man may discharge his duties or go about helping his fellow
beings, but if he does not have the feeling that he is thereby
serving God who is the essence in man and the world, it will
not lead to real good to others or to himself. If we do not
have God in view, our work, both social and devotional, will
become purely ego-centred and selfish, and to that extent, it will
only harm and corrupt others as also ourselves. The verses also
imply that if a person is really absorbed in God and is apparently
doing nothing in the external world, he is still working for the
greatest good of all. His thoughts and prayers are so con-
centrated and powerful that they have a beneficial impact on the
whole world. - God is the root or soul of all this world of living
and non.living beings, and these are related to Him as the
branches are to the tree or as the organs.are to the organism. So
when a devotee is in intense communion with Him, he is in touch
with all, and the spiritual and moral values hé generates by his

- holy life exert their uplifting influence on all beings.

Rudra on worship being the supreme teaching of the seriptures:

FraTRarRigiT N wgFTar ary avka Rgd |
YAFTAFRTONTISYT I T a3 9 @ 07 Fian ||

(3) The real masters of the Vedas and the Tantras are
those Yogis who, prompted by great faith and sincerity, worship
Thee with proper rites and ceremonies for the attainment of
Moksha, knowing the object they worship to be Thyself, the
Universal Being — the originator, the pervader, the sustainer, and
the director of the totality and its parts, whose existence the
whole manifested universe proclaims. (4.24.62)

NoTE : The ideas implied in the above verse areas follows:
(1) The object of worship may be only the cult Deity or Ishta
Devata. But the worshipper should overcome all narrow feelings
by recognising the one God of all, the universal Iswara,inh%s object
of worship as well as in the object of worship of others. (2) Ritualism
or external worship, and knowledge or spiritual understanding,
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should go hand in hand if spiritual progress is to be made. Dry

philosophical intellectualism on the one hand, and self-stifling
and excessive ritualism on the other, are the Scylla and Charybdis
to be avoided for a harmonious development of man’s spiritual
capacities. Worship through communion i8 the spiritual discip-
line of choice for the ordinary individuals. External worship of
God in the image forms an important part of it. As explained
in the Note on an earlier verse, such worship disciplines the
mind and creates a sense of realism in worsbip. But it must be
accompanied by knowledge and meditation. (3) The Bhagavata,
seems to indicate that the conflict which existed at one time
between Vedic thinkers and Pancharatrins (referred to here as
followers of Tantra) can be resolved by the recognition that the
one Universal Being is worshipped through all Deities and
through all rituals. (4) Sincerity, spiritual motivation and
the recognition that all Deities are expressions of the one Universal
Being, are what make any ritual real worship.

Why man should worship the Lord as described above, is stated
in the words of Munis:

Rredimgdisy 7 ®Rfe TrEEeg |
zfya: gy A aRARRELEE: |
Y @EEIA: AT EQEAA |
FegZATARNA IHAAT THT ||

(4-5) Honseholders should worship the Lord with the help
of resources earned in righteous ways. This is the best means for
the attasinment of spiritual welfare. Wise men who know the
scriptures have recognised this as the easiest way to spiritual

communion, mental peace, and moral excellence leading to in-
ward joy. (10.84. 36-37)

The true meaning of worship is given in the words of Prahlada:

Sarewa: TRy REwrTel qTe SAgRTe: Fe i |
e WA et A6 qERE alkged am geft:
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(6) Being self-satisfied with His own inherent blissful
nature, the Lord does not desire to be worshipped by ignorant
people. If He accepts worship, it is only out of mercy to the wor-
shipping devotee. Whatever honour man does to God by worship
and praise, really benefits himself, just as the beauty that
a face derives from decorations goes to its reflection in the mirror-

(7.9.11)

NoTe: It is said that just as a seed sown in good soil
returns greatly augmented to the cultivator, so also what a
worshipper offers to God comes back to him in an enhanced
forxfx. The example of the image of the face gives us the rationale
behind worship. Man is an entity dependent on God, as a
reflection is on its prototype. Worship and communion are
ways by-which he realises this dependence, and when a worshipper
thus feels linked with Him through disciplines, he becomes 2
sharc_:r of His glory The object of all worship is thus com-
munion and not giving material gifts to God. The beneficiary is
not God but man. The decorations applied to the face (or
?he prototype standing for God) go to his reflection in the mirror
i.e. to the Jiva who derives his existence from God.

As worship of God benefits oneself, it ispointed out through the
words of Dhruva that ritualistic worship with desires for worldl 'y
enjoyments is meaningless :

9 fAgewag@s qrgar &

T @il wArrIRNgar-agar: |
Idf*a FIRIE FUANTRT-

Resffa awde agksfy gomyg |

: (7) Those who worship Thee for perishable worldly satisfac-
tion—Thee who art the all-powerful and all-loving master of
creation, preservation, dissolution and redemption, must indeed
have been deprived of their intellegence by Thy delusive power of
Maya. For how else will they pray to Thee, a veritable Kalpa-
taru (Heavenly Tree) that can yield any blessing sought by a
votary, for these petty sensuous satisfactions pertaining to this
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corpse-like body, which could be had even in the hellish bodies of
animals? (4.9.9)

The important thing in worship is not richness of offerings but
devotion. This is stated in the words of Brahma :

gt afed aqE
zatgte R adi awig |
Fegeai gt AT Gemi
grqrafigaaan syafaf=sq |

(8) A man attains to liberation even by offering worship
unto Thee with mere water and Darva grass, actuated by true
gaith and devotion. Why then should this evil befall him (Bali)
who with liberality offered Thee the three worlds? (8.22.23)

NoTe: The allusion here is to the Lord’s Incarnation as
Vamana, the Dwarf.  Bali was a virtuous Asura king but was
vainglorious about his power and resources. Mahavishnu
incarnated Himself as Vamana, the Dwarf, to restore the world
from Bali to Indra, and through that act, bestow spiritual wisdom
on Bali. When the Vamana approached Bali as a Brahmacharin
(religious student) and asked for a gift of three feet of earth, the
latter expressed surprise at the pettiness of the gift asked for, of such a
great personage as himself, but at last offered to give it, as the
Vamana would askfor nothing more. Thereupon Vamana assumed
His cosmic form and measured all the worlds with His two feet,
and Bali had to offer his own head to place the third foot. Having
lost everything and being enslaved himself, Bali was tied up
with Varunapasa. Brahma now came to the scene and pleaded
for Bali with the Lord Incarnate. The verse selected above is
his plea. In answer the Lord said that He was not punishing
but blessing Bali. Those whom He really wanted to bless, He
would subjeet to trials by way of suffering, insult, deprivation
etc., in order to eliminate pride and egotism from them. Bali
had stood this test well and his higher evolution was assured.
Worship and offering to God should not be made with pride and
a sense of ostentation at heart as was done by Bali.
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Sri Krishna’s words approving ritualistic worship if-it is
accompanied with devotion :

oy fRardwed: garg Ifwntad: |
Tegaa: fafg a9 Readfifaan

) A person who worships Me thus according to the rituals
prescribed in the Vedas and the Tantras attains to the fulfilment
of all his wants here and hereafter. (11.27.49)

Note : This passage occurs in the Bhagavata after a long
fiescription of the procedures of ritualistic worship of the Lord
in an image, in a diagram, in the fire, in the sun and in a holy
man. But the Lord insists that faith and devotion must be the
core of all these rituals, and that even if the offering consists of
water alone, He is pleased with it, provided it is offered
with true devotion. This is the verdict of the Bhagavad Gita
also. In the maze of rituals and procedures, it should never be
forgotten that devotion is the essence of worship.

(The following seven verses are not given in the selection
contained in the Bhakti Ratnavali. But the Bhagavata view of
external worship as depicted in the above verses will be misunder-
stood unless it is studied in relation to the Bhagavata theory of

worship of God in man. So the following supplementary verses
are added here.)

Mere ritualistic worship without service of God in man is
here decried by Kapila :

9 GNY AT AR & |
WAFIE A A gEASTIRETAy ||

A A G4y AY AT |
et W Aegern gk &
e WY @ mie fegfda: )
AT T A F FIRETRR ||
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wEgEEel: RISy |
7 gorsfadisatal aaaEarEa: |

(10-13) 1 abide in all beings as their iltmo.st self. ’ Withou.t
recognising this, the mere worship of Me in images I? only a
semblance of worship. If one disregards Me present in all a;\s
their soul and Lord, and offers worship to images, such worsl‘np
is as ineffective as sacrificial offering made in as.hes. A. man who
thus makes a clear-cut difference between Yvorshl.p and h1§ \Yor}dtly
activities, and lives a purely ego-centred life, will b-e emfmca 0
other beings and be thus persecuting Me who resnfles in dthe:m‘i
Such a person never attains to peace. If a n.lan dnsregal: s an-
persecutes fellow beings, but worships Me in images wnt. hm;;n.e
rous rituals and rich offerings. 1 am not at all pleased wit im

i (3.29.21-24)
by such worship.

The proper place of ritualistic worship and of service of fellow
beings in a scheme of int. grated spiritual life is shown below :

galzrETaEEt q aTaE |
qia| 33 @g% AagasTIeay |
qeqad WA T FRIEOEH |
aeq famedl 2egfige wageny ||
a9 A @YY ARAF FAQIY |
seyzrAmAral EASHAT TG 1|

(14-16) A man should, however, worship N¥e in im.ages
along with the discharge of his duties toward§ all belflgs, until he
actually realises My presence in himself and in al.l beings. As long
as a man is self-centred and makes an absolut.e dlﬂ'.eren.ce between
himself and others (without recognising th'en' unity in Me, fthe
inner pervader of them all), he will be subject to the gll-f,fat ear
of death. So overcoming the differences of self-centred l.eh, (::e
should serve all beings with gifts, honour., and love, w1\l/; h:’;
recognition that such service is really being done t':zg ;5w27)
reside in all beings as their innermost soul. (3.29. 25-

STRAND 9
VANDANA OR SALUTATION

[Introduction : Vandana, the sixth of the devotional
disciplines, which forms the subject matter of this section, means
‘salutation’ in general, but ‘bowing down in a devotional attitude’
in this context. Like several of the earlier disciplines, this too is
possible in a literal sense only before Divine images. It is
however practised by Muslims and Christians also by kneeling
down, even without the use of images. Perhaps when they do
50, they imagine that God is before them. Hindus do Vanda-
nam by bending low with folded hands or by prostration. In
ritualistic worship prostration is always done at the beginning
and at the end of worship. It signifies the devotee’s sense of
submission to Him and surrender to His will. But Vandana
in a more comprehensive sense is an attitude in life, and consists
in subordinating our ego-sense to Him and feeling that we are
nothing and that He is everything. It also implies that one should
have respect for all fellow beings, seeing that God resides in all.
Now this genuine sense of reverential submission to the Divine,
born out of keen awareness of His universal rulership and all-
pervading presence, should be clearly distinguished from the
pseudo-humility and self-depreciation that some people consider
and practise as a part o!f their devotional life. The former is
rooted in a sense of the dignity and worthiness of oneself and
othersdin God, whereas the latter is a kind of unconscious
hypocrisy at its best and a positive humbug at its worst. A true
servant of God alone can evince a natural and dignified humility
without any touch of ego in all his movements and relationships.]

Akrura on the value of Vandana:
AATAEE JY GSIET A AT |
A WA AWtz |
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(1) Today all evil in life has been overcome; today my life
in the world has become fruitful. For I have been alfle actually
to prostrate at the feet of the Lord, which even ].(ogls could do
only in their imagination at the time of contemplation. (10.38.6)

Brahma on Vandana as an attitude in life:

AUSTFII TAHFAO G qenaw\e’r TR |
grragfi-figuama sfida @ giwas & gaarg |

(2) He who spends the span of his life in patient and cons-f
tant expectation of Thy mercy, un(!ergoi.ng the consequ.encesdo
his past actions, and ever prostrating himself to Thee l[n()hl(:j g,
mind and speech —he becomes eligible for Moksha. (10.14.8)

Suta on the sanctifying effect of Vandana:
(e @ 3 gaa REmsynd |
T A9 FYA-YAY ANTHA |

(3) Even if one cries in fear or excitement, ‘“‘Salutation to
Hari!” when threatened with physical danger or overpowered by
hunger and ailments— one is freed from sins. (12.12.46)

Kavi, one of the Navayogis, on this comprehensive meaning of

Vandana:

g qugafy afes w9 AR al R g |

afcagzia g g8 afEa g8 a3 |

(4) One who adores Sri Hari as the All-Incltls.ive Ab:o?ti
should salute the sky, air, fire, wat?r, earth, shml.ngf cet st el;l
bodies, quarters, living beings, trees, rivers, ocean‘s-l—{-m. ?:1 ; 41y)
manifested object —as constituting the body of Sri Hari.(11.2.

STRAND 10
DASYA OR SERVANTSHIP

(Introduction :  Dasya, the seventh of the devotional
disciplines, means cultivating the attitude of a servant of the
Lord. This and the succeeding disciplines (Sakhya and Atmanj.
vedana) have to be distinguished from the earlier ones, as they
form the devotional attitudes that settle on one through long prac-
tice of the earlier ones. These Bhavas or devotional attitudes are
of the very essence of the higher forms of Bhakti (Para-Bhakti),
which are distinguished from the formal or ordinance-regulated
Bhakti (Vaidhi Bhakti). In the stage of Vaidhi Bhakti jt is in-
cumbent that the devotee practises the earlier disciplines dealt
with, but when devotion has become spontaneous, these dis-
ciplines cease to be disciplines, but become natural channels for
the expression of the devotional sentiment.

In devotional literature these Bhavas are enumerated as
follows: Santa (placid and philosophical), Dasya (servitude),
Apatya (filial), Vatsalya (parental) Sakhya (com panionship) and
Madhurya (con jugal). All these Bhavas except the first (Santa) are
intensely personal with powerful sentiments as the moving force.
Santa is largely impersonal and philosophical and does not really
come under the category of sentimental love, There is therefore a
tendency on the part of the scholars of the devotional schools
which exalt the personal relationship as the highest, to relegate
Santa Bhava to an inferior level.  This can be attributed only to
a kind of narrowness. Intellectual love of God is a favourite idea
of a great philosopher like Spinoza. A great thinker and scholar
like Madhusudana, who was an ardent Advaitin but also an
equally ardent devotee, considers Santa as Knowledge-oriented
(Jnana-misra) devotion, sufficient to secure the spiritual summum
bonum for the aspirant. Devotees who take to Santa are full of
the spirit of renunciation born of a sense of the unworthiness
and miserable nature of worldly existence and they seek refuge in
God. They recoghize a philosophical relationship between the

16
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Jiva and God in place of a personal and sentimental one. It may
be one of ‘part and the whole’, ‘organ and organism’ or ‘reflection
and its prototype.’ As the knowledge of this relationship
becomes vivid in their consciousness, they attain to supreme love
based on that knowledge. They surrender themselves to the
Lord (Atmanivedana) and obtain unity with Him.

It is unfair to consider Santa Bhava as in any way inferior
to the personal Bhavas. It is of another type, being love stimu-
lated by an intellectual apprehension rather than by a sense of
human relationship. Madhusudhana has a significant verse in
which he says: “ ‘I am His’, ‘He is mine’, ‘I am He’—refuge in
God takes these three forms according to progress in the practice
of spiritual disciplines.” In the Santa type, the devotion perhaps
passes from an awareness of ‘I am His’ to ‘T am He’ or absorp-
tion in God, without the intervening stage of ‘He is mine’,
which forms the core of personal Bhavas. The Santa Bhava
may, however, be mixed with Apatya and Dasya attitudes born
of a sense of God’s Fatherhood, Motherhood, or Lordship.

In the personal Bhavas the feeling that God is <“one’s own”
dominates, and finds expression in a sense of intimate and
personal, in the place of philosophical, relationship. Of these,
to feel that God is one’s father or mother, or master is natural to
a devotee, and is all that is practicable for an ordinary aspirant
following the path of devotion. But to feel that God is one’s
Child, or one’s Companion, or one’s Sweetheart, is so intimate a
form of relationship that an ordinary devotee, who is dominated
by a sense of Divine majesty, does not dare to cultivate it. Even
the sense of Fatherhood, Motherhood and Lordship can be felt by
him only in a philosophic sense and not in an intensely personal
relationship. The attitude of Madhura (conjugal love) is
considered the most intimate, involving in itself the essence of
Dasya (servitude) Sakhya, (companienship), and perhaps Vatsalya
(parental affection) too.

In the enumeration of the nine devotional disciplines, only
Dasya (servitude) and Sakhya (companionship) are mentioned
in the Text. Besides these, there is mention also of

1-3) DASYA OR SERVANTSHIP : 3

Atmanivedana (self-dedication). Probably the other attitudes
are considered as included in the last one.

In the present chapter Dasya Bhava is dealt with.

Durvasas on the greatness of being a servant of God:

gawgsfwEg ga Al Ade: )
a@m dtdeg: % a1 gEmmaesd |

(1) He by uttering whose Name itself a person is purified,
He whose feet form the abode of all holiness —to one who is the
servant of Him—what is there that remains to be achieved!

(9.5.16)

In Brahma’s words servitude to God means real freedom:

TAXIGE: EA-RAFTE T2 |
w:ﬁ}:‘lsfgﬁmﬁ JAFW A J F4w ||

(2) Aslong as a man has not dedicated himself to Thee as
Thy servant, passions confront him as thieves; home confines
him as a prison; and infatuation binds him as fetters. (10.14.36)

In Uddhava's words it is stated that servitude 10 God takes
an aspirant to the spiritual summum bonum :

i Faw=gq AFaRATAR1 TR FgTaIay |
AsN=acag T @aHiaau fagfrdzaz-fita-ngda:

(3) Though all the gods were offering homage at Thy feet
in readiness to serve Thee, Thou didst prefer to take animals
(monkeys) as Thy allies (in Thy Incarnation as Rama). Immeasu-
rable One and Friend of all! What wonder is there then in Thy

looking upon as Thy own sclf, such devotees as have none else
but Thee as their refuge! (11.29.4)

Note : In the previous verse of the Bhagavata it is stated
that those who surrender themselves to Him overcome Maya
casily unlike those who depend on Yoga and Karma—in other
words, who try to succeed by their own effort. Here it is



244 BHAKTI RATNAVALI: STRAND 10 [4

stated why they, the resigned ones,are able to overcome Maya. Th.e
Lord considers or makes them His own self, and because of their
being thus one with Him, Maya has no more hold on them .even
as it has no hold on Him. Such is the greatness ot: the attitude
of servitude to the Lord. Any one, however low, is acceptable
to Him as servant. Even monkeys were accepted as allies by
Him in His incarnation as Rama. This idea is confirmed by
the following saying of Sri Ramakrishna: A servant serves a
Master for long véry faithfully. The Master is extremely pleased
with him, and putting him on his own seat, says, ‘.You are my
own self.’ Advaitic consciousness is like that—a gift of God on
His faithful and loving servant. '

According to Kavi servitude to God means surrender of all
one’s actions to Him :

FOA A AR TATHA TISTFAGAA |
FAR TTEFS W AR qAAT

(4) Whatever is done according to one’s natural capacity
by one’s body, words, mind, senses, Buddhi, and the self—all

that should be dedicated to Narayana, the Supreme Bei“ﬁ'l 2.36 )

STRAND 11
SAKHYA OR COMRADESHIP

[ Introduction: Sakhya or comradeship with the Lord
forms the topic of this section. Companionship is a very close
relationship, wherein the degree of intimacy is greater than in
servitude. The sense of God’s power and glory is counterpoised
by the sense of His being “one’s own ’', and the devotee:becomes
equal with God without forgetting His greatness. It is this close-
ness and intimacy with God that the upholders of these forms of
personal devotion point to as its superiority over intellectual love
(Santa Bhakti). The subject matter has already been discussed in
the Introduction to the earlier section.

The famous example of this relationship is that of the cow-
herds and cowherdesses of Vrindavana among whom Sri Krishna
was brought up. The other attitudes of parental (Vatsalya) and
conjugal (Madhura) love are also illustrated in Sri Krishna’s life
at Vrindavana. The Anthologist is very brief on Sakhya itself,
and is silent on the others, probably because they are not
separately enumerated in the ninefold discipline. It may also be
that they are considered included in Sakhya, as it conveys the
sense of that intimacy which forms the basis of both the others,
Madhura Bhava can also come under this or the next heading,
Atmanivedana or self-dedication to God. The philosophy of it
has been discussed in detail in the General Introduction. ]

Brahma, the creaior, expresses his astonishment at the inti-
mate companionship of the inhabitants of Vraja with Sri Krishna

AE! ARIREART  A=ge ATy |
Ifeqd WARE T AW FAT ()

(1) How fortunate are Nanda and the other inhabitants of
Vraja! For they have got Sri Krishna—the eternal and undecay-
ing Brahman, the embodiment of supreme Bliss—as their
companion ! (10.14.32)
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Note: It is evident that in this one verse the whole episode
of Sri Krishna’s life at Vrindavana is included. So ¢ companion-
ship’* here should be taken as including the parental and conjugal
relationships also, as the sense of intimacy is the basis of the other

relationships too.
What companionship with God achieves, is put in the words
of Rishabha :

oy ¥4 FHAS 99 ARFIHATHIAE |
ifad Aa-AR gy 7 g=I9 IFANA q1Eg |

(2) So long as the Atman is enshrouded in ignorance, its
association with the mind subjects the Atman to Karma and
consequently to repeated births and deaths. Until the aspirant
cultivates intimate love (Priti or Sakhya) for Vasudeva, he is not
released from the bondage of the body. (5.5.6)

NoTe: Pritiis the loving and joyous feeling one has in the
presence of an object that has deep and irresistible attraction for
one. People usually have this feeling towards their dear and
near ones and to worldly objects that give them pleasure or profit.
If one has Priti with regard to God, it becomes devotion of the
highest order. All the preparatory part of the ninefold devotional
discipline is meant to generate Priti in man for God. Priti grows
into Prema. Sakhya (comradeship), Vatsalya (parental affection)
and Madhura (conjugal love) are all aspects of Prema, and PFriti
in different degrees is the experience they yield.

STRAND 12
ATMASAMARPANA OR SELF-DEDICATION

[ Il.ltro.duction: The subject of this section is Atmanivedan
or de.dlcatxon of oneself to the Lord. This is the end of ;:
devofxonal disciplines. The devotional attitudes mentioned e l'a
culminate in this. A dedicated devotee abandons all that he ;";:f
near, dear or precious, all considerations of securit st(l); g
honour,‘prxde of possesion — in fact every kind oi'” woalc‘llls’
valu‘c—— for the sake of God, and finds self-fulfilment in S
plation on, and service of, Him. ponopl

Hc secks nothing from God, and gives everything that is hj
un.to Him. Ever filled with a sense of the Lord’s uni%ersal lsl f
.Shlp and His zll-prevading presence, he is free from alj fear ‘;“ o
Jealousy and antagonism. He rises above the sense of a ,e :)rli'y’
and e.njoyership, and rests in God in peace. Every form o? I;IhS ku')
culfnmates in this attainment, but the Bhagavara and the Bhaktl
scriptures in general hold forth the cxamples of the Gopik i
the n?ost conspicuous instance of self-dedication and sfrr an 6
In this selection not many verses are devoted to the Gen' ?r'
except what lie scattered here and there. But in the C? .
I.ntroduction, the reader will getan elaborate discussion of itenlejral
like .devotees in general, they did not, it is true, pass throu h ; '
carlier phases of devotional discipline. Being fortunate cg j l:
to .bc the coatemporaries of Sri Krishna, the Lord Inc |
th.exr purification was cffected by direct contact With him al:ll‘l:t?,
mind got fixed on him in passionate personal love as theif b;al o
and they had the bliss of communion with him. But th o‘:d’
were separated from him when he left Gokula for Mathur:nft .
where he sent them the message : ¢ Separation only stren’ throm
love. Soon will you attain to the joy of Brahman whj i CI}F;
make you experience separation and union as equal] tl;s f“;l!’
(Narayanee ycfm). When they met him again at SamantayPancshuk
some years after, they were found to have developed that de tl: ;
love through that tormenting vet delightful pangs of separlgtio(:}f
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On that occasion, Krishna gives them full enlightenment that
would enable them to realize his presence in everything and every-
where. He conveys to them the following as his last message:
“Devotion to Me is the only means for attaining to bliss undecaying.
It is fortunate that you have developed attachment to Me which
is the means for attaining to Me. Just as all objects of the world have
their beginning and their end in the five Elements, and are also
covered and infilled by these Elements, in the same way under-
stand Me to be the basis and substance pervading all the worlds,
living and non-living. The living beings only experience objects,
but those objects do not rest in them but in the Elements constitu-
ting them. It is, however, in and through Me, supreme and im-
perishable Being, that both these—the experiencing Jivas and the
experienced objects constituted of Elements—have their entity and
subsistence.” (Bh. 10.82.45-47) With this enlightenment given by
the blessing of Krishna, the Gopikas found themselves to be ever
in His blessed presence, irrespective of proximity in a
physcial sense. Thus Atmanivedana or self-dedication as an
expression of personal love and intimacy with the Divine, brought
also enlightenment to the Gopikas. ]

Sri Kirshna on Atmanivedana as the crown of spiritual life:

eat 471 IRamEEAt MR R ¥
IS TRTATR! FARTEATE T FQ T ||

(1) When a man has abandoned all self-centred efforts and

has dedicated himself entirely to Me, then he becomes the special

object of My grace. Freed from the round of births and deaths,
he becomes one with My being. (11.29.34)

The superiority of self-dedication to all disciplines is stated in
the words of Prahlada.

quidem iy AfRafE
a1 et Agge AT = @t |

!

=
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7 Rafed Amrg g
A @EEE: WA 94 |

(2) The Vedas do indeed deal with the three worldly values
of morality, wealth and pleasure—with philosophy and ethics,
with sacrifical rites, with statecraft and with various accomplish-
ments useful to man. But I regard that the dedication of oneself
to the Supreme Being, the Friend and Well-wisher of all, is their
real teaching. (7.6.26)



STRAND 13
SARANAGATI OR
TAKING REFUGE IN THE LORD

[Introduction: The nine disciplines of Bhakti have been
treated in the previous chapters. In this section Saranagati or
“Taking Refuge in the Lord’’ is explained. It is difficult to dis-
tinguish it in effect from Self-dedication (Atmanivedana)
treated in the previous section. Probably the following distinc-
tion may be made: Self-dedication may be described as the effect
that gradually comes on a soul that has practised for long the
devotional disciplines mentioned earlier. It may be described as
the ripe fruit of devotional discipline. ~What is described here as
‘taking refuge in the Lord’ is also involved in it. But ‘taking
refuge’ may also be the result of a sudden conversion due to an
oppressive sense of the wretchedness of worldly life, of a sense of
sin, or of imminent danger of disease and death. Under such
circumstances even an unprepared soul may throw himself help-
lessly at the feet of God and seek refuge in Him. The devotional
doctrine has a place for such devotees also. So the Gita says:
“Even if a man is a confirmed sinner, he must be considered a
good man, provided he resigns himself to Me as his sole refuge.
For he has taken the right resolve. Soon will he become righte-
ous and attain to peace. No devotee of Mine is ever lost.” In
the Bhagavata itself there is the account of Ajamila who took the
name of Narayana in dreadful fear when face to face with death,
and he was saved. In verses 1935 of the fifth Strand of this
Anthology, reference will be found to the Ajamila episode with
detailed explanation of how a sinner becomes a devotee. Narayana
Bhattatiri, the author of the Narayaneeyam, is a famous example
of one who took shelter with the Lord owing to the torments of
an incurable ailment and became a great devotee in his later life.
Girish Chandra Gosh, a talented artiste-disciple of Sri Rama-
krishna, though without any spiritual discipline, took absolute
shelter under the Great Master and became & transformed man.
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There are several such examples of men who under physical or
‘mental suffering of an irremediable nature lose hope in life and
resign themselves completely to the Lord, though they are with-
out any practice of devotional discipline earlier. If the resigna-
tion is complete and irrevocably wholehearted, the person
becomes a great devotee, in spite of his past background. Such
devotees are saranagatas (refugees) par excellence. The doctrine of
Prapatti in Sri Ramanuja’s system of Sri Vaishnavism comes under this
teaching.]

How surrender frees one from all Rinas (debts), is stated in
the words of Karabhaja :

qaffpqamami fgoi A fEgd A = as |
AAAA 73 T Y TN JFE TRES TG |

(1) A person who has unreservedly taken refuge in the
Lord, giving up all ideas of agentship, is no longer a servant
of the Devas, Rishis, Bhutas, living beings or Pitrs, and (for this
reason) is no longer a debtor to them. (11.5.41)

NOTE: According to Hindu scriptures man is by nature
heir to five debts. These are: debt to Devas or celestials; debt
to Rishis or the founding Fathers of a culture; debt to Pitrs or
forefathers; debt to fellow human beings; and debt to Bhutas or
sub-human beings. These debts are repaid by what are called
Panchamahayajnas (the fivefold sacrifice)—to Devas by worship;
to Rishis by study of scripture; to Pitrs by performing obsequies
like Tarpana and Sraddha and leaving a son to continue these
performances; to fellow men by hospitality and charity: and to
Bhutas by giving them food and shelter. If a man takes com-
plete refuge in God and has nothing in this world to call his

own, he is free from all these debts, even if he has not discharged
them earlier.

Maitreya on the supreme value of self-surrender :
fﬁ FUIRA A9l JRTgRTANEY |
L quiaeideg-an sqEares: ||
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(2) What is there unattainable to such high-minded souls as
have resigned themselves to the holy feet of the Lord, the panacea
for every kind of misery here and hereafter ? (3.23.42)

The effects of self-surrender are further elaborated in the
words of Maitreya :

A qraar REar 3 ¥ 9 g |
AREE T4 FO aued gREwag

(3) O Vidura, a man who has surrendered himself to Sri
Hari is not afflicted with sufferings arising from sources like his
own body and mind, from divine and human agencies, or from
inclemencies of Nature. (3.23.37)

The potency of surrender is further described in the words of
Rudra.

g7 Affegul Farar AfEew |
fe RAsdmag - fegEasE

(4) One who has surrendered oneself at the feet of the Lord
never comes within the sphere of Yama, the god of death, whose
angry face cows down the whole world by the power and energy
emanating from it. (4.24.56)

Self-surveader is due only to the Supreme Being:

wRfwmd § RquEd @9T ARG 9 99 |
ARt i ofen awigsaiiat fE

(5) There is none who surpasses Him in greatness and could
therefore cause Him surprise. Heis absorbed in the bliss of His
all-comprehending self and  seeks satisfaction from nothing
external. He is unaffected by change and he is all peace. The
man who abandons Hiw and seeks shelter in another (for over-
coming Samsara) is silly like one trying to cross the ocean with
the support of a dog’s tail. (6.9.22)
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‘Prahlada on how the Lord alone is man’s ultimate shelter.

NI AT T Radt Ffag Ad" WRGEAR weTqy A
W@ FARRARE sRivRe-TAkaaggal agtgaEg ||

(6) In this world there are ready remedies given for sorrows
and sufferings. But they often fail, or their effects are of short
duration in the case of those who have been abandoned by Thee.
For itis seen that a father may fail to give shelter to a child
a medicine can fail to cure an ailment, and a boat may fail to av;
a man drowing in the sea. He whom Thou hast forsaken has no

shelter. (7.9.19)

Note: The idea is that God alone is the ultimate support
for man. What we call worldly supports, are relative and are
de.'pcndcnt on His will. They may succeed or fail according to
His will, of which we have no fore-knowledge. A devotee who

is resigned must have this background of thought i j
t
undertaking. ght in all his

Akrura on why man should take shelter in the Lord alone :
% Gfeq: @R g aftag-
WHREAEART GR8° BT |
qal g gl weRSRmwET-
ARATANGIAIqT4T 4 3 ||

(7) Which intelligent man would seek shelter in any one
other than Thee, the lover of devotees, the truthful, the bene-
volent, the grateful? Thou bestowest all the heart’s d;sires of Th
intimate devotees who serve Thee—nay, Thou even givest Th sel:',
unto them. There is no ebb and flow in Thy love. (10.43.26)

Uddhava on the glory of taking refuge in the Lord:

7 T 4 WAweRe Srieasnaagad |
IR afd wsgfei sdis 6 a1 gag g adw )
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(8) The wicked demoness Pootana applied the infant Krishna

to her breast poisoned with Kalakuta with a view to killing him.
But she got in return from Him Mukti (liberation)—a reward

~ befitting a mother. In whom except so merciful a Lord shall we

take refuge ? (3.2.23)

Note: The reference is to Pootana, the female emissary
of Kamsa, who came as a wet nurse to poison the infant Krishna.
The infant Lord, when applied to the breast, suckled away the
very life of the demoness. Physically she died, but having con-
tacted the Lord in the capacity of a wet nurse, she was blessed
with the highest spiritual elevation, befitting the Lord’s mother
herself. Thus all acts of Krishna, even the infliction of death on
his so-called enemies, were only to bless them.

Uddhava on resignation as the supreme panacea for the ills of

ATAAMAR NV FaAAAG AAAA |
qeifl IS AAiH-EeRIaTT-gRAIREa |

(9) For the man scorched on the roads of life by the neat of
threefold misery, I do not find any shelter other than Thy lotus
feet, which protect one like an umberella and cool like a rain of
ambrosia. (11,19.9)

NoTe: The miseries of life are classed into three cate-
gories - Adhyatmika (mental or psychological) Adhibhautika
(physical, including sickness, poverty, violence from others etc.),
and Adhidaivika (caused by non-human agencies like natural
cataclysms etc.)

life :

The compilation from the Bhagavata ends with a verse of King
Muchukunda on resignation :

Arfie afAdEEmASTaT-
Ragrefmsesami-a: Ffa |

O AYIITTAZISS -
swggaame qft msewsia |
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. (10) O Thou Supreme Self and the Refuge of all! Long
have I been afflicted and deprived of all peace by the six insatiable
enemies in the shape of my senses, by my sinful Karmas, and by
the evil tendencies born of them. Save me, O Lord, from the
besetting danger from these—me who have sought shelt;r at Thy

feet where there is no fear and no sorrow, and where truth abides.
(10.51.58)

The foilowing three verses, with which the work concludes, are
the composition of Vishnu Puri himself, conveying his thankfulness

e d, nd )fe 1 g
l’() lh Lor a o rin lhe W()’k to .;)l lia’l a”d a“ His

T i i gEAA gEgRaIsE
viae] a1 axcRvr anfghar ar)
ArRTIRATEIIET Feana:
A AFERG gEAR afT )
arjal @a o7 gafife wizg arafia-
AEFT 9797 9 RIqminT aigre |
7 FWBIIIRWRAGY w5y
A Fi¥7 IeaTalig e arwar eneafy

TRRIREATIG AR RS g9y
Ao AHART AHART T TRIT9Y |
fF Ra swan: frgssaagan: & qed 6 oo
i dermgim WEArfay o=y ||
(11) O Lord of Sri, this literary effort of mine, into which I
have put whatever intellectual capacity I have—whether it be of
the nature of wanton childishness or of deep and mature under-

standing— is entirely due to Thy prompting. O Refuge of help-

less people ! May Thou, with Th
1 ’ y devotiees, be pl
it as an offering. » be pleased to accept
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(12) Good men who aspire for devotion are likely to welcome
this work. Learned men may also show it much consideration,
seeing the great effort I have made in the selection and arrange-
ment of the verses (topically and with sequence). As for those
who always criticise other people’s literary efforts, I pray, let
them read this work over again, and then point out its defects, if
their fault-finding tendency remains at all by that time! (For,
reading it several times will generate devotion in them and efface
their fault-finding tendency.)

(13) Imay be a man of little intelligence, alone, without

any following, and unknown in distant places. Yet this Anthology

"of mine will not have to face disdain among men who are in quest

of devotion. For look at the bees! What learning, what splendour

of lineage, what power of personality, what noble virtues do they

possess! Yet do not even refined connoisseurs welcome and drink
with relish the sweet honey the bees collect!

(1 sfrgsgoraE ||

In dedication to Sri Krishna
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we get a clear outline of the doctrine of Bhakti,

# both in its theory and practice, as conceived by

the great devotional text, the Bhagavata.

Books can be ordered at
www.sriramakrishnamath.org ‘
SRI RAMAKRISHNA MATH, Mylapore
Chennai - 4 Email : srkmath@vsnl.com
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