@ 5@{19@@ u C’?ﬁ%wi@sﬁammfa







NARADA
BHAKTISUTRAS

Swami Bhuteshananda

Advaita Ashrama

( PUBLICATION DEPARTMENT )
5 DEHI ENTALLY ROAD + KOLKATA 700 014




Published by

Swami Bodhasarananda

Adhyaksha, Advaita Ashrama

Mayavati, Champawat, Uttarakhand

from its Publication Department, Kolkata
Email: maﬂ@admr'mas!n'(.'ma.org

Website: wv.fw.admfmashmma.org

© All Rights Reserved
First Edition, June 1999

Second Impression, May 2009
2M2C

ISBN978-81-7505-199.7

Printed in India at
Trio Procesg

Kolkata 700 014




PUBLISHER’S NOTE

Swami Bhuteshanandaji, the 12th President of the
Ramakrishna Math and Ramakrishna Mission, was loved
and respected for his saintly personality, his profound schol-
arship, and his lucid exposition of the scriptures. As a Vice-
President, and later as President of the Order, he travelled
extensively to propagate the message of Vedanta as pro-
pounded and practically demonstrated for the modern world
through the lives and teachings of Sri Ramakrishna and
Swami Vivekananda. He visited the Vedanta Centre of Ja-
pan ten times, staying there for about a week each time. It
was during these visits that he gave informal discourses
on the Narada Bhakti Sitras to a group of about 75 Japa-
nese students of Vedanta. Many of them who attended his
classes all the ten years, later taped, transcribed, and sent
the scripts to Belur Math. The devotees of Japan not being
well conversant with English and also with Indian reli-
gious traditions, Revered Maharaj’s talks were conditioned
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by the circumstances there. Though these talks were pub-
lished serially in Vedanta, the journal of the Ramakrishna
Vedanta Centre, U.K., Revered Maharaj initially rejected
the idea of bringing them out in a book form, for he felt
that the lectures were superficial. Impressed by reading
the lectures in Vedanta, many, however, persisted in their
request to Revered Maharaj to publish them as a book.
When he was in the hospital in 1998, Revered Maharaj
heard the entire script read out to him, and suggested cor-
rections at some places. This editing continued till his last
day at Belur Math. When he was hospitalized on the Sth
August 1998, from where he never returned, Revered
Maharaj was dictating the English translation of the apho-
risms. The last aphorism he translated was the 62nd. Sub-
sequently, the remaining 20 aphorisms were translated yg-
ing Revered Maharaj’s own words from his commentary
by one of his trusted assistants in literary activities.

This book is now before the reader. What Revereq
Maharaj felt to be ‘superficial” has appearcc.:l to us to be 3
work of great value. The readers, we trust, will find a study
of this book highly rewarding.

1 May 1999 PUBLISHER



INTRODUCTION

How to develop love for God? This is an important
question. The answer is both easy and difficult. Easy
because we often hear that if we pray to God, offer wor-
ship to Him, and try to lead a pure and good life, we can
have love of God. Though it looks so simple, it is easier
said than done. When we try to put these ideas into prac-
tice, we find great difficulty. no

What is love of God?

First of all, it is dificult for us to understand what love
of God means. We have an idea of love in our relation
toward earthly things and living beings. We love our par-
ents, children, and so on. The husband loves his wife and
the wife, her husband. There is then the love for wealth,
reputation, power, and such other things. We can under-
stand all these types of love. But to understand what love
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of God means is difficult. The reason is, we do not know
as to what kind of relationship we should have with God
since we do not have any experience of that sort of rela-
tionship as we have with people here. Everything we love
is concrete and can be perceived through our senses. God,
however, is not of that type. The other reason is that we do
" not begin with realization of God. It is all more of imagi-
nation than reality when we think of love of God. Now, we
feel that imagination cannot be entertained without the basis
of realization or experience. Therefore there is difficulty
in our concept of love of God.

How to develop love for God?

The difficulty is obvious, but then, those who have
experience in this show us the way we can achieve the
goal. For instance, Sri Ramakrishna says: ‘A devotee must
assume toward God a particular attitude.”' One must think
of God as one’s father, or mother, or child, and so forth.
That sort of superimposition can be of some help. We have
experience of love for all these earthly relations, and that
is to be superimposed on God. It is said in the scriptures:
“You are my Father, my Mother, my Friend, and my
Beloved. You are my wealth, my scholarship, my every-
thing.’? Human beings can have that sort of conception

1. The Gospel of Sri Rumakrishna, p. 957.
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with regard to God: that is, to think that He is our every-
thing in this world. In the beginning, however, it becomes
only a sort of preparation—a sort of imagination. Later
on, with the gradual deepening of feeling, this very imagi-
Nation becomes realization. What is imagination today will
become realization tomorrow. That is how love of God can
be cultivated. This love of God is called bhakti or devo-
tion, and the path to attain God through bhakti is called
Bhakti Yoga. In the bhakti aphorisms (s#tras) of Narada,
we find that God is not defined fully: ‘This devotion is the
supreme love towards something or somebody.’

Sadhana to develop love for God

The devotional path is not easy because nothing great
can be achieved easily. Is it so easy to attain God who is the
most precious possession in life? Practice is necessary. As
Sri Ramakrishna used to say, one has to ‘repeat God’s name
and sing His glories, and keep holy company’.! These are
preparatory steps to devotion. Ritualistic worship, prayer
and so on are called vaidhi bhakti or the way of devotion as
prescribed by the scriptures. Developing love of God through
preparatory devotion can be likened to children playing with
dolls. When little girls play with their dolls, some of the
dolls become their sons and daughters, and thus they estab-
lish a relationship with them. They feed them, dress them,
put them to bed, and even cry if they break.

L. The Gospel of Sri Ramakrishna, p. 81.
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We will have to continue our preparatory devotion till
we feel God’s living presence. Even though we may assume
some relationship with God and try to pray, worship and
so on, there are several obstacles in the path—both inter-
nal and external. There are internal problems like lust,
greed, etc., while lack of proper place, help, cooperation,
and so on are external obstacles.

Obstacles in the path and their removal

Sri Ramakrishna said that all problems cease when love
dawns in the mind of a devotee. The tiger of love swallows
lust, anger, jealousy, and so on. In other words, intense
love for God removes all obstacles from the path of God-
realization. We say that there are terrible obstacles in this
world. Such obstacles, however, are not in the world but
they are in the mind. When love of God dawns in the mind
all obstacles disappear.

How can we achieve this intense love for God? It can
be achieved by regularly serving God with love and sin-
cerity. The mind of one who leads a pure life gradually
becomes tinged with divine love. Then, no worldly obsta-
cles can stop that person’s growth, as household duties
could not stop the gopis from going to meet Sri Krishna.
The Bhagavata gives this example. While the gopis were
busy with their household work they heard the sound of
Krishna’s flute coming from the forest. That call of God
was irresistible. The gopis immediately forgot their work
and rushed towards Krishna. The very call lifted their minds
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from their housechold duties. It is mentioned in the
Bhagavata that once a gopi was confined to her room. She
deliberated and realized that her body was the obstacle pre-
venting her from going to see Krishna. So, she gave up her
body and united herself with the Lord in a subtle body.
Even her body could not stop that union! That is called
real love.

Sincere love for God removes all obstacles from the
life of a devotee. One day, M., the recorder of The Gospel
of Sri Ramakrishna, asked the Master as to what one should
do if the wife becomes an obstacle to his spiritual growth.
The Master told M. to convince such a wife initially. What
if she threatens by speaking things like committing sui-
cide? The Master said: ‘Give up such a wife if she proves
an obstacle in the way of spiritual life.’! Later on, Sri
Ramakrishna added: ‘If a man has sincere love for God,

then all come under his control—the king, wicked persons,
and his wife.”?

Sri Ramakrishna’s suggestions

Sri Ramakrishna gave a few suggestions so that the
devotees may be free from obstacles in the spiritual path.
One is prayer. If one prays to God sincerely, God removes
all obstacles and makes everything favourable. The Mas-
ter’s second suggestion is to have the company of holy

L. The Gospel of Sri Ramakrishna, p. 126.
2. Ibid.
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persons. He is a holy man who lifts others’ minds to a hi ghc?r
realm of spirituality. Holy persons are exemplars of hc_)ll-
ness. Their lives vindicate the existence of God; otherwise,
human beings could not have faith in spiritual life. The
third suggestion is to live in a solitary place occasionally.
Sri Ramakrishna gave an example: Trapped by the fisher-
man’s net, some fish hide in mud and think that they are
safc. They do not realize that the fisherman will slowly
pull the net and catch them, and they will lose their life.
Just as fish are caught in the net, our souls are bound by
the world. So, we should go into solitude and think abogt
the goal of human life. If we experience that the world 1s
not real and is full of misery, we will not be attracted to it.
Spiritual disciplines remove our attachment for the world
and create in us a longing for God. Longing is the only
thing nceded. ‘Longing is like the rosy dawn. After the
dawn out comes the sun. Longing is followed by the vision
of God,”" says Sri Ramakrishna.

Devotional path is for all

Lastly, one must remember that this path of devotion
is for everyone. Anybody can practice it. Even the vilest
man can start with it, and gradually improvement will take
place. The nature of that love is that it not only purifies the
person who loves, but the conception of his or her object
of love also undergoes change. That purification, or that

|. The Gospel of Sri Ramakrishna, p. 83.
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transformation, goes on from the lowest rung of the ladder
to the highest. This is the beauty of the path of devotion.

The Narada Bhakti Sutras

The Narada Bhakti Sutras is a simple text on devo-
tion. It contains 84 sutras or aphorisms. The date and
authorship of the book are not quite clear, though it is con-
sidered that sage Narada is the author of this book. Sage
Narada is well known for his devotion. Even Bhagavan Sri
Krishna himself extols the qualities of Narada in the
Santiparva of Mahabharata. The Lord repeatedly says there
that Narada is worshipped everywhere, by everyone.
Though not much is known about the life of Narada, the
Bhagavata (1.5 and 1.6) gives a brief account of his child-
hood. About the father of Narada, we do not find any men-
tion made; but, it is said that his mother was employed ina
brahmin’s house as a maidservant. It was a time when many
saints had gathered in that brahmin’s house as his guests
and Narada was serving them. Narada looked after the com-
forts of the guests and also listened to their discourses.
The guests also were very pleased with Narada as he
attended on them with much devotion, though only a boy
of five. So they taught him the path of devotion.

In the meantime, Narada’s mother died of snake-bite.
Early one morning, while it was still dark, she was going
to milk the cows of the brahmin. On the way, she was bit-
ten by a snake, and expired. After the passing away of his
mother, who was the only earthly link with whom Narada
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was connected, he felt completely freed of his obligations,
and left the house of the brahmin. He retired into a forest
and there yearned and prayed for the vision of God. God
appeared before him and Narada was very happy to see
God in his vision. But soon, the vision disappeared. Narada
was sorry to be deprived of that experience. As he was
crying and yearning for its repetition, he heard the voice
of God telling him: ‘You will not see Me anymore in this
life. Now that you have had My vision, your life will be
full of joy; go about singing the glory of God.” Thereafter,
Narada moved around the world, singing God’s name and
teaching people the path of devotion, or the path of love.
This is what gave rise to the Narada Bhakti Sutras.

Whatis a sutra? A sutra is an aphoristic or cryptic state-
ment, which contains a vast idea within a few words. There
is a verse in the Padma Purana' which says that a sutra is
one which, in a few words of no ambiguity or repetition,
exnresses in gist form a vast idea; such a sutra cannot be
substituted nor does it contain any fault. A sutra also means
a thread—a thread that binds the entire text together.
Extremely important spiritual ideals were written in sutra
form so that they could be easily memorized and retained
for the benefit of posterity. In the Narada Bhakti Sutras
also, the entire system of devotional path is explained in
just 84 sutras.

1% W&mﬁ‘ﬂmﬁva;ﬁg@-q|
SR = A AfaEr g
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In the following pages, we shall make a study of the
path of devotion according to Narada. During my visits to
the Vedanta Centre of Japan, I had given talks upon request
to the devotees there about the Narada Bhakti Sutras. Those
talks were transcribed from tape and published as a serial
in the Vedanta, the quarterly journal of the Ramakrishna
Sangha, published from our U.K. Centre. A thoroughly
revised version, with translation of original sutras and notes,
is placed before readers now.







AT A HATIO0

FATEt Witk sreETETE: 120
1. Athato bhaktim vyakhyasyamah.

Atha after acquiring the competence of mind to under-
stand the path of devotion, atah because that is the easiest
path leading to the goal of God-realization bhaktim the
path of devotion vyakhyasyamah we shall explain (the
meaning of devotion and) how it is to be attained.

1. Now, therefore, we shall explain devotion to God.

Sage Narada begins the treatise with this aphorism:
‘Now we shall explain bhakti.” He is addressing a particu-
lar group of people who need this exposition. Any teach-
ing is to be imparted to those who are competent enough
to receive and assimilate it. It should not be spoken before
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anybody and everybody because that will not be helpful;
not only that, people who are reluctant will ridicule the
teacher. Hence the necessity of selecting the right type of
candidates to whom the teaching is to be imparted. Many
aphoristic treatises begin in almost the same style.

There are four points implied in the first aphorism:

(1) What is the subject matter that is to be taught
(visaya)?

(2) For whom is this teaching meant? Or, who has got
the competence to receive this teaching (adhikari)?

(3) What is the objective? Or, what is the desired goal?
What is the benefit of learning this and going through this
practice (prayojana)?

(4) What is the relation between the teaching and the
objective to be attained by following the same (sarm-
bandha)?

These preliminary points or relations have to be
understood before going into the study of the work.

First of all, what is the subject (visaya)? The subject
matter is bhakti or devotion. Narada will explain what
devotion is in the next aphorism. Secondly, for whom
(adhikari) is this teaching meant? Narada is going to impart
this teaching to those who are desirous of following this
path. It is not meant for mere curiosity-mongers, nor for
intellectual speculation. Only those who want to shape their
lives in accordance with this teaching are competent to
know it. For, what is taught here has a special importance
in life. This is an important point. Who are fit for the path
of devotion? There are people who are not satisfied with




Gl

Sa, 7 NARADA BHAKTI SUTRAS 17

their present state of life, who feel that there is something
lacking in life but do not know how that lack or imperfec-
tion can be removed; that is, they are seeking something
but do not know how to get that. It is for such people that
this treatise will be helpful. The idea is, if people are satis-
fied with their existing condition, there is no desire in them
to learn. For them, any teaching is useless; so they are left
out. This means that those who are not sufficiently compe-
tent to understand the teaching will not benefit by it. Only
those who have got some sort of mental equipment which
makes them competent to follow the teaching and benefit
by them—the discussion is meant only for such people.

Therefore a particular form of mental approach is nec-
essary. What are the conditions necessary to be competent
to learn about the path of devotion? There is only one thing
needed. That is a sincere desire, an earnestness, for the
attainment of devotion. The only qualification necessary
is the desire to attain bhakti. There must be real yearning
for it. The aspirant must seriously think about how to attain
bhakti. For such this treatise is necessary.

If people are engrossed in the enjoyment of sense-pleas-
ures, naturally the desire for devotion will not arise in their
hearts. Naturally too, they will not feel any inclination to
hear about God. If one does not believe in God or if one is
a rank atheist, this teaching will not help him or her. It has
been stated in the Gifa that this teaching is not for those
who have not gone through some sort of hard struggle for
higher life, some sort of privation for the sake of attaining
the ideal, or for those who have not got the least inclination

2
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towards it.! It is clear then that only people of the right
type of competence are eligible for going through this
treatise.

There is another point. The person who is to be eligi-
ble for this teaching need not be an erudite scholar; he or
she may be unlettered. One need not be conversant with
the Vedas, or other scriptures, or philosophy. A person de-
siring to follow bhakti yoga need not have any kind of
special status in society. The path of devotion is meant for
everyone, of any status in life. Such distinctions do not
either qualify one for, or disqualify from, the pursuit of
devotion. One more thing: age is not a criterion to follow
the path of devotion. Some people develop some sort of
attraction for God since their childhood because of the im-
pressions of their past lives. There are glowing examples
of child-devotees like Prahlada, Narada himself, Shuka and
others, who, from their very birth, were ardent devotees of
God. To perform sacrifices certain qualifications are
needed; not so is the case of the path of devotion. One
need not be very moral either—it is enough if one is just
an ordinary person. Desire for sense enjoyment may be
there, but this desire should not be so strong as to debar the
aspirant from the pursuit of spiritual life. This is what com-
petence means.

In the Bhagavata it is said: ‘“Who is a bhakti yogi?
bhakti'yoga is helpful to him who is attracted towards the

1. 3 & ATAYEHE ATHTHE: FEET |
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sport or the play of God.” By hearing about God, somehow
his interest has been awakened in Him. This person is nei-
ther extremely engrossed in the enjoyment of sense pleas-
ures nor has he the utmost spirit of renunciation. He is just
in the midway, as it were. So, only one thing is needed and
that is yearning for the life of devotion. For such people
bhakti yoga is helpful.

This has already been implied when I said that a per-
son engrossed in sense-pleasures will naturally not like to
hear about God. If he is so pure as to be completely free
from sense attractions, he may be fit for any of the other
paths, like the path of knowledge, and so forth. Of course,
bt akti yoga is not debarred from him, but he is not spe-
cially meant for bhakti yoga alone because he may go for
the other paths too. When a person, however, is not pure to
such an extent that he can eschew all kinds of attractions
to the things of the world and devote his mind to the inquiry
of the highest qualities of Reality—for a person of this
type, bhakti yoga will be helpful.

A question may be raised: if a person has got that yearn-
ing, he has also attained devotion. Why then is a further
discussion on bhakti needed? But then, such a deliberation
on devotion is necessary because the person’s yearning
must be directed along the right path so that it should not
be frittered away. Secondly, the seeker must not misunder-
stand the goal. Therefore, the aspirant must have a clear
direction about how he should proceed, what the pitfalls
are, and what the goal is. Hence the knowledge of bhakti
yoga is necessary.
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Bhakti yoga is not meant merely to satisfy one’s in'fel-
lectual curiosity. It is a subject which concerns our life.
The most important thing.is that it sho.uld not be taken
lightly, as speculative subject. Ta'ke, for instance, tk}e case
of a phi]osopher who studies philosophy. He studies for
the sake of intellectual satisfaction. His life is not con-
cerned with it. One’s philosophy may be one, and his life
may be a different one altogether. It is not that a person
who talks high philosophy necessarily lives according to
it. A professor of philosophy in a college or a university
may be an erudite scholar, but this does not necessarily
mean that he lives his life according to his philosophy. We
know this because we studied under one such philosopher.
He was an erudite scholar and could speak brilliantly on
various abstruse subjects. His life, however, was even below
the average so far as life’s quality is concerned. Not that
he did not have any reputation. He had reputation, but his
life had nothing to do with his philosophy.

That is not the type of person who is addressed by
Narada. He talks to those who wish to shape their lives
according to the teachings given by him.

Until now, we discussed two points implied in the first
aphorism: the subject (visaya) and the aspirant (adhikari)
fit for this discipline. Now, the third point is the objective
(prayojana) of studying this scripture. The object to be
attained by the study is supreme devotion. The fourth point
is the relation (sambandha). In the case of a seeker of
devotion, it is not merely the understanding of the path and
the object, that is supreme devotion, which is important. A
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mere study of the subject is not enough. After having the
knowledge of the path of devotion, one has to practise it for
the attainment of the goal. So far as the path of knowledge is
concerned, it has been described that the knowledge of one’s
identity with Brahman is the goal and the path is discrimi-
nation. While we discuss the path, we may have an intellec-
tual understanding of it. In the path of devotion, however,
mere intellectual understanding is not enough. The practise
of devotion is given greater importance because devotion is
both the way and the goal. In the Bhagavata' it is mentioned
that through the practice of devotion one has to reach the
state of supreme devotion. That is, a beginner has to begin
with the devotion consisting of the ritualistic path but
ultimately he reaches the supreme goal. Without some
attraction for devotion one will not begin his journey which
ultimately matures into the supreme love.

AT FAT 9w SEET 1R
2. Sa tvasmin parama-premaripa.

Sa that (bhakti) fu asmin towards Him parama-prema-
riipa of the nature of supreme love.

2. Bhakti has been described as the supreme love
towards Him (God).

1. eI ST e farvregegerst a1
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What is the definition of devotion? In this sutra, the
definition is given in the briefest possible terms, that de-
votion is of the nature of supreme love towards God. It has
a very significant meaning. First of all, it says that love is
to be supreme. The qualification ‘supreme’ makes a lot of
difference. It is not ordinary love but supreme love. What
is the idea of this supremeness of love? It is supreme in the
sense that it is not only quantitatively supreme, but quali-
tatively also. This love is not merely a very intense love—
the deepest possible one—its quality also is different from
ordinary love. How to distinguish the quality of love? Take
for instance our love for earthly relations. There are sev-
eral forms of it: love of the mother for the child, love of
the husband for the wife, or vice versa, love towards one’s
parents, love towards friends, love for wealth, love for name
and fame, and so on. All these can be brought under the
term love, but they are not necessarily supreme love.

What makes love supreme? Except this supreme love
every other type of love is self-centered; it is all selfish
love to put it bluntly. Only this love for God is pure,
unselfish love. There may be objections to this statement.
People may say that there are instances of unselfish love
in our earthly relations also. For example, a mother’s love
for the child is of course unselfish. A wife’s love for her
husband can be unselfish; the husband’s love for the wife
may be unselfish. So, it is all right to call such love unselfish
love when there are instances at least—though may not be
usually found—of unselfish love. The answer to this
objection is, no. All these different types of love are selfish
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at the core. This is because they are all centred around the
person who loves. The mother loves her child not simply
because it is a child, but because it is her child. So, love is
centered around her own person. Everywhere you will find
that even cases of unselfish love are tinged with some kind
of selfishness. The question of ‘I’, ‘me’ and ‘mine’, comes
first of all in such cases. Everywhere, except for this rela-
tion, love cannot persist. A child loves a beautiful doll not

simply because it is beautiful, but because it is her own .

doll. This idea of possessiveness is always associated with
such love. So we call it selfish love. Every other kind of
love is selfish except divine love which does not have any
relation with the Self. When we love God, we love Him
not because He is my God and not someone else’s God.
Here that possessiveness is not there. When we think of
love for God, it.is obvious that we do not possess God, but
we love Him because God is worthy of love. We love Him
because God is the only object that is worthy of our highest
love—therefore we love God. This'is what is meant by
‘Dear not for the sake of anything else, but dear for its own
sake.’ :

God is dear to us because He is God, and nothing else.
There is no other kind of selfish relation associated with
this. Thus, since it is unselfish, it is supreme in quality as
well as quantity. I said in quantity because we do not see
any instance where earthly love makes one so much
forgetful of oneself.

Is not the mother’s love for the child unselfish then?
Yes, it is. That love is unselfish to some extent. Perhaps
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it is the best instance in earthly relations of unselfish love.
The mother does not expect any return from the child, at
least at the time when the child is young. When the child
grows up and becomes a useful member of the society,
the mother may expect some return. Even then, it is not
unselfish because that idea of possession is there; ‘my-
ness’ is there. That child is her child and so her love goes
towards the child. In other words, it is love for herself
which is finding expression in a transferred manner,
because the child is only an extended personality of the
mother. So, as she loves herself, she also loves her child,
and thus it becomes selfish love. Everywhere, therefore,
love is tinged with selfishness in our earthly relations. It
may appear damaging; perhaps, it may disappoint many,
but if we analyse and go deep into the matter, it will be
found to be true.

The next doubt is, has this earthly love any similarity
or comparison with divine love? No, it has not, because in
our love for God the idea of possession does not arise. What
about the instances of the lives of the gopis of Vrindavan
who are examples of love? The gopis are used as illustra-
tions of love. Even there we find that there is a sense of
possession. That possession, however, does not limit the
object of love to one individual alone. Everybody knows
that God is not an individual’s God only, but is the God of
everyone. None will have the foolishness of possessing
God all for himself or herself, though it gives a sweet coat-
ing to call Him one’s own. This my-ness is not selfish,
because everybody is aware that God is not one’s own only.
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Is it really true then, that all our earthly loves are selfish?
If it is selfish, naturally, we cannot put such high value to
it. If it is unselfish, then it is not love worth the name. If
do not consider somebody as mine, my love for that some-
body will be only superficial—there cannot be depth in
that love. The more the depth, the greater and more the
idea of possession. That is all very obvious, but yet we do
not see through the veil. The veil makes it appear very
noble, very pious, and makes it, say, almost heavenly. But
then, have we probed into the interior of the matter? The
idea of my-ness is always there without which this earthly
love cannot exist.

A corollary follows that. A mother loves her child not
for the sake of her child, but for the sake of herself. A hus-
band loves the wife not for the sake of the wife but for
himself. A wife loves her husband not for the sake of the
husband but for one’s own self. What about God then? Do
we not love God because it pleases us? No, we do not. We
do not think of ourselves at all at that time. When we bestow
our love towards God, we do not think that God will please
us, but the idea of divinity is associated with all sorts of
love because God is Love itself. We cannot help loving
God because, having intimate relationship with that divin-
ity, we know that God is the only object worthy of love,
because God is Love. He is dear because He is dearness
itself.

One more point, which we shall discuss later on, is
about the awareness of the greatness of God. Even devotees
who are ignorant, who do not know the scriptures, who are
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not much conversant with the teachings of the bhakti path—
even such people have some awareness that some special
quality is associated with their object of love. When they
love God, they know they are loving God and God means
something very different from the things of the world. This
awareness is what makes this love different from earthly
love.

Let us look at it another way. When we love some-
thing purely for our sake, why not God also be loved in
the same manner? I love this body. Why? Because it is
my body. So, love is for the sake of something. When the
.body is ailing, I do not like it because it does not please
me. So, my love is not for the body, but for the Self—for
me. What is the difference, one may ask. The difference
is this. Love becomes vitiated only when we think of our-
selves not as the Self, but as physical, mental, intellec-
tual beings. Going further, we see that the body is not
dear to us simply because it is.our body or that we pos-
sess it. It is we ourselves that is spontancously dear to us,
but the body is loved because it-provides joy to us. The
body is an instrument through which we get satisfaction
from enjoyment. The same is true with our mind, our
senses, and more so, with regard to other objects. So,
myself alone is spontaneously dear to'me. Everything else
is dear to me only because of their association with the
Atman. :

What about God? God is Atman itself. God is our Self.
Therefore, love for God and love for oneself mean the same.
When the Atman is associated with things other than the
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Atman, with the body, the senses, etc., our attraction for it
is vitiated. When we love God, however, that sort of
vitiating element is not there. One is vitiated, the other is
noble. That is the peculiarity in regard to this.

The foregoing discussion may be briefly stated as:
bhakti is of the nature of supreme love towards God. What
is devotion defined as? Devotion is of the nature of
supreme love towards God. Why is it stated that it is of
the nature of supreme love? The idea is that supreme love
cannot be described. Why can it not be described? Any-
thing that is most elementary cannot be described. There-
fore, supreme love also cannot be described. When we
say supreme, it is like supreme love, or of the nature of
supreme love. What supreme love is, we cannot know,
we are familiar with intense love. So, we say that supreme
love is associated with it in order to make it intelligible
to others who have the experience of such love. So,
supreme love is said to be like that intense love but it is
not that itself. Supreme love is not intense love alone
because the latter is impure and the former is pure. Pure
love cannot be understood by many, so while bhakti is
defined, it is said to be of the nature of supreme love and
not simply supreme love. ‘

We discussed parama or supreme-ness until now.
There is another point. It is said that it must be love
towards God, only then it becomes devotion. If the object
is anything other than God, it is not real devotion. There
may be attachment but not devotion. There may be
attraction but not devotion. Real devotion will be only
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towards God. The object of real devotion is only God,
and when we say that there is devotion to the guru or
some saintly persomn, it is only a sort of ‘transference’,
since guru or saintly persons are associated with God.
The only object of our devotion is God and God alone.
Devotion is of the nature of supreme love towards Him;
that is, towards God. Devotion means that one-pointed
direction of the feeling of love. It should not be scattered
this or that way. There should not be two objects of love—
only one object and that, God alone.

The difficulty is, should we have no love for others
then? Far from it. Other people may be loved insofar as
they are related to God, or temples of God, or as represen-
tations of God. For a devotee, there cannot be any other
object sharing the place in the heart—none whatsoever. [t
is said in the Jewish scriptures, ‘I am a jealous God’. God
sharing our heart, when the whole heart is filled with God,
and God alone—then alone is this bhakti said to have
dawned there. Not otherwise.

One more important thing concerning the path of
devotion is that there should not be any kind of selfish
idea associated with it. That means, a devotee will not
make God an instrument for gaining something else. God
is dear simply because He is God and for nothing else.
We should not expect anything from God—not even hap-
piness. God alone is the object and nothing else. We must
not expect wealth, prosperity, name or fame, and so on
through His grace. We must seek only Him. If thereby
we have to have unhappiness, it is welcome. If thereby
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there is discontent, it is welcome. We want to love God
not because He will give us anything. Absolutely nothing
is expected of Him. Joy, happiness, peace and so on may
come spontancously; that should not be our seeking. We
should not think of liberation also. We should not think
of being saved from this going through births and deaths
also. Where there is love, there is no seeking of even lib-
eration.

Then, why do we love God? A counter-question may
be asked: why do we love ourselves? We love ourselves
because we cannot help it. For a devotee also, the same
answer is true: a devotee loves God because he cannot
help it. God is the only object worthy of love. A devotee
does not love God so that he may be loved by Him. The
joy of a bhakta is only in giving and not in receiving any-

- thing. He does not expect anything from God. That God
will free us from births and deaths, that He will make us
immortal—all these ideas are associated with devotion,
no doubt. They are, however, only some lower forms of
love. When we give the definition of devotion, the high-
est form of definition has to be given. One can think of
lower forms later on.

Finally, is such a devotion possible? It is possible,
though for only a few. Very few are there who can rise to
that height. For others, of course, wherever they are, they
will have to make a beginning from there. So, even if it is
selfish, it is not debarred. We shall gradually go higher

and higher and ultimately will reach the goal. This defini-
tion describes the goal.
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3. Amrta-swarupa ca.

(Sa that bhakti is) amrta-swariipa immortal, ca also;
that is, unlike worldly love, it does not undergo change. (It
also means that it is undying in nature.)

3. This (devotion) is also of the nature of immor-
tality.

We have completed the first two aphorisms. The first
was just an introduction, and the second gives the defini-
tion of bhakti. Continuing the definition of devotion, the
third sutra speaks further about bhakti. This sutra is con-
nected with the second, that is, with the nature of devo-
tion. The earlier definition was that bhakti is of the nature
of supreme love towards God. Now, by way of further defi-
nition, it is said that devotion is undying love. That is, this
love is undying. So, first of all it is called parama-prema-
riipa and secondly, amrta-swariipa.

The word prema has got a wide significance. It means
something to us, and something different to people who
have experienced that divine love. They use the same
vocabulary, but the meanings are entirely different. Why
different? It is because, we have not had that experience.
Our experience is limited to the body and the senses,
whereas divine love is an experience unique in this respect,
which transcends both the body and sense objects. Thus,
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though it is entirely different, there is no other expression
by means of which we can communicate the idea, and there-
fore the expression is given like that. It is called ‘of the
category of love’ because the expressions of a person in
divine ecstasy are very similar to those of a person
expressing earthly love. The outward expressions are simi-
lar, but there is a vast difference. Hence it is called amrta
swariipa.

~ Bhakti is therefore supreme love and also immortal. It
is not only parama prema, it is also amrta prema, of the
nature of immortality. That is, it never comes to an end.
Now, any kind of earthly love that we can think of has a
beginning and an end. There is no earthly love which can
continue uninterruptedly, forever. There is no such thing
possible. This is because, for one thing, the person who
eXperiences it is limited and the person towards whom this
love is directed is also limited. So, it is bound to be a tem-
Porary thing, limited by time, circumstances, and by the
objects towards which love flows. That is the reason why
ordinary love is not interminable. This is a very important
point which distinguishes divine love from any other kind
of love that we can experience. All our earthly experience
of love has got a beginning and an end. There are also
limitations of intensity, duration and quality. Divine love,
on the other hand, is unlimited in all these respects. Once
that love is realized, it continues for ever. The reason is,
such a pure love does not depend on any extraneous cir-
cumstances. Our love is awakened when we come into
contact with somebody or something in the world. In divine
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love no external contact is implied because that divine love
is within us and the object of love too is within us. There-
fore it is interminable. That love or that experience is not
something which we as subjects experience against an
objective entity. It is identical with ourselves and though it
is directed towards God, that God is also not external to
ourselves. )

Even a bhakti yogi will not consider himself absolutely
different from the Supreme. He may have a feeling of
duality, but that duality is not of earthly nature. So, this
kind of love is interminable, inasmuch as the object of it is
that supreme love. Parama prema is bound to be amrta
rupa, of the nature of immortality. There is another word,
‘also” in the definition. This shows that the second defini-
tion is a part of the first definition and not a separate one.

We have seen how devotion has been defined as
supreme love towards God, and again that it is of the nature
of immortality. In these two aphorisms, devotion has been
defined. We have discovered how it is of the nature of
supreme love. We do not simply say it is supreme love, but
of the nature of supreme love. This is because when we
say supreme love, it means the love with which we are
familiar, and when it is said to be of the nature of supreme
love, it means that our familiar experience has been cited
as an example since it has some similarity with love for
God. Our earthly love is not exactly the same as love for
God. There are various differences, which will be brought
out later on. Here it is only mentioned that it is similar to
our earthly love which is of the highest type. Firstly, earthly
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love is mentioned, then the highest degree of the same is
rr}eqtioncd, and later, it is said that it is not exactly that, but
similar to that. And lastly, it is directed to God.
~ So, every part of the definition is useful in clearly stat-
ing what is meant by the term devotion to God. Another
part of it is brought out in the next aphorism—it is of the
nature of immortality. The idea is that carthly relationships
are terminable. At some point or another they have to come
to_af? end for the obvious reason that either the lover is
eliminated, or the object of love is eliminated. Apart from
igité there may be circumstances which come between the
therr and the beloved anc! terminate the relationship. So
25 ebatrc three factors‘ W-thh r.nakc supreme love lasting;
selfo'f']ea of the love 1s 1mperlsbablc, which is God Him-
e a he !over—the devotee—is also imperishable inso-
theres he is part and parcel of Gpd Himself. And thirdly,
bl Cannpt be any cxtrz‘incous circumstances intervening

‘ween him and the object of love to bring about the ter-
mination of that relationship. So this is amria swaripa—it
can never come to an end. Here the lover, the Beloved and
the relationship are all immortal.

There is much similarity between our earthly love and

Lhe love directed towards God. Much similarity in that we
h:ve.a feeling 9f pleasure, a feeling of joy, a feeling of
Casglt}ess, etc. in bo.th.cases.. The difference is that in the
i of earthly love, it is perishable; secondly, its intensity
diry go so far, but rztot reach the highest state; thirdly, it is

ected towards objects which are not permanent. So these
are the three factors in our experience of earthly 'love and

3
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none of these factors are there in our experience of divine
love, which is free from all the three qualifications we have
just mentioned. This is how divine love is described, so as
to give a clear idea of what is meant by bhakti.

Very often we hcear that our ordinary love, when directed
towards God, becomes divine love or bhakti. This is not
necessarily so, because direction is an effort on our part,
and very much depends upon our cffort; whereas devotion
is not our effort, it is our essence. So, that 1s another very
distinguishing feature: bhakti rcally does not mean that we
arc trying to direct our attention towards God. That may
be in the lower stages but, when bhakti becomes mature, it
is not a question of direction of the mind. It is the mind
permanently settling down in God, and not mere direction.
Why settling down in Him? Because God is its essence.
The devotee, the object of devotion, and the feeling of
devotion, all merge into one. So this is the real bhakti which
we are discussing. We have dealt with this before, but this
time we are making the implications clearer.

How do we understand real devotion? This is explained
in the next aphorism. By attaining it a person becomes a
siddha, perfect, amrta, eternal, and trpta, fully satisfied.
These again are very significant expressions.

Tgear gA e wafy, segat safa, gar safa weal

4. Yallabdhva puman siddho bhavati, amrto bhavati,
trpto bhavati.




Si. 4 NARADA BHAKTI SUTRAS 35

Yat which labdhva by the attainment of puman the devo-
tee siddah bhavati has his desires fulfilled (or, becomes
perfect) amytah bhavati becomes immortal, trptah bhavati
becomes ever-satisfied.

4. By attaining which the devotee’s objects are ful-

filled, he becomes immortal and becomes ever-satis-
fied.

First of all, by attaining this devotion a person becomes
perfect. This siddhi is not the same as that which is wrongly
understood as siddhi, that is, supernatural powers, although
that also is called siddhi. Siddhi is the attainment of the
desired goal. If one becomes a siddha, he has attained the
desired goal. But then, that desired goal must be only
devotion, and nothing else; or, only God and nothing else.

Supernatural powers are also called siddhi. These are
special powers which are attained sometimes by a devotee
following the path of devotion. These may come occasion-
ally in the life of a devotee, but he never aims at them.
This is to be borne in mind because it is a common belief
that a devotee must have some supernatural powers, and
everywhere we find people running after those who have,
or are supposed to have, these powers. It must be clearly
understood that these powers have nothing to do with
devotion; sometimes they are contrary to it. If there are
powers, it means there is no devotion. Or, if there are pow-
ers and yet the person possessing them never makes use of
them, for him they are as good as non-existent; but this is
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never the case of a devotee who consciously makes use of
them. A devotee has to be therefore aware that he is not
misled by pursuing these powers. They will sidetrack him
and make him miss the goal. It invariably happens like
that. But a difficulty arises here. There are occasions in the
lives of great religious people and prophets when we find
expression given to the supernatural powers in them. Take
for instance, the life of Jesus. It has many stories related to
supernatural powers; you will find a lot of them in the Bible.

In the life of Sri Ramakrishna we find that once a visi-
tor to the temple at Dakshineswar came to his room and
asked him, ‘We hear there is a Paramahamsa here who
effects some cures. Where is he?’ Sri Ramakrishna was
much disturbed at this, and said ‘No, no, not here. Go to
such-and-such a place. There is a person there who does
such things.” Why did he say this? Even the idea of a holy
man having such powers was disturbing to him. Sri
Ramakrishna felt uneasy at the mere mention of it. On many
occasions, he said that as long as one has even one of the
eight siddhis, one is far from the goal.

Then why is it that mention is made of supernatural
powers of Jesus and others? That is because we common
people love these powers. We are always desirous of hav-
ing these powers or, through these powers, we like to gain
something of an earthly nature. Just as we seek great medi-
cal men to be cured of discases, in the same way we seek
holy men for the same purpose. This has nothing to do
with devotion. It is said that there was a holy man, or at
least that was what he was called, who could say what the
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number of the winning horse would be in the Derby. There
used to be a great rush of people to see him. People would
come, he would tell them something. They might win or
might not, but the desire was there, and so there used to be
a big crowd. He was living near Bombay and just in front
of his ashrama there would be rows of cars with people
waiting; just to know the number of the winning horse and
SO get some money.

Has this anything to do with devotion? Not at all. Vari-
ous other things are there. All these are illustrations of our
failure to understand what real devotion is, and what we
should really expect from a true lover of God. This is human
frailty—we always try to take advantage of a holy person
to gain some worldly ends.

The siddhi we are discussing is not of that type. This
siddhi means attainment of the ideal, which is perfection,
or complete absorption, or complete resignation in God.
This is the kind of siddhi that is meant here. And the per-
son who has got such devotion becomes a siddha. He
becomes a man of perfection. Perfection in what? Perfec-
tion in his love of God. Not perfection in any other sense,
not in any kind of supernatural powers, but perfection
insofar as divine love is concerned.

The idea is that there cannot be any kind of limitation
after the attainment of love. The devotee’s love for God is
unlimited. Just as God is unlimited, so his love is unlim-
ited. This is what siddhi means.

Secondly, amrtah bhavati: he becomes immortal. This
immortality does not mean continuance of the physical
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existence. That is obviously impossible. It does not mean
that this body, which we are anxious to preserve, will be
made permanent. We think of immortality as meaning that
we shall be eternally alive as we are now. Even if not in
this physical body, we imagine that we shall have some
subtle body with which we shall be enjoying immortality
and be like deities and angels in heaven, who are immortal.

This is a myth. Such immortality is not desired by the
devotee. For him the attachment towards the body com-
pletely disappears, and along with it, the fear of death. He
is freed from the fear of death. After all, what is death?
Death means separation from, or deprivation of, the body,
the senses, our usual and familiar ego, etc. The absence of
rclationship with the body, the senses, and the ego is death.

The devotee becomes immortal in the sense that this
kind of attachment towards earthly things completely dis-
appears. So mortality ceases to be there and he becomes
immortal. The fear of death is completely removed. Not
because he has become physically immortal, but because
he becomes a pure spirit and has no attachment to any of
things that limit it, that make it impure, that girdle it, and
make it appear something limited, something low, some-
thing having attachment towards these carthly objects. So,
that aspect completely disappears and he therefore becomes
immortal.

Sri Ramakrishna once asked Swamiji (who was
Narendra then), ‘Suppose there is nectar of love in a ves-
sel; how will you enjoy it?” Narendra replied: ‘I shall sit in
the corner of the vessel which contains nectar and then sip
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from there.” Sri Ramakrishna smiled and said: ‘“Why not
from inside, from the depths of it?’ Narendra rep ied: ‘Oh
no! For, then I shall die.” Sri Ramakrishna laughed at this,
and said: ‘It is not of that nature. When one drowns in that
love, one never dies because it is amrta, immortality it-
self.’! Bhakti is immortal and it makes one who tastes it
also immortal. The object is immortal and he who tastes
also becomes immortal. This is because that love can never
be taken away from him. He enjoys that love eternally.
Why so? The reason is, this love is not distinguished from
the person himself. As long as he is there, his love is there
for him.

There are various implications of this. One implica-
tion is that whatever is gained by effort—as a result of our
actions—becomes perishable. The illustration the
Upanisads give us is this: a farmer cultivates some crops,
there will be some yield, and whatever is produced will be
consumed and used up. The implication is that the prod-
ucts or fruits of our actions are bound to be temporary,
bound to be exhausted. Love is not an effect of our activ-
ity, or result of action (karma phala) and so, it cannot be
exhausted as other fruits of actions are. Is love not a fruit
of action then? No, it is not. It only removes from us the
impurities, the obsessions with which we are nre-occupied
and because of which we are debarred from the experience
of this love. All these impurities and imperfections are
removed and love is revealed. Love is never an effect. It is

1. cf. The Gospel of Sri Ramakrishna, p. 675.
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ever-present. We are only unable to experience it. And
because it is not an effect it never perishes.

Any sense object that we love and enjoy will not have
a lasting effect on us. When we are separated from it, the
feeling disappears. Suppose we like sweets. When we are
enjoying sweet things we feel joy. This feeling, however,
is limited to the time that the sensation continues because
of the contact of the senses with the external object. Take
away either the sense organ or the external object—the
feeling also disappears.

Divine love is not of that nature. That is why I said that
it is not born of any extraneous circumstances to die a natu-
ral death. It is there; it is our very nature. Just as I am
eternally present to myself, this love also remains in me,
identical with myself: because, it is of the nature of love
that I am. It is said in the scriptures: ‘From that supreme
love, or joy, comes this world, in it the entire world exists
and ultimately, into that joy is this world dissolved.’! Now,
this joy is God Himself—it is divine love.

This is the Reality—and my essential nature—and
therefore I can never be separated from It. How is it that I
am separated from It now? I am not separated, but I am
pre-occupied with other matters and therefore I have for-
gotten it. In deep sleep we forget ourselves; does that mean

1. AT a@feaarf st smaw |
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—Taittiriya Upanisad, Bhrguvalli, 6
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we are lost? No, it cannot be so. For, if we were lost, our
continuity would be lost, whereas I remember that the same
‘I’ which was experiencing objects in waking life was
experiencing dream objects, and the same ‘I’ continues in
deep sleep without experiencing either the objects of wak-
ing state or of dream state. No one can experience one’s
own annihilation. No one can, because that is an event
which will require some witness—some experience to
know. Thus, deep sleep is not annihilation. It is only a con-
dition. What happens is that I am conditioned in the waking
state, conditioned in the dream state, and conditioned in
the dreamless state. Remove the condition, and ‘I’ will con-
tinue. That ‘I’ is the eternal Self; it is the same as eternal
love. That is the deduction to be understood philosophically.

This love is therefore not an extrancous entity but the
Self of the experiencer. That is what is very important, and
this implication is to be understood from the third apho-
rism, that it is of the nature of immortality.

Once the taste of this love is acquired then there is
nothing in comparison to it which the soul desires to have.
There is no other experience to add to this experience. This
joy is unlimited, and it cannot be further augmented or
decreased by anythmg

The third point is trptah bhavati. He becomes satis-
fied. What is the meaning of this? This means that he
becomes free from all desires. Immortality has been
mentioned before, and then, as a corollary comes the state-
ment that he is free from all desires. That is what is meant
by frpti or satisfaction. Suppose we have desire for a
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particular kind of food. When we get the food, we become
satisfied. This means that the desire to have it has been
fully satisfied and we say we have become satisfied. The
desire disappears. By the phrase trptah bhavati, it is meant
that the aspirant becomes free from all desires.

As long as there is desire, there cannot be total satis-
faction. However much we may have in terms of wealth,
prosperity and other things, if the mind is filled with desire
we are never satisfied. Only when desires have left our
mind do we become satisfied. When a person attains love
of God, he becomes satisfied because there can no longer
be any desire in him. It is said in the Gita' that after attain-
ing it, one does not consider anything worth having
anymore. This is what is meant by satisfaction. We may
have satisfaction in regard to one thing, but we may be
dissatisfied with other things. In this case, however, the
devotee becomes completely satisfied. He has no other
desire to disturb his satisfaction. That is why this phrase is
used here.

The following characteristics are mentioned in this
aphorism: firstly siddhah bhavati, then amyrtah bhavati, and
then trptah bhavati. Perfection comes first, then perma-
nence, so that the attainment of siddhi may not be tempo-
rary. [ may be amrta, but still may have discontent in me,
so the third thing is satisfaction. Such devotion makes one
perfect, makes one immortal, makes one fully satisfied.

1. & HeaT =% @ "ad A aa: —Gita, 6.22
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When we see a man of God, what do we find in him?
That he is perfect, that he is immortal, that he is satisfied.
I have explained what is meant by perfection, immortality
and satisfaction. A soul absorbed in devotion should have
these characteristics, and not simply be concerned with the
supernatural powers we hanker after, nor the temporary

satisfaction of a thousand desires which can never bring
happiness.

aq W 7 g assfy, | ol 7 3, 7 .,
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5. Yat prapya na kificid varnichati na $ocati na dvesti
na ramate notsahi bhavati.

Yat prapya having obtained which na kificit nothing
varnchati desires na does not $ocati grieve na does not dvesti
hate na ramate does not rejoice utsahi encouraged (to do
anything else) na bhavati does not feel.

5. After obtaining which [devotion] the devotee
does not desire anything else, does not grieve, does
not hate anything, does not enjoy anything else and
does not feel encouraged to do anything else.

As we have already seen, once the taste of this love iS
acquired, there is nothing in comparison with it which the
soul can desire to have. There is no other experience which
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can add to this experience. This joy is unbounded, unlim-
ited. It cannot be further augmented or decreased by
anything.

Having attained this love, the experiencer does not
desire anything, does not grieve for anything, does not have
any hatred towards anything, does not feel attracted towards
anything. He does not find any kind of enthusiasm for any
other type of activity. This is important in the sense that,
when we have had our utmost desire fulfilled, what more
desire can there be? It is said in the Gita that when we
have everything, when every desire is satisfied, no further
desire can arise. By attaining it, one does not regard any
other object as worth having—as something for which the
mind will have a craving. When all desires are fulfilled,
one does not have any more desire. The devotee does not
grieve. Why? Firstly, he has attained everything, there is
nothing more to be attained. Secondly, what he has attained
is never going to be lost. There is therefore no grief. Our
desire comes from our feelings of imperfection, and our
grief comes when there is a loss of something we hold
dear. For the person who has realized this love, there is
nothing more to be desired. And he does not grieve, because
this love cannot be lost. Therefore he is not going to lose
anything. Suppose he has to lose many things in this world.
Even his body will be lost at some time. That does not
matter to him, because these things are nothing in com-
parison to what he has got, and so there is no grief. He is
satisfied—eternally satisfied; there cannot be any grief in
him.
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Hatred arises in our minds towards things which are
obstacles to the attainment of the objects we desire. We
hate someone when we find that he stands in the way of
our attaining what we want. Because the devotee is per-
manently one with that love, there is nothing that can cre-
ate any disturbance or any gap between him and his love,
and therefore there is no hatred against anyone. There is
one more reason why this type of a person does not hate
anyone. He does not have antipathy towards anybody or
anything. This is because, obviously he sees God’s hand in
everything and also sees that it is God who is residing in
all beings. Therefore, whom will he hate, since he does not
have any kind of feeling of antipathy towards anyone?

Further, he also has no kind of feeling of elation. That
feeling of elation comes when we get something which we
have not got, and which we wanted to have. Now that sort
of experience is not to be seen in the case of this man,
because he has got everything and there is nothing else to
give him that feeling of elation.

And lastly, he does not feel enthusiastic about anything.
Enthusiasm means that which inspires us to do something.
Do something for what? Achievement—we do something
so that we may have some achievement. But the bhakta
has attained everything and so there is no further enthusi-
asm for the attainment of something else. There may be a
doubt in this regard. If a person has got all these character-
istics, then what is his life worth? He is just like a piece of
stone. No, it is not. This is not the case because his absence
of enthusiasm does not originate from his being an inert
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object but because of his being full. When he is full, there
is no movement, no enthusiasm. Suppose a potis full inside
and outside. Imagine a pot immersed in an ocean—there is
water inside it and outside it. Can we imagine any move-
ment in that water? No, we cannot. Movement would mean
that the water is flowing to a place where there is no water.
Movement always means that: emptying from one and fill-
ing another. Now that he is immersed in that love, both
inside and outside, there cannot be any movement. That is
why he does not feel enthusiastic about attaining some-
thing or doing something. This is very different from the
state of inertia. The state of inertia means that energy is
not generated there. But he is full of energy, although there
is no movement. So he is full of that love and, therefore,
there is no movement. That is the idea behind this absence
of enthusiasm.

These then, are the characteristics of a devotee: or, in
other words, these are the indications of a man of devo-
tion. Again, these are the qualities that one has to attain by
way of sadhana or devotion. This is called sadhana because
the characteristics of a siddha, a perfected being, are the
same as the practices that he has to undergo. That is, he
has to remove from his mind all other desires except for
devotion. When that is completely attained, he will not
desire anything. He will not have any kind of attraction for
things other than God; therefore he does not grieve for the
loss of anything. Now this is also a form of sadhana, prac-
tice. He does not hate anything because other things become
insignificant and, therefore, he does not have that feeling
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of elation as any other person will have for the attainment
of a desired object. This person does not value anything
other than his devotion. Therefore he does not have any
kind of enthusiasm for the attainment of anything. He does
not feel encouraged to do anything.

This is what people do not understand, generally. They
consider everything from the angle of only their earth-
bound existence. Therefore they think that the opposite of
these are the traits which are expected of a living being,
and this devotee, without these traits, may be considered
as not living at all. He is more dead than alive. But, if we
consider it from the point of view which has been described
above, we can understand how the devotee, being full, does
not have any kind of feeling which is perceived in an
imperfect soul. The imperfect soul, and his behaviour
accordingly, will be different from the perfect soul and his
behaviour. People do not understand this, and therefore
they think it is useless.

I was reading a drama which depicts a man of enlighten-
ment and his sadhana. It is said that he spent nine years
looking at a wall. It has been described in a funny way.
Two friends went to see him; one was familiar with him,
the other was not. The man who was familiar with him
said to his friend: ‘Strike him, but he will not respond.’ So,
the friend struck him, but there was no response. Then this
man told the other friend: “You can also try.” The other
friend tried; still there was no response. ‘Shall I hit harder’,
he asked. ‘Yes, do that,’ replied the other. So both of them
hit the man with all their might, but no response was
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hey enjoyed was the sound of their
nregained consciousness and
said: ‘I am not deaf, not blind, not an inert thing; but I
have attained enlightenment.” Now, this is a peculiar way
of testing a man of enlightenment. I do not know how many
of you would like a test like that!

The idea simply is that the reactions of a man of
enlightenment are not like those of an ordinary person. He
does not have any feeling of imperfection in him, but that
does not mean that he does not see any imperfection any-
where. He does. And when he sees an imperfection, his
one thought is, how to make it perfect. He has attained
everything for himself, but his only thought is how he can
help those who have not attained it. It is then that he may
engage in activities which are meaningless for himself.
When a jar is full of water, it does not make any sound; but
when that water is poured into another jar, then sound
comes. So a man who is full within himself does not need
any activity for his own sake,; but when he sees the miser-
ies of imperfect souls around him, he cannot remain quiet.
He does engage in activity then, and that activity is not for
himself but for the sake of others.

Thus all these things are mentioned: that a devotee does
not desire anything, means that he does not desire for him-
self: he does not grieve for the loss of anything means loss
to himself; he does not enjoy or feel elated at any kind of
gain for himself; he does not feel interested to act for his
own personal gain. So, all these must be qualified as being
characteristic of himself.

forthcoming. All that t
own blows. Ultimately the ma
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It is not that he invariably becomes inert like stocks
and stones. No, but he remains without any kind of self-
ishness in him. Therefore he works for the sake of others,
and not for himself. All sorts of problems will come in the
life of a bhakta but these will be understood from a differ-
ent angle altogether.

I [T Aot WA, weE waty, snemem wa iy s

6. Yat jiatva mattah bhavati, stabdhah bhavati,
atmaramah bhavati,

Yat which jAatva knowing matto intoxicated bhavati
becomes stabdho silent bhavati becomes atmaramo find-
ing joy in one’s own Self bhavati becomes.

6. After knowing which [that] the devotee becomes
like an intoxicated person, becomes free from all
activities like an inert object, and finds all joy in his
own Self.

In the previous sutra, the expressions were all nega-
tive, like the devotee does not hate, does not feel elated,
does not feel enthusiasm for achieving anything, etc. In
the present sutra the expressions are all positive: by know-
ing which the aspirant becomes completely absorbed,
madly engrossed in that joy, and so on. It is madness in the
sense that he becomes completely engrossed. Just as a

4
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person who is completely intoxicated does not have any
kind of cognition of the external world, so also the
enlightened soul becomes mad-like, becomes absorbed in
his joy, SO much so that he cannot take any note of the
world around him.

Suppose a devotee is sort of intoxicated and mad af-
ter God, does he become violent? Not at all! He becomes
full, and therefore, inert, without any expression of
activity. Why should he wish to be like an inert object?
This because he becomes absorbed in his own joy. That
is, his joy is derived from his own Self. His happiness is
not derived from, or is dependent upon, any extranecous
circumstances. It issues from his own Self. Therefore this
is a necessary attribute.

In the Upanisads this point has been expressed in a
different way. When sage yajfiavalkya was explaining the
condition of an enlightened person in the path of knowl-
edge, that state being described as having no awareness,
Maitreyi became confused: “What is the fun in having it? I
do not see any good in such a state. You become just like
an inert being or an inert object. What is the good of it?’
Then Yajnavalkya explained what it meant when there is
no awareness of things. The awareness of objects means
that the objects are important, and awareness is dependent
on them, but this particular state is not dependent upon
anything.

Now Yajnavalkya had to further explain this position
to Maitreyi, to make her realize that this is not merely the
loss of consciousness in the sense of loss of the ideas which



Si. 6 NARADA BHAKTI SUTRAS 51

come and go, but the perceiver of the ideas is not lost. So,
when we speak of awareness, it is awareness of objects or
limited bits of consciousness. That is what is meant by this
awareness.

Here it is bhakti yoga, so we are considering things
from another angle. When a devotee attains to this state,
his joy does not depend upon any extraneous circumstance
and, as such, that joy becomes eternal. If joy or happiness
is dependent on any extraneous circumstance, when the
circumstance changes, the joy also disappears. But, in this
case, the joy does not depend upon anything extraneous,
and therefore there is no condition which can limit his joy.
This joy is unconditional, therefore uninterrupted, unlim-
ited. This is what is implied by the word armarama. If that
word is not mentioned, then it might be construed as ordi-
nary inertness, or inertia, or simply as a state of stupor, or
even madness. So, to distinguish it from all such, the
expression, which means deriving joy from the Self, is
mentioned.

A devotee has to remain completely absorbed in the
Joy of his realization of God. This is the greatest attraction
that a devotee can have. But then, more than that, if it is a
very desirable state for him and if he has got feeling for
others, then naturally he desires to share the joy with oth-
ers also. And not only is he happy that he has got that state
for himself, but he is unhappy that others have not got that
State, and he devotes his time and energy to helping others
to realize that state. It is not always that a devotee will be
like that, though Sri Ramakrishna often mentioned that the



52 NARADA BHAKTI SUTRAS Sii. 6

more one goes towards God, the less his f':xtemal activities
o has realized the Truth, he

will become. And then, when h

remains absorbed in that experience. That is for a lesser
type of people, but there was 2 greater type in Sri Rama-
krishna’s mind, which he did not speak about before ordi-
nary people because they will not have the qualification to
rise up to that level. It is meant for some extraordinary
souls only. It is enough for a person to work out his own
salvation, but it is a greater achievement to help others
attain it. That is a greater condition, still higher state.

It is said in the life of the Buddha that, after attaining
nirvana, he remained absorbed in the joy of it for seven
days. After that the experience of the outside world came
to him. It was then that he saw around him the miseries
which prompted him to search for nirvana, but having
attained nirvana, he became SO much absorbed in it that
for seven days he could not get out of that absorption and
the thoughts of the miseries of the world had also disap-
peared from his mind. After seven days, when that absorp-
tion became normal to him, he looked around and saw the
misery with which he was already familiar, and then tried
to teach others.

That is how activity begins. There is, however, one
fundamental difference between the activities of an enlight-
ened soul and those of an unenlightened soul. The activi-
ties of an enlightened soul are for the sake of others and
not for himself, while those of an unenlightened person
are for selfish reasons—for his own sake. This is the fun-
damental difference.
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There is yet another point. It is not that an enlightened
being will always perform activities for the sake of others.
Not necessarily. If a person remains absorbed completely in
the realization of that perfection in himself, he may not take
to the life of activity again. He ‘may not’. But there is no
such thing as ‘must not’. He may come down and try to help
others, or he may remain absorbed in his own realization.
Sri Ramakrishna would give greater credit to persons who
come down for the sake of others. A person who has attained
perfection and does not come down to the consciousness of
the external world is also praiseworthy. He commands
respect as one who has realized the goal; but then, accord-
ing to Sri Ramakrishna, the man who even deprives himself
of the joy of that perfection for the sake of helping others is
a greater soul. But all cannot be of that greater category; so
it is all right for an aspirant to work out his own salvation. If
he stops at that, that also does not take away from him any
creditable quality. He becomes all the more praiseworthy if
he deprives himself of the joy for the sake of others.

Such great souls are rare, and it is because of them that
the highest spiritual ideal has not been lost. If the great
souls were not to come down and help the unenlightened,
then the idea would be lost completely, because the man or
Woman who has realized God becomes dead to the world,
S0 much so, that the world would not be in a position to
judge such. Only when they come down and explain their
Own condition to the people, and the way to attain to that
condition, that realization of the greatness of such a
condition can be appreciated by others. Not otherwise.
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He who renounces his own joy for the sake of others
and he who strives for his own realization—both are great.
The former, however, is greater. There is a famous incident
in the life of Swami Vivekananda. Swamiji (then Narendra)
wanted to remain absorbed in samadhi—to enjoy the bliss
of it. Sri Ramakrishna scolded him. He said to this effect: g
thought you were a greater person and would be like a big
banyan tree, spreading its branches and casting a shade so
that weary travellers can come and rest.”! That is, he said
that instead of helping suffering humanity so that they can
get rid of their miseries, Narendra wished to remain absorbed
in his own bliss, which according to Sri Ramakrishna was
not a creditable attitude. Sri Ramakrishna used to appreci-
ate Swamiji, judging him from that highest level. Swamiji
also understood the attitude of his master, and later on, he
himself said that he did not want to be liberated until the last
person in bondage was freed. That is why he was the wor-
thiest disciple of Sri Ramakrishna.

a1 7 FTEAE, FTeTeE el

7. Sa na kamayamana nirodharupatvat.

Sa that (devotion) na kamayamana does not requiré

anything else ripatvat being of the nature of nirodha
control.

1. cf. The Gospel of Sri Ramakrishna, p. 986.
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_ 7. Devotion does not require anything else because
1t 1s attained through complete control of the senses.

We have completed six aphorisms. We shall start with
the seventh now. This deals with the further characteristics
of devotion. Earlier, Narada was mentioning the charac-
teristics of an aspirant who has acquired devotion. He now
elaborates on the nature of devotion. Devotion is not some-
thing that is used as a means for the attainment of any
desired object. This is because, it is of the nature of nirodha,
that is, the elimination of desires. When real bhakti dawns
in one’s mind, all the desires are completely eliminated.
Such being the nature of devotion, it cannot be an instru-
ment for the attainment of any desire. The very meaning
of devotion is the negation of all desires and therefore the
two cannot go together. Desires and devotion going
together, or devotion for the attainment of any desired
object—this is not possible.

We usually pray to God for the attainment of some
objective. We pray so as to get something through the grace
of God which we cannot get otherwise, or which we find it
difficult to acquire by our own efforts. It may be wealth; it
may be any kind of earthly object that we like to possess;
it can be name and fame; it can be a prominent position in
society, and so forth. Our desires are unlimited in number,
and we cannot conceive of the rapidity with which they
are increasing. It is but natural for ordinary human beings
to pray to God for the attainment of such desires. But then
that sort of devotion is not the type that we are discussing
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now. Devotion has been described here as supreme lc?ve
(parama prema). This cannot go with any kind of fieSer.
That is why it is said that devotion is not for the attainment
of any desired object, because it is of the nature of nega-
tion of all desires. This is very important in so far as the
understanding of the real type of devotion is concemt?d.

In the Gita we find that devotees have been divided
into four categories:'

1. The man who is in trouble (arta). He prays to God
to be saved from that.

2. One who desires to know the secret of creation, the
mysteries of the universe, the mystery about himself, etc.
which he cannot know by himself: so he prays to God.
That type of devotee (jijidsu) is called one who is inquisi-
tive, one who desires to know. He is also a devotee.

3. One who desires for something worth attaining
(artharthi). He prays for the fulfilment of some need. He
wants to achieve something through the grace of God,
through His blessings. )

4. The devotee (jiani) who has known that God is the
only object worth attaining, and his devotion goes towards
Him spontaneously.

These are the four categories of devotees. In the Gita,
it has been mentioned that they are all great because they
have devotion towards God. But still, the man of knowledge
who has realized God as the only one object worth attaining,

1. et Fmmgratdt aeft = weadw | —Gita, 7.16
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Who knows that God is the fulfilment of all our knowl-
edge, €tc.—for him, of course, there is no comparison. ‘The
man of knowledge is My own Self’, God declares, ‘He is
identica] with Me and, therefore, he is dear to Me as I am
f{ear_to Myself’.! That means the highest in the scale is the
Jr_lanl3 and the others belong to the lower level. In this apho-
TISm 1t is put in a different manner. So long as we seek God
a$ a means and not an end, we cannot be called true devo-
tees. A real devotee does not make God a means, but for
him God is an end in itself. The right type of devotion is
not a means but an end in itself, since devotion and desire
never go together. This is because one is the negation of
the other, When there is devotion, there will be no desire
any more. That is what is stressed in this sutra that devo-
tion is not a means to the attainment of any desired object,
because it is a negation of all desires. That is the point.
 This is the criterion by which we can judge the genu-
Ineness of our devotion. If our devotion is genuine, we
shall not seek anything from God, to the extent that we do
not seek even salvation from births and deaths, that is, lib-
eration. These things are not sought by the real type of
devotee; and, even more than that, he does not seek happi-
ness from devotion. If we would like to have devotion to
experience joy and peace, then such a devotion is not the
end in itself; it becomes a means. Not so for a true devotee.
So, even happiness and peace which we often talk about,

1. Gita 7.17,18
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like, ‘I can have peace only with devotion’, and so on is all
right, so far as it goes. But that devotion is at a much lower
level than the highest type of devotion. For the right type
of devotion, the devotion itself is the goal, and Swami
Vivekananda has stressed this point in his Bhakti Yoga, the
Path of Love. If there is any trace of desire, even of the
highest kind, it is desire and therefore a negation. But what
about the statement of Sri Ramakrishna, when he says, ‘The
desire for bhakti can’t be called desire.”" It is simply a sort
of logical quibble, as it were. Desire for bhakti is no desire
because devotion is the negation of desire. Desire for
devotion means desire for the negation of desire. This shows
that such desire is no desire at all.

Devotion, therefore, can be divided into two catego-
ries: one is the path, and the other is the goal, the destination.
We loosely cover the whole gamut by the word devotion.
So long as we are on the path, it is but natural for us to
desire the attainment of some objective we have in mind
through devotion. It is natural, but when we have reached
the goal, even the desire of the highest order will cease to
be.

So, this characteristic, that devotion is the negation of
desire, has to be remembered. It is of the nature of cessa-
tion of desires. The cessation or absention of what? That
will be described in the next sutra.

1. cf. The Gospel of Sri Ramakrishna, p. 612.
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oty dwageTaTa: 1

8. Nirodhastu loka-veda-vyaparanyasah.

{’V{?’Odhah control fu means loka public opinion, vedd
the Injunctions of the vedas vyapara all activities nyasah
renouncing,

_8_. Control or cessation means discarding Pul?lic
Opinion, the injunctions of the Veda and all activities.

Cessation here means abstention. That is, abstaining
from activities suggested by the Vedas or the norms of
worldly conduct. Vedic injunctions, to do this and not to
do that, have got to be eschewed. We have to eschew the
pursuit of worldly goals. The different goals set before us
by the Vedas, such as salvation, liberation, or the attain-
ment of various objects—all these are to be eschewed. The
physical activities that we do for the attainment of things
desired to please people, or to be in conformity with peo-
ple’s judgements, such as, ‘One should behave in this man-
ner, or in that manner, or be under the dictate of public
opinion’—these will have to be eschewed. This is because,
following those dictates always has an ulterior motive. We
follow the dictates of the Vedas to obtain the fruits of action
that are mentioned by them. We obey public opinion so
that we can gain popularity or that we can gain the approval
of people. Now all such things have to be eliminated from
the life of a devotee. This is very important because usually
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we are slaves of these do’s and don’ts, whether they are
dictated by the Vedas or by the public blindly. We go for
these things. By following them, either we gain merits that
have been mentioned in the Vedas, or we gain public
approval. We enjoy the admiration of people and raise our-
selves in their estimation. All these will have to be
eschewed.

A man of devotion is not influenced by such things.
His behaviour will not be influenced by the dictates of the
scriptures or public opinion. The idea is, when he does
something good or something prescribed by the scriptures,
it is not because it has been prescribed by the scriptures
that he does it, but he does it merely by habit. It is his habit
to do things in that manner and therefore he does it, and
not because it is dictated by the scriptures. Or, when he
does something which is popularly acclaimed as good con-
duct, he does that not because it is popularly approved, but
because it is his habit. He has lived in this manner for such
a long time that good behaviour has become natural to him.
It is not through any definite judgement, or with the object
of gaining some reward either from God or from human
beings, that he does such things.

It is not that he will go against the dictates of the Vedas.
However, he will not be following them slavishly as a slave
follows the master’s orders, because that is not spontane-
ous. A person who is spontaneously good does good things
not because he wants to do those good things, but because
they flow from the goodness of his Self. There is no per-
sonal effort in doing good in this manner. That does not
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mean he will not do good things, but he will not strive for
good things prescribed either by the Vedas or approved by
the people. That is what is important to remember.

It has been beautifully stated in the Bhagavata in one
verse. When the gopis went to meet Sri Krishna, respond-
ing to the call of his flute, in order to test them, Sri Krishna
asked: “Why have you come at dead of night into this deep
forest? Firstly, you have come away from your homes; your
people will criticize you and find fault with you. You should
have been loyal to your people, and should have remained
engaged in doing household duties. Instead of that you have
neglected your duties, which is condemnable. And, sec-
ondly, here in this forest there are wild animals, it will be
full of danger for you. So go back and keep yourselves
engaged in your household duties.’ The gopis replied: ‘Our
minds were engaged in our household duties all right, but
you have stolen our minds. Our hands were engaged in the
performance of our duties there. They have lost their power
now. Our feet have lost the power of movement: so how
shall we go back? Our feet do not move, our hands do not
move; so how can we perform our household duties? There-
fore how shall we go back to our houses and, even if we go
back somehow, what shall we do there?’

This is narrated very touchingly. When the mind
becomes fixed in God, it becomes impossible for one to
engage oneself in duties prescribed either by the scriptures
or sanctioned by public opinion. It becomes impossible,
not that one wilfully neglects those duties. The aspirant
becomes unfit for the performance of these duties. He will
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have no competence to perform them. The mind that is to
be exercised for such purpose is absorbed in God and so,
when the mind is absorbed in God, other sense organs also
cease to function normally. That is what the Gopis wanted
to convey to Sri Krishna.

afRrAE atEagEE e = 1R

9. Tasminnananyata tadvirodhisidasinata ca.

Tasmin in that (devotion) ananyata cessation of every-
thing else (or one-pointedness) ca and tadvirodhisu in
things opposed to it udasinata indifference.

9. In that (devotion) there is cessation of every-
thing other than devotion (i.e., one-pointedness) and
indifference to things opposed to it.

It was said earlier that devotion is of the nature of
nirodha or abstention. Abstention from what? A further
implication is being drawn here. It is ananyata, one-point-
edness towards God. It is total absorption in God. That
means, having nothing in mind except God, or absence of
everything else other than God. This is one part of it. The
other one is whatever is contrary, whatever is an obstacle
or whatever is a hindrance to the flow of devotion to God—
all such obstacles including loss of interest also disappear.
Our mind has a tendency to flow towards the objects of
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enjoyment. This kind of attachment to objects of enjoy-
ment is antagonistic to the mind’s flowing towards God.
Therefore there should be indifference towards anything
which is an obstacle to the flow of the mind towards God.

Sri Ramakrishna gave the description of vairagya in
this manner. Vairagya apparently means detachment from
things of the world; but that is not a complete meaning of
the term. Along with detachment to sense objects, there
should be attachment or love for God. If our detachment is
not simultaneously associated with love for God, that
detachment is not of the right type. An individual may be
frustrated in life and, therefore, can have detachment from,
or distaste for, the objects of enjoyment. That is not real
renunciation, insofar as the mind is not absorbed in God.
Suppose the mind is drawn to God, and yet there is no
indifference towards sense objects; that means, to that
extent the mind’s flowing towards God will be obstructed.

Therefore, these two must be taken together. One is
the positive attitude and the other is negative. Firstly, the
affirmative idea in the sense that our mind should flow
one-pointedly towards God and, secondly, it should have
complete indifference towards things which take the mind
away from God. That is what is called renunciation, that is
what is meant by abstention. Abstention is apparently a
negative term, but it should be associated with the coun-
terpart, which is positive—the love of God. One-pointed-
ness towards God and detachment towards things which
are contrary to it is the idea then. In most books you will
find that vairdgya means renunciation. Renunciation means
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indifference to, or rejection of, the sense pleasures. But Sri
Ramakrishna says that it is not merely the rejection of the
sense pleasures that makes for genuine renunciation. Genu-
ine renunciation will invariably have the association of a
positive element, namely, the mind will flow towards God
and God alone.

These two must be there side by side, without which
neither will be genuine. Neither will devotion be genuine
without renunciation, nor will renunciation be genuine
without devotion.

This one-pointedness is the only qualification needed
for the attainment of God-realization. It is true that it is
said in the Gita,' ‘Whoever thinks of Me with one-point-
edness, worships Me, meditates upon Me without the mind
being diverted to anything else, I shall give him whatever
is required for him.’? That means, God will take care of
him. But does anyone become a devotee so that God will
take care of him? No, he will not. A true devotee does not
expect anything from God, not even His protection. Then
what kind of devotion is it? It is devotion in giving, and
not in receiving. He gives his love to God, and does not
want any return for that. Swami Vivekananda says in his
Bhakti Yoga lectures: ‘If there is an-expectation of return,
it is merely business.’ There is no business negotiation in

1. cf. Gita, 12.8
2. ‘I shall give everything and also maintain all that he has

got.
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devotion. It is not a matter of business, exchanging some-
thing for something else. A devotee only gives his love for
God and does not expect any return for it. It is a one-way
affair: only giving, without expectation of any return. Such
devotion is of the highest type.

This absolute selflessness is the hallmark of devotion.
A devotee does not expect anything in return from God.
Maybe it is very difficult not to expect anything from Him,
but unless one has raised oneself to that level, one cannot
be called a true devotee. So long as there is expectation,
there is a little debasement, a falling from that highest or-
der. That will be stated later on categorically.

Thus bhakti is being described here in several apho-
risms. First, in devotion, there is no desire because it is of
the nature of cessation of all desires. Then, as a corollary,
nirodha means giving up all activities actuated by public
Opinion or dictates of the scriptures. Dictates of the scrip-
tures means such dictates as are meant for the achieve-
ment of certain desired objects. The discarding of all such
things is nirodha.

STITIETON AETSH=AAT 119 o)
10. Anyasrayanam tyagonanyata.
Anya other asrayanam supports (resorting to everything

else other than God and devotion) tyagah discarding, or
renunciation ananyata one-pointedness.
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10. Discarding the resorting to everything else
(other than devotion, or God) is one-pointedness.

WAHaey daggerEvl agrogaraar 12 ¢l

11. Lokavedesu tadanukulacaranam tadvirodhisada
sinata

Lokavedesu in regard to public opinion and Vedic in-
junctions tadanukula in conformity with @caranam conduct
tadvirodhisu views that are against it uddsinata indifference.

11. The devotee’s conduct should be in conformity
with public views and the Vedic injunctions, and in-
different towards views that are against it.

vwag ety wmeer 1R

12. Bhavatu niscaya-dardhyadurdhvam sastra-
raksanam.

Niscaya-dardhyad firmness in faith @rdhvam until

bhavatu there should be $astra-raksanam conformity with
the scriptures.

12. There should be conformity with the scriptures
until one’s faith is firmly established.
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13. Anyatha patityasamkaya.

Anyatha otherwise patitya-samkaya fear of fall (from
the ideal)

13. Otherwise there is the fear of falling from the
ideal.

The above four aphorisms have been taken up together
for discussion.

What does one-pointedness mean? That is further
explained in this aphorsim. Renunciation of all other objects
and all other pursuits, renunciation of resorting to things
other than God is called one-pointedness. Discarding the
dictates of the Vedas, and also discarding public opinion,
have been mentioned. But then all these are not to be dis-
carded in toto. Of whatever the scriptures say, those which
will be conducive to the growth of devotion are not to be
discarded. Whether they are dictated by the scriptures or
known through public opinion—if sych things are for the
growth of devotion, they are not to be discarded. But if
they are a hindrance to the growth of devotion, they are
not welcome. Further, we should remain indifferent towards
them. There should not be any kind of attachment towards
them. So, when we say that a man of devotion should not
follow the Vedas, that does not mean that he is to go against
the Vedas at all times. No, he should not. Such instructions
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as are conducive to the growth of devotion will have to be
observed, whether they are dictated by the Vedas or by
public opinion; but, if they are opposed to that growth of
devotion, we should remain indifferent towards such teach-
ings, i.c., we need not follow them.

The idea is that the Vedas speak of many things: how
to go to heaven, how to acquire wealth, how to have prog-
eny, how to get various amenities, even how to have rains
by propitiating the rain-god, etc. Such things do not
interest a devotee. These are things in which a devotee
will not take any interest, or any note thereof. They are
not necessary for the growth of devotion, and so they are
not to be observed; but such dictates as are helpful to the
growth of devotion, whether they are scriptural injunc-
tions or public opinion, are to be followed; they are not
to be discarded.

This is a guarded expression. The non-performance of
the Vedic rites, or non-conformity with the public opinion
is mentioned here in a guarded manner: that they are to be
conformed with only when they are helpful for the growth
of devotion. There is a further note of caution. The observ-
ance of the injunctions of the scriptures should be contin-
ued until one has got established in devotion. Until an
individual has got established in devotion, he should follow
the scriptures because they will be helpful in generating
devotion in him. However, when he has already got devo-
tion, dictates of scriptures are useless. They have served

their purpose and there is no more need for such observ-
ances.
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One,SSCri_Pt_ural injunctions, whether directly helpful for
they riplrltual growth or npt, are betj[er ad-hered tp, be_causc
i ay he'Ip a devotee in prqtectmg him against impu-

'y. Otherwise, by not observing them, he may commit
SIN or be defiled. By failing to observe their dictates one
degrades oneself. To avoid such degradation one should
ff)llow them. Otherwise there is the danger of one’s incur-
Tng sin. So, one should observe the dictates of scriptures
IN SO far as they are helpful. One should not treat Vedic
teachings lightly. One cannot discard them with impunity.
They have to be given due deference. That is about scrip-
tural injunctions. The same may be said of public opinion
a.lso. Public opinion should be respected until one is estab-
lished in devotion.

In the Gita' it is said that nobody can remain without
activity even for a moment. So there are activities which
will have to be continued. But certain activities are to be
chosen which are conducive to one’s spiritual life, and other
activities which are harmful to it will have to be discarded.
What we should do and what we should not is to be judged
only from this standpoint.

drwIsTy arEe; SeaTEmaTRT areerare 18 ¥

14. Lokopi tavadeva, bhojanadivyaparastv-
asariradharanavadhi

IiGrtai3:s
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Lokah api public opinion also tavat till that pcri_o'd eva
alone bhojanadi food etc. vyaparah activities tu but asarira
till the body dharanavadhi lasts.

14. The public opinion should also be followed and
activities like eating etc. shouid be continued as long
as the body lasts.

As regards natural activities such as eating, sleeping,
physical exercise, etc. which are gone through for the
upkeep of the body—they are to be continued as long as
the body lasts. One has to eat. As long as the body lasts, it
has to be maintained. So the eating goes on. Other natural
! activities also go on. The idea is that they need not be
neglected or discarded. So long as the body is there, its
maintenance will need all such activities, without which
life cannot go on. But it may be said: ‘Why should we
bother about the continuity of life? Let the body go. What
does it matter?’ It does matter, because the body is an
instrument through which one can practise devotion. So, if
the body goes, how can one practise devotion? Therefore,
whatever is necessary for the maintenance of the body
should be continued and not discarded. The idea is that
one should not commit suicide. Discarding all activities
means committing suicide.

Therefore, we should not neglect the rules for the pres-
ervation of the body. It has been found that sometimes peo-
ple are negligent about the observance of certain physical
conditions necessary for the maintenance or upkeep of the
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bOdY- That 1S not prescribed by bhakti yoga. One must
observe hygienic rules and all the conditions that keep th_e
body in 800d shape. This will enable him to devote his
time Without any interruption to practice of devotion. _If
the body g diseased or weak due to his negligence, he will
have to suffer His spiritual life will also suffer to that extent.
So, nNaturally, the maintenance of the body must continue
carefully, Swami Brahmananda says that a devotee should
take care of the body the same way a prostitute maintains
her physical condition. Because she knows that if the body
deteriorates, her trade will go. In the same manner, if a
devotee’s body falls sick, then his spiritual practice suf-
fers. So we should not be negligent about our observance
of physical rules, They are to be carried out with utmost
care. The body is an instrument with which we have to
work for the attainment of realization. So the body is not
to be treated as lightly as we like. Often people go on fast-
ing thereby spoiling their health. They undertake various
kinds of privations. That is not good, because it affects the
Maintenance of the instrument with which we are to prac-
tise devotion. So the body is not to be neglected. ]

Therefore, when one-pointedness is mentioned, it 15
further specified here. One-pointedness means living 1n
God and God alone.

T T AAHTRETT Nyl

15. Tallaksanani vacyante nanamatabhedat.
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Tat-laksanani the characteristics of it (devotion) mata
bhedat owing to differences in views nana many vacyante
stated.

15. The characteristics of devotion are being stated
because of different views (according to different
exponents) in this regard.

In this section, the different viewpoints of several masters
of the path of devotion are being claborated. The various defi-
nitions of devotion are being given. They are many because
of difference in opinions. Different teachers give different
definitions of devotion. All of them are helpful in one way or
the other in making the idea clear to us, as we shall see.

TR g T 1g
16. Pijadisvanuraga iti parasaryah.
Piija worship adisu and in such other acts anuragah
love or attraction iti thus parasaryah the son of sage

Parasara (Vyasa) (manyate feels).

16. According to Vyasa, bhakti means attraction to
worship etc. (as prescribed by the scriptures).

Vyasa is the author of the Purdnas, of which particu-
larly important is the Bhdgavata. In the scriptures attraction
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towards the ritualistic form of worship is given importance
SO that through such actions love towards God can be gen-
Crated. For a beginner, these ritualistic observances are of
utmost importance because the devotee cannot think of the
higher expressions of love. These higher expressions can-
not be his starting point in the path of devotion.

FaTfefata wi: Ngen
17. Kathadisviti gargah.

Katha stories of God’s play adisu and so on iti thus
Says gargah Sage Garga.

17. According to Garga (bhakti is the) attraction
for stories of God’s play as Incarnations.

One of the exponents of devotion, sage Garga says that
the liking for katha, that is God’s name, His character, His
life-history and so on is devotion. Here, we find that love
of God is increased through our singing of God’s praise,
through our hearing of His various forms of divine play
and the life-stories of various incarnationg.

S eI E R IR I s TP

18. Atmaratyavirodheneti j&ndilya(z,
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Atmarati love for the Self avirodhena without preju-
dice iti says $andilyah sage Sandilya.

18. According to Sandilya, bhakti is devotion to
God as one’s Self, and renouncing everything prejudi-
cial to the path of devotion.

Sage Sandilya has a set of bhakti aphorisms to his credit.
He gives a different definition of bhakti. Sandilya says that
attachment or love for the Self is what is called bhakti. By
Self here the limited self is not meant. God is the Self of
all; therefore, love of the Self, or love of God is what is
devotion: this is a simpler statement. That is, our love of
God will show in our conduct. When that conduct is such
that nothing is done by us which is opposed to the acquisi-
tion of that love, then we are being true lovers of God.

What is the difference between this aphorism and the
previous one? The previous one is attachment towards the
means. Here, in a negative way, it is mentioned that our
attachment to things which are not hostile to, or detrimen-

tal to, our attachment to God is bhakti. This is a negative
statement.

e ATt
afeewt awengeaty () ULl

19. Naradastu tadarpitakhilacarata
tadvismarane paramavyakulateti (ca).
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Narada sage Narada tu but tad-arpita-akhila-acarata
(devotion is) surrender of all activities to God (ca and)
tad-vismarane if He is forgotten parama extreme vyakulata
anguish it thus manyate holds.

19. But Narada feels that devotion is surrender of
all activities to God and extreme anguish if He is for-
gotten.

The present sutra gives Narada’s own statement. Differ-
ing from the three earlier definitions, Narada says that all
our conduct, all our activities are to be dedicated to God.
This is what bhakti is: dedication of all our activities to God.
And another point is also mentioned: supreme discontent
when we forget Him. These two aspects are included in the
definition given by Narada. First one is that all our activities
are to be dedicated to the feet of God; that is, whatever we
do should be by way of service to God,

Even our ordinary activities are to be dedicated to God.
Everything has to be offered to God. The second one is, it
is not enough to say that we are dedicating all our activi-
ties. So a caution is there: If we forget Him, we shall feel
extreme agony, the mental agony that is caysed by our for-
getfulness of God. That is what devotion s,

This intense suffering that comes when we forget God,
that we feel we are away from Him, is elaborated in
Bhagavata in the conduct of the gopis. There it is said that
the gopis had not seen Sri Krishna for the whole day during
the time he had gone out for the grazing of the cows. When
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He returned, they just wanted to keep Him before their
eyes so that there might not be a moment even when they
lost sight of Him. It is said that when there was a winking
of the eyes, they would be annoyed with the eyes. That
was because if the eye winks, a moment is lost. They felt
that the Creator who created this winking must be abso-
lutely without any idea of how much suffcring it may cause
to a devotee; a moment looked like a yuga (cycle). That
losing sight of God even for a moment appeared as if the
sight was lost for an age. That is the intensity shown there,
and that intensity of love is the true test of devotion.

So two things are mentioned: As long as we live, all our
activities are to be directed towards Him: to serve Him and
to please Him. In the absence of His thought in mind, we
feel intense pain. That is what bhakti is. Bhakti, therefore,
does not mean all happiness. We wrongly think that bhakti
will give only joy. No, it will give intense pain also. There is
not merely joy, but pain is also there. The pain, the suffer-
ing, is so intense that it cannot be compared to any other
suffering. Of course, the joy also cannot be compared to any
other joy. So both joy as well as suffering are of an extreme
nature for a devotee. When he is in contact with God and his
activities are directed to Him, he is happy; but the moment
the mind forgets Him, it causes him intense pain. And it is
not unnatural that such moments may come in the life of a
devotee. So, when such moments come, his suffering is
inexpressible, incomparable with anything else. The life of
a devotee is a mixture of joy and sorrow, but of extraordi-
nary intensity. That is Narada’s definition of devotion.
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Now for such a devotee it is not necessary to practise japa
or meditation in the formal way. His whole life is immersed
in God, so the question of formal practice of religion does not
arise in his case. Certain forms of spiritual practice have been
prescribed in the Bhagavata by the sage Kapila, in the form
of his spiritual instructions to his mother, Devahiiti. There he
says: ‘One’s own duties are to be performed, and the duties
may be the daily duties or duties that arise on special occa-
sions. Hymns are to be sung; there should be observance of
activities that do not cause harm to others. We should think of
God as residing in all beings. We should seek the company of
holy men. We should show great respect to people who are
spiritually great. Towards those who are inferior in this re-
gard we should have mercy, sympathy and compassion.
Towards people who are equals there should be friendship. A
devotee should observe restraint of his passions, and control
of his mind. He should devote his time to hearing God’s praise
and singing His glory. He should be straightforward. He should
be unattached to things of the world. He should be free from
pride.” And when, through the practice of such things, the
mind is purified, then when he hears God’s name, immedi-
ately his mind gets merged in God.

IR IR0l
20. Astyevamevam.

Asti there are evam evam such forms (of devotion).
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20. There are examples of such forms of devotion.

In the previous four sutras, we saw that many great
teachers have independent opinions about devotion. Narada
too gives his own idea of bhakti. For him, all the actions of
a devotee are to be directed towards God, and if at any
moment his mind fails to be absorbed in Him, he feels
intense pain, intense suffering.

Narada emphasizes all this by adding that it really
happens like this. It is his experience; it is more than a
statement or theory. He confirms his statement by his own
personal experience.

T AT 1R e
21. Yatha vrajagopikanam.
Yatha as it was vraja Vrindavana Gopikanam of the gopis.
21. As found in the lives of the gopis of Vraja.

All one’s actions are to be dedicated to God, and any
moment the mind deviates from that dedication, the devo-
tee suffers intense pain. This has been illustrated in the
lives of the gopis of Vrindavan. The entire lives of the gopis
were dedicated to God. So, if they did not think of Him
even for a moment, they suffered pain owing to the feeling
of separation from God.
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22. Tatrapi na mahatmya-jriana-vismrtyapavadah.

Tatrapi even there mahatmya greatness jiiana knowl-
edge vismyti forgetfulness apavadah blame na not (asit was
there).

22. Even there, there was no blame of forgetful-
ness of the greatness of the object of love.

The illustration cited in the previous sutra is unique. That
is where devotion has been illustrated. Mere theory will not
help one to understand truths. Only when a proper example
IS presented, which fully depicts the condition, can one
understand better. So, the gopis are cited as an example.

That is what devotion-should do to us. It should make
us feel like the gopis of Vrindavan. In the Bhagavata it is
explained how the gopis do not see anything except Sri
Krishna; their whole lives are immersed in Him. They do
everything for the sake of Sri Krishna, and to them, a mo-
ment’s separation from Him would be worse than death.

However, there may be an objection: in the devotion
of the gopis, there was no awareness of the greatness of
the object of love. They loved Sri Krishna, but never
thought of His greatness as such. They regarded Krishna
as their beloved, and it ended there. The allegation, there-
fore, is that the gopis did not have awareness of the great-
ness of God.
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afEdE st IR
23. Tadvihinam jaranamiva.

Vihinam without fat that (knowledge of greatness)
jaranam iva like paramours.

23 Without this knowledge (of the greatness of
God) the love will be like that towards paramours.

Narada says in this aphorism that such an allegation
cannot stand at all. One cannot raise this objection to-
wards the devotion of the gopis; one cannot say that they
were not aware of the greatness of Sri Krishna, the sole
object of their love. Narada affirms that if that spiritual
awareness is not there then it becomes merely a sort of
carthly love, just as women may have towards their para-
mours. And that is not an example of a true devotee,

according to Narada. It would be like the sort of love
mentioned above. ]

ATeda areAe] aegagiEaeEd 11

24. Nastyeva tasmin tatsukha-sukhitvam.

Tasmin in that (baser form of love) tatsukha the happi-
ness of the beloved sukhitvam happiness na asti eva is not
there at all.
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. 24. This is because, in that baser form of love there
18 no idea of being happy in the happiness of the beloved.

The question of the knowledge of gopis about Sri
Krishna’s divinity is taken up. The idea is that, it cannot be
said that the gopis did not have the awareness of the great-
ness of God, though they did not give importance to it.
They considered Him as their own and therefore the great-
ness of Sri Krishna was not uppermost in the minds of the
gopis. Just suppose a mother may have a son who is very
high in position in the eyes of people. He may be a great
man so far as others are concerned, but the mother does
not think of the greatness of her son. That does not mean
that the mother is not aware of his greatness. She does not
give importance to that greatness; she loves the son as a
son, and not because he is great.

This is what happened in the case of the gopis also.
They knew Sri Krishna was great, but did not give impor-
tance to that; they did not love Him because He was great.
That is the point. That does not mean that they were not
conscious of His greatness, because it is seen that the gopis
sang in this manner: “You are not an ordinary person. You
are not merely the joy of the gopis; You are the Inner Con-
troller of all beings. It is as the Self that You are control-
ling all beings. For the protection of the earth the Creator
invoked You, and that is why You have been born in the
dynasty of the Yadus. But really, You are that supreme
Reality—the supreme Truth—and so we consider you as
the apple of our eye owing to our love.’

6
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Another objection is now raised: all attachments are to
be discarded, because attachment brings about bondage. If
the gopis had attachment for Sri Krishna, that also should
be causing bondage and therefore should have been dis-
carded. So, how can it be extolled? How can it be consid-
ered as an ideal attitude for a devotee?

A very pertinent question! It is a simple fact of experi-
ence that attachment binds a person. To whomsoever that
attachment may be, it binds. If that attachment of the gopis
was towards Krishna, then the gopis must have been in
bondage. And that is not an ideal state. Now, this objection
is from the viewpoint of people who have not tasted this
kind of love. They just generalise that all forms of attach-
ment cause bondage. Narada says that attachment towards
God is not to be discarded; it is not to be avoided. Why?
You may say that it is also a cause of bondage. But no, itis
not. The object of the attachment here is very different from
ordinary forms of attachment. The gopis had attachment
for Sri Krishna, and Sri Krishna is not an ordinary person.
So, this attachment does not bind as usual attachments in
an earthly sense do. But then, let the argument be put forth
like this: if it happens in the case of other forms of attach-
ment, why not here also? A further reply is given in the
form of an illustration. Take the case of attachment towards
holy men. What happens when we get attached to holy
men? The holiness of a holy man elevates the person who
has got attachment towards him. That is the experience of
ordinary people. That is what happens in the case of a per-
son who keeps company of holy men. That attachment does
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not bind, but, it brings about salvation. Forgetting that Sri
Krishna is the divine Being, even otherwise, His greatness
will elevate the gopis and will not bring them down—just
as the company of holy men elevates a person.

The gopis may not have particularly in mind the great-
ness of Sri Krishna, but He is great, and, therefore, the
effect of attachment towards Him will be an elevating
factor. It will elevate the gopis, just as we know that in
the company of holy people, we imbibe that holiness.
Goodness is as infectious as badness. If we keep bad com-
pany, we imbibe their wickedness. If we keep company
of good people, we imbibe their goodness. This is because
of the propriety of the object to which attachment is
directed. Even if we do not consider Srj Krishna as God
Or incarnation, if we consider Him as the greatest of men,
Will not attachment towards that personality elevate us?
That is how the gopis had attachment towards Sri Krishna.
It made them free. Free from what? Free from the bond-
age of the senses; free from the bondage of this world;
free from various kinds of temptations that ordinary peo-
pPle are subject to.

What is the ideal for a devotee? If it is an attachment,
What is the characteristic there that brings about, not bond-
age, but freedom? What is the characteristic of that attach-
ment? Narada says that there is a special characteristic
which is lost sight of, unless You go deep into it. In any
kind of degrading forms of attachment, you will find that
the attachment that a person has towards somebody is not
for the sake of the object of attachment, but for the sake of
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himself or herself, as the case may be. If we love 2 human
being, that attachment, or that love, is not because we want
to make him or her happy, but because we find pleasure in
such company. So, here the object is not unselfish; the
object is selfish. Any kind of earthly relation will smack of
this selfishness. We want to be happy, and that is why we
want to keep company with a particular person, because
we feel happy in his or her company.

Narada says that the criterion for devotion is not satis-
fied here. What is the true criterion then? The true crite-
rion is not seeking one’s own happiness, but making the
other happy. This is the characteristic of divine love.

Any earthly love or attachment changes into hatred
when there is some dissatisfaction in that relationship. Take
the case—and the illustration is very apt here—of the love
between a man and a woman. Let us say 2 woman who is
supposed to be very emotional loves a person; but then, if
it is unrequited love, to that extent it changes into hatred.
What is the idea? The idea is that the lover does not want
to make the object of love happy, but rather seeks to derive
pleasure for himself or herself. The joy is personal, is self-
ish. That is why it can degenerate into an extreme form of
hatred when something goes wrong.

That never happens in the case of divine love. This is
because the motive is not one’s own joy, but to make the
other happy. Absolute self-abnegation is the prime condi-
tion for divine love. When a devotee loves God, he does
not want any return from Him, but wants to give every-
thing instead. That is the criterion that makes divine love
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absolutely different from any kind of earthly love—even
the most intense or the highest form of earthly love.

. It may be said that some amount of self-sacrifice is
also found in some cases of earthly love. O yes, there is!
If, however, we go deep into it, we will find that, when-
ever love is persistently unreturned or unreciprocated, it
becomes a source of hatred. That shows the danger of its
deterioration into an opposite kind of feeling: attraction
then becomes repulsion.

Does this not show that there is something missing here,
something which we do not find in the case of divine love?
A devotee only gives and never expects any return from
the Beloved. He will give everything, but never want any
return.

One day, Sri Ramakrishna visited a religious society
where kirtan and other forms of devotional music had been
arranged. The songs centered round the Vrindavan episode
of Sri Krishna’s life. The theme was Radha’s pique because
of Sri Krishna’s having visited Chandravali, another of the
gopis of Vrindavan. Radha’s friends tried to console her
and said to her: “Why are you piqued? It seems you are not
thinking of Krishna’s happiness, but only of your own.’
Radha said to them: ‘I am not angry at His going to
Chandravali’s grove. But why should He go there? She
doesn’t know how to take care of Him.’' Take the above
case of Sri Radha, who is supposed to be the highest

1. cf. The Gospel of Sri Ramakrishna, pp. 221-22.
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example of unselfish love. She says: ‘I do not begrudge
Sri Krishna’s going to Chandravali. But my sorTow is that
Chandravali does not know how to serve Him. As she does
not know how to serve Him, Sri Krishna may be suffering.
That is why I feel sorry.” Look at this attitude! Sri
Ramakrishna repeatedly pointed this out. (Please excuse
me, for these illustrations may appear vulgar in some cases,
but they are to be understood as an illustration of a very
sensitive feeling in human beings.)

That is a very fine sentiment, and is to be properly
understood in its setting. We are discussing here about
things which require very delicate handling because, we
have no direct experience of them. And therefore, we have
to talk about them in earthly terms. It is to be, however,
remembered that there is nothing earthly at all in this rela-
tionship; therefore, it has to be comprehended with great
caution,

Such expressions will be found not only regarding
the relation of the gopis with Sri Krishna, but in all mys-
tic literature. It is found not only in Indian mystical lit-
erature but in those of other countries also, specially in
Christian literature. Such a vocabulary is used because
that is the only means by which such ideas can somehow
be conveyed. Beware of the possibility of abusing the
language. Therefore, we shall have to be careful about
the import of the vocabulary. These expressions are only
by way of illustration, and they imply ideas with which
we are not familiar; so the idea has to be conveyed and
therefore the usage of such terms which are indecent in



Siz, 24 NARADA BHAKTI SUTRAS 87

€ommon parlance. For a man of God there is no such
indecency at all. There is an illustration where there is no
such indecent hint. Sri Ramakrishna was travelling by
horse-carriage. On the way he passed by a wine shop
Where some people were behaving in a drunken way. The
very sight of this made Sri Ramakrishna go into ecstasy.
He did not think of the wine or their drunkenness. The
very sight awakened in him the idea of the ‘drunkenness’
of'a holy man, who is drunk with divine love, and at once
he went into ecstasy. This is why when the instrument is
fine and pure, the earthly suggestions wil] also make one
rise up to divine love; so such vocabulary has been used
in dealing with these sentiments because they do not con-
Vey any indecent meaning to such. However, those who
are to study them will have to guard their minds against
the senses being debased. I speak of this because a very
important point has to be borne in mind. We are talking
about God, and not of earthly love, and that is the point
which is to be noted.

Sri Ramakrishna speaks of several kinds of love:
sadharani, samanjasa, samartha and so on. ‘In the first,
which is ordinary love, the lover seeks his own happi-
ness; he doesn’t care whether the other person is happy
or not. That was Chandravali’s attitude toward Krishna.
In the second whichis a compromise, both seek each oth-
er’s happiness. This is a noble kind of love. But the third
is the highest of all. Such a lover says to his beloved: “Be
happy yourself, whatever may happen to me.” Radha has
this highest love. She was happy in Krishna’s happiness.
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The gopis, too, had attained this exalted state,” says Sri
Ramakrishna.'

In divine love, there is absolutely no selfish motive
because, in cases contrary to this, there is not the attitude
of being happy by producing happiness in the object of
love. In this case, nothing is required for oneself; one’s
concern is only to make the object of love happy. That is
the criterion of this pure love. As Sri Ramakrishna says,
using the illustration of the gopis, that they had that supreme
love. There are two things in this supreme love: myness
and ego. ‘I love God’ and ‘God is mine’—these two aspects.
The devotee considers his very existence as inseparably
connected with the Divine. His ‘I’ means, as Sri
Ramakrishna says, the ripe ‘I’ which feels, ‘I am God’s
devotee,’ and myness means, ‘God is mine’. The first thing
is ego, that divine ego: ‘If I do not serve God, He will be
unhappy’. A devotee is egotistic not in the ordinary sense
but because he thinks in this way. And, secondly, his feel-
ing that God is his own. So, as we give all attention to the
happiness of things that we consider ours, there the atten-
tion is focused on the happiness of the object of love. Sri
Ramakrishna says that if the awareness of divinity is always
there in the mind, then He cannot be served, particularly
with the attitude of filial affection and with the affection
of the lover. These two very tender forms of affection can-
not run side by side with the awareness of divinity. That
awareness reduces the intensity and closeness, therefore it

1. cf. The Gospel of Sri Ramakrishna, p.766
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is kept in the background. It is not that the awareness is not
there—as we find in the case of the gopis also. This tender
relationship between God and the devotee is a very deli-
Cate matter because it is a sentiment which is never exem-
plified anywhere else, and those only who have had the
eXperience can understand it. None other than a devotee
will be able to understand it. To the extent that we tune our
minds to this state of experience, it will be intelligible to
us. Otherwise, people will simply taunt the idea; the very
idea becomes an object of ridicule. -

In the Bhagavata, the play of the gopis with Sri Krishna
is full of very earthly vocabulary and that is why it has
become a source of ridicule; particularly so from people
who have no idea of the sentiments that are described
therein. People think that it is only a debased form of earthly
love, extolled as a spiritual condition for realization: but
that is because of lack of understanding, a lack of sympa-
thy.

I have already said about how mystics express their
relation towards God. In the Christian vocabulary mystics
consider themselves as women and God as their Lover.
Soul is in the feminine gender always, and in the books on
mysticism this divine love is described as Jove between a
man and a woman. This is perhaps the strongest sentiment
of love that exists in the relative level and can be explained
to an ordinary person too who has some experience of it.

It has to be carefully understood and remembered, how-
ever, that divine love has nothing physical about it, noth-
ing in comparison with physical love. It is always the finest
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sentiment, which is absolutely spiritual, and has nothing
in common with our fleshly feelings.

Without this idea ever present in us, to study such scrip-
tures as dealing with love will be degrading rather than
_ elevating. That is why Swami Vivekananda did not encour-
age ordinary people to study such stories of divine love
because they might awaken in immature minds the earthly
love with which they are familiar, which is uppermost in
them. Only when the mind has been purged of all such
base ideas, and it has become absolutely pure, does one
become competent to understand them and to discuss these
things at length.

For the ordinary seeker, there are other ways. To be on
the safe side, it is better to think of God as one’s father, or
mother, or friend, or master. To go beyond brings in diffi-
culty. To avoid pitfalls, therefore, it is better to think of
God as our father or mother. It is better to start from where
we are, rather than trying to jump at the highest. Unless we
are so pure that no earthly sentiments will be awakened by
discussions on the love of God as one’s beloved, unless we
have that inviolable purity, we cannot understand these
things and therefore Swamiji forbade us to follow that
course.

There are various attitudes one can have towards God:
the attitude that Sri Ramakrishna has mentioned as the saf-
est of all is the attitude of the master and the servant. ‘God
is my master; I am His servant.’ That is a very simple atti-
tude. Or, if one can rise still higher, one can think of God
as one’s friend, or as one’s child. When one thinks of God
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as the friend, He is almost on the same level, as it were.
Friendship is always between €quals. If one can go still
further up, he can think of Gog a5 a child—when a child
needs protection from his or her Parents. Thus, that is how
relationships become different. Anq last, and most diffi-
cult, is the madhura bhava, the relation between two lov-
ers that unites the two minds together, and makes them
one. That is what is called the highest, 1 j enough to have
the complete manifestation of any of these attitudes—it
will suffice for God-realization, A Master and servant, or
as friend, or God as child and oneself 5 parent—these
relations are capable of producing the deepest realization
of God, and the attitude need not be changed. It is not the
idea of the scriptures, or in practice, that one change one’s
attitude: go from the relation of the master and servant to
the relation of friendship, then to the relation of filial love
(that is, affection between the parents and children), and
then to that between lovers. Such a gradation is not neces-
sary, but any one of them will bring aboys complete reali-
zation of divine love. It is safer for an aspirant to start with
the sentiment which he or she can understand and which
can be felt readily, so that all Cnergy may be directed whole-
heartedly towards that. This is better thap, Imitating another.
As a matter of fact, we are all born with some innate ten-
dencies, to make it suitable for us to follow one or the
other of these attitudes; so, it is not that we can choose any
one of them. It is ingrained in us; it becomes our constitu-
tional necessity to follow one of these, and any one is suf-
ficient to give us the highest realization.
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a1 g FH-wR-anratsafwa 14
25. 8a tu karma-jﬁ&na—yogebhyopyadhz'kataré.

Sa that (devotion) fu is karma-jiiana-yogebhyah api
then the paths of action, knowledge and yoga adhikatara
superior.

25. That devotion is superior to the paths of action,
knowledge and yoga.

FaEqeTd 1REN
26. Phala-ripatvat.
Phala cffect (goal) rupatvat being of the nature of.

26. Because, it is by itself of the nature of effect
(goal).

We have discussed three important topics until now.
The first one was the definition of supreme devotion. The
first six sutras dealt with the meaning of supreme devo-
tion. The next eight sutras were regarding renunciation of
everything else for the sake of devotion. The next ten sutras
dealt with various interpretations and examples of supreme
devotion. Thus, we have discussed twenty four aphorisms,
dealing with definition of devotion and its special




Si. 26 NARADA BHAKTI SUTRAS 93

characteristics. We now take up the fourth topic, compar-
ing bhakti with the other paths of enlightenment.

Bhakti is superior to the path of action, the path of knowl-
edge, and the path of yoga (mental exercises, etc.). Why? That,
briefly, has been stated in the twenty-fifth aphorism. Bhakti is
not merely a path; it is the goal also. Bhakti has been treated
both as a means and an end. When we start the practice of
devotion as beginners, bhakti is the path; and the ultimate
goal which we reach through this path is also bhakti. It is, as
Sri Ramakrishna puts it, vaidht bhakti and raga bhakti. That
is, bhakti according to the injunctions of the scriptures or as
advised by the followers of the path, and the goal, which is of
the nature of supreme love, prema bhakti. In the beginning it
becomes a duty, but in the end it becomes the ultimate reali-
zation. Bhakti is both the way and the goal. Is bhakti of the
nature of the fruit of action? It has been specially character-
ised, not as a fruit or as a result, but as being of nature of the
result. This is because it is nct something which is produced,
but something which is the very essence of our being. Any-
thing that is achieved by some means is bound to be lost at
some time. Whatever is not permanent can be lost again; that
is a common law. Anything that is produced must be lost also.
Bhakti is not of that nature. That is why it is not said to be the
fruit or result of our actions, but /ike the result of our action,
like the effect of the things that we perform for the attainment
of the goal. They say, it is the goal itself and therefore not
something to be achieved; it is already there. This love of
God or devotion is inherent in us; it is eternal. What we try to
do through our practices is to manifest it,
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Just as God is eternal, love of God is eternal too, only
we are not aware of it, as we have not realized it. S0, through
the purification of mind, which is attained by our various
religious practices, we remove the imperfections, the
impurities that are covering up the devotion in us, and thus
devotion stands revealed. If the love of God is something
that originates from our spiritual practice, then it will
disappear at some point in time; that is inevitable. There-
fore, we do not consider this love of God as having been
attained at a particular point in time. We have this in us
always, only other things are keeping us preoccupied and
so we are not aware of this love of God within us. There-
fore it is said to be of the nature of an effect, but not an
effect. That is the implication of the words ‘of the nature
of an effect.’

Now, all these various paths of karma, jnana and yoga
produce a certain effect. That of course, is as viewed from
the angle of a devotee. Otherwise, it will be found that the
path of knowledge also claims the same thing. The knowl-
edge that we aspire after is attained as a result of the pur-
suit of the path of knowledge. Through various practices
we try to manifest our true essence, and when that essence
is revealed, we realize our true Self. Now knowledge is
not something which 1s an effect, which manifests or is
produced at a point in time. The knowledge that we acquire
through our sadhana is inherent in us; only the obstruc-
tions that had been covering that knowledge have been
removed, and then the knowledge stands revealed. So
knowledge also is considered to be both a path and a result.
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In other words, true knowledge is never an effect, but it is
the revelation of our real nature. We know that Self-knowl-
edge is eternal and therefore this state of enlightenment is
not likely to disappear at any moment. This knowledge
itself is the ultimate Reality. It is not knowledge of some-
thing, but Knowledge itself, Sri Ramakrishna says that one
Can attain the goal of the path of knowledge through devo-
tion.

It is superior to the path of karma—ag distinguished
from the path of knowledge. Karma or action, as a path,
leads to the result which will be freedom from all imper-
fections. Karma itself is not identical with imperfection or
perfection. It is something that we take recourse to, By the
practice of actions done with unselfishness, we realize that
ultimate goal which is freedom from aj] impurities, and
reach the highest level, which is the same as that of a man
of knowledge. That is, we remove our bondage and it lib-
erates us. The action itself is not liberation, but liberation
is the result, and action is the cause by means of which the
result is attained. Bhakti, however, is notused in that sense;
it is both a path and a goal. Sri Ramakrishnga hag remarked
several times that the path of devotion ig superior to the
path of karma. *...in the Kaliyuga the path of devotion
prescribed by Narada is best. The path of Karma is very
difficult.”!

1. Gospel, p. 584.
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Then there is yoga, which is having control over the
senses and practising concentration of mind. Here also,
those actions are themselves not the goal. Compared with
bhakti, the path of yoga definitely will be inferior because
it can only go up to some degree. It cannot operate when
we have already reached that state where yoga has pro-
duced its desired result. It remains only a path, nothing
more than that. Therefore, bhakti is definitely superior
because it covers the whole course, from the beginning to
the end. That is why it is said that it is superior to karma,
superior to yoga and superior to jnana also. Unfortunately,
from the point of view of a devotee, knowledge means the
pursuit of knowledge only, and not the effect of knowl-
edge. We distinguish between the pursuit and the ultimate
goal that is to be reached. Now, that is not what is sub-
scribed to by the person following the path of knowledge.
We are not going to discuss that point and give importance
to the difference, but let us see how a devotee views the
Path of Knowledge. According to him, the path of knowl-
edge has recourse to discrimination; that is what it limits
itself to. Discrimination between the real and the unreal is
an effort. By means of the effort the aspirant reaches the
Real and discards the unreal. That is the state of liberation.
Definitely the period of discrimination is very different
from the period when he has attained the result of this dis-
crimination. From that point of view, a devotee says that
jnana is inferior to the path of devotion because from the
very beginning the path of devotion is leading us to the
ultimate goal. Both the path and the goal are connected by
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the word devotion. Maybe the devotion is not so promi-
nent, unselfish, and pure in the beginning; but, as we pro-
ceed, gradually the imperfections go, intensity increases,
and the quality and quantity increase. Ultimately, when
there cannot be any further progress, we have reached the
goal. This same devotion is present from the beginning to
the end.

Sri Ramakrishna puts it in a different way. He says
that the path of knowledge rejects certain conditions,
whereas a devotee does not reject anything. ‘To the jnani
this world is a framework of illusion,’ he says.! The bhakta
does not negate the world.

The world is not to be rejected but simply taken as an
expression, as a sport, of the Supreme. Let us compare this
position with that of ajnani. According to a follower of the
path of knowledge, the world is to be negated to reach that
which is beyond the world. This negation, according to a
devotee, is the negation of’a portion of Reality. He gives
the illustration of a fruit which consists of pulp, seed, shell,
everything. Now, if you reject any one of these, what is
actually the fruit? If you say, it is not the shell, not the
seed, but only the pulp, you are rejecting those things which
are constituents of the fruit. Therefore, rejection means that
the fruit loses some portion according to the path of quali-
fied monism (Visistadvaita). As Sri Ramakrishna puts it,
if you want to know what is the weight of the fruit, you
will have to take into account the seeds, the shell and the

1. Gospel, p. 478.
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pulp—everything. But a jnani, at the time of his discrimi_—
nation, rejects the non-essentials and says that the pulp is
the main thing. That is how rejection gradually leads to the
ultimate Reality. A devotee says: ‘That is not my way. !
take everything as the sport of God, as His /ila, and there-
fore everything has to be taken into consideration. My God
is the sum-total, everything is my God. My path is taking
me to God who has got this world from out of Himselfas a
sport.’

What is the difference between this way of thinking
and the way of thinking that a jnani, a man of knowledge,
follows? The jnani discriminates and rejects the world in
the beginning. Ultimately, when he has realized the high-
est, what does he say? He says that the Highest remains,
and these other characteristics are non-existent. That is why
they are called anitya, unreal. The unreal must be rejected,
and then only the real thing can be ascertained.

The bhakta says that nothing is to be rejected by him;
that is because, he thinks in this way: ‘This world of
appearances also is my God. Everywhere it is my God only.
He fills my being, He fills the whole of the universe. With-
out God nothing can exist.” This is the devotee’s position.
According to the jnani, this world is, in reality, Brahman,
the ultimate reality. The appearances arec many, but the ré-
ality, it is only One. This expression and that of a bhakta
are apparently the same, but very different in actuality. A
devotee says that all this is God, and a man of knowledge
says, all this is nothing but God; that is, all this is non-
existent, only God exists. This is very often wrongly
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interpreted as God in everything, as Swami Vivekananda
mentions, when he was corresponding with an admirer.
Mary Hale wrote to Swamiji: ‘Your Vedanta is only this:
that everything is God.” Swamiji replied: ‘You have not
understood Vedanta at all. According to Vedanta, God is,
all are not. All are non-existent, only God is. It is not that
everything is God. God is, and everything else is non-
existent.’! That is the position of Vedanta. The expressions
are, more or less the same. This illustration comes handy
here: We see a snake. When we bring light, because it is
semi-dark, we find that it is only a rope. Then the expres-
sion we use is that the object which we took to be a snake
is really a rope. That means the rope alone exists and the
snake does not: it has no existence. Similarly, when we
say the world is God, that means God is, and the world
does not exist. That is the jnani’s way of thinking. Whereas
a devotee says that everything is God, which means that it
is God who appears as everything, and means that every-
thing is not non-existent. Everything has existence, and
that existence is inseparable from the existence of God.

That is the fundamental difference of expression. These
different expressions have, or the same expression has,
absolutely different meaning for a devotee and for a man
of knowledge. That has to be remembered.

According to a bhakta, his bhakti, starting from the
position of a beginner to the ultimate culmination, is one

1. The Complete Works of Swami Vivekananda, Vol. 8, p.
165-66
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and the same. That is why bhakti is considered to be supe-
rior to other paths. According to Sri Ramakrishna’s inter-
pretation, in the path of knowledge something has to be
negated; whereas in the path of devotion, everything has
to be accepted. One can have everything and transmute it.
That is the wonderful sublimation. In the beginning, the
world appears to be dissociated from God; yet, ultimately
a devotee realizes that everything is actually eternally re-
lated to God.

Now, the three paths have been mentioned: the path of
knowledge, the path of devotion, and the path of action.
Yoga also is mentioned here. Yoga is the path by means of
which we try to control our nature, control our sense-organs.
The path of self-restraint, which we call yoga, becomes a
means towards the attainment of purity of mind, and there-
fore this is necessary for all the yogas. That is why we find
that in some places yoga has not been separately stated as
a path. It is only an auxiliary which will be helpful for
following all other paths.

In the Gita the word yoga has been used only in the
sense of karma. The word yoga popularly means the proc-
ess of self-control: physical control, mental control, con-
trol over the breath, control of the sense-organs, etc. This
control is necessary for all the paths. The Gita mentions
the paths of devotion, knowledge, and action. The path of
action means selfless activity. No separate mention is there
of the path of yoga or of the control over the sense-organs,
pranayama, the control of breath. Though such control is
mentioned in the Gita, that is only as a subsidiary to the
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paths of knowledge, devotion and action, and the word yoga
is used in the Gita only in the sense of karma yoga or the
path of action, that is, selfless action. There the word yoga
does not have the other meaning by which it has become
popularly known. Everyone says that he or she is a yogi. If
one does some physical postures, some exercises of the
body, one is called a yogi. Now that yoga is very different.
That may be a yoga in the sense that it makes one more fit
physically. If it is a mental exercise, that makes one more
fit mentally; but that is never, by itself, a spiritual path. So
the word yogi must be used in a different sense. The path
of action is selfless work, or activity done with the idea of
pleasing God; it then becomes a part of devotion.

AT AR e dfmeT 7 1Rel

27. Isvarasyapyabhimana-dvesitvat dainya-priyatvat
ca.

Isvarasya of God api even abhimana pride dvesitvat
hatred ca and dainya humility priyatvat love.

27. (Devotion is superior to other paths) because
even God hates pride and loves humility.

The 25th aphorism places bhakti above all the other
paths, namely karma, jnana and yoga. Bhakti is superior to
all of them. The first argument for this is that devotion is
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of the nature of the effect to be produced by means of bhakti,
while the other paths are only paths and not the goal. Bhakti
is not only the path, it is the goal also. B
The next argument as to why bhakti is superior 1s 10
the implication that the devotee is free from egotism, an_d
is a picture of humility. As God hates egotism and appreci-
ates humility, it is bhakti alone that can fully satisfy Him.
Now, this is a sort of casting aspersions against the other
paths for the obvious reason that a man of action may be
proud, that a follower of the path of knowledge may think
he is supreme, that he is God himself, and therefore there
is no question of humility in these cases. ;
The person who does good deeds or observes sacri-
fices and rituals is often found to cherish some sort of ego-
istical ideas such as being a great religious man. His ego
becomes inflated because he thinks too much of himselfin
comparison with others. The path of knowledge may be
more obviously so. Even when Swami Vivekananda used
to talk about the path of knowledge, people would con-
sider him egoistic. One is naturally afraid of the individual
who has an inflated ego when he says, ‘I am Brahman’.
So other paths are seen to generate in people a sort of
egotism. Whereas, in the case of devotion, a bhakta is al-
ways humble and free from egotism, so it is taken for
granted that God loves him more. This is what is particu-
larly mentioned as the characteristic of a devotee—that he
has no egotism. Among the great teachers of the path of
devotion, stress is always placed upon these two aspects,
namely; that one should be free from ego and that one
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should be humble. One of the great teachers of the path of
devotion, Sri Gauranga, often used to repeat this verse:
“The glory of God is to be sung by a person who is hum-
bler than the grass that is trampled under foot, who is more
patient than a tree, and who does not seek any honour or
respect from anybody, but gives respect to everybody.”
Such are the qualifications necessary for a person who is
to sing the glories of God. Obviously, this will be the atti-
tude of a devotee in comparison with the followers of the
other paths.

Therefore Narada states that to be a favourite of God
one must be humble. Swamiji, however, sometimes used
to ridicule this attitude of humility on the part of a devo-
tee. He used to say, ‘Oh, you are of the Vaishnava cult (the
cult followed by bhaktas). You are the humblest of the hum-
ble!” He ridiculed it because he felt that the attitude of most
of the adherents was not sincere. He would often note that
the humility sometimes becomes too much of a show—
that they are nobodies, they are nothing. So, if there be
humility, it should be sincere. When I say I am the hum-
blest of the humble, and still look down upon others, that
is not sincere humility, it is a mere show of it. To be a
sincere devotee one should continue to lie low, and never
again exert superiority at any time. One should be more
patient than a tree. Why so? A tree gives fruits to people, it

1. gomefr g ol aftwmr |
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gives shade to people, and what do people do? They cut its
branches. Even then the tree does not retaliate; it is patient
and forbearing. One should remember that this is only an
illustration. It does not mean that the tree knowingly bears
all this behaviour of people. It is only an illustration of the
ideal of the devotee: that one should do good even to those
who harm him; one should never return hate with hate, or
take any reprisal. Whatever may be the behaviour of peo-
ple towards him, he must bear it patiently without taking
the slightest offence. That is the forbearing attitude of a
devotee which is liked by God. A devotee expects no hon-
our from others, but he gives honour to everybody. If one
has these qualifications, then only will his praising God be
sincere and fruitful. These, then, are some of the charac-
teristics of a devotee.

TET: ATHT qrgAEE 1k

28. Tasyah jaanameva sadhanamityeke.

Tasyah of that (devotion) jianam knowledge eva only
sadhanam means iti thus eke some

28. According to some, devotion can be generated
through knowledge only.

The next aphorism says that according to some teach-
ers, bhakti is attained through knowledge. The knowledge
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of what? Knowledge of the means as well as the end.
Bhakti is an emotional attitude, but in order for this atti-
tude to be correctly directed towards God, discrimina-
tion and knowledge are needed. Sri Ramakrishna once
pointed this out to younger Naren who said that all he
wanted in spiritual life was pure devotion. While he
rejoiced at that, Sri Ramakrishna said that if one does not
know about God, to whom is the devotion to be directed?
How can one have devotion? So, knowledge is neces-
sary. If I am to have devotion to God, I must know about
Him; I must have some idea about what and who God is.
If I have no idea of what God means, how can devotion
be directed towards Him? So, according to this theory,
knowledge is necessary. To quote Sri Ramakrishna’s own
words: ‘But how can you /ove someone unless you know
him.” Again he added, ‘There is another kind of bhakti
called jnana-bhakti, which is love of God based on rea-
soning.”!

There is another thing needed: one must know how to
reach the goal and of the means towards the attainment of
it. One must have some idea of the end and the means.
Without that how can one travel along that path? Without
knowing the path how can one take it? Without knowing
the goal, how can one make progress towards it? So, ac-
cording to some teachers, knowledge is 2 pre-condition
for following the path of bhakti.

1. Gospel, p. 718.
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I 1R
29. Anyonyasrayatvamityanye.

Anyonya mutual asrayatvam dependence iti thus anye
others.

29. According to some others they (knowledge and
devotion) depend upon one another.

‘ According to some—", i.e., it is not the view of Narada.
He mentions what some other teachers says about the means
for the attainment of bhakti. Others say that bhakti and
knowledge are inter-dependent: for the attainment of bhakti,
knowledge is necessary, and for knowledge to be properly
cultivated, devotion is necessary. They are mutually inter-
dependent. This naturally seems to be a balanced view.

=E waEudra aargare: 1ol
30. Svayam phalariipateti brahmakumarabh.

Svayam of itself (bhakti is) phala effect rupata nature
of iti thus (manyate feels) brahmakumarah the son of
Brahma (Narada)

30. According to Narada (Brahmakumara) bhakti
is itself the effect (of the practice of devotion).
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Narada himself says that bhakti by itself is the result.
In other words, bhakti is not the result of something else.
It is independent of everything. It does not depend upon
knowledge or action or anything else. It is self-suffi-
cient. That is what is the nature of ultimate success. It is
of the nature of the goal, so it can be independent of
everything. This is the attitude of Narada. Bhakti is the
nature of a devotee, and the attainment of the ultimate
result is only the culmination of the process of devo-
tion. Prema bhakti, or para bhakti as Sri Ramakrishna
used to call it, is the supreme expression of devotion for
God. That is the result, and the path is also devotion.
Therefore it is not through knowledge that bhakti is
reached. One reaches bhakti through bhakti itself—
devotion reaches what is called mature devotion. So, it
is through devotion itself, or through the grace of God,
that bhakti is attained.

THEEAY T4 g 11321

31. Rajagrha-bhojanadisu tathaiva drstatvat.

Rajagrha the palace bhojana food adisu and so on tatha
eva in the same way drstatvat it is seen.

31. Even as it is seen in the case of the mere look
of the royal palace or dainty food, (the mere knowl-
edge of bhakti does not satisfy anybody).
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32. Na tena rajaparitosah ksudhasantirva.

Tena from that (looking) na neither r&japarftowfl is
the king pleased va nor ksudhasantih appeasement of hun-
ger.

32. Neither does it (the mere sight) make the king
happy nor is the hunger appeased.

T & aren gaehv 133
'33. Tasmat saiva grahya mumuksubhih.

Tasmat therefore mumuksubhih by seekers of libera-
tion sa that (bhakti) eva alone grahya is to be accepted.

33. Therefore, bhakti alone is to be accepted by
those who are desirous of liberation.

Is bhakti dependent upon knowledge, or is it independ-
ent of all paths? This is the point that is being discussed in
the last few aphorisms. Narada says (see sutra 30) that
bhakti is its own effect. It does not need any extraneous
help. He gives an illustration here. If one knows the king’s
place, does the king get any satisfaction because of that? If
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one knows what God is, does that please God? It does not.
As the king is not pleased when one merely knows who he
is, so knowledge does not come to be of any advantage in
this respect. One’s knowing of God does not mean that he
is devoted. To be devoted, one must cultivate that attitude
within him. Knowledge does not come to be of help. One
more example Narada gives is that of food. Knowing vari-
ous delicacies will not fill the stomach. If one is hungry,
no amount of knowledge of food will help appease that
hunger. One has to eat food.

In this manner, bhakti is not augmented by one's knowl-
edge of God, just as one’s hunger is not satisfied by the
knowledge of food. It is a particular kind of relation with
the object of one’s love (God) that is necessary to satisfy
the devotees, or to satisfy God. So, bhakti is not dependent
upon knowledge. That is beautifully stated here. Of what
use, then, is one’s knowledge if one has no. devotion or
love? When one has devotion, he may direct it towards
God, but devotion is not generated by knowledge. It comes
to one spontaneously. Knowledge is of secondary impor-
tance, and it is not absolutely necessary at all that one should
know towards whom he is directing hig devotion. Here is
an apparent contradiction. Sri Ramakrishna says, if one
does not know, to whom will he direct hig devotion, and
how can he have it? What he means is that knowledge of
the object of devotion does not help in the blossoming forth
of devotion; it gives some help in directing the devotion,
but devotion is not generated by knowledge. That is the
point to be noted here.
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Devotion does not depend upon our knowledge: it is
independent of it. Our king’s satisfaction with us, Of of the
bond of love between us and the king, does not depend
upon our knowledge of the king. Even the enemy can have
full knowledge of the king. Even so, a person who dis-
cusses at length the nature of God and is s.uppOSfid to be
fully conversant in that respect may not have any devotion
whatsoever. It is merely an intellectual affair—an exercise
of the mind which does not take one anywhere. That is the
point stressed here.

Now comes the next point—interdependence. The
interdependence proposed by some (refer to sutra 29 above)
seems to be a very reasonable proposition. If we know the
object of our devotion, naturally that devotion can be prop-
erly dirccted. If we know God to be a worthy object of our
devotion, our devotion can automatically go towards Him.

Narada’s point of view is different. Suppose one does
not know. Can he not have devotion to Him then? And,
after all, who can direct his devotion to God after knowing
God? Who ever knows Him? Our knowledge of God may
be very imperfect or meagre, but even then we can direct
our devotion towards Him. There is another definition, in
fact the very first definition of this book, which says that
devotion is supreme love directed towards something.
There, it is definitely stated, o something about which we
do not have any definite idea. Even though we may not
have any definite knowledge of the object to which we are
devoted, devotion is perfectly capable of taking us to the
highest realization. That is the point.
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So the contribution of knowledge to the generation
of bhakti is negligible, but for ordinary people, this little
help is something which should not be neglected. The
end and the means should be known as far as possible. I
do not mean to say that they are absolutely necessary.
But they are often helpful. Consider this illustration: a
man is told: ‘Hold on to the tail of a cow and it will take
you to heaven.’ The man closes his eyes and holds the
tail tightly. He is dragged along through thorny bushes,
is scratched and wounded, and bleeds profusely. Yet, he
feels, ‘I am going to heaven.’ The idea is that it will be
the progress of a blind man: it will not lead him to heaven,
it will lead him from misery to misery. If we have no idea
where we are going, how can we go, how can we make
progress? If we are kept blindfolded in big field, we
shall perhaps go round and round, never reaching any-
where.

Thus, devotion with ‘closed eyes’ is no good. Open
eyes are necessary, but then that is for ordinary people,
and the objection is that devotion is in no way dependent
upon knowledge. This is Narada’s objection. The depend-
ence of bhakti on knowledge is abgyrq. Bhakti is
independent of everything. Even if a person does not know
the goal, which is what Sri Ramakrishna has also
mentioned, God will know what his mind is seeking. He
does not know how to call upon Him, he has no knowl-
edge of analysing the qualities of God, but he has devo-
tion, and this devotion itself will take him to the goal,
invariably.
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In the case of many ordinary people, it is better if they
start with that knowledge. It may be incomplete or
imperfect knowledge, but even then it will be helpful. In
an extreme case, if a person has no knowledge whatsoever
but if he is very sincere, then I would say that his sincerity
will make him reach the goal. After all, it is not a blind
process. God is omniscient. If He sees that His devotee is
seeking Him without knowing Him, and also does not know
which way to go, naturally God will direct him. So, knowl-
edge is not absolutely necessary. What is necessary is
absolute sincerity, the yearning for God-realization. If that
is there, nothing more is needed. That yearning alone will
take one to the goal. That has been demonstrated by Sri
Ramakrishna in his life when he started his sadhana.

An avatara has to demonstrate through his life what
should be the means to the attainment of the goal. So Sri
Ramakrishna has demonstrated through his life that the
yearning of the heart alone can lead one to the highest goal.
Sri Ramakrishna did not practice any kind of methodical
sadhana in the beginning. He was just yearning for the
vision of God, just as a child yearns for the mother, and the
realization came when that yearning was at its climax. Only
after the attainment of the vision did he start methodical
practice, because that was also necessary to prove to the
world that these different paths lead to the ultimate goal.
So he practised various disciplines, but long before that,
he had a vision of the Divine without going through any
particular process, simply through extreme longing for
God-realization. This shows that longing alone can take
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one to the highest goal; it is not dependent upon anything.
But for ordinary people it is safer to start with some idea
of the goal and the path leading to it. Otherwise, one may
wander about. If I start from here to reach the Tokyo Tower
without knowing where it is, I will be probably wandering
round and round and perhaps reach it in the end. But if |
am conversant with the path, then naturally I will reach
there faster and with less difficulty and wastage of energy.
If I do not know the way, but have patience, sincerity and
earnestness, I will reach the goal. That is the point that has
been emphasised by the teacher of bhakti that yearning
alone will suffice for reaching the ultimate goal; the goal
will be taken care of if one has that sort of all-absorbing
interest.

These teachings may appear contradictory, but if we
try to understand the background against which they are
given, then the efficacy of the different paths become
apparent. Knowledge is required, karma is required, and
yoga is required for the path of devotion. They are useful
because they help us reach the goal without much wan-
dering about and also expeditiously. That is why they are
necessary. At the same time, what Narada says is also
true: sincerity and devotion can take us to the goal on
their own. The conclusion drawn by him is this: bhakti
alone is to be followed by those who are desirous of lib-
eration. Bhakti is the most important factor, If one has
that, there is no fear of his or her missing the goal: one
will certainly reach it. That is what Narada says with all

emphasis.
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Now it must be remembered that Narada puts empha-
sis on devotion because he is a teacher of the path of devo-
tion par excellence. So he says that this alone can bring
liberation. What about jnana? This propounder of the path
of devotion does not bother about other paths. For him
knowledge may be a barren, dry discussion. The path of
knowledge, the way of discrimination, will only take one
into intellectual speculation, and then it will end there. It
will not necessarily mean that one will become Brahman.
One may know about Brahman by scholarship, but it does
not make him Brahman. There are many Vedantic scholars
in the world—are they all enlightened?

Sri Ramakrishna says, ‘What will mere scholarship
accomplish without discrimination and renunciation?... If
I sce a pundit without discrimination and love of God, I
regard him as a bit of straw.’' The point is that, however
erudite a scholar he may be, unless the other qualities are
there, he is absolutely nowhere.

So, knowledge as such is not the whole thing, though
the teachers of jnana joga will say that knowledge will
ultimately give freedom from ignorance. To remove igno-
rance, what is the antidote? It is knowledge. So, if we don’t
have knowledge, our ignorance can never go. In response,
the devotee will smile and say: ‘If I have devotion, God can
give me everything. Can He not give me right knowledge?

Have I got to follow your process of logic and discrimination?
My God is all-powerful; He can grant anything.”’

1. Gospel, p. 889
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So, in this way bhakti is self-sufficient. A devotee does
not think that bhakti alone cannot take him to the goal. He
has a strong conviction. Only a man of knowledge will
say: “You are a fool, you do not know what God is, and
you say God will give you liberation.” That is how their
differences continue, and even to this day the differences
have not been solved. Differences are there because of the
difference of temperaments, of mental attitudes.

In this manner, their views may be different, but we
can understand that a practical application of any of these
paths is capable of leading us to the highest goal. That is
what Sri Ramakrishna has repeatedly mentioned, though
he was at the same time giving all emphasis to devotion
when speaking amongst devotees and to the path of knowl-
edge when speaking amongst the followers of that path.
He was everything; a bhakta, a great man of knowledge,
and a great man of action also. In him we have seen that
each of these paths can lead us to the supreme goal.

TET: AT TEwEE=EET: 137
34. Tasyah sadhanani gayantyacaryah.

Tasyah of devotion sadhanani means acaryah the great
teachers gayanti sing.

34. The great teachers describe in hymns and songs
the following as the means of attaining devotion.
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35. Tat tu visayatyagat sangatyagat ca.

Tat that (love of God) fu is visayatyagat through
renunciation of objects of enjoyment ca as well as the
sangatyagat renunciation of attraction.

35. The attainment of devotion is through the

renunciation of objects of enjoyment and attraction
towards them.

FeIge A N3 g

36. Avyavrtta bhajanat.
Avyavrtta continuous (practice) bhajanat of worship.

36. By continuous practice of worship.

sy ST AT 13

37. Lokepi bhagavadguna-s§ravana-kirtanat.

Loke api even during ordinary activities of life
bhagavad divine guna sports §ravana kirtanat listening
and singing.
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37. By listening to the sports of God and singing

about the same even during the ordinary activities of
life.

T AEHUAd AaeITaag ar 3l

38. Mukhyatastu mahat-krpayaiva bhagavatkrpa
lesat va.

Mukhyatah mainly mahat-krpaya eva through the grace
of great souls bhagavat krpa lesat va through a little grace
of God.

38. Mainly, however, through the grace of the great
souls or through a little grace of God.

We shall be discussing the different ways to the attain-
ment of bhakti, or devotion to God. The aphorism says
that different means to the attainment of devotion are
explained by the great teachers of bhakti yoga. Narada
describes these different means for the attainment of bhakti.

Bhakti or devotion can be attained through the renun-
ciation of sense objects, and also one’s attachment to them.
The means are mentioned here: one. renunciation of the
objects of desire as also one’s attachment to them; two,
unbroken devotion to God; and three, continuous remem-
brance of God or continuous flow of devotion towards God.
Even when one is occupied with secular activities, one
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should remain engaged in hearing and singing the glory of
God, and in this way keep the mind always occupied with
the thought of God. These are all helpful, but mainly one
attains devotion through the grace of men of God, or with
a little grace from God Himself.

Now, why are these last two mentioned? They are
mentioned in the sense that we may, owing to good for-
tune, knowingly have contact with some holy person and
through that contact devotion may be kindled in us. This
part of it we can do. We can seek the company of a man
of God and, through his grace, may have bhakti aroused
in us.

But then, why the other portion? Even when we have
not sought the company of holy people, it sometimes comes
to us; bhakti is aroused in us through the grace of God. So,
God’s grace is the main thing, and that again comes with-
out our knowing it. We may not know, we may not have
deserved it, but God may bestow His grace on us, unsolic-
ited, sometimes. We have to seek the company of holy men,
but then people do not even do that sometimes. Without
our knowing the reason for it, sometimes the grace of God
is bestowed on us and we have got bhakti. So it is not nec-

_essary that it must invariably be through the company of
holy men—even without it, it may come. The idea, how-
ever, is that if we wait for it to come, it may not come at
all. That grace of God we may not have at all, because
there is no way to know how it will come. If it is uncondi-
tional, naturally we have no means to the attainment of it.
So the two things are mentioned: firstly, the grace of great
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men, men of God, that we can seek and obtain; secondly,
we should understand that through the grace of God alone
also we can have devotion. These two things are mentioned
to show the greatness of divine grace which can be
bestowed on a person without his seeking it. Grace may
spontaneously descend upon somebody. If we cal' it grace,
then it must come unconditionally. Grace must be uncon-
ditional. Grace means we receive something which we have
not merited—which we have not deserved. This may mean
that we are not to seek any company or undergo any prac-
tice at all. But then, we may wait for an infinite time with-
out receiving anything, because it is not necessary that God
should show His grace on anybody and everybody. It is
His choice. So we may wait in vain without receiving it.
That is why both portions are mentioned.

One thing is that men of God are not easy to obtain.
The company of holy men is rare and inscrutable. Rarely
do we receive such a good fortune of having holy com-
pany. Again, we cannot know, and cannot judge for our-
selves, who a great person is, how to come into contact
with him and how his company brings about a change in
us. All these things are inscrutable. We cannot understand
this and we cannot rationalise too. These things are beyond
our comprehension. If we get holy company it produces
its effect without fail. It is an infallible remedy; it pro-
duces its effect invariably. That is, the company of great
people can never go in vain. Therefore, if we have the
grace of a great person, we should know that we have got
the means to cross the ocean of birth and death. Holy
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company will regenerate us, and transform us into saints.
That is why stress is put on the company of holy men. It
cannot be known as to how it brings about transforma-
tion, but if one has got the company of holy men, it is
sure to produce the effect of rousing supreme devotion to
God.

Heq Agw gAAIsTRIsATETE 13R1

39. Mahat-sangastu durlabhogamyomoghasca.

Mahat holy sangah company tu is durlabhah difficult
to attain agamyah difficult to understand amoghah ca
unfailing also.

39. The company of holy persons is difficult to
attain as well as understand, and never fails to pro-
duce the result.

This aphorism eulogises the company of the holy. First
of all, it is durlabha, that is, difficult to obtain. Why so?
This is because, even if we are in the vicinity of some great
person, there may not be actual communion with him.
Merely being near a holy person will not help. Take for
instance the casc of people who lived in the temple of
Dakshineswar and those who were residents of that local-
ity. They had the opportunity to see Sri Ramakrishna daily
and of coming in contact with him; but were they actually
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having communion with him? No, they were not. Even
those who were having close contact with him did not have
communion. Therefore, it is difficult to obtain holy com-
pany, even for such people. Mere physical nearness is not
the company of holy men. That alone does not help. We
may be near a holy man without being actually in com-
munion with him.

In this connection I remember an incident. A gentle-
man came to Udbodhan, the Mother’s House. We were
sitting with Swami Saradananda, and the man said casu-
ally: ‘I have come to have sadhu sanga (holy company).’
Swami Saradananda remarked as I have Jjust mentioned
that the people who lived in the Kalj Temple at
Dakshineswar were constantly in touch with Sri Rama-
krishna. The people who lived near about also had daily
contact with him, but there is no instance of any religious

awakening in any of them. Swami Saradananda especially
said, ‘any of them’.

avasty apaET 1o

40. Labhyatepi tatkrpayaiva

Labhyate it (holy company) can be obtained api even
(by) tat His krpaya eva grace alone.

40. It (holy company) can be obtained through His
grace alone.
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41. Tasminstajjane bhedabhavat.
Tasmin in Him tat Jjane in His devotees bheda abhavat
because of non-existence of difference.

: 41. This is because God and His devotees are nom-
different.

qed arerdt qad wrerard 1R
42. Tadeva sadhyatam tadeva sadhyatam.
Tat eva that alone (holy company) sadhyatam attain.
42. Attain that (holy company) alone without fail.

The discussion on the importance of holy company 15
continued and concluded in aphorism 42. Incidentally, the
repetition in aphorism 42 is for cmphasis.

Narada says that holy company is not casily obtained.
Even if we obtain it at all, it is through God’s grace alone.
Therefore, mere holy company is not enough. There should
be mental communion, that is, spiritual communion. With-
out that, mere proximity of a great person is of no help. So
itis not easily attained by everybody, cven by people who
are in close touch with great men. Secondly, it is inscruta-
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ble. We do not know how that communion introduces a
Change in a person without his knowing it. He does not
Tealize it, he does not know, but the change comes to him
Without any effort on his part, without his knowing how he
is being transformed. And yet, the transformation comes,
mvar:ably It produces the result without fail. The efficacy
Of'it is such that it can never go in vain. It always produces
the effect of kindling great devotion to God in such a per-
Son. By grace alone, therefore, this para bhakti or supreme
devotion can be attained. Though we do not realize it in
the beginning, ultimately this effect comes invariably, and
It comes through God’s grace alone. Even the grace of a
holy person may be otherwise called the grace of God.
Through the grace of God alone can we have the company
of great people, or can have the transformation in us with-
out our having merited it. By His grace alone holy com-
Pany is obtained. This is because there is no difference
between God and a man of God. God and a man of God are
identical. When a man attains to that level of God-
consciousness, he becomes one with God; so his company
means the company of the divine Reality itself, or God
Himself. That holy man’s grace means the grace of God.
So, ultimately, it is the grace of God that produces devo-
tion in us. That is the final teaching of Narada.

The idea is this: suppose a person has come into con-
tact with a holy man, and subsequently he is transformed
into a holy man himself. That is perfectly in order and is
apparent too. However, it should be kept in mind that the
grace of a holy person is only the grace of God in another
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form. It flows through an instrument of His and that
instrument is identical with Hirnself. So, there is no differ-
ence between the grace of God and the grace of a holy
person. So, Narada says, ‘Take recourse to that (grace of
God ) and that alone.” That is, whatever is conducive to
the attainment of the goal, which is devotion, should be
followed. Narada insists, as it were, that one should not
waste the precious life without trying to resort to those
means by which one can be blessed with supreme devo-
tion. Narada repeats it for the purpose of emphasis: it is as
if saying, ‘Do it, do it, now itself.” His idea is that we should
not waste our time. That is the positive side.

T FEAAT @ ¥ 30

43. Dussangah sarvathaiva tyajyah

Dussangah the company of the wicked sarvatha eva
by all means tyajyah to be given up.

43. The company of the unholy should be avoided
by all means.

FTH-H U-A B AU FREATI-HTATI-FH LT 1% )

44. Kama-krodha-moha-smrtibhramsa buddhinasa
sarvanasa karanatvat.
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Kama lust krodha anger moha infatuation smrtibhramsa
loss of remembrance of God buddhinasa loss of the power

of reasoning sarvanasa complete ruin karanatvat being the
cause.

44, This is because, (the company of the unholy) brings
in its train lust, anger, infatuation, loss of remembrance of
God, loss of the power of reasoning and complete ruin.

AL TR AgT wgETE eyl
45. Tarangayita apime sangat samudrayante.

Tarangayita begun as a ripple api even though ime these
(unholy things) sangat through unholy company
samudrdyante become an ocean

45. Because of unholy company, these things, even
though begun as aripple, gradually turn into an ocean.

On the negative side, Narada says that evil company
should be shunned by all means. That is, the company of
holy men should be resorted to, and evil company should
be avoided. Why should evil company be avoided?

Narada explains it in the next aphorism. Evil company
has to be shunned because it is the cause of lust, anger,
delusion, loss of remembrance of God, loss of the power
of discrimination, and so on. Company with evil persons
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causes all these. It rouses lust in us; it generates anger in
us; it causes delusion; it makes us lose our remembrance
of God—all these things happen through evil company. So
that should be avoided by all means. Narada puts great
emphasis on these points.

The problem is that we sometimes take a charitable
view of things. Suppose an evii person is there. We argue,
“‘Why should we avoid him? If he is evil, let him remain
what he is. We do not have anything to do with him.” In
that manner, the company of such a man is not sought but
sometimes tolerated. Narada is against that also. Today we
shall tolerate, but tomorrow we shall be influenced, and
next, we will begin to like the evil person. This is how evil
company gradually transforms us into evil persons. Just as
good company rouses devotion in us, evil company rouses
lust, anger, delusion and so on, and all these evil tenden-
cics come through evil company.

In the Gira' it is said that through attachment comes
desire. If we live in the midst of things causing tempta-
tion, they may not immediately show their effect; but gradu-
ally they will colour the mind. Later, without our knowing
it, we shall be transformed into men of the world, full of
lust, anger and so forth.

Therefore, it is to be very carefully observed whether
we arc avoiding such company or not. It may seem a little
uncharitable, but for the safety of a seeker of God, it is

|. #gTE oA & —Gita, 2.62
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necessary—absolutely necessary—that such evil company
should be avoided.

When a person has raised himself to a high level in the
path of devotion, such company may not affect him
anymore. In the beginning, however, as a secker of God,
he must be careful to keep away from evil company; oth-
erwise invariably his mind will be dragged down. That is
the point stressed here.

We cannot take a charitable view of things and say:
‘Let us be practical. We cannot be away from cvil com-
pany, so let us be with the evil one, and yet remain alert so
that that person’s influence may not be there on us.’ That
may be a practical way of looking at things, but this prac-
ticality will ultimately bring ruin upon us, for, gradually
without our knowing it, our minds will be coloured. The
influence is so strong that it gradually enters into us and
transforms us. Just as good transforms a man into a good
man, so evil transforms a man into an evil person without
his knowing it. Only in very exceptional cases, when a
man has risen high above good and evil, when he is steeped
in the love of God, such company may not influence him.
On the contrary, the influence of a man of God will
gradually transform the evil person.

An ordinary seeker of God, however, has to be care-
ful by all means so that he may not allow himself to be
affected by evil company. That will lower his condition
and take him away from the path of God. Narada places
great emphasis on this. In the beginning, lust, anger, ctc.
may appear in the people as a small ripple of the ocean.
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They are aggravated through the company of such evil
people.

A devotee may have in his mind all tendencies—good
as well as bad. Evil tendencies may remain only in a dor-
mant condition. They may be felt ineffective—such evil
tendencies may not change his mind and may not affect
him so much. He remains a spectator, as it were, when
these waves rise and fall. That is what has been taught in
the Gita also. These tendencies may be there, but if the
devotee is alert, and can remain always with an elevated
outlook, then these ripples will only remain ripples—the
ineffective occurrences in the mind that will gradually die
out. They do not change him; they do not make him lose
his course, or make him lose his thought of God.

It is said: ‘We must beware of them when we are in the
company of evil, as such company will make our small
ripple transformed into an ocean.’ That is, our lust, anger,
delusion, etc., will be augmented so much that we will not
be able to control them. Therefore, one must remain alert
and avoid evil company by all means, never thinking that
one is strong enough not to be affected by it. Such compla-
cency will always spell ruin.

FEALC FEALA ATATH?
T: Wg oWQ, A AW dad, s wata g

46. Kastarati kastarati mayam? yah sangam tyajati,
yo mahanubhavam sevate, nirmamo bhavati.
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Kah tarati who crosses mayam the ocean of delusion
yah who sangam (evil) company tyajati gives up yah who
mahanubhavam great person sevate serves nirmamah with-
out egotism bhavati becomes.

46. Who crosses the ocean of delusion? He who
discards the company of the unholy, who serves great
spiritual persons, who gives up the idea of egotism.

a1 fafeemea #aa, @t diwearegeEt (=)
oot waf, (at) Fmes awt iyl

47. Yo vivikta-sthanam sevate, yo lokabandham

unmilayati, (vo) nistraigunyo bhavati, (yo)
yogaksemam tyajati.

Yah he who vivikta-sthanam solitude sevate lives yah
he who loka-bandham worldly ties unmiilayati uproots
nistraigunyah free from the three gunas bhavati becomes
(vah) (he who) yogaksemam obtaining things of the world
and their preservation tyajati gives up.

47. He who lives in solitude, uproots worldly bon-
dages, goes beyond the three gunas (sattva, rajas, and
tamas) and renounces the idea of obtaining the objects of
the world or their preservation (crosses the ocean of
delusion).
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48. Yah karmaphalam tyajati, karmani sannyasyati
tato nirdvandvo bhavati.

. Yah he who karmaphalam effects of actions, tyajati
gives up, karmani all actions sannyasyati renounces, tatah
then nirdvandvah free from duality bhavati becomes.

48. He who gives up all effects of action, renounces
all actions, becomes free from duality.

T Femiy FEw@h, et @wd 1)l

49. Yo vedanapi sannyasyati, kevalamavicchinna-
anuragam labhate.

Yah he who vedan api even Vedic actions sannyasyati
gives up kevalam only avicchinna uninterrupted anuragam
love labhate attains.

49. He who discards even actions enjoined by the
Vedas—he only attains uninterrupted love.

| aefy | T | SwrErata el

50. Sa tarati sa tarati, sa lokanstarayati.
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Sah he tarati goes beyond sah he lokan others tarayati
helps go beyond.

50. He does not only go beyond the ocean of maya 0 |
but also helps others to do so. i

Now, who crosses this ocean of maya? Who goes
beyond delusion? Firstly, he who gives up attachment,
avoids all contact with sense objects, and controls all one’s !
Passions. |

Secondly, he who serves a great person of God. As it is (i
said in the Gita,' being in the company of a great person Il
Mmeans that one should receive knowledge with humility,
with a desire to know, by asking questions, and by service.
Service prepares the mind to receive a holy man’s grace. It
is not that by service we propitiate him and thereby his
grace comes to us. His grace comes to us without any con-
dition, but we must be prepared to receive that grace. |
Receptivity must be there in us. If we serve a holy person,
we shall be turning ourselves to the truth of the great ideas
that he is always disseminating. We shall be able to re-
ceive these great ideas through our service to him. Serv-
ice, therefore, is a great requirement—not for the holy man
himself, but for the person who wants the holy man’s grace

because thereby he prepares himself, Through such serv-
ice his mind becomes receptive to ideas.

1. afefer it aRueass g9 ) —Gita, 4.34.
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Thirdly, he who gives up the idea of ‘me’ and ‘mine’-
The idea of possession should be given up. If we are full of
the idea of possessiveness, there will be no scope for grace
to work in us. For it to work upon us, we should have the
attitude of receptivity—that we must receive grace from
such and such a person. The mind will not ren:ain recep-
tive if we are full of the idea of possession. When I say I
have this, or that I possess this, immediately the desiré
comes that I shall possess more; [ must possess more things-
The mind remains preoccupied; the idea of ‘mine’ keepS
the mind engaged with other things, and therefore we do
not receive the grace of great people. As Sri Ramakrisl?ﬂa
says, water accumulates only where there is 2 depression
in the ground. If water falls on high ground, it cannot stay
there. “An egotistic person cannot realize God. Do you
know what egotism is like? It is like a high mound, where
rain-water cannot collect: the water runs off. Water col-
lects in low land. There seeds sprout and grow into trees:
Then the trees bear fruits.’! 3

So, two things are necessary: the attitude of receptiv-
ity, and humility. We want to receive the grace of the Divine
or the grace of great men, but if we are full of the idea of
‘me’ and ‘mine’, receptivity will not be there. The ques-
tion has been raised: Who crosses the ocean of delusion?
The reply is being given as follows:

1) He who renounces attachment towards sense objects.

2) He who serves great people or men of God.

1. Gospel, p. 548.
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3) He who gives up the idea of possessiveness.

4) He who resorts to a solitary and holy place.

Now, this last one is very important for pursuing the
Path without any distraction. When we are living in the
midst of the din and bustle of society, of people following
the path of the world and talking about worldly things,
Naturally the mind will be distracted. So, the first thing
Necessary is a place away from such distractions. Then, it
Will be all the better if the place is holy, having sacred
Memories or associations. At such places, the mind will
Naturally go towards God. So, such a solitary place is very
im}")(artant.

5) He who has overcome bondage to the pleasures of
the three worlds.

The three worlds are considered to be this world and
two higher ones. That is, the region in the intermediary
Space, and heaven—the abode of gods and goddesses. That
1S where people like to go to enjoy heavenly pleasures. So,
1t 1s not only necessary that one gives up the pleasures of
this world, but one should give up the pleasures of even
heaven or other higher regions, where they are supposed
to be manifold—of much longer duration—and in quality
also much higher and more intense. The pleasures will be
there in abundance. The higher worlds are supposed to be
worlds meant for enjoyment. Now, the pleasures of these
three worlds must be rooted out of the mind. The mind
hankers after pleasures. This hankering must be completely
removed. The expression ‘completely rooted out’ is pur-
posely given with emphasis. Not only removing them but
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completely rooting them out, so that they may not crop up
again. That is the idea. If a plant is cut down it will grow
again so long as the roots are there; so the roots have gotto
be removed. The objects of pleasure bind us to some extent
but more binding are the roots because, unless the roots
are removed, they will crop up again in some other form.

6) He who has become free from the three gunas.

The three gunas are sattva, rajas and tamas. They form
the root of this world, the root of creation, the root ofeve-
rything. These gunas or qualities are supposed to bind a
person.' That is the original conception of the th_ree gunas.
These three must be transcended. Tamas is inertia; rczjas. 1s
activity, which may direct us to activities for the attain-
ment of pleasures; the third is satfva which binds us to the
objects of pleasure. Sattva attaches us to pleasure—that is,
it provides pleasure for us. Miseries are generated by rajas
and inertia by tamas.> Therefore all the three gunas will
have to be transcended, and he who has transcended the
three gunas crosses delusion.

7) He who gives up all idea of acquisition and preser-
vation of the objects of enjoyment.

The idea is that those who renounce such things become
fit to go beyond delusion. Sometimes, we have certain
things and we want to preserve them. Then there are other

1. &= woran sfT U SfeamsE: |
et wematEr 3@ dfemweran 1 —Gira, 14.5
2. cf. Gita, 14.9
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things that we do not have, and we want to have. Desires
may be in either of these two forms. The desire should not
be either for the things that we have, or for the things we
do not have and want to have. All these will have to be
renounced.

8) He who gives up the fruits of actions.

When we go through any activity, there is the desire to
get the fruit or result of the activity. A man of God will
have to renounce the fruits of all activities. The idea is that
he should not do anything with the motive that he will derive
benefit from it. Karma may be performed without any
attachment, without any selfish motive, without any idea
of gaining something thereby for oneself. Such karma is
not binding and does not put us into bondage. When we
perform actions with the idea of getting results from them,
those very actions will bind us to delusion. That is why the
fruits of actions will have to be given up.

9) He who renounces all actions.

Here actions mean rites enjoined by the scriptures: these
will also have to be renounced, because they distract us.
Thereby we become free from the opposites like pleasure
and pain, etc., and can go beyond maya.

10) He who has uninterrupted hankering for God.

The idea is that hankering for God should not be
stopped or slowed down, but it must be tempered. There
must be a continuous burning dgsire for God-realization
or devotion to God. That desire must be continually burn-
ing like the flame of a lamp or like the continuous flow of
oil from one vessel into another—without any break or
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interruption. When the mind goes on thinking of God in
that manner without any interruption whatsoever, then that
mind becomes fit for God-realization. That is how the
means to the attainment of God-realization have been
described here. They are simple descriptions, but very
effective. Here there is no mention of anything which we
cannot understand, or which we cannot try to practise.
The question may arise that an uninterrupted flow of
hankering for God cannot be achieved. Yes, it cannot be
achieved immediately, but effort should be made to main-
tain that. We should try hard to achieve that uninterrupted
remembrance of God, or uninterrupted devotion to God. It
is only then that we become capable of God-realization.
This capability, again, means that it is only then that we
become fit for the grace of God. God’s grace is bestowed
on us, only we have to receive it. If we prepare ourselves
we shall be able to receive that grace. Otherwise, it will go
without benefiting us. Even God’s grace must become fruit-
ful in us. The idea is, God can make a worldly man a God-
man—no doubt about it. However, what we have to do to
achieve that goal is mentioned here. Though it has been
clearly stated that with all these efforts, it is not necessary
that we must have God-realization, because grace is the
primary factor. It is the main factor for our regeneration.
The means also have been described here so that, by these
means, we can try to make ourselves competent for
receiving grace. The means are very simple and rational.
We can understand every bit of it. There is no philosophi-
cal jargon here: we can understand without much scholar-



Sii. 52 NARADA BHAKTI SUTRAS 137

ship every word of what has been said. Now it is up to us
to practise to the best of our ability. If we try, if we prac-
tise, the hope is held before us that we shall succeed,
through the grace of God. We receive all these things
through the grace of God, but we have to be competent
enough—we ourselves must be able to receive that grace.
These are the exercises for receiving that grace.

In sutra 50, the words are repeated twice in order to
conclude the discussion on this topic.

stfereaei S-EET Iy gl
51. Anirvacaniyam prema-swariipam.

Anirvacaniyam beyond description prema-swaripam
the nature of supreme love.

51. The nature of supreme love is beyond descrip-
tion.

e YRl

52. Mikasvadanavat.
Mika the dumb asvadanavat experience like.

52. 1t is like the experience of a dumb person.
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In sutra 51, the definition of prema or divine love is
given. The true nature of devotion is inexplicable. It defies
exact analysis, precise definition and proper description.
We cannot find out, analyze and describe at length what
this love is—what the contents of this love are. Why can
we not do that? It is because this is like the taste of a
dumb person. It is like the experience of joy which a dumb
man has when he tastes something sweet. He enjoys it,
but cannot describe it. He feels, but cannot give expres-
sion to his feelings because he is dumb. Owing to his
dumbness, he cannot give expression to any of his feel-
ings. This divine love, on the other hand, is such that
nobody can give expression to it—whether one is dumb
or is able to speak. Let alone God-realization or the love
of God; even in the case of ordinary things like our human
love—can we describe it? No, we cannot. It is an elemen-
tary principle which does not admit of any further analysis
or description. A mother loves her child. A philosopher
comes and says: ‘Can you describe what your love for
the child means?” She will naturally say, ‘No, I cannot.
But I feel it.” So, that feeling, when directed to God,
becomes all the more indescribable. When referring to it,
we are describing it so much. But then, do words carry
any conviction to persons who have not got the same
experience? Only another mother will know what the love
for the child means, because she has also got the same
experience, though not communicable. She cannot com-
municate it to another. At the most, she will tell another
person who has not got a child: “You will understand when
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you too have a child.’ Those who have not had the expe-
rience of having been mothers may taunt her, ‘What is
this? Why do you make so much fuss about the child?’
They will not understand. Only another mother can un-
derstand what it is. _

Exactly in the same manner, love for God is fclt but
cannot be described. Those who have the same feeling can
understand. Those who have not got the same feeling, may
simply taunt, saying, ‘What is this?’

In this connection, I will tell you one incident which
happened sometime ago. Many people were receiving
spiritual initiation in a certain place. Among them was
one woman who had a child. That child was kept with
somebody else outside when the initiation was going on.
When there was a break during initiation, the woman
wanted to go out because her child was crying. She could
hear it. Others also heard the crying, but it did not affect
them. The mother's mind was affected. When she wanted
to go out, the father of the child came and tried to pacify
her, saying that they were trying to console the child. At
this the mother became angry with her husband. Then
one of the brahmacharins interceded, and the woman said
to him, ‘Please don’t involve yourselfin this, you do not
understand.’ I appreciated the idea. We do not understand
what a mother's feeling is towards her child. When that is
awakened in the heart, everything else is forgotten. In
the same way, when love for God is awakened, this is
much more intense—infinitely more intense—than the
feeling of the mother for the child. This cannot be under-
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stood by another. Just like a mother’s attitude cannot be
understood by anyone who is not a mother, in the same
way the devotee’s hunger for God cannot be undcrstc?od
by anybody, unless he has got that hunger or yearning
himself. If someone wants us to describe it, we canhot.
At the most, all we can say regarding the feeling one has
for God is only paraphrasing. It is like saying that suc':h a
person will shed tears, feels no rest, no peace of mind,
etc.— as we find it to be the case. But that is no descrip-
tion or analysis at all. The fact remains that that feeling i.s
indescribable, not given to analysis. It is only an experi-
ence, like that of a dumb person. The experiencer cannot
give expression to the feeling: he cannot describe what
goes on insidc him.

TTITe FThy O 1w

53. Prakasate kvapi patre.
Prakasate manifests kvapi in some pdtre container.

53. It (prema) manifests itself in the heart of a
worthy seeker.

Devotion manifests itself in one—whoever it may be—
who has made himself fit for such manifestation. Now,
nobody can have this naturally or spontaneously. It is not
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possible to achieve it that way. It is revealed in somebody
who is competent for having that blessing.

A person who has the required competence is rare.
Though it is indescribable, though it is unanalysable, it
finds expression in a person who has made himself com-
petent to receive it.

A question may be raised in this connection: if a thing
is indescribable, why should we talk about it? If no onc
has given expression to it, and the persons who are hearing
also have not realized it, then what is the fun in saying that
there is such a thing in existence? The answer is: there is
such love of God, because the existence of a thing can be
proved only by its experience. That is why this sutra adds:
“Yes, it can find expression in a person who is competent
to have it.” And the competence can be acquired by the
means we have just described. Therefore, simply because
it is indescribable, we should not be led to believe that it
does not exist. It does exist, because it reveals jtself in
some rare persons who have made themse
to receive it.

Prema was described in this section, | repeat again: It
is of the nature of love which is beyond description. It is
like the taste of a dumb man. He has the taste but cannot
express it. This love of God is revealed in one who is
competent to receive it and, who is fit for receiving this
revelation. That is, though it is indescribable, it is not
that no one has any experience of jt. It is definitely

revealed in some person when he ig competent to receive
that revelation.

Ives competent
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54. Gunarahitam kamanarahitam
pratiksanavardhamanam avicchinnam
sttksmataram anubhavaripam.

Gunarahitam without attributes, kamanarahitam with-
out any desire pratiksana vardhamanam increasing every
moment avicchinnam uninterrupted, siksmataran subtlest
anubhavariipam innermost experience.

54. 1t (prema) is without attributes, without any
desire, and goes on increasing every moment. It is
an unbroken inner expereince, subtler than the sub-
tlest.

A further description of prema is that it is free from all
the gunas, free from all desires and is ever increasing. It is
a kind of experience which is described like this. It is of
the nature of realization; of the nature of experience. That
experience is intuitive, free from the Gunas—the three
attributes of sattva, rajas and tamas, free from all desires,
increasing every moment and uninterrupted. It is subtler
than the subtlest.

These are the expressions used for describing this love.
Every bit of this description is particularly characteristic
of this love of God. As we say that a man of knowledge is
above the three gunas, similarly we find that a devotee
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who has got that love of God revealed in him is also above
the three gunas.

The three gunas have their characteristics: firstly, sattva
leads to happiness. That happiness will be the happiness
derived from objects or that which comes at one moment
and goes the next. So, that is happiness which is derived
from sattva, the first quality.

The second quality is rajas. Rajas engages one in ac-
tivity, makes one always active. When once he has this
love of God revealed in him, a bhakta is not like that
anymore; he is not of the active temperament. This is be-
Cause he remains engrossed in that love of God. That
¢ngrossment in the love of God makes it impossible for
him to be frequently engaged in outward activitics.

Thirdly, inertia is the quality of tamas. The devotee
has not got inertia. He is not inert; it is not like being stock
and stone. It is an experience which is al] absorbing. Iner-
tia means absence of all experience. It is the condition of
sleep of the mind; when the mind goes to sleep, that is
tamas,

So he is free from the three gunas, and free from all
desires too. He does not have any desire for anything be-
causc all things arc useless for him. His mind is so much
tngrossed in God that he does not feel the need of any-
thing. So he is free from the desire for extcrnal objects.
Even internal desires are not there. We may have intcrnal
desires. As for instance, the pleasures of the sensations of

“the mind. That also is not required here because the mind
is full of love for God, and therefore it is not hankering for
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anything at that time. And another quality: a very peculiar
characteristic of this experience is that it goes on expand-
ing, gocs on increasing in intensity, as it were. Its dura-
tion—as stated previously—is interminable; it is an ever-
continuing flow; and not only that, it is ever-increasing
also.

Then, the indescribable is described like this: it is in
the nature of an experience. It is devoid of all attributes
and free from all characteristics and tendencies to selfish
action. It is of the nature of a homogenous subjective
experience. It is subtler than the subtlest, manifesting it-
self automatically as the result of the fulfilment of certain
conditions, and expanding every moment. When it is gen-
erated, it does not remain static. It 1s extremely dynamic,
in the scnse that it goes on increasing continuously_
expanding continuously. That is why it cannot be described,
or one cannot claborate on it. A lover of God will have that
intensc hankering all the moments of his existence. It is
not that it comes in fits and starts, but remains permanent
and is ever-increasing.

Every human love is associated with desire. Here there
is no lingering desire. When love for God is generated, it
is a onc-way traffic: the devotee only wants to give that
love to God, never expecting any return. That is the idea.
That is the special characteristic of this love. He who has
got such love in him does not ask for any return from God.
He is happy. He gives his love and never expects any return.
He has no mind to think of secking return from God. So, a
lover of God is a giver, and not a receiver. He is not a
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beggar. He docs not beg; he simply allows his heart to flow
towards God uninterruptedly, like a perennial stream. And
the strecam is ever-cxpanding. The more the love flows. the
bigger, the stronger, the more expansive it becomes, and
the devotee remains immersed in that love.

A W ALAEAFATS qET iy
dea wrAta qea freafy nyu)

55. Tat prapya tadevavalokayati, tadeva Srnoti,
tadeva bhasayati, tadeva cintayayi.

Tat that (prema) prapya having obtained rar eva that
alone avalokayati sces tat eva that alone §rnoti hears tat

eva that alone bhasayati speaks tat eva that alone cintayati
thinks.

55_. After the attainment (of that prema or supreme
devotlon) he sees only that, hears about that alone,
Speaks of that alone, thinks of that only.

We cannot describe this love because it is subtler than
the subtlest. Nevertheless it is a positive experience. That
is why it is said that it is of the nature of experience and, as
such, it cannot be ignored; nor can it be said to be non-
existent. The very fact that the positive experience of this
love of God is in the mind of the devotee precludes us
from saying that it does not exist. Though others may not

10
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have the same experience, a devotee who has got the
requisite qualifications, that is, competence for enshrining
prema in the heart, does have it in abundance. That is what
is mentioned there: every moment it goes on increasing.

In the sutra it is added that the attainment of love does
not make a devotee engage in anything else; so that is
further elaborated. Having attained that love, one sees
that love only. ‘Sees’ means the whole of our processes
of seeing, hearing etc.—all these processes are absorbed
in that love only. So the devotee hears that, sees that,
speaks of that, and thinks of that. There is no scope to
think of anything else. The mind is fully absorbed in that
love only.

That is the supreme love described here. So, in brief, it
is a love which is beyond description. But, nevertheless, it
is a fact of experience, and the experience is such that one’s
mind becomes free from all other thoughts. The mind is
absorbed completely in that one thought. That is what is
expressed by saying , ‘He hears that, speaks that, and thinks
of that’. It is complete absorption in that love, and every
moment it increases in volume. The flow is never broken,
and it is subtler than the subtlest and therefore it cannot be
described. That is what is mentioned as the characteristic
of supreme love.

Tiroft Frem, oriETg sTAtfdETg ar l4El

56. Gauni tridha, gunabhedad artadi-bhedad va.
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Gauni the beginner’s (devotion) tridha of three types
guna bhedat owing to differences in the qualities artadi
the worldly seeker, etc. bhedat differences.

56. The beginner’s devotion falls into three cat-
egories: because of the prevalence of the three quali-
ties (gunas), or of the nature of the aspirant seeking
freedom from distress, etc.

TGO HYAT S sty el

57. uttarasmaduttarasmat parvapiirva sreyaya
bhavati.

Uttarasmat than the succeeding ones parvapiirva ear-
lier ones $reyaya greater bhavati become.

57. Of these, the preceding categories are superior
to the succeeding ones.

Bhakti has mainly been divided into two categories.
One is supreme devotion, para bhakti, and the other is
inferior, called secondary devotion, gauni bhakti. Now,
gauni bhakti or secondary type of devotion may be divided
into three categories, according to the different attributes
of sattva, rajas and tamas. Of these, sattvika devotion is
absolutely unselfish, it is complete absorption in God. There
will be no desire in the mind of the devotee for anything
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for himself. That is why it is called sattvika. Secondly,
rajasika devotion means there is a sort of give and take: ‘I
love God, may God love me also.” That way it is a matter
of give and take. Tamasikad means inertia; that is, there is
not that exuberance of love. It is only a stage when the
mind is creeping towards that love, as if moving in a dream.
It is not awakened in the sense in which he is full of that
idea of devotion always. So it is called tamasika. This type
of devotion sometimes means this: the aspirant will want
his own joy and happiness. He will not bother about the
object of love. Thus, being selfish in one’s love for God is
called tamasika bhakti. Sri Ramakrishna says: ‘Even bhakti
has three aspects: sattva, rajas and tamas.”' Again, ‘A man
endowed with tamasic bhakti has burning faith. Such a
devotee literally extorts boons from God, even as a robber
falls upon a man and plunders his money.’* So, one is purely
unselfish; another is of the nature of give and take; and the
third is only taking and not giving. These are the three types
of devotees, according to the three qualities. One finds
mention of this classification in the Bhagavata in Kapila’s
advice to Devahiiti,

Another classification mentioned in the aphorism is
that of the three of the four types of devotees, arta, jijiiasu,
artharthi and jiani. The last of the four is left out when
considering gauni bhakti. So, of the three, the aphorism
states that the preceding one is superior to the succeeding

|. The Gospel of Sri Ramakrishna, p. 250.
2. ibid., p. 147.
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one. Thus, arta is greater than the artharthi. The Gita men-
tions' the four types of devotees. Narada considers only
three. For Narada an arta means one who wants to seck
God because he is helpless. He is suffering on account of
the misery of the world, and so he is praying to God. This
path of entering the devotional highway is better than that

who wants God only to gratify his selfish desires.

TR W S el
58. Anyasmat saulabhyam bhaktau.

Anyasmat than others bhaktau through the path of de-
votion saulabhyam casiness of attainment.

58. The object is easier to attain through devotion
than by other paths.

This aphorism is very important. [t says that devotion
is easily attainable than the other paths—jfiana and karma.
Or, the object is easily attained through the path of devo-
tion. The reason for this casy availability is explained in
the next aphorism.

1. Gita, 7.16.
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59. Pramanantarasya anapeksatvat svayam
pramanatvat (ca).

Pramanantarasya alternative proofs anapeksatvat not
desired svayam of itself pramanatvat being proof.

59. It does not depend upon any other proof be-
cause it is itself a proof.

It was said earlier that through bhakti God is more cas-
ily attained than through the other paths. The reason for
this assertion is given in this aphorism. It says that devo-
tion does not depend upon any other reason or argument.
It is the proof of itself. It does not depend upon any other
proof: it is self-evident. When one has it, then the question
does not arise in his mind as to whether what he is having
is true or not. Such questions do not arise in the mind of a
devotee at all. In other streams there may be questioning.
What one experiences can be subject to questioning, since
there can be some doubt about it.

Through the path of karma one can attain certain
objects, but the doubt may be there: ‘Will this action actu-
ally bring about the desired results?’ The doubt is always
there in karma, because we do not have any convincing .
proof of it. In jnana one has to constantly argue. So it
depends upon the force of argument. What is the proof
that one’s knowledge, discussion or rationalizations are
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directing him towards the Truth? If there is any reason for
it, then only one can accept it, not otherwise. In devotion,
however, such questioning will not arise. A person who
has this will be convinced about the reality of it, and no
question as to its reality will arise in his mind. He will
have no doubt about it because it is self-cvident. It being
the deepest experience of the soul, it becomes sclf-evident.
Other things depend upon proof.

- Now, this is a bit of casting aspersions on the other
paths perhaps, particularly, the path of knowledge. When
that knowledge dawns in a person, it is of the supreme
nature; he also will not have any doubt about it. Others
may question, but he will not question. Questions may be
raised by others.

So it is in the case of devotion also. One may question
whether a devotee who has got that deepest experience of
love of God has got the last thing: the highest ideal. This is
subject to questioning by others, but a devotee himself will
not have any doubt; he is convinced that he has realized
the goal.

Now supposc we say he is convinced, but that convic-
tion may be self-delusion. He may be deluding himself.
The point is, if the delusion never breaks, then you cannot
call it delusion. Any delusion, to be called a delusion, must
be subjected to a condition that it disappears. Suppose I
am seeing a snake in a rope. It is a delusion; but we can
call it delusion only when I see the rope, and not the snake
again. That is, the spell of delusion must break at sometime.
But this emotion which we call devotion, the absorption of
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a devotee in the love of God, never breaks. So, this lasting
spell cannot be called a delusion.

That is why it does not depend upon any other proof.
The devotee is convinced that he is having the highest state
of experience. So his condition does not depend upon any
test, or proof. It does not depend upon any other instru-
ment of knowledge. It is immediate and self-evident. That
is one thing.

e TeRE=EaT 1goll
60. Santiriipat paramananda ripdcca.

Santiriipat of the nature of peace paramananda-ripat
ca of the nature of supreme bliss.

60. (The devotional path is easier than others) be-

cause of its being of the nature of peace and supreme
bliss.

The first reason adduced to show that bhakti is the easi-
est path was that it is its own proof. Now, in the present
sutra it is mentioned that bhakti is of the nature of supreme,
cternal peace and also of the nature of supreme happiness.

The word supreme is important here. There may be a
bit of joy in our attainment of earthly success or in acquir-
ing some sense objects. This is not supreme joy. Compared
to supreme happiness, there is nothing higher, nothing more
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permanent, nothing more enduring. It is of the highest
nature and need not be tested by any other evidence.

Arwer fm = st SR 1520

61. Lokahanau cinta na karya, nivedita-atma-loka-
vedatvat.

Lokahanau loss of public appreciation cinta worry na
karya need not be done nivedita surrendered dtma self loka
Public esteem veda injunctions of scriptures.

61. One should not worry about the loss of public
appreciation because the devotee has surrendered his
self, public esteem and the adherence to injunctions of
the scriptures.

A devotee should not worry about the loss of his objects
of desire or enjoyment. The objects of enjoyment may be
lost, but even the least fear need not be there in the mind of
a devotee on this account. This is because, he has given up
all rituals, and therefore he may perhaps fear that he will
be deprived of higher happiness. The devotee need not
entertain such fear. He has dedicated himself or surren-
dered his own self, surrendered all the joys of the world
and those that are held in high esteem by people. For
example, Vedic rituals will bring the Joys of heaven or any
other sphere to a person performing them. This is not
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necessary for a devotee because he has surrendered him-
self completely to God.

There is one more important point. The devotee need
not bother about public esteem or appreciation because he
has nothing to do with it. He should not think what people
will say about him or should not bother about the sacri-
fices etc. he must have performed. He must be absolutely
free from the fear of public opinion or Vedic injunctions,
as he has surrendered everything to God.

7 afEr dweas 29 g e
qened 9 (FEEE) WERU

62. Na tatsiddhau lokavyavaharo heyah, kintu
phalatyagah tatsadhanam ca (karyameva).

Tatsiddhau for its success lokavyavaharah public deal-
ings na heyah need not be discarded kintu but phalatyagah
surrendering fruit of actions ca and tatasadhanam its means
(karyameva have to be undertaken).

62. For the success in the path of devotion, one
should not discard the (good) dealings with others; but
renunciation of the fruits of actions as well as the means
of their attainment should be maintained.

In the previous aphorism, it was stated that a bhakta
need not care for Vedic injunctions or public opinion. The
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question is, will he behave in a manner which will be
unrestricted and go about as he pleases? How will he behave
in this world?

This sutra therefore adds that right behaviour in this
world need not be shunned for the attainment of devotion.
But then, it has been said that all one’s actions are to be
surrendered to God.

First, what is to be surrendered is the fruit of action.
The devotee will have to go on as other people do; one
cannot simply sit quiet. He will have to act in the world
keeping steady his goal in view; his behaviour should
always be in keeping with the great ideal which he either
has attained or is aspiring to attain,

The idea is that whatever he does, he does not do for
the sake of the attainment of certain objectives. If he does
something, he does not do it with the desire for attaining
something or achieving something. He should perform
actions but should not have any desire for their fruits. This
Is a very important point. Becoming a man of God does
not mean becoming a stock or stone. He should renounce
the fruit of action, not the actions. He must carry on activi-
tics but without attachment to the fruits.

In the Gita' it has been said that nobody can live in this
world renouncing all activities even for a moment. That is
not possible. Even breathing is an action, and you cannot
stop breathing! Life will not continue without that. In the
same manner all activities need not be eschewed, but we

1. Gita, 3.5.
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should not have any desire for the fruits of such activities,
nor indulge in those activitics as are motivated by the re-
sults thereof. Even sacrifices which are motivated by the
results that are to be attained through performing them
according to the scriptures can be gone through without
one’s desire for the prescribed results. As it is said in the
Gita: ‘Just as an ignorant man performs actions being
attached to the fruits thereof, a man of God will do the
same things without any attachment.’’ Why does he do
them? With the desire of doing good to the world. Is it a
desire? Yes, it is. But not a selfish desire. He does not de-
sire anything for himself thereby. The idea is that he goes
on doing things in the same manner as before, but does not
do any of these things with the motive that he will gain
something thereby for himself. An action will have a con-
sequence as its result. Will the actions of such a devotee be
barren? Will they not produce any fruit? Will they be fruit-
less cfforts? The scriptures say that they will not be fruit-
less, though the fruits will not go to him. The fruits will be
attained by others,

Those who revere that person will get the results of his
good deeds. And those who hate him, those who antago-
nize him will get the results of his bad deeds. How can
there be any bad deeds by him? The answer is that, without
knowing, he may be harming something. He may be harm-
ing creatures by walking, by taking food etc. So, who will
be the recipients of the fruits of such actions? Those who

1. Gita, 3.25.
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hate him will receive the evil effects of his actions. That is
the conclusion given in the scriptures.

Therefore, a man of God will not renounce actions as
a whole, but whatever he may do, he will have no desirc
to gain results of those actions for himseclf. That is the
idea.

Therefore, not that all actions arc to be stopped but all
actions with selfish motive have to be shunned. Not only
that, activities which are conducive to the attainment of
supreme devotion must be adhered to, because they will
lead to the attainment of that goal. If, however, the attain-
ment has already been made, then such activitics will sct
an example to others, so that by following them others may
also reach the same goal.

When activities which are conducive to the attainment
of devotion are pursued even after the attainment of para
bhakti, devotees perform them not because of any motive,
but because it has become their habit— their nature. They
had been following that course all along, so they have
become used to it. Therefore, they do the same things with-
out the idea of attaining supreme devotion because they
have already got that, but activitics are simply becausc of
habit.

wit-er-ATieers- (IR )-afst 7 st ng 3

63. Stri-dhana-nastika (vairi) caritram na sravani-
yam.
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Stri women dhana wealth nastika people who do not
believe in God (vairi encmies) caritram descriptions na
$ravaniyam arc not to be heard.

63. The descriptions about women (sex), wealth,
people who do not believe in God and enemies are not

to be heard.

There arc things which arc hindrances to the attain-
ment of that supreme devotion. They are, of course, to be
shunned. So Narada mentions that the devotee should not
listen to descriptions about scX, wealth, people who do not
believe in God, or cnemies. Such descriptions should not
be heard.

First point is sex (women). Naturally, people in mod-
ern times would raise objection to that. But the idea is that
it will rouse sex consciousncss in one’s mind, which is to
be avoided. Not that women are to be avoided as such. The
idea is that attitude towards women should be such that it
does not give rise to passion, or to the idea of lust.

In this connection, it is to be particularly noted that
women are mentioned for men. Similarly, men for women.
The descriptions of men as will give rise to sex ideas are to
be avoided by women also. The thing applies, according
to one’s position in life. If onc is a man, he should avoid
descriptions of women, that is, such descriptions as will
give rise to passions. So, it is applicable to both sexes.

Naturally, thoughts of wealth will give rise to attrac-
tion towards it. And hearing about an unbeliever, that is,
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one who does not believe in God—his life, his words, his
behaviour—will naturally lead one to doubt about the
reality of God. Therefore, the company of such and such
ideas should be avoided. Similar is the case with descrip-
tions of enemies because they will rouse anger in one’s
mind.

The idea is simply this: whatever distracts the mind of
aperson from the thought of God should be avoided. What-
ever takes one away from the thought of God, obstructs
one’s continuous remembrance of God, has to be avoided
for the obvious reason that indulgence in such thoughts
will gradually create in the mind a tendency to go away
from God. It is not merely an objective idea, but will cre-
ate an attachment in the person who is indulging in such
liberty.

In the Gira' it is said that attachment comes from asso-
ciation. This association is a very dangerous thing. In the
beginning one may think that he will remain unaffocted by
it. Actually it cannot be so. One has to be very alert in this
respect because, in the beginning, it may not appear to be
harmful; one may think that he is above these things.
Through association, however, gradually the condition of
the mind will deteriorate. The mind wil] gradually go away
from God and get attached to worldly things and pleas-
ures. That is the note of caution that has been sounded
here—and a very strict one—which is to be followed by a
devotee who is pursuing spiritual life. Apparently, it may

1. Gita, 2.62
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appear difficult, impossible, or even absurFl, in modern so-
ciety. Modern socicty may say whatever it likes. A devo-
tee has to follow his ideal without being influenced by the
public opinion of the times.

Free mixing with everybody is the order of the day
and, to some extent, this may be permissible, but a line has
to be drawn clearly as to how far one can go and where to
stop. This is a very important point that has to be borne in
mind because these ideas are not meant for the people of
the world. These ideas are meant for those who want to
have supreme devotion to God—those who are God-
minded. For them, certain cautions are absolutely necces-
sary, however much this may be decried by people of the
world. Some may say that this will lead to suppression of
one’s tendencies. That is a misnomer, because what does
suppression of natural tendencies mean? In a civilized so-
ciety it is expected of every citizen to excrcise control over
his mind. If he is allowed to behave freely, it will not be a
human socicty but an animal socicty. So, exercise of
restraint is absolutely necessary, even for the safe running
of socicty, what to speak of divine love! For the peaceful
existence of any society, it is absolutely necessary to have
restraint.

Modern psychologists are creating a havoc in this
respect by bringing out the term ‘suppression’. Everywhere
we hear: ‘Oh, if we do this, it will give rise to suppression.
That will give rise to complexes, and that in turn will bring
about nervous breakdown.” Well, suppose we take this at
its face value. Will it be a human socicty at all, if we give
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expression to all the tendencics that arise in our minds? If
we allow free rein to our tendencies, there will not be a
society at all. It will be a society of animals. Animals do
not have any repression and indulge in whatever ideas that
occur to them at the time. That keeps them as animals, and
never allows them to rise beyond that level. A human
society is very different from an animal society. The very
existence of a society will depend upon control over the
senses. Without it, it will not be possible to live peacefully
in this world. That is why whenever one gocs to the cxtreme,
society wrecks vengeance on that person.

Is it not necessary for the health of the society to teach
people to have restraint over themselves? To what cxtent
is a different matter. Restraint is necessary to some extent
and, if it is a good thing, then there is no limit to it. Pcople
who have thought over this matter will say that restraint is
Necessary, but only to a certain extent, and not beyond
that—if it goes beyond that, it gives rise to complexes.
They are partly right and partly wrong because suppres-
sion means that you have the tendency, and you don’t allow
yourself to behave according to your tendency. You also
don’t have any higher ideal which actuates to excrcise con-
trol over yourself—not out of fear, but with the idea of
reaching a particular goal which is consistent with purity
of behaviour—that will definitely not lead to any com-
plexes.

This is what is called sublimation. The senses are not
to be suppressed, but they are to be sublimated. The term
is different because the goals are different. One is due to

11



162 NARADA BHAKTI SUTRAS Sii. 63

the fear of public opinion, the other is because of one’s
attraction to a higher ideal. So the results will be very dif-
ferent.

[ have to emphasize this point at length because now
society is changing very much; it has become extremely
permissive. Pcople’s homes are getting ruined, and they
think they are going ‘forward’. Those who have travelled
widely through Western countries will realize what hu-
man society has come to by giving free rein to the senses
and to natural inclinations. That is not what leads to last-
ing peace, or liberation of society, or to a higher state of
cxistence.

Restraint is absolutely necessary, but it is not to be out
of fear of public opinion. If it is for the love of an ideal, it
will not suppress the senses. The senses will be shunned
with the idea of rising to higher states and reaching the
goal. This is what is called sublimation. As we shall see,
this subject is dealt with more clearly later on.

FfimA-gwTE @ 1S
64. Abhimana-dambhadikam tyajyam.

Abhimana pride dambha vanity adikam and so on
tyajyam must be given up.

64. Pride, vanity and other vices are to be given
up. ‘
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One should give up pride, vanity and other vices. Sri
Ramakrishna used to say, ‘Give up vanity and pride,’" and,
‘God cannot be realized if there is the slightest trace of
pride.”® As all teachers say, Sri Ramakrishna also used to
say that for a man of God what is necessary is humility. He
must be modest; he must be humble: he must not be proud;
he must not be vain. In this manner everything that will
prevent one from proceeding towards God will have to be
avoided. That is the idea.

One can judge for oneself which things are to be
avoided by making experiments oneself. For instance, one
is to be truthful. This is not merely an ideal behaviour in
society. We also lie to ourselves when we are alone. Even
when we are alone we have to be truthful—not to others,
but to ourselves. That is a virtue which has to be practised
irrespective of status. Wherever one may be, whatever may
be the position.in society, whether one is a monk or a house-
holder, for everybody this truthfulness is extremely neces-
sary. Trying to deceive others, trying to pretend to people
what we are not, will not do. As Sri Ramakrishna used to
say, our thoughts and words should be in harmony. The
idea 1s that what our mind thinks should not be hidden by
our words.

Then, shall we be harsh to people? Are we to be rude
to others? No, that is not the idea. But let us not be
hypocrites. We have to be true to ourselves without being

1. The Gospel of Sri Ramakrishna, p. 630.
2. Ibid., p. 624.
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hypocrites in our behaviour. These ideas are not elaborated
here. One has to find them out for oneself. Whichever
behaviour is harmful to one’s spiritual life has to be avoided.
Now, that is the negative side of it. What is the positive
side? That is given in the next aphorism.

AaffaTRaeTaTe: B FTEH (T .
miecicauict §ICE

65. Tadarpitakhilacarah san kamakrodhabhi-
manadikam tasminneva karaniyam.

Tadarpitakhilacarah devote all actions to Him san such
as kamakrodhabhimanadikam lust, anger, pride and so on
tasmin in him eva alone karaniyam must be done.

65. One should devote all actions to God and direct
lust, anger, pride etc. towards Him only.

One should surrender all one’s actions to God. Lust,
anger, pride, ctc., which are to be shunned normally, are to
be directed towards Him only. If we desire union with any-
body, it should be transformed into our desire for union
with God. If we are angry against anybody, we should be
angry with ourselves that we are slack in our attempts for
reaching that supreme devotion, and so forth. If we have
pride in us, let us be proud of our relationship with our
supreme God.
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As Sri Ramakrishna would say, if you are to be proud,
be proud in this manner: ‘I am God’s son, I am His serv-
ant, I am part and parcel of Him.’' This kind of pride will
be helpful, and not harmful.

So, these things are to be transformed into a higher
quality. Lust, anger, pride, etc. would make one g0 away
from God. If they are associated with God, they will have
an uplifting influence. They will not be a hindrance
anymore but help in one’s spiritual progress. So, as Sri
Ramakrishna used to say, one must direct them to God.
One must give them that new direction. It will then help
one reach the goal, rather than leading astray. In his words
it is like this: ‘If you can give a spiritual turn to your tamas,
you can realize God with its help.”?

That is the idea. I said about sublimation and not
repression earlier—that idea is expressed here. It should
be all associated with the divine Reality. Our ambitions in
life and everything should be directed towards it. Then no
suppression is necessary, no complexes will rise; they will
all be turned Godward, and thereby our progress will be
smooth, unrestricted and unhampered by the ever-restrict-
ing tendencies.

The idea is explained here to serve as an example. And
yet, it is so important that everyone should give much
thought to these ideas. We must not take them at their face
value and simply ignore them because they may jar with

1. cf. The Gospel of Sri Ramakrishna, pp. 680, 861.
2. Ibid., p. 147
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our ideas. We must try to understand and see if there is any
truth in them after thorough testing. The ideas may appear
somewhat novel to some, but they have been practised
through the centuries and have been found to be very
cffective.

T (ua) # S wE g

66. Trirupa-bhanga-purvakam nityadasya-
nityakantabhajanatmakam (va) prema (eva)
karyam, premaiva karyam.

Trirtipa-bhanga-piirvakam transcending the three kinds
of gauni devotion nitya-dasya nitya-kantabhajanatmakam
constant service cither as a servant or wife prema karyam
one must love God prema eva karyam and one must love
God alone.

66. Having transcended the three categories of
gauni bhakti, one must render constant service to God
either as a servant or as a wife, and love Him and Him
alone.

What should be done and what should not be done has
been mentioned in the preceding aphorisms. Now, Narada
explains that love is to be bestowed towards God only. Love
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is to be directed to Him and to Him alone. It is mentioned
twice to give emphasis. That is the positive part. Then there
is the negative part of it, which is, avoiding the three cat-
cgories of gauni bhakti that we mentioned in sutra 56. One
group is sattvika, rajasika and tamasika; the other three

We have already discussed how an arta bhakta is su-
perior to the other two and a sattvika bhakta is higher than
the rajasika and tamasika bhaktas. Here even these should
be transcended. What else is to be done? Narada says that
one must serve God constantly and unfailingly, either with
the attitude of a servant, or like the wife does. This service
should be constantly done, unwaveringly. There may be
several upheavals but the bhakta’s devotional service
should continue. This is prema or true love for God. Narada
gives great emphasis to this when he says that this love
alone should be practised, this love alone should be prac-

tised.
WRRT ThTiwrt e g ol
67. Bhakta ekantino mukhyah.

Bhaktah the devotees ekantinah who have one-pointed
love for God mukhyah primary.

67. Primary devotees are those who have one-
pointed love for God.
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Those who have one-pointed love for God—for His
own sake—are primary devotees. ‘Primary’ here means
those that are of the highest class. Two points are men-
tioned. Love must be one-pointed. That is, devotion should
not be scattered over various things, God being but one of
them. The mind has to be completely devoted to God and
God alone. There is no place for anything else, or anybody
clse.

What does this mean? Does it mean that the devotee
becomes indifferent to other people? No, not so. Other
people become objects of his love insofar as he sees God
in them. He does not love people as such, but he loves
them because God is manifested there. So, he will not be
simply indifferent to everybody else, but what is insisted
upon is that his devotion must be one-pointed. It should
not be scattered among many other things. It is said in
the Bible: ‘I am a jealous God’. God does not bear a
partner who will have one share, and He will have another,
of the devotee’s love. God must occupy the whole heart
or none of it. He cannot be satisfied with a part of ou;-
love, the other part being given to the things of the world.
That is not expected of a great devotee. He must be one-
pointed.

The other thing implied is that the devotee loves Him
for His sake alone. He does not consider God to be a means
to some other end. For him God is an end in Himself. He
loves God because He is God and not otherwise. It will not
be because God will save him from trouble. He must have
that love which is absolutely unsclfish; love for God’s sake.
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There must not be even the idea that he will have peace, or
happiness thereby, because that will be selfishness. No idea
of one’s own selfish motive should be there. Pure love
means, love which does not have any ulterior motive. And
the love must be one-pointed and directed to God and God
alone.

FOSTAUI-TATATYN: T FATHATAT:
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68. Kanthavarodha romancasrubhih parasparam
lapamanah pavayanti kulani prthivim ca.

Kanthavarodhah voices choking romanca horripilation
asrubhih with tears parasparam with onc another
lapamanah exchanging notes pavayanti purify kulani the
family prthivim ca and the world.

68. Such devotees exchange notes with one an-
other in choked voices, hairs standing on end, and
tears in the eyes. They purify their families and the
world also.

How do people of God behave? Narada says that such
people discuss about their devotion, or about God among
themselves, exchanging notes with other devotees. While
they do that, they will have the sensation of choking. When
the emotion of love becomes extreme, one is unable to
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talk. Even when the mind is proceeding towards God, talk
becomes almost inaudible; that is, the devotee becomes
choked with feeling. His hairs will stand on end because
of the rousing of extreme devotion. Not only that, they say
that the hair of his hcad also will stand on end. You may
have experienced that when the hairs of the body become
straight. Whenever there is extreme form of emotion you
may experience such physical changes. The shedding of
tears is another expression.

These are the outward expressions of a devotee. He
does not cultivate these things, mind you, but they come
of their own. What happens otherwise? There might be 3
simulation of them. People may try to excite their emg-
tions and, out of that emotion, sometimes tears come out
of their eyes. This is what professional actors do. Some-
times they use artificial means for doing it, but that is
because they are not fully capable of acting their part. Thus,
when they so desire very able actors can shed tears also.
But that is only a demonstration—not love. The devotee
does not desire to shed tears nor does he have the mind to
produce those effects. They come of themselves.

Then there are other expressions. There may be sweat-
ing; there may be tremors in the body. These are consid-
ered to be signs of the highest type of devotion, but cay-
tion should be there. Even these can be cultivated. If S0,
they have no connection with real love or devotion.

Once, it so happened that Swami Vivekananda saw a
disciple of Sri Ramakrishna sitting alone quietly and
trying to have the signs of devotion which we see in Sri
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Ramakrishna. Swamiji found out that the wrong step was
being taken, and he scolded him, saying: ‘These are not
the things to be practised; practise love. Then other things
will come of themselves. Sri Ramakrishna had these signs
manifested in his body not because he wanted to give
expression to them. They came naturally when there was
an extreme surge of emotion.’ So that caution has to be
borne in mind: these are expressions and they are not in-
fallible. That is, whenever we see these expressions, let
us not be duped by them, thinking that they are the signs
of'real devotion. No, they are not. Yet, in an extreme state
of devotion, these signs appear in a devotee. The devo-
tees speak of their beloved God among themselves be-
cause when one has that exuberance of feeling one likes
to talk about these things among people who have got
similar feelings and there is joy in talking. The idea is
that they are not going to show off their devotion, but
when they think of God either alone, or when they are in
the company of other devotees, they express feelings when
they talk about the things of God. And, when they do
this, the outward expressions appear in the body, namely
tears, hairs standing on end, tremors in the body, etc. All
these various manifestations come.

Such devotees purify the family in which they are born
and they purify the world also. They have such a great
spiritual power in them that the power transforms the whole
family in which they are born. Not only that, the world

becomes benefited by the presence of such great lovers of
God.
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69. Tirthikurvanti tirthani sukarmikurvanti karmani,
sacchastrikurvanti sastrani.

Tirthi-kurvanti make holy tirthani the holy places
sukarmi-kurvanti make noble actions karmani the actions
satéastri-kurvanti make holy sastrani the scriptures.

69. (Such devotees) make holy places holier, render
all actions blessed, and make the scriptures more
sacred.

When this love awakens in a devotee, through the awak-
ening of that love, places associated with him become holy,
and also the places of pilgrimage. The places of pilgrim-
age are those which have been blessed by the presence of
such great lovers of God. Any holy place is always associ-
ated with some great lover of God. Wherever such holy
men stay, that becomes a place of pilgrimage—that
becomes holy. Such is the power of the lovers of God. Other
people will resort to them so that they can imbibe a little of
that holiness. That is why we visit places of pilgrimage.
The devotees transmute all their actions, endowing them
with blessedness and rendering all actions righteous and
good. Whatever they do becomes a righteous action. They
make the scriptures holy. The idea is that in the scriptures
you will find essentials and non-essentials mixed together.
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As Sri Ramakrishna used to say, sand and sugar will be
mixed together in scriptures. So, because of their allegiance
to the scriptures, the scriptures become endowed with
holiness. Why are the scriptures holy? They are holy
because holy men have given their allegiance to them. So
even the scriptures are purified, made holy, by these devo-
tees. The holy people enliven the $astras by being living
commentaries to them. Had it not been for such exalted
devotees, scriptures would have remained practically mean-
ingless to us.

Thus, the very places where devotees stay become per-
meated with their spirit; the actions that are performed by
them become holy because of their association with them;
the scriptures become holy because they pay homage to
the scriptures. The scriptures would have remained barren
if such people were not born at times to authenticate them,
to give credibility to them. The scriptures become authori-

tative because they have been demonstrated and proved
by the lives of such holy men and women.

AT 1ol
70. Tanmayah.
Tat in that mayah permeated

70. (For) they (the devotees) are permeated with
divinity.



si. 71

174 NARADA BHAKTI SUTRAS
e Rt gty FaaT: aara O gt 1ol

71. Modante pitaro, nrtyanti devatah sanatha ceyam
bhirbhavali.

Pitarah the ancestors modante rejoice devatah the gods
nrtyanti dance in joy iyam this bhith mother earth ca also
sanatha having a protector bhavati becomes.

71. The ancestors rejoice, gods dance in joY;
and the mother earth finds a protector in the devo-
tee.

iRy g AfafaaeTgaAETS 72 190

72. Nasti tesu jati-vidya-rapa-kula-dhana-kriyadi
bhedah.

Tesu among devotees jati caste vidya learning ripa
beauty kula family backbround dhana wealth kriya pro-
fession adi and so on bhedah distinctions nasti are not
there.

72. In them (devotees of this exalted nature) such
distinctions as caste, learning, beauty, family back-
ground, wealth, profession, and so on are never
present.
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73. Yatastadiyah.
Yatah since tadiyah (they are) God’s very own.

73. (Distinctions do not exist) because they are
God’s very own.

A very beautiful description of that greatness is given
in the above aphorisms. The place where devotees stay be-
comes holy; whatever they do becomes holy; and any scrip-
ture they pay their allegiance to becomes holy. Such is the
purifying effect of holy people. The spirit of a holy person
permeates those places, those scriptures and those actions.

In the same strain, Narada goes on. The ancestors
become happy, and they rejoice; the gods dance with joy;
and the earth becomes endowed with bliss. Because of thc
appearance of such holy people in their families the1‘r
ancestors rejoice. Gods dance with joy, thinking that evil
will be removed from this earth now because such a per-
son has taken birth here. And the earth also rejoices that
here comes a person who will save the people of this world.

In them there is no distinction based on caste or cul-
ture, beauty or birth, wealth or profession and the like. What
such a devotee does, where he is born—these ideas do not
matter. How his appearance is or how he looks like and so
on are immaterial because, by his very attainment of thES
supreme love, he goes beyond these things. Whether he 1s
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very learned or unlettered—that also does not matter;
whether he is of high birth or low too is of no consequence.
Whether he is wealthy or poor does not matter. Irrespec-
tive of all these, whatever he does, his love of God pre-
dominates. That is, all these things are not to be consid-
cred in regard to a man of God who has such a great love
for God. Such distinctions do not make any difference
among holy men because they are men of God. They are
His own. They arc God’s own. It is the divine presence
that permeates them; so it does not matter what appear-
ance they have or what clan they are born to or what fam-
ily they are born in. All these are immaterial because they
are, after all, persons who are completely imbued with the
presence of God and permeated by the divine presence
through and through.

e ATEEET: 1%l
74. Vado navalambyah.
Vadah argument na not avalambyah be entered into

74. One must not enter into an argument.

ATGATTRIIETg AfadaTa okl

75. Bahulya-avakasatvad aniyatatvac ca.
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Bahulya-avakasatvat because of scope for many views
ca and aniyatatvat inconclusiveness of views.

75. This is because there is scope of many view-
points and none of them is conclusive.

The next point is a caution. One should not enter into
discussion. The idea is that it is not proper for one to enter
into a controversy about God or about other spiritual truths,
or about the comparative merits of devotees. Such a compari-
son only takes a person away from the central truth, namely,
supreme devotion. Rather than entering into vain arguments,
the spirit of devotion will have to be imbued. Let us receive
as much spirit of it as we can and not enter into controversy
over these things. When we enter into a discussion, we lose
the spirit of receptivity. We forget that we have to receive the
influence. If we are receptive, then only that influence will be
helpful to us. Communion with men of God requires this kind
of complete cessation of any kind of controversy.

When we try to discuss something, we will have a stand-
point, and we argue with one another to maintain that our
standpoint is correct. These attempts will take away the mind
from the true spirit of devotion. So let us not enter into any
discussion about God or about other spiritual truths, or about
the comparative merits of different devotees. ‘Such and such
a devotee is better than such and such a devotee,’ and so on
is wrong thinking. By such wrong thinking the mind fails to
receive that influence or inspiration that we can otherwise
have when we are receptive.

12
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These are short utterances, but are full of significance.
When we discuss these things, it has to be remembered
that we talk about them only so that we may imbibe the
spirit, and not merely to show off our scholarship or our
grasp of the subject. These are not the attitudes of a true
seeker of God.

When a holy man is near us, we should receive the
spirit and inspiration as much as possible from him with-
out trying to discuss and find out the relative merit of one
great man compared with another. This is because, such
judgements will always make us critical and will prevent
us from imbibing the spirit. That is why it is said that no
such controversy should be entertained with regard to such
god-men, or even about the existence of God. For argu-
ment’s sake, suppose I try to establish the existence of God
with another who does not believe in it. What happens?
Though unknowingly, I shall somewhat be coloured by his
point of view.

So such discussions are very harmful. Not only are they

- unnecessary but are extremely harmful too, because they

produce in us a sort of scepticism. Without knowing it we
become victims of doubt. In the beginning, we feel we shall
try to convert others with arguments, but no. What will
happen is that we ourselves will grow that spirit of doubt.
Here in bhakti, no doubt is to be entertained; the spirit must
be absorbed wholeheartedly without any kind of hesita-
tion.

These things are stated and they are invaluable instruc-
tions. They have to be carefully borne in mind. We enter
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unnecessarily into fruitless discussions with others, and
ﬂ_“’- result is that we ourselves become victims of scepti-
cism which the others may have. So, let us always remain
receptive. Particularly, in the presence of holy men, let us
make the best use of the advantage by imbibing from them
as much of the spirit, as much of the inspiration, as W€
can, because it is a rare opportunity and it may not be had
many times.

What was said above is from the viewpoint of seekers.
Even in the case of a devotee who has attained mukhya
bhakti, arguments are not called for. This is because by
arguing with others the devotee may have doubts about his
ideal and way of life. We have seen, for example, in the
life of Sri Ramakrishna how he would run to the Divine
Mother whenever someone gave an opinion contrary to
his faith and realization. Though he may have encouraged
arguments for fun, Sri Ramakrishna decisively spoke
against the tendency to argue. ‘One cannot realize Truth
by futile arguments and reasoning,’' he said. It may be
argued that discussion will clarify matters, or that newer
ideas may be brought out through discussion. The point is
that there is a chance of our controversy being carried on
to an excess. Now, it is not invariably able to lead us to a
final conclusion of a subject. Sometimes discussions are
carried on indefinitely and never lead to any final conclu-
sion; that is, discussions often prove to be barren. Such
discussions must be avoided by all means.

1. The Gospel of Sri Ramakrishna, p. 496.
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Our tendency is to go on arguing to defeat our oppo-
nent and show off our superiority over him. For this rea-
son, discussions should be avoided, but that does not mean
that one should not listen to any reasoning or should not
carefully attend to what a competent person says. Such
attention and questioning for clarification of what is said
is always helpful. At the same time, what usually happens
is that discussion is carried on endlessly and it ultimately
proves barren. Such discussion only distracts the mind and
never leads to any strengthening of faith, nor does it make
us improve ourselves. So such discussion must be avoided.

SFITENTOT AR agatemsaiT STy log)

76. Bhaktisastrani mananiyani tadudbodhakq
karmani karaniyani.

Bhakti sastrani the devotional scriptures mananiyani
to be reflected upon rar devotion udbodhaka inspiring
karmani activities karaniyani must be done.

76. Devotional scriptures should be studied and
reflected upon, and those activities which arouse
devotion must be performed.

The present Sutra says that the scriptures which teach
bhakti are to be discussed and meditated upon. What is
prohibited is barren discussion as I have suggested. By
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‘scriptures’ not all scriptures are meant but those teaching
devotion alone. Followers of the path of devotion should
particularly avoid discussions on Jnana Yoga, or scriptures
which teach the path of knowledge, because then there is a
chance of the devotee being misguided and confused.
Therefore only such scriptures as contain the teachings of
devotion are to be discussed and meditated upon. The teach-
ings dealing with love and devotion to God may be dis-
cussed and reflected upon and spiritual practices which
arouse devotion may be undertaken. That is, any action
which generates devotion should be undertaken.

So in one place discussion has been barred. In another,
it is said that what is unnecessary and is to be avoided is
barren discussion but not such discussion as will clarify
the teachings of the devotional scriptures. With regard to
action, only such action as gives rise to devotion is to be
undertaken.

As we all remember, Sri Ramakrishna would also
encourage the study of devotional treatises. He would
sometimes recommend the study of works like the
Bhagavata or the life of Chaitanya.

FEg B TATHI e Tt
Ao aomelRfy =red A A=w el

77. Sukha-dukha-iccha-labhadi-tyakte kale
pratiksamane ksanardhamapi vyartham na
neyam.
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Sukha happiness dukha misery iccha desire labha profit
adi and so on tyakte given up kale time pratiksamane Wi
available kspardham half a moment api even né not
vyartham to no purpose neyam be spent. '

77. Having been freed from the dualities of hapP!”
ness and misery, gain and loss, desire etc., the devotee
gains more time. He must not waste even half a
moment.

A devotee has to free himself from all other pre-0¢ct=
pations, as has already been stated. His mind has been made
free from pleasure and pain, desire for gain, etc. S0, what
is he to do with this mind freed from other preoccupationS?
Is he to waste that time? Time is precious and therefore
even half a moment of such time as is gained by one’s
cessation of other activities should be fruitfully used for
the attainment of devotion and should not be wasted.

When more time becomes available because of the
devotee’s freedom from pleasure and pain, desire for gain
cte., he should not waste even half a second. The idea is
that actions are to be avoided not to spend time in laziness
or wasting away one’s time. The time thus saved should be
devoted to the cultivation of devotion. Therefore even half
a moment is not to be spent in vain. That is, one has to be
always alert and see that every moment of time is fruit-
fully used for the attainment of devotion.

This is an important point to be taken note of by any
seeker in spiritual life. It so happens that, being free from




Sii. 78 NARADA BHAKTI SUTRAS 183

ambitions and having shunned the company of other peo-
ple, the seeker gets more time than ordinary people. But
what happens sometimes is that this free time is not em-
ployed fruitfully. He does not scrupulously spend this time
for spiritual attainment, or for the improvement of his
devotion. It is a great warning that is sounded here. In the
name of spirituality, we should see that we do not indulge
in laziness. This is to be carefully remembered. That is
why it is stated that even half a moment should not be
wasted. This means that we should always remain alert
and see that every moment of our lives, freed from other
preoccupations, is employed in the serious pursuit of the
love of God.

FTEET-T- T -SRI S - e T T
grgreET el

78. Ahims&-satya—s"auca-a’ayd-éstilgv&di-cﬁriﬂyﬁpi
paripalaniyani.

Ahimsa non-violence satya truthfulness sauca cleanli-
ness daya compassion astikya faith in spirituality adi so
on caritryani virtues paripalaniyani should be preserved
and cultivated.

78. Virtues like non-violence, truthfulness, clean-
liness, compassion, faith in spirituality and so on are
to be cultivated (by the devotee).
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A devotee should cultivate and preserve virtues such
as non-violence, truth, purity, compassion, faith in higher
spiritual Reality, and the like. He should cultivate these
means to the attainment of the love of God. This is how he
should keep himself busy during every moment of his life
which he has managed to keep free from other preoccupa-
tions. Every item is to be attended to.

Non-violence means non-injury to others in thought,
word and deed. Non-violence means one should not even
think of doing any harm to another, one should not act in
such a way as may harm anybody. One should not speak in
a manner that will hurt the feelings of others. So non-
violence is to be practised in thought, word and deed. The
devotee is to remain non-violent, that is, he has to culti-
vate the quality of being always helpful to others, and not
harmful. We often harm others even when we are pursuing
spiritual life, without paying much attention to such things.
For instance, sometimes people who are supposed to be
religious speak ill of others who are not to their liking;
they criticize those who do not believe in God. That should
not be the attitude of a devotee. He should refrain from
harming others in thought, word or deed. This is one atti-
tude which is negative.

The other aspect of it, the positive aspect, is that the
devotee should be helpful to others; he should have love
for others. He should see that he makes others happy, but
at the same time not at the cost of his going astray from
the path of God. His helping others must not be at the
cost of forgetting his goal of God-realization, or attaining
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supreme love towards Him. Nothing should occupy the
place of God.

We should not be too much occupied with altruism,
with the idea of helping others, because that way we not
only use up our spiritual attainment, but we do not really
prove helpful to others. If we are not pure, we cannot
understand how we can really help others. The help that
we, out of our emotion, try to do to others is not real help.
On the other hand, it takes away the merit of it, because
we do it at the cost of our remembrance of God. That is
why even these altruistic ideas should be followed without
harming our spiritual quest.

Then it is a great thing to be a follower of truth. A
man pursuing spiritual life—which is realization of God,
or cultivation of supreme love for Him—should be truth-
ful to the core. Truth is to be followed in thought, word
and deed. We should not speak an untruth; we should
not think in a manner that is untrue; and we should not
act in a manner that will be untrue. In short, we should
practise truth in thought, word, and deed—that is what
is said here.

Next is good conduct. This is absolutely necessary as
the basis of spiritual life. It is often found that such con-
duct is neglected. That is, we think we can afford to behave
in the way others do, but this is not conducive to the attain-
ment of the goal. This is to be fully understood.

Even for the sake of argument, we should not think of
the ideas of people who do not believe in God, and we
should not even make a show of being non-believers. Some-
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times people do that. They simply say nonchalantly: ‘Oh, I
do not believe in God,’ although they are believers and
know they are. This is both straying from truth and creat-
ing the impression in another’s mind that one is not a
spiritual man. Moreover, this does not mean that such an
outward behaviour is not harmful to oneself. It is indeed
harmful and one should be careful to guard against any
such temptations.

e adwmaw SRR wmame swEE ek

79 Sarvada sarvabhavena niscintitaih bhagavaneva
bhajaniyah.

Sarvada always sarvabhavena by every means
niscintitaih being free from cares and worries bhagavan
eva God alone bhajaniyah is to be worshipped.

79. The devotee, being free from all cares and wor-
ries, should always worship the Lord alone.

In the previous aphorism, many virtues were men-
tioned. All such virtues are to be cultivated. It is the Lord
alone who is the repository of all blessed qualities. He is to
be worshipped by a devotee, free from all grief and mis-
ery. The idea is that one should keep one’s mind free from
all grief and worries, and God alone is to be worshipped.



Si. 79 NARADA BHAKTI SUTRAS 187

Without worrying about anything, the whole mind is to be
directed towards Him.

There are two aspects. One is to keep the mind free
from all preoccupations, and worries about attainment of
earthly goals, or worries as regards reputation, wealth, etc.
The mind should be freed not simply for the sake of attain-
ing a peaceful mind. No, it is not that. The mind should be
kept free from worries so that it can be directed towards
God without any difficulty. Free from cares, one should
pray and worship God and God alone.

The idea is that peace of mind is not for onc’s own
enjoyment. We may get peace of mind, but peace of mind
is not the goal. This is to be remembered. We often say: ‘1
am peaceful.” What is that to a devotee? It is an attainment,
no doubt; but it is a lower attainment which may produce
joy in him or which may make him happy. But that is not
the goal. The goal is God and God alone.

All such spiritual practices are to be undertaken, not
with the idea of gaining mental happiness, or peace, Of
reputation, but with the sole idea of worshipping God. No
other thought should be there, no other goal should be kept
in mind.

Sometimes people think that spiritual life means @
life full of peace and happiness. For a devotee it is not
that. If non-attainment of that love for God makes one
unhappy, that unhappiness is an asset for him. It is not
peace of mind or happiness that is desired. The goal is
God and God alone. So we should devote all our mind
to the worship of God and to cultivate devotion towards
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Him, and never even think of mental happiness or peace
or joy.

@ AT HeAarfafaagsEaty (7) s el

80. Sa kirtyamanah sighramevavirbhavaty-
anubhdavayati (ca) bhaktan.

Sah the Lord kirtyamanah thus glorified Sighram eva
very soon avirbhavati manifests Himself (ca and)
anubhavayati blesses with realization bhaktan the devo-
tees.

80. Having been glorified thus, the Lord manifests
Himself very soon and blesses the devotees with reali-
zation.

We often hear people who are following the path of
God say, ‘Oh, we are at peace’, as if that were an end in
itself, or ‘I have got happiness’, as if this were an end in
itself. These are not the ends. They may be helpful in
making one free from worry, so that one can devote one’s
whole attention to God, without interruption. Instead of
that, if we enjoy peace of mind and happiness, we sim-
ply fall from our devotion to God. We must remember
this.

All these wrong notions will have to be eschewed by
the mind. Not that we have to be unhappy always. I do.-
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not mean that. Our happiness will only be through the
attainment of that supreme love of God; otherwise, ordi-
nary happiness is not something which is desired; it is
not lasting. God is to be worshipped, or love of God is to
be cultivated, in every respect, at all times, and in every
way. This is also important. Even if we are eating, drink-
ing and carrying out our normal activities, which are nei-
ther spiritual nor otherwise, nor harmful—even such
activities should be done with the thought of God. There
should be nothing in this life which is not permeated with
the thought of God. Each and every act of the devotee
should be a worship. The entire life of a devotee must be
one constant worship of the Divine. Without any other
thought in mind, without anything in the world to disturb
him, the devotee must constantly please God through all
forms of worship.

Being thus glorified, the Lord manifests Himself and
blesses the devotee with realization. Then alone can the
devotee feel the presence of God: it is only then that the
realization of God—that most coveted goal of life—is
achieved.

God manifests Himself before us and makes us realize
Him. We realize His reality—and that, very soon.

These are the ways that lead the devotee to God-reali-
zation, and that too, within a short time. The length of time
depends on the earnestness and Intensity with which the
devotee carries oiit his practices.

When he sings the glories of the Lord, meditates on
Him, keeps himself absolutely pure, remains free from all
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other prcoccupations, and constantly engages in the
thoughts of God, realization is not a long way off.

Sraere wied THEET, wia aEEt 1

81. Trisatyasya bhaktireva gariyasi, bhaktireva
gariyasi.

Trisatyasya of the eternal truth bhaktih eva devotion
alone gariyasi greatest.

81. Devotion to the eternal Truth alone is the great-
est.

God is eternally true—in the present, in the past, and
in'the future. He who is never non-existent, ever-present
and eternal—that is the glory of the Lord. Devotion to-
wards such a God is superior. The love of the absolute eter-
nal Truth is the greatest. This love is indeed the highest.
This is added to give emphasis to the utterance.

So, the means to the attainment of para bhakti or su-
preme love of God have been stated at length. The obsta-
cles to be avoided have also been stated. The devotee will
in this way keep away from the pitfalls. He will keep him-
self engaged constantly with the means that have been de-
scribed here for realization of the supreme Reality, which
is true in the present, past and future—that is, eternally
true. This is what is implied: God alone is eternally exist-
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ent, everything else exists only for a time; God alone ex-
ists for all time and is therefore worthy of our love.

AR ST AR
TfaEEih-EaT THuT AfY umrEwer sa&ny el

82. Gunamahatmyasakti-ripasakti-pijasakti-
smaranasakti-dasyasakti-sakhyasakti-
vatsalyasakti-kantasakti-atmanivedanasakti-
tanmayat&sakti-paramavirahdsakti-rﬁp&
ekadhapi ekadasadha bhavati.

Ekadha one alone api though (bhaktih devotion)
gunamahatmyasakti love for the glorification of the Lord’s
blessed qualities ripasakti love for His enchanting beauty
pujasakti love of worship smaranasakti desire for remem-
brance dasyasakti desire for service sakhyasakti desire for
Him as a friend vatsalyasakti love for. Him as a son
kantasakti love for God as a wife loves her husband
atmanivedanasakti love of self-surrender tanmayatasakti
love for being absorbed in Him paramavirahasakti love
for the pain of separation from Him (iti thus) ekadasadha
cleven types bhavati becomes.

82. Though itself only one, bhakti manifests itself
in eleven forms: love of the glorification of the Lord’s
blessed qualities, love of His enchanting beauty, love
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of worship, love of constant remembrance, love of serv-
ice, love of God as a friend, love of God as a son, love
of God as the husband, love of self-surrender to Him,
love of complete absorption in Him, and love of the
pain of separation from Him.

We have read in the sutra that para bhakti, though one,
manifests itself in the following different forms:

1) Love of the glorification of the Lord’s blessed quali-
ties—the glory of the different qualities of God (the idea
being to meditate on God’s qualities or to desire to remem-
ber God’s qualities constantly);

2) Attachment to Lord’s beauty;

3) Attachment to His worship;

4) Attachment to His remembrance;

5) Attachment to Him as that of a servant to his mag-
ter;

6) Attachment to Him as a friend,;

7) Attachment to Him as a child (i.e., the devotee cher-
ishes the feeling or attitude towards God as his son);

8) Attachment to the Lord as the husband (as a wife’s
relationship to her husband);

9) Love for self-surrender to Him;

10) Attachment to Him in the form of complete
absorption in Him;

11) Attachment to the supreme anguish as a result of
separation from Him.

These are the forms which bhakti may take, or any one
of these may be cultivated by the devotee. These forms are
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supposed to be inter-related. Whenever a person develops
this extreme form of love for God, he develops these ideas
or attitudes towards God. The first form mentioned is the
glorification of the attributes of the Lord. A devotee actu-
ally starts his devotion with this. God’s glory has to be
meditated upon so that gradually we become more and more
attached to Him.

Then comes His beauty. To think of the beauty of the
Lord is moving a little bit closer or making a closer rela-
tionship with the Divine. Then comes worship, which
means offering worship to Him, or even attachment to His
worship. Next is attachment to His remembrance.

Then various other attitudes are mentioned:

Attachment to God as His servant. This is the begin-
ning of a close personal relationship with Him: the atti-
tude of a servant towards his master. The devotee consid-
ers himself as a servant and God as his master.

Next in order of nearness is considering Him as a friend
of the devotee. Now, this relationship means being almost
at the same level, as it were. A servant keeps himself at a
distance from the master, but a friend need not keep any
kind of distance. He is so intimate that he considers God
as his equal. This is the beauty of the relationship of friend-
ship.

Even more intense is the relationship between the
father or mother and the child. God may be treated here
as the child and the devotee may consider himself or her-
self as the father or mother. This is a very sweet relation-
ship where there cannot be any question of ‘give and take’.

13
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The parents expect nothing from the child. They have
only to give and nothing to gain in return. This is the
relationship the devotee bears towards the Lord. God is
the receiver of love, protection, care; the devotee does
not seek any kind of return from Him. So, it is naturally
the most unselfish type of love. Later, it is attachment to
Him, considering God as the Beloved. This is the rela-
tionship of the sweetheart towards her paramour. This is
supposed to be the closest kind of relationship, the most
intimate and intense form of love. Next comes attach-
ment to self-surrender, the surrender of the devotee to
the Lord: ‘The Lord’s will be done.” He does not seek
anything from God, but everything that comes to Him he
considers as coming from God, and he completely sur-
renders himself to His will. The next is attachment or
desire for complete absorption in God. This absorption
may be so intense that the feeling that God and His devo-
tee are different is removed. Only God remains and the
devotee completely disappears, becoming completely
absorbed in that divine love. His personality ceases to be
a separate personality but gets absorbed in God.

The last form is the desire for extreme pain brought
about as a result of the absence of realization of God that
arises in the heart of the devotee. He feels that every mo-
ment that he is separated from God is intolerable. This form
is the last one, but this pain is something which the devo-
tee does not like to shun. He does not wish to be relieved
of this pain, because it is caused by the supreme anguish
due to the Lord’s absence. This is said to be the most
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effective form of devotion to God which immediately
brings in its train complete absorption in God. God-reali-
zation invariably comes with the dawn of this kind of feel-
ing in the mind of the devotee.

These are the various forms of love mentioned in the
sutras. They are different aspects of the same love of God.
Although this love is one, it may be manifested in these
eleven forms. The idea is that God-realization may be
attained through any of these various attitudes. That is why
these eleven forms of love are detailed, so that the devotee
may cultivate any one them.

Sri Ramakrishna used to say that for the awakening of
intense devotion to God, it is necessary for the devotee to
think in terms of some sort of a relationship to be estab-
lished with God. He should look upon God in one of the
following ways: as a master, as a friend, as a child, as a
sweetheart, etc. Anyone of these attitudes will suffice for
God-realization, although in the scriptures on the bhakti
cult, it has been said that gradually an attitude of venera-
tion towards God, the scriptures, etc., develops. It is not
mere veneration; but is also mixed with love. That is called
the santa bhava, the peaceful relationship. There is no
exuberance of feeling in this. A person quietly thinks of
God, meditates on Him with all his tendencies subdued;
his mind stilled and made completely calm. That is why it
is called $§@nta. When the waves of the mind are quiet, they
become just like an ocean without any ripples. There were
sages who had great respect for Sri Krishna but kept them-
selves far away from Him, thinking that they were too
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insignificant to be able to approach God. So, that feeling
of difference or distance is present to a very appreciable
degree. In the Bhagavata there is a beautiful verse describ-
ing the devotion of the sages: ‘The sages, who were
immersed in the bliss of the Self, also had selfless devo-
tion to the lotus feet of Sri Hari. Such is the glory of the
Lord.”!

This relationship is the beginning of one’s attitude
towards God. This has not been described as an attitude
which a devotee should continue to have; he may begin
with this attitude, but then he must outgrow that stage. Of
course, a person of that type, say, an ascetic, or a sage may
have that attitude, and yet he may be great.

The cultivation of devotion, however, requires more
intimacy. The devotee does not like to be satisfied with a
relationship where God is far away from him, beyond his
reach. So, he has to cultivate a more personal relationship
with God. Though we have mentioned these relationships
above, we elaborate on them here.

The first in the series of personal relationships with
God is that of looking upon God as the Master and one-
self as the servant. Here there is no exuberance, but there
is more closeness. A servant looks upon his master with
respect no doubt, but yet there is a loving relationship
between them. A servant not only respects his master,

1. STETCATYE gAdr AR srges |
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but also loves him. So this is a more intense relation-
ship. -

In the Ramayana an illustration is given of the rela-
tionship between a servant and his master in that be-
tween Hanuman and Sri Ramachandra. Hanuman is a
great devotee of Ramachandra. He considered his aim
in life to be nothing but service to Ramachandra; he
completely devoted himself to the service of his master.
This is an illustration of the devotion of the servant to
the master.

The next is the relationship as between friends. God is
considered to be a friend. A friend does not think so much
of the greatness of his friend, because the idea of greatness
creates a difference. (‘My friend may be a great man to
others, but in my eyes he is just a friend, almost on the
same footing as myself.”) All these relationships have been
illustrated in the life of Sri Krishna, in the /ila of Sri Krishna
in Vrindavan. We find all of them beautifully illustrated in
the Bhagavata.

The relationship of friendship is beautifully illustrated
in the life of Sri Krishna and his playmates, the cowherd
boys of Vrindavan. The cowherd boys never considered
Sri Krishna to be a very superior person. They had no
qualms about even riding on his shoulders, or offering him
food already tasted by themselves. That kind of relation-
ship is possible only when there is an intensely simple
approach, as in friendship. A friend deals with a friend as
an equal, having nothing to hide from him, being happy in
seeing his friend happy in every respect and on the same
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footing. The cowherd boys of Vrindavan had this relation-
ship with Sri Krishna.

Then comes the feeling of the parent toward the child.
This relationship has also been beautifully illustrated in
the attitude of Yashoda towards Sri Krishna. It is a beauti-
ful story.

Sri Krishna was actually the son of Devaki and
Vasudeva, but on the very day he was born, he was removed
to the house of a couple who lived far away from the place
where he was born—a couple called Nanda and Yashoda.
They were simple people who lived by raising cattle and
selling milk and dairy products. It was to their house that
Sri Krishna was taken, lest Kamsa (who was out to kill
him) should find him. That is the story.

They say that a similar story is told in the life of Jesus.
When Jesus was born in Bethlehem, King Herod was told
by his informants that the child born of Mary would be the
King of the Jews. So Herod was anxious to kill the child.
Jesus was therefore taken away to Egypt, so that Herod
could not lay hands on him. Herod ordered the killing of
all the infants in Bethlehem, so that although he could not
recognize Jesus, he thought that Jesus would be one of them
and so, would be killed.

In the same way King Kamsa was after Sri Krishna
and wanted to destroy him. So Sri Krishna was quietly
carried away from the prison in which his parents were
being kept by Kamsa to a distant place on the other side
of the Yamuna river and put in the house of Nanda and
Yashoda. They brought him up, and the story goes that
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Yashoda also gave birth to a child at about the same time
as Sri Krishna was born, but did not know whether the
child was a boy or a girl. When Sri Krishna was brought
there, the child born to Yashoda was taken away and
Krishna put in its place. Nanda and Yashoda therefore
considered Sri Krishna to be their own son and poured
out their love on him.

It is a beautiful story, which is narrated chapter after
chapter in the Bhagavata, describing Yashoda’s and
Nanda’s love for the child Krishna. They never thought of
his greatness. When Sri Krishna even displayed some
extraordinary miracles, they thought them to be the work
of some demon and so performed propitiatory sacrifices—
as parents may do—so that the demon might leave him,
never thinking that the child was none other than God mani-
fested in the form of a child.

So the attitude of a devotee towards God was not
present there, although at times Yashoda was told that
Krishna was none other than God Himself. But what does
it matter to a mother? Sri Krishna may be God, but to a
mother he is only a child. So that was the personal rela-
tionship of Yashoda and Nanda towards Sri Krishna—an
attitude which ignores the glories, the greatness, and such
ideas as make a difference between the lover and his
beloved. No such difference is there. On the other hand,
the parents consider a child as depending solely on their
love. He is to be taken care of and is not someone from
whom protection is sought. Protection is to be given to
Sri Krishna and not sought from him. This is a relation-
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ship which is extremely unselfish. It is an illustration of
unselfish love of the purest type, the love of parents
towards their children.

Next comes the loving relationship between husband
and wife, or between the lover and his sweetheart. Here
the devotee considers himself as a wife or sweetheart,
and God as the husband or lover. It is said that in this
case the intensity is the utmost that can be thought of
through human relations.

This love is depicted in the story of the relationship
between Sri Krishna and Sri Radha. Mind you, they are
not husband and wife, but Radha is the sweetheart and
Sri Krishna is the lover. Why is it depicted in this way?
Because here the intensity of love is at its uppermost
limit. Love between a husband and wife is sometimes
taken for granted. Also there is not that extreme feeling
of closeness that exists between a lover and his sweet-
heart. This sort of relationship is illustrated as an
instance of the maximum intensity of the devotee’s love
towards God.

People may consider it to be immoral to think in this
way, but that is because they think about it in a carnal
manner. It should not be thought of in that way. It should
be understood by way of illustration. The great intensity
of feeling existing between the two lovers cannot be ex-
emplified in any other way. God and the devotee must
have that sort of intensity which has no parallel in any
other relationship. According to the bhakti path, this is
the highest that can be conceived.
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83. Ityevam vadanti janajalpanirbhayah ekamatah
kumara-vyasa-$uka-sandilya-garga-visnu-
kaundinya-$esa-uddhava-aruni-bali-hanumad-
vibhisanadayo bhaktyacaryah.

Iti evam vadanti thus say janajalpanirbhayah not car-
ing what people may say ekamatah unanimous kumara
adayah Narada, Vyasa, Suka, Sandilya, Garga, Vishnu,
Kaundinya, Sesa, Uddhava, Arur}i, Bali, Hanuman,
Vibhisana, and other bhaktyacaryah teachers of devotion.

83. Thus unanimously declare, without caring as
to what people may say, the teachers of devotion, like
Kumara (Narada), Vyasa, Shuka, Shandilya, Garga,
Vishnu, Kaundinya, Shesha, Uddhava, Aruni, Bali,
Hanuman, Vibhishana, and so on.

Then Narada sums up by saying that this is the unani-
mous opinion of all great teachers of bhakti, such as
Kumara, Vyasa, Shuka, Sandilya, Vishnu, Kaundinya,
Garga, Sesa, Uddhava, Aruni, Bali, Hanuman, Vibhisana
and so on. Narada says that he is not giving any new ideas
of his own, different from the experience of other great
teachers of bhakti. So he cites several teachers of bhakti
who have represented in their lives the different aspects.
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In their lives they have shown how these attitudes are to be
cultivated by following this kind of devotion.

These great teachers of bhakti do not care for what
people might say. This is an important point. People may
criticize such attitudes—and people do criticize—but then
devotees will have no fear of them. They will not mind
what people say. They will go their own way, being con-
vinced that they are on the right path, and that their path is
leading them, or has led them, to the Highest. So they have
no fear of public opinion or what others say.

But if there is any such criticism from one who is really
an acarya (a competent teacher), then the devotee has to
think. He has to be careful. But in this case all great teach-
ers of bhakti are unanimous in their opinion as to the
effectiveness of this path and therefore they teach this with-
out fear of what people may say.

This path has been severely criticized by others. Take
for instance, those who follow the path of knowledge. Theg;
say: ‘What is this indulging in mere emotional forms?
Where will it lead a person? It will never give him mukti,
liberation, the highest goal of life.” So they criticize the
path of a devotee severely, but a devotee is not shaken by
such criticism. As, for instance, when Sri Ramakrishna was
clapping his hands and singing the glories of God, Tota
Puri, his teacher and follower of the path of knowledge,
criticized him: ‘Why, do you make chapattis like that?’
(Formerly in India people sometimes used to make
chapattis by taking in their hands a lump of moistened flour
and then beating it between the palms of their two hands to
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flatten it into the desired size and form—somewhat in the
manner of clapping one’s hands.) Tota Puri was making
fun of Sri Ramakrishna, never thinking that this can be an
attitude or performance which can lead to God-realization.
He never believed in that, so he criticized.

When Sri Ramakrishna said, ‘I shall ask my Divine
Mother whether I should take sannydsa or not’, and went
to the temple to ask the deity, Mother Kali, Tota Puri was
wonderstruck: ‘What is this? The boy seems to be a very
competent person for Vedanta, but why has he such a
superstition? He goes to the temple to ask the deity. What
has this got to do with sannyasa?”

The idea is: ‘All forms of deities, all symbols, all im-
ages, according to the knower of Brahman, means notl.1-
ing—they are non-essentials; that is, they are nothing in
comparison with Brahman which is the only Reality. They
are all unreal. So why does Ramakrishna approach the tem-
ple and seek the opinion of the Mother who is unreal?’—
that is Tota Puri’s thinkiig.

So we see that this devotional attitude may be severely
criticized by followers of other paths, but that does not
shake the determination or faith of a devotee. He contin-
ues on his own path.

We have now almost come to an end of our disserta-
tion on the Narada Bhakti Sutras. 1 hope my thoughts on
these ideas have given you something to work on and some
path to keep to. I do not mean that it is the only path, but,
whatever other paths there may be, this is a very important
one by which to approach God.
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Narada particularly says that he is not teaching any-
thing which is not ‘c.orroboratcd by others. He humbly
quotes other authorities also, side by side, in support of
what he has said. So he says: ‘Thus say the tecachers of
bhakti unanimously without being afraid of public criti-
cism’, and then he proceeds to give their names. The list is
long. Kumara, Vyasa, Shuka, Shandilya, Garga, Vishnu,
Kaundinya, Keshava, Uddhava, Aruni, Bali, Hanuman,
Vibhishana and others. The idea is that, as regards Truth
itself, nobody can claim authorship of it or be originater of
it. Truth is cternal and many, many teachers down the cen-
turics and millennia have been teaching the same Truth,
though cach in his own way.
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84. Ya idam naradaproktam Sivanusasanam visvasiti
sraddhate sa bhaktiman bhavati sah prestham
labhate sah prestham labhate. Om tat sat.

Yah he who idam this narada proktam told by Narada
éivaanusasanam auspicious teaching visvasiti believes
éraddhate has faith in sah he bhaktiman lover of God
bhavati becomes sah he prestham the most beloved labhate
attains sah he prestham the most beloved labhate attains.
Om Tat Sat.
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84. Whoever believes and follows with faith this
auspicious teaching of Narada becomes a lover of God
and realizes the Dearest who is the sole aim of life.

As in some earlier sutras, Narada repeats the final words
to emphasize his idea and to conclude the discussion.

In conclusion, it is said that whoever believes in this aus-
picious gospel of Narada and has faith in it becomes a lover
of God and attains the highest beatitude and goal of life.

Narada did not intend to show any great scholarship in
these sutras. The teachings in the Bhakti Sutras are very
simple, easily understandable, and can be easily followed
also. Bhakti yoga is the most popular way of attaining the
supreme Goal. The most popular way, because it does not
presuppose much scholarship, not even much of austerity.
Too much of asceticism is disapproved of by teachers of
bhakti yoga. Scholarship also sometimes creates a sort of
pride in a person’s mind that he is a great scholar while,
contrary to this, bhakti yoga teachers show utmost humility.
So scholarship is not the strong point in bhakti yoga, though
there have been many great scholars who described bhakti
yoga at length. Yet scholarship, by itself, has no merit in
bhakti yoga. As Sri Ramakrishna says, a child may not know
what greatness his father may have. Nevertheless, he loves
his father, and the father loves the child. It is not so impor-
tant to scrupulously follow the rituals also. Again, as Sri
Ramakrishna says, a child may not know how to utter the
name ‘father’ distinctly. He simply makes some sound, and
the father understands that the child seeks him.
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So is it not necessary to follow the ritualistic processes
of precise pronunciation of the mantras as prescribed in the
scriptural texts. Here it is simple yearning for God that is
needed. It may not be associated with any kind of ritual and
no methodical practice is absolutely necessary. That has been
demonstrated by Sri Ramakrishna in his life, When he was
seeking the Mother, he did not think of any particular proce-
dure by means of which that calling was to be directed. He
simply yearned. His heart was bleeding for a vision of the
Mother. And that was a demonstration that in bhakti yoga
there is no necessity for any scrupulous observance of ritu-
als. A bhakta may be conversant with the scriptures, or he
may not be. If he is conversant with the rituals to be fol-
lowed in formal worship, he practises the rituals. They are
not, however, absolutely necessary for reaching God. What-
ever rituals Sri Ramakrishna learned before that awakening
of intense yearning in his mind, he was doing as the scrip-
tures desire to be followed; but then when he was mad with
love, he forgot all the processes. When he was worshipping
Mother Kali, there was absolutely no method. It was just
the behaviour of a child in the presence of the Mother. Sri
Ramakrishna showed thereby that rituals are not absolutely
necessary. Though Sri Ramakrishna was formally initiated
into the $@kta cult, that was only a sort of formal initiation,
to which he never gave any emphasis in his utterances. That
means that even without such a ritualistic approach, God
can be attained through sheer love for Him. That is the spe-
ciality of bhakti yoga. And then, about the intellectual aspect,
scholarship is not the strong point in bhakti yoga. Narada
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was a great scholar himself but he never demonstrated his
scholarship in dealing with these Sutras. We have seen
throughout that there was no mention of scriptural passages
in corroboration of what he said. Nowhere is any mention
of scriptural passages found in the Sutras. That does not
mean that Narada is not competent to quote passages in his
favour. He never thought it necessary. Particularly, to show
that a man need not be a scholar at all, yet he is competent to
approach God and realize Him through the path of devo-
tion, scholarship playing no part thereby in the yearning for
God. Sri Ramakrishna has demonstrated the same idea. Then
about the position in society. A devotee need not be of a
high caste, or be held with esteem in society. Narada was
the son of a maid-servant about whose ancestors nothing is
known, though at times Narada has been described as
‘Brahma Kumara’, son of Brahma, or Brahma, but that is
only a casual utterance. In the story itself, there is no men-
tion of Narada’s antecedents. Nothing is said about his father,
except the reference that his mother was a maid-servant and
that Narada had the spirit of renunciation awakened in his
life very early, he renounced the world and went away for
visualization of the ideal or to have the vision of God. He
sat in meditation and prayed with great earnestness and God
appeared before him. Thus it is demonstrated in his life that
no high pedigree, great lineage, being born of great sages
and saints, is necessary for God-realization. From any stra-
tum of society one can follow bhakti yoga without any hesi-
tation and, if he is sincere and intense in his practices, God-
realization will inevitably follow. But to instil faith in the
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hearts of the followers of the bhakti cult, Narada says that
whatever he has described in connection with bhakti yoga
has been taught by great sages (as mentioned before). Narada
says that these are the instructions given by Shiva, Narada
is merely a narrator of it.

What happens to him who believes in these teachings
and follows them? He becomes endowed with devotion. As
a climax, he realizes that Supreme, the highest beatitude in
lifc. It is repeated twice to indicate the end of the chaptcr
and also the end of the book. Or it may mean that invariably
he realizes that Supreme, the dearest of the devotee. Two
things arc there: whoever has faith in Him, and actively par-
ticipates in that process, attains that. Merely believing su-
perficially is not enough. The whole life must be moulded
accordingly. Then only the teachings are of any value to
him. There may be a great scholar giving discourses on bhakti
without being a devotee. As Sri Ramakrishna says, there is
the story of a great propounder of the Bhagavata. He was
giving discourses in the presence of a king in his court, and,
at the end of the discourse, he would say: ‘Maharaj, have
you understood?’ The king would reply: “You understand
first.” The pundit was astonished by such answers. ‘What is
this? I have studied the scripture all my life and I am ex-
plaining these teachings to my great satisfaction and yet,
the king says: “You understand first.” Have I not understood?’
After three such meetings, when the answer was only, “You
understand first,” or “You please understand yourself,” the
pundit began to think: “What is the idea?’ The pundit was a
scholar and there was sincerity in him. So he tried to analyse
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for himself: ‘Why is it that the king has said that I have not
understood it?” Then after much thinking he came to know
the essence of the teaching: ‘The essence of this teaching is
that one has to give up everything for the sake of God. Have
I done that? No! So the king is right when he says, “You
understand first”.” So, at last, he gave up the discourse and
sent word to the king: ‘Yes, now I have understood.” And he
renounced the world. That is the secret! If we understand
these things, it is not to be merely intellectual understand-
ing. That understanding will not take us anywhere. As Sri
Ramakrishna used to say, vultures fly high in the sky but
their attention is riveted to the carcasses below. A scholar,
similarly, says loftly things, describing scriptures and giv-
ing discourses on very high ideals, but his mind is attached
to the things of the world. So, then, what is the use of his
SCholarship? Sri Ramakrishna says that I do not care a straw
for such a scholarship. That scholarship can give fame and
wealth, but cannot bring salvation. So it is all useless. In
bhakti yoga this is particularly relevant. Renunciation is, of
course, considered to be a very high quality for a seeker of
God, but renunciation for a devotee is a miracle because he
has not understood the world in the sense that the scholar
understands it. He has the feeling in his heart of hearts that
the world is not the thing that he needs, that he longs for, but
he wants his beloved God. God is the thing that he seeks,

and therefore to him the world is worthless without God; it

takes him away from God. As the story goes, once, being

pleased with Hanuman’s devotion, Sita gave him her neck-

lace of pearls. Hanuman is a monkey, and as monkeys do,

14
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he took out that necklace and began to bite the pearls, break
them, and throw them away. Noticing this, somebody re-
marked: ‘He is behaving exactly like a monkey; he does not
know the worth of the necklace. The pearls are priceless but
he just spoils the necklace and throws it away.” Someone
else asked Hanuman: ‘Why is it that you are throwing these
invaluable pearls? You do not know what value they have.
Why are you breaking them?” Hanuman replied: ‘Tam break-
ing them to see whether Rama is there inside. I do not find
Rama, so I am throwing them away.” Then the questioner
remarked: ‘Well, you have a body. I's there Rama inside that
you don’t throw away the body?’ The story goes that
Hanuman opened his heart, and lo, there was Rama residing
in his heart. Otherwise, the body also would have been
thrown away. That is the attitude of a devotee. For him noth-
ing is valuable except God; everything else is worthless for
him. It is not Narada alone who has taught these things, but
a host of other teachers of bhakti have been mentioned here
by way of corroboration. Lastly, to summarise, it is men-
tioned: ‘Whoever has sraddha and belief in these teach-
ings...” They almost mean the same thing. Sraddha means
faith in the scriptures, and belief means the faith that we can
have normally, even without the help of the scriptures. So
whoever has got faith and belief will realize this. Realize
what? He will realize God who is the Dearest. It is beauti-
fully summed up: ‘he realizes the Dearest’. It may not mean
God also; again, even His glory is not needed there; it may
be God without any attributes, except that He is dear to the
devotee—the Dearest, who is the supreme object of life.



S, 84 NARADA BHAKTI SUTRAS 211

The devotee attains to that. Now, after that supreme Goal is
attained, what c]se remains to be attained? Nothing, because
He has his desjres fulfilled, he is at peace with himself, his
heart is flowing with love for the Dearest, and is becoming
united with the Dearest. That is the end of his love for a
devotee. It is g beautiful ending of a beautiful discourse.
The subject has to be treated not simply for intellectual
understanding, not merely to satisfy one’s curiosity, but to
attain something which really matters most in life, which is
of utmost importance to a human being—and that is, to be-
come united with God, to reach Him, to be in His company.
That is what is attained through bhakti yoga. Whether it is
appreciated by others or not, Narada has said, a bhakta never
cares. Even when he is criticized as mad, to be not like the
people of the world—what does it matter to a devotee? He
has attained his highest goal and does not care for what others
say. That also has been clearly stated here. That is bhakti
Yoga. The price to be paid is one’s all—everything that one
Possesses, including the body. The Gopis described them-
selves as the servants of God, who desired not even a little
Compensation for that. They sacrificed themselves at the feet
of the Lord, without considering anything else worth hav-
ing, and without seeking any return. The devotee has sacri-
ficed everything for Him, and nothing else matters—not even
his own happiness. It is not happinesss that a devotee seeks;
he seeks God. Happiness comes unsought. He is satisfied
that he can serve God to the best of his capacity, and with
heartfelt dedication to Him. That is what is called whole-
hearted devotion. No corner should be kept for something
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else or somebody else. God must occupy the whole heart-
That is what is called one-pointedness, which has onlY_one
object for it, and nothing elsc. That is the point which is t©
be considered in the life of a bhakta. An apt illustration 15
the life of the gopis. They gave up everything, including
reputation in society. They gave up everything for the sake
of God, That is the beauty of the lives of the gopis. That 15
what Sri Ramakrishna has extolled as the ideal of devotion:
A devotee must give everything to God without keeping any~
thing, not even his reputation in society—not 10 speak O
other things. That is the beauty of bhakti yoga. When Ol
achieves this, he certainly attains to the goal, namely, the
dearest One. That is the end of bhakti yoga.

Therefore, we have seen that a bhakta need not neccs‘;
sarily be a scholar, a great man of piety, having performe
many sacrifices or many spiritual rituals; he need not even
follow the codes of purity in the sense in which it 1s ord.l-
narily understood. But he is pure, and his very tOUCh’, his
very presence, purifies others. A sinner can be turned INtO
a saint by a mere touch from him. That is the greatness of
devotion. That is the greatness of a devotee. Sri Krishna
says in the Bhagavata: ‘How can I give adequate return,
the love that I have received from the gopis? I cannot
adequately return the love that the gopis have bestowed on
Me.’ As a devotee feels towards God, so also God feels
towards a devotee. Sri Krishna says: ‘When sages and such
great bhaktas go, I go behind them so that the dust of their
feet may fall upon me and I may be purified.” That is the
highest tribute that can be paid to a human being.







e best and easiest path to attain God in this
nge, according to Sri Ramakrishna, is the path
of devotion as taught by Narada. Narada Bhakti
Sutras is a complete and thorough guidebook for
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divine bliss and supreme love, leaving aside ali
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minds on Him, realization is not far off. Narada
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presence in all beings. With examples from the
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