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ABST EADC T. Ee %/*"(f r"“ L

Of the three currents of rellglous ph11050phy, that have been W1e1din

Vllgdjstupendous 1nfluenoe over pos;-Vedlc India, ( Sa1v1sm, Saktalsm and
‘3}Valsnav1sm 3) Valsnav1sm 1s the most outstandlng. Of the two schools of
"~'Va1snav15m v1z the Pancaratra and the Bhagavata, the latter is COHSplCHOU‘
Tt:repreeented 1n the “ Srlmad-Bhagavata Purana ”--- the work conetmtutlng

"d‘the subgect-matter of the present thesis.,, “ffxf“

The hlstorlcal aSpect of the work 1n questlon, such as, the evolutlor

'gof the Puranas 1n general and the Bhagavata 1n partlcular, the evolutlon

of ValsnaVLSm espe01ally Bhagavatlsm, 1s dealt w1th 1n the & Introduction'

As to 1ts phllosophical aspect, the three fundamentals of - Bhagavatlsn

"iare (1) Bhagavan Srl-Krsna 1s the ultlmate reallty, (2) he is the plvot

of the doctrlne of descents and (3) devotlon 1s the means to attaln hlm.

-,*Acoordlngly, these three have been dealt w1th, 1n detalls, 1n the the51s.

 The treatment of the subgeot is malnly expos1tory and 1s based upon.

.fthe orlglnal text and the well-known commentator Srldhara Svaml. The o
_:meanlngs of terms and expre551ons 1n Sanekrlt passages have been con51dere
-91;at thelr faoe value and no attempt has been made to adjust any of them to

‘any partlcular v1eWp01nts.

The work has so far been thought to be a oonglomeratlon of dlverse

-"”systems of phllosophlcal and rellglous thoughts. The readers of the
TTBhagavata Purana have often mlssed to flnd in the text a con31stent
'fphllosophlcal outlook, and varlous 1nterpretatlons ‘have thus been adduced

:malnly in regard to 1solated eplsodes and 1n dlsregard of the poem as a ur

‘wahe present the51s 1s 1ntended:to be the flPSt attempt to glve the )

- 1nterpretat10n 1n the latter v1ew.nﬁi3a

The maln contrlbutlon 1s (l) the aesertlon of the fourth grade of

| reallty,'over and above the flrst grade of reallty as expounded by Sankare
1aand the eecond and the thlrd grades of reality of 1ater Valsnav1em ;_ :
'(2) devotlon (bhagavata dharma) as a compromlse of knowledge (Jnana),_"

‘fl-devotlon (bhaktl) and detaohment (valragva), Standlng unon the oommon :"




‘ B

}platform of actlonlessness (nalskarmya) In the Bhagavata, the cult of

;devotlon seems to have been’ wedded to absolute monlsm..g;gi'

‘e e s s ss e eesses e



PREFACE .

The Purﬁga is a popular encyclopaedia of ancient

‘and mediaeval Hinduism, religious, social and political.

Enriched by the traditional mythology, oosmdlogy, theology
and philosophy of the Vedas, the Puranas are next to the
Vedas in importaﬁee. Dﬁring the course of their evolution
which took several centuries, the Purapas, unlike the
conservative‘Veéas, have thrown.opénftheir gates to all,
irrespectiye of caste and ereed, and so they beeame‘%&ﬁbe

the Bible of the‘éomﬁon-people.. Phis popularity can be
envisaged by the hugé bulk which_Puﬁapa literature, consistin
of nearly a hundred works, attmined. All the Puranas, taken

together, are traditionally said to have 400,000 stanzas —— |

respectable library themselves. It is no wonder then, that

the,Euranas have acquired a special sanctity which belongs. to
the Vedas., They are also rich mines of information on ancie:
Indian subjects, though they are primarily’religious literatu
relating to the whole of India. |

Among the Pufapas, fepresenting a very important
category of Indian literature, the elghteen Mahﬁwpﬁfapas oéeu
the most exalted place. The éffﬁad Bhagavata is the most
famous of the eighteen. It ié a work of great celebrity whi
wields a direct and powerful influence. Being an inspired

work, it roused interest in a profound Western scholar —

I .



Burnouf - who introduced\this great Purana to Burope as earl;
ag 1840. Burnouf, and, after him, his two disciples, Besnau.
and Roussel completed the French tranglation of the whole worl
in 1898. It was the first of the Purinas to be edited in
BEurope. Bﬁrnouf was attracted by "ite 'crude simplicity and
grandeur of the style of the Vedas, herolc nobleness of martia.
epos and great richness of modern poetry". To him, "it is a
brilliant fruit of imagination.fertilised by long culture of
centuries and incessantly inspired by a receptacle of a
vigourous and gigantio nature".

Burnouf and his disciples were goncerned with a
palatghle translation of the work. ~But, in spite of some
controversy, the Bhagavata ?urﬁﬁa, in the author's opinion,
is a philosophical work, rather than anything else. Work
has been done on the Bhagaveta, both.héfore and after Burnouf
bearing upoﬁ"its various aspects. - Sir S. Radhakrisnan,
Prof., S.N. Dasguptg and others have touehed upon its philosopt
The Bﬁagavaﬁa_is-a éolossal work consisting of more than
fourteeh.thouéand staﬁzas. To atﬁack its philosophy, in all

its details, is not intended here. The author proposes to

“deal with 'some' of its phildprhical problems, by marshalling

the heterogenoué materials, scattered over the whole work,
into a egnsistent'system.- | _

In conclusion, the author feels highly grateful to
Dr., A.Ve. Kunst M.A. Ph.D. for the wise guidance and invaluabl

suggestions that he has kindly offered in shaping the body an

IT



the introduction of this thesis. But for his indefatigable
labour on it, the thesis could not have attained its present
form. The author expresses his heart-felt thanks for this

kindness,.
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INTRODUCTION



- Introduction.

Section 1

EVQldtioﬁ’df'thé"PufEné'Bitéraﬁdré.

(A) Purdnss —— the fruits of evolubiou.

Wilson»observes that "the Puranas are works of
evidently different stages and lave been compiled under differe:
circumstances®.  Indeed, the Purégas, in order to attain the
status of the encyclopaedia of Hindu life, had to undergo
‘constant changes, in response to the varying circumstances of
national life. The different stages of the evolution of the

Puranas may be brbadlyftraoed as follows -

(B) Puvéna s myths and legends.

A‘puréna’, in its most primitive sense, meant "mytho-
logical and legendary lori". »‘Eveh‘to this dey, the Puranas
are connected with traditional_stories. In the sense of
ancient legends, purana maj have preceded even the Vedas. Eve
in the BgQVeda, we find ancient stories inéorporated in the bod
of the hymns,‘ The Vegas and the Bréhmgpas even refer to such
purana. These myths and legends might have been verbally
trgnsmitted, from generation to generation; and, they were
employed to interpret the Vedic passages. The knowledge of
such puféga being thus essential, purﬁp&,ds traditional stories
was then part and parcel of the'Vedas, until there came the

A 5
final moment of its separation from the Vedas.

(C) Purena as 'Books'.

After the compilation of the Atharva Veda, the Purana

I



became a distinet type of litefgture. ~ Magumdar thinks that
the Purana i.e. the stock of traditional séories which were so
long an integral part of the Vedas, obtained the shape of
'anukramanis' attached tbfrespebtive‘VegaS. Pargiter, on the
other hand, contends, on the evidence of some Puranas and the
Kpastamha~Dharma~Sﬁtra, that as early as 900 B.C. there was one
original Purﬁga which, during the_oourse of its transmission,
evolved into multifarioué "Books", The grounds, for this
contention of Pargiter, have been challenged by Keith; and,
Wintégnitz as well as Maztidar havé doubted the doctrine of one
original Puﬁ€ga. It is really difficult to decide whether the
traditional stories were embodied in one original Purana or in
several Pufﬁgas, before the time of the Atharva Veda. The
pefiod of the Atharva Veda is the definite lendmark of the

12
traditional stories assuming the form of the "Books". The

z
Gautama~Dharma~S%%ra and the Kbastamba«Dharma»S%%ra presuppose_
the existence of pufE@a literature. Hence we can presume that
before the fourth or fifth century B.C., to which these Dharma
Sutras are assggned, the traditional stories had been solidifié

into particular "Books".

(D) Purana as 'itihasa-purana'-.

As to hig theory of one original Purana, Pargiter say
that "the original Purana dealt with ancient tradition about
’ 16
Gods, rgsis and kings, their genealogies and famous® deeds".

Whether there was one original Eufgpa or not, the earliest




Purana or rather Puranas are found, at least in their earliest
days, to be closely associated with 'itihasa' (Histoi;). The
original type of Purﬁpa has been thus designated ag 'itihdsa-.
pu%gga'. This intimate relationship between history (itihdsa)
and traditional stories (Purﬁqa) explains how the original form
of the Purana (Books) gradually developed into the palca—laksan:

19
Puraga.

(E) Purana —~- the pafca-laksana.
20 : 21 S
‘Magzumdar and Pargiter hold that the original form of

the Pufﬁ@a which has been calléd 'itihase~purana', developed
from the nucleus of 'vaméﬁhudarita' i.e. chronology of roysal
dynastiesg, handed doﬁn by bards from remote antiquity. It is
thus, they say, that the kgatrgya_tradition which had already
fallen into a state of decadenﬁg, had found out a channel of
survival, Sarge (ocreation), prati-sarga (dissolution for
creation afresh), manvantara (the Manu-periods) and lastly vamé
(genealogy of gods and ;gis) followed vaméﬂﬁhucarita il.€. |
chronology of royal dynasties as its necessary coroilar?gs.
Farquhar, on the other hand, contends that the Purana, as a
distinet type of literature, began its career as "Book of
orig?i“. Both thege views are but theories, and, with our
present state of knowledge, we do not feel any certain ground
for asserting one or the other or a third proposition. What—

ever might have served as the nucleus, if any at all, the

collection or rather collections of the Purana gradually
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developed into the pgﬁca»lakgaqa Pufgga out of heterogenous
materials called summarily 'itih&éawpurgpa'.

O0f these five elements of.paﬁea—lakgaga Puréga, the
sarga, the prati-sarga and the manvanfara have been held to be
imag?iary; the reét histor?gal. Macdonell has traced sarga
(ereation) to the cosmogonic hymns of the 3g,$Zda. Wilson, on
the other hand, has pointed out that the theory of ereation, as
found in the extant Purépas,‘is a borrow from the early ngkhya
gimilar is the case with pratisaiga. Sarga and prati-sarga me,
both have been bofrowed from the eariy Sﬁmkhya; manvantara
might have been grafted upon the Purana from the. then well-
egstablished concept of Manu, the iaw—giver, the alleged author
of the M@nava-Dharma-STUtra.

Of the rest, of the five, viz Vaméa and Vaméﬁnucarita
.Pargiter holds that the ancient tradition was compiled in 900
BsCe ; further on, historical tradition was added to it by
800 B.C. ; this historical tradition was supplemented by the
chronicles of the kings of ‘the Kali age, which have been dragge
down to the early fourth centuryzz.D. The three dynasties tha
have been drawn upon for this purpose, are of Puru, Kuru and

Magadha. Rapson has gone further than this and contends that

30
even the early chronology is historical, though some may be

' 3L :
fanciful, belonging to a still early stage. The entire ghain

of chronology may not be historical; but it has been proved

beyond doubt that the chronology stated in the Purénas cannot

be altogether discardéd ag faneiful. They really contain
Precious historical facts.




(&) Little of dhdrms in - ‘the penca~leksand,

fVaﬁérKeﬁnedy~had'remarked'"Iqunnot discover any
other object thén that of religious iﬁstruetion, in the Puzgias“
But in the early concept of the ' pafica-laksena' Purana, one
‘necessarily diéeoverS'qny other objeqﬁ than of religious
iﬁétruétion. If there was any dharma.it was only in the sarga.
‘In fact, the Pufﬁgas could not have much of dharme, because
they were still subordinated to the cause of the Vedas, They
atill served the main purpose of thréwing light upon the

interpretation of the Vedic¢ episodes.

It''was. perhaps when the atheistio thoughts, reflected
even in the earliest Upanisads like the Qﬁéndggya, gained
ground against the sacrifieial docetrines of the Vedas, that the
Puranas which were so far subservient to the Vedas, had to be .
employed, as defensive weapons; for the amplificatibn of the
"Vedic truths. = The Vedas, being very conservative, would not
allow any change in them. Hencde the Puranas were drawn upon
to ocope with the situation. | The theory of Manu that the
Pufﬁpa ig the interpreter of the Vegis, may thus be understood:
the Puréga had always been employed to interpret the Vedas; as
episodes, the Purana explained Vedic stories; as the panca-—

laksana, it interpreted Vedic thoughts,

(o) Transition Yo dasa-laksana Purdua.
When the paﬁca~1ak§apa Purdnas were employed to

e S




iﬁterprat the Vedic truths; they,ng#uxalky hegan to grow in
importance, -As theAPur§9as were meant for challenging the
‘atheistioc dootrines, they had'to,import thgisﬁ, The Yajurveda
marked a"departurg from the concept of eiemental?(bhautika)
deity of the I}gﬂ?gda, This is the starting point of a new
conception of deity, which found its culmination in the Brahma-
VigguéMaheévara Triad. AllL attribufes that belonged to the
supreme deity of the Upanisads became vested in these gods,
Durga and*éiva joined the galaxy from possibly non-Vedic fold.
In the struggle for supremacy among these five gods, Visnu anq,
éﬁva prevailed; and, of the two, Visnu took the lion's 'share.
That is why, in the extant Puranas, Vaispavism is the
dominating note. The stream of theism, sprihging, forth from
the Yajur-Veda, percolated into the béﬁcawlakgaqa Puréna,
through the vulnerable point, sarge. In'eoursé of centuries,
‘this stream of tﬁeism completely overhauled the‘aonstitution
of the paﬁcaglakgag& Pufﬁpag _?hg result was that the panca-
laksana Pufé@a bééamé an aséémhlage of metaphysics, theology
and ethics.,

It is primarily due to the evolution of the dharme.
in the paﬁca-lakgaga Purﬁqa, that it was reél&eed by the concep
of the daééqlakgaqa Purana; and, since the religioh of Krsna-
Vasudeva seems to have been the first expression of dharma in
the paﬁéa~1ak§apa'PufE@a, dharma swelled through the channel of

Vaisnavism.




(a) Tﬁdfigiéﬁs’dffﬁﬁé”ﬁaﬁdaélakséﬁaJPﬁfﬁnd.

The ‘stream of the paﬁca—lakgaqa‘rurﬁﬁa has laid two

depogits viz the epics and the‘ektant daéaplakgapa:?gfﬁpas.
It has been nentioned before that the pahce-laksana Purana was
existent before the Gautama;Dharmansﬁtra_i.e. before 400 or
50055.0. -Hopkins heas asserted that the oldest portions of the
‘Mahabharate cannot be later than 400 B?g. Hence it is chrono-
logically possible that the Mahabhdrata may be the first solid
representation of the flexible form of the paﬁoa—lakgaga Purana
During the early stage of the religious gvolution in the paﬁoa;
leksana Purina, the Rémé@yana and the Mah@bhdrata were compiled.
The extant daéa»lakgapa Purgﬁas represent the second layer as
given by tﬁe‘paﬁca—lakgaga Purana. The relation between the
Mahabharata_and the extant'?ufﬁpas may, accordingly, be
suggested as follows :— |

(1) The Mslidbhdrata in the present form is earlier
than the present Purénas., Hopkins has shown that the
Mahabh@rata was more or less complete'by 200 A?%. - But the
extant Purénas were overhauled by the time of the Imperial
Guptas.

| (ii)%Both the Mahabharata and the Puranas, being
works of growth, have inflﬁenced~each‘other whilé new matters
have accumulated in each of thém; which are not to be found in
the other. The Puranas have freely imported matters which |

might have been sometimes foreign; sometimes, they have

embodied old matters not incorporated in the Mah@bharata;
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gsometimes, again, the Mahabhé&rata has been drawn upon.

(iii) Still, the kernel of both the Mahabh&rata and
the Purinas is derived from the seme squrce viz 'itihasa-puréna
which lat¥er on,kassumed thé‘name of the paﬁcaplakga@a Purana.

| (iv) It has been suggested that, of the 'itih&@sa-
purana', thetmaﬁébhﬁrata represents the 'itihasa' (history) -
gide, while the ?ufﬁgas stand for the puraqa (1egends)—side.
If this might-gggg—been the original motive, it could not be
continued for long; for, both the present Mahabharata énd the

i

present Purdnas are as much history as legends.

(F) Purdna —- the dada-—laksene.

It has been mentioned before that the steady growth
of the dharma in the paﬁoa—lakgaga Purana revolutionised the
eoneépt of the‘Puréga and consequently the latter was rgplaced
by the concept of the daéa~lakgaqa Purapa. That dhérma was
the principa1 reagon for this evolution in the Pufépa literatum
may be evidenced by the fact that the'five other topies} in
addition to the five topics of the paﬁca~1ak§agag?ﬁr§pa, are al.
concerned with the dharma. They are sthana (maintenance of
ereated beings by God), poga@a (divine grace to devotees), uti
(residues of karma)., Eéé-kathﬁ'(biography of the avataras of
Bhagavan and that of the devotees) and Eé}aya (supreme realzgy)
Obviously these are all related to dharme. Taken together,

these additional topies would mean that due to the residues of

action, the individual soul travels in earthly life; God mein-

tains all, good as well as bad; but his divine grace shines upc

..8,...



the devotees; God and his devotees are born in this world to .
liberate the guffering souls. Evidently, thié is Vaisnava
metaphysics and theology; and this explains how the mahé-
Puranas are predominantly Vaigqavife.

The ten topics are enumerated by the Brahma—Vaiégrta
and the Bhﬁgava%é. These ten topics are to be found more or
less in all the eighteen maha-Puranas. They are distinguished
from the‘upaéPurﬁgas in that while the former are possessed of
ten topics, the upa-Purinas have dealt with five topics only.
Therefore, the upa—-Puranas are, in a sense, the modern

representatives of the pafica—laksana Pur@nas.

(a) Evolution of the mahf-Purdnas.

The evolution of the mah&-Puranas from the pafica-
-laksana Pufﬁﬁa wag not completed in a day. They neither
evolved simultaneously nor at a single place. They evolved
under varying ocircumstances and times. Mazumdar conjectures
that the ordef of their enumeraﬁion in the lists, foﬁnd in
different'?ufanas, shows the order of fheir evolu%ion. Paréite:
hag opined that among the eighteen mahe-—Puranas, Brahménda was
the first and the Bhagavata was the last, in the chronological
laddér. The other Puranas oceupy intermediate plgie.

The evolution of the eighteen maha—-Puranas extends
over centuries, In the Mahabharata, eighteen Puranas have
been refeﬁﬁed to. In the Apastamba-Dharma-siitra, at least one
of the Puranasg viz the Bhavisya Puréna has been mentigged.

[
Again, sholars have agreed that the final shape of the Puranas
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excepting the Bhagavata was given during the period of the
46 : ‘
Imperial Guptas.

After them, the Puranas miéht have obtained accretion
of new materials whish are but of minor importance. Henoe the
Pufégas i.e. the daéa—lakgaqa, nay be'held to ﬁe more or less
gompleted by the fourth century A.D., the time of the Imperial
Guptas. Now, if Kpastamba belongs to 400 E.C,, then the
evolution, from pafica-laksane Purana, contem@oraneous with
Epaatamba, to daéé—lakgaqa Puf%ga took not less than 800 years
to complete. The daéa;laksaga Puranas were called simply by
the name FPurEga!, previougzy; the name ’mahEéPurapa’ seems
to be ag late as 300 A?%.

In the course of eight‘hundred years, the constitutio:
of the Pufﬁgas wgs completely oveéghauled. zge Pufﬁgas are
traditionally held to oconsist of 400,000 stanzas of which the
Vignu Purapa is said to have 23000 stanigs. But the €xtant
Visnu Purana, which enjoys the credit of being very little
changed, contains less than 7000 stangis. If this be the case
with the Visnu Pur@na which is held to be very little changed,
what can be expected of others? Moreover, vamééhucarita which
acgording to one view, has been heid to be the nucleus of the
paﬁcanlaksana Purﬁpa, is found in & only, out of the extant 18
,1mahﬁ—Pur§2§s. . Even in the five Puranas, Vaméahucarita is
limited to the history of three dynasties on??; lastly, the
higtory of later dynasties has been only indrectly introduced

4 55 56
in the shape of propheey. Tassen and Kirfel have critically



examined the paﬁcavlakgaga theory with reference to the extant
daéawlak§aqa Puranas.

(¢) Further evoxution‘df'thé'Puraﬁas.

- The Puranas hed the accretion of new materials even
after the epoch of Imperial Guptas. szthawstories, rites and

customs, economics, erotics are to name a few. Acoordingly,
‘ p .87
HoP.Sagtri has challenged the daéamlaksana theory, approving
. B8 '
the definition of the Purana, as given by the Matsya Purana, on
g 0 .

.the ground of being more rational.

(H) The school of the Puranas.

- The tradition of the Purana literature had been
continuously kept up by the éﬁtas (bards). They not only
orally transmitted the Pufﬁ@é 1iterature,'but also steadily
developed it. Vygéa and sUta may or may not be one and the
game person. Both Vygsa and Roméghar§aga, the alleged son of
Vyasa, may refer to a clagss of peogge, who constantly championed
the cause of the Puranas. |

Sﬁta literally means a chronicler. residing in 'suta'-
country, a part'of Megadha (modern Bihar). A slUta might also
be a brahmin, Markandeya or Nﬁ?ddé afe examples on this point,
Suta meaning é particular class is of later origin. The
distinction between 'suta' as simply meaning chronicles and
'sﬁta;imeaning a gpecial class, is found in the Artha—égstra of

Kautilya. The profession of sUta was looked down upon, perhaps

because of Vedic conservatism or a suta's greed. Thus suta

might have meant later on a particular class ﬁrohibited from

™



reading the Vedas., But it cannot be denied that Brahmanas
and Ksatriyas had equally taken up the profession of a suta.
0f the gix discgiles of Romahaxgapa, five, at least, were
Brﬁhmaqas. Thus the sUtas were responsiﬁle for the unbroken

continuity of the Purana literature.

Conglusion.

Thus in the hand of the slUtas, the Purana had seversl
epochs viz (i) legends, (ii) specified Books, (iii) itihdsa-
puréna, (iv) pefica~leksana Purana end (v) daéa—lakgaga Purana.
The sitas also compiled the upa-Purénas. The Purdna literature
has thus represented the metaphysical, religious and ethical

life of a natidn, in unbroken continuity.
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(1) |

The Bhagavetsa Purana.

(A) The Fundamental Outlook of the Bhagavata.

(a) Religious etmosphere.

Like the Vayu, the Bhagavata is concerned with
Naimiggia@ya, where, against the background of a prolonged
sacrifice, the whole of the Bhagavata is held to be narrated.
SUta, the narrstor in the Naimigaragya, reproduces, as he says,
the Bhagavata which was recited by éuka, in reply to the
question of Parikgit ag to what a dying person should perggrm.
It is thus obvious that the Bhagavata presupposes an aimosphere
of debtachment and phildsophic isolation.

(b) The Bhgavats — the dads-laksena.

The.feligious atmosphere is manifest in the recog—
nition by the Bha@gavata that a Purana consists of ten topics
inastead of five. The Bhagavata has given two lists of these
ten topies in two different ceﬁtggts where the meaning of
these topics has been explaiggd. A comparison of the liéts-
shows that the wording in one list does not totally tally with
that of the'dther; and thé second list is a compromise between
the first list and the traditional definition of five topics
(paﬁcamlﬁkga@a); Again, these two lists taken together,

incorporate the five topics but with some improvement upon

their previous concepts. To wit, the prati-sarga, in pahca—

laksana, meant cosmic dissolution (pralaya); but to the



Bhagavata, prati-sarga includes emancipation (moksa).

The ﬁurpose of the recognition of the ten topics has
been expressly mentioned by‘the Bhagavata.. It says that the
,othér nine topics serve the-burpose'of bringing the tenth
(asraya«tattva) i.e. supreme reallty to a clearer underqtanang.

This discloses the philosophie attitude of the Bhagavata.

The philosophic 1ndifference of the Bhagavata to the
other values of the nine topics is reflected in its mode of
their treatment :-— ‘

(1) It asserts that the sarga and the prati-sarga

i.e., creation and destruction are described to expose the
transitoriness of the wogzé% |

(ii) The geography of the world is told, it says,
for concentration othhe mind, Concentration of the mind upon
the world which is concelved to be the gross body of God, will
lead to the visualisation of his subtle fogg.

(iii) The genealogy, it claims, is simply to
inspire knowledge and detachment in the votary. Thus the
Bhagavata robs genealogy of its historical value and pushes
it into the realm;oflmytgg.

(iv) The stories, the Bhagavata only declares,
are nothing but myths and there is no truth in thgg. This
explains"why'the Bhagavata has very fréely tackled the stories.

Sometimes, traditional stories are elaborated and given
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philosophical interpretgiion. Ancient stories have been at
times summarigid, order of narration and iqoidents changzg.
Even old stories have been challenged on the ground of
irration2§ity.

The enthusiasm for philosophical transformation has
thus run Tiot in the Bhagavata. laybe, some stories are
creatures of pure myths; it is also admitted that stories, as
they stand today, are a ccmpound of histofy and myth. But the
extreme position of discarding all stories as myths is in direct
conflict with the modern research that has considered the
stories not altogether myths,

(B) Genealcgy.

Keeping in mind the philosophieal rigour of the
Bhagavata it is no wonder that its genealogy, which according
to one view, is the nucleus of the palca-laksana Pur@na, would
-be unsatisfactory. It has made certain changes in genealogy
which is often confused. In fact, the account is little more
than a string fitted in with connected words and occasional
terms of relationship. It may be useful only in determining th
order of kings,

(C) stories.

Asg regards stories of the Bhagavata, Holtzmann has
shown the close relationship between the Mababharata and the
Bhagazgta. The Bhagavata is primarily based upon the
Meh@bhdrata. - In fact, it is the only Purana that has stated

the Purana story in the Mah@bh&rata context, It has drawn upor
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the Mah@bharata in general and the Gité'in particular. Apart
from the close affinity of thoughts between the two, the “
Bhagavata has borrowed many éloigé% nay, many chapters from
the Git&, It has been suggested that the Bhagavata knows only
the vulﬁgte of the Glzg.
0f the Puranas, the Harivaméé and the Visnu Purans
are Krsnaite works of which the tradition says that the formér
igs a Bhdgavata document while the latter is a Pahceas-ratra work.
the exislenee

Both the Harivamsa and the Visnu Purana presuppose, the whole of
the Mah@bharata. - Sports and exploits of Krsna's youth, which
are merely alluded to in the epic, are told in great details in
these works., In the-Harivaméé, the whole story of Krsna's
youth is told at much greater length than it has been done in
the Visnu Purﬁ@a; and, "halliga' (emorous sport) is treated as
involving sexual intercourse. fThe Bhagaveta has made improve-—
ment upon the.Harivaméﬁ. While it has taken from the Harivaméé
the life of Krsna in Gokule, it has invented some new stories.
The episodes of tasting mud (mrd-bhaksana) or fastening of Krsne
by Yasoda, his mother, are examples on this point.

| Thus the Bhagavata, for its stories, has drawn upon
the Mahabharata; and, of the Pﬁragas, upon the,Harivaméa and

the Visnu Purana.

(D) Speciality of the Bhiagavata.

Thus the BhEgavate was entirely devoted to philosophy

and religion that characterise the extant maha-Puranas; it has
freely drawn upon other Puragas for its stories, genealogy eta
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and is the latest of the extant méhE;Purﬁnas. Perhaps on

these grounds, the Padma Purana declares the Bhagavata t0o be
™
the quint-essence of all other Puranas. If the last part of

the .12th Skandha and the whole of the lst Skandha are later
- 78
addltions as He P Sastri has held, then, according to the re—

dactors who were responsible for those addltlonsAln the Bhage~ -
vata, the gpeciality of the Bhigaveta lies in its exclusive
79

description of Hari. It claims that it has given us a unique
80
praetleal religion and has delineated the character of the
81 82
supreme. It professes to be the mature fruit of the Vedas.

It claims to represent the essence of the Puranas, the 1t1hasa,
: 83
/.
the dharm&-sastras and the Brahma~sutras. Naturally, it is
84 85
the sun in the galaxy of the Puranas —— the best of all. The

pleasure which it imparts to the reader cannot be found else-—
86
where. Vopadeva also remarks that the Bhagavata stands for the
87
Vedas, the Puragas and the literature.

Indeed, the Bhagavata has incorporated fragments from
the Vedas and the Upanisads. It partakes of the nature of a

Purana in so far as it deals with the sarga ete. It is, at the-
, 88 .
game time, an exeellent pieee of literature. Passages of the
89
Bhagavata remlnd us frequently of XKaliddsa.

(E) Is the Bhagavata theicomp051t10n of one author?
90 9
Winternitz and Pargiter have agreed that the Bhagavate

bears the stamp of unified composition, Valdya has gone furthe
. ‘ 92
and holds that it seems to be the composition of one author.

But, in spite of the fact that the materials in the Bhagavata
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have been co-ordinated and systematised, the Bhagavata is a
Purana of growbth and not written down by a single author.

(a) Interpolation of three chapters.

Roy suggests that three chapters viz 1/3-, 6/8/- and
12/1/~ are interpolations and he contends that the chapter
2/7/~ contains the genuine list of avatﬁgzs, Hazrs holds this
chapter spurigﬁs. Vaidya has expressed the view that 12/1/-
is geiﬁine.

At the outset of his benedictory verses, $ridhare
says that the Bhagavata contains, in all, 332 chapters. But
in the extant Bhagavata, 335 chapters are to be found. Obvious-
ly then, 3 chapters had been interpolated into the Bhagavata
after the time of Sridhara.

Another three chapters seem to have béen added. PFrom
Hari—lilﬁm;ta, a work by Vopadeva, which professes to be the
index of the Bhagavata, it can be found that the 4th Skandha
has 29 ehaptggs, whereas ériﬁhara has commented on 31 chapters
therein. Similarly, Hari-lilamrta holds that the 8th skandha
containg 23 ohaptzzs,twhile according to érzdhara, there are
24 chapters. Vopadeva, the author of Hari-lilamrta, preceded
ériﬁhara (1400 A.D.) by a cen%gry. so during the course of a
hundred years, 3 chapters were added to the Bhagavata by the
time of érfﬁhara.‘ From the tendency of the Bhagavata.to

pursue and elaborate traditional thoughts, it seems that the

10th and the 13th chapters of the 4th Skandha, and the 14th
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chapter of the 8th Skandha are interpolations. This conclusion‘
ig arrived at by comparing the table of chapters as found in

the extant Bhfigavata which $ridhare has commented upon and
Hari—iilam?ta.’ L

(b) Manifold revision of thé Bhagavata,

In fact, with a-PufE@a’ofg;rowth, interpolations are
but normal; and, hence the author does not call them inter-
‘polations at all... They are part and parcel of the extant
Bhagavata. -

: (1) H.P.Sastri contends that the Bhagavata was 'at
leagt thrice fevﬁzedf. Comparing thelBhEgafata with an egg,
he goes on — “The«yolk is the kernel, the white the first
revision and the shell is the second revision; The 'inter-
loaution between éuka and ?arﬁkgit from  the beginning,of\the
2nd Skandha to the first half of the H5th of the 12th Skandha; is
the real Puranas The introduetidn in the second half of the
first Skandha, explaining who‘éuka“was,.who*PafEkgit wag and
- how they came together, ~With the sixth chapter of the 12th
;Skandha, shows the second developmeni'of the:?uéaha. The first
half of the first Skandha and the last half of the 12th Skandha
form the third étigg"

(ii) The point of three-fold revision is also
supported by a passgge 1n Hari—lllamrta whio?bipeaks of three

sets of speakers and listeners of the Bhagavata.

(iii) The Bhagavata also has set down the traditional
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transmission of.itsﬁg%. This shows also that the Bhagavata is

a Purana of growth. _ :
(iv) Burnouf also noticed the varying styles of the

Bhﬁgav&%g? "This also sﬁpaks against its coming from one haﬁd,‘

(c) A recommendation.

A work, like this, should be critically edited in the
.e-
line chalked out by Sukhankar in laying down the prinociples of
104

the crltlcal edition of the Mahabharata. Much work has been
done towards the crltical editions of the Vedas and the
‘Meh@ébharata., It is high time that a critical edition of the.
Bhagavata should be attempted, on the basis of the manuscripts

105 106
from India and abroad.

(d) The extant Bhagavata.

Though after the latest redaction brought about by
the Tamil saints of the South, the Bhagavata has very little |
ehanged, yet the counting of the aetual stanzas ag found in the
Bangavasl edition, discloses the fact that in spite of the
traditional view that the Bhagévatg&oonsists of 18,000 stanzas
and Sridhera's approval thereto, the edition in quesbion

he

agtually contains 14079 stanzas only. Where are, 3931 stanzas?

(¥) Evolution of the Bhagavata,

(a) Antiquity of tlhie work.

The Bhagavata has very little changed after the Alwars
Henoe it must have lost nearly 4000 stanzas in gourse of its

evolution before the Llwﬁrs. Winternitz holds that the Bhage—

107
vata has used very old materials. Je. Meler hag dealt with
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archaism in the Bhagavata. Dikgltar has contended that at

leagst ten prineipaiyﬁgrghas (6f whieh the Bhdgavata i1s one)
as characterised by ﬁaﬁcaalakgaqa, found entrance from North
into the-TEmil‘eountfy and they inspired the Ta&mil saints with
their d4deas and ideégg, The Mahabherata containéilist of 18
Pur%%gs. . Taking together all these data, the story of the
"evolution of the Bhagavata may be briefly traced as follows :—
Like other mehd@-Puranas, the kernel of the Bhagavata
is very old. Though it hasgeonstantly changed through cen-—
turies, yet even in the extant Puraga, 0ld material and old
language may still be traced, The Bliagavata, along with certail
other principal Puranas, was imported from.North to South where
it regeived the final aceretion of emotional devofion cultured
by the Alwdrs for eenturieé. Though the main bulk of it%,
based upon the Mahabharata and the Viépu Purana and the Hari-
vaméé, was more or less complete by the time of the Imperial

Guptas, yet it was the Alwars who gave it a finishing touch.

(b) The last phase,

The Bhagavata-Mah&tmya of the Padme Purana substen—
tiates the story of the evolution of the Bhigavata, as chalked

out above.

(i) Story 'id the Pedma Purdna.

In the Padma Purasna, it is told, that Bhakti (devotion
travelled with her two sons, Jn&ha and Vairfgya (knowledge and

detachment) from South to North. Roamiﬁg through many countrie
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she at last reached V?ndﬁvana, her destination. But the moment
she placed her feet on the soil of V;ndQvana, she suddenly grew
young while her sons fainted away 6ut 6f fatigue and old age.
Subéequently, Nérada brought them to consciousness and they

once again gained their youth to the utter delight of Bhakti.
Narada worked this wonder by reciting the Bhﬁgavata.to Jnana

and Vairégya.

(ii) The story analysed.

The hlstorlcal facts, clad in allegory, appear to be |
as follows -

.Jfidna coupled with vairagya preceded bhakti, If we
trace the history of sadhan&, we find that the oldest Upanisads
reveal the path of knowledge. It was Krsna who first gave an
impetus to bhakti-sadhand which, after his death, began to
develop by leaps and bounds.

In South, bhakti began its career aslan intoxicating
emotion, and for centuries, led a rather secluded life in
Karnataka, Maharagtra and GﬁE}ﬁt, In Vrndavana, however,
bhakti remained all along fresh and invigorating, because it was
closqyéssociated with Jnana and vairagya. Hence the tide of
bhakti, in its purely emot10nal form, hecame ‘agsimilated to the
bhakti of V;ndavana, and this was a compromise of the three
elements e bhakti, jh@na and vairdgya.

The word'punah’ (again), in one of the five chapters

under consideration, indicates that devotion whiceh had its

i e



emotional development'in.the.South, travelled formerly from
North, The Southern Tamil seints developed the emotional
agpect of devotion through practice and tranélations of the
Puranas, which show thelr conspicuous individuality. The
Bhggavata bears a definite stamp of their contribution. in its
final shaping. It was already existent as the phrase 'vartate
purva eva hi' suggests; andlwas enriched by the wealth of
emotional devotion of the Tﬁmil salnts. |

| The story of the Padme Purana further shows that
though the Alwars are the main contributors, yet this type of
bhakti was not confined to their fold. It flooded Karnata,
Maharagtra and Gui?ét. Das Gué%; has shown that other Vaignava
saints had preceded the Elwﬁrs; Prapannﬁmyta supports this view,
Farquhar contends that side by side with the Alwa@rs, there was a
group of saints who practised emotional bhiﬁii. Thus the
emotional stream of bhakti, fed hy several tributaries, at last
amalgamated with the bhakti supported by jnana and vairigya in
the already existent Bhagavata.

The observation of Radhakri%ﬁén, that ®in the Bhaga—
vata bhekti is a surging.emotingl.é whioh‘thrills_the whole frame,
chokes speech and leads to trance", does not.seem to picture
bhakti in all its bearings. If the statement means that
emotionalism is the ‘last word on bhakti in the present Bhagavata
then, it is opposed to tradition represented in the Padme Purana
and the Bhagavata,  The only moral that can be drawn from the

‘story of the Padma Puréna is that the bhakti of the Bhagavata is
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& harmonious combination of emotion, knowledge and detachment.
At the colophon of each chaptef, the Bﬁagavata has been called
' PAramahamsya~Samhita', which, also, means 'a work where emot- -
ion is wedded to knowledge rézinforced by detachméé%.
Nevertheless, it must be admitted that the final redaction
at the hands of the Southern saints, was a grand success. But as
the great bplk of the work appears to have been brought into
existence by the time of the Imperial Guptas when Vaisnavism rose
to its highest peak, the author pays his tribute to the :edactor,

: Q-
belonging to the Gupta period, who was reallyAgreat poet and

philosopher.

(1I)

(A) Different views.

A number of views have been put forward by the Eestern
as well as Western scholars, as to the date of the Bhagavata

Pufﬁga. Théy are arranged here in chronological order -

a b ] a 115
(1) Burnouf, Wilson, Colebrooke and Mscdonell-— 13th Cen.
_ 116
(ii) Bhandarkar —- Two centuries before Anandatirtha.
_ ’ 117
(iii) Vaidya, WinternitZ...eeeeeeess..« 10th century.
' 118
(iv) Parquhar 9th century.
. _ 119
(v) Bliot - ' 8th or 9th century.
/o 120
(vi) D.S. S&stri . —i 825~850 AeDe
} / _ 121
(vii) Krsnamurti Sarmé- . 8th century.
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(viii) A.N.Roy — 580660 44D,
o | T T1RE
(i)  HEZré<—— ‘ 600 AaD.

It may be noted here that for the determination of the

date of”tha Bhagavata, some of the data are as follows -

(i)  The author of the Bhagavata was acquainted with-
' 124

Gaudapada. ‘

‘ 125
(ii) Geaudapdda refers to the Bhagavata. .
' 126
(iii) The’ MEthara Vrtti.refers to the Bhagavata.,
12%
(iv)  The Visnu ?urana refers to the Bhagavata.
(v) Sankara 8 Govzndastaka bears the influence of the Bhi F
: 128

(vi) Sankara has commented on the Bhagavatea.,
All these data are doubtful. |

(B) The author's view.

The Bhagavata being a work of growth as we have seen
before, no particular period caen possibly be assigned fb it.
But the Bhigavata seems to have secured this present bulk mainly
by the accumulation of materials of three diffefent periods.
The periods of those accretlons may be broadly traced as follows
(1) Alberuni (about 1030 Ang) glfes two lists of
Puranas, of which one refers to 'Vaisnava Bhagagiga' This con-
crete fact fixes the upper limit to about 1030 A.D. Again, the
mention of Tamil saints in the Bhagavégé, and, of the Hinas
accepting Vaiggigism, show that the last phase of the Bhagavata
cannot be earlier than the lasf quarter of the 5th eentury, In-

deed, temple worghip, in mass scale, attended with katha,

kirtana'etd, gives a picture of bhakti as enumerated in the
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Bhagavata, that came after 500 A.D. Thus the last phase of the
Bhagavata seemé to fall between 500 to 1030 A.D.

(2) Though the last phase of the Bhagavata was mainly
the contribution_of the saints of the South, yet the main bulk |
of it might have been complete during the time of the Imperial
Guptas. Scholars agree that the extant mah@-Puranas wére all
compiled more or less during the Gupta period which is con-
sidered to be the epoch of Bréhmanical renaissance., If that
be so, the main bulk of the Bhagavata,the only extant work
representative of the Bhagavata school besides the Git&, should,
in all probability, be assigned to that period of the 'parema-—
bhagavata' Gupta émperors; In history, no other period can be
traced Whén guch a Work‘which has been decidedly influenced by
the Harimvaméa and the Visnu Pur@na and which stands for the
mature fruit of Bhagavatism, might have been compiled except
that of the Gupta emperors. The saints of the South were de— .
votees but not scholars. Hence it cannot be conceived that such
8 scholarly Wdrk could have been shaped by the Tamil saints. On.
the other hand, the Gupta period abounds in scholars. Thusg if
there was any period when the bulk of the Bhapgavata cpuld mve
been compiled, it is likely to have been the Gupba period.

(3) But as Winternitz has said, the oldest part of the
Bhagavata may claim a remote aﬁtiquity like that of all other |
mah&~Puranas. This pushes the oldest portion of the Bhagavata
to the period of Gautamfa and Epastambe Dharma SWhras.

Thus it may be concluded that the old Bhagavata was
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replaced by theAextant'Bhagavata during the period of the
Tmperial Guptas~when old materialslwefe;eo_ordinated and system-
atised, wﬁéreas the wealth of its ethics was re-inforced finally
by the invaluable eontribuﬁion.of emotional devotion by the
gaints from the Souﬁh. TheSe?aﬁé then the three bonspiouous
landmafks in the history of evolution of the'BhEQavapa Purana. .

A (III)
The domicile of the author of the Bhagavata.

The Bhﬁgavéta being a work of growth, the gquestion of
the domicile of the author does not arise. But so fares the
final redaction of the:Bhggavata is concernéd, there-are traces
to the effect that it was Dravida country which had mainly con-

133
tributed to its final shaping.

The philosophic attitude of the Bhagavata, its unique.
uniformity of composition, its late origin in the present foxﬁ
while otherx mahé—PurEgas were already compléigd, its variety and
richness of poetic metre not to be found in other Pufﬁqaé, the
force of 1its grandeur and lack of simplicity, its worked out
variety of style, all combine together to give rise to a couple .
of problems :—

(l) Was the Bhﬁgavata written by some modern scholar?
(2) If so,‘does the word "Bhagavata' found in the Pﬁfﬁﬁa lists,

as the fifth of the 18 mahﬁkfuﬁﬁgés, refer to the 'Devi Bhaga-

/o
vata' and not to the 'Srimad Bhagavata'?
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(IV)

--------

' (A) Orlgln ‘of "the theory.

| When aid grammarian Vopadeva, the author of Hari-

iglﬁmgta,‘becaﬁe.linked up with ﬁhe authorship of the Bhdgavata?
Thieis aifficult to say. But some doubt as to its authorship
gseems to have loomed large, from'the days of the principal
Puranas. The attempt, by not less than three maha-Puranas viz:
Garuda, Matsya and Padma, to defigz the Bhagavata, anticipates
this doubt. Sridhara weg the first to give a sonorete shape to
this doubt as Wilson has notiigg. While commenting upon the
opening verse of the Bhagavata, Sridhara has challenged this view.
In the long—drawn hlstory of doubt aér;ts authorship, Vopadeva
became associated. Lately, three traditional scigzars have
dealt with this vexed question.

O0f the modern scholars, Wilson, Burnouf and Colebrooke
have all accepted this view that the Bhagavata comes from the

138 4 139 140
hand of Vopadeva. Vaidya leans towards this view. But Far-
a ke D lkp o

guhar, Sharma and Sastri have all dissented from it on the
ground of absurdity and un~historicity. It may be noted here
that the only basis for the alleged authorship of Vopadeva is
tradition and tradition only.

(B) The theory revised.

It is now settled that-Vopadeva (1300 A.D.) who was
a contempofary of Jayadeva and Hemadri, cannot be the author of
the Bhagavata which was already in existence when Alberuni

visited India (about 1030 A.D,) Further, Madhwe Anandatirtha
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who lived at least fifty years before Vopadeva, referred to the
‘ ‘ 141

. Bhagavata in‘his commentary on the Git&. In his Madhva-vijaya,

N&rdyana Pandit&cérye iqugrms that textual problems had already
gtarted in the time of Madhva. How cén Vopadeva, under the
circumstances, be c¢redited with the authorship of the Bhagavata?
Vopadeva has ﬁritten three Works bearing upon the
subjeot viz'Muktﬁ;phaia, Hari-lilamrte and Mukute of which Hari-

Iilam?ta professes to be an index of the Bhagavata. A compar-

. ative study of Hari-l?lﬁmytaiand the Bhdgavata discloses the

following feacts ;-

(i) The interpretation of the ten topics (dasa lakgan-
as) as-givén'by Madhusiidana Sariggatf, the commentator of Hari-
1ilamrta, does not tally with that of the Bhﬁéaigié.

(ii) The 12 Skandhas of the Bhagavata have been held te
have been arranged in the order of eligibility of the listener,

144
that of the speaker and the ten laksanas respectively. Hence,

in:accordanceighis arrangement,»ﬁopa@eva holds'ﬁéiaya (reality),
the tenth topic, to have been described in the l2th Skandha of
thé;BhEgavata. But, according to érgﬁhara, who claims to put
forward thevtraditional view, the 10th Skandha deals with'ééfaya
Now, had the Bhﬁga?ata been written by Vopadeva, how could
érzﬁhara, who came only a century after Vopadeva and who claims
to represent the traditional view, differ from Vopadeva®? This
apparent anomaly disappears if it be said that Vopadeva ex-

plained the Bhagavata from a standpoint whieh, at least, did
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, ,
not represent the particular tradition which Sridhara might

have followed.

(iii) Vopadeva recognises Réma and Krsna as of equal
145 '

status. But ascording to the extant Bhagavata, Rama is an amééi
A _ 146

kald of Purusa; Krsna, on the other hand is the supreme deity.

Moreover, he’recognises Krsna as an avatéra only, but not as

the source of the avat@ras, as the Bhﬁgavata has doné.

- 147
(iv) Vopadeva holds Laksmi-pati had descended as Krsna

Hence to him, Krsna is the manifestation of Nar@yana (Laksmi-
pati) . But the Bhigavata tells of Nﬁrﬁyaga as the-manifestation

of Krsna. Vopadeva gives Krsna the credit of being the perfect
. 5L -
and best manifestation of Narayana.

(v) Contrary to the Bh&gavata, Vopadeva conceives

149
Paramatmd Para-~Brahme Rame-—-pati as the supreme (aéfaya).

(vi) Vopadeva has no where delineated the 'Bhagavata
150

dharma' which constitutes one of the outstandihg contributions
151
of the Bhagavata.

(vii) Vopadeva has recommended the Upanisadio methods
of éravaga, menana and nididhyssana for spiritual emaneipé%?on.’"
This is.what gahkara hag done. But the Bhugavata has been
equally courteous to the path of knowledge as well as devotion.

(viii) Vopadeva emphasises karma, jnina and bhakti as
three independant meisz. To him, dedication of action to Visnu
ié karma—ypga; discussion about Visnu is bhakti-yoga; while medi-
tation of Visnu in a 16nely place is ;ﬂﬁha~§gga. To the Bhaga-—
vata, on the other hand, bhakti-yoga and jﬁéha—yoga are two
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methods, karme-yoga being subsidiary to both of them. The
- nature of jfi&na-yoge and bhakti-yoga is also not so crude and
‘simple as Vopadeﬁa'eondeives.

. To sum up: The position of Vopadeva differs funda-
mentally from that of thefextant Bhagavata; while the Bhagavata
cdnsiders Krsna as the highests énd Rama--pati as%ﬁis maﬁifesta—
tiony Vopadeva considerisamﬁLﬁati as the highest and K?gna as
his perfect manifeétation; again, while the Bhagavata emphasig-
es 'Bhﬁgavété—dharma' congisting of bhakti-~-yoga, with all its
details, to be the primarily means of attaining salvation,
Vopadeva recommends éravaqa, manana, nidiahygéana as well as
karma-yoga, jﬁéhé—yoga'and bhakti-yoga - all independent
methods of which bhakti-yoga is but the discussion on Visnu,

In fact, Hari-lilédmrta is, as Vopadeva frankly admits
an index to'the Bhﬁgavggg; like ériﬁhara, Vopadeva also claims
to represent a traditional view. The only conclusion that may
be drawn, under the circumstances, is that Vopedeva was only
a writer on the Bh@gavata and not of the Bhagavata; further,
he might have drawn upon a tradition which differs from the -

/ - . .
tradition of the Bhagavata on which Sridhara comments.

(V)
The Devi-Bhagavata theory.

’ e e £ —
Is the Devi Bhagavata, and not the Srimad Bhagavata,
one of the 18 Mahd@-Puranas? |
Nzlakagtha, the only commentator of the DevE‘BhEgavata‘
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and the disciple of éffahara, hasg tackled this question at
length, It may be moted here that the wview of counting the Devi
Bhagavata emong the mahﬁePufagas is based uﬁon tradition and
tradition only. Nzlakagtha has struck the golden mean by ex-—

— = /[o— .
pressing the view that both the Devi Bhagavata and the Srimad

Aeme
Bhagavata are equally authoritative, though Puranas vote for
156
the Devi Bhagavata while others for the Srlmad Bhagavata,

187
Sastrl has argued in favour of the Devi Bhagavata

whioh he places earlier than the Srimad Bhagavata. Farquhar,

on the other hand, has assigned the DeVE>Bh5gavata to a time

Sas/1 '
between 900 and 1330 A.D. Wilson doubts the claim in favour of
158
the DeVl Bhagavata whlle Hazra is favourably inclined towards

/ 169
the Srimed Bhagavata. On- the whole, it appears from the trend

of arguments, put forward by different scholars in favour of the
DeVEiBhagévétaa that none has openly challenged the status of
the Srmmad Bhegavata,

The theory rQV1aed.

A comparative study of the btwo Bhagavatas discloses
the following facts 3=

(i) Nowhere in the Srimad Bhagavata, may be found the
sllghtest fling against the Dev1 Bhagavata. But. the Devi Bhagan
vata seems to indulge in alluding unfavourably to the Srlmad
Bhggavata, The introductory chapter, in the Devi Bhigavata,
where it asserts,as.if in protest, the traditional view that a
Puréna is paﬁca—l&kgiﬁg, is an illustration of this point.

(ii) Introductory verses of the Devi Bhagavata appear

B




to have been written in imitation of the érfmad Bhagavata.

(iii)/The ériﬁad'BhﬁgaVata states thétrthe present
Puranas were composed after the present Maﬁﬁbnégita, and calls
itgself to come last in the chronological ladder. This‘éhfono-i 
logy is historical as shown above., BRBut the DefE‘Bhﬁgavata
asserts that the extant Puranas were compiled before the
Mahﬁbhéré%i. This'statégment cannot be warranted by history.
EerhﬁpS‘the autlior claimed remote antiquity for the Puranas in
general, SO ﬁhat; by implicsation, the antiquity.of'the Devi
Bhagavata might be established.

(iv) The contents of the Devi Bhagavata speak against
its early origin, The Devl Bhagevata rings of Samkhya Karike by
fé%arakégga. One complete ehég%er seems to be aniamplification‘>
of the Vacaspati Midra's remark to the effect that all objects';
are built up with the texture of the tripartite guqas;'a par—
ticular woman, Padm§vat§'is given as an example of being endowed
with three gunas., There are other philosophic coneépts which
exhibit some influence of the ééﬁkara school. Its recommend—
ation of incantation of‘GEy%triz in exclusion of other methods,
is most modern; this is sfill-practised by the orthodox Hindus;

A1l this shows that the Devi Bhagavata is of later |
origin.The éfzﬁad Bhagavata is a work far superior to the Devi
Bhagavata., ThatJﬁhis is so may be evidenced by the fact that

while the Devi Bhagavata has only one commentary by Nilakentha

. . [ . ,
Bhatta, the Srimad Bhagavata has as many commentaries, treatises
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and summaries asg would, taken together, make a respectable
library. |

Though the question whether the Devi Bhagavata or
the érzﬁad Bhagavata is a mahE;PufEha, is merely of academio
interest, yet it may be concluded that the érﬁﬁad Bhagavata
is undoubtedly a mahé-Purana, if the word 'maha-Puréna'

gignifies a superior type, of the Puranas.

gection III
(1) o

Vaisnavism and its evolution.,

LN

Vaisnavism is one of the most wide-spread religions ofi
India, It was the religion of Heliodorus, of the Imperial Guptas,
of the great Ramgnuja, Caitenya and Tukarama, Naturally, it in-
spired the interest of a group of scholars who have worked upon
%g? in its different aspedts, Grierson haes pointed out that
bhakti and prasada (the doctrines of deﬁotion.ana divine grace)
are its special oontrihutiggs. ‘Garbe has traced its hié$Zry.

The evolution of Vaisnavism may be broadly divided into
three periods : (1) ?arly period, (2) Paurana period (200-1000

A.D.) ahd,(S)‘periodAthe sects (1000-up to now).

The early period.
(4)




Two currents of Vaisnavism.

(a) OTigin Of the ‘two Currents.

Vai§pévism is traced in general to the Visnu hymns of
the Rg.Veda and the Puruga Sukta in particular., But, for all
practicél prwposes, the history of the early period of Vaisna-
vism ig more or less the history of the two early Vaisnava sects
viz the Bhagavata sect and the Pancardtra sect. Beyond the
period of the sects, the story of Vaisnavism is shrouded in
conjectural uncertainty., Hence the present treatment starts
from the history of the early Vaisnava sects.

WG tHeorieés.

(i) Canda has traced both the Bhagavata and the
Parcardtra seects to Krsnd. He observes that the teachings of
Xresna were adopted in two different guarters of the Yadava

ore

family where Krsna was born;,\uhder the purview of the Brahmanas,

fzéother, 1iviﬂg\in the midst of the abhiras and Sauragtras. He
concludes : "it can therefore be presumed that from the very
outset, Vﬁsuaévaism might have had two distincet phases —— one
Brahmanic professed by orthodox Brahmins and tribes and castes,vh
~and the other un—Bréhmagie«professed by'ﬁbhﬁraa and*Saurég%ggs"; 

. He further goes on: "Pafdcaratra evidently gréw out of the |
primitive worship of»Samkargaqa, Vagudeva &nd other Vrsni chiefs
as the hero-gods by the barbarian’ébhfrés and Saurastras. The
religion, on the other hand, of the Gite,, repregsents the orthodox
phase of Vasudevism in its full developed figg". Thus , aocordiﬁg
to Canda, Vaisnavism, which he obviously meant by the word
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'Vééudéégém', had two distinet developments viz the Bhagavata
school and fhe'PﬁﬁbafEtra school both of which emerged from
Krgna, Se?eral other scholars have supported this v%gg.

(ii) The uéSholdérs of the Paficarstra school do not
agree to this view. They are indifferent as to the contention
that the Bhagavata school has sprung from Krsna, But they
strongly oppose the contention that the Parcaratra is also
derived from Krsua. Their contention may be briefly stated
ag follows :=— |

1. The Pancaratra is associated with the Purusa Sukta
of" the Bg.Véda. It was rei Narayana to whom that Sukta was
revealed., Hence Nabéyaga is the founder of this system,

2. In the gatapatha BrEhiZ%a, it is deseribed that
Narayana saw the form of seacrifice cajled paﬂbarﬁtfa and by
performing it,he became the supreme.

3. In the Mahabharata, it -is told that seven 'citra- -
éikhap@in ?gié' héd proclaimed a éadstra which was on par with
four Vedas. This dEstra (panceratra) contained one lac of
verses and if wags meant for the populéZ§, |

All this shows that the Pardcaratra was more ancient
tha?ﬁrsna who, then, cannot be the source of this school.

Though the nucleus of the Pancaratra may be very old,v
yet the Pancardtra,; as a system, is later than the Bhiagavata
school. In the Gitd, which forms one of the oldest part of the

. 173 :
Mahébharata, only Samkhya and Yoga are mentioned. It is, in

- - - s — .
the Nar@iyanlya, which later than &it&, that the PEfcardtra is
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also.mentiﬁgiﬁ. Hence in between the period of the Gita (not -
later than 400AB.G;) and the_NﬁiE&a@Z&a (100 i?g.), the system
of the Pardcaratra was framed, If the theory of Canda be
aacepted, then the propagation of Krsna—cult began first in the
family of Krsna where he lived. The Yadava family, staying in
the midst of abhiras and Sauragtras, must have been slow %o
adopt the reiigion of Krgna, Thus, according to the theory of
Canda, the Pafcardtra might have cbﬁe later than the Bhagavata

school.

(b) Rivalry between the two sects.

Whatevef might have been thelr respective origin, the
two streams of Vaisnavism flowed in parallel chaﬁnels. During
the course of their evolution, each strived for superiority,
followed by Jjealousy and rivalry. This under-current of
rivalry seéms to be present all the time though traces of it
- may be found few and far between, Ramanuja who laid on sounder
basis the docbtrines of the Pﬁﬁhérﬁtra, gseems to have been a
vietim of this jealousy. Though he exprgssly does nowhere
betray this weakness, yet it seems to be implied by his conduct;‘
Ramd8nuja is said to have wanted to substitute the Pancaratra for
Vaié%hasa Samhit& (a menual for the Bhagavata séhool) wherever |
he went. Further, he mentions noﬁﬁere the Bhgéafata, Under
ordinary circumstances, a Vaisnava cannot keep reticence over a
work like the Bhagavata which already existed before Alberuni
(1030 A.D.). This jealousy is so persisting that,6 even to this

day,it is menifest among the sects of the South.



(c)ﬂfuéﬁiEﬁ‘dfffﬁéfﬁwé”streamé.

In spite of the rivalry, neither could avoid the
influence of the other. Thus :;~

(i) The doctrine of the Vyuhas propounded by the
Pancardtra, has found entrance into the Bhagavata as a part of
the dootrine of the descents.

(ii) For stories, the Bhdagavabta has drawn upon the
Visnu Purana, & Padcardtra work. |

On the other hand,

(i1ii) 4he theory of descents, first propunded by the
Gztg, a Bhagavata work, is accepted, in modified form, by the
Pancaratra;

(iv) $he Paficargtra recognises the worship of Vasudeva.

(v) Certain stages of their respective evolution,
disclose the faet that both the schools have been fed by the
same stream. To wit, the Bhagavata has been enriched by the
contributions of the Klwérs, who are conceived to be the gpirit-
ual teachers of the érleaiggava sect, the successor of the |
?gﬁbaf%zga.

(vi) Because of the pérallel streams, the border lines
of the two schools have often been blurred. Heliodorus, the
Greek, was thus recognised to be 'parama-BhEga%ZZa!. If
Heliodorus was a Vaisnava at all, he could belong only to the

Pancaratra seect which has not always moved within the stereo-

typed framework 6f the caste system. How then, can a
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Pafocardtrin be called 'Parama-Bhidgavata' ? Again, the Guptas,
the '3aréma-BhEéZ§ata'; enc%ggaged the worship of Lakgmf} the
oonséft of Ne&rdyana, the supreme of the Pgﬁbafﬁtrihs. Further,
the Vaikh@nasa Samhitd, the dharma-éZstre of the Blfgavata
school, is obviously based upon the Nﬁrﬁ&a@i&a, which is clearly
a Pancardtra document. Only very recently, Moslim became Hari-
déisa’ (servant of Hari) in Caitanya sect which is based upon the
Bhagavata. There are many more instances like this.

(vii) The Git&, the work of the Bhigavata school, has
been recognised as a great authority, by Ram@huja, the
Paficardatrin, and he commented on it.

(viii) Lastly, because of the close connection be-
tween the two schools, the 'ng%avata' and the 'Parcaratra’

have been often used synonymously.

(a) The points of difference.

In spite of their close relationship, the following
are the main points of distincetion between the two schools ;-

(i) The BhEgavata school owes unconditional allegianceﬁ
to the Vedas, The teachings of Krsna, which served aé the
fundamentals of the Bhdgavata school. are borrowed from the
Upanigéds. But there is a tradition which asserts that the
Pancaratra, which was on par‘with the,Veégi, was preached by
seven rsis.

(ii) The Bhagavata school has confined its jurisdic-

Congfines

tion within the #eurwells of the four castes. It only, unlike

3 I‘ b —_ V
the Vedas, makes concession to women and su&?és. The Pancaratra
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school, on the other hand, does not submit to fhis orthodoxy.

(iii) The Bhagavata has recommended the Dherme-—sutras -
for the guidance of its followégg, while the Parncaratra has
favoured its own samhitas.

(iv) The BhEgavata has emphasised the doctrine of
descents while the PErfoaratra has stressed upon the doctrine of
Vyuhas. |

(v) The Bhagavats reéognises the identification be-
tween éiva and:Vi%gﬁ, and supports the worship of five gods,
while the Parcar&tra propitiates Nardyesna-Visnues the supreme.
| (vi) The ritual mantra of the Bhagavata is "om némo
bhagavate VAsudevaya' , while that of the Pancaratra is "om
namo ﬁgfayagéya"g

(vii)lThe Philosophy of the Bhagavata is monistic

while that of the Pﬁﬁéératra‘is dualistic.

(B)
The evolution of the Bhagavata cult.

(8) Origin of Bhagavatism.

Bhagavetism had sprung from:K;gqa-Vaéggeva and
steadily gathered strength as time rolled on, until by the
time of Megasthenes, it was fully establiiggd. It was a new
model of the old traditional‘religion. By extracting the
best out of the Vedas, Upanisads, Samkhya and Yoga, Krsna-
Vasudeva preached the cult of self-less devotion to house-
holders.
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(b) The Gita.

The assoclatlon of Arjuna and Krsna~Vasudeva is held
188
as .0ld as Panlnl. It was during the great Mahébh&rata mttle.
Qecording . which was 189
getd-by Pargiter, %e—kmﬁq+4ﬁa5&1fought between 950 Qnd 925 B.C.

/ - i v —
that the Srimad Bhfgavad Gitd was preached to Arjuna. If this
fact is literally true, then the 9th or 10th century B.C. heard

the firat pronouncement of Krsna’s character. Macnicol has
190
tried to show that the Gita is uhe precursor of Buddhism., While

Keith and Macnicol have traced the influence of Krsna-worship
191
o Janlsm. Even, the Gita, in its present form, is pre-
192

Christian, and definitely pre-Paninian.

(o) The Gitd— the first depository of Bhagavatism.
The doetrine of K;g@aQVQEudeva was confined, at the
outget, to the k§atriya cirele ; for, Krsna preached his
religioﬁ in his own family. The GEtE, even in the present form,
~bears testimony to this fégi. It further gives us the glimpse
of a time when the sap of Krsna S rellglon was becoming dried
%g% The Gitd is the first to embody, in concrete form, the
teachings of Krsna-Vdsudeva., Perhaps, the teachings of Krsna
were in the form of a dialogue between Krsna and Arjuna; and
Séﬁjaya collected it undef the name‘szparjunawsamvéaa'. Laﬁer
on, it took the name 'Gita'. The GLlt& was composed when the
worship of Vasudeva was at its infancy; for, instead of the
doctrine of the four Vyuhas, only Vasudeva is found in it.
Accordingly, Hi%? and éastgl have held the GIitE to belong to

—47—




197
400 BsCe This fits in with the account by Megasthenes as to -

the prevalence of Vaisnavism by 400 BeCu

In the Giﬁal 'Bhagavan' means spliritual teégier, and
| it is the épithet applied to Krsna. Accordingly, the sect
repfesenting the Krgna—cult came to be known as the Bhagavata
'seet; and the reiigion which Krsna propagated assumed the
name 'bhagavata dharma'. His religion was first accepted by
Y&davas the members of his family, specially by the SEttvata
branch and so it was also called 's@ttvata dharma'. The word
'sattvata' lost its family significance as early as the ééhti

Parva of the Maﬁébhﬁf&tg where it came to mean merely a devotee.:

(d) The philosophy of the Gita.,

The Gitd is the layman's Upanisad; as suchlit is an
0ld one but later than the évetﬁé%atara. In Vaisnavism it
ogcupies a place which the Dharma—cakra—pravartana-sﬁ%ra does
in Buddhism. In the MakBbharate S&nti Parve, the Gita is helad
to be the treasury of the Bhagavata dhégza. Side by side with
the jﬁaha—yoga of the Upanigads, the Gitd has asserted selfless
karmsyoga, perhaps a very old kgatriya»fradition. The theory
of the inter-mixture: of jnana aﬁd karma ( jnana—karme-samuccaya—
vada) seems to be an old interpretation of thé-GEféZ though
superseded by the interpretation of éahkara. The teachings of
thé'Vedas, Upaniseds, SeEmkhye and Yoga are all incorporated in -
the small compass of the é{téﬁ Some brilliant Bhagavata must

have composed the Gita, working up old materials into a simple
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unity to meet the demends of his time., The Veda, the devas,
the Upanigéds with the Vedantie4theory‘of Brahmen~atman, the
conception of Purusa, Idvara, Sgﬁkhya—knowledge and Yoga-
practice, all are profusely drawn upbn.. Liberation by jﬁéha,

by devotion,divine grace brooding over ali of them, performance
of caste-duty, religious privilege extended to women and éﬁdras+
are among the ténets of-the Gita: Kygga's doctrine was the
widely spreading flood, carrying all of them in its bosom.

(e) The Rgmayana'and“the'Mﬂhﬁbhérata.

The Rghéyépa and the Mahé&bharata, in theilr present
form, are Valsnavite, though Vaisnavism may not be their:
dominant note. Of these, the Mah@bharata is very impqrtant
for the purpose of the history of Veisnavism. 1In the Maldbha—
rata, several straﬁyﬁay be glimpsed, bearing upon the evolution
of Vaisnavism, The first Waﬁe of it, has represented Krsna as |
merélﬁ a descent. The second wave was responsible for the
aceretion of the Mahabhﬁrah?éo such an extent that the Bharata
of 24000 stanzas, became the Hahg;bhﬁrata consisting of 100,000
stanzas, the new materials being designated as didactic epic.
The earliest of these materials is the Gita.

In the Mahabh&rate, there are other Vaisnava
materials, besides the Gita., The Gita, B#hisma—stigg Gajendra-

&01 202 203
mcksana Vlsnu—sahasra-nama and Anursmrti are called the five

jewels in the Mahabharata, After the Glta, Krsna—cult de-

204 205 "206
veloped in the Sanatsugatlya Moksea~dharma, Bhime—stave etec of

the Mahabharata., - A considerable section of mokga--dharms is the .
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NErEya@Eya. Leaving mokg&-dharma, the leading idea of the

rest dis the seme as that of the Gitd, The Anu-gits is simply
an imitation of the Gita, Hence broadly spéaking the ideasg of
the G1td have invaded major parts of the Mah@bh&rata. In other
words, of the two schools, Bhagavatism is the dominating note

in the Mahiabharata.,

After the Gita, the Nardyaniye marks the further
development of Vaisnavism, As the Gitd is the first analysis
of the Bhagavata school, so the Narayaniya is the first analysis
of the'Pgﬁéargfra.' It consists of 18 chapters like the éitéi
Brobably, it was compésed in the first dentuigvA,D.

In the Narayaniya, the dootrine of four Vyuhes is
retained, fhough gide by side the doctrine of incarnation is
seen to be flourishing. The doetrine of V&ﬁhas is, as can be
" expected, absent in the early Bhagavata school. The Narayaniya -
desoribes abeout the abode of égg. Knowledge by the grace o?pgodé
the identity between jive and Bra?n]ﬁgn, kerme leading to bhakti,
bhakti 1eading to divine grace, divine grace leading to jnana
and finally jﬁ§ha securing salvation, the unity of samkhya and
%ééaf-w all these disclose the close affinity between the Gita
and the Narayeniya. The worship of Vasudeva, found in the Gita,

in'elementary form, is described here in details.

The Pauranic Vaisnavism.

- -

(a) The Purdunas.

‘The Brahme Purane, the oldest of all extent Puranas,
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ig a Vai§§ava work. Besgides the Brahma Pufﬁ@a, the Padma Puraga,
the Viggu'Purgga;ythe Vayu Pufgﬁa, the Brahma Vaivarte Purana,
the Skanda Purana, the Vaiana Purdna end the Kurma Purahe—
are all Vaisnavite works. Of the Puranas, the Harivamé&,_the
ViggufPuraqa and the Bhagavata are the strongholds-of Pauféyic
Vaignavism, The Hariwvaméé and the Visnu Purana cannot be
dated later than 460 Ae.D. The appearénae of these two works
’ atteét the great placé which Krsna held in Hindu thoﬁght at the
time. The Garuda and the Agni Pufaqas are 'smarta' manuvals
and the Bhagavata-mentra is used at several places. The
Skandopanisad identifies Vi@gu'with égva.

(b) Sanihitds and the Upanisads.

Apart from the Fancardtre Samhitas that provided for
the development of the Pancarétra school, the Mah&-nardyen-—
—~opanisad,the Vignu-smrti and the Valkhénasa Samhitas represent
Vaiggavism at this periﬁd. The M&Hﬁ—ﬁérﬁy&ncpanigad.holds thel
Vigqu is Brahmen from whom come 25 principles. It is the oldesi
Vaisnava Upanisad and is quoted by Raménuja. The Vig@u—sm;ti,
is affiliated to the.black Yajur-veda. Krsna receives no
special mention here. ‘he Vaiklidnasa Samhités are the Kalpa-
sﬁtras of the Véigqavas and even in the South this day, in some
temples, the Vaikhéanasa Samhitaé are used, They are~historieally
note-worthy in two ways :— (i) They show the emergence of éaktim
principles in the Vaigpava sects and (ii) they‘are the first

manuals to express both belief and practice of Vaisnavism.
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(@) Ede“ﬁdfé"df“?&ﬁfﬁﬁié”Véigngiém.

The T&mil saints represent the last wave of Pauranic
Vaiggavism. As early as the#first century B.C., Vaisnavism
travelled from North to Sciig. The Tamil saints were respons-—
ible for the final re-touching of the Bhagavata, aé they gave
impetus to the emergence of éfT:Vaiaqavism from the Pancaratra.
The érE;Vaigqavas who represent the intellectual class, encasged
the religious sentiments of the Tamil saints within the freme—
work of logicali representation. Nathamuni, Pundarikaksa,
RSmaAMiéra, Yamune and Rem@nuja were the Acaryas (intellectuals)
of the éleVaigqava sect. Thus the peribd that immediately
followed the time of the Temil saints, merks, on the one side,
the final shaping of the Bhagavata, while, the starting of ériLl
Vaispavism, on the other, Since this'time, the Bhagavata beoame
the Veda for all the sects, except for the éri;Vaignava sect,
that arose one after another on the basis of the Bhagavata. Thus
Bhagavatism had its third stage of evolution, at the hands of

gseveral sects.

Third phase of Vaisnavism.

Sectarian Vaisnavism represents the third phase of
Vaignavism. = Thisg phase willlbe dealt with in reference to the
eﬁolution of the Bhagavatism, as the history of this phase would
be nothing but the very history of different sects that evolved
from the Bhagavata. It may only be noted here that in gpite

of the tremendous influence wielded by the sects, Pauranic

Vaiggavism is still thriving through a number of Sanskrit
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and vernacular works.

(11)

Propagation of Vaisnavisn.

*

| The worship of V&sudeva, the founder of the religion
of the Git¥ and the Anu-Gitd, originated among the Yadava family
(V;gqis and.Andhakas) and Kurus, and was handed down by them to
the ééuraseiéﬁas. During the 400 B.C., the Vasudeve—cult was
thus confined to Mathufﬁ} the country of the ééurasenakas. The
Bhagavatas ére constantly mentioned from the time of Pﬁpini\
onwards in the records of the Western part of Northern India,
but are little known in the Magadha and its neighbourhood,
though well-known to Gandhdra and Central India. From Ghuiigdi'
and;Beaiigar’Inscriptions, it is found that it had ocutstepped
~ the boundaries of Mathura and gspread to the Indian borderland
and its fame had reached the ears of non-Indian peoples of whonm
gome became converts to the faith. The Ngﬁégha? Inscr?ézion
(100 A.D.) shows that Vaisnavism travelled from.North to South
and captuéea the heart of Meharastra wherefrom it spread to the.
Tamil country and then flew back with renewed vigour to the
remotest corners of tﬁe‘Hindu world. From the first to the
third century, Mathura, the birth-place of the Bﬁggavata—dharma;
ceased-to be its stronghold, perhaps because, during that period
it was‘not favoured at the royal courts. During the time of
the {pareme~Bhapavata' Imperial Guptas, this religion flourished
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_ 218
in the Panjab, Rajputana, Central and' Western India and Magadha,

During this period, Bhé@gavatism spread to the remotest cormers
of India., After tlie disintegration of the Gupta empire, the
religion flburiShéd in Gentral ?%gia. After the Guptas,
Bhagavatism lost prominence in Northern India. The powerful
sovereigns, Mihiragula, Yagovarman and Harga\ware adherents of
non~Bhagavata ereed, The Bhagavatas were an influential sect in
- the éarly part of the 9th century when ééhkara cambats this
docti?ﬁe. Lastly, the Tamil country was the stronghold of
Bhaéavatism,‘where the Alwars lived. Then comes the sectarian

Vaisnavism,

‘Section IV

Philosophical analysis of the Bhagavata Purand.

Introduction,

The three fundementals.

The Bﬂﬁgavata,is the most outatanding work represent—j
ative of the Bhagavata school. The two fundamental principles
of Bhagavatism are :- (a) Bhagavan Krgne~Vasudeva is the
supreme deity and (b)‘ﬁhakti is the means to attain him. (o)
The dooctrine of descents is a corollary to the f£irst principle.
- Thus K¥§qa—cu1t; bhakti=~cult and the cult of descents are the

three corner stones of Bhagavatiam,
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e
(A) The Krsns-oult,

(Phiiospphieal)

(a) Krsna—- the svayam Bhagavan,

In fhe Bhagavata, K?g@a ig svayam.Bhagavan- the
main and ohly source of all kindg of descents (av&tﬁras). Even
NarayaqaeVigpu or Vééudeva-Vignu is the manifestation of Krsna.
Krsna attained this status‘through the evblut;on of Bhagavatiam |
for centuries. The land-marks in the history of this evolution
may be hrieflyfraéed as follows :=

(b) Kréna'é4'&‘hisﬁOrieal‘figure.

The- questlon whether Krsna was a mythical creature

221
or a historical figure, had long puzzled scholars like Barth,
222 2283

Hopkins and Keith, Barth held Kygga ag & popular solar deity,
Hopkins as the patron god of the Pandavas, and, Keith as a ‘

deity of vegetation. These views have been oriticised as ﬁn—
224 225e 225 b o
warranted theories; and Hill, Roy Chowdhury and: Sastri have
268

shown, on the evidence of the Chandogya Upanisad, Ghata-gataka
226 b

the Uttaradhyayanansutra ete, that Krsna was a historical
Tigure who lived before‘éeozgvo. or perhaps 9002580, Indeed,

if the chronology of Paurggic dynasties is not pure myth, as
m@defn regearch has shown, then Krgra, described to belong to
the Sﬁttvaté;branch.ef the Vreni family, is, in all probability,
8. historical figure.

(o) Krena ——— one or many?

229
. Scholars have agreed that Krsna was a human teacher,

The Chandogya Upanisad has painted him as the disciple of Ghora
‘ ~49~ | |




Angirasa; and the Gfté'embpdies the teachings of Krsna, incul-
cated to him by the hermit, Roy'chowdhiggaandVHigl héve shown
close affinity between the teachings qugﬁgirasa and those
found in the Gi%ét The arguments of these'scﬁolars are con-
vineing and they throw light upon the dictum that Krsna of the
Chandogye Upanisad and Krsna of the Gitd may be one and the

' &3la a3 b
game persoll. Again, Barth and Hopking have contended that
K;gna of the Cha@ndogya Upanigad and Krgna. of the epic are
identieal. If that be so, then Krgna's association with the
teachings of the Gitd which forms an integral part of the epic,
may not be iﬁprobable, for, it doesAnot disturb the chrono-~
logical order,

In the Puranas, Krsna is represented as the disciple
of Garga, and not of Ghora Kﬁgiras& as in.the Ch.Upanisad, This
has led to the doubt whether the Pauranic Krsna and Xrsna of the
epic andf;he-ch.Upanigad'are one person or %33. But unless the
contrary is proved, the two Kygpas may be prestmed t0 be one an@
the_same person. Garga may bé another name of Ghorafﬁﬁgirasa;
or, if they are different persbns, Krsna might the disgciple of

more than one teaoher,

(d) Krsna —- a demi-god.

Grierson holésvthat the Bhagavata doctrine is
connected with sun-worig;p. It would be in fitness of things,
that the Y&dava clan in which firat*K;gpa preached his doctrine,
would identify K;gpa with the god théy worshipped. If the
subject of their worship was the sun—-god, then K¢gnaisat18fied
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their coravings for a persoﬁal god, by being identified with the
Sun-god, the impersonal one. But the Sun-god was a cluster

of several gods, each of whom was called as Sun&god. During the
further progress of the process of deifloatlon Krsna becane
identified with a particular Sun—god viz- Visnu. ‘Now, during
the early stage of his identification with the Sun—-god, Krsna was
a demigod, Roy Chowdhury contigés that the transformation of
human Krsna to the state of divinity wag a fact of Inda—scythjan
perlod, Krgna may be traced as a demi-god, in Panlni 1.,
before 400 B?S?, when Vasudeva and Arjuna were considered as

a divineiiggr.

(o) Nera and Narayana.

 During this period, Vasudeva and Arjuna are also

237
represented as Narayana and Nara respectively. The concept of
238 : :
Narayana is earlier than that of Vasudeva; and is first found

/ 239 _ '
in the Satapatha Brahmana., Narayana—wcrship may be Upanisadic.

Narayana is always associated with Nara. On the other hand,
Megasthenes has triggd the eonneetion of Krsna with Arjuna, a
member of the Pandu family, from remote times. Naturally,

when Naiﬁyaqa becaﬁe identified with Krsna, Arjuna,by the 1éw

of association, could not but be identified with Nara.
Identification w&%ﬁ<Krsna~Vasudeva with Narayana is first found |
in the Taittiriya.&ranyaka (probably SOnglc ) and the pair of
Naraumarayana may be flrst W1tnessed in the Mahabhiigta, "In the
Euragas, instead of NaraéNarayapa, PuruggﬁNarayaqa is found. It

may be concluded then,'ﬁhat before the Tai. K}agyaka,
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fVﬁéudeva-K$gga, the demi-god was identified with Narayana,
the.idéntificatian‘of:Kggga with Visnu came later on, though‘
Hill, differing from this, suggests that by 200 B.C. Krsna was
identified with Narayana and this ldentification is preceded
by Krena's identification with'viggu.

(a) Krsna and Visnu identified.

The identification of Narayana with Visnu 1s
established by'the time of the Baudhayana Dharma Si%iaa and
the Tai. fﬁgggyaka. But as to the identification of Krsna
with Vlsnu.scholars have differed in their viggs.‘ Visnu is
a Vedie god. ~In the Brahmanas the lowest god is Agni and the
. highest Visnu, Gradually Visnu became a family Zgg. During
the Mahabharaﬁa Visnu became the supreme reality and was
iden%ﬁzied with K?gganvasqdeva.

The identification in the Mahabharata was achieved
gradually. The Mahabharata, in its earliest form (i.e. as the
Bharata) was composed while Krgna~worship was at its infaney.
At the hand of Vaiéamﬁﬁyana, Krsna was glorified and thereby
the doctrine of.Krsna's status as 'pﬁfna avatéka',was estabiisheﬁ
In the Ramayana, on the other hand, Rana and Krsna are only
partla}ﬁanlfestations. In bhe Glta Xrgna is Brahman. In the
early Mah@bhirata, Krsna is only a historical figure but in
the Gita he is a divine figure.

Thué the grounds for the identification of Krsna with

Visnu Were'eomplete, by the time of the Mahabharata. By that

o 3 e




time, Krsnsa was énjoying_a'sublimated gtatus. He was already
identified with the Surigod whom he had preached. One of the
Sunngoﬁs viz Vi@gu, éttaiﬂed, in the meaﬁzyime, supremscy and
subsequently he became a family deity. Thus there was nothing
left to make the identification incomplete, Though this
identification might have started as early as 4%383 C, it was
establlshed by 2§§?A De, when the Mahabharata in the present
fonm, was more or less complete. However, this ldentification .
was, beyond any.doubt,by the time of the Imperial Guiigs (400
AsDe). Thus from the time of the Mahabharata, Krsna was the
supreme god, |

(e) The doetrine of Descent.

Once the supremacy of K?gpa wag established, the
doctrine of descent naturally followed., Identification of
Krsna, walking in a human form, with VisnuéBrahman, led to the
natural corollary viz the doctrine of descent, which was first
propounded in thezgita and became steadily pOpular from 200
Ae«De onward to ig% A.D. when the doctrine, in its developed

form, ousted the doctrine of Vyuha,

(B) Krsna—cult.

HI STORICATL

(a)'Thevbiogr&phv of Krsna.
Krgna was born in the famlly of Vrsni which may be

2563 254
traced even in the Brahmanas, He was son of Devaki and

Vasudeva. The theory of Bhadarkar thdt VEsudeva and Krsna
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were originally different persons has not been proved, Xeith

&556
has criticised this view and the- contrary is suggested by Roy
256
Chowdhury on the basis of ?atanjall. Kreona's brother was
&89 U
Samkarsana.,

The main incidents of Krgna's life are connected
with three places viz Vrndﬁ?ané Mathura and Dvarakd, The life

of Krena is tinctured with myths and legends. Different data
208 a 258 D
have been suggested by Roy Chowdhury and Hill, Ruben has set

down principles for the historical reconstruction of Krsna-
259 260 a 260 b YIRS

story, Kirfel, Tadapatrikar and Katre have tried to recon-
gtruet qugaastory on the basis of the Mahabharata and the
Purﬁ@as. Accepting the tradition of the Krsna-gtory, tempered
by historical criticism, the character of Krsna may briefly e

traced as follows -

(o) Krsna — through rellglous books.
: bl
In the Chandogya Upanisad, Krgna is found to be the
26 -
disciple of.Angirasa. Pagini mentions of a family of Krsna.

In the Mah@bhdrata, Krsna is born in the family of the Vrsnis,
‘desoribed as the friend and charioteer of Arjuna, maternall
uncle's son of the Pandavas, an adviser to Yudhisthira, re-
specsted and worshipped by Bﬁ?%ma, brave, courageous, calm,
intelligent, learned, wise, dutiful, influential. He ig also
held there as a yogisvara, incarnation of Narayana and Visnu.
-In the Gztﬁ; he is the spiritual instructor, born in the family

3 - L] /
of Yadus and Vrgnis, and a warrior. In the Hari-vemsa, are
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degoribed the childhood of Krsna, his murder of Kamsa etc.
In the Vispu Purena as well as in the Bhagavata, eré his career

, /s
of a hero axe described in details from childhood.

(e) Krena in V?ndEVana,'Mathurg and Dvaraka.

The 1ife of” Krsna in‘MathurE and Dvaraka is more or
less higbtorical., But the Vrndavana-life, depicted in the
Puranas, has been held by the sbholars ag purely religious
myth, eoncoctedlﬁgr the purpose of s%imulating devotional
gentimentse. Roy Chowdhury has tried to show thét.though the
V;ﬁdﬁvana episodes are taken from Visnu lezggds, yet'gopéla
Krsna may also- be histoiggal. If that be so, Bhiandarkar's
theory that Vasudeva was ultimately identified with gopala
Xrgna becomes shakys Nevertheless, it may be presumed that
the historical nucleus, if there be any, of gopials K?gna was
developed first by the Ebhzfas, and then by the Tamil saints
from the South. The development might have taken centuries
to complete; for, Vaiéjﬁavism,‘alcng with the concept of
gopeala Krgna, was impo£¥éd from North to South somewhere #&n the
200 B.C. and it was only after a few eenturies that gopala
Krsne assumed the most loving and lovable personification.

The concept of the gopala Krsna was inherited by the Harimvaméé‘.
and the‘Vigpu.Puféga, from thejﬁbhifasy and it was giveﬁﬁhe
final shape by the artistic hands of the Tamil saints.

The residence at Gokula is referred to in the

Nargyapfba. In the Mah@bharata, Goﬁié are found as the devoteés
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éf Kygga. In the Hari—vam§é, they are adultwessef, but there
is no mention of REAhE in it. Dikshitar has sUggégged that
Nagpinnai of the Tamil saints may be the R&dh& of the later
Vaigpavism. Infﬁhe Bhagavata, she has not been mentioned by

name, Only 'a certain-gopi' has been mentioned to have been
Javonr 266 ~ :

enjoying special.of Krsna. Subsequently, Kadha became a wife

of Krsna. Finally, Ra&dha and Krana were symbols for .individual

souls and divinity., Neither the Bhagavatas nor the Madhvas
recognise Radh@. But all sects drawing upon the Bhagavate.
do recognise her. The earliest sects to recognise her were

those of Viggusvamﬁvand:Nimbﬁrka.

(11)
The bhakti-—-cult.

(a) The meaning of bhakti,

\ / -
The word '"bhakti' is first found in the Svetaé@atara
267 :
Upanisad. 'Bhakti' means love coupled with the knowledge of

. being sheltered by the objeect of love. These double bearings
268 a 268 b

of bhakti are found in Yaske and Panini., In the Gita, worship

is not simple love bhut love tinctured_with the performance of
self~less action, glistening with the splendour of knowledge.
The doétrine of tfan@uilﬁworship (égntopaéané)'as found in the
Gita is acaepted by Remanu ja.,

(b) The evolution of bhekti.

The ocult of devotion may be traced, in its germinal
B




form, to various hymns addressed to the godé, in the Rg.Veda.
Even in that hoary'éntiquity, different relationships had been
established between the chantér of'the hymns and-fhe various
gods who were the subjects of panegyrics. Hven ritualism of
the Bfﬁhma@as and the doc¢trine of knowledge of the Upanisads
are flushed with an under-current of bhakti. It was not without
the influence of bhakti that practical ritualismuwas transformed‘
into eontemplative sacrifice-(bhavaﬁﬁtmaka-y??ga) in which
répfesentative worship (prat§kap§éan§) found expression in the
religion of the Upenisads. This representative worship marks
the transition of the votany from‘the impersonal to the :
 personal. Upasand (worship) is first found in the Atharvazggda.
It steadily progresséd through contemplative wership' o
(prétgkopﬁéanﬁ)\until in the Mundeke Upanigad it was résinforéed,
by a spirit of self-lessness. Upasan& of the personal, tempered
by selflessness, has found pronouncement in the Gits,
- (o) Bhakti in the Bhagavata.
: / /71 a a7 b
As to the bhakti in the Bhagavata, Hill, Farquhar,

7 ¢ Ay d
Radhakrishnan and Das Gupta are all inclined to think that

bhakti askfound in the Bhagavata, is only "a surging emotion
examplified in highly erotic passages where Krsna's dalliance
with the gopzé is desoribed, ~It may point to utter gelf-
abgndonment of their love, but it is nothing better than un-
reasoned ecstasy divorced from duties of practical life and the
dictates of common sense', Thus}aGGOrding to all of them, the
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bhakti of the Bhagavata is "very different"‘froﬁ that of the
§§t§; and, it has bad effect upon the societye.

Emotionalism, contributed by the Tamil saints, being
the last wave of bhakti that'found eptranee into the Bhagavata,
it is an undeniable aspect of the Bhagavata bhakti. But it may,
again, be repeated that if the Bhagavata is literally a ’pabamaéx
hamsya samhitd', as it is claimed to be at the colophon of
every ehapter, and if the episode of the Padma Purﬁ@a has any
“truth in it, then, the bhakti of the Bhdgavata is not merely
emotionalism; but emotionalism tempered with proportionate
ad-mixture of knowledge detachment, and the performance of self-

less action. Thig point will be dealt with in details, later onJ

(TII)

The doctrine of descents.

(a) Evolution of the doctrine.

The Rg. Veda gives indication as to the doctrine of
Y : , _RB73 a —
the descents. The Satapatha Brahmana and the Taittiriya
273 b ' ; .

Samhita describe how Prajapati descended as Fish, Tortoise,
Boar and Dwarf. The Gita first expounded the doctrine and
hag, it is said, influenced Bﬁddhism in its concept of nirmane—
kaya and the stories of the Jatakas. In course of further
evolution of the doctrine, Visnu became the source of the

descents and the number of descents began to augment in the
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Meh@bh&rata until in the N&r&yaniya the doctrine of ten descents

was established. The number went on increasing through the

275 a 2r b ax e 2wd . a7
Puranas such as the Varg@ha, Agni, Karma Vayu and Matsya. The
‘ _76
Pancardtra recognises 24 descents. /ﬁy the time of Vopadeva,
276/1

the number of descents soared upto 40. The evolution of the
theory of descents discloses a gpirit of assimilation emampli-
fied in the inclusion of Buddha .in the category of descents,

Different aspects of the theory of descents have been
, 277 '
tackled by different scholars. Katre has launched upon a

discussion regarding the descents. B.Bhattacharyaztreats the
' 78
descents as historical figures and has cast suggestions as to

/e -
ascertainment of their dates. ~H.P.Sastri, on the other hand,

has utilised the order of ten descents, as found in the con—
" . R’79
ventional list, to fix up the date of the Pufégasa He has also
280
traced the evolution of the descents through the Pufﬁqas.

() The doctrine in the Bhagavata.

While the Gitd contains no list, the Bhagavate has
f?gé lists of descents. It seems that the 'vibhutis' of the
Git8 have taken the shapes of avat@ras in the Bhagavata, The
Bhagavata has enumerated 24 gsaviour descents,‘besides
ManvantaravataZras (cosmic descents) four or nigz Vyuhas, Purusa
(the primordial descent), the illustrioustriad viz Brahma,
Visnpu and Maheéﬁara, and lastly, 12 other descents all design-
ated by synonyms of Visnu. The five lists taken together point

to the suggestion that, in order to elevate the status of Krsna, |




the Bhagaveta has treated Ndrdysna-Visnu as Purusa avatara; it
hag accepted the traditional doetrine of ten descents and the
triad of Brahma, Visnu and Maheévara, designated as gupﬁ#atﬁrasA
by the Bhagavata, The rest of the avataras who, for the sake
of convenience, ﬁay be degignated as 'saviour descents', are
gupplied from the list of savants of the Bhagavata—cult. To
wit, Sanat-kumara, Ndrada, eto, described as descents'in the
Bhagavata, are all upholders of Bhﬁgavatism. Lastly, a dozen
of descents, known to us from other texts, are given the name of
Visnu; it can be explained by the very high position of Visnu
in the hierarchy of gods on the one hand, and, on the other,
by the lack of ingenuity on the part of the Bhagavatas.

(¢) Further history of the doctrine.

The lack of ingenuity in designating the descents, in -
the Bhagavata, gives us a glimpse of the fact thab élready the
doctrine of despents had begun to sink into decadence. By the
tiﬁe of Jayadeva,vten, out of a jumbled crowd of descents,
emerged és consplicuous. Oout of the mess, Rﬁma; Krsna, and
‘Dattatreya had the fortune to be propitiated by the populace.
They still share that fortune,

Section V

Influence of the Bhagavate.

(a) RBmAnuja and the Bhagavats.
The influence of the Bhégavata, on sectarian Vaig—
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navism, cennot be over—estimated. Excepting Ramfhuja, all
the other Vaisnava seqts“are based upon and inépired by the
~Bh§gavata. Indifference\of'Rgménuja towards the Bhigavata
may be due to'three reasons :— Pirst, Ramanuja coﬁsidered
the Pﬁfﬁ?as; inigeneral, té be of secondary importanée.
Secondly, he belonged to the PaAcardtra sect, and accordingly,
owed allegiance to the Vianu Purana, which is said to be
affiliated to the Pancardtra. {hirdly, because of his
sectarian bias, he might have had deliberately passed over the
Bhagavata which belongs to his rival sect. We may venture to
say that Ramadnuja may not have been uﬂéﬁﬁaimted with the
Bhﬁgiﬁgta. In his classification of the Pur%iis, he miglt
have been influenced by the ng%avata. Sharma has gone

further to the extent of asserting that Ramdnuja has actually

quoted from the Bhagavata.

(b) Other sects and the Bhagavata.

The first sect to emerge from the BhEgavata was that
of Madhva, professing the doetrine of the 'bheddébheda’.
Eéﬁarapurf} who initiated Caitanya, the exponent of the Vais-
navism of Bengal, belongs to this school. Next to Madhva,
‘gomes Vigguysvﬁmz'who professes the doctrine of the 'saam.u.c:c,a,ya'.‘i
Saint Bilvemangala belongs to this sect. The schools of
Yallabha and Caitanya have drawn upon this sect. Then comes
the scholarly Nimbarka professing the doectrine of the
'bhedabheda', from the Telmwgu country. He waived the

traditional rigour of the Bhﬁgavatas. Sandilya, the author
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of the bhakbti-sutra, probably belongs to this sect. Next in
the chronological order, comes Vallabha with the ’éuddﬁgdvaita'
doctrine. Suradasa belongs to this sect. A standard work of
this sect is the 'Bhakti-mAla'; the followers of Raménanda and
Kavira owe allegiénee to this sest. Tulsi-dasa is a disciple

of Bgmandnda._AmOng the Meratha devotees who came under the
influence of the Bhagavata, the Mahﬁnubﬁévas, Jﬁﬁneévara and
Tukaréma are worthy of mention.

Thus Ram&nuje end M&dhve in the south, $ri-sect
(Reménandis), Brahmﬁ-séct‘(mﬁdhva), Rudra-sect (Vigpu—svﬁmza,
Sanakadi-sect (Nimbirka) Mirabei, Kavir and Eﬁllabﬁa in the
west, the saints of Mathurg in the North, and Caitanya,
Oagqidaéa and Vidyapati in the east, all contributed.to turn
into Bhagavatag the whole of India. = The stupendous influence
of the Bhggévata is further noticeable in the large number of
trapslations, treatiées, commentaries and abridgements of the
Bhﬁéggata, which, taken togethér, would make up a respectable

libraxry.

Solicitation.

Though the Bhagavata, being a work of growth, received
heaps of diverse materials for centuries, yet the assimilative
and oreative geniug of its redactors, marshalled them into a
¢oherent aystem. Some of the philosophieél problems, which wil]
now follow, are built and answered upon the presupposition of a |

harmonious unity of these materials.
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VOLUME I

REALITY IN THE ABSTRACT AND THE CONCRETE




PART T

THE METAPHYSICAL AFFYROACH T0 REALITY.

Tntroduction.

The $rimad Bhagavata has, at the very opening §loke,
contemplated the supreme truth with the remar :; satya@ param
dhimaﬁi. In the very next éloka, it has laid down thét
absolute reélity (vastava vastu) is to be realised through this
work, not as a philosophie abstrection, but aé & concrete
reality embraced in the heart of hearts, by a person going
'through this booi. Hence quest for truth, it canAbe pregsumed,

has been the living substance of.the philosophic trend of

/S o=
thought in the Srimad Bhégavata,

Neture 'of Reality.

Whet is the nature of the supreme truth (para satya \
or vagtave vastu) which the Bh&gavata holds to be the goal of
its philosophy? The most outstanding answer to this funde-
ﬁental qugstion has been given in the next chapter. Reality,
according to the Bhﬁgavata; not being a distant possibility
reigning in a sublime altitude unapproachable by the aspiring
individualé, is held to constitute the very eésenoe of the man.
This is why desire to know the eséénce of the individual soul
.involves the knowledge or reality; So it is that in connection

with the desire of knowing the essence of the ego (jivasy
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tattva—-jijid&s&) the supreme reality has been propounded by the
Bhigavata in the well-known §loka as follows tem
vadanti tat tattve-vidas tattvam yaj jﬁﬁham advayam.,
Brahmeti Paramatmeti BhagavEniti éabdyate.? '
This stanza has a couple of famous interpretationg —
one by Sridhara svami, ‘another by Jivagosvami.

fe Tan
Sridhara,

Thefiﬁterpretation of ériﬁhara may be summarised
as follows ;- |

The votaries have spoken of reality és being non-dual
cénsciousness. People of diverse creed.have differently
designated this non-dual eonscigusness., Thus the followers
of the Upanigads designate it as Brahman. - The Yogins call
it Parametmdé while the devotees name it as Bhagavan.

- It is olear from what has been stated above that

»érfhhara hdlds that Brahmen, Paramatmd and Bhagavan are but
different names of the same truth viz non--dual consciousness,

Jivegosvami .

\ Jivagosvami, on the other hand, has discovered
hierarchy'émong_the three consecutive grades of reality, viz
Brahmaﬁ, Paramatma and Bhagavan, Thus, according to him
Brahman is the first revelation, in the mind of those divested
of the gpirit of devotion. ‘Mere knowledge, unattended by
bhakti, (devotion) reveals Brhhman as a blank mass of intellig—

ence, It 1s only with the spirit of devotion fhat_the votary

~64—




can penetrate through that ﬁass of intelligence and discover
Bhagavan, the éentre of that cosmic consciousness. Though
Bhagavan per se is formless yet he assumes spiritual form.
Paramdtmd, on the other hand, is a special manifestation
‘endowed with nearly the same capacities which Bhagavan possesses,
with the”distinction of a specific¢ form which has been con—~-
ceived to be four-handed. Bgimg a repregentation of Bhagavan,
Paramatma has been oalled, by the vaisnava school of Bengal,
as the vilasa of Bhagav"éin.5 The living substance running
through ?aramﬁtmavis the same as that of Bhagavan. In this
way, Brahman is the first manifestation of reality which comes
about with the ald of pure knowledge, while Paramatma and
lastly Bhagavan are revealed when devotion operates upon the
votary. It . is therefore evident that there is a hierarchy

emong the fevelations viz Brahman, Paramatm@ and Bhagavan,

Jivagosvami explairned.

This hierarehy may be illustrated by a description
of Narada (éiéﬁpﬁla—badhaékavya) coming down upon the earth
from the distant horizon to the presence of Bhagavan Krsna.
The description runs as follows :- | |

eayas~tvi§3m ityavadha@ritam purd

tatah $aririti vibhdvitdkrbim,
vapur vibhaktavayavam pumaniti
kramédemum Narada ityavodhi sap;é

"First, Narada appeared as a lump of lustre in the

distant horizon; gradually he began to come nearer and nearer
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~and from the lump of lustre he began to appear in a human form,
Still nearer, he could be recognised as a male and lastly he
was fully recognised to be none else than Narada."

Bvidently, the difference of perceptions is
accountable by the distance,though the object of perception
remained the same all the time, S0 with the case of the
perdeptions of Brahmen and Bhagavan. The intuitional
knowledge of the votaries is the only evidence in the rev-
elations of Brahman, Paramatma and Bhagév§h. The example of
Natada testifies to the fact that the perception of him as a
lump of lustre shows that the perceiver is far away from the
object; while, recognition as Narada indicates that the object
is close at hand of the perceiver. Carrying this analogy into ‘
the field of intuitive vision,it may be held that the perception
of Brahman as an un-differentiated mass of intelligence shows
that the votary is visualising reality as we see a distant star,
while perception of Bhagavan with hié spiritual form fully difo‘
erentiated reveals the fact that we have attained the stage when
reality stares us in the face directly.

Though we are realising the same truth which we Imd
realiged as Brahman, yet the full-fledged splendour of the
realisation of Bhagavan mekes a difference. Thus Brahman ag
an undifferentiated mass of intelligence is sometimes described
as the external splendour (ahga-kanti) of Bhagavﬁh.6 The same

reality viz non-dual consciousness reveals itself with its
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'conditions undifferentiated as Brahman and with its potential-

ities perfeotly manifested as’ Bhagavan, - Brahman is a
revelation from a distance while Bhagavan is revealed as truth
“infflagrantiﬂas Evidently then Bhagavan is a higher grade of
truth than Bréhman; %Fd, Paramﬁ%ﬁﬁl being endowed with con-
ditions differentiated, stends higher than Brahmen; while, not -
being embellished with the perfect manifestation of all poten—
tialities, he is lower than Bhagavan., Thus Brahman, Paran@tms
and Bhagavan are the three hierarchical grades of reality as |
comprehended by the progressive spiritual intuitioﬁ of the
votary, In this light, the éloka (vadanti etc as mentioned
above)  means that non-dusl consciousness is the reality, which,
again is revealed as Brahman, Paramatm@ and Bhagavan, in re-
sponse to the progressive journey of the votary towards the

summit of introspection.

Chapter II

Nature of reality ——-its four grades.

Let us now examine the merits of the interpretations

given by érzdhara and Jivagosvami in order to determine the

gense of the éloka which is held to represent the metaphysical

standpoint of the BhAgavata.. The Bha@gavata itself has claimed
at the very outset that it is the mature fruit of the Vedas
(Nigama-kal pa—taror galitam phalam). Following this observation

of the Bhagavata, we shall henceforth interpretthe Bhagavata in

the light of the Upanigads.
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If the contention of&the Bhagavata, that it stands
for and viﬁifies the Upanisadic truths, is to be~t§ken literally,
then, we dare say, the metaphysical position of the Bhagavata 1
can be well understood in the light of the Upanisdads.
The authenticity of some of the Upanisads has been
often questioned. But there isvunanimity as to the authenti-
: cityjof the Upanisads that have been conmented upén by éaﬁmaraa
Again,of these, the position of Mandukya has been held to be
the highest as may be evidenced from.Mnktikopanigad which
observes (=—— , |
kaivalya—muktir ‘ekaiva péramérthikaufﬁbigiq
~iyem kaivalye~muktis tu kenopayena sidhyati
MEndukyam ekam evalam mumukgﬁpﬁm.VimuktayeB
tathﬁpz:ﬁsiddham cébﬁﬁnam daéopanigadamupatga
Acdording to the Muktih0p1n§ad, Méndukya is the \gw
representative of all the Upainsads, Let us see, in the light
of the Mﬁﬁ@ﬁkya, how the dark poftals of the above-mentioned

/
gloka (vadanti etc) can be illustrated. Qur contention is

that the same centrel truth beathes through Mandukya ag well

y o . A A
as the Bhagavata ag repregsented by our sloka.

(A) The four grades as pfo@dunded by the Mandukya
Mﬁﬁ@ﬁkya has, at the outset, identified all pragmatic
existence with Bratmen and then has identified the individual
soul with Brahman., Then it proceeds to descripe the soul

k
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10
as ocatuspada l.e. having four feet (four grades)

,~1st‘grade.r

The Mandikya reads about the first grade as follows;-—
jagarite—sthéno bahiﬁpprajﬁah'saptéﬁga ekonaviméétimukhap |
sthula~bhug vaiévanarap prathamah padah

In the 1ight”of éaﬁkara, this passage may be inter—
preted ag follows - The first grade comprehends the pragmétic
existence (jagaritamsthana),\it‘is conceived to have seven limbs
(drawing upon the analogy of sacrifice), it is possessed of five
sense organs, fiﬁe conative organg, five pranas and four inter—
nal organs mind etc (nineteen in all); it is connected with
gross objects and lastly it is called vaisvanara for it re—
presents composite bodies and is identified with all material
existence., |

Second grade.

Next goes the description of the second grade:-
svapnasthénohtahwprajﬁép éapﬁﬁﬁga ekonavipéétiamukhap
praviviktabhuk taijaso dvitfyap pﬁ%i@. ‘
éaﬁkara commentsg :— "The second grade is as if in a dream
(svapna-—sthina) . Sonthe Ktharvaqa éruti says:-atraiva devah
svapne mahimanam anubhavati, Here consgciousness operates
internallye. Hence the gsecond grade is célled tail jasa in that

it is consciousness unsophisticated with exbternal objectsn.

Third grade.

Then the third grade is desoribed as follows:-

- — — /
yatra supto na kancana kamam kamayate na keficana svapnam pasyati
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tat susuptem. su§upta;sth§na_ek§bhﬁta@ pxajﬁahamghana
evanandamayo hj}ﬁn&gdabhuk cetomukhah pra jnas trifiya@ pada@%ﬁ

“The third grade is marked by the absence of any
desire or distorted vision. At this gtage, all are integrated
into one indivisible whole. It is solidified consciousness.
It is 'all bliss. It dis the state of realisation of bliss.
Here mind only operates in the oecurance of dream etec. It is, -
sgain the state of omniscience! .

This third grade has Eeen further described ag:—
esa sarvedvars eéa sarvajiia egdnary@mi yonih sarvasya
'prabhavapyézyau hi bhut&mém.l4

"This is the lord éf all, all-knowing inner G Ol
troller; this 1s the cosmic base from which all beings emanate

and into which all enter',

4th“grade.

Lastly the fourth grade is déscribed ags follows ;=
Nantah-pra jilam na bahip—préjﬁam nobhayatah~prajnem na pra jia-
ghanam na prajﬁam n&fprajﬁé%. adyé&a& avyavaharyam agrahyam
alaksanam acintyam avyapadeéyam:ekﬁtmampratyaeﬁram prapaiicop—

-aéama%¢§gntam §ivam advitam caturtham menyate sa atma sa
vijheyah.

. 1TMhe fourth grade is divested of internal or externﬁl"
consciousngss or any state falling betwsen these two types of
gonseiousness. Nor is it solidified consciousness. It has no
object to behold, yet, it is not other than pure consciousness.
It is invisible, unspéakable, unconceivable, indefinable,
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inscrutable, indescribable; yet it is self-consciousness
marked by the absence of all diversity. Naturally, it is
calm, auspicious. This is the true nature of the gouls and

this 1s the goal of all knowledge.

(B) The Bhagavets and the Mandukys compared.

(1) The 4th grade.

It is interesting to trace these thoughts in the
/ - :
gloka (vadanti ete) of the Bhagavata. Following the order of
the description of the Bhagavata, let us start from the fourth

grade. Our contention is that the fourth grede as described

by the Mﬁhdﬁkya‘is identiecal with the non-dual oconsciousness of

the Bhagavata«. In the Mag@ﬁkya, the description of the fourth

grade is meinly negative in that it cannot be described
(avyavaharya, avyapadeéya). Yet the éruti gould not refrain
from describing it positively. It is thus held to be atme-
pratyaya—-sara and ﬁéprajﬁa, The subgtance of this description
is that the fourth foot consists in the nature of consciousness -
which is advaita, or, in terms of the Bhﬁgavata,advaya. Hence
the fourth foot of the Mandikya is the advaya jn&na of the
Bhagavata, |

Why the fourth grade ig conscglousness.

To account for holding the fourth grade as conscious~—
ness by the Mandikya as well as the Bhagavate the following may

 be suggested.. We are éteeped in ajﬁ&na which hag driven us to
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spiritual striving, to get rid of the troubles which ajnana
produces. Now, even if the promisged land of perfection is not
free from the coils of ajfifna, then the purpose of spiritual
atrivings is at once frustrated. To erown the sgpiritual
aspirations with success, ajhana is to be ousted. = JhAna being
contradictory to ajﬁéna, the Upanisads and’in their track, the
arimad Bhﬁgavata have pregumed the ultimate (tufiya) as cong~
ciousness. It is by picturing the ultimate as ﬂon—dual cons -
sciousness that our innate oravings for some thing positive have
.been satiagfied. Yet the ﬁpanigads as well the Bhagavata are
fully aware that the ultimate cannot be described positively.
Henée all conventional concepts are negated against the ultimate.
Here is a quotation from the Bhagavata to show the

trend of thought regarding the ultimete ;-

éaévatupraéahtam abhayam pratibodha-matram

éuddham S amam sade—satah param 8tma—tattvam.

dabdo na yatra puru-ksrakavin krij%f;tho

maya paraitiggbhimukhe ca vilajjameng.

tad vai padam bhagavetah paramasya pumsa

Brahmeti yad vidur ajasra-sukham vi§5kam%6

If we compare the Mandukya with these slokas we arrive

at the conclusion that the ideas of the former have been faith-
fully incorporated in the above passage of the Bhagavata.

Reality -~ %he fourth grede is positive.

The nagative description of the ultimate may, in some N

minds, give rise for misconception. It may appear to be simply“
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a philosophic abstraction. Henée to clarify this atmosphere
the Bhégavatg aggserts the ultimate existence as forming the
egsence of the absolute. So the Bhagavata reads :-—

rupam yat tat prahur avyaktam adyem

Brahma jyotir‘hirmgugam nir-vikarem

éattﬁ-métram nir—viéegam nifiha@v

sa tvam s8ksdt visnur adhyﬁma—diba@%v

 ‘--The Mendukya also has established the nature of
reality as pufe existence beyond doubt by using the adjunct
Etma—pratya—sﬁra.‘ in»other WOfds; the nature‘of its pure
existence is self—evident, for, none is ever doubtful of ones
bﬁn existence. Existence of the individuai goul is thg
existence of the ultimate because the Mandukya olearly states
"sa Aatma'., And this truth has been reiterated in the Bhaga-
vata where the‘question of dgtermigg the essence of jiva has
started the determination of reality as ﬁentioned above. Hence
the ultimate béing the soul, its existence can never be
challenged.

Thus the assertion of the uitimatevas non-dual cons—
~ciousness has served twofold purpose., It has on the one hand
contﬁ&icted the extravaganf claims of the nihilists who have,
according to the astika philosophers, driven reality into an
inconceivable negation, while, on the other, it has satisfied
our innate thirst for s positive entity. Henoce the fourth

grade is advaya jhana of the Bhagavata., It is phure existence.
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It can never be denied, being the soul of all. 3till it is

beyond all deécription, It is in fact what the Bhégavata has
. : 18 :
summed up-in a sentence :- yat tad rupam i.e. reality is what

it is.

The ultimate reality as described above has three
grades'viz Brahman, Paramatm& and Bhagavan, though the ultimate
is also described as the fourth grade. The word "pada® {s to
be taken in relation to Brahman, Paramétma énd Bhagavan, meaning
"gra@e" as revealed in the progressive advancement of eniightn
ment; but, if applied to the advaya jh&@na, i.e. the ultimate,
it means "goal% AceBErys also remarks to the same effeot :—
trayanam viévﬁdiham purva-purve-vil@panens turiyasya pratipattir
iti karana—sadhanah pﬁda—éabdap, Tuffyasya tu padyate iti
karma4§§dhana@ ﬁéda~éabda%? With reference to Viéva ete 'pada’
means”medium’,while as applied to the ultim&te, the word

signifies "goal'.

The third grade.

The Bhagavata, following the desoription of the third |

grade by the Mandukya, quoted above, recognises Bhagavan a s

. 20
ananda marked by the fullest manifestation of all potencies.

| Jiva—gosvami in $a§~sandérbha,kas accordingly defined-Bhagav&h
as‘Enahda endowed withball-potendies fully revealed%lAgain, thel
presence of infinife potencies iﬁ Ehagavﬁn has led to his
designation as anigta,' *Qf course, the Bhigavata, besides
giving the interpremtion of 'eananta' as having infinite
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potencies, has attempted at other interpretations also,

. =3
Bhagavan is ananta as he possesses infinite merits, and as he

is the regeptacle of all the worlds which are like atoms in

24
comparison with his infiniteness.,

The gecond grade.

Now this perfeect ananda, in order to become the goal
of man‘s.emancipationB has to condescend to the individual soul;
Butvthé limited'capacity of tﬁe individual soul g@annot come
prehend perfeet‘§nanda.' Hence Bhagavan staﬁding for perfect
ananda has to narmow down his scopé to come within the compass
of human comprehension, In other words, he must be manifested
to be grasped by the»individuals.

The concept of pure matter.

- The medium which would limit him down to a perceptihle
form cannot be conceived to be outside him, since Bhagavan
would then become determined from outside. It is to be assume&,
therefore, that the medium belongs to his intrinsic nature which
is not affected by this process, Naturally the medium,with a
unique character of its own, cannot belong to the material
exigtence which drags the soul to limitations, Thus that
element which serves as the medium of the Bhagavan for his
manifestations is beyond the wgrld of nescience. It is called
qiéuddha—sattva i.e. pure matt:?. Pure matter is the
solidified manifestation of Yogamay&. Yogamaya is the

collective name for the infinite inherent potencies of ananda
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ananda as marked by.the perfect display of all potencies, is

svapna~-sth@na as noted down by the Mandukya (see supra). It ig

which the Bhagavata calls Bhagavén; and the Yogamayd accounts
for the manifestations of the infinite without injuring its
innate néture.

Paramatma as Vasudeva

Through the medium of pure matter, Bhagavan i.e.

revealed to the individuals as Pafamﬁtmﬁ. - The Bhagavata has
called the pure matter as vasudeva and accordingly has named
Bhagavan as vasudeva of the dezotees (sattvatas), for Bhagavan
is revealed through pure matfe;i

Creation is the dream of Patamatma, for, he is the

for this Limited manifestation of Bhagavan -as Paramatma that
the latter has been described by the Bengal school of Vaisnavism
as the vildsa (manifestation) of Bhagavan., Paranatmd as the

revelation of Bhagavan has been called by the Mandukya as taljasg

The first grade.

Brahman.

V&sudeva is related to creation in its speculative
stage (Ekgaqa). But creation is actualised in Brahman. Now,
creation being a phenomenen, presupposes a 'before' and an
'after', and, conveys with it thqﬁdﬁea of cosmic activity.
Hence we can eoneeive a stage whén there was a cosmic lull.
This state of static existence is designated aé Brahman, It is

like the sombre étillness of atmosphere before the rise of a
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tempest. Hence Brahman has been conceived as a gtill expanse
28
of intelligence which breaks into the cosmic process of creation.

Puruse,

Oun the other hand, the state of reality, ghen greation
is on, hag been designated as Puruga by the Bhﬁgava%g. While
Brahman is the passive exisbence at the background of creation,
Purusa is the manifestation of Brahman within' the creation.

Due to this, Purusa is concelved to be & desceni? whereas
Brahman, Paramatma and_Bhagavén are acknowledged és the three
gradeés of the ultimate, that have transcended the cosmic
process, The description of the Mﬁ@qﬁkya as ekonamviméétim
mukha and sthula-bhuk may point to this Puruga whom the Bhaga— .
vata conceives as endowed with the principles beginning from
mahat down to the five subleé-elements which are all nineteen in
‘number recognised by the Samkhya syste;% and this Purusa is
conceived by the.Bhﬁgavéta to be enjoying the gross object§%
Again, the epithets like jRgarita—sthana, béhi@Mprajﬁa,
vaidvanara all appear to indicate Brahman which ocozes out, ag
it ﬁere, in the shape of Purusa incorporatingrwithin his body
all phenomenal existenig.

Fromwhat has been stated above, it follows that
Brahma%énd Purusa being the different stages of the same
principle have been taken by the Mandukya as one and are

summarily described as one grade. . The Bhagavata has dleborated

and analysed this grade into two aspects viz Brahman and Puruvsa,
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go that the four grades of the Mandukya correspond to those

of the Bhagavata.

Chapter IIT

Different epithets: of the three grades.

sat, olit and Enands.

Bhagavan stands for 'Enandﬁ'; Paramatma for jhana
Which . ‘

Ais another name for revelation, while Brahman is passive
existence.+ These are the grades of reality, the fourth grade,
which the Bh&gavata, in the wake of the Mé@@ﬁkya, has described
as advaya jh&na. It may be noted here that the ultimate i,e,
the fourth grade of'reality ig also desgcribed as Brahman by
the Bhagavata, due to its being the ultimate source of mani-
festation (vy@hana?% Hence it is that Brahman the ultimate
is referred to in the Upanisads sometimes as sat, sometimes
as cit and sometimes as @nandaj (dMeew. The reference as
sacciddnanda is,except for the N?si@hamuttaram tapani. Upagiqad,
never explicitly mentioned in the same context. The Ananda-—
valll may be referring to it, but nothing can be definitely
said), sat being existence, cit being jnana.

The Bhagavata has defined sat as that entity which
persists in all three stages of the cosmic process viz creation,
sustenance and destruction; and Brahman, the first‘grade in
the hierarchical order, can naturally be called sai? Sat may
be another name for satya. The Bhégavata considers that entity
as satya which persists for all the times?ﬁ
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Thig is how Brahman, the ultimate, the fourth grade
of reality can also be described as 'satyam jHanem Enandam

anantam Brahmal

Avidye—pada, vidya—pada_and Enagdafpﬁda.

| T;#pﬁda—vibhﬁti—maha;nﬁfayéég~ Upanisad déscribes
the three grades of reality as avidya-pada, vidya-pada and
ananda-pada, respeet?vely. Brahman, the first grade of
reality, is avidya-pada for it is from Brahman that avidya
emanates and‘fetter9~the individual soul. Paramétmé‘is vidyé—!
pada for vidye-pdda stands for consciousness while Bhagavan
is ananda—pada.

~Abhaya, Xsema and amrta.

In the puruge—sTkta which the BhEgavate also Trepre—
sents?vtheée-three grades have been described by the terms-
'abhaya', kgema' and'am;ta' regpectively. Brahman is the
state of ebhaya for it is only in Brahme-kasivalya when the
individual soul merges into the cosmic soul i.e. Brahman, that
all duality involves bhaya (afflication) disapgzars. But mere
warding off of afflication is not enough. Release from burden
needs. be supplemented by peace. Abhaya has got to be attended
with.kgema i.e. welfare. Paramdtma is this state of welfare.
But welfare reaches its zenith when infinite bliss dawns upon’

the votary. Bhagavan is this infinite bliss.

Jagrat, svapna and susupti.
The three grades of reality may, in another aspect,
be described as jagrat, svapne and susupti i.e. waking state,
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gleep and dreamless sleepe. Thegse states, however, in the
present context, belong to the fourth grade which we have
dealt with above and have nemed non-dual consclousness. We
know that the individual soul experiences in ite pragmatic
life the three states; ‘But in regard to the individual soul,‘
they are due to the influence of ignorance. Hence all fhree
may be metaphysically called to be the states of dream, in-
cluding the waking gtate. It is only when the individual soul
transcends these states by attaining Brahman that it becomes
awakened. Brahman the first grade, signifiesg this awakéning
to reality, and then it becomes, in fact, the fourth state,
additional to the tﬁree pragmatic states of waking (Jagrat)
eto.  Thus the fourth state of jiva is Brahman, the firat
grade of reality, equal to jagrat. It is in this sense that
the Bhagavad Gita observes :-

ya niéa'sarva-bhﬁtanam tasyam jEgarti samyami

‘yasyam jagrati bhutani sé’niéé’paéyato migen.

But the votary has to advance further to the states off
svapna and susupti of reality in order to reach the climax of
- perfection. Parametma is the state of svapna because his
dreamy speculation (samkalpa) matures into the manifestation
of the éosmic process.

Bhagavan is the state of susupta in as much as the

turmoils of creation as well as cosmic hankering have all ceased

in him; {and, he is peagefully indulged in the realisation of

his intrinsic nature of bliss. That is why the Mandukya descr— -

- ibes him as anandemaya. As all diversity cdelsces into one
. —80-
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integral whole in the concept of Bhagaven: so he is described

as susupti.

Aun

Patafijali says that pranava i.e. aum is the
designation of God, (Pranavah tasya vecakah). "Pagya® indi-
eates'Iévara, according to Patanjali. fgkara, to him,'is the
primordial'teacher unaffected by prgamatic impurities (kleéa,
karma, vipaka and éééya). Tdvara stands for three agpects
of reality i.e. Brahman, Parametme and Bhagavan. The pranava
péy be described similarly, as the Mandukya has doﬁg in its
gpeculation on the sounds aum. In thig speculation, the
Mandikya holds that 'a' is Brahmen, 'u' is Paramatmd and 'm'
is Bhagavan. There-is also in aum, acéording to the ME@@ﬁkya;>‘
a fourth unutterable sound which stands for the transcendental
ultimate. ‘The idea behind it is to convey, that the realisation
of aum is equivalent to the realisation of reality in all its

degrees of hiera:ehy.

Brahma; Visnu and Mahedvars.

Dhyana-bindid-Upanisad describes Bralman, Paramatrd and |
‘Bhagafén'as Brahna, Visnu and Mahegvare on the basis of theilr
close relationship with 'a! aﬁd 'u' and 'm' respectively. The
Upanisad observes:-—

om ityekﬁkgaram Brahma dhyeyem sarvair muﬁﬁkgubhi@.

p?thivyagnié ca rgvedo bhur itjgkva pita-mahah.

ék§re tu layam prapte préthame prapavgméake
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antarzksam yajur vayur bhuvo visnur jaﬁardanap.
ukare tu layam prapte dvitiye pranavamsake

,\ ,41l-43
dyauh suryah sBma—-vedad ca svar ity—eva mehesvarah.,

Here Brahmd, Vigpu‘and Mahesvara are not used in the
~sense of presiding deitiés of sattva, rajas and tamas, accounting4
for creation, sustenance and destruction of the universe; for,
'a', fu' and 'm' stand for three grades of reality as shown
above by the evidence_of the M§p@ﬁkya. It appears that Brahman;
is called here Brahmd in so far as Brahman islenergised into the
cosmio process, whereas Brahma is held responsible for the
creation of the gross universe. Similarly, Paramatma@ is Visnu
by virtué of hié nature of revelation, whereas Bhagavan has been 
represented as Mbheévara-because all merge into the indivigble

essence of Bhagavan.

tat tvam asi.

The three grades of reality mey also throw some light
upon the interpretation of maha-ve&kya viz tat tvam asi.
Aceording to the Bhagavata, tvam is Brahmag4 tatlls Vasudeva
while asi, as T;»pada—vibhuti—maha—narayaga— Upanisad observes,
standé for identification attainable at the'state of Bhagavan .

To this the Bhagavata reads i———

 tasmins tadd labdha—rucer mahdmate

| priya—éravasy:éékhakité'matir mema .
ya§:%ham etat sadasat sva-mayaya
paéye mayi Brahmani kalpitem ﬁarg?

Here Narada visualised the identification between hin
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and the cosmic soul i.e. Brahman, the first gréde; éridhara,
while commenting on the next éioka, remarks that this realisation
of Bralmen is the realisation of 'tvam"(tva@wpad§rtha—éﬁddhg§;
Acdording to the Bﬁagavaté, Brahmanlis‘the true nature of the
individual soul, though ‘tvamﬁislgenerallyAused £0 mean the
individual soul.
Again, after this realisation, Narada had td go through
a course of training when :-
yenaivﬁha@ Bhagavato V§éudevasya vedhasal
mEyanubhavem avidam yena geochanti tat«padgg.
érgdhara-alse indicates that the realisation of
Vasudeva ig-tatupadarth&-éuddﬁg. |
| We may supplement the meaning of "asi" from Tri-pada—
#ibhﬁti-mahﬁmﬂﬁréyapam Upanigad where Malidvisnu i.e. Bhegavan
addresées the votary entering Enanda-péda in the following
gtrain ;=
tva@.Brahmgéi, aham Brahmasmi, avayor antaram na vidyate,
tvam evaham, aheam eva tvam. |
It shows that the identity between the individual soul
and Bhagavan is perfectiy complete in @nanda—pada.
Lastly, when the individual soul and Bhagavén coalesce
into one integral whole, the senae-(akhan@ﬁrtha) of the above-
mentioned maha-vakya glistens forth ashnon-dual‘eonseiomsness,

the fourth and last grade of reality.

All these interpretations of different epithets as
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applied to the grades of reality substantiates our view viz that
the Bhagavata has in conformity With.ﬁ%é&ﬁﬁ@ propounded reality,
the fourth grede, as advaya jﬁ§ha with three hiérarchical
gpadations: ‘Brahman, Paramatma and Bhagavan. The Mgpgﬁkya ag
well-as many other Upanisads support this view; ?ataﬁjali and

the Gitd fall in line with this contention.

CHAPTE R IV

Analysis of theiMétaphysioél'Sﬁfﬁéture'of“feality.

INDLTERNINATION OF THE ABSOLUTE.

The Mandukya descrlbes the reallsdtion of the fourth
grade of reallty asg followsg:- samVLsatl atmana atmanam ya evam
vedg?/l‘Acarya has explalned the passage thus ;= samv1sat1,
atmand - svenalva, SVam = paramarthlkam atmanam ya evam veda.
On thé evidence of Nap@ukyg it appears from the trend of this
interpretation that the fourth grade is the intrinsic nature of
the votary.

.The fourth grade standing for the perfection of the
individual soul cannot be touched by determination. Iffthe
state of perfection involved determination then the individual
soul would be doamed_to be imprigoned in prggmatic life for ever, |
If all spiritual strivings ére worth making, the state of
perfeotion represented by the fourth grade is to be recognﬁsed
ag beyond the scope of determination, and must be conceived as a )

state of absolute independenoce.
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Independence accounts for the fact that reality,
though eternally non-dual, yef can be dressed in a variety of
forms. The Bhagavata has described this phenomenon several
times in the life of Krsna whom the Bhagaveta identifies with
Bhagavan. To the bewildered eyes of Brahm&, a strange thing
happenédf. The Bhagavata has put the following in the mouth
" of Brahma :-

Vadyaiva tvad ;tééya kim mema na te méyétvam’ﬁdaréitam
ekosi prathamam tato vra ja-suhrd vats@h samastd@ api
tavantopi catur«bhugas tad—akhllalh sakam mayopasitah
tavantyeva jagantybhus tad amitam Brahmadvay&m élsyiié%

"TOgday, is revealed to my eyes your divine sovegﬁgnty,
‘Firét, you ﬁefe one -and only one; then you became all cowherd
boys and calves; furthér, you became expressed as all the
worlds; next all becane four—handed (the popular form of God).

-4 -

Lastly, all this heterogenety became 1ntegrated into non-dual

Brahma" .,

Thie Doetrine of divine sport.

This absoluté independence (svﬁbchandya) of reality
éxplainsg Row multiplicity piays against the baékgroﬁnd of
absolute non-duality. The position may startle logiec But
reality is the melting cerucible of all contradiationgé/o It is
designated as divine sport. | v

But sport cannot be done alone, A child requires a

toy to play with. S50 does the absolute. Yet how can Brahman,
~8Hm




Whieh is noh”dual, ﬁangge for a second to play with? To avert
this trouble the non-dusl is conceived to bring a second out of
its own being by its absoluté sovei&gnty and yet.to remainégozw
dual for ever. The second is but a shadow of its own self./“

The concepts of sakti and éaktiman.

 Reality thus plays with a seoond as a child plays with
its own shadoﬁ?/5 Now, thig faot has been logically represented
ag follows:i— Due to the divine will to play, which is another
name of its soveéign nature, reality,(i.e. the foufth grade)
bifdrcated‘itself; one 1ls the static existence while the other
is the dynamip movement; If reality was only to evolve into
dynamic moVemeht without a static existence serving as the
background of the dynamic movements, then cosmic dancing would
have been impossible. A dancer always requires a stable ground
‘.to‘dance Uponle Conveying this idea into the field of meta—
physiés, reality h&s two aspeets: one is static, the other is
dynamic. The static existence is called daktiman while the
dynamic movement ig designated as gakti,

These two aspects mre symbolised in the conception of
goddess Kali dancing upon the chest of éiva, lying beneath her
feet as a dead mess (dava). Both Xali and §iya are naked for
both are gsymbolic representations of indetermined intelligence
(anév;ta caitanya) or in the language of the Bhiagavata, non-dual
conéciousness, that has transcended all limitations. Again,

being the base of Kall, the static existence is held to be the
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substratum of the cosmic dynamism. All transcendental and
cosmic manifestations emerge from these two aspects of reality,

in order to satisfy the eternal thirst of play.

Bhagavan and Yogamayd.

On the ahalogy of the bla&ing ¢hild, we may conceive
that the first manifestation of reality, in its static aspect,
becomes pronounced as ananda-maya, under the urge of divine
play. Thus anandamaya is the first manifestation of éaktimén.
This Enandamaya is the third grade of reality, the Bhaéafﬁn of the
Bhégavata; and the éakti, the dynamic movement corresponding to
this Bhagavén, is Yogamégﬁ. :

The instinet of play begaﬂ to be_pronounced as full—-
fledged arrangements were being done to satisfy it. - The
concepts of Goloka and Vyndﬁ#ana ére specimens.of these arrange-
ments. They are ooﬁdeived to 55 divine cities where Bhagaﬁén
is settled along With his dakti, Yogamiyd.. Tt is for this
pictorial conception of being housed in the oity (puré) that
Bhagavan aeqguired the designation. of purusa; and, Yogamay&, his
potency, came to be conceived to'be & woman, his brid@?o @hough
the Bhegavata has used the term ‘purusa’ to mean primarily _
reality és dwelling in a composite:body built up by five elementZ%
yet, on the analogy of staying.ﬁithin, Bhagavan, (the third
grade) has also béen c@lled purusa. He is thus called parama-
purusa as residing in Goloka, the heavenly city, enjoying the

company of Yogameya, his spouse.
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Peremetif and Telsmi,

The instinct of divine sport became further inspired
and manifestations began to descend from the super-cosmic plane -
to'the_worlﬁw one., The starting point of these manifestations
is represented in the conception of N&rayana designated as
Paramatma by the-BhﬁgaVS%a. He stands for vidyd-pdda, i.e.
for conseiousnesé; because, the coamic ménifestations were
originated in the shape of.divine speeulation-(fkggga} which
the T?eUpaniéad describes as the awakening of Nﬁfﬁyapﬁkrom
glumber (unme§a). Param5£ﬁ§ is held to be a representation
of Bhagavan for, only one viz non—dual consciousness is engaged
in play. Reality has acquired designations like Brahman, Paraméé
tnid and Bhagavgn in response to the different states of the un— -
foldment of the instinet of divine spoft.

The energy corTGSPQndingfto N5r€yaga is designated by f
the Bhdgavata as Visnu-patni i.e. Lak?ﬁ?. As Nardyana is a
specific manifestation of Bhagavan, similarly Lak§mf'is the
vilasa (manifestation) of Yogamaya. . Although the principle
underlying the two is one and the same, yet Yogamaya is termed as 
Lakgmf'because of her different functions at this stage.

It is thus that the link of non—duality is never
broken, through all the menifestations, whether empirical or
transcendental. éakti is transformed into all sorts of

. . : / L~ .
manifiestations while saktiman who serves as theilr base, pervades

all, in order to .enjoy the wealth of happiness brought about by

these manifestations. Thus reality in its static aspect, is
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the universal base, and is at the same time, all-pervasive. It
is in this sense that the Gita- observes :-
— / . / \
- yo mam pasyati sarvatra sarvam ca mayl pasyati
~N / , S4/1
tasy—-8hamina pragasyami sa ca me na pranagyati.
The Bhagavata remarks to the same effect.

The manifestation of reality may be considered to be
egainst its nature since the latter is defined as self-contented
(apta~-kema) and thus inaccessable to.any further experience of
pleasure. At the same time, howewver, the menifestations
implying pleasure are inside the intrinsic qualifications of
reality«which therefore will necessarily have to iﬁ?%ake of

the qualifications of all its hypostases.

Brahman and Atmemaya.

The suspense of reality which is to be brought from
the state of speculation into the stéte‘oﬁ existence is ocalled
Brahman, and Brahman*s\potency of bursting into existence is
called‘ﬁémaumayﬁi Atmamayd functioning as the gékti“of Brahman,
has been concelived as the pringciple of heteré%%ene?gy; it is
the vilasa of“ﬁakgmi'which, in its tutn, ig the vildsa of Yoga—
maya as aaid above, $akti has the justification for acquiring
a name separate from Yogasmaya and Lakgﬁf in as much as the
stages of Yogaméyé gnd Lakgmf are marked by the constant
revelation of non-duality though duality plays against their

background. That is why votaries, ascending these planes of

Teksmi and Yogamayd, become firmly grounded in non—duality though
they can feel duality surging like ripples .over the non-dual
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surface. But the stage of Atmemiaya is different.

Purusa and MEya and dit;éaktig;

Kfma—méyg anticipates contradiction between duglity
and non—duality. Confradiotion becomes eomplete when”Ktmhm§y§
evolves into two contradictory potenc?Zs, -Cicchakti and M§y§§
Conditioned by these two potencies Brahman became Purusa, the
first descent.

(4) uaya.

According to the Bh@gavata Mayd seems to have three—
fold funetion. It first formulates individual soul by settings
up a partition in Brahman, the first grade; Thié process of
 fotmﬁlation of individual soul has been described by thevérutis
~as the process of outburst (vyucearaig). Secondly, the individ-—
wal soul loses the sense of its true nature thet the individual |
soul is Brahman;- and, aggrieved by the loss of its nature, @&
wails fdr its svarupa. In the meantime the pragmatic existence
clasps it in response to‘its wailings. The mourning individual
soul, thirdly, wistfully embraces the world as its svarupe and

it is thus that gradually troubles begin,
(a) Maya and Avidya.

The process of brezking up'into so many parts of
Brahman, designated as individual souls, is the primary function
of Mégg. The funetion of embracing a fictitious self by the
individual soul, foégetting its true nature, is conceived, by

the Bhagavata, to belong to Avidya which consists of five knots

N vi—p . — 6 l
( panca—parva avidya) leading to empirical life. Thus the
1 X )
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Bhagavata seems to make a distinction between May& and Avidya
of which Maya provides fall from heaven; whereas, Avidya makes |
the individual soul drink the water of forgetfulness and induces
the individual soul to embrace a counterfeit self as its own.-
These two functions of Avidya, viz véiling and induoing to em~

» 62
4 — /. :
brace are descoribed as avarana and viksepa in the Sankarals school|

(b) Avidyd and Prakrti.

Again, the Bh§gavata§seemsjto set up a distinction
between thékunivgrse as it is and as it appears to the eyes
distorted by Avidya. The Bhagavata seems to affirm that the
universe per se'doesAnot trouble the individual soul; it is
due to the misapprehension of the universe that the individual
gsoul suffers. - In other words, the principle of bondage and
the prineiple‘oﬁ'césmicﬂevolution seem td be differént according
to the Bhégavaté. The principle of bondage is named as Avidya |
while the g;ineiple of Qosmic,evolution is designated as Praﬁ%i

or Gunamaya.
—Y

The eoneéption of Prag@i ig apparently a borrow fmm
the Samkhya systgg, as other Puranas have done; é:pd naturally,
the Pufﬁpas-in allegiance to the éémkhya sysfem, mve to main-
tain the truth .of the universe. Yet the truth of the universe
hag been subordinated to the truth of reality, by the Bliagavata.
Thug the universe is not'absélutely true,for'none is absolutely
true except reality, Aedordingly,pra@%i which the Sawmkhya

gchool holds as eternaljh&s been described by the Blagavata as
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deriﬁed from Meya . |

| We may re-tell.the same truth by affirming that Mgya,
according to. the Bhﬁgavata,vhas two different evolutions :;‘
‘ Erék;ti or, to borrow a Tantrie terminology, aklista ajnana
whieh though not causing suffering, provides for the show of an
external universe; and, Avidya or klista ai%ha i.e. the cause
of all phenomenal afflictions. |

-(e6) Maya and Vidya.

It may be recalled that through all these menifestations
the instinct of divine play is going to be satisfied. If the
satigfaction of that instinect involfea‘éuffering to the individual
goul, brought about by Avidya, then the purpase of divine in-
stinot seems to defeat itself. If suffering of the individual
goul is the eternal doom to be~provided for the satisfaction of
divine instinet of play, then this instinet is certainly of
obnoxious nature, The ultimate fruth cannot be coneeiﬁed to
possess this. obnoxious nature, for then the ultimate truth cannot
be the ideal of all human aspirations. After all, the individual
souls are not other than Brahman, the first grade, as shown
above; and thus the suffering of the individual souls means,
in a way, the suffeéing of Breahman. Tﬁus suffering, if at all,
ig to be recognised'to be a temporary phase. ~Accordingly,
reality has been conceived by the Bhagavata to have an eternal
knack of extricating the individual souls from the bondage, It

is ‘ingrained in creatiem from its very start and is designated
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by religion as divine grace. Thé‘Bhégavata has conceived it as
emerging from.MEyé;in the form of the third prineciple distinct
from Avidyd and ?ré@%i. The Bhigavata calls this third
principle Vidya. A’ -

Vidya'operates to exbterminate Avidyd and thus makes
for the release of the individual souls. The Bﬂﬁgavatalhas
held Vidya as well as.Avxdya to have egqually emerged fromﬁMayS?GG
It is because of their emergenoe from the same stuff, viz. Maya,
fhat”VidyE'may react upon Avidy§ for, two absolutely alien
elements cannot. react upon each other. This :».inherent Vidya
can be brought to surfaee Wlth the teauher’s “touch galled diksa
(splrltual 1n1tiatlon)i whereby.Avldya, Pra§§1 and lastly
Naya gradually fall off. |

(d) Maya & Keala, Karme and Svabhdva.

Pr&kr i beglns to evolve into subtle and gross
creation as conceived by the Samkhya gschool but with a few
variations, With the Samkhya, Prekrti is the equilibrium of
the tripartite energy viz Sattva, Rajas and Tamas. The process
of creation has been conceived by the Bhagavata as follows i~

. Prakrti is the equilibrium of the three gunas; the
state of suspense which Prak;ti represents, must first be broken
- 80 that evolution may proceed, After the equilibrium has been
disturbed, an onward push is required, followed by an arrest of
the movement, so that principles (tattvas) may come into being.

The disturbance of equilibrium, onward drive, and, lastly,arrest

hes/éec#z ve 9
of movement are held by the Bhagavata as being done by kala,




Karma and Svabhava another set of three principles, all emerg—
67
ing from Maya.

(B) Cit-sakti.

Pragii moves on, on its progressive journéy, due to
the operation of Kala, Karma and Svabhava under the superinten—
dence of Puruga, the first desceni? In each of the successive
stages of the cosmie evolution, the three principles.are always
at work so that.under thé guidance of Purusa, the,ar$est may
be broken &fresh, énother onward push followed by arrest of
movement, may be possibig? This superintendence of Purusa
has been done by the aid of Cit—éékti, another principle
distinct from;Méy%? which co-operates with ‘the cosmic process,
and at‘thé same=ﬁime, assists Vidya in kindling it up into
flames to swallow Avidya, Pra%%i and Méyg%

| 'summarg;

The Bhagavata conceives the static aépeet of reality
as having three grades of manifestations visz Braﬁman, Paramatma
and Bhagavan, the first of which further manifests itself as
Euruga, the controller of the cosmic process. On the other
hand, the dynamic aspect of reality has its successive unfoldw
ment in Yogam‘éyg'z, Lakemi, Atmamdyd, Cit-gakti and MAys, the
1last of which gives rige to two different sets of principles,
each eonsist@ng of three viz (a) Vidyd, Avidyd and Prakrti and
(v) Xala, Karma and Svabhava. All these manifestations are

woveh into the fabric of the instinet of divine play.
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It may once again be recalled here that though differ-
ent names have been assigned to account Ffor Aiversity of funce— |
tions, yet Bhagavan, Paramatma and Brahman, with its manifesta—
tion as Puruga, are not three or four distinct principles but
one and the‘same, though endowed with distinet functions. Simi-
larly, the different degignations of éakti are in fact the dif-
ferent names for the same principle. The Bhagavata has summarif
ly described the static and the dynamic aspects of reality as

73
Purusa and Prakpti.

The cgoncepts of Purusa and Prakrti.

As has been mentioned before, the Bhagavata has

74
described Bhagavan as parama-purusa; it has similarly called
- 75 , ’
Params t-ma as'Edi—puruga; and lastly, it has called Brahman,

78
Puruga. So all the three different grades of reality may be

eoilectively ineluded in the category of Purusa. Similarly,
all the different grades of éékti may be incorporated in the
category oflPrak;ti which means dynamisgf

But Prakrti and Purusa are not two different concepts
ﬁutually execlusive, but refer to the same reality which the
Bhagavata descerihes as non-dual ’e.onsse:‘Lousmueszx,?/l In this way,
in‘spite of diverse manifestations, the chain of absolute non—
duality is never broken.

The doctrine of 28 categories.

From the conventional standpoint, the Bhagavata acknow-
78 .
ledges twenty eight principles. Prak?ti agssumes two designa—

tions in view of its state of equilibrium (avyakta) and its
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state when the equilibrium is disturbed (ﬁriguga); The concept 
of ‘Praktti 1s split into four categories visz, the Avyakta and
fhe three gunas., Prakrti and Puruse thus meke five principles.
The other prineiples are 3;. Mahat (universal intelligence),
Ahamkara (the prineiple of individualism),five sense organs,
five conative organs, mind, five subtle elements (suksma bhuta)
and five gross elemenzz. All these make up twenty eight
categories (tattvas) which may be enumerated in any order on
the bagis that cause and effect are one or two categoriez?
Considering ¢ause and effect as one and same, we can
hold that from Hahat down to the five gross elements, all evol-
utes of Prakrti are nothing but Prakrti. If so, then there

are two principles, ?rakyti and Purusa, both of which, ultimately

merge into one integral whole described as non-dual consciousnessy

We may conclude, on the basis of the Upanisads, that
‘the structure of the ultimate reality is non-dual consciousness
which is endowed with three grades of manifestation viz Brahman,

Paramatna and Bhagavan.

Chapter V

Intuitional and psychologicai evidence as to the grades.

(A) Intuitional evidence.

S0 far we ha#e tried to establish the grades of
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reality on the basis of authortative texts. We now:propose to~,
corroborate the same by the evidence of actual reaiisations.of
the votaries, The Bhagavatarhas itself laid much stress upon
the realisation of the votaries. It claims that the delineation
of reality is based upon tﬁe utterance of the enlightened.persong
The Bhagavata has given several instances of votaries whose
soteriological apprehensions substantiate the.doctrinéuof the
grades of reality. -Prajapati Kardama, maharsi Maiayadhvaja,
Devaﬁhﬁti, the mofher of Kapila are-all traditional examples on
this point. |

Prajapati Kardama

Thus the Bhégavata describes how Prajapati Kardama
reached his perfection, in the following strain :-
| mano Brahmani yuhjano yat tat sadasatah param9
gupévabhgse vigupe_ekabhaktyanubhﬁvite;,
nirahamkrtir nirmamaé ca nirdvandvah samadrk svadrk.
Apratyak~pr§§énta;dh§r dhﬁra@ praééntormir ivodadhih..
Vasudeve Bhagavati sarvajlie pratyagatmani.
parena bhakti~bhavena labdhdtma mukta~vandhanah..
‘ﬁtmﬁnam_sarvqmbhﬁte§u Bhagavantam avasthitam.
apadyat sarva—bﬁﬁtéhi Bhagavatyapi catmani..
icchELdveqa vihiﬁena sarvatra sama—cetasa
Bhagavadubhaktiwybgena prgpta'Bhagavati'gatié..
Kardama first attained eligibility for the revelation

of Brahlman by 'eka-bhakti' and then he could vigion it. Thence—
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forward, he acguired some special merits when Vasudeva was re—
vealed to him by 'para—bhakti'; Zlastly he realised Bhagavan by

‘Bhagaﬁadabhaktiujoga' and thus secured what the Bhiagavata des-

cribes as Bhagavati gati. .

Maharsi Malayadhvaja.

The life of Malayadhvaja tells the same story. Thé
Bhagavata says jme-—
tapasa vidyaya pakya-kasayo niyamair yamaih.
yuyuje Brahmanyatménam vijitédks@nilasayah.. |
‘aste sthanur ivaikatra divyam varga—éﬁtam sthirah.,
Vasudeve bhégavati nanyad vedodvahan ratim..
sa vyapakatajétménam.vyatiriktaﬁay§$maniu
vidvan svapna ivgmar§é~55k§igam»virarama ha..
- sékgad Bhagavatoktena guruyiﬁﬁarig@.n;pae
viéuddha_jﬁﬁnafdipena sphurata vidvato~mukham. .
pare Brahmani catmanam param Brahma taggétmani.
Tksamano vihayekgam asmad upararama ha.?
Here also the successive grades of reality have been
realised by Malayadhvaja in the progressive course of his

evolution.

Devaluti, the mother of Kapila.

These sqcﬁessive stages of attainment have been sum—
marised in the life of Devahﬁti?.the mother of XKapila, of
whom the Bhagavata describes ;i

evam sa Kapiloktené mﬁrgep&cirata@ param.
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atmanam, Brahma, Nirvanam, Bhagavantam avapa s&@.,

Atma~labha is technically described by the Samkhya
school as Purugamkaivalya where the votary realises the distinc-
tion between buddhi and Purusa, and conseqguently, betwéen body
and Purugaﬁ Brahma-~labha is another name for Brahma-kaivalya
as the followers of'ééﬁkara have described i.e. the realisation
of individual soul as identified with the ocosmic éoulo Nirvgga— '
labha is the realisation of Vééudeva'and final is the Bhagaval—
labha. |

TheSe and meny other instances may substantiate the
view thét Brahman, Pafﬁmatmﬁ énd Bhagaﬁén are three successive
grades of reality, in hierarchical order, comprehended by the
progressive realisation of the enlightened ones.

(B) Psychological evidence.

Sato

The recqgnition of three gradés of reality may also be
justified by psychological approach to the subject. Untii the
. individual soul attains Brahma—kaifalya, it cannot be said to bé
sat i.e. self—reposed; for; being carried away by taints (mala) -
thaﬁ_pollute its being, it ils nothing better than asat. It is
Only when the individual soul ocutting aéunder the pragmatic coilsg
goars bheyond pragﬁatic eXistence, that it may become sat; for, 1t
hag then abandoned the association with asat, for the Brahma— |
kaivalya is the state of sat. |

Cit

The mere attainment of the state of self-repose cannot
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be the final goale Release from the burden of pragmatic lif e
may mean easge; but, it is more negaiive'thén positi&e, Thus
cessation of all afflications (dugggwniv;tti) cannot mean the
- state of perfection, In fact, the teachings of pragmatic life
point to the truth that nanda deserves always to be the goal of
life in either its materialxexistence or its philosophical
journey. The individual soul, after Brahma-—kaivalya, has to
move forward btowards ananda which is a positive entity. This
journey from the sat to'&ﬁanda, unlike fhe material movement
faintly lighted up with the wane streak of modal knowledge, is
illuminated with the light of perfect consciousness.  This
méllow light of consciousness stands for“VésudeVa. Hence sat
can be held to be succeeded by eit. In other words, Brahman ig
superseded by Paramatma. |

Ananda .

'Spiritual strivings are, at their best, nothing but
modal knowledge; Modal knowledge is an off-shoot of Maya, for,
Vidya, the highes? type of modal knowledge, has emerged from the
Maya . The individual soul may attain Brahma-keaivalya and may,
consequently, transgend mrtyu (death) or bhaya (affliction), by -
means of the modal knowledge which, is, in a sense, Aviﬂyé;in
being a manifestation of Maya. Since spiritual strivings are
crowned with amrta of'ﬁnandﬁ,_one cannot strive for @nanda until |
one is free from anxiety. This ananda is realised through the

Vidya when the vobtary has passed the whole way illuminated by
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pure consgliousness. Vasudeva stands for the Vidy&., Thus avidys
leads to Brahma-kaivalya while Vidya makes for ananda. The
-féopani§ad obgserves that crossing death by Avidya, one finally
attains anenda by Vidyd. Anenda is but another name for

Bhagavan.

Chapter VI

Grades of the Bhggavata.
and

4
Grades as represented by Sankara.

What is the interrelation among the grades? Are the
grades independent of one another or are they relegated independf
ently to the structure of reality as its independant aspects,-or,
ig there a‘closeiunity among the grades? -

We may summarily'disoard the first alternative,as the
recoghition of so many indepehdent principles would militate
against the non-—dual struture of reality. Similarly, the grade
cannot form links in the chain of hierarchy, as shown above, if
they are independent aspects.‘ Hence? the third possibility
only is open to us.,

In fact, the Bhagavata has also adopted it as consist-
ent Wifh‘its philosophy. The Blidgavata hag expressly stated
that the éssence of Bhagaﬁgn is the non-dual consciousness vigz
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the Brahman of the Upanisads. In other words, the third grade -
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is bﬁt a\mahifestation of the fourth grade. Similarly, Para—
matma or Vﬁéﬁzﬂevg?‘(the second grade) is traced to Bhagavan
(the third grade) whomethe Bhﬁgavafa calls Krsna. So also,
Brahman (the first grade) is a revelétion of Vééudéva (the
second grgge). Lastly, Puruga'haé his essence in Brahman?q
The Bh3gavata has described this fact in another way
i.e. from top to bottom. Thus turiya (the fourth grade) is
said to be manifested as Bhagavan or K;gpafe Krsna, is manifested
in the shape of Vasudeva, in the state of meditation and visigg.v
Vasudeva reveals himself as B;ahman; the latter has expressed it
gelf as Purugg, the inner controilgi. |
Aoccording to the Bhagavata, each of the euécessive
grades is the manifestation of its immediately higher grade, tili
we come up to the fourth grade, the non-dual consciousness.
Again, the fourth grade incorporates within itsélf-all the three

grades teken jointly and/or severally. The structure of the four

grades is so that each higher grade implicates all grades that
- 92

are below it.
On this principle, Bhagavan i.e. Xrsna of the Bhagavata)
is described as the second or first grade. To him are also as-—
¢ribed the functions and charseteristics that are generally |
assigned to the second or the first. This explains how Krsna
can funetion as‘adya—purugé Nerayana dispelling maya with the
aid of cit-s’aifi. Similarly, Bhagavan is conceived in the form of]

purusa thbugh Brahman should be held prima facie to have been
94
manifested as Puruga. Conversely, Purusa, the first descent, is
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deseribed as adi-purusa i.e. Narayana, the second grade.

It is on the same principle, that the avatﬁfas, who
seemingly &escend ffom.Puruga as thelr nearest source, are des-
cribed as having descended from and having the characteristics
of the grades beyond Purusa.

The intrinsic identity among the grades and the in-
corporation of the lower grade into the higherggay be viewed
from another point of view. The hierarchy among the grades 1is,
from the psychological aspect, the progressive manifestation of
potency in the votary during the course of his ascending the
gpiritual scale until he becomes Bhagavgn with all potencies
fully manifested. Viewed in this light, the micro-and-mecro—

cosmic identity may be reednciled.

(B) Grades propounded by dankara.

The viewpoint that turiya, the ultimate, incorporates
all the three lower grades, is algo recognised by-éahkara though
in a somewhat different way. Acarya remarks:——

sarpadi—vikalpa-pratigedhenaiva rajju—-svarupa—pratipattivat

tryavasthasyivatmanas turi&atvena pratipipgdayi§iﬁatv§%;

tat—tvam—agitivat. Yadi hi tryaVasthEtmawvilakgapam turi&am;
anyat, tat, pratipattidvarabhavat éEStropadeééharEﬁ}&am_éﬁhyatﬁL
pattir vgil - | |

Obviously dahkara holds that turiya incorporates all
the three grades. He also reoogﬁises Brahman of the Upanigads
as consisting of four grades. But the fundamental distinction be-

/o -
tween Sankara and‘the Bhagavata lies in the fact that gaﬂhara
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has had to discard tﬂe three other grades as illusory (mayika).
The reagon is not far to seek. éﬁhk&ra has, at his disposal,
only Maygz the'prineiple of illusion, which he has employed to
explain all dynémism.~ The Bhggavata, op'the other hand, holds
that all the three grades are really existent., To uphold their
existence, the Bhaggvata recognises principles such as YogamEyé}l
atmamayd ete, wider in secope than Meyd. Having in mind the small
»significahce of Mﬁjﬁf?ﬁxﬂUpanigad has called the first grade,
which is éohnected with Mﬁ&ﬁ} to be the starting point of des—

trucﬁion,(myta) while the other three grades as eternal (amrta).

(a) The plea for examining the Mandukya.

Here -then the Bﬁﬁgavata differs fundamentally from
éaékara as to the nature of the grades. According to the
Bhegavata all the four grédes are true while éahkara maintaing
the fourth grade (Brahmen) as true and discards all the rest as
illusory. DNow, this divergence of opinions is based upon the
Qonflicting interpretations of some passages of Mﬁh@ﬁkya.

The problem may Be gsolved by the settlement of the
question whether thé descripbion of the four grades in the
Mandukya refers to the individual soul or to the cosmic soul.
éaﬁk&ra holds that the grades in the Mandikya refer to the indi—k
vidual soulé go except for the fourth grade which is the perfec—
tien of the individual soul, the other three grades, standing for
the pragmatic life, are illusory. The Bhagavata contends that thé

grades refer to reality and they are all true not illusory.
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(b) Senkara's Contention.

The M&ndukya describes the entire creation as equal to
Brahmen. Immediately after, it identifies the atman (as ayem
Atma) with Brahman. Followlng this statement, there is an iden—
tification of the 'ayam @tm&" ﬁithEthe catu?péda (sdyam atmd
eatugpad##). This'leads éahkara to the concilusion that catuspada
(four grades) referring to 'ayam atma' must belong to the indi-
vidual soul; for, the plirase "ayme atma' means the individual
goul. The gist of éaﬁkara's cbntehtion éppears to be that
Brahman cannot be referred to by the term 'this’ which is wont
t0 mean an'object close to the observer's hand. Hence the four
grades that are described in the Mandukya as belonging to 'this'
goul are obviously referring to fhe individual soul énd not to
the}cosmic soul. Therefore the four grades as belonging to the
individual soul are to be interpreted as @ointing to four states
of jiva viz weking state, dream, dreamless sleep and the fourth
state\transcendimg all the three former pragmatic states.

; /J . . . ) .
(e¢) Sankara's contention examined.

On this point, we submit that the description of the
four grades in the Mag@ﬁkya primarily refers to the four grades
of reality viz Brahman, Paramatmd, Bhagavan and advaya jnana.
The grounds on which our contention is based are ag follows:—
i.~Let us first ascertain the meaning of t he word 'atma' which
the Mandukya refers to as 'this'; for, the M@ndukya describes
the four grades as_relating to 'this' atma. Now, éahkara himselfi
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>interprets 'ayam atma’ -as the donotative sense of "Om' i.e.
reality immanent as well as Pranscendaht. (Omkérébhidheya@
pardparatvena vyavasthitap??{land thus the phrase cannot refer
to the individual soul. |
2. After delineating the fourth grade, the Mandukya concludes
with the remark:— sa @tmd, sa vijneyah i.e.this is the soul:and
this is the goal of knowledge. If @tmd means the individual
goul, then the individual soul would be referred to by the
Mandukya as the goal of knowledge. But this is against the
tradition of the Upanisads. |
Se ‘Therevare definite indications in the other passages of the
.,Mah@ﬁkya, that cannot be consistent with the reference to the
individual soul but can be considered in regard to Brahman onlye.
The Mandukya describes the third grade as £ollows :—
esa sarveé&ara esa sarvajﬁﬁ egoﬁtarjgﬁi ega yonih safvasya

~ prabhavapyayau hi bhUt@nam (i.e. this is all-knowing, the
lord of all, the iﬁner—ccntroller, the ultimate source of all
beings and accounts for their origin..and déstruotion). The
individual soul could by no means be described as such.
4, All'Upani§§ds are held by ééékaré to have their final import.
in Brahman. He has clearl&-stated this while interpreting the
fourth Brahma—sutra (tat tu samanvayat) If the padsage of the
Mgﬁqﬁkya refers to the individual soul, then this fundamental
proposition of {ankara falls to the ground. There is no other
passage in the Maqﬁﬁkya which may refer to Brahman, to save the-v
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" pogition of Sankara. Hence it is consistent even with Sankara'sd

proposition that the four!' grades desceribed in the Mandukya ref-
ers to Brahman and not to the individual soul.
5. In fact, Ehahdagiri Iras tried to expiain that the fouwr
grades desoribed in the MandUkya do refer to Bralmen though
'apparently the éruti may seem to describe the four grades as
referring to the individual soul.

| But {fe point held out by the commentator still differs
from our standpoint. Though according to the commentator, the
grades may be referring to Brahman and not to the individual
SOul, gtill, save and except the fourth grade, the other three
grades are illusory,. We, on the otlier hand, contend that all
the four grades are real asg referring to the Brahman of the
Upani§ads.

(D) Corroboration of our contention.

Our contention that the four grades refer to reality
and not to the individual soul is also substantiated by the
evidence of T;LUpanigad. The Upanisad reads as folleszw

- katham Brahmg K¢ sagupa—nirguqa—svarﬁpam Brahma ; pada-—
éatug@ayﬁtmakam Brahma. Kim tat pEBa~ca§u§@ay5tmaka@ Brahma
bhavati 2 Avidya-padah suvidy&-psdeh, Bnanda-pddah turiya-

padad cebti..... MulBvidy® prathame pade, ﬁﬁﬁyatr&; vidygnandatufﬁ
jéméﬁ@ sarvesu pﬁdegu:vyapya tigthanti. Evam tarhi vidyga§h§@
bhedah katham 7 tat—-tat-pradhanyena taﬁ%taduvyapadeéah. Vastutaé'
tu abheda eva, tatra adhastanam ekam padam avidyakéavalam bhavati;

: 98
uparitana—pada—trayam éuddhaebodﬁﬁhanda~lak§aqam amrtam bhavati.

The same view is held by the Bhagavata,
~107- |
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(E) Why Sankara interpreted the grades to belong to Jiva?

To’appfeoiate the interpretation as given by ééhhara,
the following point deserves consideration. éaﬁkara was born in
an age WhenABudégsm had penetrated India through and through.

It was in those déys when reality, as SQMething'positive, was to
berdefended not only Qy means%of logic against the negative intaﬁ
‘pretation of the Bqd%ﬁsta, Heﬁce the bask which lay before
Sahkara was to re—-place Budqgsm by the‘Upénigadie tradition and -
to uphold reality as a pdsitife entity and the individual soul

as identical with Brahman. Thus ééhkara had to emphasise the
foﬁrth staterf the individual ‘soul as identical with Branman,
the positive reality.

Thus, whatever the interpretation of the éﬁhya—vada méy
be, to éaﬁkara; the establishment of the positive reality of the
dtman (Etma-pratigthd) wes the sum and substance of his philosw‘
ophy . For this, he had to discard all impositions upon the
individual soul ag illusory; he ultimately asserted the posi—
tive entity of the Etman by identifying it with Brahman. éaﬁkara
had established Brahman as something positive and not negative.
Thig he did on the basis of the Upanigads. All his attempts are,
therefore, eéntred round discarding the limitations (upadhis) ofA
the individual soul, so that iﬁimay rest at ease, grounded upon
its intrinsie nature of pure existence (svarupe—-sthiti).

/. i . . o
(® Sankere and the Bhagavata compared.

/
(&) gahkara's position explained.
We propose to throw light upon the position of Sanka ra
-1p 8- -
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by an illustration from the quaefaéiiha. There is a story that
a prince was lost in a forest., The prince himself was not aware
that he belonged to a royal family, He wandered For years in thé
forest until he was found one day. He was cleansed, shaved

and waghed., Ultimately, he wasg eroWned.

éahkara has established the identity of the individual
soul lost into the maze of pragmatic existence. His philosophy»I
is mainly concerned with the question of cessation of afflictiohJ
_(dupkha—niv;tti).Peaeeful rest marked by the termination ofall |
mundane limitations seems to be the goal of his philosophy.

But it must not be assumed that,in order to do’justicew
to the demands of his time, $ahkara had no time to notice this -
pure existence of the soul, culminating in the states of know— -
ledge and bliss. To éaﬁkara; also, Brahman of the Upanigads
was not only sat (éx;stence) but also cit (intelligence) and
ananda (bliss). This fact may be illustrated by the interpre-
tation of éaﬁkara dealing with the aphorism —'tat tu samanvayﬁt}
where Brahman is as existent as he 1s self-luminous and self- B
contented (idantu paramifthikam niﬁyaut?ptam svayam—jyotih—~
s#abh§#&m).

(b) Position of the Bhagavata,

The Bhagavata follqwing the trend of the Upanigads,
hag developed upon éaﬁkara, by conceiving réality as having four 
eternal grades, Brahman, Paramatmf, Bhagavan and non—-dual conscioud
ness. IG holds‘that gspiritual aspirations reach their
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perfection by soaring heyond pure existence of reality to non-
dual consciousness, through the medium of pure knowledge (eit)

and pure bliss (ananda) .

With the aid of Maya, the principle of illusion,
éaﬁkara ascended to Brahman which he recognised to be the fourth
state‘of the individual goul. In order to reach this goal,
rééhkara~had to discard the three other pragmatic states of the
individual soul, vigz waking, dream and dreamless sleep. Thus
éahkara employed the method of exclusion for the attainment of
Bralman, the fourth and ultimate gstate of the'individual soul,

The Bhagavata has recognised the position of éahkara.
It admits that in order to reach Brahman, (the first grade of
reality), one should resort to the method of exclusion Hr dis—
carding the three pragmatic states viz waking state etc. But
the Bhagavabta does not stop there. It soars further from
Brahman to Paramatmé, then to Bhagavan and ultima tely to advaya
jnéna. For this further soaring, the Bhagavata has employed
the method of trascendence, in supplement to the method of ex~
clusion of éahkara. It is an outlook whefeby all manifegtations
whether cosmic or supércosmie are integrated into one spiritual
commonwealth. The method of transcendence positsthat Brahman
incorpbrates wifhin itself the world thougli the realisation of
Brahman was obtained, at the outset, by discarding the world.
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The method of transcendence further posits that Brahman is trans-

cended by Paramatma@ and so on,until we reachmon-—dual consciousnes

() -Difference of standpoints.

éahkaré, by employing the method of exclusion; md to

- ghut out the objective world, in order to reveal reality beyond
the objective world. éahkara’sdgtlobk contemplates a contra-—
diétion between absolute reality and the world. One cannot have
theivision of realit&‘and that of the world simultaneouslye The
Bhagavata, on the other hand, seems to entertain a standpoint
where this contradiction has coalesced into one integral whole
marking the absolute harmony between world and reality, This
standpoint has been expressed by the Bhigavaté which observeé
that under four ¢ircumstances, non-—dual eongoioﬁsness emerges

as the living substance of reality. They are (=

asi] jﬁEnam atho hyartha ekam efﬁvikalpitém.

yad& viveke-nipung, #dau, kg:*ta—yuge—gyuge?? |
“The duality between reality and the world melts away under fouf
circumstances. To the wise, there i1s never any duvuality; before
the creation there was aléo no duality. In'the,golden era, it
is conceived that there was an enlightened mass of people to

whom unity was a living truth. TLastly, duallty fades away

when any one transcends the space-time scheme".
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Chapter VIT

Is reality of the'dﬁalists higher
. . than . h
that of The monists?

(A) Fdndamental misconaeption.

The -Vaisnava sécts which arose after éaﬂkara often
contend that reality which they worship as the highest, is
higheritpan that of the éahkara school.. Brahmax of éﬁﬁkara, they
assert, is only a light of Bhagavan, the supreme of the Vaig-
nava sects.

' K;ggadﬁsa Kaviraja, a great exponent of the Vaignava
school of Bengal, Writes, at the introduotion of his work 'Cai-
tanya—carita@yta’ about the Brahman of the Upaniéads as follows:-—

''yad ad#aité? Brahmopanigadi tad apyasya tanubhd.’

Brahman of the Upanigads is nothing but the light of Krgna.:

Though in later Valgnavism, this contention has been
“much empliagised to embitterlthe relation between the monists and’
the dualists, yebt, it must be pointed out to the credit of “
earlier Vaigqavism, that the fundamental unity between Brahman
and'BhagaVEn,,Was not lost sight of by scholars like Rupa-
gosveml and Jiva~gosvami. Thus Rupa observes :—

Brahma nirdharmaka@*vastu hirviéegam‘amﬁrtikam.

iti sﬁryOpéﬁasyaéya kathyate tat prabhopamaé??

“ Though the living substance between Brahmean and
Bhagavan is‘ﬁhérséme, yet, Brahman is described by analogy to be;
the light of Bhagavﬁh; because of its eharacter of undifferen-
tiated mass of intelligence.”
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Jiva also corroborates this view.

(B) Kranadasa Kaviraja's view reviewed.

¢ e g

The c¢laim of the later Vaisnavas is based upon the
confusion between Brahman of the Upanigads and Brahman, the
first grade. We agree to the contention of Kr§9ad§sé Xaviraja. -
that Brahmen, the first grade, is the splendour of Bhagavan,
the thipd grade of reality, but Wé bannot ascept the view that
Brahman of the Upanigads is the 1light of Ehagaﬁﬁn, Krsna of
the Vaignavas, Brahman of the Upanisads and Brahman, the first
grade, are two distinet concepts. Brahman of the Upanisads
means reality consisting of all tﬁe fdur grades i.e. Brahmn,
Paramatmé, Bhagavan and advaya Jnéna. The*Bhﬁgavata has Qlearly
used the word 'Brahman}Ain~the meaning of all the grades of
reality, taken‘togetigi. -Bvidently, therefore, the word
'Brahman"as'used.in the éloka "vadanti' etc, and interpreted
by us as the first grade of reality, is the lowest in the scale
.of the graaes. '

Wiy does the Bhagavata describe the first grade as
Brahman? Because the first grade pervades the world (vrmhana).
Brahman, the - first grade, or, to borrow the terminology of
Tr.Upanisad,avidya—pada is so desigﬁated begause Maya, the
dynamic aspect of Brahman, has evolved into the material world.
Though really Mayad evolves, yet Brahman israaid to evolve becausg
of the identity between falcti and ééktiﬁ%g?

Thus the concept of Brahman of the Upanigads and
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Brahman, the first grade, being'different, the contention of
Krsnadasa Kavir&ja, based upon the confused identity between
the two Brahmans, is unmerited.

(C) Reality of the Gita.

The Gitd throws some light on this point. The Git&
seems to have acknowledged the grades of reality, though in
different terms. Brahman, first grade, has been designated as
Ksara, by virtue of it§ﬁnzing out into pragmatic existence
through its potency, maya. - Vasudeva or Paraﬁﬁtmg, being the
mere witnesa, is called akgara. But beyond Kgara and akgara,
is uttama purusa who éontrols all; being the supreme lord, he
is also_called Paramﬁtm§%04The supreme lordship of uttama
purusa closely corresponds to the description of the third
grade in the Mﬁ@gﬁkyain
‘ega sarveévaraq{.... ego&taryémi' etec. It suggests that the
third gradeﬂof‘mﬁbgﬁkya is the Paramdtmd of the GIta,

Thus it appéars that ksgara, akgara’and purugottama
of the Gzﬁg, correspond to‘BhEQavata‘s Brahman, Paramatma and

Bhagavan respectively.

, .
(D) Brahman of the Sarava Upanisad.

.Sectarién‘VaﬁgpaVism ig fed with the doctrine of the |
Bhagavata. It is,-agaiﬁ, the miéintefpretation of the Bhagavata,
that hag led the later Vaigqavism to that extravagant claim.

In fact, the word 'Brahman', misunderstood by the Vaigqavaé in_:

Bhagavata context, is not unique with the Bhagavata, to mean the§
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first grade. The éérava Upanigad also uses the word ‘Brahmanf_
to mean the same thing viz the first grade ;-

- Parat parataram_gggggg, yat-parat parato Harih,

“tat-parat parataro hidas tesmat stutyddhiko na hi%?s

(E) Qur suggestion.

Still the use of the word 'Brahman’ in 'vadanti' et
is not quite happy, we admit. A distinetion is required to
avoid confusion between the two Brahman& . What the Gita calls
ksara, the Bhagavata calls Brahman., We reféer accordingly, to
the Brahman, the first grade, és-kgafa—Brahmani; and to the
Brahman of the Upaﬁigads as akgara—Brahmann |

Now, with Krsnadasa Kaviraja, we admit that kgaram
brahman, as an‘undifferentiated mass of intelligence, is the
light of Bhagavﬁh; We, at fhe game time, assert, on the Masis
of the Bhagavata, that akgarawBrahman as consistihg of all the
four grades, is higher fhan Xrsna whom the Bhagavata calls

Bhagavan, the third grdde. Aksara; Brahman, the sum-total of

all the four grades, is the Brahman of the Upanisads. How ¢an’"

this Brahman of the Upanisads be:the light. of Krgna?

~115=
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CHAPTER V111,

Realifty of the World
and

non-duality of reality.

(A) MayZE explsins plurality,
MEYE is the pm.nolple, which the Bhagavalta holds,

to account for the appesrance of plurality. The ‘Bh"é‘gava{;a
hes defined Meya as followsg-
rtefthen vat pratiyete na pratiyets cHtmeni. -
tad vidyat dbmano m"é,y'é'a}lz yothzbhaso yathd teuné;.’p. .o
The principle which accounts for the zppearance of
the world, wi'l:hout any objective: comn'tei*mpar't :‘Ls W&yé. Resl-
1t‘y shows :x.LselL as the emplI‘lCal world which hdS diversity
in its structufe. Mayz is the potency of IfScLI‘d«-brg:%gZLW znd
there is identitv between sakti; and saktimim. The: ksara-
Brahmean - 18 mam.fes ted &as the empirical xa%g{é% While ]@ﬁéiyéf
cannot c:rea'te enything real in the sense of &bs olute, ksara-
B’I‘dhﬁlcill, lying et the backgrounc‘i of cregltion ig 8poear*1ng,
the oucrh the Maya, as the phenomenal wor%g%; The world b-elng
the appearance of Brahmen, has no reglity dpart from ksars-
Brahman. Thus the world of apparent diversity does ﬁo’c affect
the doctrine of non-duality of reality.

(B) Relstions between reality zmnd the world,

The intimate connection between the world and reality

(kgax*a—»Brahman*) has been spproaced in the Bhagavats through
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all possiblé concepts, It says of the universe : -~
yasmin yato yena,[ ca yasya yasmal
vad yo yatha kurute karyate ca.
paréfvareéam parsmem prak prasiddham
tad Brahma tad dhetur snanyad ekammg

There are other instances on fhis p‘o%:[]i%.

Behind the appearence of plurality, gbsolute indeter-
mination is at work. The reality has menifegted the world in
order to rezlise its own intrinsic beauty and cha%ﬂ%: Tt has
made itself immanent in creation, in the shape of Puruga, the
first descent who emjoys the obj ective univerge., Bubt reality
is mnot only :‘anﬁnént in the universe, it is alsgo beyond the
universe. AllL conception of the hierarchical grades is msed
upon the viéw that reality has transcended the universe., Thus

Py o ll ’ '
reality is both immanent snd trans cenc’{en%.

(C) Ruruse - the custodism of non~duslity.

The concept of purusa as the reality, immanent in
the creation, jusiifies non~duality even 1f confronted with
the empiricsl plurality. While the individual souls are wan-
dering in the maze of plurelity which gppears to them the
only truth, the concept of non-duality does mot é;ppear to their
conventional reasoning. It is purusa who always keeps burning”
the torch of consciousness revesling unon~duality as the inner-
most core of gpparent diversity. |

Like Petehjali, the Bhagavata has concelved Purusa,

e 113
as the primordisl teacher, glways ready, from the ghtart
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of aresltion, to instill into the humsn mind the divine spark

of knowledge, to whmch non~duality ie the living truth. Purusa

ig eternally awake to the gpxrltual vision of non~duslity.

The individual souls are &ll endowed with vidya thenks to

Puruga, o that even within the prsgmatic emistence, there is

at least one person viz Puruga to whom non~duality is true/f or all.

the times. -

| The apparent diversity of the world fits in, in this

weay, with the non-dual structure of Brahman., WMonism reigns, in

the Bhagavatea, ags the highest concept of reality.

(D) PFinal conclusion as to the interpretation of
tvadaenti! etc,

Reallty‘hde been dpwroadhed from dif ferent angles
end the Iinal conclusion as to the nature of reglity is thst
reallty is non-dual con501ousness; the séme‘reality pervades
all the grades viéweé.imxbheir hlersrchical order.

| In this seﬁsé, both the interpretations by érf&har&
end Jivagosvami of the d1oke, fvadanti' etc, cen be reconciled.
Reality is one and only one - says érféhare; reality has dif-
ferent grades - says Jivagosvamil. We propose Lo supplemnt both
these truths by%msserting that reality is not exhausgted in the
three grades; It has incorporated the three grades but is
still something more., It is the fourth grade which the Bhag-
avats calls non-dual congciousness, This is the highest truth
of the Bhagavata.

-3 e e w o




119,

CHAPTER 1X,.

From aébstract to coerete,.

(A) Krsnas - the Bhagavin of the Bhigcavets.

The primary task of the Pureama literature is to
present philogophic truths in such a form thet even laymen
will be &ble to assimilate them. Accordingly, the abstract
concept of Bhagavan, (the third grade of reality,) is} to
the Bhagavata., Kygpa,_a Living personality of fresh and
Plood, & paragon of beauty perpetually renewing itself,
playing upon his invincible lute and warmly embracing cowherd
women assembled &t the bemk of the Jumna, in the full-moon-1it
nights of the sutumn. Krsps of the Bhigavaets is the popular
embodiment of ﬂheszstract principle viz pure bliss (znanda).
With. the help*of'a&legory, mebapher, cregtive imagination, the
Puranas have @reéented the abstract principles in conérete
forms to appeal to the common people.

(B) Is Kresna a contribution of the Bhagavata ?

We have ghown sbove that the fourth grade of veality
is indescribsable., But as the Purapas are out to describe
reality to commonlpeOPle, they have to fall back upom the
highes® point where éabdawcan reach,  This highest point is
Bhagaﬁén, The Bhagavata has, accordingly, deseribed this
third grade as the highest realily though it is not represented

there as Bhagaven but ag lute-mouthed Krsne.
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Kresna is héwever, not the original contribution of
the Bhégavatavas the idea may be s een afloat before., Neverthe-
less, the lovely structure of the concept of Krena, that
appeals to amd stirs the imnermost core of our being is def-
initely the Bhﬁgayat&'s most outstending contribution to

the world literature.

(C)} The concept of Xrsna snalyvsed.

(1) ZIs Krsna mythical ?

In order to Judge the life and pergonality of Krene
fromaphiloéophic stendpoint, it is necessary to trace the
principles snd circumstanées under which the concept of Krsna
has deﬁelcpad. our aiﬁémpt has twofold purpose in view. It
wiil,_on the one hand, show how the populer concept of Krsna
has been deduced frdn'the sostract concept of reality by the
creative imaginstion of the Hindus, while, on the other, it
may supply materials against those who are prone to discard

the stories in the Puranas, charging them as legends and myths

and feabrications of imagination munning riot.

(2) Krsna - Bhagaven.

The Bhégévata,has laid down the equation that Krena
énd Bhagavﬁh,‘the third gradé of reality, are ldentical, It
boldly asserts that Bhagaven mesans Muku%%%{l Mukunds ig
another name for K?§%£?/2 Thus, indirectly, the Bhagavata
holds thers Bhegaven snd Krena are identlcal. The Bhagavata
has also explicitly expréssed the identification that Krsuna
ig none other them Bhagaven himself (Krgnas tu Bhageven

114 '
svayam ).
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(3) Iﬂ“gi}& ~ the black,

Bhegavan K:g‘@:pa cammot be other than bladt. (a) We
have seen before thalt Bhagaven, the third grade of I*e‘éli'ty
stends for susupti-pada; it is a state Whel'a/eﬂ.l. diversity fueses
into one integrsl whole., This phenomenon of alir&bsorpﬁiom |
reminds us of moonless night (amabsasyd) , wlieﬂ the world Dbe-
comes, as 1t were, gbsorbed in all- embracing glo om, Bhagavan
being the melting crucible of all di'ver:st'%%y, may. have been
described as dark. (b) The absence of sll colours is black.
Bhagfavan, being marked by the absence of all conditions, mey
have beeny on the basis of p‘opu.lair analogy, described as
black. (c) ‘om', the mysterious: syllcﬂzle, has been described

Fore
}?Oﬂs I:a1gges b:mg the three grades of vealmy We have seen that

g

ta! stands for Bre hman, rut for Parematmé end fm! for Bhagavail.

The Dhyanabindu ‘ﬁp‘m1isad describes the colours of these as

followss: = |

akarah g)-{taveufpe@ syat ragj o-gu£1a uai—fx*iteh .

ukdreh s@ttviksh duklo makzreh Krena-timasah .

Here 'm! or Bhagavan has been clearly described as
blacke.

(4) Krena - ‘the neme of Bhagaven.

Originally, Bhagaven, the third grade, was krens
(black) . Later on, Bhagavan became ‘Krond. ¥ With the develop~
ment of Va ;sndvz.sm, Bhagavan, the kmj@l'la (black) becamne Bhagsvan
Krsna., meaning & particular personality standing out sgainst

the o”cherl concepts of reality.
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/
(5) Krsng, - S1VeLe

 As Krena is only a designation of Bhagavdn, the third
grade of reality, Krens and Rudra are identicadl, for, both the
designations refer to the same truth.
(&) Brahmopsmigad hes described reality as follows s-
athdsya purusesya cetvari sthenzni bhaventi : -
nabhir, hrdayam, kemythenm, murdhs ca. tatra cabug-
padan Brehma vibhatis Jagarite Brahma, svepne Visnuh,
suguptau.Rudras, tufiyam:akg&ran.
Here we find that, in the catus-pads series, Brahman,
the third grade i1s mentioned as Rudra.
(b) Fromiéarava.Upanigad also the status of Rudré
as the third gré&e of reality may bedseertained»:’m
parat paratarsm Brahma, yat parat parato Harih.
tat pargt parataro higas tosmdt stutyodhiko n%;gi o
fgé.of the éérava‘Upanigad is Rudrs as cazn be
gathered frrom the context.
(&) Again,-Viggu and éiva_(Rudra) are described in
the Skanda Upanigéd as mutually identical ¢ -~
éivéy& Visnuwfﬁpéya éivawrﬁﬁéya Vignave.
Slvasya.hrdaydm Visnuh Vignos ca hfdeum é&vaﬁif.
Aocorélag to the Bhdgavama.g;ee, Vienu and Krsna
are identicéi; it follows, then, that é&va and Kregna are also

identiesl.
' . /
.All.thisvshows that the conflict between the Saivas

and the Valsnavas is unmerited; for, both of them worship
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the same reality, though the names mgy be different.

(6) Krsna - the two~handed.

Krena 1s the meme for Bhagavan, the third grade
which is conceived to be the final goal of gttaimment (prapti)
Beyond that, is the fourth grade vwhich the Msndukya has des-
cribed as inserutsble. The conception of atiainment may be
carried only up to the thirdngra&e, In other words, Bhagavan
is,to empirical individuals, the perfection of all spiritual
aspirations. He is the highest ideal of humemity. Bhagavan,
then, standing for the perfection of humenity, may be conceived
as two~handed as all humen beings are%lg’*llg'
(7) Lute of_gwsﬁa.

v b s

(a) Indeterminstion of the sbsolute

The lute 6f Kreng has‘gained feme due to its power
of breaking the feltterg of pragmatic existence (dufjarawgehaﬁ
é@ﬁkha%%? and drawing towards him all goﬁis living in V?n&éﬁana,
The absolute is working behind the spiritual and material mani-
festations. But it has a kmack to bring back all diversity to
ite original status of non~dusl consciousnegs, If reality had
only the independence to unfurl, without the power to bring
“back to ggég? original status, then the indeterminstion of
reality could not be absolute, but conditional., Thus immersion
and emersion both pertain to the intrinsic nature of reality.

(b) Gopis.

Thus while creation is complete, the individual souls

are naturgally endowed with lust for enjoying happiness. A1l
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individual souls, are, in & way, go;og_—s ags they are all in search
of Krena, stending for amanda. The alluring nature of znsnds,

is ‘symboli.,éed ‘in the concept of Krena'ly lute, "It is due o

their desire for realjf.siﬁg perfect Zmandds thet the gopis take -
to spiritual strivings, by cubtt ng asunder the knots of pragmatic

existence and at last meet thal parama Purusa.

(¢) Vendavana,

Bhagavan had promised that he would not move & single
step out of v:mdavana. Hence Vrndava,na is the place where
Bhagaven resides 3“01* eve%?l :ESOpclHISCLO ﬁe] cares thal reality
has pervaded everything, Hence all existence whether cosmic
or spiritual is blessed with the presence of Tga, the suprene.
All this implies that we ave all gopis amd are all inhabitants
of Vrndavang.

This attraction has been variously designated as
divine grace, the fervour of devotion and lastly the lute
of Krena. Krena is so called for he attracts (kdrscz,t::. ti Kesnah) .

(d) Secret of rassa JZL:L&L

Thought we all sre inhsbitemts of Vrndavena, yet, for
us, Bhagavan is still asleep. His 1ilas commence with tkufija-
bheange! i.e. with the moment when, lying with his beloved, he
will be awakened by the gop?fs. In other words, we are to
gwaken ‘the highest in us by means of consclougness so that
we cem witness the infinite 131&s of Bhagavan. - Tt is only
when the barrviers of px'agmatic existence sre broken theat the

individual soul will abttain the deepest embrace of Bhagaven.
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This, in faect, is the secret of rasa~lila vhere sll souls,
like gopis, become one with Bhaogavan.

{e) Ananda -~ The Ffinal goal,

énjoyment of innate’ecsﬁaﬂy‘has'been responsible FTor
different manifestations of reaslilty. And so, Brshman, or
rather Puruss, enjoys the gross world; Paramﬁimafenjoys
the subtle, while Bhagsvan enjoys pure bl%%gz
Gaudapads remarks i -
Viéﬁo hi.sthﬁl&hhunAnityé@ Taljaso pra~vivikts~bhuk,
Fnenda~-bhuk taths Préjnes t¥ridha bhogem nivodhats. ..
sﬁﬁﬁla@:tarpayate vié&ay:pravivikta@.tu taljasam.
'énaﬂdaé'ca tatha prajiem tridbf typﬁim.nibééhé%g .o
Agelin, Gendapada concludes : o
bhogéftham sratir ityanye kgﬁgftham itigcabared
daivasyaisa svabhévo&amféptakémaéya ké:spp%%%.,

(D) Krena — the perfection of emotionsgl life,

Moulded of beauty end charm, Krena stands for the
perfectidn of emotional life, .Freud has pointed out that
Kdmz (sex instinet) is the rooﬁwiﬂsﬁinct that constitutes the
foundation of our life, The 5¢tistic concept of K?@ga.is
the wesult of the pafamount sublimgtion of that instinct.

Here lies- the special contfibution of the Bhagavata
that it has presented 0 us a.concept of reality and en appro-
priate method of spiritual approach (sadhanz) by which Kama,
the root-instinct of our life, may be so sublimated that the
votary, without excluding emy of his mental phenomens, will

find the highest fulfilment of spiritual life, Ly the attaln-
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ment of para bhakti (supreme fervour of devotion). The

o

Bhagavata concludes that by Iistening to the dallisnces of

ck
ey
[
09
o]
ys;
He

s with Krgsna, the votary would conquer Kemsz (the base

48
D
%,
o
)
l._x
feate

nstinet), followed by the dawning of pard bhaklti s-
vikpiditem vreja~vadntbhir idsn cs Vienoh
/ - © / — b
sraddhenvitdnuérnuyad atha vernsyed yah.
bhaktim parezm Bhagavati prati~labhys kamem

oy -“ék . - a 2 '125
hrd-rogem asvapahinotyacirens dhirsh ..

- o .E @ Ry ) > @ —
Conclusion -~ Bhavata, the sativaba-gamhits,
: A -

The Bhagavata describes itself as Sﬁ%tvatawsa@hi%§§
and as such it owes alleglance to Vasudeva, the sUpreme‘de%%gn
Thoughfthe Bhagavata is essentially‘engaged«with Krgna, yet
its allegience to VEsudevea is not affected; for, Krena is but

the essence of Vasudevea.

The Bhagavata seems to have classified the four
grades of reality into two sections., Tt calls the First three

/. . 128 _ 129
grades as sabda~-Brahman, while the fourth grade as parva-Brahman,
Again, the Brahman of the Upan%gads, consisting of Hur grades,
ig the para~devata of the Bh‘ézgavg,%a.

For all practical purposes, Bhagevan Krens is the
para devat®, He is the highest point of’éébdarﬁrahma, Hence
the Bhagavata, & colossal embodiment of éébda; ie justified in
being mainly emgagedﬁviﬁh Krsna, and his manifegtation,
Vasudeva. /

e L e
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PART L1,

— S
BHAGAVAN _SRI~KRSNA.

. -

Chapter L

S —
Sri-Krsna -~  the final import
"7 of the Bhagavatsa.

LA

. = s {5
(A)  The ﬁ&agavata - econcerned with Sri-Krande

The 53?3.1’31ch Bhdgdﬁfd,td, is q?/cc*lled. because it ig pre-
dominantly concerned with Srzwﬁzzjgz}a. This point is elaba ated
by means rof s épisode at the beginning of the Bhagavatas
Vyase, the slleged composer of the Mahébharats, was still un-—
s-&mis:f‘ied. With a restless mind, he ap;groachecl Narads, a great
hermit, in order to ask about means for peace of mind. Varade
re'tor;'bed Tthat the maiﬁ féasoi’i, why Vyasa was still unsatisfied,
lay in the fact Theat,though he had described various subjects
ine llfiﬁing rezlity, yet he has not composed any work which is
exclusively devoted to the description of reality. Wind can-
not attain peace unless reality has been described, in its de-
talils. Thus, the Bhagavala exclsims § veas.

idem hi pumsas tapaseh é’fu'basya VE,

svistasya suktasya ca buddha-datteyoh.

cw:a.ci.u tortho kavifhir nirlipito.

yad uttamahnslokd:- guncum\fdfncm g’m

. _ . .2
This 'uttama’grsl.ok&' 1gs none elsge than Krena. 3o

f

the episode implies that it was becsuse the Bhagavata is primerily
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concerned with S’x‘f—-l@g{la that Vyasa's purpose was fulfilled
and he found peasce of mind. Whether Vy?:i’sa is the author of
the Bhagavata or not, the episode wante to bring home the
fact that the Bhagaveata is bullt ’up‘on the corner stone of the
life and activities of éx-i—mI{rsna So the Bhagavata has con-

celuded with the remark ¢ -

abtra samkirtiteah sék@ét sarva~papa-haro Harih,

—— -/ — —
narayano hrsikego bhageavan satlvatam p‘a't?.h, .

(B) The BRhagavats incorporated the teschings of Krsng

The intimate connection between Kresna and the
Bhagavata meay be also shown in a different argument., ITn Naim-
i_g’é renya, where the whole of the Bhagavats is alleged to have
been recited, the assemly of the hermits had asked Sluta, the
narrator, the following s~

vruhi yoges/vame Krsne brahmanye dharmea~vermand.

sv_a}n 1@@.&1 adhunopete dharmeh kem s’ara:{lam ga'bgip e

"ow that Kregne has departed from this world, tell

—ed
us to whom has religion resox‘@‘, in the absgence of Krsn&.!

S{uta replied 3 -
Krene sva~dhsmopagate dharme~jnzna-dibhih sehe.
kalau nag‘ga—»c’b;éé?ni esa pu::@@é’rko%hlmoditgh;‘ oo
"After the departume of Krsna, religion which was so
long sheltered in Krena, found a new abpéie, in the Bhé'.'gavata. n
(C)  Theological stendpoint as to the relation be-
tween Krsna and Bh,pP

* »r »

The theologiams contend thalt though Krgns had appapen-—.

tly departed from this world at the end of the Dvapara ers, yeb
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he, in fact, cast off his humen rm and took shelter ipn the
Bhagavata which served as his verbel form. This explains why-
listening to the Bhagavats. inspires devotion towerds Krsna, as
the Bhagavata claims 3~
yasyam val éfﬁ#aﬂénﬁyé@.K?§ge parana~puruse.
bhaktir utpadyate pumssh ébka-moharbhayépahé§.

The theologlans teke paing to give & psychologlcal
enalysis of the process involved in the origin of devotion to-
werds Krsna. To substantigte thelr view they quote the Bhig-
aveta as followss-

sravatah éra&hayé nityam;gynataéAca-svawcespitam.
natidirghens kdlens Bhegeven visate hrdii.
pravi$tah:karnarrandhreﬁa svanzm bhava-ssaro-ruham.
dhunotl Sdmdldm Krsnah SdllldSyd yvatha s&rat .o
&haubdtmd‘nurusdh Kfsnd—padaﬁmuldm.nd muiicatbi. '
muktawsarvaupariklesah panﬁhan svawsaranamayaxhég,'

The substance of the dbcre is  that llstenlng to the
'gplsode of K?gpd, proﬁzces devotlon by purifying the mind.
Devotion, &as we shall see laieﬁ, is understood as a_typeugx‘
revelation and'not'mefelylsublimated emotion., Tt means intuit-
ive knowledge i,e. direct perception. Yet the question iss
how can sound, which, listening to the eplsodes of Krena, stdnas
for, lead to percepﬁual.knowledgeﬁ The theolqglans have quoted
the well-known theory of the Vivarana sdhool of“égﬁkaPa,_Whieh
holds that even égund (é%bda) can produce perceptuéltknowledgea
Tor instence, listening to the Veéghta, m&y lead to the percep-

tual knowledge of Brahman.




130
This process has found a practical demonstration in
the 1ife of Wzrada who conveys his sutobiography to Vyasa in the
following strain 2~
itthanm éaratwpréhgsi'“ U Hereh
vié?nvato~méhusavam.yasamalan.
'saMKirtyamanamimunibhir-mahéimabhip
bnatlh pravrttatms «ra34Q~meobdhd?. . o pwﬁj 
The status of Nérads is very high in the BhagaV’ta which
holds that the doctrine of devotion‘(SQttvata tentra) was pro-
- pagated by hi%; hig very life demonstrates the theory that lis-
tening to Krsna produces devotion. ' B
The fundsmental contention of the theologians as to the
relation between Krena end the Bhagavata is that Krgna has found
embodiment in the Bhagavata., The moral is thet Bhﬁgavata gtands
for all That was best in Krsna. Thus the theologisn view throws
light upom the fact that the Bhag avate 1s substdmtﬁclly given to
the eplsodes and teachings of Krgna,

(D) Krsns ~ the soul f the BhEgsvats.

Tt is no wonder then, that out of the five fundamert sl -
questions asked of éﬁta,by the sssembly of the hermits, alb the be-
ginning of the Bhagavata, four relate to Krens. Krsne hes ben
referred to in evéry Skandha.of the Bhagavata, To Wij,'the
second Skendha refers to Krsna in the episode of Brahma and
Werada. Tn the third.Skam&hag the dialoguélbetween Vidura end
Uddhave brings in Krsna. So in everynother Skendha, Moreover,
the ténth Skandha.which is the Xrgest of &ll, is exclusively

devoted to Kirsha.

s 8 .
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The Bhagavata holds that it has utilised all the twelve
volumes (Skendhas) as pegs to hemg on the episodes of Krsng. - To
prove this, the thgqvata deseribes how 1t'1mcoraofdies the ten
topics, as  llowss~

dira sargo VLSdPgdS céa sdhdndm poSanam utqydh.
manvantaresanu&dtha nirodho muktir deﬁydh%? » o |

Of these ten themes, the expldndtlons of which ere to- be;‘

1L
found in the Bhagavata itself, mnine are subordinated to the last-

i.e. to the raya. The Bhagavata holds that it is for the better
.understan&ing of the tenth that the other nine'SUbjects heve
been drawn upo%? Tt. defines the tenth (Qéraya) as follows:;
zhhasad ca nirodhad ca yﬁtoﬁtyaﬁnyavaéiyate.‘
88, . aSTdth pdrdm Brahma paramatmeti é&bdyd%g..

Though dlllthe ten themes &re diffused in the other
volumes, the tenth volume of the Bhagavata ie gbsolutely given
o the 6escription‘of'reality,“ﬁhe suﬁjeét}viz'ééfayam Ef ﬂn;ra
the commentdior, has defined the nature of thisa Sfdyd gt the
introductory verses, ab the begiming of the tenth volume, thuse-

vié%aysargarﬁisarggdimnavawlakgaqawlak%iﬁam.
éfE;Kﬁ&nékhyam.param.dhéma Jagad~dhama nemami tab ..
daéQme daé&m&m laksyen dsrntasrayd—V1grahdm

k?lﬁdﬂ.Yd.u“kuldmbhoéﬁhu parenandsm udlrya%e..
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CHAPTER 11,

The Status of Krsne

(A) _Krsna ~ the source of =11 descents,
in order to sppreciste The status of Krene. in relation
to the verious types of descents (avabtars) it is necessary to
exarﬁine the nature of four out of five fundemental que s*&idns,
put to é:‘l-ftai,'i by the assembly of the hermits at the Naimisaranya.
They are s-
(L) sBta janz@si bhadrem te bhagaven sablbvatam patih,
Devekyem Vasﬁ.deva.sya Jato yvasya cilﬁrga <;,. .
(2) ‘tasys kermemyuderini parigitéini sﬁribhi?g.
bruhi. nah éx*adda@h’ém?m’éfgx Tilaya dadﬁata@ 1;3,151} .o
(3) gthakhysahi Harer dhimen &vets relathah é'ubh'éql,«
1ile vic'ia.dha{;aly svairem Ti'évarEi.syE.’cmamzﬁ—ayay'é: .
(4) vaywn tu na vi_t;@y?.{zna utteanal;»s’lok:amvﬂcrame,
yac chrnvatém rasa~JNEnEn svEdu svadu pade pade ..
kriaven kile kermanl Hemena saha Ke&'aval}.

— ‘ _ - — 18
ati-martyeni bhagaven gudheh Kepale-~manugah..

These Four questions may be re-grranged in the follow-
ing way -
The second andthe third questiong refer to {he a.ct-
ivities of Heri (Krgna) displayed as different descents; they
- revesl themselves through the cosmic process (kalpavabaras ete)
in order to maintain law and order in the world without being

percepbible; some of the desoent%-eveal themselves as saviour
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coming down ‘to liberate humsnity. The fourthrquestion rels tes
to Krsna himself when he was doing various acts, in the com-
peny of Balaramz at the end of the Dvapara eba; whereas the
first question is about the misslon of Krgna who was born ih
this world as the som of Devaki snd Vasudeva.

The trend of these questions, taken together, sug-
gests that it was Krena who was born as varilous types viz
cosmic as well as. saviour descents: it further suggests thatb
Krsna~avatara, in the company of Balarane, is distinet from all
other avataras; had Krsna-avatra been like &ll the other
descents, his activities could not have been separately treated
as they were, in the question No.4. agﬁ follows that Krsna is
the source of &ll other descents and, the sometlime,perfect mani-
fegtation of Bhagaven, when we find him upon the earth at the
end of the dvapars cBa.

The view thet Krenea 1s the source of both cosmic and
saviour descents has beeh demonstrsted by the Bhagavats in the
following pa sS8ges g=

matsyaé§a4kaechaparnpsimﬁamvaréba«hamsaw

3

rajanys~vipra~vibiudhesu krtavatareh.

ik

e . — /
tvam pasi nas tribhuveanam ca yathadhunesa
bharam bhuvo hara yadutbems vendenesm te, .

Krsna's descents as Flsh, Tortoise ete are held by the: -

Bhagavata to be gaviour descenls who have come down upon the

earth to liberate the suffering beings:
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Again.,
sattven rajas tema iti prakrter gunas taih

&y

yuktsh perah purusa eka lhasys dhaltte.

gthityadaye Harimviriﬁbiwﬁareti»sa@jﬁé@
é%eygﬁsi tatra sattva-tanor n@pé@ syuh}?
Here para~puruse is held to have menmifested himself
as Brehnz, Vi@gu.and‘MEheéVa?a.who control,the world. They are -
cosmic descents; whereas, the para-purusa, the source of this
triad, is none else thaan?%ga.
| Krsne, iLs the ultimate source of zll of them though

Purusa, the first descent, is eppeavently traced to be the

20 —_
source of descents. All ower the Bhagavata, we-come across

descriptions of different descents. Yebt the Bhagavata 1s con~

cerned with the episodes of Krsna only; for,to the Bhagavata,
the difflerent descents are but Krsna,in different forms.

(B) EKrena-avatsra ig the perfect descent.

.- - .

Although Krsnes-avatara who was acting on the earth
a?khe end of the Dvapars era, and the Bhagaﬂéh whom we dis~
cussed #n the first Part, as the third grade of reality, are
identical, yet, the disﬁinétipn'between the two must be main-
tained for practical purposes. 3

K?g@avavaféra is the perfect memifestation of Bhagavan
Krsna, the third grade of reallty, whereas all ﬁhe.oﬁher_v -
descents are only partlal manifestation of reality. This is
the truth that the Bhigavata asserts in the "ete camda-kaldh

, — .21
pumseh Krsnds tu Bhegaven svayem!
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Wherein lies the perfection:of Krena-avatars ?
éﬁ{éhara,_ia explaining the zbor ¢ passage, has laild down the- -.
criterion, He says that Krsna-avatara is ﬁarfeqt (purna) since:
all potencies may be nobiced as revealed in him., Other descents
like Matsya ete, being equally the manifestation of Bhaga#§n5
the-third graée5 do possess all potencies but they are not
brought inmto plsay during their mundane ceareer, The mere pre-
sence of:the_potencies ﬁoes,not\jusﬁify the degignation of the
‘perfecff. The Eengal school of V&ig@aviam,ﬁas pointed out
that maéésty, pleay, lg%e.&ad the exquisitely beautiful,fggm ot

Krens have all combined together to mseke him the perfect mani-~

- = &

o - B 24: " o o -
fegtation of Bheagaven Krsnea, the third grade of reality.

(a) Is Krsno~zvalars o parbilial menifestation ?

+* - oo

The doctrine that Krsnaé-avatara is perfect, seems

to raise this objection: The concept of avaﬁﬁ?a:ineﬁiﬁably
invelves an idea of limitation. Reality cannot condescend to
us unless 1t is condensed into a limited form. Hence vealitly
has to narrow down its frontiers to fit in with our limiﬁéd S¢Qpé'
of campréhemsioﬁ. Hence, Krgna, as an avatara, cannot be perfect,

The snswer 1s thiss The condegscension of reality in
the shape of asvabtara does not necessarily affect its per-
fection. True, the rezlity has come down to a limited sphere.
gtill there is no law that its intrinsic potencies will be there-
by arrested. Avatara, &6 Jivagosvami hes ﬂefiﬁggg mesns o coming
down of reality Ffrom the gpiritual to the cosmic plane, '"Coming .
down in this context, meams that realily reveals itself with-

in the cosmic process in s a way fras to be v1s;b;e by
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ordinary humen beings; or, Lo work behind the cosmic process,
awzy from the sight of the mortals. Kregnay, as descent, makés

himgelf visible to the naked eyes of human beings. Bub still

all his potencies sre intact and they can be brought into play
at his will. Krsna willed that his potencies should be brought
iﬁto plays saccordingly, they played at thelir full swing. |
How cean the full pley of the potencies b§érrrested simply by
his coming down from the spiritual to the material pleane ?

(b) Textual problem as to the yerfection of Kreng-
avaltalrd. Tt

The Bhagavate has described Krena-gvatara as partial
(améé,or kalé) in a number of ?la%%s. How cen these descrip-
tions be reconciled with the doctrine that Krena is perfect
end not, like other descents, partial manifestation %

We propose, on the bkasis of the Bhagavatsa, the foll-
owing suggestions as to the desayiptions of Kygp@wavaﬁéra as
partial menifesBationg~ |
(1) Bhagavan, the third grade of reality, is not exhausted in
the specified form which we call Krena~avatara. In fact, the
form of Krsna is one of the infinite forms in which Bhagaven
can memifest himself, All the forms are as perfect as Krsna-

avetdPh., But the multiplicity of forms does not disturd the
fundemental non-~duallty of Bhagavan. If we call those infinite
forms, tesken together, as uﬂivérsal Krena, then Krsna~avetara,
looked upon as a;detacheé.imﬁividual among infinite forms, may
be described as only a partial manifestation of reality in view

of universal Krena,
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(2) All the avateras arve apparently traced to Purusa. Tie
Bhéagavalta concelves Them to have emanated from Puruge., Just
&8 rivers emerge from & grest reservoir of wai§§° Kreng-
avatera being an avabara is no exception to them., Purusa
gerves ag the médium.ﬁhroﬁgh which all‘the‘avaﬁéfas are mani~
fested in this world. Hence in the chaln of other desceénts
that are héld.by ﬁhe’Bhégavata as pmrtiai_manifestatians
(eméa~kald), Hema and Krena have been described as nineteenth
descigt,_The Bﬁﬁgavaﬁa.has mads the general conclusion that
all the descents including Krsna-~sveatéis, are 'amééﬁkalg's
of Purusa. Yet the Bhagavata, in the seme context, deglares
that Krena ié svayam.BhagavEﬁ.m he is pﬁrga, the per%gct.
Hven in the description of Krsna, as the nineteenth descent,
the epithet 'Bhagavan' has been use%%’ I this way, the szme
chepter describes K?ﬁﬁa &S “wpééﬁiand tpurnal i.ee. partiasl and
gt the same time, perfect menifestation. How to solve this
altercation? |

Our answer is that Krsna-avatara is 'purna' i.e,
perfect because sll potencies are found.to be perfectly meni-
fested in him; -Kpgpavayatéié,isﬂiamééf i.e. partial, for, he
hag, like other descents, come doWn, to the world, via Purugé.

dridnara also holds 'the view that Krsna-avatara
is ’pﬁfpa‘. In interpreting the phrase !amégvbhéga‘ with
relation to K?ggawavaﬁaka, he has adduced seversal aliernsative
meznings; but he finally says that the conclusion is inevite

ghle that Krsna~avaters is perfect, (sarvatha paripurnena
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. N . — . o -
ruperieti vivakg%_pam, Krsnas tu Bhagaven sveyem ityuktatvad

iti )

(C) Does the quegtion of perfection of KrSﬂd“dthdT’
arise at all ? -

We hawe mentioned before Uhf%il an festations of
‘the BthSVdn, the third grade of reglity, are equally per-
fect. The B?.Upaniggd as well as the Bhégg%ata endorge their
approval to it. How can then the question as to Krsndmantdrd's
perfection arise at sll 2
In fact, it is on the ground of our imperfect know-
ledge, thalt we have introduced discrimination.among the differ-
ent menifestations of reality. We hold Krsna as 'purnea! be-
cause we discover in him the potencies abt full play. We call
the other gvataras as 'amga* for we vigualise in thean only
partial ma@ifestation of potencies. OQur designation &g ! ms”“
or ‘purna’ as applied to the descents, reflects the pleane of
our knowlédge, It is from that pleane that we iﬁterpret reglity
&8 ‘améé’ or fﬁﬁr@&‘o Kesna~avateara, the pérfect menifestation,
also appeared Lo 1aymen a8 'amsa‘. Srféhaﬁafs observation
“points th?g oubt, '(am'%netl prdtltydbhlprnyeno tam.)  With the
extension of the frontiers of our knowledge, &ll msnifestations
of reality ere revealed as perfect; and the distinction of

/ . —
Yemsa' and fpurna' falls off,




138,

CHAPTER 1171,

Bbternal Krens snd avatars Krong.

- . g

(A) The doctrine of eternsl Krsng.

(a) BEternality of Krsna's sporis..

In the context of the Bhagavata, reality is none
else Than K?gpa, The Bhagavats holds that sports of Krsne
Bhagavan are eternal., Let us, for the sake of convenience,
call this Krsna concelved as reigning eternally in the region
off imtellect,'téternal Krsnag_énd~“anat§?é Kronz' when he ig

deemed to heve come down into the world, gt the end of the

e
)

dvapears ebs, Now, the eternality of his sports is implied by
the Bhagavats in its reference to NWarads who is described
to have foretold the activities of Krsna, which he/was to do

. o
1namaﬂﬁura.

(b} Eternality of Krsnalg sbodes,

The spiritual regions where Krgna reigns elternally are
also conceived as eternal, _Avaﬁéré Krsne displayed his sports
in.thrée régions viz Vrndavana, Mathura .and Dvarsks., Corres-
ponding to these three régians, there are concelved three non-
phenomengl regions vihich are helﬂlté be eternal,

The Bhagavata has put the following in the mouth of
Narada aﬁdreséing:ﬁaiﬁreyaz -
tat téta gaccha,bhadram te. Yamunayas ta@am.éﬁcic
puLy 2 Mﬂdhuvanam&yaﬁra.séﬁnidhyam,niﬁyadéiﬁ&reh??

Here the eternsl presence of Krens in Mathurzd is
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expressly mentloned; eand the eternal presence ilmplies eternslity
of Mathuri,

Again, the Bhagavate lsuds Krena as follows :-
‘jayaii»jayarnivaso Devakgljanma*védé
Yadu~vera-parisat svairwdorbhir‘asyannagharmam,
sﬁhirawearaév?jihaghna@'SﬁwSmita»érE:mukhena
vragarpurarvaniténéﬁ\vardhayanAkémaéevaﬁ»?g

Here, in the first half, Dvarsks snd in the second

half Vrndavana have been ﬁescfibe&. The present tense in 'Jjayatl?
and the suf fix téatet in Tasyen® and tvardhaysn' -are very sig-
nificant. They imply that still Bhagaven Krgna is adorning the
family of the Yadavas in Dvaraksd end is etill ingpiring the
passion of the Gopfs V?nd&bana, though apparently he has long
ago departed from this world. -

(¢) Eternzlity of Kresna's form.

* e -

Akrurea, a great devotee exdalmss-

3 c - & hd —_ -
drak§yenghrlwpadma@;prahltomunﬁiﬁafep.
32

ceosaceanesceconsecusncscoasnssaaas s ey

yad arcitem Brahma-Bhavedibhib suraih

ériyé'ca devya munibhih sa»sétvatai.m

go-déradéyéﬁucaraié carsd vane

vad goﬁikﬁﬁ%ﬁ:kucarkuhkumémkiﬁam.%o

The fact that the same feet which are worship?ed.by

Brahme, Visnu end éiv& i.e. are seen by Akrura, suggests that
the form in which Krsna has condescended has its eternal proto-

type.
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Thus Krsna's form, sports as well as abodes are
eternal, This stendpoint explains how, by the grace of K mna, '
_ 4]
the eternal plane of Goloka was revealed to the cowherd men
o ao 42
end Akrur.

(B) -Tdenti ty between eternal Kresna and c;vevtc a8 Kprshe, -

- e - .. .

(a) Rasg- 11l

The girls of Vrnddvens observed & vow (katyayani-
vrata) at the end of which they soliciteds-
Ke: ty ey ani mahdbhdge mahayoginye dh—'i‘s(vari o
Ndlld.d,"go_pd." sutam devi patim me kuru te nemdl%. o
The word Tme! deserves abtention., It suggests that
though meny glrls assembled-together to obsgerve. thal vow, yet
each ome of them prayed for avalara Krsna to be her husband
only. Their wish could not be fulfilled if Krensg married
them all: but they wished to possess him exclusively,
"%ef*efore, on the - CdS.LOTl of rasa-~ 1‘1::!.9 avatars
M'qnd had to be as me Ly css there were gopls. Yet all the forms
were equally original a:n,d equally perfect. That is described
.. by the Bhag avate. wm.ch ooncludes dbout the sport of avatarsa as
Followss—
krtva tavantam Zimanem vaveatir goka~yositah.
reme sz Bhagavans tabhir "é:tm"é'ramoﬁa\i 14 If.ct,:y'd,ﬂ4
Those forms, &s the "Bhaoavaba degeribes, were all
atmenst i.e. infused with Iife equally with their pm‘—‘l&&?}type,
Yelt through these forms played one and the same reality viz
@"s*!'%nd. This fact is indicated in 'ga 1"eme' This sghows

that Bhegavan cen simulteneously remain one be many. Shde-
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This constitutes the majesty of Bhagavan. The same truth
hag been demonstrated also by the Bhagzavatas on other occas%gn$
Just as avebara Krena could simulteneously be meamy

yet remain one, 80 inspite O}ﬁ;be duglity of eternal Krsna
and avatara Krena, nona&uallty is never disturbed, In other
words, avstare Krena snd eternal Krena are perfectly ideatical.
This position mey puzzle logic. But it is logic which is
bound by Krsna and not Kfﬁ@a,by Toghc, Thus the Bhagsavata
decleress-

yad dar Lz nem ni ams,émmamfaha@mprakgéém

muhyentl yatra k&V&yOJdePd»ydtdﬂtee

beam sarvamvgdawvigayawpratifﬁéawéila@

vande mahékpurusam.Eimawnigﬁdhambodhaégug

€] Why‘eterndl Krsna descended &8 antdra Krans,.

* e - = .

..)

Rundgosvaml has degignated the perfect msnifestatio

47 ,
of veaglity as *brdlas ' (manifestation). But the quegtion is

why should reality i.e., eternal Krena memifest himself with so
muich perfection aé is o be Found in the avatara Krena 7 What
is purpose behind this menifestation ?

28 The Bhagavata has put LOderd.dlrierent views regard-
ing thig fact. Ulﬂmﬂ@hrﬂwiﬂmgwﬂmlmsdmﬂ&mds~

bhavebmin klidyaranzman avidys-kana-kermabhih,

édedﬂd~Sﬁdeﬂdlhanl karisydnﬂitl k@Cdﬁd«ig
Sriﬂhara has remarked that Kunti, the mother of the

Pé@@avas, sﬁpports this view and as, such it should be given
some significance, Wowever, anﬁrt from the euthenticity of

Kﬂﬂti} it follows firom the remark of bPthd?& that avatara Kresna
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had come down to us ﬁo extricate people from the maze of
w&%i& life, by introducing to this world, the perfect char-
acter of ebternal Krena, the final godl of the votaries. It
is by resorting to the perfect character of avaﬁéra.K?gpa
that people woﬁld.transcend the‘bouﬁdé of phenomenal existence,';
With a view to fulfil this altruistic miéSiong eternal Krsna '
had memifested himgelf as avatdrs Krena endowed with as perfect
character s eternal Krsna possesses.

(D) Variation between two Krsneas.

To Nerads, not introduced to conjugal life, it was
a puzzle how Krsna could setlle down to domestic life with
sixteen thoussnd wives in Dvé?ggﬁ' He proceeded to see per=
sénally sbout this affair. In each of the sixteen thousand
rooms assigned to each of his wives, NWarads sew Krsna engaged
in different operations., The Bhagavata has desecribed Kreng in
this context as‘follows g~ ’
yajantem sakalesn deﬁﬁh‘kvééi.kraiubhir ﬁbﬁitai@,
purtayantean kvacid dharmem kupereme~methadibliih ..
carauta@<mygay§m,kv€@i.hayam:ﬁ%ﬁﬁ@lsainﬂhavaj.
ghnentam tat?a.paéﬁh.medhyﬁh pafi%a@Ayadu~pumgavai@ ?%
It 1s obvious from this description that one and the
saeme Krena was simulteneously engsaged in diverse operations.
Thus The Bhagavata concludes s-
"Pam eve ssrve-gehesu seamtam ekem daderéa ha. 102

(F)Y The doctrine of perfect manifestation.

The doctrine of perfect manifestation, the theory of
-~/ , e : - . P
‘prakasal of The Gaudiys school, mey be traced even in the




143

Upanisads. The Ch.Upa. declares: - ga ekadha bhavati, tridha

. < -~ - . : . / o /
bhavati, psncadha bPhavati, navadhd celva punss calkadsss
/ 53

smrtah eted ca dabe caives ca sshasrenl ca vimsatih. .
- The Bhagavala has sdduced two analogies which give us &
glimpse of this doctrine. They are g-
(a) Lc«bhw vidhuts~ soka.bh:.r bhagav, e acyuto vetah.

vyarocat@dhikem tzte “Dux’usc,«h elctibhip votha, « 5%

- . . /
(b) evem parisvanga~verabhimerda-
IR SO ° - K R —— & — #
snlgdhekganoddamea~vilasa~hasalh,
_/ . e
reme rameso vigja-sundsribhih,.

gathFrbhaleh svapretibinbe-vibhrameh. o6

(@) AvetArs Krsne merges inmto eternal Krans.

Avatara, K’rsna had descended from eternsl Krsna o

uplift the fallen ., Avatara Krsna, agsin, merges into eternal
Krsna when the purpose of his descent is fulfilled., So the
Bhagevata s&ys -

Bhagewan pitémshem viksya vibbutir atmemo vibhuh.

- e e 56
s&e.my"o,] vatmanl catmanem padmagnetre nycumldydt'. .

lOlioibhlfdﬂlci"ﬂ E‘:Vc"'tdﬂuﬂl 611dl‘€:"l’lci“ d‘hvan ,-mcmo & Lani,

yogd»db aranayagneyyceddgdh’\m dhan s@t .csveakama?
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CHAPTER 1V.

Tife of Kresnaz and its finsl dlmport,

e *

(A) V;‘ndﬁvana-—li_.'lé? ~ the highegt.

&rT Kregne is the only evetZira, amidst sll other
avatiras degceribed in the Bhagavata, whose eventful Ilife has
been dealt with, iu details, from birth till death. The
multitude of the incidents of his 1life may be broadly classi-
fied,into three heads, in accordance with the regions in -
which they occured. Events in Vrndavena msy be designated
as Vpndavaﬁa—lfléf , while those displayed in Mathurzd and
Dvaraka mey be respectively termed as Mathura-1ila end
Dvareka-1ila., Again, of these three sets of Iilas, Vrnddvena-.
1117 stends the highest, for, it was here that the majesty
‘of Krsna, as Bhagavan, the third grade of reality, has been
best exhibitied., In V:!:'nd'éfvana we £ind the natural element
over-arched by Kw_r_s;za’s supernatural ac'ti;vi..ties , which ‘é;.j.jv;{ays
inspire awe into the mind of the inhsbitents of Vrnd%‘n.%gma..
In Mathura end Dvarskd, the life of Krsna discloses another
picture. There he is more human than divine. In Those
regions the super-humen aspect of his life di@layec‘f. only
in the background of the humsn.

(B) Ansnde~ the finel import of Krsna's 1ife.

We hmve stated before the view of Kunti, asbout the
mission of Krsna's descent. But the £ inal word may be
expected from Brehmd to whom Bhagaven had first inculcated

— g DD
the central doctrine of the Bhagavalbile
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Brahma exclaims s -

pra];_ﬁz-ﬁcatp nig«prapéﬁcoini videmvayasi bhutale. -- .

prapamma-Jenata-nsnds~-sandoham prathitum prab‘ggy .o

According to Brehme, Bhagaven Krsna had descended,

in order to inspire divine exhilaration into the mind of his
devolees (prap’anna,) . In fact, a descent may have divers'e‘
purposes to serve. = Thus, on the evidex:lc‘e_'_gf the hermit
Gerga, Krsna was a yugavatera and as su.ch/iqaé; had in view
the threefold purpose enumerated in the Gity viz liberation
of theg ood, destruction of the wicked and the res-establish~ .
ment of the c‘lharr%a. Moreover, he may have had in view, as
Kuntl poin{'.s out, the exhibition of an ideal character to
ennoble laity. Bub the highest mission, as Brzhma holds,
lies in inspiring pleasure in hig devotees.

(@) significsmce of rasa-lila,

The cloge contact of the devoteeS/(v;ith Krsna reached
its climex in rasa~1ila which has been desecribed by the
Bhagavata in five chapt%%’s. The éloka which introduces to.
us» these five chapters reads as followss— 4 '

' Bhagavean api ta ratrih 4 sradotphulla-,-mallik?d}.

S / . — —— / . 63
viksys rantum manas cakre yogamsyam upasritah..

The almane-pada, used in 'cakre! is very significant.
It is the grammarians' tradition that the &tmane-pada is used:
where the fruit of the actiqfn_ denoted by the verb, is intended
to be consumed by the agent. Hence we have to admit that

Bhagavan had commenced ;ﬁsawlmi‘lé' to derive self-enjoyment.
But does not this view contradict the standpoint
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mentioned‘above;:naﬂely, that Krsne had descended to of fer-
pledsure to the devotees ? The énswer is,no. The ggp§§wﬁg?
whose pleasure Krsna had descended may be held to{bengitpe?-
identical ﬁitth?gga'being‘his intrinsic potencles, Qr, dis—
tinct from him according to strict dualism. In the first -
alternative, pleasure of the gopis is the pleasure of-Krsham.
The BhBgavata had in mind, probebly,this point when it des-
cpiBbed the sport of Xrsna, similer to the play of a child
with his shadows§4° If, on the other heand, the‘gbpié‘are
distinet from Krsna, still we may hold that the plessure
which Bhagsvan enjoys in the compsny of the gopis, is the
seme that the devotees (gopis) enjoy in his association,
Thie pleasure ilsconceived to have double forks, one of‘whi@h~1 
is sunk into Krsna, while anotherAis plunged into his devotees
Thus, what 1s to Krsna, self-enjoyment, may be enjoyment Lo -
Tthe devotees, It is in This sense, that the Bhagavate saidzw‘i
Etﬁéramdbyaﬁigﬁamgi.

Theat @henda was the mission of avagfa Krsna 1s
quite in fitness of things, because, avatara Krsns is the
perfect menifestation of external Krsna, the Bhagavan of the
Bhagavabe, whom the Bhagavata has conceived as znanda,

Hence ériéhara also had held avatera Kresna as 'prem-

avatara', as can be seen in his remarl:- Iilavataresu
— ()

-

] - - / ‘:‘ - ) — : ® - 66
ipsitem jagatah premaspadsam sri-Rema-~ K@g@atgl-ganma.
"Prema' which serves as the teeasure house of

the divine plessure, found its highest fulfilment iIn
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Vraja-gopis on the o casion of résa~1ila, Thab the cowherd
women of Vraj&.(ﬁ?ndﬁbenag had set up thexhighést-ideal of -
tpremat (love) may'be;witnessed.by the remark of Uddhava, &
great devotee, who exclaims - (
Bhagavatyattamah—éiokerbﬁavaﬁfbhir»anuttamél q
'ﬁhaktlh prdVdftltd dlsﬁyé muninem apl durla%%d oo
Th&s 'Dr?ma' reached ites perfection on the occasion of
rasa~111& as the Bhéga?ab& says - |
a Nayam 'ériy‘oﬁga, nitanta~rateh praszdeh
svaryositan nﬁlinawgandharruéém kutdnyzh,
rasotsavesya, bhugaﬁddndargfhltavkdnthar
1&bdh¢smsam V. uddgad‘VragdrleldvEﬁES?. A B
The pleasure which the Vraja~gopls had derived\in“_

the ovation of rasa has transgressed the joy which divine women

/ — ——— e ) N 3
including Sri, the comsort of Narayana, obtain.

CHAPTER V,

Krena's connection with the gopfé challenged.

(4) The szllegation.

1ila: of Kresna with the Vragaegopfé has ralsed a serious
objection in some quarters. The conduct of Krsna gppears to be
1izble to be impeached. He played with Vraja~go§§s_who_weygp_»xV'
married to others. Doeg it mot import immorality in the society? i
Of &ll, Krgna, the perfect manifestation‘of reaglity, cen be
least expected to violate the social~prinﬂipﬁeg. |

The Same questlon.dlstufbea klng PdleSlt dlSG. The

whole of ‘the Bhagavata is addressed to him. The king obgecxed-ﬂ,
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samstha,pdnctyd c‘llwrmasya prdsc;md,ye tcaﬁyd. ca.
d.'V‘cL’blI‘IlO hi Bhagcwan emsend, JclgctdlSVcLI‘dh .e
1\.dthdln sa dharme-sethingm vektd kertdbhiraksitd.
pra.tl,par.r; acarad bralnnan paradar’ébhimarsanam. .
apta~k3mo yvadupeatih ulc.r*tav"efm. vail ,jugupsitam._ o
kimsbhipraya etsm nsh s arpéay‘azp chindhi su.--m*a,%z. o

_' “ Bfl'lagav?in had descended to restore moral law and
order, It does not behove him to transgress them by illicit
comnection with others' wives. Bhagavan being self-contented,
how can he be conceived, on the other hand, to have lust for .
women? Do Gell me, then, what is the secret of his indulgence

o

in what is obviously immoral.,

. / )
(B) Answers by Suka.

The Bhagavalta hags proposed more than one answer 1o
this question. They are s-
Le. - The Bh&g&Vd.td, admits this omigeion and se&ys thal to the
powerful, Fault is without ite stping: -
dharma~vyatikramo drsta Es,/vran'é'm ca sthasam.

—_— _ 70
tejiyasan na dogays vehneh sarva~bhujo yathzo,

=3 " The Bhagavata denies that 'gop’:fs- were others' wives., Bhég-
eg,vgn pervades equally the gopfs end Theilr husbands. Hence, he
being the inner essence of ‘their husbands, gopls cem hever be

others' wives with relation to Krsna:-




Gop&ﬁﬁm.%axwpaﬁfhém‘ca sarvesan eva dehinam.
ydht&é carati sddhyakgsh krideaneneha dehaﬁbﬁék??
3e As regerds the purpose of his indulging in whal appears
to be transgression of moral laws, the Bhagavets holds that
Bhagavan indulged in aesthetic play in order to &ire@ﬁ the -
attention, towards him, of people sunk. in sensuality. Hence
this process was adopted to shower grace upon common peo@le,
by capturing thelr atlentlions-
mmgﬁmwabmﬂwmmnmmmmlmmw1wﬁlmm.
bhajate ’LchI‘Slh k;x'n.dcz, Ve s:c‘ui,vd tat-paro bhmava%.. o
Thismis what the Bhagavata has adduced in support
of the action of Bhagavan, through the mouth of é@k@;,the
king, Pafﬁkgit,‘ealls“itv‘p&rawdérébhimmarééna' Leece oul~
kage on others'! wives.

() SPldhdrd'& reply .

évmﬂhara,hds put forth the followlng in supporﬁ of’
Krgna's conducts-~ L
Before commenting upon the Ffive illustrious chapters
describing rassa-~ llla, SPldhd?a lends Kregna - \
Bw&hﬁédi»jayavsamrudha—darpa@kandarpamdarpafhél
ayabl Sfl*pdblr goplmra a~mendala-~mandansh. . M
Srldhara ralses the objection that the indulgence
in otherst wives appears to speak:againstathe Tact that Krena
had full control over his sexual ingtinct. HWe answers that
there are several indicétions in the Bhdgavatsa a8 to ‘the

Paet that Ersna had conquered the smorous perpleyity. The
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phragses like tyogaéﬁ§§m.up§éfitahf, vatma~rardpysrirematt ,

sﬁksﬁb menmatha~-mennathahf speak undoubtedly of the_suprem@qy
of Krsna over sex. In fact, the whole of amorous sports with
the gopﬁé is @ chronicle of Krgna's conguest of sexoiuAll_ﬁhe
five chapters have thelir finsl import in spiritual_advagpef‘v
ment (nivettl) under the co#er of semusl enjoyment. Tﬁus_the

ey

question of Krsgna's moral violation does not arilse at all.

o — ey wa D e

CHAPTER Vil

-Reply by the Vallsbhsa school,

In spite of the solutions adduced by the Bhagavatas
and éfidhérag as to the question of Kregna's alleged breech
of morsl prineipies, the question has a long-drawn history of §
its own. WNearly all the prominent Vaisnava sects heve tackled .
this guestion. We shall deal with the answers given byiya;;apha '
and Caitenya schools only, as thelr views are most representat- |
ive. The present chepler is devoted to the nswer given
by the Vallabha school.

In order to avert the fling cast upon.éﬁigygnanfrom
social stemdpoint, the Vallabha school has held the lfﬂig of
Krsna as merely symbolical. In Premeya-ratnarnave by Balakrgna -
Bhatta, the episodes from the life of Krsna have been inter-
preted as follows:iw-

(A) Eila~lilas of Krena,
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Birth of Krena is nothing but the memifestaltion of
. [ e ey e . )
his divine form (&ri-mlrti) in the mind of the votary. - In-
struction of Vasudeva in favour of leaving Vrndavana end

gettling down in Gokula is really the instruction of the

preceptor to his disciples about the obstacles in the path

of devotion. The death of Puband (demoness) is the des-
truction of dgnorsnce which binds man to external ijgcﬁs,v
Cutting asunder of the attachment to things other than Herd,
is the death of the demon, ééka@a. The visualisation of

the worlkd in Tthe mouth of Krgna by Yosoda is the awakening

of the devoltees, to the true nature of realz%yv In this
way, &ll the 1118s during Krsna's childhood may be explained.

(B) Vrndavans~11155

.

LI vt R e D T R L r e e s e T T e e

When obstfuctivg sins are destroyed snd God's grsace

shines upon the votary, then listening to Krena-episodes elc

(éravaga ete) kindles love for God.(BEjarbhéva) which,

heightened in intensity, destroys all gumas. By service to
God (sevd), thie love matures into a deep passion (Vyagﬁna)i
end with the_&estruction;of the gunas, the votary visuslises
Brohman (Brshma-bhava). At this.stage, the votary visions

himgself to be identified with gll that is animate and

insnimate (sarvatma~bhava). Revelation of Purggottamg be-
comes e steady when sarvatme~bhava is. achieved. Conmsequently
the gross (sthula) snd subtle (suksma) bodles are degtroyed
emd the devotee becomes endowed with a spirituai body befit-

ting the enjoyment of dbvine sports, and, finally enters the.
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75
reglon of eternal sports. This isbalvation.

It is evident from the above description of Vrund-
avana-11la that the votary crosses the portals of Brehman,.. ..
Paranatms and ultimstely visualises Purusottama, the Bhagavan
of the Bhagavata. This description shows that Balakrgna -
Bhatta also recognises the hierarchy among Brahman, P@raméﬁm§' ‘5
and Bhagavém. This sight of Bhagavan, as described by the
author, corresponds to the description of the Bhagavate -
tegZm Evirsbhlt daurih smaysm@na-mukhg-mvujeh z%c, But so

S L SN - Vo ¢
fmegam.avmrabhut saurih smayamang-~nukhea-mnvagah e%c, But so

From whal haw been stated before, it»is obvious
that before the devoltee enters into the conjugal sports vwith

Krena in the eternal region, he has Lo gbandon his gross

and subtle bodies and with them all social bindimp's. This

view 1s based upon the remark of the Bhagavalta s— "tam

eva paramatmenen Jera-budhyapi samgetd@h. Jehur gunemeysm
deham sadyah @P&k@i@ﬁwvanﬁhanég?. After the surrender of
material bodlies, the votsry proceeds to the gpiritual reglion
(Goloka), with a spiritual fovm; ﬂb enjoy the conjugal
union with Krena, the eternal, |
Hence actual union, which is impeached on social
grounds, happens in Goloka snd not im this world, There the
soclal Laws of the world have no binding force al all. o
It appears from the trend of the arguments theat the

Vallsbha school recognises eternal gopils playing eternally

with Krena in Goloka.  With respect to these gopis, the
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phenomenal laws have no bearing., The devotees of the world,
who intend to join the eternal sports, cammot do so, as
long as they are in this world. They have to forsake the -
materisl bodies and enter the eternal region, beforeAﬁhey*arehk>*f
allowed to taste the pleasure of divine gport. Then only, they<f5
attein the status of the gopils, mnot before. Hence the divine
sport of Krena with the gopié end socisl Lews are mutually ex-
clﬁsive. How, then, does the question of violation of moral

principles arige at all ?

- o wee ew sy Ame cem

CHAPTER VL.

Reply by the Caitanya.ﬁahool‘

(A) View of Jivea~gosvemi.

N - o ,
We propose to take Jiva~gosvami first becsuse of
o L] '3 ¢ g o u{ — T’
hie historical priodity, over Visvanatha Cskravartl whose

view shall be given Xater,

(1) The dogtrine of tLwofold 1ila,
::-' - s 'y s / b o
Jivagosvemi maintains that grngars (sex) is also

L] / = . o . °
degignated as pure (suci). Hence there can be no v:z.ol&&;.gn_

of morallty in the sports of Krena with the gopis. TIn fach,
1ilag of Krsna are twofolﬂ.viz‘manifest-(praka?&) and un-
manifest (a~prakata)., - Lilds of wvatdra Krsna were menifest
béé:;:%they'were sccessible to &ll. But the Iilss of eternal
K?gpa,in the eternsl region of Goloka, are un-menifest; fLor,

only the votariesg have access to them.




154,

In unmanifest sport, the gopls are none else then
the intrinsic potencies of Krsna. As the memifest 1ila is
nothing but a projection of tﬁe unmanifest 1ild, the funde~
mental principles underlyling unmenifest 1118 cannot be &l-
tered in menifest 1114, Wence, even in menifest 1114, the
gopis cemmot be other than his intrinsic potencies. Theat they
were intrinsic potencies even in menifest 1I13 is hinted by

-
Uddhava., He distinguisheég the gopis Ffrom all goddessess and
§vam,from,Lak§mf; the potency of Vasudeva, the vildsa (mani-
festation) of Krsna., Belng potencies,the gopis are identieal
with Krena, for, there is ddentity between fakti and é%ktiméha
Now, identity being the most intimate conmection that mey be
conceived of, how can the gOpES be otherg! ? Thus the gopfé
being Krsna's own, no question of adultery‘eab,&rise at ell.

(2) why doeg the Bhapavats describe them sg others!

P

The descriptions of the Bhigavala reégarding gopfé<
to be others'! wives, continues Jivagosvami, are significant.
Bharata, the fathér of dramatlc art, remarkss - v@nqa veryate
yatah khalu, yatra pracchannawkémukatVﬂﬁ ¢a. ya ca mitho dur-

labhats s& parama manmathasya ratib ..

Hence on the analogy of the psychology of convention- 5

—

al love, the Bhagavabta has deseribed the gopis as others!
wiveg in order to convey to us an idea of intensity of love,

* s .

for Krensz, in the gopis. The degeription of the gopis as

others' wives drops a further suggestion. Tt gives a practical .7

[ R

7 1 u £ v 4] e = o : <
hint to the aspirant souls. It advises that one should

e
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strive for Krena in the same way as the gopis hankered after
him. One should aspire after XKrena with such impetuosity
of love that one becomes prepared to quitesaill, for the sske
of RKrsna. The Gita also holds the seme views—

sarva~dharman parityajya.mém eka@.é%famam.vraga,

gham tvam sarve~papebhyo mokgayigyami mﬁ'éﬁgg.u

The use of atmene~padsa in the opening £1loka of
rasa~pehcadhyayi (five chapters deseribing the dallisnces of
Krena with the gopgé) suggests the sbove implication. It
was to enjoy more lavishly the power of lové thalt Bhagavan
condu cted rasa~1ila eith the gopis.

(3) Gopis ~the wives of KIrshé.

L A

geriptural evidence prowes that the gopis were nob
others' wives but they always have been the wives of Krsnéa.
.
So Geute-mi Tantrsa holds -
ameke~janma-siddhenam gopingm perir eva vi.
Nends-nandena ityukteas trallokysmanda~veardhanah. .
@o@él&wtépaﬁf also observeg g~
sa vo hi svami bhavatd. |
The Bhagavals observes g—

"Krena-vadhvah!, and uses it as an epithelt of the

——

gopls.

Under the circumstances, Ji%agosvgﬁf conéludes, the
go@fé can never be others' wives. The degcription in the -
Bhagavata as others' wives is only eppsrent. Therefore, gopis

not being others' wives, the question of violation of social
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A 80
law does notl aibise ot all.

e e e LS ey .

Y P2 Py -e/ —_ -7
(B) View of Visveuwsths Cakraverti,

(1) CGopis were otherg! wives.

Visvemathe Cekravarti, as great an exponent of
BengalX school of Vailsnavism, &g Jivagosvami, has opposed

the view of the latter. He holds thalt so far as svatsrsa

Krsna ie concerned, the gopis wére others' wives. In sup-

port of this view, he mentions that (&) Bhagavan Krsna
himself has recognised that they were others' wives g~
o ) / 81
"Phratarah psteyas cs vah.

This evidently shows thal according Lo Krsna himself, they

L

were otherg! wives., Hence this state of being otherg! wives

(parakiyatva) is real snd mot spparent as Jivagosvami
maintained,

(b) The very fact that the gopls were others?

wives is the foundation on which Uddhsva, the greal devotse,

leys the excellence of the love of the gopis. Had this

been illusory, Uddhava's contention would have lopelessly
failed, Thus Uddhavs remarks ¢~
agam gho cerana-renu-jusam cham syen

Vrndavane kim api gulma-latausadhinem.,

—

va dustyejeam sve~jenem awmys-~pathem ca hitva
' — 82

bhejur Mukunds-padevin mumnibhir vi-mrgyam..

(¢) Moreover, the question of adultery has been

ralsed by the Bhagavats itself by nocless a person than
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Pariksit.
Undoubtedly, then, the gopfé were others' wives.

(2) How is then Krsene innocent ?

The go-called adultery ceannot affect Krsna. Krena

being the perfect manif estation of reality, conventional laws

of morality do not apply to him, 8o the Bhzagavets observess-

- <

B / w— L3 © - Q.
kusaldcaritenalgan lha svartho na vidyate,
viparyayensa venartho nirshemkarinam prebho ..
ki utakhilasativeanam tilryash-marttya~-divaukassin..
AT S S Sy SR
igltug cesitavyanam kusalakusalanvayah..

Had Krena been plunged into adultery like owdinary

. »

human beings, then the episodes of Krsna could not have been

palatable to the good peopﬁe,fés the Bhageavata holds -
tad vag vissrgo janstagha~vipleavo
yasmin.pratiélokam<abaddhavatyapio
namanyanantasys yaédﬁkitéhi.ya$
é%nvanti geysnti grneanti éédhavaha%,
In zmother context, the Bhagaveats holds that mundene
merits and demerits do not touch reality -
karms pravrettan ca nivrttam apyrten
vede vivicjobhayawliﬁgamfﬁéfitam,
virodhl tad ystugapadulka-kKartari
dvayam tatha Brahmani karme narcohgéi.%iw
Hence, on the basis of these observations, Krsna,
the perfect manifestation of reality, camol be charged with

adultery.
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(3) The gtate of being others' wiveg explained,

The state of being others' wives, subsisting in the
gopis ig a cregtion of WM&EYE, but nolt illustry, &as Jfﬁagd%émi
holds. W&ys, says Cekraverti, Lis twofolds~ (&) Binding
principle and (b) spiritusl, The first kind is Avidys, while
the second helpss the divine sports of Bhagavan., Krsna's
state of being the husband of gopls is spiritual; whereas,
the state of the gopis being the husbsnds of the gopis is con-
ventional, the cresbion of avidyd. |

According to this, Krgna is the spiritual husband
of the gopis; yet Krena, not being their conventionsl hus-

86
bend, they are also others' wives with reference to Krgnd.

. 7 - re . .
Vigvanatha Cakravarti summarilged,

Cakravarti acknowledges the violabtion of moral laws
which Krsna's association with the gopis involves; yet he
contends thal the violation does not entall any fault on his
part, for, Krsna is the perfect.manifestétion of reality,» Cak~
revertl eases the unpleasant situatioélwhich Kygpeais-plased,
by admitting Krena as the spirituel husbend of the gopis. The
daliiances of the gopES‘wiih Krene, &8 déseribed in ‘rasa-pancad-
hyayi, sre meszmt for the devotees only. There, the spiritual :
hushbends playe with hig divine wiveg, Hence the criticiem of
rasa~1113 from social standpoint is uvmmerdted. It is an in-

trusion of soclsl standsrd Wpen the domain of splritual life.
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Conclusion.

It appears fﬁoﬁ.several passages of the Bhagavata
that the gopis felt sexusl desire for Krsna. Still the charge
of adultery does mnot affect Krsna who was concelved as the
perfect memifestation of Bhagavin., . On the other hend, although
the primery motive of the gopis was affection for Krens, yeb
this affection gradually sublimated to self~less love, by means
of thelr constent association with Krsna. Hence the charge of
adultery, as understood in the ordinary sense, camot be lev-
elled against elther Krene or the gopﬁén

Krsna is thus the perfection of humenity. His life
disclosed a compromise between spiritual and phenomensl. His
conduct like ordinery humen being had puzzled Kunti who ex-
claimes=-

gopyadade tveyl krtagasli dema tavad

ya te daéﬁéfuwkaliléﬁjanawsambhramakgaﬁa
vektran niniys bhaya-bhavenays sthitasya,
sz mam vimohayati bhir apl yat vibhet%?;

In spite of his human behaviour, he is perpetually
settled in his intrinsic glorys~

méyﬁmavyudasya cie-chaktya kalvalye sthits atmgii,

The compromise of spiritual end the phenomenal is
done by his poteﬁdy, yogaFMQyE} With the inscrutable potency
of yoga~mayd,Krsns, the converging point of materisl and

spiritual, Bhagaven, the emsnde~p#da, is rightly considered to
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“be the goal of sadhsna, We worship Krsna in order to be

Krena ourselves,

THE THEORY OF DESCENTS.

Introduction

The theory of descents occuples a most exalted
place in the Bhigavatea. It has been mentioned before that
Bhagavan - ‘the Krsna of the Bhagavaba, is the ultimate reality.

The theory of descents conceives Bhagavan to be in the midst

of us, when he feels to do so, in various shapes and forms.

The concept of descent.

In its largest sense, fdescent' means sll menifest-
ations of the world, sentient and insentient, Rven personal
God.whomutheiﬁhagavata calls Puruga and who is concelved 'to
be the creaiorggf the world, is also deemed to be the First
descent (é&yﬁva%éra). This concept of descent is definitely
an improvement upon the concept of descent held out bytthe
¢ita. While the Gftg'accepts outsggnding (Vibhﬁ%ima%) objects

" of Tthe world only touvtbe the menifestations of God, the
Bhagavaba includes all,‘whether oﬁmtaﬁdﬁng or not, in the
category of descents. |

But, in a narrower sense, the Bhﬁgavata,means ‘the
saviour descentsg while it refers to a 'de%g%ﬁt,f'They gre

concelved to caone down upon the world, in visible Torm, To

-, - T /o
liberate the suflering beings. Sridhara, echoeg This view
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by the remark that though all have been indiscriminstely deg-
cribed by the Bhagavata to he descents of reglity yet some dis-
crimingtion should be recognised among them: , thus some are
held ag éaktis, others as gunavataras while still others as
vibhutis and soggn. This is the traditiongl concept of descent,

23
first propounded by the GLté,

The source of degscents,

Bhageavan,the third frade of reality, is the ultimate
source of &ll desczibs for, descents are nothing but earthly
menifestations of Bhagavem. Purusa, the personal God also is,
in thise gense, a descent of Bhagevan, as we have indicated
gbove, But for all practical purposes, Puruga, the first des-
cent, is helgéby the Bhagavata Lo be the source of different
types ofdescg:ntse They are.heléé by the Bhagavats, to emanate
from Puruga and sgein recede to him. The descents are conceived
to have emerged from Purusa élke gbtresmlets, springing from an

1eﬁhdu891ble reservolr of wazef This anslogy suggests con-
S&bStaﬂil&llLy between Puruga and his descents., In fact, the
.Bhagavata,holds Tthe descents &nd Purugsa as idegilcal; and belng
identical w1th Purusa, they are held to possess all the merite
29 100
end activities. vhwch are conceived to subsist in Purusa. In
short, the Bhégavata.has conceived the descents to be Puruge,

i.e. personal God, in minigture form.

Clagsificgtion of descents,

The Bhagavata seems. to have broadly classified the
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descents into three heads viz (&) dm5d$ (b) kalds and (c) & ns &
kalgs, AmSas are, strictly spesking, the descents of Purusa,

who are conceived as emerging from Puruga like streamlets.
10L 102 _103 104 . .
Yajha, Vibhu, Vamena and Resabha are all exemples on this point.

——

The kalas, on the other hend, are, properly speaking, indiv-
idual souls (Jjiva); but they are Qe50¢1bed as kalZs of God
and so are a type of descente on the ground thatlt theyare en-
lightened souls. In fact, they are Jivas bubt as good as the
» 105 106 107
descents, Vyasa, Gaya, Datba and Kumara belong to this group.
Lastly, there is & residuary type which partly exhibits the
character of god and partly of men, Belng a mixture of the two
108
! ¥ o - a g - " o
it is termed as dede&ld# King Prthu is sn illustrgtion on-
102
this point.
But the classification noted here is not very rigid
with the Bhagavata. In some context, the Bhagavats degcribed
110
different types of descents simply as kealis.

Types of descents,

(8) Cosmic descents.

The Bhégavata, with its wealth ofidescents, has knit
the whole structure of the world with different types of deg-
cents. It has assigned to them different works relsting to the
eregtion, maintensnce end dissolution of the world. Thus Brahmé,
Visnu and naheé%dra the 1llustrious triad, are conceived to
be at the helm of creation, maintenznce and dissolubtion of the

11X —_
world and are called duﬂdV@DdrdS. It has concelved Yvarsavabarasg! |
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to mle over the world, by dividing the latter into a few
pii%s (vargas)@ Not only has the whole spa.ce of the world
been divided smong a few descents, but there ave others also
to rule over different spems of fimev The Bhagavaba divides
time into yuge, mand&antara and kalpa, for this purpose; &and
the degscents, ruling the world, during these times, are termed
to be yugavalira, manvantar§VFﬁ§ra‘and kalpavatara respect-
ively., N
Accordingly, the Bhagavats conceives four descents
each of whom ruleﬁ‘each.of‘t§e four yugas and they are held to
be of different forms aad‘c%liursg in accordance with the
colours, deemed to belong the respective yugas. Thus, in the
sabya~yugs, ﬁhe>descent is ccnceiviﬁdto be white due to the
predominence of sattva-guna end so om, Further, in every
yuga, God is conceived to impart knowledge as siddha, teach
%ihe art of action as reol (hermit), imculcate yoga and
yogeé&arag further the cause of progeny as prajapati, destroy
%gg wicked (dasyus) as svarat (sovereign) and destroy all as
Kgla (time)s This is the story of God as yugavabtars, Sim-
ilar is the story of;manvag%gfﬁvaté%&z a6 Manu znd his sons
etc, God protects law and ofder; other functions are gssigned
. 4 .
to hermits, gods etc; but these are, agsin, conceived o
~discharge their duties under the supervision of 14 manvantar-
_ 118 119 120
avateras, viz Yejla, Vibhu, Satyasens snd eleven obhers who

are held to divide emong themselves the period of a kalpa,
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(B) gaviour degcents.

In spite of such huge psraphernslia of different
types of descents who are entrusted with the duty of maintsin-
ing the law and order in the world, the world sometimes plunges
headlong into chaps.  Thus, while the wicked thrive, the good
sugffer, and religion is &bt stake God descents o deggﬁqv the
wicked, save the good and restore the decaying rel%éian, These?:
as distinguished from the cosmic descents, are the special
missions theat a saviour descent fTulflloe
The notion of descents 1s & direct borrow from the
2 .
é%gél And the whole concept of descents, whether cosmic or
saviour, who areg in some form or other, in charge of main-
taining law end order, seems Lo be the re-gtatement of the

Gorenpl
Vedicﬁof e (morsl law),

Cosmic amd saviour dedcents distinguished,

The main distinction between cosmic end saviour
descents lies in the fact that while the former are invisible,
the latter are visible to all, To account for this visibility,
the %hggavata,hew concelved saviour descents to possess a body
of Méﬁ?fé" like theat of ordineary beings. But gbtill & saviour
descent is free from our limitations because, in addition to
that body, & saviour descent is, like the cosmic descents &nd
unlike the individual souls, endowed with a body bullt up by

/ 124
pure matter (visuddha~sattva).

*




lilssion of a gaviour~descent,

The misaion of & saviour descent requires some
eluecidation, Moved by hig netural pily, God does not confine
himgelf to the human form only. Hie pity is universal and he

appears in various forms., Thus he takes not only humsn bHut
Feorm. ]_25
&l.80 ﬁmeﬁﬁof various animsls, in response to thelr zppeal.

In human form, he gppears as one of us to set am example of
ideagl life to the fallen. We demonstrates through hig life

the utility of resorting to scriptures and practising karme-~
126 127
yogea, bapas, samadhi and knowledge, He continues to spread

his unstinted fsme until he ig satisfied that people are
128
largely affected by his exampl.e. Fully satisgfied, he departs

from this world, legving behind the torch of his glory for
129 .
the enlightenment of posterity. ALl through his esrthly

career, he behaves like ordinary beings, yelt his knowledge
130
is never clouded; for, his knowledge remains eternslly ablaze.

The Blagavata has thus compared a saviour descent with - wind
which pours into various cavities, bul is never imprisoned

131, 132, 133.
in any of them., ‘
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BHAGAVATA DHARIWA.

PART L.

Chapter 1,

Ngture of bhasavats dharmea,

(A) Fnumeratbtion of bhagavetlts dharms.,

The Rhagavata describes fpera dharma' as a collect-
ion of those methods which bringiinto play self-less uninter-
i
rupted devotion of Adhokgaja (Krsna). Whal are those méthods
that conduce to the dawning to bhakti ? In guite a good
number of gassiges, it has provided us with lids of bhag-
avatba dharmas. WNWo list, taken by itself, is exhasustive; nor
have the merits been designated everywheré as bhagavata dhar-
mas. Somewhere they eare mentioned as 'paro dharmsh', some-
where else as 'mema dharmsh', at others as 'bhagavate dharmea’
znd S0 0.

Tt will be seen from these ligs, that slmost all
the moral Qualiﬁiés, that have been traditionally recognised
as Tthe processes conduclve to emancipation, &ppear to be
inclu&ed‘in.ﬁhé category of tbhagavats dharma’. But the
Bﬁggavata seems to have limited the word 'bhagavats dharms'

to mesm strictly a few only of those merits indicated above,
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This we gather from the contexts of great devoltees like

Prehlade and Veams~rajes, the god of death,

(B) Nine-fold bhakti.

(a) Authenticity of Prahlada

The Bhagavata has recognised a few persons to he
madbers of 'bhagavata dharma', of whom Prahldds is oge, The
Bhagavatsa goes the extent of concgiving'him £0 be the re-
presentative of &ll the devoties, Prehléda, concelved to be
thus a great suthority,hs referred to by Narada, in the
context of propounding hine merits, out of thirty, to be
the bgstw Asked by the father to enumerste the best teach-~
ings which he has imbibed f£from a teacher, Prehlida gave outl
the nine-fold bhakti ag the highest teaching. érgﬂhara e~
plains the phrase 'adhitam.uttamam', used in this context,
to mean That there is nothing which csn supersede the nine-
fold bhakti in 1its being the highest teaching from a teacger.
Hence the Bhggavata voices the view, through the giouth of
Prehlada (manye), that nine-fold bhakti is the essence of the
bhagaveata dharmea. It mey be noted here that the nine-Ffold
bhakti is (&) érava@a.(listening to the episodes of Bhag-
aven, etc), (b) kirtana (chanting of them), (c) SMETENE
(remembreance,) (d) psda-seva (service to God), (e) arcims
(worghip) (f£) vendena (applause), (g) dasya (servitude),

(h) sakhya(friendship) emd (i) atme-nivedsna (self-surrender).

The teachings of Prshlada are corroborated by Yeama-

19
T8
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(@) surrender of action,

TLike the nine-fold bhalktl, surrender of action is
also held by the Bhagavata, in very high esteem. This 1s

clear from another context. King Nimi asked the group of
_ il 12
hermits, described as 'bhagavatottama' and *Bhagavan-maye,'
13
gbout the nature of bhagavats dhsrmas, The hermit, K&avi,

smewered theabt the surrender of action unto Narayans is the
14 ’
best type of Bhagavata dhearma,., In mother context, the
15
Bhagaveata holds this to be the highest.

(D) ALl other bhagavata dharmes subsidisry to
these,

L

Bhagavata's emphasis on (&) surrender of action and
(b) nine-fold bhakti, suggests that sll the other items of
the bhagavsta dharma, enumersted in different lists (see
supra) are subordinated to these two items, The other dharmas
may elther be manifested in course of the practiwe of the
two iltems or thelr practice may ensure their success, To
wit, satya (truth) end ghims& (non-violence) mzy be sponten-
eously reveszled in & volary engaged in dedicalting action to
the supreme. In fact, surrender of action is no other than

16
T/ ) ® — . . - [ - o o © 1 <
vigvarg-pranidhanat’ of Pazaﬁjall. This equation is the view

o]
.\']

of the Bhagavata. The author of the Vartika, the commentary

on the aphorisms of Patehjali, holds, in explaining the

aphorism 'ssmadhi-siddhir Eg%ara~prapid%§n§%', thal the acc-
esgories of yoga (yama, nlyame ete) result in samadthi, only
through the instrumentality of '§§§arampra@i@mﬁézo' éfil

vy iy . 20
Jiva~gosvemi, on the other hand, subordinates all moral
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qualities to nine~fold devotitm. Subordinstion of yama ete,
which the Bhagavata counts smong bhagavabts dhormss, to Tévara-
pranidhzng’ or to nine-fold bhakti, suggests that the Bhag-
avata has indirectly welegsbed the other moral qualities to

the two itemg of bhakti.

- e usa e e -

Chaplter 11,

Relation smong bhagavabs dhormas..

(A) Wave~dha bhakti and KeymasSamarpans,

—

As to the relation between karma~samarpana and

L3

navadhea bhaktl, the Bhagavata lays down s~
Tavat kermani kurvita na nirvidyeta yavatd. ;
mat-ketha- éravaz}'étdaﬁ v yavac~chraddha na ;féi‘yatgro
mapction should be continued as long as detachment
(nirveds) or faith (é'raciriﬂ'zé) in the listening to my katha
(episodes) etc does not arise,™ |
This Eflolca, indicates that 3§<8mna¥yoga in the ghape
of surrender of action reaches its climax when b/‘rad.dhé' dewns
in ik.a;thgusfrava:ga ete. The katha~ s/:'t*ava;}a ete, form the part of
navadha bhakti, for, katha- s/ravarga is one of the types of
é:t‘*ava{t}ag the first item of the nine-fold bhakti. This shows
that kerma-semerpans (surrender of actlon) is the flrst stage
of bhegaveta dherma while navadhz bhakti (nine-fold devotion)
represents the second stage.,

(B) The gtace of rati.

/ G T o
As sraddha marks the end of laime~seamarpsna, 1.
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the first stage of bhagavats dhamea, so the dewning of rati
(ardent love) proclaime the climax of the nsvadha bhakti.
Thence commences the third stage of the bhagavats dharma, The
Bhagavata has novhere degignated ity bul zs this stage pro-
ceeds from reatli, we are inclined to call it ratyavasthi (the
stage of ratl). This stage ig dimtinguished from the first
two steages in so fzr as the latter are sadhsnawasthi (the
staces of strivings) while the former ig siddhavasthi (the
Stape ox accompggshment )

Thus the first stazge of Bhé@avata'dhaﬁma (karme-
samerpens) ends with éraddhﬁ (faith), the second with rati
while the third (ratyavasthf) culminates in bhakti (pure love).,
In this light, Kapila's remark hecomes understendable -

satem prasshgin mems~virya-samvido
bhavanti hrthdPﬂdvrdSPydﬂdh keathah,
yag-yoodndd dSVdde“’ a~vartmanl
LraddnE rativ Bhaktic anu«kramigya%g.w

() Juwt catlon of the stages.

The law of action, as concelved by the orthodox
schoolg, contemplates three types of actlions viz sshcita,
anaggate and prarsbdha. Prarvabdha is the cause of our present
birth. Seficita is the stored up mass of radtions vhich are
undergoing the stage of fermentation. Lastly, anagsta is the
stock of future actlons, These- three types of action are but
different stages of the szme action and mzke up the empirical
1life of man, Emancipation means the degtruction of these

three types of action.
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Tf the gross body 1s the only medium through which
‘gadhana can progress, then we ghall have to keep up this gross
body and conseguently the prarabdhs which has brought about
this body. NbW5 in order to check réminfowcement of fresh
actions, firgt the inroad of fresh actions (anagata) is to
be closed; then, the existent but not yet mature actions
(saficita) are to be destroyed., ILastly, prarafdha is to be
degtroyed,

(D) Co~opergtion smong the stageg,

Though the firsgt stage of bhﬁgavata dharma pre-
“dominantly eonsists of action, yet it is not action ohly.
It is cogzeive&'uy the Bhigavata, to be tinctured with nsv-
ac éfbhaiﬁir Similerly, the second stage, though marked by a
passion for t'%;'_le deity, is attended by the first stage viz sur-
render of ac%ionf Tn like menner, the third stage of rati is
inflamed with the constant faming of nine-~fold dgﬁotiona
This close co-operation of the stages explainsg why bhagavats
dharma is also cazlled !'paremshamsya~dherma! (unlon of amctlon,
knowledge =nd detachment). Every stage of bhagavatea dhearms,
unfolds atlbachment to pars-dasivata (bhakti), in exclusion to
other objects (vairagya) and 1lluminated by the erestive con~-
sciousness (Jnana).

Hence surrender of action should be supplemented by
the devotlon; and devotion should be backed by the surrender

of action., Both these stages sre superseded at the stage of

ratl, dl.e. The stage of accomplishment, where all strivings
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cease, That is why this thivd stage of bhagaveta dharna is

also described as the stage of malskarmys (actionlegssness).

Chepter 111l

Tvidence of the Giti,

The three stages of the bhagavats dharma may be
traced in some gtendard works of Hinduism, The contribution
of the Bhagavata as to the bhagavata dherms lies in its
emphasis on thesge three stages, in exclusion to other re-

ligious methods.

(&) Kermea- S earpalit,
At the threschold of classical literature, stands
‘the Gita which is definitely the forerunmer of the Bhagavata.
In its twelfth chapter, surrender of action representing
ﬁhe Tirst stage of the bhagavats ah“=ma; has'been clearly
laid down as am easler alternative to Jnana~yogsa. So the
Gita declarves i

s / . —
ye tvakgaran enirdegyem svyakbtem paryupasate,

te praponuventi mem eva sarva~bhuta~hite ratah..
28

, /oo . - amm
li'lea‘adlﬂllk:atalhas tefsaﬁlla 65 0086 60G0G00CC0003O0GCSE8O0CAO0C D

ve tu sarveni kormeni meyi ssanvasye mat-parah,

enanyenalve yogens mam dhysnts upassate.

tegam zhem samuddharts mriyu~samsara-gagarat.
Y o — e In —_ 29
, bhaveml na cirat partha mayyavesita-cetasam. «
"The 3lokas lay down that surrender of action leads to the
plunging of the mind into Krsna (mayyaveéita-oetagam)e
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tf' N
The Gitd calls, tvyave-~sa yabm & buddhi'; it is
p

another neame for 'vratl' ofthe Bhagavata, when the mind
leaving all restlessnees becomes immersed in Goii} The G‘i’tg
calls the votary, who has attained this state, 'sthita-prsjhal
Nevex:*:theless , the Gita has adduced several alter-

natives viz (a) practicve(sbhyssa ), (b) doing all actions for
God (matkarma-parata) ancl (e) surrender of the Fruit of all
actions unto God (sarva~ksrma~phala-tyaga), each of which is
held to conduce to the state of 'sth:‘f.téi»pragﬁa'. The GLt&
a.c:kno\;vleg&es surrender of the fruit of &ll actions unto God,
as The begb.. The Bhagavals has also expressed the same vgzwe
Thle position of the CE g mgy be summarised in the words of the
¢itd itself s-

yvab karosi yad aénei vaj Juhosi dadéisl yatb. 4

yat tapasyasl kaunteya tat kurugva mad-m?pargam? .

(b) The gecond gtage (navedhd bhaktl),

The second stage of nine-fold dOVO’LlOl’l (navadhs

Phakti) meay be glimpsed in g~
satatam kirteyento mam yatan'bagf ca drdha~vratak -
namasyentad ca mezm bhektys nitye~yukts upssate..

Here theip u:ﬁmd( (chemting) and fvandana' have beeh
expressly mentloned; &nd, the rest are indicated by the word
’yataxrtas’ ca'. The Gita deslgnates the whole process in~
volving chemting etc, as worship (bhajana) s~

mehZ@tmanas tu mam partha deivim praketin "éfs{rift’éjp o

g . Y n s— — 86
bhajantyansnya~nanaso Jjhatva bhutadin avyayanm. .
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This éloka suggests that worship (bhajana) consisting
of chanting (kgftana§ ete ‘beging when one hés regorted to
divine nature (daivi prekrti) marked by the manifestation of
several high moral qual§Zies, which are identified with the
bhagavata dharmas of the Bhagavata.

(¢) Relation between the two stages.

The worship (bheajans) involving chanting ete has
been desciibed by the Gités as atbtended with bhakti (bhaktyd) .
But the Gita has nowhere included surrender of actbions in the
category of worship. This suggests that the Gita consl ders
chanting (kf%tana} ete (navadha~bhakti) as moré intriﬂsic
(antarahga) to bhakti than surrender of action., In other
words, it considers surrender of action &s the Tirst step
end kirtans ete as subsequent to it.

(&) Inter-relastion between the two,

Again, the inter-mingling of the two shtages in-
& 9 ) n o)

i

dicated gbove, may beftraced.in.e

tosmat sarvesu Kalesu mam anusmars yudhya ce.
‘ . _ . Y 38
mayysrpita~mgno~buddhir man evalsyatyasamsaysie

Here smaransa (constant remembrance), one of the itens

of nine-fold bhakti, and 'kexma~yoga'! (yudhya ca) have been
Jointly recommended for practive. The third stage of rati
which the @Gltd calls the state of sthita~prajna, has been
shovm above,

vena L) e Ll e e
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/
Evidence of ’%i,cmg gle Yo a-néars ST EL,

Mot only the teachings of the Gitd fall in line with
those of the Bhagavats as regerds the religious discipline,

o 1 vy s
but the Voga~darsansa of Patan]all also corroborstes the same

view.

(A) Meanim:g of ":i—.sfvax‘awpmz{iidlﬁna.‘

The vhole range of bhagavata dhearma is covered by
Pz i'tdﬂjkd.l'l.g emphasis on ! J.g/vc,-z: merenldh{ma' In the gphoyrisms
of Patesfjali, the wox*o_, '1S-vefra-~px=8nidh§na' oceurs :‘i.ng:g our

)
places, They read as followss (a) & v&ra prenidhansd vaj
(b) tdpdllmSV&fdn Jc:;ye SVd,l’&“pl"%ﬂldhdﬂcﬂ’ll Lcrldrd,myoégh, () & d.qu““'
—~, 41"

santosa~tapah- SVd(ﬂhY&?ye"SVa"C‘ct‘“pI’&'l?ldhdndﬂl niyeamahs &(d)

- 42
samadhi~giddhir isvaras- prcmmh anad.

=~/ ) . . ~ 7
The phrase 'ilsvars—pranidhans! occurring in Tisvarsg-
pranidhinadg va' has been explained by Pa'ba"ﬁjxali himgelf as
- AQ
ttaj~japas tad-artha~bhavanam', Word 'tat' refers to pranavs

mentioned in the previous aphoriem viz ‘pranavas tasys
44 )
vacakeh

[ 4

e

Hence the whole of 'taj-japas tad-artha-bhaveanam!,
means 'incantatlon of pranava snd the contemplation of the

sense of praneva which Pa tefjall acknowledges as alternsbive
45
to practice and detachment (sbhyasa and, velrs a8y8..) Thus

i ey . =/ — e
according to Patenjali, elther isvara-pramicdhans or gbhyasa-

vairagys leads to yoge which the suthor of the Bhasys on the
46
Yoga~sutras, Indentifies with semzdhi. The fact thalt 'yoga!

7 - — L = '3 / —
means 'samEdhi' end 1igdv ara~prenidhana' lesds to it, appesrs
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" . . o e e P o ik L T
to be corroborated by the aphorism of Pstanpali, viz 'ssmadhi-
-/ S o -/

gliddhir igvers-prenidhanad', (see supra)., This 'isvara-
pranidnanat, as it appears from (b) is held by Patinjali as

one of the iltems oif ‘krlyamyo al which, accodeno to Patah-
47

jalip emaciates 'kledas (afflietions) and conduces Lo tsamadhil,

e 7
Thus here also we £ind that {1svarafpr{mldhand( concices to
— s . TS N
samadhi. Lastly, the word 'isvara-pranidhinag' has the ssme
mesming as it has in (4) for it occurs in the same context

with (e),

(B) Implication »f '.:Lw':‘;Vm, “E e dhenal e

But what are the impiications of fprap&vawjapa‘ and
‘pfagaﬁﬁrﬁhamcinﬁﬁ'? Patedjali does not enlightencd us on
this point. But the gloss end the commentaries on the
aphorisms throw some light on thisrmatter.

(a) Interpretation by the gloss.

The Bhasyarkara eﬁplalns '1évararpranidhana' as
(1) & specific type of'hhaktl under (a) 3 as (2) the sur-
render of sll actions or the fruits of sll setions umto
f@%ara'under (b) 3 as (3) surrender of all actions unto
%%%ara under (¢) snd (4} surrender of &ll 'bthdsZPTégzr’
under (d).

(1) Navadhs bhakti,

The serva-blidva has been explained by the Vertika
as ‘esrva~vyepars' (all activites). This obviously corres-
ponds to the 'sarva~dharmat of the Gitéd., On the other hand,

R S —_— -—/ ’ .
surrender of &all ‘bhavas® unto Iéveara corresponds To the
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{»;tna,mm.veﬁdnd' s the lagt item of the nine-fold d_ovm: on of

the Bhagavetbta. And, if 'sarva-~bhava! mesns 'sall gctivitiest

then all the other items viz 'éravema; Kirtena ete mey all

be included in the cate gﬁwy of sarva~bhdva, for, s::*&rvnga ete

are

/\bu‘t activities of eq:c'S, mouth etc, Hence nine-fold devotion
may be included in the item of 'Es/va arplita~sarve~bhava. !

~

Pstenjali has recomzélended 'prenava~japat only, whereas the
Bh'éig:ya»ké‘r*" hag elctegded the genge of it,by recommending the
incantation of prenave as well as other things which zre as
holy &as premava. Hence, according to 1311€§sya--1«:§1‘a s The name-

Ic:{:tftama, one of the items of none~fold devotion, may be

asily admitted to the category of 'japa' of Patefjsli. Thus

Fpransve~japat, which Patefijali considers as one of the

s g3 LT - . = ot - /
aspects of tigvara-prenidhena’, is, to the Bhasya-kara 'is-
vararplta~sarva~bhava', According to the Bhigsvata it in-

corporates the 'nemas Skirtens ', as well as other items,

() Interpretation by the Vartiks,

(i1) Karme-samarD Sl Ele

On the other hend, 'prenavartha-cintad' of Petehjali
has been elsborated by the Bhzsya to mesn (1) surrender of
action and (2) surrender of fruits of action, as we have seen
sbove, The Vartika yin the 1light of the two 11‘1\{;11’1:‘:73,~V§l{ya6 9 vié

: S
Pearvem Khalvidem Brahma' @nd 'chem Brahme smi},\ th S}i Tthe
'pravavartha~cinta®  consists of two types of thinliing;
(a) the votery is to conecelve all phenomenal existence &as

identical with Brshmans (b) the votary should reslise thatb
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the identification includes himself,
(11i) The stage of rati,
, - 52
The Vartiksa remsrkss~ OFf the two Utypes of thinking

the firet is called 'upasensd' and the gecond 'tatbtve~jhdnat.

Elsewhere, the Vabtika identifies this 'tattve~jnéna' with

foOchL"ldliSdﬂEB“bhc, <tite ¢- "The contemplation of the ldentity

between the votary end Brehmen is 'preme-leakgensSbhaktit which

will be referred to Ffas '1$vc1‘a~-pl=efci dhang!'s  This remark is

importants it shows that the contemplation of identity be-

tween the votary and B‘”ahuan 'oreanavarthas cintd) is preme-

lak sena@bhaktl, while, on the other hand, it consmdeiﬂ the

prema-laksana-bhakti as enother neme for ,qu’)\lfdl""w]_:).r:‘ 1:21 JHEE
Although Pc{,bc!..ﬂg all has recommended, for yoga

(samadhl) , the practice of eight subsidisries (shga) of

which niyemea is only one, and, though ?1s/vcm"-=prapidh§:na*’ is

only ome of the items of niyama, Fet, even according to

~r i~y 4 —

Patdanjali, * isvax*a—»px‘ﬁ:gi@hana‘ is the most importent.

The Vartiksa also obseg’ves ¢~ "The other subsidiaries (yeams

ete) lead to ssmadhi s Oonly *bhﬁ:‘ough the medium of 'iﬂélvéraw

pranidiana’; they camot directly result in sem&dhi,

Tt is with this import in mind that Pabsljali has primerily

-/ ¢ o, E -
held 'igvara-pranidhsna' ss conduclve to semadhl",
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Chapnter V.

Evidence of the Bhakti-sutras,

(A') '\ff?r{l:ﬁ?‘ ‘and C_"; gl"\(il}V(Ln

The bhakti-sitras. by Werada end Sandl Lya throw
muech Light upon the Bhagsaveats dharme of the Bhagavata. In
the Naeradanbhdktl—sugga meny traditional teachers of
bhakti have been mentioned, But their works, if any, are
lost to us. Of the two exteant bhakti-sutras, that by
Narada, ought to bear closer allience with the Bhagavats,
Ffor, in the Bhagavalta, Narads is held to have cormweyed the
Bhagavata tradition to Vyasawho transmitted it to his sonm,
éukag the narrator of the present Bhagavata. But it can-
not be gain-said that Sé@@ilya'was also a great tveacher
of the cult of devotion; for, the author of the Narade-
bhakﬁiﬂSEtra.mentions him with reverence. This further
shows that égbﬁlilya preceded Narada who has been nowhere
menti ocned in the,éﬁp@ilyarbhaktivéﬁtra. We shall howe¥ér,
equallyléraw upon. both the sutras.

(B) The stage of ratis.

Both Narads nd sandllya have accepted the view

87 )
that bhaktil prlmarlly meeans ’parama—prema' or 'parggurakti'

to ‘the supreme. The parama-prems or paranupaqcbi ig in the
Bhagavata the stage of rati, which gradually deepens: into

divine love,
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(C) The stage of nine-fold bhekti.

"Bha;lc‘bi” mey also secondarily meen the devotional -

gtagea whlch preoede the stage of 'Yparama-premst or 'par anure-
59 -
gktit, TIn fact, Semdily has expressly called the stage repres- -

. / T - — . :
ented by Sravena, kirtanz ete (navatha bhaktil) as secondary

bhakti gaunﬂ. He calls them secondary bhecause they only
60 -
purify the empirieal self, Narads cslls nowhere the nine-fold

bhaktl as secondary; but, he has adduced different views

as to the nature of the secondary bhakti. Thus Gergicarys.,
6l
he remarks, defines The secon dary bhctl&.tl as attachment to -

kaths ete, while: Parasexw holds -1t to be attachment to wor-
6o :
ship etc. Neverthelegs, gpart from the question whether
' - 63
nine~fold bhakti ils primary or fs‘:econd.a‘fy, Narads has recognised

the devotional stage of nsvadha-bhaktle

(D) The gtage of kerms-samarpsna.

Naradsa gives hisl own opinion, as to the hature‘ toi“i_
secondary bhekti to the effect 4 thet 1t is the dedicatlion of
racara!l (which the Bhagavata cg.éls» r vcmndsr*dnm-dhdm ') i.e. |
the duties enjoined by the éaastraus. This is nothing bul kerma-~
semavpana of the Bhagavabs. |

(E) utual relstion emong the stages,

66 —
Sdnfillyd, holds that S'(‘d'\fdﬂch kirtena etc are more in- .

trinsic to rati (the third stage) than performamce of actlon
. — — o o / :_-

(l{armanug'phana) for one becomes eligible for sravans, kirtans
ete omly when one has adidleved success in the performance of

- Sy / T W v ¢ -
action. Narada supplements Semdllya on this point. He remarks
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that duties emjoined by the dastras should be stuck oy, until-
the third stage of rabi, merked by the sbability of intellect,
dawns; otherwise the volary runs the ri@x,of.dowggallsﬁlﬁhus'
the first stage of karme~samsrpans should be continued even at
the second stage of nine-Ffold bhekti, until its last dtem,

viz atma~nivedems, ma%gres into rati. Werada further Zglnes thet
all secular activities should be continued to that stage. - It
1s only when The votary trenscends the empirical 1life by the
sucecessful performance of the last item of hine~fold bhakti};
that action ceases. One surrenders the secular (lduklkd) and. -
religious (vaidika) actions only abt the stage of rdZ%;_ Sdgqllya
declares that even at the stage of rati, the bhaktl continues,
for the selfless devotion. (Tdtl) is inflamed by the fdnnlng of
the nlne~folﬂ.bhdg%1. And so, acaxrding to “ﬁndllyd, nine~fold
bhalkti does not‘only rouse bhakti (rati) but also sccompanies

it on ite progressive advencement.

Chapter Vi,

The dogtrine of divine grace.

(A) Grace, the motive -FPorce,

Divine grace occuples & very exalbted place in the

Bhagavata. In factg the Bhagavata, conbends thdt-éédhaﬁajstarts _;!
with divine gzgce, How is 1t thal s man who had been persisigntlyf
pursuing material pleassure, suddenly turns_hié back agaizﬂt_ft_
and feels inclined towards God ? The Bhagaveats answers that the

reason behind this change of outlook lies in divine grace. 74
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(B) The nature of divine grace, -
' 75, 6 _
It belongs,according to the Bhagavata, to the in-. .-.-

‘brinsiec nature of the supreme deity (Bhagavin). It is the self-
menifestation of the ebsolute, withh no extrinsic purpoée in -
view., Thus the Bhagavata goed fo the extent of asserting that
creation, sustensnce snd digsolution zwre &ll to be traced to
divine grace, It is divine grace, agaln, thag the indivi@gal

: A
soul soars high to the altitude of ethical life. In ils op-

eration, it does not follow any. law; it is the spontaneous
78 ‘ o

outburst of the indermination of the sbsolute. Disregerding

all digcrimination, it cshines on &ll and fills every detedl

of pragmatic existence, senbtient snd insentient.

(C) Need for sadhsni.
The gquestion however, arises; 1if divine grace is so
categorical in its operation, without being dependent upon any

condition, then, whyrdoes the Bhagavata advise the cultivation

. 79 80
of moral gualities like plity to &all beings, worship of God,
8L ) ‘

universal fraternity, tolérance, amnd conviction as to The all-

82
pervasive nature of God %2

To this qguestion, the Bhagavaba has snswered as followss:
naivatmemsh prabhur ayem nija~Xabha-tusto |
mzEnem jansd svidussh keruno vraite.
yad yad jsno Bhagsvate vidadhites manam .
tac catmane prati-mukhasys yathéﬁmukharéfih?,

uphagavan is self-contented., Hence no worghip can

incur his pleagure, nor does he desire smy honour from The

votary. 8till the worship by the votary does not go in vain.
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Oblation offered unto God reverts to the‘votary and 1ifts him
to a higher plane of moral life.," ‘ N
This ans®er-suggests that though divine grace shinés
indiscriminately on all, yel our impure mind cannot recelve
it. Sadhsna purifies our mind which, then, reflects the
splendour of divine grace., Hence the all-comprehensive
nature of divine grace is not fmconsistent with the need for

Sﬁdhan"a—}

(D) Projection of divine grace, o

But if divine grace enjoys ite uﬁdistufbed iso~
lation by its subsistence in the ebsolute, it is of no avail
to the votary. Hencexté uplift to votary, it has to condes-
cend to him. By the touch of divine grace, the sleeping
miﬁd is roused., Rupagosvami cﬁ%lg this swekening of the mind,
gt the instigation of divine grace, as '‘bhava’. The awakening
of the mind is tedhnically'cailed rsatitvika v?tti','apd »‘; o
fohakti? is this fsaltvika vrttl' accompsnied by divine grzge,

(E) Development of devotion.

As this Tsattvika vrttif, constzntly purged of &ll
impurities by means of sadhanz, becomes more and more awsindl-
ated to divine grace, devotion more and more devzgops. The
Bhégavata has concelved divine grace as an active force(yad~
rechd). As this active force operates upom the votary, the
mind of the votary improves. Bhakti, in ite Jrger sense,
includes Sraddha emd rati., The Bhagaveta holds that, by

- , 864 _ 87 88
divine grace, sraddha, ratl and bhekti (lgherrower sense) ,
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develapzconsecutively in the votltary. So the whole meghgnigm
explaining the development of bhakti in the votary seems 1o
be as follows, s~

Divine grace, tﬁe intrinsic potency of the sbsolute,
filters down into the mind of the voltary end rouses 'sattvika
vrttits. As an active force, divine grace Impells the votary
to the Bhagsvata dhearma. The practice of the first stage of
Bhagaveata dharme viz surrvender of actions, purifies the o
sattvika vetti. This helpe divine grace which, as an active
force, assimllates the sattvika vrttli to & point which is
designated as éfaddha. The Bhagavata congiders this as the
first lend-mark in the development of 'bhaktirt., Similarly,
by the practice of nine-fold bhakti, the sattvika vrtti be-
comes further assimilated when 1t agsumes the mneme rati which,
gradually matures into 'bhakti', in its narrower séuse,

By this process, the climax is reached when the
mind of the votary is perfectly crystallised by its complete
assimilation to divine grace., This is bhaktl par excellence
and in its highest sosring it reaches the absolugg. It is
perhaps in this sense that bhektl has been concegved, by the
Bﬂggavata, 88 & cord which binds together the Bhagaven and the
~votary. Tt is the mosgt intimate commection beltween Tthe

20 ’
votary and his supreme deity. At this stage, we find divine
grace to have completed ite circuit. Enanating from Bhagavan
it penetretes through the votary and ultimately returns to

Bhagaven, with the votary hooked to it,
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() Different connoteations of bhekti.

The first menifestation of divine grace has been
o1 R
conceived as certain hankering for God (skulatad). This is

]

the bhekti in its narrowest sense., The Bhagavetsa, has, aged
02 ' ‘
conceived bhekti a s hankering mingled with knowledge. This is

1y

bhakti in a brosder sense. In & still broader sense, it

mesns séitvika.vytti_subjected to the process of assimileation

to divine grsace, é%addhﬁg ratld &nd. bhaktl (supreme love) are

all items of bhaklti, in this sense. Not only the s&ttvika

vetti is assimilated tg divine grace but rajass wnd tamasa

vettis also are assimiiié%d. This is the widest gense of
bhakti as coneeived by the Bhégéigta,

(@ Operation of divine grace.

According to the Bhagavate, when divine grace dawns
upon the votary, its extennel\gzmptom igs that the voteary is
deprived of his near and dear Bnes, But the votary, with‘gﬂn
daunted spirit, confronts this disaster with a.smiling‘fage?'
He does mnot submit to anguish, for, he has dedicated all unto
Gods On the contrary, he feels pleasure imeview of divine
grace sparkling through this material dias%erw Indeed, the
operation of divine grace is curious. It begins to cut at
the root of the empirical life which binds the individual to
pragmatic existence, While the barrier of empirical 1ife is

removed, the individual soul stamds face to face to the supreme.
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PART 113

THE FIRST STAGE OF THE BHAGAVATA DHARVA,

Chepter le

Surrvender of actlon,

(a) What is karma-vogs, ?

v The ordinery daily life of man megns action. Man,
as & soclal e:x'eaﬁ'ure, has to perform certain duties end ob~
ligations and in consideration of 'those, he is entitled to
enforce certain rights over his fellow beings. This action
mey be switched off to another digection vwhich is conceived
to liberate our soul. The Gita ca,;‘?.ls the art of switching
off of our pragmatic dubies and obligations as 'karma~yoga';
e equilibrium of the mind, merked by en indifferent attitude
towards fai%uz"e end success, characterises the art of per=-
forming ac%ion; The Bhagavata harps on the same idesa as the
Bh’élgavéz.ta th put it: by action action is removed (karmand
karma~nirharsh) .

In fact, the art of action, is, sccording to the
Bhagavata, surrender of action unto the supreme deity. It

is this surrender which bars the import of fresh actions from

100
polluting the mind. Purification of the mind may be deemed
101, 102,

to be better reflection of divine graces

(b) Karma~yogsa stalted.

In order to bring home the art of karma, in its

_depth, the Bhhgavata has conceived a picturesque atmosphere
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in which the art of sction has been deseribed to have been .
inculcated. At the sacrifice of king ®imi, there suddently
(yadrechaya) appeared seven hermits, whern the Bhagavata has
concelved to be traditidnalﬁexpon@nts of the bhagavata
dharégf ~and who are held to have resliged the truth of this
&%gima, The king seized this opportunity and'aSKed them to
deseribe the nature of the bhagavats dharma. Kavi, one of
the seven, finding the king, immersed in action, gave oul as
followss=

kayens vacs memasendriyair va

buddhyatmena vanusrta-svabhavat.

karotl yat yabt sakalam psrasmail

—_ ) 105

Narayanayetl nivedsyet tab ..

MWhatever yoﬁ perform by means of your body, speech,
mind, sense snd conabive orgams, intellect (i,e..Vblitiopgl
setlong) or involuntary nature . (instinet), dedicate all unto
the supreme delty, Narayanae" |

(c) _Does 'kermsSyoga’ mesn survender of sll actions?

érid.l-lg%z %ﬁ%sret%ﬁ%e 'anuspirta~svabhavat
in two different ways:- (1) faccording to the specific duties
enjoined upon the different castes by the ééétrasf and (2} -
taccording to the urge of instinct'. - In the light of the first
interpretation, the bhagavata dharma mezns the surrender of
those gctions which.are enjoined to reppective castes and |
states fééfamas). Thus, the dedication of the ‘varpﬁé}amaw

dharma! is the first stage of the bhagavata dharme.
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The second interpretation throws more light upon

bhagavata dherms., Tt covers the most extensive field qf S
action. According to this interpretation, the bhagavate dhearma
consists in the dedication of all actions, unto the supreme

| deity, voluntary as well as involumtary, This tekes into con-
siderstion humen frailties whid . drag the individual souls inmto
the pit of gross materiality, in defiance of the injunctions of
the SFstras. |

(ii) Eligibility for karmamyogt.

The Bhagsvata declares that the bhagaveta dharms ig
specially meant for people whd are steeped in ignorances-
ye val Bhagavatﬁ'prokté’u@é&éfhy@ima—l&bdhaye."
afijelh pumszm aviduggm,hiddhi bhagavatan hi t%g?. B
In another context, the Bhagavata has ladid down the
. chnditions for a person who aépires to ascend the path of
bhakti (bhakti-yoga): He should somehow be awskened to the
fact that the world is too much for him; he should heve some
faith in refigioud dtriving and ghould feel uncomfortsble with
_ his present state of li%z; he may see through the defects
of pragmatig Llife, even 1f he camnot orercome its alluring
attracti%gg:

(1ii) Jﬁﬁh&-yog& and bhakti-yoga compzred,

A person, lebouring under the pressure of material
degires, cannot be expected to abstain strictly from prohibited
actions. And here lies the distinction between jAZns~yoga and

bhaktinyoga. Of the three types of action viz karmea (enjoined
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action),vikarma (omission of karma) and akarma (commibbting
prohibited qig?onljnﬁhawyoga recdmmsnds karma, nay, the nibya
(deily)and naimittike (occasional) duties only, in exclil§don
of kamya~karma (action with pragmstic pleasure in view).

This shows that jHana-yoga is in favour of adopting a rigld
stoleism in the performance of action, This atlhitude cannot
bs expected to Inquire into the faults and Ffoibles, doubts
and weaknesses of the struggling votary. The Bhagavaba makes
certalin allowance for prohiblted action and secular action,
with the only qualificabtlon that they must be performed with
a Splrit of dedlcablﬂn to the supreme delty.

(1v)Gonnotation of 'kilarmal.

L10
The Bhagavata contends that all actions, whether

karms, , akerma or vikarma, are transformed into dlvine, the
msment‘ﬁhey are dedlcated. Bven akarma and vikarma are
elavated to the status of karms, by means éf this process of
dedication. Thus to accommodate these into the celegory of
karma , the Bhagavata has revised the definition of karma which
traditionally meant enjoined action only. It di%%nes Tkarmal
as lany actlon done for the. sabisfachion of the supreme delty.
It further asgégts thalt any act%on, dedicated unto the suprems
deity, assumes the -status of 'yama',“niyama' ete le.e, the
tradltional ways of feligicus advance. The moment any actlonis
dedicated, it aL once becomes Qrown@d.thh SUGOiign Hence,

/ ‘ 1l4
it is that Sridhara coneludess All actlons, dedicated unto

the supreme deity, Narayana, becomes the bhigavata dharms.
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(v) Qutlook on the varpﬁgfamawdharma.
The‘BhEgavata seems bto triumph over Tthis art of karmasz
esa buddhimatdm buddhir menlsd ca manis infm,
' o - T 1141
yab satya@ anrteneha martyenapnotl mamrteoms ..
iThigf%heﬂg?éht of intelligence and wisdom that one
atbains the supreme tﬁuth by means of evanesceént and pragmatic
actlonst,

The Bhagavaba submite to the violation of the varﬁagiaéé
dharma , under the urge of the spirit of ded%igtion@ It considers
customary morality (var@ééfamgmdharma) as a mere dlscipline for
the advance of religious 1ife; with the advent of §raddh§,
further practice of customary morallty loses its significance.
Seen in this 1light, the remark of the Bh%égvata, that there 1s no
fall for a person proceeding to the path of the bhagavaba dharma,f
with his eyes clogsed and overlapplng steps, becomes understande
able, But 1t must not be understood to mean that the Bhagavata |
hag, under the cloak of the Bhagavata dharma, Ilmported immorality,:
by breaking away from btraditional religlon; for, the Bhagavaba, |
by toning down the xgour of traditional morallty, has only exe
tended its protection to bona fide quest for truth, but has

not given practical suggestions for perpstuating fraud on

religlous 1ife,

190




_Chapter 1l

Surrender of action and 1ts stages.

(A) TwNature of the surrender of action.

The actlion which the individual performs, really bee
longs to reallity. If that 4s so, then how can the vobary sure
rendeyr actions, unto realiuy, as they are already subsisting-

The awsoret- iS5 ThAS S JA&&—?L Al e Neoww gne JSie -ﬁc.i‘f““(? o Mee b
In realnty, yet the individual soul, under the delusion of

fabhimana! (egoity), thinks them to be idis own. Thus, ?aobimaﬁay‘:k
ls concelved by the Bhagaveta to4be at the root of all trgiZLGSE

It relates to the pragmatic self wvhich may he Briefly
described to e the combinabion of 'It and "Mine' {aham and mama)ef
In order to brush aside the troubles, we have to eradlcate
tabhimana' in respect of 'aham'! and Twmama' il.,e, the Bmpirical
selfs Hence according to the Bhagavata, the dedication of the
empirical sélf unto the suprme deity ls the best method for
eliminating afflications.

But unless the empircal self is santified it cannot bhe
dedicated. Action, therefore, must be eliminated, but elimine
atlon camnot be done all on a sudden. JSo the first step towards
this directlon is closing the import of fresh action into the
individual soul. This is dowe by the surrender of action. Supw
render of action means the surrender of 'abhimana! velabting to
action, The vobary no longer thinks that he 1s the asent of
actbion and should therefore reap the benefit of it, but he con-

giders himself as the agent of God, in performing all actbions.
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The surrender of action is purely contemplative
(bhavan@-maya). This may be evidenced from the description
of the life of Bharata who is said tp have been contemplating
all frults of acflon subsisting in éég. The Bhagavatea %éila
this contemplation as purificatlon of action (karmawviéuddhi)a
The Gita holds the same %§2Ws

How action, which is concelved té lead to bondage,
can bring emanclpatlion? The Bhagavaba has drawn upon a popular
exemple to wllustrate this %i&thu A person, falling ill by over=
consumption of fghrtal (clarified butter) approaches a doctor
vho edministers a rededy prepared with Tghrta', as one of its
ingredients. The man 1s cured. As the same !'ghrta! by some
method of preparatlion cures the disease which it has produced,
g0 the actlion which leads to bondage, may uplift, under special

circumsbtances, the individual soul,

(B) Strata of the surrender of actilon.

(a) The first stratum.

As surrender of actlon involves contemplablon, dif=-
ferent strata of knowledge are unfolded, The Vartika, quobting
an un~nemed Smyrtl, lays down that the first stratum as followss-

kimatdkEnato vEpL yat keromi fubhEsubham.

122

ot SKE 561 vab L s ktsh karomyahan
kanat kEmato vEDPL yat kavomi Subhisubham. ah yehate .

- v vl

The author of the Vartika recommends !karma~sannyasa’
to bhe conbemplated to the effect: Whatever I do, right or
weong, I do it as one engaged by you

The GIt® also says g=

192,




‘Eéﬁara@ sarvakﬁhﬁﬁﬁnagzh?drdeéé%juna tig@hagg;

bhrémeayan sarva~bhutind yantrarudhdni méyayaf?
The Bhagavata echoes the seme views-

paro madanyo jagatas tasthqsaélca

otam,prota@:na§avad vatra vigvem.

€

v .y @ . N ‘—'/-'

vad-zmsatosya sthiti-Janme~nass
“ T T
nagyotavad yasysa vease c&a lokah..

(1) Justification of the contemplation,

Ic t(_;*;od goads the individual soul to sll actions,
then he ané:%he individual. soul, should also reep the benefit
of it, Im explaiﬁing this view, éfiéhara has quoted Jaimini
who says That the fruits of the action, which the é%@ﬁraalgnw
Jjoin to do, go to the person who motivstes the action. God
being the original impeller, (prayojeka) the result of all
acltions should devolve om h%éf It may be noted here that ihe
contemplaﬁion regarding God as the originale{genﬁ of ell
action is valid knowledge (satya~drsti) for God is actually
the original agent. 8imilarly, the other strata of knowledge,
which attend the/s urrender of action, in its progressive N
Journey, eréd types of valid knowledge. The lives of Ambahfga

126
and P?%hu 1llustrate this stratum.

(b) The gsecond ghratum. )

When the votary is convinced of the agency of God,
be begins to comtemplate thalt God is then the consumer of the
fruits of action. This contemplation is an advancement upon
the first stratum.
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The Vartika has quoted the Kurmea~pursna to depict
this stage:-
o . — —_— — /
yad vea phalemam ssnnyasam prakuryat paramesvare.
‘ ) 127
karm@@ém‘apyetad'éhur Brahmarpanam gnuttamamn. . \
The Vartika explaing it: The contemplation that God-
is the finsl consumer of fruits of all actions is 'karma~phala-
128 o | 129
sannyasa. ¥ The Gits also holds the same view.

(1) Justification of Tthe second stratum,

The sbove conception shows the development of phil-

osophic thoughts. In the Vedas snd the Bréhmemas, we f£ind

that sacrifice ig performed for the/s atisfaction of particuler-
deities. Gradually these particular deities became integrated
into the cosmic concept of God who represents all different
deitiecs. This thought found a»definite pronouncement in‘the:
Upanigads and later on in the @¢ita, The Bhagaveata has adopted
this view, The 1ife of Bharata and Gaya demonstrates this
stratun,

(e¢) The third stratum.

e g

Subsequently, the votary not only conceives that
God is the inmmer-controller and representative of all delties,
but it begins to dawn gpon him that Godfs being embraces all,
including the &acrifice-(aétian) and th?kaacrificer.(doer). At
this state, allwcampréhensive‘naiure of God sosks into the
sub-soil of the votery's mind, God is viewed as 6ne who i~
corporatest all, Hé is conceived as the supreme deity?Athg

substrataun of all results and lastly the final goal, viz bliss.
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’ The Gits designéﬁes this stage as !Brahma~karma- .
sa%%éhi'. ,The Bh@gavata has indicated this stage as followssg~
tvam kratus tvam havis tvamfhutéééh svaysm
tvam hi manﬁrah‘samid darbhe~patrani ca.
tvam sadasysrtvijo dempati devetd

(132
. e — foo -
agnil-hotram svadha soma ajyem pasubl.. e

183Xt hag concelved karmg as three~fold viz Vedi@,‘Tﬁntxic 

and mixed, Surrender of action means not only the surrender of
Vedic actions, but also the Tantric and mixed actions.’ This is
then the meaning of !'karme~nivedana® in its narrower sense, as
indicated by ériﬁhara. On the other heand, 'karma-nivedens',

in its larger sense, means the swrender of gll actions, vol-
untary or involuntary, prescribed or prohibitied.

The realisation of the all~comprehensive nature of
God, which is repregented by the thiwdiﬁzriggm, is whaﬁ.éﬁzdhara
C)...9 {w

calls intrinsic devotion (anbarahgs bhakti)

(d) The nzture of wealisation.

-The three stages are nolt direct vision of God. They. -

are only contemplative (bhavens-maysa). The Bhagavats calls them
_ ‘ 136
summarily as indireclt kmnowledge i.e., unshakeble belief only.
- 137 ’ ‘
In faclt, the Bhagaveta reécommends the practice of surrender of
9 & k

action until the conviction of the all-comprehengive nature of
God is flrmly Ffixed in the mind., Tt is only when this con-
victigg lg achieved that the vision of truth dswns at the stage
- of ra%i. But as the surrender of action conduces to thaﬁ
stage of direct vision, the Bhggavaﬁa.sings the praise of the

former &s followsg~ ‘
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ayeam hi sem m%e;d'_hpd.ﬂam sathricino mato Mamd.e

139

mad-bhavel sarva~bhutesn mano-vak-kaya~vrttibhih.. -

(@) Achievements of the first stage of the bhfgeavabe-
dharmé, |

A% the colophon of each chepter, the Bhagavaba has
been desgignated asg 'pﬁrama,mha{nsyawsazphit’a? (a collection of
. . . O { . i .
the religion of pa‘mamawhsapas l.e. great devotees). Uence the

—

bhagavale dharme and the parsma-~hapsys-dharma may be held o
140
be identical, The Bh‘e'a,gav-' ta contends that parama~hemsys-dharma -

consiste in the compromise of knowledge, devotlon and detachment
Of these, detachment is the necessaxy counterpart of devotion
for, attachment to God {bhekti) involves abandomment of all
other objects (vairagys). Hence broadly speaking the growth
of p’é?ran}a;—-ha{nsywdharma of the Bhagavaba mesns the develop~

TV 3 /
ment of Jnéne and bhakti; Sraddha coupled with the knowledge

in the all-comprehensive nature of God, shows the development
of devotion end knowledge st the first stage of the Bhaogavalsa

dharmets
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PART 1 1 1,

The second stage of the bhagavats dharms,

Cheapter Lg

The nature of the siecond stage,

AL the threshold of the second stage iglthe Bhag-
avelba Gharme, the mind centres upon the suprane déity, as may be
glimosed by the awekening of 5 zddha in the votery. The sec-

ond stage of the bhagavats dhearma marks the further progress

of concentration when Tthe mind along with &Ll the senses be~
14:2 o
comes immersed in the supreme deity. The triumph of the stage

under congideration lieg in purging the mind of &11 sublimifhal
143 ‘
tendencies (samekira).

(a) Nine- fold devoltion.

- PR s erew sia meaes o

The Bhagavata lays down the nine-fold devotion as

Tollowsgs=- e
 évavenan kirtanem Visnoh smerapep pada-sevanam.
arcanam vendenan déasyan sskhyam Etma~nivedeanam. .
iti @umsébpitﬁ'Viggau,bhakmié cen navawgakqam?}
kriyeta Bhagavabyaddhs tan manyeﬁhi%am.uttaman.:uv

As sraVand, kirtana end smarana are all methods

145, 146, 147 49

for the kindling of?ggaddhn into f£lames, srdd&ha,hd been com-
ceived bv hﬂDdﬁ%O&Vl@lg to develop successively into 'miﬁﬁh&’g
fruci! and 'asaktir by the pr otice of dve EINEL, Kirtans and
SMEL eNE. respectively,

But ‘'a@eakti? {upge) for the supreme deity requires

197 o




further development, before one can bring oneself to the point
of surrendering @1l unto the supreme deity. This stalte cannot.
be attained all on a sudden. One has to comprehend the supreine
deity in himgelf. Therezfter, the depth of love For the deity
prepares the ground for self-surrender. It mey be noted here
that self-surrender in its philosophic bearing, mesns & state
~when the votary'breaks away Ffrom pragmea ' bLﬂd 1 &S to make
Chis identificsbtion with the supreme deity complete,
v 150
Jldeﬂosdml, asserts, that each of the items of the
ninemfold devotion mey be indepentiently conducive Lo ratl.
He quotes a traditlional :1 oka, to support this viewi~
érEQVisndh éPHV&@e Pariks 510 ebhaveat ValyﬂJ&Pi@ ki%tane“
l&h]mduh smarane tad»dngﬁléhhajane Laksmzh Prthuh pujene,
B ~varndare
Akruras tvebhl, Kapi-patier Gagyefh& Sakﬂyergunah -
sarvesvétmawhived,ne Balir abhut beﬂthl? e&dm pd?dé?%

- 4

The Bbdg&vatd does not seem to be dlslncllned.to
this view., In fact, according to the Eh;§2tha4_§,votgryggagi:
attain rati simply by the @rdctwce of ar&vana _in this way, he
can also atta;n rati with the halp of other l%gg practised
independently. Still we are inclined to deal with the items
of the nine~fold devotion, in successive order; for, this is
the genersal method of progressive advencement in the pafth of
devotiong ehorulng to a single item, in preference to

other, is due to some extra-ordinery circumstances and thus

may be regarded as an exception to the genersl rule.




Chepter 11,

{ e .
Srovena, Kirtana and Smorang,.
- L J
(a)
,

SIEVET E,

i . . / ’
(a) The gubject-matter of sravens,

€]

revena ls the first item of nine-fold devotlon.
In order to determine the subject-matber of ér&vagag we have
to escertain the object of éradﬂh&, For, é%ad@hﬁ further ad-
vences through the methods likeléﬁavaga, etc, The Bhagavata,
has laid down 1n several conteXEE- the subject-mzbter of
érava@aa Pinned together, those comtexts would meane_é%addhé'
should be directed towsrds Bhagavan znd, in order to attain
him, érzddhE should be harnessed to the second stage of the

— . . /
bhagaveate dharma beginning with sravané.

1587
To the devolees, Bhagavan is the supreme deity, He
156 Fldel
- 1s the desrest soul, and captures their heart, by coming down,

_ 157
in the midet of them, ss difflerent descents. As descents,
he gets up ideal character through his earthly life Ffor the
158 -
uplift of The Ffallen. The first step towsrds this direction is

/! -
STEVENE, TR,

: . . 7
(1)  Variely of sravenso.,

Accordingly, sravans may be clagsified imto (1)
, 189 _ , 160 , el -
- e ST o > o 2y YTy £ e TR 3 77 =
nemg~sravena, (2) rupa-sravens, (3) guna-dravans (4) lila-
NIGT=RN . . ‘
STEVEDE. A sequence zmong these four types of sravans may be

SR
Kl

suggested as followgs~ The first expression of swakening of
interest for somebody is a desire for knowing the nane of that
person. . This gives place to the degire for knowing his gen-
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eral feature, Stimulated by these, the interested person:

hankers after listening to his merits snd thus becomes en—

grossed with his personglity.

Jive~gosvami has sugeested slso & Fifth type of -
63 ‘

/ g & 1 — .
sravena viz ligtening to the Bhagsavats. He contends that -

cr
r5
iy

former types of Sr’Vdﬂd attack only individual aspects of - -

the supwreme deity, whereas lisltening to the Bhaguvates compre-
hends the supreme deity in all his detalls,

164
iteelf has polinted out at the very outset.

ag the Bhagavata

. 7
(e) Nﬁmaﬁsravana.

Listening to various names of the supreme deity oc-:;
cupies a very high place in the Bhagavata, The BﬁggaVaﬁg>ci§is‘
thisGEure‘hhﬁgavata dharms.. égh}ilya, in his Bhakti-sutra,
men%ions Jaimini as the propounder of the/doctrine tha@

chemting of the nemes of Bhegaven leads to 'pars bhakti.? The
Bhizgavata has elaborated the lmportance of nama by the story

of Ajamile who, terrified stk the sight of the messe

of Deglth, called out the meme of his 50N, ﬂ&r&y&pmu But

though he had in mind, the thoughts of his son, yet the very

name, 'nersyana' secured for him a high place in the heaven,

Tn this context, the Bhegavats has unfolded the

5:) .
mysteries of nzma. It lays down thalt even unconscious utter-
snce of God's name purifies the mind as the administration

off an efficacious medicine shows 1te gtrength whether
167,169 ' )
patient believes in its efficacy or not. Hven memes, defective

the

gramnsabically, are equally efiectL§e°

The Bhaga”aia has recognised The resorting to God's

200,




SRS

Yoo It finds fault with the traditional

methods of expiation 'ore deCLLth which vary in quantity and.
7o

quality in proportion to the nature of the morsl crimes more-

over, the traditionzl methods leave the inherent tendency, the

root of all erimes, untouched; by listening to God's names
171 ’

ete, the primordial ceause of &ll moral sins is eradicated.

——
oy ;P

Thie position of the Bhagavealta echoes the view of

the anclent school of the grammsricns, PRBhartrhesri, in his

Vmeu"OudLV&9 has dealt, &t length, with the ident
hetveen the neme (nama) and the named,(nami)o In the Wlhht
of this view, listening to God's nwe ig feeling God, 1in
tengible form. Theat is why the Bhagavats contends thatl

through UThe medium of name, God, the named, enters into the

mind of the votary and.dispells the condensed gloom brought

shout by subliminal tendencies (karme-semskara) in the mind,
1z

Just as the morning sun disperses nocturaal darkness.
/ s : )
sravena ls held to enhence knowledge, devotion &nd

173
detachment, As the element of devotion affects the emot-
03 u ~ "
ional side of mem, sraveps which improves devotlon, rouses
17
o sense of galtisfaction in the wvotary. The sense of gatis-

faction is heightened,lf again name ig listened to from the

£
175
mouth of & devotee, who gpezks of God, from the vital spring

off his living experience, Similerly, sravensa enhences know-

ledge, for, by ligtening to his gross form, the votary gains
176

Wt into the subtle Torm of (od., Lastly, svavape insti-

tia
o
I-

n
[
oo

cates detachment in so far as it dnhibits the gliding of
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the mind into materisl objecls,
(B)
Kirbana
Kirtensa is the chanting of God, Stimulated by
ligtening to the neame, form, episodes of God, the votary
feels a desire for giving vent to his feelings for God. Now
‘Kirtema closely corresponds toé%avaga, for the voltary wants
to speak out whazt he has heard. Congequently, like é}ava@a,
kivtans is also of five types, of-thich.Jﬁk%rgosvﬁmi'would
Tike to hold chenting of the Bhagavala as t?e‘higheste
By kirteme the mind is further pugzgiedr The
Bhagaveabe, contenéé that loud chénting'about God 1ot oniy
soothes the mind of the sudience, but i1t also generates
a pleassnt sensaltion of peace in The mind of the chenter,
The votary forgets, al least for the time being, &1l afflic-
178 . 179
tions and feeld himgelf drowned in the ocean of bliss. Thus.
the devotlonal fervour, roused by éravapa, is further accen-
tusted by kirtens.
Kirteane occupies a very high place in the Bhagavata.,
It holds that, of the four yugas, kali-yuga is distimguished
from other three yugas only by the fact that it is dominated

180
by chenting of Hari.

(¢)

SMar &It

R / : ol . .
During sravane and kirtena, the supreme delty was

& mere theory Lo the votary. It is by the deep contemplation
202
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as ‘dhruvﬁnusmrti'. Bverybody, ilrrespective of caste and
8L, 182, 183, 184

creed, is eligible for thig contemnlatlon of God. Seen fiom

smother angle, smarans corresponds to memeana and nididhyasansa
of the Upanisads, for, it starts with contemplatiomn but ult-
imately culminates in the wvigion of God.

The Bhagavate holds that &t the stage of smarans, the
asccumulated action (safcits kerma} is des%royed. This remsrk
1g understandable in‘fhe light of the fact that the direct
vision of God, brought sbout by smarans, purges the mind of

186
all material impurities.

Chepter 111,

afla~geva, srcans, vendans and dasye.

Mere vieion of the supreme el 7, achieved by smarans,
1s not the goal of devotlon of the Bhégavatao The votary is
not satieflied with the gight of God, but he degires to make
him his own. Pada-seva, srcans, vendsnsa and.débya.help‘him for
the satisfaction of this desire.
(4)

e

c:-i, i Sch),

() Pada~seva, the ultimate goal,

—

The Rhagavats declares that gll sgdhanid ceases when

187 188
the vobtary achieves what is called 'Mukunda-pdda-seva'. This
189

—, . . / . . ,
fpadat 1s held to be 'abh1Vd* tasokat emd tambta'. We have
shown in Part 1, that Brahmen of the Upzanisads consists of

four grades. The votary mey be gsld to have his highest goal

20,




when he realises one by one all these grades end finally re-

poses upon vhe fourth grade, the non~duasl consciousness., Wow,

arp,

£ pEda-sevea is held by the Bhagevata to be highest of re-

(R

ligious abttainment, then, 'pade~sevat, in its highest'senseg
mzy mean the reslisation of sll the four grades of reality.
Perhaps in,ﬁhiSVSense, the Bhagavaba holds 'pada~seva’ o

be the highest o%jgct@ Purther, the Bhagavate holds that the
apprehengion of fpada’ ensures ?Bra?gagkaivalyaf l.es 1TE-
glisation of the first grade of ?eali%y. Thus 1t appears that
the Bhiagaveats mey have used.!ﬁédawoeﬁé' in the meaning of

pealisation of &1l the four grades of reality. We shall deal
with this, further on whebe discussing the third stage of

the bhagavata dhermd.

(ii) ?ﬁd&"*sevgw Selﬂvice tOﬂ_@Dda

Though from metaphysical standpoint, Tpada’ mezns
grade$ of reslity, yet the devotlonel fervour has conceived
fpadat in the ordinsry sense of 'feetf. Neturally, at the
stage when the votary hag merely atbained the visilon of God
by the clesrance of accumulated action, 'pade-seva’ is con-
ceived to mezn the tdivine feet? of the persongl God who
has presented himself before the votary, in response Lo his
wighes and.han%gginggo Thege feel are deemed to be divine
in so far as they are conceived to inspire bheakti, jNina and
_ 193
valragys in the votary. |
The devout spirit of the votary has painted these

feet in a plcturesque fashion. They are held to be perfumed

20%: «




with the fragrance of sandal paste’qio the little leaves of
Thulasit plants are shinning on th%f . They are mzrked wi‘th-
the signs of 'dvaja' (flag) 9_[X9r£§.jx=a (thunder bolt) ete, that
are specific emblems of Nﬁxﬁyg}lgw The votary wegerts Lo
the divine feet of the personszl God by virtue of the prac-
tice of smarans.
(B)
Arcans.

The f£irst expression of megorting to the feet of
desired deity (igta devata), is worship (arcsna)., As—be
The Bh;é"gava;ta recognises two types of worship viz

196
external and internsl. External worship is done upon &m

idol, while internal worship is performed upon & cencepltual

forma The Bhagavebs recognises eight types of form for
197
worship, of which the mentel form 18 one.

[ = . o
Sridhers points out that the Bhagavatz attaches

g::*gg;te:m importance to devotion only in preference to other
n'se?ifwdss God lLooks into the heart and not wlt the pomp of the
worshipa

The secrets of :‘i.doj.n--\:v'orship are digsclosed by the

Bhagavata as followsg—

tayatne-bhtteys pinde vyapte sangliya ten-maysh.

- — 199
avahyarcadl su sthapya nyastar oc,,m mdm pra-pu vaet. °

trirst of &lY, the votary should hecome, in con-
templation, a God~filled soul., Thus ingpired, he ghould
breathe 1life into the idol, While the idol becomes sur-

L3

charged with 1ife, then the votary should worsh ip 1t,




thinking 1t as my concrete form',

This obviously shows that 1dol-worship is not the
propitiaion of & dead mass, but the worship of the supreme
delity conceived to be concretised in The sghape of sn idol,
This type of worship closely corresponds to the symbolic

-

worship of the Upanisads (pratikopassid). The Bhagavata
views the whole thing from & broad outlook. It contends
That God ig all-pervesive and is the cosmic soulj there-
Tore, worghip in sny form which appesls to the votary, is
200,201
nothing byl the worship of Cod. The worship of the supreme
deity, Dh;&lc@*1y or mentally, makes for the further devel-
202
opment of devobtion,

(C)

Worship 1s naturally followed by vendans i.c.
singing in e prailse of the supreme delty., As the Bhagavata
is primarily concerned with instigation of devoti6n9 1t gives
equad value to the hymne old as well @s modern. The Bhag-
avata lagys dovn g=-

stevalr uccavacaih s stotraih vaurindLh pPIL?Lle aplo
203
stutva praﬁloa Bhagaven niti vendets denda-val..

Though vendana forms a part of worship, yet the
Rhagavata mey have counteé it independently aw one of the
items of nine~fold devotion, in view of the fact that vandsanas
ig, by itself, capsble of bringing sbout the fiml amancipatioﬁ
of the votary.
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(D)

= in

DESYe
By vemdens, The devotional fervour ils further stilm-
uvlated end the votary, filled with the spirit of humility end
submission, &toops down to the feet of thesupreme deity; he

-

anxiously beseeches his

...

de Lty'tomresnuc him from the afflical-
ions of materisl Life, in the following straing-
' o ] - ‘:-, iy — —— 204;
prapannam pahi meam isa bhitan mrtyu-maharnavats
Like vendana dasys forms a necessary part of worship
(arcena). Yet, for the ssme reason for which vandana might

have been considered an independent 1L@n of nine-fold devotion,

O
93

aeyea also might have been treated by uhe Bhagaveate as & sep-

arste i1tem.

Cheapter 1V.

Sekhyve, and Fingenivedans,

So long the votary was, with & holy humility, sub-
mitting himself to the feelt of his desired deity, but he could
not know the response from the other side, With an uncertain
mind, swinging between moments of assurance &nd doubt, the
votary had been appealing to the good sengse of hig degirved dgitys
he can no longer carry on as before; he has become over-gen—
sitive towards the Limistions of the world, At this Juncture,
the hagy atmosphere clears up with the mellow Llight of divine
grace shining u@on the votary. S&k@% and Ftme-nivedana mark
the further progress of devotiongl fervour of the voltary who
has come to know that Cod ig favourebly disposed to him.
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(4)

E_D:EL}{’ El o
Sakhys is friendship., At this stage, the votary

feels that not only he loves God, but God alsc loves him,

(B)
Abma-nivedsnsi.

This 1s the finsl strstum of the second stsge of
the bhigavata dharma. The votary becomes so ssnguine zhout
his intimacy with God, that he now can depend upon it. He
wistfully longs to get rid of the pragmatic Ilife and &1L its
afflications. Counting upon the love of God, the votary un-
flinchingly surrenders all, that he go long claimed to be
his, unto the supreme deity. To get relief from the burden
off afflictiéﬁs which pragmstic life iavolves, the votary
dedicates, unto the supreme deity, both 'L' gnd 'minet.
The Bhagavate defines the subject-matter of Ftme~nivedsna ag
followss~
igteam@eatteam tapo Jjaptem vrilam yae catmansgh priyam.

205
2
daran subtan grhan prenam yat parvasmal nevedansm. .
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PART TV

THE THIRD STAGE OF BHAGAVAT A DHARMA

ITntroduction

The first two stages of Bhagavata dharma are
mainly the stages of strivings (sadhana-yastha). The
Pthird stage is the state of accomplishment (siddnavastha)
of the votary. ‘Rati,which 1s the name of devotioﬁ at this
gtage, stlll develops in the votary as he advances td
realise perfection which the Bhagavata calls amrtatva.

The following chapters are devobted to the further delihea;

tion of rati,




CHAPTER T

Vaisthiki rabi

(4A) Attainment of puruSawkaiValya

E%mé»nivedana (self-gsurrender), the last item of the
nine-fold devotion, means, according to the Bhagavabta, sargender
of 'abhimana? with regard to the empirical self (sham and ;Z;a).
tAbhimana' which Patahjali cells 'asmitd', is, according to the
ngtika; a condensed form of !aviggg‘. Hence shaking off
Tgbhinana' is dispelling favidyal. ANatufally, after atma-
nivedana, the individual soul becomes absolutely free from the
trammels of pragmatle 1life by the dawnlng of self-realisatlon.
The Bh§%avata describes this state of the votary as 'purusa-

2

kaivaiga‘. Though the vobtary had flvst visloned God at the
stage of Tsmarana' and his vrelationship with God developed
through 'sakhya! etcs., yot iE is only at this stage, that he

could be completely free from the pragmatic life.

(B) The state of jivan-multa
But sven at this stage, the body continues to exist;
and this makes the further development of rati possible. That
the body exists at this stage suggests that self-knowledge is
not antagonistic to 'prarabdha karma'! which had built up the
present body. The Bhagavaba expressly supports this view by
its description of the life of Bharata. The Bhagavata says

209/1 _
that Bharata had atbtalned the stage of rati, yet the prarabdha

. 210
karma has been descrlbed to have been sbill persisting in him.

21




This state of the enlightened soul, still pursulng its earthly

career in the present body, is called by the Bhagavata the
211

life of a jivan~-mukta. And the Bhagavata recommends such a
212
person g8 splritual teacher.

(C) The state of divinlty

With the disappearance of 'abhimana' which the
vartika holds to be the root of all trou%%gs, pragmatic
afflictions (kKledas) cease., Of the three types of karma,
only prarabdha still continues, but without. its éting. The
enjoyment of earthly pleasure and pain (vipaka) does not any
more appeal to the votary. lLastly, dedication of all unto
the supreme deity closes the door for merlits and deﬁerits
(adaya)s THence at this stage, the votary being free from
kleéﬁ, karma, vipaka and Eéﬁya bocomes as pure as Godj for,
Pataﬁjali describes that puruga to be God, who is immune from

AR
these four types of limitatlons.

(D) The state of naisthikl rati

It is conceived that the individual soul possesses
a subtle body (sﬁkgma-éariha) in additlon to the gross one
(stﬁﬁla-éarzfa). These two bodles, taken together, make up
the pragmetic 1ife of the votarys Of these two, the gross
body hes been sald to be perslsting in the votary in order to
help him in the further progress of rati. But what happens
~to the subtle body, at this stage? The Bhagavata holds that
at thls stage the subtle body becomes asslimilated to devotion

| Wb




i.e4 the whole inner mechanlsm of the votary becomes tuned up
to the cause of his growling devot?%ﬁ. © The devotion which
thus overhauls the inner constltution of the votary 1ls calkd
. by the Bhagavata 'nmaisthiki ratl,.!
The Bhagavata defines 'naisthiki rati' as followsge
devanam guna-linganam“éggravika-karmanamd
sattva evalka-manaso vrttih svabhaviki tu ya..
animitta bhagavati bhaktlh siddher gariyasi.
jarayatyasu ya kosam nigirnam analo yathi}?_
'Bhakti is the natural flow of the mind, in uhbroken
continulty, towards dlvinltye This self-less devotion
directed to Bhagavan quickly assimilates the subtle body as

217
the dlgestlve power assimilates food!.

The Bhagavata throws further light upon thils process
of assimilation. It puts into Bhagavan's mouth =
yatﬁﬁgninﬁ'hema malam jahatil
dhﬁitapApunab sVém bhajate ca rupam.
‘atma ca karmgnuéaya@ vidhuys
mad-bhakti-yogena bhajatyatho mEh.?;s
Uas gold—ore,_biown in fire, turns into pure gold by
the elimination of impure matter sticking to it, so the mind
quits the tangle of actlion by the process of my bhakti-yoga,
and, being pure, it resorts to mel,
To illustrate this point, the Bhagavata glves the
popular example of a kind of worm (peéask?t) which, caught by
another ihsect, turns into the form of that ilnsect, by the
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deep contemplat ion of that insect; Inspired by the fear of
imminent dei%g.- Similarly, according to the Bhagavata, the
deep contemplation of God, turns the mind into divine. The
Gita supports ﬁhis v?gg.

The Bhagavata seems to be so much engrossed in the
- process of assimllatlion of the mind, that 1t dods not mind,
which particular feelling insplired the mind to contemplation.
Thus the Bhagavata says s=
' kamam krodham bhayam sneham alkyeam sauhrdam eva ca.

nityam Harau vidadhato yanti tan—mayatag hi te..221

The presence of varlous types of feeling for the
instlgation of bhakti determlnes the quallty of the lat?gﬁo
Though according to the Bhagavata, all motlves, whether good
or bad, are equally efficlent to lead to the same gggi, yob
the Bhﬁgavata has broadly classified bhakti (saguna-bhaktl) .
into 'tamasa', !'rgjasa' and tsattvika!, according to the nature
of the feeling Inspiring ite S$ridhara has carried this point
further, and, by permutatlion and combination of various motives
of man, has classified saguna bhakti into 81 tyggg. Tt may be
noted here that the bhagavata dharma, according to the defini-
tlon of 'sabttvika bhaktl!, falls with this specific category,
for, tsattvika bhaktl! is permeated by the spirit of dedication, (

and, the bhagavata dharma I1s all through permeated by the same.
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(E) The nature of the devotee

At the state of 'naigghiki rati!, as described above,
the votary becomes 'a-kiﬁbépa' i.04 deprived of all possessions.
He has dedicated sll unto the supreme deity; hence, he cannot
but be poor. For the same reason, the votary cannot but be
self-lgig. How can one be salfish who has no personal axe to
to grind? He becomes so much disinterested that even divine
pleasure (sﬁlokyé ete) falls short of his hanker?igé; The
Bhagavata'holds that the’vofary has to pass through different
types of dlvine pleagﬁze, yot he cares little for ﬁhem.. We
have seen before, that the votary, according to the Bhagavata,
should strive for amptatva; nothing short of that can entice
hime Hence in one sense, the votary is selfish per excells nce
for he is after the highest achievegsgt; yet he is self-less
for he had dedlcated the emplrical self and all that relates to
it, His mind is settled in God and God onlye The Bhagavata
thus calls him’{ekgﬁgi' leee having one goal,

Thé.NEbada-bhakti-sﬁtraLnotes the ‘surrender of the
Vedlc and secular duties with regard to such a igi. The
Bhagavata describes him as one who is beyond the duties of
ordinary man (10ka-%§i§&). The ¢ita also holds the same v?gi.
This 1s the state of 'naiskarmya! of the G%Eg} and the state of
'karmang karme-nirharsh! of the Bhazavata.

With the surrender of all dutles, the dev&tional mind
of the votary, being freevfrom the burden of duties, marches on,

with renswed vigour, towards perfection. Thus the stage of
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'naisthiki rati! gives—pless—to—tmmistitict—rel' gives place

to 'naiSargikI‘fatii.

 CHAPTER II
Naisargikl rati

Up to the stage of nalsthikl ratl, the mind of the
votary had been to some extent obsessed by‘the burden of pragmatlic
duties. Now that he has soared higher, his mind mskes an un-
impeded sally towards the absolute. This is nailsargiki rati
1.é. natursl flow of the mlnd towards the supreme deitye The
Bhagavata 1llustrates thils type of rati With exanmples from the
life of Prahlada whom the Bhagavata describes to have attained
naisargik§‘r§3§; as follows S=

yatha bhramyatyayo brahman svayem akarga-sannidhau.
tatha me bhidyate ceﬁap cakra-paner yad?céhgggi-

"My mind drifts towards the supreme deity just as
iron moves towards the dlrection of the magnets!

The Bhagavata has conceived the mind of the votary
to be possessed by Krsna, (Kp§pa—gréha-g?hit§tmi), at this
stage, when the votary, leaﬁing all pragmafic attractions,
plunges headlong into the supreme de?fg. He forgets all about
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the world and rests in the close embrace of Govinda (Krsna).

The expression of naisargliki rati" 

Naisargiki'rati, marked by the absence of all prag-

matic restrictions, completely over~hauls the mental constitu-




tlon of the votary. A pecullar sense of bllss, in all 1its
exuberance, wells forth from the vital spring of the living
experience of the votafy. ‘The Bhagavata describes 1ts exhil-
arating influence on the votary as follows i=
evamrvfatap sva-priya-nama-kirtya
jata@nurago druta=citta uccalh.
hasatyatho roditi rauti gaya-
tyunmada~-van nrtyatl loka-bahydb??s
!By the chanting of the name of his dearest, the mind
of the votary melts with divine fervour (anuraga) and possessed
by its maddenling effect, the votary, who is now beyond the dutles
of ordinary man, begins to laugh, cry, wall, sing and dance.!
§ridhara explains this dloka as followss= "The votary
breaks forth into uproarious laughter by the thought of God, to
have been vanqulshed and won over to his sidey he begins to shed
tears due to a sense of grudge against God; he sings because of
acsﬁasy; he cries aloud, out of Ilntense curiosity; and glves
vent to dancing, inspired with the sense of his final triumpﬁ."
This is the first experience of nalsargiki ratl as the 1life of
Pratlada 111ustra§§g.
This state of madness does not last longes Gradually,

the votary becomes accustomed to ﬁhis type of experiences Ulti-

mately, he calms down to sublime tranquillity, as his divine

240
fervour (naisargiki rati) begins to flow through deeper channels.
241
The Bhagavata calls this state 'upasama' (tranquillity) and the
242

living vislon of the supreme deity makes him absolutely harmless. .
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The practlice of Bﬁﬁgévata dharma, as the Bhagavata tells us,
243
begins wlth these two quallties in the votary; but they are

reallised in their peffection only at the stage of naisargiki
rati. These two quallities are the external manifestation of

_ 244
'paramahamsya-dharmal.

The manifestation og;pabamahagsya dharma

The exuberance of the votary, according to the Bhaga-
vata at the stage of naisargikl rati, 1s not to be understood as
unreasoned eestégy:- | |

bhaktih paredanubhavo viraktir

anyatra caiga trika eka-kalah.

prapadyamanasya yatﬁéénatag syuh

tustih pustih kguda@ﬁ#oﬁughﬁgjg..

'Devotion, knowledge of the supreme and detachment from
all other objects, all these three happ@??%imultanaously as food
brings about satlsfaction, nutrition and quenching hunger, in
the eater!,

The Bhagavata has also gilven us;@? glimpse into the
two types of knowledge as follows t=

sarvem Brehmatmekam tasya vidyayatma-~manisaya,-

pari-paéyan nuparamet garvato mukta—samgaya@?%s

'By means of knowledge (vidya), the votary visions
all as identiflied with Brahman and abandoning all specks of

doubt, he lives in peace'. This stands for the first type.
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About the second type of knowledge the Bhagavata sayss-
- khag&é?um agnim salilam mahid ca
jyotinsi sattvani dido drumadin,

—_ f ;/
sarit-samudrams ca Harep.sariram

-

247
yat kiR ca bhutam pranamed ananyah..

A1l the elements and 1um1n§ries,\beings and direc-
tilons, trees, rivers and seas conéfitute the body of Hari.
Hence, being one of these, the votary visions himself identified
with Brahman, and then he should bow down to that supreme lord.t

Idvara-pranidhana o
The attalnment of th;se two types of knowxédge makes
the Eg%araﬁpragidhana' of Pataﬁjali conmplete, AL ﬁha completlon
!of the first stage ofﬁtherBhEgavaﬁa dharma, the notiﬁn of God,
pervading all, becomes fixed in the votary;  at the stage of-
smarana, the third item of nine-fold devotion, he visions God
as his desired deity; but, the all-comprehensive nature of the
supreme deity snd lastly the identity of the votary with him,
are com@féhenged in direct realisation of the ﬁotary, only at
“the stage of nalsargikl rati. This is the final success of
'Egvara-praqidhﬁhé' of Patafijali. | |
. GHAPTER III
.Nirguqa—bhakti
(4) Nature of :girgl}f}a-bhakti

Naisargikz ratl, marked by the obliteration of the
sense of dlstinctlon (bheda—daréana), 1s, according to the
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Bhagavata, called !nirguna-bhakti'! (unstinted bhekti). While
'rati! whether nalsthikl or naisargikl is merely self-less
(anim?ggii) , nirguna bhakti is not only self-less but is also
marked by the absence of the sense of plural?gg. And this
latter type .of devotilon is attained only when the individual
soul reallses its identity with Brahman, for, nggma-kaivalya
is the stage when the sense of plurality is replaced by the all~
comprehensive sense of unity. |

The Bhagavata defines the nature of.this nlrguna=-
bhakti as followsse

mad-gupa-éruti-mﬁtrega mayi sarva—gugﬁééye.

mano=gatir avicchimn® yatha gangambhasofmbudhau. .

laksanam bhaktl-yogasya nir-gugaszg;hyudﬁhyggT.,
shaltukyavyavahita@ ya bhaktih purusottame.. o
“"The definltion of nirguna bhakti-yoga iss. uninter-
rupted floﬁfof the mind towards Bhagavan, ab the hearing of his
merits, jusf as ﬁhé water of the CGanges flows,in un-broken
continuity, towardsithe ocean; 1t ls self-less devotlion armd 1s
marked by the abseneevof pluralistic knowledge."
é;ihhara explalns the word €avyavahité' as meaning
dilvested of differential knowledge? (5heda-ﬁar§ﬁna—rahiﬁ§).
. Thus the gist of the definition 1s that nirguna-bhaktl is self-

less devétion depréwfed of differential knowledges
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(B) Exploits of nirgunaw-bhakti

We haﬁé mont loned 1tfmpre than once that the Bhagavatea
holds 'Mukunda~-pa@da-seva' to be the highest goal of the votary.
It has'been.ﬁentioned above (ppzm%ﬂ that tpade=-seva! means
'service to the feet of the personal God';.and in its widest
Sahae, it includes 'realisétion of the four grades of reallty
viz Brahmah, Param§£m§} Bhagavﬁn and advajya jnanal's Nirguna
bhakt)l provides for the réalisation of the flrst grade of
reallity viz Brahmane

Votary - thespiritual teacher

The sense of ldentificatlion with all, sentlent and
1nsentiant,-r6u353, in the votary, pity for suffering beings.
They are no longer strangers to him but are felt to be hils
1ntégral parts .The Bhagavata has cited.?rahl&da and Rantie
deva as exampggg. Roused by plty for the suffering beings,
Prahlada is described to have been walling for the sorrows of
others:s he does not wish to Dbe emancipabed as long as a single
cregbure in thils world remains un-emancipatede Similar is the
‘story of Ranti-deva. Thus the Bhidgavata has described how
votarles who have attained the’stage of Brahma~kalvalya, have
sacrificed thelr life for the mltigatlon of the sorrows of.the
éfflicted. Accomplished hermlts like Kavl ete. are described
to have been wandering throughout the world 1n order to show
pity to the failgg?

In faet the attainmsnt of Brahmawkaivalya, 1s the
right moment for showlng plty for othera. Brahma-kaivalya 1s
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the stage when the votary becomss master of 'qituﬁgkti' and
'ﬁEyE' which, a8 we have seen befors, have emerged from
Brahmane The votary being identified with Brahman gains
- mastery over thesd potencles. These belng the potenciles
controlling the world, the votary naturally becomes armed
with these sovereign potencies. Hence only at the stage of
Brahma-kaivalya, he can give effect to his sympathies for
others: otherwise, sinmple plty, 1f unattended with the power
of puttinéfinto practice, is of no avall as JI%afgosﬁiéf
remarkss = \ |

krpalor asamarthasya duhkhayalva krpaluta.

samarthasya tu tasyalva sukhayaiva kppalig:..

The descriptlion of the voténz

Naturally, the Bhagavata has, on very many occaslions,
spoken of the votaries, in very high terms. The Bhagavata
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conceives them to be soverelign teachers (parama guru) like

EQQara‘of Patanjali. They are self-less and claim nothing

256 257
to be thelr owne Pity 1s spontaneous with them, They are
czgi and fllled with a sense of all=-comprehensive uiggy, they
are always haggg. 'They have established an Intimgt e connec=
~tion with their supreme defS; which has givan 1tself unto
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them, in return for the self-surrender of the votaries.

The Bhagavata has ‘drawn upon various concepts to 1Illustrate
\ 263
their love for the supreme deilty.
Such holy beings are naturally held to sanctify by
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thelr mere sight, for, they are blessed with the benign
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265
presence of Gods. Thelr assoclatlon brings about release from
266 ‘

pragmatic life. They lnsplre knowledge, devotion and detach~
ment In people steeped in 1gnoraigz. Their very aséociation
does this wonder, Thé cow=hord women are examples on thils
point.

Nirguna bhakti turns the votary into what the Bhaga-
vata calls 'bhagavata-pradhana's  Nirguna bhaktli reaches 1ts
climax when the sense of all-comprehensive unlity reaches 1ts
perfection, Bub this 1s not achisved in a single moment.
Hencelﬁhe Bhagavata has classified the devotees into three
types viz 'bhagavatadhama'!, 'bhagavata-madhyama! and 'bhaga-
vatottama'; in accordancé.wifh the developmant~6f the'proceas
leadlng to the disappearance of differentlating knowledge.

In this hlerarchical ladder, the 'bhagavatobtama! occupies the
highest place, for, differentiating knowledge is completely

absent in him.

Tha dpgtr;ne of plty
Brahma-kaivalye of Saikara s sbtained when the
plurality oi the world is discarded in favour of non-duallty of
Brohmane  Briahmag-kalvalya of the Bhagavata 1s the integration
of all plurality into the non-dual structure of Brahman; and
as the votary becomes Brahman,:ﬁe‘beeomes integrated with the
rest of the world which then becomes a part of his being. One
feols affection for his near and dear ones. The world being
near and dear to the vobary at the stage of Brahmavkaivalya,

o /oo
the votary naturally feels for it. According to Sankara, the
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1ndiv1dnéi soul becomes completely divested of his bodies,
gross;, subtle and néscience'(kEra#a—éarTﬁa).‘ Hence the sould
becomes 'nirmama' 1.e. without any affection; for, the sould
has lost its Inner mechanism which so long generated affections, .
The Bhagavaba on the othef hand, recognlses the presence of the
subtle body even at Brahma-kaivalya. In fact, the state of a
jivan-mukta wlth subtle as well as gross bodies still persis-~
ting, 1s held by the Bhagavata to continue even in Brahma-
kalvalyae L |

Belng still poésessed of the subtle body, the votary
can feel for others. His affection comprehends the whole
world which, at the stage of Brahma-kalvalya, has become part
and parcel of his belng. Thus the doctrine of plty 1s one of
the outstanding features of the Bhagavata Valsnavisn. It has

afforded a more sublime tone to the concept of Brahmaékaivalya- ‘

CHAPTER IV

Par a=bhaktl.

- Backed by affectlon (mamatd), nirguna bhakti culmin-
ates in para=-bhaktl., It is suggested by the Gita that para-
bhaktl follows Brahma-kéivalya,kthe stage brought out by
nirguna bhaktl. It reads s=

Brohma-bhutah prasangatﬁa na docati na kanksati.

gamsh sarvesu bhiitesu ..mad-:bhaktixp labhate para ?‘.70 |

"Being one with Brehman, the votary attalns peace and
all his desires and afflictions cease; he becomes impartial tof ;‘

all beings and thus attains 'para=bhakti.!
223, ‘




(4) Para-4anti

The symptémfof the advent of para-bhakti 1s con=
ceived by the Bhagavata to consist 6fqa divine peace (para=-
danti)s  Thus the Bhﬁgavéta reads §=

ityacyutanghrim bhajatohuvrtya

bhaktlr vi-raktlr Bhagavat-prabodhahe

bhavantl val bhagavatasys rajan
taraﬁ param ééhtim upaitil é§k§E£?Yl _

“A\bhﬁgavata, through the &eveloPmant of knnwledgé,'
devotion and detachment, attains the direct realisation of
para-éﬁhti“.

| ﬁa have seen that one becomes a 'bhagavaba! only
after the attalmment of the nirgupa-bhakti; Pafakgéhti which
follows nirguna-bhaktl may be taken to have been the direct
result of parg~bhakti in which nirguna-bhakti culminatese
Thils parﬁwéﬁhti 1s distlngulshed from other t&pes of éénti.
At the stage of Brahma-kalvalys, positlve peace begins t0o
grow in the vobtary. This sense of peace culminates in para-

(B) XNature of para-bhakti

The concept of para-bhaktl 1s a substantial con-
tribution of Bhaéavata Vaisnavisme Philosoﬁhy of'éahkara
stops at Brahﬁé#kaivalya; all piurality ceases wheﬁ the
votary attalns this state, Brahma-kalvalya of éahkara is the
non-dual existence of reality, marked by the melting away of
the pfagmatic world of plurality. The Bhagavata develops
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uponAéahkara by acknowledging another world beyond the
pragmatic world, which is revealed to the votary only after
the attalnment of Brahma=kalvalyae This world is, of course,
non-phenomenal (cin-maya) and divine happinessiis reallsed,
in all 1ts finsét shades, when the votary enbters this world.
Para=bhakti opens the gate of this promlsed land.
That 1s why para-bhakti is held by the Bhagavata to be higher
than moksa whlch is nothing more than Brahma-kaivaigzg It
gives the vgggry a glimpse, for the first time, o# thils |
infinite world which extends beyond all creatione Thus para-
bhaktl gives an impetus for the expioration of the transcen-
dental nature of the reallty, above its immanent aspect
reallsed at Brahmafkaivalya.‘ The votary discﬁvers, to his
dismay, that the world beyond is limitless in compariéon with
the world, realised at Brahma-kalvalya, which 1s but finlte,
He feels an all-smbracing vo?gé(maﬁawéﬁhya) attended with an
ever-increaslng sense of separafion from realltye. The vague
sense of an ail-embracing‘void 1s gradually condensed. into
the concrete concept of 'pérama-vySEZ‘ the Valkuntha=dhama

of the Bhagavatae

(C) The end of the jivan-mukti

The Vallkuntha-dh@me is conceived to be the reglon
where all pragmatic limitations are banned. Naturally, a
jIvan-mukta, with his gross body still ﬁé‘xiéigzgng, cannot
enter this region until he has cast off that body which has
been brought about by his prarabdha karma. Hence the
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Bhagavata tells about Narada, who ;S about to enter this region,
as follows =
prayujyamane mayl tam guddﬁ&m bhagavatim tanum.
arabdha-karma-nirvano nyapatat pﬁﬁba-bhautiﬁzg..

"Before the acceptance of 'bhagavatl tanu', the gross
body fell off with the exhaustion of prarabdha karmal.

It 1s to be remembered that, as the concepé of a
jivan-mukta involves the presence of the gross body; the std e
of ji%an-mukta ceases before the votary enters the portals of
the Vaikup@ha-dhﬁma. Therefore, according to the Bhagavata,
the state of a jivan-mukta sterts with puruga-kaivalya at the
successful conclusion of atma-nivedana, the last item of nine-
fold devotlon, and 1t contimmes even after Brahma-kalvalya until
the moment comes for the votary to enter the Valkuntha-dhamas

But .what becomes of the subtle body? The Blhagavata
does not expressly explaine But to provide for the reallsatlon
of the mysteriles of transcendental reality, the Bhagavata seems
to be in favour of retention of this body which may serve as
the ground for the generation of dlfferent phychologlcal re-
actions at the vision of the realityes The BhAgavata seems to
suggszg the theory of;transformation by which the subtle body
may be held to have baeﬁ transformed into divine, by the tem-

pering of bhaktl.

(D) The std e afterli§§anﬁmukta

After the gross body of the votary hashféilen off,
he 1s provided with a non-phenomenal body bullt up by pure
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substance (viéﬁddha sattva)e Its luminosity mekes him
- 899
dazzling like the sun (arka=varna). With this body, he enters

the portals of the non-phenomenal regilon, the Valkuntha dhama.

(B) Concept of the Valkuntha-dhama

'"Valkuntha=-dhama' literally means 'a reglon dlvested
of all limitations! It has been conceived by the Bhagavata
as followss- “ |

satyanm jhanam anantam yat Brahma jyotih sanatanam.
yad dhil pasyanti mnnayo gunapaye samahitah..

‘"It is eternal, conslsting in knowledge, infinite,
all-pervasi#e, luminous, iImmortale The wise visuallse 1%,
at the eradication of the gunas."

It may be noted here that the description of the
Vailkuntha dhaima is not to be conceived to be a country or a
world like that of ours. In fact, it 1s no world at all,
if understood in lts materlal sense. It is identical with
Brahmans éfihhara also interprets the word 'sva~loka' In

: .28
another context, 'a region identical with Brahmane

(F) Paranmatma~kaivalya

In order to appeal to lalty,the Bhagavata,. has

rpictorially described the Valkuntha-dhama which the votary
282

enters after Brahma-kaivalya. As this region is marked by
the absence of all limitations it is also described by the

Bhagavataasﬂ’nirviii'»q At.this reglon reigns, the Lord of
the vaikuntha; the Paramatma of‘the‘ Bhagavata. The

traditional designations of salokya etc.‘refer to the 1life
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of the votary in this reglon. Identlty is the most intimate
connaction that may be)conceived’to subsist In two objects.
At Brahma~kailvalya, fhe’VOtark had attalned identity with
Brahman, the first grade of veallty l.e. reality in its
lmmanent forms  Now the further progress ofﬂtha relligious
life of the vobtary ls concerned with the identification with
reality, in lts transcondent al aspecte. The first achievemﬁnt,f
in this direction, happens in the Valkuntha=-dhamae Here the
votary ultimately secures ldentity wilth Parem@tma, the second
grade of reallbtye This 1s the first step towards the identi-
ficatlon with reality, In 1ts'transcendenta1 aspegt.
Traditlon has broadly traced five stages of the
votary in the course of his identiflcation with Paramatma,
after his achlevement of Brahma-kalvalyae. Entrance lnto the
Valkuntha=hama 1s !salokya=-mukti!, for here the votary stays
in the same reglon with Paramdtmae Gradually, he acquires
& form 1like that of Paramatma; this is 'sarupya~muktil!,
Further on, divine majesties such as inhering in Paramatme,
are manifested in the votary; this is 'é§p§§i’o With
similar form and majesty, the votary thus approximates the
ldentity of Paramatmd; this is tsamipya~mukti'e Lastly,’
the votary becomes absorbed in the essence of Paramatmie
This is 'sayujya-mukti's The Bhagavata does not specifically
mention all these, but‘summarily calls all these as 'nirvana'e.
In accordance with the PBrahma=kalvalya we have preferred to
call these collectively as 'Paramatmaukaivalya'.. Paramatma-
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kaivalya 1s the 'Mukunda-carana-seva' in so far as it 1ls the
realisation of 1dentity with Paramétmi} l.¢4 the second grade

of reallty.

CHAPTER V

~ Para=bhaktl (contd.) (Bhagavat-Kaivalya)

The ultimabte goal of the Bhagavaba devotion is the
atteinment of am??i, which, we have seen before, is equal to
‘anandal The embrace of Paramatms, who i1s a manifestation of
Bhégafﬁn,‘stimulates all the more the pangs of separatlon in
the votarye The votary craves for the full embrace of the
infinite of which Paramatma is only a manifestation. The
votary_is thus dlssatlsfled and longs for Bhagavan, a8 the
Bhagavata declares s=

nalkatmatem me sprhayantl kecin
mat~pada~-sevabhirata madJEﬁE§
yenyony-ato bhagavatah prasajya
sabﬁajgyante mams, paurﬁgaqi??‘ﬁl“““"'

"Phe devotees of Bhagavan do not care even for
sayujya (ekBtmatd) for they are after the reallsation of the
third grade of reality; they always indulge in the discussion
of merits-which the third grade of reality manifests."

’ Thus the votary movés further on from the Véikuqﬁha-
anams.. | “

(A) The philosophy of love

It has been mentionsd before, that the sense of pangs -
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of separation, which the vobary beglins to feel after Brahma-
kalvalya, insfigates hils devotilon, It 1s by this process
that the votary had attalned the Valkuntha-dhama. With the
embrace of Paramatmé, the centre of all-comprehensive void
(parama=-vyome ), his devotion is further inflamed until it
reaches a polnt when he cannot stand anymore the separation
from Bhagevan, for even a single mnﬁsgt. Maddened with the
pangs of separation, the votary émbraces Bhagavan, the third
grade of realitye Hemnce para-bhakbti marked by the most acute
sense of separation brings about the identity of the votary
with Bhagavan.

That the accentuation of the sense of separation
gratlfies all cravings of the votary, 1s nlcely plctured by
the Bhagavataes In 'rasotsava', the sudden disappearance of
Krsna dfowned the gopls in the ocean of sonﬁgz. Moved by
thelr wallings, he at last appeared before tigg. Dlsappointed
by his long absence, the gopis charged him with callousness.
The goPIé asked him s |

bhajatonu bhajantyeke eka etad viparyayam.
nobhayamg ca bhajantyeke etan no bruhl sgdhu bhog??/l

"Some people respond to others! love; others love,

_ of thelr own accord, without walting for the love of the other
partys but there are some creatures who are always indifferent
to others' appeal to love. - Tell us gbout the people who

represent these types."
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The answer of Krsna was thiss as to the first type

of love, the reciprocal nature of it is based upon gilveeand-

\ 289
take policy; the question of affection does not arise here;
, -1 N

it i1s simply businessmanlike. As regards the second type,
people may te sub-divided into two classess~ (a) the pitiful
and (b) fathers ete: the former do 1t wiéh a view to earn
dharma whlle the latter are led to love by natural affect?gi.
Lastly, the thlrd type fall under four headé:-, (a) selfw
contented, (b) Eplia-kama whose pleasures are satisfied,.(c)
ungrateful and (d) cruel to the backbones

s Conceiving the charge of lngratitude, Krsna further
goes on =

nahan tu sakhyo bhajatopl jantun

bha janwyeanisam ami=vrtti-labdhaye.

yathaihano labdhedhane vinaste

tac cintayanyan ni-bhgto,na vedi??

"I put on deliberately an eppearance of indifference

in order to intensify your love, just as a mlser becomes
drowned in the thoughts of his wealth when he loses it."

Thus Krena concludes s=- m

evam madarthojjhita-loka-veda~

svanam hi vo mayyanuv?tt%ye%alﬁg

meyd paroksem bhajatd tirohitam..

mastUyitum marhatha priyamfprijép??;
'Finally;.Bhagavgn shows tﬁe ﬁppfeciation of the love of the
gopié by»blain admission thatﬁhe is permanently indebted to
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the gopls for thelr love which camnot beIGOmpensafed by any
retﬁgio |

This eplsode exeuwplifies the truth that highest love
which the Bhagavata caila parawbhakti, can be achieved only
"~ when anguish for separation from Bhagavan rises tO-its_zenith.

(B) Reallisatlion of the third grade of reallty

Actuated by a most polgnant sense of separation, the
vobtary enters the reglon of Bhagavan., It has been mentlioned
before that Krsna ls the Bhagavan of the Bhagavata, and the
reglon where Krsna eternally lives 1s called Vrndavanae The
concept of Bhagavan ls eonce;ved as pure and most perfect bliss.
In the rigour of profound love, the votary embraces Krsna. This
1s rasa=lilg, It is the reslisatlon of perfect bliss which the
Upanigads call 'rasa's Seen from another angle, bhaktl of the
votary reaches its olimax as 'rasale Jivagosvaml has traced
several stages of the develnpment of para=bhakti in the reglon
of Bhégavgn. He considers 'prema', 'pranayal, tmana', 'siehal,
'rﬁgé'; 'anuraga', 'mahabhaval!, 'mohana! and'imﬁdana', as stages
of para=bhakti, in thelr hierarchical obggg. “ Jivagbsﬁghi has
drawn upon Rupagosvaml on several poiigs, in this respect.

| Krsna belng the third grade of reality, the embrace
of Krspa 1s no doubt, !'Mukunda-carana-seva's. -The Bhagavata
has deplcted the state of the votary at this Stage as followsi=

ta navidan mayyanusanga-baddha-

dhiyah svam @tmanam adas tathedam.
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. yath® sam@dhu munayovdhi-toye
nedyah pravista iva ﬁ&ma-rﬁpi??
| "They lost all sense of distinction when thelr mind
plunged heédlong 1n'me'as,the hermlts lose all sense of
plurality durlng the course of contemplatién; or, as the
rivers lose thelr hames and forms when they merge into the
water of the sea." _

The realisation of the third grade of reallty 1s
then the realisation of the identity between the votary and
Bhagavan. As distinguished from identity arrived at the
Stage of Brahma=kglvalya and Paramﬁtma-kaivalya, this ldentlity
has been described by the BhEgavata as supreme (paramﬁdgggta).
The identity of the votary with Bhagavan 1s what the Bhagavata
calls 'Etma«dgig'. The votary had sgrrenderéd his lower selfl
to galn hils highér selfs This 15 the perfection of humanity.
Thils f#ct 1s suggested by the conception of Krsna as a human

being.

CHAPTER VI

Climax of para=bhakti

The reallsation of the third grade of reality makes
‘the ldentity between the votary and his supreme deity complete,
There 1s nothing more to be attalned. Hence the necessity
of paraw-bhaktl ceases here. We have shown that bhakti of the
Bhagavata 1s not simple emotionallsm divorced from knowledge
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and detachment, but 1t is a harmonious combination of all these
three elements, Of these three elements, bhakti attracts as
emot lon,reveals as knowledge, and excludes as detachment. Now,
at the stage of identity with Bhagavan, the highest point of
abttalnment, the vobtary has nothing'else which mgy.impfison his
attraction, and nothing else againét'which'fhe element of
detachment may worke Naturélly; of the three elements of
bhakti, the aspect .of emotion and the aspect of detachment
merge into the remaining aspect, knowledge. Hence after the
identificétion of the votary with Bhagavan, what remains'of
the bhakti is simply consciousness, Ulﬁimatélj, bhagavan and,
bhaktl as conaciousness, coalesce into one 1ndiﬁisibla whble.
This 1s, in fact, the integration of Sakti and daktinmdne The
result is non-dual consclousness. Thus we ‘have reéchéd the
climax of para-bhakti in non-dual oohsciousness. This 1s the
realisation of the fourth and ultimate grade of reality.

The fourth grade ls t!acyutal!, for, in splte of its
infinite ménifestationé, non-dual nature of reaiity eternally
remains immutggge; and the reallsation of this fourth grade
is the higheat typa of 'acyuta-pada-seval. Bhakti leads to
this climax when 1t 1tself becomes the climax viz non-dual
consclousness. Bhaktl standing for tne‘climax is naturally

called by the Bhagavata as the highest achlevement (parama-
301 = : '
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“Conelusion

From the metasphysical standpoint, the Bhagavata
has started from non-dual consclousmess (advaya jhana), and
has brought it down to the state of the desired deity (ista-
devata). Between these limits, there are described Bhagavan, -
Paramatmd, Brahman & Puru?a, the creator and inner-controller,  7
in descénding scale.

From religlous standpolnt, the first stage of
Bhagavata dharms, comprehends Purusa, thé lnner-controller.

But thils comprehension 1s nothing but a conviction. ‘Realilty
1s realised as the desired delty, at the stage of smarana, the
third item of the second stage of Bhagavata dharma. At the
successful conclusion of the second stage of the Bhagavata
dharma, reallty is revealed as the immer-controller and creator -
and this realisation culminates in the vislon of Brahman, in
whose non-dusl structure the universe and the votary become
integrateds Then comes In hierarchical order the realisation |
of Paramatma and Bhagavane Starting from the revelation of
the inner-controller up to the vision of Bhagavan, extends
the fleld of the third stage of the Bhagavabta dharma. Ulti-
mately, what remains, after this hard religious struggle, 1s

non-dual consclousness. For this highest achlevement, Bhakti-

Y 4 302
yoga 1s called by the Bhagavata a preclous rarity.

Thus religlon and the metaphysics of the Bhagavabta
has bonvarged at the same polnt viz non-dual consclousness.
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The whole philosophy of the Bhagavata has been summarised by
the Bhagavaba itself which declares s

éfi-mad-BhEgavata@ puranam amalsm yad valsnavanam priyam

yasmin parama-hamsyam ekam amalam jfifnam param sivate.

tatra jHana-viraga-bhakti-sahit®m naiskarmyan-aviskrtan

tac chrovan su-pathan vi-carana-paro bhaktya vi-mucyen

narahes

tPhe Srimad Bhagavata 1s an un-stinted Purapa; 1t

1s deaf to the Valspevas; 1in it ls described the hlghest type
of consclbusness attainable by the practice of 'parama~hausya
dharma'; 1t makes an exposltion of actlonlessness attended
with jhana, bhakti and vairagya; a person, listening to,
mﬁditating of and reading the contents of the Bhagavata,
attains release by means of bhakti."
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.TgIns.‘No. 6), Nanaghat Ins. (LGderts Ins. No. 112) “
 ;(;v1de Mo Grindle, p. 201 & 140, . a
 ?an1n1, IV 5.98, nd IL.B.Sé.tl;;
i‘Parglbar, ATHT p p. 175-185. B

.Macnicol, Indian Thelsm, p. ‘854 .

A"FROY ghowdhury, pp._76~97.:;‘325_;
| Vlde Gita, 4/1~2. U

)Hlll’ p- 90”"“:1 o
| .D St Sastrl; p‘. 51.

*fA{V1de He. Orlndle, . 201.

) tSurlh suhrd thvavatah sattvatah panca-kala-v1t.’
~gamkant1kah tanwmayas ca pancanratrlhe—ityapl..

JRAS 1911, b 905. .~7“'

‘Sankara also calls the Bhagavatas as. Pancavrdrrlns' 79;3
&anqua uuder II il 42~A5. (Brahma~sutras) o

é’ /6{77‘61/6744-@.

KGLLh JRAb 1915, pp. 848~45,‘ Macnicol, Indlan Thelsm, p.65

|1 B : 4/1_2. '
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216,
217 .
218 .

219 .«

220,

. [ e
De Se Sastri, PP 9‘4:"‘50

In the Upanisads, 'Bhagavan' means spiritual Laacher, vide
Ch.Upas. VIT th. In the Gita, the word has been used in the
same sSense.

Mgh., XII. 346.11; and, 348.8. !
MEh. XITe la o

XIT. (Santi-parva). - )
XIIT. 1.

Doubtiul location,.

Mgh,. Ve 40-45.

XIT o L74-367.

TIT, 1.

LT, 33649=10. (MCh).
XIT. 343-76, . W
XII. 349-80. "
Mgh. XIT. 342-23.
Mgh. XII. 352.24.

v. Nanaghat Cave Inscriptlon (Luder's Ins. No. 112,
Epigraphla Indica, Vol. X, App. p. 121).

Ve Mc. Crindle, p. 201L. This proves that Heracles was
worshipped by Sauvrasonal of Methora; Heracles was Krsnaj’
V. Vans Kennedy JRAS 1907, p., 967-8., The country of
Surasenakas lncluded Kuru-ksetra and the: ‘land of Matsyas
and Pancdlas; for this, v. Manu., II.19.

Ghusandi Inscription. (v. Re : 186 above)

Besnagar Column Inscription. - U

Nanaghat Inscription. L .

v. Tusam Rock Insecription (400 A.D ) s Gangdhara'Inscrlption_ 
of the time of Visva-varma, Udaya~giri Cave Inscription of
the 82 year of the Gupta era; Bhitari Pillar Inscription of
Skanda-gupta, Junagadh Inscription and so-on.

The Khoh OOpper—plate Inscription of the Parlvrajaka

Maharaja Sanksobha; the Khoh Copper~plate Inscription of
Jaya-natha etce .

Vide éahkara's gloss under IT. il. 42-45., (B?ahma~8ﬁtras)n.
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222 W
R23

224 .

225.

226.

227,

228 .

229 .

230,
231,

R32.

233 .
254

Qo
A

971

-

256
237 »
238,

239 .

240,

(
(
(a
(b

'Tadapatrlkar, pp. 532-5.;

 lMc. Crindle, p. 201.

Baﬁ%h, Religlions of Ihdia,fp. 166. -

‘Hopklns, the Rellgions of Indla, PPe 588, 467. .

‘Kelth has discarded the theory of Barthi; ve JRAb 1908,

p lVl.,> Hill has also refuted this theorys . V. pe. 5o

) Hill, p. 53 (b) Roy Chowdhury, pPe 30-31;
) K. éastrl, p. 181l. -

)
)

Q(b

Ch. Upa. III. 17 .6. mentions Krsna as - the son of Devakn"
<Utbaradhyayana~hutra Lecture XXII.

: Macdonell, in his A Hlstory of Sanskrit Literature', says

that the earllest of the Upanigads can hardly be later

than 600 BiC. ~'he Ch. Upa., according to his view,

belongs to this period.  Hence mention of Krsna in the
Ch. Upa. makes him earlier than 600 B.Gs = :

.Roy Chowdhury, Pe 59,, Parglter, AIHT'pp. 175 182. .

,'Bhandarkar, beal, Bther, Grierson, Garbe. etc, Ve

Ind. Ant. 1889, p. 1893 Comparative Studies in Valsnavism
and Christianity p. 103, IA 1894, p. 2485 IA\1908, p. 2533

- Garbe, PhllOﬂOphy of Anclent Indla, ppe 83= 80._
{a) Roy’ Chowdhury, DD 52~53, [ (b), Iill, pp. BB -

(a)]ﬁﬂm,p.lﬁ,p-lmdg ‘ '
(k) Hopkins, The Religions of Indla, pp 465 466.

'The<Ina. Ant 1908, p. 253, -

_Roy Chowdhury, pp. Sé-o.fﬂ

Lhw o plel
Panini, Iv;o.ga. IT.2.34.

1én., T.228.8._»v

IV 2 ‘
u?anlnl, IV.1.99 mentlogs Narayana, Sa. Br, describes hilm,
Ve 1234 4.1, Narayana is the seer of the Rg.Veda, X0 o
' Hence Narayana ia older Lhan Vasudava"- '

da. Bp; 12, 5.4.1.
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242.
243 o
244 ¢

2454

246,

24Y ,

 248.
249,

250 .
251,

2524

254,

@

9]

911
w-

256,
257

258,

259.

 aso.
~ (o) Katra, AUS, VIII, 2 194~916.,-

g6l
262

263,

8659

(a) ch. Upa. L1T.17.63 (b) M&h.,l 109.35,;h‘
'-(0) Bhitari. Pll]ar InSGrlptlon of Skqnda-gupta.

-]Ruben, p. 188.)‘°'

Date of tha Tai. Ar. 1s probably 300 B.Ce ve JRAS,1915,

—~
oo

M&h. 1 228.8. _“

' Hlll, po 130

(a) Bawu. D, Su. TT.5 z&.”
(b) , f:llchI‘. .. 160

Hill, PP 1l~lP o §§

ve Gpa. Do SW.. and Paraskara Dharma Sutra."

(a) Anu~g1ta, ABAd
(b) Méh. XIT.43.°

_Vanaagarvag’189; Bhlsma-stqva~ra3a, 95 94.;f

- Pusanm Rock Inscrlptlon (400 A.D )
‘ G1La, i/5~8. . - \

:Roy Ghowdhury, pp. 10 ) e |
\“go~va1a Varsna is montioned in. Tai Samhita II 11 D 8D e and u

. Jal. Ue Br. l 61 'Sattvaba' is to be found 1n Sa JBro
-X.I.[I oc.:) 4: 1. - :

lkS, 1910, pu 840 .

.‘Roy Chowdhury, p. 49.

M@h- Il 0‘?9 P 85 .

ﬂ(é) Roy Chowdhury, pp.59~40, (b)“ﬁﬂillglp;lé?f-k.

(8) Kirfel, pp. 298-316 (p) Tadapatrikar, pp. 269 3&1,‘

ChQ U‘pa. II:L 1'/0 6-

ﬂ?qnini, IV.1.99, -

Roy Chowdhury, p. 45._

| Diksitar, 1ndian‘0ulburé, p.'268¢=‘

: Cear
S ~ - I S S R |




266,
- 268.

269 «

2706 o

71,

-272.‘

273, (.

. Bh P. 10/50/35.
'Sve. Upa.. _.?5, 'yasya deve para bhakti! etc.

(a) Vide Yaskq whide 1nterpretxnw the word '1ndra~ohakti, y.

VII.S. and'the coImM 4 of Durgacarya on thls.

sr. Upa. 0pen1ng chapter |

Atha, veda, 1544, - |

(a) I]:lll, Pe 51""580

(b) Farquhar, p. 230.

(e¢) -Radhakrspan, p. 706, °

{d) Das Gubta, pe 62 In, : )

Rg. Veda,, IIT.5; IIL.8; IIL, 53.8.

(&) Sa. Bro'ﬁ

,;(b)"Tal..Ar.

R4,

“:Ramayqna.,~<

(a) W€K, XTT.340.,101- 104,; x;f;5¢9;57;fz,:-?._

x(b)  Weh. XIT.349.37.
_Vide Varaha, Agnl, Kurma,.vayu aad Matsya Puranas.j

ESattvata &amhlta; LX. 77~83

pradeva, Muktaphala De- 48,‘

‘4Katr@, AUS, . K, Do 08.

. B. Bhattacharya, p. 3L ? h

HoPo Sastri, pe 357

Bh.?;y%[q aﬁuﬁ;gy@a;;uyam;gmirv%@; *

‘Bh..P. 1l ‘-15;33.

v. ABORI, XIV, 1938-3, pp. 186 f¢.

Ve Vedﬂrtha-samgraha of RamanuJa.~

.r_

Vo Vhdanta-tabbva-sara (Pandlt veprlnts pp +29,37,50 and oé)

also- B &mmm,p.l@h

Vide Hazra, NIA, pp. a27-8, Ve also, catalogue of the

. library of the India Office Vol, IT, Part. I, (Revised
edltlon) sec. I on the Bhagavata bebwaen pp. 35680 .
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12.

13,

15,

16,

1‘710

iiﬁ;lSQf,

9. v, :
: !f*the 2nd sbanza of- Man. Upa(’

;10/5/55.

. REFERENGES TO Part L. ~

VOL. Lot

RVVEE
/e,

Yzl ’V: o

) bat Sanu p. ?150

 ;;,Vide Comm. of Bala«dGVq ;,.H
;;;iVidyambhusana ‘on ab Sans.. p.

'foLag. Bh. p. 194-335;«*x
-;;;Sat San. p.;162~

’i? Muk- Upa- 18th bloka. N
.'1bid | 26th $1oka. i*f |
:ifibid BVLh sloka.:;A

MEH . Upa. znd'stanza.“j i

;b;dgi”‘~_§&d stanza.

i - 4th sbanza.

ibid - 5th'stanza.

‘*ibid 77.;féﬁﬁ;sténza.
m.j_,z,’zz-/‘m-és .«

10/5/2~
10/5/24._

Comm, of . Sankara on'

;;fféfll/zo.
51;bat ban. p. SQ.
"»11[4[21, 5/50/5.

1&{4/2..
6/10/37 58.
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27 .
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29,
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47,

8.

48/1.
48/2.
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48/ 4.
48/5.
49,
50.

'VOL, I.(cqnt);
4/3/25 .. -
Lég.iBh. D. 24,
4/24/ 60 . )

2/7/42.

2}7/42,

1/5/1.

1/8/55.

1/3/% .
8/;af7.

11/19/6;5 6/6/22; 10/82/45.

10/2/25.

- 2/e/19.

1/4/2.

Gita, 2/69. ) o
Man.’ ‘Upa. Bth stanéa ff. :

Dhyd. Upa. 9-11 stanzas. .

1/5/2?;A
L/a/zv.

. Vide Srldhara on L/&/BB.'

1/5/51.

v, Srldhara on 1f5f01.‘ «

Man. Upa. 12th stanza.
1of14f18.
4/9/165 . 6/4/3L.

- v/3/32; 11/33/37.

10/33/16.

(10/14/?1.

Ve SI’. Upa. II.O:So

260,
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52,
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11/4/3.
10/4/34-5.
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6/19/6.

Gita, 6/30.
3/25746.

10/4/13.
1/7/23, -
2/9/1=53 .,

vidé Br. Upa. IT,.1;
11/2/3% .
3/20/18.
2/9/33. |
11/2/16.

1/3/323 3/26/10.
11/11/5.

6/17/21.
3/5/21~2.

2/5/22 .

| 2/B5/27,34 .

2/5/17.‘

//e5.

10/69/42 . ‘
11/24/1-4 .

Sl
3/15/15 . | - "
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99, 1l/2e/2.

100." Lags Bh. p. 194. o h
101, Sat. San. p. 147,
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