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g PUBLICATIONAL

Under the soft impression, for which Lakshminath
Bezbaroa himself is responsible through his autobiography, Mor
J:van-séwaran, that the Sahitya-rathi, as litterateurs have loved
to call him, was born in 1868, Asam Sahitya Sabha, the premier
cultural and literary organisation of Assam, has undertaken to
celebrate the centenary of his birth from 5 October 1968 for
a year. ;

It is as a part of the centenary programme that Bezbaroas
works have been collected and are being published through the
instrumentality of the Sabha.  The Bejbaruwa-granthavali,
presently to be published by the Sahitya Prakash of Gauhati will
cover almost all of Bezbaroa’s works in Assamese. The present
volume covers four lectures prepared by this great exponent Of
Assam Vaishnavism, the first two having already been published
by the Department of Education of thé Baroda State as early
as 1934 after they had been delivered there in the State Durbar.
Srimati Aruna Mukerjea, the eldest daughter of Bezbaroa, has
been very kind to permit the Sabha to republish the two Baroda
lectures and send typescript copies for the purpose. Srimati,
Ratna Baruah, the second daughter of the Sahitya-rathi, was
pleased to send us the original manuscripts of the two lectures
on bhakti-mérga, which probably were prepared but were not actu-
ally delivered anywhere. The Centenary Celebration Commit'tee
requested Professor Maheswar Neog, himself a great and prolific
writer on Vaishnava faith and philosophy, to edit the four lectures
under one cover. We are glad that Dr Neog took up the work. He
was helped in his task by Shri Karunakanta Gogoi, M.L.A.» who
sent him the two original publications of the Baroda Statef
Education Department, by Professor Dr Jogiraj Basu of Gauhati
University, who spotted a few obscure references, and by
Dr Mukunda Madhava Sharma of Gauhati University. who
corrected the proofs. Asam Sahitya Sabba is put under a debt
of deep gratitude by these ladies and gentlemen. I must also
say thanks to our printer, Shri Kalicharan Pal of Nabajiban PresS,
and Shri J. N. Goswami, who collected the autograph copy of
the last two lectures from Srimati Baruah for Dr Neog.

HARIPRASAD NEOG:
General Secretary, i
Asam Sahitya Sabbhl

Chandrakanta Handiqui Bhavan
5 October 1968
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INTRODUCTION

by
MAHESWAR NEOG

Lakshminath Bezbaroa is the most outstanding personality
in modern Assamese literature. Almost all literary men during
the last half-century (up to 1940) looked upon him as their
master and considered him as a sort of guiding star. This
overall influence of his, of course, began to diminish even to-
wards the last few years of his life and has suffered much since
after his death. No longer do the literary men of to-day say:
‘Others abide our question, thou art free !’

Let me go here a little back into the early decades of
modern Assamese literature. The Burmese wars at the beginning
of the last century dealt a serious blow on Assam’s man-power
and, no less, on its glorious traditions and intellectual resources.
These devastating invasions of the Burmese ended with the suf-
reptitious annexation of Assam into British territories in India
in 1828. It almost came like a veritable deluge. Primarilys
Assam found herself in political bondage. But another set-
back of a much more vital nature followed in the form of the
ousting of the native tongue from the schools and law courts of
the State in the year 1836. Thirty-six years elapsed before the
Assamese language could be restored to its rightful place, mainly
through the efforts of the Baptists from America, who saw Vvery
clearly that they could not propagate their faith unless through
Assamese, and of Anandaram Dhekiyal Phukan, who felt that
much of the energy of teachers and young students was wasted
upon an unequal fight with a foreign tongue, and in a small
treatise proved that Assamese could serve as a powerful medium
of expression for even scientific and philosophical thought.

The missionary zeal of the Baptists effected a rejuvenation of
the Assamese. language. They ran a periodical, published
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grammars, compiled a dictionary, produced a whole. gamuf of
Christian literature. To keep the trail blazing, Gunaphuam B_drua
and Hemchandra Barua started, beside their indiv;dua% achieve-
ments in history, biography, travelogue, essay and lexicon, new
journals, which really ushered in the modern period of Assamesg
language and literature. Lakshminath Bezbaroa drank deep at
the fount of this modern pioneer literature, and cut out
an individual stream of his own. :

Lakshminath was born in 1868 (as he states in l}ls auto-
biography, but really in 1864) on the Lakshmi-purnima day in
a boat on the mighty Brahmaputra at a place called Alhatgun_
And he seems to have inherited the very strength of this river.
His father was a Munsiff, and was then moving under f)rders
of transfer from Nowgong to Barpeta in the Kamrup district.
Lakshminath enjoyed his childhood in several important towns
of Assam. At Barpeta his heart reverberated with the prayer
services chanted by the Vaishnavas in the famous kirtan-ghar
there, once set up by the great poet-saint Madhavadeva in the
sixteenth century. He took a childlike pleasure in loitering aboug
the streets of Tezpur, said to have been the city of the puranic
king, Banasura. He enjoyed the sylvan beauty of the small town
of North Lakhimpur. It is there that his childlike curiosity
sought delight in the mingling of pigments done by a local maker
of earthen images, who presented him with a clay-made instru-
ment of music. It is here, again, that the future dramatist in
Lakshminath and exponent of Vaishnava religion and literature
took a very keen interest in attending bhdonds, dramatic
performances of the monks from the Vaishnava colleges in the
Majuli island on the Brahmaputra. The future story-teller’s
imagination took flight when as a child he listened with rapt
attention to grandma’s tales of tigers and foxes that could
exchange thoughts like human beings, and of ghosts and spirits.
Lakshminath passed his high school days at Sibsagar, which

had t_)een the place of the Bezbaroas, the royal physicians of the
old Ahc_;m court. The precocious youth would often steal away
fm.m. his Playmat‘es and pore over time-soiled . folios of old
re?lglous manuseripts.  As an Extra Assistant Commissioner,
Dl Bezbe}roat, Lakshminath’s father, was looked upon with
awe and admiration by all around him. As a deeply devout
man, he was also a leader of society. He encouraged education,
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and he and his sons established several schools at different places
and he a Balyashrama at Sibsagar. He- used to read out
and explain to children passages from the Bhagavadgitd and the
Bhagavata-purana. Thus under the able guidance of his own
father and the benign influence of a congenial atmosphere,
Lakshminath was unconsciously preparing for his future career
as the leading literary man of his age in general and as am
effective exponent of Assam Vaishnavism in particular.

Having passed the Entrance Examination in 1886 and
securing a Government scholarship, he 1ead in the Ripon, City
and As.sembly Colleges in Calcutta. His College career was
rather indifferent. He, however, graduated in Arts in 1890, and
was offered the post of an Extra Assistant Commissioner, which
he was only too glad to decline.

When Bezbaroa was a student of the Third Year Class, he
SO_t ic opportunity of reading English literature widely, and
}-2? mf(liuenced him a great deal. A new light, as it were, was
r-eﬂUSS_ﬂ upon his crystal-like mind, and the light suffered total

ection. Some of hig compatriots, then students like him in
Calcutta, had the same experience. They all reacted in the same
Mmanner, and felt the need of doing something for their own
i:’fnguage and literature, which were still very far away from the
a]g:lgvilys faf.l-d byways qf rpodem literary movements. This was
heartsr a:) thl.;]s‘u}ar gatﬁlotlsm, w_hich boiled in these youthful
By nat_lmpact of forelgn.mﬂuence, and forged itself into
R Lanlonal programme in the feld of literature. An
Rz alle nNguage Improverrfent Society, Asamiya Bhasar Unnati-
ladhml Sabha, was brought into being in Calcutta in August
_888, and the following year saw the birth of an Assamese
f‘ournal, Jonc?k?. published from the same city, This year, 1888,
;;)efhdol\_vn Into the history of Assam’s literature as 1798 did
o ‘i : lterary history of England. That year Bezbaroa took
*Criously to literature, and began exercising his pen in several
1}’PICEI.I forms of composition at a time. The pioneers of this
New literary movement in Assamese, including Bezbaroa and his
friends, Chandrakumar Agarwala and Hemchandra Goswami,
SOught inspiration especially in the romantic poetry of England’s
early 19.th century. They enunciated their programmes at the
very beginning, and kept close to them. And in no other person
Were the ideals of the movement better fulfilled, a5 Dr Banikanta
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Kakati has rightly pointed it out, than in Lakshminath
Bezbaroa. -

When Bezbaroa came back to Calcutta to study Law and
for the M.A. degree, he did not succeed in doing anything tangible
in either direction. He, however, succeeded in opening two new
fronts of his life’s fight during that slack season of his student
<career. His friendship with two young men of the Jorasinko
Tagore family wultimately resulted in his marriage with
Prajnasundari Devi, daughter of Hemendranath Tagore of that
illustrious family, though against all opposition of people at
home. Secondly, his acquaintance with Bholanath Barooah, the

Assamese merchant in Calcutta, developed into a close tie, and .

produced in him a strong business craze. Bezbaroa entered into
timber business, first in partnership with Bholanath Barooah,
then with Bard & Co., and finally on an independent scale
-at Sambalpur in Orissa, where he stayed till the last days of his
life. He picked up the axe in right earnest but never forgot
to wield the pen. Though he could not grind the former very
well at times, the other was all the more facile.

The Jonaki was now long dead, but it revived like the
phoenix in another form, the Bahi, in 1909. This new monthly
journal, edited by Bezbaroa, continued the traditions of the
«defunct Jonaki, produced batches of young writers and poets,
to whom he was the literary master. He has been variously
«called Sahitya-rathi, Sahitya-samrat and Rasardja. And he was
literally the director of Assamese literature specially since the
first publication of the Bahi. Whenever doubtful points in
matters of language or literature, culture or religion arose, people
looked up to him for proper directives; and although somé&
might not agree with his verdict, what he said almost always
carried the day. This was true even to the last few years of
his life, when writing was getting to be a rare habit with him.
He was elected president of the seventh plenary session of the
Asam Sahitya Sabha, and was presented with an address of
honour by the literary men of the State in the Sabha’s Sibsagar
session in 1930—a rare honour. Omne of his songs, ‘A’ mor
aponar des’, which was originally written in a lighter vein, was
‘adopted for use as “national anthem” in Assam till after the
attainment of India’s independence in 1947 when the greater
idea of Indian nationhood was forged. When he passed away
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on the banks of the Brahmaputra at Dibrugarh in 1938, the
Assamese people were in all tears to lose one of the mightest
sons of the Brahmapuira. :
Bezbaroa’s contributions to Assamese literature are manifold.
He was a poet, story-teller, novelist, critic and essayist, all rolled
into one. I do not claim that Bezbaroa ranked very high as a poet.
But he is one of the leaders of the modern literary movement
starting in Assam in the last decades of the nineteenth century,
which movement was essentially poetical. Secondly, if his
poetical compositions with an artistic finish are few and far
between, the few fine ones must be printed in letters of gold.
Very often, as he makes the confession, he did not mean to
become a poet, and scribbled verses with an indifferent mind.
He was one of the creators, if not the creator, of the artificial or
literary ballad style in Assamese. He was also quite successfu!
as a parodist and satirist in verse, and wrote a number of what
are known as ‘conventional verses’. -
He was a pioneer as a story-teller too, and belonged to that
transitional period of our literary history when grandma’s tales
were being gradually transformed into the modern short story.
All the same, he was an excellent and charming story-teller, and
retells many old fairy-tales, and narrates new ones to reflect
realistically the tempo of life in Assam’s towns and villages. A
German journalist, Joseph Kalmer, happened to write to me for
help in getting the English rendering of a few Assamese short

- stories for a story anthology in German. He immensely appre-

ciated the artistic perfection of Bezbaroa’s story, ‘Bhadarl’, as
read in Dr B. K. Barua’s English translation in his P.E.];‘J-
monograph, Assamese Literature, whereas the German journalist
expressed doubts about, and gave strong criticism of, some of
our young short storyists. I do not know if Kalmer 1s an
acknowledged authority in literary criticism, but I cite this _only
to show how the cameo-like picture of Assamese life as painted
by Bezbaroa appealed to an educated person in a distant part of
the globe. e
Bezbaroa gave us only one novel, Padum Kiwari, w1£‘n its
background of the uprising of the Kamriip people against Ahom
sovereignty under the leadership of two nobles, Haradatta and
Viradatta. This piece of historical fiction does not, of course.
present a broad canvas, and afford but little scope for the
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cevelopment of the requisite elements of a novel. But one can
scarcely forget the few pen-pictures, like that of Viradatta, which
are done with light strokes of humour:

Of his historical dramas, the best, Jayamati Kiwari, has been
reproduced on the screen ; the other two, Chakradhvajasirinha and
Belimar, are both histories as well as dramas. His farces possess
fine wit, subtle humour and often light satire. Of these, Litikai,
his first serious literary production in particular is a superb
extravaganza with rich nonsensical humour providing boisterous
laughter.

His biographies of Sankaradeva and Madhavadeva, along
with his occasional discourses on the pages of the Bahi and other
journals, throw an immense flood of light upon Vaishnavism and
the Vaishnava literature of Assam. In this conection Bezbaroa’s
services are really great in value. He has through this class of
his writings opened up the path for scientific study of Assam
Vaishnavism and, for that matter, the central strains of Assam’s
culture.

One of the great qualities of Bezbaroa’s writings is his
humour. Under the pseudonym, Kripabar Barbaruwa, Bezbaroa
laid bare the idiosyncrasies of society, and even of the Assamese
people as a whole. Endowed with Swiftian virility, he provides
us with a hearty laUghter.- 7IﬂCiSiVe and pungent, his CI‘ltl-ClSITl 18
large-hearted and never bitter. Tt is pure and, often. (i LELaLE
body-laughter, and is not the outward expression of intellectual
disturbance within. ‘

Another main characteristic of Bezbaroa’s is his inimitable
literary style. If the literary belief that style is the man is true we
get Bezbaroa conspicuously before us in his style and language—
healthy in body and mind, aggressive yet loveable in nature,
standing before the world like an undaunted Hercules full of
confidence and faith in life, and rendering a significance to things
that he touches.

The most outstanding feature, perhaps, of Bezbaroa’s literar.y
career is his innate and sometimes even inordinate love for his
language and his native land called Assam. It is to his great
credit that he fought many single-handed battles against ‘the
onslaughts of people who attempted to set Assamese language
and culture at naught. Much of his literary energy, in fact, was
spent on this front, but he came out always victorjous at the end.
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It is for this reason that he was considered as a national hero by
the Assamese. To-day we no longer have to labour for establishing
our identity or war against petty-minded slighters of our culture.
And we must be, grateful to Bezbaroa for this quiet atmosphere
in which we can march abreast with other linguistic and cultural
units of India. To those who are innocent of any knowledge of
the strategic situation in which Bezbaroa applied his literary
missiles on other people, he may look like a chauvinist and pro-
vincialist. But no cultured persons with a pride in their glorious
traditions can remain inanimate when the sacred name of their
forefathers is called in question. India is culturally like a strong
and variegated carpet, the very beauty and strength of which
depends upon the variety of the composite differences of texture.
You cannot try to beautify the carpet by taking away its multi-
coloured yarn.

Lakshminath Bezbaroa is best known and honoured most as
an exponent of the Vaishnava faith and philosophy of Sankara-
deva and of that saint’s great contributions to the culture of
Assam. He was very well equipped for this task. He was born
tc a family of devout Mahapurushiyas, as the Vaishnavas
attached to Sankardeva’s school are called, which family under
the able leadership of Lakshminath’s father, Dinanath Bezbaroa
Dangariya, performed the daily and occasional Mahapurushiya
rites on a grand scale and with meticulous care. It was a conti-
nuous programme of religious music and discourses, of dramatic
performances and festivals. Dinanath Bezbaroa was such a
passionately religious man that when he saw his own end fast
approaching, he had a big marchandise boat built for him, made
his way in that boat to the Vaishnava temple, Kamalabari-sattra,
and died there in untold bliss. He wrote the life of Sankaradeva
and his companion saints and copied the book with great care for
{he two sattras at Barpeta and Kamalabari. He used to lie flat on
the ground in obeisance as soon as the tips of the tall trees of
those holy places were sighted as he was approaching them from
a great distance. It would thus not require much imagination to
envisage to oneself the atmosphere of life in the family of the
Bezbaroas. Lakshminath dived into and swam in this intensely
Vaishnava atmosphere and learnt many things as naturally as
learning to breathe. He passed some of his tender years in
Barpeta with its famous Mahapurushiya temple; and later in
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North Lakhimpur and other places he had large opportunities of
knowing at first hand the practices of monks and witnessing their
dramatic shows.. When he came to Calcutta for college education
he saw how modern scholarship was applied to the study of
ancient literature. It was, in fact, a part of the programme
declared by Asamiya Bhasar Unnati-sadhini Sabha, formed by
Bezbaroa and others for the resusciation of Assamese language
and literature. Bezbaroa came vigorously in touch with the
literature of Bengal on the one hand and of England on the
other. Altogether this impact of Calcutta upon his youthful mind
became fruitful in more ways than one.
The Jonaki, the journal which was to carry the programme
of Asamiya Bhasar Unnati-sadhini Sabha, paid its due attention
to the age of Sankaradeva and its literature. But the sail caught
the wind only when Bezbaroa started his monthly Baht in 1909.
It is interesting to note how he came to put in more and more
matter about $Sankaradeva, Vaishnavism and Vaishnava saints
and writers by way of editorials and independent essays. One of
the significant features of the journal in this direction was the
serial publication of a redaction of an old prose biography of
¢ankaradeva and other saints in Volumes II-V ; and this brought
much food to the modern reader too. But the importance thus
given to the Sankaradeva movement could not be tolerated by a
section of people ; and this gave way to bitter controversies. These
controversies may be said to have centered around two points :
it §ankaradeva had anything to do with the Chaitanya movement
of Bengal; and if Assamese Brahman saints like Damodaradeva
were not in the following of §ankaradeva, a Kayastha, Volumes
X1 and XII of the Bahi (1920-21) are full of such controversial
matter, which were hurled against writers in another journal,
Asam-pradipika. At the beginning Bezbaroa was fighting all alone
against the aggression of these writers ; but he was soon joined
by a brilliant young professor of English, Banikanta Kakati ;
and the battle brought easy victory on to the Bahi side.
Already in 1911 Bezbaroa published a small volume,
Sankaradeva (in Assamese), the avowed purpose of which was
to give a life-sketch of the saint-poet and discuss a few contro-
versial points centering around that account, and to acq{]aint the
reader with the beauty and content of Safkaradeva’s writings.
Later on he made the statement that this book ‘was his reply to
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a number of questions put before him by the Gauhati branch of
Asamiya Bhisar Unnati-sadhini Sabha. It deals with the Sankara-
deva-Chaitanyadeva controvery and shows clearly that the Sankara-
deva movement was not an offshoot of Chaitanya Vaishnavism.
Some of Bezbaroa’s comments here on the writings of Sankara-
deva touch a high level of literary judgement and mark the
glorious beginning of literary criticism in the Assamese language.
In 1914 came out his Sri-Sankaradeva aru Sri-mddhavadeva (in
Assamese), which is based on the old biographical literature of
the Vaishnavas, on the lore of the Masters coming down in a
strong oral tradition in the sattras (Vaishnava colleges) and on
what he gathered from his own father. It is a piece of inspired
work of sustained beauty. Written with a view to meeting needs
of modern readers with their English education, it does not
neglect the religious people, who do still adore this work as of
much spiritual significance.

In Volume VIII of the Bahi (1917) Bezbaroa started a series
of essays under a general caption, Sri-krsna-katha. Volume X1V
saw the beginning of another series, Tattva-katha. These two
groups of his essays on the Vaishnava faith and philosophy should
perhaps go down the pages of our literary history as giving us the
Fest in Lakshminath Bezbaroa. In addition to the comments
made by him occasionally on the subject in the editorials of his.
journal, these essays represent his mature and serious thought.
They do not have the bitterness of controversy or betray any
riote of light-hearted witticism which breaks at unexpected points
in other otherwise serious writings of his. They are a testimony
to his deep and wide range of study in kindred works. True
that he does not enter into any academic discussion on Sankara-
deva’s vedantic school—whether it is advaitavada or dvaitavada
cr some other channelised view. All the same, he takes note of
the fact that the Vaishnava saint leaned on the side of advaita-
vada and even mayavada: but then to Sankaradeva the world
was not unreal like “the horn of a hare or the fantasy created by
a magician”; he. followed the Bhagavadgita to believe in saguna
Brahman : and to him no advaita mukti but bhakti was the most
sought for goal. In these essays Bezbaroa drinks deep in the
fountain of upanishadic seers’ spiritualism on the one hand and
¢f the beautiful creations of Sankaradeva and Madhavadeva on
the other. There are some very marvellous passages marked by
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-a”rl.c; and real creative urge and an excellent literary style. In
all this he. c}%ooses to remain a mystic and a poet like the UP?”
;ushadlc rishis, .ra_ther than a systematic thinker, a sceker ©
w‘?i:tznznd sublimity rather than a critic. His range of study is
i Aextequ from the upanihshads down to Sir Oliver Lodg®
ri Aurobindo ; and his sensibilities too are sharp and subtl®:
tharilw?;::t rézin aware of any leritings of Bezbaroa in English othe®
s ahy e 1(:: in the following pages.! I doubt if he at all wrote
Ly glish journal or newspaper althought we know that he
asionally wrote for Bengali magazines like Khirodchandra

Rﬁ}’chaudhurl”s Mrinmay? on controversial issues.
Satyzﬁ;zrl;?;oal\; kda.ughtf':r, A.runz'i, and son-in-law, Rajyaratn®
S 1&1 erjea lived in the state of Baroda, where the
SR (:i cer of the Gaekwad. In that connection he came
ot areion nd came in close contact with the Maharaja. TBe
5 timéer glpressed greatly l?y Bezbar_oa’s scholarship behind
3 ealer, req}lesteq him to deliver a series of two le¢
: res. ‘He .ChOSe for his subject a general account of Vaighpavism
in Iildla with particular reference to Assam and an intefprétatioﬂ
of risa or hallisha sports of Krishna with the gopis of Vrndavana.
He had already published several essays on the latter subject,
yvhu:h was much to his liking. The two lectures Were delivered
1'{1 1934 in the Baroda durbar and was attended and much appre-
ciated by the Maharaja among others.? They were later published

) 1} ha_ve just received from Srimati Ratna Baruah a skit entitled
Far_cc, .wntten in English by Bezbaroa. This gives the ‘action’ of two
rustic friends, Ramu and Nitai, meant for drawing room entertainment at
ia;ﬂgﬂp;!;& S:)J\r’:e have alsp a number of letters written in English by
Vi n:otes with comments on Sir Charles Elliot’s views on
o ‘scla?:-llr:fli 1heh1933 rains Bez.bar.oa. came to Baroda to see his daughter
Lakshmivilasv;’ t] ere. He was invited to an At Home in the Gaekwad’s
A a acle. The party was joined by about a hundred people.
i oy j:r called Bezbaroa aside from among the gathering, had
s minutesatsh S0 much- charmed by the C(?nversation covering just
e at he c'iecuied to rgqucst the litterateur from Assam tO
Vi aftes;“gg winter to deliver lectures on some aspects of
By i A2 honoe ( the G.ae}(wad) returned from a tour in Europe.
o e llirf for it is only great persons like Rabindranath
it in'vite.d la r1§hnan, S1r‘C. V. Raman and Dr R, G, Bhandarkar
Maharaja was backo-gwe talks in the palace. Early in September the
£ in Baroda and the Department (gf Education wrote

prepared as lectures (as it is clear from
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by the Department of Education in the form of two small books.
The first lecture on the history of Vaishnavism was later rendered
intc Assamese by Karunakanta Gogoi and was published in the
Bahi (vol. XVII, 1862 Saka), then edited by Bezbaroa’s nephew.
Madhavchandra Bezbaroa. The two essays on bhakti-marga were
the fact that word was
used in the body of the writing) to be delivered somewhere ; but
they do not actually were so delivered. The original copy of
these two essays have been reccived from Bezbaroa’s second
daughter, Srimati Ratna Baruah of Dibrugarh, with whom he
passed his last few years.

These four essays, done by no academician but by one who
passed his life in the woods, felling trees and hewing logs for
railways, are remarkable for their easy grasp of the subject, and
a form of expression characterised by sincerity and self-confidence.
Not used to writing widely in English, he had sometimes 1O
struggle with words, but what he had to say comes out clear
forithe freader. 1 think T need not'put my comments of these

to Bezbaroa reminding him of the Maharaja's expressed desire. Bezbaroa
he two lectures he intended to

agreed to come, and set to writing out t
deliver. The Department sent the formal invitation to lecture on 22
November 1933. Bezbaroa left Sambalpur on 9 December and delivered
the first lecture on the history of Vaishnavism on 7 December. The
lecture was attended besides His Highness Shrimant Maharaji Sayajirao
Gaekwad, Sir V. T. Krishnamachari (Dewan ). Bhate (Educatiomll
Commissioner), Mane Patil ( Chief Secretary and Huzur Kamdar ),
Nadkarni ( Dharmadhikari ), Major Parab ( Palace Officer) and other
prominent State officials and the Professors of Baroda College. The Sar
Suba and Bezbaroa’s son-in-law. Mukerjea, introduced the speaking guest
to the learned- gathering. The first lecture was followed by the second
on rasalili. The Maharaja and others were all praise for the learned
discourses.

Being invited by the ‘Gujarat Division
ciation he delivered another lecture, The
10 January 1934 at Allahabad. This time it was his second son-in-law,
Rohini Kumar Baruah, who introduced him to the audience. It is not
known if the lecture was in written form or if it was put to writing
later on.

Bezbaroa delivered an ex-tempore lecture on the Vaishnava faith in
February 1937 when Sambalpur celebrated Ramakrishna Centenary and
invited learned speakers to speak on different religions of the world.
The lecture was in Bengali and covered nearly one hour.
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pieces of writing as they themselves i
are presentl

B alade p tly being presented
. d.I would try t.o‘give below a little guidance to the reader in
Bn I1)11g out. the original sources of the textual authorities cited by
bez zroa 18 the following lectures. Of course, my attempt is
ound to be perfunctory— ideri i i i
) p ory—considering the hurried time in my
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Pages 18-19 Sastras say that Dhyana................ Nama-ghosa, 399 -
Bhagavata-purana, XII.3.52 : i
19 Hari-nama is  sufficient
_is sufficient......s Kirtana-ghosd
{ Ajamilopakhyana, 37 g
ten kinds _of naimaparadha, Kirtana-ghosd, Niama-apa-
radha, Kirtana 2; Padma-purana, Svarga-
khanda, ch. 48
People interpret the Vedas ...... , Bhagavata-purana, XI
as rendered by Sankaradeva. [ See my Saitkara-
3 de}_'a ( National Book Trust), p. 111.]
The indwelling Hari moves............... Namaghosa, 5 -
Bhdgavata-purana, X.84.47 ' y
For a bhakta not fully detached ...... , Namaghosa, 598 .
Bhagavata-purana, XI1.20.9 ok ’
19-20 Unmanifested is the Supreme Deity ...... , Namaghosa, 8 -
21 He who seeks spiritual purgation ...... 3 Kr'rtamt-ghmﬁ‘
Pisanda-mardana 61 ; Bha i
pedd) ’ s agav o (.

| gl gavata-purana,
Recite the name ...... , Kirtana-ghosd, Syamantakaharana
refrain 1 k&

Thou guidest me ...... , Namaghosa, 60-61, 79, etc.

3¢ it .
Kakatioirg?l:gnﬁi; 'c(‘)‘liy _of Bezbarqa‘s first lecture, Professor Banikanta
sgme i S LT : “It is so beautiful and penetrating in its simplicits;
of conceptions; — itrulslh phsrecinoantimatterlor dny’ vague confusion
T o he s's 0‘1Wd as if everything comes from the intuitions
e e e wl;'mlade and deeply significant writings in the Bible
o gl L S i uh the Raja of a Native State of Western India
i e le what he did ?. You have rendered bright by dintt
R e e Sﬁc of your f:eelmgs whatever was unclear or h

; OX. y feeble voice is certainly there in th A
praxs;s 'tjhat reverberate in our papers.” ( Translated) e echoes of

ezbaroa wrote an arti > T
Volame VIIL - an article on Baroda and published it in the Awahan,

L,

]
(8]

27
28
29

31

31-32
32

33
33-34
34

36

In
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I do not belong ...... , Namaghosa, 670, based on an ano-
nymous Vverse. cited in Ripa's Padyavali and
other anthologies, and sometimes attributed to
Chaitanyadeva of Bengal

other prevailing forms-...... . Namaghosa, 130

RASA-LILA OF SRI-KRISHNA

. Bhagavata-purand, X.29.1

bhagavan api
..., Bhagavadgita, 4.11

O Partha ! every man ...

naharh prakasah ......, Op. cit., 7.25

Brahman is a marvel ...... , Kathopanisad, a2/
brahmadijayasarhriigha- ...... . Bhavartha-dipikd, a8l
anandat hi eva ...... 5 Taittiriya-upanisad, 3.6
¢rngararasopadesena Bhavartha-dipika, X.29. 1
sarvadharman parityajya ...... , Bhagavadgita, 18.66

1 am object of all the Vedas ....... Bhagavadgita, 15.15

What the Vedas say ...... . Bhagavata-purand, XI

5 Ka_rhopm:i.gad.

To him whom Paramatman favours .....
12.23; cinmayasya advitiyasya ...... ., Mundako-
panisad, 3.2.3 -

Your mother, father...... . Bhagavata-purana. X.29.20

Perhaps you have all ....... op. cit., X.29.21
Go back to Vraja ....... X.29.22

O gopis, to serve faithfully ....... X. 29.24-25
Look here, O gOpIS ...... , X.29.26-27

O all-powerful, X. 29.31

You are learned in the lore ......,
snandam brahmano vidvan ...... y

2. 4.2.9

; B_rhadc?r{i{:;!aka-upaur';ad, 2.4.5
Bhagavadgita, 18. 61

X.29.32
Taittirtya-u panisad,

na va are ...... )
féwaras sarvabh@tanam ...
O dharmavid !, Bhagavata-purana, X.29. 32

You are atman ....... X.29.33

aham atma gudakesa ... . Bhagavadgitd, 10.20
brahmi-vimu-manditam Maitryupanisad b
i¢varah paramal krsnah . Bhagavata-puraia
Since the day ...... ., Bhagavata-puraina

bhidyate hrdaya-granthih ... 5 Mu.gdakopamsad,
yadﬁdityagatam tejo + - - - Bhagavadgita, 15. 12
yivat samjayate . . - o op. cit., 13.26

taddare tad antike . . - Isopanisad
&istra-drstya tu upadede . . - » Brahma-sitra, 1. 1.30
$ri-krsna-vicestd jagrhuh, Bhagavata-purana, X.30.2
yasyamatam tasya matam . . . Kenopanisad, 2.3
yn, devo’gnau s S\’erﬁ.s"rarm‘a-npmuf'._mcl‘, 217

At
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samaveta jaguh krsnam, Bhagavata-purina, X.30.45
maccita madgataprana bodhayantalh . . . , Bhagavadygira,
10.9

upasthur yugapat . . . ., Bhagavata-purana, X.32.3
pranasya pranas caksusams$cakshuh, —upanisad

tad ejati tan naijati tad dare tad . . ., Ifopanisad, 5
sarvas tah kefava . .., Bhagavata-purana, X.32.9
taddarsanahlada- . . ., X.32.13

O Krishna, in this world . . ., X.32.16

Those who love . .., X.32.17

dhanari dehi yaso dehi . . ., Chandi-stava

ye yathi mam prapadyante . . . , Bhagavadgita, 4.11
The love of one, Bhagavata-purana, X.32.18

But T am not . . ., X.32.20

samo’ham sarvabhitesu . . . , Bhagavadgita, 9.29
Listen, O friends . . . . Bhagavata-purina, X.32.20
O gopis,.I know . . ., X.32.21

Do not be offended . . ., X.32.21

You have come . .., X.32.22
raso nama . . . , Bhavartha-dipika, X.33.1
tasmad rasakridavidambanam . . . , X.29.1

raso vai sah . .., Taittiriya-upanisad, 2.7

tad yatha priyaya striyi . . . , Brhadaranyaka-upanisad,
4.3.21

Persons with divine power . . . , Bhagavata-purana, X.33,
30-34

na me parthasti . . . , Bhagavadgita, 3.22

sarvasya caharh hrdi . . ., 15.15

mattah parataramh nanyat . . .., 7.7

reme rameso . . . , Bhagavata-puriana, X.33.17

nasiyan khalu krsnaya . . ., X.33.38

anugrahaya bhitanam . . ., X.33.37

tad yatha priyaya striyaya . . . Brhadaranyaka-upanisad,
43.21

kimam krodham bhayam . . , Bhagavata-purana, X.29.15

madhurarh madhuram etat , . . . . . » Skanda-purana,
rendered in Namaghosa

dipaprabhd-manibhrantic . . . , Paiicadasi

jvarenaptarh sannipitam . . . , Paficadasi

saccidanandamayam pararh brahma, ... -upanishad

krsnah saccidanandavijayah iévarah, Bhagavata-purina

vikriditarh vrajavadhubhir idarisea . . . , X. 33.40

akhilasrutisiram, cf. sarvaveddntasirarh hi bhigavatam
isyate, XII.13.15

harer nima harer nima harer nima . v » Brhannaradiya-
purana
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G xxi
BHAKTI-MARGA 1

ve muktdvapi . . . , Visnupwri Sarhnyisi, Bhakti-rama-
vali, Kantimala com., i. 1

ta manmanaskd . . . , Bhagavata-purana, X.46.4-6
(Krsna to Uddhava)

tatripi na mahatmyajianavismrtyapavadah Narada,
Bhakti-siitra, 22

tadvihinarh jaranam iva, op.cit., 23

maivarh vibho'rhati . . . , Bhagavata-purana, X.29.31

na khalu gopikanandano . . . , op. cit. (?)

si  tu  karamajidnayogebhyo’pyadhikatara, Nirada,
Bhakti-sitra, 25

tapasvibhyo'dhiko yogi . . . , Bhagavadgita, 6.46-47

samam sarvesu bhitesu, etc., probably meaning op.cit.,
13.27

phalardpatvat, Narada, Bhakti-siitra, 26

The first step a bhakta . . .
caritra, 160-62

antar eko bahir nana . . . |, Yogavasistha (?), rendered in
Namaghosd, 597 ( Vasistha's advice to Rama)

O mother, bhakti is differentiated . Bhagavata-
purana, II1.29.7

O Lord, one who . . ., VIL10.2-6
O Durvisa, a bhakta . . ., IX,

O Rahugana, . . ., V.12.12, et seq.

tasmimstajjane bhedibhavat, Narada., Bhakti-sitra, 41

niham tisthami . . . . . 5 B!'hﬂf?”ﬁf'ﬂdi}’ﬂ‘[)llrﬁ’]ﬂ, 11.4;
Narada-sarithita, 1.7, rendered in Namaghosa, 4

haribhaktirajamérge . . . , rendered in Neamaghosa, 624

. Kirtana-ghosa, Prahliada-

BHAKTI-MARGA 11

manmana bhava . . ., Bhagavadgita, 18.65-66, cf. 9.34

yoginAm api sarvesam . . ., 6.47

anugrabaya bhaktanim . . . | Bhagavata-purana (?)

mukhyarh tasya karunyam, $andilya, Bhakti-sara

yasmat ksaram atito . . . | Bhagavadena, 15.18

ye mam evam asammidho . . . | 15,19

gravanam Kirtanam . . ., Bhagavata-purana, VII.5.23

harer nama harer ndama Brhannaradiya-puraia

dhyanam tapah . . ., Bhﬁgaram-pmﬁgm (7, rendered 1n
Namaghosa, 399 Y

rigarthaprakirtisihacaryiccetaresaim,  Sandilya, Bhakti-

- satra
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74  satatarh Kirtayanto . . . , Bhagavadgita, 9.24, rendered
in Namaghosd, 617
cz_lr_l_dalo_‘pi dvijasresthah . . . , Brhannaradiya-purana (?)
kiratahtinandhra- . . . , Bhagavata-purana, 11.4.18
75 namaikarh yasya vici . . . , Padma-purana, Svarga-khanda

48. 56, rendered in Namaghosa, 655 ( There are
variants of vdci and -janata- as jihmarm and
-vanita-. Sankaradeva interprets vyavahitarahi-
tam as namaparadharahitam.)

naham vipro . . . , See ante.
76 vaniha visvavilayodbhava- . . . , rendered in Namaghosad
651 ¥

We do to-day recall the name of Lakshminath Bezbaroa in
affecn_onate and grateful remembrance of his life-long labour and
devotion to the cause of Assam’s literature and culture, which
have greatly enriched our heritage.

HISTORY OF VAISHNAVISM IN INDIA

The three great commentators of the Vedantic school of
thought in India are Sankaracharya, Ramanujacharya and
Madhvicharya. All of them acknowledged the infallibility of the
Upanishads, but differed in the interpretation of the same.
Gaudapada preceded Sankara, and there were ecarlier teachers
too of the Adwaitic School who preceded Gaudapada. But it
is supposed that they did not give prominence to Mayavada as
Sankara did. Ramanuja came after Sankara. His school of
thought called Vishishtadvaitavada can also be traced to remote
antiquity, commencing from Bodhayana, not removed far from
the days of Vyasa, the author of the Vedanta Sutras. It owed
its origin from the ancient Bhagavata School that was in exist-
ence even some centuries before the Christian era. Pancharatra
Tantra by Narada, and Bhagavadgita are the foundation of the
Bhagavata school.

The seed of Vaishnavism in South India was sown by the
Alwars, who were the earliest Brahmin messengers to the South.
They gave prominence to the-emotional side of Vaishnavism and
used the language of the people in their songs and hymns. From
the 9th century down to the end of the 15th century an unbroken
line of Vaishnavite reformers existed in Southern India. This
cult flourished there from the early years of the Christian era
under the impetus given by the Alwars, who preached Bhakti
and devotion to Krishna in the local Tamil, and songs composed
in that language were very well understood by the mass. Vishnu
with all his Avatars, and particularly the Krishna Avatar, was the
object of their deep veneration. ~They used to adore idols of
Vishnu of differei.t forms, although the mode of worship was
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the fold of practical Hinduism and extended to them the right
and privilege of knowidg God and attaining mukti ( salvation ).
Yamunacharya was born in the city of Viranarayanapura, the
modern Mannargudi in the South Arcot district, a few years after
the beginning of the tenth century. Even in his boyhood his
intelligence and retentive memory attracted the attention of his
teachers, and he easily topped the list of his school-mates. While
he was a student he gained the favour of the Chola king by
defeating his court pandit in Vedantic disputation. The king
granted him lands and emoluments, and he lived a life of luxury
for some time. During this period he married and had four sons.
He forgot the higher spiritual life lived by his grandfather,
Nathamuni. At last through the intervention of Rama Misra,
the pupil of Pundarikaksha, the awakening came, and discarding
the life of a householder Yamuna became samnyisi, and devoted
himself entirely to spiritual life. The Upanishads, the Gita and
the Vedanta Sutra attracted his attention and like Sankara he
devoted himself to the task of their textual interpretation. He
was deeply learned in the lore of philosophy and wrote several
books dealing with the niceties of the faith he upheld. In hig
time the oral interpretations were mainly proceeded with. The
fcr_mal embodiment of those interpretations was not reduced to
written text until the time of Ramanuja later on.
Ramianujachdrya, the practical founder of the Visishtadvaita
school, on whom the mantle of Yamunacharya fell, was born
about the year 1017 A.p. Under Yamunacharya the Visishtadvai-
tism had greatly developed and took a strong footing in Sriranga-
pattam and other places. But Ramanuja, by composing philo-
sophical works and committing to writing the special views that
were being developed orally by Yamunacharya and his predeces-
sors, gave the system a solid foundation and made it more promi-
nent. He attacked the interpretations of Sankara of the very
first famous passage of the Chandogya Upanishad, namely, taf
tvam asi, “That thou art”, the corner-stone of the Advaitavadis
and also attacked the Mayavada of Sankara as well as the Bheda-
bhedavada doctrines of the Bhaskara and the Madhva schools of
fthqught. After this he took up the question whether the Supreme
Deity is to be styled Vishnu or Siva, or to be identified with the
other Gods known to the Upanishads, and concluded that Vishnu
or Narayana is alone and the only one who can be so named and
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so identified. After this he wrote the Sri-bhasya on the Vedanta-
Siitra, the great work on which the great school of the Visishtad-
vaitavida stands. There were various incidents in his life and
some of them are quite thrilling, which the space at my disposal
to-day forbids me to mention.

Ramanuja was remarkable for his broad-mindedness, burn-
ing sympathy for mankind in general, unselfishness, resourceful-
ness and absolute devotion to God. In recognising merit in
people, inferior in caste, he went farther than any other religious
teacher of his time. His writings bear testimony to the fact of
his having a keen intellect and a wide expanse of learning, and
above all his sincerity and high moral character. He had no harsh
word even for his opponent in controversy and was always noted
for his moderation. He is rightly held to be the founder of the
Visishtadvaita school, which is a qualified non-dualism. Accord-
ing to him, God alone exists. All else that is seen are his mani-
festations, attributes or Sakti. The Advaitism also maintains that
God alone exists, and all else is His manifestations. But Advait-
ism regards the manifestations as unreal and as results of Avidya
or Maya. So practically ekamevadvitiya Brahman is reduced to
a Being without any attributes. Ramanuja regards the attributes
as real and permanent, but they are subject to the control of the
One Supreme Brahman in their modifications. According to his
school of thought, the Oneness of God is compatible with the

existence of His attributes.
I do not propose to go into the details of the niceties of dis-

cussions on thoughts of these two schools of philosophy to-day,
as it is not possible within the limited compass of my speech, and
as it will tire your patience. In short I would point out that the
Visishtadvaita school would call Brahman sat and the rest asat,
which undergoes change in its essence unlike Brahman. It can,
however, be safely concluded that Ramanuja’s philosophical con-

“ceptions, if studied carefully, would lead one to think that it is

entitled to a high place among the world’s philosophical thought
and his system is a sound one, not incompatible with the con-
ception of the attributes and the nature of the Supreme Brahman.

It is to be regretted, however, that after Ramanuja’s death
and within the course of a century or two, sectarianism and
exclusiveness became the characteristic of the class. As Sir R. G.
Bhandarkar says, the tendency of his system seemed to give an
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exclusive Brahmanic form to the traditional method of Bhakti
or devotion to God. This may account for the greater predomi-
nance of the Brahmanic element in the sect. Dogmas and one-
sidedness got the better of the true religiousness and moral
progress of the community as a’ whole; and the divergence of
views created a divergence of sub-sects among the followers
although the doctrinal differences between them are trivial,
Visishtadvaitavada of Ramanuja has also in course of timé
shared the fate of the other few practical religions in not beine
able to preserve itself unsullied by unseemly disputes and schismz
that overtake the pristine purity of the teachings and mode of
life enjoined to be led under the aegis and inspiration of the
original founder.

I now come to Northern India and try to give a brief account
of Vaishnavism current there. It cannot be correct to state that
all the Vaishnavism found in Northern India was imported from
the South, and that they were the legacy of Ramidnuja and hig
predecessors and successors. The birth place of Krishna and his
cult were by no means lying dormant all along since the early
centuries of the Christian era, that sent forth votaries and prea-
chers ‘such as those early Alwars to the South to preach the cult,
But it cannot be denied that Vaishnavism in the North receiveq
a fresh impetus from the South from the great Acharya Ramanuja
and his successor’s teachings and powerful propaganda.

In Northern India Ramananda, Vallabbacharya, Nimbiditya
Sri-Sankaradeva and Sri-Chaitanyadeva were the Vaishnav;i
reformers of great repute. Ramananda is said to have been the
fifth in apostolic succession from Ramanuja, and he lived towards
the end of the fourteenth century A.D. It is generally said that
there are four main sampradayas or sects of Vaishnavism, viz.
Ramanuja, Vishnuswami, Madhvacharya and Nimbaditya. Ali
other current minor sects are said to have been included in these
four main sampradayas. It is also said that Lakshmi acknow-
ledged Ramanuja; Brahma Madhvacharya ; Rudra Vishnuswami;

* and Sanak, Sananda, Sanatan and Sanatkumara Nimbaditya res-
pectively. Ramananda had twelve disciples from various lower
class'es. Ruidds was a cobbler ; Pipa a Rajput; Dhanna a Jaith ;
Kabir a Mahomedan ; and Sen a barber. Some of these disciple;
founded separate sects of great celebrity; and as regards the
mode of religious worship divergence of views with ?he main

T o S
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system of Ramananda is very marked. Ramananda worshipped
Rama and asserted the supreme efficacy of the chanting and
meditating of Rama-nama, and practically discarded social dis-
tinctions. The Bhaktamala, a book written by Nabhaji, a pupil
of Ramananda or one of his successors, is practically the scrip-
ture of the Ramanandis. Nabhiaji belonged to the Dom caste.
The famous Tulsidas who was seventh in descent from
Ramananda wrote the Hindi Ramayana, which is a book looked
upon with great veneration by, and the only text-book on religion
for, millions of people in Upper India. Ramanuja wrote his
books in Sanskrit, and Brahmins as a rule got the upper hand
in expounding his cult; whereas Ramiananda and his followers

. wrote their books in the current language of the people and these

books, therefore, became accessible to everyone,—a fact that
made casy for even the people of other castes to aspire for the
status of a guru.

Jayadeva, the renowned author of the Gitagovinda flourished
in the 12th century. Radha and Krishna were his objects of
worship. His Gitagovinda gave a great impetus to Chaitanya
during his life and cult in the beginning of the 16th century,
about which I will speak briefly later on. Kabir made spiritual
protests against the current Hinduism and Mahomedanism, and
wanted to reconcile both the religions like Nanak, the founder
of Sikhism in the Panjab, later on. Kabirpanthis do not give
much importance to following the forms and modes of current
Hinduism. The chanting of religious hymns is their chief method

of upasana or worship of God.
Minor sub-sects like Khaki, Molukdiisi, Dadupanthi, also

owed their origin to Ramanandis. They worshipped Rama and
Sita, and the method is to contemplate and chant Rama-nama.
There are many sub-sects belonging to Dadupanthis, and the
Nagas are one of them. Nagas fight as soldiers also when th?y
are employed on remuneration. Sometime past the Maharaja

of Jaipur had about 10,000 Naga soldiers.
Ruidas, one of the 12 disciples of Ramananda, had also

founded a separate sect. From Sen, the barber disciple of
Ramananda, another sect came into existence.

In 1776 Sambat a man called Ramsaran founded a sect of
Vaishnavas called Ramsnehi after his name. '

I have mentioned before the four main sampradayas of
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Vaishnavism. Brahma-sampradaya is the second. Madhvacharya
was the founder of this sect and the sampradaya is called
Madhvi after his name. This sect is of a later dater than the
Sri-sampradaya of Ramanuja. Madhvacharya was born in 1121
Sakabda in Tulab in Deccan.  Except Samnyasis and Brahmins
no other people have any right to become a diksha-guru in this
sampradaya. Diksha-gurus even do 1ot give diksha to the
people of the lowest class. Every guru inherits his sishyas or
disciples as if they were paternal property, and can sell or
mortgage the right of guruship if he so desires. Madhvacharis
are Dvaitavadis. They acknowledge the separate entities of jiva
and Brahma. They, therefore, differ from the philosophical con-
ceptions of both Sankara and Ramanuja.

The third main sampradaya is the Rudra-sampraddya, of

which Vallabhacharya was the founder. He was born "about
1749 AD. in Telangana and settled at Muttra. Balagopala or the
child Krishna is the object of worship for the devotees of this
sect. The practical indulgence in the rhapsodies of the
Bhagavata and the Gitagovinda of Jayadeva tended to increase
luxury in the high priests of this sect and its followers to such
an extent that a case that went up to the Supreme Court of
Bombay in 1862 brought out to the public notice certain prac-
tices of this sect that do not do credit to them.

The sampradaya of Vallabhacharya traces its origin from
Vishnuswami, the commentator of Veda. Vishnuswami made
disciples from Samnyasashramis and Brahmins only. It is said
that Vallabhacharya, stepping into the shoes of the successors
of Vishnuswami, devoted himself to the expounding of his cult.
Barta is the name of the chief grantha or scripture of the
Vallabhacharyas. Expositions in the Barta go to estabilsh a kind
of oneness of jiva and Brahman. Vallabhacharya’s teachings
co:_ltain certain unique doctrines quite unusual in the Hindu
religion. He says, in God’s upasana no fasting, no tiresome
nllethods, no tapasya are necessary. Without discarding delica-
cies of food, Iuxuries of the world such as riches and raiments
and other amenities of life, worship of God is possible. This
l.ed. the Vaishnavas of this sect to extreme luxury and the hanker-
ing after worldly pleasures. The Goswamis or spiritual heads of
this sect are married men. The devotees or their disciples
pamper them with various kinds of rich food and clothing, and
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offer their gurus their tan, man and dhana, i.e., body, soul and
wealth. It is evident, therefore, that the gurus wield a vast influ-
ence over their disciples. Like the disciples, the gurus also go
on doing business in trade and commerce. Gopala Krishna with
Radha and images of his different incarnations are worshipped
in their temples. The commentary which Vallabha wrote on the
Bhagavata is their chief book for the conduct of their life and
{aith. He wrote several other books also in Sanskrit, and also-
one or two in the current language of the people.

In several parts of India, particularly in Gujarat and Malwa
great many rich and very well-to-do people are followers of the:
Vallabhacharya Vaishnavism. In Muttra and Vrindavana as well
as in Puri, Dvaraka and Ajmere they have got several maths or
temples.

A small sect of Vaishnavism originated with Mira Bai. She
was married to the Rana of Udaipur, but as she was a staunch
Vaishnava, she could not agree with her husband and his rela-
tions, who were Saktas, and had to leave their protection. After
roaming over many places she passed the rest of her life, medita-
ting and chanting the name of her Ista Devata, Ranchhod, an
image of Sri-Krishna.

The founder of the fourth main sampradaya was
Nimbaditya. He lived near Vrindavan. His original name was
Bhaskaracharya. He was called Nimbaditya later on, and people
belonging to his sect is calload Nimat. Krishna with Radha is
their God of worship, and the Srimat Bhagavata is their main
scripture. Nimbaditya had two distinguished disciples, named
Kesav Bhatta and Harivyasa. Two separate sub-sects own their-
origin from these two. There are many Nimats in Western
India and, particularly, in places near Muttra.

In Maharashtra there is a sect called Vithal-bhaktas. In-
Gujarat, Karnat and Central India also disciples of this sect are
to be seen. Their another name is Vaishnava-vir. Their God
of worship is Pandurang, Vithal or Vithoba. They consider him
as the ninth incarnation of Vishnu, ie., Buddhadeva. They
may, therefore, be called Bauddha-Vaishnavas. They have got a
celebrated temple on the northern bank of the Bhima river in
Deccan. They have got a large mass of sectarjan literature, such
as Bhakta-vijaya, Pandurang-mahatmya, Hari-vijaya, etc. A
saint, called Pundalik, is said to have been the founder of this
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_g;}sti:;cﬂ;?;ly he flourished in the fourteenth century of the

This sEct gives prominence to the love between the upasya
-and the upasaka, ie., the object of worship and the worshipper
Althoggh they do not place much stress on leading a life oé
‘seclusion or giving up the worldly life, yet there are many devo-
Fees of this sect who renounce worldly life and pleasure. Accord
ing to thein Pandharpur is the chief place for pilgrimage. Whilt;
the G(_):swamls or gurus of other sects exercise sole and strict
-authority over their disciples, the gurus of this sect do not do
that. They do not regard the Vedas and Brahmins as much
supreme as the followers of other sects do. They do not place
great stress on the caste distinctions, and on festive occasiong
tak'e meals from the hands of everyonme. There is much simi
‘laf1ty to be seen between the Jaganndtha-kshetra temple and thc:,
Pandurang temple with regard to mahaprasada or anna offered
to the deity and taken by the devotees afterwards. This sect may

‘be taken as an attem iliati

pt at reconciliation between Buddhism :
- . - dn
‘Hindu Vaishnavism, ;

I will say something now briefly about the Chaitanya
sampradiya in Bengal. Chaitanya is generally regarded as the
founder of the sampradaya. He was born in 1486 A.D. in the
city of Nadia or Navadwipa on the bank of the Ganges. His
father was Jagannatha Misra, and his mother’s name was Sachi
‘Chaitanya, whose real name was Visvambhara, renounced the;
world and turned out a Samnyasi and preacher at the age of 24.
‘He died or disappeared in about 1533 AD. at Puri or
Jagannatha-kshetra. Advaiticharya and Nityananda were hig
chief helpers in propagating his creed. His followers not only
regard him as the founder of the faith but also as an incarnation
of Krishna and the main object of worship. There had been a
bitter controversy between the Brahmin pandits of Bengal and
‘his followers as to his being an incarnation. They quoted Vedas,
VSmritis and Puranas to refute the claim sought to be established
by his followers, depending mainly on the slokas said to be from
an  Ananta-Samhita. ~Chaitanya- or, more properly, Visvam-
bi.lara’s early life was frolicsome, mischievous ahd annoying to
_hls parents. At his ninth yefr he was invested with the sacred
‘thread and after that attended the tol of a pundit and studied
;grammar.. After that he studied Nyaya under Sarvabhauma
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Bhattacharya. He married twice—the second one, named
Vishnupriya, after the demise of his first wife Lakshmi. At
about the age of twenty he was initiated into the Vaishnava faith
by Iswarapuri a disciple of Madhavendrapuri, whose descent as
a spiritual guru is traced from the great Madhvacharya. After
his return from Gaya whereto he had undertaken a trip, he
‘became subject to trances and visions and indulging in talking
of and thinking of Sri-Krishna and his Vrindivana lila with the
gopis. He imagined himself to be Radha and acted her part tqf
perfection. When he was overpowered by the extreme avesa or
the idea of Krishna he used to do strange things such as taking
Krishna’s image’s seat on the @sana or dais reserved for the
jdol and imagine himself as the object of worship and proclaim
likewise. Advaitacharya, an eclderly Vaishnava pandit and
scholar, who became Visvambhara's follower afterwards, had
doubted Visvambhara’s claim. He was one day literally beaten
by Visvambhara and forced to accept the truth of his divine
pature. After this Visvambhara renounced his worldly life and
took to samnyasa having been initiated under the name. of
Krishna-Chaitanya by one Kesava Bharati, who lived in a village
about 18 miles distant from Nuddea. Hunter in his Orissa says,
«The adoration of Chaitanya has become a sort of family wor-
ship throughout Orissa. In Puri there is a temple specially dedi-
cated to his name, and many little shrines are scattered over
the country.”

After taking samnyasa at his 24th year, Chaitanya roamed
over different places in India, such as Muttra, Puri, etc., and
preached the doctrines of Krishna worship. The latter part of
his life, ie., for 18 years he lived in Puri and devoted to the
worship of Jagannathadeva, and preached prema-bhakti. The
span of his life was altogether 48 years. The people of his
sampradaya rtegard Advaita and Nityananda also as amsa-
avatara, i.e., part-incarnation of Vishnu.

Although the Chaitanya sampradaya traces its origin to
Madhvacharya, the sect of Vallabhacharya has great affinity with
this sect. Both Chaitanya and Vallabha flourished about the same
time. Chaitanya adopted the worship of Radha-Krishna and
there can be little doubt that Jayadeva’s Gitagovinda and the
Maithili poet Vidyapati’s songs played an important part in
moulding his thoughts. The attitude of the soul to God was
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represented in his cult by the attitude of the beloved towards
her lover. The love towards the gallant was considered the
highest kind that the soul could entertain towards God. The
ardent longing of the gopis for Krishna was considered typical
of the soul’s longing for the God. In the case of the devotees,
who are morally strong, this mode of madhura rasa worship
could not lead them to abuse. But human nature is human
nature all the same. Those who are not strong in nature that
way could hardly restrain themselves from being led to pitfalls,
and that was the main reason why after Chaitanya’s death the
sampradaya gave birth to numerous sub-sects, that fell into
reprehensible practices and moral degradation.

Chaitanya had a few converts from among Mahomedans
amongst his followers. He did not preach any Mahomedan doc-
trine, nor like Kabir or Guru Nanak did try to bring a rapproach-
ment between these two religions essentially so different. Tt
appears that within the pale of Hindu religion he recognised no
caste distinctions when the devotee becomes a Vaishnava or a
worshipper of Krishna. But the cult of bhakti giving promi-
nence to madhura rasa soon after him degenerated into such a
pass that the excesses and objectionable practices committed by
the lower orders among his followers under its aegies naturally
evoked criticism and condemnation that cannot be called unjust.
As in Orissa and Vrindavana, in his native district in Nuddea
and other neighbouring places, maths or temples have since been
est‘ablished, where Chaitanya’s image came to be actually wor-
shipped as the image of God. Even before his death and so on
after, it became the vogue to instal his image in temples for wor-
shipping him as a divinity, and- the incidents in his life were
‘m_agniﬁed and given a shape so as to establish him as being of
'fhvine nature. The deification of great saints and bhaktas ig
inherrent in human nature and particularly in Hinduism and the
latest instance is the humble saint, Ramakrishna Paramhansa of
Bengal.

I now come to Sankaradeva of Assam, my province which
has fallen from its ancient greatness and is not very well known
mowadays to the people of other parts of India. In ancient times
it was c.all‘ed Pragjyotishapura. About one thousand years before
the Christian era the greater part of lower Bengal was probably
under the sea, while a considerable portion of Northern Bengal

s
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was included in Prégjyotisha, which was then a powerful kingdom
and was often mentioned in the great epics, the Ramayana and
Mahabharata and the puranas. The Aryan wave extended to
Kamarupa—the name by which Pragjyotisha came to be known
afterwards—directly from Videha and Magadha long before the
lower Bengal became habitable. Mr Pargiter in his book named
Ancient Countries in Eastern India writes that the kingdom
known as Pragjyotisha included, at the time of the Mahabharata
war, a greater part of modern Assam together with the Bengal
districts of Jalpaiguri, Cooch-Bihar, Rangpur, Bogra, Mymensing,
Dacca, Tippera, part of Pabna and probably a part of East Nepal.
In the Rimayana it is mentioned that Amurtaraja was the son of
Kusa and grandfather of the famous rishi Visvamitra.
Visvamitra performed his austerities on the banks of the Kausika,
the modern Kosi river. To go into the details about the
Pragjyotisha kingdom that came to be known as Kamarupa
during the pauranic period would be out of place in to-day’s
lecture. In any case it is clear that Pragjyotisha or the ancient
kingdom of Kamarupa—the central portion of which is now
called Assam—was a much larger kingdom than most of the
other kingdoms mentioned in the Mahabharata : and it was
larger than most of the other sixteen Mahajanapadas existing
during the time of Gautama, the Buddha. The poet Kalidasa,
who, according to Vincent Smith, flourished in the first part of
the fifth century, also mentions Kamarupa and Pragjyotisha as
names of the same kingdom. Pragjyotisha was the seat of learn-
ing in Astrology or Astronomy in ancient India. It is generally
recognised that the cult of the yoni and lingam is of pre-Aryan
origin. The shrine of Kamakhya in modern Gauhati in Assam,
which represents yoni, is associated with the pre-Aryan king,
Naraka, who 1s reputed to have been the guardian of the shrine.
In the seventh century the great Chinese pilgrim Yuan-Chang
during his travels over various places of India, visited Kamarupa
also. He did not find Buddhism to have taken root there. Some
centuries after his visit Kamakhya became the reputed centre
of the Vajrayana system of Buddhism, known as the Sahajiya
cult, along with the Udayana, Srihatta and Purnagiri. The
debased practices enjoined by this system of tantric Buddhism
earned for Kamarupa-Kamakhya the reputation of its being a
land of magic or sorcery, or as the original centre of tantric
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Hinduism. It was to extirpate this system of debased religion:
the great Vaishnava religious reformer of Assam, Mahapurusha.
Sri-Sankaradeva began his preachings towards the end of the
15th century. During the next century he and his disciple and
associate, Madhavadeva, a Kayastha, and Damodaradeva, a
Brahmin, succeeded in suppressing the “Bauddha™ rites, and
spreading the new Vaishnava tenet far and wide.

Sankaradeva was born in 1449 A.D. He was the descendant
of the Siromani Bhuya Chandivara, a Kayastha by caste whom
Durlabhanarayana, the king of Kamata, settled in Kamarupa
about the middle of the 14th century. Kusumavara, the great-
grandson of Chandivara and father of Sankaradeva migrated to
Bardoa within the Ahom kingdom, when Visvasimha, the king
and founder of Cooch-Bihar kingdom, in order to establish his
undisputed supremacy in Kamarupa was engaged in suppressing
the powerful Bhuya chiefs. Kusumavara was a devotee of Siva,
and he named his son Sankara, as the gift of his Ista Devati.
Sankara’s mother died three days after his birth, and he was
brought up by his paternal grandmother. Sometime after this,
Sankara’s father also breathed his last. Being endowed with
natural gifts, Sankara soon developed a strong physique and
quick brain. He outclassed all the Brahmin and Kayastha boys
of his age in study as well as in sports. On attaining manhoog
Sankara married and settled down to domestic life. A daughter
was born to him, and he gave her in marriage to a Kayastha
youth when she attained the proper age. Sankara’s wife dieq
after this.

After the death of his wife Sankara set out on a pilgrimage
4o the holy places of India. During his long pilgrimage of twelve
years he visited different parts of India such as Purj, Muttra,
Vrindavana, Badarikashrama and met Kabir, with whom he con-
tracted friendship. At the end of his travels he returned home
and re-married, having been convinced that in order to elevate
oneself spiritually and to be of service to humanity at the same
time, one need not renounce the world. He then began to preach
his tenets of neo-Vaishnavism with full vigour far and wide.

Writers ignorant of historical facts have often represented
that Sankaradeva’s school of neo-Vaishnavism in Assam is an
off-shoot of the Chaitanya movement in Bengal. This is mis-
construction and misrepresentation of real historical facts.
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Sankaradeva was born in 1449 A.D., whereas Chaitanya was born.
in 1486 A.D. Chaitanya was not born when Sankara set out on
his pilgrimage. When Chaitanya turned an ascetic in 1510 A.D.,.
Sankara’s Vaishnavism was in its full swing. Sankara could not
have met Chaitanya during his first pilgrimage. But during his
second pilgrimage from Barpeta he met Chaitanya about 1530
AD. at Puri. There was no conversation between them as
Chaitanya was then observing silence, and therefore by pouring
water from his kamandalu Chaitanya indicated that devotion to
God is continuous and directed to one channel only like the.
flow of running water, was his creed. Sankara did not long sur-
vive after his return from the second pilgrimage. He died in
Cooch-Bihar in the year 1568 A.D. after having attained a very
long life of 119 years. :

The idolisation of the female element which formed the:
marked feature of Northern Vaishnavism and of the Chaitanya
movement in Bengal, is conspicuous only by its total absence
from Sankara’s Vaishnavism. Chaitanya’s conceptions of
madhura rasa or love relations between the lover and the:
beloved as the mode of worship of God by His devotee, to which
he gave prominence, does not find favour in Sankaradeva’s school
of thought. There is neither the combined worship of Radha
and Krishna of Chaitanya, nor of Gopi-Krishna of Vallabha-
chiarya, nor of Rukmini-Krishna of Namdev, nor of the Sita-
Rama of Ramananda. The eka-sarana of the Gita superimposed”
upon the idealism of dasya-bhakti with sat-sanga or companion-
ship with bhaktas of the Srimadbhagavata and the Hanumanti
kastha, i.e., the unwavering and firm devotion and allegiance to-
one and the only one God as of Haniiman to Ramachandra, is-
the main plank of Sankara’s creed. Self-surrender to the supreme
God, Sri-Krishna, who is the creator, supported and destroyer,
and who is the lord and master of Kala (Time) and Maya
( manifestations ), and to Him alone—and mnot to any other:
minor god and goddess ; the chanting of the names of that great
God, and the meditating on Him are the instructions on which
Sankara’s Vaishnavism stands. Though essentially based upon-
the Srimadbhagavata, it has nothing of doctrinaire about it. It
gives prominence to the chanting of Rama’s and Krishna’s names-
as well as the other thousand names of the Creator and recognises
in so many names only so many symbols of that one state of:
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-supreme bliss of the liberated soul. That is why the Vaishna-
vism preached by Sankaradeva is called eka-sarana nima-dharma
—the religion of supreme devotional surrender to one, ie.,
Krishna, whose name is Rama, Hari, Vasudeva, Janardana and
a thousand more. The conception of relationship between God
and his devotee is like that between an all powerful and all
merciful master and his servant whose humility and self-sur-
render to his master is extreme. Vaishnavism of Sankaradeva
is uncompromising in its attitude against the worship of other
gods and goddesses. Bhakti or devotion of a devotee to the One
becomes vyabhichari, i.e., vitiated, even by going to the place of
worship of others gods or goddesses, or bowing his head with
reverence before them, or by eating the prasada or offerings there.
“The Upanishad says, ekam eva advitiyam, ‘He is the One with-
out a second. tam iSvaranam paramar mahe$varam, tarm devg.
tanarm paraman ca daivatam, patimi pafinar paramar parastat,
vidama devar bhuvanesam idyam (2), ‘One who is the Lord of
the lords, One who is God of the gods, One who is the Protector
-of the protectors I only know Him the greatest of all, the
resplendent, worshipful and the Master of the Universe” Ty
seems as if the ancient voice of the Upanishads with its sterp,
gaze at the One, broke into an ejaculation in the teachings of
this great religious reformer - of ancient Kamarupa-Assap,
where Sakta worship with all the admixtures of tantric BuddhisH.;
_and tribal ceremonial customs prevailed.

Sankara’s ancestors were all Saktas. Madhavadeva, his
renowned disciple, a man of almost unmatched scholarship, was
‘a Sakta before his conversion into the new creed of ‘Sankara’g
Vaishnavism. Sankara’s Krishna is the One God above a]] gods
without a complimentary second. K. L. Barua, Deputy
-Commissioner, Assam (retired ), President, Kamariipa Anu.
sandhan Samiti, writes in his book Early History of Kamarupa
(published lately), ‘The special featurfa of the new tenet (of
Sankara) was its uncompromising hostility to the worship of
minor gods and goddesses and the animal sacrifices. It wagq
explained, on the basis of the Upanishads, that God was the only
eternal, changeless spirit, the individual soul or Atman wag a

part of it, but all the rest was matter and, therefore, subject to
-change and decay. People, who worshipped matter, being obli-
vious of the everlasting spirit, were fools. Sankaradeva was so

1
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pariicular in this respect that he spurned his own faithful
follower Byaskaldi as soon as he came to know that the latter in
order to save his son from the clutches of small-pox had offered
puja to the goddess, Sitala. On the other hand, Chaitanya, it
appears, did not ban worship of the numerous deities and is
said to have himself worshipped Siva though he was a
Vaishnava.’

The political situation of the country at the time was not
very favourable for Sankaradeva freely to preach the doctrines
of his creed. Several rival powers professing divergent religious
views were creating ferment in the country, and Sankaradeva had
to proceed carefully in his mission, even at the risk of his life.
Although he did not set much value on the caste system, he did
not throw society into confusion by entirely demolishing it. He
declared spiritual equality for all men and loudly proclaimed
that even a Chandala is superior to a Brahmin if that Chandala
becomes Hari-bhakti-parayana, i.e., if he becomes devoted to
Hari. He rejected caste superiority as a ground of respect among
men, otherwise equally venerable, as lovers of God. Although
the giddy levelling of caste orders was not discernible in him
he had among his disciples people from the Mahomedan com-
munity, from aboriginal races of Assam, as well as from high
class learned Brahmins. The most pious amongst them held
the forefront position in his system irrespective of his caste, and
founded religious orders of their own.

In Assam as in other parts of India the neo-Vaishnavism of
Sankara met with strong opposition from the Brahmin priest-
hood, as it was a crusade against the excesses of the priestcraft.

The Bhagvata cult of Sankara by cutting at the very root of
the false Brahminical ceremonials roused their anger. They
managed to gain the ears of the Ahom king of Assam, who were
but new-comers and did not understand much of real Hindu
traditions. They prosecuted Sankara at the instigation of the
Brahmins as tampering with the popular Hindu faith and a
trial in the court was arranged. Sankara however got off free,
with credit, from the trial. Although the Brahmins were foiled
in their attempt at the time, further hostility did not cease. After
this Sankara had to undergo a lot of troubles, which culminated
in the beheading of his son-in-law at the order of the Ahom
king. In great disgust Sankara left the jurisdiction of the Ahom

2
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Kings, and sought refuge in the lower Assam which was then
within the boundary of the Koch king of Cooch-Bihar.

Although he took his shelter in the kingdom of Naranari-

yana, the great king of Cooch-Bihar who was a Hindu, the hosti-
lities of the Brahmins followed him up there too, and he had to
face a big trial in the court once again, out of which also he
came out victorious in resplendent glory. The king was greatly
impressed with his piety and learning, and expressed a desire to
become his disciple. But Sankara refused, as if would not be
possible for kings to observe strictly in its entirety the eka-sarana
dharma, ie., the religion of love with its undeviating devotion to
the One, and also the absolute prohibition of animal sacrifices.
* He tried his utmost to dissuade the king from his expressed
desire, as by virtue of his position, a king would have to worship
other gods and goddesses. To keep his creed in its pristine
purity, no deviation could be allowed. But the king persisted,
and Sankara was in a dilemma. Being helpless, he asked the
king to observe fasting and in prayer next day to perform ths
initiatory rites. Next morning when the king’s messengers came
to take Sankara to the king for performing the initiation, they
only found Sankara washing his hands and feet, then putting on
new clothings, then sitting in a devotional mood under a peepul
tree and chanting beautiful hymns composed by himself, and
finally surrendering himself to the Supreme Being of his love ang
devotion by yogic communion, and thus passing away. Sankara’s
eldest son was with him at the time ; but Sankara left the worg
nominating Madhavadeva, his favourite disciple, to suceed him
to his apostolic seat.

As I have already mentioned, Sankara built his system upon
the ethics of the Gitd and the Bhagavata. He evolved a creed
to wipe off the prevailing social and other evils that were curreng
in the name of religion, and at the same time to be an expressjon
of the deepest philosophy. Krishna was the all-supreme god of
adoration for him ; and he rejected the feminine element of the
Radha cult. He composed many books in his country’s verng-
cular for the propagation of his creed ; the Kirtana-ghosha was
the chief amongst them. In the Kirtana-ghosha he lays down :

Saslras say that Dhyina or supreme communion by
concentration was for the Satya-yuga, that worship by yajna
or rituals was for Treta, that various forms of worship were

o
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for Dvapara but that for Kali-yuga devout recitation of the
name of Hari is the only religion.

Hari-nama is sufficient to destroy a hundred sins, and
in fact a sinner cannot commit enough sins for a single
utterance of Hari-nama to destroy.

But the name of Hari should be taken not like a parrot, but
by the application of kaya, manas and vakya, body, heart and
soul and voice all put together. Another condition is that the
name of Hari should be taken while steering clear of ten kinds
of the namaparidha, i.e., offences to Hari’s name, such as
those of

(1) one speaking ill of Hari-bhaktas; (2) one who
neglects Hari-nama and speaks ill of the Vedas, knowing
them fully well; (3) one who in order to slight the glory
of Hari-nima gives different interpretations to it; (4) one
who deliberately commits sins thinking that by dint of the
power of Hari-nima he shall be purged of those sins:
(5) one who places Hari-nama on the same Ievel with
yajna, homa, vrata, dana and pilgrimage to tirthas or sacred
places ; (6) one who does not listen or pays attention to
Hari-nima when others chant it; (7) one who offers
Hari-nima to another with no regard for it; (8) one who
does not love Hari-nama, although its mahima or glory is
dinned into his ears everyday ; efc.

In Sankara’s system Vedic rituals such as homas, yajnas and
animal sacrifices find no place. In his renderings of the Srimad-
bhagavara Sankara quotes the sayings of Sri-Krishna to Uddhava
as under : -

People interpret the Vedas according to their own
whims. Their interpretations are coloured by the dominant
attributes of their mind. I am not accessible through know-
ledge, neither through penance, nor through renunciation, nor
through gifts. I am not accessible to Yoga, not to know-
ledge. T am tied down by Bhakti alone.

Sankara’s renowned disciple, Madhavadeva’s Nama-ghosha,
which gives the profoundest philosophical exposition to the entire
creed of his Master, contains the following :

The indwelling Hari moves far far away from him who
places faith in rituals. But one who makes it his religion

to hear and recite Hari’s name attains Krishna even if he
is not freed from the ego.

Although Sankara’s system of Vaishnavism does not en-
courage karma or the Vedic rites, provision has been left for
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karma mainly for chitta-suddhi, in the early stages of a devotee.
The Nama-ghosha says, “For a bhakta not fully detached from
the world, it would be a fault to transcend Vedic rites. But for
one undeviatingly attached to Krishna and totally indifferent to
worldly matters, there is no prescription.” The real bhakta
does not seek mukti or salvation, although it is within his grasp.
He wants to remain in a state of eternal enjoyment of the bliss of
bhakti, even when he attains mukti or salvation. This is the
summum bonum that a bhakta of the Sankara school of thought
would fain seek.

In his Kirtana-ghosha, the first of the four books regarded
as the text of his creed, he gives the process how a devotee can
attain to bhakti: The first thing he should do is to be an asso-
ciate of a Vaishnava and to serve him sincerely as his guide,
and worship god Krishna under his instructions. The second
step is to do pious acts and offer the consequences of those acts
to Krishna. His mind will be steady and purified by the conti-
nuous hearing of the name of Krishna and his doing (lila ), and
he himself should also recite Krishna’s name and meditate Krishna
in his heart, and see Krishna in every living being of the world.
He must, therefore, show his regard to each and every one not
excluding even the lower orders of creation such as dogs, jackalg
and asses, because Krishna resides in the hearts of every one. Thig
will Jead the devotee to love and regard Krishna with deep vene.
ration. Then the great Krishna who is supreme in the universe
is sure to dwell in his heart permanently. To offer bhakti to the
Supreme a man need not be a deva, or a dvija (Brahmin) or g
rishi. It is not necessary that he should be learned in the lore
of many sastras. Tapa, japa, yajna, dana are not essential for
him in order to get Krishna ; they are rather obstacles on the way,
Krishna is pleased and is attainable simply through bhakg.
Sankara enjoins the bhakta to sce God Vishnu in every being in
the universe and says that teachings of any other religion are
only an illusion and sham. A bhakta should view an enemy or
a friend with an equal eye, serve humanity specially, as mankind
is superior to all other orders of life being a special manifesta-
tion of Vishnu. The bhakta must surrender his body, mind and
soul to Krishna and ever recite his name. The society of such
bhaktas has been placed higher in point of sanctity by Sankara
than the worship of idols and pilgrimages. He says that these

proe———,
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might acquire the power of purification after a long and laborious
process, whereas the bhakta purifies people by his very sight,
In the society of bhaktas, regard and love for Krishna is poured
in through the eyes, ears, and the mind, and then the sole
attachment to the name of Krishna is a natural process.

No idol was ever worshipped in any sattra, that is, place for
religious worship established by Sankara, particularly during the
life-time of Sankaradeva and his great successor Madhavadeva,
who has the following in his famous book, Nama-ghosha, to
show the futility of idol worship :

Unmanifested is the Supreme Deity, Hari. How could,
you then worship Him ? How could you make visarjana or
dismiss Him after worship who is all pervading? How
could you meditate on Him who is formless ? So purge
your mind by the reciting of the name of Rama.

Sankara in his Kirtana-ghosha says,

~_He who seeks spiritual purgation in holy waters, believes
in divinity as dwelling in idols, but never entertains the same
ideas in regard to Vaishnavas, is worse than a cOw,—soO
says Krishna.

But for the purpose of concentration the construction of the

mental image is advised by Sankara. He says,

Recite the name of Rama on your lips and contemplate
his image in your heart to get mukti.

Srimadbhdagavata enjoins nine kinds of bhakti for a Vaishnava
devotee, viz.. sravana, kirtana, smarana, archana, pada-sevana,
dasya, sakhitva, vandana and deha-samarpana. For the Kali-yuga
sravana, ie., the hearing of Rama Krishna’s ndma and kirtana,
ic., the chanting of it is prescribed as the only dharma ; and in
Sankara’s system of Vaishnavism these two kinds of bhakti are
mainly enjoined. Sankara preached the dasya-bhakti as the rela-
tion between Sri-Krishna and his devotee. The devotee must
conceive of God as a servant does of his master. The madhura
conception may be lofty as a personal ideal ; but Sankara dis-
carded it, as he clearly saw that it could not be worked out
practically in this world, particularly when it would fall into
less enlightened minds. It is bound to get degraded, and cor-
rupt and immortal practices are bound to creep in course Of
time when the master-mind of the founder is removed. The
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extreme humility and self-surrender of a devotee giving vent to
his dasya bhakti in Sankara’s system is :

Thou guidest me, O Lord ! outwardly and in inner
workings of my heart. In thee I am possessed of a Lord.
Remove my delusion. I take up a straw between my teeth
and_bow unto Thee. Show me how I may remain in Thy
service. Buy me, O Lord ! as thy slave. The price I want
is not any filthy lucre, but only the supreme treasure of
Thy nama. I am the last in the list of the sinners in this
world. There is none who purgest sins like Thee, O Lord !
Do unto me as thou thinkest best. This is my humblest
supplication at Thy feet.

Such is the prayer in Sankara’s system of Vaishnavism.

Sankara did not start with any Vedantic thesis on the nature
of Godhead as the basis of his teachings. The Deity of the Gita
and the Bhagavata was sufficient for him. God is supreme intelii-
gence, without limitation, all pervading, without form, without
attributes. .He expressess Himself, taking recourse to Maya, to
favour His bhaktas. He is the beginning, the middle and the
end of the Universe. He is the controller of Purusa and Prakriti.
No other gods or goddesses can give salvation or mukti; He
only can. To the bhakta He reveals Himself. Such are
Sankaradeva’s teachings. He adores Madhava as adorable even
to Lakshmi, Brahmda and Mahadeva. He chants Riama’s and
Krishna’s names as both are incarnations of Madhava, the
Parama-Brahman, and are indistinguishable from each other.
His practical application. of the sastric saying, chandalo’ pi
dvija-Sresthah  Hari-bhakti-parayanah, was visible When he
received disciples from all classes and castes of people, not exclu-
ding Mahomedans, and the tribes such as the Garo,-Miri, Nag3,
etc. He recognised only a social signification in the caste
system, and had nothing to say against varnasrama-dharma,
where people would follow their own traditional duties. But in
religious congregation all are equal. Sankara’s Neo-Vaishnavism
threw open the doors of the temple of god to all classes of people.
People flocked in thousands under the banner of his new faith.

I give below the rendering of a hymn from the Nama-
choshi.

I do not belong to the four castes, nor do T belong to
the four a§ramas. T have no business in offering gifts, obser-
ving vratas, and going on pilgrimages. But I aspire to be
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a slave of the slave of the slaves of Him, whose lotus-feet
shine in the ccean of full bliss and who is the Lord of the

gopis.

Sankaradeva was a prolific writer of Assamese verses and
a poet of very high order. In order to popularise his tenets he
and his great disciple Madhavadeva turned out a vast religious
literature in the current language of the people. Sankara also

. wrote a Sanskrit work named Bhakti-ratndkara. Sankara tran-

slated the Bhagavata, and composed a unique book called
Kirtana-ghosha to be read and chanted by the devotees of all
classes. The Kirtana-ghosha contains the quintessence of his
creed. He composed popular religious songs upon the life and
doings of Sri-Krishna. He introduced a new feature in his move-
ment by composing dramas inculcating the cult and depicting
life-story of Sri-Krishna, to attract people by dramatic perfor-
mances, and thus popularise his teachings. No Vaishnavite
reformers of his time seemed to have done this. The entire life-
story of Sri-Krishna was rendered into music, poetry and drama
by him, and Madhavadeva contributed his share to all these
fiterary performances.

Immediately after Sankaradeva’s death, there was a cleavage
between his apostolic successor, Madhavadeva, and Damodara-
deva, a Brahmin follower and associate of Sankaradeva. Since
then the sect has been divided into two ; one came to be known
as Mahapurushiya and the other Damodariya. The followers of
Madhavadeva are called Mahapurushiyas and of Damodaradeva
Damodariyas.

In coming to the end of my speech, I trust it may safely be
concluded that there cannot be any doubt as to Vaishnavism
remaining always a living religion. It may lose its nomenclature
in course of time here and there, and become indistinguishable
in its separate entity having been merged in this or that great
religion of the world. But the ground on which it stands and
its all-pervading vitality will remain all the same ; because it is
based on eternal truths, such as love, ahimsa, humility, and at
the same time unbending rigidity in principles, devotion to one
and the only God who is sat, chit and dnanda. To what the
ancient seers of the Upanishads had evolved after ceaseless con-
templation as an abstract conception of God, Vaishnavism gave
a concrete form to be easily understood and be accessible to all
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and s:undfy. so that even the humblest of the humble could come
to .Hnn, irrespective of caste and creed. The fountain-heads of
Vaishnavism, the Gita and the Bhagavata, simply worked out the
abstract propositions of Vedanta-Sutra and gave them a concrete
sl.lape and made them accessible to all. Winnow the chaff and
dirt that have crept into the different systems of Vaishnavism
prevailing in India, and you are sure to find the real solid grain
that is the solace and sustenance of life. Our duty is to break the
artificial barriers of the different sampradayas and sects, and blow
away the froth and foam of hair-splitting controversy, and dive
into, and gather the pearls from, the bottom. That will give
everlasting peace and happiness to all, and it will then be fot:md
that there is no room for untouchability, or higher caste or lower
caste which is purely intended for the maintenance of the social
fabric and not for generating class hatred. This is the true signi-
ficance of Vaishnavism. Vaishnavism has opened wide the por-
tals of the temple of God for everyone from the highest to lowest
and binds them with the sacred tie of brotherhood. ,

The Nama-ghosha of Madhavadeva says :

In other prevailing forms of religion, different people
are entitled only to rites variously prescribed for differeng
castes ; but in reciting the name of Hari all are equal. There.
fore, this is the best of all religions.

RASA-LILA OF SRI-KRISHNA

The opening sloka—The first sloka of the first chapter out
of the five, dealing with the rasa-lili of Sri-Krishna, in the
Srimadbhdgavata opens out thus :

waarafy ar et aeEteggAfeEt: |
fageg’ waws ﬁ’mmﬂrgmﬁm: u

Even Bhagavan, who possesses the six aisvaryas, ie.
who is self-sufficient, seeing that autumn night lustrous with
mallika flowers in bloom, desired to play by taking recourse
to yoga-maya.

God gives what a man really prays Him for—In the Gifa
Bhagavan says : ‘O Partha ! every man in some form or other
worships me and me only. I fulfil his desire in accordance with
the way he worships me.” God gives what a man really prays
Him for. He knows everybody’s heart. He knows what one
really wants from Him with his whole heart and soul. Most:
people in their heart of hearts long for worldly gains, although
they apparently delude themselves by thinking that they want
God. The all-knowing Bhagavan grants him only that what he
desires from the bottom of his heart. Earnest and sincere
supplication is sure to be responded to by God. God has no
necessities of His own, as He is dtmarama; but His nature is
to grant what a devotee, with all the earnestness he could com-
mand, prays for at His door. The maidens of Vraja, observing
yrata for one full month, worshipped the goddess Katyayani O
the bank of the Yamuna ; and their prayer was that they might
get Sri-Krishna as their husband and protector. Sri-Krishna, the
satisfier of the desires of the bhakta, knew this and promised to
fulfil their desire.

Summum bonum of a man's existence—Some sastras say
that the summum bonum of man’s existence is to be merged at
last in Brahman. Some say that to attain sarupya mukti, i.e., to
be able to be like Paramatman is the end of one’s life. Some
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say that to remain as His servant after salvation and to serve
Him is the best of all. But what is the natural longing of a
man? Is it not to exist always without losing his identity ?
It is, therefore, natural to think that what a man naturally desires
with all his heart and soul, the All-merciful Providence is sure
to grant him. The gopis of Vraja wanted this; and the kind
Providence, the Lover of bhaktas, granted that to them. Bhacavan
desired to gi. God is supreme bliss. He is the pati of the upatis,
ie., the Protector of all protectors. To be united with Him is
the supreme bliss of jivas or Prakriti. To fulfil the desire of
the supplicating soul is the ramana or the tasting of dnanda for
Ged. God is atmarama. He has no want and no desire to be
fulfilled. His will is ceaseless. The desire of the jiva acts on
. Him and brings out His response. Therefore, the fruit of the
consequence naturally follows the course of the desire of jivas.

Bhagavan took recourse to yoga-maya—In the sloka quoted
above it is said that Bhagavan took recourse to yoga-miya.
Yoga-maya is a mysterious power of God, by which the impos-
sible is made possible. Bhagavan, who is the master of Maya
made the action appear something like an ordinary love affair.
In the Gifz Bhagavin Himself says, 18 9&T: S@9€1 AWTH1IT-
gatga:, ‘L am clouded by yoga-maya; that is why everyone
cannot see me.’

Rasa-lila is not indecent—Those who think that rasa-lilg
smacks of indecency ought to bear in mind that Krishna’s age at
the time was between eight and nine. In the Kathopanishad ig
is said that ‘Brahman is a marvel of marvels ; and the knower
of Brahman, the hearer of Him, and the speaker about Him are
also wonderful, i.e., few and far between.’

The Vrindavana-lila is a wonderful lila of the wonder of
wonders, Brahman—That wonder of wonders Brahman in order
to fulfil the desire of His bhaktas played the Vrindavana-lila. So,
there is no wonder that in the eyes of the common people His
lilis would appear as wonderful or impossible. It is for this
reason, the foremost amongst the commentators of Srimad-

bhagavata, Sridhara Swami, just in the beginning of his commen- .

tary on rasa-lila, salutes to Bhagavin thus : -
TafEwades9H3Iguar |
safa sftafamidaanueaafiza: |
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“Kandarpa, the god of love, is proud of getting victory over even

gods including Brahma. Hail unto thee, O Bhagavan Kamalﬁp?tii
who conquering such a Kandarpa is shining within the rasa-
mandala.” Sridhara hints broadly by this that in Bhagavan’s
Rasa-lila there is nothing of kama. f
Difference between kama and prema.—There is a great differ-
ence between kima and prema. Kama is mind’s carnal desn.c;
whereas prema is not. Kama’s nature is to roam from one thm.g
to another for the satisfaction of its cravings; prema is undevi-
ating and true to one. Both are seekers of ananda. But kama
hunts for pleasures, taking the aid of mundane things ; whereas
prema seeks unalloyed dnanda even without caring 'for such
things. Longing for ananda is the characteristic of life. The

Upanishad says, sasqia, f& ©a @g g |aifa SR e
araeza sraifa safea o

Two egoes in g man—There are two €goes in everyone of
us. One is real, and the other is an unreal copy of it. Every-
body having been blinded by Miy3, is striving to do homage to
the copy; because the original remains buried deep underneath.
Our efforts to give satisfaction to the copy cannot satify the real
oo, although we strive hard to do so. The satisfaction of the
real ego is the only true happiness and real satisfaction. Kama
goes tE; serve the unreal ego ; whereas Prema is real and etema.l.
TJust as an actor in a drama goes to play the part of a dramatis
persona and, after the play is over, goes home and comes back to
his real self, so also the unreal part of the real ego is at last
shaken off, the false mantle is cast away, and the real one
becomes unveiled. Just as the actor, even during his play, cannot
wholly shake off the lingering trace of his latent thought about
his real self and home, so also the people while following the
Will-o’-the-wisp of kama, cannot wipe off the real hankering of
his heart for prema, the immortal. When old age creeps in and
blood in the system gets considerably cooled down, the natural
longing for returning to his own hearth and home, discarding the
false ones of the stage, is bound to follow.

Kama's and prema’s influence on our bodies—Both kama
and’ prema are excercising their influence simultaneously on our
bodies. The material body with the mind is always longing for
similar bodies and minds, to satisfy its cravings. It roams from
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one to another; but no real satisfaction worth the name ever
comes to it. It cannot come; because the real self wants real
ananda. The carnal mind is anxiously running from place to
place, for the superficial something. It cannot have his thirst
quenched, because his soul’s real thirst for ananda or real
pleasure has not been quenched. The @nanda, which is his eternal
joy, which gave birth to him, and which he had tasted when he
was in his real home from which he has come, still leaves a
lingering trace in his consciousness that he has not been able

to forget; and the longing for it still continues, Therefore, man,

who came from Brahman, the ananda, is at heart longing for
tasting that ananda again; but the perfidious Satan of a kama
lures him away and leads him to diverse glittering articles not of
real gold. Therefore, his real thirst remains unquenched. At the
root of man’s desire the hankering for ananda or pleasure is
common, although some seek it in this, and some in that of the
mundane world. The object of desire changes, but the object
of prema or love does not. The desire for changeable objects is
kama ; and the desire for the changeléss and continuous bliss is
prema. As we have mixed up the real ego with the worldly self,
so we have mixed up and confused the real prema (love) with
kama (the carnal desire). When the consciousness in a map
awakens, he comes to know that he is a particle of @nanda of
that great ocean of sat-chit-ananda, and then he longs to go back
to it. In man’s heart the incessant but mute and irrepressible
longing for returning to that great ocean of perfect bliss is prema,
To reveal before the gaze of mankind that divine prema perfectly
purged of kama, Bhagavan Sri-krishna has enacted this rasa-lila.
In this world men are generally steeped in worldly matters. They
do not practically proceed towards Paramatma. The mercifuj
God out of His infinite kindness, to attract them towards Him
and free them from worldly ailments, has enacted thig play in
Vrindivana. Maharshi Veda-Vyasa in order to make it more
attractive has mingled the description with the sweetest poetica]

Rasa. Sridhara-Swami in his commentary says, T TTRETR R
famwat faafiad  gamsardt | ‘Sringara-Rasa is a pretence

only. In reality it gives mukti.” It is a medicine for bhava-roga.
Sringara-rasa is only a sugar-coating.

- The Vraja maidens' prayer—As alluded to before, the
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maidens of Vraja by strictly observing vrata had worshipped the
goddess Katyayani on the bank of the Yamun_ﬁ for a mon'th am_i
prayed to the goddess that they might get-Knshn.a as their Qau.
ie. husband or protector. The all-knowing Krishna promised
them that he would fulfil their earnest desire aft<_3r the end of
the year from that date with a view to having their pearts more
purified during the period intervening flnd ready to him. At the
end of the prescribed period by playing on his flute h_e calle_d
them to come to him. The Upanishad says that Paramatx}]an is
not available through the help of the preceptor, nor by_ intelli-
gence, nor by the studying of sastras and that one gets I—I1¥n only
when Paramatman Himself calls the one. God calls to Hl_m .one
whose heart becomes purified and fit to receive Him. He invited
the Vraja gopis to Him only when He saw them cleansed of a_ll
impurities and fit for receiving Him. Krishna wanted the gopis
to come to him leaving everything, their dearest_ anq ncares.]t_
They did respond fully to his call. In the Gita Sn-Knshng tells
Artjuna,
aqanty, R ATRS T AF |
e cat aeqravar dgfaswfa @1 oge: o

Sri-Krishna's flute—Sri-Krishna’s flute is calling. all and
sundry, in sweet but lisping voice, to come to him, leax‘rmg every-
thing mundane. Those whose hearts are purged of sins, whoie
ears have become keen to listen to the call, th.ey and they only
hear it, like the gopis of Vraja, and come tq him.

In the Gita Bhagavan says, ‘I am the object of all the Vedas.

I am the author of the Vedanta ; and I only know the real mean-
i edas.’”
i {)Iit:llchS'rimadbh&gavata Krishna says to Uddhava, ‘Wh_at the
Vedas say and what they prescribe, and saying one thing in one
place, what they say quite different from what they said in
another place, it is very difficult to ascertain. No one knows the
real meaning of the Vedas but I do.’

Bhagavan, therefore, spoke out the essence of all the Vedas
through his vamsi (flute) : ‘Come ye !, Come all ! Leave every-
thing and come over to me ! You will get peace. And by embra-
cing me with all thy heart, sincere and sublime, you will get
eternal bliss.”

Meaning of the word, Krishna—T
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‘krishna’, is :-krish (gﬁ\) means 3y (bhu), ie., existence ; and
the cerebral oy means @nanda. When both the component parts
combine, the word ‘krishna’ is formed. Therefore, Krishna means
Paramananda or eternal bliss. Krishna is the Parama Brahman
of the Vedas. Krishna or Parama Brahman in order to draw
his bhakta gopis towards him, called them by playing upon his
sweet divine flute. His vamsi or flute possesses all the powers
of attraction towards everlasting ananda, i.e., Brahman; and
Krishna is a consolidated image of Parama Brahman. Krishna’s
flute attracts all as the magnet does the iron. Only iron, that is
free from mud and dirt, is attracted. The gopis by a long and
steady process of contemplation and chanting of his name had
purged themselves of the resisting dirt and mud of their mind and,
therefore, they of all others in Vraja, were easily attracted.

A mind cannot hold two things at the same time—As 1 have
already, said, kama is not prema. Bhagavan has himself told
the gopis that “those whose mind and soul are devoted to me,
their kima is not kama. As fried paddy does not germinate, in
the mind or chitta that has been entirely devoted to me, no
kiman3 or other desires can germinate.” This is the reason why
Uddhava and other aikantika bhaktas of Krishna aspired after
kama like that of the Vraja gopis. The minds of the gopis were
entirely taken possession of by Krishna. That was why they were
free from the ordinary vidhi and mshec{a, ile:, m]un_cnons and
interdictions, prescribed by the dharma-'sastras. A I.mnd cannot
hold or contain two things at the same time. The mmfl, that has
been entirely taken possession of by the thought of Krishna, can-
not think of anything else. All-merciful God is 50 kind to man
that He is ever ready to come and take possession 0_f the heart.
of man. But when He comes, and finds that the seat in the heart
of man is occupied by other worldly things, such as ric_hes, wife,
children, etc., He goes away in disgust. God found his seat in
the heart of the gopis ready to receive Him ; so he gladly occu-
pied it. As the minds of gopis had gone beyond the attraction of
the law of gravitation to the earth, and left its sphere, and had
entered into the sphere of God, Lord Krishna drew them
to- Him,

God incarnates—In passing, and without entering into any
philosophical discussion I will speak a word to those who do not
believe that God incarnates, and that Krishna is an incarnation of
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God. In the 13th sloka of the rasa-panchadhyaya it is said that
for the good of mankind God, who is attributeless, limitless, un-
fathomable and dispenser of sattva, rajas and tamas, incarnatets.
God is Bhagavin because he possesses the six bhagas in full. He
is all-powerful and all-merciful. The thick-headed man, whose
mind is under the control of the rajas and lamas gunas, parti-
cularly in this Kali-yuga, cannot have a proper conception of
Him. That is why God, who dwells in the heart of everyone
and remains clouded with avidya, incarnated as a man and lived
as one of us out of His infinite kindness to lead us onto the path
of salvation, The Kathopanishad says : ‘To him whom Param-
atman favours, He reveals Himself in His nija-tanu, i.e., chinmaya
vigraha.” In other sastras it is said,

faraaa sfgdiaw fAswee smditon

IEFMAET FTAY T@AT TIHEYAT 1)

‘For the devotee’s benefit Parama Brahman manifests Himself by
assuming form.” This is also an echo of the saying of the Katho-
panishad given above. The Vedanta and that class of sastras
are for God’s tattva-jijnasa (a<afaigrar). Srimadbhagavata and
other Bhakti sastras are worshippers of God. Faith is the main
clement in worship. :

Severe tests of examination of the gopis.—At the sweet
vamsi call of Sri-Krishna, when the gopis came to him, he put
them to severe tests of examination. After greeting them with
the usual complimentary expressions, he asked them first the
reason of their coming. The next questions were put to fathom
the depth of their love for him. He reminded them that it was
night, and that wild animals were roaming all over the forest.
They ought not, he added, remain there, as they were of the
weaker sex. This was to see if they had got deha-bandhana, i.e.,
fear of life. Bhagavan wanted to find out if the gopis much esti-
mafed their dife and set any value on it mofe than on God to
whom they have come, ie., whom did they consider to be
ereater—God or their own selves. The meaning, when a person
is prepared to sacrifice his life for the sake of God, then and
then alone would God accept him.

The second question: Your mother, father, sons, brothers
and husbands, not finding you at home, must have been anxiously
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looking for you. You should not excite their fear and anxiety.
So better return home.

The significance of this question is to see if the gopis have
been able to cut off sneha-bandhana i.e., the tie of affection for
the nearest and dearest ones. If they have not done so, then they
are not acceptable to God. Bhagavan wants to know whether
according to them their relations are greater or God is greater.

The next question : Perhaps you all have come to see this
beautiful scenery of Vrindavana with flowers 1n full blossom and
the Yamuna flowing by the side, beautifully undulating with
ripples in this light of the full moon. If so, you have done so
already ; so better return home.

The significance of this is to find, whether the vision of the
gopis is bahir-mukhi or antar-mukhi, ie., external or intros-
pective.

The next: Go back to Vraja, your home, where your chil-
dren are crying for your milk. Go and serve your husbands,
Go back and milk the cows and give milk to your crying children
and the calves.

The signification of this is to see if the gopis have become
free from karma-bandhana. He reminds them of their household
duties. Anyone having that sort of tie cannot come to God.

The next : O gopis, if you have come to see me having
been overpowered by affection for me, well and good. Because
everyone in this world is so attracted and loves me. You have
now seen me, and the business is Over. So better go home.

The next : O gopis, to serve faithfully one’s husband and
relations and to rear up children is the parama-dharma, ie., the
chief duty of a woman. Those wives, who are not blind to the
merits of earning happiness in this world as well as in the next,

should not leave their husbands even if he be of a bad character, -

or ill-lucked, or old, or invalid, or sickly or poor ; but, of course,
if he is not a sinner.

The significance of this is to point out to the gopis the fear
of adharma, i.e., if the gopis are prepared to sacrifice their dharma
and social sastric injunctions. The dharma-sastras say that there
is no other dharma for a wife excepting pati-seva.

The esoteric significance of this sloka is to show how a simi-
lar struggle takes place in the heart of a bhakta before he attains
‘the object of his bhakti.

—_—
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In the next sloka Sri-Krishna says again, “Look here, O
gopis, for a kula-ndri to come to a lover is reprehensible. Thereby
she loses reputation and earns opprobrium everywhere in this
world and also loses heaven hereafter. Living at a distance one
can easily worship me with greater devotion and merit than
living near me, because ‘familiarity breeds contempt.’

The first part of the sloka is to put before them all the phases
of fear. The second part giving a subtle hint of his real self to
the gopis. He says that if you want to resign yourself to me
knowing me to be Paramatman, then better go home and think
of me there day and night with your whole heart. That will
give you more happiness than my companionship with you.

This process is similar to the process of a bhakta in the
early stages—This is the process similar to the process of a
bhakta in early stages of his bhakti. The first stage is sravana,
i.e., the hearing of God’s name and all about Him. The second
stage is kirtana, ie., the reciting of God’s name. The third
stage is meditation ; and the last stage is everlasting communion
with God.

Vyasa depicts the trial of a devotee making it attractive With
poetry—It is remarkable how Maharshi Veda-Vyasa, with these
slokas depicted the trial of a true devotee of God, and at the
same time made it greatly attractive for all, with doses of poetry.
In every department of learning (faraar ) a beginner has got to
begin his siksha with the copy of the real, mixed with charming
poetical fictions to make it attractive for him. But to take the
charming copy as real will lead him to great error. The copy
should only serve the temporary purpose as a ladder to reach
the goal. Vyasadeva, to make the abstruse subject easy and
accessible, has put a charmingly attractive coating of poetry over
the surface of the divine rasa-lila.

Dejection of the gopis—The gopis became oreatly depressed
and dejected at hearing Krishna’s unpleasant words. Tears
trickled down their cheeks, and they remained speechless for
some {ime. After restoring their equanimity they replied with
great petulance : .

Gopis' reply «*Accept us as Narayana accepts His
bhaktas—0O all-powerful ( faat ), you should not have given
atterance to such cruel words. We have taken shelter at your
feet, after leaving aside all desires for enjoyment in worldly

3
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relationships. Take us unto you, like Nirayana taking His
bhaktas under His aegis.” The gopis’ addressing Krishna as
‘vibho’ and saying ‘We have taken shelter at your feet’ is nog
the expression of an ordinary lover to her beloved. This indicates
that the gopis supplicated for shelter thinking XKrishna as
Bhagavan. That is why they remained firm in their attitude and,
did not care to pay any heed to Krishna’s frightening words.
They expressly said, ‘Accept us, as Narayana accepts His
bhaktas.” This is not the language of a fallen woman soliciting
love at the hands of her lover.

You are Ishwara and, therefore, you are the object of your
advice—Then they said, “You are learned in the lore of dharma-
sastras. We do not deny that to serve husbands, sons, friends
and relations is the dharma of womenfolk in this world. But we
do know that you are Iswara and, therefore, you are the object
of your advice ; because you are the atman of all lives in crea-
tion; and in your service let our required services to our
husband and relations be fructified.”

God is master, husband, protector and friend—What more
higher level of sadhana or devotion or prema could be uttered
than this ? * ‘God is my master, husband, protector, friend and
an intimate relation. I have none else except God ; if this idea
takes possession of a person, what more remains for him to be
done 2—When this ideal mood takes firm root in a person, his
or her life becomes perfect bliss. He comes to the fountain head:
of all the ananda in the world ; nothing else remains for him
to be attained. The Upanishad says, stra<g si@att fagig. ‘God is
ananda.’

Except God everyone else is upapati—Gopis’ expressions
lead us to the final conclusion that God is the real husband, angd:
everyone else is only upapati. Gopis were not thinking of the

popular worldly dharma-sastras’ injunetions, but of the A,
i.e., the final truth. Who does not see daily the futility of worldly
relationships ? They are wiped off at the twinkling of an eye,
‘when the great God so wills. The gopis fully realised this truth,
and their vision was not clouded like ours.

Derivation and meaning of pati, puttra a@nd suhrit.—From
the root pa the word pati is derived. Pa means to protect. Qner
who can give protection is pati. But if a person cannot protect
himself, how could he be a protector of another? The word
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puttra means one who can save his father from the pun-nama
Naraka. But how could he, who cannot rescue himself from
sin, give deliverance to another ? Who is suhrit or real friend ?
One who unselfishly does good to another is a suhrit. How can
he, who is blinded by his own selfishness day and night, be ano-
ther’s suhrit or real friend ? So, God is the only real pati, putra
and suhrit, and none else. Therefore, the gopis have come to
Him, their Krishna, and have taken his sarana or shelter. The
gopis address Krishna as priyatama, i.e., the most beloved. Who
can be the most beloved than Bhagavan ? One’s life becomes
dear to one, because a part and parcel of Paramatman is there.

Husband, wife, sons, etc., become dear only for Param-
atman—The Brihadaranayaka Upanishad says,

T ar wX qeg: s qfa: v wafe srenasgwma ofa:
firar wafd | @ a1 o} smE FWE Far Gar gafa sreeeg
swm amar far wafa) a ar =1 gt sww g e wata
HcHAEg STHE g faar safea |

One’s husband, wife, sons, etc., become dear to one only for
Paramitman. Atman’s dtman Paramatman is Krishna. afess
gse srg, ged | So the gopis have rightly said to Krishna, “By
serving you, our services to husband, children and friends become
complete.”

Sastras’ injunction are not for those whose minds are illu-
minated with the light of God—The dharma-sastras’ injunctions
and interdictions (vidhi, nishedha) are only for those whose
minds are clouded by avidya and who, therefore, consider worldly
relations as real relations, worldly happiness as true happiness.
These injunctions and interdictions are not for those whose minds
are illuminated with the light of paramananda of God. Those
who understand the great Protector of this Universe as their only
Protector, and believe in Him, sincerely with heart and soul,
are beyond the pale of the secular injunctions and interdictions
of the dharma-sastras. Those who in all sincerity can say and
feel the significance of sloka in the Gira:

Sateaamrat €fg fasfa ama
AT, quEIfa gearesTi wTaar |
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have got nothing to do with the customary duties enjoined by
the sastras.- No sin touches them if they do not follow them.
The gopis have come to ananda Brahman, Sri-Krishna, leaving
aside everything else, as of no consequence ; therefore, they have
got no obligations and duties to tie them down with the injunc-
tions of the secular dharma-sastras. Therefore, when they heard
Sri-Krishna giving them advice to serve their husbands, sons,
etc., they give him the reply with a tinge of sneer in the very
form of address: O dharmavid !

The pith of teachings of the Upanishads—This sloka, em-
bodying the reply of the gopis, contains the pith of all the
Upanishads, and the final conclusion of the Vedanta.

God is atman of everyone—In the next sloka the gopis say,
“You are atman of everyone, so you are always dear to all. We

s have got no need for husband, son and relations, etc. They are
sources of anxiety and trouble. So be propitiated on our account.
Do not disappoint us. We have been anxiously waiting to get you
for a long time.”

Atman is dear to everyone. So is Sri-Krishna—The signi-
ficance of this sloka is: O Krishna, we are women ; you, there-
fore, think that we are deviating from the path of dharma and
going astray. But think of the fact that those who understand the
real meaning of the sastras, be they women or men, cannot bug
be devoted to you; because they know you to be dtman and
you are, therefore, always dear. Aiman is the object of love for
everyone from his very birth; and the image of atman is you.
In the Gita Krishna himself says, ®igATEHT STHY AOgamaaie:,
‘O Arjuna, I am living in the heart of everyone as atman. Srutis
say, Brahman is gfggzey. In Maitryupanishad, Brahman is
styled as war-fasopsifed @satewd w1 Vishnu means all-
pervading ; fafafg sfa Fq'!:q(a: | The Bhagavata says, %y qwT:
Fou: @fsagrasgfamg:. So, when Paramatman is  afagraszfans
Sri-krishna, he is bound to be loved by, and bé the dearest to,
all. Nothing of this world can always remain the dearest. Ananda
is always dearcst to everyone. Man is in searcher after ananda.
He does not want to die, because he does not want to lose atman,
What does it mean? It means Paramatman is joy and happi-
ness. Why do other things become dear to-us? Because Param-
atman or Brahman is there. Paramatman pervades everything

e
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in this world. Bhagavin Sri-Krishna is an incarnation of ananda,
ie., the great Paramitman; therefore, he is always dearest to
everyone.

The gopis are prepared to die if they cannot get Krishna in
this life—In the next sloka the gopis say that if they cannot get
Krishna in this life, they would die meditating on him, for then
they are sure to come to Him. This is the nature of real prema
or love.

Since the gopis have touched Krishna's feet, it is impossible
for them to leave him—In the next sloka the gopis say, among
other things, “Since the day we have touched your feet, it is:
impossible for us to go elsewhere and get ourselves engaged in
anything of this world. The Upanishad also says firra gzaufea
fgay gaew:, ‘I onc comes to paramapurusha Paramatman,
his heart becomes clear and all doubts disappear.

The gopis soliciting Krishna for dasya-bhakti—In the next
two slokas the gopis are soliciting Krishna for dasya bhakti mixed
with sinta or madhura. Dasya bhakti, strictly speaking, is not
what we understand by the relation between a mercenary servant
and his master. This dasya is mixed with santa and madhura
aspect. That is why Kapila, the incarnation of Vishnu, says
(in the third Skandha of the Bhagavata), ‘My bhaktas do not
accept the five kinds of mukti or salvation even if given: they
only want my dasya, i.e., seva or service.’

The gopis are charmed with Krishna's unparallelled beauty.—
In the next sloka the gopis say, “O Krishna, you are finding fault
with us for coming to you; and taunting us as coming to a
upapati. But we ask you, ‘Will you tell us who is there in the
world who would not do the same thing having been charmed
with your exquisite beauty, unparallelled in the three worlds:
and having heard your songs like the flow of nectar emanating
from your heavenly flute? Even the cows, deer, birds and
trees are charmed.” There is an esoteric significance mixed
with poetry in this. By the attraction of @nanda or supreme joy
even the animal and vegetable worlds are thrilled with joy :—what
to speak of man ? :

All the forces are modifications of one force—Modern sciece
has said that ‘all the forces we know are modifications of One
Force and are identical in their essential nature; that the heat
and light and all’*he various forces around us—electricity, mag-
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netism and the rest—that all these are but vibrations of varying
Iengths and activities in a subtle medium, and that they may be
transmuted, the one into the other. They are not fundamentally
different, but are one and the same in their root.”

The western philosophers have now come to admit that
sakti, i.e., force, or more properly speaking, power that plays
in what is called = i.e. matter, is transmutation of power that
is in the animal life. The Bhagavadgita clearly speaks :

agifgertd qat g WEaastas |
aerata a=El asar fatg awEE |

Herbert Spencer in his book, Ecclesiastical Institutions, says,
“The power which manifests throughout the Universe distinguished
as material is the same power which in ourselves wells up under
the form of consciousness.” The Gita says—

. GwEn BefEa, 9 |EwETEy |
RARATEANTE, o fafg WA |

In mineral, animal, vegetable and human, the same power
pervades. Mineral is g (inert), but, in fact, the all-pervad-
ing Power exists in it; or else the power of attraction, repulsion,
etc., would never have been visible there. Our great scientist,
Sir Jagadis Chandra Bose, has proved scientifically that minerals
also feel the fag and get tired when hit in the same way as the
animal does. He has demonstrated the similarity that exists bet-
ween the response to electrical and mechanical stimulus on the
part of living nerve and muscle, and the response of metals. The
reason is nothing else, but that even in mineral God exists, as
in the vegetable and animal kingdoms.

Krishna grants the prayer of the gopis—At last Krishna,
hearing these piteous lamentations of the Gopis, became kind
and granted their prayer, although he is atmarama, i.e., nijananda-
purna. God is the ocean of kindness. But who really prays for
having His kindness? Those who apparently do, their prayers
are not from the depth of their heart. God is all-knowing. He
knows what is working in the mind of him who prays. God
does not become kind to him who is conscious in the heart of
hearts that he has got earthly ties. God will give Himself only
to him who has discarded every tie of this world, like the gopig
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of Vraja. The gopis with tears rolling down their eyes told:
Krishna that they had nothing in this world, and the all-knowing
Bhagavan saw through it. Therefore, he gave them shelter
under his lotus-like feet. A sincere little drop of tear in a man
is more valuable than all the riches of the world he could
possess. God gives Himself to the possessor of that tiny drop
of tears. The Upanishad says of God: g} agfas, ie., He is
quite near, and at the same time far away. “He is as easily avail-
able as it is extremely difficult to get Him. A particle of deceit
( @gzar ) is enough to drive Him far away from you. But if
you can with a heart like the Vraja gopis shed a drop of tear,
He is casily within your reach.

Krishna commences Rasa-lila—After this Bhagavan Krishna,
although he is @tmarama, i.e., having no desire of his own to
fulfil, in, order to fulfil the earnest desire of his bhakta gopis, and
knowing fully well that their mind has become purged of all
worldly desires, commenced rasa-lila with them. He knew that
in the mind of the gopis the jnana or the thought for anything
else has been destroyed.

Pride of the gopis and disappearance of Krishna—But after
some time it appeared that yet a slight and subtle trace of ego
that was lurking dormant in the mind of the gopis grew into
pride ; and they thought that none in this world was so fortunate
as they, because they have captivated even the Madana-mohana,
ie., the charmer of Cupid or Kdma. Bhagavan knowing this
growing sense of pride in their mind, immediately disappeared
from their midst. He did it with the purpose of cleansing their
mind of the last vestige of thought of that nature that proves a
barrier between the bhakta and Bhagavan.

Mind cannot hold two things simultaneously. God dis-
appears when the gopis’ mind slips into their own self—The
esoteric significance of this is : A mind cannot hold two things
simultaneously. The mind cannot remain floating even for a
second without catching hold of something. When the mind is
deeply buried in the thought of God, it cannot think of anything
else. When the gopis’ mind slipped into the thought of their ego
or self, Bhagavan disappeared. In fact Bhagavan did not leave
them and go away. As soon as their thought went to the second
thing, i.e., their own selves, their vision of God naturally become
clouded. Such a thing happens in the first stage of a sadhaka
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or devotefa. .I am quoting a passage here from that remarkable
book, Imitation, in order to make my statement clear :

My son, when the fire of devotion is kindled in thy
heart, let not the favour exalt thee into pride ; boast not of
it to others as a distinction due to thy superior merit, nor
ponder it in thy own mind with self approbation and
complaisance.

Neither exalt thyself in thy own esteem as the peculiar
favoupte of Heaven because thy heart felt the raptures of
devotion and tasted the ineffable sweetness of the spiritual
fervour ; for by those marks the lover of perfection is not
known. !
There is another reason for Krishna’s disappearance. He

wanted to see that the love of the gopis for him becomes per-
fectly matured. A good doctor or kavirdja prescribes medicing
for the patient even after he is cured of the disease, so that there
may not be any relapse. Likewise a follower of jnana-marga as
well as a follower of the bhakti-marga are enjoined to follow their
courses strictly for some time, so that there may not be any
relapse.

The gopis’ premonmada—Thus, the separation made the
gopis think, think and think of Krishna and nothing else; and
the result was that they came to a state of unmada ( g=arg ), ie.,
madness, and tanmayata ( avaAqar ), i.e., a heart quite lost in the
thought of Krishna. They took to considering themselves as
Krishna and imitating his acts. There is nothing unusual in
this. When a man’s mind is completely absorbed in one object,
and the concenftration becomes deeper and deeper, he becomes
‘a part and parcel of the object of concentration. This is called
samadhi of the jnanins and bhaktas. When the thought on the
subject becomes long-standing or stationary, it is called samadhi.
This happened to Sri-Chaitanyadeva, when his thought on Riadha
and Krishna became stationary. He at last came to take himself
as Radha in its very perfection and he lost all the separate iden-
'fity of his own self. This state is called also avesa or tadakarata
m-the sastras. In the first chapter of the Brahma-sutra it is
written  serzeaIr q93q: ArHdaaa, - In the Sankara-bhashya it
has been thus explained :

Once lif:oq a time Indra after seeing Paramitman
thought and said, 1 am the Paramatman’, as Vamadeva
Rishi after having the knowledge of Paramatm~n said,.‘T am
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the Sun.” When the bhedajnﬁna(ﬁ&{inﬂ), i.e., the knowledge
of differences between God and self is obliterated, the votary
comes to think, there is no difference between him and God ;
because he thinks he has merged entirely in God. In the
state of samadhi of a yogi he becomes completely merged
in Paramdtman, and no difference exists.

The gopis also became like Krishna in their thought and
they commenced acting like him." They became tadatmika ;
therefore, they sigsmfader sgg:, ie., took to acting like
Krishna. I will not tire your patience by going into detail as
to their acting.

A gopi's pride and Krishna's disappearance from her—An
incident happened in the meantime. Krishna had taken a gopi
with him at the time of his disappearance from the group. That
gopi after some time felt very much elated and became proud
of herself ; because she thought that Krishna, of all gopis, had
chosen her to show special favour by taking her with him, leav-
ing the rest. So being very much puffed up, she asked Krishna
to carry her on his shoulders, as she was tired of walking.
Krishna sat and bent down to let her ride on his shoulders. As
soon as she became ready to do so, lo and behold ! Krishna
vanished into thin air. Then she realised her folly and commenced
weeping. !

God does not condone pride even in His devotees.—The
significance of this is : God does not condone darpa or pride-
even in His devotees. His bhaktas should be entirely free from
any sort of pride, even the pride of exaltation as His bhakta.
The lines quoted above from the book Imitation clearly indicate
this, viz., “Neither exalt thyself in thy own esteem as the parti--
cular favourite of Heaven.” The Upanishad says :

J@THE q@ W |6 g™ A g @ |
afaza: fasriatl fagaatasmas o

‘One who thinks that he does not know Brahman, he knows Him.
One who thinks he knows Him does not know Him.’

The gopis thought they completely knew Bhagavan Sri-
Krishna and brought him under their control. = The result was
that they completely failed. :

The gopis search for Krishna—The group of the deserted
gopis commenced a search for Krishna. They asked trees and
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‘creepers, and grass and deer, if they could give them information
-of Krishna, who has gone away leaving them. The Upanishad
says :

ar Fatsat At s ar fe wEeTE
a: wiiafag 9t aweafag qed g w@ T 0

“I bow down to that god who is in the fire, water, plants and
‘trees, and who remains pervading throughout the Universe.’

The gopis like jnanins saw Brahman in everything and rea-
lised His presence there. But they could not be satisfied as they
were premika bhaktas. They wanted to get Brahman to their
‘heart in the shape of Madana-mohana Sri-Krishna, and embrace
him ; or else they would ever remain disconsolate.

In their search for Sri-Krishna, following his foot-steps, they
‘met the particular gopi on the way, weeping bitterly. They heard
the story from her desertion and then pursued the search all
together taking her also along with them.

The gopis see pitch dark ahead in their search and return
to the bank of Yamuna—After a trying search they sighted deep
darkness ahead, and could not proceed further. At last they
returned to the sandy banks of the Yamuna and commenced
‘wailing and crying for Krishna reciting his name, and made an
abject surrender to Him. Sometime after this, Krishna suddenly
appeared before them with a smiling face.

Why the gopis saw pitch darkness before them in the search
at Vrindavana ?—Because darkness had already crept into the
Vrindabana of their mind. The tamoguna, i.e., darkness of the
mind, had promoted their ego to think that they would find out
Krishna in the outside Vrindavana. That pride was humbled.
They, therefore, returned to the bank of the Yamuna, i.e, the
place wherefrom they had started, and took to chanting his name
and uttering fervent prayers. One thing must be noted here that
the idea of their returning to their own home did not occur in
their minds, because they had come to Krishna leaving altogether
their hearth and home and had become Krishna-maya and
tadatmika, i.e., completely absorbed in Krishna.

The relationship between God and the jivas—The eternal
telationship between God and the jivas is that of sevya and
'sevaka. When jiva separates from God, he roams far and wide,
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contracting various relationships in his worldly life. When at

last he comes to recognise his own self, th:en dis.cardmg com-
pletely the false and illusory relationships, Wlth. whu_:h ht:: has s:jo
long been entangled, he returns to his .old relationship with Go- ;
This is called svarupavasthina of the jiva. So l_ong as the_ gopis
thoughts were on their own selves and had rehed_ on their fhwn
strength for seeking and finding out Bhaga\{ﬁn Sri-Krishna, eg
were unsuccessful. When realising their mistake, they ¥etumed
to their svasthana, ie., own place, and comr?nenced c_rymg im

praying, Krishna appeared before them again. I give b‘; Oﬁ
a parallel passage of prayer from that remarkable boo

Imitation.

st Lord, most beloved and spouse of my soul,
suprg?f: resourcc of light and love and sovereign 101';1 S<t>§
Universal Nature ! When will it be granted me toh Ei] :
and see how good thou art! O Lord my God, wl}en sl rfthc
lie wholly absorbed in thy fulness ! ‘When shall T lose (;f =
love of thee all perception of myself, and have no sense y

ing but thine ? _ _
bemgi—Iol\lv loilg will my Lord delay His coming ! Oh, Lréllfidy
he come to me and turn my sorrow into joy! Come C; Lo
come quickly ! In thy absence no day nor hour 1s joyitl,

thou art my ]Oy. A

The gopis t}:rhant Krishna-nama together—In '.Lhe text_ it is Salﬁ
that the gopis &w®3ar &{: F<ui, They chanted Krishna-nama togde
ther” The mode of bhaktas’ prayer is differe.:nt from the 1.1'::.)11
of jnanis and yogis. The jnanis and yogis med1.tate on E}od si Iii
alone in seclusion, whereas bhaktas pray char;tmg Gold‘s name
company with other bhaktas. Bhagavan says in the Girg,

afer AzagoT aragd: qIEd |
Fuasa® At (9 geaf 9 @@l 90

The tears and earnest prayers of the gopis and their hubn:fha-
tion and contrition brought back Krishna and he appea‘red- OE
them. I will again quote a parallel passage from the Imz;iztltont h

m here ! Behold T am come to help thee,
becaizhgtllgu Ihaas called upon me in sincerity and truzlh. '[}"tl;ly-
tears and the desire of thy soul, thy hur_nrlhatlon and co
tion have inclined me and brought me to thee. '

Krishna reappears before the gopis—As soon as Kf';_sl;if;:
appeared before them, they stood up together and felt as 1
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had returned to a dead body—swegdnuq,  wateea:  wog

gamady | The Upanishad says, Brahman is gy qIAgETAg:
Sukadeva, following this saying of Sruti, brings in this simile. He
compared the gopis with dead bodies and Krishna with prana, i.e.,

lifebreath.  s3sfay  aedwfa @zt asfa¥® agracm wdw ag

gaRE  araa: 1—So says the Upanishad : ‘Brahman moves
about, and at the same time does not move at all. He is far away,
and at the same time quite near. He is in the heart of everyone,
and at the same time outside everyone.

When the gopis' belief in their own power to find out Krishna
is gone, Krishna reappears—This saying of the Upanishad was
practically demonstrated by Krishna in his lili. As long as there
was a lingering trace of asakti or attraction for the gopis for out-
side things, Krishna was far away from them. They could not
find him, ferreting out the whole Vrindavana. As long as the gopis
depending upon their own ability, thought that they would find
out Krishna, they failed in their attempt. When their belicf in
their own power was gone, and with all their heart and soul they
resigned to Krishna, and offered heart-felt prayers to him, Krishna
of his own accord appeared before them. Life returned to the
body, and the body became enlivened with all the faculties.

Meaning of Vedas' injunction of karma-kanda first, then
jnana-kanda, and then Brahma-jijnasa—Now all the worldly
desires of the gopis became fully extinct and they got Paramatman,
their hearts’ sole desire. The Vedas at the beginning enjoined
karma-kanda as the means of attaining God. They could not
‘halt there and had to enjoin yaga, yajna, etc., to propitiate the
gods, Indra, Chandra, Vayu and Varuna, and upheld the happiness
of Svarga. But the honest sruti could not stop there. It saw that
the aim and object of all karma-kanda is permanent happiness.
But karma-kanda could not promise that. That is why jnana-
kanda followed karma-kanda. After that the Upanishads® Brahma-
jijnasa came and its discussions and conclusions, The gopis after
undergoing an elaborate puja of the goddess, Katydyani to begin
with and roaming over the length and breadth of Vrindavana,
could not get Parama-Brahman, the giver of the real and unalloyed
bliss ( 9t@ .g@ ). So at last coming to realise the futility of
their own efforts, when they came back to the bank of the Yamuni,
the place from where they began their search, and commenced

il
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crying for Krishna, chanting his name with their whole heart and

soul, and also completely resigned themselves to him, then and
then only could they attain Krishna. There is no 9ther way.
This is the final teaching of the Upanishads; and this teaching
is amplified in the Rasa-lila of Sri-Krishna.

qalET: FATSIHICATeEa g | |
wgfatest a9 9= geAT FAT F4T: 0
“Just as the mumukshu getting prajna, i.e., God leaves the world,

so also the gopis getting Krishna shook off the pangs of separation
and became quite happy.’ ‘
TEAATGIZATAGAAT AATATE et a9 ag: |

The gopis are purged of hrid-roga—"The gopis seeing
Bhagavan became purged of worldly desires of the. heart, t}lley
became totally purged of kama; just like the Srun? _not l?-emg
able to find the great God in karma-kanda came to jnana-kanda
that gave the vision of God the Everlasting Bliss.’

Even after getting salvation a bhakta finds pleasure in tlfe
service of God—There may be a question as to why the gopis
even after attaining Parama Brahman, devoted themselves Eo
His service. The answer is this : The bhaktas of Bhagavan
even after attaining the much-coveted salvation, find p%easurc
in the service of God. Generally this is not the case with the
yogis and jnanis who have attained salvation.

The gopis’ questions to Krishna—When Krishna tpok his
seat in the midst of the gopis, the gopis as?ced hix.n certain quis-
tions in pranaya-kopa, ie., in anger mixed with love : O
Krishna, in this world there is a class of men who love onl.y
when they are loved. There is another class who love even if
they are not loved. There is a third class who'do not .Iove
even if they are loved or if they are not loved. Will you kindly
tell us how is this” (meaning, to which of these. clas:_;es do you
belong)? The gopis cleverly put these que§t1ons in order to
bring Krishna to task for his past condqct in tn‘a‘atmg them
like that. Krishna’s reply to the first question is: : Thc_ase who
love when they are loved is like a barterer.’ I-.Ie'ls guided b_y
selfishness, There is no real friendship nor merit in that. It is
like a sale-purchase business.”

o
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Ahaituki bhakti is the only way to realise God Krishna—
The significance of this reply is that ahaituki bhakti is the only
way to get Krishna. The religion that is tinged with phala-
kamkshi, ie., the desire for result, is a hypocritical religion. It
is not a dharma at all. Upasana with phalakimksha is a deceit-
ful upasand ( %9z SqrEar ). It cannot be called an upasana
proper. If the worship or prayer is based on the desire for gain,
such as riches, issues, etc., Krishna remains far away from it.
We see in the worship of the current deities that the worshipper
prays; w+ 2fg aur 2fg @ af§, etc., ‘Give me riches ; give me
namé and fame; give me assurance of safety, and destroy my
enemies,” etc. We find nothing of the sort in the worship of
Krishna’s image. Krishna’s image stands in a graceful pose with
smiling face, playing on the flute. Krishna is available only when
he is worshipped with sincere love, without &TH«T. There is no-
lasting dnanda in the things of this transitory world. 'It is only
in the everlasting Brahman, whose image is Sri-Krishna, the
concentrated essence of ananda or bliss. If 1_hC worshipper for--
sakes the relationship with the things of this mundane world
entirely with all the sincerity he could command, paramananda
Krishna will be within his reach. Of course, Bhagavan says in
the Gita that ¥ auT @it ggwed atede wawag, 1 grant the
prayer of my worshipper according to his heart’s desire.” Those,
whose aim is just to get worldly gains, their prayer may be ful.
filled. The aim of the gopis is to attain God. The real worship-
pers of Bhagavan Sri-Krishna do not desire for anything except
his services. Bhagavan reflects Himself on bhaktas’ heart like
the reflection of the image of a China-rose on a clean mirror.
The mind, that is not free from dirt and dust, i.c., desires for
worldly gains, no image of sat-chit-Ananda can be reflected
there. ;

The love of one who does not care for a return is pure love
and is of real friendship—Here is Krishna’s reply to the second
question : “The love of one who does not care for any return is
pure love, and is of merit, as well of real friendship. It is just
like the love of parents for their children. Even if the son does
not love his parents, they cannot but love their son. There are
people also who out of great kindness in their heart love others
without caring for response.

Krishna is not among this class of people—“But 1 am not
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within this class also. My affection and kindness is different.
from this class of people. The kindness of a kind person is a
kind of transmutation of sattva-guna of his heart. When he seces
the sufferings of certain people, his heart melts, and he cannot
help it. But I am above all the three gunas; I am perfect cease-
less bliss. I, therefore, do not become affected with others’
sorrow ; but my kindness flows towards the sufferers all the same..
Father’s and mother’s affection flows in a particular channel
towards their children; but my affection pervades the whole
Universe. It is not dependant on any particular cause or reason.
I am full of kindness and affection. They are for every one in
the Universe. That is why I call myself gwysg @Ay 9 ®
g‘sgﬁ-sf‘g & fag: 1 “O gopis, I am, therefore, not within the category
of your second question.”

Krishna’s answer of the third question of the gopis is :

Krishna is not within the category of the indifferent—The
gopis wanted to know if Krishna is within the category of those
who are quite indifferent, and do not love even when loved or
when not loved at all. The gopis thought they would find:
Krishna in this class. Krishna understood this and said, No. He
said that there are four sub-classes of people within this cate--
gory : (1) The minds of those, who are brahma-jnini or-
atmarama are concentrated on the joy of their own self, they are:
antarmukhi, i.e., introspective, and devoid ‘of bahirdrishti, i....
outward vision. I am also atmarama, but notwithstanding that,.
[ have got to look to the welfare of the whole Universe. I see:
through the outside and inside of the endless lives habitating
this endless brahmandas. So I cannot be compared with this class:
of men. (2) Although those, who are aptakima, have their eyes
directed outside, they have got no desire of their own to be ful-
filled. Therefore, they do not love any one. I am also aptakama,.
but my bhaktas’ wish forcibly leads me to volition. So I have
got no similarity also with this class of people. (3) I am not to:
be counted amongst the ungrateful wretches, because I am
Jagannatha ; I dispense the fruits, i.e., consequences to the people
in accordance with their karma and to bhaktas in accordance
with their devotion. (4) I cannot, of course, have a place amongst
the gurudrohi, ie., those who do not return good for good but
do injury to the benefactor in return. I am rather their
Chastiser.
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Krishna reveals his true nature—Xrishna now explains his
conduct and reveals his true nature and real self before the
gopis : “Listen O friends, listen ! When a poor man after get-
ting some money loses it, he does not think of anything else
except the lost money day and night. In order to place my
bhaktas in a similar situation so that they can think of nothing
else but me, I disappear from their sight after being visible to
them for once.”

Any one wanting God must think of Him and Him alone.—
If anyone wants God at all times, one must think of Him and
Him alone, leaving aside all one’s worldly thoughts. God, there-
fore, says, “Ye worldly people, you are so fond of wealth; you
will have to love me likewise, and then will you get me. When
you lose your wealth you have got, you think of it day and night.
you will have to think of me likewise and then you will get
me for ever, and otherwise not. I, therefore, out of kindness
place my bhaktas in such a situation.”

No obscenity in rasa-lila—1 would, in passing, draw the
.attention of those superficial critics who scent obscenity in rasa-
lila to the above slokas where God reveals Himself.

Krishna had disappeared only to strengthen the love for Him
in the gopis’ hearts—In the following slokas Krishna says, “Q
gopis, I know you have left lokachara and vedachara and your
dearest and nearest for me. I too did not go away anywhere
having left you. In order to strengthen your love for me I wag
remaining jnvisible ; but I had seen you and heard you all along,
You are dearest to me; and I am also your great well-wisher.
So you ought not to blame me.”

I quote another passage from the book Imitation here :

And he that loves with purity considers not the gift of the
lover but the love of the giver ; he values the affection more
than the tokens of it; esteems his beloved infinitely beyond
the benefits he confers; and with a noble generosity divest-
ing his mind of all desire of personal advantage reposes
himself not upon my gifts but upon me.

Krishna even remaining invisible heard all what the gopis
said —Bhagavan told the gopis, “Remaining invisible T have seen
you and heard all that you have said.” This is a saying for
everybody in this world. God is all-knowing and all-pervading:
He sees and hears everything done and said by everyone in this

o
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world everyday. None can do anything or even think of anything
without His knowledge. He saw the gopis and heard their sincere
prayer and understood their deepest longing for Him. So He
appeared before them. He does not appear before us because
He sees through our insincere behaviour and hears our insincere
talk and understands the existence of impure thoughts in our
hearts that are engrossed in matters worldly. In the bhakfi-
marga the bhakta sees Bhagavan. But in jnana-marga and yoga-
marga this does not happen, because there the upasaka merges
in the upasya, and loses his "separate identity. That is why
jnani’s ananda is called jnanananda and the yogi's ananda is
called atmananda. The bhakta’s ananda likewise is called
premananda or Bhagavadananda. TIn jnana-marga as well as in
yoga-marga the process is similar. The jndni in his earlier stage
feels Brahman as a flash of lightning that disappears immediately.

-That whets his desire to feel like that again and again. The

yogi also in his state of samadhi, in course of tasting atmananda,
finds his sight at times drawn towards outside world. That makes
him more cager to return to his former state of samadhi. This
process leads the n’.{ind gradually to the stable state of mukti. In
bhakti-marga also in the carlier stages the bhakta loses sight of
Bhagavan after catching a glimpse of him. In course of his
sadhana when his eagerness becomes deeper and deeper to see
Bhagavan again and again, he comes to attain Bhagavan at last
and for ever. This was the reason why Krishna told the gopis,
«po not be offended with me. I gave you the temporary pain,
with a view to give myself to you for eternity.”

The gopis’ love for Krishna is niskama ; it cannot, therefore,
pe repaid—In the next sloka Krishna says, “You have come to
me leaving behind everything and discarding all the ties, and
your love for me is niravadya, ie., niskima. I shall not be able
to repay your debt even if I get the long life of the devas. So
you, by your own liberality, get it repaid.”

The bhakta does not want to destroy his separate existence
even after mukti and wants to serve God eternally. So God can-
w0t get rid of him and repay his services—The estoric significance
of -this is that Krishna is the image of the concentrated essence
of ananda. The gopis are devotees of prema-bhakti. Ananda
can give satisfaction to a jnani and a yogi in full ; but not to a
premika bhakta;; Jnani seeks merging in God as the ripples or

4 .
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particles of water do in the limitless ocean ; the yogi seeks to be
identified with the Paramatman. When they attain these states,
they are satisfied. But the premika bhakta does not want to
destroy his separate existénce. He wants to serve God for ever
and enjoy the bliss of his services etérnally. Therefore, Bhagavan
is unable to repay the debt of his premika bhakta. His bhakta
has nobody else except his Bhagavan. Krishna cannot throw
him off, and cannot get rid of him, because he is tied up with
the tie of prema-bhakti, because his name is Damodara. He ran
away as far as he could from mother Yasoda, but at last he was
caught and he had to accept the tie at her hands.

Krishna commences rasa-lila, a circular dance, with the 2opis.
The, conquering of kama, i.e., carnal desires, is the object of rasa-
lila—After this Krishna commenced his rasa-lila with the gopis.
Rasa means a kind of dance where several dancers, both male

and female, dance in a circle. The male dancers put their hands -

on the necks of the female dancers and females catch hold of
the hands of the male dancers, and all of them dance in a circle.
Sridhara-Svami, the chief commentator of the Bhagavata, says—

et am lgﬂéﬁﬁ‘gﬁﬁ' wafage:, ‘It is a dance of many
dancers dancing together.” At the beginning of the rasa-
panchadhyaya Sridhara-Svami says, seamziesterfiems stafwar-
SIS awwq | ‘Bhagavan Krishna with a view to show
Kama-jaya, i.e., the conquering of Kama or Cupid or carnal
desires, played this rasa-lila.’

By copying the ordinary rasa dance, Krishna played the rasa-
lila—Sridhara means here to say that the copying of the ordinary
rasa dance Krishna played the rasa-lila in order to show the vic-
tory over Kama. Following the worldly dance of worldly dancers,
Krishna played this divine lili. To make the divine truth easily
‘comprehensible to the people of this earth, it is necessary to
express it in the terms of the world. By taking recourse to the
inscrutable Yogic power Krishna commenced the dance, becom-
ing as many Krishnas as there were gopis. This is quite in keep-
ing with the appearance of Paramatman in the heart of a group
of sadhakas or devotees who, sitting together, pray to God. It
is just like the shadow of the sun reflecting separately on the
waters of many pitchers kept together. God appears in the heart
of everyone simultaneously, and each devotee think that God is
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only with him, as each and every one of the gopis in the rasa-
mandala thought that Krishna was only with her.

The Upanishads says : @t & @:| W@ @arg FeeHIAwal-
wafi | etaed Aot fge | sAvgRa afesart aarfa s |
ATA=aA Ar@rfa sarea |

‘Paramatman is rasa ; and the root of satisfaction of the creatures.
All the creatures emanate from Paramatman, the fountain-head of
ananda, and live by ananda. g
Krishna's dance and play with the jivas is rasa-lila in znnrcf-
tion of the rasa dance—The basis of the Brahmananda is Sri-
Krishna, the image of concentrated ananda. His dance and p_lay
with the jivas, who are prema-prakritis is called rasa-lild in imltg-
tion of the risa dance. In the pure heart—Vrindavana of his
bhaktas the union of Paramitman and jivatman takes-place. In
this mundane world the pleasure of the union of male and female
is éonsidered to be the highest. Krishna, taking recourse to
Yoga-maya, acted like that in order to attract people to the real
divine communion, the only way to taste the divine @nanda that
leads men to God. The Upanishad says,  qgaur fygar femr

QrIftsasl @ a1@ feET 3% ArFaianard 9w, ete., likewise the

jiva in communion Wwith Paramidtman finds himself in a similar
state. In that state of holy communion the devotee forgets the
existence of father and mother, Chandala and non-Chandala,
tapasvi and non-tapasvi. He goes beyond the pale of papa and
punya, ie., sin or merit. His heart becomes purged of all SOITOWS.
This is the reason why the gopis had forgotten everything
including their hearth and home, husband and children.

Paramatman’s dance With jivarma is ananta—In rasa-lila
Krishna danced in a circle. A circle has neither beginning nor
end. This is to show that Paramatman’s dance with the jivas is
ananta, i.c., endless and continuous.

The meaning of Sukadeva's coupling Krishna's name with
adjectives such as atmarama, etc., in rasa-lila—One thing n?ust
be taken note of, that in the rasa-panchadhyaya, where there is a
mention of vihara, Sukadeva has coupled Krishna with such adjec-
tives as atmarama, atmarata and Bhagavan, to guard against the
conclusions as to his acting like ordinary human beings. These
adjectives indicate clearly that Krishna is self-sufficient and has
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got no desire of his own to be fulfilled. He acted that way
taking recourse to yoga-maya. His intention was to lead men
through (ransient happiness, that results from worldly endeavours,
to nityananda, i.e., the everlasting joy, and thus create distaste for
the transitory so-called joy. Mahamuni Sukadeva has later on,
in reply to Parikshita’s question, cleared all the doubts that might
linger in the minds of people as to Bhagavan Krishna’s propriety
of acting rasa-lila.

Sukadeva's first reply to clear King Parikshita’s doubt.—
Sukadeva’s first reply to clear Parikshita’s doubt is :

“Persons with divine power are seen to break the rules of
dharma and exhibit courage. In such a person it is not considered
to be a sin. The fire consumes everything. Those who are
tejiyan, i.e., Isvara or masters, having full control over the organs
of senses,~ are not liable to breaking the injunctions of the
dharma-sastras. They are free from ego; so they are not res-
ponsible for such things. But those who are not Isvaras not only
should not do such things, but should not even think of it. Ordi-
nary people should not take the example of Rudra who swallowed
poison easily. A man ought to follow the advice given by maha-
purushas, but not to act like them, except those actions of theirs
that conform to their advice. Mahapurushas are free from ego ;
so they do not earn merit by good works, nor sin by acting badly.
That which is detrimental to body and soul and is blameable in
the context of society is sin. Those mahapurushas who have got
no connection with their bodies and society have no good and
evil to account for ; so they are not considered to have commited
any sin. The great God who is the master of these Isvaras or
mahapurushas, and of the whole world, and also of all papa and
punya (merit and sin), it is needless to say that He is beyond
the pale of papa and punya as prescribed by the dharma-sastras.”
In the Gita Bhagavan says :

a ¥ quyifia sasd g ey FaqT )
A AT Ao ferefra @ ¥ FAwS €I

‘O Partha, I have got no duty to perform in the three worlds;
nor have I got any desire for the fruit of karma; nor do I get
entangled in karma : therefore, I have no karma-bandhana.’
,S“kad_""’a's proper reply—Sukadeva first, according to kau-
mutika nyaya, replied this way to the question of Parikshita. Now
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he comes to the proper reply: ‘O Mahardja, now hear the real
thing. Nariyana Sri-Krishna is all-pervading. He is inside and
outside of everything in this world including the gopis. Then who
could be His paradiara (gqeew)? In the Gita Krishna says
qgw =g gfz afafaer ‘I am in the heart of everyone.” Again
he repeats, #w: gval arwaqd fwfmgfa gasga 1 ‘O Dhananjaya,
there exists nothing but me” The Vedanta says, Parama
Brahman created the Universe with his maya and then entered
into it. ‘Therefore, it is evident that Bhagavan Krishna played
with his own self. He had no paradara. Sukadeva says.

X THOT SR TunTE: @qfafasafasm:, Krishna was play-
ing with the Vraja gopis just as a boy plays with his own shadow
upon. a mirror.” Sukadeva again_says,

g, @g FoE difgan @ @A |

TR WA S @ SR, aatsa:

. “The wives, who were playing with Krishna in the rasa-mandala

at Vrindavana, were all along seen by their husbands lying by
their sides at home having been overpowered by the maya of
Krishna ; so they did not become jealous of Krishna.” Sukadeva
says : Y
“wgagTa WAt wrgd FgmiEa: |
WAA ATENY: ST AT AT TR WA N
‘God incarnates as man to favour His bhaktas ; so that by hearing
His lila, they may be attracted towards Him.’

Evolution of the world out of kamamaya and gunamaya
adirasa—This world has evolved out of kamamaya and guna-
maya adirasa. The ananta ddirasa that is free from kama and
ouna is the eternal rest for jiva. This worldly adirasa is the evo-
lution of that sweet and pure adirasa. When jiva frees itself
from this impure worldly adirasa, with the help of prema-bhakti
and tastes that Divine Adirasa, then it becomes fit for commu-
nion with Paramatman. The name of that soul-exalting nitya-
lila is rasa-lila. In that lila there is result without action, there
is satisfaction without the hankerings, of desire. There is only
pure bliss. Tt is not possible to give an inkling of that pure rasa-
lila between jivatma and Paramatman without taking recourse to.
to a certain extent, the model of ordinary rasa dance of worldly
adirasa. The Upanishad has also, therefore, taken this course
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and‘ given the example, such as ag Fur faaaT faar aeafisawt @
> ﬁ?_ﬁﬂ _%‘q q AT+a< qur gard g&w: | That is why Bhagavan played
this rasz%—hlﬁ in Vrindavana, taking umbrage under sringara-
rasa, which is only a chalana, i.e., pretence. Sridhara-Svami
tl_lerefore, says this in the beginning of his commentary on thf;
ra...sa-.paflchﬁdhyaya. The Tattvajna bhaktas, who are able ta
dlscnn?lnatg between the water and the milk will take the portion
that is milk, ie., the divine premananda. The Ilovers of
worldly pleasure, even if they fail to take real substance, will be
gr-adtially drawn to it, being tempted by the attraction of worldly
sringara rasa. Such is God’s kindness for everyone. God wishes
?’hat everyone should come to Him. Anyone who thinks of Him
1r£cessantly in any form such as through sakhya, dasya, madhura,
Vc'.ltSleya and even enmity, the all-merciful Bhagavan will draw
him towards Him and will give him shelter under His wing. He¢
gave a salvation even to Sisupala, his great enemy. Kamsa
attained Sarupya salvation by constantly thinking of Him out of
great fear for his life. Sukadeva in reply to Raja Parikshita says
in the first chapter of the rasa-panchadhyaya :

FTH mid wd cAgAFd @iggRa = |
facs gt faggar wifsa a=n=at fg T
Let any person think of Him in any way, day and night ; he

is sure to be absorbed in Him. Because the properties or qualities
of a thing do not await anybody’s desire to produce their effect
If a man takes nectar thinking it to be poison he would not die‘
I.f_ a man takes Krishnanama even carelessly, the kind God givc:;
him salvation. So says the Skandapurana :

A AOATATS Age™I |

aeefHaIgache facEed |l

aFafq gfeitd wgar dwar ar |

AT ATATA AT, FEOETH |

5 d_Two kinds of error mentioned in the Vedanta—In the
thc: anta mention is made of two kinds of error : one samvadi-and
e other visamvadi. The author of Panchadasi says :

fragar wfienfafadarfasm: gqa: |
aftrrarafosnfea: d@arfasam Isaq 1
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‘By seeing the glow or light of a mani or jewel from a distance
if any person thinks that glow or light to be jewel, he makes a
samvadi mistake. If likewise seeing the light of a lamp he thinks
that light to be a jewel he commits a visamvadi mistake.” Both
these are mistakes no doubt. But the Tesult is different. If he
goes to take the light of the lamp as jewel he would not get any
jewel. But if he stretches his hand towards the light of the jewel,
he will ultimately catch at the jewel. Therefore, if anyone goes
towards Bhagavan being led by samvadi bhrama he is sure to
get Him after some time. A person who, being attracted by the
outside glow of sringara rasa, peruses rasa-lila and hears it, in
course of time will be led to Bhagavan ; because his bhrama or
error is samvadi. Being attracted by the outward glow of the
jewcl, he is sure to place his hand on the jewel at last. The
Vedas, the Vedanta and the puranas all admit clearly God’s power
of attraction. If a man utters the name of God only just before
his death or even in his delirium, he is promised salvation or
mukti. Who does not know the story of the sinner Ajamila ?
Even the advaitavadi Panchadasi says,
FaYATE: WWATE WRAT AEn G457, |
B @A & A SA A

The Vedanta-sutra says, @Y&aq Fereawd, ‘The creation of
the Universe by the Parama Brahman is His lila ; that is play
only. "

Ananda is support of jivas. lJiva gets a minute particle of
this eternal ananda and that is enough for him.—Ananda is the
peace, rest and support of jivas. The Upanishad says, afagrasgad
q¢ mg | The jiva is a part of Brahman according to the Upanishad.

X Therefore jiva is also a lover of ananda, but at heart, not the
transient worldly ananda. The worldly pleasures that go by the
name of ananda is not the real &nanda, which is eternal. The
eternal anandam is a3 sTAFgATaTe Brahman, who is Brahma-
nanda. The jiva gets only a minute particle of that ananda, and
that is quite ‘enough for him. Without sat there cannot be chit.
Without chit there cannot be ananda. Brahman is sat-chit-ananda.
Paramatman, which is other name for Brahman, is also sat-chit-
ananda. Bhagavan, which is another name for Brahman, is also
sat-chit-ananda. Brahman, Paramatman and Bhagavan are one,
and the one is three. The name Brahman gives prominence to
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jssatt.hs’ztrztmlllgct;}la11 to 'chit and Bhagavin to ananda. Sri-Krishna
e atc .1 ananda mcarnaEe. That _is why the Srimad-bhagavata
Says, gsa: qfaqra:qf&qg: §ax: | Sri-Krishna is the support of
Jivas and particularly of bhaktas, The Vedanta says aqy
S¥Erq | This is Sri-Krishna, no doubt. bl
réﬂ; {;9 hzﬂe?z .of izearin‘-g r&sa—lil&.—.The concluding sloka of
e S its: ﬁaﬁ’fm‘q asra%{fi:{ﬁga; f&suﬁ-f, etc. T will give
- © wTag (analysis) of it, ie., ¥+ 1N easy Sanskrit
Instead of quoting the whole sloka : q: wgrfraa: asaafiy: Hg
ﬁfﬂfﬂ & famifed spoame s ot sl CIEE f‘a’e‘rﬁﬁ;: wafg
9t wfs nfer%zt g A i gT afeaafa |
g : 0 with respectful regard hears this risa-lils

of Bhagavaq V1shnu. with the Vraja gopis or recites it,S vl::tsl?xr{ll;
Very shorjc tme attains prema-bhakti for Bhagavan and b -
;}ble to discard kama the disease of the heart. T

The author, the narrator and the hearer of rasa-lilad.—At the
ﬁrst place, we shall have to see who is the author of the descrip-
tion of rasa-lila, who is the narrator and to whom it is narratelcjl-
Krishna Dvaipayana Vyasa, the author of the 18 puranas and of.
the Vedanta-sitra, and the apportionmentor of the Vedas, is the
author. Vyasa’s son, Sukadeva, the confirmed Brahmach;‘u'i and
bhakta yogi is the narrator. Raja Parikshita who is in prayo.
pavesana under the curse of a Brahmin and, therefore, ig most
p_emtcnt, and is. eagerly seeking mukti, awaiting his doom ig
listener.

_ The conclusion is unavoidable that rasa-lila is not sop
fhmg. indecent—If these things are taken seriously into cq 2
dCI'E!tIO.Il,.IhE conclusion is unavoidable that Parikshita could I:lsolt
be a victim of deception by Vyasa and Sukadeva with somet

the

hing

indecent like the putrid worldly sringdra rasa, the delight of °
o

ple.asure-hunting worldly people. It is, therefore, clear that i
Krishna’s rasa-lili there is something divine under the cloak Or;
worldly sringara rasa. Let us not throw away the substantial
'%‘rl?;]:;eseel]rig the outward s}cin of husk, with which .it is covered.
Saying’s Wofothare_stc?ady-mmded and have got regard for the
B el ednshls,r arc sure to ponder over the matter, and
s IfleKspbsta’nce_und_ezneafh—l mean the essential path
o] "I rishna’s rasa-lili Kama or Cupid, casting off his
coll of fickle nature, has transformed himself into divine
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prema. Kama has got no separate existence of his own. Man’d.
body is his sole habitation. When man will be attracted towards.
Krishna, the Paramatman, kama will be nowhere. Jiva’s union/
with Sri-Krishna is his lasting peace and bliss. Sukadeva truly
says that when a person with steady regard listens to the des-
cription of Vishnu’s rasa-lila, he will soon get rid of kama and
attain salvation. The bhaktas of Bhagavan aspire for that kind
of mukti that makes them taste eternally the bliss of Brahman.
Our earthly language is mot powerful enough to express that

‘bliss. We have got to take recourse to it all the same so as to

indicate something like that bliss. '

Rasa-lila is the play of the embrace of jiva and Brahman—
The gopis forgot the whole world by embracing the image of
ananda. So Krishna’s rasa-lila is the play of the embrace of
jiva and Brahman and nothing else. To forget the world is ta
drive away kima and kamana, ic., desires. The way for the
divine embrace is prema that makes the lover extremely discon-
solate at the separation from the beloved. This is the teaching
of rasa-lila.

Sukadev used the expression mwaafw: fasui: gd famifed ¢

Vishnu’s play, and not Krishna’s. Why? The expressive word
“Vishnu’ is used here to show that Vishnu who is all-pervading,
and is playing day and night inside and outside the Universe with
his own sakti, is Krishna and none else. He is sacchidananda
Krishna. :
Summary of the five chapters of Rasa-lila—In the first
chapter of the rasa-panchadhyaya Krishna, calling the gopis to
his side, with a view to testing the sincerity of their love for him,
at first wanted to frighten them away showing dharma-bhaya,
loka-bhaya and prana-bhaya. But the gopis were not frighten-
ed, and they persisted. Is it usual for women, who are in a
company Or group, to go together to their single lover? Cer-
tainly not. It is, therefore, nothing else than a congregation of
bhaktas of the same mind and thought, seeking shelter under
God’s feet.

It has already been seen how sometime after rasa-lili had
commenced, the gopis felt proud of their position due to their
thoughts having been diverted to their own selves and Bhagavan
disappeared immediately. Is it not similar to what the



58 THE RELIGION OF LOVE AND DEVOTION

‘Upanishads say about the vanishing of God from the mind of a
devotee as soon as it is diverted to a second thought ?

! II} the §econd chapter, the gopis are found roaming over
Vrindavana in search of Krishna, and being tanmaya, i.e., quite
absorbed in Krishna’s thought, asked the trees, plants, bushes
-and _beasts about the whereabout of Krishna. Is it not.like the
samad}{i of a sadhaka in early stage? Has it been noticed any-
where in this world that hundreds of women join in a group to
search for a single lover of theirs, who has left them ?
Yamflrllrthe third chapter, the gopis sitting on the bank of the
g 3 were loudly c,rymg for Krishna, addressing him in
b laexpres§1ve of God’s names and attributes. Was it a cry
ot ttélgztatigthof thelfallen women uttered at the separation
i erous lover who had left and gone away?
K In the fourt.h chapter, Krishna appear in their midst. The

alk of the gopis with Krishna was simply ennobling. Could
such talk take place between ordinary lovers ?
.brac:n I?he .ﬁfth- and last chapter the gctpi.s. are in the final em-
Y o Srl-KI:.lShHa. That was an exhibition of the jivas® only
5 1.e_., coming to the lap of God, and tasting the coveted
eternal joy and bliss.
This is the rasa-lila of Sri-Krishna.
‘ ‘Krishna played nitya-lila in Vrindavana and samsara-lila in
DVarfkc‘t.—Krishna played his nitya-ila in Vrindavana and
_samsara-lila in Dvaraka. By playing these two kinds of lilis he
IIS?(?WE(I the difference between them vividly. In the union of
Tll;l:hna a’nd gopis in Vrindavana there was no intermediary.
s 0%01;;13‘ sincere prema was the only intgrmediary. The chant-
s knshna-nama was the max.ltra. Their own pure chitta was
i aker of sampradana. Their e:ntire self-resignation was the
_ ukn?'ge:. Whereas in Dvaraka in Krishna’s marriage with
ha B;:}l] apd others,' th.ere was ghatak or intermediary such as
e imm,_ Ve_,damdhx. .There was the full play of niskama
Sorrow""n Vrmdavana, unlike at Dvaraka. The result was 1o
) Vri;u?; pain there ; and even not a small bird was destroyed
admnm;am. In Dvaraka, Ruk£n1n1’s 'sorrow when her son
Satrajita Wawasi stolen, and Satyabhama’s_sorrow when her father
andifd ES killed, etc., were many. ershr}a destroyed his vast
€riul Yadu-vamsa before his ascension. But he did not

RASA-LILA OF SRI-KRISHNA 59

cause the destruction of even a small bird at Vrindavana when
he left it.

Puranas constitute the panchama Veda and the Bhagavata
is the chiefest and the best—This is why the Bhagavata is
called  wfgewfas®. A purana is called the panchama
Veda. Of all the puranas the Bhagavata is the chiefest and the
best.

Krishna is the last word —XKrishna is the last word in yajna,
yoga, vrata, jnana-yoga, karma-yoga and bhakti-yoga. There is
no difference between Krishna and Krishna-nama. Nama-
dharma is the dharma of the Kali-yuga. Sastras, therefore, say,

2 B gaina e |

Fol Arcia Areca AT AT |
So, let us sing God’s name with all our heart and soul, and
devote ourselves unselfishly to the service of God and of

humanity, which is His greatest manifestation in this earth of
Qours.



BHAKTI-MARGA, THE PATH OF DEVOTION AND LOVE
PART I

Hindu sastras indicate four principal margas or paths leading
to union with God. A man may attain salvation by following any
one of these paths. They are Karma Marga or the path of action,
Yoga Marga or the path of ‘psychic concentration,ﬁﬁﬁ%@
or the path of knowledge, and Bhakti Marga or the path of devo-
tion-and-fove—The aim of all these margas is the same, though their’
fmethods are different. Karma Mifga, as | have just said, is the path
'of action. At the beginning a man does Karma or action, being

guided by worldly desires. ‘ : :
desiring to enjoy the fruits of his actions in this"wo "c_l—a‘maﬂ_
desires—the fruit in the world 1o come, ie., _I:ngyen. ~In the
third- stage, he renounces all fruits of his action and dedicates
them to God, and looks forward to the eternal bliss of unjop
with the Supreme Maker. This is called Karma Yoga. There
is yet a fourth (the highest) stage. In*tHis—sT’A'gB.‘rhe’tievF;tEG
does Karma pertaining to God and God only. Without think.
ing for a moment anything about the consequence, b(ica.use his
love and devotion to God become a part and parcel of him, ang
he merges his self completely in Him. His love of God becomt?s
entirely free from any consideration whatsoever and becomes hig
svabhava iec., nature, as it happened in the case of the milk-
i indavana.
mald;_ht;f kVﬂz:Vda of the essential nature of C_iod or Brahman
is the path followed by the votaries of Jnana Marga. It may be
called also the path of wisd0n'1. The g_reat. Sapkarachﬁrya
represents this second school Of thought. Patanjali is ﬂr_}e expo-
nent of the school of thought called Yoga l\/ﬁrga_, which may
be translated into English as ‘the path of psychic concentra-
y In to-day’s article instead of dilating upon the above threq
Margas or paths, I will come straight to _Bhakti Mé{g:ﬂ. or the
path of devotion and love, the subject-matter of 1y discourse.

The second stage iS : instecad of ——

e ——
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The great Ramanuja Acharya, and after him a host of follow-
ers of his school and others, including Sri-Sankaradeva of
Assam, and Sri-Chaitanyadeva of Bengal, who is reputed to be
a follower of Madhvacharya and to belong to the Madhava
Sampradaya .or sect, expounded the philosophy and merit of
this path, and propounded the cult throughout the length and
breadth of India. {

The inimitable Bhagavadgitd, a book that has no equal
throughout the world, has dealt with, and harmonized, all these
different schools of thought in a remarkable manner. Although
the votaries of each school of thought have variously im

the teachings of the Gifa to suit their own paths, the summum

bonum of the teachings of the Gif@ is Bhakti, which it says is
guhyatama, ie., the “Greatest Secret”. OF all the paths, Sri-
Krishna gives prominence to bhakti-yoga without the least
doubt.” The mahapurana Srimad-bhagavata is teplete with
words giving prominence to bhakti throughout the twelve cantos
it is composed of. In fact, Krishna reconciles the conflicting
views of the different schools of thought, and teaches the reli-
gion of devotion and love, of viewing all creatures as one’s own
self, and of dedication of every action to the service of God.

thHMIy way to attain mukti or salvation or eternal

bliss which is, and ought to be, the main endeavour of mankind.

What is bhakti? Bhakii means intense love of God.
According to Veda-Vyasa unswerving attachinent to the worship
of God is bhakti. This will lead to love or prema. When prema
ripens into maturity, the outward worship will drop down as the
flower of a fruit.

According to Garga the hearing and reciting of God’s name
and His lila is bhakti.

According to Sandilya, to be immersed completely in
Paramatman and thus to enjoy full bliss is bhakti.

Narada says : When after dedicating all actions to God and
resigning one’s self entirely to Him, one happens to lose sight
of Him and, in consequence thereof, becomes disconsolate and
almost distracted, then the real bhakti creeps in. When a man
in all sincerity and from the very bottom of his heart can say,
‘O God, T am doing everything, having been guided by you; I
am a mere machine, and you are the only mechanic; and all
my thoughts and deeds are only for your adoration and wor-

-




62 THE RELIGION OF LOVE AND DEVOTION

ship’, then nothing remains to be said or done. But in the midst:

of this, if his ego comes in and says, ‘I am the doer’, or even
the slightest feeling of egoism creeps in, then God disappears
from his mind, and wuntil by totally discarding that feeling, the
- original feeling of selflessness is restored, the true state of real
bhakti, with which God is inseparable, does not come in.
Mother Yasoda with all her resources could not tie up Krishna
to the husking machine until her feeling of egoism, viz., that
‘I am the mother of Krishna, and I will tie him up to the husk-
ing machine’, vanished away from her mind. Every time the
ropes she had brought to tie up Krishna were found short by
the breadth of two fingers. She ransacked her whole house and
brought all the ropes she could lay her hands upon and joined
them together; yet at the time of tying, they were found like-
wise short. After the failure of all her endeavours, when the
feeling of resignation came into her mind and the egoism
vanished, Krishna of his own accord accepted the tie, and the

length of the rope sufficed. Similarly, when the Vraja gopis.

search for Krishna with a view to be able to find him out be-
came fruitless, and they returned to their original place, viz.,
the bank of the Yamund, where they were with Krishna before
his disappearance, and commenced praying and crying for Himy
with all the earnestness they could command, Krishna reappear-
ed before them. That is why Mahapurusha Madhavadeva, the
great disciple of the Vaishnaba reformer Sri-Sankaradeva of
Assam, did put the following sloka at the beginning of his
renowned book of psalms, called Namaghosa :

-

T gty freger: afuedienegasgat
T gREwREain gata o an |
A WAl am wfwafe & wwlhd el
_ T2 EeaRvdsgiEad fach good w0
‘To- those Bhaktas, who have no longing even for mukti or sal-
vation, and whose sole aim is the love of God, I bow down my

head with all reverence. 1 beg of God to grant me rasamayi

bhak’u_ and nothing else. I devote my whole existence to Him,
Who is attached to His bhakta’

In short, the least trace of egoism, such as ‘I am’ and ‘This
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is mine’, is a great bar between God and the devotee. Of course,
it is very difficult to shake off the ego, and in ninety-nine cases
out of a hundred it has been found impossible. Ramkrishna
Paramhansa, the saint of Dakshineswar, has, therefore, said,.
“Since it does not go, let it remain as dasa-ami, i.e., a slave ego
of God”.

Sri-Krishna at the time of sending Uddhava to Vrindavana,.
carrying his message of consolation to the gopis, spoke to him:
thus :

qT AATEET <TI0 §%Y awA iR |
qraa gfad dewcaTE @aEr @ |

I AESIEIHIE HgY at, faweagd |
afa ar: gaEt 93 grEd digefea |
eaist | fagafa fagtarsatage: o
V-afdg=g o qr: J0Tg, F9= |
JANHAGIRageat N wgIeas: |

‘O Uddhava, the gopis have entirely dedicated their mind to
me. I am their life and soul. For me only they have com--
pletely discarded their personal and social usages, and have
ignored the injunctions of dharma-sastras. One who acts like:
this, I always protect him. The gopis know me to be their-
dearest of the dear. I am away from them, but they feel my
separation so intensely that they have lost self-consciousness.
Their life still continue only because of their expectation of my
return to Vrindavana. I am their soul, and they are mine.

Bhakti is nirodha. The full renunciation of social and
Vedic actions is nirodha. It is Samnyasa. When a bhakta
takes shelter in God, the social and Vedic actions drop off of
their own accord. That class of bhakta is free from the jnana
of dharma and adharma. His complete devotion to God frees
him from any desire except the love and service of God. But
up to the time when a novice bhakta does not come up to this
standard, he ought to follow the injunctions of the Vedas and
smritis of course do those actions that are not inimical to bhakti.
The sastric actions naturally drop off of themselves from the
life of a matured devotee without any effort.
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. a state th
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» SO says the Bhakti-sutra of Narada °
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A again :

. O Kris
like this, \7\]/1(?1}1 Elou shouldst not have spoken to us cruelly
owing that thq ¢ come to thee, leaving everything of ours,
and the bagig of u] art the friend and the soul of univers®
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and protect the :jlprelne Being assumed form only to save
Save and protect %0 $ of suraloka, thou hast taken birth to
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;\?q“e“ of Brahmau’ ula as the protector of the world at the
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aqfevarsfast ar aifaeatsfy aaisfas: |
sfregafasr atf aearg anlt w&Ea
atfiamfe @ast agmaaFateaar |

AZEAT, WA At Al § § gwaar qx N
also :
qd wa9 :{?{3. ete.

Without God’s grace bhakti is not attainable. Gajendra,
the king of the elephants, got mukti without the help of jnana.
Bhakti is not dependent on jnana or any other method. It does
not depend upon learning, the offering of gifts, sacrifices, or aus-
terities. Absolufe resignation to God is the main way, jnana or
knowledge alone cannot give salvation to a man without the help
of bhakti. For example, you know all about your king, such
as that he is kind, handsome, learned, brave, popular, so on and
so forth. But is this knowledge of any avail? Suppose, you
know that sweets are prepared with sugar, ghee and other taste-
ful ingredients. Does that knowledge give you satiety ? Or
does it drive away your hunger? That is why Paramhansa
Ramkrishnadev used to tell his disciple, “You have entered into
a mango garden full of ripe and luscious mangoes. Why waste
time in trying to count the number of the mango trees, or dis-
cussing about the status or position and other qualities of the
owner of the garden. These discussions will not satisfy your
hunger.”

Narada says, Geegear, ‘Bhakti is the fruit of knowledge.’
The followers of jnana-marga, of course, disputes this.

As I have already said, bhaktas of the highest plane do not
care for salvation. They care for bhakti and bhakti alone, ie.,
the service of God. But as a matter of course, salvation or
mukti follows them.

God is sama, i.e., even and just to everyone. He has got nc
partiality for any one. Yet He is like a kalpa-vriksha. He gives
what one sincerely prays for. He is bhakta-vatsala, i.e.,
attached to His devotees. He cannot give up His bhakta, as

. His bhakta is unable to give Him up, because He is the life and

soul of His bhakta, and he cannot live without Him. God
follows His bhakta, having His name in his mouth, like a cow
following a man carrying her calf with him.

5
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“_T'he first step for a bhakta is to associate with a bhakta
~and, thl} due respect and earnestness, to listen to his advice and
_please him with personal services, to avoid the company of
_peOplc_a plunged in the worldly affairs, and also to avoid people
‘}vho mdul'ge in gramya katha, ie., vulgar talk. Then, follow-
ing the directions of the bhakta, whom you should regard as
g?ﬂgupreceptor,.you are to worship God, dedicating the fruits
i W?ft%urllacgons to God. Recite God’s name, and pray to
T aellont € earnestness you can command. Think of Him
Ape aﬁairse 1fn Blflour heart, and do not get yourself implicated
g e t0 the world, wh_lch are fleeting and transitory.
S waz F Odeyery .form of life as the seat of God in it.”"—
s advice given b'y the great Prahlada to the children

= alty.as, who were his school-mates.

Y zhgtltlaénbl;hakti.a man should be extremely eager, and his
e concentrated in it, otherwise it will flag. For
¢rs and rulers and kings the method prescribed by

Vas:
asistha, the preceptor of Ramachandra, is the best. He said :

S afgatar geaatar afiden |
AEFEAT afgEd @ik fawr vEa

‘In ;

the ii?gidléeﬁﬂzlew onI'y S G‘_’d "f’ifhm}t a second, but in

e Ysee I—Ilm.af many, ie., in His multifarious

e as. ‘a'daou h.ave jnana or knowledge in your heart,

outside world ] B S TIeEbyor Sl'_upld_ in your behaviour with the

show samea « ¢ tyagi or relinquishing in your mind, but
ga or attachment in SOCiCty.’

In the thi * Y :
mother, Devalflllfd canto of the Bhagavata, Kapila advises his

dance with the s;tu‘ro Mother, bhakti is differentiated in accor-
enmity, pride, ang l: of man. A man naturally given to anger.
timasa bhak( 0 [l oeanRatvemepohakct jthayis calied
being actuated b e who worships me in a pratima, i.., idol
Tdjasa bhak, T}Z ab motive of gain of wealth and fame, does
desiring tq please e(} hakti of one t_ryiﬂg to be free from sin, and
Merit by dedicatin ¥ thm‘?gh yajna, yaga and other actions of
bhakti, Byt (1 bgh the. fruits of his actions to God is sattvika
flows towards. me. : akti of one, whose heart and soul naturally
the ocean, apg o’n;‘e" ;}Od: e the water of rivers flows towards
self is devoted 1 . o oo Mind without the slightest tinge Of

O me and who listens to, and recites my name.
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and thinks of me incessantly, is called nirguna bhakti-yoga. This
class of bhakta does not care for the five different kinds of
mukti or salvation, such as salokya, sarupya, efc., even
when offered. He wants to devote his life wholly to my servica
and to nothing else. This kind of bhakti is also called aikantika
and atyantika bhakti, i.e., bhakti or love with a singleness of
purpose. A bhakta of this class considers all creatures of the
world as his kin shows respects to the superior, kindness to the
poor, and genuine friendship to equals. He subdues his passion
and desires, takes recourse to straightforwardness in his actions
and dealings with others without an exception, associates With
good and pious people, and discards pride and prejudice
altogether. These bhaktas attain me easily.

“There are some people who, neglecting all these, tries to
please me by worshipping pratima or idols. Their efforts bear
no real fruit. I pervade the whole universe. To worship only
idols with a view to getting me is like pouring clarified butter
on ashes. He is boastful and no better than an enemy to me.
He cannot have peace in his mind. Although he worships me
in my idols with innumerable offerings, I am never pleased with
him. He can of course worship me in my idols until he realises
and sees me seated in his own heart. I do not consider any-
body superior to the aikantika and atyantika bhakta.”

The best example of such a bhakta is Prahlada. Narasimha
?ﬁe“’*d to give him boons. Prahlada refused to have any, say-
ing, “O Lord, one who, after seeing you, prays for worldly wel-
fare, cannot be called your servant. He must be demented. I
am your niskama bhritya, and not a bania to ask for a price of
my services to you.”

Mahamuni Durvasa gave offence to king Ambarisha, the
great bhakta of Vishnu. The Sudarsanachakra of Vishnu was
always near Ambarisha to guard him. Seeing Durbasa very
rudely insulting Ambarisha, the Sudarsana got angry and began
to chase Dyrbasa. Durbasa ran for his life. He roamed
throughout the world, but none could dare save him from the
wrath of the Sudarsana. At last Durbdsa, followed by the
S.udarSaﬂa, came to Vaikuntha and implored Vishnu to save his
nge. Vishnu spoke to Durbasi (as narrated in the ninth book

the Bhagayata), “O Durbasa, a bhakta is my heart, and I
am the heart of the bhakta. He does not think of anything
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else but me. I too do likewise. So go back to Ambarisha and
ask for his pardon. 1 cannot save you if he does not.”

So Durbasa had ‘to return to Ambarisha, still followed by
the Sudarsana, and the bhakta king not only pardoned him, but
behaved so ideally as a true bhakta does that Durbasa and all
others were greatly surprised. ;

That is why in differentiating between jnana and bhakti the
great saint of Dakshineswar, I mean Ramkrishna Paramhansa
Deva, compared bhakti to a'lady having free access to the andar-
mahal of a zamindar or a great man, likened jnina to a male
visitor' who had to wait outside for permission to enter.

God’s mercy, as well as the kindness of a bhakta-preceptor,
is the only way to bhakti that eventually leads to salvation. Ip
the fifth book of the Bhagavata, Jada-Bharata speaks to King
Rahugana. “O Rahugana, bhakti cannot be attained to by
tapasya, nor by yaga or other karmas, nor by the renouncing of
the world by taking recourse to yoga, mor by the studying of
the Vedas and the Vedanta nor by the performing of sandhyj,
nor by ablutions in the holy waters and by the offering of
tarpana to the manes, nor by agnihotra and other yajnas, nor
by austerities such as suryopasthapana or grismatipasevana, but
it comes by the grace of God and God’s bhaktas.” That is why
the Bhagavata has repeatedly asserted that satsanga, the associa-
tion with bhaktas, is the surest way to bhakti. Narada says ip
his Bhakti-sutra, afeqmess Jgratarg, ‘There is no differ-
ence between God and His bhakta,” because God is attached to
bhakta. The Lord thus said to Narada :

are famifa a0 AifEt g @ 9\
g aa aEafea qa fawfe ag _
‘O Narada, I do not stay in Vaikuntha, nor in the hearts of
yogis. T stay where my bhaktas recite my name and pray.’
: Friends, bhakti is the unparalled royal road to God, illu-
mined by the instructions of the guru. So let us follow the path,

following the footsteps of the mother Sruti so that there cannot
be any slip.

gftafemad qeegaEafasty )
s irgegfangatat @ garsly e@wag |

BHAKTI-MARGA, THE PATH OF DEVOTION AND LOVE
ParT II

In all the great religions current in the world and worth
the name the pith and marrow is bhakti. Christianity may also
be considered as based on bhakti like Vaishnavism in India.
Jesus Christ’s tetaching—love of God and love of humanity—is
akin to the teachings of Vaishnavism. If, however, the Acqua-
rian Gospel of the Jesus the Christ could be taken as authority,
then the idea of Krishna and Christ as regards salvation would
amount to very much the same, for Jesus is reported therein to
have declared, “Man is saved, when he has reached Deific Life,
when he and God are one.”

But the Biblical idea of creation is contrary to the Hindu
idea as stated in the purdnas and the Bhagavadgita. According
to the Bible, God finished the creation in six days and took resf
on the seventh. The Gita teaches that the creation is the result
of evolution from Prakriti, or Nature, which represents the
primal elements and forces forming the material for the crea-
tion of the Universe. It consists of three gunas or qualities, Vviz.,
sallwa, rajas, and tamas. Sattwa means reality and goodness.
Rajas implies motion, activity and also a mixture of knowledge
and ignorance. Tamas is darkness, ignorance and inertia.
Light and clearness, activity and attachment, and ignorance and
delusion gpre the nature of the three gunas respectively, viz.,
Sattwa, rajas and tamas. According to the Gita, the creation
is t,he Permutation and combination of these three gunas in
Various proportions. A man, in whom sattwa guna preponde-
rates, is characterized by self-control, reverence and other
g‘_?d?y attributes, Lust, anger, greed, arrogance and envy are the
d‘St““gUiShing traits of a man who is dominated by rajas guna.
Laziness, jgnorance, delusion and the like are the characteristics
of @masic nypyre.  Unlike the theory of the Bible with regard
t? Creation the theory or idea of creation according to the Hindu
SaStras“Darticqlarly of the Gita is more. akin to the modern
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sciences. The world, without doubt, has arrived at the present
form by a process of gradual evolution. Geology and Biology
bear teF‘timOHY to the formation of the crust of the earth,
pwuntams, and the hardened layers of mud and sands forming
into rocks containing prints and marks of plants and vegetation
and putrified fossils of animal specjes that lived upon the earth
for ages gone by, and were supplanted by other more developed
species that also gradually died out. The uppermost layers
have revealed species allied more closely to those that are in
existence.  They clearly show that man appeared latest among
-thg living beings on earth. These clearly prove a gradual evo-
lution, and not the instantaneous creation as the Bible would say,
acc01jding to which the man was created on the sixth day of the
creation, and fishes, beasts and birds preceeded them. Astro-
nomy has lent its support to Geology and Biology, showing that
the heavenly bodies have passed and are still passing through
the process of birth, growth and decay. They all prove that
;.mlll.lons and millions of years have passed before the earth and
its inhabitants have come to the present stage.
According to the purinas the first incarnation of God on
carth was in the form of 5 fish, the water-animal. Then comes
Fhe tortoise, the land-and-water-animal. Then appears the boar,
1ie., thfa animal that likes to live on muddy soil. Then comes
Nara-simha, half-man and half-beast. After that comes Vamana,
a dwgrf-man. Then Parasurama, an angry hunter. Then comes
the tiller of the soil, Haladhara. Then comes Rima, the
:iziui tlt’sffe*"vt man made after God. Everyone of us may m?t
ik I?BVOqu' theory as true, but it cannot bf: denied thz}t man is
days of th?n Of_agf:S, and not the creation after within two
o _creauou of the beasts and birds.
a evoiiﬁgankh%a and the Yoga systems inculcate the the?ry
o I\i:'th he the?ry of illusion as the theory of creation
Yon ;ch Sankardacharya, the propounder of the absolute
world T _;)101.0f the Vedanta philosophy. He says, the
thronght LS l_u_smn,‘am_i it has got no reality. Brahman,

== 15 Maya or illusion, is seen as the world, just like a
Tope is ITllSFaken for a snake. When true jnana dawns, the
illusion vanishes and Brahman alone exists. It is through igno-
rance only ‘that. We see ourselves as entities separated from God.
When the illusion is cast off, the realisation of unity comes in,
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That is true salvation, Sankara’s school of thought is based on
the Vedinta philosophy founded on the Upanishads.

There is another school of thought based also on the
Vedanta led by Ramanujacharya. This school is called Visista-
dvaitavad, or qualified monism. Vaishnavism, speaking very
generally, follows this path, and among others, Nimbaditya,
Vishnusvimi, Madhvacharya, Vallabhicharya, Sankaradeva,
and Chaitanyadeva are the most prominent. They hold that
the world is a true evolution of ekamevadvitiya Brahman and
not an illusion, and it is His various manifestations. They hold
that the universe evolves under Divine will. Bhakti, they say,
is the principal means to come to God. Jivatma, the individual
self, has been separated from Paramatman or Brahman by His
will, and it cannot be united with God without His mercy.
Bhakti is the stepping-stone to mukti, the highest stage of bliss,
after which there is no rebirth,

The Gita follows the view of Vedanta that God is the only
reality and that the universe is a veil thrown over Him. The
Supreme Spirit pervades and sustains the universe, and He is
the cause of creation, existence and extinction. The Gita takes

the world as a real, and points out the way to be free from it, -

and return to the Supreme Maker. It inculcates the doctrine of
karma, and says that there is no escape from reincarnation, and
to suffer pain and pleasure in accordance with his karma unless
he leads the life of a bhakta and prays to God for escape.
Bhakti, says the Gita, is the easiest way to accomplish this
object.

The Biblical idea of salvation is almost the same as what
we find in our scriptures called Vedas, viz., happiness and
pleasure to be enjoyed in Paradise earned by good deeds in this
world. The Gita does not hold it as the highest ideal.

Sri-Krishna towards the latter part of his discourse in the
Gita gives out the “Greatest Secret” to Arjuna, and says:

ATAAT T WEW Werst @t A@€Es |
qrasafa /e ¥ g fersia 70
gaaat, e aiE e g9 1

9 AT VIR Rygsarfa @ g

‘O Arjuna, you fix your mind on me, love me, worship me and
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salute to me, Leaving all the dharmas, take shelter in me. I
will free you from all sins. I tell you all this because 1 love
you.’

Bhakti is anuragatmika, ie., of the nature of attachment.
Attachment gives pain when separation comes in. This is
applicable only to worldly attachment and not to the attachment
or ardour of love for God, because there is no separation in
this case and, therefore, no pain. It is the source of eternal
happiness. Therefore, bhakti is superior to Jnana and Yoga.
The Gita says v

_ difiarafy gaat AZTAATGTEHAT | y
HZI, WAy A7 A1 @ A gwaAr wa: n’ 475

The signs of prema are regard (prema), great respect (bahumana),
love and affection ( priti ), separation (viraha ), non-dependence
on others with eagerness or doubt (itaravicikitsa), uttering the
glory (mahimikirtana ), and living only for the beloved and the
act of belonging to him or her (tadiyata), single-minded devo-
tion, and having the heart solely set on the object of love, etc.
As_for example, the regard and respect of the Pandavas and
their mother, Kunti, for Krishna. Prahlada only on seeing the
character, % (k). remembered Krishna. This is bahumaina.
Vidura’s love of Krishna is an example of priti. The gopis’
al'e_th,e well-known pangs of separation. Bhisma and Veda-
Vyasa’s narrating and uttering the glories of Krishna is an
examplfi ?f mahimakirtana. The gopis’ living only for Krishna,
?anu_mans living only for Ramachandra, Bili’s single-minded
evotion are other great examples.

ol Eizc(;nls aja, ie., self-existent, without birth. Yet out of
s ess _for people He takes birth and assumes form. His

rth and actions are supernatural. One who keeping this in
mind loves and worships Him, gets salvation. The Bhagavata
;?gst’;]:g.:izom ATag 2awifaa:s, ‘To favour His bhaktas

: COUISe to a body as that of a man.’ Sandilya says in
hl_S Bhalft:-sutm ‘ g=am wged | But in  reality, Krishna
Vgstidcvas body is unlike the body of a mortal man. Tt is sat-
ch1t-ana-nda-wgraha. It is like a material (sthula) expression to
enact his Supernatural lila. All the principal sastras declare this
with one voice. In the Gita Krishna says :
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JERTEATHAIATSERGATEIT [=a: |
sarstew Sk 3T = whra: geated:

“Because I am beyond kshara, i.e., perishable, and also superior
to akshara, ie., imperishable, I am called Purushottoma.’

Again :
at wiaREEEt Arfa gearwa |
q gafagafa @t agwIa ww@

“One who knows me like this, ie., as Purushottama, he knows
all, and he loves me leaving out everything else.” There are
nine kinds of bhakti mentioned in the Bhdgavata, ViZ.,

vt ade fasoy: ewor qg@aR | /
w9 agd gIed |/egwTeAtadgag |

pAravana is listening to God’s names and actions called lila.

Kritana is the reciting of them. Smarana is the thinking and
remembering of them—Pada-sevana is the act of offering Him
service. Archana is the worship of his idols. Vandana is salu-
tation to Him. Disya is the servitude to Him as of a servant.
Sakhya is the loving of Him as of a real friend. Atma-nivedana
is self-resignation to Him. These are the nine types of bhakti.
Out of these sravana and kirtana have been given prominence
and prescribed for the Kali-yuga, because people in this yuga
are incapable of undergoing the austerities and penances pres-
cribed for the three preceding yugas. Therefore, sastras loudly

proclaim :
gala g3 gt Faww |
Fot A ek AEeda afateat U
God’s name alone can give salvation in the Kali-yuga.
cqid @q: AN Aqrat agFEd = |
gra¥ G qE g Fal g
Tapest 00 0 S, s 2 v 2

the Treta, pwa_©ot. i
name is for the Kali-yuga.
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w nas;;;dﬂfya says mﬁqﬁfémgaqis%aimq_ ‘The reciting of
st of God vs.uth regard and earnestness induces bhakti that
cads to God. Krishna says in the Gita : '

|ad FIqa=ar At qgeaA TIEaT |

an@san At v fMagw soEy

A tShuekacci]e'v? Ct;:lls Raj‘a Parik§hit'f1 that Sravana and Kirtana
ot castle harma in the Kali-yuga. Without any distinc-
Foiting ande,hcree:d or colour,, everyone can come to God by the
i earing of God’s name. It is within the reach of
N Re St(l)] ez;zy .that even gods of Svargas long for being born
S moksh: aEll-yuga so that they could practise it and thus
o5 . Even ?n_evﬂ—mmded person can be free from
oy ng to ﬁar1-nama, because its nature is to destroy
, I\&;_the fire by its nature burns things.

i giv:fzglav says, “Hari-nama is my life, and it is the only thing
thrice do aa:stsl:i iItrl wlictetllhz-liug?.t : Sitly' sy bros, b
‘ solute cer ainty.” go=r@ys o

EREEET:, E\'fen a Han-b!dakta Chandala isiﬁ sfki:{pe1"ir§1'a ’tho
RNt w_ho is no_t a Han-bhakta.’_ Hari-nama is the last
nctify the rites and ceremonies performed in accord-

ance  with the injunction -
Bhagavata says, j s of Vedas and Vedangas. The

frragmengfesggman:
RIARGAT FF4T: @WEA:
ASFA 9 qUET AZATAATHAT:
geafeq qed gufisod aa:

I;ﬁ“aS, Andhras, Pulindas, Pukkasas, Abhiras, Kankas
i II&]kas z(aind other like them even, become purified b);
-nama 4 :
the Uiveree » nd I béw down to such a Krishna, the Lord of
In ¢
Brabin ht:hﬁrst book of the Bhagavata it is said by Narada that
» "€ creator, had gone through the four Vedas thrice

and gathe :
catiered the substance, viz, that nothing else but Hari-

kirta i i
| na could bring salyation to people. For the hour of death

€ LS
Kiratag,
Yavanas,
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Hari-nama only is prescribed, and not yaga, yajna, dana, homa
and tapasya. In the grantha, called Hari-bhakti-vilasa, it is
similarly said :

arvE aw JIfa EREgATd Siaes ad ar
TE ArgEaT suazaiEd aaca a3 | |
B EAAG S E GIEAT C i et=1)

fafag sa womas grawamm f&w

The meaning of this sloka is almost similar to that given above.
Ramkrishna Paramhamsa, also speaks about the effectiveness of
God’s name in the same strain ( Vide Ramkrishna-kathamrita,.
Vol. II, Chap. V) k

When the King Parikshita was cursed by the son of Sringi
Muni for insulting his father that Parikshita would be bitten by
the snake Takshaka within seven days from that date,
Parikshita sat down on the bank of the Ganges fasting, and all
the noted saints and sages assembled there. He asked their
advice as to what is to be done within that short period so as.
to be able to attain salvation. From amongst them, some
advised jajna, some ddna, some tapasya, some homa. The result.
was a heated debate among them. Then all on a sudden the
great Sukadeva, the son of Badardyana Vyasa turned up there.
The king with all the rishis and munis rose up from their seats.
in great veneration and welcomed him. The raja informed him.
all about the critical situation and asked his advice. Sukadeva
advised him to do nothing but chant Hari-nama and listen to-
the narration of God’s acts (lila), which is the only boat in
which to cross the ocean of bhava-sagara, and at the earnest
request of the raja and by the unanimous consent of all the
sages and saints assembled there, he commenced narrating the
Bhagavata. At the conclusion of the narration, Parikshita had
a sense of great solace, and left his mortal coil peacefully before
the fatal bite of the serpent could touch him.

That is why nama-dharma bhakti is called the prince among.
all the religions, particularly in this Kali-yuga. Everyone,
irrespective of caste, creed and colour and in spite of the bars.
of adhikari and unadhikari distinction that are incumbant on
‘one in the practice of other religious methods can easily and
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with full right practise it and secure salvation. Therefore,
a4 bhakta’s humble submission is :

1§ fagt 7 9 awafyatfy @ a gEy
At ar ault @ 9 geafaat aa=r afyat |

feeg srafafesamameggotaarsy-
aidtas: agEweREtEgETEIE: |

‘I do not care to belong to any one of the four varnas or castes ;
nor do I like to be included in the four asramas ; nor I do
want to pass for a pious man or a gift-giver or a pilgrim to
sacred tirthas; but I do want to become a slave of the slaves
of God, the great ocean of full bliss.’

aitg fafaeamasfegeaiaarafafaaion efmsm
gecET arafa sntagatzy a1 wiesl—Enats agata o

‘God does wonderful, endless and various deeds for creation,
maintenance and destruction of the world. One who recites, one
who hears, and one who admires them,—they all attain the best

bhakti that leads to the lotus-feet of the great God, that is,
salvation,
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SOME COMMENTS ON SIR CHARLES ELLIOT'S ARTICLE
ON HINDUISM IN ASSAM

Page 11581 Tradition points to ancient Kamaripa as the [centre ]
of the tantras and a land of sorcery. [The] Kamakhya [temple known as a)
shrine of phallic worship is also in [ Kamariipa]. There seems to be no
doubt, therefore, [that many] Brihmans gathered round the shrine
of Kamakhya formed at one time an important school of tantric Hindu-
ism, which sanctioned hideous religious rites, of which human sacrifice
was a part.

Sankaradeva was born in 1449 A.p. and Chaitanya was his junior by
36 years. Chaitanya was not probably born when Sankaradeva went
out on his first pilgrimage from Bardowa when he was about 30 years old,
He returned after 12 years and then remarried. His three sons were born
after that, Chaitanya did not renounce home to become a religious man
before he was 24 years old. Sankaradeva, therefore, could not have met
Chaitanya during his first pilgrimage and before he preached his creed,
[ During] his second pilgrimage from Barpeti long after his creed was
widely preached and when he was [ above] 80 years old he met Chaitanya
three or four [ years] before the latter died, for Chaitanya at [the]
age of 48 years. Sankaradeva, therefore, could [ not have] got his creed
from Chaitanya. The fundamental [ differences] between the two creeds
cannot be reconciled. [The] Chaitanya-panthi sattras of Assam belong
to the school of Chaitanya, and according to . . ... . the separate exis-
tence of these sattras . . . . .. . a proof that Sankara’s creed is not an
offshoot of the creed of Chaitanya as [ some people] imagine.

Re : Mowamariyas] The Gossain of the Dinjay-sattra will not admit
{the correctness] of [the] statement made in this article. It (would
have been) better to obtain their version as to the origin of the
Mowamariya sattra. As a matter of fact, Aniruddha, who belonged to
the Bhuyan family, was originally a disciple of Gopal Ata (Bhavanipuriya),
who was a disciple of Madhavadeva. Consequently, Aniruddha could
not have been a contemporary of Sankaradeva. None of the biographies
of Sankaradeva mention Aniruddha. The inscriptions on the magical
copper plate are supposed to be formule for yoga practice, which, though
not opposed to Vaishnavism, are not sanctioned by the Vaishnava scrip-
tures of Sankaradeva and Madhavadeva. I think in order successfully to
convert the aboriginal Muttack tribes Aniruddha modified his Mahapuru-
shiya creed, originally taught to him by Gopal Ata, and added either

o
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tantric or semi-aboriginal rites and he [and ] his sect came to be repudiated
by all other Vaishnavas. y

Pages 1170-71] 1t is not true that Sankaradeva denounced -caste
although the religious [ movement] set on foot by him was essentially
[one meant] to uplift the depressed classes long neglected by the sacer-
dotal classs. 3

Damodaradeva and Harideva were not disciples of [ Chaitanyadeva ]
as wrongly stated here.

The original creed of Sankara was subsequently modified to some.
extent by different preachers. . The creed has, however, been preserved
almost unmeodified by the Mahapurushiyas.

Page 1174] Compare the interdiction of women in [ the Assamese ]
sattras with the large preponderance of [ Vaishnava ] women in the akhris.
of the Chaitanya school in Bengal and Sylhet.

The Bamuniydi and Damodariya sattras no doubt represent the
brahmanized Vaishnavism of the present day and Sir Charles Elliot’s
remarks in this respect are only too true.

Pages 1178-79] Re : connection between Chaitanya and Damodara-
deva it may be said that Chaitanya never visited the Assam valley. The
story that Damodara met Chaitanya at Hijo and became his disciple there
seems to be unfounded. ;

Page 1184 1! [ Unconcludec
e A -
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. ' Two sheets of worm-eaten paper containing these notes have happily
been reclaimed through the kind courtesy of Srimati Ratna Baruah. We
doubt if Bezbaroa ever developed these very significant points into a
regulag plece of writing, Sankaradeva’s meeting Chaitanya at any time
,;nayB ebpurely a figment of what Dr S. K. De calls ‘pious imagination’,
n_Bezbarod’s own copy of his $ri-Sankaradeva aru Madhavadeva

penned through the bassage describing the event. . A lot of c:onfusitlalxcl3
has been created by the story of a book of incantations kept in the
famllg of Aniruddhadeva. Tha repudiation of his branch (by no means.
a schism) by other Vaishnavas may be supremely due to the political
ostracism clampe_d on the Mayamariyas, who do not even keep an image
of Visnu-Krsna in sattras M.N




