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CHAPTER VI.

The Sovereignty of the path 

of Love-Devotion.

The Bhagavata opens with the Gayatrl 

embodying the contemplation of the Supreme 

Truth."' It is said here that the creation 

through "Gunas" is false and that yet, on 

account of the all-pereading Reality that 

underlies it, it appears as real; that the 

production, maintenance and destruction of 

the universe all proceed from the Ultimate 

Reality, Brahman and it is through the 

light of this Reality that all darkness 

vanishes. It claims its special privilege
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over other works of celebrity to imprison

the Almighty in the heart of hearts, by the

unique excellence of the Supreme Religion

(Para-Bhakti or Premalaksana" Bhakti) which it

2is out to expound. That such Religion is not 

a mere theory but comes forth from the vital 

spring of the experience of the spiritual 

stalwarts is borne out by the Bhagavata, with 

copious and apt illustrations including the 

episode of the demon Vrtra, which is a stock
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example of the triumph of the divinity over 

the evil Spirit. Thus the Bhagavata is unique 

in so far as it expounds the Supreme religion 

on the basis of the Supreme Truth, practised 

by many, of whom Vrtra stands out with - 

remarkable prominence. As the Bhagavata 

affirms, the Supreme religion was propounded 

by Lord Krsna who was steeped in the 

Upanisadic tradition. It is old, because it • 

has clothed in substance the spiritual 

endeavour of the Upanisads; it is new because 

essentials are presented a new in exclusion 

of non-essentials.^ In this sense the Supreme 

religion is the regeneration of the Upanisadic 

Truth. The Bhagavata has defined it as the

( S-t Jh ! <--+g ct l ) devotion (Bhakti) to the Lord of

means to selfless ) and uninterrupted

4. Siddhesvara Bhattacarya s- ”T'he Philosophy 

of The Srimad-Bhagavata”, Vol. II - P. 108.
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■ \ pthe Senses ( ) . Elsewhere the
Bhagavata has defined Religion as that which

6conduces to the devotion to Bhagavan. According 
to the Bhagavata, devotion ensures peace of 
mind by divesting it to all restlessness. 
Devotion, therefore, is a positive gain and 
it offers adequate justification for its means 
being regarded as Religion, nay, the Supreme 
religion.

But this claim by the Bhagavata in favour 
of the means to devotion amounts to the denial 
of traditional views on the connotation of 
the term Dharma. In the Rg-lTeda Dharma emerged 
as sacrifice ( ) to the Gods. This
concept of Dharma was highly developed by the

jffcTgcfT ^r^pr^ff^icr II
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HA II : n ■ 2-7.



-:/ 283 /*.-

ritualistic tradition and was laid upon a

rationalistic foundation by the Mimamsa

School. Pharma in the sense of rituals, both

vedic and smarts, was later on superseded by

knowledge which in the Upanisads established

itself against rituals; and thus the term

Dharma came to be associated with a significance

namely, the highest knowledge of'unity between

the Jiva and Brahman. But the Bhagavata seems

to have dislodged both rituals and knowledge

from their status of Dharma and appropriated

7it instead in favour of devotion, described 

in the previous chapter.

In order to establish its roots in the 

vedic past, the Bh*igavata puts the process of 

ritualism to searching criticism. According to 

Bhagavata,,whatever might have been the ultimate

7 Siddhesvara Bhattacarya 

of The Srimad-Bhagavata"

"The Philosophy -

- P.109.Vol. II
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aim of sacrifice - pleasure of the God or 

acquisition of religious merit - in either case 

God could not he dispensed with. The Bhagavata 

argues in the light of the Gita that if action 

is indispensably linked up with God, the inner
c> . _ C „, ,

controller ( 3rf d'*-11-h j ), let the doer realise
t __  o _ __ C v

this fact ( SFciT” *• “Pels ) and act
?

accordingly. ' The ordinary act is then transformed.

8into a spiritual discipline, when it becomes 

a conscious act of dedication to God, invoking 

as it does, the element of devotion (Bhava).

Just as action takes a new colour with the 

touch of devotion, so knowledge as well puts 

on new significance, when tinctured with the 

element of devotion. After all, the dry bone
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of logic for its own s-ake can impart, no relish 

to life. If the goal of Upanisadic knowledge 

is the dissolution of the individual into 

Brahman, the Sternal Infinite, then the rigour 

of knowledge seems to dry up the sap of life.

Sri Siddhesvara Bhattacarya argues that self

extinction can hardly be a cherishable goal.

So, if spiritual life' is a continuity of - 

ordinary life, it has to have before it the 

same goal, pursued through all ordinary 

endeavour viz. happiness. The spiritual journey 

ends when fragmentary pleasure finds its 

consummation in Sternal Bliss. Participation 

in bliss is not the extinction of the individual 

but its highest fulfilment. It is not a case

of simple knowledge but of devotion, ensuring

gall fruits. This is why_ a true devotee does not

9. Siddhesvara Bhattacarya "The Philosophy 

of The Srimad-BhagavataM - Vol. II - P. 111.
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wish for Moksa even; but wishes to be always 

in loving service of the Lord of his heart; 

whether it be the attitude of Dasya, Sakhya, 

Tatsalya, Apatya or Madhura. The devotee has 

fixed his mind and intellect on the Lord in 

a spirit of perfect self-surrender. Being 

ever'in tune with the blissful God, he has no 

desire left for anything and is ever filled 

with purity, dispassion, wisdom and tranquility 

which state he maintains by a total surrender 

of all his works to the Lord. The peace and 

joy which a devotee experiences is maintained 

in all conditions of life and activity. The devotee 

becomes totally divine, both internally and

externally i.e. in the knowledge of the Atman

10and in the actions of Prakrti.

10. Samdas s ” Gita-Sandesh " (The Path of 

Devotion - Chapter XII ) - P. 87 and 90.
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de nerally, there is a wide spread feeling 

that devotion is mere Emotionalism and that

the loving milk-maids of Vrndavana were mere

/ _sentimental lovers of Sri Krsna, with no under

standing of His real eternal nature as the 

Sarvatman, the self-in-all. The Gopis were 

considered as mere beloveds of the Lord and

that they had no true wisdom. This is not true;
/ _

for they had no illusion that Sri Krsna, their

heart's Beloved, was a mere Gopa-boy. The

Gopis were the greatest devotees of the Lord,

but at the same time, they had a very clear and

vivid knowledge of the glory and majesty of 
/ -Sri Krsna's True Nature.' Krsna was Life itself -

11the warm, radiant Life 1 They did not ever 

consider the Divine Blue Boy as only an enchanting 

Yadava- child. They realised that the Flute Player 

of the Janana Bank was the Supreme Purusa of 

the Upanisads. They once said, " You are not a

11. Swami Chinmayananda t "Hinduism-at a Glance"

P. 29
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mere child of the Gopa-tribe, but you are the 

very inner self of all living creatures in the 
Universe. Thou art ^ri Harayana Himself who

The Gopis surrendered their bodies, minds and 

intellects, their very desires for gaining any 

spiritual or secular joys, entirely at their 

Beloved's sacred feet. They left their homes, 

broke all ties of worldly relationships only 

to be within the sight of the ever-smiling Lord 

of the Brindavana. Day and night they apparently 

lived in their homes and performed their duties, 

yet their minds were constantly fixed in high 

meditation upon the Blue Boy of the Jama Banks. 

The Gopis saw, heard, smelt, tasted and touched 

their Divine Butter-Thief alone everywhere, at 

all times. If by any chance they happened to 

forget the Krsna-Porm, they suffered deep anguish

has taken this incarnation to serve the world 1 2
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in their hearts. Surely none can measure their 

Toiceless, infinite, unquestioning, heartful- 
love.

As a result of their faithful and deep 

devotion Lord Ersna had to Himself confess to 

them, " Oh 1 dear Gopis \ Breaking as under 
the strong chains of family ties you all have 
served He. For this pure Love of yours even if 

I serve you all for aeons My debts will not he 

cleared. If you, out of your largeheartedness

release me from this indebtedness, then alone
13can i be saved from My obligations. 11

To Uddhava once these devotees of Braja 

said, " Oh Uddhava 1 He can practice Yoga only 
where there is sense-of-separation. Here, to us 

there is nothing but total merger with our , 
Syama Sunder." This was the depth of the perfect 
devotion the Gopis had for Lord Krsna. Thus the 

Gopis of Vrndravana were not blind devotees with 
a thoughtless empty faith. They were all -

spiritual saints of wisdom ). The

II TkU lo Si ■ %^,
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more they realise His glories, the more their

love for Him expands. An ordinary man fails to

achieve this deep devotion only because of

his ignorance of His glory and Divine Nature.

The Lord Himself says in the Gita that of the

four varieties of devotees, the devotion based

upon and flowing forth from true wisdom is firm

1 4and deep and constant. Love of God without 

the precise knowledge of the Supreme Nature 

of Truth is only a passion low and base as the 

love of a woman to her secret lover. Such a 

love (Kama), can never bring to the lover the 

true joy of pure love".

In the illicit love, based upon lust and 

passion, there is only an animal sense of 

gratification. The paramour approaches his lady

love only for the gratification of his passions.

14.

<5.7 -.It 41/
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The secret lover demands and seeks only his 

own immediate happiness. It is always 

extremely selfish. He is not interested in 

providing joy for her and to fill the greater 

sense of fulfilment in seeing her happiness. 

'On the other hand a true devotee seeks not ' 

his own happiness, hut the happiness of the

goal of a devotee. He is ready to suffer, 

strive endlessly, struggle without rest and 

he feels himself completely rewarded if he 

only knows that these self-sacrifices from 

him have made his Lord graciously happy towards 

him. Any amount of Tapas will he cheerfully 

undertaken in the name of the Lord-of-his- ■ 

heart, if the devotee can feel that his Beloved 

is happy by it, for Love-labour is no labour.

A smile of the g'reat Lord of smiles is a 

total reward and complete fulfilment for a 

true devotee. To Snjoy at the very joy given 

to his joyous Beloved is the subtlest - 

satisfaction demanded by all true love. There

) is the final
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is thus an essential difference between worldly 

love and godly devotion. To a true Bhakta,

Bhakti is most natural and very common and 

conceivable. There is no compulsion in practising 

it and he has not to sacrifice anything against 

his will. A true Bhakta always remains in his 

senses and therefore, he has not to face any

between Prema and Kama and says that today 

in the world lust is glorified as love and

upon it is based'the hope to rebuild the world. 

All their attempts are therefore staggering 

with repeated failures and curb watchers.

The growing youths of the world are losing 

even their faith in love. The counter-feit is 

being circulated as the legal tender. Lust is

l=t £.

1
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lustily parading in human affairs^ as love 1 

This is a pernicious condition. Love cannot 

be lust. In love, tjiere is an expansion in 

Being, while in lust, there is the suffocating 

squeeze of death, a gasping slip into the - 

dungeons of t-ragic life. Love creates and lust 

destroys the peace in the 'heart of man. Love 

is the victory of the spirit; lust is the 

cry of the base flesh and the low mind. Love 

generates tranquility within; lust begets 

excitements all around. True love ennobles, 

it enlivens, it enthralls* Pure Love totally ■*

transports the devotee into the climbs of 

joyous satisfaction, into a breathless state 

of perfection. In the love of the Gopis for 

the Gopalkrsna, there was nothing base, ignoble 

or fleshy. It was the expression of a total 

merger of their personality in the Supreme 

Truth, the form of Lord Itrsna. That there is 

nothing sensual about this subtle and gracious 

relationship between the Gopis and the Lord of



-:/ 294 /*-

Vrndavana is clearly seen from the -very fact
that it was given out by the great sage
/ _Sukadeva to King Pariksit, when the royal king 
was facing imminent death. Hearing and - 
enjoying the BhaTgavata ultimately saved the 
king from 'the sad death. Bvery devotee is the 
king of his life, waiting for his death in " 
the house of the body, standing in an Island 
of the society, surrounded by the waters of 
the world. ^Ihis is why Devarsi Narada believes 

that the love without the knowledge of His 
true nature is like the illicit love for a

17paramour.

16. Svgou>ni Sti C;myr\o^iK.-n<^n<le~ 
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It is hence that the Bhagavata believes 

in the organic unity of devotion, detachment 

and knowledge and designates it as ^

(i.e. the religion of the recluses). This 

explains why Bhagavata at the colophon^ of 

each chapter would describe itself as the 

T3RTf£3^JT_ It is s0 because it

profBssQS to 1>6 & work on tiie reli.gi.oxi of tlio
ogreat spiritual Swans ( 5 ) who have

chosen once for all to abide by the Lotus 

feet of the Lord. The claim of the Bhagavata 

that devotion or rather the discipline of 

devotion (Bhakti-Yoga) is a mosaic of devotion, 

detachment and knowledge may be understood in 

this way. Supposing devotion is emotion at

18-
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its core, it has to he a sort of attachment 

( SrjlQ.1,5! ) to God. Now, attachment pre

supposes on the one hand detachment from 

other objects and the knowledge of the object 

of attachment on the other. How can one 

become attached to a particular object, if 

one's mind continues to dissipate ibself in 

other engagements as before? and, how can one 

be attached unless one knows beforehand 

the object of endearment? So, attachment in 

order to be what it is has to be associated 

with detachment and knowledge. The Bhagavata 

has duly seen through the workings of human 

mind and has organised its discipline of 

devotion in the same light. Indeed of the thre’e 

fibres of the discipline of devotion viz., 

devotion, detachment and knowledge, detachment

is a necessary concomitant to attachment. But
20knowledge is the vital spring to 'devotion.

cfv^r I
Eh 7-.7 • 2-5
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The Bhagavata has thus built up its structure 

of devotional discipline on the tjpanisadic 

knowledge. This is why Devarsi Harada holds 

that the Supreme devotion is, as a technique 

even superior to the Path of Action (Karma), 

the Path of Knowledge ( ) and the Path

of Disciplined Contemplation (Yoga). According 

to Devarsi larada, God love is superior to all 

other methods of Sadhana known to us from 

the sacred scriptures. 21 Of the innumerable 

techniques prescribed by the Rsis, the most 

famous and also the most popular are of course 

the path of selfless dedicated service (Karma), 

the path of discriminative knowledge which 

would dispel the ignorance of the nature of 

the self, and the mystic path of self-development 

through disciplined contemplation (Yoga).

21. ^ o x2r^ \
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Compared with these techniques, true devotion

because devotion is the final outcome of all.

In all the four above mentioned methods 

of self-unfoldment, the great Ssis insist 

upon certain minimum qualifications in the 

Sadhakas in order that they may harve'st maximum 

from those paths. But In the case of God-love 

there are no such conditions at all. Every 

body can follow the path and even the worst 

amongst us can straightway take up the pursiiit 

of the path of Devotion to the best of his 

ability. The mystery of the Bhakti Yoga lies 

in the fact that it does not destroy the inborn 

feelings of human beings; the only thing that 

requires to be done is to channelise them

for the Lord (Bhakti) is superior and nobler,

the other methods of self-improvement 22

22.

T2>h.
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properly. There should be sublimation of

feelings. The feelings which are towards the

23senses should be directed towards God. In 

short, while all other paths can help us to 

evolve from whatever level we are in, at any 

given moment. This alone is sufficient to 

consider Bhakti as greater and more beneficial 

a path than all others.

Besides, the pursuers of other pat,hs have 

perhaps a greater chance of forgetting the 

Lord in their anxious pursuits. The Karina 

Yogi in the work undertaken, the Jnana Yogi in 

the study that he pursues diligently or the 

Yogi in his regular practices of contemplation 

may perhaps lose sight of the goal, the Lord. 

They may get over-attached with the means and 

come to forget the noble end. But a devotee,
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as lie is an ardent lover of the Lord, cannot 

remain even for a moment forgetful of the 

Lord and His grace. Thus, devotion indeed is 

superior to all other methods of spiritual 

practice s.

Ill other paths described so far are the 

means that will take the seekers to the end, 

the final goal of spiritual experience. But in 

Devotion there is very little difference in 

essence between the means and the goal, between 

the path and the destination. In Bhakti love is 

love’s own end. It is welknown to all that love 

is its own fulfilment. According to sage Narada, 

Bhakti is both, the means ( ■^rTTSpl ) and the 

end ( ). 24 g0 iorLg as the. residual Vasanas

24. I'jS M ^ I
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are still lingering in the devotee'*s personality- 

constitution, Devotion is a path, Sadhana. But 

when as a result of his love, love for the 

Lord, the '/asanas disappear totally, a stage 

comes to him when his Supreme love itself becomes 

the Lord of Love Supreme.

Furthermore, a man of devotion invokes 

God's grace upon himself more readily - more 

naturally than the followers of the paths of 

Karma, Jnana and Toga. They may discover a 

vanity in their own progress, because in all 

those paths there is an inherent conscious 

self-effort; constantly involved. But a devotee 

has less chance of developing such a vanity; 

in as much as he is constantly conscious that 

all his spiritual progress, whatever be his 

dimensions, is all due to the blessings of 

the Lord of heart. Love of God removes all 

arrogant self-assertions and ’vainful self- 

glorification from the devotee. In fact, the 

Lord comes to help the devotee the more, in as 

much as the Lover of the Go pis has infinite
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compassion on the meek and the subdued. This 
is another reason why the supreme devotion for 
the Lord is nobler than all other known 
spiritual paths of realisation of the Truth.

Granting that the Supreme religion leads
to devotion coupled with detachment and knowledge,
one is now entitled to the question - what is
the nature of the Supreme religion? To this,
the Bhagavata answers that the Supreme religion
is the worship (Aradhana) of the Supreme Person
(Parama Purusa)^ The Brhadaranyaka Upanisad

has asserted the presence of the soul in every
inch of the body from the tip of nail, and so
the soul dwelling in the composite body is 

26called Purusa. The Bhagavata has propagated

25.
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the same view when it says that the soul lies

as life in diverse bodies of men, of animals,

of hermits and of Gods, after they were created

by the soul itself; and abiding in them all,

the soul is called Purusa ( ).^ The

assertion of the Bhagavata that the soul first

creates bodies before entering them is an echo

of the Taittiriya Upanisad which observes that

pure existence, in the process of its becoming,

28had created the world and then entered it.

So the same reality existing before (Adi) 

creation and yet lying in it when it was 

created (Purusa) can legitimately be called 

Adi Purusa. Adi Purusa is life eternal that in 

the process of self-manifestation solidifies 

itself into composite bodies and yet maintains

£Tcf or/HV|
^ - v gw
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its transce'ndental nature by pervading them 'all,

29as life distinct from bodies.

But eternal life is the exuberance of the

infinite reservoir of Bliss. So, the Taittiriya

Upanisad proclaims that all beings have sprung

from bliss they are all sustained therein and

30finally they will all sink into bliss.

By intrinsic law of its own, bliss is 

expressing itself as life which, out of its 

vital urge is again resulting in the universe 

charged with life in all its details. So divine 

play has undergone three successive strata ox 

development - Parana Purusa, Adi Purusa and 

Purusa; and the Supreme religion of the Bhagavata

29. IffcrtrT ^5^
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xe the worship of Parana Purusa, the fundamental 

source of life, the Bhagavan, the all bliss.

The Bh’agavata considers all powerful bliss as

- 31Bhagavan.

In what consists the worship of the Supreme

Purusa? * Dedi cation (Arpana) of the self (Atman)

— - 3 2 —is the answer of the Bhagavata. The Bhagavata 

looks upon self-dedication as the quint-essence 

of the teachings of the entire vedic literature.

By ’self’ the Bhagavata means the wife, the son, 

the wealth, the body - in short whatever the 

votary considers to be his including his ownself. 

Worship (Aradhana), therefore, is the act of 

consecration of "I" and "mine" to the Divine,

-the surrender of the lower or empirical self

31. c*f TfrTa'T-r-^f-f
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to the higher or spiritual infinitude. The

Bhagavata describes it as the Bhagavata Dharma

in its purest form, preached by Harada to his

worthiest disciple Prahlada and leading to

*3*5Bhagavah as the final goal. So, the Supreme 

religion or the Bhagavata Dharma expounded by 

the Bhagavata as the essence of the Vedas and 

described as the worship of the Supreme person 

consists in the dedication of the self to 

Bhagavan, the all Bliss. Self-surrender is in 

fact the emptying of the immediate self for 

the restoration of the spiritual one.

The Bhagavata has tried to present a prima. 

facie justification for the worship based

33. toW ^ i
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upon the presupposition that God is self- 

sufficient and the worshipper is out to please 

Him. How can the act of worship, the Bhagavata 

objects, incur pleasure of God? Being self- 

contented God cannot derive pleasure from the 

devout act of worship. If, on the other hand, 

worship leaves God unaffected, then it becomes

useless 1 To this, the Bhagavata answers that
«

worship does no good to God, yet directed to

God, worship returns to the worshipper to

34brush aside his impurities. But worship, 

according to the Bhagavata, does not stop there. 

It takes to the form of self-dedication so that 

the barriers of the ego are broken and the 

infinite possibilities of the pining soul are 

realised in the deepest embrace of the all-bliss; 

described as Rasa of Krsna with the Gopis.
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It is our impurities viz. the memmoth

— 35store of action that veil God from the Jiva.

The Jiva performs actions and they are appropriated 

hy his egoism and preserved in the mind as its 

acquisitions. The Jiva ignores the basic fact
° - r d- , <

that God, the Impeller ( 3=fcT2n"JTj } should

in all legitimately be the agent of actions'.

With the lapse of time some of the actions 

ripen and they determine the genesis of a 

particular birth. In that birth, the JiVa 

performs actions which are again deposited, 

as before, in the mind as fresh stock. Thus 

the vicious • circle of Vasana, Karma and Birth 

( cpTRsfT , and "kT-k/R. ) goes on ad-

infinitum, to keep the material show going for 

evej4ill God-realisation. In truth, God- 

realisation is the only medicine for the soul.

-jf]2jr . JJvfftT c|?.HT:)2T eicJjw-
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me nee the mind purified by worship and not

exposed to fresh infections serves as the

36fitting instrument for further worship^ that 

goes under the name of nine-fold devotion 

(Navadha Bhakti), described in the previous 

chapters. By means of the nine-fold devotion,

God is freely allowed to dwell in and play 

upon the mind of the votary so as to perpetuate 

his presence. The steady growth of God's personal 

contacts removes all fears and suspicions so 

that the process of nine-fold devotion results 

in the completely willing surrender of the 

personal ego to the irresistible splendour of 

the infinite. After the total evacuation of 

the ego the heart is filled to the brim with 

God. Such a stage is marked by the destruction

36. ipf
c|TON4 nr ronfTG'1 (
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of huge stock of accumulated action with the 

only exception of matured action ( TTR^^-I ); 

and it heralds the dawning of a new life, the 

regeneration of the soul from the material to 

the spiritual, as revealed in Hasallla.

Surrender of the pragmatic self by the

37votary renders him selfless. low that the 

ego is surrendered, the votary is settled upon 

his isolated nature of the bare witness
U -Q( fyfarV pa yet according to the

Biiagavata it is not the stage of absolute

disinterestedness. True, that he no longer

finds joy in limited ends and has thus detracted

' 39from material pleasures; yet such detraction

37.
■
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is fulfilled because it gives in the strength

and solidarity to take plunge into the infinite.

This means that the mind becomes dead to -

materiality only to awaken to the fullness of

spiritual life. So worship continues, even at

this stage as an effortless direction of the 

r 40mind towards God. At the stage of dedication 

of all actions to God, the unitary knowledge

41was nothing more than an intellectual conviction.

At the stage of nine-fold devotion, the votary 

persuaded the inner controller of all actions 

to give up His passive presence in the heart 

of man in favour of His inward revelation, so 

that the votary may directly feel His presence

T$> h T'T.

\

41.
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'to open up with Him fresh spiritual dealings. 

Hari is now visualised as the fundamental

4unity behind all diversity of external elements. 

At the stage of nine-fold devotion, the all 

embracing character had only been partially 

revealed in the cherished deity of the votary, 

but it is not completely realised in the 

infinitesimal details of the universe. The 

world of matter is transformed into 'the 
splendour of the spirit ( ^ • ). When

all conflicts and differences dissolved into 

the- vision of unity, the votary may be said 

to have gained control over MlylT, the principle 

of differences, with the aid of divine knowledge. 

He is now settled itpon the tranquility of -

£ n.
Thb- m vp- is
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M _
infinitude ( <rf@^ <$4 cr ) ,^ Thus Hlrguna

Brahma denies differences, while Saguna Brahma

44unites differences. In the eye of the devotee,

the whole universe appears as the manifestation

^ r> , 45of one Brahman.

For the first time he feels his identifica

tion with the universe, which makes him consider

43 Ti: ^?mi i
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the happiness and sorrow of the unirerse as 

his own. This is why Prahlada1 s aching heart,' 

full of compassion for others gives vent to 

the following -

" Oh Lord 1 you need not bother about 

the liberation of the deserving, for 

they will get it by their own right.

I am worried about those who have 

turned away from You in the indulging 

of trifling pleasures. It pains me 

that people should resort to solitude 

for their personal liberation; they do 

not care for others. Oh friend of 

the fallen 1 exhibit your mercy on 

those who cannot do without it. You

are their only hope. Excepting in their 

company, I shall not cherish alone the
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A ^benefit of liberation,"

But Prahlada who wails in this strain is not

alone to feel like this. The milk of human

kindness surges in the heart of every

Bhagavatottama whose only mission at that

stage is to travel all over the world to

alleviate the troubles of all, to remove

tears of the oppressed and to establish on

47earth the kingdom of God instead. They are 

possessed by universal pity and being masters 

of powers, both material and spiritual (KayaT 

and Cit Sakti), they themselves can cure the 

world of its malady. Thus their pity is not a

46«
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helpless rancour but the source of eternal joy. 

This is termed as Pa&a Seva of the Lord and 

the Bhagavata extols PaTda Seva even above

therefore, be taken as the goal of the Supreme 

religion. -

In the context of personal God, Pada Seva 

may plausibly mean clinging to the Lotus feet 

of the Lord. But Pa"da Seva,' from the metaphysical 

stand-point, is a very noble concept.

According to Siddhesvara Bhattacarya, in 

his progressive spiritual journey to reach the

PFfcPcf 4* f

V& • II-

the achievement of unity with God. It may

T3A 7--t-
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centre of the transcendental the votary first

He then assumes the form of Paramatman (Visnu). 

Gradually the majesties of Paramatman are mani

fested in him. Finally, he enters Paramatman.

But all the four types of salvation viz. Salokya

hierarchical degrees of the enjoyment of the 

second Pada that is Parmatman. So the votary 

dives deeper into the core of Paramatman - 

Bhagavan of the Bhagavata.

Bhagavan of the Bhagavata is all bliss; 

and the votary enters the land of light (Goloka) 

to participate in the perpetual and integral 

ovation described as Rasa because such ovation 

consists in the perpetual realisation of Rasa 

or Bliss. Rasa is the expression of the divine 

ecstasy to which the votary is now introduced. 

The Supreme religion of the Bhagavata is the 

Aradhana of the Parana Purusa. He who undertakes 

aradhana is Aradhika*, for the votary' plays the 

role of the female seeking the union with her

enters the region of the limitless )

Sarupya, Saristi and, Sayujya 'are but the
/

dearest. When the votary makes bliss her own,
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her incompleteness ( ) disappears and,

as Radhika, her being is limited with that of 

all bliss. This is described as the divine 

union of Ra~dha and Krsna and makes the seva 

of the third Pads complete.

What remains after the divine union of 

Radha and Krsna? (Premalaksana Bhakti). The

Absolute or non-dual consciousness (Para Bhakti)

— 49 _ _according to the Bhagavata, Pada Seva

reaches its climax with the concept of the

Absolute.

Herein, then, lies the sovereignty of the 

path of devotion or the supremacy of the 

religion that Bhagavata stands for. It has set 

before itself the ideal of comprehending 

Reality both in width and depth. When the 

religion of the Bhagavata presents Reality

49 'j'lf ^ '• I

^afVcf -rR^r Ipra t!

Tl>h- I •• O.- 'h'l

9fpfcf IR'JTir^fcT ^fTHTfoTfcT 5Rpd H

T^h- r-'v-n



-*/ 319; /:-

pervading all details of physical existence, 

integrated into its "being, it may thereby be 

said to have assessed the width of Reality.

When, on the other hand, such religion rises 

above the material to the spiritual and is 

concerned with the unfoldment of the transcendental 

in its hierarchy of pure being, pure conscious

ness, pure bliss and finally the Absolute, it=i 

may be said to have explored the depth of - 

Reality. The Supreme Religion of the Bhagavata 

has tried to achieve this ideal within the 

frame-work of what it calls Pada Seva - a term 

which, originating .from the Purusa Sukta of 

the Rg.Veda, has steadily evolved through the 

Upanisads to find its culmination, from the 

strictly personal point of view, in the concept 

of the Lotus-feet of the Lord, and, from the 

purely metaphysical point, of view, in the 

concept of Reality, immane.nt and transcendant, 

the world and beyond the world. The Supreme 

religion of the Bhagavata has no resting place
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50excepting in the Absolute.

According to Bhagwatkumar Goswamx, to attend 

complete self-fulfilment in its emotional aspect, 

life must cultivate intimacy with nothing but 

Life and breathe nothing but the air of true 

life as is seen in the case of Gopis. Lord Krsna 

is the heart and soul of all life. And so the 

love of the Bhakta is the love of all life; 

the laugh he laughs is the laugh of all life; 

the grief he grieves is the grief of all life; 

his anger is life's true anger; his seal is 

life's true seal, his dread is life's own dread, 

he hates what life hates, he wonders at life's 

wonders, he settles in peace in the calmness 

of life - such is the conception of the worshipper 

of Krsna, the embodiment'of all life drawn unto 

itself. It Is superfluous to observe after all

50. Siddhcsvara Bhattacarya: " The Philosophy

/ _of The Srimad-Bhagavata " Vol. II - 

page 129 and 130.
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that has been said that all the varieties of 

emotion flowing and ebbing in the heart of the 

Ersna-worshipper are/no better, no worse, than 

different sides of one eternal glorious love 

of the Oil, lovely, lovable and loved.

The love that the Supreme God born as

.Krsna evoked in the heart of His worshippers

manifested itself as love proper in more ways

than one. Worshippers like Uddhava and Bhisma,

the man of contemplation and the man of action

for the sake of abstract duty, attached

themselves quietly to his person in all their

thoughts. Their love for Him was the love of a
/_

peaceful Yogi and was thus Santa Rati or 

peaceful love. The love of His great charioteer 

Daruka represented the highest phase of slavish 

attachment or Dasya Rati. The love of Sudama 

or Arjuna bore the mark of indissoluble friendly 

attachment or Salchya Rati. The* love of His 

foster-mother was the noblest form of maternal 

affection or Vatsalya Rati. The love of His 

consorts was of course sweet love or Madhura

Rati. All these phases of love, noble as they
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were, had one cardinal defect in them, as 

genuine love or love for love's sake, as 

shown ‘below.

If Bhisma or Uddhava loved Him, they 

loved Him for the sake of final emancipation 

from the miseries of cosmic life through 

concentration of thoughts upon His visible 

Divine Form. They availed themselves of the 

glorious opportunity presented by His incarna

tion to grasp Him thoroughly and fix Him in 

their mind. Their love was thus not 'unselfish*.

It was interested, though perfectly 

rational. Hhen the charioteer Daruka attached 

himself to His person, he was in duty bound to 

do so as his "servant". He *ate His salt' and 

he must keep loyal to Him. The cordiality that 

sprang up, the sense of cheerful following 

that supervened, transformed his sentiment of 

a mere slave into one of willing and hearty 

attachment. But love in this instance also 

arose out of a necessity, and was thus not
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untainted, though it' had its reward. The love 

of Arjuna or Sudania" stood undoubtedly on a 
higher plane, but it was also brought about 

by lucky circumstances. Love came after and 
not before the chance combination. They did 

not come to Him out of love but they remained 
with Him in love. This chance element detracted 

from their value of love, great as it was, and 

sufficiently recompensed as it was. On a far 
higher footing must be placed the love of 
His foster-mother Ya^oda, Her cares, her 

troubles, her solicitude for the welfare of 

her darling, betray the sublimest phase of 

motherly affection. It was, however, still 

fortuitous. He came to her or rather was 
brought by a despairing father to her to' be 

brought tip by her. She nursed Him as her own 
child, and the feelings of motherly attachment 
gres up as a matter of course. It was fortunate 

of her to secure the darling of the Universe 
as her own, but it was not of her seeking. The

affection she bestowed upon Him had a fitting
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reward, but her love was nothing hut accidental. 

Now as to the sweet love of the consorts they 

certainly loved Him and which wife would not - 

in the fullness of their hearts. It was intense, 

it was deep, it was unalloyed. But was it not 

also of others’ making ? They had not been 

seized with a passion for Him and had not come 

to Him of their own accord. They were given 

away in marriage to Him. United in wedlock, 

they began to admire and worship the husband.

But the feeling began after the union, not 

before. The touch of chance is still here. As 

such, it could not be accounted as the highest 

perfection of love. It failed with regard to 

the supreme test. It was not love for love's 

sake. It hoped to be requited and rewarded and 

so it was In a way, possibly more than they had 

expected or bargained for. It was not therefore 

"Love and nothing else”. The various aspects 

of love mentioned above, haife a tomoh of the 

selfish in them except that Prema between two 

lovers in which the selfishness is lost, and love
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• 51for lore’s sake is uppermost.

As distinguished from the above mentioned -
i _ _Santa Rati, Dasya Rati, Sakhya Rati, Yatsalya

Rati and Madhura Rati, the love of the Gopis

of Yrndavana was the sweetest of the sweet,

noblest of the noble, and the purest of the

pure forms of love. It had all the glories of 
/_ _ _Santa, Dasya, Sakhya, Yatsalya and Madhura Rati 

without their essential weaknesses. It therefore, 

stood above all in its intrinsic sublimity and 

dignity. The Gopis thought of Lord Krsna in 

all their thoughts. They followed Him slavishly, 

they associated with Him as comrades, they nursed 

Him with care and solicitude, they loved Him 

passionately and all this voluntarily, without 

any impulse from without, without any hope for

51. Commented by P.B. Me non : "larayaneeyam 
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5 2reward on the contrary in complete disregard

of the ban of the society. What impelled them 

to love Him was nothing but innate and 

irresistible love for Him. It conquerred all 

opposition, it carried them away from every

thing else, but kept steadily to the path of 

love for Him. That was their sole ambition, 

that was their glory, that was their joy, that 

was their single-minded devotion, that was 

their one aim, one pursuit. For that love they 

lived, in that love they lived. Gall it impure 

from the worldly or social point of view, if • 

you like, but it was purity itself as love. It 

was love in its inception, love in its sequel, 

love in essence, love in growth. It was life's 

true love, love for itself and nothing else. To 

brand it is to brand life itself and condemn 

the pursuit of the path of life's self-fulfilment.

52
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Passion for Krsna exclusively filled the 

lives of the Go pis to such an extent that they

53remembered neither themselves nor their homes.

The Gopis went forth with curds, and butter to 

sell, but their hearts at Murari's feet dwelt 

so deep that the fancy lost damsels raised the

54cry, ” Here Oh 1 Damodar Govind Madhav - buy 1 ” 

Life, love and knowledge go hand in hand, and 

the Gopis were fully aware of the fact. They had 

no misgivings on the point. To them Krsna was 

the dearest of the dear ( ^

tvT^-rvi'S^ | )f Life of the life and soul of the Soul.

53.
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This is why they say, " Tou are the Soul, the

essence of life, whereon ever centres the love

55.of those who know. A husband, a child, a 

so called near and dear one are one and all 

but sources of misery. They have no use in 

the pursuit of life's true and eternal love 

of itself." The intensity of the exclusive 

devotion was brought out by their conception 

of Him as the illegitimate lover, for legitimate 

love of the world is selfish, interested and 

tainted love, love that takes note of and feeds 

on things other than love. The "guilty" love 

raised them above the guilty, for it was love 

of Full Life (Bhagavan), and nothing but Full 

Life, while the so called pure love of the 

world is love murdered by no-life, or restricted

55. f£ c-rf^T ^TofT. ^ ^
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56life. This intense and comprehensive emotion

filled their hearts so completely that even

true knowledge of His essence was kept in the

57hack-ground or ignored. That is always the 

case in the exuberance of an emotion. An over

flowing sentiment carries away all sense and 

sense-activities in its impetuous rush. The 

tidal wave of a full emotion submerges reason 

but drowns it not. If it does not rise to the 

surface, it works deep in the mind and - 

unconsciously guides the emotion itself. From

56
V
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the very beginning of- their amorous career

58they were full of Him. They were all love 

and joy when they were in full enjoyment of 

His Company (Rati) and participated in His 

laughs of love ( cTf^~t They were equally

full of His love and joy when they apparently 

lost Him and were consequently overwhelmed in 

grief ( It was again He who filled

their hearts when they energetically searched

58. £j-=r—j^~€LtT cTl an ^ r^fT c4 <HT -crrY^yT |
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for Him ( 31~'3rrr5" )„^ They were full of love,

respect and admiration for Him even in their 

wrath when they began to admonish Him after His 

return ( ) . They were full of Him

again when they trembled at the thought of
/■- r 7

permanent separation ( ‘^-rzy ). ^ When the 

apparently destructive phase of love began to 

work in their minds at His impending departure^
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from Yrndavana, they found consolation in

thinking and singing of His life activities

( STS? ).^ fhen they cast all shame to

the winds and publicly lamented the departure

of their lover Krsna, they were still full of

6 6Him and thought of nothing else. They followed 

Him, soul and mind when they stood bewildered 

( ) fixing their gaze at the car that

took Him away from them. Passing thus through 

all, the leading emotions, their love for Krsna

65. 3 n \ 3rr5T«^V n^i <r2^ <rx~2'i crf^T j
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showne ever undiminished in glory. Such is 

not the case unpropitious circumstances and it 

is altogether lost when subjected to a - 

destructive influence. The reason of this 

difference is simple. In the one, the love ever 

attaches to true life (Bhagavan) and in the 

other, it seeks shelter with false''life and 

hence ends in disillusionment. The Gopis or 

the milk-women loved OIE in whom all life is 

merged in eternal reality.

This emotional devotion of the Gopis, set 

up as the model of devotional perfection, has 

been subjected to much criticism. But the 

criticism has feeen very much misdirected, ho 

question of moral perversion comes in when the 

whole thing is placed above the region of cosmic 

life, and the "massive voice" of society, the 

foundation of cosmic morality does not extend 

beyond the confines of the cosmos. The founder 

of the Bhagavata doctrine made it as clear as 

language could make the thing clear, that the



-i/ 334 /:-

amorous activities proper of the milk-women and 

Krsna must be conceived to have been confined 

within the "charmed circle of true life". All 

so called guilty acts become guiltless when 

done within these boundaries. loga-maya herself

stood guard at the gate, and behind the screen
-" 68 set up by her the lovers met for sports of life.

Before her, the great principle that bridges the 

gulf between life and no-life, stands on the 

side of no-life, the universe of man with man

made conventions of morality. The whole scene 

of Rasa was enacted beyond and behind the - 

jurisdiction of Maya, in the region of absolutely 

full life and true life. The Gopis came to this 

region of life, not in mortal flesh and blood, 

but in immortal flesh and blood or true life.

They disregarded social ban because they placed

to; )•

68
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themselves above social life. Cosmic society 

can take cognisance of acts of commission and 

omission only of cosmic life, and not of any 

act done beyond cosmic life by transcendental

Rasa, on the one hand the fullest play of

their intense life-devotion was assured and

on the other hand, purity of society was quite 
\

saf'e-guarded. The whole thing need give no 

shock even to the most scrupulous moralist., 

¥hatever the Gopis did, they did in their 

spiritual state where their transcendental life 

alone was concerned. After this, it is needless 

to discuss whether the Gopis were married or 

not. The question is wholly irrelevant. It does 

not arise at all where transcendental life alone 

i-s involved. The question may be asked why the

69. 'sq'I'^-TT j
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* 6Qlife that stands behind mortal life. In the
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Gopis of Yrndavana alone were so qualified as 

to choose the highest mode of self-fulfilment 

and not the meditative logins and the practised 

ritualists, or the self-sacrificing ascetics?

It has been answered from two different 

stand-points (i) from the view of Karina-vlda 

and (ii) from the view point of Bhakti-vada.

De facto, the Gopis of Yrndavana were the 

ascetics and sages of Dandkaranya, the women 

of Ayodhya and several other groups of purified 

and properly inspired souls. They were so charmed 

by the beauty of Rama that they craved for

partnership with His life. Rama asked them to
- ' 70

be born as Gopis in His Krsna incarnation.

And that craving was satisfied when Rama after

wards was born as Krsna and they were born as

70. ^
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milk-women. Fully qualified for salvation,

they attained salvation' through this path of

sweet devotion, as they had bargained for by

their Karma. 4 ^ S.S. Cohen too holds that the

Gopis and the Gopas were no ordinary mortals,

but celesti.als who had taken special births

for the Lord's purpose, for, which they were

rewarded by His bodily presence and contact, a

privilege which was denied to them in their

7 2heavenly spheres. Much in the same way but 

in pursuance of different modes of emotional life,

71.
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His enemies, His kinsmen, His friends, His 

followers attaine-d salvation as they had 

bargained for. Their karma had qualified them 

for salvation, their innate tastes and choice 

had guided them in the matter of their different 

attitxxdes towards All life, but they were all 

full of Him one way or the other. Thus Karma 

was the determining factor in these cases for 

the development of particular attitudes for 

life-fulfilment.

A different explanation, consistent with 

the Bhakti-cult, is supplied by a close examina

tion of the avowed object of ICrsna incarnation. ,

The glorious mission of the Krsna incarnation 

was to draw living beings close towards Himself 

in love and joy, the sweetest of the bonds of 

attraction. Hence he was ICrsna (From = to draw)

to fulfil the object of this mission, He must

spread His own sweet Nature far and wide. Like

73a magnet He attracts all beings towards Him.

•• '' d.-tT'H. 11 .
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In other words, His incarnation should coincide 

with the incarnations of His sublime powers of 

sweetness. This simultaneous multification or 

many-sided manifestation of Divine nature is 

one of the' characteristics, one of the exclusive 

privileges of Divinity. He must love and be 

loved. The lover and the loved in OHS must for 

the propagation of the cult of devotional love 

divide Himself on earth. The Go pis were the 

incarnations of love for Him, and He the 

incarnate object of their love. The 

the power of love and joy to fulfil self was 

revealed as so many Gopis Krsna enjoyed His love 

and joy through them.

If 3iiio9 5gf<r of Krsna revealed

herself as so many Gopis, it stands to reason 

that the central figure of this group of love 

incarnations must stand for the life of that 

jfgrr . She, of all others must

represent the highest form of worship as expressed 

in emotional devotion towards the God of sweetness
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Most appropriately, therefore, then she was 

named in the Bhagavata RSTdlia or RaTdhika, the 

worshipper par excellence ( from 33^ = to •

worship). ¥hen Yisnu came down as Krsna,

Radha tras the incarnation of the spirit of 

devotion, and- the Yrajabhoomi and 

xtere suitably associated with Yisnu worship; 

and Radha was symbolised as the central life 

of emotional devotion on the part'of the 

worshipper. Hence, the advocates of devotional 

love claim that even the sacred story of the 

eternal sports of love (Rasalila) is calculated

15to drive away mortal tastes and mortal passi'ons.

R'74. 3^2)155 Xi^Rir flvr 3"la,cil^

aiTpR^-. jfldf
T&h I ° 3 ° 2.^

75. ldm" ■

4olH ~^ , Lfo
±o '■
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Rasalila is a vilas of the Brahma with Brahma.

In Brief, when love centres round itself,

works upon itself, lives upon itself, moves upon

itself, where there is nothing else to think

of, to know of, nothing else to feel hut love,

where love is exclusive, absolute, permanent

and self-sufficient, where love fills the soul,

fills the mind, fills every outlet of life, it

is beyond the jurisdiction of all phases of

cosmic life. Such was the love of Gopis as -

revealed in the Rasalil'a.' Love carried them

into the ocean of Love, They loved love and 

-77nothing else.

7 6. lun
■3-n 3m <f <2-T-

=L‘XC

Ort. L .

77. Dr. Bhagabat Kumar Goswamis “The Bhakti - 

cult in Ancient India" - Pages from 390

to 409
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The only thing the Gopis understood was 
/ _

that Sri Krsna was infinite love, that was all. 

They did not care to know that he was Almighty, 

Omnipotent and so forth. Krsna, the leader of
t

the hosts, the king of kings, to them was the 

shepherd, and the shepherd for ever. A great 

landmark in the history of religion is here, 

the ideal of love for love's sake, work for 

work's sake, duty for duty's sake, and it, for 

the first time, fell from the lips of the greatest 

of incarnations, Krsna, and for the first time •

in the history of humanity, upon the soil of

x .. 78India.

/ _ l
Sri Sukadeva too says, " virtue can he 

transgressed only by the Lord. He alone is 

privileged to do any kind of action however 

rash; for, in Him and His action, He is above 

all .conventions, as He Stas nothing to gain or

78. A. K. Hajumdar s " Bhakti Renaissance" - 

Page 10.
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lose by good or evil actions." Thus, super-men

are not to be Judged by the standards of -

79ordinary humanity. God is spoken of as Rasa 
3 u j _

( ) in the Upanisads. Sri Krsna
is described as ^T^IcTTI f -Tsi -iifct ^ , -

cr/jcri • and • . The

essence of the Rasalila of the Gopis with Ersna

lies in the fact that there was infinite joy

and bliss in the Rasalila and the Gopis drank

the nectar of the Rasalila. Even the Bhagavatkara
addresses Sri Krsna as 3rll<^|rtv 7fs-7]£p-| <r-7f

79

O 33’'3d-

bo. <kf urs ft ■11 $J] wW-
.a-
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Prof. G.H. Bhatt holds that the Avatara 

/ _of Lord Sri Krsna is for the redemption of all 

and especially of the resourceless devotees 

like the Gopis. That is why the Lord has 

enacted Rasalila for the Gopis which is a 

way of grace (Pusti-Marga or Anugraha Marga); 

and hence, the Gopis are regarded as the 

pioneers of the path of love for love’s sake.

There is no eroticism whatsoever in the

Rasalila; for God is above all desires and
1

Perfect in Himself,
a)

Nllakantha in his commentary on " ‘T'T "

/ _ _says that Sri Krsna is Parmatman; and so his 

intimacy with the Gopis was not adulterous.
The Gopis are Irutis ( Rks, Vedic Mantras),

the Deva-giris and Rsis desirous of liberation.

- _ / - 
The Bhagavatakara too believes that Sri Krsna

is Bhagavan Himself ( t-RHl *1^ ) and the

81. Sri G.H. Bhatt; " Tamasa Phala Prakaranam" 

Introduction - P. 12.
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l _
plane of Sri Krsna is 'beyond the seven-fold

/ -
plane of the Cosmic Egg. Sri P, 1. Sinha says 

that Sat (the existence aspect) makes - 

individual evolution a possibility through 

thousands of births and experiences. Cit 

(the consciousness aspect) gives the wisdom 

side of man's evolution and leads to the path, 

of Jnana; and Ananda (the Bliss aspect) 

directly leads to the union of the human 

soul with the Over-Soul, of Jiva with Isvara

through divine love. It reveals the path of
_ _' __ _ / _

Para-Bhakti, as seen in the Sasalila of Sri

Krsna with the Gopis. The Bliss of the Gopis

is self-attainment; for self finds bliss in

Self, devoid of personality. The universal self 
— 1 — 8 2

in Brndavana is Sri Krsna. Symbolically there 

is an essential connection between the Gopis

8 2. P. It Sinha : " A study of the Bhagavata

Purina or Esoteric Hinduism P. 462.
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/ _ i
and Sri Krsna, i.e. the Srutis and the Brahman,-

like that of a word to its meaning ( ch"z?4)1'~
© 0

)# The one cannot he without 

the other ( '2d)#

Further more, in the Vedic sense, Yisnu 
/ __

or Sri Krsna is likened to the Sun and the 

Gopis are likened to the Sun's rays; and 

accordingly, Krsna-Gopi Lila is the play or

sport of the rays with the Sun and as such, it

, . 83xs pure and divine.

■ The Ras§.ila or Gopism wherein Sri Krsna 

is the Lord and the Gopis are the beloveds, 

may well be compared with Sufism wherein God 

is the Beloved and the devotee is the lover.

But for all that self-annihilation of the devotee 

into God { *'f3a^ ) is the main factor common

to both - Gopism and Sufism.

vii83
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The Go pis threw aside all karman, all 

actions, all attachments, all bonds and 

offered themselves up completely to the 

Lord, When the Gopis approached the Lord, 

there was no trace of human passion in them, 

no love of .human flesh, no idea of material 

gratification. They placed themselves entirely 

at the service of the Lord.

The Brddavana-Lila is Hitya or constant.

The Rasalila is for all time, for all Bhakt'as. ^ 

To conclude, man-woman love in the Rasalila is 

sublimated to the level of Divinity; and hence 

the Go pi-like Bhak’ti of the Bhagavata Purina 

is looked upon as Bhakti par excellence.

However the Rasalila be interpreted, 

historically, metaphorically or symbolically,

84. R.H. Sinha t " A study of the Bhagavata 

Purana or Esoteric Hinduism" - P. 474
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it embodies the highest truth of Divine Love 

and Grace; and there is no eroticism whatsoever 

in it, as believed by the adverse critics of 

the Rasalila episode in the Bhagavata Rasa- 

Pancadhyayi,

P

The Bhagavata is at its best in fusing 

in its streaip the best of the vedic and the 

tantric thoughts. And the result is the unique 

doctrine of love of the Bhagavata Dharma - 

the sovereignty of the path of Love-Devotion.

The central note of religion viz. Self-discovery 

is nowhere so emphatically borne out as in the 

Bhagavata Dharma. It aims at nothing less than 

the realisation of Bhagavan, the Supreme Person, 

the highest fulfilment of the Individual. It 

Isa self-growth of all the three faculties -

willing, knowing and feeling - phasing them 

out into their natural order of hierarchy.
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The Bhagavata has knit the Purusa-Kaivalya 

of the Samkhya Toga, the Brahma-Kaivalya of the 

Upanisads, the Paramatma-Kaivalya of earlier 

Yaisnavism into a grand hierarchy with Bhagavat- 

Kaivalya at its crest. This state is symbolised 

in the grand union of Radha and Krsna, when 

the individual embraces eternal bliss in which 

the duality of the worshipper and the worshipped
l

85is transcended in the Absolute. This is the 

contribution of the Bhagavata Bhakti to the 

Philosophical Thought,

The Bhagavata prefers the path of Love- 

devotion, in which knowledge kindles into love 

for Reality, the immanent and the trans'cendent 

in which love for the world is satisfactorily 

accommodated in the love for the transcendental.

85. Siddhesvara Bhattacarya: "The Philosophy

of The Srimad-Bhagavata" -

I

Tol. II P. 222


