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PREFACE

IN February 1940, the present work, appearing for
about a couple ofyears as aserial in The Vedanta
Kesari, was completed. Since then there has been
continuous call for it in book form. After conside-
reble revision, a provisional edition of it is now
frsued to meet this demand. As it is, the book now
comprises two parts. The original aphorisms, as
constituted from four previons editions, are printed
first in Devaniigarl alphabet, chapter by chapter,
along with their word-by-word meaning and English
rendering which purports to be faithful to the spirit
of the original rather than to the letter. The division
into five chapters Is also based on the editions
consulted for deriving the text. All the variant
readings too noticed in them are indicated in the
body of the book 1tself within bracksts. 1t has been
intentionally made so to make the book welcome to
the lay reader who has not the equipment to penet-
rate to the import and arguments of the Sanskrit text
through the hurdle of exegetical appurtenances.

The Notes which come as the second part run
over fifty-thousand words and constitute the major
portion of the book. Attempt bas been made, in
this part, to elucidate the text from all possible
viewpolats, to note down the syntactic sequence, to
canvas the sense of the various significant expressions,
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to evaluate the doctrine In the light of allied
literature, and to answer the doubts and objectipns
which are likely to arise in connection with the
various points discussed. One may modestly say
that this division of the publicatlon is a mine of
information on almost all matters connected with
religion and spiritual life, The writer has spared no
pains to make the explanations specially useful
to the intelligent modern spiritual aspirant
who cannot insulate himself from the scientific
atmosphere in which he is brought up, and
who, besides, is not prejudiced against religion so as
to flout its authority simply because it partly rests on
tradition. The explanations are therefore made as
far as possible, rational, In.a line with possible
experience, and copiously docomented. Uader the
circumstance a large number of exiracts from
Sanskrit scriptures and mystical writings of other’
religions had to be imcorporated. These citations
show, by the way, the universality of the religious
experience itself in all its levels, and reassure the as-
pirants of all classes about the reality of their quest.
One may find a few repeiitions and some divagotions
here and there. They are intentionaily retained to
stress some of the important polnts from diferent
bearings and fresh settings, as well as to dispel the
doubts that are likely to assanlt the novitiate in
spiritual life while pondering over the various
problems discussed under each apohrism. Remem-
bering all these specific features shis part may be
considered a distinct work.
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It is a matter of regret that we were handicapped
in various ways in dealing with all the referances in
s usiform manner. One would have wished very
much to reproduce all of them in full along with the
translation of all the Sanskrit passages. This could
pot be done in this edition owing to certain difficul-
ties. Novertheless most of the gquotations of an
illusirative character have been printed in full with
translation or the substance of the original in English,
preceeding or following the extracted texts. Oaly a
few such texts and translations are left out without
the corresponding translations or text, or both. It
is hoped that this irregularity will be removed in the
next issue. The deficiency of an index and sectional
headings are also to some extent made good by
different head-lines on each page referring to the
leading idea below. .To facilitate frequent refercnce
to the text the number of the aphorisms are given in
the upper inside corner of each page.

It is superfluous to state here anything about thls
sacred text itself, except perhaps that this precious
gem of a tract isa complete and thorough guide book,
ap indispensable companion, for all sincere scekers
after God and the divine life, from the start of their
spiritual ascent to the very summit of it. Srf Rima.
krgnaparamahathsa has stressed again and again that
for Kaliyuga the Path of Devotion as described by
Naérada is Indeed, the best and the easiest. This is
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but aa echo of the experience and verdict of innume-
rable saints and holy men who have preceded him.

The aphoristic statements of Ndrada are likely to
appesr to the superficial reader a group of eighty-four
recopdite devotional sayings. The fact is quite
different. For, one will find on examination that
all of them fall within a scheme with perfect inner
coherence, if one reads bearing in mind the relation
subsisting between the varlous aspects of Divine
Love.

Supreme Divine Love, together with the steps
leading to it, is called Bhaktl. The phenomenon of
Bhakti therefore has a pre-mature stage, designated
as Aparabhakti and a mature stage of subjective
exprrience known as Parabhakti. Mature Divine
Love may be viewed again subjectively and objec-
tively. The transcendental aspect of It is an
uncharacterizable, Incommunicable, and ineffable
experience of unsurpassed bliss and illumlnation
always equated with Self-reallzation or God-realiza-
tion. Itis also called Liberatlon-in-Life, or Perfect
Gnosis. The Marks that may be observed in a
person who possesses this perfect realization, when
that realization expresses throngh his moods,
thoughts, words, and deeds, are called the objective
aspect of Parabhaktl. The first chapter of the book
describes these various aspects of Parabhakti in
tweatyfour solemn and lucid aphorisms. In the
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second chapter this Parabhakti {s extolled as superior
10 all spirltual disciplines, and all who are aspiring
after liberation are exhorted to seek after that and
thas alone.

Aparabhakti, or the pre-mature stage of Divine
Love, is further subdivided into Gaunabhakt and
Mukhya-bhaktl styled as Vaidhabhakti and Riginn-
gabhakti by Srf Ramakrsna. The former divison of
this classification refers to a preparatory stage of
discipline, and the latter to the most advanced stage
resulting from the practice of that preparatory
discipline ; but both are only means to the highest
realization. While Parabhaktl is of the naturc of the
actual realization of the goal luself, or the full
maturation of the whole endeavour, Aparabhakt! is &
stage prior to the attalnment of that maturation;
and therefore it involves effors and gradual achieve-
ment; It is a process, The most advanced stage of
Aparabhaktl, called Mukhyabhakt! or Ekantabbakti,
supervenes upon the fulfilment of the duties enjoined
on the novitiate in the disciplinary Path of Devotlon,
ag a result of Divine grace which then naturally flows
into the devotee’s heart. This stage prepares the
mind of the devotee fully and perfectly for the final
realization ; and God then blesses him with divine
fllumination instantaneously. The third chapter sets
forth at length with much psychological insight the
moral rules and spiritual discipline of Valdhabhakia
which the aspirant ought to practise with meticulous

-+
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care, unflagging zeal, and unbroken continuity. The
fourth chapter characterizes the bdehaviour of the
aspirant who, as a result of the above discipline, has
come to have Raga-Bhakil in which God-realization
is immediate and inevitable, The closing chapter,
which is the fifth, deplcts how the Mukhya Bhakta
lives in the world, how he satisfies all beings, what
blessings soclety derives from him, and how God
reveals Himsels to him as his most Beloved Self and
how the Mukhyabhakti tranforms itself Into the
Parabhakti.

From the above synopesis the logical sequence
underlylag the aphorisms is evident, The Divine
sage Nirada declare to the entire humanity through
his auspious gospel, with the anxiety of a great
saviour, the existence of Immortal Divine Bliss as the
birthright of all; admonishes ignorant man to strive
for 1t, leaving aside all allurements of sense lifo;
instructs the seeking aspirant about the mothods by
which he may attala to the Goal; heartens the
scekers after the Divine with the shining example of
the perfecy devotees ; and assures and gladdens all
by his own experienee and example how the Master
and Lord of all the universe is ever eager to confer
upon the earnest and one-pointed lover of God His
unconditioned Grace, by the power of which he
attains {reedom from Sarhsira and eternal Bliss.
May Niarada’s Gospel of Divine Love in this setting
be helpful to many to reach that goal of life.

PUBLISHER.
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Al ST — ARSI |
g & 2. onrdy wf smieweaa: |
&1 now 3(q: therefore Wy, the religion of Divine
Tove =meaqi@y: we shall expound.

. L No'w, therefore, we shall expound the
religion of Divine Love.
3. a1 @A qe(R)SREar |
gt that (i. e, Bhakti) gbut iRax in This g~
®q1 of the nature of Supreme Love (wafiris).
2. That, verily, is of the nature of supreme Love
of God.
. HAgaEHEN H |

(ar that i Divine Love) aga-exeTr baving the
essential form of Amrta =1 also (wafy is ).

3. And in its own intrinsic nature, Divine Love
is pothing less than the immortal bliss of freedom
(Mukti) itself, which comes nnsolicited by the grace
of God and by self-sacrifice.



g Aregafeamfe
9. agear QAR fog) waly, «rady wafy, q@r
wafd | :

g9, which eeqy having gained gwr a person Rrw:
perfect Aafy becomes, spge: Divine wafiy becomes, ga:
contented wafy becomes.

4. QGaining that, man realizes his perfection and
divinity and becomes thoroughly eontented.

W,  aq e « el asefd, A def, 73R,
q TR, A w@f o

%, which srer having attained (gar a person )
@fu, anything = not qisufiy desires. & not q=fy
grieves, ¥ not Zf} feels enmity, & not Y rejoices,
gwardl one who is active (in one’s own interest )

X wafy is not.

5. Attaining that, man has no more desire for
anything; is free from grief and hatred ; he does
not rejoice over anything ; he does not exert himself
in furtherance of self-Interest.

&. 49 9Tl A9y qafd, w@edy wafd, Sy
wafd |

g, which m having known (3T 8 innon) o
fintoxicated (g as it were) yafy becomes. wew; suff
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or fascinated (g as it were) wafy becomes. (aw:
because ) sreRION: one cont.inually enjoying the Bliss
of the Atman Wefy becomes.

6- Realizing that, man becomes intoxicated and
fascinated, as it were, because he is completely

immersed in the enjoyment of the Bliss of the
/A'man, the truest and highest self.

©, @1 T FRIAEI, fYasIEn |
gt that (i.e.. Bbakti described as Paramaprema in
Siatra 2) smyArar of the nature of lust & not (vl
is ); FQ9-@earq being of the form of renunciation.
7. Bhakti (described before as Paramaprema or

‘Supreme Love) is not of the nature of lust, because
it is a form of renunciation,

¢. fatreeg FwAg=maraaE; |

frq: renunciation (referred to in the previous
‘Sitra as an invariable characteristic of Supreme
"Love) § noW &1%-3Aq-sNI-R14: consecration (Nyisa)
of secular and sacred activities (7afy is).

8. Now this renunciation (which is referred te
-in the last Siitra as an invariable characteristic of

Paribhaktl) is only a consecration of all activisies,
sacred as well as secular.

. dRqwargar ARy Magriaar ¥
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gfeaq in that (i.e., Nylisa) sfamygr identification,
eomplete unification 7q-RARY in respect of what is
opposed to it Igrefiwen indifference & and (s 1s-
engendered).

9. In such renunciation by consecration, there lIs.
complete’ unification, and indifference towards every-

thing opposed to it.
o, AARAT AFNSTAT |
a=g sirsaony of all other support qrT: rejection

sr=qat vnification.
10. * Unification ®* means the abandonment of all

other support.

LR, BeARY EFHEr afFhrredaar |

@1%-3%g regarding secular and sacred activities 7y~

AES NN, practices only favourable to it gy
fAORY in respect of what are hostile to it sTvefemn
indifference (qa alone).

11. ¢ Indifference to factors hostile to devotion *
mesns peiformance of such secular and sacred
activities as are favourable to devotion.

QR. Wag Femagreigs W |
fragziaaiT-5ay after realization becoming firmly:

established (517 even) TT@-1grorg protection or care
for scriptural ordinances wag let there be.
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12. Let a man have care for the Scriptural
teachings even after his spiritual realization becomes
well established.

23, waT ORE(NEET |

s=qyy otherwise qifyer.exgar peril of a fall
( whasay is likely).

13. For, otherwise there is the risk of fall.

ge, Jsh ady; DamRENERErTi-
ROy | :

W% social practices a1fy too Jray that much qn
-only ; HraT-anf¥-sqrqrL; activities such as taking foed
g but AT-FAT-INA-AAN to the extent of keeping
bodily fitness till the body falls off in the natural
course (¥W¥F let there be)-

14. Social customs and practices also may be
followed, in like manner, to that extent only ; but
activities, like taking food, may be continued to the

smeasure necessary for the preservation of the health
of the body until it falls off in its natural course.

. FEguT areand mm'ml

aa-wgonfy its characteristics ag-3gra, owing to
difference in view-points arar variously gisq= are
being described.
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15. The characteristics of Bhakti are described
varlously on account of difference in view-points.

¢, RSO g araed:

g3y in acts of worship etc., srguw: devotion
R thus TIO%E: son of the sage Pardidara, i.c., Vyidsa
(7w hoids).

16. Vyisa, the son of Parfdara, is of the opinion
that Bhakti expresses itself in devotion to acts of
worship and the like.

o, wfkfRafy W |
war-3nfkY in holy talk and the like (srga: devo-
tion ) gy thus ar: sage Garga (@=ra holds).

17. The sage Garga thinks that it expresses
itself in devotion to * sacred talk ’ and the like.

<. swaRRafy mtew: |
eeRir-etfAQYe without prejudice to delight in the
Atman gfy thus snfieey: sage Sandilya (=73 thinks).
18. The sage Sindilya holds that it must be
without prejudice to the delight in the Atman.

R, TREE FEffarfaarsmar afgee swear-
o (9) |

ARg: sage Nirada g In distinction from others g3g-

affa-stfys-enaam (aReq affe: enar: 3 @, a@
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®m:) the state of one who has consecrated alt
actlvities to Him through self-surrender gq-fren®
in the event of forgetting Him qu& sngwar extreme
anguish (7 and qyis: Supreme Devotion) gy thus
(qa% holds). ‘

19. But Nirada is of the opinion that the cssential
characteristics of Bhakti are the consecration of all
activities, by complete self-surrender to Him, and
extreme anguish if He were to be forgotten.

Reo. FEATNA |

Q%% ¢aq thusand thus (3grgy example ) sifer
there fis.
20. Examples do exist, of such perfect expression
of Bhakti.
Q. I ASNEEEAD |
aen for instance xw-miywy of the Gopis of
Vraja (Sgigemy example).
21. Such indeed was the Bhaktl of the Gopis
of Vraja.
R. T T AIgFagAREamE: |
ax there l.e., in respect of the example of the
Gopis =% even ngreq-gr-Aealy svang: (Fgrers
o, a@ fresf:, @ ©F sreag:) the blame orcontra-
diction of not recogunizing os forgetting, the glory
and greatness of the Lord = not (aifir exists)
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22, Even here, the charge that they did not recog-
afze the divine glory of the Lord, does not hold good.

3. afgdls s |
Y ( =argramay, ) fiferg bereft of the knowledge
of that (glory of the Lord ) ( ¥ love) wnqomsy, of
couples indulging in unlawful love gz like.

23. Had they lacked this knowledge of the
Divinity of the object of their love, their love would
bave been similar to the base passion of a mistress
for her paramour.

}e. MEAY e TgeEglaad |
gfaT in that (profanelove) Fa-gagfeay (T&r g&
Iegw, AR g4 9 © aegwgdl, ;) happinessin
the happiness of the other 7 not siRRa is yx assuredly.

24. There, i.e., in that. profane love of the
mistress for her paramour, her bappiness does not
at all consist in the happiness of the other.

fedrar seara —wowirmee |
. & g TN SHRBRT |
gy that Parabhakti g in distinction from others
SM-g1ny; than spiritual werk, Self-knowledge and
disciplined contemplation sty even srRyseay superior,
greater.
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25. But the Supreme Divine Love described
Oefore is also something mofe than Karma, Jiidna,
and Yoga.

&, HEAEIERQ |

S@-8qn because of its being of the nature of the
zesult ( of all the three methods mentioned above).

26. For, it is of the nature of the fruit or result.
of all these. :

e, SureaRmAR)RREr b 9
faw@ in reference to the Lord &tfy also stRyaye-
Afvena, dislike for conceit or egoism A=gfimrary liking
for the feeling of distress v and (qt: because wfs:
love for God g7 alone siRmay superior).
27. And also because God dislikes the reliance
on one's own unaided self-effort, and likes the
<complete feeling of misery due to the consciousness

of one’s helplessness in independently working out
-one’s salvation, Bbakti is greater,

' R¢. TR g aafie )

a@r; of that Supreme Love WAy, knowledge ¢y
alone @y means xR thus g¥ some (enanyf:
teachers weq=y think). .

28. Inthe view of some, knowledge alone Is the
dmeans to attain it.
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Q. FARFAIIRARRE |

o =Y-areeey, mutual dependence (ﬁ thus &=}
others (a=q73 deem),

2Y. Others thinpk that these various means or
faculties are inter-dependent.

3c. @I FATIAMR TEHAR(): |
@qH-He-sqar the fact of a thing (Bhakti) being
its own fruit gfy thus sgrpT: son of Bruhmad, i.e.,
Nirada (w=r3 thinks).

30. But N&rada says that spiritual realization is
its own fiuit.

1Y, USgEAIFARY 3% 28

QF-TE-AoT-31 Fqg in the case of the king, home, and -
dinner gyy in sim:lar manner g7 only Tecq1a because
it kas been seen.

31. Forit is seen only thus inthe case of the
king, home and dinner,

3R. 7 39 T R glarmssifaat |

87 by that yrarr king qidiy: satisfaction ge-anif:
appeasement of hunger o1 or & not (n: is seen).
32. Not as a result of that does the king become

king, nor the wayfarer derive satisfaction, nor the:
hungry man feel appeased.
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. aWE & ST gggh: )

gena, hence gyghr: by seckers of Liberation wr
that (Supreme Love) gz alone smayr .worthy of belng
accepted (as the goal).

33, Therefore that highest spiritual realization
alone is worthy of being accepted as the goal by
people who are desirous of permanent release fromy
21l bondage.

TR ST —wRwaTEAT |

39, JEI: QAR TrEsaTETE: |

aeqT: of that Supreme Love grgarfy means spr=nats
teachers wigficr sing.
34, Teachers describe in hymns and songs (i.e.,

Vedas, Epics, and the rest) the foliowing as the
means of spiritual realization.

3. aq § fFvaEnm ageang « |
ad, that (Prema referred to before) g now fawq-
v, by rejecting the objective (reality of the world
as it appears to an ego-centric intellect ax-@ne, by
renunciation of attachment < and (gwafi; Is possible.)

35. But that state of Supreme Love and Immorta-
lity is made possible only by giving up the objective:
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veality of the world as it appears to the ego-centric

{ntellect and senses, and the censequent renunciation
-of attachment.

1§, FAIFR(q)TSEI |
AIgR-wiq, by uninterriipted loving-service,
36. By uninterrupted loving-service.
1o, Vs wmaggursEurdiTam |
&% whilé engaged in the ordinary activities of life
B even WY YOI-sqO-Bera by henr{ng and singing
the glories of the Lord.

37. By hearing und singing the glory of the Lord,
«ven while engaged in the ordinary activities of life.

. TEATG AEFIN TARETSAE a7 |

g&qa; chiefly g but qga-Hyar through the grace of
gréeatmen IIAA-FT-y, through a slight measure
of the grace of the Lord g7 or (a=Tafy is possible).
38. Primarily, it is got only through the grace of

-great souls, or through a slight measure of Divine
grace. :

W, AR gIASTRISHINA |

AET-AX: company of the great g then gadw: difficult
<o obtain eprer: subtle and incomprehensible aﬁn
dnfallible, unerringly effective = and (m‘fa is).
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39. But it is extremely difficuit {o come’ into
contact with a great soul and to be benefited by his-
company ; the influence of such a one is subtle,
incomprehensible, and unerringly infallible in its-
effect.

go. BFIASH IeHI |
#fY nevertheless &y is attained ga-gya by their
grace ug only.

40. Nevertheless it is attainable by the grace of
God and Godmen alone.

vy, qféasasa RgHET |

gfeaq in Him g9 in His creatures {g.sramm.
becausepf the absence of difference.

4]. Because in God and in His devotees there is
no sense of difference between any two objects of
the universe.

eR. §RF Aregal I reaary |

ga_ that (i.e., alds to Love of God referred to in
Si. 35-37) qx alone arsrary be adopted.

42. Such praciices as would enable us to take
advantage of their grace alone are to be adopted.

Y. FEay: aRiT anw



14 A AT AT

:4xX: evil company airqr by every means snwq: to
be shuoned g¥ only,

43, *Bvil company, -however, is fit only to be
.shuaned by all means.

9, WINPT REATT(qqare) wreoreard |

S-SR SR - Trw-gd-y-sreor-ong, being
-the cause of lust, anger, delusion, loss of remem-
‘brance as well as discrimination and utter ruin.

44. For it leads to the rousing up of desire,
anger, and delusion, to loss of memory, to loss of
Adiscrimination, and to utter ruin in the end.

pw. FgIfdar sfiY ag@ agaE-a(F) |

&% these guyifar: acting as ripples atfiys though
gyrg, by (evil) association gymig=t become like an
ocean. .

45. Though they rise only in the form of ripples

in the beginning, they become like a veritable sea as
.a result of evil company.

2], WM weRR aary ¢ 4 aF(Ea =,
ar agrg A, Frielr wal

%: who zvfy goes across ; %: who iy the world
of senses (with all contingent troubles) atfy crosses?
4: he who gy contact wmwfy givesup; ¥: who
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TGy & great spiritual man ¥4 resorts to and
serves ; fxya; free from the sense of possession wafy
‘becomes.

46. Who crosses, who crosses the Miyi ? He
who avoids all contact with such objects of sensea as
are likely to inflame passions, resorts to spiritually
great souls, serves them, and gets rid of all posses-
sion in the service of the needy.

ge. 3y Rffwer A9, A wawgwafy,
(@) fRgedr wafd, (@) FRE @l |

T: who fifis Ay a lone and holy place ¥3
resorts to. ; who ®lsw=y bondage to the rewards
of the three worlds g=geafy roots out ; ffrex: frée
from the effects of the three modes of Nature waf¥y

becomes ; fTRAY acquisiti »n and preservation wpwfi
abandons.

47. He who resorts to a solitary and pure place,
roots eut his bondage to the pleasures of the three
worlds, gets free from the effects of the three Gunas,
and gives up all ideas of acquisition and preserva-
tion ;

v¢. : wAnd WA, WO §IER,
fadey W,
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experience, subtler than the subtlest, manifesting
itself automatically in the wake of the fulfilment of
certain conditions, and expanding every moment.

wn, & AT GRTAAISN, a9 PR, (@R
aafd), aXa faraafa

aq that wrr having attained g that yg alone
@Ry sees ; g that yr alone >mitfRy hears; axg
that ux alone waqfy speaks ; g9 that gg alone
fragfy ponders over.

55. Attaining that, one sees and hears only thas,
talks and thinks only that.

wg, ol BT, QA A@RARE 9 |

iivit secondary (Bhakti) firqy threefold (vt is)—
gu-¥Z1d, according to the difference in the disposi-
tions of Nature ( i.e., Sattva, Rajas, and Tamas )
oT-enifE-Yg1q according to the division of the dis-
tressed and the rest (given in the Bg. VIL. 16) 71 or.

56. Secondary devotion is of three kinds, accor-
ding to the qualities of the mind of person in whom
it manifests itself; either it may de classified as
Sattvika, Réjasika, and Tamasika; or it may be
divided as Arta, Jijisu, and Artharthin as per
statement in the Bg. VII. 16.

WO, IAREATGUEANT, Thyal I wad |
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IOCENA, YUY, than each succeeding one qi-quf
s2ach preceding one gy for the sake of the highest
good wafy is.

57. Esch prece('iing one conduces better to the
‘highest good than the one succeeding.

W¢. @AM QT T |
o with respect to Divine Love ef=qang than
.others Qlavy easy recognizability,

38, This devotion is more easily attained and
:recognized than Parabhakti.

we, SHIMFITEATANGAIT €43 JAWAR (F) §

gaur-ewa(@ of any proof other than itself sFdwang
‘because of non-dependence gy, in itself gaTorary
being of the nature of a proof.

59. Because it does not depend on any other
proof ; and it Is self-evident.

go. WFITIE WHFEHIT |
mfa-eTid, because of its being of the form of
peace of mind RA-NAF-EI1A, because of its being of
the form of supreme happiness 3 and.

60. Because it1is of the form of complete peace
of mind ard supreme joy.
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§). AFEE faww 9 wat; FRARTSIT-
(fte) @)

SegN with regard to tne miseries of the world
fa=qr anxiety & not w9 (is) to be entertained —
faRT-ereT-AF-ag-arg, on account of (his) having
surrendered (to the Lord his own) self, the worlds,
and the Vedas.

61. Bhakta has no cause to worry himself over
the miseries of the world ; for he has surrendered his

own self, the world as well as the Vedas to the
Lord.

R 1 Qe FwaEy =, fog
FERNT: AT F (FFENS) | |

ga-fad} for or on attaining it Sw.sqggi; social
life & not ¥: to be forsaken ; fi=g but ww-gm:
renunciation of ( the desire for the ) fruits of actions
g-g9vyq means helpful to it 5 and F§y must be
performed ga certainly.

62. On the attainment of Bhakti, or even for the
attainment of it, life in soclety need not be shunned ;
but only the fruits of all social activities are to be
surrendered to the Lord; while all such activities,.
natorally righteous and so bearing noble fruit, may
be continued.
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83, WARIHERR)IRE 7 Havitag |

s-aa-aifeas~aReg, descriptions of the behavieur
-of women and ungodly persons as well as of wealth

- wauftay should not be listened to.

63. Stories or description of women, wealth, or
atheists should not be listened to.

§2. SIRmE RS aeaw |
afitam-g=-anfis, pride, vanity and other vices
MTsay, must be cast out.

64. Pride, vanity, and other vices should be
given up.

g4 WaTfaIaR: 99 SR
aftads wwoftaq |

ag-wiqa-sifgw-star;: one who has .dedicated all
activities to Him g7 beiog FA-Rq-afram-anfisy
desire, anger, pride, etc. gfgry with reference to
Him uq alone stwfiqy shouid be employed.

65. Dedicating all activities to Him, desire

anger, pride, etc., should be directed only towards
Him, or employed onlyin the exercise of Bhakti

towards Him.

&%, Pewgges  famama(e)faerartaar-
<% 3 w1 Nag whe
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fr-r-wwgdey transcending the triple form fray-g-
W-frg-sr-waa-snees, consisting of constant loving:
service such as that of a devoted servant or wife gw
love mirg should be practised 3wt love ux alone iy
should be cultivated.

66. Love and love alone such as that of a devoted

servant or a wife, which transcends the three forme
mentioned in Sutra 56, should be practised.

QA SEITY :— TSR |

RO, W[ CHIgAT S |
giegs:; those who possess one-pointed love of the
Lord for His own sake ¥ devotees geui: are
primary.
67. Those are primary devotees who have oné-
pointed love of God for His own sake.

&<¢. woEEimmETERT: el FewEn 9E-
gfra ganfa ofeelt =)

m.qqﬁq.ﬁw]w-ai'gﬁ]‘: with choking of voice, hair
standing on end, and tears (flowing from the eyes) ‘
qeery, with one another @quwm: conversing Fenfr
clans gfydiq the carth = and g purify.

68, Conversing with one another with choking
voice, tearful eyes, and thrilled body, they purify not

only their families but the land which gave birth tc-
them.
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i duilgifa dhifl, W’fﬁa aifor,
gsBiehigata e |
(@ they) draffr holy places ahq"f@i?a make holy

wiuffy deeds gwilpifacr make good and righteous
srenifir scriptures gsgRelTita make authoritative.

69. They impart sanciity to places of pilgsimage,
render actions righteous and good, and give spiritual
authority to Scriptures.

Yo, THAT: |
(7a: for ¥ they) aa-war: filled with that (spirit of

holiness).

70. Every one of those, mentioned in the last
Satra, is filled with the spirit of the saints and
through that with the spirit of God Himself.

oy, AgFa fiadr, Twfa aan, aaw 3F
Al :
ey fathers Hig=y rejoice, 3qar: gods gAfxy dance

in joy, gy this iy; carth garm possessing a savioar
= and wafy becomes.

71. The fathers rejoice, the gods dance in joy,
and this earth gets a saviour.

o3. Afte Ay sTRfaEgeafbak 3T )
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3y emong them wfy-Ren-w1-go-um-feqt-ani-Az:
distinction based on caste, learning, beauty, family,
wealth, prefession, and the rest & not afRg there is.

72. In them there is no distinction bastd on
caste or culture, beauty or birth, wealth or profession,
and the like.

3. ga@dan |

q: because qfiqr: His own.

73. Because they are His own.
Y. A ATHA: |

q13; dispute 7 not stgareq; deserve to be entered
into.

74. 1t is not proper for one tc enter into a
controversy about God, or other spiritual truths, or
about comparative merits of different devotees.

oy, FFEAABTAR sifafa)aam |

AFF-sFar, as there is room for diversity in

views firqacar as no (view based on mere) reason is
conelusive = and.

75. For there is plenty of room for diversity in

views, and no one view, based upon mere reason, is
conclusive in itself.
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o, wigaenfr st agRiesAiin wwof-

afa

wits-rrenir scriptural teachings of devotion waftaif
should be reflected upon ga-IRww-wAff; practices
that rouse devotion sefitfir must be performed.

76. The teachings of Scriptures dealing with love
and devotion for God may still be discussed and
meditated upon, and spiritual practices which rouse
devotion, may still be undertaken.

9, gEg ABEMIRES &S qdi(ga)gam
oty ¥ @ A2 |

ga-ga-ol-on-afy-gw  freed from pleasure.
pain, desire, gain, etc. S time sAEFAIA when
expectantly waited upon supge half a moment sify
even tqirq to no purpose ¥ not i}qq should be spent.

77. Time becoming available to him because of
his freedom from pleasurs and pain, desire and gain,
etc., it behoves him not to waste even half a second.

we. wffmraamsgaRaraRaisair qftar-
A |
fian-a-ah-gap-nRas-enfy-afsaifr virtues like

non-violence, truthfulness, purity, compassion, faith
in spiritual realities gfar=gqii% should be cultivated
and preserved.
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78. He should cultivate and preserve virtues such
as non-violence, truth, purity, compassion, faith in
higher spiritual realitics, and the like.

o, giT admaT Rifeed: (R )rare e
Mz |
@dar always g-wrdw through every aspecy of life
firfi=: by people free from all cares wyrar the blessed
Lord g alone wywifiyy: s to be adored and worship-

ped.

79. It is the Lord alone, Who is the sepository
of all the dblessed qualities, thas is to be worshipped
always by him free from all cares and worries, in
every aspect of his life.

¢o, @B (SR fwda RREagaEa

(T |
gigar: being glorified @: He ofimyg speedily
anfaafy manifests Himself s, devotees srgamaafy

makes realize.
80. Being thus glerified, He, the Lordy manifests
Himse}{ and blesses His devotees with realization.

¢!, Prame wikRa nfad, afea adad

fr-a@wr of the absolute, eternal truth ¥qRs: Divine
Love ug alone w{rd} is greater wfkn: Divine Love uy
indeed nfiqef} is greater.



TSRS a7

81. Only love of the absolute, eternal Truth Is
the greatest ; this love, indeed is the greatest.

R, PEErRraRe-sEte-gaale - SRe-
fe-gicaraies-aem afn-TRaeara Re-wrarals- S
frRgaaRs-arazarafs-atafRerafs sa o aft

qRIETAT Hafd |

(#fR%: Divine Love) gyt of one way sify even qu-
mgrer-araits love for glorifying the Divine qualities
and attributes gq-arafs love of Divine beauty -
araftn love of worship eor-arrafs love of remems
bering 1@-s1afs love of service ggx-srrafls love (of
God) as a friend Frgsr-arafs love (of God) asa
child gr=ar-smafin love (of God ) as that of a wife
ana-fraga-amals love of self-surrender g=aureni-arrafts
love of complete absorption in Him' quu-fyeg-anafis
love of the pain of separation from Him wq71 in the
form gmigrat of eleven forms wafy is.

82. Bhakii, or Divine Love, though in itself one
only, manifests itself in the following cleven different
forms: (@) Love of the glorification of the Lord’s
blessed qualities, (5) Love of His enchanting beauty,
(c) Love of worship, (d) Love of constant remem-

drance, (¢) Love of service, (f) Love of Him asa.
friend, (g) Love of Him as a son,  (4) Love for Him
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as that of a wife for her husband, (i) Love of self-:
surrendcr to Him, (j) Love of complete absorption
In Him, (k) Love of the pain of separation from Him,

¢3. [ 3qFA Savwfoian CEET: SRR-
A - Y- fiees-ait- - foewa - drgarehi -
afw - ggag - Refvongdr st

%f¥ gam in the manner described above sA-swq-
@y fearless of the prattle of people qwwam of
unanimous opinion &M<, fAflavrigy: Kuméra, Vy#isa,
Suka, Sandilya Garga, Visnu, Kaundinya, Sesa,
Uddbava, Aruni, Bali, Hanumian, Vibhisana, etc.,
qfR-smagl: teachers of Divine Love agfg declare.

83. Thus the teachers of Bhakti unanimously
declare, without being in the least afraid of public
criticism—the great teachers : Kumara, Vyasa, Suka,
Sandilya, Garga, Visnu, Kaundicya, Sesa,
Uddhava, Aruni, Ball, Hanoman, Vibbisana and
others.

¢%. 3T AN faagme il sg, @
wREA, WA, §: B8R, §: 38 e9q N3ag wq
q: who gy this aRT-Mewq reported by Nirada

, fra-sgmewy, auspicious teachiogs Rrgfify delioves
515 practises with faith, §: he ®yRsam endued with
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love of God w=afy becomes @w: he Jgg the ‘most
beloved Lord & realizes ; @: he 3Jwsy the dearest
Lord wa attains ; gy thus &% aa a7

84. Whosoever amongst us believes in thi®
auspicious Gospel of Nirada and has faith in it,
becemes a lover of God, and attains the highest
Beatitude and Goal of life.



NOTES

Intreduction. Néarada’s Book of Aphorisms on Divine
Love and sm.lc.lilya’s Enquiry into Divine Love form
the classical authority on the philesophy of Bhakti.
The Sutra literature is generally obscure and ambi-
guousbecause of the laconlc expressions and elliptical
constructions employed in its cemposition ; for this
reason Sutras have given room for many interpreta-
tions, even mutually opposed. Almost as a solitary
exception, Nirada’s Book of Aphorisms stands apart
fer its clarity of thought and simplicity of language.
The chief reason for this perspicuity must be that the
work is a transcript from the author’s own life.
What is presented here is not an intellectually spun-
out system of thought, but a simple record of spiritual
expericnee and a course of conduct te aid spiritnal
realization of the most exalted type. Nirada must
have felt the influence of), or received help from, god-
men who preceded him, and some of his contempo-
raries or predecessors are clearly mentioned by name.
‘Such citations are, however, only for corroborating
his own realizations in the field, er for recording
where his experiences have compelled him to differ
from them. Nowhere is any attempt made to refute
or criticize views and experiences which he does not
<ndorse. The aspirant, whe studies these aphorisms
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for guidance In spiritual life, is therefore left free to
make his own choice from the methods and realiza-
tions described here. This is a distinct and admirable
feature of this Gospel of Divine Love.

In Sanskrit literature we come across four works
attributed to Narada, besides several philosophical
and mystical disquisitions like the Anusmrti in the
Séntiparva. It is impossible to ascertain whether
these four works, Naradabhaktisitra, Naradasmti,
Naradiyasikga and Sarngitamakarandg, have come
from the same author ; probably we owe them to
-different authors. Three other works, Naradaparivra-
_Jakopanisat, Naradiyapurdna, and Naradapaticaratra
are also associated with the name of Nérada; not as
the author, but as the inspirer. There is nothing in
the present work to prove that it is not the composi-
tion of a great divine- sage; on the other hand, a
careful perusal of the Sutras, keeping in mind the
life and character of the sage N#rada, would convinee
any one that the ideas presented therein very well
deserve to have come from one cf his eminence. The
view that the work could not have been composed
before the twelth century A.D. and that it was written
by an unknown author, who chose to disguise his
identity under the weighty name of Nirada, may have
reference only to the language in which ithe Sutras
are couched. It is therefore safe to hold on te the

traditional opinion regarding the authorship of the.
teachings of these aphorisms.
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Narada, the divine sage, is.a reputed figure in the
religious literature of India. From a study of his life
as depicted in ancient works we can see, as shown
below, that the doctrines taught in the aphorisms are
made alive in his character and bebaviour. It may
be gathered from the account given in Bhag. 1.5.
23-31; 1. 6. 5-36; and VII. 15. 69-73 that he was
the son of a servant maid, who, through the grace
of some great souls, become a godman. We know
of one Narads, earliest, as the seer of a hymn, Rgv.
VIIL 13. In the nineteenth verse of his hymn the
devotional strain is explicit: &fiar a3 T argAT:, TFAT-
=g TV, ZRr: oiTs Ie4T @ agyd: —* This divine
minstrel devoted to Thee offer Thee hymn oblations in
scason. O Lord wonderfully glorious, Thou art holy
and Thou makest all holy—so I declere. * Two other
hymns (Rgv.IX. 104 and 105) also are sometimes
attributed to Narada in combination with Parvata.
This union of the two sages Nirada ana Parvata is
noted in Mbhk., XII. 28, where Nirada Is referred to
as the maternal uncle of Parvata. That thissage was
specially associated with the Samaveda is evident
from the reference that he was the Udgita amyng the
Rtviks in some sacrifices, Hv. II. 169. Purdinas
contain many references to him as the heavenly
melodist ; and the invention of the lute (VIng) is laid
to his credit.  He rejolces himself by playing on his
divine VIni ; and singing the glories of the Lord he
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delights the afflicted world,” Bhag. 1. 6. 38. 39.
Nirada’s Divine Love is equalled dby bhis divine
wisdom acquired through austerities and contacy
with Sanatkumira. He admits to Sanatkumdra that
vast erudition in the Vedas, its auxiliaries, and
sccular sciences like mathematics, physics, medicine,
chronology, polity, archery, logic, and the rest could
not remove the burden of sorrow ; and then the latter
fllumines him about the infinite Bliss, Bhama, Chan-
VIIL. 1. 2. 3. Mbh. XIIL. 194-195 describes what great
zeal he had for realizing the Truth, how he contemp-
lated for a hundred years under ascetic discipline,
how he arrived at the Infinite in the form of Sri
Krsna sporting in the Vraja, and how he was taught
by the Lord the need of unswerving devotion. It is
also stated (Mbh. XII. 190) that he performed greas
austerities by the side of a Himalayan lake for a long
period and got first a vision of Savitrl and then of
Lord Vignu. In the view of ancient hagiographers
his greatness exceeded all this. He is one of the ten
spiritual sons of Brahm#, Manu I. 34, 35. He is the
third incarnation in the 21 renowned Avatirids of
Visnu, Bhag. 1. 3. 8.

Narada is the divine messenger in the Purfipas,
nay, the friend, philosopher, guide and eonsoler of
all—gods, men and demens—the intermediary
between God and His creation. The name s
explained thus— It TCIA~RTTS T TRy ¢ INCE:

3
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(Skdr.). This is.the exalted role of the Divine Sage.
There is, however, not 80 exalted an explanation to:
ARt aan§ wRA giy FvEafify; here the sage is pictured
as 2 fomenter of quarrels, Av. I1. 169, Vp.V.16. 20, etc.
Though Narada is thus known also as ‘Kalahapriya®,
we are pever left in the dark as to his real motive
which is nothing but the good of the persons
concerned. He advises the demon Andhaka to try
the potency of Siva’s boon on himself ; he manages
to get Rivana entangled on the tail of Bili; he
counsels Karsa to kill Devaki’s children ; he acts as
messenger to Indra from Krsna to remove his pride
by depriving bim of the Parijata ; these and other
simllar, acts of his, apparently contradictory in 8
sage, are really from unselfish motives and for the
good of the world. When the Devas, who got
ambrosia after churning the ocean, with the new
power gained therefrom, were about to exterminate
the Asuras, Niarada advises them to desist from the
ruthless act, Bhag. VIII. 11. 44 ; again when Hiranya
went away to Mandara mountain for Tapas and the
Asura women were oppressed by the Devas, he takes
into his care Hiranya’s wife who was then carrying
Prihlada, and makes Prahlida, what ho was, through

spiritual contact. These incidents reveal the great-
ness of his character. The Padp. says: ¢ Glory to the
son of Brahmi-—the abode of all good—a single
word from whom has brought salvation to Prahlada,
and through whose grace Dhruva was enthroned
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permanently in his celestial station. Reverence to
bim —safy wwfy ARiqW SAMTR TAATCTTAE ¥vd
T | PR R qEwE  gsh evegery
#mgé AAsRA 0 It appearsthas Narada also, like S
Ramakrgna, holds the view that the first and foremoss
duty of a creature is to realize the Divine Truth and
then only should he enter upon the worldly life.
Bhag. IV. 8; 1IV. 25; VL. §, and Fp. 1.15 recite
incidents to this purpose. At the beginning of
of creation, Daksa procreated 10,000 children in his
wife Asikni daughter of PAficajanya, with a view to
populating the whole world. These children of
Daksa called Haryasvas, who were on a pilgrimage
at Nar#yanasaras and were intent on Tapas to carry
out their father's behests, were advised by the Divine
‘Sage 10 know the Self, God, and Nature and to seek
the highest goal of life viz., salvation. They became
Sanny#isins and never returned to the worldiy life.
Infuriated Daksa was somehow consoled by Brahmia
and be again procreated another 10,000 ealled
Sabalisvas. They too weat to Nardiyanasaras where
their elders had attained perfection. Through the
spiritual counsel of Nirada, they too became absor-
bed in God and never returned. Depressed at this
frustration, Daksa cursed Nirada by the force of
which Nirada is ever an itinerant without a

permanent abode gomiy frafapdbaeieg | eramé
RrarRE-Aegat gz u He wanders over all the
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world as a sage with his individuality entirely merged
in the lotas feet of the Lord realized through
Nadabrahman, Bhag. V1. 5. 272, Dazzling with vast
spiritual splendour, berefi of all sin, and immersed
in austerities, from time to time, NArada wandered
over all the worlds, Mbh. XIL. 2285— symaiRrrdifio:
WTRIST AQa9T: | Rear gar s By kg awg: o
That Nirada is one of the wisest among the sages and
.one ever engaged in austerities is most significantly
borne out by the great sage Valmiki in the opening
verse of bis mellifluous poem—gq; wreqtyfire, Tifvest
quy ¢ It Isalso worth remembering in this sonnectlon
that it was throidigh his inspiration that the ‘first poet®
made up his mind to compose the great epic, Rama-
yana, and Vyiisa achieved self-fulfilment through the
composition of Sri Bhagavata, the greatest devotional '
scripture. In Mbh XII. 230 Bhisma tells Yudhisthira
that Narada is a perfect ideal personality and cites
the words of Sri Krsna to Ugrasena—

FHUMT IR & s39] I ¥ fagd: | aRg|
or, aTga, €A% g« q srfafifksarne-
PRI WA | AAHIARA: ao0q G5 R 0
e qgwr T qAq AT 91 oAy quar
T TWE, G Qa0 o Beueed wg
a1 i e aene e o )
INE &y e i area safawn: | wg a atk
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ar VY T, G g 1 Awrefvidacy:
g T ffaw | wga gundt ¥ TER
ad qfie: 0 eeafeefirenr ST |
faeEgded aer a8 7fa: | gthe: gedae:
AT @R TN: | GIANTCIAC TEATq GO
qfe: oW PO WS aeARaE A e T
AR qqAk: g o qfta: 1 SERRRea-
iRl | Riigtge awma e gia: |
awang & iy arfta aifaa swe ) whgged
¥ I a9 qfta o TgEafee aRedsaa-
AsTS: | ANASHTN sgou: T 99 TAa: 0
wIfAier T AR W@ SRR ooy
gaTe; qEATg 9 g 1 e AR 1 9R
Tagee | deifergaw: ooy e R i
g% GFRY 9SNT ¥ o | adidwdr awh
O G ;) AT e aitafa |
HEATIA QAT JNY, @ qRHa: (| FINR:
FIH A QIS | fMagesTen aeR
g qfwar 1 GweE gEa RAR: AR R
AW AT 6T a8 gRE: | @ gaeiery
FeNy Agal  Regfyrewon  qem @
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qfim. 1 & sl @F gREmTe | we¥
¥ 999 ¥ & M4 9 *wfeafd | —° O King,

I shall briefly recount the moble traits of Nara-
da’s character. The deadly pride of baving a high
character never enters his mind, although he
possesses sacred learning and noble conduct to per-
fection, He is honoured everywhere becausc he
-possesses a full measure of spiritual dignity, glory,
intellectual penetration, tact, humility, noble birth,
austerity, and heroism; and he is free from dis-
content, anger, unsteadiness, and procrastination.
Assuredly be deserves worship, for he never deviates
from his word moved by lust or greed. High honour
is paid to Narada everywhere, because he is possessed
of true Self-knowledge, forbearance, tranquility,-
sense-control, stralghtforwardness, truthfuolness in
speech, firm love for God, high spirit, holy wisdom,
compassion, an undeluded mind, and shining
minners. He can be efisily accommodated, for he is
gifted with dignity, sweet decorum, purity, and
power of good speech, and has no envy. Certainly
he is doing what is auspicious and no sin stains him,
He never finds pleasure in other’s perils; he secures
his ends with the aid of scriptural wisdom and
knowledge of past events. Meek and equitable to
all, he despises none; hence also he nelther likes nor
dislikes any one specially. He is vastly learned and
endowed with the wonderful gift of diverse speech,
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and is never lazy or stubborn. He practises medita-
tion not for securing esteem from others; he is
leagues away from self-praise and speaks always
softly. He observes the diverse behaviour of men
withont despising any one: and he is a master in the
art of reconciling others: so he is honoured every-
where. Though not attached to any one, he is found
to be deeply interested in all. He never keeps a
doubt in suspense for long and is a good speaker.
He is not regardless of other faiths, but lives accord-
ing to his own. He never wastes a moment and ever
remains a master of himself. He bas striven bard
for perfection and has aitained supreme wisdom. He
is ever contented with Self-realization, and with greas
zeal he is ever absorbed in that realization. He is
not without the sense of shame and, is always open
to instruction from others if that would add to his
perfection. Never does he divulge the secrets of
others, for bis mind is always detuched, intellect
firm, and he i< not affected agrecably or disagreeably
by the obtainment or deprivation of objects of desire.
Who would not make this paragon of Virtue-cfficient,
holy, providcent, and tactful—a beloved friend?” It
is impossible to give weight to the vulgar disparage-
ment of Nirada after this brilliant encomium of Sr]
Krgna himself, reported by none other than the great
BbIs. a.

From what we have meationed about Nirada's
greatness as a seer of Vedic mantras, as a divine
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minstrel, as a great ascetic, as one who rose from a
jow position to the highest spiritual glory through
divine grace and self-effort, as a knower of Brahman,
as a saviour of men and reformer of their manners,
it may easily be seen how he lived and exemplified
the truth taught in the Satras. Indeed he is one of
those commissioned with a divine mission—an
wibreiRegew referred to in Bsit. III. 3.32—who is
gracious enough to retaln a little ego to teach souls
engulfed in Sazsara. This group of enlightened
souls place themselves in the hands of God as willing
fnstruments for the service of man; they prefer to
enjoy the Diviné play and company to becoming
merged in Him for ever. And so Nirada is the
typical JRanin, Yogin, and Bhakta in one. He bow-
over prefers to deal with Bbakti mainly in this text
as it is the easiest and most efficient of all paths,
which is available for all irrespective of caste, creed,
or sex. In their full maturity, Bhakti, JHiina, and
Karma merge into one another; but in the early
stages they appear to be different methods of
spproach to the one unity of spiritul experience.
All the Yogas aim at the purity of the mind, the sole
eondition of knowing God. Jesus Christ puts this
great truth in his ofi-quoted words : Blessed are the
pure in heart, for they shall see God. The three
functions of the mind—intellect, emotion, and will—
have to be purified of the dirt of the ego; and the
three Yogas aim at achieving this. Jiidnayoga
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purifies the intellect, Bhaktiyoga the emotions, and
Karmayogs the will, and man is free to adopt any
one among these paths in preference to the others.
Bubt the secker would do well to attempt a synthesis
of all these paths as it would be very helpful to
achieve the end more speedily. Those who are by
nature more intellectual or emotional, or dynamic,
may prefer to adopt only one of the paths as suits
their nature. However, the mind being homogeneous
in nature, any single path, strenuously pursucd, must
nscessarily result in the purity of the whole mind, as
physical exercise, though confined to particular
organs, such as the arms or the’legs, necessarily
results in the health of the whole organism. While
choosirg te write a book on Divine Love, Narada
does not lose sight of the other paths, but accepts
them all as aids to achieve the final goal. We thus
find in these aphorisms a happy synthesis of all the
Yogas as attempted before by Bhagavin Sri Krsna
the Yogesvaia, in the Bg. [If the Bsit, of Vyiisa
aims at the knowledge of God and man, and the
Dharmasiitras aim at the service of God and man,
the Bhaktisutras aim at nothing more than complet-
ing the scheme by advocating way for purifying the
emotions so as to provide a proper background and
motive for the service of God and man.

Sitra 1. g (aow) in this aphorism expresses
%1 (capaocity, competencs) ; Z.e., the best possible
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condition under which an exposition of the religion
of Love is likely to appeal toa spiritug] aspirans.

In other words it refers .to the proper reciplent or
Adhikarin. A study of any subject will appeal only
to one who hasan intense desire (snfifer) for knowing
the subject; it is likely to profit only one who has
the capacity (ocq) to understand; and it is readily
practised only by one who is free from disabilities
"and possesses the opportunity (avigwa) (Vide
Sri Saikara’s com. on Tait. IL L.). In order that

one may not be excluded from the study and practice,

one should possess deep interest in the study, and

sufficient faith in the capacity of the teacher and

scripture whose help he secks with reverence and

trust ; otherwise he is not likely to profit by such-
study. So Sraddhd is very much needed. These

are, however, only general qualifications for taking

up the study and practios of any subject. Each

scripture, laying down a particular path to spiritual
altainment, insists upon certain specific qualifications
also. For example, as the necessary qualifications of
a Vedantin or seeker of the knowledge of Brahman,
Sr1 Sankara irsists on the fourfold aid to Brahma-
jiiana (@rragew), namely, Viveka or discrimination
between the eternal and the translent, Vairigya or
the spirit of renunciation, moral discipline resulting
in the control of the body and the senses, and &
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yearning for liberation; the MImasakas (those
devoted to Vedic liturgy) insist on a study of the
entire Veda as a prerequisite to the enquiry into the
Siitras of Jaimiui. Some orthodox interpreters again:
go to the length of saying that such study and
practices are to be confined to the aspirants of the
first three castes only, all others being ineligible. The
Scriptures of Bhakti are more liberal in this respect
as they declare the path of Divine Love open to all.
A firm faith in the grace of God and in the possibi-
Hty of escape from the roand of birth and death with
the help of God and his saints is the only special
qualification for the study of the Bhaktigistra and
the practice of Divine Love (Vide notes on siitras
42 and 84 and under 4 gare,.). Even llliteracy is no
bar, nor a previous record of a vicious life. On
this point there are the following authoritiess First
of all we have the declaration of Bhagavin Sri
Krspa in the Bhagavad-gia, IX. 30, :1, and 32.
‘even a hard-backed sinnmer, if he comes to have
unswerving love for the Lord, must be regarded as
righteous, for he has decided aright. He soon
becomes righteous and obtains lasting peace.
Proclaim It boldly, O Arjuna, that my devotec never
perishes. For those who take refugs and abide in
Me—women, Vaifyas, Sidras, nay, even those op
whom their past deeds have imposed the very worst
of birthe—attain to highest goal.” Sage Sandilya
fays down: Rt srRifdrd Teeraria eaagR, §.
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we—‘Every one, to the lowest-born, -Is eligible to
follow the path of devotion: this Is borne out by the
long line of devotees: just like those virtues (like
won-violence and truthfulness) which for God are
common to all.” SrI Suka salutes the Lord: ‘I bow
to the Almighty Lord, by adoring even whose
devotees people like the Kirktas, Huns, Andhras,
Pulindas, Pulkasas, Abhiras, Kagkas, Yavanas,
. Khadas, as well as those who are sinners, purify

themselves’—fragm-agfeggmser  ansfieegy T
W | AT A T AT PART T IR
awr: | Bhag 11. 4. 13,

Untouchable saints hke Nanda, Cokamelas,
Ravidés, Kagnappa, Tiroppandlvdar, Pikkanar,
Kanakadas, and Tirumangaidlvir, and female devot~
ees like MiIrdbil, Avvaiyir, Mcendiksi, Valli, PArvati,
and Auddl and some of the Niyanirs have thus
graced this land to bear witness to the catholicity of
the path of devotion. Moral wrecks like Ajimila
Ratndkara, Tondaradippodilvar, Niriyana-bhatta
(tho author of the famous Nardyaniya), and Vilva-
mangal are all shining examples of what the religion
of Divine Love can do for redeeming even the worss
sinners, howover low they might bave had fallen.
Saints like Kabir, Nanak, Tukiiram and others prove
to the hilt that the religion of Divine Love does not
stand in need even of book-learnlng. There is no
doubt, however, that if the seeker on the path of
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devotion has equipped himself properly before he
takes to it, the greater is his profit. The previous
qualifications mentioned by Sri Riménuja are:
l. Viveka or discrimination in food, 2. Vimoka or
freedom from desires, 3. Abhydisa or pratice, 4.
Kriy& or doing good to others, 5. Kalyana or purity
consisting of truthfulness, straightforwasdness, kind-
ness, non-violence, charity, etc., 6. Anavasiida or
cheerfulness, 7. Anuddharsa or absence of excessive
hilarity. The word erq: (therefore) in this Satra
refers to the reasons that prompted Narada to write
on Bhakti in preference to Jiidna or Karma. His
reasons might be that 1. Bhakti by itself leads to
God-realization and escape from Sarhsiira; 2. that it
is the easiest af all paths; 3. that {s is the only path
available to all creatures; 4. that it is a help even to
those who aspire for Jiina ; 5. that even JHanins,
after realization, sometimes take to Bhakti for the
sake of the sweetness of loving relationship with
God ; 6. and that he himself, above all, Is eager to
share his bliss of Love with others. sIGATRIA:

(shall expound)literally means ‘shall comment upon’.
But the work under consideration is not at alla
commentary in the ordinary sense of the word either
in matter or in form. The present work does nos
purport to be an original composition, but assumes
only the humble role of a =yrgxTe (commentary).
What the author perbaps means is that Bhakti-3stra
is a commentary on the actual experiences of the
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devotees, and not a mere speculative philosophy
based only on reason. Nor is it only second-hand
knowledge interpreted by a mere scholar. Fer the
exposition is based upon the author’s own personal
-experiences, supported by those of otbers as recorded
in the Scriptures. Such an interpretation by a man
of realization is necessary, as otherwise people may
be carried sway by the stories of miracles and super-
patural incidents connected with the lives of the
-suints, and may neglect to put into practice the true
spiritual principles illustrated in their lives. -

Sutra 2. Divine Love may de viewed from the
standpoint of an aspirant who is follswing the path
of Bhakti, or one who bas realized the goal of that
path. As a path. it is designated Apara or Gauia-
Bhakti; but when it expresses itself in one who has
achieved the result, i.e., one who haa realized the
goal, it is called Parabhakti. 1n this S&. a description
of the latter is given so that one may judge the tree
by its mature and ripe fruit; moreover it Is also
helpful to identify the highest and best form of Love
Dy noting its similarities and dissimilarities with
other ordinary known phenomena. g (but) in the
S7. is meant to draw attention to the fact that true
‘Bhskti as 2 means of God-realization, or in the form
.of the blissful divine experience, is far removed from
+the orude notion of worship of spirits, gods, etc., out
of fear or desire for favours. This adversative
-particle also emphasizes the author’s disagrezsment
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with the view of some that emotions like fear, hatred
and lust also may be considered as helps to salvation
equally as devotion towards God. Apparently such
a view fs attributed to Narada himself in Bhag, VII
12232, aq1 {ogedw  AGEeE@RETEY A qa
At gfy ¥ ffyar sy u—In this verse, Narada
himself seems to express a diametrically opposed

view; namely, that one is not so deeply absorbed In
God through Bhaktiyoga as through continued dislike,
Bhag. VII. 1. 26. A similar theory appears to be put
forth in Bhag. 111. 2. 24; X. 29. 13-15; and XI. 9.22
also. However, the contradiction between the Bhag.
statements and the Su. is only superficial. In the
fourth verse Immediately following the one we have
cited from the Bhag., Nirada clearly differentiates
Bhakti from lust, fear, hatred and kinship. In the
thirty-first verse, the problem that has occupied the
centre of attention is plainly put: Some-how to fix

the mind on God!—g@nd, JATGIAT 71: TN eI -
The controversial stanza only asserts that the deepest

kind of absorption is possible even through hatred.

The purpose is not aa advocacy of hatred, but the

glorification of love. Nérada while speaking of
Sidupdla, in the context referred to, takes care also

to point out that the latter was not an ordinary

sinner, but that he was formerly a devotee and servant
of the Lord, and that his hatred towards God was the
result of a particular curse and & special promise of
redemption through bhatred. Bven the hatred was
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preferred to love because of the Intensity of love
which could not bear separation for a long time.
Thus, in §isupila’s case, the hatred was specially
chosen because of intense love; hence itis only a
form of love. The attitude of hatred which his mind
took at birth was only a temporary aberration from
its real nature. What brought liberation to him was
the submerged love, and not the hatred, which only
helped him ia securing the necessary concentration.
That the mention of hatred and the restin the Bhag.
to realize God is only to stress the excellence of
Bhakti is learned from direct statements also:—
T® FERAE ¥ Yy fg ao w@: | Bua R Afek
et @ (Suka to Parlksit) °I have told you
before how Caidya attained perfection even though
he was hating the Lord; a fortiori how easily would
those who love Him reach that end’, Bhag. X. 2+, 13.
W & ovaw: Rrgwedvegenadl aRfsEREe:
W AR gAY REARHATYGORhEt g
foq!— Even rulers like Sifupila, Paundra, and
S&lva, who, lying down, sitting up, or in any other
state, thought of Him only with feeling of hatred,
had their mind transformed into Krsna, as they
romembered His gait, His winning deportmeny,
glances and the rest. Should it be then averred that
those who are full of iove for Him would reach Him?
Bhag. XI. 5.48. The whole question is discussed in
a masterly way by Sri Madhvicérya in his Bhisya on
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Bg. IX. 12. Vide also Jayatirtha’s subcommentary
thereon. Thus the Purdna only shows bow muchk
easier it would be to obtain salvation through Bhakt}
when God 1s so gracious as $o save even those who
hate Him. This is reinforced by the following state-
ment also, astributed by Svapnefvara® to the Asrismpsi
fiRaER AFE TINTEE: €T 1 Rgeet ga: el
fé gFexumo: i—° Remembering Govinda  even
through batred, Sifupala the son of Damaghosa
attained Heaven. What to say of these who are
deveted to Him!® Sandilya also makes the polas
slear thus1 ‘Devotion is of the nature of the leve
only, because 11 is the opposite of batred, and because
1% 1s expressed by the word ‘va® In Tait. I1. ¥, Ssi1 6,
Moreover in Bg. XVL. 16. it is specifically mentioned
that all those who hate God go in for spiritual ruin.
It is clearly stated In the Nérdyaniya sectlon of the
Mbh, that those who hate God send even their fathers
to eternal hell, and that it is impossible to hate God
Who is one’s own Self—gafeg fRutaw ad wrad
a1 @ fesarg Rgawd ¥ o gha o w7 o w3
A AT WoW SANT 1 T R JEESAT Ry PRy
=f¥: 0 Another reason for the Bhaktl scriptures giving

thosse Hlustrations of Sisupila and others i{s 10 show
thas, if as all anger has to be shown, {i11s better to
sublimate it by directing is 10 God, for then in the

1. Commentator on Sindilya Sttras,
4
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long run there s at least a chance of remembering
Him. It is with this view that Narada himself refers
to it in S# 65.

That Bhakti is firm love is the oplnion of all
authorities from early days. The following citations
are instructive: —~srraaan =l awan WTawar + wfs
e WieT SgIAETAE: |I—Prablada, Uddhava and
Narada declare that Bhakt] is free from the feeling
towards any other object—a feeling that the Lord is
one’s own, Npan;aafarffafrs aercds frtem | gfidor
giwdaa qiwEs4d —What is called Bhakii is nothing
but the service of the Lord, the Master of the senses,
with the senses themselves, purified by intentness on
Him, without laying any condition whatsoever;
ARR@ A, ; RGN ORATGRAT AT serag—
Bhakti is adoring service of Him, that implies centering
of the mind on Him, expecting no other gain here or
hereafter, Gopalapirvatapani Upd, 2. 1; g ffoewt
g unsfign | afbafifigw afsfwrdsto—The
constant flow of mind, brimming with love, towards
the Lord, without any selfish desire, is Bhakti; and
the Lord is attracted by it, Npah; q sififiRT Redsr-
MAeTat daregd aaRy wieeREET | Aiveg Wi €
TEANTEY TRATGACKEY SGSIFAW 11—The fondness
whieh indiscriminating people have for sense pleas-
ures, if it is diverted to the Losd, is called Bhaktl;
it 18 like lust for the object of one's love; hence the
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sage got the name of ‘lover’ by way of a figure of
speech, Dramidopanigatsarasarigati of Manayila-
mémuni, This is based om a similar passage in
Visnupurana put in the mouth of Prahiida—yy s{iR-
fidwmimyg etc. The Devi-Bhigavata also says:—*As of]
poured from one vessel to another falls in an unbro-
ken stream so when the mind in an unbroken stream
thinks about God we have what is called supreme
love.’ sEqi@RATTY FASATIIETE | SNHERT TG
sfiwa WRegaAT |1-— Loving contemplation of Krsna
without break or motive of gain—free from the
overpowering influence of Jiiina and Karma--is the
highest Bhakti. Bhaktirasamrtasindhu ; g% xR
U qOTREAT VAT TeAt a1 waq, afn: ar gwfasr
€A1 W--One’s own natural affectlon for one’s Chosen

Ideal will mature into extreme love: the absorbed
state of mind then noticeable.is called Bhakti, and

its essence is love, (Ibid.) ; sawm wagHta aronfesat

aat . QU T4 g aRaRainfiad u——~ What is called

Bhakti is a state of mind in which, being melted by the
force of spiritual discipline, the mind constantly
flows towards the Lord, Bhaktirasayna 1. 3; wregeqn

Fed ARARIRMTY | Wremgeend aRRRET
wy: \—Some say that Bhakti is continuous medita-

tion on one’s own true form; others hold that isis
the meditation on the truth of one’s Self, Viveka-
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cidamarii, 32; au¥ TGP ST TN g 9X: | gATke
witsch 90T wRARTSIY |1——=Vision Is Parabhaki, union
is Parajilina, anxiety to maintain that union is
Paramabhakt!, Yamuniclsya. sgquaRas afy why-
w2 | aATRRg T awEaegd | awd wRaR-
w Prddorer gganga ) srdgrrsaivay a1 wha: gwied 1-By
merely hearing about the qualities of Mine the mind
flows constantly towards Me, Who am the repository
of all goed; this unbroken flow of mind, juss like
the current of Ganges emptying Into the Bay with-

out a stop, is the mark of Bhaktiyoga deyond the
Gunas; it is unconditioned and unthwarted love for

the Supreme Person, Bhag. IIL. 28.11, i2. qrgrerqyi-
Qe GEw: avarsire: | WE wiRRRr Srera gl Twrae
wagh: 7C @ et ARRRANR 1 Firm love for God
more than for anything else, with full eonsclousness
of His glory and magnitude, {s Bhakyi—and from this
Bhakt! alone results Release. Supreme love following
the wake of previous knowledge and lasting for ever
is designated as Bhakti, Madhvacirya in MbA. Tat-
paryanirnaya, 1, 86, 107,

Bhakt! should not also be confused with mere
emotional excitement or ezoticlam, as is often done;
nor with fanaticlsm which sometimes passes for
religiosity and leads to all kinds of sectarian quarrels
and bloodshed. Again, it is not mere credulousness
or blind faith in whatever some priests may claim,
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or books only labelled as Sistra may be Interpreted
to say. It is not mere scriptural knowledge, logic
chopping, or metaphysical speculations. The word
a1 (that) in this S2. refers to the Bhakti referred to
in the S#. 1. The pronoun gy is often used to denote
‘prasiddhi’ or common knowledge. The word may
therefore be taken to indicate that Bhaktl is already
well-known to all; only its real nature and implica-
tlons are not clearly grasped by everyone. Hence the
necessity for a clear definition. There is also a subtle
suggeation that the experience of Bhakti is not a rare
halluclnation eluding all selentific treatment; but thas
14 is common experience of all devotees, and as such
it deserves carefal consideration at the hands of all
lovers of truth, and is fit to be made the subject of
rasional enquiry. The phrase quyagqr in the text
conveys the sense that real Bhakti, being a transcen~
dental experlence of bliss, is different from erdinary
love, and that it can never be expressed adequately in
words. Supreme Love is an argyfX or direct realiza-
tion that is Moksa or liberation itself. This Love is
not different from the Bliss of the Divine ‘from
‘Which all speech with the mind turo away not
having reached It. He who realizes the Bliss of that
Brahman fears not from anything’ Taiz. 11. 9, But
Nirada, as an expenent of the doctrine of Bhakti,
bas in some way or other to convey his meaning
through words and analogies; hence the method of
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explaining the unknown in terms of the known, viz,,
the attempt to convey the idea of the transcendental
experience in terms of ¢common love. The word
9 in the expression G ¥Y is used only to convey
this Implication. Again the adjective gy or qur

(supreme) is employed to distinguish Bhakti from
ordinary human love between the sexes. Supremacy
of Divine Love is due to three circumstances: (1) I
is not based upon selfishness or egoism, and is con-
sequently untainted by any sordid motive—even fear
of the Almighty or desire to propitiate Him for per-
sonal gains; (2) It prevents any other worldly love In
the mind of the devotee; (3) There is complete self-
forgetfulness on the part of the lover. Love that is
bereft of these qualifications ig not Divine Love. 3p7
or love ordinarily suggests the lover, the beloved, and
the bond of love between them. It is a bone of conten-
tion among the different schools eof thought as to
whether any sense of distinction between the three can
be felt in the highess spiritual experlence. The Non-
dualists deny any such distiaction, but others hold
the view that Love or enjoyment of Bliss cannot be
where there is no such distinction. It is, however*
commonlv admitted by both that the intensity of
the experience may be such as to make the lover
forget himself as long as he is absorbed fn
the enjoyment. The difference between the two
schools of thought is, therefore, confined to the
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question whether the individuality of the experienc-
ing soul is' actually lost or mot. This is, however,
only a metaphysical question, with which the Bhakti
Scripture is not primarily concerned.

It would seem, however, that from the point of
view of Bhaktl also, the union between the lover and
the beloved can be said to be complete only where
there is absolute merging of the lover in the Beloved ;
that is, when the experiencing ego is completely
dissolved. Comparative study of mysticism convin-
ces us that this is the highest experience of all
saints. This complete absorption in the Divine as a
result of entrancing love is referred to in Bhakti
literature often. Cf.Bhag. X. 29. 15 ; X. 30. 19, 44;
XI. 2.45-47; XI. 12. 12; etc. Those who love Harl,
indeed, lose themselves in Hari~aqifSq awweai g : 1
‘A Gopl whose mind is given to Krsna places her
arm on another Gopl and says, *'Sce, I am Krsna.”
ST WY @ I Ag | Fonsg owa
sfemiafa geaat; 1 X. 30. 19, “Through deep longing
for Me the thoughts of the Gopis were firmly fixed
on Me and hence they were not conscious of their
body, or what was far or near, just as sages absorbed
in contemplation, or like rivers that have entered
the sea are not distinguished by name and form"’—
o A, TAINNERNT :  ARIAFATEAG, | qw1 A
FIRSRYNR Tq: sfer €7 anre’ I “Their hearts given
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to him, they talked of Him alone; they Imitated Hls
sportful activities; they could not think ef themse-
Ives as different from Him; they sang only of His
excellent atiridbutes; they did not think of. thelr
homes’—g=raem: azren: afxden axifve: | oy
TRaY AR @e7s: 1) X. 30, 44, This very ides
is beautifully {!lustratsd by the Sufl poet who des-
cribes how in spite of repeated knockings of a lover
at his Beloved's door, the latter did not deign to
open it uotil he so far forgot himself as to answer in
reply to a query from within, ‘I am Thyself’.
Jalaluddin Rumi says: “Then shall we rise from the
angels and merge in the Naimele:s.” Another Sufi
says: ‘When a man becomes annihilated from his
atiributes, he attains perfect subsistence. He is
neither far nor near, neither stranger ner intimate,
neither sober nor iatoxicated, neither separated
nor united; he has no name, or brand. or mark’—
Amir Ali: Spirit of Islam, Pp, 172, 213, The Sufi
martyr Al Hallaj says: ‘I am the Truth, I am
He Whom I love, and He Whom I love is L.’
According to Jami, I and thou have no place,
and are but pnaatasies, vain and unreal’—Browne :
Literary History of Persia. Cf also Mohammed’s
words Inni-an-Allahu la illaha Ana which is an exach
translation of Isaiah; “Verily, I, even I, am God,
snd there Is none else.” Witness again the saying of
Jesus: ‘I and my Father are onc.' Saint Paul says!
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*Optismam esse unire deo—the best i3 to be one with
God’ ; also ‘Ye are dead and your life Is hid with
Christ in God’. Ruysbroeck, the Dutch mystic,
says: ‘We have lost ourselves, and boen melted
away Iato the Unknown Darkness.” Speaking of his
experience, the philosopher and mystic John Scotus
Erigena says: ‘In this state of mystical ignorance,
we plunge into the Divine Darkness and lose ourse-
Ives in Its life.” According to the Neo-Platonists,
the highest stage of unlon with God cannot be
realized by thought, and is possible only in a state of
ecstasy in which the soul transcends its own thoughs,
loses itself in the soul of God, becomes one
with God. Says Dionysius: ‘Whea the soul consi-
ders the greatness of God's might besides her
Hetleness, she casts herself out of herself and ont of
every creature and is thus reduced to naked nothing-
nesa’ ;also It is the nature of love to change a man
iInto that which he loves.” Averroes, the Moorish
philesopher of Spain says that ‘It (the individual
soul) becomes one with the Universal Splrit or is
absorbed in It.* According to Bonaventura, ‘The
soul transcends itself, enters upon a stage of holy
ignorance, and becomes one with the Divine will
through love.” The German mystic Eckhart says1
‘The seul in her hot pursuit of Ged decomes absor-
bed in Him and she herself {s reduced to naughs just
as the sun will swallow up and put owt dawn.” *‘The
soul does not stop till it has passed beyond all
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differences and has entered the silent desert into
which no difference has even penetrated, which is
immovable and supreme over all oppositions and
divislons.’ ‘Whoever would see God maust be dead
to himself and buried in God.” According to Schell-
ing, the goal is a return to God, to be realized in a
mystical intuition in which the soul strips off its
seifhood, and becomes absorbed in the Absoclute.
Cf. also Goethe’s lines :

By nothing godlike could the heart be won

Were not the heart itself Divine.
The word =tfts4, (in this) is used 1n this S#. to denote
the objeot of love. Nirada is very careful in
avoiding the use of any metaphysical or theological
designation such as Brahman, ISvara, Bhagavﬁd. and
Atman and personal nameslike R&mz, Krsna, Visou,
and Siva, so that his teaching may de completely
non-sectarlan. The indefinite nenter pronoun is very
suggestive not only of the transcendence but also of
the immanence of God, as this in contrast wiih that
shows something very near. The object of Bhakti is
the Soul of our own souls, the AntaryAmin of the
Upanisads. The first personal or second persona}
pronoun would have been mistaken for the subject
or object of relative knowledge, and would have
given rise to the false notion of God belng merely
personal. Throughout his work, Nirada avoids a
definitlon of God as In the Bsil., for he feels that to
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describe God is to bring Him down to the level of
the finite objects of relative knowledge. In fact, all
descriptions of God can be only relative to the
aspirant’s spiritual development, and must be
coloured by the predilections, capacliies, and needs
of the person descriding, or the persons to whom the
description is addressed.

The controversy regarding the nature of God and
His relation with the universe and soul are relevant
only to the relative plane of worship. Each view of
God is only a partisl view of the whole truth-
Accepting the doctrine of the Chosen Ideal, each
aspirant may conceive of God in his own way as the
most perfect jdeal of his thinking and suitable to his
own capacities and needs. He may then love and
worship that Ideal with his whole heart. Bui he
should be liberal enough to give the same freedom of
shought and worship to others. The aspirant must
also not forget that his God is only his owa view of
the Divine Truth from his level of spiritual develop-
ment, and that the God of another is but a different
view of the same Truth from another viewpolnt.
Sandilya notes the difference of opinion between
Vyisa and Kasyapa about the nature of the Deity to
be realized, and reconciles both the views thus:
Kafyapa declares that realization refersto the Lord,
because He is immeasurably superior to the wors-
bipper. Vyiisa says that it refers to the Atman.
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Sandilya says that it refers to both, for ultimately
both are the same, because of Scriptural anthority
and reasoniong, Ssit. 29, 30. 31. The Chand. 1II. 14.
1-4 shows that Brahman to be worshipped and to de
realized {s the same as the Aiman in the heart. The
major Upaaigadic texts, Bg., and Bsi. echo the same
truth. Thus, love of God is nothing but love of the
Reality or the higher Seolf of man which he has
forgotien; it is the same Indwelling Divine Spirit
that is conceived of in the initial stages of spiritual
practice as something different from the soul of man
and infinitely superlor to him. God thus worshipped
is man’s ideal of his own future greatness, the ideal
into which he hasto develop himself dby effors.
8piritual endeavour thua beging with separating, in
imagination, the God within from the empirical self
and iavesting Him with all the noble qualities which
one would like to develop in oneself, buy which he
does not possess when he begins his religious journey.
The individual gradually acquires all the fundamental
<characteristics of his Ideal, and in course of time
feels himself as part of God and finally realizes Him
as his own Self. This is echoed in the famous liness
‘When I think of myself as an embodied being, I am
Your servant; whea I think of myself as an
individual soul, 1am a part of You; bui when I
gealize “I am Atman”, I am one with You. This is

my firm conviction’—¥ggzm g Rt Nwgawr =d-
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wE: | eTeTged cvangRfy ¥ fifien afy: | The various
Objects which devotees worship according to thelr
spiritual develepment may de classified as follows:
1. The Personal God under the aspect and designa-
tion of Vignu, Siva, etc. 2. A concrete representation
of the Deity, or a symbol or image (Pratika or
Pratimi) which would remind him of the Personal
God. 3. An actual man in flesh and blood, e.g.an
Avatdra. ‘Such devotlon may be directed towards
the incarnations of Gad also. The same results from
devotion to well-known incarnations also,’ Sso.
46-55. 4. One’s own Spiritual Guide or Guru (Vide
Bhag XI. 17. 27). 5. Not any one special Individual,
but humanity as a whole, (Vide Bhag, II1. 29.21-34;
VII. 14. 34-38). 6. The whole world concelved as the
manifestation of the Supreme Being, (Vide Bhag. XI.
2. 41). 7. The Antarydmin or inner controller of all
thelobdjects In the world, (Vide Brh. 111. 7. etc.). 8. It
may be one’s own transcendental Atman, (Vide Upds.)
But Parabhakt! or the higher Love is possible only
when the Chosen ldeal is loved, after the realization
of the Divine as one’s own very Seclf. That the
devotee may continue to keep his identity separate
cven after this transcendental experience, s attested
to by many authorities: ‘Sages delighting in thelr
own Self, though they are free from all fetters, sull
continue to be devoted to Harl, the Personal Deity;

such fs the glory of Harl—airarwrar gt foleat ey~
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o5 | Trareget wRefdega o i Bhag. 1. 7. 10,
There are many saints and godmen who retain a
little of their individuality to enjoy thc bliss of the
company of God, because they believe ‘it is better
to taste sugar than to become one with it’. Others
again desire to serve the world and for that keep
their individoality. A third type of Bhaktas never
cares about keeping their individuality or giving It
up, but surrenders the will to God and allows Him
to make use of itin any way He llkes. But the
{ndividuality of these who have realized the Divine
does notremain afterwards as before. Their humanity
is only a mask; the Divine expresses Itself through all
their deeds and thoughts. Thus according to Narada
one who has realized this Parabhakti 1s the same as
the Jivanmukta described in Laghu-yogavasistha-
rimdyana canto 5, the Brihmana described in Mbh,
XIIL 251, the Gun#titd described in Bg, XIV. 22-26,
the Sthitaprajiia described in Bg. II. 55-72, the Bhakta
mentioned In Bg. XII. 13-19, and the Ativarndsramin
described in S#tasamhita, Mukti-khanda, Ch. 5. On
the authority of the following passage in the Jivan-
muktiviveka and the several scriptural citations assem-
bled there, we may conclude that the same state of
reallzation is referred to by the terms Liberated-in-
life, Established-ln-wisdom, Love-of-the Lord,
‘Gone-beyond-Nature, the truly twice-born, and the

.one beyond castes and stationg~gRd v R
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iR oiregn-Ruasy-Aaags-qudia-meonRei-
wfr-sRs-wrftarrn i % degReam sy Reaan
Thus we can see tkat the Supreme Divine Love noted
by Nérada is not the same as what is generally under-
stood by the term Bhakti or devotion for God. It s,
in fact, the colmination of all Yogas, or methods of
realization, ending in a complete egoless love of God
far the sake of love alone and a realization of God
in all creatures, indistinct from one’s own Self and
expressing itself in the form of unselfish service to
God and his creatures in the spirit of Worship.
Sutra 3. The adjective er precceding the word wq
conveys the sense of own intrinsic nature. Note the
absence of this adjective in the previous Si. While
that S%Z. was meant to be a description of Bhakti
from the standpoint of its manifestation in life this
S#u. purports to give a description of the same as it
is in itself. The word 53 (immortal) has various
shades of meaning, all of which are importans in the
context, and it is to suggest them all that Niirada has
used this word in preference to other words, such as
Mukti, Kaivalya, or Apavarga. Accordingly, the
present translation of the ~xpression is not merely
literal, but is meant to bring out all these suggested
meanings. (a) :T conveys the sense of freedom
from death or change; buy the permanence alluded
to in the text cannot be interpreted to mean the
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permanence vouehsafed to us by the physical laws of
energy, or by the biological law of the eontinuity of
the germ plasm as the carrler of life from generation
to generation. It eahnos also be thought of as
mere continuation of life in another birth on the
principle of transmigration, belleved in by all
religions, primitive or civilized, except the organized
form of Christianisy and Islam. Neither can 1t refer
to the survival of the individual in an astral or
ethereal body, as advocated by the spiritualisis. It
does not also mean the comparatively permanent
experience of joy for acons in Heaven, Paradise,
Brahmaloka, Vaikuntha, and the like. The ordinary
Heaven or Svargs, which all popular religions offer
as a reward for good conduct and orthodox perform-
ance of rites and weremonies, is really not permanent
nor {s 1t a place of unalloyed happiness. The Hindu
scriptures always emphasize the Impermanence of
Svarga and celestlal pleasures. In fact our sages
paint a glowing ploture of heaven only to aitract to
spiritual life those slovenly minds who refuse to
move unless some recompense is promised o them
{n the shape of sensual bappiness. We are definitely
informed so in Bhag. XI. 21, 23. The Upanigads
also assure us.that everything which is an effecs
produced by an action must pass away and cannot de
permanent. On the other band, real st or immor-

tality, once it is achieved, can never de lost. Eternal
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happiness accrues, to the Bhakias, Ssiz. 8. The
etesnlty of the frult of self-realization, is emphasized
in all imporiant scriptures, sce Chand. VIIL 15. I;
Brh, V1. 2.15%; Bsa. IV. 4.22; Bg. VIHIL 15;
etc., (D) %o is also a synooym of ambrosia or
nectar of bliss. BbakM is a supremely blisaful
experionce—an unadulierated snd unalloyed state of
absolute feliclty and beatitude. Worldly pleasure
and celestial joy pale into insignificance in compari-
son with the Ananda, designated as Brahman itself
in the Upanisads. All other pleasures are partial
refiections or manifestations of Divine Bliss through
a temporary predominance of the Sidttvika mode of
the mind, and all craving for ecarthly or heavenly
joys is enly an unconscious groping in the dark to
gain Spiritual Bliss which is the birthright of each
seul. Every desire is a veiled prayer, and every
satisfaction a concealed and confused taste of
Ananda. The extremely sweet nature of the spiritual
experience is recognised by the Vedic Rsi when he
prays, ‘May I atiain to that beloved mansion of His,
where those men that are devoted to God are happy,
where flows the perennial fountain of nectar, just by
the mighty striding feet of Visnu, in His Supreme
Abode.’ Rg. 1. 154. 5. The Atman that is realized is
characterized as honey, which is itself Amrta, Brh.
IL. . 14, Yajiiavalkya tells Maitreyi that every one
.and everything in this world is loved only for the
5
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sake of Atman or Blissin the form of Brahman, b,
II. 4, 5. See also Brh. IV. 3.32; Tait. 11. 7. Chand.
VIIL. 24; Kath. IV. 5; Sve, III, 11; Bg. V. 21, VL
21, 27, 28; Bhag. XII. 12. 51: etc,, for the blissful
nature of God-realization. One of the beautiful
names by which Nammalvir addressed God is °*Aré-
vamuda' which means ‘Nectar endless’. The word
sAlvar’, which the Srivaisnavites use te denote
godmen enjoying the highest realization, means
those who are immersed in bliss. Tiruvaymozhi, 1I.
8. 4 speaks of Vaikuptha as the region where joy is
endless. Pillai Lokacarya’s Mumuksuppadi [11 says,
Love pursued even after bliss is gained, adds zest 10
the bliss.’ Parddara Bhatta speaks of * love and
bliss as one truth *. Kulasekhara in the Mukundamala
(verse 10)says that he is not aware of any other bliss
equal to the nectar of constantly remebering the
blessed feet of Hari; and he invites us (verse 17) to
drink the nectar called Kr3na: for that is the Supre-
me panaces for all worldly ills and what gives eternal
bliss. The Bhakti-rasdyana opens with a verse which
states:  Bhakti is the supreme goal of man’s endeav-
our; it is ineomparabls and unalloyed bliss.” The
Narayagiya of Nardyanabhatta says that ‘ devotion
to God, which is aweet in the beginning, in the
middle, and in the end, gives the highest bliss’. Tayu-
wminavar in his famous Ananda Kalippu describes the
joy of spiritual experience. A similar meaning is con-
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wveyed by the saying of Jesus: ‘My joy I give uato
you and your joy no man taketh from you.® Jesus
also spesks of the Kingdom of Heaven and says:
“ Enter thou into the joy of the Lord,” Mar. XXV.22,
23. Similar statements are also found in Quoran,
Pt. XVIIL, Ch, XXI, 101, 102 which the commentator
explains as refering to the bliss of communion with
God; also Pt. XXIII, Ch. XXXVI, where the
happiness of heaven Is described in one word,
‘Peace’, corresponding to the Saati of the Upanisads.
Plotinus calls the spiritual state as a * divinely ineffa-
‘ble harbour of repose’. Fawcett calls it ¢ joy eternal,
the Energeia Akinesias whose delight is perfect.” The
beauty of this spiritual bliss is never adulterated with
even the least trace of misery. *Everysweet has its
-sour, * says Emerson, but the blisa of realization is
above it. It icust also be realized that there is no
1oss of individuality in this highest experience. Once
Sri Ramakrena said to Narendra (Swami Viveks-
-nanda): *God is like a liquid sweet, would you not
-dive into the sea ? Just think of a vessel with a wide
‘mouth containing syrup of sugar, and suppose you
are a fly anxious to drink of the sweet liquid,
Where would you sit and drink ? Narendra replied
that he would prefer to sit at the edge of the vessel,
for if he came to a point beyond his. depth he was
sure to be drowned. Thereupon Sri Rimakrsna
said, ‘You forget, my son, that by diving deep into
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the Divine Sea yon need not be afraid of death.
Remember, the sea called Sacciddnanda is the Sea of
Immortality. The water of this Sca never causes
death: it is the water of everlasting life. Think not
like some foolish persons that you may run io excess
in your love of God.” Bhakti is thus no loss of
fndividuality, but only a suprem: transcendence of
the limitations of individuality and regainiag of the
true status of the Self. ‘Petfect parsonality is in
God ounly. To all finite minds there is allotsed but
a pale copy thereof. The finiteness of the finite Is
not a producing cendition of personality, but a limit
and a hindrance 1o its development.’ Lao-tsze.

(c) =157 also means Moksa or Hberation from the
cycle of transmigration. 1tis conceived of both
posiiively and megatively by various schools of thou-
ght. The Apavarga of tie Nyfiya-vaidesika school is
only a negatlve conception inasmuch as i means noth-
ing but release from pain; it is not the positive
enjoyment of bliss. It is a complete cessation of effort,
and consciousness, and an absolute detachment of
the soul from body and mind—an abstract existence
without knowledge and happiness. Vitsyayana is
emphatic that Apavarga cannot be a positive mani-
festation of soul’s happiness, and Udyotakira
supports him. The Samkhya and Yoga schools speak
of Kaivalya ag an cternal isolation of the seer from.
the modification of Prakrti or Citta. To them even.
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Release Is only phenomenal, since bondage does not
beloung to the Porusa. It is an escape from suffering,
and not a manifesation of bliss, because Puruga is
free from all attributes. Among the MImarhsakas,
Jaimini and Sabara never concern themselves with
Mukti. Prabhdkara coaceives of it negatively as a
‘total disappearance of Dharma and Adharma, and
consequent escape from rebirth. It is to him a cessa-
tion not only of pain but also of pleasure, and not a
state of positive bliss. Kumirila Bhatta also asserts
that liberation cannot be eternal unless it is negative
in character. So also Pérthaséirathi. The Buddhistic
scheols conceive of the final end or Nirvina as a
complete extinction or blowing out even of the seif
itscif, and to the Jains, Nirviina Is a disintegration of
tbe Kérmic body. Alone, among the religious and
philosophical systems that flonrished on the fair soil
of India, Vedinta, in all its schools has emphasized
the positive character of the state of Release along
with its negative aspect. To the Veddntin, whether
‘he is Jianin or a Bhakta, the summum benum of
exisience is the regaining of the natural blissful state
of the Atman, as well as freedom from the miserles
of the transmigratory cycle. Narada emphasizes this
double aspect of Yedantic Release. The emphasis of
the Bhakti schools is 2lways on the positive aspect.

Some minor differences among the various schools
of Vedanta may be noted here. A point of difference,
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more important in copnection with the present S,
is that the Bbakti schools as well as some teachers
among the Advaitins like Mapdana do not accept
lideration in this very life. They accept final Relecase
only at the fall of the body. This is the view of
Christianity and Mobammedanism too. Though the
Bbakti teachers thus deny to the most perfect state
attainable in this life the right to call itself Mukti,
there is not much difference between the Parabbakti
(Supreme Love) accepted by them and Jivanmukti of
Sankara. If the sense of freedom from all misery
and a sense of eternal Bllss are not possible before
death, then i is meaningless to say that Bhakti is
Amprta or immortality. It will be a contradiction in
terms to say that icmortality can be attained after
death. If Mukti is freedom and immortality, it can
justify itself only by the soul’s experience of its being
above death and limitations, in this very life. Hence
both Nirada and Sankara accept the realization of
immortality in this very embodied life. The following
Upanisadic passages support it: Then the mcrtal
becomes immortal, and attains Brahman aere; reili-
zing Him thus, one becomes immortal here; he
realizes Brahman here; If we have realized the truth
here, we know it; while living en this earth we
realize That—eq FafsTat TaRr o7 a@ @wwy, Kath,
VL 14; od% fgwaa «€ waRy, Pwrugasikea, Tait, ;

o WY WG, Brh IV. 4. 7; xg I, =17 v,
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Ken. 11. 5 ; 8% wwa: wq farerq aqw, Brh. IV. 4. 14,
Vide Jivanmuktiviveka (T. P. H., Adyar).

(d) s also means unsolicited alms. (& mfsaafy
o yadsy Fawd-~ Amarakosa). The Bhakta neves
craves for Muktl; he is quite satisfied to enjoy the
love of God for love’s sake, and to serve Him for
the sake of service. Still Mukti comes to him by
the grace of God. ‘Unlike the Wish-fulfilling tree
which has to be approached and soliclted if it shonld
satisfy anybody’s wish, Thou ars always in front of
the Bhaktas wherever they are, eager to bless them,
even without their asking for any favour, and finally

givess them eternal bllss *—asort gRrety gaaal goar
eraffnasaia, sy el qwAae ofy 70
i frRiwev Prafrewe: Rl @ & g% & Temdn-
anfreafy simfyessag u Narayaniye 1. 8. Without
His grace Release is not possible. Z¥3¥ g9 I
@:—It 1s attalped by him alone whom God
chooses’. Kagh. I1. 23 ; also gg; Jamad @IRx—Liked
by Him, he attains immortality, Sve. 1.6. In the
Mbh. also we get statements to this purport : ¢ Only
he can realize Niriysna to whom He is gracious®;
‘ he who has the grace of Nérdyana realizes Him.
He cannot be realized by mere self-effort.® Sri
Sankardcirya . who stresses self-effort so often,
also recognizes the supreme need of divine grace in
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several of his writings. Vide Bhagya, Bsia. I1. 3. 41 ;
IIL 2. 5 ; etc. erag also means gAY or she holy food
left after sacrificial offerings. By the apt selection
of the word ‘amria® to describe the nature of
devotion, Ndrada means by implication that just as
‘amrta ’, in the sacrificial sense, is associated with
sclf-effort—for sacrifice which gives rise to ‘amrta’
fis the result of self-effort—so also Bhakt! is associated
with seli-effort. Supreme love is of the nature
described before ; it no doubt comes only by the
grace of God. Butdoes it come even if 2 mar keeps
idle and does not deserve such grace by his seif-
effort ? Divine grace never comes until the mind is
purified by continued acts of self-saerifice. God's
grace descends on man always like a breeze, but if he
wants to take advantage of it, he must do spiritual
practices, as the boatman must unfurl the salls before
he can czich the breeze. Thus complete freedom of
the will and scif-effort are assured without any
prejudices to the doctrine of the grace of God. That
God’s grace depends upon man’s actions s also the
view of Bsu, II. 3.42,1I1. 1. 34; Yva. IIL 6.14, 1.
6.27; and Bg, VI. 5. From the above explanation
we fisd that Ndarada makes a very happy choice In
using the word ‘amrta’ to describe the latrinsic
nature of Supreme Divine Love, for in that word is
contaiced in a nut-shell the whole doctrine in all its
implications. Immertslity, bliss, and freedom are
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the end, and the grace of God and self-effort form
the means. All these various ideas—by explicit
statement or iadirect implication—are sought to dbe
conveyed through the description of the intrinsic
nature of Supreme Love, which in short is nothing
less than Release itself.

Siitra 4. This aphorism refers directly to the in-
trinsic wature of Bhakti described in the previous one
as McXkti or Release ftself. It purports to say that
thls srgasy, which constitutes the essential nature of
Bbakti, is something which the devotee does not
directly seek and accomplish ; that it is an attalnment
&dded to him by the God of Love quite unsolicited ;
that 1t is the birthright of every maa, irrespective of
caste, celour, or creed ; and that it makes one upon
whom ft is bestowed perfect, divine, and contented.
@oaqt (having gained) Is used in reference to Bhakti
as Amria or Moksa In order to indicate that the
devotee does not strive conscioucly for Moksa, but 1t
is conferred on him unsolicited, by the beloved
Lord. As far as the devotee is concerned, his Interest
Hes in loving God and in serving Him and His crea-
tion. He simply immerses himaelf in that Love, and
has no thought except that of his Lord, For, who can
refuse to be absorbed in that ocean of Divine bdliss
.and infinite auspicious Divine attributes and qualities
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if he has but the opportunity of knowing them 7
When Yudhisthira was asked why he was so much
enamoured of his Lord, he could only retort by
asking the question why he should love the Himi-
layas ! Nevertheless, God who loves his devotees
more than He loves Himself, and who feels pride in
considering Himself the servant of His devatees, and

is always anxious to do some good turn to them, takes
care to bless them with Mukti also. Sri Rimakrsna

used to compare God to a loving master who, feel-
ing happy In henouring a devoted servant, makes
him sit on the samse seat with himself, in spite of the
protests of the humble servant. When Mukti, which

is a state of unlon with the Supreme Being, thus
comes to the devotee in spite of his desire to escape
from the sacrilege of raising himself to the position of
his Lord, he simply bows down to the Lord’s will as
inevitable, for fear of displeasing his Lord and like
an obedient servant accepts His gift as a token of
His love, but even then without any coasideration of
selfish saisfaction. Heaven or hell, liberation or
bondage, are all the same to him, and they have the
same value as they are equally gifts from his beloved.
Sri Sankara in his Sivanandalahari expresses the deep
longing thus : ¢ Let me be born as a man or god, an
animal or a-tree, a gnat, a worm, or a bird. If my
heart is Immersed in the love of Thy blessed lotus
feet, what do I care for any kind ef body?—a®
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Tl T TR Yk T WAy RrenaReaa |
4 AUNEISTUNWTEeRORTOed g eafefe
% agwr u Sr1 Kuladekhara In his Mukundamald ex-
presses the same idea in many verses, (Vide verses
3-9) ‘ Those who have surreadered,’ says the Lord,
* their souls to Me do mot care for anything except
Myself, not even the status of Brahmi, or Indra, or
an Emperor, or the lordship of the nether world, or
paychic powers, nay, not even freedom from rebirth. *
Again, * Those heroes and saints who are devoted to
me as their only goal and refuge, do not cars even
for Release from birth which I may grant.’ Bhag. XL
I4. 14. etc. 9 in the Si. refers to srgy described in
the previous Si., as the intrinsic nature of Bhakti.
The word gui is specially signifieant ; it implies that
the practice of the discipline of Bhakti and the
attainment of the state of Mukti it confers, are not
restricted by any considerations of caste, colour, sex,
or age. Every human being possessing an earnest
desire can cultivate Bhakti and attain Mukti threugh
it. The possession of sub-human bodies is perhaps
the only condition that makes the culture of Bhakti:
impossible. It is not however meant that these sub-
human creations have no souls, but only that they
have not yet reached a stage of evolution in body
and mind which fulfils the mlnimum requirements of
a life of devotion. However, in several devotional
books, especially the Puriinas, we come across ins-
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tances of birds and animals having gained Bhakti
and Mukti; Madbusidana Sarasvatl, the great
devotes and phllosopher, also maintalns in his
Bhakti-rasayana that all living belngs are entitled to
Bhakti. In this scientific age, we can wnderstand It
only as an exaggeration to Impress on men how
devotion to God can ashicve even the seemingly
impessible. This {s the only conclusion we can
arrive ac en the subject seeing that Bsad. I, III. 25
maintains that man alone is entitled to spiritval pra-
.ctices and rcalization, The gueation of the quaiifi-
cation of superhuman beings (i.ce., gods and demons
~Devas and Asuras) may also arise here. Mest pro-

bably Nirada does not take them Into consideration
in this S%Z. According to Bsii. gods and demons.
are entitled to spiritual realization.

Narada, as we have just seen, holds considerations
of sex or caste no bar to the practice of devotion and
attainment of Release at the perfection of devotional
life. Since this is the general view of all teachers of
the Brakti school, and since the number of devotees
of the hughest type, coming from amongst women
and the castes considered lowess are so many, we
peed not dwell longer on the poiss. We may just
poins out hera that the opinion of some, who hold
that Sr1 Saikara believed 18 impossible for any one
except those born in the Brahmin caste to achieve
‘Release from the tranemigratory cycle Is a mistaken
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one. Whai Sankara has actually done is oniy to
state by way of concession to the prejudices of his
age, the orthodox docirine of the ineligibility of the
orgeiia, d.e., those that are net invested with the
sacred thread, to she study of she Vedas and to
foilow the disciplines and observances requiring a
knowledge of ths Vedie text. But for Muk:i, which
according to him is idemtical with JBana or Self-
realization, no one is disqualified dy any question
of caste, creed, or sex. He admits the possibility
of Vidura and Dharmavyidha astaining raalization
Bsz. 1. 38. In commenting on Bsiz, III. 4. 38 he
malntains that spiritual realization is possible for
all, irrespective of caste, colour, or cresd, tvosugh
Japa, fasving, wership of God, etc. Aad in conclud-
ing the discussion on the Apasiidradhikarana he
quotes with approval the Purdnic view that the
Purinas and the Itibdsas should be taught to all.
Now these contain elaborate expositions of all the
mystic wisdom of the Vedas, and the Gita—one of
the triple foundations of the Vedanta containing the
quintessence of the Upanishads—occurs in the Maha-
bharata, a book classed as Itibdsa, and therefore open
to all. This concession therefore only means that
Sankara was willing to give the spirit of Vedic
wisdom to all; he only denied the latter out of
consideration for the prejudices of the age. Nowhere
does he deny Mukti, or the chances of galning it, to
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.any one. Hence heand Niarada are in complete agree-
ment on this point of the eligibility of all for Mukti.

A Siddha or a perfect man is one who has attained
the goal of all spiritual endeavour. The goal of all
human aspiration is perfection. Till perfection is
attained, practice has to be continued, in spite of the
minor attainments and psychic powers that one may
come to be endowed with. Perfection is already
inherent in man. It fs only clouded by ignorance.
When Maya or Iguoranée is transcended through
spiritual practices the natural perfection of the Atman
manifests itself, as the sun shines when the clouds
clear away. The function of Sadhana or practice is
only to remove this cloud of Maya That devotion
to God is one of the methods of attaining this perfee-
tion, and onec of the easiest and the most direct of
them all, is clearly stated in Patafijali’s Ys# I. 23.
1n ordinary parlance the word Siddha denotes a man
possessing various superhuman powers. Ysi I1I, 38.
makes it clear that these superhuman powers or
Siddhis are obstacles to the highest realization. It is
not in any such sense the word is used here ; and it
is clearly emphasized dy the immediately following
word tamrta’, translated as ° divinity *. In other
words the sign of a ¢ perfect man * or $iddha is not
the possession of miraculeus powers, but the attain-
ment of unity with the supreme Being. Perfection
being possible only in God, the man of highest
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realization is said to become one with God ; fer, as
we have seen, the individuality of man merges in the
‘Supreme Divinity when the highest realization s
-gained.

The contentment or gfy of the perfect man men-
tioned In the Sii. is to be distinguished from the self-
satisfaction of lesser men. While an agpirant is on
the road to perfection, he must be filled with a divine
discontent. Unless one s dissatisfied with anything
less than the Highest, one Is not likely to progress in
the spiritual path. Only when one reaches the
highess perfection, can one safely be contented with
onesclf. The conteniment here referred to Is not the
kind of satisfaction that comes when some desire is
fulfilled ; it is an absolute satisfaction arising from
the absence of all desires. There is no reason to
think that such a perfect soul will lapse into activity ;
for though he has achieved the highest, the great
love that has taken him to God prompts him also to
‘be active in promoting the spiritual welfare of others
less fortunate than himself, in a spirit of service.
Again mere satisfaction should not be taken to be
the test of realization; for then, whenever we are
satisfled with some minor achlevement, we may not
aspire further. The satisfaction of the perfect man
‘is only an accompaniment of realization, and not ene
that should be consclously aspired after by
aspirant. For such hankering for satisfaction, being
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ftself a kind of desisre, will be an obstacle in the way
of its achlevement, St. John of the Cross says: ‘To
seek satisfaction in God is spiritual glustony." The
aspirant must be ready to accept God evea If His
coming means troudble and tribulation. Madame
Guyone says in her Acquiescence of Pure Love:

To me it is equal whether love ordain

My life or death, appoint me pain or ease.
My soul percelves no real il in pain ;

In ease or health no real good she sees;
One good she covets, and thas good alone,—
To choose Thy will, from selfish bias free,
And 1o prefer a cottage to a throne,

And grief to comfort, if 1s pleases Thee.

‘If God were to will 10 send the souls of the jusi to
hell—so Crysostom and Clemens suggest—ssuls in
the third atate would nos love Him the less... It
is only pure love that loves to suffer,” Fenelon. Cf.
The words of Job: *Though He slay me, yot will
I trust in Him.” Kuni, mother of the virtnous Panda-
vas, prays 1 fggs | 9: AT LN | WA T
JraggAAaEAaY —"0 Guide of the universe, let
hardships and sorrows come always if during their
course we are blessed with Thy vision that puts
an end to birth and deash,” Bhag. 1. 8. 25. Such
should be the attitude of the real Bhakta before
he can aspire to the highest. To know the Truth,
to realize God one must, therefore, eater upon &
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vigorous and persistent endeavour with an absolute
indifference to pleasure, paln or personal satisfac-
tion that may accompany or follow such pursuit ;
otherwise it is impossible to attain to the Truth,
ie., to realize God. But when Truth is actually
realized, i.e.,, when the highest Bhakti, which is of
the nature of Mukti, is attained, it always brings
to the aspirant, an unperturbed sense of satisfaction,
which ‘having obtained man considers no other
gain superior’, Bg. VI. 22

Sitra 5. The description glven here is reminiscens
of what we get in Bg. II. 55-72; XII. 13-19; XIV.
22-26; Bhag- X1. 2. 48-55; Laghuyogavasigtha, V.
90-97: Shutasarnhita, Mukti-khanda V, and Mbh.
XIIIL. 251. The description In all these places shows
that the Bkakia or Jivanmukta is deyond the ego,
beyond the three modes of Nature, beyond the
duties of castes and stations of life. He 13 yet full
of love and a spirlt of service which is always
acsompanied by an entranced enjoyment of the bliss
of Brahman. That all these descriptions refer to the
same ideal is plain from the words of Vidydranya
and Svapnesvara, (Vide Supra p. 50).

Although the participles sawy in the previous S&.
and sty in the present one are apparently similar in
meaning, on scrutiny we can make out a subtle distin-

ction : the first suggests gaining. while the second
‘connotes attalnment. Attaintment Involves personal
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éffort ; and hence the choice of the second word
prevents a wrong emphasis being placed on the aspect
of grace to the prejudice of self-effort. Nirada never
lets slip an opportunity to emphasize both these
aspects of spiritual life, as if to correct the misconce-
ptions and dangers arising from partiality to any one
of these conditions of God-realization. The S%. states
that the perfect man has no more selfish desires.
Desires arise from a sense of imperfection or limita-
tion, which is characteristic of the man who identifies
himself with the ego. Once the ego is transcended
and perfection is attained, this characteristic
disappears. The feeling of imperfection is possible
only when a man finds something outside himself,
other than himself, an object of secking. But
the perfect man is not aware of anything other
than God, his own bigher Sclf. Heace also
desires have no place In him. The question
may arise here why desirelessness is mentioned
as the special mark of the perfect man when
it is theaccepted creed of all spiritual disciplines that
non-attachment for objects of the world is an
invariable pre-requisite of all seckers of spiritual
good. The author of the Satras must have meaat to
bring into prominence the difference in the quality of

the valriigya or dislike of sense pleasures characteris-
tic of the spiritual aspirant and the perfected one
who bas attained the goal. As the Jivanmuktiviveka
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-notes, ‘at the stage prior to the realization of the goal
4he seeker of God is free from cravings, as a resuls
-of his vigilart practice of self-control and other
virtues; the desires still persist, and are held In
control enly with some effort, whereas, after realiza-
tion, there being nothinglike the transformations of
the mind, desires cease altogether. Though the pes-
fect man seems to respond to such feelings as love
and hatred, on account of previous habit, he is pure
within as the sky which, though filled with smoke
and dust, remains pure’. The difference iz noticed
in Naiskarmyasiddhi IV, 69: SURTARNTT GETA1Z4T
YOIT: | SRRAGY AA<AQ T g QRS g~-"One who has
realized the Self is free from hatred, hypocrisy,
and violence, and possesses to the highest degree
forbearance, straight-forwardness, and the rest
without any conicious effort; he has mo more to
practise them as discipline. The Sreyomarga also
says, * All that precede the acquisi.ion of realization
are means which are brought about by effort,
but they are inherent in the case of a perfect
man. The aspirant will always be yearning for
liberation which is again a form of desire however
cxalted it may be, butin a man who has already
attained to the goal, no residue of desire, however
noble, 1s left. Itis also relevant to note here the
distinction made by Patafijali between higher and
jower types of Vairigya The latter he describes as
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indifference to the Gunas arising out of the know-
ledge of Puruga (Vide Ysiz. 1. 15 & 16.)

fefg in the S%. emphagizes thie absolute freedom
from desires. It is a well-known fact recognized by
all books on devotion, and illustrated by the lives
of devotees, that true devotees of God would not
pray for any worldly gift. Not only that, they would
not pray even for Mukti or liberation. ‘Those
devotees,” says Ripagosvamin in Bhakti-Rasamrta-
sindhy, 1.2-13, ‘who are delighted with the service of
the lotus feet of Krsna, do not desire even Moksa.
But as implied herein, and as openly declared in
mapy devotional works, though these great souls do
not desire such things like one who has not reached
realization may desire, still they evince another kind
of higher craving for worshipping the Lord, singing
and hearing His glories and serving the world as the
manifestation of the Lord. Even perfected souls
who retain their higher ego cannot get over this
craving, which is quite different from worldly desires
dependicg upon the lower ego for its existence, For
further elucidation of the point consult Bhag. 1. 4.
12; 1.7.10; IL. 1. 7; IIL.25.34; III.29.13; VILY.
41; and IX. 21.12. It is evidemt from these citations
that the prayer of Rantideva that he may be present
in all beings and undergo all the sufferings for their
sake, s0 that they may be relieved of all their misery,.
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and that of Prahlids to lift up foolish people from
Samaséira, cannot be considered as mere egolstic
desires. When we examine the lives of the greatest
spiritual men like Buddha, Christ, and Raimakrsna,
we find the same phenomenon. Buddha gave up the
bliss of Nirvina thas he might be born again and
again to serve the world,. When SwamiI Viveki-
manda once told Sri Rimakrsna that he loved to
remain rapt in divine contemplation, the latter
retorted that that was all right for many, but that he
expected something better from him, meaning theredby
that the Swam! should not hanker after his individual
salvation, but desire for the salvation of the world.
Again when SrI Ramakrsna tested him by asking him
to pray to the Mother for worldly prosperity, the
Swami attempted several times to obey his command,
and when he was asked why he could not, he said
that the moment the thought of the Divine Mother
came into his mind, he lost all desire for worldly
prosperity, and hence could pray only for Bhakti.
We see also how he was actuated by the intense
desire to spread the Gospel of Stf Ramakrsna. We
read of Christ’s desire to save the souls of sinners
and bring down the Kingdom of Heaven on earth,
and of Mohammed’s desire to teach the Arabs the

principles of religion and spirituality. Narada could
possibly have nothing to object to such cravings
.arising in the hearts of the highest devotees.
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Freedom from grief implied in the phrase asafy
bas this implisation : Ordinarily sorrow is considered
to be a characteristic of Tamas. (Vide Bg. X VIII. 28
& 35.) Baut here it includes all kinds of worldly
pleasures also, whether Sattvika, Rajasika, or Tima-
sika ; the reason being that all worldly pleasures
must be preceded, accompanied, or followed by
grief. Thus Bg. XVIII. 36 & 38, make it clear that
the so-called Sattvika pleasure must always be ear-
ned by bard practice; that Rajasika pleasure turns
out to be poison in the end; and that Tamasika
pleasure is a delusion. Patafijali also says in Ysii,
IL.15 that to the thinking man everything is painful
because they bring pain either as consequence, or as.
anticipation of less of happiness, or as fresh cravings
arising from impressions of happiness, or as countar-
action of qualities. Accerding to Pataiijali all these
are based on ignorance and ego, and must be in-
cluded under the common name of Kleda or misery.
A man can expect to be free from such misery only
after the realization of Truth. Such a man is beyond
both pleasure and pain arising from merit and
demerit, and is beyond all grief, Hence ‘sotrow’
includes all worldly joy, which has always got
misery either as its root or fruit. As absence of”
desire, the absence of grief in a perfect man does

pot sigoify that he is devoid of sympathy for the
miseries of others. To one who feels his neighbour
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as oneself, it is impossible not to sympathize with
him in his miseries. To be a Bhakta is not to
develop a stony heart and be careless about the woes
of mankind. Sympathy is divine, snd If God Him-
self is moved to be born for the relief of sach
misery, there is nothing to prevent a perfect man,
who has become divine, from feeling sorrow for the
sufferings of his oppressed neighbour. 1In fact this
sympathy is only another expression of his divinity.
But we must take care not to take all cases of sym-
pathy to be a sign of God-realization, though no
doubt 2 man of divine sympathy may be said to have
transcended his humanity. For we must remember
that some sympathy is possible to a selfish man
also. A mother sympathizing with her child, hunts-
man with his dog, and a cultivator with his bulleck,
are indeed cases of sympathy, but the ego is as the
bottom of their feeling. They sympathize because
the child or dog or bullock belongs to them. Real
sympathy Is possible only for the Bhakta who has
transcended the bourne of ignorance and who feels
the whole world as himself. The presence of this
sympathy, which is also a kind of grief caused by
the grief of others, is not intended to be denied in a
Bhakta by this S4. For example, sece Prahlida’s

sympathy for the miserles of those who are immersed
in Sarhséira, as described in Bhag. VIL. 9. 43 & 44:

M 9 FERATOAEIR T TATEITARE: | W aS
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figa¥aa sPrmdamngens wgaear fegEra o sl X
g: afgiver N afa Rom 7 qofe .y S
fgr P Rgge oW Mo Gagw aO AAASIR 0
¢ With my mind deeply immersed in the rare ambro-
sia of singing Thy glories, I do not care for the
Valtarani (the river of Hell) so diffical to cross.
But 1 sympathize with those who, immersed 1n deep
ignorance, bear this burden of Satsdra for the sake
of sense pleasures, and consequeatly have no inclina-
tion to seek after that ambrosia. Most sages intent
upon their own release contemplate Thee in perfect
gilence, but they do not think of the welfare of
others. I do not seck such release for myself, lsaving
these helpless creatures to themselves. I do not find
any other than Thyself to be able to protect those
who are goling astray.” The same idea is illustrated
by the self-sacrifice of Sibi, Jimiitavihana, and

Dadhici in our Purdnas, and by the lives of Baddha
and Christ.

Freedom from hatred is the next sign of a perfect
man (7 Xf). As noted by Pataiijali in Ysi. II. 8,
hatred is always directed towards some object or
person that causes pain or injury to oneself; and
Vyidsa, commenting upon the S#., says that it is the
nature of anger to get rid of such offending object or
person. Sankara also, in commenting on Bg. IIL. 37,
remarks that it is obstructed desire that reappears in
the guise of hatred and anger. Thus if K&ma is desire
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to obtaln pleasurable objects, Dvesa or hatred Is
desire to get rid of unpleasant or painful objects. So
when a man is in a stage when there is no possidllity
of any desire or pain, he cannot be subject to hatred.
‘The bedy is the cause of pleasure or pain: the
Atman has nothing to do with it; for it all concerns
the gross and the subtle bodies, which are material
in their nature. If one chances to bite one’s tongue
with one’s own teeth, with whora should one be
angry for causing that pain? If one limb of a person
is struck by another limb, with whom should he be
angry ?° Bhag. XI. 23. 51-56. This is the attitude
of the perfect man whe has become one with all
creation. Moreover, to the Bhakta everything hap-
pens oaly by the will of the Lord, and if, therefore,
he hates any one, it will be equal to hating God Him-
self. Hence to him everything that comes from his
Beloved is only a token of His love, snd as such is
always welcome. Here also this anger must be dis-
tinguished from that righteous indignation against
the evil of Society or against the oppressors of
humanity, as for example Sri Krsna’s against Karhsa,
Narakasura, etc., or REma’s against Rivana, Virddh3,
etc., or Jesus Christ against the money-changers
inside the temple whom he whipped out, or Mobame-
med’s against the oppressors of the devotees of the

one God. Such indignation is not a manifestation
of Dvesa (anger), and is not included under this S@.
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The same is the case with the real renunclation of
a Paramsaharhsa who is repelled by all thas tends to
cloud his vision of God.

a G ; that is, does not rejoice over anmything.
Ordinarily one rejoices when some desire 1s satisfied
or some lHkelihood of pain is removed. This is the
relative joy arising from merit, which is perishable
in nature and is based on the ego born of Avidyd
or ignorance. The true devotee overcomes joy aad
sorrow of this type. As Kdgh. II. 12 says, * The
wise man rellnquishes both joy and sorrow, having
realized that ancient Effulgent One.” But this does
not mean that the devotee has no joy at all resultiog
from the transcendental experience of the Divine.
As the Vivekactidamani, 522 points out : * What wise
man would discard that enjoyment of Supreme Bliss
and revel in things unsubstantial? When the exceed-
ingly charming moon is shining, who would wish to
look at a palated moon?’ The Bhakia is always
immersed in this higher joy, in which the ego is
completely absent. As Plotinus says, * They are no
more two, but one; the soul Is o more conscioas of
the body or mind, but knows that she has what she
desired, and that she is where no deception can
come, and she would not exchange that bliss for all
the heaven of heavens. *

Meng! AR in the text means, * Nor dees he exert
himself >, Generally a man exerts himself for-
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gaining some desirable object or getting rid of
something undesirable. The Bhakta has no special
desires of his cwn, nor does he wish to ges rid of
anything, because everything to him is a manifesta-
tion of the Lord. So why should he exert himself 7
But this does not mean that he is an idler or is
Insensitive. The idea is thesame as the ‘ Sarviram
bha-paritydgi® of the Bg. XII. 16 and XIV. 25. SeI
Sankara takes this latter word to denote one who
gives up all activities prompted by selfish desires.
Sr1 Krena makes it clear that even the Siddha must
work so long as he inhabits a body Bg. IIl. 5 &
XVIIL 11. Tke dody and mind form part of universal
Nature and obey the laws of Nature; no amounut of
external force can divert the body and mind from
obeying the laws of their beirg. The only difference
between the actlvities of a perfect man and those
of an ordinary man is thas the one is not prompted
by the ego, and hence 1s nod affected by the conse-
quences of attachment like the other. (Vide Bg. III.
25. 28. & 33). It is a common error to consider
Sankara an advocate of total inactivity. He only
advocates completc freedom from the dutios of a
householder during the higher stages of spiritual
practico so as to prevent distractiomns to Samidhi,
and confines his objections against a perfect man's
activity to those rites and ceremonies which are based:
on an ignorance of the true nature of the Self. His-
main objection is against the view of a certain school.
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.of Vedantins who consider that the perfect man is
still subject to ritualistic injunction. The main alm
of his attack also scems to be to defend the order
of 3annydsa from the attacks of ritualists who
consider all renunciation of rituals sinful. Sankara
is not against unselfish action on the part of a perfect
man,; nay he puts it in so mauny words that such
action is not at all action (vide.hls comment on Bg.
IL 14,110 25;1V.20; V.7; XVIII. 66), Insuch
a sense only the Siddha may be considered to be not
acting. The Bhag. XI. 7. 11 also says that what s
absznt in the perfect man is egoistic action: beyond
the reach of both merit and demerit, a perfect man
will, like a child, desist from prohlbited actions, but
not through a sense of evil; he may also perform
enjoined actions, but not through an fdea thas it will
couduce to merlt. Thus we sece all authorities are
unanimous in ,considering that there 1is nothing
contradictory in a perfect man’s still living a dynamic
life in the world. What N2rada too means here is
that such a man canaot feel that he is doing any
work and that he cannot be expected to do work with
selfish motives. To sum up our discussion, the
perfect man, having transcended the ego, comes to
have a type of non-attachment that is spontaneous,
and not the result of any effort. He has no desire,
-except the desire to love the Lord and serve the

-world as His manifestation; he has no hatred except
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indignation against evil and unrighteousness. Bis
bappiness consists not In the relative joys of the
world, which are always concomitamts of pain, but
in the bdllss of the Divine. And he does not exert to
promote his own self-interest, but works for the
good of all, without any sense of ego or ~f any
feeling of external compulsion, in a spirit of service
to God. :

Sitra 6. The description of the perfect man is
continued. It is poinied out that no particulac
standard or uniformity of behaviour and conduct can
possibly be expected of a perfect man. Having
surrendered his whole being completely 10 the Lord,
and haviog merged his individaality in Him, the true
Bhakta is not conscious of deing anything of his own
accord or for his own sake. He feels like a dry leaf
at the mercy of the wind; he is made use of by the
Lord Himself as His instrument to carry out His.
inscrutable purpose In this world. So far as the
Bhakta himself is concerned, he 1s always immersed
in the bliss of Self-realization and sesvice of the
Lord. To all external appearance, however, he may
sometimes behave just like any ordinary man,
scrupulously discharging all the duties pertaining to
his station in life, and thus set an example to men of '
lower spiritual evolution than himself. Often he may
be seen to override accepted codes of social customs

and conventional rules of propriety, so as to break
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the chain that clogs the wheels of progress, and thus
become liable to be scorned and criticized by the
conservatives. At other times he may appear to be
inactive, being immersed in the bliss of Samidhi,
and appear dead to his surroundings like a stock or
stone. Thus Nirada wants us to understand how
difficult it is to judge from a man’s external behaviour
whether he is a perfect man or not, as some of our
modern behaviourists would advocate. Even when
heisactive externally, he is internally calm and quiet,
80 that he may be said to be an extraordinary combi-
nation of calmaness and activity at the same time.

The word 3y (having known) denotes the transi-

tion from the idea of attainment In the previous S%.
to the idea of knowing. It suggests that spiritual
realization is not really an attaioment of something
external to the aspirant, a status or power or a
different world like heaven or Brahmaloka. It is not
something produced as a result of actiocn, whether
in the nature of external rites and ceremonials or
internal meditation, severally or in comblnation.
It is only a recognition or realization of man’s
real status, his own inherent nature, the truth behind
the phenomena, which is always self-existent and
self-effulgent, but was obstructed by ignorance and
egotism, Both spiritual practice and grace of God,
referred to in the two previous aphorisms, are requir-
ed only for the removal of obstructions. Were
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-spiritual realization otherwlss, it would never de
permanent, as it is the law of Nature that everything
that comes Into existence in time must also Inevitably
pass away. There is again a subtle suggestion that
there is no real distinction between Bhakti and Jiidna
in their higher reaches, just as the radii of a circle,
however divergent they may be towards the circum-
ference, must inevitably meet at the centre. The
differences in nomenclature are based only on differ-
ence in the methods of approach and consequent diffe-
rences in expression in life. In the highest stage of
fealization they are the same. Thus Sri Krsna
.describes the JAdnin as Ekabhaktl or one whose
devotion {s centred In a single Reality. Bg. VII. 17.
That Bhakti and Jidna are inseparable is strossed
diversely In Bg.VIL. 14, 19, 29; IX. 13; X. 10; 11;
XI. 54; XIV. 26; XV. 19; and XVIII. 54. The
description of Bhakti given in Bg. XII and of JRdna
given in Bg. XIII differ very little practically. All
this shows that Sr1 Krsna held that both cannot be
made compartmental. ‘In the stage of highest
devotion, he knows Me, knows what in truth I
am and who I am,’ Bz, XVIII. 55. It may, however,
be objected that Sankara speaks of Bhakti as only a
stepping stone to Jiiina. But in understanding the
meaning of this statement, we should nos forges that
what he refers to is the lower Bhakti, which is only a
discipline and as such only a means to Jiidna or the
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highest realization. On the other hand, when
Ramdaldja and other teachers speak of J¥dna as a
stepping stone to Bhakti, Jfiina to them means only
the lower intellectual knowledge, which is a discip-
Hne, and Bbakti the higher realization. It is in the
very nature of things impossible to concelve of a
higher stage than the highest realization. In his
Bhakti-rasdyana, Madhusudana Sarasvatl also raises
the question whether Bbakti and Brahmavidya (the
science of Brahman) are the same, and if so what
necessity is there for a treatise on the doctrine of
Bhakti. In reply he points out that there is a necessity
for a scparate treatise as the two are different in
respect of four things, viz., Svarupa (form), Sadhana
(means), Phala (result), and Adhikéira (qualification).
He points out: (1) in Bhakti the mind melts out of
Love and takes the form of the Beloved, (2) in
Brahmavidya there is no such melting of heart: the
mind s only concentrated on the undifferentiated
Brahman, (3) in the former the mind is Savikalpa
(with modification), in the latter it is Nirvikalpa
(without modification): With respect to the mesans,
he points out that whereas Brahmavidya is dependent
on the study of the major texts of the Upanisads
such as *Thou art That,’ Bhikt] arises by a study of
such treatises as descrlbe the glories of the Lord.
With respect to resuit love of God Is what is aimed
at through Bhakti, and destruction of ignorance by
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Brahmavidyi. So far as qualification is concerned,
every living being is entitled to Bhakti, but not so to
Brahmavidy3, which is only for specially qualified
aspirants. It will be seen that the whole discussion
.has reference only to the disciplinary stage and noy
to the stage of realization. But unlike other teachers,
Madhusiidana gives an equal and independent status
to both as methods of realization. 3z in the Sk-

refers to ¥ and 177 in the previous aphorisms.

The word @ means either intoxicated or mad.
Taking it to mean intoxicated, the Bhakta may be
compared to the ‘mattabhrnga’ or the bee which
gets intoxicated by drinking honey. It Is quite
common in Upanisadic literature to compare the
Atman to Madhu or honey. The Sufis often compare
it to wine. The use of wine in Christian liturgy, of
the Soma juice in Vedic YajHa, or of liquor {n the
_Sakta worship is meant to symbolize this- enjoyment
of the sweetness of Divine Bliss. The perfectly
illumined soul is in uninterrupted enjoyment of this
honey or wine, which is so sweet and health-giving.
Just as people under the influence of wine are some-
times seen to develop strength and express their
latent talents, so the realization of God and constant
enjoyment of Divine Bliss make man spiritually and
morally pure and healthy, and fit to undertake any
“kind of hard work in the service of God and man.
At makes the dumb eloquent, and the lame cross
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mountains, as the poet says. The fool becomes a
poet, and the weak and cowardly become heroes
under its influence. Witness how Jesus, the carpen-
ter’s child, became the wisest man of his age, and
brave enough to defy the might of the Roman
Empire, or how Prablida dared disobey his father
whom all the world dreaded and obeyed. The idea
of Intoxication also suggests thas she conduct and
_bebaviour of the perfected soul are sometimes as
inscrutable as the ways of the Lord Himself. No
man can foresee or predict what he may or may
not do under particolar circumstances. He has no
will of his own, as he has already surrendered it
completely to the Lord. He fis not tbe slave of
so-called commonsense or reason, which often
makes a man cold and calculating and selfish, nor -
is he in the grip of conventionral laws of society or
scriptures. He is under the benign influence of a
higher Power than human, and his behaviour and
conduct depend upon how this higher Power makes
use of him for Its own inscrutable purposes. He is
simply an instrument in the hands of God, and ls.
bappy to be made use of as He thinks best. His
conduct, being sometimes strange, and at other times.
unintelligible from the standpoint of ordinary human
reason and experience, may oftea appear similar te

those of lunatics though his behaviour can never go-
against Dharma. A St. Francis of Assisl preaching.
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to-birds, his little sisters as he calls them, or his
persuading a wolf whom he calls his brother, to a
better life; a Buddha sacrificing bhis life to save that
of a goay; a Christ atoning for the sins of meankind
and forglving the enemies who broughi about his
death; a Ramakrsna daring to slap bis patroness and
refusing to accept a gift of ten thousand rupees; a
Vivekdnanda giving up his prospects of woridly
prosperity—are these not supreme examples of
madness from the point of view of commonsense
realinn? Nirada Is not alone im characterizing a
Bhakta as Intoxicated. Nammalvir says, ‘If men
were drunk with the love of God, they ought 10 dance
like madmes in the streets. If they cannot do that,
they are not leve-smitten.” StT Rimakryna says that
a true devotee who has drunk deep of the wine of
Divine love is like a drunkard, and as such cannot
always observe the conventlonal rules of propriety.
The god-intoxicated man I8 unconscious of himself.
To the external world he is like adrunkard. Sri
Rimakrsns once said that when he saw the feet of
the Mother, he felt as intoxicated as if he had drunk
five bottles of wine. According to the same Master,
the Bhakta may be found sometimes laughing,

sometimes weeping, and at other times dancing and
singing, being moved by different emotions, and
may even be found moving about like an unclean
spirit or a madman. See also Bhag. V. 10. 13; XI.
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2.40; XI. 3. 32; etc. European mystics alsb often
compare the state of realization to a state of
intoxication or madness. Thus Plato in his Phaedrus
calls it *saving madness.” Again when the Christian
mystic says, ‘Sangina Christi, inebria me® he is
asking for such a gift of supernal vitality, a
draught of that wine of Absolute Life which runs
in the arteries of the world. In the Fioretty, itis
told of John of Parma how he was drunk of the
chalice of the spirit of Life delivered by Cbrist to
St. Francis., Again Mechthild of Magdeburg says,
‘1 would drink, for a space, of the unmingied wine’.
Emerson in his essay on the Oversoul points out that
& tendency to insanity has always atiended the
opening of the religious sense in man, asif he was
blasted with excessive light. The trances of Socrates,
the union of Plotinus, the Vision of Porphyry, the
conversion of Paul, the Aurora of Bohme, the
convulgsions of George Fox and the illumination of
Swedenborg are all of this kind. We thus see how
Niirada is justified in characterizing figuratively the
Siddha as intoxicated or mad. Sr! Rémakrgna used
to say that all people are mad, the onmly difference
being that while some are mad after lust and gold,
others are mad after God. We should take care,

however, to remember that we cannot make queer-
ness or unreasonableness a test of realization. For
while some God-intoxicated souls may appear mad
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at times, all of them need mot necessarily be queer
always. Similarly all queer men need not be God-
realized souls. '

The word gge In the Si. is used metaphorically
to denote absence of activity. When the devotee is
in the presence of his Beloved in a state of rapture
he becomes fascinated and loses all power of action,
as a man dead drunk loses all capacity for indepen«
dent motion, or as a bee which has drunk too much
honey is not able to fly. Moreover, when he has
reached the stage of perfection, there is no further
possibility of any activity even by way of spiritual
practice, as he has nothing more to echieve. This
does not, however, mean that he is idle. But even
while he appears to be active externally when he is
not in Saméadhi, itis no more the devotee that is
acting, bat it is God who acts through him. This is
the whole burden of SrI Krsna's teaching on work.
Among mystics, Ruysbroeck describes the life of one
who has achieved this state as ¢ ministeriog to the
world without, in love and mercy, whilst inwardly
abiding in stillness and and utter peace’. The term
oreRa:  (immersed In the Higher Self) gives the
reason for the apparent inconsistencies of conducs
mentioned above. Atman belng the same in all,
absorption and delight in Self only implies loving
service of the world. That such rapt contemplation
of God and service are not inconsistent is clear from
Bg, 1V. 18,19 ; V. 24, 23, etc.
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Sitra 7. A distinction between Love of God and
love of worldly objects, especially sex attraction, is
stressed in this aphorism. In Bhakel, the miad
naturally renounces sense pleasures ; in Kima it gets
engrossed in them. Being therefore of a contradic-
tory natere, Bhakti cannot be equated with Kiima.
From the peint of view of ancient psychelogy, this
reasen for drawing a distinction between Bhakti and
Kima may be sufficient. But modern psychologists
would not be satisfied by this apparent difference in
the object of interest in the two forms of love. They
demand better reasons for giving spiritual experiencs
a higher basis than man’s instinctive energies which
manifest as desires. A consistent attempt is made
in modern times to find 2 sexual origin for the so-
called higher experiences of saints and mystics.
According to modern psychology, an expression of
desire need not always imply the flow of the mind
towards an external object. When a person falls to
obtain eatisfaction for his instinctive cravings in the
real world outside, owlng to social taboos, keenness
of competition, and the rest, his desires take a
subterranean course. Unknown to the person, they
remain submerged in the unconscious levels of the
mind, and with added force derived from their sup-

pression by mental censorship, they seek satisfaction
in the world of phantasy, accompanied by various
abnormal and unhealthy mental symptoms. Many a
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psychologist is inclined to classify the subdjective
-experiences or spiritual fntuitions & the saints and
‘mystics along with these abnormal mental manifesta-
tions, and attribute them to the same cause, namely
‘the suppression of fandamental instincts, especially,
the sexual. This theory of the sexual genesis of
spiritual experience is dased upon the following
facts : (1) Very often there is scen a correspondonce
between the setting in of puberty in man, and the
experience of conversion which is generally taken as
the dawn of tho spiritual sense. (2) In all religions and
schools of thought emphasizing mystic experience,
there are very strong sex taboos, and abstinence
from sexual indulgences is held to be an unavoidable
-coudition for the efllorescence of vhis mystical faculty.
(3) The so-called higher experiences of saints, it is
held, can be Interpreted in terms of suppressed sex,
as in the case of many forms of mental abnormalities.
{4) In the writings of almost all the important
mystics, sex symbolisms have been used to give
expression to their aspirations and realizations. On
‘the basis of theso and other facts, spiritual Jove and
experience are explained by psychologists as a
-suppressed cxpression of sexuality, which is by
common consent K&ma par excellence.

The fellowing remarks may be made by way of
<riticism of this theory : (1) The doctrine of corres-
pondence between puberty and the experience of
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conversion is too simple a generalization, as it ignores
all data that is isconvenient to it. . Thus there are
many cases of famous figures in religious history like
Prablida, Dhruva, Naciketas, Kannappar, Jesus,
Ramakrsna, and Dayananda, who showed signs of
spiritual enlightenment even from boyhood. Such
instances become perplexing in spite of the Freudian
theory of infantile sexuality. In the generality of men
‘it may be otherwise ; but all that can be argued from
this is that the spiritual faculty in man, like other
faculties, generally gains its full expression only with
the maturity of the body. (2) No doubt various
forms of sex tabcos are enforced in societies by the
influence of religious sanction. But this cam be
accounted for by the fact that religion and morality
have always gone hand in hand. The connection’
between spiritual awakening and perfect continence
is, however, inore significant. Is must be noted that
the continence of the true aspirantand the repressson,
of which psychologists are so well aware are poles-
asunder in their method and results. As far as result
is concerned, what happens in repression is a degen-
eratlon of mind, and in a spiritual experience a
higher development of it. As for method, repression:
is accomplished through fear, unnatural application:
of foree, dissimulation, and ignorant evasion of the
problem. The result of it is that sex tendencies and
fmpressions remain submerged and manifest as
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phantasies accompanied by mental disorders. In the
case of a genuine spiritual aspirant practising conti-
nence, sex §s fearlessly and intelligently faced and
analysed, and thus, instead of being allowed to
remain submerged as a crude animal propensity, its
energies are transformed into a higher power for the
enrichment of man’s psychic being. But even this is
not to be identlfied or ‘equated with spiritual
illumination; for what perfect continence does is
only to provide the right subjective environment, a
pure mind and body, in which alone spiritual
experience can gain full expression.

And as for what this spiritwal experience is, it will
be nearer truth to recognize its disvinctiveness instead
of equating it with any of the other tendencies that
psychologists geperally classify under instincts. In
fact there are writers on the psychology of religion
who speak of a special religious instinct. Thus
Rutgers Marshall writes in his Instinct and Reason :
‘Religlous activities, like the expression of sll true
fnstincts, seem often 1o be spoataneously developed
in man. The masses of mankind do not have to be
argued into the expression of religious feeling.
Rather it is trae that rationalistic and other barriers
must be raised to prevent the expression of religious
force that is found In various degrees.’ As to what
the primary nature of that spiritual instinct is,
Prof. Rudolph Otto, more than any one in modern:
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‘times, has attempted to descride in his Idea of the
Holy. He defends it a priori character, and gives 1
the ncw name of the Numinous. Starbuck, too, in his
paper on the Instinctive Basls of Religion maintains
what he calls the Cosmo-aesthetic and teleo-aesthetic
senses to constitute the ultimate religlous instinct in
human nature. Prof. Jastrow writes in his Study of
Religfon as if the existence of a religlous Instinct is
axiomatic. Pcof. Hockiog ia his Human Nature and
+Uts Remaking speaks of the fnstinctive motive of
religion to be a specific craviag for restoration of
creative power. Even those who do not agree toa
special reiigious instinct must admis that ‘human ltves
begin not only witk biclogical instincts common to
all members of the race but with certaln other
teadencies to aciion and feeling which are not shared .
by all, but are found unly in particular individuals’,
just ae in the case of a genlus for music or the like.
In his Psychology of Primitive Cultures, Barlett
admiis such tendencies and calls them °*iadividval
difference tendencies’. The salats must have possssed
such a tendency, which differentiates them from
others. This tendency meay be described a3 the
* tendency to fix their attention beyond and above
the reality of the senses, accompanied by a s«iving
for profounder realities leading to a spirit of renun-
«<iation of immediate material enjoyment in order to
.obtain a felicity of a more lasting and universal
«haracter’, De Sanctis’ Religious Conversion. Mc-
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Dougall, too, admits as fellows in the Symposium
.on Instinct and Reason jn the .British Journal of
Psychology : ‘There are many facts which compel us
to go further iu the recoguition of innate mental
structure, such facts as the special facilliles shown
by individuals in music, ia mathematios, in language,
and other aesthotic and moral endowments. The
question of the cxtent and nature of the innate
endowments and innate mental structure remains one
of the largest fields of work for paycholegy.” The
Hindus would attribute such ordinary specisl tenden-
cies and aptitudes to tendencies acquired in previous
births, (Vide Bg. VI. 44 & VII. 19.). Evesm Lsuba
adwits in his article in Religion in Transition that
there is one fact of esormous significance, a fact
incontestable and verifiable by everyome : ‘an urge
works in every men, it is present already in the
animal world, to create the perfect in every aspect
of life.” It is this urge for perfection that the
religious man feels’ in his heart as the attraction
exerted by God Who s the embodiment of all human
values such as Truth, Goedness, and Beauty. This
is truc love and thls is the real spiritual faculty or
instinct as interpreted by Bhaktifdstra. Thus,
whether it is due to a speclal iastlact commen to

.all men, or to a tendency peculiar to speclal indivi-
-duals, or a general urge for perfection which is in
.evidence in all life but which becomes conscious in
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man, the religious experieace is something unique in
itself and not attributable to any of the other instincts
like the sex. It would be far safer to admit with
Hegel that religion, philosophy, and art are the final
values towards which the world is striving.

(3) As for the third point, namely, the possidility
of interpreting spiritual experiences dy the same laws
applicable to the phantasies of mental defectives, it
has to be remarked that from a psychologist who is
committed to & naturalistic interpretation of all
spiritual phenomena, nothing more can be expected.
But to one who does not share his prejudice, the
vast difference brought on the personality of a saint
aod of a mental defective by their respective experi-
ences, is a positive proof for tracing it to different
origins. (4) Lastly, with regard to the use of erotic’
symbolisms by mystics in thelr writings and
utterances, it will be very hasty and superficial to
attribute their experiences to sexinstinet from this
fact alone. There 1s nothing to prove that they were
prompted to use such language by any sexual craving.
The troe explanation of this fact can be had if we
take the following facts into consideration : (a) Sex
being the most powerful emotion known to the
natural man, the language employed for its expression
offers the most suitable medium to the mystics for
conveying a glimpse at least of a transcendental
experionce that enraptures their soul. (b) As the
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highest Bhakti involves the union of the individual
soul with the universal soul, the mystics find for it a
bandy illustration in the union of two persons in
love. (¢) Again many philosopbical systems concelve
‘God as the only Purusa or male, and look upon all
individual souls as females related as his wives. Thus
if we find sex symbolism in the writings of mystics
it is to be attributed to varieus influences, poetical,
philological and philosophical, and not to anything
sexual in their spiritual experiences. In addition to
these facts, it must also be remembered that
mystics employ symbolisms drawn from many aspects
of life other than sex. Thus in the forms of Bhakti
known as Dasyabhava (servant’s attitude), Sakhya
(attitude of a friend), Viitsalya (parental attitude),
and Santa (philosophical attitude), various imageries
and expressions of love other than sexual are used.
1f the spiritual experiences attained in these cases
are to be explained in terms of non-sexual instincts
corresponding to these Images, what we arrive at is
not an explanation of facts but a mere confused
understanding of them. Far simpler would it be to
accept the presence of a specific aspect in the human
mind responding to stimuli that are distinctively
spiritval. But it may be admitted that, like ail

instincts, it too does not express itself in isolation
in our life. Ordinarily, when it takes the form of a
sentiment, it gets Intertwined with otber instincts,



110 ALL INSTINCTS TRANSMUTED INTO BHAKTI S#. 8

and thes in the Hfe of the common map, the spiritual
sense may be found mixed with many worlily
tendencies, But in the highest spiritual realization,
the mind {s theroughly purged of its fleshly affections.
For, in the words of Sr1 Ramakrsna, a mind that is.
attached 1o sex and possessions can help us only to:
understand worldly objects. It is only when the
instincts have been purged of their natural taints
by what Nirada calls ‘nirodha,” (restraint or
renunciation), that the mind becomes capable of”
grasping the higher truths. Regarding 2 mind that
hasthus been refined and filled wita love of the
Highest, is is absurd to talk of ‘comparimental®
instincts. All its energies have been unificd into
one form, and there is only one instinct in it, namely,
the passion for God. It is this withdrawal of the
mind from its instinctlve expressions, both in the
objective and subjeciive fields—whether as flight
towards its natural objects or as indulgence in wish-
fulfilment through repressions and phantasies—that
Narada indicates by the term *nirodha’. Because
this. *Nirodha® is involved in Bhakti, and the
illuminatfon 11 gives, Bhakti canaot be described as
of the nature of desire.

Sitra 8. This Sa. explains the special characteris-
tic of * nirodha * noticed in Paribhakti. The particle
g (but) lsintended to draw attention to this speciality.
According to the 5. nirodha is not of the nature of”
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repression condemned by Psychologists as harmful’
to human personality bus of the nature of sublima-
tion. The expression Lokavedavydpdra covers all
activities whick a human beiag is capable of. Such:
activities are two-fold: wosldly activities and scrip-
tural dutles. The former includes all physical,
chemical, vital, and psychological actions aad
reactions noticed in a human organism in the natural-
environment %0 which it is related as part to the
whole. The lamter consists in those which result
from man’s peculiar urge to realize his highest
destiny. This distingunishes man from the rest of the
animal kingdom. Al activilies that have for their
motive Dharma and Moksa, she highest ends which
man slene is capable of pursuing, may be broadly
donsidered as Vedavyapara. Bducasion, culture,
philosophy, religlon, art, morality, social service and
the rest when pursued for Dharmic ends come under
scriptural duty thus conceived. The word Nydisa,
used in the S%. means dboth renunciation and dedica.
tion, the negative aud positive aspects of a single
impulse. The renunciation of worldly activities and
scriptural duties does not here mean the forsaking
of such ac\lﬂtiqs themselves, but only the effacement
of the ego and ite associates such as craving, selfish-

ness, and attachment, resulting from the activities (Cf.
Bg. 1K1, 5-8, XVIIL. 5-9). The actlvities casnot he-
stopped ; they can only de dedicated to divine service
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{Bg. I11. 30, XVIII. 57) by an entire surrender of the
dndividual soul to the Divine (Bg. XVIIIL. 66). This
fmpliés complete consecration of body, mind, and
their powers to Ged.* Such consecration is a discip-
line of the seeker and a spontaueous siga of the
man of realizatson ; for the latter then sees the whole

1What has been emphasized in the Su, as the dedication of
the individual soul to the Divine Reality by complete seclf-
surrender and absolute union in identity is not osly the final
word of all spiritual and religious discipline, but alse the
inescapable conclusion to which science and philosophy:tend.
A glance at psychology and biology, physics and philosophy
only reinforces the ancient conclusions of Vedinta. Experi-
mental psychology has to day proved that human mind is
dynamic and that human behaviour is bu. a play of an
active principle whether called a purposive or hormic energy
ramified into a number of instincts, or a primary urge fix
power, or 3 fundamental psychic energy, or a primary sex’
instinct called libido, or the progressively crganized reflexes
producing synthetic novelties. Just as the different schools of
psychology are positing one fundamental and primary psychic
energy at the bottom of all psychic activity, we find also that
the biologists are stressing on a fundamental and primary
evoluiionary activity at the bottom of all biological pheno-
mena whether considered merely as mecbanical, or a3 vital,
oreven as mental. Darwin has recognized it a blind-
mechanical struggle for existence giving rise to a progressive
evolution of the species. Among recont scientists it is con-
sidered as a special force or energy comparable to the other
recognized forms called Blotic Energy fBenjumin Moore) ;
or as a developing principle or tendency in and behind sll
organized matter (Jonn Burrows) or as some originative
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world as his Beloved. The following statements of
scriptures stress this beautifully : 7 QN wmify

impulse within the organism which expresses itself as varia-
tion and mutation end in all kinds of creative effort and
endeavour (Geddes and Thomps~n); or as the inherent
growth force (Coethe); or as life-force (Bernard Shaw): or
as an internal factor tending towards perfection (Nagelli) ;
or as the struggle of the spirit within to be superior to
matter, to escape from the trammels of matter, to sccure a
fuller individual life and a larger freedom (Albert P. Math-
ews). E. W. Mac Bride, Professor of Zoology in the Impe-
rial College of Sciences, London says that all living matter
is en.owed with something which strives to meet adverse
circumstances and control its own growth. On the basis of
experimental evidence Hans Driesch, the German Biologist,
has declared that life is due to the presence of a non-material
factor—a perfecting principle which is mental in nature. To
Henri Bergson the elan vital r * Mind Eacrgy® is tue primor-
dial world principle, the basic reality of all being, the source
and ground of all evolution, & vital impulse or push or
creative ground pervading Matter, insinuating itself in it,
overcoming its inertia and resistance. and determining the
direction of evolution. *There is but one creative process®,
says Prof. Patten, ‘common to all phases of cvolution, in-
organic, organic, mental, and social. That process is best
described by the term co-operation or mutual service.” In
the view of General Smuts there is one operative factor in the
universe which organizgs, integrates, and synthesizes; and
the world tends towards wholes--atoms, molecules, cells,
plants. animals, and man in regular succession. *Biology is
study of the larger organisms, whereas physics of smaller
organisms®. Whitehead. Professor Wheeler of the Harvard
University explains this tendency to form wholes by attri-
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buting it to their social nature, their irresistible tendency to
cohere and organize themselves into more and more com-
plex emergent wholes, In his Mind in Evolution Hobhouse is
led to think that mind in the infinitely varied form of its
activity, from the groping of uaconscious effort to the full
clearness of conscious purpose, may be the essential driving
force in all evolutionary change. He considers the world to
be a process of rational development of the nature of Effort
in which the priuciple of development is the principle of
rational harmony or love. *Life emerges from matter, and
mind from life, in a series of stages in the course of evolu-
tion, as a result of higher and higher levels of organization,’
says Lloyd Morgan ; and in explaining the agency that lifts
the worse, to higher and higher levels, he says; * For better
or for worse, I acknowledge God as the nizus through which
activity emergents emerge and ths whole course of Emergent’
evolution is directed * Physics had already reduced all
matter to electrons and protons and the latter to functional
units of Energy. Recent writers on physics. astronomy, and
even mathematics have felt the necessity for God to explain
the facts confronting in their respective fislds. Thus science
has climbed reluctantly and against much determinsd oppo-
sition from Realists and Naturalists, higher and higher,
from Matter to Energy, from Baergy to Life, from Life to
Mind, and from Miad to God in its search for an explanation
of Cosmic phenomena. Philo:ol;hicnl .nquiry also has
arrived at a siogle principle called Cosmic Intelligence or
Life designated as Hiranyagarbha or Pripa in the Upds.,
Primum Mobile by Aristotle, Demiurges by Plato, Nous by
Anaximander, Natura Naturans by Bruno ane Spinoza, the
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Will to Power by Neitzche, the Unconscious Will by Von
Hartman and Wundt, the Absolute Will by Schopenhauer,
the pure Creative Energy by Schelling, *Spiritual Life* by
Buken, and the Power that makes for Righteousness by
Matthew Arnold. The Unknowable of Spencer, the Thing-
in-itself of Kant, the Absolute Ego of Fichte, the Absolute
Idea of Hegel, the Absolute Self of Idealists, the Absolute
Experienee of Bradley and Royce, and the Oversoul of Emer-
son are still higher philosophical concepts of the sameReality.
These descriptioas, however, represent the results of a
purely inteliectual rational search for the source and substra-
tum and goal of the world phenomena. Religion speaks of the
same Being, although in a slightly more emotional, and some-
times in an anthropomorphic, setting from the standpoint of
intuitive experience. What,the scientist has found necessary
to concede reluctantly as a-result of his observation and
experiments in respect of the phenomenal universe, and wiat
the philosopher found as the inevitable conclusion when he
tried to rationalize and interpret the totality of experience by
mere discursive reason and reflective thought, tne religious
man felt and loved and served, the mystic experienced and
enjoyed, the theologian tried to prove by cosmological,
theological, ontological, moral and aesthetic arguments. It
is the same Reality that we are to recognize in the God of the
theists, the Bare Pure One of Plotinus, the Perfect Beauty of
St. Augustine, the Divine Wilderness of Eckhart, the Father
of Spirits of Berkeley, the Love that gives all things
described by Jacopone Da Todi, the Wayless Abyss of
"Fathomless Beatitude of Ruysbroeck, the Heart of the



116 THE.GOD OF RELIGION AND MYSTICISM S&. 8

foreREdd | Redy waawdde 98 OF A4-
s | (Adhra, IV. 1. 91-93) ; qiof Qurgwqs sao

Universe of Jacob Boehme, the Heavenly Bridegroom of
Mechthild, the Matchless Chalice and Sovereign Wine of the
Sufis, the Jehova of the Jews, the Zeusof the Greeks, the
Providence of the Stoics, the Jupiter of the Romans, the
Ineffable One of the Neoplatonists, the Father in Heaven of
the Christians, the Dharmakiya or the Sinya of the
Buddhists, the Allah of the Moslems, the Ahura Mazda of
the Parsees, and the Brahman, Paramitman, Ifvara,
Purugottama, Bhagavin, and Ekam Szt of the Hindus. We
read in Cleanthus’ Hymn to Zeus : * O God, most gracious,
called by many a name, Nature’s Great King, through end-
less years the same ; Omnipotent, who by Thy just decree
controllest all ; Hail, Zeus, for unto Tisee behoves Thy
creatures in all lands to call.” Plutarch too says: ‘One Sun
and one Sky over all nations, and one Deity under many
names * ( Vide also, Bhig, 1, 2. IL. {II, 32, 26-36 ; Yogavisiy-
tha II1, 1. 12 ; IIL. 5.6.7; V.87, 19-20). It is this one Truth
that the devotee realizes, loves, and serves. Thus according
to all science, philosophy. and religion one single Being, one
@God, is realized as the source, substratum, and goal of all
cosmic phenomena organic as well as inorganic, human and
subhuman—the Tajjalan of the Chands and the Janmidyasya
yatah of Bsi. *Whatever else may be certain, * wrote William
James, ‘this at least is cortain—that the world of our present
natural knowledge is enveloped in a larger world of some
sort, of whose residual properties we at present can form no
positive idea. * Herbert Spencer observes in his Principles
of Sociology: * But one truth must grow ever clear—~the truth
that there is an Inscrutable Bxistence, everywhere manifested,
to which the man of sciénce can neither find nor conceive
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either beginning or end. Amid the mysteries which become
more mysterious the more they are thought about, there will
remain the one absolute certainty that he is ever in the
presence of an Infinite and Eternal Energy from which all
things proceed.® Let us remember the words of Francis
Bacon that it is only alittle Philosophy that leads to Atheism.
All physical, chemical, vital, psychical, moral, social, and
spiritusl processes found anywhere in the universe are but a
progressive manifestation of the one Divine urge expressed
as the individual’s pilgrimage to Perfection. This inner urge
in every being proclaims the eternal presence of the Divine
in the heart of man and the universe. He is the Antaryamin
who works out the salvation and perfection of every indivis
dual not only by an_initial push but by a steady and persistent
pull from the front, as He is not only the cause but also the
goal of all evolation. It is this steady pull exerted by Him,
this attraction of His Infinitude, Bliss, Intelligence, Holiness,
and other attributes that theology calls God's love of man,
or Grace ; and it is the natural response of the individual to
this benign inflaence that appears as the evolutionery urge to
perfection or the spiritual urge for God-realisation or Bhakti
and in the lower forms as the passion of the unrcgenerate tor
sense pleasures. ¢ The Greek naturalists saw,’ says Santayana
¢ that the Infinite Substance of things was instinct with a
perpetual motion and rhythmic order which were its life and
that the spirit of man was a spatk from that universal Fire."
It is thus the love of human spirit for the cosmic Spirat that
is at the root of all evolutionary human activity. The mast
natural direction of all our activity should therefore be
' towards God-realization or unionof the part with the whole.
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38); Ry SFT Yk g I T3-hat alEEg wrET-
SYTHYT: NATT o Y F A NG LHrweiy-
ey v s gFFRIRgedt AT FArdRag | Mukun-
damala 10) ; also Sivanandalahari 7 and Stotraratna
54 and 57. All the activities of a true devotee of
God are thus sublimated into worship. The diffzrence
between such a person and an unenlightened man is
that while the former, Is absola:ely selfless and
unattached the latter is selfish and attached to the
rosults of his action. What is renounced by the
Bhakta is not external actlvities but th.e ego. Even
the distinctien of sacred and secular activity disap-
pears for an illumined soul ; because every work is
sacred to him inasmuch as it is an expression of his
love for God. wgewir sAR qozfes Ffr qETOaTY,

whatsoever | do,' O God, all that is Thy worship—
‘Sankara, Sivamanasapiija. On the other hand, in spite

Nyisa or dedication of all activity is therefore sciemtific and
natural. All the various powers of body and mind of man
are evolved oaly for this purpose, and they attain their
fruition only .when they are utilized for that reunion with
their source, or God-realization. Any other use of these
powers is only misuse of it, and all worldly miseries result
from such misuse. In self-surrender through love all the
powers of mind and body and sprit cosoperate to bring sbout
this desired goal. Hence Nyisa isthe most essential of all
spiritual practices. It is also edsy, natural, and pleasant,
because to give up a lower attraction for a higher one does
not involve serious strain when it is recognized to be so. The
whole of Varpisramadharma was meantto be an effective
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of all care on the part of an unenlightened man to
mark off sacred duties, he cannot make them really
sacred as long as the basis of his action is ego which
disappears completely only when Self is realized
fully. .

Sutra 9. gRaa refers to Nydsa in S2. 8. erveqar
ot unification implies this: In the perfected man the
primary instincts common to all members of the
human race are all organized Into the sentiment of
love of God. They are not destroyed completely
but they give up their distinctive characteristics and
modes of reaction, and merge themselves in the
Divine love and are completely unified into one.
Tbey are merely sublimated, and remain as suppliers
of energy necessary, for service and worship in
which the love of God expresses itself. There is
unification in another sense also. The man of
realization has no interest of his own. He feels the
woes of the world as his own, and moved by
sympathy for the suffering of creatures, completely
forgets himself in active service. There is alvo
unification in.a still higher sense, in so for as the
institution touching every aspect and function of life for
schooling the aspirant in the practice of this grand principle
of Nyisa. ( Vide Mnu. V. S6. Bhag. 1. 2. 13. 5.22;: XL, 5. 11,
etc. ). For one who is perfect in Nyisa the v_'hole lifeisa
Yajiia or worship at the altar of the Master of Sacrifices

enthroned in the heart of all beings, and it is the attainmént
of Perfection.
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ego of such a person bccomes identified with God
and his will with God’s will.

Il or indifferance noticed in such a great
soul has this meaning: though the sublimated
Instincts remain, they do not react even in the
presence of their natural stimuli, as such reaction
cannot co-exit with the predominant sentiment of
Love, to which they are opposed. Baut they do react
when such reaction is helpful for the expression of
Diviae Love. The two terms are furcher explained
by Nirada himself in the next two Sitras.

Sitra 10 emphasizes how in a perfected man
submlimation is effected by the withdrawal of the
instincts from their natural field of action and by
the redirection of their energies towards the
Paramiitman, Who is the support of all. Before
God-realization the ego supplies the support of all
instinctive reactions, and such reactions require’
also the presence of particular stimuli. But in the
state of realization, both these supports are absent.
Hence the very conditions necessary for their natural
expression do not exist. But even though these do
not exist, they have got a better support in the Self
of all selves, namely, God.

Sutra 11.maintains that love of God never ends
in sloth or idleness. A true devotee will dislike only
such works as are hostile to divine love ; but with the
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energy thussaved by the abandonment of undersirable
works, he would vigorously perform others that are
favourable to and consistent with devotion. This
latter kind of works may range from pious duties
like worship and prayer to actions of world-wide
significance performed in the spirit of dedication
inculcated by Sri Krsna.

Siitra 12. What I8 s or protection of

sc;iptures 7 Scriptures of mankind are nothing but
the records of the spiritual realizations of Rgis ; we
see many of the scriptures woefully neglected not
only by the masses, but even by the educated and so-
called religious people. They have practically become
dead. The reason for this is that the experlences
recorded therein have become meaningless to the
later generations. The truths preached by the ancient
sages must be felt to be useful to us at the present
times also. This can be achieved only if persons
living even at present, whom we venerate, en.body
these truths and follow the scriptures in thelr actual
life. As Sri Krsna says in Bg. 1II. 21, the masses
are aiways led to follow in the footsteps of those
whom they look up to as leaders. The truths of the
scriptures must be re-lived before our own eyes, and
their usefolness demonstrated pablicly, before the
ordinary man adopts them for guidance in his life.
If therefore, perfected men do not follow the
scriptures, then woe unto the scriptures! Thus
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scriptures need the protection of the persons who
have realized Truth, as otherwise they are liable to
de neglected or misinterpreted. Again, every old
text is not a Sastra. What may have been useful in
the past may cease to be so In course of time under
other circomstances and surroundings. Progress in
colture and civilization also necessitates many
readjustments in the scriptures. Every age must,
therefore, have its own men of realization who can
test the scriptures in the light of their own spiritu.ll
experiences. Only such rules and texts deserve to
live as can siand those repeated tests. Only the
perfected man can find out what is of real value in
the scriptures and sift the grain from the chaff.
Perfected men are to protect the Sastras also in the
sense of making them understandable to people and
applicable in their lives on the basis of Swadbarma
by the example of their own life and teaehings.

Sitra 13. The case that s being considered here
fs that of a man whose realization has become well
established. Therefore there can be no risk for him.
He can never have a fall. Realization once gained
and fully established can never belost. Nor need
he be afrald of hecoming wicked in life, for all his
propensities for vice bave ceased with the disappea-
rance of his ego before the onset of self-realization.
I fact, it is the conduct of a perfected man that sets
the standard of Dharma. He is however more
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anxlous about the risk of a fall for others who are
likely to imitate him and follow in his footsteps.
He will therefore be very scrupulous in setting an
example to others lest they should aave a fall. His
one consideration will be the welfare of others.

Siitra. 14. Social customs are meant by ®i% In the

text. Ways of life that are not specifically enjoined
by the scripture, such as specific dress, rules of eti-
quitte, and the rest denoted thereby are merely
conventional. The perfect man is not always bound
by them ; he may behave in such matters with much
freedom. But even though his ways may not be
sanctioned by the letter of the law or custom, they rest
on his realization and are more in accordance with the
spirit of Dharma. It is these latter actions which
generally bring about innovation even in the
scriptural injunctions in course of time. Again
new situations may necessitate a fresh application
of the truths of the scriptures. Only the man
of realization can show how departures from
the current practice can be made, and yet
without any dlsrespect for the scripture. Mz
specifies the extent to which such a person may
follow or take liberties with existing rules; viz,.
as far as necessary for saving the world from
pitfalls, for escaplag from undue notice of the
public, or for not wounding the feelings of society.
Wwfkeqae includes all natural and diological
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activities such as sleep and physical exercise, etc.,
unavoidable for life. gdvarRw  means not mere

existence but.preservation of health. One cannot
serve God and His creation without a healthy
mind in a healthy body. A man of realization
considers his own body and mind as not
belonging to himself but to God and to the
society which brought it into being and nourished
it till he attained perfestion ; and as such bhe takes
care of it as a trustee for them, though he does not
care for It for his own sake. Hc can never be
negligent and careless about them, as he has no
ego of his own which may lead bim to such
carelessness.

Siitra 15. In this and the succeeding nine aphori-
sms Néarada gives us-a few descriptions of Pardbhakti
as given by some writers who have pzeceded him
and shows how his own view is more complete than
that of any of his predecessors. In S#% 15 he
explains the impossibility of describing this ineffable
experience, as well as the inevitability of differences
in view, the moment one tries to bring it down to
the level of thought. The nature of realization is,
as we have seen, indescribable. Still some sors of
description cannot be avoided at least for the benefit
of the future generations.. AN such descriptions
must inevitably fall short of the actual truth ; they
can atbest be only approximations to the reality.
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What can actually be observed and described are
only the exterpal marks which constitute the expres-
sion of the spiritusl experience. Description is an
intellectual process, and therefore the quality and
perfection of the description must depend upon
capacity for correct observation, clear analysis, and
adequate expression ; the theological and tempera-
mental prejudices of the observer, the needs and
capacitics of the audience, and the requirements of
time and locality always lend colour to such descrip-
tions. No ‘two minds are constituted exactly alike
and as such there is plenty of room for aaT or diffe-
rences and variety In the dsscription of the same
experience. Thus, those who are predominantly
intellectual in outlook must necessarily give an
Intellectnal coloaring ; these with an emotioaal bent
are bound to describe it in terms of emotion, and
those of a dynamic temperament must view it from
an ethical standpolot. In fact, it .is only such
characteristics of the perfect man as are appealing to
one’s mind that can find a place in one’s description.
Differences in descripiion need not therefore be
interpreted as pointing to diffsrances in the expe-
rience itself.

Thus in Bhag, III. 25. 32 & 33, Maitreya says
that Bhakti consists in the mind naturally settling
upen the Highest Truth, the root of all existeace as
well as of the senses ; and ia III. 29, 11 & 12 Kapila
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describes it as uninterrupted thought flowing towards
God seated in the hearts of all creatures, like the
flow of waters of the Ganges towards the sea. In
Vp. we find Prahlada prayingthat the love which the
undiscriminating have for the objects of the senses be
turned into Bhakti by being directed towards God.
Ia the Devibhag. we read : * As oil poured from one
vessel to another falls in an unbroken stream, so
when the mind in an unbroken stream thioks about
the Lord, we have what is called supreme Love.'’
The Naradapaficardtra describes it in one place as
service of the Lord of Indriyas through the Indriyas
without being clouded by Up#dhis and purified by
being directed towards Him ; and in another place of
the same work the author describes it as an uninter-
mittent stream of thought based on the love of God
without attachment for asything else. Sri Sankara
describes it in the Vivekacidamani (verse 17) as
constant thought en the real nature of one's own
Self, and says in the Sivanandalahari (verse 61) that
we have Bhakti when the thoughts approach the feet
of the Lord and »tick to them permanently, as the
seed approaches the Ankola tree, an iron needle the
magne!, a virtuous wife hzr husband, or a cresper a
tree. Sr1 Radmanuja in Sribhagya 1. 1, 1, identifies
Bhakti with loving meditation. Jayatirtha in

Nyayasudha says : gt afwafr Frafm-arrgsen-
YUARFIES: AR T Ta TR A N SAFYUTIG S0
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agwrafed FPreaCiTaTg:—Bbakti is an incessant
flow of love preceded by the knowledge that God is
possessed of unequalled, unsurpassed, infinite
auspicious qualities, which exceeds one’s love to
oneself, one’s relations and belongings, which is cot
retarded or shaken by a thousand troubles and
difficulties. Sandilya in his Bhaktimimarsa describes
Bhakti ss Supreme Love of God, and Svapnesvara in
commenting on the Si. says that this love resulws
from the realization of the greatness of the Lord.
Bhakti-rasayana (1. 3 & 11. 1) describes it as an
unintermittent flow of thought towards God whose
form is indelibly impressed upon the heart which has
melted in love. In the Bhoktirasamrtasindhu 1. 11,
Rilpagosvimin describes it as constant enjoyment of
God unobstructed by desires for anything else, and
unclouded by Jiidna or Karma. Yamun#cérya,
speaks of the vision of God as Pardibhakti ; union
with Him as Parajfiana and fear of separation from
Him as Paramabhakti. Manavili-matdmuni in his
Dramidopanigat-sara-sangati speaks of Bhakti as the
direction towards God of that love which the
uadiscriminating have for the objects of the senses
(Vide supra pp. 39-42).

Sitra 16. In this and the next two dphorisms
Narada states the views of three teachers on the
characteristics of Pardbhakti. - On a careful perusal,
it can be seen that these three views are selected
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because they represent three expressions of love in
deed, word, and mind. The three views are not
mutually contradictory and exclusive, but may be
taken as supplementing cach other. First comes the
view of Vyiasa,

In the various Purlinas and the Mbh, Vydsa gives a
complete descriptivn of the various aspecis of
Bhakti. The one particular mode of Bhakti specially
attributed to him here is only one among them.
Probably the reason for this specificavion is that
before he met Néirada and was initiated by him into
Bhakti, he used to emphasize the dyrnamic asp+ct of
spiritual life, as in the MbA. Even in the Bhdg., the
scripture of Bnakti par excellence, the Bhaktas are
delineated by him as living an intensely active life of
worship and social usefulness. The word ‘anurdga
ordinarily means only mere love, but in Bhakti-§astra’
it means the love that arises out of the recognition of
the divinity and glory of God afier realization. Cf.
Svapncévara’s comment on Ss 2. Technically gar
or worship meaas all those activities, mental as well
as physical, undertaken for satisfying a superior
being on' whom ogoe is dependant, and for whom
one feels a kind of reverance. It isa phenomenon
charicteristic of religions. It iacludes all kinds of
rituals and ceremonizs, which are symbolic expres-
sions of religious emotion. There 13 a gonerel belief
that formal worship is characteristic of anly the firss
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atages of Bbakti. But Nirada bhere quotes the
authority of Vyisa to show that worship may be con-
tinued even after realization. Witness for example
bow Sankars, Ram#nuja, Madhva, Gourliiga, and
Rimakrsna engaged themselves ia worship even after
tealization. In fact it is only the worship of a man
of self-realization that really deserves the name, as i§
is he, who has a full vision of the glory of the Lord
whom he worships, alone that worships Him troly
with his whole hears and soul untainted by the ego.
anify (and the like) in the Si. refera to sacred dance,
celebration of festivals, building and renovation of
temples, social service, acts of charity, devotional
works of art such as painting and sculpture, and
the rest. '

Sitra 17. The whole world likes to speak of the
beloved. aif here implies all expressions of love In
word, prayer, Japa, study, and gxpoultion of
scriptures, dlscourse on spiritual topics, Harikathii,
Sankirtana, composition of hymns and songs, and
theological literature. While external activities of
the Bhakta are helpful to others by way of example,
the verbal expressions provide help by way of
precepis also. Thus Bg. X. 9 says, * With thelr
hearts fixed on Me and their life absorbed In
Me, constanily discussing and conversing with
Qne another abous ms, they rojoice and are con-
tonted. °. Bh3g. X. 1. 4says, * Who olse but a butcher

9



130 MORB SPIRITUAL THAN PHYSICAL 58,18

would feel reluctant to listen again and again to the
recital of the excelient attributes of the most glarious
Lord, constantly sung by persons free from desires ?°
Witness the example of Narada who always goes
about singing the glories of the Lord in ecstasy,
Vysa, Vilmiki, and Tulasidis composed the epics
under the inspiration of Bbakti. The Alvirs, Mirdbai,
Kabir, Tukirim and a host of other Bhaktas like
Jayadeva did the same. Pariksit delighted himself
‘n listening to the glories of the Lord recited by
Suka. Sri Ramakrsna and Gauriiiga immersed
themselves in Sankirtana. Sri Suka says ia the Bhag.
X. 1. 16, * Enquiry about the Lord Vasudeva’s stories
purifies three people—him that describes, him that
enquires, and him that listens.’ Bhisma thinks that
the singing of hymas is the best of all Dharma-
(Vide Vigpu-Sahasranima). Even in the Rgv., we
read, * O glorious, all-pervading Lord, we worship
¢hee by mere repetition of thy name.® The Mantra
occurs also in the Yajurveda, The Lord Himself
says that He is the Japa-yajiia among all Yajiias.

Sutra 18. Szndilya seems to think of the danger
of mere physical and verbal expressions which are
possible even withoul the proper spiritual background
of delight in the Self. He, therefore, warns us no$
totake every sich expression as in itself being s
characteristic of Parabhakti. Bhakti is more spiritual
than physical or verbal, and only-in vo far as the
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physical or verbal expression is proinpted by’ the
fullness of heart, it deserves to be considered &
<characteristic of Bhaktl.

Sutra 19. Nirada here gives his own view ; itis

more comprehensive and points out the very essence
of Parabhakti. g in the text draws our attention to
the difference in view. stfaeraw:; (all activitles)
implies that Niradas does not narrow down the life
-of the Bhakta to rituals, chanting of sacred ‘Namas’,
and similar activities thas are strictly called devo-
tional. Complete self-surrender is the prime
characteristic of Bhakti; and every action done with
this attitude has a due place in devotional life. For
self-surrender is only another name for the efface-
ment of the ego, and any work that i3 selfless hasa
place in spiritual life. qua=qIFadT extreme anguish
is another sign. Extremes always meet, and the
‘Bhaktas feela great delight when they reach the stage
of realization when the slightest forgetfulness brings
the pangs of scparation, and consider that as the
highest culmination of Bhakti. It is not possible for
a man of God realization to forget Him at any time.
This is therefore meant to show that there is no
possibility of forgetting Him, as the mind is
automatically prevented from such forgetfulness by
the anguish which he would have to feel if ho were
1o forget Him. .
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Satra 20. Among such ecxamples in historicab
times the names of Nammilvlr, Sr1 Caitanya, and
Sr1 Rimakyspa may be mentioned. Nirada gives
the pre-eminent example in the next Si.

Sutra 21. All the devotees of the Lord consider
these illiterate cowherd-women of Vrandivana as the
paragons of Bhakti. The Lord Srf Kryna says in
Bhag. X. 32. 22. ‘I cannot sufficlently reward your
devoted service even through the grant of long life in
heaven,—the service of you who haveresorted to and
worshipped Me, conceiving a pure and faultless-
relation to Me, and having cut asunder the very hard
ties of domestic life. May your righteousness be its.
fullest reward.” ‘They have given their heart and
soul to Me. They consider Me their very life, and'
for My sake they have abandoned their ncarest
relatives. 1 always support those who, for My sake,.
give up all worldly advantages and pleasures. When
1. the most beloved of levable objects, am at a
distance, the women of Gokula ever think of Me and:
remain lost to all worldly interests owing to extreme
anxiety caused by separation. Somehow with great
difficulty the Gopls who have set their heart and sout
on Me are supporting their lives on messages of my
return to them’; /b, X. 36, 4-6. ‘With their minds
fixed on Me through love, they knew neither thelr
kinsimen, nor their bodies, nor things far and near, as-
sages in the superconscious state know not name and
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form—like unto rivers merging in the waters of -the
-ocean. Not knowing My real nature, the Gopls,
who were Ignorant women, desired Me as thelr
sweetheart (in the beginning), yet they attained Mo,
‘the Supreme Brahman by hundreds and thousands
‘through the power of holy association,® Ib. XI. 12,
12-13. Again Uddhava says: ‘ How blessed should
4t be to live in Vroddvans as one of the shrubs or
-creepers ot plants or herbs that come ia contact with
the dust of the feet of these Gopls, who abandoned
their kinsmen and the path of the Aryas, hard to give
ap, and resorted to the feet of Mukunda, sought

after by the Vedas——these Gopls who embraced the

lotus feet of the Glorious Krsne, set on their
bosom in the Rasa dance, and were rid of all worldly
ills. Ib. X. 4. 61, 62. Again in Bhag. X. 44, 15 the
women of Mathura speak of the Gopls thus:
“Blessed are the women of Vraja, who, while
milking, pounding, churning, washing, rocking
.ctadles, lulling their crying babes, sprinkling, clean~
sing and the like, sing the praise of Harl with s
devoted and loving heart ; their throats are choked

with tears, and mind devoted to Him; their path is,

that of constant remembrance of the Lord. Indeed
they deserve to be congratulated in every way.’
‘Within historical times also the love of the Gopls
for Krsna has been the theme of music, poetry, and
painting. The Valsnvite salats got their inspiration
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from this love of the Gopls. Nimbarks, Jayadevs,
Gaurliiga and Vallabha, founded thelr theology on
this Vradivana Llla. Even in modern days we find
$r1 Rimakpsna and Swimhi Vivekdnanda waxing
éloquent and poetic on this topic, Srf Ramakriga
often used to fall into Sam8dhi whenever he heard
or thought of the Gopls. Once he remarked, ‘The
devotion of the Gopls is the devotion of love,
constant, unmixed, and unflinching.’ Swimi Viveki-
nanda remarks: * Gopilild 1s the acme of the
religion of love, in which individuality vanishes.
and there is communion. It is in this 1118 that
$11 Krsna shows what He teaches in Bg.’ * Give
up everything for Me.” Go and take shelter
under Vyndivanalila to understand ‘ Bhakti’.”’ But
there are not wanting people who cannot see anything
in this except a sexpassion. Even the worthy Pariksit
could not understand it and in Bhag. X. 29. 12, he
raises the doubdt, * They knew Him only as their
sweet-heart, not as Parabrahman. How was it then
that those whose thoughts were swayed by Gunas
could escape the current of Gupas? S’uka tries to:
clear the doubt by polnting out that what matters is
concentration of mind on Hari, whether through
fecling of hatred or love or fear. The Lord Himself
supports the View in Bhag. XI, 9. 22. Pasiksit dees
not seem to be satisfied, for he raises the question
agalo. This time he asks how Bhagavén could
descend so low as to cater to the sex cravings of the



S% 21 Gor1s’ LOVE, TOO SACRED FOR THB YULGAR 135

Gopls. Sri S'uka takes shelter this time under the
excuse that those who have realised their divinity
should not be judged by human standards. (Vide
Bhag. X. 33.30-38). The real answer for clearing
the doubt raised by Pariksit is given by S$'rI Krsaa
Himself first in His talk to the Gopis in Bhag.
X. 22. 26, where He polnts out that even the lower
desires of those who approach Him for their satis-
faction are like the grain which is fried and boiled,
and cannot therefore grow into a plant. Such 1s the
wonderful effect of association with an extra-
ordinarily holy personality like $i1 Krsna; for the
dyoamic influence of such a being sudlimates even
the vulgar desires into the holy passion of Bhakti.
Thas this fact of the Gopis’ realising Brahman, even
though they first approached Krgna as thelr sweet-
heart, is solely due to the power of holy association,
is again emphasized by Krspa in Bhag. XI. 12. 13.
Swiaml Vivekananda says in his lecture on The Sages
of India: * There are not wanting fools, even in the
midst of us, who cannot understand the marvellous
significance of that most marvellous of all episodes.
There are, let me repeat, impure feols, even born of
our blood who try to shrink from that as if from

something impure. To them I have only one thing
10 say, * First make yourselves pure *; and you must

remember that he who tells the history of the love of
the Gopis is one who was born pure, the eternally
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pure Suka, the son of Vylsa. So long as there is
selfishness in the heart, so long is love of God Im-
possible ......... Aye, forget first the love for gold,
and name and fame, and for this ltile trumpery
world of ours. Then, only then, you will understand
the love of the Gopls, too holy to be attempted
without giving up every thing, too sacred to be
understood until the soul has become perfectly pure.
People with ideas of sex and of money, and of fame,
bubbling up every minute in the heart, daring to
crhiicize and.understand the love of the Gopls | This
is the very essence of the Krsaa Incarnation.” Thus
it is clear on the evidence of these pure souls, who
can be expected to have the right to pronounce an
opinion on the subject, that the love of the Gopls,
even though it might have begun in the lower plane,
rose up to the highest plane of selfless love of God,
and as such, In the final stages it deserves to be
cengldered the acme of perfection in Bhakti.

Siitra 22. The phrase gwiit implies that in spite

of the fact that the Gopis® love for Sii Krypa is
artistically portrayed In the language of human love
and so liable to be misunderstood by the vulgar, the
true nature of it s quite different. People, who are
carricd away by the human picture, fail to sce that
the thought was never absent from the minds of the
Gopls that Krgna was not an ordinary man but one
who has become one with the Supreme Being. The
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words w¢ and ereyerAT: used in Bhag. XL 12. 17
depicting the attitude of the Gopls are only an sniirg
to eulogize the supreme value of @y or company.
‘These two words, moreover, apply only to the
preliminary stage of their relation with S:1 Krspe
and notthe final stage referred to in the last S#.
Bhag. X. 29, 31. 33.37.38; X. 31. 4. 5 ; and several
other verses clearly state that the Gepls were not
after a human lover, but the Paramitman Himaself as
sefilected in Krgpa. The Gopis who had been
witnessing the several superhumen deeds of $rl
Krgna in suocession would not have forgotten bis
.divinity at any time. But as one progresses in the path
of Love and the relation with the Beloved grows
intimate, His glories less and less attract the attention
of the lover, until at last he realizes his Boloved as
his very Self.

Sitra 23 definitely marks off the difference bet-
ween the earthly and the divine love. All love
.other than that for God is in one sense unlawful ;
to love any creature as a creature and not asthe
Divinity embodied in it is unlawful. * Nothing so
defilsth and entangleth the heart of man’, siys
Thomas a Kempis, ¢ asthe impure love to creatures.”
The same saintly author continues in the words of
the Lord 1 “ Thy regard for thy friend ought to be
grounded In Me; and for My sake is he to be
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beloved, whosover heho . . . Without Me friend-
ship bath mo strength, no eontinuance ; neither is
thas love true and pure, which is not knit by Me. *
Cf. also Bhag. 1V. 3.22. 23.

SOtra 24. The mistress is utterly selfish ; her
love is mercenary. She does not care for the
happiness of her paramour. In pure love and Bhaktl
there cannot be any trace of sclfishness. The lover
does not at all care for his own happiness. He
it willing to court suffering to make his beloved
happy. Exactly so is the case of the Gopis who
did not love Kr3na through any selfish motive. They
were ready to give up all for making Him happy.
Their bappiness depended only on His happiness.
This Sa., therefore brings out the second great
difference detween Bhakti and earthly love, viz,,
utter unselfishness.

‘Satra 25. We have seen that in Nirada’s des-
cription of the highest Bhakti as exemplified in the
lives of the Gopis of Vgnddvana, all the fonctions-
of the mind, viz, intellect, emotion, aad will, are
fully represented. The iatellect is found to be
active in cognizing the glory and majesty of God,
the emotion in experiencing the delight of divine
bliss, and the will in consecrating all activities by
complote surrender to Him, Now the question arises.
whether the highest realization consists merely in the.
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enhancement and purification of these varlous powers
of the mind. In this and the succeeding eight apho-
risms, Narada discusses this question and comes to
the conclusion that Parabhakti or highest spiritual
realization is something more than all these, although
all these too incidentally result from such realization,.
and that It really does not constitute result of
any spiritual practice, but is a mere manifestation
of some Inexplicable, ineffable experience of the
natural perfection of the soul. Incldentally the.
relative Importance of the various powers of the
mind in producing the conditions necessary for
such manifestation of the already exlsting per-
fection of the soul, 1s also considered. Superiority
is claimed for Bhaktl not as a particalar method -
of attainment over others, bdut as the highest
spiritual realization of Parabhakti. As paths
the varlous kinds of spiritual practices involving the
exerclse of varlous powers of the mind, are all
equal. Karmastands for Karmayoga, the exercise of
‘the will; Jidna stands for JRanayoga, the exercise of
“ the intellect and reason; and Yoga stands for the'
Bhaktiyoga or the exescise of the emotions. The
question may arise as to why Rijayega ispof repre-
sented In this scheme. The answer is giyen by
Madhustidana Sarasvai! in his Bhaktirasayana -by
stating that Riijayoga is only a department of Jilkna-
yoga. Or it may also be taken thas Rijayoga, being
only the Yoga of meditation, 1s a part of all the threg
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‘Yogas, as noted in Ssi. 19: *Yoga is for the bdesefly
of both, because of its indispensabdility in both.’
‘The Bhagavn himself classifies the Yogas as only
three in number, from the psychological standpoint,
in Bhag. XI. 20. 6: *‘Witha view to effecy the
liberation of men, I have inculcated shree Yogas or
methods. viz.* those of knowledge, work, and devo-
tlon. There is no other means anywhere.” Even the
highest spiritual experience itself is liable to be
évaluated from the standpoint of one or ether of
these soveral powers of the mind. Thus Sankara
considers ita kind of vision of Truth. St Rama-
nuja, Caitanyadeva, and others view it as an experi-
ence of the highess love. The Smrti writers like
Yiajiavalkya counsider it as the highest Dhbarma.

ot g 7o Al 43 Amgdg—The realization of

the Atman through the Yogas is the highest Dharma
~—~Yaj. Smrti 1. 8. Among modern writers on
geligion in the west, we find the same difference in
the emphasis. For example, (a) the intellectual:
school is represented by Max Muller, Herbert
Spencer, Von Hartman and others. Max Muller
says ia his Origin of Religion that religlon Is. an
lpprehensron of the Infinite. I his First Principles,
Herbert Spencer characterizes it as a complete
tecognition of the ultimate mystety. In his Religion
of the Future, Von Hartman speaks of it as a consci-

ousness of our practical relation to an Iavisible
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spiritual order. Romanes In Thaughts on Religion
concelves of it as a department of thought, having
for its object a self-conscieus and intelligent deing.
In his Philosophy of Religion, Hegel describes it as a
knowledge possessed by the finite mind of its nature
as absolute mind. Jevons in his History of Religion:
calls it a perception of invisidble things of Him,.
through the things that are made. Munsterburg in
his Efernal Values speaks of 1t as a form of appre-
hensfon through supra-personal oconsciousness..
(b) The emotional school is represented by S chleir-
macher, Rudolf Otto, Tiele, Mac Taggart, etc..
Schicirmacher tells ua that religion consists in certain.
feclings of absolute dependence upon God. Tiele
says: It is a pure and reverential disposition which
we call'piety. its essence consisting in adoration,
which is a compound of holy awe, humble reverence,
grateful acknowledgment of every token of love,
hopeful confidence, lowly self-abasement, a deep-
sense of one’s own unworthiness and shortcomings,
total self -abnegation, an unconditional conservation
of one’s whole life and one’s whole faculties, and a
desire to possess the adored object and to call iy
entirely one’s own. To Mac Taggars, it s an
emotion .resting on the eonviction of .a harmoeny
betwoen ourselves and the universe as large..
Pficiderer says that In the religious consclousness,
knowing and willing are not ends in themselves as in
sclence and morality, dbut rather sudbordinated to
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feeling as the real centre of religious experlence.
‘Stratton says 'that it is an appreclation of an
unknown world, usually an unscen company. Green-
1eaf Thompson says that it is an aggregate of those
sentiments of the human mind arising in connection
‘with relations assumed to exist between the order of
nature and a postulated supernatural. Commenius
-says that it is an inner veneration by which the mind
_of man attaches and bilnds itself to the Supreme
Godhead. Professor Rudolf Otto calls it the
smysterium tremendum et fascinans. . (c) The Practical
or Voluntaristic School has its representatives in
Prof. James and others. To James it is harmonious
adjustment to an unseen order on which our supreme
good depends. Reville sees in it a harmonious
synthesis between -one’s destiny and the opposing
iofluences he meets in this world. Stanley calls it a
‘biological mode of reaction to high superiorities of
environment. Frazer takes it as a propitiation or
conciliation of powers superior to man which are
believed to control and direct the course of Nature
and of human life. Marshall calls it the restraint of
individualistic impulses to racial ones. Comte con-
giders it the regulation of individual nature,
Davidson views it as placing oneself in harmony
with time’s environment. Sabatier views it as a

commerce, a conscious and willed relation, inte
which a soul in distross eaters with the mysterious
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power on which it feels that it and its destiny depend.
The most notable protagonist of this view is Kant,
who calls it a recognition of all our duties as divine
commands. A careful consideration of these views
would make it clear that all of them are only partial
views of the real truth, and that they really represent
only the external opinion of third persons abous the
spiritual consciousness as it manifests itself in others
-and to which they themselves are strangers. Their
views cannot be therefore held to be correct. The
spiritual experlence in itself has nothing to do with
the powers of the mind, which have to be transcended
in the final stages of Sidhana. It is something
unique and refuses to be described in tebms of mere
mental powers, although all the faculties have to be
purified and intensified and united before such
realization takes place.

Satra 26 gives one of the reasons of .the superio-
rity of spiritual experience to the various Yogas,
The Yogas are only methods of practice and are
meeded only so longas one has nos realized the
highest. They only help the aspirant on his way to
the goal. The Parabhakt! described abové s, en the
other hand, the goal itself, and as such is superior,
in that the Yogas are useless when it is once attained.
The Yogas represent a lower stage in spiritual
development and Parabhakti represents the hl.h'pil

stage. Iustead of saying that it Is the fruit, Narada
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says it is of °®tho nature of * fruit. This is only to
indiocate thas, although in the ordinary way it may be
spoken of a result of spiritual practice, really It is
pot the effect of any Sidhana doane by the aspirant.
If 1t is an effect, then it cannot be everlasting, as
everything that has come into existence must also
pass out of existenee in the natural course of things,
In fact, the eternality of this experience is the one
thing that distinguishes it from such things as the
experience of heaven. S'igt_!ilya also speaks of it ia
the same straln, Vide, Ssii. 8.9. That Parabhakti
is not the effect of any action or effort on man’s part.

is again adverted to in Sit, 30, P

Satra 27 gives another reason why Sddhanas or
Yogas are inferior to Parabhakti. Sadhana or
spiritual practicé is seclf-effort, and so one must be
conscious of oneself as a separate Iadividual. The
man of realization is one who has transcended this
ego-conscisusness. In fact it is the ego that prevents
the manifestation of Parabhakti. The S#. should
not, however, be taken to indicate that even God Is
partial and has His own likes and dislikes. Evena
spiritual aspirant should be free from such partiality ;
then what to say of God ! To attribute this partiality
to God would be to go against Bhagavin’s owa
wordsia B.2. IX.29: °‘Alike am I toall beings.
To Mo there is none hateful or dear. * Ths grace of
G384 is always there, only the ego prevents man from
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taking advantage of it. If man utilizes his ego in such
a way as to annihilate the ego itself, he is able to
benefit by it. It is dot the fault of the fire if s
warms 3 man who approches it, but not one who is
away from it. (Vide also Bsi. 11. 1. 34): * Partiality
and cruelty cannot be attributed to God because thas
depends upon other things, le., He dispenses
according to the merit and demerit of the individual
soul. > Cf. also Bhag. X. 80. 63 VIIL. 9. 27.

Sitra 28. Sankarfcirya emphasizes the function
of the intellect In attaining the highest realization and
subordinates other functions to It, In fact all the
Darfanas, except perhaps the Pirvamimirsh,
promise Mukti only to those who have clear vision
of Truth. Cf. also Christ’s sayiug: ° Thou shals
know the truth and the truth shall make you free. ®
The Buddha makes Right Understandiing the first of
bis cightfold Noble Path and the Jainas include
Right Knowledge in their Ratnatraya or Triple
Panacea for the cure of Sarhsira. There is no doubt
shat spiritual practice must begm naturally with
thinking about what we have to attaln and knowing
the means to attaln it. That is the reason
why every system of religion insists upon some
sort of scriptural study under some teacher. Even
to love God, or to practice virtue, some kind
of previous thought and koowledge is essential
‘Thus Walter Hilton, the Christian . mystic, says,

10
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* When thou goest sbout to pray, first make and
frame betwixt thee and God a full purpose and
intention ; then begin and do as well as thou canst.’
The cleud of unknmowing, a Christian treatise on
mysticism, says ‘Prayer may not goodly be gotten in
begioners or proficients, without thinking coming
before.” All medieval Christian theologians and
mystics emphasize that steady and methodic thought
must precede any spiritual practice. St. Teresa harps
on the supreme need for ‘recollecting the mind * i.e,,
collecting the scattered thoughts and concentrating
the intellect on the business in hand. This emphasis
on the reasoning faculiy is surely not out of place,
for there are some who disparage reason on the
strength of Kath. II. 9 and Bsi. IL. 1. 11. Bui these
authorities only tell us that mere reasoniog, indepen-
dent of the other functions of the mind, and of help
'got from the expericnce of others, may not lead to
the highest. But surely there is no sense in believing
that one should leave one’s brain dehind, immedia-
tely one turns towards God! It is indeed true that
all mental powtrs must be transcended before one
zrealizes the highest. The soul must indeed outstrip
its instruments in its flight sowards God ; especially
during thelast stages of the quest where it is a ‘flighs

of the Alone to the Alone.” But those who are still
far from this stage will only be injuring themselves
by trying to anticipate this moment. This stage can.
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aever bo attained by mere annlhilation of intelligence
and reason. A particular sesker’s view of the truth
as experienced by him must be coloured by the
-contents of the mind aequired previously—the
apperceptive mass, as the psychologist would call it.
Therefore it is always advantageous to have a reaso-
pable idea of God to degin with. The worthier and
purer our ideas of God, arrived at by s proper wie of
ithe Intellect, the purer, worthier, and truer our
interpretation of our experiences will be. But we
should take care not to mistake this for mere dry
intellectualism. As Nirada points out later on in
Si. 74, the aspirant should not take delight in vain
.argumentations and scholastie disputations for thelr
own sake. The proper place for reason is provided
for in spiritual practice by the insistence on reflection
or Manana. Mapu says that he only knows Dharma
who understands the tcachings of the scriptures with
the help of reason and none else. The :Yogavasistha
says that one should discard even the words of
Brahm#& Jf it is against reason. Bhagavin, after
teaching Arjuna the whole of Brahmavidyd, tellshim
at the end that lie should understand 1t critically and
then adopt such of the teachings as seen reasonable.
Brhaspat! says that in all consideration of Dharma,
if reason i3 not given its proper place, there may be
1oas of virtue. Jaiminl says fa Jsi2.1.3. 3. and 1. 3.
11 & 12 that wherever there is conflict in Sastra, one
should remove the conflict by use of reason. Thus
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we see how all our greay teachers have given the
highest place for reason in spiritual practice. But it
is one thing to glve it its legitimate place in the
scheme, and another thing to say that reason alone
is'the means of attainment. Therefore some others
teject this onesided view as shown in the next S&.

Sitra 29. The mind is a homogeneous entlty‘and
caanot be cut up into water-tight compartments. In
éxerclsing one function prominently, the others are
ilso unconsciously exercised. One would do well
to give exercise to all the the functions, because they
will be mutually stremgthening and the goal will be
attained sooner. Reason by itself is like a man and
leve Is like a woman, says Sri Ramakrypa. The one
can go only as far as the drawing-room, while the
other can enter the Inner apartments. Ruysbroeck
says, ‘Where intellect must stay without, love and
will may enter in.’ In the words of the Cloud eof
Unknowing, °It is the dblind intent stretching towards
Him, the true lovely will of the heart which gains the
goal.’ St. Augustine also thinks that man is nothing.
but his will. William Law says: The will makes.
the beginning, the middle, and end of everything: It
is the only workman in nature and everything is its
werk. ' The Bible says: ° The Kingdom of Heaven
is taken by violence.’ ' The Cloud of Unknowing says
in another place : ‘ By the least longing man is led to

be the servant of God, not by faultless deductions.
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of dialectics, but by the myaterlous logio of the
heart." Thus if intellect refuses thie.sld of feeling
and will, it remains dry intellectual dogma. If love
4s unassisted by intellect and will, it may be blind
sentimentalism ; and if will is not helped by knew-
ledge and love, it remains merely meaningless, aim-
less activity. In fact it would also seem impossible
for each of the functions to work separately ia
isolation. How can a man know the highest without
putting forth effort to know, and without belag
prompted by the love of Truth! So also is it possible
for anybody to love truly withont knowing the object
of his love, and without exerting himself to serve
his Beloved ? It is not also possible to exert oneself
for somebody without knowing and loving him.
Thus all the powers of the mind always co-operate
with one another.

Sutra 30. To say that Bhakti, as spiritual realica-
tlon, is its own frult means that it has =mo cause or
that it is not the effect of anything else. ‘The expla-
nation of this is as follows : We have-seen that .all
self-offort in the form of spiritual practices holds
good only in the realm of Avidyd or Miyd. The
results of these practices are also within the province
of this MBy&, 1.e., realm of causality. These practices
cause the destruction of ego, or purify the heart.
But spiritual experience is not mere destruction of
the ogo, or purity of the beart, Itis the eternally
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perfecs nature of the Self revealing itself spontane-
ously when the obstructing causes are removed.
Efforts do not cause this experience, because where
the experience takes place, one has transcended the
law of causation ; It is impossible to relate that
absolute state to spiritual ' practices on the links of
cabse and effect. Moreover, we have also seen how
such practices by themselves are powerless to
produce even the conditions necessary for this Self-
nianifestation, unless assisted by the grace of God.
As the Self pushes on towards reality, God rushes
in on it. If the aspirant takes one step towards God,
God takes two steps towards His devotee. Grace is
only the theological expression to indicate this inflow
of Divine energy, which is considered to be the
response made by God to human effort. Really”
however, grace presses in upon us eternally, and
merely awaits our voluntary appropriation of it. As |
Walter Hilton puts it ¢ * Though it be so that prayer
is not the cause of grace, nevertheless it 13 a way or
means by which grace freely given comes to the soul.

Sitra 31. The allusion in the word w1 is to the
well-known story of the prince who was lost by his
father in his childhood and was taken care of
by some hermit in the forest. When the boy, who was-
ignorant of his parentage, and who considered
himself a mere hermit, heard of his parentage
accidently, nothing new is produced but he is only
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- Yominded of an existing fact. So one iofremint‘led' of
one's true status when one realizes the highest Self,
The reference in the word g 1s to the experience of

the wayfarer who returns home after a long absence.
The home continues to be his home even in his
absence, but the distance which obstructed his
enjoyment is removed when he comes back. The
pleasant experiences of his home were clonded by
long abseace, but they are again received as soon as
he comes back. Nothing new is produced by his
coming back. The reference in iyt is to the experi-
ence of the hungry man when he has his dinner. The
dinner does not produce any new satisfaction but
only removes the disturbance caused by hunger.
When the uneasiness is removed, the natural satis-
faction remains undisturbed. These illwstrations
show how spiritual practices really work. They result
only in removing the obstructions to the natural
experience of the Self, which is eternal and mever
produced by any effort on the part of man.

Siitrs 32. Notas a result of the hearing of the
news does the hermit .become a prince. He was a
prince already and no. status was added to him by
his mere hearing. The wayfarer's satisfaction isalso
there already, nothing new was added to him by his
return. So also the satisfaction of having a healthy

* body ls already there ; taking of food does not create
anything new, but only removes the disturbance
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cawsed by hunger. With this S@. the discussion on
Parabhakti comes to an end.

Suatrs 33. The Part dealing with Parabhakt! ends
here. Parabhakti is the highest Realization which is
of the nature of Moksa. A religious aspirant should
therefore acoept it as the summit of all values ; itis,
not an suxiliary value or a means to a higher

"human end. Ths Bhakti school considers Moksa
‘in any other form than Paramaprems, or Supreme
Love as stated above, trivial. Cf. the following
statements : TIAVTY: G T FaaT fgRy 1 alad-

ackeefigmieigiieg :—Bhag. VL. 17. 28; waidwaiiy

IoBT AW wAT | AU daat aw—
Npaiic; gRrgReeger T frarsl gL O ) m‘ﬂirﬁ!

T GG Wag—Jivagosvamin.

Sitra 34. The rest of the book may be considered
48 the Second Part. It is devoted to a consideration
of the means as well as the stages that lead to the
highest spiritual realization. The natural perfection of
the human soul is manifested only when the various
faculties of the mind are purified and co-ordinated
harmoniously ; and spiritual practices are meant to
effect this through the cultivation of the varlous
faculties of the mind. Bhaktiyoga is mainly concer-
ned with the culture and purification of the emotions;
and Narada confines himself to the discipline of
Bhakt alone in the present work. In Bhakti-diistra
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she culture of the intellect and will has a place only
io 80 far as it is necessary and helpful to the proper
development cf emotions ; and the development of
emotions is effected through zealous love of God,
designated as devotion or Aparabhaktl. Devotion is
only a means; it is to be distinguished from Supreme
Love or Parabhaktl (Vide Si. 3). According to the
scriptures of Bhaktl all religious endeavour is for the
attainment of the highest form of Aparabhakti, which
is the direct means to obtgin Parabhakti or Supreme
Love which fs Realization itself. Niarada now
describes the various disciplines that help one to
achleve this devotion. These disciplines fall into
$wo groups, one positive and the other nagative. They
help the aspirant to avail himself of the divine grace,
which always seeks to bleas the aspirant with devo-
tion to the Lord. The aphorism with which we are
now dealing forms an introduction to the whole of
the ensuing discussion. Nirada does not waat to
base his teachings solely on his own experiences ; for
however much he might have been personally helped
by particular practices, these neced not be equally
helpful to all owing to differances in circumstances
and environments, social and psychological. He
thersfore proposes to deal only with the universal '
clements of spiritual practice which have been
accepted as nocessary by all teachers of Bhakti,
(Vide Si. 83 etc.). Itis, as it were, the experiments
and experionces of one great teacher tested in the
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light of those of others, and thus the grain seperated
from the chafl. Therefore the following teachings
must be taken as the essence of Bhakii diseipline.
Since the doctrines taught by Nirada are entirely
bereft of all sectarian bias they may safely be adopted
by all religlous seckers irrespective of dirth, persua-
sion, and secs. If any of the teachings of a particular
teacher or sect goes against the universal and
essential prineiples set forth delow, one should be
extremely cautious in accepting them ; for they are
likely to affect injuriously the attainment of the end
in view. Difference in opinion is admissidle regarding
the highest Realization which is indescribable, (Vide,
Si, 15). But in the sphere of Aparabhakti the means
described are all capable of being scrutinized by the
discriminating intellect, and the essentials may casily
be found out. There s, therefore, no room for
difference of opinion here ; and only such methods
are presented here which are accepted by all as
important and unexceptionable. The teachers
(strwmai:) mentioned in the S2. are those who have
had first-hand experience of the upward struggle and
the consequent realization ; and who, being deeply
moved by the miseries of the world, stretck out a
helping hand to those who have notyet dared to
begin the ascent. These apostles of divine love musy
be distinguished from mere writers of religious books
who have not tread the spiritual path or experienced
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the religious goal, but have only a knowledge of these
from reports. Writers of this kind are not ‘safe
guides ; this is the foros of the word srry:, derived
from the root 3y with the prefix si1 implying the sense
of *practice.” The verd wrqRg in the text literally
means “sing’; It is chosen to suggest the idea of joy
which accompanies the spiritual ministration to
others. The truo teacher’s instructions come
spontanecously because he feels a celestal joy in
helping others.

Hero we are to remember that all spiritual practice,
as pointed out by Sanbericirya in his commentary
on Bg. I1.55, consists in pusting forth the necessary
effort to develop in an aspirans the qualities and
characteristios which are always present in a man of
the highest realization. . These characteristics, mostly
meantioned in Ch. I, may be classifiad into two
groups1 1. Absence of the evils of Bondage; 2.
Presence of the divine bliss characteristic of Libera-
tion. A spiritual aspirant must necessarily therefore
exert himself - every momens to cullivate virtuea
falling within either of these groups in all aspects of
his life. He should reject everything that subjects
him to the bondage of tranemigration and its
attendant cvils and adopt everything that expresses.
the bliss of divine life. The negativeand positive
aspects of spirlual practice are really the obversg
and reveree of the same coin, The seed decays
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and disappears before it dsvelops into a tree;
-simflarly in spiritual life unless the lower siages are
given up the higher ones cannot be attained.
Unless you cease to be what you are, you cannot be
what you oughi to be. But according to the outlook
of the seeker, sometinmies the negative aspect is
stressed and at other times the positive one. Those
who emphasize the negative aspect argue that the
goal Is attained whon the obstruction is removed ;
those who stress the positive discipline argue that
even the obstructions can be removed only with
the help of some positive effort. It is like striking
a match to get rid of darkness. It is foolish to
attempt, they say, to remove darkness by merely
pushing it aside. Both the arguments are right
from two distinct viewpolats ; bat it is dangerous to
emphasize one at the expense of the other. Thus
excessive asceticism in the name of conquerring the
fiesh and subduing the mind should ned banish ail
noble feelings helpful for the attainment of the goal.
Again in the name of positive practices one should
not cling on to worldly enjoyments relegating
renunciation to the group of impractical ideals. A
happy combinationa of the positive and the negative
practices is not impossible ; and spiritual teachers
have emphasized this synthesis. A careful conside-
ration of the miseries and evils of the warld is
enough to prompt a wise man to reject the world
dn toro. Bout it is only when this dispassion for the
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world is coupled with a knowledge of and faith fa
the possibility of attalniag higher divine bliss that
spiritual endeavour becomes firm and productive.of
the best result. Renunciation and service, detach-
ment from worldly ‘objects and attachment to the
supreme goal form the corner-stone of lll lplritull
dllclplme. Bhag. IV, 22. 2i.

Sitra 35. The essence of the negative aspect of
spiritual practice is presented here. That consists in
the renunclation of egoism. It is immaterial whether
an aspirant begins with negative or positive practices
first. That is left to the capacity, opportunity, and
convenience or temperament of the individual. But
real success comes quickly only when the positive
and negative practices are pursued simulianeously,
as their mutual cooperation is esseatial for success,
The advantage in putting this negative practice first
may be that even the most sluggish seekers who do
not care to practise any of the positive virtues will
be eager to steer clear of all danger; for megative
practice prevents an aspirant from retrograding ‘even
though no progress is made. To maintain one's
buman nature Is the first step towards achieving
divinity. Before getiing an athletic body one should
sce that one is free from disease. The particle.
g standing towards the beginning of the Si. suggests

that ghe aphorlsm Is an answer 1o the following
possible objection : Suppose the highest realization
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Is only & kind of love. Why not then begin practice
by leving all pleasurable and attractive things of the
world? If she highest end of the aspirant is happi-
ness or bliss, why not begin dy wuying to enjoy as
much sense pleasures as possidle ? The answer is that
such a procedure s risky, asit is based on false
premises ; for the Bliss that is sought as the goal of
spiritual practices is of a different order and Is
eternal and natural, whereas the joys that the senses
give in the world are fleoting, surpassable, impure,
and intermitient. Their reality is of gquite different
order from that of Divine Bllss, and unless the lower
is transconded the higher cannot be got. Hence
Visayatydga is emphasized. Here we have taken
Visaya in the sease of objective reality—exactly the
sense in which Srf Saikara employs the word in the
very first passage of his famous Sarirakabhasya. So
long as one is alive, awake, and observing, one
cannot refuse to see the objective world; nor is it
possible for one to escape it however much one may
iry to run away from it. But one can refuse to conisder
it as real, if one has the wisdom and courage.
Advitic authoritles recognize three orders of reality,
absolutely real, empirical, and apparitional. The
Divine Reality alone is Piaramarthika or absolutely
real; the world of everyday experience is Vylva-
harikasat or has reality ouly for purposes of experi-
ence and usage. The vision conjured up Sy a
magician has only the semblance of reality; it is
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Pratibhasikasat. The absolntely real is unchangesble
and indestructible under all circumstances. This
test cannot be applied to the other wwe orders of
reality as they vanish in sleep and just afier the
magical show, respectively. So they cannot be really
geal ; they are appareotly real, or real for the time
being only. Only God who forms the substratum of
all objestive and subjective phenomena, exists
eternally without in the least foregoing His real
nature under any circumstance, and in all states of
consciousness. To recognize this ephemeral nature
of all subjective as well as objective phenomena is
what is meant by Visayatyiga. qnmm: SHEETW®

fAreImEeT—~Renunciation means looking upon
the umiverse as essentially Pure Consclousness,
Aparokyanubhitti, 106. In the oarlier stages of
spiritual striving, this can be practissd only by
actually adandoning as worthless all objects thas
excite and tempt the lower mind. Sri Rimakryns
includes all these in hls pithy phrase *sex and gold.’
‘This avoldance of the object itself is nceessary only
in the early stages, and need be practised only with
treferonce to objects which are capable of causing
attachment and bondage. The Sanaydisa order of
life represents the highest stage of this kind of
Siadhana, in which man has to retire even from
family. All practices that are laid down by the
Sastras as duties of the other Aframas or stations of
life represent this renuaciation in its preliminary
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stages, and are graded in such a way that they may
enable the aspirant to slide into Sannydsa without
any unnecessary strain. Practice of renunciation of
sense objects must, however, be voluntary and not
forced. Thus the poor man does not benefit by his
giving up food on a fast day, because he does so
under compulsion, neither does the patient who is
prevented by the doctor from taking ordinary food,
nor he who is segregated from his family for
"considerations of health. The renuaciation in these
cages is not voluntary. First of ali there must be the
capacity and possibility of enjoylng the object ; only
voluntary surrender of such an available chance of
enjoyment constitutes true renunciation. This
renunciation of objects should not also be carried to
absurd lengths,.as is done by many ascetics who
. practise self-torture for its own sake. Such extreme
asceticism s a disease which has its root in some
‘aberration of the mind ; and one who is addicted to
it is a fit subject for psycho-analytic treatments
What constitutes such extreme cases is to be judged
from the circumstances of each case. On the other
hand, .examples of Janaka, Rimiananda Roy,
Pundarlka-Vidylinidhi, Vidyaranys, and the like, are
often cited by worldly minded people as authority for
convincing themselves that there is no real necessity
at all to practise this kind of renunclation. These
examples however, are rather exceptions that prove
the rule, and are in fact not fit to be taken as model



S#, 35  XEEP OUT OF TEMPTATION 16t

to be followed by the beginner, who runs therisk
of getting entangled in the meshes of Miyl.
These iastances enly prove the fact that when one
has amained Parabbakti, one need not practise thls
form of Sidbhani. From that time, worldly objects
will not have the power to tempt him from the
path of virtue and love of God. Oaly they who
have reached this stage can safely dare to beard the
lion in his ewn den ! Kumarasambhava, 1. 39 sayat
They alone are heroes whose hearts will not yield
even in the presence of temptation :— famr@ afiy

fuflrg=d At @ 7Ry o O i | The devil’s temnting
Jesus aund Mara's atiempt to seduce Buddh: point
to the same truth. For the novice, therefore, it is
saier to keep oud of temptation. Bhisma®s words in
Mbh, Xil1. 180. 30, 33 are worth reproducing here :
T TEATIAN AL FIT-AAY | Geywia gz sy
TR WFR U SNeTASRdAddART 1 | gy Frad
<) W4y T Gug: ) There is no possibilny of desire
arisiog In & man who does not know the pleasurable-
ness of an objest. And this pleasurableness is knowa
only by actuil contact with it by sight, touch,
heariag, and the rest. Safer it is therefore for a
man 00t t0 enjoy or see or touch such objzcts,
Again, it is often advocated, by people who cannot
‘give up worldly enjoymeats, that these enjoyments
are required as a neceassry prelude to renuncistion
(Bhag. 1X. 18. 40), since only such enjoyment

11
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feading 10 satlation could putdown the desire for
enjoyment once for all. Tais also is a dangerous
docirine- For never is it possible to suppress
desire by enjoyment. Says the Mbk. IL. ch. 63,
Yayatightha as well as Manu. 11, 94. 7 g wA:
SAAETAN TR R g o qaiRedd A
wegiaaat Algwd ROF oq: g Tevwa oy R
q@ @ A9 - —'Desires are never quenched by
enjoyment. 1t rather inflames them il the more, as
ghee only inflames fire and does not put it out.
The entire riches of the carth is ‘'not enough to
satiate one greedy maan; reasoning taus, man should
be contented.” Tnerefore, says the Yogavasistha
VI, 77.81, 83, ‘che slightest desire must be nipped
in the bud by abstineace, a+ it would otherwise lead
¢o perdition, juat as one would des'roy the sprout of
a poisnnous trese. Hook the fish of desire by
abstinence.’ :

oy means renunciation of all attachneat. 1t
shows that mere renunciation of an object of enjoy-
ment is not sufficient, unless it is accompanied by a
renunciation of all attachment to it mentally. If
objects of enjoyments are given up by force, it is
repression, and it would lead to all kinds of evil con-
sequences, deacribed in detail by psycho-analysts.
Mere renunciation of external objects of epjoyment
(says Bg.lIL (6, 7), all the while pondering over
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‘sense piecasures within oneself, is a false way of
renunciation. It is far better to renounce all attach-
ment mentally even while in contact with them
-oxternally. The statement cited above only asserts
tbat of the two kinds of renunciation the latter is
superior to the former if it is possible. There is no
condemnation of external renunciation implied in
it ; nor the hint that one may be going on indulging
in external pleasures on the plea that one s
mentally detached. When the mind which is the
‘basis of all sense operations turns away, the senses
too w:ll follow. It is not possible to enjoy carnal or
seasual pleasures when the mind refuses to find any
interest thzrein. So when there is mental renuncia-
tion external renunciation naturally follows, for
there is no incentive then for enjoyment. Narada is
an advocate of the necessity of both the kinds of
renunciation, internal and external. His view may
be compared to the one expressed in Mbh. XII. 219,
17; @pat vq g edst gEmaaiy shog o frey Aoy At
War §-9aQ 7a: 1 External renunciation is absolutely

necessary in the early stages ; while internal renuncia-
tion is essential at all times. Where total renuaciation
of objects is not possible on account of special circum-
stances, one should be particularly careful to practise
menta]l renunciation at least, and be free from
attachments to objects. The objective and the
subjective forms of repunciation form the basis of
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all spiritual practice. xageardt g waffr o aafy T v
gEmm gt @ QW neAr | aeEnsEaR:
ghere wfire: 1 Regong Zwer gl 1l o—

Good work)is for renounciog wealth by way of gifts;
vows are for giviog up sense pleasures ; austerity and-
spiritual striving are for eschewing of luxuries; the
finality of everything is total renunciation. The steps
shown just above undoubtedly lead to that total.
renunciation. That total renunciation cures all
‘misery : without renuuclation there is no escape from
misery 3 Mbh. XII. 219, 13, 19; cf, also Bhag. XI
23.46. The view of Sr1 Krspa in regard to Karma-
tyiga and Phalatydga is acceptable to Nirada also
see S#. i1, 14, 48, 62. The various kinds of’
renunciation to be practised are given in aphorisms
43-49. Renunciation is not complete until ego is.
completely destroyed.

Sitra 36. In the previous S#. the general
principle uaderlying the negative aspect of spiritual
practice has beea enunciated as external and internal
renunciation ; that is to say renunciation of ego and
its various expressions in life as well as of every'
object that has a tendeney to exercise and strengthen
the lower instincts and impulses of man. There one
has only to avoid acrupulously things, thoughts,.
feelings, and actions which are incited by self-Interest
and worldly outlook, which If unchecked and.
uncontrolled would perpetuate Samséira. The present.
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S@. goes one step forther. It insists that one should
mever rest contented by mere avoidance of evil, but
-must follow it up consciously by an active practice
of Good for its ewn sake. One should actively try
t0 express in one’s life all the divine perfections,
which one inherently possesses, The Divine is
.eternally present in the human- breast as the
Antaryimin, and man’s divinlty and perfection,
though temporarily smothered by the ego, is inces-
santly struggling for self-expression. 1n positive
Sidhand one takes advantage of this natural urge of
‘the human soul for perfection. All possible circum-
-gtances and situations are created favourable for its
expression. Thus the natural capacity of man to
distinguish the (rue from the false, the right from the
‘wroug, the beautiful from the ugly, and to love and
appreciate truth, goodness, and beauty for their own
-sake, and to guide his life in the light of these, is to
be consiantly exercised and strengthened. Only so
far as be makes use of this capacity to manifest hls
Adivine perfcction does he carn the title to be con-
sidered a human being at all. Even the natural
insiincts and impulses are not bad in themselves.
They have their own beneficent purpose to serve in
the early stages of spiritual ascent. They can and
must be pruned and trimmed and guided into right
«<hannels by.-the process of sublimation. Undersirable
thoughts, feeclings, and habits will have to b®
wounteracted by the cultivation of their contrary
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ones through contsant and repeated exercises. Such
exercises run counter to the demands of the natural
msan, It is an uphill task; and tremendous will-
power has to be summoned in the beginning to swim-
sgainst the current of one’s own inherent tendencies
or past Sarhskiras. All training in scientific and’
philosophical method aad outlook, culiivation of
the aesthetic facnlties and refining the mind through
that process, ceaseless effort to lead a virtuous
Hfe with the aid of constant selfless service, and a
haokering for truth, beauty, and goodness-—all these
are needed for the spiritual ascent of man. Philoso-
phby and science, art and morality, all serve as hand.
maids to celigion which is the manifestation of the
divinity already- in man. The culture of Sattva
quality and the acquisition of Daivisampat spoken
of in Bg. XIV and XVI are meant for this purpase ;

‘and they are to be achieved through Tydga and .
Yoga.

o=y (uninterrupted) implies that spiritual prac-
tice must be constant, steady, and puoctual. ereqT-
WA RMETAATINT, | TSR] At
s I Holy study and spiritual practices such as
concentration and meditation must alter~ate without

the least gap ; as a result of it the Supreme Self will
manifest Itself, Vp. VL. 6. 2. Adhyatmopanisad says ;.

faan: dwwatar:  esoXcifiegd: 1 sRwret o
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frgaeraaisfy s Never allowing room for drowsinéss,
gossip, distraction due to external sounds, and
forgetfulness, always meditate on Atman within you.
@ 3 SRmoRcaieesioRfG tahr: -1t becomes firmly
grounded by long, cosstant efforts with great love for
the end to be attained—Ysa. I. 14. strgity. sragpgaaTa
—An aspirant bas to repeat the practice, for it is
taught by many statemenis in the scripture, Bsit. 1.
4. 1. The necessity of such effort is emphasized in
Bg. VIII 14. also. Breaks in spiritual practice are
not advisible if one can possibly avoid them. They
not only nullify the good effects of previous practice,
but ofien cause positive permanent injury. It will
be opening the gates of the fortress 10 the suemy
who has been once driven sut. There are of course
noble exceptions like Vidvamitra who, in spite of
repeated falls, persisted till the highest was attained.
To the wise and courageous every failure is only a
stepping-stone to success. But to the cravsn-winded
m1n, one failure is sofficient to vunerve kim and
induce him to give up t:e struggle for good. As
Bhartrhari says, ‘ The cravea-minded do not dare to
begin at all for fear of obstacles, the ordivary man
retires aud gives up the attempt once for all when he
meets with obstacles in the course of his siruggle, but
the hero is he who persists in the face of innumérable
obstacles that try to thwart him from attainiag his

object.” 1In fact it only adds to his zest if the hero
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meets obstacles that come in the way. He never
yields of his own accord. But often ocircumstances
may be such as to compel him to take reat and gather
strength for a fresh endeavour. Break may thus
come in spite of one’s best efforts; duy then one
should degin again as soon as the weather clears and
circumstances once more become favourable. Thus,
if on accousnt of any disease or other causes, practice
has to be suspended temporarily, the earness aspirant
should taks up the thread again at the first opportu-
nity. Even If obstacles come, the struggle lself is
oot to be given up and the inner fire must still be
kept burning. This spirit of struggel Iwelf against
odds gives a continuity to the Sidhana In spite of the
temporary lull. Tn such cases, the principle ef Bg.
{1 40 and VL. 40 holds good and saves him. These
passages point out that if one engages oneself in
spiritual practices in the right spirit and method,
one does not come to grief even If break appears in
the middie due to clrcumstances beyond one’s control.
WASRE G WAL A A, WA AL 1 AR Wy gy
#7¥ MRg ¥ —Ibave no doubt that a spiritual
aspirant ehall got great meriveven though hie may
fail to reach hisend in one life In spite of earaest
holy endeavour, Mbh. V. Such breaks are not real,
breaks atall, as there is continuity of nner aspiration
and struggle even in periods of lull. While commen-

tiog upon the expression ‘yatatim apl siddbinim’
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{Bg. VIL. 3.) Sankara takes carc to note that a man
who struggles sincerely for the highest end is already
as good as a Siddha, meaning thereby that it is shis
sincere struggle that really constitutes the real
practice. Breaks become injurious only if they are
caused by wanton negligence, or carelessness, or
temptations of the flesh or senses. Any oconmacious
ylelding to such temptation and sin mekes s man
weaker, and thus causes more or leas permanens
injury. It will be like the fate of the man who
while trying to climb up a tree, lets loose his hold in
the middle of his ascent on account of his careless-
ness or being tempted to catch -at some other
awractive object such as a beautiful bird flitsing near
him. it is thisyielding to weakness and temptation
that one has to be afrald of.

A doubt may arise here as to the very possibility
of such contioulty In practice. No doubt, activity
cannot go on continuously for any length of timo, as
it causes fatigue. There must be intervals of rest;
and real rest only helps in the furtherance of the
object in view: Over enthusiasm, sometimes oo the
other hand, leads to over-exercise and this in its turn
{eads to untoward consequences, such as diseases and
madaess. But rest dees not necessarily mean abstain-
ing from all activity. As psychologists have pointed

“out and educational practice bears out, rest need be
©only a change of work. Agaln it is only when work
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is undertaken withopt iaterest that fatigue often
intervenes to cause trouble. If one is really interested
in the activity or its results, it ceases tobe a task and
takes on the form of play. It is well known how,
even if the exercise of muscles involved in play is.
more strenuous and taxing than ordisary work, the
latter often causes fatigue sooner than the former-
That is why Pataifijali and other Acaryas insist upon
the element of interest in and reverence for the ideal.
One should take interest even in the struggle. ‘The
prize,’ says Robert Browning, ‘is in the process.’ A
good way of keeping up iaterestis to provide
snfficient variety, which also provides the necessary
rest. Such variety in the nature of the activity is
iherefore allowable and should not be mistaken for
discontinuity, since the spirit behind the various
activities as well as the struggle to express the Divine
perfections will have their own continuity in spite of
the apparant break in the external activity. Thus
meditation and worship, Japa and Saikirtana, study
and service of devotees, acts of loving charity and
performance of ons’s own daily duties, pilgrimages
and witnessing of drama on noble themes—all may
be given theirrightful share in the scheme of practice,
and may be allowed to alternate with one another,

to provide the necessary rest and interest. ‘That it is.
possible to have these varicties and yet %0 have
continulty in real Sidhana is illustrated by Sr¥
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R&mskrsna io his own life and teachings. Note the:
varlous illustratlions he gives, such as that of the
village maiden carryiag water on her head, the wife:
awaiting her husband’s arrival while at the same
time cooking his meals with one hand, and nursing
her child with the other. The word ‘Bhajsna’
(loving service) in the text is correlated with Bhakti.
Bhajana represents the activity, while Bhakti the
emotional accompaniment of it. Primarily any act
done out of love for God is, therefore, Bhajana.
Also, such acts, as are accompaniments or expres-
sions of love, as witnessed in the lifs of real Bhakta’s:
and tanght by them, may be voluntarily undertaken
by the Sadhaka to cultivate this love for God. Thus
prayer and worship, chanting and music, social
servico and meditation, study and service to Guru,.
all may be undertaken as Bhajana, even if they are
not in the first instance the result of love, for these
are sure to result in such love in the leong run.
Psychologis:s like James and Lange have emphazised
this aspect of emotion as accompaniments of certain
physical changes.  Oaly these activities must be
undertaken sincerely and consciously for the sake of
cultivating this love, as otherwise tliese may degene-
rate and become harmful. Prahlida’s enumeration
of nine kinds of this Bhajana—urt @& fiml); et

oTRRNY | W A qrek Seganw Rgwg n Bhag.
VIL S. 23—provides not only the variety dut also the
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exercise for Bhaktl culture. One may also put one self-
mentally into varions kinds of relationship with God
such as that of a parent, a friend, a servaat, and the
like, (Vide Stitras 66 and 82) to induce this kind of
love for the Lord. Thus the differant positive
practices that help to cultivate this love is Bhajana
or loving servies. Vide also Bg.1X; Ssil. II. 2and
Adhram. 1I1. 10, 21-28 for further details.

Sttra 37. We have seen above how steadiness
and anbroken contimuity is necessary in splritual
practice. Now Niirada gives an answer to a possible
objectien that may be levelled against this require-
ment., The objection may be stated thus : However
necessary and advisable it might be to spead one's
whole time in spititual practices, one cannot avoid
spending some time at least in meeting such innocent
demands of the pbysical body as huager, sleep, calls
of nature, and attention to cleauliness which even a
perfected soul caanot vscape. Agaia as long as one
remains a member of a certain social group, one has
10 adjuss oneself to the requirements of such groups,
and one is .compelled to observe various customs
and etiquette, such as Adauca. He has also to
attend to the discharge of his social obligations.
When Bhagavéin says in Bg. III. 25 that even a man
of realization must actively participate in bringing
about the welfare of society, how can a novice escape
from it? Is would thus seem impracticable to
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spend the whole time in apiritual praciices alone,
and a break in the continuvity is inevitable when
one is obdliged - to attend to such things. Such
continulty Is still possible and practicable, says
Nirada in reply as the mind can consinue to
meditate on God and his blessed attributes, even
when she body is occupied in the discharg= of such
ebligatory duties, with the bhelp of hearing and
singing—wwagqersawr@d a1 The main purpose of
spirftual endeavour is to purify the mind; and
according o the Bhakti scriptures the best way to
suecsed In it is to seck constant, loving associavion
with ibe Lord in one’s own heart. By any method
whassoever ene should focus the mind on God—
L d Wﬁa‘ a1 ¥ fRwa—Bhag. VIL. 1. 31.
Always one should remember God; never should
God slip away from memory; all rules are dut
ancillary to these two eagew: way Meq: fredsn «
R o AR gRaad’y Rga: | The essence
of all Yoga consists iu withdrawling the mind from
the sensyal objects and fixing only on God—
I W onfdd afveek: areRfn: | akdr a7 swer
wEYEISSA@Y qqr Bhag. XI. 15, .14. The mind
abhors a vacuum ; it must be. engaged in something
or other. If it meditates on sease objects it becomes
wordly; if it remembers God it becomes divine—
v, wafid Andy feed) amgwoing
sfRa3 u Bhag. X1.14.27. The evils of poadering
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-over ser:se objects that excite pamen are given in
Bg. 11. 62, 63. Therefore noble souls are always
intent on the Divine, Bg.IX. 13. 14, 27, Since the
mind has the property of getting the colour and
aodour of the object with which it s in contact, the
scriptures rcpeatedly advise to do all acts carefully
remembering the Lord and finding delight ia godly
work—gafeaath waffr axyr wad; v afiamafes
agataamfy: | Bhag. XI. 29. 9. All impurities of
the heart are wiped off and a perfecily auspicious
state is soon engendered by dwelling on the Lord
continually, Bhag II. 3. 12-23; [Il. 33. 6, 7; VL. 2.
i1, 12, 16, 17; XIL 3. 46, 49; Vp. 1I. 6. 38-43;
VL. 8. 21, 57. Thatis why devotees of the highest
type do not like anything else—qaAsifgal wia:
Adrered w1 PHat godw FEAEw AW
Haribhaktivilasa. Hence meditation 1s the essence
of all positive spiritual practices. (Vide Bhag. I1. 3. 10)

It is = pyrchological fact that thinking is possible
only with the help of visasal or auditary symbols;
hence words and sentences are indispensable in the
remembrance of God, if the mind is not eatirely lost
in a visualiz:d form. Thinking i»s sub-vocal speech
mostly; and ideas and words are Intimately con-
gected. In continuous meditation an uabroken
-series of words and passages are, therefore, necessary.
The employment of language in support of medita-
tion 1s what is meant by Sravapa and Kirtana ; these
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are mutvally dependent because speaking without
hearing and hearing without speaking are plainly
impossible. Both speaking and hearing may be done
-cither by the same person or differept persons.
Speech employed for sustained meditation may also
be loud or silent. BEven in silent meditation a kiad
of internal Sravana and Kirtasa will be going on;
only the samo person is the speaker as well as the
bearer in this case. When the Kirtana and Sravana
are conducted in company the group must be of
unanimous intent. FAMTH TEATARNY TETRTAH |
qatena ° mgnd fdgan—Reflection on the
Truth, mutual instruction, aad sabsorption, in
it form the spiritual discipline, PaRicadasi; Cf.
also Bg. X. 9. These verbal aids desigaed to
draw the mind to the Divine and keep it intent on
Him takes various forms. It may be study of
scriptares or enquiry iato the texts that expound
Divine truths. Sometimes it may take the form of
composing and singing songs and hymnus,or producing
other kinds of religious literature purely for devotio-
nal purposes aad not for profit. Vydsa’s composing
of Bhag. under the iastruction of Narada and Suka's
reciting it to Parikgit may be taken as examples. The
cfficasy of Sankirtana and Sravana are thus referred
10 in Bhag. X. 90. 49 and 501 ‘One who seeks to
devejop devotion to His feet should listen to acceunts

of the deeds that wear away all enslaving Karma,
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of the feremost of the Yadus—the deeds which
accord with the sportful forms which the Supreme
Béing assumes for the purpose of protecting the
righte'ouo life taught by Him. By virtue of the
devotion which grows every hour and minute by
Hstening to, the singing of, and constant contempla-
tion of, Mukunda’s glorious stories, martal man
attains His abode which is beyond the range of
Yama's inevitable force and for whose sake even
kings loft inhabited places and retired to the forest.*
Bhag. XI1. 4. 40 says: * To a man tossed and distres-
sed In the wild fire of various sorrows and intent on
crossing the impassable sea of Sarasidra there is no
raft other than constant listening to, and drinking of,
the exeellent essence of the sportfui activities of the
Almighty Lord Purusottama.” Bhag. II. 1. 5. says :
* Therefore, O Bharata, Harl, the Lord aand protector
and sou! of all, must be heard and sung and remem-
bered by those who wisk to be free from all fear®.
(Vide also ib. 1. 5. 22; XI. 3. 31; XIIL. 12. 47 to 65).

Often Kirtana may consist only in the thoughtful
repetition of various divine names, formulas, or
symbslic syllables. It is accepted by spiritual adapts
that repetition of the Mantras ferm the highest help
to meditation. The Yogasikhopanigad 11. 8 says: gaag

oKL TEEAARIN | FEARRYSTY AW, ARenAvsR

Tt u Since reflection and saving power are conndcted
with the ¢ holy formula * and also because it forms
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the abode of Brahmsn and helpful in realizing God
it is enlled Mantra. Suoch Manizas may censist of
a single ayllable, a word or words, a single verse,
or even a number of them; the last type Is
salleda mwwr=x. These Mantras are very impor-
tans, and their repetition is what is generally
known as Japs. To call on God by His hallowed
names is as old as religion. Desirous of obtaining
gealization, says the Vedic Maantra, only take the
nameo of the Lord, the great— sit @ o=y I
g e | A Ry gafi worad 0 Rev. L 156, 3.
The same verse occurs in the Yajv. also with the
varlaton 3¢ for ¥, in the second line. The Sam,
IL. 2. 9. 2. seaces 3 We use no sacrificial stakes, we slay
no victims, we wership entirely by repeating Mantras
—af% ¥ whafx o« F Qe aeEyer qoae
Ramapiirvatdpani Upd., 1. 4, declares that Rima
established the path of Righteousness b)‘v His deeds
and the path of knowledge by His name—wirl
ARAT WAAW A AT | TG AT O A
g g )| The Yogaciidamanyupanigad, 87, »8, empha-
sizes the value of constant Japa for self purification
and realizatios—earar erondiiedr TgST FeEETR T ¢ AAQT
ot aert SORAARMRAY | gRerfcrgRIRr dt wle ok
AT 7 v Rord qiw qoosfenarar | The MbA. also
. says that the aspirant reaches the highest by Japa—

frd wrt ¥ wmnfRen | axegs dniy
12
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swaar wrgs: g 0 The various religious practices
prescribed in the Srutis which are hemmed in by all
kinds of rules and restrictions cannot be donec by
all. Therefore by giving up such practices and
merely repeating the Name of God one attains
everything—Rfaafeshs mewt  gR-FRFRaRE
or Medq sefewaR Ren @ weRw ek R
FHETRY FArearsAqg) Brahvaip.  All these passages
reveal wbat a high place the sages of antiquity gave
to the divine name. Buddhism, Christianity, and
Islim also have the same consideration for the
Divine Name. °Let them also that love thy name
be joyful in thee® The Pslams, 5. 11. ° Give unto
the Lord the glory due to his name®’, Ib 29. 2,

¢ O magnify-the Lord with me, .

And let us exalt his name together, ' Ib. 34. 3,4.

¢ Make a Joyful noise untd God, all the earth

Sing forth the glory of his name :

Make his praise glorious. * Ib, 66. 1—3,

* I will lift up my hands in thy name. * Ib. 63, §.

The superiority of JapayajHa is noticed by the

sages who composed the Smrtis again and again.
Says Vasistha: ¥ qimrmiaad Afayeafea: | o 3
XATFW &t AdF Doy 0 Mau. 11, 86 says: R
woaret st quRri: | Suiy Wit g el Ae:
T W These statements make it clear that Jipa is
superior to all burnt sacrifies and other Vedic rites,



Su. 37 CATHOLICITY OF JAPA ¥

and that even in Japa mental repitition is most
effective. Yama states that Japa is the most excele
ieat sacrifice—wrayeg qmat IGaA: &F: | Padmp.
says: IM-Y: e §: el i ¥ o @
IFE &t AgPa Seeig o Ufanas states 5 grra,
FAYR TN qUNY, AT I7: | The Tantrasira sums
up by stating 1 wafer Roiws: akaewd wdw | adwaly
gyat agasd AgrEs: -A spiritual aspirant intent on
Japa will get the result of all sacrifices. ety g
SR o e G | gatey o Fafy el o
FoqQ w—=-A spiritual man attains his goal through
. Japa alone whatever else he may perform or not.
Mnu, 11, 87. wveg a¥<irea: qORTt IS |—affaa «
qaAt  Say: S9qqd--Japa is the most excellent
Dharma ; for it involves no injury to any creature.
Mbh. Bhisma emphasizes this while relating to
Yudhigthira the Thousand Names. Saikara, in
commenting on the passage, observes —fgaTRgEN-
FIEETTRUSSIRPAA T srog — The
superiority of Japas is based on its freedom from
dependence on any other persons, particular objects,
time or place, or other requircments as well as the
fact that no injury is involved in it as in other
sacrifices. Mereover while other Yajllas are mot
permitted for all, Japa can bo practised dy all
irrespective of age, sex, caste, and stages of life,
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at all times and in all places in one form or other.
There is another advantage also in repeating Divine
Names ; it does mot stand in need of any special
instraction frem anybody elze—gRuPivena Avdw:
et Reg mifr @ & ewrengRd R
Brakmandap. ; also sce Brahp. 1.97. 166. There is.
00 necebsity for any observance of ceremonial purity
in repeating Lord’s name—aqmigq@ mmfy @¥qy
iR awlt W a@ afieslt e gft: 0 Dakgas-
mrti. & P/ AT XA A4XAY GYQ 11 —says the
Vai sampapanasarhita. 5 Xgeiafran: ravraffedT: |1
ot eP§TRT AT AR Jewd-—Vaisvanarasmrti.
Specificatiens of place and time are given only to
belp certain individuals ; for instance, the Prapafi-
casara says 3 wgEhIadnfey agmAtefEt ¥ @Rt
AR frw F 91 98 Aoidd a1 ge T 1 These
directions are in no way a bar to the general
principal that one may practise whatever one gets
concentration—ySwmen  oxRSwE  Bsk. IV. L. 11.
No doubt in the begioning, says Sri Ramskrypa, a
man shonld try to concentrate his mind in a lonely
place to avoid distraction ; but when he has gained
the power of mental concentration by constant
practice, his mind will always rise above his environ-
ment and rsst in God wher¢ver he might stay.

T JOAR 7 awowS eArad@—In a solitary place

protected from distraction Japa should be practised,
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Kurmap. Angiras also says : segwiRy ¥ gy 94w

frgesa ) sanfy « gawify A we weaen 1—Gifts
given without making it public, knowledge acquired
without vanity, and Japa done in secrecy will de
infinitely potent in their result.

Regarding the varieties of Japa and their descrip-
tion we get these statements in Smrti works : et

sy @9d AY fqd@wa | afwea sagw
AMaRfE: @ | Faot SeagEt 3 Wige-
W | IgeErTERe: WY T | AR
AN AUAY: @ ARG | TRRA=EARedE
srarea, e e g iy @ a9: &0
frar agginat quig 3 QO W | AeaeE-
ATE ANE AqTSAA ) A RIS TAT-
A A | W ARG ORI SERRRE: 8
IR qqaiy g | g g -
vl fradefgamey 1 wogg Bife: dw: @
QuITigATTE: || IWZIigeFe: STERN wwE: o
AT N WA A @ | g
A T qEAa: e2d: i

The import of these passages is that Japa oan be
. performed in three ways: Loudly, uttering to oneself,
and repeating merely in mind without the least
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movement of vocal organs. If the effcacy of loud
utterance Is one unit, that of uttering a little loud is
ten, of muttering to oneself with the movement of
lips a hundred, and of repedting in thought alone
without vocal movement a thousand units. Of these
it is Ddetter for beginners to degin with loud repeti-
tion. It is only after long practice that one can do
the Upiithéu, and with still greater practice, the
Mianasa. The mental Japa Is the most efficacious
of all. Itis this mental Japa that one can praciice
always even when the hands are employed otherwise.
There is, however, a danger in monotonously repea-
ting Mantras mentally for a long time while sitting
quiet. The mind becoming stilled, there is a likeli-
hood of one’s getting asleep unconsciously. It is
therefore advisable for beginners whenever and
wherever possible to bave recourse to loud chanting,
which keeps them quite awake and attentive to the
object which they meditate upon. That is why we
find Sr1 Ramakrsns, Caitanyadeva, and other saints
laying such great emphasis on loud chanting or-
Ssnkirtana. The dangerof sleep is much less when
the singing is dono in congregation. An assembly
of devotees creates a special atmosphere favourable
to meditaion. Devotional music is also helpful in
concentrating the mind. Thus mass prayers and
congregational music are lnahly beneficial for be.m-
ners. Among the other conditions noticed in the
scriptures for ensuring success in Japa, there are
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some negative as well as positive directions which are
helpful. The Prapaficasdra says that one shold have
a light stomach, and should have had sound sleep,
before one sits for meditetion on & proper seat in an
equable spot, with closed eyes and turning to the
east—geiReraT:  gagamhmiRs:  ggRasad
i = dalfn ) cfagsde g} ¥ e
fnfifrrfradter: wRRRaE sege: u waif st feng
frare asiaft gflnr 71 W AqersTfidfze: qwnneTE-
=ay @A, &g I Let him sit straight with the palms
of the hands placed in the lap, right over the left,
well stretched; let him have his mind and sensesslert
and calm aod remember that he is a harmonious and
undistracted agent performing the act of Japa and
meditation. The aspirant must ot be nodding his
head and exposing the teeth; he must repe-t distinctly
and clearly—ercriafely gameded odq | 7 -
NoQsid =17 ¥7 gwredz | Saikha. Bhiradvija says
that Japa is adversely affected by spitting, yawaiog,
getting angry, feeling sleepy or hungry, as well as by
inadvertence, and seecing low and sinful people
— il rRaRmeagaaen: | qRraEase Y
wokfor: || Restraint of the mind, purity, silence,
reflecting on the meaning, freedom from distraction,
and absenee of indifference are the causes that
contribute to suocess in Japa—ga: gt v NN

wemrirReRTaR | s ke wrrdRifdow: ) Brhaispati,
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1

Agsin while doing Japa one should net be pacing
about, lsughing, looking at someone by the side,
leaning on a wall, talking in the middle, having tue
head covered, placing ore foot er hand over the
other, leaving the mind to wauder about. and uttering
aloud so that others may hear—g s & X 91 &
PEATREYT, \ TGN T wory, W o Wy |
% 9g1 wgareg A W R aw sl T W enfgran: 1 =
Yo sQa 1 Vydsa. The Smrticandrika says tnat
Japa and other religious duties done wrile ranning,
standing, and doing seme other work along wit~ it
or aumbering on the sacred thread xre fruitlesss
—aAaRITNT WSSl S Y 1 Gew! YMeddy
aqQafk fswaq || Some otaer helpful practices pused
on tradition are :—ygRr® ™ ¢ qwaf @R aF 7
SSTLIAW: WA THA TR | sTarents 7 et
mo | wgenafiad T SR odw g u Sapdilpasmyti,
TG @k g g1 NTHAY s ) Marl:i Rk ¥
Adle: @R aNRY woAr ) snidwrk ge @y o
fepssay @ Yogiyajhavalkya. Of these some rufes are
very necessary; for instamce, seated posture. If Japa
is done while standing or walking attention will be
distracted by the strain of the muscles, and if it
is done lying down one may easily go to sleep.
So Bséz, IV. I. 7 says that concentration can be
better had in a ssated postare. One has to
meditate on his chosen Ideal as his very own
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Self while doing Japa, Bs2. IV. 1. 3. The
Chand. 11. 22, 2 says! Wl SFI(L WSAW: STRT—
Coatemplatiog in the mind, one should repeat
the Mantra vigilantly. Hence to get perfection in
Japa one should know the meaning and Deity
ensouled io the Mantra— #=1Y ae¥a=§ @ 7 s fy
qs: | gregANRsh aw wo ARyl 0 AFAEEaRTeg
gefimdEa | qoad q@ofr  weat Rifagsy o
Mahanirvanatantra 111. 31, 38, This leads us to the
aecessity of the knowledge of the msaning of the
Mantra and the need of its repetition several times.

Although it is often stated that a single utterance
of the mame is sufficient to save ome, it is safer to
remember that it is only an exaggeration to createfaith
in the efficacy of Japa, as Japa itself means repetition.
if the above claim were true, then every one would
have been saved long ago. It may be true that one
proper utterance of the name with the proper spirit
:and Sraddhd may be sufficient te save the most
highly qualified aspirants. But ifa person finds out
the sweetness of the Divine name, he will not
cenounce it oven afler realization. Therefore, if &
man gives up repetition after the first utterance, we
may take it for granted that he has not done the Japa
properly. and that he has net realized the sweetness

. of it. This claim of the Bhakti school is something
like the claim of Saikara that the Mahivikya
meed be heard only once in the case ef highly



186 FAULTS TO BE AVOIDED IN JAPA Sn, 37

qualified aspirants. But Safkara himself qualifies
‘his own claim later on in his Bh3gya on Bsk 1V, 1.
1 & 2, where he says that in the case of ordinary
aspirants repetition must be continued until perfec-
tion is reached. Therefore Japa and Sanakirtana
must be done repeatedly and zealously, for itis
only repetition of words that can support repetition
of ideas continuously. This point is made clear in
Ssd. 75, where it is argued: ‘If you say that this
wiil result in the non-performanse of severe austeri-
ties and penances which are prescribed for heinous
sins, we reply. not so, becaust of its constant
performance till death.” This makes.it quite clear
that Japa and chanting must be repeated till they
produce the desired effect. Even those who think
that a single utterance of the name is enough to
produce the desired effect, admit that such effect
is not produced in all cases. They attridute this.
failure not to the inefficacy of the utterance but to
the presence of obstructions in the shaps of Prara-
bdba and Nidm3paridha, The Namaparidhas (the
ten faults in Japa) are mentined in Padp. where
Sanatkumira instructs Nirada., It is summarized

in the following verse: gffexr gfiy TIR&WTwYr WS-
Aielt: sermraRrawRRrsfidarsriagam: « el
AT T qafat: oy amfr dew I o

MAAUAT X & It is also said that these sins can be
got over by continuous Japa alone for a long time—
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ARMAIIETA T AN | SRwAysfy ar-dan-
qfel; =1 This is an admission of the necessity of
repetition.

Yet another question of great importance Is
whether Japa should be done consclously and intelli~
gontly with full knowledge of the meaning of the:
Mantras and faith in their efficacy before it becomes
spiritually effective. Some Bhaktas believe that
even unintelligent and unconscious utterance of”
the name of God is sufficient for salvation (Vide
Bhag. VI. 2. 18). The story of Ajamila is also quated
in support of this view. But the story of Ajamila is
given in illustration of another poiny altogether,
mentioned in Bh2g. VI. 1. 19. This verse speaks.
of the efficacy of the remembrance of the Lord, and
not of an unintelligent utterance of a mere word. The
verse succeeding the one referred to also makes It
clear that the story should be taken only as an
illustration of this principle. What happened in his
case is that he was reminded of God and His grace
as a result of a casuasl utterance of the name of
the Lord, and that iy was the devotion engendered
by this rememebrance that saved him. It is also
described later on in the ssme book how he per-
formed intense Tapas and realized God. If a casnal
utterance could have saved him, there would have
been no necessity for his subsepuent sqiritual prac-
tices noted In Bhag. VI. 2. 40-44. The purpose of
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the story Is again given in the concluding verse of
‘the same chapter, where it is stated that jt Is means
to show what an efficacy Japa with proper faith
must have, if mere nteranse, like that of Ajimils,
hes so much power! It {s only a Pariinic emphasis
-on the cfieacy of the repetition and remembrance
of God’s name. The story of Ajimila eomes In
the Skp. also in a slightly varied form. There alse
it is made clear that it was the Bhakti thay resulted
from remembdrance of the Lord that saved him.

ARG ATl ST | O Rl 3%
AR, I

We shall new consider the question whether
knowledge of the meaning of the texts used for Japa
is necessary. Speaking about the efficasy of Prana-
vajapa, Chand. 1. 1. 10, says :* Both perform spiriveal
practices—he who knows and he who does not know,
But knowledge and ignorance are different in their
effects. That alene which is performed with
knowledge, faith, and meditation, becomes spiritually
effective —3lt g TRMAC L qw 7 A o g
e e T 7 gt SRy sgavPEg ake didvat
-wqfy \ It Is again emphasized by Yiska in his
Nirokta : cqmey wrog: Renqeder 3% 7 Rl
A\ NSAY: T Fols TEAGY @ ATCAR yrRrRngerrsn |
He who repeats 8 Vedic Manira without understan-
Ading its meaning is like an ass carrying & load of
sandal wood ; it knows only the weight of the load
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but does not enjoy the fragrance. The Rgv. verse—
TG &; 7L T Y Y IT Az AL, T AN oy
e ok fre Wiy 9op Suet gUrn—omphasizes the
impsertance of the knowledge of the meaning of the
Mantra. This Vedic idea again occurs in Svet. 1V. 8 3
UL T s AL ¥ afy PG w0
g sty AT & gd1qd 4 Of what avail are
the Vedas to him who does not know the
indestructible highest Ethereal Belog in whom
the Gods and the Vedas reside? Oanly those
who know that are satisfied a=yifdt v SET.

AT, AT | e a6 g A n—-
These words of Hirita also stress the nec:ssity
of knowing the meaning of the Mantras.
as it would otherwise lead to harmful resulss.
Pataiijali's S7. quxveaziraay makes i1 clear that.
Japs must be accompanied by meditation om the
meaning of the Mantra. This however, should not he-
understood to mean that one should be aware of the
grammatical or etymol gical meaniog of all the-
words constitutivg a Mantra before one can be
benefited. It is enoungh if the word enables him, by
virtue of the psychological principle of assoclation
of ideas, to meditate on God and His blessed attri
butes. To any one the real meaning of 8 word is-
only what he understands by it. Thus even if one
does not know the meaning of the Pranava or the
Gayatri as a scholar understands it, it is enough if"
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-one has the notion that these Mantras mean God and
consequently one is reminded of Him when one
repeats the Mantra. _For it is the meditation that
really matters and not the word that helps it. We
may even go to the extent of saying that even if some
Sanskrit or Arabic words really mean something
obscene or indecent to a. scholar, the devotee who
sincerely vses them as a Mantra to remind himself
of God is benefited by such use. It is on this basis
that we can explain how people who repeat Sanskrit
Mantras without understanding their grammatical or
-etymological significance are still benefited.

This leads us to another question, namely, whether
-certain special words have got any unusual efficasy as
advocated by some teachers. There is, however, a
school of thought which believes that the special
_soond of certain Mantras create a special kind of
vibrations in the body and the atmosphere, which
are of special help for spiritval practice. We are
not sure of any such special efficasy. Any word
which enables a man to keep the idea of God
-and his relation to Him in his mind is a Mantra to
him, although it may be only gidbberish to another.
It need not therefore be in any special language,
like Sanskrit, Arabic, er Hebrew, but it may be in
one's own mother tongue. Special Mantras which
have been tested and found to be effective in actual
mse in the past and coming down to us charged with
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-spiritual significance have also an appeal to the mind
of the novice, who is thereby predisposed to have
some faith in its effisasy. These are no mean advan-
tages ; but that supplies no data to conclude that

particular words or particular ianguages have superior
.officasy in themselves.

So long as one has not transcended the limitations
of one’s mind, one cannot meditate on the attribute-
less absolute or Nirgunabrabhman. The mind can
grasp only atuributes, and God {s the repository of
all perfection to a Bhakta. The aspirant has therefore
10 meditate upon the blessed atiributes of God.
Nirada is very particular that only such of the quali-
tles of God as we ourselves wish to acquire should
be meditated upon. Really everything belongs to
Him. If good belongs to nature, evil also belongs
1o it, and to none else. But it is foolish to meditate
upon evil. That is the reason why devotees like
Raméanuja emphasize that the Lord is the repository
of all auspicious qualities, conveniently omitiing as
useless, the darker side of Nature. The Siktas on
the other hand delight in meditating on the darker
gide also. Narada thinks this dangerous and there-
fore advocates meditation only on the blessed
qualities. We bave concrete examples of the danger
.of meditating on the darker side, in the degeneration
of many Vaisnava and Sikta devotees who do not
observe this sane rule. Again, it is made particulasly
<lear that mere physical descriptions of the beauty of



192 ETYMOLOGY OF ‘ BHAGAVAN * Sa. 37

God’s personal form does nos ald one Ia the acquisi-
tion of thc neccssary virtue. It requires therefire
to be emphasized that one should prefer singing and
hearing about the moral and spiritual perfections of
the Lqpd than of His physical beauty.

It is the mental Sravaiia and Kirtana and Japa that
can be comtinued even while one Is engeged in
ordinary activitles of life; for it is these that will
enable one to keep up the continuity of spiritual
practices in spite of apparens dreaks. The continuity
is also provided for in our Smriis by making it
incumbent on the twice-born o repeat various
Mantras when be is attending to varlous daily duties
of life such as eating and bathing, as well as social
funetions like marriage. By this device our scriptures
convert every human activity into spiritual practice.

The word wmqry is very great and significant.
-Bhaga in early Vedic literature meant ° diepenser®,
patron, or gracious lord as applied to the Gods,
especially Savity. Asa qualifying word it was used
to denote diguity, beauty, majesty, or excellence. In
Rgv. 1,164, 40; VII 41.4; X. 60. 12; and Athar,
1L 10. 23 V. 31. 11, the word Bhagavat is used in the
sense ° blissful’. o} ¥ wwr=T: @™M: means * may
we be the repositories of goo& qualities *. In the
Purlnas the word came to denote the Supreme
Divine Reality and as such a synonym of Brahman

and Paramiltman—ygfea aq aeafig: wok a3 gl v
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ARy TenERy RR gevad—Bhag. 1. 2. 11. Thas

the word Bhagavan is the term by which Brabman
or Paramétman is referred to by devotees for the

sake of worship is clear from Vp. VI. §. 6679
FVEEAEAAATGAATATY, | AIsT F -
TR | el fel sqgdfeRog | 8
aw oot O 9 G Dl | ek
qE afgem: 9t g7 | a9 wEgea wWel 9%
ARRA: | AW ATTBACAIAGAR: | T
e oo 7@ 9T | gAY AT TSYE
warqEdnay | Agsgier® aw ¥ mwon B
qamt Aaesey: hid grERa: | ge AgRTen-
S G Aafr Feud | Axq Wasest: qIHCTHO |
IR aur A wERisNgatad: | Aq wafian
FEY THOACTAT G | TAWA GaNe Aieq age:
fim: | gEATRARA ot T gdwon | sefa @
AAF gariafaaraft | @ ¥ AEANY  TwOR-
iISAY: | GEAN WG, geA) W AT
ARGTET AYXAA AT qX AT RaaR-
WEAfaa: | TeAIsA ATINW &4 WIIRE: |
Fwf qad ¥4 ety aR ) AR Rarafiat

13
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9§ U5l AR g
)
Ava: | aessgarem A SJmRR:
“That which 1is _imperceptible, undeeaying,
inconceivable, unborn, inexhaustible, Indestructible ;.
which has neither form, nor hands, nor feet, which is.
almighty, omnipresent, eternal; the cause of al¥
things and without caunse, permeating all, itself un-
penetrated, and from which all things proceed,
that is the object which the wise behold, that Is
Brahman, that is the Supreme State, that fs the
thing spoken of by the Vedas, the infinitely subtle
supreme condition of Vigou. That Essence of the
Supreme is defined by the term Bhagavat; the word
Bhagavat is the denotation of that primeval and eter-
nal God ; and he who fully understands the meaning
of that expression is possessed of holy wisdom, the
sum and substance of the three Vedas. The word
Bhagavat is a convenlent form to be used in the
adoration of tha) Supreme Being, to whom no term
is applicable ; and therefore Bhagavat expresses that
Supreme Spirit which is individual, almighty, and the.
cause of causes of all things. The syllable ¢ bha™
implies the cherisher and supporter of the universe.
By ‘ga’ is understood the leader, impeller, or
creator. The dissyllabic "bhaga® indicates the six
properties—dominion, might, glory, splendour,
wisdom and dispassion. The purport of the syliable
‘va’ is that clemental Spirit in whecih all beings
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exist, and which exists in all belngs. And thus this
'great word Bhagavan 18 the name of Visudeva, who
is one with the Supreme Brahman, and of no one
else. The world therefore, which is the general
denomlination of an aderable objest, is not used in
teference to the supreme in a general signification,
bat a special one. When applied to any other thing
or person it is wsed in its customary or general
import. In the latter caseit may purport one who
knows the origin and end and revolutions of beings
and what is wisdom and what is ignorance. In the
former it denotes wisdom, eaergy, power, domina-
tioa, might, glory, without end and without defeci.”
It is evidens from this citation that primarily the
word stands for the One Supreme Divinity whom
Si1 Ramanuja characterlzes not only as the repository
of the six divine perfections enumerated above,
but also as endowed with the cight attributes
mentioned in Chand III. 14, 2 and .many others—
A REBRT TAEE AT AT AL G RBFINT A7 AT
sereT enAiimrERERTrrelgdhiuiw: defter-
eI e eRT gAY -
dtirrsrraereRsTeTE R R TT T TS g -
qAQUA etc., GeraRaTY. God according to this conoe-
ption is Yqgrw —the repository of all Good qualities.
The last verses from Vp. quoted above stresses this
idea. Riminvja therefore styles Him as possessing
Ubhayalinga (twofold marks)—~freedom from imper-
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fection and abuandance of perfections. Such a des-
cription of God is extremely useful for the wor-
shipper, for he approaches the Divine as an
object of worship. So Sankara also characterizes
the Sagunabrahma as endowed with these six
perfections. Since the word s 1s most aptly

used for the Sopreme Reality as the goal of wor-
ship, by secondary or figurative usage whoever ls
glorieus and venerable, divine aad adorable, is
also addressed by this term. H:znce the incarnations
are also referred (0 as Bhagavdn (Vide Ssa. 50) and
we are asked to worship them. Ramianuja extends
the use of the word to the flve manifestations of
God called Para, Vyidha, Vibhava, Harda, and Arca
and advises us to worship them. As for worship
Ysi. 1. 37 advocates meditation even on the heart of
a man of realization. So human Guarus are also
considered fit to be worshipped in the Svet. VI. 23
and especially in the Purdigas and Agamas. w2 may
consider that the word ‘Bhagavéin’ used in the Su.
may denote all these various objects of worship.
But It s clear from S@. 79 below that Narada is of
opinion that God alone is to be worshipped—a view
strongly supported by Pardfara: sgEESATYRAL:
AR | i Srafadenanali: | qad
7 3 o snfrngaercn: | aftqgem: of ¥ R daw-
AT AP R Agwes:+ aFQ Ty
ATACTID  q0:—No created being is an object



ST, 38 DIVINE GRACE WORKS THROUGH SAINTS 197

of worship, because every cyeature down from
Brahmi s within the reglon of rebirth, ignorance,
and slavery to Kerma. The implication behind such
freedom in the choice of the Ideal of worship and
at the same time restrictions laid down in respect
thereof, seem to be that am aspirant must be
meditating only on the divine perfections whtaever
may be his objects ef worship—Avatiris or Symbols
or God-men or Gurus. The cholce of the word
Bhagavin shows that to Nirada it is these qualities
that matter and not the embodiments. But those
who worship a human Guru should carefully exclude
from thought all his limitations and imperfeetions
due to Prarabdha and think only of his exalted
spiritual states and divine excellences, as otherwise
it may lead to spiritual loss and retrogression. They
should always see God inthe Symbol and never his
human failures.

Siitra 38. g (but) in the SR. shows thatitis an
answer 0 a possible objection, nemely: when we
know from acteal cxperience that many of our
independent efferts do not produce even worldly

offects desired by us, unaided by outside help, how
can we safoly expect that spiritual Realization, which
is sorare, can be had by personal endeavour alone ?
The arswer Is given in this and she following four
aphorisms. Spiritual realization Is primarily due to
to the Gracs' of God working through saints, but
maade availadle to us by our own effort.

1 Great controversy has r: as to the relative impostasce

of grace and self-effort in spiritual life. As a rule thse who
follow the path of knowledge are in favour of self-effort,while
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The word geua; (primarily) deserves attention.
Ewen though we agree with the words of Bg. VI. 43

the followers of the path of devotion always advocate the
necessity of grace. The latter have always felt the grace of
God at every step in their spiritual struggle. But even they
agree that self-effort is also necessary for self-purification and
for enabling grace to manifest itself and be effective. Stutras
35-37 emphasize in what ways active and strenuous self-effort
can be made to achieve the end. According to some Bhaktas
oven this self-effort is powerless as grace alome can give
Realization. They say that self-effort is the result of grace
which predisposes the heart to seck God. Several Vedic
verses show that the Ryis were familiar with the doctrne of
grace. Vide Rgv. I, 156. 2; Brh. IV. 4.24; Kath. 1L 22,

M'ugd II1. 2. 3; 9ver. 11. 6; V. 5; VI. 4. 11.12; Kauy. I11. 8. Bs;
11.3.41,42; 11, 1. 34; II1. 4. 38; Bg. XVIIL. 56, 58, 62; Mbh.
Xil. 340, 16, 17; XII, 337. 20 (These last two passages state
that the revelation of God toman is the greatest of His boons
to him, and that only he can see Niriyana to whom He is
gracious, and not he who relies on self-effort alone.) Bhag,
1L 7. 42; IIL. 13.49:° VIIL. 22. 11, 16, 24, 26; X. 80.6; ete.
While inaisting on the fact that grace alone can save man, the
scriptures are also unanimous in declaring that the Lord has
no partiality to His devotees and that Ho showers his grace
equally on all. In order to justify the fact that it isonly a
few who are actually beneflted, the devotees fall dack on the
doctrine that even thoughthe Lord’s grace is equally
available to all, through his own fauit man does not take
advantage of it. It is not the fault of the sunif one shutting
up within a room does not get light ; nor is it the fault of the
fire if it warms only one who is near it. One cannot level the
chargethat the wish-fulfilling celestial tree confers its bounty
only upon-those who approach it and ask for benefits. It is
one's own Karma that enables one to secure divine grace. By
making efforts in an improper direction man is deprived of
divine grace; but when the obstacles on the path of grace
are removed by fresh efforts in the right direction, he gets
grace once again. Thus self-effort is still needed to remove
the hindrances brought about by past deeds ; but primarily
it is the. Lord’s grace that saves and nothing else. The
Bhakta’s mind considers that even the pains and sufferings
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dhat we may geta patural ioclination towards, and
taste for a higher life as a result of our spiritoal

-Are messages from the Beloved and as such evidence of His
grace. Just as the extreme school of Bhaktas would say that
oven self-offort is made possible only by the Lord’s grace,
the extreme school of Jikinins, en the other hand, would
stress that grace is only & pious imagination of the emotional
devotees. Acoording to them, it is only the weak and
mean-apirited that rely upon external help, throwing the
‘burden of their own responsibilities on the shoulders of
-gsomeone else. Man can make or mar_himself without any
extornal help, for he alone is the architect of his fortune.
“They say, no God can help anybody against himself; for, if
it were otherwise, consistent with His gracious nature, God
would have uveci every sinner long ago. It would be smal}
praise, if the omnipotence of God’s grace could be thwarted
by the frailitles of man. Vide Atreya: The Philosopny of
Yogavasistha, pp. 126-133, T.P.H.. Adyar. Sadkara commen-
ting on Bsi. IL. 3. 41. emphasizes both—tad anugrahahetuke-
naiva vijiianena mokgsa-siddhir bhavitum arhati. Similarly
Nirada tooaddears to have in view the necessity of coopera-
tion between self-effort and divine grace. Szint Nammalvar
is reported to have asked Ged why all men sre not saved by
His grace, and to have got the reply from the ! ord that since
man is endowed with a free will God woud wait to sce man’s
predeliction for Him. The saint, it is said, retorted that
-gven this predeliction can be generated by the Lord Himself.
After the Mahabharata war Utaska met Sc1 Krspa and took
him to ta k for the huge massacre, AMbh. XII, 53, When
Krsna defended himself by saying that he agreed to war only
-when he had found the utter impossihility of redeeming the
‘Kauravas. Utaika retorted that as the Eternal Ruler of the
hearts of men he could have even manipulated their minds.
Krgpa replied that since thev had their free will hs could not
coerce it and had to wait till of its own accord the predelic-
-tion for God evolved from it. *Thesame all-merciful Bei
desires to call us to our origin, provided we have the happi-
-ness and wisdom not to flee from the arms of infinite goodness
and mercy . . . . Though God designed in creating them to
bave them a free will by which they might choose be'ween
0od and evi), He also resolved to create them in original
_justice that they might have reason to reproach themselves
alone. if they forfeited eternal glory, ... Yes, my God,
Thou art infinetly good. Thon only abandonest those who
4orsake. Thee. Thou wouldst never withdraw Thy grace from
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practices in a previous life, proper stimulus from
outside is almost invariably necessary to stir up
these latent tendencles. To many, this first spicitual
awakening comes only through another perfected soul,
8 Guru. If we look at the history of various spiritual
movements in the world, we see how every one of
them was started under the soul-stirring spiritual
inspairation of 2 man of realization, and how the
spiritual fire in the organization is kept up by a
succession of highly spiritual men. Even the Incar-
nations, prophets, and Messiahs had their first
awakening from contact with such Gurus. Madhu-
sudana Sarasvatl takes Nirada’s case as typlcal
and gives the firss place in spiritual life to the service
of saints. The necessity for service of saints and
sages is referroed toin Bg. IV. 34 Mund1.2. 12 & 13;
Chand. IV, 9.3, VI 14.2 and Kath.11. 8 & 9 and
Bhag. XI. 10. 5 also. It is this spiritual rebirth that
is effected by the grace of a great soul, which makes
one a Dvija or ‘twice-born.” Manu goes to the
extent of saying that such a Guru is superior even-
to one's natural fatber. (Vide Mnu, II. 147 & 148.)

us if we were not the first to flee frem Thee and refuse Thee
dominion of our hearts’—~Francis de Sales: Treatise on the
Leve of God, Cf. also * Ask and it ahall be given you, seck
and you shall find, knock and it shall be opened unto you’
Masthew, VII. 7. Thus, although at first sight there is an
frreconcilable oppositien between the doctstne of self-effort,
usually known as dostrine of free-will, and the doctrine of
ace, writers on Bhakti everywhere have found no difficulty

1 reonciling both to their satisfaction. Some explain thatt:
thelaw of Karma is an ur:t of grace, as the Omnipotent God
would otherwise be interfering with the individual’s freedom
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One would do well therefore tobe on the look out
for a perfected soul and when one finds him to
accept him as one’s Guru and place oneself unreser-
vedly under his influence and guidance. But it is
quite possible for one to come under the spirisval’
influence of another without his belog conscieus of
it and without any deliberate desire or intentien on
his part, nay, sometimes even in spite of his desire
not to be so influenced. It is not seldem that we

find that those who come to scoff remain to pray.
This is due to the sudtle influence which only the
saints can exert on those who eome in contact with
them. Emerson speaks of this influence in his essay
on ‘Uses of Great Men® thusi ‘It costs a beawdiful
person no exertion to paint hes image on our eyes.
It costs no more for the wise soul to coavey his
quality to other men ... With the great, eur thouhgts
and manners become equally great. These meeds
bus one wise man in a company and al! are wise—so
rapid 1s the contagion . .. . Great men are a collyrium
to clear one’s eyes of egotism. This ia the key to
the power of great men-—their spirit diffuses itself.”

Bhag, VII.5.32,V.5.2.and V. 12. 11 state that

sorvice as the feet of the great is the one means to

and He does not want toforce the Jiva to do anythiag »gainst
its ewn likes and dislikes. Others say that grace is only one:
aspect of Karma; it is only right under the law of Karma,
that good acts such as love of God and self-surrender must
have their result namely, grace of God. So they treas -
as only an exception which proves the universality the
law of Karma. All accept both the doctrines and sallow each:
its own sphore of influence.
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final emancipation. - In Bhag. IV. 21. 39 Prthu
-exhorts his subjects to resort to the great souls, as by
their worship alone the Lord is pleased. Bhagaviin
himself devotes an entire chapter (Bhag. XI. 12) to
-describe the glories of such godly company. (Vide
aiso Bhag. XI. 2. 30; XI. 26. 31. & 32.) The Brhan-
-na-adiyapuranaIV. 83 & 37 says: Bhakti is born from
-contact with the devotees. Just as the sun dlspels
-external darkness, the devotees dispel internal ignor-
ance by their advice and teachings. The various steps
by which this contact with the great souls leads to
the highest Bhaktiare stated in the Bhakti-rasdyana
‘1. 32 to 34. Association with holy men, leads to
Bhakt! through Sraddbd or faith. The same Is
-.corrobrated by Kapila in Bhag. I11. 25. 25 to 27.
Even the man who is prone to doubt comes ‘to
‘believe in the possibility and practicability of realiz-
-ation by coming face to face witha llving embodiment
‘of the scriptural teachings. Faith is forced upon
-even a sceptic. To sum up, holy company helps a
man to free himself from temptations, gives him
-opportunities for hearing and learning about spiritual
-realities, creates falth even in a sceptic mind, and
-sustains one in all efforts directed towards realization.

The Siddha does not stand in need of anything for
-himself, because he has attained the highest that
«can be attained. He need not worry himself with
sthe fate of others. But still his heart bleeds
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for his less fortunate brethren struggling in the
ocean of Sathséira. It is indeed gracious on his part
40 undertake various activities merely for the good
of the world. Often we sce that these selfless souls
are so very anxious to communicate the results of
their realizations to others, that they actusally go
aboul in search of deserving disciples and help
them in various ways to attain the same realization :
‘but people are not 80 anxious to come to them!
See Tait. 1. 4, 2. and lives of Jesus, Buddha, Moham-
med, and Rimakrypa.

And who are these greatsouls? ‘I count hima
great man ,’ says Emerson, ‘who inhabits a higher
sphere of thought into which ether men rise with
labour and difficulty. He is great who is what
he is from nature mnd who never reminds us of
others.” ‘Him I call a Mahdtm8 whose heart
bleeds for the poor,’ says Swiami Vivekiinananda. Bg.
I1. 55-72; XII. 13-20. Bhag. IIl. 25.21-24; V.S§.
28; XI. 2. 45-55; XI. 10, 5-7; XI. 11.29-33;
"XI. 26. 271 Vivekacidamani 33. 37 & 383 and many
other passages describe the nature of the Siddhus
whom one may safely resort to for spiritual help.
Swimi Vivekdnanda says that one should be very
careful in one’s choice of a Guru. He glves the
.qualifications of a proper Guru in his Addresson
Bhaktiyoga as sinlessness, unselfishness, and knowing
the spirit of the scriptures. Vedantadedika has
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beautifully summarized the qualfications of a proper
QGuru and the reason for worshipping him in his
Nyasavimsati in swo beautiful verses thus: R
WyrRR Reaay Aift swfl wEwr wway

Ry e aay, | enEEiRgs  RaRwand
d¥eg 7y snfo® wRent eecRat ¥ed s 0
ST AT R TEH ARG, AR~
aRaean ReqeRerma | Rrerggradens e fid-
e aRcIgESIReT XA wgaE: a
Sece also Advayatarakepanigad : gl Jgaea
A e Dod Pafma g Raers: I )
gEafFaaIgE: gEw frdwa: o

The particle a7 in the S@. shows that the help
that wereceive -from perfected somls is in ths last
analysis due only to the grace of God Himself, It
is net meant to make God’s grace an alternative to
the grase of saints. For the devoiees, who have
surrendered themselves completely to the Lord, bave
no will of their own. They are bui the instruments
made use of dy the Divine wlll to carry out Its own
inscruteble purposes, which include the saving of
deserving souls. Thercfore what appears to dbe due
to the grace of devotees may more properly be
considered as duc te the -grace of God Himself.
Only two alternative explanations are given of the
same phenomenon, the latter of which is truer than
the first. This is made clear in the next three Satras.
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(wmEepnear;) God’s mercy is infinite and is per-
petually flowing towards mankind, and this help
rendered to deserving souls through devotees, is only
one of the many ways in which His grace manifests
itself. God's grace manifests itself in various other
wayps alse, according to Hindu theists. For instance,
the very act of creation, at the beginning of a
cycle, is for glving an opportunity to Jivas to
struggle again to attaln Him. Destruction of the
world, at the end of the cycle, is to save them from
themselves by depriving them, temporarily of thelr
instruments of doing evil, and to give them a)me
rest from the incessant struggle in Samsira. Pro-
mulgation of knowledge through the Veda, revealed
to Brahma and other Rals, is to enable the Jivas to
know and adopt the proper methods of realizing
Him. He Himself comes dowaand takes human
shape for teaching Dharma and fer providing a
realizable ideal for the Jivas, destroying obstacles in
their way and enabling them to enjoy His company,
The provision made in the divine scheme for
cancellation of all previous Karmas as a result of
continuous meditation is also another aspect of His
grace. Gift of Buddhlyoga to those who meditate
upon Him, gift of fruits even for unintentional good
acts, help in difficulties, correction when the Bhakta

gets concelted, making Himeelf available to man in
various forms such as images, Pratikas, Vibhatls,
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and the Jike, and mixing with persons who are very_
goferior to Him during mis Incarnation, are other
aspects of the grace described in deveotional litera«
ture. The very inexorable law of Karma s only due
to his grace; for He thereby gives ample freedom to

fndividuals to work out their own salvation as they

think best without external interference. In fact all

the troubles and tribulations of Sathsiira are meant:
only to wean those who go astray, from their evil

.ways, just as a loving parent puts obstacles in the

ways of his children ruining themselves. Thus, to

the devotional mind everythiag that happens is due

to His infinite grace, and is meant only to bring the

Jivas nearer and nearer to Him. The most important

manifestation of His grace, however, is that inner

urge ror perfection that is present in every one of us,

-which makes us discontented with eveything worldly

and thus leads us higher and higher, step by step,

until we reach the goal in the long run.

That after all it is the Lord’s grace that saves us
is clear from the life of many great Bhaktas like the
Avadhata described in Bhag, XI. /. 32, 35 ; XI. II. 32,
The stimulus may be supplied not only by another
human personality, but also by any phenomenen of
nature. It is a universal law of nature that a deserving.
soul shall not suffer for want of help. ‘As soon as
the field Is ready the seed must come. As soon as
the soul wants religion, the transmitter of religious
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force must come. The secking sinner meets the-
seeking saviour. When the power that attracts in the
recelving soul is full and ripe, the power which
answers to the attraction must come.” On the other
hand, unless one Is sufficiently ready, no power on
earth can help one. It is not sufficient if the seed
alone is good, the field also must be well-ploughed
and manured before a good crop can be raised.
Christ’s parable of the sower (Mart, XII. 3-9) and
the saying ‘Neither cast ye your pearls before swine:
(Luke. VII. 6)° illustrate this point. ‘The speaker
of religion must be wonderful ,* says kagh. II. 7,
‘so must the hearer be.” The seed need not come
always in the form of a formal initiation from the
teacher. Tie real teacher of everyone is his own
Higher Self or God (Cf. Bhag. XI.7.20;19.43:—
AN JRRT geRe AT | 93 sergTgaTeat -
samgiead | and also wgds§ | and Bg. VI §,
IEWRAE  AreAraagagdq)  The ordinary human
teachers are ooly different conduit pipes carrying the
spiritnal inspiration from the same source which is
God. Ifthe disciple has made himself fi¢ by self-
effort, the Higer Self, always working for his better«
ment from inside, can save him even without the
help of an external Guru or even with an inferlor
Guru. SrI Ramakyyna remarks, ‘God alone is the
guide and Guru of the Universe. He who can
himself approach God with sincerity, earnest prayer,
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and deep longing, nmeeds no Guru. But such deep
-yearning of the soul is very rare ; hence the necessity
for a Gurs. When going to a strange country, one
must abide by the difections of the guide who
kaows the way. The broom, though a contemptible
thing, removes the dust and dirt of the street.®
Every human being who has helped us spiritually
must be paild divine honours, see Bhag. XI. 17, 27 ;
XL 18. 39; & XI. 27. 9, Mauu also says: oe7 a1 g
1 T@ YIAIGUR 72 | T 3% R, adtafera qar—
1. 149, Even though one may get God’s help through
an laferjor chanael it is not always safe to worship
such imperfoct teachers as mere men forgetting the
Divine in them. There 18 no danger in completely
surrendering oneself to a Gura who is a man of
perfect God-realization and implicitly obeying him.
Such complete surrender to lesser teachers may not
be always advisable. ' Their instruction and com-
mands are better tested in the lght of the teachings
.of the prophets, sages, and Incarnations of the past
and time-old scriptures before they are accepted in
Joto, If there is conflict detween the two it would
be better to discuss the entire matter with | the
spiritual guide himself until one is convinced of the
correctaess of his instrucrtons. So the Yogakupdalyu-
panigad, 2. 2, says: e R waAg§ JRsy «
AT¥9Y: — Even the teachers cannot Instruct perfectly
withous the help of the scripture. Since the suitable-
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nens of the Guru Is to be understood by the disciple,
the latter is the Guru of the Guru himself, says
another Upanisad—qdfrrarfigrar oy adisRr gO&w: ¢
If even after suech discussion with a teacher ome
feels convinced that the latter’s directions are
against the scriptures or Dharms as one has voder-
stood it, it is good they are not followed till one is
convinced by further light being thrown on the
problem. In such difficult situations one had better
surrender to one’s own conscience. Though Arjuna,
like a true disciple, surrendered himself to SrI
Krsna and was willing to be guided by him (Bg.
II. 7), Krsna after discussing the entire matter
exherts him (6. XVIII- 62) to use his own reason
and discretion and follow him only If his teachings
were found satisfactory after critisal examlsation.
The implicit obedience that is usually expected of
a disciple is not to the human person threugh whom
God helps, but God Himself, equally present in
both, and Who alone is the real Teacher. If there
is discrepancy it would be better to follow the
Divine than the human Guru. But in spite of such
freedom in thought and action the disclple is to
serve the human Guro with all respect and love.
Raminuja’s repudiation of Y#davaprakidsa’s inter-
pretation of Vedinta and Madhva’s rejection of
Acyutapreksa are classical examples which cannot
otherwise be justified. Again In one’s great admira-

14
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tion for one’s Guru one should not imitate him in
every respect. The true Guru instructs: Follow
only the good deeds of ours—gqame gIRMH T
femb Agauln, Tait.1.11. 2. The Guru and the
disciple being on different levels of spiritual evolu-
tion, what suits the former may not be safe or
possible for the latter ; hence the latter is only to do
what the former allows and commands him to do.
See how beautifully this point is explained by Suka
to Pariksit in Bhag. X. 33. 30-33, Mabnu also makes
the point clear when he says, 7 Naranggta wRyarfa-
%ﬂa‘q | These warnings are absolutely necessary as
many dissiples are likely to copy blindly every action
and behaviour of their teachers withous thinking the
Jeast whether such copying would injure or benefit
them. Again, since Paramitman alone is the true
Guru, the human medlum through which the Divine
help reaches a spiritual aspirant may belong to any
caste, sex, or age. Sankara’s Manisapaiicaka makes
this point crystal clear—wcANgINE AW A
dRgege® @ weRRANEETIEY SaT SRl |
Ak T ¥ ARy wawlie qal Jwedisg T g
ol yRR@miadit @8 1 He who has the firm
realization that his Self ia the pure Consciousness
which permeates all creation, he is my Guru whether
he be a Brihmana or a Capdila—this is my con~
viction. Sages are bora, says Bharadvajaparisista II.
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44, in all wombs; one should not search for the
caste, clan, and the rest’ regarding these soule who
have realized the Lord of their souls- fauaaifanread

M ad@Rg | sefrararaat At R gt
Manu also says: sEwiT: gai  Agwmgarozi |
(Vide, Mnu. 11. 233-241). Examples also are not
wanting. The Avadhita Dattitreya is reported to
bave accepted a fowler and Piiigald, the prostitute, as
Upagurus (Cf. Bhag. XI. 7. 34). The life of Radma-
nuja reveals how eager he was to get Initiation into
the holy word from KaBcipirna, and how he honou-
red as divine incarnations Nammalear, Tiruppina-
ivir, and others. Again as the real Guru is God
Himself and as He works #hrough various agencies,
there i3 no harm in taking instructions from various
teachers in so far as they are helpful and aot mutually
conflicting. Sr1 Rém#nuja learned Ved#nta from
Yadavaprakida, received Paficasamskiras and Dvaya
from Mabapurna, Tirumantra from Gosthipirna,
Caramopéya from Araiyér. Tiruvaymozhi from Mala-
dhara, and Ramdyana from Sri Sailapurpa; and
after all he considered himself as the disciple of
Yamunacérya. Sr1 Ramakrsna also had different
teachers who taught him different spiritual disci-
plines ; but he considered the Divine Motber. as his
allin all. It is explicitly stated : deewta, Jduty ghat
e, ggveay Bhag. XI. 9. 31. Thus in our anxlety to
be true to one Guru we should guard ourselves from
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falling into the fanaticism of discarding helpful light
from other sources or of showing disrespect to other
spiritual personaiities; for all redlly great spiritual
men belong to one authority and derive their power
from one Divine Source. Disrespect to any one
teacher is therefore disrespect to God Himself.

Sitra 39 administers a warning to the unwary and
the lazy not to be misled Into choosing an unsuitable
spiritual guide to whose grace they are likely to leave
everything. Such a danger Is possible because inferior
aspirants are often unwilling to undertake strenuous
spiritual practices by themselves. And men of true
spiritual enlightenment are very rare, géq' as the S&.

puts it. It is only one in a thousand, says Bg. V1l.
3, that struggles for spiritual realization, and even
among such aspirants only one In a thousand realizes
the Divine in truth. Apart from the paucity of great
souls, other circumstances like distance, fllness,
poverty, and opposition of relatives and friends add
to the difficulty of approaching a perfect guide.
Beosides there is yet another difficulty: just as there
is the chancs of belng duped by a false spiritnal
guide, so also there is the likelihood of failing to-
recognize a really worthy spiritual guide cven after
ecoming into contact with him ; for great souls gene-
' rally hide their greatness ; and unless one has earaed
by one’s own effort and sincerity the fitness ta receive
their grace it will be impossible to recoguize them.
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The behaviour of such perfect souls may even repel
the careless aspirant by ils queerness, as stated in
S8. 6 and Bhag. XI. 2. 40; XI. 18, 29 as well as Bsit
III. 4. 50. Tt is in view of these obstacles that
contact with perfectly illumined souls is said to accrue
only from the religious merit earned by strequous
endeavour in the present life or previous ones. This
is hinted in Bg. VII. 28 and Kagh. I11. 14. The lazy
and indoleat have therefore no chance ; for contact
with perfect souls is the outcome of earnest spiritunal
struggle. sprey in the text implies the subtle and

incomprehensible nature of the contact with a perfect
Guru. It is only seldom that a perfect Guru accepts
someone as a disciple and gives him spiritual training.
in many casss a true sense of humility would not
allow him to assume the role of 4 teacher, unless
there is the Command from God to dn'such work.
The influence that they shed on the disciple when be
is accepted is subtle and incomprehensibie whether
the latter is aware of it or not. This uncoascious and
unintentienal conversion of one mind by another is
something mysterious. Men are surprised when an
extremely wicked man s suddenly transformed into a
good cltizen for no appareat reason. Such happeaings
result from this subtle influence of saints. Sometimes
this influence is traasmitted through their literatire.
The spiritual waves sot up by a saintly soul often
€ravel along distances of time and soace to receive a
proper ceatre whare they are amplifiad. There are
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also instances of people being influenced by a lookor
touch of perfect souls. The textual word iy again
suggests that it is unerring and infallible in effect.
Once we come into contact with a saint as aresult of
our past merits. our minds are irresistibly pulled
higher and higher, by something like a spirituak
gravitation, towards the ceatre of all attraction,
namely, God. Though this influence may not be con-
sciously felt in the beginning, one subjected to it
cannot help becoming a devotee of the Lord in the
long run. Thus the effect of saintly coatact is unerr-
ing even if the transformation brought about in the
psp.rant is slow and gradual.

Satra 40, suggests that one need not, however,
despair of getting a proper Guru. The guiding' Power
of Providence would take a genuine Guru to a prdper
spiritual aspirant. History has recorded several such
Incidents in which without any previous knowledge a
great Guru bas favoured a fit disciple. Even if the
disciple is not able to recognize the worth of the Guru,
tnc latter, who is an instrument and abode of God,.
casily fiads out and favours the disciple. It is truly
the grace of God that brings this about. It is this
Power of the Lord to liberate bouand souls that is
described as Vidyamaya or Gurudakti. ‘Some desig-
nate this Divine Power as the libsrating wisdom,
Others, O Mother, as the Eiher, others as Bliss.
others as May#, and yet others as the Universe—but



84, 40, 4] DIVINE MERCY TAKES SHAPE AS GURU 215

%
we consider Thee as ths infinite Divine mercy taking
shape as Guru'—fygt qtt sRFEERAET g, W@y
whrRre, R a1 et Regargeak wgarme qng-
orcewnt qeafédw 0 Ambastuti, 27. It is thus this
Divine Power in the aspirant that makes him restless
and sincerely active io his search for a Guru. Tt s
again the same Divine Power that mukes the sai-t
restless to work for the liberation of others. Thus
the Guru and the disciple are brought together by the

Divine behind in a2 mysterious way when the time is
ripe.

Sitra 41. We are allone in God, being His diverse
manifestations. Ha is in the living and non-lving
matter, in saint and sinner. He is not partial to any-
body; His grace is available o all without any
distinction. It is His grace that works at the heart of
all when the urge for higher and higher perfection is
felt. 1Itis the wrong movement on the pirt of man
that obstructs grace working to its logical eand.
Spiritual growth becomes natural and easy when
man’s aspiration for perfection is steady and power-
ful and whea he willingly surrenders his whole being
to the inflow of grace. Man intrudes in and impedes
the path of grace by his own ignorance aund inadver-
tence. The causes that obsiruct grace are the same as
ainqae (dishonouring Divine Name) described in

Vaignava text and grargegfqenar (hindrances to the
dawn of Kaowledge) listed in S#tasamhita Ii1. 6.
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Sotra 42. gq (that) in the S%. refers to rcnunq:-
ation and loving service described in S#%. 36-37, ‘a8
well as the grace of God and godmen that inevitably
manifests itself in their wake. D.vine grace is already
witb us; have only to allowits free play in us by
surrendering ourselves to the Divine completely ; it
will then guide us to our natural birth-right with th®
aid of external stimulus, or without it. External
helps ate only secondary ; they may not work unless
the primary coadition of an unconditonal and sincere
acceptance of the guiding Divine Voice is fully
recognized, and acted up to, by a complete surrender
of individuality and egoistic impulses. This abdica-
tion of the conditioned self or ego is what is to be
effected by spiritual practices. This is what is
called Prapatti or Ny&dsayogi; this is when once
effected, the whole of Nature will supply the external
help and stimulus; for Natare is not ia reality
different from God to whosc grace the aspirant had
surrendered himself. By strenuoansly applying one-
self to the practice of the instructioas in Sis. 35-42
one is sure to gst divine help and inspiration.
Splrituai impulse, as from a Guru, comes to such
a seeker from the whole Nature, which he sees
instinct with God, the truest and best Guru. The
best aspirant is of the type of the Avadhita discri-
bed in Bhag. XI. 8. 9.

Sitra 43. God belng in all creatures and every-
thing, it mast be conceded that wicked and evil
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pgraons as well as objects that excite sordid passions
also are not apart from God. But ome should not
resort to such persons and objects. Though it s
true that God dwells in every place, says Srl
Ramakrgna yet every place is not fit to be visited
k_y’ a man. Oae kind of water may be used for
Washing our feet, another for abluiion, and a third
for drinking, while there are still others unfit even
to be touched. The Deity Nardyana broods over
the water, but every kind of water is not fit for
drinking. An aspirant cannot afford to be careless
about his surroundings and associations. &f§ wiaaft

EAT 71T A|AF Jaq-—only after acquiring the sight
of realization one should see the whole world as God
alone, says the Upanigad. But before realization,
that is, winle one is still an aspirant in the carly stages
of spiritual practice, one should not trust oneself In
the midst of temptations, taking shelte- under the
trite maxim * all is Brahman." Bvery reason, object
and event that stimulates lower passions must be
carefully shunned. Only when one finds it unavoid-
.able, one may summon one’s resources to visualize
God even at the heart of evil. For example, when 2
man or woman, ongaged in spiritual practices finds
himself or herself compelled, by circumstances te
perform unavojdable duty amidst the opposite sex,
he or she may ward off undesirable thoughts by
4rying to see in the other sex embodiments of the
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Divine. The Tantric scriptures advise shem to see
Stva or Rama in all males and Parvatl or Sitd in all
females. The Mahopanigad says: =%} wagwwy:
gor: Ry R ) oaredf e gEeaRfly A3 o
APETHETE O AR @ TRA 0 AQICFNRY @ I
SR 0 S ehvsew Rrafm: i
wwfifr e RRgs: - First the teacher will test the
disciple and see that he has absolute moral purity;
then only the instruction that the °* Divine Reality is
everything ® should be imparted. If this doctrine is
taught to an ignorant or balf-awakened man he is
only sent to horrible hell. Ona wao is intellectually
awakened aud free from cravings for pleasures and
has no anxiety for future, is aloae fit to be told the
truth that there is in rcality not a second either in
the shape of evil or Nescience.

Siitra 44. Bg. 11. 62, 65 and Bhag. XI. 14. 27-30
form an apt commeantary to this S#. wgfsiw refers to
forgetfulness of one’s object in life as well as one's
duty. Essentially it is the same as Pramida con-
demned in the Sanatsujatiya (Mbh. VI, 40-5). Sankara
says : Rumfrgw Ter Arataaf freafe | Afvaf Sl
i wrefrr Brrg | —Oblivion distracts even a learned
man through the wrong intellectual propensities, as
a woman does her dear paramour, whenever he
hankers for sense pleasures, Vivekaciidamani, 323 ;

also, syysgh iy faeshwzRbe afrrderers: | s
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FegahfeYs: deed) oR@ e I, thorugh
want of vigilance, the miod deviates an iota from its.
aim by extravertion, then, like a ball dropped on the
first rung of the stairs, it falls down and down,
ib. 325. gfyryw or loss of discrimination refers to-
the inability to distinguish between truth and false-
hood, good and bad, and the rest. Some texts read
ey also, which means total ruin, (Vide
Bg. XV1.21). £

Sutra 45. [n the beginning, propensities for lust,.
anger, and the like may be easily checked; but once
evil company agitates them like a storm, they
become like @ veritable ocean bard to be crossed..
Just as a father who has in mind the future greatness
of his children calls them back when they run away
into the unprotected open in all directions, so also
an aspirant should from the beginning always keep
the senses under the control of the inteliect and
remain calm and contented—gisgqifir sFTffx g

$TE gwA: | qi) Reafregr R weifrererangy afy
waffr g=amr A7 quify a1 ereTaN ERiE g -
fRregasy Mbh. XII,

Sttra 46. In this and the immediately following
four aphorisms Nirada poiuts out that all apirityal
practices dealt with ia the eight aphorisms just
preceding must inevitably lead to love of God before:
they can confer Release. Ssit. 98 points out that the
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oycle of transmigration and all evil thereof are due
only to want of Bhakti and not lack of Jiana,
dafimamai: o, A sronf;: 1+ Adhr. says:
ARsXfeR wrw afsAfesaied | wRedRT o el ®&
sqag@ay VL. 7. 67, a@ia, gt saaRa |

a gitvargy e M9 gé aar | 1. 7. 41, Bhakti is

the parent of knowledge and liberation; devoid of
devotion everything )ione is futile; and one who has
fio devotion cannot hope for happincss even after
ages. In the present Book of Aphorisms Ji&na and
Dharma also are pressed to serve as auxiliaries to
Bbakti. On a careful study of the various schools of
spiritual discipline we find a great similarity in the
exercises prescribed; the difference is only in the
emphasis Igyd on certain aspects. There can be
Teally no question of superiority or inferiority ; nor
can there baany question ef priority or posteriority
in respect of the practices like Jidna, Baakti, and
Karma, Superiority, or inferiority, if at all admissible,
will rest eatirely on the particular seekers and the
temperament, capacity, and opportuuities they
possess. Various writers on Bhak:i prescribe different
acts and processes such as Japa, Puaja, Kirtana,
Prandma, and the like, to take the aspirant to the
goal. On the strength of S'si2. 62 -and similar other
authorities and by one’s own reasoning one may say
Adhat each aspirant is free to take up such of these
-aots and methods as woald suit his taste and con-
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venience, The various practices cannot be divided
into water-tight compartments ; for each one shades
off into the other. Each one may lead to the goal.
because each one, dcveloped to the fullest extent,
epitomizes all the rest. For an exhaustive list of
such spiritual practices one may look up in Bhag,
XL 19. 20-24; XI. 3. 21-31; Bg. IX and XII; Adhr.
IIL. 9. 47-49; etc. In $ri Caltanyacaritamria 11. 18,
Sti Caitanya expounds to Rémananda the following
steps1 1. egataor (V2. Iil. 8. 9.) 2. wwnde (Bg.
IX. 27); 3. ewdria (Bg. XVIIL 66 and Bhag. XI,

11. 32); 4. wrafierafs (Bg. XVIIL 54); 5. wrasmaafs
(Bhag. X. 14,3); jmafs Padyavali ayqpaaCsags-
ambeat: Wy wegy geREd W1 R gaRe wet
w31 Rerer a19, g AAQ A AEAdR 0 ; 7. qrne
(Bhag, 1X.5. 16); 8. wemw (Bhag. X. 12. i1y,
9. argeim (Bhag. X. 8 46); 10. s=am  (Bhag. X.
47. 60, X. 32. 2, X. 32, 22, etc.); 1. qaise (Bhag.
X. 30. 29, etc.) Performance of one’s duties as
dedication to the Lord, dedication of actions and
their results to God, giving up of oae’s duties, love
mixed with knowledge, love devoid of knowlédge,
Divine Love, devotion of a servant to the master,
love of a parent to the child, devotlion of a wife to
her husband, and devotion of a mistress to her
paramour—these are the divisions according to this
school. Another classifiction is: gqt @t agdW
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OGN L qaAy W aRee e 0
forsRTnae W e qeieg QaTgatgar wal-
&g&T \ The steps to realization according to Bhakti-
yasdyana, 1. 32-34, are sqif agat Y41 IO @
wa gt odg o Rl 0 @@ Wi
aenfEiEd | v R iy & aa: i
aorghieE: aferarguoratea | 3Else awan ssghka
afwgfret: o Bhaktirasamrtasindhu gives various
stages consisting of =&, &¥, waAleyr, STgRrEfYy
frmn, sf%, =rtaRs, wia, and 3r7, Besides these classifica-
tions we also meet in Bengal Vaigpavism qiar,
firswr, axii, Ay, and igafasa. The Yogavasistha
as well as Varaha Upd. 4. 1-16 describe the seven
steps or Bhumikds as ghwm, faron, agaEd,
gy, wgeis, geigwmEa, and gdawr—i. e, (@)
consciousness of one’s ignorance and desire to know
the truth throngh scriptare and holy company, having
shunned worldly life (b) virtuous life following from
the distaste for sensuous life and right endeavour,
{c) lightness of mind resulting from dispassion,
(d) dbility to abide in the true self, (e) detachment

from the material world, (f) the realization that
worldly objects are ephemeral and unreal, (g) the

final stage in which all dissinctions are negated in
the one experience of Identity (Yogv. I1I, 118, 3-16),
Vasigtha gives two other classification in VI. 120° 1-8



Sir 46  FIT ENVIRONMENT MUST BE SOUGHT 223

and VI, 126, 4-13. The Jain scriptures polnd out
fourteen stages @r Gunasthinas between the life of
an ordinary maa and the perfected Kevalin. In the
Mahayina Buddhism ten Paramitds are mentioned
which are to be gone through before one attains the
state of a Bodhisattva. Saint Auvgustine describes
seven steps.to realization; Fear of God, revereny
study of the divine revelations, love of God and
fellow-men, steadfast self discipline, cleansing of the
soul, enlightenment of the sonl, and bliss. St. Theresa
also speaks of the seven steps: Reeollection, quiet,
union, ecstasy, rapture, the pain of God and ritnal
marriage. The three stages of spiritual endeavour
chalked out by the Neo-platonists are purgation,
fllumination and ecstasy. The mystic Richard of
St.Victor speaks of the dilation of the mind, eleva-
tion of the mind, and ecstasy. Another mystic of
Spalin, Jacopone da Todi, divides the spiritual path
into self-conquest, loving intuition, and wunion.
Bearing in mind all these divisions of the spiritual
way devised by various sects of spiritual seekers we
shall now see what Nirada has to offer. He begins
with the giving up of all contact with objects of
senses such as are likely t» inflame passions and
allure the aspirant away from his path, and through
twelve stages he takes the secker up to the love of

God which alone -is the cure for bondage and
suffering. '
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Just as a man bankering after heslth bas to be
away from unsuitable food, surroundings, and activi-
ties, so the seeker after perfection and liberation
must place himse)f in a situation in which he is not
exposed to temptations and injurious influences.
Agein just as one desiring a strong and agile body
has to attend a gymnasium and exercise his body
under expert guidance, so also a genuine aspirant
after spirituality shall bave to resort to a perfect
spiritual guide ard endeavour in the light of his
instructions and example, with reverence for him
and readiness to serve him No sooner does a
disciple come into contact with a perfect soul than
will be willing to commit everything he possesses
to the service of the Guru, and thus free himself
from the sense of proprietorship and possession.
Christ advised his disciples to go and sell all they
possessed, give to the poor, and follow him. When
one has to swim acress the ocean of transmigration,
one would find it much easler with as few encum-
brances as possible. The weight of possessions and
attachment for them can easiiy be got rid of by
surrendering oneself and one’s possessions to the
Guru and devoting all one’s efforts for his service.
The Guru. on his part, shall consider sll property as
belonging to God and would spend all, without any
self-interest, in the service of God, His devotees, and
the suffering creation. An enthusiastic aepirant may
thus gradually cut himself away from belongings and
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domestic bondages, feeling like Thoreau that all
property is theft, or like Tolsioy that riches are
smeared with the blood of the poor. Such an
aspirant will come to look upon the whole creation
as one family and will be contented with the least
creature comforts for himself compatible with the
spiritual practices he has to do. The service of the
Guru (FgrgAradar) Is very important for the attain—
ment of wisdom. Fq1 AT Fhywr W TR
T qerat et g'{gtﬁi‘mmn Only one who serves
the spiritual gulde comes to possess the wisdom that
is lived and taught by him, just as only he who digs
with a spade gets water, Mnu, IL 218, mzcdwt

LEghgs: ot et afawg | wReR @A
AL AT gE%: oA A )| A @ af} wadtgast
Wy Urafidg Ry wamwoReg 7 fRrgw
qrrgaty @1% | The portal to liberation lies through
the service of great saints; the company of those
who have given themselves up to sex leads to dark-
ness. Who are the spiritually great? Those who are
equanimeus, calm, frec from anger, friendly, and
noble; who have dedicated their love and possessions.
to the Lord; who are not fond of selfish society,
kinsmen, and home; and who are satisfied with least
materlal things, Bhag. V. 5. 2, 3. (Vide als> Notes
to Sa. 38).

13
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Sitra 47. Preelag oneself of all distractions and
bondages one has to meditate upon the blissful form
of the Lord in one’s own heart with utmost absorp-
tion. By such uainterrupted meditation in a secluded
place for- a long tlme the various complexes
in the mind are removed and supreme detach-
ment or Vairdgya is attained (Y2, 1. 15. 16). The
aspirant is no more subjected 10 egoistlc impulses,
and he decomes free from the effects of the Gunas
of Nature; he even transconds Sattva. Such stage
ifs called Paravairigya. At this stage all desires,
vanish; for desires arise only as long as one is
subjected to the effects of the Gunas. The Bhakta
has no care even for his personal needs; the ! ord
arranges for what is required for his life on earth
(Bg. IX. 22) so that he need not have any worry on
that score. (Cf.the words of Cbrist, Mart. VI
24-34.) The lives of godmen like Sri Ramakrsna
.show that they never were anxious about creature
comforts, all their needs being fulfilled by
Providence.

Sutra 48. Karma here has reference to all
activities prompted by scif-interest based on ego-
consciousness. When a person is once convinced of
the divine promise ( Bg. 1X.22) shat the Lord Himself
tokes care of the devotee, ‘he has no more need to
undertake any work for his own sake. But life is not
possible without some kind of activity, ¥gar amw5T



Su. 48 DEDICATION AND RENUNCIATION 227

Bhag. VI. 1.44 and Be.II1.5; XVIIL 11. So, all
activities that are prompted by Nature and cannot
be avoided such as Prirabdha and Swadharma, he
does in a spirit of detackment. He therefore, is not
disturbed when the activity does not produce the
usual results. For he knows that his duty is only to
do the work and not to expect any fruit thereof.
Bg. 11, 47 ; XVIIL 9; etc. He dedicates the resolts of
all his actions at the feet of the Lord as directed in
Bg. IX, 27 ; XVIIL. 56 ; etc By cuch dedlcation the
Bhakta becomes free from the effects of meritorious
deeds as well as ginful acts, and all plessure and
pain resulting from the gain or loss of the results
of activities, do not affect bim in the least, Bg. II,
56, 57; IX. 28; XII. 13-19; XIV. 24. 25; etc. The
word g=q@fy denotes dedication as well as renuncia-
tion ; the former applies to sclfless activities and
the latter to selfish ones, Bg. XVIII. 2-6. In SZ. 62
Narada points out that selfless activities must be
continued. Such a Bhakta Is beyond the effects of
the Karmas; for beilng immersed in the loving
remembrance, of God, he is no more affected by
pain, Vp. 1. 17. 36, 39; and worldly actlvities which
he has left far behind bave no more attraction
for him.

Sttra. 49, By °*Veda' we are to understand
here the ritualistic portion of the Veda. The Vedic
teachers recognize the legltimate place of rituals and
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ceremonials in the early stages of religious life ; they
are very oareful to remind us also that a timo comes
when the aspirant has to outgrow these. (Vide Bg;
11. 42-45 as well as Bhag. 1. 5.1, 17; 11, 2. 2.;
IL 3. 10; V. 5. 15-17; VL 21-22; V. 18. 26; V1. 3. 25 ;
XLI. 3, 28, 44-46; XL 5. 11; XI. 6. 11; XI. 12, 18-20;
XI. 13-14; XI. 23. 46). The subhstance of these
passages Is that the Sastras arc meant to lead man to
God-reallzation, and that the ritusls prescribed by
the Veda must be done only if, it ! clps that end.
If the Karmakanda or riluale are understood as
izading to sense enjoynment here or hereafter, it is
far better-to give up Karma rather than get entangled
further. The Vedas purport is to help spiritual progress
and not hinder it. The scripture enjoins duties on
Sattvika, Réjasika, and Timasika aspirants. An
aspirant should only take such practices as will help
him and leave the rest; his cholce must be based
on one principle: whether, a particular act leads to
the renunciation of ego and remembranee of God.
If the act is conducive to it, he must adopt it as his
own duty or Swadharma, Bg, III. 35; XVIII. 47; etc.
Only those Vedic rituals which thus form Swadharma
should be practised ; and that involves the rejection
of all other rites and ccrqmonlals, This is another
aspect of Vedasannyasa. Even those acts enjoined by
the Veda and form one's Swadharma should be

dedicated to God and performed in the splrit of



S, 49 MUKHYABHAKTI 229

worshig, Bg, XVIII. 46. This{is a third aspect of
Vedasannyasa where sannyfisa has the sense of
dedication. There is another variety in which all
rituals and observances fall off of themselves when
the goal is reached. The man of realization does
not stand in need of the rituals prescribed by the
Vedas (Bsi. III 4. 25, 26); but they may be undertaken
in earlier stages as a means, just as a horse is made
use of to take us to a friend’s house. The moment
we reach the destination, the horse will be left at the
gate and will not be taken inside the house. A boat
is mseful to take us across a river, but when we reach
the opposite bank we have to get down and walk
away leaving the boat. Aphorisms 48 and 49 refer to
the practices of a man stlll on the ascent ; and this
should be distinguished from the practice of one
who has reached the goal mentioned in aphorisms
4-14. These Sitras may be read along with Sitras
8-14 on the one hand, and Sutras 61, 62 and 76 on
the other, siARgsrgua (unintermittent love) refers

to the dawning of the hankering after God and
God alone. The term %73y suggests thas the

love that arises at this stage is never satisfie
ontfl God s realized and that it 1is no
diluted with desires of any other kind such as
pleasures of earth and heaven. This love is the
Mukhyadbhaktl which is the immediate step lead-
ing to Parabhaktl.
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Sitra 50 shows that the agqa referred to in

the previous aphorism is only the highest rung
in the ladder of aspifitual striving and not the
avtainmens of perfection itself. It s the only
means that will take the aspirant across trans-
migration, and will enable him after realization,
%o help others in reaching the goal which he
himself has gained. . In setting forth the various
piactices required for attaining the goal of the
Bhakta, Nirada practically follows in the above
aphorisms the order given in Bg. XVIIIL. 51-54.

Sotra 51. In the next two chapters begining
with this aphorism Narads describes the charac-
teristics of devotion in so far as they are capable
of being observed and noted down. The destinction
between the secondary variety and primary variety
of Bhaktl is also pointed ouns with special re-
ference to the dynamic nature of Bhaktd In
general. It concludes with the exhortation thas
the aspirant should not ress satisfied uotil the
devotion, which expresses itself in loyal service,
is attained. In describing the ladder of Bhakti {Stras
34-50) Néarada has been particularly insisting on
undiluted devotion as the final step to which all
self-effort must lead. The question arises now)
what is the tess by which one can be sure that
various steps have led to this consummation?
The author of the aphorisms fisrt of all points
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out that it is impossidle for any one to glve an
adequate account of this devotlon so as to en-
able one 1o identify it when it manifests itself;
for an inner experfence of this kind defies all
analysis and description. Nevertheless, it will be
extremely easy to recognize it when one reaches
thay stage; for It is seif-evident and needs no
external proof. One who demands a description
of this kind of devotion beforehand is like the
child requesting the mother to call it up from
sleep when it is hungry. The mother of thas child
would say that hunger itself will wake up the cbild
Narada would similarly say that devotion itself
will make one acquainted with what i1 really is.
The word %7 used im this aphorism refers to

the last stage of devotion mentloned in S&. 49
and not the Paramaprema mentioned In S4. 2,
which is nothing but Parabhakti or the goal of
the Bhakta’s realizations. The word ‘parama’
makes it clear. Every verbal description has its
own limitations. I¢ can never represens the object
itself exactly; I8 must necessarily be coloured by
the defects of the observer, and subjected to the
limitations of language and other factors. If such
are the handicaps in representing even concrete
objects, much more would be the difficulty in re-

porting an Inner experlence like devotion to God
by means of words. The Intellectual squipment
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necessary for such introspection and description
is all too rare. He who has the necessary intel-
lectusl power and command of language has often
no experience of such devotion. Even if one is
fortunate enough to have the experlence and
possesscs the necessary mental capacity and train-
ing, the moment the searchlighy of the Intellect
is focussed on the experience, the latter vanishes
or becomes wholly coloured by the *previous con-
tents of the mind; and 14 Is not possible thexg
to study the experience critically in its naked
simplicity. A third man like the psychologist of
religlon who pretends to glve such a description,
being an utter siranger to the experience itself, has
to depend upen the secondary evidence afforded
by the, not un-often, uncritical observations and
analysis of the mystlcs or devotees ; or he has
to rely merely on the physical effects visible on the
devotees as Behaviouristic school of psychology
does. In either case the acccunt of devotion as
given by psychologist of religion like Leuba, Is
quite unreliable and uatrue. This point is now
lllustrated by an analogy.

Sittra 52. The dumb man too bhas the pleasure
of the palate ; only vecal defects prevent him from
describing his delight. None should be so foolish
as to think that the joy of devotion is a chimera
because it cannot be preclsely discridbed. Like the
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dumd man’s joy which can be only felt by him,
the experience of devotion to God also can be only
felt within ; it cannot be descrided. ‘ Does cae who
had been to Delhi,* asks Sri Ramakrspa, * go about
boasting of it ? Does a gentleman ever tell us that he
is a gentleman ?” The very presence of devotion
makes itself felt in the aspirant and even in those
who come into contact with him.

Sitra. 53. The moment the conditlons are favou-
rable and the mind becomes sufficiently pare asa
result of the discipline prescribed before, the experi
ence of devotion comes automatiacally by the grace
of the Lord and makes itself felt by the devotee.
This shows the intimate relation that exists between
the various preliminary spiritual practices and devo-
tion which forms the last rung of the ladder. N&rada
who Is both a Jianin and a Bhakta Is in a peculiarly
favourable position to proclaim to the world the
reality of the experience of such devotion although
he accepts his inabllity to do full justice to an
attempt a4 its description. He thus boidly challen-
ges the uncritical opinfon of psychologists like
Leuba, who may often be tempted to relegate such
experience to the category of hallucination and
hysteria, which are forms of mental disease often
caused by over-wrought nerves or repression. Simce
these psychologists have not sufficlently purified
their minds by cleansing it of thc dirt of egotism,
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they could not have had the firsi-hand experienoe,
and are therefore unreliable and dangerous guides
for the spiritual aspiraat. I: will be evident from
the next aphorism why psychologists make such

mistakes and why the experience itself is indescri-
bable.

Sarra 54. gy ( devoid of atteibutes). We
can grasp with the mind and describe in language
an object only through its characteristic propertiel
and tendencies to action. Devotion or Prema, belng
devoid of these, cludes description. No particular
characteristic can be predicated as typical of a
Bhakta, for all such marks cun be found associated
with various other emotions also. The experieace of
devotion is one and indivisible, Avicchinna. All the
powers of the mind are so unified and integrated that
it 1s not possible for the mind to work comparimen-
tally. Intellect, emotion., and will are always in
harmony and they never work, thc one suppressing
the other. The logical and analytical faculty of the
InteHect is kept in abeyance at the time of the
experience of devotion, and hence 1t is impossible to
describe it. Again, devotion is a subjective experi-
ence, an anubhava, which cannot be observed by
another person ; and hence, 100, is defies description
by anybody except If at all by the subject who
experiences it. The professional psychologist, having
no sufficient spiritual training, cannot have the inner
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experience itself. Unless the conditions needed for
the manifestation of devotlon are fulfilled in a
psychologist he cannot have the power to describe
cloi_mlon actually. Because devotion is very elusive,
it is qualified as subtle, sikyma. The ‘momenst one
tries to cognize it as an object, the experience itself
vanishes or becomes coloured by the previous contents
of the mind. sfygvraddrir (expanding every moment );
this description is significant, for ordinary emotions
are dependent on certain external causes and objects,
and are therofore transitory. With the removal of
the cause, the emotion thatis produced by it also
vanishes. One also becomes satiated in a short time
by sense enjoyments. But as devotion is Ahaituki,
L.e., independent of causes, and its content being a
perennial fountain of eternal bliss, it becomes more
and more enjoyable as it deepens and strengthens in
course of time. One can never become satiated with
devotlon and so devotion fs something that can be
enjoyed for all time.

Sitra 55, shows how devotior works up to the
highest spiritual realization, gardually leading the
aspirant to see God in everything and love and serve
Him in all beings. An aspirans who has developed
this devotion by undergoing the discipline mentioned
above (Sils, 46—49) comes 10 see the whole world as
a manifestation of ' the God of love ; and every one
of the aetivities of such a devotee, physical as well as



236  NARADA, SANKARA AND RAMANUJA  S%. 53

mental, will be an expression of his devotion to God.
Such & Bhakta’s entire life becomes one Yajiia. He
thinks of nothing else; he talks of nothing else, he
sces and hears nothing else. Every activity
that procesds from him, nay his whole being. will be
redolent with the sweetness of devotion (Vide Sis.
36, 37). This is how the general purification of the
emotions through devotion affects the mind as a
whole, 50 that the intellectual powersalso are purified
along with the emotions, and it becomes so easy and'
patural for the Bhakta to attain the same stage of
vision reached by the JiiAnin through the intellecs.
In fact this stage of Bhaktl in which the mind always
sees only the Beloved everywhere is considered to be
thefinal stage by many devotees although it represents
only a transitlon stage according to Nirada ; and so
many of the definitions of Bhakti given from the stand-
point of Jiiana refer only to this stage, for example
Sankara’s definition of Bhakti as contiauous medita-
tion in the Vivekaciidamani,. Raimanuja also actually
identifies Bhaktl with continuous meditation of this
sort in his commentary on Bsd.L 1. ¥ mgﬁiz afs-
wsiRriad, Ina wiqen wiwgsgd | Bodhdyana
says in his Vrtrsi:  3Jgagrad wra, aRwd wqwa)
Rimanuja, however, refers to still higher stage of
devotion in his independent treatises, based upon
the teachings and realizations of the Alvirs. Sankara
in his commentasy on Bg. XVIIL 55 indentifies this



S8, 56 TWOPOLD CLASSIFICATION OF GAUNABHAKT] 237

Bbakt! with Jiananigthd, @ wefs erraffr AR
a1 o0 I ARG | a9 o W e o

arsRrarafy | FrrrANEEE AR fadd | o

wrgrenort wren Aafienfy ofF Ty 4 figaR, .
Sanikara’s designation of JRananigthd as Parabdhakt]
is not acceptable to Narada from the standpoint of
Bhaktifastra ; Ndrada would reserve the term Paréi-
bhakti not to denote the transient stage as Saikara
does, but to the stage after the attainment of realiza-
tion, where even the difference between the lover
and the Beloved vanishes completely. Yamunfcarya's
definition of Par3bhakti as Dardana also refers to
this stage, although according to Ndrada Pardbhakti

Is the highest. This S2. reminds one of Bg. VI. 30,
VIl. 19 and Chand, VIL. 2. 41.

Siitre 56. It is the inherent nature of the soul to
love God ; but the vision of the soul is clouded by
the ego manlfesting in multifarious ways. As an
aspirant makes progress in spiritual practices the
barriers set by the ego are broken down gradually,
and the intrinsic atwraction of the soul for God
becomes more and more pronounced. As the
aspirant’s love for God percolates the mind, which 1s
full of complexes, it appears to be coloured by the
qualities of the mind. Thus during the stage of
practice it takes various aspects. These aspects of
Bbakti are called Gaupabhakti; for they are associated
with the Gunas or qualities of the mind. This
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Gauppabhakt which culminates in Mukhyabbakti,
which is one continuous unobstructed stream
of love for God, is classified i two ways in this
Sfitra. The first clamificadon is based upon the
traditional divislon of the mental qualities and dis-
positions into Tamas, Rajas, and Sattva, given in
Bg. X1V, XVII, XVIII. When the religious emotion
filters down through a mind that is Timwasika in
nature, the devotion also is of a Tamasika type and
may be charscterized as such; so also Bhakti becomes
$ativika or Rajasika in the same manner. As thiy
differentiation is based on the qualities of the mind,
found in assoclation with religious devotion, which
in itself is pure and simple, these three expressions of
Bhaktl are called Gaunabhakti as distinguished from
Mukhyabhaktl which is devotion bereft of all tains,
see Bg. XIV. 26 ; XVIIL 54; ete. The second classi-
ficatlon is based on the difference In the motives that
{mpel the Bhakta, Bg. VIL. 16. Of the four varieties
of devotees mentioned in Bg. the first three are
varieties of Gaunabhaktl, and the fourth denotes
Mukhyabhakti in which the devotes loves God and
God aloae, and that for the sake of love as Is clear
from Bg. VII. 17:19. The Gaunabhaktas are here
classified Into three groups according to thelr attitude
.and outlook and what fulfilment they seek through
devotion to the Lord. The evils which these seckers
-want to conquer by resorting to God are three;
namely, sin, paln, and ertor resulting from the
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improper functioning of wvolition, emotion, and
cognition. When an aspirant is moved by the sense
of sin he is an Arthéirtbin ; when moved by the sense
of misery heis an Arta; and when impelled by the
sense of error he is a Jijiiasu, according to the predo-
minance of volitlon, emotion, or cognition. In the
Tamasika stage of mental developmeat the devotee
does not often know clearly either the means or the
goal, He is too lazy and indolent and prone to rely
too much upon mere habit and external helps glven
by mere custom and tradition. Unmeaning +lavery to
rituals, depeadence on priestcrapt, fanaticism, faith
in the magical power of incantations and mystical
formulas, fear of evil powers which are sought to be
propitiated by burnt offerings and animal sacrifices,
resorting to occult methods in injuring others—these
are among the signs of a Tamasika devotee. Rijasika
devotion is asscclated with extremely selfish desires
and wordly ambitious, and the consequent incessant
activity to gain fame and power for oneself. These
types of devotees seek God ovly as a means to gain
their own selfish ends The Puréinas are replate with
examples illustrating this kiad of devetion ; -the
staggering austerities of demons and Titans, Taraka,
Hiranyakafipu, Rdvani, and the rest are vividly
described in the Purin.s. Rajasika-bhakii is found
also sometimes in organized churohes that aim
practically at ths conservation of power, prestige,
and prosperity for their own sect rather than realiza-
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tion of God. In the Sattvika type of devotion, God
is loved for unselfish purpcses ; the goal and means
are perceived by a Sdttvika Bhakta clearly and
intelligently, and enthusiasiic effort is made by him
to realize the goal in the face of all obstructions,
Bhag. 111. 28. 8-10. We may explain the three kinds
of devotion expressed by the terms Arta, JijRdsu,
and Artharthin in a differeny and significant way.
The underlying motive of Artabhakti is to get rid of
the misery of birth and death and to enjoy lnﬁnltg.
bliss. In the devotion of a Jijiiasu the underlying
motive is to have the highest knowledge of the
Reality behind the phenomenal appearances by
knowing whieh everything else bacomes known. The
Bhakta who is an Arthéirthin wishes to achieve the
divine kingdom on-earth. These three types represent-
the longing to realize the three aspects of divine
reality, namely, bliss, consciousness, and belng. In
fact the apparently threefold quest leads to the same
God. We may cite as example of the first Buddha
who was moved by the miseries of the world. The
Upanigadic sages are examples of the second type
for they always endeavoured to realize the highes,
knowledge of Truth. The Jewish Prophets as well ag
Christ and Mohammed are the representatives of the
third group; for they were moved by the sense of sin
and were scekers after righteousness.

Sttra 57. The Word * Sreya * stands for Mukhya-
bhaki which matures into Parabhakti. Devotion of
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the Sittvika type is nearer to Mukbyabhakti, for the
former merges into the latter, just as Mukhyabhakti
is nearer to Parabhakti as it slides into It. Devotional
practices raise the mind frem Tamas to Rajas and
from Rajas to Sattva. Similasly the deveotion of an
Arta is nearest to Mukhyabhakti, that of Jijilasn
comes next in order, and that of an Arthirthin
lowest in order. Righteousness which the Arthiirthin
seeks is valuable only in so far as it is required for
Jiaina, which itself is only a means of Release from
transmigratory existence and the miseries attendant
on it. It §s only a person who has a divine
discontent with every wordly prospect that never
rests satisfied with anything less than the suprome
divine realization. Again the misery of seperasion
from the Beloved is an aspect of Bhakti which is
considered as directly leading to that permanent
one-pointed love known as Mukhyabhakti. This
gradation is made only from the standpoint of the
Bhaktiffistra, which has a special leaning towarde
Love of God as Sopreme Bliss. The JHanayogin
may equally be right if he advocates the supremaocy
of that Bhakti which is characteristic of the JijHsu
and the Karmayogin of the Bbakd characteristic of
the Arthdrthin, each from his own standpoint. The
word * sukrtinah * in Bg. qualifylng all these refers
to the fact that 2ll of them have, reached the
Sittvika stage; and it wounld be very difficult to
consider one above the others e¢xept on the ground

16
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of individual temperamens, or view-peint of a
particular discipline.

Sttra 58. Though the religlous experience of
devotion cannot easily be scrutinized or described
(S&, 51), it is caslly realizable throwgh the practices
mentioned above and recognizable when it is engen-
dered. There is none who has not had experience
of love towards semething or somebody at some
,time or other. When this natural love of the
world is directed towards God, after strengtheniag
and purifying it, it is called Bhakti. So it i3 not
very difficult to achieve or recognize it when f¢
comes, as any person is quite familiar with the
emotion of love itself in some form or other.

Sutra 59, gives _another reason why Bhakti is
easily recognizable. Unlike any other new object,
the reality of which cannot easily be recognized,
devotion does not require some other proof to
recognize it; for is is self-evident. It does not
require a second person to prove to one whether
one is happy or miseradble; nor is it necessary to
apply any inference to know i¢ or to search for any
ether proof for it. Any amount of argument cannot
convince one against one’s own experience. Direcs
experience is the primary and infallible means of all
valid knowledge. The doubt, however, may arisé as
to how a Bhakséa can possess perfect peace when every
moment he has to be anxious about the weifare of
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the world, if not of himself. For we find all great
«devotees of the Lord eager to save the world from
‘8in and misery. The answer for this doubdt is now
',‘lveﬂ- ’

Satra 61. The devotee of the Lord may be fn-
tensely actlve for bringing about the welfare of the
-world ; but it is not all the resuls of his worry over
the miseries in the world ; but because he feels a
great joy in serving the world, for he sees the whole
world as a manifestation of God. Since the devotee
knows very well that the Lord is the creators
ordainer, and master of the universe, and that He is
.always gracious and powerful enough te bring about
fts true good, he is not in the least anxious about the
-world. And surely God does not stand in need of
.any help from his devotee. The Lord therefore only
gladly gives an opporiunity to his devotees to enjoy
themselves im serving Him and His créatures. The
true devotee’s Bltrulstic activities and sympathies do
not cause any worry for him; bhe is not actually
peaceless because of the thought of evil and
-misery in the world.

Satra 62. The Bhakta need not develop a stony
heart or become anti-social mercly because he has
-taken up spiritual practice in right earnest. There js
oothing which necessitates bis forsaking good work
Aor others. He can and will be active ; for though
e has nothing to achieve for himself he is impelled
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by leve to work for the sake of his Beloved Lotd..
The Bhakta gives up only the attachment for the
fruits of actlens and net the actions themselves ;
therefore every activity will be undertaken by him
for the benefit of society. Thus the disinterested
acts, advocated in the Bg. and performed by the
Bhakta, do not mean aimless activity like that of a
lunatic; they are work consclously done with a
definite purpose. The distinction is oaly this, namely,.
" that the purpose or aim kept in view is not at all geif-
regarding. This shows the dynamic character of
Bhakti as conceived by Niarada.

Sitra 63. Even though a spiritual aspirant may
perform acts of social service without attachment to-
the fruits thereof, it is not safe for him to engage'
himself, in those activities which would compel him:
to mix with the opposite sex freely or to consort with
atheists or to do anything which might entangle him-
in the meshes of worldly riches. Contact with these:
is so dangerous that a strict warning is administered
in this aphorism not even to hear or read abous
them. Even through hearing stories about these, &
person aspiring after spirituality may become deflec-
ted from his proper course—may become interested:
in thess, and be gradually tempted to give up the
service of the Lord and rpn after worldly pursuit,
It is therefore necessary for a modern seeker of

divine love to be carefal to keop away from novels
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and dramas, pietures and songs, and other forms of
art, woven round sexual passion, from biographies
of industrial and commercial magnates, and from
the life and works of atheists and materialists. The
dnsistence of Nrada on this point is re-stated ina
summary way by Sri R&makrsna recently in his weli-
. known phrase sramaaqw. Hence those who take
to good work as a spiritual discipline will bave to
take sufficient precantions against sexual temptations,
self aggrandizement, and lapse into atheism. The
xeligious aspirant ought to examine his motive
well even when he feels anxious to help a
member of the opposite sex fallen into distress ; of
when he has the desire to acquire money for
selieving the sufferings of the poor. Nor should
he be anxious to read the writings of atheists,
however well-written they might be, even if it be for
guidance in serving the world. For in dll these there
ds the danger of fall. Even if a Bhakta is above all
semptatlons, it is better on his part to submit bimself
30 these wholesome restrictions in order that he may
.set by his own life an example to the world which he
'wants to serve and direot In the path of devotion.
“When these spiritual practices have led a man to the-
-stage of Bhakti, itis safer for bim to become a
formal Sannyilsin by taking orders. It is only very
few that can remain householders and still continse -
at the height reached by such a Bhakta. Sucrounded
&y the worldly tomptation amidst which heé has to
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five, the emotion of love reused to its highest pitch
fs likely to be diverted into low channels, if he stit¥
continues in the company of the other sex. This is
the rationale of Manu's dictum that in solitude one
should not occupy the same seat with the opposite-
sex, even if they are one’s relatives. The senses-
are powerful enough to drag away even a wise man..
A devotee should apply the rule in actual practice.
_ofgtasds @ Rateal o g | g gev g waee-
UL 0 AT e gRen a1 o AfereR i) Y-
PrRrean iR iR 0 M. IL 214, 215, Sexual
unlon forges the fetters of the heart both of man
and woman ; from that proceeds all delusion based
on ego instinct and craving for possessions—gq: vt

gty aq i gramfamg: 1 ot qeRvgamiRR--
T« DWsyag aARX o Bhag. V.5.8. Not only the
company of the other sex must be avoided, but even
of 'those who are given to sexuality also must be
shunned—4ftort shdfrat af srFeT v erTeTwr 1 QX
ffts adiafay Fmalar: 0 T oW TN T7q-
AAUXG: | qivegemrer §& aw wcalraw: o (Vide Bhag,
I 31, 32-42; XI 14, 29. 30; XI. 20. 3). If an
aspirant has really reached the stage of Mukhya,..
bhakti, itis not at all hard for him to give up all’
domestic ties and the company of the opposite sex.
When that kind of spiritual eminence is reached,

If the aspirant has deen an unmarried youth he
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never thinks of marrisge.; and if he is already
married, he shall bave no more sexual contact with
bis partoer. Strict Brahmacarya {s a condition
precedent to high spiritual life. Sr1 Saiikera slso
stresses this point in his Bhagya on Chand, V,
10. 1 ; VIIL. 4. 2; Mund. I11. 2. 4. 6 ; Ait. I; etc. The
traditlon established through the life of Buddba,
Christ, Sankara, R&mSZouja, Madhva, Vallabba,
Caitanys, and other great teachers also supports
this priociple. Although one does not become a
formal Sanny#isin, absolute chastity is to be obser-
ved even If one remains a householder, Bhag. XI
17. 40-58. Every true devotee, though living at
home, has been a Sannyhsin in spirit and has
observed the rule of Kdmakiificana-tydga, inasmuch
as he was absolately unattached to these mentally,
1t is perfectly clear from the aphorism in question
that Brahmacarya is not only mere refraining from
sexual act, but a complete rejection of all act,
thought, word, or sight directly or indirectly asso-
clated with sex.  smyufry  io the Sitra means the
words of the Srutis, that is to say even if Sruti
prescribes such things, it should not be followed.
The Katharudropanigad, 8. 9, says : qeft wdrd ¥y,
S gerTong | episETae AR T 0 a-
Rgrek swaRa s | fedd swedagb e
Sailara defines it as  shfRwrgumew:  ( Chand VIIL
4.2) and Rimantjs as fifieg Arrergiegremitaieren
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Bg. XVIL 13. Yoglydjiiavalkya has : er3= qaqr qrat
wefvemrg afmr | abr dgred mewk swed 0

St. Ignatias writes 3 * They that are carnel cannot do
spiritual things ; neither can they who are spiritual
"do carnel things ; jusi as faith is incapable of the
deeds of finfidelity and Infidelity of the deeds of
faith. * Christ said: * Every one that looketh on g
woman te lust after her hath committed adultery
with her already in his heart,’ Mau.&. 28.
Saint Augustine says : * By continence verily are we
bound up and brought back into Oane whence we
were dissipated iato many* Confessions, X.

Sutra 64. When a devotee of the Lord is engaged
in good work of an altruistic kind, there is likelihood
of his vanity and egotism being roused as a rusuls of
bis own estimation of his achievements as high or
" great, He is therefore warned to curb such feelings
by nipping them in the bud. Better such activities
-ate given up if one cannot avoid pride and vanity-
Bvea when a maa offers help to the needy, he should
consider himself only serving the Lord, and should
therefore be greatful to the recipient for hsving given
him an opportunity to have the joy of service. If
the aspirant cultivates this atiitude, he can easily
escape pride and vanily, which are usually found in
ordinary philanthropic activitles, Nirada includes
by the word anf (etc.) all the vices warned againss

Bg. XV1, as Asurlsathpat. -
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Satrs 65. It Is very difficult to destroy comple-
tely selfish instincts and impulses all at onee.
‘Forcible repression Is not advisable as it would lead
to injurious results. Therefore gradual sublimation
is the process suitable to conquer the instincts.
‘One method of achieving the end is to be always
conscious of the fact that all the activitles of the
aspirant are only to serve the Lord Himself. There-
fore whenever feelings of anger, vanity, and the like
are roused they should.at once be recognized ; and
then they should be carefully directed towards the
Lord Himself. The rising of remorse will at once
-quell all undesirable feelings, and gradually the baser
passion and impulses will be rendered impossible.
Another course is to make these passions themeelves
helpful in the practice of devotion towards God.
Anpger may be directed towards the obstacles to
Bbaktl; it will then take the shape of senunciation
and dispassion. Pride may be entartained in
asmsociation with the feeling thas the aspirant is
‘powerful onengh to resist all temptations, being
concious of the fact that he is a child of she Lord.
Even this pride is not laudable, for the Lord destroys
the pride of everyone of His devotees. An epithes
of the Lord is Darpahbd or destroyer of pride. This
type of pride, however, is not so bad as wordly
pride; for it would gradually -wear out as devotion
ceaches its perfection. This pride, namely, ‘1 am
ghe servant of the Lord® would take the form of



250 ABSOLUTE DEVOTION OF THE BHAGAVATA Si. 66,

self-respect, which would prevent one from doing

wrong. In this way the sting may be removed from
all the passions that are possibly roused in the
course of a man’s conduct in society.

Sutra 66. When the love of the devotee expresses
ftself in actual life in the form of various kinds of"
service or Kainkarya, the spirit of the devotee should
be that of a loyal servant or devoted wife. Just as a
loyal servant or devoted wife does not egpect any
return of even gratitude from the master or the-
husband for all the services that are rendered as
a mere offering of love, similarly the devotee sees
only Gad In every creature, and all his soclal activi-
ties will therefore take the form of an offering of
pure love to God without any mercenary motive, or
even recognition from Him. He loves becanse he
cannot belp loving God, and he serves because his
love must find an outlet in service. In the spiritval
realm the real master and servant are those who are
mutually attracted by intrinsic excellences and not
by desire for securing some selfish end— g & SRl T

¥ @it guesdt @ wgd, Bhag. This Is the foroe of
the word fisr (permanent) in the terms fimygrar and
frersarraw  in the Si3. A true servant is a servant.

for all time and a true wife is: a wife for all time.
Such service is the test of the purest love, and there~
fore it must be cultivited carefully. One shonld not.
be satlsfied with the Gaupa varities of Bhakti descri-
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bed in S&. 56, but should transcend them. It is this-
Gaupabhakti that is meant by the word fiygy. :

Sutra 67. The fifth and the last chapter’ begins
with this SZ, Up to this point we have seen that
according to this Gospel all spiritual endeavour is for-
the purification of the emotions through the culti-
vatlon of undiluted, one-pointed, incessant, stream of
love for the blessed feet of the Lord similar to the
love of a servant or wife. This naturally and gradually
ripens into the manifestation of the natural glory and
perfection of the Atman. A description of one who
has attained to this stage of devotion known as.
Mukhyabhaktl is given in this chapter. The word.
gexr or primary distinguishes the devotion of this-
supreme stage from the Gauna or secondary devo-
tion mentioned in S#. 56. One is called a Bhagavata
and & Saint when one has attained to this final stage

of devotion—a ¥t wey Aol aAvwareTaY | aRwnar
Wiy @1 gyRrfiqd—Bharadvija. The devotion

of these devotees has transcended the Gaupa formg.
and therefore is not tinged with any worldliness or

sclfishness. They do not yearn even for Mukti ; they
do not love God as a means to an end, Bhag.

XI, 14. 14, ete.

Sitra 68. Tho conversation referred to in the S&,
is not confined te mere talk on God. Evesy one of”
sheir activities, the least of their movements, cons”
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©lous or unconscions, their entire life, are eloquens
of the surge of divine love within and proclaim it to
the world. Devotees always lke to talk of their
Beloved to other devotees like themselves. But that
does not mean that they while away ail thele time
in mere talk with their equals, Their interest will lle
more in redeemiog the sinaners and evil-deers, and
for this purpose they will always be eager to teach
and preach, sp that all may become shagers in the
®liss of devotion and love, which they themselves
anjoy. But they are not like ordinary teachers and
preachers, who are consclous of their superiority.
These Bhaktas consider themselves only as servants
-when they teach or preach; they only see God in
their disciples and oaly serve Him. They deem them-
gelves blessed bedause they have thereby got an
opportunity to serve the Lord in that form. This is
also included in the eternal Disya mentioned In S%.
66. The word gqraqfa (purify) is significant. The
-devotoe does not consider himself superior to others
In pority. When he consciously wundertakes to
purify others, it is in the spirlt of a servant who
ministers ‘to the needs of his beloved master, ora
mother wbo nurses her lunatic son, or even like a.
cow that licks away the dirt from the newborn calf.
This he does in spite of the kicks and abuses he
soay get from the persons whom he attemipis to serve.
Very often such Bhaktas® presence itself is sufficient
40 purify others who come in coatact with them. -



S1. 68, MUKHYABHAKTA'S INFLUENCE 25%

This capacty of the devotee to purify others is
powerfully expressed by StI Krsgs when he says.
(Bhag. XI. 14. 16) that he himself always takes care

fo follow his devotees wherever they go, so that he
may purify himself by the dust of their holy fees..
The dirt that the devotee remeoves is the dirt of ego

and its various manifestations. Again, one devotee
in a family unconsciously affects other members,

Even those who oppose tl:e true lover of God will
have a change of mind later. It is easy for the mem-

bers of a family who love one another to catch the

contagion of devotion. & ofix sl st feger
goaadlt 4 3+ eam afegRe? agr AW yw T
S911¢; §# —The clan is hallowed, mother is made bles-

sed, and the earth is rendered meritorious by that

devotee whose entire mind has lest iwelf in the
boundless ocean of Ekistsnce - Knowledge - Bliss,
Sitasarithita, 11. 20, 45 ; also Jivanmuktiviveka, page

133, published by T. P. H., Adyar. The Adhr. says:

B% axRafren: argafgmafion « gafr dvafes & g
@a®Ea 0 1. 7. 43. It may also be noted that the

idea underlying Bs2. IV. 1. 7 Is the same. The greater
the Bhakta is, the greater the orbit of his spiritual
fofluence. The greatest of them are she light of the
entire world. Even If they live the life of the recluse
in caves, the spiritual waves set up dy their devotion
will spread over the whele world, and find an eche
in all pure hearts ready to receive them. (Vide Bhag,
IX. 9. 6 and XI. 14. 24),
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Sotra 69. The werd #i¥ comes from the root §
.and means ° that which enables a man to cross over
-an obstacle—stich as a ford in a river’. Holy men,
sacred places and objects, sanctifying qualitles. sll
these are therefore called Tirtha. The scriptures
therefore consider compassion, truthfulness, and the

rest as Tirtha. mﬁﬁqmﬁﬁﬁﬁgwﬁq&u
AP i @l quee ) T & gaeN
grarseRigead | amed ot Aafiar digsad
wedgaat Hdeehigeay | agr OF gRed¥
ardigaTeay | diaaitady dgfctma: )
q qAgITY ¥ wffiad | @ @A TA-
Fa: §  YEIT A9: | q gou: figa: B kg
fAwarens: | oAl @@ T afwd <q T
7 whowaTa wafy fife: | amag AR
AREEIRAT: | Redeafid ol AadAs I=a |
Iy faga Aleagargan | Rawand e
d%E geit | gansR @iy guweRa-
gfe: | afsw an: g i A xd
guT | extsdari diwifa e am: glide: | Agda-
faEml T 9% W@QEG | ™ Wk agl-
AA: | §9fE  pATARGRAIAEE & |
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IARA wgraAnT: oAy fawersr: | gAka Sw
aga fs fimfie oa: | Rigeaged geigw-
" JUIEAR I The Sarvatasarihita says: Fik iy
agfhy, Ae: {aed qyepmier | O -
ﬁﬁlﬁ 1 &K @aa d’ﬁﬂ iﬂm‘iﬁﬂ qug: -{}

But in common parlance holy water and
sacred places are considered TIrtha. By resorting
to them one becomes purified and free from
sins, and is thus enabled to surmount mun
dane existence aad its imperfections. Wherefrom do
these derive their efficacy ? It is only the asgociation
with sainis and holy men that confers on them this
sanctifying power. Those who know that these
Tirthas are linked with saints are reminded, by the
law of association of ideas, of the pure love of
these saints, and through them of God Himself. The
shought of purity, thus engendered by‘ihese make
them pure at least for the time-being; If a man
resoristo Tirthas without any previous knowledge
of their sacredness, no spiritual effect is produced.
Thas Christians and Mohammedans do nos derive
any benefit out of pilgrimage to Vriaddvan, Kisl, or
Jagannith, but derive benefis only by pilgrimage to
Jerusalem or Mecca, and vice versa, show that these
places do not have anything inherent in them which -
makes them holy. That is the reason why many
poople arp not benefited by pilgrimages; for holy
.associations are not awakened In them. It is not the
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waters or idols of - the place that really form the
Tirtha ; but the saints who purify by mere sight by
virtue of God residing in their hearts, Bhkag. X.
48. 31. Holy places are either the birth-place of some
saints, or, she place of their spirivual endeavonr, or
attainment of perfection, or ministration. Sometimes.
maoy holy men visis the holy places; that Is why
they are considered holy. Thus it is the saint that
constitutes the real Tirtha; Bhag. IV. 30.37;1. 13,
‘9;1.19. 8. For the esoteric significance of Tirtha.
see also Mbh. XIII. 108 and Madhva on Bg. 1. 20.
ggHipeisg means ‘make deeds righteous’. Itis only
such actions as are characteristic of, advocated by,
and taught throvgh, the saints that are considered
righteous by others, and fit to de followed. wfRwiidT
. 7%, R, ¥ wikracga—If devotlon i wanting, sli
deeds are null and void says Adhr. VI 7. 66.
"Therefore it is these salnts of God shat are looked
up to for guidance by others, Bg. III. 21. It s, again,.
these saints that set the standard of Dharma through
example and precept, Vide, Tait' 1. 10. 4; Apas-
tamba and I, 1. 2; Gaytama I. 1. 2; etc. Se also the
scriptures become authoritative (gverw) from the
fact of their belng arecord of the experiences and
teachings of saints and sages. It Is this fact that
distinguishes a scripture from an ordinary book.
(Vide, 58. 12, notes).
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Sitra 71. The living parents rejoice in the end
because their son will be honoured by the world
after his attalnment of rcalization. The departed
ancestors who are considered to be in a heaven of
their own, also rejoice nn seelng such a worthy son
being born in the family. The word fig i_u used in

the Sastras to denote not only living parents and the
departed ancestors but also permanent demigods
known by the name Agnigviitta and others. Every
man who is born is considered by the scriptures as
owing a debt to the Gods and departed ancestors,
aad if he falls to discharge these debts all his spiris-
ual practices will be in vain. Butifa son becomes
a devotee of God, there is no more dedt for him to
anybody ; see Bhag. XI. 5, 41, 42; Usanahsambhita.
I. 37. Not only the Gods do not‘ges angry with him,
dut they rejolice ; for all worship which the aspirant
undertakes in the beginning, whether of Devas
or of Pitrs, is primarily meant to lead him to
this final stage. When they find a descendant
of theirs attaining to the goal, they naturally rejolce.
‘He’* who has given up all his ordinary duties,” say
the scriptures, ‘and surrenderod himself, dody and
soul to the one refuge of all, that is God, the giver
of Muktl, is not a debtor to Devas, Rsis, Pitrs. and
others.’ Also, ‘As by watering the roots of a tree
the whole tree is satisfied, as by satisfying Priga all

Indriyas are satisfied, so also by worshipping God all
17
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others sre worshipped.®* The parents are elated
and grandfathers dance,® because within their family
is born a saint who will save them also.

The various Devas or minor deities being all inclu-
ded in the one Supreme God, they too derive
satisfaction when the devotee loves and worships the
one and only God. In fact the various gods are all
only symbols of the one God and are not different

.from him. So there is not only no harm in giving
up the worship of these minor deities, but it is the
duty of all to give their whole heart and soul only
to the one God. (Vide Bg. XVIIL 65; IX. 22):5;
VIL 21-23; 1IV. 11; etc ). The demigods are often
described as virtnous souls who have come to the
celestial regions to enjoy the results of their rellgious
morit earned on the earth, and who come down
again to the earth when their term is over. So when
they sec a real devotee in this world and find how
he has saved himself by devotion and renunciation,
they also feel glad; for they get an example of
winning everlasting bliss through devotion to God.
Naturally then, they must dance finding a possibility
of higher bliss. The demligods are often troubled
by Asuras, and when they find a real devotee being
born on carth, they are quite sure that their sal-
vation is near, because wherever the devotees are,

there God must also be. There is a common
misunderstanding that these demigods get jealous
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when they find any man becoming spiritual, and
‘that they put obstacles in his way of God-reali-
zation. Stories describing such obstruction from
the demigods like Indra, which we find in the
Pur#igas, must not be taken as referring t0a sincere
devotee’s spiritual struggles. They relate only to
‘those who are doing sacrifices and other ritualistic
practices in expectation of heaven. They do not
and cannot over touch a sincere devotee, for God
is always at hand to help His devotee. To subs-
tantiate this there are very many illusteations in the
‘Purlnas, like the story of Ambarisa. No doubt some
-obstacles are found by sincere spiritual aspirants
also, but they are provided by God Himsslf, so
that the devotee may grow stronger by such oppo-
sition. A mother miy throw her child into the
water so that it may léara to swim, but will néver
allow iy to drown itself |

The earth gets a saviour. Only a real saint can
save the world. All otners are interested only im
seeing thas the world caters to thelr own self-aggran-
dizement and enjoyment. They never have the
welfare of the werld at heart. Their lnterest in the-
world is like that of a butcher in his kid or peasant
in his cattle. It is only the Joving serwice of tho sel-
fless saints that really leads human beings to their
destination, viz,, the footstool of God, far away
from the troubles and tribulations of this wordly life -
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and death. From the poetic and mythological stand-
point of the Puriigas, the earth or Bhudevi is one
of tho wives of Vignu, or God. When virtue sub-
sldes and vice “prevalls, she is sald to be feeling as
if she is deserted by her Lord and Prolector. When:
some saint takes his birth in this world, he muss.
necessarily be followed by God himself and so
Bhiidevi may be poetically deseribed as regaining:
her Lord and protector, whenever devotees appear
on earth. Thus according to this Butra, the devotee
satisfies the denizens of all the three worlds.

Sitra 72. With the advent of Divine illumi-
nation, says Sri Ramakrsna, all distinctions of caste
vanish. In spite of the reproach of exclusiveness
based on caste and custom levelled against Hinduism
it will have to bo admitted that the religion of
Vedanta according to its accredited interpreters has
always considered that distinctions based on caste or
birth as mere social accidents or adjustments having
no true or ultimate value Ia spiritual life. Even the
priestly order of society which considered itself to de
second to none in high-birth and eminence have
.always bowed down to, and admitted the spicitual
greatness of godmen and illumined souls irrespeciive
of their birth and parentage. That 1s how Vidvi-
mitra, Vylss, Kavaga, Jubila, Mahidass, $r1 RAma,.
Sabar), Sr1 Kryna, Namrhilviir, Nanda, Kanpappar,.
"Tukarim, and a host of other spiritual luminaries of
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warying maguitude, though they were not born of
Brabmin parentage, have compelled worship and
-divine honour frem their contemporaries as well as
.all posterity. The priestly érder was always willing .
to sit at the feet of spiritual or intellectual eminence
and learn the greatest of truths. This heslihy
-outlook was present from the Vedic times, and It
has made Hioduism a living religion for all time.
In the Upanishadic and Epic periods we see
- many cases where caste has not been & bar for
seaching or learning spiritual truths. The spirit of
Buddhism is clear from the following verses from
Lalitavistara, a work of the 3rd century A.D.
wif 7w, ToBft wrrRger-aiaiedy goe T AR | ol
AN, MRATRADIN, ATATAin RaRa dgr | ey~
SRS Ramgwe ad: @ 7 g whee wifenat R
gt Frfvew: gonar onf o Rrarcafe o Ay P
1! srie AWsRAT | FaRrwr Hrseerr o 7 GeeRw-
AR 1 RowdT R Jat w3t Pepdsy aftwqd 1 weR-
sauraaifr @ garasat wa: wwrn: 0 afe goaiefed
fronfr: qfver oy SRAYSR eIy | @ g Rargagash
WY FAYNYS R s qea: 1 These verses are
the answer given to a Brahmin who questioned
the caste of the Buddhist monks: ‘You emquirs
.of the caste of monks, and do not want to know
of their qualitles! Sir, you are deluded and
aherefore you injure yourself as well as others. This
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signifies insolence born of csste-pride. Caste may
be & subject of inspection and iavestigation for
marriage or invitation, dut net in religions matters.
Spiritual endeavour demands no coanditions -except.
mental qualities, and these do not depend on birth.
If the vices of a person born of high caste merit
censure, how is it that the excellence of a man of”
low caste does not merit honour ? Man is honoured
or dispised because of his mind; so these monks of
qxeellent character deserverespect, because they have .
good qualities.” This spirit of Mabdyina Buddhism:
was derived from pre-Buddhistic Vaisnavism and
stregthened by the Vedic philosophy. The Bhgrad-
vdiaparisista says: a1 ;fARE 7 $S T Rk T g
o« Ygerd Tet BN R | et wRARY: o
wiferarRt: | qamered: s Fred NT KR 0 ¥ ol
o} A AR | oy sgliaseanh s fske
Qat n Garudapurdge says: wRWeRer ¥t g
ROsh 18 | w R gfr: sham & aftv: @ T qftew: 4
Again Bharadvajasamhiia says s@fgenerat ot
R gmfRegu  The discipline of surrender to the
Lord, or Bbaktiyoga, does not demand the special.
qualifications of caste, birth, clan, sex, qualities,
work, time, place, and stage of life. Every day the
Lord of the universe must be served and worshipped:
socording to ome’s abdillly by all—Brihmanas,
Kyatriyas, Vaifyas, Sitdras, and others. The devotees
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of the Lord should not be examined in respect of
their age and the like before one pays one’s respect
to them ; with an attitude of service they should be
revered even if they belong to low caste. He who
has the eight-fold devotion, indeed, is an excellent
Brahmin, a sage, a shining soul, a hermit, and a wise
man, even if he dbe a foreigner. Do not enquire
about the famfly etc., of one who has realized God.
The paragon of devotees, Prabldda says: ‘I consider
an outcaste who has dedicated his thought, word,
deed, wealth, possessions, and life to God, far
superior to a Bribmin endowed with the twelve well-
known traits, but has not the inclination for the
Lotus Feet of the Lord ; because the former, by his
utter self-sayrender, elevates and sanctifies the whole
family, whereas the latter, conceited as he is o bis
virtues, does not even purify himself: what to speak

of others I' A1 ReEgugarstirgaTAdRRA g,
e afgy | aAmieArTaRaETh g e gd a g
qRata: y Bhag. VIL. 9. 10; seo also Bhag. III. 33. 6.
7; XL 14, 215 ote. Adhrsays: e WiV o
WRATRISAIET: | 7 Rl agwa whadaRerry 1) 1L 10.
20. Sr1 Krsna’s words in Mbh. XIIL & gt sawgw:
o were: e 1 ofaity 3 g ¥ ewaEER Y
QU AW WG o1 AR YRRAT | ST Ee
ald v a3 ) Devotees of the Lord are not Sadras;
Sadras ars they who have no faith in the Lord which-
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ever be their caste.A ‘wise man should not slight even
an outcaste ifhe is devoted to the Lord; he who looks
down upon him will fall-into hell. Thus 1t does not
behove us to make a distinction between one devotee
and another. And these devotees also do net feel
any distinction between man and maa, Bg. V. 18;
Bhag. XI. 29. 14. They soe the same God every-
where.

Siatra. 73, gives the reason why there is no such
distinction. Bhaktas are equal in the sight of God,
because their devotion s the same in spite of
apparent physical or social differences; they all
belong to one group. To every Bhakta all the
creatures in the universs are the children of God,
or God Himself, and as such he sces them with an:
eye of equaliy.

Sutra 74. Those who have attained to thls
stage of devotion never care to enter into 2 cont-
roversy about God, or His devotees, or ether
spiritual matters. They have so completely destro-
yed their egotlsm that there is no possibility for
them to hanker after name or fame by scoring victory
over an opponent in a religious controversy. They
themselves do not stand in meed of any support from
reason cither ; for their faith is based upon direct
actual experience. Vain disputation has therefore no
place in thelr life. If any controversialist challenges
them for discussion they do not take up the gauntlet.
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Satra 75. Itis quite possible o look upon the
-very same truth from different siandpoints; and
+views taken do change as observers, angles of vision,
-supacities, and tendencies change. Two apparestly
-contradictory views may not be really contradictory
atall, and may bereconciled from a higher viewpolnt.

Hence there is no sense in one’s trying to controvert
another’s vlews, honestiy and sincerely believed in.
It behoves a real saint therefore not to unsettle the
honest and sincere views of another; he ought only
to allow him opporiunity to follow what he considers
‘right, Bg. III. 26, 29, Again, convincing reasons
may be given to support two diametrically opposed
views. Therefore it does not follow that a view is
true because it has sepport from reason. What one
man considers well established by reason can easily
"be shaken by another more intelligent man. As we
often see in law courts two lawyers taking opposite
sides, try to prove their conteation, based on the
-same evidence. Reason may thus be used in proving
even a false thing to be true. Therefore it is often
-an unreliable gulde. Again, what appears as reaso-
nable at one time may appear quite unreasonable
when we gather more expericace. Thus no One
‘view based on mere reasoning can be considered true
once for all, for there {s always a possibility of iw
_-again being proved by better reason or further abser-
“vation, to be untrue. The history of science provi-
~des many examples of exploded theories, which were



266 ‘DISCRETION IN CHOICE OF LITERATURE S#. 76-

all once cosidered as well established through
reason. Moreever when the intention is to secure-
victory over an opponent and not to establish truth,.
the chanses are that one may be carried away frem

truth; and truth may even be thrown overboard in

the zeal to get victory. The S@. reminds us of Bs#.

IL 1. 11 and Kagh. 11. 2. 9; which also speak of the
anrelabllity of Tarka or logic. For the real place of

reason in spiritual life vide supra, pp. 129, 130.

Sfitra 76. In using the term wiegre:; the author
might have had in mind the anciens text books on
Bhakti such as Bg. Bhag. Npah., etc. The modern
adherent of the Bhakti Path may however add to
this list such comparatively later devotional litera-
ture as the songs of the Alvirs and Nayanfrs of
South India, of the Maharistra salnts like J#anes-
var, Tukarim, and R&mdis, of the North Indian
saints like Tulasidas, Mirdbai, Kabir and Naoak.
Apart from such outpourings of the hearts of saints,.
‘we bave also the special treatises on Bhakti such as
S. Sa., the Bhkti-rasayana, the Bhaktirasamyrtasindhu
etc. The works of Sankara, Riminuja, Madhva,
Vallabba, Nimbiarka, and Gauranga are also fit to-
de read by a devotee. The qualification of the word
Sastra by the word Bbakti shows that in the eyes of
Nirada books exclusivelv dealing with JiiAna,
Karma, or Yoga are naturally not relished by a
Bhakta, as they are not helpful to him in his love:
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of God. We masy add also that a modern devotee
does not dabbdle in such literature as the publications:
of the Ratlonalistic Press Assoclation, and books on
religion written by modern Psychologists. The
Bhakta's mind has reached a stage where it can
tolerate nothing but love, and he therefore takes
care to read only such books as will feed and
nourish his intense love for God. Reflection or
& s mentioned to show that even in the study of

devotional Iiterature, the Bhakta does not swallow;
everything that the beoks apparently say. Like the
bee interested only in the honey, the Bhakta takes
only the essence and rejects everything else. Bvery-
thing that goes against the spirit of love, be naturally
avelds, and he is always sufficiently awake to detect
poetic exaggeration. He does not also fall into the
common error’ of unintelligently copying other great
men. Bhag. XII. 13. 8, insists upon the hecessity for
such reflection on the teachings of seriptures. The
Skp. also in ch. 1V, Vaisnavakhanda,j Bhagavata-
mahatmya, goes to the extens of saying that the real.
Bhagavata consists of only such passages of the texy:
as describe the sweetness of Bhagaviin and which are
helpful in rousing and keeping up devotion to His
Blessed Feeot, and that therefore a sincere studeni
should be devoted to reflection and careful sermsiny
‘of the teachings of the scripture. Bhag. XI. . 10
cempares -the Bhakta to the bee. It is to denote
this intelligent use of reason in aid of devotion that
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the word e is used In this S2. as epposed 10 w1X
4in S@. 74; tho former is never glven up at any siage
-of spiritual life, whereas the laster is never under-
taken by the Bhaktas. agiiwesh means practices
that rouse devotlon. As in the selection of texts for
-study, the Bhakta is very carcful also in the adop-
tion of spiritual practices referred to in the books.
Only spiritual practises speciailly understood as
-conducive to devetion, are continued in this stage.
These practices are known as WrRMAawy or practices
meant to create and sustain love of God. and they
.are described in detail in the Paranas and Agamas.
{(Vide Bhag. VII. 5. 23 and 24; IX. 4. 18-21; XI 3.
21 to 31; XI. 19. 20 te 24 ; Bg. IX, XII, etc.).

This S4, must be read as a supplemena to Sis. 12&
14 on the one band, and Sits, 49 & 62 on the other.
"While Siis. 12 and 14 refer to the Bhakta’s attitude to
stody and spiritual pratices, as well as soclal servics,
-«even after realization of the highest Truth, the latter
two refer to his attitude towards the same before the
dawn of Jove. The present Si, deals with the same
attitude during the stage of Mukhyabhakti. When
all these Sis. are read together, it will be clear how
according to Narada, a Bhakta does not give up his
spiritual practices or social servico at any stage eithes
®efore or after realization. The Bhakia’s Hfe s an
datensely dynamic one, whether his acwvities are for
his own spiritual realizatien or for the sake of others.
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Much similarity also will be noticed with regard to
the activities of the Bhakta in all stages. This will:
be explained by the fact that it1s the characteristics
of the perfect man that a spiritoal aspirant has to-
cultivate voluntarily by self-cffort. Saikara points-
out this in his Bhagya on Bg. II. 55.

Sitra 77 gives ug the reasen why the Bhakta con--
tinues his practices even after Bbakti has been already
roused. Being free fromall incentives for work which
keep an ordinary man healthily engaged, 1s may be
supposed that time may hang heavily on bim and if
be dlscontinues his practices and becomes idle-
mentally or physically, Saian might easily find a
loop-hole to enter and work mischief Ia him. The
downward pull of Tamas, like the natural action of
gravity, might drag even a Bhakta down from
the height he has attained, if he does nat constantly
and vigilantly exert bimself to keep up his spiritual
balance characteristic of Sattva. Like the brass
vessel, mind may automatically become impure
again, if it Is not cleansed every day. But as a matter
of fact the Bhakta spontancously does not allow
himself to de caught by Tamas even for halfa second,
he scrupuleusly keeps his body and mind alers with
the help of such activities as are expressive of and
conducive to devodon. No man is ever safe until

“he attains Paradhaktl, Cf. Bhag. XI1. 2. 53, Afhe
the attainment of Mukhyabhaktl every moment spent.
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in forgetfulness of God, or free from spiritual
.activity, is deemed grave waste of tims.

Sotra 78 shows the neceseity for discrimisation
and refiection in the choice of spiritual practices as
mentioned in Si. 76. It also shows in what direction
and for what reasons the aspirant should use such dis-
cretion. The Bhakta is not free from the necessity of
. preserving hl! character. No doubt he must have had
sufficient training in character even before he reached
the stage of Mukhyabhakti, but as he still continues
to live an active life even in this stage he has to be
caroful not to offend any of the moral virtues in the
.cholce of activities. Moral virtnes can never be
sranscended even in spiritval practices or soclal
service. The elements which go to form character
are designated as Yama and Niyama. They are also
regarded as constituting the real spiritual worth of a
man, and so they are designated as Daivisampat in
B8g. XVI. Onlya few of these virtues are referred
t0 in the SZ by name, bat the rest also are to be
understood by the word “ #di °.

Amongst the moral virtues wfgar or non-violence
.occuples the first place. (Vide Vyasa-bh2gya on Ysu-
I1. 30). Non-violence is practice of active adbstention
-from using or abetting or approving force, in
thought, word or deed, by oneself or through agents,
intentionslly or through carelessness or wanton
negligence, 50 as Vo cause harm to others. . Force
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-does not include the discipline enforced on & disele
‘Pple, or the brakes put by moral law on wrong-doing,
or the benevolent force used for the good of another,
for example, by a doctor on a patiens. Nor does
harm include any pain that is caused to another,
if such pain is caused In the discharge of one's
supreme duty to conscience and God. The
general rule of nonviolence lald down by the
Vedas as a7 fganq wingnfx is unconditional and
absolute ; the ritualists and Smriikiras have hedged
it In with so many conditions and exceptions that
the rule becomes a mere mockery in the practices
followed by the ritualists. No doubt many of these
-conditions and exceptions are sane and necessary in
the case of ordinary people who follow the Karma-
mérgs, or of those lay men who have no higher
spiritual aspirations. But to those who have devoted
their whole life to spiritual realization and who have
given their heart and soul to God, such 'exceptions
are not applicable. Thus the Bhakta has so much
love for God and His creatures that under no cir-
cumstances and eonditlons will his heart agree to
harm another. This is the force of Ysi2. IL. 31. The

Brhanmanu -says thus s f§er % & sdeq dafgurg o
TE: a1 7 wieat qared anRwst wat: 1 Mbh, X1l 269, 4
to 9 corroborate this, The Bhag. supports it in
XI. 23.29 & 30. Vijilinabhikyu, in his Bhagya on
Sankhyasittra 1, 6, says expressly that there is no
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authority for circumsoriding Ahithsd so as to make
Vedic sacrifices an exception. It will thus be seen:
that as the Bhakta understand the scriptures intel-
ligently, he dees not undertake such practices as
iavolve the takipg of animal life or Injury to others
even though they may apprently have the sanction
of the Vedns. He understands all such practices, as
the Vedic sacrifice, not as sanctioning the taking of
.innocent’ life, but as symbolic of the burning of
one's own animality In the fire of divinelove. Those
who, therefore, like to continue the Vedic sacrifices
will do it only through less harmful symbols, wsing.
sometimes a vegetable, or an animal made of dough,
for such sacrifices, in place of live animals, Cf. Mbh,
XII. 265. 10 & 11. ‘
The next positive virtue is gw or truthfulness 3
.truth is God, and so the Bhakta cannot go against it.
The many exceptions mentioned in the scriptures are
only meant for lay men, and in actual practice they
only provide a safety valve by which to escape from:
the duty of veracity. The devotee of God does not
accept such exoeptions nor does he take advantage
of them to bypass bis duty. Hé cannot dupe any-
body by making a false representation. He sees
God in everybody and to dupe anybody will be as-
good as duping God Himself. Ho kaows that God
whe 18 in his own beart knows the truth even defore-
she spoaker thinks of duping another. Compare
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Sakuntala’s words to Dugyanta in Mbh, I. 74. 28. 29
TRsEAei = oy & v pesd ARw gt goom |
o ARE whor: qreve qenRa® ok IRE WY 7ad e
ww TeReRfy WA | Afr W Xma gk |
Cf. slso the story of Devadarman and his disciple
Vipula in Mbh. XII. 43, where the Guru tells. his
discipie that every one »f our actlons done in secret
are all noted by time in the form of day and night
and seasons. 71 #t wigfornfy sfr Ty o @) WQ
Ry qotenT ae &Y & fiw 1 gAfaR At w¢ ovaRe
ety | o wagafy aar Refrege | sfod Rernfy
waaaify fretT: | ge¥ qTE W ga ngade T\
The rule adopted by true Bhakta is mentioned by
Siva to Devi in Mbh. XIIN. 144. 19. nagat: 9UF 4%

abgramsenr | ¥ 3N T ag<g 3 o erdmfeer: | The
devotee’s interest in truth fs not confined to mere
‘yeracity alone. He 1is interested in practising the
bighest Truth of the presence of Godas the one
underlylng reality of the universe and knowing cvery-
thing clse as untrue. When he reads scriptures,
sherefore, he takes delight in reading only such
books and such passages as insist upon the uitimate
reality of God and God alone, and which lead to s
distaste for all worldly pleasures. He undertakes
only such practices as epable him to see and love
and serve all beings alike as the abode of God. Cf..
Bhagavan's definition of Truth as gagew In Bhag.
XL 19, 37. Cf. also ib. X1, 2. 41, XI. 29. 14. and Bg,
. 18.

18
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. As ordinarily understood s} or purity is of two
kinds : Bihya or externsl and Antara or internal.
The Bhakta who has' reached this stage does not
stand in need of all the elaborate rules of external
purity laid down by the Smrtis. He'is interested, not
in ceremonial pority, but the purity nf the mind
itself. The dirt that makes the mind impure is the
dirt of ego and its appurtenances such as Tamas
and Rajas. Anything that helps to keep the mind
free from ego, the Bbakta eagerly adopts. One
most important practice leading to such purity is
non-attachment. Cf. Bhagavéa’s definition of Saun-
cam in Bhag. X1. 19. 38. and XI. 22, 15; wieqayn:

oty ; gikdaiug | Other means of internal clean-
lieness arereferred to in Garudp ch. 110. wardfr wr:
‘ot wlefiRrafe: | el wedld g awr
Another list of purity is given by Brhaspatls
srsaiegd ¥ Sefrmcrfad: | el T smand iade
wiffaq | Raménuja defines it in his Bhasya on Bg.
XVI. 3. as wgrea: oAt agqai—finess of the
various internal and external instruments for the due
discharge of their functions. Most probably, how-
ever, in the eyes of the Bhakts, the most purifying
agency is God Himself and remembrance and service

of Him. oqfa:; afeiar awfaest 7sR a1y 9 eadeg-
ordwry @ snvaege; gi: 0 Cf. Also Bhag. XII. 12
46, X1, 14, 21 ; Npsirhap. 59. 46; Vp, 1. 6, 29 to 34,
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i11. 7. 35. VL. 7. 10 etc., all of which speak of the

purifying effect of the Bhiigavata-dbarms. Cf. alto
S S8, 59. '

The Sasidilyopanizad defines w1 or compassion :
A AW GRS aeEgag: 1 The Padp. says qomaR
O € U TR Wrad | B g W1 g aRefian

The Matsp. describes it as aeAaeaivay @t Rarw «
PR T 1 qHS qa¥ g BT AT g egm ) In Kasi-

tattvam it is defined as: qX a1 wysdar Rk JER W
ga1 | smiAaafaast R a9 aRA@ffar . The Sarkgepo-
ariraka also says: gy f§ @S IRITwTRiEN-

-q79q ) From a careful perusal of the above definitions

it becomes quite clear that Daya s active benevo-
lence which is the positive expression of love, as
.Ahithsa is the' negative expression of it. These
two form the obverse and reverse of the same coin,
The love of the Bbhakta does not remain satisfied
-with mere abstinence from injury ; his heart gladly
goes out even to his encmies and eagarly searches
-for an opportunity to do some good to them.
Since he sees God in every being, he is free fram al}
-superjority complex that characterizes an ordivary
kind man. His kindness is not limited to particular
persons, places, times, or other conditions; it is
universal. It is this compassion- that makes him
sestlessly active in redeeming sinners with missio-
mary zeal, and it Is that makes him a God in the
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eyes of the people. Cf. Bhag. I1I. 27. 8 which
spesks of the compassion of the Bhakta. The
Vivekacidamani spesks of him as aRgwTnREy:
While even God’s grace is proportionate to one’s
deserts, the suint’s grace does not depend upoa.
one’s desert. (Vide, Bhag. X1. 2. § and 6).

enifiae means faith in spiritual realities. In Sandi-
lyopanisad it is defined thus: iy a7 IQeaiaily
fiaqre: ¢ In defining a afRw Mnw. 1L 11 says afeey
Agfege ) The terms anfRaw and aflgs are defined
by Bbiméicarya in his ‘Nyaya Kofha' as qualerq-

Raaard and  JgwriAAgEaE:, respectively. Consis--
tent with his definition he speaks of Sankhyas and
Advsitins as Nistikas—amml  IgaRmRes 08
qiwer g ¥ | Kumirila also considers the Sankhya
- Yoga, Patficardtra, and Pasupata systems as being.
opposed o the Veda (Tantravartika 1. 3. 4,).
Safkara himself says in bis Bhagya on Bg. XVIIL. 42
anflawi AT qESTRTYY | R&m3nuja defines.
sfesy as INREIW wwwr g@aRET A perusal of
these view shows to us that these definitions are
only partial and sectarian. If we acoept.
these definitions many devotees like the Advaitle:
Bhaktas and Chirstlan and Safi mystics will have to
sbe left out as Nastikas. Many of the Alwits and
Niy&niirs of South India would not fare better as.
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they are also followers of the Agamas more thsas of
the Vedas. Many of the followers of ths six. systoms
of phllolophy including thelr 'promulgators like
Kapila and Jsimini, who do not give any place to
‘God in their systems, will have to beleft out. We
have therefore to take the word in a more liberal
-sense, The common characteristic of all Bhakias is
-not faith in this or that seripture or Paraloka, but
their intense faith In God and the redeoming power
-of love. Even the extreme Buddhist of Hinayfina
sect as well as the Jalnas who profess to bde athelsts
are net Nistikas except in a very sechnical sense.
“They are all believers in the possibility of the trans-
cendece of evil of error and of the human miseries of
Samséra, which is the aim of all religions. If we agree
to consider the test of Astikya to the faith in
final redemption, whether it be through self effors or
through God’s grace or through the grace of greas
mmen, or through J3ana, Bhakti or Karma, or Yogs,
all the great devotees and mystics of the world are
<haracterized by this Astikya.

Sutrs 79 also shows how the intelligent under-
standing of scriptures, mentioned in. S2. 76 affects
worship. We have already pointed out in the notes
-on Si. 37 some of the implications of the worship of
Bhagavin. The insistence that only Bhagavan is to
e worshipped has got two more implications v First,
the Mukyabhakta has outgrown the necessity for any



278 OUTGROWING KINDERGARTEN OF RELIGION S&.. 79

props to his Bhaktl, and so all lower forms of
worship which might have been very helpful andk
beneficlal in the early. stages of his ascent, gradually
fall away of their own accord. Among these come
sacrifices, image worship, pilgrimages, and such:
other religious observances. His heart naturally
turns to God. Even if he does not give up externak
worship lest he should set a bad example to people:
who look up to him for guidance, he knows their
symbolic character, and his heart’s love is given only
to the Blessed Lord, who appears to him in his true
form even through these symbols. Thus we must.
note the difference between the attitudes of ordinary-
men worshipping in temples and great devotees like
Rimanuja and Gauréiiga, though all are found to-
behave similasly in external worship. This graduak
transformation in mental outlook is referred to in all
.our devotional scriptures which prescribe the
necessity for such growth. See Bhag. III. 29, 21.34.
XI. 2. 45-53, (Vide also Sivap., Vayusamhita, XVIIL,.
101 and 102 and Maltryupanisad, 11, 21 and 26, and:
Yogavasistha, V. 43. 26). The Mahanirvanatantra says
wremivaveed arreTReETL | AT TR T ga ¥
o | Resragrifmaidvees: | resrwaa gt
ey gfs o Py 31 el awamr soraTTRg A b
oe; @iy wR: qurameat | So also the Jhana-
sqrikalini says o fismraey 7 gt W sfifeosy ) SR
nevegdet wiat gdew A | The Uttaraglia bas =
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ofitled Rt gt ot Raae 1 sRTeerRlint ol
frRererg

The second implication is that, however fanatical
he might have been in the earlier stages in showing
his love to his favourite deity by hating all others, the
moment he rises to the stage of Mukhyabhakti, the
aspirant understands that all the different paths
described in the varlous scriptures refer to the same
Bhagavdn only, whom he had been worshipping.
This recoguition cores him of all fanaticism. If
such fanaticism remalns still, we may be sure that he
has not reached Mukhyabhaki, in which the lover
can detect his Beloved in whatever disguise He may
appear before him. The Vedic Mantra g afgwr g
wgfa  Rgv, L. 164. 46 and similar other passages (for
instance, Bhag. 1. 2, 11; IIL 32, 26-36; VIII [29;
Mudgalopanisad, 3; Mahapanisad, 4.’45 ; Annaplr-
nopanigad. 3, 19-24 ; and Mahanarayana, XIIl1 2)
also must have recorded the attitude of the Brakia
who has risen to this vislon of unity. The Bhakta
now finds out various passages in the scriptures
emphasizing the unity of God which had perviously
escaped his notice. Infact he now finds that the
purposs of all so-called seetarian scriptures is only
to lead him gradually to this non-sectarian stage.

Cf. the following well-known vorses : HRATAER-

wrgrafRstr sty awan: sRwgafs | gair
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9% 597 [WAUEAE aofadaf Rt wa
Qe | MY TR ARG qARAR | oy
an afel YA BIARET: || AT @ ITAIONY
AR AT ANGEATRAA | T IRg AR
¥ awR wie: aegdeR 01 Yo 3@ A W@
a7 fagrofta ewgdeeen fad quift | S&r
wfiaradipgrredd @ua e NeagEmeR |

These passages show the Bhakta’s spiritual tolerance
in spite of his predilection for his Istadeveta who
has captured his heart. This recognition of unity
agaln resalts in the Bhakta’s directing his attention
only to the qualities common to all the deities and
considering the rest as unimportant superimpositions.
God thus becomes to him only the Bhagavin or the
possessor of all blessed qualitics, and everything
inconsistent with these qualities is rejected. The
word g&mAx ‘through every aspect of life) in
the text suggests that in the life of the Bhakta,
there are no compartments; in him there is no
separation of sacred and secular activities., His
whole life is one grand act of worship, each
activity being prompted, and supported by the
fulloess of his heart’s devotion for Bhagaviin. Such a
Bhakta Is free from all cares, fyfig=r. Not only his

activities but even his thoughts and feelings are
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cxpressions of the predominant sentiment of love.
Honce there is no possibility of any alien cloments
-Qisturbing him. Practically, ‘niécinta bhajana® refers
‘to the complete concentration of the mind on God
-without a break at any time. This is denoted dy the
word Sam3dhi or Bhiva also. It is this kind of
worship that is referred to in thls Si.

Siatra 80. As a result of such Samadhi, the Lord
‘manifests Himself in all His glory to the Bhakta’s
ipner vision, not only in his own heart but in
all beings, as 8 living pregsence, and not as
-mere fdeas. He now feels that he is living in the
same world as God, and this stage of consciousness
is denoted by S&lokyamukti. (Vide Bhag XI. 2.
4] & 45). He gradoally finds himself in the con-
#tant company of the Lord when he comes to
recognize various objects not merely as the abode
-of the Lord but as forms of the Lord Himself. This
stage of consciousness is known as SEmIpyamukti.
The constant companionship of the Lord and
unintermittent -absorption In His divine glories
.gradually transforms the Bbakta into the likeness
-of the Lord Himself as mentioned in BhZg. X. 29.
15. The Bsi. IV. 4. 17, however, qualifies this
by pointing out that the Bhakta cannot acquire
the quslities of being the creator, preserver, and
destroyer of the world. This is the highest result
of the meditation of Sagunabrahman or Bhagavin
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sccording *to Saiikara. This stage of spiritual
attaloment 1a koown as Sfrdpya. Ordinarily,.
Bhaktas reach this stage only. But this is not
the highest stage of Mukti conceived by Advai-
savediinta. Even in this stage, the Bhakta is seperate-
from Bhagaviin. The love, which brought him nearer-
and nearer to the Lord, would ‘not bave finished ite
function untill there s no seperation at all between
.the two. Even this duality is to be transcended
through love. This final culmination is in the hands
of the Lord alone and nothing but God’s grace can
effect it. Cf. Kath. I1. 2. 22, The Bhaktas do not
have any desire cxcept to serve the Lord and enjoy
the sweetness of such service. Cf. Bhag. III. 25. 34 ;
II1. 29. 13; XI,. 14, 14; XI. 21. 34; etc. Bat the:
Lord in His iofinite grace gives His devotee not only
the three stages mentloned above, but the final stage
of complete absorption in Him where all differenes.
are wiped ont once for all. (Vide noies on S2. 4).
As St1 Ramakrspa says, ‘One can attaln the know-
ledge of Brahman, toe, by following the path of
Bbakti. God is all-powerful. He may give His
devotee Brahmajiiana also, if He so wills. But the
devotee genarally doesn’t scek the knowledge of the
Absolute.” The Gospel of Sri Ramakrishna, p. 95.
The part played by the Lord in leading the devotee
to varlous stages of realization is refered to in this
SU. Cf. Bhag. V. 20.27; 111. 25. 36 and 40 1.6, 1T
and 18. Thislast stage is known as Siydjya or
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Bkatva, This is the final goal simed at by the
Mukbyabhakta. That is one of the reasons why
these Mukhyabhaktas are called Ekintias by Nirada.
inS2.6 . This siage of love is what is known as
Parabhakti as described in the first chapter as
Paramaprema and Amgta. Many Bhaktas are afraid
of intellectually conceiving this stage, as they think.
it is sacrilegious to think of the possibility of man
being really God Himself. Hence the misunder-
standing of Advaita position by Bhaktas, who want
to predicate intellectuslly an eternal difference bet-
ween the Jivitman abd the Paramatman. Bat whether
they likeit or not, Bhagavéin, out of Hisinflnite grace-
gives even this Sayuja to the Bhakta who has reached
the highest stage. Narada expressly refers to this-
stage in Bhag. I. 6. 18 as his owa personal experi-
ence. See supra pp. 4245. Cf. also Nirada’s des-
cription of the Bhaktas ia Bhag. XI. 2. 22 where he
expressly says that they found Bhagavin, the world,
and their own selves as one without any difference,
Cf. also Svapnefvara’s identification of Jivaumukti
and Parabhakti in his Bhayya on Ss2 98, based
on Pp.1.9. 59, Cf. also Ssu. 3 , 55, and 93.

Sttra 31. Even after the realization of this one~
ness with the Lord, the Bhakta retaims . Indivi~
duslity for some time more, untill the Pritabdiie-
karma which gave rise to his lsst birth works
fteelf out; or as long as God chooses to keep a
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4istle of this indlviduality so as to make him an
4ostrument for His work of love. Cf. Chand. .
V1. 14, 2 and B#R-IV.'1. 15 and 19. The emotional
oquipment of the Bhakta, which has become
-part of his personality by constant praotice of
devotlonal discipline during early stages, and hag
Jeft an indelible impression on his being, continues
40 manifest itself throughont his life, as it is not
in any way incompatible or opposed to his realiza-
tion of oneness with the Lord. Although fully
-concious of this oneness at every moment, he still
loves the Lord and enjoys His sweetness and serves
Him as long as he lives. It is the Mukhyabhakti,
which is the highest manifestation of devotion
attained before the Realization, that is carried into
the remaining part of his life. Thus, to all appea-
-rance, Mukkhyabhakti centinues till the very end of
- Bhakta®s life. But we should not forget the great
difference in outlook that is brought about by the
Realization of oneness. The State of the Bhakta
after the final realization is called Jivanmukti by
.Jiilinis and Parabhakti by Bhaktas. But as denoted

by Vidyiranya and Svapnedvara (see p. 50), there is
no difference between Jivanmokti and Parabhakti
-except in name. The difference between Mukhya-
bhakti and Parabhakti is so subtle that it escapes the
notice of all exceps one who has had this. experience
of oneness. Nirada being one of those who have
$ad doth the experiences 1s in a positon to point out
4his difference. '
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.The Lord of his heart who had been such an
eotirely different and separate being from himaelf,
the Bhakta now finds to be one with his own Higher
Self. The object of his love now is not the personal
God with an individuality of His own but the-
Absolute. The Bhakta now passes beyond all’
relativities of time, space, and cansation, beyond the
three Gupas, beyond the three states of waking,
dream, and deep sleep, even beyond the Triputi
or subject-objeet relationship,and realizes his oneness
with thes Lord whom he worships, and &t the same
time enjoys the sweetness of his loving relationship
with Him. This experience of love is the highest
experience of a Bhakta, superior even to the
Mukhyabbakti. This is the significance of the first
part of the SZ The second part of it, which
apparently is only a repetition of the first pan,
is meant to point out that, accerding to 'the Bbhakti-
fastra and in the conscionsness of the Bhakta, the
Bhaktisiidhana also is superior 1o all other Sadhanas
such as J#&na, Karma, and Yoga. This is emphasized
in the following passages: wWraT R Mg wXIlR @
AW ; GRfqrar, TRe Wiy ; aRafvdy A wRePer
A ; e o R Reafa ; wwen oag o &mm*
—Tripadvibhitinarayanepanigad ; m
W 7 day: apvemdmal R elsk @ 'ﬁl--
Adhr. 1IL 6. 35; % gwmmn wrn APy |
qedrsRy firs: g Rt sgRrd—Bhag, IO 25. 19;.
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see also ib, VII. 7. 50-52; X. 14. 4; XL 2.34 : XIL.
14.20; and Brakmavaivarta, Krgnakhanda 97.8 and 9;
and Bg. VL. 47 ; XIL 2-; XVIII. 66.

Sttra 82 refers to the various important types of
.Bhakti. It does not mean that there are only these
eleven types: there are possibilities of as many
-types as there are human relationships. Nirada
points out that even if externally they appear as
.different, they are all manifestations of love which
in itself is only one. The difference in attitudes
can oaly be attributed to tastes, preferences,
and predilections due to the past Sathskicas
of the individuals, or to some inscrutable divine
‘purpose to de worked out oaly in particular
ways. Thus Nirada and Vylisa are always found
-delighting themselves in singiag the glories of the
Lord, helping to convert others to alife of spirituality
.and love. The Gopis of Brinddvan were naturally
.attracted by Krsna‘'s enchanting beauty, and they
sevelled in it. Ambariga spent his whole life In
worship, Prahlida in remembrance, Hanumin in
service. Uddhava and Arjuna had the attitude of
friendship, Rukmin! and Satyabhdmi loved Him as
& husband, and Kausalyll and Devaki as thelr son. Ball
.and Vibhigana are supreme examples of complete self-
surrender to the Lord ; and the great Ryis like Sanat-
kumira and Y#jBavalkya immersed themselves in Hiy
‘bliss. By this spedﬂutlon it is not meant to say that
.other attivudes ‘were nos found in their lives ; whas
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is meant to say is only that each one is characterized
by a predominans attitude. The different attitudes
may he found in the same perion at different
times, as in Sr1 RAmakrsna. The last astitude isa
common characteristic of all Bhaktas, because it Is
in the very nature of intense love that it cannos
bear seperation ; and Narada has made this one of
the supreme tests of devotion in S@. 29, and Yamu-
nlicéirya calls it the highest manifestation of love,
-see p. 40 above. This stage of love is typically
manifested in Radha and the Gopis when they were
separated from Krgna, and is glorified in the songs
.of the Alvirs and the Gitagovinda,

Satra 83. In the S2. Nirada shows how hls own
‘teachings contained in this work have the sanction
and corroboraion of all the great paragons of Bhaktl,
‘Only a few of them are mentioned by name ; we are
to understand others also from the use of the word
*adi’. There might be differences in emphasis in
-each one of these great-Bhaktas, but in their realiza-
tion and spiritual teachings they are all practically
-ane. Some of the minor differences with regard to
the characterization of Parabhaktl Narads bimself
has noted in S0, 16 to 18 and 28 to 30. But with
tegard to Aparabhakti, there is no difference of
gpinion among them, so far as the teachings presented
"in this book are concerned. Some of these Bhaktas,
whose names arequoted, have loft theicown writings,
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but many have only helped people by their example,
and we have only got descriptions of their exam-
plary life in the devotional writings of the devotees.
who have left some literary records. Nirada
therefore expects us to study the life and teachings
of these Bhaktas as recorded in literature that has
come down tous. We need not confine ourselves.
.to the study of the lives of only Hindu Bhaktas.
.Even the life and writings of Christian and Sifi
mystics as well as the doctrines of other religions
will amply corroborate the teachings contained in
Narada's Satras. We have ouriclves tried to
lndicate fin our notes such corroborations. But
Nitrada expects us to follow his example in adopting
only those teachings on which they are unanimous.

Kumara, referred to in the S@. 1s Sanathkumira,.
who was Narada’s Guru. In the Brahmavaivaria,
Sri1 Krsnakhanda, also be is reported to have obtained
iostruction from Sanatkumira on the ultimate Truth,
In the same book Sanatkumdra is said to be §eraiaRy-
wufY:, the prince among Bhaktas, always repeatiog the-
Krspamantra, He is also reported as repeating the:
Maantra : gR:wxwi. I8 isin the fitness of things that
Narada should head the list of Bhakias with the-
name of his own Gura. Next in order comes his:
own Sisys, viz.,, Vyasa, whom he instructed to
propagate the Bhaktisdstra. Itls Vyise who has
popularised even the name of his Gora as well se
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the glories of Bhagavdn, and the teachings on love
through various books. Suka comes third in the list
as the mouthplece of Vyidsa in promulgating the
Bhag. Sandilya was an ancient Rsi whose name
comes in Chand. IIl. 14. 4 as the promulgator of the
Sandilyavidyi. Many other Sandilyas are also men-
tioned in Brh. II. 6. 1, etc. Which of them is
referred to by Nirada Is not clear. Anyhow the
teachings of one Sindilya on Bhaktl have been
systomatized inthe Bhaktimimamsa which is now
widely in use. It is a very important treatise on
Bhakti. Whether Niarada refers to this book, we
are not sure. Garga is an anclent Rsi who is repor-
ted to bave obtained knowledge of the 64 Vidylis
from Siva himself as a resuls of penance and
worship. Mbh, XIII. 18,38, He is also reported to
have been the Rsi who performed the Nimakarana
ceremony of Sr1 Krsna. He is a great authority
on Astrology. Garga's teaching Is recor-
ded in Gargasamhita, A Brahmaviddini named
Vicaknavi is mentioned in the Brh. as the
daughter of Garga. Garga must have been a
great Vedéntin as his daughter could have
had no other Guru than her father; for according
_to Harita 20 to 23, women could study only in
their own homes. Yama also says that nobody
else should teach a girl. Another great Rsi, Kunl-
garga by name, Is meotioned in Salya Parva Ch.
52 as the father of a girl who spemv her life in

19
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Vapas. We are not sure whother the two Gargas
are the same. There was a great Rsi called Visam
who was & law-giver ; but his name i{s not much
associated with Bhaktl, There was another Vignu-
svimin who was a great Bhakta bus he lived im
comparatively recent days and so could not have
been thougt of by Nirada. Perhaps the reference
is to Visnu in his Avatdra as Nirdyana and Krsna.
In the Santiparva, Nirdyaniya section of the Moksa-
dharma, we find Niriyanpa represented as a greal
ploneer of the Bhakti cult and as one of the
teachers of Nirada himseif. Hence there is every
Hkellhood of Nirada’s referring to him as one of
the Bhakti Aciryas. Nirada was a great Bhakta
also of Krsna, who was the first and foremost
exponent of the doctrine of love for love’s sake,
and there would be propriety in Narada’s mention-
ing his name as an Acdrya of Bhakti. Perhaps he
refers to them as Visnu because they are both one,
belng the Avatira of Visnu. In many of the Purdnas
we find Vigno himself represented as discoursing
on the Bhaktl cult. So the reference may be directly
to God Vispu Himself. Kaundinya is an ancient
Rsl and his name is mentioned in the Brh. geneo-
logy as the son of Sindilya, and so there is every
likelihood of his having been a great Bhakta also.
Sesa may de Saikargna or Laksmana or Raminuja,
all of whom are considered as the Avatdrs of
Ananta. The reference could not be to Rimiauja
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as he was latter in point of time. Saikargps was a
great exponent of Bhaktl according to the Bhigavata
cult, and he iz even considered an Avatira of Vispm
himself, beiog the second among the Vythas. _His
teachings can be gathered from the Agmas and
Purinas. The word Sesa is used as ome of
the names of Sankarsna or Baladeva In Maghe
IL. 68. The reference can also be to Laksmana, who
was an exponent in his own life of Bhakti as fraternal
love to God. This is ene of the types not meationed
in the list given in S22, 82. The glories of love as
exemplified in the lives of Laksmana, Hvumln. and
Vibhisana can be enjoyed by a study of the Rama-
yana. Although Hanumdn is ordinsrily considered
as a monkey, the Valmikiramayana makes it clear
that he was a man who had sindied even the Vedas.
Sce Book IV. Ch. 3. 28-34. Perhaps the people whom
Rama met in the forest were called Vinaras only
because they were dwellers in the forest, or because
they had the sign or the monkey on their banners as
their Insignia. It is something like speaking of
the British Lion er German Eagle asrepresenting the
whole British people or Germans. Uddhava and
Bali were well-known Bhaktas who are refered to in
Bhag. Aruni was a grert Rgi whose name is mention-
ed as a great knower of Brahman in Chand. VI and
Brh. 111. His full name seems to have been, accord-
ing to theso texts, Udd&laki Arunl. The Acirya
Nimbarka also seems to have been knewn dy the
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name of Arunika ; but surely the reference in the text
cannot be to him, as he lived quite recently.

Siitra 84 is the last, and it forms a fitting conclu-
sion to the whole discussion. The Upasarhhira
naturally is consistant with the Upakrama. Just as
we found that the text began with a few suggestive
Sutras which foreshadowed the whole ensuing dis-
_cussion, we are happy to find a beautiful recapitulation
of the foregoing discussion In this last Si#. One
should not take this Si. lightly as a mere Phaladruti,
like those met with usually at the end of many
treatises, apd treat it as a mere exaggeration of the
benefits expected to be conferred by the study of the
book. By a careful use of the words-in the Sa,
Narada suggests the whole contents of the book—~the
Adhikarin, Visaya, Sambandha, and Prayojana. To
-explain¢ The use of the vague relative pronoun
suggests the catholicity of the Bhaktidastra which is
open to all, irrespective of caste, creed, age, learning,
sex, etc. Any man who is interested in the subject
who is able to understand the teachings, and who is
carnestly willing to put it into practice is sure to
be benefited by the study. By calling his book
$ivinudisana, Narada suggests that his teaching
is only an Anu$dna about Sivam: that- as an
Anuédsana it is a teaching which follows or . agrees
with ( ‘anu’—following ) the teachings (fasama) of
all Bhaktas, and that 1§ deals with Sivam or
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the Absolute mentioned In the Mand. VII as
s Rrwdag | The word therefore is beautifully
expressive of ihe subject-matter of the book
and its universality and auspiciousness. The use of
the word © 3w ’ suggests that the goal to be attained
is supreme Bliss—through realization of oneness
with the Absolate Atman. See Chand. VII, 23, 24,
Brhl. 4,83 11. 4.4;1V. 5.32; Taict. 11. 81 ; Bg.1V.
20-22; V. 11.17; etc. “ qRxma’ indicates that the
immediate and final means of such supreme realization
is Bhakti or love of Gid. «fygfgRr® suggests the

necessity of a conviction of the rational nature of
the teaching and ¢ xg¥® indicates ths necessity of
such conviction being followed by an earnest and
sincere attempt to practise them. The separation
of Vifvasa and Sraddhad into two clements also
suggests the following difference between the two :
Belief is mere intellectual conviction. Ordinarily it
is based on mere habit, custom, or tradition ; or it may
be based upon imagination, selfish ambition or mere
tastes and predilections. Such belief, no doubt may
be helpful sometimes in the early stages, but the
belief or conviction that Narada expects of his
followers to develop is the one based upon a critical
scrutiny of the teachings in the light of reason. The
use of the word therefore suggests the willingness of
the author to submit his book to rational inquiry
and his readiness to allow his reader to use his
discretion In accepting or rejecting amy of his
teachings as the reason and experience of the reader
tells him. By adding on the word ° Sraddbatte’
immediately after ¢ Vidvasiti® Narada indicates his
opinion that these intcllectual convictions, however
pecessary they may be, must have the support
of Sraddhd also. Sradd+& is conviction which has
decome dynumie, and involves not merely intellectual
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assent but readiness, sincerity, and earnestness te
realize the highest Truth by actual practice of the
teachings, when one is convinced of its rationality
and utility. Sraddba is not a mere partial response
of the mind, but a total response of the whole mind
to reality as rcason presents it to the discriminating
intellect. The intimste connection of Sraddbi to
YTruth is suggested by its derivation from = which

s one of the syoonyms of Satya mentioned im
Ylska’s Nighantu. Thbus the separation of Vidviisa
aud Sraddha and tne coupling of both together show
‘hat, unlike many people who find an opposition
botween reason and faith, Néarada helds that there
Js no such icherent opposition, and that reason and
faith cooperate with each other In spiritdal life. In
this Narada is in complete agreement with the great
Acaryas, whether they are protagonists of Jidna or
Bhaktl, or Karma. Thus Sankara the protaganist of
J&dna speaks of the necessity of Sraddba in Viveka-
clidamani 25. Yamunicdirys, the champion of Bhakti,
ju declinfog to accept the assertion of an opponent,
says in his Siddhitraya. * All this teaching may carry
weight with believers. We are not se credulous and
80 we require reason to convince us," TikfcArya says
in his Nyaysudha 1. 4, that even the Veda has to be
understood in the light of reason. Sandilya expressly
refers to the place of reaton in S, 27'and 25 Manu
also refers 10 the necessity both reason and faith
ia matiers of Dharma. Again the expression srgsa

suggests the preliminary step of getting into souch
with a perfect Gura like "Niirada either directly
or through books. Finally, the word waQ suggests

that the attainment of Supreme Bllss is not something
which comes by mere self-effors, but is a gift from
@God, and thus i points to the element of Divine

* grace in spirltyal realization. Thus the S@. as a whole,
is a beauntiful recapitnlation of the whole of Narada's
teaching.
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In this final aphorism, before ha takes lcave of the
readers, Narada blesses them so that they may bave
the grace of God, and through that grace realine
Supreme Bliss, by gaining .which there is no possibi-
lity of birth and suffering in Sarhsdra,

“aereged W Frdorr oAt o
Faasridare g aweRd n

Qst AR aftef YgE® T T\
weay WA a7 g wafiag v

¥ qX qu7 AfE: qrEREE WA |
YT P TIT AIGRE A gA: WA W
TRIgIPEIATITA |

2 gy gRrwed@shy T w0
Orh Santih | $antih | Santih |

NOTE ON TRANSLITERATION

In this book Devanligari characters are translite-
rated according to the scheme adopted by the Inter
mationial Congress of Orientalists at Athens In 1912
and since then generally acknowledged to be the
only rational and satisfactory one. fn it the incon-
sistency, irregularity and redundancy of English
spelling are ruled out: f, q, w, x.and z are not called
te use; one fixed value is given to each letter. Henee
a, e, 1 and.g always represent oy, @, { and i respec-
tively and never'g, ¥, Y, and T or other values whish
they have In English; tand 4 aro always uvsed for
wand gonly. One tialde, one accent, four macronsy
and ten dots (2above, 8 below) are used to represont
adequatoly and oorrectly all Sanskrit letters. The




NOTE ON TRANSTITERATION ‘296

C alone represeniss. Since the natursl function of h

will be to make the aghosa ghosa (e. g. kh, ch, th,
ph, gb, jb, dh, dh, bb), it-wonld be an anomaly. for a
scientific scheme to use it in combinations like ch
and sh for giviog ¥ and g values; hence ch here is

% and sh gg. The vowel 5 is represented by r
becuse ri, eligitimate for f{ only, is out of place, and
the singular ri is an altogether objectionable distor-
tion. The tialde over n represents 7 fi. Accent
mark over s gives 31 4§ ; dots above'm, and n give
anusvira (=) th and ¥ M, respectively. Dots below
h andr give visarga (:), h and %, r, respectively,

Dois below 8, B, t and d give their corresponding
cerebrals g, o, zand g, s 0 tand d; and macrons

over a, i, t and r give 4, i, @, r respectively. Macrons
are no tused to lengthen the quantity of ¢ and o,
because they .always have the long quantity o
Sanskrit. Sanskrit words are capitalized only where
special distinctiveness 1s called for, as in the opening
of a sentence, title books, etc. Thescheme of
transliteration in full is as follows :

wa,urd, gh, ¥, gu, &0, B, 1.;: e Mo,
wal stay, =m,rh, gk, gk, alg.suh,(ﬁ'-{c.
€oh, T j &ib, T 4 Fth, gd. gdh, g, 7Y,
wth, gd, gdh, a0, gp, §ph, T, 33 bh, g =,
"y ynahyvas gL angh


















