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PREFACE

Dr. Sambidananda Das, was an affectionate disciple of His
Divine Grace Prabhupada Sri Srimad Bhakti Siddhanta
Saraswati Goswami Thakura, the illustrious founder of Sree
Chaitanya Math, the parent organizasation of the present
Gaudiya Vaishnava Movement, Sree Mayapur and its branches
Sree Gaudiya Maths all over India and abroad. He was sent to
London in the year 1934 by his Gurudeva along with a
preaching party. At the behest of his Gurudeva he carried out
research on Gaudiya Vaishnava Movement and based on the
study he submitted a thesis to the University of London for
which he was awarded the degree of Doctor of Philosophy.

The voluminous content of his thesis could not be published
by Dr. Sambidananda Das. Realizing the value of his
contribution to the Vaishnava literature, his wife Smt. Mira
Das handed over the manuscripts to the Math for publishing
after his demise. She also graciously donated a munificent
amount towards the expenses. In 1991 Sree Gaudiya Math,
Chennai had published first few chapters of his work as Part I;
a second edition of which was published recently. Earlier in
1958 “The Life of Sri Chaitanya Mahaprabhu” with some
modifications made by Dr. Sambidananda Das, was published
separately by the Math. His complete work was not published.
Since very valuable information available in the manuscripts
on Gaudiya Vaishnava Movement and its resurgence during
the life time of Srila Bhakti Vinode Thakura, the pioneer of
Bhakti cult of 19" century, and Srila Bhakti Siddhanta Saraswati
Goswami Thakura were not published previously. It was
thought appropriate to publish the whole work of Dr. Das based
on original manuscript in a combined volume as a tribute to
the author. '

Starting with a general conception of Bhakti, the author gives
sources and background of Gaudiya Vaishnavism and the socio-
religious and philosophical background of medieval Vaishnava
Schools. Apart from giving an account of the life of Sree
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Chaitanya, and brief discussions on various biographies of Sree
Chaitanya, the activities of His ardent companion, Sri
Nityananda and other important followers, six Goswamis of
Vrindavan, His followers in Bengal and Orissa in the sixteenth,
seventeenth and eighteenth century are described. The
concluding chapter describes the Gaudiya Movement in the
nineteenth and early part of the twentieth century. Specifically
the author has given a bird’s eye-view of the important
concepts of Sri Chaitanya’s religious philosophy.

Readers will find this work of value for many reasons. For
those interested in comparative philosophy and religion, this
book offers a penetrating view into the meaning of Vaishnava
spiritual heritage. Although the information provided in this
monumental work by Dr. Sambidananda Das is only upto 1934
they are very valuable for students of Gaudiya Vaishnava
Movement. It gives the meticulous impetus provided by the
great Achiaryas and followers of the Gaudiya Movement.
References given in this book are numerous and there is likely
to be inadvertent errors.

The interest evinced by Dr. Sambidananda Das’s son Sri Krishna
Renu Das, Attorney-at-Law & Advocate, Kolkata gave immense
encouragement to publish this combined volume. Dr. C. M.
Lakshmanan, a long time devotee of the Math has taken
immense care and pain by going through the proof and giving
valuable suggestions. The Layout and wrapper done by Graphic
Artist Mr. N. Malaiselvan. The publisher is thankful to them.
The Proprietor of the Sri Bhagavathi Offset Works did not
grudge giving every help towards the early publication of the
work. The finish of the work both as regards print and binding
has been truly admirable and exceeds even the very high record
of this famous establishment. The publisher accordingly takes
this opportunity of offering his gratitude to the Proprietor and
the management of the Sri Bhagavathi Offset Works for their
valuable help in bringing out this exquisitely printed volume
in time and at a concessional rate.

The Publisher
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CHAPTER ONE

A GENERAL CONCEPTION OF BHAKT!I

he guiding principle of the VAISHNAVA MOVEMENT

of SRI CHAITANYA is passionate devotion (Bhakti)
to Krishna or to be more precise, Krishna of Vraja. It is true
that Sri Chaitanya was not the founder; nevertheless, its
new philosophy and psychology owe much to Him and
His disciples. A few words on the general conception of
Bhakti as understood by the Gaudiya Vaishnavas must be
added before we begin the history of the Movement, in order
to appreciate how much the idea of Bhakti has been
borrowed and assimilated from other Vaishnava sects.

The term ‘Bhakti’ comes from the Sanskrit root, ‘Bhaj,
plus the suffix ‘Kti’ meaning to serve. The loving service of
the most beautiful personal God is Bhakti. Quoting a verse
from Narada Pancharatra, Ripa Gosvami defines it as the
single-minded devotion to the Lord of the senses, with all
the senses free from the adjuncts of Maya. (Sarvopadhi
vinirmuktam’). Both the object and subject of Bhakti are
supposed to possess the spiritual body of the senses, to
enjoy bliss in consequence of communion with each other
in fellowship. Bhakti is both the means (Sadhana) and the
end (Prayojana). There is no end to its activities even after
it has passed the stage of Mukti (Salvation), when Bhakti
is at its highest, and bears the name of ‘Prema’. For this
reason, the Bhagavata Purana calls it “uninterrupted
(Apratihata) and causeless (Ahaituki)”?. In other words,
its sole aim is the pleasure of God, without any reference
to that of the devotee; otherwise it would have been Kama

! Bh. R.S. Purva 1.10 2 Bh. 111.29.12-14.



2 CHAPTER ONE

(lust) in contradistinction to Prema, which is the final
object or summum bonum of Bhakti. Kama is as “dense
darkness whereas Prema, is the brightest sun”. One is iron
and the other is gold.! Bhakti is full in itself and
independent uninterrupted by Karma or Jnana, or by any
other adjunct. The aim of the Karmins is gross enjoyment
and that of the Jnanins is the delusion of the ‘self’ into the
unqualified Brahman. So Bhakti is fundamentally different
from them. The Bhakta does not ask anything in return for
the service so ardently rendered to God, not even
satisfaction at the acceptance of his service, should the
pleasure of God be obstructed by the overwhelming joy of
the devotee.? Sri Rupa Gosvami tells us that pure devotion’
(Bhakti) consists in the service of Krishna, free from all
Karma, Jnana and other beliefs.>* We find throughout the
Gaudiya Vaishnava literature a very vehement protest
against Karma and Jnana; Sri Rupa expressed himself
strongly on the subject, saying that Bhakti will not spring
forth so long as the inclination towards the wicked Bhukti
(Object of Karmins) and Mukti (object of Jnanins) remains
in the heart of the neophyte.

Krishnadas Kaviraj compares Karma and Jnana to
weeds and advises his readers to root them out from the
heart, otherwise they may hinder the growth of Bhakti-
creeper.® Sri Riipa Gosvami gives the six characteristics of
the effect of Bhakti:

(1) It is destructive of all kinds of suffering; (2) It is the
mainspring of all well-being; (Subhada); (3) It sets little
value on Moksha; (4) It is the rarest of the rare; (5) It is the
embodiment of concentrated Bliss; and (6) It is attractive
to Sri Krishna.®

Bhakti in itself is sufficient to enable its votary to purge
himself of all the adjuncts of Maya, and enter the spiritual
land of God, for His love and service. For it requires no
help from Karma or Jnana, it considers them hindrances
to its growth. Mathara Sruti also strongly emphasizes that

1C.C. Adi IV. 164-171 2C.C. Adi IV. 201 3Bh.R.S.Purval. 9
*Bh.R.S. Purva 11. 15 *C.C. Madhya XIX. 158-161 ®*Bh. R. S. Purva 1.12




A GENERAL CONCEPTION OF BHAXTI 3

it is Bhakti alone that can lead us to God and can show
Him. God is submissive to Bhakti.?!

DIFFERENCE BETWEEN KARMA, JNANA AND BHAKTI

The meaning of Karma is to engage in some fruitful
occupation. We should accept its philosophical meaning.
What we do, we do to enjoy its consequences, for the sake
of pleasure and the preservation of our body and mind. A
man is a willing agent: whenever he wills, he manifests
his cognitional faculty, in order to produce fruitful works
on the physical and intellectual planes. This function of
the manifestation of cognitions is known as his work, or
Karma. This work of ours is actuated by the three objects
of, Dharma (ordinary piety); Artha (wealth or acquisition);
and Kama (desire, or sensual pleasure). More or less, we
all look to pleasure for our body and mind in this world,
and yearn to prolong and augment the same in the next.
The Cause and Effect, theory guides the principle of Karma.
To sacrifice, to a certain extent, with a view to deriving
more enjoyment, is the principle of Karma. It is this
interest in return, which prompts us to work. The Hindus
believe in the existence of Svarga (Paradise)-where the
Devatas or persons in their subtle bodies, live a carefree
life in excessive pleasure and joy. They are said to have
control over the physical world. We may go to Svarga by
satisfying them by sacrifices offered in their honour, and
good works done for the public welfare, by means of ethical
or pious undertakings. We would live there, by virtue of
our works, till their benefit or efficacy is exhausted.

This is somewhat analogous to the theory of the
conservation of energy. Our energy now spent is really
reserved in Svarga, for our future benefit. A considerable
portion of the Vedas is devoted to Karma. Jaimini gives a
systematic treatment of it in his Purva Mimamsa, and the
first six chapters of the Gita dwell upon it. These
Karmakandins, or Elevationists, cannot eternally enjoy
pleasure in Svarga. They are bound to come down to this

! Quoted by Madhva in his commentary on the Vedénta Sutra III. 3,53
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world of pain and misery, on the expiration of the term
allotted for their Karma.! There cannot be any eternal peace,
whether in Svarga or in this world. The former is nothing
but a higher world, subject to change and transformation-
the invariable conditions of this world. The difference
between our so-called heavenly and worldly life is a
question of the degree of enjoyment in gross and subtle
bodies, apart from our true and eternal selves. What we
enjoy in this gross physical body here is enjoyable in our
subtle body in Svarga for a limited period though on a
higher scale so Svarga is not our eternal home, because of
the fact that we are obliged to leave it. What is spiritual is
eternal, and not liable to transformation with its drawbacks.
Our eternal ‘self’, is something other than this tabernacle
made of earth, water, etc; and the subtle body of mind
intellect and ego (Ahamkara.) 1t is this subtle body, which
causes our birth according to its desires for the fulfilment
of our aims. Our eternal realities (Atma) lie dormant and
make use of our vital function by outward transforma-
tion - as water becomes frozen into snow or ice, while its
original property is not altogether lost but merely remains
latent: its solidity is occasional and foreign to water.

To enjoy the world through the senses is occasional
and unnatural to our soul, which takes no active interest
in this sort of enjoyment, whether here or in Svarga.
Unless we can shake off these foreign elements, the outer
garments of body and mind, we have no chance of
communion with God who is absolutely spiritual; so what
is spiritual in us never feels sorrow or want, in sympathy
with our bodies and our mind.? Soul is not born nor does
it die. It is ancient yet it is fresh.* What we call our body
and mind is the property of our real self, which is spirit
pure and simple. It is not affected by this sort of elevation
of the subtle body to the so-called ‘heaven’ (Svarga) and its
fall from it. The intelligent members of the Hindu
population, being tired of the cycle of births and deaths,
promotion to Svarga and degradation to this world-seek
to find out what we essentially are, and the cause of the

'1.G.1X. 21 2G. II. 23-24 ?G. 1120
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miseries invariable concomitant with our life. This attitude
givesrise to various thinkers, who generally go by the name
of Salvationists (Jnanins) who denounce Karma as the
cause of these difficulties. They say that our desires in
Karma are responsible for our successive births caused in
fulfilment of these desires. But Karma has its efficacy, in
its own sphere, in our civic and moral life, for the working
of the world. Without being attached to Karma, the people
would have led a horrible life, detrimental to public morality,
and the world would have been full of indolent people. It
cannot be ignored unless the people rise high above the
common run. The culture of Jnana is reserved for those
who are no longer inclined towards the ordinary joys of life.

The Jnanins or Salvationists, finding our desires to be
at the root of all misery and pain, try to do away with Karma
by the cultivation of Jnana or absolute undifferentiated
knowledge. The Jains and Buddhists form a considerable
section of the Salvationists. Spiritual Chetana or life cannot
remain inactive. It must do something, and by doing so is
sure to suffer or enjoy the harvest; so the Salvationists
practise various sorts of severe privation, in order to
prevent the action of the senses.

The Jaina-Buddhist section of Salvationists seems to
prefer Jada (Inanimation) to Chetana or lively activity.
Their efforts are more or less directed to annihilate the
individual soul and to lose their reality in the vacuum of
Nothingness, which is called Nirvana or Sunya.

Another School headed by Shankara, rose possibly in
the 8% century. Now the Hindus in general are more or
less the followers of this great Acharya. According to
Shankara, the individual scattered souls who are subject
to pain and misery may divest themselves of themselves
by merging their distinctive realities in one undifferentiated
reality, which is styled ‘Brahman’. His philosophy is
mainly based on several great sayings of Shruti, such as
“Sarvam khalvidam Brahman;”' “Tattvamasi”; “Aham
Brahmasmi”; “Prajnanam Brahman”, etc.

" Ch. Up. 1. 14.1
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According to Shankarite philosophy, the distinctive
entity of individuals is nothing but the working of illusion.
There is only one Brahman, apart from which there is no
existence of the second. The very idea of the second
existence of so many individuals will vanish in our
merging into Brahman. Salvation (Moksha) consists in
losing individuality.

It is very difficult to reconcile this theory with our
strong consciousness of individuality. There must be either
two realities (the one is Brahman, and the other individual
souls) or one Brahman, liable to be degraded to the status
of the individual. According to the Shankarite doctrine,
the former must be denied; only the second alternative is
possible. What is the cause, which must exist, of the one
being split into the many? There cannot be any other cause,
either superior or inferior to Brahman, which is only one
cause and second to no other. Shankara has introduced
the theory of Maya under the adjunct of which Brahman
degrades itself into Isvara and Jiva.

The later Shankarite scholars have used Avidya, which
gives rise to the conception of Jiva (individuals), and Maya
to that of Isvara, as the transformation of Brahman. He
seems to say that there is something more powerful than
Brahman, which undergoes transformation by its
influence; in other words, that there are two entities; one
is Brahman and the other is greater than the Brahman,
under the power of which the latter becomes many; but
Shankara seems to contradict his theory that there is no
second to, or greater than, Brahman.! Brahman cannot be
so called if it is liable to transformation under the influence
of others. How can we accept the view of Shankara, without
bringing the position of Brahman into question? We can
certainly not deny the stubborn fact of the individual
entities. Shankara opposed both the Karmakandins and
the Buddhists. Karma is activity, which leads to the
continuance of existence in the world, and this is opposed
to true Shankarite knowledge. His theory may be termed

' Ch. Up. Il 14.1
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Chinmatravada or undifferentiated spirituality, which
admits no distinction of individuality; while the Buddhist
Sunyavad or Nirvana may be called Achinmatravada or
the loss of individual in Nothingness, which cannot be
adequately described.

Moksha, or Liberation, means oneness with Brahman,
in which there is no room for the knowledge, which the
individual cultivates to attain Moksha. So long as there is
knowledge, Moksha is not reached, because Moksha means
oneness without any distinction; but knowledge implies
the knower and the object of knowledge; and until we obtain
the knowledge of Brahman there can be no Moksha,’
Shankara sometimes recommends the worship of Saguna
Brahman.? The people in bondage, having a separate
existence, give a form to Brahma, in order to comprehend
the incomprehensible, for the purpose of accommodating
it to their senses; and they worship it as a means to the
destruction of the separate entity, by merging themselves
in it (Brahman). Their ultimate purpose is to destroy the
difference between the person worshipping and the object
worshipped. This kind of cultivation of knowledge or
worship is meaningless. It starts with a sense of the finite
and ends with becoming one with the infinite. It is nothing
more than a false alliance with God; to destroy His position
and that of his own ‘self’. It is said Shankara on his deathbed
prayed for forgiveness for having frequented the temple,?
which facts suggests that he did not attain the all-destroying
Moksha, otherwise he would not have had occasion to go
to any temple. Shankara makes infinite, finite, by giving it
a temporary or false form, of which it is devoid in the true
and absolute sense. To lose the individual personality in
the impersonal absolute, in which supposed state the
individual, the so-called Sadhana or worship, and the
Brahman, in form become one, is called Moksha, which
provides no room either for devotion or its subject and
object. The idea of transitory plurality as distinct from
Brahman is strong in the individual in bondage.

' Ridhékrishnan, Vol. II. p. 645 ?SB.IV.1-3 *Radhakrishnan, Vol. II. p-652
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Shankara’s philosophy is called Kevaladvaitavada,
which attempts to dissolve all personality into one
impersonation, or to inflate a quantitative infinitesimal into
infinity.

Shankara fails to explain what is that influence that
gives rise to the idea of the second object as distinct from
the absolute which is not subject to Gunas which are
inseparable from individuals on earth. He pretends to have
been freed from the clutches of duality by assuming the
unfettered Brahmana position, which effectually prevents
him from acting as a teacher.

Let us consider whether what Shankara says is realised
by him or whether it is mere theory; that is to say, simply
academic in character and not requiring to be experienced
by others. It is obvious that he had not realised in his own
life what he put forward, because of the fact that his
position as Brahman did not allow him to speak as a
teacher to any second person, unless he adopted the idea
of duality or plurality, which is incompatible with his
theory of absoluteness devoid of a second in a state of
salvation (Moksha). How can he be in a position to
enlighten us with the knowledge of an impersonation to
which he has not himself attained, still being a teacher, or
knower? In that position, he cannot but feel the crushing
weight of duality, which he attributes to the adjunct of Maya
or nescience, which is said to have differentiated us from
the Absolute; but we know It (Absolute) is independent,
self-sufficient, and too high to come down as so many
beings (Jivas) being contaminated by Gunas of Maya.
Shankara and his followers are called Mayavadins because
of their peculiar theory of Maya, which is denied its eternal
entity for the sake of argument, in spite of the fact of its
existence.

So devotion, or Bhakti, is different from Karma and
Jnana on fundamental principles. The Bhakta or devotee
from beginning to end retains the permanent personality
in the eternal tie of love, which always implies and never
does away with, the existence of the absolute Godhead, as
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the object of devotion, eternally distinct from the devotee
who shudders at the very idea of becoming one with the
Godhead, as the perfection of his devotion, which, on the
other hand, flows eternally and in pure form after he has
liberated himself from the Gunas of the world. Devotion
is-not the means to some end, as Shankara thinks, in the
fulfillment of which it ceases. Moksha in the Vaishnavite
theory means the freed state, in which a devotee serves the
Godhead in his spiritual form; whereas Shankarite Moksha
destroys everything either Sadhana or devotion, or its
subject or object.

Bhakti keeps herself aloof also from Yoga, the ends of
which are almost similar to that of Kevala Jnana, with a
difference in regard to the means adopted for the realisation
of absoluteness. Yogins practise many kinds of Yogabhyasa
which resemble physical feats, training, discipline and
psychical control of the mental processes directed to
acquire Chitta Vrittinirodha, or the absolute control or
concentration of mind necessary to obtain the 18 psychical
powers, such as Anima, Laghima, etc. The highest of the
ends of Yogins is Kaivalya, which causes one to merge into
the oneness of the Absolute. Bhaktas do not beheve in the
gymnastic skill of the Yogins and also in the pedantic
wrangling of the Shankarite scholars. Moreover, Bhaktas
despise the very idea of becoming equal to, or one with
God, as they think that would be utter insincerity. They
retain their eternal servitor’s position all through; they are
neither prompted by schismatic exploitation nor by the
hedonistic alluring elevation of the Karmakandins; nor do
they follow the pessimistic salvation of annihilating the
self, being afraid and tired of world by misery, like the
Buddhists or Jnanins. They neither enjoy nor pose
themselves as enjoyers, nor do they give up everything of
the realistic world as undesirable.?

We have-seen that Salvationists (Jnanins) cannot
satisfactorily explain the existence of the second entity
without impairing the Absolute Integer, who being

1Bh. R. S. Purva II. 93, 125
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Nirvikara cannot be subject to any modification. The
devotee views from their peculiar position both the
Absolute as the one and independent, and Maya which
being His external Shakti has her peculiar existence in
relation to the Absolute, Who is the only Fountainhead of
all subservient entities. Just as the rays of the sun have
their existence only in relation to it, but to none other than
the sun, nor are they themselves the sun, so Maya, being
his potency, is included in his absolute whole, as his
shadow. So the great sayings, such as Ekamevadvitiyam,
etc. do not create any inconsistency in the devotional
manifestation, which is the outcome of His potency-the
existence of which lies in the Absolute.!

The Bhagavata Purana? defines the position of the
devotees, who, being thus placed, see the full aspect of
Godhead and Maya simultaneously. That is, the position
in Bhakti which reconciles the eternal existence and form
of God with that of the individual Jivas and Maya.

The Gaudiya Vaishnavas introduce three kinds of
Shaktis, such as:- (1) Antaranga, which evolves into the
Kingdom of God called Vaikuntha; (2) Tatastha or Jiva
Shakti, the outcome of which is the individual souls and
(3) Maya Shakti, which manifests itself in the form of the
mundane world.? According to the Gaudiya Vaishnavite
system of philosophy, God and His Shaktis are one and
not separate entities in a way which is beyond human
conception. That is why Sri Jiva Gosvami calls it Achintya
Bhedabheda’. This Shakti theory of the Gaudiya
Vaishnavas may be traced in the Svetasvara Upanishad?,
Gita*> Brahma Samhita®, Bhagavata’ Vishnu Purana®
Sarvajnasukta by Vishnusvami and so on. We, who
comprise all the souls (Jivatma) are also having our
existence, not separate from or independent of, the
Absolute, because of the fact that we are the display or
result of the evolution of his intermediate potency. Tatastha
or Jivashakti is placed between the Absolute on one hand

1C. C. Madhya XX. 109, 111 2Bh.1.7.4 3 C.C.Madhya VIIL.151/152
“V1.8; 1.3.16, IV.5  SGIX, 8/10.VIL.4/5  °¢Bh.R.S. 44; 7 Bh.11.9-30
® First portion, 12, 69; VI. 7,61
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and non-absolute Maya on the other. This sort of identity
of ours is quite compatible with Nirvikara or unmodified
Brahman, Who is really second to no independent entity.
We, being the effect of the evolution of his potency
(Shaktiparinamavada) do not require Him to undergo any
modification for our existence. The Salvationists (Jnanins)
explain our individual entity as the consequence of Vikara
or modification of Brahman, Who is Nihsaktika or having
no power or potency. Brahman plus Ignorance (Maya) or
modified Brahman is called the individual soul or second
entity, and Salvation means the purging away of ignorance
and the merging in the oneness of Brahman. Is their
salvation, if it exists, permanent or temporary? It cannot
be permanent, as there is every possibility of their coming
again as before, when Brahman is under ignorance, or
Avidya, or Maya. According to Vaishnavite thought, Maya
or Avidya is His external potency, and cannot act on Him,
but only on individual souls, who are evolved from another
potency of His. So the relation between the individual soul
and Maya is inimical until Jivas or souls come under the
shelter of the absolute God, Who remains perfectly
undisturbed by the conflicts of his two potencies.

It is obvious that devotion or Bhakti is diametrically
opposite to Karma or Jnana. Karmins seek the pleasure of
mind and body, which Bhaktas attribute to the action of
Maya on souls in bondage. With a loud voice Vaishnavas
denounce salvation or Shankarite Moksha as poison'.
Throughout His life, Sri Chaitanya Mahaprabhu fought
against it.

Jiva Gosvami, in his ‘Shada Sandarbhas’ and Baladeva
Vidyabhushana, in his writings has made a special point
of attacking Mayavada theory and Moksha. Thakur
Narottama (16th century) says;- “The Karmakanda and
Jnanakanda are plates full of nothing but poison. One who
mistakes them for nectar and drinks them, wanders through
the various births: eats the unclean; and his life is spoiled”?
He further warns the Vaishnavas against having any

' C.C. Madhya XVIII. 115 2 Prema Bhakti Chandrika,8
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connection with Karmins, Jnanins, Yogis, worshippers of
other gods and goddesses, and so on.! Prabodhananda
Sarasvati, another authoritative and contemporary writer
of Sri Chaitanya in the ecstasy of his joy in his loving
service to God, compares salvation (Kaivalya) with the
abomination of hell. The realisation of undifferentiated
Brahman is nothing in comparison with even a single drop
of that milky ocean of which is enjoyed by devotees in their
devotion to God.2

Following the Bhagavata® the Gaudiya Vaishnavas seem
to have incorporated the conception of Brahman and
Paramatman in that of Bhagavan (God possessing six-fold
powers) in their own way to give catholicity to their ideas.*
According to them, Brahman, Paramatman and Bhagavan,
are the three names of Advaya Jnana Tattva, or the ultimate
Absolute. Though there is not much difference in the said
nomenclatures, from the point of view of the Absolute,
there is a good deal of difference in the observation of those
who approach the Absolute. Let us imagine a hill in the far
distance and we, three persons, to be observers standing
in different places - the first being nearest to the hill; the
second at a moderate distance; and the third very far away.
The third person sees it simply as a heap of rising ground
without anything particular on it, owing to the distance.
His idea will be quite different from, and more imperfect
than that of the second person who is nearer to the hill than
the third, and who sees various trees growing on it. The
first man, owing to his proximity, sees the hill perfectly,
with the fruit of the trees, the stones, the colour of the earth,
etc., in detail. The observation of the third and second is
not wrong; but it is vague, without detail, and partial. So
Brahman and Paramatman are the indistinguishable and
partial realisation of the Absolute, who is fully manifested
as Bhagavan. Asthe mid-day sun is too dazzling to be visible
in detail, so Brahman is the radiating halo of the brightest
glory of the most lovely Divine Person Whose Form and
Beauty (Ripam) are hidden within.’

1ibid.2 2C.C.AdiVIL.97 3*Bh.I.2.11 *¢C.C.MadhyaXX.159;Adill-6.27;
Tattva Sandarbha VIII s Tattva Sandarbha V. VIII.
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The Upanishadic idea of Brahman is nothing but the
purest effulgence emitted from the divine Person of God
(Bhagavan). The Katha Upanishad?, Mundaka?, Svetasvara?,
Ishopanishad®?, Brahma Sambhita®, seem to give us this idea
of Brahman: that It has Ripa, or Form, which is hidden
within His dazzling brilliance. There is nothing Avidya or
nescience in Brahman. It is Chit or spirit, pure and simple,
the luster of which renders it devoid of anything
approaching personality. So Bhakti is not capable of
existing in the state of observation of the Absolute as
Brahman, the sphere of which is uninhabited by any
individual soul. This undifferentiated Brahman - the
impersonation of Godhead is also infinite, reposing on the
other side of the gulf, which separates the spiritual world
from the mundane. The gulf is called Viraja or Karana
Ocean.®

The next step to fuller observation is called Paramatman
Who is both Sat (existence) and Chit (Spirit). Paramatman
has been identified With Purusha (Vishnu), to give the idea
of the creation and the maintenance of the mundane
worlds.* Paramatman, though not directly connected with
the purest devotional school, is the Efficient-cause of the
fourteen mundane worlds. He is called Vishnu in the sense
that He pervades the whole existence of the world. The
gulf of Viraja lying between the spiritual world and the
mundane is the water in which the individual soul must
bathe in order to free himself from the attributes (gunas)
of Sattva, Rajas and Tamas of the mundane world. Vishnu
in His three Aspects of Karanabdhisayi, Garbhodakasayi,
and Kshirodakasayi, creates and maintains the mundane
world. He, as Karana sleeping in the ocean of Karana or
Viraja, creates the mundane worlds at His Will, through
Maya, which is His external potency. He in the name of
Garbhodakasayi, pervades the whole world as Samasthi
Vishnu (collective). It is from Him have emanated Brahma,
Shiva and Vishnu (or Gunavataras of Vishnu), the actual
creator, destroyer and sustainer of the worlds, and, all the

1. 11.2.15 2]1.2.10; VL4, 415.16, 5V.40
8 C.C.Madhya XV 152; XXI. 52; XIX. 155; XX. 268/269; XXI. 53. C.C. Adi. V
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divine Descents or Avatdras. Kshiroda, the third aspect of
Purusha Vishnu, is the all-knowing Indweller in all-
individual souls, as Vyasthi Vishnu (Antaryamin). Vishnu
in this threefold Aspect, though immanent and
maintaining the world, has no direct contact with Maya
which -manifests this world, evolving out of herself through
His energy'. The Bhakti does not start here because
devotion does not exist on the plane where there is only
Sat (more existence) and Chit (spirit), without full 4nanda
or Bliss because here there is no full mamfestatlon of the
Personality of Godhead.

The Gaudiya Vaishnavas have further connected the
‘Pancharatrika Vyuha’ system with these Paramatman
Vishnu Purushas, incorporating them in their theology.
Paramatman is the partial Aspect of the Absolute-whole,
who is technically known as Bhagavan? who possesses the
Infinite Power to keep all under control, infinite Wealth,
the highest form of good Name, Beauty, Omniscience and
detachment from Maya.* The attribute of Sat, Chit and
Ananda, are fully manifest in the absolute as Bhagavan,*
following the Brahma Samhita, * and the Bhagavata,® the
Gaudiya Vaishnavas have identified this conception of
Bhagavan with Krishna.’

The object of Gaudiya Vaishnavite devotion is the
cowherd Lover Krishna of Vraja, Who has been described
by Ripa Gosvami in the opening verse of his Bhakti
Rasamrita Sindhu, as “an Embodiment of infinite nectarine
Rasa;” (Akhila Rasamrita Murttih). This Rasika conception
of the God of the Gaudiya Vaishnavas seems to be a
development of the Upanishadic idea of the blissful
Paratattva, as we find in the following lines in Taittariya
Upanishad,® “That highest Truth is Rasa” (Raso Vai Sah.)
“Individuals feel inexplicable joy in greeting Him, Had He
not been full of Bliss none would have made, any effort,
either bodily or mentally. He brings Bliss to all.” Next, the
Upanishad® begs Brahman - Paramatman to unfold His

1C.C. Adi. 1L 2ibid. Madhya XX.161 3Vishnu Purana V1.5.47
¢ C.C.Madhya VI. 166/167 SV. L %je. 28
7C.C. Adi Il 70, 94, 106 8VideIl. 7 ?Vide 16
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Form and Beauty, which is full of Rasa. Krishna of
Bhagavata Purana and of the Gaudiya Vaishnava literatures
seems to be the gradual development of the Brahman -
Paramatman - in Rasa, of the Upanishad. The indication
and imperfect manifestation of the blissful character of
the Absolute, has received its perfection of all-round
development in the Bhagavata Purana. The real character
of Krishna as the Absolute, is adequately drawn in the
first shloka of the 5th chapter of Brahma Samhita. The
Gaudiya Vaishnavas seem to have incorporated in their
conception of the divinity of Krishna the Vedic conception
of Hiranyagarbha- the Pancharatrika Vyuha theory- the
Upanishadic idea of Brahman and general divinity of
Vishnu. Sri Sanatana Gosvami in his Brihat
Bhagavatamrita, Sri Ripa Gosvami in his Laghu
Bhagavatamrita, Sri Jiva Gosvami in his Sandarbhas,
Krishnadas Kaviraj in his Ghaitanya Gharitamrita, and so
on, have given a very detailed account of the hierarchy of
the Divinities, including the above conceptions, which
culminate in the conception of Krishna as the Supreme
Lord. This attempt to include the Divinities in the
character of Krishna dates from ancient times. The
Bhagavata-Purana apparently met with great success in
this connection. In the Gita, Krishna - is made to say that
He is the ultimate object of the Vedas and the Vedanta. !
This idea that Krishna is the ultimate object of the
Vedas or the Supreme Lord has been demonstrated in the
Gaudiya Vaishnava literature;? in which Bhagavan
was given a twofold character - that is to say, of the
Majestic God Vishnu (Narayana) and of the Loving God
Krishna Himself. Krishna has been described as the
plenary Source of all divine Incarnations or Descents.’
He does not Himself actually kill demons or do
wonderfully heroic deeds; this is all done through the
agency of Vishnu. * He, as Krishna, enjoys supreme Bliss,
being free from all cares mar the uninterrupted excellence
of Rasa Vrindavan.

1G.XV.16  *C.C. Adi VII. 131 3ibid. V. ¢ibid. Adi IV. 13
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THE OBJECT OF GAUDIYA VAISHNAVITE DEVOTION

Generally, the absolute Bhagavan, being, the Embodiment
of infinite Love (Madhurya)- and magnificent Splendour
(Aisvarya), are known as Krishna and Narayana
respectively. It is Krishna, the Love Incarnate, is the Object
of the exclusive devotion of the best type of the Gaudiya
Vaishnava devotee. Narayana reigns in Paravyoma which
is the lower half of the spiritual globe known as Goloka,
which lies beyond or above of the Viraja or Karana-ocean,
and is encircled by Brahmaloka, or Jyotirmaya Dhama. The
Viraja separates the spiritual globe or sphere from the
mundane worlds. The upper half of Goloka is called
Krishnaloka (Kingdom of Krishna), which is again divided
into Vrindavan, Dwaraka and Mathura. The first is the place
where the fullest possible display of Divine Love is to be
found. Krishna, being Svayam Ripa - Blissful Absolute,
attracting all beauties and charms. Krishna in His Vaibhava-
Prakasha is known as Baladeva or Mul Sankarshana
Whose, Manifestation in magnificence - (Vaibhava Vilasa)
is Narayana or Maha Sankarshana. Baladeva and Narayana
have their fourfold manifestations, called Chaturvyuha as
their Vilasa or display of Splendour! Karana-Vishnu Who
is the Cause, of the mundane world, is the partially
manifestative Emanation of Narayana or Maha
Sankarshana,? Krishna as Divine Cowherd enjoys the
beatific Pastimes and Dalliances at Vrindavana, the most
romantic place of concentrated Love in the kingdom of
God.? Laghu Bhagavatamrita* Krishna as a Kshatriya prince
reigns at Mathura and Dwaraka where love is subdued by
the preponderance of lordliness.® Love cannot exist in the
fullest sense of the term either at Dwaraka or Mathura, or
at Paravyoma of Narayana. There it is only the wedded
wives who can serve the Lord, so Love is restricted®
According to Gaudiya Vaishnava thought, the
unconquerable thirst of the Absolute for the enjoyment of
unalloyed souls, in the best and most perfect way; remains
unquenched. It is true that the Absolute should have no

14.C.C.Adi V. 2ibid. 55 * C.C. Madhya XX. 176 ¢ Purva Khanda 165
s C.C. Madhya XX.176/178 ¢ ibid. Adi IV. 46/48
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wants at all; but He feels so for the sake of ‘Chidvilasa or
the display of spiritual sports and Varieties. So the devotees
proceed further and enter the spiritually romantic sphere.
Vrindavana where the Adolescent Krishna is the only
Object of Parakiya devotion (Paramour Love), where
devotion reaches perfection in the fullest degree.!

The best of all the devotees of Vrindavan is Radhika, to
whom the Gaudiya Vaishnavas owe supreme allegiance. It
is no exaggeration to say that they long for her service more
than for Krishna. They identify themselves with the maids
of Radha to bring about union between Radha and Krishna.
The best portion of the Gaudiya Vaishnava literatures is
devoted to this subject.

KRISHNA'S LILA

Krishna’s beatific Sport (Lila) is either Prakata viz.
manifested in phenomenal world or Aprakata - manifested
in the spiritual world. Krishna’s Childhood, Adolescence
and Youth are supposed to continue eternally in the
spiritual world, without being subject to the limitations of
time and space. This self-same Aprakata Lila becomes
Prakata or manifest in this world on His Own initiative,
for the extension of His Lild, and out of tenderness for His
devotees. This is the main purpose of His Prakata Lila. Its
secondary purpose, to deliver His favourites from
maltreatment by the demons (Asura) or anti-devotees, is
performed by Vishnu-in-Krishna. This manifest Lilg is also
eternal in this world. Just as the sun remains fixed, while
the world owing to its rotation sometimes sees it and again
loses sight of it but the sun does not actually rise or set; so
the Prakata Lila, though setting, in one part of the world,
is rising in another. The only difference between the
Prakata and Aprakata Lila, is going from one place to
another, the disappearance from one part of the world to
another are the only possible in the former. At the end of
the Prakata Lila in the world, Krishna is evidently
separated from His associates. He is always in their

1C.C. Adi IV, 47. Bh. R.S. Daksin 1. 110/111
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company in His Aprakata Lila, by the display of His
Yogamaya.* Madhurya Rasa, which is the highest essence
of the Bhagavan Krishna, is worked out in varying degrees
in His Transcendent Human Form, in His spiritual cities
Dwaraka, Mathura and Vrindavan. His Transcendental
Human Body (Nara Vapu) is of infinitely Blissful Rasa,
which becomes deepened in the ever-young Krishna, Who
receives service in all the five-fold relationships, from the
innumerable devotees who belong to any of those
relationships.

Now it stands that Krishna as the Embodiment of Rasa
is the Object of Gaudiya Vaishnavite devotion that Rasa,
though it is fivefold is really one, that is called Sringara or
Ujjvala Madhurya, which may be either in union
(Sambhoga) or in separation (Vipralambha).? Gaudiya
Vaishnavas prefer the latter in their devotion to Krishna.

Throughout the life, Sri Chaitanya Mahaprabhu wept
for Krishna in intense Love-in-separation. It will not be
out of place here to give a short account of the gradual
experience of Bhakti in order to appreciate its significance,
before we begin our discussion on the conception of Radha
which is the highest development of the Gaudiya
Vaishnavite’ conception of Bhakti.

A BROAD OUTLINE OF THE EXPERIENCE OF BHAKTI

Bhakti is of two kinds, according to the mode of its
inspiration in the heart of a devotee.

One is called ‘Vaidha Bhakti’, i.e., the love of God
caused by practices in obedience to Scriptural injunctions;
the other, called ‘Raganuga Bhakti’, which is spontaneous
and selfless love for God, and arises in the heart of a devotee
for no cause, or under no obligation, other than his natural
inclination towards God.®* The highest type of Bhakti of
the Gaudiya Vaishnavas is Raganuga from the fact that
their Love for God is spontaneous. It comes of its own
accord to very few, so the general Vaishnavas should

' Paramatma Sandatbha.  2C.C. Madhya XXIV. 58
3C.C. Madhya XXII. 105/106, 148
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practise the Valdha Bhakti gradual manifestation of
Raganuga Bhakti:

Bhakti begins with faith (Shraddha) in Krishna. A
neophyte in whose heart faith arises, should always seek
the companions of advanced devotees to learn the
devotional processes which are 64 in number, the first of
which is to surrender himself at the feet of Guru
(Gurupadasraya).® All practices need not be observed by
everyone.’ The number of these has been further reduced
to nine and again to five, which are (1) the companionship
of the Sadhus or devotees, (2) the chanting of Divine Name
of Krishna, (3) listening to the Bhagavata, (4) living at
Mathura and (5) the service of the Deities with firm faith.
The Name of Krishna being free from the tenfold offence,
which is considered the highest of all.?

Many minor duties may also be obeyed for the
unimpeded development of Bhakti; the foremost being
complete avoidance of the company of those who consort
with women, of those who are averse to Krishna and who
are Karmins and /nanins.* The net result of this state of
Sadhana or devotional practices is the complete
suppression of sin and worldliness, after which Bhakti
develops into Nistha or devoutness which is followed by
Ruchi or intense desire to hear and chant the Name of
Krishna With all fervour of heart.’

The next stage of development is Asakti or loving
attachment to Krishna. The stage from 4sakti or attachment
is technically called Sadhana Bhakti. Asakti further
deepens into Bhava or Rati or Priti, that is to say, exclusive
Love to God, which is wholly spiritual and unalloyed. The
germ of Bhava in theheart of a devotee is accompanied by
the following mental states (1) Kshanti: calmness of mind,
(2) Avyarthakala: no waste of time in matters other than of
Krishna, (3) Virakti: indifference to or hatred for mundane
affairs (4) Manasunyata: disregard of honour and respect
for one’s self, (5) Ashabandha; firm hope in expecting

'Bh. R. S. Purva II. 33-104 2 C.C. Madhya XXII. 129 #C.C. Antya IV. 71
¢C.C. Madhya XXII. 84. Adi 1. 90-92  * C.C. Madhya XXIII. 10; Bh.R.S.Purva. IV. II
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Krishna’s favour, (6) Samutkantha: intense expectation or
anxiety for Krishna’s union, (7) “Nama gane sada Ruchi”:
intense desire to sing incessantly the Divine Name of
Krishna, (8) “dshaktih Tad Gunakhyane”: enthusiasm in
singing the Glory of Krishna, (9) “Pritih Tad vasatisthale”:
love for living in the holy places hallowed by Sri Krishna’s
Pastimes.? This stage of Bhava Bhakti (from Ashakti to
Bhava) is gradually deepened into Prema-Bhakti. Rati or
Bhava is of five kinds corresponding to the five-fold Rasa
through which the five, kinds of devotees serve and love
Krishna. They are (1) Santa Rati: where a devotee has firm
faith in Krishna and meditates on Him, having completely
withdrawn himself from all worldly attachments, but has
not warmth of loving feeling for God, examples of this kind
of Bhakta are Sanakas, Navayogindras, and so on.? (2)
Dasya-Rati: servitorship to God, regarding Him as the
Divine Master as Chitraka, Patraka did, (3) Sakhya Rati:
frendship for God as Sridama, Arjuna and others loved
Sri Krishna, (4) Vatsalya Rati: a devotee serves and loves
Krishna as the Divine Child, a feeling such as that of a
father, or mother, or-any other superior. Nanda, Yashoda, :
and other elder Gopa, Gopis are examples of this kind of !
Bhaktas. (5) Madhura or Ujjvala Rati: to love God Krishna

in the spirit of a love-lorn girl, regarding Him as the Divine
Lover or Darling.*

The consorthood of the most loving God is the most
exquisite development of Bhakti to which the most beautiful
portion of Gaudiya Vaishnava literature is devoted. This
Rati is of two natures, viz (1) Kevala-Rati Love, which
knows no reserve, no awe, no dignity, the love of the Gopis
of Vraja for Krishna is the example of this Kevala-Rati. (2)
“Aiswarya Mishra Rati”: love tinged with awe and reverence
for Krishna. The devotees of Dwaraka, Mathur4, etc. serve
Krishna in this latter aspect of Rati.*

When Bhakti passes from the Bhava stage to that of
Prema, it is called Prema-Bhakti, from which stage it
proceeds in varying degrees with reference to the five-fold

‘—I—J-h. R.S. PurvaIll. 11 2 Bhagavata V.4.11. 3 C.C. Madhya XXIII. 41
* C.C. Madhya XIX. 192-193
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Rati or Rasa augmenting it the devotees cultivate Love to
Krishna. This fivefold Rati is the dominant sentiment
called Sthayi Bhava.! Santa-Rati stops at the Prema-Bhakti
stage, while Dasya, Sakhya, Vatsalya and Ujjvala
Madhurya, advance to Raga, having passed through
“Sneha” (melting of the heart for Krishna) “Mana” to
which Krishna submits to its influence, and “Pranaya”.
At this stage Krishna is the Exclusive and the dearest
Object of Love. Dasya Rati cannot go up to the limit of
Raga where a devotee in Ujjvala-Rati feels it hard to bear
the separation from Krishna. The Sakhya, Vatsalya, and
Ujjvala-Madhurya reach the stage of Anuraga when
Krishna appears to be full of infinite charm. The Sakhya,
and Vatsalya aspects of Rati terminate at this Anuraga
stage, while Ujjvala-Madhura Rati reaches Bhava, which
is the culminating point of Love of the wedded wives of
Krishna. But the Ujjvala-Madhura-Rati of the Gopis of
Vraja goes a step further to reach. “Adhirudha
Mahabhava” the best example of which is to be found in
the Love of Radhika for Krishna. To give an idea of this
state of love is impossible in this conditional sphere. The
Adhirudha Mahabhava is of two kinds, viz. (1) Madana
in the close presence of Krishna, the display of which is
manifold. (2) Mohana, caused by the separation from
Krishna in love-lorn Gopis; it has two outward
manifestations: (1) Chitrajalpa, numbering ten in variety,
and 2) Udghurna; otherwise Divyonmada in which state
the devotee suffers from acute madness due to separation
from Krishna. In this condition the devotee is unable to
control her passion for union with her Lover Sri Krishna,

and invents a way to lessen her frenzy of passionate Love.

She pretends herself as Krishna in order to imagine that

He is enjoying her.? In His last years, Sri Chaitanya

Mahaprabhu, manifested both Udgharna and Chitrajalpa

in His excesses of Love-in-separation for Krishna. The

Bhagavata describes the Chitrajalpa state of passionate

Love in the character of the, Gopis.?

'Bh.RS. Purva VI 2C.C. Madhya XXHI. 57 3 jbid. X. 47
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The fivefold Rati (Santa, Dasyya, etc.) is the dominant
sentiment (Sthayi Bhava) of Love, but it requires
stimulants in its development from Bhava Bhakti to
Mahabhava to increase its sweetness, as curd mixed with
sugar, a little black pepper, and camphor, is deliciously
palatable and known as Rasala.! The ingredients necessary
to increase love are:

(1) Vibhava which excites Rati or love for Krishna and
is of two kinds. (A) Alambana and (B) Uddipana. (A)
Alambana is again Vishaya -Alambana who is Krishna
Himself for Whom Love is felt, and 4shraya — 4Alambana:
the devotee in whom love is excited. The presence of the
two Alambanas is necessary to kindle Love. (B) Uddipana
(excitants,) awakens Love for Krishna in consequence of
association with Krishna’s Deeds, Merits, Pipe, Music, etc.,
which remind the devotee of Krishna.?

(2) Anubhava is divided into 13 classes such as dancing,
singing, smiling, etc., which betray the internal sentiment
of love.*

3) Sattvika: is the eightfold outer expression, and
comprises stupor, perspiration, tremors, a chocked voice,
change of colour, shivering, tears, suspension of breath,
all of which are caused by the presence of Krishna.

(4) Vyabhichari or Sanchari: It is caused by separation
from Krishna and betrayed by the words and gestures of
the devotee pining for union with Krishna. It is of 33
varieties viz. (1) self-disparagement (2) despondency, (3)
humility, (4) self abuse, (5) fatigue, (6) arrogance, (7) pride
(8) apprehension, (9) fear, (10) fervour of heart, (11) frenzy,
(12) convulsions (13) bad health, (14) loss of judgement,
(15) longing for death, (16) idleness, (17) stupor, (18)
shyness, (19) the hiding of’ his mental processes, (20)
recollection, (21) arguments, (22) reflection, (23)
determination, (24) calmness, (25) laughter, (26) curiosity,
(27) ferocity, (28) impatience, (298) spite, (30) fickleness,
(31) sleep, (32) drowsiness, and (33) wakefulness.

' C.C. Madhya XXIII 45 2 ibid. 46 3 ibid. 47
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Such is the main outline of the development of Bhakti
to God, from its rudimentary state of simple faith to
Mahabhava, in which state Vaishnava devotee is believed
to be in close touch with the most loving personal God
Who is identified with Krishna of Vraja.

THE CONCEPTION OF RADHA

In Gaudiya Vaishnavism, Sri Krishna is the only Autocrat
in Rasa, the sweetest charm of which is so intoxicating that
He (Krishna) becomes mad in its pursuit.? He enjoys
Himself in it. He forgets Himself under its magic spell. He
is Rasa Incarnate. Sri Radha has been identified with
Mahabhava, which is the highest development and deepest
concentration of that Rasa ? Krishna enjoys His Own Beauty
in the person of Radha. Rasa is deepened into Her limbs
and senses. She is the reservoir of Sri Krishna's Beauty and
the Nectar, which He drinks in and through Her. Sri Krishna
enjoys His Own sweetest Grace when it is mirrored in
Radha.? She is considered by the Vaishnavas as the Beauty
of Sri Krishna. The Absolute is a pair, not a single person.
God is eternally coupled; Sri Radha and Sri Krishna are
identical and distinct at the same time. The relation between
Them is like that of the musk and its scent.* They are one
and the same, but They assume the two Forms only to enjoy
the Beauty of the Beautific Sports.® They are Two Aspects of
one complete Whole. Madhurya Rasa, the ocean of which
is none but Sri Krishna, requires two persons to make the
joy more and more ineffable, so Krishna makes Himself,
twofold as it were, Visaya and 4shraya of Madhurya Rasa.
Visaya is Krishna and Ashraya is Radha® - “Other Gopis
are Her Kayavyuhas or limbs”. When this Rasa is restricted,
it is called Svakiya as in the case of Krishna’s wedded wives
of Dwaraka. But Radha is the example of the spontaneous,
incessant, and unrestricted flow of Rasa. Rasa does not care
to be bound or restricted. This notion of love or Rasa strongly
contradicts the worldly notion of restricted love and
unrestricted love which is reversed in the spiritual world

1C.C.AdiIV. 122 2C.C.AdiLV69 *C.C.AdilIV 138-141
‘*C.C.Adi V. 97 s ibid. 56 ¢ ibid. 132-133
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of the Vaishnavas. What is higher here is lower there, and
vice versa. Santa or calmness is the ideal state that everybody
wishes to attain after the fateful restlessness, but it is the
lowest of the five relational Rasa in the spiritual world and
in a like manner, what is the worse, in the world, is the best
in its wholesome origin in the spiritual world. According
to the Vaishnavite conception of the Love of God, we cannot
judge the merit of the spiritual activities by the moral criteria
of the world. This relation between Krishna, and Radha or
Gopis, and enjoyment of each other has got nothing with
the mundane sexual experience. The service of Radha in
Vraja, is not within the reach of the people of the perverted
world with their gross body. Vraja is the highest part of the
transcendental world where Sri Radha dwells.?

Gaudiya Vaishnavas following the Vishnu Purana? accept
the three kinds of Shakti or potency of the all powerful
Krishna, viz., (1). Antaranga Shakti or intimate potency, (2)
Bahiranga or outer potency or Maya Shakti, and (3) Tatastha
or Jiva Shakti. Krishna is Sacchidananda that is All-
existence, All-intelligence and All-bliss.* The term
Sacchidananda loses all its significance should there be
no potency for the display of the threefold significance
contained in the term. He is all-powerful and always
accompanied by His power or Shakti; the two Shaktis:
Bahiranga and Tatastha have, no concern with Him in His
Self-display. His Antaranga Shakti is of threefold aspect:
Sambit, Sandhini' and Hladini, corresponding to Sat, Chit
and 4nanda. This idea of the threefold Aspect of Shakti
has been borrowed by the Gaudiya Vaishnavas from Vishnu
Purana* and partly (two aspects Hladini and Sambit) from
Vishnusami’s Sarvajna Sukta. Sri Jiva Gosvami in his Bhakti
Sandarbha and Krishnadas Kavirdj in his® Chaitanya
Charitamrita have quoted it from the latter. But the Gaudiya
Vaishnavas developed it in a different way, in order to
accommodate it to the conception of Radha. Antaranga
Shakti is also known as Svar#apa-Shakti. She, by virtue of
His Sambit aspect, makes Krishna known as Godhead that

1. C.C. Adi Il1.5. 11-12 V4647 21.12-69 *C.C. Adi IV. 61
‘112.48 5 C.C. Madhya XVIII. 114
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isto say; Krishna’s Chit or knowledge is appreciable through
the Grace of the Sambit aspect of the Antaranga Shakti. By
the Sandhini aspect, Antaranga Shakti manifests Suddha
Sattva or pure matter which evolves into Krishna’s Sphere,
House, Seats, Beds, and so on i.e. she is responsible for the
manifestation of all that is necessary for His Lila. So Krishna’s
existence (Sat) is fully manifested through the exercise of
the Sandhini aspect of Antaranga Shakti. The essence of
her third aspect Hladini which makes Krishna’s Ananda or
Bliss possible is called Prema, which deepens into Bhava,
the perfection of which is called Mahabhava which is fully
embodied in the person of Sri Radha, 4nanda or Bliss of
Sacchidananda Krishna consists in His relationship with
Radha, who is the perfection of Hladini of Antaranga
Shakti, though His other two aspects Sat and Chit require
to be correspondingly complimented by the Sandhini and
Sambit aspects of His Antaranga Shakti and are equally
important and necessary for Krishna as such.! As Krishna
is the Source of all the Divine Descents, or Avataras of
Vishnu, so Radha is that of the Shaktis of the latter. All
Lakshmis, or queens, and the Gopis of Vraja are
emanations? She pleases and charms Govinda (Krishna) to
Whom she is the only all-in-all. She is the head of all
Beauties. * This conception of Radha is strictly of the
Gaudiya Vaishnavite. It is only they who give us the
philosophy of the Love of Radha-Krishna by introducing
the theory of Rasa and Shakti in this connection. All writers
on the Love of Radha Krishna before Sri Ripa Gosvami
have simply described it. It is only Sri Rapa who has given
it a solid philosophical background and added new and
sublime conceptions of Love. This he demonstrated in his
Bhakti Rasamritasindhu and Ujjvalanilamani.

Sri Chaitanya Mahaprabhu, Sri Riipa, and other early
Gaudiya Vaishnava writers, always kept alive the
uncompromising distinction between Krishnaloka where
the Love of Radha-Krishna exists, which is manifested by
His Antaranga Shakti out of Suddha Settva or spiritual
matter and this mundane world created by His Maya

11.C.C. Adi 62-69 2C.C.AdiIV.90  ?ibid. 81-95
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Shakti. Spirit cannot have any friendly relation to matter;
they are as opposed to each other as the poles. Sri Ripa
Gosvami and all other writers of the sect, say that Anartha
Nivritti or suppression of worldly attachment is a necessary
condition before Rati or attachment to God in Love takes
possession of the heart of a devotee. ! They practised severe
asceticism and devotional worship to purge their heart of
all worldliness. It is so subtle a problem that the Bengal
Vaishnavas in the later period, confused one with the other
and employed this physical body as either an object or
subject of Prema or love of Radha Krishna, in consequence
of which Prema has been degraded into gross sexuality so
horrible and repulsive in character that it shakes the moral
sentiment of pious people. The beauty and purity of the
Love of Radha-Krishna, which Sri Chaitanya Mahaprabhu
and His followers used to sing, seems to have been
distorted into a form of gross vice and immorality by the
pseudo Vaishnavas and Sahajiyas of the later period.

HISTORY OF RADHA-KRISHNA CULT

The Radha-Krishna cult seems to be the logical
development of the Krishna Gopi cult, which may be traced
m Vishnu Purana ?and Hari Vamsa, which describe the
Rasa dance of Krishna. The Bhagavata Purana and Brahma
Sambhita are the best of all books on the Krishna Gopi cult
that were written before the Gaudiya Vaishnava movement.
But none of these books seem to have any distinct reference
to Radha. Only the Krishna Karnamrita by Vilvamangala
of 9th Century and the twelfth Century book Gitagovinda
(verse 1) sing most supremely the exalted position of Radha
in relation to Krishna; the songs of Vidyapati and
Chandidas are the next best works on the subject. All these
four authors seem to be ardent devotees of the Radha-
Krishna cult. Its literary evidence, so far as known, cannot
be older than the 9% Century; the conception of Radha
conveyed to us by these writers and the Gaudiya
Vaishnavas, cannot be traced in works earlier than the

' C.C. Madhya XXIII 10-11; Bh. R.S. Purva IV. 1.2V, 13
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Krishna Karnamrita (9th. Century) and the Gita Govinda
(12% Century). It is true that the Bhagavata does not contain
the name of Radha but it supplies a clue to-Her conception.
Sri Radhai is the head of all Gopis and the best-beloved of
Krishna. Sri Krishna loves her more than any other Gopi,
which is the main and simple conception of Radha. Let us
search for Her in the Bhagavata.

The Verse Bh. X. 5.18 states, “The Vraja of Nanda, being
the residence of Hari, is naturally prosperous in all respects.
Itis all the more so for being the playground of the pastimes
of his Rama or consort. The word “Rama” seems to be
applicable to Radha as the principal consort of Krishna at
Vraja. His wedded consorts are never mentioned any way
in connection with Him at Vraja; their place being Dwaraka.
When Krishna suddenly left the Rasa dance in quest of
His dearest mistress, the Gopis in their search made
inquiries of all they came across, saying “O friend, has dear
Krishna come this way with His dearest consort (Priya)?”,
The Gopis found the foot-prints of Krishna with those to
whom they refer as Vadhu, who is said to have followed
Krishna, as the female elephant runs after her lover.2In the
28th, Shloka?the exclusively unparalleled Love, of one for
Krishna is most clearly indicated. “He was surely beloved
by that fortunate one, so that He being pleased with her,
took her to some solitary nook. The Gopis murmured in a
fit of delicious envy, “0O, she stole away the property of all
the Gopis-the honeyed Lips of Krishna, and drank the nectar
herself. He (Krishna) has taken her on His Shoulders, and
plucked flowers for His Priya and caresses and dresses
her hair”.* The 36th Shloka says “She, whom Krishna led
into solitude, thinks that He, deserting all His devotedly
passionate Gopis, is attached only to her, so she thinks
herself to be the very best and dearest of all.” In the 39%,
Shloka she bewails and weeps in separation from Him
saying —“Oh, my Lord and Enjoyer, O, my beloved Darling,
Where are You? Draw near to me” It is clear tHat the Priya
of the Bhagavata text is the Radha of later literature on the
Radha-Krishna cult. Krishnadas Kaviraj refers to Krishna'’s

!Bh.X. 30. 11 2 Bh.X. 30.26 * Bh.X. 30.28 4 Bh.X. 30.36.
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desertion of the Rasa dance in quest of Radha, and says
“Millions of Gopis, without Radha, failed to satisfy His
(Krishna’s) Desires, we know how great she is” *. The
Bhagavata has distinguished the one from the other Gopis
| in the degree of the intensity of Krishna’s love for her. It is
" probable that the creation of the exalted position of Radha
was in process in the Bhagavata, the date of which should
be at least as early as the 5th Century, if not earlier.

The Padma Purana distinctly mentions Radha and
praises her, saying that she is the beloved of Krishna? Adi
Purana refers to the exalted position of Radha.? The author
of Chaitanya Charitamrita quotes a verse from Brihat
Gautamiya Tantra which states that Radha is close intimate
of Sri Krishna by virtue of her exquisite and attractive
charm. She is the reservoir of all female Divinities.* But
we cannot assign any precise date to these books. We can
find the name of Radha (not in relation to Krishna) in
Vajasaneya Samhita,® Katha Samhita, Taittiriya Samhita®
Samkhyayana Brahmana.” Madhyandina Samhita.? The
Atharva Veda® contains “Radha visakhe sahabhanu
Radha.” We know Visakha is Radha’s best friend in
Gaudiya literature. BrahmaBaivartha Purana tells us that
the word “Radha” has been explained in the Sama Veda.?®
but these references suggest on clue to the later conception
of Radha in Vaishnava literature. We require further
evidence before we can come to the conclusion that the
Radha cult was prevalent in ancient times.

It seems that all writers on the Radha-cult from
Vilvamangala and Jayadeva, have drawn their material from
the Bhagavata and developed it in their own way. Some
scholars say that the Radha conception of the Vaishnavas
was first drawn from the Brahma Vaivartta Purana, but this
does not seem correct for the Brahma Vaivartta Purana is
of much later origin. Prof. Wilson chronologicaly places
Padma Purana second and the Brahma Vaivartta Purana
almost at the end in the list of Puranas (Introduction to

'Bh.X. 30. 2 Quoted in C.C. Adi IV.215, C.C. Adi IV. 216
* C.C. Madhya VIII 115 4 Adi. IV 83 SVI1.34 S 1II. 10; 1.4, 1.1.
7]II. 9. 4. 16. ©1.3.3.31.1. ° XIX.7.3. 10 111.153



A GENERAL CONCEPTION OF BHAKTI 29

Vishnu Purana). Padma Purana describes the Lila of Radha
Krishna, which are very much the same as the descriptions
found in later Vaishnava literature. So Brahma Baivartta
Purana is not the first to invent the character of Radha, nor
can the Vaishnavas have borrowed the conception of Radha
from it, as its Radha is very much older than Krishna. She
attained full youth when Krishna was a child. They were
married by Brahma according to the marriage rite. Radha
is not youthful in her married life. The account of Radha
in all literature since Vilvamangala and Jayadeva, show her
in the full bloom or youth and the mistress of Krishna. We
must note that Sri Jiva Gosvami brings about the marriage
between Radha and Krishna in his Gopala Champu.

THE REPRESENTATION OF RADHA-KRISHNA
IN SCULPTURAL ART

Fortunately the wonderful discovery at the Paharpur temple
in Rajshahi, of the plastic representation depicting Radha-
Krishna has moved its date back as far as the sixtk Century.
This important piece of sculpture is one of many which
formed the Radha-Krishna group, depicting the various
Exploits of Krishna’s Boyhood and Youth. Though very few
acts of Boy Krishna, such as His lifting up of the mountain
Govardhana and His nativity, represented in the plastic
art of an early period are to be found in the sculptures
discovered in Mandor, Mathura and Badami, the
representation of many exploits of Boy-Krishna, Balarama,
Radha-Krishna, and Krishna Gopi, is nowhere to be found
except in Bengal, to the surprise of students of iconography
and history. This Radha-Krishna sculpture with other
Krishna Images is the earliest example of the subject. We
are not directly concerned here with the sculpture depicting
other incidents than the Dalliance of Radha Krishna, so
we must say a few words about this representation of the
Divine pair Radha-Krishna. There can be no doubt as to
the identification of these Images. It is found among the
Krishna group, which depicts only the exploits of Krishna
Balarama, and no other. All the iconographical details: the
peculiar mode of standing (Tribhanga Lalita) the position
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of the hands, the garments, and so on, present in this
sculpture are exactly and canonically peculiar and
appropriate to thisDivine Pair only. The sculpture has been
reproduced in the annual report of the archaeological survey
of India.? The figures are standing side by side with legs
crossed and arms round each other. The Left Hand of
Krishna is placed in front of His Chest, while the hand of
Ridha hangs down in the Varada or boon-distributing
pose. Krishna is clad in a close fitting cloth reaching to the
knees and a scarf. The drapery of Radha consists of a full
lower garment, which covers the legs down to the ankles.
Mr. K. N. Dikshit. M.A. later on the Deputy Director General
of the Archaeological Survey of India has identified these
Images as those of Radha Krishna. We had a discussion in
regard to its date, which he assigns to the sixth Century,
this being our view. The suppleness of body, the
distribution of mass, the treatment of the cloth enhancing
the volume of the body, the blissful expression of the face,
the modeling, the plastic movement, and the rhythmical
outline of the figures which express beauty and youth -all
these characteristics, present in this and other pieces
excavated in Paharpur, decidedly belong to the Typical
Gupta school of art. Mr. Dikshit is very emphatic in his
opinion of the early date of this cult, as we find in the
following lines of his report; -“The Paharpur finds set at
rest uncertainty in the matter and take back the beginning
of Radha-Krishna worship in Bengal to the Sixth Century
A. D. or about six centuries earlier than Jayadeva”. The
Paharpur temple outside of which this Krishna-Balarama
group sculptures, are to be found, is believed to be
Buddhist. The Buddhist being anxious to establish the
superiority of their religion to Hinduism sometimes
employed the images of Hindu gods and goddesses in
decorating their monasteries and Stupas. Evidently the
Radha Krishna cult must have been quite prevalent in
Bengal in the Sixth Century, otherwise the Buddhists
would not have been tempted to give an inferior position
to their images. So the origin of Radha-Krishna worship,

119-25-27 plate. XXX.I1.C
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whether in plastic art, or in fervour of devotion is earlier
than the Sixth Century, which is the date of this piece of
sculpture.

The question where the Radha cult first originated is
very difficult to answer. The earliest sculpture of the cult
has been found in Bengal, which seems to suggest that it
may have come into practice first in Bengal. The Gaudiya
Vaishnava writers state, as we have already noticed, that
Radha is the concentrated essence of the Hladini aspect of
His Antaranga Shakti, but they have distinctly borrowed
this idea of Hladini from the Sarvajnasukta of Vishnusvami®
who is believed to be the earliest of all the Vaishnava
Acharyas, and who was born in the Pandyan country in
the south of India. Vilvamangala Thakur who is the first
writer on Radha, is believed to have belonged to
Vishnuswami community. He was also a southerner. It is
also probable that the Radha Krishna cult may have
originated with this sect of Vishuswami and in the south
of India.

AN OUTLINE OF THE EARLY HISTORY OF THE
VAISHNAVAS BEFORE THE TIME OF SRI CHAITANYA

The worshippers of Vishnu are called Vaishnavas. The
worship of Vishnu seems to have been prevalent in very
ancient times innumerable references to Vishnu may be
found in the Rig Mantras, Samhitas, Brahmanas and
Upanisads. Some of the ancient Rig Vedic hymns assign a
very high position to Vishnu saying: “The wise (Surayah)
will see the highest place of Vishnu”?, “where there is a
well of honey and the gods rejoice.” It seems from the
references to the word “Vaishnava” in the Aitareya
Brahmana® and Taittiriya Brahmana® that the Vishnu cult
was established in the Brahmanic period. Vishnu in the
above references has been described as the best of the gods
of Yajna (Sacrifice); the Satapatha Brahmana® and the
Atharva Veda’ mention Vishnu as the highest of all gods.

' C.C. Madhya XVIII. 114 21. 22. 20. *1. 154.5.
‘1.3.4 *11.4.3.3 8 XIV. I.1.5 711
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In the next stage, the Pancharatrika form of Vaishnavism
seems to have been introduced into Vedic Vaishnavism.
We cannot say with certainty whether the Pancharatrika
Sect derived from the old Vaishnava Sect or whether it had
a different origin. It is certain that they were identified
with each other. The Pancharatrika system made the
Vaishnava Sect as a whole typically Sectarian by the
introduction of ritualistic elements; these may have been
the Sectarian development of Yajna, which was the practice
among the Vaishnavas of the Brahmanic period. The
famous four-handed Chatur-Vyuha theory of Vishnu, under
the Names of Vasudeva, Shankarsana, Pradyumna and
Aniruddha, is the distinct contribution of the Pancharatrika
Sect of the Vaishnavas, which was gradually adopted in
the country, as early as the 5th century B.C. Panini (IV.
3.98) mentions Vasudeva. Patanjali (Circa 2nd century B.C)
makes it clear that the Vasudeva referred to, is “the Name
of one who is pre-eminently worshipful.” The Niddesa,
one of the Pali Buddhist canons, mentions the followers
of Vasudeva and Baladeva among other sects that prevailed
in the 4th century B.C.! The Besnagara Pillar inscriptions
(Gwalior) tell us that a Yono Duta (Greek), Heliodora, was
a Vaishnava (Bhagavata), who erected a Garuda column in
honour of his god Vasudeva. ? It belongs to the 2nd century,
B.C. The Ghasundi inscriptions (Narayanavata), almost of
the same date, refer to the Puja stone wall (Sila Prakara) for
the worship of Shankarsana and Vasudeva.?® Dr. Niranjana
Prasad Chakravarti, Government epigraphist for India, has
discovered another important Brahmi inscription of the
first century, B.C, at Nagari, eight miles North of
Chitorgarh, in the Udaipur State, Rajputana. It has been
found on the wall, of a structure called Hathibada. The
Amrita Bazar Patrika thus writes: “It contains precisely the
same text as the celebrated Ghasundi wall inscription and
shows beyond all doubt, that the Hathibada was originally
a holy enclosure set up round the deities Shankarsana and
Vasudeva by a king called Sarvatata long before the Christian

' Bhandarakar’s Vaisnavism, etc. p.3.
2 Luder's list of Brahmi inscriptions. No. 669 ¢ ibid. No.6.
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era. Again, the king Sarvatata who was a Bhagavata or
Vaishnava and who erected the enclosure for the worship
of these brother Deities, is represented as having celebrated
an Aswamedha sacrifice, which at that early period could
be performed only by a paramount sovereign.”* The
Nanaghat inscription No.1 (in the large cave) invokes
Vasudeva and Shankarsana.? Narayanikas, Vasudevakas *
Bhagavatas, and the like, seem to be terms denoting various
classes of devotees of the Pancharatrika Vaishnavas.

INTRODUCTION OF KRISHNA CULT

The Name of Krishna may be found in the Veda Samhita*
but this Krishna is not the god Krishna of the Krishna cult.
Others of the same of Krishna seem to have been mentioned
in the Vedas and Upanishads. They are either sages or
Asuras and the like. God Vishnu is given the epithet of
Gopa (the name or epithet of Krishna in later literature) in
the Rig Veda.®* The Yamuna region, the playground of
Krishna in later literature, is also mentioned in the Rig
Veda.® But we have no reason to connect these references
with Krishna of the Krishna cult. Chandogya Upanishad
mentions Krishna as the Son of Devaki (mother of God
Krishna in later literature) and as disciple of Ghora
Angirasa who instructed him, in the doctrine.” The teaching
which Krishna learned from Ghora Angirasa is more or less
the same as that which he taught to Arjuna in the Gita®. The
Krishna of the Chandogya Upanisad is perhaps the same as
the Vasudeva Krishna of the Gita and other literature.® The
towns of Methora and Kleisobora in the writing of
Megasthenes and Arrian are identified with Mathura and
Krishnapura (town of Krishna) by Lassen Mc Mc Crindle
and Hopkins.' Megasthenes lived fully two centuries before
Patanjali who belonged to the 2nd century B.C.

It would appear that the Krishna cult was established
at least some time before Patanjali because he notices in

! March 27th, 1935 2 Luders, No. 1112 3 Panini, IV, 3. 95
+1.116. 23 117. 7; VIIIL. 36, 87 Suktas and X. 42, 43 and Suktas
51.22.18;1. 154. 6; 1. Anuvak 22. Sukta 164. Rig 31 V. 52.17
71I1. 17. 16; 4 8 XIV. I-2 9 Mbh. XII. 248. 8 R.C'sP 23



34 CHAPTER ONE

commentary on Panini! a verse which states that musical
instruments were found in the assemblies at the temple of
Rama and Kesava (Balarama and Krishna). In Patanjali’s
time the image of Kesava-Krishna seems to have been
worshipped in the temple, and he was identified with
Vasudeva of the Pancharatrika Vyuha-Vishnu. Patanjali
mentions Shankarsana the second Vyuha-Vishnu as the
brother of Krishna? “We learn from Patanjali that the event
of the death of Kamsa at the hands of Krishna was, in his
day believed to have occurred at a very remote time”. In
another place Patanjali says “In the days of yore, Vasudeva
killed Kamsa”,® It seems from the nature of the references
to Krishna Vasudeva in the Mahabhasya that the Krishna
Vasudeva cult was in vogue long before Patanjali, The
Mahummaggajataka refers to Jambavati as the beloved queen
of Vasudeva Kanha (Vasudeva Krishna). ¢ The Ghata Jataka
identifies Vasudeva with Krishna.*

It is difficult to say whether Krishna was at first
different from Vasudeva of the Pancharatrika Vyuha and
was identified with Him later on as one or the other grew
in popularity, or whether Krishna was from the first the
same as Vasudeva. Prof. Keith however remarks “The
separation of Vasudeva and Krishna as entities, it is
impossible to justify”® and this view seems thoroughly
sound. It seems that the Krishna cult became identified
with the ancient Vedic Vaishnava sect and the
Pancharatrika System before Patanjali (2™ Century B.C.)
It should be remembered that this early Krishna cult has
not evidently any connection with the character of Krishna
of the later Krishna cult in which the romantic element is
conspicuously present.

The position of Krishna as the Supreme Being
incorporating all the divinity of Vishnu, was gradually
developing and became explicit in the great epic, or more
precisely in the Gita (which is included in the
Mahabharata), and finally in the Puranas, especially in the
Bhagavata Purana. The date of the Gita is a controversial

'1I. 2.34 2 Panini. 11.2.23. * R.C. ‘s P22 ¢ Bhandarakar's Vaishnavism P10,
5 Cowell’s Jataka. Vol. IV. P. 54 % J.R.A.S. 1915. P. 840.
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question. According to the orthodox Hindu view of Dr.
Telang, “The Gita must have been composed at the latest
somewhere about the fourth century, B.C.! Dr. Macnicol
assigns it to the Post-Buddhistic period but before the
Christian era.? Sir R. G. Bhandarakar, and Dr. H. C. Raya
Chaudhuri, prefer to place it in the third century B.C.,* 1.
According to Prof. Hopkins, the Gita seems to have been
composed considerably before the second century, A.D.*

The present Puranas are certainly not the same as the
old. The present Puranas were first written in Sanskrit and
compiled in the days of the Imperial, Guptas onwards (4*
Century A.D.) On the whole, we believe that the Pauranic
age was later than that of the Vedic and Upanishadic, but
there is evidence that Puranas were existent as early as the
Upanishads, Aranyakas, and even Brahmanas.

Chandogya Upanishad® Brihadaranyaka® contain
‘distinct references to the Puranas. Satapatha Brahmana
in its 11th and 12th Kandas mentions them. The present
Puranas seem to be the development and compilation of
the old Puranas, which had, as usual in ancient times,
remained in the memory and mouths of the singers called
Sutas. It seems that the Puranas were employed by the
Vaishnavas to embody their doctrines. We have no reason
to believe that the present Puranas are not connected with
the old Puranas, but it must be admitted that many new
ideas have been introduced into the present Puranas in
the course of their development, the nucleus seems to be
the same as the old, and the nucleus of some Puranas
(Sattvika) seems to contain the Krishna Vishnu cult.

During this period of the Gita, and the Puranas, the
Avatara theory has apparently been applied to the
character of Krishna; a form of Avatara theory may be traced
to the Satapatha Brahmanra.’

These references state that, “having assumed the Form
of a Tortoise, Prajapati created offspring”, and again that
“in the Form of a Boar He raised the earth from the bottom
! Introduction to his edition of the Gita, p.X. Cll.  ? Indian Theism’ 76

* R.C’s Vaishnavism, p. 52, ¢ Great Epic of India  ° VIL.1.2.4 °II4.10
77.5.1.5;14. 1. 2. 11.
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of the ocean.” ' The Brahmanas also state that Vishnu
assumed the Form of a Dwarf to recover the earth for the
gods, from the Asuras by taking his three strides.” ? This
reference to Vishnu as Vamana seems to be midway between
the Vedic Vishnu, having three steps® and the Vamana
Incarnation of Vishnu of the Puranic literature. “The
Incarnation of Vishnu as Krishna is not a post-Christian
innovation. Itis clearly implied in the Taittiriya Aranyaka.*

In the pre-Christian era, Krishna was in all probability
accepted as the Supreme God, incorporating within Himself
the Vishnu’s Wuhas. During the early centuries of the
Christian era, the Vishnu cult suffered to some extent
owing to the rise of the Saka and Kushana kings of northern
India who were either Buddhists or Shaivas. Dr. H. C. Raya
Chaudhury goes so far as to say that their anti-Vaishnava
attitude was probably one of the causes which brought the
foreign kings (Saka and Kushana) into conflict with the
Vaishnava monarchs such as Chandra of the Meherauli
inscription, and the Chandra Gupta of the Gupta dynasty.®
Sri. R. P. Chanda has discovered the Mathura inscription
Mahaksatrapa Sodasa, which records the erection of the
Torana Vedika, Chatuhsala, at the Mahasthana of
Vasudeva.® The Naskia Buddhist Cave inscription of the
time of Rajan Vasisthiputa Sri Pulamayi refers to Rama
(Balarama) and Kesava (Krishna)’.

If we accept the tradition that Vishusvami flourished
in the Pre-Christian or in the early Christian era, we must
admit that Vaishnavism was also prevalent in the South of
India at this time. He was a worshipper of the Narasimha
Incarnation of Vishnu. The Nanaghat inscription (Ist
Century B.C.) distinctly shows that Vaishnavism
penetrated into the Deccan in the pre-Christian era.t The
China inscription of the time of Yajna Sri Satakarni (2
Century A.D.) found in the Krishna District in the South,

~ contains an invocation to God Bhagavata Vasudeva.® The
worship of Krishna Balarama in the temples in the South

! Vedic Mythology. p.41, ct.seq. 2 R.C.s Vaishnavism, p. 96 ? Rk. Veda, 1.22,18
4ibid X.1.6" 3 Vaishnavism p.100. ®Memoir of Arch. Survey of India. No.5
? Luders. No.1123  ® Luder’s Ins. No.1112 ® Luder’s No. 1340
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was prevalent in the early Christian era. The ancient Tamil
poems such as Chilappatikaram and the like, refer to the
temples dedicated to Krishna and Balarama at Madura,
Kaveripumpattinam and other cities. The poet Kari-kannan
of Kaveripumpattinam refers to Baladeva and Krishna?
Setting aside the orthodox view that the Alvars lived in a
very remote time, the earliest saints of the line of the Alvars
seem to have flourished in the early centuries of the
Christian era. These Alvars were the ardent devotees of
Krishna Narayana and expressed their devotion in a great
number of poems known as Nalayiva Divya Prabandam.

The pastoral element and the Sports of the divine
childhood were apparently in process of being introduced
into the Character of Krishna before, or in the early Gupta
era. This is a further development of the identification of
Krishna with Vishnu, because the Vishnu of the Rig Veda
is called Gopa or protector of cows,® or herdsman.* So the
pastoral of the Vedic god Vishnu is greatly enhanced in
the Character of Krishna. Harivamsa seems to be the first
book to describe Krishna as the divine Child, though the
date of Harivamsa is yet to be settled, the discovery of the
sculptures of Mandor in Marwar representing the exploits
of Krishna suggest that Krishna as divine Child had already
become an object of devotion. “These sculptures cannot be
dated later than the Christian era,” ®

With the rise of the Vaishnavite monarchs of the Gupta
Dynasty (4™ Century A.D.) a great impetus was given to all
round development of Vaishnavism. Numerous Vishnu-
Krishna temples and inscriptions discovered throughout
the Punjab, Rajputana, Central India, Western India,
Magadha, and Bengal of the Gupta age, decidedly prove
the wide prevalence of Vaishnavism. The Gupta monarchs
call themselves Paramabhagavata in coins and inscriptions.
The Traikuta King Dahrasena describes as Paramavaishnava
on coins.(456 A.D.) Chandra Varman of the Susuniya
inscription calls himself a setvant of Chakrasvamin

! Kanakasabhai’s Tamils 1800 years ago, p. 13-26 2 ibid. pp 68-9
3 The Vedic index Vol. 1.155.6 ¢ Hopkin'’s religion of India. P57.
¢ Arch survey report. W. India, 1906-7.P. 33. R.C’s Vaisnava history P91
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(Krishna -Vishnu), Chandra of the Meherauli pillar
inscription built a lofty column to Bhagavata Vishnu on a
hill called Vishnupada?! Somatrata, the donor of the Tusam
rock inscription discovered in the Hasser District of the
Punjab, who made two reservoirs intended for the use of
the Bhagavata, was the grandson of the Bhagavata Bhakta
Yasastrata? Dhruvasena of the Valabhi Dynasty (530 A.D.)
was called Bhagavata.®

The Images of the Avataras of Vishnu such as the Dwarf*
the Boar® etc., were installed for worship in this period.
Krishna as Child-God along with His mother became the
object of popular devotion.® The principal Puranas seem
to have been compiled during the Gupta Period, but the
texts underwent additions according to the spirit of the
different ages. This was, perhaps, the most flourishing time
in the early history of Vaishnavism.

The Krishna-Gopi cult or worship of Krishne as divine
lover of the milk-maids of Vraja seems to have been
introduced into Vaishnavism during the Gupta Period. The
Bhagavata Purana, which elaborately describes this new
cult, must have been composed in the fifth -century. We
have already referred to the Radha-Krishna Images
discovered at Paharpur. These Images may have belonged
to the later Gupta period. The inscription in a cave at
Pabhosa, about 32 miles south west of Allahabad is signed
“The maker of the Images of Sri Krishna and the
milkmaids”,” and though the inscription is undated, Buhler
suggests the 7th or 8th century. These Images and
inscription show that the Krishna-Gopi cult or Radha
Krishna cult was widespread from the fifth century.
Harivamsa, Vishnu Purana® and the Bhagavata, all
describes the Krishna-Gopi cult. The Khoh inscription of
Sarvanatha of the 6th century, distinctly tells us that the
Mahabharata contains a hundred thousand Slokas (Sata
Sahasri) which include Harivamsa. It is therefore quite

'R.Cs P101. ?R.C’sP100 *The Maliya topper plate inscription. R.C.’s P103.
* Junagada inscription ° Iran inscription of the time of Tormana

® Pathari sculpture Smith’s History of Fine Arts. P.164.

7 Ep. Ind. Vol.11. P382  ®V.13
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reasonable that Harivamsa was composed long before the
6" century. The Bhagavata Purana must have been
composed in the 6" century. Vishnu Purana, which also
describes the Gopi cult, must have been earlier than the
Bhagavata as it refers to the latter.! We may assume upon
the strength of the references to the Gopicult in the Vishnu
Purana, Bhagavata and Harivamsa that it was widespread
before the fifth century, otherwise these, books could not
have recorded it. Kalidas’s reference to Vishnu as cowherd
adorned with shining peacock feathers? seems to suggest
the lover-cowherd element in the character of Krishna,
Kalidas was apparently a court poet of Chandra Gupta II of
the Gupta Dynasty. The character of a divine lover in
Krishna is not an altogether new element. Vishnu is called
Yuva Akumara or ever young and Gopa in the Rig Veda.*
The identification of Vishnu with Krishna was finally
completed by introducing the youthful cowherd character
of the Rig Vedic Vishnu into that of Krishna. The romantic
element of Krishna'’s character is a further development of
the conception of the youthful God of the Vedas. It must
be admitted that it is a new conception of devotion to
Krishna of the Gupta period. :

After the fall of the Gupta Dynasty, under the non-
Vaishnava kings such as Mihirakul, Yasodharma, and
Harsha, Vaishnavism lost its royal patronage but it had
succeeded in capturing the popular imagination and was
a developing cult. Vaishnavas were then the exclusive
worshippers of Vishnu and had no connection with other
gods except Krishna-Vishnu that is why ‘Varaha Mihira’
(587 A.D.) says in his Brihat Samhita that the function of
installing Vishnu-Images should be assigned only to the
Bhagavatas.* In the 8th chapter of his Harsha Charita,
Bana (middle 7th century) mentions that the followers of
the Bhagavata and Pancharatras lived in a country
surrounded by the Vindhya mountains. Mangalisa (678
A.D.) of the early Chalukyan Dynasty caused a fine cave
temple to be scooped out, in which he installed Images of
Vishnu such as Ananta Vishnu the Boar and Man-lion

I .6. 2. 2 Meghaduta. V.15 3]1.155.6 460.19
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Incarnations etc.! The Rastrakuta king Dantidurga (8%
century) erected the famous Dasavatara temple at Ellora,
in which are found the Images of Narasimha Vamana,
Varaha Incarnations of Vishnu as well as of Krishna
holding the Govardhana mount on His hand and
destroying Kaliya. The temple of Osia, 32 miles north of
Jodhpur contains the Images of Krishna Balarama. “The
temple cannot be later than the 9th century”. 2

In the south, the Alvars flourished and popularized the
devotion to Krishna Vishnu in the period extending from
the early centuries of the Christian era to the 8th century
and successfully fought against Buddhism and Shaivaism.
Images of the principal Alvars are to be found in the various
temples in the south. One of the later Alvars, Tirumangai
Alvar destroyed the Buddhist monastery at Nagapatnam
and vanquished the Saiva saint, Tirugnana Sambandhar,
who was a contemporary of the Pallava king Narasimha
Varman of Kanchi who reigned from 625-645 A.D.® The
age of the Alvars was followed by that of the Acharyas,
such as Ramanuja, Madhva and their successors. The
famous Vilvamangala Thakur, author of Krishana
Karnamrita, seems to have flourished in the period between
the end of the Alvar age and the rise of the Acharyas; the
latter contributed their solid philosophy to Bhakti to
combat the Mayavadism of Shankara. The age of
the Vaishnava Acharyas must be regarded as the finest
period in the history of Vaishnavism from an intellectual
point of view.

So far as Bengal is concerned, we have noticed that the
Radha-Krishna Images of the 6th century were discovered,
at Paharpura in the Rajshahi District. After the great
political unrest in Bengal, Gopala, the first king of the Pala
Dynasty came to the throne in 765 A.D. The Pala kings
were zealous Buddhists who not only made Buddhism a
state religion, but also popularized it by erecting
Vikramasila and other centres of Buddhist culture. But
although many Hindus became Buddhists in this period,

! Ferguson and Burgss, cave temple. p.407
2 Bhandarkar's Vaishnavism p.46 3R.C’s p.111.
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Hindus in general still adhered to their own religion. They
devoted themselves to studying Hindu scriptures and gave
of their wealth to erect temples for Hindu God’s Images.
We know from Harihara Charita Kavya of Chaturbhuja
that one Suvarnarekha, a contemporary of Dharmapala, was
well versed in Sruti, Smrti and Purana. The Vishnuite
Image of Shankarshana is found in the very heart of the
Buddhist university of Nalanda. The Beghaura Narayana
Image discovered near the sub divisional town of
Brahmanbaria in the Tipperah District is the work of one
Paramavaishnava Loka Datta of Bilakindaka in Samantata.
The Gaya Nrisimha Krishna Vartika stone inscriptions
praise Vishnu and record the dedication of the temples to
Him.! This evidence shows that even Vaishnavism under
the Buddhist rule, was still current in one form or another.
The innumerable Vishnu Images of Pala art, widely extant,
support this view.

The next important line of kings who occupied the
throne of Bangal after the Buddhist Dynasty, were Hindus
who came from the Carnatic with the expedition of
Vikramaditya VI of Kalyani between 1044-65 A. D. Lakshana
Sena, the last great king of this Dynasty, was in favour of
Vaishnavism. His court-poet was the famous Jayadeva of
worldwide fame, whose immortal melody and rhythm
express with great beauty the love Radha-Krishna. The
Vaishnavism of Bengal particularly the Radha-Krishna cult
began to show its excellence in the reign of Lakshmana
Sena; when he was supplanted by the Mohamedans,
Vaishnavism suffered a check in its rapid growth,

Next came Vidyapati Thakur of Mithila and Chandidas
of Bengal with their immortal songs in praise of the Radha
Krishna cult. Sri Chaitanya Mahaprabhu greatly enjoyed
their works. But none of them earlier than Sri Chaitanya
contains any philosophy or doctrine of Radha-Krishna cult.
Songs in themselves cannot support and protect a cult,
therefore Sri Chaitanya caused His disciples and followers
to organise all that was required for the establishment of a

1H.C. Ray’s dynastic history
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definite sect. The writers of Sri Chaitanya’s sect surveyed
nearly the whole of the religious literature of India, and
studied the philosophies of other Vaishnava sects in order
to create their own learned books by incorporating the best
of their philosophy and of their doctrine, etc., and
apparently supplied what was lacking in other systems.
- All the Vaishnava movements seem to have found their
synthesis in Gaudiya Vaishnavism.

The followers of Sri Chaitanya are called Gaudiya’, a
word derived from “Gauda” which means both the capital
of “Gauda” ? and also the whole of Bengal®. In the latter
case, the word “Desa” (country) has been used occasionally.
The terms “Gaudiya Bhakta” and “Gaudiya Sampradaya”
were mainly used for the Bengali followers of Sri Chaitanya
Deva to distinguish them from those of other provinces?,
but the word ‘Gaudiya’ seems to have been applied to the
followers of Sri Chaitanya as a whole® we have used it in
its widest application to the followers of Sri Chaitanya
Deva of any province in the present day. Moreover the
present movement has made use of the term “Gaudiya” as
the name of their monasteries in different provinces of
India, and also in their written work.

1. C.C. Adi. 1.19; Madhya XI11.127; XVIII.166;172,175 etc.
?ibid. Madhya XIX.9 3 ibid. Antya XI1.65;V1.157,IV.133 etc.
* ibid. Madhya X11.122,125,127 etc. ® ibid. Adi. 1.19; XX.143 etc.



CHAPTER TWO

SOURCES AND BACKGROUND OF
GAUDIYA VAISHNAVISM

Gaudiya Vaishnavism may be divided, for convenience’
sake, into three main aspects namely devotional, socio-
religious-ritualistic, and philosophical, the respective
sources of which may be traced to previous writings and
other Vaishnava schools of Ramanuja, Madhva,
Vishnusvami, and so on. We cannot be exhaustive in
surveying all the sources, or precise in arranging them
under the exact heads, because one source, may give ideas
for several aspects or one aspect has been based on several
sources. We shall, however, try to give a general outline of
the sources, showing their influence on Gaudiya
Vaishnavism on fundamental points.

SOURCES OF ECSTATIC DEVOTIONAL ASPECTS
OF GAUDIYA VAISHNAVISM

The introduction of Rasa on psychological experience into
devotion to God is the distinctive contribution of Sri
Chaitanya Deva’s Gaudiya Vaishnavism. This is the logical
outcome of emphasizing the extreme importance of the
emotional aspect in a passionate devotion to God. In the
latter years of His life Sri Chaitanya passed the whole of
His time in singing and hearing Sri Krishna Karnamritam
by Vilvamangala Thakur, Gita-Govinda by Jayadeva, and the
poems of Vidyapati and Ghandidas in the company of Raya
Ramananda and Svarup Damodar who could read His
feelings and gave Him solace in His poignant emotion of
Love-in-separation for Krishna, by reciting the appropriate
in songs from them which exactly touched a deep responsive
chord in His devotional heart. ! Let us say a few words on

1 C.C. Adi XIII. 42
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these points and their poems, who may be taken as
forerunners of Sri Chaitanya Mahaprabhu’s devotion, and
who hinted and sang of the Vipralambha aspect of God-
love to which Sri Chaitanya Deva gave a definite system
and form, and the best part of His devotional life.

KRISHNA KARNAMRITA BY VILVAMANGALA LILASUKA

Its author Vilvamangala is also known as Lilasuka, which
name is said to have been given by his Guru Soma Giri on
account of his merit in describing the loving Lila or Sports
of Krishna.! Vilvamangala also calls himself Lilasuka in the
concluding verse of the first Sarga of his Book. There seems
to have been more than one person of the name of
Vilvamangala but we are concerned with the author of
Krishna Karnamrita. The date of this poet is yet to be settled.
Sarangadhara of 13th Century quotes in his Paddati some
passages from Karnamrita acknowledging his indebtedness
to Vilvamangala as its author.? The author of Karnamrita is
also mentioned in the Madhura Vijayam of Ganga Devi, wife
of the Vijayanagara prince, Vira Kampura, who also reigned
in the 13" century. After paying homage to Valmiki, Vyasa,
Kalidasa, Bhatta, Bana, Bharavi and Dandi, who lived many
centuries before her she mentions the name of the later poets
such as Karnamrita Kavi, Takkaya, Agastha, Gangadhara, and
Vishvanath. Mr. Govinda Wariyar has identified Tikkaya
with Tikkanna SoMayasi who was a Courtier of the Telugu-
Coda King Manmasiddhi, who reigned about the end of the
12% Century. Agastha was the uncle of Vishvanath, whose
father was Gangadhara all of whom graced the court of the
Kakaitya King Prataprudra of Warrangal (1267-1323 A.D.).
Mr Govinda Wariyar suggests that the poetess seems to
mention the poets in chronological order so that the poet-
author of Karnamrita who has been mentioned after Dendin
and before Tikkaya (i.e. 8% and 13™ century) may have
flourished in the period between their respective ages, i.e.
between 8th century and the 13th century®. He has drawn
our attention to the fact that in his commentary on one of
Shankara’s works, Vilvamangala speaks of his tutor

1 Yadunadnana's translationI. 2 Indian H.Q.June 1931 P 338 ?ibid. p. 339
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Padmacharya as the disciple of Shankaracharya. We know
Padmacharya was one of the principal disciples of Shankara.
As the date of the latter is believed to be Circa 8th century,
so Lilasuka’s period, may have flourished either during the
lifetime of Shankara or immediately after his death. Mr.
Wariyar further strengthens his view upon two or three
traditions. Suresvara and Padmacharya, two disciples of
Shankara founded the Vetuvile Math and the Tekka Math at
Trichur in Kerala, in the temples of which province
Vilvamangala’s name is sacredly remembered. The
principals of the Vetuvile Math claim a continuous spiritual
succession from Vilvamangala. It is on account of this fact
that the members of this institution, Vetuvile Math, still
enjoy the privilege of offering Pushpanjali (offerings of
flowers) to the Vishnu Image of Padmanabha at Trivandrum
to Whom according to tradition, Vilvamangala offered the
said worship for the first time. Mr. Wariyar suggests that as
both the Maths Vetuvile and Tekka founded by Suresvara
and Padmapad are situated very close to each other it would
have been easy for Lilasuka Vilvamangala the Sannyasi of
Vetevile Math, to have become a literary disciple also of
Padmapada, the president of the neighbouring Math.! This
fact that Vilvamangala was at first a Shankarite follower
before his conversion to Vaishnavism may be, gathered from
his own writing. He says that he was an Advaitin Shaiva.?
In another verse he seems to abuse Mukti by way of praising
Bhakti, implying that the former stands with folded arms
in servitude to the latter.? Mr. Wariyar remarks “During this
period from before Shanakara, Vaishnavism was making
headway in the south under the active patronage of King
Kulasekhara of Kerala, who was the author of the immortal
Vaishnavite poem Mukundamala, which is quoted in Riipa’s
Bh.R,S.#He invited Vaishnava scholars from other provinces
to check the advance of Buddhism and other non-devotional
sects. Kulasekhara built the Kulasekhara temple in the suburb
of Kranganore, another at Kulasekharapuram, and
Vaishnavite Math at Kumbhakonam?®. Prabhakara is said to

' ibid. p. 336 2 Sarga II. verse 24 Another verse to the effect quoted in C.C.
MXXIV.128  *ibid.1.107 “D.V.15 5 LH.Q. June 1931, p. 326
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have been employed by Kulasekhara to fight Buddhism. Sir
R.G. Bhandarkar differs from Mr. Wariyar’s view on the date
of Kulasekhara'. Mr.Wariyar remarks “Vilvamangala’s
conversion to Vaishnavism was quite possible in an age of
religious revival, when the disciples of Shankara himself
founded the Maths at Trichur dedicated to God Vishnu in
His manifestation of Parthasarathi and Narasimha? Vallabha
Digvijaya, in the life of Vallabhacharya, tells us that
Vilvamangala belonged to the Vishnuswami sect.? It may be
possible, first because neither the Ramanuja sect, nor the
Madhva sect, had yet come into being, and secondly, the
Images of Nrisimha at the temples at Trichur further
encourage this supposition, because Nrisimha is the official
deity of the Vishnuswami sect.* The memory of
Vilvamangala is still fresh at Trichur and other parts of the
Kerala State. M.K. Ramo Pisharoti suggests on tradition that
Vilvamangala was a contemporary of Kulasekhara, who
patronised him®, but this does not seem very probable. He
himself admits that Prabhakara was employed by King
Kulasekhara of Kerala, who was vigorously fighting to
suppress Buddhism, and that Prabhakara precedes
Shankara® but we know that Vilvamangala was the pupil of
Shankara’s disciple Padmpada, and during the lifetime of
Shankara it was not Kulasekhara but Raja Raja and Raj
Sekhara who were the kings. Kulasekhara tells us in his
Mukundamala stotra that he was the king; so it appears that
Kulasekhara was earlier than Shankara. To meet this
difficulty, Mr. Ram Pisharoti suggests that there were two
Kulasekharas, one being the author of Mukundamala and
patron of Prabhakara, who lived at the time of Somagiri and
Lilasukha the second Kulasekhara being a dramatist who
lived before 788 A. D.” It does not seem probable that two
kings of the same name would succeed one another. The
poet and the dramatist Kulasekhara might well be one and
the same. This Kulasekhara, author of the Vaishnavite poem
Mukundamala, seems to be the same as the famous Alvar,
Kulasekhara who wrote the Vaishnavite devotional poems

'Vaisnavism p. 50 2ibid. p.339 ?ibid. 1. 1.2.p.164
* Sayana's Sarva. D. Samgraha Rasesvar Darsan p. 141-142, Cowell’s ed.
1. H.Q. 1431. 329 ¢ ibid. 326 7 ibid. 329
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in Tamil, which have been included in the Nalayira
Prabandham. Some scholars distinguish the Sanskrit
author Kulasekhara from the Tamil author of the same name.

Vilvamangala, author of Krishna Karnamrita seems to
be the same as the author of Gopikabhiseka, a poem on the
deeds of Krishna. A good deal of Prakit has been used in it.
Mr. Govinda Wariyar likes to attribute its authorship to the
grammarian Vilvamangala author of the grammatical work
Purusakara which refers to a grammar of the 12th Century,
and which was referred to in his Dhatuvritti by
Madhavacharya, the famous minister of the founders of the
Vijayanagararaj.! His grounds for attributing it to the
grammar Vilvamangala is that some of its verses are chosen
as illustrations of the sutras of Trivikrama’s Prakrit grammar.
He seems to imply that there was another Vilvamangala in
the 17 century, but we are not concerned either with him
or with the grammarian Vilvamangala of the 13% century.
The subject of our discussion is the Vaishnava poet
Vilvamangala Lilasuka author of the lyrical Krishna
Karnamrita. The other two are never called Lilasuka
Vilvamangala. If we like to agree with Mr. Govinda Wariyar
and Mr. Pisharoti that Lilasuka Vilvamangala lived at the
end of the 8% or at the beginning of the 9 century, we have
to admit that Krishna Karnamrita, is perhaps the first book
which mentions the Love of Radha for Krishna, and the next
book on that cult is Jayadeva’s Gitagovinda.

The Radha Krishna cult is the further development of
the devotional tendency of loving God in close fellowship
and in the spirit and relation of a woman to her husband
or lover. This tendency is striking in Prabandham of the
Alvars. Goda, the famous woman Alvar, is said to have
been married to the Deity Ranganath of the Srirangam
temple Tondaradippadi Alvar (Sanskrit Bhaktanghri Renu)
expresses in his Tirup Palliyeducci, (Paramatmara Jagarana
in Sanskrit) that to serve and love God in one’s spiritual body
is the Summum bonum of one’s service to God.

- Furthermore, the Gaudiya Vaishnavas (16® century)

' 14th Century ibid. p. 336
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demonstrate that Radha is the concentrated essence of the
Hladini Aspect of God’s Parashakti’ but they distinctly
admit that they have borrowed this conception of Hladini
Shakti from Vishnusvami’s Sarvajnasukta. The Radha cult
is mentioned for the first time, so far as we know, in Krishna
Karnamrita of Vilvamangala, who is believed to have
belonged to the Vishnuswami sect. It is no wonder that the
conception of the Hladini Aspect of God’s Shakti was
transformed into Radha cult in this sect, sometime before
Vilvamangala, who has simply expressed it in his writing.

Krishnadasa Kaviraj by way of explaining the first shloka
of the Karnamrita, records the traditional account of the life
of our poet, in his commentary, Sarangarangada. He states
that Sri Vilvamangala was a renowned scholar and lived on
the eastern bank of the river Krishna in the south of India.
He had an illicit love with a dancing girl who was a
musician and harlot named Chintamani, who used to live
on the opposite bank of the river Krishna, and whom he
used to visit every night, One stormy night, finding no boat,
he risked his life to cross the terrible river by floating on a
corpse that lay on the surface of the stream. But, to his
disappointment, he found the gate of the prostitute’s house
bolted from within. He shouted her name with all his might,
but it was of no avail. His cries were deadened in the
deafening thunder, boisterous winds and torrential rain,
which were beating on the windows and walls. What was
to be done? Nothing could daunt his morbid passion, which
should be satisfied even at the cost of his life. He was then
as devil incarnate. The walls were too high and steep to
scale. The weather-beaten but passionate Vilvamangala made
a last desperate attempt to climb the steep wall. Having
nothing else to hold on he seized the tail of a snake, which
clung to the wall, and succeeded in leaping over but fell
heavily to the ground on the other side of the wall bringing
Chintamani out to the spot. In what was practically a dying
condition, he was discovered by his love for whom, for the
sake of a frantic infatuation, he had risked his life. Had she
not found and succoured him, it is certain, he must have

'C.C. Adi IV. 68-69
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died. She carried him into the room and there nursed him
tenderly as he hung between life and death when he
recovered consciousness, she pitied and abused him for his
foolhardy venture, saying “What a great fool you are! Shame
on your learning! I know and I am always conscious of my
own wicked life and profession. Had you been attached to
God in the way you love me, you would have been an angel”
It sounded like the call of God. To Vilvamangala who had
existed in a circle of hell, the whole face of things was
instantly changed, so inspiring were her words in that great
moment. To him, those words of hers were not merely a
reprieve, but a total deliverance from his hateful life, a
restoration that suffused his whole being. Her grim censure
proved wholesome to the remorseful Vilvamangala; changed
the whole course of his life, giving it a swift turn into
spiritual channels.

The very next day he renounced the world and began
the most severe asceticism, being initiated by his Guru-
Somagiri. Chintamani deserves commemoration for having
saved him from death, both physical and moral, and
presenting him to literature and to the world of Vaishnavas.
It is God Who was mysteriously preparing him for a world
where sins and lusts are unknown. God lifted him out of
the slough of earthly sin through the instrumentality of
Chintamani whom Vilvamangala has immortalized in the
first Shloka of his Krishna Karnamrita, and makes obeisance
to her who, in the character of a harlot<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>