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ABSTRACT




ABSTRACT

The aim of this thesis is to collect and. examine references
to Vrndavana in Sanskrit arid Braj Hindi literature. The
justification for this is that Vrndavana is one of the few
concepts for which there is adequate and manageable documentation
in the literature.

This feature recalls the fact that Vrndavana is one of the
key concepts involved in tho crystallization of modem Vaisnava
Hinduism, namely in tho tradition both of sects that have
associated themselves with the Braj geographical area and of
sects that have sought their roots elsewhere. It is not,
therefore, surprising that the study of this largely medieval
and modem conception can bo seen to have significant ar.d
potentially far-reaching implications for the development of
Vaisnavism in the prehistoric and classical periods.

This investigation seeks to identify a notional sequence
of ideas connected with Vrndavana: the description of
a) a mythic, fictional place; b) a symbolic, i.e. totally
unreal, place; c) the geographical town as a centre of
pilgrimage.

The introduction (Ch.l) discusses the chronology and
sectarian affiliations of the Sanskrit and Braj Bhasa texts
(largely medieval; more oursorily, ancient Sanskrit and modem
Hindi) used in this study. It also considers the treatment of
Vrndavana in modem secondary sources which, for the most part,
concentrate on Vrndavana as a geographical place, ignoring its
symbolic and mythic significance.

In Ch. II, the roots of both the 'mythic' and 'symbolicl
approaches are sought in Vedic literature. An examination

based on the concept of avatars seeks to define the 'mythic'



approach of the Puranas, where the treatment of Vrndavana is
linked with the manifest Krsna, as opposed to the unmanifest
Visnu. By contrast Braj Bhasa and sectarian commentatorial
literature obviates the need for incarnation as an event by
ignoring (Braj texts) or rejecting (Sanskrit sources) the
doctrine of avatara and the orthodox hierarchy that this
entails.

The concept of Ilia is in Ch. Ill made the basis of a
further distinction between the Puranas and sectarian
literature. The latter delimits the definition of Ilia to
cover ciily Krsnals extra-terrestrial activity, so that Vrndavana
is envisaged as a purely divine realm, entirely separate from
the cosmos. 1In the Puranas. 1llla encompasses indeed all
divine activity, both creation and incarnation, but it,and
associated aspects of Vrndavana, remain wholly within the
confines of the manifest world.

In Ch.IV, these various approaches to the representation
of Vrndavana are illustrated on the basis of the imagery
used in the texts.

Ch. V discusses the purely medieval preoccupation with the
actual geographical Vrndavana and its total identification with
the divine realm which it symbolizes.

It is tc be hoped that this analysis can be used as a
basis for essential further study of the texts and of their

relative (and absolute) chronology.
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INTRODUCTION

Vrnddvans is & known geographical site «~ a major centre
of Krsna worship on the banks of the Yamuna, between Delhi
and Agra. Its historical development from the 16th century
onwards can be gathevred from documents such as land-grants.
However, in the devotional Sanskrit and Bra) Bhis& literature
another dimension of Vrndavana dominates the picture, i.e.
its role as an expression of divine space. In fact, 1t ig
arguable that Vrndivana is firstly a mythic and symbolic
concept, and that the identification with & specific
geographical spot is a later development. This thesis
intends, therefore, to look at Vrndavana as it is presented
in the literature, taking into consideration related religious
and philosophical concepts,

Primgry Sources

Vrnddvena is inseparable from Krepa (perticulerly in his
aspect a8 child and youth); consequently any medieval text mentioning
Krgna inevitably mentions Vrnd&vana. To discuss every allusion
to Vynddvana would entail including the entire immense corpus
of Krsna literature in these languages. As a result, the main
issues would be clouded and considerable repetition would be
unavoidable. It has been necessary, therefore, to choose
representative texts of particular interest to the relevant
concepts,

It will be Been how the genre to which a particular text
mey belong has an important bearing on its presentation of
Vrndavana. These genres can be roughly divided into
mythological, metaph,ysicaf, commentatorial and devotional,

according to their emphasis.
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The extent to which certain concepts are inherent in
the very nature of Vimdavana and its association with Krsna
can be seen from the way in which motifs suggesting a
Vrnddvana-like place are to be found in Vedic literature
associated with a Krsna-entity. The Vedic approach is
primarily metaphysical, though even here in certain
contexts the process of mythologisation is discernable,

In order to illustrate the way in which the
metaphysical contrast between the itwo asspects of the divine -
transcendent and immnanent = is transformed into mythology,
the Mah@bha@rata and its portrayal of incarnation have heen
disoussed. This is important because of the way in which the
Harivaméa and Visnu Purdna follow the same basic pattern
and because of the implications this has in the portrayal
of Vrnddvana in these PurBnas.

The Harivamfa (Huriv.) and Vispu PurBne (ViP.) contain

the earliest attested portrayal of Vrndavana in its basic form
a8 1t was to be depicted throughout the succeeding centuries,
The exact date of these two texts, as of most of the texts
under consideration, is impossible to determine, most
secondary sources suggesting 100 to 300 BgC.1 The relative
position of the two texts is equally a matter of controversy.
Hazra is of the opinion that the ViP. precedes the Hariv.

Hls concluasion is based on the presence of the concept of

amfivatira (not found in the ViP. ) in the Hariv. as well

1. Cf. D.H.H. Ingalls, 'The Harivamds as mah@kdvya', in
Mélanges d'Indianisme, Paris, 1968, p.394.




as the more explicitly erotic nature of the rasa In the
Hariv., both of which he 1ldentifies as later developments.2
Neither of these arguments, however, is oconclusive since the
am$@vatiira concept is found in the Mahdbharata iiself, while
the less erotic nature of the rHsa in the Vil. could well
be a result of what Ingalls calls the 'pietizing' of the
vir 2

Ingalls ig of the opinion that the root of the tradition
is the Hariv. His argument is that In the Hariv. the motives
for the adventures of Krgna are simpler and cleser to a true
folklore, less brahmanicsl-orthodox, showing the earlier
nature of the gg£;§.4 Ingalls' position on this matter would
seem to be more in accordsnce with the impression afforded
by the limited sections of both texts relevant to Vrnddvana
discussed in this thesis. In the Hariv. the ambiguity
between Vrnd@vana as a terrestirial and an extraterrestrial
place is mere complete and is thus closer to the spirit of
the Vedie motifs. In the ViP., on the other hand, the
divinity of Krspna is made more blatant, while at the same
tima the imagery used to describe Vrndavana loses its
celestial connotations and becomes purely mundane. The
greater use of alliteration in the Vit may similarly

suggest lateness.

2. R.C. Hazra, Studies in the Purdnic records on Hindu
rites and customs, Dacca, 1940, p.23.

3+ Ingalls, op.cit., p.384.

4, Ibid., p.384.
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The Bhigavats Purina (BhD.), dated between the 6th and

9th century A.D.,5 though it incorporates the mythological
fremework of the Hariv. and ViPe basically belongs to a
different genre. Whereas the Hariv. and ViP. have an epic
approach, the foous of the BhP. is on the metaphysical
implications and in this respect it reflects a re—emergence
of the Vedic precccupations. It is, however, more Upanigadic
in its insistence on the unity of Krgna, the immanent, and
Vigou, the transcendent.

The Gaudiya texts appear to form a bridge between the
above Purdnas and the Bra] Bhigh devotional poetry. They
frequently give an impression of commenting on the BhP.
in terms of concepts inherent in the Braj Bhisé texts and
and thus of formulating those concepts in theological
language.

The texts of the GosvamiIs are ascribed to the end
of the 16th century A.D.6 and are thus roughly contemporanesous
with the traditional dates assigned to the Braj Bhasa poets
such as SlUradisa, Nandaddsa and Hita Harivaméa. This lends
all the more credence to the supposition that the originality
found in the Gaudiya Sanskrit texts vie-a-vis the BhP, owes
a considerable debt to the vernacular tradition.

The main Gaudiya texts used in this thesis are the two

so-called commentaries on the BhP, - the laghubhigavatimrta

of RUpa Gosvaml and the Brhadbhdgavatamrta of Sanstana GosvEmI.

5. ¢f., T.J. Hopkina, 'The social teaching of the Bhigavate Purana',
in Krishna: mythe, rites and attitudes, Honolulu, 1966, p.4.

6. 5.K. De, Early history of the Vaisnava faith and movement
in Bengml, Calcutta, 1942, pp.119-121.
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The laghubhfgavatémrta is preoccupied with the nature of the

divinity and its manifestations. FYor this reason it is of
primary relevance to Chapter I of this thesis. The

Brhadbhigavatamrta, on the other hand, focuses on the devotee

and the nasture of devotion and is therefore of interest in the

context of Chapter IV,

The Braj Bhigd texts can be divided into two basic
categories: a) those whioh retain the mythological structure
of the BhP., in particular the concept of incarnation; and b)
those which reject that structure -~ the rasikas who
proclaims the unceasing nature of the eternal sport, (ggixg
vihira).

The most important example of the first category ig the
StUrasagara. J.5. Hawley has shown that the text as it is found
in later manuscripts and printed editions is much larger than

the oldest collections.7

Until more information is made
avallable as to exactly which padas are found in the earliest
manugcripts it is only possible to speak in general terms of
the Slrasdgara as a corpus representing one particular
literary iradition.

Hawley has suggested that padas showing the influence
of both the BhP. and Vallabhite sectarian affiliations belong
to & later stratwe. As will be seen, the treatment of VrndiEvana
and related themes certainly suggests that sectarian

considerations are decidedly less pronounced in the SurasBgara

than in other Braj Bhasa texts.

Te JeS. Hawley, 'The early Sur Sdgar and the growth of the Sur
tradition', JAOS, 99.1 (1979), DP.64.
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The question of the role of the BhP. in the Surasagara
is rather more difficult., The theme of viraha, for example,
which Hawley finds dominating the earliest collection38 is
also important in the BhF. but is totally foreign to the
rasika poetry, while the Gaudiyas take an intermediate stand,
amphasizing the temporary nature of virsgha. Moreover Hawley

7 that pada 622 is found in Bikaner Ms.158, one of

mentions
the earliest manuscripts dated 1641 A.D. (the earliest
examined by him is 1598-1628 A.D.). This particular pada
follows the BhP. account of the birth of Kysgna closely, showing
that the incorporation of BhP. themes began early in the
history of the Slrasdgara. It suggesis that even the earliest
padas of the SUrasagars were seen as being compatible with
the BhP. so that a certain continuity of tradition was maintained
even in the padas added later.

The viewpoint of the second category - the rasikas ~
iz presented most lucidly by the writings of Dhruvadisa,
of the Radh#&vallabha sect, and Biharinadasa of the HaridasI
gect. Both these poets can be regarded as essentially the
Tirst exponents of the principles of these two secits. The
traditional founders ~ Hita Harivam$a of the Radh8@vallabha
and Haridasa of the sect named after him = were not only much
less prolific but it is arguable that the distinctive
doctrines of the sectarian viewpoint are much less pronounced
in their works. The importance of living in Vrndavana, for
example, which forms & central theme of the later Radhivallabha

poetry goes unmentioned in the Hitacaurisi-of Harivemsa,

85 Ibida, po670 ¢

90 Mog P166.
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According to SnAtaka in his study of the R&dhavallabha
sect, no other poet has given so complete an account of
R&dhAvallebhs sectarian doctrines as DhruvadﬁsaOTO There
are forty-two short works ascribed to this poet. These include
poens devoted to a description of the eternal aport of R&dhE

and Krsns as well as works such as the Siddhé@ntavicira 1318,

which expound the principles of devotion. The two texts of most

intersest to this study are the Vrndavana sate 1118, a work of

116 versecs in praise of Vrnddvana, and the Brhadb&vanapuréna

bhasd 171d. This last purports to be a translation of a

Senskrit text - the Brhadvamane PurBna - which is untraceable

today, though such a text is mentioned in the commentary of

Jiva Gosvami on the Brahm&ﬂsamhit§.11 Becauge of the

unavailability of the text it 1s impossible to assess the
extent to which Dhruvadisa ectually made use of it. The
reference by Jiva does suggest that the work was indeed
concerned with the same basic story, i.e. the request by
the Vedas to be born as gopis and to see Krsna in Vrndavana.
This basic theme is found in a number of other source,

including the Sﬁraaﬁggra.12 Dhruvadasa's treatment, however,

10. V. Sndtaka, BadhBvallabha sampradayas siddhinta aur sZhitya,
Delhi, 1958, p.426.

11. Brahma-samhit8, ed. Arthur Avalon, commentaxry by Jiva Gosvani,
Calcutta, 1928, p.9, v.6. tathd ca drivrhadvimanapurine
§rTbhagavat érutindm prarthandplrvakini padyfni/
dnandaripam iti yad videnti hi purBvidah/
tadriipam derday@ismakem yadi deyo varo hi nah/
$rutvaitad darfayamisa gokulam prakrteh param/
kevalanubhavanandamd tram aksaramadhya
yatra vrndévanam n&ma vanam kamedugdhair drwmair/ ityadi/

"As also in the Vrhadvamana Purana (are found) the prayerful
verses of the Vedass "That blissful form which the knowers of
the past seek, show us that form if you wish to bestow a boon
upon uws." Having heard this he showed them Gokula which is
beyond Nature, formed pprely fro.a bliss arising from the
experience of unity, existing in the indestwuctible region,
where the wood called Vrndavana, with wish-yielding cows and
trees ... etc.?

12, SUrad&sa, Sirasdgara, ed. N. Vijapeyi, Kasi, 1953, pada 1793.




differs considerably from the others, and is completely in
accord with concepts expressed in his other works. It is
therefore likely that he modified the Sanslarit original substantially,
even if such a source was used as a basis.
The date of Dhruvadasa can be Inferred from the colophons

of & number of the works ascribed to him. Thus the Vrnddvana sata

gives the date Sam. 1686 (1629 A.D.);"” the Rasinanda 111§ ,

Sam, 1650 (1593 A.D.);14 Rahasyamafijari, Sam. 1698 (1641 A.D.).15

His works thus belong to the first half of the 17th century.

Bihirinadisa has a position in the Haridf@si sect similar
to that of Dhruvaddsa in the R&dhavallabha. He is regarded as
the second of the eight &ciryas of the seot16 and is without
guestion the most prolific. Traditionally he is known as
Gurudsva17 - a title indicating his position as expounder of
sectarian principles.

Like those of Dhruvadédsa, the poems of Bih3rinaddsa can be
divided into two categories - principles (siddhanta) and
description of divine sport (rasa). All of his poetry consists
entirely of single padas and dohés.

The only basis for dating Bihfrinadi&sa is tradition

which places him towards the end of the 16th century. That

13. Dhruvad@sa, Vind&vana sata 13118, In Bayalisa 1Y13,
Vrndg&vana, 1971, v. 115,
solaha sai dhruva chy@siya plinyau agahans, misa/
vaha prabandhs plirans bhayau sunata hota agha nZsa/
'Dhruva completed this composition in 1686 in the holy
month of Agahana; hearing it sins are destroyed.'

14. Dhruvadisa, Resinanda 171#, in Bayallss 131&, cp.cit., v.184.

15. Dhruvaddsa, Reahasyamafijari, in BayBlIsa 1T1&, op.cit., v.105.

16, P.D.Mitala, Braja ke dharma sampradfyom ki itihZsa, Mathurd, 1968,
Do 466. c

17 Ibid., p.466.




he preceded Dhruvadisa can be concluded from his mention

in the Bhaktanimavall of Dhruva.18

Nandadisa, whose date has been given roughly as
1530—85,19 would seem to fall between the Surasagara and the
rasika tradiiion in his approach, and in this way comes
closest to being & Braj BhAsE equivalent of the Gaudiya

standpoint. In both his main works, the Risepalc@dhydyi and

the Bhramaragita, he uses the basic structure of the Bhr.

However, a close examination of both texts shows many
instances in which he makes changes which put his poetry more
in accord with that of Dhruvadisa or Biharinaddsa. There is
substantial evidence that Nandadasa was a follower of the
Vallabha saect and that he adhered to the principles of ‘the
sect in his presentation of the material. That he is at the
same time so close to the GaudIya position would suggest the
exigtence of considerable similaxrity between both so~called
commentators on the BhP., i.e. Vallabha and the Gaudiya
Gosvamis,

The above four poets have been primarily relied upon
in this study. They ave representative of the main sects
in question ~ Radhavallabha, Harid&sT and Vallabha. At the
same time they illustrate most clearly the trends in Braj
Bhaisgd literature.

The other sect of the Vrndivana area, i.e. Nimbarikiya,
has a much less extensive literature. One of the main poets -
Harlvy@sadeva - has been discussed, both in the context of
incarnation (Chapter I) and of the description of Vrndivana

(Chapter III). Basically his views appear to be in accord

@

18, Dhruvadasa, Bhaktanfimgvali, in Bay&lisa 13ila, op.cit., vv. 39-40.

19. R.S. MeGregoer, introduction to Nanddas: the round dance of
Krishna, London, 1973, p.34.




with those of Bihdrinadasa and Dhruvadasa, though a more
pronounced glant towards philosophy and ritual, rather than
pure rasa, may be observed.

There is little scope for an examination of the concept
of Vrndavana in the Braj Bhagad GaudIya texts. These are
for the most part short poems describing the 1Ila of RA&dh&
and Krgpa which do net go into doctrinal discussion. Such
doctrines are covered in much greater detail by the Sanskrit
texts which will be discussed in this thesis.

Secondary Sources

The Mathurd Memoir (3rd edition 1883) by Growse " is

the earliest comprehensive discussion of the Braj area. This
work is mainly concerned with the geographical Mathurd and the
surrounding area, including Vrndgvana, as it was found at the
time of the author - the temples, peoples, archeclogical
remains and geographical details. It is precisely this
aspect of Vrnddvana which is ignored by the texts under
congideration and hence is irrelevant to this study.
Growse also looks at the political histoxry of the area
and its rulers, begimning with the sack of Mathurd@ in 1071 A.D.
by Mahmud of Ghazni. As with the geography such historical
facts have little bearing on the texts in gquestion and
moreover concern mainly Mathurd and Vrinddvane only peripherally.
Growse's attempted etymology of the place~name Vrndivana
is the point probably of most relevance to this study. H521
derives it from the plant name vrnds; identified with tulasi,
the holy basil plant, and thus fitting in'with his theory

that all of the oldest place-names of the area are derived

Ll

20, F.S. Growse, Mathurd: a district memoir, NWP and Oudh
Government Press, 1883.

21. Ibid.,p- 173

19
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from physical features. He rejects summarily etymologiles
connecting it with Vrndd as a female proper name denoting
Radhd, a goddess or a sakhi. Unfortunately for this theory,
attestations of yrnda as a synonym for tulasi are no more
ancient or reliable than those of the proper name Vrnda.
This leaves vrnda, 'group', as the most probable derivation
(see Chapter I, footnote 1), a possibility unmentioned by
Growse.

The next study of the Braj area after Growse is that

of K.D. VEjapeyT.zz Ag 1ts title — Braja k& itihisa -~

suggests, this is mainly intended as a historical work.
For the early pericd Vajapeyi relies heavily on Puranic
gources which he regards as being based on historical
fact and therefore of describing a historical Braj area.
Such a position ignores the mythological character of the
texts in question and so the metaphysical implications
involved. The discussion of the later peried is, on the
other hand, like Growse, primarily concermed with political
history and so egually irrelevant to this study.

One interesting reference to Vrndavana mentioned in the

above work is that of Bilhane in his VikranZikadevacarite >

22. K.D, Vijapeyl, Braja k& itihasa, Mathura, 1955.

23. Bilhana, Vikramifhkadevacaritam, ed. G. Bihler, 1875, 18.87.
dol@loladghana jaghenayd r&dhayd yatra bhagnih
krgnaloridanganavitapino nddhundipy ucchvasanti/
Jalpakridimathitamathurdstricakrena kecit
tasmin _vrndavanaparisare visard yena nitih/87/
‘Where the branches of the places of Krsna's sport, broken

by RE&AhA with her heavy hips swinging in the swing, etill
have not recovered, in that area of Vrnddvana he who

had aglitated the multitude of the scholars of Mathurd by
the sport of his speech, passed some days,®




where he describes how in his travels as a Pandit he came
and defeated in scholastic discussion the other scholars in
Mathurd and then spent some time in Vrndavana. Though
Bilhane says nothing about Vrndavana being a pilgrimage
centre, he certainly does associate it with the sport of
Badh& and Krgna. This reference suggests, therefore; that
Vrndavana wag known both as a geographical place and the
mythic site of Krgnma 1113 even at the time of this text.
The text itself is dated with considerable certitude =

c. 1080 A.D?4m only a few hundred years after the date
assigned to the BhP.

Sndtaka's discussion on Vynd@vana in his study of the
Radhavallabha sect25 is more along the lines of the present
study insofar as 1t looks at Vyrndavana through the religious
texts. The basic point which Sn&taka makes is that only
Radha&vallabha texts describe the earthly Vrnddvana, while all
other works - Purfinas, Gaudiya writings, etc. - deal with a
divine Vrndavana.

In his discussion of non-R&dh@vallabha literature, Snitaka
is extremely cursory and a closer examination reveals many
distinctions which he ignores. For example, he lumps
together the BhP. and the Padma Purana, which are, as will
be shown in this thesis, very divergent in {their approaches.

His exposition of the Gaudiys standpoint is also lacking
in clarity. He mentions that Prabodhananda describes both the

earthly and the unearthly Vrndevana but fails to indicate how

24, Ibid., introduction, p.20.

250 Snataka’ Q‘R._(it., PP0226-‘2360
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he proposes to fit this fact into his general theory.

He then goes on to quote a passage from the Caltanyacaritfmris

in order to show how the Gaudiyas dealt only with the divine
Vrndavane and says nothing of their theory of two aspecis of
Vrnddvana.

In his attempt to emphasize the unigue neature of the
RB8dhBvellabha standpoint, Snitaka entirely ignores all other
Braj Bhagd texts, particularly those of the Haridasi sect.
These are, a3 we shall see, in many ways similar to those
of the REdhdvallabha sect.

His analysis of the Radhavallabha standpoint itself is not
entirely satisfactory. According to Sndtaka, the BAdhavallabha
poets describe Vrnd&vana as it is on earth with all its physical
features - trees, creepers, etc. However, the descriptions of
Vrnddvana are in fact singularly free from any features which
would connect it with the geographical Vrnd@&vana. It is only
in the injunctions to make one's residence in Vrnddvana that
the connection with the earthly Vrnddvana emerges. There is
thus an identification between the divine Vrndavana which is
described as the scene for the sport of RAdhd and Krspa in the
raga verses and the physical Vyndavana where one is told by
the siddhinta verses to live,

It is the identification between the divine Vrnd&vana and
the physical Vrndavana as a symbol of the divine which SniEtaka
fails to explain satisfactorily. He says, for example, that &
long passage from Dhruvadasa which describes the importance
of living in Vrndavana shows evidence of RadhZvallabha
sectarian considerationsov He then quotes a further passage

describing the divine nature of Vrndivana, and says that this




shows how Dhruvad@sa also had in his imagination the eternal
Vrndavana. OSndtaka does not discuss how these two aspects are
connected. He suggests, in faot, that they have their basis
in two aistinct influences - the sectarian and the traditional
Pur@inic, Thus while there is a degrse of truth in his
statement regarding the importance of the physical Vrndavana
in R&dhavallabha doctrine, Snataksa is over-simplistic in his
enunciation of its significance.

The major work on the Braj area after Growse is that of
P.D. IMitala in three volumes - Vol. 1 on the cultural history
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of the r?@a?é Vol.2 on the history of the religious sects,
and Vol.3 on the history of fthe arts.28 In his volume on the
cultural history, Mitala postulates five definitions for the
Braj areagg 1) Political Braj which he identifies with the
gncient SUrasens, and which only became known as Bra]j under
the J&ts in the 18%th century, 2) Linguistic Braj, i.e.

that ares in which Braj Bh@sd is spoken. 3) Cultural Braj
which Mitala defines as being the results of the re-discovery

by Ripa and Sandtana. The borders of this area are based

on the statements of Nar&yana Bhafta in his Brajabhaktivilédsa.

4) Religious Braj which is again divided into twos a) Sectarian

Braj, i.e. the route of the banayaitrd or brsjayatr&. This

yatra begins and ends in Mathurfi, but Mathurd is not situated

in the centre of the area and neither is the area circular in

26, P.D. Mitala, Braja ki simekrtika itihdsa, Delhi, 1966.

27. P.D. Mitala, Braja ke dharma--sampradiyom ki itin&sa, Delhi, 1968.

28, P.D. Mitala, Braja kI kalBom ki itihass, Mathurad, 1975.

29, t,D, Mitala, Braja kﬁvsémggytika itih&sa, op.cit., PL.T=9.
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in shape. b) Spiritual Braj - the imaginary spiritual form
of Braj for worship and mental meditation. WMitala sees this
form of Braj as being & symbol - gratika -~ of Goloka. Here
it is envisaged as a circular area with Mathurd in the centre.

Mitala‘'s categories of sectarian and spiritual are to
some extent in accordance with the findings of this thesis -
i.e. the division into a geographical and symbolic portrayal
of Vrndavana., However Mitala has only mentioned these two
aspects in passing and has not considered their full significance.

Ch. Vaudeville in her article 'Braj, lost and found'’C
has discussed the rediscovery of Vrndavana and has
attempted to find lyiag behind many of the present Krgnite
religlous sites a basis of primitive nature and goddess
worship. She has therefore not looked ai the concept of
Vrnddvana as it appears in the Sanskrit and Braj Bhiga texts
themselves,

From this discussion of secondary sources dealing with
Vrndivana it becomes apparent that Vrndsvana has been dealt
with primarily as a geographical and historical place. The
concentration upon this aspect of Vrndévana, and the refusal
to acknowledge the mythic and symbolic nature of Vrnd&vana has
at times led to a misunderstanding of the nature of the texts in
question. Where Vrynd@ivana as a divine realm has been examined,
it has been in insufficient depth and so has failed to elucidate
the fundamental differences in approach between the classical
and medieval texts. It is upon the nature of these differences

that the present work intends to throw 1ighto

30. Ch. Vaudeville, 'Braj; lost and found', Indo-Iranian Journal,
18 (1976) pp.195-213.
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CHAPTER II

MYTHIC VRNDAVANA AS THE SCEWE OF KRSNA'S INCARNATION

The prominence of mythic elements in depicting
Vrndgvana goes hand in hand with the mythological enunciation
of the relationship between the two aspects of the divine -
the unmanifest (Visnu) and the manifest (Krspa) - in terms
of an event in the primordial past, i.e. incarnation.
Vrnddvana forms the mythic location for this event.

1. Sangkrit Sources

8. KrsnacoVignu motifs in Vedic literature

Ostenaidbly, Vrndavans is a relatively late idea, and
a contrast between a Krgpadhamen, Vynddvana, and a
Visnudhaman, Vaikuntha, would seem to have been formed on
the analogy of the fully developed relationship between
Krspa and Vignu, e.g. as found in the Purénas. There may
be a danger that, in arriving at this conclusion, too much
reliance is being placed on the alleged chronology of
ancient Indian literature. As a result too little allowance
is made for the occasional substitution, throughout the
history of the Indo-aryan language, of a different term
for the same or similar concept. It is, in fact; feasible
to suggest that a Vrnddvana/Vaikuntha prototype emerges
simultaneously with the earliest attestations of Krsna and
Visnu.

Even if the terms Vrndfvana and Vaikuntha do not appear

in the most ancient litersture,  they must have an eancient




e:etymoleg},r.,‘t The fact that it is lost in the extant literature

may indicate the limitations of the literary sources rather

than be a proof of relative lateness.

Besides, there is no question but that the trini padéni

of Vignu are one of the oldest concepts attested; and it is

evident thet the paramd or highest of these is regarded

as the abode of Vigguyz in other words a prototype of

"Vaikuntha', It is the iummediate purpose of this section to

show that Rg Vedic mention both of the concrete, personified

Krsna (kfsnah) and of the abstract, impersonal power (lrspdm),

does exist; and it is found in association with imagexy

suggesting a ‘'Vrndédvana' prototype.

1. The formation of the word Vrnddvana is unclear., A plant
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name g3 first member could be expected, but there is no
attested support for the modern explanation vrpndd = tulasi.
Equally, Vrnda used as a name for R&dhH#, a sakhl or a
goddess (Brahmavaivarta Purfpa, Narada Paficarfitra, etc.)
lacks independent confirmation. It seems not improbable
that the word is pre-classicals lengthening of vrnda-

in vrnda&vana would be comparable with Vedic vowel—
lengthening in compound junctive (e.g. B¥. ghria-ruh =
gartiruh), One might suppose equally a comnnexion with

v¥ndéraks ‘chief'; vrndigtha 'best'!, which seem to be

related to the common formations vyndavrndaih, etc.

‘in groups'. In that case, the popular ebymology,

envisaging vrndé, would be of no importance, and the word
would be derived from vrnda 'multitude, assembly'. Given the
attestation of Xativrnda 'assembly of ascetics' (P. Olivelle,
Vasudevagdrama: Yatidharmaprak@éa, Vienna, 1976, I, 37),

Vrnddvang may be a synonym of tapovana,

Vaikuntha is attested in Vedic material as Indra Vaikuntha,
the traditional Anulcremaniks author of RV.10.48-50. This
name is, on the face of it then likely to be a patronymic;
implausibly, the Anulkr. sees Vaikuntha as a metronymic from
AsurY Vikunthi. Its use as a pl&ce—name is thewrefore
gecondary (folloW1ng Vrndavana) Such a conclusion is
supported by its use even in the Mbh. for Visgpu rathexr

than for Vigpudh@man. Such evidence as there is suggests
something 1n the ocontext of VAmana; i.e. related to a
physical defect. Vaikuntha is probably derived from

vikuntha meaning 'blunt, dull' which is also connected with
luntha ‘erippled, lame'’and lunthati ‘maims’,

Rg Veda, Die Hymnen des Rigveda, ed. Th. Aufrecht, Berlin, 1861,
1,154 .56,
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Preoccupation with the epic view of Kysgna's origilns
has led to the relevance of the Rg Veda (RV.) attestations
being disregarded. The current standard view regarding
the origins of Krgne adopted in the secondary literature hes
been succinetly  put by Gonda, who sees the development
as that of a divinization of a historical Krgpa. He argues
that Krgna was a popular hero elevated to the status of a
god; and that it can be supposed that this legendary
peraon preached or reformed a religion, and then
himself gradually received divine honours.3 Because of this
point of view, Gonda rigidly distinguishes the developed
Krsna figure from the Vedic Krgna.

Regarding the connexion between Krgsna and Vigpu, Gonda
finds certain characteristics in the ancient Vedic Vignu,
such as his association with protection in his role as king,
which would facilitate the assimilation of what he sees as

basically later cult figures, such as K;gga.4

According to
Gonda, this assimilation of Krgpa by Vignu must have taken
place in the interval which separated the Bhagavadgitsd,

where Krgna is not yet an gvatéra of Vispu, and the
redaction of Mbh. 14,53. where he appears as being this god.5

In this way, Gonda sees the relation of Krspna and Visnu as

a purely post-Vedic developmeni, effecting an elevation

3, Jo Gonda, Die Religionen Indiens, Vol.I, Stuttgart, 1960,
PpP. 238-239,

4. Ibid., p.242.

5 Ibid., p.243.




in the status of Krpne as a divinity, instead of being
inherent in the basic functions of Krsna and ¥ispu even
in the Vedic context.

A closer study of the RV. hymns, in fact, shows evidence
that the metaphysical and mythic concepts embodied in the
Puréinic Krspa do have counterparts in the RV. For example,
Krgna as the child demon-killer is reminiscent of Indra who
performs heroic deeds as soon as he is born (Cf. 8.96.16
discussed below at P.«AH0). Krspa, the child in whom the
divine becomes accessible to human beings, resembles Agni,
whose birth is a major motif of the Vedic hywns, a fact
which finds expression in the common epithet yavistha,
'youngest'.6 Like Krsne, Agni takes birth among mortals.

He is born as the protector, gopﬁb, of the people.7

Moreover,
the hymns frequently address Agni as & relative,8 denoting
his accessibility, illustrated in the case of Krsna by
his relations with the people of Braj.

The concept of incarnation is similarly revealed in the
Vedic myth of Parliravas. The essence of this myth lies in

the relation between Puriravas and Urvadi. Reference is

made to the birth of a child in circumstances somewhat

6a _R‘I.v 2209-'1“1;’.., i|26l2; 1044-60

7. Tbid., v.11.1. jénasys zopd ajanista jﬁgrvir agnih
suddksah suvitdya ndvyase/
'Born recently for easy access as the watchful protector
of the people, Agni, the capable one.'

8. Ibid., i.1.9. 84 nah pitéva siindve dane silipdyané bhava/

sdcasvi nah svastdye/

"Like a father to his son, Agnl, become accessible to us.
Associate with us for our wellbeing.!®

Ed
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similar to Drapsd Krgpnd (see below p.33), who is called
gégxg? (which may be taken to be an archaic version of
niriyena). The distinction between father and son is never
made explicit, thereby suggesting a process of incarnation.

Purthermore, the Purliravas myth contains two basic Krsna
motifs -~ birth in association with cow-women. TIn the RV.
hymn, the child is said to be born specifically as a

herdsman (jajﬁisd itthé gopfthyﬁya)}o Divine women (ggé),

identified as rivers (padydh), are said to have reared hin '

-~ a motif showing a marked likeness to the relation of Krsna
with the gopis. The resemblance is further strengthened by

the comparison of the water-women with cows (ghvo .. ghenévo)12
while the image of Purfiraves (or his son) drawing near them

13

ag they lay off their mantles - jdhatisv dtkam is

reminiscent of Krgne stealing the clothes of the gopis
a8 they bathe.

In view of the conmnexion between Agni and the concepts
embodied by Krspa (discussed above), it is interesting to

to note that in the Kapistha1§~katha~samhit§14 and

9, Tbid., x.95.10. For a discuseion of this hymn see
J.Co Vright, 'Purfivavas and UrvadI' BSOAS XXX (1967), pp. 526-547.

10. Ibid., Xx.95.11.
11. Ibide, %x95.7.
12. Ibid., X.95.6.
13, Ibid., %.95.8.

14, Kapisthala-katha-samhitd, ed. Reghu Virae, Delhi, 1968, T.6.
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— 1 -
Satapathﬂrbxah@gpg‘B versions Puriiravas receives fire

together with a son. Significantly the son is called Zyu
or Kumdra, epithets also of Agni, Thus once again the

motifs of a new-born child and of Agni are linked.

The term Krsna as found in the Rg Veda

The actual term Krgne appears in the RV. in two
forms - the neuter krspdm and the masculine kifsnah;
as does drjuna with the accent unchanged. Similar pairs
are not uncommon in the RV., as, in particular, mitrdm

and mitrdh, indriydm and fndrah, vrtrdm and vrirdh.

The concepts of krgndm and drjunam represent basic mythic,
metaphysical ideas, while the {igures lofgnah and 4rjunah
both oceur as oharacters in an epic context, and appear
to stem from 'personifications?! which have lost much

of their original significance,

The attestation of lrsndm dhar and 4rjunam dbhax,

i.0. 'night' and 'day', at RV, vi.9.1-3 (for a further
discussion of this hymn see Appendix A.1) conforns to the
pattern of other fundamental dualities such as Heaven and
Earth, Mitra and Varuna, Iranjan Good Mind and Bad Mind, etc.
The alternation recurs in later Vaignava texts as the
concept of cosmic day and cosmic night. The idea, for
example, is found of the day of Brahm& when creation is

manifest and the night of Brahmd, which is the period

15, Satapatha-b rhmena, Ajmere, 1902, XI.5.1,




following dissolution when creation remains unmanifast.16

Analogous with this is the concept of oreation latent in the
sleeping Visnu which becomes manifest on his awakening.1T As
in the Vedic texts these periods of manifestation and of
dissolution follow one another in a cycle.

The 'personified' Rgi Krgna Angirasa, father of Vidveka
K8rgpi, is postulated in RV. Anukr. as author of viii.85 ff,
(further discussion at Appendix A.2). This is evidently on
the basis of an occurrare in this hymn of two characters
(Jaritf) Krsna and Vidvaka.

The same Rgi is listed also for x.42-44, which follows
gome material preoccupied with the ideas 'night' and !day’
(as é£§§, though not explicitly krsnd or #rjuns) and
precedes some epic material ascribed in the Anukr. to Indra
Vailuntha., If the Anukn's identification of the god as
Vailcantha is a genuine key to the hymn, the point could
perhaps lle in some inauspicious physical defect of the Indra
in question. The epithet might have made its way to Vignu
(cf. VEmana, etc.) at the same time as adjacent krendm dhar
material was becoming associated with Vignu and Krsna.

It does not seem possible to believe that mere
juxteposition has brought x.42-44 (further discussion at
Appendix A.4 b-c) into association with the Rei Krspa Angirasa.
In fact, the refrain of these three hymns (in each case vv. 10=11)

does seem to include features with Krsna connotations,

16. Ahirbudhnys=samhitfi, ed. M.D. RaEnénujécarya, Adyar, 1916,
vol.Io 197.38‘“41 -«

17, Visnu Purfina, ed. Jivi@nanda Vidy&sdgara, Calcutta, 1882,
I.3.1924,
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V.10 opens with gébhih and 4vena, thus incorporating the
familiar cow motif, as well as the concept of plenty (cf.
the green pastures of Vynddvana in the Purdnas); and v.11
ends with the theme of making space for the allies -

sd4khd sdkhibhyo védrivah lkrnotu. It is possible that the

reference to male sdichis was seen as link with Krsna, whose
association in other contexts with female sakhls was perhaps already
developing. In any case the basic topic of the refrain is
evidently the establishment of an earthly 'Vrndavana' and a
heavenly 'Goloka',

A further link in the chain of reasoning represented
in the Anukr, is the linking of the name rijno duhitd Ghéga
with Viévaka Krsniyd at 1.117.7 and with Lrjuna at 1.122.5
(for a discussion of the hymns attributed to Ghéyd see
Appendix A.3 a~c). In this way a connexion is maintained
at the 'personified' level as well as at the metaphysical
dhar level between Krgna and Arjuna,

A figure Krsnd Drapsd is the subject of the passage
viii.96.13-15 (further discussion at Appendix A.5) describing
an exploit of Indra. The position of the accent distinguishes
this character from the ngga of viil.85; who is connected with
Vidvaka at 1,117, and associates it more closely with the

lrsndm dhar and grjunam ghay of vi.9. It seems reasonable to

infexr that Krsnd Drapsd, a distinctly mythic notion of a
'black seed' which 18 to spring brilliantly to life in the
waters of AmfumatT, belongs with krsndm dhar, the night
that alternates with (and begets) day, as the basic
concepiion, while the 'heroes® Kifgna and Arjuna are

seconda. iter ' constructions.
Y ary
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Three stages can, in fact, be postulated iIn the
development of Krsna as an entitys
1) The first would be the basic unpersonified krsndm concept,
quite possibly older in its origins than the RV. itself,
vhich finds its expression in the krsndm dhar and krsnéh drapsdh
2) The second would be the transformation of this abstract
concept into the deity Krgna which finds its ultimate
development in the Pur@nas; but vhich may be seen reflected
to some extent even in the krsnd drapsd theme.

3) The third would be the Kfgna Angirasa Rgi, connected with

the compilation of the Srauta texts and the increasing

emphasis on elaborate sacrificial rules.

Presumably the second two stages were roughly parallel for a time;
and epic and Purfinic formationa took shape while the Vedic

material was gradually accumulating.

The relation between Krsna and Visnu

The other frequent assumption, i.e. that the relation
between Krsna and Vignu is a late feature designed either
to integrate two cults or to legitimize the late Krgna
cult, seems equally misplaced. The Krspa ¢o Visnu dichotomy,
in fact, appears basic to Vedic metaphysics. It can be
seen basically as an expression of important motifs
such as those of lower versus higher, dark versus light,
immanent versus transcendent, manifest versus unmanifest,

In the RV. Agni and Vignu form a pair similar in many
regpects to that of Krgna and Vispu found in the Purd@nas.
The emphasis on the accessibility of Agni has already
been discussed (see above p.29). This is in contrast to

Vispu, who, in both Vedic and Puranic texts, remains on

& much more purely celestial level, The contrast between
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the two roles is exempllfied in the firsit verse of the

Ajtareya=brihmans which statess

agnir vai devanim avamo visnuh paramas

tadantarena sarva anyd devatﬁh/18

In other words, among expression of the divine, Agnil i1s
avamg, i.e. the divine immanent, while Vigmu is parama,
{transcendent.

The dichotomy between 'higher' (para) and ‘lower'
(égggg), as well as between light and darkness; i1s evident
in vv. 2~3 of vi.9, the krsndm dhar hymn., In fact, krgndm
dhar versus drjunam dhar may be seen as forming a pair
comparable to that of Visnu <o Krgna.

4 link between Krsna and Vignu is reflected in viii.o6,
the krond drvapsd hymn, in the form of two ‘etymologies' of the
name Visnu, viz., vividdhi (from the root yis~) and visune.
These are such as would be likely to accrue in any RV. hymn
in association with the mention of a specific name (c¢f. 1.154
addressed to Visnu which consists largely of 'etymology' -
especially vi~ but also yIry4 and vfsan).

It seems likely, therefore, that the RV. material
already has in view a special relationship between Krsna
and Vignu, and that the Puranic Vignu and Krgna had a

parallel development,

18. Aitareya r@Ehmana, ed. KAéInZtha Séstri Agide,
Enande Aérama, 1896, Vol.I, I.1.
'Agni is the lowest of the gods, Vigpu is the highest;
between them are all the other gods.t
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The Bpic and Pur@nic approach to the relation between Krgna and Visnu

The distinctive characteristics of Krsna and Visnu in the Mah@bhirata

Basically, in the Mah&bhZrata (Mbh.) Krspna is represented as

a hero on earth (immanent), while Visnu is a divinity in

heaven (transcendent). Apart from this difference their roles

are similar, and earth is taken to be the scene for a

re-enactment of the divine struggle between gods and demons,
There is an emphasis in the Mbh. on divine pairs

showing a continuity with the ggggég dhar co drjunam ghar

of the RV. In the heavenly struggle it is Nara and Nar@iyana
who lead the godsn19 Similarly, in the earthly struggle
Krsna and Arjuna, who are often identified with Nara and
Narf@yane, lead the Pandavas, Their power as a pair is
expressed in the final verse of the Bhagavadgita:

yatra yogedvarah krsno yatra pirtho dhanurdharah/
tatra &rir vijayo bhutir dhruvd nItir matir mam&/zo

The relation between Krsna and Vienu - amdivatirae

In the Mbh. the connexion between Vignu and Krgna is
expressed in terms of Krsna as an incarnation in part (gmésvatira) of
Vispu, i.e. Krspa is subordinated to Vispu. It is often
alleged that the concept of amdBvatéra is a secondary
interpolation, reflecting the incorporation of a Krsna cult

into Vaisnava religion, This suggestion ig, of course,

19. MahBbharata, ed. V.S. Sukthankar, Poona, 1936, I.17.18-19
evam sutwiule yuddhe vartamine bhayBvahe/
naranarayanau_devau Seima,|agusbur Zhavan/ 18/
tatra divyam dhanur drstvd narasya bhagavin api/
cintayfimisa vai cakram visnur danavasadanam/19/

'Thus, when the clamorous, terrible battle was raging,
Nara and Ndr@yana, the two divinities, entered the fray.

There seeing the divine bow of Nara, Lord Vignu also thought of his

discus, the destroyer of demons,’

20, Bhagavadgitd, ed. W.D.P. Hill, London, 1928, 18,78.'Where Krsna, lord of |

Yoga, and Partha, the bow-man, remain, there prosperity, v1ctory,
right conduct and well-being are {irm; this is my opinion,!

|

|
[

|
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inevitable as the Vedic conceptlon of Vignu transcendent

/
in par&mé vaman and Agnl immanent in the nabhi lgthivyﬁh

yields to the historicilzing tendency of the eple, where

concepts must be expressed in terms of a sequence of events.
The process of partial incarnation is described

in the Mbh. in terms which hardly depart in any essential

respect from the preoccupations of the RV. Particularly

striking is the imagery of the black and white hair which

brings to mind the krsndm dhar and drjunam ghar of the

RV. In this case the bright aspect is identified not with
Axjuna but wiith Balarama who takes the place of Arjuna as

the companion of Kysna in the Purdnic descriptions of the
youth of Krsna. Krspa and BalarZma are identified respectively
with & black and a white hair of Vignu, the context being

that of the story of the five Indras who are born as the

five Pandavas:

sa_chpi kedau harir udbabarha $ulkam ekam aparam cfipi krsnam/

tau cBpi kefau vidatsm yadingm lule striyau rohinim devakim ca/
tayor eko baladevo babhiiva krsno dvitiyah keéavah_gggbabhﬁva/51/21

The main description of the process of partial incarnation
occurs in the Adi Parvan of the Mbh. An explanation for the
parallel noted above between the earthly end the divine struggle
emerges in this account of the descent of Vignu as Kygna.

It 45 said that the demons who had been conquered in battle

21. Ibid., I1.189.31, 'And Hari plucked out two hairs, one white
the other black. Those two hairs would enter two women
in the family of the Yadus -~ Rohini and Devaki. Of
them one became Baladeva, the second dark one became
Kefava.®
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by the gods then took birth on earth:

adityair hi tadd daityd bahudo nirjita yudhi/
aidvaryad bhraméitds cipi sambabhiivuh ksitau iha/22

The earth, burdened by these demonas, seeks refuge with Brahmi,
who orders the gods to be born in pa.rt;23 whereupon the gods

approach Nardyana. Indra requests Narayana to descend in part
and Nardyana agrees 1o thiss

tam bhuvah godhanfyendra uvaca purugottamam/
amdenavatarasveti tathety Zha ca tam ha.rih/24

All of the gods are then said to descend from heaven to earth.
Further on each of the characters in the Mbh. is identified with
e god or demon, of whom he is an amfa (part), and Visudeva-Krspa
ig identified as the amfa of NarZyana as he exists among men:

yas_tu nArBysno nms devadevah sandtanah/

tasyAm$o mBnusesv sid vasudevahAp;atﬁpgvﬁn/90/25

This proceas of améfvatira is remarkably similar to the
account of creation as depicted im the RV. 23£3§§§g§§§.261n
both there is a transformation of & portion of the divine,
leaving the rest unchanged. In one case this leads to incarnatiom

within the phenomenal universe; in the other to the creation of

that universe itself.

22, Mbh., op.cites, 1.58.26. 'Then the demons who had been
defeated often by the gods in battle and who had lost
their supremacy, arose here on earth.!

23, Ibid., 1.58.46. 'asyi bhimer nirasitum bhiram bhiEgaih prihakprihak/

asydm eva prastyadhvam virodhZyeti cEbravit/
'He said, "In order to remove the burden of this earth, let
each one separately, in part, be born there, for the sake
of opposing (the demons),"?

24. Ibid., ¥.58.51, 'For the sake of purifying the earth, Indra
said to Purugottama, "Descend in part" and Hari agreed.'

25. Ibid., 1.61.90, 'He who is called Nard@yana, eternal god of
gods, his paxrt among men was the powerful Vasudeva,'

26. &Ia, E.E.'qiz., Xa90,
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iii. Krgna ahd Visnu in the Vienu Puréna

With regard to the relation of Krsne with Visgu as
am$avatsira, the Visom PurSina (ViP.) follows the Mbh.
extremely closely, revealing the same process of historization.
The Mbh. story of Krgna and Balarama as respectively a black
and white hair of Vignu is repeated in this text027
Moreover, in the first four verses of the fifth part of
this Puréna in which the story of Krspa is narrated, the
concept of the descent in part of Vignu is expressed three
times. Maitreya desires to hear at length about the
incaxrnation in part, amé@vetéra, of Viggu.28 He then
asks the sage to relate the deeds which the Lord performed

having descendedon earth through various parts

ggéaméenavatirya029Finally Pardfara replies with an

admonition to listen to the account of the birth of the

portion of a part of Vignu:

maitreye £riyatdn etad yat prsto 'ham idam tvayd/

visnor améaméssambhiiticaritam jagato hitam/4/30

The position of these verses in the beginning of this part of
the Purdna indicates an attempt to place the account of Krena

vhich follows in a relation to Vignu.

27. Visnu Purdna, op. cit., V.1.59-60.
ujjaharatmanﬁh kefau . sItakrsnau mahimune/59/
Wvdca ca Surdn etau matkesau vasudhatals/
avatIirya bhuvo bhiarakledahéinim karisyatah/60/
"(Vignu) took out two of his hairs, one black and one white,
and said to the gods, "These two hairs of mine will descend
to the earth and will remove the distress (caused by) the
burden (which has encumbered) the earth,"f

28. Ibid., V.1.2, amégvatdro brahmarse yo 'yam yadukulodbhavah/
vianos tam vistarendbam drotwn icchimy adesatah/2/
'T wish to hear of the partial incarnation of Vignu who was born
in the Yadu family, completely and at length.!

29. Ibid., V.1l.3. cak@ra y&ni karmini bhagavin purugottamah/
andaméenfvatIryorvydam tatra tédnl mune vada/3/
'Those deeds which Lord Purugottama performed when he descended to
earth through various parts, relate, O sage.'

30, Ibid., V.i.4. "Maitreya, lisien to that about which you have asked -
Visnu's performance of birth by various parts for the welfare of
the world.!




_Krona and Visnu in the Harivaméa

Though the Harivamda (Hariv.) attempts to establish

a link with the Mbh. tradition, presenting itself as no
more than an expansion of the account of the Vysnis and
Andhakas only touched uwpon in the Mbh. itself,51
its attitude to avatara is different and arguably as
archaic. As in the Mbh., the process of historization is
discernible in accordance with ite claim to be an historical
genealogy. However, if the Mbh.-ViP, idea of améZvatira
can be seen as basically related to the Vedic Purugsa concept,
the Hariv. seems closer to the Purliravas and Drapsa concept
wherein, through a process of incarnation one aspect of the
divine is transformed into another - the father becomes the
SOIle

As in the Mbh. the relation between Vispu and Krgna is
explained by describing Krsna as an incarnation of Visnu.
However, it may be noticed that the concept of amga with
regard to Krgna is apparently disregarded. Though the other
gods who descend with Vignu are said to become incarnate
in pa.rt,52 such terms are not used with reference to Vignu
or Krsna, The story of the black and white hair is omitted,

and a statement regarding the incarnation of Vignu simply

40

31, Harivaméa, ed, P.L. Valdya, Poona, 1969, 1.5,
tatra janma lurtngm vai tvayoktam lomaharsane/
ne tu vrsnyandhakandm vai ted bhavin prabrevitu me/
'There you have > Telated the origin of the Kurus, O
Lomgharsana, but not thet of the Vrysnis and Andhakas.
Please relate that to me.'

52, Ibid., 43,62,
améavataranam sarve surah kuruta mi ciram/
Tiet all you gods become incarnate in part without delay.®
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pays that Visnu descended to earth and was born in the family

of Vasudeva:

bhiiyah &xmu yathi visnur avatirno mahitalam/

prajinim vai hit@rthBya prabhuh prinadhane$varah/
yayativam$ajasydtha vasudevasya dhimatah/

lule plijye yaéaskimo jaifie nirSyanah prabhub/>>

Similarly in the words of Brahmi, Vigpu is asked to take
incarnation not through his part(gggé), but instead through
himself (Ztmana)s

Atminam Htmand hi tvam avatirya mehItalam/

devakim rohinim caiva garbhabhyam paritosaya./34

Here instead of Krgna being that part of Vignu which performs
certain actions, Vignu becomes Krgyna in oxder fo perform these

actions,

Krsna_and Visnu in the BhAgavata Purana

Though the basic story as told in the Bhigavata Purina (BhP.)

is very similar to that of the two Puréinas discussed above, there
ig a distinct difference in the nature of this work. That is to
pay, unlike the other two texts, it does not aim to present

a geries of historical eventas, but takes place in a medium
without reference to time or space; in this respect it

resembles the RV,

33. Ibid., 43.76-77. 'Hear further hov Vispu descended to the
earth for the sake of the people, the Lord, Master of life.
Then Lord Narfyana, desirous of fame, was born in the renowned
family of wise Vasudeva, born of the lineage of Yaydti.'

34, Ibid., 45.38. 'Having caused yourself to descend to earth
by means of yourself, gladden the wombs of DevakI and
Rohini.,'
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The BhP. appears to be trying to demonstrate the
essential ldentity of the divinity as immanent and transcendent.
In other words, krgna and arjuna, the manifest and the
unmenifeat, are essentially the same. It seeks to demonstrate
how in actuality, there is no difference between Vignu params
and Agni avama.

With regard to the relation between Krspa and Vignu, it
begins the Tenth book describing the life of Krgna with words
very similar to those of the ViP.:

tatrEméenfvatirnasya visnor virydni damsa nah/35

Here the deeds of Krspa are described as the heroic deeds of
Visou when he became incarnate in part.

The concept of Krgna as the expression of a part
only of Vignu is contradicted by a verse in the third chapter
of Book I of this text. This particular chapter, coming as it
does so near the beginning of the text, might be regarded as
forming the foundation for the rest of the text. It starts
with a description of how in the beginning the lord assumes
the Purusa form (elsewhere in the text identified with Viggu)
out of desire to create the world:

jagrhe paurusam rlpam bhagavin mahadadibhih/
sambhiitam sodafakalam #dau 1okasisrksav§/1/56

35. Bhagavata Purdna, Tenth Canto, Bombay, 1867, X.1.2.
'Describe to us the heroic deeds of Vignu when he became
incarnate in part.!

36. BhP., Bombay, 1905, I.3.1. 'In the beginning the Lord
assumed the form of Puruga, which arises from those
principles commencing with Intellect, and which has
sixteen parts, out of desire to creats the world.'
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This Puruga is said to be the source of various incarnations -

nangvatirindm nidhBnam - and gods, men and animals are created

through ita various parts - gmé§m§g§g°37 This is
followed by an account of the various incarnations amongst
which Krgna is included., However, the account concludes by
gaying that while these are all portions and fractions of
Puruga, Kgéga is the Lord himself:

ete cam$akalih pumsah Irsnag tu bhagavan Bvayam/58

Here a distinction is drawn between the parts of the divine

Krsna is identified with the divinity itself. In other words
Krona equals Vignu., The attempt to historicfze and portray
Krsna in terms of an epic hero is disregerded and instead

the metaphysical dimension is developed.

From the above discussion of avatira and the relation between
Krspa and Vispu, it seems possible to deduce three distinct
approaches. In the first, that of the Mbh. and ViP., the
basic concept is that of the Purusasukia. Parts of the deity
perform certain functions and so constitute the immanent, while
the deity as a whole remains transcendent. Krsna is a portion
Vienu as Agni is a portion of Puruga. Whereas in the RV.
this is discussed in mythic terms, in the Mbh. and ViP, it is

placed in an epic context.

37, Ibid., l.3.5, etan nd@ndvatdrinim nidh@nam bIjam avyayam/
yagyamdamdena srjvante devatiryannaradayah/
*This is the storehouse of various incarnations, the
indestructible seed, by 1its various paris are
created gods, animals, men end so forth.’

38. Ibid., I1.3.28, '"Thesg are all parts of fractions of the Pums,
but Krsna is the Lord himself.’
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The second, as evinced in the Hariv. is nearer to
the concept represented by the Vedic myths of Purtiravas
and Drapsd. Here the transcendent becomes the immanent;
the deity assumes a particular form in order to perform
these functions. Visnu becomes Kygna. In the Hariv.,
again as in the Mbh. and ViP,, the essential metaphysical
concept is histori .ized.

The third, illustrated by the BhP., is closest to the

krgndm dhar 4rjunam dhar concept of the RV. insofar as the

metaphysical, coamological dimension is wetained, unclouded
by historical preoccupations. There is no need for a
subordination of the immanent to the transcendent, of Krsna
to Visnu, because they are basically identical. Krgna and

Vignu are one entity.

¢) Vrndivana motifs in Vedic literature

Not only does a similarity exist between the Puranic
Krgna and certain Vedic myths end concepts, but the mythological
locations for these events involve some of the features found
in the Purdpic Vrndavana.

The Krsnd Drapséd myth, for example, takes place in the lap
of a river. DMoreover, this river is called A@éumati, il.e.
full of Soma plants; in this way the two motifs of plant
and water are included. Such a juxtaposition of river and tree
seems to be a basic environment for such Abirth myths,.

{cf. the myth of KArtikeya and the K;ttikﬁsj9).

w

39, The epic form of this myth can be found in Mbh., op.cit.,
1.60.22-23 and IX.43.10-11. Bspecially interesting is the
fact that the seed bearing Kdrtikeya is first thrown in a
river and that the child himself is found in a thicket of
reeds.




The Puriiravas myth incorporates similar elements in its
account of the place in which the dialogue between Purfiravas
and Urvadi occurs. The location and characteristics of this
place are portrayed in most detail in the SBr. version.

It is described as anyatahplakseti bisavati,40 that is,

a lotus—-lake with trees on one side. This imagery of

water and tree is one which is equally an essential
characteristic of Vrnddvana. The nature of Vrnd@vana as

a vang or forest in itself associates it with trees,
Moreover, the Bhdndira tree on the bank of the Yamuna river,
together with the Govardhana mountain, are the main recurrent
elements in all descriptions of Vyndavana., In the Hariv.,
for example, the description of the Bhandira, Yamuni and
Govardhana forms the basis for the account of Vrndavana
which will be examined later., Similarly in the BhP.
Vrndavana, Govardhana and Yamund are conspicuously grouped
together, as in a verse describing how Krsna and Balaréimsa
are exceedingly pleased to see Vrndavana, Govardhana and the
banks of the Yamuna:

vrndavanam govardhanam yvamungpulinani ca/

viksyasid uwttama priti ramamadhavayor nrpg/56/41

Such an imagery of water and tree would appear to have

both cosmological and paradisal comnotations, insofar as a

40, SBr., op.cit.; 11.5.1.40

41, BhP., Tenth Canto, op.cit,, X.11.35,
'Seeing Vrndavana, Govardhana and the banks of the Yamung,
Rama and Madhava had the highest joy, O king.®
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distinction can be drawn between these two aspects. In the
cosmological sense, water can be undersiood as the water of
creation, the source of existence, and the principle of that
vhich is formless and potential. I% is the source of life, the

42

primeval waterz, the watery chaos. By paradisal is meant

the concept of the 'living waters? which is often said to
exist in the heavenly region.43
Similarly in the case of the tree, the concept of the
cosmic tree is found in which the tree is an image of the
cosmos.44 Unlike the waters which represent the unformed
chaotic source of the cosmos, the cosmic tree expresses
the manifestation of the cosmog, the appearance of form. On
another level, the tree can be seen as the tree of life,
which like the waters of life, stands in paradise.45
The association of the two, water and tree, is not

46

UNC OmRon . In the Kauzitaki-upanisad, for example, a

passage describes how the path of the gods (devay@nam
panthiinam) passes through the spheres of Agni, Vayu, etc.

and at last reaches the region of Brahma which is described
as containing the river Vijara and the tree Ilya.47 The name

of the river, vijard, means *not growing old‘48 and at the

42. For a discussion of this concept of cosmic water in the myths
of other cultures, c¢f. M. Eliade; Patterns in comparative
religions, London, 1958, pp.188-193,

43, cf, MJliliade, Ibid., pp. 193-194.
44, Ibid., pp.275-378.
45. Ibid., pp.287-293.
46. Ibid., pp. 282-283.

4T7. KausItakiapanigad, in Astddaga-Upanisadah, ed. V.P. Limaye
and R.D. Vadekara, Vol.I, Poona, 1958, 1.3.
vijard nadi/ ilyo vrkeah/ 'The river Vijar@, the tree Ilya'

48, M, Monier Williams, A Sanskrit English dictionary, Oxford, 1899,
P.950, col.2,




47

end of the verse comes the statement, 'He hasm reached the
river Vijara; he will not grow old'.49 thus showing a
connexion with the river of life. The etymology of ilya,
the name of the tree is more difficult to establish. A
commentator, Sankar@nanda, has glossed it ass

118 prihivi tadripatvena ilya iti nBma taruh/SO

That is to says ila is a term for the earth; because it has
the same form (as the earth), the tree is called ilya.

If such an etymology were correct it would connect this traé
with the cosmic tree, though s more probable derivation is iri,

In the KK851 and §Br?2 account of the Purfiravas myth

there is an apparent opposition between the Virndavana-like

forest place and the inhabited gréma. A similar opposition

can be found in the Pur@nas between the forest Vrndavana,

where the cows are taken to graze, and the vraja

(gokula, gostha, etc.), the cowherd dwelling place.
Apparently, though Vrnddvena derives from the idea of

manifest creation or cosmos as opposed to unmanifest chaos,

it is still not the material world of the grdma or vraja.

Vrndavana, in fact, would seem to incorporate two aspects

which are not differentiated in the Vedic texts, but arve in

49, Kausitaki-upanisad, op.cit., 1.3.
vijarfm va ayam nadim prépat/ na v8 ayam jarayisyatiti/

50. The principle Upanisads, ed. S. Radhakxishnan, London,
1953, p.T56.

510 Lﬂ{__g.og 22-9‘&39 7060

52- SBI'. - 9_2-9_&.,11.5910133

'finid’t,
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quasi~-historical Epic-~Purfnic literature., The first aspect is that
of Eden - the cosmos immediately after or during creation,
which has not yet evolved into an entirely material condition.

This would fit in with the concept of the cosmic tree and

cosmic water, The second is that of heaven, the divine realmj
which would be supported by its apparent connection with the

Devas in KKS and the Gandarvas in SBr., 1In this case the tree

and water would represent the tree of life and the water of

life. In the Vedic texts, the first stage of creation is

identical with the divine realm,i.e., Eden is identicsl with

Devaloka,

d) The nature of VrndZvana — celestial and terrestrial -
in the Puranas

i) The Harivaméa

In the portrayal of Vrnddvana as found in the Hariv.,
the basic oconcept of a divine region has been transferred to a
historical-geographical setting. This can be compared with the
treatment of Krgna as an epic hero, while the cosmogonic-mythic
concept of Krsna was retained unchanged. It can best be
illustrated by a study of a few passages from the text
describing Vrndavana.

The first passage from the Hariv. « 53%.32-34 - illustrates
the main motifs characterizing Vrnddvana. These motifs are
mythic and indicate basically a divine realm , but can also
be interpreted in historico-geographical terme.

In the first verse of this passage a comnexion is esteblished

between Krspa tending cows and Vrnddvana:
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plirvan eva tu kvsnena gavam val hitakdrini /

/53

divena manasi drstam_tad vanam vanacﬁri§é/32
The relation between a Krsna-like entity and cows, or
cow~maidens, in a 'Vindavana' has already been shown to
be a fundamental one (see above); therefore the picture
conjured up here is compatible with that of a divine
realm or Eden.

At the same time, the concept of the descent of a
deity into the material world, i.e. avatara, is also
implied in this passage. This emerges from the use of
the term hitakirin, which has connotations of 'furthering

the interesis of'54

since the welfare (hita) of living
beings is frequently given as one of the chiefl motives
for incarnation.
The ambiguity between the extraterrestrial and the mundane

i8 maintained in the second verse which introduces the motif

of Vrndavana as an ever-—-green pasture:

padcime tu tato rikse gharme miseaniramaxe/

varsativimrtam deve trnam tatra vyavardhata/33

/55

53. Havivaméa, this reading is from the R. Kimjavadekara, Poona,
1933 edition, I1.9.32, 'First Xrsna looked favourably
upon that grove as he was wandering through various groves
tending the cows,'
Poona, 1969 edition (53.32) variant reading:
a. satkirakixrina

54. M. Monier Williams, op.cit., p.1298, col.2.

55. Harive, op.cit., 1I1.9.33 "Then in the last dry hot month
(called) *healthy" grass sprang up there, as in the rains.’'
variant reading (53.33): a. tatah pakse gharmamdsi
The term nirdmaya means literally 'free from disease' which. in

this context does not seem particularly appropriate. However it

is used in the Mbh. as well in conjunction with gharmamisa
(ﬂgg., I1.3545, ¢f. 0.B8htlingk, Sanskrit Worterbuch,

P-179, col.,2). This might indicate thai it was, in fact, the
name of a particular month in the hot season.




Here Vrnddvana is envisaged as a place having supernatural
attributes - grass grows even in the hottest months -
which identify it with a heavenly pasture. The extra-
terrestrial lmpression is reinforced by the use of the terms

amrtam and deve, both words with divine connotations.

However, the phrase varsativimrtam deve can also be

understood in a purely mundane sense of 'as in the rains'.
Furthermore, the unseasonable growth of grass is presented
a8 part of a sequence. Krgna looks favourably on the wood
and as a result the grass grows., It is an event, not a
continuous state. This, again, is in accord with the
avatira theory; the earth flourishes through the grace of
Krspa.

The third, and final, verse sums up and expresses more
explicitly the ideas inherent in the two previous verses,
The broader implications of the cow imagery is indicated
here by the inclusion with cows of ‘'other people', i.e. all

living beings, who ave benefited by the presence of Krgpa:

na tatra vatsdh sTdanti na givo netare jandh/
yatra tisthati lokZnfm bhavaya madhusﬁdanah/34/56

The ambiguity in this passage hinges on the term bhava.

Bhava, derived from bhii-, 'to become', can have the sense

57

'being, existence', and be used as a term for the world itself.

56, Ibid., II1.9.34. 'Where Madhuslidana remains for the salvation
of the worlds, there calves, cattle and other people do
not perish,!

57- r‘Io Monier Williaﬂls, Q&E_QCitc, 9074—8, 001q5 - Pw749, 001.1.
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Used in this sense, the verse would mean 'where Madhuslidana remains
for the existence of the worlds'!. This interpretation evokes
the idea of the descent of the divine for the preservation
of the material universe,
On the other hand, bhava can be understood as heavenly
existence and so salvation. According to this definition
the presence of Krsna ensures the salvation of the worlds;
and the three verses are not about Kysna's activity within

the material world but on an extraterresterrestrial plane.

leading up to these three verses, the Hariv. contains
another longer passage in which the historico-geographical
setting is even more pronounced. It can be seen as forming
a commentary or elaboration on the above verses. The context
of a pastoral community is made clear when Kysna tells
Balargma that as the present wood is exhausted and no grass
is left, they should move on to another wood, Vrndévanas

drya nismin vane $akyam gopdlaih saha krTditum/8/
avagltam idam sarvem &vabhyHm bhuktakZnanam®/
praksinatrnakdstham ca gopair mathitapéidapam/e/58

The account of the settlement of the cowherds in Vrndivena
with details regarding their building of enclosures etc.,59

reinforces this impression of historicity.

58. Hariv., op.cit., IX.8.8-9. 'O noble one, it is not possible
to disport in this wood with the cowherd boys. This
entire wood has been enjoyed by us and is worn out,
Its grass and timber has been exhavsted and the plants
agitated by the cowherd boys.®

variant reading (52.8—9) Be bhuktahhojén&m

59. Ridog 1159027"’300
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The description of Vyndavane in the words of Krsna
contains many elements already familiar from the verses
discussed above, interspersed with conventional pcetic
imagery more or less applicable to any wood. VrndSvans,
is, for example, said to be covered with sbundant grasa:

§riiyate hi vanam ramxa@_gaqxﬁgtatgggggQgﬁggég/Go
This is en image which fits in with the picture of
Vrndavana as an ever-green pasture found in the verses
discussed above. Vrndavana is also sald to be the abode
of all seasona:

snigdhasdTItEnilavanan sarvartunilayam éubham/61

Presumably thig means that all the seasons exist at once, and

this resembles the already mentioned concept of g hot

summer season having the qualities of the rainy season.
Reference is made to Govardhans mountain, which is

compared with the heavenly mountain, Manderas

tatra govardhano n@ma nitidire girir mahin/

bhrajate dTrghadikharo mandanasyeva mandarah/62

The motif of Govardhana is apparently again related to the
cow theme. The term itself appears to be derived from
go #* vardhana, or 'causing the cow to increase, strengthening

the cow‘63 and in the Hariv. and BhP. account of the Govardhana

60, Ibid., II.8.22, 'It is said that there is & beautiful
wood covered with abundant grass.!

61, Ibid., I1.8.,24, 'A wood having a moist cool breeze, the
abode of all the seasons, auspicious.!

62, Ibid., II1.8.25 'There, not very far away, the great
mountain named Govardhana shines, having a high peak, like
the Mandara of Nandana.!

63, M. Monier Williams, op.cit., p.926, col.l,
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story it is linked with Goloka.64 The comparison here
with Mandaxse can be seen primarily as a conventional
poetic simile but might also be intended as an echo of
the celestial nature of the place.

The imagery of water and tree is pronounced in this
passage. Vinddvana is said to have many Kadamba trees and to
be situated on the bank of the Yamung:

kadambapddapepriyam yamunﬁtirasaméritam/éS

Purther on, an immense Nyagrodha tree called BhiEndira is
desoribed as standing in the middle of Vrndivanas

madhye c&sya mahfdfkho nyasrodho vojanocchritah/

bhindiro nama gudul

66
26
J.lam@gha_gv‘émbare/%/s6 /
Yammng ig mentioned yet again as dividing Vrnddvana and is

compared to the celestial NalinI of Nandana, just as
Govardhana was to the Mandaras

nadhyena c@sya k3lindi sImantam iva kurvati/

prayati nandanasyeva nalini saritam vax§/27/67

In the final verse the iree, mountain and river are all
brought together as the essential features of Vyndivanas

totra povardhanam caiva bhiandiram ca vansspatim/
k&LlindIn ca nadInm ramygn draksydvaé caratah/28/%8

64, Hariv ., II.19.30,

65, Heriv., op.cit., II.8.23, '... which has many Kadamba trees
and is situated on the bank of the Yamunf.'!

66, Ibid., II.8.26. 'And in the middle of this a Nyagrodha tree,
having great branches, a yojana high, named Bhandire, looks
beautiful like a dark cloud in the sky.'

67, Ibide, I1T.8.27. 'And through it, K&lindY has wended its way
as if making a parting, like the NalinT of Nandana, the best
of rivers,'

68, Ibidey, I1.8.28. 'And there we two will see Govardhana and the
tree BhEndira, and the beautiful river KalindI, pleasant
for the traveller.' -
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ii) The Vispu Purdna

The ViP, ocontains a passage, Ve6,29-30, describing
Vrnd@vana in remarkably similar terms to those used in
11.9.32-33 of the Hariv., though Vérse 34 is entirely
omitted.,

As in that passage the first verse connects Vynd&vana with
cow-imagery by saying that Krsna chose Vrnddvana so that
he might nourish the cattle:

vradavanam bhagavatd lrsnenaklistakarmand/

Subhena manssa dhydtam gavam vrddhim abhiggat5/29/69

The similarity between this verse and that from the Hariv.

can best be seen if the corresponding phrases are set side

by sidets

krgnena krsnena

gavam vai hitakBrina Zava@m _vrddhin abhipsatd
vanaciring aklistakarmang

Sivena manasd drstam dubhena manas? dhydtam
tad vanam vrndévanam

plrvam eva bhagavata

The analysis shows that only the phrases plixrvem eva and
bhagevatd are totally different in meaning.
The generel trend of the differences in vocabulary is

a more heavy emphasis on the divinity of Krgna. This can be

69. ViP., opecite., V.6.29, *The Lord Krsna, whose actions camnot

be frustrated fixed his mind favourably on Vynddvana, 80

" that he might nourish the cattle.’

The term aklistakarman can have two meaningss:

1) He who brings about his aims easily, who can do

anything; 2) He who is tireless in performing Vedic rites
(cf. M. Monier Williams, op.cit., p.3, col.1). In the
context of Krsna the first interpretation would seem to be
more appropriate.
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seen in the application of the adjective bhagavaté, which
has no duplicate in the Hariv. verses. Similarly, though

the terms aklistakarmanda and vanacarina have the same

connotations of acting freely, the former is much more
overtly divine in its connotations and does not fit in as
well with the general imagery of cows and woods as the latter.
This emphasis would seem to be, however, more on the divinity
of Krsna as an avatara on earth than on the cosmological
concept of Xrsna in a divine realm.

The similarity with the Hariv. continues in verse 30
where the same imagery of grass growing in the hottest
driest season and the comparison with the rainy season is
useds

tatas tatritirlkse 'pi gharmak@le dvijottama/

pravrtkdla ivodbhiitam navam gasyan samantatah/TO

This can be compared with the Hariv, verses

Hariv. ViP.
tato tatas

rikse atirtikse
gharme mase gharmakgle
varsativimrtam deve pravrikals iva
vyavardhata udbhiitam
$rnan zasyam
niramaye dvijottana

Here niramaye and dvijotitama are the only phrases totally

different in meaning.

Ibid., V.6.30. 'And so there even in that most arid hot
season, O best of the twice-born, new grass grows as in the
rainy season.' -
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Here, if anything, extraterrestrial overtones are

less evident than in the Hariv. Pravrtkala jva, which

takes the place of vargativamriam deve, has no connotations
beyond an uneguivocally earthly rainy season. Thus while in
the ViP. the divinity of Krgna is stressed, the underlying

cosmogonic nature of the whole scene is lost.

11i) The Bhigavate Furdna

The basic Vgndivana motifs discussed above do exist in

the BhAgavata Pur@na as well, though not so immediately

apparent.

The concept, for example, of an unpleasant, hot, summer
season assuming the qualities of a pleasant season can be
found at X.18.2., though here spring has taken the place
of the rainy seasont

vraje vikrIdator evam gopdlacchadmamgyayd/

grismo nimartur abhavan ndtipreysn SarIrinim/2/
sa ca vrndavanagunair vasanta iva laksitah/
vatraste bhagavin sfksdad riEmena gaha kedavah/3

/1

That this quality of Vrndavana is connected with the presence

of Krgna is brought out by the last line yatr@ste bhagaviin...

which can be compared with the yatra tisthati ... madhusiidanah

in both concept and pharaseology.

71. BhaP,, op.oit., X.18.2=3, 'While the two of them
played thus in the vraja in the guise of cowherd
boya through their pretence, the summer season
gtarted which is not dear to embodied beings, but
through the qualities of Vrnd@&vana, where Lord Kedava
remained in person with Rima, it appeared like
spring.’ :
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The elaboration of the metaphysical dimension may
be seen in the uwse of the term m@ya. That such a connotation
is intended finds confirmation through the inclusion of the
terms laksitah and guna, both of which have philosophical
overtones as well.

Such metaphysical tendencles are even more pronounced
in a description of Vrndavane cocuring in the context of
Bralma's carrying away of the calves and cowherd boys.
This in itself is an incident not found in either the

Hariv. or ViPo

This episode seems to aim at illustrating the identical
nature of the manifest Krgna and the unmanifest Vignu and so
to negate the concept of avatira. That the activity of Krsna
is fundamentslly on a divine level finds expression in the
fact that the calves and cowherd Dboys are all described
ag being part of himself and his sports are therefore
atmavibaras

svayamnd tma tmagovatsan prativiryatmavatsapaih/
lridann Etmavihiraid ca sarvitud prévifad vrajam/20/ 2

The concept of the cowherds és incarnations of gods -
a reference, possibly, to the Mbh., account of the incarnation
of the gods with Krsna ~ is specifically denied. They are,
instead said to be Krsna himpelf appearing in different wayss

naite suredd rsayo na caite tvam eve bhasida bhiddsraye 'pi

/75

T72. Ibid., X.13.20, 'He who is independent, restraining the calves
who were himself by means of the cowherd boys who were
himself, and disporting through self-sports, the universal
soul entered the vraja.'

73, Ibid., X.13.39. 'These are neither gods nor sages; you alone,
Lord, shine through s®parate receptacles,'
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The description of Vrndavana thus occurs in this context
of the identity of the manifest and the unmanifest, the
terrestrial and the celestial, It may be noted that Brahmi
is said to see Vrynddvana afier Kygna spreads the curtain

of Nature:

anTde ‘pi drastum kim idam iti v muhyati sati/

cachidsjo jhatva sapadi paramo 'jﬁjavanikﬁm/74

This curtain of Nature can be seen as related to the
gopdlacchadmamiyays of the previous passage, X.18.2-3,
Vrndavana is thus seen as part of the whole process of
self-manifestation accomplished through the divine powex,

Echoes of the imagery found in the Haziv. and ViP.
do persist, especially in the first verse, though in a
much modified form., The first verse describes Vrnddvana
as being filled with trees providing a livlihood for the
people and as being pleasant throughout the yeaxr:

sapady evBbhitah padyan difo 'padyat purahsthitam/

vrndivanan jangjIvyadrumdkirnam samapriyan/59/1°

The term jansjIvyadrumakTrpam 'filled with trees providing a

livel.ihood for the people' can be seen as related to the
abundant grass. of the Hariv. and ViP., though the pastoral
image has been more or less lost -~ pecople have replaced cows,
The second term, samapriyam, ‘'pleasant throughout the year®,

echoes the concept of summer having the qualities of the

74+ Ibide, X.1%.57, 'Knowing (Brahmd) to be unable to see
and bewildered, wondering what all this was, the Supreme
Unborn immediately spread the curtain of Nature.'
cf. Svetadvataropanisat, 1.9, in AstZdada-Upanisadah, op.cit.,
for aja in the sense of Prakrti or Nature,

T5. Ibide, X+13.59. 'Suddenly looking on all sides, he saw
before him Vrndavana filled with trees providing a livelihood
for the people, pleasant throughout the year.!




rainy season found in the ViP., and Hariv., as well as
that of summer having the qualities of spring found in
previous passage from the BhP.

However, the imagery in the second verse ~ that of human
beings and animals that have natural enmity towards each
other living together as friends - is unique to this
passages

yvatre naisaxrgadurvairah sahfsan nrmrgﬁdaxg@/
nitrEniva itavisadrutaruttarsekidiken/60/ O

This imagery is very paradisal in appearance; 1ii is
reminiscent of the concept of the lion lying dovn with the
lamb found elsewhere in descriptions of Paradise or Eden.
The next line continues this imagery by describing
how this paradisal state exists because anger; desire and
so forth have fled the place where Vignu dwells. This
description of a condition resulting from the presence of
the divine can be compared with both the other passage from

the BhP, (yatraste bhagav@n ...) and that of the Hariv.

(yatra tisthati ... madhuslidanah). The difference lies in

the perception of the result of the divine presence being
expressed here in terms of moral gualities - absence of anger
and desire - whereas in the other passages it was expressed
in terms of physical well-being - abundant grass, pleasant
weather. Going back to the bhava concept of the Haxriv.
passage, we could say that in this case the salvation aspect

of bhava is emphasized to the exclusion of the material aspect.

76, Toide, X.13.60. '... where human beings and animals that
have natural enmity towards each other were living
together as friends, anger, desire and so forth having
fled the place where Ajita dwells.®
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e) The GeudIys approach to Kesna o Visou.
i) The nature of the divinity
The first point which may be remarked is that

vhereas in the texts discussed above Krgpa and Visnu are
portrayed as two equal aspects of cne divine reality,

in the Gaudiya text to be examined here, the Laghubhigavetfmrta,

Vignu is unmistakably demoted to an inferior position.
Krsna is envisaged as the most complete expression of
the divine, while Vignu represents an aspect of Krsna.

The relation between Krgna and Vispu forms a major
topic in the first part of the main body of the text,
which is precccupied with the question of the relation
of various aspects of the divine with each other and with
the question of their relative positions. This part of
the text begins with a verse establishing the aupremacy
of Krgna among all objects of worship, as well as making it
clear that all aspects of the divine subsequently discussed
are, in fact, forms of Krsnas

athopdsyesu mukhyatvam vaktum utkarsabhiimatah/
krsnagys tatsvaripdni nirfipyante lcramid iha./10/77

In this way, the text from the beginning postulates the

Krgna aspect as the primary divine source.
As a means of distinguishing between Krgna himself and the

other aspects of Krsna, the divinlty is described as

77. Ripa Gosvami, laghubhdgavatamrta, ed. JvAlAprasdda Miéra,
Bombay, 1902, p.8, v.10. 'Now in order to declare the
superiority of Krgna because of (his) abundance of
excellence, his forms will be examined in succession
here,!
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menifesting itself in the exiraterresirial realm in three

wayss

svayamrupas tedek@tmarfipa Bvedanimakah/
ity asau trividham bhiti prapaficatItadhamasu/11 /78

Among these, the first, the ‘one who has independent form',

is defined as not being dependent upon any other; in other

words, it exists in itself and is not derived from any other

source, it is self~formed and spontaneous:

ananyapeksi yvadriipam svayamriipah sa ucyate/12/79

It is with this independent form that Krsna is ideniified

through a quotation from the Brhadbrahmasamhita:

Tévarah paramah krsnah saccid@nandavigrahah/
anddir Adir govindah sarvakﬁranakﬁrangg/13/80

It is thus clear that Ripa sees Krgna-Govinda and the

original source as one and the same.

Both the other forms are apparently derivative. They

have as their source the independent form, Krsna, and are

thus subordinate to the Krspa aspect. Among these, Vignu

is assigned to the category termed '‘having a form identical

with that'. The definition given of this form is that

78.

19

80,

Ibidaey, DPe9, veli., 'As one who has independent form, as one
ldentical with that, and as the possessed one, thus he appears
triply in the abodes beyond the pheénomenal universe.!

Ibides P.9y V.12, 'That form which depends on no other is called
the one having independent form®.,'

Ibid.y P10, v.i3, 'The supreme lord, Krsna, having a form
of existence, consciousness and bliss, without beginning,
the very beginning, Govinda, the cause of all causes,’®
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though in configuration it appears different from the
independent form, Krsna, it is the same in essence:

vad ripam tadabhedena svarlipena virdjate/
BkrtyAdibhir anyddrk sa tadekftmariipakan/14/°

Thus it is not the original form itself, but one of the modes
of expression through which that form reveals itself.

The ‘'identical form' is further divided into two
aspects, basically corresponding to extraterrestrial
manifestation and manifestation through incarnation. The
first, to which Vignu is said 1o belong, is called a
sportive manifestation (vilasa). Its main characteristic
is that 1t is assumed for the sake of diversion and is for
the most part equal in power to the original form, though
it appears to have a different shapes

svarlipam anyZkdram yat tasya bhati vildsatah/

prayvenétmaseman Sakiyd sa vilaso nigadyate/82

The verse identifying Visnu as a sportive manifestation
says that Visnu is a sportive maenifestation of Krgna and

Vasudeva 1s a sportive manifestation of Viggu:

paramavyoman@ithas tu govindasya yathd smrtab/
paramavyomandthasya visudeva$ ca yadr§§9/15/85

81, Ibid., ps11, vel4s '"That form which is as if in its own
form not different from that and owing to factors such as
shape appears different, belongs to (the category) of
"form identical with that®,!?

82, Ibid., p.1ly ve15. '"That form of him which, out of sport,
appears to have a different shape, for the most part
equal to himself in power, is to be termed “diversion

83. Ibid., p.11, v.15. 'As the Lord of the supreme heaven is
declared (to be) of Govinda, and as Visudeva is of the
Lord of the supreme heaven,'

o
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If Vasudeva is taken as an epithet of Kysna, as is frequently
the case, this statement would amount to waying thai Krene
and Vignu were vildsas of one another; in other words, that
Krsna equals Vignu and Vignu equals Krgna - a viewpoint
basically in accord with the statement of the BhP.

However, in subsequent portions of the text, ViEsudeva, the
viliisa of Vignu and first of the vylUhas is clearly
differentiated from Krgna, son of Devaki, This is made clear
during the disucssion of the possibility of Krgna being an
incarnation of VaZudeva, showing an identification of
Vasudeva with Vignu., The final conclusion reached is

that Krsgna is superior even to the first of the vyihas:

HdyavyGhAd api éresthah kathyate devakIsutah/4

A gradation is thus made between Krena, his manifestation
Vignu and finally Viasudeva, the manifestation of Visnu,
Evidently, therefore, the Visnu aspect is seen as an expression
of the independent Krsna, for the sake of sport and
diversity, almost but not quite equal in power to Krgna
himgelf and thus subordinate,

Divine power (§%53i> plays an important role in this
process of manifestation. This emerges from the fact that
the main difference between the two divisions of 'identiecal
form! is that whereas 1§1§§9 is said to possess this Fakti
to a more or less equal extent as the independent form, the

partial manifestation (gv@méa) of the divinity displays

84. Ibid., Pe153, v.87. 'The son of Devaki is said to be
guperior to even the first of the vythas.'
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progressively diminished power:

.
tidréo_nylinadaktim yo vyanakti sviméa iritah}’

It may be noted that later in the text as well, to the
question of how & hierarchy can exist between different
forms of the divine, the answer given is that there is not
manifestation of all the powers in all of them. The
difference between the astate of being a part (g@égﬁz&) and
and that of being full (plirnatva) or the possessor of

parts (ﬁggifg)as is that in the first only a small
proportion of the powers are manifest, whereas in the second
all of the powers are present and can be made manifest
according to the divine wills

amfatvam ngma Saktinim saddlpamdaprekadita/
plrnatvai ca svecchayaiva nanééaktiprakﬁéit§/46/87

Apparently therefore the cause of gradation is expression ox

non-expression of Salkti.

The nature of incarnation

The Laghubhdgavatamrta differs from the Pur@nas

discussed above not only in that Visnu is subordinated to

Krsna but also in the nature of the relationship portrayed «

85, Ibid., p.12, v.16. 'In the same way that which displays
progressively diminished power is termed "a partial
manlfestation of himself®,?

86. The terms amfatve and améitd ave contrasted in a later
verse; Ibid., p.124, v.50: ekatval ca prithakivad ca
tathimdatvam viaméita/
'Oneness and manifoldness, and being a part and being
possessor of parts.’

87« Ibid., P.122, v.46. 'The state of being a portion is that
in which always & portion of the powers are manifestg
completeness is when many powers are manifest in
accordance with his will,'




namely, the substitution of a concept of manifestation for
that of incarnation. The relation between Krsna and Visnu

is desciibed in non-historical terms. There is no guestion
of a sequence of events within time and space. This is

made evident through the stress laid on the extraterrestrial
nature of the basic manifestations. Almost at the very
begimming of this section comes the statement that all

three types of divine form dwell in abodes beyond the material
universe (see above p. €1 ), a statement which is more or

less repeated at the end of the sections

prapaficititadhimatvam esfm &Fstre prihagvidhe/
padmiyottarakhandidau vyaktam eva virajate/20/88

A result of perceiving the process in these terms is that,
unlike the Purd@nic conception of incarnation where Visnu
becomes Krsna, here Krsna and Visnu are envisaged as
co~existent, each is dwelling in his own divine abode at the
same time.

Nevertheless it is clear from the next section of the
text that the term incarnation is still applied to Krsna,
though the concepts associated with this term are somewhat
different from those of the Puranas. As in the beginning
of the previous section Xrgna was described as pre~eminent
among objects of worship, so the first verse of this section

states that Krsne is perfect among incarnations:

88, Ibidey, pPe15, v.20. '0Of these the state of having an abode
beyond the material universe is clearly apparent in a separate
Sastra such as the lastcanto of the Padmiys.'
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athBvatdrah kethyante krspo yesu ca puskalah/5?

The atha used in the beginning of both these verses indicates
the start of a new section, the one dealing with Krgna as
a gvarlipa in the exiraterrestrial realm, the other with Krsna
as an gvat@ra in the material universe,

The connexion of incarnations with the physical universe
is quite plain in the definition which follows:

plrvoktd vidvakarydrtham aplrvd iva cet svayam/

dvirdntarena vBvir syur avatfir®s tadd smrﬁ§p/9o

According to this verse the divine forms discussed above
become manifest for the sake of effects in the world

(like a transcendental causal link), either by themselves

or through a medium: the importance of the material universe

in this context is apparent from the phrase viévakfrydrtham.

Prom the floka it would follow that any activity on the pari
of the divine pertaining to the universe involves incarnation.
Such activity would include creation as well as the entrance
of ‘the divine into the phenomenal world after creation.

It may be noted that the word aplrve is a technical
term used in Mimﬁgsé to describe the unseen efficacy which
brings results (.I.CE'EE) not immediately connected with the
cause (g§£§93)991 the intermediary between an act and its

effect; for example the link between the performance of a

89, Ibid.; p.16, v.1. 'Now the incarnations are described
amongst whom Xrsna is perfect.'

90, Ibid., pe16, va.1. 'If the aforesaid appear for the sake of
effects in the world, like a causal link, eithexr by
themselves or through some means, then they are declared by

the Smritis to be incarnations.'

91. M, Monier Williams, op.cit., p.56, col. 2.
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pacrifice and the attainment of heaven. In this context it
would indicate the way in which the incarnations constitute a
1link between the effeots displayed in the world and the
original divine cause.

Another point which mey be made is that the verb used
for their appearance &vir bhil may be seen as indicating a
physical appearance as well as an event within time. This is

in contrast with the verbs bha and viraj used to describe the

divine forms in the previous section, both of which appesar
to have comnotations of a continuous state of being rather
than an event, and alsc to convey a shining forih more than
an appearance as opposed to disappearance.

That in this text, as in the Purdnas, Vigpu, unlike
Krsna, is not envisaged as an incarnation but instead as a
source of incarnations becomes clear in the following verse
where mediums through which an incarnation can take place
are discussed. According to this verse the means of
incarnation can be divided into two types - one being

tadekatmarlipa and the other tadbhakta, i.e. adherents of

him, apparently more or less the same as the Zveda of the
previocus section:

tat tac cs dviram tadekdtmariipas tadbhakia eva ca/
Sesabiyddiko yadvad vasudev@diko 'pi ca/2/%?

Visnu, here identified as the one who sleeps on Sega, is said
to belong to the jadekatmariipa category, which is consistent

with the previous discussion of Vipnu, where he is called a

92. Laghubhﬁgavaﬁml‘ta oD.cit. 017 Vel
"TﬂnagéEEH ingermédiary form is either

the one who is identical with him or a follower of himg
as for example (the Visnu) who lies on Sesa and
Vasudeva, '
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a vil@sa, l.e. one division of tadekdtmarfipa, The reference

to Vispu as a means through which incarnation takes place

mey be seen as in accordance with statements from the

BhP, quoted later in this text where Puruga, identified

with Visnu, is called the storehouse of incarnations

93

which is glossed in the text as being the place of origin

of various incarnationss

etad riipam tu nandva tErandm udayﬁspadam/68/94

Thus the role of Visnu in incarmation remains to a large extent

similar in nature to that portrayed in the Puranas; it is

through Visnu that incarnation takes place and yet he 1s not

himself an incarnation,

The Krgna incarnation, however, is seen as unique and does

not involve Visnu as a mediwn, This becomes clear in a further

verse which, referring back to the various forms of divine

expression, categorizes incernations as being for the most

part either svamés or @veda, while only one incarnation is

sveyamrupa, the identity of which is to be revealed later

in the text:

prayah svamdas tathiveés avetdird bhavanty emI/

atra yah sydt svayamripah so 'gre vyaktibhavisyati/3/95

The identity of this svayamrlipa incarnation as Krsna becomes
93. Ibid., p.136, v.6T. (BhP., op.cite, 3.1.5.) 'This one is
the storehouse of wvarious incarnations, the indestructible seed.'
94, Ibid., p.138, v.68. 'This form is the seat of the appearance
of various incarnations.!
95. Ibid., p.17, V3. 'These incarnations are for the most part

partial manifestations of himself" and "possessed" , and the
one who is "independent" will be revealed subsequently,’




69

clear later in the text, where after rejecting various
theories about the source of the Xrana incarnation, the
conclusion is reached that, in fact, it has no source. It is
self-manifest and independent.

The verse indicating the nature of Krsna as the independent
incarnation states that from the term svayam used in the texts
such as the BhP., it has been revealed that Krgna is svayamriipa:

atah svayampadddibhyo bhagavan krsna eva hi/

svayanriipa iti vyaktam érimadbh&gavatﬁdisg/96

This is presumably a reference to BhP, I.3.28 (discussed above p. 43).

It may be noted that whereas in the BhP. the svayam is used to

show the identity of Krsna with Vignu, Rupa is trying to
draw a distinction between Krgna who is the Lord himself,
and Puruga who is the source of incarnations. This is thus
an example of the use of the words of the BhP. re-interpreted
g0 as to express a meaning different from the original.

The verb yyaktam in the above verse is an indicator of
the fact that it is intended as a direct sequel of the previous
versge discussed above. While that verse said that the identity
of the independent incarnation would be revealed subsequently =

agre vyaktibhavisyatli ~ here the same verb is used in the past

tense - its identity has now been revealed; in other wvords
Krsna is the independent incarnation.

In a verse previous to this an apparently conscious use
of vocabulary very nearly identical with that employed in the
account of Krsna as gvayamrlipa (in the first section of this
text) has the effect of forming a distinct link between the two

statements. The verse in question says that the account of

96, Ibid., P.207, v.132. 'Therefore through terms such as
"himself", it has been revealed in texts such as the BhP,
that Lord Krsna is indeed the independent form,*
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of Krgna's superioriiy to all of his forms shows that he
must be greater than Paramavyomandtha Visnu, while through the
use of the term *‘himself’ (svgxam) his independence is proclaimed:

garvebhyas tatsvarlipebhyah krsnotkarsaniriipanit/

Hdhilcyam paramavyomandthgd apy asya derditam/

svayampadena cisyanyanairapeksyem udiritam/121/ 1

The three terms of particular interest here are svayam,
utkarsa and nairapeksyam. The term svayam needs little
explanation since it evidently refers back to the term
Bvayamrlipa. It may be remembered that v.10 of the first
section spoke of Krsna's superiority (utkar§a) among objects
of worship while here the same term is used to describe his
superiority to all his other forms. PFurthermore the
definition of gvayamriupa was that it was dependent on no other
(ananyapeksin) and similarly here the Krgna incarnation is

sald to have independence (naira,peks:{am)° This shows that

Just as Krsna is considered svayamrlipa among the svarlipas, he
is also gvayamrupa among the incarnations. Unlike other
incarnations the Kygna incarnation does not have its basis in
any other entity.

RUpa takes the different characteristics which in the Puri@nas
all belong to one Vignu entity and atiributes them to separate
entities who are seen as aspects of Vignu. They are then placed
in a hierarchy apparently based on their degree of involvement
in creation. The relative gradation of the four main aspects

is stated in a verse which says that Visnu, the lowest, is

97. Ibids, D190, v.121. 'Through the description of Krgna's
superiority to all of his forms, the fact that he is
greater than Paramavyomanf@tha is shown, and through the
term "himself" his independence is described.’
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said to be an incarnation of Puruga, indicating the superiority
of Puruga; greater than Purusa is Vasudeva and greatest of
all is Mahdvaikunthandyakaz

trisu pumgo 'vat@resu rudrdt padmabhavat tathd/
bhrgvadikrtanirddharad vispur eva mshattamah/

kim_punah purugas tatra vBsudevo 'tra kintar@m/

tatrpi kintamam so_'yam mahﬁvaikun@hanﬁyakah/98

In this sequence Vigpu, here seen as the embodiment of sattva
guoa, is the effective cause of the material universe and so
involved in the grossest level of creation. Purusa, on the
other hand, is the primal cause of creation, and so though
wnmistakably a cosmic entity, on a higher plane. Vasudeva,
as the first vylha, may be seen as involved in what is called
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in Paficardatra terms pure creation. He is thus on the
transcendental level, but in the process of evolving towards
the cosmic level. Finally, Mahfvailunthandyaka, the lord of
the celestial realm, is utterly transcendent and totally
uninvolved in cosmic activity. Arguments offering these
aspecta of Vignu as sources for Krsna are demolished one by one
in thé course of the text, starting on the lower end of the scale
with Purusa and Vispu.

Whereas the cosmic aspects, Vignu and Puruga are treated

as incarnations, the transcendent Vailunthanayake and Vasudeva

are termed vildsas. ‘IMwo of the three types of incarmation

98. Ibid., p.188, v.118. 'Among the three incarnation of Pums,
Vispu is the greatest, (greater) than Brahma and Rudra, as has
been established by Bhrgu, etc. What to speak then of Purusga
himself, and how much more is Vasudeva, while greatest of all
is Mahdvaikunthanayaka.'

'R

99, Cf, discussion of fuddhasrsti in F.0. Schrader, Introduction
to the Paficardtra, Adyar 1916, pp.31-38,
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are described as purusa and guna, the category to which Vignu
is assigned, the third type being the non-cosmic 1Il&
incarnation of which Kygna is one, again showing his non-cosmic
natures

ournsikhyd sundtmino 1ilEtmEnad ca te tridba/ O°

With reference to the BhP., Purusa is called the first incarnations

Zdyo 'vatdrah purusah parasya/101

and as such is the source of all other incarnations ~ an aspect
of the Vignu entity discussed above. Paramavailunthanstha and
Vasudeva, on the other hand, are consigtently referred to as
vilasas. Some examples have already been seen above and

others can be found. For example, at p.149 Vasudeva is

termed a yilasa of Mah@vaikunthandyakas

mahivailunthanfthasya vilisatvena viérutah/102

A further reference to Mah3vaikunthanayaka asg a vildsa of

Krsna can be found at p.207:

tesmat paramavaikunthan@tho 'py asya vil'eisakah/']i}/m5

The difference between vilasa and incarnation is indicated
in a verse which is actually giving the viewpoint of the opponent
in the argument (the plirvapaksa)., Here it is said that though,
because of his manifestation of 1Il#s such as birth, Krsna

is an incarnation of Mahavaikunthanayaka, because of the

100. Laghubhigavatfimrta, op.cit., p.17, v.3. '"They (the avatiras)
are threefold as:- that called Puruga, those that have the
nature of gunas, and those embodied for 1Ild.

101, Ibid., p.18, v.4. (BhP., op.cit., II1.6.40) *Puruga is the
first incarnation of the Supreme,!

102. Ibid., p.149, v.79. 'He is famed through being a vilasa of
Mah&vaikunthanatha,'

103, Ibid., p.207, ve133. 'Therefore Parawavaikunthanitha also
has the nature of being his vilZ8sa.'
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abundance of his excellence he is called a.vildsa:

janmidilIlBEprakatyad avatBratayipy asau/

prokto vilisa eva syat sarvotkars@tibhlmatah/

104

Though the sxrgument as applied to Krsna is refuted in

the text, the basic distinection between the two aspects
appears Lo hold good., This means that the vilgsa, unlike

the incarnation, does not get born; in other words, it does
not become manifest within the phenomenal universe. Moreover,
the vilisa is apparently a more complete expression of the
divine than the incarnation, a conclusion which agrees with
the hierarchy discussed above.

It may be observed that the treatment of the formless
Brahman appears more or less 0 correspond to that of Visnu,
In the BhP, the contrast between Krsna and Brahman is made
in the same way as the contrast between Krgna and Visnu,
suggesting that the Brahman aspect and Visnu aspect are deemed
identical. If Krspa is Visnu with form, he is equally Brahman
with form. Thus Visnu-Brahmen represent itogether the
transcendent, formless, impersonal, cosmic aspect with
Krgna as the immanent personal aspect with form. In the

Laghubbfgavatianrta, the formless Brahman is subordinated to

Krgna, just as is Visnu. The relation of Brahman with Krsna
is compared to that of the sun and its rayse:

brahma nirdharmakam vastu nirvifesam amirtikam/

A
iti slryopamasyasya kathyate tatprabhopamam/1o)

104. Ibid., p.169, v.103. 'Though through the manifestations of
1T1lds such as birth, he is known as an incarnation, through
the abundance of all his excellence he is a vilasa.'

105, Ibid., p.164, v.99, 'Brahman, which is a thing without
gualities, without distinctions, without form, can be
compared to the light if Krsna is compared to the sun.'
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The two are essentially identical but the rays are dependent
upon and so subordinate to the sun, which is the source.

1% is clear form the above account that in many ways
the basic characteriestics of Visnu and Krgna have remained
the same as in the Purdnas. Visnu here as well incorporates
the transcendent and cosmic elements of the divine nature
while Krsna represents the personal, theistic aspect. The
difference lies in the subordination of the Vignu aspect to
the Krgna aspect which leads to a difference in the conception
of the incarmation process. Vignu does not become Krsna,
instead Krsna himself takes incarnation. It is thus more
a manifestation than an actual incarnation. There is no
question of a transformation of one entity into another through
the process of becoming incarnate. Here Krgna appears as
Krgna within the phenomenal world.

Manifest and unmanifest 17la in the context of incarnation

The difference between Krsna as an incarnation and Krsnpa
as a gvariipa is explained in terms of manifest (Erakaﬁg) and

unmanifest (aprakata) 1I1a. According to the text Krsnpa

eternally performs his 1113 through innumerable appearances
(prakﬁéa), and sometimes through one appearance he manifests
hig activities such as birth within the phenomenal worlds

prakatiprakat® ceti 11185 seyam dvidhocyate/
tathahi

sad@nantaih prak@daih svair 1I18bhid ca sa divyati/

tatraikens prakBifena kadacij jagadantare/

106

sahaiva svaparivarair janmadi kurute harih/

106, Ibid., p.230, v.156. 'The 1ild is said to be twofold as
manifest and unmanifest. Moreover he always sports through
his endless appearances and 1ilds and sometimes through
one appearance in the world he takes birth etec., together
with his attendants,.?®
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The term prakéds is discussed earlier in the section on
svartipa where it is described as the manifestation of one form
at the same time and in which there is no difference of any
gort between the different forms:

anekatra prakatatd riipasyaikasya vaikadd/

sarvathd tatsvarlipaiva sa prakéda itiryate/106
This means that in the unmanifest 1718, each of the lilas
is taking place simultaneously - Krgna is being born at the
same time a8 he is performing radsa with the gopis. There is
thus no sequence of eventis, all of these 1ilds take place
outgide of time and place. During incarnation,however, the
13718s are manifest within time and place and so appesar to
occur one after the other.

The difference hetween the manifest and the wmmanifest
is illustrated again when the text says that Krgna eternally
exists as the son of Yadodi (that is in the unmanifest 1I17)
while in the manifest 1318 she serves as a means through
which he enters inte the material universe:

80 'vam nitvasutatvena tasya rajaty anﬁditah/
kronah prakatalllfyfm taddvirenapy abhiit tathi/163/

107

The identification of Yaéoda as amedium through which the avatirs

takes place may be compared with the earlier statement about
the tadbhakta category of mediums such as Vasudeva. The text
goes on to say that Krsna having become manifest then goes on

to manifest in sequence 1I18s such as those of childhood, which

106, Ibid., p.16, v.18. 'That manifestation of one form at the
same time, altogether having the same nature as that
(independent form), is called “"appearance®.’

107. Ibid., p.235, v.163., 'Krena remains without beginning
as her eternal son and in manifest 1ila he comes through
means of her,'
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he also performs in thousands of unmanifest appearancess:

atha prakatat@m labdhe vrajejendravihite mahe/

tatra prakatayaty esa 13ld balyadikah kramat/
/108

karoti y&h prakadbsukotiso 'prakatesv api

The contrast here between the manifest historical sequence and
the unmanifest eternally simuitaneous existence is made clear.
The question of the historical nature of the incarnation
is also raised in another verse where the opponent is made
to argue that Krsna, the offspring of the Yadus, became
manifest at the end of the Dvdpara age, therefore Mahivaikunthaniyaka,
who is eternal, camnot be his sportive manifestations

nanv esa dvaparasyante pradurbhiite yadiidvahah/

sa_vailunthedvaro 'nddis tadvildsah katham bhavet//m9

This statement clearly puts forward the historicizing point
of view — i.e. the concept that Krgna is an event indicated
by texts such as the ViP. and the Hariv. This is refuted by
the present text which maintains that the birth 11la of Krsna
who is without beginning is also beginninglesg:

malvam asyAdidunyasya janmalIlépy anfdiki/

110

svacchandato mukundena pr@katyam nIyate muhuh/
This again affirms the fact that existence of Krgpna is a

theological principle and not a historical event.

108, Ibid., p.236, v.164. 'Then having become manifest in the
festival arranged by the lord of Vraj, there he manifests
the 1T18s such as those of childhood in sequence, which
he performs in thousands of unmanifest appearances also.?

109, Ibid., p.208; v.135. 'Surely this offspring of the Yadus
appeared at the end of Dvipara. How then can the Lord of
Vaikuntha who is without beginning be his manifestation.

110. Ibid., p.208, v.135. '"Not so, the ;ilﬁ of this one who is
without beginning is also beginningless. Out of his own
free will it is manifest by Mukunda from time to time,'

w




It may also be noticed that in the above verse the
manifestation of Krspa within the material universe is
said to happen again and again. This is expressed in another
place through comparing the incarnation with the manifestation
on fire, which is latent in various places but only appears
through the striking together of certain objects:

tatra tatra yathd vahnis iejorlpena sann api/
jByate mapik@sthider hetum kafl cid avipya sah//

anddim eva janmadililam eva tathddbhutam/

hetund kena cit krsnah praduskuryydt kadﬁcana/140/110

In the same way Krgna is said to manifest his 1lilas such

as birth from time to time. Thus the incarnation itself

is not an event which takes place once and for all and

never again. Since it is going on eternally it can take place
at any time, given the appropriate circumstances,

While a degree of continuity with Pur@niec representations
of the character of Krsna and Vigpu is thus maintained,  the
Gaudiya perception of the relationship between the two
shows considerable reinterpretation. The difference involves
a rejection of the mythic approach and apparently an attempt
to re~state the original nature of these two entities as
gymbolizing metaphysical concepts, Such a tendency is in line
with the outlook of the Braj Bhisa texts to be examined in the

following section.

110, Ibid., p.214, v.140. '"Just asgs though fire exists in
various places in the form of heat , it is produced
through flint, wood, etec., having got a cause; in
the same way, Krsna sometimes for some reason
menifests his begimmingless, marvellous 1TI18 of
birth etc.’
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2, Krena¢? Visnu and the concept of avatdra in braj Bhasa literature

Braj Bhaga texts can be divided into those which
accept the mythological structure of the Puranas and those
which do not. In the first, represented by the apparently
non-sectarian Strasigara, Krsna and Visnu have the same
characteristics of being two essentially identical and
equal aspects of one divine entity as was seen in the BhP.
In the second, found with certain modifications in all the
gectarian poetry discussed, the gradation between Visnu and
Krsna, subordinating Vignu, expressed in the Gaudiya
literature, is maintained.

a) The non-sectarian approach — the STrasfgara

In the Slrasfgara the conirast between a 'parama Visnu'
and an 'avama' Krsna is frequently stressed, the first being
transcendent, inaccessible and cosmic; the second immanent,
accessible and theistic. At the same time the basic identity
of these two modes of expression is equally emphasized.

It may be noted that the epithet 'Visnu' is never in fact
applied by the SUrasigara to the transcendent aspect, though
references to such well=known attributes as being the husband
of Ramd@, lying on Sesa and taking the three steps are sufficient
to warrent an identification with the Visnu entity of the
Purdnic texts. That a distinct epithet 'Vispu' is not in
fact employed, while the epithet 'Hari' is used indiscriminately
for both aspects indicates the emphasis on the identity of
the two aspects,

The contrast and identity are exemplified in pada 621
which consists of a series of relative clauses which first
describe the transcendent aspect and then proceed to

gimultaneously contrast and identify it with the immanent aspect,
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the two being connected by the pronouns tg&hi, soi, go, i.e.
'he, that one'. The first three verses run:

Zdi sandtana hari abindgi/ sadd niremtara ghata ghata bAsi/

plrana brahma purina bakhinaim/ caturinana siva amta na jénaim/
112

gunagana agama nigama nahim pdvai/ t&hi jasodd goda khilavai/

The first twe and a half verses describe the first aspect which
is given the epithet Hari and is identified with Brahman., Its
transcendent and inaccessible nature is indicated by the statement
that Brahma and Siva know not his limit, and that the scriptures
cammot reach him. The final half verse, 'Him Jasodd has play
in her lap', provides a total contrast, presenting an image of
utter accessibility. At the same time an identification is made
between the inaccessible Brahman and the child in the lap. In
other words the child Krgna aspect is at the same time the
transcendent Visnu.

The rest of the pads similerly consists of a series of
contragsting statements. The characterisitics of the first aspect
are given as: a) cosmic ~ he is called vifvambhara, sustainer

113

of the universe. He is the creator of the universe and

also its destroyero114
b) Transcendent = he has no sense organs or limbs:

locane srabana na rasand nasi/

115

binu pada pani karai parag@si//

112. SUraddsa, SUrasigara, ed. Nandadulfre Viajapeyi, Vol. 1,
K&ad1, 1953, pada 621. 'Hari, who is primeval, eternal
end indestructible, who dwells ever in each body, whom the
Purinas describe as the fullest Brahman, whose limits Siva
and Brahmad know not, whose virtues are unapproachable even
1o the scriptures; +that one Jadodd has play in her lap.!

113, Ibid., ve7. vidvambhara nija nima kahBvai/ 'He is called the
sustainer of the universe,!

114. Ibid., v.16. lokm racai rakhai aru mérai/ 'He creates, sustains
and destroys the world,'

115, Ibid.,v. 6, 'He has neither eyes, nor ears, nor tongue nor
nogse; without hands and feet he manifests himself.
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He is wninvolwved in birth and death, and has no human

116

relationships.

¢) Identification with Vigou attributes. He lies on the

waters: acyuta rahai sada jalasﬁi/117

His relations with LakgmiI is also mentioned -~ she eternally

rubs

his feet: carana kamala nita ramﬁ;palovai/118

These attributes are contrasted with the activities of

Krgna, which are:

a) Personal rather than cosmic; accessible instead of

transcendent. They involve a personal relationship with

the devotee, as, for example when Krsna is bound to the

churning rod by his mother:

so iikhala bamdhyau mahat§r1/119

b) Instead of Lakgml he is associated with the gopis

and Radha, and whereas Laksmi is portrayed as serving him,

he is under the control of REJhE:

g0 radhi basa kumija bihari/120

¢) The same comnexion with cows seen in the Purdnas is observable

here.

2
He runs after the calves1“1 and takes the cows to graze:

n
goi gops kT g8i caravai/12‘

A frequent device used to convey the contrast between these

two aspects in other padas is to compare Visnu's triple

vikramana which encompasses the entire universe with the

child-like act of Krsna being unable to cross the threshold of

116.

117,
118.
119,
120.

Ibidsy, v.10. 'He is devoid of old age and death, without illusionj
3he has) no father or mother, no son or relative, no wife,'

Ibid., ve15. 'He is Acyuta, ever reclining upon the waters.'
Ibid., v. 22. 'RamB always rubs his feet.®
Ibid., ve17. 'That one is bound by his mother to the churning-rod,!

Ibidey; ve23. "That one sports in the bower under the controcl

Ibid., v.11. 80 _bacharani ke pichaim dolai/ 'He runs after
the calves,'

Ibid.,v.14. 'He takes the cows of the cow-herd boys to graze,?
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the house. This can be seen in pada 731, for example, which
describes how it has become difficult even to cross the
threshold for the one who was not fatigued measuring the
earth in three steps:

basudhd tripada karata nahim §lasa tinahim kathina bhayau
debari ulamghang/ 7

The taking of three steps is, of course, one of the most
characteristic activities of Vignu as far back as the Lg Veda,
where 1t can be seen ag a creation myth - through measuring out
the universe Vignu in fact creates it. It is probable that the
notion of creation is implicit in the use of this image in the
SUragdgara; the most explicit connotation is, however,
that of transcendence -~ the entire earth is not sufficient
for his three steps. The image thus incorporates both the
cosmic and the transcendent quality of Vigspu, while the inability
to cross the threshold equally epitomizes the cheracteristics
of the second aspect.

- The myth of the churning of the ocean is made use of to
a similar end, conirasted here with Krgpa churning the butter.
Pade 761 describes how when Krsna, takes hold of the churning rod 24
all of the participants involved in the churning of the ocean
react as if this episode were sbout to be repeated. Vasuki,
the serpent who was used as a rope, and the Asuras are afraid.125

The sea, apprehensive of another churning, shrinks, while Siva

123, Ibid., pade 762. 'He who was not fatigued measuring the
earth in three steps, finds it difficult to croes the
the threshold.' .

124, Ibid., pada T61. jaba dadhiripu hari hatha liyau/
When Haxi took in his hand the churning rod.!

125, Ibid. khagapati~ri dara asurani samkd bisarapati @namda lkiyau/

"The enemy of Garuda was afraid, the demons were alarmed,
the sun was happy.’
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is anxious as to how he will be able to drink the poison which
emerges.126 lakgmi, on the other hand, is overwhelmed with love
and Jjoy at the thought of being married to Viggu.127 The
churning of the ocean is a celestial and cosmic activity
invelving gods, demons, the birth of lakgmi and so forth. The
churning of milk, on the other hand is terrestrial. It is

also purely play; it has no creative function. Despite

this difference, the reactions portrayed to this Krena activity
show that he is in fact identical with Visgu who performed

the cosmic act. Thus once again a Vispu myth is contrasted

with a Krgna activity so as to bring out the diffewrence and

pimilarity simultaneously.

In the Slirasagara the relation between the two aspects
is described in terms of incarnation. The transcendent
Brahman is said to have taken incarnation as Krgnac

brahma liyau avatira dusta ke davana re/128

Other terms used for this process include Janama li au,1£9

"took birth'; as well as deha dhari130 tassumed & body', and

131

riipa dhari ‘assumed a form'; and finally pragate 132 'manifested',

126.Ibid. bidukhi simdhu sakucata siva socata garaladika
kimi j&ta piyau/ 'The sea shrunk back in pain; Siva pondered
how he would drink the poison.'

127. Ibid. ati anuraga sanga kamgld tana praphulita amgs na samdta
hiyau/ 'Kamald was overjoyed and could not contain her love.'

128, Ibid., pada 646. 'Brahman has taken incarnation as
degtroyer of the wicked,!?

129. Ibid., pada 886. gokula janama liyau sukhakirana/
'The source of happiness has taken birth in Gokula.'

130, Ibid., pada 101%.. bhakti ke basa syfma sumdara deha dhare Bvaim/
'Through the force of devotion, Sy8ma has come, assuming a
beautiful body.!?

131. Ibid., pada 1004, nirguna saguna riipa dhari e/
'The attributeless one has assumed a form with attributes.!

132, Ibid., pada 2220. dhani gokula pragate banavirl/
'Blessed is Gokula where Banavari has manifested.!
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A1l of these terms imply a degree of involvement in time
and place, similar to that evinced in the Puranas discussed
above, To that extent Krsuna is portrayed in a mythological
rather than purely metaphysical contest,

That the relation between the two - Xrsna and Vismu -
is basically a metaphysical one, though expressed in
mythological terms, is indicated by a number of references
to the Krsna incarnation itself taking place again and again.
Obviously, therefore, the incarnation is not an event which
occured once at a particular point in history and never again.
Pada 1569 follows the expected statement that Xrgna took birth
in Braj with the information that he always sports in Bra]
because he likes this 13l8. The explanation as to how this

is possible is that he takes body again and again:

braja janma liyau/

brajahT maim nita karana bihirana/ ...

yaha 1718 inakaum ati bhavai/

deha dharata puni puni pragatﬁvai/133

This same idea emerges in pada 1115, which says that Krsna
takes incarnation from age to age in Braj, and he never leaves
the gopis, cowherd-boys, Vrndavana, Yamund and all the other
components of his 1I1& there:

juga juga braja avatdra leta prabhu/...

vei gopI yvel gvala yahai sukha yaha 1T13 kahum tajata na s@tha/

vahai bihdra karata nisi basara yeI haim jana ke pratipﬁla/134

133, Ibid., pada 1569. 'He has taken birth in Braj. In Braj he
always disports himself, This 1713 he likes exceedingly;
he assumes a body again and again and so manifests himself.'

134. Ibide., pada 1115, 'From age to age the Lord takes incarnation
in Braj. These gopis, these cowherd boys, this happiness,
this 1314, he never abandons. Night and day he performs this

sport; he is the prfotector of the people.!
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The term gvatira as applied to Krgna in the Strasagara, in
fact, appears to designate a state of having a form as
opposed to being formless, being manifest as opposed to
being wnmanifest,

The problem of the relation between Kysna and 'Visnu'
is further complicated by the fact that the only attestations
of the epithet Nardyapa represent this Nardyana as existing
simultaneously with Krsna, Pada 1682 describes how the sound
of Krsna's flute reached Vaikuntha and hearing it, Nar@yana
and Laksmi were ovexrjoyed:

murall dhuni baikunths gat/

niriyana kamald suni dampati ati ruci hrdaya bhai/

135

Narayana further expresses his sense of inferiority by saying

that the rdsa which Kygna perrorms is far beyond him:

136

rasa bilAsa karata nandanandana so hamataim ati dliri/

This concept of a Nar&iyana who exists at the same time as
Krsna and who longs to participaté in his gport but is
unqualified to do so is found in the other Braj Bhasa texts,
as will be seen below,

Despite, therefore, the Slirasfigars being generally
more or less in accord with the BhP, in its approach, it does
succeed In incorporating features which are closer to the
gectarian viewpoint. This leads to the impression that while
the work is in the BhP, tradition, it has made an attempt to

adapt that tradition to prevalent beliefs of the time.

135, Ibid.,1682., 'The sound of the flute reached Vailuntha.
On hearing 1t, the couple, Nirfyana and Kamala felt
pleasure in their hearts.

136, Ibid. 'That rdsa sport which Krsna performs is far
from us.?

F




b) The sectarian approach

i, Nandadasa - Vallabha

Though Nandad@sa in his themes and style appears, lilke
SUradasa and unlike poets such as Dhruvaddsa, to be close
to the Purdnic tradition, a closer examination shows more
radical differences than might at first be expected. This
emerges in his treatment of the relation between Krgna and
Visnu, where he seems to adhere to the apprcach wherein
Vignu is envisaged as a less complete manifestation of Krgna
rather than the two being identical and equal.

Relevant to this discussion is the passage 1.34~37 of

the Risapaficadhyayy in which verse 34 describes the relation

between Krsna with form and the formless Brahman. The
all-pervasive Brahman is defined as being the light shining
from the body of Krsna:

mohana adbhuta riipa kahi na Avati chabi ta@ki/
akhila~anda~vyapY ju buahma BbhA hai jaki/34/107

The divergence of this approach from that of Slradisa is marked.
Whereas in the SUrasagara, as in the BhP., Brahman became Krsna,
here the unmanifest Brahman is reduced to being the radiance
shining from the Krsna-form. According to this point of view
the divine in reality has only one aspect - the manifest Krsna.
That which is seen as unmanifest is due to an incomplete
perception. This is very similar to the concept found above

in the Gaudiya texts,

137, Nandaddsa, REsapaficAdhyfyl, in Nandaddsagramthavall, Kasl, 1949,I.34.
"The beauty of Mohana's marvellous form cannot be deacribed;
its glow is Brahman who pervades the entire universe,!
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The next two verses proceed to delineate the relation
between Kyspa and Narayana in such a way as to imply that
Krgna is the divinity in its entirety énd perfection while
Ner@yana is a partial aspect. This is expressed through the

use of the terms dharmi and dharma in the sense of ‘possessor

of qualities' and 'qualities'. The youthful (kifora) Krsoa
is described as the dharml whereas it is through these qualities

(dharama kari) that he is Nar@yana:

paramitama parebrahma sabana ke amtarajami/

narayans bhagavana dharama kari saba ke svami/35/

bEla kumira puganda dharama Zsakta ju lalita tana/
dharn nitya kisora ka@nha mohata saba ko mana/36/138

The use of the terms dharmi and dharma in this way can be

compared with the use in Braj Bhidsd of avatari as the origin
of the incarmation and avatara as the incarnation itself
similarly am$i as the possessor of parts or the whole, and
améa as the part.13§n this way Narfyana is depicted as an
expression of certain atiributes of Krgna and so as less
complete,

The relation between Krsna and Vignu is discussed in

similar terms in the SiddhantapaficAdhyayT:

sataguna aru avatdra dharane nirdyana jo1/

sabakaum &draya avadhibhiita namdanamdana soi/?/140

138, I1bid,I.39~36. "The supreme soul, supreme Brahman, inner
conscience of all, through his attributes is Lord Narayana,
master of all. That charming body is endowed with
the attributes of infancy, childhood and boyhood; the
possessor of these attributes is the eternal youth X&nha, who
amazes the heart of all.!

139, This does not seem to be entirely in-accord with classical
Sanskrit usage. Cfs M. Monier Williams, op.cit., where
avat@rin is the one who has taken incarnation (p,90, col.1)
and améin is the one who has a part or share e, col.1.)

140. Nandad@sa, Siddh&ntapaficBdhydyl, in Nandadfsagramthavall, op.cit., v.7e
'He who is Narayana for the sake of taking incarnation an
(possessing) the six (divine) qualities is Nandanandana,
the resort and limit of all,'
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In this verse Krgna and Nardyana are on the one hand
identified with each other - he who is NAr8yana is Krsna.
at the same time, in the description of the characteri.atics
of each, a gradation between the two seems intended. To
Krgna are ascribed the qualities of being the support of all,
of encompassing all. Nardyana, on the other hand, is the one
who takes incarnation, a more limited function.

The fact of Krsgpa being Visnu and at the same time more
than Vienu is reflected in a number of passages where lakgmi

and the gopis are compared., The RAsapaficAdhydyl says that

though Lakgmi always serves his (Vispu~Krsna's) lotus feet,
she cannot obtain this rasg, i.e. of the dust of Vrndavana:

jadapi padakamsle kamald amals sevata nisidina/

yaha rasa apanai sapanail kabahiim nghim piyau tina/33/
binu adhikdrT bhae nahina brmdAvana stijhai/
renu kaham tem sfijhai jeba laum bastu na biijhai/34/

141

Here Krgna and Nirayana are identified through the connexion
of Lakgmi with Nardyapa's feet. A% the same time the supremacy
of the Krgna aspect is demonstrated by the fact of the dust of
Vrndavana, the Krgnadhaman, being unobtainable to Laksmi.

A similay image is used in the SiddhantapaficEdhvayi according

to which lLeksmI cannot get the same rasa as the women of Braj,

though she disports herself on his (again Krsna-Vignu's ) bosom:

141. Nandad@sa, RasaPe, op.c¢it., v.33. 'Though the pure Kamala
serves his lotus feet night and day, she cannot even
dream of experiencing that rasa. Unless one is qualified
no-one can perceive Vrndavana. How can you see the dust
as long as you have not understood the matter.'
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jadapi bachasthala ramati rami ramani vara kamini/

tadapi na yshs rasa DAYo pAyo jo braja bhamini/118/142

In verse 7 from the Siddha&ntapaficadhyayl discussed above,

not only is Visnu made subordinate to Krsna, in addition Krgna
is dissociated to some extent from the incarnation process.
This appears to be inevitable if Krsna is to be regarded, not
as one of two aspects of the divine, but as the supreme divine
form, Any question of the divinity taking form, i.e. Vignu
becoming Krgna is then irrelevant. Accordingly, the need

to present the appearance of Krgna as an event is also lost,
Krsna eternally exists as Krgna.

Some indication of the rejection of the theory of incarnation
as applied to Krspa can be found in the Bhramarasita where
Uddhava uses this theory as one of his arguments against the
gopis. According to Uddhava, Krgna has assumed a body by
becoming incarnate for the sake of sport, but only through yoga
can the abode of the supreme Brahman be obtained:

1718 ko avatara lai dhexi e tana syfma/

joga juguta hi paiyai pﬁrabrahmawpada—dhama//'43

In other words, the Krgna form is only a temporary manifestation

of the divine which in its supreme state is formless and uwnmanifest,
The gopis and through them Nandaddsa reject this proposition

and insist on the supreme nature of the Krsna form as of the

activities associated with Krgpa. They, in fact, propound a

142, Nandadasa, Siddhintap., op.cit.,v.118. 'Thongh the
beautiful Ramf, best of women, sports upon his breast,
still she camnot obtain that raga, which the women of
Braj obtained.' '

143, Nandaddsa, BhramaraeTia in Nandadasagramthavali, op.cit., v. 11,
'Syama has taken incarnation and assumed a bedy for the sake
of sport; only through the way of yoga can the abode of
the supreme Brahman be obtained.'
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a relation between Krsna with form and the formless Brahman
in terms corresponding to those found in I.34 from the

Rasapalicadhyayl discussed above. The gopis compare Krsna

to the form of the sun which is hidden in its own light;
both can be seen only by thosse with the gift of divine sight:

tarani akisa prakdsa jBhi mem rahyau durai/
divya drsti binu kahau kauna pe dekhyau jﬁi//144

A similar image is used in ancther verse of the same text which
says that people know not the real form; they reject the
manifest sun to grasp at reflected rays:

nastika hai je loga kahd janaim nija rUpai/
pragats bharu kom chimdi gahata parachiim dhﬁpai/145

Here again Brahman is regarded as no more than the brilliance
emitted from the divine form.

As in the Gaudiya texts, though the theory of Krgna being
no more than an incarnation is refuted, the process of incarnation
is 8till recognized as an aspect of Krgna. According to

the SiddhdntapaficadhyayI, the gopis, through their re-enaciment

of the Krsna l1ilas, illustrated fo devotees the essential unity
of Krsna as infant, child and youth, and showed how he

incorporated within himself the avatiri, the avatiras and

all the manifestations (vibhiitis) :

144. Ibid., v.24.
*The sun in the sky is hidden in its light, without divine
sight who can see it.?

145. Ibid., v.28,
'How can those who are atheists know his real form.
Leaving aside the manifest sun, they grasp at
reflected Tays.' |




aru je Bhim upseka tinahim_abheda batfiyau/

sisu lumdrs pangamda kinha ekai dikhardyo/78/
avatirl avatdra dharana aru jitaka bidhiitT/

iha saba Zéraya ke adhfra jaga jihi kT tt1/79/14°

This reflects a position close to that of the GaudiIya
portrayal of Krsna as both the one who takes incarnation
and the incarnation itself - i.e., Krgna manifests himself in
the world as Krgna.

It is presumably this approach which enables Nandadasa

to include in the Rasapaficadhyayl verses based closely

on the BhP. which speak of the manifestation of Krsna as
an event. The gopis are guoted as saying that

since Krspa manifested in Braj, it has been adorned by
Laksmi s

kahana lagim aho kumara k&nha braja pragate jaba te/
svadhibhite imdird alamlcrta hvai rahi taba tem/ 47

This can be compared with a verse from the BhP. where the
gopls similarly describe how the vraja prospers more because of
the birth of Krsna, since Lakgmi resides there permanentlys

jJayati te 'dhikam janmand vrajah érayata indirg
$advad atra.hi/148

This can equally be seen as the explanation for the
acceptance of the term avatara as applied to Krsna in the

Bhigd dafama skandha of Nandadd@sa, which purports to be no more

than a translation of the BhP, and so could be expected to

146, Nandaddsa, Siddhdntap., op.cit., vv. 78~79. ‘And to the
worshippers they showed the unity; they displayed the
oneness of Kanha as infant, child and boy. The one who
takes incarmation, the taking of incarnation, and all the
manifestations, he is the basis of all these, the sustenance
of the world.,?

147. Nandadfsa, Rasapey, OR.cit.,II1I.1. 'And they said, "Since the youthful
Krgna manifested in Braj, Indira, the limit of all has adorned
the place,!

148. BhP., op.cit., X.31,1, 'Victory to you through whose birth the vraja
prospers more, (since) Indird is permanently here.'
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adhere most closely to the BhP. terminology. The typical
gvatira theory is, for example, put in the worde of Kanmsa
who says that Vispu will take incarnation through Devaki
in order to kill hime

devaki visai visnu avatarihaim/

149

mere vadha kau uddima karihaim/

Nevertheless, even in this text, changes are made which,
though apparently slight, alter the total import considerably
and once again raise Krgna above Vignu. For example the
BhP. has a passage where Garga tells Nanda that Krspa has
all of the qualities of Narayana:

tasman nandakumaroe 'yvam nﬁrﬁyanasamogunaib/

$riva kirtyd '‘nubh@vena tatkarmasu na vismayah/22/15o

Nandadasa repeats this statement but adds that Krgna has
these qualities 1o an even greater extent than NarZ@yana:

naraina madhi guna haim jite/

tere suta mem jhalakata tite/

§r1 kirti sampati rasamai/
nardina hil tem adhika‘i/151

In this way the meaning of the passage is changed utterly;
instead of being equal to Visnu, Kysna is a more complete

expression of the divine.

149, Nandadisa, Bhasd dadama skandha, in Nandaddsagranthivali,
Op«citey, Loy pPe223. ' Visnu will become incarnate through
Devaki; he will be intent upon my death,!

150. BhP., op.cite, X.8.19. "Therefore, because Nandakumdra
has the same qualities as Nardyana - in fortune, fame and
and experience =~ there should be no astonishment at
his deeds.!

151. Nandaddsa, Bhdgd dadama gkandha, op.cit., VIII, p. 244,
'All the qualities which are in Nardyana shine in your son,
Fortune, fame, riches and rasa (are in him) even greater in
quantity than in NarByana,'




Jf Sliradasa can be said to initroduce sectarian elements
while retaining the fundamental concepts of the BhP.,
Nandaddsa retains the structure of the BhP. but changes
the basic perception of the relation between Krsna and Visnu.
Esgentially he expresses a viewpoint similax to that of the
Gaudiya texts and performs a similar function, i.e., that of giving
credibility to sectarian concepts through affiliating

them with a text of traditional authority.

i1i, Dhruvadiasa =~ Ridhavallabha

The peetry of Dhruvadasa is far more unequiveocal than
that of Nandaddsa in its repudiation of any attept to depict
Krsna in a mythological context. Krsna is throughout
depicted as an eternal principle uninvolved in either
creation or incarnation.

The term avatara itself is used in the sense of a minor
deity, rather than as the sction pertformed by a deity. It is
nowhere applied to Krgna himself, and the avatiras are
depicted as co~existent with him. In a verse from the

Vrnddvana sata the partial incarnations (améa and kaldvatdras):

vrnddvana rasa sabana tem rAkhyo diiri durii/42/

amfa kald aut@ra je te sevata haim tEhi/

aise brmd3 vipina kaum mana baca kai avagﬁhi/45/152

Krsna and Rddha are the source of the rasa, so the distinction
between Krsna and the avatéras, as well as their co-existence,

is evident.

152, . Bhruvaddsa, Vrndavana sate 131a, in Bayalisa 1T1&, op.cit.,
vv., 42-43. 'The rasa of Vrnddvana is far from all. The
incarnaticons, both portions and parits, serve it. Let your
mind and speech be immersed in such a Vinda forest.'!

v




In the poetry of Dhruvadadsa, Vismu retains his cosmic
atdributes found in all the texts examined so far. A4s in
the Gaudiye texts, Krgna is, on the other hand, eternally
involved in the divine sport (vihdra) which is outside of
creation.

The function of Vigpu as creator is described in the

Brhadbivana Purgna. The eternal pakhi is said to appear

before the Vedas, who wish to know about the nature of the etermal
rasa of the divine sport, and tells them that she first must
carry out the command of the lLord:

prabhu &jfE ike bhai hai so_pahile kari laimbu/
i3 pAchai jo pichi hau tikau utiars daimhu/6/177

She thinks of Sripati, i.e. Visnu, who appears and is ordered
to create the universe:

galkh kiyo jaba cimtavana §ripati pragate #i/

154

prabhu Ajf& tinasom bhail srsti racivahu jai/62/

After she has communicated the commands of the Lord, the sakhi
explains to the Vedas that Krgna is eternally engrossed in the
divine sport which is unaffected by creation and destruction.
The Vedas realize that the bewildering process of creation is
nothing but a manifestation of a portion of the divine,
represented by Nardyana and the avaiiras, whereas Krsna

as he appears engaged in the eternal sport is complete:

153, Dhruvadisa, Brhadbfvans purina bhisd 1T1d, in Bayallsa 1114,
gg.giﬁ.,v.6. ‘There is a command of the Lord which I will
first carry out. After that I will give the reply to the
question you have asked.'

154. Ibid.,V.62. . 'When the sakhi contemblated, the Lord of
2ri appeared manifest. The Lord‘'s command to him was,
"Let the world be created,™!

L4
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vedahu j@ne amfa saba mityau bharama tehi kdla/
155

samijhe plirana sabani para nitya bihdiri 1H5la/

Creation is then initiated when Vigou directs his thoughts
towards Puruga and Prakrti and arouses in them the desire
for sport:

4ripati citayau hai jabahim purusa prakrti ki koda/
tihi china upaiI hiya mem kIjai kachuke binoda/71 /156

In this way the involvement of Visnu in creation is clearly
stated, as well as his inferior position with respect to
Krsna, all of which is fully in accord with the Gaudiya
outlook, .
Where Dhruvaddsa differs most radically from the Gaudiya
approach is with regard +to the gquestion of Krsna becoming
manifest. Dhruvadasae draws a distinction between Krgna in
Vrndavana and Krgne in Braj, and it is only in the context
of Braj that manifestation is regarded as a possibility.
A work called BrajalTlsd describes how the divine couple,
Krsna and R3dhd#, manifest themselves for the sake of the

devoteess:

nandalals vrsabhina kidorT rasikani hita pragatT yaha jBrE/3/157

The use here of the epithets "Son of Nanda' and 'Daughter of

Vrsabhina® may be noted. Neither is commonly used by Dhruvadisa,

155, Ibid., ve69 .  'Then the Vedas recognised all as parts and
their confusion was removed. They undersiood BihdrilHla to
be complete, above all and eternal.f

156. Ibid.,v,71. 'When the Lord of 3ri thought in the direction
of Puruga and Prakyti, at that moment arose in their heart
the desire for sport.!

157. Dhruvaddsa, Braja 1713, in Bayalisa 1T1&, op. cit., v.3.
"The son of Nanda and the daughter of Vreabhfna, for the
sake of devotees this couple manifests itself,'
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and through their reference to the parents of Radhd and Krspa,
they evoke connotations of birth, The connexion of the
manifestation with Braj is made clear in two verses where

it is described as having taken place in Braj, in both cases

for the sake of devotees (rasikas). The first says that

Radhi and Kysna made manifest in Braj the 1113 which ig a treasure
of rasa and gives happiness to the devoteess

rasa nidhi 1718 braja pragatai rasika janani kau
ati sukhadsi/5/ 00

The second similarly describes how the youthful couple became

manifest in Braj for the sake of devotees:

rasikani hita vivi kumvara bara bhaye pragata braja Emni/159

Even in the above verses terms such as taking birth or becoming

incarnate are avoided. It is a manifestation, as in the Gaudiya

texts, not an incarnation. It is a revelation of the divine sport

to devotees, It is not, however, oii the same level as the

nitya vihara in Vrndavana in which only the galkhis can participate,

and in this respect Dhruvadisa differs from the Gaudiya approach.
The distinction between Krgna in Braj, where he performs

rasa with the gopis, and Krspa in Vrndavana, where the eternal

gport of RAdhd and Krsna occurs, is also indicated in the

Brhadbavana Puriina., Krgna tells the Vedas, who want to sport

with him, to become manifest in Braj, where he will also

158, Ibid., v.5. 'They made manifest in Braja the 1Ila which is
treasure of rasa, and glves happiness to the devotees.!

159, Ibid., V.9 .'For the sake of devotees the youthful couple
became manifest in Braj.! .




manifest himself:

tina prati taba vBni bhail yaha prabhu tinhiIm mani./

pragata hohu braja Jj&ya tuma hamahiim pragataim 5ni/57/159

Once again the concept of manifestation is used with regard
to Krgna in Braj alone and this is differentiated from the
nitya vihira in Vrndévana.

In this way Dhruvadisa rejects the mythological
structure of the BhP, much more totally than either Nandadasa
or the Gaudiya texts, The divine sport as an ever-present
symbolic expression of the essential nature of the divinity

is alone gtressed.

iii. BihBrinadssa — Haridasi

With regard to the relation of Krgna and Vispu,
Biharinadisa differs very little from Dhruvadidsa. Once again
the Visnu aspect 1s distinctly subordinated and there is no
question of Krsna being an incarnation of Visnu.

The distinction between Vrndavana Krsna and Braj Krsna
is even more marked in the poetry of Bihdrjinadfsa than in that
of Dhruvadd@sa. Here Braj Kysna is relegated to roughly the
same category as Vignu. This gradation is made very explicit
in a verse which says that neither lLekgmipati (Viggu) nor
Rimakrsna (Krsna end Balarims) are unable to participate
in the bihdra - the sport of Radha and Vrnddvana Krgna:

$ribihBridAsa bihAra kaum lachamipati lalacHi/

e _deva pitara linem phirai hy&m ra@makrsna na samﬁi/16o

159, Ibid., v.57. 'Then they heard a voice which said that the
Iord had agreed to this - "You become manifest in Braj;
I will also become manifest,¥!

160, Bih#rinaddsa, in ggrvopari-nityavihirini-rasa s@gara, Vrndavana, 1969.
'Biharinaddsa says that even Laksmipati longs for this sport;
let alone gods and forefathers, even Rama and Krgna cannot
enter it.!




The same sentiment in echoed in another verse which says
that the rasa is unobtainable even to the women of Braj;
Ngrayana longs for it and the jewel of Braj, i.e. Braj Krsna,
falls at the feet of the gsakhis overcome by desire for this
rasas

kyom pAvem rasariti priti bina durllabhs niju brajajdyana/

vE rase kom lalacita lajite lachimipati ndr@yana//

ihi rasa vivasa bhayau vrajabhiisana lataki lagyau paripamyana/

The fact that Biharinadasa makes a distinction between
Braj Krsna and Vrndavana Kygpa is pertinent to the problem
of incarnation, for, like Dhruvadésa, he associates the
process of avatdra exclusively with Braj Krsna - Vrndgvana
Krgna is totally detached from it. This can be seen in a
verse which describes Lakgmipati and Brajapati as both being
the supreme source of all incarnations, who assume bodies for
the sake of 1ild according to their wish. The eternal youth,
Vrndavana Krsna, who eternally sports is inaccessible even to
these than whom no-one could be more qualified to experience hims

ichyd vigraha dheri 1T13 vapu saba avatirani para avatiri/

lachamipati brajapati kaum dullabha inataim kauna badau

adhikary

nitya kisora niramtara biharata sevata srIharidasa duldrd 162

161, Ibid., p.449, pada 148, ‘'How can this way of rasa be
achieved without love? It is impossible even for the
women of Braj to obtain. Ionging for this rasa, even
Nardyana, the Lord of lakgmi, feels ashamed (of his own
lowlinessh Overcome by this rasa, the jewel of Braj,
falls at the feet (of the sakhis).'

162, Ibid., p.290, v.28. 'To them who assume a form at will,
a body for the sake of 1713, the supreme source of all thn
incarnations, even to that lakgmipati and Brajapati than whom
no-one hags greater authority, it is unobtainable., The
eternal youth sports forever and Hariddsa serves him
with affection,’® -

161
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Vhereas in the poetry of Nandadisa, K;@g&"was gaid to be
both avetdri and avatirs, here in his essential form he is
neither; he is  digsociated from the entire process, which
is all on a lower plane than the eternal vihira.

Ilsewhere in the poetry of Biharinadisa the contrast between
Braj Krsna and Vrndavana Krgna is deseribed in terms of the
distinction between the eternal (nitya) and that which has
a particular purpose (nimitta). Vrndivana Krspa represents
the nitya, while Braj Kysna expresses the nimitta, an event
wvhich has a purpose and so & beginning and an end. In pada 150
Bih#@rinadisa emphasizes the inappropriateness of the concept of
time in the context of the eternal vihira:

sarvopari nityavihara su nyarau/

barasa m@sa sru paksa pahara pala kBhe kom gani dina dhZErau//

This would appear to be a direct reference to the mythological
depiction of Krgna in the Purinas where the 1il#E is expressed
in terms of time. That this is what he has in mind is born out
by the next line where he distinguishes the participants in
this eternal vihdra from Krspa as son of Nanda and Rddhs as
daughter of Vrgabhfinu who experience birth and actions

164

Janama karama vrsabhianusuta namdanamdana sistdciran/

He finally expresses this difference as that between the nitya
and the nimitta, which must be understood in order have a
true comprehension of the nature of the wvihZras

nitta nimitta samdhi samaihe binu sodina svada biyﬁrau/165

163, Ibid., p.452, pada 150. 'That etermal sport is above all and
distinct; why pass your days counting the years, months and
hours, moments and minutes,!

164, Ibid., p.452, pada 150. 'The daughter of Vrgabh@nu and the
son of Nanda have birth and action; they behave in accordance
with human codes of conduct.!

165. Ibid., p.452, pada 150. 'Without understanding the nature of

the relation between the eternal and that which has a purpose,

the taster spoils the taste.

163
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There is thus very little difference between the approaches
of Bihdrinadasa and Dhruvadisg both in their apprehension of
the relative position of Kysna and Viégu and in their presentation
of Vrnddvana Krgna as being totally uninvolved in the process of
incarnation. If any thing, Bihdrinadidsa 1s more explicit
in the distinction he draws between Vrndavana Krsna and

Braj Krsna.

Harivyvasadeva — Nimbarkiva

Harivyasadeva expresges essentially the same concepts
as those found in the poetry of Dhruvadisa and BihArinadasa.

It is only in his much more extensive use of philosophical
terminology that he differs from them and resembles more
closely a poet such as Nandadasa.

That the resemblance to Nandaddsa is more than purely
accidental is suggested by the fact that one of the padas which
discusses the relation between Krgna and Vispu is close in its
wording to the passage from Nandadasa (1.34~37, discussed above
.85 ). It begins with a description of the formless Brahman
which is almost a word for word repetition of the Nandad@sa
verse, apart from the fact that Brahman is said to be the
glow from the toe-nail of Krsna rather than of his body:

akhila brahminda brahme vyZpaka hai joI/
tihBre carana nakha #bhi hai soi//166

This means that Brahman's position relative to Krgna is even

166, Harivy&sadeva, Meh@vini, ed. Kufijabih&ridarana, Vrnddvana, 1976,
Siddhanta_ sukha,33,1,p.19'That Brahmin who pervades the entire
universe is the brilliance shining from your toe-nail.!

A
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further reduced. The next line states that Paramitmi, whose
body is the universe, and who is Narayana-Vignu, is the
attribute (dharma) of Krsna, who is the possessor of these
attributes (dharmi):

paramatama vigvakdya niriyana visnu/

dharma haim tihfre tuma dharmi jasga ji§93/167

The implications of the siatement by Nandad@sa are here made
explicit and unequivocal. Whereas Nandadasa was attempting
to bridge the difference between the BhP, and sectarian
concepls, Harivyasadeva is expressing the sectarian viewpoint
in philosophical terms. This greater sectarian emphasis
suggests that the verse of Nandaddsa is the earlier upon
which Harivydsadeva has based his statement.

The cosmic role of Visnu is found described in the poetry
of Harivydsadeva as well. In a number of places Paramdimi, who
in the above verse is synonymous with Vignu, is called a
portion (amfa) of Krsma, and is depicted as being involved in
creative activity. DTada 16 pays that Param3tmZ, who is Lord
of Prakrti and Puruga (cf. Dhruvaddsa describes how Sripati
directs his thoughts towards Prakrti and Purugsa in the beginning

of creation) and lord of the world, is a portion of Krgnpas

jako amse paramdtamd prakrti purusa ko isa/

para_icchd adhIna hval jagamagita jaqadisa/2/168

167 Ibid., 33.2,p.130,
'Paramitma, whose body 18 the universe, who is Nariyana-
Vignu, is your attribute and you are the possessor of
attributes, Oh Xord.of the world,!

168, Ibid., 1642, p.100, )
'He (Krspa) whose portion is Paramdtmd, Lord of Purusa and
Prakrti, who is dependent upon the Supreme Will, and who
shines forth as Lord of the world.!

>
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The dependence of Param@tmd upon icchg described in this verse
ig significant in view of the identification of icchad with the
sakhI in a further verse:

priviE Sakti ahal@dini piya Znanda svaripa/

tana vrnddvana jagamagaim icchd sakhi anﬁpa/9/169

In this verse not only is icchd identified with the sakhj,

but RAdhA with hi#dini-fakti and Krgna with the svaxriipa

of bliss, very much along Gaudiya lines. Referring back to
the dependence of Paramftm#@ upon iccha, it would seem that
this could be compared with the role of the sakhi in

the Brhadbivana Purfna where it is she who conveys the

order of the Lord to Visnu (see above p. 9% ).

The cosmic role of Visnu Paramitimd is also described in
a further pada according to which Puramatmé was created by
Krena for the sake of creating the universe:

paramitma parabrahma kari visatirana jaga jala/
170

jana palana jaya jaga mahd risabihfrilila//

It goes on to say that through this one part, the avatiara
Paramdtm®, which is dependent upon icchd, Krsna has created
the entire expanse of the universe:

igke eka hI amsa kari paramgtams avatira/

para icchd Adhina hvai kInom saba vist‘éra//”1

169. Ibido, Pe101, Vn16o9o

"Radha is power causing bliss, Krsna the form of bliss itself.

Vrnddvana ig their form shining forth, and divine Will is
the unique sakhi.?

170, Ibid., ».104, v.17.1,

"To that one who created Paramitma Parabrahma in order to
spread out the net of the universe and for the protection
of the people, victory to that performer of the radsa who
is supreme in the world.!

171. Ibid., p.104, v.17.2.
'He who through his one portion, the incarnation Paramatmi,
who is dependent on the Supreme Will, created all this
expanse. "
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In the above passages 1t may be noted that Visnu is
described as the incarmation of Krsna and not vice versa,
thus reversing the Puranic position.. The role of Vignu as
the source of all other incarnations nevertheless remains
unchanged. Both of these ldeas are expressed in a verse
which says that the one ParamBiima, taking incarnation, becomes
many in the endless universes

aise vidva ananta mem eka hi ve bahu amsa/

paramatama gvatira hvai nirvikira nirasam§§/5/172

This can be compared with the Gaudiya description of Visnu
as the guna avat@ra who is at the same time the source of other
incarnations.

In his use of terms such as paramitimg, iccha-Sakti, and

hladini-dakti, Harivydisadeva comes closer to theological

discussion in the manner of the Gaudiya GosvamIs, than do
other Braj BhiZgd poets such as Dhruvadisa and Biharinaddsa.
He is , however, as uncompromising as they are in his
rejection of any mythic interpretation of Krgna. He does not

indeed even refer to the possibility of Krgna taking incarnation.

The above discussion illustrates how even in the Braj
Bhagad texts the basic characteristica of Vignu and Krsna,
as traced in the Sanskrit texts, from the RV. to the Gaudiya
Gosvamis, remains fundamentally unchanged. This continuity

can be found even in poets such as Dhruvadisa who diverge

172+ Ibide, Pe101, ve16.5. 'Thus in the éndless universes he
ig one with many parts, this Paramatmia having taken
incarnation, without modification, without doubt.'
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most radically from the PurZnic outlook. Vignu is still the
creator of the universe, while Krsna is totally wninvolved in
cosmic activity. Krgna is still the manifest while Vignu is
the unmanifest.

The differences lie mainly in the approach to the
ralation between Krspa and Vigpu and so to the concept of
incarnation, Attitudes vary in this respect, ranging from
acceptance of the mythological PurBnic structure by Siradd@sa,
to its total rejection by Dhruvadisa. To attempt an analysis
of these differences on sectarian grounds would appear
to be mistaken since certainly texts belonging to the
Radhavallabha, HaridasI and Nimbirkiya sects are almost
identical in their views, while even those from the Gaudiya
and Vallabhe are very similar in many respects. A division
into sectarian and non-~sectarian would seem toc be more

fruitful,
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CHAPTER IIT

VRNDAVANA AND ITS ROLE IN LILL

Vrnd@vana is the lil&dhaman of Krgna., In other words,
it is the symbolic representation of that aspect of the
divinity which forms the !space' for the performance of
divine self-manifestation. As 1I18 is an activity, it must have
an area in which to manifest itself -~ an area which is,
however, not limited by the physical notions of time and
space, The image of Vrnddvana puts this concept into
concrete terms of a mentally concelvable place. In order
to understand the nature of Vrnddvana it is therefore
necessary to examine the concept of 1113

1. The nature of 1I1&

The term 111§ means play or action performed not for
a purpose, but as a form of divine self—expression.1 As
a manifestation of divine nature this concept of play is
frequently comnected with creative processes. This is

illustrated by & passage {rom the Brhadivanyaka-upanisad

which says that in the beginning there was only one, and
the divinity could not sport alone:

. 2
sa val naiva reme

The verdb ram used here indicates the same sense of expression

and experience of internal delight as 1I18., The passage implies

1. Por a discussion of the etymolegy of the word, see M. Mayrhofer,

A concise etymological Sanskrit dictionary, Heidelberg, 1963,
ptet?, 1.104,

2, Brhadaranyaka-upanisad; in AstZdada-Upanisadah, op.cit.,
T.4,3. '"Thus he did not delight.!
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that the expression of delight is inherent in the divine
and is manifested through play. Thus creation takes place
through the play of the divinity which takes the form

3

firstly of division into two” and through these two evolves
the whole of creation.4 Creation, in this context, is an
expression of the essential naiure of the divine. It
differs therefore from the cyclic notion of creation as a
function basically external to the divine nature.

Though all of the texts to be examined regard 1113 as the manifestatior
of the divine, certain texts draw a distincet line between
creation and the esgsential nature of the divine. When

this happens 1I1l§ becomes either totally disconnected from

creation or the creative aspect is regarded as secondary,

a) LIlZ in the Purinas

In the BhP. 1118 is envisaged as incorporating both
the manifestation of creation and self-manifestation in the
form of incarnaticn. The text itself begine with the sages
asking the reciter of the Purina to describe to them the
the noble actions of that one who becomes divisible in
sport (lilaxﬁ):

tagsya karminy uddrani parigitani sfribhih/
brithi nah $radd pdh8ndm, 17layd dadhatah kalah/5

In effect, this informs the reader that the BhP. is about the

3. Ibid., Ted.3, sa dv tivam aicchat/ sa haildvan Zsa yathd stripummsau
samparisvaktau/ sa imam evatmanam dvedbd@pdtayat/ tatah patis ca
patni cabhavatam/ 'He wanted a second. . He was as large as a woman
and a man closely embracing. He divided this, himself, into two.

He became a husband and a wife.!

4. Tbid., I.4.%. tam samabhavat/ tato manusyd s jdyanta/
'He approached her and.{rom that men were born.' The text goes on
%o describe how the various species of animals were born from the
meeting of these two in the form of the male and female of each species,

5« BhP., op.cit.; I.7.17. 'Describe to us who have faith, the noble deeds, |
proclaimed by the sages, of him who in sport assumes parts.!
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manifest aspect of the divinity, and as can be seen from the
contents of the text, these activities include both creation

and incarnation. The phrase lilaya dadhatah kaldh indicates

how the manifestation takes place through 1ila. Xald denotes
a part of a whole and is commonly used for the digits of the moon
which are said to be si¥teen in number,6 Therefore 'assuming
parts' would appear to imply becoming divisible in contrast
to the unmanifest, indivisible Brahman.
The connexion between having kalés and being manifest
is substantiated in another passage according to which the
divine took the form of purusa which has sixteen kalgs through

desire to create the world:

jagrhe paurusam riipam bhagayin mahad8dibhih/

sambhiitam godafakelam &dau 1okasisr£§&yﬁ//7

The purusa form of the divine is here evidently the active,
manifest form involved in creation. It is this form which
is described as having sixteen kalfis, again connecting
the possession of parts with activity and manifestation,
While in the first passage it was through 1I1a that
the process of manifestation took place, in the second passage

it is through the innate desire for creation (lokasisggsava).

That the two terms are used in very similar contexts, suggests
again that 1318 and the desire for creation are seen as

SYNONnymous.

6. M. Monier Williams, op.cit., p.211, col.3,

7. BhP.; op.cit., I.3.1. 'The Lord, in the beginning, took the
form of purusa which arose through principles beginning with
mahat and which has sixteen parts, through his desire to
create the world.'!

o
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That the cosmic process in inseparable from 131§ is
further indicated by a verse which says that it is through
self-sport (Etmalild) that the creation, protection and
destruction of the world takes places

va eka T8o jagad dtmalilayvid srijaty avaty atti

na tatra sajjate/a

The whole process ig thus a form of self-expression of the
divinity.

Not only creation but also the entrance of the divine into
creation, i.e, incarnation, is a part of 1ild. In one verse
the sages ask to hear the stories of the incarnation

(avatarakathih) of Hari who performs 1il3 through his own

incomprehensible power (atmamﬁxa):

athakhyshi harer dhiman avatirakathah dubhih/

1713 vidadhatah svairan Iévarasydtmamiyava//”

Thus the events of the incarnation are effected when the divine
is performing 1I1&.

The use of the term aimamayd in the above passage is
significant since in another passage it is said to be through
Atmamayd that creation takes place:

sa_evedam gasarjigre bhagavin Ftmaniyays/

sadasadripayd cAsau LUNaDAyYALUNO vidhuh//10

8, Ibid., I.10.24. 'That one Lord who through his self-sport,
creates, preserves and devours this universe, but is
not attached to it.

9, Ibide, Te1418, 'Now relate, Oh intelligent one, the
guspicious stories of the incarnation of Lord Hari, who
sports according to his own will through his own power of

maya., '

10, Ibide, I.2.30. *That divine Lord who is without qualities,
through his own mayd created all this which has the form of
existence and non-existence and which is formed of qualities.'




109

It is therefore through the same Atmamayd that both incarnation
and creation occur, showing how they are both essentially the
same process. In other words there is-no real difference between
creation and the entrance of the divine into creation. Both

are expressions of the divine self-manifestation.

In conformity with their nature as epic texts, neither the
Hariv. nor the ViP, give much overt prominance to the 1I1&
concept. The few references there are suggest a standpoint
not differing essentially from that of the BhP.

The ViP. prefaces its account of creation with a statement
to the effect that the activities of Vignu are like those of
a child playing:

vyaktam visuus tathZvyaktam purusah kfla eva ca/

kridato balakasyeva cesthim tasya niéémay@//11

This distinctly suggests that creation is of the nature of
1ila.
The comnexion between 1il3 and incarnation appears in
s passage where Balarama is said to ask Krsna why he is acting like a
human to the extent of allowing Kaliya to overpower him. Balarama
tells Krsna that he has descended among mortals for the sake of
the world, because of his desire to remove the burden of evil
vhich was welghing it down.12 This incarnation is called

human 1318 (mAEnusyalild) and is said to be imitated by the

11. ¥iP., op.cite., I.2,18. 'Vispu is manifest and unmanifest,
he is puruse and time, Hear the activity of that one who
who is 1like a child playing.® : "

12+ Ibid., V.7.38. Jjagatyartham jaganniths bhirivataranecchayi/
avatirno 'si martyesu tavaméa$ cZham agrajah//
'0h Lord of the world, you and also I, your portion and younger
brother, have descended among men for the sake of the earth,
because of your desire to take away its burden.!




gods who remain with Krsna:

manugyalilém bhagavan bhajat@ bhavata surdh/

vidanbayantas tvallTl@m sarva eva sahGsate// -

So far the impression is that this form of 1113 is

primarily for a purpose, i.e. the protection of the earth,
but the next line belies this and shows how it is basically
for the expression of the divine nature. According to this
verse the goddesses were first made to descend to the gpkula
and afterwards Krgna descended with play as his aim:

avatdrya bhavan plirvam gokule tu surafganzh/

kridartham Fimanah padcit avatirno 'si ééévata//14

Pure sport is thus the only real motivation for the incarnation.

Though references to 1118 are even rarer in the Hariv.
than in the ViP., there are still sufficient allusions to
suggest that the basic concept 13 inherent in the account.
One passage, for example, describes how Krgna sported with
the other cowherd boys as he had previously sported in
heaven:

sa tatra vayasi tulyair vatsapalaih sashinagha/

reme val vdsaram krsnah purd svargagato yathé//15

13, Ibid., V.7.39. 'Ch Lord, with you, who are engaged in human
1118, remain all the gods imitating your 1T13.!

14. Ibid., V.7.40. 'You caused the goddesses to descend first to
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the gokula; aftferwards you yourself took incarnation for the

sake of play, Oh eternal one,!

15. Hariv., op.gcit., Il.11.24. 'Krsna played there for a
day with cowherd boys of his own age, Oh sinless one,
as he had done previously when in heaven.,'
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Here an identification is made between terrestrial and
celestial sport and such sport is seen as innate to the nature

of Krsna.

b) LT18 in the sectarian philosophical texts

In contrast to the Pur@inic position discussed above, whereby
creation is an aspect of 1ila not basically different from incarnation,
the philosophical texts of both the Vallabha and Gaudiya sects
draw a distinction between 1il& as an expression of the
egsential nature of the divine and the creative process.

i, The Vallabha texts

The digtinction between creation and inner 1I1d can be

seen in the Tativarthadipanibandha ascribed to Vallabhacdrya,

which says that at times the divinity delights within itself
and at other times it disports itself in the phenomenal
universes

kadacid vamate svasmin prapalice 'pi kvacit sukham//16

In another verse from the same text the sport which takes place
within the divine itself (gvasmin) is called 'a'tma,rati.,wAccording
to this verse,liberation does not sntail the disappearance of

the material universe (Eragaﬁca) but only of the illusion which
makes the soul unable to perceive the world as an expression of
the divine. At the time of Krgna's atmarati, however, even the
material universe itself is absorbed into him. The manifestation
of the univerme ig, therefore, envisaged as an expression of
divine sport. At the same time, there is an even higher and

more complete expression of 1318 within the being of the divinity.

16. Vallebhdcdrya, Tattvarthadipanibandha, ed. Kedaranitha IMidra,
Benares, 1971, v.68. 'At times he sports within himself and at times
in the phenomenal universe, happily.!

17. Ibid., v.24. samsfrasya layo muktau na prapaficasya karhicit/
krsnasydtmaratau tu 'sya layah sarvasukhavahak// 'In salvation there
is dissolution of pamsdra, never of the material universe. In the

Et@arati of Xrsna, however, there is dissolution of this (material
universe, which brings all happiness.!
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The inner sport (&tmarati) is described in the Subodhini
in terms of the rdsa with the gopIs. Vallabha discusses the
problem of how Krgna can be sporting within himself alone at
the same time as he is sporting with the gopis. The solution
found foxr this problem is that even when sporting with the
gopis,he has placed himself in the gopl and so in reality the
sport is within himself:

asyan api daffyam atmarats eva rasadhiratviys tasyaum

Atmanam sthﬁpitavan/18

The risa is thus a manifestation of his own essential being;
it is the play of the divine within itself for the sake of
gelf-expression.

A similar situation is postulated with regard to the
entrance of human souls into the divine 1il8. The Anubhfsya
describes how souls transcend the material body formed of
qualities and obtain a body which is beyond the qualities and
is suitable for 11l1&a:

prakriagunamayam prapaficam atikramya gunititam

prapaiicam saksdllilopayoginam prapnotIity avagamyate/19

It goes on %o say that the divine which is formed of bliss enters
the soul which then experiences the rasa, first of the pain
of separation (as the gopIs did before the rEsa) and then of

the manifested divine form iteelf:

18. Vallabhacarya, RisapaficRdhyayl - érisubodhini, ed. J. Caturvedi,
Varanasi, 1971, X.27.34. 'Even in this condition he was
gporting within himself; in order to have a foundation for
the rasa, he had placed himself in her,!

19, Vallabh3cérys, Srimad anubhasyam, ed. S5.T. Pathaka, Poona,
1921, I.1.11., 'It is known that (the soul) having transcended
the material body, formed of qualities, obiains a body which
is beyond qualities and is suitable for the 1I1d itself,
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3Ive tv @nandamaysh purusottamah praviSatiti

rasatmakatvad anandatmekam eve virahabhivarassbdhim

anubhilva padcat pradurbhitaprabhusvarlipam pripya
Q
nsa hibheti/

The concept here of the divine entering into the soul for the

sake of 1Il8 is similar to that of Krsna entering into the
gopis for the sake of Ftmarati as described in the Subodhini.
This 1113 is evidently not the same as the process whereby
gouls are involved in the material condition, i.e. creation.

In the philosophy of Vallabha,creation of the material universe
is in fact conceived as a process of concealment of the divine
nature rather than manifestation. The most perfect expressilon
of the divinity lies in total manifestation of the qualities of
existence (sat), consciousness (cit) and bliss (Zpanda). In
addition to these three qualities the supreme expression of
the divinity has six unique qualities (enumerated as aigvarya,

virya, vadas, $rI, jfifna and vairfgya) which are concealed

in all other forms, even when the quality of bliss is

partially manifested. In the material universe the bliss aspect
is concealed, while in the unmanifest aspect of the divinity,
identified as aksara brahman, bliss is obscured so as to

become finite and the six divine qualities are concealed,

In the Anubhasye it is said that the unmanifest akgara brahman

cannot be the supreme goal because in it @nands is limited:

20. ITbid., I.1.11. 'Purusottama, the divine, formed of bliss,
enters the soul. (That soul) having experienced the rasa-
ocegn of the pain of separation, which because it is rasa
is of the nature of bliss, afterwards having attained the
manifest form of the lord, deoes not fear.!




athavd aksarabrahmany Snandidtmake saty api tasya

paricchinnatvin na paramaphalatvam/21

It is thus full manifestation rather than the absence of
qualities or activities which constitutes the essential
nature of the divine, and accordingly 1Il8 is regarded as
the highest expression of the divine.

The idea of different levels of 1Ila can be related
to the Vallabha concept of reality as three levels of
manifestation: i)the divine (Zdhidaivika)in which all
three qualities of existence, consciousness and bliss are
fully manifested. ii) The spiritual (Zchydtmika) in which
the bliss is partially concealed. iii) The material

(&dhibhautika) in which both consciousness and bliss are

concealed. These three terms are found in an explanation

in the Subodhini of the epithet saksiAnmanmathamanmatha

used for Krgna by the BhP. Vallabha says that the
material Kama has the form of the god; the spiritual Kama
is in the hearts of all beings; and the divine Kama is
Krgna because Krgna is the essence of everything:

Zdhibhautiko manmathah devatdrfipah/

tata adhydtmika sarvahrdayesu saksanmanmathah/

tasyipy ayam mandalathah Hdhidaivikah/

sarvasyBpi sarvatvat// 22

21, Ibid., I.1.11 (p.24, lines 24-25) 'Or though zksara brahman
has the nature of bliss, because of its being limited it does
net have the nature of being the supreme goal.!

22, Subodhini, op.cit., X.29.2, 'Material Manmatha has the form of
a god. Then the spiritual Manmatha himself is in the heart
of all beings. This one (Krspa) remaining in the circle, is
the ppiritual (form) of that; because he is the sum t6tal
of everything.'

[
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In the Siddhintamuktavall there is a verse in  a similar
vein which compares Gang® with the divinity, each of which is
said to have three forms. The materiél universe is compared to
the water of the river; the brhat (i.e. akgara brahman) is
compared to the invisible power of Gangd which rewaxds those
who live on its banks; finally, the actual goddess, Ganga, is
compared with Krsna himselfs

vathi jalam tathd sarvam yatha Saktd tathi brhat/

yathd devi tathid krsnas tatripy etad ihocya,te//23

Though the terms adhibhautika, ddhidaivika and adhydtmika are

not actually used in this verse, the commentator on the text
uses these terms in his interpretation.24
It seems possible to see in the concept of 1115 a parallel

to the above idea of three levels of reality. The adhidaivikT 1718

would be equivalent to &tmarati - the highest expression of the
divinity wherin it manifests all of its divine qualities.

EdhyatmikY 1315 involves the expression of the divine as the

unmanifest, formless gksara brahman., Here there is concealment

of the sim divine qualities and a limitation of the bliss aspect.

Finally in gdhibhautikd 1718 the creation is manifested through

a further process of concealument.

23, Vallabhgc#rye, SiddhiZntamuktidvali, Bombay, 1918, v.9.
TAs is the water so is all this., As is the power so is the
brhat. As is the goddess so is Krsna. HMore about this
is said here,?

24, Ibid., commentary by Diksitalala Bhatta. brahmano riipatrayam/
tatridhidaivikam param brahma krsnfikhyem prathamam/ adhyatmikam
aksaratmakam dvitTlyam/ &dhibhautikam prapaficdtmakam tritTyam/
'Brahman has three forms. Here the first is the divine,

the supreme Brahman called Krgna. The second is the
spiritual identified with aksara. The third is the material,
having the nature of the material world,'

4
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ii. The Gaudiys texts

Creation is relegated to an even more subsidiary position
as an expression of the divine in Gaudiye texts than in those
of the Vgllabha sect. An even greater distinction is drawn
between the eternal divine 13115 and 1113 as a cosmic process.

The Gaudiya understanding of the role of creation in
divine self-expression is closely comnected with their concept
of the relation between the divinity and its powers(faktis).
These $Saktis are described by Jiva Gosviami in his Bhagavat-
samdarbha as being three in number.zSThe first is called

antaradga- or svariipa-§akti; the term antarafige indicates

that it is intrinsic to the divinity and; in fact, constitutes
its essential being. Through this power the divinity expresses
its own divine nature and realizes itself in its bliss. This
relationship can be seen as corresponding to the dtmarati of
the Vallabha texts discussed above.

Creation is, on the other hand, the function of the bahirafiga -
or E§x§g§§§23?6 wvhich is external to the divinity and cammot
affect its essential nature., Creation is, therefore, a form
of manifestation of divine power, and to this extent can be
regarded as as aspect of 1ilé. However, the Gaudiya texts
differ from those of the Vallabha sect in showing no direct
involvement of the divinity in creation.

The situation of the soul is expressed in terms of the third

tatastha-or jiva-fakti. As long as the tatasthe-Sakti which forms

25. Discussed in S.K. De, Early history of the Vaisnava faith and
movement in Bengal, Calcutta, 1942, pp.210-211.

¥

26, Ibid., p.211.
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the soul is under the influence of mayd3-gakti, obscuring its
pure consciousness, it is bound. When the soul is released

from this bondage, it becomes a part of the svarlipa-Sakti

and takes part in the eternal, divine ;§;§o27 This can be
compared with the account of the soul transcending its material
body and entering into the 1ila seen above in the Vallabha
text,

The intrinsic 1318, the display of the svarfpa-Bakti,

1s described by the Gaudiya texts in terms of the activities
wvhich in the BhP., for example, were associated with incarnation;
that is to say, the activities of Krsma and not of Vismu. The
separation of the cosmic aspect of divine manifestation from
the divine 1Ili, coincides therefore with the emphasis on the
eternal nature of Krsna 1ila. It is the Krgna 1114 alone
which is the intrinsic expression of the divine being.

Within Kysna 1318 itself,;the sport of Krgpa with the
gopis ia regarded as the innermost essence of the divine.
It may be remembered that in the Vallabha texts, as well,

the @tmarati was identified with the rasa. In his

Srikrsna-samdarbha, Jiva states that in the gopIs the

essence (sfra) of the experience of love (premarasa) is

displayed; this experience of love is itself the essence of

that power by which blise is experienced and caused (hlEdiﬁisEra).gs
He goes on to say that because of the abundant display of this

power in the gopis, the supreme hliss of the divinity is

manifest in them and hence the desire for sport arises:

tatpricuryaprakiadena SrTbhagavato 'pi tisu paramollisaprakaso

bhavati tena tibhI ramanecchd jﬁyate/29

27\1 Ibi@:o, Pp-211"'2120 ’

28. Ibid., p.267.

29. Ibid., p.267. 'Because of the excess of the expression of that
hladini- §akti) there is an expression of the supreme joy of

divine in themj because of that is born the desire to sport
with them.!'
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Where the Gaudiya texts differ from those of Vallabha is
in their further singling out of RAdh# among the gopis
as expressing the highest degree of the supreme love

(premotkarsaparakisthi) and, in fact, as being identical with

the hlidini-gakti. Jiva states that Krgna with RAdhE is

the most wonderful of all manifestations of the divine:

e
rAdhaydl yugalitas tu krsnah paramdbhutaprakisah/ °

Such an emphasis on the 1113 of R&dhd and Krsna is significant
in view of the fact that this 1313 alone is resarded as
the eternal, divine sport by Braj Bhiasa texts of the

Radhavallabha and Hariddsy sects.

¢ ) The Braj Bhisd@ treatment of divine sport

Braj Bhagé texts divide into those which speak of 171&
as Tthe supreme expression of the divine and those which
postulate nitya vihfra, expressed through the sport of Radha
and Kysna only, as being an even higher expression than 1I13.
The poete which concentrate on nitya vihZra are more or less
the same as those wvhich rejected the validity of incarnation

in the context of Krsna.

i. Pexts which describe 1313

A, Slradasa

In the Strasigara, 1Ila involves a manifold expression of

the divine for the sake of devotees. This comes across cleaxly
in a pada where Stiraddsa describes how Krgna who cannot be
reached by Siva and other gods, laughs when he is

rocked by Yadodd, and concludes by saying that Krsna takes

30. Ibid., p.268.
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many guises for the sake of his devoteess .

glira_sydma bhaktani hita kirana nang bhesa ba,ni'a".vza,:u’.m/3‘1

In this sense, the performance of 1114 is an assumed condition,
not the one and only expression of the divine,

The above understanding of 1113 fits in with the concept
of the divine as having two aspects -~ Krgna and Visnu. When
the divinity performs l1iIlg he is Krsna. The paradox of the
two aspects =~ the inaccesgible as the utterly accessible -
creates the wonder of 1IlH. Thus Slraddsa concludes a
description of the two aspects = Vispu who measures the earth
in three steps and Krgna who camnot even cross the
threshold -~ by wondering at the greatness of this 1113
which cannot be described even by Sega:

rd
stUradasa prabhu kT yaha 1318 parati na mahimd sesa bakhEnI/)2

The Surag8gara differs from the BhP. insofar as 1113
is distinguished from creation. This can be seen for example
in a verse which says that the Supreme Being who creates,
preserves and destroys the universe, assumes 1713 in the
company of the cowherd boys:

loka racai r@dhai aru mirai/

so pvilani samga 1113 dh“érai//33

Here 1113 is equated with Krgna sporting in Bra] with cowherd boys,

not with any engagement in cosmic processes,

31, Suraddsa, op.cit., pada 663, 'Sy@ma of STGra takes many
guises for the sake of his devotees,!

32, Tbid., pada 762, 'The greatness of this 1113 of the Loxrd
of STradasa even Sega cammot describe,’

33, Ibid., pada 621. 'He who creates, preserves and destroys the
world, he assumes 1I1& in the company of the cowherd boys.!

L4
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B. Nandadisa
A number of verses in the poetry of Nandadasa reflect
markedly the influence of the Vallabha definition of Htmarati

discussed above. In his Siddha&ntapafic8dhygyl, for example,

Nandad&sa says that in order to manifest the 1313 which
finds expression in rasa, Krspa made the gopis equal to
or like himself:

ramyo cahata rasa r8sa inahim apani samgsari lcari/34

This is almost identical with the image of Krsna placing
himself in the gopis found in the Subodhini.

In another place in the same work, Nandadgsa states
that the divine Lord draws all within himself in order to
diaport himself, and this sport is spontaneous (sahaja)-
a natural manifestation of his own natures

je jaga maim jageadisa lkahai ati rahe garva bhari/

gaba kara kivau nirodha nija sahaja khela kari//35

This can be compared with Vallabha's description of the
dissolution of the material universe during the divine
self-sport (discussed above p.111 ).

This description of divine sport is close to the concept
of nitya vih#ra which will be seen in the poetry of Dhruvadisa
and Bih#rinaddsa, but is not identical with it. Its similarity
lies in the fact that the divine sport is envisaged as taking

place within the divine itself and not really as being a

34. Nandadisa, Siddh&ntap., op.cit.,v.66. '(Krsna) wanted to
enjoy the rasa of r3sa, having made those (ggpis) equal
to himself,! :

35. Ibid., v. 9. "That Lord of the world who is pre-—eminent in
the world, withdrew all (within himself), performing his
own spontaneous sport.’
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form of manifestation. However, there i not the same
emphasis on its unceasing nature. In the first example cited
above, the use of the verb kari 'having made' gives the sense
of an action being initiated, rather than that of a continuous
gtate. The second example similarly gives the impression of the
sahaja khela as being a condition entered into from time to
time.

There is, moreover, an emphasis on 1Ild as a response
to devotion, simllar to that of Suradasa, which is not found
in the concept of nitys wvihara. The love of the gopis is
described as the reason why Krysna initiates the sport:

jadapi Simardma ramana bhae navala neha basa/36

Devotion is thus the moving force behind 1118,

This aspect of 1I1& is further emphasized in the Bra}j
Bhigd adaptation of the BhP. by Nandadasa, where he states that
wvhen the divinity had the desire to perform 1318, he first
caused his devotees to take incarnation on earth for the
sake of 1ilas

jaba hari 1718 icchd karaim/

jagata maim prathama bhakta avataraim//

tina kai prabhu kau pavikara iitau/
pragata hota 1T1Z hita tita,u//37

Thereupon Krsna himself descends to fulfil the desires of his

devoteess

36, Ibid., v.62. 'Though experiencing bliss within himself,
he began to sport (with them), overcome by the power of
their fresh love.,!

37. Nandadisa, BhEsd dadama skandha, op.cit., I.115-116 (p.220).
'"When Harxi had a desire for 11li, first the devotees descended
to earth. All of the attendants of the Lord manifested for
the sake of 1315.!

-
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taba $rI krsna avatarahim #i/

siddha karaim bhagatana ke bhai//38

In this passage Hari first has the inherent desire to perform
1318, thus showing that the desire to disport himself is

an esgential part of his nature. At the same time the 1Ila
becomes manifest for the sake of the devotees.

The emphasis on the role of devotion in 1118 is much

greater here than in the BhP., There it is not the devotees who become

incarnate along with the divinity but the gods. The concept of
devotees being involved in the incarnation would appear to
reflect a sectarian slant, since it is also echoed in the

Vidvanmandana of Vijthalan&tha, This text says that when

the divine descends for the sake of play, some suitable souls
are also caused to descend:

svavatarasamaye krTdartham siksad yogyads ta eva

bhavantiti t8n apy avat@rayiti punar nirgamayogyatvam/39

Thus once again, the BhP, is seen to be modified by Nandadisa
in line with Vallabha sectarian considerationsa.

Whereas the 1ila of SlUraddsa includes the childhood sport
of Krsna as much as the r@sa performed with the gopis, the
nitys vihara is confined to the expression of love between Riadhd
and Krgna. In this respect again, Nandad&sa takes the line of

compromise, similar to that taken by the Gaudiyas. In the

38e Ibide, Ie117+ 'Then Krsna descended to fulfil the desires of
his devotees.’?

39. Vitthalanatha, Vidvanmandanam, Ratnagopala Bhatta ed. ,
Benares, 1908, p.97, lines 15~16. 'A%t the time of his
own incarnation, he causes those souls which are suitable
also to descend for the sake of play; (this is the meaning
of ) suitability for coming out again,!

'3
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Rasapaficadhyfiyl, for example, describes the childhood

and adolescent aspects of the 1I18 as conditions of the
divine, while Krgna as a youth is its essential form:

bala kumira pugamda dharama Hsalkta ju lalita tana/

dharmi nitya kisora kinha mohata saba ko mana//40

This indicates that it is the activities of the youth

aspect which display the essence of 17l&.

ii. Texts which describe nitya vihara

A. Dhruvadisa

The distinction between 11Ila and nitya wvih8ra is

comected with the way in which the texts distinguilsh between
Braj Krsna and Vrndavana Krgpa. According to Dhruvadasa the
1312 which was manifested by Krgna in Braj for the sake of
devotees was only the first sitage of love:

pahilI pairi prema kI kinhI vraja bistdra/
bhaktani hita 1513 karT karuninidhi aukumara//41

The term bistara which comes from the Sanskrit root yvistr,
meaning 'to spread out, expand, diffuse', in this context appears
to give the sense of expansion and manifestation as opposed

to the immer essence. Thus 1Il3 1s seen to be a form of
expansion of the reality performed through the divine power

but not the innermost essence of that divine reality. Moreover,

40, NandadZsa, Rasap., opecite, I.36. 'That beautiful
body which is furnished with the qualities of childhood,
boyhood and adolescence -~ the possessor of these qualities
is eternally a youth, Kdnha, who charms the hearts of all.'

41. Dhruvaddsa, Brhadbavana Purana, op.cit.,v.24. 'As the
first step of love he made the expanse of Braj; the
youthful (K@gpa), a mine of compassion, sported for the
sake of his devotlees,
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thip manifold expression is not regarded as the acme of
divine sport because it has a purpose -~ it is performed for the
salke of devotees, Here a difference from the poetry of both
SUradfsa and Nandadisa may be noted, where the greatness of
1118 lay in the very fact of its being an expression of
love for devotees.

The contrast between the Inner essence - yihara -~ and
the manifold expression -~ 1Il18 -~ comes across clearly
in a further verse of Dhruvadadsa where he says that vihira
is the essence of all manifold 1il3 which took place in
Braj:

braj mem jo 1T1& carita bhayau jo bahuta prakira/

sabako sZra bihdra hai rasikani kivau nirdhara//42

Similarly, in his Sata bhajana, Dhruvad@sa states that one

vho has in his heart the beauty of Krgna as he appears in
the vihZra, i.e. a2 a youth, will not like the 1Ilas of
of adolescence; childhood and so forth:

nautana vaisa kifora chabi basata hai jihi ura nitta/
paugamda bEla 1I13dihiim bhAvata nahim tehi oitta//45

This verse can be compared with that of Nandadisa discussed
above (see p.123). The difference lies in the fact that
though Nandadidsa regarded the youthful aspect as the essence,
he still accepts the other activities as valid expressions
of the divine, while Dhruvaddsgsa regards them as inessential

distractions from the essential reality.

42, Ibid., v.42. "The many and varied episodes of 1il3
in Braj -~ the essence of all these is the bihdra.
This is the cerxrtainty which the rasikas have established.!

43+ Dhruvadisa, Sata bhajana, in Bayilisa 13la, op.cit., v.59.
'In whose heart eternally remains the beauty of that youth
of fresh appearance, his mind does not like even the 1115
of childhood and boyhood.'
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B, BihBrinadfisa

Bihdrinadisa expresses views similar Yo those discussed
above when he describes the different.stages of approach to
the divine reality. He first describes bhaktl , i.e. devotion
in the form of ritusl sevice of the deity, as a swamp which
mist be crossed in order to reach the Braj 1Il&:

bhakti daladalai kyaum tarai braja laum sakai na jai/44

This Braj is in turn described as being very large; its
threshold is high, 80 that one may climb high and then slip
and fall:

50 braja parema visfla hai t8KT badi su pouri/

fmee cadhe khisale pare nicaim dvata bhaumri/45

In other words; one may geit lost in and bewildered by the
manifold manifestation of the divine as expressed in Braj
1718. This Braj 1T1E 1s said to have three main aspecis
personified by the gopIis, cows and gopas - all participants
in the 1113 as described, for example, by Sliradisas

8 brajs ke Bvarana suni gopl pfi quvile/4°

According to Bih8rinaddsa, however, the essential expresaion
of the divine reality, that is Krspa performing yihara, is
far from all of theses

tina, hiim te biharata duraim rasikana ke pratipﬁla//4(

44.. BihBrinadfsa, 0p.cite, v.662, p.244. 'One cannot cross the
marsh of devotion: one cannot even reach Braj.'

45, Ibide,v.663. 'That Braj is very large, its threshold is high.
You climb high, slip and fall; because when you look down you
feel giddy.'

46, Ibid., v.664, 'Hear the coverings of the Bra]j = the gopis,
the cows and the cowherd boysg.®

A7. Ibid., v.664. 'Far from even these sponts the protector of
the rasikas.'
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The intrinsic nature of this vih&ra ig expressed in
another verse where Biharinadisa praises the foundexr of the
sect, Haridisa, saying that he alone could filter the
madhura rasa eliminating ritual practice, knowledge, devotion
and even the splendour of Braj; he alone could describe the

pai parata

the viharas

gri haridasa rasika ananya binu ko pai parata

bihfra bakhimyaum/

karma gyBna dlra bhakti braja vibho vikasa chamdi

madhura rassg chEmyau//48

The nature of yihfra as an eternal fact, basic to the
nature of the divine and different from the manifold expression
displayed in 1313 is thus described by both Dhruvadasa and
Bihgrinadasa. It could, in fact, be claimed that the vihara
is ‘the divine itself and RAdh& and Kyspna are instruments
through which it is expressed, such is the importance attached

to it.

2. The role of Vrnddvana in 1iIld - anaspect of the divine

a. In the Puranas

The fact that creation and incarnation are both essentially see
the game process in the BhP., implies that the 'space' in which
both occur is also the same., There ig in fact only one divine
space in which the divine displays its nature and which is
essentially of the nature of the divine. There can, therefore,
be ne distinction between a heavenly Vrnddvana and an earthly

Vrndavana.

48, Ibid.; v.22y p.284, "Apart from the ragika, Haridisa
who else could describe the vihdra. He filtered the rasa
of love, leaving the remains of ritual actg, knowledge, devotion
and even the splendour of Braj.'

n
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Becaune the nature of the activities of Krsna as 1118
is less overtly expressed in the Hariv. and ViP., consequently
the nature of Vrndavana as a 1Ilddhfman is also less apparent
than in the BhP. It is represented more as s place on earth
vhere certain events occured within time and space. The
ambiguous nature of the imagery used to describe Vrnddvana
has, however, been examined, which indicates that in actuality
the liladhfiman aspect of Vrnd&vana is implicitly recognized.

be Jn the sectarian philecsophical texts

1. Yallebha

The representation of an aspect of the divinity as the
divine abode can be seen in the Anubh@sya of Vallabha
where he explains that the reason for the description of

aksara brahman as the 'tail' shows that it is subsidiary to

t0 the Supreme Being, forming his substratum or abodes

tasmAdd, hinatvam ceti gaxsthabhdgadd api dirasthite~

pucchariipatvan brahmana ucyate/ purusottamadhisthanatvat
/49

pratisthiaripatvam ca

A statement along similar lines can be found in a later Vallabha

work, the Prameya-ratnirneva, where it is said that to devotees

aksara brahman appears as the abode of the lord orx Vyapivaikuntha:

tatra bhaktfinim puruscottamadhimavydpivaikunthadydtmaka tvadi-

dharmavat Rratixate/se

49, Vallabha, AnubhBsya, OpP.Citss; JoT.11. (pe33, lines 18-20).
tTherefore it has a subordinate position; because of its
being at the back, Brahman is said to have the form of a
tail which is situated faxr; and because of its being
the resting-place of the lLord, it has the form of a foundation,'

50, Balakrgna Bhaita, Prameyaratnarnava, Varanasi, 1971, c¢h, III,
P.55. 'That is recognized by devotees as having conditions
such as having the nature of the abode of the divine or
Vydpivaikuntha.' -
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Vallabha similexly identifies Vy&pivaikuntha with aksara:

gubBysm hrdayikide yad ZvirbhUtam paramam vyomdksarsimalkam

vyapivaikunthem tasya purusottamagrhariipatvat tatra

nihitem gthipitam iva vartamanam yo veda sa bhakio

9
brahmand nityEvirtaripens vipadoita/

Aksara brabman is an aspect of the divine reality possessing

all the same qualities, though the Znanda aspect is limited.
These statements, i herefore, in identifiing the dbhiman with

akgara brahman represent it as an aspect of the divine reality.

Aksara brahman is that expresgion of the divine nature through

which the 1ild takes place, or to put it in a dilferent way,
it is the 'abode' in which the divine resides when pevforming
the 1118 of creation.

4 question which arises is whether the Ztmarati takes place
in the same dh#man. There does appear to exist in the
Vallabha texts a concept of a divine Vrnd&vana associated
with the activities of the intrinsic divine 1ila. The
Anubhigyam describes how the manifestation of the divine which
causes first the pain of separation and then supreme bliss
is not to be found in the world or even in Vaikuntha:

loke kvacid api na drstem Srutam va vaikunthe tpiti/7

571. Vallabha, Anubhisya, 9p.cit., I.1.71. (p.25, lines 22-23),
"In the secret place, l.e. the space in the heart, that
supreme Vy&pivailkuntha, of the nature of vyom@ksara, which
appears, because of its having the form of the abode of the
divine, to be placed there, i.e. established, present there.
He who knows this, that devotee is with Brabman who is wise,
i.e, hag an eternally unchanged form.'

520 Ibide, IVe2.15, (p.326, line 13). 'so. these are not seen
or heard of anywhere in the world or in Vaikuntha.'
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These things are sald to be found only in Gekula which
is even more excellent than Vaikuntha, and which is beyond
nature and time, etcs

uktini vastiini pare prakrtikaladyeatite vailounthad api
$rigokula eva santiti éesqh/s5

£
ey

In other words, Gokula is beyond both the material and the
spiritual realms and is the divine realm of dtmarati,
ii. Geudiye

Vrndévana is clearly depicted as an aspect of the divinity
itself in the Gaudiya texte. According to Jiva GosvanI

in his Bhagavati-samdarbha, the dhdman of the Lord is also

an expression of the power expressing his intrinsic nature

(svarlipa-gakti). It is eternal and beyond prakrti, which
is an effect of the miys—-Sakti itself, so that the soul
can never reach it as long as he is subject to that Sakti.
This realm consists of the three attributes of existence,
54

consciousness and blise, as does the divinity itself,

In 8rikrsna-samdarbha, Jiva describes the dhéman as the

the place where there is an excess of intrinsic divine

bliss -~ gvarlipinandasulhotkorsas the dhéman is thus

| e
an expression of the highest hl&dini-gakti itself,””

This philosophical concepts find voetic expression in

the Yrnddvenamahimdmrts of Prabodhnanda. VrndZvana is

described, for example, as being situated on an island of

53s Ibide, line 14. 'These things exist only in the supreme
Golula which is more excellent than Vailkupthe and which is
beyond nature, time etc.3 go it was left to be supplied.’'

540 SoKn DEGQ gﬁomog PP0221“222

o

550 Ibid., 1.254.
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sweetness, which is in the ocean of the divine light of inner
bliss and which is beyond the three gupas:

traigunyatitspliro jjvalavimalamahskdmabi jatmadivyajyotih-

svinandasindhau kim api sumadhuram dvipam Hdcaryam asti/

/56

tasmin vrndabanam e .

This verse illustrates the way in which Vynda@vana is regarded
as the essence of the essence., The island is the essence of
the ocean of blisgs and Vrndavana is within this island,
This resembles the Gaudiya concept where premarasa is the
esgence of the hlidini which is the essence of svariipa.
Secondly, the non-material nature of Vyndivans is
stressed. Vrndd@vana is beyond the three material gqualities
and so is untouched by miyd. This means that 1g paxt of

the svariipas-Sakti. This can also be seen in the fact that

said to be in the sea of svananda. The dnanda expresses
the esgential nature of the divine and so is equivalent to the

hlddini~Saktls this would correspond to Jiva's description of

the dbfman as svaripdnandasukhotkarsa.

c. Vindivana In the Braj Bhisi texts

In the previous discussion of divine activity, Braj Bhasg
texts have been shown to be divided imto two groups:
a) The 1ild aepproach illustrated by Sirad@isa and Nandaddsa.
1) The nityavihira spproach found in the poetry of Dhruvadiisa
and Bih#rinaddsa., This division can be seen reflecied in the

portreyal of Vrndivana.

56, Prabodhinande Sarasvati, Vrnddvanamahim@mrtam, Vrnddvana, 1967,
ITT.11. 'In the ocean of the divine light of iwtrinsic bliss,
having the nature of the great kBmabTja (mantra), pure,
fully brilliant and beyond the three material qualities,
there is an astonishing sweet island; in that is Vrnddvena ...!
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In both approaches Vindavans is regarded as an aspect
of the divine itself, indispensable to the expression of divine
activity. However, in the ;iia_approaéh, divine activity is
a manifold manifestation of the divine in contrast to its
541l aspect, and thus cen be revealed or concealed
according %o the wish of the divine. Corresponding to
the revelation and concealment, Vrndivana assumes and casts
off its role as a place.

In the nitys vihdra concept, on the other hand, a continuous
flow of activity is seen as expressing the essential nature
of the divine. Vrndavana is the means for this essential
manifestation and accordingly the role of Vindavana as divine
space is eternal and unchanging.

i. Vrndgvang in 1113

A, Siradasa

In the SUrasBgara, Vrnddvana has an important role in
the manifestation of 171&, though its nature as an aspect of
the divine is not made so explicit. It is in Braj-Vrnddvana
alone that the Supreme Being displays its manifold 1I13
and becomes utterly accessible; it is here that the divinity
experiences its own bliss to the fullest extent., According
to Stiraddsa, the joy which Krsna experiences in Vrnd&vana
makes him forget the heavenly joys. One pada has Krsna
telling the cowherd boys that he likes Vrnd&vana exceedingly,
and that tending cows here cause him to forget all the joys
of Vaikuntha = the wish-yielding cow, the divine tree and

21l his happiness with IaksmTs




brmdivana maukavm ati bhivata/

gunahu palkhZ® tuma subala sridina braja taim

bana gaucarana dvata/

kfmadhenu surataru sukha jitane ramd sahita baikumtha
bhulﬁvata/ST

A contrast is made here between Vailumtha and Vrndévanas;
between the divine wishylelding cows and the cows of
Vrndévanas between lakgmi and Krgna's playmates in Vyndavana.
The contrast is equivalent to that made between the

transcendent Vigmu and the immanent Krgna. That Vrnddvane is

equal or even superior to Vaikunths is shown by the fact that
the charms of Vrndivana cause Krsna to lorget his celestial
abode, Nevertheless, Vrnddvana is not portrayed as the one
and only eternal abode. Xrsps is shown to have two abodes
in sccordance with his two conditions of being.
B, Nandadisa

The nature of Vrndivana as an aspect of the divine
is very apparent in the poetry of Nandadfisa, much more so

than in the Slrasicara. In a verse from the Résapaficadhyiyl

he describes Vynddvane as pure consciousness which has
assumed an inexrt state for the sake of the playful sport
of Xrgnas

47T vrnddbana cidghana kachu chabi barani na jai/

krsna lalita 1313 ke kija dhari rahyau jadatai//”°

57. Straddsa, op.cit. pada 1067. 'I like Vynd8vana exceedingly.

Listen you friends, Subala and Sridimd, when I come to the
wood from Braj to tend the cows, it makes me forget the
wish~yielding cows, the divine trees and all the happiness
with Ramf in Vailountha.'

58. NandadZma, Risap., Op.Cite., I.17. 'The beauty of Vrndavana,

which ie pure consciousness, cannoi be described. For
the sake of the playful sport of Krsna it assumes an
inert state,’

o

132




133

The first point which may be noted about this verse is
the nse of the term cidghana as an adjective referring to
Vrndavana, since (as seen above in thé discussion of Vallabha
philosophy) cit or consciousness is one of the three attributes
used to describe the nature of the divine, the other two
being existence (ggi) and bliss (Enanda). So through the
description of Vrndivana as c¢idghana, the verse indicates
the nature of Vrndivana as an aspect of the divine which
agsunes ‘the attributes of a place.

Secondly, the inseparable commexion between 1Il& and
Vrndévana is expressed in this verse. The existence of
Vind8vana as a place is purely for the sske of 1Il& -

13718 ke kije. Though its essential nature as a part of the
divine is pure consciousness; for the sake of the manifestation
of divine activity it assumes a condition of unconsciousness -
Jadatdi.

The verse following this one in the same text is also
relevant to this discussion, since it describes how in
Vrnd&vana all of the mountains, birds, deer,; bowers, etc.
are lovely with a splendour which is not derived from

material qualities or times

Jeham nage khaga mrga lumjs latd birudha trna jete/

nahina k#Ela guna prabhi sadi sobhita rahe tete/18/59

This illustrates once more the non-material nature of Vrnddvana,
since only that which ls divine can be uncomnected with time

and material qualities. A place unrelated to either time

59, Ihid., 1.18. '"Where all of the mountains, birds, deer,
bowvers, creepers and plants are always lovely with a splendour
which is not derived from time or material qualities.!
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or matter cannot be a place in the physical sense of the term,
At the same time the verse visualizes Vrndfvana in physical
terms - mountains, animals, plants, etc. It is therefore
gymbolic spaces

The way in whioch Vrnd&vana partakes of the nature of the

divine similarly emerges from a verse in the Siddh@intapaficEdhyaEyT

which says that just as the son of Nanda is solidified
existence, consciousness and bliss, so Vrndivana, which
dovotees obtain in the world when they become imbued with
rasg, and which scriptures praise as the eternal abode of
Krene, is solidified consciousness:

saghana saccidinanda namdsnamdana Yévara jasa/

taise tinake bhagata jagata mem bhaye bhave rasa//
$r1 vrnddbana cidghana ghana ghana ghena chabi pivem/

namda stinu ko nitya sadana $ruti gana jihi gfvem

Thus both Krgna and Vyndivana are essentially the same
gsubstance, Moreover, they are inseparable = Krgna cannot
exist except in Vrnd&vana.

In both of the above descriptions there is, nevertheless,
a gense of contrast between the divine in its condition as
pure existence, knowledge and bliss, when Vrnd&vana is also
undifferentiated consciousness, and its condition when involved
in 1318 - when Vindivana assumes the character of a place.
This is reminiscent of the contrast found in the Slras@garsg

between VrndZvena and Vaikuntha, Though the contrast in this

60. Nandad#isae, Siddhdntap., op.cit., vv.19=20.
tJust as the Lord, son of Nanda, is solidified existence,
consciousness and bliss, so Vrndivana which devotees obtain
in the world, having become embued with rasgsa, is solid
consciousness and solid beauty, the eternal abode of the son
of Nanda, of which the scriptures sing.’'
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case is less mavked, there ls still the sense, indicated for
example by the phrase dhari rahyau ‘assumed', that the 1il3
is a condition which is taken on, and‘accordingly that
Vrnd&vana does not exist eternally and continuously as a

11150NAman,

ii. Vroddvana in nitys vihara

A. Dhruvadisa

The divine nature of Vrndivana as well as ite indispensible
role in the nitys vihira is stressed by Dhruvadasa. Vrndivana
ig, in fact, almost on a par with REdhd&, Krsnpa and the sakhis
as one of the four eternal elements of the nitya vihira. Dhruvadisa
describes how Radhi and Krsna etermally participate in an
eternal pastime; Vrndavana is eternally co~existent; Ialitd’
and the rest are their eternal playmates; eternally they disport
themselves in one single passion:

nita by nitya vihira karaim yAme kachu na samdehu/
nitys sahaja brndf bipina nitys sakhT lalitddi/

nita hi bilasats eka rasa yusala kidora anl"a",di//é1

The adjective nityasahaja applied to Vinddvana in this
vassage is capable of a number of interpretations. Sahaja in
its original meaning denotez ‘born with'.62 Talken in thie
sense nityasahaja would imply 'eternally born with' or

‘eo-existent' with the nityavihfira to which refervence wes made

in the previous line. This would reflect the inseparable relation

61, Dhruvadd@sa, Brhadbivans Puriva, op.cit., vv. 66-67.
'No doubt but that eternally they (REdhA and K;gga) participate
in an eternal pastime; Vrndavana is eternally co-—existent;
Lalitd and the rest are (their) eternal playmates; eternally
they disport themselves in one single pasgion, the youthful
couple without beginning.'

62, M., Monier Williams, op.cit., p.1193, column 3.
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apoken of earlier between the divine activity and the divine place.
Another possible interpretation is that Vrnddvana is

nityasehaje with the youthful couple (REdh3 and Krspa)

mentioned in the following line. Thisg would illustrate the
relationship between the divinity and the divine place,

implying a certain similarity of nature between the divine couple
and Vrnddvana. In either case, it is evident that for the

nitya vihira all four elements are essential.

The divine nature of Vynddvana and its apartness from the
material world is made expliclt in a verse from the Vrindavana
sata, where Dhruvadfisa says that the wind of creation which
is derived from miy® and the three gunas does not touch
that forest which has no begimning or end and which gives
eternal happiness:

5di anta jikau nahim nitya sukhada bana &hi/

maya triguna prapaica ki pavana na parasata t5h1/25/65

The statement that Vrndivana is untouched by creation formed
from the three gunas is similar in concept to the verse

previously quoted from the REsapaficidhyiyl (see above p, 133 ),

Here again the peint is emphasized that Vrnd&vana is not part
of material freation; and so has no beginning or end, either in
the sense of time or of space. It is 'space' in a purely
symbolic sense.

In these versesg of Dhruvadisa there is a decided emphasis
on the eternal nature of the divine activity - the constant

reiteration of the term nitya,'eternal' conveys this sense,

63, Dhruvaddsa, Vrndivana sata, op.cit., v.25. 'That forest
which has no beginning or end and gives eternal happiness,
the wind of creation based on mZEyd and the three mgterial
qualities does not tolich it.!




Such an emphasis corresponds to the concept of total
manifestation and activity as the fullest expression of the
divine and the wmanifest as incomplete reality. Since the
activity is eternal, all of the elements involved in the
activity are also eternsl, and Vrndavana in its role as divine
gpace must also be eternal,
B. Bihdrinadfsa

Though Bih@rinadisa does not discuss at length the
nature of Vrndévana to the same extent as Dhruvaddsa, it
is apparent that his views are basically similar. The
vih8ra, as we have seen above, is the essential expression
of the divine, and this vihira occurs only in Vrnddvana.
This can be seen, for example, in a verse where Bih3rinadiisa
says that Mathuri is greater fthan all pilgrimage centres,
worlds and even than Vaikuntha. Greater even than Mathurd
is the glory of Braj which was described by Brahmi and the
Vedas. Bihfrinadfsa, however, serves only the groves in which
the Joxrd of REdhH disports himself - VryndBvana, the manifest
temple of the lord, the mine of rasg:

tiraths sakale loka ballumths taim madhupurd adhika

sandeha nasimnaum/

érT bibAriniddsa nilumjani sevata jdmaim rEdh#ravana ravimnaum/

vidyemana heri mandira r@jatu Srivrnddvans rasa khina khadamnau@//64

The non-material nature of Vyndivana comes acrose in a verse
which contrasts the destructible dust of the material world

with the indestructible dust of Vrnddvanas

64. Bih3rinadisa, op.cit., v.60;, p.307. 'Madhupuri is greater than
all pilgrimage centres, worlds and Vaikuntha; all doubt about
this matter has been destroyed. Greater than that is the glory
of BraJj which Brahmi and the Vedas have described.
Bihdrinadasa sexrves the groves in which the lord of RiEdhz sports -
VrndEvana, the manifest temple of the Lord, the mine of rags.!
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pagvara raje lagl Uibal pasvara plita kah#i/

- - . e 1 . 7 /05
§rT brndivans seye rahaim so rajs mimhi samii// 5

Thus in the poetry of both BihZrinaddsa and Dhruvadasa
Just as yibfra is not a physical action, which must have a
beginming and an end, so Vrnddvana is not a ‘place' which
must alsgo have a beginning and an end. At the same time,
vihfra is expressed in terma of action which can, therefore,
be termed sywbolic action while the space in which it manifests
itself is symbolic space. Vrndivana is, therefore, not
mersly a receptacle for the divine, but an aspect of the

divine reality without which this reality cannot express itself,

65, Ibid., D165, v.332. 'People die fighting for destructible dust,
calling the destructible pure; reside in Vrnd&vana, become
become merged in that dust,.?
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CHAPTER IV

GEOGRAPHY AND SYMBOLISM TN THE REPRESENTATION OF VINDIVANA

In any glven text the portrayal 6f Vrndavana ag a place
clearly reflects the attitude of the writer to the concepts
in%olved in Vynddvana as a mythic and symbolic place. Three
distincet pictures emexrge = the mythological, the symbolic and
the geographical.~ though these may overlap in one single text,

The mythological depicticn expresses the concept of sacred
ppace in mythic terms. It is thus a reflection of the same
process whereby the metaphysical contrast between the immanent
and the transcendent becomes a mythological event through its
expression as incarnation. It is therefore not surprising that
the mythological picture of Vrndivana is found in texts where
the theory of incarnation is incorporated. A basic characteristic
of this picture is the 'linear' layout of Vrndivana in relation
to Braj-Golula and Mathurd. To this extent it is compatible
with geographical considerations.

In contrast to this linear layout, the symbolic picture is
cirvcular in shape. That is to say, Vrnddavana is portrayed as
8 circular area within the Mathurd region. In this plan there
is a gradation of the three arecas -~ Vyndavana, as the centre,
being supreme, The images uwsed in this case are
frequently those of the Xﬁﬁfﬁé’ suggesting a similarity of
purpose, i.e. & symbollc representation of the transcendental
realm. This yantric Vrnd&vana invariably forms the scene, not
for the incarnation of Krgna, but for the etermal, unceasing union
of REdhi and Kyspa - the nitya vibdre The bexts using this form

of representation can be further divided into two categories;

o
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the firvet being ritualistic sud apparently intended for the
practice of worship and meditation, the second concerned
exclusively with the experlence of raga.

In the geographilcal ploture Vrndivena appesrs as one of
twelve forests surrownding Mathurg. In contrast to the asbove
rapresentations it is thus much more Mathur@-centwed, which
would appear %0 be related to the fact that these texts are
concerned with pilgrimage. In this respect, they can be
desimated the most geographical in nature, since they are

describing e place which can be visited in pilgrimage.

i. The mythological representation
The mythological representation predominastes in the PurBnie

texte, and continues to play on important part in the poetry of
Sliredfse snd NendadSse. All of these texts corrvespond in their
division of the scene for the youthful activities of Krsna

into three locslitles, i.0. Mathwrd, Vrndivans and Braj-Gokula.
These three places are linked by the movements to and fro of
Kpona.

In congidering the relation of Vrnd&vana with Braj-Gokula
in this mythological picture of Vrndivana, it ia necessary to look
at the definition of Braj-Golula itself, since these range
from that of a goneral term for s cowherd encampment, to the
present-day usage of BraJ for the entire area snd Gokula for
8 particulawr town. There can be no doubt that originelly these
two terms wers uvsed for the cattle station as well as for the
aotual herd of cows. The term vrajas is attested in thie sense
as early as the RVZ while gokula first apbeaxs in the Mbha2

with similay commotations.

&

1o Cfs AcA. Macdonell, Vedic Index, Vol.II, London, 1912, p. 340, and
E.F.Geldner, Vedische Studien, Vol.2, Stuitgart, 1897, p.282.

2. Cf. 0. Bohtlingk, Sanskrit Worterbdueh,Vol.III, St. Petersburg,
1858, p.794. (Mbh.3.17179),
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There is oonsiderable evldence that the PurBinas
continue to use yraja and golkula as goneral terms rather than as
proper nouns, Partlcularly relevant are the passages vhich
deseribe the move to Vrndfvana, since in all three Pur@nas
it 18 oclear that this does not involve a move from a place called
Braj~-Gokula as is later understood. In fact, the entire
yrala-golule is moved to Vimdévana, illustirating its nature
a5 & movable encampment.

In the Hariv., for example, the inhabitants decide that
the entire yxgjs should be moved in order to aveold a massacre by
the wolves who threaten thems

vivad vrkeir vadham ghoram na nah garvo vrajo vrajet/§/3

The aim of the move to Vrndivana is described as not only the
welfare of the cows but also the establishment of the yraja:

tesEn matem athflfifys gantum vrndSvanam prati/

vrajasys ca nivefanfya gavim csive sukhiva ca//4

Finally the beauty of the newly established yrajs surrounded

by the woeods of Vynd&vena is depicteds

tad vrajesthinan edhikam cakfe kEnanBvytam/’

30 Hexdvamdo, Poh. Vaidya ed., Poona, 1969, 5%.3. 'Before a
drendful massacre by the wolves, our entire encempment should
Bove away.'

4o Iblde, 53.7. 'Having percelved their decision to go to
Vrnd&vena for the sake of the eatablishment of the encampment
and for the well-being of the cows,!

5o Xbide, 53.30. "That place of the encampment, survounded by the
woods, locked even more beautiful,!
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All the above examples correspond with a conception of the
vrajs a8 a nomadie setilement rather than as the neme of
& particular place.

The pattern is idemtical in the ViP. The elders
decide that they should depart from theilr present location
te Vyndavane before a catastrophe befalls the yrajas

vrndivenam itah sthBnSt tasmdd gacchima ma civam/
yivad bhevmemahotpatadoso ngbhibhaved vrajam/24/6
Hore again the establishment of the vraje in Vrnd8vana is

described:

sa _semAvasitah servo vrajo vrnddvane tatah/!

No change In this respect can be detected in the BhP.
Both the protection of the yraja as the motive for the move and
the eventual we-—establishment of the vyrgja in Vindévana are in
evidenoce hore as well, The elders asssmble to discuss the
affairs of the vraja, the term evidently denoting the community
28 2 whole and not the places

popevrddhi mehotpatin anubhiiya brhadvane/

nandgdayah ssmilcamya viajskBryam amantrayam/20/8

Using gokula synonymously with vraja, the elders decide that
out of congern foxr the welfare of the gokula, they should
leave the places

ubthitevysn 1to 'enfbhir goluwlasys hitaisibhib/’

6s ViBo; o@mooils, V.6e24, 'Therefors we should go from here to
Vind@vans wilthout delay, before a texrresirial disaster befalls
the encampment,?

Te Ibide, Ve6.30. "Then the whole settlement encamped in Vyndavena. '

8o BhPoy OPoCitey, Xo11.20s "The elder cowherds, sush as Nande,
gxperiencing diasters in the great forest, gathered togethexr and
discussed what was to be done about the settlement.®

9. Ibid., Xo11.22, 'We vho deslire the well-belng of the gokuls
should depart from hexe.!
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Pinally ocomes the deseription of the vrajs settlement formed

in Vrnd&vana with a pemi-circle of cartss

tatra cakrur vrajBvisam fakataiw axdh&candravg§/1o

Other indications that vrajs and gokuls axre employed as

general terms can be found In their use in the plural as well

ap with the possessive qualification ‘of Nenda' suggesting the

possibility of other vrajas and gokulas. Such & use in the plural

can be seen in a passege from the Hariv. which says that rich

vrgjas should move on to forests having fresh grass and that

nelther thoss who live behind closed doors nor those possessing

house and fields are as praiseworthy aa the yrajas which

wandexr from plase to places

icchanty enupebhuktfini bhoktum gives trnini ca/
taswdd vanam navatroam gacchantu dhanine vrejih/17/

ng,_dviirabandhBvarang na grhaksetrines tathd/
pradasth ved vraid loke yathd yad calcrmggjﬁm/w/”

In this paspage the nature of the yraja as a nomadic communlty

is evident in the contrast with the settled possession of home

and property. The BhP., elsevhere describes how during the move

te VendBvana the cowherds each prepared their own yraja for the

ourne suggesting that the vraja as & whole consisted of &
J Yo yrala

group of smaller vrajass

. - . = - w12
vrajin evin svin san@yuiya yayur Gdhapavicchadith/

10.

11,

12,

Ibid., X.11.22, *There with the carts they established an
encampnent in the shape of o semi-circle,!

Hariv., op.elt., 52.17-18. 'The cows desire to eat grass which has
not been made use of. Therefors vich encampments should move

to & wood with fresh grass. Neither thome surrounded by closed
doors, nor those possessing house and fields are as famed in

the werld as the yrajas which move from one place to another.®

BhP. g&",&;&gﬁ"? X6110290 'Mh one h&v.ing mada I’e&d,y hisg own
vraia, they set off, -thelr guods being cerried.®
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The neture of vraja as a term for & partioular type of settlement
omerges from another passage from the BhP. which describes how
Pitengd wandered, killing children in towns, villages and

vrajansi

£1.60n§ cecBra nigmantd pwaﬁramawaji%gyz/w
Agein vrgjs ie used in the plural, while its use with *'town’®
and 'village' place it in a similar category of meaning.

A few examples from the three Purfinas will suffice to

show the identification of the yraje-gokula where Krsns resided
as belonging to Nanda. The Hariv. speaks of Krsna and Balarzma
being hevdmmen  in the govraijs of Nanda:

govrajo nendagopasya ballavetvem pralurvatah/1/ 4
The ViF. describes hov for seven days it rained on the
gokuls of Nandas

saptariivan mahZmeghfi vavarsur nandagokule/ >

The BhP, atates that because it was the dwelling-place of
Hari, laksmi disported herself in the vmaje of Nande,
endowing it with all wealths

tata Erabhys nandssys vrsjah sarvesemrddhimdn/
harer niv@sdtimeguneir rawakridem abhiin nrpa/18/ 16

A1l of these uses imply the existence of vraja-gokulas belonging
to others than Nanda, and so contradict the notion of Braj-Gokula

a8 the name of s particular plece.

13, Iblde., X.6.2. '(Pltand) wandered in towvms, villages and
encampments, slaying  children,’

4o Haxives; 9p-gitey 50.1, ‘Pes:fox’ming* the duties of & cowherd in
the cow-encempment of Nand@..o!

150 YiPoy oReclte, Vo11.,22. "For seven nighis the great clouds
rained down upon the gokule of Nandg.®

16. BhP., opoeltey Xa « 'From that time the encampment of Nanda,

endowed with all wealth; beceme the place of RamE's sport,
through virtue of being the dwelling-plsce of Hari.'
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Vandeville sees a distinction between wvrgle as the
pasture-land and gokula as the encampment of the covherd tribe.17
Sush a distinction is not, however, sﬁbet&nﬁiatad by the Pur@nlc
texta, The pasture-land is the yana, in pariicular VindZvans,
which is contrasted with the vraje and gokula which are both
used for the inhabited area, though vana and the gokule-vreje
together comprise the rural scene as opposed to the eity of
Hathurg.

Contrast between yana and yraje, wherein the vraje is theo
habitation of the cowherds and gopis, while vang is the wild area
wheore the cattle are taken to graze, can be frequenitly observed
in the Hariv. One example mey be seen in the incident where
Krsne is struggling with Kaliya in a pool of the Yamun@®
specified an being in Vind&vans by an eaxlier verse“18
At that time the cowherd boys are sald to return to the yrajs
to inform the others such as Nanda of the misfortune, thus
indicating the nature of the yraja as an inhablited areas

etasmion sntere bhItE popilEh sexrve eve te/
keandenfing vrajam Jjesmur vEepasamdigdhave 5ir§/14/19

The term gokula is used much less frequently by tho Hariv.

and if any difference of mesning can be detecved, it is that

gokuls can be understood as the actual herds of cattle ratherw

i7e Ch. Vaudeville, 'Braj, logt and found?, Indo=Iranisn Jovrnal,
18 (1976), p.198,
65,30,
18oHariv, ;0D.04k. s /kadfcit tu tadd kreno vind agggégggggﬁ7ggggg/
sacEre tadvansveram kamarliyl varénan

"Then once the handsome Krsne,capuble of. aspuming any form,
wandered to that most excellent forest without the eldexr
Sankarpana.’

19. Ibide, 56.14. ‘In the meantime all the covhexd boys,
frightened, went weeplng to the settlement, theix speech
indistinot with tears.’®
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than the encaunpment. For example, in the context of the lifting
of Govardhana 1t is said that the gokula was kept dry:

nirialam golulam lertvi dhrio goverdhano eirih/=0

Here there is no clear indication, as there was with yrajas
above, that gokula is meant to be wnderstood as an encampument.

No such ambiguity remains in the ViP. and BhP, where
gokulas and vraja are used with equal frequency and clearly
gynonymously. The ViP., for example, gpeaks of Krsna as
living in gokula when Fitonf arrivess

vasatim gokule tesim plitans bﬁlagﬂﬁ§ég§/21

The contrast between the yxaja~gokula is as evident in
the ViP, as it is in the Hawlv. A passage describes, for
example, how Krgpa and Balarime return to the yrajs in the
evening with cows and cowherd boys after wandewing in the
wvood during the days

krIdantan teu vane tasuind ceratus tustaminasaun/49/
vikile ca samam gobhir gopavrpdssamenvitan/

vihrtyitha yathByogem vrajam etya mahibalan/50/2

The vans versus vyraJde contrast is similarly evident im the
BhP, Hrspa tells the gopIls who have come to the vans attracted
by the muslc of his flute, to retwrm to the vrsjas

pratiyits vrajem nehs stheyam stxibhih sumgdhyamﬁh/23

He says that they have seen the beauties of the vana, which he

20, Iblde, 65.30, 'Kaeping the gokula dry he held the mountain
Govardhana,

0pgite s
21, ViPo:i%}ﬁaT, '"When those two were living in the gokula,
Piteni, the murderess of children, cao'

22, bide, V.6.49~50, ‘Those two , with happy hearts, wandered,
playing in the forest. Then in the evening, those two of
mighty strength returned to the settlement with the cows,
gurrounded by groups of cowherd boys, having disported themselves
a8 vas fit.t

23, BhPey opeeite X.29.19, 'Return to the settlement. Women should
not remain here, Oh beautiful ladies.!
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desceriben a6 blossoming, 1it by moonbeams, and adorned wlth
troes rustling in the breeze from the Yemund rivers

drstam vanam Jugumi tam_rEkedakararesiiten/
Yamunénilalilaijatta;ugall&vaéobhit@g//24

A1l of these images evoke the atwosphere of the wood, romantic
and vninhebited, which is in $otal contvast to the vrala, the
gosthe, where the relatives of the gople eve Llying asleep,

and to which Krppa urges them to return and serve their

husbande:

tod_yBten mj olrem gostham Sufrfisadhvam patin satih//>”
A contrast is thus maintained in all three Furdnas between
the vraja—gokula, the inhabited area, where the child Kygna
is brought up, and Vind&vana, the unculiivated, wooded pasture-
lond, where the boy Krgna tekes the cattle to graze, plays with

the cowherd boys, and sporis with the gopis.

An almost ldentical pattern is to be found in the padas
of the Elirasfgara. The same contrast between Braj-Gokuls and
Vrnd8vana may be observed, for example, in numerous padas
dealing with the theme of Krgna taking the cows to graze in
Vrudivana. In one pads, Krgna expresses concern about the fact
thet night may fall while they are still in the forest and sayo
that they should return to Brajs

brajehim caleu BT abe sfmiha/
surabhi gabai lehu Hgaim kavi hol Jjani banahim mﬁmjh&/as
Other padas descxribe the beauty of Krspa as he returns

from the forest to Braj ln the evening. He ils described as

24, Ibid., X.29.21. '(You) bave seen the forest in flower, moonlit,
adorned with tree-twigs sgitated by the sports of the Yamuni
river brease.’

¥

25. Ibide., Xe29.22, "Then mreturn without delay to tho settlement end
sarve your husbands, O pure women.®

26, Strad@sa, op.cit., pada 1090, 'let us go to Brajs evening has
come now. Teke all the cows, herding them in front. Let
it not fall (while we ave ins the forest.'
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boing surrounded by the ocows snd cowherd boys who have been
wvandering in the forsst all days

semdhya samaya gops godhano samge bana taim bani
braja ’évatajaT
Stiradfiss, thus, mainteins the ssme contrast between the inhabited

Braj-Gokula and the uninhablited vans as the three Purfnas
discussed aboves.

Like the Puxinas, Stradfiss sees Braj-Gokuls es the location
for the majority of the babyhood 1ilfs, as well as incidents
connected with the birth of Kygna. This can be seen in a pada
describing the celebration of this births

Bnemds_atisad bhayan ghara ghara nrtys thivamhim th¥mvae/
namds, dviiraim bhemta lai lai umehysu gokulas __g&ixyg_@/aa

Vendiivana, on the other hand, besides being the place where

the cattle are taken to graze, also forms the background for the

x¥sa. Slradfisa describes how the gopis go running to the wood

when they hear the sound of the fluta.29 As in the BhP,,

Krana asks the gopis why they have come to the wood at nights
nisi kEhaim benakavm uthi dha"’TIgl/so

The contrast between Vinddvana and the inhabited community of Braj

emerges when Krena laughingly suggests that they have lost

their way to Bra] as they were weturning from selling curds

in Mathur#s

27. Ibid., pada 1097. 'In the evening the cowherd boy, looking
beautiful; comes with the cows from the wood o Braj,!

28, Ibjd., pada 644. "There was great Joy in every home and dance in
varicus places. 3Bringing gifts to the door of Nanda, the whole
of Golkula village overflowed (with joy).'

29, Ibid., pads 1621, ¢all bens benu gunata Jjaba dhfi/
"When they went running to the forest on hearing the flute ...’

30, Ibid., pada 1629, 'Why bave you come running %o the forest
at nighty?
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bamadi bamed oydma kahats haim sumdart kI tums
brajs mEresahinm bhuldTm/
gad _rahim dadhi becana methurd tahBm &ju avagera 1&5§E/31

In the SUrasipara, the vana is also the scene of the meeting
of REdhE end Kygne ~ an aspect of Vrndéivans absent from the
Purénjc portrayal. Erspns is quoted as asking RAdhZ to go with
him to Vynd8venas

betani laY rEdhd 154/
galahn jaiva bipina bymdi lahata sy@ma bujhmi/

FPurther padas describe how the youthful REILWE and Kysna, ilmbued

with the essence of love, disport themselves in Vynddvena:

navela gupSle navell rBAhA naye preme-rass pige/
amtara bana bihfira dou lridata fpu §gu,§nur§ge//33

In fact, the concept of RAdhE end Kypna together as a couple

in generally in the context of Vrmdavane, not Braj. Stradisa
does describe a few episodes where REdhE meets Krsna in Braj,

as for example, when Kysna calls her to milk the cows and all

the pakhis question why she who is from Vrgabhfnupuri has come

to milk in Br33034 However, even in situstions such as these
Radbs and Kygna are not actually united; so it can be argued that

the yona alone lo the scene for their true uniomn.

Though the essential contramst between BraJj~Gokuls and
Vrndévana le baglcelly the ssme in the Jlresigars as in the BhP.,
there does appear 4o be a hasic difference in the definition of

Braj-Goknla, l.e. 1t use suggests the connotation of a proper

31. Ibid., peda 1629, 'laughingly Syfima says, "Or have you forgoiten the
way to Braj? You went to sell curds in Mathuré and thers became late.

32, Ibid., pada 1301. *With his words he ﬁrought Radh#. "Come, let
us go to the forest of Vrndd", mays Syfma, with full intent.®

33, Ibid., pada 1304, 'Youthful Gopila and youthful REdbé, embued with
the fresh essence of love, both disport themselves in the forest,
each one full of lova,®

34. Ibid., pada 1540, ypha vrsabhanupurd yve braja maim lkahAm
duhavans 8i// 'Why has this girl from the city of Vrsabhinu
come millking in Braj.'
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nane rather than that of & gereral term. Slradiss never usea
Braj or Colmule in the plural, noxr does he ever qualify them
with the possessive adjective ‘of Nenda', The one and only
Ppade which mentions the move to Vrmddvana is inoconclusive. I%
merely gays that Yadodi and Nanda declde that since disasters
befall them daily in Gokula, they should go and settle in
Vrnd&vana:

mahara mahari keim mene vaha &I/
gokula hota upadréi&ﬁﬁ&hﬁ@ykgti basie brmdivana maim Jﬁi/35

This does not make it olear whether Golula is a place ox a
movable encampment, Apart from this single verse which could well
be & later intorpolation attempting to put the SUrasigara in line
with the BhP, there is every indication that Braj-Gokula is a
sottled place near Vrndd@vana, and that no move is involved;
especially since Braj-Gokule continues to be the term given

to the inhsbited ares in versea which in the time sequencs of

the events of Kygna's life should follow the gbove verse,

The frequent juxtaposition of both Braj and Gokula with
qualifying terms including 'village' (gémva) and town® (gahara)
suppoxrts the suppostion that Braj-Gokula has in the SlirasHgara
the connotation of a particulsr place. These suggest the seunse
of & proper neme, i.e. "the village called Golmla', Stradésa
says, for exsmple, that at the birth of Kygna all of the people of the aity

of Gokula were overjoyeds

dnamdemagang nave gokula sahara ke/36

35. Ibid., pads 1020, 'This thought entered the minds of (his)
mother and father; "IEveryday there are disasters in Golula.
We should go and settle in Mathurf,w?

%6, Ibid., pada 648. *The men of Gokulas city were absorbed in joy.!
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Bral is used in a simllar semse In & verse which describes
Ergpa as he returns to the eity of Braj from grazing the catile

in the woedss

pahunce i gydma brejapuva maim gharshim cale mobarnn bala Eche/37

The difference of such statements from those of the BhP. where the
veaje is spoecifically differsntiated from both town and village

(260 above p.145) iz obvicus.

The above dlscussion shows how the three Purfinas and the
Stiregfigara share ceritain basic elements in the portrayal of
Vrnd&vana, amcng which the contrast between the inhabited
Bra}~Gokula and the forest Vynddvana ls of primery signifiecance.

In this context the similar contrast in the Vedic myth of
Puriivevas and Urvaél between the village (ﬁggg&) and the

forest (franys). The presence of this pavallel suggests

that such a contrast forms a basic mythologlcal motif, possibly
having reference to two stages in the evolution of crestion -
the vens representing Eden, while the gréma ls the evolved
material world of time and space.

It mey be noted, however, that none of the above texts suggest

eny gradation batween VgndEQana and Braj-Gokula in their respective
importance - both are portrayed as being on the same plane.
The interrelation between the two is reflected in the constant
moverent of EKrgna back and forth between Braj-Golkule and
VendEvana.

All of the four texts discussed above accept in one way ox

another the concept of the divinity es comprising two aspecis =

37o Ibid., pada 1145, 'Sy@ma reached the city of Braj; INMohana
and Bals went home,' -
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Vignu ao trenscendent end Kegpa the immanent incarnstion. In the
Hexriv, and ViP. the process of incarnation is presented as a
peries of ovents within time and space while the BhP. and the
Strasfgara emphasize the metaphysical dimensions of the concepts
nevertheless, all four texts scoept the same basic mythological
structure. It is not surprising, therefore, that all fouxr use
the same mythological pattern in thelr portrayal of VindEvana.

ii. The symboliec xopresentation

Tha overlapping of the mythological sud the aymbolic pictures
of Vyndfvana cen be seen in the Leghubhfgavatimria of Ripa and
the works of Nandadiise - which while not rejecting outright the
concept of incarnation reinterpret 1t insofar as Krsna is regarded,
not as an incernation of Vienuw, but of himself. This involves
the existence of Vynd&vana en two levels, i.e. in Gaudiya
terminology, the manifest (mythological) and the unmanifest
(symbolic). In this way the two distinct approaches are
reconciled, enabling the incorxporation of the PurBnic pattern
to a certain extent,

The first significant difference observable in the portraysl
of Vrnd@vana es found in the laghubbfigavat@mria is the lack of
importence attached to the contrast between Vrndavena and
Braj~Gokula, Thig emerges from & verse describing the abodes
of Eprsna, whloh first divides them into two, l.e. MAthura and
into Gokula and the oity (pura):

dhimfsye dvividham proltam mithuram dvErvatl tathi/
pathural8 ca dvidbd prihur gokulam puvam eva on/>°

38. Ruipa Gosvami, Laghubh@gavetimria, op.cit., p.24%, v.175%.
"His (Kysna's) abode was said to be divided into two -
Méthurs and DvErvatls and Mithura was said tc be twofold -
as Gokula and the cify.®
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There is thus » degree of identification of Mathurd and Gokuls
&8 being the two perts - urban and rural « of a single area, but
there is no further division of Gokula, which must then be
inclusive of Vrndfivana.,

The inclusive nature of the term Gokuls as used by Rips,
as well as his reinterpretation of the PurBnic structure, is also
implicit in a further statement, according to which Krgna goes
0 and fro beilween Gokula, Mathurd and DvEravati in the

manifest 1I1E alones

tatea praketelllfysm eva sy8tim gamigaman/
Zokule mathwriyEn ca dv3ravatydm gg,éarﬁginah/Bg

i @ == 0

Here again Gokuls must stand for the entire Golula~Vind@vana ares.
The movement fxom one to another of these three abodes is said

to oceur only in the manifest 1I18, i.e. in the mythological context.
Thie concept of manifest LI1E ie used to explain the sepavation

of Krona from the gopis in enother passages

vrale prakateliliyim trin mfsin viraho 'muni 40

Thig ig in contrast to the wmenifest 1Ila where Krena disportis
himgelf In Vrnd@vana continuously and always with the inhabitants

of Goxulas

presthebhyo 'pi privatamair Jenair golmleviisibhih/
vrodBranye sadaiviean vihSram kurute h%£;§/41

Thus the manifest 1115 retains the PurBinic pattern of the contrast
and relation betwesen Braj snd Mathurd, but this is absent in the
nwnmenifest 1718 where the sport in Braj-Vind@vana is an unbroken

Process.

39, Ibides P-230, v.158, 'There, in the menifest sport, Kreps goes
to and fro between Golula, Mathurd and DvBravatl.!

40, Tbid., P«240, v.167. *In Braj there is separation from him
for thres months in the manifest 1T1E.'

41, Ibld., P.246, v.172, 'With his dearest, most beloved inhabitants
of Gokula, Hari alweys disports himself in the forest of VyndZ.!
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A furthex respect In which Riipa differs from the PurBnie
texts 18 in the obvious gradation which may be seen in the
presentation of the various abodes. This emerges even from the
verse discussed above from the order in which the dhimans axe
enumevated. That is to sesy Mithura comes befove DviEwavetl,
indicating the precedence of MEthuxai then, in the further
divielon of MAthura, CGokula precedes the pura, showing the
supremgey of Gokula above all the other abodes. The
pre-eminence of Gokula becomes even more explicit in a fuwther
passage according to which though Krgna disports himself in all
thres sbodes eternally (i.¢. in the unmanifest 1I18) in Gokula
hils suweetness is grestesty that is Lo say, he finds _
his most complete expressions

itl dhfwatraye lorsno viheraty eva sarvedd/
tatréipi gokule tasys mAdhuri sarvato 'dhikd//*?

Thig particular sweetness which is gald to exist in Bwaj—Goloula
alone (Egggg ova) is fouxfold, consisting of majesty, sport
flute and beauty of forms

caturdhd madhuri tasya vrajs eva virBjiate/
aiévaryalcridayor venos tathi &rivigrshesye ca//4

ALL of these statements point Yo an intentional and overt
elevation in the gtatus of Gokule-Vrndévana above that of
Iviravatl and Mathurd, an elevation possibly inherent in the

BhP. but never emphasized In this way.

Ibid., p.254, v.181, "Thus in the triple abodes Harl ever disports
himpelf; stlll in Gokula his sweelness ie greatest.’®

440 Tbides, Pe256, v.185, "His fourfold svweetness only appears in Brajd,

that is) majesty, sport, the flute and a beautiful form,'
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Nandedfisa resembles Rips insofar as he wetains the BhP.
pythologieal structure of Vryndivane-Braj-Mathurg, but gives
importance only to the contrast betweén Mathuréi end Vend#vans=Bra],
not te that between VindBvana and Braj., This can be seen
in the Bhregmaragita where both Vrnddvana and Bra]j are contrasted
with Mathurf, The use of Bra] in this context can be seen in
a verse where the gopis tell Uddhave that in leaving Mathuxrd
and coming 1o Gokula to teach Yoga, he has mede a mistake since
only people with love live heres

madhubana sudhihim bisBrikai Sye golkula mahim/
ita saba premi basata haim tumarau g@mhake nggg@/45

Vrndavans is used in a similay way when Uddhava entreats
Rrgna, who is in Mathurd to return to Vrndivans and the
esompany of the gopiss

puni puni kehai he sy@ima Jdya brmd@bans rahiyei/
paraus prema lo pumja Jjahdm gopl samga lahiyai//46

Something of the Gaudiya concept of manifest and unmanifest
AI1E would also appear to be reflected in the Virahamafijari
of Nandsdfsa which, though the whole poem is based on the
theme of Krgna's sbsence from Braj-Vrndévans, says in the
introduction that Krgna always resides in Vrndivana:
8add basgu brmdavans dhﬁmﬁ/47
The reference must be to the wmenifest 1J18. A similer sllusion

ig also detectable in the last verse of the Bhramasragita which says

45. NendadBsa, Bhremaragita,op. cile., v.55. ‘Forgeiting Medhubana
you have come ito Gokula, Here dwell only those with leove, not
your customners.’

46, Xbid., v.72, '(Uddhava) said again and again to Sydme,
“Go and stay in Vrnddvana, where you will have the company of
the gopis who are formed of supreme love,®

47. Nandadfea, VirahamafiiexT, in Nanded@sesranthBivall, op.cit., v.6.
‘He alvays dwells in the abode of Vrndavana.,®
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that Ergna showed himself to be one with the gopims, and then
cast again the net of illusion and hid his form of sport (bihfra):

gopT Bpa dikhiil elks karikei bansviri/
Ndhgu ke bhare naina dfri vyBmohoka jirT/
apanen rfipa bihfra_kau 1Tnho bahuri durfiys/4°

The divergence of Nandadfsa from the mythological
preoccupations of the BhlP., despite certain appevent similarities,
emerges clearly from the desoription of Vrnd&vana in the

RésapaficBdhysyi. This account contains elements which have no

counterpart in the BhP., and which can be identified as
characteristic of the symbolic description of Vrndfvana. Among
these is the descriptlion of a dals upon which a sixbteen—-petalled
lotus, circular in shape (palkeBlrti), 1s situated:

tabam ika meni~maya-amks citra ko samkhs subhaga ati/
tipara _podasa-dala~serois adbhuta ocalrFlorti/3/4%

Ergna is said to be enthroned in the centrs of this lotuns
on its seed-pod (karinikd)s

madhi kamenTye kexrinikd saba_sukhs sumdeva-lkandara/
taham r@jata brajarfje lumvarabara rasika Eugggdara//so

These motifs, 1.0, & dais, a sixteen-petallal lotus, the central

seed~pod of the lotus as the seat of the deity, and the cireulax
ares, all occur frequently in texts to be examined and characterize

the symbolic portrayal of Vrndavana as opposed to the mythological.

48, Nandad@éisa, Bhramar ORoglte; VoT75s 'Banavari showed hiuself
and the gopis to be ona. Having cast s deluding net over the
tear-£illed eyss of Uddhave, he again caused his sportive form
to disappent.’

49, Nandadfsa, RBsgps, epecity, I.31. 'There iz a bejeweled dies,
made of variegated shell, extremely Weautiful. Upon that is
a sixteen-petaled lotus, astonisghing, circular in shape.?

50 Ibid., I.32, *In the centre is a lovely pericarp, the beautiful
source of all happiness; there 1s enthwoned the Loxd of Braj,
the best of youths, the foremost of rasikes.'
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Ioter in the text a connexion ls made between the cireular
ares depicted as o sixtesn~petalled lotus and the circulaxr rEsa
danca which is depioted as taking place upon the lotues

.
drambhite gdbhuta surfiga uhi kamals-cakra para/)1

In this way, a link is formed between the concepi of a circle
already present in the rEsamandals of the three FPurfinas and
the Slrasfgara,and the concept of Vrnddvana as a cireuler
ared. It is argueble that in both the symbolic element is
present, but in the mythological texts it e presented as an
event, while in the symbolic expression 1t is an image of

an unchanging condition,

Though the texm risamandala is not used in the Harlve,
the oircular concept appears even here in a verse which
deseribes Kysna as being surrounded by a circle (gakravila)
of gopIlss

even sg kreno gopindm cakrav@lair alemkrtah/
garadisu sacandrfsu niddsu munude aukhi/52

In the ViP. aud the BhP., on the other hand, the term risamandsls
ia frequently used for the formation of the gopis around Krsns

in Vgndévana, The ViP. describes how Krppa forms the résamandaln
taleing the hands of the gopis, one by cnes

hastena grhye caikeikfim gopindm rissmendalam/
cakfra tstkeraspardanimilitedrian hamh//53

51s Ibids, Vo4 'The extraordinary riss started on that lotus circle.!
52, Haxive, onegite, 63.45. '"Thus that Joyful Krpna adorned by cireles

of gopis, rejoleed in the moonlit, autumn night.®

5%. ViP. op.oite, Ve13.50, "Having talken by the hand the gopis,
one by one, whose eyes closed at the touch of his hand, Harl
formed the raEss clrcle.!

o
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8imilarly, the BhP. relates how the rAsa festival formed by
the circle (mandala) of gopis was initiated by Krgonas

riigotsavah sampravrito gopImandalemanditeh/

yomefvarena krsnena tBeEn madhye dveyor dvaxob//54

A slightly more spatial element is introduced into the
concept of the ciroular x@sa by SGraddsa when he specifies the
ares encompassed by the rEsamsndala as being twelve kofa in
perimeters

r
kosa dvBdasa rasg parimita racyau nandakumara/sg

The general pilcoture ie still; however, that of a circle
formed in dance.

From the above discussion it appears that the circle
(mandala) is throughout an important element in the concept of
Vrnd@vans, basically discomnected from any geographical features.
Whereas this element appears in the three PurBnss and the
Stivras8gara in the form of a mythological event, it is given
a more concrete symbolic form by WandadBsa as the clicular
lotus within which the r8sa occured. The similerity of this
type of symbolie imagery with that of the yantra would seem
to be more than coincildental. HNot only the circle but also tho

lotus with its pericarp as the central form are basis yaniric images.

S4o BhPey 0ReCibey Xo33.3. ‘The rgsas festivel, formed by cireles
of gopis, was initiated by Krgna, the loxrd of yoga, (who was)
between every twe of them,’®

550 Sﬁr&dﬁﬂag %agﬂiﬁwg E&d_&a 1752. 'N&nd&k’l}mﬁl‘& meed th@ E@&,
twelve kosda in perimetex.!
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A text whioch exhibitas the comparability of the conception
of VyndEvane with e yantra at its most explicit is the
Brahma-pamhitl. Pasgsages of this work are incliuded in the
Laghubhgevatiorts and it also has a commentary attridbuted to
Jive GosviEm¥. Both these faots suggest a pre~Gosvami date for
the text, as wall ss indlcating ite acceptabllity within the
Gandiys theologicael framework. A comparison of the terminology
of this text with that of Taniric asccounts of yanira show evidence
of an intention to poriray a yantra-like form. At the same
time the similerity in a number of respects with the description
of Vrnddvens by Nandadasa is noteworthy,

A first point which may be observed is that the term Gokula
fe usad in this text very much in accordance with the Rupa
Gogvanl interpretation, i.e. a8 a general term for the abode of
Krena not dletinet from Vrndivena. It is also clearly not meant
hers in the Pur@inic sense of a covherd encampment, but instead
ig used as a propeyr name,

The descripition begina with the lotus imagery already observed
in Nandad8&sa. In this case, Golkula is said to be & thousand-
petalled lotuss

6
pahasrapetram kemalam gokulfkhyam mahat'P&d&m/s

Comparable uses of the thousand-petallel lotus Image can be found,
for example;, in the Lakomi-toutra,e Paficardtra text, which
desoribes how the first stags of meditation upon Vignu involves

the visualization of a thousand-petalled lotus within which the

56, Brahma-pamhit8, commentary Jiva Gosvémi, ed. A. Avalon,
Caloutta, 1928, v.2, 'The thousand-petalled lotus called
Gokula, the great abode,'
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deity has itse sbedes

totah pemutthiteam pedwam dhydyet ksIrfrnavodsTéit/ ..
sphasradslasempannen sshasralkiranivrtem/

pahasraradmi-sankisan tatprsthe oBsanam ggaset//57

In this case the thousand-petalled lotus iz an image symbolizing
the transcendental realm of the divine for the purposes of
meditation. As will be seen, ritualized meditation also
appears to be invelved in such representation of Vrndévana.

The image of & thousand-petalled lotus is similaxly used
for the highest of the eight cakras, or spiritual centres
within the bodys

visarg@dhah padmem dafadatadalem prnacandeitisubbuan/’C

Hexe it represents the supreme spiritual state and hence is
eassentially ldentical in its connotations with both the
thousand-petalled gbode of the deity and the thousand-petalled
Golula, l.0. & symbolically spatial representation of a
metaphysical concept.

The similarity of the Brahma-semhité with both Nandedfse
and tentrioc texts is further cobservable in iits definition of
the pericarp of this lotus as the abode of Krenas

tatlkarnikiiram taddhiing, tadgpanﬁ@méam&mbh&vam/Sg

7. Laksmi-tantra, od. V. Krishnamacharya, Adyar, 1959.
32:?0-12o 'Then one should meditate on the lotus which arises
from the interior of the ocean of milk ..., thousend-petalled
gurrounded by a thousand rays, like the sun. Iun the back of
that should be placed the seat.!

58. Satcaloranirfipanam, ed. A. Avalon, Calcutta, 1913, v,40.
'Belov the visargs is the thousand-petelled lotus, radiant
as the full moon.'

59, BrSam, Op.cites v.2. 'The pericarp of that (is) his (Krsna's)
abede, (and hes) erisen from his infinite portions,?
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The Tantric parallel can be found, for example, in o statement
of the lahinlrvina—tentrs to the effect that the wain deity
iz to be silituated in the pexricarp of the lotus drawn in the
ventrs for the purposes of worship.éo The pericarp is

" thus seen ss the innermost point of the lotus and in all
yantrie diagrams, the central poiﬁt ropresents the subtleat
essence which gradually evolves into groaggex forms ag it
moves outwards,

The Tantric pavallel confinues to be obsexvable in the
geoond verse of the Brahma-samhiif where the above described
pericarp is portrayed as hexagonical in shape (§g§59g§)
and is specifically termed a yantras

karnikirem mahadyantram satkonam vajyakilakggjéi

The hexegon image may agein be compared with that of the

Mahiinirvina~tantra which describes how in the construction of

& yantra the sequence should be first a triangle avound which is
drawn & c¢ircle; around that is inscribed & hexagon and the

oy
outermost boundaxy is qﬂadrilateraleb& Bven this particular

sequence 1s more or less observed by the Brabms-samhitd when it

describes the hexagon as being surrounded by a quadrangle

oalled Svetadvipa, the four corners of which form the fourfold

60, Mah@inirvina~tantra, ed. Avthur Avalon, Madras, 1927, 5.179,
'Having eateblished the delties of the seats in accordance with
the rites for the placing of seats, and having worshipped (them),
one should worship the original deity in the centre of the pericarp.

6. BrSam, op.oite, v. ‘The pericarp (is) a great yantra, a
hexagon, with a diamond wedge,®

62, MehBT,, ope.cite, athitmayantrayor madhye miySgerbham trikonekam/
vrtian satkonam likhya catumsram Iikhed vahih//
'Then heving inseribed the triangular may@-interior, a circle
and & hexagon between oneself and the yantra, a quadrangle
should be drawm outside.’

S
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gbode of the four forms (presumably the caturvyiihs -
Vésudeva, Sankergane, Pradyumns and Aniruddha)s

caturastam tatparitah Svetadvi Akhyan adbhutan

caturasrem cofurmiirti caturdhima catuskrtan// 5

There is thus an unmistakable resemblance between the
desoription of a yantras as found in a Tantric text and the
representation of Gokula in a Vaignava text.

In the Brahma-gamhit®, not only is the main deity situated

in the pericarp of the lotus, but the filaments of the lotus
are allocated to the portions of this delty, while the gris,
je0. the fomale energies ldentifiable with the gopis, are
situnted on the petalss

tatliljallan tadamSindm tatpatrani friydn api/%4

This can be compared with the way in which minor deities orp
aspects of gEkti are eituated on the various filaments and
petals of the lotus in a yanira. The Tantraridije,for example,
desoribes the faktis who mre to be worshipped on each of the
elght petals of the cakra of the $rT ¥&ntra.65 Such a
placement can aleo be compared with the encircling of the gopis
around Krgna in the Purinas, only the yentric image is & static
one. It again suggests, however, that a single conecept 1s being
presented in two different ways -~ one mythological, the other

symbolic.

63, BrSam., ope.gits; v. 6, ‘Around it is the marvellous quadrangle
called Svetadvipa, . The four cormers are the four sbodes
four forms, fourfold.®

64, Tbide, V.5, "Its filament belongs to his portions and its petals
to the fris.’

65, Tantraraje-tentra, ed. A. Avalon, London9 1918, 4.77,
agtasv_api oca patresu triiyBverane sthitdh/
] ) ’ "ind remaining on the eight petals in
the third enclosuresso’

the
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That the Brahma-samhitd was occepted; perticularly in ito
view of Vynd&vaua, by the Gaudiyan sect is supported by the fact
that identical images and features oah be found in a Braj Bhighd
Gaudiya account of Vrnd@vana - the Vrndavana yogapiths
aescribed to Gadddhara Bhatta. The use of yogapiths in the
$itle 1s in itself significant, sinee the term pXltha is used
both for the four main geographical seats of fakti worship
as well as for the seat of the deilty in a yautra. A homology
is thus found between the geographical place (the pItha) and
a symbolie formation (the yenirs)in the Tantric texta64
similer to that made in the case of Vrndévana by the Vaisgnave
texta.

Like the Brahma-samhitd, the Vrndivana yogapiths describes

the pItha es a thousand-petalled lotus with filaments between each
petals

3 _mandapa mehs yogapIitha pafikaja ruci 1HEsT/
tike mana mem udaya hota jo kol badabh#ied/17/
tHke patra vieitra sahasrs madhys limijalkat/
pedmardgs kT bhanti sgra muktd mani jmlak%g//@

This in itself might not be enough to indicate direct influence,
since the image of a thousand-petalied has been seen to be a common
one., The Brabma-samhiitfi also describes, however, the pericarp as

being valrakilekem, an uncommon phrase meaning literally

649 Cf. Yoginibrdayadipikd, Benaras, 1923, commem‘ba;ry Amptanands N&tha.,
Te41y Po30.0t84 catanrah faktayas tu ka pl j& o itl lcra,ma.-t/
'These four faktis, K&, Pu., J&, end O, in this order.
According to the commentary ki sitands for Kamerfipa, pii for
Pirpegiri, Jj& for J&landhewa and o for Odydna.

65, GadBdhera bhattaji kT vani, Vrnddvana, 1958, v.17~18. 'In that
iz a lotus seat, liking for which swyises in the heart of one who ia
very fortunate. DBetween its variegated thousand petals are
filements, and on thelir tipe pearls gleam like rubies.?
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theving o diemond wedge or pin'., Iixactly the same phrase ia

uged by Gad&dhera Bhatte to describe the periecarps
' 66
/

kanaksa bareng karnikd kila bajrana kT sohai

The tern kIla or kilaka is apparently used for the inner
ayllables of a.gggﬁgg.67 Such syllebles are inscribed on a
antra, thus combining e symboliem of sound and form. The

connexion of the mantras ie borme out by the second half
of the verse from the Vrndévena yogapiths which goes on to
speak of the greainess of the ten-syllabled mantras

mantredesiksara riips kahana mahimiko lko ha1/19/68

The use in both texts of the ldentical phrase suggests that
the Bra] Bhigh text was familiar with the images of the

Brohms—~sanhitd, This in turn indicates the acceptance by

the Gaudiya sect of this symbolic picture of Vrndivana, particularly

for the purpeses of ritual meditation.

The Padme PurBine ls another text which shows a yantric
gymbolic representation of Vrnd&vana combined with an
emphasis on the eternal and unceasing nature of the pastines of
Radhd and Krgne. Passages from this text are quoted by the
GaudIya Gosvimis, indicating that at least parts of 1%
predate them, The rejection of the concept of the incexnation of
Krsna as an event can be seen in the statement to the effect that
the gopis, the cowherd boys, Vindivana end the Krgne incarnation

are all eternals

66, Ibilde, vo19. 'The golden paricarp, a wedge of diamond,
v Looks beantiful,.’

67+ M. Monier Williams, 0pegit., D285, col.2.

68. Gadadhers, op.citey ¥.19. 'Who can describe the glory of the
ten~syllabled mantra.’
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nityam me methur@m viddhi venam vrndBvanam tathi/

yomunBm sopslany8§ ce tathi gomlabilaldh//

mamfvetire nityo 'yam atra md_sambayem lorthih/

mamestd i sadf rBAhE sarvajfio’ 'ham garﬁtg&ra@/ﬁg

Such a concept of the eternal Kysna incarmation is very much in

accord with the Gaudiya theology as expressed, for example,

in the LaghubhfgavaiBinrte.

If Handaddesse can be said to combine the symbolic and the
mythological aspects of Vrndivena, the PedP. combines the
aymbolic and the geographioal forms of imagery. Geographical
imagery will be discussed at length later in the chapter (aee helow
Pe 185 )3 for the moment it may be noted that salient features
of such imagery is the treatment of Vrnd&vana as one of twelve
woods surrounding Mathurg, and the designation of the entvire erea
as MBthuramandala. The enumeration of the twelve woods can be
found in the PadP.t

bhadragrllohabhEndTramah¥tilalkhadiralchih/
bekulam kunudam kfmyam madhu vrnddvansm tatug/ 0

However, such o limitation of Vynddvans as belng no more than one
of twelve other woods iz contradicted by other passages which
treat Vrndivana elther as encompassing the entire area or

as the innermost centre of the entire area (see below p.170 )u
In neither of these cases iz the conception of Vynd&vana
geographical in nature, it is celestisl and symbolis. The
inclusion of VrndSvane as one of twelve woods along with these

other statements would therefore appear o be sn atltempt

69, Padwe Purfna, ed. V.N. Mandalike, Poons 1894. 'Know my Mathurd
to be eternal and also the wood Vrnddvana, with the YamunZ, the
gopis, and the cowherd boys. My incarnation is eternal; have
no dovbt about this, My beloved is slways REdhé, I am
omnisclient and supreme.,’

70, Ibid., 4.69.16. ‘Bhadra, Sri, Loha, BhZndire, Mahd, Tala,
KhadI¥raks, Bakule, Kumuda, Kdmya, Madhu, and Vrndavana.'
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to ineorporate the geographical picture into a basically
symbolic layout.

A aimilar duality of imterpretatlon can be observed in the
uge of the term .MAEthuramandala which could be seen as meaning
no more than the geographlecal area of Mathurd with no particulax
connotations of & circular area, However, the PadP., makes the
gywbolic, civeular connotations of the mandala in this context
clear by describing the Mathuramandala as having the form of a
thousand-petalled lotus and as being encircled by the cakra of
of Visnus

sahagrapatrakemalfkfran mithuranandalam/
visnuoakrvaparimnsm dhBma vaisnavem adbhu%am//71

The image of the Vignu gakra not only emphaslzes its ocircular
nature but also its charscter as a supramundane realm,
Geographical consideration are thus clearly subordinate o
symbolic xepresentation.

Other yantric images used by the PadP. in its portrayal of
Vrnd@vana include that of an eighi-petalled lotus within a
sixteen~petalled lotus. A similer image can be found in the
Tentric description of the Sri Cakra, where the second gakya
going inward is a sixteen-petelled lotus and the third cglkra is
eight—p@tallede72

The integration of the geegraphical and the symboliec
cen be seen in the way in which the twelve vangs are deplcied
an being situated on the various petals of these lotuses, along

with the various scenes of Krgpa's 1Ilds. For example, the

T1o Ibide, 4.69.14. *Mathuramendale, having the shape of a
thousand-petaelled lotus, measured by the diecus of Vignu, 1o
the extraordinary Vailenava abode.'

T2, Cf. Arthur Avalon'’s description in the introduction to
TantraT., ope¢it., P.6~T, end also YoginThrdays, op.cit., v.8.
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poventh petal of the outer lotus is sald to be Balulavena,
vwhile the eighth petal is TElavana where the demon Dhenuka was

killed by Eygnas

saptamam belkulSranyam dalem ramyam pralkirtitam/
tatrBotoman t@lavenam tatra dhonuvadhah smetah// 12

That Vend&vana 1s on g higher level than the rest of the
MEthuramendala 1s indicated by its being called the pericarp of
the thousand-petalled lotuss

sahagradalapadmasgys vind@ranya gggéﬁak&m/74

The importence of the pericerp in yantric diagrams has been
disoupped above and the use of this image once again shows the
beasically symbolie preoccupations of the PadP, It differs from
the mythological layout insofar as Vrndiivana becomes a central
point, on @ higher level from the rest of the MEthuramandale.
The description of the periearp iteelf in the FPadP. is
remarkebly similax to the deseription of Vrndévane in the
REsapaficBdhyHyT of Nendadfise., The PadP. describes how an

octagonal yogepitha is situated in Vrinddvana:

tanmedhye mafijubbavane yogapItham samujjvalam/
tadastakonanirmfnam nﬁnﬁdﬁptimancharam//75
Upon this yogapitha is a jewelled thrones

tasyopari ca minikyaratnasimhfisanam éubham/76

This can be compared with the bejewelled dais described by

Nandad@sa. The PadP. further describes how an eight-petalled

T30 PadPos OPelite, 4069:44'The seventh lovely petal is famed as
the Bakmle forest; the eighih is the TAlavana vhere the
destruction of Dhenu {took place) according to tradition.'

T4o Ibid., 4.69.70. 'Vrnddvana is the periearp of the thousand-potglled lo?

750 Ibides 4069.81 1In the midst of that lovely palace is a radient
yogapitha. That eigbt-cornered construction shines with
manifold brilliance,’ ‘

76, Tbide, 4769482 Upon that is a splendid throne formed of gems |
jewelm.?
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lotus 1s sitvated upon this throne and in-the pericsxp of
that lotus stands Kysna:

tasminn astadalem padmen karnikiyam suichAgrayan/

govindasya paxam sth@nam kim asya mahimocyatq/77

This is psralleled by the godasa~dala-garojs and madhi

kemaniya karinikd of Nandaddsa. All of these are such

ptanderd yantric images, however, that it seems wnnecessary

to conjecture any dirvect relation between the two texts. It is

more likely that these had become traditional imeges in the

description of Vrndavana and both texts subscribed to this

tradition, showing a similerity in thelr concept of Vyndfvana.
Rosembling the minor deities (8varana devatiis) and faktis

which are placed around the main deity in a yantra, the PadP.

depicts REZdh& and Krsna as being surrounded, in the imner circle

at the eight cormers of the throng by the elght foremost beloveds

of Eypnas

tadb3hye yogepithe ca svernasimh@isandvrte/
pratyafigarabhasivedih pradhinih krggavallabhﬁh//78

Proceedlng outwards are then found four doorkeepers:

6xTdEna padcimadvire vesudimd tathottare//
gudnd ca tathd pirve kiSkini ofpi dalgine// %

0f these two, Sudd@man end Sriddman, correspond to childhood playmates
or pakhfis of Kggpa.ao The other two are, in fact, puzzling since
although from a previous verse vwhioh says that all four are equal

in strength and p:ca»\'».re:ass‘1 it would seem that these were also intended

Tlo Ibide, 4.69,82 ‘'Within that is an eight-petaled lotus having a
vericarp which is the resting place of hsppiness. That is the supreme
place of Govindag what can be said of its glory.!

T80 Ibid., 4.70.3~4 *Quiside in the yogapitha which surrounds the golden
throne, are the foremost beloveds of Krgna, their every limb
posgessed with ardour,®

79 Ibid.,4.70.20-21, '8z{d&ms at the western door, and Vasuddmid at the
northern, Suddmf at the eastern, and Kifkini st the southern.'

80. Cf. BhP.,op.cit., 10.15,20; Straddies, op.cit., pads 1028.

81. PadP., 0p.cit., 4.70.19. samiuvavesaveyasah samfnabalapaurugdh/
*Tdentical in dress and age, identical in strength and valour.®
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as magculine names, they are actually feminine forme and
can be traced as goddesses;ag & fact vhich again suggests
an asgoclation with yantras. |

These doorkeepers are followed by the cowherd boys and the
ccws.83 Then outside the yogapitha, on each of iis four sides,
1ies 2 golden pitha in which one of the four yyuhes is
enthroned°84 This can be compaved with the descriptlon of the
four forms at the four cormers of Gokuls in the Brahma-samhit®.
Tinally, as the outermost doorkeepers, are the four Vignus —~white,
golden, red and black, each having four armswss

That these represent successive stages in the apprehension of
the divine can be seen much moxe explicitly in the Bra] BhEgR
texts to be examined in due course. BEven here, however, a
progrossion ean be traced in which the lowest level is represented
by the four-sxmed Visnu doorkeepers, indiceting the subordination
of Vigou to Krgna, as in the Gaudiys texts. The four yyidhas are
envisaged as the next stage upwerds and inwards, followed by
the ecows and cowherd boys who are associated with the Bra} 1IIE.

The final cimvele is formed by the gopls or sakhis, while REALE

and Krsua occupy the innermost point.

82, CLf, M, Monier Willlamg, op.cit., Kinkin¥, p.282;, col.t, and
Vasudimi, p.931, col.t,

83, PadP., Op.cite, 4.70.22-25. gvarnavedyanterasthe tu
gvarndbhavansbhilsite/ stokalkrspsmdubhadridyair gopdlaix
thyuted/22/ ... kgaTatpayobhir govrndair asamldydtalr upEvrtem/
'0n the zéiﬁgﬁ) in the interior of the golden alter, adorned with
decorations, gather round myriads of cowherd boys, such as
Stokalpgna, Anfu and Bhadra ... and inuumerable hexds of cows,
their wddsrs dripping with mille,®

Bfgo‘ Ibido ] 4970@ 26“"460

850 Ibido ) 4670:59’“640
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Tho use of the PadP. depietion of Vrndivaus in sectarian
Bra) Bhigh texts, illustrating the compatibility of such images
with sectarien views, can be seen particwlaxly clearly in a
REdh8vallabha text attributed t0 one Rasikad@sa and writien
in A.D. 1691986 The actual title of the text as given in the
colophon is Rasakedambaclidimani but it is popularly lknown today

by the devotees of the sect as Vindfivana yogepitha, thus placing

it in the seme category as the yogapItha of GadZdhara Bhatta.
In other words, it is a text describing Vend&vena for the
purposes of ritusl meditation,

Similarities with the PadP. are numerous., The same image ig
vged of the outermost boundary being formed by the Sudavfana Cakra
of Vigpu within which lies a thousand-petalled lotuss

sahasre sudala kaou kamals kala kshysn pur@ina ke mamhi/
cakrasudarasans pavs lssate samsal ySmwaum nﬁ@ﬁ$/17/87

All of the seven successlve enclosures (Zverapas) ave similarly
described as eight- or sixteen-petalled lotuses. As in the PadP.
this texts describes the twelve vanss and the scenes of the various

1ilEs as being situated on the sixteen petals of the sixth

@nslosurausa Not only the yanas but even the upavanas correspond

to those mentioned in the PadP. They ave, in fact, mentioned in

86, The text is an unpublished mamuscript in the collection of a
REdbAvaliebha GosvEmiI, called Chote Sarkir in Vrnd8vana.
The colophon runss- likhitem resakedambscfidimani gramtha//
Samvatu setraha sal varasa eka adhika pamcdsn,
agahana vadl sasti sutitha dina dina mani suprakisa//
'The book Rasakadambacliddmani bag been weitien. In the year
Bame 1751, on the ausploious date of the sixth day of the dark
half of the month of Agahana, 1t became manifest.!

87. Dasekadamba, OR.Citey; 207 'It is described in the PurBna how
the beautiful lotus with & thousand petals adorns the
Sudarfana disous, there is no doubt about this.!

88, Ibid., 13.2-3. prathams bhedvevans velavens puni sulohavens ohw//
aru bhimdIrabanahi nirakhi mahAvans lehu/2/ itahi t&lavans
khidravana bahul@vana abhir8ms// kerahu kumudsvana kfimavana
madhuvans keun parangma/3/ 'First Bhadravans, then Velavans and
beantifuwl Lohavane; and having seen Bhimdiravana you reach

Mehfvana., Here itself is Tdlavana, Khidravaens and beautiful
Bahulavana. I bow to Kumudavana, Kﬁmavana and Madhuvana.!
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the same oxder, the difference being that in this text they
are made to number thilwty- tw, as in the Brajabhaktivilisg
discussed below {see P. 191 )}, whereas in the PadP. the number

is left unclear. The PedP. sgays for example :

anyac copabenam prokiam krsneloridarasesthalem/ ?

This would appear to mean no more than that there are othewx
upavanas, place having the essence of Krsna's sport, The

Braj Bhiigh text, however, has taken the phrase krenakzidirasssthalem

ag roferring to thres of the upavanas, i.e. Krsnavens, Kridgvana
and Raha Agthalas

prathema krens vena guni manahi krTdd vans dvel jEuna/
rahe petbals hal tIsaran aurau suni da;mggyg%/Y/go

This can be geen ss localizing the 11l8s furthex, possibly
commected with the sentinued-yprecess of ldentification of
13l8sthalas, as well as the emphasis on the unity of the
symbolic and geographical Vrndavena.

It may be observed that the structure of Vyndivans in both

the PadP. and the Rasakedambacldfmani is basically the same,with

certein modifications. In both there is a progression from
Vigpu~doorkeepers through cowherd boy doorkeepers to the gopis,

with R&AhA and Krena in the centre. In the Rasakadambaciidimani

the implications of this plecture, in terms of a progression towards
both increasing intenaity axd purity of devotion and a more

complete exprasion of the divine, are mors oleawrly formulated.

89, PadPe, 4069.18. 'And another minor grove was described, a place
having the essence of Krgna's sport.’

90. Rasskadamba, 0p.git., 13.7. 'Know in your heart the firat to
be Krena and the second as Krid@vana. The secret place 1s the
third. Listen to the west attentively.!

[
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The hierarchy among the forms of devotion represented
in each surrounding enclosure (3verana) is expressed by dividing
the seven Zvaranas into five categories, il.e. 1) the first
and second outermost Bvaranas are salid to consist of pure

majesty (aifvavys):

prathamas dutiye 8varana maim kevala guna Eévg;ja/91

Among these two, those who perform devotion combined with
obsefvance of ritusl and social practices, are entitled to
the first Zvarana:

tahim ke adhikdrT keheum nyEri riti dikhai/
bhalctd kearms mifirE karem tana mapa je cilta 151/5/92

Those who combine devotion with knowledge, on the other hand,

reach the second covering:

bhakti gyEna mifrl kavats jaba je hots prapsuna/
taba te Ei iham aho pahucate haim Gubha dina/8/7°

As in the PadP,, the doorkeepers of the first Hvarana are
four-armed Vi@gua¢94 Thie is egein in accordance with the
theme of aifvaxrya, since the four-armed Vignu is always
geen as insplring awe, in contrast to the two-armed Krsna
who Inspirss pure love.
2) The third Bvarsns falls into the second category of majesty

-
combined with sweetneas {gﬁggg§x§)093

91, Ibides 2.3 'In the first and second enclosures, the only
quallty is mejesty,.?

920 Jbids, 3.5, 'I will describe those who are entitled to that plece;
those who, showing & unique method, practise devotion combined
with performance of rites, with body, mind and consciousness.?

93, Ibid., 4.8, "Those who become suppliant, performing devotion
combined with lmowledge, they resch here on an auspicious day,'

94. Iblde, 18,21, 'A%t the four doors are the doorkeepers with their
§§§§§p§ there all four are said to be four-armed, devoted to
the great glory.’

950 Ibid., 2.3 prathams dutiys mem mixvrwi-%__%_sm/

aba Idvaria madhuris kI triIyem samdhi vi¢@rs,
'In the fivst and second has been said to be the best supreme
majesty. Now consider the thixd - the meeting of majesty and
swestness, '
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3) Pure sweetness is found in the fourth to the sixth
8varana, and this sweetness is comnected wlth Braj bhakiis

suni_caturtha Gvarana tem chatha aim laum suviedri/
vriBverans nite him hoi gaurass midhurja agara/2/96

The significance of the doorkeepers aasigned to each enclosure
may again be noted -~ cowherd boys in the case of the fifth97
and the playmates (sakhds) in the case of the sixth anclosureoga
This is roughly the same sequence as the PadP. and again

fits in with the form of devotion asoribed to these Bveranas,
l.eo Bra] bhakii.

4) In the seventh @Ygggg%g swvestness Is combined with love
(gggg&)¢99 This prema is evlidently the term used for the
devoiion of the gopis, sinee it is here that the rgsa
ia porirayed as talking placeo1cg Here also the gopis
propitiate KEtydyani in order to obtain Krsna as their huaband.w1
This particuler Zvarans is envisaged as forming the link between
the Braj and Vindfvene LIl8s. Thus the eighth and lash petal of
this particular enclosure is defined as being neither VrndAvana

nox Braj, but the meeting~place of bothg

vyrndfvens tem nyfre T astema dala ye Jjéni/
brjahi tem nydre inahi lai ura meim him mini/53/
vindfvana vrja hu duni kI samdhahi samajhi vicari/102

96, Ibide, 2.4. ‘listen with consideration (to the description)
of the fourth to the sixth enclosures. This is the enclosure
of Bra), whers there is always the milk of unlimited sweeitness.'

970 :{bidwg 110289 and 21@52"‘530
98, Ibide, 12.6.

99. Ibides 2.5. saptama jo Bvarana hal tehim sunau oite 18i/
suthi suthomna madhuris-vara prems sshita lasfi/S/
'In the seventh covering, listen with attention; which is very
beautiful, shines the best sweetness with love,®
101, Ibid., 18.36.

1020 Ibido ] 18945“460

-

107 Ibides 18,54, 'Enow this elghth petal to be distinct from Vrndivana.

Underatand in your heart that it is also distinet from Braj.
After consideration, realize that 1t is the conjunction of both
VyndBvena and Braj.?
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5) Finally in the pericarp,only pure love exiatss

4Ake Bgem karanikd niju premi suvildss/ 0%

It is here that the divine coupde, REdhI and Kygpa disport

themselves eternally, and it is only galkhis such as Lalitd
that cen enter this Ezggﬁg§,105 since in the devoiion of the
sakhis alone ls love found in its purest form. The pericarp
ig thus the scene for the eternal Vihira.

Corresponding to the various forms of devotion, a progression
can be traced in the expression of the divine. Thus Vignpu is
envisaged as dwelling in the second enclosure, Here he appears
in two forms, i.e. as Mﬂhﬁvaikupyhanﬁthag106 and as Vignu
who lies on Segaa1e7 The subordination of Vispu to Krena in this
way, ae well as the portrayal of two forms of Visgu, is very
reminiscent of the Gaudiya texts,

The third Zvarans containe the four vylihas - Vasudeva,
Sankargana, Pradyumne and Aniruddha.108 This can be sBeen as
o statement about the position of the Dvirakd and Mathwrd 1IldHs,
envisaged as superior to the Valkuntha of Vignu but inferior to
Braj end Vrnddvena 1114,

The fourth, fifth and sixth Svarsuas, above seen to be

associsted with miEdhurya,are all three involved in the menifestation

of Bra] lilds. These include the tending of oowa109 as well as

Krgna's childhood aportao11o

104, Ibide, 2.6. 'Beyond that is the pericarp (where there is)
the aportive expression cf theizr owm love,'

105, Ibides ILo5.1-20 and IT.T,
106, Tbide, Gedo

1070 Tbide, 4086

108, Ibid.,

109, Ibide,

110, Ihid.,
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Vo have alyeady seen how Xpgna appears as the Lord of
the gopis in the seventh covevring, and finally in the
pericarp itself the divine couple are faund, eternally engaged
in their divine plays

tAmon rijate rucira sti bhrdjate mithuna kiéora/111

& hleravchy is thus maintained with Vrnd@vana Kygns
sporting eternally with REdhZ on the highest rungs Visnu
on the lowest level; end Braj Krspa in between. 4 contrast
is thus made between Vimdavana end Bra]l, but it is different
in nature from that made in the three Puriinas and the
Surasigexe. Here Vrnddvana is envisaged as purely the soene for
the eternal union of REdhE and Kyspa. All of the 1Il&s
whieh in the SUrasBgara, for example, were portrayed as
toking place in Vinddvens, such as the xfisa and the grazing
of cows, are here categorized as Braj 1Tlas,
The above symbolic yepresentation also differs from the
mythological portrayal of events In that VrndAvane and
Braj 1318 are depicted as taking place simultaneously,
each ong in its own position in the yantric layouvt. In this
way it agrees with RUpa's concept of unmanifest 1T1&, in which all
the facets of 13Il8 ave eternally co-existant. In the Purfings
and 8Uraddsa, on the other hand, there is a sequence of events and
so a movement to and fro between Vrnd8vaena and Braj. This is what

Ripa calls manifeat 13113,

111s Ibide, IT.1.27. 'In that are enthroned the most beautiful,
shining youthful cowple,®
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The oorvelation of the acceptance of the conoept of
nitys vihdra, and hence rejection of the theory of incarnation,
with a symbolic, yantric portrayal of Vrndavana is again
supported by the MahivBni of HarivyBsadeva. This text,
wvhose concept of the eternal nalture of the sport of Radhd
and Krgna and its separateness from the process of incarnation
has been discussed above (see p. 102 ), presents a picture of
VendBvana possessing many of the yantric elements found in the
PadP., Nandedésa and the other symbolic descripiions, though
not including such specific details as to suggest direct
borrowing.

The outermost boundary of Vrndavans in this acccunt is said
to be formed by the Yamung river which is described as heving the
ghape of a bracelet, i.e. as being circulars

kanicandkira saudhiri saritd/
0
bahatl atl surase simgiivs bheritd/9/ o

Such a picture of the Yeamun#& as encireling Vrndavana is absent from
the mythological piecture where Vrndivana instead is situated beside
the Yamuun#. The encivclement here is again reminiscent of
the outer cirveole of o yauntra; or the Sudardans Cakra, making
Vrndfivans civounlar in form.

The lotus imagery is equally in evidence here. Within the
grep encompassed by the Yamuni is said to be a lotus with

jnnumerable petals:

aiso nijadhfms J& madhya nitibhiimi/
amitadala kemala EkAra vehi jhimi//113

112, Havlvy@isadeva, op.cite., pada 3, v.9. 'The river pours foxrth,
bracelet-shaped., It flows with the essence of love,’

115, Ibid., pada 3, v.17s 'Such is their own abode in the midst of
vhich is the etermal~ ground which sways with joy, shaped
as a lotus of innumerabile petals.!
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This can be compared with the thousand-petalled lotus found
in the Brahma-gamhith, Gadfidhara's YogapItha, the FadP., and
the Rosskadambacldiimani. Moreover; as in the above texts,
the next stage inwaxrd is formed by a row of eight petalss

madbya memiuls bani astadala ggmgé/114

Equally familiar is the way in which each of the eight petals
is described as having the bower of one of the eight wain gakhis
gituated upon it:

.
wpsri priye sakhini kT kumja serceSutl/18/ 12

The sekhis here are equivalent to the daktis found similarly
situated in Tantric yuoiras.

From here on, the text proceeds to comblme yantric
elementa with palace imagery. That the two are basically
sompatible has been polnted oul hy Eliade in hig discugsion of
tho @§§§§§§? in which he sees royal symbollsm as playing an
important partgq16 It 1o, of course totally absent from

the Purfinas. The Mahdvanl describes how a palace with eight

doors stands in the centre of four lakess

cahun saravarana ke madhya sohem/
mabale atbadvirs chavi kom vimohem//117

The image of four lakes is also present in the RasakadambaclidBmani

vhere they are said to be in the seventh EVarana.118 This image

1140 Ibid., pada 3, v.18. 'In the midst is & lovely xrow of eight petals.!

115 ITbid., pada 3, v.18., 'Upon them flourish the bowers of the

dear sakhip,®
116, M, Eliade, Yoga, immortality and freedom, New York, 1958, pp.220-221.
117, Haxvivy@sadeva, op.gite, pads 3, v.23. 'In the centre of the

four lelkes stands the eight-doored palece which enchants beauty
iteelf,?

118. Rasskadamba, o0p.cit., L.18.9, ihl septama Bvarana kI dutiys
taramge ke ngmiha/ ofel sarovara astadale sumire udal dine gimjha//
*Here in the second part of the seventh enclosure are four lakes
and an eight-petalled (lotus). Remember their appearence
day and night.® ’
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ig, in faot, also present in the PadP. which says that there

are four lakkes in the centre of the thousend-petalled lotuss

gahesradalapadmesys semsthiinam madhyalcoralkam/
catubserad cgiupdviram &écarvakulas&@gggam}19

This section describes how Avjuna wished to take part in the 1I1&
of Xyspa and the gopis, and eventually after bathing in these lakes
he assumen the form of a womsn and achieves his desire,

Cexrtain basic yantriec forms continue to be used by the
MahZvint in the description of the palace. The palace 1s sald
to contain a gauka, which can mean courtyard but is literally a
four-sided area. Within the gauks is said to be a mandala,
again ambiguous in that it can be understood as either a
clrele or a platforms

t8,ju _mahala ke cauka biei mani mandala r&s&pumﬂg/120

The image here of a clvcle within a square is wemarkably similar
to the yantra described above from the MghBnirvaua-tentra
vhich used the same pattern. In this way the two images of
palace and yantrs are interwoven.

The yantric lmages continue in the description of the
occtagonel throne situated upon the @%§§§£§ with one of the eight
sakhisg standing at each cornexr of the thrones

Bmgana mohana mahala Jke mohana mandala mamju/
8 _fipara athe lkeumne ko sukhs simgzhfsana ramiu/34/
lomna, komna pratyeka ike priys pramadfgens sa@gﬁ/121

119. PadPo, 0pscite; 4.74.5T*The place in the centre stalk of the
thousand-petalled lotus, having four lakes and four doors,
is exceedingly astonishing,’

120, Hexilvyasadeva, gp.cit.. pada 3, v.28; 'In the middle of the
four-gided courtyard of that palsce is & circular platform of
gemg, formed of rasa,®

121, Ibid., pada 3, vwe34=35.9In the midet of the palace's enchanting
courtyard Is an entrancing daim . Upon that is an octagonal,
pleasant and pleasing. At each corner is a beloved with all her
group of women.®
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This ie obviously similar to the PadP.

The presence of such image in the MabBvini, traditionally
a NimbZrkiys text, demonstrates the way in vhich their use is not
confined to one sect. Nandadfisa of the Vallabha sect, Basikaddsa
of the R&#dhdvallabha sect, GadAdhara Bhatta of the Geaudiya
soct and HarivyBsadeva of the NimbarkTye sect, all employ
to & greater or lesser extent similar images. Stlradfse,
on the other hand, who is traditionally claimed by the Vallabha
sest,but vhose divergence from sectarian preoccupations has

baen demonsgtrated in other contexts, does not.

If the PadP. end the Rasakadambacldfmeni ere compared,
though both ave similax in many ways, the emphasis on the
different levels in the expression of devotion (rasa) is
much more pronounced in the Easakadamba@ﬁqggggio It is this
aspect which predominates in the poetry of authors such
ag Dhruvadéss and BihBrinedées. Though the pilcture of
VendBvana basically corresponds to that represented in the texts
above, the aim in the two cases would appear,to diffex.
Whereas texits such es the PadP. sre more concerned with ritual
and the depiction of Vyndévana as an aid to the meditational aspect
of sush ritual, poets such as Dhruvadfss ave entirely
preoccupied with the experience of rasa. This is reflected in the
poetry through a less atylised depiction of VrndEvana.
Hovertheless, some of the same images are wsed and the picture

is definjtely symbolic rather than mythological in nature.

The use of ysntric imagery in the poetlry of DhruwmdBna
can he seen, for example, in his discussion of the relation betwsen

Vrndivans, Braj and Mathixﬁ; This is deseribed, as in the




181

ggggkaggpbasﬁdﬁmagi, in terms of cirvecular areas within
clroular areas, each progressively supexior as they proceed
Invards. Thus the Bra) mandala is said to be within the
Mathurd mandala and alsc superior to its

baikunths hu te adhika hai mathurd mendala jEni/
timem t3hu te adhike vrajemandals sukha-khini/32/

122

In the centre of the Braj mandala, in turn, lies Vrnd&vana
whioch is compared 10 a Jewel in a crowms

madhi r3jata jyom mukuts mani vrndBvane rasakanda/123

The term mandsls has, of course, alsc the connotation of an area
or district; so that the picture intended here could be g
geographical one of a smaller district within a larger district
rather than the symbolic circulaxr image. The coneept of g
progression in circles from the immermost supreme point (higgg)
outward, each oircular area successively depicting an inferior
manifestation of divine power resembles that of & yentra too
closely, however, to be a mere coincidence, NMoreover, the same
gradation of Mathurd, Braj eand Vrndivane corresponding to the
level of devotion as well as to the fullness of the divine
manifestation, has been seen to be depicted in symbelic terms
in the texts discussed above, suggesting the presence of &
tradition to this effect. It may be noted that here again

the contrast between Bra] and Vindavena ls seen in terms of a
contrast between the etermal sport of Radhé and Krgna with

the risa with the gopis, and not the mythological contrast

between vana and grams.

122, Dhruvadiisa, Brhad bEvanapurine, op.eit., V.32,

*Know the clweular area of Mathurd to be superior to Vailkunthe;

in that and superior to thai (ares of Mathurf) is the
cireular area of Bra]l, s mine of happinesa.®

125, Jbid., Vve34. 'Vrnddvane, the source of love, adoxrne the middle
like & Jewel in a crovm,.’
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Dhruvadfisa does occasionally use yaniric images in other

sontexts as well., In his MukitBvall 1T18 can be found the image

of Vrnddvens as a sixtesn~petalled lotus upon a Dbejewelled
oirele with Kygps and R5AhE in the very centre and a gakhl
on each petals

mandala manimays sdhike virdjal nirakhata koti bhina

pasi 13jal/
tEpara kemala sudesa suvEsE sodesa dala rAjate cahum pasd/
madhya kifors kiforI sohaim dale dala prati sahacari

chabi johaixp/1 24

Like Harivyasadeva, he also describes the Yamund as enciroling

VrndSvana. In Premfvall 1318, Dhruvadf@sa compares the Yamuni

to liquld love itself (ggngﬁra rasa) flowing in a circle avound
Vyndavansas

taranisutd cahlim disa bahai sobhd live athiha/
manaun dharyau glmgra rasa kundale bamdhi pravaha/55/125

He goes on to compare the river to s necklace of blue gems
worn by Vrnddvanat

Avata wupami aura ura adbhuta params rasgila

vrndivana pahiri mano nTla menina ki m§1§/56/126

Both of these similes conjure up a ciroular picture compatible with

that of the yemtric concept, but not with the imagery of the BhP.

124, Dhruvadisa, Rase mukt@vell 1318, in BayBliss 1T1H, op.cit., vve 15=17,
The bejevelled circular platform locks very splendid; seeing it
thousands of suns and moons are put to shame. Upon it is a lotus,
a lovely fragrant place, having sixteen petals on all sides.

The middle is graced with the youth(Krgpa) and the young girl
(RAdhE), while on each petsl s sakhi gazes on their beauty,®

125. Dhruvadéss, Prem@yvall 1718, in Bayglisa 1118, oD.cite; veDHo
'"The Yamms {lows on all sides with an unfathomable beauty. It is as
if liguid love were overflowing, its stream teking the shape of an
eaxrring.’ '

126, Ibid., V.56, 'Another simile, astonishingly beautiful, enters
the heart -~ it 1s s 1f Vrndd@vana had worn a necklace of blue
gemg, "




183

BihBrinadisa resemblea Dhruvadisa in his use of the
yantric images purely for the purposes of describing the
different levels of devotion. This can be seen, for example,
in a passage (discussed above p. 125 ) which describes how
Krgna who sports eternally in Vrnddvans is far beyond the
devotion manifested in Braj, let along ordinary bhaktl.

the different levels are the same as those found in the

Rasakadambggﬁqgmm}i; ordinesry bhalcti followed by Braj bhalkti,

and finally the pure rasa expressed in Vrnd@vens alone., Of
particular interest is the use of the term Hvarana in this passage.
This ig tho term used in the Rasakadambacliddmeni for the seven
areas gurrounding the central pericarp, Vyndévana. The verse

of Bih@rinaddasa describes the Evaranas of Bra] as being

the gopis, cows and cowherd boys:

t8 braje ke Gvarans guni gopl aHi guvﬁl&ﬂ 21

The description of the gopIs,etc., as ‘coveringa' is, in fact;
only comprehensible in the light of the above discusaion,

The order in which tho gopis, cows and covhexrd boys are
mentioned suggests a hierarchy in which the gopls are on the
highest level. If it is seen in terms of circular avreas
surrounding the central point, the gopis would be situwated in the
innermost cirele. This is again in accordance with the RasakedambacldEmanil
and again corresponds to the different bhivas, proceeding from
Sakhya, represented by the cowherd boys, thwough to mEdhurya
or gopi-bbava. DBeyond this is the pericarp, the bindu, wheve only
the love manifest through the etermal spoxrt of Krgna with RHdhE exists =

the pitys vibhsra = which can only be entered by the salhis.

127, Bihfrinadfsa, op.cit., v.662, p.244. 'Hear of the coverings of that
Bra) - the gopis, the cows and the cowherd boys.'
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The devotion of the gakhis ls frequently called by

BihErinaddss the service in the palace (mshala kT tshala).

In the descripntion of Vrnd@vana as a palasce an echo ocan be
detected of the typs of imagery used by Harivyfsadeva. The
descripticns in this case are, howevexr, much less detailed

and the emphasis is more on the expression of rasa. The
acutal term mahala is, of courge, an Arabic word, suggesting
possible Suf'i Influence. The use of the palace as a metaphor
for an immer gpivituwal state can be seen in the description of
the palace of Padm8vati by the Sufi poet, Jayasi. This palace
is described as having seven levels and on the highest level
iz the bed where the union of Ratansen and Padmfvatl takes
place°128 This can be compared with the seven Zvaranas
surrounding the central point where Radh#l and Kysna are
united eternally, and could equally be the result of Hinda
influence,

The use of Avabic terms is, however, very marked in some of
Bih@rinadisa's verses, suggesting that in his case at least
the influence was from the Sufi side, made possible by elements
already within the bhalkti twadition. For example, in a verse
uging very much the same sequence in the steges of devotion as
those outlined above in the yantric scheme, he first describes
ordinary devotees and those follow the path of wisdom as

hins and Sulténs who ave officers of the border:

bhaktes bahu jssata abhimina gydni ghanem khimns,

sultamma sarahadsa thﬁn&i/129

128, Malik Muhsmmad JEyasl, Padamivata, éd, V.8, Agravéla,Cirgamva, 1961,

Pe335, ve291.1. shta khamda Upare kebilfisl/ taha sovaniri seja
gukhavBsli/1/ 'Above the seven sections is (the top-most paexrt®
called Kaild8sa. There is the bedroom, (in which) is the bed,
the most pleasant place.’

129, Bih&rinad@sa, 0p.¢it.s, P«293, v.30, line 1. 'In the world there are
many proud devoiees and many who follow the path of knowledgeg
(these are) Khins and SultZus who guerd the border.'




The inhabitente of Bra) are nesver than these since they have
the duty of atbtendants (khavdsl) and serve in the army vhich,
presumsbly, guards the palaces

brajevisi nikati nemg khavBsT kataka maim bahuta wmarf@iva
biradalta banat/ o0

Some devotees reach even as far as the doow of the palace, but
then -twrn back, for only the inmates (mahalani) know the
true nature of the palace:

page bamdhid bahirT psurs dsure phirem mahala kI bata
mahalany j&naim/

131

The sequence is thus once again,; starting from the outside, 1)
ordinary bhaktas; 2) those who follow Braj bhalkti; and finally
3) the gakhIs. It could be argued, however, thai the very use
of mon~yenitric terms Indicates a movement away from the
ritualization of the yantra to a concentration on Vinddvaens

ag an inner gpiritusl stete, to be obtained by sakhi~bhiva.

iii, The geographical representetion

Both the symbolic and the mythologlcel demcriptions of
Vrnddvans ere basically non-historical and non-geographical in
nature, The mythological uses apparently historico-geographical
terme, but in actuality is speaking about diwvine space. The
nearaest approach to a geographical representation in which the
physical situation of Vimd&vana is in question would seem %o bo

found in the pilgrimage texts.

185

1300 Ibid.; D.293, line 2. "The dwellers in Braj (who are) closer
%o the palace), have the special duty of sttendants, ( and
are like) many chieftens famed for their brave character in
the army.?

131. fbid.; p.293, line 4. 'Others are stdpped outslde, wandering

around the doorway like dowrkeepers. Only the inmates lmow
the nature of the palace.!
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An early pilgrimage toxt of this nature describing
Mathurd and the surrounding aveas is the Jain Vividhaetirthakalpa
in Prakrit. The text is assigned 1o between A.D. 1307 and 13329152
i.e. more than 150 years before the rediscovery of the Vrnd&vana
arsea by either Vallabha or the Gaudiyse GoavEmis. The comnection
with Krsns is, however, maintained even here, Mathurd is,
for example, sald to be the birthplace of Kysna Vasudeva:

1tthas nayarie kanhavisudevessa bhaviiltthankarassa janmo/133

The plece of Vrmddvana in this account is that of one of twelve

woods situated in the Mathuri avea:

duvdlasavandim/ tam jah% ~ lohsjamghavanam mahuvanam

billavanam t8lavenam kumuavensm kEmisvensm lcolavenam

bahulevanam mahBvanam/ 54

AT B G O

It may be noticed that this list is essentially the same as that
of the PadP. with the excepiion of the substitution of Kola-vans
and Bilva-vana for Bhadva-vana and Sri-vana.

The scceount in this text contains none of the yaniric images
seen in the texts aebove, There is no suggestion, for example, of
any circular shape. The dimensions of Mathurd ave given as twelve
Yojanas long and nine yojanas wide:

toyd va mahurd@ barahsjoanfiim dThd navs joangim vitihinnd .../135

. ey

The term mandala is not used at ally Mathurd is refered to only

as Mathuripuri, never as Mathur@mandala.

132. Ses Introduction by Jina Vijaya to Jinaprabhasiri's
Vividhatirthakelpa, Santiniketana, 1934, pp.2-3.

133. Ibid., Mathur8purikelpah, p.18, line 28.'In this city is the
birth of the future Tirthankara,Eanha Vésudsva.'

1340 Ibide., P18, lines 30-3%2. 'The twelve woods -~ they vere said to
bet Lohajemghavana, Madhuvana, Bllvana, T&lavana, Kumudavane,
KBmyavans, Kolavana, Bahulavana, and Hah8vana,'

1350 Ibdide, P17, line 4. *That Mathurd 1s twelve yojanas long and
nine yojanas wide.®
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A descrlption akin to the one above can be found
in the Mithuramghitmys of the Varshs Purfine. Ita nature
as baslcally a pilgrimage tezt is established in the opsening
wvhere the earth asks which pilgrimage place is the best of
all:

tTrthan tad vads kalySnem {irthinan wtbamottamem) o

The reply of VarBha is that no place in any of the vregions is
a8 deer to him as Mathurd which is on earths

ng vidyate ca pHtAle n#nterikse na minuse/

saminan mathurfyd hi priyvam mams vgsundhare//137

The emphasis here on Mathurd as a place on earth is in accordsnce
with the geographical nature of the description. The orientation
towards pilgrimage can aleo be seen in the way the text
desoribes the various spots at which one must bathe, the
appropriate ritwvals to be undertaken and the fruits of these
actions. The description of each spoet in the Mathur® avea
is followed by such details, It is thus very clearly speaking
of & place on earth vhich can be vigited and not of a
mythological, celestial or aymbolic plagce, though its nature
as & pilgrimege place means that it again does involve sasored
BPace.

The situation of Vrndavana as described by this text is the
same a8 that in the Vividbatirthakalpa, i.e. as one of the itwelve
wvoods in the Mathur® aveas

vrnddvanam dvadadaman vindaya pariraksitam/
pamna caiva priyam bhuma.mahapa?akanaéanam/

136, Vardha Purfina, ed. HroTkeda 8estri, Calcutta, 1893, 152.7.

iDesoribe that beneficial pllgrimage place which is best among

pllgrinage places.’

137 Ibid., 152.8. 'Neithexr in the nether wegions, nor in the
heavens, nor In the human regions iz to be found anything es
dear to me as Mathur® which is on earth.’®

138. ITbidey 153.45. '"Vrndd@vana is the twelfth; guarded by Vrnda,
my favourite, . destroyer of great sins.!
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The list of the twelve woods is the same in the two textm,
with the exceptions of Kunda for Kumida, and, =8 in the PadP.,
Bhadra for Kola,

In this text, hovever, a correspondence is made between
the geographical pilgrimage centre of VindBvena and the symbolio
ppace of the yantvic disgram through the use of certain ysntrie
images. While the PadP. {itted the geographical into the
symbolic scheme, here the symbolic is applied to the geogrephlcal.
Ghe difference can be seen primarily as one of emphasig.

Yantrio influence can be seen, for exmmple, in the use of
the term mandals foxr the Mathurf srea, a term not uwsed in the
Jain text. The cirvoular connotation of thie texm is
reinforced by the wey in which at one point the mandals
is described as a lotus:

vimgatir yojanfngn tu mithuram mems mandalem/
idan_padmam mehEbhSze servesin multidByi ca/15/107

The concept of the principal delty as situated in the
pericarp with leeser manifestations on swrrounding petals is
also found in this text, though here again the geographical
nature of the text is shown in the fact thet reference appears
t0 be mede here Lo sctual images in the area. The text states
that Kefave stands in the pericarp of the lotus:

kernikivim sthito devi kedava keéanaéana@/14o

To the west is the dweller in Govardhana?

pefcimens harin devam gover fhanenivisinam/ 4!

139. Ibid., 163,14. "My MEthura vegion is of twenty yojanas, and
this lotus bestows salvation upon all, Oh most fortumaste one.?

140, Ibid., 163, 16 'In the pericarp is situated Kedava, the
destroyer of Keda, Oh goddess,!?

141, Ibide, 163418, 'To the west that Lord Hari, inhabitant of
G‘OVE‘.rdhm aaoa
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To the noxrth is Govindas
uttarena tu govindam drstvd devam param Subhan/ 142

a

Viérgntideva is sald to be situated on the sastern petals

vifrBntisamifiake devem pirvapatre anvasthit%g/143
Finally to the south is said to be an imags resembling the

Kedava forms

daksinena tu mém viddhi pratimém divyarﬁpinim/144

The use of the term pratimf shows that reference ls being made
to images of deities, while the correspondence with ths
geographical location can be seen in tha faot that ths
Govardhana mountain is actually said to be situated in the
145

weste. There is thus an attempt o fit geographlcal

realities into a symbolic plan.

The VarBha Purdps forms the basis for twe further

pllgrimage texts, These are the Kriyskalpsiaru of lekgmIdhara

Bhafta which has been given the early date of the twelfth

146 147

century A.D., and the later VIramitrodays of Mitramidrae,

asgigned to the early seventeenth centuxy, l.e. nearly

& hundred years after the date given for the arrival of

Riipa and Sandtana in Vrnddvena, and approximately contemporary
with Dhruvadésa, In both these texts, as in the Jaln text

discussed above, Mathur@ is described as one of many pllgwimage

142, Tbid., 163.19. 'To the north having seen Govinda, the Loxd,
supreme and brilliant..o’

143, Ibid., 163.20, 'The Lord remaining on the eastern petal called
Vidrintia.t '

1440 Jbides 163.21, 'To the south Jmow me (to be as) an image of
divine form,!

145s Ibide, 16410 28%i povardhenam ndme ksetwew paremadurllabl

ma thurSpascime bhige adivad xpjanadyagg%Z??‘Thmre is an area

called Govardhana, very inaccessible, o region to the west

of Mathurg, not very far, only two yojanas.'
146, P.V. Kene, History of DharmaéSstra, Poona, 1975, Vol.Is paxt 2, p.69%.
1470 gbidag p0953e
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places such as Vérdpasi, PrayBga and Gayd., The texts deal with
DharmadEstra in general and do not show auy sectarian bias,

The older Kriyakalpatazu (approximately 75 verses long)

is much the shorter of the two accounts. It does not include
the lotus imagery of the Varhhe Purdng, but only the verse
wherein the MEthuramandala is sald to be twenty yojanas in
diameter:

vimdadyo janavistsre mithure mama man@ale/148

The fact that the overtly sywbolic imagery is absent from this
gaxrly text suggests the possibility that it forms, in fact, a
later interpolation into the Var@iha Purdnag itself,

The Viramitrodays gives a much longer desoription (approximately

250 versea)qﬁgcludes all which is left out of the Kriyakalpeteru,
ag well as additional passages, some atdributed to other Purinas

such as the Padma and Skandhe.

A possible argument to the effect that the above type of
description is confined to non~sectarian works where Mathuz@
is regarded as Jjust one of many pilgrimage centres, is disproved
by the existence of the same pettern in the work of a follower of

the Gaudiya sect, i.e. the Brajabhaktivilfisa of Nar@yana Bhatta.

This text, said to have been written in about A.D. 1553, does
differ in its use of the terms Braj and Gokula, both conspicuously
absent from all of the above texts, In this work Brajemandala

ig, in faet, used as Mathur@mandalas was in the other texts.

This Brajamandala is said to have a circumference of 84 kroda:

148. Iokgmidhara Bhatte, Kriyakalpataru, ed. R.V. Rangasvami Alyangar,
Baroda, 1942, Vol.VIII Tirtbavivecanakiindam, chapter 9,
HMathurg-nEhZtmyan, p.193, line 7. 'In my region of Mathurg
which is tw@nﬁy ;go,imm,s in area oo Cf, V&'Png _2299‘1-.1;.’., 158.1.

149, Mitramidra, Viramitrodaya, Bemares, 1971, Vol.X, TIrthaprakifa,
Pp.502-528.
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ceturastakakrodena pariplrnavirgjitam/
asya predeksinim knevan . dhanadhBnyasukham labhet/ 0

In pnother pagsage it is descrided ae being a limb of the Lord:

athe savanacaturastekrofemsryida vrajamandslam bhagavada@ggavarﬁga@/151

Bra} is thus evidently used asa term for the entire ares and not,
as in the BhP., for a nomadic setilement; nox, as in the Slrasfgara,
for a particular town., The use of Bra] in this way can be seen
to be more in asccordance with the piciture of Bra] as seen in
the symbolic representations wheve 1t is a larger ares surrounding
Vrnd@vanae. It could, therefore, be argued that in this text
Nargyana Bhatta is applying to the geographical area a symbolio
concept, and that the idea of Braj bhaktl led to the use of
the term Bra]) as designating the whole ares.

Nérfiyape Bhatta also differs from the PurBnas and other
texits in the distinction he draws between Gokula and Braj.
Whereas Bra] is used for the entire ares, Gokula ig specified
as one of the twelve adhivanas of the area (which is seid in all
to have twelve vangs, twelve upavanas, twelve prativenss, and

twelve adhivanas)s:

gsaptamam goknlam sthinem astamam baladsvakam/152

This Gokule is further described as being the location for the

abode of Nanda (nandamandira)fb3 the place where Yafodd lay,

«
adodffayanasthale ,154 and where PUtand suckled Krsna.i)s
LEH0C/BAYAnNa s LoG. 8 R

1500 Mar@yana Bbatta, Brajabhisktivildes, Kusumesarovara, 1951, I.10,
"Performing the ciroumembulation of this (area) which covers
84 krofa, one achieves the happiness of wealth and prosperity.t

151 Ibide, I.92. "Now the area of Braj, which with the woods has
a boundery of 84 krofa, (has) the form of a part of the Lord.!

152, Ibids, 1.30. 'The seventh is the place Gokula, the eighth is
that of Baladeva.'

153, Iblde, IITsT3. -
154, Ibide, 1IT.74.
155, Ibide, III.86,
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Tha pimilarity to the pilgrimage texts above can be seen
in the portwraysl of Vrndivana as one of twelve vanas, for
like Gokula, Vyndavana is described as one of the adhivenass

mukhyam vrnd@vanam Sregtham ekﬁdaéam_prakirttitam/1b6

The other twelve vanas of the Var@ha Purdna are put in the ordinary
yana category.157 Vrnddavana is thus shown to be superior to the other
vanas; & departure from the approach of the other texts. The basic
vattern of twelve vanas is, however, retained,

The use of this particular layout would seem to be
inextrilcably comnected with the nature of the text as being
pilgrimage orientated. The text iz concerned with describing the
goegraphical area which the pilgrim is %o visit, the rites he
is to perform at each place, and the frults of such rites., It
describes, for example, the prayer to be recited on entering
Vgndﬁvanag158 and how one isg freed from all worldly bondages and

ills by the cireumambulation of the five kroda of Vyndavanas

paficakrodapraminens predaksinam sthicaret/
mulctibhEgT bhavel loko mucyate vyGdhibandhangt/79/'0°

The influence which the purpose of & particular text hss on
the way in which it describes Vinddvana may be seen from the
fact that the twelve woods are not mentioned once in the poetry
of Slraddse, Dhruvaddsa, Bih@rinadd@sa or Nandadfsa, All of these

are concerned with the syubolic and mythological aspects of

156, Ibid., I.32. 'Vrnddvana, the eleventh, is famed as the
foremost and the best.!

157. Ibide, I.136
158, Ibld., X.151s
159, Ibides; X.T%« *'Then one should perform the circumambulation which

im five krofs in extent. DPeople attain salvation and are freed
from the bondages of suffering.?
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VrndBvena, not its role as & pilgrimage centre. Narv8yana
Bhatta, however, wishes to place Vrhd8vana in the contest of
pilgrimage, therefore he uses ihe stiucture of other pllgrimages

texts.

From the above discussion it is cleax that not only are there

three main divisions in ways of describing Vindsvana, i.c.

the mythological, symbolic and gecgraphical, but that these threo

overlap at times depending om the nature of the text, The

divisions and sub-divisions can be analyzed as followss

1o Mythological. Texts of this category include the Hariv., ViP.,
BhP., and the Strssigexa.

2. Symbolis

a) Purely symbolic -~ such descriptions can be found in the
Brahma-samhits and the works of Harivyasadeva and Gadédhara
Bhatta, which portray Vrndévena es an cbject of meditation
using yauntric images.

b) Combining symbolic and mythological. Descriptions of this sort

can be found in the LeghubhSgavatimria where the symbolio

ig equated with unmanifest LI1& and the mythological with
manifest 1I18. Nandad@isa gimilarly combines the two in
his Risapaficddhydyi.

¢)Symbolic incorporating the geographical. The Padma PurSna
and the §&§§ka§ambacﬁ§§g&gi are mainly concerned with
describing Vrnddvana in symbolic terms., Within this
symbolic picture, however, they incorporate the geographical
tradition.

d) Symbolic uncomnected with ritual meditation, This can be found
in the poetry of Bibarinadisa and Dhruvadésa where the symbolic
plan is retained but the concern is with rasa rather than

ritusl meditation, so that the description is far less stylized.
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Geographical. This resembles the mythological in that
Vyndéivana ie porirayed es & place near Mathurd, but

differs in the absence of any r@fefence to a Bra] or

Gokula (except in type ¢ belaw) and in its enumeration of
twelve woods. A few of the vanas, such as Vyndivana iteelf,
Tilavana, and Bhandiraka are mentioned in the mythological
texts but the rest are gbsent.

Purely geographical = as the Jain Vividhatirthakslpa.

Geographical incorporating symbolic, such as the Varfha Pur@na.
Texts using the ancient geographical descriptions and
incorporating into them many new places identifieble with

present-day sites. The Brajabhaktiviliisa of Nard@yana Bhatia

is an example of this type of worke.
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CHAPTER ¥

THE ROLE OF VARNDAVANA

IN DEVOTIONAL PRACTICE AND EXPERIINCE

A corollary to the role of Vindivana in divine
gself-expression, discussed in Chepter ITI, is the part
it plays in devotional experience. Since Vynddvmna i
the divine space within which the divinity reveals itself,
it is this divine space itself which makes possible to the
human soul particlpation in the diwvinity.

The gquestion of the relatlion between the devotee and
VyndBvana is interlinked with the understanding of Vynddvana
ag g terresitwial or extraterrestrial place. An injunction
to live in Vrnd&vens immedlately raises the problem as
t0 whether a physiocal act or & spiritusl state is involved.
Insofar as residence in Vrndivena is a physical act, Vrndévana
must be regarvded as a place on eavrth. If on the othexr hand,
it is @ spiritual state, Vrnddvana itself must be a
gupramindane realm,

The importance of dwelling in Vrnd&vana is not equally
stressed in all the texts under conaideration. An examination
of these texty suggests a correlation between what has heen
termed the symbolic approach and the preoccupation with living
in Vrnddvana, while texts taking the mythological approach
show no wuch emphasis,

An apparent contradictlion lies In the fact that the very texts
whioch portray Vrndfvana the most unequivocally as a transcendent
realm, are at the same time the textis which place most emphasis
on dwelling in the geogr%phieal Vrndivana, The resolution of
this problem would seem to lie in an understanding of the neture of

the physical Vrndivans as a symbol,
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It has been pointed out in Chapier IV that certain
yantric images are used in the symbelic representation of
Vrndg@vena, Thds suggests that the nafume of the relationship
between the divine and the geographical Vimd&vana can be compared
with that between the Fanira and the divinity which it
aymboligzes, That is to say, Just as the yantra 1s not regarded
as merely a representation of the divinity but as partaking of
the divine nature itself, so too there is identity between
the physical and the divine Vynddvana.

A parallel to this identification of divine and earthly
space may also be-seen in the Vallabha notion of Krgna's
imeges being svarfipss, i.e. manifestations, instead of miirtis
oxr representations. Thias distinotion expresses itself not only
in the faect that worship of the lmage is regerded as gevd and
not piid, but alse in the explanation of its oxigin. The
gvaxrlipe 18 not consiructed by humen hands out of mundane material

into which the divine is then invoked, but manifeste itself.1

i. The mythological tradition

The identity between terrestrial and celestlal is in a sense
inherent in the concept of Vrnd@vana from the beginning and is
not entively absent even from texts whioh place Vyndévana in a
mythological context. It can be seen, for example, in the
constant ambiguity maintained in the imagery describing
Vynddvena in the ViP. end the Hariv. (see Chapier II), allowing
for o supramndane as well as s mundane iqterpretationc The fact

that it is invisaged in the mythological past concesls the full

1o For further discussion on gvarfipa see R.Barz, The Bhakti scci
of VallabhfcBrya, Paridabad, 1976, p.48. See also
PoDe Mitala, Bra ke dharmasampradfiyom kI itihfisa, op.cit.; Pe23T7.




198

gymbolioc implications as well as distancing it from devotionsl
practice.

No injunction to devotwoes @hysicélly to dwell in Vrnd&vana
as part of their spiritual practice is attested in the ViP.,
Hariv., or even the BhP, In the BhP, there is a passage where
Uddhava expresses the desire to be made a tree or plant of
Vrndavanas

Asam gho caranarehujusim aham syam
vind8vene kim api gulmalatausadhingm/

y& _dustyajem svajanam dryapatham ca hitvd

2
bhe jur mukundspedavim grutibhir vimrgyEm/61/°

This particular verse is refered to in later texts as an
example of praise of Vrndidvana. Prabodhfnanda, for example, in his

VyndBvanamahim@nrta asks to be born agaln and again in Vrnd&vana

even as grass oY shrub:

jaomani janmani vrndgvanabhuvi vrndSrakendra-vandy&yam/
apl trnseulmakabhive bhavatu mamﬁéésamull’ésaﬁ/S’/3

It is evident that the inspiration for this verse lies in the

BhP. passage. The apl trnagulmelkabhive here aschoss the

kim api gulmalstausadhindm of the BhP. The connexion between

the two is made explicit Iin the next verse of the VrndavanamehimBmria

Where Prabodhinanda specifically refers to Uddhava,saying that
he himself makes salutation to that forest of REdhE where Uddhave,

though fulfilled through the experience of the ragg of massaging

2. BhPsy Opoclts, XedTeb1e 'Or let me become one of the shrubs,
creepers and herbs in Vynd@vana, enjoying the dust of the feet
of those girls who abandoned their own relatives, so difficult
to abandon, and the noble path; and followed the path of
Mukunda which the Vedas seek.f

3o Prabodhinanda, 0p.cit., 179« *Let me be inspired with desire
t0 be born again and again even in the condition of grass ox
shrub in the land of Vrndivena which is halled as best of grovesd, !
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Hari, desdies to become grasss

baripadapafikajasamvihanarasam anubhiiya plrno ‘pl/
Yatroddhava 8488ste trnatém tan naum;:rﬁdhikﬁvipinam/10/4

Prabodhinanda thus sees in the utterance of Uddhave in the BhP.
an affirmation of the greatness of Vrndavena, similar in nature
to0 that expressed by FPrabodhinanda himself,

Viewed in its context, however, the BhP. verse can be meen as
an affirmation of the greatness of the devotion typified by the
Kopis, rather than an injunction to live in Vyndévana. The aim
of Uddhava in becoming & plant of Vrnddvana is to receive the
dust of the gopim'! feet. The emphasis of the passage is on
the apparent lowliness of the gopis which nevertheless enables
them to have an experience of the divine which is impossible even
for Leksmi., Once again, therefore, iwmanence is being
contrasted with transcendence, and incarnation is shown to-
be an expression of divine grace (gnugraha) with Vrndfivana as
the scene for this expression in the mythological past.

The BhP. does not include any mention of living in Vrndavana
in its discussions of religlous practice. Such spiritual practices
as are mentioned consisi, on a mental level, of the remsmbrance
of the activities of Krsne and, on a physical level, of image
wvorship. The most well-known account of devotional practice in

the BhP, is the 'nine-fold’ path(navadhi bhakti) expounded by

Prahlidas

Sravensm k¥vtanam _ visnoh smaranam pidasevanam/

arcengm vandanam dfisyam sakhyam Etmanivedanam/Z}/S

4o Ihide, vo10, 'Y bow to that forest of REdhaé, where Uddhava,
though fulfilled through the experience of the delight of
massaging Hari's feet, desirves to become grass,’

5. BhP.; 0Decitey, VII.5623, 'Listening, glorifying, remembering
Vignu, serving (his) feet, worshipping, bowing dowm in front of,
servitude, friendship, self-surrender.’
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0f these nine, the first three ave forms of meditation of the
activities of Krgpa - hearing them, reciting them and mentally
remembering them. The next three have connotations of worship -
serving the feet, worshipping and making obeisance. Reference may
be made here sither $o mental or to image worship. The
f£inal three suggest entering into a relationship with bthe
divine (Qgggg) - +the resuli of the two first stages.

The way in which the gopis are poritrayed as remembering
the 1118s of Krgne and .imitating them after his disappearance
during the rEga would seem to exemplify the path of devotion
a8 envisaged by the BhP. The gopis whose hearts are
disturbed by ths enchanting smiles, glances and playful
astivities of Krgna are sald to have assumed identity with
him (taddimiky) performing those seme activitiess

getymnurigasni tavibhrameksl tair manoramdlipavihfravibhremaih/

Bkgiptacitidh pramadd ramapates tag ta vicesis Jjesrhus teddtmikdh

Heve, as well, the BhP. sees remembrance of the divine sport of

Krgna as leading to union with him.

The Hilirgsdgers resembles the BhP. insofar as residence in
Vrnd8vane is not depicted as an integral part of devotional
practice. There ere indications that the few padas which do
explicitly advocate vesidence in Vyndivens belong to a very
late stratum of the Slrasfgarsa.

In pade 1792, for example, the poet says that through the

grace of RAdh& he will obtain residence in Braj:

6o Ibid., X.30.2. 'The women whose hearts were disturbed by the
galt, smiles of love, and wandering glances, by the sweet words
and sportive movements-of the Lord of Ramf, assumed those actions,
having identity with him,?
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brT rRANI] gydms kT pyBri krpd bise brala pEum//7

An even more specific reference to physically living in the
place is made in a further line where he speaks of building
a hut near the forést abode of RAdhfl and Krsnas

nava nilunjs bana dhfma nikasta ika Snandalutl rackim/°

According to Hawley, in his article on the Slrssfgsra, this

pada is found only in later manuscriptsag Other features
suggesting that it belongs to a tradition different from the
maJority of padas in the Slrvasfigaras, and possibly closer to that
of +the REdh&vallabha texts can be seen in the emphasis on the
grace of Radhd. The pads also refers to the grace of guru through
which the peet says he will kske known the glory of bhajans:

bhajena prat@pa carena mahimd taim guru kI Jorpd dikhﬁum/1o

Such references are uncommon in the SUras@gsra and suggeet sectarian
affiliations,

Another pada which appeaws to advocate physical residence
in Vindivana is pada 1108, It opens by using the imperative

with regard to living in Braj:
1

alsaim basie braj kT bithinij

7o Strad@sa, op.cibte., pada 1792. ‘Through the grace of Radhi,
the beloved of Sydma, I will obtain residence in Brsj,®

8. Ibid., pada 1792. "Near the forest abode formed by a fresh bower,
I will build & hut, full of happiness.?

9. JeS8. Hawley, 0ODegite, P.70, footnote 5.

10. Stirad@sa, 0p.cite, pada 1792, ‘I will show the glory of
bhajang through the grace of guru and the greatness of his
feet,®

11. Tbid., pada 1108. 'Dwell thus on the pathways of Braj.’
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It goes on to describe the physleal means of livelihood -
how, for example, one should subsist on grains of rice taken
from the leaf-plates of the cowherdss

gvBrenal ke panavire cuni cuni udara bharijai eithig§/12

It describes how one should roll in the ground of every
bower and cover one's body with the dust of Brals

kumia kumds prati loti loti braje raja logai rames ritani/13

All of these lmages suggest an acceptance of the importance of
physically living 1un Braj,

That this pads is also a later addition, probably originating
from & Rddbfvallabha source, is suggested by the fact that
an slmost identical pada is found in a collection attributed
to the RAadh@vsllabha author, Harir@mavydsa. It is, of course,
not possible %o come to & firm conclusion as to the source of
the pada without more information about the results of Hawley's
investigationa into the SUrasigsors as well as a critical study
of the Haxrirdmavyfsa padas. Nevertheless; Hawley's conclusion
based on his findings regarding padas common to the SlUragdcara
as well as Hita Ferivamde snd Pavamanandadéss that ... poems
whoss authorshlp was attributed to Sir and another poet turn out
to have been drawn into the SUr corpus from slsewhere rather than
dissipated from the SUr SHear into other collections.?! would
guggest the probability that this is a further example of a

veda originating outeide the SUrasigera.

12, Ibid., pads 1108, 'I'ill your stomach with grains of rice
taken from the leaf-plates of the cowhevds.!

13, Ibid., pada 1108. 'Rolling on the ground in every bower,
covey yourself with dust, happily.®

-




It is intevesting to notice the wmy in which the
differences in wording between the SUradasa pads and the
Boririmavydsa pade would seem to reflect differences in outlooke.
Vhereas, for example, Slradasa speaks of eating from the plates
of covherds, Harir@ima describes the plates as belonging to
gdhus:

sadhunae ke panavare cuna cuna udara posiyata sithini/14

The difference 1s significant, since by speaking of sfdhus
Herirsma places the actions much more clesrly in the preseni~day
Vrnddvana. Siiradfsa, on the other hand, is speaking in terms of
the mythological Bra]j inhabited by the cowherd companions of
Krgna.

The divergence of the Slragfigara from the Radhd@vallabha
images of the Harirdma pada can also be seen in the way that
Stradfsa speaks of seeling the darling of Nanda everyday:

nisiding nivalhi Jasodinandana aru jamund jala pitani/15

Harirame, on the other hand, speaks of RidhA and Krgnas

nita prati darasa sy@ma syZmd kau .000/16

This reflects the RadhAvallabha concentration on the sport of
Rédbi and Krgne to the exclusion of all other 1il#s.
A f£inal differsnce can be seen in the last line where Stradfsa

says that through touching and seelng the divine the body becomes pure:

14. Hevir@mavydsa, Bhaktakavl vy@sajl, Mathura 19529E§Qg 97,
'Sustain yourself with grains of rice talkme from the leaf-plates
of holy men,®

15, Stradasa, op.cite., pada 1108. 'Seeing the darling of Nanda
everyday and drinking the water of Yammnd,'

160 Harir@mn, op.cit., pads 97. 'Having every the vision of
I{:?E}g& &nd }ﬁidhan oo s
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parasata stira hots tana pivane darasana kerata atitan;//17

Harirdma, on the other hand, says that in this way the body
becomes pure and through this method one obkains the divines:

aisehim vyfsa hota tans pavana ihim bidhi milata &ﬁitini//18

Here once again there is an impression that whereas Slraddsa is
gpoaking of the experience of the devotees in the mythological
past, at the time of the incernation of XKygna, Haririma is
speaking in terms of dwelling Iin Vrndavana as a spiritual practice
to be followed at the present time,

If, therefore, padas 1108 was introduced into the Slrasfgars
from ancther source, it is clear that changes were Incorporated
‘into it, making the pada more in accord with the sentiments and
concepts of the rest of the Slrasigara.

The third pada of the Slrasfgars which includes the expression
of a personal desire to live in Vynda@vana, l.e. as the wish of
the poet himself, is extremely long -~ 121 verses. This in itself,
according to +the findings of Hawley, suggests latenessq19 Most
of the pada is an account of the rEga along the lines of the BhP.
The last six lines (three verses) coming after the Slradisa
signature (ggggg), introduce a number of texms much more

shracteristic of Radhavallabha poetry than of the rest of the

SHirasigara.

17, Stradasa, gp.cit., pada 1108. 'The body of Slra becomes pure
by touching and looking upon the divine,’

18, Harir@we, op.cit., pads 97. 'In this way the body of Vydse
becomes pure and through this method one obtains the divine.?

'tga J‘,S.,‘ H&Wl@ys _%ocitop Paééo
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The verse asking for residence in Vynddvens runss

glirs. fsa kari varanyau risa/
cihata hau brmdébana bisa//

rEdhg(bara) itanl kexi lrps/>"

If the barag,which is in brackets in the published text,were

onitted, SWradfsa would be requesting REdhE for the favour of
being allowed to live in Vrnd8vana, a request similar to that
pada 1792 discussed above and very frequently found in
Redhivallabha poetry. The significance of the brackets im
unexplained in the text, Presumably the word in brackets is
included in some manuscripts and not in others., The test
of scamming the metre suggests that the bara is redundant,
since without it we have e thivteen mEtpa line, and the rest of
the pode consipte of two fifteen miira lines allernating with
one thirteen mitre line, At this point the possibilitfy of
RAdhdvallabha influence may be noted,

The suggestion of influence from outside the main body
of the SlUrasdgara tradition becomes even stronger in the next
fow lines of the pada, where the poet asks Harl to keep him

there where hapivamsi and haridési, and to grant him participation

in the eternal sport — nita bihfra:s
harivams? haridfisi jahZm/

harxi kaxuns kaiz )z dai/glﬁg&ﬂ/
nite bihfire Ebhirs dai/*’

20, Sureddsa, op.gib., pada 1798, 'Slra with this desire describes
the rBss - 1 long to live in Vrnddvana, Oh REdha ('s husband)
have this much grace upon me.'

21, Ibid., pada 1798, ‘Hari, have compassion and keep me there,
vhere Harivaméa and Harid@se are. Grani me (p&rﬁicipaticn in)
the etexrnal sport,!

-
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Though the f{irst line could be understood as referring to the
flute and servant-maids of Hari, the placing of the two names
together in such a context would seem to be foc much of a
coincidence, particularly in view of the reference to

nita bihdra, which is such an important term in the poetxry of
the Rédhavallabahs and Haridd@si sects, whlle rare in the
SUrasfgars. Moreover, a fuwther Ridbivallabha/Haridasi

term, pasa ¥itd, is used in the following line which says that
reciting and listening enhances the way of Tapas

kahats sunate badhata rass riti/22

& final point which may be made about this pada is that the
eight lines incorporeting the Radhivallabhe/Maridisl elements
all occur after the Slradisa signature. It is wwmeusl for the
signature to be anywhere but in the last or second to last line.
The fact that these last elght lines occur after the signature
could well indicate that they are later additions to the pads.

The three padas dlscussed above contain the main references
in the Slra@fgera which can be construed as weforring to physical
residence in Vindivana along the lines of Rathdvallabhae and
Harid&sY poetry. The fact that all three show distinct
features suggesting that they are later additions, differing
in outleck fmom the mainstream of the Strasf@gara tradition,
would seem to prove that such a concept was not a part of that
tradition,

There are, however, a number of padas which refex to the
blessedness of living in Braj-Vrndavana, and yet still de fit into

the Stiras8gars tradition. This is because they are speaking in

22, XYbid,,pada 1798. ’Reozting and listening enhances the way of rasa.’!
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mythological terms. An example of this can be seen in pada 689,
vhich says that Nands, the father of Krspa, is blessed; the
Zop¥e are blessed; blessed it is to live in BraJ and blessed

is the birth of Krgpa which purifies the eawth:

dhanys namda dhani dhanya gopl dhanys brais kau basa/

dhanye dharanikaranapivana janma sﬁraj&dﬁsa//23

The reference to the gopis and Nanda in the same line as to
living in Braj indicates that they are to be understood asg
examples of people who enjoyed such an experience. The activity
of living in Braj is thus placed in the mythological past, at
the time of the birth of Xregna, the incarration. In other
words, Braj-Vindavana ag the secene of incarnation is being
glorified, but no connexion is made with a particular
goographical locality. The devoiss involves himgelf in the
experience, filrst through memory of it and finally realizaition
of that event within himself, It may be noted that this
presentation is in line with the differences found in pads 1108
in oontrast to the Harirdma pads 97.

One means employed to place the desire to live in Vrndivana
in a mythological context is that of expressing this sentiment
in the words of characiters who form part of the mythological
framework, rather then in the words of the poet himself,

Pada 1107, for example, begina with the line, 'Oh Midhava, make me
the dust of VrndSvana':

- - 2
madhau mohim karau vrndBvana renu/ 4

23, Ibid., pada 689. 'Blessed is Nanda; blessed, most blessed, is
the gopig blessed is (their) dwelling in Brajs blessed is the
birth (of Kygna) which purifies the earth, (says) SGrajedfisa.’

24, Ibid., pade 1107,
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At first sight the sentiment appears to be olose in tone

to those found in Radhavallabha literature. The rest of

the pads makes it ¢lear, however, that these words are being
attributed to Bralma. The third line apeaks of the worthlessness
of his divine body and high positions

kahd bhaysu yaha deva deha dhari aru ¥Hmcaim pade pien ainu/zs

These are both obviously attributes of Brahmi and not of a devotes.
Moreover, here again the emphasis 1s on the presence of Krgpa,

the incarnation, in Vynddvans, not on physical inhabitation of

Vrnd8vang as a spiwvituel practice. Brahmi desires to be made

the dust of Vrndavana because the feet of Krgna touch it

everyday:

Jihim caranani dolata namdanandana dins prati bans bana
carata dhenu/26

The mythological structure implicit in the above pada
is made explicit in & further long pads which describes the
Brahmé episode at length. Here again Brabmi is depicted as
asking to be allewed to live in VrndBvana in any form -
whether creeper, stone or tree:

karabu mohim braje renu dehu vrnddvans bAsg/

maEmgaum yahai praséda aura meraim nshim #s8/
l"
{01 bhavai soi kavehu tume 1atd sild druma gehu/2!

Again the contrast is made between the dust of Vrnd&vana and the
ocelsstial realm of Brahmé which is said no longer 10 please hims

brmdZbana raja hvai rahsum brahme loka na suh@é/aa

25, Ibld., pada 1107, "What is the use of bearing this divine body and
of obtaining such a high position.?f

26, Ibid., pasda 1107, '"Which is scattered by the feet of the son of Naunda
everyday as he takes the cows to graze from wood to wood.

27. Ibid., pada 492, "Mske me the dust of Braj; give me dwelling in
Vrndévena, I ask for only this blessing and have no other desire.
Make me whatsoever you like - a creeper, rock, tree or house,®

28, Ibid., pada 492. 'I will become the dust of Vind&vana; I do not like
Brahmaloks.,®
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The other context in which desire to live in Vrndé&vang
is expressed by the SUrssBgaras - that of the goddesses watching the
rdga - vesembles the above, both in ité contrast of a celestial
region with Vrndivana and in the way the utterances are put in
words of a mythological charscter. In pada 1664, for example, the
goddesses ask why the creator did not make them women of Braj,
vwhy he made them live in heaven:

hamakaum bidhi braiabadh@i na kinhi
kahd amarapurs visa bha.erg/29

They, like Brahm#, ask to be made trees and creepers of Vrnd&vena:

brmdfvana druma latd hiljiyvei kerata saum mimgiyeu calau/30

Hexe agein it is the nature of Vyndévana as the realm in vhich

the divine becomes immanent which is emphasized.

ii. The symbolic approach

The concept of living in Vrndavana as a devotional practice as
well as a spiritual state emerges distincetly from the writings of

the Gaudiya Gosvamis. The Bhektiras@mriasindhu of Ripa Gosvami,

for example, describes the gidhanf@ to be practised by a devotee,
The five main practices advised are: 1) worship of an image;

2) listening to the BhP, as n means of remembering the activities
of the divine; 3) keeping company with other devotees; 4) repeating
the divine name; and, finelly, 5) residing in the Mathurd avea.
The first four are all advised by the BhP. as well. This means

that the idea of living in Vrnddvana is one in which the Gosvimis

display most clearly theixr difference from the BhP.

29, Ibid., pads 1664. 'Why did the creator not make us women of
Braj; what's the use.of living in heaven.®

30, Ibid., pada 1664. "Let us go and ask the creator to male us trees
and creepers of Vrndavana.'
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It does not seem sufficient to explain this difference
purely on the grounds of the establishment of the ares as a
sectarian cenire by the Gosvamis, Rather it is srguable that
the impulse to re-discover Vrndavana arose from the religious
doctrines themselves; i.e. in particular the concept of 1318
as being an eternal, unceasing fact, The geographical Vrndivana
was not important to the BhP., tradition because it was concerned
with the mythological expression of a metaphysical concept. The
Gaudlya Gosvamis, on the other hand, were conceined with its
symbolic expression.

The lack of distinction between physical pracitice and
spiritual state owing to the identification of the geographical
with the symbolic Vrndévana is evident in the writings of
the Gaudiya Goavemis. This can be seen in the wauy that the
Bhaktirasdmriasindhu describes the importance of living in
Vrndgdvana both as a part of ggdhand-bhakti, i.e. physical
practice, and bhava-bhokti, i.e. the state of devotion itself.

The paradox of the divine and earthly nature of Mathur@mandala

is evident in the description in the si@dhang~bhakti section.

Salvation is said to be the fruilt obiained in other pilgrimage
centres, while in Mathur& that devotion to Harl which 1s sought
by devotion itself is obtained:

anyesu punyatIrthesu muktir eva mah@iphelam/
muktaih prirthyd harer bhaktir mathurfydm tu lebhvate//

The comparison of MathurSmandala with other pilgrimage centres
places it in a similar category of a place on earth which is to

be physically visited, though the difference in the objects

31. Riipa Gosvami, Bhakiirasgmrtasindhuh, ed. Bon Maha@rgje, Vindavana,
1965, p.233, I.235. "In other holy pilgrimage places, salvation
alone is the supreme fruit., In Mathurd, however, devotion to
Hari, which is sought by salvation itself, is obtained.'




211

obtained in each ~ one devotion, the other salvation - is
glready apparent.

The transcendental natuve of thelrealm ig illustrated
by the fact that Mathurd is said to be greater than Vaikuptha,
the celestial region:

aho madbupuri dhanyd vaillkunthic ca gg;ixasi/jg

The very next line indicates its geographical nature by saying
that through dwelling there for one day devotion to Haxi is born:

dinam ekam niv@sena harau bhalkti prajayate/

This again affirms the importance of physical inhabitation
of Vrnd@vana leading to a spirituval state - devotion,

The mythological aspect of Vrnddvana is undoubtedly drawvm upon
in the Gaudlya texis far more than in the RAdh&vallabha and
HariddsI. This can be seen for example in the description of
love for the dwelling-place of Krgna found in the bhiva section
of the above text. The devotee is depicted as desimiug to
visit Vynd@vane where once Krgna performed certain acts, and
in this context refers to a number of BhP. 1I18s such as the
destruotion of the cart and the binding of Kysna by Yadodas

abrasTt kila nandasadms fakstagydtrBbhavad bhafjanam
bandhacchedakaro 'pi d@mebhir abhiid baddho 'tra_dimodarah/
ittham mithuravrddhavakiravigalatplytisadharém pivann
Znendiigrudharah kadd madhupurim dhanyad cerisyamy ahﬁm//34

32, Ibide, P«2335, 1.237. "Blessed is Madhupuri, greater than
Vaikug ?h& @ !

33, Ibidey p.233; I.237. ‘Through dwelling there for one day
devotion to Hari is born.t

34, Ibid.; P.356,1T.40. 'Here indeed was the abode of Nandaj; here was the
breaking of the carts here Damodara, the cutter of hondsges, was
bound by & vope - drinking the flow of necter from the mouths of the
elders of Mathur&, with tears of joy flowing, blessed, when will
I wander in Mathurg?!
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Here the use of the past tense, e.g. &sit, abhavad, and abhit,
is noteworthy, suggesting e reference to the incarnation of Krspa
in the mythological pest,and at the same time a geographical
Vrndavana in the present. In thisg it differs from both the
StrasBgaras tradition where all references to living in Vind&vana
are in terms of the mythological past itself, as well as from the
Rédhdvallabha texts where Krgpa and Vrnd@vana are eternally
inseparable - Krgna is always present in Vrndivana.

The paradox of identity and difference between the
trenscendental Goloka and the immanent Gokwuls is exXpressed

in the LaghubhZgavatimrits of Riipa in the context of discussing

the differvent abodes of Krspa. These are said to be basically
threofold = i.e. Gokula, Mathuri snd Dvaravati. The apparent

existence of a fourth abode -~ Goloka -~ is explained by saying

that if a Golokas is postulated, that is also derived from the

power (vaibhava) of Gokulas

vat tu golokandma syat tac ca gokulavaibhavam/35

In other words Gokula and Goloka are not in realily two separate
dhimans. By analogy, however, with the concept of manifestations
of the divine as vaibhavas (discussed in Chapter II), it would
follow that Gokula is the original source of Goloka and so
superior. This interpretation is substantiated by the next verse
which states that the fact of Coloka's derivation from the

power of Gokuls resulis from the immenseness of the glory of

Gokulas

toddtmakavaibhavatvan ca_tasya tanmahimonnateh/36

35. Ripa Gosvami, Laghubhagevatimria, op.eit., p.49,
'But the "Goloka' realm is derived from the power of Golkula.'f
For the use of the term yaibhava as manifestation of power,
cf. MarkP, fsktivaibhavika.

36. Ibid., p.250, 'Goloka's derivation from the power of Gokula
results from the immenseness of the greatness of Golkula.!®




213

In other words the twanscendent is s reflectlon of the immenent.
This basically fits in with the way in which the Krgna aspect
of the divine is regarded as superiowx ﬁo the Vignu aspect.
The relation between the divine and the earthly Vrnddvana,
a8 well as the role of living in Vrndavana as a part of devotional

practice, is also discussed in the Brhadbhiigavetfmria of

Sandtens GosvamI with conclugiona similar to those discussed above,
The principles of religious practice outlined in the

Bhaktirvasdmrtasindhu are here put into the context of a

narrative dealing with devotees within historical time, These

devotees are depicted performing the type of pidhand advocated

in the above text. For example, after the BrZhman in the story

has repsated the mentrs given to him, he is told in a dream not to

take poonyfies . but to go to Vrndévanas

nE miivkhs kuru sannyBssm drutam Srimathurém vraja/

tatra vrndivane 'vafyam plirn@rthas tvam bhaviayasi//§7

Thus the repetition of the divine name eventually leads one

to residence in Vrndivana. That going to Vinmddvana usurps the
place of sgnnyésa io also interesting, as such a concept is
echoed in the Braj Bhiasd texts as well,

The concept of the simultaneous identity and difference
between Goloka and Gokula is expressed in this text in a verse
vhich says that Kysna eporte in the land of Bra]j just as he
does in Goloka. The only difference is that one is below and

the other above, i.e. one is immanent, the other transcendent:

37. Sanditana GoevEmi, Brhadbhdgavatamrta, Vrndivana, 1975, 2.1.53.
'0h fool, do not tmke pannyfsa. Quickly go to Mathur#l, There
in Vrnd&vana you will undoubtedly have your desires fulfilled.'




vathE JrIdati tedbhimau goloke 'pi tathaiva sah/
adhaﬁrddhyﬁjayg_ bhedo 'nayoh kalpyete kevalam//38

The text goes on to say that in Braj, i;e. the eaxthly region,

Krsna is not always seen by all, though he is aporiting
kintu tadbraisbhilmau sa na sarvair dréyvate ssds/

taih Srinandidibhih sfrddham adrintam vilesann agj//59

ti

kintu tadbraijsbhiimaun sa na sarvair dréyate sadi/

taih Srinandddibhil sfrddham adrantam vilesann gg;//ig

This corresponds to the concept of manifest and unmanifest 1Ila
discussed above (see p.74 ). Goloka is the scene of unmanifest
1318, Gokula of manifest 131&.

The esgential identity of the two abodes comes across most
explicitly in a further verse gecording to which the same means
through vhich aspirants ¢an reach Goloka will also enable
them to gee the same Lord and his sport here in the world of
mortalss |

grigolokam gantum srhanty up@yair yedrgbhis
tam p3dhekBs tAdréaih syub/
drastum_ gelctd martyaloke 'pi tasmims tHEdrk krIdam

suprassnnamn prabhum tam/¢o

Thus,living in the terrvestrial Vrndivana is not only a spiritual

practice bul also the goal achieved through such practice.

38, Ibid., 2.5.168. 'As he sporis in that reglon (of Braj), so
he sports) in Golokas. The difference between the two is
only through lowness and highness.’

39, Ibide, 2.5.169, 'In that Braj region, howewer, he i1s not
always seen by a&ll, though sporting with Nanda, etc.,
tirelessly.'

40, Ibide, 2.5.172. 'By the same means through which aspirants
are able to go to Golokn, they can see in that mortal
world the same playful, well-pleased Lord.'
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the concept of identity between the transcendent and the
immanent, the symbolic and the geographical; is echoed in a
statement of one of the cheracters, Gopa, who describes how
after he had reached Goloka he realized that it was identical
vith the MathurZmapdala situated in the mortal world. It had
all the same features ~ cowherds, cows, gopis, mountains,
rivers and so foxrths

gvam tetra ciram tigthen martyalokasthitam tv_idam/

mathurimandalam drimad apadyam khalu tadram//

tattacchrigopagopibhis tdbhir gobhif ca tidréaib/

padupekellcrmilcoibhrtaari ttarvidibhir vrtam//4"

The transcendental abode is thus conceived as being modeled in the
image of the terrestrisl, The emphasis is upon the way in which
the divine reflects the earthly, rather than vice verse,.

This is similar to the concept of the Goloke as a vaibhava of

Gokxula found in the laghubhfigavatinrta,

In the Braj Bhigi temts of the R&dhZvallabha and Hariddsi
sects the ambiguity between the divine and earthly nature of
Vrnd&vana is as marked as in the Gaudiya texts. The concept of
Goloka is, however, utterly ignored. The texts in guestion do not
mention Goloka even once, The explanation for this may be seen
In the fact that these texis make no atitempt to incorporate the

Purinic mythological structure. There 1s no manifest and unmanifest

1318, there is only nitya vihSra. There is no divine and terrestrial

Vrndavana - the terrestrial is the divine.

41. Ibide, 206¢371~372. 'Thus remaining there for a long time, I
saw that this Mathur@nandala in the mortal world is just like
that one (Goloka), having the same cowherd boys, gopls, covs,
animals, birds, insects, mountains, rivers, trees and =so
forth,!




The identity between the earthly and the divine Vrnddvana
is made clear by Dhruvaddisa in hls Vrnd@vana sata. He says
that though in the world, Vrnd@vana is supernaturals

vipina alaukika lokae mem ati sbhiita rasakanda/42

The paradox between glaukika and loka mem reflects the paradox

in the nature of Vrnd&vana. This paradoxical situation is
similexly inherent in a verse which says that though Vynddvana
is on earth, it is higher than all other regions:

i rijata avani para saba taim Tmcau ‘éhi/43

The nearest that Dhruvadfsa comes to giving an explanation
of the situation is in the statement that though the forest
of Vrndavans shines forth in the world, ordinary eyes cannot
see it due to the influence of mayds

pragate jagets mem jemamagai vrndfvipina anfipa/
naina achata disata nahTm ysha BSyE keau rﬁgﬂ//44

It is, therefore, only illusion which conceals the real
nature of VyndiEvans,Jjust as it is illusion which prevents
the soul from participating in the eternal sport,
As in the Gaudiys texts; the met of living in Vynd&vana
is described both as a physical practice and as a spiritual state,
Because Vrndivane is deemed to be both in the world and not of
it, any differentiation between the two conditions is almost
mdetectable. Certainly there are frequent references to

apparently physical acis. Dhruvaddsa describes how when living

42, Dhruvaddsa, Vrnddvena sats, op.cit., v.35. 'The supernatural
forest is in the world; a unique source of rasa.’

43, Ibid., v.T4. 'Though it ls on earth, it is higher than all else,!

44, Ibid., ve83. 'The unparalleled forest of Vrnda shines forth,
manifest in the world., Though one has eyes one cannot see it,
such is the form of miy#.'
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in Vrndévena ono should be satisfled with leaves and
vegetables gathered on the first and second dsy of the months:

dlje tije jo jurai sdka patra kachu aya/
=
$8hT gom samtosa kari rahai adhiks sukha paya//4)

A further verse describes how the devotee wanders in the
forest, clad in old clothes, his hair dishevelled, his heart
£illed with love, singing of the divine couple's happinesss

jIirana pate ati dins lata hiye sarass anurfiega/

vivasa saghsne bana mem phiraigfivats yugals suhﬁga//46

Such s description of spiritual practice is reminiscent of the

instructions of the Bhaktirasamriasindhu.

Also apparently in support of a physical understanding
of the need to live in Vrndavana, is a comparison of such
residence with visiting a pilgrimage place. Dhruvadisa
compares leaving Vrndavana for another pilgrimage place with
abandoning & philosopher's stone for the sake of a cowries

taji kai vinds vipina kaum aura tirtha je jEta/
chimdi vimala cimtBmanI kaudI kaum lalacéta//47

The equivalence of Vynd&vanas with a pilgrimage place is moxe
apparent than real in this verse, since an important distinction
is drawn between the two. Though a wish-ylelding stone and s
oowrie are apparently both stones, in actwality they are not

of the same substence., Vhereas one is mundane, the other is
supernatural. In other words, Vindavana appears like any other

pilgrimage place only to those who cannot perceive its »eal nature.

45, Ibid., v.89. 'Being satisfied with whatever vegetables or leaves
you may gather on the second or third (day); live, having
great happiness,®

460 Ibhids, ve93. 'With old clothes and dishevelled hair, heart
overcome, he wanders in the dense forest, singing of the
couple's Joy.!

'Y

47, Ibid., v.81, 'He who leaves Vrnddvana and goes to another
pilgrimage centre, (is like one who) gmving up e pure
wish-yielding stone, covets a cowrie,!
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Bihfirinedfisa resembles Dhruvadisa cloéely with regard
to his portrsyal of living in Vrndavans, as he does in other
respects, l.e. the concept of nitya vih&ra and his description
of Vrnd&vana. This can be seen in the way a number of
BibErinadisa's verses describe living in Vynd8vana in
uvnmnletakably physical terms. One verse says one should live
in Braj cavyrying a clay-pot and a small blanket and be
satliafied with whatever rice one gets from the inhabitants of
Braje

$rIbihAridise braja yaum bassu keruvo kimeri khyBtu/
JathE 18bha samtosa gahl brajab3sina kau bhﬁtu//48

Despite verses such as the shove, it is arguable that the
mentel end spiritual aespect of living in Vrndévana ls emphasized
even more strongly in the poetry of Bihdrinaddsa than in that of
Dhyuvaddsa. It is certainly made clear that the physical act
in itself is not enovgh. One verse points cut that there are as
many ways of living in Vrndavana as there are of worship, and
while some are true,; others are false, practised merely out
of greeds

jeto amtara baAsa mem tetau jAni upasa/
SrTbihBxiddsa kachu sdmea hai kachu kachu lobha libﬁsa//49

The equivalence made between a spiritual state and living

in Vrndavans ie apparent from the way in which never moving

48, Bih3rinaddsa, op.cit., p.202, v.486. 'Bihdrinadidsa says live thus
in Braj, with the famous pot and blanket. Be content with
whatever you get of rice from the inhabitants of Braj.®

49, Ibid., p.230, v.603. 'As nany differences as there ave in
dwelling, so many know there to be in worship. Bihdrinadfsa
gays, some are true, others are (practised) through greed,'
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from VyndS8vana is equated with the state of one-pointed
devotion (gg@ggabhﬁva)o One verse says that those who are
ananya can never be tempted by supernatural powers, wealth ox
salvation itself to move a step from Vrndévanas

agtasidhi navs nidhi mukti pada dai baurfvate dTkha/
gribihAridisa ananya na tari haim tail vrndivans kaha//So

The act of living in Vrnddvana as a epiritual state can also
be seen expressed in the concept of service in the palace

(mahala kT tahala). The palace has been seen to represent

Vrnd&vana, {see asbove P. 184 ), therefore service in the palace

is synonymous with VrndfAvana vasa. It is through the service

in the palace that the soul can participate in +the etermal divine
sport and so experience the rasa, vhich is the essence of the divine.
The devotee, the soul, becomes a pakhl in the palace and thus
one of the four essential elements of the divine sport itself.
The subtle nature of the service in the palace, as well as

the role of the ggkhT in the sport, can be seen from a verse
vhich describes how the Vedas searched the whole world and could
not find the Lord. Ther enly way of finding him is through
service in the palace. The Vedas can never enter the sport
where the gakhT keep the divine sport . alive with love,

putting even madhura-rasa through a sieves

veda dhamdhorf loke kau terats dhole baj&i/
biharTdisa & mahala kI tahala karau dularsi//
SrTbihfridAsa bihfra mem veda na pavaim jamni/

sakhI jivaveim prems ssum mahd madhura rasa c@ﬁ@g&//51

50¢ Ibide; P:389; v.69. 'The eight supernatural powers, the nine types

of wealth and salvation may tempt him, but he who is
one-pointed will not move a step from VyndSvana.'

51 Ibid., p.184, v.420, ‘'The Vedas searched the world beating a
a drum, but Bihdridisa pexfoyms servide in the palace with love.
Biharidisa says, the Vedas cannot enter the sport. The sakhT
keeps alive the divine sport with love, putting madhura-rasa
through a sieve,!
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Thus to live in Vyndavana, according'to poets such as
Bihdirinadisa and Dhruvaddsa, essentially denotes & apiritual
state, i.e. participation in the eternal divine aetivity which
finds its expression in the divine,symbolic Vrnddvana. At
the sgme time, because of ites nature as a symbol, and the
identification of the symbol with that which it represents,
the earthly Vrndavana is identified with the symbolic. The
entire concept is linked with that of rasa throughhich
the real dwelling in Vrndavana takes place, when nayd
drops away, and the divine reality which in actuality was

gluays theve is at last perceived.




221

CONCLUSION
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CONCILUBION

Vrnd&vana is presented in the literature in two distinct
ways - mythic and symbolic. In both cases, Vrnd&vana is %o
be understood as an aspect of the divinity itself, essential
for its self-manifestation (1I1&). It is a means whereby the
worshipper can envisage the self-manifestation by lmputing to
it a time and a place.

By mythic mey be understood the presentatlon of Vrndavana
a8 the fairy-tale setting of primordial myth. The symbolic
representation, on the other hand, involves a manifest
VrndBvana which, for the worshipper, symbolizes a transcendent
and yet eternally present Vrnddvana.

The concept of a mythic 'paradise’ ag an imaginary
ptage-setting for the ineffable process of self-manifestation
and of a symbollc 'Goloka! can readily be recognized in the
most ancient literature of India and Iran. The former may be
seen in the wooded setting enjoyed by varicus primordial pairs
of creatures; the latter in the ydvasa *cattle pasture?! or
géyyUti, Avestan gaoymoiti.

In the Vedic literature an ambiguity is maintained in
respect of distinctions hetween the unmanifest and the manifest.
Neither the mythic scenes that might be taken to be prototypes
of Vyndfvana nor the 'Goloka' concept as a temporal and
spiritual reward is explicitly of this world or not of this
world. If anything, the divine (e.g. tdd ékam) is more real (sit)
than the manifest (miyZ).

The relevant Vaippave Pur@nas maintain the myth, but

abandon the symbolism: new symbols of eternal bliss emerge -
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@oge Vaikugthe, Given the notion of a mythic Vindfvana in the
Purinas, a quasi~historical and —geographical appreclation of
the concept inevitably gathered strengﬁho Nevertheless, the
basic elements of Vedic symbolism (cows, cowherds, pastures etc.)
subsist in the PurBinlc Vrnddvana, conceived as & divine
environment. Indeed in the BhP. there is a considerable
development towards beth geographical verisimilitude and
symbolic metaphysical interpretations of geographical features.,
The Purnas postulate an ultimste reality including both
the manifest, that which is related to Krgpe, and the unmanifest,
that vhich is related to Vignu. Such a duality in the nature
of the divine, as well as its specific expression in terms
of Visnu and Krgna, has also been seen to have Iis roots in
the Vedle tradition.
In the PurBnic texis, creation and incarnation are seen
as both being equally forms of divine self-expression and
hence of 111&. In fact, still no basic difference is being
made between oreation and incarnations 1Ila is synonymous
with any form of divime activity. Since Vrndavana is the
gpace within which 1118 takes place, it is as much the scene

of oreation as of incarnation.

In the GaudIya texts Vind8vana as the realm of divine
manifestation remains a symbol of the totally transcendent
world. No less than in the Vedio litersture, the symbolism of
ocowe and pastures is to the worshipper a guarantee of eternal
reward; the subordination of these concepts to classical
notions of Vignu's divinity as seen in the furipas is not

80 much rejecied as lgnored.
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The Gaudiye texts, even more than the BhP., envigsage
the manifest Krspa as being more real than the unmanifest
Vispu., This is compatible with the acceptance of 171& as
the wltimate expression of the divine. In these texts,
1Il8 as divine self-manifestation is seen as being outside
of creation (which is essentially & product of mayd and so
a form of divine self-concealment rather than self-expression).
Vrnd@vana is therefore equally disconnected from creations
all interest is focussed on its role in relation to 1Il&,
i.e. its role as concrete symbol of the divine world. However,
the retention of the mythological framework of the Pur@nas
results in Vrnd8vana being endowed with two forms - the mythic
Vrnddvana and the transcendent Goloka - which are said to be
identical in reality.

The sectaxrian poets of Braj Bhisi such as Bihirinadisa
and Dhruvadisa utterly reject all mythological elements
in the expression of 1I1&, with the consequence of Vrndavans
retaining purely its symbolic role., These poets, however,
resemble the GaudIya texts in their total dissociation of the
eternal divine sport from the process of creation. Here again
unceasing divine activity is viewed as the ultimate self-
expression of the divine, a concept which necessitates the
maintaining of Vrnd8vana as a transcendental entity in its
role as divine space without which such sctivity is an
impossibility.

The Siras@igara appears to be the result of an atiempt to
modemize the actual subject-matter of the Eggggég. Where the
Gaudiye Gosvimis interpret casulstically the actual wording of

Purinio texts end other sectarian authors ignore them, the
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SUragBgars incorporates elements of mymbolic development
into the PurBipic mythological structure itself, much along
the lines of the BhF.

As regards the historical development in the conceptualization
of Vrnd8vana, the mythic expreseion found in the Purénic
literature clearly represents the ldeas of the classlcal
period. The symbolic role of Vrnddvana that is, on the other
hand, stressed in Braj Bhdg& and Sanskrit commentatorial
literature might therefore be taken to reflect a purely
medieval development. Since however a Vedie prototype of
both aspects ocan be itraced, the possibility camnot be. ruled
out that at any given historical period the two concepts were
developing simultaneously, the choice of emphasis depending
more on the nature of the text in question than on ite
chronological position. The relative lateness of the Hariv.
and the BhP., for example, has not been proved by any
objective criteria, but rather on the basis of one particular

view of the history of ideas.
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APPENDIX A

In the following appendix, the full text of relevany
RV. hymns is given, with translations of extracts most important
for the present purposes as well as a minimum of necessary critical
discussion.

The text used is Aufrechtis transliterated edition of
the RV. It must be notedthat his system of transliteration
differs from the standard system otherwise used in this thesis

in the following ways

Aufrecht Standard
3,3,0 8,1,

ri T

i) A

g 8

sh

L]

On the uvpper left hand side of each section of the appendix
can be found the hymn reference number - the REV. Mandale number
followed by the hymm number. Next {to this, important terms ox
goncepts of the hymn or group of hymns in question are cited,
On the upper right hand side the name of the author appesrs in
brackets followed by the deity to whom the hywn is addressed,
This information is obtained from the Anukr. Below is the
Sanskrit text in which the translated verses and phrases are
underlines. This 1s followed by the translation and finally the

critical notes.
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APPENDIX Ao1o

6.9, lrendm 4hav, 4rjunam dhex (rai: BErhaspatya
' Bharadvijag

1e

24

devatd: Vaiéviners Agni)

!

Abae cn Ikyishudm ahar drjunam_en vi vartete rijasi
vedyabhill | vaigvdnarg jiyamino nd rajavativaj_jyotishipis
I. L3} . At 0 » '3 LY —
timinsd || 1] ndlim tantum ng o Jandmy ot ni yhm

vayanti samard 'tamindl | kisyn svit puted iba viktvini
pard _vadity dvarena pitril [| 2 || s4 it tantum si vi jinaty
dtum sa vaktviny rituthi vaditi | y& iim ciketad amryita-
ayn_gopd_avie chran pard auyéna pigyan || 3
prathamih_pieyatemam iddm_jyotic amritam _mértycshu |

| aydm hotd

ayam_sd jajne dhruvd § nishatté ’martyas tanvd vicdhama-

nah || 4] dbruvam jyétir nibitam drigdye kim méno jivi-
shtham patiyatsv antdh | vigve devah simanasal siketi
éamy kratum abhi vi yonti sidha || 5 |} vi me kirpd pata-
yato vi cikehur vidim jyotir hridaya dbitam yit | vi me
ménng carati ddrdddhil kim svid vakshyimi kim u nif ma-

nighyo || 6 || vigve devil anamasyan bhiyfnis ivim agne ti-

masi_tagthivinsnm | vaigvinard 'vathtaye nd ’martyo vatd-

thye naly | 7 12|

krend dhar and grjuna dhar alternate according to the
v@gx§s1 (wvhat is to be known, must be determined? of. 8.96.10-12

luv{d angd vedat 'he (Indra) will surely know/understend,® like

v.2 ab here, a type of phrase used to introduce lmportant
oonundrumﬁ)o Agni VaiévEnara, &8 a new-born king, overcame
the darkness with jy6tis.

coo Whose gon is it will speak vdktvas (what is to be said
ef. vedydbhih in v.1.) here (that are) superior to his
inferior father('s)?

seo He who is the amftacyn gopdh will percaive this,

wandering below and seeing (what is) above the Othex.

1o

Translated by K.¥.Geldner, Dsr Rig-Veda, Vol.2, Harvard, 1951, p.101,
a8 'mit Vorbedacht®; by H. Grassman, Worterbuch gum Rig Veda,
Leipzlg, 1873, B. 1353, az ‘absichtlich' i.e. 'intentionally'.
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4, He ir the first héty, behold him, this amriam jyStis among
meny he has been forn placed in the dhruvd, the immortal,

tanvi vardhamiingh oo.

To Vidve Davég worshipped thee in fear,Agni, as thou stoodest

in the darkness ..

Geldner sees here a 'Sangerstreit, l.e. competition between
aingers, but does some violence to the text %o maintain his
view., BSignificant for the present purpose ieg that there is
speculation as to Agni's form when he stands in the dark. The
daxk and light forms are named as krsnd and drjuna respectively,

and the dichotomy is associated with the of pdra and dvara

which are identified as Vienu and Agni respectively in
AitBr. 1.1, The RV. evidently associated the matter with
the higher and lower 'birds oi a tree' motif (cf. especially
the use of the term anyé in both contexts).2 F'rom this it
would follow that Kysna is already envisaged in a vana, and is
designated & gopfh (v.3.)

Important also is the fact of this being an Agni hymn, as

this confirms the connexion between Kysna and Agni.

2, RVy,0pe0itey To164020,




APPENDIX A.2,

8,857 kfsnah (rpi: Krgne Kngirasas

devatd: ASvinas)

X 4 A L4 .
A me hivan ndsatyfigvind gichatam yuvim | madhvaly
A LYWL M 2 L] M
somasya pitaye || 1 |} imim me stmam agvinemim me ¢ri-
nutam havam | midhvah sémasya pitiye || 2 || aydm vam

krishno agvind havate vijinivasd | madhval stmasyn pitaye

[l 3 |l grinutdm jarittr havam k_rishxgasfa stuvatd nard | mi-
dhvah sémasya pitdye || 4 || chardir yantam adibhyam vip-
riyn stuvaté nard | madhval sémasya pitaye || 5 | 7 |
gichatam dagisho grihém itthd stuvaté agvind | mi-
dhvaly sdmasya pitiye || 6 || yuiijitham risabham rithe vi-
dvinge vrishanvasit | midhvah sémasya pitiye || 7 || trivan-

€ S A T Al . A L3 1
dhuréna irivritd rathenf yitam agvind | midhvah sOmasyn
pitaye f| 8 ni me giro nisatyigvind privatam  yuvam |
miadhvaly sdmasya pitiye || 9 || s ||

3, I, Kfgpa, call upon you, the Aévins, rich in mares, sc that
sweet Soma may be drunk,
4, Listen to the invocation of the singer Kfgna as he offers praise,

oh heroes, sc that sweet Soma may be drunk.

There is no explicit suggestion that this Kfspa is in
difficulties, but this is usually the basic idea of such passages
and the presumable prototype, the adjacent passage 8,96,13FF
refers to the help of Indra, while the mitual exhortation to the

Jaritf forms a pert of the other frame-work of the story. Transfer

to the Aévins has involved drastic simplification vis-a-vis 8.96.

.30 Au.frechtg ‘92_09;1-&»9 89740

[y




APPENDIX A.3,
10539 £. (dosh ~ véstor (psi:KekeIvatl Ghosiy devatii:
(Gyatam madhupéyam }
10,41 appeal to Advins for offspring, A6vins)
with 1ist of ancients helped (ysi: Subastya Ghaugeys;
«{by Aévins

devatf: Aévins)

A.3a Y6 vAm phrijma suvrid apvind ritho doshidm ushiso

10,39 hiivyo havishmatd | cagvattamisas tim u vim idam vayim
pitiir nd nima subdvam bavidmahe || 1 || codiyatam stnritah
plovatam dhiya b paramdhic frayatam tad uemasi | ya-
¢hsam bhiighm krinutam no agvind sémam na efrum ma-
ghivatsu nas kritam || 2| amijurag cid bhavatho yuvim
bhago 'nipde cid avitiripamisya cit | andhdsya cin nisa-
tyd krighsya cid yuviim id Ahur bhishijA rutisys cit || 3 |
yuvam cydvinam sanbdyam yathi ritham punar ytvinam
carathiya takshnthull | nish taugryim Ohathur adbhyfs
piri vigvét i ‘vim sivaneshu pravicyd |[4 || purdpd vAm
viryd prd bravd jiné 'tho hisathur bhishdjd mayobhiva |
th vAm i navydv dvase karimahe 'yim nisatyd evdd Arir
yhthd dadhat | 51 15|

iyam vAm ahve grinutim me agvind putriyeva pitird
méibyam gikehatam | dnfipir 4jnd ssajdtyimatih purd thsyd
abhlgaster dva spritam || 6 )| yuvim rathena vimadiya gundh-
yivam ny fibathuh purnmitrisys yoshanim | yuvim hi-
vam vadhrimatyd agachatam yuvam stshutim cakrathuh
ptiramdhaye || 7 || yuvam viprasya jaranim upeytshah pu-
nah kalér akrinutam yuvad véyah | yuvim vindanam rigya-
did wd Gpathur yuvam sadyé vigpaldm étave krithah || 8 ||
yuvam La rebhim vrishspd gihd hitdm ad airayatam ma-
mrivinsam agvind | yuvim ribisam utd taptdm dtraya
émanvantamn cakrathuh saptivadhraye || 9 || yuvdm gvetim
peddve ‘gvinigvam navibhir vijair navatl ea vajinam | car-
krityam dadathur drdvayitsakham bhagam nd nribbyo hiv-
yam mayobhtivam || 10 || 16 |}
nd tém rajandv adite katag cand ninbo agnoti duritim

nilkir bbayim | y&m agvind suhavd rudravartani purora-
thim kyinuthdh patnyd saba || 11} & téna yitam ménaso
jiviynsh rétham yhui vAm pibhavag . cakwir agvind | yisyn
ybge dubitd jiyate divd ubhé dhanf sudine vivésvatah || 12 |

t4 vartir yAtam jayishd v{ parvatim apinvatam gayave
dhentm agvind | vrikagya cid vartikAm antar Asyid yovam
ghcibhir grasitdim amuficatam | 13 || etdm. vim stomam agvi-
niv akarmitakshima bhrigavo pi ritham | ny amrikshima
yoshandm ni mirye nityam ni stimiim tanayam dadhinth
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10.39,12 With the chariot fasder fthan thought, which the Rbhus

In fact the Advins come night and morning - 10,39

< e 4
dogam wedsah, 1040.4. dosh vdstoh; so there is a clear

mgde for you, at whose yoking the Daughter of Heaven

is born, Oh Aévins,come at the two auspicious days

of Vivasvant,

ol

allusion here to krendém dhar 4junam ghar,

4.3b
10,40

Rétham yintam kiha ké ha vAm pard prati dyumén-

tam suvitiya bhishati | pratarydvinam vibhvam vigé~vige
vhstor-vastor vihamanam dhiyd ¢dmi || 1 || kiha svid doshi
kitha vistor apvind kihabhipitvim karatah kuhoshatuh |
ké vam gayutrd vidhiveva deviram miryam nd yoshd
kyinute sadhastha & || 2 || pratir jarethe jaranéva kilpayd
véstor-vastor yajatd gaclmtixo  griham | k—.;syu. dhvasrd bha-

vothah kisya vA nard rdjaputréva sivaniva gachathal ||
3| yuvim myigéva virapi myiganyévo doshd vistor ha-
vighé ni hvayhmabe | yuviin hotrim yituthi jubvate naré-
sham jiniya vahathzh gubhas patf}] 4 || yuvim lLa ghéshd

pary agvind yait rfjna fce dubitd priché vim naxd | bh-

et

tim_me Aahna utd Dhitam aktdvé 'gvivate rathine gaktam

Jrvate || 5 || 18 ] o ‘
“yuvam kavi shthah pary agvind ratham vigo nd iitso

joritdr nagAyathah | yuvér ha mikshd pary agvind madhy
fisf bharata nishkritim nd yéshand || 6 || yuvam ha bhujytm
yavam agvind vigam yuvam eliijivam ugdndm vupdrathul |
yavo rarhvd phrd sakhyim Asate yuvér ahim dvasd sumndm
& cake || 7] yuvim ha krigdm yuvam agvind gayim yuvim
vidhdntam vidhavim urushyathal | yuvim sanibhyah sta-
niyantam agvindpa vrajim Qrputhab saptisyam || 8 || ji-
nishta yoshd patiyat kaninaké vi efruban viridho dansind
anu | Asmal riyante nivanéva sindhavo ’smd dhne bhavati

tit patitvanim || 9 | jivam rudanti vi mayante adhvaré div-
ghfm dnu prisitim didhiyur naral | vimém pitribhyo ya
iddm sameriré¢ mayah pditibhyo janayah parishvije ||
0] 0]

né tisya vidma tad u shi pra vocata yivd ha ydd yu-
vatyth kshéti yonishu | priyosriyasya vrishabhasya retino
grihdim gamemAgvind tid ugmasi || 11 {| & vim agant su-
mativ vjinivas ny devind britst kdmd ayansata | abhil
tam gopd mithund gubhas pati priyd aryammd diryfdl agi-
mahi || 12 | t4 oandasind méanusho duropd & dhattim ra-
yim sahdviram vacasyéve | krithm tirthim suprapinim gu-
bhas patf sthintm patheshthim dpa durmathn hatam || 13 |
kvd svid adyd katamfsvy agvind vikshi dasrf midayete gu-
bhis patt | ki im ni yeme katamisya jagmatur viprasya

vi yhjamanasya v grihium || 14 ]| 20 ||
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oo Ohariot which leaves at dawn ..o drives at dawn ee.
ces AT @V .60 8t dawn ... they turn in ... they have
spent the night ... in bed .., in the assembly.

coe you voke at dawn ... you go home at dawn oc..s

like princes,

oco 8% eve and at dawn.,.

Ghégd, the king's daughter, approached the Aévins and sald,
'I ask yowr, my Lords, be with me for the day and for

the night; be helpful for a hero with horses and chariot,?
A maiden was born, & youg boy took flight, and plants
came forth wondrouslys to him rivers came running as if
downstream, to him is vouchsafed the status of husband

for the day.

Samdnim u tyam purubftam ukthyam ratham tricak-

rém sivand ginigmatam | parijminam vidathyam “s-uv.rikt{-
bhir vayfm vytshtd ushiso bavimahe || 1 || prAtarytjam
nisatyddhi tishthathal pritaryivinam madhuvibanam ra-
tham | vigo yéna gichatho ydjvarlr nard kirég cid yajnam
hétrimantam agvind || 2 || adhvarytun vA midhupéinim su-
hastynm agnidham v dbyitidaksham dimimasam | viprasys

vii yat sivanini gichatho ’ta & yitam madhupéyam agving

10.41.2. The charlot which is yoked at dawn ... leaves at dawn.

3, Come, Aévins, to the sweet (Some-) drinking.

This 3-verse hymn thus combines a verasion of the 6,9.%1. motif

{dey/night) and of the 8.85 motif (refrain: sweet Soma),
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APPENDIX A.4.

10.42<44 (rei: Krona Angiresa;
devati: Indra)

An4&

10.42

!
Astevn st pratardm Ifyam dsyan bhishann ive pra
bharf stémam asmai| vick vipris tarata vicam aryo ni

rimaya jarital séma indram || 1 || déhena giim dpa eiksha

sakhiyam prd bodhaya jaritar jirdm indram | kégam nd
piirpdm  visund nyrishtam & cydvaya maghadéydyn glivam

[ 2 ] kim angd v maghavan bhojdm alwh gigihi md giga-
yim tvd grinomi | dpnasvat! mima dhfr astu galera vasu-
vidam bhagam indrd bhard naly || 3} tvidm jinA mamasat-
yéshv indra samtasthind vi hvayante samiké | ated yijam
krinute y6 havishmén nisunvati sakhyim vashti gticab
fl 41 dhénem ni syandrim bahuldm yo asmai tivrint sé-

mifi Asundti prayasvin | tdsmai edlrdnt suttkdn pritar
dhno ni swishtrin yuviti hanti vritedm || 5 || 22 |

B e

yasmin vaydm dadhimd ¢énsam indre yil gigriya ma-

ghivi kimam asmé | drde cit sin bhayatim asya edteur
ny dsmai dymmnd jinyd vamantdm [ 6 || dric chitrum dpa
bidhasva dirim ugré yih gdmbal purubfita téna | asmé
dhehi yivamad gémad indra kyidht dbiyam jariteé vija-

ratnfm || 7 || pra ydm antir vrishasaviso dgman tivedh somi
bahuldntisa indram | niha dimdnam maghdvi ni y‘:]:;:l‘;l
ni sunvaté vahati bhifi vimam || 8 || utd prahfim atidivyi
jaydti kyitim yie chvaghnt vieindti klé | y6 devikimo ng
dhand rupaddhi sim it thm rdyd srijati svadhiivin 91| go-
bhish {aremdmatim duréviip yivena kshtdham purubits.
vigvdm | vayiapy rdjabhili prathamf dhandny asmikena vri-

jfinend jayema || 10 || brihaspatic nah phei pAtu pageid utot-

tarasmid Adhardd aghfyoh | indral puristid utd madhyats
nah_sikhd silkhibhyo vivivah krinotu || 11 || 20 | o

10,4201 oao make Indra halt at the Soma.

2.e00o bring hither the sdkhi (like a) cow with milking,

wake Indra (like a) lover.

5.+, breaks his enemies to the yoke _in the dawn of the day.

10~11 May we overcome ruinous poverty of thought with herds (of idees),

hunger with corn ... May we be first to win wealth with oux
nation and our ru?:e:cso Let Brhaspati protect us from the enemy
behind and from the one above and below; let Indra (protect) us

from the one in front and in the midst, let the ally make space

for the allies,
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(References to cows, etc: v.5 gyandrdms 7 ydvamad gémat;

8 _vg:gsasavﬁsah eoo 86mARL)

There appears to be here, at the outset(vv. 1,2,5) a vestige of
the night/day motif. At the end, there is an insistence on
nationhood and militery power(suggestive, perhaps, of Dvimekesa
K:ggga.); note the parallel syntax of the second verse and

the second last verse. The concepts of gdkhi and cows are
prominent in the intervening standard accumilation of praise of
Indra.

Acdb
10043
Achi ma iudram matdyal svarvidal sadhrlefr vigvi
ugatie anfishata | pari shvajante jinayo yathd patim mide-
yun p4 gundhyum maghivinam ttiye || 1 || nd ghd tvadri
apa veti me minas tvé it kilmam puruhiita gigraya | rijeva

dasma_ni shadé ’dhi barhishy nsmint si séme ’vapfinam
astu te || 2 || vishdvrid indro dmater_utd kshudhih si id

riyd maghdvid visva fgate | tdsyéd imé pravané saptd sin-

dhavo viyo vardhanti vrishabhdsya gushminalh || 3 || vayo
. e

nd vriksham supaligim Asadant sémisa indram mandinag

camfshidaly | prafshim fnfkam ghvasd ddvidyuted viddt
svir minave jyétir firyam || 4 || kritim nd gvaghnt vi cinoti
dévane samvirgam yin maghivd siryam jiyat | nd tit te
ne sumvirgam yin mag Ay.syl 6
any6é anu virghm ¢akan na purind maghavan néta nitta-
nah || 5] 24 |
vigaun-vigam maghavi piry agiyata jininim dhénd ava-
efkapad vyishd | ydsyiha cakrah sivaneshu ranyati sd ti-
I3 .0 M (3 af 13 I
vraih sémail sahate pritanyatih || G |} &po nd sindhum abhi
yat samiksharant somésa indram kuly® iva hradim | vir-
dbanti viprd miho asyn sidane yivam na vrishtic divyéna
dinund || 7 || vrishd ni kenddbdh patayad rdjahsv d y6 arya-
Bt
patnfr dkrinod imi apili | sd sunvatéd maghivi jiridinave
'vindaj jyOtiv minave havishmate || 8 || j jayatim paragir
jyotishii sabd bhoyd pitasya sudighd purinavit | vi roca-

tim arushd bhinind gicih svir nd gukrim gugucita sitpa-
tih | 9 || gobhish tarcmimatim — || 10 ]| byihaspitic nah
pari — {| 11 ] 25 ||
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10.43,1~2 Let my thoughts ... full of desire, shout forth to
Indrasg let them embrace the lord for favour, like
wives the husband, or like (fathers) the splendid
vouth. My mind set on thee cannot tear itself away,
I have fixed my desire on thee alone, Puruhiita
git down, Dasma, on the strew, like a king. Let
the refreshment be thine at this very Soma.

3. Indra is the driver away of poverty and hunger. He,
the Lord, rules over riches and goods; these seven
rivers in their descent increase the strength of
that mighty bull,

4. As birds to the leafy tree, let the cheering vats of
Soma flock to Indra.

Reference to dyu 3v.5 ézggﬁgi .00 dévane., Reference to cows etes

v.6 vfgd, v.8 vfed, v.9 tdoya suddghgh; wv10-11 = 10.42,10-11,

The romantic beginning (i.e. Vyndﬁvana?) here contrasts even
more starkly than in the preceding hymn with the military flavour
(DvArakd?) of the close, The mentions of EéEQE and cows in
10.42 here gives way to a fairly detailed description of a
landscape, admittedly on a grander scale than is eventuslly
envisaged for Vrnddvana, and developing into a piece of
standard Indra hymnography.

If an etymology from the adverb vi(s)- is postulated for the
epithet Visnu (and the characteristic activity of Vimnu is
vikramana, not yeéana), then a link is acknowledged in v.3
between Vignu and Indra, and so a link is established between

Vignu and this hymn, Similarly, 8.89.14 vigune.
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Thus just as the kyengm ghar inspiration of 10,39 ff is
petering out, we may observe the accumulation of gggég Vrndavana,
and Vispu motifs aceruing under the wide aegis of Indra and
the tenuwous leltmotif of Krgna.

At the level of the Amukr., we may note that 10.43f may be
deemed to contain allusions to the curious names of rgis who are
coupled with 'Krsna Engiras® at 8.80ff,, viz Ekadyu Naudhesa and
Nodh# Gotema: 10.4%.5 contributes dévane, and 10.44 contributes
EéEéE= Of more significance is the possibility of registering the
presence of a '1I1A' motif here in the guise of d¢évans 'gambling'.

10.44 is dedieated to the stupendous exploits of the
powerful gigantic Indra, with the intention of stimulating him
to produce cows and vegetation. The motifs at the close could
be associated with the Govardhanadhara and demon destroying
aspects of the eventual Krgna story:

A 40
10.44

K yalv indrah svipatic midiya yéo dhiarmand thitujinds
tavishmin | pratvakshind ati vigvd sihdnsy apiréna mahatd
vrishnyena || | [} sushthimd rithall suydmd harl te mimyi-
ksha vijro nripate gibhastau | etbham rijant supathd yaby
arvin virdhdma te papusho vrishnyini || 2 || éndravitho nyi-
pitim vijrabihum ugrém ugrisas tavishiisa enam | pratva-
kshasam vrishabhim satydgushmam ém asmatry sadhamido
vahantu || 3 || ev& patim dronasicam sicetasam Qrjih skam-
bham dharina & vrishiyase | 6jah krishva sim gribhiya
tvé apy 4so yithd kenipindm iné vridhé || 4 || gimann asmé
vasiny & bi ghisisham svigisham bbiram #f yahi sominal|
tvim fgishe sisminn & satst barhishy anidhrishyd tAva pi-
trint dhirmand | 5 | 2 ||

prithale  priyan prathami devibitayd ‘lrinvata gra-
vasyini dushtird | nd 'yé gektr yujniyfim nivam drdham
frmaivi té ny dviganta képayah || 6 || evaivapag apare santu
dddhyd ‘gvd yéshim duryija dyoyujeé | itthd yé prilg
dpave sinti ddvine parlind yatra vaytindni Dhéjand | 7 || gi-
rtite djrdn réjamindd adbhivayad dyadh krandad antérikshiini
kopaynt | snmiciné dhishine vl shkabhdyati vrishaal pitvd
mada vkthini gansati || 8 || imim Libharmi sikyitamn te af-
kugdm yéndrujiisi maghavaii chapbirdjah | asmint st te si-
vane astv okyim sutd ishtai maghavan bodhy abhagah
} 9] gobbish taremimatim — | 10| bribaspatic naly pari
— [t fer]
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APPENDIX A.5.

8,964 drapsd krsnd . (rei TiradecI Engiras
amfumdti na.df or Dyut@na MErutas
Eémantam (krsngm) devatfs Indra/Indra-MErutah/
z@_gg_gxg_ Indra~Brhaspati.)

Asm ushisa ftiranta ydmam fodriyas niktam tirmyfl
suviical) [ asmi fipo métdral. sapts_tasthur nribhyas tariya
sindbhaval supdrih || 1] atividdbd vithurénd cid fdsted teih

sapti sinu simhitd girinfim | nd tdd devd nd mdbvtyas tu-
turyid yini pravriddho vrishabhie cakira || 2 || indrasya
vijra dynsé nimigla indrasya Dahvér bhalyishtham gjal |
gishinn indrasya krdtavo nirckd dsann dshanta  gratyd
upiké || 3 || minye tvd yajniyam yajniyinim manye tvi
cydvanam acyutinim | manye tvi sitvanim indra ketim
manye tvd vrishabhdam carshaninim || 4 || & yid vijram
bibvér indra dhitse madacytitam dhaye hantavd u | pri
pirvatd dnaventa pri givall prd brahmino abhindkshanta
indram || 5 |} 82|

tim u shtavima y4 imd jajina vigvd jitdny dvardny
asmit | indrena mitriun didhishema. glrbhir tipo namobhir

Pspisthbireil

vrishabhdm vigema | G || vritrisya tvd gvasathad fshamipd
vigve devil ajuhur yé sikhiiyah | maridbhir indra sakhyim
te astv dthemd vigvaly pritand jayisi || 7 || trih shashils tvi
—

martito, vivridhind usrd iva rigiyo yajniydsalr | vpa tvé-
mah kridhi no bhigadhéyam gushmam ta end havishd vi-
dhema || 8 || tigmdm fyudbam manitim dntkam kis ta in-
dra prati vijram dadharsha | anfiyudhiiso dswrd adevilg ca-
kréna tdfl 4pa vapa rijishin || 9 || mahd vgrdya taviso su-

vriktim préraya givitamiya pagvih | girvihase giva indriya
pirvir dhehf tanve kuvid angd vedat || 10 ]| ss ||
ukthivihase viblveé manishim drind n pirdm frayd

nadindm | nf spriga dhiyd tanvi grutdsya jushtatarasya ku-
vid angd védat || 11 || tAd vividdbi yat ta indro jujoshat
— — e

stubi sushtutim namasd vivdsa | ipa bhisha jaritar ma ru-

vapyah ¢riviyd vieam kuvid angd védat | 12 || fva dmpsé
angumitim atishthad iyfindh krishnd dagabhih sqlusr'uh|
dvat tim indrah gdcyd dhimantam dpa snéhitir nrimind

adhatta || 13 || drapsim apagyam vishune cArantam upahvaré

nadyd _angumityih | nibho nd kyishnim avatasthivinsam

4. Aufrecht, op.cit.; 8.85,
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fshytmi vo vrishano yudhyatdjau || 14 || 4dba drap 36 ancu-

mityd updsthé dhirayat tanviup titvishinah | vigo 4devir
abhy fcfrantlr brfhaspitind yujéndral sasibo 1 15 (| 54 ||
tvmp ha yit saptabliyo Jiyambnoe "eutrbhyo abhaval
ghlrur indrn | gtlhé  dydvAprithivt anv avindo vibhumdid-
bhyo bhivanebhyo rinam dhaly || {6 || tvém ha tyid apra-

timindm Gjo vijrena vajrin dhyishité jaghantha | tviim guish-
nasyivitiro vidhatrais tvam gd indra gicydd avindah
| 17 || tvim ha tyid vrishabha carshaniniin ghand vritre“f.—-
ndm tavishé babbfitha | tvam sindhiiir asrijas tustnhl;ﬁnﬁ'n
tvim apo ajayo disipatnil) || 18 || si sukratny rinitd yil su-
téshv dnuttamanyur yé dheva revin | yi ¢ka fn nary :ﬂ.I;ﬁlisi
kirtd sd vritrabd pritid anydm abul || 19 | 88 vritrahén-
drag carshanidhyit tam sushtutyd hévyam huvema | s4 pri-
vitd _maghdvd no ’dhivaktd si vijasya gravasyhsya datd

[ 20 | s& vritrahéndra ribhukshgh sady6 jajniing ]1.wyo ba-
bhma | krinvinn &pdnsi niryd purdini sémo nd pits hamh

sakhibhyah || 21 || s |

8,96,7, The dawne traversed their stages, the nights by night ...

rivers stopped for crossing ...

6f We would make friendship ... the gods who are your allles.
Tlet there be alliance between thee and the Maruts,

8. Maruts like herds of cattle.

9, Cast aside those godless Asuras with thy disc.

10, Make many speeches for Indra in person, who is most
gracious to the victims he will surely know.

11, Drive the devotion as with a boat to the far side of the
river ... he will surely know,

12, Perform this service (vig = ) ... he will surely kmow.

1%, Drapsd Krsnd came down to (the river) Amfumati marching
with ten thousand, Indra helped him as he blew mightily
and in heroic fashion plucked ouf those who were
drowninge.

14, I behold Drapsd Krgnd moving away having come down black

as a cloud inte the lap of the river Améumdti; I send you,

(Marut) bulle, fight in the conflict.
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15. So Drapséd in the lap of Amdumati shone forth
an preserved his person, Indra Jjoined with Brhaspati
defeated the attacking godless hordes,

16, As poon a8 thou werd born, Indra, thou didst become
the opponent of the seven unopposed.,

20... the Maghdvan is ocur helper; our advocate ce.

the giver.s.

21, Indra, the slayer of Vrtra, leader of ybhus as soon as
he was born, he became worthy to be called upon, doing
many heroic (ndrya) deeds, (he became) worthy to be
called upon by his allies (Eégﬁi)'

The text can be deemed to be in principle a discusslon between
the Maruts and Indra, with another speaker as first person narrator
(according to Anulr. the narrator is Dyut@ina Miruta, cf. v.15

suggest that Anukr, sees Drapsd as the offspring or foster child
of *the Maruts).

One important necessary correction is the identification of

g
s single individual or entity, drapsd "krend. As Geldner”’

obsexrves, the tradition offers two separate stories by way of
background explanation, one with reference to drapsd only (= Soma)
and the other with reference to lkroud (= Asura) only., Both
mistakenly represent Indra as defeating Soma or Asura,

Sﬁyanas rejects the Soma story as without seriptural authoritys

1t 4is probable that he sees RV, 1,130.8 as the authority for a

krang ssura (Geldner refers to 1,130.8, but understands there

a refersnce to Dravidian authochthous, which certainly does not

50 G‘@‘ldl’lery Opacit.y ppo422‘“4239

6, SZyana, in Rigveda Sanhita, ed. M. Miller, vol.4, London, 1962, p.8T1l.
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seem plausible in view of the tenor of 8,96). This

i Y. . -
connexion (fndrah...pravat... svermidhesu Siisu...Sasad

avratin, tvdcam krsngm avandhayat) relates Irapsd Krsnd here then

presumably with the Egggé[ﬁgﬁgg@ of 6.9, the basic idea being

made explicit at the outset of 8.96.1. (uéfsah ... naktam...)
Geldner corvectly sees that Drapsd is aided by Indra. Against.
SEyana, Ludwig and Oldenberg,he takes Krsna to be a sepavate
individual, but must then supply separate verbs, e.g. 'Krens (ist)
im | Anzug mit zebntausend'. It is in fect guite clear that
Indra saves Drapsd Krenéd who as the Soma drop in the river

is destined to emerge as a Kiritikeya saviour.

Having established a.link between this 'Krgna' hymn and the
krendm ghar concept, it is of considerable importance to the
argument thet the hymn shows a distinet intention of
connecting the Krsnd Drapsd (or inchoate form of Agni-Soma) with
Vigpu (or Indra-Visnu), reflected in the inclusion of two
etymologies of the name Vignpu, The name of the person addressed
by the Maruts in the trca 10-12 ie not given, but 1t contains the
first reference to the root ngﬂ(ggxggqgi) a8 the action which is
demanded of that person. It follows that the person addressed here
i the same as the one who gives the eye-witness account of the

1P

rescue/birth of 'Krgpa' in 13-15,

of a derivative from vi~) is used with reference to Krgnd's

plight in the wiver: Geldner translates 'in schlemine lage',

but the sense of visu ~ is literally 'in all directions, various'.
Visnu explioitly has the Maruts as his attendants in 5,87, for

example, so the commemion with Maruts in this hymn is not unuaual,
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Vhat is important is the RV. attestation of Vignu and
Krspa, the latter realizing his potential for expression and
performance of action thanks to ¥ignu's faculties of

cognition and speech. The usual concdption that Vignu

belongs ultimately to parama vyoman and Indra-Krgna to the
lower regions is evidently significant; so also is the
intermediary role of gé&ﬁ&p (Maruts), associated with cattle

(uerf iva rEgsyah)

The flute of K¥sna must surely be connected with the dhamantan
%ﬁgﬁé@_here where the blowing conception is an etymologizing idea
based on the form §§§g§§_(i.e, bubble or drop) that Indra assumes
(see Geldner, ad. loc.). Drapsé is explicitly Soma and therefore
one might conclude that Yamun€ is connected with the Amfumati

(somg plent) matrix that drapsd (soma) naturally evokes,
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