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CHAPTER - VI

Philosophy In The Mahabbagavafea-Porsna 

Vedanta Philosophy

In its eulogy the Rg Veda stated that the goddess 
had Herself told that She was the highest essence wherein all 
the creatures resided and wherefrom everything started (1.25). 
This statement is the -Paraphrase of the aphorism Ho.2 via. 
Janmadyasya yatah of Brahmasutra 1.1.

In its eulogy the Sams Veda has stated that by whom this 
universe has shone forth that is goddess Burgs in the form of 
the universe (1.27c<^). This statement echoes that found in

-i jKathopanisad viz. Tasya Bhasa Sarvamidam Vibhati 11.2.15^. It
4* t

is also stated therein that the goddess Burga is in the form 
of the universe. Thus pantheism is referred to.

Sage Veda Vyasa came to know about the digitless essence 
of the goddess Burga who was the highest Brahman from the 
Sruties (1.29). Thus it is stated that the goddess is Brahman 
itself and that Her essence happens to be digitless. Thus Her 

° non-difference from digitless form of Brahman is shown here.
Being of the nature of light of the goddess and Her residing in 
all creatures are referred to in 1.39* Thus Her omnipresence is 
stressed here. Moreover Her subtle incorporeal form is 
mentioned by stating that She assumed an independent figure.
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The statement of Mahadeva that in the beginning there 

was Brahman alone and there was absence of the object emitting 

light (e.g. the Sun, the moon, the stars, and fire etc). The 

day and night, the directions, the sense objects (sound, touch 

etc) as well as any other kin^J of life were also absent (3.11.12). 

On the one hand, it appears to be the paraphrase of the statement 

Sadeva Somyedamagra ssidekamevadvitiyam (Chs.Up.6-2-1). The 

same ides with a little change is found in the Nasadlyo Sukta 

Eg Veda 10.129.1-7.

The Stanzas 15 and 14 of Adhyoys 3 of the Mshabhsgavsta 

ourana describe the nature of the primordial nature as consisting 

of existence, intelligence and bliss, and of the nature of pure 

knowledge, eternal, indescribable and digitless, omnipresent, 

undisturbed, of eternally blissful nature, subtle and devoid of 

heavyness. Bere the FurSnakara describes the Fare Prskrti with
b ti

the attributes which fittingly described Brahman in the ipanisadic 

passages.

This description of Para Prskrti is in sharp contrast 

with the description of Prskrti as found in samkhya system and 
which is adopted at places even in the Upanissds. According to 

the Samkhya concept of prakrti, prskrti or nature is insentient , 

and of the nature of three gunas (Trigunatmika) etc.

Thus the .description of para prskrti contains the 

attributes normally describing Brahman in the Upanissds. The 

intention of the PurSnakara is to convey that Brahmen and pars 

prskrti are essentially the same. The Samkhya analysis mentions
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two distinct principles, sentient purusa on the one Viand and 

the insentient prakrti on the other, which concept is the 
primary concept at the base of further Vedentic development. The 
Vedinta accepted the prakrti purusa concept of Samkhya. But 
Vedanta philosophy insisted upon the idea of the ultimate reality 
of Brahman giving a secondary place to the Prakrti, The same 
ultimate Reality is named Brahman in the vedanta philosophy 
while it is called Jjiva by the "Saivas, Visnu by the Vaisnavas,

<r C ? &
s ■> _and Sakti by the Sa iotas.

Jlvamnukti

Sage Vy§ss, on seeing the different: forms assumed by the 
goddess realised that she was the highest Brahman and consequently 
became liberated while still alive (1.4?). The idea of JTvaninukti 
is referred to here which is a Pedantic feature.

jWhen r.ord Siva was eulogized by Baksa, He with his own
>hands drew1 Baksa near Him and by the touch of Siva the patriarch

* 1
considered himself to be freed even while alive (10.96-9?)• The 
best of mountains viz. Himalaya after having heard the yogasera 
thus from the mouth of goddess ParvatT became freed while still 
alive (19.1). i man red tins? this Parvatxglta devoutly on Astana 
or Caturdssx or Havana becomes freed while still alive (19*8).

Importance of the Purification of mind in attaining knowledge 
of the Self

While teaching yogasara to Himalaya, Bevr stated that 
one desirous to obtain salvation should be ready to attain knowledge 
of the self incessently after having performed the enjoined 
actions and after getting one’s mind purified (15*67).
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The performance of Kiskama karma effects eittasuddhi 
which fives rise to Atma.jnana leading to Kokss* Thus Karrasmarga 
is taught.

Upadeys Yisayas

After having spread aversion (disgust i.c.&hrns) every­
where even in the case of one's son and friend etc. one should 
firfnly establish his mind in the Sastras like Veclants etc. (15.68).

Hoys Visayas
*

One should abandon lust (Vssans) etc. and should give up 
violence. By so doing one knows the highest lore. There is no 
doubt about that (1,5.69).

The Nature of Moksa
•

When the Self (soul) Is directly experienced, the
salvation takes place et that very moment (15.70)* Whet, is Fiofcsa 
is clearly stated here. It is the direct experience of the self 
i.e. Aparoksstmanubhuti is J^oksa.

Devotion to the goddess leads to Atoonubhuti

Those who are devoid of devotion to the goddess for them 
this Atmanubhuti is difficult to obtain. Therefore those desirous 
of obtaining salvation should carry on highest devotion of the 
goddess (15.71).

The Nature of Individual Self :~

On Himalaya's inquiry about the type of lore that loads 
to release as also about the nature of the individual self, the
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goddess Porvsti informed him that the individual self denoted 
by the word "I” is of the nature of consciousness, pure, one 
-without s second and separate from intellect, vital airs, mind, 
body egoism and sense organs (16.3)*

4-JnStanzas 3 to 6 of the 16 Adhyaya contain the description 
of the nature of the individual self which is the reflection of 
the description of the self as found in the Upanisads. The lore 
is the meditation i.e. pondering over the self as pure, free from 
disease, and devoid of birth and death etc. (16.&), The self is 
devoid of the limiting adjuncts (Hpadhi) viz. intellect efec. and 
is considered to be of the nature of consciousness and bliss and 
it is characterized by reality, knowledge and is complete, radiant 
and blissful (l6.5)» The self is one only, without a seeond 
pervading all the bodies, and the highest which mates body etc. 
shine by its own lustre (16,6).

The Heal Cause of Tran emigratory Existence s-

The goddess ParvatT advised Himalaya to give up considering 
of the non-self, body etc. as tho self, since that sort of 
consideration is the cause of the forms viz. likes (Hags) and 
dislikes (Dvesa) etc. (16.8). The real cause of tranemigratory

o
existence is the consideration of non-self as bhe self (snstmani 
atmabuddhi) producing defective action and thereby leading to 
Samsara.
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The Means to abandon the likes and dislikes producing
j.

inauspicious unseen

Himalaya asked the goddess ParvstT to explain to him,
thow attachment and jpelousy which 

be abandoned (16.10). He also inquired of Her as to bow the 
people tolerate those who commit ungrateful deeds and asked Her 
why there should be no likes and dislikes towards them (16.11).

produce inauspicious unseen can

The goddess Parvati replied that on pondering over the 
matter regarding the ungrateful deed done by one towards another 
there is no scope for the rise of J^ealousy at all (16.12). The 
body which is made up of the five gross elements is bnmt by fire 
or is eaten up by Jackals. The individual self itself is already 
free (16.13). The individual self is pure, self-sufficient, and 
of the nature of existence, intelligence and bliss. Sven when the 
body is cut bo pieces there is nc barm to individual self which is 
neither boro nor dies and is unsullied and not the sufferer of 
pain (16.14° -15)» On pondering over the real nature of the self 
which is neither slain nor slayer the jealousy obstructing salvation 
should be given up. Compare BhagavadgTta (=BG) 11.20,21,24.

Just as when the houses are on fire a person residing in 
another house is see^h somewhere from the sky in the same way a 
killer if he thinks to kill and a slain one thinks to be slain 
both of them are deluded in their minds. This one neither kills 
nor is slain (16.16-17).
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Mote the parallelism of the ideas about the nature of 
the individual self expressed in the above noted stanzas^(14c<^-1?) 

of Mahabh.Bu. with those expressed in the BG„ 11.20,21,24. The 

parallelisfQ is striking- and thorough. Certain garter lines and 

certain phraseology are similar and are occasionally non-different.

After having known one's own self thus, one should give
pup jealousy and be happy. The agony of the mind has its root in 

jealousy. Jealousy leads to the pounding in the tranemigratory 

existence (16.18). Jealousy obstructs liberation and hence one 

should avoid ib diligently (l6.19sb).

Thereupon Himalaya poses a question to tbe goddess as 

follows. As already described by the goddess there is no harm to 

the body nor to the individual self ’which is the highest of all 
and so the two are not the sufferers of pain (16,19C^~20ab).

1 Vide Atma Suddhah svayampurnah saccidsnandavigcahsh |[ (b.lk°^

na {jsyate ns niri.ysre nirlepo ns ca duhkhabhak[
vieehidyamine dehe’pi nepakaro’sya gayote <j{ 16.15
Tatha gehahtarasthasye nabhasah kvspi laksyatej
Grhesu debyamanesu girirsga tclthaiVa hi || 16.16
fianta cemaanyate hantum hatsJcenmocyate hatah \
^avubhau bhrantahrdsyau niyaa hsnti na hsnyste jj 16,17

Cf,:- na ,jeyste mriyate va kadacin
nsyam bhutva bhavita va na bhuysh \
a,j o nityah iadvstora. purero
na hanyste hsnyamane iarTre )f 11.20
Vedayina^inam nitysro
ya ensmajaraavyayam I
kathsm sa purusaij parbha
kam ghstayati hsnti kam }j 11.21

AcchedyoVamsdahyoVsraakledyoyosya eva ca,,
nityah sarvagatoh sthanuracaloyam sanatanah |f 11.24
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Who is the Seel Sufferer ii\ the tranemigratory existence ?

Consequently iiimelsys desired to know from the goddess 

who tho other one is there in the body who experiences misery 
which is directly felt (l6*20c^-21oh). This question regarding; 

the experiencer of misery apart from body and self is the basic 

question.

The Embodied Self ^eluded by the Supernatural Power of DevT 

- the Seal Sufferer

The goddess Perrati replied that there is no misery cn 

the part of the body nor on the part of the individual self who 

is the higher self. Still the embodied self (JTvs) who is 

unsullied (fiirleps) is deluded by Her supernatural power (Mays) 

(16.22). JTvs thinks that he is happy, he is unhappy and hankers 

after happiness only. This is the supernatural power (I'aya) which 

is beginningless nescience (Avidya.) which deludes the world (16.23). 

The JTvs ([embodied Self) is connected with Maya as soon ss he is 

born and thereby continues to be a transmigratory being; with the 

complexes of likes and dislikes (16.24). Thus the workings of Maya 

start from the time of birth and continue with the complexes of 

likes and dislikes in unending tranemigratory existence.

How does the pure SelP attain JTvahood ? :~

Tha individual Self after having attained the -mind which 

is chsractei’istic of itself (3valintern) and in which desire© 

(Vasanas) abide remains in this tranemigratory world helplessly 

(Avasah) (16.25)* The attaining of JTvahood is on account of the
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pself’s attaining the mind, in which desires abide.

The above statement is beautifully explained by an 

appropriate example stated in the next stanza. Just as a pure 

crystal (Sphatiks) in proximity of a red flower appears to be 

red, but thex'e is no reddish colour in reality (16.26). Similar 

is the state of affairs in the esse of the individual self on 

account of its proximity with the intellect (Buddhi), the sense 

organs (Indrlyss) etc. The mind, the intellect and the egoism 

are the co-workers of the embodied self (16.27)*

In keeping with one’s own actions they (Jive and its 

co-workers) are the enjoyers of all sorts of sense objects, whether 

pleasurable or painful (16.28). Here the limiting adjuncts vis. 

Buddhi, sense organs, mind, egoism etc. arc considered tc be the 

enjoyers of fruits along with JIva. 'Those (i.a. mind, intellect, 

egoism, JTva etc.) only enjoy and not the individual Self which 

is unsullied, overlord and immutable (Avyaya). The embodied Self 

is born again along with those limiting adjuncts viz. mind, 

intellect, egoism etc. which are full of former desires at the time 

of creation and remains in this trsnsraigratory world till the next 

universal destruction (16.29-5080).

Therefore a wise man should abandon infatuation (ftoha) 

by pondering over knowledge ana should be happy in the midst of 
desirable and undesirable happenings (16,30C^-518^). The agony

2 Cf. Mena eva manusyaosYri kar&nsm bandhascokseycn \
Bandhaya v5 soyasangT muktsfo nirvi§ayam vidu*j \\

Brshmabindupanisst 2 
Kaitraysnyupanisat 6.34.11.
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(Tips) of the mind has its root in the body, the body is the cause 
of the transmigratory existence. fhe body is the result of actions 
and action is twofold (16.31cd-:52ab).

l*he cause of Samsara is the body which is the result of 
actions and which is the origin of mental agony. Compare Sihkara- 
bhesya on Brahmasutra III.2.6 viz. Behayogadva Sopl |
Sopi tu t*f?vasya Jninaisvaryatirobhivo dehayoged dehendriya-
manobuddhivlsayavedanadiyogad bhavati

»

Law of Karma s-

In the case of an embodied Self there is the rise of 
pleasure and pain in keeping with the part of merit and demerit 
which cannot be overcome ^ust like day and night (l6.32cd - 33ab; 
also 42.32? 43? 47; 48cd; 70). This is in short the enunciation 

of the irrevocable Law of Karma which is, one of the two strongest 
pillars on which the Hindu Bhilosophy rests.

As explained by the goddess to Lord Brahma, the anger of 
Lord Sambhu was only an efficient cause therein (in His losing 
fifth head)• In reality the fruit of such an action was already 
decided (42.50-51).

One desirous of attaining heaven etc. after having performed 
meritorious deeds in accordance with the rites laid down and after 
having attained heaven again falls down impelled by the actions 
(l6.33Cdef). Of. BG.IX.21.
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Abandonment of AH Contacts - A Means of Obtaining the 

Highest Bliss

Hence after having come in contact v;ith the good people 

and after having studied the lores, a wise one should expect to 

attain the highest happiness on abandoning all contacts 516.34).

Abandoning Sensual Pleasures and Engaging in the Worship of 

Devi Lead to End Samsara

Himalaya was advised by Parvati to abandon sensual 

pleasures by pondering over the individual self in order to attain 

eternal prosperity and to engage in the devotion of the goddess 
giving rise to steady devotion towards Brahman (l7.48ct^-49). As 

the body and the self are cfuite distinct, one should give up 

attachment to the body and sense organs etc. (17«50).

The worship of the goddess Who happens to be of the nature 

of Brahman with concentration of the mind leads to end the Ssmsira 

(17.51)• The goddess Parvati enlightens Himalaya that Her form 

worthy to be meditated upon by those desiring release is digitless 

(Hiskala), subtle, beyond speech and extremely pure, attributeless, 

the highest light, all pervading and the cause of everything (18.4). 

Her form is absolute, supportless and of the form of existence, 

intelligence and bliss which should be meditated upon by aspirants 

desiring release for the sake of freedom from the bondage of the 
body (18,5).

Compare similar attributes describing Brahman in 
Munclakopanisad and Svetasvataropanisad s-

«• t 1 t I *

Xettsdadresyamagrihyamagotramavarnaroacsksuhsrotram 

tadspinipadam J Nit yam vibhum sarvagatam susuksmaiii
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tadavyayam yadbhutayonio paripasyanti dhlrah || Nundako0

1.1.6.
liiskalam niskriyam santam nirsvedyam niranjansm I

tc t ^ I

Arartasya psram setum dagdhendhsnamivanalam )| Svetasvataro0 VI.19 

Pantheism

The goddess Parvati by way of reply to Himalaya's inquiry 

regarding Her that gross form which wheif resorted to leads to 

release informed him that this whole universe was pervaded by Her 
gross form (18.25ab). y

Pantheism is a doctrine which considers the forces and 

laws of the Universe as God.

Brahraanhood, Eternity, Self-sufficiency and Inner Controllership
i

of B@vT i~

That which is decided to be self satisfied one in the

Vedas, the Agamas and in the Smrties and which is decided to be
0

Brahman in different philosophies like Vedanta etc. by manyfold 

means of proof is that great goddess Herself Who is eternal (43.27). 

She is eternal, possessing all the bodies, devoid of excessive 
happiness eternally, the resort of everyone and the highest (43.28al:>).

Just as the gauges merged into the ocean does not get 

separated from the sea, similarly those created from a part of 

Brahman do not get segregated from it (43.31). The goddess Herself

is born as the universe, She Herself sustains it and She Herself 

destroys at the end. There is no other reason (43*32).
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Sivs-Sakti

The precise nature of the identity of Siva-Sskti has been
a matter of considerable metaphysical discussion, Acaryas have

) j ■>maintained the non-duality ©f Siva and Sakti, Sakti is diotingui- 
>shsble from Siva only in theoretical and conventional analysis, 

but in realization she is identical with Siva. Hence if Siva is
Sat (Being), Sakti is Sati (Being in itself as pov/er), If Siva
is cit (consciousness) Sakti is citi (consciousness as power) and 

j — j> _if Siva is Ananda (Bliss), Sakti is Paramanandasandoha-rupa and
Paramananda-laharT (the very soul of, inanda and its wave). If 
jSiva is Brahman, She is BrahmarasyT. Should the relation be called 
Advaita or not ? kre can only agree with Mahanirvene fantra which

o

says, "some say it is Advaita, others dvaite; but in reality it 
is "dvaitadva itaviver.j it a" - neither the one nor the two." It is 
beyond the reach of measure and nothing numerical can pertain to

j >it. Even the v/or Id-in-reality is Sivs-Sakti and it is not correct 
to think that the one is not the other.^

Sglokva Muktl

Those embodied selves who are meritorious and who have 
attained Silokya are found in the world of BhavanT (43.51).

Mukti is considered to be fourfold in Vedanta. 1 Salokya 
2 SIrupya, 3 Samlpya and 4 Sgyujya. Each succeeding category is 
higher than the preceding one (81.12).

3 Vide Dr.Pushpendra Kumar, Introduction to the Hebhg. PP.23-24
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Bhagavadgits and Mahabbagavata

While Himalaya requested the goddess to show him Her 

real form (15.20), the goddess replied him that he should know 
Her to be constituted of ell gods and added that she had bestowed 
a divine eye on him end advi'sed him to see Her Sovereign form and 
to cut the doubt of his heart (l5«2l).

Of. Divyam dedami te caksuh
t «*

Pssya me yogamaisvaram (Bg.XI, 8C<^).
J _This shows deep influence of SrTmad BhagsvadgTta on 

Hahabhagavata purana from the point of view of ideas and expressions
After imparting the highest Jpiowledge to the best of 

mountains the goddess showed him Her divine Mihesvara form (15.22). 

Compare with Visvarupadarsana of BG. XI. 9-49*
As advised by Devi to Himalaya one should keep one’s 

mind and vital airs busy remembering Her and one should constantly 

utter Her names, should be connected with Her, should speak about 
Her and to hear about Her qualities (15*60). 1'be above mentioned 

stanza runs parallel to the following stanza from BG.
Manmana bfaava msdbhakto madysjx mam namoskuru j 

Mamevsisyasi yuktvaivamatmansm matparayanah jj IX. 34.

While imparting the knowledge of yogassra to Himalaya,
Bevr taught that release comes into existence from knowledge, 

devotion is the cause of knotcledge, devotion comes into existence 
from righteousness (meritorious deeds). Sacrifices etc. are 
considered to be the meritorious deeds (l5*63cd ** 6^s^). A similar

beautiful series of causes and effects is found in tho BG,
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Annsdbhovanti bhutani parjanyadannssambhavsh J
Yajljsd bhavati parjanyo yajnah korraasaraudbbavah |)

Karma brahmodbbavam viddhi brahmaksarasamudbharam

lasmat sarvagatam brahma nitysm yajne pratisthitam1

HI.14

III.15

Devi further continued Her teaching to Himalaya stating 

that one desirous of attaining heaven etc. after having performed 
meritorious deeds in accordance with the ritos laid down and after 

attaining heaven again falls down impelled by the actions 
(16.53C<^’e**). 3?his idea appears to have been taken from BG.(IX,2l)

o — * 3

Te tarn bhuktva svargelokam visalam

ksine punye msrtyalokam vilanti J 
Hvsra trayidharmemanuprapanns

gstagstam kamakaraa labhante Jj IX.21

By way of reply to Himalaya's inquiry as to what sort 

of the form of the goddess should be meditated upon by those 
desiring release (18.28^), the goddess PirvatT stated that someone 

amongst thousands of human beings tries to obtain release and among 

thousands of such aspirants, someone knows the goddess in reality 
(18.3). Here in Kabhg. 18.3a^ and 3^ the phraseology of BG. VII.

3a and Y is found imitated. 'I’he first line of wabhg. is taken 

verbatim from Gits',

Kanusyanam sahasresu kascidyatati siddhaye f
a. & <* *

Yatstamapi siddhanam kascinmam vebti tattvatah jj VII.3

ParvatT while describing Her Vibhuties to Himalaya states 

that she is good intellect in the intelligent people, good smell in 

the earth, juice in waters and light in the moon (18.6). She is
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austerity in those who practice austerity and she is the light 
of fire, Moreover she is the strength which is without passion 
and attachment etc. in the persons endowed with strength (18.7)*

Some of the Vibhuties mentioned in Ifebhg. Pu, 18.6-7 
appear to have been adopted along with their phraseology from 
the BG. VII. 8sb, 9, HSb. Compare 

Punyo gandhah prthivyam ca tejascasmi vihhavasau J 
JTvanam sarvabhutesu tapascasmi tapasvisu VII,9

_ ^ y ^ I rt j*\

fiaso'hamapsu kaunteya prabhssmi sasisuryayoh J VII. 8
s. «UBalam balavatam cahein ksmarsgavivarjitam J VII, lla

The goddess is lust that is non antagonistic to one's 
own duty (18»9SU). Those other conditions of goodness, passion 

and darkness which have come into existence from the goddess are 
under Her control and are in Her (18.9°^ - 108b). The conception 

as well as the phraseology of the above mentioned Vibhuties ore 
inherited by the Mabhg* Pu. from the BG, VII.ilc<\ 12.

Of, Bharniaviruddho bhuiesu karaosmi bharatarsabha j| VII. 11° 
le csiva sattvika bhava rajasastamasasca ye {

Matta eveti tsnviddhi na tvaham tesu te raayi || VII,12
Goddess Parvatl advises Himalaya to resort to any one 

of those Mahavidyss by F-riyayog-a and assure him that he who has 
his mind and intellect set upon the goddess would surely attain

- J5Her (18.29). The second line i,e. 29 is for the most part similar 
to the line of the BG, VIII, 7°^. Compare

Mayyarpitaraanobuddhirmarnevaisyasyasamsayam j| VIII,7,cd

As taught by goddess Parvatl to Himalaya, he v/ho remembers
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the goddess incessantly without distraction of the mind for ever 
to such s yogi endowed with devotion, She is the bestower of
release (18.31 and 35)* The line 31sb appears to have been 

abincluded in the Mabhg. Pu. from the EG. Vill 14 . Vide
Ananyacetah sctetam yo mam smarati nityasah | VIII.143^

He who after having remembered the goddess with devotion 
breathes his last, he is not troubled by the hosts of miseries of 
transmigrstory existence at sny time (18.32). This stanza 32 of 
Mabhg. Pu, echoes the same idea expressed in the BG. VIII, 3 and 
13. Compare
Antakale cs raaaeva smaranrauktva kalevaram |

Yah prayati sa modbhavam yati nestyatra samsayah VIII.5
Omityekakssram brahma vyaharanmamanusraaran I

Yah prayati tya.jan deham sa yati paramsm ^atim |j VIII.13

Those devotees endowed with faith who sacrifice bo the 
other gods, even they sacrifice to the goddess without doubt 
(18.35)* The ides and the expression found in the above noted 

stanza 35 of Mabhg. seem to have been borrowed from the BG. IX. 
23* Compare :~
Yepyanyadevatabhakta yajante "sraddhayanvitah |
Te’pi mameva Vauntoya ysjantyavidhipurvakam }j IS.23

Parvati taught Himalaya that by dedicating everything 
that one does, eats, offers as oblations and ^ives away by way of 
alms to the goddess one is freed from the bondage of actions 
(18*38). The above noted line 38d of Mabhg.Pu. appears to have
been taken from the BG IX.27‘,ab Compare :~f
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Xat ksrosi yadasnasi yaoju^osi JaJasi yat j 
Xattspesyasi Kaunteya tatkurusva madarpanam |j IX.27

Those who with true devotion x^orship the goddess they 
are in Her and she is also in them (18.39s ). The idea and the 
expression found in the above noted line 39s of Mabhg. Pu. seem 
to have been borrov;ed from the BG IX 29ct . Compare

aYe bhojanti tu mam bhaktya may! te tesu capysham || IX.29°
There is no one who is liked or disliked by the goddess 

(18.39C^) also (42.48ab). The idea expressed in the above noted 
18.39°^ and 42.48ab appears to have been borrowed from the BG. 
IX.29sb. Compare 5-

Samoham sarvaferhutesu na me dvesyosti na priyah j IX.29'.
Even if a person xjith very bad behaviour worships the 

goddess with unswerving devotion, he also is freed from the sin 
and is released from the bondage of the birth (18.40). The idea

o Kand expression found in the above noted line 40 of Mabhg. Pu.
vObseem to have been borrowed from the BG IX.30UU. Compare

*— — — j qV)Api cet suduracsro bhajate msmansnyabhak IX. 30
He (i.e, a person with bed behaviour) becomes a righteous 

one quickly and crosses the transmigratory existence gradually 
(18.41sd). The first quarter of stanza 41 of Mabhg. Pu. noted 
above appears to have been borrowed from the BG IX.318. Compare 
Ksipram bhavati dharmatmi sasvacchantim nigacch3ti | IX.310^

The goddess advised Himalaya to worship Her with highest 
devotion and assured him that she would save time difininely from 
the ocean of births (18.42). The idea expressed in the line 429b 

of Mabhg. Pu. noted above appears to have been imitated from The
BG IX.34ab Compare
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,r .... _ *> 1 aKManmana bhavo madbhakto madyajx mam namaskuru j IX, 34
That BhavsnT Bh^vanesvarT, Who is one without a second, 

and V/'ho is the best of ell is the bestower of victory to the 
followers of the path of righteousness and is the destroyer of 
the sinners (42.66)* $he idea expressed in Mabhg. P.42.66 runs 
parallel to the BG„passage-Paritranaya sadhunam vinisiya ca 
duskrtam ) IV.8sb.

f * 1

Pratyabhijna Philosophy :

Goddess Habesvarx is the dispenser of the creation, 
preservation and destruction of crores of insects residing in 
the different i-rorlds (3*5)* fhus MahesvarT seems to be the 
citi sskti i.e. the power of sentiency or consciousness pervading 
all living beings.

In the Pratyabhijna system of philosophy of kashmir, the 
citi sakti is considered to be the highest principle. According 
to pratyabhijna reality in its ultimate aspect is cit or parassmvit*1 

Ihe word cit is explained as consciousness which connotes subject 
object relation, knower-knovm duality. But cit is not relational. 
It is just the changeless principle of all changing experience, 
fhe ultimate Rellity or Supreme self is the self sciring Itself.
In the words of pratyabhijna sastra, it is, prakasavimersamoya.
It is not simply prakasa lying inert like a diamond, but surveys 
itself. I’his sciring or surveying of itself by Ultimate Reality 
is called Vimsrsa.

4 Vide 1 Jaideva Singh, "Prstyabhijnahrdayam” with English
translation and notes, ifiotilal Banarasidass, Delhi, 
1963, PP.4-6.
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Cit scires itself as cidrupihi lakti. Ibis sciring 
itself as eidrupin'i sakti is Vimarsa. Therefore, Vimarsa has been 
named differently as para Sakti, pars'Vak, Svatantrys, Aisvarya, 
Eartrtva, Spkuratta, Sara, Erdaya, Spanda.

Thus the Ultimate reality is not only universal 
consciousness but also universal Psychic Energy or power. This 
All - inclusive Universal consciousness is also called Anuttara 
i.e. the Reality than which there is nothing that may be called 
higher - the highest Reality, the Absolute. It is both transcen­
dental (Vi^vottTrna) and immanent (Visvamoya).

The influence of prstyabbijn^T philosophy on Mahabhagavata Furana

Sven though the goddess MaheivarT is formless or
_ t_incorporeal, She assumes a body on account of Her sport (p.e D).

She creates, preserves, and destroys this universe. In this 
manner the world is deluded by Her (5.AC<^ - 5a^) •

Assuming the body on account of Her sport on the port 
of the goddess is in keeping with the pratyabhi.jna theory of 
svatantrya of the supreme being*

As stated in pratybbiona"» the Cit or Parasemvit eventhough 
it is limitless in itself, it imposes limitations on itself by 
its own free will. This is the principle of Svatantrya which is 
a clear evidence of the influence of the pratyabhijna system of 
Philosophy on the Mahsbhagavata Purina. The Advs its Vedanta 
explains the world phenomenon by the theory of Vivarts while the 
Pratyabhi^ne”explains it by the theory of Svatantrya.
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The sage DadhTci in his attempt to convince Daksa, 
further stressed that Lord Mahese was the highest purusa who was

b

without beginning and SatT was the prakrti endowed with three
gunss as well as the highest Prakrti of the nature of consciousness

* *

(5.2?).
The consciousness aspect of Prakrti is a unique feature 

perhaps inherited from the pratyabhi,jna~ system of Philosophy.

The Didactic Sections of the Ms hibhagavata purana

The Teaching of Togasars

While eulogizing the goddess, Himalaya praised Her as 
the Kala of Kala and consequently called MahakalT and requested

lAHer to teach him Br8hmavitinana in order to enable him to swim the 
ocean in the form of endless tranemigratory existence (l5.56c<^-57) •

The goddess thereafter taught him yoga sirs by the 
knowledge of which an embodied self becomes Brahman (15.58)» The 
goddess advised Himalaya to receive Her mantras (sacred formulae) 
from a competent preceptor and to resort to Her only by means of 
body, speech and mind with singularity of Purpose (15.59). 'Thus 
Devt taught DTkss and Bkantika Bhakti as a means to salvation.

She further stated that one should keep one's mind and 
vital airs busy remembering Her and one should constantly utter 
Her names, should be connected wifeh Her, should speak about Her 
end to hear about Her qualities (15.60). The best of aspirants 
should be a solely devoted devotee of the goddess whose mind is 
attached to the ^oy of adoring the goddess and should be one who 
desires release (15*61). One should adore the goddess by means of 
all sacrifices, auteritiss and elms giving (15.653*5).
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Release comes into existence from knowledge, devotion 
is the cause of knowledge, devotion comes into existence from 
righteousness (meritorious deeds). Sacrifices etc. are considered 
to be the meritorious deeds (15.63C^ - 64a^). Here e series of 

causes and effects is mentioned which beautifully brings out the 
resulting release from the observance of meritorious deeds. I’or 
a similar series compare BG III.14-15.

Hence after having clearly perceived the goddess by all 
the rites ordained, one should devoutly make an oblation to bhe 
goddess and should not think otherwise (15.66)• Thus one desirous 
to obtain salvation should be ready to attain knowledge of the 
self incessantly after having performed the enjoined actions and 
after getting one's mind purified (15.67).

Dpadeya visayss

After having spread aversion (disgust i.e.Ghrna) everywhere 
even in the case of one’s son and friend etc. ono should firmly 
establish his taind in the Sestras like Vedanta etc. (15.68).
Heya visayss s-

3

One should abandon lust (v'ssana) etc. and should give up 
violence. By so doing one knows the highest lore. There is no 
doubt about that (15.69).
The Nature of Moksa *-

When the self (soul) is directly experienced, the 
salvation takes place at that very moment (15«70). What is Moksa 
is clearly stated here. It is the direct experience of the self 
i.e. Aparoksatmanubhuti is Koksa.
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Devotion to the goddess leads to Atmsnubbuti {-

Those who ©re devoid of devotion to the goddess for them 

this Atmanubhuvi is difficult to obtain, therefore those desirous 

of obtaining salvation should carry on highest devotion of the 

goddess (15.?l)»

Bhagavatigitonanisad

Chapters 1? to 19 of the Hshsbhagsvata Puraha deal with
u

the essence of yoga and are called BhagavatTgTtopanisad.

From the observance of the end of all miseries on separa­

tion from the body on the part of the embodied Self, Himalaya 

inferred that the body made up of five gross elements is the cause 

of miseries (17»l)« On Himalaya’s inquiring about the coming into 

existence of the body and the Self’s performing meritorious deeds 

and attaining heaven after getting a body (17.2) and the Self's 

falling down on the earth as an embodied Self after getting its 

merit exhausted (l7.?>) the goddess Parvati replied him that this 

embodied Self is bound by the five gross elements. As a result it 

is constituted of five gross elements (17.4). There the earth is 

predominant and the rest are co-ordinators. The embodied Self is 

of four types (17*5)*

She Pour Classes of born creatures

The embodied Selves are born from eggs, from pei*spirstions, 

from waters and from the womb (i.e. viviparous).

Reproduction of Viviparous creatures (human beings) :~

Reproduction of viviparous creatures especially human 

beings is described in great details. This shows deep ana accurate 

knowledge of this science. The body of a Jarayuja is produced by 
coming into contact of the Semen virile (£>ukr©) and blood (Bonita) 

(l7»8al:)). That should be known as threefold in keeping with the
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distinction of a man, a woman and a eunuch (Kllba) (l7.8eS). By 
the predominance of Semen virile, he (the embodied Self) becomes 
s man. On the predominance of Jblood it becomes a woman and a 
eunuch is-born when both are in equilibrium (17*9)*

By the force of one’s own past actions the embodied Self 
accompanied by s digit of the mist (Klhirs), after having fallen 
on the surface of the earth enters the rice-seeds (?rihi) (17.10), 
According to the Vedantic view as mentioned in the Brahmasutra 
111,1*24 - "Anyadhisthitesu purvavadabhilepat", the Self comes

o <0 b

down with rain instead of with the digit of mist. After having 
remained there for long and. after having enjoyed its lot is eaten 
up and is turned into Semen virile in the body of a man. Along 
with that the embodied Self ©Iso enters into the Semen virile 
(17.11-129b). 
the conceiving of a Woman

thereafter on contact with a woman at the proper time, it 
enters along with semen virile the womb of the mother (17.12c<a-138b) • 
Compare Brahmasutra III.1.26 “Retahsigyogo; tha u

the proper time of a woman is from the fourth dov to 
sixteenth day (l7.13c^-14ab). On odd days a woman is born and on 
even days a man (I7.14c<^-15sb) • 

the scientific knowledge of Bmbryclogy
In 17*15°d - 16ab, it is stated that a woman who has bathed 

after menstruation and who is lustful gives birth to a child whose 
appearance resembles that of o men seen by the woman then and 
hence a woman should see the face of her husband.
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From l?.16cfl to 29sb, the gradual development of the 

embryo is described, in details. ®he development of the embryo is 
described in brief in £>rfmedbhagavata Purana Skandha III Ad^ysya 51 
stanzas 1-4, ikmever there are some differences in the two tyres 
of descriptions of the same found in both the furanas. It appears 
that the above description in Mabhg. is an amplification of the 
same found in S*bh.
'Fh© Jfva’s ^ejection resulting from terrible 1‘orture in the Embryo 

Ihe Jiva in the embryo is defected on suffering terrible 
torture in keeping with his own actions (17.29°^)• -he miseries 

experienced by the soul in the embryo are described in S'bh.
III.51.5-11.
fhe Soliloquy of the Jiva in the Embryo

After having remembered the actions performed in the 
previous body and after thinking Jfva himself talks painfully within 
his mind (17.30). After having experienced misery thus in cose 
if he were to be born again on the earth, he thought that in former 
birth he had continued to make money by unfair means and had 
maintained his o*ra family but he did not worship goddess Durga who 
was the saviour from miserable condition (l?.31 - 32sl3). So the Jiva 

decides that if he would be released from the miseries of this 
embryo, then he will not en.joy the sense objects and will worship 
Durga MahesvarT incessantly with devotion and with controlled mind 
(l7*32c<^-33). 1‘he Jiva repents that swayed by the desires regarding 

a son, wife etc. his mind was attached to the Samsara in vain and 
consequently he had harmed his own Self (17.34). Jiva feels that 
he experiences the fruit of that in the form of irresistible misery 
in the embryo and hence ho will not enjoy the futile Ssmsara aersin(17.35).
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As stated in S'bh. III.31.12-21, Jiva repents for his 
past attachment to Ssmsara and decides to abandon it and to resort 
to Lord Visnu to get rid of the Maya (Super natural power) 
responsible for the bondage of Samsira. He eulogizes Lord Visnu

•* tp

in order to save himself from the experience of remaining in the 
embryo ©gain. This passage is known as Garbhastuti in S’bh.

In this manner after having experienced miseries in many 
ways according to his own actions, JTva comes out from the female 
organ generation (17*36) along with blood etc.
Deluded by the Supernatural Power of DevT, the lira Forgets 
the Miseries of Being in the Embryo after Birth

After being born the JTva forgets those miseries of 
remaining in the embryo and is deluded by the super-natural power 
of the goddess (17*3S'"0). On attaining youth, the Jrva is accom­
panied by lust and anger and performs actions meritorious and 
otherwise for the sake of enjoyment of the body (l7*41C!t-42). He 
fails to see the difference between the body and the spirit as 
also the diminishing longivity every moment (17.43). AH sorts 
of happiness resulting from sense objects is comparable to a dream. 
In suite of that there is no decrease in the pride on the part of 
the embodied Self (17*44), The embodied Self deluded by Maya 
fails to see this and sees only the objects of enjoyment as if 
they were eternal (17*45).

All of a sudden time consumes him at the end of longivity
, ab \(17*46 ). At the time of death Jxva realizes that his birth
has become futile and in this way his other birth also becomes 
fruitless (17*47).
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Abandoning Sensual Pleasures snd Engaging in the Worship of 
C©vlT tesd to .End Saissirst j-

After having ebendoned sensual pleasures by pondering 

over the indl\ri<3usl Self and with & desire to obtain eternal 
prosperity* one should ba engaged in the worship of the goddess 

then only there will bo the rise of steady devotion towards Brahmen 
(17*4Scd - 49)# After having thoroughly decided that the Self is 

separate from body etc., one should give tm tbs attachment to the 
body etc.* which le the result of wrong knowledge (17*50)* Goddess 
ParvstF advised Hi tail eye to worship tho goddess that Is of the 

nature of Brahman devoutly with concentration of rind in order to 
get rid of the miseries of Bomsira (17.51)•

On® desirous of Release is Rare while a Knower of Devf is H©(rost 

Simalaya inquired of the goddess paevntx an to what sort 
of her form should be meditated upon by those desiring release 
(I8.2sb).

i5o that goddess fapvati replied that some one amongst

thousands of human beings tries to obtain release and among thousands
of such aspirants someone knows the goddess in reality (IS.5)#

Gf.BC? VII.5* 7b e first line of this ^>loke is taken verbatim
fro® 80 VIT,58^. fhe last half of the second line is also similar

dfor the ma.jor part to the last half lino of BO VaI *3 .

The Gross Forms of the Goddess useful to understand Her 
Subtle For® *-

Without knowing the gross form of the goddess Her subtle 

for® remains beyond understanding by seeing which on® attains 
salvation (I8.20cd * 21&b).
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The Method of Kramikopisanif and Its Importance

The real method of worshin of the goddess is by stages.
In the beginning Her gross forms should be worshipped in keeping 
with the rites by Kriya yoga and then gradually one should Bonder 
over the highest immutable, subtle form of the goddess (l8.21cd-22) . 
Goddess BarvetT, advised Himalaya to resort to any one of the

7 ^ ^forms of Pass Mshavidyas by Friyayoga and assured him that be who 
had his mind and intellect set upon the goddess would surely 
attain Her (18.29)*

/■kp3The second line i.e. 29 is for the most part similar to 
the line of the BG VIIT. ?C<3*

As taught by goddess larvatf fco Himalaya, he who remembers 
the goddess incessantly without distraction of the mind for ever 
to such a yogi endowed with devotion, she is the bestower of 
release (18.31 end 33)* The line 31ab is verbatim the same as 
the BG Till. 14ab.

Remembering the Goddess st the time of Heath Frees One from Sgmsara: 
He who after having remembered the goddess with devotion 

breathes his last, he also is not troubled by the hosts of miseries 
of tranemigratory existence at any time (18*32). This stanza 32 
of Mabhg. echoes the same idea expressed in the BG VIII 5 and 13.
Sacrificing to Other Deities is sacrificing to BevT

Those devotees endowed with faith v?ho sacrifice to the 
other gods, even they sacrifice to the goddess without doubt (18.55) 
The idea Bnd the expression found in the above noted stanza 35 of 
Mabhg. seem to have been borrowed from the BG IX.23*



260

Dedicated Devotion to the Goddess gives rise to Release
By dedicating everything that one does, eats, offers as 

oblations end gives sway by way of aims to the goddess one is 
freed from the bondage of actions (18.38). The above noted line 
38ak of Mabhg. appears to have been taken from the BG IX,27a^.

Those who with true devotion worship the goddess they
_ j.are in Her and She is also in them (18.39BD)» The idea and the 

expression found in the above noted line 39 of Mabhg. j-'u. seem 
to have been borrowed from the BG IX.29°^.

There is no one who is liked by or disliked by -she 
goddess (13.39°^)• The idea expressed in the above noted line 

39 ' appears to have been borrowed from the BG IX. 29° »

Even if & person with very bad behaviour worships the 
goddess with unswerving devotion, he also is freed from the sin 
and is released from the bondage of the birth (18.^0). The idea

Vvand expression found in the above noted line 40°"' of Mebhg-.fu.
*■> v>seem to have been bovvowed from the BG IX JO1' . He (i.e. a person 

with bad behaviour) becomes a righteous one (Bharraatms) quickly 
and crosses the trsnsmigrator-y existence gradually. Release is 
easy to attain for those who are devoted to the goddess (18.41). 
The first quarter of stansa 41 of Mebhg.P. noted above appears to 
have been borrowed from the BG IX.3I8, The goddess advised 
Himalaya to worship Her with highest devotion 3nd assurer] him that 
she would save him definitely from the ocean of births (18.4-2).
The idea expressed in the line 42 of Habhg.Pu. noted above

n j-v

appears to have been imitated from the BG IX.34
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By setting one's mind upon the goddess, by offering 

sacrifices to Her by saluting Her end by dedicating oneself to 
Her one would definitely attain Her and would not be troubled by 
the miseries of tranemigratory existence (18.43)*

In BevTgihs Devi is all in all in the world ranking with 

Brahman. In the Mebhg. she is said to be having all the Vibhutis 
as it is said in the Gita ©bout Krsna. According to this Purana, 
Siva end ^akti are not different. Both ere but named as Brahman.

She is comprised of all the sacrifices. As stated by Dr.Pushpendra 
Kumar^ we can note that Bhskti, tjust like Vaisnsvisra, is the main 

tenet of Ssktism in this Purina. Bhegavatfgita of Mabhg. especially 

is a discourse on Bhsktiyoga, but the deity is said to be Paresakti.

Phalasruti of BhagavotTgfts t-

Adhyays 19 stanzas 6 to 16 contain uhe Phalasi’uti of 
Bhagsvstigita. Ho who recites this best yoga explained by ParvatT 
to Himalaya, for him release becomes easy to attain (19.6). He 

who is ever engaged in the devotion of Burgs becomes fit to be 

worshipped by all gods and even the protectors of the Lokas viz. 
Iradra etc. carry out his command (19.10). Re himself attains a 

digit of divine power by the grace of the goddess. His sins like 
a brahmicide etc. are destroyed (19*11). H© attains a son endowed 

with all virtues and long life. His enemies ©re destroyed and he

5 Vide 5 Dr, Pushpendra Kumar, Introduction to the Mgbhg. P.30.
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attains suspiciousness always (19*12)• He who recites with 
devotion the Bhagavatiglta on the Amavasya" day is freed from all 
sins and attains equality with goddess Burgs’ (19*13)* He who 
recites the BhagavatTgTfca at midnight in proximity of a bilvs 
tree to him goddess Burgs’ becomes visible before his eyes within 
a year (19*14). The merit that arises by the recitation of this 
GrfcaT is unique on the surface of the earth (l9*15c3)* On this 

earth, there are a number of fruits of penance, of the performance 
of sacrifices, of alms giving and such other rites, but there is 
no counting of numbers of the fruits of the recitations of this 
Gita (19*16) i.e. they are countless.


