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PREFACE

The purpose of this thesis is to study the concept of
Divine Grace in Christianity and Hinduism with special

reference to Bhagavata Purana.

The specific sense of the word °‘Grace’ both in
Hinduism and Christianity is God’s unmerited f{ree,
spontaneous love for the whole humanity revealed and
made effective through the avatara of Krsna and Christu
respectively. It is an indubitable fact that Bhagavata
Purana is one of the most popular and influential among
the Hindu Sacred Scriptures because its primary concern
is man’s ultimate goal and the .bhakti path by which he
reaches that goal. The Bhagavata Purana, which gives the
essence of all érutfs, shows the path of pure devotion. ‘I
pervade all through in and out of the universe’ God
himself says emphasizing the core of the message of this

holy book.




The compiler of the Bhagavata Purana takes
Sri Krsna’s life and teachings as the gist of all scriptures.
Though the book deals five topics, which characterize
Puranas, its main and central theme is God. The
Bhagavata Purana is a gospel of Divine Life.
Its philosophy is based upon actual and direct experience
of the Absolute Reality by a host of disciples. The Lord
Himself during His incarnation as Krsna has declared that
all people can get closer to him by hearing or reading the
Bhagavatam. When the Lord was about to leave this
world after fulfilling the objectives of His incarnation, the
saint Uddhava and others lamented as to who will be
there to guide them. The Lord said one could see Him in
the form of Srimad Bhagavatam. That is why this

scripture has been considered as great by one and all.

From the Christian perspective also the question of
whether there is a doctrine of Grace in the Hindu
traditions and what is the specific nature of that doctrine

is of great importance. Theologically, therefore, the study
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of the role of Divine Grace in the general frame work of

Bhagavata Purana and the Bible is worthwhile.

Methodology followed in this research is primarily
exegesis of the scriptures and doctrinal analysis. Apart
from that, different methods have been employed to collect
the required data pertaining to this study. The researcher
visited a number of places and institutions such as United
Theological College Bangalore, Dharmaram College
Bangalore, Ecumenical Christian Centre Bangalore,
St. Thomas Apostolic Seminary Vadavathoor., Kottayam,
Narasimha Swamy Temple Manganam Kottayain,
Parasakthi Temple Kollad Kottayam, Thirunakkara
Mahadeva Temple Kottayam, Marthoma Seminary Library
Kottayam, C.S.I. Library and Archives Centre Kottayam,
Orthodox Theological Seminary Kottayam, Bishop Mani
Theological Institute Kottayam, T.M.A.M. Orientation and
Research Centre Manganam Kottayam, Christian
Education Department of the Evangelical Fellowship of
India, Hyderabad etc., to gather materials for this study.

Also participated in a number of religious discourses both
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in Hindu Temples and Christian Churches. .The
Researcher had the opportunity of effective participation
in the ‘Parliament of all Religions’ conducted by the
School of Gandhian Thought and Development Studies on
Martyr’s Day this year. Involvement in the U.G.C.
Sponsored International Seminar on ‘The New Socio-
Economic Order and World Peace - A Gandhian Critique
(23 - 26t November 2000) conducted by the Mahatma
Gandhi University provided deeper insights into various

doctrinal and sociological concepts.

There remains for me a pleasant duty of
acknowledgements. My sincere thanks are due to my
Supervisor and Guide Dr. M. Mahargjan, M.A., Ph.D.,
D.Litt., LL.B., Reader, School of Gandhian Thought and
Development Studies, whose advice and guidance in
writing this thesis for Ph.b. Degree has been invaluable.
I desire to express my profound gratitude to Dr. M.
Maharajan who kindly read the entire manuscripts of my
thesis and corrected it wherever necessary at the time of

my submission for the Degree.
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thanks and gratitude to the staff and non-teaching staff of
the School of Gandhian Thought and Development
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sincere co-operation in my endeavour.

I extend my special thanks to Most Rev. Dr. K.J.
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INTRODUCTION



Chapter — 1
INTRODUCTION

There is only one sun that shines in sky to dispel the
darkness. It is called by different names by different
people in different languages. Yet we know that there can
only be one sun. About God also we need to affirm that
there is only one true God who can lead us from darkness
to light, from unreal to the real and from death to
immortality. Here comes the relevance of Scriptures.
India for ages has been the sacred land of people who
have shown great reverence to spiritual and ethical
values. Swami Vivekananda qualifies India as the blessed
punya bhumi and as the land from where came the
founders of great religions from the ancient times deluging
the earth again and again with the pure and perennial

waters of spiritual truth.

Grace is perhaps the most crucial and central

concept in Christianity as well as in Hinduism because it



refers to the free and unmerited act through which God
restores his estranged creatures to himself. Though some
may accept this formal _definition, many disagree as to
how this unmerited act is to be conceived. But this is to
say that the concept of Grace itself is intimately related to
all of the other crucial concepts in a theological
perspective. The doctrine such as Avatara, Creation,
Bhakti and Karma etc., which are inseparably related with
the concept of divine grace are intrinsic to this study.
Bhagavata Purana is considerec_i as one of the most
popular and influential of the Puranas even though it is
one of the youngest. Being a late Purana it reflects the
attitudes of the Bhakti Movement. Although
it contains Vaishnava Mythological material, it also gives
clear expression to Bhakti perception and attitudes.
While traditional puranas deal mainly with topics like
creation, geneologies of kings, history of royal dynasties
etc.,, Bhagavata Purana’s primary concern is man’s
ultimate goal and the Bhakti path by which he reaches

that goal. Hence it stands unique among the puranas.



It has become the most important scripture for the
Krishna Bhakti movement especially for the modern. Hare
Krishna movement and many features of this movement is
similar to Christian devotion, both monastic and
evangelical. Theologically therefore, the study of the role
of divine grace in the general frame work of New

Testament (Bible) and Bhagavata puréana is worth while.

God is a God of mercy and it is by His divine will
that the world was created and pervaded and it made
progress towards the consummation. He is the Lord of
creation and as such merciful. From the Christian
perspective, it is obvious that the question whether there
is a doctrine of grace in the Hindu traditions and what is
the specific form of that doctrine is an important
question, It is especially important in relation to
Bhagavata Purana as based on a monistic ontological
scheme. If this is the case it raises serious questions

regarding the nature of divine grace.

The present study attempts:




1. to define the doctrine of Divine Grace in the general

framework of Christianity and Hinduism

2. to analyse the importance of Bhagavata Purana in

the Indian religious heritage

3. to find out the nature of Divine Grace in Bhagavata
Purana and the significance of such concepts in

relation to other puranic doctrines
4.  to examine the relevance of Grace to Bhakti Theology

5. to trace out the distinctive nature of Divine Grace in

Christianity

6. and to correlate the Hindu and Christian view points
regarding grace and ultimate goal in life in order to
drive away the artificial barriers and to have a
harmonious co-existence in this Punnya Bharatha

bhumi.

Covering all the scriptures of various traditions is an
unwieldly task; therefore the present research is mainly

restricted to Bhagavata Purana, and Bible, the most




revered scripturés of Hinduism and Christianity.
However, various commentaries of other scriptures are
also consulted. Since it is beyond the scope of our
research, an attempt is not made to draw a hard and fast
line between similarities and dissimilarities of the Hindu
and Christian concepts of Grace. However a clarion call is
given to adherents of both the religions to emphasize more
of what men have in common and what helps friendship

among them.

What is the meaning of Grace Divine and what is its
specific nature in Hinduism and Christian religious
traditions? First of all we have to analyse the words
Grace, Hinduism and Chri_st_ianity before we go into the
details. There is an old hymn which has the line ‘Grace it

is a charming sound’ and there is a world of truth there.

Grace is in essence a lovely thing. The Greek word Charis
and the Hebrew word hesed can mean physical beauty,
everything that is contained in the word charm. Another
meaning of the word contains the idea of a gift which is

completely free and entirely undeserved. The ideas of




Grace and Merit are mutually exclusive and completely
contradictory. The use of this concept is central and
crucial in both Christianity and Hinduism especially in

Vaisnavite traditions.

The words Hindu and Hinduism is very difficult to
define. The term Hindu was first used by Arabs to
describe people living beyond the Indus Valley. The word
does not mean a religious concept rather it is one of
geographical origin. Hinduism may be understood more
as a civilization than a culture., Hinduism incorporated
into it, many elements down through these centuries,
hence it is not a religion of single creed but a league of
religions or a fellowship of faiths. Within Hinduism there
is a plurality of many beliefs and practices. Since Religion
is a search for the ultimate answer to the riddles of
human existence and invariably points to a Supreme
Being, Hinduism also points to a personal saviour who
bestows His Grace to humankind. This idea of a loving
God is so explicit especially in Bhagavata Purana — a God

who wipes away the tears of His Bhakta. He is known as



Bhakta Valsala. Can any mortal give a categorical
assurance to another that he need not grieve over any
happening and that due care will be taken to save him
from any situation? No one can nor will he dare say. But
there is one immortal and. Supreme Being who has
extended and will continue to provide succour to any one
at any time proclaiming ‘Do not despair and I shall take
care of you.” All that the recipient of such a promise from
the Almighty has to do is to lay down his life’s activities at
His feet declaring that he has no one else to seek to
relieve his distress. God is all-merciful and will never
forsake any one who entrusts himself or herself totally at
His feet offering abject surrender. His statement ‘do not
grieve’ in the final advice in His Bhagavat Gita is like a
balm, which can cure all types of illness. ‘Take refuge
under Me alone’ are His words demonstrating that He is
the means as well as the goal. The stories of Bhagavan
Krsna depicted in Bhagavata Purana aims at the all-
merciful God who is willing to shower Grace even on his

foes as well as sinners.



‘Christians’ is a nick name given at Antioch to the
few fellowers of the Galilian wanderer Rabi - Jesus Christ.
The diaspora (scattered) Christians who followed their
master Christ penetrated to the whole world and it came
to India in the very first century A.D. itself. The essence
of their message is — Christ event, i.e., they believed and
propagated that God became a human being and pitched
his tent among us in this lower earth. God by His great
concern and steadfast love showered His mercy through
incarnation. The prophetic books of the Old Testament!
points to a Saviour God who comes to establish His
Kingdom. As the fulfilment of the prophecy God limited
Himself to be born in a manger, became poorest among
the poor. The shepherds saw the blessed saviour covered

in swaddling clothes.2

The Lord Krsna had chosen to be born in cowheard
community, which had conferred on them great spiritual
merit. This underscores His compassionate nature. Is it
necessary to make efforts to merit His Grace? The answer

is ‘one need not’; for He has out of compassion deigned to



make Himself accessible to everyone by assuming various
forms. The onus of man’s redemption rests with God
alone. To analyse the nature and work of this gracious

Lord is pertinent here.

The nature of Prasada or Kripa of a personal God is
questionable in some of the Hindu traditions. Of all the
puranas Srimad Bhagavatam is the best because of its
greatest influence on the religious life of India.
Bhagavatam is a gospel of divine life and a mine of eternal
spiritual values. The emphasis of the texts, Bhagavatam
and Bible is on the personal God with form as more suited
to love, devotion and worship. Hence this kind of study
leads us to realize the essential unity between various
religions. The present age is characterised by a great
desire among all the members of the human family to
come more closely together. Barriers between east and
the west, north and the south are crumbling down. It is
heartening that this desire for mutual understanding

most keenly felt in the sphere of all religions.
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In the second chapter an attempt is made to analyse
the origin and nature of Puranas and the importance of
Bhagavata Purana in the Indian religious heritage. This
chapter tries to discuss some pertinent themes such as
the characteristics and contents of the puranas. It is
stated here that the purands began to influence Hindu
society a few centuries before Christ and this influence
continued in full force till the 17tk or 18t century A.D.
and it continues to some extent even now. The difference
between Mahapurands and upa purdnas (Major and
subsidiary puranas) are discussed here. In later times
upapurands (lesser importance} were known by Pancha
lakshanas and Mahapuranas (greater importance) were
known by Dasa lakshanas. But no definition fully
exhausts the vast mine of subjects latent in the puranas.
Section two of the same chapter gives a detailed
description of the Date, Authorship, Place of origin and
Dasa lakshana contents of the Bhagavata Purand. The
extreme value of Bhagavata Purana as the corner stone

for Hare Krishna movement is depicted here. As the very
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name indicates, Bhagavat is the central concept of the
text. The Bhagavata purana which gives the essence of all
srutis shows the path way of posana and uasraya
transcends all human predicaments. The last lakshana
(among the Dasa lakshana) of this purdna seeks a
response from the sadhaka and the intention is to lead
the sadhaka to love and worship the Lord. Hence it paves
the way to the detailed study of the concept of Grace in

Bhagavata purana.

Chapter three of the research study answers the
question what is Divine Grace and where do we find its
explicit expression in Bhagavata Purana? Though the
classical Sanskrit literature denotes Prasada , Kripa,
Anukampa, Anugraha, Daya, Karuna etc. as equivalent
meaning to Grace, the acquired meaning of the day is
‘helpful favour’ to those in need. The grace that comes
direct from god is permanent and unlimited. If so the
study of the nature of god and the relationship of man to
god is pertinent in this context. This chapter clearly

explains the nature of god as sat-cit-ananda. Unless and
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until by his grace He reveals himself to man, man cannot
know God. The central theme of Bhagavata Purana is the
all-merciful personal god. Even if there is an advaitic
dimension the theistic strand is clearly to be taken as
reality according to Bhagavata Puranas teachings.

Personal theism should be seen as the ultimate reality.

The second section of this chapter deals with the
isolated Prasada loci in Bhdgavata Purana such as
Bhagavan - the compassionate Lord, Discipleship the
grace of god, and Mahat Sanga - the Kripa of god. The
Bhagavata purana which extols mainly the bhakti path,
explicitly indicates grace as an important topic. For the
Bhagavata purana God is essentially the God of Grace.
(Karuno Bhagavan) Gods Grace is perennial, spontaneous
and impartial as it is his very nature. Gods grace and
love are the two sides of the same coin. God is not only
Bhakta Vatsala but compassionate to the afflicted also
(arta — anukampin). Nobody can attain Grace unless He

Himself takes the initiative. As divine grace is love at its
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core, our devotion to god culminates in the love of

Bhagavan.

Since man is bound by anadi-avidya (Beginningless
nescience} he needs a spiritual preceptor (Guru) in order
to lead him to God realization. Getting a good teacher,
therefore is gods grace. The Bhagavata teaches that the
guru should be regarded as the deity and worshipped, for
moksa is attained only under the guidance of a guru.
Divine grace works in the guru as well as through the
guru, hence he is the channel of divine grace. The sisya
also needed to fulfill certain requirements such as
Jijnasa, Vairagya, Sraddha and Susrusa in order to
receive gurus grace 1i.e., God’s Grace. A call to

discipleship is a call to Daivanugraha (Grace of God).

The company of holy men and true devotees {Sat-
Sangaj is regarded in Bhagavata as a divine favour is
another important channel of divine grace. The
Bhagavata reiterates that the sannidya (Presence) of a
saint is defenitely an anugraha which helps the devotee to

convert from their miserable ways. The mission of a saint
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is to bestow gods grace upon various people. The
Bhagavata Purana explicitly advocates that Sat-Sanga is

really the grace of God.

There are some important doctrines, which are
intrinsic to the study of divine grace. Hence chapter four
deals with doctrines such as Avatara, Creation, Bhakti
and Karma etc., which are inseparably related with the
concept of divine grace. Among all the avataras, Krishna
stands as unique in this purana, being the purnavatara of

Visnu.

Since Bhakti is placed in the Bhagavata purana as
the most excellent, way to attain god’s grace, it is
discussed rather elaborately in this chapter. We cannot
avoid the law of Karma which might appear to stand in
the way of divine grace. So also to correlate divine grace
and Advaita is also difficult unless the divine grace is
ultimately seen as illusory. Theologically therefore, the
study of the role of divine grace in the general framework
of Bhagavata Purana is a useful exercise. It is the

intention of this research to show how the doctrine inter
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relates with other materials in the purana. There are four
sections in this chapter namely: (1) Avatara and Divine
Grace, (2) Creation and Divine Grace, (3) Bhakti and

Divine Grace, (4) law of Karma and Divine Grace.

The down coming of God, according to Bhagavata is
a true evidence of God’s continuing compassion for His
people. Avatara Krishna is the Purnavatdra of the God
head, hence Lord himself. God is known as Visvatman
and his dynamic energy is present in all of his creations.
The whole world process or the harmony and order of the
cosmos are found on the anugraha of God. Section three
of chapter four is the crucial part of this research. The
Bhagavata is a spiritual guide which describes the various
sadhanas to be followed by the sadhaka to attain sadhya.
Although the Bhagavata Purana mentions various other
margas, the supreme priority is given to the Bhakti Yoga
which is the best way to attain God’s grace or we can say
that bhakti for a personal gracious god constitutes the
very kernel of Bhagavata Purana. The Bhagavata throws

open the path of pure devotion to all (including Chandala).
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It is the grace of god, which leads one to bhakti and
worship. The highest Bhakti according to Bhagavata
purana is Nirguna Bhakti. The greatest assertion of
Bhagavata is that Bhakti is the best means to fulfill the
purusarthas and the goal of all purusarthas — (Bhakti, the
fifth purusartha). The Bhagavata purana explicitly states
that all other margas are subservient to bhakti and finally

find its consummation in Bhakti alone.

The Rasa Lila episode down through the years raised
serious problems. But it should be understood that the
engagement of Lords Rasa Krida was to bestow His grace
on men that they may be attracted to Him. The response
of the Gopis is the most befitting example for an-anya-
visaya bhakti or exclusive devotion. Grace and free will is
equally important in attaining salvation; grace of God to
shower salvation and free will to receive the same. God’s
grace is evershining, but we have to turn towards God to

receive it.

In the fifth chapter an attempt is made to analyse

the doctrine of Grace in Christianity, The present study
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mainly confined to Bible, which is the sacred scripture of
the Christians. However, other books are also consulted to
study the historical developments in the theology of
Grace. The Old Testament speaks rarely of the concept of
divine grace. The God of the Old Testament is both the
warrior God and the gracious father. But the New
Testament is emphatic in proclaiming that the God
became Immanuel (God with us) because of his abundant
mercy. The revelation of God in Jesus Christ (Avatara
Kristu) is the explicit expression of God’s bounty. The
birth, death and resurrection of Jesus Christ is the
supreme act of God’s concern towards His creatures —
mankind. This chapter also deals with the Pauline
understanding of Grace of Christ — which he explains
throughout his letters; which constitutes a major part of
the New Testament. The Bible presents Jesus as the
source of all graces and men should respond to receive

the grace of God - which is a free gift of God.

The concluding chapter attempts a retrospection of

the whole study, i.e., a review of the various aspects of the




18

subjects raised, discussed and analysed in the previbus

chapters.

The question of the relevance of the doctrine of
divine grace and its specific nature in Hindu religious
traditions is very pertinent from a Christian perspective.
The intervention of God in human  history out of his
mercy and steadfast love is the very essence of Biblical
message. The Avatara Krishna in the Bhagavata tradition
and the Avatara Kristu (Christ) in the Christian Tradition
is somewhat similar in many respects. There are
similarities and dissimilarities between the Christian and
Hindu concepts of Grace. Understanding the basic
precepts of other Faith and Religion may lead us to
peaceful co-existence in this Punya Bhumi. A harmony in
variety is the need of the hour. The succeeding chapters

will pave the way for the revelation of this great truth.
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Notes and References

Book of Isaiah. Chapter 9: Vs. 6-7.

“For to us a child is born, to us a son is given; and the
government will be upon his shoulder, and his name
will be called “Wonderful Counsellor, Mighty God,
Everlasting Father, Prince of Peace.” Of the increase of
his government and of peace there will be no end, upon
the throne of David, and over his kingdom, to establish
it, and to uphold it with justice and with righteousness
from this time forth and for evermore!”

Book of Isaiah. Chapter 11: Vs. 1-2

" There shall come forth a shoot from the stump of

Jesse, and a branch shall grow out of his roots. And
the Spirit of the Lord shall rest upon him, the spirit of
wisdom and understanding, the spirit of counsel and
might, the spirit of knowledge and the fear of the Lord.”

Gospel of Luke. Chapter 2. Vs. 15, 16.

[\

When the angels went away from them into heaven, the
shepherds said to one another, “Let us go over to
Bethlehem and see this thing that has happened,
which the Lord has made known to us.” And they went
with haste, and found Mary and Joseph, and the babe
lying in a manger.”






Chapter _]1

PURANAS AND THE BHAGAVATA
PURANA

Section — 1

In this chapter, an attempt is made to analyse the
origin, scope of puranas and the position of Bhagavata

Purana among them.

The Origin and Nature of the Puranas

The sanskrit term ‘purdna’ means ancient. Hence
the puranas are collection of ancient lore. Some of the
puranas themselves describe this term as ‘the records of
past events’l and ‘that which lives from ancient times’.2
Sanskrit lexicons derive the term purana as pura bhavam
and pura niyate iti.? Although the major puranas were
composed in the present form from about 300-1100 AD,
the nucleus from which they developed goes back to the
times of Vedic samhitds. The word purana occurs more

than a dozen times in the Rig Veda in an adjectival form
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meaning ‘old’. But it became a noun and was used in the
times of Atharva Veda, satpatha Brahmana and the
Upanisads for a group of works containing ancient tales.
Atharva Veda bears the first testimony to puranas as a
separate class of works, where it is said to have originated
from the ucchista (refuse or crumbs) of sacrifice along
with Riks, samans and chandas.? The satapatha
Brahmana includes ‘Ithihasapuranam’ among syadyaya.
The Taittiriya Aranyaka also mentions about puranas.
The Chandogya Upanisad speaks of Ithihasapurana as the
fifth Veda. Brihadaranyaka Upanisads separately
mentions Ithithasa and Purana.> Based on all these
references; scholars differ from each other in their
arguments about the origin and development of puranas.
Winternitz is inclined to think that “similar to the Vedic
Samhitas, there existed one or several collections of
Ithihasas and Puranas made up of myths and legends,
legends of gods and tales of demons, snake deities, old
sages (Rsis) and kings of ancient times.”® The use of the

singular term ‘purana’ in Atharva Veda and the reference
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to a single purana in Matsya Purana (53.4) led Pargiter to
think that originally there existed only a single purana.?
Jackson and some others agree with this view point.
“B.C. Mazumdar holds that there was a separate purana
for each Vedic school as there were separate Brahmanas,
Anukramanis, Upanigads, etc., and regards the Agni, Vayu
and Surya to be such original purdnas connected

respectively with Rg, , Yajus and Sama Veda.”®

The puranas also do not speak about their origin and
transmission with one voice. The Visnu Purana speaks of
four root samhitas of the original purdna samhita,
compiled by Vyasa and entrusted to his suta disciple,
Lomaharsana which became the source of all purana
literature.9 The Vayu Purana claims that the puranas
were compiled by Brahma before the Vedas were
revealed.19 Thus attributing the original authorship, the
Vyasa and great antiquity going back to Vedic period, the
real compilers tries to make their text divine and
consequently acceptable to all. P.V. Kane suggests five

stages!! in the origin and development of puranas.



23

He says that though we know hardly anything about the
purana mentioned in A.V., the satapatha and the
Upanisads, one thing is quite clear: they had attained a
status of sacredness like the Vedas and were closely
associated with Ithihasa even in Vedic times. This
juncture in the evolution of the puranic literature can be
called the first stage. There must have existed at least
three puranas in the time of TA, hence the usage
puranani. As :ﬁlpasthamba Dharma Sutra quotes four
verses from a purana and expressly names Bhavisyat
Purana, it follows that by the fourth or fifth century BC, at
the latest there was in existence a Bhavisyat Purana and
other puranas or purana, which contained Sarga and
Pratisarga and some smrti material. This is the second
definite stage of purana literature, of the contents of
which we have some traces at least. Since yajnavalkya
smrti regards puranas as one of the sources of dharmat it
is clear that some puranas containing smrti material must
have been composed a good deal before that smrti i.e.,

before second and third century AD. This is the third
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stage. The fourth stage is marked by the composition or
‘completion of the Maha-Puranas in the period from fifth to
ninenth century AD. The last phase can be placed from
eighth to thirteenth century, when the Upapuranas
started to be compiled. Thus there is enough evidence to
hold that the puranas began to influence Hindu society a
few centuries before Christ, that their influence continued
in full force till the 17t or 18t century A.D. and that it

continues to some extent even now.

From the above discussion we can assume that
irrespective of the fact of whether the Purana was
originally one or more, one thing is definite, that from the
days of Atharva Veda the puranic literature was growing
enormously. Consequently it is true that, puranas as they
exist at present cannot be assigned to any particular age
because of the processes of inflation, contamination,
omission, emendation etc., have been taking place
continuously., Modern scholars agree that the puranas
must be the work of many minds of diverse times and the

name Vyasa indicates a mere arranger and compiler.




25

The statement of the Vishnu Puranal? a Veda Vyasa arises
in each dvapara Yuga to arrange the Vedds and give the

puranas to the world — affirms this fact.

Mahapuranas and Upapuranas

As the terms Mahapuranas and Upapurands
presuppose those, which are greater importance, are
major puranas and those, which are of minor importance,
are subsidiary puranas respectively. It is believed that
there are eighteen Mahapuranas and eighteen Upapuranas
traditionally.13 Though the Puranas received recognition
as ancient and comprehensive, the term Mahapurana for
the eighteen principal puranas is of very late origin and
can be traced only in Bhagavata Purana. It gives us the
clue that by the time of Bhagavata, the boarder line
between major and minor puranas was clearly

distinguished.

Although, puranas themselves vary in listing the
principal puranas, the traditionally accepted list according

to the Bhagavata purana is as follows:14



1. Brahma 2. Padma

3. Visnu 4.  Vayu
5. Bhagavata 6. Narada
7. Markandeya 8. Agni
9. Bhavisya 10. Brahmavaivarta
11. Linga 12. Varaha
13. Skanda 14. Vamana
15. Kurma 16. Matsya
17. Garuda 18. Brahmanda

Ail these Mahapuranas are praises of the deities —
Visnu, Brahma and Siva and connected with them;
elsewhere in the puranas!s they have been classified as
sattvika, rajasa and tamasa also. Some puranas read
Siva in place of vayu and Devi Bhagavata instead of
Bhagavata. Pargiter!® takes their number to be ninteen
including both Siva and Vayu and Farquhar!? increases

the number of twenty by adding Harivamsa and Vayu.
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The Upapuranas have lesser value and most of them

are sectarian teachings.

number.

There is no uniformity in their

Its composition is comparatively late and has

little historical value. The generally accepted Upapuranas

are the following:

11.

13.

15.

17.

Sanatkumara

Nanda

Durvasa

Kapila

Ugnas

Varuna

Mahesvara

Saura

Marica

10.

12,

14.

16.

18.

Narasimha
Sivadharma
Naradiya
Vamana
Manava
Kali

Samba
ParaSara

Bhargava

Though some have mentioned more than hundred

upapuranas, of which hardly fifteen have appeared in

printed form. The generally accepted norm is that all the
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puranas except the so called eighteen major puranas are
to be affiliated with one of them as a supplement or

subsidiary.

Though many of these texts do not recognise any
such subordinate status for themselves, the vayu purana
interprets the name Upapurana to mean a ‘sub-division’
(upa bheda) and the Saura Purana ‘supplement’ (khila} in

respect of the relation to the major puranas.”!8
The Characteristics and Contents of Puranas

The ancient sanskrit lexicographer, Amara Sinha in
his Amarakosa defines purana as a work which has given

distinguishing characteristics such as:
1. the creation of the universe
2. its destruction and renovation
3. the genealogy of gods and patriarchs
4. the ages of the world and their regents

5. the history of the solar and lunar races of

kings.19
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Though the pancalaksana definition is found in
various puranas such as Vayu, Matsya, Garuda, Visnu
etc., with minor variations, none of these puranas
conforms to this fully. S. Bhattacarya<?® argues that, the
above-mentioned five topics were formulated during the
Brahmanical period when the ‘purana’ was meant for
recital during the period of elaborate vedic sacrifices such
as horse sacrifice. Bhattacarya argues that this sacrificial
milieu necessitated the formation of parnca laksana. The
scope of the puranas was widened when it became a
separate body of literature meant to convey the teachings
of the Veda and the message of personalised devotional
cuits for the religious instruction of vast majority of men.
In later times the original five distinguishing marks are
meant for Upapuranas and Mahapurands were known by
Dasa Lakgana,?! which includes additional topics of vrtti,
raksa, mukti, hetu and apasraya.?? All the definition of
puranas leave out of account several of the features of the

extent purdnas.
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According to the traditional definition the puranas
deal with early religion, mythology, philosophy, geneology,
traditional history etc. But apart from these, the puranas
also provide supplementary topics such as religious
instructions, rituals, dana, vratas, yoga, bhakti, various
incarnations of Vighu etc. Some puranas are encyclopedic
works which contain abstracts of works in arts, sciences,
grammar, dramaturgy, medicines, astrology etc. Much of

the purénas contain dharma-sastra materials.23

Dr. Eric Lott24 summarizes the main subjects which
emerge out of the mass of puranic material into nine

points, such as: The prominence given to the

1. Mythological accounts of the creation by
Brahma as well as the sankhyan account of the

evolutionary process.

2. The accounts of the great four yugas namely,
krta, tretd, dvapara, kali and the description of

Kalpa Yuga.
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The availability of considerable ritual materials
as well as various instructions about sacrifices,
purification, sacred texts, sraddha ceremony

etc.
Mention of pilgrim centres and sacred places.

Social teachings such as Varnasrama Dharmas,

rules of marriage, duties of wife etc.

Sectarian teachings, of which Vaisnavism
predominates; very little about Brahma and

comparatively less about saiva sects.

Syncretistic doctrine of Trimurtis as a
theoretical doctrine, but even here

predominance of Vaisnava cult.

Emanation of the universe from the subtle

being of the creator, accepted in all puranas.

Visnu series of Awvataras is an important

feature of the puranas. Among the
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innumerable descents of Visnu, ten are

accepted as more common.

In short, no definitions, fully exhausts the vast mine
of subjects latent in the puranas. Hara Prasad Sastri is
not wrong in his evaluation that “Anything old may be the

subject of a purana and it covers all the aspects of life.”2s

Section- 2

The Bhagavata Purana

Even as early as the first part of the 19t Century, in
introducing the Visnu Purana, H.H. Wilson has to refer to

the great importance of BhP:

The Bhagavata is a work of great celebrity in India, and
exercised a more direct and powerful influence upon the
opinions and feelings of the people than any other of the

Puranas.%®

The Bhp, which is written originally in Sanskrit has

a number of translations and commentaries both in
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Indian and foreign languages. Regarding the importance
of this, Vopadeva says that the Bhp. synthesizes the
function of Vedas, Purdnds and Kavya, in advising us like
the master, friend and beloved respectively.2? Though it is
only a smrti text, it is held in high esteem by orthodox
Hindus, especially Vaisnavites and those who worship
Krsna. At this juncture, I consider it is worthwhile to
enquire in brief, some details about the author, date,
place of origin, contents and various religious traditions of

the Bhp.

The Date of the Bhagavata Purana

To find out a fully convincing date for BhP. is a
difficult task. Scholars of both west and east tried their
best to unveil the date of this mahapurdna. Though BhP.
and some other puranas assign the former in fifth position
in the list of Mahdpuranas,?® it is far from being the
earlier puranas. In order to understand the full
implications of this book, we have to dig out more details
from the text as well as the opinions of other scholars.

Since scholars differ in their opinions about assigning a
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date for the Bhp., what we can do is to seek a probable

date, as an approximation.

Mr. Colebrooke inclined to believe that, the BhP. was
composed by Vopadeva, the eminent Grammarian at
about 1300 A.D. This view is accepted also by
H.H. Wilson?? in his commentary to Visnu Purdna. But
Alberunis reference to the Bhp. In the year 1030 A.D.
disproves the above argument.3° Hence we cannot accept
the argument of Wilson or Colebrooke, and are inclined to
believe that it was existed a couple of centuries before

Vopadeva.

J.N. Farquhar states that since Alberuni mentions
Bhagavata as the fifth mahdpurdna, by his time it might
have gained much popularity, hence its composition could

not be later than A.D. 900.3!

P.V. Kane suggests that no reliable and cogent
evidence has been adduced to prove that the current BhP.
can be placed earlier than 9tk Century A.D.32 Charles Eliot

feels that the composition of BhP. was probably in the
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eighth or ninenth century A.D.33 Pargiter also holds that
the BhP. being one of the very latest has been compiled
about the 9t Century A.D.34 By the time of Ramanuja
(A.D. 1017) the BhP. was still not recognised as an
authoritative source for Vedanta, but by the time of
Madhva (13th Century) the work had become very famous.
Hence Das Gupta points out that is does not have much
claim to antiquity before the 10t century A.D.35
T.J. Hopkins3¢ cites a long list of dates assigned to BhP.
by many scholars such as R.C. Hazra, C.V. Vaidya,
K.A. Nilakanta Sastri, M. Winternitz etc., and finally
concludes that the 9th Century, probably around A.D. 850
would seem to be the most likely time for the BhP. to have
been written. His argument is mainly based on the milieu

in which it is written and seems to be reliable.

From the above discussion we can fix the probable
date for the composition of BhP. as in between 9tt and

10th Century A.D.
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The Author and the Place of Origin of Bhagavata Purana

The internal evidences of the text provide us many
clues to the authorship and place of origin of this book.
So also many scholars are inclined to believe that the
BhP. is of South Indian origin. But a definite proof is

lacking to prove this fact.

Quoting various passages from BhP.and Bhagavata
M&h&tmya, Farquhar concludes that, the BhP. was
written in Tamil country, possibly in some community of

ascetics who were immersed in fervent devotionalism,37

Bhattacarya sees a three storied development in

BhP. and attributes the final stage to the Tamil saints.38

The consensus of many other scholars like Vaidya,
Nilakanta Sastri, Mukerjee and others enjoin this view of

southern origin.3°

Friedhelm Hardy, a recent scholar, discusses in
great detail the relationship between the Gopi episodes of

BhP. and the songs of Alvars and concludes that it is of
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Tamil origin.4° He also cites typical south Indian legends
and myths, the detailed southern geographical knowledge
and the Tamil linguistic peculiarities as evidence for his

argument.41

In the BhP., it is said that the great devotees of
Visnu will appear in the Dravid-land on the banks of
Tamraparni, Krtamala (Valgai), Payasvini (Palar), Kaveri

and Mahanadi (Periyar).42

Apart from these references of rivers, the emphasis
given to the southern tirthas and other linguistic
materials also prove that the author was a southerner and
the place of origin was Dravida land. The emphasis of
bhakti and the grace of the Lord do have affinity with the
bhakti cult of Alvars of south. The primacy of devotion to
Visnu and his incarnations, the attitude of surrender and
the various forms of bhakti, etc., lead us to believe that
the BhP. originated in the South and it is this emphasis

which gives the work its purpose and consistency.
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Contents and Daéalakgana of Bhagavata

Whoever may be the author, the BhP. is a great work
and bears the stamp of a unified composition. The BhP.,
itself gives the tradition of the origin and compilation of
Vedas and Puranas by Vyasa. Since he was dissatisfied
with the inaccessibility of Vedas to women, Sudras and
mixed class, he composed the Ithihasa. Still again he was
dissatisfied; Narada reminded him of the insufficient
dealing .of the glories of the Lord and the merit of
worshipping of Vasudeva and so he composed
Bhagavata.*® Thus BhP., perceives its principal emphasis

as theistic, as concerned with divine worship.

To give a synopsis of the bulky work — BhP., (which
synthesized varied thoughts of Hinduism from the time of
Bhagavad Gita) is rather difficult if not impossible. The
story is related to the Rishis at Naimisharanya by the
Suta, but he only recites what was really narrated by the
sage Suka, son of Vyasa to Parikshit, King of Hastinapura,
and grandson of Arjuna, who in consequence of a hermits

curse was condemned to die by the bite of a deadly snake
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in seven days, and who therefore, goes‘to the banks of the
Ganges to prepare for death. As he lay dying he wished to
fix his thoughts on Vishnu. There he is visited by certain
sages, among whom is Suka who answers his inquiry by
relating the BhP., as he received it from Vyasa. This great
work contains 18000 slokas in 12 skandhas. A major
part of it — 90 chapters - forms the famous tenth
skandha. The author flashed out this skeleton story
(mentioned above), in the Vedic, Puranic and Epic
episodes of Hindu spirituality keeping generally a good
distance away from the subtle logic and metaphysics of
the Darsanikas. The BhP., is considered by many as
Hindu catechetics at its best. The tenth and eleventh
skandha deals exclusively with Bhagavan Krsna. One
recent interpreter puts it in somewhat flowery languages

thus:

It is this enchanting picture of the eternal Krishna that the
great artist builds up stroke against the sulphurous,
storm-tossed background of a world in dissolution. On
this glorious figure he lavishes all the delicacy of his

spiritual perception all his wealth of poetic imagination.**
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The BhP., dislikes the paricalaksana definition of the
Purdnas and replaces it with Dasalaksana.#® They are
subtle creation, gross creation, law and order ensured by
God, protection or welfare of all, material lust for Karmis,
the periods of Manus and history of that epoch, accounts
of the deeds of the Lord, physical annihilation, liberation
and the last resort of the universe or the ultimate reality.
With some changes these characteristics occur elsewhere
in BhP.46 The amplified Dasalaksana given by the BhP.,
emphasises the supremacy of the Lord and Dharma. The
Lord as asraya or apasraya is given the chief priority and
the other nine topics are secondary and meant to
elucidate the tenth, i.e., the highest reality.4? In this the
BhP., shifts the importance from vague principle to
supreme personality. Along with this are introduced with
similar definite purpose, the incarnations of Lord Visnu

and salvation concept.

In short, the ten characteristics laid down by Bhp.,

and its subsequent elaborations through the whole story,
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is meant to lead one to God and to attainment of his grace

through devotion.

The Bhagavata Purana and the Religious Traditions

As Winternitz observes:

The extremely numerous manuscripts and prints of the

text itself, as well as of many commentaries on the whole

and of separate explanatory writings on parts of it, in

addition to the many translations into Indian vernaculars

bear witness to the enormous popularity and the

extraordinary reputation of the work in India.*®

This estimation seems to be factual from the
enormous number of translations of this text into various
Indian and foreign languages. It is the first purana that
has been edited and translated in European soil.
Farquhar gives a list of translations of Bhp., thus. Telugu
(1435), Gujarati (1484), Kanarese {1600), Malayalam (17t
Cent. A.D.), Bengali (1480).4° Being the most reputed
purana, eminent commentators of different schools of

thought still vying each other to prove that the BhP.,

supports their particular system exclusively. For example
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we can cite many scholars such as Sridhara and Ganga
Sahaya (Advaita), Vira-raghava and Sudarsana Suri of
Visistadvaita School, Vijayadhvaja of Dvaita, Sukadeva of
Bhedabheda, Jiva-Gosvami and Visvanatha Cakravarti of

Bengal School of Vaisnavism.

The BhP., has a crucially important place among the
devotional literatures of Vaisnavism, especially as the
scripture of the Bhdgavatas. The various incarnations of
Visnu, especially as Krsna in BhP., are the enthusiastic
focal point of devotion for the Visnuites. While Krsna is a
‘partial’ avatara (Amsa) or Visnu in Mahabharata, in BhP.,
he is a purnavatara. The emotional aspect of Bhakti
which is explicit in the gopi episodes makes this purana

highly revered to Vaisnavism.

Sridhara Svamis commentary on the BhP., which is
called Bhavartha-Dipika is the first in the line of Advaitic
school. BhattacaryaS® writing very recently also gives
emphasis to the Advaitic philosophy. Though the theology
of the BhP., does have Advaitic elements and uses advattic

terminology at times, it differs greatly from Sankara; that
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the purana is reliant on his system of thought cannot be

proved.

The argument from silence of Ramanuja does not
prove that the BhP., is of later origin or has no affinity
with the ViSistadvaita philosophy. But as Van Buitenen

notes:

That neither (Ramanuja nor Yamuna) appears to quote
from our text may mean either that in their days it was
not sufficiently known, or that it was not sufficiently
resspectable for their orthodox purposes.”

Clearly, however it stood as a source of inspiration

for the later commentators of Vaisnavism.

Madhava, the famous Dvaita Vedantin finds
foundation for his svatantra-paratantra in the BhP., and
he has sbrought out the basic tenets of his system in his
famous commentary Bhagavata-tatparya-nirnaya. Many
other Dvaitins such as Jadupate, Chalari and
Vedagarbhanara-yanacarya have based their response to

the purana on this.52
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The Pusti Marga of Vallabha and Visnupuris
Bhaktiratnavali are also based on the BhP. The
innumerable commentaries and other philosophical
systems based on the BhP., clearly shows the utmost

validity of Bhagavata purana.
The Hare Krsna Movement

The BhP., has influenced many religious traditions
considerably and new movements have also originated
based on this scripture. Most significant among recent
movements is the Hare Krsna movement or Krsna
consciousness movement which is a part of an important
and distinctive tradition of devotional faith, the Gaudiya
Vaisnava tradition, which began in the sixteenth century

with the great saint, Sri. éaitanya.

A new wave of love of Krsna broke across north India
about five hundred years ago which resulted in a new
reformation among Hindus. There were many poets,
saints and theologians who contributed to this era of

exuberant devotion., Among them was the Bengali
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spiritual leader Caitanya who may be called the original
founder of the Hare Krsna movement. He gave himself
fully to the devotional worship of Krsna popularising and
developing a form of worship called kirtan, (hymn or song
of praise) the chanting and singing of the holy name of the
Lord with musical instruments. In 1933 one of the
leaders of the Gaudiya Vaisnava movement, initiated a
new disciple namely A.C. Bhaktivedanta Swami who
spread out this new movement to whole of the west apart

from India.

This movement, as its name connotes, is a Krsna
bhakti movement in which great stress is laid on the
scripture Bhdgavata purana and Gita. They believe that
Krsna is the Supreme personality of the God head -
(Krsnastu bhagavan syayam). The chief guru of this

movemernt says:

Lord Krsna is the Supreme personality of God head, the
cause of all causes, the reservoir of all rasas or
relationships which are calls neutrality (pasive
adoration), servitorship, friendship, parenthood, conjugal

love, comedy, compassion, fear, chivalry, ghastliness,
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wonder and devastation. He is the Supreme attractive

form, and by his universal and transcendal attractive

features He has captivated all the Gopis....”?

They believe that Bhakti-yoga is the highest path of
attaining God consciousness. Krsna consciousness
teaching is very simple; it is joyful, chanting the holy
names of God, (the nucleus of their chanting is Hare
Krsna Hare Krsna, Krsna, Krsna Hare Hare, Hare Rama,
Hare Rama, Rama, Rama, Hare Hare) dancing in ecstacy
and studying the sublime philosophy of the BhP., and
Gita. By serving God through each thought, word and
deed and by chanting of His holy names they teach, the
devotee quickly develops God-consciousness, or inevitably

arrives at Krsna and believes thus:

True work is that which pleases Hari, true learning is that

by means of which the mind becomes fixed on Him.**

Hence the Bhagavatas understanding of Bhagavan

Kr:qr}a forms the foundation of Hare Krsna Movement.
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The Value of Bhagavata Purana

From the point of view of this study, the
characteristics of the BhP., that are of special significance
are those shown above, in particular posana and asraya,
the fourth and the tenth respectively. Although dsraya
has been given primary importance and posana secondary
importance, both these aspects stand intertwined or
inseparable. Posanam is revealed as the Lords Grace in
BhP.,55 thus fitting in the puranas intention, noted earlier,
to declare the glories of the Lord and the grace of the
Lord. The tenth laksana seecks a response from the
sadhaka and the intention is to lead the sadhaka to love
and worship the Lord. Hence the study of the concept of
Grace in BhP., in connection with all other aspects

attached to it is eminently worthwhile.
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Chapter _ 111

DIVINE GRACE AND ITS EXPLICIT
EXPRESSION IN BHAGAVATHA
| PURANA

Section-1

Our main concern in this chapter is to analyse the
doctrine of Divine Grace in the Bhagavata Purana,

especially in relation to other puranic doctrines.

Divine Grace

As we have noted in the preceeding chapter, the
predominant tone of BhP. is the ‘Divine Grace’, which is
explicit in ‘Posana’ - one of the lakshnas of this
Mahapurana. The concept of Divine Grace is very crucial

to all the theological systems.

What is Grace? Though the common lexical meaning
given to Grace is favour, elsewhere it is given as ‘God’s

mercy’. Dr, Ninian Smart rightly says it as ‘the help given
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by the Lord to his devotees’. The Greek equivalent of this
word is ‘charis’ and in the Hebrew it is ‘hesed’ - the loving
kindness of God. The characteristic words used in the
classical Sanskrit literature, especially in BhP., which
denote the meaning of Grace are Prasada, Krpa,
Anukampa, Anugraha etc. There are also words such as
daya (from root meaning ‘grant’}, Karuna (from the root
word meaning ‘do’) etc. to imply the above meaning.
Whatever may be the etymology of these words, they have
acquired the meaning ‘favour’ especially ‘helpful favour’ to

those in need of it with which it is now associated.

Grace, in view of its general lexical usage, may be
defined as a favour which we receive for nothing, or
something that we get which is more than what we really
deserve. Grace operates at three levels viz., at the level of
nature, at the level of humanity and at the level of God
direct. The grace that functions through nature and
humanity is temporal and is limited in its scope, whereas
the grace that comes direct from God is permanent and

unlimited. This divine grace generally operates in the
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spiritual life of mankind. Belief in grace presupposes a
belief in a personal God {or at least a person able to grant
help) who is the author and source of grace. This grace
also points to man and his relation to this loving and
merciful God. Hence, I think it is pertinent and needfui to
have glance at the nature of God which is pictured in the

Bhagavata purana and the relationship of man to God.

The Nature of God

The personality and the nature of God in BhP., has
been a controversial issue. Various schools of philosophy
ranging from Advaita Monism to sankhya dualism try to
accommodate their darsanas in line with BhP. But a
close look at BhP. indubitably proves that the BhP., is
mainly theistic. The very name of the Purana-Bhagavata
purana — (The purana of the Lord) indicates that it is the
story of the Lord par excellence. The emphasis on the
personality of the Lord is effectively laid in the preliminary
story of the genesis of the BhP., of how Vyasa at the
instance of Narada composed the Bhagavata for chanting

the exclusive glories of the Lord and thus removing the
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emptiness of his heart even after composing the

Mahabharatha. So also the last skandha says:

[n other works the Supreme Lord Hari, who destroys all

the evils of the Iron age of Kali has not been praised in

all their parts, but in this narrative the Bhagavan has been

gloriied in every word of it,

The supremacy of the Lord is more explicit in
considering ;i.éraya as the chief characteristic of
Bhagavata.® God is a God who creates, sustains and
withdraws the universe into Himself.¢ At the very outset
of the Purana, King Pariksit poses a problem before Suka
regarding the character and the means of the highest
realization.” Suka’s answer brings out the full
implications of the problem and points to one personal

ultimate reality, the attainment of whom is the only

possible way to realization. Suka says:

Hence, Oh King, in all places and at all times Lord Hari
is the only object worthy of being studied, sung and
remembered by men, with all their heart. Those who
drink this nectar get their minds purified of the
contamination of worldly objects, and attain to his lotus
like feet.®
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It is this personal God who is the highest goal of
men and should be understood as the Ultimate Reality,
(para-satya),® the one who is eternal (nitya)!°, and infinite
fananta).!! He is the fuliness of being (purna satya)!? and
dependent on nothing (svatantraj'® He is also conscious
of his own existence (abhijna)t4 and hence the fullness of
bliss (ananda-nidhi)'® or the embodiment of highest bliss
{ananda-matra). Therefore we can rightly say that the
BhP. introduces Hari as sat-cif-ananda, i.e. a highest
Brahman. God is presented elsewhere as the only reality
and apart from him nothing exists, though we will need to

look further into the meaning of this later.

Whether it is substance (Dravya), deed (Karmam),
Time, nature or individual soul - none of these have any
existence independent of the Lord.i¢ It is by His grace
that everything functions in the cosmos and they cease to
do so when he becomes indifferent to them.!7 This is an
oft quoted passage by the famous Dvaitavadin, Madhva in
order to prove the svatantra-paratantra philosophy. God is

the source of all,’8 and he is the highest cause of the
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whole universe and the one who alone existed in the every

beginning.19

God is also pictured as the highest mystery in BhP.
who is highly transcendent and who cannot be
understood fully by finite men.2¢ No effort of man is
feasible to understand the full reality and form of this
transcendent God.?! Human knowledge is so limited that
the cannot comprehend this transcendent God. Unless
and until by his grace He reveals himself to man, man
cannot know God. There are some who are fortunate
enough and elected by God to experience him. The sages
who instructed Narada can be cited as the best examples
for this.22 Hence scriptures being the written expression of
divine experiences are considered as but a partial
revelation of the highest mystery. This fact is expressed

in Siva’s words to Parvati where he says:

He is the same Eternal ancient person, unaffected by time
and incomprehensible to the Vedas — The person about
whom you enquired of me at the end of my deep yogic

meditation which lasted one thousand years.?’
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Brahma also admits that even though he and others
sing the glories and various incarnations of God, they
could not understand him fully.24 Only God alone knows

Himself fully.

Various Names of Supreme Reality

There are so many complicated terms such as
saguna or nirguna, para or apara, {Brahman) used to
indicate the ultimate reality. Our problem here is to
analyse the nature of these distinctions and find out the
real meaning behind them. The BhP. itself sys about

Visnu,

Some regard you to be the Brahman: while others
considers you to be Dharma. Some think you to be
Supreme controller transcendental to both prakrti and
purusa. Others regard you as one endowed with nine
powers, while some others know you to be the Supreme
Person, while your are changeless and self dependent

absolute.?’

This may seem as merely reporting the various
thought currents of the day. However, right at the very

beginning the BhP. identifies Bhagavan as para Brahman



59

or the highest Brahman who is the Lord of the satvatas.26
Also it explicitly states that Bhagavan Vasudeva is
identical with the Ultimate Reality.27 The BhP. thus rules
out the gradation of reality and the saguna-nirguna
distinction when it speaks of Krisna. Devakis prayer

reads thus:

You are Mahavisnu Himself, the light spiritual — what
philosophers describe as the first, the unmanifest, the
vast, the luminous, the one beyond the gunas, the
changeless, the pure being, the unmodified and the

desireless.?®

Kapila elsewhere identifies Isvara and Puman with

para-brahman. He tells his mother:

The Para Brahman is pure consciousness. He is
described as the Supreme atman, the isvara and the

purusa. The Lord (Bhagavan) is the same who is equally

perceived in different capacities.”®

Thus BhP. makes use of different titles to point out

the ultimate truth.

But, as was implied above, it is important to note

that nowhere in the BhP., do we see any particular title
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used to indicate the ‘higher and lower aspects™0 of the
ultimate reality. Since the goal of man’s search is
Bhagavan or Isvara or Hari, the authorof the BhP.,
borrows the Upanigadié words such as Brahman and
Atman and equates them with the above. The BhP., thus
identifies Visnu with Para Brahman. This is implied in the
words of Devahuti, when she addresses her son Kapila -

an avatara of Lord Visnu.

I pay obeisance to you, Kapila, (who are the) Supreme
Reality (para Brahman), (the) Supreme man (Para-
Puman) (who are) worthy of meditation in the mind
which is withdrawn from external objects, and who have
dried up the flow of gunas by your brilliance and who are

Visnu, the source of Vedas.>!
If Kapila, the partial avatara of Visnu becomes the
Para Brahman, how much more Krsna the purna avatdra

of Visnu according to BhP? The worthy disciple of Krsna,
Uddhava — makes the following statement:
You are the Supreme Brahman, taintless like the sky, the

spirit beyond prakrti, yet, O Lord, you have descended

having assumed a distinct personality at your own will.*?
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Bali, the King of daityas confesses:

Salutation to the O Krsna! Who are the creators of the
universe. The path of sankhya and yoga disciplines have

both been originated by you. You are the Absolute, the
Supreme Spi-rit.*?

Hence he approves that Krsna is the Para Brahma.

According to BhP., to fix ones mind on the para Brahman

means to fix it on Vasudeva

From the above discussion it is clear that the
ultimate reality of the BhP., is identical with that of para
Brahman, Bhagavan and Isvara as well as Krsna,without

any gradational meaning.

Another important aspect of God which needs our
attention is the saguna-nirguna distinction. Saguna
Brahman, and Nirguna Brahman is commonly understood
according to advaitins and others as lower Brahman and
higher Brahman respectively. We must however seek to
understand these words saguna and nirguna in their

original setting. The BhP., maintains that Bhagvan, the
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final goal of man is both saguna and nirguna and the best

example for this is Kapila’s instruction to his mother:

Through the realization of the true nature of the self and

through dispassion do we attain to the same seif-effulgent

Lord, who is both with attributes and without attributes.>*

Other terms used in BhP., which convey the same
meaning of saguna are possessed of numberless
attributes, “possessed of infinite strength and many
virtues and endowed with endless attributes.”3s
Bhagavan is endowed with endless virtues and no body
can surpass him in that.36 The word Nirguna also means
at least in some places, that the Lord is devoid of the

three gunas, namely satva, rajas and tamas.

The Lord is infinite and beyond the three gunas

(Nirguna), assumes these gunas of sattva, rajas and

tamas out of His inscrutable will (Maya) for purposes of

creation, redemption and destrumption.*’

Since the Lord is beyond prakrti, he is nirguna.3®
Although the Lord uses the gunas in creation, he is totally

detached from them. This is well explained in the words

of Uddhava to Nanda
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Though untouched by the gunas (nirguna) He the unborn

assumes these qualities of sattva, rajas and tamas, and

sporting with them, though transcending them, creates,

preserves and destroys the universe.”

The BhP. is explicit in stating that God is not a void
{Sunya) even though some call Him like that.4® We can
summarise this discussion by asserting that God is

ubhaya-laksanatli.e., He is free from all defects and is the

abode of all noble virtues or qualities.

So then, does the BhP., understand God as personal
or impersonal? Advaitist scholars tend to think that a
personal God is necessarily inferior, (saguna and apara-
brahman) whereas impersonal God is higher, (Nirguna and
para-brahman} Dr. Chandradhar Sharma says “God is
personal aspect of the Absolute and the Absolute is the
impersonal aspect of God.*2 Dr. Radhakrishnan also
states that Isvara, according to é‘)apkara, is the
determinate (saguna) Brahman regarded as the Supreme
personality.43 To find out a solution to the above pfoblem
we have to understand the various meaning and functions

of the words such as saguna and nirguna. Since there is
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no unanimity in the concepts of ‘saguna’ and ‘nirguna’
among the Vedantins, we can depend only on the usages

in different contexts.

Suka, while his conversation to King Parikshit says
that though he was thoroughly grounded in nairgunya
still he is charmed by the greatness of Hari.44 The BhP.
elsewhere states that the sages who are known as
nairgunyastha also delight in the glories of Hari.45 If these
sages and Suka are ‘impersonal’ how can they delight in
the stories of Hari? This clearly shows that nairgunya
does not necessarily mean impersonal existence. Other
usages such as nirguna bhakti, nirguna sradha in BhP.
also do not mean impersonal.46 But the Bhagavatha’s
usages of nirguna or aguna is meant to qualify certain
nouns, such as hari, narayana, bhagavan, visnu, Isvar
etc. which are commonly understood as indicating a

personal being.

It is interesting to note that the function attributed
to the personal, saguna God is equal to the impersonal,

nirguna Brahman in Bhp. Isvara is considered as the Lord
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of Maya, who is responsible for the creation, sustenance
and dissolution of the universe. He is the revealer of
Vedas and one who descends to the earth and bestows
grace to men. Some of the earlier Upanisads also take the
view of nirguna Isvara as personal being. In his advice to

Dhruva, Svayambhuva says:

The Lord who transcends (purusarsabha) the three gunas
(Nirguna) serves only as an occasion for the
transformation- of these gunas. It is due to Him that this
universe, consisting of both cause and effect remains in a
state of flux even as iron is set in motion (by the presence
of load stone). The Lord’s energy is divided when the
equilibrium of the three gunas gets disturbed under the
force of His energy known by the name of time. That is
how He creates the universe, though remaining a nondoer
and dissolves it even though a nondestroyer. The Lords

energy is indeed hard to conceive.?’

The above words prove that it is Bhagavén (nirguna
purusarsabha) who creates, and dissolves fhe world.48 The
BhP. also holds that the nirguna purusa abides in all by

His immanence.4® It also identifies Krsna the son of

Vasudeva (purnavatdra of Visnu5® as Parabrahman and
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hence nirguna. The prayer of King Mucukunda can be
cited as an example for this.5! The best way to the bhakta
to appropriate his grace is detachment from the world
and attachment to Hari - the nirguna Brahman.5?
Devotion to Vasudeva or fixing the mind on nirguna
Brahman, BhP. exhorts, as the only wéy to attain the goal.
There are innumerable passages which hold the view that
the nirguna brahman is the personal Lord himself or the
functions of the personal God and nirguna Brahman are
identical. In short the concept of nirguna brahman of
BhP. should be viewed in relation to Krsna - the
purnavatdra of Visnu, who is the object of loving devotion
of his bhaktas and the one who bestows his abundant
grace upon all. Although the BhP. deals with various
characteristic topics of purands, its main and central

theme is the all-merciful Personal God.

The Nature of God and Grace — Advaitic_view point.

Though Sankara and Ramanuja did not write any
commentaries on BhP. some other advaitins have written

commentaries on BhP. (as did Madhva the Dvaitin). In
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fact the first available commentary is by Sridhara Swamin
- an advaitin. Though the advaitic school also tries to
accommodate the Bhagavatha Philosophy in line with
their own, a close study of the BhP., reveals that the
advaitic doctrine of God and grace is incompatible with
important aspects of its philosophy. The main trend of
the BhP., is theistic and hence bhakti and grace are its
intrinsic undercurrent. No philosophical argument is
needed to prove the existence of God — a personal saviour

who bestows grace in BhP.

In the language of Dr. Ninian Smart, the system of
Advaita is a double-deckers3 theory or a doctrine of levels

of truth. He says:

The fervent expression of the loving adoration of the

Supreme Being, coupled with the sense that salvation

depended with the non-dualism of the Advaita.™

According to Sankara, Brahman is the only Reality.
It is absolutely indeterminate, nirguna, indescribable and
non-dual. This Brahman, conditioned by Maya is called

Isvara or God. Isvara is the personal aspect of the
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impersonal Brahman who is also called Apara Brahman,
or lower Brahman as contrasted with the unconditioned
Brahman which is called Para Brahman or higher
Brahman.Isvara, the lower Brahman is responsible for the
creation, sustenance and dissolution of the universe. He
is the one who is loving and gratuitous, not para
Brahman. But Sankara’s thrust is that apart from para
Brahman all else is Maya or illusory.55 He maintains that
the Absolute truth 1is impersonal i.e., devoid of
distinguishing qualities. But we know that the absolute
truth would be incomplete or abstract without personality.
Sankara gave great emphasis to the Sanskrit phrase tat
tvam asi and concluded that essentially there is no
distinction between man and God. If it is so, there is no
meaning in the concept of Divine Grace. As we have noted
in the preceeding paragraphs, the BhP., emphasizes a
personal loving God, vet who is transcendent and highest
reality. The sharp theist-Monist divergence regarding the
nature of Brahman becomes most serious on the question

of divine grace.
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Dr. EricLott says:

For while the theistic Vedantin tended to see the very

highest form of transcendence, again immanentally

expressed, in the supreme persons freely bestowed grace,

the Monist 1s bound to regard such ideas as little more

than anthropomorphic projections, to be interpreted inline

with his dominant theme — the limited reality of all

relational existence.’®

Hence the concept of the divine grace takes a
negligible role in Sankara’s scheme. Many scholars claim
that Sankara’s whole writings are in tune with the
Upanisadic teachings especially the earlier Upanisads. But
we can see that the expression ‘neti, neti’ used for
Brahman in Brihadaranyaka does not necessarily mean
that Brahman is one without attributes at all, but is
something more than the qualities posited. This certainly
is a convincing explanation of this text as far as many

vaisnavas are concerned. Visnu Purana alsospeaks of the

Personal God:

Wisdom, might, strength, dominion, glory, without any
evil qualitiesare all denoted by the word bhagavat. This

great word bhagavat is the name of Vasudeva, who is the
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highest Brahman and of no one else... All auspicious

qualities constitute his nature... glory, strength,

dominion, wisdom, energy, power and other attributes are
collected in him... in whom no troubles abide... He who
 is the highest of the high, the person, the highest self...*’

The personal nature of God as seen by BhP., is
perhaps most clearly shown in contra-distinction to the
advaitic position in which Brahman the only ultimate
reality, is understood to be pure quality less being,
identical with pure consciousness, unqualified by
differences and therefore pure unity. The advaitin who
regards Brahman as ‘nirguna’must use experience which
is the ultimate proof according to BhP. The argument of
Brahman as nirguna cannot be supported by perception
also. The only reality, which is experienced is not one of
pure and undifferentiated unity but as one characterized

by difference.

In short, even if there is an advaitic dimension, the
theistic strand is clearly to be taken as reality according

to BhP., teaching. And most interpreters in the tradition
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being Vaisnavism have seen personal theism as the

ultimate reality.

Human Relationship to God

What is the nature of man in relation with God or is
there any need of divine grace for man? The answer is to
be found when we analyse the nature of man and his
relationship with God. As an answer to his enquiry Suka
says to Pariksit:

You for your part, O King, give up this notion,

characteristic of a brute, that you will die. Unlike the

body, - which is born at a particular moment while it was

non-existent before and therefore perishes — you were not

so born and will not die.’®

This is a pointer to show that life of man does not
end with death, but there is something which continues
beyond. The BhP., says that when death occurs, the
Jivatman is not destroyed but can attain Brahman.’® One
who identifies himself with the fickle body is a foolish
man, says Krsnas® - vidya or avidya, svdtantrayam or

paratantryam exist in man in relation to this jivatman
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and this j}vdtman is also subjected to the karmic cycle.5!
Ignorance of one’s own real nature being unaware of
jivatman as a particle of God is the cause of
transmigration. The attachment of jivatman to the body
in the previous life naturally gives birth to our present
life. Hence jivatman is the connecting link of the karma
samsara.52 Although the jivatman, (as a particle of God) is
éompanion with the paramatman, the former may not
know this.63 Hence the grace of God is necessary to
achieve liberation. In order to bring forth the distinction of
the jiva from the body, the BhP., borrows the Upanisadic
usages of the relationship of fire and its sparks.5¢
In other words, jiva is distinct from Braghman, though
related to it. In between the conversation Krsna tells
Uddhava that since jiva is bound up with ignorance, it
cannot attain self-awareness by itself,65 but only by the
grace of God. If the jivatman and paramatman are
identical in all respects, then there would not be any need

of divine grace. In his spiritual pilgrimage man should
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know that he is more akin to God than to the world and

only in Him can be find his ultimate aim fulfilied.

Section - 2

The Explicit Expressions of Grace in Bhagavata Purana

In the case of Bhagavata’s central theme, there is as
we shall see, no doubt about the centrality of the Lord’s
Grace, even though it is intermingled with other doctrines.
But at present in this chapter I shall deal with the
isolated prasada loci in BhP., and in the succeeding

chapter, Divine grace in relationship with other doctrines.

Bhagavan, the Compassionate Lord

In all bhakti treatises, the greatest emphasis is laid
on the importance of God’s grace. So it is no wonder that
the BhP., which extols mainly the bhakti path, explicitly
indicates grace as an important topic. For the BhP.
God is essentially the God of Grace.5¢ According to BhP.,

all preservation and nourishment, all kinds of protection
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and progress of follow from the grace of God. Hence the

Sloka:

‘Posanam tad anugrahah®7

God is even more anxious about the welfare of His
creatures than they themselves are, like a cow anxious
about the welfare of her new born calf. Gods grace is
perennial, spontaneous and impartial as it is His very
nature, God’s prasada is the best expression of his
parental affection towards His devotees. At the arrival of
Krsna at Dwaraka after the Mahabharata war, the people
gave him a warm reception. The response of the Lord was

the bestowal of His grace upon them.

The Lord, who is the lover of the devotees heard these

words of greetings of his people and bestowing his

blessings upon them by graciously looking at them

entered his city of Dwaraka.®®

God’s grace should be seen as the gift of God’s love
towards his creatures. Grace and Love are the two sides

of the same coin. He is not only bhakta-vatsala but

compassionate to the afflicted also - arta-anukampin.s®
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Since God loves men and desires their well being, some of
his anugraha may seem to be frowning at the first
instance. But at the end may find that was a blessing in
disguise. Narada says that the death of his mother was

an anugraha of God for his spiritual upliftment. He says:

Considering this as a blessing (in disguise) bestowed on

me by the Lord who knows what is good for devotees, I

started from that place in a northerly direction.”

The very names Hari and Krsna are also suggestive
of Gods grace as they mean one who is eager to take away
the sins, miseries and ignorance of bhaktds and to steal
their hearts. The grace of God narrated in the BhP. is not
theoretical but practical — a fact experienced by his ardent
devotees. The BhP. holds the view that God is the only
independent reality and all that exists does so only by His

abundant Grace.

The gross elements, Karma, Time, the mutability of
matter and the jivas exist only by His grace and cease to

exist, the moment he shows indifference towards them.”'
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Nobody can attain the grace of God unless He
Himself takes the initiative. It is His flute that gathers ail
to Him.72 Man cannot, by himself know the Lord but God
does reveal himself to man. Since God is essentially the
God of Grace, all His creation is marked with His grace
and the creatures realize that they are receiving the same

every moment of their life.

Elsewhere in the BhP., posana is given a different
word, namely ‘Raksa’ that also means protection given by
the Lord.”3 Though from the beginning to the end, the
anugraha of the Lord is manifest in BhP., the sixth
skandha has a special significance, it especially illustrate
Hanri’s special grace towards His fallen devotees.
The Indra-Vrtra legend’¢ and the salvation history of
Ajamila, the sinner?> shows the nature of God’s Grace.
Visnu is seen from the beginning as a God who had bonds
of love and mercy, which culminated in Krsna.
The Supreme purusa is an ocean of kindness and mercy to
all who depend on him. Grace, per se is without self-

interest. This love is entirely altruistic. As divine grace is
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love at its core, our devotion to God culminates in the love

of Bhagavan.

Discipleship — The Grace of God

The insistence of instruction by an adept guru for
attaining spiritual maturity is vivid with regard to the
traditions of Hinduism. The individual guru as religious
teacher who transmits the great religious truths becomes
a locus, for worship in Hinduism. The Sanskrit term guru
has a cluster of meanings with significance beyond the
English translation as teacher. ‘Gu’means ignorance and
‘ru dispeller.?¢ Thus guru as the dispeller of ignorance
really is a Grace of God. The term guru also means heavy
or weighty hence holy persons are of uncommon weight.?7

J. Gonda states about Guru:

It must primarily have described the man who on account
of his special knowledge and function was held to be a
bearer of power conspicuous by his prestige, weight and

influence.”®
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It is also maintained, though not commonly, that
guru is derived from the Sanskrit root ‘giri’ meaning one

who calls.”? Kripal Singh writes:

Thus he who always hears this (divine) call within

himself and is devotedly attached to the call and can

make it manifest in others is described as Guru.*°

If the word guru means many things, it is because
the guru is many things. Primarily, however the guru is
the personal teacher of spirituality, that is, of the basic,
ultimate values perceived within the Hindu tradition.
Further the guru possesses experiential knowledge, not
only intellectual knowledge of these values. In early
Hinduism he was a vital factor in imparting vedic
knowledge, in later times the guru became the visible
embodiment of truth, and in some cases he has been
worshipped as an incarnate deity. In later puranic times,
the devotional attitude towards the personal deity is

shared by the Guru.

The opening scene of the BhP., stands as the

preamble of the entire work, where we find the important



79

concepts of spiritual guide and grace. That is meant to
tell us that the spiritual journey of a bhakta should be
started by resorting to a worthy guide.8! In fact the whole
BhP. is the teaching given by Suta to the Rshis who are
longing to learn the highest good of man.82 As such this
is a vast mine of secret mysteries of spiritual discipline
(sadhanaj, which is meant for all who seek salvation. The
Bhp. teaches that, since man is bound by anadi-avidya.8?
he needs a spiritual preceptor in order to lead him to God-
realization.?34 Hence the earthly teacher mediates this
divine instructions; he is given to the devotee by God.
Therefore a good teacher is a Grace of God. The sages of
the Naimisaranya accepted Suta as their spiritual master
and told him that it is the great providence (dhatr) of
Isvara, that they met him to help them crossing the
turbulent sea of Kali age, that they themselves cannot
cross over.85 Therefore in the opening chaﬁter of the BhP.
itself we come across the concept of divine grace,
mediated through Guru-sisya relationship. We have

already noted the providential meeting of Suka, the
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supreme teacher of the ascetics — and Par'iks:.it who longed
for God’s Grace.86 There are many instances in BhP.
which how the role, nature and importance of spiritual
Gurus. The BhP. teaches that the guru is to be regarded
as the deity and worshipped, for moksa is attained only
under the guidance of a guru. (10.86. and 11.3) On the
other hand, the BhP, counsels, this Guru must know the
Vedas well, worship Krsna (11.3.21) and be in control of

all passions (11.10.5}.

The prasada of a teacher has long lasting effects
even after the end of guru-sisya relationship. Even Krsna
himself under went discipleship and in later times
recalled the happy time of Gurukulavdasa, when he met his
friend and classmate Sudama. Not only both the friends
recalled the over flowing love and kindness of their

preceptor, but Krsna even remembered the last blessing.

‘May your knowledge of scripture always remain fresh’ —
also. He also added that one becomes purna only by the
Grace of God.*’
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Devahuti considered herself blessed by the advent of
Kapila (Visnus descendent) as her guide to lead her from
darkness to light like an eye and like a sun.8® She feels
that being a woman she cannot comprehend the eternal
truth that leads to God-realization, but she strongly
believed that by the grace of Kapila she will easily

understand that which is needed.8?

Spiritual instruction is not just imparting certain
vague ideas to be realized but is a self disclosure of the
guru, whereby the sisya understands what he wants to
know which is tattavatah and hence God realization. This
sharing is considered by BhP. as an expression of
anugraha towards the beloved student.®° The very act of
teaching of a guru also is marked with his grace. To make
his teaching forceful, the Guru also seeks God’s Grace.
We see Suka who fixes his mind on Visnu before he
narrates the story of Hari and begs for his grace.?! Hence
the Grace of God not only works in the guru, but aiso
through the guru, it works within the heart of the sisya.

The Guru is the channel of divine grace. It really is the
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Grace of God that works within an individual, while
removing the dirt of avidya and leads him to God

realization.

But the ‘sisya’ who desires to receive the Grace of
God through the preceptor in its full capacity also needed
to fulfil certain requirements such as jijnasa, vairagya,
sraddha, susrusa et. The devotee should be eager to
know the real truth (jijnasu) while admitting that human
being in this world is the victim of ignorance?2 who is not
aware of his life goal and is a mudha. He should wake up
from his sleep and keep away from the unrealities of the

world. The BhP. says, that this world is nasvara®?

Secondly he should be one who has subdued all his
passions and desires, (Vairagik)®¢ or show virakti to
desire, covetousness, selfishness etc. and meditate upon
the lord only.> Or he must be free from all worldly

attachments.

He also should have complete faith or confidence

(sradha) both in the Guru and what he teaches him. As
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we have seen earlier, the sages of Naimigsaranya had full
faith in Suta and requested him to narrate the glorious
katha of Bhagavan Krsna.’¢ The death of his mother
came as a Grace of God to Narada to have more sradha in

the Lord.

Another important quality the seeker should have is
susritsa — the notion of loving servitude. It also means,
desirous to hear as well as showing reverence.??7 All these
spiritual qualities will help the seeker for the bestowal of
Guru’s Grace, i.e., God’s grace. The eleventh skandha of
BhP. gives a long list of do’s and don’t’s for the spiritual
pilgrim.9® The guru who is transformed by Hari leads his
sisya to a deeper love and communion with the Lord.
Thus Guru acts as the mediator of God’s Grace. The
dialogue between the guru and sisya in the opening
chapter of BhP. is symbolic of God and man because God
is the true and real teacher of all mankind.?? Ultimately
it is the loving God who shows mercy upon his devotees. A

call to discipleship is a call to Anugraha.



Mahat-Sanga — the Krpa of God

The company of holy men and true devotees- the sat-
sanga, which is itself regarded as a divine favour is
another important channel of divine grace in BhP. It is
even believed that it is God Himself who comes to the
earth in disguise in order to grace His devotees. This idea

is beautifully illustrated in Prthus words to Sanatkumara:

It is obviously certain that the unborn bhagavan who
shines as the immanent spirit of the self-knowing sages,
and who manifest himself goes about in the world, in the
form of siddhas (like you) for showering his grace upon

his votaries.'%
The sannidhya of a saint is definitely an anugraha
because it helps the devotee to convert from their

miserable ways. In dialogue between Vidura and Maitreya,

the former says:

It is a fact that really auspicious devotees of Lord Krsna
move about in this world with a view to be gracious to
people who by their misfortune have become averse to
Krsna and (consequently) unrighteous and extremely

miserable_ !
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What is the reason behind the BhP’s assertion that
the company of holy ones is an anugraha? This is
because the BhP., believes that the saint is an
embodiment of all spiritual qualities, who not through his
words, but through his special way of life give expression
to that which is an anugraha to those who really seek
God-realization. By imitating the saints one can reach his
destination. However for this kind of imitation also man
needs God’s Grace. Apart from Him one can do nothing.

Bali says about himself with reference to Prahlada:

It is impossible for persons like me, whose tendencies for

worldly enjoyments have not been effaced and who have

not received the Lord’s grace to think or dream of

following the example of that great personage.'®

The saint is one who is very much concerned about
the spiritual progress of his fellow beings, an embodiment
of love and charity and bears the burden of others, so that
others may draw to the Lord through his saintly
activities.!%3 He is one who has renounced everything for
the sake of Lord, just like Pariksit renounced everything,

reckoning that adoration of the feet of the Lord is superior
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to all else.104 He is one who is fully possessed by Sri Hari
and acts as a ‘way to the Lord.95 He is the man
transformed by his love for God a love which is made
possible only by the Lord’s grace and his life is a
revelation of the glory of God. Through Hari Katha the
saint attracts others to God. Thus he makes available the
presence of the Lord as a reality. Even Krsna tells
Uddhava that the saints are God’s as well as one’s own
kith and kin. He also identified the saints with
Himself 196 The service of the feet of holy man is equal to
the service of the Lord Himself.1°7 The BhP., says that the

Lord is the soul of the saint.108

The mission of a saint is to bestow God’s Grace upon
various people. It was with this intention that Krsna sent
his beloved friend Akrura to Hastinapuri:109 The effect of
saints upon sinful people is well defined in Krsna’s words

when he sent Akrura to Hastinapuri:

Such revered and worshipful personages like you should
alone be approached and served by those who care for
their own real good. For even the Devas are selfish but

not such noble and holy personages. It is not that holy
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waters are not purifying. It is not also that divine images
made of stone or muds are not sacred The purification

they effect is however, attainable only in the course of a

very long time, but holy men effect it at sight.'1?

The life and work of the saint forces a sinner either
to repent or to react strongly, for the presence of holy men
shakes the very life of the sinner. On the other hand the
true bhaktds consider the availability of saints in their
midst as a great expression of God’s providential act. The
God who showers his blessing upon his devotees does it
through the sending of saints to them. Krsna’s dealings
with the cowherdess reveal this truth. As he was away
from them he sends his friend Uddhava to Vrja in order to
replace his absence among them. Nanda received him,
considering him as Lord Krsna himself. Krsna tells

Uddhava:

O Uddhava! O dear one, you must go up to Gokula, you
have to cheer our parents (Nanda and Yasoda). You have
also got to assuage the grief of the Gopis, arising from

separation from me, by delivering them a message.'"!
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He graced the cowherdesses by singing the glories of
the lord, staying with them and consoling them, telling
that their great friend ill come soon. Krsna says that sat-
sanga is the best means for helping one to attain God.!12
In sum the BhP., explicitly advocates that sat-sanga is

really the grace of the Lord.
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tepunantyurukalena darsanadeva sadavah.
10.48.30.31.

gacchoddhava urajam saumya pitrornau
pritimavaha, gopinam madviyogadhim
madsamdesairvimocaya. 10.46.3.

na rodhayati mam yogona samkhyam dharma
eva ca,

na svadhyayastapastyago nestapurtam na daksina,
vratani yajnaschandansi tirthani niyama yanah

yathavarundhe satsangah sarvasangapaho hi mam.
11.12.1-2,
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Chapter _JV

DOCTRINES INTERRELATED WITH
THE CONCEPT OF DIVINE GRACE

Section—1

There are some other doctrines which are intrinsic to
the study of Divine Grace. Hence this chapter deals with
doctrines such as Avatara, creation, Bhakti, and Karma
which are inseparably related with the concept of Divine

Grace.

As is usual in all religious systems, the concept of
divine grace does not stand in isolation in Bhdgavata
Purana. In other words the concept of divine grace is
intimately related to many other important doctrines,
such as Avatdra, creation, Bhakti etc. _Therefore, the
intrinsic significance of the concept of divine grace in the
BhP. can only be understood properly in its relation with
the other doctrines mentioned above. Hence in this

Chapter, I shall try to study the particular doctrine - grace
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under the following heads: Avatdra and Divine Grace,

Creation and Divine Grace, Bhakti and Divine Grace.

Avatara and Divine Grace

The doctrine of Avatara is so crucial to our study of
divine grace because in it we see the unequivocal
declaration of divine concern for the world, a constant
divine watchfulness and a scheme of definite divine
intervention. Literally an avatar, is a ‘down coming’ or a
‘manifestation’ of God in a particular form - human, semi

human or animal form. Dr. Eric Lott says:

to speak of a divine descent implies on the one hand a
certain ontological distance between God, or the
mythologically high locus of his celestial abode, and the
world, the place to which he descends. On the other hand
the descent symbol also implies the possibility of a

divine sharing in mundane existence.’
This down coming of God, according to BhP. is a
true evidence of God’s continuing compassion for his

people. As will see the doctrine of avatara is one of the

main concepts of BhP. The BhP. begins with many
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queries relating to the doctrine of Avatara. For example,
it tries to answer the pupose of an avatara like Krsna, the
performance of the noble deeds of an avatara and the
benefit the avatara leaves to humanity.2 And at the end,

the BhP. notes with satisfaction:

Thus the initial questions have been fully answered in

that the extraordinary deeds of incarnations have received

adequate treatment in the body of the work*

Hence the doctrine of Avatara plays an important
role in the whole of BhP. In this Section, I am confined to
pointing out the various avataras of Visnu as it is
described in the BhP. and its definite purposes in relation
to the grace divine. While discussing this we shall see the
sharp contrast between the moniestic and theistic
understanding of avatara and grace. Even though there
are avataras of various Gods, the doctrine, here, is
particularly associated with Visnu, whose qualities,
actions and manifestations are endless. Having
manifested the world, he enters it again as its guide and

ruler.
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The Taittiriya Upanisad puts it “Having created it, he
entered it.”* The BhP. states that the avatdra is a down
coming of the parama-brahman,’ manifested through a
body.6 The avatara lila of the Lord involves mainly two

aspects, namely:

(a) The acceptance of humanity by a loving and

gracious God and

(b) the self limitation or self-surrender of God to
mankind. Avatdra is an act of the Lord by his own free
will or we can say that it is a self-determined act. Here we
see a God who is willing to accommodatelHimself to his
devotees. But this does not necessarily mean that God is
merciful only to his devotees. Even sinners like Ajamila”
and Vrtra® are examples to those who tasted Hari’s grace
and were consequently liberated. At all crucial moments
of the world’s history the Lord appears as a particular
individual who guides the evolution and destiny of the
different orders of creation, of species and forms of life.

Hence the story of his decents is endless. It would be
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impossible to give a full account of the manifestations of

God into this world of form. The BhP. states:

just as from an inexhaustible lake thousands of streams

flow on all sides, so also from the remover of sorrow

(Hari), sum of all reality, comeforth countless

incarnations.’

This countless incarnations of the Lord is meant for
all who find the fulfiiment of his or her spiritual destiny
beyond reach; consequently God has to assume new

incarnations for each cycle to adapt the new conditions of

the world.

With the purpose of protecting the earth, priests, gods,

saints, and the scripture and righteousness and prosperity,

the Lord takes a body, '

It is through his Maya that God incarnates himself
to this mortal world. Though the various avatdras are
named as lila-avatdra or krida it is for the welfare
(ksemaya)'? of the world he descends to this earth, and
the BhP. explicitly states that each avatdra has a definite

purpose to fulfil.13 A theological explanation of the
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purpose of the avatara is given in the Bhagavat Gita

where Visnu in the form of krsna says:

For protection of the virtuous

for destruction of the wicked

for the establishment of Dharma
Age after age I come into being.'*

The BhP.’s explanation of the doctrine of avatdra
also seems to be almost identical with the above when it
says that the Lord is born where religions and moral

decay exist.15

Although the BhP. speaks of countless avatards, the

first skandha names twenty two.!¢ They are:
(a) Sanatkumara, the eternal youth,
(b} Varaha, the Boar,
(c) the sage Narada,
(d) the saints Nara and Narayana,
(e} the sage Kapila,

(f) Dattatreya, the magician,



a)

(k)

(1)

(m)

(n)

(0)

(p)

(Q)

(r)

(s)

{t)

{u)
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yajna, the sacrifice,

Rsabha the righteous King,

Prthu, the first ruler,

Matsya, the Fish,

Kurma, the Tortoise,

Dhanvantari, the physician,

Mohini, the enchaniress,

Nr-simha, the Man-Lion,

Vamana, the Dwarf,

Parasu-Rama, the destroyer of the Ksatriyas,
Veda Vyasa, the compiler of the Vedas,
Rama, the embodiment of righteousness,
Bala-Rama, the embodiment of princely virtues,
Krsna, the embodiment of love,

Buddha, the embodiment of delusion,
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(v} Kalki, the fulfiller.16

All these major and minor avatdaras are the

revelation of God’s grace.

A brief mention of some of the Avataras is worth
while in this context. When the earth was overwhelmed
by a deluge, Visnu appeared as a huge divine fish to warn
Manu of the immanent danger. Thus God is seen as
bestowing his love and mercy in a very special way to his
bhakta. The Bhp. further relates that the fish fought in
the ocean the demon Hayagriva who had stolen the Vedas
from Brahma. He gave the Vedas back to Manu in order
to lead the human community to the right path.!” On
another occasion of flood Visnu appeared as a tortoise
(Kurma) to churn up the waters to recover some of the
valuable things lost in the deluge.!® As the boar Visnu
raised up the earth from the primeval waters and restored
it to its right place.’® The Lord’s appearance as a dwarf
was aimed at thwarting the malevolent intentions of
demons and to help the gods.2¢® The Nara-simha avatara of

the lord was for protecting his bhakta, Prahlada from the
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invulnerable enemy Hiranyakasipu.2! As Parasu-Rama the
Lord assumed human form as the son of a Brahmin to
destroy the Ksatriyas when the world was in danger of
being completely governed by them.22 Apart from the
divine concern of protecting the earth ad humanity, there
is another implicit significance in the doctrine of Avatdrs.
The Bhp. extols the avatdra kathas so much because by
reciting and meditating upon these one can attain the

ultimate goal immediately.22

The Bhp. classifies the Avataras according to gunas
also. According to that, Brahma is of rajo-guna, Visnu
sattvaguna and maheswara tamoguna and their chief
function is creation, preservation and destruction of the

universe respectively.24
Avatara Krsna

Among different types of Avataras such as amsa,
kala, amsa-kala-avataras, Krsna differs as the purna-
avatara of the God head. Hence Bhp. categorises Him as

the Lord Himself.25 The God Krsna is perhaps the oldest



107

avatar and most prominent in the Bhp. Especially for
many vaisnavites he is the only full incarnation of Visnu.
The story of Krsna is the main subject of the Bhp. and it
devotes two full books in order to provide a detailed
account of Krsna Avatdra.2s The story of Krsna reveals to
us a personal God who cares for men and women, and an
embodiment of love and bhakti. The Kaliya episode??
demonstrates that the main purpose of the Krsna Avatara
is to relieve the earth’s burdens by protecting her
inhabitants from harm. The near destruction of Kaliya
and the protection of Krsna’s friends were viewed as deeds
of mercy and compassion both by the inhabitants of
Gokul and by the serpent Kaliya and his wives. This story
firmly roots the motive of Bhagavan in taking an avatara
state in his concern for the protection and welfare of the

world.

Even the birth of Krsna was of special significance
and the whole cosmos seemed to be in a festive mood to
welcome its master.2®¢ The bala lilas of Krsna - visvarupa

darsana, killing of Putana, uprooting of trees - etc.
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revealed his super human nature.?? The futile struggle of
Yadoda to bind up Krsna is a pointer to the highest
mystery of his Lordship. But his limiting himself in
allowing of himself to be bound shows that the Supreme
Lord surrenders Himself to a reachable state for the sake
of his bhaktas. Thus it is his great mercy that leads to his
self-surrender. he is known as sva purusaiccha-anugrhita
rupa.3® Eventhough God is beyond the of change, by his
grace alone he descends to this world and takes mortal

forms. About the Krsna avatara Dr. Larry D. Shinn says:

The stories of the Krishna avatara however emphasize
Bhagavans omnipotence, beauty, gratuity and
transcendence as having come to earth. With the purna
avathara or ‘perfect descent’ of Bhagavan in Krishna, the
Supreme Deity becomes known to all who tell and hear
of Krishna’s exploits. To know the full extent of
Krishna’s power and position, therefore, one must know
that he is a full embodiment of Bhagavan. And
conversely, to experience the power, grace and beauty of
Krishna in the Bhagavatas tales is to encounter directly
the power, grace and beauty of the Supreme God,
Vishnu, consequently, the resplendent and Supreme
Vishnu/Bhagavan is fully exposed in his avatara Krishna

and those who tell, hear or remember the Bhagavatas
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many episodes of Krishna’s life encounter immediately

the Supreme Lord Bhagavan.®!
The avatdra are generally limited manifestations of the
Supreme, though the Bhagavata makes an exception in
favour of Krsna and makes him a full manifestation. The
form and actions given to him is indicative of his all-
comprehensiveness. Since God is viewed in BhP. as the
saviour of the whole of creation, He must manifest Himself
whenever the forces of evil threaten to destroy the cosmic
balance. The work of redemption which is an expression
of God’s Grace, is a constant activity, though on occasions
it becomes accentuated. The normal self-manifestation of
God becomes emphatic when the world order grows
disproportionately evil. ‘An avatar is a descent of God
into man, and not an ascent of man into God’.32 The
entire life and lila of an avatara is the revelation of divine

grace.33

While Madhava, Ramanuja and other Vaisnavite
schools view the avatar as evidence of God’s continuing

compassion for his people, or help the world at large,
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Sankara looks upon it as functioning in a revelatory level
enlightening souls concerning their oneness with the
Supreme self. Since all embodiments result from the
karmic process, God being subject to Karma is
incompaﬁble for Sankara. For him Krsna is not a real
embodiment but a partial manifestation of the Supreme
Godhead. Sankara makes various qualifications

concerning the avatara of Krsna.

Krishna is to be understood only ‘as if embodied’
(dehavan-iva),... In fact he only ‘appears to be born,
while in reality it is by means of his illusory maya power
that he so appears. His body is formed of this maya, for

in reality he is the unborn Lord of all beings...

...To incarnate himself in this way the Supreme Being
brought Krishna into being with a part of himself

(amsenasam babhuva)... The transcendent being hidden

behind the incarnation ‘is not manifest to all people’.**

In short the doctrine of avatara and the divine grace poses
a serious problem for Sankara’s absolutism and it takes
only an insignificant role in the advaitic system. Whereas

the BhP. places the Lord Krsna as the purnavatara of the
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Supreme Godhead, consequently Bhattacarya.35s
unhesitatingly declares that Krsna is not an incarnation
of Visnu, the Godhead as ordinarily understood, but
Bhagavan Himself and that Visnu is only an emanation of

Krsna.

In summing up we can say that the doctrine of
incarnation is based on the concepts that God is greatly
merciful and He is concerned about the maintenance of
the rule of law, protection of those who have opted to
abide by the rules of righteousness and punishment of
those who violate the same. God makes his appearance
out of His own will and with the superior power at His
command. In His manifestation God retains his divinity,
glory, and power, and embodies himself for devotees so as
to be visible and meaningful. For, the motive for the
avatards which was stressed as strongly and as often as
the establishment of Dharma, was God’s desire to show
grace and do good to those who were devoted to Him and

whom He loved.

S. Kulandran adds:
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The doctrine of gvatdrs has not merely been a stimulus to
Bhakti, but has been a witness to the doctrine of Grace
in Hinduism. Bhakti is an expression of a certain
attitude of man towards God. Grace is the expression of

a certain attitude of God to man.>®

The doctrine of avatdras, therefore, stirring human
devotion and expressing divine grace, has been basic to
BhP. The conception of a God who does not merely
remain as an indifferent and uninterested spectator of the
world process but comes down into the cosmos to unravel
problems by active involvement in it is so crucial and
significant in BhP. and consequently in Vaisnavism as a

whole.
Section—-2

Creation and Divine Grace

I alone was in the beginning, before the creation, there
was nothing else at all, manifest or non manifest. What
exists now as the universe is I Myself, what will remain

in the end is also simply Myself.*’

It is reckoned that the lengthy work now known as

the BhP. is merely a detailed elaboration, explanation and
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illustration of the above verses commonly known as
Catuhslokii Bhagavata. It is God alone who is the cause
of everything according to the BhP. Two pertinent
questions relating to God and the cosmos are 1) How did
God create the world? and 2} Why did God create the
world? There are some schools of Hindu thought which do
not at all regard the world as the handiwork of God. In
the Advaita system the question of the otherness of the
world from God does not arise. There is no real creation,
because all else except Brahman is mdya. The world is a
false, imagined transformation of the Supreme being. The
usual analogy used in this respect is, rope-snake analogy.
From the ultimate point of view, there does not exist any
distinct God as such apart from the impersonal, absolute

Brahman; consequently, there is no creation at all.

But the BhP. emphasizes the reality of the created
world and it presents two types of accounts narrating the
origin of the universe. According to the mythical account,
Visnu is depicted as lying on a serpent (ananta-$ayanan)

and from his naval emerges a lotus in which Brahma is
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born. Brahma worships this form of Visnu, which the
Lord assumes to shower his grace on all beings.38 The
BhP. emphatically says that Brahma could do the work of

creation only by the grace of the Supreme Lord.

The unborn God Brahma creates being and controlic them

through his grace. It is due to his favour that Brahma,

born from the lotus out of his naval, could get a glimpse

of his form.”
Elsewhere Brahma humbly accepts the fact that it was
only because of the Lord’s grace that he became an
instrument of creation.4° The Lord Himself says to
Brahma that it was his abundant grace that Brahma
never despaired of the creation of the universe.4! From all
these it seem to me that the divine grace is the

undergirding principle in the act of creation.

Another cosmological theory which is distinct
in Bhp. is the philosophical account of the samkhyan
doctrine in a modified form. It is stated in Bhp. that by
God’s anugraha the samkhyan categories of Prakrti and

purusa which were previously impotent, became
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effective,42 and the gracious and guiding will of the
Supreme gave the first impulse to prakrti to shake of its
equilibrium. Hence the Supreme Lord is responsible for
initiating the world process. The Bhp. considers purusa
as the Supreme Lord Himself and (para-purusa} and
maya as his creative impulse. He associates with the
gunas only for the sake of creative purpose even though
he is above all gunas.4¢ Brahma, Visnu and Maheswara
are not three independent realities, but the same Lord -
for Vaisnavas, Lord Visnu in association with Gunags.s
Therefore creation, sustenance and dissolution are acts of
Hari. God’s mercy is His original will to create and to
become pervasive in and through all creation. God’s
entering into the primal elements for helping them to
create the gross universe implicitly declares that without
the anugraha of the Lord they are powerless and
impotent. God is known as visvaatman and his dynamic

energy is present in all of his creations.

The creation is also presented as a divine sport.

Since the creative process is a maya of the lord, one
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cannot grasp fully the mystery of the universe. Mdya is
the power of God and he is the Lord of mdya. (maya-isa).
The Supreme Lord by his divine will brings into existence
the universe, which is so wonderful to man’s eye.46 The
motive of God behind the creation is not his own benefit,
but the benefit of all. The harmony and order of the
cosmos is found on the anugraha of God. According to

S.Ganguly,

The definition of mercy is that it is God’s unending will
or Energy which has created this universe and is
maintaining it, and is leading it onward to the path of
progress and realization.*’

In short, according to Bhp., the whole world process is an

expression of divine grace and creation is an especial

expression of this grace.
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Section - 3

Bhakti and Divine Grace.

The Bhp. is a spiritual guide which describes the
various sadhanas to be followed by the s@dhaka to attain
the sddhya. At the very outset of the purdna, the author
puts a pertinent question in the mouth of King Pariksit
about the means of attaining realization and the answer
provided by Suka reveals the eternal truth that God is the
final goal of man and attainment of Him alone will lead
one to realization. Hence the Bhp. describes its spiritual
concern within the frame work of bhakti. Although the
Bhp. mentions various other mdrgas, the Supreme priority
is given to the Bhakti yoga which is the best way to attain
God’s grace or we can say that bhakti for a personal

gracious God constitutes the very kernel of Bhp.

Anugraha, or Grace, is a gift of God’s love and as
such the most appropriate response from our part also
should be love. The two aspects of love are dealt within

the Bhp. i.e., God’s love for man and man'’s love for God.




The former is called divine grace and the latter is called
bhakti. Bhakti should be understood as an attitude full of
love for God or in one word it is ‘loving devotionn’. The
importance and efficacy of loving devotion to God is
explained | by

Sri Krsna himself. He says to Uddhava:

O! Udddhava, Yoga, Sankhya, Dharma, the study of the
Vedas, asceticism or charity do not lead so much to
obtain me as devotion. I, the beloved self of all the

righteous, can be captured through exclusive devotion,

coupled with reverence.*®

The divine grace, being the attitude of love and
favour of God toward the whole creation is without self
interest and it is wholly altruistic one. According to the
Bhp., bhakti also seeks not its own but the good pleasure
of the beloved.4® Bhakti is conceived in Bhp. as a
reciprocal relation between the Lord and the devotee or
bhakti is undoubtedly the inherent relationship between
man and God. The gratuitous act,God accomplishes for
the creature is through bhakti. The votaries are the most

beloved of God, says Bhagavata.5® Though the Lord is all
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independent, he is dependent on his devotees, and always
willing to reveal himself, whenever he is called upon.s!
Visnu himself says regarding the intimacy between God

and the bhakta:

Righteous people (are so beloved to me that they as if)
constitute my heart. I am (reciprocally so much dearer to
them that I form) their heart. They do not recognize
anything beside me. Nor do I know anything else than
them.**

This deep love and concern of the Lord towards the

created beings is nothing but the expression of his grace.

Bhakti — Open to All

God is the God of love; who has no caste, or sex or
nationality. The BhP. throws open the path of pure
devotion to all. According to the Varndsrama Dharma a
Sudra is not allowed to study the Vedas. Like that there
were so0 many other limitations in the traditional Dharma
Sdstrds.53 But the BhP. is emphatic in declaring that even
the chandala is purged of the impurity of his caste by firm

devotion to God.5¢ Sincere faith and devotion alone can
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uplift the soul to eternal communion with God, which
does not depend upon physical, intellectual or moral
qualities. Bhp. insists that birth alone cannot be the
yardstick of man’s greatness. The universality of Bhaktiis

emphasised in the following manner:

...merely being a twice born one or a Deva or a Rishi, one
cannot ; win the favour of Achyuta. Nor is mere
adherence to moral rule not vast learning adequate.”
Anything that falls short of selfless bhakti is not

pleasing to the Lord.5¢ An interesting note about the high

value given to a Sudra given in the BhP. goes like this:

From the feet of the lord was born service for the

achievement of religion. Formerly the Sudra class was

born for the sake of service, whereby Hari is pleased.’’

Elsewhere in the text it is said that Asurds, Yaksas,
Raksas, Women, Sudras, Gopas, birds, animals and sinful
men have all attained Him through devotion. Thus it
teaches once again that, all are eligible for divine grace.
In the BhP. we read that by directing Narada to give a

proper share of the sacrifice to the Sudras, Krsna shows
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his concern and love for them.58 Even the so called dog

eaters also can love God.59

Though Narada was born as Sudra through a maid
servant, he was an honourable saint.6¢ The address of
Yudhisthira to Vidura, a low caste man, reveals that one
need not be born as a Brahmin or need not undergo any
kind of samskaras to become the devotee of the Lord.
On the other hand, God is lovable and gracious to all.

Yudhisthira says:

O Great one ! God-lovers like you, having yourselves

risen to the height of holiness sanctify the holy places

you visit, by bringing the presence of the Narayana who

resides in yc'u.61
From the above discussion we can see that the Bhp. keeps
the door open to all and invites every body inspite of their
caste to Bhakti, without which God cannot accomplish his

gratutious act. The grace of God leads one to bhakti and

worship.
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The Supreme Value in Religion

The Bhagavgta religion is the religion of devotional
love for God or loving communion with God, the Supreme
person. According to BhP. the worship of God is the
primary and most important duty of man. It preaches a
cult of unmotivated devotion (ahaituki bhaktis? to God
which is considered to be the highest religion of man;
such uninterrupted devotion to God fills the soul with
bliss. Visnupuri who quotes from BhP. in his

Bhaktiratnavali says thus:

He i1s a fool who takes shelter in anyone else than the
Lord, who is not astonished, who is fully satisfied with
all he has, who is unconditioned, who is void of passions
and therefore tranquil. The man whoe resorts to anyone
else for refuge wishes to cross the sea by taking hold of
the tail of a dog.*’

Bhakti is the spontaneous attachment for the
desired object — God — being entirely possessed by Him
and being absorbed in Him. Divine love is the completion

and perfection of devotion. J. Sinha says that ‘Bhakti is

the burning faith in God.®* God alone should be the
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object of all our desires. Thé BhP. elsewhere says that the
mind of the devotee of Lord Krsna is engaged in
meditating upon His lotus feet, his words are engaged in
describing the glories of the abode of Visnu.¢5 Thus the
whole being of the devotee is entirely dedicated to God.

He does not live for himself but for God.
Akrura says:

He is no wise who seeks protection of anyone other than
thee-thou who art grateful, friendly, truthful and
affectionate towards thy devotees — thou who fulfillest
the desires of all who serve thee thou — who offerest thy

own self to them — and thou who art ever the same,

: , 6
suffering no increase.®®

From the above citation it is quite clear that the
worship of a gracious God is the most important concern
of life. Man should love God and follow Him. He should
not be absorbed in the pursuits of the world which are
transitory and fleeting. Devotion to God is the one real

experience of ultimate value.67
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Kinds of Devotion

The BhP. describes three kinds of devotion namely
tamasa, rajasa and sattvika according to the dominance
of particular gunas.s® These three gunds are actuated by
natural inclinations. They are secondary type. But there
is one primary type of devotion which transcends all
gundas or it is devoid of sattva, rajas and tamas, and
absolutely unmotivated. This highest kind of devotion is
immediate devotion to the Supreme person. It is the
spontaneous uninterrupted inclination of the mind
towards God, the inner soul of all beings, which wells out
as soon as one hears of the qualities of God.¢° Different
people tend towards the Lord under different
compulsions, depending on their temperaments, needs
and life situations. Thus they may concentrate their mind
on Bhagavan through hatred, fear, affection, sexual urge,
loss of wealth, disease etc. but they all ultimately become
inseparably related with Him. But bhakti demands that
this attachment to the Lord should not be a transcend

affair, as long as ones selfish motive lasts. In the BhP. we
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read of the Gopis attaining the God’s feet initially through
sexual urge. éis’upéla through sheer hatred of God,
Kamsa through fear, Yudhisthira through friendship,
Vrsnis through blood relationship, and persons like
Narada through true devotion.’¢ But the highest type of
bhakti is through selfless devotion shown in meditation
and marked by the dominance of pure sattva and it leads
to the experience of divine trances. A person who has this
kind of devotion does not care for anything but service of
God. He does not accept the gift of living in the same
world with God (salokya), supernatural powers of God
{sarshti be‘in“é near God [s&m?pya), equality with God
(sarupya) and union with God (sdyujya)even if they are
offered to him.7! The devotee who clings to the Lord with

his whole soul does not crave even for absolute

independence of the soul, not to speak of other things.??

It is very significant that the BhP. speaks of the
highest bhakti_as Nirguna bhakti and in order to attain
this highest bhakti one has to go beyond all the three

gunas._This does not mean an artificial way of life, but on
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the other hand it is natural to a bhakta who reaches this
stage through constant practice.” Just as an iron piece
is naturally drawn to a magnet, so too the devotees heart
and mind are drawn to the Lord.’+ The bhakta loves
bhaga'{}an not because it has a profitable undertaking, but
is moved by the Lord’s glory and love. Elsewhere we read

in BhP. thus:

Let the high minded man worship the Supreme Spirit

with devotion desiring nothing; nor praying for anything

he wants: not with the view of attaining moksa.”

Muchukunda also says that he does not desire any
boon other than the service of God’s feet.7¢ Selfless bhakti
which is the highest of all runs through the entire
Bhagavata. Another characteristic of this highest bhakti
is that it is sufficiently strong to face all opposition. The
withstanding of Prahlada in face of death from his own
father is a noble example for this. It can be compared to
the river Ganges, which flows to the sea unhampered by
any obstacles.?? Finally this bhakti is so exclusive that its

only object ultimately is the Lord Himself. BhP.
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characterises the bhakta and the faithful wife by ananya
bhava. Everything else in this world is to be loved only

with reference to the Lord.
The Lord Himself taught thus:

[ am the self of all embodied souls, O Brahma, and the
dearest of all dear ones. Therefore a man should bestow
his love on Me alone, for the body and other things are
dear only on My account.”®

When any other love becomes an impediment to the

love of Bhagavan, then it must be abandoned.??

Bhakti - the fifth nurugirtha and the highest Dharma.

According to the early Indian tradition there are four
purusdrthas which are considered as the goals of human
existence, namely, Dharma (virtue), Artha (wealth) Kama
(pleasure) and Moksa (liberation). The BhP. has added
Bhakti as the fifth purusdrtha (ultimate value) to the
usually recognised four purusarthGs. The BhP. rightly
says that bhakti alone is the safest means to attain these

four arthas.
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If one wishes to be blest with good fortune known as

Dharma, Artha, Kama and Moksa, worship of Hari’s feet

is the only course for attaining it.®

The one who possesses the Lord possesses all the
arthas. This means that bhakti is not just a means to an
end, bﬁt the end itself — the highest fulfilment of man.
The BhP. says that loving devotion to the Lord is the
highest artha in this world.s! Should one want anything
else on having attained the Lord who is full of mercy and
abundant goodness? 82 Thus according to the BhP., bhakti
is not only the best means to fulfil the purusarthas, but is
also the goal of all purusarthas — the highest point of all

human endeavour.

The BhP. also identifies dharma with bhakti and it

says:

That alone has been remembered (prescribed in the
Dharma sastra) as the highest Dharma (sacred duty) of
all men in this world, viz., that they should cultivate
devotion unto the Lord through the utterance of his name

and other forms of bhakti.%*
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But the basic meaning of this term dharma
traditionally is “the order of conventional practices,
involving specific caste-division and caste duties”.8¢ or as

P. V. Kane says:

the privileges, duties and obligations of a man, his

standard of conduct as a member of one of the castes, as

a person in a particular stage of life ®

The second meaning of dharma in the BhP. (as well
as Gita) is the even-minded devotion to God accompanied
by absolute surrender. This second meaning of the term
Dharma does not oppose the basic meaning, rather it
accepts the basic Meaning as its precondition. The
Bhagavata is of the opinion that dharma in its fullness
can be understood only by one who is fully devoted to the
Lord.8¢ Consequently he who is Krsna Vimukha
automatically become adharma-§ila.8” In short the BhP.
clearly teaches that bhakti is man’s highest dharma and
God is the source of dharma (dharma-yoni), so He can be

attained only through Bhakti.
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Bhakti, the most excellent way to God.

The BhP. holds bhakti marga to be more pleasing to
God than the paths of Karma or Jnana Marga. The
problem which troubled Uddhava was the superior path to
God realization. He asks to Krsna that out of various
expedients for attaining God, which is the foremost?88
Krsna emphatically answers that no other way is equal to
bhakti or loving devotion for obtaining Him.3°
The description about the sacrificial system, we find in
the opening scene of the BhP. also teaches the futility of
Karma Marga. In Suta’s words, the fruit of the sacrificial
system is uncertain and the lotus feet of Lord Govinda is
most desirable.®¢ Though the BhP. elsewhere speaks of
the Lord as yagna-hrdaya,®! it points only to the total
surrender of the aspirant to God. When one is fully
immersed in communion with the Lord in Bhakti, then all
worldly actions become meaningless and unnecessary.
This does not necessarily mean that karma is sheer waste,
but it can be accepted as a ﬁreparatory way or an initial

stage before attaining the Superior one - Bhakti. The
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BhP. considers Jnana also as a preparation for Bhakti.
Jnana is meaningless devoid of Bhakti. Or in other words
Bhakti is the one way to realize the unréalized.
Knowledge for the sake of knowledge is useless and that is
why Vyasa even after attaining all knowledge felt sad and

emptuy.®?

The BhP. speaks of devotion combined with
knowledge and renunciation. Devotion must be
enlightened by knowledge. ‘Devotion to the Lord gives rise
to knowledge’. Again it says that is real wisdom which
generates attachment (matij to God.?3 If the knowledge
that brings fulfillment is about the highest reality, then it
has to be penetrated by bhakti. Based on an isolated
passage.®* which refers to the teaching of Kapila, Prof.
Bhattacarya opines that the BhP. considers the path of
knowledge and the path of devotion as one equal footing.95
But the above reference, that the two ways, though
different, may reach the same destination does not
necessarily mean that both ways are equally good. In

BhP,, it is signified to note that Jnana Marga and Yoga
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are connected with bhakti, and is the outcome of divine
Anugraha. But Bhattacarya himself says in another

occasion thus:

But the Bhagavata seems to have dislodged both rituals
and knowledge from their status of dharma and

appropriated it instead in favour of devotion.?

Thus contradicting his own statement made before.

BhP. also speaks of the supremacy of Bhakti to
Yoga. The futility of the astanga yoga without bhakti is
depicted in .the teachings of Krsna. Bhakti should be
looked at as the cornerstone of all yogas. The peace
attainable through yoga path is not the final end, but a

means to the final goal that is Bhagavan. The BhP. says:

There is no other path of spiritual fulfillment, so easy and

safe, for beings caught up in samsara as the path of
devotion to the Lord >’

In sum, the BhP. explicitly states that all other

margas are subservient to bhakti and finally find its

consummation in Bhakti alone.
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The Rasa Lila

Seeing that those nights were most delightful, with fuil

blown jasmines of sarad (autumnal season), Bhagavan

too assuming his yogamaya, decided to enact his long

promised play with the Gopis.”®

Interpreting the Gopi-Krsna episodes have raised
serious problems down through the years. The questions
regarding the moral stature of Krsna in relationship with
the cowherdess and the propriety of inclusion of highly
erotic materials in a devotional text like the BhP. is very
crucial. So a convincing explanation for this amorous act
is essential in our study of bhakti and divine grace. The
question put forward by Pariksit himself points to this
aspect. He could not understand why Krsna, the
protector of universal dharma, acted otherwise in
inflicting outrage on the wives of others; being the
embodiment of the Lord, he should be self-contented.%®
The BhP’é answer is that just as no impurity affects fire
which consumes everything, nothing causes blemish to
Krsna or persons of inmense potency. Among the various

theories, to get over this problem, the following three are
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noteworthy. l.e. a) The whole episode of Krsna and the
Gopikas is symbolical and not literal. b) Since Krsna was
only a boy of ten or eleven years old, the erotic
descriptions of his play with the cowherdess is only a
poetical exaggeration and ¢} Although the historicity is
accepted, there was nothing casual in their play because
the Gopis were devoid of bodily consciousness and they
met Krsna at a spiritual level: Whether the explanations
given above are fully convincing or not, one thing is
certain, that the Rdsa-lila episode stands as a model for
Supreme Love. All aspects of love were involved in this
loving relationship between K{'s';r}a and the cowherdess.
The most sublime love in human relationship is nothing
but husbhand-wife relationship. Here in BhP. God-
realization is symbolic in therasa-krida episode. Hence
various aspects of bhakti such as Madhurya bhakti,
Viraha bhakti etc. are presented within tﬁe framework of

Rasa-lila.

Divine grace seems to be central to the Gopi-Krsna

episode also. This is explicit in the statement that the
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Lord engages in various kridas in order to bestow His

grace on men so that they may be attracted to Him.10!

The Rasa-lila also reveals another aspect of God’s
gratuitous act: it is the Lord Himself who takes initiative
to draw all near to Him. The sweet music of his flute
attracted the Gopis so much that they left all their
domestic works undone and ran towards Krsna.192 The
immediate respoﬁse of the Gopis is the most befitting
example for an-anya-visaya bhakti or exclusive devotion.
The cowherdess left all their loved ones only for the sake
of Krsna.19? In order to make their loving devotion fully
exclusive the Lord reminded them of their family and the
sinfulness of extra-marital love. But they counter argued
that serving the lotus feet of the Lord is equivalent to
serving all their dear ones.1%4 When the Lord gave Himself
to be more intimate with them, they became proud,
forgetting that it is all the grace of the Lord.
Consequently Krsna disappeared from their midst. The
withdrawal of the Lord from the devote helps the later to

realize his emptiness and to surrender completely to God
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once again. The BhP. views this absence of the Lord as a
divine anugraha, an act of mercy.195 Eventhough the
absence of the Lord is painful for a moment, it helps the
devotee to purify himself and deepen his love towards
God.19% The progression of the dance in its culmination
and the joyous presence of the Lord with each woman
according to their disposition, signified an important
spiritual meaning that God by his infinite mercy draws
men and women to Himself in varied ways and thus they
find the fulfillment of their lives. In all his love-play the
Lord maintains his transcendence. God is a God of love
and mercy and by His divine will calls every body to
realize the unrealized. Prapatti or the absolute total self-
surrender to God is the best way to attain Him and this
form of bhakti is a gratuitous gift of God irrespective of

the merits of the supplicant.

From all the above discussion we can discern that
God is a God of mercy and it is by his divine will that the
world was created and pervaded, and it makes progress

advances towards the consummation. He is the Lord of
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creation and as such merciful. It is nothing but the
Anugraha of God that the Supreme God limited Himself,
to descent to this lower plane through various Avatards.
Avatara is the fullest expression of divine love and

concern for human kind.

If Grace is a gift of God’s love, our response should
also be love. Hence bhakti or loving devotion and grace
are inseparable. The divine Krpa is the means, which
habilitates the bhaktha to the obtainment and practice of
true bhakti, it brings about the gracious indwelling of the
Lord in the heart of his servant and leads him to the final

beatific communion with God.

In short the concept of divine grace may be regarded
as the central pivot round which revolve all other

doctrines such as, creation, Avatdra, Bhakti etc.
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Section - 4
Divine Grace and the Law of Karma

Faith in the grace of God poses a major problem in
relation to the fundamental nature - the law of Karma,
which seems to be a serious contradiction of divine grace.
The philosophical and religious thinking of India has
always been influenced by the theory of Karma and
samsara. The Brhadaranyaka - Upanisad says “As a
person intends, so he does; as he does, so he becomes”107
If so, the soul’s destiny depends upon the actions of that
particular soul; implying the simple formula which has
guided the Indian mind throughout the centuries: ‘As one
sSows, so one reaps.’ Karma is believed to be the reason for
births and rebirths, the inequalities in the universe aﬁd

consequently the existential nature of all beings.

Does this belief in divine grace mean a denial of the
law of Karma? Or does it mark a break in the working of
the law of Karma? If Karma is unavoidable and

inexorable, then the independence and freedom of God is
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questionable. If God is subordinate to the law of karma,
he cannot be a god able to act according to his grace. Are
we then to believe that as grace means unmerited favour,
the effects of karma are nullified in a most arbitrary
manner by the mercy of God? So deeply impressive has
been the doctrine of karma in Indian philosophical and
religious system that it has sometimes been equated with
the cosmic laws and it has been held that the law of
karma governs not only the individual life, but also
determines the social life and the course of physical
nature. That being so, should we think of grace as
something which will induce God Himself, according to
His own whims and fancies to transgress the laws which
He Himself has ordained. It is indeed very difficult to
make any categorical answer to the question; does belief
in divine grace defies the law of karma? While the
atheists believe that karma itself could interpret the
universe they reject the existence of a God. But we find in
theistic scriptures, especially in Vaisnavite literature

statements which mean that the law of karma has no
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sway over a devotee of the Lord. Devotion to the Lord has
the power to counteract all the effects of karma.
Apparently, however, the law of karma and the value of
merit have all been decried by those who believe in the

grace of God.

The BhP. says that invocation of the Hari’s name is
efficable enough to free one from all sorts of sin.!08
Invoking the name of Narayana has done full reparation of
Ajamila’s sins shows that the law of karma has no
command over the devotees.19? The name of the Lord is
like the fire which burns all impurity and it is like a
medicine which heals a sick one even when he is ignorant
of its efficacy.!10 These passages definitely shows that the
ultimate agency vests in the Lord in matters of karma
samsara and salvation. The law of karma has only a
subservient position in relation to the almighty God. Yet
the idea of divine grace thrives against the background of

the law of karma.

In order to understand the full significance of

karmavada in the sphere of devotion and grace, we must
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clearly understand the transformation undergone by the
karmavada itself in course of time. Probably the doctrine
of karma might have emerged before the conception of a
gracious God in Indian theological systems. The Buddhist
accepts the law of karma; being itself all-powerful and
sufficient enough to explain the universe, they do not see
a place for God. The scheol of Purva-Mimamsa gives
utmost stress to the performance of good actions and
guarantees a life of happiness to the true adherents of
karma.

The Aduvaitic School emphasizes spiritual knowledge which
itself is capable of burning away all the effects of karma,
The incentive to karma, they believe, does not proceed
from Brahman, the Absolute. It proceeds from maya,
which is responsible for the whole cosmic process. The
illusory powers of maya should be annihilated by true

knowledge of the self; thus karma also will vanish away.

The Vaisnavites have a new attitude towards the law
of karma and believe that karma is no way independent of

God; rather it proceeds from God and is controlled by the
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will of God. A bhakta is drawn towards God, not in
violation of the law of karma, but according to His will
which works both in natural and supernatural plane.
The basis of man’s faith in the grace of God is that God’s
will is working in our life to uplift us from our lower
existence to a higher blissful state. Belief in grace
proceeds from a strong belief in a personal saviour who is
the sutradhara of the whole cosmic process. The doctrine
of the grace of God and the nature of karma explained in
Bhp. and in Gita, quite naturally coincides more with the
Vaisnavite theology of karma discussed above. The
supreme one is the source and governer of karma at all

times and in all ages.

The pusti marga of Vallabhacarya which is based
on the concept of divine grace seen in Bhp. speaks of
grace as the power which is capable of counteracting all
the adverse forces including the law of karma and helps
one to attain God. The Bhp. is of the view that the
ultimate agency of karma is vested only in God not in

karma itself or the doer of karma. In short, the belief in
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a personal, gracious and loving God enables one to
override the karmic law, which is subordinate to God and
an instrument in His hands for the execution of goodness
to all. It is no wonder that a scripture such as Bhp.
which extols the supremacy of a gracious Lord and bhakti
also postulates the ultimacy of divine will over against the

law of karma in the whole world process.

When we speak of the abundant grace of God, we
cannot but think about our free will. If salvation is
through divine grace only, what is the role of human free
will? Does grace cancel and nullify the human initiative?
This was a universal problem which divided the Christian
Churches in Europe and Hindu Schools of thought in
India. For our present study the latter is important
because two schools of thought - Tengalai (southern)
and Vadagalai (northern) arose in Vaisnavism as a result
of the dispute regarding the human effort, in matter of
obtaining divine grace which is a gratuitous gift of God.
While the Southern school which is known as prapatti

school advocates the kitten analogy (marjara nyayaj, the
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northern school advocates baby monkey (markata nyaya)
analogy in explaining their view points. Of these two
analogies in the case of markata, the little one has to cling
to his mother, even though the mother carries the child
where\;'er necessary. So also though the real agency is
vested only in the Lord, and He is doing everything by His
gracious will, the bhakta has to hold fast to the Lord in
order to face adverse times. Thus human co-operation or
self-effort also is necessary for salvation. But in the case
of muarjara, the kitten has to do nothing except
surrendering fully to the mother’s will. This absolute,
unconditional surrender (prapatti) to the infinite mercy of
the mother to whom it has the full confidence is the basis
of its safety and well being. This they (Southern School)
hold, to be the attitude of the devotee to his master. But
the above views are pertinent in our study of man’s free
will and God’s grace. Krsna's instruction- to Uddhava is
pertinent at this occasion:
Therefore O Uddhava, setting aside Sruti, Smriti,

Nivritti, what ought to be heard and what is heard,

dothou with whole minded devotion, seek refuge with me
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only who am the soul of all creatures and be protected by

Me. !

We cannot deny the functioning of our free will,
however limited it might be. One cannot escape fully from

the responsibility of his actions.

Grace and free will is equally important in attaining
salvation; grace of God to shower salvation and free will to
receive the same. God’s grace is evershining, but we have
to turn towards God to receive it. Free will also is given to
us by God and as we exercise it with wisdom and
obedience, the same free will ultimately leads one towards
attaining the goal. Hence one must be willing to partake

the grace of God with fullest commitment.
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S.N. Das Gupta. A History of Indian Philosophy.
Vol.II {(Cambridge: University Press, 1032) p.487.

History of Dharma Sastra. Vol.l. pt.1. p.3.

narayanapara vipra dharmam guhyam psram viduh,
karunadh sadhavah sdutastvadvidha nathathapara.
o 7.11.4.
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cf. 3.5.3a.

vadanti krsna $reyansi bahiinibrahmavadinah
tesam vikalpapradhanyamutaho ekamukhyata.
1.14.1.

11.14.20
1.18.12
4.9.24a.
1.5.4
4.29.49.

bhakti-yoga’s ca yogas’ cap:nay’amanavyud'iritah
yayor ekatarenaiva purugéh purusam vrajet...
3.29.35.

S. Bhattacarya, op,cit., Vol.II. P.11.
S. Bhattacarya. op.cit., Vol.Il. p.109.

na hyato, nyah sivah panthah visatah samsrtaviha
Vasudeve bhagavati bhaktiyogo yato bhavet. 2.2.33.

bhagavan api ta ratrih saradotphulla - mallikah
v1ksya rantum mana scakre yogamayam upasritah,

10.33.27-29.

100. A detailed description of the various interpretationsof

Rasa-lila is provided by Swami Tapasyananda in the
prologue of Bhagavatas tenth skandha published by
Rama Krishna Math, Madras.
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anugrahaya bhutanam manusam dehamasthitah
bhajate tadr$ih krida ya Srutva tatparo bhavet.
10.33.37.

cf. 10.29.3-7.
10.29.8
10.29.32-33

tasam tat saubhagamadam \?ikg.ya manam ca kesava
prasamaya prasadya tatraivantaradhiyata 10.29.48,

10.32. 20b-21a.
4.4.5.
sarva-papa-pranasana

athainam mapanayata krtasesaghaniskrtam,
yadasau bhagavannama mriyamnah samgrabhit.

6.12.18.

tasmattvamuddhavotsrjya codanam
pradicodanam
prvrttam c%nivrttam ca érotavyam
srutameva ca,
mameékameva sarananidtmanam
servadehinam
yahi sarvatma bhavena maya sya
hyakutobhyah. 11.12.14-15.
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Chapter — V

CONCEPT OF DIVINE GRACE IN
CHRISTIANITY

Section - 1

Grace in the Old Testament

This chapter deals with an overall view of the
concept of Divine Grace in Christianity. The main thrust
here is to look into the concept, which is pervaded all
throughout the Bible. The present study confined mainly
to Bible, which is considered as the Holy Scripture of
Christianity and the Church History. The Bible, which is
a library of many books are divided mainly into two
sections, namely the old and New Testaments. While the
Old Testament speaks rarely of the concept of Divine
Grace, the New Testament is very lavish in using the same
concept. The main exponent of the ‘Divine Grace’, in the

New Testament is Saint Paul who wrote most of the books.
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Before we enter in to the Biblical idea of Grace, the
multifaceted meaning of the word must be noted. First of
all Grace is in essence, a lovely thing. The Greek word for
Grace is Charis, which means charming. It contains all
the physical beauty such as attractiveness, loveliness,
winsomeness etc. Also it means an idea of a gift which is
given out of the sheer generosity of the giver and not

something we deserve.

Grace in the Christian sense is Gods unmerited,
free, spontaneous love for sinful man, revealed in the
avatdra Jesus and efficacious through the vicarious death
and resurrection of Him. Hence grace is very significant
and lies in the heart of Christian faith. The most
distinctive feature of Christianity is that ‘all is of grace
and grace is for all’ As a theological term it may attempt
to pinpoint the activity of God here and now or it may
disclose nothing less than the reality underlying all of
religion and faith. Grace is a divine activity in human

history and in human lives. Christian theologians have
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filled volumes and volumes with definition and

classification of Grace.

What is the nature of Grace in Christian Tradition?
For the answer we have to have glance at the Old
Testament first. There is no term in Old Testament
exactly equivalent to the Christian term grace (Charis) in
the sense of gratuitous gift sprung from the divine love in
Christ and transforming the lives of those who come
within His predilection. “But no language excels the
Hebrew of the Old Testament in its power to speak
profoundly and tenderly of the free and unlimited love of
God.”! The Old Testament speaks of God as gracious
towards helpless humanity and often at the same time
declares that he is merciful, full of compassion, slow to
anger, plenteous in mercy, and he will abundantly
pardon. The Old Testament is written in Hebrew language
and the Hebrew near equiva.lenté. for the word grace are
chen which expresses the goodwill of the powerful (God)
shown in His gratuitous favour for the privileged

chosen ones; and hesed which means mercy or
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attachment as exists between kindred or friends
connoting fittingness and reciprocity. Related are also
rahamim which connotes motherly tenderness, emet which
means truth or fidelity and sedeq (justice) which makes
for peace in the people. The gracious love of God to man
was the real foundation of the Old Testament religion.
0Old Testament teaches that every creation live by the
grace of god. “Grace in the ultimate context within which
all the created objects, persons and events have their
being”.2 The favour of God is his own freedom. It can
only be bestowed; not earned. This is evident in the
conversation between God and the prophet Moses. “I will
be gracious unto whom [ will be gracious and show
Mercy™ “The mercy of God is typified mainly through the
election of a special people, covenant relationship with
them, the great deliverance from Egyptian Slavery and the
restoration from Babylonian Captivity. Prophet Hosea
describes the Grace of God using the analogy of husband-
wife relationship while the loving husband restores his
estranged wife out of his sheer mercy. When the prophets

indict the people, they refer to God’s loving guidance and
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protection in the part. God in his generosity forgives
sinners who have no claim against him. God’s love is
sovereign and He will some day gather His people from
among their foes. Yet there is also a remote idea that God
shows his mercy only to the righteous one. The Psalmist
says, “For thou, Lord, art good, and ready to forgive and
plenteous in mercy into all them that call upon Thee.”s
This does not show that the righteous has themselves an
intrinsic claim to God’s Grace. But it is God’s nature to
bless the faithful and all those who call upon his holy
name. The idea of Grace more than any other idea binds
the two testaments together into a complete whole. For
the Bible is the story of the saving act of God which is of
the Grace of God. The Old Testament use of the word
grace is intertwined with the New Testament idea that

Charis is Jesus Christ, i.e., grace objectified.

Grace in the New Testament

The New Testament writers coined a new word ~
charis - in order to express the full meaning of hesed of

the Old Testament. This means the undeserved,
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everlasting Love of God towards sinful mankind. In the
New Testament, charis has a special Christian sense, i.e.,
God’s self—disclosure.in Jesus Christ and the self giving of
himself to the whole Cosmos. By the ‘Grace of God’, the
New Testament means God’s unmerited love which takes
the initiative in freely giving and forgiving, in receiving
sinners and seeking the lost, in restoring the fallen and
the unworthy, and in giving comfort and strength to the
affiliated and oppressed. The Grace -of God has been
revealed in the person and work of Jesus Christ, that it is
rightly called in the New Testament as ‘The Grace of our
Lord Jesus Christ. God has taken initiative in intervening
the human history, without considering the merits or
demerits of human being, thus became the objective
ground and content of charis in every instance of its

Biblical use.
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Grace in the Non-Pauline writings of the

New Testament

Grace in the Gospels

The Gospel or good news as a whole in the
expression of divine grace through the divine intervention
of God in Jesus Christ. In the synoptic gospels,5 the word
charis is found only in the gospel of Luke, who uses the
word eight times. The gospel writer doesn’t possess its
distinctive New Testament value and meaning. For
example it is used of God’s favour to Mary.6 Jesus never
uses the term except to mean thanks but the idea is
inherent in His message. The explicit use of this concept
is found in the fourth gospel ~ The gospel of John - where

the term occurs four times in prologue.

In the gospel of John, the Christ event is identified
as act of grace as in Pauline empisties.? The being and
action of God was revealed and actualized in incarnation

where Jesus Christ is the God ordained means by which
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the grace reaches men. The quintessence of god’s glory is
revealed as Grace in the Johanine writings. The life and
light, which Jesus brings, should be understood as gifts of

grace.

The Grace of God in Jesus Christ is revealed in His
teachings, preaching’s and actions. Seeking the least, last
and lost, healing of the sick and dying, bringing life to

dead ones are examples of God’s Grace.

The parables of Jesus, for example, Lost-sheep,
Prodigal son and workers in the Vineyardé etc. are the

revelation of Grace of God.

The name Emmanuel® {(God with us) connotes the
free and spontaneous love of God bestowed upon human
beings out of his redemptive purpose. The redemptive
purpose of God that is embodied in Jesus Christ — whose
life, death and resurrection is identified as Pure Grace of
God. The parables which speak of the reward clearly
shows that mere faithfulness is not the criteria for God’s

reward, but it is after all a matter of sheer grace. Our
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faithful actions and service rendered are considered as
mere duty!® and reward is bestowed upon us out of Gods
bounty. In short, the gospels explain that the incarnated

Messiah - Jesus - is the embodiment of divine grace.

Acts of the Apostles

Now let us look into another important Book of the
New Testament namely, Acts of the Apostles. As the name
indicates, this book deals with the mighty works of the
disciples of Jesus, and the spreading of the message of
grace. Out of the fifty-one non-Pauline usage of the word,
charis is found expression in seventeen times in the book
of Acts. The application of the word varies in various
occasions. Sometimes it may mean the QOld Testament
sense of mere favour and in another occasion God’s
salvific act in human history out of his unmerited grace.
The inclusion of men of all caste and creed within the
shekinah (Radiance) of God’s redeeming act found
expression in the book of Acts. The disciple’s actions were
accompanied by special grace of exalted Christ and hence

it was a great success. The success of the apostolic
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mission was based on the free flowing and powerful Grace
of God.!! The enabling factor to have faith in and
communion of believe was grace according to the Acts
writer. The miracles and wonder works explained in this
portion are pictured as God’s Grace only. People
astonished while Peter healing the lame man in front of

the Jerusalem temple. Then he says:

“Men of Israel, why do you wonder at this, or why do
you stare at us, as though by our own power or piety we
had made him walk?......... And his name, by faith in his
name has made this man strong whom you see and know;

and the faith which is through Jesus has given the man

this perfect health in the presence of you all.” *2

Grace in Other Biblical Books

The epistle to Hebrews speaks of Christ’s tasting
death for everyone ‘by the Grace of God.” Hence grace is
descriptive of god’s loving concern and readiness to aid all
who turn to him in need. The usage - throne of Grace is
probably a periphrasis for God himself, from whom grace
comes to our aid in times of need. “Since then we have a

great high priest Jesus, the son of God..... Let us then
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with confidence draw near to the throne of Grace, that we

i
may receive mercy and find grace to help in time of need.

Though the author of the Book of James uses the
word grace twice, there is not much theological
significance in it. He says “But he gives more grace;
therefore it says God opposes the proud, but gives grace
to the humble. Submit yourselves therefore to

God.” (4:6, 7).

The first epistle of Peter frequently uses the word
charis (Grace) than in any other non-Pauline writings.
However the usage mostly resembles with the Pauline
understanding of the word as self-disclosure of God. In
this letter Grace is combined with Peace, which is related
to Gods’ action in Christ.13 The second letter of Peter
exhorts ‘grow in the grace and knowledge of our Lord’ and
saviour Jesus Christ!4 which mean grow in Christian
character and goodness. The book of Jude condemns
those who pervert the Grace of God into lasciviousness,-
taking undue advantage of God’s forgiveness. The book of

Revelation uses the Word Grace twice in prologue and
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epilogue. ‘Grace’, the pivot of Biblical message intends to
represent the fact of Christ - is the quint essence of all

the New Testament Books.

Grace in the Pauline Letters

A study of the Pauline writings throws more light to
the understanding of this concept. St. Paul, the author of
major portions of the Bible {Fourteen Books) can be
rightly called the efficient exponent of Divine Grace in the
Bible. Of all the writings, the key phrase — charis, which
is central and crucial in his thinking. Charis is explained
in detail (hundred and one times) in connection with the
Salvation History. It is Paul | alone who developed
thoroughly the concept ‘Grace Alone’ (Sola Fide). For Paul
charis is both as the objective activity of God in Christ
and as the subjective indwelling power in believers.15 The
modus operandil® of Redemptive activity of God was vested

in grace actualized by Jesus Christ.

Every epistle begins and ends by the word Grace

which is to be seen as the unique religious experience of
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the author. To Paul grace was central because he could
never forget what grace had done for him and daily he was
seeing what grace could do for all men who would receive
it.17 In Paul’s letters we see that the Grace of God and the
grace of Jesus Christ is one and the same.!8 Jesus Christ
is the incarnate Grace of God or he is Gods Grace to
human kind. According to Paul the mind of Jesus and
the mind of God are one and the same. The love, which
Jesus demonstrated is the love of God. Grace is the Grace
of God and of the Lord Jesus Christ. The idea of grace is
the idea of God’s forgiveness of man as a free gift which
man could never have deserved or earned.!9 Grace is the
generosity of God for us and the sacrifice of the love of
God. While explaining the idea of Grace, Paul contrasts
between debt and Grace, works and Grace, Law and
grace, merit and grace etc in various epistles.2?0 If work
{merit) determines the relationship of God-and man, then
grace is no longer grace. Even the remote idea of
achievement is ruled out here. We are “justified by His
grace as a gift through the redemption which is in Christ

Jesus,”?! The redemptive act of God through the death of
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Jesus Christ on the cross is viewed as typical of God’s
Grace. Paul finds adequacy, inexhaustible abundance
and certain infinity in the Grace of God.22 The epistles of
Romans and Galatians argue that grace needs no
supplement, but is all-sufficient. Any addition further is
to deny the all sufficiency of grace. Paul goes on to say
that divine grace had done what all his own works were
powerless to do; The Grace of God not only save, but also
implants a desire for salvation in men and women.23 Since
Jesus Christ is pre-existent, naturally His grace also is
eternal. Therefore Paul argues that God is the God of
Grace, yesterday, today and forever. The calling and
commissioning of Paul as an apostle is by the will of
God.2¢ The greatest discovery of Paul is that Grace is
Christ and Christ is Grace. The very existence of Paul is
strongly founded on the cornerstone of grace; because he
heard the voice of God speaking to him “My Grace is
sufficient for you,25 in the midst of his trials and
temptations. Grace is held responsible for any nobility in
His life. = The obligation of Grace is explained in

II Corinthians 6.1 while warning the new converts in
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Corinth, not to receive the Grace of God in vain,
The original Greek phrase eis kenon literally mean
for emptiness. Salvation through divine grace is
obligatory (no legal obligation) i.e., we should be worthy of
that Grace. For Paul everything about Jesus speaks of

the Grace of God.

Though the current uses of the term charis in
secular Greek find their place within the framework of
New Testament, the meaning of undeserved generosity
(favour) predominates. This meaning of the word readily
lent itself to the deeper Christian significance which came
to be attached to it. In the epistles of Paul, it is applied
exclusively to God’s undeserved kindness toward mankind
in general through the descent of Jesus, both in his
avatara, death and resurrected life. From this grace,
bestowed to man forgiveness, Peace with God, Salvation,
Courage for obedience to God and gifts for service in His

Vineyard.
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Section - 2

Historical Developments in the Theology of Grace

Centuries following the New Testament time,
witnessed many distortions in the doctrine of Divine
Grace. Theologians of East and West deviated in many
ways while explaining the theology of ‘Grace’. The
doctrine of Grace went astray in the Western Church
when theology deviated from Paul’s Central themes: the
freedom, the abundance, the faith correlation, the
effectiveness and the unity of grace. One can better
understand the concept by listening to some of the major
disagreements between the two branches of Christendom,

namely, Roman Catholic and Protestant.

The Roman Catholic concept of Grace is based on
the conviction that salvation is nothing less than the
divinization of the soul the enjoyment throughout eternity
of the beatitude God himself enjoys. To achieve this end,
it is necessary that the soul be elevated to a higher order

of being. An infusion of supernatural powers and virtues
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is required, the exercise of which will merit for man the
splendor of the final beatific vision sanctifying grace is
that elevating, supernatural power. Adam and Eve
possessed it before the fall but lost it with that aboriginal
calamity, although they did not lose their natural powers
of reason and will. Redemption is the restoration of that
supernatural power and the virtues it infuses, and it is
made possible by the satisfaction made to God’s justice by
Jesus Christ and the participation of the believer in his
mystical body, the church through which the lost

sanctifying grace is once more given.

Over the centuries, Roman Catholic theologians have
created a host of theological distinctions to deal with the
questions and issues that naturally arose concerning this
scheme. Is the first movement of the will toward faith an
effect of grace or simply a free, autonomous human act?
If it is an effect of grace, then are those that are not so not
prompted by grace abandoned intentionally by God?
If they are abandoned, in what sense are they really

responsible for not being saved? Actual grace and
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sanctifying grace, prevenient grace and subsequent grace,
sufficient grace and efficacious grace - these and
numerous other concepts, which many Protestant
theologians seem unaware of, enabled the Roman Catholic
to order and defend its beliefs with great subtlety. These
distinctions, however, all rest on the view that grace is a
supernatural power that, without destroying the freedom
of the will, infuses the supernatural virtues of faith, hope,
and charity into the soul, virtues that are rewarded with
the final vision for which life is destined. It follows also
that grace may be given and received in degrees, and that
the successful use of what one has merits and increase in

Grace.

Martin Luther only gradually realized that his
conception of justification by faith alone was
irreconcilable with the basic Roman Catholic premise.
Protestant theologians commonly say that the difference
between Luther and Rome was that grace, for the latter,
was an impersonal substance or medicine while, for the

former, it was the attribute of God, his graciousness.
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This is somewhat misleading. It would be better to say
that ‘Grace’ for Luther, is what God is. It is God resolving
to be for man, to be present to him despite his
rebelliousness. Grace is not a divine attitude that could
as easily be replaced by another one, like wrath. It is
rather, God acting out of his deepest being. On the other
hand, Luther and the other Reformers insisted that God’s
furning to man was a free act and in no way merited.
This gratuitous character of grace was especially stressed
by noting that man had lost the image of God by virtue of
his sin. Luther rejected the Roman Catholic distinction
between the natural and supernatural endowments of
man argued, therefore, that man had even destroyed his
free will. The result was an inévitable acceptance of
predestination and the rejection of the idea of merit.
But the important aspect of Luther’s teaching was that
grace was primarily the forgiveness of siné that removed
the barrier of personal communion between God and man.
This teaching was ultimately irreconcilable with the
Roman Catholic idea of grace as an infused power

imparting certain virtues to the soul. For if grace denotes
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God’s forgiveness, then there are no degrees of grace.
Either one is forgiven or one is not. One may make
distinction among the effects or gifts of grace, but one
cannot divide grace itself. Also, the notion of grace given
virtues meriting further grace was unacceptable, just as
the notion of a grace for special occasions no longer
seemed intelligible. Furthermore, the notion of a
prevenient actual grace leading to justification implied,
thought Luther, that there could be grace that was not
itself justifying. This was an unacceptable idea to him.
Finally, Luther’s conception necessarily involves the
rejection of the sacrament as the instrumental cause of
grace. The preaching of the word of God is the “cause” of

faith and it need not be limited to the sacraments.

The subsequent development of Protestantism, apart
from Protestant scholasticism may be partially interpreted
as the unfolding of the logic of these views of grace
modified by the impact of écience and biblical criticism.
Liberal Protestantism thought it necessary to give up the

ideas of a historical fall, original sin, and a vicarious
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Atonement as well as the idea of a radical forgiveness of
sins that seemed to be their correlate. Nevertheless, the
basic Protestant idea that grace could only be understood
in personal terms lived on in the liberal emphasis on the
love of God and the rejection of the idea of infused grace.
But if creation and fall were not believed to be historical
events and God is regarded as essentially merciful, then
why is grace necessarily and exclusively linked to the one
event of Jesus of Nazareth? The liberal Protestant could
see no reason for stressing the exclusiveness of grace in
Jesus of Nazareth and, therefore, he increasingly
interpreted Christ as the highest example or illustration of

Grace.

The so-called neo-orthodox or neo-Reformed
theologians reacted against the theology of liberal
Protestantism, especially its conception of man and its
soteriology. Although the neo-Reformed theologians
believed it impossible to return to the belief in a literal
historical paradise and fall, they did believe that the myth

of original sin contained more truth than the liberal idea
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of inevitable progress and man’s inherent goodness.
Consequently, the idea of grace became crucial for the
new theology. The problem was how to conceive of this
grace and its relation to nature. Neo-Reformed
theologians differed on this point. Some reserved the
word grace for God’s personal presence in certain
historical events, of which the Bible is the record; grace is
thus radically different from the creative powers of nature.
Others, like Paul Tillich tended to think of grace as the
power of being that preserves all being from nothingness
and that is peculiarly transparent in certain ecstatic
events called Revelations. Tillich, then, makes a
distinction between grace in creation, grace in salvation,
and providential grace, which combines elements of each.
Tillich’s view once more suggests degrees of grace.
Nevertheless, all forms of neo-Reformed theology reject the
Roman Catholic view of the sacraments as the
instrumental cause of grace and, therefore, the idea of

grace as an infused substance.
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Authentic marks of Grace

Against the background of this long history of
controversy and confusion can we give a meaning to
Grace, which will be true to the New Testament sense?
There are five indispensable features of grace, which can
be seen as marks of authenticity, namely, essence,

operation, goal, unity and scope.

(a) KEssence:

The essence of Grace can be explained simply that
Grace is God Himself in His good will toward men.
It is inseparable from God, i.e., God’s personal
attitude toward man, his action and influence upon
him. Grace can be called synonym for God’s love.
The great divergences in Christian teaching about
Grace have sprung from the tendency to isolate
Giver from Receiver, i.e., to consider Grace either as
a property or activity of God, or as a gift, which He

has conferred upon man.
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Operation

The Modus operandi of Grace is consonant with its
personal and divine nature. Since Gods action
precedes man’s awareness of and response to it, it
can be called prevenient grace. God took the
initiative in loving us while we were still his enemies.
God’s gracious presence is prior to faith, which will
evoke the response of faith from the believer. Grace
calls for faith but does not compel it. Love and
compulsion are incompatible. Hence, Grace is not
only prevenient, but personal also. Since Grace is
personal, it is also free. It is given freely, not earned
by merit. The goodness of God is extended without
any pre-requisites. Hence we can say Grace is
Gracious. Grace is free in the sense that it is
unrestricted. There is no longer Jew or Gentile. In
Christ, love operates beyond the barriers of caste,
creed or sex. Grace is free in the sense that it is
unpredictable or we can say Grace is not only

gracious but gratuitous also. Since it is God’s Grace
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also. Since it is God’s Grace and not ours, it comes

to us on His terms not by the yardstick of men.

Goal

The Goal of Grace is in tune with the essence and
operation of grace. Grace is favour, kindness,
generosity, love and bestowal of personal
relationship. Grace will be bestowed till one
experiences the fullest amplification of personal

relationship, which is to perceive God face to face.

Unity

There is only one grace, i.e., divine favour. The
unity of God implies that there can be no conflict
between the different forms of the divine activity
towards the world and the human race. Christians
have sometimes spoken of God’s action as though
His love and His wrath, His mercy and His
judgement were opposed to each other. Every work
of God must be seen as God’s Grace and the main

thrust behind is -~ the power of love. Every
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affirmation about God naturally becomes an
affirmation about His love. God’s love (Grace) is not
sentimental but purifying and renewing. The
judgement of God is instrumental to salvation.
If God were not the ultimate critic of the evil I do, he
would be involved in that very evil and would himself
need to be saved. For God can be my saviour only

because He is my judge.

Scope

The all pervasiveness of Grace can be summed up in
such a way that we literally move and have our being
in God’s Grace. Grac;a became a synonym for our
thanksgiving because it is nothing but grace by
which we have been created. God’s abundanf grace
is also revealed in election and covenant
relationship. God entering into a covenant with His
creatures may be looked as incompatible to the
Godliness of God; but Christ, the incarnation of God,
the father also enters intc a new covenant

relationship through His sacrificial death which can
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be counted as the climax of God’s Grace. The nature
of God is love that which brought Him down from
heaven in order to save the sinners. In St. Paul’s

version ‘God was in Christ’ and Christ died for the

ungodly.

Grace can be explained in terms of Holy Spirit also.

In the book of Hebrews, Holy Spirit is called ‘the Spirit of

Grace’, i.e., to say, it is through Holy Spirit that the Grace
of Christ is mediated to men. The Spirit of Jesus is the
life giving presence, power and activity of God in the
world. In the New Testament it is evident that the
operation of the Spirit are directed to the ministry of

Christ’s reconciling work to the entire world.

‘Faith’ itself is considered as a gift of grace in the
New Testament. Prevenient Grgce, not activated by man’s
willing, evokes this faith. Faith is the hand which lay
hold of the sonship which is freely offered to man in
Christ. Hence, the saying Sola Fide (faith alone). Faith is
also known as the lively, reckless confidence in the Grace

of God.
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Grace of justification is that the repentant sinner
utterly trusts the promises of God are graciously brought

into a right relationship with him.

The forgiveness of sin is pictured as Grace of God in
New Testament. Sinners were forgiven by the mercy of

God who is the sinless.

The Grace of Lord Jesus Christ unites the estranged
humanity with God. While the relationship between Man
and God, Man and Man was cut off, God in Jesus Christ
came to this cosmos to patch up the relationship. The
process of reconciliation is being enacted by the descend

of the Lord.

A new heaven and a new earth is the ultimate goal
behind the atonement Christ has accomplished. The
earth is groaning to be in perfect harmony with the
creator. Final consummation aiso should be understood

as the Grace of God, in the light of Bible message.
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Our finite mind can apprehend only a little of the
vast ocean of Grace. The day will come when the mystery

is fully revealed to us.

AVATAR CHRISTU

Christology is that part of Christian doctrine
concerned with the Revelation of God in Jesus Christ.
Traditionally this has been expressed in the doctrine of
Incarnation ~ the doctrine of the union of the divine and
human natures in the one PERSON. Properly speaking
there is no doctrine of the Avatdra as such in the Bible.
Yet there are number of symbols drawn from the Jewish
and Hellenistic traditions to show that God had acted
uniquely and decisively in the Christ event. According to
the Bible, God sent Jesus Christ in order to identify with
the common man and lead him to salvation. Many
prophets of the Bible had prophesied the down coming of
God. Jesus Christ was very God of very God, but he was
also very man of very man. He Himself warned us
“No man knows the Son, but the Father.”2% Apostle Paul

also declared, “Without controversy great is the mystery of
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godliness. God was manifest in the flesh.”27 Jesus Christ
was not a Divine man, nor a humanized God; He was the
God-man. Jesus Christ is forever God, and forever Man.
When the Beloved of the Father became incarnate, He did
not cease to be God, nor did He lay aside any of His Divine
attributes, though He did strip Himself of the glory which
He had with the Father before the world was. But in the
incarnation, the Word became Flesh and tabernacled
among men. He ceased not to be all that He was
previously, but He took to Himself that which He had not
before — perfect Humanity. The Deity and Humanity of
the saviour were each contemplated in Messianic
prediction. Prophecy represented the coming one some
times as Divine, some times as Human. He was the
Branch’ of the Lord28, He was the wonderful counsellor,
the mighty God the Father of the ages, the Prince of
Peace.?? The One who was to come forth out of Bethlehem
and be Ruler in Israel, was one whose going forth had
been from the days of Eternity.3¢ It was none less than
Jehovah Himself who was to come suddenly to the

temple.3! Yet on the other hand He was the women’s
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seed.32, a prophet like unto Moses.33 a lineal descendent
of David.34 He was Jehovah’s servant.35 He was the Man
of sorrows.36 And it is in the New Testament we see these

two different sets of prophesy harmonized.

The one born at Bethlehem was the Divine Word.
The Word became Flesh. He became what He was not
before. He who was in the form of God and thought it not
robbery to be equal with God “made Himself of no
reputation, and took upon Him the form of a servant and
was made in the likeness of men”3” The Babe of
Bethlehem was Immanuel - God with us ~ He was more
than a manifestation of God, He was God manifest in the
flesh. He was both Son of God and Son of Man. Not two
separate personalities, but one person possessing two

natures - the Divine and the human.

While here on earth Jesus Christ gave full proof of
His Deity. He Spoke with Divine wisdom, He acted in
Divine Holiness, He exhibited divine power and He
displayed Divine love and mercy (Divine Grace). He read

men’s minds, moved men’s hearts, and compelled men’s
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wills. When He was pleased to exert His power all nature
was subject to His bidding. A word from Him and disease
fled, a storm was stilled, the devil left Him, the dead were
raised to life. So truly was He God manifesting in the
flesh, He could say, “he that hath seen Me, hath seen the

Father.”

So too while He tabernacled among men the Lord
Jesus Christ gave full proof of His humanity - sinless
humanity. He entered the world as a helpless babe in
swaddling clothes.3® As a child, we are told, He increased
in wisdom and stature.3® As a boy we find Him asking
questions.?? As a man He was “wearied” in body.4! He
was an hungered.*2 He slept.43 He marvelled.4¢ He
wept.45 He prayed,*¢ He rejoiced,4” He groaned.+® That

evidenced his humanity.

The incarnated Christ used a title for Himself — The
Son of Man - which shows His true Manhood, as
distinguished from th¢ sons of men, whose humanity is
fallen. The uniqueness of this title is that His Disciples

never used it in speaking to or of Him. This shows the
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humility of the Lord, limiting Himself to become one with
the common man; thus pours his abundant Grace upon
humanity. Jesus said, Son of Man came not to be served,
but to serve and to become a ransom for many. In
service, He proved to be the servant of the servants girded
with a loincloth and washed the feet of His disciples — and
asked them to follow the servanthood. The Gospel writers
witness that the one who came to save sinners, suffered
brutally and nailed on the Cross. But through the
vicarious death Jesus exhibited the magnificent love
(Agape) which excels all other love. The Bible portrays
that Jesus’ death on the Cross-is an expiatory sacrifice —

a sacrifice for the sins of the world.

In short, Lord’s coming to this world as an ordinary
human being is an act of steadfast love and the salvific
act wrought through the death and resurrection of Jesus
bestows upon us human beings, sufficient Grace. What is

our response to this great sacrifice? What He expects

from us is ‘walking humbly before the Lord and
surrendering fully at His Lotus feet’.
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Chapter — V]
EPILOGUE

Religious a priori is a term, which refers to
something like an inherent capacity in man for religion
that is the presupposition of all particular and concrete
religions. All religions represent a peculiar and unique
formation of a feeling of absolute dependence. From the
time immemorial there has been a keen desire for peace
and harmony in human mind. It is true that there have
been innumerous wars in the past, but man has always
thought in terms of establishing peace and harmony in
the society, country and the world at large. Religious
harmony as a matter of fact has been a necessary
condition for progress. We exist at a time when we are
deeply conscious of Pluralism in the world - Pluralism of
human situations and needs, of varied religious and
secular cultures, with different tradition of metaphysics,
ideologies and worldviews in terms of which humanity

themselves seek to express their commitment to and
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confession of God. This is specially true in Indian society.
Ours is not 'only a religiously pluralistic society but also
increasingly becoming secular. The Hindu element is
most powerful and pervasive in the Indian pluralistic
situation whereas other religions are comparatively weak.
This pauses a challenge before us - Indians,to consider all
faiths seriously, to set involved in religious and ideological
conflicts in society and its search for a better worid. The
approach of adherents of various religions to each other
has always been a problem. What is God doing in all
religions? A generation or so ago most of the population
believed that their own religion is unique and true and

that all other religions are false.

Knowledge as opposed to mere ignorance has been
the basis for all religious fanaticism. This is what most
‘religious’ people may feel. But today, when we know so
much more about the ‘other’ religions, the spiritual
geniuses who were their founders or interpreters, their
scriptures, their mystics and their prayers and the deep

impression they have stamped on the character of their
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followers, the facile negative answer is no longer
acceptable. There were so many barriers in between
adherents of various faiths, regarding ‘exclusivism’ and
‘all inclusive’ attitude. If we accept the Gandhian formula
of Sarvadharma samabhava (equality of all religions), then
there will not be any possibility of religious clash or
communal arrogance. The role of religion is very
pertinent in this juncture. All religions are valid
pathways to salvation and pave the way to God realisation

or extinction of darkness.

In Indian situation, we have to accept the relativity
of all human perceptions of God. If so no religion can
claim superiority over others. Each religion offers a
perspective which is unique and indispensable. Each and
every religion of the world complements each other
because they mediate a saving revelation and offering its
insights to reach a fulfilling relation to the divine. Since
all religions in some sense are committed to the salvation
of humanity, the existence of each religion is essential to

the success of others. Since the perspective of the thinker
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conditions all human thinking, each person is free to
embrace whatever religion he wants. Recognition of such
relativity makes for caution, modesty and forbearance

towards those whom we disagree.

God’s self-disclosure in Christu and Krsna is
culturally relative and accepting this revelation as relative
is not denying the absoluteness of the divine truth, and
this relativity is a strict implication of Christian and
Hindu theology itself. God’s ways of drawing the world to
Himself are as various as the individuals and groups who

make up God’s world.

What is the Doctrine and nature of Divine Grace in
Christianity and Hinduism especially in relation to other
doctrines? Why is BhP. so important in the Indian
religious heritage? Why the doctrine of Grace so
important to Biiakti theology? Among all the Puranas the
Bhagavata occupies a very important place by virtue of its
being the primary scripture of the medieval bhakti.-
Movement and the one which has been studied by various

Vedanta Schools. From our investigation made above




195

regarding the concept of divine grace in Bhagavata
Purdna, it is most significant to find that the Bhagavata
Purdna starts and ends with God! who is the @éraya and
the highest reality. The Bhagavata emphatically states
that one caﬁnot attain him or reach the ultimate goal
unless and until God shows his loving mercy. The call of
his flute attracts not only Gopis of Vrinddvanam but the
whole creation also. Hence the divine grace is seen to
stand as the only foundation for the whole cosmic process

and, as such, the central theme of Bhagavata.

This concept of divine grace necessarily forces us to
affirm once again the gracious nature of a personal God,
which is explicit in Bhagavata Purana as we have
discussed earlier. Even though some critics may argue for
an advaitic import in Bhdgavata, serious study of the
book speaks loudly that the Bh&gavata has expounded
the philosophy of personalism. We have to accept the
predominance of a personal God who is the supreme
reality in Bhagavata. For the Bh&gaqqta Purana God is

primarily a God of Grace and it says, ‘Poshanam
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tadanugrahah? - “His grace is our food.” This divine grace
expresses the Vaisnava bhaktds all pervading conviction
that he is the object of a divine benevolence and the
conviction itself leads to manifold theologies of the nature
of the relationship between man and God. The Bhagavata
Purana perceives the whole world process as an
expression of God’s unending grace. As we have seen in
the earlier part of our study the grace of God is seen as a
constant reality working not only in the spheres of human
life and destiny but in the whole cosmic process also.
Thus it is implicit in Bhagavata Purana that the grace of
God comes to humans through various ways, especially,
affirms the Bhagavata, in the spiritual instructions of an
adept guru, and the ‘mahat sanga’ there are a divine
anugraha. While almost all of the purdnas speak of the
traditionally accepted ten avataras of Vishnu, the
Bhagavata Purina speaks of countless au&t&r&s that God
has taken, because of his abundant mercy towards
humanity and nature. In order to keep the balance

steady, he takes the initiative to descend to this earth in
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various means and forms, and thus saves the earth. The
ultimate philosophy behind the avatdra in Bhagavata
Purana, as in Gita is the loving concern of God,towards
his creation. The self-revelation of God through various
avataras is of crucial importance in Bhagavata Purana
and is considered as the Grace of God. Among the
various l-t:lduatdrd's of Vishnu, qur;a is given the highest
place, because according to Bhagavata Purana, the
fulness of Vishnu is explicit in Krsna avatdra who is the
origin {Prabhava} and goal (gat) of the universe and the
one to be known (Vedyan Pavitram). In Krsna we see the
greatest lover; and it is on the basis of this love emphasis

that we find one can attain Him through loving devotion.

Again, the Grace of God is clearly brought out in the
creative process. The Bhagavata says that only because
of the Grace of God, Brahma cquld create the universe.
The very initiative taken by Lord Vishnu in the emergence
of Brahma out of his naval lotus itself is an act of love.
The proper functioning of the earth, which is the material

cause of the universe and all other things, depends upon
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the grace of God and they would cease to exist if He
became indifferent to them. The creation, sustenance and
dissolution of the whole cosmos also is considered as the

divine activity of Grace.

The Bhagavata Purana extols bhakti as the most
excellent marga for attaining the ultimate goal, a goal
which is open to all in spite of their caste or creed. The
whole tone of the Bhagavata Purana is its spiritual
concern, which is explained within the framework of
bhakti. The other margas such as jnana, karma and yoga
are considered as preparators to the superior one that is
bhakti yoga. Bhakti it self is seen as a gift of God and the
aspirant is required to strive for the highest form of
bhakti, i.e., nirguna bhakti — which supercedes all the
human instincts and natural inclination. Divine
providence has been at work here. Loving God for His
own sake is the highest response one can make towards
God. Bhakti is nothing but the fullest faith in a loving
and gracious God. We have noted in the forgoing chapters

that Bhakti is the highest fulfilment of man and as such
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in the means and the end in itself. In other words bhakti
is looked at as both sadhana and sadhya in Bhagavata.
Our response to Gods graciousness is to be complete
surrender towards His will and thus have a union of love
(bhakti—laks.a.na—yoga) with Him. Therefore, the object of
the bhaktas devotion is the Supreme God who is

conceived as the embodiment of Grace.

Although faith in the grace of God appears somewhat
vitiated by the problem of the nature and function of the
law of Karma, the Bhagavatas view is that the law of
Karma is not inexorable, and it is subordinate to the
supremacy of the Lord. Apart from the Lord, there is no
functioning of Karma, i.e., it is too dependent on the Lord.
The Lord is completely independent and He acts according
to His will, which is His Grace {Kripa). What the devotee

ought to do is to accept His great gift of love.

The question of the relevance of the doctrine of
divine grace and its specific nature in Hindu religious
tradition is very pertinent from a Christian perspective

also. The intervention of God in Human history out of his
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mercy and stead fast love is the gist of Biblical message.
The sending of His only begotten Son - Jesus Christ — by
God the Father (Pita) to this wretched cosmos is depicted
in Bible as the manifestation of God’s abundant mercy
towards mankind. The salvific act made possible by
Jesus Christ by his manger birth, humiliation, death on
the cross and resurrection is the climax of God’s sheer
mercy. The avatdra Krsna in the Bhagavata Purana and
the avatara Christu in the New Testament are somewhat

similar in many aspects.

‘Sola gracia’ (Grace alone) is the only way to attain
moksha according to Christianity. Ardent faith in the
Grace of God is the corner stone of Biblical revelation.
Salvation is the gift of Divine Grace and God bestows it to
whom he wants. This whole world is the household of
God where he acts openly or hidden. All human history is
must be viewed as Heilgeschichte.? To be a Christian or
Hindu or Muslim or Budhist, to be religious, is a creative
act of participation in a community in motion. Christian

or Hindu must not employ a monolithic concept of what
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God realized in Christu or Krsna. There are similarities
and dissimilarities between the Christian and Hindu
concepts of Grace. No attempt is made here to compare
and contrast this doctrine in its distinctive forms because
it is beyond the scope of .t.hi.s' thesis. From our study of
the concept of Divine Grace in Bhagavata Purana, it is
clear that nobody can ignore the reality of the concept of
Divine Grace in Hinduism in all its distinctness. Faithful
reliance upon God’s grace and the clinging to it through
utmost bhakti have led many souls to God in Hinduism
and this doctrine of Divine Grace is still of immense
significance in the religious experience of the Hindus of
the Bhagavata traditions. In summing up we can affirm
that ‘Divine Grace’ is the central pivot around which
rotates the whole story of Bhagavata and the Bible. The
centrality and cruciality of the message of ‘Divine Grace’is
to be understood in striving together (Vasudaiva

kudumbakam) for a better humanity.
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Notes and References

1. Satyam param dhimahi 1.1.1.b & 12.13.19b
2. 2.10.4

3.  Heilgeschichte:- Comes from the combination of two
German words, that taken together mean ‘Salvation
history.’ In the context of theology this refers to the
revelatory and saving acts of God whereby he has
sought to save the world.
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