FIRST FAITH
ON THE MEANING AND ROLE OF SRADDHA IN
CAITANYA VAISNAVA THOUGHT

Rembert Lutjebarms

‘First there is Sraddha...’" “Whatever the nature of your §raddhba, your accom-
plishment will be likewise.”? ‘Man is made of sraddba. Whatever his sraddha,
that he is.® ‘Worship of me is never in vain, because it yields results in
accordance with one’s sraddba.’*

These statements, from texts central to Caitanya Vaisnava thought (from
Rapa Gosvami’s Bhakti-rasamrta-sindbu, the Brabma-sambita, the Bbhagavad-
gitd, and the Bhagavata Purana, respectively) illustrate the importance given
to Sraddba. But what exactly is Sraddba?

The word is generally translated into English as ‘faith’, a term with a long
heritage in European discourse. James Darmesteter argued over a century
ago that the Sanskrit verbal root $rad-dba and its noun sraddha derived from
an Indo-European root *krad-dha (or *kred-dhe),> meaning ‘to place (dha)
the heart (krad)’,6 so that the Sanskrit noun §raddha is etymologically related
to the Latin credo which literally means ‘I give my heart’.? Though this ety-
mology has been contested,® many authors accept it,® for, as Hans-Werbin

U Adau $raddba (Bbakti-rasamrta-sindbu 1.4.15).

2 Yadysi yadys$i $raddha siddbir bbavati tadrsi (Brabma-sambita 61).

3 Sraddhamayo’yam puruso yo yac chraddbab sa eva sab (Gitd 17.3).

4 Mamarcanam ndarbati gantum anyatha Sraddbanuriipam pbala-hetukatvat (Bbagavata
8.17.17).

5 The latter is the Proto Indo-european root most commonly given in more recent liter-
ature. See, for example, Benveniste (1969), vol. 1, p. 172.

¢ Darmesteter (1883), pp. 119-122.

7 See Beneviste (1969), vol. 1, pp. 171-172 and Walde (1938), vol. 1, pp. 286-287.
The Brbad-aranyaka (3.9.21) also links sraddha with the heart, though not etymologically.

8 See, for example, Walde (1973), vol. 1, pp. 423—424 and, more importantly, Benveniste
(1969), vol. 1, pp. 177-179.

9 See, for example, Smith (1998), pp. 61 & 223-225, and Rao (1971), p. 4.
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Kohler argues, though srar is never used in Sanskrit literature as meaning
‘heart’, this etymology helps to explain the spectrum of meanings the word
§raddha has obtained in various contexts, as we will see below.10

Though the authors we will study in this essay never attempt to explain
the etymology of sraddha, some earlier Sanskrit authors do. In the Nighantu
(3.10) and in Yaska’s Nirukta (3.13) sraz is listed as a synonym for ‘truth’
(satya)." Durga, a commentator on the Nirukta, offers an etymology for
the word, deriving it from the verbal root §ru, ‘to hear’: ‘that which becomes
worthy of hearing is called $raz.'? Sraddha would then refer to the placing
of truth in something.!3

The question that then naturally arises is this: where is the heart to
be placed or what should it be given to? Or, if we follow the traditional
etymology, what should be invested with truth? What is worthy of being
heard? In other words, what is the object of sraddha?

In Christianity, the English term faith is understood in two main ways:

Faith, of course, must be understood in a number of ways. It
may refer to dogma which is believed (in this sense the expres-
sion ‘the faith’ comes to mind) or it may refer to trust in a
person, which is essentially relational in character.'4

These two meanings of the term are reflected in the way Christian the-
ologians have understood the New Testament notion of faith (Greek 7io7).
The Christian Church Fathers and especially the Scholastics, for example,
understand faith (Latin fides) in the former sense. In the Summa Theologica
Thomas Aquinas sees faith as an intellectual act of an epistemic nature. He
places it somewhere between knowledge (scientia), which is self-evidently
true and based on perceivable principles (2.2 article 1), and opinion (2.2 art.
2). Its objects are the articles of the Christian doctrine (2.2 art. 6), which
are beyond our perception and intellect and thus cannot be verified through
knowledge (2.2 art. 4).

The other understanding of faith—relational faith, as trust in a person—
is the focus of much of Martin Luther’s teachings. For him, faith (German

10 Kshler (1973), pp. 1-2.

W Sat Srat satra addha ittha rtam iti satyasya (Nighantu 3.10). Cf. Yaska's Nirukta 9.30.

12 Sygvanarbam etad bhavantiti srat (Durga on Nirukta 3.13). Theodor Benfey (1848, p.
185) offers a similar etymology.

13 See Durga on Nirukta 9.30: satyam asyam dbiyate iti Sraddhba.

14 Ferguson & Wright (1988), p. 246.
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Glaube) is ‘a living, bold trust in God’s grace, so certain of God’s favor that
it would risk death a thousand times trusting in it’.!> Its object is a person,
God, and has a strong emotional character: it is not merely believing that
God is true, but rather submitting to that truth and relying upon it.

In this paper I will argue that the Sanskrit word §raddba, as used in the
Bbagavad-gita, the Bbagavata, and in the writings of some of the principal
Caitanya Vaisnava theologians is—in general—used in neither of these two
senses (dogmatic or relational). Rather, the concept of sraddha is ascetical in
character (from the Greek &oxnous, ‘practice’): it refers to a mental attitude
of the devotee towards a practice or a way of acting. Though §raddba has
meant various things over the centuries and in different contexts, I argue
that in Caitanya Vaisnava thought it generally refers to—as Jan Gonda puts
it—‘the performer’s active, positive and affirmative attitude towards religious
acts, his belief in the transcendental effects of the ritual performance and the
effectiveness of the rites.”'® Though sraddba often implies an acceptance of
certain theological views, it is nevertheless primarily ascetical or ritual in
character and more concerned with practice than doctrine. I do not argue
that these other two understandings of faith are alien to Hindu thought in
general, or Caitanya Vaisnava thought in particular, but merely that they are
not denoted by the term $raddba.”

I will first explore the way sraddha and derivative words!® are used in
the Bhagavad-gita and the Bhagavata Purana, two foundational texts for
Caitanya Vaisnava theologians, and later explore how the term is used in the
writings of those theologians, particularly Rupa Gosvami’s Bhakti-rasamrta-
sindbu and Jiva Gosvami’s Bhagavata-sandarbbas, as well as in commentaries
on all these texts—Vi$vanatha Cakravarti and Baladeva Vidyabhusana on the

15 Glaube ist ein lebendige, erwegene Zuversicht auf Gottes Gnade, so gewiss, dass er tausendmal
driiber stiirbe (Luther, 1854, p. 125, translation by Smith, 1994).

16 Gonda (1989), p. 33.

17 There are indeed parallels between these two concepts of faith and some concepts in
Caitanya Vaisnava thought. As others have pointed out, the notion of bbakti has elements of
a relational faith (see Smith, 1998, 64), and Luther’s understanding of faith also resembles
the notion of ‘seeking refuge’ (Sarandgati or {arandpatti) as explained by Caitanya Vaisnava
authors (see, for example, Hari-bbakti-vilasa 11.673ff and Bbakti-sandarbba 236), and indeed
bhakti itself (see Hara (1964) and Smith (1998), p. 221). Some of the topics addressed in
the discussion of dogmatic faith in the writings of the early Church Fathers also surface
in Vedantic discussions on the authority and validity of verbal, and particularly, scriptural
testimony (pramana). See, for example, Tattva-sandarbba 9-28.

18 ASraddadhana, asraddba, sraddadbana, Sraddbalu, etc. For simplicity’s sake, I refer with
the word §raddbai to these related terms as well, unless I indicate otherwise.
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Gita; Visvanatha and Jiva Gosvami on the Bbagavata; and Jiva, Visvanatha
and Mukundadasa Gosvami on the Bhakti-rasamrta-sindbu. To help contex-
tualise these authors and their teachings, I have also looked at the commen-
taries of Sankara and Sridhara Svami. Having explored the way the term
is understood by these authors, I then explore the relation of sraddha to
scripture as well as §raddhba in relation to trust in a person.

I am hardly the first person to take a closer look at the concept of sraddba
in Hindu texts, and with this essay I do not intend to either refute or repeat
what these prior studies have affirmed.”” However, most of these studies
are primarily concerned with more ancient texts, such as Vedic and early
Buddhist literature, than those explored here. As Hans-Werbin Kohler
(1973) has demonstrated in his study on §raddha, the meaning of the term
shifts in different contexts, and one of the aims of the present study is to
explore the specific meaning and role of §raddha in pre-modern Vaisnava
thought, which, as will become clear, is not altogether different from some
of its uses in these ancient texts but yet gains a specific significance in the
devotional theology of the Caitanya school.20

SRADDHA IN THE BHAGAVAD-GITA

The concept of §raddha occurs twenty times in the Bbagavad-gita: seventeen
times derivatives of the word sraddha are used, while its opposite, asraddha,
is use three times (asraddadbina in 4.40, 9.3; asraddbd in 17.28). The most
frequent use of the word Sraddhba is in the instrumental (Sraddhaya ‘with
faith’, used seven times: 6.37, 7.21, 7.22, 9.23, 12.2, 17.1, 17.17) , while
the word Sraddhavar (‘possessing faith’) is used four times (3.31, 4.39, 6.47,
18.71). Sraddadbana (‘a person with faith’) occurs only once (12.20), while
asraddadbana (‘a person who lacks faith’) occurs twice (4.40, 9.3).

What does the Gita tell us about $raddha? Twelve of the twenty occur-
rences—sixty percent—are used in relation to worship (with forms of the
verbal roots bbaj, yaj, upas, aradh, and arc): the best yogi worships Krsna ‘pos-
sessing faith’ (Sraddbavan bhajate yo mam, 6.47), the best devotees attend to
him with ‘superior faith’ (updsate sraddhaya parayopetas, 12.2) and those that

19 For a list of prior studies on the concept, see the bibliography.

20 In this essay, I do not look at all at modern Caitanya Vaisnava usages of the term, which
is sometimes rather different from the way the concept is understood in these pre-modern
texts. Yoshitsugu Sawai (1992, p. 57) observed a similar shift in the Advaita Smarta tradition
of Sgﬁgeri where ‘at present [...] the word $raddha has been gradually generalised to include
some motifs of the western concept of faith such as ‘faith in God’.
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are devoted to other gods also sacrifice with faith (yajante sraddbayanvitab,
9.23), though the faith of devotees of other gods, like any reward that may
be obtained through such worship, is actually given by Krsna himself (7.21-
22). Ritual worship (yajfia) devoid of faith is said to be tainted by darkness
(17.13) and whatever is given or offered, or whatever austerity is performed
without faith is naught (asat); it yields no results either in this life or the next
(17.28). In four verses—twenty percent of the the occurrences—sraddhba is
linked with other types of religious practices: yoga (6.37), dbarma (9.3),2
tapas (17.17, 17.28), and charity (17.28). At the very end of the Gitg, faith
is linked with the religious act of hearing the text itself (18.71).

Only twice the Giza talks about faith in certain teachings (3.31, and
slightly more ambiguously in 4.40), and in Krsna declares once that faith,
devotion, and self-control lead to knowledge (4.39).

SRADDHA IN THE BHAGAVATA

As the Bbagavata is a lengthier text than the Gita, it offers us a better
understanding of the way the concept of sraddha is used and understood
in Vaisnava texts. The Bhdgavata uses the word sraddha and its related ex-
pressions 115 times. The word $raddadhana (‘having faith’ or ‘a person with
faith’) occurs twenty-one times, while $raddhalu (‘faithful’) occurs thrice.
The Bbagavata contains seventeen verbal forms derived from the verbal root
Srad-dha, including two past participle (Sraddbita, ‘trusted’, 10.69.43, and its
opposite, asraddbita, 8.20.14).

Eighty-five of the occurrences of the word sraddba are the instrumen-
tal $raddbaya (‘with faith’) and often the word is used and sometimes com-
pounded with one that has an instrumental meaning (Sraddbaya yuktab,
Sraddbayanvitah and Sraddbanvitah, sraddbayopetah, etc.)—that is just under
seventy-four percent. Of the twenty-two occurrences of the word sraddha
that are uncompounded or not in the instrumental, over forty percent occur
in lists (of more than three) of honourable qualities or practices (such as
titiksa, yama, niyama, satya, dama, Sama, tapas, Saucam, japa, etc.).2?

2t In his commentary on Gitd 9.3, Sankara links this dharma with knowledge of the self
(atma-jiianasya dbarmasya), but all other commentators interpret it as a type of action or
practice—as, one could argue, does the Gitd itself in the previous verse (susukbam kartum,
‘it is easily practised’).

22 See, for example, Bhagavara 4.21.42, 10.4.41, 11.11.35, 11.11.38, 11.19.13, 11.19.34,
and 11.25.2.
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Listening

The usage of the concept of $raddha in the Bbhagavata resembles that of the
Gita. In the vast majority of the occurrences, §raddha is linked with certain
practices or methods of worship. The most common of these is the act of
listening to narrations of Krsna’s play: though sraddha is associated with this
only once in the Gitd, in forty-four passages of the Bhagavata (over a third
of the total occurances) §raddha is mentioned in relation to this.23

Often the word occurs when a devotee requests another to narrate Krsna’s
play: ‘Please continuously describe the praiseworthy [activities] of the Lord
to one who is faithful’, (tani me sraddadbanasya kirtanyany anukirtaya) Sau-
naka asks in 3.25.3, and similarly Vidura asks of Maitreya to tell the acts of
Vena to him ‘who is faithful and devoted’ (sraddadhanaya bhaktaya, 3.14.4).

Listening to Krsna’s play or religious teachings with faith leads to spir-
itual fulfilment. ‘The faithful person who listens to the narrations about
me’, Krsna declares to Uddhava, ‘attains undeviating devotion to me, who
am eternal’ (11.11.23-24). Narada teaches that the householders who wish
to become detached from this world should repeatedly listen ‘to the nectar
of the narrations about the Lord’s descents, with faith and according to the
time, surrounded by peaceful persons’ (7.14.3—4), whereas Kapila assures his
mother that he who hears his teachings on the yoga of devotion even ‘once
with faith [...] attains my realm’ (3.32.43).

At the end of several narrations in the Bhdgavata the reader is told that
he will receive great rewards if he listens to these stories with faith:2¢ ‘He
who is endowed with faith and recites, narrates or hears’ the story of Prthu’s
life ‘attains the position of Prthu’ (4.23.31). Similarly, the person who listens
to the history of Ajamila ‘endowed with faith, and continually recites it with
devotion, [...] though he is inauspicious and mortal, is honoured in Visnu’s
world’ (6.2.47-48). At the end of the Bhagavata we find a similar praise of
hearing that text with faith: ‘he who hears a verse—even half a verse—with
faith purifies his own self” (12.12.59).

» See Bhagavata 1.1.17, 1.2.16, 1.5.26, 1.12.3, 1.15.51, 2.1.10, 2.4.3, 2.7.53, 2.8.4,
3.5.13, 3.5.42, 3.8.9, 3.13.3, 3.14.4, 3.25.3, 3.32.43, 4.1.47, 4.12.46, 4.12.50, 4.13.24,
4.23.31, 4.23.35, 4.29.38, 5.26.38, 6.2.47, 6.14.8, 7.14.3, 10.1.12, 10.6.44, 10.33.39, 11.2.7,
11.6.9, 11.11.23, 11.11.34, 11.19.20, 11.20.8, 11.20.9, 11.20.27, 11.20.28, 11.26.29, 11.29.28,
11.29.48, 12.11.28, and 12.12.59.

24 See Bhagavata 1.15.51, 3.32.43, 4.1.47, 4.12.46 & 4.12.50 (Dhruva), 4.23.31 & 4.23.35
(Prthu), 10.6.44, 10.33.39 and 12.12.59.
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Worship

The next biggest category of occurrences is in relation to worship. Forty-
three times §raddha is related to acts of worship or, more broadly speaking,
spiritual practice. Thus, the people of the land of Bharata have ‘faith in the
sacrifice’ (Sraddhaya barhisi, 5.19.26), and, having described various ritual
offerings, Krsna concludes that whatever his devotee offers with faith is very
dear to him (11.27.17).

The word is frequently used in connection with the verbal root yaj, ‘to
worship, to offer’,?5 and, particularly in the eleventh book, with the verbal
root arc, ‘to worship’.2¢ Often the word is used in relation to the worship
of an image in a temple: in the eleventh book, for example, Krsna teaches
Uddhava to have ‘faith in the establishing of my image’ (mamarca-sthapane
Sraddba, 11.11.38), and the ‘material devotee’ (bbaktab prakrtab) is said to
faithfully perform acts of worship to the image, but not to other devotees of
Hari (11.2.47).

I have included in this category several instances of other types of reli-
gious practices, such as austerity (fapas) and meditation: Mucukunda has
‘faith in austerity’ (10.52.3, tapab-sraddha-yutab).”” Krsna declares that a
mortal who follows the dharma of devotion with faith will conquer his own
mortality (11.29.8) and similarly one who praises the acts and births of Visnu
will be released from all sin (11.31.27). The Kumaras are praised by Prthu
to follow their vows with faith (4.22.12), while the Brahmins hired by Anga
assure him that the offerings for his sacrifice ‘are pure and collected with
faith’ (havimsy adustani sraddhayaditani, 4.13.27).

These types of faithful acts are not exclusively performed as worship of
God, but also of his great devotees. “Worship these brabma-rsis with faith
in me’ Krsna teaches Srutadeva (10.86.57), and the faithful and non-envious
devotee should attend to the guru until he realises Brahman (11.18.39).

As others have noted before, the concepts of Sraddha and bhakti are often
closely allied in Sanskrit texts.2 The Bbagavata is no exception to this.
Of all religious practices, §raddha is particularly often linked with devotion

» See Bhagavata 3.6.34, 3.32.2, 4.24.62, 5.3.2, 5.4.17, 5.7.5, 5.22.4, 10.84.35, 10.84.37,
and 11.27.8.

% See Bhagavata 8.16.38, 8.17.17, 10.86.57, 11.2.47, 11.11.38, 11.27.33, and 11.27.48.

27 One could read the compound tapas-sraddhba as a dvandva (‘with faith and austerity’).
I follow Sridhara’s reading, who explains the compound as tapasi sraddha-yutab.

2 See Hara (1964) and Smith (1998), pp. 238-239. See also Sandilya-bbakti-sitras
1.2.15-16, which argues that $raddba and bbakti are not identical, because the former is
general (sadharanya), whereas the latter is not.
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(bhakti). In twenty-four verses they are mentioned together,?? often both
in the instrumental, as in the expression §raddbaya bhaktya, ‘with faith and
with devotion’.30

Finally, four times sraddhba is used in connection with action (karma) in
general,?! and twice in relation to battle, as when Jarasandha urges Balarama
to fight ‘if he has faith’ (10.50.18, see also 6.11.5).

Giving and hospitality
In his study on the meaning of {raddha in Vedic and early Buddhist texts,
Hans-Werbin Kéhler (1973) demonstrates that the idea is closely linked to
acts of charity, in particular the sacrificial gift (daksina) offered to Brahmins
at the end of the sacrifice. In oldest Vedic texts the word sraddha, he argues,
does not denote a ‘theological creed’ (‘theologisches Credo’) but initially rather
‘trust’ in the gods and their might. Later on the meaning of the term is
shifted to a trust in the efficacy of the rituals with which these gods are
worshipped. This trust, he argues, is expressed through grand ritual per-
formances and particularly through the giving of gifts to Brahmins. The
meaning of the term thus gradually shifts from trust to devotedness to what
he calls Spendefreudigkeit, ‘generosity’.32

This association of §raddha with giving is already visible in the Rg-veda
(10.151.2), where the goddess Sraddha is asked to ‘be kind to the giver, be

» Bhagavata 1.2.12, 1.15.51, 3.5.42, 3.14.4, 3.25.25, 3.32.30, 3.32.41, 4.13.24, 4.23.10,
5.15.12, 5.26.38, 6.2.47, 10.3.37, 10.6.36, 10.33.39, 11.2.47, 11.14.21, 11.18.39, 11.19.13,
11.20.8, 11.26.29, 11.27.8, 11.27.17, 11.29.28. See also 4.12.46, 5.5.1013, 7.7.30-31, and
11.11.23-24.

0 See Bhagavata 3.5.42, 3.14.4, 3.25.25, 3.32.30, 3.32.41, 4.13.24, 5.15.12, 5.26.38,
6.2.47, 10.3.37, 10.6.36, 11.14.21, 11.18.39, 11.19.13, 11.26.29, 11.27.8, and 11.27.17. It
is important to keep in mind that in texts like these bhaksi is not just a sentiment, but also
an action. Thus, texts on bbakti will often talk of doing bbakti (using the noun bhakti with
the verbal root kr ‘to do, to make’, as in kurvanty abaitukim bbaktim, Bbagavata 1.7.10 or
bhaktim akurvatam, Bhakti-rasamrta-sindbu 1.3.43). In defining the ‘highest bbaks’ Rupa
Gosvami also stresses by equating it with a type of ‘dedicated service’ or ‘constant practice’
(anustlana, Bhakti-rasamrta-sindbu 1.1.11).

3 Bhagavata 3.32.16, 5.26.2-3, 6.1.14, and 11.25.27.

32 Kghler 1973, 64. Kéhler (pp. 49-51) also argues quite convincingly that the $raddha
offerings to the ancestors are so called based on this last sense of the term sraddha (‘Spende-
freudigkeit gegeniiber Brahmanen’), as the central act in these rituals is a generosity towards
the Brahmins—not because the ceremony expresses a belief in the afterlife of the departed,
as is commonly considered. See also Jamison (1996, p. 182): ‘The concrete manifestation
of $raddha is giving in this world, not ‘faith’ in the next, and the giving has just been accom-

plished by feeding the Brahmans.’
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kind to he who wants to give’.33 In such a context, asraddha, its opposite,
does not mean doubting, lacking in faith, or not trusting, but, as Maurice
Bloomfield puts it, just ‘stingy’.34

This sense of generosity of the word sraddha is obvious in many Vedic
texts and Dbarma-$astras. In the Upanisads too Sraddha is often connected
with giving. When Sakalya asks Yajnavalkya on what the sacrificial gift
(daksina) is founded, he answers: ‘on faith, for a man gives a sacrificial gift
only when he has faith. So the sacrificial gift is founded on faith.” And
when then asked on what faith is founded, he replies: ‘on the heart, for one
recognises faith with the heart. So faith is founded on the heart.” (Brhad-
aranyaka 3.9.21)% Similarly, in the Taittiriya Upanisad (1.11.3) the guru
instructs his graduating student he should ‘give with faith, and never with-
out faith’. In the Katha Upanisad (1.2), Naciketas observes how his father
gives unworthy gifts to the Brahmins during his sacrifice. He then became
‘possessed by sraddhd’, and to compensate for his father’s lack of generosity,
he offers himself to be given in charity.3

Though the word §raddha very often gains this meaning in other texts,
it is much much less frequently used in this sense in the Bbagavata. Only
ten instances of Sraddhba are used in connection with giving or charity. Thus,
Krsna, whose ‘self is faithful’ (krsnena sraddbitarmana), ofters gifts to Narada
on his visit to Dvaraka (10.69.43); Manu offers his daughter in marriage
to Kardama with faith (Sraddbayopabrtam, 3.22.11); and the Brahmins at
Prthu’s sacrifice obtained gifts with faith (sraddhaya labdba-daksinah, 4.19.41).

Stephanie Jamison argues that the term $raddba also refers to ‘nonritual
hospitality’ in Dharma-sastras and some Vedic texts, where the idea ‘ex-
presses the trust or agreement between strangers in a hospitality relation’.3”
This sense, she argues, is related to the ritual sense of giving. ‘On the one
hand, $rauta [i.e. Vedic] ritual is the ultimate hospitality ceremony, offered
to the gods; on the other, every guest can be a god in disguise, at least in
theory.’s8

In only a few cases does the Bhdgavata use the word §raddha in this sense
of hospitality: when Arjuna visits his home, Balarama gives him food that is

33 See also Pendse (1977), pp. 23-36.

34 Bloomfield (1896), p. 412.

35 Translation by Patrick Olivelle.

36 For more on this expression, see Hara (1975).
37 Jamison (1996), p. 178.

38 Jamison (1996), p. 184.
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‘offered with sraddbhad’ (10.86.5 and 10.38.39) and Rantideva is said to receive
his guests with sraddba (Sraddbayanvitah, 9.21.6). Similarly, when Krsna is
said to address the visiting sage Narada ‘with pleasing sentences’ before he
‘satisfies the sage with faith’ (10.70.34), it is easy to take this too as a display
of hospitality.®®

Teachings and knowledge

In nine cases, $raddha is related to verbal instructions, scripture or knowl-
edge received through instructions. Thus the devotee should have ‘faith in
the Bhagavata scripture, [yet] not condemn other texts” (Sraddham bhagavate
Sastre’nindam anyatra capi bi, 11.3.26). Rahugana is said to have had ‘com-
plete faith in the inquiry of the truth’ (tattva-jijiiasayam samyak-sraddbaya,
5.10.15), and Narada is taught to reflect with faith on the teachings on the
self he has received (10.87.44), for, as stated earlier, one who meditates with
faith on sacred knowledge attains peace (10.87.3).9 Thrice the word is used
in relation to the following of orders, as when the wives of Kaliya ask Krsna
for directions what to do, which they claim they will follow faithfully.4!

Verbal forms

The verbal forms of the root srad-dha are consistently used in a very different
sense, however. There are eighteen verbal forms used in the entire Bhaga-
vata,*? some of which are used in a non-religious context, and contrary to
the uses of the sraddha and related nouns which we have just explored, it is
sometimes used in a relational sense, to express a faith or trust in a particular

person.4

3 See also Bhagavata 11.19.34 (Sraddbatibyam).

40 See also Bhagavata 4.9.38, 6.16.64.

41 Bhagavata 10.16.53.

42 Sraddadhyar (3.6.35, 11.28.43), Sraddadhbita (3.13.43), sraddbatsva (3.33.11, 4.29.65),
Sraddadhbate (4.6.44, 6.18.21), sraddadbe (4.9.37, 10.89.39 ), Sraddadbyur (6.7.14), sradda-
dbire (10.7.10), sraddhiyeta (10.65.12), sraddbita (10.69.43), sraddadbmab (10.70.46), $rad-
dadbimahi (10.88.32), Sraddadbur (10.89.14), sraddadbmabe (10.89.31), and sraddadhati
(11.8.40).

43 There are also a few instances where the verbal forms express a sense of ‘desire’ or
‘longing’, as in Bhagavata 3.13.43 ($raddadhita, which Sridhara glosses as sprhayet) and 3.6.45
($raddadbyad, which he glosses as iccheta). Commenting on Bbagavata 8.17.18, Sridhara also
gives a similar sense to the noun sraddha: Sraddbanurupam icchanusarena. This usage of the
verb can be traced back to Vedic texts, where, as Kohler (1973, pp. 4—6) has demonstrated,
the noun is often used in the sense of ‘desire’. Sayana, the Vedic commentator, also interprets
the notion of sraddha in some contexts in this way. See his commentary on Rg-veda 1.103.3,
where he glosses Sraddadbanab as adaratisayena kamayamanab; on Rg-veda 10.151.1, where
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This sense of the root §rad-dha goes back to the Rg-veda where the
verb is primarily used to express a ‘faith’ or ‘trust’ in the prowess of the gods,
particularly that of Indra.44 Thus in Rg-veda 2.12.5 we are urged to place our
trust in Indra,% and Rg-veda 1.103.5, after describing Indra’s great exploits,
exclaims: ‘behold his great wealth, have faith in Indra’s might.% Similarly,
Rg-veda 1.102.2 declares that ‘the seven rivers bear his fame; heaven, earth
and sky display his form; the sun and moon run each their course, so that
we, Indra, may see and trust (sraddhe).’?

In the Rg-veda the noun Sraddha is often used in a similar sense as
the verbal forms.# But the noun quickly loses this relational sense and
already in the Brabmanas is used in its ascetical sense as faith or conviction
in rituals (and ritual giving).# The verbal root srad-dha, however, retains
this relational sense much longer, as Kéhler remarks.>

This relational sense of the verbal root survives in the Bbagavata, where
verbal forms of the root srad-dha are occasionally directed at a person. Thus a
grief stricken Brahmin laments that he placed his trust ($raddadbe) in Krsna,
who was unable to save his sons from death (10.89.39), while the sages who
heard of Bhrgu’s encounter with the Lord trust in Visnu whom they now

he interprets sraddha as purusa-gato ‘bhilasa-visesab; and on Atharva-veda 11.10.22, where he
glosses asraddhba as abhilasa-rabityam.

44 Some scholars have interpreted the verbal root srad-dha as ‘believe’ (see Kohler, 1973,
pp- 7-9 & pp. 13-15). Bloomfield (1896, p. 411), for example, understands sraddha
generally in its ritual sense, but argues that before it ‘is pointed towards ‘works’, it primarily
meant ‘religious faith”. He refers to Atharva-veda (11.2.28) where Bhaga is asked to be kind
to ‘he who believes the gods exist’ (yab Sraddadhati santi deva iti, Bloomfields translation).
As many of the other occurrences on the root in Vedic texts clearly express a ‘trust’ in the
gods rather than a ‘belief” (see Kéhler, 1973, pp. 12-22), I think it is unlikely that the
root here obtains such a different sense. I follow Sayana’s reading of the passage, who writes
in his commentary on this verse that ‘the meaning is that the orthodox person has faith
($raddadbati), that is, respects or trusts, that the gods, the guardians like Indra, exist' (ya
astikyah puruso deva indradayo raksakab santiti Sraddadhbati adriyate visvasitity arthab).

45 Srad asmai dhatta (Rg-veda 2.12.5).

4 Tadasyedam pasyara bbiri pustam Srad indrasya dhattana viryaya (Rg-veda 1.103.5).

47 Asya Sravo nadyab sapta bibbrati dyavaksama prthivi dariatam vapub, asme siaryacandra-
masabbicakse Sraddbe kam indra carato vitarturam (Rg-veda 1.102.2).

8 See, for example, Rg-veda 7.32.14 and 1.108.6. The ritual sense of the noun is, however,
clearly used in the hymn to Sraddha (Rg-veda 10.151).

# See K.L. Seshagiri Raos extensive comments on the notion of $raddha in the Satapatha-
brabmana: Rao (1971), pp. 10—47.

50 See Kohler (1973), pp. 12-22 & 64.
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consider to be the greatest (10.89.14).5!

Most commonly, however, the object of the verb is impersonal, gen-
erally directed to a message or spoken words. Thus the people of Gokula
did not believe (Sraddadhire, 10.7.10) the children’s description of Krsna’s
acts. Narada tells the king Pracinabarhi to ‘accept as true’ ($raddbatsva) his
teachings on the body and mind,*? as does Kapila to his mother.>? Similarly,
when told that his son had returned, Uttanapada did not believe the message
to be true (na sraddadbe, 4.9.37).54

Only in two instances is a verbal form used in relation to a practice, in
a sense similar to that of the noun. The eleventh book, for example, states
that a devotee should not have faith (sraddadhbyat) in yoga,® and the strict
Brahmins are said to place their faith (Sraddadhbate) in the sacrifices taught
by Daksa.%

THE MEANING OF SRADDHA

Though we can come to some understanding of the meaning of §raddha in
the Bbagavad-gita and the Bbagavata by examining the way the term is used
in these texts, neither of these texts ever do define §raddhd. 1 now turn to
some prominent commentators on these texts as well as other works central
to Caitanya Vaisnava theology to come to a fuller understanding of the term
in that tradition.

In both the Gita and the Bhagavata sraddba was most commonly men-
tioned alongside a particular practice, generally with sraddha in the instru-
mental: these activities—sacrifice, hearing of Krsna, praising Krsna, etc.—
were, or should be performed with §raddba. In a few places the Bhagavata
indicates that Sraddha’ object is the practice itself—Krsna teaches Uddhava,
for example, that one should perform Vedic ritual actions (karma) until ‘faith

51 Tan niSamyatha munayo [...] bbiyamsam Sraddadbur visnum (Bhagavata 10.89.14). See
also Bbagavata 10.89.31, 11.8.40.

52 Bhagavata 4.29.65. Sridhara glosses §raddhatsva as niscayena manyasva ‘consider with
certainty’.

53 Sraddhatsvaitan matam mabyam justam yad brabma-vadibbib yena mam abbayam yaya
mrtyum rcchanty atad-vidah (Bhagavata 3.33.11).

54 See also Bhagavata 10.65.11-12, 6.7.14, 10.70.46, and 10.88.32.

55 Yogam nisevato nityam kayas cet kalpatam iyat tac chraddadbyan na matiman yogam
utsrjya mat-parap (Bbagavata 11.28.43).

5 [...] yan brabmanab sraddadbate dbrta-vratah (Bbagavata 4.6.44).
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in the hearing of my narrations, and so on” awakens’’—but more often the
text does not specify its object. What, then, is the object of that sraddba?
Is it Krsna, to whom these actions are directed, the practices themselves, or
the theological dogmas underlying the practice?

If we look at the writings of various theologians it is clear that the pri-
mary object of sraddha is the religious practice itself. Rapa Gosvami teaches
that the devotee should have ‘faith and especially affection in attending the
feet of the sacred image’.® In the Bbakti-sandarbba, Jiva Gosvami talks of
‘a mode of the mind characterised by sraddha in the hearing of narrations
about the Lord, and so on’*. Mukundadasa Gosvami states that a fortunate
person develops faith ‘in bhakti to Sri Krsna' or ‘in attending Sri Krsna’.60
Commenting on the Tuittiriya Upanisad’s (2.4) statement that sraddha consti-
tutes the head of the ‘self consisting of perception’ (vijiana-maya), Sankara
similarly states that $raddha here is ‘in relation to the things that have to
be done’. ‘Since that $raddha precedes everything that has to be done,” he
continues, ‘it is the head, in the sense that it is like the head.’®!

But what type of mental attitude is sraddha? The Amara-kosa, the clas-
sical Sanskrit thesaurus, groups §raddha with other emotions such as inten-
tion, affirmation, conviction, and longing.62 A few times Sridhara and Jiva
gloss the term as ‘respect’ (adara) for a practice: Sraddha is thus, for exam-
ple, ‘respect for hearing’®? or ‘respect for dharma’,** and commenting on the
Chandogya, Sankara explains it as ‘respect towards what one will meditate
on’.#5 Jiva Gosvami writes that such respect ‘primarily drives away an offence,

57 Tavat karmani kurvita na nirvidyeta yavata mat-katha-Sravanddau va Sraddha yavan na
Jjayate (Bbagavata 11.20.9). See also Bbagavata 11.20.27-28, 11.2.27.

58 Sraddha visesatab pritib Sri-mirter angbri-sevane (Bbakti-rasamrta-sindbu 1.2.90).

59 Sri-bhagavatah katha-sravanadau Sraddha-laksana dbi-vrttir (Bbakti-sandarbba 62). See
also Vi$vanatha’s comments on Bhakti-rasamrta-sindbu 1.2.15: [...] bbakti-yoge katha-
Sraddbalur evadbikari darfitab.

60 Syi-krsnasya bbaktau sraddha (Mukundadasa on Bhakti-rasamrta-sindbu 1.4.15-16); §ri-
krsnasya sevane bhaktau jata-sraddhas (on Bhakti-rasamrta-sindbu 1.2.14). See also his com-
ments on Bhakti-rasamrta-sindbu 1.2.18.

61 [...] kartavyesv arthesu pirvam Sraddbotpadyate. Sa sarva-kartavyanam prathamyac chira
iva Sirap (Sankara on Taittiriya 2.4).

62 Samdha pratijia maryada sraddba sampratyayab sprba (Amara-kosa 2539).

63 Sraddha Sravanadarab (Sridhara on Bbagavata 11.19.20); sraddhaya $ravanadarena
(Krama-sandarbba on 3.5.41).

64 Sraddha dbarmadarap (Sridhara on Bhagavata 11.19.34). See also his comment on
Bhagavata 7.1.34: asraddbeyo nadaraniya...

65 Mantavya-visaye ddarab [...] sraddha (Sankara on Chandogya 7.19.1). A similar sense
can be deduced from a popular verse (sometimes attributed to the Skanda Purana) in praise
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characterised by disrespect, that impedes the growth of the unique fruit that
is the satisfaction of the Lord’.¢¢ Elsewhere, Sankara calls it ‘a tranquillity
of mind, which precedes all human pursuits (purusartha) and is the means
to attaining them.’®”

More common, however, is the notion that §raddba is the firm con-
viction that a particular practice leads to perfection and is thus the proper
thing to do. Sridhara explains a faithful person (fraddhalub) as one who has
‘the firm conviction that by bhakti alone all will be accomplished’,*® while
Visvanatha describes him as ‘placing his trust only in the narrations of Hari,
considering it to be the highest human aim’.¢* Jiva Gosvami similarly de-
scribes such a person as having ‘a firm conviction in his mind’.7® The often
cited definition of raddha oftered in the Caitanya-caritamrta shares this
understanding: ‘the word $raddhba denotes the firm conviction that if one
performs devotion to Krsna all actions are accomplished.”! Jiva Gosvami,

of Krsna’s name which is said to deliver him who sings it even once, whether with sraddha
or with disrespect: sakrd api parigitam Sraddbaya belaya va bbrgu-vara nara-matram tarayet
krsna-nama (quoted in Padyavali 26, Hari-bbakti-vilasa 11.451, Bhakti-sandarbba 171, Vis-
vanatha on Bhagavata 1.1.2, Krama-sandarbba on 8.3.8, etc.).

Sayana, the Vedic commentator, also sometimes glosses $raddha or its verbal forms (gener-
ally used relationally in the Rg-veda) as ‘respect’ (adara) or ‘great respect’ (adaratifaya). See
his commentary on Rg-veda 1.108.6, 1.103.3 and 8.1.31.

6 Sa [=adaras] tu bbagavat-tosa-laksana-phala-visesasyotpattav andadara-laksana-tad-
vighatakapardadhasya nirasana-parab (Bbakti-sandarbba 172).

67 Sraddha yar-pirvakab sarva-purusartha-sadbana-prayogah citta-prasidab [...] (Sankara
on Mundaka 2.1.7). See also Durgacarya on Nirukta 9.30: dbarmartha-kama-moksesv
aviparyayenaivam etad iti ya buddhir utpadyate tad adbidevata bhavakhya sraddbety ucyate.

In Gita 6.37, Arjuna asks about the yogi who is ‘not ascetic’ (ayatib) and ‘whose mind
strays from yoga’ (yogdc calita-manasab) but is nevertheless ‘endowed with faith’ (sraddbay-
opetah). According to Sridhara that the yogi has faith indicates that he started the practice of
yoga properly, wholeheartedly, with faith in that practice, not that he practised deceitfully,
‘misleading the people’ as Visvanatha adds. Prathamam Sraddbayopeta eva yoge pravrttah, na
tu mithyacarataya (Sridhara on Gita 6.37). Na tu loka-vasicakatvena mithyacarap (Visvanatha
on Gitd 6.37).

68 Sraddhalur bhaktyaiva sarvam bbavisyatiti dydba-niscaya (Sridhara on Bhdgavata
11.20.28).

¢ [...] sraddadbanasya hari-kathayam eva parama-purusartha-buddhbya visvasatah suddba-
bhaktasyety arthah (Visvanatha on Bhagavata 3.5.13). See also his comments on Bhagavata
3.5.14 and Bbakti-rasamrta-sindbu 1.2.186.

70 Tathapi Sraddbavan manasi drdba-niscaya evety arthab (Jiva on Bbakti-rasamyta-sindhbu
1.2.18).

7\ Sraddha-Sabde vifvisa kahe sudrdha niscaya krsne bhakti kaile sarva-karma krta baya
(Caitanya-caritamrta 2.22.62).
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using Sraddha in this sense, illustrates ‘faith in worship’ (bhajana-sraddba)
with two verses from the Bhagavata (4.21.31-32):

The delight of those scorched in this world of rebirth in serv-
ing his [Krsna’s] feet, increasing day by day, at once cleanses
the dirt of their minds gathered over countless lives, like the
river flowing from his toes [i.e, the Ganges]. The dirt of his
mind completely shaken off, mighty with detachment and spe-
cial knowledge, a man who has again made his abode at the
Lord’s feet, does not attain the stream of this world, full of
afflictions.”?

As mentioned earlier, Krsna states in the Gita (17.28) that any sacri-
fice, act of charity, or austerity performed without faith does not yield re-
sults either in this world or in the next.” Visvanatha often returns to this
point to discuss the attitude a devotee should have towards Vedic rituals
and varnasrama duties. Thus, he argues, Rapa Gosvami states that bbakti
should not be obstructed by karma and jiiana rather than that it should be
devoid of these, because an open-minded devotee can perform ritual acts
such as the §raddba offerings to his ancestors provided he has no faith in
the act, but does so merely for the benefit of society (loka-sarigraha). If,
however, a devotee performs such ritual acts with faith and in accordance
with scriptural injunctions, fearing he would otherwise incur sin, or even if
he has faith in these actions, thinking they will lead to bhakti, his devotion
becomes obstructed by such ritual actions.”4 Such a devotee has no faith in
devotion, Jiva argues; only when his faith in these other paths ceases can he
take up the activities of devotion.”

That sraddba does not refer to a dogmatic faith is also important to
consider when discussing the opposite of faith. The opposite of $raddha is

72 Cited in Bhakti-sandarbba 205.

73 This idea has some grounding in Vedic thought: an dsis (a particular type of mantra)
uttered by one without $raddha yields no results. See Gonda (1989), pp. 32-33.

74 Tena loka-sangrabartham asraddbayapi pitradi-sraddbam kurvatam mabanubbavanam
Suddba-bhaktau navyaptih (Visvanatha on Bbakti-rasamrta-sindbu 1.1.11). Bhagavad-gita
3.20 also advocates performing some acts merely for the betterment—or, as Viévanitha
states in his commentary, for the education—of those who are not ready to pursue some-
thing higher. See also Visvanatha on Bhakti-rasamrta-sindbu 1.1.22, 1.2.247 and Bhagavata
4.22.50, 5.7.6.

75 See Jivas comments on Bhakti-rasamrta-sindbu 1.2.65: karma-jiianadhikdrinos tu
tadria-$raddba-rabitayob sangadi-vasar tadrsa-Suddba-bhaktau pravreayor api anddara-dosena
Jjhatiti asiddbeb dosa-praya eveti jiieyam. See also Jiva on Bhakti-rasamrta-sindhbu 1.2.69.
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not doubt or disbelief, as one might suspect if its primary object were doc-
trine, but rather just the lack of sraddha or asraddba. In the Brhad-aranyaka
Upanisad (1.5.3) this is demonstrated clearly: in discussing the realm and
functions of the mind, the Upanisad lists both faith and lack of faith, and
distinguishes that from doubt and decision.”s Sankara’s gloss on these terms
again underlines the ascetic character of $raddba: ‘faith’, he writes, ‘is the or-
thodox mentality towards ritual actions and their unseen results, as well as
in the gods’, whereas ‘lack of faith is the conception that is the opposite to
that’.”” These are different from decision and doubt, which convey a strong
epistemological notion: decision is that which allows us to determine the
nature of an object before us—like whether it is blue or white—and doubt
is the inability to do so and thus ‘the cognition of uncertainty’.”8

Similarly, in chapter four of the Bbagavad-gita (4.40) Krsna describes
those unfit for the knowledge he has just discussed: they are ignorant, with-
out faith and full of doubts (‘their mind is doubt’).” The commentators
point out that faith and doubt are not opposite here, or that lack of faith is
the same as being doubtful. Sankara describes the first as not having faith
in the words of the guru and sacred texts, and the second as ‘having a mind
full of doubts’. Visvanatha defines the faithless as those who, ‘though they
have knowledge of the scriptures, having seen the mutually contradictory po-
sitions of various debaters, do not trust’ while those that doubt ‘have faith,
but their minds are full of doubt’.8¢ The Bhagavad-gita also illustrates this
in chapter three: those who act on Krsna’s teachings with faith (3.31) are
contrasted not with persons who doubt Krsna’s teachings, but merely those
who do not follow his instructions (3.32).

76 Kamab samkalpo cicikitsa Sraddhbasraddba dbrtir adbrtir brir dbir bbir ity etat sarva mana
eva (Brbad-aranyaka 1.5.3).

77 Sraddha adystarthesu karmasv dstikya-buddbir devatadisu ca; asraddba tad-viparita
buddhib (Sankara on Brhad-aranyaka 1.5.3).

78 Samkalpah pratyupasthita-visaya-vikalpanam Sukla-niladi-bhedena. Vicikitsa samsaya-
jiianam (Sankara on Brbad-aranyaka 1.5.3).

7 Ajitas casraddadhanas ca samSayatma vinasyati (Gita 4.40).
kvapi visvastab, Sraddhavattve’pi samsayatma (Visvanitha on Gitd 4.40). Baladeva’s comments
are almost identical. See also Bhakti-sandarbha 155.
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SRADDHA AND SCRIPTURE

Most commonly the commentators link this understanding of sraddha with
‘orthodoxy’ (@stikya) and often gloss the word $raddba as dastikya-buddhid'—
an ‘orthodox understanding’, or, as Paul Hacker puts it, an ‘affirmative atti-
tude towards a tradition’ (bejabende Haltung gegeniiber einem Uberlieferung-
complex).82 Sridhara, for example, states that the faithless persons Krsna
discusses in Gitd 9.3 ‘do not accept orthodoxy’.83

The notion of astikya goes back to the old distinction made in South
Asian religions between dstika and ndstika schools of thought, the former
affirming the validity of something (the term being derived from asti, mean-
ing ‘it is’), whereas the latter denies its validity (ndsti meaning ‘it is not).
What is denied or affirmed, is, however, disputed and also shifts over time.
According to the Vicaspatyam Sanskrit dictionary, the word dstika refers
to someone who thinks there is an afterlife (para-loka).3* In his Sanskrit-
English dictionary Monier Monier-Williams translates dstika as ‘one who
believes in the existence (of God, of another world, &c.)’, and offers ‘belief
in God, piety, faithfulness’ as the primary meaning of d@stikya, while a nastika
is according to him ‘an atheist or unbeliever’. Sarvepalli Radhakrishnan and
Charles Moore (1973, 350), on the other hand, claim the basis of the dis-
tinction is the acceptance or rejection of the Veda: ‘The systems of thought
which admit the validity of the Vedas are called dstika, and those which
repudiate it nastika.” This last goes back to Manu’s Dbarma-sastra (2.10—
11) which states that the Veda and Dharma-sastra ‘should never be called
into question in any matter, for it is from them that the Law (dharma) has
shined forth. If a twice born disparages these two by relying on the science
of logic, he ought to be ostracised by good people as an infidel (ndstika) and
a denigrator of the Veda.’s

81 See Sridhara on Gitd 9.3, 17.1 and Bhagavata 1.16.29; Visvanatha on Gird 4.39, 9.3,
16.23, 18.42; Sarikara on Brhad-aranyaka 1.5.3, 3.9.21, Chandogya 7.19.1, Mundaka 2.1.7,
and Gita 6.37,9.23, 17.1, 17.17, 18.42.

82 Hacker (1954), p. 362.

83 Aéraddadbana dstikyendsvikurvantah (Sridhara on Gita 9.3). In his commentary on
the first book of the Bhagavata, Sridhara even glosses dstikya as Sraddba: astikyam $raddba
(Sridhara on Bhagavata 1.16.29). Viévanitha offers the same gloss.

84 Asti para-loka iti matir yasya thak (Tarkavacaspati (1970), p. 892).

85 Te sarvarthesv amimamsye tabhyam dbarmo bi nirbabbau. Yo 'vamanyate te tibbe betu-
Sastrasrayad dvijab, sa sadbubbir babis-karyo nastiko veda-nindakah (Manava-dbarmasastra
2.10-11, translation by Patrick Olivelle). In his commentary on this verse, Medhatithi
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If we take a closer look at the use of these two categories—dstika and
nastika—it becomes clear that the Veda (and by extension the texts that
support or at least do not deny its teachings) is seen as the basis of this
distinction not in and of themselves, but because it is the foundation of
Vedic ritualism, or as Manu emphasises in the above passage, because ‘it is
from them that dharma has shined forth’. It is this ritual connection that
becomes of central importance for the commentators and many Mimamsa
theologians, who defend Vedic ritualism against Buddhists and Jainas who
reject these rituals as immoral because of their sometimes violent character.
Manu’s ‘denigrator of the Veda’ is thus, as Andrew Nicholson points out,
‘not someone who says that the Veda is untrue, but someone who says that
the Veda is immoral’.8¢ In other words, because the ndstikas reject the rituals
which they perceive to be immoral, they also reject the Veda, which is im-
moral for teaching them.

This rejection of ritual is also one of the most common characteristic
of nastikas given in the Mahabharata. As Gregory Bailey demonstrates, the
characteristics the Mababbarata most commonly associates with the ndstikas
are that they reject the Veda, that they do not perform rituals and that they
are ignorant about dharma and thus do not live in accordance with it.8”

It is in this ritual context that we have to see the claim that an acceptance
or rejection of an after life or other world (para-loka) forms the basis of the
dastika/ndstika division. As Medhatithi, a commentator on Manu, writes ‘a
ndstika is one who says, ‘there is no other world; there is no [purpose in]
gift-giving; there is no [purpose in] sacrificing.®® All three are linked: the
nastikas do not perform sacrifices, nor do they give sacrificial gifts, because
they do not believe that these can lead to heaven.

Andrew Nicholson notes that this view of the dstika/nastika distinction
is strongly tied to the Mimamsa view of scripture. As he explains,

in the worldview of the Pirva Mimamsa school, a ‘reviler of the
Vedas’ is simply a synonym for a ritual skeptic, someone who
refuses to perform rituals or acknowledge their efficacy. Ac-
cording to the Mimamsakas, we do not listen to the Vedas for
information about the world; rather, the essence of the Vedas

clarifies that ‘the science of logic’ here refers to ‘the ndstika science of logic of the Buddhists,
Carvakas, and others, which repeatedly state that the Veda leads to adbarma’.

8 Nicholson (2010), p. 168.

¥ Bailey (2013), pp. 299-304.

88 Medhatithi on Manu 8.309, quoted in Nicholson (2010), p. 168.
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is injunction (vidhi). Of course, some passages in the Veda ap-
pear to impart factual information about the world, for instance,
statements such as ‘Vayu is the swiftest deity.” In fact, the sole
function of these ‘statements of praise’ (arthavada) is to encour-
age ritual action, not to impart knowledge about time-bound
states of affairs in the world. The Vedas cannot do this because
they are eternal. Since the Vedas would already have had to exist
before any particular state of affairs came to pass, it is a logical
impossibility that they should give information about any event
in time. Instead, the only function of the Vedas is to prescribe
action. A ‘reviler of the Veda’, then, can only mean someone
who refuses to do the things that the Veda prescribes.?

However, Nicholson argues, Vedanta has a very different view of the
Veda—it teaches not rituals and dharma, but rather knowledge of Brahman—
and as this school gained in prominence, he continues, over time the mean-
ing of ndstika and astika shifted from being based on orthopraxy to being
about orthodoxy.?

The way the (Vedantic) commentators I examine here understand the
term dstikya, however, does not quite support such a claim, and as we will see
below, Caitanya Vaisnavas do not quite argue that scripture merely teaches
knowledge. Visvanatha defines dstikya, ‘orthodoxy’, as ‘a firm trust in scrip-
ture®! and Baladeva similarly explains it as ‘an acceptance of the meaning
derived from scripture as truth’ but elaborates that scripture teaches that
‘Hari, who is to be known by all Vedas, who is the sole cause of everything,
who is worshipped by acts he himself enjoins and pleased by single-minded
devotion, offers everything [to his devotees] including himself.*2

Often when §raddha is defined as such, it is explicitly linked with rituals
or devotional practices, rather than beliefs, and this, as I will argue later,
reflects their views of scripture. Thus, Visvanatha describes the faithless
(asraddadhanab) of Gita 9.3 as those ‘who do not choose orthodoxy (astikya),
considering the excellence of bhakti expounded in the statements of scripture

8 Nicholson (2010), pp. 170-171.

9 Nicholson (2010), p. 171.

o1 Astikyam Sastrarthe dydba-visvasah (Visvanatha on Gita 18.42).

92 Astikyam sarvaveda-vedyo harir nikbilaika-karanam sva-vibitaih karmabhir aradbitah
kevalaya bhaktya ca santositab sva-paryantam sarvam arpayatiti Sastradbigate’rthe satyatva-
viniScayah (Baladeva on Gita 18.42).
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to be merely praise (stuti) and explanation (arthavada)’.?* In other words,
those without §raddha, are those that do not perform devotional acts, praised
in the preceding verse, because they do not trust the praise given to these
acts by scripture.

Sankara, whose view of scripture differs from the Vaisnava theologians
we will discuss here, nevertheless also associates this ‘orthodox understand-
ing’ with religious practice. He defines $raddba as ‘an orthodox understand-
ing in regards to ritual actions (karma), whose object is unseen, as well as
towards the gods, and so on’. Afraddha, he continues, ‘is the understanding
that is opposite to this’.?* Elsewhere he links it with a peace of mind that
precedes every action, respect towards the object of one’s meditation, and
with bhakti.*s

Though the word §raddha is only occasionally used in both the Gitd and
the Bhagavata in relation to scripture or teachings, the commentators regu-
larly see scripture or teachings as the object of $raddha. Just as Medhatithi’s
and the Mimamsaka’s understanding of dstika is grounded in ritual, but also
defined by an acceptance of the Veda as the foundation of ritual practice,
so too is §raddhba as ‘orthodox understanding’ often linked with scripture or
oral teachings received from one’s preceptor. Thus Sridhara elaborates that
the faithful person (Sraddbavan) of Gita 4.39 is ‘one who has an orthodox
understanding in regards to the meaning taught by the preceptor®¢ and while
commenting on the Gitds teachings on yoga, Visvanatha explains sraddha
as ‘the orthodox understanding in regards to the scriptures of yoga’.*”

But the association of §raddha and scripture is made even when sraddba
is not explicitly seen in relation to dstikya. Commenting on Tuittiriya Upa-
nisad 2.4, for example, Jiva Gosvami glosses §raddba as ‘true apprehension
of the meaning of the scriptures on the Self’,”® and commenting on the
Bhakti-rasamrta-sindbu (1.2.19) he explains §raddhba as ‘trust in the meaning

93 ASraddadbanab, sastra-vakyaib pratipaditam bbakteb sarvotkarsam stuty-arthavadam eva
manyamand dstikyena na svikurvanti (Visvanatha on Gita 9.3); see also Sridhara’s comments
on the same verse, on which Vi$vanatha here elaborates.

% Sraddha adystarthesu karmasv astikya-buddbir devatadisu ca; asraddba tad-viparita
buddbib (Sankara on Brhad-aranyaka 1.5.3).

95 See Sankara on Brhad-aranyaka 3.9.21, Chandogya 7.19.1, Mundaka 2.1.7.

% Sraddhavan guripadiste arthe astikya-buddbiman (Sridhara on Gird 4.39).

97 [...] Sraddbayopetah yoga-Sastrastikyena [...] (Visvanatha on Gita 6.37).

98 Sraddha adbyatma-iastre yatharthya-pratitib (Sarva-samvadini p. 90).
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of scripture’.?* Commenting on a verse from the Bhdgavata, he defines a
faithful person as ‘one who trusts the scriptures taught by me [Kapila], the
guru and my devotee’,'® while in the Krama-sandarbba he glosses sraddba
as ‘trust in scripture’.!®! Visvanatha echoes this in his commentary on the
Bhakti-rasamrta-sindbu,'°? and in the Madburya-kadambini he similarly de-
fines §raddba as ‘consisting of a firm conviction in the meaning of various
scriptures’.103

How scripture and faith relate to each other several commentators di-
rectly address in their discussions on Gita 17.1. Having heard from Krsna
that ‘those who abandon the injunctions of scripture and act impelled by
desire do not attain success, nor happiness, nor the highest goal’ (16.23),
Arjuna wonders about the condition of those who abandon the injunctions
of scripture, but act with faith (17.1). Viévanatha clarifies Arjuna’s question
as follows: ‘those who give up the injunctions of the scriptures act guided
by their desires. However, those endowed with faith, fully free from desire
and enjoyment, sacrifice, that is, they perform the sacrifice of austerity, the
sacrifice of knowledge and the sacrifice of chanting, and so on. What is their
condition or position, what is their support?’104

Sridhara emphasises that Arjuna does not ask about those that violate
the injunctions of scripture, but those who have never made an effort to
study scripture because they consider it troublesome or because they are
lazy.195 Their faith, Sankara explains, arises not from a knowledge of scrip-
ture, as they are unaware of the teachings of both §ruti or smrti, but ‘merely

9 Yo bhaved ity atrapi Sastradisv anipuna ity anuvartaniyam Sraddhd-matrasya Sastrartha-
viSvasa-riipatvat (Jiva on Bbakti-rasamrta-sindhu 1.2.19).

190 Sraddadbano mad-bhakta-guru-mad-upadista-sastrayor visvasavan (Krama-sandarbba
on Bhagavata 3.32.41-42).

101 Sraddha bi $astra-visvasab (Krama-sandarbba on Bhagavata 11.20.9).

102 Sgstrartha-visvasa eva Sraddba (Viévanatha on Bbakti-rasamrta-sindbu 1.2.17).

103 Sg [=sraddha) ca tat-tac-chastrarthe drdba-pratyaya-mayi (Madhurya-kadambini 2.5).

104 Ye Sastra-viddhim utsrjya kama-carato vartante; kintu kama-bboga-rabita eva Srad-
dbayanvitah santo yajante tapo-yajiia-jiiana-yajiia-japa-yajiiadikam kurvanti, tesamka nistha
sthitib kim alambanam ity arthab (Visvanatha on Gira 17.1). Baladeva echoes this in his
comments on this verse.

105 Ago natra Sastrollanghino grbyante, api tu kleSa-buddhya va alasyad va Sastrartha-jiiane
prayatnam akytva [...] (Sridhara on 17.1). He repeats the same idea in the next sentence.
See also Baladeva on 17.1: ye jandb pathato’rthatas ca durgamam vedam viditvalasyadina tad-
vidhim ussrjya...
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from witnessing the conduct of elders’.'% That such persons do not know
scripture is of crucial importance for the commentators, for if they had
knowledge of the injunctions of scripture but chose to ignore them they
would not have faith, as Sridhara explains: ‘faith is an orthodox under-
standing and for those who have knowledge of scripture it does not arise
in regards to what is inconsistent with scripture.”'” ‘It is not possible to
imagine’, Sankara writes, ‘that those endowed with faith that are aware of
some scripture which primarily teach injunctions regarding the worship of
the gods, and so on, would abandon scripture because they have no faith [in
them], and engage in the worship of the gods, and so on, which is enjoined
by that [i.e. scripture]’.108

Baladeva argues similarly and makes a distinction between ‘scriptural
faith’ ($astriya-sraddha) and the ‘natural faith’ (svabbavaja sraddha) Krsna
discusses in this chapter. Those who have the latter do not have ‘the dis-
criminatory knowledge born from good teachings and scripture which is
capable of altering one’s own nature (svabbava)’, whereas those who posses
faith born from scripture ‘carry out the meaning of scripture by the injunc-
tions it teaches’.1%?

The same idea is found earlier in the Gitd, when Krsna discusses those
who faithfully worship other gods. The Gita again stresses that those who
worship other gods may have faith, but their faith is not scripturally grounded,
for their worship is ‘not preceded by injunctions’ (avidhi-pirvakam, Gita
9.23), and Sankara clarifies that those who worship other gods do so im-
pelled by their own nature (svabbava).!1°

In the Bhakti-sandarbha, Jiva Gosvami too makes a distinction between
scriptural faith and faith not grounded in scripture (though, unlike this

196 Syuti-laksanam smyti-laksanam va kamcit $astra-viddhim apasyantap vrdda-vyavahara-
dar$andd eva Sraddadbanataya ye devadin pujayanti (Sarikara on Gita 17.1).

17 Jstikya-buddhir hi sraddha, na casau sastra-viruddhe arthe $astra-jiianavatam sambhavati
(Sridhara on Gita 17.1).

18 Devadi-puja-vidbi-param kimcit Sastram pasyanta eva tat utsrjyasraddadbanataya tad-
vibitayam devadi-pajayam sraddbaya anvitah pravartante iti na Sakyam kalpayitum (Sankara
on Gita 17.1).

19 Svabbdvam anyathayitum samarthda kbalu sad-upadista-Sastra-janya viveka-samvit sa
tesam ndsty atab svabbavaja Sraddha trividba bbavati. Tadrk-Sastra-janya Sraddba tv anyaiva
yatha tad-ukti-vidhinaiva tad-arthanusthanam (Baladeva on Gira 17.2). Baladeva uses the
term $astriya-$raddha in his introductory comments to Gita 17.1: vedam adbitya tad-vidhina
tad-arthanutisthantab Sastriya-Sraddba-yukta devab.

10 Yayaiva pirvam pravritab svabbavaro yo yam devata-tanum Sraddbayarcitum icchati
(Sarikara on Gita 7.22).
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chapter of the Giza, he considers both in relation to devotion to Krsna): ‘if
he, though having faith, remains repeatedly sensually engaged by the power
of his current (prarabdba) karma, his devotion—the essence of which is
humility—may nevertheless intensify when he wards that off, even at the
time of such sensual engagement.!!! Jiva specifies that this type of faith is
the faith discussed in chapter seventeen of the Gitd, and ‘is obtained through
popular traditions, not born from a deep study of scripture’.!2 Scriptural
faith, he argues, is of a different nature. When it arises one cannot behave
badly: scripture itself condemns such bad activities, and rejecting scriptural
teachings would be displeasing to Visnu. Transgressing scriptural injunc-
tions would thus conflict with being a devotee, and would prove the devotee
has no faith in the greatness of devotion to Krspa.!''3 Jiva’s point is thus
similar to Sankara’s: to have faith in rituals and knowingly ignore scriptural
injunctions regarding those ritual acts does not make sense, as those acts are
taught in those texts, and therefore to reject one is to reject the other.

In several other places, Jiva Gosvami considers this non-scriptural faith
to be the faith of the Bhdgavata’s ‘materialistic devotee’. Asked by king
Nimi to describe the devotees of the Lord in greater detail, the sage Havir
categorises them into three groups: the highest devotees (bhagavatottama),
who sees God in everything and everything in God; the ‘middle’ devotees
(madhyama), who relate to God with love (prema), to his devotees with friend-
ship, to the ignorant with compassion, and to the malicious with indiffer-
ence; and, finally, the materialistic devotee (bhaktah prakrtah), who worships
Krsna’s image (arca) with faith, but does not behave like this towards his
devotees and other people (Bhagavata 11.2.44—47). The faith of this last
type of devotee is not scriptural faith, according to Jiva, but rather some
faith that ‘arises merely from popular tradition’.!'4 Because this devotee is

W Yadi va $raddbavato’pi prarabdbadi-vasena visaya-sambandbabhydso bhavati, tathapi tad-
badhaya visaya-sambandha-samaye’pi dainyatmika bhaktir evocchalita syat (Bhakti-sandarbba
173).

12 ] e Sastra-vidhim utsrjya yajante Sraddbayanvitah’ (Gita 17.1) itival loka-parampara-
prapta, na tu Sastravadbarana-jata (Bbakti-sandarbba 173).

3 Sastriya-Sraddbayam tu jardyam sudurdcaratviyogab syat, ‘para-patni-para-dravya’
(Visnu Purana 3.8.14) ity-adi-visnu-tosana-Sastra-virodhat. Maryadam krtam tena ity adina
tad-bhaktatva-virodbac ca. Na tu sa duracarata tad-bbakti-mabima-sraddhakrtaiva (Bhbakti-
sandarbba 173).

14 Ye Sastra-vidhim utsrjya yajante Sraddbayanvitah’ (Gita 17.1) ity-ady-ukta-ritya loka-
parampara-matra-jate yat-kificic-chraddba-sad-bbave tu kanistha-bhagavatatvam eva (Bbakti-
sandarbba 106).
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described as ‘materialistic’, which means he has only just begun to practice
devotion, ‘his faith is not born from deep study of the meaning of scripture’
because his materialistic vision, by which he identifies with the body, is
proof that he has no knowledge of scripture. ‘And hence’, Jiva concludes, ‘it
should be understood that for the first, or youngest (kanistha), practitioner
scriptural faith in love (prema) has not yet arisen’.115

This discussion clearly shows that sraddba in itself is not a doctrinal
faith: though none of the commentators make this explicit, we can assume
that those whose faith is not grounded in scripture probably do not have
much theological knowledge, as they are unaware of the sources of that the-
ology.!!¢ Yet they still have faith. In other words, faith is not dependent on
knowledge of scripture—and hence is not a faith in scriptural teachings. Jiva
Gosvami’s sharp distinction between faith obtained from popular traditions
and scriptural faith does indicate that faith should ideally be informed by
scripture: knowledge of scriptural teachings will make one’s faith so strong
that there is no chance of doing anything contrary to the injunctions of
scripture. One’s conviction to perform acts of devotion is fully grounded in
these scriptural injunctions, which have been, as it were, fully internalised.

That $raddha is not a doctrinal faith becomes even clearer in the remain-
der of this chapter of the Gita, which simultaneously underlines its relation
to religious practice. Krsna declares that the faith of all men corresponds to
their mind or state of being (saztva). ‘A person consists of faith; whatever
he has faith in, that he is.''7 The nature of a man’s faith corresponds to the
nature of his mind—if, for example, passion predominates in his mind, his
faith will be passionate—yet the relationship is not one-sided, for a man also
is what his faith is. Krsna then describes these three types of faith: ‘Persons
who are pure (saztvika) worship the gods, while those who are passionate
(rajasa) worship yaksas and raksasas. Others, who are ignorant (tamasa), wor-

s Sq prakrtab—prakrti-prarambho’dbunaiva praradbba-bbaktir ity arthab.  Iyam ca
Sraddha na sastrartbavadbarana-jata,—‘yasyatma-buddbib kunape tridbatuke’ (Bbagavata
10.84.13) ityadi-sastrajianat, tasmal loka-parampara-praptaiveti pirvavat. Atas cajata-prema-
sastriya-sraddhba-yuktap sadhakas tu mukhyab kanistho jiieyah. (Krama-sandarbba on 11.2.47)
See also Bhakti-sandarbha 190, where Jiva Gosvami repeats these comments with some minor
elaborations.

116 Tn the Hindu context, and particularly in Mimamsa and Vedanta, theology is derived
from scripture, and independent reasoning is frowned upon. See Jiva’s commentary on
Bhakti-rasamrta-sindbu 1.2.17.

W Sattvanuriipd sarvasya Sraddba bbavati bharata; Sraddbd-mayo ’yam puruso yo yac-

chraddbab sa eva sab (Gita 17.3).
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ship the spirits of the dead and groups of ghosts."!8 Two observations can
be made here. Firstly, the person who has a pure faith does not disbelieve in
the existence of the yaksas or the spirits of the dead—the object of worship
of those who have the other two kinds of faith—nor does he disbelieve in
the efficacy of the practice of worshipping these beings.!"” But he does
not value such worship, or—keeping the etymology of §raddha in mind—
does not ‘place his heart’ in the act of worshipping these beings, though
he has Gonda’s ‘active, positive and afhirmative attitude’ towards the act of
worshipping the gods.

Secondly, it is remarkable that while describing these three types of
faith, Krsna does not use the word for the concept he is explaining, as he
does for all the other things he analyses according to the three modes of
nature in the rest of the chapter (food, sacrifice, charity, etc.). The word
Sraddha or any of its derivatives is not used in this verse, but rather Krsna
talks of persons worshipping or offering (the verbal form yajante, used twice
in this verse), thus emphasising the ascetical nature of faith—the differences
in faith are manifested not in a difference of ideas, but rather in a difference
of practice.

But what then of faith in scriptures or oral teachings received from one’s
guru? How should we understand this? The context in which the above Giza
passages occur clarify this. The faith in scripture is not so much a faith in

U8 Yajante sattvika devan yaksa-raksamsi rajasab; pretan bhita-ganams canye yajante tamasa
Jjanab (Gita 17.4). Some commentators take the sattvika sraddha to be the real sraddha, and
the other two its transformations. For example, when Krsna declares faith to be of three
kinds, Sridhara voices a possible objection: ‘faith is only saztvika, because it is a product of
sattva. [...] Therefore, how can you say faith is threefold?” Sridhara does not refute this
idea, but answers the objector’s question: ‘This is true, he writes. ‘Nevertheless, because
it inheres in a person associated with passion or ignorance, goodness becomes threefold by
being mixed with passion and ignorance.” (Nanu sraddhba sattviky eva sattva-karyatvena |...]
atab katham tasyds traividbyam ucyate? Satyam, tathapi rajas-tamo-yukta-purusdsrayatvena
rajas-tamo-misritatvena sattyasya traividbyam ghatate, Sridhara on 17.3).

The Bhagavata (11.25.27) offers an other analysis of faith according to the gunas: sattvika
Sraddha is spiritual (adbyatmiki), rajasa is faith in ritual action (karma), while faith in adbarma
is tamasa. To this it adds a fourth: faith in the worship of Krsna, which is beyond the gunas
(nirguna). Some commentators interpret the few occurrences of the words para Sraddha
(‘higher faith’, Gira 12.2 & 17.17, Bbagavata 5.24.19) as referring to this fourth type of faith:
see, for example, Vivanatha on Gita 12.2. For yet another guna-classification of sraddhba see
also Sridhara on Bhagavara 5.26.2.

119 The Gita itself states several times that worship of different beings leads to different
results, thus emphasising that such types of worship is efficacious, but also indicating that
such worship is not good. See, for example, Gitd 7.23, 9.25.
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the doctrine these may texts proclaim, but rather in their ritual injunctions.
It is the injunctions of scripture (Sastra-vidhi) that are of central concern
here. As we saw earlier, Sridhara and Sankara emphasise that the persons
discussed in Gita 17.1 cannot know scripture, for they could not have faith—
the orthodox mentality (@stikya-buddhi)—and at the same time act contrary
to scriptural injunctions. Just as for the Mimamsakas, in this context the
text and the practice cannot be separated. As the commentators’ comments
indicate, to denigrate one is to denigrate the other.

When scripture or oral instruction is the object of §raddha in the Gita,
it is also clear that it relates to an instruction to perform a certain act. Thus,
Sridhara clarifies that ‘the faithful’ mentioned in Gita 3.31 have faith in
Krsna’s words, and he elaborates in his commentary on the next verse that
Krsna’s teaching here is ‘the injunction that actions should be performed for
the sake of the Lord’.120

The importance of injunctions in scripture is again highlighted in Ruapa
and Jiva Gosvamis use of the four prerequisites or preliminary discussions
(anubandhas) used in Sanskrit philosophical texts: the eligibility for the
study of the topics discussed in the text (adhikari), the subject matter of
the text (visaya or abhidbeya), the aim or purpose of the text (prayojana or
phala) and the relation or connection between the object of knowledge and
that which reveals it (sambandha), that is, how the text teaches its subject
matter.!!

Sadananda, a popular Advaita author of the fifteenth century, explains
these four as follows: the person eligible for Vedanta has to have studied
and understood the Veda and its ancillary texts, be freed from illicit acts
and actions motivated by desire, while performing the obligatory Vedic rites,
austerity and acts of worship; he has to be pure in mind, be able to discrimi-
nate between the temporal and eternal, be renounced, control his senses and
mind, be patient and tolerant, have faith in the teachings of his guru, and

120 Mad-vakye Sraddbavantah (Sridhara on Gita 3.31); ivarartham karma kartavyam ity
anusisanam (Sridhara on Gita 3.32). Sridhara refers here to Krsna’s teachings in Gitd 3.9,
where he states actions should be performed for the sake of yajiia, which, based on the Vedic
phrase yajiio vai visnub (‘Visnu indeed is yajiiah’), Sridhara glosses as Visnu.

121 See Sadananda’s Vedanta-sara (1.3): tatra anubandho nama adhikari-visaya-sambandba-
prayojanani. In the introduction to his commentary on both the I& Upanisad and the
Gitd, Sankara calls visaya, the second of the anubandbas, abbidheya: evam uktadbikary-
abhidheya-sambandha-prayojanan mantran samksepato vyakhyasyamah (Introduction to [$a);
paramdrtha-tattvam ca vasudevakbyam para-brabmabhidbeya-bbitam visesatab abbivyaiijayad
visista-prayojana-sambandhabbidbeyavad gita-Sastram (Introduction to Gitd).



Sraddha in Caitanya Vaisnava thought 97

desire liberation.?? The subject matter (visaya) of Vedanta is the oneness
of the living being (jiva) with Brahman, which is pure consciousness. “This
is to be established’, Sadananda writes, ‘because this is the purport of the
Upanisads’.!2 The connection (sambandhba) is the relation between that
oneness that is to be established (prameya) and the means of establishing it
(pramana)—the Upanisads which teach this.'?¢ And, finally, the aim (pra-
yojana) is removal of ignorance regarding one’s identity and the attainment
of bliss of one’s inherent nature.!?5

In the Bhakti-rasamrta-sindbu (1.2.16-19) Rapa names faith as one of
three items that make one eligible for a devotional practice that follows scrip-
tural injunctions (vaidhi bhakti): ‘he who by some great fortune develops
faith in service, and is neither too attached nor too renounced, is eligible for
this.”1?6 He divides those eligible into three classes, based on the strength of
their faith and their knowledge of scripture. The best are those ‘who are well
versed in scripture and logic [or scriptural reasoning and interpretation, as
Jiva Gosvami clarifies in his commentary], who have an absolutely firm con-
viction, and whose faith is mature’.!2” Next are those ‘who are not well versed
in scripture and so on, [but] have faith’, whereas the third have only ‘pliable
faith’.128 Knowledge of scripture is important, and distinguishes the best
and medium devotee from the lowest, as they are engaged in the devotional
practice that follows scriptural injunctions (vaidhi bbakti). A knowledge of
and trust in the injunctions (vidhi) of the scriptures is therefore important,
as it makes their faith mature. As Jiva explains, the third devotee’s faith is
easily shattered by hearing other statements from scripture or conflicting
logic, but the confidence of the other two types of devotees is firm by their
reflections on truth (¢attva), religious practice (sidhana) and the human aims

122 Vedanta-sara 1.4.

123 Visayah jiva-brabmaikyam suddba-caitanyam prameyam tatra eva vedantanam tatparyat
(Vedanta-sira 1.4).

124 Sambandbas tu tad-aikya-prameyasya tat-pratipadakopanisat-pramanasya ca bodhya-
bodbaka-bbavab (Vedanta-sara 1.4).

125 Prayojanam tu tad-aikya-prameya-gatajiiana-nivrttip sva-svaripanandaptis ca (Vedanta-
sara 1.4).

126 Yah kenapy atibbagyena jata-Sraddbosya sevane natisakto na vairagya-bhag asyam abbikary
asau (Bhakti-rasamrta-sindbu 1.2.14).

127 Sastre yuktau ca nipunab sarvatha dydba-niscayab praudba-sraddho’dbikari yab sa bhaktay
uttamo matab (Bbakti-rasamrta-sindbu 1.2.17).

128 Yab sastradisv anipunab Sraddhavan sa tu madbyamab [...] yo bhavet komala-sraddbah sa
kanistho nigadyate (Bbakti-rasamrta-sindbu 1.2.18-19).
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(purusartha) as taught by their guru.?® Nevertheless, though knowledge of
scripture is important, faith is the only characteristic all three devotees have
in common, and Rapa Gosvami later states (and both Visvanatha and Jiva
also repeatedly stress) that such faith in devotion to Krsna alone makes one
eligible for it.130

The other three items—scripture’s connection, subject matter, and aim
(generally in that order)—Jiva discusses in the beginning of the Tattva-
sandarbba. Jiva explains the first of these along Sadananda’s lines: it is the
relation between the subject of scripture—Sri Krsna, ‘the signified (vacya)'—
and its means—"the signifier (vacaka)’.!3! Jiva analyses this first briefly in the
Tattva-sandarbha (50—63), and much more elaborately in the following three
treatises (the Bhagavat-, Paramatma-, and Krsna-sandarbbas).'32 Using a
range of hermeneutical tools, including the six Mimamsa criteria for deter-
mining the content of a text (sad-liriga), Jiva attempts to demonstrate how
the Bhagavata teaches nothing but knowledge of a personal God (bhaga-
van).133

The most remarkable difference, though, lies in the second element:
scripture’s meaning (abbidheya, ‘that which is to be denoted’). Though tra-
ditionally this element is necessarily related to that of scripture’s connection
(sambandha)—the latter merely establishes how the text under discussion
establishes the former—]Jiva departs here from that. According to him, the

129 Tatas catranipuna iti yat kificin nipuna ity arthab. Komala-sraddhab Sastra-yukty-
antarena bhettum Sakyah (Jiva on Bbakti-rasamrta-sindbu 1.2.19). The middle devotee is not
so easily shaken: Tattva-vicarena sadbana-vicarena purusdrtha-vicarena ca drdha-niscaya ity
arthahp (Jiva on Bhakti-rasamrta-sindhu 1.2.17). Visvanatha repeats this comment and clarifies
in his comment on the next verse the focus of such deliberation: sraddbhavan guriapadista-
bhagavat-tattvadau manasi drdba-niscaya evety arthab (Visvanatha on Bhakti-rasamrta-sindhbu
1.2.18).

130 Sraddha-matrasya tad-bbaktdv adbikaritva-hetusa (Bbakti-rasamrta-sindbu 1.191). See
also Jiva and Vi$vanatha on Bbakti-rasamrta-sindbu 1.2.60, Jiva on Bbakti-rasamrta-sindhu
1.2.65, Vi$vanatha on Bbagavata 11.20.8, and Jiva's Bbakti-sandarbha 172.

31 Athaivam sicitanam  $ri-krsna-tad-vacya-vacakata-laksana-sambandba [...] (Tattva-
sandarbba 9). See also Tuattva-sandarbha 50.

132 See Krsna-sandarbba 189 and Bbakti-sandarbba 1.

133 See Paramatma-sandarbba 105. The six criteria (sad-linga) are six hermeneutical tools
used in Mimamsi and Vedanta to determine the subject matter of a text. They are what
is mentioned in the opening and concluding statements (upakramopasambara), what is re-
peated (abhydsa), what is novel (apiirva), what is the result of its teachings (phala), what
is explained (arthavada), and established through reasoning (upapatti). For more on these,
see Rambachan (1992), pp. 40—42. For more on Jiva’s use of these to determine how the
Bhagavata teaches its theology, see Gupta (2007), pp. 93-105.
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subject (abhidbeya) of the Bhagavata is not Brahman, as Sadananda argues,
nor even Krsna, as he demonstrated in his discussion of the connection
(sambandha), but rather ‘that which is to be enjoined (vidheya), namely the
worship of him [Krsna]’.134 Devotion is the only purport of the entire Bha-
gavata, Jiva argues and at length attempts to demonstrate in the Bbakti-
sandarbba, using once more the above mentioned six Mimamsa criteria (sad-
linga).35 Thus, since devotion is the subject matter of the Bbagavata, and
not theology in its narrowest sense, its aim (prayojana) is not the removal
of ignorance and the attainment of bliss as with Sadananda, but rather love
(prema) for Krsna.!36

How do these two views relate to each other? How do injunctions as the
subject of scripture relate to the theology scripture teaches? Jiva states that
knowledge of Absolute Truth (para-tattva)—which falls in his views under
connection (sambandha)—is the primary purport of scripture,'3’ but argues
that it establishes both ‘that which scripture denotes’ (abbidbeya), namely
bhakti, and its goal (prayojana).’®® This is true on two levels: what scripture
teaches us about God’s nature and our relation to him forms the foundation
for the devotional practices it enjoins, but also, if a person obtains knowledge
of God from scripture, he will also worship God with the injunctions of
scripture. In the Bhakti-sandarbha, Jiva explains this with an analogy:

It is just as a poor person, having heard that there is a treasure
in his house, strives for it and [thus] obtains it. Neverthe-
less, [though injunctions to worship Krsna are thus implied
in statements about his nature,] it is still instructed to remove

laxness.!3°

134 [..] tad-bhajana-laksana-vidbeya-saparyayabbidbeya [...] (Tattva-sandarbba 9).

135 See Bhakti-sandarbba 114.

136 [...] tat-prema-laksana-prayojana |...] (Tattva-sandarbba 9).

Because of Jivas unusual use of these terms, they are often used in later writings as a
shorthand for theology proper (sambandba), the practice of devotion (abbidheya), and love for
Krsna (prayojana). See, for example, Krsnadasa’s Caitanya-caritamyta 2.6.178: bhagavan—
‘sambandha’, bhakti—'abbidbeya’ haya prema—"prayojana’, vede tina-vastu kaya. ‘Bhagavan is
the connection (sambandha), devotion the subject (abbidheya), love the goal (prayojana). The
Vedas state these three things.” See also Caitanya-caritamrta 2.20.124-125, 2.20.143, and
2.25.102-104.

137 Tato mukbyena tatparyena para-tattve paryavasite pi tesam para-tattvady-upadesasya |...]
(Bbakti-sandarbba 1).

138 See Tattva-sandarbha 32.

139 Yatha tava grhe nidbir asti iti Srutva kascid daridras tad-artham prayatate labbate ca tam
iti, tadvat tathapi tac-chaithilya-nirasaya punas tad-upadesab (Bhakti-sandarbba 1).
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Thus even when scripture teaches about God, it teaches us to turn to him
and engage in acts of devotion to come to a deeper knowledge and experience
of him. Jiva demonstrates this in the Bhakti-sandarbba, where he defines
the subject (abbidheya) and aim (prayojana) in slightly more Vedantic terms:
abbidheya means ‘turning one’s face to him, from its opposite of having one’s
face averted from him’. This turning to Krsna is ‘characterised by worship of
him’, and from this worship ‘knowledge of him arises’. The aim is then the
experience of him, namely an internal and external realization (saksat-kara)
that dispels all sorrow.!40

SRADDHA AND TRUST

In a few places, sraddhba is equated with ‘trust’ (vifvdsa, from the verbal root
vi-vas, ‘to breath freely, to be free from fear, to trust’).!¥! Though vifvasa
is at times used in a relational sense,'4? the object of that trust is often a
practice or teaching.'¥* Sometimes, however, that distinction is not so clear
cut. Thus Jiva Gosvami states that sraddha is ‘trust (vifvdsa) in the meaning
of scripture’, which ‘teaches that those who do not seek refuge in Krsna are

140 Tatrabhidheyam tad-vaimukbya-virodbitvat tar-sammukbyam eva; tac ca tad-updsana-
laksanam, yata eva taj-jiianam dvirbbavati. Prayojanam ca tad-anubbavab. Sa cantar-bahib-
saksatkara-laksanab, yata eva svayam krtsna-dubkba-nivritir bbavati (Bbakti-sandarbha 1).

141 See, for example, Jiva's Krama-sandarbba on Bbagavata 3.25.25, and his Brhad-
vaisnava-tosani on 10.6.36; Baladeva on Gita 2.6, 4.39, 6.37, 8.3, and 9.23.

142 The word vifvdasa occurs only once in the Bhagavata (and not at all in the Gita). In the
eighth book (8.9.9), after the churning of the ocean of milk, Mohini tempts the demons, and
when they seem to trust her, she expresses her surprise that they want to go along with this
because she has not proven to be worthy. She calls herself a pumscali, a courtezan—someone
who runs after men—and says visvasam pandito jatu kaminisu na yati bi, ‘A learned person
never puts his trust in women.’

In the (Bengali) Caitanya-caritamrta of Krsnadasa Kaviraja the word vifvasa is very fre-
quently used, and generally in a relational sense. Kavirdja Gosvami laments, for example,
that his brother had a firm trust or faith (sudrdba visvasa) in Caitanya, but only the sem-
blance of faith (visvasa-abbdsa) in Nityananda (1.5.173). Sri Caitanya also states that he had
had such firm vifvasa—trust or faith—in the words of his guru: ei tanra vakye ami drdha
visvasa dbari (1.7.95).

143 See also for, example, the following verse from the Bhdgavata: ‘Trusting, they worship
your feet, who, here on earth [lead to] freedom from this world.” (bbavata upasate vighrim ab-
havam bbuvi vivasitab, 10.87.20) The trust is here directed to a practice, namely the worship
of Krsna’s feet. In his commentary on this verse, Visvanatha connects this with a trust in the
word of the Lord, who in the Gita (7.14) assures his devotees that those who worship him
quickly cross over his maya, which is otherwise difficult to cross (mam eva ye prapadyante
mdyam etam taranti te).
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fearful but those who seek refuge in him are fearless. Therefore when faith
awakens, it is a sign of seeking refuge (Saranapatti).'* Though Jiva does not
define sraddhba here in relational terms, there is a strong relational element to
it. Having a firm trust in the statements of scripture that the act of seeking
refuge leads to freedom from suffering and rebirth, is for Jiva a sign of trust
in Krsna, who promises in scripture he will guard his surrendered devotees
from sin .14

Rapa Gosvami writes in the Bhakti-rasamrta-sindbu that $raddhba is the
only cause of eligibility for bhakti, but adds that this is merely an aspect of a
special trust (vifvdsa) in Kesava.!4 Jiva comments that though the two words
(Sraddha and visvasa) are generally synonymous, they refer to two distinct
stages.'¥” The ‘special trust’ Rapa mentions is, according to Mukundadasa
Gosvami ‘trust, accompanied by experience (anubbava), in Sri Krsna, who is
to be obtained through devotion’.148 This special trust is a form of friendship
(sakhya) with God,'# and is only rarely obtained, Rupa writes, because it is

44 Syaddba  bi Sastrartha-visvasab. Sastram ca  tad-asaranasya  bbayam,  tac-
charanasyabbayam vadati. Tato jatayab sraddbayah saranapattir eva lingam (Bhakti-sandarbba
173). Trust that the Lord will protect you (raksisyatiti visvasah) is one of the six aspects of
seeking refuge of the Pajicaratra verse often quoted in Gaudiya texts, like Hari-bbakti-vildsa
11.676 and Bhakti-sandarbba 236. Later on in this section Jiva refers to these six aspects—
having a positive intention, rejecting that which is disagreeable to devotion, the trust that
the Lord protects his devotee, choosing to be sustained by the Lord, self-surrender and
humility: ‘Now, earlier I taught that seeking refuge is a characteristic [of faith ($raddha)],
because the characteristics of seeking refuge are having a positive intention and so on.
Thus, even if in [a devotee’s] daily dealings [some aspects of seeking refuge] like humility
are absent, one should still see that as a characteristic of faith [because the other elements
are present]. (Tatra ca lingatvena pitrvam Sarandapattir upadistaiva, yasmdc ca Sarandpattau
vaksyamanani anukilyasya sankalpab ity adini lingani. Tatha vyavabara-karpanyady-abbavo
‘pi Sraddba-lingam jiieyam, Bhakti-sandarbba 173).

145 See Gira 18.66, which Jiva quotes immediately after this passage. Later on in the same
passage, Jiva comments that such scriptural passages where Krsna assures protection for his
devotees (as also in Gitd 9.22) give the devotee faith: sastram bi tathaiva sraddbam utpadayati.

146 Sraddba-matrasya tad-bbaktdv adbikaritva-hetutd avgatvam asya visvasa-visesasya tu
kesave (Bhakti-rasamrta-sindbu 1.2.191).

147 Yadyapi Sraddha-visvasayor eka-parydyatvam eva, tathapi tat-pirvottaravasthayos tat-
tac-chabda-prayoga-pracuryam iti prthak-sabda-prayogah (Jiva on Bhakti-rasamrta-sindhu
1.2.191).

148 KeSave bhbakti-prapye Sri-krsne visvasa-visesasyanubbava-valita-visvasasya tv  angam
(Mukundadisa on Bhakti-rasamrta-sindbu 1.2.191).

149 The topic of discussion in this section is friendship with Krsna (sakbya), which Rapa
explains as trust (viSvdsa). See Bbakti-rasamrta-sindbu 1.2.188 and Jiva’s commentary on
that verse. This friendship is one of the famous nine practices of devotion which are taught
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difficult. It is obtained ‘only by some resolute devotees, who are entitled to it
by their spiritual practice’.!3® Thus, though sraddba itself is not a relational
faith, it is the sign of a trust in Krsna and his promises, and should, ideally,
grow into a friendship with him.

The two dimensions of faith we have discussed here—its relation to
scripture and its relation with a relational trust—]Jiva brings together in a
very interesting passage of the Bhakti-sandarbha, where he distinguishes be-
tween two types of devotees: those for whom attraction (ruci) predominates,
and those for whom deliberation (vicara) predominates. The path of the
former, Jiva explains, ‘consists of the repeated practice of associating with
saints, attraction to discussing and hearing about [Krsnas] play, listening
with faith, and so on’.!5! Jiva argues that the path of those who are impelled
by attraction (ruci) is ‘for those who desire devotion characterised by love
(priti)’, but those who have not yet attained this natural attraction should
pursue the path in which deliberation (vicdra) predominates.!s? This latter
path is much more involved. Jiva describes it as follows:

First by associating with particular devotees one gains a type of
faith like theirs, an attraction to narrations [about Krsna] from
their particular tradition (parampara), and so on. By continu-
ous association with those devotees, one who has [thus] turned
towards the Lord attains then an attraction (ruci) to a specific
manifestation of the Lord that is to be worshipped in their par-
ticular way, and to their specific path of worship. Then, when
he desires to know details he listens (sravana) to one or more
of these devotees, regarding them as his spiritual preceptor (sri-
guru). He thus ascertains the meaning [of scripture] with [the
sixfold criteria] such as [what is mentioned in] the opening and

in Bhagavata 7.5.23 and thus part of vaidhi bhakti. See also Jiva’s comments in Bbakti-
sandarbba 121 (commenting on Bhagavata 10.2.33): Yatas tvayi baddba-saubrdab. Saubrdam
atra §raddba.

150 Kesameid eva dbiranam labbate sadbandrbatam (Bbakti-rasamrta-sindbu 1.2.198).
Mukundadisa comments that dhiranam here means ‘those who have mature faith’ (praudba-
Sraddbavatam).

U Kintu  sadbu-sanga-lila-kathana-Sravana-ruci-Sraddba-Sravanddy-avrtti-riipa  evdsau
margah (Bhakti-sandarbba 202).

152 Priti-laksana-bbakticchanam tu ruci-pradbana-marga eva Sreyan, najata-rucinam iva
vicara-pradhanab. (Bbakti-sandarbba 202). Jiva comments later on that the four ‘seed verses’
(catub-sloki) of the Bhagavata (2.9.32-35) illustrate part of the path of deliberation (see
Bhakti-sandarbba 204).
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concluding statements (upakramopasambara).’>* Thereafter he

also reflects (manana) through his own own deliberation partic-
ularly on the [doubts] of considering [the knowledge received]

to be impossible or considering it to be wrong.!3% Then, faith

($raddba) arises which is such that it leads him to see that the

specific [form of the] Lord [that he has been worshipping] is

present everywhere and at all times in every of his manifesta-
tions. Then, with the attraction that was initially awakened for
a single [form of God], that very faith shines forth as the recog-
nition that the Lord is eminently capable of bestowing what he

desires and so on. The specific path of worship should be simi-
larly explained. Therefore, when knowledge is thus established,
he should pursue the part of the specific path of worship [he

follows] through deep contemplation (nididhydsana) in order
to attain experience (vijfiana). Thus I have explained the path

of those for whom deliberation (vicara) is predominant.!55

The passage is particularly interesting as it highlights the role scripture

153 For more on these six criteria, see footnote 133.

154 Jiva refers to these two doubts earlier in the Bbakti-sandarbha, where he states that
they are not entirely removed until one obtains a vision of God. Commenting on Bhdgavata
1.2.21 he explains that hearing (sravana) destroys the doubt that devotion is impossible, while
reflection (manana) removes wrong conceptions about it, but direct experience (saksatkara)
removes these two doubts in regard to one’s own suitability (thinking that it is impossible for
me to attain it, and having the wrong notion about what it takes for me to attain it): Sarva-
samsayas chidyanta iti Sravana-mananddi-pradbananam api tasmin drsta eva sarve samsayah
samapyante ity arthap. Tatra Sravanena tavaj-jfieya-gatasambhdavands chidyante iti. Mananena
tad-gata-viparita-bbavanah. Saksatkarena tv atma-yogyata-gatisambbavand-viparita-bhavane
iti jiieyam (Bbakti-sandarbba 16).

155 Tatra prathamam tavat tat-tat-sangdj jatena tat-tac-chraddhd-tat-tat-parampara-
katha-rucy-adind  jata-bhagavat-sammukbyasya  tat-tad-anusangenaiva  tat-tad-bbajaniye
bhagavad-avirbhava-viese tat-tad-bhajana-marga-visese ca rucir jayate.  Tata$ ca visesa-
bubbutsayam satyam tesv ekato’'nekato va Sri-gurutvendsritic chravanam kriyate.  Tac
copakramopasambaradibhir arthavadbaranam punas casambbavanaviparita-bbavana-visesevata
svayam tad-vicara-riipam mananam api kriyate. Tato bbagavatab sarvasminn evavirbhdive
tathavidho'sau sada sarvatra virdjata ity evamripa Sraddba jayate. Tatraikasmims tv anaya
prathama-jataya rucya saba nijabbista-dana-samarthyady-atisayavatta-nirdbarana-ripatvena
saiva $raddha samullasati. Tatra yadyapy ekatraivatisayita-paryavasanam sambbavati
na tu sarvatra, tathapi kesamcit tato viSistasydjiiandd anyatrapi tatha-buddbi-riipa Sraddba
sambhavaty evam bhajana-marga-visesas ca vyakhyatavyab. Tad evam siddbe jiane vijianartham
nididhydsana-laksana-tat-tad-updsana-marga-bhedo nusthiyata ity evam vicara-pradbananam
margo daritah (Bbakti-sandarbba 202).
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plays in the formation of one’s faith, but also explains how such faith leads
to a trust in God. After the devotee has gained faith in devotional practices,
inspired by the company of other devotees, he spends a considerable amount
of time scrutinizing scriptural texts, rigorously applying hermeneutic rules in
order to understand what it is that scripture really teaches, what it denotes
(abbidbeya). This deep study of scripture, he explains, gives rise to faith
(Sraddhba), but this is not the same faith that the devotee started out with.
As is clear from Jiva’s description, the faith is now not merely in specific
practices of devotion, but rather also directed towards the object of those
practices. It is now a relational faith that allows him to see that the specific
form or manifestation of God he has been inspired to worship through the
company he has kept with a particular group of devotees is present in other
forms as well. Jiva demonstrates Rupa’s argument that faith ($raddhba) is an
aspect of trust (vifvasa) when he writes that ‘that very faith shines forth as
the recognition that the Lord is eminently capable of bestowing what he
desires’. The devotees’ trust is no longer merely in devotional acts, but also
in the Lord who is worshipped by such devotional acts. It is remarkable,
though, that Jiva uses the word §raddha in this context in its old Rg-vedic
sense as a relational trust, even if even here it is not entirely divorced from
its ascetical sense.!%¢

CONCLUSION

W. C. Smith remarks that the term sraddha is ‘open, in the sense that it does
not itself specify or even suggest what it is on which one puts one’s heart.
The concept as a concept has no particular object, or type of object.”s” In
the texts we have studied for this essay, this is only partially true. As we have
seen above, in Caitanya Vaisnava writings the object of {raddha is primarily
a specific action or mode of living, and secondarily sacred texts that teach
us those actions. However, though the term is extensively used to refer
to a conviction or faith in devotion to God (bbakti), faith (Sraddba) is not
exclusively devotional, but rather denotes the conviction a person has in a
particular course of action. It is a type of respect (ddara), a form of trust

156 A little later Jiva makes this even more explicit when he says how this path of delibera-
tion leads to ‘faith in the Lord’ (atha taj-jata bhagavati Sraddhd, Bbakti-sandarbba 204), a rare
explicitly relational use of the term sraddba in Caitanya Vaisnava texts. See also Bhdgavata
10.86.57.

157 Smith (1998), p. 61.
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(vifvasa), and is directed to whatever action a person considers worthy of
pursuing. This notion of §raddba thus resembles Paul Tillich’s notion of
faith as ‘being ultimately concerned” which is ‘the unconditional demand
made by that which is one’s ultimate concern’ and ‘the promise of ultimate
fulfilment which is accepted in the act of faith’.!5® The particular nature of
this state of ‘being ultimately concerned’ is, as the Giza states, inseparable
from a human person: a human being ‘consists of faith’ (17.3), and the
nature of his faith is determined by the particular modes of matter (guna)
that constitute his being. As he changes, and as his notion of what is of
ultimate concern changes, so does his faith.

The notion of faith (sraddba) is thus closely linked to ‘conversion’. As
Krsna teaches in the Bbagavata (11.20.8-9), only when faith in devotional
acts awakens in a person—or, when that person makes devotion his ultimate
concern—he pursues ‘the yoga of devotion, which awards fulfilment (siddhi)’,
but he should perform Vedic ritual acts (karma) ‘as long as faith ($raddhba)
in [devotional acts] like listening to narrations about me does not arise’.!°
How does such faith arise? ‘By some great fortune’, Rapa Gosvami states,
‘a person develops faith in his [Krsna’s] service.’6¢ Both Visvanatha and
Jiva comment that their fortune is their ‘mental impression (samskara) born
from the company of great men’.1¢! When they hear from faithful devotees
the teachings of scripture on devotion, Jiva argues, their faith arises.!62

The newly converted devotee’s faith in devotion awakens upon hearing
a devotional reading of sacred texts, because such scriptural texts teach, ulti-
mately, as we have seen above, only about devotion, either by teaching it
directly (in the form of injunctions) or by praising devotional practises.
From a systematic and analytic study of scripture, his faith grows from being
pliable to being firm and unshakeable,!¢3 until he has as it were internalised

158 Tillich (1957), pp. 1-2.

159 Tavat karmani kurvita na nirvidyeta yavara mat-katha-sravandadau va sraddba yavan na
Jjayate (Bbagavata 11.20.9).

160 Kenapy atibhagyena jata-sraddho%ya sevane. .. (Bhakti-rasamrta-sindbu 1.2.14).

161 Atibhagyena mahbat-sarngadi-jata-samskara-visesena (Jiva and Viévanatha on Bhakti-
rasamrta-sindhu 1.2.14). Vidvanatha states something similar in Madburya-kadambini 1.3:
ato yah kenapy atibbagyena jata-sraddbo’sya sevane |Bhbakti-rasamyta-sindbu 1.2.14] ity atra
atibbagyena Subba-karma-janya-bhagyam atikrantena kenapi bbakta-karunyeneti tattvartho
Jjiteyah.

162 Jdau prathame sadbu-sanga-Sastra-sravana-dvara Sraddba tad-artha-visvasap (Jiva on
Bbakti-rasamrta-sindbu 1.4.15-16).

163 Bhakti-rasamrta-sindbu 1.2.17-19.
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the injunctions of scripture and his unshakeable conviction is that of the
devotional sacred texts.!64

As he matures in his devotion, the devotee’s faith in devotion is not just
grounded in the injunctions of scripture, but also in God, since these texts
contain Krsna’s injunctions. His faith ($raddha) in devotional practices and
scriptural injunctions thus becomes an aspect of a relational faith, namely
his trust (visvasa) in Krsna. That trust too grows as the devotee matures.
Though his faith is initially grounded in and shaped by the practices and
theology of the specific devotees that teach him, as he progresses he is able
to see the presence of the divine not just in the Lord he worships as taught by
his tradition, but also in all his other manifestations. This only strengthens
his faith that his Lord can bestow that which he most dearly desires.!¢> The
devotee thus starts on his spiritual path with a faith in devotion (sraddha),
progresses as his faith in devotional practices is strengthened by his system-
atic study of devotional scriptures, and approaches his goal with a trust or
faith in the God he has been searching for through his faithful pursuit of

devotional practices.
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