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Abstract 
This article aims to explore Śrī Kṛṣṇa Līlā and 

Nature in the Separation of Characters in Kṛṣṇa –

Dvaipāyana Vyāsa's the Śrimad Bhāgavata 

Mahāpurāṇa. This research delves into the intricate 

interplay between Śrī Kṛṣṇa līlā and Nature, 

specifically focusing on moments of separation 

among characters within the scripture. This study 

primarily analyzes the discourses of the text which 

relates to Śrī Kṛṣṇa Līlā and Nature in the 

Separation of Characters in the Śrimad Bhāgavata 

Mahāpurāṇa. To explore Nature in Śrī Kṛṣṇa Līlā 

and the separation of characters, Nature study of 

Aristotle has been used. The theorist claims that 

Nature and humans are inseparable for existence. 

This study is significant to highlight how Kṛṣṇa –

Dvaipāyana Vyāsa manifests Nature awareness in 

the ancient text.  Interpretative method has been 

applied in the research. The findings of this 

investigation provide the evidences that the epic has 

used nature awareness to impress humans for 

creating a balance between creatures and plants. 

Therefore, the conclusion of this analysis is that the 

sacred landscapes within Śrī Kṛṣṇa līlā contribute 

to the narrative's emotional depth, infusing sanctity 

into the moments of separation. 

Keywords: Backdrop, consciousness, līlā, 

mahāpurāṇa,  sanctity  

 

Śrī Kṛṣṇa Līlā and Nature in the Śrimad 

Bhāgavata Mahāpurāṇa: An Introduction 

This study embarks on a journey to unravel 

the layers of significance woven into the fabric of 

Śrī Kṛṣṇa līlā and Nature, with a specific focus on 

moments of separation among characters. Nature 

plays a role to separate characters according to time 

and situation. The natural forces create obstruction 

in the life of characters and they have an obligation 

for separation. The characters remain inferior and 

they become puppets against the force of Nature. 

During the time of separation, the characters feel 

loneliness but it helps them to achieve the aims of 

their lives. When the characters are separated from 

Śrī Kṛṣṇa, they realize the value of Śrī Kṛṣṇa līlā. 

The text instructs audience not to expect union with 

others all time because separation is a way of life. 

Union is not possible without separation and these 

kinds of incidents give lesson to writers and 

audience to accept separation in different moments 

of their lives. The birth of the Śrimad Bhāgavata 

Mahāpurāṇa is possible from the separation of king 

Parīkṣit from his palace. The king goes to the bank 

of the Ganges at the end of his life thinking that he 

will die within seven days as the curse of the young 

sage Sringī, the son of Samika. In this connection, 

Sage Śaunaka elaborates the idea:  

He was a great emperor and possessed all 

the opulences of his acquired kingdom. He was so 

exalted that he was increasing the prestige of the 

Pāṇdu dynasty. Why did he give up everything to sit 

down on the bank of the Ganges and fast until 

death? 
1
 (1. 4: 10). 

This discussion shows that king Parīkṣit is 

a good administrator although he is separated from 

his kingdom for the sake of mental peace. Basing 

the interpretation on such idea, C. L. Goswamī 

claims that King Parīkṣit goes to the Ganges and 

takes fast until his death (12). On this ground, one 

can argue that human beings take the shelter of 

Nature during the time of crisis. 

This explanation in favor of Nature 

supports that in the Vedic and the Paurānic periods, 

there was a trend of sages to go to forest for the 

creation of knowledge. The remarkable images of 

Nature became the parts and parcels in their lives. 

The creation of the Śrimad Bhāgavata Mahāpurāṇa 

is possible from the separation of Vedavyāsa from 

others. The scenario of the area of the Sarasvatī 

River inspires him for the composition of the text. 

Vedavyāsa writes the Śrimad Bhāgavata 

Mahāpurāṇa sitting on the bank of the Sarasvatī 

River being separated from his kith and kins. In 

Sūta's words: "Once upon a time he as the sun rose, 

took his morning ablution in the waters of the 
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Sarasvatī and sat alone to concentrate"
2 

(1. 4: 15). 

This statement shows that the shelter of Nature is 

necessary for the creation of knowledge. As 

Vedavyāsa goes to the bank of the Sarasvatī River, 

he gets motivation from Nārada Munī to compile the 

Śrimad Bhāgavata Mahāpurāṇa for hightilighting 

Śrī Kṛṣṇa līlā. When the author has separation from 

others, he is able to create the glory of Śrī Kṛṣṇa in 

the form of text. In this connection, Prabhupāda 

explains that the premises of the Sarasvatī River 

motivate Nārada Munī to suggest Vedavyāsa for the 

composition of the Śrimad Bhāgavata Mahāpurāṇa 

(216). Nature is a base for the creation of the literary 

texts. Śrī Kṛṣṇa līlā encourages  writers to create 

new ideas sitting in the beautiful scenario of Nature.  

Central to the narrative is the recurring 

theme of separation among characters- a poignant 

and emotive exploration that forms the crux of 

numerous episodes within Śrī Kṛṣṇa līlā. As 

characters undergo the trials of longing, separation, 

and reunion, its entire splendor serves as participant 

in the cosmic world. The theological examination 

highlights the scriptural emphasis on devotion as a 

means to navigate the complex terrain of separation. 

The intense emotions experienced by the characters 

become a crucible for the purification and 

intensification of their love and devotion, 

exemplifying the Bhakti tradition's intimate and 

emotional approach to spirituality. This indicates 

that the separation of narratives are not only about 

individual spiritual journeys but also convey a 

broader natural ethics, suggesting a harmonious 

relationship between humans and Nature. 

 

Problems, Objectives, and Methodology 

While the Śrimad Bhāgavata Mahāpurāṇa is a 

revered text, the exploration of Śrī Kṛṣṇa līlā in the 

separation of characters presents potential problems 

and critical considerations. The major problem of 

this study is to apply the perspective of Nature in the 

very ancient texts in different environmental 

contexts, social structures, and awareness in Nature. 

To find it out, this article answers the following 

questions: 

 In what ways does the Śrimad Bhāgavata 

Mahāpurāṇa present harmonious relationship 

between human characters, divine play, and the 

natural world during the time of separation? 

 How does the separation of characters in 

the Śrimad Bhāgavata Mahāpurāṇa , particularly in 

the context of Śrī Kṛṣṇa līlā , contribute to the 

theological understanding of devotion and divine 

paly? 

 Why does the Śrimad Bhāgavata 

Mahāpurāṇa use Nature as a backdrop for Śrī Kṛṣṇa 

līlā during moments of separation? 

The major objectives of this study are to analyze 

harmonious relationship between human characters, 

divine play and the natural world during the time of 

separation; to explicate separation of characters in 

the Śrimad Bhāgavata Mahāpurāṇa , particularly in 

the context of Śrī Kṛṣṇa līlā; and to evaluate Nature 

as a backdrop for Śrī Kṛṣṇa līlā during the time of 

separation. For this, the research questions are 

answered with the use of interpretative 

methodology. The theoretical tool used to support 

the methodology is Aristotle's concept of Nature. 

Nature, in the definition of Aristotle is " as the 

essence of things, what they are made of and entail 

their destiny: the nature of a bed or of a tree is 

wood" (3). The destiny of human beings is related to 

their activities on Nature. Nature theory, from the 

traditional discussion, deals with experiences 

acquired by local people over hundreds of years 

through direct contact with Nature (Inglis 6). In this 

connection, Dhruba Laudari argues that traditional 

Nature is considered tradition-based, because it is 

created in a manner that reflects the traditions of the 

communities (79). This argument supports the idea 

how the traditional concept of Nature uses land and 

the other natural things.  On the basis of the 

traditional discourse on Nature, those humans 

equate Nature with God.  

Aristotle had made human beings conscious about 

the devastation of Nature at first in the ancient 

Greece: "Here the sea encroaches upon the land, 

there the land reaches out timidly into the sea; new 

continents and new oceans rise, old oceans and old 

continents disappear, and all the face of the world is 

changed and rechanged in a great systole and 

diastole of growth and dissolution "(1). The 

philosopher appraises human beings to love Nature 

due to the ground of existence of all creatures and 

plants. This idea shows that intervention in Nature 

invites the destruction of the world. It is a warning 

of Aristotle to remain aware of Nature. In this light, 

Gregor Scheiman argue that human beings should 

realize the reflection of Nature in different shapes 

(67). In support of this idea, one can corroborate that 

the five elements of Nature such as the earth, water, 

light, air, and space are the shapes of Nature. 

 

Bhakti in the Śrimad Bhāgavata Mahāpurāṇa: A 

Review of Literature 

The Śrimad Bhāgavata Mahāpurāṇa is a 

literary and spiritual treasure that has left an 

indelible mark on Hindu thought and culture. 

Researchers can find different reviews on this text 



 

  

International Journal of Humanities Social Science and Management (IJHSSM) 

Volume 4, Issue 1, Jan.-Feb., 2024, pp: 309-325                            www.ijhssm.org                 

                                      

 

 

 

| Impact Factor value 7.52 |                       ISO 9001: 2008 Certified Journal                            Page 311 

from multiple perspectives.  In this connection, 

Govindācārya Svāmin argues the Śrimad Bhāgavata 

Mahāpurāṇa from the perspective of Bhakti 

literature. In his statement: “In the Dvāpara Yuga, 

Bhakti descended on earth in the person of Śrī Kṛṣṇa 

on the shores of the Yamunā in North India” (83). 

He claims that Śrī Kṛṣṇa is the base of Bhakti 

literature. But no one can deny the fact that Rāma 

Bhakti was popular in the Dvāparayuga before the 

existence of Śrī Kṛṣṇa. There is also Śiva Bhakti 

literature for the promotion of Bhakti literature. The 

Śrimad Bhāgavata Mahāpurāṇa is an illustration of 

Bhakti literature in which there is a manifestation of 

Śrī Kṛṣṇa Bhakti. In a sense, Rāma Bhakti, Śrī Kṛṣṇa 

Bhakti, and Śiva Bhakti have enriched Bhakti  

literature. So, the analysis of Bhakti in this 

dissertation is related to the analysis of Bhakti 

literature in the highest level.  

Tulsidās remarks the Rāma Bhakti: "Rāma 

is born in countless ways, and there are ten millions 

of Rāmāyanas"[nānā bhanti rāma avatār: 

rāmāyana satakoti apārā] (qtd. in Wadley 7). This 

discussion asserts the development of Rāma Bhakti 

in Bhakti literature.  Analysis of Rāma Bhakti from 

Tulsidās is in the highest level because he 

transforms Rāma from a mythical hero to religious 

and spiritual Lord from the manifestation of his 

countless forms. The same notion has been extended 

by Sheldon Pollock on this subject. He captures the 

attention of readers that Rāma is sacred  object of 

worship (261). Responding to such claim, it is 

interesting to incorporate that Rāma Bhakti has been 

prevailing in the Hinduism since the period of the 

sage Vālmikī.  

Contrary to the previous notion, Dheeraj 

Kaushik and B. K. Goswāmī argue about Rāma 

Bhakti and the interpreters have their standpoints for 

its enhancement referring Rāma Charitmānas. 

Under such condition, they argue that Rāma 

Charitmānas is useful and helpful for us to make 

our social and ethical life great (65). The unyielding 

interpretation of Rāma Charitmānas [description of 

the character of Rāma] is to flourish the cult of 

Rāma Bhakti. When there is the development of  

modern society, the theological principles and the 

similar beliefs are guidelines for the maintenance of 

social order. 

Confirming the Rāma sampradāysa [cult], 

Vasudha Paramasivan discusses on some noticeable 

points. The interpreter argues that Rāmacaritmānas 

is for Rāma Bhakti. Elaborating the argument, she 

states that "the Rāmcaritmānas is generally 

considered to be the quaint essential work of Sagun 

Ram  Bhakti "(32). Her position is different in 

respect, commonly suggests the importance of Rāma 

Bhakti in the Hinduism. Paramasivan's famous 

formulation stresses that the path of devotion is easy 

as well as pleasant and it is the independent source 

of happiness (34). This, however, is accepted by the 

ritual practices by the Hinduism. In conclusion, the 

cult which is related to Rāma Bhakti, highlights the 

position and status of Rāma as a founder of 

democracy in modern context. This is why, modern 

human beings discuss on the Rāmarājya [State of 

Rāma] regarding the rule of Rāma as the best ruler 

of the world.  

The issues of Bhakti literature are in focus 

in the Śrimad Bhāgavata Mahāpurāṇa. The text 

popularizes the notion of Bhakti literature in 

extended form. The text motivates devotees to 

follow the path of Bhakti for salvation. The major 

concern of Bhakti literature in the Śrimad 

Bhāgavata Mahāpurāṇa is to motivate towards the 

activities of Śrī Kṛṣṇa.  Rāmānujācārya discusses on 

the importance of Śrī Kṛṣṇa Bhakti flourished in 

Vṛndāvana  where Śrī Kṛṣṇa had performed his Bāla 

Lilā. The philosopher further points to his Bhakti to 

Kṛṣṇa: “Since I came to Vṛndāvana , I have 

recovered and now young and beautiful” (qtd. in 

Svāmin 482). The Śrimad Bhāgavata Mahāpurāṇa 

discusses to the scenario of Vṛndāvana  as the 

sportive activities of Śrī Kṛṣṇa in detail. The 

landscape draws attention due to Bhakti in Śrī 

Kṛṣṇa. From this stand point, one can argue that the 

devotees show their Bhakti when they reach to the 

birthplace and workplace of Śrī Kṛṣṇa. 

Rāmānujācārya shows a link between Śrī Kṛṣṇa 

Bhakti and the landscape of Vṛndāvana. In his 

review, Rāmānujācārya refersVṛndāvana for 

evoking Bhakti to Śrī Kṛṣṇa.  He extends the scope 

of Bhakti literature in relation  to Vṛndāvana. Thus, 

Vraja Bhūmī is the fertile place for the origin of  Śrī 

Kṛṣṇa Bhakti in the Śrimad Bhāgavata 

Mahāpurāṇa. 

  A.C.  Bhaktivedanta Swāmī Prabhupāda 

follows the same line of argument on Śrī Kṛṣṇa 

Bhakti. According to him: Kṛṣṇa s tu bhagavān 

svayam [Śrī Kṛṣṇa  is God Himself] (174). The 

commentator regards Śrī Kṛṣṇa not as a common 

person but God himself. This quotation connotes to 

the devotees that Śrī Kṛṣṇa is not only a hero but as 

real divine being. This concept promotes Bhakti 

Yoga of devotees and they dedicate themselves to 

Śrī Kṛṣṇa from their minds, works, and words. But 

to regard Śrī Kṛṣṇa as a bhagavān (God) is not easy 

to justify. The concept of the analyst is to promote 

Bhakti literature showing Śrī Kṛṣṇa as a divine 

being. This concept promotes Bhakti to Śrī Kṛṣṇa.  It 

may contradict with the logic of the present 

scholars. Scholars and readers regard Śrī Kṛṣṇa not 
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as a Supreme Personality of Godhead but as a 

mythical hero. 

 Bhakti literature in the Śrimad Bhāgavata 

Mahāpurāṇa stresses on the qualities of  devotees 

for the performance of Bhakti Yoga properly. These 

qualities are love, devotion, tenderness, mercy, 

obedience, and readiness to serve. Every devotee 

has intention to surrender himself/herself on the feet 

of Bhagavān. True devotees“give everything, claim 

nothing” (Thakkar 55). His subject matter of 

conversation is Śrī Kṛṣṇa  and keeps on thinking 

only about him. The devotee believes that his words 

and works should be related to the glory of Lord. 

This analysis is based on the idea from the 

instructions of Śrī Kṛṣṇa about Bhakti Yoga for 

moksha to his devotee Uddab. In this connection, 

Prabhupāda discusses Bhakti Yoga in the Śrimad 

Bhāgavata Mahāpurāṇa in this way: "If somehow 

or other by good fortune one develops faith in 

hearing and chanting My Glories, such as a person, 

being neither very distinguished with nor attached to 

material life, should achieve perfection through the 

path of loving devotion to Me"
3
 (Śrimad Bhāgavata 

Mahāpurāṇa 11. 8: 24). In this discussion, Śrī Kṛṣṇa 

instructs Uddab how to dedicate to himself without 

being attached to material life. Chanting promotes 

the devotional service to the Supreme Personality of 

Godhead. Detachment from the material life 

qualifies oneself for the sake of Bhakti Yoga. Pure 

devotee must follow  strict disciplines to flourish 

Bhakti literature. 

Tamal Śrī Kṛṣṇa  Goswami and Graham M. 

Schweig have similar opinions on Śrī Kṛṣṇa Bhakti 

in the Śrimad Bhāgavata Mahāpurāṇa. The 

researchers mention the role of ISKCON 

(International Society of  Kṛṣṇa Consciousness) in 

flourishing Śrī Kṛṣṇa Bhakti in the West. 

Prabhupāda is the founder of Hare Kṛṣṇa  

Movement (351). He introduces Śrī Kṛṣṇa Bhakti in 

America. Tamal Kṛṣṇa  Goswami’s A Living 

Theology of  Kṛṣṇa Bhakti is an analytic text on 

Kṛṣṇa Bhakti. He exposes: “Kṛṣṇa Bhakti makes an 

outstanding contribution in this regard, representing 

a sophisticated example of how rigorous historical 

and contextual work can be conducted by 

practitioner scholars” (354). The writer claims that 

Śrī Kṛṣṇa Bhakti flourishes from the contribution of 

scholars on the foundation of Bhakti literature of the 

Śrimad Bhāgavata Mahāpurāṇa. 

T.S. Rukmani presents different line of 

argument in the Bhakti of Gopī to  Śrī Kṛṣṇa  in the 

Śrimad Bhāgavata Mahāpurāṇa. He argues that the 

gopīs are true devotees of Śrī Kṛṣṇa due to their 

complete sacrifice of their lives for his sake.  

 While describing the plight of the gopīs 

the Śrimad Bhāgavata Purāṇa mentions that they 

had to steal away from their homes unobserved by 

their husbands, parents and other relatives. The 

gopīs are still working within the family and its 

norms, within the norms of the grhasthāśrama and 

are seen observing all the taboos associated with it. 

(276-77) 

The gopīs are the special devotees of Śrī 

Kṛṣṇa and leave their homes for the sake of him. 

They are superior to other Śrī Kṛṣṇa devotees 

because unlike gopīs, today's devotees are unable to 

leave their houses. But the gopīs leave their houses 

for  union with Śrī Kṛṣṇa neglecting their activities. 

To make a union with Śrī Kṛṣṇa is the ultimate aim 

of the devotees and the gopīs achieve their aim 

categorically. Thus, the activities of the gopīs 

promote Bhakti literature with the light of the 

suggestive meanings. 

Manager Pandey and Alka Tyagi present 

their points about Kṛṣṇa Bhakti and relate it to Rāma 

Bhakti referring to the poetry of Surdās and 

Tulsidās. The classical poets use Śrī Kṛṣṇa Bhakti 

and Rāma Bhakti as the subject matter of their 

poetry. In their words: “The stories of Kṛṣṇa and 

Rāma which Surdās and Tulsidās have used as a 

basis of their poetic creation are born out of the 

idealised tradition of Sanskrit poetics and are 

popular tales in public life” (131). It traces that the 

Bhakti tradition flourished from the poetry of 

Tulsidās and Surdās. The poets inspire readers to 

recite their Bhakti poetry for mental peace and the 

purification of soul. Śrī Kṛṣṇa and Rāma establish a 

benevolent socio-political order by defeating the 

contemporary tyrannical rulers. There is no 

restriction of Bhakti literature in any society of the 

world. During their time, Bhakti literature flourishes 

in the then contemporary society.  

Vijay Kumar Thakur extends the scope of 

Śrī Kṛṣṇa Bhakti literature with the view of Kṛṣṇa 

Bhakti for devotees for journey towards Lord. The 

reviewer reveals that Bhakti is a good path to please 

Śrī Kṛṣṇa. He is correct when he posits the freedom 

of māyā of devotees to Śrī Kṛṣṇa. He declares that 

he is under the control of his devotees who have 

“enthralled him by their devotion even as good 

wives do by their devotion to virtuous husbands” 

(99). This standpoint helps Bhakti literature to move 

ahead. He exposes analogy in relation to the 

devotion of devotees to Śrī Kṛṣṇa  as same as 

devotion of wives to their faithful and virtuous 

husbands. In this connection, the feminists allege 

about the miserable condition of women in the 

Paurāṇic period. There are no special female 

devotees apart from the gopīs in the Śrimad 
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Bhāgavata Purāṇa (qtd. in Rukmani 276). The 

gopīs go away from their houses for devotion.  

Nicholas Shutan presents different line of 

argument in connection to Śrī Kṛṣṇa Bhakti in the 

Śrimad Bhāgavata Mahāpurāṇa: “Śrimad 

Bhāgavata Purāṇa refers the sign of emotional 

Bhakti horripilation, weeping, flowers dropping 

from loosening hair, the knot of the sari becoming 

loose, sweating and swooning” (155). This 

discussion concentrates that devotees should share 

their feelings with the feelings of Śrī Kṛṣṇa by 

crying, sweating, and getting their hair cut. The 

discussion is related to the activities of the devotees 

during the time of Bhakti. They deal with the 

problems of Śrī Kṛṣṇa as their own problems having 

sympathy and empathy to the condition of their Śrī 

Kṛṣṇa. It is difficult for them to be separated from 

their Lord. It is the characteristics of the real 

devotees of Kṛṣṇa. It makes Kṛṣṇa Bhakti a typical 

example of Bhakti literature.  

 Christian Lee Novetzke goes a step ahead 

when he associates his ideas of Śrī Kṛṣṇa Bhakti to 

pūjā, darśan, and kirtan. He writes in confirmation 

with his logic stating that Bhakti practices pūjā 

[worshipping], darśan [bowing head], kirtan 

[chanting], and pilgrimage or keeping vows are 

associated with the idea that Śrī Kṛṣṇa is watching 

them (256). He bases his discussion on Śrī Kṛṣṇa 

Bhakti from the ritual activities of devotees. But the 

devotees perform different activities such as pūjā, 

darśan, kirtan, dān, bhajan, and other sewās for the 

sake of the Supreme Personality of Godhead. There 

is the realization of Bhakti rasa from pūjā, darśan, 

kirtan, dān, and bhajan for pleasing Śrī Kṛṣṇa in the 

Śrimad Bhāgavata Mahāpurāṇa. The critic 

emphasizes on the role of Bhakti with the evocation 

of bhāva for worshipping Śrī Kṛṣṇa. On the basis of 

this relation, one can argue that Novetzke publishes 

Bhakti literature referring to the ritual of  Śrī Kṛṣṇa 

Bhakti. For devotees, bhāva is also the expression of 

their Bhakti to their personal Lord. The bhāva is 

related to the personal feelings and thoughts to the 

particular Lord.  

It remains a fact that the expression of B.G. 

Tiwari that the original flavor of Bhakti literature 

gets from the scenario of Vraja Bhūmi. In Tiwari’s 

words: "The traditional association of Braja Bhūmi 

with Kṛṣṇa's childhood, the concept of the Lord and 

his energy or Śakti, in the form of Kṛṣṇa and Rādhā, 

became more popular, in this region, than other 

forms of Vaishnavaism" (414) Explaining this 

statement, we can corroborate that Vraja Bhūmī is a 

fertile place for the origin of Bhakti literature. The 

manifestitation of the playful activities of Kṛṣṇa 

become the subject matter of discussion of Bhakti 

literature. Tiwari refers to the tradition of 

Vaiṣnavaism for the promotion of Śrī Kṛṣṇa Bhakti. 

He rightly presents Śrī Kṛṣṇa and his lilās of Vraja 

Bhūmī as the roots of Bhakti literature in the Śrimad 

Bhāgavata Mahāpurāṇa. 

 Mutaben Dasharathbhai Thakkar has 

different line of argument about Bhakti literature: 

“The Bhakti cult of the Śrimad Bhāgavata 

Mahāpurāṇa is catholic and universal. It is the 

religion for all.  It is a perfectly democratic religion; 

for the Śrimad Bhāgavata Mahāpurāṇa. God is the 

God of love who has no caste or sex or nationality”. 

Śrī Kṛṣṇa līlā affects the life of human beings and 

animals and they have keen interest for company of 

Kṛṣṇa. After the completion of his lilas, Śrī Kṛṣṇa 

departs from this world and his departure affects 

human beings and animals. Yudhishthira refers the 

effects from the departure of Śrī Kṛṣṇa:"The calves 

do not suck the teats of the cows, nor do the cows 

give milk. They are standing, crying, tears in their 

eyes, and the bulls take no pleasure in the pasturing 

grounds"
4
 (1. 14: 19). The separation of Śrī Kṛṣṇa 

from this world affects humans, calves, cows, other 

animals and vegetation. The same idea is 

ascertained by Tagare from his argument that 

everyone is unhappy during the time of departure of 

Kṛṣṇa from this world (111). Separation is a part in 

the life of creatures even though the creatures feel 

difficulties to accept it.  

The literature review concludes with an 

acknowledgment of the living relevance of Bhakti in 

the contemporary world. Devotees, practitioners, 

and scholars alike continue to draw inspiration from 

the Bhagavata Purana's teachings on devotion, 

fostering a dynamic and enduring tradition. In 

essence, the literature review illuminates Bhakti in 

the Śrimad Bhāgavata Mahāpurāṇa as a profound 

and multifaceted theme, showcasing its theological, 

literary, social, and historical dimensions. The 

scripture stands as a timeless testament to the 

transformative power of devotion, inviting seekers 

across generations to embark on the path of love and 

surrender to the divine. 

 

Śrī Kṛṣṇa Līlā and Nature Unveiled in 

Separation: A Textual Analysis 

This analysis delves into the intricate 

tapestry of Śrī Kṛṣṇa Līlā within the sacred pages of 

the Śrimad Bhāgavata Mahāpurāṇa, focusing on the 

poignant theme of separation and the profound 

interplay with the natural world. The Śrimad 

Bhāgavata Mahāpurāṇa encourages human beings 

to leave their houses: "One should leave home and 

practice self-control. In a sacred place he should 

bathe regularly and sit down in a lonely place duly 
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sanctified"
5
 (2. 1: 16). This verse instructs human 

beings how to realize self-consciousness in Śrī 

Kṛṣṇa. The text suggests humans to follow strict 

rules to have knowledge of Kṛṣṇa līlā and Nature. C. 

L. Goswamī confirms that one "should quit the 

house" (86) for self-awareness and for the 

generation of new ideas remaining in the beautiful 

scenario of Nature. But Nature should be fresh, 

clean, and sacred. Loneliness causes self-awareness 

for human beings. 

Like King Dhṛtarāṣṭra, Prince Dhruva is 

separated to fulfil the goal of his life from severe 

austerities. King Dhṛtarāṣṭra goes to forest for 

severe penance in his old age whereas Prince 

Dhruva goes to forest for penance in his childhood. 

The separation from biting words of his stepmother 

Surīci has compelled him to go to forest. 

Being insulted by sharp words spoken by 

the co-wife of the king, even in his presence, Prince 

Dhruva, though only a boy  took a severe penance in 

the forest. And the Lord, being satisfied by his 

prayer, awarded him the Dhruva planet, which is 

worshipped by great sages, both upward and 

downward.
6 
(2. 7: 8) 

  Sometimes biting words of family 

members, friends, and relatives become the means 

of success in the life of people. Enemity in the 

behavior of the stepmother leads Dhruva to the 

climax of success. In this context, it is reliable to 

quote: "One can debunk that everybody has Sunīti 

(good wills) and Surīci (bad wills) in his mind" 

(Prabhupāda 372) and it is necessary to beware of 

bad wills which generates jealousy for others like 

Surīci. The Śrimad Bhāgavata Mahāpurāṇa 

instructs audience to accept the enemity of others 

for success. Sometimes biting words become more 

powerful and effective for the improvement of a 

person rather than suggestions. The precepts of Śrī 

Kṛṣṇa are to accept negative thoughts of others for 

success. 

 A great achievement for Dhruva is the 

separation from palace in his childhood. He 

becomes a popular king from perfection of penance. 

His austerity is the base of his power. In this 

context, it is interesting to refer the bounty of 

Nārāyana (Śrī Kṛṣṇa is in the appearance of 

Nārāyana) to Dhruva:"After your father goes to the 

forest and awards you the rule of his kingdom, you 

will rule continuously the entire world for thirty-six 

thousand years, and all your senses will continue to 

be as strong as they are now. You will never become 

old"
7 

(4. 9: 22). Elucidating this idea, one can argue 

that Dhruva becomes the ruler of the planet named 

polestar and is able to be one of the renowned rulers 

of the world. In this relation, Swāmi 

Ranganathananda presents the background how 

child Dhruva becomes perfection in penance: "After 

six months of meditation and hard life, the 

indwelling God of all, Hari, appeared in front of 

Dhruva" (22-23) and provided him bounty. This 

discussion remarks that child Dhruva becomes 

perfection in penance in a short duration.  

This action of child Dhruva inscribes that 

dedication, imagination; critical thinking,  and hard 

works are the basis of success. There is an 

incredible consequence in the life of Dhruva after 

his severe austerities in Madhuvana forest. The way 

of perfection was different in the paurānic era and 

an austerity is the base for ascetics to succeed. In 

this regard, both Śrī Kṛṣṇa and Dhruva have similar 

dedication in their works for the sake of success. 

Unlike Dhruva, other characters go to forest in their 

retired life for the sake of severe austerities. Thus, 

the separation of Dhruva from the his family 

members during the time of his childhood 

establishes himself as a different character in the 

Śrimad Bhāgavata Mahāpurāṇa. 

The Śrimad Bhāgavata Mahāpurāṇa refers 

that even gods have their tendency to go to forest for 

the sake of penance. In the similar vein, Nature is 

favourable for Rudra and goes to forest for the sake 

of severe austerities: "Thus, Rudra, having been 

ordered by Brahmā, circumambulated his father, the 

master of the Vedas. Addressing him with words of 

assent, he entered the forest to perform austere 

penances"
8
 (3. 12: 20). Nature is the base for the 

austerities of Rudra and he follows instructions of 

Brahmā and goes to richness of Nature. Meditation 

is one of the methods of the Vedic philosophy and it 

makes the health of people good. In this context, 

Pushpendra Kumar ventures to debunk that Rudra 

"went to forest to carry on austerities" (164) for 

knowledge. With this conditioning, one can argue 

that both Śrī Kṛṣṇa and Rudra like ro remain in 

forest for the achievements of their aims. In the 

Vedic and the Paurānic periods, forest was the base 

for the creation of knowledge from the severe 

austerities.  

Sage Kaśyapa takes shelter of Nature for 

penance as Rudra and his separation brings 

perfection in his austerities. Śrī Kṛṣṇa is the goal of 

austerities and Kaśyapa  medidates about Kṛṣṇa: 

"Thereafter the brāhmaṇa took his bath in the water 

and controlled his speech by practicing trance, 

meditating on the eternal effulgence and chanting 

the holy Gāyatrī hymn within the mouth"
9
 ( 3. 14: 

32). The sage realizes peace and bliss within himself 

from the effect of his penance. In this connection, 

Prabhupāda is correct when he stresses on the 

meditation of Kaśyapa: "Kaśyapa Munī meditated 
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on the impersonal brahmajyoti by chanting the 

Gāyatrī mantra within his mouth" (620). The 

separation of Kaśyapa is meaningful in the Śrimad 

Bhāgavata Mahāpurāṇa.    

Sage Maitreya tells Vidura about the 

separation of Kardama Muni for the sake of penance 

on the bank of the Sarasvati River. This separation 

of the sage is for perfection and he meditates of 

Kṛṣṇa who is in the form of Nārāyan: "Commanded 

by Lord Brahmā to beget children in the worlds, the 

worshipful Kardama Muni practiced penance on the 

bank of the River Sarasvati for a period of ten 

thousand years"
10

( 3. 21: 6). Like Dhruva, Rudra 

and Kasyapa Muni, sage Kardama goes to the bank 

of the Sarasvati River for completion of his mission. 

During that time, severe austerity was necessary for 

the background of giving birth to sons and Kardama 

Muni follows the same trend. To explain this idea 

further, C. L. Goswāmī contemplates that sage 

Kardama is able to beget children after his penance 

as the precepts of Brahmā for him (228). The severe 

austerity of the sage is completed from the grace of 

Śrī Kṛṣṇa in the form of Nārāyana.  

 There was a trend for yogis to go to Nature 

regarding as a secluded place. During the time of 

retirement, king Pṛthu is separated from family 

members, friends, neighbours, and relatives and 

goes to Tapovana forest for the sake of penance. 

The text mentions the ways of his penance: "In the 

tapo-vana, King Pṛthu sometimes ate the trunks and 

roots of trees, and sometimes he ate fruits and dried 

leaves, and for some weeks he drank only water. 

Finally, he lived simply by breathing air"
11

 ( 4. 23: 

5). King Pṛthu realizes to be separated from his 

kingdom for the perfection in penance and goes to 

nearby forest. In this connection, Tagare 

incorporates his view: "He lived upon bulbus and 

ordinary roots and fruits, and occasionally on dry 

lives" (563). He reaches to the level of thinking 

everything from the level of severe austerities 

during the time of separation. The objects of Nature 

such as fruits and roots are the sources of energy. 

Like king Pṛthu, Śrī Kṛṣṇa makes impossible works 

possible using his yogic power for the completion of 

his līlās.   

 Pracetās, ten sons of King Prācīnabarhi, 

are separated from  palace and enter into the ocean 

for the performance of austerities:  

When all the Pracetās were ordered by their 

father to marry and beget children, they all entered 

the ocean and practice austerities and penances for 

ten thousand years. Thus they worshipped the 

master of all austerity, the Supreme Personality of 

Godhead.
12

 ( 4. 24: 14) 

The Pracetās realize that penance is better 

than the family life. In the paurānic period, there 

was the trend to leave home for the sake of 

knowledge from the system of austerities. 

Supporting this point, Prabhupāda writes in favor of 

the devotional service: "If one does not attain the 

perfect stage of devotional service, all austerities 

and penances actually have no meanings" (313).  

Pracetās do not like to waste their austerities so that 

they go to the bottom of the ocean for penance. 

Their intimacy to Nature during the time of boyhood 

inspires readers to perform their works remaining in 

Nature.  

Similarities are drawn in the separation of 

king Bharata from his palace to forest. The king 

concludes that Nature is an appropriate place for 

pleasure and for penance. Śūkadeva explores the 

richness of Nature in the garden of King Bharata:  

In the garden of Pulaha-āśrama, King 

Bharata lived alone and collected a variety of 

flowers, twigs, and tulasī leaves. He also collected 

the water of the Gaṇḍakī River, as well as various 

roots, fruits and bulbs. With these he offered food to 

the Supreme Personality of Godhead, Vāsudeva, 

and, worshipping Him, he remained satisfied. In this 

way his heart was completely uncontaminated, and 

he did not have the least desire for material 

enjoyment. All material desires vanished. In this 

steady position, he felt full satisfaction and was 

situated in devotional service.
13

 ( 5. 7: 11)  

Love for Nature purifies the soul of King 

Bharata and he remains peaceful in the beauty of 

Nature. Moving ahead in this line of argument, 

Ramesh Menon states: "In time, he sat unmoving, 

absorbed in the Brahman" (268). This analysis deals 

with the way of penance of King Bharata on the 

bank of Gandaki River. This expression gives 

further insight that humans can spend the time of 

their retirement on the bank of rivers or forest.  

Sage Agastya is like King Bharata for 

separation from others for penance. The sage has 

faith on the power of Śrī Kṛṣṇa so that he believes in  

separation from others and goes to Malaya Hills. In 

the perspective of Yama, the sage sees divine power 

in Nature: "When the great sage Agastya, the son of 

Kumbha, was residing in the Malaya Hills and 

worshipping the Supreme Personality of Godhead, I 

approached him, and he explained to me this 

confidential history"
14

 (6. 3: 35). Yamarāja explains 

about separation of the sage for natural awareness. 

From this standpoint, Ramesh Menon expresses that 

sage Agastya worships god Viṣṇu on the top of 

Malaya Mountain (495). Like Śrī Kṛṣṇa, sage 

Agastya is a nature lover and gets perfection from 

his penance on the mountain. In this context, 
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Yamarāja appreciates Agastya due to his respect to 

Nature.  

Unlike Sage Agastya, the separation of 

Hiraṇyakaśipu from his society is a notable example 

in the Śrimad Bhāgavata Mahāpurāṇa and his 

achievement denotes how a person reaches in the 

apex of success remaining in the world of Nature. In 

Śūkadeva's words: "In the valley of Mandarā Hill, 

Hiraṇyakaśipu began performing his austerities by 

standing with his toes on the ground, keeping his 

arms upward and looking toward the sky. This 

position was extremely difficult, but he accepted it 

as a means to attain perfection"
15

 (7. 3: 2).  

Remaining close to Nature, the ascetic does hard 

works to achieve his aim. According to Leibniz's 

discussion: "Such a perfect God is power which is 

the source of all"  (qtd. in Masih 187). If someone 

has belief that there is the existence of God in 

Nature, he can perform austerities for the perfection 

of yoga as Hiraṇyakaśipu. 

The Śrimad Bhāgavata Mahāpurāṇa 

instructs human beings to follow four āsṛaṁs 

strictly and vānaprasthaāsṛaṁ is compulsory. This 

āsṛaṁs motivates human beings to be separated 

from family members and one should go to Nature 

to spend the life of hermitage. In Nārada's words: "A 

vānaprastha should prepare a thatched cottage or 

take shelter of a cave in a mountain only to keep the 

sacred fire, but he should personally practice 

enduring snowfall, wind, fire, rain, and the shining 

of the sun"
16

 (7. 12: 20).The separation from others 

makes a person to have special interrelation to 

Nature. Prabhupāda has similar ideas about 

vānaprasthaāsṛaṁ with Nature. He argues that 

senior citizens should take the shelter of Nature for 

inner peace (698). Śrī Kṛṣṇa līlā insists in the 

vānaprasthaāsṛaṁ to maintain the relation between 

human beings and Nature.   

The separation of Prahlāda from palace is a 

remarkable example in the Śrimad Bhāgavata 

Mahāpurāṇa and it makes him one of the 

memorable characters. He is intentionally separated 

from his father and other family members and goes 

to Sahya Mountain. In this connection, Nārada 

further formulates his ideas:  

Prahlada King, the dearest servitor of the 

Supreme Personality of Godhead, once went out 

touring the universe with some of his confidential 

associates just to study the nature of saintly persons. 

Thus he arrived at the bank of the Kāvarī, where 

there was a mountain known as Sahya. There he 

found a great saintly person who was lying on the 

ground, covered with dirt and dust, but who was 

deeply spiritually advanced.
16 

(7. 13: 13) 

 Prahlada realizes the significance of 

Nature in the life of human beings so that he goes to 

mountainous area. From this standpoint, Swāmī 

Ranganathanda further explores: "The Śrimad 

Bhāgavata Mahāpurāṇam provides us with a 

standard measure our experiences of love" (31). 

This discussion inspires human beings to love both 

plants and animals like Śrī Kṛṣṇa did. One can 

observe the activities of Prahlāda like the activities 

of Śrī Kṛṣṇa in rrelation  to Nature. 

As Prahlada, Svāyambhuva Manu makes 

up his mind to go to Nature with his wife for 

austerities. He comes to know that Nature is a part 

for the completion of Śrī Kṛṣṇa līlā and gets self-

realization there. In King Parīkṣit's words:  

"Svāyambhuva Manu,  the husband of Śatarūpā, was 

by nature not at all attached to enjoyment of the 

senses. Thus, he gave up his kingdom of sense 

enjoyment and entered the forest with his wife to 

practice austerities"
18

 (8. 1: 7). From this evidence, 

Svāyambhuva Manu is a perfect king who does not 

have any desires for the gratification of senses and 

goes to Nature with the queen. C. L. Goswamī 

stresses on the same idea that Svāyambhuva Manu 

is "Fed up with the enjoyment of sense-objects" 

(736).  This discussion stresses that human beings 

should not be the slave of senses in old age like 

Svāyambhuva Manu. 

King Indradyumna too follows the trend of 

other kings and sages and goes to Malaya Hill for 

austerities:  

Indradyumna King retired from family life 

and went to the Malaya Hills, where he had a small 

cottage for his āśrama. He wore matted locks on his 

head and always engaged in austerities. Once, while 

observing a vow of silence, he was fully engaged in 

the worship of the Lord and absorbed in the ecstasy 

of love of Godhead.
19 

(8. 4: 8). 

 It gives a lesson to human beings to 

neglect body in old age for self -realization and 

salvation. When a king turns for the detachment of 

life in his old age, his citizens  may follow the same 

path. In this relation, Ramesh Menon is apt to state: 

"He is awake when the world sleeps" (470). It hints 

that King Indradyumna has consciousness of Nature 

and soul so that he is linked to Nature as Śrī Kṛṣṇa. 

Thus, the separation from the royal family is 

meaningful in the life of king Indradyumna. 

Sometimes, separation of a person from a 

group is necessary for the betterment of others. 

When there is the time of churning in the 

Kṣīrasāgara, snake Vāsuki is to be used as a rope for 

churning but the Nāga is frightened to come there 

because of the presence of Garuḍa. The bird is 

requested to be separated from that place for the 
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feasible of Vāsuki Nāga: "Thereafter, Garuda, the 

chief of birds, unloaded Mandara Mountain from his 

shoulder and brought it near the water. Then, he was 

asked by the Lord to leave that place, and he left"
20

 

(8. 6: 39). The separation of Garuḍa is necessary for 

the performance of churning in the ocean without 

any hint of fear for Vāsuki Nāga. In this connection, 

Prabhupāda argues that snake Vāsuki is the natural 

food for Garuda (239). In the similar vein, human 

beings should understand the problems of others and 

if any problems may occur for others, it is better to 

depart from there.  

 Sudyumna, the son of Vaivasvata Manu, is 

apt to follow vānaprastha āsrama and goes to forest 

on the bank of the Yamunā River. His separation 

from his family to forest pleases him during the time 

of retirement. In this context, Śukadeva Gośvāmī 

argues: "Thereafter, when his son Sudyumna had 

thus gone to the forest to accept the order of 

vānaprastha, Vaivasvata Manu, being desirous of 

getting more sons, performed severe austerities on 

the bank of the Yamunā for one hundred years"
21 

( 

9. 2: 1). Sudyumna goes to forest near the Yamunā 

River for penance as the order of his father. 

Supporting this opinion, Tagare formulates his view 

that Sudyumna goes to nearby forest for severe 

austerities despite his sensual lifestyle (1130). 

Vaivasvata Manu stresses the importance of Nature 

and motivates his son to go there for penance. 

The trend of Sudhyumna is followed by 

King Ambarīṣa for going to forest for the sake of 

penance. The separation of King Ambarīṣa from his 

throne is a noteable example of love and dedication 

to Nature in the Śrimad Bhāgavata Mahāpurāṇa. 

The king gives up his facilated lifestyle and goes to 

forest to follow the vānaprastha āsrama. In this 

regard, Śukadeva stresses on the point:  

Thereafter, because of his advanced 

position in devotional life, King Ambarīṣa, who no 

longer desired to live with material things, retired 

from active family life. He divided his property 

among his sons, who were equally as qualified and 

he himself took the order of vānaprastha and went 

to the forest to concentrate his mind fully upon Lord 

Vāsudeva.
22

 (9. 5: 26) 

This action of King Ambarīṣa instructs 

human beings to divide their property equally to 

sons. It is the responsibility of a father to divide 

property without discrimination among his sons 

before the time of retirement. Urmila Devi Dasi 

confirms that King Ambarish "bathed in the 

Yamunā River" (5). This incident proves that the 

king purifies himself bathing in the river. The aging 

father gets retirement from family life and he 

purifies himself by bathing. It inspires humans to 

love both Nature and Śrī Kṛṣṇa at least in old days 

for the precepts of young generation. 

Sage Saubhari follows the same trend as 

other sages and kings for penance in old age. The 

sage has attached to the material life but decides to 

follow the rules of vānaprastha āsrama as King 

Ambarīṣa. His separation from the family life is 

meaningful: "When Saubhari Muni, who was quite 

conversant with the self, went to the forest, he 

performed severe penances. In this way, in the fire 

at the time of death, he ultimately engaged himself 

in the service of the Supreme Personality of 

Godhead"
 23

 (9. 6: 54). When one wants to remain 

free from the gross material body, he should go to 

forest for penance as sage Saubhari. The sage goes 

to forest for knowledge which makes him self-

satisfaction.  It is more informative to corroborate 

that "The self-controlled sage performed there a 

severely austere penance which reduced his body" 

(qtd. in Tagare 1159). This incident encourages 

human beings to attach to Nature.  

Unlike other sages and kings, Rohita, son 

of Hariścandra, has his obligation to go to forest to 

save his life in childhood. It shows that some human 

beings take the shelter of Nature for safety: "Rohita 

could understand that his father intended to offer 

him as the animal for sacrifice. Therefore, just to 

save himself from death, he equipped himself with 

bow and arrows and went to the forest"
24

 (9. 7: 16).  

The case of Rohita for separation from family 

members is different from others in the Śrimad 

Bhāgavata Mahāpurāṇa. The child knows that he 

will be sacrificed so that Nature is the means to save 

his life. In this connection, C. L. Goswāmī 

formulates that "Rohita was anxious to save his life" 

(30). To go to forest is an obligation for Rohita and 

the role of Nature plays the role of parents for him. 

It shows that Nature is the solution of problems. In 

the paurānic period, human beings had used Nature 

for the betterment of positive works.  

Unlike others, the departure of 

Rāmachandra is the matter of discussion in the 

Śrimad Bhāgavata Mahāpurāṇa. He has obligation 

to go to forest for the fulfillment of his father's 

promise.  His mission to go to forest is to kill  time 

for fourteen years as the order of his father. The 

same idea is ascertained by Śukadeva: "Carrying out 

the order of His father, who was bound by a promise 

to his wife, Lord Rāmachandra left behind His 

kingdom, opulence, friends, well-wishers, residence 

and everything else, just as a liberated soul gives up 

his life, and went to the forest with Sītā"
25 

(9. 10: 8). 

During the time of Rāmachandra, to go to forest was 

not for reward as the previous sages and kings but as 

a sign of punishment. From this standpoint, Devdutt 
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Pattanaik explores that in the stories of the 

Rāmāyana and Mahābhārata, going to forest was a 

punishment (16). Like Rāmachandra, the Pāndava 

Brothers had been sent to forest for punishment.  

The mission of Rāmachandra going to 

forest is not for penance as others, but he goes there 

for the obedience of his father Dasaratha. Basing his 

argument on such idea, Prabhupāda postulates: "He 

left everything without hesitation, just as a liberated 

soul or great yogi gives up his life without material 

attraction" (318). In this connection both 

Rāmachandra and Śrī Kṛṣṇa are similar for the love 

of Nature. But Śrī Kṛṣṇa remains in forest willingly 

with cows and cowherd community but 

Rāmachandra does not tend cows. Rāmachandra is 

an ideal son and the ruler of the world who regards 

Nature as his parents and remains happy. Both 

Rāma līlā and Śrī Kṛṣṇa līlā motivate the minds of 

humans beings to love Nature and to act according 

to its condition. 

Unlike Rāmachandra, Pṛṣni and Sutapā 

separate themselves from society and go to Nature 

for performance of severe austerities. The Śrimad 

Bhāgavata Mahāpurāṇa supports this argument 

from the view of the Lord to Devaki and Vasudeva 

about austerities of their previous birth: "Thus you 

spent twelve thousand celestial years performing 

difficult activities of tapasyā in consciousness"
26 

(10. 3: 36). It expresses that Vasudeva and Devakī 

were Pṛṣni and Sutapā in their previous birth 

(Prabhupāda 253) and they achieved their aim from 

their penance . The role of Śrī Kṛṣṇa is the 

omniscient and tells present, past, and future of 

other human beings. Śrī Kṛṣṇa has perfection in 

power and knowledge and his role is retrospection 

in this context. 

In the different line of argument, the 

separation between Śrī Kṛṣṇa and Gopī is a noteable 

episode in the Śrimad Bhāgavata Mahāpurāṇa and 

this separation makes gopīs unhappy. Their madness 

in love to Śrī Kṛṣṇa is elucidated by Śukadeva to 

king Parikṣit: "Singing loudly of Kṛṣṇa, they 

searched for Him throughout the Vṛndāvana forest 

like a band of mad women. They even asked the 

trees about Him, who as the Supersoul is present 

inside and outside of all created things, just like the 

sky"
27

 (10. 30: 4). The grief-stricken gopīs inquire 

trees about Śrī Kṛṣṇa showing unmāda state.  In this 

regard, Viśvanātha Cakravartī has different opinion 

about the separation of  Kṛṣṇa with gopīs. He is 

correct when he posits: "Kṛṣṇa svarūpa is not 

delimited, because He pervades everything" (qtd. in 

Filion 252). The separation of Śrī Kṛṣṇa from gopīs 

is different from other chatacters in the Śrimad 

Bhāgavata Mahāpurāṇa. He remains in the hearts of 

the gopīs despite his separation because distance is 

not the boundary for lovers. The gopīs express their 

loneliness in words and actions when they have 

separation with Śrī Kṛṣṇa. They ask plants and trees 

about the whereabouts of Kṛṣṇa. Similarly, they 

imitate the activities of their hero for pleasure 

during the time of his absence.  

The prime reason to ask trees by gopīs is 

the trees are taller than humans and might notice Śrī 

Kṛṣṇa. According to gopīs: "O aśvattha tree, O 

plakṣa, O nyagrodha, have you seen Kṛṣṇa? That 

son of Nanda King has gone away after stealing our 

minds with His loving smiles and glances"
28

 (10. 30: 

5). The gopīs question the trees about the location of 

Śrī Kṛṣṇa and it is the sign of their madness. Moving 

ahead in this line of argument, Sanātana Gośvāmī 

explores the psychology of gopīs to Śrī Kṛṣṇa: "He 

stole their minds. This suggests that their minds are 

jewels"  (qtd. in Filion 254). In this context, Śrī 

Kṛṣṇa has the characteristics of Cupid for the 

attraction to gopīs of Vraja.   

The gopīs turn to the earth (land) during 

the time of loneliness in the forest of Vṛndāvana and 

focus their attention to the earth. For them, the earth 

is the witness about the disappearance of Śrī Kṛṣṇa. 

They address the earth:  

O mother earth, what austerity did you 

perform to attain the touch of Lord Keśava's lotus 

feet, which has brought you such great joy that your 

bodily hairs are standing on end? You appear very 

beautiful in this condition. Was it during the Lord's 

current appearance that you acquired this ecstatic 

symptom, or was it perhaps much easier, when He 

stepped upon you in His form of the dwarf 

Vāmanadeva, or even earlier, when He embraced 

you in His form of the boar Varāhadeva?"
29

 ( 10. 30: 

10)  

The gopīs do not get the answer about Śrī 

Kṛṣṇa from trees thinking that they are in trance. 

But the earth is the real witness of Śrī Kṛṣṇa because 

they know that Kṛṣṇa always walks on the earth. 

They personify the earth as human being to find out 

whereabouts of Śrī Kṛṣṇa. Sārātha Darśinī highlights 

that "Since Kṛṣṇa always walks on the earth; she is 

never separated from Him" (780). The gopīs are 

worried for reunion with Śrī Kṛṣṇa. 

Gopīs express selfishness of creatures after 

the fulfillment of their needs. For the proof of their 

logic, they assert that Śrī Kṛṣṇa is disappeared 

having betrayed them. On the basis of this idea, 

Śūkadeva  expresses: "Birds abandon a tree when its 

fruits are gone, guests a house after they have eaten, 

animals a forest that has burnt down, and a lover the 

woman he has enjoyed, even though she remains 

attached to him" 
30 

(10. 47: 8). This expression of 
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gopīs shows selfishness of human being. They use 

objects and people according to their needs and after 

use; it is their habit to abandon them. In this line of 

thought, Tagare surmises that it is the disposition of 

humans to show their selfish activities after use 

(1540). The activities of Śrī Kṛṣṇa reflect humans 

who do not think about others after use.  

The separation of Śrī Kṛṣṇa from gopīs has 

made a considerable impact in the Śrimad 

Bhāgavata Mahāpurāṇa. When he is in Mathurā, 

gopīs realize emptiness in Vṛndāvana  due to their 

hearts and minds with him. Later, the gopīs inform 

Uddhava (friend of Śrī Kṛṣṇa ) about the richness of 

Nature in the presence of Śrī Kṛṣṇa but the same 

things of Nature are futile for them during the time 

of his absence. Their nostalgia is noted as follows: 

"When Kṛṣṇa was here in the company of 

Saṅkarṣaṇa, He enjoyed all these rivers, hills, 

forests, cows, and flute sounds"
31

 (10. 47: 49). It is 

the reminiscences of gopīs about their love with Śrī 

Kṛṣṇa. When Śrī Kṛṣṇa is in Vṛndāvana, he remains 

close to Nature and spends his life happily there. 

The natural beauty resembles to the beauty of Śrī 

Kṛṣṇa and his memory becomes joy for gopīs. 

Kamala Subramaniam is apt to state: "The flowers 

had all blossomed and the air was laden with their 

perfume" (477). On the base of this idea, one can 

show that flowers become different for gopīs during 

the time of presence and absence of Śrī Kṛṣṇa.  

 We can get continuation about the feelings 

of separation of Uddhava with Śrī Kṛṣṇa. He sees 

the presence of Śrī Kṛṣṇa in Natural things and gets 

information about him: "That servant of Lord Hari, 

seeing the rivers, forests, mountains, valleys and 

flowering trees of Vraja, enjoyed inspiring the 

inhabitants of Vṛndāvana  by reminding them of 

Kṛṣṇa"
32

 (10. 47: 56). Explaining this statement, 

Uddhava shares his feelings to the inhabitants of 

Vṛndāvana  and enjoys himself. He gets information 

about Nautre and Śrī Kṛṣṇa līlā as inseparable things 

and there is the projection of Śrī Kṛṣṇa līlā from 

allusion of Nature. In relation to this idea, Devdutt 

Pattanaik argues: "flowers secreted nectar to wash 

the earth" (95). This discussion coroborates that the 

presence  of Śrī Kṛṣṇa makes different in feelings of 

both plants and animals. Human beings should see 

Śrī Kṛṣṇa in natural things for conservation of 

Nature.  

   After the curse of Durvāsā, Uddhava is 

separated from Śrī Kṛṣṇa for the achievements of his 

goal. In King Parīkṣhit's words: "After the great 

devotee Uddhava left for the forest, what did the 

Supreme Personality of Godhead, the protector of 

all living beings, do in the city of Dvārakā?"
33

(11. 

30: 1). Like Śrī Kṛṣṇa, Uddhava is a nature lover 

and he returns to forest. The fact is that forest was 

supposed to be the base of spiritual life during the 

paurānic era. His intention is to link with Nature 

regarding that it is his ultimate objective of life. 

Uddhava goes to forest because of Śrī Kṛṣṇa's 

"internal potency and personal will" (Prabhupāda 

746). From this standpoint, one can remark that Śrī 

Kṛṣṇa makes someone go to forest.  

The separation of Pradyumna, the son of 

Śrī Kṛṣṇa from his family members is a noticeable 

episode. Sambara, a demon, kidnaps Pradyumna 

when he is ten days old regarding him as an enemy 

and throws the baby into the ocean. Rukminī 

bemons in the absence of  the baby. Later, a 

fisherman gets the infant and provides it to the 

maidservant Māyāvātī. The maidservant knows the 

agony of  baby's mother during the time of 

separation and she exposes Pradyumna: "Your poor 

mother, having lost her son, cries for You like a 

kurarī bird. She is overwhelmed with love for her 

child, just like a cow that lost its calf"
34

 (10. 55: 15). 

Mother Rukminī bewails in separation of her 

beloved baby Pradyumna from her. Sārātha Darśinī 

has similar opinions about this incident that the 

condition of Rukminī is as the condition of a kurarī 

bird during the time of separation (398). In the 

above discussion, there is analogy of human feelings 

to a kurarī bird. This argument shows that there is 

equality between human beings and birds in 

feelings. 

Like gopīs, the queens of Śrī Kṛṣṇa realize 

the presence of their husband in Nature. To support 

this opinion, they complain with Malayan breeze: 

"O Malayan breeze, what have we done to displease 

you, so that you stir up lust in our hearts, which 

have already been shattered by Govinda's sidelong 

glances?"
35 

(10. 90: 19). This condition of the 

queens shows that the presence of Śrī Kṛṣṇa affects 

to the gust of air and they regard Malayan breeze as 

their beloved husband. The consorts of Śrī Kṛṣṇa 

regard the breeze as obstacle in their happiness with 

the husband. The gust of wind arouses emotions of 

those consorts which have already been shattered by 

glances of Śrī Kṛṣṇa. The queens remember every 

moment with Śrī Kṛṣṇa and cannot see their 

existence in absence of him. They realize Nature 

and Śrī Kṛṣṇa because of the origin of same 

emotions in heart. Love-lorn queens complain 

breeze for consolation during the time of absence of 

Śrī Kṛṣṇa. In the words of Lyengar, every consort 

thought that "Krishna was by her side" (114). In this 

line of discussion, the readers come to know that the 

better-halves of Śrī Kṛṣṇa have keen interest for his 

company.  
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The queens of Śrī Kṛṣṇa complain 

mountains and rivers during the time of separation. 

The queens further refer their complaints as follows: 

O magnanimous mountain, you neither 

move nor speak. You must be pondering some 

matter of great importance. Or do you, like us; 

desire to hold on your breasts the feet of Vasudeva's 

darling son? O rivers, wives of the ocean, your pools 

have now dried up. Alas, you have shriveled to 

nothing, and your wealth of lotuses has vanished. 

Are you, then, like us, who are withering away 

because of not receiving the affectionate glance of 

our husband, the Lord of Madhu, who has cheated 

our hearts? 
36 

  (10. 90: 22-23) 

Mountains and rivers might have desires 

for union with Śrī Kṛṣṇa as his consorts. In this 

connection, Nita Mathur shows similarity between 

the earth and women: "Both women and earth are 

ploughed, pierced and dug into; both possess 

tremendous capacity to bear pain" (25). In this 

context, the complaints of Śrī Kṛṣṇa's consorts' are 

justifiable. They see their condition in relation to the 

earth and other natural things. With the similar 

beliefs, one can appraise that Śrī Kṛṣṇa uses his 

efforts for  protection of both women and Nature.  

After the performance of Śrī Kṛṣṇa līlā, 

truth, dharma, and faithfulness leave the world and 

Nature starts facing the problems. In this 

connection, the Śrimad Bhāgavata Mahāpurāṇa 

rests on the argument: "As soon as Lord Śrī Kṛṣṇa 

left the earth, Truth, Religion, Faithfulness, Glory, 

and Beauty immediately followed Him. Kettledrums 

resounded in the heavens and flowers showered 

from the sky"
37

 (11. 31: 7). The separation of Śrī 

Kṛṣṇa from this world affected in the life of plants 

and animals and the crisis in Nature began on the 

earth. Moving ahead in this line of argument, Tagare 

incorporates that truth; righteousness and respect to 

Nature have disappeared from this globe after the 

departure of Kṛṣṇa (2120). It shows that the death of 

a great personality affects in society, country, and 

the world. To support the idea of Nature, one can 

point out that a good person is able to control the 

exploitation in Nature.  

Many characters are separated from society 

to go to forest and mountain for penance, to save life 

from difficulties, to take entertainment from the 

scenario of Nature, to express loneliness with 

natural things and for the fulfillment of their goals.  

Gods, kings, sages, and human beings with their 

remarkable identity go to forest for the completion 

of mission. There is the majority of the major 

characters who go to forest for austerities. The 

characters see the possibilities to succeed in their 

aim in forest either from penance or by making good 

relationship with Nature.  

 

Conclusion 
The Śrimad Bhāgavata Mahāpurāṇa 

intricately weaves together the divine drama of Śrī 

Kṛṣṇa līlā and the natural world, presenting a 

harmonious integration of the transcendent and the 

immanent. Nature becomes not just a backdrop but 

an active participant, mirroring the emotions and 

states of separation among characters. The 

narratives illuminate the transformative power 

inherent in moments of separation. Characters 

undergo profound spiritual evolution through the 

crucible of longing and separation, ultimately 

leading to a deeper connection with the divine. The 

separation serves as a catalyst for spiritual growth 

and a heightened sense of devotion. The text imparts 

a sense of spiritual responsibility toward the natural 

world, emphasizing the interconnectedness between 

humanity and the environment. It inspires a 

reverence for nature as an integral aspect of the 

divine creation. The enduring relevance of Śrī Śrī 

Kṛṣṇa līlā and Nature in separation resonates 

beyond temporal and cultural boundaries. The 

themes explored in the Śrimad Bhāgavata 

Mahāpurāṇa offer timeless wisdom, providing 

spiritual seekers with guidance and insights that 

transcend the specific contexts of the ancient 

scripture. 

The cyclical rhythm of seasons and the 

eternal recurrence of separation themes emphasize 

the timeless nature of love and the cyclical nature of 

time itself. The scriptural narratives invite 

contemplation on the eternal dance of love within 

the cosmic order, transcending temporal constraints. 

The study of Śrī Kṛṣṇa līlā and Nature in the 

separation of characters in the Śrimad Bhāgavata 

Mahāpurāṇa reveals a tapestry where the divine, the 

human, and the natural world converge in a sublime 

dance. It beckons us to reflect on the 

interconnectedness of all existence, the 

transformative power of love, and the eternal 

journey toward spiritual realization. The scripture 

stands as a beacon, inviting seekers to delve into its 

depths and find within its verses the perennial truths 

that guide the soul on its quest for union with the 

divine.  

 

Appendix 

1. स सम्राट् कस्य वा हेत ोः पाण्डूनाां मानवर्धनोः । 

प्राय पववष्ट  गङ्गायामनादृत्याधर्राट् धियम ्॥ १०॥ 

(1.4:10) 

sa samräö kasya vä hetoù 
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päëòünäà mäna-vardhanaù 

präyopaviñöo gaìgäyäm 

anädåtyädhiräö-çriyam 

2. स कदाधित्सरस्वत्या उपस्पशृ्य जलां शुधिोः । 

ववववक्तदेश आसीन उददते रववमण्डले ॥ १५॥ (1.4:15) 

sa kadäcit sarasvatyä 

upaspåçya jalaà çuciḥ 

vivikta eka äséna 

udite ravi-maṇḍale 

3. मागध आगच्छत  वीक्ष्य पुरुषान ्पुरुषषधभ । 
 तान ्शुल्कदान ्ववत्तवतोः कान्तान ्मेनेكर्धकामुका ॥ 
२४॥ (11. 8:24) 
mārga āgacchha vīkṣa tapo brahmāyagni pṛthvi 

dhārayanti 

 sānodhutasya bhayasyapatiurūmalokam pṛthvi 

nahakṛnotu 

 
4. न वपबन्न्त स्तनां वत्सा न दहु्यन्न्त ि मातरोः । 

रुदन्त्यिुमुखा गाव  न हृष्यन्त्यषृभा व्रजे ॥ १९॥ 

(1.14:19) 

na pibanti stanaà vatsä 

na duhyanti ca mätaraḥ  

rudanty açru-mukhä gävo 

na håñyanty ṛṣabhä vraje 

5. गहृात्प्रव्रन्जत  र्ीरोः पुण्यतीर्धजलाप्लुतोः । 

शुिौ ववववक्त आसीन  ववधर्वत्कन्ल्पतासने ॥ १६॥ 

(2.1:16) 

gṛhät pravrajito dhéraḥ 

puṇya-tértha-jaläplutaṣ 

çucau vivikta äséno 

vidhivat kalpitäsane 

6. ववद्धोः सपत्न्युददतपत्रिभभरन्न्त राज्ञ  
बाल ऽवप सन्नुपगतस्तपसे वनानन । 

तस्मा अदाद्ध्रुवगनतां गणृते प्रसन्न  
ददवयाोः स्तुवन्न्त मुनय  यदपुयधर्स्तात ्॥ ८॥ (2.7:8) 

viddhaḥ sapatny-udita-patribhir anti räjïo 

bälo ’pi sann upagatas tapase vanäni 

tasmä adäd dhruva-gatià gṛëate prasanno 

divyäḥ stuvanti munayo yad upary-ad 

7. प्रन्स्र्ते तु वनां वपिा दत्त्वा गाां र्मधसांियोः । 

षट्त्रि ांशद्ध्वषधसाहस्रां रक्षितावयाहतेन्न्ियोः ॥ २२॥ 

(4.9:22) 

prasthite tu vanaà piträ 

dattvä gäà dharma-saàçrayaù 

ñaö-triàçad-varña-sähasraà 

rakñitävyähatendriyaù 

8. एवमात्मभुवाऽऽददष्टोः पररक्रम्य धगराां पनतम ्। 

बाढभमत्यमुमामन््य वववेश तपसे वनम ्॥ २०॥ 

(3.12:20) 

evam ätmabhuvädiñöaù 

parikramya giräà patim 

bäòham ity amum ämantrya 

viveça tapase vanam 

9. अर् पस्पशृ्य सभललां प्राणानायम्य वाग्यतोः । 

ध्यायञ्जजाप ववरजां ब्रह्मज्य नतोः सनातनम ्॥ ३2॥ 

(3.14:32) 

athopaspåçya salilaà 

präëän äyamya väg-yataù 

dhyäyaï jajäpa virajaà 

brahma jyotiù sanätanam 

10. प्रजाोः सजृेनत भगवान ्कदधम  ब्रह्मण ददतोः । 

सरस्वत्याां तपस्तपेे सहस्राणाां समा दश ॥ ६॥ (3.21:6) 

prajäù såjeti bhagavän 

kardamo brahmaëoditaù 

sarasvatyäà tapas tepe 

sahasräëäà samä daça 

11. कन्दमूलफलाहारोः शुष्कपणाधशनोः क्वधित ्। 

अब्भिोः कनतधित्पिान ्वायुभिस्ततोः परम ्॥ ५॥ 

(4.23:5) 

kanda-müla-phalähäraù 

çuñka-parëäçanaù kvacit 

ab-bhakñaù katicit pakñän 

väyu-bhakñas tataù param 
12. वपिाككददष्टाोः प्रजासगे तपसेكणधवमाववशन ्। 

दशवषधसहस्राणण तपसािसं्तपस्पनतम ्॥ १४॥ 

(4.24:14) 

piträdiñöäù prajä-sarge 

tapase 'rëavam äviçan 

daça-varña-sahasräëi 

tapasärcaàs tapas-patim 

13. तन्स्मन ्वाव ककल स एकलोः पुलहािम -पवने 

ववववर्कुसुमककसलय तुलभसकाम्बुभभोः 
कन्दमूलफल पहारैश्ि समीहमान  भगवतआरार्नां  
ववववक्त उपरतववषयाभभलाषउपभतृ पशमोः पराां 
ननवृधनतमवाप ॥ ११॥ (5.7:11) 

tasmin väva kila sa ekalaù 

pulahäçramopavanevividha-kusuma-kisalaya-

tulasikämbubhiù 

 casaméhamäno bhagavata ärädhanaà  

vivikta uparata-viñayäbhiläñau pabhåtopaçamaù 

paräà nirvåtim aväpa. 

14. इनतहासभममां गुह्यां भगवान ्कुम्भसम्भवोः । 

कर्यामास मलये आसीन  हररमिधयन ्॥ ३५॥ (6.3:35) 

itihäsam imaà guhyaà 
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bhagavän kumbha-sambhavaù 

kathayäm äsa malaya 

äséno harim arcayan 

15. स तपेे मन्दरि ण्याां तपोः परमदारुणम ्। 

ऊध्वधबाहुनधभ दृन्ष्टोः पादाङ्गुष्ठाधितावननोः ॥ २॥ 

(7.3:2) 

sa tepe mandara-droëyäà 

tapaù parama-däruëam 

ürdhva-bähur nabho-dåñöiù 

pädäìguñöhäçritävaniù 

16. अग्न्यर्धमेव शरणमुटजां वादिकन्दराम ्। 

ियेत दहमवाय्वन्ग्नवषाधकाधतपषाट् स्वयम ्॥ २०॥ 

(7.12:20) 

agny-artham eva çaraëam 

uöajaà vädri-kandaram 

çrayeta hima-väyv-agnivar 

ñärkätapa- ñäö svayam 

17. तां शयानां र्र पस्रे् कावेयां सह्यसानुनन । 

रजस्वलैस्तनूदेशैननधगूढामलतजेसम ्॥ १२॥ (7.13:13) 

taà çayänaà dharopasthe 

käveryäà sahya-sänuni 

rajas-valais tanü-deçair 

nigüòhämala-tejasam 

18. ववरक्तोः कामभ गेषु शतरूपापनतोः प्रभुोः । 

ववसजृ्य राज्यां तपसे सभायो वनमाववशत ्॥ ७॥ (8.1:7) 

viraktaḥ kāma-bhogeṣu  

śatarūpā-patiḥ prabhuḥ  

visṛjyaṁ tapase  

sabhāryo vanam āviśat 

19. स एकदाككरार्नकाल आत्मवान ्

गहृीतमौनव्रत ईश्वरां हररम ्। 

जटार्रस्तापस आप्लुत ऽच्युतां 
समिधयामास कुलािलािमोः ॥ ८॥ (8.4:8) 

sa ekadärädhana-käla ätmavän 

gåhéta-mauna-vrata éçvaraà harim 

jaöä-dharas täpasa äpluto 'cyutaà 

samarcayäm äsa kuläcaläçramaù 

20. अवर प्य धगररां स्कन्र्ात्सुपणधोः पतताां वरोः । 

ययौ जलान्त उत्सजृ्य हररणा स ववसन्जधतोः ॥ ३९॥ 

(8.6:39) 

avaropya girià skandhät 

suparëaù patatäà varaù 

yayau jalänta utsåjya 

hariëä sa visarjitaù 

21. एवां गतेكर् सुद्ध्युम्ने मनुवैवस्वतोः सुत े। 

पुिकामस्तपस्तपेे यमुनायाां शतां समाोः ॥ १॥ (9.2:1) 

çré-çuka uväca 

evaà gate 'tha sudyumne 

manur vaivasvataù sute 

putra-kämas tapas tepe 

22. अर्ाम्बरीषस्तनयेषु राज्यां 
समानशीलेष ुववसजृ्य र्ीरोः । 

वनां वववेशात्मनन वासुदेव े

मन  दर्द्ध्ध्वस्तगुणप्रवाहोः ॥ २६॥ (9.5:26) 

athämbaréñas tanayeñu räjyaà 

samäna-çéleñu visåjya dhéraù 

vanaà viveçätmani väsudeve 

mano dadhad dhvasta-guëa-pravähaù 

23. ति तप्त्वा तपस्तीक्ष्णमात्मदशधनमात्मवान ्। 

सहैवान्ग्नभभरात्मानां युय ज परमात्मनन ॥ ५४॥ 

(9.6:54) 

tatra taptvä tapas tékñëam 

ätma-darçanam ätmavän 

sahaivägnibhir ätmänaà 

yuyoja paramätmani 

24. र दहतस्तदभभज्ञाय वपतुोः कमध धिकीवषधतम ्। 

प्राणपे्रप्सुर्धनुष्पाणणररण्यां प्रत्यपद्ध्यत ॥ १६॥ (9.7:16) 

rohitas tad abhijïäya 

pituù karma cikérñitam 

präëa-prepsur dhanuñ-päëir 

araëyaà pratyapadyata 

25.  योः सत्यपाशपररवीतवपतुननधदेशां 
स्िैणस्य िावप भशरसा जगहेृ सभायधोः । 

राज्यां धियां प्रणनयनोः सुहृद  ननवासां 
त्यक्त्वा ययौ वनमसूननव मुक्तसङ्गोः ॥ ८॥ (9.10:8) 

yaù satya-päça-parivéta-pitur nideçaà 

straiëasya cäpi çirasä jagåhe sabhäryaù 

räjyaà çriyaà praëayinaù suhådo niväsaà 

tyaktvä yayau vanam asün iva mukta-saìgaù 

26. एवां वाां तप्यत स्तीव्रां तपोः परमदषु्करम ्। 

ददवयवषधसहस्राणण द्ध्वादशेयुमधदात्मन ोः ॥ ३६॥ 

(10.3:36) 

evaà väà tapyatos tévraà 

tapaù parama-duñkaram 

divya-varña-sahasräëi 

dvädaçeyur mad-ätmanoù 

27. गायन्त्य उच्िैरमुमेव सांहता 
ववधिक्युरुन्मत्तकवद्ध्वनाद्ध्वनम ्। 

पप्रच्छुराकाशवदन्तरां बदहभूधतषेु 
सन्तां पुरुषां वनस्पतीन ्॥ ४॥ (10.30:4) 

gāyantya uccair amum eva saṁhatā 

vicikyur unmattaka-vad vanād vanam 

papracchur ākāśa-vad antaraṁ bahir 
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bhūteṣu santaṁ puruṣaṁ vanaspatīn 

28. दृष्ट  वोः कन्च्िदश्वत्र् प्लि न्यग्र र् न  मनोः । 

नन्दसूनुगधत  हृत्वा पे्रमहासावल कनैोः ॥ ५॥ (10.30:5) 

dṛṣṭo vaḥ kaccid aśvattha 

plakṣa nyagrodha no manaḥ 

nanda-sūnur gato hṛtvā 

prema-hāsāvalokanaiḥ 

29. ककां  त ेकृतां क्षिनत तप  बत केशवाङ्नि - 

स्पशोत्सव त्पुलककताङ्गरुहैववधभाभस । 

अप्यङ्निसम्भव उरुक्रमववक्रमाद्ध्वा 
आह  वराहवपुषोः परररम्भणेन ॥ १०॥ (10.30:10) 

kiṁ te kṛtaṁ kṣiti tapo bata keśavāṅghri- 

sparśotsavotpulakitāṅga-nahair vibhāsi 

apy aṅghri-sambhava urukrama-uikramād vā 

āho varāha-vapuṣaḥ parirambhaṇena 

30. खगा वीतफलां विृां भुक्त्वा िानतर्य  गहृम ्। 

दग्र्ां मगृास्तर्ारण्यां जार  भुक्त्वा रताां न्स्ियम ्॥ ८॥ 

(10.47:8) 

khagā vīta-phalaṁ vṛkṣaṁ 

 bhuktvā cātithayo gṛham 

 dagdhaṁ mṛgās tathāraṅyaṁ 

 jārā bhuktvā ratāṁ striyam 

31. सररच्छैलवन द्देशा गाव  वेणुरवा इमे । 

सङ्कषधणसहायेन कृष्णेनािररताोः प्रभ  ॥ ४९॥ 

(10.47:49) 

saric-chaila-vanoddeśā 

 gāvo veṇu-ravā ime 

saṅkarṣaṇa-sahāyena 

Kṛṣṇenācaritāḥ prabho 

32. सररद्ध्वनधगररि णीवीिन ्कुसुभमतान ्िमुान ्। 

कृष्णां सांस्मारयन ्रेमे हररदास  व्रजौकसाम ्॥ ५६॥ 

(10.47:56) 

 sarid-vana-giri-droṇīr 

vīkṣan kusumitān drumān 

kṛṣṇaṁ saṁsmārayan reme 

 hari-dāso vrajaukasām 

33.  तत महाभागवत ेउद्धवे ननगधत ेवनम ्। 

द्ध्वारवत्याां ककमकर द्भगवान ्भूतभावनोः ॥ 

१॥(11.30:1) 

tato mahā-Śrimad Bhāgavata Mahāpurāṇa  

uddhave nirgate vanam 

 dvāravatyāṁ kim akarod 

bhagavān bhūta-bhāvanaḥ 

34. पररश िनत ते माता कुररीव गतप्रजा । 

पुिस्नेहाकुला दीना वववत्सा गौररवातुरा ॥ १५॥ 

(10.55:15) 

pariśocati te mātā 

 kurarīva gata-prajā 

 putra-snehākula dīna 

 vivatsā gaur ivāturā 

35. ककन्त्वािररतमस्माभभमधलयाननल तऽेवप्रयम ्। 

ग ववन्दापाङ्गननभभधन्ने हृदीरयभस नोः स्मरम ्॥ १९॥ 

(10.90:19) 

kiṁ nv ācaritam asmābhir 

 malayānila te 'priyam 

 govindāpāṅga-nirbhinne 

 hṛdīrayasi naḥ smaram 

36. न िलभस न वदस्युदारबुदे्ध 

क्षिनतर्र धिन्तयसे महान्तमर्धम ्। 

अवप बत वसुदेवनन्दनाङ्निां 
वयभमव कामयसे स्तनैववधर्तुधम ्॥ २२॥ (10.90:22-

23) 

na calasi na vadasy udāra-buddhe 

 kṣiti-dhara-cintayase mahāntam artham 

api bata vasudeva-nandanāṅghriṁ 

vayam iva kāmayase stanair vidhartum 

37. ददवव दनु्दभुय  नेदोुः पेतुोः सुमनसश्ि खात ्। 

सत्यां र्मो र्नृतभूधमेोः कीनतधोः िीश्िानु तां ययुोः ॥ ७॥ 

(11.31:7) 

divi dundubhayo neduḥ 

 petuḥ sumanasaś ca khāt 

 satyaṁ dharma dhṛtir bhūmeḥ 

 kīrtiḥ śrīś cānu taṁ yayuḥ 
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