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Preface

[translated from the Hindi edition)]

Srila Visvanatha Cakravarti Thakura, the crown prince of illus-
trious teachers among the Gaudiya Vaisnava acaryas, is the author
of this book. In this book there is a description of the nature of
uttama-bhakti, its divisions, sadhana-bhakti, the stages in the
development of prema, the limbs of bhajana, offences committed
in the performance of devotional service (sevaparadha), offences
against the holy name (namaparadha), vaidhi- and raganuga-

sadhana-bhakti, bhava-bhakti, prema-bhakti and bhakti-rasa.

Life history of Srila Visvanatha Cakravarti Thakura

Srila Visvanatha Cakravarti Thakura appeared in a family of
brahmanas from the community of Radhadesa in the district of
Nadia, West Bengal. He was celebrated by the name Hari-
vallabha. He had two older brothers named Ramabhadra and
Raghunatha. In childhood, he studied grammar in a village named
Devagrama. After this he went to a village named Saiyadabad in
the district of Mursidabad where he studied the bhakti-sastras in
the home of his guru. It was in Saiyadabad that he wrote three
books while still undergoing his studies. These three books are Sri
Bhakti-rasamrta-sindhu-bindu, Sri Ujjvala-nilamani-kirana and
Sri Bhagavatamrta-kana. A short time later, he renounced his
household life and went to Vrndavana. There he wrote many
books and commentaries.

After the disappearance of Sriman Mahaprabhu and His eternal
associates who had taken up residence in Vraja, the current of
suddha-bhakti was flowing by the influence of three great
personalities: Srinivasa Acarya, Narottama Thakura and
Syamananda Prabhu. Srila Visvanatha Cakravarti Thakura was
fourth in the line of disciplic succession coming from Srila
Narottama Thakura.
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One disciple of Srila Narottama Thakura Mahasaya was named
Sti Ganga-narayana Cakravarti Mahasaya. He lived in Balacara
Gambhila within the district of Mursidabad. He had no sons and
only one daughter, whose name was Visnupriya. Srila Narottama
Thakura had another disciple named Ramakrsna Bhattacarya from
the brahmana community of Varendra, a rural community of West
Bengal. The youngest son of Ramakrsna Bhattacarya was named
Krsna-carana. Sri Ganga-narayana accepted Krsna-carana as an
adopted son. The disciple of Sri Krsna-carana was Radha-ramana
Cakravarti, who was the spiritual master of Visvanatha Cakravarti
Thakura.

In his commentary on Srimad-Bhagavatam entitled Sarartha-
darsini, at the beginning of the rasa-paficadhyaya, five chapters
describing Sri Krsna’s rasa-lila, Visvanatha Cakravarti Thakura has
written the following verse:

s’ri~réma~k_r§na~gangé~caranén
natva guriin uru-premnah

srila-narottama-natha
sri-gauranga-prabhum naumi

In this sloka the name Sri Rama refers to the spiritual master of
Visvanatha Cakravarti Thakura, Sri Radha-ramana. The word
Krsna refers to his grand-spiritual master, parama-gurudeva, Sri
Krsna-carana. The name Ganga-carana refers to his great grand-
spiritual master, paratpara-gurudeva, Sri Ganga-carana. The name
Narottama refers to his great-great grand-spiritual master, parama-
paratpara-gurudeva, Srila Narottama Thakura, and the word natha
refers to the spiritual master of Srila Narottama Thakura, Sri
Lokanatha Gosvami. In this way he is offering obeisances unto his
guru-parampara up to Sriman Mahaprabhu.

The daughter of Srinivasa Acarya, Hemalatda Thakurani, was
extremely learned and a great Vaisnavi. She expelled an estranged
disciple named Ripa Kavirdja from the Gaudiya Vaisnava commu-
nity. Thereafter Rapa Kaviraja was known as atibadi in the
Gaudiya Vaisnava community. He established his own concocted
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doctrine, opposed to the Gaudiya Vaisnava conclusions, that only
a person in the renounced order of life could act as acarya. He
claimed that it was not possible for a householder to become a
spiritual master. Completely disregarding the path of devotional
rules and regulations (vidhi-marga), he propagated the path of
spontaneous attraction (rdga-marga) in an unrestrained and undis-
ciplined manner. His opinion was that raganuga-bhakti could be
practiced by smarana (remembrance) alone, abandoning the
practices of sravana and kirtana (hearing and chanting).

Fortunately, Srila Cakravarti Thakura was present at that time.
In his Sarartha-darsini commentary on the third canto of Srimad-
Bhagavatam he refuted these false conclusions. The householder
disciples in the disciplic succession of Nityananda Prabhu’s son,
Virabhadra, and those who are descendants of the rejected sons of
Advaita Acarya award and accept the title of “Gosvami”. Such
action is completely improper according to the line of acaryas. Sri
Cakravarti Thakura refuted this idea of Rapa Kaviraja. He proved
that it was not incompatible for a qualified grhastha descendant of
an acdrya to act as a spiritual master. But for unfit descendants of
acarya families who are greedy for disciples and wealth to adopt the
name of Gosvami is unlawful and contrary to the statements of
sastra. This he also proved. Therefore, although acting as an
acarya, he never used the title gosvami with his name. He did this
just to instruct the foolish and unfit descendants of 4dcarya families
of modern times.

When Srila Visvanatha Cakravarti Thakura was very old, he
spent most of the time in a semi-conscious state, deeply absorbed
in bhajana. At that time in the state of Jaipur, a debate broke out
between the Gaudiya Vaisnavas and other Vaisnavas who supported
the doctrine of svakiyavada (marital love).

Jaya Singh II was the king of Jaipur. The Vaisnavas of the antag-
onistic camp led Jaya Singh to believe that the worship of Srimati
Radhika along with Sri Govindadeva was not supported by sastra.
Their contention was that Srimati Radhika’s name was not men-
tioned anywhere in Srimad-Bhagavatam or the Visnu Purana and
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that She was never legally married to Krsna according to Vedic
rituals. Another objection was that the Gaudiya Vaisnavas did not
belong to a recognised line of disciplic succession (sampradaya).
There are but four lines of Vaisnava disciplic succession, which
have descended from time immemorial: the Sri sampradaya,
Brahma sampradaya, Rudra sampradiya and Sanaka (Kumira)
sampradaya.

In the age of Kali the principal acaryas of these four sampradayas
are, respectively, Sri Ramanuja, Sri Madhva, Sri Visnusvami and
Sti Nimbaditya. The Gaudiya Vaisnavas were thought to be
outside of these four sampradiyas and were not accepted as having
a pure lineage. In particular the Gaudiya Vaisnavas did not have
their own commentary on the Brahma-siitra. Therefore they could
not be accepted as a bona fide line of Vaisnava disciplic succession.

At that time Maharija Jaya Singh, knowing the prominent
Gaudiya Vaisnava acaryas of Vindavana to be followers of Srila
Ripa Gosvami, summoned them to Jaipur to take up the challenge
with the Vaisnavas from the line of Sri Ramanuja. Because he was
very old and immersed in the transcendental bliss of bhajana,
Sti Cakravarti Thakura sent his student, Gaudiya Vaisnava
vedantacarya maha-mahopadhyaya (the great one among great
teachers), pandita-kula-mukuta (the crown of the assembly of
learned scholars) Sripada Baladeva Vidyabhasana, to Jaipur along
with his disciple Sri Krsnadeva, in order to address the assembly.

The caste gosvamis had completely forgotten their connection
with the Madhva sampradaya. In addition to this they were
disrespectful to the Vaisnava Vedanta and created a great disturb-
ance for the Gaudiya Vaisnavas. Srila Baladeva Vidyabhasana, by
his irrefutable logic and powerful scriptural evidence, proved that
the Gaudiya sampradaya was a pure Vaisnava sampradiya coming
in the line of Madhva. The name of this sampradaya is the Sri
Brahma-Madhva-Gaudiya-Vaisnava sampradaya. Our previous
acaryas like Srila Jiva Gosvami, Kavi Karnapara and others
accepted this fact. The Sri Gaudiya Vaisnavas accept Srimad-
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Bhagavatam as the natural commentary on the Vedanta-siitra. For
this reason no separate commentary on the Vedanta-sitra was
written in the Gaudiya Vaisnava sampradaya.

In various Puranas the name of Srimati Radhika is mentioned.
She is the personification of the hladini (pleasure-giving) potency
and the eternal beloved of Sri Krsna. In several places of the
Srimad-Bhagavatam and specifically in the tenth canto in
connection with the description of vraja-lila, Srimati Radhika is
mentioned in a very concealed manner. Only rasika- and bhavuka-
bhaktas who are conversant with the conclusions of sastra can
understand this confidential mystery.

In the learned assembly in Jaipur, Baladeva Vidyabhisana
refuted all the arguments and doubts of the opposing party. He
solidly established that the Gaudiya Vaisnavas were following in
the line of disciplic succession descending from Madhva, as well as
the authenticity of the worship of Radha-Govinda. The opposition
was silenced by his presentation. Nonetheless, because the
Gaudiya Vaisnava sampradaya did not have a commentary on the
Vedanta-siitra, the contesting party did not accept them as being a
pure line of Vaisnava disciplic succession.

Sti Baladeva Vidyabhisana then wrote the famous Gaudiya
commentary on the Brahma-sitra named Sri Govinda-bhasya.
Once again the worship of Sri Sri Radha-Govinda began in the
temple of Sri Govindadeva, and the validity of the Sri Brahma-
Madhva Gaudiya sampradaya was accepted. It was only on the
authority of Srila Cakravarti Thakura that Sri Baladeva
Vidyabhasana Prabhu was able to write the Sri Govinda-bhasya
and prove the connection of the Gaudiya Vaisnavas with the
Madhva sampradaya. There should be no doubt in this regard. This
accomplishment of Srila Visvanatha Cakravarti Thakura done on
behalf of the sampradaya will be recorded in golden
letters in the history of Gaudiya Vaisnavism.

Srila Visvanatha Cakravarti Thakura describes a very striking
event in his own book entitled Mantrartha-dipika. Once, while
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reading Sri Caitanya-caritamrta, he came upon the verse quoted
below (Madhya-lila 21.125), which describes the meaning of the

kama-gayatri-mantra.

kama-gayatri-mantra ripa, haya krsnera svaripa,
sardha-cabbisa aksara tara haya
se aksara candra haya krsne kari’ udaya
trijagat kaila kamamaya

The kama-gayatri-mantra is identical with Sri Krsna. In this king of
mantras there are twenty-four and a half syllables and each
syllable is a full moon. This aggregate of moons has caused the
moon of Sri Krsna to rise and fill the three worlds with prema.

[t is proved by the evidence of this verse that the kama-gayatri-
mantra is composed of twenty-four and a half syllables. But in spite
of considerable thought, Sri Visvanatha Cakravarti could not
ascertain which syllable in the kama-gayatri was considered a half-
syllable. Although he carefully scrutinised grammar books, the
Puranas, the Tantra, the sastras dealing with drama (natya) and
rhetoric (alanikara), and other scriptures, he found no mention
anywhere of a half-syllable. In all these scriptures he found
mention only of the vowels and consonants that make up the fifty
letters of the alphabet. He found no evidence anywhere of a half-
syllable.

In the Sri Harinamamrta-vyakarana, the grammar system com-
posed by Sri Jiva Gosvami, he found mention of only fifty letters in
the section dealing with the names of the various groups of vowels
and consonants (samjiapada). By study of the arrangement of
letters (matrka) in the Matrkanyasa and other books, he found no
mention anywhere of a half-syllable. In the Radhika-sahasra-
nama-stotra, found in the Brhan-naradiya Purana, one of the
names of Vrndavanesvari Srimati Radhika is given as Paficasad-
varna-ripini (one whose form is composed of fifty syllables).

Seeing this, his doubt only increased. He began to consider
whether Kavirija Gosvami might have made a mistake while
writing. But there was no possibility of him committing any
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mistake. He was omniscient and thus completely devoid of the
material defects of mistakes, illusion and so on. If the fragmented
letter “t” (the final letter of the kama-gayatri-mantra) is taken as a
half-syllable, then Krsnadasa Kavirdja Gosvami would be guilty of
the fault of disorder, for he has given the following description in
Sri Caitanya-caritamrta (Madhya-lila 21.126-8):

sakhi he! krsna-mukha-dvija-raja-raja
krsna-vapu simhasane, vasi’ rajya-sasane
kare sange candrera samaja
dui ganda sucikkana, jini’ mani-sudarpana,
sei dui parna-candra jani
lalate astami-indu, tahate candana-bindu,
sei eka pirna-candra mani

kara nakha candera hata, vamsi upara kare nata
tara gita muralira tana
pada nakha candra-gana, tale kare sunartana
niipurera dhvani yara gana

In these lines, Sri Krsnadasa Kaviraja Gosvami has described the
face of Sri Krsna as the first full moon. His two cheeks are both
considered as full moons. The dot of sandalwood on the upper
portion of His forehead is considered as the fourth full moon, and
the region of the forehead below the dot of sandalwood is the
moon of astami, or in other words, a half-moon. According to this
description, the fifth syllable is a half-syllable. If the fragmented
“t”, which is the final letter of the mantra, is taken as a half-
syllable, then the fifth syllable could not be a half-syllable.

Srila Visvanatha Cakravarti Thakura fell into a dilemma
because he could not decipher the half-syllable. He considered
that if the syllables of the mantra would not reveal themselves,
then neither would it be possible for the worshipful deity of the
mantra to manifest to him. He decided that since he could not
obtain audience of the worshipful deity of the mantra, it would be
better to die. Thinking thus, he went to the bank of Radha-kunda
at night with the intent of giving up his body.
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After the second period of the night had passed, he began to
doze off when suddenly Sri Vrsabhanu-nandini, Srimati Radhika,
appeared to him. She very affectionately said, “O Visvanatha!
O Hari-vallabha! Do not lament! Whatever Krsnadasa Kaviraja
has written is the absolute truth. By My grace, he knows all the
inner sentiments of My heart. Do not maintain any doubt about
his statements. The kama-gayatri is a mantra to worship Me and
My dear beloved (prana-vallabha). We are revealed to the devotee
by the syllables of this mantra. No one is capable of knowing Us
without My grace. The half-syllable is described in the book
known as Varnagama-bhasvat. After consulting this book, Sri
Krsnadasa Kaviraja determined the actual identity of the kama-
gayatri. You should examine this book and then broadcast its
meaning for the benefit of faithful persons.”

After hearing this instruction from Vrsabhanu-nandini Srimati
Radhika Herself, Visvanatha Cakravarti Thakura suddenly arose.
Calling out, “O Radhe! O Radhe!” he began to cry in great lamen-
tation. Thereafter, upon regaining his composure, he set himself to
carrying out Her order.

According to the indication of Srimati Radhika regarding the
determination of the half-syllable, the letter ya, which precedes
the letter vi in the mantra, is considered a half-syllable. Apart from
this, all other syllables are full syllables or full moons.

By the mercy of Srimati Radhika, Srila Visvanatha Cakravarti
Thakura became acquainted with the meaning of the mantra. He
obtained the direct audience of his worshipful deity, and by means
of his internal perfected spiritual body (siddha-deha), he was able
to participate in the Lord’s nitya-lila as an eternal associate. After
this, he established the deity of Sri Gokulananda on the bank of
Radha-kunda. While residing there, he experienced the sweetness
of the eternal pastimes of Sri Vrndavana. It was at this time that
he wrote his Sukhavartini commentary on Ananda-vrndavana-
campd, a book written by Srila Kavi Karnapara.
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radha-parastira-kutira-vartinah
praptavya-vrndavana-cakravartinah

ananda-campi-vivrti-pravartinah
santo-gatir me sumaha-nivartinah

I, Cakravarti, completely leaving aside all else, desire to attain Sri
Vrndavana. Residing in a bhajana-kuti on the bank of Sri Radha-
kunda, which is the topmost place of pastimes for Sri Radha, I am
now writing this commentary on Ananda-vrndavana-campii.

In old age, Visvanatha Cakravarti Thakura spent most of his
time in a semi-conscious state, deeply absorbed in bhajana. His
principal student, Baladeva Vidyabhasana, took over the responsi-
bility of teaching the sastras.

Re-establishment of the doctrine of parakiyavada

Because of a slight decline in influence of the Six Gosvamis in
Sri Vrndavana-dhama, a controversy arose regarding the doctrines
of svakiyavada, marital love, and parakiyavada, paramour love. To
dispel the misconceptions regarding svakiyavada, Srila Visvanatha
Cakravarti Thakura wrote two books named Raga-vartma-candrika
and Gopi-premamrta, which are wonderfully filled with all the
conclusions of sastra. Thereafter, in his Ananda-candrika com-
mentary on the “laghutvam atra”* verse of Ujjvala-nilamani (1.21),
he soundly refuted the theory of svakiyavada by scriptural evidence

* The full verse from Ujjvala-nilamani is as follows:

laghutvam atra yat proktam
tat tu prakrta nayake

na krsne rasa-niryasa-
svadartham avatarini

Whatever fault or impropriety has been pointed out (in other rasa-sastras) in
regard to the love of paramours applies to ordinary worldly lovers and not to Sri
Krsna, for He is the taster of the liquid essence of rasa and the source of all incar-
nations. [In other words the Lord’s incarnations are the controllers of religion
and irreligion and never subjected to their control. How then can Sri Krsna be
subjected to such codes when He is the source of all incarnations?]
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and irrefutable arguments, and established the conception of
parakiya. In his Sarartha-darsini commentary on Srimad-
Bhagavatam, he gave strong support to parakiya-bhava.

It is said that at the time of Srila Visvanatha Cakravarti Thakura
there were some panditas who opposed him in regard to the
worship in the mood of parakiya. But by his deep scholarship and
irrefutable logic he defeated them. On account of this, the
panditas resolved to kill him. Srila Visvanatha Cakravarti Thakura
used to go out in the early morning before dawn to perform
parikrama of Sri Vrndavana-dhama. They formulated a plan to kill
him at that time in some dense, dark grove.

While performing parikrama, Visvanatha Cakravarti Thakura
came upon the grove where the adversaries desired to kill him. But
suddenly they looked and saw that he was no longer there. In his
place, they saw a beautiful young Vrajavasi girl picking flowers
along with two or three of her friends. The panditas inquired from
the girl, “Dear Child! Just a moment ago a great devotee was
approaching here. Where did he go? Did you happen to see him?”
The girl replied, “I saw him, but I don’t know where he went.”

Seeing the astonishing beauty of the girl, her sidelong glancing,
her graceful feminine manner and gentle smiling, the panditas
became captivated. All the impurity in their minds was vanquished
and their hearts became soft. On being requested by the panditas
to introduce herself the girl said, “I am a maidservant of Svamini
Srimati Radhika. She is presently at Her mother-in-law’s home at
Yavata. She sent me to pick flowers.” Saying this, she disappeared,
and in her place, they saw Srila Visvanatha Cakravarti Thakura
once again. The panditas fell at his feet and prayed for forgiveness.
He forgave them all.

Many such astonishing events are heard in the life of Sri
Visvanatha Cakravarti Thakura. In this way he refuted the theory
of svakiyavada and established the truth of pure parakiya. This
work of his is of great importance for the Gaudiya Vaisnavas.

Srila Cakravarti Thakura not only protected the integrity of the
Sti Gaudiya Vaisnava dharma, but he also re-established its influence
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in Sri Vrndavana. Anyone who evaluates this accomplishment of
his is sure to be struck with wonder by his uncommon genius. The
Gaudiya Vaisnava acaryas have composed the following verse in
praise of his extraordinary work:

visvasya natharipo ’sau
bhakti-vartma-pradarsanat

bhakta-cakre varttitatvat
cakravarty akhyayabhavat

Because he indicates the path of bhakti, he is known by the name
Visvanatha, the Lord of the universe, and because he always
remains in the assembly (cakra) of pure devotees, he is known by
the name Cakravarti (he around whom a circle or assembly turns).

In the year 1754, on the fifth day of the light phase of the moon
in the month of Magha (January—February), at approximately one
hundred years of age, while absorbed in an internal condition at
Sri Radha-kunda, he entered into aprakata (unmanifest)
Vrndavana. Even today his samadhi can be found just next to the
temple of St Gokulananda in Sri Vrndavana.

Following in the footsteps of Srila Rapa Gosvami, he composed
abundant transcendental literatures about bhakti and thus estab-
lished the inner heart’s longing of Sriman Mahaprabhu in this
world. He also refuted various faulty conclusions opposed to the
genuine following of Sri Rapa Gosvami (rapanuga). He is thus
revered in Gaudiya Vaisnava society as an illustrious acarya and as
an authoritative mahajana. He is renowned as a great transcen-
dental philosopher, poet and rasika-bhakta. A Vaisnava composer
of verse named Krsna dasa has written the following lines at the
conclusion of his translation of Srila Cakravarti Thakura’s book

Madhurya-kadambint:

madhurya-kadambini-grantha jagata kaila dhanya
cakravarti-mukhe vakta apani sri-krsna-caitanya

keha kahena-cakravarti sri-ripera avatara
kathina ye tattva sarala karite pracara
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ohe guna-nidhi sri-visvanatha cakravarti
ki janiba tomara guna mufii madha-mati

Srila Visvanatha Cakravarti Thakura has benedicted the whole
world by writing the book Madhurya-kadambini. In reality, Sri
Krsna Caitanya Mahaprabhu is the speaker of this book. He has
spoken it through the mouth of Sri Cakravarti. Some people say
that Sri Cakravarti Thakura is an incarnation of Srila Rapa
Gosvami. He is very expert in the art of describing extremely
complex truths in an easily understandable manner. O ocean of
mercy, Sri Visvanatha Cakravarti Thakura! [ am a great fool.
Kindly reveal the mystery of your transcendental qualities in my
heart. This is my prayer at your lotus feet.

Among Gaudiya Vaisnava acaryas there are very few who wrote
as many books as Srila Cakravarti Thakura. Even today the follow-
ing proverb regarding three of his books is quite famous amongst
the Vaisnavas:

kirana-bindu-kana ei tina niye vaisnava-pana

These three books, Ujjvala-nilamani-kirana, Bhakti-rasamrta-
sindhu-bindu and Bhagavatamrta-kana, are taken by the Vaisnavas
as their wealth.

The following is a list of his books and commentaries, which
form a storehouse of incomparable wealth of Gaudiya Vaisnava
devotional literature.

(1) Vraja-riti-cintamani

(2) Camatkara-candrika

(3) Prema-samputam (Khanda-kavyam — a poetic work that dis-
plays only partial characteristics or ornamentation of poetry)

(4) Gitavali

(5) Subodhini (commentary on Alankara-kaustubha)

(6) Ananda-candrika (commentary on Ujjvala-nilamani)

(7) commentary on Sri Gopala-tapani

(8) Stavamrta-lahari
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(9) Sri Krsna-bhavanamrta

(10) Sri Bhagavatamrta-kana

(11) Sri Ujjvala-nilamani-kirana

(12) Sri Bhakti-rasamrta-sindhu-bindu

(13) Raga-vartma-candrika

(14) Aisvarya-kadambini (unavailable)

(15) Sri Madhurya-kadambini

(16) commentary on Sri Bhakti-rasamrta-sindhu

(17) commentary on Dana-keli-kaumudi

(18) commentary on Sri Lalita-madhava-nataka

(19) commentary on Sri Caitanya-caritamrta (incomplete)
(20) commentary on Brahma-sambhita

(21) Sarartha-varsini commentary on Srimad Bhagavad-gita
(22) Sarartha-darsini commentary on Srimad-Bhagavatam

My most revered Sri Gurudeva, astottara-sata Sri Srimad Bhakti
Prajiana Kesava Gosvami Maharaja, was a guardian of the Sri
Gaudiya sampradaya and founder-acarya of the Sri Gaudiya
Vedanta Samiti as well as the Gaudiya mathas established under its
auspices. Aside from publishing his own books, he republished the
books of Srila Bhaktivinoda Thakura and other previous dcaryas in
the Bengali language. Today, by his heartfelt desire, enthusiastic
blessings and causeless mercy, Jaiva-dharma, Sri Caitanya-
siksamrta, Sri Caitanya Mahaprabhura Siksa, Sri Siksastaka and
other books have been printed in Hindi, the national language of
India. Gradually other books are being published.

The present-day head and acarya of the Sri Gaudiya Vedanta
Samiti, my most revered godbrother, parivrajakacarya Sri Srimad
Bhaktivedanta Vamana Maharaja, is deeply immersed in transcen-
dental knowledge and is a very dear, intimate servant of the lotus
feet of our Sri Guru. I humbly pray at his lotus feet that he may
bless me by presenting this precious book, Sri Bhakti-rasamrta-
sindhu-bindu, into the lotus hands of our Srila Gurudeva and thus
fulfil his inner heart’s longing.
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[ have complete faith that those who are possessed of yearning
for bhakti and especially the sadhakas of raganuga-bhakti who are
captivated by vraja-rasa will receive this book with great
reverence. Faithful persons who study this book will obtain
qualification to enter into the wealth of prema of Sri Caitanya
Mahaprabhu.

Finally, I pray at the lotus feet of my most revered Srila Gurudeva,
the condensed personification of the Lord’s compassion, that he
may pour down a shower of abundant mercy upon me, by which I
may obtain more and more eligibility to engage in the service of his
inner heart’s longing. This is our humble prayer at his lotus feet,
which bestow krsna-prema.

An aspirant for a particle of mercy
of Sri Hari, Guru and Vaisnavas,
humble and insignificant,

Tridandi Bhiksu Sri Bhaktivedanta Narayana
Aksaya Trtiya (third day of the bright half of Vaisakha)

507 years after the appearance of Lord Gauranga (Gaurabda)
25th April, 1993
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Introduction

Sri Bhakti-rasamrta-sindhu-bindu, a drop of the nectarean
ocean of devotional mellows, is a brief summary of the essential
topics from Sri Bhakti-rasamrta-sindhu. It consists of twenty-seven
verses, some of which were taken from Bhakti-rasamrta-sindhu,
but most of which were written by Srila Visvanatha Cakravarti
Thakura in Sanskrit. Our esteemed Srila Gurudeva, om visnupada
paramahamsa  parivrajakacarya astottara-sata Sri  Srimad
Bhaktivedanta Narayana Maharaja, has given an illuminating
translation of these verses into Hindi. His translation and com-
mentary is named Sri Bindu-vikasini-vrtti, or the commentary that
reveals the meaning of Bhakti-rasamrta-sindhu-bindu. In this
commentary he has expanded the subject matter by including Srila
Cakravartipada’s own commentary to the verses that were taken
from Bhakti-rasamrta-sindhu. He has also drawn additional material
from Bhakti-rasamrta-sindhu and relevant verses from Srimad-
Bhagavatam, Sri Caitanya-caritamrta, Hari-bhakti-vilasa, Bhakti-
sandarbha and other scriptures. In addition, he has made very
significant comments to facilitate comprehension of the subject
matter. Some of these comments were footnotes to his original
Hindi commentary and others were spoken by him in English.
These comments are identified in this edition simply as
“Comment”. The end of such comments are indicated by a lotus
flower symbol, at which point the text returns to the translation of
Srila Gurudeva’s Bindu-vikasini commentary.

The first English edition of Bhakti-rasamrta-sindhu-bindu was
published in April 1996, just before Srila Gurudeva’s first preach-
ing tour of Western countries. In this second edition several
improvements have been made to help the reader assimilate the
material. First, the presentation of the material has been made
simpler and more direct. Secondly, the typography throughout has
been made consistent and the layout has been brought up to a
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professional standard. Thirdly, the text has been lightly edited in
places to improve its clarity.

In the first edition of this book, the sequence of Verses 225 was
changed from Srila Cakravartipada’s original sequence in order to
accommodate the additional material taken from Bhakti-rasamrta-
sindhu. In this second edition we have changed one of those verses
back to reflect the author’s original sequence, but we left three still
differing from it. This has been done to ensure that, in light of the
abundance of material added from Bhakti-rasamrta-sindhu, the
subject matter is presented to the reader in the most logical and
effective manner.

Further, the explanations of the primary and secondary rasas
found in the second half of the book are in places rather intricate.
To aid comprehension of these topics, the reader is advised to refer
back as needed to the chart entitled “Components of bhakti-rasa”
onp. 151.

Finally, we would like to briefly mention the contribution made
to our sampradiya in the modern era by nitya-lila-pravista om
visnupada astottara-sata Sri Srimad A.C. Bhaktivedanta Swami
Prabhupada. Single-handedly, and in a relatively short span of
time, he introduced the science of krsna-bhakti to the English-
speaking world. He was an intimate friend of Srila Gurudeva, and
in 1972 he published an excellent summary study of Bhakti-
rasamrta-sindhu entitled Nectar of Devotion. Praying that this
current work be pleasing to both Srila Gurudeva and Srila
Prabhupada, we are confident that it will be appreciated by devotees
who are eager to taste a drop of the nectarean ocean of bhakti-rasa.

Aspirants for the service of Sri Guru and Vaisnavas,
Prema-vilasa dasa / Lavanga-lata dasi
Moksada Ekadasi

15th December, 2002

Gopinitha-bhavana, Sti Vindavana
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Srila Visvanatha Cakravarti Thakura



sri sri guru-gaurangau jayatah

Mangalacaranam

akhila-rasamrta-mirtih prasrmara-
ruci-ruddha-taraka-palih
kalita-syama-lalito
radha-preyan vidhur jayati

The supreme benefactor of all devotees, Srila Rapa Gosvami,
composed the above sloka as the mangalacarana or invocation
verse to his unprecedented book named Sri Bhakti-rasamrta-
sindhu, which manifested from the treasury of the divine lotus of
his heart. This sacred book named Sri Bhakti-rasamrta-sindhu-
bindu, written by Srila Visvanatha Cakravarti Thakura, is also
begun with the same mangalacarana sloka composed by Srila Ripa
Gosvami. The meaning of this verse is as follows:

“Let there be all glory to the omnipotent Lord Sri Krsnacandra,
who is endowed with all excellence and who is the personification
of transcendental bliss characterised by the twelve forms of rasa:
five primary (mukhya-rasa — santa, dasya, sakhya, vatsalya and
madhurya) and seven secondary (gauna-rasa — laughter, wonder,
compassion, anger, fear, heroism and disgust). By the radiance of
His limbs, which is spreading in all directions, He has brought
under His control the yiathesvaris, leaders of the various groups of
gopis, named Taraka (vipaksa — representing a rival group to that
of Sri Radha) and Pali (tatastha-paksia — representing a neutral
group). He has made Syamala (suhrt-paksa — representing a
friendly group) and Lalita (svapaksa — belonging to Radhika’s own
group) His very own, and He is the most beloved of Srimati
Radhika (radha-preyan). That is, being under the control of the
prema of Srimati Radhika, who is the embodiment of the
mahabhava of all the yithesvaris, He is always intently absorbed
in inspiring Her love.”



Verse 1 — Uttama-bhakti

anyabhilasita-sanyam
jiana-karmady-anavrtam

anukiilyena krsnanu-
silanam bhaktir uttama

Bhakti-rasamrta-sindhu (1.1.11)

asyarthah - anyabhilasa jAana-karmadi-rahita sri-krsnam
uddisyanukiilyena kaya-van-manobhir yavati kriya sa bhaktih.

“The cultivation of activities that are meant exclusively for the
pleasure of Sri Krsna, or in other words the uninterrupted flow of
service to Sri Krsna, performed through all endeavours of the body,
mind and speech, and through the expression of various spiritual
sentiments (bhavas), which is not covered by jiana (knowledge
aimed at impersonal liberation) and karma (reward-seeking
activity), and which is devoid of all desires other than the
aspiration to bring happiness to Sri Krsna, is called uttama-bhakti,
pure devotional service.”

Sri Bindu-vikasini-vrtti
Illumination of the meaning of
Sri Bhakti-rasamrta-sindhu-bindu

Let me first of all offer repeated obeisances at the lotus feet of my
spiritual master, nitya-lila-pravista om visnupada astottara-sata Sri
Srimad Bhakti Prajfiana Kesava Gosvami; Sri Ripa Gosvami, who
is the eternal associate of Lord Gauranga; all the spiritual masters
who are following in the line of Sri Rapa Gosvami; and Sri Sri
Gauranga Gandharvika Giridhari Sri Sri Radha-Vinoda-bihari.
Praying for their causeless mercy and blessings, this insignificant
and lowly person is beginning the translation and commentary
named Sri Bindu-vikasini-vreti of this sacred book Sri Bhakti-
rasamrta-sindhu-bindu, written by the supreme teacher among the
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followers of Sri Rapa Gosvami (ripanugas), Sri Visvanatha
Cakravarti Thakura.

Symptoms of Uttama-bhakti

We are beginning hereafter by enumerating the symptoms of
uttama-bhakti. The symptoms of uttama-bhakti, as described in
this first verse, are of two kinds: (A) svaripa-laksana (intrinsic
characteristic) and (B) tatastha-laksana (extrinsic characteristics).
The svaripa-laksana is described in the second line of the verse:
“anukilyena krsnanusilanam bhaktir uttama — uttama-bhakti
involves the cultivation of activities favourable to Sri Krsna.” This
is said to be the svardapa-laksana of uttama-bhakti because it
acquaints us with the inherent nature or svarapa of bhakti.

The tatastha-laksana are described in the first line of the verse:
“anyabhilasita-sinyam jiana-karmady-anavrtam — uttama-bhakti
is devoid of all desires other than to please Sri Krsna, and it is not
covered by jAana and karma.” These are called the tatastha-
laksana because they define those characteristics that are not part
of the nature of bhakti.

(A) Svaripa-laksana — Intrinsic Characteristic

Anusilanam — Constant cultivation

Here the svardpa-laksana of uttama-bhakti will be described
beginning with krsnanusilana. Just as all the various meanings of
the verbal roots (dhatus), or in other words the constituent parts
of words, can be understood by the ideas they express when applied
as verbs (kriya), all the meanings of the verbal root sil, to do or
practise, may be known by the word anusilana, to constantly
practise or cultivate.

There are two meanings of any verbal root or dhatu: cesta-ripa
(in every verbal root some activity is implied) and bhava-ripa
(inherent in every action, or accompanying every action, there is
some particular sentiment). The meaning of cesta-ripa is also of
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two kinds: (1) sadhana-ripa — endeavours in the stage of sadhana
leading to the manifestation of bhava (comprising both vaidhi-
and raganuga-sadhana) and (2) karya-riipa — endeavours that
manifest as effects upon attainment of the stage of bhava, or in
other words the anubhavas of bhava-bhakti. Included within this
category are the eight sattvika-bhavas, such as crying and standing
of the hairs on end, and the anubhavas such as singing and
dancing. All these effects (anubhavas) are expressions arising from
the mind that is constituted of visuddha-sattva.

Sadhana-ripa is further divided into two parts: pravrtti-milaka,
that which is based on performance of positive action, and nivrtti-
miilaka, that which is based on avoidance of negative action.

The aspect of the verbal root that deals with the performance of
positive action refers to favourable endeavours undertaken with
the body (kayika), mind (manasika) and speech (vacika). The
aspect of the verbal root that involves the avoidance of
negative action is different in meaning from that which arises from
engagement in positive activity. In other words nivrtty-atmaka-
cesta-ripa involves the avoidance of all activities, also performed
with body, mind and speech, that give rise to offences in service
(sevaparadha), offences to the holy name (namaparadha) and
offences to the holy places (dhamaparadha).

The meaning of bhava-riipa is also of two kinds: priti, love, and
visada, despondency. Priti refers to the manifestation of the
sthayibhava, and visada refers to the saficari-bhavas (also known as
vyabhicari-bhavas). Srila Visvanatha Cakravarti Thakura has
explained this same thing in his commentary to Bhakti-rasamrta-
sindhu (1.3.1). There he says that bhava-ripa may be divided into
two aspects: (1) sthayibhava-ripa — the permanent sentiment in
one of the five primary relationships of santa, dasya, sakhya, vatsalya
or madhurya, and (2) saficari-bhava riipa — the internal transitory
emotions, which arise like waves from the ocean of the sthayibhava,
enhance it and then submerge once again into the sthayibhava.
There are thirty-three saficari-bhavas, such as visada (despondency),
dainya (depression) and nirveda (self-disparagement).
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Sthayibhava-ripa is again divided into two forms, which are
(1) premankura-ripa — the sprout of prema, that is, rati or bhava,
and (2) prema-ripa — prema, which is developed through the
stages of sneha, mana, pranaya, raga, anuraga, bhava and
mahabhava. All these states (bhava and so on) are completely
beyond mundane worldly sentiments. They are transcendental and
fully situated in unalloyed goodness, visuddha-sattva. These will
be described later.

Comment

Of the sixty-four limbs (angas) of bhakti that are described in
Bhakti-rasamrta-sindhu, the first ten beginning from sri-guru-
padasraya, taking shelter of the lotus feet of a spiritual master,
involve the cultivation of bhakti through endeavours (cesta-riipa)
arising from positive activity, pravrtti-milaka. These ten limbs are
the beginning forms of bhajana. After this the next ten limbs
describe activities that are to be given up. These include renunci-
ation of the association of non-devotees (avaisnava-sanga-tyaga),
avoidance of sevaparadha and namaparadha, and so on. To refrain
from such activities is what is meant by the cultivation of bhakti
through endeavours arising from avoidance of negative activity,
nivrtti-milaka. One should act in such a way as to exclude these
negative items.

The meaning of the word anusilana has thus been defined in
terms of endeavours or cesta-riipa of two kinds, pravrttyatmaka and
nivrttyatmaka, and in terms of sentiments that arise in
connection with such endeavours, bhava-ripa. When such
cultivation (anusilana) is in relation to Sri Krsna or when it is
performed for His pleasure, it is called bhakti. gy

The word krsnanusilana implies two kinds of endeavours or
cesta — all varieties of anusilana that are related to Sri Krsna and
all varieties of anusilana that are performed directly for Sri Krsna.
This refers to the limbs of bhakti such as sri-guru-padasraya,
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Krsnanusilana
Cultivation of activities for Sri Krsna

Cesta-ripa Bhava-ripa
(endeavours) (spiritual sentiments)
Sadhana-rapa Karya-rapa Sthayibhava-ripa Safcari-bhava-riipa
(endeavours in the  (endeavours that (the permanent (the thirty-three
stage of sadhana ~ manifest as effects sentiment in one  saficari-bhavas, or
leading to bhava) upon attainment of ~ of the five primary  internal transitory
bhava [anubhavas, relationships of emotions)
sattvika-bhavas and santa, dasya,
the limbs of bhakti ~ sakhya, vatsalya
performed in the or madhurya)

stage of bhaval)

TN

Pravrtti Nivrtti Premankura-rapa Prema-rapa
(performance  (avoidance (the sprout of prema,  (prema, which
of positive of negative i.e. rati or bhava) is developed

action) action) through the

stages of sneha,

mana, pranaya,

raga, anuraga,
bhava and
mahabhava)



Uttama-bhakti

accepting diksa (initiation) and siksa (spiritual instructions) from
Sti Gurudeva, visrambha-bhava-guru-seva (serving the guru with a
feeling of great intimacy) and so on. In all these limbs of bhakti
there is no possibility that the fault of avyapti, under-extension of
a definition, could occur. In other words there is no possibility that
these limbs of bhakti could fail to be included within the defini-
tion of krsnanusilana.

Similarly the sthayibhava (including rati, prema, sneha and so
on) and the vyabhicari-bhavas, which both come under the
heading of bhava-ripa, are included within the word
krsnanusilana. Consequently there is no possibility of the fault of
avyapti occurring in their case either.

Thus anusilana that is undertaken for Krsna both as cesta-
riipa (endeavours) and as bhava-ripa (both sthayibhava- and
vyabhicari-bhava-rapa) is possible only by the mercy of Sri Krsna
and the devotees of Krsna. Sri Gurudeva is a parama-bhagavad-
bhakta. Therefore the limbs of bhakti such as sri-guru-padasraya
and so on are also within krsnanusilana. The sthayibhava and
other sentiments associated with it, or in other words anubhava,
sattvika-bhava and vyabhicari-bhava, are related to Sri Krsna as
well. Therefore they are also within krsnanusilana.

Krsnanusilana, or bhakti, is a special function (vrtti) of the
svaripa-sakti or internal energy of Sri Krsna. The body, mind and
senses of conditioned souls ( baddha-jivas) are all unconscious. The
function of svaripa-sakti cannot manifest in the unconscious body,
mind and speech of conditioned souls. But due to the causeless
mercy of the ocean of mercy Sri Krsna or the parama-bhagavad-
bhaktas, the function of svariipa-sakti obtains identification with
(tadatmya) and manifests in the body, mind and words (even
though they are material) of the devotees who have taken shelter
of the lotus feet of Sri Gurudeva. This subject will be described
more clearly ahead.

The meaning of the word tadatmya can be understood from the
following example. When fire permeates an iron rod it burns other
objects. The iron rod does not burn other objects. In this example
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the fire is said to have obtained oneness with the iron rod
(tadatmya). Similarly, by the mercy of the Lord, the bhakti-vrtti of
svariipa-sakti obtains tadatmya with the body, mind and words of
the devotees and then acts through them.

Krsna

In the verse under discussion, the word Krsna has been used to
indicate Svayam Bhagavan Vrajendra-nandana Sti Krsna and all
other incarnations (avataras) of Sri Krsna. However, there is a
gradation in the cultivation of bhakti in accordance with its object
— either svayam avatari Krsna, the original source of all incarna-
tions, or other avataras. This gradation in the cultivation of bhakti
will be described later.

Anukilyena

The svaripa-laksana of bhakti has been defined as the culti-
vation of activities in relation to Sri Krsna (krsnanusilana). Now
in order to further qualify this definition, the word anukilyena will
be explained. In order to establish the svardpa or inherent nature
of bhakti, the qualifying adjective anukiilyena (favourably disposed)
has been used, because bhakti is not accomplished by unfavourable
behaviour.

Certain liberal-minded philosophers have defined the meaning
of the word anukiilya as behaviour or engagement that is pleasing.
In other words they say that bhakti or the cultivation of activities
in relation to Sri Krsna should be pleasing to Him. Such engage-
ment that is pleasing to Krsna is termed as anukilya-visista-bhakti,
devotion that is favourable to the pleasure of Krsna. But by accept-
ing this kind of meaning, the faults of ativyapti, over-extension,
and avyapti, under-extension, may become present in the defini-
tion of bhakti. Ativyapti means that when a definition is too wide
it encompasses things which are not to be included within the
description. Avyapti means that when a definition is too narrow it
excludes things which should be included within the description.

When the asuras Canara, Mistika and others struck the limbs of
Sti Krsna in the wrestling match, it gave great happiness to Him.

8
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He began to taste vira-rasa (heroism) with great enthusiasm in
their company. In this example the asuras” activity of striking the
Lord appears to be pleasing to Krsna. A doubt arises here as to how
the activity of the asuras can be pleasing to Krsna. In response to
this doubt, a portion of a verse from Srimad-Bhagavatam (1.13.30)
is cited here: “manasvinam iva sat sampraharah — although in the
vision of ordinary persons a fierce battle with an enemy is the cause
of great distress, for great heroes it is very pleasing.”

If the asuras’ activity of violently striking the Lord in the
wrestling match, due to its being pleasing to Krsna, is accepted as
bhakti, then the fault of ativyapti or over-extension enters into the
definition of bhakti. In other words the asuras’ activity of mali-
ciously striking the Lord is completely opposed to bhakti, but
because it is pleasing to Krsna, it appears to be included within the
description of bhakti.

Another example is when Yasoda-maiya seated Sri Krsna in her
lap and began to breast-feed Him. At that time the milk on the
stove boiled over and was falling into the fire. Yasoda-maiya left
Krsna unsatisfied and went to rescue the milk. This was not pleas-
ing to Krsna. His tiny lips began to tremble with anger — safjata-
kopah sphuritarunadharam (Srimad-Bhagavatam (10.9.6)). In this
example, because the activity of Mother Yasoda was displeasing to
Sri Krsna, it would seem to be excluded from the definition of
bhakti. Therefore here the fault of avyapti or under-extension
appears to be present in the definition of bhakti.

The faults of ativyapti and avyapti, respectively, seem to appear
in the cited examples of the activities of the asuras and those of
Yasoda-maiya. The word anukilya has been used here with the
intention of prohibiting these kinds of faults. The real meaning of
anukiilya is to be completely free of any attitude that is
unfavourable or hostile to the Lord.

Without the complete absence of any attitude that is unfa-
vourable to the Lord, bhakti is not established. According to this
definition of bhakti, the fault of ativyapti cannot be applied to the
asuras (in other words the definition of bhakti does not extend to
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them), because they are always possessed of a malicious attitude
towards the Lord. Consequently, because they are not devoid of a
hostile attitude, their activities are not counted as bhakti. Here the
meaning of anukiilya is to be devoid of any attitude unfavourable
to the Lord.

On the other hand the activity of Yasoda-maiya, from the exter-
nal point of view, appeared to be unfavourable because it was seen
to be displeasing to Krsna. But Yasoda-maiya has no trace of any
attitude that is displeasing to Krsna. She is always permeated with
an attitude that is completely agreeable towards Krsna, being
constantly attentive to rearing Him and looking after His welfare.
Therefore the definition of bhakti has no contact with the fault of
avyapti in regard to Yasoda (in other words the definition of bhakti
does not exclude her example).

The devotees naturally display even greater love towards those
things that are favourable towards the service of Krsna than
towards Krsna directly. Krsna was to be nourished with the milk
that was boiling on the stove. It was only with the idea of Krsna’s
future benefit that Yasoda-maiya left Him aside to tend to the
milk; therefore this action is also bhakti.

Someone may raise the contention that if a favourable attitude
(anukalya), or in other words the absence of any inimical attitude
(pratikilya), is defined as bhakti, and if bhakti involves some kind
of activity that is favourable or pleasing to Krsna, then what need
is there to further qualify bhakti by use of the word anusilana
(attentive study or practice)? Why has this word been used if it is
without meaning? It is with the purpose of responding to just such
a doubt that the word anusilana has been employed.

The true nature of bhakti is not established by the mere absence
of an inimical attitude, for even within a clay pot there is an
absence of animosity. Can the pot then be said to possess bhakti?
It never can. It is true that there is no animosity in the pot;
however, because there is no activity of the kind implied by the
word anusilana, the existence of bhakti cannot be admitted.
Therefore the use of the word anusilana is not without meaning.

10
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(B) Tatastha-laksana — Extrinsic Characteristics

Having thus described the svariapa-laksana of bhakti, the
tatastha-laksana or extrinsic characteristics are described in order
to establish the exclusivity of uttama-bhakti. The tatastha-laksana
are pointed out in the beginning of this verse by the use of two
terms: anyabhilasita-sinyam and jAana-karmady-anavrtam.

Anyabhilasita-sinyam

How should the cultivation of activities favourable to Krsna be
undertaken? One should act only in such a way that bhakti may be
augmented, giving up laukika-abhilasa (worldly desires),
paralaukika-abhilasa (other-worldly pursuits such as elevation to
the heavenly planets and acquisition of mystic perfections in yoga)
and any other kind of aspiration. This same idea has been
expressed in Srimad-Bhagavatam (11.3.31): “bhaktya safjataya
bhaktya — bhakti is produced only by bhakti.” According to this
statement bhakti (sravana, kirtana and other forms of sadhana) is
to be done only for the sake of bhakti. The meaning of this is that
sadhana- and bhava-bhakti should be done only with the objective
of attaining prema-bhakti. Therefore to be devoid of all desires
other than bhakti is uttama-bhakti.

[t is especially noteworthy here to consider why it is that the
term anyabhilasita-sinyam has been used rather than anyabhilasa-
sanyam. A very deep and confidential idea of Srila Ripa
Gosvamipada has been concealed in this statement. Srila Ripa
Gosvami has used the term anyabhilasita-sinyam after giving a
great deal of consideration to this matter. The term anyabhilasa
means a desire for other objects. To this word the Sanskrit suffix in
has first been added. This suffix indicates the natural or acquired
way of living or acting. When used in conjunction with the word
anyabhilasa, it means the innate tendency to act under extraneous
desires. To this the suffix ta is added, which indicates the quality or
state of being of anything. This means that in his natural condition
a sadhaka should have no desires other than for bhakti. But if on

11
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the appearance of some unexpected calamity (in an unnatural con-
dition) a sadhaka prays, “O Bhagavan, [ am Your devotee. Please
protect me from this calamity,” then in spite of this desire, no
damage is done to his bhakti. It is only due to some calamity that
there is a reversal of his natural condition. Therefore he becomes
compelled by circumstances to pray in an unnatural way. It should
be understood that this desire is not his innate condition.

Jiana-karmady-anavrtam

The second extrinsic characteristic is now being explained. The
term jAana-karmady-anavrtam means that the cultivation of
bhakti should be free from the covering of jAana, karma and so
forth. There are three divisions of jAana: (1) tat-padartha-jiiana,
(2) tvam-padartha-jiana and (3) jiva-brahma-aikya-jiiana.

(1) Tat-padartha-jiana
Knowledge of the constitutional identity of Bhagavan

Sti Krsna is the absolute truth, parama-tattva. He is the nondual
Parabrahma. He is the origin of all, yet He is without origin. He is
the cause of all causes. He is the supreme repository of all the
qualities of aisvarya (majesty) and madhurya (sweetness). He is
completely bereft of inferior material qualities (prakrta-guna). He
is replete with all transcendental qualities (aprakrta-guna). He is
sac-cid-anandamaya-vigraha, the embodiment of existence, cogni-
sance and bliss. He is acintya-sarva-saktiman, the inconceivable
possessor of all potencies. He is the very identity of both rasa and
rasika. In other words He is the abode of all rasa, and He Himself
is fully adept in enjoying such rasa in the company of His devotees.
He is Svayam Bhagavin, the ultimate object to be ascertained by
the Vedas and all sastras. He alone is the person to be designated
by the term Svayam Bhagavan. This kind of knowledge is called
tat-padartha-jAana.

12
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(2) Tvam-padartha-jiana
Knowledge of the constitutional identity of the jiva
and his relationship with Bhagavan

The jivas, as atomic particles of living spirit (cit-paramanu-
svariipa), are but infinitesimal rays of the supreme existential
spirit, Sri Krsna. Although non-different from Lord Hari, they
are eternally distinct from Him. The jivas are infinitesimal
consciousness (anu-caitanya), whereas the Lord is the all-pervading
consciousness (vibhu-caitanya). The jivas are subjugated by maya,
while the Lord is the controller of maya. Even in the liberated
condition, the jiva, in accordance with his nature as the marginal
potency (tatastha-sakti), is capable of falling under the sway of
material nature (maya-prakrti). The jiva is represented both as
knowledge (jAana-svaripa) and as the knower (jAata-svaripa).
Although the potentiality for action (kartrtva) is present in him,
he nonetheless remains atomic spirit (anucit).

He has minute independence; therefore he is by nature the
eternal servant of the supreme absolute truth, Sri Krsna. He also
possesses eternal separate existence. In other words he is both
independent and dependent. On account of being a product of the
tatastha-sakti of Sri Krsna, the jiva’s relationship with Sri Krsna is
one of inconceivable, simultaneous oneness and difference
(acintya-bheda-abheda). Apart from this, because he is a portion
of the Lord and because the tendency to serve the Lord is inherent
in his nature, the jiva’s relationship with Sri Krsna is that of the
eternal servant and the served. This type of knowledge is called
tvam-padartha-jiana.

(3) Jiva-brahma-aikya-jfiana
Knowledge of the oneness of the jiva and Brahman
There is no difference between the jiva and Brahman. When
ignorance is dissipated the jiva becomes identical with the
svariipa of Brahman. At that time the jiva has no separate exist-
ence. This kind of knowledge is called jiva-brahma-aikya-jfiana.
The word jAiana, which is used in the verse under discussion,

13
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refers only to this knowledge of the oneness of the jivas and
Brahman. This knowledge is called nirvisesa-jfiana, knowledge of
non-distinction, or impersonalism. Nirvisesa-jfiana is opposed to
bhakti. But the other two forms of knowledge mentioned before —
tat-padartha-jiiana and tvam-padartha-jfiana — are not opposed to
bhakti. When one adopts the path of bhakti, these two types of
knowledge are essential. But upon entering the path of bhakti,
devotion mixed with empiric speculative knowledge (jiana-misra-
bhakti) is labelled as external. This type of knowledge must be
given up.

There is no possibility that the jiva’s natural relationship with
the Supreme Lord as servant and served could ever arise in
jiva-brahma-aikya-jiana. This attitude of servant and served,
sevya-sevaka-bhava, is the very life of bhakti. Therefore to remain
fully purified of any taint of nirvisesa-jiana is part of the second
extrinsic characteristic of uttama-bhakti.

Three types of bhakti

One should also remember that bhakti is of three types:
(1) aropa-siddha (those activities which, although not consisting
of pure bhakti, are designated as bhakti due to their being offered
to the Supreme Lord); (2) sanga-siddha (those endeavours that are
associated with or favourable to the development of bhakti but not
of themselves purely composed of bhakti); and (3) svaripa-siddha
(those endeavours that are purely constituted of uttama-bhakti).

(1) Aropa-siddha-bhakti
Endeavours indirectly attributed with the quality of bhakti
Endeavours which by nature are not purely constituted of bhakti
— that is, anukilya-krsnanusilana — and in which the performer, in
order to fulfil his own purpose, offers his activities and their results
to the Lord so that He may be pleased, are called aropa-siddha-
bhakti. In other words because his activities are assigned (aropa) to
the Supreme Lord, bhakti is attributed (aropita) to them.

14



Uttama-bhakti

Comment

That bhakti which is mixed with karma or desires for material
enjoyment is called sakama-bhakti or saguna-bhakti. Without the
assistance of bhakti, karma cannot yield any fruit. Knowing this,
many persons offer their prescribed duties for the satisfaction of the
Lord, in order that He might fulfil their extraneous desires. The
activities of such persons are not svariipa-siddha-bhakti. None-
theless, because they offer the fruit of their activity to the Lord, it
is considered as a type of bhakti. Although their activities are
offered for the satisfaction of the Lord, their motivation is that by
pleasing Him, He may fulfil their extraneous desires. In this case
their activities are attributed with the sense of bhakti. Therefore
such endeavours are known as aropa-siddha-bhakti. gy

(2) Sanga-siddha-bhakti
Endeavours associated with or favourable to the
cultivation of bhakti

There are other endeavours which, although not purely consti-
tuted of bhakti (i.e. anukiilya-krsnanusilana), acquire a likeness to
bhakti due to their being established as assistants to bhakti. Such
endeavours are known as sanga-siddha-bhakti. An example of this
is found in Srimad-Bhagavatam (11.3.23-5) in the statement of
Sti Prabuddha Muni to Maharaja Nimi: “One should cultivate
compassion towards others, friendliness, offering respect to others,
cleanliness, austerity, tolerance, silence, study of the Vedas,
simplicity, celibacy, non-violence and so on. One should consider
heat and cold, happiness and distress to be the same. One should
perceive the presence of the Lord everywhere. One should live in
a secluded place, renounce family attachments and remain satisfied
with gain that comes of its own accord.”

Even though the behaviour or practices of bhagavata-dharma
described in this verse are not by nature purely constituted of
bhakti, they are assistants to bhakti. Thus they are considered to
be like associates or parikaras of bhakti. If bhagavad-bhakti is
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removed from the twenty-six qualities alluded to above by
Prabuddha Muni, then Bhagavan has no direct relationship with
them. Only when these qualities exist as assistants to or associates
of bhakti is their likeness to bhakti effected. Therefore they are
known as sariga-siddha-bhakti.

(3) Svarapa-siddha-bhakti
Endeavours purely constituted of uttama-bhakti

All favourable endeavours (cesta) such as sravana, kirtana,
smarana and so on, as well as the manifestation of the spiritual
sentiments which occur beginning from the stage of bhava, which
are completely devoid of all desires separate from Sri Krsna and
which are freed from the coverings of jiana and karma, are known
as svaripa-siddha-bhakti. In other words all endeavours of the
body, mind and words that are related to Sri Krsna and that are
performed exclusively and directly for His pleasure without any
intervention are known as svariipa-siddha-bhakti.

Therefore in ramananda-samvada, the conversation between Sri
Caitanya Mahaprabhu and Raya Ramananda found in Sri
Caitanya-caritamrta, both aropa-siddha- and sanga-siddha-bhakti
have been described as external.

Karma

By the word karma used in this verse, all smarta-karma or in
other words all nitya-naimittika-karma (daily and occasional
duties) mentioned in the smrti-sastras as well as all types of karma-
misra- and jAana-misra-bhakti have been forbidden. Karma as
activities that are undertaken as seva-paricarya (service and atten-
dance upon the Lord) and that are helpful to the performance of
bhajana are not forbidden. Because all activities of seva-paricarya
related to bhajana fall within the jurisdiction of krsnanusilana,
they can never be prohibited.
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Adi

In the phrase jiana-karmadi, the word adi (which means “and so
on”) refers to phalgu-vairagya (renunciation that is not helpful to
bhakti), astanga-yoga (the eightfold yoga system), the practice of
abhyasa-yoga (frequent and repeated meditation on abstract spirit)
as cited in sankhya-sastra, and other practices. All these are also
prohibited.

Anavrta

One other topic is worthy of consideration here. Why is it that
the word anavrta (uncovered) has been used in relation to jfiana,
karma and so on instead of the word sinya (completely devoid of)?
This has been done to signify that only jiiana and karma that cover
bhakti have been prohibited and not jfiana or karma that gives
nourishment to bhakti. By a complete absence of karma and jfAana,
a sadhaka would not even be able to maintain his life.

The coverings of bhakti are of two kinds: (1) the fear that by not
performing the nitya-karma (daily obligatory rituals) in conformity
to the injunctions of the sastras, one will incur sin; and (2) the
conviction that by carrying out the nitya-naimittika-karma (daily
and occasional duties) set down in the smrti-sastras, one will
obtain the desired fruit in the form of bhakti. If one is impelled by
such a conviction and faithfully performs all the nitya-naimittika-
karma thinking that bhakti cannot be attained without them, then
such karma will obscure bhakti.

If, however, an advanced devotee sometimes performs Vedic
rituals like the sraddha offering to the forefathers, with no regard
for them and merely for the instruction and restraint of people in
general, there will be no harm done to his bhakti. Because he
performs such activities without the faith that bhakti is dependent
on such performances, there is no hindrance to or covering of
suddha-bhakti.

Here the phrase krsnanusilana refers simply to krsna-bhakti.
This phrase has been used in the verse to point out very clearly
that bhakti is to be directed exclusively towards Sri Krsna.
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Wherever the word bhakti is mentioned in Srimad-Bhagavatam,
Narada-paficaratra and all other bhakti-sastras, it refers only to
bhagavad-bhakti. The purport of this is that the word bhakti

should be used only for the Lord’s incarnations in the category of
visnu-tattva.
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Verse 2 — Sadhana-bhakti

sa bhaktih sadhana-bhaktir bhava-bhaktih
prema-bhaktir iti trividha

sadhana-bhaktih punar vaidhi-
raganuga-bhedena dvividha

“Uttama-bhakti is of three types: sadhana-bhakti, bhava-bhakti
and prema-bhakti. Sadhana-bhakti is further divided into two —
namely, vaidhi and raganuga.”

Sri Bindu-vikasini-vrtti
Types of Uttama-bhakti

If someone were to assert here that uttama-bhakti should be
classified into two types — sadhana-bhakti as the means and prema-
bhakti as sadhya, the objective — then bhava-bhakti would be
included within the category of sadhya-bhakti or prema-bhakti.
Then what would be the necessity of accepting three divisions?
No! This contention is completely unfounded. Uttama-bhakti
should be accepted to be of three types. There are solid grounds to
support this.

In Bhakti-rasamrta-sindhu (2.1.276) the characteristics of a
sadhaka of bhakti are described as follows:

utpanna-ratayah samyan
nairvighnyam anupagatah

krsna-saksat-krtau yogyah
sadhakah parikirttitah

One in whose heart rati (bhava) towards Sti Krsna has already
manifested, who has become qualified to perceive the direct
manifestation of the Lord, but who has not yet obtained complete
freedom from all obstacles, is called a sadhaka-bhakta.
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By this description of a sadhaka-bhakta it is clear that, in spite
of the appearance of bhava-bhakti or rati in the heart of the
sadhaka, he has not obtained complete freedom from all impedi-
ments. At that time there remains in the sadhaka some trace of a
great offence committed against a devotee. As long as a trace of
such an offence remains in the heart of the sadhaka-bhakta, there
is a possibility that klesa, distress, and vighna, impediments, may
still arise. As such, the manifestation of sadhya-bhakti or prema-
bhakti is not possible in the above-mentioned sadhaka. In contrast
Bhakti-rasamrta-sindhu (2.1.280) describes the characteristics of a
siddha-bhakta (one who has attained to the stage of sadhya-
bhakti) as follows:

avijiiatakhila-klesah
sada krsnasrita-kriyah
siddhah syuh santata-prema-
saukhyasvada-parayanah

One who is always fully immersed in activities related to Sri Krsna,
who is completely unacquainted with impediments (vighna) or
material distress (kles’a)l, and who incessantly tastes the bliss of
prema is called a siddha-bhakta.

In the sadhaka of bhava-bhakti, klesa is still present. He also
experiences these types of distress and various kinds of impedi-
ments, but in the siddha-bhakta there is no presence or experience
of any kind of klesa. Therefore bhava-bhakti can never be included
within sadhya- or prema-bhakti.

It could be argued, alternatively, that bhava-bhakti may be
included within sadhana-bhakti. In response to this it is said that
bhava-bhakti can never be accepted to fall within sadhana-bhakti.
In this connection the characteristics of sadhana-bhakti have been

described in Bhakti-rasamrta-sindhu (1.2.2):

' The klesa referred to here is of five types: avidya (ignorance), asmita (false
ego), raga (attachment), dvesa (hatred) and abhinivesa (perseverance in bodily
enjoyment).
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krti-sadhya bhavet sadhya-
bhava sa sadhanabhidha

nitya-siddhasya bhavasya
prakatyam hrdi sadhyata

In this verse sadhana-bhakti is referred to as sadhya-bhava.
In other words the sadhana or practice of bhakti by which
bhava-bhakti is attained is called sadhya-bhava. Since bhava-
bhakti is the fruit of sadhana-bhakti, how can it be included within
sadhana-bhakti? The sadhana or means of attainment of bhava-
bhakti can never be called bhava-bhakti. Therefore the previously
mentioned three divisions of uttama-bhakti — namely, sadhana-
bhakti, bhava-bhakti and prema-bhakti — are thoroughly appropriate
and pleasing in every respect.

Sadhana-bhakti

After having defined uttama-bhakti to be of three types,
sadhana-bhakti is now being described. Sadhana-bhakti is of two
kinds: vaidhi and raganuga. The characteristics of uttama-bhakti
have been described in a general way in the verse anyabhilasita-
sunyam. When uttama-bhakti is accomplished through the
medium of the senses of the baddha-jiva, it is called sadhana-

bhakti. This is stated in Bhakti-rasamrta-sindhu (1.2.2):

krti-sadhya bhavet sadhya-
bhava sa sadhanabhidha

nitya-siddhasya bhavasya
prakatyam hrdi sadhyata

That bhakti which is accomplished through the function of the
senses and by which bhava-bhakti is obtained is called sadhana-
bhakti. The manifesting of the nitya-siddha-bhava within the heart
of the purified jiva is called sadhyata.

Bhakti is the nitya-siddha-bhava of the jiva. To bring about its
manifestation within the purified heart is called sadhyata, the

21



Sri Bhakti-rasamrta-sindhu-bindu

attainment of the desired pursuit. The purport of this statement is
that in the jiva, who is an infinitesimal particle of spirit (cit-kana),
there exists inherently a particle of bliss (ananda-kana) of Sri
Krsna, who is compared to the unlimited spiritual sun. When the
jiva is bound by maya this ananda-kana remains practically lost.
To cause this eternal nature to manifest within the heart is the one
and only duty of the jivas. Only in this condition is the state of
attainment of the eternally accomplished reality (nitya-siddha-vastu)
effected. As long as bhakti that brings about the manifestation of
bhava is effected through the sense organs of the baddha-jiva, it is
called sadhana-bhakti.

Only by the mercy of Krsna or His devotees does bhakti, in the
form of sravana, kirtana and so on, manifest itself upon the puri-
fied senses of the jiva. Prior to this, when the faithful jiva, through
his own effort, performs bhagavan-nama-kirtana with the tongue
or hears bhagavat-katha with the ears, such an endeavour is called
indriya-vyapara (engagement of the senses) or indriya-prerana
(that which is induced by the senses). But this is also accepted as
sadhana-bhakti.

As an example, for the performance of a yajfia it is necessary to
first collect ghee, firewood, kusa grass, flowers, a sitting place and
other paraphernalia. The gathering of these items and other
preliminary activities are understood to be included within the
yajfia. Similarly, for the performance of sadhana-bhakti consisting
of sravana, kirtana and so on, the preliminary activities of forcibly
engaging the senses (indriya-vyapara) are also accepted as part of
bhakti. Karma, jfiana, yoga, tapasya, vows or any other means
separate from bhakti cannot bring about its manifestation. Bhakti
is the only cause of the appearance of bhakti. This conclusion is
thoroughly appropriate.

Comment

In reality sravana, kirtana and the other limbs of bhakti are not
functions of the material senses. They cannot be undertaken by
the material senses. Because bhakti is a specialised function of Sri
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Krsna, it is an eternal spiritual phenomenon (nitya-cinmaya-
padirtha). By the mercy of Sri Krsna or His devotees, bhakti,
manifesting itself upon the senses of the sadhaka, spiritualises
them and causes them to attain oneness (tadatmya) with its
nature. The various sadhana-angas of uttama-bhakti may then be
undertaken through the medium of the purified senses. But it
should be remembered that the various types of sadhanas directed
towards the attainment of dharma, artha, kama and moksa are not
counted as sadhana-bhakti. Only those limbs of bhakti that give
rise to bhava-bhakti are accepted as sadhana-bhakti. g,

Bhava-bhakti as nitya-siddha

The limbs of bhakti such as sravana, kirtana and so on that are
performed in the stage of bhava-bhakti, or in other words that are
undertaken as by-products or anubhavas of bhava-bhakti, are also
known as bhava-bhakti. To refer to them as sadhana-bhakti would
be a mistake. Therefore, in order to prevent this, the qualifying
term sadhya-bhava has been used in the verse under discussion
(Bhakti-rasamrta-sindhu (1.2.2)). That by which bhava is to be
accomplished (sadhya) is called sadhya-bhava. Sadhana-bhakti
brings about the manifestation of bhava-bhakti. Therefore the
practices of bhakti by which dharma, artha, kama, moksa and
other purusarthas or human goals are accomplished are quite apart
from sadhana-bhakti that gives rise to bhava-bhakti. They cannot
be classified as sadhana-bhakti. The reason for this is that sadhana-
bhakti is carried out only in connection with that uttama-bhakti
in which there is no trace of desire other than that for bhakti.

A doubt may be raised here that if bhava-bhakti is brought
about by sadhana-bhakti, then bhava-bhakti must not have existed
previously; it arose by the performance of sadhana-bhakti. In that
case bhava-bhakti would be anitya (non-eternal) or krtrim (that
which is not natural or spontaneously manifest). Therefore how
could this anitya-bhava-bhakti be accepted as nitya-siddha (eter-
nally accomplished) or in other words as the supreme object of
attainment, parama-purusartha-vastu?
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The word nitya-siddha has been used in this verse in order to
dispel this doubt. Bhava is an eternally accomplished phenom-
enon (nitya-siddha). It always exists in the eternal associates
(nitya-parikaras) of Bhagavan. This nitya-siddha-bhava manifests
itself from the Lord’s eternal associates into the heart of the
purified jiva. This is verified in Sri Caitanya-caritamrta (Madhya-
lila 22.107):

nitya-siddha krsna-prema sadhya kabhu naya
sravanadi suddha-citte karaye udaya

Krsna-prema is an eternally established reality; it is not brought
about by sadhana. It automatically manifests itself in the heart puri-
fied by the performance of the various limbs of bhakti such as
sravana, kirtana and so on.

Bhava is the indistinct, beginning stage of prema, which is also
known as premankura, the sprout of prema. The mature or highly
intensified condition of bhava is called prema. Therefore the
bhava being referred to is also an eternally established reality
(nitya-siddha-vrtti).

The word bhava has been used in the sense of upalaksana.
Upalaksana means the act of implying something that has not
been directly expressed. Upa is a prefix that literally means
towards, near to, by the side of, together with and so on. When in
describing some particular characteristic (laksana) a second char-
acteristic is simultaneously and indirectly implied, it is called
upalaksana. Therefore the word bhava also implies the limbs
of bhakti, such as sravana and kirtana, undertaken as
anubhavas or resultant actions of bhava-bhakti.

Although Sri Krsna “appeared” in the home of Vasudeva, one
should not think that He took birth there. Similarly one should
not think that sadhana gives birth to bhava. Rather bhava
automatically manifests itself upon the ears, tongue and other
senses that have been purified by sadhana. At such a time the
performances of sadhana such as sravana and kirtana, being fully
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constituted of bhava, become one with its nature. They are then
nitya-siddha, being anubhavas of nitya-siddha-bhava-bhakti.
Therefore the limbs of sravana, kirtana and so on manifest them-
selves automatically on the tongue, ears and other senses of
persons engaged in the nitya-siddha-angas of bhakti. This is due to
the fact that bhakti is a specialised function of the svaripa-sakti of
Bhagavan. This will be described further ahead in connection with

bhava-bhakti.
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Verse 3 — Stages Leading
to the Appearance of Prema

adau sraddha tatah sadhu-
sango 'tha bhajana-kriya

tato 'nartha-nivrttih syat
tato nistha rucis tatah

athasaktis tato bhavas
tatah premabhyudaficati
sadhakanam ayam premnah
pradurbhave bhavet kramah

Sri Bindu-vikasini-vrtti

There are many stages leading to the manifestation of prema.
Among them, those which are most famous in the scriptures will
be described here. The bhagavad-vimukha-jiva, or one whose face
is averted from Bhagavan, has from a time without beginning
fallen into the unlimited flow of the insurmountable ocean of
material existence and is thus wandering here and there. When by
the special mercy of Bhagavan the jiva’s material existence begins
to wane, he obtains the association of the Lord’s devotees. At that
time, in the company of sadhus, he obtains the extraordinary
fortune of hearing from the mouths of elevated devotees the scrip-
tures that are filled with the glories concerning the three topics of
bhaktas, bhakti and Bhagavan.

The stages leading to the appearance of prema, as described in

the above verses from Bhakti-rasamrta-sindhu (1.4.15-16), are as
follows:
(1) By hearing the sastras, paramarthika or transcendental suddha-
sraddha appears. The word sraddha here implies firm belief in the
meaning of the bhakti-sastras such as Bhagavad-gita, Srimad-
Bhagavatam, Bhakti-rasamrta-sindhu and so forth.
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(2) Upon the appearance of such sraddha one again obtains sadhu-
sariga and, in such company, begins to receive instructions regarding
the methods for executing bhajana.

(3) Thereafter one takes up the practices of bhajana (bhajana-
kriya) beginning with sri-guru-padasraya and so on.

(4) By constant engagement in bhajana, anarthas gradually disap-
pear (anartha-nivrtti).

(5) This elimination of anarthas takes place in successive stages.
As one becomes progressively freed from anarthas he attains nistha
and freedom from all distractions (viksepa). At that stage one-
pointedness (ekagrata) characterised by incessant striving arises in
the pursuit of bhajana.

(6) Thereafter ruci (taste), or in other words an intense hankering
for bhajana, develops.

(7) When ruci becomes very deep it is called asakti. The difference
between nistha and asakti is that nistha involves application of the
intelligence, whereas asakti is spontaneous. In the stage of nistha,
even if the mind is not attracted, by one’s intelligence one remains
devoted to the performance of bhajana. However, when one comes
to the stage of asakti, he has no more dependence on any kind of
reasoning by the faculty of the intelligence. At that stage he is
deeply immersed in the performance of bhajana in a spontaneous
manner.

(8) After the stage of asakti, bhava makes its appearance.

(9) At the final stage prema manifests. This is the order of the
stages leading to the appearance of prema within the heart of the

sadhaka.

Comment

To elaborate further on point (4) above, anarthas are of four
kinds: (1) svardpa-bhrama (illusion about spiritual identity),
(2) asat-trsna (thirst for that which is unreal; that is, material
enjoyment), (3) aparadha (offences) and (4) hrdaya-daurbalya
(weakness of heart).
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Svartipa-bhrama is of four kinds: (1) sva-tattva- or jiva-svaripa-
bhrama (illusion about one’s own spiritual identity), (2) para-
tattva-bhrama (illusion about the spiritual identity of the supreme
absolute truth), (3) sadhya-sadhana-tattva-bhrama (illusion about
sadhana-bhakti, the means of spiritual perfection, and sadhya, the
object to be obtained by such sadhana, or in other words prema-
bhakti) and (4) maya-tattva-bhrama (illusion about the Lord’s
external energy, maya).

Asat-trsna is of four types: (1) varieties of desires for material
enjoyment in this world, (2) desires for enjoyment in the higher
planetary systems of Svargaloka, (3) desires for the attainment of
the eight mystic siddhis and the nine divine jewels of Kuvera
(padma, mahapadma, sarikkha, makara, kacchapa, mukunda, kunda,
nila and kharva) and (4) the desire for mukti.

Aparadha is of four kinds: (1) offences towards Sri Krsna,
(2) offences towards krsna-nama, (3) offences towards krsna-
svariipa (the deity form of the Lord) and (4) offences towards the
tadiya-cit-kana-jivas (living entities who are infinitesimal particles
of spirit belonging to the Lord).

Hrdaya-daurbalya is of four kinds: (1) tuccha-asakti (attachment
for useless things), (2) kiti-nati (deceitful behaviour — the word
kati-nati may be broken down into the constituent parts ki, bad or
evil, and na or nati, that which is forbidden. In that case it would
mean doing wicked deeds or doing that which is forbidden), (3)
matsarya (envy) and (4) sva-pratistha-lalasa (desire for one’s own
fame and prestige).

Aside from the above, there are four additional varieties of
anartha: (1) duskrti-uttha (arising from past sins), (2) sukrti-uttha
(arising from previous pious activities), (3) aparadha-uttha (arising
from offences) and (4) bhakti-uttha (arising in relation to bhakti).
(1) Duskrti-uttha: anarthas arising from past sinful activities refer
to five types of klesa or distress, which are (i) avidya (ignorance or
forgetfulness of Krsna), (ii) asmita (the false egoism arising from
the conceptions of “I” and “mine” in relation to the material
body), (iii) raga (attachment for the objects of sense gratification),
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(iv) dvesa (hatred or aversion to unpleasant, disagreeable or
adverse situations) and (v) dur-abhinivesa (attachment for or
absorption in sinful activities).
(2) Sukrti-uttha: various kinds of material enjoyment arising from
the pious activities of one’s previous birth.
(3) Aparadha-uttha: suffering arising from namaparadha and other
types of offences.
(4) Bhakti-uttha: desires for labha (material gain), pdja (worship)
and pratistha (prestige) arising from the performance of sakama-
bhakti or sopadhika-bhakti (conditional devotional service).

One should endeavour to uproot all these anarthas; otherwise
nistha will not develop. g

One further point should be clarified in regard to the appearance
of prema. In the verse under consideration (adau sraddha...), the
word adau refers to the initial contact with devotees (sadhu-
sanga). This sadhu-sanga is not obtained coincidentally. It is the
result of sukrti, pious activities accumulated over many, many
lifetimes.

bhaktis tu bhagavad-bhakta-
sangena parijayate

sat-sanga-prapyate pumbhih
sukrtaih parva-saficitaih

Brhan-naradiya Purana (4.33); Hari-bhakti-vilasa (10.279)

Bhakti becomes manifest by the association of the Lord’s devotees.
The association of devotees is obtained by previous accumulated

piety.

In the scriptures pious activity is called sukrti, which is of
two kinds: that which promotes bhakti and that which instigates
some secondary result other than bhakti. Sukrti that begets
ordinary fruits arises from such activities as service to one’s
parents or husband, material welfare work, charity, execution of
nitya-naimittika-karma (one’s daily and occasional duties), culti-
vation of santkhya and other types of jiiana, and so on.

29



Sri Bhakti-rasamrta-sindhu-bindu

Sukrti that gives rise to transcendental (paramarthika) results,
or in other words bhakti, arises from contact with places such as a
temple or holy place, holy times or days, or objects related to
bhakti or sadhu-sanga. When heaps and heaps of sukrti that yields
bhakti accumulate over countless lifetimes, bhakti makes its
appearance through the via-medium of sadhu-sanga.

Laukika or material sukrti, after producing its desired fruits, is
exhausted. The fruits of laukika-sukrti extend no further than the
limit of material enjoyment. Sukrti that is rooted in brahma-jAana
produces its fruit in the form of mukti and is then dissipated. These
two types of sukrti are thoroughly incompetent to produce the fruit
of bhakti.

Sukrti that yields bhakti arises from association with Vaisnavas;
observance of Ekadasi, Janmastami, Gaura-parnima and other
occasions which produce a saintly attitude; seeing or touching
tulasi, the temple, Sri Vrndavana and other holy places connected
to the Lord, or a holy river like the Ganga or Yamuna; honouring
maha-prasada; and other such activities. When these activities are
performed unknowingly it is called sukrti. When, however, these
activities are performed in the association of devotees and in full
knowledge of their greatness, they become limbs of bhakti. In Sri
Caitanya-caritamrta (Madhya-lila 22.62) it is said:

sraddha-sabde visvasa kahe sudrdha niscaya
krsne bhakti kaile sarva-karma krta haya

Simply by performing bhakti unto Sri Krsna all obligations of this
human form of life will be fulfilled. Such firm, decisive faith is

called sraddha.
sraddha tv anyopaya-varjam bhakty unmukhi citta-vrtti visesah
Amnaya-sitra (57)

That particular disposition of the heart (citta-vrtti) which remains
always inclined towards Sri Krsna alone, leaving aside all other
methods of sadhana such as jAana, karma and yoga, is called

sraddha.
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By the association of saintly devotees, sraddha, which is the seed
of the creeper of devotion (bhakti-lata-bija), arises in the heart of
the sadhaka. This is stated in various places in Sri Caitanya-
caritamrta:

krsna-bhakti-janma-mila haya sadhu-sanga
krsna-prema janme, ternho punah mukhya anga

Sri Caitanya-caritamrta (Madhya-lila 22.83)

Sadhu-sanga is the root cause of krsna-bhakti. This sadhu-sanga
waters the creeper of krsna-bhakti (sadhana-bhakti) through the
medium of sravana and kirtana and thus transforms it into krsna-
prema. When krsna-prema is awakened, sadhu-sariga becomes the
most essential limb once again.

brahmanda bhramite kona bhagyavan jiva
guru-krsna-prasade paya bhakti-lata-bija

Sri Caitanya-caritamrta (Madhya-lila 19.151)

While continuously wandering throughout the innumerable mate-
rial universes, some extremely fortunate jivas obtain the bhakti-
lata-bija in the form of sraddha by the causeless mercy of Sri Sri
Guru and Krsna.

kona bhagye karo samsara ksayonmukha haya
sadhu-sange tabe krsne rati upajaya

Sri Caitanya-caritamrta (Madhya-lila 22.45)

When the material entanglement of the living entity who is
wandering throughout this worldly existence begins to diminish,
then he obtains sadhu-sariga by the causeless mercy of the Lord. By
that sadhu-sariga he obtains krsna-bhakti successively in the stages
of sraddha, nistha, ruci, asakti and rati.

krsna yadi krpa kare kona bhagyavane
guru-antaryami-riipe sikhaya apane

Sri Caitanya-caritamrta (Madhya-1ila 22.47)
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When Sri Krsna, who is an ocean of mercy, becomes causelessly
merciful towards some fortunate jiva wandering throughout
material existence, then inspiring him from within as the caitya-
guru and from without as the elevated diksa- and siksa-gurus, He
personally gives him instructions about how to perform bhajana.

sraddhavan jana haya bhakti-adhikari

uttama, madhyama, kanistha — sraddha-anusari
Sri Caitanya-caritamrta (Madhya-lila 22.64)

Devotees are categorised in accordance with the degree of their
sraddha. Those whose faith is the least are known as kanistha-
bhaktas, those whose faith is intermediate are known as
madhyama-bhaktas and those whose faith is highly developed are
known as uttama-maha-bhagavatas.

sadhu-sange krsna-bhaktye sraddha yadi haya
bhakti-phala prema haya, samsara yaya ksaya

Sri Caitanya-caritamrta (Madhya-lila 22.49)

When a sadhaka-bhakta obtains faith in the association of soft-
hearted and affectionate rasika Vaisnavas who are more advanced
than himself, who are thoroughly versed in all the conclusions of
the revealed scriptures, and who are of the same disposition
(sajatiya), he very quickly obtains prema-bhakti and his material
entanglement is easily dissipated.

mahat-krpa vina kona karme bhakti naya
krsna-bhakti diire rahu, samsare nahe ksaya

Sri Caitanya-caritamrta (Madhya-1ila 22.51)

Without the mercy of elevated devotees, bhakti cannot be obtained
by any method. To say nothing of krsna-bhakti, one cannot even
obtain freedom from material attachment and repeated birth and

death.
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Sadhu-sanga is the root of bhagavad-bhakti — krsna-bhakti-
janma-miila haya sadhu-sanga (Caitanya-caritamrta (Madhya-lila
22.83)). In Srimad-Bhagavatam (11.20.8) the Supreme Lord has
said: “yadrcchaya mat-kathadau jata-sraddhas tu yah puman — by
virtue of the good fortune of their previous births, those in whom
sraddha is awakened towards My lila-katha are eligible to take up
bhakti.”

Jiva Gosvami, in defining the word yadrcchaya (voluntarily,
spontaneously or by their own will) used in this sloka, has said:
“kenapi parama-svatantra bhagavad-bhakta-sariga tat-krpajata
parama-marngalodayena — by the association of the Lord’s
supremely independent devotees and as a consequence of the
mercy obtained from them, one obtains great fortune (saubhagya).
That saubhagya itself becomes the eligibility for bhakti.”

The meaning of saubhagya is that by the contact of sadhus in
one’s previous life and by the mercy obtained from them, a very
deep impression (samskara) is formed upon the mind or heart.
When it is nourished again in the present life, it arises in the form
of sraddha. This sraddha is the cause of the awakening of bhakti.
In this connection it is said in Srimad-Bhagavatam (3.25.25):

satam prasarigdn mama virya-samvido
bhavanti hrt-karna-rasiyanah kathah

taj-josanad asv apavarga-vartmani
sraddha ratir bhaktir anukramisyati

In the association of pure devotees one hears descriptions of My
heroic deeds, which are very pleasing to the ear and the heart. Such
descriptions bestow real knowledge of My excellence. By regular
hearing and contemplation of such topics one is liberated from
ignorance, as a result of which one successively attains sraddha, rati

(bhava-bhakti) and prema-bhakti towards Me.

According to the above-mentioned conclusion, sadhu-sariga is
the passageway which brings one face to face with the Lord. By the
influence of sadhu-sarnga, the living entity who is averted from the
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Lord becomes turned towards the Lord. Furthermore, by that
association, sraddha, rati and prema arise one after another.

By the association of sadhus whose attention is not incessantly
and exclusively drawn upon the Lord, and in whom sraddha, rati
and prema have not arisen, the conditioned soul cannot be turned
towards the Lord, nor can sraddha, rati or prema develop in him.
By the association of sadhus who are attached only to the rituals of
proper conduct that are in accordance with the rules and regula-
tions of the Vedas, bhagavad-unmukhata (attentiveness towards
the Lord) and sraddha, rati and prema cannot arise.

Sadhu-sanga is of two types: the association of siddha-
mahapurusas, or perfected souls, who pursue the path of knowledge
(jAiana-marga) and the association of siddha-mahapurusas who
pursue the path of bhakti (bhakti-marga). By the association of
jianis, sraddha, rati and prema cannot awaken. Although material
attachments may be dissipated by the association of such persons,
sraddha, rati and prema towards the personal form of the Lord do
not arise in the jiva. Therefore their association is irrelevant.

Siddha-mahapurusas who pursue the path of bhakti are of three
types: (1) bhagavat-parsada-deha-prapta (those who have
obtained perfected spiritual bodies as eternal associates of the
Lord), (2) nirdhiita-kasaya (those who have thrown off all material
impurities) and (3) miarcchita-kasaya (those in whom a trace of
material contamination still lies dormant).

(1) Bhagavat-parsada-deha-prapta

After giving up the gross material body, those who have per-
fected themselves through the practice of bhakti obtain sac-cid-
ananda spiritual forms, which are just suitable for the service of the
Lord as associates (parsadas). Such persons are the best of all
uttama-bhagavatas.

(2) Nirdhata-kasaya
Those who, although still residing within the gross material
body made of five elements, have no trace of material desire
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(vasana) nor any material impressions (samskaras) within their
hearts are called nirdhita-kasaya (those who have thrown off all
material impurities). They belong to the intermediate class of
uttama-bhagavatas.

(3) Mircchita-kasaya

Those siddha-mahapurusas pursuing the path of bhakti in whose
hearts there remains a trace of desire (vasana) and impressions
(samskaras) based on the material mode of goodness are known as
mircchita-kasaya. Due to influence of their bhakti-yoga, these
desires and impressions remain in a dormant or unconscious state.
As soon as there is a favourable opportunity, their worshipful
object, Sri Bhagavan, somehow causes their desire to be consumed
and attracts them to His lotus feet. Such elevated souls belong to
the preliminary stage (kanistha) of uttama-bhagavatas.

Devarsi Narada is an example of the topmost uttama-bhagavata.
Sukadeva Gosvami belongs to the intermediate stage of uttama-
bhagavatas (nirdhita-kasaya). Sri Narada in his previous birth as
the son of a maidservant is an example of the preliminary stage of
uttama-bhagavatas (mircchita-kasaya). The association and
mercy of these three kinds of maha-bhagavatas is the cause of the
production of sraddha. By discussing the gradations of the bhakti
of different categories of devotees, one can automatically under-
stand the gradations of the effect of their association.

Some people think there is no need to take shelter at the lotus
feet of a spiritual master. Is there any harm in reading books by
oneself and thus performing bhajana! Some persons accept diksa
from their mother, father or other relatives, considering that there
is no need to take shelter at the lotus feet of a sad-guru. Such
persons think as follows: “Some elevated personalities appeared in
our dynasty and we are their descendants. Therefore we are already
gosvamis or mahapurusas. Why should we accept diksa from any

other person?” But Sriman Mahaprabhu has said in Sri Caitanya-
caritamrta (Madhya-lila 8.128):
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kiba vipra, kiba nyasi, sidra kene naya
yei krsna-tattva-vetta, sei guru haya

Whether one is a brahmana, a sannyasi or a sidra, if he is learned
in all the truths regarding Sri Krsna, then he is to be accepted as a
guru.

It is also stated in Srimad-Bhagavatam (11.3.21):

tasmad gurum prapadyeta
jijAasuh sreya uttamam
sabde pare ca nisnatam

brahmany-upasamasrayam

How can a person who is desirous of knowing what is duty and what
is not duty obtain the topmost benefit? In order to understand this,
one must approach the lotus feet of a sad-guru. One who is expert
in understanding all the conclusions of the revealed scriptures such
as the Vedas, who has direct experience and realisation of
Bhagavan, and who is not influenced by any kind of material
agitation is known as a sad-guru.

The purport of this statement is that only a person who is
situated in suddha-bhakti, who is learned in all the conclusions of
the scriptures, whose actions are pure, who is simple and honest,
who is free from greed, who is free from deviant conclusions such
as mayavada, who is expert in all functions related to the service of
the Lord, who is free from lethargy, and who is intently devoted to
the holy name of the Lord is fit to become a guru. It does not
matter what family, race, social classification (varna) or stage of
life (asrama) he may be in.

Another consideration is that only a person who is free from
lethargy, who is faithful, whose activities are pure, and who is
desirous of bhagavad-bhakti is eligible to become a disciple. When
the guru considers the disciple fit and when the disciple ascertains
the guru to be a pure devotee of Krsna and thus reposes his faith in
him, the spiritual master will then impart instructions unto the
disciple.
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There are two kinds of guru: the diksa-guru and the siksa-guru
(the sravana-guru and the siksa-guru are here considered as one).
One should accept initiation from the diksa-guru and take instruc-
tions regarding the process of worship (arcana). There is only one
diksa-guru, but there can be many siksa-gurus. The siksa-guru gives
instructions on how to perform bhajana. According to Sri
Caitanya-caritamrta and other scriptures, one should not discrim-
inate between the diksa- and siksa-guru — there is no difference
between them.

The diksa- and siksa-guru have been described respectively as
bhagavad-riipa or prakasa (the external form or feature of the
Lord) and bhagavat-svariipa (the internal identity or form of the
Lord). This is clearly mentioned in Sri Caitanya-caritamrta. The
diksa-guru has been described in the following words:

guru krsna-riipa hana sastrera pramane
guru-riipe krsna krpa karena bhakta-gane

Sri Caitanya-caritamrta (Adi-lila 1.45)

According to the evidence of the revealed scriptures, the [diksa-]
guru is directly the outward form of the Supreme Lord Sri Krsna
(krsna-rapa). Krsna in the form of the spiritual master bestows
mercy upon the devotees.

The siksa-guru is described as follows:
siksa-guruke ta’ jani krsnera svariipa
Sri Caitanya-caritamrta (Adi-lila 1.47)

One should know the siksa-guru to be the internal form or
identity of Sri Krsna (krsna-svaripa).

Jagad-guru Srila Bhaktisiddhanta Sarasvati Thakura has given
an elaborate explanation of these verses in his commentary to Sri
Caitanya-caritamrta.
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Comment

There is very little difference between the words ripa and
svaripa. The word ripa conveys the sense of form, figure or appear-
ance, whereas the word svaripa conveys the sense of form, nature
or condition. For example Sri Krsna appears very charming as He
holds the flute to His lips in His threefold-bending form
(tribhanga-lalita). This is krsna-rapa. The various moods He
expresses as dhirodatta, dhira-lalita, dhira-santa, dhiroddhata and
so on are all krsna-svaripa. In Krsna there is no difference between
ripa and svaridpa. There is no difference between His external
form and His internal moods. Similarly there is no difference
between the diksa- and siksa-guru. The diksa-guru reveals Krsna’s
riipa and the siksa-guru reveals Krsna’s svaripa. e

Without thoughtful consideration, some people take shelter at
the feet of a mayavadi sannyasi or a prakrta-sahajiya® who is a
Vaisnava in name only, or a family guru (kula-guru) who is igno-
rant in the matter of bhajana. Having taken shelter of such
persons, they think that they have obtained a genuine spiritual
master or sad-guru. They think that there is no need for sadhana-
bhajana or for sadhu-sanga, but this kind of consideration is blind
faith. Such a spiritual master simply hinders one’s attainment of
prema.

After taking shelter of the lotus feet of a sad-guru and performing
bhajana in a regular way, the disciple should discern whether or
not his anarthas are going away. One can consult the book named
Madhurya-kadambini written by the same author, Srila Visvanatha
Cakravarti Thakura, for a detailed description of anarthas and the
method to obtain freedom from them. Those who perform bhajana
but make no endeavour to become free from anarthas cannot make
any advancement in bhajana. Only by performing bhajana in

A prakrta-sahajiya is one who abandons the fundamental procedures of
sadhana and imitates the symptoms of advanced devotees by a material display.
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accordance with the appropriate methods can the sadhaka make
steady progress beginning from sraddha and culminating in one’s
desired goal of prema.
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Verse 4
The Sixty-four Limbs of Bhajana

atha bhajanasya catuh-sastir angani

sri-guru-padasrayah, sri-krsna-diksa-siksadi, sri-guru-seva,
sadhu-marganusarah, bhajana-riti-prasnah, sri-krsna-pritaye
bhogadi-tyagah, tirtha-vasah tirtha-mahatmya-sravanam ca, sva-
bhakti-nirvahanuriipa-bhojanadi-svikaram, ekadasi-vratam,
asvattha-tulasi-dhatri-go-brahmana-vaisnava-sammanam — pirva-
dasa-grahanam.

para-dasa-tyagah — asadhu-sanga-tyagah, bahu-sisya-karana-
tyagah, bahu-arambha-tyagah, bahu-sastra-vyakhya-vivadadi-
tyagah, vyavahare karpanya-tyagah, soka-krodhadi-tyagah,
devatantara-ninda-tyagah, pranimatre udvega-tyagah,
sevaparadha-namaparadha-tyagah, guru-krsna-bhakta-ninda-
sahana-tyagah.

vaisnava-cihna-dharanam, harinamaksara-dharanam,
nirmalya-dharanam, nrtyam, dandavat-pranamam,
abhyutthanam, anuvrajya, sri-mirti-sthane gamanam, parikrama,
pija, paricarya, gitam, sankirtanam, japah, stava-pathah, maha-
prasada-seva, vijiiaptih, caranamrta-panam, dhiipa-malyadi-
saurabha-grahanam, sri-mirti-darsanam, sri-mirti-sparsanam,
aratrika-darsanam, sravanam, tat-krpapeksanam, smaranam,
dhyanam, dasyam, sakhyam, atma-nivedanam, nija-priya-vastu-
samarpanam, krsnarthe samasta-karma-karanam.

sarvatha saranapattih, tulasi-seva, vaisnava-sastra-seva,
mathura-mandale vasah, vaisnava-seva, yatha-sakti doladi-
mahotsava-karanam, karttika-vratam, sarvada harinama-
grahanam, janmastami-yatradikam ca evam iinasasti bhakty
angani; atha tatra pafica angani sarvatah sresthani yatha — sri-
murti-seva-kausalam, rasikaih saha sri-bhagavatarthasvadah,
sajatiya-snigdha-mahattara-sadhu-sangah, nama-sankirtanam, sri-
vrndavana-vasah evam militva catuh-sasty angani.
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The Sixty-four Limbs of Bhajana
Sri Bindu-vikasini-vrtti

(1) Sri-guru-padasraya
Taking shelter at the lotus feet of Sri Guru

In all the scriptures that promote bhakti the unlimited
glories of Sri Guru have been described. Without taking shelter at
the lotus feet of a sad-guru it is impossible to enter into the realm
of bhagavad-bhajana. Therefore, out of all the limbs of bhakti, sad-
guru-padasraya has been cited first. It is the duty of all faithful
persons who have a desire for bhagavad-bhakti to take shelter at
the lotus feet of a spiritual master who is a genuine preceptor of the
sastras expounding the glories of Bhagavan and who is expert in
understanding and explaining the mantras describing Bhagavan.

All anarthas are easily removed only by the mercy of such a
genuine spiritual master and thus one also obtains the supreme
favour of Bhagavan. By the mercy of Sti Guru all anarthas are
easily destroyed. Srila Jiva Gosvami has demonstrated this in his
Bhakti-sandarbha (Anuccheda 237) by citing the evidence of
various sastras. He has explained this by the statement of Brahmaji
as well:

yo mantrah sa guruh saksat
yo guruh sa harih svayam

gurur yasya bhavet tustas
tasya tusto harih svayam

The mantra (which is given by the guru) is itself the guru, and the
guru is directly the Supreme Lord Hari. He upon whom the
spiritual master is pleased also obtains the pleasure of Sri Hari

Himself.

Comment

The guru’s internal, spiritual mood of service to Sri Radhika and
Krsna is conveyed to the disciple through the medium of a mantra.
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Everything is given in seed form within the mantra. At first the
disciple will not be able to understand, but by performing sadhana
and bhajana under the guidance of Sri Gurudeva and by meditating
on the mantra given by him, gradually everything will be revealed.
Therefore it is said here that the mantra is the direct representa-
tion of Sri Gurudeva. e

In Hari-bhakti-vilasa (4.360) it is stated:

harau ruste gurus trata
gurau ruste na kascana

tasmat sarva-prayatnena
gurum eva prasadayet

Even if a person incurs the displeasure of the Lord, the spiritual
master may still give him protection, but if the spiritual master is
displeased, there is no one to give him protection. Therefore one
should please Sri Gurudeva by all endeavours of one’s body, mind
and words.

The author Srila Visvanatha Cakravarti Thakura has also said:
“yasya prasadad bhagavat-prasado yasyaprasadan na gatih kuto ’pi
— for one who pleases the spiritual master the Supreme Lord is
automatically pleased, but for one who displeases the spiritual
master there is no means of obtaining success. I therefore meditate
upon Sti Gurudeva, offer prayers to him, and bow down before him
three times a day.”

What is required to be a guru? This has been stated in Srimad-
Bhagavatam (11.3.21):

tasmad gurur prapadyeta

jijiiasuh sreya uttamam
sabde pare ca nisnatam
brahmany-upasamasrayam

In Bhakti-sandarbha (Anuccheda 202) Srila Jiva Gosvami has
defined the meaning of the words sabde pare ca nisnatam in the
following statement: “sabde brahmani vede tatparya vicarena
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nisnatam tathaiva nistham praptam, pare brahmani-bhagavad-adi-
riipavirbhaves tu aparoksanubhavena — one who is expert in
explaining the purport of the Vedas, which are sabda-brahma, who
has direct experience of Parabrahma (the Supreme Brahman, Sri
Krsna), and who is devoid of all material expectations and require-
ments should be accepted as a genuine spiritual master. One should
take shelter of such a guru through the process of hearing in order to
know the truth regarding sadhana, the means, and sadhya, the goal.”

Similarly it has been stated in the Srutis (Mundaka Upanisad
1.2.12): “tad-vijanartham sa gurum evabhigacchet samit-panih
srotriyamh brahma-nistham — in order to obtain direct realisation of
the supreme absolute reality, or in other words knowledge con-
cerning prema-bhakti, a person who is desirous of his own welfare
should approach a sad-guru who knows the purport of the Vedas
and who is learned in the truths regarding Sri Krsna. Taking an
offering in one’s hands, one should submit oneself to such a sad-
guru with body, mind and words.”

Srila Jiva Gosvami has here described that the instructors who
disseminate knowledge of bhagavat-tattva are of two kinds: saraga,
with attachments, and niraga, without attachments. Instructors
who are greedy for wealth and who maintain desires for sensual
enjoyment are known as speakers with material attachments, or
saraga-vaktas. The influence of such instructors is not enduring.
An instructor who is a topmost devotee of the Lord, who is adept
in relishing bhakti-rasa and evoking spiritual emotions in others
(sarasa), and who is capable of extracting the essence of anything
(saragrahi) is known as a speaker without attachments, or niraga-
vakta. The verse cited on the previous page from Srimad-
Bhagavatam refers exclusively to the instructor who is devoid of
attachments (niraga-vakta).

In Bhakti-sandarbha Srila Jiva Gosvami, in examining guru-
tattva, has cited three types of guru: (i) sravana-guru, (ii) siksa-
guru and (iii) diksa-guru.
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(i) Sravana-guru
The person from whom one hears knowledge of the bhaktas,
bhakti and bhagavat-tattva is known as the sravana-guru. In the

conversation between Maharaja Nimi and the Nava-Yogendras in
Srimad-Bhagavatam (11.3.22) it is said:

tatra bhagavatan dharman
siksed gurvatma-daivatah

amayayanuvrttya yais
tusyed atmatma-do harih

A sadhaka should adopt the practice of bhakti free from all
hypocrisy. He should approach a guru who knows all the truths
related to the Supreme Lord and who is very dear to the Lord. The
sadhaka should receive instructions on bhagavata-dharma from
such a spiritual master. By carrying out those instructions, Bhagavan
Sti Hari personally gives Himself to the devotee.

Such a person who gives instructions on how to execute
bhajana is called a sravana-guru. There may be many sravana-gurus;
nonetheless the sadhaka should take shelter of one mahapurusa
among them who is suitable to his nature and receive instructions
from him regarding how to perform bhajana.

(ii) Siksa-guru

Out of many such competent sravana-gurus, one who gives
instructions in bhajana which are just suitable to the bhava of
the sadhaka is called a siksa-guru. There may be many siksa-gurus
also; however, it is advantageous to have one siksa-guru in
particular who is conducive to one’s mood. The sravana-guru and
the siksa-guru are usually one and the same person, as stated in
Bhakti-sandarbha (Anuccheda 206): “atha sravana-guru-bhajana-
siksa-gurvoh prayakam ekatvam iti — the sravana-guru and the
bhajana-siksa-guru are usually the same person.” The verses
already cited — “tasmad gurum prapadyeta’, “tad-vijianartham”,
“tatra bhagavatan dharman sikset” and so on — should be under-
stood in relation to both the sravana-guru and the siksa-guru.
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(iii) Diksa-guru

One who gives a mantra for worship according to the rules and
regulations of scripture is called a diksa-guru or mantra-guru. The
diksa-guru should possess all the symptoms already described of a
mahapurusa and those described in connection with the sad-guru.
The diksa-guru should be conversant in the conclusions of the
Vedas, he should be adept in expounding those conclusions, he
should have direct experience and realisation of Bhagavan, and he
should be completely detached from material sense objects. If he is
lacking in these characteristics, then the faith of the disciple will
waiver.

There is only one diksa-guru. The siksa-guru should be in
conformity with the diksa-guru; otherwise impediments may arise
in the practice of sadhana. Ordinarily the diksa-guru carries out
the function of siksa-guru. In his absence one should accept as
one’s siksa-guru an advanced devotee possessing the characteristics
already described.

There is no direction that permits one to renounce a sad-guru;
however, a guru who has become inimical to Vaisnavas, the sastras
and bhakti, who is engrossed in sense enjoyment, who is lacking
discrimination as to what is duty and what is not duty, who is
foolish, or who is following a path other than suddha-bhakti
should be given up. It is directed in various places in the sastras
that one should then take diksa again from a Vaisnava guru in

accordance with the rules and regulations. This is the purport of
the verses quoted below from Bhakti-sandarbha (Anuccheda 238):

guror apy avaliptasya
karyakaryam ajanatah

utpatha-pratipannasya
parityago vidhiyate

Mahabharata (Udyoga-parva 178.48)
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avaisnavopadistena
mantrena nirayam vrajet

punas ca vidhina samyag
grahayed-vaisnavad guroh

Hari-bhakti-vilasa (4.366)

In other words one who accepts a mantra from a non-Vaisnava
guru goes to hell. Therefore one should again receive diksa-mantra
from a Vaisnava guru in accordance with the rules and regulations.

(2) Sri-krsna-diksa-siksadi
Receiving initiation and spiritual instructions

[t is essential to accept diksa and siksa from a guru in order to
gain entrance into bhagavad-bhajana. In Hari-bhakti-vilasa (2.9)
the following is said regarding diksa:

divyam jAianam yato dadyat
kuryat papasya sanksayam

tasmad-dikseti sa prokta
desikais tattva-kovidaih

That religious undertaking which bestows divya-jfiana (transcen-
dental knowledge) and destroys papa (sin), papa-bija (the seed of
sin) and avidya (ignorance) to the root is called diksa by learned
authorities in the absolute truth.

Therefore a faithful sadhaka will dedicate his entire self to the
lotus feet of Sri Gurudeva, offer pranima unto him and take diksa
from him by receiving a Vaisnava mantra in accordance with the
rules and regulations of the scriptures. The meaning of divya-jiana
referred to above is that the jiva is not a material phenomenon; the
jiva is an atomic particle of spiritual consciousness belonging to
the sac-cid-ananda-svaripa of Sri Krsna. By virtue of this the jiva
is nothing other than the nitya-dasa of Bhagavan. This is also
stated in Sri Caitanya-caritamrta (Madhya-lila 20.108): “jivera
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svartpa haya krsnera nitya-dasa — the svaripa or identity of the
jiva is to be an eternal servant of Sri Krsna.”

Although the jiva is by nature an eternal servant of Bhagavan,
because his face has been averted from the Lord from a time
without beginning, he has been wandering in various species of
life. He is thus being scorched by the threefold miseries of
material existence.

By the causeless mercy of the ocean of mercy Sri Bhagavan or
His devotees, the jiva attains sadhu-sanga. By the potency of that
sadhu-sanga, the jiva offers himself at the lotus feet of Sri
Gurudeva. By bestowing the krsna-mantra, Sri Gurudeva dispels
the jiva’s aversion towards the Lord (bhagavad-vimukhata) and
directs his attention towards the performance of bhagavad-
bhajana. He gives sambandha-jfiana concerning bhagavad-tattva,
jiva-tattva and maya-tattva, and awakens the dormant inclination
of the jiva to serve the Lord (bhagavad-unmukhata). As a conse-
quence of this, the papa, papa-bija and avidya of the sadhaka are
all destroyed to the root. This procedure of diksa is not completed
in one day; rather it is begun from the day of initiation.

In Bhakti-sandarbha (Anuccheda 283) Srila Jiva Gosvami has
explained the meaning of divya-jfiana in the following words:
“divyam jAanam hy atra mantre bhagavat-svaripa-jianam, tena
bhagavata sambandha-visesa-jianam ca — divya-jfiana is transcen-
dental knowledge contained within a mantra that reveals the form
and identity of the Supreme Lord (bhagavat-svariipa) as well as the
knowledge of the sadhaka-jiva’s particular relationship with the
Lord.”

The relationship between Bhagavan and the jiva is that of
servant and served. Bhagavan is the served (sevya) and the jiva is
the servant (sevaka) — this is only a general relationship. In the
advanced stage, this same relationship manifests in one particular
form out of the various moods of dasya, sakhya, vatsalya or
madhurya. Sri Gurudeva, knowing the svarupagata-bhava, or in
other words the natural, inherent disposition of the sadhaka, gives
nourishment to that particular mood within his heart in order to
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bring it clearly into view. In Hari-bhakti-vilasa (2.12), quoting a
statement from the Tattva-sagara, it is said:

yatha kaficanatam yati
kamsyam rasa-vidhanatah

tatha diksa-vidhanena
dvijatvam jayate nrnam

Just as bell metal is turned to gold by a particular alchemical
process, a man can attain to the state of being a dvija by the process
of Vaisnava diksa.

By the word nrnam used in this verse, Srila Sanatana Gosvami
has indicated a person who has received initiation. In other words
a person who receives diksa becomes a dvija’ or twice-born. By the
word dvijatvam he has indicated that one attains to the state of a
brahmana, or one who knows the absolute truth Brahman. The
word dvijatvam used here does not mean the state of being a dvija
by initiation into the sacred thread like that of the ksatriyas and
vaisyas. By the procedure of diksa the disciple is born again. This
is called birth by diksa (daiksa-janma).

There are three kinds of birth: (1) saukra-janma — seminal birth;
that is, birth by mother and father, (2) savitra-janma — a ceremony
in which a boy is initiated into one of the three twice-born classes
by being invested with the sacred thread and (3) daiksa-janma —
birth by the process of spiritual initiation (diksa). Even a sadra or
an untouchable person who is born in the lowest family obtains the
samskaras for being a dvija upon being initiated in accordance
with the regulations of the Paficaratra. This is the purport of the
following statement from the Mahabharata (Anusasana-parva

143.46):

> The word dvija in common usage can refer to a man of any one of the first three
classes — brahmana, ksatriya or vaisya — who has been reborn by being invested
with the sacred thread. Here, however, the word dvija is being used specifically
to refer to the state of a brahmana, or one who knows Brahman.
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etaih karma-phalair devi
nytina-jati-kulodbhavah

siidro ’py agama-sampanno
dvijo bhavati samskrtah

As a result of these activities, O Goddess, even a sadra born in a
low-caste family becomes twice-born and endowed with the agama
(the scripture).

In a conversation between Rukmangada (a king) and Mohini
quoted from the Skanda Purana it is said:

adiksitasya vamoru
krtam sarvam nirarthakam
pasu-yonim avapnoti
diksa-virahito janah

Hari-bhakti-vilasa (2.6)

O Vamoru (O woman with beautiful thighs), all the auspicious
activities of men are worthless without accepting diksa. A person
who is bereft of diksa obtains birth in the animal species of life.

In Bhakti-sandarbha Srila Jiva Gosvami has said that without
undergoing the upanayana-samskara® even children appearing in
twice-born families are unfit to study the sastras and to perform
yajiias. Similarly without diksa one is unfit to worship the
presiding deity of the mantra.

[t is seen in the sastras in connection with the glories of
bhagavan-nama that there is so much potency in the Lord’s name
that even without undergoing diksa, purificatory ceremonies (sat-
kriya) or preparatory rites (purascarya), harinama is competent to
produce results as soon as it comes in contact with the tongue.
This is expressed in the following statement of Sri Laksmidhara,
cited from Padyavali (29):

4 T . . c .
Upanayana-samskara is a ceremony in which a guru initiates a boy into one of

the three twice-born classes and by which the boy is invested with the sacred
thread, thus becoming qualified to study the Vedas.
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akrstih krta-cetasam sumahatam uccatanam camhasam
acandalam amiika-loka-sulabho vasyas ca moksa-sriyah

no diksam na ca daksinam na ca purascaryam manag iksate
mantro 'yam rasana-sprg eva phalati sri-krsna-namatmakah

This maha-mantra, composed of the names of Sri Krsna, is so aston-
ishingly powerful and accessible that it yields fruit as soon as it
touches the tongue. Because it attracts even liberated souls who are
purified at heart and whose desires are fully satiated, this mantra is
supreme in its power of subjugation. It eradicates great sins which
could not be destroyed by yajfia, yoga, tapa, dana and other means.
Because it can be chanted anywhere at any time, it is so easily avail-
able that even candalas or anyone who is not mute can chant it. By
its causeless mercy it submits itself to a person who merely desires to
chant. The rare wealth of moksa runs behind to serve it. Unlike
other mantras, the chanting of this maha-mantra is not dependent
on receiving diksa from a guru, moral conduct or preparatory rites.

Srila Jiva Gosvami, in discussing this topic in Bhakti-sandarbha
(Anuccheda 283), has said that in spite of the statements in the
scriptures as to the autonomous potency of the holy name, the
previous mahajanas such as Sri Narada first accepted diksa from
their gurus and then performed their sadhana and bhajana in
worship of their istadeva (the beloved deity of the heart). Similarly
those who desire to follow in the footsteps of those mahapurusas
must also accept diksa into bhagavad-mantra from Sri Gurudeva,
because without accepting diksa one’s relationship with Bhagavan
in dasya, sakhya and so on cannot be awakened. That relationship
is established only by the lotus feet of Sri Guru. The custom of
diksa was honoured by Sri Caitanya Mahaprabhu and His followers,
the Gosvamis. It is prevalent even today in their followers.

Srila Visvanatha Cakravarti Thakura has clearly said that those
persons who have abandoned the pursuits of karma-yoga, jiiana-
yoga, japa, tapa and other processes of sadhana, who have accepted
Bhagavan as their istadeva and who are engaged in sravana,
kirtana and smarana of bhagavan-nama, but who have not
accepted diksa from a Vaisnava guru according to the Vaisnava
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regulations, cannot attain the Supreme Lord. They will merely be
prevented from entering hell, or in their next birth, by the influ-
ence of the bhajana performed in the previous life, they will obtain
sadhu-saniga. By then taking shelter at the lotus feet of a guru,
receiving diksa from him and making advancement through the
different stages of bhakti, they can attain the Supreme Lord.

In Hari-bhakti-vilasa (5.450-1), quoting from the Skanda

Purana, Srila Sanatana Gosvami has said:

evam sri-bhagavan sarvaih
salagrama-silatmakah
dvijaih stribhis ca stdrais ca
pijyo bhagavatah paraih
brahmana-ksatriya-visam
sac-chidranam athapi va
salagrame ’dhikaro ’sti
na canyesam kadacana

In the commentary on the above verses it is stated that upon
receiving diksa in accordance with the regulations of sastra, every-
one, whether they be a brahmana, vaisya, ksatriya, woman or sidra,
becomes qualified to worship Bhagavan in the form of salagrama-
sila. The word sat-siadra from the verse means a sidra who has
received diksa. After receiving diksa, a sidra no longer remains a
siidra. In the scriptures, statements are sometimes seen forbidding
women and sidras from the worship of salagrama-sila. These state-
ments, however, do not apply to persons who have taken diksa —
they are intended for those who have not received diksa.

In Bhakti-rasamrta-sindhu (1.2.98) the following verse is quoted
from Srimad-Bhagavatam (11.3.22):

tatra bhagavatan dharman
siksed gurvatma-daivatah

amayayanuvrttya yais
tusyed atmatma-do harih
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One should know Sri Gurudeva to be one’s supreme benefactor,
friend and most worshipful deity — the direct personification of
Hari. One should always follow him without duplicity and take
instructions from him about bhagavata-dharma. By this practice
the Supreme Lord Hari becomes pleased and gives Himself to the
disciple.

(3) Priti-parvaka-guru-seva
Serving Sri Guru with love

In Srimad-Bhagavatam Sri Krsna Himself has declared to
Uddhava: “Know the 4carya to be My very own self and never dis-
respect him. Never find fault with him, considering him to be an
ordinary man, for all the demigods reside within Sri Gurudeva.”
All those anarthas which cannot be removed even by very rigid
practice of sadhana are easily destroyed by serving Sri Gurudeva
without duplicity. “Yasya prasadad bhagavat-prasado yasyaprasadan
na gatih kuto ’pi— the mercy of Sri Guru is itself the mercy of
Bhagavan.” If a disciple has the mercy of Sri Guru but somehow
displeases Bhagavian, the spiritual master will take responsibility
for the disciple’s action and ensure that Bhagavan is pleased. But if
the spiritual master is displeased then Sri Bhagavan will never
forgive such an offender. Therefore, considering the spiritual
master to be one’s supreme friend, one should serve him with great
love.

Some persons who are not conversant with the conclusions of
the scriptures serve only the spiritual master, thinking him to be
Bhagavan. They think that there is no need to perform service to
or bhajana of the Lord separately. Such persons go as far as offering
tulasi and other articles at the feet of Sti Gurudeva. This thinking
is opposed to the scriptures. According to the scriptures, just as one
possesses para-bhakti towards Sri Bhagavan, one should similarly
possess bhakti towards the lotus feet of Sti Gurudeva; otherwise all
one’s efforts in sadhana and bhajana will bear no result.
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yasya deve para bhaktir
yatha deve tatha gurau

tasyaite kathita hy arthah
prakasante mahatmanah

Svetasvatara Upanisad (6.23)

For one who has para-bhakti towards the Supreme Lord and towards
Sti Gurudeva, all the conclusions mentioned in the sastras regard-
ing the supreme, ultimate reality, Sri Bhagavan, become manifest in
his heart. For those who have no bhakti towards the lotus feet of the
spiritual master, the conclusions of the scriptures are not revealed.

(4) Sadhu-marganusarah
Following the path of sadhus

The method by which the mind may be fixed at the lotus feet of
Krsna can be called sadhana-bhakti. But one should pursue the
very same path by which the previous mahajanas attained the
Lord. The reason for this is that the path which has already been
chalked out by the mahajanas is free from all distress and hardship,
and it is the cause of all auspiciousness.

sa mrgyah sreyasam hetuh
panthah sastapa-varjitah

anavapta-sramam purve
yena santah pratasthire

Bhakti-rasamrta-sindhu (1.2.100), from the Skanda Purana

No path can be properly ascertained by any one individual. All
the previous mahajanas following in consecutive succession, one
after another, have made the path of bhakti-yoga neat and clean
and free from obstruction. They have eliminated all the petty
obstacles and disturbances along the path and made it very easy
and free from fear. Therefore we must take support from the
specific path which they have laid. Even though one may be
engaged in aikantiki-bhakti (exclusive devotion) towards Lord
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Hari, if one transgresses the regulations of the sastras like the Sruti,
Smrti, Puranas or Paficaratra, his bhakti can never produce a
beneficial effect. Rather it will simply be the cause of calamity.

sruti-smrti-puranadi-
paficaratra-vidhim vina

aikantiki harer bhaktir
utpatayaiva kalpate

Bhakti-rasamrta-sindhu (1.2.101), from the Brahma-yamala

A question may be raised here as to how aikantiki-bhakti
towards Lord Hari could ever be the cause of calamity? In response
to this it is said that the exclusive or one-pointed mood (aikantika-
bhava) of suddha-bhakti is obtained only by taking support of the
path of the previous mahajanas. By abandoning the path of the
previous mahajanas and erecting some other path, the mood of
one-pointed devotion is not obtained. Therefore Dattatreya,
Buddha and other more recent teachers, not being able to compre-
hend suddha-bhakti, accepted in its place a mere reflection of
suddha-bhakti and thus propagated paths that were mixed with
mayavada and atheism. Some aspect of aikantiki-hari-bhakti is
attributed to these paths, but in reality the paths introduced by
those persons are not hari-bhakti — they are a disturbance (utpata).

In the bhajana of those who pursue the raga-marga there is no
dependence upon the regulations of the Sruti, Smrti, Puranas and
Paficaratra. It is dependent simply upon the following of the Lord’s
eternal associates of Vraja. But for those sadhakas who have qual-
ification for the vidhi-marga it is essential to take support only of
the path of bhakti specified by Dhruva, Prahlada, Narada, Vyasa,
Suka and other mahajanas. In particular, it is even more beneficial
to follow the path shown by Sri Ripa, Sanatana, Raghunatha dasa
Gosvami and other associates of Sri Sacinandana Gaurahari, who
is the saviour of the fallen conditioned souls of the age of Kali and
who is decorated with the sentiment and complexion of Sti Radha.
One should also follow subsequent mahajanas following in their
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line. Therefore, for vaidha-bhaktas, there is no method other than
following the path of sadhus.

(5) Bhajana-riti-niti-prasna
Questions about the procedures of bhajana

Sad-dharma means true religion, or in other words the religion
of true sadhus. In the association of saintly persons, sadhakas
should inquire about those procedures which the sadhus have
adopted to attain the Lord. To inquire with great persistence in
order to understand those procedures is called inquiry about sad-
dharma. This has been stated in the Narada-paficaratra:

acirad eva sarvarthah
sidhyaty esam abhipsitah

sad-dharmasyavabodhaya
yesam nirbandhini matih

Bhakti-rasamrta-sindhu (1.2.103)

Those whose minds are exceedingly anxious to know all about sad-
dharma, or the procedures of bhakti, very quickly attain all their
cherished goals.

(6) Krsnarthe akhila-bhoga-tyaga
Renunciation of all enjoyment
for the sake of Krsna

To enjoy material pleasure through activities such as eating,
drinking, sleeping and mating is called bhoga (material enjoy-
ment). This bhoga is principally opposed to bhajana. Bhajana
becomes easily accessible by giving up such material enjoyments
for the sake of krsna-bhajana. A person attached to sense enjoy-
ment is like a person addicted to intoxication. He becomes so
engrossed in the enjoyment of material pleasure that he cannot
perform pure bhajana. Therefore he should only accept bhagavat-
prasada in the mood of service. He should protect and maintain
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the body only to keep it fit for the service of the Lord. He should
give up all types of material enjoyment, particularly on holy days
such as Ekadasi, Janmastami, Rama-navami, Gaura-piirnima,
Nrsimha-caturdasi and so on.

(7) Tirtha-vasah tirtha-mahatmya-sravanam ca
To live in a sacred place
and to hear the greatness of such places

By living in close proximity to a holy river like the Ganga or
Yamuna that is connected to the Lord’s pastimes or by living
in sacred places where the Lord appeared and enacted various pas-
times, nistha is awakened. In Bhakti-rasamrta-sindhu (1.2.105-7)
the following has been said about residing at a holy place:

samvatsaram va sanmasan
masam masarddham eva va
dvaraka-vasinah sarve
nara naryas caturbhujah

Skanda Purana

By living in Dvaraka for one year, six months, one month or even
for fifteen days, a man or woman becomes a four-armed denizen (of

Vaikuntha).

aho ksetrasya mahatmyarm
samantad-dasa-yojanam

divistha yatra pasyanti
sarvan eva caturbhujan

Brahma Purana

The glories of Purusottama-dhama (Jagannatha Puri) are extraordi-
nary. The demigods from the celestial planets look upon all
living beings spread within a radius of ten yojanas (approximately
eighty miles) of this sacred place as four-handed denizens of

Vaikuntha.
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ya vai lasac-chri-tulasi-vimisra-
krsnanghri-renv-abhyadhikambu-netri
punati lokan ubhayatra sesan
kas tam na seveta marisyamanah

The sastras have extensively proclaimed the glories of residing
on the bank of sacred rivers like the Ganga, Yamuna, Godavari and
others. The above verse is taken from Srimad-Bhagavatam
(1.19.6). “The Bhagavati (Ganga), which carries the most sacred
water mixed with the dust of the lotus feet of Sri Krsna and the
beautiful, alluring tulasi, purifies everyone in this world as well as
the world beyond, including Siva. Therefore who is there on the
verge of death who will not take up her service?” In other words
everyone should engage in the service of the Ganga.

In Jaiva-dharma Srila Bhaktivinoda Thakura has said that
residence anywhere within the thirty-two mile radius of Sri
Navadvipa, and in particular within Mayapura, is identical to
residence within Sri Vrndavana. Of the seven holy places that
yield liberation — namely Ayodhya, Mathura, Maya, Kasi, Kaiici,
Avantika and Dvaraka — Mayapura is the chief. The reason for this
is that, in Mayapura, Sriman Mahaprabhu has manifested His
eternal abode of Svetadvipa.

Four centuries after the appearance of Sriman Mahaprabhu, this
Svetadvipa has become the most important of all the holy tirthas
on the planet Earth. By living at this place all kinds of offences are
destroyed and one obtains suddha-bhakti. Srila Prabodhananda
Sarasvati has described this dhama as being non-different from Sri
Vrndavana, and in some places he has given even greater impor-
tance to Sri Mayapura.

Those who are incapable of living at the above-mentioned holy
places can hear the glories of those places and, by doing so, a strong
desire will arise to live there. When the time is ripe, they may then
obtain the good fortune to reside at a holy place.
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(8) Sva-bhakti-nirvahanurapa-
bhojanadi-svikaram
Accepting only what is required
for the sustenance of bhakti

In the Naradiya Purana it is said:

yavata syat svanirvahah
svikuryat tavad-arthavit

adhikye nyanatayam ca
cyavate paramarthatah

Bhakti-rasamrta-sindhu (1.2.108)

A wise person, or one who actually knows the value of wealth
(arthavit), should accept only as much wealth and other things as is
required in order to be steadfast in carrying out one’s obligations in
the matter of bhakti. For if one accepts more or less than one’s
actual requirement, he falls down from spiritual life and thus his real
wealth (paramartha) becomes spoilt.

Sadhakas who are fit for vaidhi-bhakti may earn wealth by
honest means prescribed in accordance with varnasrama-dharma
in order that they may sustain their existence. It is beneficial for
them to accumulate wealth only in proportion to their needs. If
one is anxious to seize more than he requires, attachment will
arise, which will systematically destroy his bhajana. If one accepts
less than he needs it will also be detrimental because, by doing so,
one will be in scarcity and his bhajana will dwindle. Therefore,
until one has earned the qualification to become completely
desireless (nirapeksa), he should practise suddha-bhakti and accept
wealth only in a proportion appropriate for the maintenance of his
existence.
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(9) Sri-ekadasi-vrata
Observing the vow of Ekadasi

The name of suddha Ekadasi is Harivasara, the day of Lord Hari.
Suddha Ekadasi means pure Ekadasi. This refers to a circumstance
in which there is no overlapping or mixture of tithis, lunar days.
When the Ekadasi tithi begins one arunodaya period, or at least
ninety-six minutes before sunrise on a particular day, and contin-
ues until sunrise of the following day with no overlapping of tithis,
this is known as suddha Ekadasi or parna Ekadasi.

If, however, the Dasami tithi extends even one second within
the arunodaya period before sunrise, the tithis are said to overlap
and this is called parva-viddha Ekadasi. The term parva-viddha
Ekadasi means that the overlapping takes place at the beginning of
Ekadasi, or in other words with the Dasami tithi. One should not
observe the ekadasi-vrata on pirva-viddha Ekadasi. In such a case
the Dvadasi tithi that follows will be known as Mahadvadasi. The
ekadasi-vrata should then be observed on Mahadvadasi instead of
on the Ekadasi tithi.

When, however, the overlapping occurs any time before sunrise
of the following day, or in other words with the Dvadasi tithi, this
is known as para-viddha Ekadasi. The term para-viddha Ekadasi
means that the overlapping occurs at the conclusion of Ekadasi.
This does not present any problem and the ekadasi-vrata should
still be observed on the Ekadasi tithi.

To honour the day of Lord Hari properly one should observe
celibacy the day before. Then on Harivasara one should fast even
from water and remain awake throughout the night, performing
continuous bhajana. On the next day one should maintain
celibacy and break the fast at the appropriate time. Fasting from
water (nirambu-upavasa) means that one must also refrain from
taking any maha-prasada. Without doing so one cannot be said to
be observing nirambu-upavasa.

For those who are incapable of observing complete fasting
throughout the day, an alternative arrangement has been given in
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Hari-bhakti-vilasa (12.97), quoting from the Vayu Purana. There
the statement naktam havisyannam is found. The word naktam
means by night, and the word havisyannam means sacrificial food
that is suitable to be taken on certain religious festival days. By this
statement it is understood that those who are incapable of observ-
ing complete fasting may accept suitable eatables such as fruits in
the evening.

A similar statement has been given in Hari-bhakti-vilasa
(12.82), also quoted from the Vayu Purana, regarding the method
of observing fasting by appointing a representative. This is stated
in the following words:

upavase tv asaktasya
ahitagner athapi va

putran va karayed anyan
brahmanan vapi karayet

If a brahmana who is maintaining a sacrificial fire is incapable of
observing fasting, he may appoint a son or another brahmana to
observe the fast in his place.

The complete statement of Hari-bhakti-vilasa (12.97) regarding
the method of fasting by accepting suitable eatables (havisyanna),
as cited from the Vayu Purana, is as follows:

naktam havisyannam anodanam va
phalam tilah ksiram athambu cajyam

yat pafica-gavyam yadi vapi vayuh
prasastam atrottaram uttaram ca

In other words one may accept suitable foods (havisyanna) at
night. All types of grains are unacceptable. Foods that are consid-
ered suitable include fruits, sesame, milk, water, clarified butter,
the five articles derived from the cow (namely milk, yoghurt, ghee,
cow urine and cow dung) or simply air. Each of these is considered
progressively better than the one preceding it. According to the
Mahabharata (Udyoga-parva) there are eight items by which one’s
vow is not spoiled: water, roots, fruits, milk, ghee, the desires of a
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brahmana, the order of the spiritual master and medicine. The
verse, cited in Hari-bhakti-vilasa (12.100), is as follows:

astaitany avrata-ghnany
apo milam phalam payah

havir brahmana-kamya ca
guror vacanam ausadham

The word Harivasara implies not only that one should observe
Ekadasi but other Vaisnava holy days such as Janmastami, Rama-
navami, Nrsimha-caturdasi and Gaura-ptarnima. The prescription
to follow Ekadasi that is given in Hari-bhakti-vilasa is meant for all
men and women of all four varnas and asramas. All women,
whether they be married or widowed, are meant to follow Ekadasi.
Eating grains on Ekadasi is equated with the sin of eating cow
flesh. One should observe methodically the two Ekadasis that
occur every month (one during the dark phase and one during the
light phase of the moon). In Hari-bhakti-vilasa (12.47), quoting
from the Visnu-dharmottara, it is said:

saputras ca sabharyas ca
svajanair bhakti-samyutah

ekadasyam upavaset
paksayor ubhayor api

One should observe fasting on both Ekadasis of the month along
with one’s wife, sons and other family members in a mood of great
devotion.

In the above verse the word svabharya means one’s own wife.
This indicates that one should follow the vow with one’s wife. By
this statement it has been prescribed that women who have hus-
bands should also observe the vow of Ekadasi. The ekadasi-vrata is
invariable. To neglect the vow of Ekadasi is a great transgression.
There are fasts originating from other desires which are forbidden
for married women, but not the ekadasi-vrata. In Hari-bhakti-
vilasa (12.3) it is stated:
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atra vrata-stha-nityatvad
avasyam tat samacaret

sarva-papapahar sarvar-
thadam sri-krsna-tosanam

Because the ekadasi- or dvadasi-vrata is invariable, it must
certainly be followed. By doing so all sins are eradicated, all
purposes are fulfilled and Sri Krsna is pleased.

(10) Asvattha-tulasi-dhatri-go-
brahmana-vaisnava-sammanam
Offering respects to the asvattha tree,
tulasi, the myrobalan tree, the cows,
brahmanas and Vaisnavas

The sins of men are destroyed by worshipping, meditating upon
and offering obeisances to the asvattha or banyan tree, tulasi, the
myrobalan tree, cows, the brahmanas and the Vaisnavas. This is
confirmed in Bhakti-rasamrta-sindhu (1.2.110), quoting from the
Skanda Purana:

asvattha-tulasi-dhatri-go-
bhiimi-sura-vaisnavah

pajitah pranatah dhyatah
ksapayanti nrnam agham

Those who are eligible for the practice of vaidhi-bhakti, while
residing in this material world, are obliged to various living enti-
ties for the maintenance of their livelihood. They are obliged to
trees that provide shade like the banyan, to trees that provide fruits
like the myrobalan, to trees that are worthy of worship like tulasi,
to beneficial animals like the cow, to the brahmanas who give
instructions on religious principles and preserve the integrity of
society, and to the Vaisnavas, who are devotees of the Lord. They
should worship, meditate upon and offer respect to all of these. By
such activities they can protect their existence.
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Asvattha tree (the banyan tree)

In Bhagavad-gita (10.26) Sri Bhagavan has declared the
banyan tree to be a manifestation of His splendour or opulence:
“asvatthah sarva-vrksanam — of trees, I am the banyan tree.”

Tulasi

Sti Bhagavan does not accept grains, water or any other food
items if they are not offered with tulasi leaves. Simply by offering
a tulasi leaf and a palmful of water, the Lord becomes so pleased
that He sells Himself unto the hands of the devotee. This is stated
in Hari-bhakti-vilasa (11.261), quoting from the Gautamiya-
tantra:

tulasi-dala-matrena
jalasya culukena va
vikrinite svam atmanam

bhaktebhyo bhakta-vatsalah

In Bhakti-rasamrta-sindhu (1.2.204) there is the following
quote from the Skanda Purana regarding the service of sri tulasi:

drsta sprsta tatha dhyata
kirtita namita sruta

ropita sevita nityam
pajita tulasi subha

One should serve tulasi in nine ways: by seeing, touching,
meditating, offering obeisances, performing kirtana, hearing her
glories, planting, watering and offering worship.

In Hari-bhakti-vilasa (9.104) it is stated:

ya drsta nikhilagha-sangha-samani sprsta vapuh-pavani
roganam abhivandita nirasani siktantaka-trasini
pratyasatti vidhayini bhagavatah krsnasya samropita
nyasta tac-carane vimukti-phalada tasyai sri tulasyai namah

O Tulasi, 1 offer my respectful obeisances unto you. Simply by
seeing you all sins are destroyed. Simply by touching you one’s body
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is purified. By offering obeisances unto you all diseases are driven
away. By offering water unto you the fear of death is
dispelled. By planting you one obtains proximity to the Lord. By
offering you unto the lotus feet of Sri Krsna, one obtains a special
type of mukti, the rare fruit of prema-bhakti.

In the scriptures various mantras have been given (1) to bathe
tulasi, (2) to pick her leaves, (3) to circumambulate her and
(4) to offer obeisances unto her.

(1) Sri-tulasi-snana-mantra
(mantra for bathing tulasi)

govinda-vallabham devim
bhakti-caitanya-karinim

snapayami jagad-dhatrim
visnu-bhakti-pradayinam

O Devi, beloved of Govinda, you awaken the consciousness towards
the service of the Lord and bestow krsna-bhakti. I bathe you, O
Tulasi, who are the mother of the universe.

This mantra should be uttered while offering water to sri tulasi.

(2) Sri-tulasi-cayana-mantra
(mantra for picking tulasi leaves)

tulasy amrta janmasi
sada tvam kesava-priya
kesavarthe vicinvami
varada bhava sobhane

Hari-bhakti-vilasa (7.347), quoted from the Skanda Purana

O Tulasi of effulgent beauty, you have been produced from nectar
during the churning of the milk ocean. You are always dear to Lord
Kesava. I pick your leaves only for the worship of Sri Krsna. May
you bestow upon me the benediction that my worship of Krsna will
obtain success.
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This mantra should be uttered while picking the leaves of sri
tulasi.

(3) Sri—tulasi—pradaksiné—mantra
(mantra for circumambulating tulasi)

yani kani ca papani
brahma-hatyadikani ca

tat sarvam vilayam yati
tulasi tvat pradaksinat

Hari-bhakti-vilasa (12.19)

O Tulasi-devi, by circumambulating you all types of sins are
driven away, including the killing of a brahmana.

One should recite this mantra while circumambulating tulasi
four times.

(4) Sri—tulasi—pranéma—mantra
(mantra for offering obeisances unto tulasi)

vrndayai tulasi-devyai
priyayai kesavasya ca

krsna-bhakti-prade devi
satyavatyai namo namah

O Vrnda-devi, O Tulasi-devi! You are very dear to Lord Kesava. O
Devi Satyavati, you bestow krsna-bhakti. 1 offer repeated
obeisances unto you.

The myrobalan tree

In Hari-bhakti-vilasa (9.229), quoting from the Skanda Purana,
the glories of the myrobalan tree are described in the
following statement of Sri Brahma to Sri Narada:

dhatri-cchayam samasritya
yo ’rcayec cakra-paninam

puspe puspe svamedhasya
phalam prapnoti manavah
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One who worships Sri Bhagavan, who bears the discus in His hand,
beneath the shade of a myrobalan tree obtains the results of per-
forming the asvamedha-yajfia with each flower offered to the Lord.

Go (cows)
In the Gautamiya-tantra the following is said regarding the
glories of the cow:

gavam kandityanam kuryad
gograsam gau pradaksinam

gosu nityam prasannasu
gopalo ’pi prasidati

The worship of the cow is accomplished by gently scratching her
limbs, by offering her a mouthful of green grass and by circumam-
bulating her. By pleasing the cow Sri Gopala also becomes pleased.

The pleasure of St Gopala is the one and only aim of the
devotee. Therefore to raise cows, to offer obeisances to them and
to always honour them are considered as a limb of bhakti.
Millions and millions of demigods reside in the limbs of a cow.
Even Sri Krsna and His friends always render service to cows. By
Krsna’s pastimes of herding cows it is proved how much the cow is
worshipable for the devotees. Cows provide nourishment and
sustenance to all by offering their milk, from which ghee and other
products are derived. Because of this great service that they render,
cows are considered to be the mother of human society.

Brahmanas

Brahmanas are very dear to Sri Bhagavan. Those who know the
truth regarding Sri Krsna, the form of the supreme absolute
(parabrahma-svariipa), and who always wander in the realm of that
absolute (by contemplating Sri Krsna’s nama, ripa, guna and lila)
are called brahmanas. Those who are unacquainted with this
brahma-tattva, although taking birth in a brahmana family, are not
brahmanas. Only Vaisnavas are brahmanas in the true sense of the
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word. Sri Bhagavan appears specifically for the protection and
upliftment of such brahmanas and cows. Such brahmanas are also
known as bhiisura, gods of this Earth planet. Therefore it is the duty
of sadhakas to offer respect to the brahmanas who are possessed of
such qualities.

Vaisnavas

The glories of the Vaisnavas are profusely described in all the
sastras. Without the association of bhagavad-bhaktas, bhakti
cannot be obtained, and without bhakti Bhagavian cannot be
obtained. In spite of the presence of bhakti, if one does not hear
and chant in the association of devotees, then bhakti cannot
mature and blossom into the state of bhava or prema. Srila
Krsnadasa Kavirdja Gosvami has described three things that are
possessed of great potency for sadhakas: the dust from the lotus feet
of the devotees, the water that washes their feet and the remnants
of their prasada (which also refers to the words flowing from their
mouths). By honouring these three, bhakti very easily makes its
appearance in the heart of the sadhaka.

bhakta-pada-dhili ara bhakta-pada-jala
bhakta-bhukta-avasesa tina mahabala

Sri Caitanya-caritamrta (Antya-Iila 16.60)

In his book Prarthana, in the prayer known as Svanistha, Srila
Narottama Thakura has expressed deep faith in the association of
Vaisnavas in the following words:

vaisnavera pada-dhili tahe mora snana keli
tarpana mora vaisnavera nama
vaisnavera ucchista tahe mora manonistha
vaisnavera namete ullasa

To consecrate my body with the dust of the lotus feet of Vaisnavas
is a bath of ecstatic delight. By chanting their names my offering of
oblations to the forefathers is automatically accomplished. The
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remnants of their prasada is my all-in-all, and by hearing and chant-
ing their names indescribable bliss radiates within my heart.

In Hari-bhakti-vilasa (10.312), quoting from the Skanda Purana,
it is said:

hanti nindati vai dvesti
vaisnavan nabhinandati

krudhyate yati no harsam
darsane patanani sat

To kill a Vaisnava, to slander him, to bear malice against him, to fail
to welcome him or please him, to display anger towards him and to
not feel pleasure upon seeing him — these six are the causes of fall-
down.

Thus far ten limbs of bhakti have been described beginning from
sri-guru-padasraya, taking shelter of the lotus feet of a spiritual
master, up to the present point. All these ten limbs are to be fol-
lowed. The next ten limbs described are in the form of prohibitions
and are to be avoided by sadhakas. Only by refraining from these
can bhakti obtain nourishment.

(11) Asadhu-sanga-tyagah
Giving up the association of non-devotees

On the manifestation of bhava, bhakti becomes concentrated.
Until bhava makes its appearance it is essential to renounce
association that is opposed to bhakti. The word sanga, meaning
“association”, implies attachment. Therefore proximity to others
or conversation with them is not called sanga. Sariga occurs when
attachment arises in others’ proximity or in conversation with
them.

The association of persons who are diverted from the service of
the Lord is strictly forbidden. When bhava arises there is no longer
any inclination towards the association of persons whose attention
is drawn towards the illusory material world. But those who are
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eligible for the practice of vaidhi-bhakti should always consciously
avoid such association. As trees and plants perish due to excessive
heat and contaminated air, the bhakti-lata also dries up due to the
association of persons averse to Krsna.

There are four kinds of persons who are diverted from the
service of Krsna: (1) sensualistic persons who are devoid of krsna-
bhakti and attached to material enjoyment; (2) stri-sangi, those
who are attached to the association of women; (3) those whose
hearts are infected with the faults of atheism and mayavada; and
(4) those who are entrenched in karma. One should keep a safe
distance from the association of these four kinds of persons.

(12) Bahu-sisya-karana-tyagah
Renouncing the desire to recruit many disciples

To make many disciples in order to accumulate wealth and
increase one’s pride and prestige is one of the principal obstacles
on the path of bhakti. In his commentary on Bhakti-rasamrta-
sindhu (1.2.113) Srila Jiva Gosvami has written that one should
not accept many unqualified persons as disciples, even for the
purpose of expanding the sampradaya: sva sva sampradaya
vrddyartham anadhikarino ’pi na sangrhniyat. To make many dis-
ciples one will have to accept many unqualified persons whose
hearts are devoid of sraddha. To make disciples of faithless persons
is an offence, which presents obstacles in the practice of one’s
bhajana, and ultimately one will have to fall down into hell.

(13) Bahu-arambha-tyagah
Renouncing excessive undertakings

Pompous and showy enterprises or enormous festivals are called
excessive undertakings (bahu-arambha). They should be avoided
under all circumstances. The purport of this is that while accepting
whatever little is necessary to maintain one’s existence one should
engage in bhagavad-bhajana. By taking up grandiose enterprises
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one becomes so attached to them that one cannot fix the mind in
bhajana. Therefore the prescription has been given to renounce
excessive undertakings.

(14) Bahu-sastra-vyakhya-vivadadi-tyagah
Renouncing the study of many scriptures in order
to make novel explanations and arguments

The sastras are like an ocean. In taking instructions on some
particular subject it is best to study the sastras related to that
subject from beginning to end and by thorough examination. By
reading only a little of many different sastras, one does not obtain
full knowledge of any subject. Especially in regard to the bhakti-
sastras, if one does not apply the mind and study with careful con-
sideration, then one’s intelligence will not become impregnated
with sambandha-tattva-jiiana.

Bear in mind that only the direct meaning of the sastras should
be taken. By presenting many varied explanations of the scriptures
contrary conclusions ensue. By too much argument and disputa-
tion the mind becomes perplexed and cannot become fixed in
bhajana. In Sri Caitanya-caritamrta (Madhya-lila 22.118) Sri
Caitanya Mahaprabhu has given the following direction to
Sanatana Gosvami:

bahu-grantha-kalabhyasa-vyakhyana varjiba

One should not partially study many scriptures just to present new
explanations.

Also, in Srimad-Bhagavatam it is said: “na vyakhyam upayufjita
— one should not make a profession of explaining the scriptures or
reciting the Bhagavatam in order to maintain one’s existence.” By
doing so Srimad-Bhagavatam and other scriptures simply become a
medium for business exchange, which is thoroughly opposed to
bhakti-sadhana. In Srimad-Bhagavatam (7.13.8) all these practices
have been clearly prohibited:
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na sisyan anubadhnita
granthan naivabhyased bahiin
na vyakhyam upayufijita
narambhan arabhet kvacit

Bhakti-sadhakas should not make many disciples. In other words
they should not be moved by greed to make disciples of unqualified
persons who are lacking in faith. They should not study many scrip-
tures. They should not make a business of explaining the sastras in
order to accumulate wealth, nor should they undertake ostentatious
enterprises.

(15) Vyavahare karpanya-tyagah
Giving up miserly behaviour

For the maintenance of one’s existence in this material world it
is necessary to acquire suitable items for one’s food and clothing. If
one does not obtain such items, difficulty will arise. Even if such
items are obtained one experiences difficulty when they are
destroyed. Thus, even in the presence of miseries, devotees should
not become disturbed; rather they should always remember
Bhagavan within their minds. If endowed with sufficient compe-
tence and capability, one should not be miserly in regard to the
service of the Lord, the service of the Vaisnavas, festivals com-
memorating the appearance day of the Lord and other such
activities. One should be satisfied with whatever one obtains and
carry on with one’s activities of service to the Lord.

(16) Soka-krodhadi-tyagah

Giving up lamentation, anger, etc.

Sti Krsna does not appear in the heart that is filled with lamen-
tation, fear, anger, greed and envy. Lamentation and illusion may
arise due to separation from friends and relatives, and due to
obstacles arising in the fulfilment of one’s desires. However, one
should not fall under the sway of such lamentation and illusion.
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One certainly feels lamentation on being separated from one’s
children but one should dispel such lamentation by remembering
Lord Hari. Therefore one should practise fixing the mind on the
lotus feet of Bhagavan.

(17) Devatantara-ninda-tyagah
Giving up blasphemy and disrespect of demigods

[t is essential to have exclusive and undivided devotion towards
Sti Krsna (ananya-bhakti). Sti Krsna is the mala-devata or original
God of all gods. No one should consider the demigods as inde-
pendent from Sri Krsna and thus offer separate worship to them.
But one should not disrespect the demigods upon seeing other
persons worshipping them. One should know all the demigods as
servants of Sri Krsna and thus offer respect to them. However, one
should incessantly meditate upon and remember only Sri Krsna.

As long as the heart of the jiva is not free from the influence of
the three modes of nature, ananya-bhakti will not arise there.
Those whose hearts are covered by the three modes — sattva, rajas
and tamas — engage in the worship of the demigods who are the
controlling deities of those modes. In accordance with the modes
that are prominent within their hearts, they worship the corre-
sponding demigods in charge of such modes. Their faith is exactly
in accordance with their eligibility. Therefore one should not
display any attitude of animosity or disrespect towards the wor-
shipful demigods of such persons. By the mercy of the demigods
such worshippers can make gradual progress and their hearts may
at some time become free from the influence of the modes.

(18) Prani-matre udvega-tyagah
Giving up harassment of other living entities

Sri Krsna becomes very quickly satisfied with those who main-
tain an attitude of compassion towards other living entities and do
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not create any kind of anxiety for them either by body, mind or
words. Mercy is the fundamental dharma of the Vaisnavas.

(19) Sevaparadha-namaparadha-tyagah
Giving up all offences
in regard to seva and nama

Devotees should be very attentive to avoid committing
sevaparadha in relation to the worship of the deity (arcana) and
namaparadha in relation to bhakti in general. There are thirty-two
kinds of sevaparadha such as entering the temple of the Lord on a
palanquin or wearing shoes. There are ten kinds of namaparadha
such as blasphemy of devotees or disrespect of the spiritual master.
Offences of both these kinds should certainly be avoided. As these
offences are elaborately described further ahead, they are only
briefly mentioned here.

(20) Guru-krsna-bhakta-ninda-sahana-tyagah
One should not tolerate blasphemy of
Sri Guru, Sri Krsna or the devotees

To blaspheme Sri Gurudeva, Sti Bhagavan or the devotees is an
offence. Similarly to hear blasphemy of them is also a great
offence. If one is capable he should give suitable punishment to
such offenders. If one is unable, he should cover his ears, leave that
place and take bath with his clothes on. By hearing blasphemy the
active principle (vrtti) of bhakti becomes withered. Those who
blaspheme Krsna or the Vaisnavas are offenders who are averse to

Sti Krsna. In Srimad-Bhagavatam (10.74.40) it is said:

nindam bhagavatah srnvams
tat-parasya janasya va
tato napaiti yah so ’pi
yaty adhah sukrtac cyutah
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Those who hear blasphemy of Bhagavan or His devotees and do not
leave that place are deprived of their auspicious activities and fall
down to a degraded position.

Sri Gurudeva is here included within the classification of the
devotees. Therefore one should never tolerate blasphemy of Sri
Gurudeva, Sri Krsna or the devotees.

The forty-four limbs of bhakti which follow after this are
included within the twenty limbs already mentioned. They have
been described as separate limbs in order to understand the
subject matter elaborately. The thirty limbs from the twenty-first
item, adopting the outward signs of a Vaisnava, to the fiftieth item,
offering of one’s dear objects to Krsna, are included within arcana-
marga, the path of regulated worship.

(21) Vaisnava-cihna-dharanam
Adopting the outward signs of a Vaisnava

To wear three strings of tulasi beads around the neck, to adorn
the body in twelve places with tilaka and so on is called vaisnava-
cihna-dharana, to adopt the outward signs of a Vaisnava. A
sddhaka must certainly adopt these Vaisnava markings. The
injunction to wear three strands of tulasi beads around the neck
has been given in Hari-bhakti-vilasa. Without wearing a tulasi-
mala, all auspicious religious performances such as bhagavad-
arcana and bhagavad-upasana’ are rendered fruitless.

The sastras prescribe wearing necklaces made of lotus seeds,
rudraksa beads, beads made from the myrobalan tree, tulasi beads

° The term bhagavad-arcana refers specifically to the worship of the deity,
whereas the term bhagavad-upasana is a broader designation that refers to
worship of the Lord through any of the different limbs of bhakti such as sravana,
kirtana, visnu-smarana and arcana also. The word upasana literally means
upa-asana — to sit near by means of the heart. Thus bhagavad-upasana refers to
all those activities by which one approaches the Lord through the heart in order
to offer worship.
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and so on. For the Vaisnavas, however, the wearing of a tulasi-mala
is the best of all. Tulasi is supremely pure and very dear to
Bhagavan. Therefore by wearing a tulasi-mala the body, mind,
words and soul become pure, and the inclination towards bhakti
begins to manifest spontaneously.

The sastras prescribe wearing two kinds of tilaka: idrdhva-
pundra, vertical markings worn on the forehead by Vaisnavas, and
tri-pundra, three horizontal lines worn across the forehead by
Saivites and mayavadis. Vaisnavas and faithful brahmanas should
wear ardhva-pundra tilaka. Urdhva-pundra tilaka is known as a
temple of Lord Hari, for Sri Bhagavan resides in it. Only after first
applying drdhva-pundra tilaka in twelve places should one carry
out his daily religious performances, worship and other various
services. According to the Padma Purana one should not see the
body of a human being that is devoid of iirdhva-pundra tilaka. The
body of such a person is compared to a crematorium.

The sastras prescribe wearing drdhva-pundra tilaka made either
from gopi-candana, a type of white clay produced in Dvaraka, or
from the dust of Sri Vrndavana, the dust of Radha-kunda, the dust
from places where tulasi is grown and so on. Nonetheless in all the
sastras the greatest importance is given to wearing iardhva-pundra
tilaka made from gopi-candana. By wearing this tilaka all of one’s
subha-karma produce imperishable results. By this simple act
Bhagavan becomes pleased and one obtains bhagavad-bhakti. The
following statement regarding the wearing of drdhva-pundra tilaka
is found in Hari-bhakti-vilasa (4.232-3), cited from the Garuda

Purana:

yo mrttikam dvaravati-samudbhavam
kare samadaya lalata-pattake

karoti nityam tv atha cordhva-pundram
kriya-phalam koti-gunam sada bhavet

kriya-vihinam yadi mantra-hinam
sraddha-vihinam yadi kala-varjitam

krtva lalate yadi gopi-candanam
prapnoti tat-karma-phalam sadaksayam
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Those who take gopi-candana produced in Dvaraka and apply it to
their foreheads daily as drdhva-pundra tilaka find the results of all
their activities multiplied millions of times. Even if such activities
are performed without the proper purificatory rites, without the
chanting of mantras, without faith or at a prohibited time, they
produce imperishable results simply by the wearing of gopi-candana
on the forehead.

(22) Harinamaksara-dharanam
To wear the letters of the Lord’s holy name

To stamp the principal limbs of the body with candana forming
the letters of the Lord’s holy names such as the Hare Krsna mantra,
the Pafica-tattva mantra or other such names, is known as wearing
the letters of the Lord’s holy name.

(23) Nirmalya-dharanam
To accept the remnants of articles used by the deity

To accept articles offered to the deity of the Lord such as
clothes, garlands, sandalpaste, scents, ornaments and other similar
items is known as nirmalya-dharana, wearing the remnants of the
deity. By doing so one easily conquers over maya and enters into
bhagavad-bhakti. In Srimad-Bhagavatam (11.6.46) Uddhava,
addressing Lord Sri Krsna, has said:

tvayopabhukta-srag-gandha-
vaso ’lankara-carcitah
ucchista-bhojino dasas
tava mayam jayema hi

O Bhagavian, we decorate ourselves with the garlands, sandalwood,
clothes and ornaments worn by You. We are Your servants who
subsist on the remnants of food left by You. Therefore we shall cer-
tainly conquer over Your illusory energy.
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From this statement it is clear that by wearing the remnants of
articles offered to the deity, the fear of maya cannot remain.
Therefore it is the duty of sadhakas to wear the remnants of
articles offered to Bhagavan.

(24) Nrtyam
Dancing before the Lord

Sadhakas should dance before the deity of the Lord with a devo-
tional attitude. In Bhakti-rasamrta-sindhu (1.2.127), quoting from
the Dvaraka-mahatmya, it is said:

yo nrtyati prahrstatma
bhavair bahu-subhaktitah

sa nirdahati papani
manvantara-satesv api

Those who dance before the Lord with exuberant hearts and over-
whelming devotional feelings completely destroy all their sins per-
formed in hundreds of manvantaras’.

(25) Dandavat-pranamam
Prostrated obeisances

One should offer dandavat-pranama to the deity of Bhagavan,
keeping one’s left side to the Lord. One should offer dandavat-
pranama to Sri Gurudeva directly facing him. One should offer
sastanga-dandavat-pranama (obeisances with eight limbs) by
extending both arms forward and falling on the ground like a stick
(danda). The eight limbs referred to in this type of pranama are the
hands, the feet, the knees, the chest, the forehead, the mind,
vision and speech. There is also an injunction to offer pranama
with five limbs, paficanga-pranama — the knees, the arms, the fore-
head, the intelligence and speech. In the Naradiya Purana the

% One manvantara is equal to seventy-one cycles of the four yugas: Satya, Treta,
Dvapara and Kali. The four yugas are equivalent to 4,320,000 years.
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glories of bhagavat-pranama have been described as follows
(Bhakti-rasamrta-sindhu (1.2.129)):

eko ’pi krsnaya krtah pranamo
dasasvamedhavabhrthair na tulyah

dasasvamedhi punar eti janma
krsna-pranami na punar bhavaya

The effect of offering pranama to Sri Krsna once only is so great that
even the performance of ten asvamedha-yajfias cannot be compared
with it. This is so because the performer of ten asvamedha-yajfias
has to take birth again, whereas one who once offers pranama to
Krsna does not take birth again.

(26) Abhyutthanam

Rising from one’s seat in honour of the Lord

When one comes before Sri Bhagavan for darsana at the time of
the Lord’s touring the city in a ratha or palanquin, or when one
sees Sri Gurudeva or the Vaisnavas approaching, one should stand
courteously and offer respectful salutation. This is called
abhyutthana, rising from one’s seat in honour of the Lord. By doing
so Bhagavan is pleased and bhakti flourishes. In the Brahmanda
Purana it is said:

yanariadham purah preksya
samayantam janardanam

abhyutthanam narah kurvan
patayet sarva-kilbisam

Bhakti-rasamrta-sindhu (1.2.130)

Those who see Bhagavan Sri Janardana mounted on His cart or
palanquin and rise from their seats to offer Him respectful saluta-
tions have all their sins destroyed.
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(27) Anuvrajya
To follow behind the deity of the Lord

To faithfully follow behind, beside or in front of the ratha-yatra
procession of Sri Bhagavan at the time of His touring the city is
known as anuvrajya, to follow behind the deity of the Lord. One
should also follow Sri Gurudeva and the Vaisnavas at the time of
their arrival or departure. In the Bhavisya Purana there is the
following statement about anuvrajya (Bhakti-rasamrta-sindhu

(1.2.131)):

rathena saha gacchanti
parsvatah prsthato ’gratah

visnunaiva samah sarve
bhavanti svapadacayah

If even a candala follows behind, at the side of or in front of the
ratha cart of Sri Bhagavan, he becomes as worshipable as Visnu

Himself.

(28) Sri-miirti-sthane gamanam
To visit the place where the deity is established

One should visit the temple and pastime places of Sri Bhagavan
and offer respectful salutation by taking darsana, offering pranama
and reciting prayers. In the Puranas it is said:

samsara marukantara-
nistara-karana-ksamau

slaghyau tav eva caranau
yau hares tirtha-gaminau

Bhakti-rasamrta-sindhu (1.2.133)

The two feet that journey to the holy tirthas of Sri Hari are praise-
worthy because by doing so they enable one to cross over the desert
of this material existence.
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(29) Parikrama

Circumambulation

One should perform parikrama of the mandira of Sri Bhagavan,
the places associated with His pastimes (lila-sthalis), tulasi, Sri
Giriraja-Govardhana and so on, keeping one’s right side to them.
In general one should circumambulate four times. In Sri Hari-

bhakti-sudhodaya it is said:

visnum pradaksini-kurvan
yas tatravartate punah

tad evavartanam tasya
punar navartate bhave

Bhakti-rasamrta-sindhu (1.2.135)

Those who perform parikrama of Sri Visnu again and again while
keeping their right side to the Lord (pradaksina) carry out their
final rotation, for they will not have to rotate again in the cycle of
repeated birth and death.

(30) Paja or Arcana
Worship of the deity

To worship the deity with various kinds of articles (upacara) is
called pijana or arcana. Worship of the Lord with five articles is
called paficopacara-pijana. The five items employed in such
worship are as follows: (1) sweet scents (gandha), (2) flowers
(puspa), (3) incense (dhipa), (4) a lamp (dipa) and (5) offering of
eatables (naivedya).

Worship of Sri Bhagavan with sixteen articles is called
sodasopacara-pijana. The sixteen items are as follows: (1) a sitting
place (asana), (2) welcoming or inviting the deity (svagata),
(3) sipping water for purification (dcamana), (4) water for washing
the feet of the deity (padya), (5) water for washing the deity’s
mouth (arghya), (6) an oblation of honey, ghee, milk, yoghurt and
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sugar all mixed together (madhuparka), (7) sipping water for
purification again (4camaniya), (8) bathing the deity (snana),
(9) clothes (vasana), (10) ornaments (abharana), (11) sweet
scents (gandha), (12) flowers (puspa), (13) lamp (dipa),
(14) incense (dhiipa), (15) eatables (naivedya) and (16) sandal-
wood (candana). In the Visnu-rahasya it is stated:

sri-visnor arcanam ye tu
prakurvanti nara bhuvi

te yanti sasvatam visnor
anandam paramar padam

Bhakti-rasamrta-sindhu (1.2.139)

Those who worship Bhagavan Sri Visnu attain to the supreme
abode of Visnu, which is eternal and full of transcendental bliss.

(31) Paricarya
Service or attendance upon the Lord

In Bhakti-rasamrta-sindhu (1.2.140) it is stated:

paricarya tu sevopa-
karanadi pariskriya

tatha prakirnaka-cchatra-
vaditradyair upasana

To serve Krsna like a king is called paricarya (attendance upon the
Lord). This service is of two kinds: (1) cleansing and purifying the
articles to be offered in the worship of the Lord and (2) to render
service to Sri Vigraha by waving the camara, holding the umbrella
over the deity, playing musical instruments and other such services.

(32) Gitam
Singing

The bhakti-sadhakas should sing the songs of the mahajanas in
front of the deity of Bhagavan. Such songs are steeped in prayer
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expressing the moods of surrender to the Lord (saranagati), yearn-
ing for the personal service of the Lord (lalasamayi) and other such
sentiments.

(33) Sankirtanam
Congregational chanting of the Lord’s holy name

When many faithful devotees following under the guidance of
mahapurusas assemble together and loudly chant the holy name of
the Lord for the pleasure of Sri Bhagavan, it is called sankirtana.
This has been expressed in the following words of Sti Jiva Gosvami
from the Krama-sandarbha — sankirtanam bahubhir militva tad-
gana-sukham sri-krsna-ganam. In Sri Caitanya-caritamrta (Antya-
lila 4.70-1) nama-sankirtana has been declared to be the foremost
among the sixty-four limbs of bhakti or among the nine limbs of

bhakti:

bhajanera madhye srestha nava-vidha bhakti
krsna-prema krsna dite dhare maha-sakti

tara madhye sarva-srestha nama-sankirtana
niraparadhe nama laile paya prema-dhana

Of the various processes of sadhana, nine types of bhakti (sravana,
kirtana, smarana and so on) are the best, for they have such great
potency to bestow krsna-prema and Sti Krsna. Out of these nine
practices, bhagavan-nama-sankirtana is the most excellent. If one
performs nama-sankirtana free from offences he will certainly attain
the most valuable wealth of krsna-prema.

Especially in Kali-yuga nama-sankirtana is the one and only
super-excellent process of religion. Srila Jiva Gosvami has said that
in Kali-yuga, even if one performs the other limbs of bhakti, they
must certainly be accompanied by sri nama-sankirtana (ataeva
yady anyapi bhaktih kalau kartavya, tada tat-samyoge naivety
uktam).
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(34) Japah

Utterance of the holy name and mantras

To utter bhagavan-nama or mantras is called japa. This
utterance (uccarana) is of three kinds: (1) verbal (vacika), (2) in a
whisper (upamsu) and (3) within the mind (manasika). To
perform japa with clear, audible enunciation of the mantra is called
vacika-japa. When japa is performed with very soft pronunciation,
with only a slight movement of the lips, and can only be heard by
one’s own ears, it is called upamsu-japa. To meditate on nama or a
mantra within one’s mind is called manasika-japa.

In his commentary on Hari-bhakti-vilasa (11.247) Sanatana
Gosvamipada has said: “vacikasya kirtanantargatvat manasi-kasya
smaranatmatvat — vacika-japa is included within the limb of kirtana,
and manasika-japa is included within the limb of smarana.” In

Bhakti-sandarbha (Anuccheda 276) Sri Jiva Gosvami has said:

tatra nama-smaranamm — harer nama param japyam dhyeyam geyam
nirantaram. kirtaniyam ca bahudha nirvrttir bahudhecchata. iti
javali-samhitady-anusarena  jileyam. nama-smaranam  tu
suddhantah-karanatam apeksate. tat sankirtanac-cavaram iti miile
tu nodaharana spastata.

In the Javali-samhita the process of nama-smarana has been
described in the following way. Those who are desirous of obtaining
unlimited varieties of spiritual bliss should always perform japa,
meditation (dhyana), singing (gana) and kirtana of the topmost
names of Sri Hari. But in the practice of nama-smarana one cannot
obtain spiritual bliss as long as the heart remains impure, whereas
the practice of nama-sankirtana does not depend on purification of
the heart. Therefore nama-smarana is less effective than nama-
sankirtana, and nama-sankirtana has greater importance.
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(35) Stava-pathah

Recitation of songs or hymns in praise of the Lord

In Srimad-Bhagavatam and other scriptures, and in the books
composed by the Six Gosvamis, there are many useful stavas and
stotras, hymns of praise that are saturated with the mood of prayer
offered to Sri Guru, Sri Caitanya Mahaprabhu, Nityananda
Prabhu, Srimati Radhika, Sri Vindavana-dhama, Sri Navadvipa-
dhama, Sri Giriraja-Govardhana, Yamuna, Radha-kunda, Syama-
kunda and so on. The sadhaka should recite these with great love
and devotion.

(36) Maha-prasada-seva
Honouring the remnants
of food offered to the deity

Food items and beverages offered to the Lord are called maha-
prasada. It is the duty of the devotees to honour maha-prasada. By
honouring maha-prasada, anarthas are easily destroyed and
bhagavad-bhakti is augmented. Bhagavad-bhaktas accept only
maha-prasada, therefore the remnants of their prasada is called
maha-maha-prasada, which is a greatly powerful medicine for
effecting the growth of bhakti within the heart.

(37) Vijnaptih

Submissive prayer or entreaty

To make known one’s prayer at the lotus feet of Sti Bhagavan is
what is meant by vijaapti. To describe one’s miserable condition,
deceitfulness, attachment to material existence, helplessness and
so on, and to pray in a despairing voice for deliverance as well as
attainment of the service of the Lord’s lotus feet is called vijaapti.
Vijfiapti is of three kinds: (i) samprarthanatmika, (ii) dainyabodhika
and (iii) lalasamayi. Examples of each of these are found in the
following verses from Bhakti-rasamrta-sindhu.
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(i) Samprarthanatmika
Prayer with wholehearted submission of mind, body and
everything to the Lord

yuvatinam yatha yini
yiinam ca yuvatau yatha

mano ’bhiramate tadvan
mano ’bhiramatam tvayi

Bhakti-rasamrta-sindhu (1.2.153)

O my Lord, as the minds of young boys and girls remain attached to
one another, please let my mind be attached to You.

(ii) Dainya-bodhika

Making known one’s insignificance and worthlessness

mat-tulyo nasti papatma
naparadhi ca kascana
parihare ’pi lajja me
kim bruve purusottama

Bhakti-rasamrta-sindhu (1.2.154)

O Purusottama, in this world there is no sinner and offender like
me. Even though You are an ocean of causeless mercy, | am ashamed
even to request You to forgive my offences. What more shall I say?

(iii) Lalasamayi
Yearning for the personal service of the Lord

kadaham yamuna-tire
namani tava kirtayan

udbaspah pundarikaksa
racayisyami tandavam

Bhakti-rasamrta-sindhu (1.2.156)

O Pundarikaksa (lotus-eyed Lord), when, upon the banks of the
Yamuna, with eyes brimming with tears of ecstasy and voice choked
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up with divine spiritual emotion, will I chant Your holy names and
dance like a madman?

Comment

The above text (Bhakti-rasamrta-sindhu 1.2.156) is an example
of a prayer made by a jata-rati bhakta; that is, a devotee in whom
bhava-bhakti has already been aroused. This is the characteristic
of lalasamayi-vijiapti. Lalasamayi-vijiiapti is a prayer for some
particular kind of direct service to the Lord made by a devotee in
whom rati is already manifest. Samprarthanarmika-vijiapti,
however, is a prayer by a devotee in whom rati is not yet awakened.
It is a prayer for the awakening of rati. In such a prayer lalasa or
longing is also present but there is an absence of bhava. According
to the commentary of Sri Jiva Gosvami, the example of lalasamayi-
vijiapti should actually come under the heading of raganuga-
bhakti.

(38) Caranamrta-panam
Drinking the nectar used to wash
the lotus feet of the Lord

After the deity of the Lord has been bathed with various
substances, the nectar is collected from the Lord’s feet and is thus
called sri caranamrta. Sadhakas should regularly and with great
faith drink that caranamrta and reverentially bear it on their
heads. By doing so their bhakti is developed.

As the following limbs numbered 39-42 are completely clear, no
elaborate explanation has been given of them.

(39) Dhapa-malyadi-saurabha-grahanam

Smelling the fragrance of incense and flower garlands offered to

the Lord is the thirty-ninth limb of vaidhi-sadhana-bhakti.
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(40) Sri-muarti-darsanam

Sadhakas should take darsana daily of the deity of Bhagavan,
either in the temple or in one’s own home. By doing so devotees
directly taste the sweetness of the Lord.

(41) Sri-murti-sparsanam

Touching the deity of Bhagavan is also counted as a limb of

bhakti.
(42) Aratrika-darsanam

The sadhaka should take darsana of the arati offered to the deity
of Bhagavan at the three junctions of the day: morning, noon and
night.

(43) Sravanam
Hearing

To hear descriptions of Sri Krsna’s nama, ripa, guna and lila is
called sravana. Such descriptions are non-different from Him; all
the potencies of St Krsna Himself have been invested in them. Sri
Bhagavan enters the heart of the listener through the medium of
hearing lila-katha, destroys all anarthas situated in the heart, and
transmits prema-bhakti there.

srnvatam sva-kathah krsnah
punya-sravana-kirtanah
hrdy antah-stho hy abhadrani

vidhunoti suhrt satam

Srimad-Bhagavatam (1.2.17)

By hearing the lila-katha of Sri Bhagavan, all misfortunes of the
jivas are dispelled. Those who possess an ardent desire to obtain
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unalloyed prema-bhakti at the lotus feet of Sri Krsna must
certainly hear His [ila-katha repeatedly and incessantly.

(44) Tat-krpapeksanam
Anticipating the mercy of the Lord

Without the mercy of Bhagavan one cannot obtain bhakti, nor
is the performance of sadhana and bhajana possible. The sadhaka
of bhakti is always dependent on the mercy of the Lord. He should
perceive the mercy of Krsna everywhere. This is expressed in the
following verse from Srimad-Bhagavatam (10.14.8):

tat te 'nukampam susamiksamano
bhufijana evatma-krtam vipakam

hrd-vag-vapurbhir vidadhan namas te
jiveta yo mukti-pade sa daya-bhak

Those who clearly perceive Your mercy at every moment with great
enthusiasm are able to endure with unperturbed minds the happi-
ness and distress that comes to them in accordance with their
prarabdha-karma, considering it to be the mercy of the Lord. With
hearts filled with love, voices choked with emotion and the hairs of
their bodies standing on end, they offer themselves at Your lotus
feet. Just as a son is eligible for the wealth of the father, they become
eligible for the supreme spiritual status, or in other words, bhagavat-
prema.

(45) Smaranam
Remembering

To contemplate Sri Krsna’s nama, ripa, guna and lila with the
mind is called smarana.
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(46) Dhyanam
Meditation

Very thorough meditation upon the riipa, guna, lila and seva of
Bhagavan is called dhyana. The meaning of seva-dhyana is
worship or service that is performed within the mind.

(47) Dasyam

Servitude

The pure constitutional disposition (suddha-svaripa) of the jiva
is to be a servant of Lord Krsna. Because the jiva’s vision is
diverted from Sri Krsna his pure constitutional nature becomes
covered by maya. By virtue of some great fortune, the jiva may
come to learn of his true identity by the association of saintly
devotees. The sadhaka should then always think, “I am a servant
of Lord Krsna”. This attitude is called dasya. There are two kinds
of dasya: (1) in its beginning form, dasya means to offer all one’s
activities to the Lord and (2) to render all kinds of services to the
Lord with the feeling that, “I am a servant of Sri Krsna, and He is
my master”. This attitude is called kairtkarya. Sri Caitanya
Mahaprabhu has said the following about the suddha-svaripa of
the jiva (Padyavali (74)):

naham vipro na ca nara-patir napi vaisyo na sidro
naham varni na ca grha-patir no vanastho yatir va

kintu prodyan nikhila-paramananda-piarnamrtabdher
gopi-bhartuh pada-kamalayor dasa-dasanudasah

I am not a brahmana, a ksatriya, a vaisya or a siddra. Nor am | a
brahmacari, a grhastha, a vanaprastha or a sannyasi. | am a servant
of the servant of the servants of the lotus feet of Sri Krsna who is the
dearmost beloved of the gopis and an ocean of nectar laden with
undivided spiritual bliss.

Sadhakas should always maintain this conception.

89



Sri Bhakti-rasamrta-sindhu-bindu

(48) Sakhyam
Friendship

Sakhya is of two kinds: (1) that which is based on faith (visvasa)
and (2) that which is based on an attitude of friendship (maitri).
Draupadi expressed her faith in St Krsna in the following words:
“Sri Krsna will certainly protect me.” This is an example of sakhya-
bhava that is based on faith. Draupadi is an eternally liberated
associate of Sri Krsna. Therefore her attitude of sakhya-bhava,
predominated by a very deep sense of faith, is not a subject matter
of sadhana-bhakti for ordinary sadhakas. Nonetheless, because of
the prevalence of faith in the sakhya-bhava demonstrated in the
statement of Draupadi, it is relevant to be used as an example of
sadhana-bhakti. The example of Draupadi has been given in order
to incite a similar attitude of sakhya-bhava predominated by
visvasa in faithful sadhakas.

In order to see Sri Bhagavan in His human-like form (out of a
sense of affection) and in order to behave with Him just like an
intimate friend, certain sadhakas, engaged in all kinds of personal
services, lie down in the temple. This disposition is called mitra-
vreti. Sakhya of this type is not for sadhakas of the vidhi-marga. It
is suitable only for devotees situated in raganuga, which is based on
intense greed (lobha). Nevertheless it is sometimes possible for
sadhakas of the vidhi-marga. Therefore this limb has been
described here in the context of vaidhi-sadhana-bhakti.

(49) Atma-nivedanam
Dedication of the self

The word arma refers to ahamta (egoism), or in other words the
sense of “I” pertaining to the body, as well as mamata (possessive-
ness), or the sense of “mine” that is related to the body. To offer
both of these to Krsna is called atma-nivedana.
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The living entity who is within the body is known as dehi, one
who possesses the body, and aham, the ego, egoism or the self.
When the living entity takes support of these two conceptions (i.e.
the sense of possessing a body (dehi) and the sense of ego or self
(aham)), it gives rise to the sense of “I”. The possessiveness or
attachment that rests upon this sense of “I” is called dehi-nistha-
mamatda, or attachment grounded in the egoism of possessing a
body.

The sense of “mine” in relation to the body is called deha-
nistha-mamata, or possessiveness related to the body itself. One
should offer both the sense of “I” and the sense of “mine” to Krsna.
One should give up the conceptions of “I” and “mine” and adopt
the conception that, “I am a servant of Krsna, I accept only the
remnants of Krsna’s prasada and this body is an instrument suitable
for the service of Krsna”. To maintain the body exclusively with
this mentality is called arma-nivedana.

(50) Nija-priya-vastu-samarpanam
Offering one’s own dear objects

The things in this world that one likes best should be accepted
and offered to Krsna, considering them to be related to Him. This
is what is meant by offering one’s dear objects to Krsna. One
should offer to Krsna those things which are dear to other persons
and which are also dear to Krsna. Those items which are dear to
others, dear to Krsna and dear to the sadhakas also are especially
fit to be offered to Krsna. Those objects give the most pleasure to
Krsna. Those items which are dear to people in general but are not
dear to Krsna, or those things which are dear to Krsna but are not
dear to people in general, should not be offered to Krsna.
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(51) Krsnarthe samasta-karma-karanam
Performing all activities for the sake of Krsna

To make all activities, whether they be worldly duties or those
directly related to vaidhi-sadhana-bhakti, favourable for the
service of Lord Hari is to perform all activities for the sake of
Krsna.

(52) Sarvatha saranapattih
Full self-surrender

Self-surrender (saranagati or saranapatti) is accomplished in six
ways as stated in Bhakti-sandarbha (Anuccheda 236), quoting a
statement from the Vaisnava-tantra:

anukiilyasya sankalpah
pratikilya-vivarjanam

raksisyatiti visvaso
goptrtve varanam tatha

atma-niksepa-karpanye
sad-vidha saranagatih

There are six symptoms of self-surrender: (1) Anukdilyasya
sanikalpa — fully surrendered sadhakas should accept only those
things which are favourable for prema-bhakti. (2) Pratikilya-
vivarjana — they should completely reject those things which are
unfavourable to prema-bhakti. (3) Raksisyatiti visvasa — they have
firm faith that Krsna is their only protector, that there is no pro-
tector other than Krsna and that one cannot obtain protection by
any other activity. (4) Goptrtve varana — surrendered devotees
have absolutely no doubt that Krsna is their only guardian and
maintainer. (5) Atma-niksepa — offering the self to the Lord is
expressed in this attitude: “I am incapable of doing anything inde-
pendently. Unless Krsna desires, no one can do anything.”
Devotees who are without any other resort have this kind of faith.
(6) Karpanya — humility is expressed as follows: “I am very fallen
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and insignificant.” Unalloyed devotees are possessed of this very
firm and simple faith. To possess all these attitudes is called
saranapatti.

(53) Tulasi-seva
Serving tulasi

The service of tulasi has already been described within the tenth
limb of bhakti — offering respect to banyan trees, tulasi, myrobalan
trees, cows, brahmanas and Vaisnavas.

(54) Vaisnava-sastra-seva
Serving Vaisnava scriptures

Only those sastras which cause bhagavad-bhakti to be obtained
are vaisnava-sastras. One should faithfully and regularly study such
scriptures, hear them from the mouths of pure devotees, and read
and recite them with a worshipful attitude. One should know the
object to be obtained by such scriptures, that being bhagavad-
bhakti, and having full faith in that one should mould one’s life in
accordance with its principles. The restoration of, careful keeping
of, publishing and propagation of vaisnava-sastras are all included
within sastra-seva (service to Vaisnava scriptures). In Bhakti-
rasamrta-sindhu (1.2.207-8), quoting from the Skanda Purana, it
is said:

vaisnavani tu sastrani
ye srnvanti pathanti ca
dhanyaste manava loke
tesam krsnah prasidati
vaisnavani tu sastrani
ye ’rcayanti grhe narah
sarva-papa-vinirmukta
bhavanti sura-vanditah

The vaisnava-sastras like Srimad-Bhagavatam, Bhagavad-gita and
so on propound ananya-bhakti, exclusive devotion unto Sri Krsna.
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Those who keep such scriptures in their home and worship them
with great respect are freed from all sins. Even the demigods offer
prayers to such persons. Those who hear the vaisnava-sastras from
the mouths of pure devotees and who regularly study them on their
own are truly blessed in this world. Sti Krsna becomes pleased with
them.

Therefore it is imperative for the sadhakas to serve the vaisnava-
sastras. Of all the vaisnava-sastras, Srimad-Bhagavatam is the most
excellent because it is the essence of the entire Vedanta. Those
who taste the nectarean rasa of Srimad-Bhagavatam have no taste
for any other scripture. This is the purport of the following verse
from Srimad-Bhagavatam (12.13.15):

sarva-vedanta-saram hi
srimad-bhagavatam isyate

tad-rasamrta-trptasya
nanyatra syad ratih kvacit

(55) Mathura-mandale vasah
Residing within the district of Mathura

One should hear about, glorify and remember the glories of
Mathura. By desiring to go to Mathura, by seeing Mathura, by
touching the land of Mathura, by living there and by serving
Mathura, the aspiration for bhakti is fulfilled. The term mathura-
visa refers to Sti Vrndavana, Gokula, Nandagaon (Nanda-grama),
Varsana, Radha-kunda, Syama-kunda and other places within
Mathura-mandala. It also refers to Sri Mayapura.

(56) Vaisnava-sevana
Service of Vaisnavas

Vaisnavas are very dear to the Lord. By rendering service to the
Vaisnavas one obtains bhakti towards Bhagavan. In the scriptures
it is said that the worship of Visnu is superior to the worship of all
the demigods. But the worship of His servants, the Vaisnavas, is
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even better than the worship of Visnu. In Srimad-Bhagavatam
(1.19.33) it is said:

yesam samsmaranat pumsam
sadyah suddhyanti vai grhah

kim punar darsana-sparsa-
pada-saucasanadibhih

What wonder is there that men become purified by seeing,
touching, washing the feet of, offering a sitting place to, and serving
those Vaisnavas, the mere remembrance of whom sanctifies one’s

household?
In the Adi Purana Sti Krsna says to Arjuna:

ye me bhakta-janah partha
na me bhaktas ca te janah

mad-bhaktanam ca ye bhakta
mama bhaktas tu te narah

Bhakti-rasamrta-sindhu (1.2.218)

O Partha, those who claim to be My devotees are not My actual
devotees. But those who are devotees of My devotees, are My true
devotees.

(57) Yatha-sakti doladi-mahotsava-karanam
Celebration of festivals related to the Lord
in accordance with one’s ability

To collect articles in accordance with one’s ability and celebrate
festivals in the temple of the Lord such as the Lord’s birth cere-
mony, ratha-yatra and hindola (the swing festival), and to serve
the pure Vaisnavas after first offering service to the Lord is called
a mahotsava. In this world there is no festival greater than this.
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(58) Karttika-vratam
Observing the vow of Karttika

Karttika-vrata is also called damodara-vrata. The month of
Karttika is also known by the name drja. The word arja literally
means power, strength, energy or vigour. Srimati Radhika is the
energy of Lord Krsna and therefore drja refers to Her. To worship
Sti Radha-Damodara by observing the limbs of bhakti in a regu-
lated manner in this month of Karttika is called drjadara, or in
other words, giving respect (adara) to Urja (Srimati Radhika).
Urja is also called sakti. The goddess who presides over this month
is known as Urjesvari. Urjesvari is another name of Srimati
Radhika.

In the Padma Purana it is said (cited in Bhakti-rasamrta-sindhu

(1.2.221)):

yatha damodaro bhakta-
vatsalo vidito janaih

tasyayam tadrso masah
svalpam apy upakarakah

As the Supreme Lord Sri Damodara is famous in this world for being
very affectionate to His devotees (bhakta-vatsala), this month of
Damodara, which is dear to Him, considers even very little spiritual
practice to be very great and bestows tremendous results.

In his commentary to this verse Srila Jiva Gosvami has given a
nice analogy. When a magnanimous person takes compassion upon
one who has a heavy debt, he considers a small payment to be sub-
stantial and thus liberates the debtor from his liability. Similarly
the month of Damodara considers a very small practice of bhajana
performed with a respectful attitude to be very great and bestows
the invaluable wealth of bhakti towards Bhagavan Sri Damodara.

To observe vows related to bhakti for the pleasure of the Lord in
the month of Karttika is called niyama-seva. The unique glory of
observing niyama-seva in the month of Karttika in Vraja-mandala
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has been described in Bhakti-rasamrta-sindhu (1.2.222-3), quoting
from the Padma Purana:

bhuktim muktim harir dadyat
arcito 'nyatra sevinam
bhaktis tu na dadaty eva
yato vasyakari hareh

sa tv afijasa harer bhaktir
labhyate karttike naraih

mathurayarm sakrd api
sri-damodara-sevanat

To persons who perform sadhana in places outside of Vraja-mandala
and without strong attachment to Krsna, Bhagavan certainly awards
bhukti and mukti but He does not award bhakti, for by bhakti the
Lord becomes bound to His devotee. But if a person who is other-
wise devoid of sadhana worships Sti Damodara even once in Vraja-
mandala in the month of Karttika, he very easily obtains the most
rare hari-bhakti.

(59) Sarvada harinama-grahanam/
janmastami-yatradikam ca
To chant the holy name at all times/
to celebrate Janmastami and other festivals

To always utter the holy name in all circumstances is known as
sri harinama-grahana (to take harinama). One can chant sri
harinama in any condition, whether eating or drinking, sleeping
or rising, moving about, pure or impure. This is stated in Caitanya-
caritamrta (Antya-lila 20.18):

khaite suite yatha tatha nama laya
kala-desa-niyama nahi sarva siddhi haya

Regardless of time or place, one who chants the holy name, even
while eating or sleeping, attains all perfection.
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Sti Caitanya Mahaprabhu has also said in the third verse of
Siksastaka: “kirtaniyah sada harih — always chant the holy name of
Hari.” To chant the holy name is accepted as the topmost of all the
limbs of bhakti. The holy name may be chanted with or without
keeping count, within the mind, softly or loudly — in all ways.
Nonetheless it is seen that Sriman Mahaprabhu, His follower Sri
Haridasa Thakura and Sri Gaudiya Vaisnava dcaryas coming in
parampara up to today have adopted the system of chanting
harinama while keeping count of their rounds. After completing
one’s fixed number of rounds one may continue to chant without
counting.

When one chants the holy name with great feeling and dances
accompanied by mrdanga and karatalas, one cannot keep track of
the number of names chanted. To do so is not opposed to sastra. In
recent times it is observed that some persons do not pronounce
audibly the Hare Krsna maha-mantra or perform kirtana loudly,
and they forbid others to do so. However, this idea is completely
opposed to sastra. This is clear from the life history of Sriman
Mahaprabhu, Haridasa Thakura and others.

Celebration of Krsnastami, the appearance day of Lord Krsna on
the eighth day of the month of Bhadrapada (August-September),
and Gaura-parnima, the full moon day of the month of Phalguna
(February—March), is known as sri janma-yatra (celebration of the
birth festival of the Lord). Surrendered sadhakas should certainly
observe these festivals.

The five most excellent limbs of bhakti will now be described.

(60) Sraddha—pﬁrvaka—s’ri—mﬁrti—seva
Serving the deity with faith

In the service and worship of the deity it is essential to have
enthusiasm saturated with love. Unto those who worship and serve
the deity with great enthusiasm, Sri Krsna gives not only the
insignificant fruit of mukti but the supreme fruit of bhakti.
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(61) Rasikaih saha sri-bhagavatarthasvadah
Tasting the meaning of Srimad-Bhagavatam
in the association of rasika Vaisnavas

The delightfully sweet essence (rasa) of the wish-fulfilling tree
of Vedic literature is Srimad-Bhagavatam. In the association of
persons who are estranged from that rasa there can be no tasting of
the rasa of Srimad-Bhagavatam; rather there can be only aparadha.
One should taste the rasa of the verses of Srimad-Bhagavatam in
the association of pure devotees who are thoroughly versed in
understanding the rasa of the Bhagavatam and who are possessed
of deep yearning to taste the rasa of krsna-lila. Suddha-bhakti does
not arise by hearing or reciting Srimad-Bhagavatam in an assembly
of ordinary persons.

(62) Sajatiya-snigdha-mahattara-sadhu-sangah
Association of like-minded, affectionate,
advanced devotees

There can be no progress of bhakti by associating with non-
devotees who have merely adopted the designation of “sat-sariga”.
The devotees’ only aspiration is to obtain the service of the
aprakrta-lila of Sri Krsna. Those who have such a desire can be
called bhaktas. The development and growth of bhakti takes place
in such devotees by associating with devotees who are more
advanced than themselves. By failing to do so, the advancement of
bhakti is checked and one’s disposition or nature will be of the
exact same level as those devotees whose association one keeps. In
Bhakti-rasamrta-sindhu (1.2.229), quoting from Sri Hari-bhakti-
sudhodaya (8.51), the following is said in connection with
association:
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yasya yat-sangatih pumso
manivat syat sa tad gunah

sva-kularddhyai tato dhiman
svayathyan eva samsrayet

As a crystal reflects the colour of those objects which are
brought into its proximity, a person’s nature will be exactly in
accordance with the association he keeps. Therefore, by associating
with pure devotees, one becomes pure. Sadhu-sanga (sat-sanga) is
beneficial in every way. The actual purport of the instruction given
in the scriptures to live devoid of association (nihsariga) is that
one should live in the company of sadhus (sadhu-sarnga).

To associate with saintly devotees who are more advanced than
oneself, who are of the same disposition (sajatiya), who taste the
meaning of rasa (rasika) and who are affectionate (snigdha), is
what is signified by this limb of bhakti. Sadhu-sanga is the root
cause of krsna-bhakti. This has already been stated previously. But
what kind of sadhu-sanga should a sadhaka take!? A specific
description of this is given here.

A sadhaka should take association of those devotees who are of
the same spiritual disposition (sajatiya). In other words one should
associate with those devotees who worship the same particular
form of the Lord and who possess the same internal spiritual mood
as oneself. Those who are sadhakas in the mood of dasya-bhava
should associate with devotees in dasya-bhava, and those who are
sadhakas in the mood of sakhya-bhava should associate with devo-
tees in sakhya-bhava. Similarly those who are sidhakas in the
moods of vatsalya- and madhurya-bhava should associate with
devotees situated in moods that are favourable to their own respec-
tive bhavas.

In the same way, sadhakas who worship Krsna should associate
with devotees of Krsna, and sadhakas who worship other incarna-
tions of the Lord should associate with devotees who worship the
same forms of the Lord.

Although a sadhu may be of the same spiritual disposition, one
should associate with those sadhus who are affectionately
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disposed to oneself (snigdha). The word snigdha refers to those
who are affectionate, well-wishing and rasika — not those who are
harsh, unsympathetic or indifferent. The esoteric mysteries of
bhajana and genuine instruction regarding the method of
performing bhajana cannot be obtained from sadhus who are indif-
ferently disposed or who are not affectionate. Therefore to associ-
ate with saintly devotees who are soft-hearted and affectionate is
of the greatest utility.

Even though a devotee may be sajatiya and snigdha, one should
associate with those devotees who are more advanced in terms of
steadiness in bhajana, direct experience and realisation of the
Lord, and in knowing the confidential mysteries of the
sastras — in other words who are superior to oneself in all respects.
By associating with devotees possessing all the above-mentioned
qualities a sadhaka can make steady and gradual advancement on
his path.

(63) Nama-sankirtanam
Loud congregational chanting of the holy name

The holy name of Sri Krsna is supramundane and fully sentient
rasa, aprakrta-caitanya-rasa. There is no trace of anything material
in it. When the sadhaka-jiva engages himself in a devout manner
in the service of the Lord, Sri Nama automatically manifests
Himself on the tongue and other senses that have been purified by
bhakti. The holy name cannot be grasped by the material senses.
Therefore one should always perform nama-sankirtana by oneself
and in the company of others.

When the jiva, who is a particle of pure spirit (cit-kana),
becomes fully purified, he is eligible to utter harinama with his
spiritual body (cinmaya-sarira). But when he is bound by maya, he
cannot chant the pure name with the material senses. On obtain-
ing the mercy of the hladini-sakti, the activity of his own inner
spiritual form begins and at that time the appearance of nama takes
place for him. As soon as nama arises, suddha-nama mercifully
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manifests within the faculty of the mind and then dances upon the
tongue of the devotee purified by bhakti. The holy name is not in
the shape of letters. Only at the time of dancing on the material
tongue does the holy name manifest in the form of letters. This is
the mystery of nama.

Harinama is of two types: mukhya, principal names, and gauna,
secondary names. The secondary names include Brahma,
Paramatma, Niyanta (the controller), Pata (the protector), Srasta
(the creator) and Mahendra (the supreme monarch). The principal
names include Visnu, Narayana, Ananta, Rama, Hari, Krsna,
Gopala, Gopinatha, Radha-ramana and so on. In the Sri
Ramastottara-sata-nama-stotra of the Padma Purana (cited in

Hari-bhakti-vilasa (11.380)) it is said:

visnor ekaikamh namapi
sarva-vedadhikam matam

tadrn-nama-sahasrena
rama-nama-samam smrtam

Each and every name of Visnu is more beneficial than reciting all
the Vedas. Nevertheless a thousand such names of Visnu taken
together are equal to just one name of Rama.

Further, in the Sri Krsnastottara-sata-nama-mahatmya of the

Brahmanda Purana (cited in Hari-bhakti-vilasa (11.488)) it is said:

sahasra-namnam punyanam
trir avrtya tu yat phalam

ekavrtya tu krsnasya
namaikam tat prayacchati

The same result that is obtained by uttering a thousand names of
Visnu three times is accomplished simply by once pronouncing the
name of Krsna.

In the Kali-santarana Upanisad, the Brahmanda Purana, the
Krsna-yamala and other places it is mentioned:
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hare krsna hare krsna krsna krsna hare hare
hare rama hare rama rama rama hare hare

This mantra consisting of sixteen words is called the maha-
mantra. Sri Caitanya Mahaprabhu always instructed the jivas to
perform sankirtana by chanting this same maha-mantra. Sri
Gopala-guru, Sri Raghunitha dasa Gosvami, Srila Jiva Gosvami,
Srila Bhaktivinoda Thakura and other acaryas who have tasted the
essence of the holy name have described the astonishing and
ambrosial meaning of each name of this maha-mantra. Raganuga-
sadhakas should consult the sacred book Harinama-cintamani
composed by Srila Bhaktivinoda Thakura in order to understand
this subject in detail.

The glories of bhagavan-nama-sankirtana have been described
in the Sruti, Smrti, Puranas and all other sastras. Out of the sixty-
four limbs of bhakti, nine types of bhakti — sravana, kirtana and so
on — are considered the best. Out of these nine types of bhakti,
nama-sankirtana has been proclaimed to be the topmost. This is
stated in Sri Caitanya-caritamrta (Antya-lila 4.70-1):

bhajanera madhye srestha nava-vidha bhakti
krsna prema krsne dite dhare maha-sakti

tara madhye sarva-srestha nama-sankirtana
niraparadhe nama laile paya prema-dhana

Of the various processes of sadhana, nine types of bhakti are the
best, for they have such great potency to bestow krsna-prema and
Sti Krsna. Out of these nine practices bhagavan-nama-sarikirtana is
the most excellent. If one performs nama-sankirtana free from
offences he will certainly attain the most valuable wealth of krsna-
prema.

In the Padma Purana the identity of krsna-nama has been
explained (cited in Bhakti-rasamrta-sindhu (1.2.233)):
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nama-cintamanih krsnas
caitanya-rasa-vigrahah

pirnah suddho nitya-mukto
’bhinnatvan nama-naminoh

Nama, the holy name, and nami, Sri Krsna or He who possesses the
name, are a mutually non-differentiated reality (abheda-
tattva). Therefore all the divine qualities of nami Krsna are also
present in His name. Nama is always a fully accomplished truth
(piirna-tattva). There is no touch of anything material in
harinama. Nama is eternally liberated because it is never bound by
the illusory modes of nature. Nama is Krsna Himself; therefore it is
the concentrated form of all sentient rasa. Nama is cintamani; it is
competent to deliver all that is requested of it.

Harinama-sankirtana is the best method of sadhana for the
sadhakas, the perfected souls (siddha-mahapurusas), those who are
desirous of enjoying the fruits of their worship (sakama-
sadhakas), and those who are free from the desire to enjoy the
fruits of their worship (niskama-sadhakas). This is stated in
Srimad-Bhagavatam (2.1.11):

etan nirvidyamananam
icchatam akuto-bhayam

yoginam nrpa nirnitam
harer namanukirtanam

O Maharaja (Pariksit), it has been concluded that sri bhagavan-
nama-sankirtana is the only fearless method of sadhana and sadhya
for those who are desirous of obtaining the heavenly planets and
liberation (the karmis and jAanis), for the self-satisfied yogis, and
for the devotees who are completely devoid of material desires.

This verse is quoted in Bhakti-rasamrta-sindhu (1.2.230). In his
commentary on this verse Srila Visvanatha Cakravarti Thakura
explains that the term nirvidyamananam means devoid of all
desires, including liberation. This term refers to those who possess
one-pointed devotion (ekanta-bhaktas). The word icchatam
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means desirous of the attainment of the heavenly planets and
liberation. This refers to the jAanis and karmis. The word yoginam
refers to those who take pleasure in the self (atmaramas).

The word akuto-bhayam means that there is absolutely no doubt
about the efficacy of nama-kirtana. It does not depend on time,
place, person, articles of worship, purity or impurity. Even if the
holy name comes in contact with a mleccha who is intolerant of
the service of the Lord, the holy name will act. The word
namanukirtanam means either constant chanting or chanting to
an extent that is appropriate for one’s practice of bhakti. This prac-
tice is suitable both in the stage of sadhana, practice, and sadhya,
perfection. The purport of the word nirnitam (meaning “it has
been decided”) is that this fact has been decided by the common
consent of previous rsis and maharsis who became devoid of all
doubt after direct experience and realisation.

In Srimad-Bhagavatam (11.2.40) it is also said:

evam-vratah sva-priya-nama-kirtya
jatanurago druta-citta uccaih

hasaty atho roditi rauti gayaty
unmada-van nrtyati loka-bahyah

In the hearts of those who adopt such a pure vow, the sprout of
prema (bhava) blossoms into anurdga, which softens the heart and
fills one with a deep sense of attachment (mamata) for the Lord.
This occurs by chanting the holy name of one’s most dearly beloved
Lord. At such a time one rises above the condition of the general
mass of people. One becomes indifferent to public opinion and
doesn’t seek approval for his activities. By his natural disposition (of
prema), the devotee sometimes bursts out into laughter just like
an intoxicated person, sometimes he begins to weep bitterly,
sometimes he begins to call the name of the Lord in a loud voice,
sometimes he begins to sing of the Lord’s attributes in a sweet and
melodious voice, and sometimes, when he witnesses his dearly
beloved directly before his eyes, he begins to dance in a most capti-
vating manner in order to charm the Lord.
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This verse is cited in Bhakti-rasamrta-sindhu (1.4.6) as an
example of prema arising from bhava attained through vaidhi-
sadhana. The purport of the verse is that by performing sravana
and kirtana of the Lord’s holy name in the stages of ruci and asakti,
bhava manifests within the heart. By continued performance of
harinama with deep attachment in the stage of bhava, the heart
becomes melted and one becomes overwhelmed with a deep sense
of possessiveness (mamata) in relation to the Lord. This matured
state of bhava then transforms into prema. The various symptoms
mentioned in this verse are anubhavas, or outward manifestations
of prema.

In citing the following verses in Bhakti-sandarbha (Anuccheda
270-1) Srila Jiva Gosvami has pointed out that loud performance
of sankirtana is the foremost method to please the Lord in Kali-

yuga:

krte yad dhyayato visnum
tretayam yajato makhaih

dvapare paricaryayam
kalau tad dhari-kirtanat

Srimad-Bhagavatam (12.3.52)

Whatever results are acquired in Satya-yuga by meditation on Lord
Visnu, in Treta-yuga by the performance of sacrifice and in
Dvapara-yuga by service rendered to the deity form of the Lord, are
obtained in Kali-yuga simply by sri hari-kirtana.

dhyayan krte yajan yajfiais
tretayam dvapare ’rccayan
yad apnoti tad apnoti
kalau sankirtya kesavam

Visnu Purana (6.2.17)

By chanting the holy name of Sri Kesava in Kali-yuga, a sadhaka
obtains all the results that are gained in Satya-yuga by meditation,
in Treta-yuga by performance of sacrifice and in Dvapara-yuga by
worship of the deity.
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kalim sabhajayanty arya
guna-jiiah sara-bhaginah

yatra sankirtanenaiva
sarva-svartho ’bhilabhyate

Srimad-Bhagavatam (11.5.36)

O King, in Kali-yuga simply by chanting the holy name of the Lord
one can obtain all the desired goals of life available in all the yugas.
Knowing this, Aryans, those highly esteemed in terms of culture
and religion and who know the actual merit of all things, praise
Kali-yuga.

In Bhakti-sandarbha (Anuccheda 273), quoting from the book
Sri Vaisnava-cintamani, nama-sankirtana is said to be superior to
the process of smarana, remembrance:

aghacchit smaranam visnor
bahv-ayasena sadhyate

ostha-spandana-matrena
kirtanam tu tato varam

Remembrance of Sri Krsna, who destroys all sins, is accomplished
with great endeavour, for it is very difficult to withdraw the mind
from the unlimited varieties of worldly sense objects and concen-
trate it upon Visnu. But sri kirtana is easily accomplished simply by
vibrating the lips. Therefore it is superior to and more effective than
the process of smarana.

The Naradiya Purana, describing bhagavan-nama-kirtana as
supremely glorious, has declared it to be the sole means of rectifi-
cation for the jivas of Kali-yuga.

harer nama harer nama
harer namaiva kevalam

kalau nasty eva nasty eva
nasty eva gatir anyatha

In Bhakti-sandarbha Srila Jiva Gosvami, while describing the
unending glories of the holy name, has told one reason why
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harinama-sankirtana is so extensively praised in Kali-yuga. He has
said that although in other yugas the Supreme Lord personally
instructed the system of religion for those particular ages (dhyana,
yajiia and so on) by practising it Himself, He did not teach the
process of nama-kirtana by His personal behaviour. However, in
Kali-yuga, Sri Bhagavan, seeing the predicament of the jivas, per-
sonally taught them the method of nama-kirtana by practising it
Himself in the form of Sti Gauranga, as described in Sri Caitanya-
caritamrta (Adi-lila 4.40): “nama-prema-mala ganthi’ paraila
samsare — the Lord wove a wreath of the holy name and prema
with which He garlanded the entire material world.”

Therefore in Kali-yuga the glories of nama-kirtana are highly
praised. Srila Jiva Gosvami has consequently said (Bhakti-

sandarbha (Anuccheda 273)):

ataeva yady anyapi bhaktih kalau kartavya
tada tat-samyoge naivety uktam

In Kali-yuga if another limb of bhakti is performed, it must be
accompanied by harinama-sarnkirtana.

Srila Sanatana Gosvami has also said that harinama-sankirtana
is the foremost among all the limbs of bhakti, such as smarana and
SO on.

manyamahe kirtanam eva sattamam
lolatmakaika svahrdi sphurat smrteh

vaci svayukte manasi srutau tatha
divyat paran apy upakurvad atmavat

Brhad-bhagavatamrta (2.3.148)

[The Lord’s associates in Vaikuntha said:] In our opinion kirtana is
superior to smarana because remembrance manifests only within
the mind, which is by nature unsteady. Kirtana, however, manifests
on the tongue and vocal organs, and automatically creates an
impression upon the mind. In the end the sound of kirtana not only
satisfies the sense of hearing but it pleases all those who hear it, just
as it pleases one’s self.
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In smarana there is no such power, therefore kirtana alone is
capable of controlling the mind, which is ever more flickering than
the wind. Besides, the mind cannot perform smarana without
kirtana. Other than kirtana there is no other method by which the
mind can be made steady — this is the deep and confidential
meaning of this verse of Srila Sanatana Gosvami.

Out of many different types of sri krsna-kirtana, chanting of the
holy name of Krsna (nama-sankirtana) is the best and the most
suitable to be taken up. By sri krsna-nama-sarikirtana the wealth of
krsna-prema very quickly makes its appearance in the heart of the
sadhaka. Sri nama-sankirtana is itself competent to generate the
wealth of prema without reliance upon any other method.
Therefore sri nama-sankirtana is pre-eminent among all the limbs
of bhakti. Sri nama-sanikirtana is both the means of attainment,
sadhana, as well as the object to be attained, sadhya — this is the
conclusion of Sri Sanatana Gosvami and all Vaisnava acaryas
possessed of prema.

krsnasya nana-vidha-kirtanesu
tan-nama-sankirtanam eva mukhyam

tat-prema-sampajjanane svayam drak
saktam tatah sresthatamam matam tat

sri-krsna-namamrtam atma-hrdyam
premna samasvadana-bhangi-pirvam
yat sevyate jihvikaya 'viramam
tasya ’tulam jalpatu ko mahatvam

Brhad-bhagavatamrta (2.3.158-9)

Although there are many varieties of krsna-kirtana, nama-
sankirtana is the foremost. This is because nama-sarkirtana has the
power to easily manifest the wealth of prema. Therefore, in the
opinion of all, kirtana is the best process. The happiness that is
obtained by the tongue which incessantly tastes the nectar of sri
krsna-nama with heartfelt love is beyond comparison. Who can
describe its greatness?
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To loudly chant the holy name, form, qualities and pastimes of
the Supreme Lord under the direction of pure Vaisnavas is called
kirtana. In Srila Jiva Gosvami’s Bhagavatam commentary known
as Krama-sandarbha, he has written the following in connection
with sankirtana:

sankirtanam bahubhir militva tad-gana-sukham sri-krsna-ganam

When many persons chant the name of the Lord in a loud voice,
with faith and for the pleasure of Sri Krsna, it is called sarnkirtana.

One other point to bear in mind is that, according to the
scriptures, the glories of sri harinama-kirtana have been exalted
hundreds of times over the process of harinama-japa. This is
because one who performs japa purifies only himself, whereas one
who performs loud nama-sankirtana purifies himself as well as all
who hear the chanting.

This is indicated in the Naradiya Purana in a statement by

Prahlada Maharaja:

japato harinamani
sthane sata-gunadhikah
atmanam ca putaty uccair
japan srotrn punati ca

Chanting the holy name of Lord Hari loudly is a hundred times
more powerful than chanting softly. A person who chants loudly
purifies himself as well as those who hear him chanting.

Some people think that the maha-mantra — hare krsna hare
krsna krsna krsna hare hare, hare rama hare rama rama rama hare
hare — is to be recited only as japa. They prohibit the loud chanting
of this maha-mantra. But Sri Caitanya Mahaprabhu, who person-
ally practised and propagated bhagavan-nama-sankirtana, has
declared this mantra to be the maha-mantra of Kali-yuga. He
personally practised japa of this maha-mantra, recording the
number of names He chanted. In addition He performed
sankirtana in which there was no recording of the number of
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names chanted while deeply overwhelmed in spiritual emotion,
with arms upraised, either alone or collectively. Much evidence of
this is available in Sri Caitanya-bhagavata and in the sacred books
of Sri Kavi Karnapiira and other gosvamis. Therefore sadhakas can
perform japa of this maha-mantra like namacarya Srila Haridasa
Thakura, and they can also perform kirtana by singing the holy
name in a loud voice.

(64) Sri-vrndavana-vasah
Residing in Sri Vrndavana

Sti Vindavana-dhama is super-excellently glorified because it is
the eternal abode of the divine and charming pastimes of Svayam
Bhagavan Vrajendra-nandana Sri Krsna, who is the embodiment
of rasa and the complete personification of majesty and sweetness.
Sti Vrndavana is anointed with the sublime pastimes of
Mahabhava-mayi Srimati Radhika and Rasaraja Sri Krsna. By
residing there and performing sadhana and bhajana, sadhakas may
easily obtain manifestation of these transcendental pastimes
within their hearts. The resolute determination to reside in Vraja
displayed by the most highly esteemed Six Gosvamis is without
precedent. Srila Prabodhananda Sarasvati has said in his Sri
Vrndavana-mahimamrta (Sataka 12.78):

sri-vrndavana mama pavanam tvam eva
sri-vrndavana mama jivanam tvam eva

sri-vrndavana mama bhisanam tvam eva
sri-vrndavana mama sad-yasas tvam eva

O Vrndavana, you are my purifier! O Vrndavana, you are my life! O
Vrndavana, you are my ornament! O Vrndavana, you are my
virtuous fame!

In Stavavali (Sva-niyama dasakam (2)) Srila Raghunatha dasa
Gosvami has said:
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na canyatra ksetre hari-tanu-sanathe ’pi sujanad
rasasvadam premna dadhad api vasami ksanam api

samam tv etad gramyavalibhir abhitanvann api katham
vidhasye samvasam vraja-bhuvana eva pratibhavam

In this verse Dasa Gosvami has, with great affection, displayed
deep faith towards Vraja-dhama. Adopting unflinching resolve for
residence in Vraja, he says, “Even if in some other dhama the Sri
Vigraha of Sri Krsna is present and there is opportunity there to
relish with great love hari-katha flowing from the mouths of
elevated devotees, I have no desire to live in such a place, even for
a moment. But even if I must live in the company of vulgar persons
who converse only about mundane topics, I will live in Vraja-

bhami life after life.”

Out of the above-mentioned sixty-four limbs of bhakti, the last
five are the most excellent. Even by slight contact with these items
undertaken without offence, bhava-bhakti makes its appearance
due to their extraordinary power. By obtaining nistha in the
performance either of one or of several of these principal limbs,
one is sure to obtain perfection.
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Verse 5 — Sevaparadha

yatha agame —

yanair va padukair vapi gamanam bhagavad-grhe. devotsavady
aseva ca apranamas tad agratah. ucchiste vapy asauce va
bhagavad-vandanadikam. eka-hasta-pranamas ca tat purastat
pradaksinam. pada-prasaranam cagre tatha paryanka-bandhanam.
sayanam bhaksanam capi mithya-bhasanam eva ca. uccair bhasa
mitho jalpa rodanadi tad agratah. nigrahanugrahau caiva
nisthura-krira-bhasanam. kambalavaranam caiva para-ninda
para-stutih. aslila-bhasanam caiva adhovayu-vimoksanam. saktau
gaunopacaras ca anivedita-bhaksanam. tat-tat-kalodbhavanam ca
phaladinam anarpanam. viniyuktavasistasya vyafijanadeh
samarpanam. prsthi-krtyasanam caiva paresam abhivandanam.
gurau maunam nija-stotram devata-nindanam tatha. aparadhas
tatha visnor dvatrimsat parikirttitah.

varahe ca aparadhas ca te 'pi saniksipya likhyante yatha —
rajanna-bhaksanam, dhvantagare hareh sparsah, vidhim vina
hary-upasarpanam, vadyam vina tad-dvarodghatanam,
kukkuradi-dusta-bhaksya-sangrahah, arccane mauna-bhangah,
puja-kale vid-utsargaya gamanam, gandha-malyadikam adattva
dhipanam, anarha-puspena piijanam.

akrtva dantakastham ca krtva nidhuvanam tatha. sprstva rajas-
valam dipam tatha mrtakam eva ca. raktam nilam adhautam ca
parakyam malinam patam. paridhaya, mrtam drstva vimucyapana-
marutam. krodham krtva smasanam ca gatva
bhuktvapy ajirna-bhuk. bhuktva kusumbham pinyakam
tailabhyagam vidhaya ca. hareh sparso hareh karma-karanam
patakavaham.

tatha tatraivanyatra — bhagavac-chastranadara — pirvakam
anya-sastra — pravartanam, sri-mirti-sammukhe tambiila
carvanam, erandadi — patrastha — puspair arcanam, asura kale
ptja, pithe bhiimau va upavisya piijanam; snapana-kale vama-
hastena tat-sparsah, paryusitai yacitair va puspair arcanam,
ptjayam nisthivanam, tasyam svagarva-pratipadanam, tiryak
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pundra-dhrtih, apraksalita-padatve ’pi tan-mandira-pravesah,
avaisnava-pakva-nivedanam, avaisnava-drstena pijanam,
vighnesam apajayitva kapalinam drstva va pdjanam,
nakhambhah snapanam, gharmambuliptatve ’pi piijanam,
nirmalya-larighanam, bhagavac-chapathadayo 'nye ca jieyah.

Sri Bindu-vikasini-vrtti

It has previously been stated that one must give up offences in
regard to service. In the agama-sastra these sevaparadhas are
said to be of thirty-two types: (1) to enter the temple wearing
sandals, (2) to enter the temple seated on a palanquin, (3) to dis-
respect or to fail to observe the festivals of one’s cherished deity
(istadeva), (4) to not offer prostrated obeisances to one’s cherished
deity although being present directly before Him, (5) to offer
prayers to the Lord without washing the hands and mouth after
eating, (6) to offer prayers to the Lord in an unclean condition,
(7) to offer obeisances with only one hand, (8) to show one’s back
to the Lord while circumambulating,” (9) to spread one’s feet in
front of the deity, (10) to sit in front of the deity with hands
binding one’s raised knees, (11) to lie down in front of the deity,
(12) to eat in front of the deity, (13) to tell lies in front of the
deity, (14) to speak loudly before the deity, (15) to converse with
one another about mundane subjects before the deity, (16) to shed
tears on account of earthly matters before the Lord, (17) to show
favour to or to reprimand someone before the deity, (18) to speak
harshly to others in front of the deity, (19) to wear a coarse blanket
in front of the Lord or while serving the deity, (20) to blaspheme
others in front of the deity, (21) to praise others before the deity,
(22) to use obscene language before the Lord, (23) to pass wind

"In circumambulating the Lord, one first passes along the right side of the deity,
then behind the back, next along the left side and finally one comes face to face
with the deity again. As one continues circumambulating, one must turn so as to
avoid showing one’s back to the deity as one passes in front of the Lord. To fail
to do so is an offence.
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before the Lord, (24) to serve the Lord by offering Him secondary
or minor articles although competent to offer first-class items (i.e.
at the time of worshipping the deity, if one is competent to offer all
the principal paraphernalia of worship such as flowers, tulasi,
incense, lamp and food offerings, but instead offers only secondary
items like water, it is an offence), (25) to eat food items that are
not offered to the Lord, (26) to not offer the Lord the fruits and
flowers that are in season, (27) to personally enjoy the first portion
of anything or present it to someone else and then offer the
remainder to the Lord, (28) to sit with one’s back to the deity,
(29) to offer obeisances or salutation to others in front of the deity,
(30) to remain silent in front of one’s spiritual master; that is, to
not offer prayers and obeisances to him or to remain silent without
responding to his questions, (31) to praise oneself and (32) to
slander the demigods. These are the thirty-two types of sevaparadha.
One should strictly avoid them.

Other sevaparadhas that have been mentioned in the Varaha
Purana are briefly stated here as follows: to eat grains supplied by
the king or government; to touch the deity in a house or temple
permeated by darkness; to approach the deity without following
the scriptural regulations; to open the door of the temple without
ringing a bell or making any sound; to collect items that have been
left by a dog or other animals; to break one’s silence at the time of
worshipping the deity; to go out in order to evacuate at the time of
worship; to offer incense without first offering scents and flower
garlands; to worship with forbidden flowers; to worship the Lord
without cleansing one’s teeth or without bathing after sexual
intercourse; to worship the deity after touching a woman in
menstruation, a dead body or a lamp; to worship the Lord wearing
red or blue clothes, unwashed or dirty clothes or clothes belonging
to another; to worship the deity after seeing a dead body; to pass
wind while worshipping the deity; to worship the Lord in anger,
after visiting a cremation ground or in a state of indigestion; and
to touch or worship the deity after taking an oil massage. All of
these activities are considered offences.
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In other scriptures as well there are sevaparadhas that are worthy
of attention: to propagate other scriptures while disregarding those
that are related to the Lord; to chew betel in front of the deity; to
worship the deity with flowers kept in the leaves of castor plants or
other forbidden plants; to worship at forbidden times (when demo-
niac influences are prominent); to worship while sitting on a four-
legged wooden stool or without any sitting mat; to touch the deity
with the left hand at the time of bathing Him; to worship with
stale flowers or with flowers that have already been asked for by
others; to spit at the time of worship; “I am a great pajari” — to
glorify oneself in such terms; to apply tilaka on the forehead in a
curved manner; to enter the temple without washing one’s feet; to
offer food grains to the Lord cooked by a non-Vaisnava; to worship
the deity in the presence of a non-Vaisnava; to worship the deity
after seeing a Kapalika® without first offering worship to Lord Sri
Nrsimhadeva; to bathe the Lord with water touched with the
fingernails; to worship when the body is covered with perspiration;
to step over the offerings to the Lord; and to take a vow in the
name of the Lord. Besides these, many other sevaparadhas have
been mentioned in the scriptures.

8 . . . 5 . .
A Kapalika is a follower of a particular Saiva sect of ascetics who carry human
skulls and use them as receptacles for their food.
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Verse 6
The Severity of Namaparadha

sarvaparadha-krd api
mucyate hari-samsrayat

harer apy aparadhan yah
kuryad dvipada-pamsanah

namasrayah kadacit syat
taraty eva sa namatah
namno ’pi sarva-suhrdo
hy aparadhat pataty adhah

Sri Bindu-vikasini-vrtti

Sadhakas should remain thoroughly attentive to avoid commit-
ting all the offences mentioned in the previous section. Even a
person who has committed all kinds of offences is redeemed by
taking shelter at the lotus feet of Sri Hari. If a most wretched and
fallen person (a two-legged animal) who has committed severe
offences at the feet of Sri Hari ever takes shelter of the holy name
of Sti Hari, then the holy name alone mercifully delivers him from
all such offences. There is no doubt of this whatsoever. Therefore
sri harinama is the best friend of all. But if one should commit
an offence at the feet of sri harinama his falldown is inevitable.
The above two verses are quoted from Bhakti-rasamrta-sindhu

(1.2.119-20).
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atha namaparadha dasa: yatha — vaisnava-nindadi —
vaisnavaparadhah; visnu-sivayoh prthag-isvara-buddhih; sri-
gurudeve manusya-buddhih; veda-puranadi-sastra-ninda; namni
arthavadah; namni kuvyakhya va kasta-kalpana; nama-balena
pape pravrttih; anya subha-karmabhir nama-samya-mananam;
asraddha-jane namopadesah; nama mahatmye srute ’pi apritih —

iti dasadha.
Sri Bindu-vikasini-vrtti

Ten kinds of namaparadha will now be described in connection
with the chanting of the holy name of the Lord.
(1) To commit offences against the Vaisnavas by slandering them
and so on (nindadi). The word adi here refers to the six kinds of
vaisnava-aparadha indicated in the following verse from the

Skanda Purana, quoted in Bhakti-sandarbha (Anuccheda 265):

hanti nindati vai dvesti
vaisnavan nabhinandati

krudhyate yati no harsam
darsane patanani sat

To beat Vaisnavas, to slander them, to bear malice against them, to
fail to welcome them, to become angry with them and to not feel
happiness upon seeing them — by these six types of vaisnava-
aparadha one falls down to a degraded position.

(2) To consider Lord Siva to be the Supreme Lord, separate and
independent from Lord Visnu.

(3) To consider Sri Gurudeva to be an ordinary human being.

(4) To slander the Vedas, Puranas and other scriptures.

(5) To consider the praises of sri harinama to be imaginary; in
other words, to consider that the potencies which have been
praised in the scriptures in reference to harinama are not actually
present in the holy name.

118



Namaparadha

(6) To give an unauthorised and misleading explanation of sri
harinama; in other words, to abandon the established and reputed
meaning of the scriptures and foolishly concoct some futile
explanation. For example, someone may argue that the Lord is
incorporeal (nirakara), formless (aripa) and nameless (anama),
and that therefore His name is also imaginary.

(7) To engage in sinful activities again and again, knowing that
there is such power in the holy name that simply by uttering sri
harinama all sins are vanquished.

(8) To consider all kinds of religious or pious activities to be equal
to sri harinama.

(9) To instruct faithless persons about sri harinama.

(10) To not have love for the name in spite of hearing the glories
of sri nama.

These ten offences must certainly be avoided. In the practice of
hari-bhajana, one should first of all be very attentive to avoid all
sevaparadhas and namaparadhas. One should know these aparadhas
to be severe obstacles on the path of bhajana and vigorously
endeavour to give them up. Without giving up these offences there
can be no question of advancement in bhajana; rather, the
sadhaka’s falldown is assured.

The sadhaka should also be vigilant not to commit any
sevaparadhas in the matter of worship of the deity. Sevaparadhas
that are committed unknowingly in the course of serving the deity
are mitigated by wholehearted surrender unto Lord Hari, by
offering prayers unto Him and, in particular, by taking shelter of sri
harinama. The holy name mercifully forgives all of one’s
sevaparadhas. Sri harinama is even more merciful than the deity.
But if in spite of taking shelter of sri harinama one is inattentive
again in the matter of namaparadha, then his falldown is assured.
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Verse 8 — Vaidhi-bhakti

atha vaidhi laksanam — sravana-kirtanadini sastra-sasana-
bhayena yadi kriyante tada vaidhi-bhaktih.

Now the symptoms of vaidhi-bhakti are being described. If the
limbs of bhakti such as sravana and kirtana are performed out of
fear of scriptural discipline, it is called vaidhi-bhakti.

Sri Bindu-vikasini-vrtti

Bhakti is of two kinds: vaidhi-bhakti and raganuga-bhakti. The
limbs of sadhana that are performed on the paths of both these
types of bhakti are generally considered to be one and the same.
Nonetheless there is a specific distinction between them. In some
devotees intense longing or greed (lobha) is the cause of engage-
ment in bhakti, whereas in others the discipline of the scriptures is
the cause of engagement in bhakti.

yatra raganavaptatvat
pravrttir upajayate
sasanenaiva sastrasya
sa vaidhi bhaktir ucyate

Bhakti-rasamrta-sindhu (1.2.6)

Sadhana-bhakti that is not inspired by intense longing, but is

instigated instead by the discipline of the scriptures, is called
vaidhi-bhakti.

One should understand what is meant by the discipline of the
scriptures. In all scriptures, of which Srimad-Bhagavatam is the
foremost, bhagavad-bhakti is said to be the supreme duty for the
jivas. If a person fulfils all his worldly obligations but does not
engage in hari-bhajana, he descends to a dreadful hell.
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ya esam purusam saksad
atma-prabhavam isvaram

na bhajanty avajananti
sthanad bhrastah patanty adhah

Srimad-Bhagavatam (11.5.3)

The original Supreme Lord is Himself the creator of the four varnas
and four asramas. He is the Lord, the controller and the soul of them
all. Therefore if anyone belonging to the four varnas and asramas
fails to worship the Lord and disrespects Him instead, he is deprived
of his position, varna and asrama, and falls down to hell.

In Sri Caitanya-caritamrta (Madhya-lila 22.26) Srila Kaviraja
Gosvami has described the substance of this sloka in the verse
given below:

cari varnasrami yadi krsna nahi bhaje
svakarma karite se raurave padi’ maje

The brahmanas, ksatriyas, vaisyas and siidras may perfectly carry out
their varna-dharma. The brahmacaris, grhasthas, vanaprasthas and
sannyasis may thoroughly execute their asrama-dharma. If,
however, they do not worship Sri Krsna, then although they may
obtain elevation due to material prestige, their piety will wane and
they will most certainly fall down to the hell known as Raurava.

In Srimad-Bhagavatam (7.1.32) Devarsi Narada has said:

tasmat kenapy upayena
manah krsne nivesayet

The basic and primary aim of all types of sadhana is to fix the mind
on Krsna by whatever method is effective.

This is stated in the Padma Purana also:

smartavyah satatam visnur
vismartavyo na jatucit

sarve vidhi-nisedhah syur
etayor eva kinkarah
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That which has been ascertained in the scriptures to be duty for
the jivas is called vidhi, regulation, and that which has been
forbidden is called nisedha, prohibition. Vaidha-dharma for the
jivas, or religion that is enacted in accordance with scriptural
regulations, involves observing rules and prohibitions. One should
remember Lord Visnu at all times — this is the basis of all positive
injunctions (vidhi). All the regulations of varna and asrama are
attendants of this primary injunction. Never forget the Lord at any
time — this is the basis of all prohibitory injunctions (nisedha). All
the prohibitory injunctions such as the avoidance of sins, aban-
donment of apathy towards the Lord and atonement of sins are
attendants of this primary prohibition. To observe these rules and
prohibitions is to accept the discipline and direction of the scrip-
tures. When the jivas are engaged in bhakti out of fear of violating
the directions of the scriptures it is called vaidhi-bhakti.

By taking darsana of the deity of the Lord and by hearing the
sweetness of Krsna’s pastimes in childhood, boyhood and youth, as
described in the tenth canto of Srimad-Bhagavatam, intense
longing (lobha) arises for the practice of bhajana. When intense
longing has not arisen (in other words when lobha is not the cause
of one’s engagement in bhakti) and the discipline of the scriptures
alone is the cause for such engagement, it is called vaidhi-bhakti.
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Verse 9 — Raganuga-bhakti

atha raganuga-laksanam — nijabhimata-vraja-raja-nandanasya
seva prapti-lobhena yadi tani kriyante tada raganuga bhaktih; yad
uktam —

seva sadhaka-ripena
siddha-riipena catra hi

tad bhava-lipsuna karya
vraja-lokanusaratah

krsnam smaran janam casya
prestham nija-samihitam

tat-tat-katha ratas casau
kuryad vasam vraje sada

Sri Bindu-vikasini-vrtti

Devotion that involves the practice of the limbs of bhakti, such
as sravana and kirtana, carried out by sadhakas with intense
longing (lobha) to obtain the service of their innermost desired
object, Vrajaraja-nandana Sri Krsna, is called raganuga-bhakti.

Raganuga-bhakti is performed in two ways: (1) with the
sadhaka-ripa — with the external body through execution of the
limbs of bhakti; and (2) with the siddha-ripa — with the internally
conceived body that is suitable for carrying out the perfected
service (prema-seva) for which one aspires. Residing in Vraja with
an intense desire to obtain one’s cherished object Sri Krsna and
the divine sentiments of His beloved associates (that is, rati
towards Sri Krsna), one should follow in the footsteps of the
eternal residents of Vraja, the dear associates of Sri Krsna, such as
Sti Radhika, Lalita, Visakha and Sri Rapa Maidjari. One should
also adhere to personalities such as Sri Rapa Gosvami and
Sanatana Gosvami who performed bhajana in Vraja in pursuance
of the sentiments of those eternal associates. With one’s internally
conceived body (siddha-riipa) one should execute service within
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the mind (manasi-seva) in accordance with the eternal associates
of Vraja such as Sri Radha, Lalita, Visakha and Sri Rapa Maiijari.
With the external body (sadhaka-ripa) one should carry out bodily
services following in the wake of perfectly realised devotees such as
Sri Rapa and Sanatana who are also residents of Vraja.

If someone raises the objection that the word vraja-loka refers
only to Sri Radha, Lalita and others, it would then follow that with
the sadhaka-deha (the external body) one should perform bodily
services following in their wake. If this indeed were the case, then
the followers of those eternal associates would not be required to
carry out the limbs of bhakti such as taking shelter of a spiritual
master, observance of Ekadasi, worship of salagrama, worship of
tulasi and so on, since it is not mentioned anywhere that Sri Radha
and Lalita ever performed such activities. However, this erroneous
conclusion (apasiddhanta) held by sceptics who have taken shelter
of modern adverse opinions is actually refuted by the word vraja-
loka.

In his commentary to this verse of Bhakti-rasamrta-sindhu
(1.2.295), Srila Jiva Gosvamipada has explained the same thing;
namely, that the word vraja-loka refers to the dearmost associates
of Sri Krsna and their followers such as Sri Rapa Gosvami and
others. Therefore one should perform internal service (manasi-
seva) through the medium of the siddha-deha by following in
accordance with Sri Rapa Maiijari and other Vrajavasis. With the
sadhaka-deha one should perform bodily service by following Sti
Ripa Gosvami and others.

Comment

According to the conclusion of the Six Gosvamis, Srila Kaviraja
Gosvami and other rasika Vaisnava acaryas, the lila-rasa of
Vrajendra-nandana Sri Krsna is the object to be tasted by
raganuga-sidhakas. But it is not possible to taste the [ild-rasa of Sri
Krsna without entering into sri gaura-lila. In other words only
through the medium of gaura-lila is it possible to taste the lila-rasa
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of Sti Krsna. In Sri Caitanya-caritamrta (Madhya-1ila 25.271, 274)
Srila Kaviraja Gosvami has stated this as follows:

krsna-lila amrta-sara, tara sata sata dhara
dasa-dike vahe yaha haite
se caitanya-lila haya, sarovara aksaya
mano-hamsa caraha’ tahate

The pastimes of Sri Krsna are the essence of all transcendental
nectar. These nectarean pastimes flow in hundreds and hundreds of
streams, inundating the ten directions. The pastimes of Sri
Caitanya are an imperishable reservoir of nectar, saturated with the
pastimes of Krsna. O swanlike mind, please wander on this tran-
scendental lake.

nana-bhavera bhakta-jana, hamsa-cakravaka-gana
yate sabe’ karena vihara
krsna-keli sumrnala, yaha pai sarva-kala
bhakta-harsa karaye ahara

The devotees situated in various transcendental moods are like
swans and cakravaka birds who play upon the transcendental lake of
Krsna’s pastimes. The sweet bulbs of the stalks of lotus flowers are
the sportive amorous pastimes of Sri Krsna. Sri Krsna eternally
enacts such pastimes and, consequently, they are the foodstuff for
the swanlike devotees who have taken shelter of St Gaurasundara,
who is the eternal embodiment of vipralambha-rasa and identical in
form to Sri Krsna, the eternal embodiment of sambhoga-rasa.

In his book Prarthana (13) Srila Narottama Thakura has simi-

larly written:

gaura-prema rasarnave se tarange yeba diibe
se radha-madhava-antaranga

Gaura-prema is an ocean of rasa. Those who submerge themselves
in the waves of that ocean emerge in the waves of the confidential
and intimate service of Radha-Madhava.
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Srila Kaviraja Gosvami and Srila Narottama Thakura have
composed the above verses for the benefit of raganuga-sadhakas.
Therefore raganuga-sadhakas should taste krsna-lila through the
medium of gaura-lila. Consequently, it is essential for sadhakas to
remember gaura-lila and to follow the eternal associates of Sri
Caitanya. Since it is necessary to follow the gaura-parikaras, it is
certainly imperative that one observe the limbs of bhakti (guru-
padasraya, ekadasi-vrata, tulasi-seva, sri salagrama-seva and so on)
that were practised by the foremost associates such as Srila Rapa
Gosvami and others. There is no doubt about this.

Sti Rapa Gosvami, who is an eternal associate of Caitanya
Mahaprabhu, serves Sri Radha-Krsna as Sti Riapa Mafijari in krsna-
[ila. Sri Rapa Maiijari, appearing as Srila Rapa Gosvami with the
attitude of a sadhaka, weeps again and again and prays anxiously to
obtain the service of Sri Yugala. Sometimes, while praying in this
way, he would become so deeply immersed in the emotional trance
of Rapa Maidjari that he would taste the happiness of direct
service. Therefore raganuga-sadhakas must certainly follow Sri
Ripa-Sanatana and other gosvamis. Opposed to this are those who
vainly consider themselves as rasika-sadhakas but who do not
adopt the limbs of bhakti, such as guru-padasraya and ekadasi-
vrata. They can never obtain the service of Sri Yugala.

This subject is extremely deep. Without the mercy of Sri
Gurudeva or pure rasika devotees, the sadhaka cannot conceive of
his siddha-deha (perfected spiritual body). Therefore the contem-
plation of one’s nitya-siddha-deha arises of its own accord only by
the merciful indication of Sri Gurudeva. By continual remem-
brance of asta-kaliya-lila (the pastimes of Krsna performed in eight
divisions of the day), performed internally (manasi-seva) with the
nitya-siddha-deha, one obtains svaripa-siddhi (perception of one’s
eternal perfected form, which occurs at the stage of bhava-bhakti)
and ultimately vastu-siddhi. Vastu-siddhi is attained after giving
up this body and taking birth in Krsna’s bhauma-lila from the
womb of a gopi. After attaining the association of Krsna’s eternal

126



Raganuga-bhakti

associates and being purified of all final traces of material identifi-
cation, when prema is intensified, one attains vastu-siddhi.

But one should always bear in mind that not everyone has the
eligibility to perform yugala-seva by meditating in this way on
Their supramundane (aprakrta) daily pastimes. This practice must
be concealed very diligently. One should not disclose these
pastimes to ineligible persons. Until genuine greed to enter into
the raga-marga arises in the heart of the jiva bound by matter, this
subject should be kept hidden from him. One remains ineligible to
hear the confidential pastimes of Sri Yugala, which are saturated
with rasa, as long as the conception of the transcendental nature
of the Lord’s name, form, qualities and pastimes has not implanted
itself in the heart. In other words one should understand that the
name, form, qualities and pastimes of Sri Krsna are fully consti-
tuted of pure spiritual transcendence (suddha-cinmaya-svaripa).
When ineligible persons hear or study these pastimes they recall
only the illusory and mundane association of men and women and
are thus compelled to fall down. Thus they sink down into the
muck of debauchery. Therefore judicious students, proceeding
cautiously, may enter into this [ila after having obtained the appro-
priate impressions (samskaras) for aprakrta-srrigara-rasa.

The fundamental conclusion is that only upon obtaining the
aforementioned eligibility can the sadhaka undertake the disci-
pline of raganuga-bhakti. By following this method of sadhana
while still plagued with anarthas and without the appearance of
genuine greed, the opposite effect will be produced. When genuine
greed for vraja-bhajana arises, one should first of all take shelter of
a dear devotee of Sri Gaurasundara, that Lord who is identical in
every respect to Sri Vrajendra-nandana. The beloved devotees of
Sti Caitanya will instruct us on the path of raganuga-sadhana in
accordance with our eligibility. Otherwise, if one falls into bad
association and by ill advice imitates the bhajana practices of those
on the highest level of eligibility, then under the guise of adopting
one’s siddha-deha one will incur only a harmful effect.
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Some persons, distorting the meaning of the instruction that
one should perform bhajana in the wake of the residents of Vraja,
consider themselves as Lalita, Visakha or others. Although males,
they adopt a female dress and perform bhajana making themselves
out to be sakhis. By such practices they destroy themselves and
others. They think, “I am Lalita”, “I am Visakha”. This attitude
leads to aharigrahopasana of the mayavadis, a type of worship in
the course of which one considers himself to be identical with the
object of worship. Such persons become offenders at the feet of
Lalita and Visakha and fall down to a most dreadful hell.

Without faithful adherence to the vraja-gopis, no one is entitled
to enter into the conjugal service of Yugala-kisora. Even amongst
the various types of sakhis, the manjari-sakhis are themselves
followers of the sakhis. The aspiration to perform bhajana in
allegiance to the mandjari-sakhis was also exhibited by Sriman
Mahaprabhu. This is supported by Srimad-Bhagavatam and the
sastras composed by our gosvamis. In order to pursue madjari-
bhava one must certainly follow the associates of Sri Caitanya such
as Rapa and Sanatana Gosvamis. Srila Narottama Thakura has
expressed this in his song dealing with the worship of madjari-
bhava. In one verse of this song he has indicated his own heartfelt
longing (Prarthana (39)):

sri-riipa-mafijari-pada sei mora sampada
sei mora bhajana-piijana

sei mora pranadhana sei mora abharana
sei mora jivanera-jivana

The lotus feet of Sri Rapa Maifijari are my supreme wealth. To
meditate upon and serve those lotus feet are my topmost methods of
bhajana and pijana. They are a treasure more precious to me than
life itself. They are the ornament of my life. Not only that, they are
the very life of my life.

He also says (Prarthana (40)):
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suniyachi sadhu-mukhe bale sarva-jana
sri-ripa-krpaya mile yugala-carana

ha! ha! prabhu sanatana gaura-paribara
sabe mili vaficha-pirna karaha amara

sri rapera krpa yena ama prati haya
se-pada asraya yara sei mahasaya
prabhu lokanatha kabe sange lafia yabe
sri-riipera pada-padme more samarpibe

I have heard from the mouths of Vaisnava sadhus that only by the
mercy of Srila Rapa Gosvami can one obtain the lotus feet of Sri
Yugala. Alas! Alas! O Sanatana Prabhu! O supremely merciful
Vaisnava associates of Sri Gaurasundara! All of you please fulfil my
heart’s longing. I pray again and again that the mercy of Sri Rapa
Gosvami may shower down upon me. O what wonder! One who has
attained the shelter of the lotus feet of Srila Rapa Gosvami is
indeed most fortunate. When will my Srila Gurudeva, Srila
Lokanatha Gosvami, take me with him to meet Sri Rapa Gosvami

and offer me at his lotus feet? e

K

Now the methodology of raganuga-bhakti is being described.
The sadhaka, continuously remembering St Krsna in the pastime
form that is most cherished by him and the beloved associates
of Sri Krsna whom he desires to follow, should always reside in
Vraja with great attachment to hearing their lila-katha. One
should remember Krsna as navakisora (a fresh youth) and natavara
(the best of dancers) and at the same time one should remember
Sri Ripa Maijari and other priya-sakhis of Sri Krsna who are
deeply affected with the sentiments that one cherishes in his heart.
Being intently focused on this kind of remembrance, the sadhaka
should always live in Vraja. If one is capable he should physically
take up residence in Vrndavana (Vrndavana, Nandagaon,
Varsana, Govardhana, Sri Radha-kunda and other places in
Vraja). Otherwise he should adopt residence in Vraja within his
mind.
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In Sri Caitanya-caritamrta the following is said in connection
with the cultivation of raganuga-bhakti:

bahya antara — ihara dui ta’ sadhana
bahye sadhaka-dehe kare sravana-kirtana

mane nija-siddha-deha kariya bhavana
ratri-dine kare vraje krsnera sevana
nijabhista krsna-prestha pacheta’ lagiya
nirantara seva kare antarmana hafia
dasa-sakha-pitradi preyasira gana
raga-marge nija-nija-bhavera ganana

ei mata kare yeba raganuga bhakti
krsnera carane tanra upajaya priti

Sri Caitanya-caritamrta (Madhya-lila 22.156-17, 159, 161, 164)

The practice of raganuga-bhakti is undertaken in two ways: with
the sadhaka-sarira, the external body, and with the siddha-sarira,
the internal perfected spiritual form. With the external sadhaka-
deha, one should adopt the limbs of bhakti such as sravana, kirtana
and so on. With one’s siddha-sarira, revealed by the mercy of the
spiritual master, one should serve Sri Radha-Krsna day and night
in Vraja. Following the beloved associate of Sri Krsna whom one
cherishes within one’s heart (the associate towards whose service
the sadhaka has developed lobha), one should constantly serve
Yugala-kisora with an enraptured heart. By following the mood
and sentiment (bhava) of one of Krsna’s associates among the
servants, friends, parents or lovers, corresponding to one’s own
disposition, the sadhaka attains affection for the lotus feet of Sri
Krsna that is exactly of the same nature as the associate whom he
follows. This is the method of raganuga-bhakti.
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Verse 10 — Further Discussion on
Raganuga-bhakti

tatra raganugayam smaranasya mukhyatvam. tac ca smaranam
nija-bhavo cit-lilavesa-svabhavasya sri-krsnasya tat-priya-janasya
ca. tathaiva kirtanadikam api arcanadav api mudra-nyasadi-
dvaraka-dhyanadi-rukminyadi pajadi kam api nija-bhava-pratiki-
lyad agamadi-sastra-vihitam api na kuryad iti, bhakti-marge
kificit kificit anga-vaikalye ’pi dosabhava smaranat.

na hy angopakrame dhvamso
mad-dharmasyoddhavanv api

maya vyavasitah samyan
nirgunatvad anasisah

Srimad-Bhagavatam (11.29.20)
angivaikalye tu astyeva dosah. yad uktam —

sruti-smrti-puranadi-
paficaratra-vidhim vina

aikantiki harer bhaktir
utpatayaiva kalpate

yadi cantare rago vartate, atha ca sarvam eva vidhi-drstyaiva
karoti, tada dvarakayam rukminyaditvam prapnoti.

Sri Bindu-vikasini-vrtti

In raganuga-bhakti, referred to above, the predominant anga is
smarana (remembrance). Smarana should be related to Krsna and
His beloved associates who are distinguished by pastimes (/ila),
emotional rapture (avesa) and natures (svabhava) that are appro-
priate for one’s own internal spiritual mood. The other limbs of
bhakti such as kirtana and so on should also be related to Krsna
and His dear ones who are characterised by pastimes, emotional
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rapture and natures befitting one’s own internal spiritual mood.
In the process of arcana one is recommended to employ mudras
(particular positions of intertwining the fingers), nyasa (consign-
ing the pranas or the five life-airs to the mind, or mental assign-
ment of various parts of the body to different deities), meditation
on Dvaraka, worship of the queens of Dvaraka and so on.
Although these limbs of bhakti are prescribed in the agama-sastras,
they are not to be followed in raganuga-bhakti because they are
unfavourable to one’s particular spiritual mood (bhava-pratikiila).
Thus on the path of bhakti, although there may be some
diminution or relinquishment of certain angas, no detrimental
effect will ensue. In regard to this topic Bhagavan Sri Krsna has

said to Uddhava:

na hy angopakrame dhvarmso
mad-dharmasyoddhavanv api

maya vyavasitah samyarn
nirgunatvad anasisah

Srimad-Bhagavatam (11.29.20)

O Uddhava, once the practice of bhakti-dharma consisting of
sravana and kirtana related to Me has begun, no harm whatsoever
can be done to the root of bhakti, even though there may be
diminution of certain arngas. This is because bhakti-dharma is
beyond the jurisdiction of the material modes of nature. There is no
possibility of its being destroyed by any means because I have
ensured this dharma in this way for My unalloyed devotees.

On the path of bhakti no harm is done either by non-performance
of the assortment of activities appropriate for varnasrama or by
diminution of certain limbs of bhakti. This is fine. But there is cer-
tainly great harm if there is diminution of any of the principal
limbs of bhakti such as taking shelter of a bona fide spiritual
master, sravana, kirtana and so on. Therefore one should take great
care that there be no decline in any of the principal limbs of
bhakti. This is declared in the agama-sastras, as quoted in Bhakti-
rasamrta-sindhu (1.2.101):
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sruti-smrti-puranadi-
paficaratra-vidhim vina

aikantiki harer bhaktir
utpatayaiva kalpate

Although engaged in single-minded devotion to Lord Hari, if one
transgresses the regulations mentioned in the Sruti, Smrti, Puranas
and the Narada-paficaratra, great misgivings (anarthas) are produced.

There is one more point to be considered. A devotee who has an
intense desire within his heart to obtain the spiritual mood of the
Vrajavasis and who executes all the limbs of bhakti in accordance
with the vidhi-marga, obtains fidelity only to Rukmini and the
other principal queens of Dvaraka. In other words he attains to the
position of the queens of Dvaraka.

Comment

Because the practice of smarana is predominant in raganuga-
bhakti, some persons, prior to the actual appearance of raga
within the heart, make a deceitful display of solitary bhajana while
still plagued with anarthas. They consider themselves raganuga-
bhaktas and thus begin to practise remembrance of asta-kaliya-Iila.
But to display the exclusive devotion that is described in the sruti-
smrti-puranadi verse is for them the cause of great disturbance.
Some ineligible persons who are entangled in anarthas obtain so-
called siddha-pranali from such deceitful people, and by imitation
they begin to consider themselves fit to conduct the practice of
raganuga-bhakti. But without the appearance of genuine greed
(lobha) they cannot obtain qualification by pretentious means.

Because the vidhi-marga is mixed with the mood of Dvaraka and
the majestic conception (aisvarya), one cannot obtain the service
of Vrajendra-nandana Sri Krsna by that means. This is confirmed
in Sri Caitanya-caritamrta (Madhya-1ila 8.226): “vidhi-marge nahi
paiye braje krsnacandra — one cannot obtain Sri Krsnacandra in
Vraja by following the vidhi-marga.” g
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Verse 11
Five Types of Raganuga-sadhana

atrayam vivekah vraja-lila-parikarastha-srngaradi-bhava-
madhurye srute “idam mamapi bhayat” iti lobhotpatti-kale sastra-
yuktyepeksa na syat. tasyam ca satyam lobhatvasyaivasiddheh. na
hi kenacit kutracit sastra-drstya lobhah kriyate. kintu lobhye
vastuni srute drste va svata eva lobha utpadyate. tatas ca tad
bhava-prapty-upaya-jijiasayam sastrapeksa bhavet, sastra evam
prapty-updya-likhanat nanyatra. tac ca sastram bhajana-
pratipadakam sri-bhagavatam eva. tesu bhajanesv api madhye
kanicit tad bhava-mayani kanicit tad bhava-sambandhini kanicit
tad bhavanukilani kanicit tad bhavaviruddhani kanicit tad
bhava-pratikilaniti pafica-vidhani sadhanani. tatra dasya-
sakhyadini bhava-mayany eva. guru-padasrayato mantra-japadini
tatha presthasya nija-samihitasya tat priya-janasya ca sama-
yocitanam lila-guna-ripa-namnam sravana-kirtana-smaranani
vividha-paricaranani ca bhava-sambandhini.

tat prapty-utkanthayam ekadasi-janmastami-kartika-vrata-
bhoga-tyagadini taporipani tathasvattha-tulasyadi
sammananadini tad bhavanukiilany eva. namaksara-malya-
nirmalyadi dharana-pranamadini tad bhavaviruddhani. uktany
etani sarvani karmani karttavyani. nyasa-mudra dvarakadi-
dhyanadini tad bhava-pratikialani raganugayam varjaniyani. evam
svadhikarocitani sastresu vihitani karttavyani, nisiddhani tu
sarvani varjaniyani.

Sri Bindu-vikasini-vrtti

The distinctive point to be understood in this matter is that,
upon hearing of the sweetness of the conjugal mood (or the moods
of the other rasas) displayed by Krsna’s eternal associates in vraja-
lila, one begins to think, “This mood is possible for me also”.
When this type of greed arises one is no longer dependent on the
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reasonings of sastra. As long as one is dependent upon the
arguments of the scriptures, he has not obtained consummation of
his greed. In other words it should be understood from this that
greed has not yet arisen in the sadhaka. This is so because greed is
never observed in anyone who is dependent on the reasonings of
sastra. Rather, by hearing about or seeing an enticing object, greed
automatically arises to acquire it.

Nonetheless, after the appearance of greed when one inquires,
“How may this irresistible vraja-bhava be obtained?” there is
dependence upon the scriptures because it is only in the scriptures
and nowhere else that the method of obtaining this is written. The
scripture from which this method may be known is Srimad-
Bhagavatam, for it has ascertained the method of bhagavad-
bhajana.

Among the limbs of bhajana, some are tad-bhavamaya (com-
posed of bhava), some are tad-bhava-sambandhi (related to bhava),
some are tad-bhava-anukila (favourable to bhava), some are
tad-bhava-aviruddha (neither opposed to nor incompatible with
bhava) and some are tad-bhava-pratikila (opposed to bhava).
Thus raganuga-sadhana is seen to be of five types, as explained
below:

(1) Bhavamaya

The four primary relationships of dasya, sakhya, vatsalya and
madhurya are known as bhavamaya-sidhana. When sravana,
kirtana and other such limbs of bhakti become saturated with one
of the bhavas of dasya, sakhya and so on, they nourish the future
tree of the sadhaka’s prema. Therefore dasya, sakhya and so on are
called bhavamaya-sadhana.

(2) Bhava-sambandhi

The limbs of bhakti beginning from acceptance of the shelter of
a spiritual master, mantra-japa, hearing, chanting and remembering
of the name, form, qualities and pastimes appropriate for different
periods of the day of dearest Sri Krsna and the beloved associates
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of Krsna towards whom one has attraction and rendering various
services unto them, are known as bhava-sambandhi-sadhana. The
upadana-karana, or material cause of bhava, is called bhava-
sambandhi. That by which bhava attains maturity is called the
material cause. Bhava is shaped or moulded by the various limbs of
bhakti such as guru-padasraya and so on. Therefore the perform-
ance of these limbs is called bhava-sambandhi-sadhana, that
sadhana which is related to bhava.

(3) Bhava-anukiala

The observance of Ekadasi, Janmastami and karttika-vrata, the
renunciation of sense pleasure and other austerities performed for
the pleasure of Krsna, and offering respect to tulasi, the banyan
tree and others — all these limbs of bhakti performed with great
eagerness to obtain one’s cherished bhava (among the four atti-
tudes of dasya and so on) are favourable to bhava. In other words
they are helpful for the attainment of bhava and are therefore
known as bhava-anukiila-sadhana.

(4) Bhava-aviruddha

Wearing the remnants of flower garlands and other paraphernalia
offered to the deity, stamping one’s body with the syllables of sri
harinama, offering obeisances and other such limbs of bhakti are
called bhava-aviruddha-sadhana. That which is not opposed to the
attainment of one’s bhava is bhava-aviruddha. It is one’s duty to
carry out these limbs of bhakti.

(5) Bhava-pratikila

Mental assignment of different parts of the body to various deities
(nyasa), particular positions of intertwining the fingers (mudra),
meditation on Krsna’s pastimes in Dvaraka and other such angas
should be abandoned in raganuga-bhakti because they are opposed
to the attainment of one’s desired bhava (bhava-pratikila).

Thus according to one’s eligibility, one is obligated to perform

the limbs of bhakti prescribed in the scriptures and to reject those
which are forbidden.
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atha sadhana-bhakti-paripakena krsna-krpaya tad bhakta-
krpaya va bhava-bhaktir bhavati. tasya cihnani nava prity-
ankurah, yatha —

ksantir avyartha-kalatvam
viraktir mana-siinyata

asa-bandhah samutkantha
nama-gane sada-rucih

asaktis tad-gunakhyane
pritis tad vasati-sthale

ity adayo 'nubhavah syur
jata-bhavankure jane

Bhakti-rasamrta-sindhu (1.3.25-6)

tada krsna-saksatkara yogyata bhavati. mumuksu-prabhrtisu
yadi bhava-cihnam drsyate tada bhava-bimba eva na tu bhavah.
ajila-janesu bhava-cchaya.

Sri Bindu-vikasini-vrtti

Now bhava-bhakti is being described. This bhava-bhakti is not
obtained by any means of sadhana. Rather, by continual perform-
ance of sravana, kirtana and other limbs of bhakti, when bhakti
attains maturity, it automatically cleanses all misgivings from the
heart of the sadhaka. At that time bhava-bhakti manifests itself in
the transparent heart by the mercy of Sri Krsna or His devotees.

Comment

suddha-sattva-visesatma
prema-siiryamsu-samyabhak
rucibhis citta-masrnya-
krd asau bhava ucyate

Bhakti-rasamrta-sindhu (1.3.1)
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Bhava-bhakti (bhava-ripa-krsnanusilana) is a special manifestation
of suddha-sattva. In other words the constitutional characteristic of
bhava-bhakti is that it is a phenomenon entirely constituted of
suddha-sattva. It is like a ray (kirana) of the sun of prema and it
softens the heart by various tastes (ruci).

In his commentary on this verse Srila Visvanatha Cakravarti
Thakura has written as follows:

“When the previously mentioned sadhana-bhakti succeeds in
softening the heart by various tastes (ruci), it is called bhava-bhakti.
The word ruci here refers to three kinds of taste: (1) bhagavat-
prapti-abhilasa (desire for the attainment of Sri Krsna),
(2) anukilya-abhilasa (desire to do that which is favourable to
Krsna) and (3) sauharda-abhilasa (desire to serve the Lord with
affection). The constitutional identity (svarapa) of bhava-bhakti
is that it is fully composed of suddha-sattva (suddha-sattva-
visesatma). The words suddha-sattva refer to the self-manifest
cognitive function (samvid-vreti) of the Lord’s own internal
spiritual energy known as svaripa-sakti.

“The addition of the word visesa to the words suddha-sattva
indicates the second supreme potency (maha-sakti) of svaripa-
sakti known as hladini. It should be understood from this that the
condition known as mahabhava, which is the highest state of
development of the hladini-sakti, is also included within suddha-
sattva-visesa. Therefore that supreme function (parama-pravrtti)
which is fully possessed of desire favourable to Sri Krsna, which is
the essence of the combination of the samvit and hladini poten-
cies, and which is situated in the hearts of the Lord’s eternal
associates being indistinguishably unified with the condition of
their hearts (tadatmya-bhava), is known as suddha-sattva-
visesatma. In simpler language the nitya-siddha-bhava situated in
the hearts of the eternal associates of Sri Krsna is called suddha-
sattva-visesatma. This bhava-bhakti is like the first ray of the sun
of prema-bhakti. Therefore it is also called the sprout of prema
(premankura).”
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In his commentary on Sri Caitanya-caritamrta, Bhaktivinoda
Thakura has explained this verse in simple and straightforward
language. We are citing his words here for the benefit of the
reader. Prema-bhakti is the fruit of sadhana-bhakti. There are two
categories of prema-bhakti: the state of bhava and the state of
prema. If prema is compared with the sun, then bhava can be said
to be a ray of the sun of prema. Bhava, which is of the identity of
visuddha-sattva, melts the heart by various kinds of taste (ruci). At
first, while describing the general symptoms of bhakti, it was said
that bhakti involves the cultivation of activities in relation to
Krsna (krsnanusilana). The state in which that cultivation
becomes saturated with visuddha-sattva and softens the heart by
ruci is called bhava.

When bhava makes its appearance within the faculty of the
mind, it attains the state of identification with the mental faculty.
In reality bhava is a self-manifest condition, but when it makes its
appearance within the mental faculty it appears as though it was
brought into manifestation by the faculty of the mind. That which
is referred to here as bhava is also known as rati. Although rati is
itself relishable, it is understood to be the cause of tasting Sti Krsna
and various paraphernalia related to Sri Krsna.

[t should be understood here that rati (the word rati also means
love or affection) is that particular bhava (the word bhava also
means love, affection or emotion) which is a fully spiritual reality
(cit-tattva). It is not a substance belonging to the world of inert
matter. The rati (mundane affection) that the baddha-jivas have
towards mundane sense objects is merely a perverted reflection,
arising from contact with matter, of a fragmented portion of the
true spiritual bhava of the jiva. When, within the world of matter,
one takes up the cultivation of activities in relationship with
Bhagavin, then rati in its cognitive aspect (samvid-amsa) becomes
the cause of tasting worthy objects that are related to Bhagavan.
At the same time, by virtue of its pleasure-giving aspect (hladini),
rati itself bestows spiritual delight. g
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Nine symptoms of bhava
On the appearance of bhava-bhakti the following nine symp-
toms are observed:

ksantir avyartha-kalatvarm
viraktir mana-sinyata
asa-bandhah samutkantha
nama-gane sada-rucih
asaktis tad-gunakhyane
pritis tad vasati-sthale
ity adayo 'nubhavah syur
jata-bhavankure jane

Bhakti-rasamrta-sindhu (1.3.25-6)

Ksanti (forbearance or tolerance), avyartha-kalatva (effective use of
one’s time), virakti (detachment from worldly enjoyment), mana-
siinyata (absence of pride), asa-bandha (steadfast hope that Krsna
will bestow His mercy), samutkantha (intense longing to obtain
one’s goal), nama-gane sada-ruci (always possessed of taste to chant
the holy name), tad-gunakhyane asakti (attachment to hearing nar-
rations of the Lord’s qualities) and tad-vasati-sthale priti (affection
for the transcendental residences of the Lord) — these are the nine
sprouts of love of God (priti), or in other words, the symptoms of
the appearance of bhava.

(1) Ksanti — When the heart remains unagitated in spite of the
presence of some disturbing element, such a condition is called
ksanti (forbearance or tolerance).

(2) Avyartha-kalatva — To spend one’s time exclusively in
bhagavad-bhajana, avoiding all futile material engagements, is
called avyartha-kalatva (effective use of one’s time).

(3) Virakti — A natural distaste for material sense enjoyment is
called virakti (detachment). Upon the appearance of bhava within
the heart, attraction towards the spiritual dimension (cit-jagat)
becomes progressively stronger and one’s taste for the material
world gradually perishes. This is real detachment. Those who,
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upon the awakening of this natural detachment, adopt the exter-
nal feature and dress of a renunciant in order to diminish their
material necessities can be called renounced Vaisnavas. But those
who adopt the external feature of a renunciant prior to the appear-
ance of bhava do so unlawfully. By chastising Chota Haridasa,
Sriman Mahaprabhu has imparted this lesson to the world.

(4) Mana-sinyata — To remain devoid of pride in spite of one’s
elevated position is called mana-sinyata (absence of pride). Pride
arises from high birth, social classification (varna), stage of life
(asrama), wealth, strength, beauty, high position and so on. In
spite of possessing all these qualities the sadhakas in whose hearts
bhava has manifested easily renounce all these vanities. According
to the Padma Purana, King Bhagiratha, the crest-jewel among
kings, having attained rati towards Sri Krsna, completely
renounced the pride borne of kingdom and wealth. He performed
bhajana and maintained his existence by begging from door to
door in the cities of his enemy kings. He always offered obeisances
and praise to everyone whether they were brahmanas or candalas
(dog-eaters).

(5) Asa-bandha — “Sri Krsna will certainly bestow His mercy upon
me” — to apply one’s mind very diligently in bhajana with this firm
faith is called asa-bandha (steadfast hope that Krsna will bestow
His mercy).

(6) Samutkantha — Intense longing for one’s desired object of
attainment is called samutkantha. When bhava-bhakti manifests
in the heart of the sadhaka his hankering to obtain Sri Krsna
increases day by day. The desire to serve Sri Krsna becomes the
obsession of his heart. This is nicely expressed in Sri Krsna-
karnamrta (54), as quoted in Bhakti-rasamrta-sindhu (1.3.36):

anamram asita-bhruvor upacitam aksina-paksmankuresv
alolam anuraginor nayanayor ardram mrdau jalpite

atamram adharamrte mada-kalam amlana vamsi-svanesv
asaste mama locanam vraja-sisor mirttim jagan-mohinim
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My eyes are ever restless to see that vraja-kisora who enchants the
entire world, whose eyebrows are dark and slightly curved, whose
eyelashes are thick and dense, whose eyes are always restless to see
those who are possessed of anuraga (or whose eyes always display
anuraga), whose mild speech is exceedingly soft and filled with rasa,
whose lips are as sweet and tasty as nectar and slightly reddish-
copper in hue, and who carries a flawless flute whose inexplicably
sweet and mild tones madden all (and incite the gopis’ kama).

This kind of intense hankering to see Sri Krsna is called
samutkantha. It is ever-present in the hearts of bhava-bhaktas.
(7) Nama-gane sada-ruci — Loving thirst to always sing harinama
is called nama-gane sada-ruci.
(8) Gunakhyane asakti — Natural and spontaneous attachment for
the descriptions of the Lord’s supremely charming qualities is
called gunakhyane asakti. The significance of this attachment is
that, for the devotees in whom bhava has arisen (jata-bhava-
bhaktas), the thirst to hear and describe the charming pastimes of
Krsna, which are decorated with all-auspicious qualities, is never
satiated. The more they hear and describe the Lord’s qualities, the
more their thirst increases.
(9) Tad-vasati-sthale priti — The desire to reside in Sri Vrndavana,
Sti Navadvipa and other spiritual abodes of the Lord is called tad-
vasati-sthale priti (affection for the transcendental residences of

the Lord).

Comment

For instance a devotee, in the course of circumambulating
Vraja-mandala, arrives in Vrndavana and, being overwhelmed
with spiritual emotion (bhava-bhakti), inquires as follows from the
Vrajavasis: “O residents of Vraja! Where is Seva-kufija, Nidhuvana
and Vamsivata!” A Vrajavasi devotee takes him by the hand and
leads him to Seva-kufija. Arriving at Seva-kufija he falls down in
the courtyard and begins to roll on the ground. He exclaims, “How
wonderful! At this very spot Rasika-sekhara Vrajendra-nandana
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served the lotus feet of our worshipful mistress Srimati Radhika. O
Seva-kufija! O dust particles of this place! O creepers and trees of
this place! May you kindly bestow your mercy upon us. When will
we obtain the mercy of Seva-kuiija?”

A second example is as follows. A devotee, while performing
parikrama of Navadvipa-dhama, inquired with tearful eyes and the
hairs of his body standing upright due to ecstasy, “O Dhamavasis,
where is the birthsite of our Gaurasundara? Which path did He
follow while performing kirtana with His devotees?” Being shown
these places by the residents of the dhama, his voice becomes
choked up with spiritual emotion (bhava-bhakti), he begins to roll
on the ground and exclaims, “How wonderful! This is Mayapura-
dhama. Even though it is non-different in every respect from
Vraja, it confers even greater mercy than Vraja. O birthplace of
Gaurasundara, please bestow your mercy upon this insignificant
and worthless person.” Saying this again and again that devotee
becomes deeply overwhelmed with spiritual emotion. This is called
affection for the places of the Lord’s residence. To reside and
perform bhajana in these places with great love is also included
within this characteristic. g

These nine symptoms (anubhavas) are manifest in the devotee
in whose heart the sprout of bhava has arisen. It may be under-
stood that the devotee in whom the sprout of love is visible has
become eligible to receive the direct audience of Krsna. If some of
these symptoms of bhava are perceived in karmis, who are anxious
for material sense enjoyment, or jAanis, who aspire for liberation,
then one should know this to be but a reflection (pratibimba) of
bhava. This should not be considered as a genuine manifestation
of bhava. If the symptoms of bhava are seen in ignorant persons by
virtue of their association with devotees, this is known as a shadow
(chaya) of rati.
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Comment

In Bhakti-rasamrta-sindhu (1.3.45-51) there is the following

description of ratyabhasa, the semblance of rati. Ratyabhasa is of
two kinds: (1) pratibimba (reflection) and (2) chaya (shadow).

(1) Pratibimba-ratyabhasa

If ratyabhasa, which appears like genuine rati due to the presence
of one or two symptoms such as tears and horripilation, is expres-
sive of the desire for happiness in the form of bhukti and mukti, it
is known as pratibimba-ratyabhasa. This reflection of rati easily
fulfils the desired aspiration for happiness in the form of bhukti
and mukti without undergoing great endeavour.

In his commentary on verse 1.3.46, Srila Jiva Gosvami explains
that the principal nature of bhagavati-rati is that it is free from all
material designations or adulterations. The presence of designations
is symptomatic of the semblance of rati. Where such designations
exist there is striving for some secondary or inferior inclination. In
the mumuksus there is the desire for liberation and in the karma-
kandis there is the desire for elevation to the heavenly planets.
These are adulterations.

The mumuksus and the karmis know that the Lord bestows
liberation and material enjoyment and thus they engage in bhakti
to the Lord directed towards the fulfilment of these two ends.
Their performance of bhakti is not primary but secondary, for
bhakti or bhagavati-rati is not the end desired by them. None-
theless, due to the power of performing the limbs of bhakti, tears
and horripilation arise in them. Because they are adulterated with
desires for bhukti and mukti, their tears and horripilation are but a
reflection of bhagavati-rati. The power of even this reflection of
rati is such that, without undergoing the laborious sadhana that
constitutes the jAana-marga, they can easily obtain the partial
happiness of bhukti and mukti.

Sometimes persons who are attached to material enjoyment and
liberation adopt the limbs of bhakti such as kirtana in the assem-
bly of pure devotees in order to obtain their desired aspiration. By
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such performances they remain pleased at heart for a considerable
time. By the influence of the association of pure devotees in whose
hearts the moon of bhava has arisen, some such persons may have
the extreme good fortune of having the moon of bhava reflected in
their hearts.

In his commentary on verses 1.3.47-8, Srila Jiva Gosvami has
said that it is only due to the association of devotees in whose
hearts bhava has arisen that bhava is reflected in the hearts of
persons attached to bhoga and moksa. This reflection occurs
during the performance of kirtana undertaken in the association of
pure devotees. The tears and horripilation that are observed in
such persons are not symptoms of genuine rati but of pratibimba-
ratyabhasa.

Srila Jiva Gosvami raises a question that when there is inter-
vention of a cloud, the moon is not reflected on a reservoir of
water. So when those desiring liberation and those desiring mate-
rial enjoyment are separated from the association of pure devotees,
how can the reflection of bhava remain in their hearts? He answers
this by saying that the transcendental influence of the association
of jata-rati-bhaktas is so powerful that even when separated from
such persons the reflection of bhava remains in the hearts of the
mumuksus and bhoga-kamis for a long time in the form of subtle
impressions (samskaras).

(2) Chaya-ratyabhasa

That ratyabhasa which bears some resemblance to suddha-rati,
which possesses curiosity or inquisitiveness of an insignificant
nature, which is unsteady and which relieves material distress is
known as chaya-ratyabhasa. By even incidental association with
activities such as kirtana, times such as Janmastami, places such as
Sti Vrndavana, and persons dear to Lord Hari, chaya-rati some-
times arises even in ignorant persons. This chaya-rati can never
arise without extreme good fortune. Good fortune here refers to
the samskaras of bhakti acquired in a previous life or by the associ-
ation of devotees in this or a previous life.
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When suddha-rati manifests to a very slight extent by virtue of
the association of jata-bhava-bhaktas or at the time of performing
sadhana in vaidhi-bhakti, it is called chaya-ratyabhasa (a shadow
of rati). This shadow of rati is not steady. This semblance of rati is
sometimes observed even in ordinary persons, who are ignorant of
the truth, by the influence of the association of devotees. It is
highly auspicious for the jivas when chaya-rati, which is of the
form of the lustre (kanti) of suddha-rati, arises in them, for upon
its appearance they gradually obtain good fortune. ¥
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bhava-bhakti-paripaka eva prema. tasya cihnam — vighnadi-
sambhave ’pi kificin-matrasyapi na hrasah. mamatvatisayat
premna eva uparitano ’vastha visesah snehah. tasya cihna, citta-
dravibhavah. tato ragah. tasya laksanam nibida-snehah. tatah
pranayah. tasya laksanam gadha-visvasah.

Sri Bindu-vikasini-vrtti

The mature stage of bhava-bhakti is called prema. The symptom
of prema is that even when obstacles or impediments are present,
there is not even the slightest diminution of affection (bhava). A
superior condition of prema is marked by an increase of mamata
and is known as sneha. The word mamata refers to a deep sense of
attachment or possessiveness in relation to Sri Krsna by which one
thinks, “Krsna is mine”. Sneha is symptomised by the melting of
the heart. Superior to this is the condition known as raga, which is
symptomised by sneha that has become intensified or condensed.
Superior to this is the condition known as pranaya. The symptom
of pranaya is deep faith.

Comment

In Bhakti-rasamrta-sindhu (1.4.1) the general definition of
prema has been given as follows:

samyan masrnita-svanto
mamatvatisayankitah

bhavah sa eva sandratma
budhaih prema nigadyate

Bhava-bhakti which melts the heart much more so than in its
initial stage, which greatly augments the feeling of transcendental
bliss and which bestows a deep sense of mamata (possessiveness) in
relation to Sri Krsna, is called prema by the learned.
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Srila Visvanatha Cakravarti Thakura’s commentary to this verse
is translated as follows:

“The subject of prema is being discussed with reference to the
previously described bhava-bhakti. When bhava thickens beyond
its previous condition it begins to make the inner recesses of the
heart much more tender, moist and soft than before, it produces an
experience of concentrated transcendental bliss and bestows
extreme mamata towards Sri Krsna. This mature stage of bhava is
called prema. The following doubt may be raised here. According
to sankhya philosophy the material or immediate cause (upadina
karana) abandons its previous condition and is transformed into its
effect. At that time it no longer remains as a cause, or in other
words, there is no more existence of its prior condition.

“For instance, when guda (jaggery — a type of solid unrefined
molasses) is transformed, it abandons its former state and becomes
unrefined sugar (khanda). When it becomes unrefined sugar, guda
can no longer be conceived as having its own separate state
because the guda has been transformed into raw sugar. Similarly,
unrefined sugar (khanda) becomes refined sugar (cini) and refined
sugar becomes rock candy (misri). In the condition of rock candy
there is no separate existence of unrefined sugar or refined sugar. In
the same way, when bhava matures into prema, why should there
be any separate existence of bhava! When prema matures it grad-
ually increases and takes the forms of sneha, mana, pranaya, raga,
anuraga, bhava and mahabhava. At that time only mahabhava
should remain. Why should there be any existence of rati, prema,
sneha, mana and the other prior conditions?

“This cannot be said because rati is a distinct and superior
function of Krsna’s hladini-sakti. By the power of Sri Krsna’s
inconceivable potency (acintya-sakti), rati, sneha, mana, pranaya
and so on attain successively higher states without giving up their
previous conditions. The separate existence of each and every
condition is certainly to be admitted.

“For example, it can be said that when Sri Krsna’s childhood
form (balya-deha) is imbued with a particular sweetness, then
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without giving up the condition of childhood, it attains to the
boyhood form (pauganda-deha). Again when the pauganda-deha
attains even greater sweetness and excellence, it assumes the form
of fresh youth (kaisora-deha). Unlike the material body of the jiva,
Krsna’s body is never subject to any transformation arising from
age. Sri Krsna’s balya, pauganda and kaisora forms, as well as the
lilas connected with them, are all eternal. But when the pauganda
form manifests, the balya-deha disappears from this universe and
manifests in some other universe. Simultaneously the balya-Iila is
also revealed in that universe. Therefore, as regards the revelation
of the unmanifest pastimes (aprakata-Iila) within Vrndavana of
the earthly sphere (Bhauma-Vrndavana), where the balya-lila
begins, the balya-deha also becomes manifest. In the vaivasvata-
manvantara of the next kalpa (day of Brahma), when the prakata-
lila of Vrndavana is manifest in this universe, then at that time the
balya-deha will again be manifest in this very same universe.

“Therefore, as regards eternal phenomena, it is only a matter of
accepting their appearance and disappearance. In the hearts of
devotees in whom rati, prema and the other stages of the
sthayibhava have been aroused, a particular aspect of the
sthayibhava (rati, prema, sneha and so on) sometimes arises due to
contact with the stimulating elements known as vibhava. At that
time that particular feature of the sthayibhava becomes manifest
externally, while the other bhavas remain in the unmanifest
condition. In ordinary worldly-minded persons who are possessed
of lust, anger and so on, when one emotion is manifest the others
remain dormant within in the form of latent desires and impres-
sions (samskaras). When the appropriate opportunity comes about,
the other emotions assert themselves. Similarly rati, prema and so
on sometimes become manifest by contact with specific stimuli
and at other times they remain concealed within.” g
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vibhavanubhava-sattvika-bhava-vyabhicari-bhava-milanena
raso bhavati. yatra visaye bhavo bhavati sa visayalambana-
vibhavah krsnah. yo bhava yukto bhavati sa asrayalambana-
vibhavo bhaktah.

ye krsnam smarayanti vastralankaradayas te-uddipana-
vibhavah. ye bhavam jfiapayanti te anubhava nrtya-gita-
smitadayah. ye cittam tanum ca ksobhayanti te sattvikah. te astau
— stambha-sveda-romafica-svarabheda-vepathu-vaivarnyasru-
pralaya iti. te dhimayita jvalita dipta uddipta siaddipta iti
pafica-vidha yathottara-sukhadah syuh. ete yadi nitya-siddhe tada
snigdhah. yadi jataratau tada digdhah. bhava-siinya-jane yadi
jatas tadaruksah. mumuksu-jane yadi jatas tada ratyabhasajah.
karmi-jane visayi-jane va yadi jatas tada sattva-bhasajah.
picchila-citta-jane tad-abhyasa pare va yadi jatas tada nihsattvah.
bhagavad-dvesi jane yadi jatas tada pratipah.

Sri Bindu-vikasini-vrtti

When krsna-rati, or in other words the sthayibhava (the perma-
nent emotion of the heart in one of the five primary relationships
of santa, dasya, sakhya and so on), becomes exceedingly tasty for
the devotee by virtue of the elements known as vibhava, anubhava,
sattvika-bhava and vyabhicari-bhava, induced through the
medium of sravana, kirtana and so on, it is called bhakti-rasa. In
other words when the sthayibhava or krsna-rati mixes with
vibhava, anubhava, sattvika-bhava and vyabhicari-bhava and
becomes fit to be tasted in the heart of the devotee, it is called

bhakti-rasa.
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Overview of Bhakti-rasa

Components of bhakti-rasa

— The permanent sentiment in one of the five

primary relationships of santa, dasya, sakhya, vatsalya or madhurya,

which is known as mukhya-rati. This also refers to the dominant

sentiment in
wonder, chiv

Vibhava —

the seven secondary mellows (gauna-rati) of laughter,
alry, compassion, anger, fear and disgust.

Visayalambana (the object
of rati — Krsna)
— Alambana
(that in which
rati is tasted) Asrayalambana (the reservoir of
rati — the devotee)

Anubhava —

—Uddipana (that which stimulates rati)

Visible actions that illustrate the spiritual emotions

situated within the heart (dancing, singing and so on).

Sattvika-bhava — Eight symptoms of spiritual ecstasy arising exclu-
sively from visuddha-sattva, or in other words, when the heart is

overwhelmed by emotions in connection with mukhya-rati or

gauna-rati.

Vyabhicari-bhava — Thirty-three internal spiritual emotions,

which emerg

e from the nectarean ocean of the sthayibhava, cause

it to swell, and then merge back into that ocean.
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Comment

The terms vibhava, anubhava, sattvika-bhava, sthayibhava and
bhakti-rasa are defined in the following quotations from Bhakti-
rasamrta-sindhu:

vibhavyate hi ratyadir
yatra yena vibhavyate

vibhavo nama sa dvedha-
lambanoddipanatmakah

Bhakti-rasamrta-sindhu (2.1.15)

That in which rati is tasted and that cause by which rati is tasted are
called vibhava. Vibhava is of two varieties: (1) alambana (the
support or repository of rati) and (2) uddipana (that which stimu-
lates or excites rati).

anubhavas tu cittastha-
bhavanam avabodhakah

te bahir-vikriya prayah
prokta udbhasvarakhyaya

Bhakti-rasamrta-sindhu (2.2.1)

The symptoms that reveal the spiritual emotions situated within the
heart are called anubhavas. When they manifest mostly as external
actions they are known as udbhasvara (that which gives light or
makes apparent).

krsna-sambandhibhih saksat
kificid va vyavadhanatah

bhavais cittam ihakrantam
sattvam ity ucyate budhaih

Bhakti-rasamrta-sindhu (2.3.1)

When the heart is overwhelmed by any of the five primary senti-
ments (mukhya-rati) in relationship with Sri Krsna of dasya, sakhya
and so on, stimulated by direct contact with Him, or when the heart
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is overwhelmed by the seven secondary sentiments (gauna-rati) of
laughter, sorrow and so on, induced by a circumstance in which
Krsna is somewhat apart, learned scholars call this condition sattva.
The bhavas or spiritual emotions arising strictly from sattva are
known as sattvika-bhavas.

The previously mentioned anubhavas such as dancing, singing
and so on, like the sattvika-bhavas, arise from emotion in
relationship with Krsna, or in other words, when the mind is
overwhelmed by emotion in relationship with Krsna. However,
symptoms such as dancing and singing are done with conscious
intention and therefore they are not counted as sattvika-bhavas.
The sattvika-bhavas are also referred to as anubhavas because they
illustrate the emotions situated within the heart. Therefore, to dis-
tinguish between anubhavas and sattvika-bhavas, the word
udbhasvara is used to refer to those anubhavas which do not arise
exclusively from sattva. The symptoms such as becoming stunned
(stambha), standing of the hairs on end (pulaka) and so on arise
spontaneously from sattva. Therefore they are known as sattvika-
bhavas.

In his commentary on Bhakti-rasamrta-sindhu (2.1.5) Srila Jiva
Gosvami explains the nature of rasa.

vibhavair iti. esa krsna-ratir eva sthayi bhavah saiva ca bhakti-raso
bhavet. kidrsi sati tatraha vibhavair iti. sravanadibhih karttrbhir
vibhavadibhih karanair bhaktanam hrdi svadyatvam anita samyak
prapitd. camatkara visesena pustety arthah.

This krsna-rati is the sthayibhava, and it is transformed into bhakti-
rasa. How does it become bhakti-rasa? By combination with
vibhava, anubhava, sattvika-bhava and vyabhicari-bhava. In other
words, when krsna-rati is aroused by the stimulating elements
(vibhavas) transmitted through the medium of sravana, kirtana and
so on, and gives rise to various ensuing emotions (anubhavas,
sattvika-bhavas and vyabhicari-bhavas), the combination of all
these elements produces an extraordinary taste within the heart
which is referred to as bhakti-rasa.
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The sthayibhava will be described elaborately further ahead.
Here it is sufficient to know that when krsna-rati is augmented, it
attains to different levels such as sneha, mana, pranaya, raga,
anuraga, bhava and mahabhava. All of these are known as
sthayibhavas (permanent emotions) of krsna-bhakti. When these
various gradations of the sthayibhava combine with the appropriate
vibhavas, anubhavas, sattvika-bhavas and vyabhicari-bhavas,
bhakti-rasa is produced and yields an unprecedented taste.

Bhakti-rasa is of twelve varieties and each of these has its own
sthayibhava. For example: (1) the sthayibhava of santa-rasa is
santa-rati (tranquillity); (2) the sthayibhava of dasya-rasa is dasya-
rati (affection in servitude); (3) the sthayibhava of sakhya-rasa is
sakhya-rati (friendship); (4) the sthayibhava of vatsalya-rasa is
vatsalya-rati (parental affection); (5) the sthayibhava of madhurya-
rasa is madhura-rati (conjugal love); (6) the sthayibhava of hasya-
rasa is hasa-rati (laughter); (7) the sthayibhava of adbhuta-rasa
(wonder) is vismaya-rati (astonishment); (8) the sthayibhava of
vira-rasa (heroism) is utsaha-rati (enthusiasm); (9) the sthayibhava
of karuna-rasa (compassion) is soka-rati (sorrow or lamentation);
(10) the sthayibhava of raudra-rasa is krodha-rati (anger); (11) the
sthayibhava of bhayanaka-rasa is bhaya-rati (fear); and (12) the
sthayibhava of bibhatsa-rasa is jugupsa-rati (disgust). Although
bhakti-rasa is accepted to be of twelve varieties, in the final analysis
five rasas are predominant. The five sthayibhavas on which these
are based will be discussed elaborately ahead. %

Vibhava
The Causes of Tasting Bhakti-rasa

Krsna-rati is of five kinds: santa, dasya, sakhya, vatsalya and
madhura. That in and by which rati is stimulated and thus
caused to be tasted is called vibhava. Vibhava is of two kinds:
alambana (the support) and uddipana (the stimulus). That in
which rati is stimulated is called alambana (the support or shelter
of rati). That by which rati is stimulated is called uddipana (the
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stimulus for rati). Alambana-vibhava is also of two varieties:
visayalambana and asrayalambana. He for whom rati is aroused is
called visayalambana (the object of rati) and one in whom rati is
aroused is called asrayalambana (the receptacle of rati). Sri Krsna
is the visayalambana of krsna-rati and the devotees are the
asrayalambana. That by which rati is stimulated is called uddipana-
vibhava. Uddipana-vibhava refers to all those things which stimu-
late remembrance of Sri Krsna such as His dress and ornaments,
the spring season, the banks of the Yamuna, forest groves, cows,
peacocks and so on.

Visayalambana-vibhava
Krsna’s qualities as visayalambana

The qualities of Sri Krsna are sometimes classified as
visayalambana and sometimes as uddipana. Because Krsna’s
qualities are part and parcel of His form, they are included as
visayalambana. When the principal meditation is upon Sri Krsna
who possesses various qualities, those qualities are thought of as
belonging to the object of love and are therefore classified as
visayalambana. When, however, the principal meditation is upon
the qualities of Sri Krsna and that remembrance stimulates love for
Krsna, those qualities are considered as uddipana. Sri Krsna has
sixty-four principal qualities. Out of these the first fifty are present
to a minute extent in great personalities who are recipients of the
Lord’s mercy. The ordinary jivas, however, display merely a shadow
of a particle of such qualities.

(1) Suramyanga — The construction of His limbs is exceedingly
beautiful.

(2) Sarva-sal-laksana-yukta — His body is marked with all auspi-
cious characteristics.

(3) Rucira — His beauty is a festival of bliss for the eyes.

(4) Tejasanvita— His body is radiant and He is extremely powerful
and influential.
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(5) Baliyan — He possesses great strength.

(6) Vayasanvita— He displays different ages and yet He is eternally
situated in fresh youth.

(7) Vividhadbhuta-bhasavit — He is expert in different languages.
(8) Satyavakya — His words never prove false.

(9) Priyamvada — He speaks pleasantly even to offenders.

(10) Vavadika — His words are ambrosial and pleasing to the ears.
(11) Supandita— He is learned and conducts Himself appropriately
with different kinds of persons.

(12) Buddhiman — His intelligence is sharp and subtle.

(13) Pratibhanvita — He is expert at improvising original conver-
sation on the spur of the moment.

(14) Vidagdha — He is skilled in the sixty-four arts and in amorous
pastimes.

(15) Catura — He can accomplish many actions at the same time.
(16) Daksa — He can perform difficult tasks with ease.

(17) Krtajiia — He is grateful for services rendered by others.

(18) Sudrdha-vrata — His promises and vows always hold true.
(19) Desa-kala-supatrajia — He is an expert judge of time, place
and person and works accordingly.

(20) Sastra-caksu — He acts in accordance with the religious
scriptures.

(21) Suci— He is free from all sins and He purifies others from sins.
(22) Vasi — He is in full control of His senses.

(23) Sthira — He perseveres until His work is completed.

(24) Danta — He endures even intolerable distress.

(25) Ksamasila — He excuses the offences of others.

(26) Gambhira — It is very difficult to understand the import of His
mind.

(27) Dhrtiman — His desires are fulfilled and He remains calm even
in the midst of great anxiety.

(28) Sama — He is devoid of attachment and aversion.

(29) Vadanya — He is chivalrous in giving charity.

(30) Dharmika — He is religious and He incites others to adopt the
path of religion.
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(31) Sara — He is enthusiastic to fight and expert in the use of
weapons.

(32) Karuna — He is unable to tolerate the distress of others.

(33) Manyamana-krta — He is respectful to His guru, the
brahmanas and elders.

(34) Daksina — Because of His excellent disposition His actions are
very pleasing.

(35) Vinayi — He is devoid of pride.

(36) Hriman — He is bashful when He thinks that others have
detected His amorous affairs and when glorified by others.

(37) Saranagata-palaka — He protects those who take shelter of
Him.

(38) Sukhi — He enjoys pleasure and is untouched by distress.
(39) Bhakta-suhrta — He is a friend to His devotees and is easily
pleased.

(40) Prema-vasya — He is controlled only by love.

(41) Sarva-subhankara — He is a well-wisher to everyone.

(42) Pratapi — He torments and terrifies His enemies.

(43) Kirtiman — He is famous by dint of His sterling qualities.
(44) Rakta-loka — He is the object of love and attachment for
everyone.

(45) Sadhu-samasraya — He is partial to the sadhus.

(46) Narigana-manohari — He is attractive to all women.

(47) Sarvaradhya — He is worshipable to everyone.

(48) Samrddhiman — He possesses great opulence.

(49) Variyan — He is superior to all.

(50) Isvara — He is independent and His order cannot be
transgressed.

The next five qualities are partially present in Sri Siva

(51) Sada-svariipa-samprapta— He is never controlled by the dictates
of maya.

(52) Sarvajfia— He knows the heart of everyone, and He knows all
things even though there may be an intervention of time, place
and so on.
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(53) Nitya-nutana — Even though His beauty is always experi-
enced, it is new at every moment and so astonishing that it appears
as if it were never previously experienced.

(54) Sac-cid-ananda-sandranga — He is the concentrated embodi-
ment of existence, consciousness and bliss. The word sat means
that He pervades all time and space, the word cit means that He is
self-manifested, the word ananda means that He is the abode of
unadulterated prema and the word sandra means that His form is
so densely composed of sat, cit and ananda that it is untouched by
anything else.

(55) Sarva-siddhi-nisevita — All mystic powers are under His
control.

The next five qualities are present in Sri Narayana and
Mahavisnu

(56) Avicintya-mahasakti — He possesses inconceivable potencies
by which He creates the universes and manifests even the
indwelling antaryami of those universes, by which He bewilders
even Brahma and Rudra and by which He destroys the prarabdha-
karma of His devotees.

(57) Koti-brahmanda-vigraha — Unlimited universes are situated
within His body.

(58) Avataravali-bija — He is the source of all incarnations.

(59) Hatari-gati-dayaka — He awards mukti to the enemies killed
by Him.

(60) Atmarama-ganakarsi — He attracts the liberated souls who
rejoice in the self.

The next four qualities are unique to Sri Krsna alone

(61) Lila-madhurya — He is an undulating ocean of astonishing
pastimes out of which rasa-Iila is supremely captivating.

(62) Prema-madhurya — He is surrounded by devotees who possess
incomparable madhura-prema, which develops up to the stage of
mahabhava.
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(63) Venu-madhurya — The sweet and mellow sound of His flute
attracts the minds of everyone within the three worlds.

(64) Rapa-madhurya — His extraordinary beauty astonishes all
moving and non-moving entities.

Four kinds of nayakas or heroes

Because Sri Krsna is the reservoir of all qualities and activities
He manifests the characteristics of all four different heroes at
different times in accordance with specific pastimes. These four
varieties of heroes are described below.

(1) Dhirodatta

The hero who is grave, humble, forgiving, compassionate, fixed
in vow, unboastful, extremely powerful and who thwarts the pride
of heroic fighters is known as dhirodatta. Previous acaryas have
described Bhagavan Sri Rama as possessing the qualities of a
dhirodatta nayaka. These qualities are also observed in Sri Krsna.

(2) Dhira-lalita

The hero who is expert in the sixty-four arts and in amorous
sports, always situated in fresh youth, expert at joking, devoid of
anxiety and controlled by the prema of his beloveds is known as
dhira-lalita. Sri Krsna clearly manifests the features of a dhira-
lalita nayaka. In the natya-sastra these qualities are also said to be
found in Kandarpa (Cupid).

(3) Dhira-santa

The hero who is peaceful, tolerant of miseries, judicious and
humble is known as dhira-santa. Learned scholars of the natya-
sastra have declared Maharija Yudhisthira to be a dhira-santa
nayaka.

(4) Dhiroddhata

One who is malicious, proud, deceitful, angry, fickle and boast-
ful is known as dhiroddhata. Learned scholars have accepted
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Bhimasena as a dhiroddhata nayaka. Although these characteris-
tics appear to be faults, they are accepted as qualities in Sri Krsna
because they are appropriate in specific pastimes in which He
chastises the wicked to protect His devotees.
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Vibhava — The causes of tasting rati

— Anyaripa (in another form, e.g. when Krsna
assumed the form of the cowherd
boys and calves in the Brahma-
mohana-Iila)

— Visaya
(the object of
rati — Krsna)

Avrta (in a disguised form,
e.g. Krsna disguised
Himself as a woman)

— Svariipa
(in His
own form)

Prakata (Krsna in His
original form)

(1) Alambana
(those who
taste rati)

Sadhaka (bhava-bhaktas, e.g.

Bilvamangala Thakura)
—As’raya
(the reservoir Nitya-siddha
of rati — the (eternally perfect)
devotee) Siddha
(prema- — Sadhana-siddha
bhaktas) Samprapti- =  (attained perfection
siddha through sadhana,
(those who e.g. Markandeya Rsi)
attained
perfection)
— Krpa-siddha
(attained
perfection

3 . . o , through mercy,
(2) Uddipana (that which stimulates rati: Sri Krsna’s e.g. Yajfia-patnis,

qualities, activities, clothes, ornaments, Bali Maharaja
smile, bodily fragrance, flute, buffalo horn, d Sri Sukad

and Sri Sukadeva)
anklets, conchshell and footprints; also holy
places, tulasi, devotees, Janmastami, Ekadasi
and so on)
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Uddipana-vibhava

That which stimulates rati

Things which stimulate the devotees’ rati or love for the Lord
are known as uddipana-vibhava. The fourteen principal uddipanas
are described below. A detailed outline of Krsna’s qualities, dress
and ornaments, and flute are found on the following pages.

(1) Guna (qualities)

(2) Cesta (activities) Krsna’s activities include rasa-lila,
killing the wicked and so on.

(3) Prasadhana (dress and ornaments)

(4) Smita (smile)

(5) Anga-saurabha (bodily fragrance)

(6) Vamsa (flute)

(7) Srnga (buffalo horn)

Krsna’s wild female buffalo horn is mounted
with gold on both ends, studded with jewels in

(8) Napura (anklets) the middle and known as mandraghosa.
(9) Kambu (conchshell) ———Krsna’s conchshell, which

opens to the right, is called
(10) Padanka (footprints) Paficajanya.

(11) Ksetra (holy places)
(12) Tulasi

(13) Bhakta (devotees)

(14) Bhagavad-vasara (holy days) Janmastami, Ekadasi, etc.
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Krsna’s qualities as uddipana-vibhava

— Kaumara (childhood —
up to 5 years)
adya (beginning)
madhya (middle)

sesa (end)

— Vayasa—

(age) —Pauganda (boyhood —

up to 10 years)

adya, madhya, sesa

—Kayika
(bodily) — Kaisora (youth —

up to 15 years)

adya, madhya, sesa

—Saundarya (beauty of the limbs) all His limbs
are beautifully and proportionately
constructed

—Ripa (overall beauty) His ornaments are

beautified by contact with His
(1) Guna— body
(qualities)

——Mrduta (softness of the limbs) His limbs
are so soft that contact with even
very soft things leaves a mark

— Vacika (speech) Krsna’s speech delights the ears;
other characteristics described in the 64 qualities

——Manasika (mental) gratitude, forgiveness,
compassion and so on; others
found in the 64 qualities
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Krsna’s dress and ornaments as uddipana-vibhava

— Yuga A two-piece dress consisting of a brilliant red
upper garment and a yellow dhoti

Vasana —1—Catuska A four-piece dress consisting of a bodice,
(dress) turban, waist-belt and lower garment

— Bhiiyistha Multiple dress of variegated colour,
consisting of both whole and
fragmentary pieces suitable for a dancer

—Kesa-bandhana Hair-plaiting (four styles): a bun
i tied behind the neck, braiding
(3) Prasadhana — with flowers, tied on top of the

(dress and head and a braid reaching down
ornaments) the back

— Alepa Ointments are white, multicoloured and yellow

— Akalpa ——Mala Garlands (three kinds): vaijayanti (made of
(decorations) five varieties of flowers, knee-length), ratna-
mala (made of jewels) and vana-mala (made
of leaves and flowers and reaching to the feet).
Garlands may be worn in three styles: like a
sacred-thread, as a crown and hanging from
the neck

—Citra Yellow, white and red musk designs
— Visesaka Tilaka of similar colours as above

—Tambila Betel

—Keli-padma Pastime lotus

—Ratna-mandana Jewelled ornaments: crowns, earrings,
necklaces, four-stranded necklaces or
medallions, bangles, rings, armlets
and anklets

Mandana —t— Vanya-mandana Flower ornaments
(ornaments)

—Patrabhanga-lata Facial decorations and tilaka made
with streaks of musk and other
fragrant minerals
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Krsna’s flutes as uddipana-vibhava

Venu The venu is 9" long, %" thick, has 6
holes on the body, and is also called pavika.

(6) Vamsa Murali The murali is 36" long, has a mouthpiece at the end,
(flute) 4 holes on the body, and an enchanting sound.

Vamsi The total length is 12%", with 9 holes on the body.
From the top to the mouthpiece is 3"; the mouthpiece
is %". From the mouthpiece to the finger-holes is
1%4". The 8 finger-holes and 7 intervening spaces
are each %". From the last finger-hole to the end is
2%4". There are 3 types of vamsis described below.
Their proportions are identical except for the length
of the space between the mouthpiece and the
finger-holes.

Sammohini 74" space (from Akarsini Anandini 10%" space and
mouthpiece to finger- 9" space and 224" total length.
holes) and 19%" 20%" total It is made of
total length. It is made  length. It is bamboo and is also
of jewels and is also made of gold. known as vamsuli.
known as mahananda. It is dear to the gopas.
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Anubhava
External Symptoms of Ecstasy

The symptoms that reveal the spiritual emotions situated within
the heart are called anubhavas. When they manifest mostly as
external actions they are known as udbhasvara. Sattvika-bhavas
are also known as anubhavas because they also reveal the emotions
of the heart. The term udbhasvara is used, therefore, to distinguish
between anubhavas arising spontaneously from sattva and those
which manifest as external actions involving some conscious
intention. These are described to be of two types as follows:

— Nrtya (dancing)

— Viluthita (rolling on the ground)

— Krosana (loud crying)

— Tanu-motana (writhing of the body)

Ksepana (throwing) —
actions that — Hunkara (roaring)
involve hasty

movements _Attahﬁsa (10ud 13ughter)

— Ghiirna (staggering about)

— Hikka (a fit of hiccups)

—Gita (singing)

—Jrmbhana (yawning)

Sita (cooling) ——f—Svasa-bhama (breathing heavily)
actions that
display apathy or ~ [—Lokanapeksita (disregard for public image)
contentedness

— Lalasrava (salivating)
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Sattvika-bhava
Symptoms of Ecstasy Arising from Sattva

General description

When the heart of a bhava- or prema-bhakta is overwhelmed
with emotions in relationship with Krsna, this condition is called
sattva (pure goodness). The bhava or emotion that arises from that
sattva is called sattvika-bhava. The sattvika-bhavas arise sponta-
neously from sattva without any conscious intention. They are dis-
tinguished, therefore, from the anubhavas known as udbhasvara,
such as singing and dancing, which also arise from sattva but with
some application of the will.

Eight external symptoms of ecstasy
arising from visuddha-sattva

The sattvika-bhavas are of eight kinds:

Stambha (becoming stunned): The characteristics of stambha are
loss of voice and suspension of the function of both the working
and knowledge-acquiring senses. Stambha arises from jubilation,
fear, astonishment, despondency and anger.

Sveda (perspiration): Sveda arises from jubilation, fear and anger.
Romafica (horripilation): Standing of the hairs on end and a sense
of thrill or shudder in the body. Romaca arises from fear, aston-
ishment, jubilation and enthusiasm.

Svarabheda (faltering of the voice): In this symptom stammering

is also observed. Svarabheda arises from despondency, wonder,
anger, jubilation and fear.
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Vepathu (trembling): Vepathu, also known as kampa, arises from
fear, anger and jubilation.

Vaivarnya (change of colour): In this symptom gloominess and
emaciation are also observed. Vaivarnya arises from despondency,
anger and fear.

Asru (tears): Cold tears arise from jubilation and hot tears from
anger. In both there are redness, restlessness and rubbing of the
eyes. Asru arises from jubilation, anger and despondency.

Pralaya (loss of consciousness): Cessation of the function of the
working and knowledge-acquiring senses and merging of the mind
into the object of love. In this symptom fainting is also observed.
Pralaya arises from happiness and distress.

All these sattvika-bhavas are manifested in five stages of inten-
sity: (1) dhamayita (smouldering — when a sattvika-bhava mani-
fests in a very small quantity by itself or combined with another
symptom and is capable of being hidden); (2) jvalita (flaming —
when two or three symptoms manifest prominently at the same
time and can be concealed only with difficulty); (3) dipta (burning
— when three, four or five sattvika-bhavas manifest very powerfully
and when it is not possible to suppress such expressions);
(4) uddipta (brightly burning — when five, six or even all eight of
the sattvika-bhavas manifest simultaneously and attain supreme
exultation); and (5) saddipta (blazing — when all the sattvika-
bhavas reach the summit of expression, being extremely bright in
their radiance. This condition is observed only in the gopis of
Vraja in the state of mahabhava). Each of these stages yields
greater happiness than the one preceding it.
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How the sattvika-bhavas
manifest visibly in the body

When the mind is overpowered by spiritual emotions in rela-
tionship with Sri Krsna, it submits unto the vital air (prana). The

vital air
become

then also experiences transformations causing the body to
excessively agitated. At that time the sattvika-bhavas

manifest on the body of the devotee. As the vital air moves

throughout the body it comes in contact with the five elements of
the body and thus produces different sattvika-bhavas as described

below.

In

Prana —

contact with: Produces:
— Earth Stambha (becoming stunned)
— Water Asru (tears)

Sveda (perspiration)
—Fire —E
Vaivarnya (change of colour)

— Sky———Pralaya (loss of consciousness)
Romaiica (horripilation) —————Mild
— Air Kampa (trembling) Moderate

Svarabheda (faltering of the voice)——Intense
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Three further types of sattvika-bhava

—Mukhya (primary): Sattvika-bhavas that arise
when the heart is over-
whelmed by mukhya-rati
from direct contact with Sri

Snigdha (smooth): — K
rsna.

Sattvika-bhavas
that arise either
from mukhya-rati
(the five primary
mellows) or gauna-

—Gauna (secondary): Sattvika-bhavas that arise
when the heart is overwhelmed
by gauna-rati, and that are
induced by a circumstance in
which Krsna is somewhat apart.

rati (the seven sec-
ondary mellows).

Digdha (smeared): When some particular bhava overwhelms the heart of a
devotee, which is not induced by mukhya- or gauna-rati
but which follows in the wake of rati, it is called digdha
sattvika-bhava.

Ruksa (rough): If some particular bhava, induced by delight or wonder from
hearing the sweet and astonishing descriptions of the Lord,
arises in a person who is devoid of rati, it is known as ruksa
sattvika-bhava. This is also known as ratyabhasa.

Snigdha sattvika-bhavas are manifest only in the eternally
perfected devotees. Sattvika-bhavas that arise in jata-rati-bhaktas
(those in whom rati has made its appearance) are called digdha
sattvika-bhavas. When these symptoms are seen in persons in
whom rati has not been aroused they are called ruksa sattvika-
bhavas. In actuality sattvika-bhavas can occur only in persons in
whom rati has been aroused. When symptoms resembling the
sattvika-bhavas are manifest in persons who are devoid of rati they
are known as sattvikabhasa (a semblance of sattvika-bhava).
Therefore ruksa sattvika-bhavas are also said to be an abhasa.
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Sattvikabhasa
Sattvikabhasa is of four types: (1) ratyabhasa, (2) sattvabhasa,
(3) nihsattva and (4) pratipa.

(1) Ratyabhasa

Ratyabhasa literally means an abhasa or semblance of rati, and
sattvikabhasa means a semblance of the symptoms known as
sattvika-bhavas. Ratyabhasa sattvikabhasa, therefore, refers to
those symptoms which resemble sattvika-bhavas arising due to a
semblance of rati. This ratyabhasa refers to pratibimba- and chaya-
ratyabhasa previously described in the section on bhava-bhakti.
Persons who are desirous of liberation may adopt the limbs of
bhakti not for the purpose of obtaining bhakti or krsna-rati but
simply to attain mukti. When such persons chant the holy name in
the association of bhava-bhaktas, they may manifest tears, horrip-
ilation and other symptoms. Because these symptoms arise from a
reflection of the rati situated in the hearts of genuine bhava-
bhaktas, they are known as ratyabhasa sattvikabhasa. When symp-
toms resembling sattvika-bhavas are seen in mumuksus (those
desirous of liberation) they are said to arise from ratyabhasa.

(2) Sattvabhasa

Sattvabhasa refers to those symptoms which arise from an
abhasa of sattva. Sattva refers to the condition wherein the heart
possessed of rati is overwhelmed by spiritual emotions such as jubi-
lation, wonder and despondency. When a person who is devoid of
rati hears or chants about the Lord’s pastimes in the association of
pure devotees, he may become overwhelmed with some emotion
which resembles those originating from sattva. In this case the
symptoms he displays such as crying do not arise from a reflection
of rati but merely from some emotion which resembles those
arising from sattva. Therefore they are known as sattvabhasa
sattvikabhasa. These emotions generally arise in persons whose
hearts are naturally soft. When symptoms resembling sattvika-
bhavas are seen in karmis or visayis (sensualists) they are said to
arise from sattvabhasa.

171



Sri Bhakti-rasamrta-sindhu-bindu

(3) Nihsattva

Nihsattva refers to those symptoms which do not arise from
sattva. The hearts of such persons are described as picchila
(slippery). Externally they appear to be soft-hearted but internally
they are hard-hearted. They exhibit symptoms merely by forced
practice. Because the symptoms observed in such persons are
devoid of even an abhasa of sattva, they are known as nihsattva
sattvikabhasa.

(4) Pratipa

The word pratipa literally means adverse, contrary or displeasing.
When the enemies of Krsna display symptoms that resemble
sattvika-bhavas, they are called pratipa sattvikabhasa.
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Verse 15
Description of Vyabhicari-bhavas

atha vyabhicarinah sthayi-bhava-posaka bhavah kadacitkah.
nirvedo ’tha visado, dainyam glani-sramau ca mada-garvau sarnka-
trasavega unmado ’pasmrtis tatha vyadhih moho mrtir alasyam,
jadyam vridavahittha ca smrtir atha vitarka-cinta-mati-dhrtayo
harsa-utsukatvam ca augramarsasiyas capalyam caiva nidra ca
suptir bodha itime bhava vyabhicarinah samakhyatah.

athaisam-laksanam — atma-ninda nirvedah, anutapo-visadah,
atmani ayogya-buddhir dainyam, sramajanya-daurbalyam glanih,
nrtyady-utthah svedah sramah, mado madhu-panadi-mattata,
ahankaro garvah, anistasankanam sanka, akasmad eva bhayam
trasah, citta-sambhrama avegah, unmattata unmadah, apasmaro
vyadhir apasmrtih, jvara-tapo vyadhih, mircchaiva mohah, mrtir
maranam, alasyam spastam, jadyam jadata, lajjaiva vrida, akara-
gopanam avahittha, parvanubhiita-vastu-smaranam smrtih,
anumanam vitarkah, kim bhavisyatiti bhavana cinta, sastrartha-
nirdharanam matih, dhrtir dhairyam, harsa anandah, utkanthaiva
autsukyam, tiksna-svabhavata augryam, asahisnuta amarsah, gune
'pi dosaropanam astiya, sthairye asaktis capalyam, susuptir eva
nidra, svapna-darsanam suptih, jagaranam bodhah, avidyaksayas
ca, iti vyabhicarinah.

Comment

visesanabhimukhyena caranti sthayinam prati. iti vyabhicarinah
Bhakti-rasamrta-sindhu (2.4.1)

The vyabhicari-bhavas are thirty-three in number. Because they
are specifically directed towards and offer special assistance to the
sthayibhava, they are known as vyabhicari-bhavas. The word
vyabhicari here has a special technical meaning. It can be broken
down into three parts: vi (distinction or intensification), abhi
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(towards) and cari (going). In other words an emotion that moves
distinctively in the direction of the sthayibhava and that serves to
intensify it is called vyabhicari-bhava. The vyabhicari-bhavas are
made known by one’s speech, by the limbs such as the eyes and
eyebrows, and by sattva, or in other words, by the anubhavas
arising from sattva. All these vyabhicari-bhavas move towards the
sthayibhava; therefore they are also called safcari-bhavas. The
word saficarin means moving. The vyabhicari-bhavas are like
waves which emerge from the nectarean ocean of the sthayibhava
and cause it to swell. Then they merge back into the ocean and
disappear. e

Sri Bindu-vikasini-vrtti

There are thirty-three vyabhicari-bhavas that nourish the
sthayibhava. The causes and symptoms of each one are described
below.

(1) Nirveda (self-disparagement) — To reproach oneself consider-
ing oneself to be fallen and worthless is called nirveda. Nirveda
arises from great distress, feelings of separation, jealousy, non-
performance of duty and performance of non-duty. In nirveda
anxiety, tears, change of colour, feelings of worthlessness, heavy
sighing and other anubhavas are manifest.

(2) Visada (despondency or depression) — This arises from non-
attainment of one’s desired object, Sri Krsna, from inability to
complete some endeavour that was begun for Krsna, due to the
appearance of some calamity that befalls Krsna, or due to commit-
ting an offence. The symptoms of visada are seeking a remedy and
assistance, anxiety, crying, lamentation, breathing heavily, change
of colour and drying of the mouth.

(3) Dainya (wretchedness or humility) — To consider oneself
despicable and unworthy is called dainya. Dainya arises from
distress, fear and offences. The symptoms of dainya are speaking
words of adulation, awkwardness (incompetence of the heart),
gloominess, anxiety and inertia of the limbs.
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(4) Glani (physical and mental debility) — The principle of vital
energy and action throughout the body is called oja. The weakness
that arises due to the waning of this vital energy, brought about by
excessive labour (srama), by mental oppression or by conjugal
activities, is called glani. The symptoms of glani are trembling,
inactivity, change of colour, weakness and restlessness of the eyes.
(5) Srama — Fatigue or exhaustion accompanied by perspiration
which arises from vigorous movement in pursuit of Krsna (like
Mother Yasoda running to catch Krsna), dancing and conjugal
activities is called srama. The symptoms of srama are sleep, perspi-
ration, yawning and heavy sighing.

(6) Mada (intoxication) — The delight or exuberance that extin-
guishes knowledge is called mada. This mada arises from drinking
honey and from excessive conjugal agitation. The symptoms of
mada are stumbling movements, tottering, stammering speech,
rolling the eyes and redness of the eyes.

(7) Garva (pride) — The disregard for others that occurs due to
one’s own good fortune, beauty, youth, qualities, obtainment of the
supreme refuge (Sri Krsna) or attainment of one’s desired object, is
called garva. The symptoms of garva are disdainful speech, not
answering another simply to amuse oneself, displaying one’s limbs,
concealing one’s intention and not listening to another’s words.
(8) Sarika (apprehension) — The apprehension of calamity arising
from having stolen something that belongs to Krsna, from com-
mitting an offence or from the viciousness of others (that is, the
enemies of Krsna), is called sanka. The symptoms of sarika are
drying of the mouth, change of colour, looking here and there, and
hiding.

(9) Trasa (fear) — The fear that arises suddenly or unexpectedly
due to lightning, a fearsome creature or a fearful sound is called
trasa. The symptoms of trasa are taking shelter of nearby objects,
becoming stunned, horripilation, trembling and perplexity.

(10) Avega — Agitation, excitement, tremendous outburst of
emotion and bewilderment of the heart are called avega. This
avega arises from eight causes: priya-vastu (a pleasing object),
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apriya-vastu (a displeasing object), agni (fire), vayu (wind), varsa
(rain), utpata (an unusual or startling event or calamity), gaja (an
elephant) and satru (an enemy). Each one of these causes gives rise
to different symptoms. In priya-vastu-avega there is horripilation,
comforting words, fickleness and standing to welcome the beloved.
In apriya-vastu-avega there is falling on the ground, screaming and
dizziness. In avega arising from fire there is disorderly movement,
trembling, closing the eyes and shedding tears. In avega arising
from wind there is covering of the body, rapid movement and
wiping the eyes. In avega arising from rain there is running, taking
an umbrella and contracting the body. In avega arising from
calamity there is change of facial colour, astonishment and
trembling. In avega arising from an elephant there is running,
trembling, fear and looking behind oneself repeatedly. In avega
arising from an enemy there is putting on armour, taking up
weapons, and leaving home to go to another place.

(11) Unmada (madness) — Bewilderment of the heart that
arises from extreme bliss, calamity or acute separation is called
unmada. The symptoms of unmada are loud laughter, dancing,
singing, futile action, incoherent speech, running, shouting and
behaving in a contrary manner.

(12) Apasmrti (confusion or absence of mind) — The bewilderment
of the heart that occurs due to an imbalance of the elements of the
body arising from some great distress is called apasmrti. In apasmrti
there are symptoms such as falling on the ground, running about,
delusion, trembling, foaming from the mouth, throwing up of the
hands and legs, and loud shouting.

(13) Vyadhi (disease) — A feverish condition produced by separa-
tion or due to an excess in the humours (dosas) of the body
(mucus, bile and air) is called vyadhi. Srila Visvanatha Cakravarti
Thakura explains in his commentary to verse 2.4.90 of Bhakti-
rasamrta-sindhu that this imbalance of bodily dosas arises from
severe distress due to separation or hearing of Krsna’s defeat at the
hands of the demons. In actuality it is the bhavas or spiritual trans-
formations of the heart arising from separation and severe distress
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that are called vyadhi. The symptoms of vyadhi are becoming
stunned, slackening of the limbs, breathing heavily, severe distress
and fatigue.

(14) Moha (fainting or delusion) — The loss of consciousness
arising from jubilation, separation, fear or despondency is called
moha. The symptoms of moha are falling on the ground, cessation
of the functioning of the senses, dizziness and absence of activity.
(15) Mrti (death) — Giving up the life air (prana) due to disease,
despondency, fear, physical debility or an assault is called mrti. The
symptoms of mrti are indistinct speech, change of colour, shallow
breathing and hiccups. In Bhakti-rasamrta-sindhu (2.4.102) Srila
Ripa Gosvami explains that the vyabhicari-bhava known as mrti
does not refer to actual death. Because the symptoms resemble the
condition of the heart just prior to death, it is called mrti.

(16) Alasya (laziness) — When, in spite of being able to do so, there
is non-engagement in activity arising due to satisfaction or fatigue,
it is called alasya. The symptoms of alasya are yawning, aversion to
activity, rubbing the eyes, laying down, drowsiness and sleep.

(17) Jadya (inertness or insensibility) — When one is deprived of
the power of deliberation due to separation or due to seeing or
hearing about either that which is cherished or a calamity, it is
called jadya. Jadya is the condition just prior to or just following
moha (loss of consciousness). The symptoms of jadya are blinking
the eyes, remaining silent and forgetfulness.

(18) Vrida (shyness or shame) — The bashfulness or shame that
arises due to new association, performance of misdeeds, praise or
scorn is called vrida. The symptoms of vrida are silence, anxiety,
covering the face, writing on the ground and lowering the face.
(19) Avahittha (concealment of emotions) — To display emotions
artificially in order to conceal one’s true confidential feelings or
emotions is called avahittha. The symptoms of avahittha are
hiding the limbs which betray those emotions, looking elsewhere,
futile action and impaired speech.

(20) Smrti (remembrance) — Recollection and love for some pre-
viously experienced object brought about by seeing a similar object
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or by constant practice is called smrti. The symptoms of smrti are
moving the head and contracting the eyebrows.

(21) Vitarka (deliberation or reasoning) — The deliberation per-
formed to determine the truth about something is called vitarka.
This deliberation may be instigated either by doubt or curiosity to
determine its cause. The symptoms of vitarka are contracting the
eyebrows and moving the head and fingers.

(22) Cinta (anxiety) — The thinking which arises due to non-
attainment of one’s desired object or due to attainment of an
undesired object is called cinta. To think, “Now what will
happen?” is called cinta. The symptoms of cinta are breathing
deeply, lowering the head, writing on the ground, change of colour,
sleeplessness, lamentation, inflammation, weakness, tears and
meekness.

(23) Mati (resolve or understanding) — The conviction or resolve
that arises from ascertainment of the meaning of the sastras is
called mati. The symptoms of mati are performance of duty, giving
instructions to disciples and deliberation on the pros and cons of a
subject.

(24) Dhrti (fortitude) — The steadiness of the mind that arises from
knowledge (here meaning realisation of the Lord), absence of dis-
tress (due to one’s relationship with the Lord) and attainment of
the topmost object (bhagavat-prema), is called dhrti. In dhrti one
feels no distress on account of things which are not obtained or
those which have already been destroyed.

(25) Harsa (jubilation) — The bliss that arises in the heart from
seeing or obtaining one’s desired object is called harsa. The
symptoms of harsa are horripilation, perspiration, tears, blossoming
of the face, impassioned outburst, madness, inertness and
bewilderment.

(26) Autsukya (ardent desire) — The inability to tolerate the
passing of time instigated by an intense longing to see or to obtain
one’s desired object is called autsukya. The symptoms of autsukya
are drying of the mouth, haste, anxiety, breathing heavily and
unsteadiness.
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(27) Augrya (fierceness or dreadfulness) — The anger or fury arising
from another’s offence or injurious speech is called augrya. The
symptoms of augrya are killing, binding, trembling of the head,
reprimanding and beating.
(28) Amarsa (intolerance or indignation) — Intolerance arising
from being rebuked or disrespected is called amarsa. The symptoms
of amarsa are perspiration, trembling of the head, change of colour,
anxiety, seeking relief, shouting, turning the face away and
admonition.
(29) Astya (envy) — The malice that arises upon seeing the good
fortune and qualities of others is called asidya. The symptoms of
astiya are jealousy, disrespect, accusations, projecting faults upon
the qualities of others, slander, scowling and raising the eyebrows.
(30) Capalyam (restlessness, fickleness, rashness or impudence) —
The loss of gravity or the lightness of the heart that arises due to
attachment or aversion is called capalya. The symptoms of capalya
are want of discrimination, harsh speech and whimsical behaviour.
(31) Nidra (deep sleep or complete unconsciousness) — The
absence of the external function of the mind arising from anxiety,
lethargy, natural disposition or exhaustion is called nidra. The
symptoms of nidra are yawning, inertia, closing the eyes and
shallow breathing.
(32) Supti (dreaming) — Sleep in which there are many impressions
within the subconscious mind and the manifestation of many dif-
ferent pastimes is called supti. The symptoms of supti are cessation
of the external function of the senses, breathing in, and closing the
eyes.
(33) Bodha (awakening) — The enlightenment or awakening of
knowledge that occurs upon the cessation of ignorance, fainting or
sleep is called bodha.

These thirty-three bhavas are called vyabhicari-bhavas. Their
characteristics along with examples are elaborately described in
Bhakti-rasamrta-sindhu.
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Verse 16 — Gradation in the
Manifestation of Bhavas

kim ca bhaktanam cittanusarena bhavanam prakatya-
taratamyam bhavati. tatra kvacit samudravad gambhira-citte 'pi
aprakatyam svalpa-prakatyam va. alpa-khatavat tarala-citte
atisaya-prakatyam ca bhavatiti nayam atyantika niyama iti
prapafico na likhitah.

Sri Bindu-vikasini-vrtti

There is a gradation in the manifestation of bhavas in accor-
dance with the mental disposition or the heart of the devotee. In
devotees whose hearts are very grave (gambhira) or deep like the
ocean, the manifestation of these bhavas is not seen or their mani-
festation may be perceived only to a slight extent. In devotees
whose hearts are very flickering and shallow like a small pond,
these bhavas are sometimes seen to manifest very powerfully.
Because there is no special rule that governs the manifestation of
such bhavas, this subject has not been elaborately described.

Comment

In Bhakti-rasamrta-sindhu (2.4.250-70) this topic has been dis-
cussed more elaborately. The essential points from that section are
presented as follows.

In a devotee in whom rati for Krsna in one of the five primary
relationships is manifest, there are forty-one bhavas that may arise
and interact. The thirty-three vyabhicari-bhavas together with the
seven secondary forms of rati (laughter, wonder and so on) and one
among the five primary forms of rati, make a total of forty-one
bhavas. These are known as mukhya-bhavas. The mental disposi-
tion (citta-vrtti) that arises from the manifestation of all these
bhavas is said to bring about various transformations in the body
and senses.
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Among the bhavas or emotions such as fierceness, restlessness,
fortitude, shyness and so on, some are innate (svabhavika) in par-
ticular devotees and some are incidental (4gantuka). Those bhavas
which are innate pervade both the external and internal being of
the devotee. The innate bhavas are compared to mafjistha, an
Indian plant which is a source of red dye. In this plant the quality
of redness is an inherent and enduring feature that pervades
throughout. The bhavas or emotions that are innate within partic-
ular devotees are very easily activated by even slight stimulation.

The innate bhavas follow in the wake of krsna-rati. In other
words it is the permanent emotion of rati that determines which
emotions are svabhavika. Although rati is ordinarily of one type
(in other words it is constituted of nothing other than affection for
Sti Krsna), it manifests in different varieties as santa, dasya and so
on, in accordance with different inclinations to serve Krsna in a
particular way.

The agantuka or incidental emotions are like the temporary
application of red dye to a cloth that is inherently white. They are
manifested in the devotee by the innate bhavas. Therefore they are
called anubhavas, or effects of the innate emotions.

Variegatedness is observed in all the emotions due to the differ-
ences in the devotees and due to alteration of the components of
rasa such as vibhava, anubhava, vyabhicari-bhava and so on,
which come into play in different circumstances. Because of the
difference in the characteristic qualities of various devotees, their
minds are of different types. Therefore there is a gradation in the
external and internal manifestation of all these bhavas in accor-
dance with the disposition of the mind or heart.

A devotee whose mental disposition is karkasa or hard is of three
varieties: (1) garistha (heavy) — the heavy heart is compared to
gold in terms of its weight, (2) gambhira (grave) — the grave heart
is compared to the ocean in depth and (3) mahistha (big) — the big
heart is compared to a great city in size. These are all characteris-
tics of a heart that is said to be karkasa. Even though ecstatic
emotions may arise very strongly in devotees possessing such
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characteristics, they are not visibly manifest and therefore cannot
be detected by others.

A devotee whose mental disposition is komala or soft is also of
three varieties: (1) laghistha (light) — the light heart is compared
to cotton in terms of its lightness, (2) uttana (shallow) — the shallow
heart is compared to a small pond in depth and (3) ksodistha (tiny)
— the tiny heart is compared to a small cottage in size. These are all
characteristics of a heart that is said to be komala. Even a slight
uprise of emotion in devotees possessing such characteristics is
clearly visible in the body and thus easily detected by others.

Srila Rapa Gosvami has written that the heart which is heavy
(garistha) is like a lump of gold and the heart which is light
(laghistha) is like a ball of cotton. Emotion that arises in the
heart of these two varieties is like the wind. A ball of cotton is sent
flying by the wind whereas a lump of gold remains fixed. Similarly,
even when there is a very powerful upsurge of emotion, no exter-
nal transformations are visible in a devotee whose heart is very
heavy. In a devotee whose heart is light, however, transformations
are observed even upon a slight rise of emotion.

The heart which is deep (gambhira) is like the ocean and the
heart which is shallow (uttana) is like a small pond. Emotion that
arises in the heart of these two varieties is compared to a great
mountain peak. Even if a huge boulder or a mountain peak falls in
the ocean, no disturbance is seen in the ocean. But if a pebble is
thrown in a small pond, all the water is agitated. Similarly, even if
many bhavas appear in a devotee whose heart is very deep, he
remains steady; no transformations appear in his body. But when a
slight appearance of bhavas manifest in a devotee whose heart is
shallow, he becomes agitated and ecstatic transformations become
visible in his body.

The heart which is large (mahistha) is like a great city and the
heart which is small (ksodistha) is like a cottage. Emotion that
arises in the heart of these two varieties is compared to a lamp and
an elephant. In a great city, lamps and elephants are not noticed.
But before a cottage, lamps and elephants are clearly seen.

182



Gradation in the Manifestation of Bhavas

Similarly, in the heart which is mahistha, no transformations are
seen on the rise of emotion. But in the heart which is ksodistha,
transformations resulting from the rise of emotion are immediately
seen.

Heaviness (garisthatva) and lightness (laghisthatva) of the
heart have been described in order to illustrate the perplexity
(viksepa) and non-perplexity (aviksepa) of the heart that arises
upon being exposed to the influence of the vyabhicari-bhavas.
Similarly the heart is said to be karkasa or komala according to its
degree of meltability or non-meltability by the vyabhicari-bhavas.
The heart which is unmoved by a slight contact with the
vyabhicari-bhavas is said to be heavy or garistha, and the heart
which is easily moved is said to be light or laghistha. In reality the
heart is neither heavy nor light nor hard. Only according to the
degree of emotional frenzy experienced by the heart on contact
with the vyabhicari-bhavas is the heart said to be hard or soft. gy
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Various conditions of the heart

A wide variety of emotions are found to arise due to differences
in the devotees and due to alteration of the components of rasa
(vibhava, anubhava, etc.), which come into play in different
circumstances. Because of the unique characteristics that are found
to exist amongst devotees of different rasas, their minds are of
different varieties. The gradation of ensuing emotions is in
accordance with the mental disposition of the devotee. In order to
illustrate the relationship between the emotions and the mental
disposition of the devotees, varieties of conditions of the heart are
here described. The words hard and soft refer to the extent to
which emotions are displayed through external transformations. In
devotees whose hearts are said to be hard, even very powerful emo-
tions are not detectable through external bodily transformations.
In devotees whose hearts are said to be soft, even a slight uprise of
emotion is visible through external symptoms.

—Garistha (heavy): The heart which is heavy is compared

to gold.
Karkasa——Gambhira (deep): The heart which is deep is compared
(hard) to the ocean.

—Mabhistha (big): The heart which is big is compared
to a city.

— Laghistha (light): The heart which is light is compared

to cotton.
Komala —1+—Uttana (shallow): The heart which is shallow is compared
(soft) to a pond.

L Ksodistha (tiny): The heart which is tiny is compared
to a cottage.
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Corresponding emotions

According to the varieties of hard or soft hearts, there are
corresponding emotions. The conditions of the heart are here
grouped in pairs according to heaviness, depth and size. In each
case there is a corresponding description of the perplexity or non-
perplexity of the heart in contact with emotions according to the
condition of hardness or softness.

Garistha

(heavy) Emotion that arises in the heart of these two types is

“o0ld” compared to the wind. A strong wind has no influence
on a lump of gold, but even a slight breeze will send a
cotton ball flying.

Laghistha

(light)

“cotton”

Gambhira Emotion that arises in the heart of these two types is

£deep) Y compared to a mountain peak. Even if a huge boulder

the ocean or a mountain peak falls in the ocean, no disturbance

is seen in the ocean. But if a pebble is thrown in a

Uttana small pond, all the water is agitated.

(shallow)

“a pond”

Mahistha

(large) Emotion that arises in the heart of these two types is

“a city” compared to a lamp and an elephant. In a great city,
lamps and elephants are not noticed. But before a
cottage, they are clearly seen.

Laghistha

(small)

“a cottage”
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Meltability of the heart

Described below is the progressive scale of meltability of the
heart from diamond to nectar. In a hard heart very intense
emotion is required to melt the heart and therefore emotion
that arises in the hard heart is compared to fire. In a soft heart very
little emotion is required to melt the heart and therefore emotion
that arises in the soft heart is compared to sunlight.

Karkasa (hard) Emotion is compared to fire
Vajra (diamond A diamond is extremely hard. It cannot be made
or a thunderbolt) soft by any means. Similarly the hearts of the

tapasa-santa-bhaktas are equally hard.

Svarna (gold) Gold melts when exposed to a very high temperature.
Similarly the heart which is hard like gold can be
melted by very powerful emotions.

Jatu (shellac) Shellac is completely melted by a slight temperature.
Similarly the heart which is like shellac is melted
even by a slight appearance of emotions.

Komala (soft) Emotion is compared to sunlight

Madana (wax) Wax and butter are easily melted by the heat of
the sun. Devotees’ hearts of a similar nature are

Navanita (butter) melted by a slight trace of emotion.

Amrta (nectar) Nectar is by nature always liquid. Similarly the

hearts of the beloved devotees of Sri Govinda are
always naturally liquefied just like nectar.
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Verse 17
General Description of Sthayibhava

samanya-ripah svaccha-ripas ca santadi-pafica-vidha-riipas ca.
ekaika-rasa-nistha-bhakta-sanga-rahitasya samanya-janasya
samanya-bhajana-paripakena samanya-rati-ripas ca sthayi bhavo
yo bhavati sa samanya-ripah. santadi-pafica-vidha-bhaktesv api
avisesena krta-sangasya tat-tad bhajana-paripakena pafca-vidha
ratis tat-tad bhakta-sanga-vasati-kala-bhedena yodayate yatha
kadacit santih kadacit dasyam, kadacit sakhyam, kadacit vat-
salyam, kadacit kanta-bhavas ca, na tv ekatra nisthatvam tada
svaccha-rati-riipah. atha prthak-prthak rasaika-nisthesu bhaktesu
santyadi-pafica-vidha-riipah. santa-bhaktanam santih. dasya-
bhaktanam dasya-ratih. sakhya-bhaktanam sakhyam. vatsalya-
bhaktanam vatsalyam. ujjvala-bhaktanam priyata. evarm santa-
dasya-sakhya-vatsalyojjvalas ca pafica-mukhya-rasa yathottaram
sresthah. sante sri-krsna-nistha-buddhi-vrttita, dasye seva, sakhye
nihsambhramata, vatsalye snehah, ujjvale sangi-sanga-danena
sukham utpadyam. evam pirva-pirva-gunad uttarottarasthah
sresthah syuh.

Comment

In Bhakti-rasamrta-sindhu (2.5.1) sthayibhava is defined in the
following way:

aviruddhan viruddhams ca
bhavan yo vasatam nayan
surajeva virajeta
sa sthayi bhava ucyate

That bhava which is resplendent like the best of kings, keeping
under its control the aviruddha or compatible emotions, such as
laughter and so on, and the viruddha or incompatible emotions,
such as anger and so on, is known as the sthayibhava.
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Rati for Krsna is known as sthayibhava. This rati is of two types:
mukhya (primary) and gauna (secondary). Rati that is the essence
of the combination of the hladini and samvit potencies and thus
purely composed of suddha-sattva is known as mukhya-rati.
Mukhya-rati is of two types: svartha (self-nourishing) and parartha
(nourishment-giving). The term svartha means that when a
devotee situated in one of the five primary relationships with
Krsna experiences different emotions, those emotions will act on
the sthayibhava to nourish it, in the case of favourable emotions,
or to cause unbearable despondency, in the case of unfavourable
emotions. Because this type of rati nourishes its own sthayibhava,
it is called svartha or self-nourishing.

When rati, instead of nourishing its own sthayibhava, recedes
into the background and nourishes one of the seven secondary
emotions, it is called parartha, nourishment-giving. These seven
secondary emotions of laughter and so on are different from
svartha-rati, which is purely composed of suddha-sattva. But
because they are connected with mukhya-parartha-rati, the word
rati has been used for them. Only when parartha-rati in one of the
five primary dominant emotions recedes into the background and
nourishes the seven secondary emotions do those secondary
emotions attain to the status of gauna-rati.

Both svartha- and parartha-mukhya-rati are further divided into
five categories: suddha (unmixed), dasya (affection in servitude),
sakhya (friendship), vatsalya (parental affection) and madhura
(conjugal love). Suddha-rati is divided into three types: samanya
(general), svaccha (transparent) and santa (tranquillity). This
topic has been summarised as follows by Srila Visvanatha
Cakravarti Thakura. g

Sri Bindu-vikasini-vrtti
Sthayibhava is being described here. Sthayibhava is of three

varieties: samanya (general), svaccha (transparent) and one
among the five varieties of santa, dasya and so on.
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Samanya

A person who has never taken the association of even a single
devotee firmly situated in his particular perfectional relationship
in one of the five transcendental rasas may, nevertheless, awaken a
general (samanya) type of rati by the maturing of his routine prac-
tice of bhajana. This non-specific type of rati of a general person is
known as samanya sthayibhava. It is said to be general because it is
devoid of the specific characteristics of santa, dasya and so on.

Svaccha

If one has associated in a routine manner with the five different
types of devotees, all situated in their respective perfectional
relationships of santa, dasya and so on, then upon the maturing of
his bhajana, five different types of rati may be exhibited in him at
different times in accordance with the association he keeps. When
he associates with santa-bhaktas he exhibits santa-rati; with dasya-
bhaktas he exhibits dasya-rati; with sakhya-bhaktas, sakhya-rati
with vatsalya-bhaktas, vatsalya-rati; and with devotees in the con-
jugal mood (kanta-bhava) he exhibits madhura-rati. Nevertheless
he has no firmly fixed adherence to any one designated bhava.
This type of rati is called svaccha sthayibhava.

Five types of sthayibhava

The different types of rati of devotees firmly established in their
specific moods of santa-bhava and so forth, are known as the five
types of sthayibhava. By the influence of associating with a
devotee who is situated in one specific rasa, only one type of rati
among the five is awakened in a devotee upon the maturing of his
bhajana. In the santa-bhaktas, santa-rati is awakened; in the
dasya-bhaktas, dasya-rati; in the sakhya-bhaktas, sakhya; in the
vatsalya-bhaktas, vatsalya; and in the madhurya-bhaktas, madhura
sthayibhava. Thus santa, dasya, sakhya, vatsalya and madhurya are
the five primary rasas. They are successively superior in quality.

The characteristic of santa is that one’s intellect is fixed in Krsna
(krsna-nistha-buddhi). The characteristic of dasya is that one is
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attached to the service of the Lord (seva). The characteristic of
sakhya is that one is devoid of any reverential feelings towards
Krsna (nihsambhramata). The characteristic of vatsalya is that one
is imbued with affection or sneha for Krsna. The characteristic of
those in madhurya is that they please Krsna by awarding Him the
association of their bodies (sangi-sanga-danena). Thus each
quality should be considered as superior to the one preceding it.

Comment

In santa-rati there is only one quality, krsna-nistha. In dasya-rati
there is krsna-nistha and the quality of dasya, krsna-seva. Similarly
in sakhya-rati the qualities of krsna-nistha and krsna-seva are
present along with the quality of sakhya, nihsambhramata
(absence of reverence). In vatsalya the three previous qualities are
present along with the quality of sneha or affection in rearing and
taking care of Krsna. In madhura the four previous qualities exist
in addition to the quality of madhura, nijanga-sanga-dana (award-
ing the association of one’s limbs).

This is exactly like the development of qualities that are found
in the universal elements. In the sky or ether there is only one
quality, sound. In the air there are two qualities, sound and touch.
In fire there are three qualities, sound, touch and form.
In water there are four qualities, sound, touch, form and taste. And
in the earth, sound, touch, form, taste and smell are
present. Thus in santa one quality is present, in disya two, in
sakhya three, in vatsalya four and in madhura all five qualities are
present.

S0z
B2

The twelve forms of rati will now be defined:

Mukhya-rati

(1) Santa-rati
Resoluteness or steadiness of mind is known as sama or
equanimity. Previous authorities have declared that the mental
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disposition by which one renounces the inclination for material
sense enjoyment and becomes established in the bliss of the self
(nijananda) is called sama. The rati of persons who are predomi-
nated by this equanimity and who, due to seeing Sri Krsna as the
Paramatma, are devoid of mamata or a sense of possessiveness in
relation to Krsna, is called santa-rati. Mamata refers to a deep
sense of attachment to Krsna by which one thinks, “Krsna is my
master. Krsna is my friend,” and so on.

(2) Dasya-rati

That rati by which a devotee considers himself inferior to Krsna
and therefore fit to receive the Lord’s favour and which is possessed
of a worshipful attitude towards Sri Krsna is called dasya-rati (also
known as priti-rati). This dasya-rati produces attachment for Sri
Krsna and destroys attachment for all other things.

(3) Sakhya-rati

One who possesses a particular type of rati by which he consid-
ers himself to be equal to Krsna in all respects is called a sakha or
friend of Sri Krsna. Because it induces the sense of equality with
Krsna, this rati is characterised by visrambha, a deep feeling of inti-
macy that is devoid of all restraint. This visrambha-rati is known
as sakhya-rati. Because of this absence of restraint there is joking
and humorous behaviour. Unlike the servants, Krsna’s friends are
devoid of the conception that they are subordinate to Him.

(4) Vatsalya-rati

Those who are possessed of rati by which they consider them-
selves as elders of Sri Krsna are honourable to Him. Their rati,
which is imbued with kindness and favour towards Krsna, is called
vatsalya-rati. In vatsalya-rati the activities of nurturing Krsna,
offering blessings, touching the chin and so on are anubhavas.

(5) Madhura-rati
The rati of the gopis, which is the original cause of the eight
types of conjugal enjoyment (sambhoga) such as remembrance,
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beholding the beloved and so on exchanged between Sri Hari and
the deer-eyed gopis, is called madhura-rati. This is also known as
priyata-rati. In madhura-rati sidelong glances, movement of the
eyebrows, intimate words and sweet smiles are manifested as
anubhavas.

Gauna-rati

(1) Hasa-rati

The cheerfulness of the heart that is experienced upon
witnessing unusual alterations of speech, dress, activities and so on
is called hasa or laughter. In hasa there is expansion of the eyes and
vibration of the nose, lips and cheeks. When laughter arises from
speech, dress and activities that are related to Krsna and receives
nourishment from a primary, nourishment-giving emotion
(mukhya-parartha-rati) which then recedes into the background,
it is transformed into hasa-rati.

(2) Vismaya-rati

The expansion of the heart that takes place upon witnessing
extraordinary objects is called vismaya or astonishment. In
vismaya there is widening of the eyes, appreciative exclamations
and horripilation. When astonishment arises from seeing the
uncommon pastimes of Sri Krsna and receives nourishment from
one of the primary, nourishment-giving emotions (mukhya-
parartha-rati) which then recedes into the background, it is trans-
formed into vismaya-rati.

(3) Utsaha-rati

A firm attachment and urgency to carry out one’s aspired-for
activity of fighting, giving charity, displaying mercy or performing
religious duties, the fruit of which is praised by sadhus, is called
utsaha, enthusiasm. In utsaha there is tremendous exertion or
diligence, an absence of patience and no dependence upon time.
When enthusiasm arises in relation to Krsna and receives
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nourishment from mukhya-parartha-rati which recedes into the
background, it is transformed into utsaha-rati.

(4) Soka-rati

The sorrow and grief that one experiences in the heart due to
separation from one’s beloved or upon perceiving that some
calamity has befallen the beloved is called soka. In soka there is
lamentation, falling on the ground, sighing, drying of the mouth
and delusion. When that sorrow arises in relation to Sri Krsna and
is nourished by mukhya-parartha-rati, it is transformed into soka-
rati.

(5) Krodha-rati

The inflammation of the heart that takes place when confronted
with hostility is called krodha or anger. In krodha there is
harshness, frowning and redness of the eyes. When anger arises in
relation to Sri Krsna and is nourished by mukhya-parartha-rati, it
is transformed into krodha-rati. Krodha-rati is of two types: krsna-
vibhava (having Krsna as its object) and krsna-vairi-vibhava
(having Krsna’s enemy as its object).

(6) Bhaya-rati

The extreme agitation and restlessness of the heart that is expe-
rienced upon committing some offence or seeing a dreadful object
is called bhaya or fear. In bhaya there is hiding oneself, drying of
the heart, running away and delusion. When this fear arises in
relation to Sri Krsna and is nourished by mukhya-parartha-rati, it
is transformed into bhaya-rati. Like krodha, bhaya-rati is of two
types: krsna-vibhava (having Krsna as its object) and dusta-
vibhava (having a wicked person as its object).

(7) Jugupsa-rati

The contraction or shutting of the heart that takes place upon
experiencing detestable things is called jugupsa or disgust. In
jugupsa there is spitting, contraction of the mouth and expressions
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of condemnation. When this feeling of disgust is nourished by
mukhya-parartha-rati, it is transformed into jugupsa-rati.
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Divisions of the sthayibhava

The sthayibhava is the permanent and dominant emotion,
which brings under its control both compatible (aviruddha)
and incompatible (viruddha) emotions. The divisions of the
sthayibhava are described below.

Sthayibhava
Mukhya-rati (primary emotions Gauna-rati (secondary emotions
fully composed of suddha-sattva) nourished by the primary ones)
Hasa Vismaya Utsaha Soka

(laughter) (astonishment) | (enthusiasm) (sorrow)

Krodha  Bhaya  Jugupsa
(anger) (fear) (disgust)

—Svartha (self- —

nourishing) by —Samanya (general) lacking a dominant
compatible and sentiment for Krsna
incompatible in one of the five mellows
emotions
—Suddha — Svaccha (transparent) reflects that rati
(unmixed) with which it comes in
contact

— Santa (tranquillity)

— Dasya
(affection in
servitude) —Kevala (unmixed with any other type of
rati) e.g. Rasala (dasya), Sridama
— Sakhya —— (sakhya), Nandaraja (vatsalya)
(friendship)
— Sankula (a mixture of 2 or 3 kinds of rati)
e.g. Uddhava (dasya mixed with
— Vatsalya — sakhya), Bhima (sakhya mixed
(parental with dasya), Mukhara (vatsalya
affection) mixed with dasya)
— Madhura
—Parartha (conjugal)
(nourishment-
giving) supports
the secondary 195
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Presiding deities and colours of bhakti-rasa

When mukhya-rati or gauna-rati combine with their correspon-
ding components of vibhava, anubhava, sattvika-bhava and
vyabhicari-bhava in the heart of a bhava- or prema-bhakta, they
produce an extraordinary taste known as bhakti-rasa. As krsna-rati
or the sthayibhava is of two kinds, bhakti-rasa is also of two kinds:
mukhya-rasa and gauna-rasa. Each of the rasas is characterised by
a particular colour and presiding deity. These are described below.

Mukhya-bhakti-rasa Gauna-bhakti-rasa

(primary rasas) (secondary rasas)

—Hasya (laughter)
pandara (yellowish-white),

—Santa (tranquillity) Bala
alarama

sveta (white),

Kapil
aplia — Adbhuta (astonishment)

pingala (yellowish-brown),
Kiarma
—Dasya (servitude)

citra (multicoloured), — Vira (heroism)

aruna (reddish-brown),
Upendra

— Vatsalya (parental)
sona (deep red),

Nrsimmha

—Madhurya (conjugal)
syama (dark),
Nanda-nandana
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Madhava gaura (fair),
Kalki
—Sakhya (friendship) — Karuna (compassion)

dhimra (smoke-coloured),
Raghava

—Raudra (anger)
rakta (saffron-red),
Bhargava

—Bhayanaka (fear)
kala (black),
Varaha

—Bibhatsa (disgust)
nila (blue),
Mina (Matsya)
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Bhakti-rasa tasted in five ways
The twelve rasas react on the mind in five different ways and
thus bhakti-rasa is tasted in five varieties. These are described

below.

Parti (fulfilment): In santa-rasa there is satisfaction or fulfilment
of the heart.

Vikasa (opening): In dasya-, sakhya-, vatsalya-, madhurya- and
hasya-rasas there is cheerfulness or opening of the heart.

Vistara (expansion): In vira- and adbhuta-rasas there is expansion
of the heart.

Viksepa (distraction): In karuna- and raudra-rasas the heart
becomes distracted.

Ksobha (disturbance): In bhayanaka- and bibhatsa-rasas the heart
becomes disturbed.
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Verse 18 — Santa-rasa

atha santa-rase narakrti parabrahma caturbhujah narayanah
paramatma ityadi gunah sri-krsno visayalambanah. sanaka
sanandana sanatana sanatkumaradayah asrayalambanah
tapasvinah. jianino ’pi mumuksam tyaktva sri-krsna-bhakta-
krpaya bhakti-vasana-yukta yadi syus tada te 'py
asrayalambanah. parvata-saila-kananadi-vasijana-sanga-siddha-
ksetradayah uddipana-vibhavah. nasikagra-drstih avadhita-cesta
nirmamata bhagavad-dvesi-jane na dvesah tad-bhakta-jane ’pi
nati-bhaktih maunam jAiana-sastre ’bhinivesah ity adayo
‘nubhavah. asru-pulaka-romarficadyah pralaya-varjitah sattvikah.
nirveda-mati-dhrtyadayah saficarinah. santih sthayi. iti santa-
rasah.

Sri Bindu-vikasini-vrtti

In Bhakti-rasamrta-sindhu (3.1.4) santa-bhakti-rasa is defined
in the following way:

vaksyamanair vibhavadyaih
saminam svadyatam gatah

sthayi santi-ratir dhiraih
santa-bhakti-rasah smrtah

If santa-rati sthayibhiava mixes with the elements of vibhava,
anubhava, sattvika-bhava and vyabhicari-bhava that are appropriate
for santa-rasa and becomes very tasteful in the hearts of devotees
who are predominated by sama or equanimity, it is called santa-
bhakti-rasa by the learned.

Vibhava
Visayalambana of santa-rasa

The visayalambana of santa-rasa is Sri Krsna manifested as the
personification of eternity, cognisance and bliss, the pinnacle
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of atmaramas, the Parabrahma with humanlike appearance,
four-handed Narayana and the Paramatma.” The qualities He
exhibits are as follows: He is peaceful (santa), He endures even
intolerable distress (danta), He is free from all sins and He
purifies others of sins (suci), He is in full control of His senses
(vasi), He is never controlled by the dictates of maya (sada-
svariipa-samprapta), He bestows mukti on the enemies killed by
Him (hatari-gati-dayaka) and He is omnipresent (vibhu).

Asrayalambana of santa-rasa

The santa-bhaktas (those whose rati is predominated by sama,
equanimity) are the asrayalambana of santa-rasa. The santa-
bhaktas are of two types: (1) atmarama (those who take pleasure in
the self) and (2) tapasvi-gana (those who undertake austerities

with faith in bhakti).

(1) Atmarama

Sanaka, Sanandana, Sanatana and Sanat Kumara, who are
devoid of mamata or the sense of possessiveness in relation to the
Lord, who are firmly focused on the Supreme Lord (bhagavan-
nistha) and who propound the path of bhakti, are prominent
among the atmarama santa-bhaktas.

(2) Tapasvi-gana

Those who adopt yukta-vairagya and practise bhagavad-
bhajana, knowing that without bhakti liberation cannot be
obtained, are called tapasa santa-bhaktas. Such persons have faith
in bhakti only as a process for attaining liberation. As long as they
take up the limbs of bhakti with a desire for mukti, santa-rati,
which is the basis of santa-rasa, cannot appear in their hearts. If
such jAanis give up the desire for liberation, then by the mercy of
the devotees of Sri Krsna, bhakti, or in other words santa-rati,

? Those who are situated in santa-rasa are attracted to Paramatma and to the
four-handed form of Sri Narayana, who is the vilasa expansion of Sri Krsna and
the Lord of the paravyoma or Vaikuntha, the majestic realm of the spiritual sky.
Their attraction is not towards the two-handed form of Sri Krsna.
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appears in their hearts. At that time they may also become the
asrayalambana of santa-rasa.

Uddipana

Uddipana-vibhava, or things which stimulate rati for Sri Krsna,
are of two kinds: asadharana (uncommon or unique) and sadharana
(common). The asadharana-uddipanas are stimulants which impel
devotees of one specific rasa and the sadharana-uddipanas are
those which impel devotees of other rasas as well.

Asadharana-uddipana

Hearing the maha Upanisads, living in a secluded place, appari-
tion of Sri Krsna within the heart imbued with suddha-sattva,
discussing philosophical conclusions, predominance of jAana-
sakti, beholding the universal form, association of holy men who
reside in the mountains and forests, discussion of the Upanisads
with persons who are equally knowledgeable and so on, are the
asadharana-uddipanas or unique stimulants for this rasa.

Sadharana-uddipana

The fragrance of tulasi from the lotus feet of the Lord, the sound
of a conchshell, sacred mountains and holy forests, holy places
(such as the Ganga or Badarikasrama), the perishability of material
objects and the all-devouring quality of time, are sadharana-
uddipanas or stimulants which the santa-bhaktas share in common

with the dasya-bhaktas.

Anubhava

Asadharana-anubhava

Staring at the tip of the nose, behaving as an ascetic who is
beyond all codes of social conduct (avadhita), indifference,
walking while extending the vision no more than six feet in front,
exhibiting the jAana-mudra (joining together of the thumb with
the forefinger), absence of malice towards those who are adverse to
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the Lord, absence of excessive affection towards the devotees of
the Lord, absence of proprietorship, freedom from false ego, obser-
vance of silence, deep absorption in the jAana-sastras, and other
such items, are the asadharana-anubhavas or the specific outward
symptoms that reveal the santa-rati situated within.

Sadharana-anubhava

Yawning, writhing of the limbs, bowing and offering prayers
before the Lord, and giving instructions on bhakti are the
sadharana-anubhavas or outward symptoms which the santa-
bhaktas share in common with the dasya-bhaktas.

Sattvika-bhava

Other than pralaya (loss of consciousness or fainting), all the
sattvika-bhavas such as tears, standing of the hairs on end,
perspiration, trembling and so on are visible in santa-bhakti-rasa.
These sattvika-bhavas can manifest up to the stage of jvalita.
Jvalita' is the stage in which two or three sattvika-bhavas appear
simultaneously and can be controlled only with difficulty. They
cannot attain to the stage of dipta'’.

Vyabhicari-bhava

The vyabhicari-bhavas include nirveda (self-disparagement),
dhrti (fortitude), harsa (jubilation), mati (conviction or under-
standing), smrti (remembrance), visada (despondency), autsukhya
(ardent desire), avega (excitement), vitarka (deliberation) and so
on.

Sthayibhava

The sthayibhava of santa-rasa is santa-rati, tranquillity. Santa-
rati is of two kinds: sama (equal) and sandra (condensed). When a

19 Refer back to p- 168 for an explanation of these terms.
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santa-bhakta is absorbed in samadhi and the Lord manifests in his
heart, the rati that he experiences is called sama-santa-rati. When
a santa-bhakta directly sees the form of the Lord before him, the
rati that he experiences is called sandra-santa-rati. It is said to be
condensed because the bliss of receiving the direct darsana of the
Lord is far more intense than perceiving the Lord in samadhi.

Comment

[t may be noted that if someone is the recipient of Nanda-
nandana Sri Krsna’s special mercy, then even if he was previously
fixed in jAiana, he attains a super-excellent quality of rati which far
exceeds that of santa-rati. When his jAana-samskaras slacken, he
may even become expert in the bliss of bhakti-rasa as was the case
with Sri Sukadeva Muni. An example of this is seen in the state-
ment of Sri Bilvamangala cited in Bhakti-rasamrta-sindhu

(3.1.44):

advaita-vithi-pathikair upasyah
svananda-simhasana-labdha-diksah

sathena kenapi vayam hathena
dasi-krta gopa-vadhi-vitena

Formerly I was an object of worship for those who traverse the path
of monism. The advocates of the path of impersonal brahma-jfiana
used to worship me, thinking me to be very great. Being seated on
the throne of brahmananda realisation, I used to receive their
adoration. But some cunning ravisher of the young wives of the
cowherds, Gopijana-vallabha Nanda-nandana Sri Krsna, has
forcibly made me His maidservant.

It is evident from this that by the uncommon mercy of Sri
Syamasundara, those who attain a glimpse of the splendour of His
charming lotus feet — even those established in Brahman realisa-
tion — forget all their deficiencies. They then repent their previous
condition and engage in bhakti.

0
kD
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Verse 19 — Dasya-rasa

atha dasye rase isvarah prabhuh sarvajiiah bhakta-vatsalah
ityadi gunavan sri-krsno visayalambanah. asrayalambanas catur-
vidhah adhikrta-bhaktah asritah parsadah anugas ceti. tatra
brahma, sankara ityadayo 'dhikrta-bhaktah. tatra asritas
trividhah saranyah jAanicarah seva-nisthah kaliya-jarasandha-
magadha-raja-baddha-rajadayah saranyah. prathamato jianino ’pi
mumuksam parityajya ye dasye pravrttas te sanakadayo jiiani-
carah. ye prathamata eva bhajane rataste candradhvaja-harihaya-
bahulasvadayah seva-nisthah. uddhava-daruka-srutadevadayah
parsadah. sucandra-mandanadyah pureh, raktaka-patraka madhu-
kanthadayo vraje anugah. esam saparivara eva krsne ye yathocit
bhakti-mantas te dhurya-bhaktah. ye krsna-preyasi-varge adara-
yuktas te dhira-bhaktah. ye tu tat-krpam prapya garvena kam api
na ganayanti te vira-bhaktah. etesu gauravanvita-sambhrama-
priti-yuktas tu pradyumna-sambadayah sri-krsnasya palyah. te
sarve kecin nitya-siddhah kecit sadhana-siddhah kecit sadhakah.
sri-krsnanugraha-carana-dhili-maha-prasadadaya uddipana-
vibhavah. sri-krsnasyajfia-karanadayo ‘nubhavah. prema ragah
snehas catra rase bhavati. adhikrta-bhakte asrita-bhakte ca
prema-paryanto bhavati sthayi. parsada-bhakte sneha paryantah.
pariksita daruke uddhave ragah prakata eva. vrajanuge raktakadau
sarva eva. pradyumnadav api sarva eva. yavat paryantarn sti-
krsna-darsanam prathamato bhavati tavat-kalam ayogah. darsana-
nantaram yadi vicchedas tada viyogah. tatra dasa dasah. angesu
tapah krsata jagarya alambana-sinyata adhrti jadata vyadhir
unmado marcchitam mrtis ca. iti dasya-rasah.

Sri Bindu-vikasini-vrtti

In Bhakti-rasamrta-sindhu (3.2.3) dasya-rasa (also known as
prita-rasa) is described as follows:
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atmocitair vibhavadyaih
pritir dsvadaniyatam

nita cetasi bhaktanam
prita-bhakti-raso matah

When dasya-rati becomes tasteful within the hearts of devotees by
combination with the appropriate elements of vibhava, anubhava,
sattvika-bhava and vyabhicari-bhava, it is called prita-bhakti-rasa
or dasya-bhakti-rasa.

In dasya-rasa two kinds of devotees are fit recipients of Krsna’s
mercy: those who possess the attitude of servants and those who
possess the attitude of being maintained or reared by Krsna.
Consequently dasya-rasa is divided into two: (A) sambhrama-prita
(the reverence and submission that a servant feels towards the
master) and (B) gaurava-prita (the respect and high estimation
that a son feels for his father). Those who consider themselves as
servants of Krsna possess sambhrama-prita-rati and those who
consider themselves as reared by Krsna possess gaurava-prita-rati.
First sambhrama-prita-rasa will be discussed.

(A) Sambhrama-prita-rasa

Bhakti-rasamrta-sindhu (3.2.5) describes sambhrama-prita-rasa
as follows:

dasabhimaninam krsne
syat pritih sambhramottara
puarvavat pusyamano ‘yam
sambhrama-prita ucyate

When sambhrama-priti towards Sri Krsna is nourished in the hearts
of the dasya-bhaktas (those devotees who cherish the conception of
being Krsna’s servants) by combination with vibhava and the other
elements, it is called sambhrama-prita-rasa.
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Vibhava

Visayalambana of sambhrama-prita-rasa

In sambhrama-prita-rasa the two-handed form of Sri Krsna is the
visayalambana for the residents of Gokula. In other places, such as
Dvaraka and Mathura, the visayalambana is Sri Krsna sometimes
in a two-handed form and sometimes in a four-handed form.

The qualities that Sri Krsna displays as the visayalambana of
sambhrama-prita-rasa are described as follows: millions of universes
are situated in the pores of His body (koti-brahmanda-vigraha); He
is an ocean of mercy (krpambudhi); He possesses inconceivable
potency (avicintya-mahasakti); He is served by all mystic perfec-
tions (sarva-siddhi-nisevita); He is the source of all incarnations
(avataravali-bija); He always attracts the armaramas (atmarama-
ganakarsi); He is independent and His order cannot be trans-
gressed (isvara); He is the master (prabhu), the supreme object of
worship (paramaradhya) and all-knowing (sarvajfiia); He is firmly
fixed in vow (sudrdha-vrata), opulent (samrddhiman), forgiving
(ksamasila) and the protector of surrendered souls (saranagata-
palaka); His actions are very pleasing (daksina); His words never
prove false (satya-vacana); He can perform difficult tasks with ease
(daksa); He acts for the welfare of everyone (sarva-subharikara);
He is famous for putting His enemies into distress (pratapi); He is
religious (dharmika) and acts in accordance with sastra (sastra-
caksuh); He is the friend of His devotees (bhakta-suhrt) and
magnanimous (vadanya); His body is radiant and He is extremely
powerful and influential (tejasvi); and He is grateful (krtajfa),
famous (kirtiman), the most excellent (variyan), powerful (balavan)
and controlled by the love of His devotees (prema-vasya).

Asrayalambana of sambhrama-prita-rasa

Four kinds of devotees are the asrayalambana of sambhrama-prita-
rasa: (1) adhikrta (appointed or authorised servants), (2) asrita
(those who have taken refuge at the lotus feet of Krsna), (3) parisada
(the retinue or attendants of the Lord) and (4) anugas (followers

of the Lord).
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(1) Adhikrta-bhaktas

Servants who are appointed to their respective positions by Sri
Krsna such as Brahma, Sankara, Indra and other demigods are
known as adhikrta-bhaktas.

(2) Asrita-bhaktas

The asrita-bhaktas are of three kinds: saranya (those who have
taken refuge of the Lord), jAanicara (those who were formerly
attached to the path of jiana) and seva-nistha (those who are
fixed in the service of the Lord). The attitudes of these three types
of devotees are expressed in the following verse from Bhakti-

rasamrta-sindhu (3.2.22):

kecid bhitah saranam abhitah samsrayante bhavantam
vijiatarthas tvad-anubhavatah prasya kecin mumuksam
sravam sravam tava nava-navam madhurim sadhu-vrndad

vrndaranyotsava! kila vayam deva! sevemahi tvam

[A sadhaka-bhakta possessing the innate characteristic of dasya-
rati spoke as follows:] O festival of Vrndavana (one who gives pleas-
ure to Vrndavana)! O Lord! Some persons, being very fearful, have
taken complete shelter of You, knowing You to be their protector.
Other persons, having realised You, have become acquainted with
the supreme truth. Thus they have given up their desire for moksa
and taken refuge of You, whereas we are devotedly engaged in Your
service, having heard again and again from the mouths of saintly
devotees the ever-fresh and sweet narrations about You.

The first part of this verse describes the saranya-bhaktas. They
take shelter of the Lord as their protector due to being subjected to
a fearful situation. Examples of such devotees include Kaliya-naga
and the kings imprisoned by the King of Magadha, Jarasandha.
The second part of this verse describes the jAanicara-bhaktas.
They are jianis who take shelter of the Lord after abandoning
their desire for moksa. The four Kumaras — Sanaka, Sanandana,
Sanatana and Sanat Kumara — are examples of jAanicara-bhaktas.
Although previously jAanis, they renounced their desire for moksa
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by the mercy and association of Brahma, the original father of all,
and became engaged in dasya-rasa. The third part of the above
sloka describes the seva-nistha-bhaktas. They are devotees who are
established in service from the very beginning. These include the
kings Candradhvaja, Harihaya and Bahulasva, as well as Iksvaku
and Pundarika.

(3) Parisada-bhaktas

The attendants of the Lord in Dvaraka include the ksatriyas
such as Uddhava, Daruka, Satyaki and Satrujit as well as the
brahmana Srutadeva. Although serving as ministers, charioteers
and so on, they also engage in various services in accordance with
time and their respective abilities. Among the Kauravas, Bhisma,
Pariksit, Vidura and others are counted as parisada-bhaktas.
Among the cowherd men of Vraja, Upananda, Bhadra and others
are parisada-bhaktas.

(4) Anuga-bhaktas

Those whose hearts are always deeply attached to rendering
personal services to Sri Krsna are called anuga-bhaktas (followers
of the Lord). Anuga-bhaktas are of two kinds: purastha (those
residing in Dvaraka) and vrajastha (those residing in Vraja). The
anugas in Dvaraka include Sucandra, Mandana, Stanva, Sutanva
and others. In Vraja the anuga-bhaktas are Raktaka, Patraka, Patri,
Madhukantha, Madhuvrata, Rasala, Suvilasa, Premakanda,
Makaranda, Ananda, Candrahasa, Payoda, Vakula, Rasada, Sarada

and others.

The parisada- and anuga-bhaktas are further divided into three
classifications: (i) dhurya (those who are eminently fit or distin-
guished), (ii) dhira (composed, calm or clever) and (iii) vira

(heroic).

(i) Dhurya
Those devotees who display appropriate love and devotion
towards both Krsna and His family members are known as
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dhurya-bhaktas. In Bhakti-rasamrta-sindhu (3.2.49) they have

been further described as follows:

krsne ’sya preyasi-varge
dasadau ca yathayatham

yah pritim tanute bhaktah
sa dhurya iti kirttate

Those devotees who extend appropriate love and affection towards
Sri Krsna, the lovers of Sri Krsna (krsna-preyasis) and the servants

of Sti Krsna, are called dhurya-bhaktas.

An example of a dhurya-bhakta is given as follows in Bhakti-
rasamrta-sindhu (3.2.50):

devah sevyataya yatha sphurati me devyas tathasya priyah
sarvah prana-samanatam pracinute tad bhakti-bhajam ganah
smrtva sahasikam bibhemi tad aham bhaktabhimanonnatam
pritim tat pranate khare ’py avidadhad yah svasthyam alambate

Just as Sri Krsnadeva is fit to be served by us, so are His beloveds.
Similarly the devotees of Krsna are as dear to us as life. But I fear
even to remember those arrogant persons who, due to the pride of
considering themselves devotees, spend their time happily without
offering love to the less intelligent who are, nonetheless, fully
surrendered to Krsna.

(ii) Dhira
Those who maintain greater faith in the beloved damsels

(preyasis) of Sri Krsna are known as dhira-bhaktas. They have
been described in Bhakti-rasamrta-sindhu (3.2.51) as follows:

asritya preyasim asya
nati-sevaparo 'pi yah

tasya prasada-patram syan
mukhyam dhirah sa ucyate

Those devotees who have taken shelter of one of the preyasis of Sri
Krsna, and are a principal object of Krsna’s affection even though
they are not overly absorbed in service, are known as dhira-bhaktas.
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An example of a dhira-bhakta is given in Bhakti-rasamrta-

sindhu (3.2.52) as follows:

kam api prthag anuccair nacarami prayatnam
yadukula-kamalarka tvat-prasada-sriye 'pi

samajani nanu devyah parijatarcitayah
parijana-nikhilantah patini me yadakhya

[The son of a nurse of Satyabhama was very dear to her. At the time
of Satyabhama’s marriage, her father Satrajit sent him along with
her. He used to always live near Satyabhama in the inner chambers
of the palace at Dvaraka. Although he was not actually the brother-
in-law of Sri Krsna, he used to behave with Him in that way, and by
his humorous demeanour he gave pleasure to Sri Krsna. One day he
spoke as follows to Sri Krsna:] O Krsna, You are the sun that causes
the lotus flower of the Yadu dynasty to bloom. I have not made even
the slightest endeavour to obtain the treasure of Your mercy.
Nonetheless I am renowned as one of the attendants of Satyabhama
whom You worshipped by the Parijata tree.

(iii) Vira

Those who, having attained Krsna’s mercy, are somewhat proud
and therefore do not depend upon any others are called vira-
bhaktas. An example of a vira-bhakta is given as follows in Bhakti-

rasamrta-sindhu (3.2.54):

pralamba-ripur isvaro bhavatu ka krtis tena me
kumara makaradhvajad api na kificid aste phalam

kim anyad aham uddhatah prabhu-krpa-kataksa-sriya
priya-parisad-agrimam na ganayami bhamam api

No doubt, Sri Baladeva, the enemy of Pralambha, is the Supreme
isvara — but of what use is that to me? I have nothing to gain even
from Pradyumna who bears the flag of makara (a large sea creature
that is considered to be the epitome of sensual desire). Then what
to speak of others? Having obtained the wealth of the merciful side-
long glance of Sri Krsna, I have become so haughty that I take no
consideration even of Satyabhama, the foremost among Sri Krsna’s
lovers.

209



Sri Bhakti-rasamrta-sindhu-bindu

Srila Jiva Gosvami explains that in this instance, although the
vira-bhakta internally has love for Balarama, Pradyumna and
Satyabhama, there is an outward suggestion of pride for the sake of
amusement arising out of affection. This is not real pride;
otherwise it would not be rasa but virasata, that which is opposed
to rasa. He further explains that this verse was spoken by a vira-
bhakta to an intimate attendant of Satyabhama in a secluded
place. If it had been spoken in public, it would have been a source
of embarrassment to Sri Krsna because of the satirical allusion to
Satyabhama, even more so than the overstepping of Baladeva.

All the above-mentioned devotees are of three types: nitya-

siddha, sadhana-siddha and sadhaka.

Uddipana

Asadharana-uddipana

Attainment of Krsna’s favour, the dust from His lotus feet,
acceptance of His maha-prasada and the association of other devo-
tees situated in dasya-rasa are asadharana-uddipanas or stimulants
unique to sambhrama-prita-rasa.

Sadharana-uddipana

The sound of Krsna’s flute and buffalo horn, His smiling glance,
hearing of His qualities, a lotus flower, His footprints, a fresh rain
cloud, the fragrance of His limbs and so on, are sadharana-
uddipanas or stimulants that dasya-bhaktas share in common with
devotees of all the other rasas.

Anubhava

Asadharana-anubhava

To be fully engaged in services to Sri Krsna that are suited to
one’s ability, to be devoid of all trace of jealousy in spite of seeing
each other’s excellence in the matter of personal service to Sri
Krsna, to keep friendships with the servants of the Lord and to
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have firm faith in the mood of servitude only, are the asadharana
or specific anubhavas of sambhrama-prita-rasa.

Sadharana-anubhava

The thirteen anubhavas previously mentioned such as dancing
and singing, showing respect towards Krsna’s friends, detachment
and so on, are the sadharana-anubhavas or symptoms shared in
common with devotees of other rasas.

Sattvika-bhava

All eight sattvika-bhavas such as tears and becoming stunned
are present in this rasa.

Vyabhicari-bhava

There are twenty-four vyabhicari-bhavas in sambhrama-prita-
rasa: jubilation, pride, fortitude, self-disparagement, depression,
wretchedness, anxiety, remembrance, apprehension, resolve,
ardent desire, fickleness, deliberation, agitation, bashfulness,
inertness, bewilderment, madness, concealment of emotions,
awakening, dreaming, fatigue, disease and death.

The nine remaining vyabhicari-bhavas — intoxication, exhaus-
tion, fear, hysteric convulsions, laziness, fury, intolerance, envy
and sleepiness — do not give much nourishment to sambhrama-
prita-rasa. At the time of meeting with Sri Krsna, jubilation, pride
and fortitude are manifest. In separation from Him, fatigue, disease
and death are manifest. The eighteen remaining vyabhicari-bhavas
are manifest both in meeting and in separation.

Sthayibhava

In Bhakti-rasamrta-sindhu (3.2.76) the sthayibhava of sambhrama-
prita-rasa is described as follows:
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sambhramah prabhuta-jfianat
kampas cetasi sadarah

anenaikyam gata pritih
sambhrama-pritir ucyate

esa rase ’tra kathita
sthayi-bhavataya budhaih

A respectful attitude towards Sri Krsna, evoked by the conception
of His being one’s worshipful master combined with unsteadiness of
the heart to serve Sri Krsna, is called sambhrama. When priti
towards Sri Krsna attains complete identity with this sense of
sambhrama, it is called sambhrama-priti. According to learned
scholars this sambhrama-priti is the sthayibhava of sambhrama-
prita-rasa.

When sambhrama-priti is augmented it attains successively to
the stages of prema, sneha and raga.

Prema
In Bhakti-rasamrta-sindhu (3.2.81) prema is defined as follows:

hrasa-sanka-cyuta baddha-
mila premeyam ucyate

asyanubhavah kathitas
tatra vyasanitadayah

When sambhrama-priti is very firmly rooted, there is no fear of its
being diminished. This state is called prema. Distress, calamity and
other symptoms which are exhibited in this state are
anubhavas of prema.

Sneha
In Bhakti-rasamrta-sindhu (3.2.84) sneha is defined as follows:

sandras citta-dravam kurvan
prema sneha itiryyate

ksanikasyapi neha syad
vislesasya sahisnuta
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When prema is intensified and melts the heart it is called sneha. In
sneha one cannot tolerate separation even for a moment.

Raga
In Bhakti-rasamrta-sindhu (3.2.87) raga is defined as follows:

snehah sa rago yena syat
sukham duhkham api sphutam

tat sambandha-lave ’py atra
pritih prana-vyayair api

That sneha by which even distress appears like happiness due to
slight contact with Sri Krsna, and by which a devotee is prepared to
give up his life to please Sri Krsna, is called raga.

In his commentary to this verse Srila Jiva Gosvami explains the
meaning of the words tat sambandha-lave ’pi — by even a slight
contact with Sri Krsna. This means either direct meeting with Sri
Krsna, an appearance identical to Him or the attainment of His
mercy. By any of these, even unbearable distress appears like
happiness. Furthermore he says that in the absence of such contact
with Sri Krsna, even happiness appears like great distress.

Prema, sneha and raga manifest in different devotees
Previously it was said that the servants of Sri Krsna are of four
kinds: adhikrta, asrita, parisada and anuga. In the adhikrta- and
asrita-bhaktas, the sthayibhava manifests up to the stage of prema.
In the parisada-bhaktas the sthayibhava may attain to the stage of
sneha. In Pariksit, Daruka and Uddhava it manifests up to the
stage of raga. In the vrajanugas, of which Raktaka is the chief, and
in Pradyumna also, prema, sneha and raga are observed.
(Pradyumna is classified as a lalya-bhakta described ahead under
the heading of gaurava-prita-rasa.) Raga is found in the ordinary
anugas, but when raga manifests in the vrajanugas it is mixed with
a small portion of pranaya and therefore displays symptoms of

sakhya-bhava.
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Meeting and separation

In prita-bhakti-rasa there are two conditions: (1) ayoga (separa-
tion) and (2) yoga (meeting).

(1) Ayoga

The absence of Krsna’s association is called ayoga. In this con-
dition all devotees experience various symptoms or anubhavas
such as deep absorption of the mind in Sri Krsna, searching out His
qualities and thinking of some means by which He may be
obtained. Ayoga is further divided into two parts: utkanthitva
(anxious longing) and viyoga (separation). The desire to see Sri
Krsna for the first time is called utkanthitva, anxious longing.
When there is separation from Krsna after having already attained
His association, it is called viyoga.

In viyoga there are ten conditions: (1) anga-tapa (fever or
burning of the limbs), (2) krsata (emaciation), (3) jagarana (sleep-
lessness), (4) alambana-siinyata (absence of support or shelter for
the mind), (5) adhrti (absence of fortitude or absence of attach-
ment for all objects), (6) jadata (inertness), (7) vyadhi (disease),
(8) unmada (madness), (9) miarccha (fainting) and (10) mrti

(death).

(2) Yoga

To be united with Krsna is called yoga. Yoga is of three types:
siddhi (perfection), tusti (satisfaction) and sthiti (residence).
When after utkanthitva one meets Krsna for the first time, it is
called siddhi, perfection. When one is reunited with Krsna after
separation (viyoga) it is called tusti, satisfaction. To live together
with Krsna on a steady basis is called sthiti, residence.

(B) Gaurava-prita-rasa

Having discussed sambhrama-prita-rasa we will now describe
gaurava-prita-rasa. Gaurava-prita-rasa is described as follows in

Bhakti-rasamrta-sindhu (3.2.144):
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lalyabhimaninam krsne
syat pritir gauravottara

sa vibhavadibhih pusta
gaurava-pritir ucyate

Priti or affection for Krsna that is found in the sons of Krsna,
who cherish the conception of being brought up by Him, or those
who consider themselves as younger brothers and so on, is called
gauravottara-priti (affection characterised by the reverence one has
towards an elder). When this type of priti (or in other words, krsna-
rati) is nourished by the corresponding elements of vibhava,
anubhava, sattvika-bhava and vyabhicari-bhava, it is called
gaurava-prita-rasa.

Vibhava

Visayalambana of gaurava-prita-rasa

The visayalambana of gaurava-prita-rasa is Sri Krsna who is
endowed with the qualities of being the supreme guru, protector
and maintainer, and who possesses great fame, intelligence and
strength.

Asrayalambana of gaurava-prita-rasa

The asrayalambana of gaurava-prita-rasa are the lalya-bhaktas,
those who are reared, nourished or cared for by Krsna. Those who
cherish the conception of being juniors and those who
consider themselves as sons are both known as lalya-bhaktas.
Sarana, Gada and Subhadra are principal among those who
consider themselves as juniors. Pradyumna, Carudesna, Samba and
other princes of the Yadu dynasty consider themselves as sons. Sri
Pradyumna, the son of Rukmini, is the chief among all the lalya-
bhaktas.

The devotees of both kinds — namely sambhrama-prita-bhaktas
and gaurava-prita-bhaktas — always serve Krsna with a reverential
or respectful attitude. In the servants at Dvaraka, aisvarya-jiiana or
knowledge of the Lord’s majesty is predominant. In the lalya-
bhaktas, sambandha-jfiana or knowledge of one’s relationship with
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Krsna is predominant. The vrajanugas never consider Sri Krsna to
be Paramesvara or the supreme controller. They are devoid of
aisvarya-jfiana. They consider Krsna to be the son of the king of
the cowherds (Goparaja-nandana). Nonetheless they are aware of
Sri Krsna’s opulence and power at having obtained victory over
Indra. However, they do not consider this power to be due to His
being Paramesvara; rather they consider it to be simply some
extraordinary ability.

Uddipana
Sri Krsna's parental affection, mild smiling and glances are the
uddipanas of gaurava-prita-rasa.

Anubhava

To sit on a lower seat in Krsna’s presence, to follow the direc-
tions of the guru and elders, to accept responsibilities given by
Krsna and to give up self-willed behaviour, are the anubhavas of
gaurava-prita-rasa. There are other anubhavas that the lalya-
bhaktas share in common with other dasya-bhaktas. These include
offering pranama, frequently remaining silent, shyness, modesty,
following the orders of Krsna even to the extent of giving up one’s
life, keeping one’s head lowered, steadiness, refraining from laugh-
ing or coughing in Krsna’s presence, and desisting from talks of
Krsna’s confidential pastimes.

Sattvika-bhava

All eight sattvika-bhavas described previously are found in
gaurava-prita-rasa.

Vyabhicari-bhava

All the vyabhicari-bhavas that were described above in regard to
sambhrama-prita-rasa also apply here.
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Sthayibhava

In Bhakti-rasamrta-sindhu (3.2.166-7) the sthayibhava of

gaurava-prita-rasa has been described as follows:

deha-sambandhitamanad
gurudhir atra gauravam

tan-mayi lalake pritir
gaurava-pritir ucyate

sthayibhavo ’tra sa caisam
amalat svayam ucchrita

kam cid visesam apanna
premeti sneha ity api

raga ity ucyate catra
gaurava-pritir eva sa

The veneration that arises towards an elder due to bodily
relationship is called gaurava. In gaurava one has the conception of
belonging to someone and one thinks, “He is my parent, elder or
maintainer”. Priti or affection towards Krsna that is characterised by
this type of veneration is called gaurava-priti. This gaurava-priti,
manifesting itself in the heart of the devotee and then pervading his
heart, is the sthayibhava of gaurava-prita-rasa. When gaurava-priti
is augmented and attains a particular state, it is called prema. When
prema is further augmented it attains the state of sneha, and when
sneha is enhanced it attains the state of raga.

The conditions known as ayoga and yoga and their various sub-
divisions described previously are also found in gaurava-prita-rasa,
sakhya-rasa and vatsalya-rasa.
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atha sakhya-rase vidagdho buddhiman suvesah sukhityadi-
gunah sri-krsno visayalambanah. asrayalambanah sakhayas catur-
vidhah. suhrdah sakhayah priya-sakhayah priyanarma-sakhayas
ca. ye krsnasya vayasadhikas te suhrdah kificid vatsalyavantah. te
subhadra-mandalibhadra-balabhadradayah. ye kificid vayasa
nyiinas te kificid dasya-misrah sakhayah. te visala-vrsabha-
devaprasthadayah. ye vayasa tulyas te priya-sakhayah sridama-
sudama-vasudamadayah. ye tu preyasi rahasya-sahayah srigara
bhava-sprhas te priyanarma-sakhayah subala-
madhumangalarjunadayah. sri-krsnasya kaumara-pauganda-
kaisoran vayamsi srriga-venu-dala-vadyadayas ca uddipana-
vibhavah. tatra pramanam — “kaumaram paficamabdantam
paugandam dasamavadhi. kaisoram apafica-dasam yauvanam tu
tatah param.” asta-masadhika-dasa-varsa-paryantam sri-krsnasya
vraje prakata-viharah. ataeva sri-krsnasyalpa-kalata eva vayo-
vrddhya masa-catustayadhika-vatsara-traya-paryantam kaumaram.
tatah param asta-masadhika-sad-varsa-paryantam paugandam.
tatah param asta-masadhika-dasa-varsa-paryantam-kaisoram.
tatah param api sarva-kalam vapya kaisoram eva. dasa-varsam
sesa- kaisoram. tatraiva sada sthitih. evam saptame varse
vaisakhe masi kaisorarambhah. ataeva prasiddhah pauganda-
madhye preyasibhih saha viharah. tasam api tathabhitatvad iti
prasangat likhitam. sakhye bahu-yuddha-khela eka-sayya-
sayanadayo ‘nubhavah. asru-pulakadayah sarve eva sattvikah.
harsa-garvadayah saficarinah samya-drstya nihsambhramatamayah
visvasa-visesah sakhya-ratih sthayi bhavah. atha pranayah prema
sneho ragah sakhyena saha pafica-vidhah syat. anyatra arjuna-
bhimasena sridama-vipradyah sakhayah. tatrapi viyoge dasa dasah
pirvavat jiatavyah. iti sakhya-rasah.
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In Bhakti-rasamrta-sindhu (3.3.1) sakhya-rasa is described as
follows:

sthayi bhavo vibhavadyaih
sakhyam atmocitair iha

nitas citte satam pustim
rasah preyan udiryyate

When sakhya-rati sthayibhava is nourished within the hearts of
devotees by combination with the appropriate vibhavas, anubhavas,
sattvika-bhavas and vyabhicari-bhavas, it is called preyo-bhakti-
rasa or sakhya-bhakti-rasa.

Vibhava

Visayalambana

As described earlier in regard to dasya-bhakti-rasa, Sri Krsna is
the visayalambana, sometimes in a two-handed form and some-
times in a four-handed form. The qualities He displays as the
visayalambana of preyo-bhakti-rasa are described as follows: He is
beautifully dressed (suvesa); He possesses all divine characteristics
in the features and markings of His body (sarva-sat-laksananvita);
He is extremely powerful (balistha); He is adept in many different
languages (vividhadbhuta-bhasanvita); His speech is very pleasing
to the ears and filled with sweetness and rasa (vavadiika); He is
learned in all branches of knowledge and expert in adopting
appropriate behaviour (supandita); He is sagacious and His intelli-
gence is very subtle (buddhiman); He is quick-witted and thus able
to invent newer and newer meanings on the spur of the moment
(vipula-pratibhanvita); He is expert, being able to quickly accom-
plish very difficult tasks (daksa); He is merciful and thus unable to
tolerate the distress of others (karuna); He is the best of heroes
(vira-sekhara); He is expert in the sixty-four arts and in amorous
sportive pastimes (vidagdha-rasika); He forgives the offences of

219



Sri Bhakti-rasamrta-sindhu-bindu

others (ksamasila); He is the object of everyone’s affection
(raktaloka); He is possessed of great opulence (samrddhiman); He
always enjoys happiness and is never touched by even a trace of
distress (sukhi); and He is superior to all (variyan).

Asrayalambana

The sakhas (friends) of Sri Krsna, who have a strong sense of
mamata (possessiveness) towards Him, who are possessed of deep
faith, who are firmly fixed on Him, who benefit others by their
behaviour and who are deeply absorbed in serving Krsna in the
mood of a friend, are the asrayalambana. They have been further
described in Bhakti-rasamrta-sindhu (3.3.8) as follows:

rilpa-vesa-gunadyais tu
samah samyag ayantritah

visrambha-sambhrtatmano
vayasyas tasya kirttitah

Those who are identical to Sri Krsna in terms of form, qualities and
dress, who are completely devoid of the constraints that are found
in the servants and who are possessed of deep faith in Krsna imbued
with intimacy, are known as vayasyas (friends).

The vayasyas of Krsna are of two types: pura-sambandhi (those
residing in the city) and vraja-sambandhi (those residing in Vraja).
The sakhas residing in the city include Arjuna, Bhimasena,
Draupadi, Sridama hrahmana (Sudama Vipra) and others. Of these
Arjuna is considered to be the best. The vraja-vayasyas are

described as follows in Bhakti-rasamrta-sindhu (3.3.16):

ksanadarsanato dinah
sada saha-viharinah
tad-eka-jivitah prokta
vayasya vrajavasinah
atah sarva-vayasyesu
pradhanatvam bhajanty ami
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Those who become perturbed when Krsna leaves their sight for
even a moment, who always play with Him and who hold Him as
dear as life, are the vraja-vayasyas. For these reasons they are fore-
most among all the friends of Krsna.

The vayasyas of Krsna in Gokula are of four types: (1) suhrt-
sakha, (2) sakha, (3) priya-sakha and (4) priyanarma-sakha.

(1) Suhrt-sakha

Those whose sakhya is mixed with a scent of vatsalya, who are
slightly older than Krsna, who bear a staff and other weapons and
who always protect Krsna from the demons are called suhrt-sakhas.
These include Subhadra, Mandalibhadra, Bhadravardhana,
Gobhata, Yaksa, Indrabhata, Bhadranga, Virabhadra, Mahaguna,
Vijaya and Balabhadra. Of these Mandalibhadra and Balabhadra
are the best.

(2) Sakha

Those who are slightly younger than Sri Krsna, whose sakhya is
mixed with a scent of dasya and who are exclusively attached to
the happiness of rendering service to Krsna are called sakhas.
These include Visala, Vrsabha, Ojasvi, Devaprastha, Variithapa,
Maranda, Kusumapida, Manibandha and Karandhama. Of these
Devaprastha is the best.

(3) Priya-sakha

Those who are the same age as Krsna and who take exclusive
shelter of the attitude of sakhya are called priya-sakhas. These
include Sridama, Sudama, Dama, Vasudama, Kinkini, Stoka-krsna,
Amsu, Bhadrasena, Vilasi, Pundarika, Vitanka and Kalavinka.
They always give pleasure to Krsna by various types of games and
by wrestling, stick-fighting and other types of amusement. Of these
Sridama is the best.

In his commentary to Bhakti-rasamrta-sindhu (3.3.36-8)
Srila Jiva Gosvami has said that although the friends known as
Dama, Sudama, Vasudama and Kinkini are known as priya-sakhas,
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they may also be counted as priyanarma-sakhas because they per-
sonify Krsna’s heart and pervade His entire being. In order to
establish this he quotes the following verse from the Gautamiya-

tantra (15.38):

dama-vasudama-sudama-kinkinin

pijayed gandha-puspakaih
antahkarana-rapas te

krsnasya parikirtitah
atmabhedena te pijya

yatha krsnas tathaiva te

The purport of this statement is that because Dama, Vasudama,
Sudama and Kinkini personify Krsna’s heart, they are described to
be as worshipable as Krsna Himself. Therefore in the ceremony
known as avarana-pija, a particular method of worship described
in Hari-bhakti-vilasa (7.360—76) and referred to in the above verse
from the Gautamiya-tantra, these four personalities are offered the
first worship with scented flowers and sandalwood.

(4) Priyanarma-sakha

The priyanarma-sakhas are superior in every way to the three
other types of sakhas. They are engaged in extremely confidential
services and are possessed of a very special bhava (sakhi-bhava). In
other words they perform confidential services for the preyasis
(lovers) of Sri Krsna, they assist Krsna in meeting with the preyasis
and they desire to give pleasure to them. These include Subala,
Arjuna, Gandharva, Vasanta, Ujjvala and Madhumangala. Of
these Subala and Ujjvala are the best.

The above four types of sakha are of three kinds: nitya-siddha,
suracara (those who were previously demigods and who attained to
the position of Krsna’s friends through the performance of
sadhana) and sadhana-siddha. Although the suracaras also
attained perfection through sadhana, they are classified separately
in order to distinguish them from the general sadhana-siddhas.

222



Sakhya-rasa

Uddipana

Krsna’s age and beauty, His horn, flutes, conch and other
musical instruments made out of leaves, His joking behaviour and
heroism, His beloved associates and His imitation of the behaviour
of kings, demigods and incarnations of the Lord, are the uddipanas
of sakhya-bhakti-rasa.

Vayasa

Of the various uddipanas mentioned above, Krsna’s age or
vayasa will now be described. Krsna’s age is of three types: kaumara
(childhood), pauganda (boyhood) and kaisora (early youth).
Generally kaumara is up to the age of five, pauganda is up to the
age of ten and kaisora is up to the age of fifteen years. After that
comes yauvana (mature youth). However, it is well known that Sri
Krsna enacted His pastimes in Vraja up to the age of ten years and
eight months. Therefore in regard to Sri Krsna maturity takes place
even at a very young age.

For Him kaumara is up to three years and four months, pauganda
is up to six years and eight months and kaisora is up to ten years
and eight months. Thereafter Krsna always remains in the condi-
tion of kaisora. In Vraja Krsna enters the final stage of early youth
(sesa-kaisora) at the age of ten, and from then on He always
remains in that condition. Krsna’s kaisora begins in the month of
Vaisakha (April-May, the second month of the Indian calendar) of
His seventh year. Therefore His pastimes with the gopis are cele-
brated even in the stage of pauganda. The conditions of kaumara,
pauganda and kaisora in the gopis follow the exact same pattern.
Krsna’s various ages have been discussed here with reference to the
topic of uddipana-vibhava.

Anubhava

Sadharana-anubhava
The sadharana or common anubhavas of sakhya-rasa are
wrestling, playing with a ball, gambling, riding on each others’
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shoulders, pleasing Krsna by stick-fighting, laying down or sitting
with Krsna on a bed, sitting place or swing, joking in a most strik-
ing and charming manner, engaging in water sports and, upon
meeting with Krsna, dancing, singing and the other symptoms
previously described. These are known as sadharana-anubhavas
because they are common to all four kinds of friends. The anubhavas
that are unique to each division of friends will now be described.

Asadharana-anubhava of the suhrt-sakhas

To give instructions as to what is to be done and what is not to
be done, to engage Krsna in beneficial activities and to take the
lead in almost all activities are the anubhavas that are unique to
the suhrt-sakhas.

Asadharana-anubhava of the sakhas

To place tambila in Krsna’s mouth, to draw tilaka marks on
Him, to anoint Him with sandalwood and to draw pictures on His
face are the anubhavas that are unique to the sakhas.

Asadharana-anubhava of the priya-sakhas

To defeat Krsna in battle, to pull Krsna by taking hold of His
clothes, to steal flowers from Krsna’s hands, to have oneself dressed
and decorated by Krsna, and to engage in hand-to-hand battle
with Krsna are the anubhavas that are unique to the priya-sakhas.

Asadharana-anubhava of the priyanarma-sakhas

The priyanarma-sakhas deliver messages to the Vraja kisoris.
They approve of the Vraja kisoris’ love for Krsna. When the Vraja
kisoris quarrel with Krsna, the priyanarma-sakhas take Krsna’s side,
but when the kisoris are absent, they are expert in supporting the
side of the yiithesvari of whom they have taken shelter. They also
whisper secret messages in Krsna’s ear. These are the anubhavas
that are unique to the priyanarma-sakhas.
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Sattvika-bhava

All eight sattvika-bhavas such as tears, trembling and hairs
standing on end are present in sakhya-rasa.

Vyabhicari-bhava

In sakhya-rasa all vyabhicari-bhavas are found except for fierce-
ness, fear and laziness. In separation from Krsna, all vyabhicari-
bhavas are found except for intoxication, jubilation, pride, sleep
and fortitude, and in meeting all are found except for death,
fatigue, disease, hysteric convulsions and wretchedness.

Sthayibhava

“We are equals.” When one’s rati for Krsna is possessed of this
attitude and is therefore devoid of the constraints arising from a
reverential outlook, and when it is possessed of very deep faith
imbued with intimacy (visrambha), it is called sakhya-rati. This
sakhya-rati is the sthayibhava of sakhya-rasa. When sakhya-rati is
augmented it attains to the stages of pranaya, prema, sneha and
raga. Thus, including sakhya-rati, there are five stages in total.
Prema, sneha and riaga have been defined already under the
heading of dasya-rasa. Pranaya will now be defined.

Pranaya
Bhakti-rasamrta-sindhu (3.3.108) defines pranaya as follows:

praptayam sambhramadinam
yogyatayam api sphutam

tad gandhenapy asamsprsta
ratih pranaya ucyate

When there is a very distinct presence of elements which would
invoke a reverential attitude and yet one’s rati is not even slightly
influenced by such feelings, it is known as pranaya.
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The conditions known as ayoga and yoga, as well as the ten con-
ditions of viyoga described previously in regard to dasya-rasa,'" are
also found in sakhya-rasa.

" Refer back to p- 214 for an explanation of these.
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Verse 21 — Vatsalya-rasa

atha vatsalya-rase komalango vinayi sarva-laksana-yukta ityadi-
gunah sri-krsno visayalambanah. sri-krsne anugrahya-bhava-
vantah pitradayo gurujana atra vraje vrajesvari-vrajaraja-rohiny-
upananda-tat-patny-adayah. anyatra devaki-kunti vasudevadayas
ca asrayalambanah. smita-jalpita-balya-cestadaya uddipana-
vibhavah. mastakaghranasirvada-lalana-palanadayo 'nubhavah.
sattvikah stambha-svedadayah sarva eva stana-sravanam iti nava-
sankhyah. harsa-sankadya vyabhicarinah. vatsalya-ratih sthayi
bhavah. prema-sneha-ragas catra bhavanti. atrapi viyoge piarvavat
dasa dasah. iti vatsalya-rasah.

Sri Bindu-vikasini-vrtti

In Bhakti-rasamrta-sindhu (3.4.1) vatsalya-rasa is described as
follows:

vibhavadyais tu vatsalyam
sthayi pustim upagatah
esa vatsalata-matrah

prokto bhakti-raso budhaih

When vatsalya-rati sthayibhava is nourished by its corresponding
elements of vibhava and so on, it is called vatsalya-bhakti-rasa by
the learned.

Vibhava

Visayalambana

Sti Krsna is the visayalambana of vatsalya-bhakti-rasa. He is
endowed with the following qualities: His limbs are very soft
(komalanga); they are of a darkish complexion (syamanga); His
beauty gives great happiness to the eyes (rucira); He possesses all
divine characteristics in the features and markings of His body
(sarva-sal-laksananvita); He is mild (mrdu); His speech is very
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pleasing even when addressing offenders (priya-vak); He is
simple (sarala); He is shy when praised by others (hriman); He
is devoid of pride (vinayi); He offers respect to His teachers,
brahmanas and elders (manya-manakrt); and He is charitable

(data).

Asrayalambana

Krsna’s mother, father and other elders who have a strong sense
of mamata or possessiveness in relation to Him, who give instruc-
tions to Him and nurture Him, and who desire to bestow their
favour upon Him (who regard Sri Krsna as the object of their
mercy) are the asrayalambana of vatsalya-rasa. In Vraja these
include Vrajardja Sri Nanda Maharaja, Vrajesvari Sri Yasoda,
Rohini-maiya, Upananda and his wife Tungi, the other elder and
younger brothers of Nanda Baba and their wives, and the gopis
whose sons were stolen by Brahma. In Mathura or Dvaraka, Krsna’s
elders in parental affection include Vasudeva, Devaki and her
co-wives, Kunti, Sandipani Muni and others. Of all these Sri
Yasoda is the best.

Uddipana

Krsna’s age (kaumara, pauganda and kaisora), beauty, dress,
childhood restlessness, sweet words, mild smiling and childhood
pastimes are the uddipanas of vatsalya-rasa.

Anubhava

Smelling Krsna’s head, cleansing His limbs with the hands,
offering blessings, giving orders, looking after Krsna in various
ways (such as bathing Him), offering protection, giving beneficial
instructions and other such activities are the anubhavas of
vatsalya-rasa.
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Sattvika-bhava

In addition to the eight usual sattvika-bhavas, there is one more
item which is unique to vatsalya-rasa, and that is flowing of milk
from the breast. Thus in all there are nine sattvika-bhavas in this
rasa.

Vyabhicari-bhava

The twenty-four vyabhicari-bhavas that were listed for dasya-
rasa are also found in vatsalya-rasa. In addition to these, apasmrti
or hysteric convulsions are also found in this rasa.

Sthayibhava

Vatsalya-rati is characterised by feelings of anukampa, a desire
to favour and support a person who is worthy of and in need of
support; it is also devoid of reverence. This vatsalya-rati is the
sthayibhava of this rasa. When vatsalya-rati increases, it attains
successively to the stages of prema, sneha and raga.

The conditions known as ayoga and yoga, as well as the ten con-

ditions of viyoga described previously in regard to dasya-rasa,'” are
also found in vatsalya-rasa.

'2 Refer back to p. 214 for an explanation of these.
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Verse 22 — Madhurya-rasa

atha madhura-rase ripa-madhurya-lila-madhurya-prema-
madhurya-sindhuh sri-krsno visayalambanah. preyasi-ganah
asrayalambanah. murali-rava-vasanta-kokila-nada-nava-megha-
mayiira-kanthadi-darsanadyah uddipana-vibhavah. kataksa-hasya-
dayo ‘nubhavah. sarva eva sattvikah saddipta-paryantah.
nirvedadyah sarve alasyaugrya-rahitah saficarinah. priyata-ratih
sthayi bhavah. prema-sneha-ragadyah srilojjvala-nilamany uktah
sarva eva bhavanti. iti madhura-rasah. evam pafica mukhya-rasah
samaptah.

Sri Bindu-vikasini-vrtti

Bhakti-rasamrta-sindhu (3.5.1) describes madhurya-bhakti-rasa
as follows:

atmocitair vibhavadyaih
pustim nita satam hrdi
madhurakhyo bhaved bhakti-

raso ’sau madhura ratih

When madhura-rati is nourished in the hearts of pure devotees by
combination with its corresponding elements of vibhava and so on,
it is called madhurya-bhakti-rasa.

Vibhava

Visayalambana

Sti Krsna who is an ocean of the qualities of rapa-madhurya
(uniquely sweet form), venu-madhurya (uniquely sweet flute), lila-
madhurya (uniquely sweet pastimes) and prema-madhurya
(uniquely sweet prema of His devotees) is the visayalambana of
madhurya-rasa.
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Asrayalambana
The vraja-gopis are the asrayalambana of this rasa. Of all of
them Srimati Radhika is the best.

Uddipana

The sound of Krsna’s flute (murali), the season of spring
(vasanta), the call of the cuckoo, seeing a peacock’s neck and so
forth are the uddipanas of this rasa.

Anubhava

Sidelong glances, mild smiling and laughter are the anubhavas
of madhurya-rasa.

Sattvika-bhava

All eight sattvika-bhavas such as becoming stunned are present
in madhurya-rasa. They manifest up to the intensity known as
siddipta (found only in the condition of mahabhava, when all
eight sattvika-bhavas manifest simultaneously and to the utmost
limit of radiance).

Vyabhicari-bhava

All vyabhicari-bhavas are present in madhurya-rasa with the
exception of alasya (laziness) and ugrata (fierceness).

Sthayibhava

The rati which is found in the deer-eyed ramanis, and which is
the original cause of the eight types of sambhoga such as remem-
bering, seeing and so on, exchanged between them and Krsna, is
known as madhura-rati. This madhura-rati is the sthayibhava of
madhurya-rasa. All further developments mentioned in the book
Sri Ujjvala-nilamani, such as prema, sneha, mana, pranaya, raga,
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anuraga, bhava, mahabhava, modana and madana, are found in
this rasa.

Meeting and separation

In madhurya-rasa meeting and separation are defined differently
than in dasya, sakhya and vatsalya. Madhurya-rasa is of two kinds:
(1) vipralambha (separation) and (2) sambhoga (meeting).

(1) Vipralambha

Learned scholars have described vipralambha to be of many
varieties, chief of which are pirva-raga, mana and pravasa.
Pirva-raga— The bhava or mutual feeling of attachment that exists
between the lover and beloved prior to their meeting is called
purva-raga. The pirva-raga experienced by the gopis (kanta) is
itself bhakti-rasa, whereas the parva-raga experienced by Sri Krsna
(kanta) is an uddipana for bhakti-rasa.
Mana — In madhurya-bhakti-rasa, mana (jealous anger) is famous.
Pravasa — Separation due to living at a distant place is called
pravasa.

(2) Sambhoga
When the lover and beloved meet, the enjoyment they experi-
ence is called sambhoga.

This completes the summary description of the five principal
rasas.

Comment

The rasa described in Srimad-Bhagavatam and in the literature
of the Gosvamis is completely pure, non-materialistic (aprakrta)
and transcendental (cinmaya). It is entirely beyond the reach of
the mental speculative powers of the baddha-jivas and is difficult
to attain. The baddha-jiva is compelled either to think about gross
matter or to conceive of the non-material as being devoid of all
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attributes (nirvisesa-bhava). When due to great fortune one is
blessed by the mercy of Bhagavan or His devotees, he adopts the
appropriate method of performing sidhana and bhajana, his
anarthas are dispelled and his heart becomes situated in pure
consciousness. Then the nitya-siddha-bhava of the Lord’s eternal
associates manifests in the form of suddha-sattva. His rati, which is
of a general nature, is gradually transformed into the sthayibhava,
and when it then combines with vibhava, anubhava, sattvika-
bhava and vyabhicari-bhava, the jiva tastes suddha-bhakti-rasa.
While analysing rasa-tattva in Bhakti-rasamrta-sindhu, Sri Rapa
Gosvami has defined the word rasa in the following manner

(2.5.132):

vyatitya bhavana-vartma
yas camatkara-bhara-bhiih
hrdi sattvojjvale badham
svadate sa raso matah

That which has an extraordinary taste and is experienced only in
the heart which is illuminated by suddha-sattva or the appearance
of the sthayibhava, is called rasa. The experience of rasa is far more
intense than that of rati and for this reason, when rasa is experi-
enced, it bypasses the individual perception of vibhava, vyabhicari-
bhava and so on.

In order to further clarify the difference between rasa and bhava

he further states (2.5.133):

bhavanayah pade yas tu
budhenananya-buddhina

bhavyate gadha-samskarais
citte bhavah sa kathyate

That which is contemplated by means of profound impressions
(samiskaras) by enlightened devotees whose intelligence is fully
resolute and whose hearts are fit for the perception of vibhava,
vyabhicari-bhava and so on, is called bhava.
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In his commentary on these two verses Srila Visvanatha
Cakravarti Thakura has explained that first, with the assistance of
vibhava (alambana and uddipana), bhava is directly awakened and
then attains its svaridpa. Thereafter, by combination with vibhava
and the other elements, rasa is directly perceived. This is the order
of progression. The purport is that when rasa is being experienced,
the individual elements of vibhava and so on are not tasted inde-
pendently. But when rati is being experienced, vibhava and the
other elements are tasted independently. This is so because the
experience of rati is not as intense as the experience of rasa. This
is the difference between rati and rasa. e
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Verse 23 — Mixture of Bhavas

atha bhava-misranam. sri-baladevadinam sakhyam vatsalyam
dasyam ca. mukhara-prabhrtinam vatsalyam sakhyam ca.
yudhisthirasya vatsalyam sakhyam ca. bhimasya sakhyam
vatsalyam ca. arjunasya sakhyam dasyam ca. nakula-sahadevayor
dasyam sakhyam ca. uddhavasya dasyam sakhyam ca.
akriirograsenadinam dasyam vatsalyam ca. aniruddhadinam
dasyam sakhyam ca.

Sri Bindu-vikasini-vrtti

In some devotees there is a mixture of the three rasas of dasya,
sakhya and vatsalya. In those devotees one of these rasas will be
dominant and the others will be subordinate. The sakhya-rasa of
Sti Baladeva is mixed with vatsalya and dasya. The vatsalya-rasa of
Mukhara and other elderly gopis is mixed with sakhya. The
vatsalya-rasa of Yudhisthira is mixed with diasya and sakhya. The
sakhya-rasa of Bhimasena is mixed with vatsalya. The sakhya-rasa
of Arjuna is mixed with dasya. The dasya-rasa of Nakula and
Sahadeva is mixed with sakhya. The dasya of Sri Uddhava, Rudra
and Garuda is mixed with sakhya. The dasya of Akrara and
Ugrasena is mixed with vatsalya. The dasya of Aniruddha is mixed
with sakhya.
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Verse 24 — Overview of Gauna-rasa

atha hasyadbhuta-vira-karuna-raudra-bhayanaka-bibhatsah
sapta-gauna-bhakti-rasah pafica-vidha-bhaktesv evodayante.
ataeva pafica-vidha-bhakta asrayalambanah. hasyadinam sannam
rasanam sri-krsnas ca sri-krsna-bhaktas ca tat sambandhinas ca
visayalambanah. bibhatsasya tu ghrnaspadamedhya-mamsa
sonitadayo visayah. raudra-bhayanakayoh sri-krsna-satravo ’pi
visayah. ganda-vikasa-netra-vispharadayo yatha sambhavam
anubhavah. sattvika api yatha-sambhavam dvitrah. harsa-
maryadya vyabhicarinah. haso vismaya utsahah krodha-sokau
bhayam tatha-jugupsa cety asau bhava-visesah saptadhoditah.
hasyadinam ami kramena sthayibhavah. kim ca vira-rase yuddha-
dana-daya-dharmesu utsaha-vasat yuddha-virah, dana-virah,
daya-virah, dharma-vira iti caturddha vira-rasah. iti sapta gauna-
rasah. evam militva dvadasa rasa bhavanti.

Sri Bindu-vikasini-vrtti

Hasya (laughter), adbhuta (astonishment), vira (heroism),
karuna (compassion), raudra (anger), bhayanaka (fear) and
bibhatsa (disgust) — these seven are known as gauna-bhakti-rasa.
These gauna-rasas are seen to arise in the five types of devotees
previously mentioned. Therefore the five types of devotees are the
asrayalambana of these secondary rasas. Sri Krsna, His devotees
and persons related to His devotees are the visayalambana of six of
these rasas beginning from hasya (bibhatsa is excluded).
Detestable objects, impure meat, blood and so on are the visaya of
bibhatsa-rasa. The enemies of Sri Krsna may also be the visaya of
raudra-rasa and bhayanaka-rasa.

Blooming of the cheeks, widening of the eyes and many other
symptoms are anubhavas. Two, three or more sattvika-bhavas can
manifest. Harsa (jubilation), krodha (anger) and other emotions
are vyabhicari-bhavas. The sthayibhava of hasya is laughter (hasa),
of adbhuta it is astonishment (vismaya), of vira it is enthusiasm
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(utsaha), of karuna it is sorrow (soka), of raudra it is anger
(krodha), of bhayanaka it is fear (bhaya) and of bibhatsa it is
disgust (jugupsa or ghrna).

Thus there are twelve kinds of rasas — five primary (mukhya)
and seven secondary (gauna). The seven gauna-rasas will now be
analysed one after another. These seven types of gauna-bhakti-rasa
are based on the seven types of gauna-rati. Rati is defined as the
essence of the combination of the hladini and samvit potencies
and thus purely composed of suddha-sattva. Rati of this type is
known as mukhya-rati. Mukhya-rati is of two types: svartha (self-
nourishing) and parartha (nourishment-giving). The term svartha
means that when a devotee situated in one of the five primary
relationships with Krsna experiences different emotions, those
emotions will act on the sthayibhava to nourish it in the case of
favourable emotions, or to cause unbearable despondency in the
case of unfavourable emotions. Because this type of rati nourishes
its own sthayibhava it is called svartha, self-nourishing.

When rati, instead of nourishing its own sthayibhava, recedes
into the background and nourishes one of the seven secondary
emotions, it is called parartha, nourishment-giving. These seven
secondary emotions of laughter and so on are different from
svartha-rati, which is purely composed of suddha-sattva. But
because they are connected with mukhya-parartha-rati, the word
rati has been used for them. Only when parartha-rati in one of the
five primary dominant emotions recedes into the background and
nourishes the seven secondary emotions do those secondary emo-
tions attain to the status of gauna-rati. When combined with their
corresponding components of vibhava, anubhava, sattvika-bhava
and vyabhicari-bhava, they are transformed into gauna-rasa.

(A) Hasya-bhakti-rasa — Laughter
When hasa-rati is nourished by its corresponding elements of

vibhava and so on and becomes relishable in the devotee’s heart, it
is transformed into hasya-bhakti-rasa.

237



Sri Bhakti-rasamrta-sindhu-bindu

Vibhava

Alambana

(1) Sri Krsna is the object of parartha-rati, or rati that nourishes
the secondary emotions. As such He is the alambana or support of
this rasa because His activities give rise to laughter.

(2) Tad-anvayi — A person whose actions are connected to
Krsna and stimulate laughter may also be the alambana or support
of hasya-rasa.

Sti Jiva Gosvami says that because laughter is merely blossoming
or cheerfulness of the heart, it has no visayalambana. The person
towards whom rati is directed is the visaya or object of that rati.
Although laughter may have an object when used in the sense of
ridicule or derision, such application of the word hasa is not
acceptable here. Therefore the word alambana, as used above for
both Sri Krsna and those persons described as tad-anvayi, indicates
that they are the support of hasya-rasa because their amusing
speech and activities stimulate laughter in others; not that they are
the object of other’s laughter in the sense of ridicule. When that
laughter is connected to Krsna and is nourished by the devotee’s
rati for Him, it becomes hasya-rati.

The elderly and especially children are the asrayalambana of
hasya-rasa. Superior persons may also sometimes be the asraya.

Uddipana

The statements, dress and behaviour of Sri Krsna and those who
perform some activity connected to Him (tad-anvayi) are the stim-
ulants for laughter.

Anubhava

Anubhavas include vibration of the nose, lips and cheeks.
Sattvika-bhava
Several sattvika-bhavas may be possible.
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Vyabhicari-bhava

Vyabhicari-bhavas include jubilation, laziness and concealment
of emotions.

Sthayibhava

The sthayibhava or dominant emotion is hasa-rati. The cheer-
fulness of the heart that is experienced upon witnessing unusual
alterations of speech, dress, activities and so on is called hasa,
laughter. When laughter arises from speech, dress and activities
that are related to Krsna and receives nourishment from any of the
primary emotions (mukhya-parartha-rati) which then recede into
the background, it is transformed into hasa-rati. Hasa-rati is of six
kinds as described below.

(1) Smita — when the teeth are not visible and there is blossoming
of the eyes and cheeks.

(2) Hasita— when the forepart of the teeth is slightly visible. Smita
and hasita are observed in superior persons (jyestha). This term
here refers to munis and sakhis.

(3) Vihasita— when the teeth are visible and the sound of laughter
is heard.

(4) Avahasita— when there is flaring of the nostrils and squinting
of the eyes. Vihasita and avahasita are observed in intermediate
persons (madhyama). This term here refers to the elderly and also
to female messengers (diiti).

(5) Apahasita —when the eyes well up with tears and the shoulders
shake.

(6) Atihasita — when there is clapping of the hands and throwing
up of the hands and feet. Apahasita and atihasita are observed
in those who are inferior (kanistha). This term here refers to
children. In particular situations, however, vihasita and the other
remaining varieties of hasa-rati are exhibited even by exalted
personalities.
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(B) Adbhuta-bhakti-rasa — Astonishment

When vismaya-rati is nourished by its corresponding elements of
vibhava and so on and becomes relishable in the heart of the
devotee, it is known as adbhuta-bhakti-rasa.

Vibhava
Visayalambana
Krsna who performs extraordinary deeds is the visayalambana of

adbhuta-rasa.

Asrayalambana
Devotees of all five rasas can be the asraya of adbhuta-rasa.

Uddipana

Krsna’s unique activities are stimulants for this rasa.

Anubhava
Widening of the eyes and so on.
Sattvika-bhava
Becoming stunned, horripilation and so on.
Vyabhicari-bhavas

Vyabhicari-bhavas include excitement, jubilation, inertness and
other emotions.

Sthayibhava
Vismaya-rati arising from perception of extraordinary deeds,

forms and qualities is the sthayibhava or dominant emotion of
adbhuta-bhakti-rasa. The expansion of the heart that takes place
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upon witnessing something extraordinary is called vismaya, aston-
ishment. When astonishment arises from seeing the uncommon
pastimes of Sri Krsna and receives nourishment from one of the
primary emotions (mukhya-parartha-rati) which then recedes into
the background, it is transformed into vismaya-rati. Krsna’s
extraordinary activities may be perceived in two ways: saksat
(directly perceived) and anumita (inferred). Saksat is further
divided into three categories: drsta (seen), sruta (heard) and
sankirtita (recited).

(C) Vira-bhakti-rasa — Heroism

When utsaha-rati combines with its corresponding elements of
vibhava, anubhiva and so on and becomes relishable in the
devotee’s heart, it is called vira-bhakti-rasa.

Vira-bhakti-rasa is of four kinds: (i) yuddha-vira (heroism in
fighting), (ii) dana-vira (heroism in giving charity), (iii) daya-vira
(heroism in compassion) and (iv) dharma-vira (heroism in religious
activity). These four types of heroes are the alambana of vira-
bhakti-rasa. Utsaha-rati is found in these four types of devotees as
enthusiasm for fighting, enthusiasm for giving charity and so on.
Each of these will now be considered separately.

(i) Yuddha-vira — Heroism in fighting
Vibhava

Alambana

A friend who is eager to fight for the pleasure of Krsna is called
yuddha-vira. In this case either Krsna may act as the contesting
warrior or another friend may do so at Krsna’s bidding while He
looks on as a spectator.

Uddipana
When a challenger is present and exhibits bragging, slapping of
the thighs as a gesture of challenge, rivalry, heroism and wielding
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of weapons, these symptoms are uddipanas that stimulate another’s
fighting spirit.

Anubhava

When the symptoms mentioned above are automatically exhib-
ited without provocation by a challenger, they are anubhavas.
Other anubhavas include displaying one’s valour out of pride in
one’s virility, roaring like a lion, angry words, fighting postures,
enthusiasm to fight although alone, never retreating from battle
and displaying fearlessness before a frightened person.

Sattvika-bhava

Tears, trembling and so on.
Vyabhicari-bhava

Vyabhicari-bhavas include pride, agitation, fortitude, shame,
resolve, jubilation, concealment of emotion, indignation, ardent
desire, envy and remembrance.

Sthayibhava

Yuddhotsaha-rati (enthusiasm for fighting) is the sthayibhava or
dominant emotion of yuddha-vira-bhakti-rasa. A very firm attach-
ment and urgency to carry out one’s aspired-for activity of fighting,
giving charity and so on, the fruit of which is praised by sadhus, is
called utsaha, enthusiasm. In utsaha there is tremendous exertion
or diligence, an absence of patience and no dependence upon time.
When enthusiasm arises in relation to Krsna and receives nourish-
ment from mukhya-parartha-rati which recedes into the back-
ground, it is transformed into utsaha-rati. A very firm desire to
achieve victory in the matter of fighting is known as yuddhotsaha-
rati. This is of four types:
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(1) Svasaktya aharya — one fights by his own power after being
provoked by a challenger.
(2) Svasaktya sahaja — one fights by his own power spontaneously
(without inducement).
(3) Sahayenaharya — one fights alongside a friend after being
coaxed by that friend to accompany him in battle.
(4) Sahayena sahaja — one is spontaneously eager to fight accom-
panied by a friend.

In yuddha-vira-bhakti-rasa only Krsna’s friends can act as
contesting warriors and never Krsna’s enemies. Because they
agitate the devotees, enemies can be the alambana of raudra-rasa,

anger [which is described ahead on pp. 249-52].
(ii) Dana-vira — Heroism in giving charity

Dana-vira is of two types: (a) bahuprada (one who gives great
wealth) and (b) upasthita-durapartha-tyagi (one who refuses an
offer of rare wealth). These will be considered separately.

(a) Bahuprada — Giver of great wealth
Vibhava

Alambana

One who is spontaneously willing to give everything including
his very self for the pleasure of Krsna is called bahuprada. He is the
asraya of dana-vira-rasa, whereas the person for whose benefit
charity is given, St Krsna, is the visaya.

Uddipana

Seeing a fit recipient for charity.

Anubhava

Giving more than desired, conversing with a mild smile, steadi-
ness, expertise, fortitude and so on are the anubhavas.
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Vyabhicari-bhava

The vyabhicari-bhavas include deliberation, ardent desire and
jubilation.

Sthayibhava

Danotsaha-rati is the sthayibhava of this rasa. Utsaha has
already been defined under yuddha-vira. A steady and deep enthu-
siasm to give charity is known as danotsaha. When enthusiasm to
give charity arises in relation to Krsna and is nourished by
mukhya-parartha-rati, it is transformed into danotsaha-rati.

Bahuprada is of two types:

(1) Abhyudayika (bestowing prosperity) — One who is willing to
offer everything to brahmanas and others in order to invoke
auspiciousness for Sri Krsna is called abhyudayika. An example of
this is Nanda Maharaja, who gave fabulous wealth to the
brahmanas at Krsna’s birth ceremony.

(2) Tat-sampradanaka (handing over completely) — One who is in
full knowledge of Krsna’s glories and who offers all his possessions
and even his very self to Him is known as tat-sampradanaka. This
type of charity is further divided into two types: priti-dana (to give
to Krsna as a relative) and piija-dana (to give alms to the Lord in
the form of a brahmana). Priti-dana was exhibited by Maharaja
Yudhisthira at the rajasiya-yajfia. Paja-dana was exhibited by Bali
Maharaja, who gave charity to Vamanadeva in the form of a
brahmana.

(b) Upasthita-durapartha-tyagi —
A renouncer of rare wealth

Vibhava

Alambana

One who refuses even the five types of liberation offered by the
Lord is called upasthita-durapartha-tyagi. This is a reversal of the
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roles exhibited by the first type of dana-vira. In other words here
the Lord is the giver of charity and the devotee is the would-be
recipient.

Uddipana

Sri Krsna’s mercy, conversation and laughter are uddipanas.

Anubhava

Steadiness in describing the superiority of the Lord and other
symptoms are the anubhavas.

Vyabhicari-bhava

Fortitude is the vyabhicari-bhava most prominently seen in this
rasa.

Sthayibhava

Tyagotsaha-rati is the sthayibhava of this rasa. A very strong
desire to renounce even the five types of liberation is known as
tyagotsaha-rati.

(iii) Daya-vira — Heroism in compassion
Vibhava

Alambana

One whose heart is melting with compassion and who is even
prepared to cut his body to pieces and offer himself to a disguised
form of Sri Krsna is called daya-vira.

Uddipana
Seeing the distress of the person towards whom compassion is
displayed is the stimulus for this rasa.
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Anubhava

Being prepared to exchange one’s life for the protection of a dis-
tressed person, words of consolation, and steadiness.

Vyabhicari-bhava
Vyabhicari-bhavas include zeal, resolve and jubilation.
Sthayibhava

Dayotsaha-rati is the sthayibhava of this rasa. Enthusiasm that is
possessed of tremendous compassion is known as dayotsaha. When
this enthusiasm to give charity is related to Krsna and nourished by
mukhya-parartha-rati, it is transformed into dayotsaha-rati. King
Mayiradhvaja is given as an example of daya-vira. The king
offered his body in sacrifice to Krsna who came to him disguised as
a brahmana. In this case the king did not actually know that the
brahmana was Krsna. Had he known that the brahmana was Krsna,
then the quality of compassion would have receded and enthusiasm
to give charity (dana-vira) would have been the dominant senti-
ment. This is the distinction between dana-vira and daya-vira.

(iv) Dharma-vira — Heroism in religious activity
Vibhava

Alambana

A sober and calm person who is always completely fixed in the
performance of religious activities for the pleasure of Sri Krsna is
called dharma-vira.

Uddipana

Hearing the religious scriptures and so on.
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Anubhava

Moral conduct, theism, tolerance, control of the senses and
other symptoms are anubhavas.

Vyabhicari-bhava

Vyabhicari-bhavas include resolve, remembrance and other
symptoms.

Sthayibhava

Dharmotsaha-rati is the sthayibhava of this rasa. Total absorption
in religious activity is known as dharmotsaha. When enthusiasm
for religious activity arises in connection with Sri Krsna and is
nourished by mukhya-parartha-rati, it is transformed into
dharmotsaha-rati. Maharaja Yudhisthira, who performed religious
sacrifices in his palace daily for the pleasure of Krsna, is stated as
an example of dharma-vira.

(D) Karuna-bhakti-rasa — Compassion

When soka-rati combines with its corresponding components of
vibhava, anubhava and so on and becomes relishable in the
devotee’s heart, it is known as karuna-bhakti-rasa.

Vibhava

Visayalambana
In karuna-rasa the visayalambana is of three types:

(1) Sri Krsna — Being the embodiment of uninterrupted supreme
bliss, there is no possibility of any harm coming to Him. But when
a devotee out of intense love thinks that some calamity may befall
Him, He becomes the object of karuna-rasa for that devotee.

(2) Priya — The dear associates of Sri Krsna may be the object of
karuna-rasa when they are placed in a dangerous situation. The
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gopis who were threatened by Sankactda are given as an example.
(3) Sva-priya — The relatives of a devotee who are deprived of the
happiness of bhakti due to an absence of Vaisnavism or other
reasons may also be the object of karuna-rasa. The munis who
attained sayujya-mukti and were thus deprived of the happiness of
bhakti became the object of karuna-rasa for Narada Muni (a fellow
muni). Madri and Pandu became the object of karuna-rasa for their
son Sahadeva when he beheld the splendour of Govinda’s lotus
feet, for they were deprived of such an opportunity.

Asrayalambana

There are three corresponding types of devotees who experience
the sentiment of compassion towards the three types of persons
described above, and such devotees are the asrayalambana of this
rasa. This sentiment generally does not arise in santa-bhaktas or in
adhikrta- and saranagata-dasya-bhaktas.

Uddipana
Krsna’s activities, qualities, form and so on are stimulants for
this rasa.

Anubhava

Drying of the mouth, lamentation, sighing, crying out, falling on
the ground, striking the ground with one’s fists, beating one’s chest
and so on are the anubhavas.

Sattvika-bhava
All eight sattvika-bhavas are observed in this rasa.

Vyabhicari-bhava

The vyabhicari-bhavas include inertness, self-disparagement,
debility, wretchedness, anxiety, despondency, ardent desire,
restlessness, madness, death, laziness, confusion, disease and fainting.
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Sthayibhava

Soka-rati is the sthayibhava of this rasa. The sorrow and grief
that one experiences in the heart due to separation from one’s
beloved or upon perceiving that some calamity has befallen one’s
beloved is called soka. When that sorrow arises in relation to Sri
Krsna and is nourished by mukhya-parartha-rati, it is transformed
into soka-rati.

If one is aware of Krsna’s opulence and power, then there is no
possibility of fearing for His safety and hence no possibility of
experiencing soka-rati. But in the devotee who experiences soka-
rati towards Krsna, the absence of knowledge of His majesty is not
due to ignorance but due to the overwhelming sentiment of love.

Laughter and other emotions may sometimes arise even in the
absence of rati, but soka is never possible without rati. This is what
distinguishes soka-rati from the other types of gauna-rati.

(E) Raudra-bhakti-rasa — Anger

When krodha-rati combines with its corresponding components
of vibhava, anubhava and so on and attains prominence in the
devotee’s heart, it is called raudra-bhakti-rasa.

Vibhava

Visayalambana

The visayalambana of raudra-rasa is of three types: Sri Krsna,
hita (a well-wisher) and ahita (one who is hostile).

Hita, or well-wishers who become the object of anger, are of
three types:
(1) Anavahita (inattentive) — Those who are responsible for pro-
tecting Krsna but who become inattentive to Krsna’s safety due to
carrying out other activities for Krsna, are called anavahita. Sti
Yasoda became the object of Rohini’s anger for tying Krsna to the
grinding mortar, when the latter saw Him wandering between the
fallen trees.
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(2) Sahasi (rash) — Those who incite Krsna to go to a dangerous
place are called sahasi. Krsna’s friends became the object of Sri
Yasoda’s anger for leading Krsna to the Talavana forest.
(3) Irsyu (jealous) — Gopis whose only treasure is indignant anger
and whose minds are always besieged by jealousy are known as
irsyu. Sri Radha once displayed such persistent indignant anger
towards Sri Krsna that in spite of all attempts both by Him and the
sakhis, Her mana could not be broken. Finally Krsna left in despair.
Because of Krsna’s departure, Sri Radha became distressed and Her
mana desisted. She begged Sri Lalita to go and bring Krsna back.
At that time She became the object of Lalita’s anger for being so
unrelenting in Her mana.

Ahita, or hostile persons who become the object of anger, are of
two kinds:
(1) Svasyahita (hostile to oneself) — Someone who impedes one’s
relationship with Krsna is called svasyahita. Akriira became the
object of the gopis’ anger because he took Krsna away from
Vrndavana.
(2) Harer ahita (hostile to Krsna) — The enemies of Krsna are
known as harer ahita.

Asrayalambana

The sakhis and jarati (elderly gopis like Jatila) are the
asrayalambana when Krsna is the object of anger. All kinds of
devotees may be the asraya when a well-wisher or hostile person is
the object.

Uddipana

Sarcastic laughter, evasive speech, leering, disrespect and so on
displayed both by well-wishers and persons hostile to Sri Krsna are
the stimulants of this rasa.

Anubhava

Pounding one’s hands, grinding one’s teeth, reddening of the
eyes, biting the lips, knitting the eyebrows, quivering of the arms,
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rebuking, remaining silent, lowering of the head, breathing
heavily, looking askance, admonishing, moving the head,
reddishness at the corners of the eyes and trembling of the lips are
all anubhavas.

Sattvika-bhava

All eight sattvika-bhavas are present in raudra-rasa.
Vyabhicari-bhava

The vyabhicari-bhavas include agitation, inertness, pride, self-
disparagement, delusion, rashness, jealousy, fierceness, indigna-
tion, exhaustion and so on.

Sthayibhava

Krodha-rati is the sthayibhava of this rasa. The inflammation of
the heart that takes place when confronted with hostility is called
krodha, anger. When anger arises in relation to Sri Krsna and is
nourished by mukhya-parartha-rati, it is transformed into krodha-
rati.

Anger is of three types:

(1) Kopa (fury) — Anger exhibited towards enemies is called kopa.
(2) Manyu (indignation) — Anger exhibited towards relatives is
called manyu. This manyu is also of three types: pijya (anger
towards respectable and worshipful relatives), sama (anger towards
relatives of equal status) and nyina (anger towards junior rela-
tives). Sri Radha expressed slight indignation towards Paurnamasi
when the latter instructed Her on the importance of chastity to
Her husband. This is an instance of piijya manyu. Once Mukhara
(Radhika’s maternal grandmother) became angry at Jatila for
accusing Krsna of destroying the reputation of her daughter-in-law.
This is an example of sama manyu. Once Jatila became angry at Sri
Radha when she saw Her wearing Krsna’s necklace around Her
neck. This is an example of nyina manyu.
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(3) Rosa (pique) — The anger that a woman exhibits towards
her lover is called rosa. In madhurya-rasa, rosa is counted as a
vyabhicari-bhava or transitory emotion and not as a dominant
emotion. The anger of a woman towards her lover (rosa) does not
attain to the status of sthayibhava as is the case with the anger of
the sakhis and elderly gopis towards enemies (kopa) or relatives
(manyu). As far as the vyabhicari-bhavas mentioned on the previ-
ous page are concerned, fierceness is exhibited towards enemies,
indignation towards relatives and jealousy towards the beloved.

The natural inborn anger that enemies such as Sisupala have
towards Krsna is not born of krsna-rati and therefore it can never
be counted as bhakti-rasa.

(F) Bhayanaka-bhakti-rasa — Fear

When bhaya-rati combines with vibhava, anubhava and so
on and attains prominence in the devotee’s heart, it is called
bhayanaka-bhakti-rasa.

Vibhava

Visayalambana
The visayalambana of this rasa is of two types: Sri Krsna and the
wicked (daruna).

Asrayalambana
The asrayalambana is also of two types:

(1) Anukampya (fit to be favoured) — When Sri Krsna is the object
of fear, a devotee who commits some offence but who is a fit object
of the Lord’s favour is the asrayalambana. Examples of this are
Jambavan, who fought with Krsna not realising His identity, and
Kaliyanaga after fighting with Krsna.

(2) Bandhu (a relative or friend) — A relative or friend of Krsna
who out of affection is always apprehensive that some harm may
come to Him is the asrayalambana when a wicked person is the
visayalambana. Fear arises in such a devotee by seeing, hearing of,
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or remembering such a wicked person. Examples are as follows:

(i) Darsana (seeing) — Sti Yasoda became fearful for Krsna upon
seeing the Kesi demon.

(ii) Sravana (hearing) — She became fearful upon hearing of
Kest’s entrance into Gokula.

(iii) Smarana (remembrance) — A woman from a distant place
one day inquired from Yasoda about Patana. The mere remem-
brance of Patana made Yasoda fearful for Krsna.

Sti Jiva Gosvami comments that acceptance of the wicked as
asraya of this rasa instead of a devotee is in accordance with the
opinion of previous authorities on natya-sastra like Bharata Muni.
Sti Visvanatha Cakravarti’s own opinion, which is in accordance
with Srimad-Bhagavatam, is that hasya and the other secondary
rasas are for practical purposes vyabhicari-bhavas. The purport is
that Sri Krsna is the visaya and the devotee is the asraya of the five
primary forms of rati. This is the general rule accepted everywhere.

Hasa and the other secondary emotions are accepted as
sthayibhavas of the seven secondary rasas in accordance with the
ordinary rasa-sastras only because they take on the characteristics
of rati being nourished by mukhya-parartha-rati. According to this
opinion, daruna or the wicked are accepted as alambana of
bhayanaka-rasa. But in the author’s own opinion alambana refers
to that in which rati is stimulated (the devotee) and not by which
rati is stimulated (the wicked in the case of fear). According to this
understanding the alambana of bhayanaka-rasa may be of two
types. When there are two different devotees who are both fit for
the Lord’s mercy (anukampya), one may become angry with the
other due to some situation concerning Sri Krsna. In this case the
devotee who is angry will be the visaya of fear, the other devotee
will be the asraya of fear, and Krsna will be the cause. This is a
common scenario. The second circumstance is more specialised.
When a friend or relative is anxious for Krsna’s safety due to the
threat of a wicked person, the enemy is the cause of fear, the
relative is the repository of fear (asraya) and Krsna is the object
(visaya) for whom fear is experienced.
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Uddipana
Knitting the eyebrows on the part of the object of fear and other
symptoms are stimulants for this rasa.

Anubhava

Drying of the mouth, panting, looking behind oneself,
hiding oneself, moving to and fro, looking for shelter and scream-
ing are anubhavas.

Sattvika-bhava

All the sattvika-bhavas except for tears are manifest in this rasa.
Vyabhicari-bhava

The vyabhicari-bhavas include fear, death, restlessness,
agitation, wretchedness, despondency, fainting, confusion and
apprehension.

Sthayibhava

Bhaya-rati is the sthayibhava of this rasa. The extreme agitation
and restlessness of the heart that is experienced upon committing
some offence or upon seeing a dreadful object is called bhaya, fear.
When this fear arises in relation to Sri Krsna and is nourished by
mukhya-parartha-rati, it is transformed into bhaya-rati. Fear arises
either due to an offence or upon seeing a dreadful person. A person
may be dreadful for three reasons:

(1) Akrti— due to having a dreadful form like Patana and others.
(2) Prakrti — due to having a dreadful nature like Sisupala and
others.

(3) Prabhava — due to awesome power like that of Indra and
Sankara.

Fear arises in persons possessed of great love for the object of
fear, Sri Krsna, and mostly in women and children. Demons like
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Karmhsa who are always afraid of the Lord cannot be the asraya of
fear in bhayanaka-rasa because they are devoid of rati for Krsna.

(G) Bibhatsa-bhakti-rasa — Disgust

When jugupsa-rati is nourished by vibhava, anubhava and so on,
it is transformed into bibhatsa-bhakti-rasa.

Vibhava

Alambana

Santa-bhaktas, asrita-dasya-bhaktas and others of a similar
disposition are the asrayalambana of this rasa. The material body
and other such objects are the visaya or object of disgust.

Anubhava

Spitting, contorting the face, covering the nose and running
away are anubhavas.

Sattvika-bhava

Trembling, horripilation, perspiration and so on are all sattvika-

bhavas.

Vyabhicari-bhava

The vyabhicari-bhavas include debility, exhaustion, madness,
delusion, self-disparagement, wretchedness, despondency, restless-
ness and inertness.

Sthayibhava
Jugupsa-rati is the sthayibhava of this rasa. The contraction or

shutting of the heart that takes place upon experiencing detestable
things is called jugupsa, disgust. When this feeling of disgust is
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nourished by mukhya-parartha-rati, it is transformed into jugupsa-
rati. Jugupsa-rati is of two kinds:

(1) Vivekaja (arising from discrimination) — In devotees who have
developed rati towards Krsna, feelings of disgust towards the mate-
rial body may arise from the awakening of discrimination. This is
called vivekaja jugupsa-rati.

(2) Prayiki (general) — Devotees of all five rasas generally experi-
ence disgust in the presence of impure or foul-smelling things. This
is called prayiki jugupsa-rati.

In Bhakti-rasamrta-sindhu (4.7.13—-14) Srila Rapa Gosvami
concludes the discussion of gauna-rasa by saying that hasya and the
other secondary emotions have been accepted as rasa in accor-
dance with the opinion of past authorities like Bharata Muni. This
point should be understood by insightful persons. The five primary
rasas are factually accepted as hari-bhakti-rasa. Hasya and the
other secondary emotions are for practical purposes vyabhicari-
bhavas of these five rasas.
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Verse 25
Compatible and Incompatible Rasas

athaisarh maitri-vaira-sthitih. santasya dasasya parasparam
maitri. sakhya-vatsalyau tatasthau. vatsalyasya na kenapi maitri.
ujjvala-dasya-rasau satra. iti maitri-vaira-sthitih.

Sri Bindu-vikasini-vrtti

Santa- and dasya-rasa are compatible with each other. Sakhya
and vatsalya are neutral (neither compatible nor incompatible).
There is no other rasa (among the five principal rasas) that is
compatible with vatsalya. Madhurya and dasya are incompatible.

The above description is a very brief summary of compatibility
and incompatibility of rasas based only upon the consideration of
mukhya-rasa or the five primary rasas. A complete analysis of com-
patibility and incompatibility of both primary and secondary rasas
is given in Bhakti-rasamrta-sindhu (4.8.2-62), as outlined below.
The following code may be referred to: (c) compatible, (i) incom-
patible and (n) neutral.

A reminder of the secondary rasas is provided here for the
reader’s convenience: hasya (laughter), adbhuta (astonishment),
vira (heroism, which is of four types: yuddha-vira (heroism in
fighting), dana-vira (heroism in giving charity), daya-vira
(heroism in compassion) and dharma-vira (heroism in religious
principles)), karuna (compassion), raudra (anger), bhayanaka

(fear) and bibhatsa (disgust).
Mukhya-rasa

(1) Santa
(c) dasya, bibhatsa, dharma-vira and adbhuta
(i) madhurya, yuddha-vira, raudra and bhayanaka
(n) sakhya, vatsalya, hasya and karuna
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(2) Dasya
(¢) bibhatsa, santa, dharma-vira, dana-vira and adbhuta
(i) madhurya, yuddha-vira and raudra
(n) sakhya, vatsalya, hasya, karuna and bhayanaka
(3) Sakhya
(c) madhurya, hasya, yuddha-vira and adbhuta
(i) vatsalya, bibhatsa, raudra and bhayanaka
(n) santa, dasya and karuna
(4) Vatsalya
(c) hasya, karuna, bhayanaka and adbhuta
(i) madhurya, yuddha-vira, dasya and raudra
(n) santa, sakhya and bibhatsa
(5) Madhurya
(c) hasya, sakhya and adbhuta
(i) vatsalya, bibhatsa, santa, raudra and bhayanaka
(n) dasya, vira and karuna

Gauna-rasa

(1) Hasya
(c) bibhatsa, madhurya and vatsalya
(i) karuna and bhayanaka
(n) santa, dasya, sakhya, adbhuta, vira and raudra

(2) Adbhuta
(c) vira, santa, dasya, sakhya, vatsalya and madhurya
(i) raudra and bibhatsa
(n) hasya, karuna and bhayanaka

(3) Vira
(c) adbhuta, hasya, sakhya and dasya
(i) bhayanaka and (in the opinion of some) santa
(n) vatsalya, madhurya, karuna, raudra and bibhatsa

(4) Karuna
(c) raudra and vatsalya
(i) hasya, adbhuta and sambhogarmaka-madhurya®
(n) santa, dasya, sakhya, vira, bhayanaka and bibhatsa

13 . . .
The amorous mood of Krsna’s heroines in Vraja.
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(5) Raudra

(¢) karuna and vira

(i) hasya, madhurya and bhayanaka

(n) santa, dasya, sakhya, vatsalya, adbhuta and bibhatsa
(6) Bhayanaka

(c) bibhatsa and karuna

(i) vira, madhurya, hasya and raudra

(n) santa, dasya, sakhya, vatsalya and adbhuta
(7) Bibhatsa

(c) santa, hasya and dasya

(i) madhurya and sakhya

(n) vatsalya, adbhuta, vira, karuna, raudra and bhayanaka

When there is a mixture of rasas, the rasa which receives nour-
ishment is known as the whole or angi-rasa and the rasa which
provides nourishment is known as the component or anga-rasa.
Whether a rasa is mukhya (one of the five primary rasas) or gauna
(one of the seven secondary rasas), when in a mixture it becomes
the whole or angi-rasa, it is nourished by the component or arnga-
rasas. When there is a meeting of many rasas, both mukhya and
gauna, the rasa that is tasted most prominently above the others in
a given situation is known as the angi-rasa. That rasa which is self-
impelled and nourishes the arigi-rasa is known as anga-rasa.

Although the gauna-rasas are secondary, when they rise to
prominence by the excellence of the stimulating elements
(vibhava) being nourished by a primary, nourishment-giving rasa
which recedes into the background, they attain to the state of
angi-rasa. As Vamanadeva concealed His opulence and nourished
Indra, a mukhya-rasa, even though acting as a component in a
given situation by nourishing a gauna-rasa, does not disappear like
the gauna-rasas or vyabhicari-bhavas. Its influence remains clearly
manifest in the heart of the devotee who is firmly established in his
perfectional relationship with the Lord.

An angi-rasa that is one of the primary rasas expands itself by its
anga-rasas and thus shines forth independently. The anga-rasas

259



Sri Bhakti-rasamrta-sindhu-bindu

may be of a similar (sajatiya) or dissimilar (vijatiya) disposition to
that of the angi-rasa. The word vijatiya here does not refer to those
rasas which have already been described as incompatible with the
mukhya-rasas.

The devotees who are the asraya of a mukhya-rasa that becomes
the prominent rasa in the development of a particular pastime, are
always the asraya of that rasa. For those devotees, whenever there
is a mixture of different mukhya-rasas, that particular mukhya-rasa
will always be the angi-rasa and the other mukhya-rasas will be
component parts.

Only when an anga-rasa increases the relish of the angi-rasa
does it serve any purpose as a component part. Otherwise its
mixture with the angi-rasa is fruitless. In this case it actually
presents some obstacle in relishing the taste of rasa like a blade of
grass that accidentally falls into a drink of nectar. When incom-
patible rasas combine together the result is virasata or repulsive
taste like a salty or bitter-tasting substance added to nectar.

In the chart of compatibility and incompatibility given previ-
ously, the rasa that appears with the bold heading refers to a
mixture in which it is the angi-rasa. The compatible rasas and
occasionally the neutral rasas listed below it can be anga-rasas for
that angi-rasa. The incompatible rasas are those which when
mixed with the angi-rasa create virasata or repulsive taste.
Differences in compatibility are based upon which rasa is acting as
the angi-rasa. For example, when dasya is the angi-rasa,
madhurya is incompatible. But when madhurya is the angi-rasa,
dasya is neutral. This is because dasya cannot accommodate the
sentiment of conjugal love, whereas madhurya can accommodate
the sentiment of servitude. Other similar peculiarities may be
noted.

260



Verse 26 — Inclusion of Gauna-rasas
within Mukhya-rasas

athaisam sapta-gaunanam paficasu mukhya-rasesu antarbhavo
yatha — hasya-yuddha-virayoh sakhye. adbhutasya sarvatra.
karuna-dana-vira-daya-viranam vatsalye. bhayanakasya vatsalye
dasye ca. bibhatsasya sante. raudrasya krodha-rati-vatsalyojjvala-
rasa-parivaresu ekamsenety anenaiva parasparam maitri vairam ca
yuktya jiieyam.

Sri Bindu-vikasini-vrtti

The seven gauna-rasas may be included within the five mukhya-
rasas. For example hasya and yuddha-vira may be included in
sakhya. Adbhuta may be included in all five mukhya-rasas. Dana-
vira and daya-vira may be included in vatsalya. Bhayanaka may be
included in vatsalya and dasya, and bibhatsa within santa. Krodha-
rati of raudra-rasa is included within one aspect of vatsalya- and
madhurya-rasa. By studying the topic of inclusion of gauna-rasas
within mukhya-rasas and applying proper judgement, one should
understand the compatibility and incompatibility of these rasas.
(Those rasas which are included within others should be
understood to be compatible with them. One may consult the
compatibility chart that is found in the commentary to Verse 25
for further clarification of this point.)
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Verse 27 — Rasabhasa

vaira-rasasya smarane radhyatve va visayasraya-bhede va
upamadyar va rasantara-vyavadhanena va varnane sati na
rasabhasah. anyatha tu paraspara-vairayor yadi yogas tada
rasabhasah. yadi parasparam mitra-yogas tada surasata.
mukhyanam tu visayasraya-bhede ’pi vaira-yoge rasabhasa eva.
evam adhirtidha-mahabhave kevalam sri-radhayam tu vaira-yoge
'pi varnana-paripatyam na rasabhasah. kim ca krsno yadi svayam
ekadaiva sarva-rasanam visayo va asrayo va tadapi na rasabhasah.
athanye ’pi rasabhasah kecit grahya-prayah — sri-krsne yadi
brahmatas camatkaradhikyam na bhavati tada santa-rasabhasah.
sri-krsnagre yadi dasasyati-dharstyam bhavati tada dasya-
rasabhasah, dvayor madhye ekasya sakhya-bhavah anyasya dasya-
bhavas tada sakhya-rasabhasah, putradinam baladhikya-jfianena
lalanadya-karanam vatsalya-rasabhasah, dvayor madhye ekasya
ramanecchanyasya nasti prakatam eva sambhoga-prarthanam va
tadojjvala-rasahasah, sri-krsna-sambandha-varjjitas cet hasya-
dayas tada te hasyadi-rasabhasah, yadi sri-krsna-vairisu bhavanti
tada ati rasabhasah.

anadhita-vyakaranas carana-
pravano hare jano yasmat

bhakti-rasamrta-sindhu-
binduto bindu-ripena

iti mahamahopadhyaya-sri-visvanatha-cakravarti viracitah
bhakti-rasamrta-sindhu-binduh samaptah.

Sri Bindu-vikasini-vrtti

In concluding, it is essential to understand rasabhasa. There are
several circumstances in which the combination of two incompat-
ible rasas does not generate rasabhasa: when an incompatible rasa
is remembered (and thus not presently experienced); when a
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speaker describes an incompatible rasa as detrimental and by so
doing praises the excellence of a particular rasa; when the asraya or
visaya of the incompatible gauna-rasa is different from that of the
mukhya-rasa (this exception does not apply when two incompati-
ble mukhya-rasas are combined); when there is comparison of two
incompatible rasas; and when a neutral or compatible rasa
intervenes between two opposing rasas. Otherwise when there is a
combination of two incompatible rasas it results in rasabhasa.
When two compatible rasas are combined it results in surasata or
an enhanced state of rasa. When any two incompatible mukhya-
rasas are combined, even though the asraya or visaya is different, it
results in rasabhasa. In the state of adhiridha-mahabhava found
only in Srimati Radhika, when there is a combination of many
different incompatible rasas, it does not result in rasabhasa. When
Sti Krsna Himself is the asraya or visaya of all the rasas at the same
time, there is no rasabhasa. An example of Sri Krsna as the visaya
of all twelve rasas at the same time is given in Bhakti-rasamrta-

sindhu (4.8.84):

daityacaryas tadasye vikrtim arunatam malla-varyah sakhayo
gandaunnatyam khalesah pralayam rsigana dhyanam usnasram ambah

romaficamh samyuginah kam api nava-camatkaram antah suresa-
lasyam dasah kataksam yayur asitadrsah preksya range mukundam

When the priests of Karhsa saw Sri Krsna enter the wrestling arena
anointed with blood after killing the elephant Kuvalayapida their
faces became contorted (bibhatsa). The faces of the wrestlers turned
red with anger (raudra). The cheeks of Krsna’s friends blossomed
with joy (hasya and sakhya). The wicked lost all consciousness as if
on the verge of death (bhayanaka). The sages became absorbed in
meditation (santa). Devaki and the other mothers began to cry
warm tears (vatsalya and karuna). The bodily hairs of the warriors
stood on end (vira). Indra and the other demigods experienced
unprecedented astonishment within their hearts (adbhuta). The
dasya-bhaktas danced (dasya), and the young girls cast sidelong
glances (madhurya).
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An example of Sri Krsna as the asraya of all twelve rasas at the
same time is given in Bhakti-rasamrta-sindhu (4.8.85):

svasmin dhurye 'py amani sisusu giridhrtav udyatesu smitasyas
thitkari dadhni visre pranayisu vivrta-praudhir indre ’runaksah

gosthe sasrur vidiine gurusu harimakham prasya kampah sa payad
asare spharadrstir yuvatisu pulaki bibhrad adrim vibhur vah

Although Sri Krsna supported the great weight of Govardhana, He
was devoid of pride (santa). He smiled when He saw that the small
boys were prepared to hold up the hill (hasya and vatsalya). He spat
at the smell of musty yoghurt (bibhatsa). He displayed tremendous
prowess to lift Govardhana in the presence of His beloved friends
(sakhya and vira). He looked at Indra with red eyes (raudra). Tears
came to His eyes when He saw the residents of Vraja tormented by
the powerful wind and rain (karuna). He trembled before His
respectful elders on account of having spoiled the Indra yajfa
(dasya and bhayanaka). His eyes widened at the torrential down-
pour of water (adbhuta), and His hairs stood on end when He saw
the young girls (madhurya). May that Lord Giridhari protect you.

Rasabhasa has been defined in Bhakti-rasamrta-sindhu (4.9.1)

as follows:

purvam evanusistena
vikala rasa-laksmana

rasa eva rasabhasa
rasajfiair anukirtitah

That which appears to be rasa but in which there is a deficiency or
impropriety in any of the elements that comprise it is called
rasabhasa, a semblance of rasa, by those learned in the science of
rasa.

The elements that compose rasa are sthayibhava, vibhava,
anubhava, sattvika-bhava and vyabhicari-bhava. If any of these
elements are missing or if there is an impropriety in any of them,
then although the combination produced may have the appear-
ance of rasa, it is but a semblance of rasa and is therefore known as
rasabhasa.
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There are three gradations of rasabhasa: (1) uparasa, (2) anurasa
and (3) aparasa. These are known respectively as uttama,
madhyama and kanistha.

(1) Uparasa

If santa or any of the twelve rasas are obtained by distortion of
the sthayibhava, vibhava, anubhava or any of the other elements,
it is called uparasa. Although there are many examples of this, we
will give only one example for each of the five principal rasas.
(i) Santa-uparasa — If one does not see any greater splendour in Sri
Krsna who is the personification of Parabrahma than one does in
nirvisesa-brahma, it becomes santa-uparasa-rasabhasa.
(ii) Dasya-uparasa — If a servant displays excessive impudence in
the presence of Sri Krsna, it becomes dasya-uparasa-rasabhasa.
(iii) Sakhya-uparasa — If amongst two friends one has the attitude
of a friend and the other has the attitude of a servant, it becomes
sakhya-uparasa-rasabhasa.
(iv) Vatsalya-uparasa — If one does not endeavour to care for and
protect one’s child because of awareness of his great strength, it
becomes vatsalya-uparasa-rasabhasa.
(v) Madhurya-uparasa — If a nayika (heroine) desires a conjugal
relationship with a nayaka (hero), but he does not desire the same
with her, or vice-versa, or if one of them openly solicits their
conjugal union, it becomes madhurya-uparasa-rasabhasa.

(2) Anurasa

If hasya or any of the seven gauna-rasas and santa-rasa is
produced by alambana-vibhava, anubhava or other elements that
are devoid of a relationship with Sri Krsna, it becomes anurasa.

(3) Aparasa

If Sti Krsna is the visaya and the enemies of Krsna are the asraya
of hasya or any of the gauna-rasas, it is known as aparasa. This is
counted as an extreme case of rasabhasa.
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In concluding Srila Visvanatha Cakravarti Thakura says, “Those
who have not studied the sastras dealing with grammar but who are
eager to serve the lotus feet of Sri Hari, shall become attached as a
drop (bindu) at His lotus feet by studying this Bhakti-rasamrta-
sindhu-bindu.”

Thus ends the translation of the commentary Sri Bindu-
vikasini-vrtti to Sri Bhakti-rasamrta-sindhu-bindu.
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