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Preface
(written for the third Hindi edition)
by Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja

I

am delighted that the Gauòéya Vedänta Samiti's third Hindi
edition of Jaiva-dharma is now being submitted before the
public. This publication has fulfilled my long-standing desire, for
I was deeply concerned that this book was not available in India's
national language, Hindi.
The original Jaiva-dharma, written in Bengali, is a priceless
ornament for all Bengali-speaking Vaiñëavas. The author, Çréla
Bhaktivinoda Öhäkura, is a confidential associate of Çré
Caitanya Mahäprabhu, and is famous as the Seventh Gosvämé.
In the modern Vaiñëava community, he reinitiated a powerful
flow of the sacred Ganges of the unalloyed bhakti that Svayam
Bhagavän Çré Caitanya Mahäprabhu revealed. Öhäkura
Bhaktivinoda wrote well over a hundred books about bhakti in
several languages, and Jaiva-dharma has ushered in a new era in
the world of philosophy and religion.
This Hindi edition was produced under the direction of my
most highly revered holy master, çré gurupäda-padma oà viñëupäda
108 Çré Çrémad Bhakti Prajïäna Keçava Gosvämé Mahäräja. He
is a guardian of the Çré Brahma-Madhva-Gauòéya sampradäya
and has fulfilled the inner heart's desire of Çréla Bhaktivinoda
Öhäkura, Çréla Gaurakiçora däsa Bäbäjé Mahäräja, and Çréla
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Bhaktisiddhänta Sarasvaté Öhäkura. He is an äcärya in the line
of disciplic succession coming from Çré Caitanya Mahäprabhu
and is the Founder-Äcärya of the Çré Gauòéya Vedänta Samiti
and its branches, which are spread throughout India. By his causeless, unlimited mercy, inspiration and direct order, although I am
unfit and incompetent in all respects, I was able to translate this
book, which is full of exacting philosophy and profound and
confidential truths regarding the worship of Bhagavän.
I have tried as far as possible in this translation to preserve
the lofty philosophy and highly intricate and subtle moods
concerning the analysis of rasa. I endeavored to the best of my
ability to express these things in clear and easily understandable
language. It is for the readers to see how successful I have been
in this attempt. Whatever value there is in this effort is
exclusively due to the credit of the lotus feet of Çré Guru.
The Hindi translation of Jaiva-dharma was first published in
the monthly magazine Çré Bhägavat-patrikä, in a series of articles
spanning six years. The faithful readers greatly appreciated this
and repeatedly begged me to publish it as a separate book. Our
second edition of Jaiva-dharma came out in book form for the
benefit of the faithful Hindi-speaking public and for the delight
of the pure devotees. This edition was very quickly exhausted, so
a third edition was presented to fulfill the deep interest and
demand of the readers.
My most revered holy master, Çré Äcäryadeva, has given an
elaborate introduction in his editorial preface detailing the
unique characteristics of the book, its author, and other important topics. However, I cannot restrain my enthusiasm to add a
few words of my own on this subject. I beg the readers to study
the introduction with serious attention before reading this book,
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and I have firm faith that by doing so, they will obtain clear
guidance as to how to enter into the truth of the supreme reality.
The word jaiva-dharma refers to the dharma of the jéva, or
the constitutional function of the living being. From external
appearances, human beings seem to have different religions
according to classifications of country, caste, race, and so on.
The constitutional natures of human beings, animals, birds,
worms, insects, and other living entities also seem to be of
different varieties. But in reality, all living beings throughout
the universe have only one eternal, immutable dharma.
Jaiva-dharma gives a compelling and thorough description of
this dharma, which is eternal and which applies everywhere,
at all times, and to all living beings. This book is filled with
a highly concise form of the essence of the exceedingly deep
and confidential topics of the Vedas, Vedänta, Upaniñads,
Çrémad-Bhägavatam, Puräëas, Brahma-sütra, Mahäbhärata,
Itihäsas, Païcarätra, Ñaö-sandarbhas, Çré Caitanya-caritämåta,
Bhakti-rasämåta-sindhu, Ujjvala-nélamaëi, and other ideal çästras.
Furthermore, it is written in the form of a tasteful, entertaining,
and easily-comprehensible novel.
Jaiva-dharma gives an unprecedented and poignant analysis of
many vital topics, such as: bhagavata-tattva (the truth regarding
Çré Bhagavän); jéva-tattva (the truth regarding the jévas); çaktitattva (the truth regarding Bhagavän's potencies); the conditioned
and liberated states of the jévas; a comparative study of the
nature of karma, jïäna, and bhakti; a conclusive and meaningful discussion of the distinguishing characteristics of regulated
and spontaneous devotional service (vaidhé and rägänugä-bhakti);
and the supreme excellence of çré-näma-bhajana. All these topics
are discussed in terms of sambandha, abhidheya and prayojana.
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Prior to the Bengali edition of Jaiva-dharma published by the
Gauòéya Vedänta Samiti, all editions of Jaiva-dharma published by
Çréla Bhaktivinoda Öhäkura, Çréla Bhaktisiddhänta Sarasvaté
Prabhupäda and the subsequent Gauòéya Vaiñëava äcäryas in their
line have included the section on rasa-vicära. However, for specific
reasons, our most revered holy master, Çréla Gurupäda-padma,
published an edition containing only the first two sections of the
book, which deal respectively with nitya-naimittika-dharma and
sambandha, abhidheya and prayojana. He did not publish the third part
of the book, which deals with rasa-vicära (a detailed consideration
of the confidential, transcendental mellows of bhakti).
Later, however, when Çré Keçava Gauòéya Maöha was in the
process of publishing its Hindi edition from Mathurä, Çréla
Gurupäda-padma personally reviewed the entire book. In his
introduction to this edition, he very clearly instructed the readers
to first examine their eligibility or lack thereof, and then
cautiously proceed with their study of the third section dealing
with rasa-vicära. Therefore, when all three parts of the book
were published together in the second edition, I did not feel that
it was necessary to give any further clarification.
At the time of writing Çré Caitanya-caritämåta, a doubt arose
in the heart of Çré Kåñëa däsa Kaviräja Gosvämé regarding
whether he should present the discussion on rasa-vicära. He
questioned whether or not to include this topic in the book, lest
ineligible people may read it to their detriment. Finally he
resolved to include rasa-vicära in the book, expressing this in his
own words in Caitanya-caritämåta, Ädi-lélä (4.231–235):
e saba siddhänta güòha, kahite nä yuyäya
nä kahile, keha ihära anta nähi päya
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The esoteric and confidential conclusions regarding the
amorous pastimes of Rasaräja Çré Kåñëa and the gopés, who are
the embodiments of mahäbhäva, are not fit to be disclosed to
the common ordinary man.

ataeva kahi kichu kariïä nigüòha
bujhibe rasika bhakta, nä bujhibe müòha
But if they are not revealed, no one can enter into this topic. I
shall therefore describe these topics in a concealed manner, so
that only rasika-bhaktas will be able to understand them, whereas
ineligible fools will not.

e saba siddhänta haya ämrera pallava
bhakta-gaëa kokilera sarvadä vallabha
This entire doctrine is as sweet as newly grown mango sprouts,
which can only be relished by the devotees, who are compared
to cuckoos.

abhakta-uñörera ithe nä haya praveça
tabe citte haya more änanda viçeña
The camel-like non-devotees cannot possibly gain admittance
into these topics. Therefore, there is special jubilation in my
heart.

It is always inappropriate to reveal confidential vraja-rasa topics
before general people. However, there is every possibility that
this sacred mystery will disappear if it is not thoroughly explained.
Although neem and mango trees may be present together in the
same garden, a crow will sit on a neem tree and taste its bitter
fruits, whereas the cuckoo, who has discriminating taste, will sit
on the mango tree and savor its sweet sprouts and blossoms.
Consequently, it is proper to present rasa-vicära.
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Until now, the world of Hindi literature has lacked such an
exceptionally fine and comprehensive book, which acquaints
one through comparative analysis with the highest philosophical
conclusions and super-excellent methods of worship of vaiñëavadharma. Jaiva-dharma has fulfilled this need. It will usher in a new
era in the philosophical and religious worlds, and particularly in
the world of Vaiñëavism.
Çré Keçavajé Gauòéya Maöha
Mathurä, U.P., 1989
An aspirant for a particle of mercy
of Çré Çré Guru and Vaiñëavas
Tridaëòi-bhikñu Çré Bhaktivedänta Näräyaëa

oà viñëupäda añöottara-çata
Çré Çrémad Bhaktivedänta Näräyaëa Gosvämé Mahäräja

oà viñëupäda añöottara-çata
Çré Çrémad Bhaktivedänta Vämana Mahäräja

oà viñëupäda añöottara-çata
Çré Çrémad Bhaktivedänta Svämé Mahäräja

oà viñëupäda añöottara-çata
Çré Çrémad Bhakti Prajïäna Keçava Gosvämé Mahäräja

oà viñëupäda añöottara-çata
Çré Çrémad Bhaktisiddhänta Sarasvaté Gosvämé Prabhupäda

oà viñëupäda paramahaàsa
Çré Çrémad Gaurakiçora däsa Bäbäjé Mahäräja

oà viñëupäda Saccidänanda
Çré Çrémad Bhaktivinoda Öhäkura

Çréla raghunatha däsa Bäbäjé explains Daça-müla
to Vrajanätha and Vijaya Kumära in Navadvépa.

Introduction

(written for the second Hindi edition)
by Çré Çrémad Bhakti Prajïäna Keçava Gosvämé Mahäräja

O

f the many religious traditions in the world, almost all of them
adopt various methods to propagate their respective ideals.
With this in mind, they publish literature in different languages.
It is self-evident that in the realm of secular education there are
elementary, intermediate and advanced levels, as well as higher
and lower branches of learning. Similarly, it is self-evident – and
those who are widely read and deeply learned in comparative
religious studies universally admit it – that there are gradations
of knowledge in the metaphysical teachings of the diverse
religious traditions. Amongst all these religious ideologies, the
instructions given by Çré Caitanya Mahäprabhu on the religion
of prema (pure love) are the highest revelation from all angles of
vision. Surely, once the world's impartial thinkers are exposed to
such sublime understanding, they will unanimously accept this
fact.
Everyone wants to be inspired by the highest ideal and
teachings, but how can this auspicious desire come to bear fruit?
It is with this thought that the great liberated personality and
crest-jewel of the educated elite, Çréla Öhäkura Bhaktivinoda
established, by his personal example the foremost ideal of
spiritual life, and composed many books on vaiñëava-dharma in
different languages. In these books can be found a thorough
description in simple language of the instructions of Çré
Caitanya Mahäprabhu. Out of all the author's books, this
Jaiva-dharma is considered to be the quintessence by religious
thinkers of the world.
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Within this world the Vedas are the most ancient writings.
Their corollaries, which include the Upaniñads and other literature
compiled by Çré Vedavyäsa (such as Vedänta-sütra, Mahäbhärata,
and Çrémad-Bhägavatam), are all consummate literary works. Over
the course of time, varieties of books were written, inspired by
the ideals enunciated in that body of literature. They were widely
circulated and thus gained broad popularity. In these books,
not only do we find gradations of thought, distinguishing
characteristics and contrasting views, but also we observe mutual
exclusivity, polarization of doctrine, and speculative philosophy.
As a result, there have been upheavals and calamities in the
religious domain, and these continue to the present day.
Under such precarious circumstances, the original Supreme
Lord, Svayam Bhagavän, who is the Absolute Truth, appeared
approximately 500 years ago in the foremost of the seven holy
places, Çré Dhäma Mäyäpura within Navadvépa-dhäma, to deliver
the conditioned living beings. At that time the Lord specifically
empowered some of His beloved associates to compile voluminous
books, which contain the true purport and essence of all çästras.
Through the medium of this literature, the Lord desired to invest
bhakti, which is the root of divya-jïäna (transcendental knowledge),
within the hearts of all people. All these books with the exception
of three or four, were written in the Sanskrit language.
Çré Rüpa and Sanätana Gosvämés were among the most elevated
and confidential associates of Çré Caitanya Mahäprabhu, and
Çréla Jéva Gosvämé was so dear to Çré Rüpa and Sanätana that he
was practically their identical manifestation. Extracting the
essence of all the çästras, Çréla Jéva Gosvämé composed the Ñaösandarbhas and other books in Sanskrit. Through this effort,
Svayam Bhagavän manifested His confidential desire to enact
His lélä of delivering the jévas.
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xvii

Some people, who are incapable of ascertaining the true meaning
of the çästras, are compelled to interpret them according to their
relative understanding. In some cases, such people take only a partial
meaning of the çästra; in other cases, their interpretations cloud
the true meaning; and in other cases again, they adopt a view that
is thoroughly opposed to the original intention. Çréla Jéva
Gosvämé is not in any of these categories, and the instructions
that flowed from his pen are the absolute and conclusive instructions
of Çréman Mahäprabhu, which are the instructions of the Vedas,
the Upaniñads, the Mahäbhärata, and Çrémad-Bhägavatam. Taking
support of the flawless and complete purport of these instructions,
Jaiva-dharma has been compiled in an astonishing form. So that
readers may easily understand the utility and import of this book,
we shall now give an analysis of the title's significance.
The author has named this book Jaiva-dharma. Since we all
maintain some particular conception of dharma (essential
occupation or religion), it is not necessary to elaborate further
on this, also due to a shortage of space. In Sanskrit, when the
secondary suffix aë is added to the word jéva (living being), it
causes the medial vowel to be strengthened, and the ë in the suffix
aë to be dropped, and thus we obtain the word jaiva. The word
jaiva means ‘of or related to the jéva’. Therefore, Jaiva-dharma
means the dharma of the jéva, or the characteristic function
related to the jéva. But what is meant by the word jéva in this context?
The author answers this question exhaustively in this book, but I
still think that it is essential to submit one or two points in brief.
The word jévana (life) comes from the word jéva, which means
‘one who has life’. In other words, all living beings are known as
jévas. Thus, the author has used the term ‘jaiva-dharma’ to
indicate the constitutional function of the jéva. Çré Caitanya
Mahäprabhu has instructed jévas through His exclusively devoted
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followers, the Six Gosvämés – headed by Çré Rüpa, Sanätana
and Jéva Gosvämé – as to what type of dharma they should
accept and follow. Approximately four hundred years later, the
author of this book, Çréla Öhäkura Bhaktivinoda, who is
renowned as the Seventh Gosvämé, appeared not far from Çré
Dhäma Mäyäpura, the birthplace of Çré Gauräìga. Being very
soft-hearted and empathizing with the plight of the jévas, he
wrote Jaiva-dharma in the Bengali language.
By the desire of Bhagavän, Çré Kåñëa däsa Kaviräja Gosvämé,
a beloved associate of Çré Gauräìga, captured the essence of
Bhagavän Çré Gauracandra's instructions in Çré Caitanyacaritämåta. This is expressed in the following çloka:
jévera svarüpa haya kåñëera nitya däsa
kåñëera taöasthä-çakti bhedäbheda prakäça
Çré Caitanya-caritämåta (Madhya-lélä 20.108)
The jéva's natural condition is to be a servant of Kåñëa. The jéva
is the marginal potency of Kåñëa, and a manifestation which is
both one with and different from Kåñëa.

The author has based Jaiva-dharma on this çloka, which is the béjamantra (fundamental aphorism) of all instructions for Gauòéya
Vaiñëavas. Therefore, this book is beneficial and acceptable for
all human beings, beyond distinctions of race, caste, stage of life,
time, place or person. Not only that, it is beneficial even for jévas
who take birth in other species, whether stones, animals, birds,
insects, aquatics, or other moving and non-moving entities.
There are many examples worth mentioning of beings other
than humans who accepted jaiva-dharma. Ahalyä is an example
in the body of a stone; the twin Yamalärjunas and the seven
täla's in the bodies of trees; King Någa in the body of a lizard;
Bharata Mahäräja in a deer's body; Surabhé in a cow's body;
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Gajendra in an elephant's body; Jämavanta in a bear's body; and
Aìgada and Sugréva in the bodies of monkeys. The instructor of
the entire universe, Brahmä, prayed to Svayam Bhagavän Çré
Kåñëa to obtain the service of His lotus feet, even if that meant
taking birth within species of grass, shrubs, animals or birds.
This is stated in Çrémad-Bhägavatam (10.14.30):
tad astu me nätha sa bhüri-bhägo
bhave 'tra vänyatra tu vä tiraçcäm
yenäham eko 'pi bhavaj janänäà
bhütvä niñeve tava päda-pallavam
My dear Lord, I pray that You will bestow such good fortune
upon me that I may be counted as one of Your bhaktas and fully
engage in the service of Your lotus feet, whether in this life as
Brahmä, or in the next, even if I should take birth among the
animal species.

Prahläda Mahäräja, the emperor of bhaktas, expressed still
more clearly the aspiration to obtain jaiva-dharma in the form of
service to Bhagavän, even if it meant taking birth as an animal,
or in any form among the thousands of species:
nätha yoni-sahasreñu yeñu yeñu vrajämy aham
teñu teñv acalä bhaktir acyutästu sadä tvayi
O Acyuta, in whichever of the thousands of species I may be
forced to wander, please let me always have unflinching
devotion unto You.

The author, Çréla Bhaktivinoda Öhäkura, has also prayed in a
similar manner in his book entitled Çaraëägati:
kéöa janma hau yathä tuyä däsa
bahir-mukha brahmä-janme nähi äça
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Let me take birth, even as an insect, wherever Your bhaktas are
to be found. I do not wish to be born as a Brahmä indifferent to You.

The instructions of Jaiva-dharma are therefore commendable
and acceptable for all jévas. By taking those instructions deeply
into our hearts, all living entities can easily obtain permanent
release from the dreadful torment caused by the invincible
shackles of illusion, and from the phantasmagoria of trivial and
false pleasure. Furthermore, such souls will become immersed in
the bliss of service to Bhagavän, and thus become fit to experience
supreme peace and ultimate transcendental pleasure.
Previously it was indicated that there are higher and lower
gradations of instruction in the field of secular knowledge.
Similarly, it is accepted that there are higher and lower gradations
of instruction in the field of religious truth. Only people of
eminent qualification can accept the ideal that is contained in
the advanced teachings. The purport is that human beings are
superior to all other species of life. There are many different
types of living entities other than human beings. The word präëé
(that which has life), or jéva, refers to a conscious entity. We are
not concerned here with unconscious objects or inert matter. The
natural function of a conscious entity is called dharma, which
implies the function of consciousness, or the nature that stems
from one's true identity. The concept of dharma is inseperable
from cetana (consciousness).
In the Sixteenth Chapter of this book, there is a minute analysis,
consistent with modern science, of the systematic development
of consciousness. Conscious beings who are bound by illusion are
found in five conditions: (1) äcchädita-cetana (covered consciousness), (2) saìkucita-cetana (stunted consciousness), (3) mukulitacetana (budding consciousness), (4) vikasita-cetana (blossoming
consciousness), and (5) pürëa-vikasita-cetana (fully blossomed

i NTroDucTioN



consciousness). Such conscious beings are known as jévas, or präëé.
These five stages of living beings are divided into two categories:
non-moving entities (sthävara) and moving entities (jaìgama).
Trees, creepers, shrubs, stones and other non-moving beings
are said to have covered consciousness (äcchädita-cetana). The
other four types of conscious beings are moving, whereas these
entities are not, because their consciousness is fully covered.
Animals, birds, insects and aquatics have stunted consciousness
(saìkucita-cetana). Jévas born in species other than human
beings are found in the covered and stunted states of consciousness.
Jévas in human species are found in the budding, blossoming and
fully blossomed stages of consciousness. Although sentient
beings in these last three states of awareness are all human by
physical appearance, they are graded according to their development
of consciousness. Bearing this gradation in mind, human
consciousness is considered to be in the preliminary, intermediate
or advanced stage of development. Nonetheless, trees, creepers,
shrubs, animals, birds and human beings are all jévas, and their
only dharma is to worship Bhagavän. Still, out of all of them,
human beings are superior by dint of developed consciousness,
and their special dharma is known as jaiva-dharma, which
consists of the worship of Bhagavän.
The function of consciousness is graded according to the
degree to which knowledge or awareness is covered. There is no
doubt that human beings are superior to all other earthly life
forms, yet it is essential to understand whence this superiority
stems. It cannot be said that human beings are superior to trees,
creepers, insects, animals, birds and aquatics from the point of
view of form and appearance, strength and prowess, and beauty
and charm. However, human beings are superior in every way to all
other species with regard to the mental faculty, the development of
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the intellect, and the expansion of consciousness. It is this special
dharma that is being analyzed in Jaiva-dharma. Although in a
general sense, jaiva-dharma is the dharma of all living beings, it
should be understood as the specific dharma of the human
species, because the special qualification for the highest dharma
is found only among those jévas with highly developed awareness.
The question may then be raised as to why this book was entitled
Jaiva-dharma and not Mänava-dharma or Manuñya-dharma (the
religion of human beings). When we investigate, we learn that
the true function of human beings is found only in dharma;
dharma or religion is not found in other species. This is the
general rule. Trees, creepers, stones, worms, insects, fish,
tortoises, animals, birds, snakes and other living entities are
counted as jévas, but they do not exhibit the religious tendency
which is characterized by the aspiration for mokña (liberation) or
the worship of Bhagavän.
Some philosophers are of the opinion that living beings who
display only animalistic attributes, such as foolishness and
mercilessness, are in fact animals. It is observed that some jévas
of this animalistic class possess natural intuition by virtue of
birth. To a limited extent, this natural intuition is a semblance
of human nature. In reality though, it is not human nature, for
the human disposition is only observed when animalism is
combined with knowledge or rationality. Those who have this
human disposition are known as human beings.
Our Äryan sages have described the animalistic demeanor as
having four compelling propensities: ähära (eating), nidrä
(sleeping), bhaya (fearing), and maithuna (mating). The human
disposition manifests only when one overcomes these animalistic
propensities and develops rationality (dharma-våtti). Western
philosophers have also stated that men are rational beings.
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However, it is essential to note that the meaning of rationality in
Western philosophy is considerably limited.
In Äryan philosophy, the word dharma is extremely comprehensive.
Within only a single aspect of its meaning, it encompasses the
Western philosophical concept of rationality, and extends far
beyond that to include the proclivity for the worship of God.
Dharma is the true identifying characteristic of human nature,
and living beings who are devoid of dharma are designated as
animals. It is stated in çästra:
ähära-nidrä-bhaya-maithunaï ca
sämänyam etat paçubhir naräëäm
dharmo hi teñäm adhiko viçeño
dharmeëa hénäù paçubhiù samänäù
The meaning of this çloka is that the natural propensity of
living beings is to satisfy the senses through the activities of
eating, sleeping, fearing and mating. These propensities are
observed equally in human beings and in all other species;
there is no second opinion about this. Human beings, however,
can only truly live up to the human status when the disposition
to be religious is found in them. The words dharmo hi teñäm
adhiko viçeñaù mean that dharma is the special quality which
distinguishes human beings from animals and other species.
Those in whom dharma is completely absent cannot properly be
called human beings. The words dharmeëa hénäù paçubhiù
samänäù mean that people who are devoid of dharma are like
animals. That is why, in our country, human beings who are
devoid of dharma are called nara-paçu (animalistic men).
It is especially noteworthy that today people have abandoned
dharma and remain engrossed in eating and various forms of
sensual enjoyment. This sense indulgence is the tendency of
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animals, or species other than human beings. Currently, due to
the influence of Kali-yuga, humanity is gradually degrading and
regressing toward animalism. Thus, according to çästra, at present
few people can even be classified as human beings. Had the
author named this book Manuñya-dharma, then from the sastric
definition of humanity, most would have been disqualified from
this practice. It is for this reason that Çréla Bhaktivinoda Öhäkura,
desiring the welfare of everyone, gave his book the broad title
Jaiva-dharma, and thus completely preserved the conventions of
çästra. Dharma, or the worship of Çré Bhagavän, is found only in
human beings, and not in animals, birds, and other species.
Human beings, as the most advanced species, are particularly
qualified for the highest teachings, or dharma. Jaiva-dharma is
especially meant to be studied by them.
Çré Caitanya Mahäprabhu's unique quality is that He is merciful
even to the most fallen people, making them eligible for His
highest teachings. Such mercy was not bestowed by any other
avatära. Therefore, Çréman Mahäprabhu has been glorigied in
çästra in very meaningful words:
anarpita-caréà cirät karuëayävatérëaù kalau
samarpayitum unnatojjvala-rasäà sva-bhakti-çriyam
hariù puraöa-sundara-dyuti-kadamba-sandépitaù
sadä hådaya-kandare sphuratu vaù çacé-nandanaù
Vidagdha-mädhava (1.2)
May Çré Çacénandana Gaurahari, who is resplendent with an
effulgence more glorious than gold, be ever manifest in the core
of our hearts. Out of His causeless mercy, He has appeared in
the age of Kali to bestow upon the world the wealth of His own
bhakti, the supreme, radiant mellow, ujjvala-rasa, the most
confidential mood of service to Rädhä and Kåñëa in Their
conjugal relationship. This rare gift has not been given for an
extremely long time. Human beings who receive this gift can
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very easily become free forever from the bondage of mäyä, and
by great fortune receive kåñëa-prema.

The author of this çloka has effectively captured the speciality
of Çréman Mahäprabhu.
In the Eleventh Chapter of Jaiva-dharma, the author has
established through the conversation between Mullah Sähib and
the Vaiñëavas that all human beings are eligible for vaiñëavadharma. He has supported this conclusion with logical analysis
and with firm evidence from the çästra. Those who speak Urdü,
Farsi, English, or any other language can become Vaiñëavas; it is
not confined only to those who speak Sanskrit. In fact, it is
observed that many people who speak Hindi, Bengali, Oriya,
Assamese, Tamil, Telegu and other Indian languages have
already attained the exalted status of Vaiñëavas. Indeed, people
from virtually any social or religious background are eligible for
this. Disparity in language is certainly not a disqualification.
Disregarding the opinion of those who might have had a prejudice
about language, Çréla Bhaktivinoda Öhäkura has broadcast the
transcendental instructions of Çréman Mahäprabhu in many
different languages. He has written approximately one hundred
books in Sanskrit, Bengali, Oriya, Hindi, Urdu and English. The
names of some of the more important of these works have been
given below along with their dates of publication:

Sanskrit
(1) Vedäntädhikaraëa-mälä, 1872
(2) Datta-kaustubham, 1874
(3) Datta-vaàça-mälä, 1876
(4) Bauddha-vijaya-kävyam, 1878
(5) Çré Kåñëa-saàhitä, 1880
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(6) Sanmodana bhäñya (Çikñäñöakam), 1886
(7) Daçopaëiñad-cürëikä, 1886
(8) Bhävävalé (commentary), 1886
(9) Çré Caitanyacaranämåta bhäñya
(commentary on Çré Caitanya-Upaniñad), 1887
(10) Çré Ämnäya-sütram, 1890
(11) Tattva-vivekaù or Çré Saccidänandänubhütiù, 1893
(12) Tattva-sütram, 1894
(13) Vedärka-dédhiti (commentary on Çré Éçopaniñad), 1894
(14) Çré Gauräìga-lélä-smaraëa-maìgala-stotram, 1896
(15) Çré Bhagavad-dhämämåtam (commentary), 1898
(16) Çré Bhägavata Arka-maréci-mälä, 1901
(17) Çré Bhajana-rahasya, 1902
(18) Svaniyama-dvädaçakam, 1907
(19) Brahmamsütra bhäñya (commentary)
(20) Çikñä-daçamülam etc.
Bengali (prose)
(1) Garbha-stotra (translation), 1870
(2) Çré Sajjana-toñaëé (monthly magazine), 1881
(3) Rasika-Raïjana (commentary on Bhagaväd Gétä), 1886
(4) Çré Caitanya Çikñämåta, 1886
(5) Prema-pradépa, 1886
(6) Published Çré Viñëu-sahasra-näma, 1886
(7) Vaiñëava-siddhänta-mälä, 1888
(8) Siddhänta-darpaëam (Bengali translation), 1890
(9) Vidvad-raïjana (commentary on Bhagaväd Gétä), 1891
(10) Çré Harinäma, 1892
(11) Çré Näma, 1892
(12) Çré Näma-tattva, 1892
(13) Çré Näma-mahimä, 1892
(14) Çré Näma-pracära, 1892
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(15) Çréman Mahäprabhura Çikñä, 1892
(16) Tattva-muktävalé or Mäyäväda-çatadüñaëé
(translated and published), 1894
(17) Amåta-praväha-bhäñya
(commentary on Caitanya caritämåta), 1895
(18) Çré Rämänuja Upadeça, 1896
(19) Jaiva-Dharma, 1896
(20) Prakäçiné-våtti (commentary on Brahma-saàhitä), 1897
(21) Péyüña-varñiëé-våtti (commentary on Upadeçämåta), 1898
(22) Çré Bhajanämåtam (translation and commentary), 1899
(23) Çré Saìkalpa-kalpadrumä (Bengali translation), 1901 etc.
Bengali (verse)
(1) Hari-kathä: Topics of Lord Hari, 1850
(2) Çumbha-Niçumbha-yuddha, 1851
(3) Vijana-gräma, 1863.
(4) Sannyäsé, 1863.
(5) Kalyäëa-kalpataru, 1881
(6) Manaù-Çikñä (translation and commentary), 1886
(7) Çré Kåñëa-vijaya (published), 1887
(8) Çré Navadvépa-dhäma-mahätmya, 1890
(9) Çaraëägati, 1893
(10) Gétävalé, 1893
(11) Gétämälä, 1893
(12) Çoka-çätana, 1893
(13) Çré Navadvépa-bhäva-taraìga, 1899
(14) Çré Harinäma-cintämaëi, 1900
(15) Çré Prema-vivarta (published), 1906 etc.
Urdü
(1) Välide Rejiñöré, 1866. etc.
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English
(1) Poriade, 1857–58.
(2) Maöhas of Orissa, 1860.
(3) Our Wants, 1863
(4) Speech on Gautama, 1866
(5) The Bhägavat: Its Philosophy, Its Ethics, and Its Theology, 1869
(6) Reflections, 1871
(7) Öhäkura Haridäsa, 1871
(8) The Temple of Jagannätha at Puré, 1871
(9) The Monasteries of Puré, 1871
(10) The Personality of Godhead, 1871
(11) A Beacon of Light, 1871
(12) Çré Caitanya Mahäprabhu, His Life and Precepts, 1896 etc.

When one sees this list, one can easily infer that the author
was a vastly learned scholar of many different languages. I think
it necessary at this point to shed some light on a special feature
of the author’s life. Although he was a pre-eminent scholar of
Western thought, he was completely free from Western influences.
Western educators say, “Don’t follow me; follow my words.” In
other words, “Don’t do as I do; do as I say.” The life of Çréla
Bhaktivinoda Öhäkura refutes this principle, for he personally
applied and demonstrated all the instructions of his books in his
own life. Therefore, his instructions and manner of bhajana are
known as “Bhaktivinoda dhärä” (the line of Bhaktivinoda).
There is not a single instruction in his books that he did not
personally follow. Therefore, there is no disparity between his
writings and his life, between his actions and his words. They are
one in all respects.
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It is natural for readers to be curious to learn about a great
personality who possesses such extraordinary character. Modern
readers, in particular, who seek to know about any subject,
cannot have faith in an author’s writings without being
acquainted with him. Therefore, I am submitting a few words
about Çréla Bhaktivinoda Öhäkura.
When it comes to discussing the life of mahä-puruñas
(great selfrealized personalities who are transcendental to
mortal existence), it would be a mistake to consider their
birth, life span and death to be similar to that of mere mortals,
because mahä-puruñas are beyond birth and death. They are
situated in eternal existence, and their coming and going from
this world is strictly a matter of their own appearance and
disappearance.
Çréla Bhaktivinoda Öhäkura appeared on Sunday, September 2,
1838, and thus illuminated the sky of Gauòéya Vaiñëavism. He
took birth in a high-class family in a village named Véra-nagara
(also known as Ulägräma or Ulä), which is located within the
Nadiyä district of West Bengal, not far from Çré Dhäma Mäyäpura,
the appearance place of Çré Gauräìga. He disappeared from this
world on June 23, 1914, in the city of Calcutta. At that time, he
entered the midday pastimes of Çré Çré Gändharvikä-Giridhäré,
who are the supreme objects of worship for the Gauòéya
Vaiñëavas.
In his brief lifespan of seventy-six years, he instructed the
world by personally carrying out the duties of the four äçramas
(stages of spiritual life): brahmacärya (celibate student-life),
gåhastha (religious householder-life), vänaprastha (withdrawal
from worldly duties), and sannyäsa (formal renunciation).
He first underwent brahmacärya, and obtained various elevated
instructions. After that, he entered gåhastha life, and set an
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ideal example of how to maintain family members through
honest and noble means. All householders should follow this
example.
During his gåhastha life, Çréla Bhaktivinoda traveled all over
India as a highly placed officer in the administration and justice
department of the British government of India. By his exacting
discrimination and expert administrative skills, this great
personality managed to regulate and bring to order even those
places that were infamous as lawless states. In the midst of family
duties, he astonished all his contemporaries by the religious ideal
he displayed. Although engaged in pressing responsibilities, he
wrote many books in different languages. We have recorded the
dates of composition in our list of his books. If the reader studies
this, he can clearly deduce Bhaktivinoda's incredible creative
power.
After retiring from his government responsibilities, Çréla
Bhaktivinoda adopted the stage of vänaprastha, and intensified
his spiritual practice. At that time, he established an äçrama at
Surabhi-kuïja in Godrumadvépa, one of the nine districts of
Navadvépa. Çréla Bhaktivinoda Öhäkura remained there and
performed bhajana for a considerable time.
Later, he accepted the life of an ascetic, and stayed at
Svänanda-sukhada-kuïja, which was nearby. While residing
there, he established the appearance place of Çré Caitanya-deva
and many other places of gaura-lélä. In this, he followed the
example of Çré Caitanya Mahäprabhu and His followers, the Six
Gosvämés, who had discovered the birthplace and other pastime
places of Çré Kåñëa. If Çréla Öhäkura Bhaktivinoda had not
appeared in this world, the pastime places and instructions of Çré
Gauräìga Mahäprabhu would have disappeared from the world.
The entire world of Gauòéya Vaiñëavas will therefore remain
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indebted to him forever. It is for this reason that he has been
awarded the highest honor in the Vaiñëava community by being
addressed as the Seventh Gosvämé.
This mahä-puruña instructed the world both through the ideal
example of his personal life and by writing books in many different
languages. In addition, there is yet another unique gift that he
bestowed, and it would be a display of ingratitude on my part if
I neglected to mention this. Çréla Öhäkura Bhaktivinoda brought
a great personality into this world, who was the commander-inchief in propagating the dharma revealed by Çré Caitanya
Mahäprabhu. This great personality is my beloved Gurudeva,
and he is renowned throughout the world as jagad-guru oà
viñëupäda paramahaàsa-kula-cüòämaëi añöottara-çata Çré Çrémad
Bhaktisiddhänta Sarasvaté Gosvämé Öhäkura. It was an incomparable and unprecedented accomplishment on the part of Çré
Çrémad Bhaktivinoda Öhäkura to bring this mahä-puruña into the
world. The Vaiñëava community honors Çréla Bhaktisiddhänta
Sarasvaté Öhäkura with the shorter title of Çréla Prabhupäda, and
hereafter, I will also refer to this supremely liberated mahä-puruña
as Çréla Prabhupäda.
Çréla Prabhupäda appeared as Çréla Bhaktivinoda Öhäkura's
son and successor. Throughout the world, he raised the brilliant
banner of Çré Madhva-Gauòéya Vaiñëava dharma, which was
practiced and propagated by Çréman Mahäprabhu, Çré Caitanyadeva. In so doing, he brought tremendous welfare and elevation
to the religious domain. Even Western and Far Eastern countries
like America, England, Germany, France, Sweden, Switzerland
and Burma were not deprived of his mercy. He established sixtyfour Gauòéya Maöha preaching centers in India and around the
world, and from these he propagated the teachings of Çré
Caitanya. He also circulated all the books of Çréla Bhaktivinoda
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Öhäkura, and thus established his incomparable fame throughout the world.
By the influence of time and the onslaught of the age of Kali,
various types of corruption and false doctrines had infiltrated
Gauòéya Vaiñëava dharma. As a result, thirteen distorted sects
(apasampradäyas) had emerged, and they are named in this çloka:
äola bäola karttäbhajä neòä darveça säé
sahajiyä sakhé-bheké smärtta jäti-gosäé
atibäòé cüòädhäré gauräìga-nägaré
totä kahe e teraha saìga nähi kari
Totä says that he will not associate with the thirteen
apasampradäyas: äola, bäola, karttäbhajä, neòä, darveça, säé,
sahajiyä, sakhé-bheké, smärtta, jäti-gosäé, atibäòé, cüòädhäré and
gauräìga-nägaré.

Çréla Prabhupäda significantly curbed the mischievous activities
of these apasampradäyas through his preaching and by publishing
the books of Çréla Bhaktivinoda Öhäkura. Despite all this,
however, due to the influence of Kali, eating, leisure and material
security unfortunately tend to become the primary interests of
any religious sect. In reality, all these things are just other names
for animal propensities or the expansion of animalistic endeavors.
We have discussed this earlier.
Jaiva-dharma contains a thorough discussion of the nature of
dharma, our relationship with dharma, the result of following
dharma, the true import of dharma, the fact that so-called
religion that is impelled by Kali is not dharma at all, and many
other topics. In fact, one can know the meaning of all the çästras
in a condensed form simply by studying this compact book,
which contains a comparative analysis of all the religions of the
world through the medium of questions and answers. In brief, I
may say that this little book is filled with the essence of all the
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çästras of India, like the ocean contained in an earthen pitcher.
It is no exaggeration to say that unless religious-minded people
read this book, there will certainly be a dearth of philosophical
knowledge regarding spiritual truth in their lives.
I invite the readers to consult the table of contents for a
glimpse of the range of important topics covered. The author has
preserved the çästra-maryädä (sastric convention) by explaining
the truth in relation to the three divisions: sambandha,
abhidheya and prayojana. Spiritual topics should always be
presented in this proper order, which begins with sambandha
(establishing knowledge of one's relationship with Çré Kåñëa),
then abhidheya (engagement in the means to awaken love for
Çré Kåñëa), and finally prayojana (attainment of the goal of love
for Çré Kåñëa). Some inexperienced authors transgress this order,
and discuss prayojana-tattva first, followed by sambandhatattva and abhidheya-tattva. This is completely contrary to the
conclusions of the Vedas, Upaniñads, Puräëas, Mahäbhärata, and
especially Çrémad-Bhägavatam, the crestjewel of all spiritual
evidence.
In the first division of the book, there is an analysis of nityadharma, eternal religious duties related to the very nature of the
soul, and naimittika-dharma, occasional or temporary religious
duties related to one’s moral obligations in this world. In the
second division, there is a thorough description of the truths of
sambandha, abhidheya and prayojana, which is solidly based
on evidence from the çästra. In the third division, there is a
penetrating discussion of the nature of rasa.
According to Çréla Prabhupäda’s line of thought, one should
not enter into rasa-vicära (a consideration of the confidential,
transcendental mellows of bhakti) until he has attained higher
qualification. An unqualified sädhaka will impede his progress,
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rather than helping it, if he makes an unauthorized attempt to
enter into rasa-vicära. Çréla Prabhupäda has expressed this clearly
in numerous articles, such as Bhäé Sahajiyä (My Brother Who
Cheapens the Sanctity of Spiritual Life by Equating His
Material Instincts with Spiritual Emotions) and Präkåta-rasaçata-düñaëé (One Hundred Objections to Perverted Material
Mellows). One should therefore exercise caution in this matter.
The original Jaiva-dharma was written in Bengali, but the
book uses Sanskrit extensively, for it contains many quotations
from çästra. In a very short time at least twelve large editions of
this book have already been published in Bengali, which shows
how popular it is. This present Hindi edition of Jaiva-dharma
has been printed according to the system used for the most
recent Bengali edition of Jaiva-dharma, published in a new
format by the Gauòéya Vedänta Samiti. Tridaëòi Svämé Çré
Çrémad Bhaktivedänta Näräyaëa Mahäräja, the highly competent
editor of the Hindi monthly spiritual magazine ‘Çré Bhägavata
Patrikä’, took great pains to translate this book into Hindi, and
published it in the magazine in a series of articles spanning a
period of six years. At the repeated request of many faithful
readers, he has now published these articles in book form for the
benefit of the Hindi-speaking religious populace.
In this connection, I feel compelled to note that our highly
distinguished translator's mother-tongue is Hindi, and he
learned Bengali in order to study this book. After thoroughly
mastering both the language and the subject matter, he accepted
the difficulty and substantial labor of translating it into Hindi. I
am very pleased at heart that he has expertly preserved the
rigorous philosophy, the deeply profound analysis of rasa, and
the lofty and subtle moods of the original book. The Hindispeaking world will remain indebted to him for this monumental
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work. In particular, Çréla Prabhupäda and Bhaktivinoda Öhäkura
will definitely bestow great mercy on him for his tireless service.
Above all, I must say that it is only because the sädhakas who
were involved in the production of this book hold me in some
esteem that my name has been used in connection with the
editing of this book. In reality, it is the translator and publisher,
Tridaëòi Svämé Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja,
who has done all the editing work, and who is thus the object of
my special affection and blessings.
I have complete faith that by studying this book, both the
faithful public and the learned scholars of this country will gain
knowledge of the fundamental truths of sambandha, abhidheya
and prayojana, which were practiced and preached by Çré
Caitanya Mahäprabhu. By so doing, they will become eligible to
enter the prema-dharma of Çré Çré Rädhä-Kåñëa and Çré
Caitanya Mahäprabhu. In conclusion, I pray that the readers
will bestow profuse blessings upon us by reading this book very
carefully.
Çré Keçavajé Gauòéya Maöha
Mathurä, U.P., 1966
Çréla Prabhupäda Kiìkara
Tridaëòi-bhikñu Çré Bhakti Prajïäna Keçava

first Division
The fundamentals of Nitya- and Naimittika-dharma

C haptEr 1
The Eternal & Temporary Dharmas of the Jéva

W

ithin this world, the island of Jambüdvépa is most excellent.
In Jambüdvépa, the land of Bhärata-varña is eminent and
within Bhärata-varña, the topmost place is Gauòa-bhümi.
Within Gauòa-bhümi, the nine-island region of Çré Navadvépamaëòala is most distinguished, and in one area of Çré Navadvépamaëòala, on the eastern bank of the Bhägérathé river, a beautiful
settlement named Çré Godruma is eternally situated.
In ancient times, many stalwart practitioners of bhajana lived
in the various places of Çré Godruma. It was here that Çré
Surabhi, a cow of divine origin, previously worshiped the
Supreme Lord Bhagavän Çré Gauracandra in her own kuïja, a
grove shaded with fragrant flowering creepers. At a little
distance from this kuïja is Pradyumna-kuïja. Here, Çré
Premadäsa Paramahaàsa Bäbäjé, a çikñä disciple of Pradyumna
Brahmacäré, the best among the associates of Çré Gauracandra,
now lived in a kuöéra (hut) covered with vines and dense foliage,
and spent his time constantly immersed in the divine rapture of
bhajana.
Çré Premadäsa Bäbäjé was a refined scholar, and was fully
conversant with all the conclusions of the çästras. He had taken
shelter of the forest of Çré Godruma with single-minded conviction,
knowing it to be non-different in essence from Çré Nandagräma.
As a daily routine, Bäbäjé Mahäräja chanted two hundred thousand
holy names and offered hundreds of obeisances to all the
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Vaiñëavas. He maintained his existence by accepting alms from
the houses of the cowherd men. Whenever he found a spare
moment from these activities, he spent his time not in idle gossip
but in reading the book Prema-vivarta, by Çré Jagadänanda, a
confidential associate of Çré Gaurasundara.
At such times, neighboring Vaiñëavas gathered and listened
with great devotion as Bäbäjé read with tear filled eyes. And why
would they not come to hear? This divine treatise, Prema-vivarta,
is filled with all the conclusions of rasa, the condensed liquid
essence of integrated transcendental emotions. Moreover, the
Vaiñëavas were inundated by the waves of Bäbäjé’s sweet, resonant
voice, which extinguished the venomous fire of sensuality in
their hearts like a shower of nectar.
One afternoon, having completed his chanting of çré-harinäma, Bäbäjé Mahäçaya sat reading Prema-vivarta in his bower,
shaded by vines of mädhavé and jasmine, and became immersed
in an ocean of transcendental emotions. Just then, a mendicant
in the renounced order of life approached him, fell at his feet,
and stayed prostrated in obeisance for a considerable time.
At first Bäbäjé Mahäçaya remained absorbed in the bliss of
transcendental ecstasy, but after a while, when he returned to
external consciousness, he beheld the sannyäsé mahätmä lying
before him. Considering himself more worthless and insignificant
than a blade of grass, Bäbäjé fell in front of the sannyäsé and
began to weep, exclaiming, “O Caitanya! O Nityänanda! Please
be merciful upon this fallen wretch.” The sannyäsé then said,
“Prabhu, I am extremely vile and destitute. Why do you mock me
like this?”
The sannyäsé proceeded to take the dust of Bäbäjé Mahäçaya’s
feet upon his head, and then sat before him. Bäbäjé Mahäçaya
offered him a seat of banana tree bark, and sitting beside him,
spoke in a voice choked with love, “Prabhu, what service may
this worthless person offer you?”
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The sannyäsé set aside his begging bowl, and with folded
hands, began to speak. “O Master, I am most unfortunate. I have
spent my time in Käçé and other holy places, debating the
analytical conclusions of the religious texts – such as säìkhya,
pätaïjala, nyäya, vaiçeñika, pürva-mémäàsä and uttara-mémäàsä
– and exhaustively studying the Upaniñads and the other Vedänta
çästras. About twelve years ago, I accepted the renounced order
of life from Çré Saccidänanda Sarasvaté. Having accepted the
staff of the renounced order, I traveled to all the holy places, and
wherever I went in India, I kept the company of sannyäsés who
adhere to the doctrine of Çré Çaìkara. In due course of time, I
passed beyond the first three stages of the renounced order –
kuöicaka, bahüdaka, and haàsa – and attained the highest status
of paramahaàsa, in which I have remained for some time. In
Väräëasé, I adopted a vow of silence, and abided by those statements that Çré Çaìkaräcärya proclaimed to be the mahä-väkya
(chief axioms) of the Vedas, ahaà brahmäsmi, prajïänaà
brahma, and tat tvam asi.1 However, the happiness and spiritual
satisfaction that I was supposed to find did not come to me.
“One day I saw a Vaiñëava sädhu loudly singing about the
pastimes of Çré Hari. I opened my eyes and saw that he was bathed
in streams of tears, and in his ecstatic rapture the hairs of his
body were standing on end. He was chanting the names “Çré
Kåñëa Caitanya, Prabhu Nityänanda!” in a choked-up voice, and
as he danced, his feet slipped so that he fell on the ground again
and again. When I saw him and heard his song, my heart filled
with an indescribable ecstasy. Although that mystical experience
was so overwhelming, in order to protect my status as a paramahaàsa,
I did not speak with him at all. Alas! Fie on my rank and status!
Cursed be my destiny! I don’t know why, but since that day my
heart has become attracted to Çré Kåñëa Caitanya’s lotus feet.
“Shortly thereafter, I became obsessed with the desire to find
that Vaiñëava sädhu, but I could not see him anywhere. Never
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before had I experienced anything like the untainted bliss that I
felt when I saw him and heard the holy name emanating from his
mouth. After considerable thought, I concluded that the highest
benefit for me would be to take shelter at the lotus feet of the
Vaiñëavas.
“I left Käçé and went to the beautiful holy land of Çré
Våndävana-dhäma. There I saw many Vaiñëavas, uttering the
names of Çré Rüpa, Sanätana, and Jéva Gosvämé in a mood of
great lamentation. They were absorbed in meditation on the
pastimes of Çré Rädhä-Kåñëa, and they rolled on the ground,
chanting the name of Çré Navadvépa. When I saw and heard this,
a greed arose within me to behold the beautiful holy dhäma of
Navadvépa. I circumambulated the one hundred sixty-eight
square miles of Çré Vraja-dhäma, and came to Çré Mäyäpura just
a few days ago. I heard of your glories in the town of Mäyäpura,
so I have come today to take shelter of your lotus feet. Please fulfill
my life’s aspiration by making this servant an object of your mercy.”
Paramahaàsa Bäbäjé Mahäçaya took a blade of grass between
his teeth. Weeping, he said, “O Sannyäsé Öhäkura, I am absolutely
worthless. I have uselessly spent my life filling my belly, sleeping,
and engaging in futile talks. It is true that I have taken up
residence in this sacred place where Çré Kåñëa Caitanya enacted
His pastimes, but as the days fly by, I find myself unable to taste
this thing known as kåñëa-prema. You are so fortunate, for you
have tasted that divine love merely by seeing a Vaiñëava for just
a moment. You have received the mercy of Kåñëa Caitanya-deva.
I will be very grateful if you will kindly remember this fallen
wretch for a moment when you are tasting that prema, then my
life will become successful.”
Saying this, Bäbäjé embraced the sannyäsé and bathed him
with his tears. When Sannyäsé Mahäräja thus touched the limbs of
the Vaiñëava, he experienced unprecedented bliss within his heart.
He began to dance as he wept, and as he danced, he began to sing:
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(jaya) çré kåñëa-caitanya çré prabhu nityänanda
(jaya) premadäsa guru jaya bhajanänanda
All glories to Çré Kåñëa Caitanya and Prabhu Nityänanda.
All glories to my divine master Premadäsa, and to the bliss
of bhajana.

Premadäsa Bäbäjé and Sannyäsé Mahäräja danced and performed
kértana for a long time. When they stopped, they spoke together
on many topics. Finally, Premadäsa Bäbäjé said very humbly, “O
Mahätmä, kindly stay here in Pradyumna-kuïja for a few days
just to purify me.”
The sannyäsé said, “I have offered my body at your lotus feet.
Why do you speak of a few days only? My anxious prayer is that
I may serve you until I give up this body.”
Sannyäsé Öhäkura was an erudite scholar of all the çästras. He
knew very well that if one stays in the residence of the guru, one
will naturally receive the guru’s instructions, so he took up
residence in that grove with great delight.
After a few days Paramahaàsa Bäbäjé said to the elevated
sannyäsé, “O Mahätmä, Çré Pradyumna Brahmacäré has mercifully
given me shelter at his lotus feet. At present he lives in the village
of Çré Devapallé on the outskirts of Çré Navadvépa-maëòala, where
he is absorbed in the worship of Çré Nåsiàhadeva. Today, after
collecting alms, let us go there and take darçana of his lotus feet.”
Sannyäsé Öhäkura replied, “I will follow whatever instructions
you give me.”
After two o’clock, they crossed the Alakänandä River, and
arrived in Çré Devapallé. They then crossed the Süryaöélä River
and took darçana of the lotus feet of Çré Caitanya Mahäprabhu’s
associate, Çré Pradyumna Brahmacäré, who was in the temple of
Çré Nåsiàhadeva. From afar, Paramahaàsa Bäbäjé fell to the
ground and offered prostrated obeisances to his guru.
Pradyumna Brahmacäré then came out of the temple, his heart
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melting with affection for his disciple. Lifting Paramahaàsa
Bäbäjé with both hands, and embracing him very lovingly, he
enquired about his welfare. After they had discussed topics
concerning bhajana for some time, Paramahaàsa Bäbäjé
introduced Sannyäsé Öhäkura to his guru.
Brahmacäré Öhäkura said with great respect, “My dear brother,
you have obtained a most qualified guru. You should study the
book Prema-vivarta under Premadäsa’s direction.
kibä vipra kibä nyäsé çüdra kene naya
jei kåñëa-tattva-vettä sei guru haya
Çré Caitanya-caritämåta (Madhya-lélä 8.128)
Whether one is a brähmaëa, a sannyäsé, or a çüdra, if he is fully
conversant with all the truths regarding transcendental knowledge
of Çré Kåñëa, he can become a guru.

Sannyäsé Öhäkura humbly offered obeisances at the lotus feet
of his parama-guru and said, “Prabhu, you are an associate of Çré
Caitanyadeva and you can purify hundreds of arrogant sannyäsés
like me just by your merciful glance. Please bestow your mercy
upon me.”
Sannyäsé Öhäkura had no previous experience of the reciprocal
behavior between Vaiñëavas. However, he accepted the mutual
dealings that he observed between his guru and parama-guru as
the sadäcära (proper etiquette) that he himself should follow,
and from that day on, he behaved accordingly toward his own
guru without a trace of duplicity. When the evening ärati was
over, the guru and çiñya returned to Çré Godruma.
A few days after residing in the kuïja, Sannyäsé Öhäkura
became anxious to inquire about spiritual truths from
Paramahaàsa Bäbäjé. By this time, the sannyäsé had adopted all
the ways of a Vaiñëava, except for his outer dress. During his
previous training, Sannyäsé Öhäkura had developed qualities
such as full control over his mind and senses, and had become
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firmly established in the conception of the non-dual, all-pervading
Absolute (brahma-niñöhä). In addition, he had now acquired
staunch faith in the transcendental pastimes of Parabrahma Çré
Kåñëa, and had become deeply humble.
One morning, after performing ablutions at the break of
dawn, Paramahaàsa Bäbäjé sat in the mädhavé grove chanting
hari-näma on his tulasé-mälä. At that time, Çré Çré Rädhä and
Kåñëa Yugala’s niçänta-lélä (Their pastimes just prior to dawn)
gradually manifested within his heart. Because this was the time
that Çré Çré Rädhä and Kåñëa part from each other’s company,
leaving the kuïja to return to Their respective homes,
Paramahaàsa Bäbäjé felt great pangs of separation, and tears of
love streamed continuously from his eyes. While absorbed in
meditation on this pastime, he was internally engaged in service
appropriate for that period of the day in his perfected spiritual
form; thus, he had lost all awareness of his physical body.
Sannyäsé Öhäkura was captivated by Bäbäjé’s state, and sat beside him,
observing his sättvika-bhävas, transcendental symptoms of ecstasy.
Suddenly Paramahaàsa Bäbäjé said to him, “O sakhé, silence
Kakkhaöé (Çrématé Rädhikä’s monkey) at once, otherwise she will
rouse Rädhä-Govinda from Their sleep of divine pleasure; then
Lalitä-sakhé will become distressed, and will rebuke me. Look
there! Anaìga Maïjaré is signaling for you to do this. You are
Ramaëa Maïjaré and this is your designated service. Be attentive
in this regard.”
After uttering these words, Paramahaàsa Bäbäjé fell unconscious.
From that moment, Sannyäsé Mahäräja, now acquainted with his
spiritual identity and service, engaged himself accordingly. Thus,
the day dawned and the morning light spread its luster in the
east. Birds began chirping melodiously in every direction, and a
gentle breeze blew. The extraordinary beauty of the mädhavé
grove of Pradyumna-kuïja, illuminated by the crimson rays of
the rising sun, was beyond description.
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Paramahaàsa Bäbäjé was seated on a cushion of banana bark.
As he gradually regained external consciousness, he began to
chant çré-näma on his beads. Sannyäsé Öhäkura then offered
prostrated obeisances at Bäbäjé’s feet, sat next to him, and with
folded hands spoke with great humility, “Prabhu, O Master, this
destitute soul wishes to submit a question before you. Kindly
reply and pacify my anguished heart. May you be pleased to
infuse vraja-rasa into my heart, which has been scorched by the
fire of brahma-jïäna (knowledge aimed at the impersonal
Absolute devoid of form, qualities and activities).”
Bäbäjé replied, “You are a fit candidate. Whatever questions
you ask, I will answer as far as I am able.”
Sannyäsé Öhäkura said, “Prabhu! For a long time I have heard
of the pre-eminence of dharma. On numerous occasions I have
asked the question, ‘What is dharma?’ to so many people. It is a
cause of distress to me that the answers those people have
given contradict each other. So please tell me, what is the
true constitutional dharma of the jévas? And why do different
teachers explain the nature of dharma in such diverse ways? If
dharma is one, why don’t all learned teachers cultivate that one
universal dharma which is without a second?”
Paramahaàsa Bäbäjé meditated upon the lotus feet of
Bhagavän Çré Kåñëa Caitanya, and began to speak: “O most
fortunate one, I shall describe to you the principles of dharma as
far as my knowledge allows. An object is called a vastu, and its
eternal nature is known as its nitya-dharma. Nature arises from
the elementary structure of an object (ghaöana). By Kåñëa’s
desire, when an object is formed, a particular nature is inherent
in that structure as an eternal concomitant factor. This nature is
the nitya-dharma of the object.
“The nature of a given object becomes altered or distorted
when a change takes place within it, either by force of circumstance,
or due to contact with other objects. With the passage of time,
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this distorted nature becomes fixed, and appears to be permanent,
as if it were the eternal nature of that object. This distorted
nature is not the svabhäva (true nature); it is called nisarga, that
nature which is acquired through long-term association. This
nisarga occupies the place of the factual nature, and becomes
identified as the svabhäva.
“For example, water is an object and its svabhäva is liquidity.
When water solidifies, due to certain circumstances, and
becomes ice, the acquired nature of solidity takes the place of its
inherent nature. In reality, this acquired nature is not eternal;
rather, it is occasional or temporary. It arises because of some
cause, and when that cause is no longer effective, this acquired
nature vanishes automatically. However, the svabhäva is eternal.
It may become distorted, but it still remains inseparably connected
to its object, and the original nature will certainly become
evident again when the proper time and circumstances arise.
“The svabhäva of an object is its nitya-dharma (eternal function),
while its acquired nature is its naimittika-dharma (occasional
function). Those who have true knowledge of objects (vastujïäna) can know the difference between eternal and occasional
function, whereas those who lack this knowledge consider
acquired nature to be true nature, and they consequently
mistake the temporary dharma for eternal dharma.”
“What is it that is called vastu, and what is the meaning of
svabhäva?” asked Sannyäsé Öhäkura.
Paramahaàsa Bäbäjé said, “The word vastu is derived from the
Sanskrit verbal root vas, which means ‘to exist’, or ‘to dwell’. The
verbal root becomes a noun when the suffix tu is added.
Therefore, vastu means ‘that which has existence or which is
self-evident’. There are two types of vastu: västava and avästava.
The term ‘truly abiding substance’, västava-vastu, refers to that
which is grounded in transcendence. Temporary objects, avästavavastu, are dravya (solid objects), guëa (qualities), and so on. Real
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objects have eternal existence. Unreal objects only have a semblance
of existence, which is sometimes real and sometimes unreal.
“It is said in the Çrémad-Bhägavatam (1.1.2)
vedyaà västavam atra vastu çivadaà
Only a truly abiding substance, which is related to the Supreme
Absolute Truth and which yields supreme auspiciousness is
worthy of being known.

“From this statement it is clearly understood that the only
real substance is that which is related to the Supreme
Transcendence. Çré Bhagavän is the only real Entity (västava-vastu).
The living entity (jéva) is a distinct or individual part of that
Entity, while mäyä – the potency that produces bewilderment –
is the energy of that Entity. Therefore, the word vastu refers to
three fundamental principles: Bhagavän, the jéva, and mäyä.
Knowledge of the mutual relationship between these three
principles is known as pure knowledge (çuddha-jïäna). There are
innumerable apparent representations of these three principles,
and they are all regarded as avästava-vastu, unreal substances.
The classification of phenomena into various categories such as
objects (dravya) and qualities (guëa), which is undertaken by the
Vaiçeñika school of philosophy, is merely a deliberation on the
nature of avästava-vastu, temporary objects.
“The special characteristic (viçeña-guëa) of any truly abiding
substance is its factual nature. The jéva is a real entity, and his
eternal characteristic quality is his true nature.”
Sannyäsé Mahäräja said, “Prabhu, I want to understand this
topic very clearly.”
Bäbäjé Mahäçaya replied, “Çréla Kåñëadäsa Kaviräja Gosvämé,
who was an object of the mercy of Çré Nityänanda Prabhu, showed
me a manuscript that he had written with his own hand. Çréman
Mahäprabhu has instructed us on this subject in the book named
Çré Caitanya-caritämåta (Madhya-lélä 20.108) as follows:
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jévera svarüpa haya kåñëera nitya-däsa
kåñëera taöasthä-çakti bhedäbheda-prakäça
The constitutional nature of the jéva is to be an eternal servant
of Çré Kåñëa. He is the marginal potency of Kåñëa, and is a
manifestation simultaneously one with Him, and different from
Him.

kåñëa bhüli seé jéva anädi-bahirmukha
ataeva mäyä täre deya saàsära-duùkha
Çré Caitanya-caritämåta (Madhya-lélä 20.117)
The jéva who has forgotten Kåñëa has been preoccupied with the
external potency since time without beginning. Consequently,
Kåñëa’s illusory potency (mäyä) gives him misery in the form of
material existence.

“Kåñëa is the complete transcendental substance (cid-vastu).
He is often compared to the sun of the spiritual realm, and the
jévas are compared to the sun’s atomic particles of light. Jévas are
innumerable. When it is said that they are individual parts of
Kåñëa, it does not mean that they are like the pieces of stone that
form a mountain. Although innumerable jéva portions emanate
from Çré Kåñëa, He is not diminished by this in the slightest. For
this reason, the Vedas have compared the jévas in one respect to
sparks emanating from a fire. In reality, no adequate comparison
can be made. No comparison – whether to sparks of a blazing
fire, atomic particles within the rays of the sun, or gold produced
from powerful mystic jewels – is completely appropriate. The
true nature of the jéva is easily revealed in the heart, but only
when the mundane conception of these comparisons is given up.
“Kåñëa is infinite spiritual substance (båhat-cid-vastu), whereas
the jévas are infinitesimal spiritual substance (aëu-cid-vastu).
The oneness of Kåñëa and the jévas lies in their spiritual nature
(cid-dharma), but they are undoubtedly different as well, because
their natures are complete and incomplete respectively. Kåñëa is
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the eternal Lord of the jévas, and the jévas are Kåñëa’s eternal
servants. This interrelationship is natural. Kåñëa is the attractor,
and the jévas are attracted. Kåñëa is the supreme ruler, and the
jévas are ruled. Kåñëa is the observer, and the jévas are observed.
Kåñëa is the complete whole, and the jévas are poor and insignificant.
Kåñëa is the possessor of all potency, and the jévas are devoid of
potency. Therefore, the eternal svabhäva or dharma of the jéva is
kåñëa-däsya, eternal service and obedience to Kåñëa.
“Kåñëa is endowed with unlimited potencies. His complete
potency (pürëä-çakti) is perceived in the manifestation of the
spiritual world, cit-jagat. Similarly, His taöasthä-çakti, or marginal
potency, is observed in the manifestation of the jévas. A special
potency acts in assembling the finite world (apürëa-jagat), and
this potency is known as taöasthä-çakti. The action of the
marginal potency is to create an entity (vastu) which exists
between the animate objects (cid-vastu) and inanimate objects
(acid-vastu) and which can maintain a relationship with both
the spiritual and material worlds. Purely transcendental entities
are by nature quite the opposite of inanimate objects, and
therefore have no connection whatsoever with them. Although
the jéva is an animate spiritual particle, he is capable of a
relationship with inanimate matter due to the influence of
aiçé-çakti, a divine potency, which is known as the taöasthä-çakti.
“The boundary region between land and the water of a river
is known as a taöa or shore. This taöa may be considered to be
both land and water; in other words, it is situated in both. The
divine aiçé-çakti, which is situated in the border region, upholds
the properties of both land and water, as it were, in one existential
entity. The jéva’s nature is spiritual, but still, his composition is
such that he can become controlled by jaòa-dharma, the inert
nature. Therefore the baddha-jéva (conditioned soul) is not
beyond all connection with matter, unlike the jévas in the
spiritual domain. Nonetheless, he is distinct from dull matter
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because of his animate, spiritual nature. Since the jéva is by
nature different from both the purely spiritual entities and dull
matter, he is classified as a separate principle. Therefore, the
eternal distinction between Bhagavän and the jéva must be accepted.
“Bhagavän is the supreme ruler of mäyä (His external potency
which creates bewilderment), which is under His full control.
The jéva, on the other hand, may under certain circumstances be
controlled by mäyä, for he is subject to its influence. Hence,
these three principles – Bhagavän, the jéva, and mäyä – are real
(paramärthika satya) and eternal. Of these three, Bhagavän is
the supreme eternal principle, and is the foundation of the other
principles. The following statement of Çré Kaöha Upaniñad (2.2.13)
confirms this.
nityo nityänäà cetanaç cetanänäm
He is the supreme eternal amongst all eternals (and the
fundamental sentient being among all sentient beings).

“The jéva is by nature both an eternal servant of Kåñëa, and a
representation of His marginal potency. This demonstrates that
the jéva is distinct from Bhagavän, yet at the same time is not
separate from Him. He is, therefore, a manifestation that is both
different and non-different (bhedäbheda-prakäça). The jéva is
subject to domination by mäyä, whereas Bhagavän is the controller
of mäyä. Herein lies an eternal distinction between the jéva and
Bhagavän. On the other hand, the jéva is by his constitutional
nature a transcendental entity, cid-vastu, and Bhagavän is also
by nature cid-vastu. Moreover, the jéva is a special potency of
Bhagavän. Herein lies the eternal non-distinction between these
two. Where eternal distinction and non-distinction are found at
one and the same time, eternal distinction takes prominence.
“The nitya-dharma of the jéva is servitorship to Kåñëa. When
he forgets this, he is subjected to the tyranny of mäyä, and from
that very moment he becomes diverted from Kåñëa. The fall of
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the jéva does not take place within the context of material time.
Accordingly, the words anädi-bahirmukha are used, meaning
that the jéva has been diverted since time without beginning.
From the moment of this diversion and the jéva’s entry into
mäyä, his nitya-dharma becomes perverted. Therefore, by the
association of mäyä, the jéva develops nisarga, an acquired nature,
which thus facilitates the display of his temporary function and
disposition known as naimittika-dharma. The nitya-dharma (eternal
function) is one, indivisible, and faultless in all different situations;
but the naimittika-dharma (temporary function) assumes many
different forms when seen in diverse circumstances, and when it
is described in various ways by men of divergent opinions.”
Having spoken thus, Paramahaàsa Bäbäjé stopped and began
to chant çré-hari-näma-japa. Hearing this explanation of spiritual
truths, Sannyäsé Öhäkura offered prostrated obeisances and said,
“Prabhu, I shall deliberate on all these topics today. Tomorrow I
shall submit at your lotus feet any questions that may arise.”
T HuS

ENDS THE

f irST c HaPTEr

of J aiVa - DHarMa ,
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Commentary in the form of chapter-endnotes
by Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja
From page 3
1

“Brahmäsmi – I am brahma” (Båhad-äraëyaka Upaniñad 1.4.10).
“Prajïänaà brahma – The supreme knowledge is brahma” (Aitareya
Upaniñad 1.5.3).
“Tat tvam asi çvetaketo – O Çvetaketu, you are that” (Chändogya
Upaniñad 6.8.7).

C haptEr 2
The Nitya-dharma of the Jéva is Pure and Eternal

T

he next morning Sannyäsé Mahäçaya found no opportunity
to inquire from Premadäsa Bäbäjé, who was internally
immersed in vraja-bhäva, mellows of service in the mood of the
residents of Vraja. At midday, after accepting alms from the
houses of the villagers, they sat together in the arbor known as
çré-mädhavé-mälaté maëòapa. Paramahaàsa Bäbäjé Mahäçaya
then began to speak compassionately: “O best of the bhaktas,
what conclusions have you reached after yesterday’s discussion
on the subject of dharma?”
Feeling supreme bliss (paramänanda), Sannyäsé Öhäkura
asked, “Prabhu, if the jéva is infinitesimal, how can his eternal
dharma be full and pure? And if the natural function of the jéva
is formed at the time he is constituted, how can that function be
eternal?”
When Paramahaàsa Bäbäjé heard these two questions, he
meditated on the lotus feet of Çré Çacénandana and then, smiling,
said, “Respected sir, although the jéva is infinitesimal, his dharma
is full and nitya (eternal). Minuteness is only a trait by which he
is identified. Parabrahma Çré Kåñëacandra, is the one and only
infinite substance (båhad-vastu), and the jévas are His innumerable
atomic particles. Like sparks emanating from an undivided fire,
the jévas emanate from Kåñëa, who is the embodiment of
immutable consciousness. Just as every spark is endowed with
the potency of the complete fire, so each and every jéva is capable
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of displaying the full function of consciousness. If a single spark
has enough fuel, it can kindle a blazing fire that will incinerate
the whole world. Similarly, even a single jéva can bring about a
great inundation of love by obtaining Çré Kåñëacandra, who is the
real object of love. As long as he fails to contact the real object of
his spiritual function (dharma-viñaya), the infinitesimal, conscious
jéva is incapable of exhibiting the natural development of that
function. In reality, it is only when the jéva is in connection with
his object that the identity of its dharma becomes apparent.
“What is the nitya-dharma, or eternal, constitutional function of
the jéva? You must examine this question carefully. Transcendental
love for Kåñëa (prema) is the jéva’s nitya-dharma. The jéva is a
substance transcendental to mundane matter, and consciousness
is that which he is constituted. His eternal function is divine
love, and the nature of that pure prema is service to Kåñëa.
Therefore, the constitutional function of the jéva is service to
Kåñëa, which is the nature of prema.
“Jévas exist in two conditions: çuddha-avasthä, the pure liberated
state; or baddha-avasthä, the conditioned state. In the liberated
state, the jéva is completely spiritual (cinmaya), and has no
connection with mundane matter. However, even in the liberated
state, the jéva is an infinitesimal entity.
“The jéva can undergo a change in condition because he has
the quality of minuteness. Kåñëa, however, never undergoes a
change of condition, for by His very nature He is the entity of
infinite cognition. By His essential constitution as a vastu (a factual
existent entity), He is supreme, completely pure, and eternal,
whereas the jéva, by his essential constitution as a vastu is minute,
a part, liable to contamination, and subject to repeated change.
Nevertheless, by virtue of the jéva’s dharma, or unadulterated
spiritual function, he is great, undivided, pure, and everlasting.
As long as the jéva is pure, his dharma displays its spotless
character. However, when he is contaminated by involvement
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with mäyä, his true nature is perverted, and he becomes impure,
bereft of shelter, and oppressed by mundane happiness and
distress. The jéva’s course of material existence comes into effect
as soon as he forgets his attitude of service to Kåñëa.
“As long as the jéva remains pure, he maintains his identity
and self-conception in accordance with his unadulterated spiritual
function (sva-dharma). His innate and original egoism is therefore
rooted in the conception that he is a servant of Kåñëa. However,
that pure egoism recedes and assumes many different forms as
soon as he is contaminated by association with mäyä. The gross
and subtle bodies then cover his pure constitutional identity,
and as a result, a different egoism emerges in the subtle body
(liìga-çaréra). When this combines with the soul’s identification
with the gross body (sthüla-çaréra), a third form of egoism is
assumed. In his pure spiritual form, the jéva is exclusively a
servant of Kåñëa. When the jéva identifies with the subtle body,
his original, pure egoism of being a servant of Kåñëa is covered,
and he thinks that he can enjoy the fruits of his actions. He then
obtains a gross body and thinks, ‘I am a brähmaëa; I am a king; I
am poor; I am miserable; I am overwhelmed by disease and
lamentation; I am a woman; I am the master of this person and
that person.’ Thus, he identifies himself with many different
types of gross bodily conceptions.
“When the jéva associates with these different types of false
egoism, his constitutional function becomes perverted. The
intrinsic, constitutional function (sva-dharma) of the jéva is
unalloyed prema. This prema manifests in a perverted way in the
subtle body in the form of happiness and distress, attachment
and aversion, and so on. This perversion is observed in a more
concentrated form in the gross body as the pleasures of eating,
drinking, and contact with sense objects. You should understand
clearly that the eternal function of the jéva, known as nitya-dharma,
is manifest only in his pure state. The dharma that arises in the
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conditioned state is known as naimittika, circumstantial. Nityadharma is by nature complete, pure, and eternal. I will explain
naimittika-dharma at length another day.
“The unalloyed vaiñëava-dharma that has been depicted in the
Çrémad-Bhägavatam is eternal religion (nitya-dharma). The
various types of dharma that are propagated in the world may be
divided into three categories: nitya-dharma, naimittika-dharma
(circumstantial dharma), and anitya-dharma (impermanent
religion). Anitya-dharma is religion that does not speak about
the existence of Éçvara and does not accept the eternality of the
soul. Naimittika-dharma acknowledges the existence of Éçvara and
the eternality of the soul but only endeavors to obtain the mercy
of Éçvara through provisional methods. Nitya-dharma strives to
obtain the service of Bhagavän by means of unalloyed prema.
“Nitya-dharma may be known by different names according to
differences of country, race, and language. However, it is one,
and supremely beneficial. The ideal example of nitya-dharma is
vaiñëava-dharma, which is prevalent in India. The pristine state
of vaiñëava-dharma is that dharma which Bhagavän Çacénandana,
the Lord of our heart, has taught to the world. It is for this reason
that great personalities absorbed in the bliss of divine love have
accepted these teachings and taken help from them.”
At this point Sannyäsé Öhäkura with folded hands said, “Prabhu,
I am constantly witnessing the super-excellence of the spotless
vaiñëava-dharma which Çré Çacénandana has revealed, and I
have clearly realized the contemptible nature of Çaìkaräcärya’s
monistic doctrine. Still, something has come to my mind, which
I feel I must submit to you; I don’t want to hide it. I understand
that mahäbhäva, which was displayed by Çré Caitanya, is the
highest state of concentrated prema. Is it different from the
attainment of the perfection of absolute oneness (advaita-siddhi)?”
When Paramahaàsa Bäbäjé heard the name of Çré Çaìkaräcärya,
he offered prostrated obeisances unto the äcärya and said,
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“Respected sir, çaìkaraù çaìkaraù säkñät: ‘Çaìkaräcärya is none
other than Mahädeva-Çaìkara, or Çivajé.’ You should always
remember this. Çaìkara is guru for the Vaiñëavas, and for this
reason Mahäprabhu has referred to him as äcärya (spiritual
preceptor). For his own part, Çré Çaìkara was a perfect Vaiñëava.
“At the time of Çré Çaìkara’s appearance in India, there was
a great need for a guëa-avatära like him, an incarnation who
presides over the qualities of material nature. The study of the
Vedic çästras and the practice of varëäçrama-dharma had
become practically extinct in India due to the influence of
çünyaväda (voidism), the nihilistic Buddhist philosophy.
Çünyaväda is vehemently opposed to the personal conception of
Bhagavän. Although it partially accepts the principle of the
living being’s identity as a conscious, spiritual soul (jévätmä), it
is an extreme example of anitya-dharma (impermanent religion).
The brähmaëas of that era had abandoned the Vedic dharma
and had in effect all become Buddhists. At that point,
Çaìkaräcärya appeared as an extremely powerful incarnation
of Mahädeva. He re-established the credibility of the Vedic
literatures and converted the çünyaväda doctrine of voidism into
the brahmaväda doctrine of nirviçeña (featureless) brahma. This
was an extraordinary feat, and India will remain ever indebted
to Çré Çaìkaräcärya for this tremendous contribution.
“All activities in this world fall into one of two categories:
some are relative to a particular period of time, and some are
applicable for all time. The work of Çaìkaräcärya was relative
to a particular period and bestowed tremendous benefit.
Çaìkaräcärya laid the foundation upon which great äcäryas such
as Çré Rämänujäcärya erected the edifice of pure vaiñëava-dharma.
Consequently, Çaìkarävatära was a great friend and preceptor
who pioneered vaiñëava-dharma.
“Vaiñëavas are now reaping the fruit of Çaìkaräcärya’s
philosophical precepts. For the jévas who are bound by matter,
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there is a great need for sambandha-jïäna, knowledge of the
soul’s entanglement in material nature and of his relationship
with Bhagavän. Çaìkaräcärya and the Vaiñëavas both accept
that the sentient living entities in this material world are
completely distinct and separate from their gross and subtle
material bodies, that the jévas are spiritually existent, and that
liberation (mukti) entails giving up all connection with this
material world. Consequently, there is a great deal of agreement
between the doctrine of Çaìkara and that of the Vaiñëava
äcäryas, up to the point of liberation. Çaìkara has even taught
that the worship of Çré Hari is the method by which one can
purify the heart and attain liberation. He has only remained
silent regarding what extraordinary destination the jéva attains
after liberation.
“Çaìkara knew perfectly well that if the jévas could be
prompted to strive for liberation through the worship of Hari,
they would gradually become attached to the pleasure of bhajana
and thus become çuddha-bhaktas, pure devotees. That is why he
simply pointed out the path and didn’t reveal further confidential
secrets of vaiñëava-dharma. Those who have scrutinized the
commentaries of Çaìkara can understand his inner intention,
but those who are only preoccupied with the external aspect of
his teachings remain far from the threshold of vaiñëava-dharma.
“From one specific point of view, the perfected state of
absolute oneness (advaita-siddhi) seems identical to prema.
However, the narrow interpretation of absolute oneness is
certainly different from the meaning of prema. What is prema?
You should understand clearly that prema is the unadulterated
function by which two transcendental entities are spontaneously
attracted to each other. Prema cannot occur without the separate
existence of two transcendental entities. Kåñëa-prema is the
dharma by which all transcendental entities are eternally
attracted to the supreme transcendent Entity, Çré Kåñëacandra.
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The ideology of prema rests on the eternally established truths
that Kåñëacandra has His own eternal, separate existence, and
that the jévas have their own eternal, separate existence, following
His leadership (änugatya); and that this prema-tattva is also an
eternally perfect truth (nitya-siddha-tattva). The distinct
presence of three separate ingredients – the relisher, the object
of relish, and the act of relishing – is a fact. If the relisher of
prema and the object of relish are one and the same, then prema
cannot be an eternal reality.
“We can say that absolute oneness, or advaita-siddhi, is the
same as prema if we define advaita-siddhi as the pure state of a
transcendental entity who has no relationship with insentient
matter. This conception of advaita-siddhi implies oneness in the
sense that spiritual entities have become one in their spiritual
nature and function (cid-dharma). However, modern scholars
who have adopted the doctrine of Çaìkara are not satisfied with
this idea, and they have tried to establish that spiritual entities,
cid-vastu have themselves become indistinguishably one and the
same substance. In so doing, they have disregarded the true Vedic
conception of non-distinction and have propagated a distorted
version in its place. Vaiñëavas declare this philosophy to be
opposed to the Vedas because it denies the eternality of prema.
“Çaìkaräcärya described the state of non-distinction simply as
the unadulterated condition of spiritual substance. However, his
modern-day followers could not understand his inner intention,
and consequently they have marred their guru’s reputation by
teaching a thoroughly debased doctrine known as Mäyäväda,
which describes the various states of prema as illusory phenomena.
“Mäyävädés deny from the very outset that anything exists
except the one spiritual substance (brahma), and they also deny
that the function of prema exists within that spiritual substance.
They claim that brahma is beyond the influence of mäyä as long
as it remains in a state of oneness, but that brahma becomes
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overwhelmed by mäyä when it becomes embodied and takes on
various shapes in the form of jévas. Consequently, they believe
that the form of Bhagavän is an illusory manifestation. In reality,
though, His form is eternally pure and constituted of concentrated
consciousness. For this reason, they have concluded that prema
and its various manifestations are illusory, and that the knowledge
of non-duality (advaita-jïäna) is beyond the influence of mäyä.
Their mistaken conception of advaita-siddhi, or oneness, can
never be equated with prema.
“Çré Caitanya-deva instructed the world to taste prema, and
He personally taught it by His transcendental behavior and
activities. This prema is completely beyond the jurisdiction of
mäyä, and it is the highest development of the unalloyed state of
perfect oneness (advaita-siddhi). The state known as mahäbhäva
is a special transformation of this prema, in which premänanda is
extraordinarily powerful. Consequently, both the separateness and
intimate relationship of the lover and the beloved are transported
to an unprecedented state. The inconsequential theory of
Mäyäväda is useless for understanding the subject matter of
prema in any of its stages.”
Sannyäsé Öhäkura said with great reverence, “O Prabhu, My
heart is deeply pierced with the realization that the Mäyäväda
doctrine is most insignificant. Today, you have mercifully dispelled
whatever lingering doubts I had in this regard. I feel a strong
desire to give up wearing this Mäyäväda sannyäsa garb.”
Bäbäjé Mahäçaya said, “O Mahätmä, I never give instruction
on external dress. When the dharma, or spiritual function of the
heart, becomes purified, the external dress will be set right easily and naturally. Where there is too much concern for external
appearance, there is inattention to the soul’s inner function.
When your heart becomes pure, you will automatically develop
attachment for the external behavior of Vaiñëavas, and there
will be no fault if you change your external dress then. Absorb
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your heart completely in trying to follow the teachings of Çré
Kåñëa Caitanya, and later you may adopt the external items of
vaiñëava-dharma to which you are naturally inclined. You should
always remember this instruction of Çréman Mahäprabhu:
markaöa-vairägya nä kara loka dekhäïä
yathäyogya viñaya bhuïja’ anäsakta haïä
antare niñöhä kara, bähye loka-vyavahära
acirät kåñëa tomäya karibe uddhära
Çré Caitanya-caritämåta (Madhya-lélä 16.238–239)
Do not adopt markaöa-vairägya (external, monkey renunciation)
simply to impress the general populace. You should accept
without attachment whatever sense objects are appropriate for
maintaining your devotional practices and give up all material
desires within your heart. Internally develop staunch faith in Çré
Kåñëa and externally carry out your worldly responsibilities in
such a way that no one can detect your inner mood. If you act
like this, Çré Kåñëa will very quickly deliver you from material
existence.

Sannyäsé Öhäkura understood the deep significance of this
discussion, and made no further suggestion about changing his
outer dress. Folding his hands he said, “Prabhu, since I am now
your disciple, and I have taken shelter at your lotus feet, I will
bear upon my head whatever instructions you give, without any
argument. I have understood from your instructions that
unadulterated kåñëa-prema constitutes the only vaiñëava-dharma.
This love for Kåñëa is the nitya-dharma of the jévas, and it is
complete, pure, and natural. But what of the various dharmas
that are prevalent in different countries – how should I regard
these different religions?”
Bäbäjé Mahäçaya said, “O Mahätmä, dharma is only one, not
two or many. The jévas have only one dharma, and it is known as
vaiñëava-dharma. Differences of language, country, or race cannot
create differences in dharma. Jaiva-dharma is the constitutional
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function of the jéva. People may give it different names, but they
cannot create a different constitutional function. Jaiva-dharma
is the unadulterated spiritual love that the infinitesimal entity
has for the Infinite Entity. It appears to become distorted into
various mundane forms because the jévas possess different material
natures. That is why the name vaiñëava-dharma has been given
to identify the pure form of jaiva-dharma. The degree of vaiñëavadharma in any religion or dharma is a measure of its purity.
“Some time ago, in Çré Vraja-dhäma, I submitted a question at
the lotus feet of Çréman Mahäprabhu’s confidential associate, Çré
Sanätana Gosvämé. I asked him whether the word içhqh in the
Islamic religious tradition means unadulterated love or something
else. Sanätana Gosvämé was a learned scholar of all the çästras,
and his erudition in the Arabic and Farsi languages in particular
knew no bounds. Çré Rüpa Gosvämé, Çré Jéva Gosvämé, and other
exalted spiritual preceptors were present in that assembly. Çré
Sanätana Gosvämé kindly answered my question as follows:
“ ‘Yes, the word içhqh means love. Adherents of Islam do use
the word içhqh in relation to the worship of Éçvara, but the word
generally means love in the ordinary worldly sense. Islamic religious
teachers have not been able to understand the true conception
of the pure spiritual entity, or çuddha-cid-vastu. This is evident
from the poetical account of the devoted lovers Lailä and
Majnün and from the literary descriptions of içhqh by the great
poet Häfiz. They have referred to içhqh either as physical love
pertaining to the gross body or as emotional love in relation to
the subtle body. Thus they cannot have had any experience of
unadulterated divine love or prema towards Bhagavän. I have
never seen this type of prema described in any religious texts of
the Muslim teachers; I have only seen it in the Vaiñëava çästras.
The same is true of the Muslim word rüh, which means soul or
spirit. It does not seem that Muslim teachers have used the word
rüh to mean the çuddha-jéva (the liberated soul); rather, they
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have used the word rüh in the sense of the baddha-jéva, the soul
bound by matter.
“ ‘I have not seen unadulterated love for Kåñëa taught in any
other religion, whereas descriptions of kåñëa-prema are common
throughout the teachings of vaiñëava-dharma. In the second
çloka of Çrémad-Bhägavatam, kåñëa-prema has been lucidly
described in the statement, projjhita-kaitava-dharma: ‘This
Çrémad-Bhägavatam propounds the highest truth from which all
pretentious religiosity has been rejected.’ Nonetheless, I have full
faith that Çré Kåñëa Caitanya was the first to give full instructions
on the religion of unalloyed kåñëa-prema. If you have faith in my
words, you may accept this conclusion.’ Having heard these
instructions, I offered prostrated obeisances to Sanätana
Gosvämé again and again.’ ”
When Sannyäsé Öhäkura heard this explanation from Bäbäjé
Mahäräja, he immediately offered daëòavat-praëäma to him.
Paramahaàsa Bäbäjé then said, “O best of the bhaktas, I will now
answer your second question. Please listen attentively. The
words ‘creation’ and ‘formation’, when applied to the jéva, are
used in a material context. The speech of this world functions by
drawing from the experience of material phenomena. The time
that we experience is divided into the three phases of past, present
and future. This is material time (jaòéya-käla), which is connected
with the material energy, mäyä. In the spiritual domain, there is
spiritual time, cit-käla, which eternally exists in the present,
with no divisions of past and future. The jévas and Kåñëa exist in
that spiritual time, so the jéva is eternal and ever-existing.
“The functions of creation, formation and falling take place
under the influence of material time, and they are used to
describe the jéva after he is bound in this material world.
However, even though the jéva is infinitesimal, he is an eternal,
spiritual entity, and his fundamental constitution existed before
he entered this material world. Since past and future do not exist
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in the spiritual world, whatever occurs within that spiritual time
frame is eternally present. Therefore, in reality, the jéva and his
constitutional function are both ever-present and eternal.
“I have explained all this to you in words, but you can only
understand their true meaning to the extent that you have
realized and experienced the unalloyed spiritual realm. I have
just given you a glimpse; you should try to realize the meaning of
what I have said through cit-samädhi, spiritual meditation. You
will not be able to understand these topics through mundane
logic or by debate. The more you can free your faculty of experience
from material bondage, the more you will be able to experience
the spiritual domain.
“First you should cultivate the realization of your pure spiritual
identity and practice chanting çré-kåñëa-näma purely, then your
spiritual function known as jaiva-dharma will be clearly
revealed. Spiritual realization and experience cannot be fully
purified by the eightfold yoga system known as añöäìga-yoga or
brahma-jïäna by cultivating knowledge of the all-pervading,
featureless brahma. The jéva can only manifest his nitya-siddhadharma, or eternal spiritual function, by constantly cultivating
activities directly meant for Kåñëa’s pleasure.
“You should constantly practice chanting hari-näma with
great enthusiasm. Such practice is true spiritual culture. By
chanting hari-näma regularly, you will develop unprecedented
attachment for çré-kåñëa-näma within a short time, and you will
directly experience the spiritual realm. Chanting çré-hari-näma
is the foremost of all the different limbs of bhakti, and it yields
the quickest results. This is confirmed by Çré Mahäprabhu’s
instructions in Çré Kåñëadäsa Kaviräja’s magnificent work, Çré
Caitanya-caritämåta (Antya-lélä 4.70–71):
bhajanera madhye çreñöha nava-vidhä bhakti
‘kåñëa-prema’, ‘kåñëa’ dite dhare mahä-çakti
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tära madhye sarva-çreñöha näma-saìkértana
niraparädhe näma laile päya prema-dhana
Of all the different types of spiritual practice, the nine forms of
bhakti (çravaëaà, kértanaà, etc.) are the best because they have
tremendous power to deliver Kåñëa and kåñëa-prema. Of these
nine practices, näma-saìkértana is the best. By chanting çrékåñëa-näma without offense, one obtains the priceless treasure
of prema.

“Mahätmä, if you ask how to recognize a Vaiñëava, I will tell
you that a Vaiñëava is someone who has given up all offenses,
and who chants çré-kåñëa-näma with great feeling. There are
three categories of Vaiñëavas: the kaniñöha (neophyte), the
madhyama (intermediate), and the uttama (most exalted).
A kaniñöha Vaiñëava chants the name of Kåñëa occasionally, a
madhyama Vaiñëava chants the name of Kåñëa constantly, and
an uttama Vaiñëava causes others to chant çré-näma by his very
presence. According to Mahäprabhu’s instructions, we do not
need any other criteria to discern who is a Vaiñëava.”
Sannyäsé Öhäkura was deeply immersed in the nectar of
Bäbäjé Mahäräja’s instructions, and he began to dance as he
chanted çré-kåñëa-näma: ‘Hare Kåñëa, Hare Kåñëa, Kåñëa Kåñëa,
Hare Hare / Hare Räma, Hare Räma, Räma Räma, Hare Hare.’
On that day, he experienced ruci, a natural taste, for hari-näma.
Offering prostrated obeisances unto the lotus feet of his guru, he
prayed, “Prabhu! O friend of the destitute! Please bestow your
mercy upon this wretched soul.”
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ne night, just after ten o’clock, Sannyäsé Mahäräja sat
chanting hari-näma on a raised mound in a secluded part
of his grove within Çré Godruma. Gazing northward, he saw the full
moon had already risen, diffusing an uncommon luster throughout
Çré Navadvépa-maëòala. Suddenly, a divine manifestation of
nearby Çré Mäyäpura became visible before his eyes.
Sannyäsé Mahäräja exclaimed, “Oh! What an extraordinary vision!
I am seeing a most astonishing and blissful holy place! Towering
jeweled palaces, temples and ornamented archways are illuminating
the bank of the Jähnavé River by their glittering splendor. The
tumultuous sound of hari-näma-saìkértana is rising from many
places, as if to pierce the sky. Hundreds of Vaiñëavas, like Närada
playing upon his véëä, are chanting çré-näma and dancing.
“On one side is fair-complexioned Mahädeva, with his òamarü
drum in his hand. He cries out, ‘O Viçvambhara, please bestow
Your mercy upon me!’ Saying this, he dances täëòava-nåtya wildly,
then falls to the ground, unconscious. On another side, the fourheaded Brahmä sits in an assembly of åñis who are well-versed in
Vedic lore. He recites the following Vedic mantra and lucidly
explains its meaning:
mahän prabhur vai puruñaù sattvasyaiñaù pravartakaù
sunirmaläm imäà präptim éçäno jyotir avyayaù
Çvetäçvatara Upaniñad (3.12)
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“‘That Personality is undoubtedly mahän, supreme, and He is
prabhu, master. He bestows the tendency for intelligence, and by
His mercy a person can attain supremely pure and transcendental
peace. That person known as Mahäprabhu Çré Caitanya is
puruña, the Supreme Person. He is éçäna, the Supreme Ruler.
He is jyoti-svarüpa, self-manifest and possessing a lustrous
effulgence due to the golden splendour of His limbs. He is
avyaya, the imperishable Lord.’

“Elsewhere, Indra and other devas are leaping in ecstasy, crying,
‘Jaya Prabhu Gauracandra! Jaya Nityänanda!’ The birds sitting
on the branches of the trees are calling out, ‘Gaura! Nitäi!’ Large
black bees are humming everywhere in the flower gardens,
intoxicated by drinking gaura-näma-rasa, the liquid essence of
the holy name of Gaura. Prakåti-devé (the goddess of nature) is
maddened with gaura-rasa and diffusing her magnificent
radiance everywhere. This is wonderful! I have seen Çré
Mäyäpura in broad daylight many times, but I have never beheld
anything like this before. What am I seeing?”
Remembering his Gurudeva, Sannyäsé Mahäräja said, “O Prabhu,
now I can understand that you have bestowed your mercy upon
me today by granting me a vision of the transcendental (apräkåta)
aspect of Mäyäpura. From today onwards, I shall call myself a
follower of Çré Gauracandra. I see that everyone in this divine
land of Navadvépa wears a necklace of tulasé-beads, tilaka on his
forehead, and the letters of çré-näma stamped on his body. I shall
also do the same.”
Saying this, Sannyäsé Mahäräja fell into a state of unconsciousness.
He regained external consciousness after a short while, and
began to cry, “Indeed, I am extremely fortunate, for by the mercy
of my guru, I have obtained a momentary vision of the sacred
land of Çré Navadvépa.”
The next morning, he threw his ekadaëòa staff into the river.
Then decorating his neck with a three stranded necklace of
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tulasé-beads and his forehead with the ürddhva-puëòra-tilaka
mark, he chanted “Hari! Hari,” and began to dance.
When the Vaiñëavas of Godruma saw Sannyäsé Mahäräja’s
extraordinary mood and new appearance, they offered him
prostrated obeisance, saying, “You are blessed! You are blessed!”
He became somewhat embarrassed at this, and said, “Oh, I have
accepted this Vaiñëava dress to become an object of the Vaiñëavas’
mercy, but now I have met with another obstacle. I have heard
the following statement many times from Gurudeva’s mouth:
tåëäd api sunécena taror api sahiñëunä
amäninä mänadena kértanéyaù sadä hariù
Çré Çikñäñöaka (3)
Considering oneself to be more insignificant than a blade of
grass, being more tolerant than a tree, and free from all desire for
personal prestige, and offering all respect to others, one should
constantly be absorbed in hari-kértana.

“The very same Vaiñëavas whom I consider to be my gurus are
now offering obeisances to me. What will become of me?”
Pondering thus, he approached Paramahaàsa Bäbäjé, offered
him prostrated obeisance, and stood up with his head bowed.
Bäbäjé Mahäçaya was seated in the mädhavé arbor chanting
hari-näma. When he saw Sannyäsé Mahäräja’s complete change
of dress and his awakening of bhäva for çré-näma, he embraced
him and bathed him with tears of love, saying, “O Vaiñëava däsa,
today I have become successful by touching your auspicious body.”
With that statement, Sannyäsé Mahäräja’s previous name was
forsaken. He received a new life from that day and was now
known as Vaiñëava däsa. Thus, he abandoned his Mäyäväda
sannyäsa dress, his prestigious sannyäsa name, and the exalted
conception he had of himself.
That afternoon, many Vaiñëavas came to Çré Pradyumnakuïja from Çré Godruma and Çré Madhyadvépa to see
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Paramahaàsa Bäbäjé. They all sat surrounding him, chanting
hari-näma with tulasé-mälä in their hands. They called out
“Hä Gauräìga Nityänanda! Hä Sétänätha! Jaya Çacénandana!”
and their eyes welled with tears. The Vaiñëavas discussed among
themselves topics related to the confidential service of their
iñöa-deva (worshipable Deity), and then, after circumambulating
Tulasé-devé, they offered obeisances. At that time, Vaiñëava däsa
also circumambulated Çré Våndä-devé, and rolled in the dust of
the lotus feet of the Vaiñëavas.
Some of the Vaiñëavas whispered to one another, “Isn’t that
Sannyäsé Mahäräja? What an extraordinary appearance he has
today!”
Rolling on the ground before the Vaiñëavas, Vaiñëava däsa
said, “Today, my life has become successful, for I have obtained
the dust of the Vaiñëavas’ lotus feet. By Gurudeva’s mercy, I have
clearly understood that the jéva has no destination unless he has the
dust of the Vaiñëavas’ feet. The dust of the feet of the Vaiñëavas,
the water that washes their feet, and the nectar emanating from
their lips – these three items are the medicine and the way of
life for the patient who is afflicted with the disease of material
existence. They are the cure for the entire material disease, and
they are also the source of transcendental enjoyment for the
healthy soul who has become free from this affliction.
“O Vaiñëavas, please do not think that I am trying to show
off my scholarship. My heart has now become free from all such
egotism. I took birth in a high brähmaëa family, studied all the
çästras, and entered the sannyäsa äçrama, which is the fourth
stage of the social order. As a result, my pride knew no bounds.
But when I became attracted to the Vaiñëava principles, a seed
of humility was sown in my heart. Gradually, through the mercy
of all you Vaiñëavas, I have been able to cast off the vanity of my
noble birth, the pride in my learning, and the arrogance of my
social status.
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“Now I know that I am a destitute and insignificant jéva. I was
being ruined by my false ego of being a brähmaëa, by my learning,
and by my status as a sannyäsé. I submit all this before your lotus
feet with full simplicity. You may deal with this servant of yours
however you deem fit.”
When the Vaiñëavas heard Vaiñëava däsa’s humble words,
many of them said, “O best of the bhägavatas! We are eager to
obtain the dust of the feet of Vaiñëavas like you. Please bless
us with the dust of your lotus feet. You are the object of
Paramahaàsa Bäbäjé’s mercy. Please purify us by making us your
associates. The çästra says that bhakti is obtained through
associating with bhaktas like yourself:
bhaktis tu bhagavad-bhakta-saìgena parijäyate
sat-saìgaù präpyate puàbhiù sukåtaiù pürva-saïcitaiù
Båhan-näradéya Puräëa (4.33)
Bhakti is awakened when one associates with bhaktas of Çré
Bhagavän. Association with çuddha-bhaktas is attained only by
the accumulation of transcendental pious activities performed
over many lifetimes.

“We had accumulated a sufficient stock of pious activities
which foster bhakti (bhakti-poñaka-sukåti), and that is how we
have obtained your association. Now, by the strength of that
association, we aspire for hari-bhakti.”
When the Vaiñëavas had concluded their exchanges of mutual
respect and humility, Vaiñëava däsa sat down on one side of the
assembly, thereby enhancing its dignity. The hari-näma-mälä
looked brilliant in his hands.
That day, a fortunate gentleman was sitting with the
Vaiñëavas. He had taken birth in an aristocratic brähmaëa family
and was also a zamindar (wealthy landlord). He had studied
Arabic and Farsi from childhood and had developed a significant
reputation in the country, for he had courted many of the Islamic
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royalty and was also expert in group dynamics and political
strategy. Although he had enjoyed his position and opulence for
many years, it had brought him no happiness. At last, he had
taken up the practice of hari-näma saìkértana.
In his childhood, the gentleman had been trained in Indian
classical music by some of the most prestigious music masters of
Delhi. Because of that training, he had become strong enough to
put himself forward as the lead singer during performances of
hari-näma saìkértana. The Vaiñëavas did not like his polished,
classical style of singing; he would show off some of his musical
artistry during saìkértana and then look expectantly at others’
faces for recognition. He continued to lead kértanas for many
days, and gradually he began to experience some pleasure in
saìkértana.
After some time, he came to Çré Godruma in order to join
the kértana programs of the Navadvépa Vaiñëavas, and he
took up residence in the äçrama of a Vaiñëava there. On this
particular day, accompanied by that Vaiñëava, he had come to
Pradyumna-kuïja, and was sitting in the mälaté-mädhavé grove.
When he saw the Vaiñëavas’ humble behavior towards each
other, and heard Vaiñëava däsa’s words, many doubts arose in his
mind. Being a skilled orator, he audaciously raised the following
inquiry before the assembly of Vaiñëavas: “The Manu-småti and
other dharma-çästras state that the brähmaëa caste is the
highest caste. According to these çästras, religious rites such
as sandhyä-vandanä (the chanting of Vedic mantras such as
brahma-gäyatré at dawn, noon and sunset) are considered to
be nitya-karma (eternal duties) for the brähmaëas. If these
activities are obligatory, why is Vaiñëava behavior opposed to them?”
Vaiñëavas have no taste for mundane argument and debate. If
the question had been put by an argumentative brähmaëa, they
would not have replied, for fear of becoming embroiled in a battle
of words. However, since they saw that the present questioner
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regularly sang hari-näma, they all said, “We will be most happy if
Paramahaàsa Bäbäjé Mahäçaya answers your question.”
On hearing the order of the Vaiñëavas, Paramahaàsa Bäbäjé
Mahäçaya offered obeisances and said, “O great souls, if you so
desire, the respected bhakta, Çré Vaiñëava däsa, will answer this
question in full.” All the Vaiñëavas consented to this proposal.
When Vaiñëava däsa heard the words of his Gurudeva, he
considered himself most fortunate, and humbly said, “I am
wretched and insignificant. It is completely inappropriate for me
to say anything in such a learned assembly. Nonetheless, I must
always bear the order of my Gurudeva upon my head. I have
drunk the nectar of spiritual instructions flowing from my guru’s
lotus mouth. I shall remember that and speak as far as my ability
allows.” Having smeared his entire body with the dust of the lotus
feet of Paramahaàsa Bäbäjé, he then stood up and began to speak.
“Çré Kåñëa Caitanya is the source of all different types of
expansions and avatäras. He is directly Bhagavän Himself, full of
transcendental bliss. The all-pervading, featureless nirviçeñabrahma is the effulgence of His limbs, and Paramätmä, who
resides in the hearts of all jévas, is His partial expansion. May He
be pleased to enlighten us from within.
“Manu-saàhitä and other dharma-çästras are respected
throughout the world because they establish the codes and
prohibitions that follow the line of thought of the Vedic
çruti-çästras. Human nature has two tendencies in regard to
religious pursuit; the first is called vaidhé, the nature which
impels one to follow the rules and regulations of çästra, and the
second is rägänugä, the nature which impels one to follow the
soul’s spontaneous attraction towards Çré Kåñëa. As long as the
intelligence is under the control of mäyä, human nature must be
regulated by rules and prohibitions. Thus, in this condition the
vaidhé nature will certainly be in effect. When the intelligence is
liberated from the bondage of mäyä, however, human nature no
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longer needs to be governed by rules and prohibitions; rather, it
is prompted by spontaneous love. In this condition, the vaidhé
tendency no longer remains, and the rägänugä tendency
becomes manifest. This rägänugä tendency is the unadulterated
nature of the jéva. It is the perfected state of the self (svabhävasiddha), transcendental (cinmaya), and free from bondage to dull
matter (jaòa-mukta).
“The pure spiritual jéva’s relationship with the material world
is completely terminated when Çré Kåñëa wills. Until this
time, the jéva’s relationship with the material world can only
tend toward its eventual cessation (kñayonmukha). In the
kñayonmukha stage, the jéva’s intelligence attains freedom from
matter to the extent of svarüpataù jaòa-mukti, but not to the
extent of vastutaù jaòa-mukti.
“When one attains the stage of vastutaù jaòa-mukti, the
rägätmikä-våtti, or mood of the rägätmikäs, is awakened in the
pure jéva both in terms of his internal spiritual identity (svarüpa)
and constitutional state (vastu). This rägätmikä-prakåti is the
nature of the eternal residents of Vraja. The jéva who in the
kñayonmukha stage follows in the wake of the rägätmikä nature
is known as rägänugä, one who follows the way of räga. This
condition of rägänugä should be ardently sought after by the jévas.
“As long as this condition is absent, human intelligence
remains spontaneously attached to mundane objects. Due to
one’s nisarga, the false acquired nature, the bewildered jéva
mistakenly considers attachment for mundane objects to be his
natural spiritual attachment (sväbhävika-anuräga). At that time,
one’s natural pure attachment for spiritual objects is not present.
“The conceptions of ‘I’ and ‘mine’ are two types of egoism
whose influence is very prominent in the mundane sphere, and
which lead one to think, ‘I am this body’, and ‘All things relating
to this body are mine’. Due to these conceptions, one naturally
feels attracted to people and things that bring pleasure to the

N aiMiTTiKa- DHarMa

iS To BE

r EliNquiSHED



material body, and one feels averse to people and things that
impede material pleasure. When the bewildered jéva falls under
the sway of such attachment and aversion, he considers others to
be friends or enemies, and displays love or hatred for them in
three ways: çärérika, in relation to the material body and its
acquisitions; sämäjika, in relation to society and social ideas;
naitika, and in relation to morality and ethics. Thus, he engages
in the struggle for material existence.
“The false attachment for kanaka, gold and the things that
money can buy, and käminé, anyone who satisfies our perverted
lusty desires, brings one under the control of temporary happiness
and distress. This is known as saàsära, a state in which in which
one wanders throughout the material universe gaining only
birth, death, the fruits of karma, and various conditions of life –
some high and some low.
“The jévas who are bound in this way cannot easily comprehend
spiritual attachment (cid-anuräga), nor can they have any
realization or experience of such a thing. In reality, this spiritual
attachment is the jéva’s true function (sva-dharma) and his eternal
nature. However, he forgets this and becomes engrossed in
attachment to matter, although he is actually a particle of
consciousness. Thus, he suffers degradation. This is a miserable
condition, although hardly any of the jévas who are thus entangled
in saàsära think so.
“The jévas bound by mäyä are wholly unacquainted with the
rägänugä nature, to say nothing of the rägätmikä nature. The
rägänugä nature may be awakened in the hearts of the jévas, but
only occasionally by the mercy of sädhus. Consequently, this
rägänugä nature is rare and difficult to obtain, and those who are
entangled in saàsära are cheated of it by mäyä.
“Bhagavän, however, is all-knowing and merciful. He saw that
the jévas who are bound by mäyä have been cheated of their
spiritual inclination. Now, how will they attain good fortune? By
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what means can remembrance of Kåñëa be aroused in the hearts
of the jévas who are enthralled by mäyä? By the association of
sädhus, the jévas will be able to understand that they are servants
of Kåñëa. Yet, because there is no prescribed injunction that
one must associate with sädhus, where is there even a hope that
sädhu-saìga, the association of saintly devotees, may be possible
or easily attainable for all? Consequently, there can be no
auspiciousness for people in general without the path of rules
and regulations (vidhi-märga).
“The çästras were manifested from this merciful consideration
of Çré Bhagavän. Issuing forth by His mercy, the sun of the
çästra arose in the sky of the hearts of the ancient Äryan åñis,
and illuminated all the injunctions and rules to be followed by
the populace.
“In the beginning was the Veda çästra. One part of the Veda
çästra teaches pious activities directed toward the attainment of
material fruits (karma), one part teaches knowledge directed
toward liberation (jïäna), and another part teaches devotion
with love and affection for Bhagavän (bhakti). The jévas who are
infatuated with mäyä are found in many different conditions.
Some are completely stupefied, some have a little knowledge,
and some are knowledgeable in many subjects. The çästra
provides different types of instructions that are consistent with
the different mentalities of the jévas. This differentiation is
known as adhikära, eligibility.
“There are countless individual jévas, and they have innumerable
varieties of adhikära, which have been divided into three broad
categories according to their primary characteristics: karmaadhikära, eligibility for pious action leading to material gain;
jïäna-adhikära, eligibility for knowledge leading to liberation;
and prema-adhikära, eligibility for unalloyed loving service to
Bhagavän. The Veda çästra specifies these three types of eligibility
and establishes proper codes of behavior for those in each of the
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three groups. The dharma that the Vedas have thus prescribed is
known as vaidha-dharma.
“The tendency by which a person is compelled to adopt this
vaidha-dharma is known as vaidhé-pravåtti, the proclivity to follow
the religious codes of çästra. Those who are altogether lacking in
the tendency to follow the rules of çästra are thoroughly avaidha,
opposed to the injunctions of çästra. They are engaged in sinful
activities, and their lives are given over to avaidha-karma,
actions that defy the regulations of çästra. Such people are
excluded from the jurisdiction of the Vedas and are known as
mlecchas, people belonging to an uncivilized, non-Äryan race.
“The duties of those in the three eligibility groups outlined in
the Vedas have been described still more elaborately in the
saàhitä-çästras of the åñis, who composed numerous çästras that
follow the tenets of the Vedas. The duties of those eligible for karma
are described in twenty dharma-çästras compiled by Manu and
other paëòitas; those conversant with the different philosophical
systems described the function of those eligible for jïäna in the
çästras dealing with logic and philosophy; and finally, the
instructions and activities for people eligible for bhakti have
been determined by those who are learned in the Puräëas and
pure tantras. All these literatures are known as Vedic because
they are in keeping with the Veda.
“Modern-day pseudo-philosophers of these çästras, without
a view to the underlying purport of all the çästras, have tried
to establish the superiority of only one of its limbs. This has
cast innumerable people into a pit of argument and doubt.
Bhagavad-gétä, which is the matchless deliberation on all these
çästras, clearly establishes that karma not aiming at jïäna is
atheistic, and should be rejected. Karma-yoga and jïäna-yoga
that are not directed towards bhakti are also cheating processes;
in reality, karma-yoga, jïäna-yoga and bhakti-yoga form a single
yoga system. This is the Vedic Vaiñëava siddhänta (conclusion).
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“The jéva who is bewildered by mäyä is first compelled to adopt
the path of karma; then he must adopt karma-yoga, followed by
jïäna-yoga, and finally bhakti-yoga. However, if he is not shown
that all these are but different steps on the one staircase, the
conditioned jéva cannot ascend to the temple of bhakti.
“What does it mean to adopt the path of karma? Karma
consists of the activities that one performs with the body or
mind in the course of maintaining one’s life. There are two types
of karma: auspicious (çubha) and inauspicious (açubha). The
results that the jéva obtains by performing çubha-karma are
auspicious, whereas those that he obtains from açubha-karma are
inauspicious. Açubha-karma is also known as sin (päpa), or
prohibited acts (vikarma). The non-performance of çubha-karma
is known as akarma. Both vikarma and akarma are bad, whereas
çubha-karma is good.
“There are three types of çubha-karma: obligatory daily rites
(nitya-karma), circumstantial duties (naimittika-karma), and
ceremonies performed out of a desire for personal benefit
(kämya-karma). Kämya-karma is completely self-interested and
should be rejected. The çästras direct us to adopt nitya-karma
and naimittika-karma. The çästras have considered what is fit to
be taken up and what is fit to be abandoned, and they have classified
nitya-karma, naimittika-karma, and kämya-karma as karma,
whereas akarma and kukarma (impious activity) have not been
included in this category. Although kämya-karma is counted as
karma, it is undesirable, and should be given up; so only
nitya-karma and naimittika-karma are truly accepted as karma.
“Nitya-karma is karma that produces auspiciousness for the
body, mind, and society, and which results in promotion to other
planets after death. Everyone is obligated to perform nityakarma, such as chanting the brahma-gäyatré-mantra at the three
junctures of the day (sandhyä-vandanä), offering prayers, using
honest means to maintain one’s body and society, behaving
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truthfully, and caring for one’s family members and dependants.
Naimittika-karma is karma that one must carry out under certain
circumstances or on certain occasions, for example, performing
rites for the departed souls of one’s mother and father, atoning
for sins, and so on.
“The authors of the çästras first examined the natures of
human beings and their natural eligibility traits, and then
established varëäçrama-dharma, the duties for the social castes
and spiritual orders. Their intention was to prescribe a system in
which nitya-karma and naimittika-karma could be carried out in
an excellent way in this world. The gist of this arrangement is
that there are four natural types of human beings, classified
according to the work that they are eligible to perform: brähmaëas,
teachers and priests; kñatriyas, administrators and warriors;
vaiçyas, agriculturists and businessmen; and çüdras, artisans and
laborers. People are also situated in four orders, or stages of life,
which are known as äçramas: brahmacäré, unmarried student
life; gåhastha, family life; vänaprastha, retirement from family
responsibilities; and sannyäsa, the renounced ascetic life. Those
who are fond of akarma and vikarma are known as antyaja (outcaste)
and are not situated in any äçrama.
“The different varëas are determined by nature, birth, activities,
and characteristics. When varëa is determined only on the basis
of birth, the original purpose of varëäçrama is lost. Äçrama is
determined by the various stages of life, depending on whether
one is married or unmarried, or has renounced the association of
the opposite sex. Married life is known as the gåhastha äçrama
and unmarried life is known as the brahmacäré äçrama.
Disassociation from spouse and family is characteristic of the
vänaprastha and sannyäsa äçramas. Sannyäsa is the highest of all
the äçramas, and the brähmaëas are the highest of all the varëas.
“This conclusion is established in the crest-jewel of all the
çästras, Çrémad-Bhägavatam (11.17.15–21):
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varëänäm äçramäëäï ca janma-bhümy-anusäriëéù
äsan prakåtayo nåëäà nécair nécottamottamäù
The varëas and äçramas of humanity have higher and lower
natures in accordance with the higher and lower places on Çré
Bhagavän’s universal body from which they appeared.

çamo damas tapaù çaucaà santoñaù kñäntir ärjavaà
mad-bhaktiç ca dayä satyaà brahma-prakåtayas tv imäù
The natural qualities of the brähmaëas are control of the mind,
control of the senses, austerity, cleanliness, satisfaction,
forbearance, simplicity, devotion unto Çré Bhagavän, compassion
for the suffering of others, and truthfulness.

tejo balaà dhåtiù çauryaà titikñaudäryam udyamaù
sthairyaà brahmaëyam aiçvaryaà kñatra-prakåtayas tv imäù
The natural qualities of the kñatriyas are prowess, bodily
strength, fortitude, heroism, tolerance, generosity, great
perseverance, steadiness, devotion to the brähmaëas, and
sovereignty.

ästikyaà däna-niñöhä ca adambho brahma-sevanam
atuñöir arthopacayair vaiçya-prakåtayas tv imäù
The natural qualities of the vaiçyas are theism, dedication to
charity, freedom from pride, service to the brähmaëas, and an
insatiable desire to accumulate wealth.

çuçrüñaëaà dvija-gaväà devänäï cäpy amäyayä
tatra labdhena santoñaù çüdra-prakåtayas tv imäù
The natural qualities of the çüdras are sincere service to the
devas, brähmaëas and cows, and being satisfied with whatever
wealth is obtained by such service.

açaucam anåtaà steyaà nästikyaà çuñka-vigrahaù
kämaù krodhaç ca tarñaç ca sa bhävo ‘ntyävasäyinäm
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The natural characteristics of those who are in the lowest class,
and who are estranged from the varëäçrama system are:
uncleanness, dishonesty, thievery, lack of faith in Vedic dharma
and the existence of a next life, futile quarrel, lust, anger, and
greed for material objects.

ahiàsä satyam asteyam akäma-krodha-lobhatä
bhüta-priya-hitehä ca dharmo ‘yaà särva-varëikaù
The duties for the members of all the varëas are: non-violence,
truthfulness, abstention from theft, freedom from lust, anger,
and greed, and endeavoring for the pleasure and welfare of all
living beings.

“Everyone in this learned assembly knows the meaning of
the Sanskrit çlokas, so I am not translating them all. I just
want to say that the system of varëa and äçrama is the basis of
vaidha-jévana, life that is carried out in accordance with religious
rules and regulations. The prominence of impiety in a country is
measured by the extent to which the varëäçrama system is
absent there.
“Now let us consider in what sense the words nitya (eternal)
and naimittika (circumstantial) have been used in relation to the
word karma. If we consider the profound purport of the çästras,
we can see that these two words have not been used to refer to
karma in a paramärthika sense, which relates to supreme spiritual
truth. Rather, they have been used in a routine (vyavahärika), or
figurative (aupacärika) sense.
“Properly speaking, words like nitya-dharma, nitya-karma,
and nitya-tattva can only be used to describe the pure spiritual
condition of the jéva. Therefore, in the general use of the word
nitya-karma, the word nitya is applied to the word karma only in
a figurative or attributive sense, because karma in this world is a
means to an end, and only remotely indicates eternal truth.
Actually, karma is never eternal. Karma and jïäna may only be
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thought of as nitya in an indirect sense when karma is directed
towards jïäna by means of karma-yoga, and when jïäna is
directed toward bhakti. The brähmaëas’ chanting of the brahmagäyatré-mantra, or sandhyä-vandanä, is sometimes described as
nitya-karma. This is valid in the sense that practices that are
remotely directed toward bhakti through physical activities may
be termed nitya, but only because they aim at nitya-dharma. In
reality they are not nitya. This usage is known as a figurative
expression (upacära).
“Actually, the only true nitya-karma for the jévas is kåñëaprema. In ontological terms, this true nitya-karma is referred to
as unalloyed spiritual cultivation (viçuddha-cid-anuçélana), or
activities directed towards reinstating one’s pure, transcendental
consciousness. The physical activities that one will naturally
have to adopt to attain this cid-anuçélana are assistants to nityakarma, so there is no fault in referring to them as nitya-karma.
From the absolute perspective, though, it would be better to refer
to such activities as naimittika, rather than nitya. The divisions of
karma into nitya and naimittika are only from a relative viewpoint,
and not from the absolute spiritual perspective.
“From the point of view of the essential nature of things, the
nitya-dharma of the jévas is unalloyed spiritual practice, and all
other types of dharma are naimittika. This applies to varëäçramadharma (duties prescribed for the castes and orders of human
civilization), añöäìga-yoga (the eightfold yoga system), säìkhyajïäna (the path of knowledge involving analytical research into
the nature of spirit and matter), and tapasyä (asceticism).
These are all naimittika-dharma because the jéva would not
need these dharmas if he were not bound. The conditioned state
of being bewildered by mäyä is itself a circumstantial cause, and
the function or duty that is prompted by a circumstantial cause
(nimitta) is known as naimittika-dharma. Therefore, from the
absolute spiritual perspective they are all naimittika-dharma.
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“Naimittika-dharma includes the superiority of the brähmaëas,
their sandhyä-vandanä, and their acceptance of sannyäsa
after renunciation of all karma. All these activities are highly
recommended in the dharma-çästras and they are beneficial in
consideration of appropriate eligibility, but they still have no
standing in relation to nitya-karma.
vipräd dvi-ñaò-guëa-yutäd aravinda-näbhapädäravinda-vimukhät çvapacaà variñöham
manye tad-arpita-mano-vacanehitärthapräëaà punäti sa kulaà na tu bhürimänaù
Çrémad-Bhägavatam (7.9.10)
In my estimation, a bhakta who has taken birth in a family of
dog-eaters, but who has dedicated his mind, words, activities and
wealth to the lotus feet of Çré Kåñëa, is superior to a brähmaëa
endowed with all twelve brahminical qualities, but who is diverted
from the lotus feet of Çré Padmanäbha. Such a bhakta, although
of lowly birth, can purify himself and his entire family, whereas
the brähmaëa who is filled with pride cannot even purify himself.

“The twelve qualities of brähmaëas are: truthfulness, control
of the senses, austerity, freedom from malice, modesty, tolerance,
freedom from envy, sacrifice, charity, fortitude, studying the
Vedas, and accepting vows. Brähmaëas endowed with these
twelve qualities are certainly worthy of honor in this world.
However, if a caëòäla is a bhakta, he is superior to brähmaëas
who possess these qualities but do not have kåñëa-bhakti. The
purport is that a person who was born a caëòäla, but who has
been purified by the saàskära (impressions) achieved through
sädhu-saìga, and who is now engaged in the jéva’s nitya-dharma
of pure spiritual cultivation, is superior to a brähmaëa who is
established in naimittika-dharma, but who abstains from the
nitya-dharma of unalloyed spiritual practice.
“There are two kinds of human beings in this world: those who
are spiritually awake (udita-viveka) and those who are spiritually
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unconscious (anudita-viveka). Most people in this world are
spiritually unconscious; those who are spiritually awake are rare.
Of all those who are spiritually unconscious, the brähmaëas
are the best, and the brähmaëas’ nitya-karma, such as sandhyävandanä, is the best of all the duties that are prescribed for the
different varëas.
“Another name for those who are spiritually awake is ‘Vaiñëava’;
their behavior will necessarily be different from the behavior of
those who are spiritually unconscious. Even so, the behavior of
the Vaiñëavas is not opposed to the aim of the småti rules, which
are established in order to regulate people who are spiritually
unconscious. The ultimate aim of all the çästras is always one.
“Those who are spiritually unconscious are obliged to remain
confined to a particular portion of the stark and rudimentary
injunctions of çästra, whereas those who are spiritually awake
receive the underlying essence of çästra as an intimate friend.
These two groups of people perform different activities, but their
aim is the same. Ineligible people may think that the behavior of
those who are spiritually awake is opposed to the behavior of
people in general, but in reality, the fundamental aim of these
different patterns of behavior is the same.
“From the point of view of those who are spiritually awake,
people in general are eligible for instructions regarding
naimittika-dharma. However, naimittika-dharma is in essence
incomplete (asampürëa), adulterated (miçra), impermanent
(acirasthäyé ) and fit to be rejected (heya).
“Naimittika-dharma is not direct spiritual practice; rather, it
consists of temporary, material activities that are taken up to
attain pure spiritual practices. Hence, it is merely the means
to an end. The means is never complete because its function
ceases when it has produced the end. Therefore, it is simply a
phase in the achievement of the final goal. Consequently,
naimittika-dharma is never complete (sampürëa).
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“For example, a brähmaëa’s chanting of sandhyä-vandanä, like his
various other duties, is temporary and subject to specific rules.
These activities do not stem from his natural, spiritual proclivity. If
after performing these prescribed duties for a long time, one obtains
the association of çuddha-bhaktas (sädhu-saìga), one develops a taste
for hari-näma. At that time, sandhyä-vandanä no longer remains a
temporary prescribed duty which is directed toward material
rewards (karma). Hari-näma is complete spiritual practice, whereas
sandhyä-vandanä and other such practices are only the means to
obtain this principal goal and can never be the complete reality.
“Naimittika-dharma is commendable because it aims at the
truth, but it is eventually meant to be abandoned (heya) and it is
mixed with undesirable results (miçra); only spiritual reality is
truly beneficial. Although the jéva should relinquish matter and
its association, materialism is prominent in naimittika-dharma.
Moreover, naimittika-dharma produces such an abundance of
irrelevant results that the jéva cannot help but get entangled in
them.
“For instance, a brähmaëa’s worship of Éçvara is beneficial, but
he is apt to think, ‘I am a brähmaëa and others are inferior to
me.’ The result of such false egoism is that his worship yields
detrimental results. Another example is that an insignificant
result of practicing the eightfold yoga system is the attainment
of mystic powers, which are most inauspicious for the jévas. The
two unavoidable companions of naimittika-dharma are mukti
(liberation) and bhukti (material enjoyment), but the jéva must
save himself from the clutches of mukti and bhukti if he is to
obtain his real objective, which is the culture of pure spiritual
reality (cid-anuçélana). Consequently, naimittika-dharma entails
much that is contemptible for the jévas.
“Naimittika-dharma is impermanent (acirasthäyé), for it does not
apply at all times or in all conditions. For instance, a brähmaëa’s
priestly duties, a kñatriya’s administrative or military duties,

47

48

 J aiVa - DHarMa

c HaPTEr 3

and other such circumstantial occupations are brought about by
a particular cause, and they cease when the cause ceases. If a
brähmaëa takes birth as a caëòäla in his next life, the brahminical
occupational duties are no longer his sva-dharma. I am using the
word sva-dharma (own duty) in a figurative sense here. The
naimittika-sva-dharma of the jéva changes in every birth, but his
nitya-dharma never changes. The jéva’s true sva-dharma is nityadharma, whereas naimittika-dharma is impermanent.
“One may ask, What is vaiñëava-dharma? The answer is that
vaiñëava-dharma is the jéva’s nitya-dharma. When the Vaiñëava
– the jéva – is liberated from matter, he nurtures kåñëa-prema in
his pure spiritual form. Before that stage, when the Vaiñëava is
still materially bound, although spiritually awakened, he only
accepts objects and association that are favorable for his spiritual
practice, and he rejects all that is unfavorable. Thus, he never
adheres blindly to the rules and prohibitions of the çästras. He
accepts the instructions and prohibitions of the çästras graciously,
but only when they are favorable to his practice of hari-bhajana.
When they are unfavorable, he immediately rejects them.
“A Vaiñëava is the world’s only true friend and he renders
auspiciousness for all jévas of the world. Now I have humbly
submitted whatever I had to say today in this assembly of
Vaiñëavas. Kindly excuse my faults and any offenses.”
Having spoken thus, Vaiñëava däsa offered säñöäìga-praëäma
to the assembled Vaiñëavas and sat off to one side. By this time,
the eyes of the Vaiñëavas had filled with tears, and they all
exclaimed in unison, “Well done! Well done! Blessings upon
you!” The groves of Godruma echoed these words in response.
The brähmaëa singer who had asked the question could see
the profound truth of many of the topics presented in the
discussion. Some doubts had arisen on certain points, but the
seed of faith in vaiñëava-dharma had been significantly nourished
in his heart. He folded his hands and said, “O great souls, I am
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not a Vaiñëava, but I am becoming a Vaiñëava by continuously
hearing hari-näma. If you will kindly instruct me, all my doubts
may be dispelled.”
Çré Premadäsa Paramahaàsa Bäbäjé Mahäçaya said kindly,
“From time to time you may associate with Çrémän Vaiñëava
däsa. He is a scholar who is learned in all the çästras. Previously,
he lived in Väräëasé, where he accepted sannyäsa after studying
the vedänta-çästras deeply. Çré Kåñëa Caitanya, who is the dearmost
Lord of our hearts, displayed unlimited mercy and attracted him
here to Çré Navadvépa. Now he is fully conversant with all
the truths of Vaiñëava philosophy, and he has also developed
profound love for hari-näma.”
The man who had asked the question was named Çré Kälédäsa
Lähiré. On hearing Bäbäjé Mahäçaya’s words, he accepted
Vaiñëava däsa within his heart as his guru. He thought,
“Vaiñëava däsa was born in a brähmaëa family, and he accepted
the sannyäsa-äçrama, so he is fit to instruct a brähmaëa. Besides,
I have witnessed his extraordinary scholarship in the Vaiñëava
truths. I can learn much about vaiñëava-dharma from him.”
Thinking in this way, Lähiré Mahäçaya offered daëòavat-praëäma
at Vaiñëava däsa’s lotus feet, and said, “O great soul, kindly
bestow your mercy upon me.” Vaiñëava däsa offered daëòavatpraëäma to him in return and responded, “If you bestow your
mercy upon me, I will be fully successful.”
As evening drew near, everyone returned to their respective
places.
Lähiré Mahäçaya’s house was in a grove in a secluded area of
the village. In the center of the kuïja was a natural awning of
mädhavé creepers and a raised platform for Tulasé-devé. There
were two rooms, one on either side of the kuïja. The courtyard was
enclosed with a trellis of citä plants, and its beauty was enhanced
by many trees such as bael, néma, and other trees bearing fruits and
flowers. The owner of that grove was Mädhava däsa Bäbäjé.
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At first Mädhava däsa Bäbäjé had been a man of spotless
virtue, but immoral association with a woman had blemished his
Vaiñëava character and was curtailing his practice of bhajana.
He was quite impoverished and was meeting his expenses with
difficulty by begging at various places and by renting out his
extra room, which Lähiré Mahäçaya was occupying.
That night, Lähiré Mahäçaya’s sleep was broken at midnight.
He had began to contemplate the essential meaning of what
Vaiñëava däsa Bäbäjé had explained, when he heard a sound
outside. As he came out of his room, he saw Mädhava däsa Bäbäjé
standing in the courtyard, and speaking with a woman. The
woman disappeared as soon as she saw Lähiré Mahäçaya, while
Mädhava däsa stood motionless and embarrassed before him.
“Bäbäjé, what is the matter?” asked Lähiré Mahäçaya.
“It is my ill fate,” replied Mädhava däsa with tears in his eyes.
“What more can I say? Alas, to think of what I was in the past,
and what I have now become! Paramahaàsa Bäbäjé Mahäçaya
had so much faith in me. Now I am ashamed to go before him.”
“Please tell me clearly so that I can understand,” Lähiré
Mahäçaya requested.
Mädhava däsa replied, “The woman you just saw was my wife
when I was a householder. Shortly after I accepted the
renounced life of a bäbäjé, she went to Çrépäö Çäntipura, where
she built a hut and began to reside on the bank of the Gaìgä.
After many days had passed, I happened to go to Çrépäö Çäntipura,
and saw her there. I asked her, ‘Why did you leave your household?’
and she explained, ‘Family life no longer appeals to me, since I
am deprived of the service of your feet. I have taken up residence
in this tértha (holy place), and I can sustain myself by begging
alms.’
“I returned to Godruma without saying another word to her.
After some time, she also came to Godruma, and took up residence
in a cowherd’s house. I used to see her here and there every day,
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and the more I tried to avoid her, the closer she drew to me. Now
she lives in an äçrama that she has built here, and she tries to
ruin me by coming here late at night. My bad reputation has
spread everywhere and my practice of bhajana has deteriorated
sorely through my association with her. I am a disgrace to the
family of the servants of Çré Kåñëa Caitanya. I am the only
person since the time of Choöa Haridäsa’s chastisement who
deserves punishment. Because of their compassion, the bäbäjés of
Çré Godruma have not yet chastised me, but they no longer have
any faith in me.”
When Lähiré Mahäçaya heard these words, he said, “Mädhava
däsa Bäbäjé, please be careful,” and returned to his room. Bäbäjé
went and sat down on his seat.
Lähiré Mahäçaya could not sleep. Again and again he thought,
“Mädhava däsa Bäbäjé has fallen down by entering householder
life again, after he has formally renounced it. It is not appropriate
for me to stay here any longer. Even if it does not lead me into
bad association, it will certainly spoil my reputation, so that the
pure Vaiñëavas will no longer instruct me with confidence.”
Early the next morning he went to Pradyumna-kuïja, greeted
Çré Vaiñëava däsa with due respect, and asked for a place to stay
in the kuïja. When Vaiñëava däsa informed Paramahaàsa Bäbäjé
Mahäçaya of this news, Bäbäjé gave instructions that he should
be given a place to stay in a kuöéra on one side of the kuïja. From
then on, Lähiré Mahäçaya lived in that kuöéra and arranged to
obtain prasäda at the house of a brähmaëa who lived nearby.
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Vaiñëava-dharma is Nitya-dharma

L

ähiré Mahäçaya’s kuöéra was adjacent to that of Vaiñëava
.däsa. A few mango and jackfruit trees stood nearby, and the
entire area was adorned with small betel plants. In the courtyard
there was a large circular platform, which had been there for
many years, since the time of Pradyumna Brahmacäré. The
Vaiñëavas had since called it the Surabhi Terrace, and would
circumambulate it, offering daëòavat-praëäma with faith.
The evening twilight had just yielded to dusk. Çré Vaiñëava däsa
was sitting in his cottage on a mat of leaves, chanting hari-näma.
It was the dark fortnight of the moon, and the night gradually
settled into darkness. A lamp was flickering in Lähiré Mahäçaya’s
kuöéra, and by its light, he suddenly noticed what appeared to be
a snake by his doorway. He quickly adjusted the lamp and took
up a stick to kill the snake, but it had already vanished.
“Be careful!” he told Vaiñëava däsa. “A snake may have just
entered your kuöéra.”
“Lähiré Mahäçaya, why are you so disturbed about a snake?”
replied Vaiñëava däsa. “Come and sit inside my kuöéra with me,
and don’t be afraid.”
Lähiré Mahäçaya entered Vaiñëava däsa’s kuöéra and sat on a
mat of leaves, but he still felt some mental anxiety about the
snake. “O great soul,” he said, “our Çäntipura is good in this
respect, for there is no fear of snakes, scorpions and other such
creatures there. In Nadiyä, there is always danger from snakes. It
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is especially difficult for a refined gentleman to live in a forested
area like Godruma.”
Çré Vaiñëava däsa Bäbäjé explained, “Lähiré Mahäçaya, it is
senseless to agitate the mind over such matters. You must have
heard the story of Mahäräja Parékñit in the Çrémad-Bhägavatam.
He gave up all fear of his impending death by snake-bite, and
with an unflinching heart drank the nectar of hari-kathä from
Çré Çukadeva’s mouth. Thus he tasted supreme transcendental
bliss. A snake can never bite the citta-deha; the only snake that
can wound the spiritual body is the snake of separation from
topics of Çré Hari.
“The material body is not eternal, and one will certainly have
to give it up some day. As far as the body is concerned, we should
simply perform the karma that is necessary to maintain it, and
nothing more. When the body collapses by the will of Kåñëa, it
cannot be saved by any kind of effort, but until the designated
time for the demise of the body has arrived, a snake cannot harm
a person, even if he is sleeping right next to it. Therefore, one
may not introduce himself as a Vaiñëava until he gets rid of his
fear of snakes and all such things. If the mind is agitated by such
fears, how will one be able to fix it upon the lotus feet of Çré
Hari? So one should certainly stop being afraid of snakes and
trying to kill them out of fear.”
Lähiré Mahäçaya said with some faith, “As a result of hearing
your words, which are just befitting a sädhu, my heart has
become free from all kinds of fear. Now I have understood
that one can obtain the highest benefit only when the heart
becomes elevated. Many great souls who are engaged in the
worship of Bhagavän live in mountain caves, and they are
never afraid of the wild animals that live there. Rather, out of
fear of materialistic association, they have given up living with
other human beings, and they live among the wild animals
instead.”

VaiñëaVa- DHarMa

iS

N iTya- DHarMa



Bäbäjé Mahäçaya said, “When Bhakti-devé, the goddess of
devotion, makes her appearance in a person’s heart, that heart
automatically becomes elevated. He then becomes dear to all
jévas. Everyone, devotees and non-devotees alike, feels affection
for the Vaiñëavas, and that is why every human being should
become a Vaiñëava.”
As soon as Lähiré Mahäçaya heard this he said, “You have
awakened my faith in nitya-dharma. It seems to me that there is
a close connection between nitya-dharma and vaiñëava-dharma,
but so far I have not been able to understand how they are
identical.”
Vaiñëava däsa Bäbäjé replied, “In this world there are two
different dharmas that go by the name of vaiñëava-dharma. The
first is çuddha (pure) vaiñëava-dharma, and the second is viddha
(adulterated) vaiñëava-dharma. Although çuddha-vaiñëava-dharma
is one in principle, it has four divisions according to rasa, or
taste for serving Bhagavän in a specific loving mood: däsya
(servitude), sakhya (friendship), vätsalya (parental affection),
and mädhurya (conjugal love). In reality, çuddha-vaiñëava-dharma
is one without a second, and it is known as nitya-dharma or
para-dharma (the supreme dharma).
“In the çruti-çästra, Muëòaka Upaëiñad (1.1.3), we find the
following statement:
yad vijïäte sarvam idaà vijïätaà bhavati
Everything becomes known when one understands that supreme
truth clearly.

“This statement pertains to çuddha-vaiñëava-dharma. The full
import of this will gradually be revealed to you.
“There are two types of adulterated vaiñëava-dharma: one is
adulterated with karma (karma-viddha) and the other with jïäna
(jïäna-viddha). All the practices that the orthodox brähmaëas
(smärtas) uphold as vaiñëava-dharma are actually vaiñëava-dharma
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adulterated with karma. This type of vaiñëava-dharma entails
initiation into a Vaiñëava mantra, but Viñëu, the all-pervading
Lord of the universe, is only treated as a constituent part of the
process of karma. Viñëu is actually the superintendent of all the
devatäs, but in this system, He is regarded as being only an aspect
of karma, and subject to its laws. In other words, the conception
is that karma is not subordinate to the will of Viñëu, but that
Viñëu is subordinate to the will of karma.
“According to this theory, all varieties of worship and spiritual
practice, such as upäsanä, bhajana, and sädhana are merely parts
of karma, because there is no truth higher than karma. This type
of vaiñëava-dharma was professed by the ancient mémäàsaka
philosophers and has been prevalent for a very long time. Many
people in India who adhere to this doctrine pride themselves on
being Vaiñëavas but do not care to accept pure Vaiñëavas as
Vaiñëavas at all. This is their great misfortune.
“Vaiñëava-dharma adulterated with jïäna is also widespread
throughout India. According to this school of thought, the
supreme truth is the incomprehensible, all-pervading brahma;
and in order to attain this nirviçeña (featureless) brahma, one
should worship Sürya, Gaëeça, Çakti, Çiva, and Viñëu, who all
possess forms. When one’s knowledge becomes complete, one
can give up the worship of forms and ultimately attain the
state of nirviçeña-brahma. Many people accept this doctrine
and disrespect the pure Vaiñëavas. When followers of this
païcopäsanä system worship Viñëu, they perform dékñä, püjä
and all their activities for Viñëu, and they may also worship
Rädhä-Kåñëa. Still, it is not çuddha-vaiñëava-dharma.
“The çuddha-vaiñëava-dharma that comes to light when one
eliminates the adulterated forms is the true vaiñëava-dharma.
Due to the influence of the age of Kali, most people cannot
understand what pure vaiñëava-dharma is, and they therefore
accept the various adulterated forms as true vaiñëava-dharma.
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“According to the Çrémad-Bhägavatam, human beings display
three different tendencies with regard to the Absolute Truth: the
tendency towards the all-pervading brahma (brahma-pravåtti);
the tendency towards the Supreme ätmä in the heart known as
Paramätmä (paramätma-pravåtti); and the tendency towards the
Supreme Person, Bhagavän (bhägavata-pravåtti). By the brahmapravåtti some people aquire a taste for the indefinite, featureless
nirviçeña-brahma as the ultimate principle. The method they
adopt in order to attain this indeterminate state is known as
païcopäsanä.
“By the paramätma-pravåtti, some people acquire a taste for
that yoga principle which establishes contact with the subtle
form of Paramätmä. The methods they adopt to try to attain the
trance of absorption in Paramätmä (samädhi) are known as
karma-yoga and añöäìga-yoga. This doctrine holds that karma
includes initiation into the chanting of viñëu-mantras, worship
of Çré Viñëu, meditation, and other such practices. Vaiñëava
dharma adulterated with karma is present in this system.
“By the bhägavata-pravåtti, fortunate jévas acquire a taste for
the bhakti principle which seeks to obtain service of the pure,
personal form of Bhagavän, saviçeña-bhagavat-svarüpa, who
possesses all qualities and attributes. Their activities, such as
worshiping Bhagavän, are not parts of karma or jïäna, but are
components of çuddha-bhakti (pure bhakti). The vaiñëava-dharma
that conforms to this doctrine is çuddha-vaiñëava-dharma. It is
said in the Çrémad-Bhägavatam (1.2.11):
vadanti tat tattva-vidas tattvaà yaj-jïänam advayam
brahmeti paramätmeti bhagavän iti çabdyate
Those who know Absolute Reality describe that ultimate
non-dual substance as the Supreme Truth. Some know this same
advaya-jïäna-tattva by the name of brahma, some by the name
of Paramätmä and others by the name Bhagavän.
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Bhagavat-tattva is the supreme tattva, and is the basis of both
brahma and Paramätmä. It is this personal conception of the truth
(bhagavat-tattva) that is the pure conception of Çré Viñëu. The
jévas who pursue this principle are pure jévas, and their inclination
is called bhakti. Devotion for Çré Hari (hari-bhakti) is celebrated
by the names çuddha-vaiñëava-dharma, nitya-dharma, jaiva-dharma
(the constitutional function of the jévas), bhägavata-dharma (the
religion of worshiping the Supreme Person), paramärtha-dharma
(the religion that strives for the ultimate benefit), and para-dharma
(the supreme function).
“All types of dharma that arise from the tendencies toward
brahma and Paramätmä are naimittika, and not nitya. The
cultivation of nirviçeña-brahma is motivated by a material purpose
(nimitta), and is therefore naimittika, not nitya. When a jéva is
anxious to gain release from his bondage to matter, his state of
imprisonment becomes the nimitta (cause) that impels him to
adopt the naimittika-dharma of striving for the state in which all
material qualities are extinguished. This striving is said to be
naimittika because it is motivated by a nimitta (material cause),
namely the state of material bondage. Therefore, the dharma of
striving to attain brahma is not eternal.
“The jévas who adopt the dharma of seeking Paramätmä with
a desire for the happiness of samädhi take shelter of naimittikadharma motivated by the impetus for subtle material pleasure.
Therefore, Paramätmä dharma is also not eternal. Only unalloyed
bhägavata-dharma is eternal.”
On hearing all this, Lähiré Mahäçaya said, “O Mahäçaya, kindly
instruct me on çuddha-vaiñëava-dharma. I am taking shelter at
your lotus feet in my old age. Please accept me. I have heard
that if one has previously accepted dékñä and çikñä from an
unqualified guru, he should be initiated and receive instructions
again when he meets a genuine guru. I have been hearing your
pure instructions for several days, and my faith in vaiñëava-dharma
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has been awakened. Please first instruct me about vaiñëava-dharma
and then sanctify me by giving me initiation.”
Bäbäjé Mahäçaya became slightly ill at ease, and replied, “O
Mahäçaya, I will certainly instruct you as far as I am able, but I
am not fit to be a dékñä-guru. Nonetheless, you may now take
instructions on çuddha-vaiñëava-dharma.
“Çré Kåñëa Caitanya Mahäprabhu, the original guru of the
entire world, has explained that there are three fundamental
principles in vaiñëava-dharma: sambandha-tattva, knowledge of
one’s relationship with Bhagavän; abhidheya-tattva, the means
by which the ultimate goal is achieved; and prayojana-tattva, the
ultimate goal of kåñëa-prema. A çuddha-vaiñëava, or çuddhabhakta, is one who knows these three principles and acts in
accordance with them.
“The first principle, sambandha-tattva, includes three separate
topics: The first topic is the material world (jaòa-jagat), or the
fundamental truth regarding the potency that creates bewilderment
(mäyika-tattva); the second topic is the living beings (jévas), or the
fundamental truth regarding the predominated entities (adhénatattva); and the third topic is Bhagavän, or the fundamental
truth regarding the predominating entity (prabhu-tattva).
“Bhagavän is one without a second and endowed with all
potencies. He is all-attractive, the exclusive abode of opulence
and sweetness, and is the sole shelter for all jévas. Athough He is
the only shelter of mäyä and all the jévas, still He is aloof and
independent and exisits in His own supreme, independent form
which is uncommonly beautiful. The effulgence of His limbs
radiates to a great distance, manifesting as the nirviçeña-brahma.
Through His divine potency known as aiçé-çakti He manifests
the jévas and the material world, and then enters into that
world as Paramätmä, who is His partial expansion. This is the
fundamental truth concerning Éçvara, the supreme controller, or
Paramätmä, the indwelling Supersoul.
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“In the Vaikuëöha region of the spiritual sky, beyond this
material universe, He manifests as Näräyaëa, His feature of
supreme opulence and majesty. In Goloka Våndävana, which is
beyond Vaikuëöha, He manifests as Gopéjana-vallabha Çré
Kåñëacandra, His feature of supreme sweetness. His various
types of expansions, such as identical manifestations (prakäça)
and pastime forms (viläsa), are eternal and unlimited. Nothing
and no one is equal to Him, what to speak of being superior to
Him.
“His identical manifestations and pastime forms, prakäça and
viläsa, are manifested by His superior potency known as parä-çakti.
This parä-çakti displays its prowess (vikrama) in many different
features, out of which only three are known to the jévas. The first
is the internal potency, cid-vikrama, which arranges Çré Hari’s
transcendental pastimes and everything related to them. The
second is the marginal potency, jéva-vikrama, or taöastha-vikrama,
which manifests and sustains innumerable jévas. The third is the
potency that creates bewilderment, mäyä-vikrama, which creates
material time, material activities, and all the insubstantial objects
of this world.
“Sambandha-tattva comprises Éçvara’s relationship with the
jévas, the relationship of the jévas and of matter with Éçvara, and
the relationship of Éçvara and of the jévas with matter. One who
understands this sambandha-tattva completely is situated in
sambandha-jïäna, and one who does not have sambandha-jïäna
cannot become a pure Vaiñëava by any means.”
Lähiré Mahäçaya said, “I have heard from some Vaiñëavas that
one is a real Vaiñëava only if he experiences the path of devotion
through bhäva (emotions), so there is no need for knowledge.
How much truth is there in this statement? Up until now I
have simply tried to evoke emotions through the singing of
hari-näma-saìkértana; I have not made any attempt to
understand sambandha-jïäna.”
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Bäbäjé said, “The highest fruit of attainment for the Vaiñëavas
is the development of bhäva, the first sprout of prema, and the
basis for all transcendental emotions. However, that state of
bhäva must be pure. Those who think that the highest goal is to
merge their identity into the non-differentiated brahma practice
inducing emotions while engaged in spiritual discipline to attain
this goal. However, their emotions and their endeavors are not
çuddha-bhäva; they are merely an imitation. Even a single drop
of çuddha-bhäva can fulfill the highest aspiration of the jéva, but
the display of emotions by those who are polluted with the jïäna
that is aimed at attaining nirviçeña-brahma is a great calamity for
the jévas. The devotional sentiments of people who feel that they
are one with brahma are merely a cheating display. Therefore,
sambandha-jïäna is absolutely essential for pure devotees.”
Lähiré Mahäçaya then inquired with faith, “Is there any truth
higher than brahma? If Bhagavän is the origin of brahma, why
don’t the jïänés give up their pursuit of brahma, and engage in
the worship of Bhagavän?”
Bäbäjé Mahäçaya smiled mildly and said, “Brahmä, the four
Kumäras, Çuka, Närada, and Mahädeva, the chief of the celestials,
have all ultimately taken shelter at the lotus feet of Bhagavän.”
Lähiré Mahäçaya then raised a doubt: “Bhagavän has a form.
Since form is limited by spatial considerations, how can
Bhagavän be the resting place of the limitless and all-pervading
brahma?”
Bäbäjé Mahäräja resolved his doubt, saying, “In the material
world, the entity known as the sky is also limitless; why should
brahma be considered to be more important, merely because it is
limitless? Bhagavän is also limitless, by virtue of the potency
manifested from the effulgence of His limbs. At the same time,
He possesses His own transcendental form. Can any other entity
compare with this? It is because of this unparalleled nature that
Bhagavän is superior to the principle of brahma.
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“His transcendental form is supremely attractive, and that
self-same form is fully and completely all-pervasive, omniscient,
omnipotent, unlimitedly merciful and supremely blissful. Which
is superior – a form such as this, which is endowed with all
qualities, or an obscure, all-pervading existence, which is devoid
of qualities and potencies? In reality, brahma is only a partial,
impersonal manifestation of Bhagavän. The impersonal and
personal features both exist simultaneously and in perfect
harmony in Bhagavän.
“Brahma is only one aspect of Bhagavän. Those whose spiritual
intelligence is limited are attracted to the feature of the
Supreme that is devoid of qualities, and is formless, immutable,
unknowable, and immeasurable. But those who are all-seeing
(sarva-darçé) have no attraction for anything other than the
complete Absolute Truth. Vaiñëavas have no significant faith
in Çré Hari’s formless, impersonal feature, for it is opposed to
their eternal function and unalloyed prema. Bhagavän Çré
Kåñëacandra is the basis of both the personal and impersonal
features. He is an ocean of supreme transcendental bliss and He
attracts all pure jévas.”
Lähiré: How can Çré Kåñëa’s form be eternal, since He takes
birth, performs activities, and gives up His body?
Bäbäjé: Çré Kåñëa’s form is sac-cid-änanda – ever-existing, full of
knowledge, and completely blissful. His birth, activities, and
leaving the body have no connection with mundane matter.
Lähiré: Then why have such descriptions been given in
Mahäbhärata and other çästras?
Bäbäjé: The eternal truth defies description, for it is beyond
words. The pure soul in his spiritual aspect sees the transcendental
form and pastimes of Çré Kåñëa, but when he describes that
supreme reality in words, it appears just like worldly mundane
history. Those who are eligible to extract the essence from çästras
such as the Mahäbhärata experience Kåñëa’s pastimes as they
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are. However, when people of mundane intelligence hear these
descriptions, they interpret them in different ways.
Lähiré: When one meditates on the form of Çré Kåñëa, the
conception that arises in the heart is limited by time and space.
How can one transcend such limitations and meditate on
Kåñëa’s actual form?
Bäbäjé: Meditation is an action of the mind, and as long as the
mind is not fully spiritualized, one’s meditation cannot be
spiritual (cinmaya). Bhakti purifies the mind so that it gradually
becomes spiritual, and when one meditates with the mind that
has become purified in that way, such meditation certainly
becomes cinmaya. When bhajanänandé Vaiñëavas chant Kåñëa’s
name, the material world cannot touch them, because they are
cinmaya. Internally, they are situated in the spiritual world as
they meditate on Kåñëa’s daily pastimes and relish the bliss of
confidential service.
Lähiré: Please be merciful and grant me such spiritual realization
(cid-anubhäva).
Bäbäjé: When you abandon all material doubts and mundane
logic, and constantly apply yourself to çré-näma, spiritual realization
will quickly arise within you of its own accord. The more you
resort to mundane logic, the more you will subjugate your mind
to material bondage. The more you strive to initiate the flow of
näma-rasa, the more your material shackles will become loosened.
The spiritual dimension will then manifest in your heart.
Lähiré: Please be merciful and explain what that spiritual
experience is.
Bäbäjé: The mind is brought to a standstill when it tries to
understand that truth through words. The truth can be realized
only through culture of spiritual bliss (cid-änanda). Give up all
argumentation and simply chant çré-näma for several days. Then
the power of näma will automatically dispel all of your doubts
and you will not have to inquire further from anyone in this regard.
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Lähiré: I have understood that one obtains supreme spiritual
benefit by drinking the liquid rasa of çré-kåñëa-näma with great
faith, so I will chant çré-näma when I have understood sambandhajïäna very clearly.
Bäbäjé: That is the best way. You must have a sound understanding of
sambandha-jïäna.
Lähiré: Bhagavat-tattva (the fundamental truth regarding
Bhagavän) has now become clear to me. Bhagavän is the one
Supreme Absolute Truth, and brahma and Paramätmä are
subordinate to Him. Although all-pervading, Çré Bhagavän
resides in the spiritual world in His unique transcendental
form which possesses all potencies, and is the supreme person
of concentrated existence, knowledge, and bliss. Although the
master of all potencies, He always remains completely entranced
in exuberant association with His pleasure-giving potency
(hlädiné-sakti). Now kindly instruct me about jéva-tattva.
Bäbäjé: The taöasthä-çakti, or marginal potency, is one of Çré
Kåñëa’s innumerable potencies. Issuing forth from this marginal
potency are the entities who are situated between the cit-jagat
and jaòa-jagat and which have the potential to associate with
either. These entities are known as jéva-tattva. The jévas are
cit-paramäëu by composition, which means that they are atomic
entities of pure consciousness. These jévas can be bound in the
material world because they are tiny, but since they are constituted
of pure consciousness, if they simply acquire a little spiritual
power, they can also become eternal residents of the spiritual
world and obtain paramänanda (supreme transcendental pleasure).
There are two types of jévas: mukta (liberated) and baddha
(bound). The jévas who reside in the spiritual world are mukta,
whereas those who are shackled by mäyä and attached to this
material world are baddha. There are two types of baddha-jévas:
those who are spiritually awake (udita-viveka); and those who are
spiritually unconscious (anudita-viveka). Birds, beasts and
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human beings who do not seek their supreme spiritual benefit
are spiritually unconscious, whereas human beings who have
adopted the path of Vaiñëavism are spiritually awake, for no one
except the Vaiñëavas genuinely endeavor to attain the supreme
spiritual goal. That is why the çästras have declared that serving
Vaiñëavas and associating with them is the best of all activities.
Those who are spiritually awake develop taste for the practice
of kåñëa-näma on the strength of their faith in çästra, and from
this they easily develop an attraction for serving and associating
with Vaiñëavas. However, those who are spiritually unconscious
cannot awaken their faith in çästra, and thus do not adopt the
practice of kåñëa-näma. They only worship the Deity of Kåñëa as
a matter of social custom. Consequently, the taste for associating
with Vaiñëavas and serving them is not awakened in their hearts.
Lähiré: I have understood kåñëa-tattva and jéva-tattva. Now
please explain mäyä-tattva.
Bäbäjé: Mäyä is the material function and is a potency of Kåñëa.
This potency is known as the inferior potency (aparä-çakti) or
the external potency (bahiräìgä-çakti). Mäyä remains far from
Kåñëa and kåñëa-bhakti, just as a shadow remains distant from
light. Mäyä manifests the elements earth, water, fire, air, sky,
mind and intelligence; the fourteen divisions of planetary
systems; and the egoism by which one identifies the material
body as the self. Both the gross and subtle bodies of the baddhajéva are products of mäyä. When the jéva is liberated, his spiritual
body is untainted by matter. The more he is ensnared by mäyä,
the more he is diverted from Kåñëa; and the more he is aloof
from mäyä, the more he is drawn towards Kåñëa. The material
universe is created by the will of Kåñëa, just to facilitate the
material enjoyment of the baddha-jévas; it is only a jail, and not
the eternal residence of the jévas.
Lähiré: Master, now please tell me about the eternal relationship
that exists between mäyä, the jévas, and Kåñëa.
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Bäbäjé: The jéva is an atomic particle of consciousness (aëu-cit),
and Kåñëa is the complete consciousness (pürëa-cit); therefore,
the jéva is the eternal servant of Kåñëa. This material world is a
prison house for the jévas. By the strength of association with
saintly people in this world, one repeatedly practices the chanting
of çré-näma. In due course of time one attains Kåñëa’s mercy, and
when one is situated in one’s own perfected spiritual form
(cit-svarüpa) in the spiritual world, one drinks the rasa (liquid
mellow) of service to Çré Kåñëa. This is the confidential relationship
that exists between these three fundamental realities (tattvas).
How can one perform bhajana without this knowledge?
Lähiré: If knowledge is obtained by academic study, must one be
a scholar to become a Vaiñëava?
Bäbäjé: There is no specific learning nor any particular language
which one must study in order to become a Vaiñëava. In order to
dispel the illusion of mäyä, the jéva should take shelter at the feet
of a genuine guru who is a true Vaiñëava. The Vaiñëava guru can
impart sambandha-jïäna by his words and behavior. This is
known as dékñä and çikñä.
Lähiré: What should one do after receiving dékñä and çikñä?
Bäbäjé: One should maintain virtuous conduct and peform
kåñëa-bhajana. This is known as abhidheya-tattva, the means to
achieve the ultimate goal of kåñëa-prema. This tattva has been
prominently described in the Vedas and all the çästras.
Consequently, Çréman Mahäprabhu has referred to this fundamental truth as abhidheya-tattva.
Lähiré Mahäçaya’s eyes filled with tears and he said, “O divine
Master, I take shelter at your lotus feet. Now that I have heard
your ambrosial words, I now understand sambandha-jïäna and at
the same time, to my utter amazement, all the saàskäras, or deep
rooted mental impressions related to my caste identification,
education, and training have been dissolved by your mercy. Now
please be merciful and instruct me about abhidheya-tattva.
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Bäbäjé: Now there is no worry. Your development of humility is
a sure sign that Çré Caitanyadeva has bestowed His mercy upon
you. Sädhu-saìga is the only means of deliverance for the jévas
who are entangled in this world. The sädhus and guru mercifully
impart instructions on how to perform bhajana, and on the
strength of that bhajana, one gradually obtains the supreme goal
(prayojana). Sädhana-bhakti (devotional practice) is called
abhidheya.
Lähiré: Please tell me how to do bhagavad-bhajana.
Bäbäjé: Hari-bhajana means bhakti. There are three stages of
bhakti: the stage of practice (sädhana); the first dawning of
divine love (bhäva); and the mature state of divine love (prema).
Lähiré: Please instruct me. What are the different types of sädhana,
and how are they performed?
Bäbäjé: Çré Rüpa Gosvämé has described this subject very
elaborately in his book Çré Bhakti-rasämåta-sindhu. I will relate it
to you in brief. There are nine types of sädhana:
çravaëaà kértanaà viñëoù smaraëaà päda-sevanam
arcanaà vandanaà däsyaà sakhyam ätma-nivedanam
The nine primary limbs of devotion are hearing, chanting, and
remembering; serving His lotus feet; worshiping Him with various
types of paraphernalia; offering prayers; serving Him in the
mood of an exclusive servant; serving Him in the mood of an
intimate friend; and offering one’s very self unto Him.

These nine types of sädhana-bhakti are described in ÇrémadBhägavatam (7.5.23). Çré Rüpa Gosvämé has analysed these nine
in terms of their various parts and subdivisions, and has given an
elaborate description of sixty-four types of sädhana-bhakti.
There is one special characteristic – sädhana-bhakti is of two
types: vaidhé, sädhana impelled by the rules and regulations of
çästra, and rägänugä, sädhana impelled by spontaneous love.
These nine types of bhakti refer to vaidhé-sädhana-bhakti.
Rägänugä-sädhana-bhakti consists of internal service to Kåñëa
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in the mood of the eternal residents of Vraja, and adhering
exclusively to their guidance. The sädhaka should practice the
type of sädhana-bhakti for which he is eligible.
Lähiré: How is adhikära (eligibility) determined in regard to
sädhana-bhakti?
Bäbäjé: When the spiritual master considers that a faithful
sädhaka is fit to remain under the rules and regulations of çästra,
he will first instruct him in vaidhé-sädhana-bhakti. When he
considers that a sädhaka is eligible for rägänugä-bhakti, he will
instruct him how to perform bhajana according to räga-märga.
Lähiré: How is adhikära recognized?
Bäbäjé: One is eligible for vaidhé-bhakti when one desires to
worship Bhagavän according to the rules and regulations of the
çästra, and has not yet experienced the principle of spontaneous
attraction (räga) in his ätmä. One is eligible for rägänugä-bhakti
when a spontaneous inclination for hari-bhajana has awakened
in his ätmä, and he does not wish to be subservient to the rules
of çästra in his worship of Çré Hari.
Lähiré: Prabhu, please determine my adhikära, so that I may
understand the principle of eligibility. I have not yet been able
to grasp your analysis of vaidhé and rägänugä-bhakti.
Bäbäjé: If you examine your heart, you will understand your own
eligibility. Do you think that bhajana is not feasible without
adhering to the tenets of çästra?
Lähiré: I think that it would be most beneficial to engage in
sädhana and bhajana according to the rules outlined in the çästra.
Nowadays, however, it has occurred to me that hari-bhajana is an
ocean of rasa. Gradually by the power of bhajana, I will be able
to taste that rasa.
Bäbäjé: You can now understand that the rules of çästra take
precedence in your heart. Therefore, you should adopt the
practice of vaidhé-bhakti. In due course, the principle of räga will
be awakened in your heart.
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On hearing this, Lähiré Mahäçaya touched Bäbäjé Mahäräja’s
feet. With tears in his eyes he said, “Please be merciful and
instruct me in that for which I am eligible. I don’t want to discuss
or contemplate anything for which I am not qualified.”
Bäbäjé Mahäçaya embraced him and told him to sit down.
Lähiré then humbly said, “Please instruct me clearly as to
which type of bhajana I should perform.”
“You should practice hari-näma,” replied Bäbäjé Mahäräja
decisively. “Çré-näma-bhajana is more powerful than all other
forms of bhajana. There is no difference between näma, the holy
name, and nämé, Bhagavän, who possesses the holy name. If you
chant näma without offense, you will very quickly attain all
perfection. All nine forms of bhajana are automatically carried
out when performing näma-bhajana. When one utters çré-näma,
he is engaged in both hearing and chanting. As one chants, one
also remembers the pastimes of Hari, and within the mind one
serves His lotus feet, worships Him, offers prayers to Him, serves
Him in the mood of a servant or friend, and offers one’s very self
to Him.”
Lähiré: My heart has become intensely eager. O Master, please
don’t delay in bestowing your mercy upon me.
Bäbäjé told him, “You should always chant these names
without offense: Hare Kåñëa, Hare Kåñëa, Kåñëa Kåñëa, Hare Hare/
Hare Räma, Hare Räma, Räma Räma, Hare Hare.” As he recited
these names, Bäbäjé placed a tulasé-mälä in Lähiré Mahäçaya’s
hands.
As he uttered the names and caressed the beads of the mälä
meditatively, Lähiré Mahäçaya wept. “Prabhu,” he said, “I cannot
describe the happiness I have experienced today.” Saying this, he
fell unconscious at Bäbäjé Mahäçaya’s feet due to intense joy, but
the Bäbäjé caught him carefully. After a long period, Lähiré
Mahäçaya regained consciousness and said, “Today I feel myself
blessed. I have never before experienced such happiness.”
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Bäbäjé Mahäçaya said, “O great soul, you are indeed blessed,
for you have faithfully accepted çré-hari-näma. You have also
rendered me fortunate.”
From then on, Lähiré Mahäçaya was able to stay in his kuöéra
without fear, and he began to chant çré-näma on his mälä. A
number of days passed in this way. He now applied tilaka to the
twelve parts of his upper body and would eat nothing unoffered
to Çré Kåñëa. He daily chanted two lakhas (two hundred thousand)
names on his japa-mälä. Whenever he saw a pure Vaiñëava, he
would at once offer daëòavat-praëäma. Every day, before attending
to other duties, he would offer daëòavat-praëäma to
Paramahaàsa Bäbäjé. He always served his Gurudeva, and he no
longer had any taste for mundane talks, or for displaying his
mastery in singing. He was not the same Lähiré Mahäçaya as
before; he had become a Vaiñëava.
One day after offering daëòavat-praëäma to Vaiñëava däsa,
Bäbäjé Lähiré inquired, “Prabhu, what is prayojana-tattva?”
Bäbäjé answered, “The jéva’s ultimate goal, known as prayojanatattva, is kåñëa-prema. When one practices sädhana constantly,
bhäva eventually manifests, and when bhäva is fully developed
and complete, it is called prema. Prema is the eternal function of
the jéva, his eternal wealth, and his eternal goal. Only in the
absence of prema does the jéva undergo various sufferings in
material entanglement. There is nothing greater than prema, for
Kåñëa is controlled only by prema. Prema is the complete spiritual
tattva. When änanda, spiritual ecstasy, becomes extremely thick
and condensed, it is known as prema.”
Lähiré: (weeping) Can I become a fit candidate for receiving prema?
Bäbäjé embraced Lähiré Mahäçaya and said, “In only a few days
you have converted your sädhana-bhakti into bhäva-bhakti, and
very soon Kåñëa will certainly bestow His mercy upon you.”
Hearing this, Lähiré Mahäçaya became choked up with bliss,
and rolled on the ground at Bäbäjé Mahäçaya’s feet, exclaiming,
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“Ah! There is nothing except guru. Alas! What was I doing all
this time? Gurudeva! You have mercifully rescued me from the
dark well of sense enjoyment.”
T HuS

ENDS THE

f ourTH c HaPTEr

of J aiVa - DHarMa ,

ENTiTlED

“VaiñëaVa- DHarMa

iS
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Vaidhé-bhakti is Nitya- not Naimittika-dharma

L

ahiré Mahäçaya had a residence in Çäntipura. His two sons
.were both highly educated. The elder, Candranätha, who
was thirty-five years old, was a zamindar, and managed all the
household affairs. He was also a scholar in medical science.
Candranätha never underwent any hardship for the sake of
spiritual progress, but he commanded tremendous respect in the
brähmaëa community. He employed servants, maids, doorkeepers,
and other workers, and he managed all the household affairs
with comfort and prestige.
From childhood, the younger son, Devédäsa, had studied the
çästras dealing with logic (nyäya-çästra) and that presents the
codes of religious ritual (småti-çästra). Across the road from the
family residence, he had opened a päöha-çälä, a school dedicated
to the study of the four Vedas and four subjects: Sanskrit grammar,
rhetoric, logic, and philosophy. There he taught a group of ten to
fifteen students and had the title Vidyäratna (jewel of learning).
One day a rumor circulated in Çäntipura that Kälédäsa Lähiré
Mahäçaya had put on the dress of an ascetic and had become a
Vaiñëava. The news spread everywhere – at the bathing ghäöas,
in the market-place, and on the streets.
Someone said, “The old man has become senile. He was a man
of ideal character for so long, but now he has gone mad.”
Someone else said, “What kind of disease is this? All kinds of
happiness is there in his home; he is a brähmaëa by birth, and his
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sons and family members are all obedient to him. What suffering
could drive such a man to adopt the life of a mendicant?”
Another person said, “This is the ill fate of those who wander
here and there, shouting, ‘This is dharma! This is dharma!’ ”
A virtuous man said, “Kälédäsa Lähiré Mahäçaya is a very pious
soul. He is materially prosperous, and now in his maturity he has
developed love for hari-näma.”
As different people gossiped and spread various rumours,
someone went to Devédäsa Vidyäratna and reported what he had
heard.
Vidyäratna became quite anxious and went to his elder brother.
“Brother,” he said, “it looks as if we have to face great difficulty
because of Father. He is staying at Godruma in Nadiyä on the
plea of maintaining good health, but he has fallen into bad
company there. It is impossible to ignore the outcry in the village
about this.”
Candranätha said, “Brother, I have also heard some rumours.
Our family is highly respected, but now we can no longer show
our faces because of our father’s activities. We have always
belittled the descendants of Advaita Prabhu, but now what has
become of our own house? Come, let’s go inside. We shall discuss
this matter with Mother and decide what should be done.”
Soon afterwards, Candranätha and Devédäsa were seated on
the second-floor veranda taking their meal, which was served by
a brähmaëé widow. Their mother sat with them. Candranätha
said, “Mother, have you heard any news of Father?”
Mother said, “Why, he’s well, isn’t he? He is staying in Çré
Navadvépa, and he has become mad after hari-näma. Why don’t
you bring him here?”
Devédäsa said, “Mother, Father is quite well, but according to
the reports we have been hearing, we can no longer rely on him.
On the contrary, if we brought him here, we would become a
social disgrace.”
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Mother became somewhat perturbed and asked, “What has
happened to him? Just recently I went to the bank of the Gaìgä
and had a long talk with the wife of one of the leading Gosvämés.
She told me, ‘Your husband has met with great auspiciousness.
He has earned tremendous respect among the Vaiñëavas.’ ”
Devédäsa raised his voice slightly and said, “He has certainly
gained respect, but at the cost of our heads! Would he have
remained at home in his old age, and accepted our service? No.
But see now! He’s bent on defaming our prestigious family by
subsisting on the remnants of ragged mendicants of different
castes. Alas! This is the tragic effect of the age of Kali. He was
such an experienced man, but what has become of his intelligence?”
Mother said, “Bring him here now and keep him hidden until
you can persuade him to change his mind.”
Candranätha said, “What other alternative do we have? Devé, go
to Godruma secretly with two or three men and bring Father here.”
Devédäsa said, “You both know very well that Father has no
regard for me because he considers me to be an atheist. I am
afraid that he may not even speak to me if I go there.”
Devédäsa had a maternal cousin called Çambhunätha, who was
very dear to Lähiré Mahäçaya. He had stayed with him for a long
time, and had rendered much service to him. It was decided that
Devédäsa and Çambhunätha would go together to Godruma so a
servant was sent that very day to a brähmaëa’s house in
Godruma, to arrange for their residential quarters.
The next day, when Devédäsa and Çambhunätha had finished
their meal, they set out for Godruma. Having reached their
appointed lodging, they got down from their palanquins and
gave the bearers permission to depart. A brähmaëa cook and two
servants had arrived there in advance.
At dusk, Devédäsa and Çambhunätha made their way towards
Çré Pradyumna-kuïja. On their arrival, they saw Lähiré
Mahäçaya sitting on a mat of leaves on Surabhi Terrace with his
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eyes closed. He was chanting hari-näma on his tulasé-mälä and
his body was decorated in twelve places with tilaka. Devédäsa
and Çambhunätha slowly climbed up onto the terrace and
offered praëäma at his feet.
On hearing footsteps, Lähiré Mahäçaya opened his eyes and
was astonished to see the two men. “Çambhu!” he exclaimed,
“What brings you here? How are you?”
“By your blessings we are quite well,” they replied politely.
“Will you take your meal here?” asked Lähiré Mahäçaya.
“We have already arranged for a place to stay,” they replied.
“You need not worry about us.”
At that moment, loud chanting of Çré Hari’s name was heard
from Çré Premadäsa Bäbäjé’s mädhavé-mälaté bower. Vaiñëava
däsa Bäbäjé came out of his kuöéra and asked Lähiré Mahäçaya,
“Why was there such a loud sound of hari-näma from
Paramahaàsa Bäbäjé’s grove?”
Lähiré Mahäçaya and Vaiñëava däsa Bäbäjé went ahead to
investigate, and found many Vaiñëavas circumambulating Bäbäjé
Mahäçäya and chanting Çré Hari’s name. The two of them also
joined in the assembly. Everyone offered daëòavat-praëäma to
Paramahaàsa Bäbäjé Mahäräja and sat down on the terrace.
Devédäsa and Çambhunätha were also seated on one side of the
terrace, like crows in an assembly of swans.
In the meantime, one of the Vaiñëavas said, “We have come
from Kaëöaka-nagara (Kattwa). Our main purpose is to take
darçana of Çré Navadvépa-Mäyäpura and to obtain the dust of
the lotus feet of Paramahaàsa Bäbäjé Mahäräja.”
Paramahaàsa Bäbäjé Mahäräja felt embarrassed and said, “I
am a great sinner. You have simply come to purify me.”
After a short time it was discovered that these Vaiñëavas were
all expert in singing bhajanas (devotional songs) glorifying Çré
Hari. Mådaìga and karatälas were brought at once, and a senior
member of the assembly began to sing a bhajana from Prärthanä.
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çré kåñëa caitanya prabhu nityänanda
gadäé advaita-candra gaura-bhakta-vånda
O Çré Kåñëa Caitanyacandra! O Prabhu Nityänanda! O
Gadädhara! O Advaitacandra! O Gaura’s bhaktas.

apära karuëa-sindhu vaiñëava öhäkura
mo hena pämara dayä karaha pracura
O Vaiñëava Öhäkura, you are a boundless ocean of mercy. Please
bestow your profuse mercy on a sinful creature like me.

jäti-vidyä-dhana-jana-made matta jane
uddhära kara he nätha, kåpä-vitaraëe
O master, please be merciful and deliver this person intoxicated
with the pride of high birth, education, wealth, and attachment
to wife, children, and family members.

kanaka-käminé-lobha, pratiñöhä-väsanä
chäòäiyä çodha more, e mora prärthanä
Please purify me of my lust for women and wealth, and the desire
for prestige. This is my prayer.

näme ruci, jéve dayä, vaiñëave ulläsa
dayä kari’ deha more, ohe kåñëa-däsa
O servant of Çré Kåñëa, please be merciful and give me a taste
for çré-näma and compassion for all jévas – and let me delight in
the association of Vaiñëavas.

tomära caraëa-chäyä eka-mätra äçä
jévane maraëe mätra ämära bharasä
The shade of your lotus feet is my only hope, my sole refuge in
life and in death.

When this bhajana came to an end, the Vaiñëavas sang a
prayer composed by Kälédäsa Lähiré Mahäçaya, which was
charming and full of poetic sentiment.
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miche mäyä-vaçe, saàsära-sägare, paòiyä chiläma ämi
karuëa kariyä, diyä pada-chäyä, ämäre tärila tumi
I fell into the ocean of saàsära and became enslaved in futile
activities by the influence of mäyä. You were merciful and delivered
me by giving me the shade of your lotus feet.

çuna çuna vaiñëava öhäkura
tomära caraëe, sampiyächi mäthä, mora duùkha kara düra
O Vaiñëava Öhäkura, please hear me. I have surrendered my
head at your feet. Please dispel my misery.

jätira gaurava, kevala raurava, vidyä se avidyä-kalä
çodhiyä ämäya, nitäi-caraëe, sampahe – jäuka jväla
Pride of caste is a terrible hell. Material learning is but an aspect
of ignorance. Please purify me and deliver me to the feet of
Nitäi. Please extinguish my blazing agony.

tomära kåpäya, ämära jihväya, sphuruka yugala-näma
kahe kälédäsa, ämära hådaye, jaguka çré-rädha-çyäma
By your mercy, may the holy names of Çré Yugala appear on my
tongue, and may Çré Rädhä-Çyäma appear in my heart. This is
the prayer of Kälédäsa.

Singing this bhajana together, all of them became maddened
with joy. At the end, they repeated the line, “jaguka çré-rädhäçyäma – May Çré Rädhä-Çyäma appear in my heart,” again and
again, and began to dance exuberantly. As they continued to
dance, a few bhävuka Vaiñëavas fell unconscious. An extraordinary
atmosphere developed, and as Devédäsa witnessed all this, he
began to think that his father was deeply immersed in the pursuit
of spiritual truth, and that it would be difficult to take him home.
It was about midnight when the meeting broke up. Everyone
exchanged daëòavat-praëäma, and returned to their respective
places. Devédäsa and Çambhunätha took permission from their
father and returned to their lodgings.
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The following day when they had finished their meal, Devé
and Çambhu went to the kuöéra of Lähiré Mahäçaya. Devédäsa
Vidyäratna offered praëäma to Lähiré Mahäçaya and said, “Dear
Father, I have one request to make of you. Please come and reside
in our house at Çäntipura. We will all be very happy to serve you
at home. We can also arrange for a solitary kuöéra for you, if you
give your permission.”
Lähiré Mahäçaya replied, “It is a good idea, but I would not get
the type of sädhu-saìga in Çäntipura that I get here. Devé, you
know the people of Çäntipura; they are so godless and so fond of
slandering others that a man can hardly be satisfied to live there.
Granted, there are many brähmaëas there, but their intelligence
has become crooked by their association with shallow-minded
materialists like the weavers. Fine garments, grandiose words,
and blasphemy of Vaiñëavas are the three characteristics of the
people of Çäntipura. The descendants of Advaita Prabhu have
undergone so much trouble there that they have become almost
inimical to Mahäprabhu by such negative association. You
should therefore grant that I may stay here in Godruma. That is
my desire.”
Devédäsa said, “Dear Father, what you say is true. But why
must you have anything to do with the people of Çäntipura? Stay
in a solitary place and spend your days cultivating your religious
practices, such as sandhyä-vandanä. A brähmaëa’s daily work
is also his nitya-dharma and it is the duty of a great soul like
yourself to be absorbed in that way.”
Becoming somewhat grave Lähiré Mahäçaya said, “My dear son,
those days are no more. Now that I have lived for a few months
in the association of sädhus and have heard Çré Gurudeva’s
instructions, my understanding has changed dramatically. I
understand now that what you refer to as nitya-dharma is really
naimittika-dharma. The only nitya-dharma is hari-bhakti. Sandhyävandanä and other such practices are in reality naimittika-dharma.”
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Devédäsa said, “Father, I have never seen or heard of such an
explanation in any çästra. Is sandhyä-vandanä not hari-bhajana?
If it is hari-bhajana, then it is also nitya-dharma. Is there any
difference between sandhyä-vandanä and the practices that
constitute vaidhé-bhakti, such as çravaëa and kértana?”
Lähiré Mahäçaya said, “The sandhyä-vandanä that is included
in karma-käëòa is significantly different from vaidhé-bhakti.
Sandhyä-vandanä and other such activities are performed in the
karma-käëòa system in order to obtain liberation. However,
activities of hari-bhajana, such as çravaëa and kértana, have no
ulterior motive. The çästras describe the results of hearing,
chanting, and the other limbs of vaidhé-bhakti, but this is just to
interest people who would otherwise not be inclined to perform
those activities. The worship of Çré Hari has no fruit other
than the service of Çré Hari. The principal fruit of the practice
of vaidhé-bhakti is to bring about the awakening of prema in
hari-bhajana.”
Devédäsa: Then you do admit that the divisions or aìgas of haribhajana have some secondary results.
Lähiré: Yes, but the results depend on the different types of
practitioner (sädhaka). The Vaiñëavas perform sädhana-bhakti
for the sole purpose of coming to the perfectional stage of
devotion known as siddha-bhakti. When non-Vaiñëavas perform
the very same divisions, or aìgas, of bhakti, they have two principal motives: the desire for material enjoyment (bhoga) and the
desire for liberation (mokña). Externally, there is no apparent
difference between the sädhana practices of the Vaiñëavas and
those of non-Vaiñëavas, but there is a fundamental difference in
niñöha.
When one worships Kåñëa through the path of karma, the
mind is purified, and one may obtain material fruits, freedom
from disease or liberation. But the same worship of Kåñëa
through the path of bhakti produces only prema for kåñëa-näma.
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When karmés, those who follow the path of karma, observe
Ekädaçé, it eradicates their sins; whereas when bhaktas observe
Ekädaçé, it enhances their hari-bhakti. Just see what a world of
difference there is!
The subtle difference between sädhana performed as an aspect
of karma, and sädhana performed as an aspect of bhakti may be
known only by the mercy of Bhagavän. The bhaktas obtain the
primary result, whereas the karmés are caught up in the secondary
results, which may be broadly divided into two categories, namely,
bhukti (material sense enjoyment) and mukti (liberation).
Devédäsa: Then why do the çästras extol the virtues of the
secondary results?
Lähiré: There are two kinds of people in this world: those who
are spiritually awake and those who are spiritually unconscious.
The çästras have praised secondary results for the benefit of
those who are spiritually unconscious, and who do not perform
any pious activity unless they can visualize a forthcoming result.
However, the çästras do not intend such people to remain satisfied
with secondary results; rather, their attraction to secondary
results should induce them to perform virtuous acts, which will
hasten their contact with sädhus. Then, by the mercy of the sädhus,
they will come to know of the primary results of hari-bhajana,
and taste for those results will awaken within them.
Devédäsa: Then are we to understand that Raghunandana and
the other authors of the småti-çästras are spiritually unconscious?
Lähiré: No, but the system that they have prescribed is for the
spiritually unconscious. However, they themselves seek the primary result.
Devédäsa: Some çästras only describe the secondary results and
do not mention the primary results at all. Why is this?
Lähiré: There are three types of çästra, corresponding to the
varieties of adhikära (eligibility) among human beings: sättvika,
of the nature of goodness; räjasika, of the nature of passion; and
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tämasika, of the nature of ignorance. The sättvika-çästras are for
people who are imbued with the nature of goodness (sattvaguëa); the räjasika-çästras are for those enveloped by the nature
of passion (rajo-guëa); and the tämasika-çästras are for those
engrossed in the nature of ignorance (tamo-guëa).
Devédäsa: If that is the case, how should one know which
directives of the çästra to have faith in? And how may those of
lower adhikära (eligibility) attain a higher destination?
Lähiré: Human beings have different natures and faiths according
to their different levels of adhikära. People who are impelled
primarily by the mode of ignorance have natural faith in the
tämasika-çästras. Those affected primarily by the mode of passion
have natural faith in the räjasika-çästras, and those in the mode
of goodness naturally have faith in the sättvika-çästras. One’s
belief in a particular conclusion of the çästra is naturally in
accordance with one’s faith.
As one faithfully carries out the duties for which one has the
adhikära, he may come into contact with sädhus and develop a
higher adhikära through their association. As soon as a higher
adhikära is awakened, one’s nature is elevated, and one’s faith in
a more elevated çästra will follow accordingly. The authors of the
çästras were infallible in their wisdom and composed the çästras
in such a way that one will gradually develop higher adhikära by
carrying out the duties for which one is eligible and in which one
naturally has faith. It is for this reason that different directives
have been given in different çästras. Faith in the çästra is the
root of all auspiciousness.
Çrémad Bhagavad-gétä is the mémäàsä-çästra of all the çästras.
This siddhänta is clearly stated there.
Devédäsa: I have studied many çästras since my childhood, but
today, by your grace, I have understood their purpose in an
entirely new light.
Lähiré: It is written in Çrémad-Bhägavatam (11.8.10):
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aëubhyaç ca mahadbhyaç ca çästrebhyaù kuçalo naraù
sarvataù säram ädadyät puñpebhya iva ñaöpadaù
An intelligent person will take the essence of all the çästras,
whether they are great or small, just as a bumblebee gathers
honey from many different types of flowers.

My dear son, I used to call you an atheist. Now I don’t criticize
anyone, because faith depends on adhikära. There is no question
of criticism in this regard. Everyone is working according to
their own adhikära, and they will advance gradually when the
time is appropriate. You are a scholar of the çästras dealing with
logic and fruitive action, and since your statements are in
accordance with your adhikära, there is no fault in them.
Devédäsa: Until now, I believed that there were no scholars in
the Vaiñëava sampradäya. I thought that the Vaiñëavas were
merely fanatics who concerned themselves solely with one part
of the çästra, but what you have explained today has completely
dispelled my misconceptions. Now I have faith that some of the
Vaiñëavas have truly understood the essence of the çästra. Are
you studying the çästras from any great soul these days?
Lähiré: My son, you may now call me a fanatical Vaiñëava or
whatever you like. My Gurudeva performs bhajana in the kuöéra
next to mine. He has instructed me in the essential conclusion
of all the çästras, and I have just expressed the same thing to you.
If you would like to receive instruction at his lotus feet, you may
inquire from him in a devotional mood. Come, I will introduce
you to him.
Lähiré Mahäçaya took Devédäsa Vidyäratna to the kuöéra of Çré
Vaiñëava däsa Bäbäjé Mahäräja and introduced him to his
Gurudeva. He then left Devédäsa with Bäbäjé Mahäräja and
returned to his kuöéra to chant hari-näma.
Vaiñëava däsa: My dear son, what is the extent of your education?
Devédäsa: I have studied up to muktipäda and siddhänta-kusumäïjali
in the nyäya-çästra, and all the books of the småti-çästra.
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Vaiñëava däsa: Then you have laboured diligently in your study
of the çästra. Please give me a sample of what you have learned.
Devédäsa:
atyanta-duùkha-nivåttir eva muktiù
The cessation of all material miseries is known as mukti.

One should always endeavor to obtain mukti, which is defined
in this statement from Säìkhya-darçana (1.1 and 6.5). I am seeking
that liberation through faithful adherence to my prescribed
duties, known as sva-dharma.
Vaiñëava däsa: Yes, I too, like yourself, once aspired for mukti
after having studied all those books.
Devédäsa: Have you now given up the pursuit of mukti?
Vaiñëava däsa: My dear son, tell me, what is the meaning of mukti?
Devédäsa: According to the nyäya-çästra, the jéva and brahma are
eternally distinct from each other, so it is not clear from the
point of view of nyäya how the cessation of all miseries can take
place. According to the Vedänta, however, mukti refers to the
attainment of non-differentiated brahma, or in other words, the
jéva’s attainment of the state of oneness with brahma. This is
clear from one point of view.
Vaiñëava däsa: My dear son, I studied Çaìkara’s Vedänta commentary
for fifteen years, and I also remained a sannyäsé for several years.
I endeavored strenuously to attain mukti. I spent a long time
deeply meditating upon what Çaìkara considered to be the four
principal statements of the çruti (mahä-väkyas). Finally, I
understood that the religious system that Çaìkara advocated
was newly fashioned, so I gave it up.
Devédäsa: Why did you consider it to be a recent and antagonistic
view?
Vaiñëava däsa: An experienced man cannot easily convey to
others what he has realized through practical examination. How
will those who have not experienced it be able to understand it?
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Devédäsa could see that Vaiñëava däsa was a learned scholar,
and that he was straightforward and deeply realized. Devédäsa
had not studied Vedänta, and he began to think that he could do
so if Vaiñëava däsa were merciful to him, so he inquired, “Am I
fit to study Vedänta?”
Vaiñëava däsa: With the level of competence you have achieved
in the Sanskrit language, you can easily learn Vedänta if you get
a qualified instructor.
Devédäsa: If you will kindly teach me, I will study under you.
Vaiñëava däsa: The fact is that I am a servant of the Vaiñëavas;
there is nothing for me besides this. Paramahaàsa Bäbäjé Mahäräja
has mercifully instructed me to chant hari-näma constantly, and
I am doing just that. I have so little time. Besides, jagad-guru Çré
Rüpa Gosvämé has specifically forbidden the Vaiñëavas to read
or hear Çaìkara’s Çäréraka-bhäñya commentary on Vedänta, so
I no longer read it myself or teach it to others. However, Çré
Çacénandana, who is the original preceptor of the entire world,
explained the true commentary on Vedänta-sütra to Çré
Särvabhauma. Many Vaiñëavas still have hand-written copies of
that commentary. If you want to study it, you can make a copy
and I can help you understand it. You may ask for a copy from
the house of Çrémad Kavi Karëapüra in the village of Käïcana-pallé.
Devédäsa: I will try. You are a great scholar of Vedänta. Please
tell me frankly, will I be able to ascertain the true meaning of
Vedänta by studying the Vaiñëava commentary?
Vaiñëava däsa: I have studied and taught the commentary of
Çaìkara, and I have also studied Çré Rämänuja’s Çré Bhäñya,
and other commentaries as well. However, I have not seen any
explanation of the sütras that is superior to Mahäprabhu’s. This
commentary was recorded by Gopénätha Äcärya and it is studied
by the Gauòéya Vaiñëavas. There can be no doctrinal dispute in
Bhagavän’s own explanation of the sütras, for His commentary
accurately represents the full import of the Upaniñads. If one
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presents this explanation of the sütras in proper sequence, it is
certain that his explanation will be respected in any assembly of
learned scholars.
Devédäsa Vidyäratna became very pleased to hear this. He
faithfully offered daëòavat-praëäma to Çré Vaiñëava däsa Bäbäjé
and returned to his father’s kuöéra, where he related to his father
what he had heard.
Lähiré Mahäçaya was delighted and replied, “Devé, you have
acquired a great deal of education, but now you can try to attain
the highest destination, which is the ultimate benefit for all
living beings.”
Devédäsa: Actually, my sole purpose in coming was to take you
home. Please return to our house just once and everyone will
become satisfied. Mother is particularly anxious to have darçana
of your feet once more.
Lähiré: I have taken shelter of the lotus feet of the Vaiñëavas,
and I have pledged that I will never enter any house that is
opposed to bhakti. First you will have to become Vaiñëavas, and
then you can take me home.
Devédäsa: Father! How can you say that? We worship the
Lord every day at home. We don’t disrespect the chanting of
hari-näma, and we receive guests and Vaiñëavas cordially. Aren’t
we to be regarded as Vaiñëavas?
Lähiré: Your activities are very similar to those of the Vaiñëavas,
but you are not actually Vaiñëavas.
Devédäsa: Then how can one become a Vaiñëava?
Lähiré: You can become a Vaiñëava by giving up your temporary,
naimittika duties, and adopting your eternal, spiritual dharma.
Devédäsa: I have one doubt that I would ask you to resolve
decisively. The activities of the Vaiñëavas consist of çravaëam,
kértanam, smaraëam, päda-sevanam, arcanam, vandanam,
däsyam, sakhyam, and ätma-nivedanam, and they are significantly
connected with matter, so why aren’t they also referred to as
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temporary, naimittika? I perceive some partiality in this.
Activities such as the service of the Deity, fasting, and worship
with material ingredients are all connected with gross matter, so
how can they be eternal?
Lähiré: My son, I also needed a long time to understand this
point. Try to understand this very carefully. There are two types
of human beings: those whose interests are connected with
this material world (aihika); and those who aspire for superior
attainments in the future (paramärthika). Those in the first
category only strive for material happiness, reputation and
material prosperity. Those in the second category are of three
types: those who are devoted to the Éçvara (éçänugata), those who
are fixed in the pursuit of monistic knowledge aiming at liberation
(jïäna-niñöha), and those who covet mystic powers (siddhi-kämé).
The siddhi-kämés are attached to the fruits of karma-käëòa,
and they desire to obtain supernatural powers by their performance
of karma. The methods which they adopt to obtain such
unearthly powers are yäga (offering oblations), yajïa (performing
sacrifices), and añöäìga-yoga (the eightfold yoga system). They
accept the existence of Éçvara, but they believe that He is
subordinate to the laws of karma. This category includes the
material scientists.
The jïäna-niñöhas try to awaken their identity with brahma by
cultivating impersonal monistic knowledge. They don’t know
or care whether Éçvara exists or not, but they fabricate an
imaginary form of Éçvara anyway for the purpose of practicing
sädhana. The fruit of monistic knowledge is realizing one’s
identity with brahma, and the monists aspire to attain this
eventually by constantly engaging in the practices of bhakti
directed towards their imaginary form of Éçvara. When they
obtain the result of jïäna, they have no more use for the Éçvara
that they have merely imagined as a means to achieve their end.
When their bhakti towards Éçvara bears its desired fruit, it is
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converted into jïäna. According to this doctrine, neither
Bhagavän nor bhakti to Bhagavän is eternal.
The éçänugatas, those who are devoted to Éçvara, are the third
category of those who seek higher attainments in the future
(paramärthikas). Factually speaking, they are the only ones who
strive for paramärtha, the highest goal of life. In their opinion,
there is only one Éçvara, who is without beginning or end, and
who manifests the jévas and the material world by His own
potencies. The jévas are His eternal servants, and remain so,
even after liberation. The eternal dharma of the jéva is to remain
eternally under the guidance of Éçvara, for he can do nothing by
his own strength. The jéva cannot obtain any eternal benefit by
the performance of karma; however, when he submits himself to
Çré Kåñëa’s shelter, he obtains all perfection by His grace.
Those who covet mystic powers (siddhi-kämés) follow karmakäëòa, and those who cultivate monistic knowledge (jïänaniñöhas) follow jïäna-käëòa. The éçänugatas are the only devotees
of Éçvara. The jïäna-käëòés and karma-käëòés pride themselves
on being interested in higher attainment (päramärthika), but in
reality they are not pursuing the highest goal but seeking temporary
material gain; and whatever they say about dharma is naimittika.
The present-day worshipers of Çiva, Durgä, Gaëeça, and Sürya
are known respectively as Çaivas, Çäktas, Gäëapatyas, and Sauras,
and they all follow jïäna-käëòa. They adopt the aìgas of bhakti
such as çravaëa and kértana only to attain mukti, and ultimately the
undifferentiated, impersonal nirviçeña-brahma. Those who engage
in çravaëa and kértana without any desire for bhukti or mukti are
engaged in the service of Çré Viñëu. Among these five deities, the
çré-mürti of Bhagavän Çré Viñëu is eternal, transcendental, and full
of all potencies. Those who do not accept Bhagavän as the object
of worship are merely worshiping temporary objects.
My son, the service that all of you render at home to the Deity
of Bhagavän is not paramärthika because you do not accept the
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eternality of Bhagavän’s form. That is why you cannot be counted
among the éçänugatas. Now I hope that you have understood the
difference between nitya and naimittika upäsanä (worship).
Devédäsa: Yes. If one worships the çré-vigraha (Deity) of
Bhagavän, but does not accept that vigraha as eternal, then it is
not worship of an eternal object. However, can’t one adopt a
temporary means of worship to attain the eternal truth, which is
ultimately distinct from any such temporary forms?
Lähiré: Even if that were the case, such temporary worship cannot
be called eternal dharma. The worship of the eternal vigraha as
performed in vaiñëava-dharma is nitya-dharma.
Devédäsa: But çré-vigraha that is worshiped is fashioned by a
human being, so how can it be eternal?
Lähiré: The vigraha worshiped by the Vaiñëavas is not like that.
Bhagavän is not formless like brahma. On the contrary, He is
the all-powerful, concentrated embodiment of eternity,
knowledge, and bliss. It is that sac-cid-änanda-ghana-vigraha
that is the worshipable Deity of the Vaiñëavas. Bhagavän’s
transcendental form of eternity, bliss, and knowledge is first
revealed in the pure consciousness of the jéva, and then it is
reflected in the mind. The external form of the Deity is fashioned
according to this transcendental form revealed in the mind, and
by the power of bhakti-yoga, the sac-cid-änanda form of
Bhagavän then manifests in the Deity. When the devotee takes
darçana of the Deity, that Deity unites with the transcendental
form of Bhagavän that the devotee sees in his heart.
The Deity that the jïänés worship, however, is not like that.
They think that the Deity is a statue made of material elements,
but that the state of brahma is present in it while they are
conducting their worship, and that it becomes a mere material
statue again after they have finished their worship. Now you
should consider the difference between these two conceptions of
the Deity and their respective methods of worship. When you
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obtain Vaiñëava dékñä by the mercy of a genuine guru, you will
be able to correctly understand this difference by observing the
results of both.
Devédäsa: Yes, now this all makes more sense to me. Now I see
that the Vaiñëavas are not just fanatics driven by blind faith;
rather, they are endowed with subtle and discriminating insight.
There is a major difference between the worship of the çré-mürti
and the temporary worship of an imaginary form of the Lord
that has been imposed on a material object. There is no
difference in the external procedures of worship, but there is
a vast difference in the faith of the two worshipers. I will think
about this for some days. Father, today my greatest doubt has
been dispelled. Now I can say emphatically that the jïänés’
worship is merely an attempt to cheat Çré Bhagavän. I will
submit this topic at your feet again at a later time.
After saying this, Devé Vidyäratna and Çambhu departed for
their residential quarters. They returned to Lähiré Mahäçaya’s
kuöéra in the late afternoon, but there was no opportunity to
discuss these topics further, for at that time everyone was
immersed in hari-näma-saìkértana.
The following afternoon, everyone seated themselves in
Paramahaàsa Bäbäjé’s bower, Devé Vidyäratna and Çambhu sat
next to Lähiré Mahäçaya. Just then, the Käzé from the village of
Brähmaëa-Puñkariëé arrived. When the Vaiñëavas saw him, they
all stood up to offer him respect, and the Käzé also greeted the
Vaiñëavas with great pleasure and then sat in the assembly.
Paramahaàsa Bäbäjé said, “You are blessed, for you are a
descendant of Chänd Käzé‚ who was an object of the mercy of Çré
Mahäprabhu. Please kindly bestow your mercy upon us.”
The Käzé said, “By the mercy of Çré Mahäprabhu, we have
become the objects of mercy of the Vaiñëavas. Gauräìga is the
Lord of our life. We do not do anything without first offering our
daëòavat-praëäma to Him.”
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Lähiré Mahäçaya was a learned scholar of the Farsi language,
and he had studied the thirty sephäräs of the Koran, and many
books of the Sufis. He asked the Käzé, “According to your
ideology, what is meant by mukti?”
The Käzé replied, “What you refer to as the jéva, individual
soul, we call rüh. This rüh is found in two conditions: rüh-mujarrad,
the conscious, or liberated, soul; and rüh-tarkébé, the conditioned
soul. What you refer to as spirit (cit) we call mujarrad, and what
you refer to as matter (acit) we call jism. Mujarrad is beyond the
limitations of time and space, whereas jism is subordinate to time
and space. The rüh-tarkébé, or baddha-jéva, has a material mind
and is full of ignorance (malphuö) and desires. The rüh-mujarrad
are pure and aloof from all these contaminations, and they
reside in the spiritual abode, which is known as älam al-maçhäl.
“The rüh becomes pure through the gradual development of
içhqh, or prema. There is no influence of jism, or matter, in that
abode where Khodä (God) brought the prophet Paigambar
Sähib. Yet even there, the rüh remains as a servitor (bandä), and
the Lord is the master. Therefore the relationship between the
bandä and Khodä is eternal, and mukti is actually the attainment
of this relationship in its pure form. The Koran and the literature
of the Sufis explain these conclusions, but not everyone can
understand them. Gauräìga Mahäprabhu mercifully taught
Chänd Käzé all these points, and since that time we have become
His unalloyed bhaktas.”
Lähiré: What is the primary teaching of the Koran?
Käzé: According to the Koran, the Lord’s personal abode, which
is the highest attainment in the spiritual world, is known as
behesht. It is a fact that there is no formal worship there, yet life
itself is worship (ibäda). The residents of that abode are
immersed in transcendental bliss simply by seeing the Lord. This
is the very same teaching that has been presented by Çré
Gauräìgadeva.
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Lähiré: Does the Koran accept that the Lord has a transcendental
form?
Käzé: The Koran states that the Lord has no form. But Çré
Gauräìgadeva told Chänd Käzé that this teaching of the Koran
means that the Lord cannot have a material form. It does not
preclude the existence of His pure spiritual form. Paigambar
Sähib saw the divine loving form of the Lord in accordance with
his level of eligibility. The transcendental moods and sentiments
that are characteristic of the other rasas remained hidden from him.
Lähiré: What is the opinion of the Sufis in this regard?
Käzé: They adhere to the doctrine of anä al-ùaqq, which means
“I am Khodä.” The Sufi (äswaph) doctrine of Islam is exactly the
same as the advaita-väda doctrine.
Lähiré: Are you a Sufi?
Käzé: No, we are unadulterated devotees. Gauräìga is our very life.
The discussion went on for a long time, and finally Käzé Sähib
offered his respects to the Vaiñëavas and departed. Hari-nämasaìkértana followed, after which the assembly dispersed.
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Nitya-dharma, race & caste
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evédäsa Vidyäratna was a teacher, and for a long time he
had been firmly convinced that the brähmaëas were foremost
among all varëas. He believed that no one except brähmaëas are
fit to obtain the highest goal of life, and that unless he takes
birth in a brähmaëa family, the jéva cannot attain mukti. He also
believed that birth in such a family is the sole cause of developing
the characteristic nature of a brähmaëa. When he heard the
discussions between the Vaiñëavas and the descendant of Chänd
Käzé, he became completely dissatisfied. He could not penetrate
the statements of Käzé Sähib at all, for they were full of deep,
fundamental truths.
Perturbed at heart, Devédäsa Vidyäratna began to think,
“Indeed the Muslim race is a strange phenomenon, and one
cannot make any sense of what they say. Of course, father has
studied Farsi and Arabic, and he has been studying religion for a
long time, but why does he give so much respect to the Muslims?
A Hindu is obliged to take a bath in order to purify himself if he
as much as touches a Muslim, so what could Paramahaàsa Bäbäjé
Mahäräja have been thinking when he invited such a person to
be seated in the assembly and offered him so much respect?”
That very night Devédäsa said, “Çambhu! I cannot remain
silent in this matter. I shall ignite a blazing fire of logical debate
and burn this heretical view to ashes. It was here in Navadvépa
that stalwart scholars like Särvabhauma and Çiromaëi discussed
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the nyäya-çästra, and Raghunandana churned the twenty-eight
truths from the småti-çästra. How is it that the Hindus and
Muslims are now intermingling in this very same Navadvépa?
Perhaps the teachers of Navadvépa have not gotten wind of this
news yet.” Vidyäratna applied himself wholeheartedly to his task
for a couple of days.
At daybreak a light drizzle had fallen. By mid-morning,
oppressed by the clouds, the sun had not been able to cast a single
glance upon the earth. Devé and Çambhu finished a meal of
khichré before ten o’clock and got ready, sensing that the appropriate
moment was upon them. In Çré Godruma, the Vaiñëavas had
been delayed in their mädhukaré. However, almost all of them
had honored prasäda, and were sitting in a large kuöéra to one
side of the mädhavi-mälaté bower.
Paramahaàsa Bäbäjé, Vaiñëava däsa, Paëòita Ananta däsa
from the village of Çré Nåsiàha-pallé, Lähiré Mahäçaya, and
Yädava däsa from Kuliyä started chanting hari-näma on their
tulasé-mälä, absorbed in paramänanda. At that time, the famous
paëòita, Kåñëa Cüòämaëi, arrived, together with Vidyäratna
Mahäçaya, Caturbhuja Padaratna from Samudragarh,
Cintämaëi Nyäyaratna from Käçé, and Kälédäsa Väcaspati from
Pürva-sthälé. The Vaiñëavas offered great respect to the learned
brähmaëas and had them seated.
Paramahaàsa Bäbäjé said, “It is said that an overcast day is
inauspicious, but this day has become most auspicious for us.
Today the brähmaëa-paëòitas of the dhäma have purified our
kuöéra with the dust of their feet.”
Vaiñëavas naturally consider themselves more insignificant
than grass, so they all offered praëäma saying, vipra-caraëebhyaù
namaù: “Obeisances unto the feet of the brähmaëas.” The
brähmaëa-paëòitas, who considered themselves to be respectable
scholars, responded by offering blessings to the Vaiñëavas, and
then sat down. The brähmaëas whom Vidyäratna had prepared
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for a debate offered praëäma to Lähiré Mahäçaya, because he was
senior to all of them. Lähiré Mahäçaya, who was by now conversant
with the confidential truths of the çästras, immediately returned
praëämas to the paëòitas.
Of all the paëòitas, Kåñëa Cüòämaëi was the most eloquent.
He had debated the meaning of the çästra with many other
paëòitas in Käçé, Mithilä and numerous other places, and had
defeated all of his opponents. He was short, with a lustrous
dark complexion and a grave countenance, and his eyes shone
like a pair of stars. Now he began the discussion with the
Vaiñëavas.
Cüòämaëi said, “Today we have come to take darçana of the
Vaiñëavas. Although we do not support all your conduct, we very
much admire your exclusive devotion. Çré Bhagavän Himself
states in Bhagavad-gétä (9.30):
api cet su-duräcäro bhajate mäm ananya-bhäk
sädhur eva sa mantavyaù samyag-vyavasito hi saù
Even if one is an abominable sinner, if he worships Me with
exclusive devotion, he is to be considered a sädhu, for his
intelligence is firmly situated in the proper determination.

“This statement of the Bhagavad-gétä is our evidence, and it is
because of this conclusion that we have come to take darçana of
the sädhus today. But we have one complaint. Why do you associate with Muslims on the pretext of bhakti? We wish to discuss this
matter with you. Whoever amongst you is most expert in debate
should step forward.”
The Vaiñëavas were distressed by Kåñëa Cüòämaëi’s words,
and Paramahaàsa Bäbäjé said very humbly, “We are fools. What
do we know of debate? We simply act in accordance with the
behavior shown by the previous mahäjanas. You are all scholars,
so you may recite the instructions of the çästra, and we will listen
in silence.”
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Cüòämaëi said, “How can you act according to such a
statement? You are under the auspices of Hindu society, and if
you perpetrate practices and teachings that are opposed to the
çästra, the world will come to ruin. ‘We will practice and preach
against çästra, and at the same time claim that we are on the
path of the mahäjanas.’ What kind of talk is this? Who is a
mahäjana? One can be truly known as a mahäjana only if his
behavior and teachings are in accordance with çästra. How can
there be any benefit for the world if we simply label anyone we
like a mahäjana, and then quote the saying, ‘mahäjano yena gataù
sa panthäù – One should follow the path of the mahäjanas’ ?”
Cüòämaëi’s words became intolerable for the Vaiñëavas, so
they left and consulted with one another in a separate kuöéra.
They concluded that, since the mahäjanas were being accused of
being at fault, it was imperative that they refute the charges as
long as it was in their power to do so. Paramahaàsa Bäbäjé chose
not to participate in the debate. Paëòita Ananta däsa Bäbäjé was
a scholar of the nyäya-çästra, but everyone requested Çré
Vaiñëava däsa Bäbäjé to conduct the debate. The Vaiñëavas could
immediately understand that Devédäsa Vidyäratna had instigated
this turmoil. Lähiré Mahäçaya was also present, and he added,
“Devé is extremely proud. His mind became disturbed on the day
he witnessed our behavior with Käzé Sähib, and that is why he
has now brought all these brähmaëa-paëòitas here.”
Vaiñëava däsa took the dust of Paramahaàsa Bäbäjé’s feet on
his head and said, “I shall bear the order of the Vaiñëavas upon
my head. Today the knowledge that I have imbibed must certainly
bear fruit.”
By this time, the sky was clear. A broad sitting place was
spread out in the mälaté-mädhavé grove, and the brähmaëapaëòitas sat on one side and the Vaiñëavas on the other. All the
brähmaëas and paëòitas of Çré Godruma and Madhyadvépa had
been called there, and many neighboring students and scholarly
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brähmaëas also joined the assembly, so it was by no means a
small gathering. About a hundred brähmaëa-paëòitas were seated
on one side and about two hundred Vaiñëavas on the other.
Vaiñëava däsa Bäbäjé, calm and composed, sat at the head of the
assembly by the request of the Vaiñëavas. Just then, an astonishing
incident occurred – a cluster of mälaté flowers fell on Vaiñëava
däsa’s head from the vines above. This enlivened the Vaiñëavas,
inspiring them to utter the name of Hari loudly. “This is to be
understood as the mercy of Çréman Mahäprabhu,” they declared.
On the other side, Kåñëa Cüòämaëi grimaced and said, “You
may think that, but flowers will not do. The tree shall be known
by its fruit.”
Dismissing the matter, Vaiñëava däsa began, “This meeting
that is taking place in Navadvépa today resembles the assemblies
which take place in Väräëasé, and this is a cause of great happiness
for me. Although I am a resident of Bengal, I spent many years
studying and lecturing in Väräëasé and other places, so I am not
so accustomed to speaking in Bengali. It is my request that in
today’s assembly the questions and answers be made in Sanskrit.”
Cüòämaëi had studied the çästra very diligently, but he could
not speak Sanskrit fluently, apart from some çlokas that he had
committed to memory. He was somewhat dismayed by Vaiñëava
däsa’s proposal, and said, “Why? We are meeting in Bengal, so it
is best to speak in Bengali. I cannot speak Sanskrit like the
paëòitas of the Western provinces.”
Everyone could understand by observing their respective
moods that Cüòämaëi was becoming fearful of debating with
Vaiñëava däsa. They all requested Vaiñëava däsa to speak in
Bengali, and he agreed.
Cüòämaëi raised the first objection by asking, “Is jäti, or caste,
nitya (invariable)? Are the Hindus and Muslims not different
castes? Do the Hindus not become fallen by associating with
Muslims?”
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Vaiñëava däsa Bäbäjé replied, “According to the nyäya-çästra,
jäti (a term that refers to race, caste or species) is invariable.
However, the term jäti-bheda (caste distinction) mentioned there
does not refer to the difference of caste among human beings
born in different countries. This term refers to the difference of
species, such as that which is found between cows, goats, and
human beings.”
Cüòämaëi said, “Yes, what you say is quite true. But does that
mean that there is no jäti-bheda (caste distinction) between
Hindus and Muslims?”
Vaiñëava däsa said, “Yes, there is a distinction between the
castes, but that type of jäti is not eternal. Human beings have
only one jäti, which in this case means ‘species’. Within the
human species, many different jäti, or castes, have been invented,
based on the differences of language, country, styles of dress, and
skin color.”
Cüòämaëi: Is there no difference in terms of birth? Or does the
difference between Hindus and Muslims consist of nothing more
than the difference in clothing and other such things?”
Vaiñëava däsa: Jévas are born into higher or lower varëas, castes,
according to their previous karma; and in congruity with their
varëas, they are eligible for different types of work. Brähmaëas,
kñatriyas, vaiçyas, and çüdras are the four varëas. All others are
antyaja, which means that they are low-born and outside the
caste system.
Cüòämaëi: Are the Muslims not outcaste?
Vaiñëava däsa: Yes, according to the çästra, they are outside the
jurisdiction of the four varëas (antyaja).
Cüòämaëi: Then how can Muslims be Vaiñëavas, and how can
respectable Vaiñëavas associate with them?
Vaiñëava däsa: Vaiñëavas are those who have pure bhakti, and all
human beings are candidates for vaiñëava-dharma. Muslims are
not eligible to perform the duties prescribed for the different
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varëas in the varëäçrama system because their birth disqualifies
them. However, they have every right to participate in the
practices of bhakti. One can never say that he knows the actual
purport of the çästras until he has minutely examined the subtle
differences between karma-käëòa, jïäna-käëòa, and bhakti-käëòa.
Cüòämaëi: Very well, when one performs one’s prescribed
karma, the heart is gradually purified so that one becomes eligible
for jïäna. Amongst the jïänés, some are nirbheda-brahmavädés,
who advocate the undifferentiated impersonal brahma, while
others are Vaiñëavas, who accept the personal form of Bhagavän
possessing transcendental attributes (saviçeña-väda). According
to this progression, one cannot become a Vaiñëava without first
completing one’s eligibility for karma. Muslims are not eligible
even to perform the prescribed karma within the varëa system,
because they are outcastes, so how can they become eligible for bhakti?
Vaiñëava däsa: Outcaste human beings have every right to practice
bhakti. All the çästras accept this, and Bhagavän Himself has
stated it in Çrémad Bhagavad-gétä (9.32):
mäà hi pärtha vyapäçritya ye ‘pi syuù päpa-yonayaù
striyo vaiçyäs tathä çüdräs te ‘pi yänti paräà gatim
O Pärtha, women, vaiçyas, çüdras, and low-born people who
have taken birth in sinful families can attain the supreme
destination by taking shelter of Me.

Here the word äçritya, taking shelter, refers to bhakti. This is
corroborated in the Skanda Puräëa, Käçé-khaëòa (21.63):
brähmaëaù kñatriyo vaiçyaù çüdro vä yadi vetaraù
viñëu-bhakti-samäyukto jïeyaù sarvottamaç ca saù
quoted in Hari-bhakti-viläsa (10.106)
Whether one is a brähmaëa, kñatriya, vaiçya, çüdra, or an outcaste,
if he has taken shelter of viñëu-bhakti, he is considered to be
superior to all.
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It is said in the Näradéya Puräëa.
çvapaco ‘pi mahépäla viñëu-bhakto dvijädhikaù
viñëu-bhakti-vihéno yo yatiç ca çvapacädhikaù
quoted in Hari-bhakti-viläsa (10.87)
Cüòämaëi: You may give many quotations from çästra as
evidence, but it is important to see what is the underlying
principle in this consideration. How can the defect of degraded
birth be removed? Can a defect relating to one’s birth be
removed without taking another birth?
Vaiñëava däsa: The defect of a degraded birth is the result of
prärabdha-karma, previous activities that have begun to bear
fruit in this life, and this prärabdha-karma can be destroyed by
uttering the name of Bhagavän. The proof of this is stated in
Çrémad-Bhägavatam (6.16.44):
yan-näma sakåc chravaëät pukkaço ‘pi vimucyate saàsärät
Even a low-born dog-eater can be delivered from material
existence simply by hearing Your holy name once.

It is also stated in Çrémad-Bhägavatam (6.2.46):
nätaù paraà karma-nibandha-kåntanaà
mumukñatäà tértha-padänukértanät
na yat punaù karmasu sajjate mano
rajas-tamobhyäm kalilaà tato ‘nyathä
Those who desire liberation from the bondage of material
existence have no means of rooting out sin except by the chanting
of the holy names of Bhagavän, who sanctifies even the holy
places by the mere touch of His lotus feet. The reason is that
when one performs näma-saìkértana, the mind does not become
attached to karma again, whereas when one practices any other
means of atonement, the mind is again contaminated by the
material qualities of passion and ignorance, since the tendencies
to commit sin have not been destroyed at the root.
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Again in Çrémad-Bhägavatam (3.33.7) it is stated:
aho vata çvapaco ‘to garéyän
yaj-jahvägre vartate näma tubhyam
tepus tapas te juhuvuù sasnur äryä
brahmänucür näma gåëanti ye te
Oh! What more can be said about the greatness of a person who
chants the holy name of Çré Hari? A person whose tongue utters
Your holy names is superior to all, even if he has taken birth in
a family of dog-eaters. His brahminical status has already been
established in his previous birth. Those fortunate jévas who
chant çré-hari-näma have already undergone austerities,
performed fire sacrifices, bathed at the holy places, followed the
rules of proper conduct, and thoroughly studied the Vedas.

Cüòämaëi: Then why is it that a caëòäla who chants hari-näma is
barred from performing yajïas and other brahminical activities?
Vaiñëava däsa: One must take birth in a brähmaëa family to
perform yajïas and other such activities, and even one who is
born in a brähmaëa family must be purified by the ceremony of
investiture with the sacred thread before he is eligible to perform
the duties of a brähmaëa. Similarly, a caëòäla may have become
purified by taking up hari-näma, but he is still not eligible to
perform yajïas until he acquires seminal birth in a brähmaëa
family. However, he can perform the aìgas (limbs) of bhakti,
which are infinitely greater than yajïas.
Cüòämaëi: What kind of conclusion is that? How can a person
who is disqualified from an ordinary privilege be qualified for
something that is much higher? Is there any conclusive evidence
for this?
Vaiñëava däsa: There are two types of human activity: material
activities that relate to practical existence (vyävahärika); and
spiritual activities that relate to the ultimate truth (paramärthika).
A person may have attained spiritual qualification, but that does
not necessarily qualify him for particular material activities. For
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example, one who is a Muslim by birth may have acquired the
nature and all the qualities of a brähmaëa, so that he is a brähmaëa
from the spiritual point of view, but he still remains ineligible for
certain material activities, such as marrying the daughter of a
brähmaëa.
Cüòämaëi: Why is that? What is wrong if he does so?
Vaiñëava däsa: If one violates social customs, one is guilty of
vyävahärika-doña, secular impropriety, and members of society
who take pride in their social respectability do not condone such
activities. That is why one should not perform them, even if he
is spiritually qualified.
Cüòämaëi: Please tell me what is the cause of eligibility for
karma, and what is the cause of eligibility for bhakti?
Vaiñëava däsa: ‘Tat-tat-karma-yogya-svabhäva-janma’ – nature,
birth, and other such vyävahärika, or practical causes that make
one suitable for a particular type of work, are the sources of
eligibility for karma. The source of eligibility for bhakti is tättvikaçraddhä, faith that is rooted in the Absolute Truth.
Cüòämaëi: Don’t try to intimidate me with the language of
Vedänta. Explain clearly what you mean by ‘tat-tat-karma-yogyasvabhäva’.
Vaiñëava däsa: The qualities that are found in the nature of a
brähmaëa are: control of the senses (çama), control of the mind
(dama), austerity (tapaù), purity (çauca), satisfaction (santoña),
forgiveness (kñamä), simplicity (saralatä), devotion to Bhagavän
(éça-bhakti), mercy (dayä), and truthfulness (satya). The natural
qualities of a kñatriya are prowess (teja), physical strength
(bala), resoluteness (dhåti), heroism (çaurya), tolerance (titikñä),
magnanimity (udäratä), perseverance (udyama), gravity
(dhératä), devotion to the brähmaëas (brahmaëyatä), and
opulence (aiçvarya). The qualities that characterize the vaiçyas
are theism (ästikya), charity (däna), faith (niñöhä), absence of
pride (adämbhikatä), and eagerness to accumulate wealth
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(artha-tåñëä). The natural qualities of a çüdra are service to the
brähmaëas, cows, and celestial deities (dvija-go-deva-sevä), and
satisfaction with whatever is obtained (yathä-läbha-santoña).
The qualities in the nature of an antyaja (outcaste) are
uncleanliness (açaucam), dishonesty (mithyä), thievery (caurya),
atheism (nästikatä), futile quarrelling (våthä kalaha), lust
(käma), anger (krodha), and hankering to satisfy one’s senses
(indriya-tåñëä).
The çästras prescribe that ones varëa should be determined
according to these different natures. The determination of varëa
on the basis of birth alone is a recent practice. An individual’s
inclination for a specific type of work and his expertise in it are
both related to these natures. A person’s nature gives rise to his
inclination and taste for particular activities, and it is this
particular nature (svabhäva) that is known as the nature according
to specific types of work (tat-tat-karma-yogya-svabhäva).
In some cases, birth is the prominent factor in ascertaining a
person’s nature, and in other cases association is the primary
factor. Nature is formed by association, which begins from birth,
so birth is certainly one cause that determines the development
of nature. Indeed, nature develops from the moment of birth but
that does not mean that birth is the only cause of nature and
eligibility for a particular type of work. It is a great mistake to
think like this, for there are many other causes. Therefore, the
çästras prescribe that one must study a person’s nature when one
assesses eligibility for work.
Cüòämaëi: What is meant by tättvika-çraddhä, faith in the
Absolute Truth?
Vaiñëava däsa: Tättvika-çraddhä is pure-hearted faith in
Bhagavän, which gives rise to a spontaneous attempt to attain
Him. Atättvika-çraddhä (unreal faith) is that which is based on
an erroneous conception of Bhagavän, which arises in an impure
heart on seeing worldly activities, and which gives rise to
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self-interested endeavors rooted in pride, prestige, and worldly
desires. Some mahäjanas have described tättvika-çraddhä as
çästréya-çraddhä, faith in the çästras. It is this tättvika-çraddhä
that is the cause of eligibility for bhakti.
Cüòämaëi: Let us admit that some people have developed faith
in the çästras although their natures are not elevated. Are such
people also eligible for bhakti?
Vaiñëava däsa: Çraddhä is the only cause of eligibility for bhakti.
Nature is the cause of eligibility for karma, but not for bhakti.
This is clearly stated in the following çlokas from ÇrémadBhägavatam (11.20.27–28):
jäta-çraddho mat-kathäsu nirviëëaù sarva-karmasu
veda duùkhätmakän kämän parityäge ‘py anéçvaraù
tato bhajeta mäà prétaù çraddhälur dåòha-niçcayaù
juñamäëaç ca tän kämän duùkhodarkäàç ca garhayan
A sädhaka who has developed faith in narrations about Me, and
who is disgusted with all kinds of fruitive activity, may still be
unable to give up material enjoyment and the desire for such
enjoyment. Knowing that such so-called pleasures are actually
sources of misery he should condemn himself while attempting
to enjoy them. Thereafter, in due course of time, he may be able
to worship Me with love, faith and fixed determination.

proktena bhakti-yogena bhajato mäsakån muneù
kämä hådayyä naçyanti sarve mayi hådi sthite
bhidyate hådaya-granthiç chidyante sarva-saàçayäù
kñéyante cäsya karmäëi mayi dåñöe ‘khilätmani
Çrémad-Bhägavatam (11.20.29–30)
When the sädhaka constantly worships me by the method of
bhakti-yoga that I have described, I come and sit in his heart. As
soon as I am established there, all material desires and
saàskäras, the impressions, on which the material desires are
based are destroyed. When the sädhaka directly sees Me as
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Paramätmä situated in the hearts of all living entities, the knot
of the false ego in his heart is pierced, all of his doubts are cut to
pieces, and his desires for fruitive activities are completely
eradicated.

yat karmabhir yat tapasä jïäna-vairägyataç ca yat
yogena däna-dharmeëa çreyobhir itarair api
sarvaà mad-bhakti-yogena mad-bhakto labhate ‘ïjasä
svargäpavargaà mad-dhäma kathaïcid yadi väïchati
Çrémad-Bhägavatam (11.20.32–33)
Whatever results are obtained with great difficulty through
fruitive activities, austerity, knowledge, renunciation, practice
of yoga, charity, religious duties, and all other auspicious types of
sädhana are easily obtained by My bhaktas through the power of
bhakti-yoga. Although my bhaktas are free from all ambition,
they could easily obtain promotion to the celestial planets, or
attain liberation, or residence in Vaikuëöha, if they at all desired
such things.

This is the systematic development of bhakti-yoga that arises
from çraddhä.
Cüòämaëi: What if I don’t accept the authority of ÇrémadBhägavatam?
Vaiñëava däsa: This is the conclusion of all the çästras. If you
don’t accept the Bhägavatam, you will be troubled by other çästras.
There is no need for me to quote many different çästras. You may
simply consider what is said in Bhagavad-gétä, which is accepted
by the adherents of all philosophical systems. In fact, all instructions
are present in the Gétä çloka that you uttered when you first
arrived here (Bhagavad-gétä 9.30):
api cet su-duräcäro bhajate mäm ananya-bhäk
sädhur eva sa mantavyaù samyag vyavasito hi saù
When one has no object of devotion other than Me and his faith
is thus exclusively fixed in Me, he remains absorbed in worshiping
Me by hearing hari-kathä and chanting hari-näma. Such a person
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has adopted the path of sädhus, and should therefore be considered
a sädhu, even if he behaves in opposition to the path of karma
due to an abominable and depraved nature.

The purport is that the system of varëäçrama that belongs to
karma-käëòa is one type of path; the process of knowledge and
renunciation that belongs to jïäna-käëòa is a second type of
path; and faith in hari-kathä and hari-näma that develops in
sat-saìga is a third type of path. Sometimes these three paths are
taken together as a single yoga system, identified either as
karma-yoga, jïäna-yoga, or bhakti-yoga, and sometimes they are
practiced as separate systems. The practitioners of these different
systems are known as karma-yogés, jïäna-yogés, and bhaktiyogés. Amongst all of these, the bhakti-yogés are the best, because
bhakti-yoga is endowed with unlimited auspiciousness and is
unparalleled in its supremacy. This conclusion is supported in
the statement of the Gétä (6.47):
yoginäm api sarveñäà mad-gatenäntarätmanä
çraddhävän bhajate yo mäà sa me yuktatamo mataù
O Arjuna, of all yogés, I consider the topmost yogé to be the one
who constantly worships Me with great faith, with his mind
deeply absorbed in loving attachment to Me.

The Gétä (9.31–32) further explains:
kñipraà bhavati dharmätmä çaçvac-chäntià nigacchati
kaunteya pratijänéhi na me bhaktaù praëaçyati
mäà hi pärtha vyapäçritya ye ‘pi syuù päpa-yonayaù
striyo vaiçyäs tathä çüdräs te ‘pi yänti paräà gatim
It is essential that you clearly understand the purport of the
çloka, kñipraà bhavati dharmätmä. Faithful people who have
adopted the path of ananya-bhakti, exclusive devotion, are
quickly purified of all faults in their nature and behavior.
Dharma surely follows wherever there is bhakti, because
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Bhagavän is the root of all dharma, and He is easily conquered
by bhakti. As soon as Bhagavän is established in the heart, mäyä,
who binds the jévas in illusion, is immediately dissipated. There
is no need of any other method of sädhana. Dharma appears as
soon as one becomes a bhakta, and makes the bhakta’s heart
virtuous. The moment one’s desires for mundane sense enjoyment
have dissipated, peace pervades the heart. That is why Çré Kåñëa
promises, “My bhakta will never perish.” The karmés and jïänés
may fall prey to bad association in the course of practicing their
sädhana, because they are independent, but the bhaktas do not
fall down, because the influence of Bhagavän’s presence saves
them from bad association. The bhakta has the supreme destination
in his grasp, whether he takes birth in a sinful family or in the
home of a brähmaëa.
Cüòämaëi: Look here, the provision found in our çästras for
determining caste by birth seems to me to be superior. One who
has taken birth in a brähmaëa family comes to the platform of
knowledge by regular practice of sandhyä-vandanä, and in the
end he is destined to obtain liberation. I cannot understand how
çraddhä develops. Bhagavad-gétä and Çrémad-Bhägavatam
explain that bhakti arises from çraddhä, but I would like to know
clearly what the jéva should do to attain this çraddhä.
Vaiñëava däsa: Çraddhä is the jéva’s nitya-svabhäva (eternal nature),
but faith in the performance of varëäçrama duties does not arise
from this eternal nature; rather it arises from naimittika-svabhäva
(the circumstantial or temporary nature). It is said in the
Chändogya Upaniñad (7.19.1):
yadä vai çraddadhäty atha manute, näçraddadhan manute,
çraddadhad eva manute, çraddhä tv eva vijijïäsitavyeti
çraddhäà bhagavo vijijïäsa iti
Sanat-kumära said, “When a person develops çraddhä, he can
think about a subject and understand it, whereas one cannot do
so without çraddhä. Indeed only a person who has çraddhä can
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reflect upon anything. Therefore you must inquire very specifically
about çraddhä.” Närada said, “O Master, I particularly wish to
know about this çraddhä.”

Some people who are learned in the conclusions of the çästras
have explained that the word çraddhä means to have faith in the
Vedas and in the words of çré-guru. This meaning is not wrong,
but it is not entirely clear. In our sampradäya the meaning of the
word çraddhä is given as follows:
çraddhä tv anyopäya-varjaà
bhakty-unmukhé citta-våtti-viçeñaù
Ämnäya-sütra (57)
Çraddhä is the characteristic function of the heart that strives
toward bhakti alone, which is totally devoid of karma and jïäna, and
which desires nothing other than the exclusive pleasure of Kåñëa.

When the sädhaka regularly hears the instructions of sädhus
in the association of çuddha-bhaktas, a conviction arises in his
heart that he cannot obtain his eternal welfare by the methods
of karma, jïäna, yoga, and so on, and that he has no means of
success unless he takes exclusive shelter at the lotus feet of Çré
Hari. When this conviction appears, it may be understood that
çraddhä has arisen in the sädhaka’s heart. The nature of çraddhä
is described as follows:
sä ca çaraëäpatti-lakñaëä

Ämnäya-sütra (58)

Çraddhä is characterized by its external symptom known as
çaraëägati, surrender to Çré Hari.

Çaraëägati is described in these words.
änukülyasya saìkalpaù prätikülyasya varjanaà
rakñiñyatéti viçväso goptåtve varaëaà tathä
ätma-nikñepa-kärpaëye ñaò-vidhä çaraëägatiù
Hari-bhakti-viläsa (11.47)
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There are six symptoms of self-surrender. The first two are
änukülyasya saìkalpa and prätikülyasya varjanam: “I will only do
that which is favorable for unalloyed bhakti, and I will reject all
that is unfavorable.” This is called saìkalpa, or pratijïä, a solemn
vow. The third symptom is rakñiñyatéti viçväso, faith in Bhagavän
as one’s protector: “Bhagavän is my only protector. I can derive
absolutely no benefit from jïäna, yoga, and other such practices.”
This is an expression of trust (viçväsa). The fourth symptom is
goptåtve varaëam, deliberate acceptance of Bhagavän as one’s
maintainer: “I cannot obtain anything or even maintain myself
by my own endeavor. I will serve Bhagavän as far as I am able,
and He will take care of me.” This is what is meant by dependence
(nirbharatä). The fifth symptom is ätma-nikñepa, surrender:
“Who am I? I am His. My duty is to fulfill His desire.” This is
submission of the self (ätma-nivedana). The sixth symptom is
kärpaëye, meekness: “I am wretched, insignificant, and materially
destitute.” This is what is meant by humility (kärpanya or
dainya).
When these moodsbecome established in the heart, a disposition
arises that is called çraddhä. A jéva who has this çraddhä is eligible
for bhakti, and this is the first stage in the development of the
svabhäva like that of those pure jévas who are eternally liberated.
Therefore this is the nitya-svabhäva of the jévas, and all other
svabhävas are naimittika.
Cüòämaëi: I understand. But you still have not explained how
çraddhä developes. If çraddhä develops from sat-karma, virtuous
deeds, then my argument is still stronger, because çraddhä cannot
arise without properly performing the sat-karma and svadharma
of varëäçrama. Muslims do not perform sat-karma, so how can
they be eligible for bhakti?
Vaiñëava däsa: It is a fact that çraddhä arises from sukåti, pious
deeds. It is stated in the Båhan-Näradéya-Puräëa (4.33):
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bhaktis tu bhagavad-bhakta-saìgena parijäyate
sat-saìgaù präpyate puàbhiù sukåtaiù pürva-saïcitaiù
The inclination for bhakti is awakened by association with
Bhagavän’s bhaktas. The jéva obtains the association of çuddhabhaktas by the accumulated effect of spiritually pious activities
performed over many lifetimes.

There are two types of sukåti: nitya and naimittika. The sukåti
by which one obtains sädhu-saìga and bhakti is nitya-sukåti. The
sukåti by which one obtains material enjoyment and impersonal
liberation is naimittika-sukåti. Sukåti which bears eternal fruit is
nitya-sukåti. Sukåti which bears temporary results which are
dependent upon some cause is naimittika, or anitya-sukåti.
All types of material enjoyment are non-eternal because they
clearly depend on some cause. Many people think that mukti is
eternal, but this is only because they do not know the actual
nature of mukti. The individual ätmä (soul) is çuddha (pure),
nitya (eternal), and sanätana (primeval). The cause (nimitta) of
the jévätmä’s bondage is association with mäyä, and mukti is the
complete dissolution of this bondage. The act of deliverance or
release from bondage is accomplished in a single moment, so the
act of release is not in itself an eternal action. All consideration
of mukti ends as soon as emancipation is attained, so mukti is
nothing more than the destruction of a material cause.
Therefore, since mukti is only the negation of a temporary
material cause, it is also naimittika, causal and temporary.
On the other hand, rati, or attachment, for the feet of Çré Hari
never ends once it is established in the heart of the jéva.
Therefore, this rati, or bhakti, is nitya-dharma, and if we analyse
its practices (aìgas) correctly, none of them can be said to be
naimittika. The type of bhakti that terminates at the point that
it bestows mukti is only a type of naimittika-karma, while bhakti
that is present before, during and after mukti is a distinct and
eternal truth, and it is the nitya-dharma of the jévas. Mukti is but
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an irrelevant, secondary result of bhakti. It is said in the
Muëòaka Upaniñad (1.2.12):
parékñya lokän karma-citän brähmaëo
nirvedam äyän nästy akåtaù kåtena
tad-vijïänärthaà sa gurum eväbhigacchet
samit-päëiù çrotriyaà brahma-niñöham
A brähmaëa who has exhaustively studied the çästras will
become disinterested in the performance of karma by carefully
examining the temporary, impure and miserable nature of
Svarga-loka and the other celestial planets which are attainable
by performing material pious deeds. This is so because the nityavastu, Bhagavän, cannot be obtained by worldy karma, for He
is beyond the reach of karma. To gain factual knowledge and
realization of that eternal supreme Person, one should find a
qualified guru who is learned in the Vedas, who is firmly
established in the service of Bhagavän, and who knows the
Absolute Truth. One should then approach that guru carrying
wood for kindling a sacrificial fire, and should surrender body,
mind, and words to him with faith and humility.

Karma, yoga, and jïäna all produce naimittika-sukåti. Bhaktasaìga, the association of bhaktas, and bhakti-kriyä-saìga, contact
with acts of devotion, produce nitya-sukåti. Only one who has
accumulated nitya-sukåti over many lifetimes will develop çraddhä.
Naimittika-sukåti produces many different results, but it will not
lead to the development of faith in unalloyed bhakti.
Cüòämaëi: Please explain clearly what you mean by bhakta-saìga
and bhakti-kriyä-saìga (contact with acts of devotion). From
what type of sukåti do these arise?
Vaiñëava däsa: Bhakta-saìga means conversing with çuddhabhaktas, serving them, and hearing their discourses. Çuddha-bhaktas
perform the activities of bhakti such as public congregational
chanting of çré-näma. Participation in these activities or performing
them on one’s own is called bhakti-kriyä-saìga, contact with acts
of devotion.
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In the çästras, activities such as cleansing the temple of Çré
Hari, offering a lamp to Tulasé, and observing Hari-väsara
(Ekädaçé, Janmäñöamé, Räma-navamé, and other such days) are
called bhakti-kriyä. Even if one performs them accidentally or
without pure çraddhä, they still create bhakti-poñaka sukåti,
virtue that nourishes devotion. When this sukåti acquires
strength after many lifetimes, çraddhä for sädhu-saìga and
ananya-bhakti (exclusive devotion) develops.
It must be acknowledged that every vastu, substance, has some
particular potency which is known as vastu-çakti, the inherent
potency of that substance. The potency to nourish bhakti is
found only within the activities of bhakti. These activities
produce sukåti even if they are performed indifferently, what to
speak when they are being performed with faith. This is expressed
in the Prabhäsa-khaëòa, quoted in Hari-bhakti-viläsa (11.451):
madhura-madhuram etan maìgalaà maìgalänäà
sakala-nigama-vallé-sat-phalaà cit-svarüpaà
sakåd api parigétaà çraddhayä helayä vä
bhågu-vara nara-mätraà tärayet kåñëa-näma
Çré-kåñëa näma is the sweetest among all things that are sweet,
and it stands supreme amongst all that is auspicious. It is the
eternal, fully ripened spiritual fruit of the wish-fulfilling tree of
the Vedas. O best of the Bhågus, if anyone even once offenselessly
chants çré-kåñëa näma, either with faith or indifference, çrékåñëa näma immediately delivers that person from the ocean of
material existence.

Thus, all types of sukåti that nourish bhakti are nitya-sukåti.
When this sukåti becomes strong, one gradually develops çraddhä
in ananya-bhakti (unalloyed bhakti), and one attains sädhusaìga. Birth in a Muslim family is the result of naimittika-duñkåti,
or temporary impious deeds, whereas faith in ananya-bhakti is
the result of nitya-sukåti, eternal pious deeds. What is surprising
about this?
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Cüòämaëi: This is what I meant by my previous question. If there
is such a thing as bhakti-poñaka-sukåti (virtue that nourishes
devotion), it must arise from some other type of sukåti. But
Muslims do not have any other type of sukåti, so it is not possible
for them to have bhakti-poñaka-sukåti either.
Vaiñëava däsa: That is not a fact. Nitya-sukåti and naimittikasukåti are classified separately, so they do not depend on one
another. Once there was a sinful hunter who was full of impious
deeds, but who chanced to stay up all night and fast on Çiva-rätré.
Because of the nitya-sukåti he accrued from this, he developed
eligibility for hari-bhakti. It is said in the Çrémad-Bhägavatam
(12.13.16): “vaiñëavänäà yathä çambhuù – Among Vaiñëavas, Çivajé
is the best.” From this statement it is understood that Mahädeva
is the most worshipful Vaiñëava, and one obtains hari-bhakti by
observing a vow to please him.
Cüòämaëi: So do you mean to say that nitya-sukåti comes about
by chance?
Vaiñëava däsa: Everything comes about by chance. This is also
the case on the path of karma. What is the circumstance by
which the jéva first entered the cycle of karma? Can it be anything
other than a chance occurrence? The mimäàsa philosophers
have described karma as anädi (being without beginning), but
actually karma does have a root. The chance occurrence that
brings one’s original karma into effect is indifference to
Bhagavän (bhagavad-vimukhatä).
Similarly, nitya-sukåti also seems to be a chance occurrence. It
is said in the Çvetäçvatara Upaniñad (4.7):
samäne våkñe puruño nimagno’néçayä çocati muhyamänaù
juñöaà yadä paçyaty anyam éçam asya mahimänam eti véta-çokaù
The jéva and the indwelling Paramätmä both reside in the same
tree, namely the material body. The jéva is attached to material
sense enjoyment, and is therefore sunk in the bodily conception
of life. Bewildered by mäyä, he cannot find any means of
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deliverance, and thus he laments. However, by the influence of
sukåti acquired over many lifetimes, he can obtain the mercy of
Éçvara or His çuddha-bhaktas. At that time, he will see in his
heart that there is a second individual within the tree of his
body. This is Éçvara, who is served eternally by His unalloyed
bhaktas. When the jéva witnesses the uncommon glories of Çré
Kåñëa, he becomes free from all lamentation.

It is said in the Çrémad-Bhägavatam (10.51.53):
bhaväpavargo bhramato yadä bhavej
janasya tarhy acyuta sat-samägamaù
sat-saìgamo yarhi tadaiva sad-gatau
parävareçe tvayi jäyate ratiù
O Çré Acyuta, You are eternally situated in Your original, spiritual
form. The jéva has been wandering in the cycle of birth and
death since time without beginning. When the time for his
release from this cycle approaches, he obtains sat-saìga, and
through this, he becomes firmly attached to You, who are the
supreme goal of attainment for the sädhus and the controller of
both spirit and matter.

And in Çrémad-Bhägavatam (3.25.25):
satäà prasaìgän mama vérya-samvido
bhavanti håt-karëa-rasäyaëäù kathäù
taj-joñaëäd äçv apavarga-vartmani
çraddhä ratir bhaktir anukramiñyati
In the association of çuddha-bhaktas, the recitation and discussion
of My glorious activities and pastimes are pleasing to both the
heart and the ears. By cultivating knowledge in this way, one
becomes established on the path of liberation and progressively
attains çraddhä, then bhäva, and finally prema-bhakti.

Cüòämaëi: In your opinion, is there no difference between an
Äryan and a Yavana?
Vaiñëava däsa: There are two kinds of differences: paramärthika,
those that relate to absolute reality; and vyävahärika, those that
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relate to practical experience. There is no paramärthika difference
between Äryans and Yavanas, yet a vyävahärika difference does
exist.
Cüòämaëi: Why do you insist on repeatedly showing off your
verbosity in Vedänta? What do you mean by a vyävahärika
difference between Äryans and Yavanas?
Ignoring Cüòämaëi’s impertinence,Vaiñëava däsa answered,
“The term vyävahärika refers to worldly customs. In domestic
life Yavanas are considered untouchable, so their association is
unsuitable from the vyävahärika, or practical, point of view.
Äryans should not touch water and food that has been touched
by a Yavana. The body of a Yavana is insignificant and untouchable because of his unfortunate birth.”
Cüòämaëi: Then how can there possibly be no difference
between Äryans and Yavanas from the absolute point of view?
Please explain this clearly.
Vaiñëava däsa: The çästras have affirmed this lucidly. Bhågu-vara
nara-mätraà tärayet kåñëa-näma: “O best of the Bhågus, çrékåñëa-näma delivers all men.” According to this çloka, Yavanas
and all other human beings have an equal opportunity to attain
the supreme goal of life. Those who are devoid of nitya-sukåti are
known as dvi-pada-paçu, two-legged animals, because they have
no faith in kåñëa-näma. Such people have no human qualities,
even though they have attained a human birth. It is said in the
Mahäbhärata:
mahäprasäde govinde näma-brahmaëi vaiñëave
svalpa-puëyavatäà räjan viçväso naiva jäyate
O King, one whose past pious deeds are very meager cannot
have faith in mahäprasäda, in Çré Govinda, in çré-kåñëa-näma,
or in the Vaiñëavas.

Nitya-sukåti is great sukåti that purifies the jéva. Naimittikasukåti is insignificant sukåti that does not have the power to
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awaken çraddhä toward transcendental objects. In this material
world there are four transcendental objects that awaken spiritual
consciousness; mahäprasäda, Kåñëa, kåñëa-näma, and Vaiñëavas.
Cüòämaëi smiled slightly at this statement. He said, “What
kind of strange idea is this? This is simply the fanaticism of the
Vaiñëavas. How can rice, dahl, and vegetables be cinmaya,
spiritual? There is nothing that you Vaiñëavas are incapable of.”
Vaiñëava däsa: “Whatever you do, please do not criticize the
Vaiñëavas. This is my humble request. In a debate, one should
argue the points in question. What is the use of deriding the
Vaiñëavas? In this material world mahäprasäda is the only
food which is fit to be accepted, because it provokes spiritual
consciousness and dissolves one’s materialistic nature.
Therefore, Çré Éçopaniñad (1) says:
éçäväsyam idaà sarvaà yat kiïca jagatyäà jagat
tena tyaktena bhuïjéthä mä gådhaù kasyasvid dhanam
Everything animate and inanimate within the universe is situated
in Éçvara, and is also pervaded by Him. Therefore, in a detached
mood, one should accept only what is necessary for one’s
maintenance, considering all things to be the remnants of
Éçvara. One should not be attached to another’s wealth,
considering himself to be the enjoyer.

“Whatever exists within the universe is connected to
Bhagavän’s potency. One will give up the worldly-minded spirit
of enjoyment if he considers everything to be related to
Bhagavän’s cit-çakti, spiritual potency. An introspective jéva will
not be degraded if he accepts only those worldly things that are
necessary for the maintenance of his body, considering them to
be the remnants of Bhagavän; on the contrary, his inclination
toward spiritual consciousness will be aroused. The remnants of
food and other articles offered to Bhagavän are known as
mahäprasäda. It is a great misfortune that you have no faith in
such extraordinary objects.”
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Cüòämaëi: Let us drop this subject and return to the original
point of our discussion. What is the proper behavior between
the Yavanas and you people?”
Vaiñëava däsa: As long as someone remains a Yavana, we remain
indifferent to him. However, when someone who was formerly a
Yavana becomes a Vaiñëava by the influence of nitya-sukåti, we
no longer consider him a Yavana. This is very clear in the following
statement from the Padma Puräëa:
çüdraà vä bhagavad-bhaktaà niñädaà çvapacaà tathä
vékñate jäti-sämänyät sa yäti narakaà dhruvam
quoted in Hari-bhakti-viläsa (10.119)
If one considers a devotee of Bhagavän to be a member of the
lowest of the four castes (çüdra), a member of an aboriginal tribe
of hunters (niñäda), or an outcaste dog-eater (çvapaca), merely
because the devotee has taken birth in such families, one is
assuredly destined for hell.

The Itihäsa-samuccaya also says:
na me priyaç catur-vedi mad-bhaktaù çvapacaù priyaù
tasmai deyaà tato grähyaà sa ca püjyo yathä hy aham
quoted in Hari-bhakti-viläsa (10.127)
A brähmaëa who has studied the four Vedas, but has no bhakti,
is not dear to Me, whereas My bhakta is very dear to Me, even if
he has taken birth in a family of dog-eaters. Such a bhakta is fit
to receive charity, and whatever he offers should be accepted.
Indeed, he is as worshipable as I am.

Cüòämaëi: I understand. Then can a gåhastha Vaiñëava make a
marriage relationship with a Yavana family?
Vaiñëava däsa: From the general point of view, a Yavana remains
a Yavana in the eyes of the general populace until he relinquishes
his body. But from the absolute point of view, he is no longer
regarded as a Yavana once he attains bhakti. Marriage is one of
the ten kinds of social rites (smärta-karma). If a gåhastha
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Vaiñëava is an Äryan, that is, if he is included within the four
varëas, he should only marry within his own varëa.
Even though the religious duties associated with the four castes
are naimittika in nature, they are still recommended for the
maintenance of domestic life. One cannot become a Vaiñëava
simply by giving up the social customs of the four varëas.
Vaiñëavas should adopt whatever is favorable for bhakti, and one
can only give up the duties of the varëas when he has become
qualified to do so by genuine detachment. Then one can give up
the duties of the four varëas, and everything associated with
them.
Varëa-dharma can be given up easily when it becomes unfavorable
to bhajana. Similarly, a Yavana who has awakened faith in bhakti
has the right to give up the association of öhe Yavana community
if it becomes unfavorable for bhajana. Suppose that one
Vaiñëava is an Äryan who is qualified to give up the four varëas,
and another Vaiñëava is a Yavana who is qualified to give up his
community. Then what is the difference between them? Both of
them have given up vyävahära, that which relates to ordinary
life, and both have become brothers in regard to paramärtha,
spiritual reality.
However, this principle of rejecting varëa-dharma does not
apply to a gåhastha Vaiñëavas. A gåhastha Vaiñëava should not
give up domestic society until he is fully qualified to do so, even
if it is unfavorable to bhajana. However, he can easily give up
worldly society when firm attachment and affection for that
which is favorable to bhajana awakens in his heart. It is said in
the Çrémad-Bhägavatam (11.11.32):
äjïäyaivaà guëän doñän mayädiñöän api svakän
dharmän santyajya yaù sarvän mäà bhajet sa tu sattamaù
Çré Kåñëa says, “In the Vedas I have given duties to human
beings, explaining what are positive attributes and what are
faults. One is considered the best of sädhus if he knows all this
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but abandons his duties to worship Me exclusively, with the firm
conviction that all perfection may be attained by bhakti alone.

This is corroborated by the ultimate conclusion of the
Bhagavad-gétä (18.66):
sarva-dharmän parityajya mäm ekaà çaraëaà vraja
ahaà tväà sarva-päpebhyo mokñayiñyämi mä çucaù
Abandon all varieties of naimittika-dharma, such as karma and
jïäna, and surrender only unto Me. Do not lament, for I will
deliver you from all sinful reactions incurred by giving up your
prescribed duties.

This is supported further in Çrémad-Bhägavatam (4.29.46):
yadä yasyänugåhëäti bhagavän ätma-bhävitaù
sa jahäti matià loke vede ca pariniñöhitäm
Bhagavän bestows His mercy upon a jéva with whom He is
pleased because of his self-surrender, or his service to Him by
complete absorption of his inner faculties. At that time, the jéva
gives up attachment for all social customs and religious rituals
prescribed by the Vedas.

Cüòämaëi: Can you eat food, drink water, and conduct other
such activities with a Yavana who has truly become a Vaiñëava?
Vaiñëava däsa: A renounced Vaiñëava who is indifferent to all
social restrictions is known as nirapekña (without any needs or
requirements), and he can honor mahäprasäda with such a
Vaiñëava. A gåhastha Vaiñëava cannot sit and eat with him in
the context of ordinary social or family dealings, but there is no
such objection when it comes to honoring Viñëu or Vaiñëava
prasäda; in fact, it is his duty.
Cüòämaëi: Then why is it that Yavana Vaiñëavas are not permitted
to worship and serve the Deities in the Vaiñëava temples?
Vaiñëava däsa: It is an offense to refer to a Vaiñëava as a Yavana,
simply because he has taken birth in such a family. All Vaiñëavas
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have the right to serve Kåñëa. If a gåhastha Vaiñëava serves the
Deity in a way that breaks the rules of varëäçrama, it is considered
to be a fault from the worldly point of view. Nirapekña Vaiñëavas
are not required to worship the Deity, because that would hinder
their quality of being free from all external requirements and
dependencies (nirapekñatä). They remain engaged in serving Çré
Rädhä-Vallabha through service carried out by the internallyconceived spiritual form (mänasi-sevä).
Cüòämaëi: I understand. Now please tell me what you think
about the brähmaëas.
Vaiñëava däsa: There are two types of brähmaëas: brähmaëas by
nature (svabhäva-siddha) and brähmaëas by birth alone (jäti-siddha).
Those who are brähmaëas by nature should be respected by
adherents of all philosophical systems because they are practically
Vaiñëavas. Those who are only brähmaëas by birth are given
conventional respect by everyone, and this is also approved by
the Vaiñëavas. The conclusion of the çästra on this topic is
expressed in Çrémad-Bhägavatam (7.9.10):
vipräd dvi-ñaò-guëa-yutäd aravinda-näbhapädäravinda-vimukhät çvapacaà variñöham
manye tad-arpita-mano-vacanehitärthapräëaà punäti sa kulaà na tu bhürimänaù
A bhakta who is born in a family of dog-eaters, but who has
dedicated his mind, words, activities, and wealth at the lotus feet
of Kåñëa, is superior to a brähmaëa who has all twelve brahmiëical
qualities, but who is averse to the lotus feet of Bhagavän, whose
navel is shaped like a lotus. Such a bhakta can purify himself and
his whole family, whereas the brähmaëa who is puffed-up with
false prestige cannot even purify himself. That is my opinion.

Cüòämaëi: Çüdras are not eligible to study the Vedas, so can a
çüdra study the Vedas when he becomes a Vaiñëava?
Vaiñëava däsa: From the absolute point of view, when one
becomes a pure Vaiñëava, he automatically attains the status of
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a brähmaëa, whatever caste one may belong to. The Vedas are
divided into two sections: instructions regarding karma, the
performance of prescribed duties, and instructions regarding
tattva, the Absolute Truth. Those who are qualified as brähmaëas
in a worldly sense are eligible to study the Vedas that promote
karma, and those who are brähmaëas by spiritual qualification
are qualified to study the Vedas that promote tattva. Pure
Vaiñëavas can study and teach the Vedas that promote spiritual
truth, no matter what caste they are born into, and it is practically
observed that they do so. It is said in the Båhad-äraëyaka
Upaniñad (4.4.21):
tam eva dhéro vijïäya prajïäà kurvéta brähmaëaù
A brähmaëa is a sober and spiritually enlightened person who
clearly knows para-brahma and serves Him through prema-bhakti,
which is a manifestation of the highest knowledge.

It is also said in the Båhad-äraëyaka Upaniñad (3.8.10):
yo vä etad akñaraà gärgy aviditväsmäl lokät praiti sa kåpanaù
atha ya etad akñaraà gärgi viditväsmäl lokät praiti sa brähmaëaù
O Gärgi, he who quits this world without knowing the supreme
imperishable being, Çré Viñëu, is a wretched miser, whereas he
who quits this world knowing the supreme being is recognized as
a brähmaëa.

“Manu has said the following in regard to those who are
brähmaëas by vyävahärika, or social considerations.”
yo ‘nadhétya dvijo vedam anyatra kurute çramam
sa jévann eva çüdratvam äçu gacchati sänvayaù
Manu-småti (2.168)
A brähmaëa, kñatriya or vaiçya becomes twice-born by investiture
with the sacred thread, and this prepares him for studying the
Vedas. If a dvija fails to study the Vedas after receiving the
sacred thread, and instead studies other subjects such as science,
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economics or logic, he and his family members quickly become
degraded in this very life to the status of çüdras.

Çvetäçvatara Upaniñad (6.23) explains the eligibility to study
the Vedas that promote spiritual truth:
yasya deve parä bhaktir yathä deve tathä gurau
tasyaite kathitä hy arthäù prakäçante mahätmanaù
All the confidential truths described in this Upaëiñad will
be revealed to that great soul who has the same exclusive,
uninterrupted, transcendental devotion (parä-bhakti) for his
guru that he has for Çré Bhagavän.

The word parä-bhakti in the above çloka means çuddha-bhakti
(pure bhakti). I don’t want to elaborate any further on this topic.
You should try to understand it yourself. In short, those who
have faith in ananya-bhakti are eligible to study the Vedas that
promote tattva, spiritual truth, and those who have already
attained ananya-bhakti are eligible to teach those Vedas.
Cüòämaëi: Then do you people conclude that the Vedas that
promote tattva teach only vaiñëava-dharma and no other
religion?
Vaiñëava däsa: Dharma is one, not two, and it is also known as
nitya-dharma or vaiñëava-dharma. All other forms of naimittikadharma taught in the Vedas are simply steps leading to that eternal
religion. Çré Bhagavän has said:
kälena nañöä pralaye väëéyaà veda-samjïitä
mayädau brahmaëe proktä dharmo yasyäà mad-ätmakaù
Çrémad-Bhägavatam (11.14.3)
The Vedas contain instructions on bhägavata-dharma. At the
time of annihilation, that message was lost by the influence of
time. Then, at the beginning of the next creation known as
Brähma-kalpa, I again spoke the same Vedic message to
Brahmäjé.
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The Kaöha Upaniñad (1.3.9) states:
sarve vedä yat padam ämananti
tat te padaà saìgraheëa bravémi
tad viñëoù paramaà padaà sadä
I shall now describe to you in brief that ultimate truth that all
the Vedas have repeatedly described as the supreme object of
attainment. That abode of Viñëu (the all-pervading Paramätmä,
Väsudeva) is the only supreme destination.

By this point in the discussion, the faces of Devé Vidyäratna
and his associates looked pale and withered, and the teachers’
enthusiasm was shattered. It was nearly five o’clock in the afternoon,
so everyone agreed to adjourn the day’s discussion, and the meeting
ended.
The brähmaëa-paëòitas departed, enthusiastically praising the
scholarship of Vaiñëava däsa, and the Vaiñëavas left for their
respective places, loudly chanting the names of Hari.
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C haptEr 7
Nitya-Dharma & Material Existence

O

ver the ages, countless goldsmiths had lived in the ancient
mercantile town of Saptagräma, on the bank of the
Sarasvaté River. By Çré Nityänanda Prabhu’s mercy, since the
time of Çré Uddhäraëa Datta, these merchants had become
addicted to hari-näma-saìkértana. One of them, however, was a
very miserly person named Caëòédäsa, who used to abstain
from hari-kértana with the townspeople because he was afraid of
having to spend money for sponsoring festivals. Caëòédäsa had
managed to accumulate a good deal of wealth through stingy
dealings. His wife, Damayanté, had adopted the same mood and
did not extend even the least hospitality to Vaiñëavas or other
guests. This merchant couple in their youth, had given birth to
four sons and two daughters. Their daughters had both married,
and a vast inheritance was reserved for their sons.
If saintly people never visit a house, the children in it are less
likely to become kind and compassionate. As the sons grew up, they
became increasingly selfish, and began to wish that their parents
would die so that they could have their inheritance. The merchant
couple became extremely unhappy. One by one, the sons were
married. As their wives grew older, they imbibed their husbands’
natures and also began to wish that their parents-in-law would
die. After some time, the sons became proficient in business and
began to oversee the buying and selling very expertly. Dividing
up most of their father’s wealth, they set up their own businesses.
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One day, Caëòédäsa called everyone to his side and said,
“Listen! I have lived a frugal existence since childhood, and as a
result, I have managed to set aside a great fortune for all of you.
I have never eaten fine food or dressed in luxurious clothes, and
your mother has also lived in a similar manner. It is your duty to
care for us now that we are growing old, but we have become
increasingly distressed recently, because we have begun to feel
that you are neglecting us. I still have some hidden wealth, and
I will give it to whichever of my sons will be good enough to take
care of us.”
Caëòédäsa’s sons and daughters-in-law heard his words silently,
and then went off to a separate place to conspire among
themselves. They concluded, “It will be best to send Mother and
Father away, and then take possession of their hidden wealth
and divide it amongst ourselves, for there is really no telling to
whom the old man will give it unjustly.” All of them were sure
that the wealth was buried in their father’s bedroom.
One morning at dawn, Caëòidäsa‘s eldest son, Haricaraëa, went
to his father, and with feigned humility said, “Dear Father, you
and Mother should go and take darçana of Çré Navadvépa-dhäma
at least once, so that your human life will become successful. I
have heard that no other holy place is as beneficial in this age of
Kali as Çré Navadvépa-dhäma. It will not be troublesome or
expensive for you to go there, and if you are unable to walk, we
can hire you a boat to take you upstream for a nominal fee. There
is also a Vaiñëavé who would be happy to accompany you there.”
When Caëòédäsa informed Damayanté about their son’s
proposal, she became very happy. Both of them concluded, “Our
children have become thoughtful and courteous since our talk that
day. We are strong enough to walk, so let us make the pilgrimage
to Çrédhäma-Navadvépa via Kälnä and Çäntipura.”
Having selected an auspicious day, the couple set out on their
pilgrimage, taking the Vaiñëavé with them. The next day, after
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walking a good distance, they arrived at Ambikä-Kälnä. There
they cooked for themselves in a shop, and sat down to eat.
While they were taking their meal, a resident of Saptagräma
who knew them approached and informed them, “Your sons
have broken the lock to your room and have taken all your
possessions. They will not allow you to re-enter the house. They
have also found your hidden wealth and have divided it among
themselves.”
When Caëòédäsa and Damayanté received this news, they
were stricken with grief over the loss of their wealth. They were
unable to eat a single morsel, and spent the entire day crying
incessant tears. After some time, the Vaiñëavé attendant tried to
console them, saying, “Don’t be attached to your home. Come!
You can take up the life of Vaiñëava ascetics. Build a simple äçrama
where Vaiñëavas can gather and live. The children for whom you
have sacrificed everything have become your enemies, so there is
no need to return home. Let us go to Navadvépa and remain
there. You can maintain yourselves by accepting alms. That will
be a much better life.”
When Damayanté and Caëòédäsa thought of the behavior of
their sons and daughters-in-law, they said again and again, “It
would be better for us to die than to return home.” In the end,
they stayed for a few days at the home of a Vaiñëava in the village
of Ambikä, after which they went to see Çäntipura, and finally
arrived in Çré Navadvépa-dhäma. They stayed in Çré Mäyäpura
for a few days with a merchant relative, and began to tour the
seven localities of Navadvépa on the bank of the Gaìgä, as well
as the seven localities of Kuliyä-gräma on the other side of the
river. After a few days, however, their attachment for their sons
and daughters-in-law resurfaced.
Caëòédäsa said to his wife, “Come, let us return home to
Saptagräma. After all, they are our sons, aren’t they? Won’t they
show us even a little affection?”
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Their Vaiñëavé attendant said emphatically, “Have you no
dignity? This time, they will take your life!”
When the old couple heard this, they saw the truth in her
words, and became apprehensive. “O respected Vaiñëavé,”
they said, “you may return to your own place. We have enough
discrimination now. We will maintain our existence by begging,
approach a qualified person for instruction, and engage in
bhagavad-bhajana.”
The Vaiñëavé attendant left, and the merchant couple,
having now given up all hope of returning to their former
home in Saptagräma, began to build a new home in the area of
Kuliyä-gräma, where Chakauré Caööopädhyäya had lived. Taking
contributions and instruction from many gracious and wellmannered people, they built a cottage and began to live there
permanently. Kuliyä-gräma is known as the holy place where
offenses are eradicated, and the longstanding belief was that all
of one’s previous offenses would be dispelled if one lived there.
One day Caëòédäsa said, “O mother of Hari, don’t speak
about our children any more; don’t even think of them. We took
birth in a merchant family because of many previous offenses,
and due to our defective birth we became misers and never
rendered any service to guests or to Vaiñëavas. Now if we obtain
any wealth here, we will certainly use it to serve guests, so that
we may attain auspiciousness in our next life. I have been
thinking of opening a grocery shop. I will beg some money from
a few gentlemen and begin this work.”
Within a short time, Caëòédäsa opened a small store and
managed to make some profit every day. The couple began to
serve one guest daily, in addition to feeding themselves, and thus
their life passed much more pleasantly than before.
Caëòédäsa had previously been educated, and now he sat in
his shop and read Guëaräja Khäna’s Çré Kåñëa Vijaya whenever
he found time. He ran his shop honestly and served guests
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hospitably. Five or six months passed in this manner, and when
the people of Kuliyä came to know of Caëòédäsa’s previous
history, they began to develop faith in him.
In this village lived a gåhastha-brähmaëa named Yädava däsa,
who lectured every day on Çré Caitanya-maìgala. Caëòédäsa
occasionally went to hear those lectures, and when he and
Damayanté saw that Yädava däsa and his wife were always
engaged in serving the Vaiñëavas, they also became inspired to
do the same.
One day, Caëòédäsa inquired from Yädava däsa, “What is this
material existence?”
Yädava däsa said, “Many learned Vaiñëavas live on the eastern
bank of the Bhägérathé in Çré Godrumadvépa. Come, let us go
there and inquire from them. I also go there from time to time
and receive many instructions. At present, the Vaiñëava scholars
of Çré Godruma are more expert than the brähmaëa scholars in
the conclusions of the çästras. Some days ago, Çré Vaiñëava däsa
Bäbäjé defeated the brähmaëa-paëòitas of the area in a debate. A
deep question like yours can be resolved most satisfactorily there.”
Yädava däsa and Caëòédäsa prepared to cross the Gaìgä in
the afternoon. Damayanté now regularly served pure Vaiñëavas,
and the miserliness in her heart had become negligible. “I will go
with you to Çré Godruma,” she said.
“The Vaiñëavas there are not gåhasthas,” said Yädava däsa.
“They have adopted a life of strict renunciation and are
detached from all relations with women. I am concerned that if
you come along with us they will be displeased.”
Damayanté replied, “I will offer daëòavat-praëäma to them
from a distance, and I will not enter their grove. I am an old lady.
They will never become angry with me.”
Yädava däsa agreed, but cautioned, “It is not the custom for
ladies to go there. Anyway, we can take you there to sit in a nearby
place, and we will bring you back with us when we return.”
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By late afternoon the three of them crossed the Gaìgä and
reached Pradyumna-kuïja. Damayanté offered prostrated
daëòavat-praëäma at the door of the kuïja, and sat nearby under
an old banyan tree. Yädava däsa and Caëòédäsa entered the
kuïja, and with great devotion offered daëòavat-praëäma to the
assembly of Vaiñëavas who were seated in the mälaté-mädhavé
bower.
Paramahaàsa Bäbäjé was seated in the midst of the assembly,
surrounded by Çré Vaiñëava däsa, Lähiré Mahäçaya, Ananta däsa
Bäbäjé and many others. Caëòédäsa sat close to Yädava däsa.
Ananta däsa Bäbäjé looked at Yädava däsa and asked, “Who is
this new man?”
Yädava däsa narrated the whole story of Caëòédäsa. Ananta
däsa Bäbäjé smiled and said, “Yes, this is what is known as material
existence. One who knows material existence is actually wise,
and those who fall into the cycle of material existence are
pitiable.”
Caëòédäsa’s mind was gradually becoming purified, for when
one performs nitya-sukåti – such as hosting Vaiñëavas, and
reading and hearing Vaiñëava çästras – he certainly attains
auspiciousness, and very easily developes çraddhä in ananyabhakti (exclusive devotion). When he heard Çré Ananta däsa
Bäbäjé’s words, Caëòédäsa said with a softened heart, “My humble
prayer is that you will be merciful to me, and clearly explain
what is this material existence.”
Ananta däsa Bäbäjé said, “Your question is very deep, and I
desire that Çré Paramahaàsa Bäbäjé Mahäçaya or Çré Vaiñëava
däsa Bäbäjé Mahäçaya should answer it.”
Paramahaàsa Bäbäjé said, “Çré Ananta däsa Bäbäjé Mahäçaya
is suitably qualified to answer a question of such gravity. Today
we will all listen to his instructions.”
Ananta däsa: When I receive your order, I must certainly say
whatever I know. I shall begin by remembering the lotus feet of
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my Gurudeva, Çré Pradyumna Brahmacäré, a confidential associate
of Çré Caitanya Mahäprabhu.
The jévas exist in two states: the liberated state (mukta-daçä)
and the state of material bondage (saàsära-baddha-daçä). Those
jévas who are pure bhaktas of Çré Kåñëa and who have never been
bound by mäyä or who were liberated from material existence by
the mercy of Kåñëa, are known as mukta-jévas. The liberated
state of existence is known as mukta-daçä. The baddha-jévas on
the other hand are those who are oblivious to Çré Kåñëa and have
fallen into the clutches of mäyä since time without beginning.
Their conditioned state of existence is known as saàsärabaddha-daçä. The jévas who are liberated from mäyä are cinmaya,
fully spiritual, and their very life is service to Kåñëa (kåñëadäsya). They do not reside in this material world, but in one of
the pure spiritual worlds such as Goloka, Vaikuëöha or
Våndävana. There are innumerable jévas who are liberated from
mäyä.
The jévas who are bound by mäyä are also innumerable. Due to
their kåñëa-vimukhatä, defect of alienation from Kåñëa, Kåñëa’s
shadow potency, known as chäyä-çakti or mäyä, binds the jéva
with her three-stranded ropes consisting of the three qualities of
material nature, namely sattva-guëa (goodness), rajo-guëa (passion)
and tamo-guëa (ignorance). The conditioned souls appear in a
variety of states of existence according to the influence of the
various gradations of these guëas. Just consider the varieties in
the jévas’ bodies, moods, appearance, natures, living conditions,
and movements.
When the jéva enters material existence, he takes on a new
type of egoism. In the pure state of existence, the jéva has the
egoism of being a servant of Kåñëa, but in the conditioned state,
many different types of egoism arise, making the living entity
think, “I am a human being,” “I am a devatä,” “I am an animal,”
“I am a king,” “I am a brähmaëa,” “I am an outcaste,” “I am diseased,”
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“I am hungry,” “I am dishonored,” “I am charitable,” “I am a
husband,” “I am a wife,” “I am a father,” “I am a son,” “I am an
enemy,” “I am a friend,” “I am a scholar,” “I am handsome,” “I am
wealthy,” “I am poor,” “I am happy,” “I am sad,” “I am strong,”
and “I am weak.” These attitudes are known as ahaàtä, which
literally means the sense of ‘I-ness’, or false egoism.
Besides this ahaàtä, another function known as mamatä
(‘possessiveness,’ or the sense of ‘my-ness’) enters the nature of
the jéva. This is exemplified in attitudes such as: “This is my
house,” “These are my possessions,” “This is my wealth,” “This is
my body,” “These are my children,” “This is my wife,” “This is my
husband,” “This is my father,” “This is my mother,” “This is my
caste,” “This is my race,” “This is my strength,” “This is my beauty,”
“This is my quality,” “This is my learning,” “This is my renunciation,”
“This is my knowledge,” “This is my wisdom,” “This is my work,”
“This is my property,” and “These are my servants and dependants.”
The colossal affair that brings the conceptions of ‘I’ and ‘mine’
into play is known as saàsära (material existence).
Yädava däsa: The conceptions of ‘I’ and ‘mine’ are active in the
conditioned state, but do they also exist in the liberated state?
Ananta däsa: They do, but in the liberated state they are spiritual
and free from all defect. In the liberated state in the spiritual
world, the jéva becomes acquainted with his pure nature, exactly
as it was created by Bhagavän. In that spiritual abode there are
many different types of real egoism, each with its own characteristic
sense of ‘I,’ so there are also many types of cid-rasa, transcendental
exchanges of sentiments. All the different cinmaya-upakaraëas,
spiritual paraphernalia, which form the constitutional ingredients
of rasa, come under the heading of ‘mine.’
Yädava däsa: Then what is the defect in the different conceptions
of ‘I’ and ‘mine’ that exist in the conditioned state?
Ananta däsa: The defect is that in the pure state, the conceptions
of ‘I’ and ‘mine’ are real, whereas in material existence they are

N iTya- DHarMa & M aTErial E xiSTENcE



all imaginary, or imposed upon the living entity. That means
that these conceptions are not actually aspects of the jéva, but
are all false identities and relationships. Consequently, all
varieties of material identification in mundane existence are
impermanent and unreal, and only cause momentary happiness
and distress.
Yädava däsa: Is this deceptive material existence false?
Ananta däsa: No, this deceptive world is not false; it is a reality,
by Kåñëa’s will. It is the jéva’s conception of ‘I’ and ‘mine’ when
he enters the material world that is false. Those who believe that
this world is false are Mäyävädés, advocates of the theory of
illusion. Such people are offenders.
Yädava däsa: Why have we fallen into this illusory relationship?
Ananta däsa: Bhagavän is the complete spiritual entity (pürëacid-vastu), and the jévas are particles of spirit (cit-kaëa). The
jéva‘s first location is on the boundary line between the material
and spiritual worlds. The jévas who do not forget their relationship
with Kåñëa are empowered with cit-çakti, and are drawn
from that position into the spiritual realm, where they
become His eternal associates and begin to relish the bliss of
His service.
Those jévas who turn away from Kåñëa desire to enjoy mäyä,
and mäyä attracts them towards her by her potency. From that
moment, our material state of existence comes into being and
our true spiritual identity disappears. We therefore think, “I am
the enjoyer of mäyä”. This false egoism covers us with many
varieties of false identities.
Yädava däsa: Why is it that our true identity does not become
manifest despite significant endeavor?
Ananta däsa: There are two types of endeavor: appropriate and
inappropriate. Appropriate endeavors will certainly dissipate
false egoism, but how can inappropriate endeavors do so?
Yädava däsa: What are inappropriate endeavors?
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Ananta däsa: Some people think that their hearts will be purified
if they follow karma-käëòa, and that they will be liberated from
mäyä when they practice brahma-jïäna. This type of endeavor is
inappropriate. Others think that by practicing añöäìga-yoga, they
will enter a trance of samädhi-yoga and attain perfection. This is
another inappropriate endeavor; there are many other types as well.
Yädava däsa: Why are these endeavors inappropriate?
Ananta däsa: These methods are unsuitable because practicing
them creates many obstacles that impede the attainment of one’s
desired goal. In addition, there is only a meager possibility of
attaining that goal. The point is that our material existence has
come about because of an offense, and unless we obtain the mercy
of the person whom we offended, we will not gain release from
our material condition and attain our pure, spiritual condition.
Yädava däsa: What are appropriate endeavors?
Ananta däsa: Sädhu-saìga (association of devotees) and prapatti
(surrender) are proper means. We find the following statement
about sädhu-saìga in Çrémad-Bhägavatam (11.2.30):
ata ätyantikaà kñemaà påcchämo bhavato ‘naghäù
saàsäre ‘smin kñaëärdho ‘pi sat-saìgaù çevadhir nåëäm
O sinless one, we are inquiring from you about the supreme
benefit. In this material world, even half a moment’s association
with a çuddha-bhakta is the greatest wealth for human beings.

If one asks how jévas who have fallen into this material existence
can attain their supreme benefit, I will reply that it can be
obtained by having sat-saìga, even for half a moment.
Prapatti is described in Bhagavad-gétä (7.14) as follows:
daivé hy eñä guëamayé mama mäyä duratyayä
mäm eva ye prapadyante mäyäm etäà taranti te
This divine potency of Mine, known as daivé-mäyä, consists of
the three modes of nature – sattva, rajas and tamas. Human
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beings cannot cross over this mäyä by their own efforts, and
therefore it is very difficult to overcome. Only those who
surrender unto Me can cross beyond this potency of Mine.

Caëòédäsa: O great soul, I cannot understand your explanation
very well. I have understood that we were pure entities, and that
due to our forgetfulness of Kåñëa we have fallen into the hands
of mäyä, and are bound in this world. If we obtain Kåñëa’s mercy,
we can be delivered again; otherwise we will remain in the same
condition.
Ananta däsa: Yes, for now it is sufficient for you to believe this
much. Yädava däsa Mahäçaya clearly understands all these
truths. Gradually you will come to understand these things from
him. Çré Jagadänanda, has written a beautiful description of the
variegated conditions of the jévas in his book Çré Prema-vivarta
(6.1–13).
cit-kaëa – jéva, kåñëa – cinmaya bhäskara
nitya kåñëe dekhi – kåñëe karena ädara
kåñëa-bahirmukha haïä bhoga-väïchä kare
nikaöa-stha mäyä täre jäpaöiyä dhare
The jéva is an infinitesimal particle of spiritual consciousness,
like an atomic particle of light emanating from the sun. Çré Kåñëa
is the complete spiritual consciousness, the transcendental sun.
As long as jévas focus their attention on Kåñëa, they maintain
reverence for Him. However, when they turn their attention
away from Kåñëa, they desire material enjoyment. Kåñëa’s
deluding potency, mäyä, who is standing near them, then binds
them in her embrace.1

piçäcé päile jena mati-cchana haya
mäyä-grasta jévera haya se bhäva udaya
The dharma of the jéva who has turned away from Kåñëa
becomes covered, just as a person’s intelligence becomes covered
when he is haunted by a witch.
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ämi siddha kåñëa-däsa, ei kathä bhüle
mäyära naphara haïä cira-dina bule
He forgets Bhagavän’s identity, and his own identity as a servant
of Hari. Becoming a slave of mäyä, he wanders here and there
for a long time in this bewildering material existence.

kabhu räjä, kabhu prajä, kabhu vipra, çüdra
kabhu duùkhé, kabhu sukhé, kabhu kéöa kñudra
Sometimes he is a king and sometimes a subject, sometimes a
brähmaëa and sometimes a çüdra. Sometimes he is happy and
sometimes distressed, and sometimes he is a tiny insect.

kabhu svarge, kabhu martye, narake vä kabhu
kabhu deva, kabhu daitya, kabhu däsa, prabhu
Sometimes he is in heaven, sometimes on earth, and sometimes
in hell. Sometimes he is a deva and sometimes a demon.
Sometimes he is a servant and sometimes a master.

ei-rüpe saàsära bhramite kona jana
sädhu-saìge nija-tattva avagata hana
As he is wandering like this throughout material existence, if by
some great fortune he happens to obtain the association of pure
bhaktas, he comes to know of his own identity, and his life thus
becomes meaningful.

nija-tattva jäni ära saàsära na cäya
kena vä bhajinu mäyä kare häya häya
By his association with those bhaktas, he understands his true
identity and becomes indifferent to material enjoyment.
Grieving bitterly for his predicament, he laments, “Alas! Alas!
Why did I serve mäyä for so long?”

kaìde bole, ohe kåñëa! ämi tava däsa
tomära caraëa chäòi’ haila sarva-näça
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He cries profusely, and prays at the lotus feet of Bhagavän. “O
Kåñëa! I am Your eternal servant, but I have been ruined
because I disregarded the service of Your feet. Who knows how
long I have been wandering aimlessly as the slave of mäyä?

käkuti kariyä kåñëe òäke eka-bära
kåpä kari kåñëa täre chäòäna saàsära
“O Patita-pävana! O Déna-nätha! Please protect this destitute
soul. Deliver me from Your mäyä and engage me in Your service.”
Çré Kåñëa is an ocean of mercy, and when He hears the jéva cry
out in such desperation even once, He quickly transports him
across this insurmountable material energy.

mäyäke pichane räkhi’ kåñëa-päne cäya
bhajite bhajite kåñëa-päda-padma päya
kåñëa täre dena nija-cic-chaktira bala
mäyä äkarñaëa chäòe haiyä durbala
Kåñëa empowers the jéva with His cit-çakti, so that mäyä’s power
to attract the soul gradually wanes. The jéva then turns his back
on mäyä and desires to attain Kåñëa. He worships Kåñëa again
and again, and finally becomes competent to attain His lotus
feet.

‘sädhu-saìge kåñëa-näma’–ei-mätra cäi
saàsära jinite ära kona vastu näi
Therefore, the only infallible method to cross this insurmountable
material existence is to chant kåñëa-näma in the association of
bhaktas.

Yädava däsa: Bäbäjé! the sädhus of whom you are speaking are
also present in this world, and they are also oppressed by the miseries of material existence, so how can they deliver other jévas?
Ananta däsa: It is a fact that sädhus also live in this world, but
there is a significant difference between the earthly life of
sädhus, and that of the jévas who are bewildered by mäyä.
Although the earthly lives of both appear to be the same from
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the outside, internally there is a vast difference. Moreover, the
association of sädhus is very rare, because even though sädhus
are always present, the common man cannot recognize them.
There are two categories of jévas who have fallen into the
clutches of mäyä. Some are completely absorbed in insignificant
worldly pleasures and have tremendous regard for this material
world; whereas others are dissatisfied with the insignificant
pleasures of mäyä and employ finer discrimination in the hope
of attaining a superior quality of happiness. Consequently, the
people of this world may be roughly divided into two groups:
those who lack the power to distinguish between spirit and
matter, and those who possess such spiritual insight.
Some people refer to those who have no such insight as material
sense enjoyers, and to those who have insight as mumukñus,
those who seek liberation. When I use the word mumukñu here,
I am not referring to nirbheda-brahma jïänés, those who seek the
nirviçeña-brahma through the process of monistic knowledge.
Those who are exasperated with the miseries of material existence,
and seek their true spiritual identity are known as mumukñus in
the Vedic çastras. The word mumukñä literally means ‘the desire
for mukti (liberation)’. When a mumukñu gives up this desire for
liberation and engages in worshiping Bhagavän, his bhajana is
known as çuddha-bhakti. The çästras do not order one to give up
mukti. Rather, when a person who desires liberation gains knowledge of the truth of Kåñëa and the jévas, he is liberated at once.
This is confirmed in Çrémad-Bhägavatam (6.14.3–5) as follows:
rajobhiù sama-saìkhyätäù pärthivair iha jantavaù
teñäà ye kecanehante çreyo vai manujädayaù
The jévas of this world are as innumerable as particles of dust.
Among all these living entities, very few attain higher life forms,
such as those of the human beings, devas, and Gandharvas, and
very few of those adopt higher religious principles.
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präyo mumukñavas teñäà kecanaiva dvijottama
mumukñüëäà sahasreñu kaçcin mucyeta sidhyati
O best of the brähmaëas, amongst those who adopt higher
religious principles, very few strive for liberation, and out of
many thousands who strive for liberation, one may actually
attain the perfected or liberated state.

muktänäm api siddhänäà näräyaëa-paräyaëaù
su-durlabhaù praçäntätmä koöiñv api mahä-mune
O great sage, among many millions of such liberated and perfected
souls, a devotee who is fully peaceful and exclusively devoted to
Çré Näräyaëa is extremely rare.

Bhaktas of Kåñëa are even more rare than those of Näräyaëa,
for they have surpassed the desire for liberation and are already
situated in the liberated state. They remain in this world as long
as the body endures, but their earthly existence is categorically
different from that of the materialists. The bhaktas of Kåñëa
live in this world in two conditions (as householders or as
renunciants).
Yädava däsa: The Bhägavatam çlokas which you just quoted refer
to four categories of people who possess spiritual insight. Out of
these four, which type of association is considered sädhu-saìga?
Ananta däsa: There are four categories of people who possess
spiritual insight: viveké, those who are conscientious; mumukñu,
those who desire liberation; mukta, those who are liberated; and
the bhakta. Amongst these, the association of vivekés and
mumukñus is beneficial for viñayés, gross materialists. Muktas
are either liberated individuals with an insatiable thirst for
transcendental rasa, or impersonalists who pride themselves on
being liberated. Only association with the first type of muktas is
beneficial. Nirbheda Mäyävädés are offenders, and association
with them is forbidden for all. Such people have been condemned
in Çrémad-Bhägavatam (10.2.32):
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ye ‘nye ‘ravindäkña vimukta-mäninas
tvayy asta-bhäväd aviçuddha-buddhayaù
äruhya kåcchreëa paraà padaà tataù
patanty adho ‘nädåta-yuñmad-aìghrayaù
O lotus-eyed Lord, those who do not take shelter of Your lotus
feet vainly consider themselves to be liberated. Their intelligence
is impure because they are devoid of affection and devotion for
You, and in reality they are baddha-jévas. Even though such people
attain the platform of liberation by undergoing severe austerities
and spiritual practices, they fall from that position due to
neglecting Your lotus feet.

The fourth category of discriminating souls, the bhaktas, are
attracted either to Bhagavän’s opulent and majestic feature
(aiçvarya) or to His sweet and intimate feature (mädhurya). The
association of Bhagavän’s bhaktas is beneficial in all respects.
Particularly if one takes shelter of those bhaktas who are immersed
in His sweetness, viçuddha-bhakti-rasa, the transcendental mellows
of bhakti, will manifest in one’s heart.
Yädava däsa: You have explained that bhaktas live in two conditions.
Kindly explain this clearly so that people like myself, who have
limited intelligence, may understand easily.
Ananta däsa: Bhaktas are either gåhastha-bhaktas, householders,
or tyägé-bhaktas, those who have renounced household life.
Yädava däsa: Please describe the nature of the gåhastha-bhaktas’
relationship with this world.
Ananta däsa: One does not become a gåhastha simply by building a
house and living in it.The word gåha in gåhastha refers to the household that one establishes by accepting a suitable wife in marriage,
according to Vedic rules and regulations. A bhakta who resides in
such a condition and practices bhakti is known as a gåhastha-bhakta.
The jéva who is bound by mäyä sees form and color through
the eyes; he hears sound through the ears; he smells fragrance
through the nose; he touches with the skin; and he tastes with
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the tongue. The jéva enters the material world through these five
senses, and becomes attached to it. The more attached he is to
gross matter, the more distant he is from his Präëanätha (the Lord
of his life) Çré Kåñëa, and his condition is called bahirmukhasaàsära, consciousness directed outwards towards mundane
existence. Those who are intoxicated with this mundane existence
are known are viñayés, those who are attached to worldly sense objects.
When bhaktas live as gåhasthas, they are not like the viñayés,
who merely seek to gratify their senses. A householder’s dharmapatné (wife, who is one’s partner in realizing nitya-dharma) is a
däsé, or maidservant of Kåñëa, and so are his sons and daughters.
The eyes of all the family members are satisfied to behold the
form of the Deity and objects related to Kåñëa; their ears become
fully satisfied to hear hari-kathä and narrations of the lives of
great sädhus; their noses experience satisfaction by smelling the
aroma of tulasé and the other fragrant objects offered to the lotus
feet of Çré Kåñëa; their tongues taste the nectar of kåñëa-näma,
and the remnants of food offered to Kåñëa; their skin feels
delight through touching the limbs of Çré Hari’s bhaktas; their
hopes, activities, desires, hospitality to guests, and service to the
Deity are all subordinate to their service to Kåñëa. Indeed, their
entire life is a great festival consisting of kåñëa-näma, mercy to
jévas, and service to Vaiñëavas.
Only gåhastha-bhaktas can possess material objects and utilize
them without becoming attached to them. It is most appropriate
for jévas in the age of Kali to become gåhastha Vaiñëavas, for then
there is no fear of falling down.2
Bhakti can also be developed fully from this position. Many
gåhastha Vaiñëavas are gurus who are well versed in the fundamental
truths of the çästra. If the children of such saintly Vaiñëavas are
also pure Vaiñëavas (Gosvämés), they too are counted as
gåhastha-bhaktas. This is why the association of gåhastha-bhaktas
is particularly beneficial for the jévas.
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Yädava däsa: Gåhastha Vaiñëavas are obliged to remain under the
jurisdiction of smärta-brähmaëas, otherwise they will have to
suffer much harassment in society. Under such circumstances,
how can they practice çuddha-bhakti?
Ananta däsa: Gåhastha Vaiñëavas are certainly obliged to carry out
social conventions, such as getting their sons and daughters married,
performing ceremonial functions for deceased forefathers, and other
similar responsibilities. However, they should not engage in kämyakarma, ritualistic activities meant only to fulfill material ambitions.
When it comes to maintaining one’s livelihood, everyone – even
one who calls himself nirapekña (devoid of all needs) – depends
upon other people or things. All embodied beings have needs;
they depend on medicine when they become ill, on foodstuffs
when they are hungry, on clothing to dispel the cold, and on a
house for protection from excessive heat or rain. Nirapekña really
means to reduce one’s necessities as far as possible, for no one
can be absolutely independent as long as he has a material body.
Still, it is best to be as free as possible from material dependency,
for that is more conducive to advancement in bhakti.
All the activities that I mentioned before become free from
defect only when one links them with Kåñëa. For example, one
should not enter marriage with a desire to beget children or to
worship the forefathers and Prajäpatis. It is favorable to bhakti
to think, “I am only accepting this maidservant of Kåñëa so that
we can assist each other in Kåñëa’s service and establish Kåñëacentered family life together.” Whatever one’s materially attached
relatives or family priest may say, ultimately one reaps the fruit
of one’s own determination.
On the occasion of the çräddha ceremony, one should first
offer the forefathers the remnants of food that has been offered
to Çré Kåñëa, and then feed the brähmaëas and Vaiñëavas. If
gåhastha Vaiñëavas observe the çräddha ceremony in this way, it
is favorable for their bhakti.
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All the smärta rituals are karma, unless and until one combines
them with bhakti. If one carries out the karma which one is
enjoined to perform by the Vedas in pursuance of çuddha-bhakti,
that karma is not unfavorable to bhakti. One should perform
ordinary activities in a renounced spirit and without attachment
for the result, and one should perform spiritual activities in the
association of bhaktas; then there will be no fault.
Consider for a moment that most of Çréman Mahäprabhu’s
associates were gåhastha-bhaktas, and so were many räjarñis
(saintly kings) and devarñis (great sages) from ancient times.
Dhruva, Prahläda, and the Päëòavas were all gåhastha-bhaktas.
You should know that gåhastha-bhaktas are also highly respected
in the world.
Yädava däsa: If gåhastha-bhaktas are so highly respected and dear
to everyone, why do some of them renounce household life?
Ananta däsa: Some gåhastha-bhaktas are eligible to renounce their
household life, but such Vaiñëavas are very few in this world, and
their association is rare.
Yädava däsa: Kindly explain how one becomes eligible to renounce
household life.
Ananta däsa: Human beings have two tendencies: bahirmukhapravåtti, the outward tendency; and antarmukha-pavåtti, the inward
tendency. The Vedas refer to these two tendencies as being focused
outwards towards the external world and focused inwards towards
the soul.
When the pure spiritual soul forgets his true identity, he falsely
identifies the mind as the self, although the mind is really only a
part of the subtle material body. Having identified with the
mind in this way, the soul takes assistance from the doorways of
the senses, and becomes attracted to the external sense objects.
This is the outward tendency. The inward tendency is exhibited
when the stream of consciousness reverts from gross matter back
into the mind, and from there to the soul.
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One whose tendency is predominantly outward must conduct
all external tendencies offenselessly with Kåñëa at the center,
through the strength of sädhu-saìga. If one takes shelter of
kåñëa-bhakti, these outward tendencies are quickly curtailed and
converted to the inward tendency. When the direction of one’s
tendency is completely inward, the eligibility to renounce household
life is born, but if one gives up household life before this stage is
reached, there is a significant danger of falling down again. The
gåhastha-äçrama is a special school where the jévas may receive
instructions regarding ätma-tattva, spiritual truth, and be given
the opportunity to develop their realization of such matters.
They may leave the school when their education is complete.
Yädava däsa: What are the symptoms of a bhakta who is eligible
to give up household life?
Ananta däsa: He should be free from the desire to associate with
the opposite sex; he should have unrestricted mercy toward all
living entities; he should be completely indifferent towards
endeavors to accumulate wealth, and he should strive only in
times of need to acquire food and clothing suitable for maintaining
himself. He should have unconditional love for Çré Kåñëa; should
shun the association of materialists; and should be free from
attachment and aversion in life and death. Çrémad-Bhägavatam
(11.2.45) describes these symptoms as follows:
sarva-bhüteñu yaù paçyed bhagavad-bhävam ätmanaù
bhütäni bhagavaty ätmany eña bhägavatottamaù
One who sees his own mood of attraction for Çré Kåñëa-candra,
the Soul of all souls, in all jévas, and who also sees all living entities
residing within the shelter of Çré Kåñëa, is an uttama-bhägavata.

In Çrémad-Bhägavatam (3.25.22), Bhagavän Kapiladeva describes
the primary characteristics of sädhus:
mayy ananyena bhävena bhaktià kurvanti ye dåòhäm
mat-kåte tyakta-karmäëas tyakta-svajana-bändhaväù
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Those who worship no one but Me, and who therefore engage in
firm and exclusive devotion unto Me, give up everything for My
sake, including all duties prescribed in varëäçrama-dharma and
all relationships with their wives, children, friends, and relatives.

It is also stated in Çrémad-Bhägavatam (11.2.55):
visåjati hådayaà na yasya säkñäddharir avaçäbhihito ‘py aghaugha-näçaù
praëaya-rasanayä dhåtäìghri-padmaù
sa bhavati bhägavata-pradhäna uktaù
If one utters, even without intent, çré-hari-näma in an offenseless
mood, at once heaps of sins accumulated through many lifetimes,
are destroyed. Such a person thereby binds Çré Hari’s lotus feet
within his heart with ropes of love and is considered the best of
bhaktas.

When these symptoms are manifest in a gåhastha-bhakta, he is
no longer suited for engagement in karma, and he therefore
renounces household life. Such nirapekña-bhaktas (renunciants)
are rare, and one should consider himself extremely fortunate to
attain their association.
Yädava däsa: These days, young men often renounce household
life and adopt the dress of the renounced order. They establish a
place for sädhus to congregate, and begin to worship the Deity of
the Lord. After some time, they fall into association with women
again, but do not give up chanting hari-näma. They maintain
their hermitage by collecting alms from many places. Are such
men tyägés or gåhastha-bhaktas?
Ananta däsa: Your question raises several issues at once, but I
will answer them one by one. First of all, eligibility to renounce
household life has nothing to do with youth or old age. Some
gåhastha-bhaktas are qualified by the saàskäras acquired in this
life and previous lives to give up household life even while they
are young. For example, Çukadeva’s previous saàskäras enabled
him to renounce household life from the moment of birth. One
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should only see that this eligibility is not artificial. If real detachment
awakens, then youth is not an impediment.
Yädava däsa: What is real renunciation and what is false renunciation?
Ananta däsa: Real renunciation is so firm that it can never be
broken at any time. False renunciation arises from deception,
dishonesty, and the desire for prestige. Some people make a false
show of renunciation to gain the respect that is offered to
nirapekña-bhaktas who have given up household life, but such
false detachment is futile and completely inauspicious. As soon
as such a person leaves home, the symptoms of his eligibility for
detachment disappear, and depravity sets in.
Yädava däsa: Does a bhakta who has given up household life need
to adopt the external dress of a renunciant?
Ananta däsa: Nirapekña-akiïcana-bhaktas who have firmly
renounced the spirit of enjoyment purify the entire world,
whether they live in the forest or remain at home. Some of them
accept a loincloth and worn and torn clothes as external signs to
identify them as members of the renounced order. At the time of
accepting this attire, they strengthen their resolve by taking a
firm vow in the presence of other Vaiñëavas who are in the
renounced order. This is called entrance into the renounced
order, or the acceptance of appropriate garments for renunciation.
If you refer to this as bheka-grahaëa or veça-grahaëa, the acceptance
of the dress of renunciation, then what is the harm?
Yädava däsa: What is the purpose of being identified by the signs
of the renounced order?
Ananta däsa: It is very helpful to be identified as a member of
the renounced order. A renunciant’s family members will no
longer maintain a relationship with him, and will easily give him
up. He will no longer desire to enter his house, and a natural
detachment will awaken in his heart, with a consequent fear of
materialistic society. It is beneficial for some bhaktas to accept
the outward signs of renunciation, though this may not be
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necessary if detachment from household life is fully matured. It
is said in the Çrémad-Bhägavatam (4.29.46): sa jahäti matià loke
vede ca pariniñöhitäm, “A bhakta who has received the mercy of
Bhagavän gives up attachment for all worldly activities, and for
all ritualistic duties prescribed in the Vedas.”
There is no injunction for such bhaktas to accept the outward
dress of renunciation. It is necessary only as long as there is some
dependence on public consideration.
Yädava däsa: From whom should one accept the renounced order?
Ananta däsa: One should accept the renounced order from a
Vaiñëava who is situated in the renounced order. Gåhastha-bhaktas
have no experience of the behavior of renounced bhaktas, so
they should not initiate anyone into the renounced order. The
following statement of the Brahma-vaivarta Puräëa confirms this:
aparékñyopadiñöaà yat loka-näçäya tad bhavet
One brings ruination to the world if he instructs others in
religious principles that he himself does not follow.

Yädava däsa: What criteria should a guru use to offer initiation
into the renounced order?
Ananta däsa: The guru must first consider whether or not the
disciple is qualified. He should see if the gåhastha-bhakta, on the
strength of kåñëa-bhakti, has acquired a spiritual temperament
characterized by qualities such as full control of the mind and
senses. Has the hankering for wealth and the satisfaction of the
tongue been uprooted or not? The guru should keep the disciple
with him for some time in order to examine him thoroughly,
and he may initiate him into the renounced order when he finds
that he is a suitable candidate. Under no circumstances should
he offer initiation prior to this. If the guru offers initiation to a
person who is unqualified, he will certainly fall down himself.
Yädava däsa: Now I see that it is no light matter to accept the
renounced order; it is a serious undertaking. Unqualified gurus
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are turning this practice into a common affair. It has only just
begun, and there is no telling where it will end.
Ananta däsa: Çré Caitanya Mahäprabhu severely punished
Choöa Haridäsa for a completely insignificant fault, just to
protect the sanctity of the renounced order. The followers of our
Lord should always remember the punishment of Choöa
Haridäsa.
Yädava däsa: Is it proper to construct a monastery and establish
the worship of a Deity after one has entered the renounced
order?
Ananta däsa: No. A qualified disciple who has entered the
renounced order should maintain his existence by begging every
day. He should not involve himself in constructing a monastery
or in other grand enterprises. He can live anywhere, either in a
secluded hut or in the temple of a householder. He should
remain aloof from all affairs that require money, and he should
constantly chant çré-hari-näma without offense.
Yädava däsa: What do you call renunciants who set up a
monastery and then live like householders?
Ananta däsa: They may be called väntäçé (those who eat their
own vomit).
Yädava däsa: Then are they no longer to be considered Vaiñëavas?
Ananta däsa: What benefit is there in their association when
their behavior is contrary to çästra and vaiñëava-dharma? They
have given up pure bhakti, and have adopted a hypocritical
lifestyle. What relationship could a Vaiñëava have with such
people?
Yädava däsa: How can one say that they have given up
Vaiñëavism, as long as they don’t give up the chanting of hari-näma?
Ananta däsa: Hari-näma and näma-aparädha are two different
things. Pure hari-näma is quite distinct from offensive chanting
that only has the external appearance of hari-näma. It is an
offense to commit sins on the strength of chanting çré-näma. If
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one chants çré-näma and at the same time commits sinful activities,
thinking that the power of çré-näma will exempt him from sinful
reactions, he is committing näma-aparädha. This is not çuddhahari-näma, and one should flee far away from such offensive
chanting.
Yädava däsa: Then is the domestic life of such people not to be
considered Kåñëa-centered?
“Never,” Ananta däsa firmly said. “There is no room for
hypocrisy in a Kåñëa-centered domestic life. There can only be
complete honesty and simplicity, with no trace of offense.”
Yädava däsa: Is such a person inferior to a gåhastha-bhakta?
Ananta däsa: He is not even a devotee, so there is no question of
comparing him with any bhakta.
Yädava däsa: How may he be rectified?
Ananta däsa: He will be counted amongst the bhaktas again
when he gives up all these offenses, constantly chants çré-näma,
and sheds tears of repentance.
Yädava däsa: Bäbäjé Mahäçaya, gåhastha-bhaktas are situated
under the rules and regulations of varëäçrama-dharma. If a
gåhastha is excluded from varëäçrama-dharma, is he not barred
from becoming a Vaiñëava?
Ananta däsa: Ah! Vaiñëava-dharma is very liberal. All jévas have
the right to vaiñëava-dharma; that is why it is also known as
jaiva-dharma. Even outcastes can take up vaiñëava-dharma and
live as gåhasthas, although they are not part of varëäçrama.
Moreover, people who have accepted sannyäsa within varëäçrama,
and have then fallen from their position, may later adopt pure
bhakti by the influence of sädhu-saìga. Such people can become
gåhastha-bhaktas, although they are also outside the jurisdiction
of varëäçrama regulations.
There are others who abandon varëäçrama-dharma due to
their misdeeds. If they and their children take shelter of çuddhabhakti by the influence of sädhu-saìga, they may become
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gåhastha-bhaktas, although they are also outside varëäçrama. So
we see that there are two kinds of gåhastha-bhaktas: one who is
part of varëäçrama and one who is excluded from varëäçrama.
Yädava däsa: Which is superior of these two?
Ananta däsa: Whoever has the most bhakti is superior. If neither
has any bhakti, then the person who is following varëäçrama is
superior from the vyävahärika, or relative, point of view, because
at least he has some religious principles, whereas the other is an
outcaste with no religious principles. However, from the
paramärthika, or absolute, spiritual perspective, both of them are
fallen because they have no bhakti.
Yädava däsa: Does a gåhastha have the right to wear the garments
of a mendicant while he is still a householder?
Ananta däsa: No. If he does, he is guilty on two counts: he cheats
himself and he cheats the world. If a gåhastha adopts the dress of
a mendicant, he simply affronts and ridicules genuine mendicants
who wear the dress of the renounced order.
Yädava däsa: Bäbäjé Mahäçaya, do the çästras describe any system
for accepting the renounced order?
Ananta däsa: It is not clearly described. People of all castes can
become Vaiñëavas, but according to çästra, only those who are
twice born can accept sannyäsa. In Çrémad-Bhägavatam (7.11.35),
Närada describes the separate characteristics of each of the
different varëas, and then concludes with this statement:
yasya yal-lakñaëaà proktaà puàso varëäbhivyaïjakam
yad anyaträpi dåçyeta tat tenaiva vinirdiçet
One is considered to belong to the varëa whose characteristics
he possesses, even if he has appeared in a different caste.

The practice of offering sannyäsa to men who, although born
of other castes, possess the symptoms of brähmaëas, is occurring
on the basis of this verdict of the çañtras. If a man born of a
different caste truly possesses the symptoms of a brähmaëa and
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is given sannyäsa, then it must be avowed that this system is
approved by çastra.
This verdict of the çästras supports the practice of offering
sannyäsa to men who possess brahminical symptoms, even
though they are born of other castes, but it only applies to
paramärthika affairs, and not to vyävahärika affairs.
Yädava däsa: Brother Caëòédäsa, do you have the answer to your
question?
Caëòédäsa: Today I have been blessed. Of all the instructions
that have flowed from the mouth of the most revered Bäbäjé
Mahäçaya, these are the points I have been able to assimilate.
The jéva is an eternal servant of Kåñëa, but he forgets this and
takes on a material body. Influenced by the qualities of material
nature, he derives happiness and distress from material objects.
For the privilege of enjoying the fruits of his material activities,
he must wear a garland of birth, old age, and death.
The jéva sometimes takes birth in a high position and sometimes
in a low position, and he is led into innumerable circumstances
by his repeated change of identity. Hunger and thirst spur him
to action in a body that may perish at any instant. He is bereft
of the necessities of this world, and is cast into unlimited varieties
of suffering. Many diseases and ailments appear, which torment
his body. In his home, he quarrels with his wife and children, and
sometimes he goes to the extent of committing suicide. His greed
to accumulate wealth drives him to commit many sins. He is
punished by the government, insulted by others, and thus he
suffers untold bodily afflictions.
He is constantly aggrieved by separation from family members,
loss of wealth, theft by robbers, and countless other causes of
suffering. When a person becomes old, his relatives do not take
care of him, and this causes him great distress. His withered body
is ravaged by mucus, rheumatism and a barrage of other pains,
and is simply a source of misery. After death, he enters another
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womb and suffers intolerable pain. Yet despite all this, as long as
the body remains, his discrimination is overpowered by lust,
anger, greed, illusion, pride, and envy. This is saàsära.
I now understand the meaning of the word saàsära. I repeatedly
offer daëòavat-praëäma to Bäbäjé Mahäçaya. The Vaiñëavas are
gurus for the entire world. Today, by the mercy of the Vaiñëavas,
I have acquired real knowledge of this material world.
When the Vaiñëavas present had heard Ananta däsa Bäbäjé
Mahäçaya’s profound instructions, they all loudly exclaimed,
“Sädhu! Sädhu!” By this time, many Vaiñëavas had assembled
there, and they began to sing a bhajana that Lähiré Mahäçaya
had composed.
e ghora saàsäre, paòiyä mänava, na päya duùkhera çeña
sädhu-saìga kori’, hari bhaje yadi, tabe anta haya kleça
The jéva who has fallen into this dreadful material existence
finds no end to his distress, but his troubles come to an end
when he is graced by the association of sädhus and then takes to
the worship of Çré Hari.

viñaya-anale, jvaliche hådaya, anale bäòe anala
aparädha chaòi’ laya kåñëa-näma, anale paòaye jala
The raging fire of sensual desires scorches his heart, and when
he tries to satisfy those desires, the fire simply flares up with
greater intensity. However, relinquishing offenses and chanting
çré-kåñëa-näma acts like a cooling shower of rain, which extinguishes
this blazing fire.

nitäi-caitanya-caraëa-kamale, äçraya laila yei
kälidäsa bole, jévane maraëe, ämära äçraya sei
Kälédäsa says, “He who has taken shelter of the lotus feet of
Caitanya-Nitäi is my refuge in life and in death.”

As the kértana was going on, Caëòédäsa danced in great ecstasy.
He took the dust of the feet of the bäbäjés upon his head, and
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began to roll on the ground, weeping in intense joy. Everyone
declared, “Caëòédäsa is extremely fortunate!”
After some time, Yädava däsa said, “Let us go, Caëòédäsa; we
need to go to the other side of the river.”
Caëòédäsa replied, smiling, “If you take me across (the river of
material existance), I will go.”
The two of them offered daëòavat-praëäma to Pradyumnakuïja and departed. As they came out of the kuïja, they saw
Damayanté offering repeated obeisances, and saying, “Alas! Why
did I take birth as a woman? If I had taken birth as a man, I could
easily have entered this kuïja, taken darçana of the great souls,
and become purified by taking their foot dust on my head. May
I simply become the servitor of the Vaiñëavas of Çré Navadvépa
birth after birth, and spend my days in their service.”
Yädava däsa said, “Ah! This Godruma-dhäma is a perfectly sacred
place. Simply by coming here, one obtains çuddha-bhakti. Godruma
is a cowherd village, the place where Çacénandana, the Lord of our
life, enacts His divine pastimes. In his heart Çré Prabodhänanda
Sarasvaté realized this truth and prayed in the following words:
na loka-vedoddhåta-märga-bhedair
äviçya saìkliçyate re vimüòhäù
haöheëa sarvaà parihåtya gauòe
çré-godrume parëa-kuöéà kurudhvam
Çré Navadvépa-çataka (36)
“O fools, although you have taken shelter of worldly society and
the Vedas, and adopted many social and religious duties, you
remain miserable. Now give up these dubious paths, and quickly
build yourself a leaf-hut in Çré Godruma.”

In this way, exchanging hari-kathä, the three crossed the Gaìgä
and arrived in Kuliyä-gräma. Thence forward, both Caëòédäsa
and his wife Damayanté displayed a wonderful Vaiñëava demeanor.
Untouched by the world of mäyä they became adorned with the
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qualities of vaiñëava-sevä, constantly chanting kåñëa-näma, and
showing mercy to all jévas. Blessed are the merchant couple!
Blessed is the mercy of the Vaiñëavas! Blessed is Çré Navadvépabhümi!
T HuS
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Commentary in the form of chapter-endnotes
by Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja
From page 135
1

There are two types of entities: cetana, animate; and jaòa, inanimate.
Animate entities are those that have desire and the power to experience,
and inanimate entities are those that do not. There are also two types
of animate entities: those who possess full consciousness (pürëacetana) and those who possess minute consciousness (kñudra-cetana).
Bhagavän possesses full consciousness, and in His original feature
He is Kåñëa. This is declared in Çrémad-Bhägavatam (1.3.28) by the
statement, “kåñëas tu bhagavän svayam – Kåñëa is the original Bhagavän.”
The jévas possess minute consciousness. They are His separated parts,
known as vibhinnäàça-tattva, and they are innumerable.
The çästras have compared the mutual relationship between Çré
Kåñëa and the jévas to the relationship that exists between the sun
and the infinitesimal glittering particles of light present in the sun’s
rays. Bhagavän Çré Kåñëa is the spiritual sun and the jévas are
infinitesimal particles of spirit. The dharma, or svabhäva, of the
infinitesimal jévas is to serve Kåñëa. When the jévas are formed, their
dharma is born simultaneously, just as in fire the power to burn is
always present. As the existence of fire cannot be accepted without
burning power, the essence of the individual soul’s identity as a jéva is
not established without service to Kåñëa. A vastu (substance) cannot
exist independently of its dharma (natural characteristic function), and
neither can a function exist independently of its substance.
Nonetheless, a substance and its function can become perverted. The
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inherent function of the jéva is certainly to serve Kåñëa, but when the
jéva is indifferent to Kåñëa, and covets different types of sensual
enjoyment, Bhagavän’s external potency (bahiraìgä-çakti, or mäyä),
which is situated nearby, seizes him and binds him in her web.
From page 141
2

Çréla Bhaktivinoda Öhäkura has stated that in the age of Kali it is
recommended that all jévas become gåhastha Vaiñëavas, for in this
there is no fear of falling down. The meaning of this statement is that
it is the duty of all human beings to live in an unfallen condition and
engage in the service of Viñëu and Vaiñëavas. However, it is not the
intention of the author to instruct that everyone must be a gåhastha
or that in the age of Kali no one should accept any äçrama other
than the gåhastha-äçrama. Those who are heavily influenced by the
material qualities of passion and ignorance, who are excessively attached
to material sense enjoyment, and who have a strong inclination
toward the path of fruitive action (pravåtti-märga) are recommended
to accept marriage and follow the gåhastha-dharma in order to counteract
these tendencies. On the other hand, those whose nature is of the
quality of goodness and purity, and who follow the path of detachment
(nivåtti-märga) should not marry and thus become fallen.
In the Viñëu Puräëa (3.8.9) we find the following statement regarding
äçrama:
varëäçramäcäravatä puruñeëa paraù pumän
viñëur ärädhyate panthä nänyat tat-toña-käraëam
Çré Viñëu is worshiped only by carrying out one’s prescribed
duties in varëäçrama. There is no other way to please Him.

In this çloka, the word äçrama refers not only to the gåhastha-äçrama,
but to all four äçramas. In Çrémad-Bhägavatam (11.17.14) there is the
following statement regarding äçrama:
gåhäçramo jaìghanato brahmacaryaà hådo mama
vakñaù-sthaläd vane väsaù sannyäsaù çirasi sthitaù
The gåhastha-äçrama has sprung from the thighs of My universal
form, the brahmacäré-äçrama from My heart, the vänaprasthaäçrama from My chest, and the sannyäsa-äçrama from My head.
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These are the four äçramas described in the çästra. One of the
characteristics of a Vaiñëava is engaging in the worship of Çré Viñëu
while remaining in the äçrama for which he is eligible. At present
there is no shortage of examples of this. In this very book, the
characters, Prema däsa, Vaiñëava däsa, Ananta däsa, and many other
qualified instructors are sannyäsés, brahmacärés, or gåha-tyägés.
Another point is that not all the followers of the author, Çré
Bhaktivinoda Öhäkura, are gåhastha-bhaktas. Some of them are
brahmacärés and some have given up household life, and are situated
in the highest order, sannyäsa, and are thus fit to instruct the world.
In the third chapter, sannyäsa is referred to as the topmost äçrama.
This same conclusion is expressed in Çrémad-Bhägavatam (11.17.15),
the crest-jewel of all çästras:
varëänäm äçramäëäàç ca janma-bhümy-anusäriëéù
äsan prakåtayo nåëäà nécair nécottamottamäù
The varëas and äçramas of humanity are possessed of higher and
lower natures in accordance with the higher and lower places on
Çré Bhagavän’s universal body from which they appeared.

The conclusion of this statement is that sannyäsa is the highest of
the four äçramas, and gåhastha is the lowest. The brahmacäré-äçrama
is situated above the gåhastha-äçrama, and the vänaprastha-äçrama is
situated above the brahmacäré-äçrama. These äçramas are related to
the acquired tendency arising from one’s temporary nature.
Like varëas, äçramas are also divided according to nature, tendency,
and work. Men of lower nature, who are inclined to engage in fruitive
action, are compelled to become gåhasthas. Naiñöhika-brahmacärés,
those who adopt a life-long vow of celibacy, are the wealth of Çré
Kåñëa’s heart. Vänaprastha renunciants have appeared from Kåñëa’s
chest, and sannyäsés, who are the reservoirs of auspicious qualities,
have arisen from His head. The brahmacärés, vänaprasthas, and
sannyäsés are therefore all superior to the gåhasthas, but one remains
ineligible to enter into these three superior äçramas as long as a taste
for the path of renunciation is not awakened in the heart. In the
Manu-saàhitä (5.56) it is said:
na mäàsa-bhakñaëe doñe na madye na ca maithune
pravåttir eñä bhütänäà nivåttis tu mahäphaläù
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Human beings are naturally inclined to the pleasures of meateating, intoxication, and sexual indulgence, but abstinence from
such activities yields highly beneficial results.

This is corroborated in the Çrémad-Bhägavatam (11.5.11):
loke vyaväyämiña-madya-sevä nityä hi jantor na hi tatra codanä
vyavasthitis teñu viväha-yajïa-surä-grahair äsu nivåttir iñöä
In this world it is observed that people have a natural tendency
toward sexual enjoyment, meat-eating, and intoxication. Çästra
cannot sanction engagement in such activities, but special
provisions have been given whereby some association with the
opposite sex is permitted through marriage; some eating of flesh
is permitted through performance of sacrifice; and the drinking
of wine is permitted in the ritual known as sauträmaëé-yajïa.
The purpose of such injunctions is to restrain the licentious
tendencies of the general populace and to establish them in
moral conduct.

The intrinsic purpose of the Vedas in making such provisions is to
draw people away from such activities altogether.
In many other çästras the superiority of the path of renunciation
has been delineated. At the end of the tenth chapter of this book, Çré
Bhaktivinoda Öhäkura has cited the above-mentioned Bhägavatam
çloka, and drawn the following conclusion: “It is not the purpose of
çästra to encourage the killing of animals. The Vedas state, mä himsyät
sarväëi bhütäni: “Do not harm any living entity.’ This statement forbids
violence to animals. However, as long as a person’s nature is strongly
influenced by passion and ignorance, he will have a natural inclination
toward sexual enjoyment, meat-eating, and intoxication. Such a
person does not await the sanction of the Vedas to engage in such
activities. The intent of the Vedas is to provide a means whereby
human beings who have not adopted the quality of goodness – and
thus renounced the tendency for violence, sexual enjoyment, and
intoxication – can curb such tendencies and satisfy these demands
through the agency of religion.
“People who are conducted by these lower tendencies may associate
with the opposite sex through religious marriage; they may kill animals
only through certain prescribed methods of sacrifice; and they may
take intoxication only on certain occasions, and by following certain
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procedures. By following these methods their tendency toward these
activities will wane and they will gradually give them up.”
Therefore, the gåhastha-äçrama is necessary in Kali-yuga in order to
draw people away from the path of fruitive action and toward the
path of renunciation. It was never the intention of the author to
suggest that those who are eligible for the highest order of life should
become gåhasthas. Later in this same chapter, Çré Bhaktivinoda
Öhäkura has expressed the purpose of marriage in the following
words:
“One should not enter marriage for the purpose of begetting children
or to worship the forefathers. Rather, one should think, ‘I accept this
maidservant of Kåñëa so that we may be able to assist each other in
the service of Kåñëa.’ This attitude is favorable to bhakti.”
Consequently, those who marry without a desire for children can
actually be true gåhastha Vaiñëavas. When a man truly regards his
wife as a maidservant of Kåñëa, there is no scope for regarding her as
an object of his own pleasure; instead his mood will be one of adoration.
It is a fact that there are statements that sanction the desire for
children, such as puträrthe kriyate bhäryä: “A wife is accepted for the
purpose of having children,” but the implication here is that one
should desire to beget servants of Kåñëa, and not ordinary mundane
children.
The word putra (son) is derived from the word put, which refers to
a particular hellish planet, and tra is derived from the verbal root
meaning ‘to deliver’. Thus the traditional significance of the word
putra is to beget a son who can deliver one from hell by offering
oblations after one’s demise. However, there is no possibility that
Vaiñëavas who regularly chant çré-hari-näma will go to the hell known
as put. Therefore they do not desire putras, but servants of Kåñëa.
Generally, a man who is bound by material conditioning, and who
pursues the path of fruitive action, indulges in sexual intercourse
with a woman in order to satisfy his lusty propensities. Children are
born only as a by-product of that desire. This is the reason why
people these days are generally of a lustful nature. As it is commonly
said, “ätmavat jäyate putraù – A son takes after his father.”
Although the gåhastha-äçrama is the lowest of the four äçramas,
Çréla Bhaktivinoda Öhäkura has recommended it with a desire to
benefit everyone in the world. His recommendation is especially
directed toward people whose mentality is similar to that of
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Caëòédäsa and Damayanté. Actually, great souls who naturally follow
the path of detachment by the influence of the sukåti they have
acquired in previous lives will never become entangled in domestic
life by accepting marriage. Such elevated people still have the
opportunity to fall, but where is the question of falling for people who
are already fallen?
If a naiñöhika-brahmacäré or a sannyäsé were to misunderstand the
underlying meaning of the above-mentioned instruction, and on the
basis of those words were to give up their brahmacarya or sannyäsa
and, in contravention to çästra, marry one of their disciples, a god-sister
or some other woman, or were to advise another brahmacäré or
sannyäsé to do so, then such a pitiable, base, and atheistic person
would indeed be rare in the history of the world.
A second point is that it is highly disgraceful for unqualified people
to adopt the dress of brahmacärés, tyägés or sannyäsés, to imitate their
behavior, and to consider themselves equal to great personalities
situated in those äçramas. Such people are like Çågäla Väsudeva, the
jackal who impersonated Çré Kåñëa, and whose narration has been
described in Çrémad-Bhägavatam, Harivaàça, Caitanya-Bhägavata,
and other çästras. People who are situated in a lower stage, and who
are attached to the path of fruitive action, should first curb the
deplorable tendency towards lust by becoming lawfully married
according to religious principles. The purpose of the çästra is to guide
all living beings toward the path of detachment.
The Brahma-vaivarta Puräëa (Kåñëa-khaëòa 115.112–113) states:
açvamedhaà gavälambhaà sannyäsaà palapaitåkam
devareëa sutotpattià kalau païca vivarjayet
In Kali-yuga five activities are forbidden: the offering of a horse
in sacrifice, the offering of a cow in sacrifice, the acceptance
of sannyäsa, offering flesh to the forefathers, and begetting
children through a husband’s brother.

Some people try to establish on the basis of this çloka that the
acceptance of sannyäsa is forbidden in Kali-yuga. However, this çloka
has a hidden intention. The purpose of this çloka is not to forbid
sannyäsa altogether. Indeed, many great personalities who appeared
in Kali-yuga were tyägés or sannyäsés, including Çré Rämänuja, Çré
Madhva, Çré Viñëusvämé, and other äcäryas who were well acquainted
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with all the çästras, as well as the crown jewels of all äcäryas, the Six
Gosvämés, who were bhaktas of Çré Gaura.
The pure succession of sannyäsa is continuing, even today. The
injunction against accepting sannyäsa in Kali-yuga actually means
that it is improper to accept the ekadaëòa-sannyäsa that evolved from
the unauthorized line of thought propagated by Äcärya Çaìkara, and
which is expressed in maxims such as so ‘haà (I am that brahma) and
ahaà brahmäsmi (I am brahma). It is this type of sannyäsa that has
been forbidden.
Tridaëòa-sannyäsa is the real, perpetual sannyäsa, and it is applicable
at all times. Sometimes tridaëòa-sannyäsa externally appears in the
form of ekadaëòa-sannyäsa. Ekadaëòa-sannyäsés of this type, who are
actually great souls, accept the eternality of tridaëòa-sannyäsa that
symbolizes the three features of sevya (the object of service), sevaka
(the servitor), and sevä (service). Such people consider the ekadaëòasannyäsa propagated by Çaìkara to be completely unauthorized and
not supported by çästra. It is therefore proven, even on the basis of
the Brahma-vaivarta Puräëa çloka cited by smärta äcäryas, that it is
logical for sädhakas who are pursuing the nivåtti-märga to accept
sannyäsa.

C haptEr 8
Nitya-dharma & Vaiñëava Behavior

I

n a forest bordering the south-eastern bank of the sacred
pond known as Çré Gorä-hrada, there were some Vaiñëavas
living in a secluded grove. One afternoon, the Vaiñëavas of that
place invited the Vaiñëavas of Godruma to join them for afternoon prasäda. After honoring prasäda, the Vaiñëavas sat together
in the grove. At that time, Lähiré Mahäçaya sang a bhajana that
awakened ecstatic love of Vraja in everyone’s hearts.
(gaura!) kata lélä karile ekhäne
advaitädi bhakta-saìge näcile e vane raìge
käliya-damana-saìkértane
e hrada haite prabhu, nistärile nakra prabhu
kåñëa yena käliya-damane
Oh, think of the many pastimes Gaura performed here! He
danced and sported in this forest grove in the company of
Advaita and other Vaiñëavas. Just as Çré Kåñëa tamed Käliyanäga, so our Prabhu delivered a crocodile from this pond with
His saìkértana, which became known as käliya-damana-saìkértana.

When the bhajana was over, the Vaiñëavas began to discuss
the unity of gaura-lélä and kåñëa-lélä. While they were doing so,
a few Vaiñëavas from Baragäché arrived and offered daëòavatpraëäma, first to Gorä-hrada and then to the Vaiñëavas. The
Vaiñëavas in the grove offered suitable respects to the newcomers
and seated them.
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In that secluded kuïja was an ancient banyan tree, around
whose base the Vaiñëavas had constructed a circular, mortared
terrace. Everyone honored the tree as Nitäi-vaöa (Nityänanda
Prabhu’s banyan tree), for He would enjoy sitting beneath it. The
Vaiñëavas now sat beneath this Nitäi-vaöa, and began discussing
spiritual matters. A young, inquisitive Vaiñëava in the group
from Baragäché said very humbly, “I would like to ask a question,
and I will be most satisfied if one of you will please answer it.”
Haridäsa Bäbäjé Mahäçaya, a resident of that secluded kuïja,
was a wise and deeply learned scholar. He was almost a hundred
years old. He had personally seen Nityänanda Prabhu sitting
beneath that banyan tree many years before, and his heart’s
desire was to depart from this world at this very spot. When he
heard the youth’s words, he said, “My son, while Paramahaàsa
Bäbäjé’s entourage is sitting here, you need have no anxiety
about receiving a reply to your question.”
The young Vaiñëava from Baragäché then enquired very
humbly, “I understand that vaiñëava-dharma is eternal religion,
and I would like to know in detail how one who has taken shelter
of vaiñëava-dharma should behave with others.”
Having heard the newcomer’s question, Haridäsa Bäbäjé
Mahäçaya glanced over at Çré Vaiñëava däsa Bäbäjé and said,
“Vaiñëava däsa, there is no scholar in Bengal at the present time
who is equal to you, and you are also a superlative Vaiñëava. You
had the association of Çréla Prakäçänanda Sarasvaté Gosvämé,
and you have received instruction from Paramahaàsa Bäbäjé.
You are a very fortunate recipient of Çréman Mahäprabhu’s
mercy, and you are therefore most fit to answer this question.”
Vaiñëava däsa Bäbäjé Mahäçaya said humbly, “O great soul, you
have seen Çréman Nityänanda Prabhu, who is an avatära of
Baladeva Himself, and your instructions have enabled countless
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people to enter the spiritual path. I would deem it a great mercy
if you will instruct us today.”
All the other Vaiñëavas agreed with Vaiñëava däsa Bäbäjé.
Seeing no other recourse, Bäbäjé Mahäçaya finally relented. He
offered daëòavat-praëäma to Çré Nityänanda Prabhu at the foot
of the banyan tree and began to speak.
Bäbäjé: I offer praëäma to all the jévas of this world, considering
them to be servants of Kåñëa. “Everyone is a servant of Çré
Kåñëa, although some accept this, and some do not.” Although
everyone is by nature a servant of Çré Kåñëa, due to ignorance or
illusion, some souls do not accept this. They form one group.
Another group consists of those who do accept their natural
identity as servants of Çré Kåñëa. Consequently, there are two
kinds of people in this world: kåñëa-bahirmukha, those who are
diverted from Kåñëa; and kåñëa-unmukha, those who are attentive
to Kåñëa.
Most people in this world are diverted from Kåñëa and do not
accept dharma. There is nothing much to say about the first
group. They have no sense of what is to be done and what is not
to be done, and their entire existence is based upon selfish
happiness.
People who accept some moral principles have a sense of duty.
For them the great Vaiñëava, Manu, has written:
dhåtiù kñamä damo ‘steyaà çaucam indriya-nigrahaù
dhér vidyä satyam akrodho daçakaà dharma-lakñaëam
Çré Manu-saàhitä (6.92)
There are ten characteristics of religious life:
dhåti (determination with patience);
kñamä (forgiveness), which means not retaliating when
wronged by others;
dama (control of the mind), which means equanimity even in
the face of unsettling circumstances;
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asteya (abstinence from theft);
ucam (cleanliness);
indriya-nigrahaù (restraining the senses from their sense
objects);
dhé (intelligence), which means knowledge of the çästra;
vidyä (wisdom), which means realization of the soul;
satya (truthfulness); and
akrodha (absence of anger), as demonstrated by eventemperedness amidst irritating circumstances.

Six of these characteristic – determination, control of the
mind, cleanliness, restraint of the senses, knowledge of the çästra,
and wisdom – are duties to one’s own self. The remaining four –
forgiveness, abstinence from stealing, truthfulness, and absence
of anger – are duties to others. These ten religious duties have
been prescribed for people in general, but none of them clearly
indicate hari-bhajana. Furthermore, one will not necessarily
attain complete success in life simply by carrying out these duties
faithfully. This is confirmed in the Viñëu-dharmottara Puräëa:
jévitaà viñëu-bhaktasya varaà païca-dinäni ca
na tu kalpa-sahasräëi bhakti-hénasya keçave
quoted in Hari-bhakti-viläsa (10.317)
It is most auspicious to live in this world, even for five days, as a
bhakta of Çré Viñëu, whereas it is not at all auspicious to live in
this world for thousands of kalpas without bhakti for Çré Keçava.

A person bereft of kåñëa-bhakti is not fit to be called a human
being, therefore çästra counts such people among the two-legged
animals. Çrémad-Bhägavatam (2.3.19) states:
çva-viò-varähoñöra-kharaiù saàstutaù puruñaù paçuù
na yat karëa-pathopeto jätu näma gadägrajaù
Only men who are like dogs, hogs, camels and asses praise those who
never hear the holy name of Çré Kåñëa, the elder brother of Gada.
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If a person never allows çré-kåñëa-näma to enter his ears, he is
like an animal. In fact, he is more degraded than hogs that eat
stool and other rejected substances, camels that wander in the
desert of saàsära eating cactus, and asses that carry heavy loads
for others, and are always harassed by the she-ass. However, the
question raised today was not about what such unfortunate people
should or should not do. It was only about how those who have
taken shelter of the path of bhakti should behave with others.
Those who have adopted the path of bhakti may be divided
into three categories: kaniñöha (neophyte), madhyama (intermediate),
and uttama (topmost). Kaniñöhas are those who have embarked
upon the path of bhakti, but are not yet true bhaktas. Their
symptoms are described as follows:
arcäyäm eva haraye püjäà yaù çraddhayehate
na tad-bhakteñu cänyeñu sa bhaktaù präkåtaù småtaù
Çrémad-Bhägavatam (11.2.47)
One who faithfully worships the Deity form of Çré Hari, but does
not render service to His bhaktas or to other living beings, is a
präkåta-bhakta, a materialistic devotee.

Thus it is established that çraddhä is the béja, or seed of bhakti.
One’s bhakti is only effective when he worships Bhagavän with
çraddhä, and it is still not çuddha-bhakti unless he worships the
bhaktas as well. Bhakti does not develop thoroughly as long as he
fails to do so. This type of bhakta has barely entered the doorway
of the practice of bhakti. It is said in the Çrémad-Bhägavatam
(10.84.13):
yasyätma-buddhiù kuëape tri-dhätuke
sva-dhéù kalaträdiñu bhauma ijya-dhéù
yat tértha-buddhiù salile na karhicij
janeñv abhijïeñu sa eva go-kharaù
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One who considers this corpse-like body, comprised of the three
elements – vata, pita, and kapha – to be his real self; who regards
his wife, children, and others as his very own; who considers
mundane forms made of earth, stone, or wood to be worshipable;
and who regards mere water to be a place of pilgrimage – but
who does not consider the bhagavad-bhaktas to be more dear
than his very self, to be his very own, to be worshipable, and to
be places of pilgrimage; such a person, though human, is no
better than an ass among animals.

The purport of these two çlokas is that one cannot even
approach the threshold of bhakti without worshiping Bhagavän
in the form of the Deity. If one rejects the Deity form and resorts
to logical debate alone to deduce the truth, his heart becomes
dry and he cannot ascertain the true object of worship. Yet even
when one accepts the Deity, it is essential to serve Him in
transcendental consciousness (çuddha-cinmaya-buddhi). In this
world the jévas are cinmaya vastu, conscious entities, and among
all the jévas, the bhaktas of Kåñëa are çuddha-cinmaya, endowed
with pure consciousness. Kåñëa and the bhaktas are both
çuddha-cinmaya-vastu (pure conscious entities), and in order to
understand them, it is essential to have sambandha-jïäna, which
is knowledge of the interrelationship between the material
world, the jévas, and Kåñëa. If one is to worship the Deity with
sambandha-jïäna, then one must worship Kåñëa and serve the
bhaktas at the same time. This type of adoration and respect for
cinmaya-tattva, the transcendental reality, which is endowed
with çraddhä, is known as çästréya çraddhä, faith based on çästra.
Worship of the Deity that lacks this unequivocal knowledge
of the interrelationship between the different aspects of the
transcendental reality is simply founded on laukika çraddhä,
customary or traditional regard. Such customary worship of the
Deity is not çuddha-bhakti, although it is the first step in
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approaching the entrance to bhakti; this is the conclusion of
çästra. Those who have reached this threshold of bhakti have
been described as follows:
gåhéta-viñëu-dékñäko viñëu-püjä-paro naraù
vaiñëavo ‘bhihito ‘bhijïair itaro ‘smäd avaiñëavaù
Hari-bhakti-viläsa (1.55)
Learned scholars have determined that a Vaiñëava is one who is
initiated into a Viñëu mantra in accordance with the regulations
of çästra, and who is engaged in the worship of Çré Viñëu. All
others are known as non-Vaiñëavas.

Kaniñöha Vaiñëavas, or präkåta-bhaktas, are those who accept
a family priest out of hereditary tradition or who are prompted
by laukika çraddhä (wordly faith) to imitate others by taking
initiation into a Viñëu mantra and worshiping the Deity of Çré
Viñëu. Such materialistic devotees are not çuddha-bhaktas;
rather, a shadow-like semblance of bhakti called chäyä-bhaktyäbhäsa is prominent in them. However, they do not have
pratibimba-bhakty-äbhäsa, which is a reflective semblance of
bhakti. This pratibimba-bhakty-äbhäsa is offensive in nature and
is devoid of Vaiñëavism. The stage of chäyä-bhakty-äbhäsa is the
result of great fortune, because it is the preliminary stage of
bhakti, and people can gradually develop from it into madhyama
and uttama Vaiñëavas. Still, those at the stage of chäyä-bhaktyäbhäsa cannot be called çuddha-bhaktas. Such people worship
the Deity with laukika çraddhä (worldly faith). They can only
behave towards others according to the ten types of religious
duties that I have already described for people in general. The
behavior that the çästras prescribe for bhaktas does not apply to
them, for they cannot even ascertain who is a true bhakta and
who is not. That power to discriminate is a symptom of the
madhyama Vaiñëava.
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Çrémad-Bhägavatam (11.2.46) describes the behavior of the
madhyama Vaiñëava as follows:
éçvare tad-adhéneñu bäliçeñu dviñatsu ca
prema-maitré-kåpopekñä yaù karoti sa madhyamaù
A madhyama-bhägavata is one who loves Éçvara, is friendly
towards His bhaktas, shows mercy towards those who are
ignorant of bhakti, and neglects those who are inimical to Éçvara
or His bhaktas.

The behavior being described here is classified in the realm
of nitya-dharma. I am not referring here to naimittika-dharma
(temporary religious or worldly duties). The behavior that I am
describing is part of nitya-dharma, and it is essential in the life
of a Vaiñëava. Other types of behavior that are not opposed to
this behavior may be accepted where necessary.
A Vaiñëava’s behavior is directed towards four categories of
individuals: (1) éçvara, the Supreme Lord; (2) tad-adhéna, His
bhaktas; (3) bäliça, materialistic people who are ignorant of
spiritual truth; and (4) dveñé, those who are opposed to bhakti. A
Vaiñëava shows love, friendship, mercy, and neglect respectively
to these four kinds of individuals. In other words, he behaves
lovingly towards Éçvara, with friendship towards the bhaktas,
and mercifully towards the ignorant; he neglects those who are
inimical.
(1) The first characteristic of a madhyama Vaiñëava is that he
has prema for Çré Kåñëa, who is the Supreme Lord of all. The
word prema here refers to çuddha-bhakti, whose symptoms have
been described as follows in Bhakti-rasämåta-sindhu (1.1.11):
anyäbhiläñitä-çünyaà jïäna-karmädy-anävåtam
änukülyena kåñëänuçélanaà bhaktir uttamä
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Uttamä-bhakti is the consummate endeavor to serve Çré Kåñëa
in a favorable mood. It is free from any other desire, and it is not
covered by knowledge of impersonal brahma, by the daily and
periodic duties outlined in the småti-çästras or by renunciation,
yoga, säìkhya, and other types of dharma.

Bhakti that is imbued with such characteristics is first found
in the sädhana practices of a madhyama Vaiñëava, and it extends
up to the stages of bhäva and prema. The only characteristic in
the bhakti of the kaniñöha is that of service to the Deity with
faith. Such a person does not have the characteristics of uttamäbhakti, namely: anyäbhiläñitä-çünya, freedom from ulterior
desires; jïäna-karmädy-anävåta, freedom from the coverings of
impersonal knowledge and fruitive action; and änukülyena
kåñëänuçélana, consumate endeavours to serve Kåñëa in a
favorable mood.
A kaniñöha is considered to have become a madhyama Vaiñëava
and a genuine bhakta when bhakti with these symptoms manifests
in his heart. Prior to this stage, he is a präkåta-bhakta, which
means that he is only a semblance of a bhakta (bhakta-äbhäsa), or
a semblance of a Vaiñëava (vaiñëava-äbhäsa). The word
kåñëänuçélana refers to prema, love for Kåñëa, and it is qualified
by the word änukülyena. This refers to those things that are
favorable to kåñëa-prema, namely, friendship with the bhaktas,
mercy towards the ignorant, and neglect of those who are inimical.
These three items are also symptoms of a madhyama Vaiñëava.
(2) The second characteristic of a madhyama Vaiñëava is his
friendship towards bhaktas, in whose hearts çuddha-bhakti has
appeared, and who are submissive to Bhagavän’s will. Kaniñöha
bhaktas are not çuddha-bhaktas fully submissive to Bhagavän,
and they do not offer respect or hospitality to çuddha-bhaktas.
Therefore, madhyama and uttama-bhaktas are the only suitable
people with whom to develop intimate friendships.
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In three successive years the bhaktas of Kuléna-gräma asked
Çréman Mahäprabhu, “What is a Vaiñëava and what are the
symptoms by which he can be recognized?” Çré Mahäprabhu
replied by instructing them about uttama, madhyama, and
kaniñöha Vaiñëavas. Now, according to the characteristics of His
description, all three of those classes – as He described them –
meet the standards that I have defined for madhyama and uttama
Vaiñëavas. None of them correspond to the kaniñöha bhaktas who
are only capable of worshiping the Deity form, because they do
not utter çuddha-kåñëa-näma. Their chanting is known as chäyänämäbhäsa. Chäyä-nämäbhäsa refers to a semblance of the pure
name obscured by ignorance and anarthas, like the sun covered
by clouds, which does not manifest its full brilliance.
Mahäprabhu instructed madhyama-adhikäré gåhastha Vaiñëavas
to serve the three kinds of Vaiñëavas, which He described as follows:
one from whose mouth kåñëa-näma is heard even once; one from
whose mouth kåñëa-näma is heard constantly; and one whose
very sight spontaneously evokes the chanting of çré-kåñëa-näma.
All these three types of Vaiñëavas are worthy of service, but this is
not true of one who only utters nämäbhäsa, and not çuddha-kåñëanäma. Only Vaiñëavas who utter çuddha-näma are worthy of service.
We are instructed to serve the Vaiñëavas in accordance with
their respective levels of advancement. The word maitré signifies
association, conversation, and service. As soon as one sees a pure
Vaiñëava, one should receive him, respectfully converse with
him, and fulfill his needs as far as one is able. One should serve
him in all these ways, and one should never envy him. One
should not criticize him, even by accident, or disrespect him,
even if his appearance is unattractive or if he has some disease.
(3) The third characteristic of the madhyama Vaiñëava is that
he bestows mercy on the ignorant. The word bäliça refers to people
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who are ignorant of spiritual truth, bewildered or foolish. It
means materialistic people who have not received any genuine
guidance in spiritual matters, but have not been contaminated
by unauthorized doctrines such as Mäyäväda. They are not envious
of bhaktas and bhakti, but their mundane egoism and attachment
prevents them from developing faith in Éçvara. Learned scholars
also belong in this category if they have not attained the highest
fruit of study, which is to develop faith in Éçvara.
The kaniñöha-adhikäré präkåta-bhakta is standing at the doorway
to the temple of bhakti, but because of ignorance in the principles
of sambandha-jïäna, he has not yet attained çuddha-bhakti.
Such a person is also regarded as bäliça until he comes to the
platform of çuddha-bhakti. When he becomes acquainted with
the truth of sambandha-jïäna, and awakens taste for çuddhahari-näma in the association of pure bhaktas, his ignorance will
be dissipated, and he will attain the status of a madhyama Vaiñëava.
It is essential that a madhyama Vaiñëava should bestow his
mercy upon all the above-mentioned ignorant people. He should
treat them as guests and should satisfy their needs as far as he is
able, but that is not enough in itself. He should also act in such
a way as to awaken their faith in ananya-bhakti and their taste
for çuddha-näma. That is the real meaning of mercy. The ignorant
may be victimized by bad association and may fall down at any
time because they lack expertise in the çästras. The madhyama
Vaiñëava should always protect such susceptible people from bad
association. He should mercifully give them his association and
gradually instruct them in spiritual matters and in the glories of
çuddha-näma.
A diseased person must be under the care of a physician
because he cannot cure himself. Just as one should pardon the
anger of a diseased person, so one should also excuse the improper
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behavior of the ignorant. This attitude is known as mercy. The
ignorant have many misconceptions, such as faith in karmakäëòa, occasional inclination towards jïäna, worshiping the
Deity with ulterior motives, faith in yoga, indifference towards
the association of pure Vaiñëavas, attachment to varëäçrama,
and many other things. However, the kaniñöha-adhikäré can
quickly become a madhyama-adhikäré when these misconceptions
are dispelled by good association, mercy, and good instructions.
When such people begin to worship the Deity of Bhagavän,
it may be understood that they have laid the foundation of all
auspiciousness. Of this there is no doubt. They do not have the
defect of adhering to false doctrines, and for this reason they
have a scent of true çraddhä. Their Deity worship is not like that
of the Mäyävädés, who do not have even a trace of çraddhä for the
Deity, and who are offenders at the lotus feet of Bhagavän. That
is why the words çraddhayä éhate (‘he worships with faith’) have
been used in the çloka (11.2.47) that describes the kaniñöha-bhakta.
The philosophical outlook lodged in the heart of Mäyävädés
and proponents of other similar doctrines is that Bhagavän has
no form and that the Deity which is worshiped is simply an
imaginary icon. Under such circumstances, how can there be
any faith in the Deity? As a result there is a significant difference
between Deity worship of Mäyävädés and that of even the most
neophyte Vaiñëavas.
Kaniñöha-adhikäré Vaiñëavas worship the Deity with faith,
knowing that Bhagavän possesses personal form and attributes.
Mäyävädés, however, believe that Bhagavän has no form or
attributes, and that the Deity is therefore imaginary and temporary.
Neophytes are not guilty of the offense of Mäyäväda, and that is
why they are accepted as präkåta Vaiñëavas (materialistic devotees),
even though they do not possess any other Vaiñëava characteristics.
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This is where their Vaiñëavism is found. On the strength of this
one quality, and by the mercy of sädhus, they will certainly gradually
be elevated. Madhyama-adhikäré Vaiñëavas must be genuinely
merciful towards such people, and if they are, the neophyte bhakta’s
worship of the Deity and his chanting of hari-näma will quickly
rise from the äbhäsa stage to the purely transcendental stage.
(4) The madhyama Vaiñëava’s fourth characteristic is neglect
towards those who are inimical. Here we must define enmity and
describe its different types. Dveña, enmity, is a particular attitude
which is also known as matsaratä, envy, and which is exactly the
opposite of love. Éçvara is the only object of love, and dveña is the
attitude that is directly opposite to love for Him. There are five
different types of dveña:
(1) absence of faith in Éçvara
(2) the belief that Éçvara is nothing more than a natural potency
that brings about the results of all action
(3) the belief that Éçvara has no particular form
(4) the belief that the jévas are not eternally subordinate to Éçvara
(5) the absence of mercy.
Individuals whose hearts are contaminated by these inimical
attitudes are absolutely bereft of çuddha-bhakti. They do not
even have präkåta-bhakti, the rudimentary devotion that is the
doorway to çuddha-bhakti, and which is represented by the
neophyte bhakta’s worship of the Deity. The five types of enmity
are found to co-exist with attachment to material sense enjoyment.
Sometimes the third and fourth types of enmity lead to such an
extreme form of asceticism or aversion towards the world that it
culminates in self-annihilation. This is seen in the lives of the
Mäyäväda sannyäsés. How should çuddha-bhaktas behave towards
such inimical people? It is their duty to avoid them.
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The word upekñä, neglect, does not imply that one should
abandon all social dealings that are normal between human
beings. Nor does it mean that one should fail to alleviate an
inimical person’s difficulty or deprivation if he falls into distress.
Gåhastha Vaiñëavas remain within society, so they have many
types of relationships, for instance, with relatives through
marriage, and with others through business dealings, through
the maintenance of property and bringing up of animals,
through endeavoring to mitigate the suffering and ailments of
others, and through their position as citizens of the state. These
different social relations entail connection with inimical people,
and avoidance does not mean that one should at once give them
up. One is obliged to conduct routine affairs and interact with
people who are indifferent to Éçvara, but one should not take
their association when it comes to spiritual matters.
Some members of one’s own family may acquire a malicious
nature as a result of their sinful activities from a previous life.
Should one abandon such people? Certainly not. One should
deal with them without attachment insofar as ordinary affairs
are concerned, but one should not associate with them for spiritual
matters. Upekñä should be applied in this regard. Spiritual
association means to meet together for the purpose of spiritual
advancement, to discuss topics of eternal truth, and to render
reciprocal service and welfare that awakens one’s devotional
sentiments. Upekñä means avoiding the association of people
with whom such types of exchange are not possible.
When an inimical person who has adopted discordant or
inconsistent opinions hears glorification of çuddha-bhakti or
virtuous instructions regarding bhakti, he will immediately retort
with some futile argument which is not beneficial for you or for
him. One should avoid such fruitless arguments, and interact
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with such people only as far as necessary in routine social dealings.
One may think that one should include inimical people among
the ignorant, and therefore bestow mercy upon them, but if one
does so, one will not help them and will only harm oneself. One
should be benevolent, but with caution.
Madhyama-adhikäré çuddha-bhaktas should certainly follow
these four instructions. If they neglect to do so in any way, they
become guilty of behaving improperly and thus fail to do that for
which they are qualified. This is considered a serious defect, as
explained in Çrémad-Bhägavatam (11.21.2):
sve sve ‘dhikäre yä niñöhä sa guëaù parikértitaù
viparyayas tu doñaù syäd ubhayor eña niçcayaù
To be firmly established in the duties one is authorized to perform
is a good quality, whereas failure to do so is a fault. Good qualities
and faults are ascertained in this way.

In other words, good qualities and faults are determined
according to one’s eligibility, and not by any other criterion.
According to the çästras, the madhyama-adhikäré çuddha-bhakta
should develop prema for Kåñëa and friendship with His pure
bhaktas. He should be merciful to the ignorant and should
neglect those who are inimical. The degree of friendship that the
madhyama-bhakta establishes with other bhaktas should be in
keeping with the degree of their advancement in bhakti; the
degree of mercy that he bestows upon the ignorant depends on
their degree of sincerity or foolishness; and the extent to which
he neglects the inimical depends on the degree of their enmity.
The madhyama-bhakta considers all these things as he interacts
with others in spiritual affairs. Worldly affairs should be conducted
in a straightforward manner, but should always be performed
with consideration of the ultimate spiritual benifit.
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Just then, a resident of Baragäché named Nityänanda däsa
interrupted by saying, “What is the behavior of uttama-bhaktas?”
Slightly startled, Bäbäjé Mahäçaya said, “Brother! You have
asked a question that I am just in the process of answering. Let
me finish what I have to say. I am an old man and my memory is
fading. If the subject matter changes too abruptly, I will forget
what I was going to say.”
Haridäsa was a strict Bäbäjé. Although he never found fault
with anyone, he was quick to respond when anyone spoke
inappropriately. Everyone was stunned to hear his words. Again
he offered praëäma to Nityänanda Prabhu at the foot of the
banyan tree and resumed speaking.
Bäbäjé: When the bhakti of the madhyama Vaiñëava progresses
beyond the stages of sädhana and bhäva, and comes to the level
of prema, it becomes highly condensed, and at that time, the
Vaiñëava becomes an uttama-bhakta. Çrémad-Bhägavatam (11.2.45)
describes the symptoms of an uttama Vaiñëava as follows:
sarva-bhüteñu yaù paçyed bhagavad-bhävam ätmanaù
bhütäni bhagavaty ätmany eña bhägavatottamaù
One who sees his own bhagavad-bhäva, ecstatic mood of
attraction towards Çré Kåñëacandra, in the hearts of all jévas
(sarva-bhüteñu) and sees all beings within Çré Kåñëacandra is
an uttama-bhägavata.

An uttama Vaiñëava perceives that all living beings love
Bhagavän with the same particular feeling of transcendental
love that he himself cherishes towards his iñöadeva. He also perceives
that Bhagavän feels a reciprocal attitude of love towards all living
beings. An uttama Vaiñëava has no disposition other than this
mood of transcendental love. Other moods arise from time to
time, according to different circumstances, but they are all
transformations of that prema.
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For example, Çukadeva Gosvämé was an uttama-bhägavata,
but he described Kaàsa in words such as bhoja-päàçula, a
disgrace to the Bhoja dynasty. Although it appears as if these
words were spoken out of enmity towards Kaàsa, they are
actually a manifestation of prema towards Kåñëa. When çuddhaprema becomes the very life of a bhakta, he is known as an uttamabhägavata. In this condition there is no longer any distinction
between love, friendship, mercy, and neglect, as is the case with
the madhyama-adhikäré. All his behavior becomes a manifestation
of prema, and there is no difference in his eyes between a
kaniñöha, madhyama, or an uttama Vaiñëava, nor is there any
difference between a Vaiñëava and a non-Vaiñëava. This
advanced condition is extremely rare.
Just consider now that a kaniñöha Vaiñëava does not render
service to Vaiñëavas, and an uttama Vaiñëava does not make any
distinction between Vaiñëavas and non-Vaiñëavas, for he sees all
jévas as servants of Kåñëa. This means that only madhyama
Vaiñëavas offer respect to Vaiñëavas, and render service to them.
A madhyama Vaiñëava must serve the three kinds of Vaiñëavas –
those who chant kåñëa-näma even once, those who chant kåñëanäma constantly, and those whose mere sight automatically
causes kåñëa-näma to dance on one’s tongue. A Vaiñëava
may be considered a Vaiñëava, a superior Vaiñëava, or a
superlative Vaiñëava, according to his degree of advancement. A
madhyama-bhakta should serve Vaiñëavas according to their
status. Only an uttama Vaiñëava will conclude that it is improper
to consider whether a Vaiñëava is kaniñöha, madhyama, or uttama.
If a madhyama-adhikäré Vaiñëava thinks in this way, he will
become an offender. Çréman Mahäprabhu indicated this to the
residents of Kuléna-gräma, and His instructions are to be
revered even more than the Vedas by all madhyama Vaiñëavas.

177

178

 J aiVa - DHarMa

c HaPTEr 8

And what are the Vedas, or Çruti? They are the orders of
Parameçvara.
Having said this much, Haridäsa Bäbäjé became silent for
a moment. At this time, Nityänanda däsa Bäbäjé of Baragächi
folded his hands and said, “May I ask a question now?”
Haridäsa Bäbäjé replied, “As it pleases you.”
“Bäbäjé Mahäçaya, to which category of Vaiñëavas do you
think I belong? Am I a kaniñöha or a madhyama Vaiñëava? I am
certainly not an uttama Vaiñëava.”
Haridäsa Bäbäjé Mahäçaya smiled a little and said, “Brother,
can one who has received the name Nityänanda däsa be anything
other than an uttama Vaiñëava? My Nitäi is very merciful.
Even when He is beaten, He gives prema in return. So if one
takes His name and becomes His däsa, need anything more be
said?”
Nityänanda däsa: I sincerely want to know my actual position.
Bäbäjé: Then tell me your whole story. If Nitäi empowers me to
speak, I shall say something.
Nityänanda däsa: I took birth in a low-caste family in a small
village on the bank of the Padmävaté River. I was very simple
and humble by nature from childhood, and I always used to stay
far away from bad company. I was married at an early age, but
after some days my parents died, and my wife and I remained
alone in the home. We did not have so much wealth, so we
worked every day to maintain ourselves. Our days passed
happily in this way, but this happiness did not last for long, for
after a while, she also left her body. Because of my separation
from her, thoughts of detachment awakened in my mind. Near
my village were many Vaiñëavas who had renounced household
life, and I saw that the people of Baragäché offered them great
respect. I hankered for that respect very strongly, and because
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of the temporary feelings of detachment brought on by the
death of my wife, I went to Baragäché and accepted the dress of
a Vaiñëava mendicant. However, after a few days, my mind
became fickle; it was possessed by wicked thoughts, and it
became very difficult for me to control, but by great fortune, I
received the association of an excellent Vaiñëava who is pure
and simple. At present, he is performing bhajana in Vraja. With
deep affection, he gave me profound advice, kept me in his
association, and purified my mind.
Now my mind is no longer disturbed by mischievous thoughts.
I have developed taste for chanting a hundred thousand names
of hari-näma every day. I understand that there is no difference
between Çré Hari and çré-näma, and that both are fully spiritual.
I observe the Ekädaçé fast according to çästra and offer water to
Tulasé. When the Vaiñëavas perform kértana, I also join with rapt
attention. I drink the water that washes the feet of pure
Vaiñëavas. I study the bhakti-çästras every day. I no longer desire
to eat palatable food or dress nicely. I have no taste to hear or
participate in mundane talks. When I see the Vaiñëavas’ ecstatic
moods, a desire comes into my mind to roll on the ground at their
feet, and sometimes I do so, but it is out of a desire for prestige.
Now please give your verdict: To which class of Vaiñëava do I
belong, and how should I behave?
Haridäsa Bäbäjé looked at Vaiñëava däsa Bäbäjé with a smile
and said, “Tell us to which class of Vaiñëava does Nityänanda
däsa belong?”
Vaiñëava däsa: From what I have heard, he has surpassed the
kaniñöha stage and has entered the madhyama stage.
Bäbäjé: That is my feeling also.
Nityänanda däsa: How wonderful! Today I have come to know of
my true position from the mouths of Vaiñëavas. Please bestow
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your mercy upon me, so that I may gradually come to the stage of
an uttama Vaiñëava.
Vaiñëava däsa: At the time that you accepted mendicancy, there
was a desire for honor and prestige in your heart, so you were not
actually qualified to enter the renounced order, and therefore
your acceptance of mendicancy was tainted with flaw of
unauthorized consideration. In spite of this, you have attained
genuine auspiciousness by the mercy of the Vaiñëavas.
Nityänanda däsa: Even now I have some desire for honor. I think
that I may attract others and win tremendous respect if I am
seen weeping profusely and displaying ecstatic emotions.
Bäbäjé: You must endeavor to give this up, otherwise there is a
serious danger that your bhakti will be eroded and you will have
to descend to the kaniñöha platform again. Although the six
enemies of lust, anger, greed, envy, pride, and illusion may have
departed, the desire for honor remains. This desire for fame is
the most pernicious enemy of the Vaiñëavas, and it does not
easily agree to leave the sädhakas. Moreover, a single drop of
genuine spiritual emotion is far superior to an imitative display
of emotion (chäyä-bhäva-äbhäsa).
“Please give me your mercy,” said Nityänanda däsa, and
reverentially placed the dust from Haridäsa Bäbäjé’s lotus feet on
his own head. At this, Bäbäjé became unsettled. He quickly got up,
embraced Nityänanda däsa, seated him by his side, and patted
him on the back. How extraordinary is the effect of touching a
Vaiñëava! Tears immediately began to stream from Nityänanda
däsa’s eyes, and Haridäsa Bäbäjé could not check his own tears,
although he tried to do so. A wonderful atmosphere was manifest,
and tears came to the eyes of all the assembled Vaiñëavas. At that
moment, Nityänanda däsa accepted Çré Haridäsa in his heart as
his guru, and his life became successful. Within a short time the
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emotion subsided, and he inquired, “What are the primary and
secondary characteristics of a kaniñöha-bhakta in regard to bhakti?”
Bäbäjé: The two primary characteristics of a kaniñöha Vaiñëava
are his faith in the eternal form of Bhagavän, and his worship of
the Deity. His secondary characteristics are the devotional activities
that he performs, such as hearing, chanting, remembering, and
offering prayers.
Nityänanda däsa: One cannot be a Vaiñëava unless he has faith
in the eternal form of Bhagavän and worships the Deity according
to the regulations of çästra, so I can well understand why these
two are primary symptoms. However, I cannot understand why
hearing, chanting, remembering, and other such activities are
secondary.
Bäbäjé: The kaniñöha Vaiñëava is not acquainted with the intrinsic
nature of çuddha-bhakti, of which hearing, chanting, and so on
are aìgas (limbs). Consequently, his hearing and chanting do
not assume their primary identity, but are manifest in a gauëa
(secondary) form. Furthermore, whatever arises from the three
guëas – sattva (goodness), rajaù (passion), and tamaù (ignorance)
– is known as gauëa. When these activities become nirguëa,
free from the influence of the material modes, they are aìgas of
çuddha-bhakti, and one has attained the madhyama stage.
Nityänanda däsa: How can the kaniñöha Vaiñëava be called a bhakta
when he is contaminated with the faults of karma and jïäna,
and his heart is filled with desires for things other than bhakti?
Bäbäjé: One becomes eligible for bhakti once he has attained
çraddhä, which is the root of bhakti; there is no doubt then that
he is situated at the doorway to bhakti. The word çraddhä means
viçväsa, belief. When the kaniñöha-bhakta awakens belief in the
divine Deity, he becomes eligible for bhakti.
Nityänanda däsa: When will he obtain bhakti?

181

182

 J aiVa - DHarMa

c HaPTEr 8

Bäbäjé: The kaniñöha-bhakta becomes a çuddha-bhakta at the
madhyama level when his contamination of karma and jïäna is
dissipated, and he desires nothing other than ananya-bhakti
(exclusive bhakti). At that point, he understands that there is a
difference between service to guests and service to bhaktas, and
thus he awakens taste for serving the bhaktas, which is favorable
to bhakti.
Nityänanda däsa: Çuddha-bhakti appears along with sambandhajïäna. When is that knowledge awakened by which one becomes
eligible for çuddha-bhakti?
Bäbäjé: True sambandha-jïäna and çuddha-bhakti are manifest
simultaneously when knowledge contaminated by Mäyäväda
conceptions has been dispelled.
Nityänanda däsa: How long does that take?
Bäbäjé: The stronger a person’s sukåti from past activities, the
sooner he will attain it.
Nityänanda däsa: What is the first result attained by past sukåti?
Bäbäjé: One attains sädhu-saìga.
Nityänanda däsa: And what is the progression that evolves from
sädhu-saìga?
Bäbäjé: Çrémad-Bhägavatam (3.25.25) describes the systematic
evolution of bhakti very succinctly:
satäà prasaìgän mama vérya-samvido
bhavanti håt-karëa-rasäyaëäù kathäù
taj-joñaëäd äçv apavarga-vartmani
çraddhä ratir bhaktir anukramiñyati
In the association of çuddha-bhaktas, the recitation and discussion
of My glorious activities and pastimes are pleasing to both the
heart and the ears. By cultivating knowledge in this way, one
becomes established on the path of liberation and progressively
attains çraddhä, then bhäva, and finally prema-bhakti.
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Nityänanda däsa: How does one attain sädhu-saìga?
Bäbäjé: I have already said that sädhu-saìga is attained by sukåti
acquired in previous births. This is explained in ÇrémadBhägavatam (10.51.53):
bhaväpavargo bhramato yadä bhavej
janasya tarhy acyuta sat-samägamaù
sat-saìgamo yarhi tadaiva sad-gatau
parävareçe tvayi jäyate ratiù
O Acyuta, the jéva has been wandering in the cycle of birth and
death since time without beginning. When the time for his
release from this cycle approaches, he obtains sat-saìga. From
that moment, he becomes firmly attached to You, who are the
controller of both spirit and matter, and the supreme goal of
attainment for the sädhus.

Nityänanda däsa: It is only by sädhu-saìga that a kaniñöha-bhakta
awakens an inclination for worshiping the Deity, so how can it
be said that he doesn’t render any service to sädhus?
Bäbäjé: When one obtains sädhu-saìga by good fortune, viçväsa,
or belief in the divinity of the Deity, awakens. Nonetheless,
worship of the Deity must be accompanied by service to the
sädhus themselves. Until this type of faith develops, one’s
çraddhä is incomplete, and one remains ineligible for ananyabhakti.
Nityänanda däsa: What are the stages of progress for a kaniñöhabhakta?
Bäbäjé: Suppose that a kaniñöha-bhakta worships the Deity form
of Bhagavän every day with faith, but is not yet free from the
contaminations of karma, jïäna, and extraneous desires. By
chance, some guests come to him who happen to be bhaktas, and
he welcomes and serves them, just as he would any other guests.
The kaniñöha-bhakta observes the activities and behavior of the
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bhaktas and gets a chance to hear their discussions of spiritual
topics based on the çästra. In this way, he begins to develop great
respect for the character of the bhaktas.
At this point, he becomes aware of his own defects. He begins
to follow the behavior of the sädhus and to rectify his own
behavior. Gradually, his defects of karma and jïäna begin to
fade, and as his heart becomes purified, he becomes increasingly
free from extraneous desires. He studies the çästra by regularly
hearing narrations of Bhagavän’s pastimes and the fundamental,
ontological truths about Bhagavän. His sambandha-jïäna
becomes progressively firmer as he accepts the transcendental
nature of Bhagavän, çré-näma, and the aìgas of bhakti such as
hearing and chanting. When his sambandha-jïäna becomes
complete, he attains the stage of a madhyama Vaiñëava. It is at
this point that he truly begins to associate with bhaktas. He can
then perceive that bhaktas are vastly superior to ordinary guests,
and he can begin to regard them on the level of guru.
Nityänanda däsa: Why is it that many kaniñöha-bhaktas do not
progress?
Bäbäjé: If the kaniñöha-bhakta associates mainly with people who
are inimical, his immature level of eligibility for bhakti quickly
fades, and his eligibility for karma and jïäna becomes prominent.
In some cases, eligibility neither increases nor decreases, but
remains exactly the same.
Nityänanda däsa: When does that happen?
Bäbäjé: When he associates equally with bhaktas and inimical people.
Nityänanda däsa: Under what circumstances can his advancement
be assured?
Bäbäjé: When his association with bhaktas becomes prominent
and his association with the inimical becomes minimal, his
advancement is rapid.
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Nityänanda däsa: What is the nature of the kaniñöha-adhikäré’s
inclination towards sinful and pious activities?
Bäbäjé: In the preliminary stage, his inclination for sinful
and pious activities will be like that of the karmés and
jïänés, but as he progresses in bhakti, these propensities will
be dispelled, and his inclination to please Bhagavän will
become prominent.
Nityänanda däsa: Dear master, I have understood the situation
of kaniñöha-adhikärés. Now kindly describe the primary symptoms
of the madhyama-adhikäré bhaktas.
Bäbäjé: The madhyama-bhakta has ananya-bhakti towards Kåñëa.
His friendship with the bhaktas consists of four attitudes: he
considers bhaktas to be more dear than his very self (ätma-buddhi);
he feels great possessiveness towards them (mamatä-buddhi); he
considers bhaktas as worshipable (ijya-buddhi); and he considers
them to be a place of pilgrimage (tértha-buddhi). The madhyamabhakta also bestows mercy on those who are ignorant of spiritual
truth, and he neglects the inimical. These are the primary
characteristics of the madhyama-bhakta.
When one develops sambandha-jïäna and practices bhaktisädhana, which is the means (abhidheya), one attains the goal of
prema (prayojana). This is the methodology of the madhyamabhakta. It is generally observed that madhyama-bhaktas perform
hari-näma, kértana, and other such activities in the association
of bhaktas, free from any offense.
Nityänanda däsa: What are the secondary symptoms of the
madhyama-bhakta?
Bäbäjé: The secondary symptom of the madhyama-bhakta is the
way in which he lives his life. His life is completely surrendered
to the will of Kåñëa, and is favorable to bhakti.
Nityänanda däsa: Can he still commit sins or offenses?
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Bäbäjé: Some tendency to commit sins or offenses may remain in
the beginning stage, but gradually these will disappear.
Whatever sins or offenses are still present at the beginning of
the madhyama stage are like chick-peas that are just about to be
ground to a pulp; they are still seen as small lumps, but within a
few moments they will be crushed and will cease to exist. Yuktavairägya (appropriate renunciation) is the life and soul of the
madhyama-bhakta.
Nityänanda däsa: Does the madhyama-bhakta have any trace of
karma, jïäna or extraneous desires?
Bäbäjé: In the initial stages a faint trace of these things may
remain, but finally they are uprooted. Whatever vestiges of
karma and jïäna remain in the beginning of the madhyama stage
occasionally make themselves visible, yet these gradually fade
into oblivion.
Nityänanda däsa: Do such bhaktas even desire to live, and if so, why?
Bäbäjé: Actually, they have no desire to live or die, or to attain
liberation. They desire to live only to attain consummation of
their bhajana.
Nityänanda däsa: But why don’t they long for death? What
happiness can come from remaining in this gross material body?
When they die, will they not obtain their spiritual forms and
identities by Kåñëa’s mercy?
Bäbäjé: They have no independent desires. All their desires are
solely dependent on Kåñëa’s will, because they are firmly
convinced that everything is happening by His will and that
whatever happens is only because of His desire. They have,
therefore, no need to aspire for anything independently.
Nityänanda däsa: I have understood the symptoms of the
madhyama-adhikäré. Now, please tell me about the secondary
symptoms of the uttama-adhikäré.
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Bäbäjé: Their secondary symptoms are their bodily activities, but
even these cannot actually be viewed separately as secondary
symptoms, because they are so much under the control of prema,
which is beyond all influence of the material modes.
Nityänanda däsa: Prabhu, there is no provision in çästra for
the kaniñöha-adhikärés to renounce household life, and
madhyama-adhikärés may live either as householders or
renunciants. Is it possible that some uttama-adhikärés may
live as householders?
Bäbäjé: One’s level of eligibility cannot be determined by
whether one is a householder or a renunciant; the only criterion
is one’s advancement in bhakti. There is certainly no harm if an
uttama-adhikäré bhakta remains a householder. All the gåhasthabhaktas of Vraja were uttama-adhikärés. Many gåhastha-bhaktas
of our Çré Caitanya Mahäprabhu were uttama-adhikärés; Räya
Rämänanda is the foremost example of this.
Nityänanda däsa: Prabhu, if an uttama-adhikäré bhakta is a
gåhastha, and a madhyama-adhikäré bhakta is in the renounced
order, how should they behave towards each other?
Bäbäjé: The person who is less qualified should offer daëòavatpraëäma to the person who is more qualified. This stipulation is
only for the benefit of the madhyama-adhikäré, because the
uttama-adhikäré bhakta does not expect respect from anyone. In
all living beings he sees the presence of Bhagavän.
Nityänanda däsa: Should one bring many Vaiñëavas together and
hold festivals for distributing bhagavat-prasäda?
Bäbäjé: From the spiritual point of view, there is no objection if
many Vaiñëavas gather together for some particular occasion
and a madhyama-adhikäré gåhastha-bhakta wants to honor them
by distributing the bhagavat-prasäda. However, it is not good to
make a pompous display of serving the Vaiñëavas, for then this
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activity will become adulterated with the mode of passion. One
should distribute prasäda to the assembled Vaiñëavas with great
care and attention. This is one’s duty. If one wishes to serve the
Vaiñëavas in this way, he should only invite pure Vaiñëavas.
Nityänanda däsa: A new caste has emerged in Baragäché consisting
of people who refer to themselves as descendants of Vaiñëavas.
Kaniñöha-adhikäré householders invite them and feed them in
the name of Vaiñëava sevä. How is this to be viewed?
Bäbäjé: Have these descendants of Vaiñëavas taken up çuddhabhakti?
Nityänanda däsa: I don’t see çuddha-bhakti in any of them. They
only call themselves Vaiñëavas. Some of them wear kaupénas
(loincloths).
Bäbäjé: I cannot say why is this type of practice is in vogue. It
should not be done. I can only surmise that it is going on because
kaniñöha Vaiñëavas have no ability to recognize who is a true
Vaiñëava.
Nityänanda däsa: Do the descendants of Vaiñëavas deserve any
special regard?
Bäbäjé: Honor is due for those who are actually Vaiñëavas. If the
descendants of Vaiñëavas are pure Vaiñëavas, they should be
honored in proportion to their advancement in bhakti.
Nityänanda däsa: What if the descendant of a Vaiñëava is only a
worldly man?
Bäbäjé: Then he should be considered as a worldly man and not
as a Vaiñëava; he should not be honored as a Vaiñëava. One
should always remember the instruction given by Çréman
Mahäprabhu Çikñäñöaka (3):
tåëäd api sunécena taror api sahiñëunä
amäninä mänadena kértanéyaù sadä hariù
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One can chant çré-hari-näma in a humble state of mind, thinking
himself more insignificant than the straw in the street and more
tolerant than the tree. One should be devoid of all sense of false
prestige, and ready to offer all respects to others. In such a state
of mind, one can chant çré-hari-näma constantly.

One should be free from pride and should offer appropriate
respect to others. One should offer Vaiñëavas the respect due to
a Vaiñëava, and he should offer those who are not Vaiñëavas the
respect that befits any human being. If one does not offer respect
to others, he does not acquire the necessary qualification to
chant çré-näma.
Nityänanda däsa: How can one be free from pride?
Bäbäjé: One should not proudly think, “I am a brähmaëa,” “I am
wealthy,” “I am a learned scholar,” “I am a Vaiñëava,” or “I have
renounced family life.” People may well offer respect because one
has such qualities, but one should not want to be honored by
others out of such egoistic pride. One should always think
oneself to be worthless, insignificant, destitute, and lower than a
blade of grass.
Nityänanda däsa: It seems from this that one cannot be a
Vaiñëava without humility and compassion.
Bäbäjé: That is quite true.
Nityänanda däsa: Then does Bhakti-devé depend on humility
and compassion?
Bäbäjé: No, bhakti is completely independent. Bhakti is the
personification of beauty and she is the supreme ornament;
she does not depend on any other good quality. Humility and
compassion are not separate qualities, but are included within
bhakti. “I am a servant of Kåñëa,” “I am destitute,” “I have
nothing,” “Kåñëa is my all-in-all‚” – the bhakti that is expressed
in these attitudes is itself humility (dainya).
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The tenderness of heart experienced towards Kåñëa is known
as bhakti. All other jévas are servants of Kåñëa, and tenderness of
heart towards them is compassion (dayä). Therefore, compassion
is included within bhakti.
Kñamä (forgiveness) is the bhäva situated between humility
and compassion. “When I am so wretched and insignificant
myself, how can I inflict punishment upon others?” – when this
attitude is combined with compassion, forgiveness automatically
appears. Forgiveness is also included in bhakti.
Kåñëa is satya, real. The fact that the jévas are servants of
Kåñëa is also real, as is the fact that the material world is only
a boarding house for the jévas. That means that bhakti is also
real, because these truths are based on the jévas’ relationship
with Kåñëa, which is itself bhakti. Truth, humility, compassion,
and forgiveness are four special qualities that are included in
bhakti.
Nityänanda däsa: How should a Vaiñëava behave towards the
followers of other religions?
Bäbäjé: The instruction of Çrémad-Bhägavatam (1.2.26) is:
näräyaëa-kaläù çäntäù bhajanti hy anasüyavaù
Those who are free from the propensity to slander others and
who are fully peaceful worship Çré Näräyaëa and His plenary
portions.

There is no dharma other than vaiñëava-dharma. All other
dharmas that are or ever will be propagated in the world are
either steps on the staircase of vaiñëava-dharma or else distortions
of it. Those dharmas that are steps leading to bhakti should be
respected in proportion to their degree of purity. One should not
bear any malice towards dharmas that are distortions of bhakti,
but one should focus exclusively on the cultivation of one’s own
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devotional truths. One should not maintain any animosity
towards the followers of other religions. When the time is ripe,
the followers of various other dharmas will become Vaiñëavas
easily. Of this there is no doubt.
Nityänanda däsa: Is it our duty to preach Vaiñëava dharma or
not?
Bäbäjé: Certainly it is. Our Çré Caitanya Mahäprabhu has given
everyone the responsibility of spreading this dharma:
näco, gäo, bhakta-saìge kara saìkértana
kåñëa-näma upadeçi’ tära’ sarva-jana
Caitanya-caritämåta, Ädi-lélä (7.92)
Dance, sing, and perform saìkértana in the association of
bhaktas. You should deliver everyone by instructing them to
chant çré-kåñëa-näma.

ataeva ämi äjïä diluï sabäkäre
jähäï tähäï prema-phala deha’ yäre täre
Caitanya-caritämåta, Ädi-lélä (9.36)
Therefore, I am ordering everyone to distribute the fruits of
prema wherever they go and to whomever they meet.

However, one must remember not to give çré-kåñëa-näma to
unqualified people. Such people should first be given the necessary
qualification; only then can they be given hari-näma.
Furthermore, these statements of Çréman Mahäprabhu do not
apply when neglect (upekñä) is appropriate, for instance, when
dealing with inimical people. Trying to enlighten such people
only presents obstacles to one’s preaching.
When Nityänanda däsa had heard Haridäsa Bäbäjé
Mahäçaya’s ambrosial words, he rolled on the ground at his feet
in great love. The grove reverberated with the Vaiñëavas’ loud
exclamations of çré-hari-näma, and everyone offered daëòavat-
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praëäma to Bäbäjé Mahäçaya. The day’s meeting in that secluded
grove came to an end, and everyone returned to their respective
places.
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ähiré Mahäçaya lived in the association of Vaiñëavas in Çré
.Godruma for three or four years, and thus his heart became
fully pure. At all times he chanted hari-näma: while eating, walking, and sitting; before sleeping, and after rising. He wore simple
clothes and did not even use shoes or sandals. He had relinquished
his pride in his caste so completely that as soon as he saw a
Vaiñëava, he would offer him daëòavat-praëäma, and forcibly
take the dust from his feet. He would seek out pure Vaiñëavas in
order to honor the remnants of their meals. His sons came to
him from time to time, but when they understood his mood, they
departed quickly, not daring to propose that he should come
home with them. To look at Lähiré Mahäçaya now, one would
certainly take him to be a Vaiñëava Bäbäjé.
From the philosophy of the Vaiñëavas of Çré Godruma, Lähiré
Mahäçaya had understood that the essential principle is genuine
detachment within the heart, and not the adoption of the external
dress of renunciation. In order to minimize his needs, he followed
the example of Çré Sanätana Gosvämé and tore one piece of
cloth into four to use as his garments. Nonetheless, he still wore
his sacred thread around his neck. Whenever his sons wanted to
give him some money, he would reply, “I will not accept even a
single kauòé from materialists.” Candraçekhara, his eldest son,
once brought him a hundred rupees for a festival to feed the
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Vaiñëavas, but Lähiré Mahäçaya remembered Çré Däsa Gosvämé’s
example, and did not accept the money.
One day Paramahaàsa Bäbäjé said, “Lähiré Mahäçaya, you are
now free from all traces of non-Vaiñëava behavior. Even though
we have accepted the vows of mendicancy, we can still learn
much from you about renunciation. You need only accept a
Vaiñëava name for everything to be complete.”
Lähiré Mahäçaya replied, “You are my parama-guru. Please do
as you see fit.”
Bäbäjé Mahäçaya said, “Your residence is at Çré Çäntipura, so
we will address you as Çré Advaita däsa.”
Lähiré Mahäçaya fell in prostrated obeisance, and accepted the
mercy of his new name. From that day on, everyone called him
Çré Advaita däsa, and they referred to the kuöéra in which he
resided and performed his bhajana as Advaita-kuöéra.
Advaita däsa had a childhood friend named Digambara
Caööopädhyäya, who had earned vast wealth and reputation by
performing important services in the Muslim royal administration.
When Digambara Caööopädhyäya attained seniority, he
retired from his government post and returned to his village of
Ambikä. There he heard that his childhood friend had
renounced his home and was now living in Godruma under the
name, Çré Advaita däsa, and was spending his time chanting
hari-näma.
Digambara Caööopädhyäya was a dogmatic worshiper of the
Goddess Durgä, and he would block his ears with his hands if he
so much as heard the name of a Vaiñëava. When he heard about
the ‘downfall’ of his beloved friend, he said to his servant,
“Vämana däsa, arrange for a boat immediately, and I will go
straight to Godruma.”
The servant quickly hired a boat and reported back to his master.
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Digambara Caööopädhyäya was very astute. He was a scholar
of the tantra-çästras and was highly skilled in the ways of Muslim
civilization. His knowledge of Farsi and Arabic forced even
Muslim scholars and teachers to admit defeat at his hands, and
he would leave any brähmaëa scholar dumbfounded by his
expertise in arguing the tantra-çästra. He had acquired a significant
reputation in Delhi, Lucknow, and other cities, and in his spare
time, he had written a book called Tantra-saìgraha, A
Compendium on the Tantra, in which he displayed his extensive
learning through his commentaries on the çlokas.
Digambara took his Tantra-saìgraha with him and climbed
into the boat in a fiery mood. Within six hours they arrived at
Çré Godruma, where Digambara instructed an intelligent man to
go to Çré Advaita däsa, while he himself remained in the boat.
Digambara’s messenger found Çré Advaita däsa sitting in his
kuöéra, chanting hari-näma, and he offered praëäma to him.
“Who are you, and why have you come?” inquired Advaita
däsa.
The man replied, “I have been sent by the venerable
Digambara Caööopädhyäya. He asks whether Kälédäsa still
remembers him or whether he has forgotten him.”
Çré Advaita däsa asked rather eagerly, “Where is Digambara?
He is my childhood friend; how could I possibly forget him? Has
he now adopted vaiñëava-dharma?”
The man said, “He is sitting in a boat at the riverside. I cannot
say whether he is a Vaiñëava or not.”
Advaita däsa said, “Why is he at the riverside? Why doesn’t he
come to my kuöéra?”
When the messenger heard these inviting words, he left to
inform Digambara, who arrived at Advaita-kuöéra within an
hour, accompanied by a few other gentlemen. Digambara had
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always been a generous man at heart, and now he became
overwhelmed with joy when he saw his old friend. He embraced
Çré Advaita däsa and sang a song that he had composed himself:
kälé! tomära lélä-khelä ke jäne mä, tribhuvane?
kabhu puruña, kabhu näré, kabhu matta hao go raëe
brahmä ha’ye såñöi kare, såñöi näça ha’ye hara,
viñëu ha’ye viçva-vyäpé päla go mä, sarva-jane
kåñëa-rüpe våndävane, väàçé bäjäo vane vane,
(äbära) gaura ha’ye navadvépe, mätäo sabe saìkértane
O Mother Kälé, who in the three worlds can fathom your pastimes?
Sometimes you take the shape of a man, sometimes that of a
woman, and sometimes you appear in battle in a ferocious mood.
As Lord Brahmä you create the universe, as Lord Çiva you
destroy it, and as Lord Viñëu you pervade the universe and
maintain all living entities. As Çré Kåñëa you appear in
Våndävana and wander from forest to forest playing the flute.
Then again, you appear in Navadvépa as Çré Gaura and intoxicate
everyone with the chanting of çré-hari-näma.

Advaita däsa offered Digambara Caööopädhyäya a seat made
of leaves, saying, “Come in, my brother! Come in! It has been
such a long time since we last met.”
Digambara sat on the seat, expressing his affection with tears
as he said, “My brother Kälédäsa, where shall I go? Now you have
become a renunciant, and you don’t care for the devas or for your
religious duties. I came from Punjab filled with so much hope,
but our boyhood friends have all gone. Peçä, Päglä, Khendä,
Girish, Içe Päglä, Dhanuva, Kele the carpenter, and Känti
Bhaööacärya have all passed away. Now only you and I remain. I
thought I could sometimes cross the Gaìgä and meet you at
Çäntipura, and you could sometimes cross the Gaìgä and visit
me in Ambikä. We could have spent whatever time remains to us
singing together and studying the tantra-çästra. Alas! Fate has
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dealt me a cruel blow. You have become a worthless heap of
cow-dung – of no use in this life or the next. Tell me, how has
this happened to you?”
Advaita däsa could see that his boyhood friend was most
undesirable company, and he began to devise a way of escaping
from his clutches. Thinking like this, he said, “Brother
Digambara, do you remember that day in Ambikä when we were
playing gullé-òaëòä, and we reached the old tamarind tree?”
Digambara: Yes, yes, I remember very clearly. It was the tamarind
tree just next to Gaurédäsa Paëòita’s house. Gaura-Nitäi used to
sit underneath that tree.
Advaita: Yes, yes, brother! As we were playing, you said, “Don’t
touch this tamarind tree. Aunt Çacé’s son used to sit here, and if
we touch this tree, we shall become renunciants.”
Digambara: Fine, fine! I remember it well. I noticed that you had
some leaning toward the Vaiñëavas, and I said, “You will fall into
Gauräìga’s trap.”
Advaita: Brother, that has been my nature. At that time, I
was only on the verge of falling into that trap, but now I have
actually fallen in.
Digambara: Take my hand and come out. It is not good to remain
in a trap.
Advaita: Brother! I am very happy in this trap. I pray to remain
here forever. Just touch this trap once and see for yourself.
Digambara: I have seen everything. It seems like happiness in the
beginning, but in the end you will see that it is just deception.
Advaita: And what about the trap that you are in? Do you expect
to obtain great happiness in the end? Don’t delude yourself.
Digambara: Look! We are the attendants of the Goddess
Mahävidyä (Durgä). We enjoy happiness now, and we will also
enjoy it in the hereafter. You think that you are happy now, but
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I don’t see that you are happy at all. Furthermore, there will be
no limit to your suffering in the end. I cannot understand why
anyone becomes a Vaiñëava. You see, we enjoy eating meat and
fish, we are well dressed, and we are more civilized than you
Vaiñëavas. We enjoy all the happiness that material science
affords, whereas you are deprived of all these things, and ultimately
you will not even gain deliverance.
Advaita: Why brother! Why do you claim that there will be no
deliverance for me in the end?
Digambara: No one – even Lord Brahmä, Lord Viñëu or Lord
Çiva – can ever obtain salvation if they are indifferent to
Mother Nistäriëé. Mother Nistäriëé, she who grants deliverance,
is the primordial power. She manifests Brahmä, Viñëu, and
Maheça, and after that she maintains them by her active potency
(kärya-çakti). When that Mother desires, everything re-enters
her womb, which is the vessel that contains the entire universe.
Have you ever worshiped the Mother to invoke her mercy?
Advaita: Is Mother Nistäriëé a conscious entity or inert matter?
Digambara: She is consciousness personified, and she possesses
independent will. It is by her desire alone that spirit is created.
Advaita: What is puruña, and what is prakåti?
Digambara: Vaiñëavas engage only in bhajana; they have no
knowledge of fundamental philosophical truths. Although
puruña and prakåti manifest as two phenomena, they are actually
one, like the two halves of a chick-pea. If you take the outer
skin off the chick-pea, there are two halves; but if the outer
skin remains, there is one chick-pea. Puruña is conscious and
prakåti is inert. When the conscious and the inert merge into
one undifferentiated substance, it is known as brahma.
Advaita: Is your mother prakåti, female, or puruña, male?
Digambara: Sometimes she is female, and sometimes male.
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Advaita: So, if puruña and prakåti are like the two halves of a
chick-pea covered by a skin, which is the mother and which is
the father?
Digambara: Are you making philosophical enquiries? Excellent!
We are well acquainted with the truth. The fact is that the
mother is prakåti, matter, and the father is caitanya, consciousness.
Advaita: And who are you?
Digambara: “Päça-baddho bhavejjévaù päçu-muktaù sadäçivaù –
When one is bound by the ropes of mäyä, one is a jéva; and when
one is released from those bonds, one is Lord Sadäçiva.”
Advaita: So are you spirit or matter?
Digambara: I am spirit, and Mother is matter. When I am bound,
she is Mother; when I become liberated, she will be my wife.
Advaita: Oh, splendid! Now the whole truth is exposed without
any doubt. The person who is your mother now will become your
wife later. Where did you get such a philosophy?
Digambara: Brother! I am not like you simply wandering here
and there saying, “Vaiñëava! Vaiñëava!” I have acquired this
knowledge by associating with innumerable perfected and
liberated sannyäsés, brahmacärés, and täntrikas, and by studying
the tantra-çästras day and night. If you wish, I can also make you
fit for understanding this knowledge.
Advaita dasa thought to himself, “What a ghastly misfortune!”
But aloud he said, “Very well. Please explain one idea to me.
What is civilization, and what is material science (präkåtikavijïäna)?”
Digambara: Civilization means to speak courteously in a cultured
society, to dress oneself in a respectable and pleasing manner,
and to eat and to conduct oneself in a way that is not repugnant
to others. You do none of these things.
Advaita: Why do you say that?
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Digambara: You are distinctly unsociable, for you do not mingle
with others. The Vaiñëavas have never learned what it means
to please others with sweet words. As soon as they lay eyes on
anyone, they command him to chant hari-näma. Why, is there no
other civilized discussion? Anyone who sees your dress will not
be inclined to let you sit in an assembly. You wear a loincloth, a
peculiar tuft of hair on the top of your head, and a garland of
beads around your neck. What kind of an outfit is this? And you
eat only potatoes and roots. You are not at all civilized.
Advaita däsa determined that if he were to start a quarrel and
Digambara went away angered, it would be a great relief. So he
said, “Does your type of civilized living give you the opportunity
to attain a higher destination in the next life?”
Digambara: Culture does not in itself grant one a higher destination
in the next life, but how can society be elevated without culture?
If society is elevated, then one can endeavor for progress in
other planets.
Advaita: Brother! I may say something, if you will not become angry.
Digambara: You are my childhood friend; I would give up my life
for you. How can I not tolerate whatever you have to say? I am
fond of courtesy; even if I become angry, my words remain
sweet. The more a man can conceal his inner feelings, the more
cultured he is considered to be.
Advaita: Human life is very short, and there are many disturbances.
In this brief span of life, the only duty of humanity is to worship
Çré Hari with simplicity. Studying the ways of material civilization
and culture is simply deceiving the soul. I have understood that
the word sabhyatä (civilization) is simply another name for civil
deception. A human being remains simple as long as he adheres
to the path of truth. When he adopts the path of dishonesty, he
desires to appear civilized and to please others by sweet words,
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but internally he remains addicted to deception and wicked
deeds. What you describe as civilization has no good qualities,
because truthfulness and simplicity are really the only good qualities.
In modern times, civilization has come to mean keeping one’s
depravity concealed within. The word sabhyatä literally means
fitness to participate in a sabhä, or a virtuous assembly. In reality,
civilization that is free from sin and deception is only found
among Vaiñëavas. Non-Vaiñëavas very much appreciate civilization
that is saturated with sin. The civilization that you speak of is
not related to the nitya-dharma of the jéva.
If civilization means to adorn oneself in stylish clothes to
appeal to others, then prostitutes are more civilized than you are.
The only requirement for clothing is that it should cover the
body and be clean and free from unpleasant odor. Food is faultless
when it is pure and nutritious, but you only care whether it
tastes good; you don’t even consider whether it is pure or not.
Wine and meat are naturally impure, and a civilization based
upon the consumption of such things is simply a society dedicated
to sin. What passes as civilization at present is the culture of
Kali-yuga.
Digambara: Have you forgotten the civilization of the Muslim
emperors? Just consider the manners with which people sit in
the court of a Muslim emperor, how politely they speak, and with
such proper etiquette.
Advaita: That is only worldly conduct. How deficient is a man,
really, if he does not abide by these external formalities? Brother,
you have served in the Muslim government for so long that you
have become partial to that type of civilization. In reality, human
life only becomes civilized when it is sinless. The so-called
advancement of civilization in Kali-yuga simply means an
increase in sinful activity; this is nothing but hypocrisy.
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Digambara: Look, educated modern men have concluded that
civilization means humanism, and that those who are not civilized
are not human beings. To dress women attractively and thereby
conceal their faults is considered to be a sign of sophistication.
Advaita: Just consider whether this idea is good or bad. I perceive
that those whom you call ‘educated’ are merely rogues who have
taken advantage of the times. Such people favor this deceitful
civilization partly because of sinful impressions within their
hearts, and partly because they see it as an opportunity to
conceal their faults. Can a wise man find happiness in such a
civilization? Only vain arguments and physical intimidation can
maintain veneration for a civilization of rogues.
Digambara: Some people say that society is advancing with the
increase of knowledge in the world, and eventually it will be like
heaven on earth.
Advaita: That is simply fantasy. It is quite extraordinary that
people have faith in this, and it is even more bizarre that others
have the audacity to propagate such a view without actually
believing it themselves. There are two types of knowledge:
paramärthika knowledge relates to eternal truth, while laukika
knowledge relates to this transitory world. Paramärthika knowledge
does not seem to be increasing; on the contrary, in most cases
knowledge has been corrupted and deviated from its original
nature. Only laukika knowledge seems to be on the increase.
Does the jéva have an eternal relationship with laukika knowledge?
When laukika-jïäna increases, people’s minds become distracted
by temporary material pursuits, and they neglect the original
spiritual truth. I firmly believe that the more laukika-jïäna
increases, the more duplicitous a civilization becomes. This is a
great misfortune for the living beings.
Digambara: A misfortune? Why?
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Advaita: As I said before, human life is very short. The jévas are
like travelers at an inn, and they should use this brief span of life
to prepare themselves for their ultimate destination. It would be
sheer foolishness if travelers staying in an inn were so caught up
with improving the conditions of their stay that they forgot
their destination. The more one’s involvement with material
knowledge increases, the more one’s time for spiritual matters
dwindles. I am convinced that material knowledge should be
used only as much as it is needed to maintain one’s livelihood.
There is no necessity for excessive material knowledge and its
companion, material civilization. For how many days will this
earthly glitter remain?
Digambara: I see that I have fallen into the clutches of an
unyielding renunciant. Then does society serve no function?
Advaita: That depends upon the composition of a particular
society. The function served by a society of Vaiñëavas is highly
beneficial for the jévas, but a society of non-Vaiñëavas, or a
society that is merely secular, serves no advantageous function
for the jévas. But enough of this topic. Tell me, What do you
mean by material science?
Digambara: The tantra-çästra has delineated many types of
material science (präkåtika-vijïäna). Material science includes
whatever knowledge, skill, and beauty are to be found in the
material world, as well as all the various branches of knowledge,
such as military science, medical science, music, dance, and
astronomy. Prakåti (material nature) is the primordial power, and
by her own potency she has manifested this material universe
and all the variety in it. Each and every form is a by-product of
this potency and is accompanied by the knowledge, or science,
corresponding to it. When one acquires that knowledge, he is
liberated from sins committed to Mother Nistäriëé. The
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Vaiñëavas do not seek this knowledge, but we çäktas will obtain
liberation on the strength of it. Just consider how many books
have been written in pursuance of this knowledge by great men
such as Plato, Aristotle, Socrates, and the famous Häkim.
Advaita: Digambara, you have said that the Vaiñëavas have no
interest in vijïäna (experiential, realized knowledge), but that is
not true. The pure knowledge of the Vaiñëavas is endowed with
vijïäna:
çré bhagavän uväca
jïänaà parama-guhyaà me yad-vijïäna-samanvitam
sa-rahasyaà tad-aìgaà ca gåhäëa gaditaà mayä
Çrémad-Bhägavatam (2.9.31)
Çré Bhagavän said, “O Brahmä, knowledge of Me is non-dual,
and yet it has four distinct divisions: jïäna, vijïäna, rahasya, and
tad-aìga. A jéva cannot understand this by his own intelligence,
but you can understand it by My mercy. Jïäna is My svarüpa,
and My relationship with My potency is vijïäna. The jéva is My
rahasya (secret mystery), and pradhäna is My jïäna-aìga.”

Before this creation, Bhagavän was pleased with Brahmä’s
worship, and instructed him on the tenets of pure vaiñëava-dharma.
Bhagavän said, “O Brahmä, I am explaining to you this most
confidential jïäna of Myself, the vijïäna with which it is
endowed, its rahasya, and all of its aìgas (components). Accept
all of this from Me.”
Digambara, there are two types of knowledge: çuddha-jïäna,
pure knowledge, and viñaya-jïäna, knowledge of material objects.
All human beings acquire viñaya-jïäna through the senses, but that
knowledge is impure, so it is useless for discerning transcendental
objects. It is only useful in relation to the jéva’s conditioned state
of material existence. Knowledge that pertains to spiritual
consciousness is known as çuddha-jïäna. That is eternal, and it

N iTya- DHarMa , M aTErial S ciENcE & c iVilizaTioN



is the basis of the Vaiñëavas’ devotional service. Spiritual knowledge
is the antithesis of material knowledge, and is completely distinct
from it. You say that viñaya-jïäna is vijïäna, but it is not vijïäna
in the true sense of the term. The real reason that your Äyurveda and other types of material knowledge are called vijïäna is
that they are in contrast to pure spiritual knowledge. True vijïäna
is that pure knowledge that is distinct from material knowledge.
There is no difference between jïäna, which is the knowledge of
a truly abiding substance (cid-vastu), and vijïäna, which is the
knowledge of how such an object is distinct from matter. Jïäna
is direct perception of a transcendental object, whereas vijïäna
is the establishment of pure knowledge in contrast to material
knowledge. Although these two are actually the same thing, they
are known either as jïäna or as vijïäna according to the methods
they employ.
You refer to material knowledge as vijïäna, but the Vaiñëavas
say that vijïäna is the true diagnosis of material knowledge.
They have examined the nature of military science, medical
science, astronomy, and chemistry, and they have concluded that
these are all material knowledge, and that the jéva has no eternal
connection with them. Therefore, these different types of material
knowledge are of no consequence in relation to the jéva’s nityadharma. The Vaiñëavas understand that those who are expanding
their mundane knowledge according to their material propensities
are immersed in karma-käëòa. However, Vaiñëavas do not
condemn such people. Indirectly, the endeavors for material
improvement help the Vaiñëavas’ spiritual progress to some
extent. The material knowledge of those who pursue material
advancement is insignificant, and you may call it präkåtikavijïäna, natural science. There is certainly no objection to that.
It is foolish to quarrel over names.
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Digambara: Well, if there were no advancement of material
knowledge, how could you Vaiñëavas conveniently satisfy your
material needs and be free to engage in bhajana? You should also
make some endeavor for material advancement.
Advaita: People work in different ways, according to their
respective inclinations, but Éçvara is the supreme controller of
all, and He awards each person the appropriate result of his
action.
Digambara: Where does inclination come from?
Advaita: Inclination develops from deep-rooted impressions
in the heart, acquired through previous activities. The more
extensively one is involved with matter, the more expert he will
be in material knowledge and the crafts originating from such
knowledge. The articles that such people manufacture may help
the Vaiñëavas to serve Kåñëa, but there is no need for the
Vaiñëavas to labor for them separately. For example, carpenters
earn their livelihood by producing siàhäsanas, which gåhastha
Vaiñëavas use as platforms where they place the Deity. Bees are
inclined to gather honey, which devotees accept for the service
of the Deity. It is not that all the jévas of the world endeavor for
spiritual advancement. They are engaged in different types of
work, impelled by their respective natures.
Human beings have different types of tendencies, some high
and some low. Those with lower natures are engaged in varieties
of work impelled by their lower tendencies. The menial labor
they perform assists other types of work which are prompted by
higher natures. The wheel of this universe turns by the virtue of
this division of work. Everyone who is under the jurisdiction of
matter works according to his material propensity, and thereby
assists the Vaiñëavas in their spiritual development. Such
materialists are not aware that their activities are helping the
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Vaiñëavas because they are bewildered by the potency of Çré
Viñëu’s mäyä. Consequently, the entire world serves the
Vaiñëavas, but unknowingly.
Digambara: What is this viñëu-mäyä?
Advaita: In the Caëòé-mähätmya of the Märkaëòeya Puräëa
(81.40), viñëu-mäyä is described, “mahämäyä hareù çaktir yayä
sammohitaà jagat – The potency of Bhagavän by which the
entire world is bewildered is known as mahämäyä.”
Digambara: Then who is the goddess I know as Mother Nistäriëé?
Advaita: She is Çré Hari’s external potency known as viñëu-mäyä.
Digambara opened his book on tantra and said, “Look, it states
in tantra-çästra that my divine mother is consciousness personified.
She possesses full will and she is beyond the three qualities of
material nature, yet she is the support of those three qualities.
Your viñëu-mäyä is not free from the influence of the modes of
nature, so how can you equate your viñëu-mäyä with my mother?
This type of fanaticism on the part of the Vaiñëavas really
irritates me. You Vaiñëavas have blind faith.”
Advaita: My brother, Digambara! Please don’t be angry. You
have come to see me after such a long time, and I want to satisfy
you. Is it a slight to speak of viñëu-mäyä? Bhagavän Viñëu is the
embodiment of supreme consciousness, and He is the one
supreme controller of all. Everything that exists is His potency.
Potency is not an independent object (vastu), but rather the
functional power inherent within an object (vastu-dharma). To
say that çakti (potency) is the root of everything is thoroughly
opposed to tattva, metaphysical truth. Çakti cannot exist
independent of the object from which it originates. We must
first accept the existence of an object that possesses full spiritual
consciousness, otherwise accepting çakti by itself is like dreaming
of a flower in the sky.
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The commentary on Vedänta states, “çakti-çaktimator abhedaù –
There is no difference between the potency and the possessor of
potency.” This means that çakti is not a separate object. The
Supreme Person who is the master of all potencies is the one truly
abiding substance. Çakti is the quality, or inherent function, that is
subordinate to His will. You have said that çakti is the embodiment
of consciousness, that it possesses will, and that it is beyond the
influence of the three qualities of material nature. This is correct,
but only insofar as çakti operates fully under the support of a pure
conscious entity, and is thus considered identical with that powerful
entity. Desire and consciousness depend on the Supreme Being.
Desire cannot exist in çakti; rather, çakti acts in accordance with
the desire of the Supreme Being. You have the power to move,
and when you desire to move, that power will act. To say “the
power is moving” is merely a figure of speech; it actually means
that the person who possesses that power is moving.
Bhagavän has only one çakti, which is manifest in different
forms. When it functions in a spiritual capacity, it is known as
cit-çakti, and when it operates in a material capacity, it is known
as mäyä, or jaòa-çakti. It is stated in the Çvetäçvatara Upaniñad
(6.8), “paräsya çaktir vividhaiva çrüyate – The Vedas say that
Bhagavän’s divine çakti is full of variety.”
The çakti that supports the three modes of material nature –
sattva, rajaù, and tamaù – is known as jaòa-çakti, and its functions
are to create and destroy the universe. The Puräëas and the
Tantra refer to it as viñëu-mäyä, mahämäyä, mäyä, and so on.
There are many allegorical descriptions of her activities. For
example, it is said that she is the mother of Brahmä, Viñëu, and
Çiva, and that she slew the demoniac brothers Çumbha and
Niçumbha. The living entity remains under the control of this
çakti as long as he is engrossed in material enjoyment. When the
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jéva is endowed with pure knowledge, he becomes aware of his
own svarüpa, and this awareness enables him to transcend mäyäçakti and attain the liberated status. He then comes under the
control of cit-çakti and obtains spiritual happiness.
Digambara: Are you not under the control of some power?
Advaita: Yes, we are jéva-çakti. We have abandoned mäyä-çakti
and come under the protection of cit-çakti.
Digambara: Then you are also a çäkta.
Advaita: Yes, the Vaiñëavas are true çäktas. We are under the
control of Çré Rädhikä, who is the embodiment of cit-çakti. It is
only under Her shelter that we render service to Kåñëa, so who
is more of a çäkta than the Vaiñëavas? We do not see any difference
between the Vaiñëavas and the real çäktas. Those who are only
attached to mäyä-çakti, without taking shelter of cit-çakti, may
be called çäktas, but they are not Vaiñëavas; they are only
materialists. In the Närada-païcarätra, Çré Durgä Devé explains:
tava vakñasi rädhähaà räse våndävane vane
In the forest known as Våndävana, I am Your internal çakti, Çré
Rädhikä, who adorns Your chest in the räsa dance.

From this statement of Durgä Devé, it is clear that there is only
one çakti, not two. That çakti is Rädhikä when She manifests as
the internal potency, and she is Durgä when she is manifested as
the external potency. In the condition of freedom from contact
with the material modes of nature, viñëu-mäyä is the cit-çakti.
That same viñëu-mäyä is the jaòa-çakti when it is endowed with
the modes of nature.
Digambara: You said that you are jéva-çakti. What is that?
Advaita: Bhagavän has said in the Bhagavad-gétä (7.4–6):
bhümir äpo ‘nalo väyuù khaà mano buddhir eva ca
ahaìkära itéyaà me bhinnä prakåtir añöadhä
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apareyam itas tv anyäà prakåtià viddhi me paräm
jéva-bhütäà mahä-bäho yayedaà dhäryate jagat
etad-yonéni bhütäni sarväëéty upadhäraya
ahaàkåtsnasya jagataù prabhavaù pralayas tathä
My inferior, or material, prakåti is comprised of the eight
components: earth, water, fire, air, space, mind, intelligence, and
ego. These eight elements are under the control of jaòa-mäyä.
There is however another prakåti which is superior to this jaòaprakåti and which consists of the jévas. By it this material world
is perceived or seen.

Digambara, do you know the glory of Bhagavad-gétä? This çästra is
the essence of the instructions of all the çästras, and it resolves all
conflicts between the various philosophical ideologies. It establishes
that the category of entities known as jéva-tattva is fundamentally
different from the material world and is one of Éçvara’s potencies.
Learned authorities refer to this tattva as the taöastha-çakti. This
çakti is superior to the external potency and inferior to the internal
potency. Therefore, the jévas are a unique çakti of Kåñëa.
Digambara: Kälédäsa! Have you read the Bhagavad-gétä?
Advaita: Yes, I read it quite some time ago.
Digambara: What is the nature of its philosophical teachings?
Advaita: My brother Digambara! People praise molasses only as
long as they have not tasted sugar-candy.
Digambara: My brother! This is simply blind faith on your part.
Everyone has tremendous regard for the Devé-Bhägavata and the
Devé-gétä. You Vaiñëavas are the only people who cannot even
bear to hear the names of these two books.
Advaita: Have you read the Devé-gétä?
Digambara: No. Why should I lie? I was going to copy these two
books, but I still have not been able to do so.
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Advaita: How can you say whether a book is good or bad when
you have not even read it? Is it my faith or yours that is blind?
Digambara: Brother! I have been somewhat afraid of you ever
since childhood. You were always very talkative, but now that
you have become a Vaiñëava, you are even more assertive in
expressing your views. Whatever I say, you cut to pieces.
Advaita: I am certainly a worthless fool, but I can see that there
is no çuddha-dharma apart from vaiñëava-dharma. You were
always inimical to the Vaiñëavas, and that is why you could not
even recognize the path to your own auspiciousness.
Digambara: (a little angry) Do you claim that I cannot see the
path to my own auspiciousness, when I have performed so much
sädhana and bhajana? Have I been cutting grass all this time to
feed my horse?Just look at this Tantra-saìgraha that I have written!
Do you think it was a joke to produce a book like this? You
arrogantly flaunt your Vaiñëavism, and ridicule modern science
and civilization. What am I to do about this? Come, let us go to
a civilized assembly and see who will be judged right – you or me.
Advaita däsa wanted to be free from Digambara’s undesirable
association as soon as possible, for he felt that this meeting was
completely non-productive. “Well brother,” he said, “what use
will your material science and civilization be at the time of death?”
Digambara: Kälédäsa! You are really a strange fellow. Will anything
remain after death? As long as you are alive, you should try to
acquire fame among civilized men and enjoy the five pleasures:
wine, meat, fish, wealth, and women. At the time of death,
Mother Nistäriëé will arrange for you to go wherever you are
meant to go. Death is certain, so why are you subjecting yourself
to so much tribulation at present? Where will you be when the
five elements of this body merge with the five great elements of
material nature?
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This world is mäyä, yogamäyä and mahämäyä. It is she who can
award you happiness now and liberation after death. Nothing
exists except çakti; you have come from çakti, and you will return to
çakti in the end. Just serve çakti and witness the power of çakti in
science. Try to increase your spiritual power through yoga discipline.
In the end, you will see that there is nothing other than this
imperceptible potency. Where did you get this far-fetched tale
about a conscious supreme God? Your belief in such a story is
making you suffer now, and I can’t fathom what destination you
will attain in the next life that will be superior to ours. What is
the need for a personal God? Just serve çakti, and when you
merge into that çakti, you will remain there eternally.
Advaita: My brother, you have become infatuated with this
material çakti. If there is an all-knowing Bhagavän, then what
will happen to you after death? What is happiness? Happiness is
peace of mind. I have given up all material pleasure, and found
happiness in inner peace. If there is anything more to be
achieved after death, I will attain that as well. You are not satisfied.
The more you try to enjoy, the more your thirst for material
pleasure expands. You do not even know what happiness is. You
are simply drifting in the current of sensuality and calling out,
“Pleasure! Pleasure!” but one day you will fall into an ocean of
sorrow.
Digambara: Whatever will be my fate will be. But why have you
abandoned the association of cultured men?
Advaita: I have not renounced the association of cultured men;
rather, that is precisely what I have obtained. I am trying to give
up the association of degenerate men.
Digambara: How do you define degenerate association?
Advaita: Please hear without becoming angry, and I will tell you.
Çrémad-Bhägavatam says (4.30.33):
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yävat te mäyayä spåñöä bhramäma iha karmabhiù
tävad bhavat-prasaìgänäà saìgaù syän no bhave bhave
quoted in Hari-bhakti-viläsa (10.292)
O Bhagavän! We pray that as long as we are bewildered by Your
illusory potency and are wandering in material existence under
the influence of our karmic activities, we may have the association
of Your premé bhaktas birth after birth.

It is said in the Hari-bhakti-viläsa (10.294):
asadbhiù saha saìgas tu na kartavyaù kadäcana
yasmät sarvärtha-häniù syäd adhaù-pätaç ca jäyate
One should never associate with people who are immersed in
non-reality, for by such association one is deprived of all worthwhile
objects of attainment and falls down to a degraded position.

The Katyäyana-saàhitä states:
varaà hutavaha-jvälä païjaräntar-vyavasthitiù
na çauri-cintä-vimukha-jana-samväsa-vaiçasam
quoted in Hari-bhakti-viläsa (10.295)
Even if I should die in a blazing fire or be trapped for all time in
a cage, I still do not want the company of persons averse to
thinking of Kåñëa.

It is said in Çrémad-Bhägavatam (3.31.33–34):
satyaà çaucaà dayä maunaà buddhir hrér çrér yaçaù kñamä
çamo damo bhagaç ceti yat-saìgäd yäti saìkñayam
teñv açänteñu müòheñu khaëòitätmasv asädhuñu
saìgaà na kuryäc chocyeñu yoñit-kréòä-mågeñu ca
quoted in Hari-bhakti-viläsa (10.297–298)
If one associates with those who are devoid of virtue, one’s good
qualities – such as truthfulness, cleanliness, mercy, restraint of
speech, intelligence, shyness, wealth, fame, forgiveness, control
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of the senses, control of the mind, and fortune – completely fade
away. Therefore, one should never associate with disgraceful
people who are agitated by desires for sense enjoyment, who are
foolish, who are engrossed in the bodily conception of life, and
who are playthings in the hands of women.

It is said in the Garuòa Puräëa (231.17):
antargato ‘pi vedänäà sarva-çästrärtha-vedy api
yo na sarveçvare bhaktas taà vidyät puruñädhamam
quoted in Hari-bhakti-viläsa (10.303)
One may have studied all the Vedas and be acquainted with the
meaning of all the çästras, but if he is not a devotee of Çré Hari,
he should be understood as the lowest of men.

Çrémad-Bhägavatam (6.1.18) states:
präyaçcittäni cérëäni näräyaëa-paräìmukham
na niñpunanti räjendra surä-kumbham iväpagäù
quoted in Hari-bhakti-viläsa (10.305)
O King, just as the water of many rivers cannot purify a wine
pot, similarly, a person who is averse to Çré Näräyaëa cannot
become purified by all the different types of atonement, even if
they are executed perfectly again and again.

It is said in the Skanda Puräëa:
hanti nindati vai dveñöi vaiñëavän näbhinandati
krudhyate yäti no harñaà darçane patanäni ñaö
quoted in Hari-bhakti-viläsa (10.312)
The six causes of downfall are to beat a Vaiñëava, to slander him,
to bear malice against him, to fail to welcome or please him, to
display anger towards him, and to not feel pleasure upon seeing him.

Digambara! A person can never attain auspiciousness through
these types of immoral association. What possible benefit can
one gain by living in a society composed of such men?
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Digambara: Well now, what a distinguished gentleman I have
come to speak with! You should certainly stay amidst the pure
Vaiñëavas. I am going to my own house.
Advaita däsa felt that his exchange with Digambara was drawing
to a close, and that it would be appropriate to conclude on a
pleasant note. In a courteous mood he said, “You are my childhood
friend. I know you must return home, but I don’t want you to go
just yet. You have come all this way, so please stay for a while.
Take some prasäda, and then you may go.”
Digambara: Kälédäsa! You know very well that I follow a strict
diet. I only eat haviñya, and I had a meal just before coming here.
However, it was a pleasure to see you. I will come again if I find
the time. I cannot stay overnight because I have some duties to
perform according to the system given to me by my guru.
Brother, I must take my leave for today.
Advaita: Very well, I shall see you off to the boat. Let us go.
Digambara: No, no. Carry on with your own business. I have
some men with me.
Digambara then went away, singing a song about Goddess
Kälé, and Advaita däsa was able to chant çré-näma in his kuöira
without further obstruction.
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C haptEr 10
Nitya-dharma & History

Ç

ré Harihara Bhaööäcärya was a professor residing in
Agradvépa. He had accepted initiation into vaiñëava-dharma,
and was engaged in the worship of Bhagavän Çré Kåñëa in his
home. But a doubt arose in his mind about Vaiñëavism which he
could not dispel even after speaking to many people about it. In
fact, such talk only agitated his mind further. One day, Harihara
went to the village of Arkaöilä, and enquired from Çré
Caturbhuja Nyäyaratna, “Bhaööäcärya Mahäçaya, can you tell
me how long ago vaiñëava-dharma appeared?”
For nearly twenty years Nyäyaratna Mahäçaya had laboriously
studied the nyäya-çästra. Consequently, he had become quite
indifferent to religion, and did not like to be bothered with
religious discussions. He only displayed any devotional tendency
when he was performing çakti-püjä (worshiping Goddess Durgä).
When Nyäyaratna heard this question, he thought that Harihara,
being partial to the Vaiñëava religion, intended to embroil him
in a dispute, and that it would be best to avoid such a conflict.
Thinking like this, Nyäyaratna Mahäçaya said, “Harihara, what kind
of question are you asking me today? You have studied the nyäyaçästra all the way up to the muktipada section. Look, you know
that there is no mention of vaiñëava-dharma anywhere in the nyäyaçästra, so why are you burdening me with such a strange question?”

218

 J aiVa - DHarMa

c HaPTEr 10

Harihara, now slightly aggravated, replied, “Bhaööäcärya
Mahäçaya, my forefathers have been Vaiñëavas for many
generations. I am also initiated with a Vaiñëava mantra, and
I have never had any doubt about vaiñëava-dharma. However,
you may have heard that Tarka-cüòämaëi of Vikramapura
intends to uproot the Vaiñëava religion, and as a result he
is preaching against it at the moment, both locally and
abroad, and earning a good deal of wealth by so doing. In a
meeting that was attended mostly by worshipers of Durgä, he
proclaimed that the Vaiñëava religion is very recent and has no
philosophical substance. He said that only low-class people
become Vaiñëavas; high-class people do not respect vaiñëavadharma.
“When I first heard such conclusions from a scholar of his
stature, it somewhat pained my heart, but when I thought it over,
it occurred to me that no vaiñëava-dharma existed anywhere in
Bengal prior to the appearance of Çré Caitanya-deva. Before
that, everyone worshiped Goddess Durgä and recited the çaktimantras. Granted, there were a few Vaiñëavas like ourselves, who
worshiped by reciting Vaiñëava mantras, but everyone’s goal was
ultimately to attain brahma and mukti, and to this end they
diligently applied themselves.
“In the type of vaiñëava-dharma into which we were initiated,
everyone approved of the païcopäsana system, but after
Caitanya Mahäprabhu’s time, vaiñëava-dharma assumed a new
outlook, and now Vaiñëavas cannot even bear to hear the words
mukti and brahma. I cannot even say what they think bhakti is.
Well, as they say, ‘A one-eyed cow often strays from the herd.’
That applies perfectly to modern Vaiñëavas. So my question is,
did this type of vaiñëava-dharma exist previously, or has it only
appeared since the time of Caitanya-deva?”
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Seeing that Harihara was not as orthodox a Vaiñëava as he
had feared, Nyäyaratna Mahäçaya’s face blossomed with happiness.
“Harihara,” he said, “you are a true scholar of the nyäya-çästra.
You have just expressed exactly what I believe. These days there
is a new upsurge of vaiñëava-dharma, and I am afraid to say anything
against it. We must be a little cautious, because it is the age of
Kali. Many wealthy and respectable gentlemen have now accepted
Caitanya’s doctrine. They completely disregard us, and even
think that we are their enemies. I am afraid that our profession
will become obsolete within a short time. Why, even the inferior
castes of oil-sellers, betel-leaf vendors, and gold-traders have
taken to studying the çästra, and that pains us.
“Look, for a long time the brähmaëas had arranged things so
that no other caste could study the çästra, even the käyasthas,
who are just below the brähmaëa caste. Everyone was obliged to
honor our words. Now people of all castes have become
Vaiñëavas and deliberate on philosophical truths, and this has
greatly damaged the reputation of the brähmaëa caste. Nimäi
Paëòita is responsible for the destruction of brähmaëa-dharma.
Harihara, Tarka-cüòämaëi has spoken correctly, whether he has
done so out of greed for wealth or after careful analysis of the
situation.
“When I hear the words of the Vaiñëavas, my body burns with
anger. Now they go as far as to say that Çaìkaräcärya established
Mäyäväda çästra on the order of Bhagavän Himself, and that the
Vaiñëava religion is eternal. The religion that sprung up not
even a hundred years ago has now become beginningless! How
amazing! It is said, ‘The benefit which is meant for one man is
enjoyed by another.’
“Whatever glory Navadvépa attained formerly has now been
laid to waste. In particular, there are some Vaiñëavas who now
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live at Gädégächä in Navadvépa, who look upon the world as a
shallow earthen plate. A few good scholars among them have
stirred up such a great commotion that it has ruined the entire
country. Now the occupational duties of the four castes, the eternal
truth of the doctrine of Mäyäväda, and the worship of the
devatäs and devés are all fading into oblivion. People seldom
perform the çräddha ceremony for the benefit of their deceased
relatives any more. How are we teachers to survive?”
Harihara said, “Mahätmä! Is there no remedy for this? In
Mäyäpura there are still six or seven brähmaëa scholars of great
repute. Across the Gaìgä in Kuliyä-gräma, there are also numerous
scholars who are well versed in the småti and nyäya-çästras. If
they all combine together and attack Gädégächä, will it not bear
fruit?”
Nyäyaratna said, “Why not? It’s possible if the brähmaëapaëòitas can unite, but there are differences among them these
days. I heard that a few paëòitas headed by Kåñëa Cüòämaëi
went to Gädégächä and initiated a debate, but they came back to
their schools defeated, after which they spoke no more about it
than was absolutely required.”
Harihara said, “Bhaööäcärya Mahäçaya, you are not only our
teacher, but the teacher of many great teachers. Your commentary
on the nyäya-çästra has taught many great scholars the art of
reasoning by analyzing fallacious arguments. If you so desire, you
can defeat these Vaiñëava scholars once and for all. Establish
that the Vaiñëava religion is a modern invention that the Vedas do
not support. This will be a great act of mercy on the brähmaëas,
and it will reinstate our long-established païcopäsanä worship,
which is on the point of vanishing.”
Caturbhuja Nyäyaratna was inwardly afraid to debate with the
Vaiñëavas, thinking that they might defeat him as they had

N iTya- DHarMa & H iSTory



Kåñëa Cüòämaëi and others. He said, “Harihara, I will go in
disguise. You should pose yourself as a teacher and ignite the fire
of debate in Gädégächä. After that, I will take over and assume
responsibility.”
Harihara said happily, “I will certainly carry out your order.
Next Monday we will cross the Gaìgä and attack them, invoking
the name of Mahädeva for auspiciousness.”
Monday arrived while they were still pondering over this matter.
Three professors, Harihara, Kamaläkänta, and Sadäçiva, met Çré
Caturbhuja Nyäyaratna at his home in Arkaöilä, and escorted
him across the Gaìgä to Godruma. At four in the afternoon they
arrived at the mädhavé grove exclaiming, “Haribol! Haribol!”
having a mood like Durväsä Muni surrounded by his followers.
Advaita däsa was at that time chanting hari-näma in his
kuöéra. Seeing them, he came out and affectionately offered them
each a seat. He then enquired, “How may I be of service to you?”
Harihara said, “We have come to discuss some matters with
the Vaiñëavas.”
Advaita däsa said, “The Vaiñëavas of this place do not debate
on any topic. However, it is all right if you have come to enquire
submissively about something. The other day, a few professors
initiated a full-scale debate on the pretext of making some
enquiries, and in the end, they left greatly disturbed. I will ask
Paramahaàsa Bäbäjé Mahäçaya and then give you an answer.”
Saying this, he entered Bäbäjé Mahäçaya’s kuöéra.
A few moments later, Advaita däsa returned and arranged
more mats for sitting. Then Paramahaàsa Bäbäjé Mahäçaya came
into the grove and offered daëòavat-praëäma to Våndä-devé and
then to the cultured brähmaëa visitors. With folded hands, he
enquired humbly, “O great souls, please order us. What service
can we do for you?”
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Nyäyaratna said, “We have one or two questions to ask, and we
would like you to answer them.”
When Paramahaàsa Bäbäjé Mahäçaya heard this request, he
summoned Çré Vaiñëava däsa Bäbäjé Mahäçaya to join them.
When Vaiñëava däsa Bäbäjé arrived, he offered praëäma to
Paramahaàsa Bäbäjé and sat next to him. Within a short while,
a small group of Vaiñëavas had gathered.
Nyäyaratna Mahäçaya then asked his question: “Please tell us
whether the Vaiñëava religion is ancient or modern.”
Paramahaàsa Bäbäjé Mahäçaya requested Vaiñëava däsa to
respond. In a peaceful, yet grave tone of voice, Vaiñëava däsa
said, “The vaiñëava-dharma is sanätana, everlasting, and nitya,
eternal.”
Nyäyaratna: I see that there are two types of vaiñëava-dharma.
One maintains that the para-tattva known as brahma is formless
and devoid of qualities. However, since there is no question of
worshiping a formless object, sädhakas first imagine brahma to
have some form, and then they worship that. This worship is
only needed to purify the heart, and when the heart is purified,
knowledge of the formless brahma arises. At that point, there is
no longer any need to continue the worship of forms. The forms
of Rädhä-Kåñëa, Räma or Nåsiàha are all imaginary, and are
by-products of mäyä. When one worships these imaginary forms,
knowledge of brahma gradually awakens. Among worshipers of
the five Deities (païcopäsakas), those who worship the Deity of
Viñëu and recite viñëu-mantras with this attitude consider
themselves Vaiñëavas.
In the second type of vaiñëava-dharma, Bhagavän Viñëu,
Räma or Kåñëa are accepted as para-brahma, possessing eternal
forms. When the sädhaka worships one of these particular forms
with the corresponding mantras, he obtains eternal knowledge
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of the specific Deity whom he worships and receives the mercy
of that Deity. According to this view, the doctrine of impersonalism
is Mäyäväda, which is a misconception that Çaìkara has
propagated. Now tell us, which of these two types of Vaiñëavism
is everlasting and eternal?
Vaiñëava däsa: The second of these is the real vaiñëava-dharma,
and it is eternal. The other is vaiñëava-dharma in name only. In
reality, this pseudo vaiñëava-dharma is opposed to real vaiñëavadharma. It is temporary and has originated from Mäyäväda
doctrine.
Nyäyaratna: I understand that in your opinion, the only true
vaiñëava-dharma is the doctrine that you have received from
Caitanya-deva. You do not accept that the worship of RädhäKåñëa, Räma or Nåsiàha constitutes vaiñëava-dharma in and of
itself. You only accept the worship of Rädhä-Kåñëa or other
Deities as vaiñëava-dharma if it is conducted in accordance with
the ideology of Caitanya. Is this not so? It is a fine idea, but how
can you claim that this type of vaiñëava-dharma is eternal?
Vaiñëava däsa: This type of vaiñëava-dharma is taught throughout
the Vedic çästras, and is instructed in all the småti-çästras. All
the Vedic histories sing the glories of this vaiñëava-dharma.
Nyäyaratna: It is obvious that Caitanya-deva is the pioneer of
this doctrine, but He appeared less than one hundred and fifty
years ago, so how can it be eternal?
Vaiñëava däsa: This vaiñëava-dharma has been in existence from
the very moment of the jévas’ appearance. The jévas are anädi
because they have no beginning in material time. Therefore, the
constitutional function of the jévas, known as jaiva-dharma or
vaiñëava-dharma, is also anädi. Brahmä is the first jéva to take
birth in the universe. As soon as he appeared, the Vedic sound
vibration, which is the basis of vaiñëava-dharma, also became
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manifest. This is recorded in the four essential çlokas of ÇrémadBhägavatam (2.9.33–36), known as the catuù-çloké. It is also
mentioned in the Muëòaka Upaniñad (1.1.1):
brahmä devänäà prathamaù sambabhüva
viçvasya karttä bhuvanasya goptä
sa brahma-vidyäà sarva-vidyä-pratiñöhäm
atharväya jyeñöha-puträya präha
Brahmä, who is the first of all the devas, and who appeared from
the lotus that sprouted from the navel of Bhagavän, is the
creator of the universe and the maintainer of all living entities.
He imparted brahma-vidyä, which is the basis for all other
knowledge, unto his eldest son, Atharva.

The Åg Veda-saàhitä (1.22.20) mentions the instructions of this
brahma-vidyä:
tad viñëoù paramaà padaà
sadä paçyanti sürayaù
divéva cakñur ätatam
The jïäné-janas (pure Vaiñëavas) always behold the supreme
abode of Bhagavän Çré Viñëu, just as the unobstructed eye sees
the sun within the sky.

It is said in the Kaöha Upaniñad (1.3.9):
viñëor yat paramaà padam
Only the lotus feet of Bhagavän Çré Viñëu is the highest
attainment.

The Çvetäçvatara Upaniñad (5.4) says:
sarvä diça ürddhvam adhaç ca tiryak
prakäçayan bhräjate yad vanaòvän
evaà sa devo bhagavän vareëyo
yoni-svabhävän adhitiñöhaty ekaù
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Bhagavän is the Supreme Person and the original source of all the
devas. He is the supreme object of worship and is one without a
second. Just as the sun shines radiantly, illuminating all directions,
upwards, downwards, and on all sides, so Bhagavän regulates
material nature, which is the origin of all different species of life.

It is said in the Taittiréya Upaniñad (2.1.2):
satyaà jïänam anantaà brahma
yo veda nihitaà guhäyäà parame vyoman
so ‘çnute sarvän kämän saha brahmaëä vipaçcitä
Para-tattva brahma is the embodiment of truth, knowledge, and
eternity. Although that para-brahma is situated in the spiritual
sky, He is hidden in the sky of the hearts of all living entities.
One who knows Éçvara, who is situated within as the indwelling
Supersoul, attains the consummation of all his desires in contact
with that all-knowing Éçvara.

Nyäyaratna: The Åg Veda states, “tad viñëoù paramaà padaà –
They see the supreme abode of Viñëu.” How can you say that this
doesn’t refer to the vaiñëava-dharma that is included in the
Mäyäväda doctrine?
Vaiñëava däsa: The vaiñëava-dharma that is included within the
scope of Mäyäväda rejects the conception of eternal servitorship
to Bhagavän. The Mäyävädés believe that when the sädhaka
acquires knowledge, he attains the status of brahma. However,
where is the question of service if one becomes brahma? It is said
in the Kaöha Upaniñad (1.2.23):
näyam ätmä pravacanena labhyo
na medhayä na bahunä çrutena
yam evaiña våëute tena labhyas
tasyaiña ätmä vivåëute tanuà sväm
That Paramätmä Para-brahma cannot be attained by delivering
learned discourses, by applying one’s intelligence, or even by

225

226

 J aiVa - DHarMa

c HaPTEr 10

hearing the Vedas extensively. That Paramätmä is attainable
only by one upon whom He bestows His mercy. Since the
Paramätma is very close by, He reveals His own form.

The only true religion is the constitutional function of service
and surrender. There is no other means to attain Bhagavän’s
mercy and thus see His eternal form. Knowledge of brahma will
not enable one to attain darçana of Bhagavän’s eternal form. We
can understand from this categorical Vedic statement that pure
vaiñëava-dharma is founded upon the Vedas. All the Vedas
sanction the vaiñëava-dharma that Çréman Mahäprabhu taught.
There is no room for doubt in this regard.
Nyäyaratna: Is there any statement in the Vedas to the effect
that kåñëa-bhajana, and not realization of brahma-jïäna, is the
highest attainment?
Vaiñëava däsa: It is said in the Taittiréya Upaniñad (2.7.1), “raso vai
saù – Kåñëa is the embodiment of rasa.” Besides, the Chändogya
Upaniñad (8.13.1) states:
çyämäc chabalaà prapadye çabaläc chyämaà prapadye
By service to Kåñëa, one attains the transcendental abode of
divine bliss, which is full of wonderful pastimes, and by reaching
that transcendental abode of wonders, one attains Kåñëa.

There are many similar statements in the Vedas which declare
that kåñëa-bhajana is the highest attainment.
Nyäyaratna: Is the name Kåñëa anywhere to be found in the Vedas?
Vaiñëava däsa: Does the word Çyäma not refer to Kåñëa? It is said
in the Åg Veda (1.22.164.31):
apaçyaà gopäm anipadyamä namä
I saw Çré Kåñëa who is born in a dynasty of gopas and who is
imperishable.
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There are many statements in the Vedas that refer specifically
to Kåñëa, who appeared as the son of a gopa (cowherd).
Nyäyaratna: Kåñëa’s name is not clearly mentioned in any of
these statements; this is simply your contrived interpretation.
Vaiñëava däsa: If you study the Vedas carefully, you will see that
they have used these types of indirect statements in relation to
every topic. The sages of old have explained the meaning of all
these statements, and we should have the highest regard for their
opinions.
Nyäyaratna: Please tell me the history of vaiñëava-dharma.
Vaiñëava däsa: I have already said that the appearance of vaiñëavadharma is concurrent with the origin of the jéva. Brahmä was the
first Vaiñëava. Çréman Mahädeva is also a Vaiñëava, as are all the
progenitors of mankind. Çré Närada Gosvämé, who was born
from the mind of Brahmä, is a Vaiñëava. This clearly verifies that
vaiñëava-dharma is not a recent development, but has been
prevalent from the very beginning of creation.
Not all living entities are free from the influence of the three
modes of nature, and the superiority of a high Vaiñëava will
depend on the degree to which he is free from the modes. The
Mahäbhärata, Rämäyaëa and the Puräëas are the histories of the
Äryan race, and they have all described the excellence of vaiñëavadharma. We have already seen that vaiñëava-dharma was present
at the beginning of creation. Prahläda and Dhruva were both
pure Vaiñëavas. During their time, there were many thousands of
other Vaiñëavas whose names are not given anywhere in history
because only the most prominent have been mentioned. Dhruva
was the grandson of Manu, and Prahläda was the grandson of
Prajäpati Kaçyapa, and they both lived close to the beginning of
creation; of this there is no doubt. You can therefore observe that
pure vaiñëava-dharma was active from the beginning of history.
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Later, the kings of the solar and lunar dynasties, as well as the
great munis and åñis, were all intently devoted to Çré Viñëu.
There is extensive mention of vaiñëava-dharma in the three
previous ages, known as Satya, Tretä, and Dväpara. Even in the
present age of Kali, Çré Rämänuja, Çré Madhväcärya and Çré
Viñëusvämé in Southern India, and Çré Nimbäditya Svämé in
Western India initiated many thousands of disciples into pure
vaiñëava-dharma. By their mercy, perhaps half the population of
India crossed the ocean of mäyä and attained shelter at the lotus
feet of Bhagavän. Also, just consider how many downtrodden
and degraded people Çré Çacénandana, who is the master of my
heart and soul, delivered in this land of Bengal. Can you still not
perceive the greatness of vaiñëava-dharma in spite of witnessing
all this?
Nyäyaratna: Yes, but on what basis do you call Prahläda and the
others Vaiñëavas?
Vaiñëava däsa: They can be known as Vaiñëavas on the basis of
çästra. Prahläda’s teachers, Ñaëòa and Amarka, wanted to
instruct him in brahma-jïäna contaminated with the doctrine of
Mäyäväda, but he rejected their teaching, realizing that harinäma is the essence of all education, and he constantly chanted
the name of Bhagavän with great love and affection. Under such
circumstances, there can be no doubt that Prahläda was a pure
Vaiñëava. The truth is that one cannot understand the underlying
essence of the çästras without impartial and minute investigation.
Nyäyaratna: If, as you say, vaiñëava-dharma has been in perpetual
existence, what new insight did Caitanya Mahäprabhu reveal for
which He should be given such special regard?
Vaiñëava däsa: Vaiñëava-dharma is like a lotus flower which
gradually comes into bloom when the time is ripe. First it
appears as a bud, and then it slowly begins to blossom. In its
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maturity, it is fully blossomed and attracts all jévas by diffusing its
sweet fragrance in every direction. At the beginning of creation,
four aspects of knowledge were expressed to Brahmä through the
medium of the catuù-çloké Bhägavatam. These were bhagavatjïäna, transcendental knowledge of the Absolute as Bhagavän;
mäyä-vijïäna, analytical knowledge of Íçvara’s external potency;
sädhana-bhakti, the means of attaining the goal; and prema,
which is the object of attainment. These four elements were
manifested in the jévas’ hearts as the sprout of the lotus flower of
vaiñëava-dharma.
At the time of Prahläda, this sprout took shape as a bud,
which gradually began to blossom in the period of Veda-vyäsa
Muni, and developed into a flower at the time of Rämänuja,
Madhva, and the other sampradäya-äcäryas. Upon the appearance
of Çréman Mahäprabhu, vaiñëava-dharma became the fully
blossomed flower of prema and began to attract the hearts of all
jévas by spreading its enchantingly sweet fragrance.
The supremely confidential essence of vaiñëava-dharma is the
awakening of prema. Çréman Mahäprabhu created the good
fortune for all jévas by distributing this prema through the chanting
of çré-hari-näma. Çré-näma-saìkértana is a priceless possession,
worthy of the highest regard. Did anyone reveal this teaching
prior to Mahäprabhu? Although this truth existed in the çästras,
there was no radiant example of it that could inspire the ordinary
jévas to practice it in their own lives. Indeed, before Çréman
Mahäprabhu, had anyone ever plundered the storehouse of
prema-rasa and distributed it in this way, even to common men?
Nyäyaratna: All right, but if kértana is so beneficial, why do
learned paëòitas not hold it in high esteem?
Vaiñëava däsa: The meaning of the word paëòita has become
perverted in the present age of Kali. Paëòä means ‘the intelligence
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of one who is enlightened by knowledge of the çästra’, and the
word paëòita really refers to one who has such intelligence.
These days, however, people are known as paëòitas if they can
show off their vain sophistry in the nyäya-çästra or explain the
meaning of the småti-çästra in novel ways that appeal to people
in general. How can such paëòitas understand or explain the
meaning of dharma and the true purport of the çästras? That can
only be realized by impartial analysis of all the çästras, so how
can anyone obtain it through the intellectual wrangling of
nyäya?
The truth is that in Kali-yuga, those who are known as paëòitas
are expert at deceiving themselves and others by arguing uselessly.
Assemblies of such paëòitas engage in heated debates over
inconsequential matters, but they never discuss knowledge of
ultimate reality; knowledge of the jévas’s relationship with the
Absolute Truth, the supreme goal for the jévas; or the method for
attaining that goal. One can only understand the real nature of
prema and kértana when he discerns the truth of these matters.
Nyäyaratna: All right, I admit that there are no qualified paëòitas
these days, but why don’t high-class brähmaëas accept your
vaiñëava-dharma? Brähmaëas are situated in the mode of goodness,
and they are naturally inclined to the path of truthfulness and
exalted religious principles, so why is it that almost all brähmaëas
are opposed to vaiñëava-dharma?
Vaiñëava däsa: You are asking the question, so I am compelled to
answer, although Vaiñëavas are naturally opposed to criticizing
others. I will try to answer your last question if you will not feel
pain and anger at heart, and if you sincerely desire to know the
truth.
Nyäyaratna: Come what may, our study of the çästra has imbued
us with a fondness for tranquility, self-control and tolerance.
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There is no question of not being able to tolerate your words.
Please speak openly and without hesitation, and I will certainly
respect whatever is reasonable and good.
Vaiñëava däsa: Please consider that Rämänuja, Madhva,
Viñëusvämé, and Nimbäditya were all brähmaëas, and that they
each had thousands of brähmaëa disciples. In Bengal, our Çré
Caitanya Mahäprabhu was a Vedic brähmaëa, our Nityänanda
Prabhu was a Räòhéya brähmaëa, and our Advaita Prabhu was a
Värendra brähmaëa. Our gosvämés and mahäjanas were almost
all brähmaëas. Thousands of brähmaëas who are the very pinnacle
of the brahminical lineage have taken refuge of vaiñëava-dharma
and are propagating this spotless religion in the world. So how
can you claim that high-class brähmaëas have no regard for
vaiñëava-dharma?
We know that those brähmaëas who honor vaiñëava-dharma
are all high-class brähmaëas. However, some people who have
taken birth in brähmaëa families have become inimical toward
vaiñëava-dharma because they are marred by the faults of
degraded family lineage, undesirable association, and false
education. Such behavior only demonstrates their misfortune
and fallen condition. This is no evidence that they are actually
brähmaëas. It is to be especially noted that, according to çästra,
the number of true brähmaëas in Kali-yuga is exceedingly small,
and these few are Vaiñëavas. When a brähmaëa receives the
vaiñëava-gäyatré-mantra, which is the mother of the Vedas, he
becomes an initiated Vaiñëava. However, due to the contamination
of Kali-yuga, some of these brähmaëas accept another non-Vedic
initiation and abandon their Vaiñëavism. Granted, the number
of Vaiñëava brähmaëas is very small, but that is still no reason
to manufacture a conclusion that is opposed to the tenets of
çästra.
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Nyäyaratna: Why is it that so many low-class people accept
vaiñëava-dharma?
Vaiñëava däsa: This should not be a cause for doubt. Most
low-class people consider themselves quite wretched and
downtrodden, and thus they are eligible for the mercy of the
Vaiñëavas, without which one cannot become a Vaiñëava.
Humility cannot touch the heart of one who is intoxicated with
the pride of high birth and wealth, and consequently it is very
rare for such people to obtain the mercy of the Vaiñëavas.
Nyäyaratna: I don’t care to discuss this subject any further. I can
see that you will inevitably quote the harsh descriptions from
çästra of the brähmaëas of Kali-yuga. I feel greatly pained when
I hear particular statements from the çästra such as this one from
the Varäha Puräëa:
räkñasäù kalim äçrétya jäyante brahma-yoniñu
Taking refuge of the age of Kali, demons are born in the families
of brähmaëas.

Let us not pursue this topic any further. Now, please tell me
why you don’t respect Çré Çaìkaräcärya, who is a limitless ocean
of knowledge.
Vaiñëava däsa: Why do you say that? We consider Çré Çaìkaräcärya
to be an incarnation of Çré Mahädeva. Çréman Mahäprabhu
instructed us to honor him by addressing him as äcärya. We only
reject his Mäyäväda doctrine, because it is a covered form of
Buddhism, which the Vedas do not support. On Bhagavän’s
order, Çaìkaräcärya distorted the meaning of the Vedas,
Vedänta, and the Gétä, and he broadcast the false doctrine of
impersonal monism known as advaita-väda to convert those men
who had a demonic nature. What fault is there in this for which
Çaìkaräcärya should be condemned?
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Buddhadeva is an avatära of Bhagavän who also established
and preached a doctrine that is opposed to the Vedas. But do
descendants of the Äryans condemn him for this? Someone may
disagree with such activities of Çré Bhagavän and Mahädeva, and
claim that they are unjust, but we say that Bhagavän is the protector
of the universe, and Çré Mahädeva is His representative, and
they are both all-knowing and all-auspicious. Bhagavän and
Mahädeva cannot possibly be guilty of injustice. Those who
blame them are ignorant and narrow-minded, and cannot
understand the deeper significance of their activities.
Bhagavän and His activities are beyond human reasoning, so
intelligent people should never think, “Éçvara should not have
done that; it would have been better for Him to do this.” Éçvara
is the director of all jévas, and only He knows the necessity for
binding men of ungodly nature with the doctrine of illusion. We
have no means of understanding Éçvara’s purpose for manifesting
the jévas at the time of creation, and then destroying their forms
at the time of the cosmic annihilation. This is all Bhagavän’s lélä.
Those who are intently devoted to Bhagavän experience great
delight in hearing His pastimes; they don’t like to engage in
intellectual debates about these matters.
Nyäyaratna: That is all right, but why do you say that the
Mäyäväda doctrine is opposed to the Vedas, Vedänta, and the Gétä?
Vaiñëava däsa: If you have carefully examined the Upaniñads and
the Vedänta-sütra, kindly tell me which mantras and sütras
support the doctrine of Mäyäväda? I will then explain the true
meaning of those statements, and prove that they do not support
Mäyäväda at all. Some Vedic mantras may appear to contain a
faint trace of Mäyäväda philosophy, but if one examines the
mantras that come before and after, that interpretation will be
instantly dispelled.

233

234

 J aiVa - DHarMa

c HaPTEr 10

Nyäyaratna: Brother! I have not studied the Upaniñads and the
Vedänta-sütra. When it comes to a discussion of the nyäya-çästra,
I am ready to discourse on any topic. Through logic I can turn a
clay pot into a piece of cloth, and a piece of cloth into a clay pot.
I have read a little of the Gétä, but I have not entered into it
deeply, so I cannot say any more on this point. Instead, let me ask
you one more question on another topic. You are a learned
scholar, so please properly explain to me why Vaiñëavas don’t
have faith in the remnants of food offered to the devas and devés,
although they have great faith in viñëu-prasäda.
Vaiñëava däsa: I am not a scholar; I am a great fool. You should
know that whatever I am speaking is only by the mercy of my
Gurudeva, Paramahaàsa Bäbäjé Mahäräja. No one can know all
the çästras, for they are a limitless ocean, but my Gurudeva has
churned that ocean and delivered the essence of the çästras to
me. I have accepted that very essence as the conclusion that all
the çästras have established.
The answer to your question is that Vaiñëavas do not disrespect
the prasäda of the devas and devés. Çré Kåñëa is the Supreme
controller of all controllers; therefore, He alone is known as
Parameçvara. All the devas and devés are His devotees, and they
are appointed to positions in the administration of universal
affairs. Vaiñëavas can never disrespect the prasäda of bhaktas
because one obtains çuddha-bhakti by honoring their remnants.
The dust from bhaktas’ feet, the nectar-like water that has
washed bhaktas’ feet, and the nectar-like food that has touched
bhaktas’ lips are three types of prasäda that are supremely
beneficial. They are the medicine that destroys the disease of
material existence.
The fact is that when Mäyävädés worship the devatäs and offer
food to them, the devatäs do not accept it because the worshipers
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are contaminated with attachment to the doctrine of illusion.
There is ample evidence of this in the çästra, and if you ask me,
I can supply the quotations. The worshipers of the devas are
mostly Mäyävädés, and it is detrimental to one’s bhakti and an
offense to Bhakti-devé to accept the prasäda of the devas when
such people have offered it. If a pure Vaiñëava offers the prasäda
of Kåñëa to the devas and devés, they accept it with great love and
begin to dance, and if a Vaiñëava then takes that prasäda, he
experiences tremendous happiness.
Another point to consider is that the instruction of the çästra
is all-powerful, and the yoga-çästras direct practitioners of the
yoga system not to accept the prasäda of any devatä. This does
not mean that those who practice yoga disrespect the prasäda of
the devatäs. It simply means that giving up prasäda helps those
who are practicing yoga-sädhana to attain one-pointedness in
meditation. Similarly, in bhakti-sädhana, a bhakta cannot attain
exclusive devotion to Bhagavän, who is the object of his worship,
if he accepts the prasäda of any other deva. It is therefore a
mistake to think that Vaiñëavas are averse to the prasäda of
other devas and devés. The various practitioners only behave in
that way to try to attain perfection in their respective goals, as
the çästras recommend.
Nyäyaratna: All right, that is clear, but why do you oppose the
killing of animals in sacrifice, when the çästras support it?
Vaiñëava däsa: It is not the intention of çästra that animals
should be killed. The Vedas declare, “mä himsyät sarväëi bhütäni –
One should not commit violence to any living entity.” This
statement forbids violence to animals. As long as human nature
is strongly influenced by the modes of passion and ignorance,
people will be spontaneously driven to illicit connection with
the opposite sex, meat-eating, and intoxication. Such people do
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not ask the Vedas to sanction their activities. The purpose of the
Vedas is not to promote such activities, but rather to curb them.
When human beings are situated in the mode of goodness, they
can naturally refrain from animal slaughter, sexual indulgence,
and intoxication. Until that point, the Vedas prescribe various
means to control such tendencies. For this reason, they sanction
association with the opposite sex through marriage (vivähayajïa), the killing of animals in sacrifice, and the drinking of
wine in particular ceremonies. By practicing in this way, these
tendencies will gradually wane in a person, and he will eventually
be able to give them up. This is the true purpose of the Vedas.
They do not recommend the killing of animals; their intention
is expressed in these words of Çrémad-Bhägavatam (11.5.11):
loke vyaväyämiña-madya-sevä
nityäs tu jantor na hi tatra codanä
vyavasthitis teñu viväha-yajïasurä-grahair äçu nivåttir iñöä
It is observed that people in this world have a natural tendency
toward intoxication, meat-eating, and sexual enjoyment, but
çästra cannot sanction their engagement in such activities.
Therefore, special provisions have been given whereby some
association with the opposite sex is permitted through marriage,
some eating of flesh is permitted through performance of sacrifice,
and the drinking of wine is permitted through the ritual known
as sauträmaëé-yajïa. The purpose of such injunctions is to
restrain the licentious tendencies of the general populace, and
to establish them in moral conduct. The intrinsic purpose of the
Vedas in making such provisions is to draw people away from
such activities altogether.

The Vaiñëava conclusion in this regard is that there is no
objection if a person whose nature is ruled by passion and
ignorance kills animals. However, a person who is situated in the
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mode of goodness should not do so, because causing harm to
other jévas is an animalistic propensity. Çré Närada has explained
this in Çrémad-Bhägavatam (1.13.47):
ahastäni sa-hastänäm apadäni catuñ-padäm
phalgüni tatra mahatäà jévo jévasya jévanam
Living entities without hands are prey for those with hands.
Life-forms without legs are food for the four-legged. Small
creatures are subsistence for large ones. In this way, one living
entity is the means of existence for another.

The verdict of Manu-småti (5.56) is also very clear:
na mäàsa-bhakñaëe doñe na madye na ca maithune
pravåttir eñä bhütänäà nivåttis tu mahä-phalä
Abstinence from activities such as sexual indulgence, meat-eating,
and intoxication yields highly beneficial results, although a
human being is naturally inclined to them.

Nyäyaratna: Yes, but why do the Vaiñëavas object to the çräddha
ceremony and other activities that are meant to repay one’s debt
to the forefathers?
Vaiñëava däsa: People who are intent on carrying out prescribed
pious duties perform the çräddha ceremony in accordance with
the karma-käëòa division of the Vedas. Vaiñëavas have no
objection to this, but çästra declares:
devarñi-bhütäpta-nåëäà pitèëäà
na kiìkaro näyam åëé ca räjan
sarvätmanä yaù çaraëaà çaraëyaà
gato mukundaà parihåtya kartam
Çrémad-Bhägavatam (11.5.41)
O King, when a human being gives up the ego of independence
from Bhagavän and takes full shelter of Çré Mukunda as the
supreme refuge, he is released from his debts to the devas, the
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sages, the general living entities, family members, mankind,
and to the forefathers. Such a devotee no longer remains
subordinate to such personalities, nor is he bound to their
service.

Consequently, bhaktas who have taken shelter of Bhagavän
are not required to perform the çräddha ceremony and other
karma-käëòa activities meant for gaining release from the
debt to one’s forefathers. They are instructed to worship
Bhagavän, to offer bhagavat-prasäda to the forefathers, and to
honor bhagavat-prasäda with their friends and relatives.
Nyäyaratna: At what point does one obtain the position and
eligibility to act in this way?
Vaiñëava däsa: It is the prerogative of a Vaiñëava to act in this
way, and one becomes eligible from the time that one awakens
faith in hari-kathä and hari-näma. It is said in the ÇrémadBhägavatam (11.20.9):
tävat karmäëi kurvéta na nirvidyeta yävatä
mat-kathä-çravaëädau vä çraddhä yävan na jäyate
One is obliged to engage in karma and to follow the rules and
prohibitions associated with that path as long as one has not
awakened detachment from fruitive activities and the results of
such activities (such as promotion to the celestial planets), or as
long as one has not awakened faith in hearing and chanting My
lélä-kathä.

Nyäyaratna: I am delighted to hear your explanations. Seeing
your scholarship and fine discrimination, my faith has now been
awakened in vaiñëava-dharma. My brother, Harihara, there is no
profit in debating any further. These Vaiñëavas are great teachers
among paëòitas. They are exceedingly expert in extracting the
conclusions of all the çästras. We may say whatever we like to
preserve our occupation, but it is highly doubtful whether
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anyone has ever appeared in the land of Bengal, or in all of
India for that matter, who can compare with such a renowned
scholar and exalted Vaiñëava as Nimäi Paëòita. Let us go. The
day is waning and it will be difficult to cross the Gaìgä after
dark.
Nyäyaratna and his group of teachers departed, calling out,
“Haribol! Haribol!” The Vaiñëavas then began to dance and
chant, “Jaya Çacénandana!”
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Nitya-dharma & idolatry

O

n the western bank of the Bhägérathé, in the Koladvépa
district of Navadvépa, there is a famous village named
Kuliyä Pähärpura. At the time of Çréman Mahäprabhu, a highly
respected and influential Vaiñëava named Çré Mädhava däsa
Caööopädhyäya (also known as Chakauré Caööopädhyäya) lived
in that village. Chakauré Caööopädhyäya had a son named Çréla
Vaàçé-vadanänanda Öhäkura. By the mercy of Çré Caitanya
Mahäprabhu, Çré Vaàçé-vadanänanda had tremendous power
and authority. Everyone addressed him as Vaàçé-vadanänanda
Prabhu, because they regarded him as an incarnation of Kåñëa’s
flute. He was renowned as a special recipient of Çré Viñëupriyä’s
mercy.
After Çré Priyäjé’s disappearance, Vaàçé Prabhu transferred the
Deity whom she had worshiped from Çré Dhäma-Mäyäpura to
Kuliyä Pähärpura, and his descendants carried out the service of
this Deity for some time after that. However, when his descendants
obtained the mercy of Çré Jähnavä Mätä, and moved from Kuliyä
Pähärpura to Çrépäö Bäghanäpärä, the worship of the Deity was
continued in Kuliyä-gräma by the sevaites from Mälaïcha.
Kuliyä-gräma is situated on the opposite side of the Gaìgä
from Präcéna (old) Navadvépa, and at that time included many
small settlements, among which Cinäòäìgä and a few others
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were quite famous. Once, a devotee merchant in Cinäòäìgä
arranged a spiritual festival in the temple of Kuliyä Pähärpura
and issued invitations to many brähmaëa-paëòitas and all the
Vaiñëavas within the thirty-two square mile circumference of
Navadvépa. On the day of the festival, the Vaiñëavas came from
all directions, each accompanied by their own entourage. Çré
Ananta däsa came from Çré Nåsiàha-pallé; Goräcända däsa
Bäbäjé came from Çré Mäyäpura; Çré Näräyaëa däsa Bäbäjé came
from Çré Bilva-puñkariëé; the renowned Narahari däsa came from
Çré Modadruma; Çré Paramahaàsa Bäbäjé and Çré Vaiñëava däsa
came from Çré Godruma; and Çré Çacénandana däsa came from
Çré Samudragarh.
The Vaiñëavas’ foreheads were decorated with vertical tilaka
markings (ürddhva-puëòra), indicating that their bodies were
temples of Çré Hari. On their necks they wore tulasé-mäläs, and
their limbs looked splendid, being stamped with the names of Çré
Gaura-Nityänanda. Some held hari-näma-mäläs in their hands;
and others loudly performed saìkértana of the mahä-mantra,
Hare Kåñëa, Hare Kåñëa, Kåñëa Kåñëa, Hare Hare, Hare Räma,
Hare Räma, Räma Räma, Hare Hare, to the accompaniment of
mådaìga and karatälas; and some danced continuously as they
moved along chanting, çré-kåñëa-caitanya prabhu nityänanda
çré-advaita gadädhara çréväsädi-gaura-bhakta-vånda.
In the bodies of many of the Vaiñëavas were seen the external
manifestations of ecstasy, such as torrents of tears and hairs
standing on end. While weeping some called out fervently, “O
Gaura-Kiçora! When will You grant me a vision of Your eternal
pastimes in Navadvépa?” There were many groups of Vaiñëavas
who sang çré-näma with the accompaniment of mådaìga and
other instruments as they walked. The women of Kuliyä, who
were also bhaktas of Çré Gauräìga, became astonished to see
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these spiritual emotions, and praised the spiritual good fortune
of the Vaiñëavas.
Proceeding in this way, the Vaiñëavas arrived at the näöyamandéra (dancing mandéra) directly adjacent to the Deities’
altar. This was where Çréman Mahäprabhu would dance and
perform saìkértana. The merchant who was sponsoring the festival
greeted all of them. As a symbol of submission, he wore cloth
around his neck, and he fell at the Vaiñëavas feet expressing
sentiments of great humility. When all the Vaiñëavas were seated
in the näöya-mandéra, the temple sevaites brought prasädam
flower garlands and placed them around their necks. The poetic
çlokas of Çré Caitanya-maìgala were then melodiously chanted,
and upon hearing the ambrosial lélä of Çré Caitanya-deva, these
Vaiñëavas began to manifest various types of sättvika-bhävas.
While they were thus absorbed in premänanda, the doorkeeper
entered and addressed the authorities of the temple: “The chief
Mullah of Sätsaikä Paraganä is sitting outside the assembly hall
with his associates and followers. He requests to have a discussion
with some of the Vaiñëava paëòitas.” The temple authorities in
turn informed the exalted paëòita-bäbäjés that the Mullah had
arrived, and desired to speak with them. As soon as the
Vaiñëavas received this news, due to a break in the flow of
transcendental rasa, the mood of their assembly became overcast
with dejection.
Kåñëa däsa Bäbäjé Mahäçaya of Çré Madhyadvépa inquired
from the temple authorities, “What is the Mullah Sähib’s intention?”
Knowing the Mullah’s purpose, they replied, “The Mullah Sähib
wants to discuss some spiritual matters with the Vaiñëava paëòitas.”
They added that the Mullah was the foremost amongst Muslim
scholars, and was highly respected by the Emperor of Delhi.
Although always devoted to the promotion of his own religion,
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he was not in the least inimical or belligerent toward other
religions. The Temple authorities humbly requested that one or
two Vaiñëava paëòitas should come forward and discuss the çästra
with him to display the pre-eminence of the sacred vaiñëava-dharma.
Some of the Vaiñëavas felt inspired to speak with the Mullah
Sähib, seeing an opportunity to propound vaiñëava-dharma. In
the end, they decided amongst themselves that Goräcända däsa
Paëòita Bäbäjé of Çré Mäyäpura, Vaiñëava däsa Paëòita Bäbäjé of
Çré Godruma, Premadäsa Bäbäjé of Jahnu-nagara, and Kalipävana däsa Bäbäjé of Campähaööa should discourse with the
Mullah Sähib. All the other Vaiñëavas could also go to witness
their discussion when the recitation of Çré Caitanya-maìgala
was completed. Hearing this decision, the four bäbäjés loudly
exclaimed, “Jaya Nityänanda!” and followed the mahänta into
the large courtyard outside the temple.
The Mullah and his company were seated in the courtyard
under the pleasant and cooling shade of a large banyan tree.
When they saw the Vaiñëavas approaching, the Mullah and his
party stood up cordially to receive them. Knowing all jévas as
servants of Kåñëa, the Vaiñëavas in turn offered daëòavat to Çré
Väsudeva situated in the heart of the Mullah and his associates,
and then took their respective seats. The setting was extraordinary
to behold. On one side sat fifty well-dressed Muslim scholars
with white beards, with their majestic, decorated stallions tethered
behind them. On the other side, four Vaiñëavas of divine
appearance sat in a humble mood. With great anticipation,
many Hindus, came and sat behind them. Many others gathered
there as well, taking seats nearby.
Paëòita Goräcända was the first to speak. He inquired, “O
great souls, why have you summoned such insignificant people as
ourselves?”
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Mullah Badrud-Dén Sähib humbly replied, “Saläm! We desire
to ask a few questions.”
Paëòita Goräcända said, “What knowledge might we have
that can possibly answer your erudite questions?”
Badrud-Dén Sähib came a little closer and said, “Brothers, the
devas and devés have been worshiped in Hindu society since
ancient times. Now, we see in our Koran-sharéf that Allah is one,
not two, and that He has no form. It is an offense to make an
image of Him and worship it. I have a doubt about this issue, and
I have consulted many brähmaëa-paëòitas in the hope of resolving it.
Those paëòitas replied that Allah is actually formless, however,
one cannot possibly conceive of that which has no form.
Therefore, one should first make an imaginary form of Allah,
and meditate upon Him by worshiping that form.
“However, I am not satisfied with this answer because creating
an imaginary form of Allah is the work of Satan. It is known as
‘but’, and it is completely forbidden to worship it. Far from pleasing
Allah, such worship only makes one subject to His punishment.
We have heard that your original preceptor, Çré Caitanyadeva,
corrected all the faults in Hindu dharma, yet His sampradäya
also makes provision for worshiping material forms. We want to
know why you Vaiñëavas have not given up the worship of material
forms, although you are expert in the decisions of the çästra.”
The Vaiñëava paëòitas were inwardly amused at the Mullah’s
question. Outwardly, they declared, “Paëòita Goräcända
Mahäçaya, kindly give a suitable reply to the Mullah’s question.”
Paëòita Goräcända said graciously, “As you order,” and
proceeded to answer the question.
Goräcända: He whom you refer to as Allah, we call Bhagavän.
The Supreme Lord is one, but He is known by different names in
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the Koran, the Puräëas, and in different countries and languages.
The prime consideration is that the name which expresses all of
the Supreme Lord’s characteristics should be given prominence.
For this reason we have greater esteem for the name Bhagavän
than the names Allah, brahma, and Paramätmä. The word Allah
refers to that Being who has no superior, but we do not consider
that greatness or supremacy is the highest characteristic of the
Lord. Rather, the characteristic which evokes the highest degree
of wonder (camatkärita) and sweetness (mädhuré) is worthy of
the utmost regard.
Something that is exceedingly great inspires one type of wonder,
but minuteness is a counterpart to greatness, and it inspires
another type of wonder. Hence, the name Allah does not express
the highest limit of wonder because it expresses greatness but
not minuteness. On the other hand, the word Bhagavän implies
every type of wonder imaginable.
The first characteristic of Bhagavän is complete aiçvarya
(opulence), which refers to the ultimate limit of greatness and
minuteness. The second characteristic is that He is the most
powerful, because He possesses all çaktis (sarva-çaktimattä). That
which is beyond the reach of human intellect is governed by
Éçvara’s acintya-çakti (inconceivable potency), by which He
simultaneously possesses form, and is formless. If one thinks that
Éçvara cannot have a form, one rejects His acintya-çakti, by
which Bhagavän manifests His eternal form and pastimes before
His bhaktas. Allah, brahma or Paramätmä are niräkära (formless),
so they do not have any special wonderful characteristics.
The third characteristic of Bhagavän is that He is always
maìgalamaya, auspicious, and yaça-pürëa, all-famous. Therefore,
His pastimes are full of nectar. His fourth characteristic is that
He possesses all beauty (saundarya), and all living beings who
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are endowed with transcendental vision see Him as the most
beautiful person. Bhagavän’s fifth characteristic is that He has
limitless knowledge (açeña-jïäna). This means He is pure,
complete, omniscient, and transcendental to mundane matter.
His form is the very embodiment of consciousness and is beyond
all material elements (bhüta). His sixth characteristic is that,
even though He is the master and controller of all jévas, He is
unattached (nirlepa) and independent (svatantra). These are
Bhagavän’s six primary characteristics.
Bhagavän has two manifestations: His feature of aiçvarya
(majesty) and His feature of mädhurya (sweetness). His mädhurya
manifestation is the supreme friend for the jévas, and it is that
personality, known as Kåñëa or Caitanya, who is the Lord of our
hearts. You have said that worshiping some imaginary form of
the Lord is worship of material forms, but-parast [Arabic] or
bhüta-püjä [Sanskrit], and we also agree with that. The dharma
of the Vaiñëavas is to worship the fully conscious, eternal Deity
form of Bhagavän. Therefore, idolatry (but-parast) is not part of
the Vaiñëava doctrine.
One should clearly understand that the Vaiñëavas’ worship of
the Deity is not idolatry. One cannot prohibit Deity worship
simply because some books forbid idolatry; everything depends
on the quality of faith in the worshiper’s heart. The more one’s
heart can transcend the influence of matter, the more competent
one will be to worship the pure form of the Deity. You are the
Mullah Sähib, the chief of Muslim scholars, and your heart may
be free from the influence of matter, but what about those of
your disciples who are not so learned? Are their hearts free from
all thoughts of matter?
The more one is absorbed in thoughts of matter, the more he
will be implicated in the worship of matter. Although he may
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claim that the Lord is formless, his heart is still filled with
thoughts of matter. It is very difficult for the general mass of people
to worship the pure form of the Deity, for such worship is strictly
a matter of personal qualification. In other words, only one who
has been elevated beyond the influence of matter can transcend
thoughts of material form. I sincerely request you to consider this
subject carefully.
Mullah: I have considered your statement carefully. You say that
Bhagavän refers to six astonishing attributes of the Supreme,
and I have concluded that the Koran-sharéf describes the same
six qualities in relationship to the word Allah. There is no point
arguing over the meaning of the word Allah; Allah is Bhagavän.
Goräcända: Very good. If that is so, you must accept the beauty
and opulence of the Supreme Being. It is then admitted that He
possesses a splendid form in the spiritual world, which is distinct
from the world of mundane matter. This is our divine Deity
form.
Mullah: In our Koran it is written that the Supreme Entity has a
divine all-conscious form, so we are compelled to accept this
fact. However, any image of that spiritual form is material; that
is what we call but. The worship of but is not the worship of the
Supreme Being. Please tell me your viewpoint on this.
Goräcända: In the Vaiñëava çästras there is a provision for
worshiping the divine spiritual Deity form of Bhagavän. For the
elevated class of devotees no prescription has been given to
worship material objects composed of earth, water, fire, or other
elements. It is said in Çrémad-Bhägavatam (10.84.13):
yasyätma-buddhiù kuëape tri-dhätuke
sva-dhéù kalaträdiñu bhauma ijya-dhéù
yat tértha-buddhiù salile na karhicij
janeñv abhijïeñu sa eva go-kharaù
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One who considers this corpse-like body, comprised of the three
elements – vata, pita, and kapha – to be his real self; who regards
his wife, children, and others as his very own; who considers
mundane forms made of earth, stone, or wood to be worshipable;
and who regards mere water to be a place of pilgrimage – but
who does not consider the bhagavad-bhaktas to be more dear
than his very self, to be his very own, to be worshipable, and to
be places of pilgrimage; such a person, though human, is no better than an ass among animals.

It is said in the Bhagavad-gétä (9.25):
bhütäni yänti bhütejyä
Those who worship matter go to the realms of matter.

We see from these and many other conclusive statements that
there is no basis in çästra for the worship of dead matter. There
is an important point to consider in this. Human beings have
different degrees of qualification according to their knowledge
and saàskära. Only those who can understand pure spiritual
existence are competent to worship the pure spiritual form of the
Deity. One’s understanding is proportionate to one’s development
in this regard.
Those whose spiritual qualification is extremely low cannot
understand the pure, spiritual state of existence. Even when
such people meditate on the Lord within their minds, the form
that they imagine is material, and meditating on a material form
within the mind is the same as constructing a form of physical
elements, and regarding it as the Lord’s form. That is why it is
beneficial for a person on this level of eligibility to worship the
Deity. Factually speaking, it would be most inauspicious for the
general class of people if there were no worship of Deities. When
ordinary jévas become inclined toward the service of the Lord,
they become despondent if they cannot see the Deity form of the
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Lord before them. In religions where there is no worship of the
Deity, members who are on a low level of spiritual qualification
are highly materialistic and oblivious to Éçvara, or in a state of
distraction. Therefore, worship of the Deity is the foundation of
religion for all humanity.
The form of Parameçvara is revealed to the mahäjanas through
their trance of unalloyed jïäna-yoga, and they meditate on that
pure, transcendental form in their hearts, which are purified by
bhakti. When the bhakta’s heart is revealed to the world after his
continuous meditation, the image of the Lord’s transcendental
form is fashioned in this mundane world. The divine form of the
Lord, having been reflected in this way by the mahäjanas, has
become the form of the Deity.
The Deity form is always cinmaya (spiritual and conscious) for
those who are on the highest platform of eligibility. Those on the
intermediate level see the Deity as endowed with perception and
awareness (manomaya). This means that the intermediate devotee
has faith that the Deity is conscious of his thoughts and prayers,
and accepts his mood of worship. However, the intermediate
devotee, unlike the advanced devotee, does not directly perceive
the Deity as the spiritual all-conscious form of Bhagavän. Those
on the lowest level initially see the Deity as material (jaòamaya),
but in time, the Deity reveals His pure spiritual form to the
intelligence purified by spiritual love. Consequently, the Deity
form of Bhagavän is suitable to be worshipped and served by all
classes of devotees. It is unnecessary to worship an imaginary
form, but it is highly beneficial to worship Bhagavän’s eternal
Deity form.
The Vaiñëava sampradäyas give this provision for people
on these three levels of eligibility to worship the Deity. There
is no fault in this, for it is the only arrangement by which the
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jévas can gradually attain auspiciousness. This is confirmed in
Çrémad-Bhägavatam (11.14.26):
yathä yathätmä parimåjyate ‘sau
mat-puëya-gäthä-çravaëäbhidhänaiù
tathä tathä paçyati vastu sükñmaà
cakñur yathaiväïjana-samprayuktam
O Uddhava, as the eyes that are treated with therapeutic ointment
can see very minute objects, similarly, when the heart is
cleansed of material contamination by hearing and reciting the
narrations of My supremely pure activities, it can see My subtle
transcendental form, which is beyond the purview of matter.

The jévätmä is covered by the material mind, and in this state
he cannot know himself or render service to Paramätmä.
However, by performing sädhana-bhakti – which consists of
hearing, chanting, and other devotional practices – the ätmä
gradually develops spiritual power. As that power increases,
material bondage slackens, and the more material bondage is
relaxed, the more the soul’s own natural function comes into
ascendancy. Thus, one gradually attains direct perception of the
self and Éçvara and engages directly in spiritual activities.
Some people think one should endeavor to realize the
Absolute Truth by rejecting all that is not truth. This is
known as the cultivation of dry knowledge. What power does a
conditioned soul have to renounce objects that are not inherently
real? Can a prisoner who is confined to a cell liberate himself
simply by desiring to do so? His objective should be to eradicate
the offense that has placed him in bondage. The jévätmä’s
principal defect is that he has forgotten that he is an eternal
servant of Bhagavän, and that is why he is bound by mäyä and
forced to suffer material happiness, distress and repeated birth
and death in this world.
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Although a person may initially be busy in sense gratification,
if for some reason or another his mind becomes a little inclined
towards Éçvara, and he regularly takes darçana of the Deity and
hears lélä-kathä, his original nature of being the eternal servant
of Kåñëa will be strengthened. The more strength this inherent
nature develops, the more competent he becomes to perceive
spirit directly. The only hope of spiritual progress for those who
are the least spiritually qualified is to serve the Deity and to hear
and chant about the Lord. That is why the mahäjanas have
established service to the Deity.
Mullah: Isn’t meditating on a form of the Lord within one’s
mind superior to imagining a form with the help of the material
elements?
Goräcända: They are one and the same. The mind follows matter,
and whatever it thinks of is also material. We may say that brahma
is all-pervading, but how can our minds actually conceive of this?
We will be forced to think of it in terms of the all-pervasiveness
of the sky. How can the mind go beyond this consideration? Our
conception of brahma is therefore constrained by the limitation
of material space.
If one says, “I am meditating on brahma,” the experience of
brahma will be limited by material time, for it fades when one’s
meditation is concluded. How can the mind’s meditation grasp
an object that is above matter when it is conditioned by time
and space, which are material phenomena? One may reject the
idea that the form of the Deity can consist of material elements
such as earth and water, and one can imagine that Éçvara is
situated in the directions or space, but still, this is all bhüta-püjä,
the worship of matter.
No material object can support one’s attainment of the
transcendental goal. The only thing that facilitates this is the
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awakening of the inclination towards Éçvara. This inclination is
inherent within the jévätmä, and is gradually strengthened and
converted into bhakti when one utters the name of God, recites
His pastimes, and receives inspiration from beholding the Deity
(çré vigraha). The Lord’s spiritual form can be experienced only
by pure bhakti, not by jïäna and karma.
Mullah: Matter is distinct from God. I think that it is better
not to worship material objects, because it is said that Satan
introduced the worship of matter to keep the living entities
bound in the material world.
Goräcända: Éçvara is one without a second, and He has no rival.
Everything in this world is created by Him and is under His
control. Therefore, He can be satisfied with any object when it
is used in His worship. There is no object in this world one can
worship that can arouse His malice, for He is all-auspicious.
Even if a person such as Satan exists, he is no more than a
special jéva under the control of God, and has no power to do
anything that is opposed to God’s will. However, in my opinion,
it is not possible for such a monstrous living entity to exist. No
activity can take place that is contrary to the will of Éçvara, nor
is any living entity independent of the Lord.
You may ask, “What is the origin of sin?” My answer is as
follows. Vidyä (knowledge) is the understanding that the jévas
are servants of Bhagavän, and avidyä (ignorance) is forgetfulness
of this. All jévas who, for whatever reason, take shelter of avidyä
sow the seed of all sins in their hearts. In the hearts of those jévas
who are eternal associates of Bhagavän, there is no seed of sin.
One should understand this truth of avidyä carefully, instead of
imagining an extraordinary myth about Satan. It means that it is
not an offense to worship the Lord in material elements.
Worship of the Deity is most essential for those of low spiritual
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eligibility, and it is particularly auspicious for people of high
spiritual eligibility. In our opinion it is mere dogma to think that
the worship of the Deity is not good. There is no logic or evidence
from çästra to support this position.
Mullah: The inclination toward God cannot be stimulated by
worship of the Deity, because the mind of one who performs
such worship always remains confined to the properties of matter.
Goräcända: We can understand the defect in your theory by
studying the ancient historical accounts of those who became
great devotees. Many people began to worship the Deity while
they were neophytes, but as their devotional mood developed
through the association of pure devotees, their realization of the
transcendental and conscious nature of the Deity also increased,
and eventually they became immersed in the ocean of prema.
The irrevocable conclusion is that sat-saìga is the root of all
spiritual advancement. When one associates with bhaktas of
Bhagavän who are fully situated in divine consciousness, one
awakens transcendental affection toward Bhagavän. The more
this transcendental affection increases, the more the material
idea of the Deity vanishes and through great good fortune this
divine consciousness gradually unfolds. In contrast, the advocates
of non-Äryan religions generally oppose Deity worship, but just
consider – how many of them have attained spiritual realization
(cinmaya-bhäva)? They waste their time in useless arguments
and malice. When have they experienced true devotion to
Bhagavän?
Mullah: There is no fault if one performs internal bhajana of God
in a mood of love, and externally engages in the worship of the
Deity. However, how can it be worship of God to worship a dog, a
cat, a serpent, or a debauchee? Our revered prophet, Paigambara
Sähib, has vehemently condemned such worship of material objects.
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Goräcända: All human beings are grateful to God. No matter
how many sins they commit, occasionally they become aware
that God is the supreme entity, and when they are endowed with
this belief, they bow down before the extraordinary things of this
world. When ignorant people are inspired by their gratitude to
God, they naturally offer respect to the sun, a river, a mountain
or to enormous animals. They express their hearts before such
things and display submission to them. Granted, there is a vast
difference between this type of worship of material objects, and
transcendental affection toward the Lord (cinmaya bhagavadbhakti). Still, when such ignorant people adopt a mood of
gratitude to God and reverence toward material objects, it
gradually produces a positive effect. Therefore, if one examines
the situation logically, one cannot ascribe any fault to them.
Meditation on the formless, all-pervading feature of the Lord
and offering namäz or other types of prayers to an impersonal
aspect of the Lord are also devoid of pure transcendent love, so
how are these methods any different from the worship of a cat,
for example? We consider that it is essential to arouse bhäva
towards Bhagavän by any means possible. The door leading to
gradual elevation is firmly shut if people on any level of worship
are ridiculed or condemned. Those who fall under the spell of
dogmatism, and thereby become sectarian, lack the qualities of
generosity and munificence. That is why they ridicule and condemn
others who do not worship in the same way as they do. This is a
great mistake on their part.
Mullah: Then must we conclude that everything is God, and
that to worship anything at all is worship of God? That would
mean that worship of sinful objects or the sinful tendency is also
worship of God. Do all these different types of worship please
God?
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Goräcända: We do not say that everything is God. On the contrary,
God is distinct from all these things. God creates and controls
everything, and everything has a relationship with Him. The thread
of that relationship runs through everything, and that is why one
may inquire about the presence of God in all things. As one
inquires into the presence of God in all things, one can gradually taste or experience the supreme transcendental and conscious
entity. This is expressed in the sütra, “jijïäsä-äsvädanävadhi –
Inquiry leads to experience.”
You are all learned paëòitas. If you kindly consider this matter
in a generous mood, you will understand. We Vaiñëavas are
completely disinterested in material things and we do not want
to enter into long drawn-out arguments. If you kindly permit us,
we shall now go to hear the sublime musical narration of Çré
Caitanya-maìgala.
It was not evident what conclusion the Mullah Sähib reached
as a result of this discussion. After a short silence he said, “I have
been pleased to hear your point of view. On another day I will
return and inquire further. Now it is late and I wish to return
home.” He and his party then mounted their horses, and departed
for Sätsäika Paraganä.
The bäbäjés loudly uttered the name of Çré Hari with great
delight and entered the temple to hear the recitation of Çré
Caitanya-maìgala.
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Ç

ré Navadvépa-maëòala is supreme among all holy places of
the world. Like Çré Våndävana, it covers an area of thirty-two
square miles, and is shaped like an eight-petaled lotus flower.
The center of that lotus is Çré Antardvépa, the core of which is
Çré Mäyäpura. To the north of Çré Mäyäpura is Çré Sémantadvépa,
where a temple of Çré Sémantiné Devé is situated. To the north
of this temple is the village of Bilva-puñkariëé, and to the south
lies Brähmaëa-puñkariëé. That area, which is located in the
northern section of Çré Navadvépa is commonly referred to as
Simuliyä.
At the time of Çré Mahäprabhu, Simuliyä was the residence of
many learned paëòitas. The father of Çacédevé, Çré Nélämbara
Cakravarté Mahäçaya, had also lived in this village. Now, not far
from where Nélämbara Cakravaté’s house still stood, lived a
Vedic brähmaëa named Vrajanätha Bhaööäcärya. Vrajanätha
had been brilliant from his childhood. He had studied in a
Sanskrit school in Bilva-puñkariëé, and he had become such a
superior scholar of the science of logic (nyäya-çästra) that his
ingenious and innovative arguments embarrassed and intimidated
all the renowned scholars of Bilva-puñkariëé, Brähmaëa-puñkariëé,
Mäyäpura, Godruma, Madhyadvépa, Ämraghaööa, Samudra-garh,
Kuliyä, Pürvasthalé, and other places.
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Wherever there was a gathering of paëòitas, Vrajanätha
Nyäya-païcänana would set the assembly ablaze with a barrage
of unprecedented arguments. Among these paëòitas was a
cruel-hearted logician named Naiyäyika Cuòämaëi, who was
deeply mortified by the wounds he had received from the
sharp blows of Vrajanätha’s logic. This logician resolved to kill
Nyäya-païcänana using the occult knowledge described in the
tantra-çästra, by which one can invoke another’s death through
mystical incantations. To this end, he moved into the cremation
ground in Rudradvépa and began to utter death mantras day
and night.
It was amäväsya, the night of the new moon, and dense darkness
pervaded all the four directions. At midnight, Naiyäyika
Cuòämaëi sat in the middle of the cremation ground and
called out to his worshipable deity, “O Mother, you are the only
worshipable deity in this Kali-yuga. I have heard that you
become pleased simply by the recitation of a few mantras, and
that you easily bestow benedictions upon your worshipers. O
Goddess with a terrifying face, this servant of yours has undergone
tremendous hardship in reciting your mantras for many days.
Please be merciful upon me just once. O Mother, although I am
plagued with many faults, you are still my mother. Please excuse
all my faults and appear before me today.”
In this way, repeatedly calling out with cries of distress, Nyäya
Cüòämaëi offered oblations in the fire while uttering a mantra
in the name of Vrajanätha Nyäya-païcänana. How astonishing
was the power of that mantra! The sky immediately became
overcast with a mass of dense, dark clouds. A fierce wind began
to blow and deafening peals of thunder roared. Hideous ghosts
and evil spirits could be seen in the intermittent flashes of
lightning. With the help of the sacrificial wine, Cuòämaëi
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summoned all his energy and called out, “O Mother, please do
not delay another moment.”
Just then an oracle from the heavens replied, “Do not worry.
Vrajanätha Nyäya-païcänana will not discuss the nyäya-çästra for
long. Within a few days, he will give up debating and remain
silent. He will no longer be your rival. Be peaceful and return
home.”
When the paëòita heard this oracle, he became satisfied. He
repeatedly offered praëäma to Mahädeva, the chief of the devas
and author of the tantra, and then returned to his own home.
Vrajanätha Nyäya-païcänana had become a dig-vijayé paëòita
(one who has conquered the four directions through scholarship)
at the age of twenty-one. Day and night he studied the books of
the famous logician, Çré Gaìgeçopädhyäya, who had initiated a
new system of logic known as navya-nyäya. Vrajanätha had
found many faults in Käëäébhaööa Çiromaëi’s Dédhiti, which was
a celebrated commentary on Gaìgeçopädhyäya’s Tattva-cintämaëi,
and he had begun to write his own commentary. Although he
never thought of material enjoyment, the word paramärtha
(spiritual reality) never so much as entered his ears. His single
focus in life was to initiate logical debates using the concepts
and terminology of nyäya, such as avaccheda (the property of an
object by which it is distinguished from everything else),
vyavaccheda (exclusion of one object from another), ghaöa (a clay
pot), and paöa (a piece of cloth). While sleeping, dreaming,
eating or moving about, his heart was filled with thoughts about
the nature of objects, the nature of time, and the peculiarities of
aqueous and terrestrial properties.
One evening, Vrajanätha was sitting on the bank of the
Gaìgä, contemplating the sixteen categories propounded by
Gautama in his system of logic, when a new student of the
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nyäya-çästra approached him. “Nyäya-païcänana Mahäçaya,”
said the student, “have you heard Nimäi Paëòita’s logical refutation
of the atomic theory of creation?”
Nyäya-païcänana roared like a lion, “Who is Nimäi Paëòita?
Are you speaking about the son of Jagannätha Miçra? Tell me
about his logical arguments.”
The student said, “A great person named Nimäi Paëòita
lived in Navadvépa just a short time ago. He composed many
innovative logical arguments related to the nyäya-çästra and
thus embarrassed Käëäébhaööa Çiromaëi. During His time, there
was no scholar equal to Him in mastery of the nyäya-çästra. Yet,
even though He was so adept in the nyäya-çästra, He considered
it quite insignificant. Indeed, He regarded not only the nyäyaçästra, but the entire material world, as trifling. He therefore
adopted the life of a wandering mendicant in the renounced
order and traveled from place to place propagating the chanting
of hari-näma. Present-day Vaiñëavas accept Him as pürëa-brahma,
the Supreme Personality of Godhead, and they worship Him
with the çré-gaura-hari-mantra. Nyäya-païcänana Mahäçaya,
you must look into His dialectical arguments at least once.”
After hearing such praise of Nimäi Paëòita’s logical reasoning,
Vrajanätha Nyäya-païcänana became quite curious to hear His
arguments. With difficulty, he was able to collect a few of those
arguments from various sources. Human nature is such that
when one develops faith in a particular subject, he will naturally
feel regard for the teachers of that subject. Moreover, for various
reasons, common people do not easily develop faith in exalted
personalities who are still living, whereas they tend to develop
great faith in the activities of mahäjanas who have passed away.
Nyäya-païcänana developed unshakable faith in Nimäi Paëòita
by studying his logical thesis.
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Vrajanätha would say, “O Nimäi Paëòita, if I had been born
during Your time, there is no telling how much I could have
learned from You. O Nimäi Paëòita, kindly enter my heart just
once. You are truly pürëa-brahma, for otherwise how could such
extraordinary logical arguments have come from Your mind? You
are undoubtedly Gaura-Hari, for You have destroyed the darkness
of ignorance by creating such remarkable arguments. The darkness
of ignorance is black, but You have removed it by becoming
Gaura (fair-complexioned). You are Hari because You can steal
the minds of the entire world. You have stolen away my heart
with the ingenuity of Your logic.”
Repeatedly speaking in this way, Vrajanätha became somewhat
frantic. He called out loudly, “O Nimäi Paëòita! O Gaura-Hari!
Please be merciful to me. When will I be able to create logical
arguments like Yours? If You are merciful unto me, there is no
telling how great a scholar of the nyäya-çästra I may become.”
Vrajanätha thought to himself, “It seems to me that those who
worship Gaura-Hari must also be attracted to Nimäi Paëòita’s
scholarship in nyäya, just as I am. I should go to them and see
whether they have any books that He has composed on nyäya.”
Thinking like this, Vrajanätha developed a desire to associate
with the devotees of Gauräìga. By constantly uttering the pure
names of Bhagavän such as Nimäi Paëòita and Gaura-Hari, and
by desiring to associate with the devotees of Gaura, Vrajanätha
earned tremendous sukåti.
One day, while Vrajanätha was taking a meal with his
paternal grandmother, he asked, “Grandmother, did you ever see
Gaura-Hari?” Upon hearing the name of Çré Gauräìga,
Vrajanätha’s grandmother nostalgically remembered her
childhood, and said, “Aha! What an enchanting form He had!
Alas! Will I ever behold His beautiful, sweet form again? Can
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anyone who has seen that captivating form ever engage her
mind in domestic affairs again? When He performed hari-nämakértana, absorbed in ecstatic trance, the birds, beasts, trees, and
creepers of Navadvépa would completely lose consciousness of
the external world due to intoxication of prema. Even now, when
I contemplate these thoughts, an incessant flow of tears streams
uncontrollably from my eyes and soaks my breast.”
Vrajanätha inquired further, “Do you recall any pastimes that
He performed?”
Grandmother replied, “I certainly do, my son! When Çré
Gauräìga would visit the house of His maternal uncle with
Mother Çacé, the elderly ladies of our house fed Him çäka
(spinach) and rice. He would praise the çäka very highly and eat
it with great prema.”
At that precise moment, Vrajanätha’s own mother placed
some çäka on his plate. Seeing it and appreciating the serendipity
of the moment, Vrajanätha became overjoyed. “This is the
beloved çäka of the logician Nimäi Paëòita,” he said, and ate it
with the utmost reverence.
Although Vrajanätha was completely lacking in transcendental
knowledge of absolute reality, he became extremely attracted to
Nimäi Paëòita’s brilliant scholarship. Indeed, the intensity of his
attraction could not be estimated. Even the name of Nimäi was
a delight to his ears. When mendicants came to beg alms uttering,
“Jaya Çacénandana,” he received them warmly and fed them. He
would sometimes go to Mäyäpura, where he would hear the
bäbäjés chanting the names of Gauräìga, and he would ask them
many questions about Gauräìga’s triumphant activities in the
field of scholarship and learning.
After a few months of these activities, Vrajanätha was no
longer his former self. Previously, Nimäi’s name had pleased him
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only in connection with His scholarship in nyäya, but now
Nimäi pleased him in all respects. Vrajanätha lost all interest in
studying and teaching nyäya, and no longer had any taste for dry
arguments or debate. Nimäi the logician no longer had any
standing in the kingdom of his heart, for Nimäi the devotee had
usurped all authority.
Vrajanätha’s heart would begin to dance when he heard the
sound of mådaìga and karatälas, and he would offer praëäma
within his mind whenever he saw pure devotees. He displayed
great devotion toward Çré Navadvépa, respecting it as the
birthplace of Çré Gauräìga-deva. When rival paëòitas saw that
Nyäya-païcänana had become soft-hearted, they were very
pleased at his condition. Now they could openly step out of
their houses without fear. Naiyäyika Paëòita thought that his
worshipable Deity had rendered Vrajanätha inactive and there
was no longer any need to be afraid.
One day, while Vrajanätha was sitting in a secluded place on the
bank of the Bhägérathé, he thought to himself, “If such a profound
scholar of the nyäya-çästra as Nimäi could renounce logic, and
adopt the path of bhakti, what fault would there be if I should do the
same? While I was obsessed with nyäya, I could not apply myself
to the cultivation of bhakti, nor could I bear to hear the name of
Nimäi. In those days, I was so immersed in the nyäya-çästra that I
could not even find time to eat, drink or sleep. Now I see things
in quite the opposite way. I no longer contemplate the topics of the
nyäya-çästra; instead, I always remember the name of Gauräìga.
Still, even though the ecstatic devotional dancing of the Vaiñëavas
captivates my mind, I am the son of a Vedic brähmaëa. I was born in
a prestigious family and I am highly respected in society. Although
I truly believe that the behavior and conduct of the Vaiñëavas is
excellent, it is inappropriate for me to adopt their ways outwardly.
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“There are many Vaiñëavas in Çré Mäyäpura at Kholabhäìgä-òäìgä, where Chänd Käzé broke the mådaìga to stop the
saìkértana, and at Vairägé-òäìgä, the place of Vaiñëava asceticism.
I feel happy and purified at heart when I see the radiance of
their faces. But amongst all those devotees, it is Çré Raghunätha
däsa Bäbäjé Mahäçaya who completely captivates my mind.
When I see him, my heart fills with çraddhä. I would like to be by
his side continuously and learn the bhakti-çästras from him. It is
said in the Vedas:
ätmä vä are drañöavyaù çrotavyo mantavyo nididhyäsitavyaù
Båhad-äraëyaka Upaniñad (4.5.6)
One should see, hear about, think of, and meditate on the
Supreme Absolute Truth.

In this mantra, the word mantavyaù means ‘to be thought of;
to be considered, or examined; to be admitted, or assumed; to be
approved, or sanctioned; or to be called into question.’ Although
this word suggests that one should acquire brahma-jïäna by
studying the nyäya-çästra, the word çrotavya (to be heard, or
learned, from a teacher) implies the necessity for something
greater. So far, I have spent much of my life in useless arguments
and debate. Now, without wasting any more time, I long to
dedicate myself to the feet of Çré Gaura-Hari. It will therefore be
most beneficial for me to go after sunset and take darçana of Çré
Raghunätha däsa Bäbäjé Mahäçaya.”
Vrajanätha set out for Çré Mäyäpura at the close of day. The
sun was rapidly vanishing below the western horizon, but its
crimson rays were still dancing amidst the treetops. A gentle
breeze blew from the south and birds flew in various directions,
returning to their nests. The first few stars were gradually
appearing in the sky. As Vrajanätha arrived in Çréväsa-aìgana

N iTya- DHarMa & S äDHaNa



(the courtyard of Çréväsa Öhäkura’s house), the Vaiñëavas began
sandhyä-ärati in worship of Bhagavän, chanting and singing
with sweet voices. Vrajanätha took his seat on a platform beneath
a bakula tree. His heart melted as he heard the ärati-kértana of
Gaura-Hari, and when it ended, the Vaiñëavas joined him on the
platform.
At that time, the elderly Raghunätha däsa Bäbäjé Mahäçaya
came and took a seat on the platform, chanting “Jaya Çacénandana,
Jaya Nityänanda, Jaya Rüpa-Sanätana, Jaya Däsa Gosvämé.” As
he did so, everyone rose and offered him daëòavat-praëäma, and
Vrajanätha also felt compelled to do the same. When the aged
Bäbäjé Mahäçaya saw the extraordinary beauty of Vrajanätha’s
face, he embraced him and requested him to sit by his side. “Who
are you my son?” asked Bäbäjé.
Vrajanätha replied, “I am one who is thirsting for the truth,
and I long to receive some instruction from you.”
A Vaiñëava seated nearby recognized Vrajanätha, and said,
“His name is Vrajanätha Nyäya-païcänana. There is no scholar
of nyäya equal to him in all of Navadvépa, but now he has
developed some faith in Çacénandana.”
Hearing of Vrajanätha’s vast erudition, the elderly Bäbäjé said
courteously, “My dear son, you are a great scholar and I am a
foolish and wretched soul. You are a resident of the holy dhäma of
our Çacénandana, and we are therefore objects of your mercy. How
can we instruct you? Kindly share with us some of the purifying
narrations of your Gauräìga and pacify our burning hearts.”
As Bäbäjé Mahäräja and Vrajanätha conversed in this way, the
other Vaiñëavas gradually arose and dispersed to resume their
respective services.
Vrajanätha said, “Bäbäjé Mahäçaya, I was born in a brähmaëa
family, and as a result I am very proud of my learning. Because of
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my egoism of high birth and knowledge, I think this earth is
within the grip of my hand. I have no idea how to honor sädhus
and great persons. I cannot say by what good fortune I have
awakened faith in your character and behavior. I wish to ask you
a few questions; please answer them, understanding that I have
not come to you with any ulterior motive.”
Vrajanätha then asked Bäbäjé Mahäçaya fervently, “Kindly
instruct me: What is the jéva’s ultimate goal of life (sädhya), and
what is the means (sädhana) to attain that goal? While I was
studying the nyäya-çästra, I concluded that the jéva is eternally
separate from Éçvara, and that the mercy of Éçvara is the only
cause of the jéva’s obtaining mukti. I have understood that the
particular method by which the mercy of Éçvara may be obtained
is called sädhana. The result that is achieved through sädhana is
known as sädhya. I have probed the nyäya-çästra many times
with the inquiry as to what are sädhya and sädhana? However,
the nyäya-çästra remains completely silent on this point. It has
not supplied me with the answer. Please tell me your conclusions
regarding sädhya and sädhana.”
Çré Raghunätha däsa Bäbäjé was a disciple of Çré Raghunätha
Däsa Gosvämé, and he was not only an erudite scholar, but
also a self-realized saint. He had lived for a long time at Rädhäkuëòa under the shelter of Çré Däsa Gosvämé’s lotus feet, and
every afternoon he had heard from him the pastimes of Çré
Caitanya-deva. Raghunätha däsa Bäbäjé would regularly discuss
philosophical truths with Kåñëadäsa Kaviräja Mahäçaya, and
whenever some doubt arose, they resolved it by inquiring from
Çré Däsa Gosvämé. After both Raghunätha däsa Gosvämé and
Kåñëadäsa Kaviräja Gosvämé left this world, Çré Raghunätha
däsa Bäbäjé came to Çré Mäyäpura and became the principal
paëòita-bäbäjé in Çré Gauòa-maëòala. He and Premadäsa
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Paramahaàsa Bäbäjé Mahäçaya of Çré Godruma often discussed
topics of Çré Hari, absorbed in prema.
Bäbäjé: Nyäya-païcänana Mahäçaya, anyone who studies the
nyäya-çästra and then inquires about sädhya and sädhana is
certainly blessed in this world, because the chief aim of the
nyäya-çästra is to compile axiomatic truths through logical
analysis. It is a waste of time to study the nyäya-çästra just to
learn how to engage in dry argument and debate. If one does so,
his study of logic has produced an illogical result; his labor is
futile, and he has spent his life in vain.
Sädhya means the truth (tattva) that is attained by undertaking
a specific practice. The practice is called sädhana and it is the
means that one adopts to obtain that sädhya (goal). Those who
are bound by mäyä view different objects as the ultimate goal of
life according to their individual tendencies and qualifications.
In reality, however, there is only one supreme goal.
There are three goals that one may try to attain, and different
individuals will choose one or the other according to their
tendency and adhikära (eligibility). These three goals are bhukti
(material enjoyment), mukti (liberation), and bhakti (devotional
service). Those who are ensnared in worldly activities, and who
are distracted by desires for material pleasure, take bhukti as their
goal. The çästras are compared to a cow that fulfills all desires
(käma-dhenu), for a human being can obtain whatever object he
desires from them. The çästras dealing with karma-käëòa have
explained that material enjoyment is the sädhya (goal) for those
who are eligible to engage in fruitive action, and these çästras
delineate all varieties of material pleasure that one could possibly
strive to attain in this world. Having accepted material bodies in
this world, the jévas are particularly fond of sensual enjoyment.
The material world is an abode to facilitate enjoyment through
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the material senses. The pleasure one enjoys through the senses
from birth until death is known as enjoyment pertaining to this
life (aihika-sukha).
There are many different types of sensual pleasures that one may
enjoy in the state one attains after death, and these are called
ämutrika-sukha (enjoyment pertaining to the next life). For example,
the pleasures of the celestial sphere include residing in Svarga (the
higher planets) or Indraloka (the planet of Indra) and witnessing
the dancing of the celestial society girls known as apsaräs; drinking
the nectar of immortality; smelling the fragrant flowers and seeing
the beauty of the nandana-känana gardens; seeing the wonder of
Indra-puré; hearing the melodious songs of the gandharvas; and
associating with the celestial damsels known as vidyädharés.
Above Indraloka in succession are the planets of Maharloka,
Janaloka, Tapoloka, and finally Brahmaloka, the highest planet
in the material universe. The çästras give fewer descriptions of
Maharloka and Janaloka than of the celestial pleasures in
Indraloka, and fewer descriptions still of Tapoloka and Brahma-loka.
In contrast, the sensual pleasure of this earth planet, Bhürloka,
is extremely gross. The rule is that the higher the planetary
system, the more subtle are the senses and their objects. This is
the only difference between these realms; otherwise, the happiness
available on all these planets is merely the pleasure of the senses,
and there is no happiness other than this. Spiritual happiness
(cit-sukha) is absent on all these planets, for the happiness found
in such places is related to the subtle body – which consists of
the mind, intelligence and ego – and is merely a semblance of
pure consciousness. The enjoyment of all these types of pleasure
is called bhukti, and the sädhana for the jévas trapped in the cycle
of karma consists of the activities they adopt to fulfill their
aspirations for bhukti. It is said in the Yajur Veda (2.5.5):
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svarga-kämo ‘çvamedhaà yajeta
Those who desire to attain the heavenly planets should perform
the açvamedha-yajïa.

The çästras describe many different types of sädhana to obtain
bhukti, such as a particular type of fire sacrifice called agniñöoma;
oblations offered to a certain class of devatäs; digging wells,
building temples and performing similar beneficial works for
others; and ceremonies performed on the days of the new and
full moon. Bhukti is the object of attainment (sädhya) for those
who aspire for material enjoyment.
Some of those who are oppressed by the miseries of material
existence consider the fourteen planetary systems, which are the
abodes of all material enjoyment, worthless. These people therefore
desire to become free from the cycle of karma. They consider
that mukti is the only sädhya, and that bhukti is simply bondage.
Such people say, “Those whose inclination for material enjoyment
has not yet waned may realize their goal of bhukti by following
karma-käëòa. However, Bhagavad-gétä (9.21) states:
kñéëe puëye martya-lokaà viçanti
When their pious credits have been exhausted, they again enter
the planets of mortality.

“This çloka establishes clearly and indisputably that bhukti
is perishable and not eternal. Whatever is subject to decay is
material, not spiritual. One should undertake sädhana only to
obtain an eternal objective. Mukti is eternal, so it must certainly
be the sädhya for the jévas. Mukti can be obtained by four types
of sädhana. These are: discriminating between eternal and
temporary objects; renouncing enjoyment of the fruits of this
world and the next; developing six qualities, such as control of
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the mind and senses; and cultivating the desire for liberation.
These four activities are the true sädhana.”
This is the viewpoint of those who regard mukti as the object
of attainment, and the çästras propounding jïäna-käëòa present
this analysis of sädhya and sädhana.
The çästras are käma-dhenu, and they arrange different situations
for the jévas according to their adhikära (level of qualification).
Mukti is generally understood to be the cessation of the individual
ego. However, if the jévas retain their individual existence and
identities when they attain it, mukti cannot be the final attainment.
This means that the jévas can only take mukti up to the limit of
annihilation of the individual self (nirväëa), but the jévas are
eternal, so they cannot really be annihilated. This is confirmed
in the Çvetäçvatara Upaniñad (6.13):
nityo nityänäà cetanaç cetanänäm
He is the supreme eternal being amongst all the eternal living
beings, and He is the supreme conscious entity amongst all
conscious entities.

This and other Vedic mantras establish that the jéva is eternal,
and that annihilation of his individual existence (nirväëa) is
therefore impossible. Those who accept this conclusion understand
that the jéva continues to exist as an individual after he attains
mukti. Consequently, they do not accept bhukti or mukti as the
ultimate goal. Rather, they consider that bhukti and mukti are
actually extraneous goals which are foreign to the nature of the
jéva.
Every endeavor has a goal and some means to attain it. The
result that one strives to attain is known as sädhya, and the
practice one adopts to bring about that result is known as
sädhana. If you reflect deeply, you will see that the goals of the
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living entities and the means that they adopt to attain them are
like successive links in a chain. What is a sädhya (goal) now
becomes the sädhana, the means to obtain the next sädhya later
on. If one adopts this chain of cause and effect, one eventually
comes to the final link in the chain. The effect, or sädhya, that
is attained at that final stage is the highest and ultimate sädhya,
which does not become a sädhana (means) for anything else
because there is no other sädhya beyond it. When one crosses all
the links in this chain of sädhya and sädhana, one eventually
reaches the final link, which is known as bhakti. Bhakti is therefore
the highest sädhya, because it is the jévas’ eternal state of perfection
(nitya-siddha-bhäva).
Every action in human life is a link in the chain of sädhana
and sädhya, or cause and effect. The karma section of this chain
of cause and effect consists of many links joined together. When
one progresses beyond this, a further series of links form another
section known as jïäna. Finally, the bhakti section begins where
the jïäna section ends. The final sädhya in the chain of karma is
bhukti, the final sädhya in the chain of jïäna is mukti, and the
final sädhya in the chain of bhakti is prema-bhakti. If one reflects
upon the nature of the jévas’ perfected state, one must conclude
that bhakti is both sädhana and sädhya. Karma and jïäna are not
the final sädhya or sädhana, for they are only intermediate stages.
Vrajanätha: There are many prominent statements in the
Upaniñads that do not establish that bhakti is supreme, or that
it is the ultimate sädhya of attainment. It is said in the
Båhad-äraëyaka Upaniñad (4.5.15 and 2.4.24), “kena kaà paçyet –
Who should see? Whom will they see? And by what means?” It
is also stated in the Båhad-äraëyaka Upaniñad (1.4.10), “ahaà
brahmäsmi – I am brahma.” It is said in the Aitareya Upaniñad
(1.5.3), “prajïänaà brahma – Consciousness is brahma.” And in

271

272

 J aiVa - DHarMa

c HaPTEr 12

the Chändogya Upaniñad (6.8.7) it is said, “tat tvam asi çvetaketo
– O Çvetaketu, you are that brahma.” Considering all these
statements, what is wrong in regarding mukti as the supreme sädhya?
Bäbäjé: I have already explained that there are many different
types of sädhya according to different tendencies. One cannot
accept the validity of mukti as long as one has any desire for
bhukti, and many of the statements in çästra are written for
people on that level. For instance, the Äpastamba Çrautasütra (2.1.1) states, “akñayaà ha vai cäturmasya-yäjinaù – Those
who observe the vow of cäturmasya obtain perpetual residence
in heaven.” Does this mean that mukti is a worthless goal? The
karmés desire only sense gratification. They cannot discover the
recommendations from çästra for mukti, but does that mean that
mukti is not described anywhere in the Vedas? A few of the åñis
who recommend the path of karma maintain that renunciation
is only prescribed for those who are incompetent, and that those
who are competent should perform karma. This is not actually
true; these instructions are given for people on lower levels of
spiritual advancement in order to promote their faith in their
respective positions.
It is inauspicious for jévas to neglect the duties for which
they are responsible. If one carries out one’s duties in full
faith that they are appropriate for one’s present level, one easily
gains access to the next level of qualification. Consequently,
prescriptions in the Vedas promoting this type of faith have
not been condemned. On the contrary, if one condemns such
prescriptions one is liable to fall down. All jévas who have
attained elevation in this world have done so by strictly adhering
to the duties for which they were qualified.
Jïäna is actually superior to karma because it yields mukti.
Nonetheless, the çästras that discuss competence for karma praise
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karma most highly, and do not substantiate the pre-eminence of
jïäna. Similarly, where the çästras discuss competence for jïäna,
we find all the mantras that you have mentioned which praise
mukti. However, just as eligibility for jïäna is superior to that for
karma, the eligibility for bhakti is superior to that for jïäna.
Mantras such as tat tvam asi and ahaà brahmäsmi praise
impersonal liberation, and they strengthen the faith of those
who seek it to follow the path for which they are qualified. For
this reason, it is not wrong to establish the eminence of jïäna.
However, jïäna is not the ultimate sädhana, and the sädhya of
jïäna, namely mukti, is not the ultimate sädhya. The Vedic
mantras establish the final conclusion that bhakti is the sädhana,
and prema-bhakti is the sädhya.
Vrajanätha: The mantras that I quoted are principal statements
of the Vedas, known as mahä-väkyas. How can the sädhya and
sädhana that they put forward possibly be extraneous?
Bäbäjé: The Vedic statements you quoted just a moment ago are
not described as mahä-väkyas anywhere in the Vedas, nor have
they been described as superior to other statements. Teachers of
jïäna have proclaimed that these statements are mahä-väkyas in
order to establish the pre-eminence of their own doctrine, but in
reality, praëava (oà) is the only mahä-väkya. All other Vedic
statements relate only to particular aspects of Vedic knowledge.
It would not be incorrect to refer to all the statements of the
Vedas as mahä-väkyas. However, it is dogmatic to single out one
particular statement of the Vedas as the mahä-väkya, and to
label all others as ordinary. Those who do so are committing an
offense to the Vedas. The Vedas describe many extraneous goals
and the means to attain them, so they sometimes praise karmakäëòa, and sometimes mukti, but in the ultimate analysis, the
Vedas conclude that bhakti alone is both sädhana and sädhya.
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The Vedas are like a cow, and Çré Nanda-nandana is the
milkman. In the Bhagavad-gétä (6.46–47), He has revealed the
purport of the Vedas regarding their ultimate aim:
tapasvibhyo ‘dhiko yogé jïänibhyo ‘pi mato ‘dhikaù
karmibhyaç cädhiko yogé tasmäd yogé bhavärjuna
yoginäm api sarveñäà mad-gatenäntarätmanä
çraddhävän bhajate yo mäà sa me yuktatamo mataù
O Arjuna, a yogé is greater than all types of ascetics, fruitive
workers, and those who cultivate impersonal knowledge aiming
at liberation. Therefore, become a yogé. And I consider that the
greatest of all yogés is one who is attached to Me with firm faith,
and who constantly worships Me with full expression of the
heart.

It is said in the Çvetäçvatara Upaniñad (6.23):
yasya deve parä bhaktir yathä deve tathä gurau
tasyaite kathitä hy arthäù prakäçante mahätmanaù
All the confidential purports of the Vedas are fully revealed to
that great soul who has the same parä-bhakti for his Gurudeva as
he has for Çré Bhagavän.

It is said in the Gopäla-täpané Upaniñad, Pürva-vibhäga (2.2):
bhaktir asya bhajanaà tad ihämutropädhinairäsyenaivämuñmin manasaù kalpanam
etad eva ca naiñkarmyam
Bhakti performed for the pleasure of Çré Kåñëa is known as
bhajana. This means to give up all desires for enjoyment in this
world and the next, to dedicate one’s mind unto Kåñëa, and to
develop a feeling of complete unity with Him because of an
overwhelming sense of prema. This bhajana also entails freedom
from all result-oriented activity.
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It is said in the Båhad-äraëyaka Upaniñad (1.4.8):
ätmänam eva priyam upäséta
One should worship the Supreme Soul, Çré Kåñëa, as the dearest
object of one’s affection.

In the Båhad-äraëyaka Upaniñad (4.5.6) it is also said:
ätmä vä are drañöavyaù çrotavyo
mantavyo nididhyäsitavyaù
O Maitreyé, one should see, hear about, think of and meditate
upon the Supreme Absolute Truth Paramätmä.

When one studies these Vedic statements carefully, it is clear
that bhakti is the best form of sädhana.
Vrajanätha: The karma-käëòa section of the Vedas gives
instructions to perform bhakti to Éçvara, who bestows the results
of all action. In the jïäna-käëòa section we also find instructions
to satisfy Hari by performing bhakti through the medium of the
four types of sädhana known as sädhana-catuñöaya. So how can
bhakti be the sädhya if it is the means to obtain bhukti and mukti?
Since bhakti is the means, it ceases to exist when it produces
bhukti or mukti. This is the general principle. Please educate me
on this question.
Bäbäjé: It is true that performing the regulated practices (sädhana)
of bhakti in karma-käëòa gives material enjoyment, and bhaktisädhana performed in jïäna-käëòa gives mukti. One cannot
achieve any result without satisfying Parameçvara, and He is
only satisfied by bhakti. He is the reservoir of all potencies, and
whatever potency is found within the jévas or within inert
matter is only an infinitesimal display of His potency. Karma
and jïäna cannot satisfy Éçvara. Karma and jïäna give a result
only with the help of bhagavad-bhakti. They are incapable of
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producing a result independently. Therefore, it is seen that there
is an arrangement for some performance of a semblance of bhakti
in karma and jïäna. However, this is not çuddha-bhakti. Rather,
it is only bhakty-äbhäsa. Accordingly, the bhakti seen in karma
and jïäna is a mere semblance of devotion, not çuddha-bhakti,
and it is this bhakty-äbhäsa that is instrumental in bringing forth
the results of those pursuits.
There are two types of bhakty-äbhäsa: çuddha bhakty-äbhäsa
(pure) and viddha bhakty-äbhäsa (adulterated). I shall describe
pure bhakty-äbhäsa later, but for the present, you should know
that there are three types of adulterated bhakty-äbhäsa. These
are bhakty-äbhäsa adulterated with fruitive action, bhaktyäbhäsa adulterated with monistic knowledge, and bhakty-äbhäsa
adulterated with both fruitive action and monistic knowledge.
While a person is performing a yajïa, he may say, “O Indra, O
Püñana (the devatä of the sun), please be merciful and give us the
results of this yajïa.” All activities exhibiting a semblance of
bhakti adulterated with this type of desire are known as a semblance
of bhakti adulterated with fruitive action. Some magnanimous
souls have referred to this type of adulterated bhakti as devotion
mixed with fruitive action (karma-miçra-bhakti). Others have
described it as activities to which the symptoms of bhakti are
indirectly attributed (äropa-siddha-bhakti).
Another person may say, “O Yadunandana, I have come to You
out of fear of material existence. I chant Your name, Hare Kåñëa,
day and night. Please grant me liberation. O Supreme Lord, You
are brahma. I have fallen into the trap of mäyä. Please deliver me
from this entanglement and let me merge in oneness with You.”
These sentiments are a semblance of bhakti adulterated with
monistic knowledge. Some magnanimous souls have described this
as devotion mixed with monistic knowledge (jïäna-miçra-bhakti),
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and others as activities to which the symptoms of bhakti are
indirectly attributed (äropa-siddha-bhakti). These adulterated
forms of devotion are different from çuddha-bhakti.
It is said in the Gétä (6.47), “çraddhävän bhajate yo mäà – I
consider that one who worships Me with faith is the best of
all yogés.” The bhakti to which Çré Kåñëa is referring in this
statement is çuddha-bhakti, and this is our sädhana. When it
is perfected, it is prema. Karma and jïäna are the means to
obtain bhukti and mukti respectively. They are not the means
by which the jéva can obtain his nitya-siddha-bhäva, or eternal
constitutional position of divine love.
When Vrajanätha had heard all these conclusive truths, he
was unable to make further inquiries that day. Instead, he
reflected within himself, “The examination and discussion of all
these subtle philosophical truths is superior to the dialectical
analysis of the nyäya-çästra. Bäbäjé Mahäçaya is vastly learned in
these matters. I will gradually acquire knowledge by inquiring
from him about these topics. It is quite late, so I should return
home now.”
Thinking thus, he said, “Bäbäjé Mahäçaya, today by your
mercy, I have received essential superior knowledge. I would like
to come to you from time to time to receive this type of instruction.
You are a deeply realized scholar and a great teacher; please be
merciful to me. Kindly permit me to ask you just one more question
today, since it is already late, and I will return home when I have
heard your answer. Did Çré Çacénandana Gauräìga write any
book in which all of His instructions can be found? If He did, I
am anxious to read it.”
Bäbäjé Mahäçaya replied, “Çréman Mahäprabhu did not write
any book of His own, but His followers wrote many books on His
order. Mahäprabhu personally gave the jévas eight instructions in
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the form of aphorisms, named Çikñäñöaka. These are like a
necklace of jewels for the bhaktas. In these eight çlokas, He has
imparted the instructions of the Vedas, the Vedänta, the
Upaniñads, and the Puräëas in a concise and confidential
manner, as if keeping a vast ocean in a single pitcher. Based on
these confidential instructions, the bhaktas have composed ten
fundamental principles known as Daça-müla. This Daça-müla
succinctly describes both sädhya and sädhana with reference to
the topics of sambandha, abhidheya, and prayojana. You should
understand this first.”
“Whatever you order, it is my duty to fulfill,” said Vrajanätha.
“You are my çikñä-guru. I will come tomorrow evening and take
instruction from you on Daça-müla.”
Vrajanätha then offered daëòavat-praëäma to Bäbäjé
Mahäçaya, who embraced him with great affection. “My son,”
said Bäbäjé, “you have purified the brähmaëa lineage. It will give
me great pleasure if you come tomorrow evening.”
T HuS
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ate the next afternoon, at the time of go-dhüli (when the air
is thick with dust-clouds raised by the cows returning to the
go-çälä), Vrajanätha arrived at Çréväsa-aìgana. He sat on the
raised platform under the dense foliage of the bakula tree, and
waited for the elderly Bäbäjé Mahäräja. Bäbäjé was waiting in his
bhajana-kuöéra, and for some unknown reason, vätsalya-bhäva
had arisen in his heart towards Vrajanätha. As soon as a slight
sound outside indicated Vrajanätha’s arrival, Bäbäjé came out
and, lovingly embracing him, took him into his kuöéra, which was
situated at one side of the courtyard in an arbour of kuëòa flowers.
There he offered him a seat and sat beside him.
Vrajanätha took the dust of Bäbäjé Mahäräja’s feet on his
head. Feeling blessed, he said humbly, “O great soul, yesterday
you told me that you would instruct me on Daça-müla, the
fundamental principles of Nimäi Paëòita’s teachings. Kindly
bestow this knowledge upon me now.”
When Vrajanätha asked this wonderful question, Bäbäjé
Mahäçaya became very happy and said affectionately, “My son, I
shall first explain to you the sütra çloka of Daça-müla, wherein
the ten ontological truths of Daça-müla are set out in a condensed
form. You are a scholar, so by proper deliberation you will be able
to comprehend the true meanings of this çloka.
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ämnäyaù präha tattvaà harim iha paramaà sarva-çaktià rasäbdhià
tad-bhinnäàçäàç ca jévän prakåti-kavalitän tad-vimuktäàç ca bhäväd
bhedäbheda-prakäçaà sakalam api hareù sädhanaà çuddha-bhaktià
sädhyaà tat-prétim evety upadiçati janän gauracandraù svayaà saù
(1) Pramäëa: The teachings of the Vedas received through guruparamparä are known as ämnäya. The infallible evidence of the
Vedas, of the småti-çästras headed by the Çrémad-Bhägavatam,
as well as evidence such as direct sense perception (pratyakña),
that concur with the guidance of the Vedas, are all accepted
as pramäëa (evidence). This pramäëa establishes the following
prameyas (fundamental truths):
(2) Parama-tattva: Çré Hari alone is the Supreme Absolute Truth.
(3) Sarva-çaktimän: Çré Kåñëa is the possessor of all potency.
(4) Akhila-rasämåta-sindhu: He is the ocean of nectarean mellows.
(5) Vibhinnäàça-tattva: Both the mukta (liberated) and baddha
(conditioned) jévas are His eternally separated parts and parcels.
(6) Baddha-jévas: Conditioned souls are subject to the control and
covering of mäyä.
(7) Mukta-jévas: Liberated souls are free from mäyä.
(8) Acintya-bhedäbheda-tattva: The entire universe, consisting
of the conscious (cit) and unconscious (acit), is Çré Hari’s
acintya-bhedäbheda-prakäça, that is to say, it is His manifestation which is inconceivably both different and non-different
from Him.
(9) Çuddha-bhakti: Pure devotional service is the only practice
(sädhana) to attain perfection.
(10) Kåñëa-préti: Transcendental love and affection for Kåñëa is
the one and only final object of attainment (sädhya-vastu).

Svayam Bhagavän Çré Gauräìga-deva has herein instructed
ten distinct tattvas (fundamental truths) to the faithful jévas.
The first of these is pramäëa-tattva, and the remaining nine are
prameya-tattva. First you should understand the meaning of
pramäëa. That subject which is established by pramäëa (evidence,
or proof) is known as prameya (that which is proved); and that
by which prameya is proved is known as pramäëa.
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These ten fundamental tattvas (daça-müla-tattva) are set out
in the çloka that I have just recited. The next çloka will be the
first actual çloka of the Daça-müla, and it elaborates on the first
of the daça-müla-tattvas, namely the authoritative Vedic literature
(ämnäya, or pramäëa-tattva). From the second to the eighth
çloka sambandha-tattva is described. The ninth çloka describes
abhidheya-tattva, which is the sädhana for attaining the ultimate
goal; and the tenth çloka describes prayojana-tattva, which is the
sädhya (goal) itself.
When Vrajanätha had heard the meaning of the çloka, he said,
“Bäbäjé Mahäräja, I do not have anything to ask now. If any
question occurs to me after hearing the next çloka, I will submit
it at your lotus feet. Now kindly explain the first çloka of the
Daça-müla.”
Bäbäjé: Very good. Now listen attentively.
svataù-siddho vedo hari-dayita-vedhaù-prabhåtitaù
pramäëaà sat-präptaà pramiti-viñayän tän nava-vidhän
tathä pratyakñädi-pramiti-sahitaà sädhayati naù
na yuktis tarkäkhyä praviçati tathä çakti-rahitä
Daça-müla (1)
The self-evident Vedas, which have been received in the
sampradäya through the guru-paramparä by recipients of Çré
Hari’s mercy such as Brahmäjé and others, are known as ämnäyaväkya. The nine prameya-tattvas are established by these
ämnäya-väkyas with the help of other pramäëas that follow
the guidance of these çästras, such as evidence obtained by
direct sense perception (pratyakña). Reasoning that is only
based on logic is always lame in the matter of evaluating
inconceivable subject matters, since logic and argument have
no access in the realm of the inconceivable.

Vrajanätha: Is there any evidence within the Vedas to show that
Brahmäjé gave instruction through disciplic succession?
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Bäbäjé: Yes, there is. In the Muëòaka Upaniñad (1.1.1) it is stated:
brahmä devänäà prathamaù sambabhüva
viçvasya karttä bhuvanasya goptä
sa brahma-vidyäà sarva-vidyä-pratiñöhäm
atharväya jyeñöha-puträya präha
Brahmäjé, who is the creator of the entire universe, and the
protector of the worlds, was the first deva to appear. He gave
complete instructions on brahma-vidyä, the basis of all knowledge,
to his eldest son, Atharva.

It is also stated further on in Muëòaka Upaniñad (1.2.13),
yenäkñaraà purusaà veda satyaà
proväca täà tattvato brahma-vidyäm
Brahma-vidyä is knowledge that reveals the true svarüpa of
para-brahma, the indestructible Puruñottama.

Vrajanätha: Do you have any evidence that the åñis who compiled
the småti-çästras have given the correct explanation of the Vedas
in them?
Bäbäjé: Evidence for this is given in Çrémad-Bhägavatam (11.14.3–4),
the crest jewel of all çästras:
kälena nañöä pralaye väëéyaà veda-saàjnitä
mayädau brahmaëe proktä dharmo yasyäà mad-ätmakaù
tena proktä sva-puträya manave pürva-jäya sä
tato bhågv-ädayo ’gåhëan sapta brahma-maharñayaù
Çré Bhagavän said, “By the influence of time, the Vedas containing
My instructions on bhägavata-dharma were lost when the cosmic
devastation occured. At the beginning of the next brähma-kalpa
at the time of creation, I again instructed Brahmä in that same
Veda. Brahmä instructed his son Manu in the Vedic knowledge,
and Manu in turn instructed the same science to the seven
Brahmaåñis, headed by Bhågu.”
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Vrajanätha: What is the necessity for a sampradäya?
Bäbäjé: Most people in this world accept the shelter of Mäyäväda
philosophy, and follow that inauspicious path which is devoid
of bhakti. Consequently, if there were no separate sampradäya
for those who practice çuddha-bhakti that is untainted by the
faults of Mäyäväda, it would be very difficult to attain genuine
sat-saìga. Therefore, it is stated in the Padma Puräëa,
sampradäya-vihinä ye manträs te viphalä matäù
çré-brahma-rudra-sanakä vaiñëaväù kñiti-pävanäù
Vaiñëava äcäryas in the four sampradäyas – namely Rämänujäcärya
in the Çré sampradäya, Madhväcärya in the Brahma sampradäya,
Viñëusvämé in the Rudra sampradäya, and Nimbäditya in the
Catuùsana sampradäya – purify the whole universe. Dékñä-mantras
not received from the äcäryas in one of these four sampradäyas
will be fruitless.

Of these four, the Brahma sampradäya is the most ancient and
has continued through the disciplic succession until the present
day. These sampradäyas adhere to the system of guru-paramparä
and they have brought the Vedänta and other supremely auspicious
literatures unchanged from the most ancient times, and by the
potency of the system of paramparä, there is not the slightest
chance that they have made any change or eliminated any
portion. There is, therefore, no reason to doubt the literature
that the sampradäya has authorized. Sampradäya is an effective
and indispensible arrangement, and for this reason, the satsampradäya system is continuing amongst saints and sädhus from
the most ancient times.
Vrajanätha: Are the names of all the äcäryas in the sampradäya
available in order of succession?
Bäbäjé: Only the names of the most prominent äcäryas who have
appeared from time to time are mentioned.
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Vrajanätha: I would like to hear the guru-paramparä of the
Brahma sampradäya.
Bäbäjé: Listen.
para-vyomeçvarasyäséc chiñyo brahmä jagat-patiù
tasya çiñyo närado ‘bhüd vyäsas tasyäpa çiñyatäm
Brahmä, the master of the universe, is the disciple of
Parameçvara Çré Näräyaëa, and Näradajé became the disciple of
Brahmä. Vyäsadeva became the disciple of Näradajé.

çuko vyäsasya çisyatvaà präpto jïänävarodhanät
vyäsäl labdho kåñëa-dékño madhväcäryo mahäyaçaù
Çré Çukadevajé became the disciple of Çré Vyäsadeva in order to
check the spread of impersonal jïäna. The celebrated
Madhväcärya also received kåñëa-dékñä from Çré Vyäsadeva,
Narahari became the twice-born çiñya of Madhväcärya.

tasya çiñyo naraharis tac-chiñyo mädhavo dvijaù
akñobhyas tasya çiñyo ‘bhüt tac-chiñyo jayatérthakaù
Mädhva-dvija became the disciple of Narahari. Akñobhya was
Mädhva-dvija’s disciple and accepted Jayatértha as his disciple.

tasya çiñyo jïänasindhus tasya çiñyo mahänidhiù
vidyänidhis tasya çiñyo räjendras tasya sevakaù
Jïänasindhu became the disciple of Jayatértha, Mahänidhi
became Jïänasindhu’s disciple and accepted Vidyänidhi as his
disciple, and Rajendra became the disciple of Vidyänidhi.

jayadharmo munis tasya çiñyo yad-gaëa-madhyataù
çrémad-viñëupuré yas tu bhakti-ratnävalé kåtiù
Jayadharma Muni became the disciple of Rajendra, and one of his
followers named Çré Viñëu Puré, who composed Bhakti-ratnävalé,
was a prominent äcärya.

jayadharmasya çiñyo ‘bhüd brahmaëyaù puruñottamaù
vyäsa-térthas tasya çiñyo yaç cakre viñëu-saàhitäm
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Jayadharma’s disciple was Brahmaëya Puruñottama, who in turn
accepted Vyäsa-tértha, the author of Viñëu-saàhitä, as his disciple.

çrémal-lakñmépatis tasya çiñyo bhakti-rasäçrayaù
tasya çiñyo mädhavendro yad-dharmo ‘yaà pravartitaù
Çré Lakñmépati became the disciple of Vyäsa-tértha, and
Mädhavendra Puré, who was the epitome of bhakti-rasa, and who
propagated bhakti-dharma, was the disciple of Lakñmépati.

Vrajanätha: In the first çloka of Daça-müla, the Vedas are accepted
as the sole evidence (pramäëa); whereas the other pramäëas,
such as pratyakña (direct perception), are accepted as evidence
only when they follow the Vedas. However, philosophies such as
nyäya and säìkhya have accepted further types of evidence.
Well-versed readers of the Puräëas have accepted eight types of
pramäëa: pratyakña (direct perception), anumäna (inference
based on generalized experience), upamäna (analogy), çabda
(revealed knowledge), aitihya (traditional instruction), arthäpatti
(inference from circumstances), sambhava (speculation), and
anupalabdhi (understanding something by its non-perception).
Why are there so many opinions regarding pramäëa? And if
direct perception and inference based on experience are not
counted among the perfect pramäëas, how is it possible to get
real understanding? Kindly enlighten me.
Bäbäjé: Pratyakña and other types of evidence depend on the
senses, but since the senses of the conditioned jéva are always
subject to bhrama (illusion), pramäda (error), vipralipsä (cheating),
and karaëäpäöava (imperfection of the senses), how can the
knowledge acquired through the senses be factual and faultless?
The fully independent possessor of all potencies, Çré Bhagavän
Himself, personally manifested as perfect Vedic knowledge
within the pure hearts of great mahaåñis and saintly äcäryas who
were situated in full samädhi. Therefore, the Vedas, which are
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the embodiment of svataù-siddha-jïäna (self-manifest, pure
knowledge) are always faultless and fully dependable as evidence.
Vrajanätha: Please help me to understand clearly each of the
terms bhrama, pramäda, vipralipsä and karaëäpäöava.
Bäbäjé: Bhrama (illusion) is the baddha-jéva’s false impression of
reality resulting from faulty knowledge gathered through imperfect
senses. For example, in the desert, the rays of the sun sometimes
produce a mirage, which creates the impression of water.
This fault of making errors and mistakes is called pramäda.
Since the material intelligence of the baddha jéva is by nature
limited, mistakes are inevitably present in whatever siddhänta
his limited intelligence discerns in relation to the unlimited
para-tattva.
Vipralipsä is the cheating propensity. This is manifest when
one, whose intelligence is limited by time and space, is suspicious
and reluctant to believe in the activities and authority of Éçvara,
who is far beyond time and space.
Our senses are imperfect and ineffective, and this is known as
karaëäpäöava. Because of this, we cannot avoid making mistakes
in everyday circumstances. For example, when we see an object
suddenly, we may mistake it for something else and draw faulty
conclusions.
Vrajanätha: Do pratyakña and other pramäëas have no value at
all as evidence?
Bäbäjé: What means do we have to gain knowledge of this material
sphere, except through direct perception and other pramäëas?
Nonetheless, they can never give knowledge about the spiritual
world (cit-jagat), for they cannot enter into it. That is why the
Vedas are certainly the one and only pramäëa for gaining
knowledge about the cit-jagat. The evidence gained from
pratyakña and other pramäëas is only worth considering when it
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follows the guidelines of the self-evident Vedic knowledge;
otherwise its evidence can be discarded. That is why the
self-evident Vedas are the only evidence. Pratyakña and other
pramäëas can also be accepted as evidence, but only if they are
in pursuance of the Vedas.
Vrajanätha: Are literatures such as the Gétä and the Bhägavatam
not counted as pramäëa?
Bäbäjé: The Bhagavad-gétä is called an Upaniñad (Gétä Upaniñad),
because it is the väëé (instructions) of Bhagavän; hence, the Gétä
is Veda. Similarly, daça-müla-tattva is also bhagavat-väëé because
it is Çré Caitanya Mahäprabhu’s instructions, so it is also Veda.
Çrémad-Bhägavatam is the crest-jewel of all the pramäëas because
it is the compilation of the essence of the meaning of the Vedas.
The instructions of different çästras are authoritative evidence
only as long as they follow the Vedic knowledge. There are three
types of tantra-çästras: sättvika, räjasika, and tämasika. Of these,
the Païcarätra and so on are in the sättvika group, and they are
accepted as evidence because they expand the confidential
meaning of the Veda.
Vrajanätha: There are many books in the Vedic line. Which of
these may be accepted as evidence and which may not?
Bäbäjé: In the course of time, unscrupulous and untruthful
personalities have interpolated many chapters, maëòalas (sections
and divisions) and mantras into the Vedas, in order to fulfill
various self-interests. Those parts that were added at a later time
are called prakñipta (interpolated) parts. It is not that we should
accept any and every Vedic text as reliable evidence. Those
Vedic granthas (sacred books) that the äcäryas in the satsampradäyas have accepted as evidence are definitely Veda and
are authoritative evidence, but we should reject literature or
parts of literature that they have not recognized.
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Vrajanätha: Which Vedic granthas have the äcäryas of the
sat-sampradäyas accepted?
Bäbäjé: Iça, Kena, Kaöha, Praçna, Muëòaka, Mäëòükya, Taittiréya,
Aitareya, Chändogya, Båhaò-äraëyaka and Çvetäçvatara – these
eleven sättvika Upaniñads are accepted, and so are Gopäla
Upaniñad, Nåsiàha-täpané and some other täpanés that are
helpful in worship. The äcäryas have also accepted brähmaëas
and maëòalas as Vedic literature, as long as they expand the
Vedas, following the guidance of Åg, Säma, Yajuù and Atharva.
We receive all the Vedic literatures from the äcäryas in the
sat-sampradäyas, so we can accept them as evidence from a bona
fide source.
Vrajanätha: Is there any evidence in the Veda to show that logic
cannot enter into transcendental subject matter?
Bäbäjé: There are many famous statements in the Vedas, such as,
“naiñä tarkena matir äpaneyä – O Naciketa! Whatever intelligence
you have gained regarding ätma-tattva should not be destroyed
by logic (tarka)” (Kaöha Upaniñad 1.2.9); and the statements
from Vedänta-sütra, such as, “tarkäpratiñöhänät – Arguments
based on logic have no foundation and cannot be used to
establish any conclusions about the conscious reality, because a
fact that someone establishes by logic and argument today can
be refuted tomorrow by someone who is more intelligent and
qualified. Therefore, the process of argumentation is said to be
unfounded and baseless” (Brahma-sütra 2.1.11).
Furthermore, it is stated:
acintyäù khalu ye bhävä na täàs tarkeëa yojayet
prakåtibhyaù paraà yac ca tad acintyasya lakñaëam
Mahäbhärata, Bhéñma-parva (5.12)
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All transcendental tattvas are beyond material nature, and are
therefore inconceivable. Dry arguments are within the jurisdiction
of material nature, so they can only be applied in mundane
subject matters. They cannot even come close to transcendental
tattvas, what to speak of grasping them. As far as inconceivable
conceptions are concerned, the application of dry arguments is
undesirable and useless.

This çloka of the Mahäbhärata establishes the limits of logic,
and Çréla Rüpa Gosvämé, the äcärya of bhakti-märga, has therefore
written in Bhakti-rasämåta-sindhu (Eastern Division 1.1.32):
svalpäpi rucir eva syät bhakti-tattvävabodhikä
yuktis tu kevalä naiva yad asyä apratiñöhatä
One can comprehend bhakti-tattva when one has gained even a
little taste for çästras that establish bhakti-tattva, such as ÇrémadBhägavatam. However, one cannot understand this bhakti-tattva
by dry logic alone, because logic has no basis, and there is no end
to arguments.

Nothing genuine can be ascertained by logic and argument, as
this ancient statement proves:
yatnenopädito ‘py arthaù kuçalair anumätåbhiù
abhiyuktatarair anyair anyathaivopapädyate
Any logician can clearly establish any subject matter using
arguments, but someone who is more expert in argument can
easily refute him. You use logic to establish one siddhänta today,
but a more intelligent and qualified logician will be able to
refute it tomorrow, so why should you rely on logic?

Vrajanätha: Bäbäjé, I have fully understood that the Veda, which
is to say, knowledge that is svataù-siddha (self-evident), is
pramäëa. Some logicians argue against the Vedas, but their
efforts are fruitless. Now please be merciful and explain the
second çloka of daça-müla-tattva.
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Bäbäjé:
haris tv ekaà tattvaà vidhi-çiva-sureça-praëamitaù
yad evedaà brahma prakåti-rahitaà tat tv anumahaù
parätmä tasyäàço jagad-anugato viçva-janakaù
sa vai rädhä-känto nava-jalada-käntiç cid-udayaù
Daça-müla (2)
Indeed Çré Hari, to whom Brahmä, Çiva, Indra and other devatäs
continuously offer praëäma, is the only Supreme Absolute
Truth. Nirviçeña-brahma that is devoid of çakti is Çré Hari’s
bodily effulgence. Mahä-Viñëu, who has created the universe
and who has entered into it as the indwelling Supersoul of all,
is simply His partial manifestation. It is that Çré Hari alone,
the very form of transcendental reality (cit-svarüpa), whose
complexion is the color of a freshly formed thunder cloud, who
is Çré Rädhä-vallabha, the beloved of Çré Rädhä.

Vrajanätha: The Upaniñads describe brahma, which is transcendental
to affiliation with matter, to be the supreme truth, so what argument
or evidence has Çré Gaurahari used to establish brahma as Çré
Haré’s bodily effulgence?
Bäbäjé: Çré Hari is certainly Bhagavän, whose true nature has
been ascertained in the Viñëu Puräëa (6.5.74):
aiçvaryasya samagrasya véryasya yaçasaù çriyaù
jïäna-vairägyayoç caiva ñaëëäà bhaga itéìganä
Bhagavän is the Supreme Absolute Truth endowed with six
inconceivable qualities: complete opulence, strength, fame,
beauty, knowledge, and renunciation.

Now, there is a mutual relationship amongst these qualities of
body (aìgé) and limbs (aìga). The question may arise, which of
these qualities is aìgé, and which are aìgas? The aìgé (body) is
that within which the aìgas (limbs) are included. For example,
a tree is aìgé, and the leaves and branches are the aìgas; the
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body is aìgé, and the feet and hands are its aìgas. Therefore, the
principal quality (aìgé-guëa) represents the body and to that
quality all the other qualities (aìga-guëas) are arranged as its
limbs.
The aìgé-guëa of Bhagavän’s transcendental form is His
resplendent beauty (çré); and the three qualities – opulence
(aiçvarya), strength (vérya), and fame (yaça) – are His aìgas
(limbs). The remaining two qualities – knowledge (jïäna) and
renunciation (vairägya) – are the effulgence of the quality of
fame, because jïäna and vairägya are only attributes of a quality,
and not original qualities in their own right. Thus, jïäna and
vairägya are actually nirvikära-jïäna, which is the intrinsic,
constitutional form of the nirviçeña-brahma, and that brahma is
the bodily effulgence of the spiritual world. The changeless,
inactive, nirviçeña-brahma, which exists without body, limbs, and
so on, is not in itself a complete tattva; rather, it depends on the
transcendental form of Bhagavän. Brahma is therefore not a
supreme vastu (entity) that exists in its own right; it is a quality
of the vastu. Bhagavän is indeed that vastu, and brahma is His
quality, just as the light of a fire is not a complete and independent
tattva, but only a quality that depends on the fire.
Vrajanätha: The impersonal, nirviçeña qualities of brahma are
described in many places in the Vedas, and at the end of these
descriptions, the mantra ‘oà çäntiù çäntiù, hariù oà’ is always
used to describe the supreme truth, Çré Hari. Who is this Çré
Hari?
Bäbäjé: That Çré Hari is in fact cit-lélä-mithuna (the combined
form of Rädhä and Kåñëa), who performs divine pastimes.
Vrajanätha: I will inquire into this subject later. Now kindly tell
me, how is Paramätmä, the creator of the universe, a partial
manifestation of Bhagavän?
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Bäbäjé: Pervading everything by His qualities of aiçvarya and
vérya (power), and creating all the universes, Bhagavän enters
every universe by His aàça (partial manifestation), Viñëu. Every
aàça of Bhagavän always remains complete; none of them are
ever incomplete.
pürëam adaù pürëam idaà pürëät pürëam udacyate
pürëasya pürëam ädäya pürëam evävaçiñyate
Båhad-äraëyaka Upaniñad (5.1)
and Çré Éçopaniñad (invocation)
The avatäré-puruña (the origin of all avatäras) is complete and
perfect. Because He is completely perfect, all avatäras emanating
from Him are also complete. All that emanates from the
Supreme Complete is complete. Even if the complete is subtracted
from the complete, He still remains complete. In no way does
that Parameçvara experience any diminution.

Therefore, that complete whole, Çré Viñëu, who enters the
universe and controls it, is certainly the indwelling Supersoul,
Paramätmä. That Viñëu has three forms: Käraëodakaçäyé Viñëu,
Kñérodakaçäyé Viñëu and Garbhodakaçäyé Viñëu. Käraëodakaçäyé
Viñëu, who is a partial manifestation of Çré Bhagavän, situates
Himself on the Causal Ocean, or the Virajä River, which extends
between the cit and mäyika worlds. From there, He glances over
mäyä, who is situated far away, and by this glance the material
world is created. Bhagavän Çré Kåñëa has described the creation
of the material world in Çrémad Bhagavad-gétä (9.10):
mayädhyakñeëa prakåtiù süyate sa-caräcaram
Under My superintendence, My illusory energy creates the
universe full of moving and non-moving beings.

Then it is said, “sa aikñata – That Paramätmä glanced” (Aitareya
Upaniñad 1.1.1).
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“Sa imäl lokän asåjat – That Paramätmä created the universe
of moving and non-moving entities after glancing over His
mäyä” (Aitareya Upaniñad 1.1.2).
Käraëodakaçäyé Viñëu’s power of glancing, which enters mäyä,
becomes Garbhodakaçäyé Viñëu, and the localized atoms in the
rays of the transcendental glance of that Mahä-Viñëu are the
conditioned souls; and in the heart of every jéva, Éçvara is situated
as a thumb-sized expansion of Kñérodakaçäyé Viñëu, also known
as Hiraëyagarbha. Çvetäçvatara Upaniñad (4.6) states, “dvä
suparëä säyujä sakhäyä – The jéva and Paramätmä are in the
heart of the jéva, like two birds on the branch of a tree. One of
these birds is Éçvara, who awards the results of fruitive activity,
and the other bird is the jéva, who is tasting the fruits of his
actions.” Çré Bhagavän has expressed this tattva as follows in the
Gétä Upaniñad (10.41–42):
yad yad vibhütimat sattvaà çrémad ürjitam eva vä
tat tad evävagaccha tvaà mama tejo‘àça-sambhavam
kià jïätena tavärjuna
vilñöabhyäham idaà kåtsnam ekäàçena sthito jagat
You should understand that all opulence, existence, splendor
and potency have come from a tiny part of My opulence.
Therefore, Arjuna, what is the necessity of understanding all of
My attributes separately? Simply understand that by an expansion
of Myself I have created this entire creation, and I thereby
pervade it fully.

Therefore, the attributes of God, such as being the creator and
maintainer of the universe, are manifested in Paramätmä, the
partial manifestation (aàça-svarüpa) of parama-puruña Bhagavän.
Vrajanätha: I understand that brahma is Çré Hari’s bodily
effulgence, and that Paramätmä is his part. However, what
evidence is there that Bhagavän Çré Hari is Kåñëa Himself?
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Bäbäjé: Çré Kåñëa Bhagavän is eternally manifest in two features,
one of aiçvarya (opulence and majesty) and the other of mädhurya
(sweetness). The feature of aiçvarya is Näräyaëa, who is the
master of the spiritual sky, Vaikuëöha, and the origin of MahäViñëu. Çré Kåñëa is the complete embodiment of the mädhurya
feature. This Çré Kåñëa is the utmost limit of complete sweetness;
indeed, His sweetness is so great that its rays completely cover
His aiçvarya. From the perspective of siddhänta, or tattva, there
is no difference between Näräyaëa and Kåñëa. However, when
we consider the degree of rasa to be tasted in the spiritual world,
Kåñëa is not only the foundation all rasa, but He Himself,
being the very form of rasa, is also parama upädeya-tattva, the
supremely pleasing Being. We find evidence in the Vedas,
Upaniñads, and Puräëas that Çré Kåñëa is Svayam Bhagavän Çré
Hari. For example, the Åg Veda (1.12.164.31) states:
apaçyaà gopäm aëipadyamä namä
ca parä ca pathibhiç carantam sa-sadhrécéù
sa viñucér vasäna ävarévartti-bhuvaneñv antaù
I saw a boy who appeared in the dynasty of cowherds. He is
infallible and is never annihilated. He wanders on various
paths, sometimes near and sometimes very far. Sometimes He is
beautifully adorned with varieties of garments, and sometimes
He wears cloth of only one color. In this way, He repeatedly
exhibits His manifest and unmanifest pastimes.

In addition, in the Chändogya Upaniñad (8.13.1) it is stated:
çyämäc chabalaà prapadye çabaläc chyämaà prapadye
By rendering sevä to Kåñëa, one attains His transcendental
abode, which is full of spiritual bliss and astonishing, variegated
léläs; and within that cit-jagat, one attains the eternal shelter of
Kåñëa.1
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This and other mantras describe the activities of the liberated
and perfected jévas even after the stage of mukti.
We read in Çrémad-Bhägavatam (1.3.28):
ete cäàçäù kaläù puàsaù kåñëas tu bhagavän svayam
Räma, Nåsiàha, and the other avatäras are all portions (aàças)
or plenary portions (kalä) of the Supreme Personality, Çré
Bhagavän, but Çré Kåñëa is that original Bhagavän Himself.

In the Gétä Upaniñad (7.7), Çré Kåñëa Himself says, “mattaù
parataraà nänyat kincid asti dhanaïjaya – O Arjuna, there is
nothing superior to Me,” and it is also said in the Gopäla-täpané
Upaniñad (Pürva 2.8):
eko vaçé sarva-gaù kåñëa éòyaù
eko ’pi san bahudhä yo ’vabhäti
Çré Kåñëa is the all-pervasive, non-dual para-brahma who
controls everything. He is the only worshipable object for all the
devatäs, for mankind, and for all other life-forms. Although He
is one, through His acintya-çakti He manifests many forms and
performs many varieties of léläs.

Vrajanätha: But how can Çré Kåñëa be all-pervading if He has a
medium-sized, human-like form? If we accept that He has form,
it means He can only stay in one place at a time, and that gives
rise to so many philosophical discrepancies. The first is that He
cannot be the all-pervading tattva if He has a form and body.
Secondly, if He has a body, He will be limited by the material
modes of nature, so how can He be independent and have limitless
and absolute authority? How can this be reconciled?
Bäbäjé: My dear son, you are now thinking like this because you
are bound by the qualities of mäyä. As long as the intelligence
remains bound by material qualities, it cannot touch çuddha-sattva.
If such conditioned intelligence attempts to exceed its own
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limitations trying to understand çuddha-tattva, it superimposes
mäyika forms and qualities on çuddha-tattva, and thus conceives
of a material form of Transcendence. After some time, the intellect
rejects this form as being temporary, mutable, and subject to the
material modes, and then it imagines the nirviçeña-brahma. That
is why one cannot gain an understanding of the Supreme
Absolute Truth through the intelligence.
Whatever limitations you are inferring about the transcendental,
medium-sized form are completely unfounded. Formlessness,
immutability, and inactivity simply comprise the material conception of what is opposite to our conception of material qualities,
so they are themselves a type of material quality. However, Çré
Kåñëa also has qualities that are of an altogether different
nature; for example, His beautiful, blossoming, smiling face; His
lotus eyes; His beautiful lotus feet, which bestow fearlessness and
peace upon His bhaktas; and His spiritual form, which is the pure
embodiment of transcendence, with limbs and body just suitable
for varieties of playful sports. The ‘medium sized’ çré-vigraha,
that is the very basis of these two types of qualities (form and all
pervasiveness), is supremely pleasing. The Närada-païcarätra
describes His extreme attractiveness to the mind, and this
description is replete with all siddhänta:
nirdoña-guëa-vigraha ätma-tantro
niçcetanätmaka-çaréra-guëaiç ca hénaù
änanda-mätra-kara-päda-mukhodarädiù
sarvatra ca svagata-bheda-vivarjitätmä
Çré Kåñëa’s transcendental body is composed of eternity,
consciousness and bliss, without even a scent of material qualities.
He is not subject to material time or space. On the contrary,
He exists fully at all places and in all times simultaneously.
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His form and existence are the embodiment of absolute
nonduality (advaya-jïäna-svarüpa-vastu).

Direction (space) is an unlimited entity in the material world.
By material estimation, only a formless object can be unlimited
or all-pervading; an entity with a medium-sized form cannot.
However, this conception only applies in the material world. In
the spiritual world, all objects and their intrinsic natures and
attributes are unlimited, so Çré Kåñëa’s medium-sized form is also
all-pervading. Medium-sized objects in this material world do not
have this quality of all-pervasiveness, but it is charmingly manifest
in Çré Kåñëa’s medium-sized vigraha. That is the supra-mundane
glory of His transcendental vigraha. Can such glorious attributes
be found in the conception of the all-pervading brahma?
Material substances are always limited by time and place. If an
entity who is naturally beyond the effects of time is compared to
the all-pervading sky, which is limited by time and space, then is not
that entity, beyond the influence of time, incomparably greater?
Çré Kåñëa’s Vraja-dhäma is none other than the Brahma-pura
which is mentioned within the Chändogya Upaniñad. This Vrajadhäma is a completely transcendental reality, and is comprised of
all types of transcendental variety. Everything in that place –
the earth, water, rivers, mountains, trees, creepers, animals,
birds, sky, sun, moon, and constellations – is transcendental and
is devoid of material flaws or shortcomings. Conscious pleasure
is present always and everywhere, in its fullest form. My dear
son, this Mäyäpura-Navadvépa is that self-same spiritual abode.
You are unable to perceive it, however, because you are bound in
mäyä’s snare. But when, by the mercy of saints and sädhus,
spiritual consciousness arises in your heart, you will then perceive
this land as the spiritual dhäma, and then only will you achieve
the perfection of vraja-väsa (residence in Vraja).
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Who has told you that there must be material merits and faults
wherever there is medium-sized form? You cannot realize the
actual glories of the transcendental medium-sized form as long as
your intelligence is bound up in material impressions.
Vrajanätha: No intelligent person can have any doubts about
this point. However, I would like to know when, where, and how
Kåñëa’s spiritual vigraha, dhäma, and lélä are manifested within
material limitations, since Çré Rädhä-Kåñëa’s vigraha and bodily
complexion, and Their léläs, associates, houses, pastime-groves,
forests, secondary forests, and all the objects in the spiritual
world are transcendental.
Bäbäjé: Çré Kåñëa possesses all potencies, so even that which
appears to be impossible is actually possible for Him. What is
astonishing in this? He is the all-potent Personality (sarvaçaktimän puruña), the fully independent supreme controller who
is completely autocratic and imbued with lélä. Simply by His
desire, He can appear in this material world in His self-same
spiritual form, along with His spiritual abode. How can there be
any doubt about this?
Vrajanätha: By His desire, He can do everything, and He can
manifest His purely spiritual form in this material world – that
much is clear. However, materialistic people tend to think that
Çré Kåñëa’s own transcendental abode that is manifest here is
simply a part of this material universe, and they perceive His
vraja-lélä to be just like ordinary mäyika activities. Why is this?
Why can’t worldly people see Kåñëa’s self-manifest, spiritual
form as sac-cid-änanda when He mercifully appears in this world
of birth and death?
Bäbäjé: One of Kåñëa’s unlimited transcendental qualities is His
bhakta-vätsalya (affection for His bhaktas). Because of this quality,
His heart melts, and through His hlädiné-çakti, He bestows upon
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His bhaktas a type of spiritual potency that enables them to have
direct darçana of His self-manifest form and His transcendental
pastimes. However, the non-devotees’ eyes, ears, and other senses
are made up of mäyä, so they can see no difference between
Bhagavän’s spiritual pastimes and the mundane events in human
history.
Vrajanätha: Then does this mean that Bhagavän Çré Kåñëa did
not descend to bestow mercy upon all jévas?
Bäbäjé: Bhagavän certainly descends to benefit the whole world.
The bhaktas see His descent and lélä as transcendental, whereas
the non-devotees perceive them as ordinary human affairs,
which take place under the influence of material principles.
Even so, these léläs have the power to bestow a type of spiritual
merit (sukåti), and as this sukåti gradually accumulates, one is
nourished so that one develops one-pointed çraddhä towards
kåñëa-bhakti. That is why Bhagavän’s descent certainly benefits
all the jévas in the universe, because jévas who possess such çraddhä
and perform ananya-bhakti-sädhana (unalloyed devotional
service) will one day be able to see Bhagavän’s transcendental
form and lélä.
Vrajanätha: Why is kåñëa-lélä not distinctly described throughout
the Vedas?
Bäbäjé: The pastimes of Çré Kåñëa are described here and there
in the Vedas, but in some places they are described directly, and
in other places indirectly.
Two types of expressions, or tendencies, determine the meaning
of words in a text: the direct, or literal sense (abhidhä); and the
indirect, or secondary sense (lakñaëa). These are also called
mukhya-våtti and gauëa-våtti, respectively. The literal sense
(abhidhä-våtti) of the mantra, çyämäc chabalaà prapadye, in the
last section of the Chändogya Upaniñad, describes the eternality
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of rasa and the service attitude of the liberated jévas towards
Kåñëa according to their respective rasa. The indirect meaning
of the words is called gauëa-våtti (secondary significance). In the
beginning of the conversation between Yäjïa-valkya, Gärgé, and
Maitreyé, Kåñëa’s qualities are described by means of indirect
presentation (lakñaëa-våtti), and at the end, the super-excellence
of Kåñëa is established by means of direct presentation (mukhyavåtti). The eternal pastimes (nitya-lélä) of Bhagavän are sometimes
indicated in the Vedas by the direct expression of the words, and
in many places, the indirect approach describes the glories of
brahma and Paramätmä. In fact, it is the pledge of all the Vedas
to describe Çré Kåñëa’s glories.
Vrajanätha: Bäbäjé Mahäçaya, there is no doubt that Bhagavän
Çré Hari is para-tattva, but what is the position of the devatäs
such as Brahmä, Çiva, Indra, Sürya, and Gaëeça? Please be
merciful and explain this to me. Many brähmaëas worship
Mahädeva as the highest brahma-tattva. I took birth in one such
brähmaëa family, so I have been hearing and saying this from my
birth until now. I want to know the actual truth.
Bäbäjé: I shall presently describe to you the respective qualities
of the ordinary living entities, the worshipable devatäs and devés,
and of Çré Bhagavän. Through the gradation of their respective
qualities, you can easily understand the truth regarding the
supreme object of worship.
ayaà netä su-ramyäìgaù sarva-sal-lakñaëänvitaù
ruciras tejasä yukto baléyän vayasänvitaù
These are the qualities of Çré Kåñëa, the supreme hero. He is:
(1) endowed with delightfully charming bodily limbs; (2) endowed
with all auspicious characteristics; (3) beautiful; (4) radiant;
(5) strong; and 6) eternally youthful;
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vividhädbhuta-bhäñä-vit satya-väkyaù priyaà-vadaù
vävadükaù su-päëòityo buddhimän pratibhänvitaù
(7) conversant with many kinds of astonishing languages;
(8) truthful; (9) a pleasing speaker; (10) eloquent; (11) intelligent;
(12) learned; (13) resourceful;

vidagdhaç caturo dakñaù kåta-jïaù su-dåòha-vrataù
deça-käla-supätra-jïaù çästra-cakñuù çucir vaçé
(14) expert in relishing mellows; (15) clever; (16) expert; (17)
grateful; (18) very firm in His vows; (19) an astute judge of time,
place and circumstance; (20) a seer through the eyes of çästras;
(21) pure; (22) self-controlled;

sthiro däntaù kñamä-çélo gambhéro dhåtimän samaù
vadänyo dhärmikaù çüraù karuëo mänya-mäna-kåt
(23) steadfast; (24) forebearing; (25) forgiving; (26) inscrutable;
(27) sober; (28) equipoised; (29) munificent; (30) virtuous; (31)
chivalrous; (32) compassionate; (33) respectful to others;

dakñiëo vinayé hrémän çaraëägata-pälakaù
sukhé bhakta-suhåt prema-vaçyaù sarva-çubhaì-karaù
(34) amiable; (35) modest; (36) shy; (37) the protector of surrendered
souls; (38) happy; (39) the well-wisher of His bhaktas; (40) controlled
by prema; (41) the benefactor of all;

pratäpé kértimän rakta-lokaù sädhu-samäçrayaù
näré-gaëa-manohäré sarvärädhyaù samåddhimän
(42) the tormentor of His enemies; (43) famous; (44) beloved by
all; (45) partial to the side of the sädhus; (46) the enchanter of
women’s minds; (47) all-worshipable; (48) all-opulent;

varéyän éçvaraç ceti guëäs tasyänukértitäù
samudrä iva païcäçad durvigähä harer amé
(49) superior to all; and (50) the controller. These fifty qualities
are present in Bhagavän Çré Hari to an unlimited degree like the
unfathomable ocean...



303

304

 J aiVa - DHarMa

c HaPTEr 13

They are present to a minute degree in the jévas, whereas they
are fully represented in Puruñottama Bhagavän. Another five of
Kåñëa’s qualities are present in Brahmä, Çiva and other devatäs,
but not in ordinary jévas:

sadä svarüpa-sampräptaù sarva-jïo nitya-nütanaù
sac-cid-änanda-sändräìgaù sarva-siddhi-niñevitaù
(51) He is always situated in His svarüpa; (52) He is omniscient;
(53) He is ever-fresh and new; (54) He is the concentrated form
of existence, knowledge and bliss; and (55) He is served by all
mystic opulences.

These fifty-five qualities are partially present in the devatäs.
athocyante guëäù païca ye lakñméçädi-vartinaù
avicintya-mahä-çaktiù koöi-brahmäëòa-vigrahaù
avatärävalé-béjaà hatäri-gati-däyakaù
ätmäräma-gaëäkarñéty amé kåñëe kilädbhutäù
Lakñmépati Näräyaëa has an additional five qualities: (56) He
possesses inconceivable potencies; (57) innumerable universes
are situated within His body; (58) He is the original cause, or
seed, of all avatäras; (59) He awards gati (a higher destination)
to those whom He kills; and (60) He can attract even those who
are ätmäräma (satisfied within the self).

These additional five qualities are not present in Brahmä or
Çiva, but they are wonderfully present in Çré Kåñëa in their most
complete form. Besides these sixty qualities, Çré Kåñëa Himself
has four extra qualities, namely:
sarvädbhuta-camatkära-lélä-kallola-väridhiù
atulya-mädhurya-prema-maëòita-priya-maëòalaù
tri-jagan-mänasäkarñé-muralé-kala-küjitaù
asamänorddhva-rüpa-çréù vismäpita-caräcaraù
(61) He is like a vast ocean teeming with waves of the most
astonishing and wonderful léläs; (62) He is adorned with
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incomparable mädhurya-prema, and thus is auspiciousness
personified for His beloved bhaktas, who also have unparalleled
prema for Him; (63) He attracts the three worlds with the
marvelous vibration of His muralé (flute); and (64) the resplendent
rüpa (beauty) of His transcendental form is unparalleled,
charming and astonishing to all moving and non-moving entities
in the three worlds.

lélä premëä priyädhikyaà mädhurye veëu-rüpayoù
ity asädhäraëaà proktaà govindasya catuñöayam
Çré Kåñëa’s sixty-four qualities and symptoms have been
described, including lélä-mädhuré, prema-mädhuré, veëu-mädhuré
and rüpa-mädhuré. These are four extraordinary qualities that
He alone possesses.

These sixty-four qualities are fully and eternally manifest in
Çré Kåñëa, who is the embodiment of sac-cid-änanda. The last
four qualities are present only in Çré Kåñëa’s svarüpa, and not in
any of His other pastime forms. Apart from these four qualities,
the remaining sixty qualities are brilliantly situated in their
complete and fully conscious state in Çré Näräyaëa, who is the
embodiment of Transcendence. Setting aside the last five of
these sixty qualities, the remaining fifty-five are present to some
extent in Çiva, Brahmä and other devatäs, and the first fifty
qualities are present to a very limited degree in all jévas.
The devatäs such as Çiva, Brahmä, Sürya, Gaëeça, and Indra,
are endowed with Bhagavän’s partial qualities in order to run the
affairs of the material universe. They have received a special
measure of Bhagavän’s opulences to do this, so they are considered
one type of special incarnation. The inherent and constitutional
nature of all these devatäs is that they are Bhagavän’s servants,
and many jévas have obtained bhagavad-bhakti through their
mercy. Since they are so much more qualified than other jévas,
they are also considered to be among the worshipable deities of
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the jévas, depending on the jévas’ qualification and level of
consciousness. Performing their püjä is therefore considered a
secondary limb of the rules and regulations of bhagavad-bhakti.
They are always worshiped as the gurus of the jévas, for they
mercifully bestow upon them one-pointed kåñëa-bhakti.
Mahädeva, the Éçvara of all the devas, is so complete in bhagavadbhakti that he is perceived as non-different from bhagavat-tattva.
This is the reason that the Mäyävädés worship him as the
supreme brahma-tattva.
T HuS

ENDS THE

T HirTEENTH c HaPTEr

of J aiVa - DHarMa ,

ENTiTlED
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Commentary in the form of chapter-endnotes
by Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja
From page 296
1

Another understanding of this çloka is that the word çyäma refers to
Kåñëa, and the word Çyäma, or Kåñëa, meaning black, describes the
nirguëa-para-tattva, which like black, is colorless, while the word çabala,
meaning gaura, refers to one who is endowed with variegated colors.
In other words, when para-tattva, is endowed with all transcendental
qualities, He is called gaura. The secret meaning of this mantra is that
one attains Gaura by performing kåñëa-bhajana, and one attains
Kåñëa by performing gaura-bhajana.

C haptEr 14
Prameya: Çakti-tattva

T

he venerable Bäbäjé’s teachings from the previous night
made a deep impression upon Vrajanätha, and as he
contemplated all those instructions he felt satisfied.
Sometimes he thought, “Oh! How extraordinary and
unparalleled are Çré Gauräìga’s teachings; just hearing them, I
feel as if thrust within the waves of an ocean of nectar, and the
more I hear, the more thirsty and eager I become to hear. It
appears that the condensed nectar of all tattvas streams from
Bäbäjé Mahäräja’s lotus mouth, and my heart never becomes
satiated by hearing. All his teachings on siddhänta are perfectly
balanced, without a trace of inconsistency. It is as if the çástras
are all running after those conclusions to verify every letter of
them. I can’t understand why the brähmaëa society criticizes
these teachings. I think that their bias towards Mäyäväda has
made them adopt a false philosophy.”
Vrajanätha was thinking in this way as he reached
Raghunätha däsa Bäbäjé’s kuöéra. First he offered obeisances to
the kuöéra, and then seeing Bäbäjé Mahäçaya, he offered obeisances
to him. Bäbäjé Mahäçaya lovingly embraced him and made him
sit beside him.
Sitting down with great enthusiasm, Vrajanätha asked,
“Prabhu! You told me yesterday that you would explain the third
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çloka of Daça-müla. I earnestly desire to hear it. Kindly be merciful
and explain it to me.”
Bäbäjé became very happy to hear this, and with his hairs
standing on end in rapture, began to speak:
paräkhyäyäù çakter apåthag api sa sve mahimani
sthito jéväkhyäà sväm acid-abhihitäà täà tri-padikäm
sva-tantrecchaù çaktià sakala-viñaye preraëa-paro
vikärädyaiù çünyaù parama-puruño ’yaà vijayate
Daça-müla (3)
Athough Çré Bhagavän is non-different from His inconceivable
transcendental potency (parä-çakti), He has His own independent
nature and desires. His parä-çakti consists of three aspects –
cit-çakti (spiritual potency), jéva-çakti (marginal potency), and
mäyä-çakti (external potency) – and He always inspires them to
engage in their respective functions. That parama-tattva
(Bhagavän) remains immutable, even while performing all
these activities, being eternally situated in His original svarüpa.

Vrajanätha: The brähmaëas declare that the brahma form of the
para-tattva has no çakti, and they say that His çakti is only manifest
in His Éçvara form. I would like to hear the conclusions of the
Vedas about this.
Bäbäjé: The çakti of para-tattva manifests in all of His forms. The
Vedas say:
na tasya käryaà karaëaà ca vidyate
na tat-samaç cäbhyadhikaç ca dåçyate
paräsya çaktir vividhaiva çrüyate
sväbhäviké jïäna-bala-kriyä ca
Çvetäçvatara Upaniñad (6.7–8)
None of the activities of that para-brahma Paramätmä is mundane,
because none of His senses – such as His hands and legs – is
material. Thus through the medium of His transcendental body,
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He performs His pastimes without any material senses, and
He is present everywhere at the same time. Therefore, no one is
even equal to Him, what to speak of being greater than Him.
The one divine potency of Parameçvara has been described
in çruti in many ways, among which the description of His
jïäna-çakti (knowledge), His bala-çakti (power), and His
kriyä-çakti (potency for activity) are most important. These are
also called cit-çakti or saàvit-çakti; sat-çakti or sandhiné-çakti;
and änanda-çakti or hlädiné-çakti respectively.

Regarding a discription of the cit-çakti, it is said:
te dhyäna-yogänugatä apaçyan
devätma-çaktià sva-guëair nigüòhäm
yaù käraëäni nikhiläni täni
kälätma-yuktäny adhitiñöhaty ekaù
Çvetäçvatara Upaniñad (1.3)
The tattva-jïa åñis established themselves in samädhi-yoga, and
being infused with the qualities of para-brahma, through those
qualities they have directly percieved His most confidential,
internal, transcendental potencies. Thus, they have realized
Bhagavän, who is the basis and governor of all causes, of the jéva,
of prakåti (material nature), of käla (time), and of karma.

Regarding jéva-çakti:
ajäm ekäà lohita-çukla-kåñëäà
bahvéù prajäù såjamänäà svarüpäù
ajo hy eko juñamäëo ‘nuçete
jahäty enäà bhukta-bhogäà ajo ‘nyaù
Çvetäçvatara Upaniñad (4.5)
There are two types of unborn (aja) jévas. Jévas of the first type
are ajïäné, ignorant, and worship Bhagavän’s prakåti. That
prakåti, whose modes are red, white, and black, is also unborn
like Bhagavän. However, the second type of aja are jïänés. They
have overcome ignorance and therefore completely renounce
that prakåti which the others strive to enjoy.
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Regarding mäyä-çakti:
chandäàsi yajïäù kratavo vratäni
bhütaà bhavyaà yac ca vedä vadanti
asmän mäyé såjate viçvam etat
tasmiàç cänyo mäyayä sanniruddhaù
Çvetäçvatara Upaniñad (4.9)
Paramätmä, who is the master of mäyä-prakåti (the deluding
material nature), has created all the teachings of the Vedas;
special yajïas, such as jyotiñöoma, that are performed with
ghee; various types of vrata (fasts, sacrifices, penances); and
everything else in existence in the past, present and the future
– that is, the entire world whose description is found in the
Vedas. The Éçvara of mäyä has created all of this, and the aja
jévas are bound by His mäyä.

The Vedic mantra, paräsya-çaktiù (Çvetäçvatara Upaniñad 6.7–8,
quoted on page 308), explains that there is transcendental çakti
in even the highest stage of the para-tattva. The personal
appearance of that para-tattva is called Bhagavän, and the
nirviçeña manifestation is called brahma. Nowhere in the Vedas
is the para-tattva described as being without çakti. What is
called brahma is a manifestation of para-tattva, and this
nirviçeña-brahma is also manifested by parä-çakti. Therefore,
there is transcendental potency in nirguëa-nirviçeña-brahma
as well. In some places in the Vedas and the Upaniñads, this
parä-çakti is called svarüpa-çakti in others cit-çakti, and elsewhere it has been called antaraìga-çakti. Actually, there is no
such vastu as brahma without çakti; it is simply an imagination
of the Mäyävädés. In reality, the nirviçeña-brahma is beyond the
limited conception of Mäyäväda. The saviçeña-brahma has been
described as follows in the Vedas:
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ya eko varëo bahudhä çakti-yogäd
varëän anekän nihitärtho dadhäti
Çvetäçvatara Upaniñad (4.1)
Although He has one color, He assumes several colors (bhävas)
by dint of His personal çakti. Many colors – that is, various types
of potency – exist within Him. Indeed, the whole world has its
being in Him, for He is its creator.

ya eko jälavän éçata éçanébhiù
sarväl lokän éçata éçanébhiù
Çvetäçvatara Upaniñad (3.1)
He who is the Éçvara of the whole world is one without a second,
and He is the Lord of mäyä, which is like a net in which the jévas
are ensnared. He regulates the entire world by His aiçé çakti.

Now see how the çakti of para-tattva is never absent from Him.
Para-tattva is always self-illuminated and self-manifesting. The
Vedic mantras describe the three types of çakti of that selfmanifested tattva as follows:
sa viçvakåd viçvavidätma-yonirjïaù
kälakälo guëé sarvavid yaù
pradhäna-kñetrajïa-patirguneçaù
saàsära-mokña-sthiti-bandhahetuù
Çvetäçvatara Upaniñad (6.16)
That Paramätmä is omniscient and the creator of the world. He
is Self-born (ätmä-yoni), the controller of käla (time), the
knower of all, the Éçvara of pradhäna (mäyä), and the Éçvara of
all kñetrajïas (jévas). He is full of all transcendental qualities and
beyond all material qualities, yet He is their master. He binds the
jévas in saàsära, places them in their positions, and liberates
them from it.

This mantra describes the three states of parä-çakti. The word
pradhäna denotes mäyä-çakti; the word kñetrajïa denotes the
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jéva-çakti; and the cit-çakti has been alluded to by the word
kñetrajïa-pati. The Mäyävädés explain that brahma is the condition
of para-tattva without çakti, and that Éçvara is of this state with
all çakti, but this doctrine is simply imaginary. In reality,
Bhagavän always possesses all çakti. Çakti is present in all of His
aspects. He is eternally situated in His svarüpa, and although He
has all çakti in that svarüpa, He Himself remains the Supreme
Person, full of His own independent will.
Vrajanätha: If He is fully associated with çakti, He only works
with the assistance of çakti. Then where is His independent
nature and desire?
Bäbäjé: Çakti-çaktimator abhedaù – according to this statement
in Vedänta, çakti (potency) and the çaktimän puruña (the
Supreme Person who possesses all çakti) are non-different. Work
shows the influence of çakti; that is, all work is accomplished
only by the means of çakti. However, the desire to do work is an
indication of çaktimän. The mundane material world is the work
of mäyä-çakti, all the jévas are the work of jéva-çakti, and the
cid-jagat (spiritual world) is the work of cit-çakti. Bhagavän
inspires the cit-çakti, jéva-çakti, and mäyä-çakti to be engaged
in their respective activities, but He Himself is still nirvikära
(unattached and unaffected).
Vrajanätha: How can He remain nirvikära when He works
according to His independent desire? Indeed, to be possessed of
independent desire (sva-icchämaya) means that He experiences
vikära (transformation).
Bäbäjé: Nirvikära means to be free from any material transformations
(mäyika-vikära). Mäyä is the shadow of svarüpa-çakti. The work
of mäyä is reality, but it is not an eternal reality. Thus the defect
of mäyä is not present in the para-tattva. The vikära that is
present in Çré Hari in the form of His desire and pastimes is
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nothing but the highest manifestation of prema. Such wonderful
manifestations of transcendental variegatedness are present in
advaya-jïäna Bhagavän. In spite of creating the material world
by His desire through His mäyä-çakti, this cit nature remains in
eternal, unbroken existence. Mäyä has no connection with the
astonishing, variegated lélä of Bhagavän in the spiritual world.
However, jévas whose intelligence has been rendered dull by the
influence of mäyä think that the wonderful variegatedness of
the spiritual world is just another affair of mäyä.
One who suffers from jaundice sees everything as yellow, and
one whose eyes are covered by clouds perceives the sun also to be
covered by clouds. Similarly, those with mäyika intelligence
imagine that transcendental names, forms, qualities and pastimes
are also mäyika. The purport is that mäyä-çakti is a shadow of
cit-çakti, so the variegatedness found in spiritual activities is also
reflected in the workings of mäyä. The variegatedness seen in
mäyä-çakti is an inferior reflection, or shadow, of the variegatedness
found in cit-çakti, so although these two types of variegatedness
are apparently similar to each other, they are actually completely
opposite. Superficially, a person’s reflection in a mirror appears
the same as his body. However, with careful examination they
are seen to be exactly the opposite, for one is the body and the
other is its reflection. The body’s various parts appear opposite
in their reflection: the left hand appears on the right side and
right hand on the left; the left eye appears on the right side and
the right eye on the left. Similarly, the variegatedness of the
spiritual world and that of the material world appear superficially
the same. From a subtle point of view, however, they are
opposed to each other, for material variegatedness is a distorted
reflection of transcendental variegatedness. Therefore, although
there is some apparent similarity, they are nonetheless different
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in essence. That independent Supreme Person, who works by
His own sweet will, is the controller of mäyä. He is free from any
mäyika transformation, and through mäyä He fulfills His purposes.
Vrajanätha: Which of Çré Kåñëa’s çaktis is Çrématé Rädhikä?
Bäbäjé: As Çré Kåñëa is the complete çaktimän-tattva, Çrématé
Rädhikä is His complete çakti. She can be called the complete
svarüpa-çakti. So that They can enact and relish Their lélä,
Çrématé Rädhikä and Kåñëa are eternally separate, but They are
also eternally inseparable, just as musk and its scent are mutually
inseparable, and fire and its heat cannot be separate from each
other. That svarüpa-çakti, Çrématé Rädhikä, has three kinds of
potency of activity (kriyä-çakti). They are known as: cit-çakti,
jéva-çakti, and mäyä-çakti. The cit-çakti is also called the internal
potency (antaraìga-çakti); mäyä-çakti is called the external
potency (bahiraìga-çakti); and the jéva-çakti is called the marginal
potency (taöastha-çakti). Although svarüpa-çakti is one, She acts in
these three ways. All the eternal characteristics of svarüpa-çakti
are completely present in the cit-çakti, present to a minute degree
in the jéva-çakti, and present in a distorted way in the mäyä-çakti.
Apart from the three kinds of kriyä-çakti (potency of activity)
that I have described, svarüpa-çakti also has three other types of
function, named hlädiné, sandhiné, and saàvit. They are described
as follows in the Daça-müla:
sa vai hlädinyäç ca praëaya-vikåter hlädana-ratas
tathä samvic-chakti-prakaöita-raho-bhäva-rasitaù
tathä çré-sandhinyä kåta-viçada-tad-dhäma-nicaye
rasämbodhau magno vraja-rasa-viläsé vijayate
Daça-müla (4)
There are three functions of svarüpa-çakti: hlädiné, sandhiné, and
saàvit. Kåñëa remains perpetually immersed in the praëayavikära of the hlädiné-çakti. Because of the confidential bhävas
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evoked by saàvit-çakti, He is ever-situated as rasika-çekhara in
relishing newer and newer rasa. That supremely independent
pastime prince, Çré Kåñëa, is ever-drowned within the ocean of
vraja-rasa in His transcendental bliss-filled abodes, headed by
Våndävana, which are manifest through sandhiné-çakti. All
glories to Him!

The purport is that the three aspects of svarüpa-çakti – namely,
hlädiné, sandhiné, and saàvit – completely influence all the
activities of the cit-çakti, jéva-çakti, and mäyä-çakti. The hlädiné-våtti
of svarüpa-çakti, as Çrématé Rädhikä, the daughter of Våñabhänu
Mahäräja, gives full transcendental bliss and enjoyment to
Kåñëa. Çrématé Rädhikä is the embodiment of mahäbhäva. She
gives happiness to Kåñëa in Her own transcendental form, and She
also eternally manifests eight bhävas as the eight principal sakhés,
who are direct extensions (käya-vyüha) of Her own svarüpa.
Besides that, She manifests Her four different types of service moods
as the four different types of sakhés – namely, priya-sakhés, narmasakhés, präëa-sakhés, and parama-preñöha-sakhés. All these sakhés
are nitya-siddha-sakhés within the transcendental realm of Vraja.
The saàvit-våtti of svarüpa-çakti manifests all the various
moods of the relationships (sambandha-bhävas) within Vraja.
Sandhiné manifests everything in Vraja that consists of water,
earth and so on, such as the villages, forests, gardens, and GiriGovardhana, which are places of Kåñëa’s pastimes. It also manifests
all the other transcendental objects used in Kåñëa’s pastimes, as
well as the transcendental bodies of Çré Rädhikä, Çré Kåñëa, the
sakhés, sakhäs, cows, däsas and däsés, and so on.
Çré Kåñëa is always engrossed in supreme bliss in the form of
the praëaya-vikära of hlädiné, and being endowed with the various
bhävas manifested by the saàvit-våtti, He relishes praëaya-rasa.
Through the saàvit-våtti of His parä-çakti, Kåñëa performs
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activities such as attracting the gopés by playing upon His vaàçé,
taking the cows out for grazing (go-cäraëa), räsa-lélä, and other
pastimes. Çré Kåñëa, who is Vraja-viläsé (the enjoyer of pastimes
in Vraja), always remains immersed in rasa in His transcendental
dhäma, which is manifested by the sandhiné potency. Amongst all
the abodes of His pastimes, the abode of His Vraja pastimes is
the sweetest.
Vrajanätha: You have just explained that sandhiné, saàvit, and
hlädiné are all manifestations of svarüpa-çakti. You have also said
that jéva-çakti is an atomic part of svarüpa-çakti, and that mäyäçakti is the reflection of svarüpa-çakti. Now kindly explain how
the sandhiné, saàvit, and hlädiné tendencies act upon the jéva and
on mäyä.
Bäbäjé: Jéva-çakti is the atomic potency of svarüpa-çakti, and all
three aspects of svarüpa-çakti are present in it to a minute
degree. Thus, the hlädiné-våtti is always present in the jéva in the
form of brahmänanda (spiritual bliss); saàvit-våtti is present in
the form of brahma-jïäna (transcendental knowledge); and
sandhiné-våtti is present in the jéva’s minute form. I will explain
this subject matter more clearly when we discuss jéva-tattva. In
mäyä-çakti, the hlädiné-våtti is manifest in the form of mundane
pleasure (jaòänanda); saàvit-våtti is manifest in the form of
material knowledge (bhautika-jïäna); and the sandhiné-çakti is
manifest in the form of the entire material universe, which
consists of the fourteen planetary systems and the material
bodies of the jévas.
Vrajanätha: Why is çakti called inconceivable, if all its activities
can be understood like this?
Bäbäjé: These topics can be understood in isolation from each
other, but their relationships are inconceivable. In the material
world, because opposite qualities have the inherent tendency to
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annihilate each other, principles that are mutually opposed
cannot be present together at the same place. However, Çré
Kåñëa’s çakti has such inconceivable power that in the spiritual
world it manifests all the mutually opposing qualities together at
the same time and in a very wonderful and beautiful manner.
Even though Çré Kåñëa has the most beautiful form (rüpa), He is
formless (arüpa); He has a transcendental mürti (form), but He
is present everywhere; He is always active, and yet, being
unaffected, He performs no karma; He is the son of Nanda
Mahäräja, although He is unborn; He is simply a cowherd boy,
although He is worshiped by all others; and He has a human-like
form and bhäva, although He is omniscient. Similarly, at one and
the same time, He possesses all qualities (saviçeña), and yet He
has no qualities (nirviçeña); He is acintya (inconceivable), and
full of rasa; He is both limited and limitless; He is very far away,
and very close by; He is unaffected (nirvikära), and yet He is
afraid of the mäna (sulking mood, or apparent anger) of the gopés.
How far can we enumerate the infinite variety of Çré Kåñëa’s
qualities such as these? They contradict each other, and yet they
are eternally and beautifully present without opposition or
conflict in His svarüpa (form), His abode, and in the various
paraphernalia related to Him. This is the inconceivable nature
of His çakti.
Vrajanätha: Do the Vedas accept this?
Bäbäjé: It has been accepted everywhere. It has been said in the
Çvetäçvatara Upaniñad (3.19):
apäëi-pädo javano grahétä
paçyaty acakñuù sa çåëoty akarëaù
sa vetti vedyaà na ca tasyästi vettä
tam ähur agryaà puruñaà mahäntam
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That Paramätmä has no material hands or legs, but He accepts
everything with His transcendental hands and goes everywhere
with His transcendental legs. He has no material eyes or ears,
yet He sees and hears everything with His transcendental eyes
and ears. He knows all that is to be known and the activities of
everything, but no one can know Him unless He reveals
Himself. The transcendentalists who know brahma call Him the
original Personality, the great puruña who is the cause of all causes.

In the Éça Upaniñad, we find the following statements:
tad ejati tan naijati tad düre tad vantike
tad antar asya sarvasya tad usarvasyäsya bähyataù
Éça Upaniñad (5)
That Parameçvara walks and yet He does not walk. He is further
than the furthest, yet He is also nearer than the nearest. He is
within everything, and at the same time, outside of everything.
This is how the qualities in the spiritual world are perfectly
resolved, although they appear to contradict each other.

sa paryyagäc chukram akäyam avraëam
asnäviraà çuddham apäpa-viddham
kavir manéñé paribhüù svayambhür
yäthätathyato ’rthän vyadadhäc chäçvatébhyaù samäbhyaù
Éça Upaniñad (8)
That Paramätmä is omnipresent and pure. He has no material
form, but He has an eternal, transcendental form full of knowledge
and bliss. This body has no veins or holes, and is beyond all
designations. He is the primeval sage and poet, He is omniscient,
and He appears by His own desire. He is situated on the highest
platform, and He controls everything. By His inconceivable
potency, He maintains everything throughout eternity and
engages all others in work according to their qualities.

Vrajanätha: Is there any description in the Vedas of Bhagavän,
who is completely independent, appearing in this material world
of His own volition?
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Bäbäjé: Yes, the Vedas mention it in several places. The
Talavakära, or Kena Upaniñad, relates a dialogue between Umä
and Mahendra (Çré Çivajé) which describes how once a fierce
battle took place between the devatäs and the asuras. On this
occasion, the asuras were heavily defeated and fled from the
battlefield. The devatäs were victorious, although the victory
was actually Bhagavän’s alone, and the devatäs were only His
instruments. However, out of pride and arrogance, the devatäs
forgot this and began to boast of their strength and valor. At this
point, para-brahma Bhagavän, who is the reservoir of mercy,
appeared there in a wonderful form, and inquired as to the cause
of their pride. He then produced a straw and asked them to
destroy it. The devatäs were amazed, for the deva of fire could not
burn it, nor could the deva of wind lift it, despite exerting all
their potency and prowess. The devas were astounded to see
Bhagavän’s extraordinarily beautiful form and wonderful
power.
tasmai tåëaà nidadhäveddaheti tadupapreyäya
sarvajavena tanna çaçäka dagdhuma. sa tat eva nivavåte,
naitadaçakaà vijïätuà yadetad yakñamiti
Kena Upaniñad (3.6)
That Yakña (who was actually Bhagavän) put a straw in front of
Agnideva and said, “Let us see your strength. Can you burn this
dry straw?” Agnideva went close to that straw and directed all
his powers at it, but he could not burn it. Ashamed, he returned
and said to the devatäs, “I cannot understand who this Yakña is.”

The confidential purport of the Vedas is that Bhagavän is an
inconceivably beautiful Person. He appears by His own sweet
desire, and performs various pastimes with the jévas.
Vrajanätha: Bhagavän has been called an ocean of rasa. Is this
described anywhere in the Vedas?
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Bäbäjé: It is clearly stated in the Taittiréya Upaniñad (2.7):
yad vai tat sukåtaà raso vai saù
rasaà hy eväyaà labdhvänandé bhavati
ko hy evänyät kaù präëyät
yad eña äkäça änando na syät
eña hy evänandayäti
Para-brahma Paramätmä is the sukåta-brahma (the very handsome
supreme spirit). His svarüpa is unalloyed rasa, and when the jéva
realizes this rasa-svarüpa para-brahma, he becomes full of änanda.
Who would endeavor to live if that undivided Reality were not
the embodiment of änanda in the form of rasa? Paramätmä
alone gives bliss to all.

Vrajanätha: If He is rasa-svarüpa, why can’t the materialists see
Him or comprehend Him?
Bäbäjé: There are two types of conditioned jévas: those who are
turned away from Kåñëa (parak), and those who are facing Kåñëa
(pratyak). Jévas in the parak state cannot see Kåñëa’s beauty
because they are opposed to Him; they only see and think about
material things. Jévas in the pratyak state are opposed to mäyä
and favorable to Kåñëa, so they can see Kåñëa’s rasa-svarüpa. It is
said in Kaöha Upaniñad:
paräïci khäni vyatåëat svayambhüs
tasmät paräì paçyati näntarätman
kaçcid dhéraù pratyag ätmänam aikñad
ävåtta-cakñur amåtatvam icchan
The self-born Parameçvara has made all the senses so that they
tend towards external objects. That is why the jéva normally
perceives only external objects through his senses and is unable
to see Bhagavän situated within his heart. Only a grave and
resolute person (dhéra), who desires liberation in the form of
love of Kåñëa, can disengage his ears and other senses from
external objects and see the pratyag-ätmä Çré Bhagavän.
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Vrajanätha: Who is the one who has been called ‘the embodiment
of rasa’ in the çloka, raso vai saù?
Bäbäjé: It is said in Gopäla-täpané Upaniñad, Pürva-khaëòa (12–13):
gopa-veçam abhräbhaà taruëaà kalpa-drumäçritam
sat-puëòaréka-nayanaà meghäbhaà vaidyutämbaram
dvi-bhujaà mauna-mudräòhyaà vana-mälinam éçvaram
His dress is like that of a cowherd boy. His eyes are like a fully
blossomed white lotus, the hue of His body is blackish-blue like
monsoon clouds, and He wears an effulgent yellow cloth that is
as brilliant as lightning. His form is two-handed, and He is
situated in jïäna-mudrä (the pose indicating divine knowledge).
His neck is beautified with a garland of forest flowers that
reaches to His feet, and He is standing beneath a divine
kalpa-våkña. That Çré Kåñëa is the Lord of all.

Vrajanätha: Now I understand that Çré Kåñëa in His nitya-siddhasvarüpa within the spiritual world is all-powerful, the embodiment
(svarüpa) of rasa, and the abode (äñraya-svarüpa) of all rasa. He
cannot be attained by brahma-jïäna. If one practices the eight-fold
system of yoga, one can only realize His partial manifestation as
Paramätmä. Nirviçeña-brahma is but the bodily luster of Çré
Kåñëa, who is full of eternal, spiritual qualities, and is the
worshipable Lord of all worlds. However, we can find no means
to attain Him because He is beyond the juristiction of our thinking
power. Moreover, what means do human beings have, apart from
their faculty of contemplation? Whether one is a brähmaëa or
an untouchable, he does not have any means other than his
mind. Therefore, it is very difficult to attain Çré Kåñëa’s mercy.
Bäbäjé: It is said in Kaöha Upaniñad (2.2.13):
tam ätma-sthaà ye ’nupaçyanti dhéräs
teñäà çäntiù çäçvaté netareñäm
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Only the wise man who sees Paramätmä within himself can
achieve eternal peace; no one else can.

Vrajanätha: One may be able to attain eternal peace by constantly
seeing Him within oneself, but what is the process by which one
can see Him? It is difficult to understand this.
Bäbäjé: It is said in Kaöha Upaniñad (1.2.23):
näyam ätmä pravacanena labhyo
na medhayä na bahunä çrutena
yam evaiña våëute tena labhyas
tasyaiña ätmä vivåëute tanuà sväm
One cannot attain para-brahma Paramätmä by lecturing, by
intellect or by the study of various çästras. He only reveals His
transcendental form by His own mercy to one whom He Himself
accepts.

It is said in Çrémad-Bhägavatam (10.14.29):
athäpi te deva padämbuja-dvayaprasäda-leçänugåhéta eva hi
jänäti tattvaà bhagavan mahimno
na cänya eko ’pi ciraà vicinvan
O Lord, one who attains even a little of the mercy of Your two
lotus feet can comprehend the essence of Your transcendental
glories. Others cannot realize the essential truth of Your Self,
even though they may keep searching for You for many years
through jïäna and vairägya.

My son, my Prabhu is very munificent. That Çré Kåñëa, who is
the Soul of all souls, cannot be attained by reading or hearing
various çästras or by arguments and discussions. Nor can He be
attained through sharp intelligence or by accepting several
gurus. Only one who accepts Him as ‘My Kåñëa’ can attain Him.
He will only manifest His transcendental sac-cid-änanda form to
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such a bhakta. When we analyze the abhidheya-tattva, you will be
able to understand these truths easily.
Vrajanätha: Are the names of Kåñëa’s abodes written anywhere
in the Vedas?
Bäbäjé: Yes, names such as Paravyoma, Brahma-Gopäla-puré, and
Gokula are found in several places in the Vedas. For example,
the Çvetäçvatara Upaniñad says:
åco ‘kñare parame vyoman
yasmin devä adhiviçve niñeduù
yas tan na veda kim åcä kariñyati
ya ittad vidus ta ime samäsate
One must know that infallible (akñara) brahma who resides in
the abode called Paravyoma. He is the subject matter of the
mantras in the Åg Veda, and all the devatäs take shelter of Him.
One who does not know that parama-puruña cannot fulfill any
purpose through the Vedas. However, one becomes blessed who
realizes that Paramätmä in accordance with tattva.

It is said in Muëòaka Upaniñad (2.2.7):
divye brahma-pure hy eña vyomny ätmä pratiñöhitaù
That Paramätmä eternally resides in the transcendental
Brahma-pura that is the form of Paravyoma.

It is said in Puruña-bodhiné-çruti:
gokuläkhye mäthura-maëòale dve parçve candrävalé rädhikä ca
In the area of Mathurä called Gokula, Çrématé Rädhikä is situated
on one side of Bhagavän, and Candrävalé on the other.

It is stated in Gopäla-täpané Upaniñad:
täsäà madhye säkñäd brahma-gopäla-puré hi
Brahma-Gopäla-puré is situated in the middle of the group of
transcendental abodes.
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Vrajanätha: Why do the täntrika-brähmaëas call Çiva’s potency
Durgä?
Bäbäjé: The deluding potency (mäyä-çakti) is called çiva-çakti.
This mäyä has three modes – namely, sattva, rajaù, and tamaù.
Brähmaëas in the sättvika mode worship mäyä in a pure way as
the form that embodies sattva-guëa; brähmaëas in the räjasika
mode worship mäyä in the form that embodies rajo-guëa; and
brähmaëas in the tämasika mode worship mäyä as the presiding
deity of darkness, tamo-guëa, taking ignorance to be knowledge.
In fact, mäyä-çakti is only a name for the transformation (vikära)
of Bhagavän’s parä-çakti, in the form of its shadow (chäyä); it is
not a separate, independent çakti. Mäyä is the sole cause of the
jéva’s bondage and liberation.
When the jéva becomes opposed to Kåñëa, mäyä punishes him
by throwing him into worldly bondage. However, when the jéva
becomes favorable to Kåñëa, the same mäyä manifests the sättvika
quality and gives him knowledge of Kåñëa. She then liberates
him from worldly bondage, and makes him qualified to attain
love of Kåñëa. Consequently, the jévas bound by the modes of
mäyä cannot see the pure form of mäyä – that is, the svarüpaçakti of Bhagavän – and they worship mäyä alone as the
primeval çakti. The jéva in the state of illusion can only realize
these advanced philosophical truths by good fortune, and by the
power of sukåti. Otherwise, being bewildered by mäyä and
entangled in false conclusions, he remains bereft of real
knowledge.
Vrajanätha: In Gokula Upäsanä, Durgä-devé has been counted
among Çré Hari’s associates. Who is this Durgä of Gokula?
Bäbäjé: Durgä of Gokula is none other than yogamäyä. She is
situated as the seed of transformation of cit-çakti, so when she
is present in the spiritual world, she considers herself to be
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non-different from the svarüpa-çakti. The material mäyä is only
a transformation of that yogamäyä. Durgä situated in the material
world is an attendant maidservant of that Durgä of the svarüpaçakti in the spiritual world. The Durgä of the svarüpa-çakti is
lélä-poñaëa-çakti, the potency that nourishes Kåñëa’s pastimes.
The gopés who have taken complete shelter of the parakéya-bhäva
(paramour mood) bestowed by yogamäyä, nourish Kåñëa’s
rasa-viläs in the spiritual world. The purport of the statement
yoga-mäyäm upäçritaù (Çrémad-Bhägavatam 10.29.1) about the
räsa-lélä is that there are many such activities in Kåñëa’s
transcendental pastimes that appear like ignorance due to the
svarüpa-säkté, but factually they are not. In order to nourish mahärasa, yogamäyä stages activities that appear to be performed in
ignorance. We will analyze this subject in detail later on, when
we discuss rasa.
Vrajanätha: There is one thing that I wish to know concerning
dhäma-tattva. Kindly tell me, why do the Vaiñëavas refer to
Navadvépa as Çré Dhäma?
Bäbäjé: Çré Navadvépa-dhäma and Çré Våndävana-dhäma are
non-different from each other, and Mäyäpura is the highest
truth within Navadvépa-dhäma. The relationship of Çré
Mäyäpura to Navadvépa is the same as the relationship of Çré
Gokula to Vraja. Mäyäpura is the Mahä-Yogapéöha (the great
place of meeting) of Navadvépa. According to the çloka, channaù
kalau, of Çrémad-Bhägavatam (7.9.38), the plenary avatära of
Bhagavän who appears in Kali-yuga (Çré Caitanya Mahäprabhu)
is covered, and similarly, His holy abodes are also covered. In
Kali-yuga, no other holy place is equal to Çré Navadvépa. Only
one who can realize the transcendental nature of this dhäma is
actually qualified for vraja-rasa. From an external, material
point of view, both Vraja-dhäma and Navadvépa-dhäma appear
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to be mundane. Only those whose spiritual eyes have by some
good fortune been opened can see the dhäma as it is.
Vrajanätha: I want to know the svarüpa of this Navadvépa-dhäma.
Bäbäjé: Goloka, Våndävana, and Çvetadvépa are the inner
compartments of Paravyoma, the spiritual sky. Çré Kåñëa’s
svakéya-lélä takes place in Goloka. His parakéya-lélä takes place in
Våndävana, and its pariçiñöa (supplementary) lélä takes place in
Çvetadvépa. In tattva, there is no difference between these three
dhämas. Navadvépa is really Çvetadvépa, so it is non-different
from Våndävana. The residents of Navadvépa are very fortunate,
for they are associates of Çré Gauräìga-deva. One can only attain
residence of Navadvépa after performing many pious activities.
Some rasa is not manifested in Våndävana, but that very rasa is
manifest in Navadvépa as the supplement of Våndävana rasa. One
experiences that rasa only when one becomes competent to relish it.
Vrajanätha: How large is Navadvépa-dhäma?
Bäbäjé: The area of Çré Navadvépa-dhäma is sixteen kroça, and is
shaped like that of a lotus flower with eight petals, which are
the eight islands: Sémantadvépa, Godrumadvépa, Madhyadvépa,
Koladvépa, Åtudvépa, Jahnudvépa, Modruma-dvépa, and
Rudradvépa. Antardvépa, which is situated in the center of these
islands, is like the whorl of the lotus flower, and Çré Mäyäpura
is situated at the very heart of this Antardvépa. One can
quickly attain love of Kåñëa by performing sädhana-bhajana
in Navadvépa-dhäma, and especially in Mäyäpura. The MahäYogapéöha, the residence, or mandira, of Çré Jagannätha Miçra, is
situated in the center of Mäyäpura, and in this very Yogapéöha,
the most fortunate of all jévas always take darçana of Çré
Gauräìga-deva’s nitya-lélä.
Vrajanätha: Are the pastimes of Çré Gauräìga-deva a work of
svarüpa-çakti?
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Bäbäjé: Çré Gaura’s pastimes are arranged by the same çakti who
arranges Çré Kåñëa’s pastimes. There is no difference between Çré
Kåñëa and Gauräìga-deva. Çré Svarüpa Gosvämé says:
rädhä-kåñëa-praëaya-vikåtir hlädiné çaktir asmäd
ekätmänäv api bhuvi purä deha-bhedaà gatau tau
caitanyäkhyaà prakaöam adhunä tad-dvayaà caikyam äptaà
rädhä-bhäva-dyuti-suvalitaà naumi kåñëa-svarüpam
Çré Caitanya-caritämåta (Ädi-lélä 1.5)
Rädhä-Kåñëa are intrinsically one. However, They are manifest
eternally in two forms through the influence of hlädiné-çakti
in the form of Their pranaya-vikara, because of the eternality
of Their pastimes (viläsa-tattva). Now these two tattvas are
manifested in one svarüpa in the form of caitanya-tattva.
Therefore, I bow down to this svarüpa of Kåñëa that is endowed
with the loving sentiments and luster of Çrématé Rädhikä.

Kåñëa and Caitanya Mahäprabhu are both eternally manifest.
It cannot be determined which of Them came earlier and who
came later. “First Caitanya was there, and then Rädhä-Kåñëa
manifested, and now They have merged together again, and
appeared in the form of Caitanya-deva” – the understanding of
this statement is not that one of Them existed earlier, and the
other appeared later. Both manifestations are eternal; They are
present for all time, and will exist for all time. All the pastimes
of the Supreme Truth are eternal. Those who think that one of
these pastimes is principal and the other is secondary are ignorant
of the truth and devoid of rasa.
Vrajanätha: If Çré Gauräìga-deva is directly the complete plenary
truth, what then is the process for His worship?
Bäbäjé: Worshiping Gaura by chanting gaura-näma-mantra
awards the same benefit as worshiping Kåñëa by chanting His
holy names in kåñëa-näma-mantra. Worshiping Gaura through the
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kåñëa-mantra is the same as worshiping Kåñëa by the gaura-mantra.
Those who believe that there is a difference between Gaura and
Kåñëa are extremely foolish; they are simply servants of Kali.
Vrajanätha: Where can one find the mantra of the hidden
avatära Çré Caitanya Mahäprabhu?
Bäbäjé: The tantras which contain the mantras of the manifest
avatäras also contain the mantra of the hidden avatära in a secret
way. Those whose intelligence is not crooked can understand it.
Vrajanätha: By what method is Gauräìga worshiped as Yugala
(in a dual form)?
Bäbäjé: Çré Gauräìga’s Yugala is formed in one way in the
arcana process, and another way in the bhajana process. Çré
Gaura-Viñëupriyä are worshiped in the process of arcana, and in the
process of bhajana, one performs seva to Çré Gaura-Gadädhara.
Vrajanätha: Which çakti of Çré Gauräìga is Çré Viñëupriyä?
Bäbäjé: The bhaktas generally refer to her as bhü-çakti. However,
in reality she is the saàvit potency combined with the essence of
hlädiné. In other words, she is the personified form of bhakti, who
has descended to assist Gaura Avatära in the work of spreading
çré-näma. Just as Navadvépa-dhäma is the personified form
(svarüpa) of the nine-fold process of devotional service (navadhäbhakti), so Çré Viñëupriyä is also the svarüpa of navadhä-bhakti.
Vrajanätha: So can Viñëupriyä-devé be called svarüpa-çakti?
Bäbäjé: How can there be any doubt about this? Is the combination
of saàvit-çakti and the essence of hlädiné-çakti anything but
svarüpa-çakti?
Vrajanätha: Prabhujé, I will soon learn to worship Çré Gaura. I
have just remembered something else that I would like you to
please explain to me clearly. You have explained that cit-çakti,
jéva-çakti, and mäyä-çakti are three manifestations of svarüpaçakti; that hlädiné, saàvit, and sandhiné are three functions
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(våttis) of svarüpa-çakti; and that these three functions – namely,
hlädiné, saàvit, and sandhiné – act on the three manifestations,
cit-çakti, jéva-çakti, and mäyä-çakti. All of this is simply the work
of çakti. Apart from this, the spiritual world, the spiritual body,
and the spiritual pastimes are also indications of çakti alone.
Then what is the indication of çaktimän Kåñëa?
Bäbäjé: This is a very difficult problem. Do you want to kill this
old man with the sharp arrows of your arguments? My dear son,
the answer is as simple as the question, but it is difficult to find
a person who is qualified to understand it. Anyway, I shall
explain it, so please try to understand.
I agree that Kåñëa’s name, form, qualities, and pastimes all
indicate the function of çakti. However, freedom (sva-tantratä)
and free will (sva-icchämayatä) are not the work of çakti; they are
both intrinsic activities of the Supreme Person, and Kåñëa is
that Supreme Person who has free will and is the abode of çakti.
Çakti is the enjoyed and Kåñëa is the enjoyer; çakti is dependent
but Kåñëa is independent; çakti surrounds that independent
Supreme Person on all sides, but He is always conscious of çakti.
The independent puruña is the master of çakti, even though He
is covered by çakti. Human beings can only realize that Supreme
Person (parama-puruña) by taking shelter of that çakti. That is
why the conditioned jéva cannot realize the identity of çaktimän
independently from realizing the identity of çakti. However,
when the bhaktas develop love for çaktimän, they are able to
perceive Him, who is beyond çakti. Bhakti is a form of çakti, and
that is why she has a female form. Being under the guidance of
Kåñëa’s internal potency (svarüpa-çakti), she experiences the
pastimes of the puruña. Those pastimes indicate that Kåñëa is
possessed of both free will and the intrinsic quality of being the
predominating enjoyer.
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Vrajanätha: If we accept a tattva beyond çakti that is devoid of
characteristics by which it can be identified, that tattva would be
the same as the brahma described in the Upaniñads.
Bäbäjé: The brahma of the Upaniñads is devoid of desires, but
Kåñëa, the parama-puruña who is described in the Upaniñads, is
actually composed of free will (sva-icchä-maya). There is a big
difference between the two. Brahma is nirviçeña, without any
attributes. Conversely, even though Kåñëa is distinct from çakti,
He is saviçeña, possessed of form and attributes, because He has
the qualities of puruñatva (manhood), bhoktåtva (being the
enjoyer), adhikära (authority), and svatantratä (independence).
In reality, Kåñëa and His çakti are non-different. The çakti that
indicates Kåñëa’s presence is also Kåñëa, because kåñëa-käminé
çakti in the form of Çré Rädhä manifests Her identity in a female
form. Kåñëa is the one who is served, and the supreme çakti,
Çrématéji, is His sevä-däsé. Their individual abhimäna, selfconceptions, are the only tattva that differentiates Them.
Vrajanätha: If Kåñëa’s desire and capacity to enjoy indicate the
form of puruña, what is Çrématé Rädhikä’s desire?
Bäbäjé: Srématé Rädhikä’s desire is subordinate to Kåñëa’s; none
of Her desires or efforts are independent of His desire. Kåñëa has
desires, and Çrématé Rädhikä’s desire is to serve Kåñëa according
to His desires. Çrématé Rädhikä is the complete and original
çakti, and Kåñëa is puruña; that is, He controls and inspires çakti.
After this discussion, Bäbäjé Mahäräja observed that it was
quite late at night and asked Vrajanätha to return to his home.
Vrajanätha offered daëòavat-praëäma at Bäbäjé Mahäräja’s feet,
and walked towards Bilva-puñkariëé in a blissful mood.
Day by day, Vrajanätha’s moods were changing. This very
much alarmed his family members, and his paternal grandmother
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decided to get him married as soon as possible. She started looking
for a suitable match but Vrajanätha always stayed aloof
from these matters and did not heed the conversations
regarding marriage. Rather, he remained constantly absorbed in
contemplating the various tattvas that he heard from Bäbäjé
Mahäräja. He was naturally drawn to Bäbäjé Mahäräja in
Çréväsa-aìgana, for he wanted to realize those tattvas he had
heard, and was greedy to hear ever-new nectarean teachings.
T HuS
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he next day, Vrajanätha reached Çrévasa-aìgana earlier
than on previous days. The Vaiñëavas from Godruma had
also come before evening to take darçana of sandhyä äraté, and
Çré Premadäsa Paramahaàsa Bäbäjé, Vaiñëava däsa, Advaita däsa,
and other Vaiñëavas were already seated in the ärati-maëòapa.
When Vrajanätha saw the bhävas of the Vaiñëavas from
Godruma, he was struck with wonder, and thought, “I will perfect
my life by having their association as soon as possible.” When
those Vaiñëavas saw his humble and devotional disposition, all of
them bestowed their blessings on Vrajanätha.
When äraté was over, Vrajanätha and the elderly Bäbäjé began
to walk southwards together in the direction of Godruma.
Raghunätha däsa Bäbäjé saw tears continuously falling from
Vrajanätha’s eyes and, feeling very affectionate towards him,
asked lovingly, “Bäbä, why are you weeping?”
Vrajanätha said, “Prabhu, when I remember your sweet
instructions, my heart becomes restless and the entire world
seems to be devoid of all substance. My heart is becoming eager
to take shelter at Çré Gauräìga-deva’s lotus feet. Please be merciful to me and tell me who I really am according to tattva, and why
I have come to this world.”
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Bäbäjé: My dear son, you have blessed me by asking such a question.
The day that the jéva first asks this question is the auspicious day
his good fortune arises. If you kindly hear the fifth çloka of Daçamüla, all your doubts will be dispelled.
sphuliìgäù åddhägner iva cid-aëavo jévä-nicayäù
hareù süryasyaiväpåthag api tu tad-bheda-viñayäù
vaçe mäyä yasya prakåti-patir eveçvara iha
sa jévo mukto ‘pi prakåti-vaçä-yogyaù sva-guëataù
Daça-müla (5)
Just as many tiny sparks burst out from a blazing fire, so the
innumerable jévas are like atomic, spiritual particles in the rays of
the spiritual sun, Çré Hari. Though these jévas are non-different
from Çré Hari, they are also eternally different from Him. The
eternal difference between the jéva and Éçvara is that Éçvara is
the Lord and master of mäyä-çakti, whereas the jéva can fall
under the control of mäyä, even in his liberated stage, due to his
constitutional nature.

Vrajanätha: This is an exceptional siddhänta, and I would like
to hear some Vedic evidence to support it. Çré Mahäprabhu’s
statements are certainly Veda, but still, people will be bound
to accept His the teachings if the Upaniñads can substantiate
this principle.
Bäbäjé: This tattva is described in many places in the Vedas. I will
cite a few of them:
yathägneù kñudrä visphuliìgä vyuccaranti
evam eväsmad ätmanaù sarväëi bhütäni vyuccaranti
Båhad-äraëyaka Upaniñad (2.1.20)
Innumerable jévas emanate from para-brahma, just like tiny
sparks from a fire.
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tasya vä etasya puruñasya dve eva sthäne
bhavata idaï ca paraloka-sthänaï ca
sandhyaà tåtéyaà svapna-sthänaà
tasmin sandhye sthäne tiñöhann ete ubhe
sthäne paçyatédaï ca paraloka-sthänaï ca
Båhad-äraëyaka Upaniñad (4.3.9)
There are two positions about which the jéva-puruña should
inquire – the inanimate material world, and the spiritual world.
The jéva is situated in a third position, which is a dreamlike
condition (svapna-sthäna), and is the juncture (taöasthä)
between the other two. Being situated at the place where the
two worlds meet, he sees both the inert world (jaòa-jagat) and
the spiritual world (cid-jagat).

This çloka describes the marginal nature of jéva-çakti. Again, it
is said in Båhad-äraëyaka Upaniñad (4.3.18):
tad yathä mahä-matsya ubhe kule ‘nusaïcarati
pürvaï cäparaï caivam eväyaà puruña etäv ubhäv antäv
anu saïcarati svapnäntaï ca buddhäìtaï ca
Just as a large fish in a river sometimes goes to the eastern bank
and sometimes to the western bank, so the jéva, being situated in
käraëa-jala (the water of cause that lies between the inert and
conscious worlds), also gradually wanders to both banks, the
place of dreaming and the place of wakefulness.

Vrajanätha: What is the Vedantic meaning of the word taöasthä?
Bäbäjé: The space between the ocean and the land is called taöa
(the shore), but the place that touches the ocean is actually
nothing but land, so where is the shore? The taöa is the line of
demarcation separating the ocean and the land, and it is so fine
that it cannot be seen with the gross eyes. If we compare the
transcendental realm to the ocean, and the material world to the
land, then taöa is the subtle line that divides the two, and the
jéva-çakti is situated at the place where the two meet. The jévas
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are like the countless atomic particles of light within the sunrays.
Being situated in the middle place, the jévas see the spiritual
world on one side and the material universe created by mäyä
on the other. Just as Bhagavän’s spiritual çakti on one side is
unlimited, mäyä-çakti on the other side is also very powerful.
The innumerable subtle (sükñma) jévas are situated between
these two. The jévas are marginal by nature because they have
manifested from Kåñëa’s taöasthä-çakti (marginal potency).
Vrajanätha: What is the taöasthä-svabhäva (marginal nature)?
Bäbäjé: It is the nature that enables one to be situated between
both worlds, and to see both sides. Taöasthä-svabhäva is the
eligibility to come under the control of either of the çaktis.
Sometimes the shore is submerged in the river because of
erosion, and then again it becomes one with the land because
the river changes its course. In the same way, if the jéva looks in
the direction of Kåñëa – that is, towards the spiritual world – he
is influenced by Kåñëa çakti. He then enters the spiritual world,
and serves Bhagavän in his pure, conscious, spiritual form.
However, if he looks towards mäyä, he becomes opposed to
Kåñëa and is incarcerated by mäyä. This dual-faceted nature is
called the taöasthä-svabhäva (marginal nature).
Vrajanätha: Is there any illusory material component in the jéva’s
original constitution?
Bäbäjé: No, the jéva is created solely from the cit-çakti (spiritual
potency). He can be defeated, or covered by mäyä, because he is
minute by nature and lacks spiritual power. But there is not even
a scent of mäyä in the jéva’s existence.
Vrajanätha: I have heard from my teacher that when a fraction
of the conscious brahma, the all-pervasive aspect of the Absolute
Truth, is covered by mäyä, it becomes the jéva. He explained the
sky to be always indivisible, but when a part of it is enclosed in
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a pot, it becomes a pot of sky. Similarly, the jéva is constitutionally
brahma, but when that brahma is covered by mäyä, the false ego
of being a jéva develops. Is this conception correct?
Bäbäjé: This doctrine is only Mäyäväda. How can mäyä touch
brahma? The Mäyävädés propose that brahma has no potency.
If potency is supposed to be non-existent, how can mäyä –
which is potency – possibly approach brahma? Conversely, if
we accept the transcendental potency (parä-çakti) of brahma,
how can mäyä, which is an insignificant çakti, defeat the citçakti and create the jéva from brahma? Moreover, how can mäyä
be assertive when she has no independent potency and will?
Brahma is indivisible, so how can such a brahma be divided? The
idea that mäyä can act upon brahma is not acceptable. Mäyä
plays no role in the creation of the jévas. Admittedly, the jéva is
only atomic, but even so, it is still superior as a tattva to mäyä.
Vrajanätha: Once, another teacher said that the jéva is nothing
but a reflection of brahma. The sun is reflected in water, and
similarly, brahma becomes jéva when it is reflected in mäyä. Is
this conception correct?
Bäbäjé: Again this is simply another example of Mäyäväda
philosophy. Brahma has no limit, and a limitless entity can never
be reflected. The idea of limiting brahma is opposed to the
conclusions of the Vedas, so this theory of reflection is to be
completely rejected.
Vrajanätha: A dig-vijaya sannyäsé once told me that in reality
there is no substance known as jéva. One only thinks of himself
as a jéva because of illusion, and when the illusion is removed,
there is only one indivisible brahma. Is this correct or not?
Bäbäjé: This is also Mäyäväda doctrine which has no foundation
at all. According to çästra, “ekam evädvitéyam – There is nothing
apart from brahma.” If there is nothing except brahma, where
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has the illusion come from, and who is supposed to be in illusion?
If you say that brahma is covered by illusion, you are no longer
describing brahma but something with defects. And if you
propose that illusion is a separate and independent element,
you negate the non-duel nature (advaya-jïäna) of brahma.
Vrajanätha: Once an influential brähmaëa paëòita arrived in
Navadvépa, and in a conference of scholars, he established that
only the jéva exists. His theory was that this jéva creates everything in his dreams, and it is because of this that he enjoys happiness and suffers distress. Then, when the dream breaks, he sees
that he is nothing but brahma. To what extent is this idea correct?
Bäbäjé: This is, again, Mäyäväda. If, as they say, brahma is
undifferentiated, how can it possibly produce the jéva and his
dreaming state? Mäyävädés use examples such as ‘the illusion of
seeing mother-of-pearl in an oyster shell as gold’ and ‘the illusion
of taking a rope to be a snake,’ but their philosophy cannot
provide a consistent basis for non-duel oneness (advaya-jïäna).
All these arguments are traps of illusion.
Vrajanätha: So mäyä has nothing whatsoever to do with creating
the svarüpa, or constitutional form of the jévas. This has to be
accepted. At the same time, I have also clearly understood that
the jéva is by nature subject to the influence of mäyä. Now I want
to know, did the cit-çakti create the jévas and give them their
taöasthä-svabhäva (marginal nature)?
Bäbäjé: No, the cit-çakti is the complete potency of Kåñëa, and its
manifestations are all eternally perfect entities (nitya-siddha).
The jéva [coming from tatasthä] is not nitya-siddha, although
when he performs sädhana, he can become sädhana-siddha and
enjoy transcendental happiness like the nitya-siddhas, eternally
perfect beings. Çrématé Rädhikä’s four types of sakhés are nityasiddha, and they are direct expansions (käya-vyüha) of the cit-
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çakti, Çrématé Rädhikä, Herself. All the jévas, on the other hand,
have manifested from Çré Kåñëa’s jéva-çakti. The cit-çakti is Çré
Kåñëa’s complete çakti, whereas the jéva-çakti is His incomplete
çakti. All of the complete tattvas are transformations of the complete potency, and the innumerable atomic, conscious jévas are
transformations of the incomplete çakti.
Çré Kåñëa, being established in each of His çaktis, manifests
His svarüpa according to the nature of that çakti. When He is
situated in the cit-svarüpa, He manifests His svarüpa as Çré Kåñëa
and also as Näräyaëa, the Lord of Paravyoma; when He is
situated in the jéva-çakti, He manifests His svarüpa as His viläsamürti of Vraja, Baladeva; and when he is established in the
mäyä-çakti, He manifests the three Viñëu forms: Käraëodakaçäyé,
Kñérodakaçäyé, and Garbhodakaçäyé. In His Kåñëa form in Vraja,
He manifests all the spiritual affairs to the superlative degree. In
His Baladeva svarüpa as çeña-tattva, He manifests eternally
liberated associates (nitya-mukta-pärñada-jévas), who render
eight types of service to Kåñëa’s çeñé-tattva-svarüpa, the origin of
çeña-tattva. Again, as çeña-rüpa Saìkarñaëa in Paravyoma, He
manifests eight types of servants to render eight kinds of services
as eternally liberated associates of çeñé-rüpa Näräyaëa. MahäViñëu, who is an avatära of Saìkarñaëa, situates Himself in the
jéva-çakti, and in His paramätmä-svarüpa, He manifests the jévas
who have the potential to be involved in the material world.
These jévas are susceptible to the influence of mäyä, and unless
they attain the shelter of the hlädiné-çakti of the cit-çakti by
Bhagavän’s mercy, the possibility of their being defeated by mäyä
remains. The countless conditioned jévas who have been conquered by mäyä are subordinate to the three modes of material
nature. Bearing all this in mind, the siddhänta is that it is only
the jéva-çakti, and not the cit-çakti, that manifests the jévas.
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Vrajanätha: You said earlier that the spiritual (cit) world is eternal,
and so is the jéva. If this is true, how can an eternal entity possibly
be created, manifested or produced? If it is created at some point
of time, it must have been non-existent before that, so how can
we accept that it is eternal?
Bäbäjé: The time and space that you experience in this material
world are completely different from time and space in the spiritual
world. Material time is divided into three aspects: past, present,
and future. However, in the spiritual world there is only one
undivided, eternally present time. Every event of the spiritual
world is eternally present.
Whatever we say or describe in the material world is under the
jurisdiction of material time and space, so when we say, “The
jévas were created,” “The spiritual world was manifested,” or
“There is no influence of mäyä in creating the form of the jévas,”
material time is bound to influence our language and our statements. This is inevitable in our conditioned state, so we cannot
remove the influence of material time from our descriptions of
the atomic jéva and spiritual objects. The conception of past,
present, and future always enters them in some way or another.
Still, those who are dedicated to understanding the pure transcendental viewpoint can understand the application of the eternal
present when they comprehend the purport of the descriptions
of the spiritual world. Bäbä, be very careful in this matter.
Abandon the inescapable limitations of words and have spiritual
realization.
The jéva is an eternal servant of Kåñëa, that his eternal nature
is to serve Kåñëa, and that he is now bound by mäyä, because he
has forgotten that eternal nature. This understanding is shared
by all types of Vaiñëavas, and all of them consider that there are
two types of jéva: nitya-mukta and nitya-baddha. The subject
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has been explained in this way only because the conditioned
human intellect being controlled by pramäda (the tendency
to be illusioned), is unable to comprehend a subject matter.
Realized sädhakas, though, experience transcendental truth
through spiritual trance. Our words always have some material
limitation, so whatever we say will have some mäyika defects. My
dear son, you should always endeavor to realize the pure truth.
Logic and argument cannot help at all in this regard, so it is
futile to use them to try to understand inconceivable subject
matters.
I know that you will not be able to understand these subjects
in a moment, but as you cultivate these transcendental moods
within your heart, you will realize cinmaya-bhäva more and more.
In other words, all the transcendental moods will manifest
themselves in the core of your purified heart. Your body is material,
and all the activities of your body are also material, but the
essence of your being is not material; you are an atomic conscious
entity. The more you know yourself, the more you will be able to
realize how your svarüpa is a tattva superior to the world of mäyä.
Even if I tell you, you will not realize it, nor simply by hearing
will you attain it. Cultivate the practice of chanting hari-näma
as much as possible. As you go on chanting hari-näma, these
transcendental bhävas will begin to manifest in your heart
naturally, and to the degree that they do so, you will be able to
realize the transcendental world. Both mind and speech have
their origin in matter, and they cannot touch the transcendental
truth, even with the greatest endeavor. The Vedas say (Taittiréya
Upaniñad 2.9):
yato väco nivartante apräpya manasä saha
Speech and the mind return from brahma, being unable to
attain Him.
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I advise you not to inquire about this matter from anyone, but
to realize it yourself. I have just given you an indication (äbhäsa).
Vrajanätha: You have explained that the jéva is like a spark of a
burning fire or an atomic particle in the rays of the spiritual sun.
What is the role of jéva-çakti in this?
Bäbäjé: Kåñëa, who in these examples is compared to a blazing
fire or the sun, is a self-manifest tattva. Within the compass of
that blazing fire or sun, everything is a spiritual manifestation
and the rays spread far and wide beyond its sphere. These rays
are the fractional function (aëu-kärya) of the svarüpa-çakti, and
the rays within that fractional function are paramäëu (atomic
particles) of the spiritual sun. The jévas are compared to this very
localized, atomic tattva. Svarüpa-çakti manifests the world within
the sphere of the spiritual sun, and the function outside the
sphere of the sun is carried out by jéva-çakti, which is the direct
partial representation of cit-çakti. Therefore, the activities
related to the jéva are those of jéva-çakti. “Paräsya çaktir vividhaiva
çrüyate – that acintya-çakti is called parä-çakti. Although it is one,
this innate potency (sva-bhäviké-çakti) has manifold varieties
based on jïäna (spiritual knowledge), bala (spiritual strength),
and kriyä (spiritual activities)” (Çvetäçvatara Upaniñad 6.8).
According to this aphorism of çruti, the cit-çakti is a manifestation
of the parä-çakti. It emanates from its own sphere – the spiritual
realm – as the jéva-çakti, and in the marginal region between the
spiritual and the material worlds, it manifests innumerable, eternal
jévas, who are like atomic particles in the rays of the spiritual
sun.
Vrajanätha: A burning fire, the sun, sparks, and the atomic
particles of sunshine – these are all material objects. Why has a
comparison been made with these material objects in the discussion
of spiritual truth (cit-tattva)?
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Bäbäjé: As I have already said, inevitably there are material
defects in any material statements we make about cit-tattva, but
what alternative do we have? We are obliged to use these examples,
because we are helpless without them. Therefore, those who
know tattva try to explain spiritual substance (cid-vastu) by
comparing it to fire or the sun. In reality, Kåñëa is far superior
to the sun; Kåñëa’s effulgence is far superior to the radiance of
the sun; and Kåñëa’s rays and the atoms in them – that is the
jéva-çakti and the jévas – are far superior to the rays of the sun
and the atomic particles in the rays. Still, these examples have
been used because there are many similarities within them.
Examples can explain some spiritual qualities, but not all. The
beauty of the sun’s light and the ability of its rays to illuminate
other objects are both qualities that compare with the cit-tattva,
for it is the quality of spirit to reveal its own beauty and to
illuminate other objects. However, the scorching heat in the
sunrays has no counterpart in the spiritual substance (cid-vastu),
nor does the fact that the rays are material. If we say, “This milk
is like water,” we are only considering the liquid quality of water
in the comparison; otherwise, if all the qualities of water were
present in milk, why would the water not become milk?
Examples can explain certain specific qualities of an object, but
not all of its qualities and traits.
Vrajanätha: The spiritual rays of the transcendental Kåñëa sun
and the spiritual atoms within those rays are non-different from
the sun, yet at the same time they are eternally different from it.
How can both these facts be true simultaneously?
Bäbäjé: In the material world, when one object is produced from
another, either the product is completely different from its
source or else it remains a part of it. This is the nature of material objects. For example, an egg becomes separate from the

343

344

 J aiVa - DHarMa

c HaPTEr 15

mother bird once it is laid, whereas a person’s nails and hair
remain part of the body until they are cut, even though they
are produced from his body. The nature of cid-vastu, however,
is somewhat different. Whatever has manifested from the
spiritual sun is simultaneously one with it, and different from
it. The rays of the sun and the atomic particles in the rays are
not separate from the sun, even after they have emanated
from it. Similarly, the rays of Kåñëa’s svarüpa, and the atoms
in those rays – that is jéva-çakti and the jévas – are not separate
from Him, even though they are produced from Him. At the
same time, although the jévas are non-different from Kåñëa, they
are also eternally different and separate from Him, because they
have their own minute particle of independent desires.
Therefore, the jéva’s difference and non-difference from
Kåñëa is an eternal truth. This is the special feature of the
transcendental realm.
The sages give a provincial analogy [an analogy that is not
fully accurate but is like a place-holder until realization comes]
from our experience of inert matter. Suppose you cut a small
piece of gold from a large piece, and use it to make a bangle.
From the perspective of the gold, the bangle is not different from
the original piece of gold. However, from the perspective of the
bangle, the two are different from each other. This example is
not a completely correct representation of cit-tattva, but it
illustrates an important aspect: from the point of view of cit-tattva,
there is no difference between Éçvara and the jéva, whereas from
the perspective of status and quantity, these two are eternally
different. Éçvara is complete cit, whereas the jéva is atomic cit.
Éçvara is great, whereas the jéva is insignificant. Some people give
the example of ghaöa-äkäça and mahä-äkäça (the sky in a pot, and
the unlimited sky) in this regard, but this example is completely
inconsistent with regard to cit-tattva.
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Vrajanätha: If transcendental entities and material objects
belong to completely different categories, how can material
objects be used as appropriate examples for understanding
transcendental entities?
Bäbäjé: There are different categories of material objects, and
the paëòitas of the Nyäya school consider them eternal.
However, there is no such categorical difference between the cit
(transcendental) and jaòa (material). I have already said that cit
is the only reality, and jaòa is simply its transformation (vikära).
The vikära is different from the original source, but it is still
similar to the pure, original object in many respects. For example,
ice is a transformation of water, and it becomes different from
water through this transformation, but the two remain similar in
many of their qualities, such as coldness. Hot and cold water do
not both have the quality of coldness, but their quality of fluidity
is the same. Therefore, the transformed object certainly retains
some similarity to the pure object. According to this principle,
the transcendental (cit) world can be understood to some
extent with the help of material examples. Again, by adopting
the logic of arundhaté-darçana1, one can use material examples to
understand something about the spiritual nature.
Kåñëa’s pastimes are completely spiritual, and there is not
even the slightest scent of a material mood in them. The vrajalélä described in Çrémad-Bhägavatam is transcendental, but when
the descriptions are read in an assembly, the fruits of hearing
them are different according to the respective qualifications of
the various listeners. Appreciating the ornamental figures of
speech from the mundane perspective, those who are absorbed
in material sense gratification hear it as a story of an ordinary
hero and heroine. The madhyama-adhikärés take shelter of
arundhati-darçana-nyäya, and experience the transcendental
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pastimes, which are similar to mundane descriptions. And when
the uttama-adhikäré bhaktas hear the descriptions of those
pastimes, they become absorbed in the rasa of pure transcendental
cid-viläsa, which is above all mundane qualities. The Absolute
Truth is apräkåta-tattva, so how can we educate the jévas about it
without taking help of the principles that I have just described?
Can the conditioned jéva understand a subject that renders the
voice dumb and stops the working of the mind? There doesn’t
appear to be any method of explaining these subjects other than
the principle of similarity, and the logic of arundhaté-darçana.
Material objects can be either different or non-different from
each other, so difference and non-difference are not visible in
them at one and the same time, but this is not the case with
parama-tattva. We have to accept that Kåñëa is simultaneously
different and non-different from His jéva-çakti and from the jévas
in it. This simultaneous difference and oneness (bhedäbheda-tattva)
is said to be acintya (inconceivable) because it is beyond the
limit of human intellect.
Vrajanätha: What is the difference between Éçvara and the jéva?
Bäbäjé: First you should understand the non-difference between
Éçvara and the jéva, and after that, I will explain their eternal
difference. Éçvara is the embodiment of knowledge (jïänasvarüpa), the knower (jïätä-svarüpa), one who considers or
reflects (mantä-svarüpa) and the enjoyer (bhoktå-svarüpa). He is
self-effulgent (sva-prakäça) and He also illuminates others
(para-prakäça). He has His own desires (icchä-maya), and He is
the knower of all (kñetra-jïa). The jéva, too, is the form of
knowledge, the knower, and the enjoyer; he too, is self-effulgent,
and he illuminates others; and he too, has desires, and is the
knower of his own field (kñetra-jïa). From this perspective, there
is no difference between them.
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However, Éçvara is omnipotent, and by dint of this omnipotence,
He is the basis of all these qualities, which are present in Him in
full. These qualities are also present in the atomic jéva, but only
to a minute degree. Thus, the nature and form of Éçvara and the
jéva are eternally different from each other because one is
complete and the other is minute; and at the same time, there is
a lack of distinction between Éçvara and the jéva because their
qualities are similar.
Éçvara is the Lord of svarüpa-çakti, jéva-çakti, and mäyä-çakti
because of the completeness of the internal potency (ätma-çakti).
Çakti is His maidservant, and He is the Lord of çakti, who is
activated by His desire; this is the svarüpa of Éçvara. Though the
qualities of Éçvara are present in the jéva to a minute degree, the
jéva is nonetheless under the control of çakti.
The word mäyä has been used in Daça-müla not only to
indicate material mäyä, but also to indicate svarüpa-çakti.
“Méyate anayä iti mäyä – Mäyä is that by which things can be
measured.” The word mäyä refers to the çakti that illuminates
Kåñëa’s identity in all the three worlds, namely, the cit-jagat,
acit-jagat, and jéva-jagat. Kåñëa is the controller of mäyä and the
jéva is under the control of mäyä. Therefore, it is said in the
Çvetäçvatara Upaniñad (4.9–10):
asmän mäyé såjate viçvam etat
tasmiàç cänyo mäyayä sanniruddhaù
mäyän tu prakåtià vidyän mäyinan tu maheçvaram
tasyävaya-bhütais tu vyäptaà sarvam idaà jagat
Parameçvara is the Lord of mäyä, He has created the entire
world wherein the jévas are bound in the illusion of material
identification. It should be understood that mäyä is His prakåti,
and He is Maheçvara, the controller of mäyä. This entire world
is pervaded by His limbs.
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In this mantra, the word mäyé is used to indicate Kåñëa, the
controller of mäyä, and prakåti is used to indicate the complete çakti.
His great qualities and nature are the special characteristics of
Éçvara; they are not present in the jéva, and he cannot attain them,
even after liberation. It is stated in Brahma-sütra (4.4.17), “jagatvyäpära-varjjam prakaraëäsannihitatvät – the creation, maintenance, and control of the entire transcendental and inert world is
the work of brahma only, and no one else.” Except for this activity
in relation to the cit and acit worlds, all other activities are possible
for liberated jévas. The çruti states, “yato vä imäni bhütäni jäyante –
He is that by which all the jévas are created and maintained, and
into which they enter and become unmanifest at the time of annihilation” (Taittiréya Upaniñad 3.1). These statements have only
been made in relation to brahma, and they cannot be applied
to the jéva by any amount of manipulation, because there is no
reference to liberated jévas here. The çästras state that it is only
Bhagavän, and not the liberated jéva, who performs activities of
creation, maintenance, and annihilation. One may suppose that
the jéva can also perform these activities, but this gives rise to the
philosophy of many éçvaras (bahv-éçvara-doña), which is defective.
Therefore, the correct siddhänta is that the jéva is not qualified for
the above-mentioned activities, even when liberated.
This establishes the eternal difference between the jéva and Éçvara,
and all learned people support this. This difference is not
imaginary, but eternal; it does not disappear in any state of the jéva.
Consequently, the statement that the jéva is an eternal servant of
Kåñëa should be accepted as a fundamental statement (mahä-väkya).
Vrajanätha: If one can only prove the eternal difference between
Éçvara and the jéva, how can one accept the oneness? Another
point is that, if there is oneness, do we have to accept a state of
merging with Éçvara (nirväëa)?
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Bäbäjé: No, not at all. The jéva is not one with Kåñëa at any stage.
Vrajanätha: Then why have you spoken about acintya-bhedäbheda
(inconceivable oneness and difference)?
Bäbäjé: From the qualitative perspective of cid-dharma, there is
oneness between Kåñëa and the jévas, but from the quantitative
perspective of their essential nature and individual personalities
(svarüpa), there is eternal difference between them. Despite the
eternal oneness, it is the perception of difference that is eternally
prominent. Though the abheda-svarüpa is an accomplished fact,
there is no indication that any such state has independent
existence. Rather, it is the manifestation of nitya-bheda (eternal
difference) that is always prominent. In other words, where eternal
difference and eternal oneness are present simultaneously, the
perception of bheda is stronger. For example, let us say the owner
of a house is called Devadatta, his house is simultaneously
a-devadatta (independent of Devadatta) and sa-devadatta
(identified with Devadatta). Even though from some points of
view it may be considered independent of Devadatta, still its
specific characteristic of being identified with Devadatta eternally
exists. Similarly, in the case of Éçvara and the jévas, non-difference,
or oneness, is not part of the essential identity, even at the stage
of svarüpa-siddhi, just as the house can be called both a-devadatta
and sa-devadatta. From one perspective it may be viewed as
a-devadatta, but still, the real identity is sa-devadatta.
Let me give you another example from the material world. Sky
is a material element, and there is also a basis for its existence,
but even though the basis is present, only the sky is actually visible.
Similarly, even within the non-different (abheda) existence, the
distinctive eternal difference (nitya-bheda), which is real, is
found, and that is why eternal difference is the only definitive
characteristic of the essential reality (vastu).
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Vrajanätha: Please explain the eternal nature of the jéva even
more clearly.
Bäbäjé: The jéva is atomic consciousness and is endowed with the
quality of knowledge and is described by the word aham (‘I’). He is
the enjoyer, the thinker, and the one who comprehends. The jéva
has an eternal form which is very subtle. Just as the different parts
of the gross body, the hands, legs, nose, eyes, and so on combine
to manifest a beautiful form when established in their respective
places, similarly a very beautiful atomic spiritual body is manifest,
which is composed of different spiritual parts. However, when the
jéva is entangled in mäyä, that spiritual form is covered by two
material bodies. One of these is called the subtle body (liìga-çaréra)
and the other is called the gross body (sthüla-çaréra). The subtle
body, which is the first to cover the atomic spiritual body, is
unavoidable (aparihärya) from the beginning of the jéva’s conditioned
state until his liberation. When the jéva transmigrates from one
body to the next, the gross body changes, but the subtle body does
not. Rather, as the jéva leaves the gross body, the subtle body carries
all its karmas and desires to the next body. The jéva’s change of
body and transmigration are carried out through the science of
païcägni (the five fires) which is delineated in the Vedas. The
system of païcägni, such as the funeral fire, the fire of digestion and
rain, has been described in the Chändogya Upaniñad and Brahmasütra. The jéva’s conditioned nature in the new body is the result of
the influences from his previous births, and this nature determines
the varëa in which he takes birth. After entering varëäçrama, he
begins to perform karma again, and when he dies, he repeats the
same process. The first covering of the eternal spiritual form is
the subtle body, and the second is the gross body.
Vrajanätha: What is the difference between the eternal spiritual
body and the subtle body?

P raMEya : J éVa-TaTTVa



Bäbäjé: The eternal body is the actual, original body, and it is
atomic, spiritual, and faultless. This is the real object of the ego
– the real ‘I’. The subtle body arises from contact with matter,
and it consists of three vitiated transformations, namely, of the
mind, intelligence, and ego.
Vrajanätha: Are mind, intelligence, and ego material entities?
If they are, how do they have the qualities of knowledge and
activity?
Bäbäjé:
bhümir äpo ’nalo väyuù khaà mano buddhir eva ca
ahaìkära itéyaà me bhinnä prakåtir añöadhä
apareyam itas tv anyäà prakåtià viddhi me paräm
jéva-bhütäà mahä-bäho yayedaà dhäryate jagat
etad-yonéni bhütäni sarväëéty upadhäraya
ahaà kåtsnasya jagataù prabhavaù pralayas tathä
Bhagavad-gétä (7.4–6)
My separated eight-fold aparä, or mäyä-prakåti, consists of the
five gross elements – earth, water, fire, air and space – and the
three subtle elements – mind, intelligence and false ego. Besides
this, O mighty-armed Arjuna, I have a taöasthä-prakåti, which
can also be called parä-prakåti (superior nature). That prakåti is
in the form of consciousness, and the jévas. All the jévas who
have manifested from this parä-prakåti make the inert world full
of consciousness. The jéva-çakti is called taöasthä because it is
eligible for both worlds; the spiritual world, which is manifest
from My antaraìga-çakti; and the material world, which is
manifest from My bahriraìga-çakti.
Since all created entities are manifested from these two types of
prakåti, you should know that I, Bhagavän, am the sole original
cause of creation and destruction of all the worlds of the
moving and non-moving beings.
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These çlokas of Gétä Upaniñad describe the two types of
prakåti of sarva-çaktimän Bhagavän. One is called parä-prakåti
(the superior energy) and the other is called aparä-prakåti (the
inferior energy). They are also known as jéva-çakti and mäyä-çakti
respectively. The jéva-çakti is called parä-çakti, or çreñöha-çakti
(the superior çakti), because it is full of spiritual atomic particles.
The mäyä-çakti is called aparä (inferior) because it is material
and inert (jaòa).
The jéva is a completely separate entity from the aparä-çakti,
which contains eight elements: the five gross elements – earth,
water, fire, air, and space – and the three subtle elements mind,
intelligence and ego. These last three material elements are
special. The aspect of knowledge that is visible in them is material,
and not spiritual. The mind creates a false world by basing its
knowledge of sensual objects on the images and influences that
it absorbs from gross subjects in the mundane realm. This
process has its root in mundane matter, not in spirit. The faculty
that relies on that knowledge to discriminate between real and
unreal is called buddhi, which also has its root in mundane
matter. The ego, or sense of ‘I-ness’ that is produced by accepting
the above knowledge is also material, and not spiritual.
These three faculties together manifest the jéva’s second
form, which acts as the connection between the jéva and matter,
and is called ‘the subtle body’ (liìga-çaréra). As the ego of the
conditioned jéva’s subtle body becomes stronger, it covers the ego
of his eternal form. The ego in the eternal nature in relationship
to the spiritual sun, Kåñëa, is the eternal and pure ego, and this
same ego manifests again in the liberated state. However, as long
as the eternal body remains covered by the subtle body, the
material self-conception (jaòa-abhimäna) arising from the gross
and subtle body remains strong, and consequently the abhimäna
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of relation with spirit is almost absent. The liìga-çaréra is very
fine, so that the function of the gross body covers it. Thus,
identification with the caste and so on of the gross body arises
in the subtle body because it is covered by the gross body.
Although the three elements – mind, intelligence and ego – are
material, the abhimäna of knowledge is inherent in them
because they are vitiated transformations of the function of the
soul (ätma-våtti).
Vrajanätha: I understand the eternal svarüpa of the jéva to be
spiritual and atomic in nature, and within that svarüpa is a
beautiful body composed of spiritual limbs. In the conditioned
state, that beautiful spiritual body remains covered by the subtle
body, and the material covering of the jéva-svarüpa in the form
of the jaòa-çaréra causes its material transformation (jaòa-vikära).
Now, I want to know whether the jéva is completely faultless in
the liberated state.
Bäbäjé: The atomic spiritual form is free from defect, but because
of its minute nature, it is inherently weak and therefore incomplete.
The only defect in that state is that the jéva’s spiritual form may
be covered through association with the powerful mäyä-çakti.
It is said in Çrémad-Bhägavatam (10.2.32),
ye ’nye ’ravindäkña vimukta-mäninas
tvayy asta-bhäväd aviçuddha-buddhayaù
äruhya kåcchreëa paraà padaà tataù
patanty adho ’nädåta-yuñmad-aìghrayaù
O lotus-eyed Lord, non-devotees, such as the jïänés, yogés and
renunciants, falsely consider themselves to be liberated, but
their intelligence is not really pure because they lack devotion.
They perform severe austerities and penances, and achieve what
they imagine to be the liberated position, but they still fall from
there into a very low condition due to neglecting Your lotus feet.
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This shows that the constitution of the jéva will always remain
incomplete, no matter how elevated a stage the liberated jéva may
achieve. That is the inherent nature of jéva-tattva, and that is
why it is said in the Vedas that Éçvara is the controller of mäyä,
whereas the jéva remains eligable to be controlled of mäyä in all
circumstances.
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Commentary in the form of chapter-endnotes
by Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja
From page 345
1

Arundhaté is a very small star, which is situated close to the Vaçiñöha
star in the Saptaåñi constellation (the Great Bear). In order to view
it, its location is first determined by looking at a bigger star beside it,
then if one looks carefully one can see Arundhaté close by. “Similarly,
the madhyama-adhikaré, although taking help from the senses and the
language of the material world in describing the spiritual world,
realizes and sees the apräkåta-tattva after having applied the aïjana,
ointment, of prema to the eyes of bhakti.”

C haptEr 16
Prameya: Jévas Possessed by Mäyä

H

aving heard the illuminating description of jéva-tattva in
.Daça-müla, Vrajanätha returned home. Lying on his bed,
he was unable to sleep, and he began to reflect deeply, “I have
received an answer to the question, ‘Who am I?’ Now I can
understand myself to be simply an atom of light in the effulgent
rays of the spiritual sun, Çré Kåñëa. Although atomic by nature, I
have my own inherent value, purpose, knowledge, and a drop of
spiritual bliss (bindu-cidgata-änanda). My svarüpa is a spiritual
particle (cit-kaëa). Even though that form is atomic, it is like Çré
Kåñëa’s human-like form. Now, I cannot see this form; and this
is my misfortune, only an extremely fortunate soul can realize it.
It is important that I understand clearly why I suffer in this
unfortunate condition. Tomorrow I will inquire about this from
Çré Gurudeva.”
Thinking thus, he finally fell asleep at around midnight.
Before dawn, he dreamt he had left his family and accepted
Vaiñëava dress. When he awoke, he joyfully thought, “It appears
that Kåñna will soon pull me out of this saàsära.”
The next morning, while he was sitting on the porch some
students approached him. Offering their respects, they said,
“For a long time you have taught us very nicely, and under
your guidance we have learnt many profound subject matters
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pertaining to nyäya. We hope that you will now instruct us
on nyäya-kusumäïjali.”
With great humility Vrajanätha replied, “My dear brothers, I
am unable to teach you any more, for I cannot fix my mind on
teaching at all. I have decided to take another path. Under these
circumstances, I suggest that you study under the guidance of
some other teacher.” When they heard this the students became
unhappy, but since there was nothing that they could do, gradually
one by one they began to leave.
About that time, Çré Caturbhuja Miçra Ghaöaka came to the
house to present a proposal to Vrajanätha’s paternal grandmother
for his marriage. He said, “I am sure you know Vijayanätha
Bhaööäcärya. His family is good, and quite well off; thus it will be
a suitable match for you. Most importantly, this girl is as qualified
as she is beautiful. On his side, Bhaööäcärya will make no
conditions regarding the marriage of his daughter with
Vrajanätha. He is ready to marry her in whichever way you
desire.”
Hearing this proposal, Vrajanätha’s grandmother became
exhilarated, but Vrajanätha felt dissatisfied within his heart.
“Alas!” he thought, “My grandmother is arranging my marriage
while I am planning to leave my family and the world. How can
I feel happy to discuss marriage at this time?”
Later, there was an intense struggle of arguments and counter
arguments in their home regarding marriage. Vrajanätha’s mother,
grandmother and the other elderly ladies were on one side, while
on the other, completely alone, was Vrajanätha. The ladies
insisted in various ways that Vrajanätha should get married, but
he did not agree. The discussion continued the entire day.
Around evening time, it began to rain heavily, and kept pouring
throughout the night, so that Vrajanätha could not go to
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Mäyäpura. The next day, because of the heated arguments about
marriage, he could not even eat his meals properly. In the
evening he went to Bäbäjé’s cottage. He paid obeisances and sat
down close to Bäbäjé, who said, “Yesterday night it was raining
quite heavily. That’s probably why you couldn’t come. Seeing you
today gives me much happiness.”
Vrajanätha said, “Prabhu, I am facing a problem which I will
tell you about later. First please explain to me, if the jéva is a pure
spiritual entity, how did he become entangled in this miserable
world?”
Bäbäjé smiled and said :
svarüpärthair hénän nija-sukha-parän kåñëa-vimukhän
harer mäyä-dandyän guëa-nigaòa-jälaiù kalayati
tathä sthülair lingai dvi-vidhävaraëaiù kleça-nikarair
mahäkarmälänair nayati patitän svarga-nirayau
Daça-müla (6)
By his original nature the jéva is an eternal servant of Kåñëa. His
svarüpa-dharma is service to Çré Kåñëa. Bhagavän’s bewildering
energy (mäyä) punishes those jévas who are bereft of that svarüpadharma. These jévas are diverted from Kåñëa, and are concerned
with their own happiness. She binds them in the ropes of the
three modes of material nature – sattva, rajaù, and tamaù – covers
their svarüpa with gross and subtle bodies, thows them into the
miserable bondage of karma, thus repeatedly causing them to
experience happiness and distress in heaven and hell.

“Innumerable jévas appear from Çré Baladeva Prabhu to serve
Våndävana-vihäré Çré Kåñëa as His eternal associates in Goloka
Våndävana, and others appear from Çré Saìkarñaëa to serve the
Lord of Vaikuëöha, Çré Näräyaëa, in the spiritual sky. Eternally
relishing rasa, engaged in the service of their worshipable Lord,
they always remain fixed in their constitutional position. They
always strive to please Bhagavän, and are always attentive to

357

358

 J aiVa - DHarMa

c HaPTEr 16

Him. Having attained the strength of cit-çakti, they are always
strong. They have no connection with the material energy. In
fact, they do not know if there is a bewildering energy called
mäyä or not. Since they reside in the spiritual world, mäyä is
very far away from them and does not affect them at all. Always
absorbed in the bliss of serving their worshipable Lord, they are
eternally liberated and are free from material happiness and
distress. Their life is love alone, and they are not even conscious
of misery, death or fear.
“There are also innumerable, atomic, conscious jévas who
emanate as rays in Käraëodakaçäyé Mähä-Viñëu’s glance upon
His mäyä-çakti. Since these jévas are situated next to mäyä, they
perceive her wonderful workings. Although they have all the
qualities of the jévas that I have already described, because of
their minute and marginal nature, they sometimes look to the
spiritual world, and sometimes to the material world. In this
marginal condition, the jéva is very weak because at that time he
has not attained spiritual strength from the mercy of the object
of his worship (sevä-vastu). Among these unlimited jévas, those
who want to enjoy mäyä become engrossed in mundane sense
gratification and enter the state of nitya-baddha. On the other
hand, the jévas who perform cid-anuçélanam of Bhagavän receive
spiritual çakti (cid-bala) by His mercy, and enter the spiritual
world. Bäbä! It is our great misfortune that we have forgotten
our service to Çré Kåñëa, and have become bound in the shackles
of mäyä. Only because we have forgotten our constitutional
position, are we in this deplorable condition.”
Vrajanätha: Prabhu, I understand that this marginal position is
situated in taöasthä-svabhäva, or junction, of the spiritual and
material worlds. Why is it that some jévas go from there to the
material world, while others go to the spiritual world?
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Bäbäjé: Kåñëa’s qualities are also present in the jévas, but only in
a minute quantity. Kåñëa is supremely independent, so the desire
to be independent is eternally present in the jévas as well. When
the jéva uses his independence correctly, he remains disposed
towards Kåñëa, but when he misuses it, he becomes vimukha
(indifferent) to Him. It is just this indifference that gives rise to
the desire in the jéva’s heart to enjoy mäyä. Because of the desire
to enjoy mäyä, he develops the false ego that he can enjoy material
sense gratification, and then the five types of ignorance – tamaù
(not knowing anything about the spirit soul), moha (the illusion
of the bodily concept of life), mahä-moha (madness for material
enjoyment), tämisra (forgetfulness of one’s constitutional
position due to anger or envy), and andha-tämisra (considering
death to be the ultimate end) – cover his pure, atomic nature.
Our liberation or subjugation simply depends on whether we use
our minute independence properly or misuse it.
Vrajanätha: Kåñëa is karuëamaya (full of mercy), so why did He
make the jéva so weak that he became entangled in mäyä?
Bäbäjé: It is true that Kåñëa is karuëamaya, overflowing with
mercy, however, He is also lélämaya, overflowing with desire to
perform pastimes. Desiring various pastimes to be enacted in
different situations, Çré Kåñëa made the jéva’s eligable for all
conditions, from the marginal state to the highest state of
mahäbhäva. And to facilitate the jéva’s progressing practically
and steadfastly towards becoming qualified for Kåñëa’s service,
He has also created the lower levels of material existence, beginning
from the lowest inert matter up to ahaìkära, which are the cause
of unlimited obstruction in attaining paramänanda. Having fallen
from their constitutional position, the jévas who are entangled in
mäyä are indifferent to Kåñëa and engrossed in personal sense
gratification. However, Çré Kåñëa is the reservoir of mercy. The
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more the jéva becomes fallen, the more Kåñëa provides him with
opportunities to attain the highest spiritual perfection. He
brings this about by appearing before him along with His spiritual
dhäma and His eternal associates. Those jévas who take advantage
of this merciful opportunity and sincerely endeavor to attain the
higher position gradually reach the spiritual world and attain a
state similar to that of Çré Hari’s eternal associates.
Vrajanätha: Why must the jévas suffer for the sake of Bhagavän’s
pastimes?
Bäbäjé: The jévas possess some independence. This is actually a
sign of Bhagavän’s special mercy upon them. Inert objects are
very insignificant and worthless because they have no such
independent desire. The jéva has attained sovereignty of the
inert world only because of his independent desire.
Misery and happiness are conditions of the mind. Thus what
we may consider misery is happiness for one engrossed in it.
Since all varieties of material sense gratification finally result in
nothing but misery, a materialistic person only achieves suffering.
When that suffering becomes excessive, it gives rise to a search
for happiness. From that desire, discrimination arises, and from
discrimination, the tendency for inquiry is born. As a result of
this, one attains sat-saìga (the association of saintly people),
whereupon çraddhä develops. When çraddhä is born, the jéva
ascends to a higher stage, namely the path of bhakti.
Gold is purified by heating and hammering. Being indifferent
to Kåñëa, the jéva has become impure through engaging in
mundane sense gratification. Therefore, he must be purified by
being beaten with the hammers of misery on the anvil of this
material world. By this process, the misery of the jévas averse to
Kåñëa finally culminates in happiness. Suffering is therefore just
a sign of Bhagavän’s mercy. That is why far sighted people see
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the suffering of jévas in Kåñëa’s pastimes as auspicious, though
the near sighted can only see it as an inauspicious source of misery.
Vrajanätha: The jéva’s suffering in his conditioned state is ultimately
auspicious, but in the present state it is very painful. Since Kåñëa
is omnipotent, couldn’t He think of a less troublesome path?
Bäbäjé: Kåñëa’s lélä is extremely wonderful and of many varieties;
this is also one of them. If Bhagavän is independent and
almighty, and performs all kinds of pastimes, why should this be
the only pastime that He neglects? No pastime can be rejected if
there is to be full variety. Besides, the participants in other types
of pastimes also must accept some sort of suffering. Çré Kåñëa is
the enjoyer (puruña) and the active agent (kartä). All ingredients
and paraphernalia are controlled by His desire and subject to His
activities. It is natural to experience some suffering when one is
controlled by the desire of the agent. However, if that suffering
brings pleasure in the end, it is not true suffering. How can you
call it suffering? The so-called suffering that one undergoes in
order to nourish and support Kåñëa’s pastimes is actually a
source of delight. The jéva’s independent desire has caused him
to abandon the pleasure of serving Kåñëa, and instead accept
suffering in mäyä. This is the jéva’s fault, not Kåñëa’s.
Vrajanätha: What harm would there have been if the jéva had
not been given independent desire? Kåñëa is omniscient, and He
gave this independence to the jévas, even though He knew that
they would suffer on account of it, so isn’t He responsible for the
jéva’s suffering?
Bäbäjé: Independence is a precious jewel, in the absence of
which inert objects are insignificant and worthless. If the jéva
had not received independence, he would also have become as
insignificant and worthless as the material objects. The jéva is an
atomic, spiritual entity, so he must certainly have all the qualities
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of spiritual objects. The only difference is that Bhagavän, who is
the complete spiritual object, possesses all these qualities in full,
whereas the jéva only has them to a very minute degree.
Independence is a distinctive quality of the spiritual object, and
an object’s inherent quality cannot be separated from the object
itself. Consequently, the jéva also has this quality of independence,
but only to a very minute degree, because he is atomic. It is only
because of this independence that the jéva is the supreme object
in the material world, and the lord of creation.
The independent jéva is a beloved servant of Kåñëa, and thus
Kåñëa is kind and compassionate towards him. Seeing the
misfortune of the jéva, as he misuses his independence and
becomes attached to mäyä, He chases after him, weeping and
weeping, and appears in the material world to deliver him. Çré
Kåñëa, the ocean of compassion, His heart melting with mercy
for the jévas, manifests His acintya-lélä in the material world,
thinking that His appearance will enable the jéva to see His
nectarean pastimes. However, the jéva does not understand the
truth about Kåñëa’s pastimes, even after being showered by so
much mercy, so Kåñëa then descends in Çré Navadvépa in the
form of guru. He personally describes the supreme process of
chanting His name, form, qualities, and pastimes, and personally
instructs and inspires the jévas to take to this path by practicing
it Himself. Bäbä, how can you accuse Kåñëa of being at fault in
any way when He is so merciful? His mercy is unlimited, but our
misfortune is lamentable.
Vrajanätha: Is mäyä-çakti the cause of our misfortune then?
Would the jévas have had to suffer like this if the omnipotent and
omniscient Çré Kåñëa had kept mäyä away from them?
Bäbäjé: Mäyä is a reflected transformation of Kåñëa’s internal
potency, svarüpa-çakti, and it is like a fiery furnace where the
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jévas who are not qualified for Kåñëa’s sevä are chastised and
made fit for the spiritual world. Mäyä is Kåñëa’s maidservant.
In order to purify the jévas who have turned against Kåñëa, she
punishes them, gives appropriate therapy, and purifies them. The
infinitesimal jéva has forgotten that he is an eternal servant of
Kåñëa, and for this offense, mäyä, taking the form of a witch
(piçäcé), punishes him. This material world is like a jail, and mäyä
is the jailer who imprisons the estranged jévas and punishes them.
A king constructs a prison for the benefit of his subjects, and in
the same way, Bhagavän has shown His immense mercy towards
the jévas by making this prison-like material world and appointing
mäyä as its custodian.
Vrajanätha: If this material world is a prison, it also requires
some suitable shackles. What are they?
Bäbäjé: Mäyä incarcerates the offensive jévas with three types of
shackles: those made of goodness (sattva-guëa), those made of
passion (rajo-guëa), and those made of ignorance (tamo-guëa).
These fetters bind the jéva, whether his inclination is tämasika,
räjasika or even sättvika. Shackles may be made of different
metals – such as gold, silver or iron – but that makes no difference
to the pain of being bound by them.
Vrajanätha: How can the shackles of mäyä bind the atomic,
conscious jévas?
Bäbäjé: Objects of this material world cannot touch spiritual
objects. However, as soon as the jéva develops the conception
that he is an enjoyer of mäyä, his atomic, spiritual form is covered
by the subtle body made of false ego. That is how the shackles of
mäyä bind his legs. The jévas having a sättvika ego reside in the
higher planets and are called devatäs; their legs are bound by
sättvika shackles made of gold. The räjasika-jévas have a mixture
of the propensities of the devatäs and of the human beings, and
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they are confined in räjasika shackles made of silver. And the
tämasika jévas, who are mad to taste jaòänanda (bliss derived
from dull matter), are bound in tämasika iron shackles. Once the
jévas are bound in these shackles, they cannot leave the prison.
Even though they suffer various types of miseries, they remain in
captivity.
Vrajanätha: What sort of karma (activities) do the jévas perform
while confined in mäyä’s prison?
Bäbäjé: Initially, the jéva performs karma to provide himself with
his desired sense pleasure, in accordance with his material
propensities. Then, he performs karma (activity) to try and
dispell the miseries that result from being bound by the shackles
of mäyä.
Vrajanätha: Please explain the first type of karma in detail.
Bäbäjé: The covering of the gross material body has six stages,
namely, birth, existence, growth, creating by-products, decline
and death. These six transformations are the inherent attributes
of the gross body, and hunger and thirst are it’s deficiencies. The
pious jéva who is situated in the material body is controlled by
eating, sleeping, and sensual activities, as his material sense
desires dictate. In order to enjoy material comforts, he engages in
a variety of activities (karma) that are born of his material
desires. During the course of his lifetime, he performs ten types
of purificatory ceremonies (puëya saàskäras), and eighteen
other sacrificial rites prescribed in the Vedas. His intention is to
accumulate pious credits through these karmas, so that he can
enjoy material pleasures by taking birth in a brahminical or other
high-class family in this world, and thereafter, have godly pleasures
in the higher planets. Thus, he undertakes the path of karma.
In contrast, impious conditioned jévas take shelter of adharma,
and enjoy sense gratification sacrilegiously by performing various
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types of sinful activities. Jévas in the first category attain the
higher planets and enjoy celestial pleasures as a result of their
pious activities. When this period of enjoyment ends – as it must
– they take birth in the material world again as human beings or
in other life-forms. Jévas in the second category go to hell
because of their sinful activities, and after suffering a variety of
miseries there, take birth on earth again. Thus the jéva, bound in
mäyä and entangled in the cycle of karma, wanders hither and
thither seeking to enjoy sense gratification. Intermittently, he
also enjoys some temporary pleasures as a result of pious activities
(puëya-karma), and suffers miseries because of his päpa (sins).
Vrajanätha: Please describe the second type of karma as well.
Bäbäjé: The jéva situated in the gross body undergoes immense
suffering due to the deficiencies of the gross body, and he performs
various types of karma in an attempt to minimize these miseries.
He collects various foods and drinks to assuage his hunger and
thirst, and he toils arduously to earn money, so that he can buy
food easily. He collects warm clothes to protect himself from the
cold, marries to satisfy his desire for sensual pleasures, and works
hard to maintain his family and children and fulfill their needs.
He takes medicines to cure diseases of the gross body, fights with
others, and goes to courts of law to protect his material assets. He
indulges in various sinful activities – such as fighting, enviousness,
stealing, and other misdemeanors – because he is controlled
by the six foes, namely, käma (lust), krodha (anger), mada
(intoxication), moha (illusion), mätsarya (envy), and bhaya
(fear). All these activities are to alleviate his sufferings. Thus the
entire life of the bewildered jéva is wasted in trying to fulfill his
desires and avoid suffering.
Vrajanätha: Wouldn’t mäyä’s purpose have been served if she
had only covered the jéva with the subtle body?
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Bäbäjé: The gross body is also necessary, because the subtle body
cannot perform work. Desires develop in the subtle body
because of the activities that the jéva performs in his gross body,
and the jéva receives another gross body that is suitable to fulfill
those desires.
Vrajanätha: What is the connection between karma and its
fruits? According to the Mémäàsä school of thought, Éçvara
cannot award the fruits of karma because He is only an imaginary
object. The followers of this school say that performing karma
produces a tattva called apürva, and this apürva gives the fruits
of all the karmas. Is this true?
Bäbäjé: The followers of the Mémäàsä school do not know the
actual meaning of the Vedas. They have a very basic understanding that the Vedas generally prescribe various types of sacrifices,
and they have concocted a philosophy based on this, but their
doctrine is not found anywhere in the Vedas. On the contrary,
the Vedas state very clearly that Éçvara awards all fruits of karma.
For example, Çvetäçvatara Upaniñad (4.6), Mundaka Upaniñad
(3.1.1), and the Åg Veda (1.164.21) state:
dvä suparëä sayujä sakhäyä
samänaà våkñaà pariñasvajäte
tayor anyaù pippalaà svädv atty
anaçnann anyo ’bhicäkaçét
Kñérodakaçäyé Viñëu and the jéva are residing in this temporary
body, like two friendly birds in a pippala tree. Of these two birds,
one – the jéva – tastes the fruits of the tree according to his
karma, while the other – Paramätmä – does not taste the fruits,
but simply observes as a witness.

The purport of this çloka is that this saàsära (material world
or material body) is like a pippala tree in which two birds are
perched. One of these is the conditioned jéva, and the other is
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his friend, Éçvara (Paramätmä). The first bird tastes the fruits of
the tree, while the other bird simply watches him. This means
that the jéva who is bound by mäyä performs karma and enjoys
the fruits that Éçvara, the Lord of mäyä, awards according to the
jéva’s karma. This pastime of Çré Bhagavän continues until the
jéva turns towards Him. Now, where is the apürva of the followers
of Mémäàsä philosophy here? Think about this yourself. Godless
doctrines can never be complete and perfect in all respects.
Vrajanätha: Why have you said that karma is beginningless?
Bäbäjé: The root of all karma is the desire to perform karma,
and the root cause of this desire is avidyä (ignorance).
Avidyä is forgetfulness of the truth: “I am an eternal servant of
Kåñëa,” and it does not have its origin in mundane time. Rather,
it originates in the taöasthä junction of the spiritual and material
worlds. That is why karma does not have its beginning in
mundane time, and is therefore called beginningless.
Vrajanätha: What is the difference between mäyä and avidyä?
Bäbäjé: Mäyä is a çakti of Kåñëa. Çré Kåñëa has created the material
universe through her, and has instigated her to purify the jévas
who are averse to Him. Mäyä has two aspects: avidyä and
pradhäna. Avidyä is related to the jévas, whereas pradhäna is related
to inert matter. The entire inert, mundane world has originated
from pradhäna, whereas the jéva’s desire to perform material
activity originates in avidyä. There are also two other divisions
of mäyä, namely vidyä (knowledge) and avidyä (forgetfulness),
both of which are related to the jéva. Avidyä binds the jéva,
whereas vidyä liberates him. The faculty of avidyä keeps working
as long as the aparädhi-jéva continues to forget Kåñëa, but when
he becomes favorable to Kåñëa, this is replaced by the faculty of
vidyä. Brahma-jïäna and so on are only particular activities of
the faculty of knowledge (vidyä-våtti). When discrimination first
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develops, the jéva tries to engage in auspicious activities, and
when discrimination has matured, spiritual knowledge manifests.
Avidyä covers the jéva, and vidyä removes that covering.
Vrajanätha: What is the function of the pradhäna?
Bäbäjé: When Éçvara’s endeavor, represented by Time (käla),
stimulates mäyä-prakåti, it first creates the unmanifest aggregate
of the material elements (mahat-tattva). Matter (dravya) is created
by the stimulation of the faculty of mäyä called pradhäna. False
ego (ahaìkära) is born from a transformation of mahat-tattva,
and space (äkäça) is created from a tämasika transformation of the
false ego. Air is created from a transformation of space, and
fire is created from a transformation of air. Water is then created
by the transformation of fire, and earth is created by the transformation of water. This is how the material elements are created.
They are called the five gross elements (païca-mahä-bhütas).
Now hear how the five sense objects (païca-tanmätra) are
created. Käla (time) stimulates the faculty of prakåti called
avidyä and creates the tendencies within the mahat-tattva for
karma and jïäna. When the karma propensity of mahat-tattva is
transformed, it creates knowledge (jïäna) and activities (kriyä)
from sattva and rajo-guëas respectively. Mahat-tattva is also
transformed to become ahaìkära. Intelligence (buddhi) is then
created from a transformation of ahaìkära. Sound (çabda) which
is the property of space (äkäça) is created from the transformation
of buddhi. The property of touch (sparça) is created from the
transformation of sound, and it includes both touch, quality of
air, and sound, quality of space. Präëa (life-air), oja (energy),
and bala (strength) are created from this quality of touch. From
a transformation of touch the property of form and color in
illuminating objects is generated. Fire has three qualities, namely,
form, touch and sound. When this quality is transformed by
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time, it is transformed into the four qualities, taste (rasa), form,
touch and sound in water. When they are further transformed,
the result is the five qualities in earth which are smell (gandha),
taste, form, touch and sound. All the activities of transformation
take place by the appropriate aid of the puruña in His form of
consciousness (caitanya).
There are three kinds of ahaìkära: vaikärika (sättvika), taijasa
(räjasika), and tamas. The material elements are born from
sättvika-ahaìkära, and the ten senses are born from rajasikaahaìkära. There are two types of senses: those for acquiring
knowledge (jïäna-indriya) and the working senses (karmaindriya). The eyes, ears, nose, tongue and skin are the five senses
for acquiring knowledge; and speech, hands, feet, anus and
genital are the five working senses. Even if the five gross elements
(païca-mahä-bhüta) combine with the subtle elements (sükñmabhüta), there is still no activity unless the atomic, conscious jéva
enters into them. As soon as the aëu-cit-jéva, who is a localized
particle within the ray of Bhagavän’s glance, enters into the
body made of mahä-bhüta and sükñma-bhüta, all the activities
are set in motion. The sättvika and räjasika guëas become fit to
function when they combine with tämasika objects that are a
transformation of pradhäna. One should deliberate on the
functions of avidyä and pradhäna in this way.
There are twenty-four elements of mäyä: the five gross elements
(mahä-bhütas), namely, earth, water, fire, air and space; the five
sense-objects, namely smell, taste, form, touch and sound; the
five senses for acquiring knowledge; the five working senses;
mind; intelligence; citta; and ahaìkära. These are the twenty-four
elements of material nature. The atomic conscious jéva who
enters into the body made of twenty-four elements is the twentyfifth element, and Paramätmä Éçvara is the twenty-sixth.
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Vrajanätha: Please tell me, how much of the human body, whose
size is three and a half cubits (seven spans) is occupied by the
subtle cover, and how much by the gross cover; and in which
part of the body does the conscious jéva reside?
Bäbäjé: The five gross elements, the five sense-objects (païcatanmätra), and the ten senses altogether comprise the gross
body. The four elements – mind, intelligence, citta, and
ahaìkära – form the subtle body, or liìga-çaréra. The conscious
jéva is the one who falsely relates to the body and objects related
to the body as ‘I’ and ‘mine’, and due to that misidentification
has forgotten his true nature. He is extremely subtle and beyond
mundane space, time and qualities. In spite of being very subtle,
he pervades the entire body. Just as the pleasurable effect of a minute
drop of hari-candana-bindhu spreads all over the body when it is
applied to one part, so the atomic jéva, too, is the knower (kñetra-jïa)
of the whole body, and the experiencer of its pains and pleasures.
Vrajanätha: If the jéva performs karma, and experiences pains
and pleasures, where is the question of Éçvara’s active involvement?
Bäbäjé: Jéva is the instrumental cause, and when he performs
karma, Éçvara acts as the efficient cause and arranges for the
fruits of the karma that the jéva is eligible to enjoy. Éçvara also
arranges for the future karma for which the jéva has become
eligible. In short, Éçvara awards fruits, while the jéva enjoys them.
Vrajanätha: How many types of baddha-jévas are there?
Bäbäjé: There are five kinds, namely, those whose consciousness is
completely covered (äcchädita-cetana); those whose consciousness
is shrunken, or contracted (saìkucita-cetana); those whose
consciousness is budding slightly (mukulita-cetana); those with
developed consciousness (vikasita-cetana); and those with fully
developed consciousness (pürëa-vikasita-cetana).
Vrajanätha: Which jévas have completely covered consciousness?
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Bäbäjé: These are jévas with the bodies of trees, creepers, grass,
stone and so on, who have forgotten service to Kåñëa, and are so
engrossed in the material qualities of mäyä that they no longer
appear to be sentient. There is only a slight indication of their
sentience through the six transformations. This is the lowest stage
of the jéva’s fall, and this fact is corroborated by the epic stories
of Ahalyä, Yamalärjuna, and Sapta-täla.1 One only reaches this
stage because of some grave offense, and one can only be delivered
from it by Kåñëa’s mercy.
Vrajanätha: Which jévas have contracted consciousness?
Bäbäjé: Beasts, birds, snakes, fish, aquatics, mosquitoes, and
various similar creatures have shrunken, or contracted, consciousness. The consciousness of these jévas is apparent to some degree,
unlike that of jévas in the previous group, whose consciousness is
completely covered. For example, these jévas perform activities
such as eating, sleeping, free movement, and quarrelling with
others for things that they consider their property. They also
show fear, and they become angry when they see injustice.
However, they have no knowledge of the spiritual world. Even
monkeys have some scientific understanding in their mischievous
minds, for they have some idea of what will or will not happen
in the future, and they also have the quality of being grateful.
Some animals have good knowledge about various objects, too,
but despite all these attributes, they do not have a propensity for
inquiring about Bhagavän, so their consciousness is contracted.
It is said in çästra that Mahäräja Bharata still had knowledge of
the names of Bhagavän, even while he was in the body of a deer,
but this is unusual; it only happens in special cases. Bharata and
King Någa had to take birth as animals because of their offenses,
and they were delivered when their offense was nullified by
Bhagavän’s mercy.
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Vrajanätha: Which jévas have slightly budding consciousness
(mukulita-cetana)?
Bäbäjé: Conditioned jévas with human bodies fall into three
categories: those with slightly budding consciousness (mukulitacetana), those with developed consciousness (vikasita-cetana),
and those with fully developed consciousness (pürëa-vikasitacetana). Generally, the human race can be divided into five
groups: (1) immoral atheists, (2) moral atheists, (3) moral theists,
who have both morals and faith in Éçvara, (4) those who are
engaged in sädhana-bhakti, and (5) those who are engaged in
bhäva-bhakti.
Those who are knowingly or unknowingly atheists are either
immoral or moral atheists. When a moral person develops a
little faith in Éçvara, he is called a moral theist. Those who develop
interest in sädhana-bhakti according to the tenets of çästra are
called sädhana-bhaktas, and those who have developed some
unalloyed love for Éçvara are called bhäva-bhaktas. Both immoral
and moral atheists have slightly budding consciousness; moral
theists and sädhana-bhaktas have developed consciousness; and
the bhäva-bhaktas have fully developed consciousness.
Vrajanätha: How long do the bhäva-bhaktas stay bound in mäyä?
Bäbäjé: I will answer that question when I explain the seventh
çloka of Daça-müla. Now it’s quite late, so kindly return to your
home.
Vrajanätha returned home, contemplating all the tattvas he
had heard.
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Commentary in the form of chapter-endnotes
by Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja
From page371
1

Ahalyä - the wife of the great sage Gautama Åñi. Indra, the chief of
the devas, was infatuated with the beauty of Ahalyä. Once in
Satyayuga, while Gautama Åñi was away, Indra assumed the form of
Gautama by mystic power and had union with Ahalyä. When
Gautama returned he could understand the whole situation through
his yogic power. Furious with his wife, Gautama cursed her to become
a stone. Ahalyä was deeply aggrieved and fell crying at Gautama’s feet
to beg for deliverance from the curse. Gautama consoled her by saying
that in Tretä-yuga, when Bhagavän Rämacandra would appear on the
earth, He would touch the stone with His foot and she would thus be
delivered from the curse.
Normally Satya-yuga is followed by Dväpära and then Tretä in the
cycle of the four yugas. Ahalyä appealed to Gautama, saying that she
would not be able to bear waiting so long for the appearance of
Rämacandra. Gautama assured her that in this particular cycle of the
four yugas, Tretä would follow Satya. By the desire of Gautama Åsi,
the order of the yugas was reversed. When Rämacandra appeared, He
touched that stone with His foot and Ahalyä was released from the
curse. Thus Ahalyä, who had assumed the form of a stone, was liberated
from the state of covered consciousness (ächädita-cetana), at which
time she was reunited with her husband.
Yamalärjuna - the twin Arjuna trees. Formerly they were Nalakuvara
and Maëigréva, the sons of Kuvera, the treasurer of the devas in the
heavenly planets. Once, intoxicated with sensuous desire and
accompanied by many young ladies, Nalakuvara and Maëigréva were
sporting naked in the Mandäkiné river. The sage Närada Muni passed
by at that moment. The ladies at once covered themselves in shame
and fell at the feet of Närada to beg his forgiveness. However,
Nalakuvara and Maëigréva were so intoxicated that they took no
notice of Närada. Seeing them bereft of all sense, Närada blessed
them by cursing them to take birth as trees. Thus they were born as
twin Arjuna trees in Gokula. When Bhagavän Çré Kåñëa appeared
in Dväpara-yuga, He delivered them from the state of covered
consciousness by touching them with His lotus feet.
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Sapta-täla - the seven täla (palmyra) trees. In Tretä-yuga the monkey
chief Väli once procured seven succulent täla fruits. He kept them
aside and went to bathe, thinking that he would enjoy them later.
Upon his return, he discovered that a poisonous snake had already
ruined them. Väli became furious and cursed the snake to obtain
the body of a tree. By the potency of this curse, the snake at once
manifested as seven Palmyra trees (sapta-täla). The father of the
snake was acutely distressed and cursed Väli in return that whoever
could pierce all seven täla trees with a single arrow would be the cause
of Väli’s death. Later, Çré Rämacandra accomplished this feat to
assure Sugréva of His ability to kill Väli. In Kali-yuga when Çré
Caitanya Mahäprabhu travelled to South India to deliver the jévas of
that place, He came upon the sapta-täla trees. Upon seeing them, He
became overwhelmed with prema and rushed forward to embrace
them. As soon as He did so, the trees disappeared. By the touch of
Çréman Mahäprabhu they were delivered from the state of äcchäditacetana, covered consciousness. When the local residents witnessed
this astonishing event, they could understand that Çréman
Mahäprabhu was directly Çré Rämacandra.
Bharata - the eldest of one hundred sons of Lord Åñabhadeva, who
was a çaktyäveça-ävatära, an impowered incarnation of Çré Bhagavän.
Although his father was a brähmaëa, Bharata exhibited the nature of
a kñatriya and thus he acted in that capacity. By the desire of his
father, Bharata was enthroned as the emperor of the entire earth.
Nonetheless, he was a great bhakta of Çré Bhagavän. After ruling the
kingdom for a considerable time, detachment awakened in his heart
for the world. Dividing the kingdom and his possessions amongst his
sons, he went alone to the äçrama of Pulaha Åñi in Harihara-kñetra to
absorb himself in the worship of Bhagavän.
Once, after bathing in the River Gaëòaké close by his hermitage,
he sat down on the sacred banks of that river, and began to chant
çré-näma. He saw a thirsty doe drinking water, and looking around
cautiously. Just then, she heard the fierce roar of a lion nearby, and
out of fear jumped into the river to cross it. She was pregnant, and
due to her sudden jump the baby deer fell out of her womb into the
current of the river. The doe died after crossing the river. Bharata’s
heart melted. He ran and picked up the drowning, motherless baby
deer, brought it to his hermitage, and began to take care of it with
great affection.
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Bharata’s affection for the baby deer gradually increased, and as it
did so, his sädhana-bhajana decreased, until he finally gave up his
devotional practices completely. One day, he could not find the baby
deer and he started lamenting “Hä deer! Hä deer!” and overwhelmed
with grief, finally gave up his life. In due course of time, he received
the body of a deer, according to his thoughts at the time of death.
However, due to the influence of the devotional practices performed
in his previous birth, he could remember the cause of his falldown,
and became repentant. Leaving his parents, he again went to Pulahaäçrama and was delivered by hearing the holy name. This is an example
of a contracted consciousness (saìkucita-cetanä).
Similarly, if a renounced person or a hermit becomes attracted to
women etc., he certainly falls down from his exalted position. Some
people put forward the theory that one attains the human birth,
which is the best of all births, through a natural progression, and that
one does not fall down from it. Such a proposition is quite wrong, and
very misleading. One takes birth according to his desires, and there is
no scope for changing this principle. Bharata demonstrated this
principle through his own life.
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rajanätha’s grandmother completed all the arrangements
for his marriage, and in the evening she explained
everything to him. Vrajanätha simply took his meal in silence
and made no reply that day. He lay awake on his bed late that
night, deep in thought about the state of the pure spirit soul.
Meanwhile, his elderly grandmother was busy trying to find ways
of convincing him to agree to the marriage.
Just then, Vrajanätha’s maternal cousin, Veëé-mädhava,
arrived. The girl that Vrajanätha was supposed to marry was
Veëé-mädhava’s paternal cousin, and Vijaya-Vidyäratna had
sent him to finalize the arrangements.
Veëé-mädhava inquired, “What’s the matter, Grandmother?
Why are you delaying in arranging brother Vraja’s marriage?”
The grandmother replied in a rather anxious voice, “My son,
you are an intelligent boy. Perhaps he will change his mind if you
speak to him. All my efforts have been in vain.”
Veëé-mädhava’s character was clearly proclaimed by his short
stature, small neck, black complexion, and his eyes, which
blinked frequently. He liked to pry into everything that was
going on, rather than taking care of his own business, but his
involvement in others’ affairs was never particularly useful.
After listening to the old lady, he frowned slightly, then boasted,
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“This is no problem. I just need your permission. Veëé-mädhava
can accomplish anything. You know me quite well. I can make
money just by counting the waves.1 Let me discuss this with him
just once. And if I succeed, then you’ll treat me to a nice feast
with pürés and kacorés?”
“Vrajanätha has taken his meal, and he’s asleep now,” said
Grandmother.
“All right, I’ll come in the morning and put things in order,”
replied Veëé-mädhava, and returned home.
The next day, he returned early in the morning carrying a loöä
in his hand, and completed his morning ablutions. When
Vrajanätha saw him, he was a little surprised, and said, “Brother!
How have you come so early in the morning?”
Veëé-mädhava answered, “Dädä, you have been studying and
teaching nyäya-çästra for a long time now. You are the son of the
Paëòita Harinätha Cüòämaëi, and you have become famous all
over the country. You are the only surviving male member of the
house, and if you don’t have any heirs, who do you suppose will
take care of this big house of yours? Brother, we have a request.
Please get married.”
Vrajanätha replied, “Brother, don’t give me unnecessary trouble.
Nowadays I’m accepting the shelter of Çré Gaurasundara’s bhaktas,
and I don’t have any desire to get involved in worldly affairs. I
feel real peace in the company of the Vaiñëavas in Mäyäpura,
and I don’t find any attraction for this world. I will either accept
sannyäsa or spend my life in the shelter of the Vaiñëavas’ lotus
feet. I have expressed my heart to you because I know that you
are my close friend, but don’t disclose this to anyone else.”
Veëé-mädhava understood that nothing but trickery could
change Vrajanätha’s mind, so he cleverly curbed his feelings, and
in order to create a particular impression he said, “I have always
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remained your assistant in whatever you have done. I used to
carry your books when you were studying in the Sanskrit
school, so I will carry your staff and water-pot when you accept
sannyäsa.”
It is difficult to understand the minds of wicked people; they
have two tongues, and they say one thing with one, and exactly
the opposite with the other. They are bandits in the garb of
saints, carrying the name of Çré Räma in the mouth, and a knife
under the armpit.
Vrajanätha was a simple person. Warming to Veëé-mädhava’s
sweet words, he said, “Brother, I have always regarded you as my
dear friend. Grandmother is just an old woman, and she doesn’t
understand serious matters. She is very enthusiastic to drown me
in this ocean of worldly affairs by getting me married to some
girl. It will be a relief if you can change her mind and somehow
dissuade her; I will always be indebted to you.”
Veëé-mädhava replied, “No one will dare to oppose your desire
as long as Sharmaräma is living. Dädä, you will see what I am
capable of. But just let me know one thing, why have you developed
such hatred towards this world? Who is advising you to cultivate
such feelings of renunciation?”
Vrajanätha explained about his renunciation, and said,
“There is one elderly and experienced bäbäjé called Raghunätha
däsa Bäbäjé in Mäyäpura. He is my instructor, and I go every day
after dusk to the shelter of his feet to find relief from the burning
fire of this material world. He is very merciful to me.”
The evil Veëé-mädhava started thinking, “Now I understand
brother Vraja’s weakness. He has to be brought back to the right
track by deception, force or skill.” Outwardly he said, “Brother,
don’t worry. I am going home now, but I will gradually change
Grandmother’s mind.”
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Veëé-mädhava pretended to take the road that led to his home,
but instead he took another way, and reached Çréväsa-aìgana in
Mäyäpura. There he sat on the raised platform under the bakula
tree and began to admire the opulences of the Vaiñëavas. “These
Vaiñëavas are actually enjoying the world. They have such
beautiful houses and lovely kuïjas. This is such a nice dias in a
wonderful courtyard.” In each of the kuöéras, a Vaiñëava sat
chanting hari-näma on his beads. They seemed quite content,
like the bulls of religion. The women of the neighboring villages,
who came to bathe in the Gaìgä, of their own accord supplied
the Vaiñëavas with fruits, vegetables, water, and various eatables.
Veëé-mädhava thought, “The brähmaëas have systematized
karma-käëòa to receive these facilities, but instead these groups
of bäbäjés are enjoying the cream. All glories to Kali-yuga! These
disciples of Kali are having a wonderful time. Oh! My birth in a
high brähmaëa family is useless! No one even cares about us any
more, what to speak of offering us fruits and water. These
Vaiñëavas even condemn learned brähmaëas, and abuse and
insult us by calling us lowly and foolish. Brother Vraja fits this
description quite well though; although he’s such a well-educated
man, he seems to have sold himself to these sly loin-cloth people.
I, Veëé-mädhava, will reform Vrajanätha and these bäbäjés as
well.”
Thinking like this, Veëé-mädhava entered one of the kuöéras,
which happened to be the one in which Çré Raghunätha däsa
Bäbäjé was sitting on a mat made of banana leaves, chanting his
hari-näma.
A person’s character is evident from his face, and the ageing
bäbäjé could understand that Kali personified had entered in the
form of this son of a brähmaëa. Vaiñëavas consider themselves
lower than a blade of grass. They offer respect to those who insult
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them, and they pray for the well being of an opponent, even if
he tortures them. Accordingly, Bäbäjé Mahäräja respectfully
offered Veëé-mädhava a seat. Veëé-mädhava had no Vaiñëava
qualities at all, so after sitting down, he offered his blessings to
Bäbäjé Mahäräja, considering himself above all Vaiñëava etiquette.
“Bäbä, what is your name? What brings you here?” inquired
Bäbäjé Mahäçaya informally. Veëé-mädhava became furious by
being addressed informally, and he said angrily, “O Bäbäjé, can
you become equal to the brähmaëas just by wearing a kaupéna
(loincloth)? Never mind! Just tell me, do you know Vrajanätha
Nyäya-païcänana?
Bäbäjé: (understanding the reason for his annoyance) Please
excuse this old man; don’t become offended by my words. Yes,
Vrajanätha comes here sometimes, by his own mercy.
Veëé-mädhava: Don’t think that he’s a simpleton. He comes here
with ulterior motives. He is being polite at first, to gain your
confidence. The brähmaëas of Belpukura are extremely annoyed
at your behavior, and they have consulted with each other and
decided to send Vrajanätha to you. You are an old man. Just be
careful. I will keep coming from time to time, to inform you how
their conspiracy progresses. Don’t tell him about me; otherwise
you will run into even deeper trouble. I will take leave for today.
So saying, Veëé-mädhava got up and returned to his home.
Later that afternoon, while Vrajanätha sat on the verandah after
his meal, Veëé-mädhava suddenly appeared, as if from nowhere,
sat next to him, and struck up a conversation. “Brother, I went
to Mäyäpura for some business today,” he began. “There I saw an
old man, maybe Raghunätha däsa Bäbäjé. We were talking about
things in general, and then the conversation turned to you. The
things he said about you! I have never heard such repulsive
things being spoken about any brähmaëa. In the end he said, ‘I
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will bring him down from his high brahminical status by feeding
him leftovers from many low-caste people.’ Fie on him! It is not
proper for a learned man like you to associate with such a person.
You will ruin the high prestige of the brähmaëas if you act like this.”
Vrajanätha was astounded to hear Veëé-mädhava say all this.
For some unknown reason, his faith and respect for the
Vaiñëavas and old Bäbäjé Mahäräja only doubled, and he said
gravely, “Brother, I am busy at present. You go now; I will hear
everything from you tomorrow, and make a decision then.”
Veëé-mädhava went away. Vrajanätha now became fully aware
of Veëé-mädhava’s two-tongued nature. He was well versed in
the nyäya-çästra, and although he had a natural dislike for
wickedness, the thought that Veëé-mädhava would help him on
the path to sannyäsa had induced Vrajanätha to be friendly
towards him. Now, however, he understood that all Veëé-mädhava’s
sweet words had been for a particular motive. After further
thought, Vrajanätha realized that Veëé-mädhava was acting
deceitfully because he was involved in the marriage proposal.
That must be why he had gone to Mäyäpura – to sow the seed of
some secret plot. He prayed in his mind, “O Bhagavän! Let my
faith in the lotus feet of my Gurudeva and the Vaiñëavas remain
firm. May it never be reduced by the disturbance of such impure
people.” He remained absorbed in these thoughts until evening.
Then he started out for Çréväsa-aìgana, arriving there deep in
anxiety.
Back in Mäyäpura, after Veëé-mädhava had left, Bäbäjé
thought, “This man is certainly a brahma-räkñasa.
räkñasäù kalim äçritya jäyante brahma-yoniñu
Taking shelter of Kali-yuga, räkñasas take birth in brähmaëa
families.
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“This statement of çästra certainly holds true for that person.
His face clearly shows his pride in his high caste, his false ego, his
envy of Vaiñëavas, and his religious hypocrisy. His short neck, his
eyes, and his deceptive way of talking actually represent his
internal state of mind. Ah, this man is a complete asura by
nature, whereas Vrajanätha is such a sweet-natured person. O
Kåñëa! O Gauräìga! Never give me association of such a person.
I must warn Vrajanätha today.”
As soon as Vrajanätha reached the kuöéra, Bäbäjé called out to
him affectionately, “Come, Bäbä, come!” and embraced him.
Vrajanätha’s throat choked with emotion, and tears started flowing
from his eyes as he fell down at Bäbäjé’s feet. Bäbäjé picked him
up very affectionately and said gently, “A black-complexioned
brähmaëa came here this morning. He said some agitating things
and then went away again. Do you know him?”
Vrajanätha: Prabhu, your good self told me earlier that there are
different kinds of jévas in this world. Some of them are so envious
that without any cause, they find satisfaction in troubling other
jévas. Our brother, Veëé-mädhava, is one of the leaders in that
category. I will be glad if we don’t discuss him further. It is his
very nature to criticize you to me and me to you, and to cause
disputes between us by manufacturing false accusations. I hope
you didn’t pay any attention to what he said.
Bäbäjé: Hä Kåñëa! Hä Gauräìga! I have been serving the
Vaiñëavas for many days now, and by their mercy, I have received
the power to tell the difference between a Vaiñëava and a
non-Vaiñëava. You don’t need to say anything to me about this.
Vrajanätha: Please forget all this and tell me how a jéva can
become free from the clutches of mäyä.
Bäbäjé: You will get your answer in the seventh çloka of Daçamüla:
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yadä bhrämaà bhrämaà hari-rasa-galad-vaiñëava-janaà
kadäcit saàpaçyan tad-anugamane syäd ruci-yutaù
tadä kåñëävåttyä tyajati çanakair mäyika-daçäà
svarüpaà vibhräëo vimala-rasa-bhogaà sa kurute
Daça-müla (7)
When, in the course of wandering amongst the higher and lower
species in the material world, a jéva is able to behold a Vaiñëava
absorbed in the flowing rasa of çré-hari-bhakti, taste arises in
his heart for following the Vaiñëava way of life. By chanting
çré-kåñëa-näma, he gradually becomes free from his conditioning.
Step by step, he then gains his intrinsic, cinmaya-svarüpa
(transcendental form), and becomes qualified to taste the pure
and spiritual rasa of direct service to Çré Kåñëa.

Vrajanätha: I would like to hear some evidence from the Vedas
to verify this.
Bäbäjé: It is said in the Upaniñads,
samäne våkñe puruño nimagno
’néçayä çocati muhyamänaù
juñöaà yadä paçyaty anyam éçam
asya mahimänam eti véta-çokaù
Muëòaka Upaniñad (3.1.2) and
Çvetäçvatara Upaniñad (4.7)
The jéva and the indwelling Paramätmä both reside in the body,
like two birds in the same tree. The jéva is sunk in the bodily
conception of life because of his attachment to material sense
enjoyment. Bewildered by mäyä, he cannot find any means of
deliverance, and thus he laments and falls down. When the jéva
has darçana of the other person within his heart – namely the
Supreme Lord, who is served eternally by His unalloyed bhaktas
– he witnesses Kåñëa’s uncommon glories. He then becomes free
from all lamentation, and attains his glorious position as Kåñëa’s
servant.
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Vrajanätha: This çloka states that when the jéva sees the worshipable
Lord, he becomes free forever from all anxieties, and directly
perceives His magnificence. Does this imply liberation?
Bäbäjé: Liberation means to be released from the clutches of
mäyä. Only those who have the association of saintly people
attain this liberation, but the real subject of research is the
glorious position that one receives after attaining liberation.
muktir hitvänyathä-rüpaà svarüpeëa vyavasthitiù
Çrémad-Bhägavatam (2.10.6)
The jéva in his original, constitutional form is a pure servant of
Kåñëa. When he falls down into the darkness of nescience, he
has to accept gross and subtle material bodies. Liberation means
to abandon these extraneous forms completely and to be situated
in one’s original, spiritual svarüpa.

This half çloka explains that liberation means to abandon
these other forms and to be situated in one’s svarüpa. Attaining
one’s constitutional position is the necessity for the jéva. The
work of liberation is complete the moment the jéva is released
from the clutches of mäyä. Then, so many activities begin once
he attains his natural, constitutional position. This is the
fundamental necessity of attainment, müla-prayojana of the
jéva. Freedom from intense misery can be called liberation, but
following liberation there is another stage, in which a person
achieves spiritual happiness (cit-sukha). That state is described
in the Chändogya Upaniñad (8.12.3):
evam evaiña samprasädo ‘smäc charérät samutthaya
paraà jyoti-rüpa-sampadya svena rüpenäbhiniñpadyate
sa uttamaù puruñaù sa tatra paryeti jakñan kréòan ramamäëaù
When the jéva achieves liberation, he transcends the gross and
subtle material bodies and is situated in his own non-material,
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spiritual state, complete with his spiritual effulgence. He then
becomes transcendentally situated. In that spiritual atmosphere,
he becomes absorbed in enjoyment (bhoga), activities (kréòä),
and bliss (änanda).

Vrajanätha: What are the symptoms of those who are liberated
from mäyä?
Bäbäjé: They have eight symptoms, which Chändogya Upaniñad
(8.7.1) describes as follows:
ya ätmäpahata-päpmä vijaro vimåtyur viçoko ‘vijighatso
‘pipäsaù satya-kämaù satya-saìkalpaù so ‘nveñöavyaù
The liberated soul has eight qualities: He is freed from all sinful
activity, as well as the addiction to sinful activities that arises
because of the nescience of mäyä; he is not subject to the
miseries of old age; he always remains young and fresh, and has
no tendency to decay; he never comes to an end, or dies; he is
never morose; he has no sensual desires; he has a natural
inclination towards serving Kåñëa, with no other desires; and all
of his desires become realized. These eight qualities are absent
from the baddha-jéva.

Vrajanätha: It is said in the Daça-müla çloka, “The good fortune
of the jéva who is wandering aimlessly in the material world arises
when he meets a rasika Vaiñëava who relishes the nectar of
Hari.” One might raise the objection that one could eventually
attain hari-bhakti by performing pious activities, such as añöäìgayoga and cultivating brahma-jïäna.
Bäbäjé: These are Çré Kåñëa’s own words:
na rodhayati mäà yogo na säìkhyaà dharma eva ca
na svädhyäyas tapas tyägo neñöä-pürttaà na dakñiëä
vratäni yajïäç chandäàsi térthäni niyamä yamäù
yathävarundhe sat-saìgaù sarva-saìgäpaho hi mäm
Çrémad-Bhägavatam (11.12.1–2)
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Çré Bhagavän said, “I am not controlled by those who perform
yoga, study säìkhya philosophy, perform religious duties and
pious activities, study the Vedas, perform penances and austerities,
practice renunciation, or accept sannyäsa, perform sacrifice and
welfare activities, give donations in charity, practice fasting and
other vows, perform yajïa, chant confidential mantras, go on
pilgrimage, and follow all the rules and regulations for spiritual
life. However, one who accepts sat-saìga, which destroys all
material attachments, can control Me. How much can I say?
Añöäìga-yoga can slightly satisfy Me indirectly, but sädhu-saìga
controls Me completely.”

It is also stated in Hari-bhakti-sudhodhaya (8.51):
yasya yat-saìgatiù puàso maëivat syät sa tad-gunaù
sva-kularddhyaitato dhémän sva-yüthäny eva saàçrayet
Just as a jewel or crystal reflects the color of the object with
which it is in contact, so a person develops qualities according
to the company he keeps.

Therefore, by keeping association with pure sädhus, one can
become a pure sädhu. Thus the association of pure sädhus is the
root cause of all good fortune.
In the çästras, the word niùsaìga means ‘to live in solitude.’
This implies that we should only live in the association of bhaktas.
Niùsaìga means to leave all other association and to take the
association of bhaktas. Even unintentional association with
saintly people brings good fortune for the jéva.
saìgo yaù saàsåter hetur asatsu vihito ’dhiyä
sa eva sädhuñu kåto niùsaìgatväya kalpate
Çrémad-Bhägavatam (3.23.55)
The association of materialists is the cause of bondage in the
material world, even though one may not know that this is so.
Similarly, association with saintly people, even if it happens by
chance or unknowingly, is called niùsaìga.

387

388

 J aiVa - DHarMa

c HaPTEr 17

It is said in Çrémad-Bhägavatam (7.5.32):
naiñäà matis tävad urukramäìghrià
spåçaty anarthäpagamo yad-arthaù
mahéyasäà päda-rajo-’bhiñekaà
niñkiïcanänäà na våëéta yävat
The lotus feet of Urukrama, who is glorified for His uncommon
activities, destroy all anarthas in the heart. However, those who
are very materialistic cannot be attached to His lotus feet until
they smear their bodies with the dust from the lotus feet of
great souls who are absorbed in bhagavat-prema and who are
completely freed from material attachments.

And Çrémad-Bhägavatam (10.48.31) states:
na hy am-mayäni térthäni na devä måc-chilä-mayäù
te punanty uru-kälena darçanäd eva sädhavaù
One is purified by the holy places where rivers such as the
Gaìgä flow and by the stone and clay deities of devatäs only
after rendering them reverential service over a long period of
time. However, when one has darçana of a çuddha-bhakta, he is
purified immediately.

That is why Çrémad-Bhägavatam (10.51.53) also says:
bhaväpavargo bhramato yadä bhavej
janasya tarhy acyuta sat-samägamaù
sat-saìgamo yarhi tadaiva sad-gatau
parävareçe tvayi jäyate matiù
O infallible Lord! The jéva has been wandering in this world of
birth and death since time without beginning. When the time
comes for him to leave this cycle of life and death, he associates
with Your çuddha-bhaktas. From the moment that he achieves
this association, his mind becomes firmly fixed on You, who are
the sole and supreme shelter of the surrendered bhaktas, the
controller of all, and the cause of all causes.
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Bäbä, since time without beginning the jéva who is eternally
bound by mäyä has been moving in the universe, taking birth
according to his karma, sometimes as a deva, and sometimes in
the various animal species. From the time that he attains the
association of saintly people because of his past pious activities
(sukåti), he fixes his mind very strongly on Kåñëa, the controller
of all.
Vrajanätha: You have said that the association of çuddha-bhaktas
is achieved by sukåti. What is sukåti? Is it karma or knowledge?
Bäbäjé: The çästras say that there are two types of auspicious
karma (çubha-karma) that are in accordance with Vedic
injunctions. One causes the appearance of bhakti, while the
other gives irrelevant, inferior results. Performance of pious
activities such as nitya and naimittika-karma, studying
säìkhya, and cultivating jïäna all give irrelevant results. The
only auspicious activities that give bhakti as an end result (bhaktiprada-sukåti) are associating with çuddha-bhaktas and with
places, times, and things that bestow bhakti.
When enough bhakti-prada-sukåti has been accumulated, it
gives rise to kåñëa-bhakti. The other type of sukåti, however, is
consumed after one enjoys its results, so it does not accumulate
to give any permanent result. All the pious deeds in the world,
such as charity, only result in achieving the objects of sense
gratification. The sukåti of impersonal speculation results in
impersonal liberation. Neither of these kinds of sukåti can give
devotional service to Çré Bhagavän.
Activities such as sädhu-saìga and observing Ekädaçé,
Janmäñöamé, and Gaura-pürëimä all help to develop one’s saintly
qualities. Tulasé, mahä-prasäda, çré mandira, holy places, and articles
used by sädhus (sädhu-vastu) are all auspicious; touching them or
obtaining their darçana are pious deeds that give rise to bhakti.
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Vrajanätha: Can a person obtain bhakti if he is tormented by
material problems and takes shelter of Çré Hari’s lotus feet in full
knowledge to become relieved of his problems?
Bäbäjé: The jéva, harassed by the afflictions of the goddess of
illusion, may somehow understand through discriminating
intelligence that worldly activities are simply troublesome, and
that his only solace is Kåñëa’s lotus feet and the feet of His çuddhabhaktas. Knowing this, he takes shelter of His lotus feet, and the
first step in this process of surrender is to accept the shelter of
çuddha-bhaktas. This is the principal, bhakti-prada-sukåti,
through which he obtains the lotus feet of Bhagavän. Whatever
renunciation and wisdom he had originally were just a secondary
means of obtaining bhakti. Thus, the association of bhaktas is the
only way to attain bhakti. There is no other recourse.
Vrajanätha: If karma, jïäna, renunciation, and discrimination
are secondary ways of achieving bhakti, what is the objection to
calling them bhakti-prada-sukåti?
Bäbäjé: There is a strong objection: they bind one to inferior,
temporary results. The performance of karma has no permanent
result, but it binds the jéva to the objects of sense gratification.
Renunciation and empirical knowledge can only lead the jéva as
far as knowledge of brahma, and this conception of an impersonal
supreme principle prevents him from attaining Bhagavän’s lotus
feet. Consequently, these cannot be called bhakti-prada-sukåti.
It is true that they sometimes take one to bhakti, but that is
not the usual course of events. Sädhu-saìga, on the other
hand, definitely does not award any secondary benefit, but
forcibly brings the jéva towards prema. It is explained in ÇrémadBhägavatam (3.25.25):
satäà prasaìgän mama vérya-samvido
bhavanti håt-karëa-rasäyanäù kathäù
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taj-joñaëäd äçv apavarga-vartmani
çraddhä ratir bhaktir anukramiñyati
In the association of çuddha-bhaktas, the recitation and discussion
of My glorious activities and pastimes are pleasing to both the
heart and the ears. By cultivating knowledge in this way, one
becomes established on the path of liberation and progressively
attains çraddhä, then bhäva, and finally prema-bhakti.

Vrajanätha: I understand that sädhu-saìga is the only sukåti that
gives rise to bhakti. One has to listen to hari-kathä from the
mouths of sädhus, and thereafter one obtains bhakti. Is this the
proper sequence to progress in bhakti?
Bäbäjé: I will explain the proper way of progressing in bhakti.
Listen attentively. Only by good fortune does the jéva who is
wandering throughout the universe achieve the sukåti that gives
rise to bhakti. One of the many limbs of pure bhakti may touch
a jéva’s life. For example, he may fast on Ekädaçé, touch or visit
the holy places of Bhagavän’s pastimes, serve a guest who happens
to be a çuddha-bhakta or have the chance to hear hari-näma or
hari-kathä from the lotus mouth of an akiïcana-bhakta. If someone desires material benefits or impersonal liberation from
such activities, the resultant sukåti does not lead to devotional
service. However, if an innocent person performs any of these
activities, either unknowingly or out of habit, without desiring
material sense gratification or impersonal liberation, these
activities lead to the accumulation of bhakti-prada-sukåti.
After accumulating such sukåti for many births, it becomes
concentrated enough to give faith in pure bhakti, and when faith
in bhakti is undivided, one develops a desire to associate with
çuddha-bhaktas. By association, one gradually becomes engaged
in performing sädhana and bhajana, and this leads to the
removal of anarthas, in proportion to the purity of chanting.
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When anarthas are removed, the previous faith is purified further
to become niñöhä (firm faith). This firm faith is also purified to
become ruci (spiritual taste), and by the saundarya (beauty) of
bhakti, this ruci is strengthened and takes the form of äsakti
(transcendental attachment). Transcendental attachment
matures into rati, or bhäva. When rati combines with the
appropriate ingredients it becomes rasa. This is the step-by-step
progression in the development of kåñëa-prema.
The principal idea is that when people with sufficient sukåti
have darçana of çuddha-bhaktas, they develop an inclination to
proceed on the path of bhakti. One associates with a çuddhabhakta by chance, and this leads to initial çraddhä, whereupon he
gets the association of the bhaktas a second time. The result of
the first association is çraddhä, which can also be termed surrender
(çaraëägati). The initial sädhu-saìga is brought about by contact
with holy places, auspicious times and paraphernalia, and
recipients of Çré Hari’s grace, all of which are beloved by Him.
These lead to faith in His shelter. The symptoms of the development
of such faith are described in the Bhagavad-gétä (18.66):
sarva-dharmän parityajya
mäm ekaà çaraëaà vraja
ahaà tväà sarva-päpebhyo
mokñayiñyämi mä çucaù
Here the words sarva-dharmän imply worldly duties (smärtadharma), añöäìga-yoga, säìkhya-yoga, jïäna, and renunciation.
The jéva can never achieve his ultimate spiritual goal by practicing
all these dharmas, which is why the instruction here is to give
them up. Çré Kåñëa says, “My form of pure and condensed
sac-cid-änanda appearing as Vraja-viläsé (the performer of
wonderful pastimes in Vraja) is the only shelter for the jévas.
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When one understands this, he gives up all desire for bhukti
(material sense enjoyment) and mukti (impersonal liberation),
and with undivided attention, takes shelter of Me.” This is
known as pravåtti-rüpa-çraddhä (the exclusive tendency to
engage in Kåñëa’s service). When such faith dawns in the jéva’s
heart, with tears in his eyes he resolves to become a follower of a
Vaiñëava sädhu. The Vaiñëava of whom he takes shelter at that
point is the guru.
Vrajanätha: How many types of anarthas does a jéva have?
Bäbäjé: There are four types of anarthas: (1) svarüpa-bhrama
(being in illusion about one’s spiritual identity); (2) asat-tåñëä
(thirst for temporary material enjoyment); (3) aparädha (offenses);
and (4) hådaya-daurbalya (weakness of the heart).
The jéva’s first anartha, namely svarüpa-bhrama occures when
he forgets the understanding that, “I – the pure, spiritual spark –
am Kåñëa’s servant,” and is carried far away from his original,
spiritual position. When the jéva considers that he and his dead
material possessions are ‘I’ and ‘mine’, he develops three types of
asat-tåñëä. These are the desire for a son, for wealth, and for
celestial pleasures. There are ten types of aparädha, which I
will discuss later. The jéva is grief-stricken because of hådayadaurbalya. These four types of anarthas are the naisargika-phala,
the fruit of nisarga, or the aquired nature of the jéva who has
been caught by ignorance, and they are removed gradually by
cultivating Kåñëa consciousness in the association of çuddhabhaktas.
The four-fold path of yoga consists of withdrawal from sense
objects (pratyähära), self-control (yama), following various rules
and regulations (niyama)‚ and renunciation (vairägya). This
process is not the proper means to free oneself from material
anxiety, for it is difficult to attain perfection, and there is always
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a strong risk of falling down. The only way to become free
from all anxiety is to cultivate pure Kåñëa consciousness in the
association of çuddha-bhaktas. Thus the jéva is freed from mäyä’s
stranglehold and his constitutional position is revealed to the
extent that anarthas have been removed from his heart.
Vrajanätha: Can people with no trace of anarthas be termed
liberated people?
Bäbäjé: Please consider the following çlokas:
rajobhiù sama-saìkhyätäù pärthivair iha jantavaù
teñäà ye kecanehante çreyo vai manujädayaù
präyo mumukñavas teñäà kecanaiva dvijottama
mumukñüëäà sahasreñu kaçcin mucyate sidhyati
muktänäm api siddhänäà näräyaëa-paräyaëaù
sudurlabhaù praçäntätmä koöiñv api mahä-mune
Çrémad-Bhägavatam (6.14.3–5)
He Bhagavän! There are as many jévas in this material world as
there are grains of sand. Only a few of these are human beings,
amongst whom only a few direct their efforts in search of a higher
goal. Of those who are endeavoring for a higher goal, only a few
rare individuals seek liberation from this world, and out of
thousands of such people, hardly one is actually able to achieve
siddhi (perfection) or mukti (liberation). Out of millions of
perfected liberated souls, it is difficult to find a single peaceful,
great soul who is fully dedicated to sevä of Çré Näräyaëa.
Therefore, Näräyaëa’s bhaktas are very rare.

A person free from all anarthas is known as a çuddha-bhakta.
Such bhaktas are very rare; indeed, even among millions of muktas,
one can hardly find a single bhakta of Çré Kåñëa. Therefore, no
association in this world is more rare than the association of
Kåñëa’s bhaktas.
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Vrajanätha: Does the word Vaiñëava imply a bhakta who has
renounced family life?
Bäbäjé: A çuddha-bhakta is a Vaiñëava, whether he is a gåhastha
(householder) or sannyäsé (renunciant), a brähmaëa or a caëòäla
(dog-eater), rich or poor. A devotee is a kåñëa-bhakta to the
degree that he has çuddha-kåñëa-bhakti (pure devotion for Kåñëa).
Vrajanätha: You have already said that there are five types of jéva
in mäyä’s stronghold, and you have also said that bhaktas performing
sädhana-bhakti and bhäva-bhakti are under mäyä’s control. At
what stage are bhaktas mäyä-mukta (liberated from mäyä)?
Bäbäjé: One is freed from the clutches of mäyä from the very
beginning of his devotional service, but vastu-gata-mukti, or
complete liberation from the two material bodies (gross and subtle),
is only obtained when one reaches the stage of full maturity in
bhakti-sädhana. Before this, a person is liberated to the extent
that he is svarüpa-gata, aware of his constitutional position. The
jéva achieves vastu-gata-mäyä-mukti, complete freedom from
mäyä, only when he is completely disassociated from the gross
and subtle bodies. The stage of bhäva-bhakti dawns in the jéva’s
heart as a result of practicing sädhana-bhakti. When the jéva is
firmly established in bhäva-bhakti, he gives up his gross body and
after that he gives up the subtle body and becomes established in
his pure spiritual body (cit-çaréra). Consequently, the jéva is not
fully free from mäyä’s control even in the beginning stage of
bhäva-bhakti, because a trace of the conditioning of mäyä always
remains as long as the jéva is performing sädhana-bhakti. The
authorities in our line have carefully considered sädhana-bhakti
and bhäva-bhakti, and have included bhaktas practicing both
these stages amongst the five stages of conditioned souls. The
materialists and the impersonalists are definitely included
amongst the five categories of conditioned souls.
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The only path of deliverance from the clutches of mäyä is
bhakti for Çré Hari. The jéva has been put under mäyä’s control
because he is offensive, and the root of all offense is forgetting
that ‘I am Kåñëa’s servant.’ The offenses can only be eradicated
if one has Kåñëa’s mercy; only then can one be freed from mäyä’s
control. The impersonalists believe that one can gain liberation
from mäyä by cultivating knowledge, but this belief has no basis;
there is no possibility of becoming free from mäyä without His
mercy. This is explained in Çrémad-Bhägavatam (10.2.32–33):
ye ’nye ’ravindäkña vimukta-mäninas
tvayy asta-bhäväd aviçuddha-buddhayaù
äruhya kåcchreëa paraà padaà tataù
patanty adho ’nädåta-yuñmad-aìghrayaù
O lotus-eyed Lord! Those who proudly think that they are liberated,
but do not render devotional service unto You, certainly have
impure intelligence. Although they perform severe austerities
and penances, and rise up to the spiritual position of impersonal
realization of brahma, they fall down again because they have no
respect for devotional service to Your lotus feet.

tathä na te mädhava tävakäù kvacid
bhraçyanti märgät tvayi baddha-sauhådäù
tvayäbhiguptä vicaranti nirbhayä
vinäyakänékapa-mürddhasu prabho
O Mädhava, Your dearmost bhaktas, who have true love for Your
lotus feet, are not like those proud jïänés, for they never fall
down from the path of devotional service. Since You protect
them, they move about fearlessly, stepping on the very heads of
those who obstruct their path, so that no obstacle can check
their progress.

Vrajanätha: How many different types of jévas are liberated from
mäyä?
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Bäbäjé: Two kinds of jévas are free from mäyä’s control: (1) nityamukta (the jévas who were never under mäyä’s control), and
(2) baddha-mukta (those who were once under mäyä’s control,
but are now free). The nitya-mukta-jévas are divided again into
two categories: (1) aiçvarya-gata (those who are attracted by
Bhagavän’s feature of opulence and majesty), and (2) mädhuryagata (those who are attracted by His feature of sweetness). Those
jévas who are attracted by Kåñëa’s aiçvarya are personal associates
of Çré Näräyaëa, the Master of Vaikuëöha. They are particles of
spiritual effulgence emanating from Çré Müla-Saìkarñana, who
resides in Vaikuëöha. Those who are attracted by Bhagavän’s
mädhurya are personal associates of Çré Kåñëa, the Master of
Goloka Våndävana. They are particles of spiritual effulgence
manifesting from Çré Baladeva, who resides in Goloka
Våndävana.
There are three kinds of baddha-mukta-jévas: (1) aiçvarya-gata
(those who are attracted to Bhagavän’s features of opulence and
majesty), (2) mädhurya-gata (those who are attracted to
Bhagavän’s feature of sweetness) and (3) brahma-jyoti-gata (those
who are attracted to Bhagavän’s impersonal effulgence). Those
who are attracted to His opulence during their period of regulated
service become eternal associates of Çré Näräyaëa, the master of
the spiritual sky, and they achieve sälokya-mukti (the opulence
of residing on His planet). Jévas who are attracted to Çré Kåñëa’s
sweetness during their period of sädhana attain direct service to
Him when they are liberated in the eternal abodes of Våndävana
and other similar abodes. Jévas who attempt to merge into the
impersonal effulgence during their period of sädhana attain
säyujya-mukti when they are liberated. They merge into His
effulgence, and are thus completely destroyed in the form of
brahma-säyujya.
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Vrajanätha: What is the ultimate destination of the unalloyed
bhaktas of Çré Gaura-Kiçora (Caitanya Mahäprabhu)?
Bäbäjé: Çré Kåñëa and Çré Gaura-Kiçora are non-different in their
tattva (absolute nature). They are both shelters of mädhuryarasa. However, there is a slight difference between Them
because mädhurya-rasa has two prakoñös (chambers). One is the
mood of mädhurya (sweetness), and the other is the mood of
audärya (magnanimity). Çré Kåñëa’s svärupa is manifest where
mädhurya is prominent, and Çré Gauräìga’s form is manifest
where audärya is prominent. Similarly, the transcendental
Våndävana also has two prakoñös (divisions): Çré Kåñëa’s abode
and Çré Gaura’s abode.
The nitya-siddha and nitya-mukta associates who reside in Çré
Kåñëa’s abode are attracted first to mädhurya, and then to
audärya. The nitya-siddha and nitya-mukta associates who reside
in Çré Gaura’s abode are blissfully absorbed in audärya, and then
mädhurya. Some of them reside in both abodes simultaneously
by expansions of the self (svarüpa-vyüha), while others reside in
one spiritual form in only one abode, and not in the other.
Those who only worship Çré Gaura during their period of
sädhana, only serve Çré Gaura when they achieve perfection,
while those who only serve Çré Kåñëa during their period of
sädhana serve Çré Kåñëa on achieving perfection. However,
those who worship the forms of both Çré Kåñëa and Çré Gaura
during their period of sädhana manifest two forms when they
attain perfection and reside in both abodes simultaneously. The
truth of the simultaneous oneness and difference of Çré Gaura
and Çré Kåñëa is a very confidential secret.
When Vrajanätha had heard all these teachings about the
state of the jévas who are liberated from mäyä, he could no longer
keep his composure. Brimming with emotion, he fell down at the
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elderly Bäbäjé’s lotus feet. Crying profusely, Bäbäjé Mahäçaya
picked him up and embraced him. It was already quite late in the
night. Vrajanätha took leave of Bäbäjé Mahäçaya and went
home, totally engrossed in meditating on Bäbäjé’s instructions.
When Vrajanätha reached home, he took his meal, and while
doing so, he warned his grandmother sternly, “Grandmother, if
you people want to see me here, stop all this talk about my
marriage and do not keep any sort of contact with Veëé-mädhava.
He is my greatest enemy and from tomorrow, I will never speak
with him again. You should also neglect him.”
Vrajanätha’s grandmother was very intelligent. Understanding
Vrajanätha’s mood, she decided to postpone any question of
marriage. “From the kind of sentiments that he is displaying,”
she thought, “if he is forced too much, he might leave for
Våndävana or Väräëasé. Let Bhagavän decide as He will.”
T HuS
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Commentary in the form of chapter-endnotes
by Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja
From page 378
1

There is a saying: “To make money by counting the waves.” The
explanation is as follows. In ancient times, there was a rich vaiçya,
who became famous all over the country as someone who could make
money in any circumstances. Some envious people poisoned the
ears of the local King, and managed to convince him to send the
businessman far away, where he would have no opportunity to make
any money. The King decided to send him to a lonely place near the
sea. But this vaiçya, true to his character, sat on the beach counting
the waves! Whenever a vessel passed across the sea, he would stop it
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by waving his arms, and then say, “You are not allowed to cross. The
King has appointed me to count the waves here, and your vessel is
disturbing them.” He would argue back and forth, and only relent
when he had extracted a bribe. In this way, he became a rich man
again.

C haptEr 18
Prameya: Bhedäbheda-tattva

V

eëé-mädhava had a wicked mind. Thus when Vrajanätha
scorned him, he decided to seek revenge by teaching
Vrajanätha and the Mäyäpura Vaiñëavas a lesson. He made a plan
with some like-minded friends that when Vrajanätha returned
from Mäyäpura, they would surround him in a secluded place
near Lakñmaëa Hill, and give him a sound thrashing. Somehow or
other, Vrajanätha got wind of all this, and consulted with Bäbäjé.
They agreed that he would come to Mäyäpura less frequently,
and then only during the day, and accompanied by a bodyguard.
Vrajanätha had some tenants in the village, amongst whom
Haréça was expert at stick-fighting. One day Vrajanätha called
him and made a request. He said “Haréça, I am having a little
difficulty these days, but if you help me, I might have a way out.”
Haréça said, “Öhäkura, I can lay down my life for you. I will kill
your enemy today, if you tell me.”
Vrajanätha replied, “Veëé-mädhava is a very wicked man, and
he means to cause me some trouble. He is creating so much
disturbance that I dare not go to visit the Vaiñëavas in Çréväsaaìgana. He has arranged with some of his devious friends to
create trouble for me on my way home.”
Haréça became disturbed when he heard this, and he replied,
“Öhäkura, as long as there is breath in my body, you need have
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no fear. It looks as if this stick of mine will soon come to good
use against Veëé-mädhava. Just take me along with you whenever
you go to Mäyäpura and I will handle a hundred opponents by
myself.” After Vrajanätha had made this arrangement with
Haréça, he resumed his visits to Mäyäpura every second or fourth
day, but he could not stay late. Yet he remained dissatisfied within
himself when he could not discuss tattva.
After some ten or twenty days had passed in this way, the
wicked Veëé-mädhava was bitten by a snake, and died. When
Vrajanätha heard the news, he wondered, “Did he meet such a
fate because of his envy of the Vaiñëavas?” Then he concluded,
“His allotted life-span had finished, and so he died.
adya väbda-çatänte vä
måtyur vai präëiëäà dhruvaù
Çrémad-Bhägavatam (10.1.38)
One may die today or after hundreds of years, but death is sure
for every living entity. This is an eternal truth.

“Now my path to Çréväsäìgana in Mäyäpura is clear.”
That day, Vrajanätha reached Çréväsa-aìgana a little after dusk.
He offered his obeisances to Raghunätha däsa Bäbäjé, and said,
“From today I will be able to come to serve your lotus feet every
day, for the obstacle in the form of Veëé-mädhava has left this
world.” At first, the soft-hearted Bäbäjé became a little disturbed
on hearing about the death of this spiritually unconscious
person (anudita-viveka-jéva). Then he calmed himself and said,
“Sva-karma-phala-bhuk pumän – Everyone enjoys or suffers the
result of his karma.” The jéva belongs to Kåñëa, and he will go
wherever Kåñëa sends him. Anyway, Bäbä, I hope you have no
other anxiety.”
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Vrajanätha: Only one: I have missed hearing your nectarean
talks all these days. Today I want to hear the remaining
instructions on Daça-müla.
Bäbäjé: I’m always available for you. Now, where did we stop
last time? Are there any questions in your heart after our last
conversation?
Vrajanätha: What is the name of Çré Gaura Kiçora’s pure and
invaluable philosophical teachings? The previous äcäryas have
established the philosophies of advaita-väda (exclusive monism),
dvaita-väda (dualism), çuddhädvaita-väda (purefied non-dualism),
viçiñtädvaita-väda (specialized non-dualism), and dvaitädvaita-väda
(dualism-with-monism). Has Çré Gauräìgadeva accepted any of
these, or has He founded a different philosophical school?
When you were instructing me about the system of sampradäya,
you said that Çré Gauräìgadeva belongs to the Brahma sampradäya.
In that case, should we consider Him to be an äcärya of
Madhväcärya’s dvaita-väda?
Bäbäjé: Bäbä, you should hear the eighth çloka of Daça-müla:
hareù çakteù sarvaà cid-acid akhilaà syät pariëatiù
vivartaà no satyaà çrutim iti viruddhaà kali-malam
harer bhedäbhedau çruti-vihita-tattvaà suvimalaà
tataù premnaù siddhir bhavati nitaräà nitya-viñaye
Daça-müla (8)
The entire spiritual and material creation is a transformation of
Çré Kåñëa’s çakti. The impersonal philosophy of illusion (vivartaväda) is not true. It is an impurity that has been produced by
Kali-yuga, and is contrary to the teachings of the Vedas. The
Vedas support acintya-bhedäbheda-tattva (inconceivable oneness
and difference) as the pure and absolute doctrine, and one can
attain perfect love for the Eternal Absolute when he accepts
this principle.
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The conclusive teachings of the Upaniñads are known as
Vedänta, and in order to bring their precise meaning to light,
Vyäsadeva compiled a book of four chapters, called Brahmasütra or Vedänta-sütra. The Vedänta commands great respect
amongst the intellectual class. In principle, Vedänta-sütra is
widely accepted as the proper exposition of the truths taught in
the Vedas. From this Vedänta-sütra, the different äcäryas extract
different conclusions, which are just suitable to support their
own philosophies.
Çré Çaìkaräcärya has used Vedänta-sütra to support his
impersonal theory of illusion, which is called vivarta-väda. He
said that one compromises the very essence of brahma if one
accepts any transformation in brahma, that the doctrine of
transformation (pariëäma-väda) is therefore completely faulty,
and that vivarta-väda is the only reasonable philosophy.
According to his own needs, Çré Çaìkaräcärya collected some
Vedic mantras to support His vivarta-väda, which is also known
as Mäyäväda. We can understand from this that pariëäma-väda
has been popular from early times, and that Çré Çaìkara checked its
acceptance by establishing vivarta-väda, which is a sectarian doctrine.
Çréman Madhväcärya was dissatisfied with vivarta-väda, so he
propounded the doctrine of dualism (dvaita-väda), which he also
supported with statements from the Vedas to suit his own
purpose. Similarly, Rämänujäcärya taught specialized non-dualism
(viçiñtädvaita-väda), Çré Nimbädityäcärya taught dualism-withmonism (dvaitädvaita-väda), and Çré Viñëusvämé taught purefied
non-dualism (çuddhädvaita-väda). Çré Çaìkaräcärya’s Mäyäväda
philosophy is opposed to the basic principles of bhakti. Each of
the Vaiñëava äcäryas has claimed that his principles are based on
bhakti, although there are differences between the various
philosophies that they taught. Çréman Mahäprabhu accepted all

P raMEya : B HEDäBHEDa-TaTTVa



the Vedic conclusions with due respect, and gave their essence
in His own instructions. Mahäprabhu taught the doctrine of
acintya-bheda-abheda-tattva (inconceivable difference and oneness).
He remained within the sampradäya of Çréman Madhväcärya,
but still Çréman Mahäprabhu only accepted the essence of
Madhväcärya’s doctrine.
Vrajanätha: What is the doctrine of pariëäma-väda (transformation)?
Bäbäjé: There are two kinds of pariëäma-väda: brahma-pariëämaväda (the doctrine of transformation of brahma), and tat-çaktipariëäma-väda (the teaching of the transformation of energy).
Those who believe in brahma-pariëäma-väda (the transformation
of brahma) say that the acintya (inconceivable) and nirviçeña
(formless) brahma transforms itself into both living beings and
the inert material world. To support this belief, they quote from
the Chändogya Upaniñad (6.2.1), “ekam evädvitéyam – Before the
manifestation of this universe there existed only the Absolute
Truth, a non-dual tattva that exists in truth.”
According to this Vedic mantra, brahma is the one and only
vastu which we should accept. This theory is also known as
non-dualism, or advaita-väda. Look, in this theory, the word
pariëäma (progressive transformation) is used, but the actual
process that it describes is in fact vikära (destruction, or
deformation).
Those who teach transformation of energy (çakti-pariëäma-väda)
do not accept any sort of transformation in brahma. Rather,
they say that the inconceivable çakti, or potency of brahma, is
transformed. The jéva-çakti portion of the potency of brahma
transforms into the individual spirit jévas, and the mäyä-çakti
portion transforms into the material world. According to this
theory, there is pariëäma (transformation), but not of brahma.
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sa-tattvato ‘nyathä-buddhir vikära ity udähåtaù
Sadänanda’s Vedänta-sära (59)
The word vikära (modification) means that something appears
to be what it is factually not.

Brahma is accepted as a vastu (basic substance), from which
two separate products appear, namely the individual souls and
this material world. The appearance of substances that are
different in nature from the original substance is known as
vikära (modification).
What is a vikära? It is just something appearing to be what it
is actually not. For example, milk is transformed into yogurt.
Although yogurt is milk, it is called yogurt, and this yogurt is the
vikära, or modification, of the original substance, in this case,
milk. According to brahma-pariëäma-väda, the material world
and the jévas are the vikära of brahma. Without any doubt, this
idea is absolutely impure for the following reasons: Those who
put forward this theory accept the existence of only one substance,
namely the nirviçeña-brahma. But how can this brahma be modified
into a second substance, if nothing else exists apart from it? The
theory itself does not allow for modification of brahma.
Accepting modification of brahma defies logic, which is why
brahma-pariëäma-väda is not reasonable under any circumstances.
However, there is no such fault in çakti-pariëäma-väda, because
according to this philosophy, brahma remains unaltered at all
times. Bhagavän’s inconceivable çakti that makes the impossible
possible (aghatana-ghatana-patéyasé-çakti) has an atomic particle,
which is transformed at some places as the individual souls, and
it also has a shadow portion, which is transformed in other
places into material universes. When brahma desired, “Let there
be living entities,” the jéva-çakti part of the superior potency
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(parä-çakti) immediately produced innumerable souls. Similarly,
when brahma desired the existence of the material world, the
mäyä potency, the shadow form of parä-çakti, at once manifested
the unfathomable, inanimate material world. Brahma accepts
these changes while remaining free from change itself.
One may argue: “Desiring is itself a transformation, so how
can this transformation occur in the desireless brahma?” The
answer to this is, “You are comparing the desire of brahma to the
desire of the jéva, and calling it a vikära (modification). Now, the
jéva is an insignificant çakti, and whenever he desires, that desire
comes from contact with another çakti. For this reason, the
desire of the jéva is called vikära. However, the desire of brahma
is not in this category. The independent desire of brahma is part
of its intrinsic nature. It is one with the çakti of brahma, and at
the same time different from it. Therefore, the desire of brahma
is the svarüpa of brahma, and there is no place for vikära.
When brahma desires, çakti becomes active, and only çakti is
transformed. This subtle point is beyond the discriminating
power of the jévas’ minute intelligence, and can only be understood
through the testimony of the Vedas.
Now we must consider the pariëäma (transformation) of çakti.
The analogy of milk changing into yogurt may not be the best
example to explain çakti-pariëäma-väda. Material examples do
not give a complete understanding of spiritual principles, but
they can still enlighten us regarding certain specific aspects.
The cintämaëi gem is a material object that can produce many
varieties of jewels, but it is not transformed or deformed itself in
any way.1 Çré Bhagavän’s creation of this material world should
be understood as being something similar to this. As soon as
Bhagavän desires, His acintya-çakti (inconceivable potency)
creates innumerable universes of fourteen planetary systems and
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worlds where the jévas can live, but He Himself remains absolutely
unchanged.
It should not be understood that this “untransformed”
Supreme is nirviçeña (formless) and impersonal. On the contrary,
this Supreme is the great and all-encompassing substance, brahma
(båhad-vastu-brahma). He is eternally Bhagavän, the master of
the six opulences. If one accepts Him as merely nirviçeña, one
cannot explain His spiritual çakti. By His acintya-çakti, He exists
simultaneously in both personal and impersonal forms. To suppose
that He is only nirviçeña is to accept only half the truth, without
full understanding. His relationship with the material world is
described in the Vedas using the instrumental (karaëa) case to
signify ‘by which...’; the ablative (apädäna) case to signify ‘from
which...’; and the locative (adhikaraëa) case to signify ‘in
which...’. It is stated in the Taittiréya Upaniñad (3.1.1):
yato vä imäni bhütäni jäyante
yena jätäni jévanti
yat prayanty abhisaàviçanti
tad vijijïäsasva tad brahma
One should know that brahma is He from whom all living beings
are born, by whose power they remain alive, and into whom they
enter at the end. He is the one about whom you should inquire,
He is brahma.1

In this çloka, ‘yato vä imäni’, the ablative (apädäna) case for
Éçvara is used when it is said that the living beings are manifested
from Him; ‘yena’, which is the instrumental (karaëa) case, is
used when it is said that all sentient creatures live by His power;
and ‘yat’, which indicates the locative (adhikaraëa) case, is used
when it is said that all living beings enter into Him in the end.
These three symptoms show that the Absolute Truth is Supreme;
this is His unique feature. That is why Bhagavän is always saviçeña
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(possessing form, qualities, and pastimes). Çréla Jéva Gosvämé
describes the Supreme Person in these words:
ekam eva parama-tattvaà sväbhävikäcintya-çaktyä
sarvadaiva svarüpa-tad-rüpa-vaibhava-jéva-pradhäna-rüpeëa
caturdhävatiñöhate süryäntar-maëòala-stha-teja iva
maëòala tad-bahirgata-tad-raçmi-tat-praticchavi-rüpeëa
The Absolute Truth is one. His unique characteristic is that He
is endowed with inconceivable potency, through which He is
always manifested in four ways: (1) svarüpa (as His original form),
(2) tad-rüpa-vaibhava (as His personal splendor, including His
abode, and His eternal associates, expansions, and avatäras),
(3) jévas (as the individual spirit souls), and (4) pradhäna (as
the material energy). These four features are likened to the
interior of the sun planet, the surface of the sun, the sun-rays
emanating from this surface, and a remotely situated reflection,
respectively.

These examples only partially explain the Absolute Truth. His
original form is sat-cid-änanda (full of eternity, knowledge and
bliss) and His spiritual name, abode, associates, and the entire
paraphernalia in His direct service are opulences that are
non-different from Himself (svarüpa-vaibhava). The countless
nitya-mukta and nitya-baddha jévas are dependent, conscious
atoms (aëu-cit). Pradhäna includes mäyä-pradhäna, and its
products are the entire gross and subtle material worlds. These
four features exist eternally, and similarly, the oneness of the
Supreme Absolute is also eternal. How can these two eternal
contradictions exist together? The answer is that it seems
impossible to the limited intelligence of the jéva, and it is only
possible through Bhagavän’s inconceivable energy.
Vrajanätha: What is vivarta-väda?
Bäbäjé: There is some reference to vivarta in the Vedas, but
that is not vivarta-väda. Çré Çaìkaräcärya has interpreted the
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word vivarta in such a way that vivarta-väda has come to mean
the same as Mäyäväda. The scientific meaning of the word
vivarta is:
atattvato’ nyathä buddhir vivarttam ity udähåtaù
Sadänanda’s Vedänta-sära (49)
Vivarta is the illusion of mistaking one thing for another.

The jéva is an atomic, spiritual substance, but when he is
bewildered, he imagines that the subtle and gross bodies in
which he is encaged are his self. This bewilderment is ignorance
born of lack of knowledge, and it is the only example of vivarta
found in the Vedas. Someone may think, “I am brahmaëa
Rämanätha Pandey, the son of the brahmaëa Sanätana Pandey,”
and another may think, “I am the sweeper Madhuä, son of the
sweeper Harkhuä,” but really, such thoughts are completely
illusory. The jéva is an atomic spiritual spark and is neither
Rämanätha Pandey nor the sweeper Madhuä; it only seems to
be so because he identifies with the body. The illusions of
mistaking a rope for a snake, and seeing silver in the reflection
on a conch shell are similar examples.
The Vedas use various examples to try to convince the jévas
to become free from this vivarta, the illusion of identifying
one’s self with this mäyika body. Mäyävädés reject the true
conclusions of the Vedas and establish a rather comical theory of
vivarta-väda. They say that the idea “I am brahma” is essential
understanding, and the idea “I am a jéva” is vivarta (erroneous
understanding). The Vedic examples of vivarta do not contradict
çakti-pariëäma-väda at all, but the theory of vivarta-väda that
the Mäyävädés put forward is simply foolish.
The Mäyävädés propose various types of vivarta-väda, of which
three are most common:
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(1) The soul is really brahma, but he became bewildered into
thinking himself to be an individual soul.
(2) The jévas are reflections of brahma.
(3) The jévas and the material world are just the dream of
brahma.
All these varieties of vivarta-väda are false and contrary to
Vedic evidence.
Vrajanätha: What is this philosophy called Mäyäväda? I am
unable to understand it.
Bäbäjé: Listen carefully. Mäyä-çakti is the shadow of svarüpa-çakti.
It has no entrance into the spiritual kingdom, and it is the controller
of the material world. When the jéva is overpowered by ignorance
and illusion, he enters that material world. Spiritual things have
an independent existence, and are independently energetic, but
Mäyäväda does not accept this. Instead, the Mäyäväda theory
declares that the individual soul is itself brahma, and only
appears to be different from brahma because of the influence of
mäyä. This theory states that the jéva only thinks himself to be
an individual entity, and that the moment the influence of mäyä
is removed, he understands that he is brahma. According to this
conception, while under the influence of mäyä, the atomic spiritual
spark has no independent identity separate from mäyä, and
therefore the way of liberation for the jéva is nirväëa, or merging
in brahma. Mäyävädés do not accept the separate existence of
the pure individual soul. Furthermore, they state that Bhagavän
is subordinate to mäyä, and has to take shelter of mäyä when He
needs to come to this material world. They say, “This is because
brahma is impersonal and does not have any form, which means
that He has to assume a material (mäyika) form in order to manifest
Himself in this world. His Éçvara aspect has a material body. The
avatäras accept material bodies and perform wonderful feats in
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this material world. In the end, They leave Their material body
in this world, and return to Their abode.”
Mäyävädés show a little kindness towards Bhagavän, for they
accept some differences between the jéva and the avatäras of
Éçvara. The distinction they make is that the jéva has to accept
a gross body because of his past karma. This karma carries
him away, even against his wishes, and he is forced to accept
birth, old age, and death. The Mäyävädés say that Éçvara’s body,
designation, name, and qualities are also material, but that He
accepts them of His own accord, and that whenever He desires,
He can reject everything and regain His pure spirituality. He is
not forced to accept the reactions resulting from the activities
that He performs. These are all misconceptions of the Mäyävädés.
Vrajanätha: Is this Mäyäväda philosophy found anywhere in the
Vedas?
Bäbäjé: No! Mäyäväda cannot be found anywhere in the Vedas.
Mäyäväda is Buddhism, We read in Padma Puräëa:
mäyävädam asac-chästraà
pracchannaà bauddham ucyate
mayaiva vihitaà devi
kalau brähmaëa-mürtinä
Uttara-khaëòa (43.6)
In answer to a question by Umädevi (Parvaté), Mahädeva
explains “O Devé! Mäyäväda is an impure çästra. Although
actually covered Buddhism, it has gained entry into the religion
of the Äryans, disguised as Vedic conclusions. In Kali-yuga, I
shall appear in the guise of a brähmaëa and preach this
Mäyäväda philosophy.”

Vrajanätha: Prabhu, why did Mahädeva perform such an ugly
task, when he is the leader of the devatäs and the foremost
among Vaiñëavas?
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Bäbäjé: Çré Mahädeva is Bhagavän’s guëa-avatära. The supremely
merciful Lord saw the asuras taking to the path of bhakti and
worshiping Him to get fruitive results and to fulfill their wicked
desires. He then thought, “The asuras are troubling the devotees
by polluting the path of devotional service, but the path of bhakti
should be freed from this pollution.” Thinking thus, He called
for Çivajé and said, “O Çambhu! It is not auspicious for this material
world if My pure bhakti is taught amongst those who are in the
mode of ignorance and whose character is äsurika. You should
preach from çästra and spread Mäyäväda philosophy in such a
way that the asuras become enamored and I remain concealed
from them. Those whose character is äsurika will leave the path
of devotional service and take shelter of Mäyäväda, and this will
give My gentle bhaktas the chance to taste pure devotional service
unhindered.”
Çré Mahädeva, who is the supreme Vaiñëava, was at first somewhat
reluctant to accept such an arduous task with which Bhagavän
had entrusted him. However, considering this to be His order, he
therefore preached the Mäyäväda philosophy. Where is the fault
of Çréman Mahädeva, the supreme guru, in this? The entire
universe functions smoothly like a well-oiled machine under the
guidance of Bhagavän, who expertly wields in His hand the
splendid Sudarçana Cakra for the well-being of all creatures.
Only He knows what auspiciousness is hidden in His order, and
the duty of the humble servants is simply to obey His order.
Knowing this, the pure Vaiñëavas never find any fault in
Çaìkaräcärya, Çiva’s incarnation who preached Mäyäväda.
Listen to the evidence from çästra for this:
tvam ärädhya tatha çambho grahiñyämi varaà sadä
dväparädau yuge bhütvä kalayä mänuñädiñu
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svägamaiù kalpitaistvaïca janän madvimukhän kåru
mäïca gopaya yena syat såñöireçontarontarä
Padma Puräëa, Uttara khaëòa (42.109–110)
and Närada-païcarätra (4.2.29–30)
Viñëu said, “O Çambhu, although I am Bhagavän, still I have
worshiped different devatäs and devés to bewilder the asuras.
In the same way, I shall worship you as well, and receive a
benediction. In Kali-yuga you should incarnate amongst
human beings through your partial expansion. You should
preach from çästras like Ägama, and fabricate a philosophy
that will distract the general mass of people away from Me,
and keep Me covered. In this way, more and more people will
be diverted away from Me, and My pastimes will become all
the more valuable.”

In Varäha Puräëa, Bhagavän tells Çiva:
eña mohaà såjämy äçu ye janän mohayiçyati
tvaïca rudra mahäçäho mohaçästräëi käraya
atathyäni vitathyäni darçayasva mahäbhuja
prakäçaà kuru cätmänamprakäçaïca maà kuru
“I am creating the kind of illusion (moha) that will delude the
mass of people. O strong-armed Rudra, you also create such a
deluding çästra. O mighty-armed one, present fact as falsehood,
and falsehood as fact. Give prominence to your destructive
Rudra form and conceal My eternal original form as Bhagavän.”

Vrajanätha: Is there any Vedic evidence against the Mäyäväda
philosophy?
Bäbäjé: All the testimony of the Vedas refutes Mäyäväda philosophy.
The Mäyävädés have searched all the Vedas and isolated four
sentences in their support. They call these four sentences mahäväkya, ‘the illustrious statements.’ These four statements are:
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(1) “sarvaà khalv idaà brahma – All the universe is brahma.”
Chändogya Upaniñad (3.14.1)
(2) “prajïänaà brahma – The supreme knowledge is brahma.”
Aitareya Upaniñad (1.5.3)
(3) “tat tvam asi çvetaketo – O Çvetaketu, you are that.”
Chändogya Upaniñad (6.8.7)
(4) “ahaà brahmäsmi – I am brahma.”
Båhad-äraëyaka Upaniñad (1.4.10)
The first mahä-väkya teaches that the whole universe, consisting
of the living beings and non-living matter, is brahma; nothing
exists that is not brahma. The identity of that brahma is
explained elsewhere:
na tasya käryaà karaëaà ca vidyate
na tat-samaç cäbhyadhikaç ca dåçyate
paräsya çaktir vividhaiva çrüyate
sväbhäviké jïäna-bala-kriyä ca
Çvetäçvatara Upaniñad (6.7–8)
None of the activities of that para-brahma Paramätmä is mundane,
because none of His senses – such as His hands and legs – is
material. Thus through the medium of His transcendental body,
He performs His pastimes without any material senses, and He
is present everywhere at the same time. Therefore, no one is
even equal to Him, what to speak of being greater than Him.
The one divine potency of Parameçvara has been described in çruti
in many ways, among which the description of His jïäna-çakti
(knowledge), His bala-çakti (power), and His kriyä-çakti
(potency for activity) are most important. These are also called
cit-çakti or saàvit-çakti; sat-çakti or sandhiné-çakti; and änanda-çakti
or hlädiné-çakti respectively.
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Brahma and His çakti are accepted as non-different from each
other. In fact, this çakti is said to be an inherent part of brahma,
which is manifested in different ways. From one point of view, it
may be said that nothing is different from brahma, for the potency
and the possessor of potency are non-different. However, when
we look at the material world, we can see that in another sense
brahma and His çakti are certainly different.
nityo nityänäà cetanaç cetanänäm
eko bahünäà yo vidadhäti kämän
Kaöha Upaniñad (2.13) and
Çvetäçvatara Upaniñad (6.10)
He is the one supreme eternal being among all eternal beings,
and the one supreme conscious being among all conscious
beings. He alone is fulfilling the desires of everyone.

This statement from the Vedas accepts variegatedness within
the eternally existing substance (vastu), brahma. It separates the
çakti (potency) from çaktimän (the possessor of the potency),
and then it considers His jïäna (knowledge), bala (power), and
kriyä (activities).
Now let us consider the second mahä-väkya, “prajïänaà brahma
– The supreme knowledge is brahma“ (Aitareya Upaniñad 1.5.3).
Here it is said that brahma and consciousness are identical. The
word prajïänam, which in this sentence is said to be one with
brahma, is also used in Båhad-äraëyaka Upaniñad (4.4.21), where
it is used to mean prema-bhakti:
tam eva dhiro vijïäya prajïäàaà kurvéta brähmaëaù
When a steady and sober person attains knowledge of brahma,
he worships Him with genuine loving feelings (jïäna-svarüpaprema-bhakti).
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The third mahä-väkya is “tat tvam asi çvetaketo – O Çvetaketu,
you are that” (Chändogya Upaniñad 6.8.7). This çloka gives
instructions on oneness with brahma, which is more elaborately
described in Båhad-äraëyaka Upaniñad (3.8.10) as follows:
yo vä etad akñaraà gärgy aviditväsmäl lokät praiti sa kåpaëaù
ya etad akñaraà gärgi viditväsmäl lokät praiti sa brähmaëaù
O Gargé! Those who leave this material world without understanding the eternal Viñëu are kåpaëaù, extremely miserly
or degraded, whereas those who leave this material world in
knowledge of that Supreme Eternal are actually brähmaëas,
knowers of brahma.

The words tat tvam asi therefore mean, “He who gains true
knowledge eventually attains devotional service to para-brahma,
and he is to be known as a brähmaëa.”
The fourth mahä-väkya is “ahaà brahmäsmi – I am brahma”
(Båhad-äraëyaka Upaniñad 1.4.10). If the vidyä that is established
in this väkya does not become bhakti in the end, then it is
thoroughly condemned in Çré Éçopaniñad (9), which says:
andhaà tamaù praviçanti ye ’vidyäà upäsate
tato bhüya iva te tamo ya u vidyäyäà ratäù
Those who are situated in ignorance enter deep darkness, and
those who are in knowledge enter deeper darkness still.

This mantra means that those who embrace ignorance, and do
not know the spiritual nature of the soul, enter the darkest
regions of ignorance. However, the destination of those who
reject ignorance, but who believe that the jéva is brahma, and not
a spiritual atom, is far worse.
Bäbä! The Vedas have no shoreline and are unsurpassed. Their
precise meaning can only be understood by studying each and
every çloka of the Upaniñads separately, and by deriving the
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meaning from all of them combined. If one singles out a particular
sentence, he may always be diverted by some misinterpretation.
Çré Caitanya Mahäprabhu therefore investigated all the Vedas
thoroughly, and then preached that the individual spirit souls
and the material world are simultaneously and inconceivably
one with Çré Hari and different from Him.
Vrajanätha: I understand that the Vedas establish the teaching
of acintya-bhedäbheda-tattva. Will you please explain this more
clearly with proofs from the Vedas themselves?
Bäbäjé: Here are some of the many passages that describe the
oneness aspect (abheda-tattva) of bhedäbheda-tattva:
sarvaà khalv idaà brahma
Chändogya Upaniñad (3.14.1)
Everything in this world is certainly brahma.

ätmaivedaà sarvam iti
Chändogya Upaniñad (7.52.2)
Everything that is visible is spirit (ätmä).

sad eva saumyedam agra äsid ekam evädvitéyam
Chändogya Upaniñad (6.2.1)
O gentle one, this world initially existed in a non-dual, spiritual
form; and before the manifestation of this universe, the
Supreme Spirit was just a non-dual substance.

evaà sa devo bhagavän vareëyo yoni-svabhävän adhitiñöhaty ekaù
Çvetäçvatara Upaniñad (5.4)
Bhagavän Himself is the master of all, even of the devatäs,
and He is the only one who is worthy of worship. He is the
cause of all causes, but He Himself remains unaltered, just as
the sun remains stationary, while spreading its radiance in all
directions.
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Now listen to the mantras that support bheda (difference):
oà brahma-vid äpnoti param
Taittiréya Upaniñad (2.1)
One who understands brahma attains the para-brahma.

mahäntaà vibhum ätmänaà matvä dhéro na çocati
Kaöha Upaniñad (1.2.22)
A sober, intelligent person does not lament, even on seeing a
soul confined in a material body, because he knows that the soul
is great and present everywhere.

satyaà jïänam anantaà brahma yo veda nihitam
First Anuccheda of Taittiréya-brahmänanda-vallé
Brahma is truth, knowledge and eternity personified. That brahma
is situated in the spiritual sky (Paravyoma), and is also present
in the depth of all living entities’ hearts. One who knows this
attains siddhi through his relationship with that indwelling
Supersoul (antaryämé), the omniscient brahma.

yasmät paraà nä param asti kiïcit...
Çvetäçvatara Upaniñad (3.9)
There is no truth superior to that Supreme Person. He is smaller
than the smallest, and greater than the greatest. He stands
alone, immovable like a tree in His self-effulgent abode. This
entire universe rests within that one Supreme Person.

pradhäna-kñetra-jïa-patir guëeçaù
Çvetäçvatara Upaniñad (6.16)
The Parabrahma is the Lord of the unmanifested material
nature (pradhäna), the Master of that Paramätmä who knows all
the individual living entities, and the Éçvara of the three modes
of material nature. He is Himself transcendental to the modes of
material nature.
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tasyaiña ätmä vivåëute tanuà sväm
Kaöha Upaniñad (2.23)
He reveals His body only to those people in a very particular way.

tam ähur agryaà puruñaà mahäntam
Çvetäçvatara Upaniñad (3.19)
Those who know the Absolute Truth chant His glories, knowing
Him to be Mahän Ädi-puruña, the Great Personality, and the
Cause of all causes.

yäthätathyato ‘rthän vyadadhät

Éçopaniñad (8)

By His inconceivable potency, He maintains the separate
identities of all the eternal elements, along with their particular
attributes.

naitad açakaà vijïätuà yad etad yakñam iti
Kena Upaniñad (3.6)
Agnideva, the devatä of fire said to the assembled devatäs, ‘I
cannot fully comprehend the identity of this yakña.’

asad vä idam agra äsit...
Taittiréya Upaniñad (2.7.1)
In the beginning, this universe was just an unmanifested form of
brahma. This unmanifest became manifest in the form of brahma.
That brahma manifested Himself in male form. For this reason
that male form is known as the creator.

nityo nityänäm
Kaöha Upaniñad (2.13) and
Çvetäçvatara Upaniñad (6.13)
Who is the supreme Eternal Being among all the eternal beings?

sarvaà hy etad brahmäyam ätmä brahma so’yam ätmä catuñpät
Muëòaka Upaniñad (2)
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All this is a manifestation of the inferior potency of brahma.
The spiritual form of Kåñëa is none other than the para-brahma.
By His inconceivable potency, He eternally manifests Himself in
four nectarean forms, even though He is one.

ayam ätmä sarvesäà bhütänäà madhu
Båhad-äraëyaka Upaniñad (2.5.14)
The Vedas speak about Kåñëa in an indirect way by describing
His attributes, and here they say that “Among all living beings,
it is only Kåñëa Himself who is sweet like nectar.”

In these and countless other passages, the Vedas declare that
the individual souls are eternally different from the Supreme.
Every part of the Vedas is wonderful, and no portion of them can
be neglected. It is true that the individual jévas are eternally
different from the Supreme; and it is also true that they are
eternally non-different from the Supreme. We can find evidence
in the Vedas to support both bheda (difference) and abheda
(non-difference), because bheda and abheda exist simultaneously
as aspects of the Absolute Truth. This relationship of the jévas
with the Supreme as simultaneously one with Him and different
from Him, is inconceivable and beyond mundane intelligence.
Logic and arguments about the matter only lead to confusion.
Whatever has been said in the various parts of the Vedas is all
true, but we cannot understand the complete meaning of those
words because our intelligence is very limited. That is why we
should never disregard Vedic teachings.
naiña tarkeëa matir äpaneyä
Kaöha Upaniñad (2.2)
Naciketä! It is not proper to use argument to destroy the wisdom
of the Absolute Truth that you have received.
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nähaà manye su-vedeti no na vedeti veda ca
Kena Upaniñad (2.2)
I do not think that I have thoroughly understood brahma.

These Vedic mantras give clear instructions that the çakti
of the Éçvara is inconceivable, and hence beyond mundane
reasoning.
Mahäbhärata says:
puräëaà mänavo dharmaù säìga-vedaï cikitsitam
äjïä-siddhäni catväri na hantavyämi hetubhiù
The sättvata Puräëas, the dharma instructed by Manu, the Ñaòaìga-veda and Cikitsä-çästra are the authentic orders of the
Supreme, and it is improper to try to refute them by mundane
arguments.

Thus it is quite clear that the Vedas support the acintyabhedäbheda-tattva. Bearing in mind the ultimate goal of the
jéva, it seems that there is no siddhänta that is higher than the
principle of acintya-bhedäbheda-tattva; in fact, no other siddhänta
even seems true. Only when one accepts this philosophy of
acintya-bhedäbheda can one realize the eternal individuality of
the jéva, and his eternal difference from Çré Hari. Without
understanding this difference, the individual soul cannot attain
the true goal of life, which is préti (love for the Supreme).
Vrajanätha: What is the evidence that préti is the ultimate goal
for the jéva?
Bäbäjé: It is said in the Vedas:
präëo hy eña yah sarva-bhütair vibhäti
Muëòaka Upaniñad (3.1.4)
The Supreme Person is the Life of all that lives, and He shines
within all beings. Those who know that Supreme Personality
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by the science of bhakti do not look for anything else.2 Such
jévan-muktas are endowed with attachment for the Supreme (rati),
and they participate in His loving pastimes. Such bhaktas are
the best of all those who are in knowledge of brahma.

In other words, the most fortunate of those who know
brahma associate with Kåñëa actively in His loving pastimes.
This sentiment of rati is a symptom of love for Kåñëa. It is
explained further in Båhad-äraëyaka Upaniñad (2.4.5 and 4.5.6):
na vä are sarvasya kämäya sarvaà priyaà bhavaty
ätmanas tu kämäya sarvaà priyaà bhavati
Yäjïa-valkya said, “O Maitreyé, everyone is not dear to us because
of their necessities; rather, they are dear to us because of our
own necessities.”

It is evident from this mantra that préti (love for the Supreme)
is the only prayojana for the jéva. Bäbä, there are many examples
of such statements in the Vedas, Çrémad-Bhägavatam, and
Taittiréya Upaniñad (2.7.1):
raso vai saù
ko hy evänyät kaù präëyät
yad eña äkäça änando na syät
eña hy evänandayäti
The para-brahma, Paramätmä, is nectar personified. The jéva
finds pleasure in associating with that nectarean Paramätmä,
and who could live if He was not present in the heart? It is
Paramätmä alone who gives bliss to the jévas.

The word änanda (bliss) is a synonym for préti (affection). All
living beings are in search of pleasure and bliss. A mumukñu
believes that liberation is the ultimate pleasure, and that is why
he is mad for liberation. The sense enjoyers (bubhukñus) believe
that the objects of sense gratification are the ultimate pleasure,
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so they pursue the objects of sense gratification until the end of
their lives. It is the hope of achieving pleasure that induces
everyone to perform all his activities. The bhaktas are also
endeavoring for Çré Kåñëa’s devotional service. In fact, everyone
is looking for préti – so much so that they are even ready to
sacrifice their lives for it. In principle, everyone’s ultimate aim is
préti, and no one can disagree with this. Everyone is exclusively
searching for pleasure, whether they are believers or atheists,
fruitive workers, karmés, jïänés, and whether they have desires
or are desireless. However, one cannot achieve préti simply by
seeking it.
The fruitive workers believe that celestial pleasures are the
ultimate bliss, but it is explained in Bhagavad-gétä (9.20):
kséëe puëye martya-lokaà viçanti
After the residents of the gigantic celestial planets have
completed the results of their good karma, they have to take
birth again on the mortal earthly planets. The karmés who desire
sense gratification constantly transmigrate from one planet to
another in this way.

According to this çloka of Gétä, everyone realizes their mistake
only when they fall from the celestial planets. A person may
begin to covet the pleasures of the heavenly planets again when
he fails to find pleasure in the wealth, children, fame, and power
that is available in the world of human beings. However, while
he is falling from the celestial worlds, he adopts a respectful
attitude towards an even greater happiness than that of Svarga
(the heavenly planets). He becomes indifferent to the pleasures
of the human worlds, the celestial planets, and even the higher
planets up to Brahmaloka when he understands that they are
all temporary, and that their happiness is also not fixed or
eternal. He then becomes renounced and starts to investigate
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brahma-nirväëa and endeavor earnestly for impersonal liberation.
However, when he sees that impersonal liberation also lacks
bliss, he takes an unbiased (taöasthä) position and searches
for another path that will enable him to achieve préti, or
pleasure.
How is it possible to experience préti in impersonal liberation?
Who is the personality who is supposed to experience such bliss?
If I lose my identity, who will exist to experience brahma? The
very concept of the bliss of brahma is meaningless because
whether there is pleasure in brahma or not, the theory of
impersonal liberation does not admit that anyone actually exists
in the liberated state to enjoy such pleasure. So what conclusion
can be drawn from such a doctrine? If I cease to exist when I am
liberated, then my individuality is lost along with my existence.
Nothing pertains to me any more by which I can experience bliss
or pleasure. Nothing exists for me if I myself do not exist.
Someone may say, “I am brahma-rüpa.” However, this statement
is false, because the “I” who is brahma-rüpa is nitya (eternal).
In other words, if one says that he is brahma, then he is also
eternal. In that case, everything is useless for him, including the
process to attain perfection (sädhana) and perfection itself (siddhi).
Therefore, préti is not to be obtained in brahma-nirväëa. Even if
it is perfect, it is something that is not experienced, like a flower
growing in the sky.
Bhakti is the only path by which the jéva can attain his true
goal. The final stage of bhakti is prema, which is eternal. The
pure jéva is eternal, pure Kåñëa is eternal, and pure love for Him
is also eternal. Consequently, one can only attain the perfection
of true love in eternity when he accepts the truth of acintyabhedäbheda. Otherwise, the ultimate goal of the jéva, which is
love for the Supreme, becomes non-eternal, and the existence of
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the jéva is also lost. Therefore, all the çästras accept and confirm
the doctrine of acintya-bhedäbheda. All other doctrines are
simply speculation.
Vrajanätha returned home in a blissful state of mind, deeply
absorbed in thoughts about pure spiritual love.
T HuS
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Commentary in the form of chapter-endnotes
by Çréla Bhaktivedänta Näräyaëa Mahäräja
From page 407
1

Refer to Çré Caitanya-caritämåta, Ädi-lélä (7.123–127).

From page 408
2

“The one about whom you are asking – that is brahma.”

From page 423
3

No topic other than the glories of Çré Kåñëa holds any further
interest for those who are liberated beings (jévan-mukta).

C haptEr 19
Prameya: abhidheya-tattva

A

fter taking his meal, Vrajanätha retired to bed with various
conflicting views about acintya-bhedäbheda (the doctrine
of inconceivable oneness and difference) arising in his heart.
Sometimes he thought that acintya-bhedäbheda-tattva was just
another kind of Mäyäväda philosophy, but when he reconsidered
the teaching seriously, he realized that there was no objection
in çästra to it. On the contrary, it contained the essence of all
çästras. “Çrémad Gaura-Kiçora is the complete manifestation of
Bhagavän Himself, and His profound teachings cannot possibly
be faulty in any way,” he said to himself. “I will never give up the
lotus feet of that extremely kind and affectionate Gaura-Kiçora.
But alas! What have I attained so far? I have come to understand
that acintya-bhedäbheda-tattva is the ultimate truth, but what
have I gained through this knowledge? Çré Raghunätha däsa
Bäbäjé has said that préti (love) is the sädhya of life for all jévas.
Karmés and jïänés are also searching for love, but they are
ignorant about çuddha-préti. That is why I must reach the stage
of unadulterated love, but my only concern is, how may I achieve
it? I will inquire from Bäbäjé Mahäçaya about this subject, and
adopt his principles.” Thinking like this, Vrajanätha fell asleep.
Since Vrajanätha went to sleep quite late, he also awoke late
the next morning. The sun had already risen when he rose from
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his bed, and he had hardly finished his morning ablutions when
his maternal uncle Vijaya Kumära Bhaööäcärya Mahäçaya arrived
from Çré Modadruma. Vrajanätha was very pleased to see his
uncle after so many days. He offered him daëòavat-praëäma, and
respectfully offered him a seat.
Vijaya Kumära was a great scholar and orator of ÇrémadBhägavatam, and he would travel considerable distances to give
Bhägavatam discourses. By the mercy of Çré Näräyaëa, he had
developed staunch faith in his heart in Çré Gauräìga
Mahäprabhu. Some days previously, he had the good fortune of
obtaining darçana of Çré Våndävana däsa Öhäkura in a village by
the name of Denuòa. Çré Våndävana däsa Öhäkura had ordered
him to visit the inconceivable Yogapéöha of Çré Dhäma Mäyäpura,
where Çré Çacénandana Gaurahari’s acintya-lélä eternally takes
place. He also informed him that soon most of the holy places of
Çréman Mahäprabhu’s pastimes would soon disappear, and would
reappear after four hundred years. He said that the places of
Çré Gaura’s pastimes were essentially non-different from Çré
Våndävana, the holy place of Kåñëa’s lélä; and that only those
who can perceive the transcendental nature of Çré Mäyäpura
can truly have darçana of Çré Våndävana. Hearing these words of
Çré Våndävana däsa Öhäkura, the incarnation of Çré Vyäsadeva,
Vijaya Kumära became very eager to take darçana of Çré Dhäma
Mäyäpura, and decided to go there after visiting his sister and
nephew in Bilva-puñkariëé.
These days, the villages of Bilva-puñkariëé and Brahma-puñkariëé
are somewhat distant from each other, but in those days, they
were immediately adjacent, and the boundary of Bilva-puñkariëé
was within a mile of Çré Dhäma Mäyäpura Yogapéöha. The old
village of Bilva-puñkariëé is abandoned these days, and is known
by the names Öoöä and Täraëväsa.
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When uncle and nephew had exchanged pleasantries, Vijaya
Kumära said, “Tell Grandmother that I am going to take darçana
of Çré Dhäma Mäyäpura, and that I will be back soon and take
my afternoon meal here.”
“Uncle, why do you want to visit Mäyäpura?” asked Vrajanätha.
Vijaya Kumära was at that time unaware of Vrajanätha’s present
condition – he had only heard that Vrajanätha had given up his
study of nyäya-çästra, and was now studying Vedänta-sütra – so
he did not consider it appropriate to describe his devotional
sentiments to him. Instead, he hid his real motive, and said, “I
have to meet someone in Mäyäpura.”
Vrajanätha was aware that his uncle was not only a great
scholar of Çrémad-Bhägavatam, but also a devotee of Çré Gaura,
so he guessed that he must have some spiritual purpose in visiting
Çré Dhäma Mäyäpura. “Uncle,” he said, “a very faithful and
elevated Vaiñëava called Çréla Raghunätha däsa Bäbäjé resides in
Mäyäpura. You must have some discussion with him.”
Encouraged by Vrajanätha’s words Vijaya Kumära said, “Are
you developing faith in the Vaiñëavas these days? I heard that
you have given up the study of nyäya-çästra and were studying
Vedänta, but now I see that you are entering into the path of
bhakti, so I need not hide anything from you. The fact is that Çré
Våndävana däsa Öhäkura Mahäçaya has ordered me to have
darçana of Çré Yogapéöha at Çré Mäyäpura, so I have decided to take
bath in the waters of Çré Gaìgä-devé, and then circumambulate
and take darçana of Çré Yogapéöha. Then at Çréväsa-aìgana, I shall
roll to my heart’s content in the dust of the Vaiñëavas’ lotus feet.”
Vrajanätha said,” Uncle! Please take me along with you. Let’s
meet with mother, and then leave for Mäyäpura.”
Deciding thus, they informed Vrajanätha’s mother, and left
for Mäyäpura. First they took bath in the Gaìgä, and Vijaya
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Kumära exclaimed, “Aha! Today my life has become successful.
At this ghäöa Çré Çacénandana Gaurahari bestowed unlimited
mercy upon Jähnavé-devé by performing His water pastimes here
for twenty-four years. While bathing in these sacred waters
today I am feeling paramänanda.” When Vrajanätha heard
Vijaya Kumära speak these words in an inspired mood, he spoke
with a melted heart: “Uncle, today I am also blessed by your
mercy.”
After Gaìgä snäna, they visited Mahäprabhu’s birthplace at
the home of Jagannätha Miçra. There, by the mercy of Çré
Dhäma, they became completely immersed in a mood of deep
spiritual love and their bodies became drenched with tears.
Vijaya Kumära said, “If one takes birth in this land of Gaura, but
does not visit this Mahä Yogapéöha, one’s life is useless. Just see
how this holy place seems to material eyes to appear as any
ordinary piece of land, covered by straw huts, but by Gauräìga’s
mercy see what beauty and opulence is visible to us! Look! How
high and splendid are these bejeweled mansions! How inviting
are these lovely gardens! How attractive to the eyes are these
places of worship! Look, here Çré Gauräìga and Viñëupriyä are
standing inside the house. O What an enchanting form! What
an enchanting form!”
As he said this, they both fell down and lost consciousness.
After quite some time, they recovered with the help of some
other devotees, and entered Çréväsa-aìgana. Tears flowed from
their eyes, and they rolled on the ground, exclaiming, “Hä Çréväsa!
Hä Advaita! Hä Nityänanda! Hä Gadädhara-Gauräìga! Please
give us Your mercy! Free us from false pride, and give us the shelter
of Your lotus feet!”
All the Vaiñëavas there became very joyful when they saw
such emotions in the two brähmaëas. They began to dance,
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chanting loudly, “Mäyäpura Candra ki jaya! Ajita Gauräìga ki
jaya! Çré Nityänanda Prabhu ki jaya!” Vrajanätha immediately
offered his body at the lotus feet of his worshipable spiritual
master, Çré Raghunätha däsa Bäbäjé Mahäräja. The elderly
Bäbäjé picked him up and embraced him, asking, “Bäbä! What
brings you here at this time today? And who is this respectable
mahäjana with you?”
Vrajanätha humbly told him everything, and the Vaiñëavas
seated them with utmost respect. Vijaya Kumära then inquired
submissively from Çrémad Raghunätha däsa Bäbäjé Mahäräja,
“Prabhu, by what means can the ultimate aim (prayojana) for all
jévas be achieved? Please be merciful, and tell us how we can
attain that prayojana.”
Bäbäjé: You are çuddha-bhaktas, and everything is within your grasp.
Still, since you have mercifully asked, I will explain whatever
little I know. Kåñëa-bhakti which is free from any trace of jïäna
and karma is the prayojana (ultimate aim) for all jévas, and it is
also the means of attainment. During the stage of spiritual practice
(sädhana-avasthä) it is called sädhana-bhakti, and in the liberated
stage (siddha-avasthä), it is called devotional service performed
in prema-bhakti (pure love).
Vijaya: What are the intrinsic characteristics (svarüpa-lakñaëa)
of bhakti?
Bäbäjé: By the order of Çréman Mahäprabhu, Çré Rüpa Gosvämé
has described the intrinsic characteristics of bhakti in Çré Bhaktirasämåta-sindhu (1.1.11) as follows:
anyäbhiläñita-çünyaà jïäna-karmädy-anävåtam
änukülyena kåñëänu-çélanaà bhaktir uttamä
Uttamä-bhakti, pure devotional service, is the cultivation of
activities that are meant exclusively for the benefit of Çré Kåñëa,
in other words, the uninterrupted flow of service to Çré Kåñëa,
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performed through all endeavors of body, mind, and speech, and
through expression of various spiritual sentiments (bhävas). It is
not covered by jïäna (knowledge of nirviçeña-brahma, aimed at
impersonal liberation) and karma (reward-seeking activity),
yoga or austerities; and it is completely free from all desires other
than the aspiration to bring happiness to Çré Kåñëa.

This sütra very clearly describes both the svarüpa-lakñaëa
(intrinsic characteristics) and the taöastha-lakñaëa (extrinsic
symptoms) of bhakti. The word uttamä-bhakti refers to pure
devotional service. Devotional service mixed with fruitive activity
(karma-miçrä bhakti) and devotional service mixed with speculative
knowledge (jïäna-miçrä bhakti) are not pure devotional service.
The aim of devotional service mixed with fruitive activity
(karma-miçrä bhakti) is sense gratification, and the aim of
devotional service mixed with speculative knowledge (jïänamiçrä bhakti) is liberation. Only such devotional service free
from any trace of desire for fruitive results or liberation is
uttamä-bhakti (pure devotional service).
The fruit of bhakti is prema. The svarüpa-lakñaëa of bhakti is
endeavors favorable for Kåñëa (kåñëänuçélanam) performed with
body, mind and speech, and loving attitude of mind (prétimayamänasa). Such endeavors (ceñöä) and spiritual sentiments
(bhävas) are both favorable (änukülya) and constantly dynamic.
By the mercy of Kåñëa and His bhaktas, when the special function
of the internal energy of Bhagavän manifests upon the jéva’s own
spiritual strength, then the true form (svarüpa) of bhakti takes birth.
In the present state, the jéva’s body, mind, and speech are all
materially afflicted. When the jéva directs them by his own
discrimination, the result is only dry speculation and renunciation,
and the true nature of bhakti does not manifest through them.
However, when Kåñëa’s svarüpa-çakti becomes active in the jéva’s
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body, mind, and speech, the nature of pure bhakti immediately
becomes manifest. The ultimate aim of all spiritual activities is
Çré Kåñëa, and that is why real devotional activity must be favorable
towards Kåñëa. Endeavors performed for realization of brahma
and Paramätmä are not accepted as pure bhakti. Rather, they are
aspects of speculative knowledge (jïäna) and fruitive activities
(karma) respectively. There are two types of endeavors: those
that are favorable, and those that are unfavorable. Only favorable
activities are considered to be devotional service.
The word änukülyena means the tendency to be favorably
disposed towards Kåñëa. This tendency has some connection
with the material world during the period of devotional practice
(sädhana-käla), but in the liberated stage (siddha-käla) it is
utterly pure, free from any connection with the material world.
The characteristics of bhakti are the same in both these stages.
Therefore, the intrinsic characteristics of bhakti are endeavors
for the cultivation of Kåñëa consciousness performed with
favorable sentiments.
While we are discussing the intrinsic characteristics (svarüpalakñaëa) of bhakti, it is also necessary to describe its extrinsic
characteristics (taöastha-lakñaëa). Çréla Rüpa Gosvämé has
explained that there are two taöastha-lakñaëa. The first is having
no other desires, and the second is freedom from the covering of
jïäna, karma, and other such endeavors. Any ambition other than
the desire for progress in bhakti goes against bhakti, and comes in
the category of other desires. Jïäna, karma, yoga, and renunciation
are said to be antagonistic to bhakti when they are strong enough
to cover the heart. Therefore, pure bhakti1 may be described as
the cultivation of activities that are favorably disposed to Çré
Kåñëa, free from both the above antagonistic characteristics.
Vijaya: What are the various distinctive characteristics of bhakti?
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Bäbäjé: In Bhakti-rasämåta-sindhu (1.1.17), Çréla Rüpa Gosvämé
has described the following six special characteristics of bhakti:
kleça-ghné çubhadä mokña-laghutä-kåt sudurlabhä
sändränanda-viçeñätmä çré-kåñëäkarñiëé ca sä
(1) kleça-ghné – She destroys all kinds of distress.
(2) çubhadä – She awards all kinds of good fortune.
(3) mokña-laghutä-kåt – She makes kåt, the pleasure of impersonal
liberation, appear laghutä, insignificant.
(4) sudurlabhä – She is rarely achieved.
(5) sändränanda-viçeñätmä – Her nature is embued with the most
intense and superlative pleasure.
(6) çré-kåñëa-äkarñiëé – She is the sole means to attract Çré Kåñëa.

Vijaya: How does bhakti destroy distress?
Bäbäjé: There are three kinds of kleça (distress): sin itself (päpa),
sin in its seed-form (päpa-béja), and ignorance (avidyä). Sinful
activity is classified as pätaka (sinful), mahä-pätaka (very sinful),
and atipätaka (extremely sinful). All these are considered
päpa. People in whose hearts çuddha-bhakti has manifested are
naturally not inclined to become involved in sinful activities
(päpa). The desire to commit sins, which is called päpa-béja, cannot
remain in a heart filled with bhakti. Avidyä means ignorance of
one’s spiritual identity. When çuddha-bhakti first dawns within
the heart, the jéva understands very clearly, “I am a servant of
Kåñëa,” and ignorance disappears altogether. This means that as
Bhakti-devé, the goddess of bhakti, spreads her effulgence, the
darkness of päpa, päpa-béja, and avidyä are expelled from one’s
heart. On the auspicious arrival of bhakti, all sorts of distress go
far away. That is why bhakti is kleça-ghné.
Vijaya: How is bhakti çubhadä?
Bäbäjé: In this world, all types of affection, all good qualities,
and all the different types of pleasures are considered çubha
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(auspicious). One in whose heart pure bhakti has manifested is
endowed with four qualities: humility, compassion, freedom from
pride, and giving honor to others. For this reason the whole
world bestows affection upon him. All kinds of sad-guëas are
automatically manifested in çuddha-bhaktas. Bhakti is capable of
giving all kinds of pleasure. If one desires, she can give material
enjoyment, the happiness of merging into the impersonal brahma
(nirviçeña-brahma-sukha), all kinds of mystical powers (siddhis),
sense gratification, and liberation.
Vijaya: How does bhakti make even the pleasure of impersonal
liberation seem insignificant (mokña-laghutä-kåt)?
Bäbäjé: If even a little love for the Supreme (bhagavad-rati) has
manifested in one’s heart, dharma (religion), artha (economic
development), käma (sense gratification), and mokña (liberation)
naturally appear insignificant.
Vijaya: And why is it said that bhakti is rarely achieved
(sudurlabhä)?
Bäbäjé: This matter should be understood carefully. Bhakti will
remain elusive so long as one performs devotional service
improperly, even if one engages in millions of different spiritual
practices (sädhana). Apart from that, Bhakti-devé satisfies the
majority of people with only impersonal liberation; she does not
give bhakti unless she sees that the practitioner is highly qualified.
It is for these two reasons that bhakti is rarely achieved. The
sädhana of cultivating jïäna definitely leads one to liberation in
the form of merging into the non-dual brahma, which is the very
form of knowledge. It is also easy to get material sense gratification
by performing pious deeds like yajïa and other such activities.
However, if one does not practice bhakti-yoga, one cannot achieve
bhakti to Çré Hari, even by performing millions of spiritual
practices.
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Vijaya: Why has bhakti been described as the superlative form of
bliss (sändränanda-viçeñätmä)?
Bäbäjé: Bhakti is eternal spiritual happiness, and that is why the
performance of bhakti places one in an ocean of bliss. If one
combines all the different types of worldly material pleasure,
adds the pleasure of merging into brahma (which is the negation
of this material world), and multiplies it all tens of millions of
times, the resultant pleasure still cannot compare to a single
drop of the ocean of the bliss of devotional service. Material
pleasures are utterly trivial, and the pleasure that appears by
negating material pleasure (mukti) is very dry. Both these pleasures
are different in nature from the bliss of the spiritual world.
One cannot compare two things that are altogether different in
character. Therefore, those who have developed some taste for
the bliss of performing bhakti find the pleasure of merging into
nirviçeña-brahma to be as insignificant as the water in a cow’s
hoof-print. Only those who have experienced this pleasure can
understand it; others cannot grasp or discuss it.
Vijaya: How does bhakti attract the all-attractive Çré Kåñëa
(çré-kåñëa-äkarñiëé)?
Bäbäjé: Çré Kåñëa, together with all His loved ones, becomes
forcibly attracted and controlled by a person within whose heart
Bhakti-devé has appeared. Kåñëa cannot be controlled or
attracted by any other means.
Vijaya: If bhakti is so sublimely potent, why do those who study
many çästras not try to achieve her?
Bäbäjé: Bhakti and Çré Kåñëa are beyond all material boundaries,
so human intelligence cannot reach Them, because it is gross
and limited. However, one can easily understand the essence
of devotional service (bhakti-tattva) if he has developed even
a slight taste by the influence of pious deeds accumulated in
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the past. No one but the most fortunate jévas can understand
bhakti-tattva.
Vijaya: Why does material logic carry no weight?
Bäbäjé: Logic does not have the qualities necessary for understanding
spiritual pleasures. It is said,
naiñä tarkeëa matir äpaneyä / proktänyenaiva su-jïänäya preñöha
Kaöha Upaniñad (1.2.9)
My dearest Naciketä, it is not proper to use argument to destroy
the wisdom of the Absolute Truth that you have received.

Then it is also said, “tarkäpratiñöhänät – Logic is useless for
establishing any vastu (real substance), because what one person
establishes by logic and argument today, a more expert logician
will refute tomorrow” (Vedänta-sütra 2.1.11). That is why it is said
that logic carries no respect. All these statements of the Vedänta
establish that logic cannot explain spiritual matters.
Vrajanätha: Is there any stage of bhakti between sädhana-bhakti
and prema-bhakti?
Bäbäjé: Yes, certainly. There are three stages of development of
bhakti: sädhana-bhakti, bhäva-bhakti, and prema-bhakti.
Vrajanätha: What are the characteristics of sädhana-bhakti?
Bäbäjé: Bhakti is one; the differences are between the different
stages of development. As long as bhakti is performed by the
conditioned jéva by means of his senses, it is called sädhana-bhakti.
Vrajanätha: You have explained that prema-bhakti is an eternally
perfect mood (nitya-siddha-bhäva), so why is it necessary to practice
in order to attain a sentiment that is eternally perfect?
Bäbäjé: Nitya-siddha-bhäva is not actually something to be
gained from elsewhere (sädhya); that is, it cannot be produced by
sädhana. Sädhana is a name given to the practice of manifesting
bhäva in the heart.2 As long as it is not manifested in the heart
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(due to being covered), one will have to perform sädhana. In
reality, this bhäva is nitya-siddha (eternally present in the heart).
Vrajanätha: Will you please explain this principle more elaborately?
Bäbäjé: Certainly prema-bhakti is nitya-siddha (eternally perfect),
because it is a manifestation of Bhagavän’s internal çakti, but it
is not evident in the heart of the conditioned jéva. Spiritual
practice (sädhana) consists of the efforts of body, mind, and
speech to make it appear in the heart. As long as bhäva is not
actually attained during the period of sädhana, it is considered a
sentiment that is achieved by practice, but its eternal perfection
becomes evident as soon as it manifests itself in the heart.
Vrajanätha: What is the distinguishing characteristic feature of
sädhana?
Bäbäjé: Sädhana-bhakti is any method that trains the mind to
become Kåñëa conscious.
Vrajanätha: How many kinds of sädhana-bhakti are there?
Bäbäjé: There are two kinds: vaidhé and rägänugä.
Vrajanätha: What is vaidhé-bhakti?
Bäbäjé: The jéva’s spiritual propensity is manifest in two ways.
The regulations found in the codes of çästra are called vidhi, and
the inclination that has its origin in this vidhi is called vaidhépravåtti (the tendency to follow çästra), and bhakti that is caused
by the discipline of çästra is called vaidhé-bhakti, because it has
its origin in vaidhé-pravåtti.
Vrajanätha: I will inquire about the characteristics of spontaneous
attraction (räga) a little later. Now will you kindly describe the
characteristics of vidhi?
Bäbäjé: The çästras have prescribed regulative duties called vidhi,
and have prohibited certain forbidden activities (niñedha). The
prescribed duty (vaidha-dharma) for the jévas is to follow all the
regulations and to avoid all the prohibited activities.
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Vrajanätha: From your explanation, it seems as if vaidha-dharma
consists of the rules and regulations of all the çästras, but the
jévas of Kali-yuga are weak and short-lived, so they cannot study
the prescriptions and prohibitions of all the çästras, and then
ascertain vaidha-dharma. Do the çästras indicate how we can
determine vidhi-niñedha briefly and practically?
Bäbäjé: It is written in Padma Puräëa (42.103) and Näradapaïcarätra (4.2.23):
smarttavyaù satataà viñëur vismarttavyo na jätucit
sarve vidhi-niñedhäù syur etayor eva kiìkaräù
Always remember Viñëu, and never forget Him. All the other
prohibitions and recommendations are servitors of these two
instructions.

The purport is that the arrangement of all the various kinds of
vidhi and niñedha within the çästras are based on these two basic
sentences. Duty (vidhi) is ascertained to be that which makes
one constantly remember Bhagavän, and forbidden activities
(niñedha) are those that make one forget Him. “Remember
Bhagavän Çré Viñëu constantly throughout your life,” this is the
basic prescription (vidhi), and the arrangements of varëäçrama
and so on for the maintenance of the jévas are subject to it. “Never
forget Kåñëa,” this (niñedha) is the basic prohibition. Everything
else – such as abandoning sinful activities, avoiding the tendency
to divert one’s attention from Kåñëa (kåñëa-bahirmukhatä), and
atoning for sinful activities – are all subordinate to this basic
vidhi-niñedha. Therefore, all the rules and prohibitions described
in the çästras are eternal servants of the rule to remember Kåñëa
constantly, and the prohibition is to never forget Him. It follows that
the regulation to remember Kåñëa is the fundamental principle
amongst all the regulations of varëäçrama and other such institutions.
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çré-camasa uväca
mukha-bähüru-pädebhyaù puruñasyäçramaiù saha
catväro jajïire varëä guëair viprädayaù påthak
ya eñäà puruñaà säkñäd ätma-prabhavam éçvaram
na bhajanty avajänanti sthänäd bhrañöäù patanty adhaù
Çrémad-Bhägavatam (11.5.2–3)
Çré Camasa said, “The brähmaëas came into existence from the
mouth of the primordial Çré Viñëu, the kñatriyas from His arms,
the vaiçyas from His thighs, and the çüdras from His feet. These
four varëas were born along with their particular characteristics,
as were the four specific äçramas. A person living amongst these
varëas and äçramas becomes intoxicated by his high social position
(varëa) and spiritual position (äçrama), and fails to worship his
iñöadeva, Bhagavän Çré Viñëu or even disrespects Him. Such a
person falls down from his position in the system of varëa and
äçrama, loses all his prestige, and takes birth in the lower
species.”

Vrajanätha: Why doesn’t everyone who follows the regulations
of varëäçrama practice kåñëa-bhakti?
Bäbäjé: Çréla Rüpa Gosvämé explains that amongst all those who
follow the regulations of çästra, only those who develop faith in
bhakti are eligible to engage in bhakti. They are not attracted
towards the regulations of material life, nor do they renounce
material life. Rather, they follow the ways of ordinary civilized
life to maintain their livelihood, and at the same time practice
the sädhana of çuddha-bhakti with faith. A civilized jéva becomes
qualified to engage in bhakti as a result of sukåti accumulated in
the course of many lives. There are three types of such faithful
people: the kaniñöha (neophyte), the madhyama (intermediate
bhakta), and the uttama (highly exalted bhakta).
Vrajanätha: It is said in Bhagavad-gétä that four kinds of people
perform bhakti: ärtta (those who are distressed), jijïäsu (the
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inquisitive), arthärthé (those who desire wealth), and jïänés
(those who are searching for knowledge of the Absolute). What
kind of bhakti are they qualified for?
Bäbäjé: When they associate with saintly sädhus, their distress,
their inquisitiveness, their desire for wealth, and their desire for
knowledge are removed, and they develop faith in unalloyed
devotional service. Then they immediately become qualified for
engaging in bhakti. The prominent examples of this are
Gajendra, Çaunaka and the other åñis in Naimiñäraëya, Dhruva,
and the four Kumäras respectively.3
Vrajanätha: Do devotees attain liberation at all?
Bäbäjé: There are five kinds of liberation: sälokya, to live on the
same planet as Bhagavän; särñöi, to have the same opulences as
Bhagavän; sämépya, to have constant association with Bhagavän;
särüpya, to obtain bodily features similar to Bhagavän’s; and
säyujya, to become one with Bhagavän. Bhaktas of Çré Kåñëa do
not accept säyujya-mukti at any cost, because it is blatantly
opposed to the principles of bhakti. Sälokya, särñöi, sämépya, and
särüpya are not fully opposed to bhakti, but they still retain some
adverse elements. The bhaktas of Kåñëa also completely reject
these four kinds of liberation that are manifested in Çré
Näräyaëa’s abode.
In some circumstances, these forms of liberation provide comforts and opulences, whereas in their matured stages they guide
one towards prema-bhakti. If their ultimate result is only comfort
and opulence, bhaktas should simply reject them. What to speak
of liberation, even Näräyaëa’s prasäda does not appeal to the
unalloyed bhaktas of Çré Kåñëa. Çré Näräyaëa and Çré Kåñëa have
the same fundamental form and nature (svarüpa) from the point
of view of siddhänta, but from the viewpoint of rasa, Çré Kåñëa’s
super-excellent glory is an eternal fact.
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Vrajanätha: Is it only those who are born in Äryan families and
who follow the regulations of varëäçrama who are eligible to
engage in bhakti?
Bäbäjé: The entire human race is qualified to attain eligibility for
bhakti.
Vrajanätha: In that case, it seems that people who are situated in
varëäçrama have to follow two sets of duties – the regulations of
varëäçrama, and the rules of çuddha-bhakti – whereas those
situated outside varëäçrama have only one duty, which is to follow
the limbs (aìgas) of bhakti. This means that people situated in
varëäçrama have to endeavor more, because they have to follow
both the material regulations and the spiritual regulations. Why
is this?
Bäbäjé: A bhakta who is qualified for çuddha-bhakti may be situated
in varëäçrama, but his only duty is to follow the aìga of bhakti,
and then all his worldly duties are fulfilled automatically. There
is no fault in neglecting worldly duties where they are independent
of bhakti, or opposed to it. A qualified bhakta is by his very
nature not inclined to neglect prescribed duties or to perform
forbidden activities. If in spite of this he accidentally commits
some sinful activity, he does not have to perform the penances
that are prescribed in the rules governing karma. When bhakti
resides in the heart, sins that the bhakta commits by chance do
not create a lasting impression, and they are destroyed very
easily and quickly. That is why bhaktas do not need to perform
any separate penance.
Vrajanätha: How can a qualified bhakta repay his debts to the
devatäs and others?
Bäbäjé: It is said in Çrémad-Bhägavatam that those who are under
the shelter of Bhagavän are not indebted to anyone.
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devarñi-bhütäpta-nåëäà pitèëäà
na kiìkaro näyam åëé ca räjan
sarvätmanä yaù çaraëaà çaraëyaà
gato mukundaà parihåtya karttam
Çrémad-Bhägavatam (11.5.41)
One who completely surrenders to Bhagavän Mukunda, the
affectionate protector of the surrendered souls, no longer
remains indebted to the devatäs, forefathers, other living beings,
kinsmen, or guests. He is not subordinate to anyone, and he is
not obliged to serve anyone.

The purport of the final instruction of Bhagavad-gétä (18.66)
is that Çré Kåñëa releases one from all sins if he gives up all sorts
of duties and comes to His shelter. The essence of the Gétä is that
when a person becomes qualified for unalloyed bhakti, he is no
longer obliged to follow the regulations of jïäna-çästra and
karma-çästra. On the contrary, he attains all perfection simply
by following the path of bhakti. That is why Çré Kåñëa declares,
“na me bhaktaù praëaçyati – My bhakta is never vanquished.”
Therefore, this promise of Çré Kåñëa should be held above all.
When Vijaya Kumära and Vrajanätha heard these words,
they said, “We have no further doubts in our hearts concerning
bhakti. We have understood that jïäna and karma are of little
consequence, and that without the mercy of Bhakti-devé, there
is no auspiciousness for the jéva. Prabhu, now please be merciful,
and make our lives successful by telling us about the aìgas of
çuddha-bhakti.”
Bäbäjé: Vrajanätha, you have heard Daça-müla as far as the
eighth çloka. You may relate them to your uncle later. I feel very
satisfied to see him. Now listen to the ninth çloka:
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çrutiù kåñëäkhyänaà smaraëa-nati-püjä-vidhi-gaëäù
tathä däsyaà sakhyaà paricaraëam apy ätma-dadanam
naväìgäny etänéha vidhi-gata-bhakter anudinaà
bhajan çraddhä-yuktaù suvimala-ratià vai sa labhate
Daça-müla (9)
One should perform bhajana of the nine processes of vaidhébhakti, namely, hearing, chanting, remembering, offering
prayers, worshiping, serving Kåñëa’s lotus feet, acting as Kåñëa’s
servant, becoming Kåñëa’s friend, and surrendering oneself fully
to Çré Kåñëa. One who with faith daily practices bhajana in this
way certainly achieves pure kåñëa-rati.

Çravaëam, kértanam, smaraëam, vandanam, päda-sevanam,
arcanam, däsyam, sakhyam, and ätma-nivedanam: those who daily
practice these nine limbs of vaidhé-bhakti with faith attain pure
love of Çré Kåñëa. Hearing (çravaëa) takes place when the
descriptions of Kåñëa’s transcendental holy name, form, qualities,
and pastimes come in contact with the ears. There are two stages
of çravaëa. The first stage is hearing descriptions of Kåñëa’s
qualities in the association of çuddha-bhaktas before developing
çraddhä. This type of çravaëa creates faith so that one develops
a keen desire to hear çré-kåñëa-näma and His qualities. After one
has developed such faith, one hears Kåñëa’s transcendental
names and qualities with great eagerness from çré guru and the
Vaiñëavas, and that is the second kind of çravaëa. Çravaëa is one
of the limbs of çuddha-bhakti, and çravaëa in the perfected stage
is manifested as a result of hearing from guru and Vaiñëavas in
the stage of spiritual practice. Çravaëa is the first aëga of bhakti.
Kértana takes place when çré-hari-näma and the descriptions
of His form, qualities, and pastimes come in contact with the
tongue. There are many different varieties of kértana, such as
discussions of Çré Kåñëa’s pastimes, describing çré-kåñëa-näma,
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reading from çästra to others, attracting others to Kåñëa by
singing about Him, uttering entreaties to invoke His mercy,
proclaiming His glories to others, chanting bhajanas in praise of
the Deity, offering prayers, and so on. Kértana has been
described as superior to all the other nine aìgas of bhakti, and
this is especially true in Kali-yuga, when kértana alone can
bestow auspiciousness upon everyone. This is stated in all çästras:
dhyäyan kåte yajan yajïais tretäyäà dväpare ’rcayan
yad äpnoti tad äpnoti kalau saìkértya keçavam
Padma Puräëa (Uttara-khaëòa, 72.25)
Whatever is achieved in Satya-yuga by meditation, in Tretä-yuga
by the performance of yajïa, and in Dväpara-yuga by worshiping
Kåñëa’s lotus feet is also obtained in the age of Kali simply by
chanting and glorifying Çré Keçava.

No other method purifies the heart as effectively as hari-kértana.
When many devotees perform kértana together, it is called saìkértana.
Remembering Kåñëa’s name, form, qualities and pastimes is
called smaraëam, of which there are five kinds. Smaraëam
means to contemplate some subject that has previously been
heard of or experienced. Dhäraëä means to fix the mind on a
particular subject, withdrawing it from other objects. Dhyänam
means to meditate on a specific form. When dhyänam is unbroken
like the continuous flow of a stream of precious oil, it is called
dhruvänusmåti, and samädhi is the state in which one is oblivious
to outside reality, and only aware of the objects of meditation in
one’s heart.
Çravaëam, kértana, and smaraëam are the three primary aìgas
of bhakti, for all the other aìgas are included within them, and
of these three aìgas, kértana is the best and most important,
because çravaëam and smaraëam can be included within it.
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According to Çrémad-Bhägavatam (7.5.23):
çravaëaà kértanaà viñëoù smaraëaà päda-sevanam
arcanaà vandanaà däsyaà sakhyam ätma-nivedanam
Hearing and chanting about Çré Viñëu’s transcendental name,
form, qualities and so on; remembering them; serving His lotus
feet; worshiping Him with sixteen types of paraphernalia; offering
prayers to Him; becoming His servant; adopting a friendly mood
towards Him; and surrendering everything unto Him (in other
words, serving Him with the body, mind, and words) – these
nine are accepted as çuddha-bhakti.

The fourth aìga of bhakti is performing service (päda-sevä, or
paricaryä). Päda-sevä must also be performed together with
çravaëam, kértana, and smaraëam. One should perform päda-sevä
with a humble attitude, understanding that one is unqualified
for the service. It is also essential to realize the object of service
as sac-cid-änanda, the embodiment of eternity, knowledge, and
bliss. Päda-sevä includes seeing the face of Çré Kåñëa’s Deity
form, touching Him, circumambulating Him, following Him, and
visiting holy places such as Çré Bhagavän’s temple, the Gaìgä,
Jagannätha Puré, Dvärakä, Mathurä, Navadvépa, and so forth.
Çréla Rüpa Gosvämé has presented these in a very clear and vivid
way in his description of the sixty-four aìgas of bhakti. Service
to Çré Tulasé and çuddha-bhaktas is also included within this aìga.
The fifth aìga is worship (arcana). There are many considerations
regarding qualification and methods of worship. If one is attracted
to the path of arcana, even after being engaged in çravaëam,
kértana, and smaraëam, then one should perform arcana after
properly accepting dékñä-mantra from çré gurudeva.
Vrajanätha: What is the difference between näma and mantra?
Bäbäjé: Çré Hari’s name is the life and soul of mantra. The åñis
have added words such as namaù (‘obeisances’) to çré-hari-näma,
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and disclosed its specific power.4 Çré-hari-näma by nature has
nothing to do with this material world, whereas the jéva, because
of various bodily designations provided by mäyä, is entrapped by
objects consisting of dead matter. Consequently, in order to
detach the jéva’s mind from sense objects, different principles of
arcana have been established on the path of regulated devotional
service (maryädä-märga). It is essential for materialistic people
to accept dékñä. When one chants the kåñëa-mantra, siddhasädhya-susiddha-ari are not considered.5
Initiation into the exclusive chanting of the kåñëa-mantra is
extremely beneficial for the jéva, for of all the different mantras
in the world, the kåñëa-mantra is the most powerful. A bona
fide disciple receives strength from Kåñëa immediately when a
bona fide spiritual master initiates him into this mantra. After
initiation, gurudeva educates the inquiring disciple concerning
the performance of arcana. Briefly, arcana-märga includes the
observance of Çré Kåñëa’s Appearance Day, fasting in Kärttika
month, observing Ekädaçé, taking bath in the month of Mägha,
and other such activities. One should also understand that one
must certainly worship Kåñëa’s bhaktas as well as Kåñëa Himself
on the path of arcana.
The sixth aìga of vaidhé-bhakti is offering prayers and obeisances
(vandanam). This is included as part of päda-sevä and kértana,
but it is still considered a separate aìga of bhakti. Namaskara
itself is also called vandanam. Ekäìga-namaskara and paying
obeisances with eight parts of the body touching the ground
(añöäìga-namaskara) are two types of namaskara. It is considered
offensive to offer obeisances with only one hand touching the
ground; to offer obeisances when the body is covered with
cloth, to offer obeisances behind the Deity; to offer prostrated
obeisances with the body pointing directly towards the Deity or
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with the right side towards the Deity and to offer obeisances in
the garbha-mandira (Deity room).
Performing service (däsyam) is the seventh aìga of bhakti. “I
am Kåñëa’s servant” – this ego or conception of the self is däsyam,
and bhajana performed with the sentiment of a servant is the
topmost bhajana. Däsyam includes offering obeisances, reciting
prayers, offering all of one’s activities, serving, keeping proper
conduct, remembering and obeying orders (kathä-çravaëam).
The eighth aìga of bhakti is serving as a friend (sakhyam),
which includes the mood of kinship towards Kåñëa with the
endeavors for His well being. There are two kinds of sakhyam:
friendship in vaidhé-bhakti and friendship in rägänugä-bhakti,
but Çré Prahläda’s çloka refers to vaidhäìga-sakhyam; for
example, the feeling of sakhyam while serving the Deity is
vaidha-sakhyam.
The ninth aìga is known as ätma-nivedanam, which means
offering the whole self – body, mind, and pure ätmä – to Çré Kåñëa.
The characteristics of ätma-nivedanam are exclusive endeavor
for Kåñëa, and lack of activity for one’s own self-interest. It is
also characteristic of ätma-nivedanam that one lives to serve the
desire of Kåñëa, and keeps one’s own desire subordinate to
Kåñëa’s desire, just as a cow that has been purchased does not
care for its own maintenance.
Ätma-nivedanam in vaidhé-bhakti is described in ÇrémadBhägavatam (9.4.18–20) as follows:
sa vai manaù kåñëa-padäravindayor
vacäàsi vaikuëöha-guëänuvarëane
karau harer mandira-märjanädiñu
çrutià cakäräcyuta-sat-kathodaye
Ambaréña Mahäräja engaged his mind in serving the lotus feet
of Çré Kåñëa, his words in describing the qualities of Çré
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Bhagavän, his hands in cleaning Çré Hari’s temple, and his ears
in hearing Acyuta’s blissful pastimes.

mukunda-liìgälaya-darçane dåçau
tad-bhåtya-gätra-sparçe ’ìga-saìgamam
ghräëaà ca tat-päda-saroja-saurabhe
çrémat-tulasyäà rasanäà tad-arpite
He engaged his eyes in seeing the Deity of Mukunda, different
temples, and the holy places; all his bodily limbs in touching the
bodies of Kåñëa’s bhaktas; his nostrils in smelling the divine
smell of tulasé offered to Kåñëa’s lotus feet; and his tongue in
tasting the prasäda offered to Bhagavän.

pädau hareù kñetra-padänusarpaëe
çiro håñékeça-padäbhivandane
kämaà ca däsye na tu käma-kämyayä
yathottama-çloka-janäçrayä ratiù
His feet were always engaged in walking to Bhagavän’s holy
places, and he would pay obeisances to Çré Kåñëa’s lotus feet.
Ambaréña Mahäräja would offer garlands, sandal, bhoga, and
similar paraphernalia in Bhagavän’s service, not with the desire
to enjoy himself, but to receive the love for Çré Kåñëa that is
present only in His çuddha-bhaktas.

When Vijaya Kumära and Vrajanätha heard Bäbäjé Mahäçaya’s
very sweet and blissful instructions, they were overwhelmed
with joy, and offered obeisances to him, saying, “Prabhu, you are
directly Bhagavän’s personal associate. We are both blessed
today by receiving your nectarean instructions. We were wasting
our days in the useless pride of caste, family, and high education.
By dint of the wealth of sukåti accumulated in many previous
lifetimes we have obtained your mercy.”
Vijaya: O most eminent of the bhägavatas, Çré Våndävana däsa
Öhäkura ordered me to visit the Yogapéöha at Çré Mäyäpura. By
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his mercy today I took darçana of that holy place, and also of a
personal associate of Çré Bhagavän. If you will be so kind, I will
come again tomorrow evening.
When the elderly Bäbäjé heard Çré Våndävana däsa Öhäkura’s
name, he immediately offered prostrated daëòavats, and said, “I
offer my respectful obeisances again and again to the incarnation
of Vyäsadeva in Çré Caitanya’s pastimes.”
Since it had become quite late in the morning, Vrajanätha
and Vijaya Kumära then departed for Vrajanätha’s home.
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Commentary in the form of chapter-endnotes
by Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja
From page 433
1

Refer to Çré Caitanya-caritämåta, Madhya-lélä (19.166, 168–169).

From page 437
2

kåti-sädhyä bhavet sädhya-bhävä sä sädhanäbhidhä
nitya-siddhasya bhävasya präkaöyaà hådi sädhyatä
Bhakti-rasämåta-sindhu (Purva Lahiri, 2.2)
Sädhana-bhakti, or the regulative discharge of devotional service,
is the practice performed with the present senses, by which
bhäva (transcendental loving service for Kåñëa) is attained. This
bhäva exists eternally within the heart of every jéva, and it is the
potentiality of sädhana-bhakti to awaken it.

çravaëädi kriyä tära svarüpa-lakñaëa
taöastha-lakñaëe upajaya prema-dhana
nitya-siddha kåñëa-prema ‘sädhya’ kabhu naya
çravaëädi-çuddha-citte karaye udaya
Çré Caitanya-caritämåta, Madhya Lélä (22.106, 107)
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The intrinsic characteristics of bhajana are the spiritual activities
of hearing, chanting, remembering, and so on. Its marginal
characteristic is that it awakens kåñëa-prema.

Kåñëa-prema is eternally established in the hearts of all jévas. It is not
something to be gained from another source. This love naturally awakens
when the heart is purified by hearing and chanting.
From page 441
3

Gajendra is an example of a person in distress (ärtta). The following
pastime took place during the fourth manvantara. An elephant called
Gajendra was the leader of many strong elephants, and he lived with
many she-elephants in the deep jungle in a valley of Trikuöa, the King
of mountains. In the valley was a large, beautiful, and inviting lake,
and one day Gajendra was fearlessly absorbed in sporting in the lake
with his female elephants and children. All of a sudden, a powerful
crocodile angrily caught hold of his leg. Gajendra used all his strength
to try to free himself, but the mighty elephant could not get free, even
after struggling for a thousand years. Slowly, Gajendra began to lose
strength. When he saw that he had no other protection, he took
complete and exclusive shelter of Çré Bhagavän. In great distress, he
began to chant eloquent Sanskrit çlokas that he had learned in his
previous birth as King Indradyumna. Çré Bhagavän arrived there
riding on Garuòa, and freed Gajendra by cutting open the crocodile’s
mouth with His cakra.
In his previous life, Gajendra had been King Indradyumna, ruler of
the state of Draviòa, and a member of the Päëòava dynasty. Once
Mahäåñi Agastya came to visit Indradyumna, but when he arrived
there, the king was worshiping Çré Bhagavän in deep trance, and
therefore could not greet the åñi. Due to this offense, Mahäåñi Agastya
cursed the king to take birth as an elephant.
Çaunaka and the other åñis in Naimiñäraëya are examples of those who
are inquisitive (jijïäsu). Once, Çaunaka and other åñis organized
sacrificial yajïas for a thousand years in the holy place of
Naimiñäraëya, hoping to attain the supreme benediction. After some
time, they lost all hope of attaining their desired goal by that process, but
they attained perfection through the answers that Çré Suta Gosvämé
(the disciple of Lord Balaräma and Çré Çukadeva Gosvämé) gave to
their questions. The six questions that they asked him are:
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(1) What is the ultimate benediction for the jévas?
(2) What topic can we hear that will please the life of all souls,
Paramätmä Çré Hari?
(3) What were the purposes that Väsudeva Çré Kåñëa desired to
fulfill when He appeared from Devaké’s womb?
(4) What pastimes did Bhagavän Väsudeva perform in His different
avatäras?
(5) Please describe the qualities and glories of Çré Hari.
(6) Where did dharma take shelter when Çré Kåñëa returned to His
own abode?
All these åñis took shelter of Çré Suta Gosvämé as guru although
they took birth in high-caste brähmaëa families, whereas he took
birth in a lower caste. When they expressed their inquisitiveness
to Çré Suta Gosvämé in a simple-hearted way, this dearmost disciple
of Çré Çukadeva Gosvämé answered all their questions with gentle
affection. When they heard his answers, they all attained the supreme
perfection.
Dhruva is an example of one who desires wealth (arthärthé). His
pastime occurred at the beginning of creation. Emperor Uttänapäda,
who was born in the dynasty of Sväyambhuva Manu, had two queens.
The elder queen was named Sunéti, while the younger, who controlled
the king, was called Suruci. Sunéti had a son by the name of Dhruva.
Child Dhruva was deprived of his father’s affection, and could not
tolerate his stepmother’s tortures. Following his mother’s advice, he
went into the deep forest, where he became completely absorbed in
very austere and difficult worship of the lotus-eyed Çré Hari. His
prayer was not to attain the Supreme, but to fulfill his material desire
for a kingdom. However, by the mercy of Çré Bhagavän, not only was
his ambition for a kingdom fulfilled, but he also obtained pure bhakti.
If one performs bhakti with undivided attention, even to fulfill a
material desire, one always attains all auspiciousness in the end.
The Four Kumäras, called Sanaka, Sanätana, Sanandana, and Sanat
are examples of those who searching for knowledge of the Absolute
(jïänis). Brahmä created them from his mind in the beginning of
creation which is why they are called his mänasa-putra (sons born of
his mind). They were completely free from worldly attraction because
of their profound knowledge. Thus, they did not give any assistance
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to their father in the task of creation because they had developed an
inclination for impersonal speculation (brahma-jïäna). Brahmä was
extremely displeased with this, and he prayed to Bhagavän Çré Hari
for the welfare of his sons. Çré Bhagavän was pleased by Brahmä’s
prayers, and in His Haàsa (swan) avatära, He attracted their minds
away from dry impersonal knowledge to knowledge of pure
devotional service on the absolute platform. Because of this, Sanaka
Kumära and his brothers are known as jïäné-bhaktas. They are the
originators of the Nimbäditya disciplic succession.
From page 447
4

Refer to Çré Caitanya-caritämåta, Ädi-lélä (7.72–74).

From page 447
5

Gurudeva will give initiation to his disciple after performing the
process for purifying him of the four defects of siddha, sädhya,
susiddha, and ari (enemy). One may consult Hari-bhakti-viläsa, First
Viläsa, Anuccheda 52–103 regarding these four defects and their
remedial measures. But in chanting the king of all mantras, the
kåñëa-mantra of eighteen letters (gopäla-mantra), there is no need
to consider these four defects, because the mantra is so powerful
that these four defects are very insignificant in comparison. In
Trailokya Sammohana-tantra, Mahädeva has said, añöädaçäkñara
mantram adhikåtya çré-çivenoktam na cätra çätravä doño varëesv
ädi-vicaraëä, and in Båhad-Gautaméya it is stated: siddha-sädhyasusiddhäri-rüpä nätra vicäraëä, sarveñäà siddha-mantränäà yato
brahmäkñaro manuù. Every single letter of this mantra is brahma.
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V

rajanätha and Vijaya Kumära returned to Vrajanätha’s home
before noon. Vrajanätha’s mother was waiting for them,
and lovingly served them sumptuous prasäda. On completion of
the meal, uncle and nephew had affectionate discussions, and
Vrajanätha gradually explained to his respected maternal uncle
all the instructions that he had previously heard from Bäbäjé
Mahäräja.
When Vijaya Kumära heard these nectarean instructions, he
became blissful and said, “You are most fortunate. Sat-saìga is
obtained only by great fortune. You have obtained the very
rare association of a great saint like Bäbäjé Mahäçaya, and he
has given you substantial instructions about the highest goal of
life (paramärtaha). One who hears bhakti-kathä and hari-kathä
certainly attains good fortune and well-being, but if these topics
are heard from the mouth of a great personality, then good
fortune comes especially quickly. You are learned in all the
çästras, and your scholarship in nyäya-çästra is especially
unparalleled. You were born in a Vedic brähmaëa family, and are
not without wealth. All these opulences now appear as your
ornaments. The reason for this is that you have taken shelter of
the lotus feet of Vaiñëavas, and acquired a taste for Çré Kåñëa’s
lélä-kathä.”
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As they discussed the supreme goal of life in this way,
Vrajanätha’s mother entered and said to Vijaya Kumära, “Brother,
it is so long since you were here. Please encourage Vrajanätha to
become a gåhastha (householder). From his behaviour, I am
afraid that he may become some kind of sädhu. Several people
have come with proposals for marriage, but he has taken a vow
not to get married. My mother-in-law has also endeavored in this
regard, but he was not convinced.”
After listening to his sister Vijaya Kumära replied, “I will stay
here for about fifteen days, and reflect carefully on this matter,
and then inform you of my decision. Now please go inside the
house.”
Vrajanätha’s mother left, and Vijaya Kumära and Vrajanätha
again engaged in talks about the supreme goal of life. The whole
day passed like this. The following day, when they had taken
their meal, Vijaya Kumära said, “Vrajanätha, this evening let us
both go to Çréväsa-aìgana and hear from Bäbäjé Mahäräja the
explanation of the sixty-four aìgas of bhakti given by Çré Rüpa
Gosvämé. He Vrajanätha! May I achieve association like yours
birth after birth. Now, Bäbäjé Mahäçaya has described two paths
of sädhana-bhakti: vaidhé-märga and räga-märga. Frankly
speaking, we are actually qualified for vaidhé-dharma. Thus we
should understand vaidhé-märga thoroughly and begin to practice
sädhana before hearing instructions on räga-märga. During his
last talk Çréla Bäbäjé Mahäräja gave us instructions about the
nine-fold (navadhä) process of bhakti, however, I do not
understand how I should begin navadhä-bhakti. Today we should
understand this subject more deeply.”
As they continued on in this way, it became evening. The
sun’s rays had left the earth, and were playing with the high
branches of the trees. Vijaya Kumära and Vrajanätha left home,
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and arrived at Çréväsa-aìgana again. There they offered their
daëòavat-praëäma to the assembled Vaiñëavas and then entered
the elderly Bäbäjé’s kuöéra.
Seeing how eager the bhaktas were to learn, Bäbäjé became
very pleased. With great love, he embraced them and offered
them each an äsana. They both offered their daëòavat-praëäma
to Bäbäjé Mahäçaya’s feet and sat down.
After they had chatted for a short time, Vijaya Kumära said,
“Prabhu, we are certainly giving you much trouble, however you
mercifully accept it because of your affection for the bhaktas.
Today we would like to hear from you about the sixty-four different
aìgas of bhakti that Çré Rüpa Gosvämé has described. If you
think that we are qualified, kindly tell us, so that we can easily
realize çuddha-bhakti.”
Bäbäjé smiled and said, “First listen attentively. I will recite the
sixty-four aìgas of bhakti, as described by Çré Rüpa Gosvämé, the
first ten of which are the basic, preliminary aìgas:
(1) Taking shelter of the lotus feet of çré guru (guru-pädäçraya);

(2) Taking initiation and instructions from çré guru (guru-dékñä
and çikñä);
(3) Serving çré guru with faith (viçväsa-pürvaka guru-sevä);
(4) Following the path outlined by sädhus;
(5) Inquiring about sad-dharma, or the procedures of bhajana;
(6) Renouncing all enjoyment of sense objects for Kåñëa’s sake;
(7) Residing in dhämas such as Dvärakä, and near to holy
rivers such as the Gaìgä and Yamunä;
(8) Accepting only as much money and other facilities as are
required to sustain one’s life;
(9) Respecting Ekädaçé, Janmäñöamé and other days related to
Hari;
(10)Offering respects to açvattha, amalaké, and other sacred trees;
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The next ten aìgas take the form of prohibitions:
(11) Abandoning all association of those who are averse to
Kåñëa;
(12) Not accepting unqualified people as disciples;
(13) Renouncing pretentious endeavors, such as pompous
festivals, etc.;
(14) Refraining from reading and reciting many books and
making novel interpretations of çästra;
(15) Avoiding miserly behavior in practical dealings;
(16) Not being influenced by emotions such as lamentation;
(17) Not disrespecting or blaspheming the devatäs;
(18) Not harassing any jéva;
(19) Abandoning fully offenses in sevä (sevä-aparädha) and in
the chanting of çré-hari-näma (näma-aparädha);
(20) Not tolerating blasphemy of Bhagavän and His bhaktas.
You should understand these twenty aìgas to be the entrance
to the temple of bhakti, and the first three – taking shelter of
the lotus feet of çré guru, taking dékñä and çikñä from guru, and
serving him with faith – are the main activities. After this are
the following:
(21) Adopting the outward signs (such as tilaka) of a Vaiñëava;
(22) Wearing the syllables of çré-hari-näma on one’s body;
(23) Accepting the remnants of garments, garlands, and so on
that have been offered to the Deity;
(24) Dancing in front of the Deity;
(25) Offering daëòavat-praëäma to çré guru, Vaiñëava, and
Bhagavän;
(26) Respectfully rising from one’s seat on having darçana of
Hari, guru, and Vaiñëavas, and greeting them;
(27) Following the Deity in procession;
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(28) Visiting the temples of Çré Bhagavän;
(29) Circumambulation (parikramä) of the temple;
(30) Performing Deity worship (püjä and arcana);
(31) Serving Çré Kåñëa like a king (paricarya);
(32) Singing;
(33) Performing congregational chanting of Çré Kåñëa’s Näma,
näma-saìkértana;
(34) Performing japa of the gäyatré-mantras at the three sandhyäs, after first performing äcamana;
(35) Offering submissive prayers or entreaties;
(36) Reciting bhajanas or mantras in praise of Çré Kåñëa;
(37) Relishing bhagavat-prasäda;
(38) Drinking çré-caraëämåta (the nectar that has washed
Çré Kåñëa’s lotus feet);
(39) Smelling the fragrance of incense, garlands, and so on that
have been offered to Çré Kåñëa;
(40) Touching the Deity;
(41) Viewing (darçana) çré mürti with devotion;
(42) Having darçana of äraté and festivals, etc.;
(43) Hearing about the names, forms, qualities, pastimes, etc.,
of Çré Hari;
(44) Always anticipating Kåñëa’s mercy;
(45) Contemplating (smaraëam) Çré Kåñëa’s name, form,
qualities, and pastimes;
(46) Meditation;
(47) Servitorship;
(48) Friendship;
(49) Self-surrender (ätma-samarpaëa);
(50) Offering one’s own very dear items to Kåñëa;
(51) Incessantly performing activities for Kåñëa’s pleasure;
(52) Full self-surrender (çaraëägati) unto Çré Kåñëa’s lotus feet;

459

460

 J aiVa - DHarMa

c HaPTEr 20

(53) Serving Tulasé-devé;
(54) Respecting Çrémad-Bhägavatam and other bhakti-çästras;
(55) Hearing and singing the glories of Çré Hari’s dhäma and
His appearance places, such as Mathurä, and circumambulating them;
(56) Serving the Vaiñëavas;
(57) Celebrating festivals related to Çré Kåñëa in gatherings of
sädhus, according to one’s means;
(58) Observing the vow of cäturmäsya and especially niyamasevä in the month of Kärttika;
(59) Celebrating the festival of Çré Kåñëa’s Appearance Day;
(60) Çraddhayä çré-mürtir sevana – serving the Deity with faith;
(61) Bhagavat-çravaëa – relishing the meaning of ÇrémadBhägavatam in association with rasika Vaiñëavas;
(62) Sädhu-saìga – associating with bhaktas who are of the
same mood, affectionate, and more advanced than oneself
(svajätiya-susnigdha-sadhu-saìga);
(63) Näma-saìkértanam – loud congregational chanting of Çré
Kåñëa’s Näma;
(64) Mathurä-väsa – residing in dhämas like Mathurä and
Våndävana.
Although the last five aìgas have been described at the end,
they are nonetheless the most important. They are also referred
to as païcäìga-bhakti (five-fold devotional service). All these
aìgas are to be followed with body, senses, and the inner faculty
(mind, heart, and soul) in the worship of Kåñëa.
Vijaya: Prabhu, please give us some detailed instructions regarding
accepting shelter at the lotus feet of a spiritua master (çré-gurupädäçraya). (#1)
Bäbäjé: An aspiring disciple should first attain the eligibility
(adhikära) to perform one-pointed devotional service to Çré Kåñëa
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(ananya-kåñëa-bhakti). He should learn the essential truths
about Çré Kåñëa (kåñëa-tattva) from a genuine guru by taking
shelter at that guru’s feet.
The living entity only attains the qualification for kåñëa-bhakti
when he develops çraddhä. This çraddhä is that firm faith that is
awakened in relation to Çré Hari as a result of hearing harikathä
from the lips of pure saints, or sädhus. Association with saints is
obtained by the influence of spiritual merits (sukåti) accrued in
previous births. Along with çraddhä, the mood of surrender
(çaraëägati) will also appear to some extent.
Çraddhä (firm faith) and çaraëägati (surrender) are almost the
same principle (tattva). To be able to perform kåñëa-bhakti is
certainly the topmost attainment in this world. Therefore, the
only person eligible for ananyä-bhakti (one-pointed devotion) is
he who has developed strong faith in these convictions: “I will
perform any activity favourable to kåñëa-bhakti as my duty and
abandon any activity unfavourable to it; Kåñëa is my sole protector
and I accept Him as my exclusive maintainer; I am extremely
wretched and destitute, and my independent desire is not beneficial
for me, whereas exclusively following Kåñëa’s desire is beneficial
for me in every way.”
When the jéva attains this qualification, he becomes anxious to
hear instructions on bhakti, and upon finding sad-guru (a bona
fide spiritual master), he accepts shelter at his lotus feet. That is
to say, he becomes the disciple of such a guru and accepts
instructions (çikñä) on bhakti from him.
tad-vijïänärthaà sa gurum eväbhigacchet
samit-päniù çrotriyaà brahma-niñöham
Muëòaka Upaniñad (1.2.12)
In order to obtain knowledge of the Supreme Absolute Reality –
Çré Bhagavän (bhagavad-vastu) – the sincere soul must approach
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a sad-guru, carrying firewood for sacrifice in his hands. In other
words, he must approach sad-guru with transcendental faith in his
heart, and surrender to him in every respect – with body, mind and
words – and with all the humility at his command. The qualification of a bona fide guru is that he is well-versed in the Vedas, has
realized the Absolute Truth (brahma-jïäna) and is exclusively
devoted to the service of Bhagavän.

äcäryavän puruño veda
Chändogya Upaniñad (6.14.2)
He who takes shelter of bona fide guru, that is, a guru whose
conduct is proper, comes to know that Parabrahma.

The characteristics and symptoms of a bona fide spiritual master
(sad-guru) and a bona fide disciple (sat-çiñya) are given in detail
in Hari-bhakti-viläsa (1.23–64). In essence, only a person with
pure character and firm faith (çraddhä) is qualified to become a
disciple, and only that person who is endowed with unalloyed
bhakti, who knows the science of devotional service (bhakti-tattvavit), and who is of spotless character, simple, without greed, free
from the influence of mäyäväda philosophy and expert in all
devotional activities is genuinely qualified to be guru.
A brähmaëa who is adorned with these qualities and who is
honoured by the whole society can be guru to people from any of
the other varëas, or castes. If there is no such brähmaëa, one can
become the disciple of a guru who is situated in a higher varëa
than himself. But the principal import of these regulations is
that, leaving all considerations of varëäçrama aside, wherever a
sincere soul finds a person who knows kåñëa-tattva, he can
accept him as his guru.
It may be that the above-mentioned qualities are found in a
person born in a brähmaëa family, but those who carry pride in
being born into a higher varëa in the dynasty of Äryans can
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offer no more than conveniences to a person who accepts him as
his guru. Only a genuine devotee is a guru in truth.
Çästra provides the rules by which the guru and the disciple are
to mutually examine each other, as well as the time required for
this examination period. The purport is that the guru will bestow
his mercy upon the disciple only when he sees that the disciple
is qualified and when the disciple has developed genuine faith in
him, understanding him to be a pure devotee (çuddha-bhakta).
There are two kinds of guru: the dékñä-guru, or initiating spiritual
master who gives sacred mantras to the disciple, and the çikñäguru, or the instructing spiritual master. One has to accept
mantra initiation (dékñä) as well as instruction (çikñä) regarding
the process of arcana (deity worship) from the dékñä-guru. There
is one dékñä-guru, but there can be several çikñä-gurus. The dékñäguru is also competent to give instructions as çikñä-guru.
Vijaya: The dékñä-guru is not to be rejected, but if he is incompetent
to give sat-çikñä, how can he actually be a çikñä-guru?
Bäbäjé: Before accepting a guru, one should examine him to see
that he is expert in his understanding of the tattva (fundamental
principles regarding the Absolute Truth) spoken of in the Vedas
and that he has realized the Supreme Absolute Reality (paratattva). If so, then he will certainly be capable of giving comprehensive instructions on all tattvas. Normally, there is no question
of giving up the dékñä-guru.
A guru should be abandoned, however, if either of these two
circumstances prevail:
(1) The disciple may have accepted the guru without having first
examined the guru’s knowledge of tattva or whether or not the
guru’s qualities are befitting a Vaiñëava, or without carefully
observing the guru’s other qualifications. Later, however, he may
experience that the guru is unable to help him spiritually. One
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who is in this situation should give up that guru. Many passages
in çästra provide evidence of this:
yo vyaktir nyäya-rahitam anyäyena çåëoti yaù
täv ubhau narakaà ghoraà vrajataù kälam akñayam
Hari-bhakti-viläsa (1.62)
Both he who poses as an äcärya but who performs an act of
injustice – that is, who gives instructions that are opposed to the
sattvata-çästras (scriptures that elucidate pure bhakti) – and the
disciple who mistakenly listens to him will reside in a terrible
hell for an unlimited period of time.

guror apy avaliptasya käryäkäryam ajänataù
utpatha-pratipannasya parityägo vidhéyate
Mahäbhärata Udyoga-parva (179.25)
and Närada-païcarätra (1.10.20)
It is indeed obligatory to reject a guru who does not know what
is appropriate for the disciple and what is not, and who one finds
to be on the wrong path, either because of bad association or
because he is antagonistic to the Vaiñëavas.

avaiñëavopadiñöena mantreëa nirayaà vrajet
punaç ca vidhinä samyag grähayed vaiñëaväd guroù
Hari-bhakti-viläsa (4.144)
One goes to hell if he accepts mantras from a guru who is not a
Vaiñëava – that is, from one who associates with women and
who is devoid of kåñëa-bhakti. If one has accepted mantras from
such a false guru, according to the regulations of çästra, one should
receive the mantras again from a bona fide Vaiñëava guru.

(2) One’s guru may be rejected if, due to the influence of bad
association (asat-saṅga), he became a mäyävädé or an antagonist
to the Vaiñëavas, even if he was a Vaiñëava when the disciple
accepted him as his guru and was well-versed in the principles of
spiritual truth (tattva).
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It is actually one’s duty to give up such a guru. However, if one
has accepted a guru who is neither a mäyävädé, antagonistic to the
Vaiñëavas nor attached to sinful activities, it is inappropriate to
reject him simply because his spiritual knowledge is meagre. One
should still respect him as guru, and with his permission, one
should go to another exalted Vaiñëava who is well-versed in
knowledge of spiritual truth and take instruction (çikñä) from him,
serving him with one’s full capacity.
Vijaya: Please tell us about accepting the kåñëa-mantra (kåñëadékñä) and also about çikñä, or receiving instructions regarding
bhajana and instructions regarding serving those mantras. (#2)
Bäbäjé: While accepting çikñä from çré gurudeva on the process of
deity worship (arcana) and on pure devotional service to the
Lord, one should in a mood of simplicity, perform service to Çré
Kåñëa (kåñëa-sevä) but also earnestly cultivate uninterrupted
performance of pure spiritual service fully abiding in, conscientious of, and devoted to the pleasure and welfare of Kåñëa
(kåñëa-anuçélanam).
Later, we will separately discuss the limbs of arcana. It is most
essential to receive çré gurudeva’s instructions on one’s relationship with Kåñëa (sambandha-jïäna), the process of devotional
service (abhidheya-jïäna), and the ultimate goal (prayojanajïäna).
Vijaya: What does it mean to perform guru-sevä with faith? (#3)
Bäbäjé: One should not consider çré gurudeva to be a mortal man,
or an ordinary jéva. Rather, one should understand him to be the
embodiment of all the demigods (sarva-deva-maya). One should
never disobey him, and one should always know him to be a
transcendental being (vaikuëöha-tattva).
Vijaya: What does sädhu-märgänugmanam (to follow the path of
saints) mean? (#4)
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Bäbäjé: Sädhana-bhakti may be described as the means one
adopts to fix one’s mind on Kåñëa’s feet, but it is one’s duty to
follow the path that the previous great personalities (mahäjanas)
have followed, because this path is always free from misery and
hard labor, and is the cause of all auspiciousness.
sa mågyaù çreyasäà hetuù panthaù santäpa-varjitaù
anaväpta-çramaà pürve yena santaù pratasthire
Skanda Puräëa
No one person can perfectly define the course, or path of
devotion, that one should follow, but the previous mahäjanas,
following each other in succession, have made this path of
bhakti-yoga clear and simple, step by step. They have made it
easy, and have removed all the obstacles, great and small, so we
can follow it fearlessly. Therefore, it is one’s duty to depend only
on that path. Even if one is performing single-pointed, undivided
bhakti of Çré Hari, his bhakti can never bring any good fortune if
he is violating the rules of çruti, småti, the Puräëas and the
Païcarätras. One should understand that such unauthorized
bhakti will only be the cause of confusion and disaster.
çruti-småti-puräëädi-païcarätra-vidhià vinä
aikäntiké harer bhaktir utpätäyaiva kalpate
Brahma-yämala
quoted in Çré Bhakti-rasämåta-sindhu
Vijaya: Please tell us clearly how unauthorized hari-bhakti can be
the cause of disaster.
Bäbäjé: Single-pointed and undivided consciousness in çuddhabhakti is only obtained by depending on the path given by
the previous mahäjanas. One cannot attain single-pointed
consciousness if one leaves the path of the previous mahäjanas
and creates another path. Consequently, Dattätreya, Buddha,
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and other teachers who were not able to understand çuddhabhakti accepted a shadow of this mood, and propagated the very
insignificant paths of mäyäväda-miçrä (bhakti mixed with
mäyäväda) and nästikatä-miçra (bhakti mixed with atheism).
They designated these as single-pointed hari-bhakti, but in reality,
the paths that they put forward are not hari-bhakti at all; they
only create immense confusion and spiritual disaster. Now, in the
bhajana of spontaneous devotion (räga-märga), there is no regard
for the rules of çruti, småti, puräëa, païcarätra, and so on. The only
concern the followers of this path have is to follow the inhabitants
of Vraja, but sädhakas who are qualified for vidhi-märga must depend
only on the path of bhakti shown by Dhruva, Prahläda, Närada,
Vyäsa, Çuka and other mahäjanas. That is why vaidhé-bhaktas
have no alternative but to follow the way of the sädhus.
Vijaya: What is the meaning of being inquisitive about sad-dharma
and the procedures of bhajana? (#5)
Bäbäjé: Sad-dharma means real dharma, or the dharma of real
sädhus, and one should inquire enthusiastically to understand it.
Vijaya: What does it mean to give up enjoyment for Kåñëa’s
sake? (#6)
Bäbäjé: Material enjoyment (bhoga) means enjoying happiness
from the pleasure of eating and so on. That bhoga is usually
opposed to bhajana, so bhajana becomes easy when one gives up
such enjoyment for the purpose of kåñëa-bhajana. A person who
is attached to material enjoyment is just like a person who drinks
alcohol, for he’s so much attached to the objects of his senses
that he is unable to perform çuddha-bhakti. Therefore, we should
not enjoy material food; rather, we should only honor and serve
bhagavat-prasäda. One should protect the body that we use in
service, and also give up all kinds of enjoyment on Janmäñöamé,
Ekädaçé, Phälguné Pürëimä, Nåsiàha Caturdaçé, and similar days.
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Vijaya: What does it mean to reside in dhämas such as Dvärakä,
and places near the Gaìgä and other holy rivers? (#7)
Bäbäjé: Faith and steadiness in bhakti (bhakti-niñöhä) arise in the
places where Bhagavän’s blessed appearance and other pastimes
took place, and near pious rivers such as the Gaìgä and Yamunä.
Vijaya: Thus if one resides in Çré Navadvépa-dhäma, one
becomes purified. Is the Gaìgä the cause of this, or is there
another cause as well?
Bäbäjé: Aho! One receives all the benefits of residing in
Våndävana if one resides anywhere within the 16 kroças of Çré
Navadvépa, and especially if one resides in Çré Mäyäpura.
Ayodhyä, Mathurä, Gäyä, Käçé, Käïcé, Avantikä and Dvärakä
are the seven holy places that give liberation, but among them
Çré Mäyäpura is the most important dhäma. The reason is that
Çréman Mahäprabhu has caused His eternal abode Çvetadvépa to
descend here. Four centuries after Çréman Mahäprabhu’s
appearance, this Çvetadvépa will become the most important
dhäma, above all the other dhämas on earth. By residing in this
dhäma, one becomes free from all kinds of offenses and attains
çuddha-bhakti. Çré Prabodhänanda Sarasvaté has accepted this
dhäma as non-different from Çré Våndävana. In fact, in some
places he has shown that it is even more glorious.
Vijaya: What does it mean to adopt appropriate means to sustain
one’s life for practicing bhakti? (#8)
Bäbäjé: It is said in the Näradéya Puräëa:
yävatä syät sva-nirvähaù svékuryät tävad artha-vit
ädhikye nyünatäyäà ca cyavate paramärthataù
A wealthy person should accept as much wealth as he requires
to follow the rules and rituals that sustain his bhakti. Accepting
more or less than necessary is the cause of falling down, even
from the highest level.
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One who is qualified for vaidhé-bhakti may earn his livelihood
by some proper means according to varëäçrama-dharma. It is
beneficial to accept wealth according to one’s necessity.
Accepting more than necessary results in attachment, which
gradually destroys one’s bhajana. It is not beneficial either to
accept less than necessary, because the resultant scarcity will
also weaken one’s bhajana. Therefore, as long as one is not
qualified for complete detachment (nirapekña), one should
accept wealth and so forth to maintain one’s life and to follow
çuddha-bhakti.
Vijaya: How does one observe hari-väsara? (#9)
Bäbäjé: The term hari-väsara refers to pure or unbroken (çuddha)
Ekädaçé. Mixed (viddha) Ekädaçé must be given up. In cases
where Dvädaçé is Mahä-dvädaçé, Dvädaçé should be observed
instead of Ekädaçé. One should observe celibacy on the previous
day, and then spend the day of hari-väsara fasting without taking
water. One should stay awake the whole night, incessantly
engaged in bhajana, and on the next day one should observe
celibacy and break the fast at the proper time. This is proper
observance of hari-väsara. It is not possible to observe nirjala
fasting (i.e. fasting without drinking water) without giving up
mahä-prasäda. If one does not have the ability or strength to
observe hari-väsara properly, there is a provision for alternative
arrangements (aëukalpa). According to Hari-bhakti-viläsa, a
representative may fast on one’s behalf.
upaväsetv açaktasya ähitägner athäpi vä
puträn vä kärayed anyän brähmaëän väpi kärayet
Hari-bhakti-viläsa (12.34)
If a sägnika-brähmaëa is unable to fast, he may arrange for
brähmaëas or his sons to fast on his behalf.
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The method of fasting through haviñyänna and so on is
described as follows:
naktaà haviñyänna-manodanam vä
phalaà tiläù kñéram athämbu cäjyäà
yat païca-gavyaà yadi väpi väyuù
praçastam atrottaram uttaraï ca
Väyu Puräëa
quoted in Hari-bhakti-viläsa (12.39)
In the evening, instead of grains, one should take other
foodstuffs (haviñyänna), such as fruits, sesame, milk, water, ghee,
païca-gavya, and air. In this list, each item is better than the one
before. According to Mahäbhärata (Udyoga parva):
añöaitänya-vratäghnäni äpo mülaà phalaà payaù
havir brähmaëa-kämya ca guror vacanam auñadham
The following eight items do not destroy one’s vrata (vow):
water, roots, fruits, milk, ghee, the desire of a brähmaëa, the
words of the guru, and herbs and medicines.

Vijaya: How does one offer respects to trees such as the açvattha
and amalaké? (#10)
Bäbäjé:
açvattha-tulasé-dhätré-go-bhümi-sura-vaiñëaväù
püjitäù praëatä dhyätäù kñapayanti nånäm agham
Skanda Puräëa
All of one’s sins are destroyed if one remembers to perform püjä
and offers obeisances to the ämalaké and pippala trees, Tulasé,
the cows, brähmaëas, and Vaiñëavas.

One who is qualified for vaidhé-bhakti must maintain his
journey in life while staying in this world. To do this, he is
obliged to worship, meditate on, take care of, and offer obeisances
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to useful and shade-giving trees such as pippala, to fruit-bearing
trees such as the ämalaké, to worshipable trees such as Tulasé, to
cows and other useful animals, to brähmaëas who protect society
by giving instructions on dharma, and to Vaiñëavas. The vaidhébhaktas protect the world by performing these activities.
Vijaya: Please tell us in detail about giving up the association of
people who are averse to Kåñëa. (#11)
Bäbäjé: When bhäva appears, bhakti becomes very strong and
deep, but so long as bhäva has not risen, it is necessary to give up
the association of people who are opposed to bhakti. The word
saìga (association) indicates attachment; saìga does not just
mean being near other people and holding conversations with
them. Saìga takes place when there is attachment in that
proximity and conversation. It is quite wrong to associate with
people who are averse to Bhagavän. After bhäva has arisen, one
never has any desire to associate with such people.
Consequently, those with the adhikära for vaidhé-bhakti should
always stay away from such association. The creeper of bhakti
(bhakti-latä) becomes dried up by aversion to Kåñëa, just as
polluted air and too much heat destroy trees and plants.
Vijaya: Who are those people who are averse to Kåñëa?
Bäbäjé: There are four kinds of people who are averse to Kåñëa:
those who are devoid of kåñëa-bhakti and are attached to sense
enjoyment (viñayé); those who are attached to associating with
women (stré-saìgé); those whose hearts are polluted by Mäyäväda
philosophy and atheism; and those who are entangled in karma.
One must give up the association of these four kinds of people.
Vijaya: What should we know about not accepting unqualified
people as disciples? (#12)
Bäbäjé: It is a great fault to accept many disciples in order to gain
wealth. To make many disciples, one must also accept those who
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do not have çraddhä, but it is an offense to accept unfaithful
people as disciples. Only those who have çraddhä are qualified to
be disciples; others are not.
Vijaya: What is the significance of giving up pretentious efforts
in arranging festivals and so on? (#13)
Bäbäjé: Briefly, one must perform bhagavad-bhajana, and maintain
one’s life at the same time. If one engages in extensive material
activities, he becomes so attached to them that he cannot fix his
mind in bhajana.
Vijaya: What about giving up studying, teaching, and interpreting
various kinds of books? (#14)
Bäbäjé: The çästras are just like the ocean. It is good to study
with discrimination books on the subject in which we require to
take instruction, but we will not get full knowledge on any subject
by reading fragments of numerous books. Especially, intelligence
related to sambandha-tattva will not arise if one does not fix his
mind in studying attentively the bhakti-çästras. Be careful to take
only the direct meaning of the çästras, for indirect interpretation
(speculation) leads to the opposite conclusion.
Vijaya: What does it mean to give up miserly behavior? (#15)
Bäbäjé: We must collect suitable items for food and shelter
during our sojourn in this life. There is difficulty if we fail to
obtain these items, and also if we obtain them, and then lose
them again. Therefore, we should not be perturbed when such
miseries occur; instead, we should keep remembrance of
Bhagavän within our minds.
Vijaya: How can one be saved from lamentation, anger, etc.? (#16)
Bäbäjé: If one’s consciousness is full of sorrow, fear, anger, greed,
and madness, Çré Kåñëa’s sphürti (manifestation) will not appear.
It is natural to feel sorrow and illusion when one is separated
from friends, or when obstacles prevent us from fulfilling our
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desires, but it is not proper to remain under the sway of this
sorrow and illusion. One will certainly feel separation when
separated from a son, but one must remove this sorrow through
remembrance of Çré Hari. In this way, one should practice fixing
the mind on Çré Bhagavän’s lotus feet.
Vijaya: You have said that one should not disrespect the devatäs.
Does that mean that we should perform their püjä? (#17)
Bäbäjé: We must have undeviated bhakti towards Çré Kåñëa,
who is the root devatä of all the devas. One should not worship
any other devatäs, thinking them to be independent of Çré
Kåñëa. At the same time, one should not be disrespectful to
others who offer püjä to these devatäs. One should respect the
devatäs, understanding them to be all servants of Çré Kåñëa,
but one should always only remember Kåñëa. Undeviating
bhakti will not rise in the jéva’s heart until it is free from material
qualities. One whose consciousness is covered by the guëas –
sattva, rajaù, and tamaù – will perform püjä of the devatä of the
particular guëa by which he is influenced, and he will have a
particular faith (niñöhä) according to his qualification.
Therefore, one should be respectful towards the worshipable
devatäs of different persons. By the mercy of these devatäs, the
consciousness of these worshipers will gradually become free
from material qualities.
Vijaya: Please explain about not giving anxiety to other living
entities. (#18)
Bäbäjé: Çré Kåñëa is very quickly satisfied with one who maintains
a compassionate mood towards other jévas, and who does not give
them any kind of anxiety through his body, mind and words.
Compassion is the main dharma of the Vaiñëavas.
Vijaya: How does one abandon offenses in sevä (sevä-aparädha)
and in chanting çré-hari-näma (näma-aparädha)? (#19)
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Bäbäjé: One must very carefully give up the sevä-aparädhas in
Deity worship (arcana) and näma-aparädha in general bhakti.
There are thirty-two kinds of sevä-aparädha, including entering
the temple wearing shoes or sitting in a palanquin; and there are
ten kinds of näma-aparädha, including blaspheming saints and
disrespecting çré guru. One must certainly abandon these two
categories of aparädhas.
Vijaya: You have said that we should not tolerate hearing
blasphemy of Bhagavän and His bhaktas. Does that mean that we
should fight with the blasphemer? (#20)
Bäbäjé: Those who blaspheme Çré Kåñëa and the Vaiñëavas are
opposed to Çré Kåñëa, and their association should be given up
in any way possible.
Vijaya: You mentioned that these twenty aìgas of bhakti are
especially significant. What is their connection with the other
aìgas?
Bäbäjé: The remaining forty-four aìgas are included within the
twenty aìgas that I have just described. They have been presented as different aìgas in order to explain them in detail. The thirty aìgas from item 21 (accepting the symbols of a Vaiñëava) to
item 50 (offering one’s dearest possessions to Kåñëa) are included in the path of Deity worship (arcana):
(21) Accepting the symbols of a Vaiñëava means wearing a
necklace of tulasé beads around the neck, and applying
tilaka on twelve parts of the body;
(22) Wearing the letters of Çré Kåñëa Näma means writing the
names Hare Kåñëa or the names of the Païca-tattva on
the main parts of the body with sandalwood pulp (candana);
(23) Çrémad-Bhägavatam (11.6.46) recommends that we accept
the Deities’ remnants (nirmälya):
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tvayopabhukta-srag-gandha-väso-’laìkära-carcitäù
ucchiñöa-bhojino däsäs tava mäyäà jayema hi
Wearing the remnants of garlands, sandalwood paste (candana),
clothes, and jewellery that You have worn, and taking the remnants
of Your food, we Your servants will certainly be victorious over
Your mäyä.

(24) Dancing before the Deity of Kåñëa;
(25) Offering prostrated obeisances (daëòavat-praëäma);
(26) Standing up when one sees çré vigraha coming (abhyutthäna);
(27) Following behind the Deity in procession (anuvrajyä);
(28) Going into the temple of Kåñëa;
(29) Parikramä means to circumambulate the Deities at least
three times keeping Them on one’s right side;
(30) Arcana means performing worship (püjä) of the Deity
(çré-mürti) with different articles;
(31) Paricaryä means performing sevä for Çré Kåñëa just as for
a king:
paricaryä tu sevopakaraëädi-pariñkriyä
tathä prakérëaka-cchatra-väditrädyair upäsanä
Bhakti-rasämåta-sindhu (1.2.61)
This paricaryä is of two kinds one is to clean the paraphernalia and
to perform worship; and the other is to perform sevä with a cämara,
to hold an umbrella, to play musical instruments, and so forth.

There is no need to explain the next few aìgas separately in
any detail.
(32) Singing;
(33) Congregational chanting of çré-hari-näma;
(34) Humbly expressing one’s mind in words (vijïapti);
(35) Chanting japa and mantras with äcamana, three times a day;
(36) Reciting çlokas (stava-päöha) that glorify Çré Kåñëa;
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(37) Accepting and respecting foodstuffs offered to Çré Kåñëa
(naivedya);
(38) Tasting with devotion the water that has bathed Çré
Kåñëa’s lotus feet;
(39) Relishing the fragrance of incense and garlands that have
been offered to Çré Kåñëa;
(40) Taking darçana of çré mürti;
(41) Touching çré mürti;
(42) Seeing the performance of the ärati ceremony;
(43) Hearing the glories of Çré Kåñëa’s näma, rüpa, guëa, lélä,
and kathä;
(44) Experiencing Çré Kåñëa’s mercy everywhere and in all
circumstances;
(45) Contemplating Çré Kåñëa’s näma, rüpa, guëa, and lélä,
within the mind;
(46) Thoroughly meditating on Çré Kåñëa’s näma, rüpa, guëa,
and lélä, and offering service in the mind (manasi-sevä).
These few aìgas are quite clear.
(47) There are two kinds of servitorship (däsyam): offering the
results of one’s activities, and being a servant.
(48) There are two kinds of sakhyam: that which is based on
faith (viçväsa), and that which is based on an attitude of
friendship (maitré).
(49) The significance of the word ätma-nivedanam comes from
the word ätmä. From this come the two principles of egoism
of the embodied soul, namely, attachment to the dehé
(possessor of the body) in the form of ahaàtä (I-ness),
and attachment to the deha (body) in the form of mamatä
(my-ness). Ätma-nivedanam means to offer these two
principles to Çré Kåñëa.
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Vijaya: Will you please explain these two terms more clearly: the
egoism of the embodied jéva (dehé-niñöha ahaàtä), and attachment
to the body and to things connected to the body (deha-niñöha
mamatä)?
Bäbäjé: The jéva within the body is called dehé (embodied) or
aham (self). Acting with the false consciousness of “I” is called
dehé-niñöha ahaàtä (the egoism of the embodied jéva); and the
consciousness of possessing the body or things that are related to
the body is called deha-niñöha mamatä (attachment to things
connected with the body). These two principles of ‘I’ and ‘mine’
are both to be offered to Çré Kåñëa. Ätma-nivedanam means to
relinquish the consciousness of ‘I’ and ‘mine,’ and to take care of
the body with the consciousness, “I am Kåñëa’s servant, I take
Kåñëa’s prasäda, and I use this body in Kåñëa’s service.”
Vijaya: How should we offer to Kåñëa things that are dear to us?
(#50)
Bäbäjé: When we accept the things of this world that are very
pleasing to us, we should first offer them to Kåñëa. This is what
Çréla Rüpa Gosvämé means by offering the dearmost things to
Kåñëa.
Vijaya: How should we perform all endeavors for Kåñëa’s sake?
(#51)
Bäbäjé: Performing all endeavors for Çré Kåñëa’s sake means that
one should perform all material activities and all activities in
regulated devotional service that are favorable for service to Çré
Kåñëa (hari-sevä).
Vijaya: How can one accept shelter in every way? (#52)
Bäbäjé: Taking full shelter (çaraëägati) means to express the
mood, “O Bhagavän, I am Yours!” (he bhagavän tavaiväsmi!) and
“O Bhagavän! I am taking shelter of You!” (he radhe! he kåñëa!
tavaiväsmi) in the mind, and out loud.
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Vijaya: How does one perform service to Tulasé (tulasé-sevä)? (#53)
Bäbäjé: There are nine ways of performing tulasé-sevä: having
darçana of Tulasé, touching Tulasé, remembering Tulasé, performing
kértana of Tulasé, offering obeisances to Tulasé, hearing the glories
and pastimes of Tulasé, planting Tulasé, looking after Tulasé, and
perform regular daily worship (nitya-püjä) of Tulasé.
Vijaya: How should one respect the çästras? (#54)
Bäbäjé: The çästras that establish bhagavad-bhakti are the real
çästras. Çrémad-Bhägavatam is the best of all these çästras,
because it is the essence of all Vedänta. Those who taste its
nectarean mellows have no ruci for any other çästra.
Vijaya: What are the glories of Kåñëa’s birthplace, Mathurä?
(#55)
Bäbäjé: All desires are fulfilled by performing the following activities
in relation to Mathurä: hearing, chanting and remembering,
desiring to go there, seeing (darçana), touching, residing there,
and serving. You should know that Çré Dhäma Mäyäpura is also
of exactly the same nature as Mathurä.
Vijaya: What is the purport of serving the Vaiñëavas (vaiñëavasevä)? (#56)
Bäbäjé: Vaiñëavas are very dear to Bhagavän, so when we serve
the Vaiñëavas, we obtain bhakti towards Bhagavän. It is said in
the çästras that worshiping Çré Viñëu is greater than worshiping
all the devatäs, but greater than the worship of Viñëu is worshiping
the Vaiñëava, who is His servant (sevaka).
Vijaya: What is the meaning of observing festivals according to
one’s means? (#57)
Bäbäjé: Mahotsava really means collecting articles according to
one’s means, and using them in Bhagavän’s service and in His
temple for the service of pure Vaiñëavas. There is no greater
festival than this in this world.
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Vijaya: How should we respect the month of Kärttika? (#58)
Bäbäjé: The month of Kärttika is also called Ürjjä. Respecting
Ürjjä means performing sevä of Çré Dämodara by following the
aìgas of bhakti, such as çravaëa and kértana, in a regulated way
during this month.
Vijaya: How should one observe Kåñëa’s Birth Day? (#59)
Bäbäjé: Çré Janma-yäträ means observing the festivals of Kåñëa’s
Appearance Day on Kåñëa-äñöamé in the month of Bhädrapada,
and of Mahäprabhu’s Appearance Day on the full moon day
(Pürëimä) of the month of Phälguna. Surrendered bhaktas must
certainly observe these festivals.
Vijaya: How should one faithfully serve and worship (paricaryä)
çré mürti with opulence suitable for a king? (#60)
Bäbäjé: Loving enthusiasm is very necessary in the service and
worship of çré mürti. Kåñëa gives not only the insignificant fruit
of mukti, but also the great fruit of bhakti, to those who perform
sevä-püjä of çré mürti with great enthusiasm.
Vijaya: What does it mean to relish Çrémad-Bhägavatam in the
association of rasika-bhaktas? (#61)
Bäbäjé: Çrémad-Bhägavatam is the very sweet rasa of the desire
tree of the Vedas. By associating with people averse to rasa one
will be unable to taste the rasa of Çrémad-Bhägavatam and the
result will be aparädha. One must taste the rasa of the çlokas of
Çrémad-Bhägavatam in the association of those who are rasa-jïa,
who are conversant with, and are drinking that rasa, and who
are qualified for çuddha-bhakti. Speaking or hearing ÇrémadBhägavatam in general assemblies will not award pure bhakti.
Vijaya: What is the association of bhaktas who are of the same
mood (svajätéya) and affectionate (snigdha)? (#62)
Bäbäjé: Associating with abhaktas (non-devotees) in the name of
sat-saìga will not bring elevation in bhakti. The goal that bhaktas
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desire is to obtain service in Kåñëa’s apräkåta (unmanifest) lélä,
and one who has this desire should be known as a bhakta.
Elevation in bhakti comes from associating with members of this
group of bhaktas who are superior to oneself. Without this saìga,
the development of bhakti stops, and one acquires the nature of
the class of people with whom one has saìga. In relation to
saìga, Hari-bhakti-sudhodyaya (8.51) says:
yasya yat-saìgatiù puàso maëivat syät sa tad-guëaù
sva-kularddhye tato dhémän sva-yuthäny eva saàçrayet
Just as a jewel reflects the colors of objects around it, similarly,
a persons nature becomes like that of those with whom he
associates.

Therefore, one only becomes a pure sädhu by the association
of pure sädhus. Sädhu-saìga (the association of advanced bhaktas)
is beneficial in every way. Where çästra gives advice that we
should be free from mundane companionship, the purport is that
one should associate with sädhus.
Vijaya: What is meant by näma-saìkértana? (#63)
Bäbäjé: Näma is apräkåta-caitanya-rasa (a transcendental living
mellow), and within näma there is not any scent of mundane
consciousness. When the devoted jéva becomes purified through
bhakti and renders service to çré-hari-näma, çré-näma personally
manifests on his tongue. Näma cannot be accepted with material
senses. This is how one should incessantly perform näma-saìkértana,
either alone or with others.
Vijaya: By your mercy we have already understood something
about mathurä-väsa (living in Kåñëa’s birthplace, Mathurä).
Now please explain the essence of these instructions. (#64)
Bäbäjé: Amongst the sixty-four aìgas, these last five are the most
exalted. If one establishes even a slight connection with them
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and keeps aloof from offenses, then the state of bhäva will arise
by their unlimited wonderful influence.
Vijaya: Kindly tell us if there is something more that we should
know in relation to this process.
Bäbäjé: The çästras sometimes describe some intermediate fruits
of these aìgas of bhakti, in order to create ruci for bhajana in
those who are extroverted and impious. However, the main fruit
of all these aìgas is to develop attachment to Kåñëa. All the
activities of one who is knowledgeable and expert in bhakti must
be within the aìgas of bhakti, and not within the aìgas of karma.
The practice of knowledge (jïäna) and renunciation (vairägya)
may sometimes assist somebody to enter within the temple of
bhakti, but jïäna and vairägya are not aìgas of bhakti, because
they make the heart hard, whereas bhakti is very soft and tender
by nature. Bhaktas accept the jïäna and vairägya that manifest
of their own accord through the practice of bhakti, but jïäna and
vairägya cannot be the cause of bhakti, and bhakti easily awards
results that knowledge and renunciation cannot give.
Sädhana-bhakti gives rise to such ruci for hari-bhajana that
even very strong attachment to sense objects decreases and
vanishes. The sädhaka must always practice yukta-vairägya, and
always stay away from the spirit of deceitful renunciation
(phalgu-vairägya). Yukta-vairägya means to accept all paraphernalia,
according to need and in a detached mood, knowing it to be
related to Kåñëa. If things are actually related to Çré Hari, it is
artificial to renounce them as worldly because of greed for mukti;
this is called phalgu-vairägya. Therefore, adhyätmika-jïäna and
phalgu-vairägya should be given up.
Sometimes bhakti is displayed to acquire wealth, disciples, and
so on, but this is far from pure bhakti. In fact, such a show of
bhakti is not actually an aìga of bhakti at all. Discrimination

481

482

c HaPTEr 20

 J aiVa - DHarMa

(viveka) and other qualities are also not aìgas of bhakti; they are
qualities of the practitioner of bhakti. Similarly, yama, niyama,
good conduct, cleanliness, and so on are naturally present in
people who are favorable towards Kåñëa, so they are also not
aìgas of bhakti. Qualities such as inward and outward purity,
austerity, and sense control take shelter of Kåñëa’s bhaktas of
their own accord; the bhaktas do not have to endeavor for them
separately. Some of the aìgas of bhakti that I have mentioned are
principal aìgas, and one will attain perfection by firmly performing
sädhana of any of these principal aìgas or of several of them. I
have explained everything about vaidhé-sädhana-bhakti in a very
brief way. Now you should understand this clearly, take it to
heart, and practice it with full force.
When Vrajanätha and Vijaya Kumära heard these instructions
from Bäbäjé, they offered säñöäìga-daëòavat-praëäma and said,
“Prabhu, please deliver us! We are trapped in the deep trench
of pride.”
Bäbäjé Mahäçaya replied, “Certainly Kåñëa will bestow His
mercy upon you.”
That night uncle and nephew returned home very late.
T HuS
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Prameya: abhidheya – rägänugä-sädhana-bhakti

V

ijaya Kumära and Vrajanätha were impressed when they
heard the deliberation concerning vaidhé-sädhana-bhakti.
They became firmly convinced that one must accept hari-näma
and dékñä from a siddha-mahätmä (great perfected soul) in order
to enter the supreme abode. They therefore decided to accept
dékñä from Siddha Bäbäjé Mahäräja the very next day, so as not
to lose any time.
Vijaya Kumära had already received dékñä-mantra from his
family guru in his boyhood. Vrajanätha, however, had not
received any dékñä-mantra other than the Gäyatré mantra. They
had both clearly understood from the revered Bäbäjé’s instructions
that the jéva goes to hell if he chants mantras received from a
guru who is not a Vaiñëava; therefore, according to the regulations
of çästra, when proper discrimination has awakened, he should
again take dékñä from a çuddha-vaiñëava guru. Particularly, one
can achieve perfection in the chanting of his mantra very quickly
by accepting the mantra from a siddha-bhakta. Thinking like
this, they both decided that they would go to Mäyäpura the next
morning, bathe in the Gaìgä, and then take dékñä from the most
revered Bäbäjé.
The next morning, they bathed in the Gaìgä and applied tilaka
to the twelve places on their bodies. They then arrived before
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Raghunätha däsa Bäbäjé and offered prostrated obeisances at his
lotus feet. Bäbäjé Mahäräja, being a siddha-vaiñëava, understood
their minds, but as a matter of etiquette he said, “Why have you
come here today so early in the morning? What is the matter?”
Vijaya Kumära and Vrajanätha humbly replied, “O Master, you
know that we are very lowly and destitute of spiritual wealth, so
kindly take pity on us.”
Bäbäjé Mahäçaya was very pleased to hear them speak in this
way. He called them into his kuöéra separately, and bestowed
upon them the mantra consisting of eighteen syllables. On
receiving and chanting the mantra, they both became intoxicated
with mahä-prema, and started dancing, crying out, “Jaya
Gauräìga! Jaya Gauräìga!” Around their necks they wore three
strands of tulasé beads, the beautiful sacred thread was draped
about their bodies, which were marked with tilaka in twelve
places; their faces were charming; they exhibited some sättvikavikära (transformations of ecstasy); and tears flowed incessantly
from their eyes. When Bäbäjé Mahäçaya saw such beautiful forms,
he embraced them, and said, “Today, you have sanctified me.”
Again and again, they relished the dust from Bäbäjé’s lotus feet
and rubbed it on their heads and on all their limbs. At that time,
in accordance with Vrajanätha’s previous arrangement, their
two servants arrived with a large quantity of food offerings
(bhoga) for Çréman Mahäprabhu. With folded hands Vijaya
Kumära and Vrajanätha requested that the bhoga preparations
should be offered, and the venerable chief among the bhaktas of
Çrévasa-aìgana instructed the püjäré to offer the bhoga to the
Deities of Çré Çré Païca-tattva.
Conch-shells and bells sounded, and the Vaiñëavas took up
cymbals, karatälas, and mådaìgas and began to sing the bhogaäraté song before Çréman Mahäprabhu. Many Vaiñëavas gathered,
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and the bhoga offering was accomplished with great ceremony.
Arrangements were then made for distributing prasäda in the
nätya-mandira (dancing hall). Hearing the loud sounds of harinäma, all the Vaiñëavas assembled together, bringing their loöas
with them. Then they loudly chanted the glories of mahä-prasäda
and began to honor prasäda. Vrajanätha and Vijaya Kumära did
not want to sit down immediately, because they were waiting for
mahä-mahä-prasäda (the remnants of the guru and the
Vaiñëavas). However, the foremost of the respected Bäbäjés made
them sit down, saying, “You are gåhastha Vaiñëavas. We will be
blessed by offering prostrated obeisances unto your lotus feet.”
Vijaya Kumära and Vrajanätha said humbly with folded hands,
“You are great renounced Vaiñëavas. We will be very fortunate if
we can partake of your ambrosial remnants, and it will be an
offense if we sit with you.”
The Vaiñëavas replied, “So far as Vaiñëavism is concerned,
there is no difference between a householder and a renunciant.
Vaiñëavas are compared only according to their devotion; the
more advanced Vaiñëava is simply the one who has the deeper
devotion for Çré Kåñëa.”
They all sat together conversing in this way, and honoring
prasäda, but Vijaya Kumära and Vrajanätha waited quietly,
faithfully keeping their prasäda in front of them. Some of the
Vaiñëavas who were respecting prasäda noticed this and,
understanding their motive, said to Raghunätha däsa Bäbäjé, “O
chief of the Vaiñëavas, please be kind to your faithful disciples,
otherwise they will not take prasäda.”
When the elderly Bäbäjé heard the Vaiñëavas’ request, he gave
some of his prasäda to Vijaya and Vrajanätha. They accepted his
remnants with great faith, uttering çré gurave namaù, and began
to honor prasäda. While the bhaktas were taking prasäda, some
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would call out, “Sädhus sävahäna, be very careful not to overeat!”
and “All glories to the greatness of the prasäda!”
Oh! What unprecedented splendor arose in the nätya-mandira
of Çrivasa-aìgana at that time! Everyone perceived Çré Çacédevé, Sétä, and Mäliné-devé bringing prasäda, while Çréman
Mahäprabhu sat and lovingly took that prasäda with His dear
associates. Seeing this, the Vaiñëavas forgot to take their own
prasäda. They all watched, motionless, while tears of great joy
gently trickled from their eyes, and their hands, which were in
the act of bringing prasäda to their mouths, remained fixed for
as long as this lélä was manifest. After a short time, the lélä
disappeared from their sight, and they gazed at one another and
wept. Then the sweet taste of that prasäda defied description. As
if with a single voice all of the bhaktas said, “These two sons of
brähmaëas are recipients of Gaura Hari’s mercy. For this reason
Çréman Mahäprabhu has manifested His lélä in this festival
today.”
Vrajanätha and Vijaya Kumära wept and said, “We are worthless,
wretched and destitute. We know nothing at all. We could only
see all these things today by the causeless mercy of our guru and
the Vaiñëavas. Today our taking birth has become meaningful.”
When Vijaya Kumära and Vrajanätha had honored prasäda,
they took permission of the Vaiñëavas and returned home.
From that day on, they bathed daily in the Gaìgä, and then
offered daëòavat-praëäma at the feet of their preceptor. They
would then take darçana of the Deity forms of Çré Kåñëa in the
mandira, and circumambulate Tulasé. In this way, they accepted
some kind of instruction every day. After four or five days had
elapsed, they presented themselves one evening at Çrivasaaìgana. Sandhyä-äraté and näma-saìkértana were already over,
and Çré Raghunätha däsa Bäbäjé sat in his kuöéra, softly chanting
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çré-näma in a sweet voice. They both offered daëòavat-praëäma
at his lotus feet, and he lovingly placed his lotus hand on their
heads, seated them, and inquired about their welfare.
Vrajanätha saw this as an opportunity and said, “Master, by
your mercy we have properly understood vaidhé-sädhana-bhakti.
Now we are very anxious to understand rägänugä-bhakti, so
kindly instruct us about this.”
Bäbäjé was extremely pleased to hear this, and said, “Çré
Gauracandra has taken both of you as His own, so there is nothing
that should not be given to you. Listen very carefully as I explain
rägänugä-bhakti.
“First, I offer my daëòavat-praëäma again and again at the
lotus feet of Çré Rüpa Gosvämé, whom Çréman Mahäprabhu
liberated from the association of the Muslims, and to whom he
instructed rasa-tattva at Prayäga. I then take shelter of the lotus
feet of Çré Raghunätha däsa Gosvämé, who is like a black bee,
tasting the nectar of that vraja-rasa. The supremely merciful Çré
Gauräìga Mahäprabhu liberated him from the bottomless pit of
gross materialism. Then, by entrusting him within the hands of
Çré Svarüpa Dämodara Gosvämé, He bestowed all perfection
upon him.
“Now, before describing rägänugä-bhakti, I should explain the
svarüpa of rägätmikä-bhakti.
Vrajanätha: But I would first like to know what is räga.
Bäbäjé: When materialistic people are in contact with the
objects of the senses, they naturally become deeply attached to
an endless variety of material sense enjoyment. This intense
attachment in the heart is called viñaya-räga. When they glance
upon some beautiful object, the eyes become restless, and in the
heart, there is an attraction (raïjakatä) towards the object of
beauty and attachment (räga) to it.
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Räga-bhakti is the state in which Kåñëa becomes the sole
object of räga. Çréla Rüpa Gosvämé has defined the word räga in
the following way:
iñöe svärasiké rägaù paramäviñöatä bhavet
tan-mayé yä bhaved bhaktiù sätra rägätmikoditä
Bhakti-rasämåta-sindhu (1.2.272)
Räga is the unquenchable loving thirst (prema-mayé tåñëä) for
the object of one’s affection, which gives rise to spontaneous
and intense absorption (svärasiké paramäviñöatä) in that object.
Rägamayé bhakti is the performance of sevä, such as stringing
garlands, with such intense räga.

Räga is the absolute (parama) and undivided (svärasiké)
absorption (äviñöatä) in one’s own particular object of worship.
When devotion to Kåñëa comes to the stage of rägamayé, it is
called rägätmikä-bhakti. In summary, it can be said that intense
hankering for Kåñëa that is saturated with prema (prema-mayé) is
called rägätmikä-bhakti.
It is auspicious that a person in whose heart such räga has not
arisen should strive to cultivate such bhakti by behaving according
to vidhi (the rules and regulations of çästra). The principles at
work in vaidhé-bhakti are fear, respect, and reverence, whereas
the only principle at work in rägätmikä-bhakti is lobha, or greed,
in relation to Çré Kåñëa’s lélä.
Vrajanätha: Who has the adhikära (qualification) for rägamayé
bhakti?
Bäbäjé: Vaidhé-çraddhä bestows the adhikära for vaidhé-bhakti,
and similarly, lobhamayé çraddhä (faith imbued with greed for
Kåñëa’s vraja-lélä) bestows the adhikära for rägamayé bhakti.
The bhäva of the Vrajaväsés towards Kåñëa is the supreme
example of rägätmikä-bhakti. One who has the great fortune
to have greed (lobha) to obtain the same bhäva (sentiment ) as
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the Vrajaväsés have towards Kåñëa has the adhikära for rägänugäbhakti.
Vrajanätha: What are the symptoms of such lobha?
Bäbäjé: When one hears about the intensely sweet bhävas of the
Vrajaväsés, one’s intelligence (buddhi-apekñä) begins to consider
how one may enter into those dealings. That desire (apekñä) is
the symptom that lobha has awakened.
A person who has the adhikära for vaidhé-bhakti tests everything
on the platform of intelligence, knowledge of çästra, and reasoning;
and when he hears kåñëa-kathä, he only accepts it if these three
support it. However, there is no such consideration in räga-märga,
for intelligence, knowledge of çästra, and reasoning are not
desired on this path. All that is needed is the greed for the
sentiments of the Vrajaväsés: “What are the sweet bhävas of the
Vrajaväsés towards Kåñëa? Is it possible for me to obtain such
bhävas? How can this be obtained?” This intense yearning is the
symptom of greed, and one who does not have it does not have
the adhikära for rägänugä-bhakti. This you should understand.
Vrajanätha: What is the process of rägänugä-bhakti?
Bäbäjé: The sädhaka who has developed greed towards the beautiful
service mood (sevä) of a particular Vrajaväsés always remembers
and meditates on his sevä to that personality. He is absorbed in
the mutual pastimes of his beloved Çré Kåñëa with that Vrajaväsés,
and he constantly resides in Vraja, either physically or within
the mind, having a greed to obtain his or her bhäva. He follows
that Vrajaväsés example, and always renders sevä in two ways:
Externally, he serves as a practicing sädhaka; and internally he
renders sevä with the bhävas (bhävana-pürvaka) of his siddha-deha.
This is the process of rägänugä-bhakti.
Vrajanätha: What is the relationship between rägänugä-bhakti
and the aìgas of vaidhé-bhakti?
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Bäbäjé: The aìgas of vaidhé-bhakti – çravaëam, kértanam, and so
on – are also included in the rägänugä-sädhaka’s practice. The
sädhaka follows the eternal residents of Vraja, and consequently
he tastes the eternal bliss of service. At the same time, he
observes the aìgas of vaidhé-bhakti with his external body.
Vrajanätha: Please explain the glories of rägänugä-bhakti.
Bäbäjé: Rägänugä-bhakti very quickly bestows that fruit which one
cannot obtain even by observing the aìgas of vaidhé-bhakti with
firm faith (niñöhä) for a long time. Devotion on the vaidhé-märga
is weak, because it depends on rules and regulations; whereas
rägänugä-bhakti is naturally strong, because it is completely
independent. When one adopts the spiritual conception of
following in the footsteps of a loving resident of Vraja, räga is
awakened which always involves following the process of çravaëam,
kértanam, smaraëam, päda-sevanam, arcanam, vandanam, and
ätma-nivedanam. Ruci for following in the footsteps of the
Vrajaväsés is only awakened in those whose hearts are nirguëa
(beyond material attributes). This is why the greed for rägänugäbhakti is supremely rare and the root of supreme auspiciousness.
There are as many types of rägänugä-bhakti as there are of
rägätmikä-bhakti.
Vrajanätha: How many kinds of rägätmikä-bhakti are there?
Bäbäjé: There are two kinds of rägätmikä-bhakti: that which is
based on transcendental lust to satisfy Kåñëa (käma-rüpä), and
that which is based on relationship (sambandha-rüpä).
Vrajanätha: Please explain the difference between käma-rüpä
and sambandha-rüpä.
Bäbäjé: It is said in Çrémad-Bhägavatam (7.1.30–31):
kämäd dveñäd bhayät snehäd yathä bhaktyeçvare manaù
äveçya tad-aghaà hitvä bahavas tad-gatià gatäù
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gopyaù kämäd bhayät kaàso dveñäc caidyädayo nåpäù
sambandhäd våñëayaù snehäd yüyaà bhaktyä vayaà vibho
Many people have attained the Supreme by complete absorption
of the mind in devotion through lusty desires (käma), envy
(dveña), fear (bhaya) or affection (sneha), and by giving up the
faulty aspects of those sentiments. The gopés have attained the
Supreme by fixing their minds on Kåñëa through käma; Kaàsa
by bhaya; Çiñupäla and other kings by dveña; the Yadus by family
relationships (sambandha); you (the Päëòavas) by affection
(sneha); and we sages (Närada and other åñis) by bhakti.

Six principles are mentioned here, namely, käma (lust), bhaya
(fear), dveña (envy), sambandha (family relationship), sneha
(affection), and bhakti (devotion). Two of these – bhaya (fear)
and dveña (envy) – should not be imitated because they are unfavorable sentiments. Now, there are two kinds of sneha. The first
is associated with sakhya-bhäva and is included in vaidhé-bhakti.
The second kind is related to prema and has no application in
the field of sädhana. Therefore, sneha has no place in the practice
of rägänugä-sädhana-bhakti.
The words bhaktyä vayam (in the çloka 7.1.31) mean that ‘we’
– Närada and other sages – have attained the Supreme by bhakti.
The word bhakti here should be understood to mean vaidhé-bhakti,
and may refer either to the vaidhé-bhakti practices of the sages
such as Närada or to devotion mixed with jïäna.
The words tad-gatià gatäù mean that many people have attained
the Supreme. It is important to have a clear understanding of
this sentence. A single ray of sunlight (kiraëa) and the sun
itself are one and the same substance (vastu). Similarly, brahma
and Kåñëa are also one and the same substance; brahma is
simply Kåñëa’s bodily effulgence. The jïäné bhaktas merge into
that brahma existence, and so do Kåñëa’s enemies when He
has personally killed them. Some of them obtain särüpyäbhäsa
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(a semblance of särüpya, or having a form similar to Bhagavän’s)
and remain immersed in the bliss of brahma. According to the
Brahmäëòa Puräëa, they stay in Siddhaloka, the liberated world
beyond the material world.
Two kinds of jévas reside in Siddhaloka: those who have
attained perfection through the cultivation of knowledge
(jïäna-siddha), and asuras who have been killed by Çré
Bhagavän. Amongst these jïäna-siddhas, some who are extremely
fortunate become the äçraya of räga (abode of attachment for
Kåñëa), and they worship His lotus feet and thus obtain the
ultimate aim of kåñëa-prema. In this way, they gain entry into the
group of Kåñëa’s dear associates.
As the sunrays and the sun are considered one substance,
similarly there is no difference between Kåñëa’s bodily effulgence
known as brahma and Kåñëa Himself. The words, tad-gatim mean
attaining tat, i.e., Kåñëa (kåñëa-gati). The jïänés and the asuras
achieve säyujya-mukti and both attain brahma, which is the rays
of Kåñëa’s effulgence (kåñëa-kiraëa). The çuddha-bhaktas develop
prema, and attain service to Kåñëa, who is the root of all existence.
Now, by removing bhaya, dveña, sneha, and bhakti from the
above-mentioned list of six characteristics, we are left with käma
and sambandha. Therefore, käma and sambandha are the only
bhävas that are applicable in räga-märga. Thus, there are two
types of rägamayé bhakti: käma-rüpä and sambandha-rüpä.
Vrajanätha: What is the svarüpa (intrinsic characteristic) of
käma-rüpä bhakti?
Bäbäjé: The word käma signifies sambhoga-tåñëä (the desire
for sambhoga with Kåñëa). This sambhoga-tåñëä changes into
rägätmikä-bhakti, and from this, causeless loving behavior arises.
In other words, préti-sambhoga is to satisfy Kåñëa’s desires. All
one’s endeavors are made solely for Kåñëa’s happiness and
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prosperity, without any desire for one’s own happiness. Even if
there is an effort for one’s own pleasure, it is in accordance with
Kåñëa’s happiness.
This unprecedented love is only found in the female residents
of Vraja. The gopés’ prema is endowed with a particular wonderful
sweetness (mädhurya), and gives rise to many playful sports
and pastimes. That is why learned scholars refer to this unique
condition of love as käma (lust), although in reality the gopés’
käma is apräkåta (transcendental) and completely bereft of even
the slightest trace of fault. The käma of the conditioned souls is
full of fault and contemptible, whereas the love of the gopés is so
transcendentally pure and attractive that even such dear bhaktas
as Uddhava also desire to attain it. Nothing can compare with
the gopés’ käma; it can only be compared with itself. Käma-rüpärägätmikä-bhakti is found only in Vraja, and nowhere else.
Kubjä’s käma in Mathura is not really käma, but merely rati. The
käma that I am describing has no relation with that of Kubjä.
Vrajanätha: What is sambandha-rüpä-bhakti?
Bäbäjé: Sambandha-rüpä-bhakti is devotion to Kåñëa in which
one assumes an abhimäna (conception and identity) such as
“I am Kåñëa’s father” or “I am Kåñëa’s mother.” In Vraja, the
devotion of Nanda Mahäräja and Mother Yaçodä are examples
of sambandha-rüpä bhakti.
One can attain one’s inherent svarüpa in unalloyed prema by
developing the bhävas of either käma-rüpä or sambandha-rüpä.
Therefore, both these bhävas are the shelter of nitya-siddhabhaktas. These have only been mentioned in the analysis of
rägänugä-bhakti. Now, you can see that there are two types of
rägänugä-sädhana-bhakti: kämänugä and sambandhänugä.
Vrajanätha: Please explain the nature of kämänugä in rägänugäsädhana-bhakti.
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Bäbäjé: Kämänugä is the desire to follow käma-rüpä-bhakti, of
which there are two types: sambhoga-icchämayé and tat-tad-bhävaicchämayé.
Vrajanätha: What is sambhoga-icchämayé?
Bäbäjé: Sambhoga-icchämayé means the desire to engage in playful
sportive pastimes (keli) with Kåñëa. Kåñëa’s transcendental sportive
pastimes with the gopés are called sambhoga.
Vrajanätha: What is tat-tad-bhäva-icchämayé?
Bäbäjé: Tat-tad-bhäva-icchämayé is the desire to experience the
sweet bhävas that the gopés of Vraja have towards Kåñëa.
Vrajanätha: How do these two kinds of rägänugä-sädhana-bhakti
arise?
Bäbäjé: When a bhakta sees Çré Kåñëa’s beautiful Deity form and
hears Çré Kåñëa’s madhura-lélä-kathä (sweet pastimes), an
intense hankering arises in his heart to experience those bhävas,
and he then engages himself in the sädhana of kämänugä and
sambandhänugä rägänugä-bhakti.
Vrajanätha: Çré Kåñëa is male (puruña) and the gopés are all
female (prakåti). As far as I understand, only females can have
the adhikära for kämänugä rägänugä-bhakti, so how can a male
obtain this bhäva?
Bäbäjé: Jévas in this world are the abodes of five different types
of relationships – çänta, däsya, sakhya, vätsalya, and mädhurya –
according to their own inherent svabhäva. Of these five, däsya,
sakhya, vätsalya and mädhurya are found in the residents of
Vraja. Däsya, sakhya, and vätsalya with fatherly instincts are
male bhävas, and those who are so inclined serve Kåñëa in male
spiritual forms. The two rasas in which the female bhäva is
intrinsic are vätsalya with motherly instincts, and çåìgära-rasa,
or mädhurya-rasa (the mellow of amorous love), and those who
are of this nature engage in Kåñëa’s service as females. These two
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kinds of svabhäva exist both in Çré Kåñëa’s eternal associates and
in sädhakas who are in their änugatya (following).
Vrajanätha: How do those who have a male form practice
rägänugä-sädhana with the bhäva of the vraja-gopés?
Bäbäjé: Those who have developed ruci for çåìgära-rasa according
to their adhikära may be male outwardly, but their spiritual body
(siddha-çaréra) has a female form. In that siddha-çaréra, they
engage in Kåñëa’s service, following in the footsteps of a particular
gopé according to their ruci and inherent svabhäva. Padma
Puräëa describes males who possessed this kind of bhäva. When
the sages of Daëòakäraëya saw Çré Rämacandra’s unparalleled
beauty, they performed bhajana with a desire to get Him as their
husband. Later, they attained gopé forms in Gokula lélä and
engaged in Çré Hari’s service by käma-rüpä-rägamayé-bhakti.
Vrajanätha: We have heard that the women of Gokula are nityasiddhas, who appear in Vraja in order to give nourishment to
Kåñëa’s pastimes. If this is true, how is it consistent with the
description of the Padma Puräëa?
Bäbäjé: Those who were nitya-siddhä gopés easily participated in
the räsa dance with Çré Kåñëa. Others had taken birth as gopés
after attaining siddhi through kämarüpä-sädhana-bhakti. According
to the çloka, tä väryamäëäù patibhiù pitåbhir bhrätå-bandhubhiù1
(Çrémad-Bhägavatam 10.29.8), they attained their apräkåta-svarüpa
by rendering manasa-sevä to Kåñëa. These were mainly the
maharñis of Daëòakäraëya.
Vrajanätha: Will you please explain who are the nitya-siddhä
gopés and who are the sädhana-siddhä gopés?
Bäbäjé: Çrématé Rädhäräëé is Çré Kåñëa’s svarüpa-çakti, and the
eight principal sakhés are Her first käya-vyüha (bodily expansions).
The other sakhés follow behind as Her further käya-vyüha. All
these sakhés are nitya-siddhä; they are svarüpa-çakti-tattva, not
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jéva-tattva. The general sakhés of Vraja – who attained perfection
by performing sädhana – follow Çrématé Rädhäräëé’s eternal
associates (parikara), and they are known as sädhana-siddha
jévas. Having been imbued with the potency of hlädiné-çakti,
they attained sälokya (residence in vraja-aprakåta-lélä) with the
nitya-siddhä sakhés of Vraja. Jévas who attain perfection by the
path of rägänugä-sädhana in çåìgära-rasa are included amongst
the sädhana-siddhä sakhés.
Those who only serve Kåñëa according to the principles of the
vidhi-märga, with the riraàsä (desire) to enjoy with Kåñëa for
their own pleasure, gain entry into the group of Kåñëa’s queens
in Dvärakä. One cannot become a follower of the vraja-gopés
through the vidhi-märga alone. However, those who behave
externally according to the principles of vidhi-märga, but who
internally practice the sädhana of räga-märga, also obtain vraja-sevä.
Vrajanätha: How can one fulfill the desire for enjoyment
(ramaëa), or riraàsä?
Bäbäjé: Those who have the mood of Kåñëa’s queens (mahiñé-bhäva)
towards Him desire to give up the quality of shamelessness
(dhåñöatä), and engage in Kåñëa’s service just as a housewife
(gåhiné). They do not want to serve like the beautiful vraja-sundarés.
Vrajanätha: Please explain this subject more clearly.
Bäbäjé: Mahiñé-bhäva is the sädhana-sevä in which one cherishes
the spiritual self-conception that Kåñëa is one’s own husband.
The relationship that is established with Çré Kåñëa when one
attains this mahiñé-bhäva is known as svakéya (marital love).
Those who have mahiñé-bhäva in the stage of sädhana do not
experience the parakéya-rasa (paramour mellow) of the gopés of
Vraja, and this is why they cannot follow the gopés in parakéyabhäva. Therefore, the only way to attain vraja-rasa is to practice
rägänugä-sädhana-bhakti in the parakéya-bhäva.
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Vrajanätha: By your mercy, I have understood up to this point.
Now, please explain the difference between käma and prema. If
the two are non-different, then can’t prema-rüpä be used instead
of käma-rüpä? The word käma sounds somewhat harsh.
Bäbäjé: There is some difference between käma and prema.
Prema is the same as sambandha-rüpä rägamayé-bhakti; there is
no difference between those two. In sambandha-rüpä-bhakti,
there is no käma, in other words, no desire for sambhoga; it is
prema without playful sporting pastimes (keli). Prema becomes
käma-rüpä-bhakti when it is combined with the desire for sambhoga.
Käma-rüpä-bhakti is not present in any other rasa; it is found
only in the çåìgära-rasa of the vraja-devés. Käma in this material
world takes the form of sense gratification, and it is quite different
from apräkåta-käma. The käma of this material world is only a
perverted reflection, or transformation, of the faultless apräkåtakäma. Even Kubjä’s bhäva cannot be called direct käma,
although it is directed towards Kåñëa.
Jaòéya-käma (lust in relation to inert, lifeless matter) is based
on sense gratification, and it is only a transformation of misery.
It is worthless and contemptible. In contrast, käma based on
prema is full of änanda, and it is supremely valuable and always
joyful. Since präkåta-käma (worldly lust) is insignificant and
abominable, you should have no hesitation in using the word
apräkåta-käma (transcendental lust).
Vrajanätha: Now please explain rägänugä-bhakti that is based on
relationship (sambandha-rüpä).
Bäbäjé: Sambandhänugä bhakti has the mood of being related to
Kåñëa, and this relationship may be one of three types: in däsya
(servitude), in sakhya (friendship), or in vätsalya (parental). ‘I
am Kåñëa’s servant, and Kåñëa is my master’; ‘I am Kåñëa’s
friend’; ‘I am Kåñëa’s mother or father’ – all these moods are
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called relationship. Sambandhänugä bhakti is pre-eminently
displayed only in the inhabitants of Vraja.
Vrajanätha: How does one cultivate rägänugä-bhakti in the
mood of a servant, friend or parent?
Bäbäjé: One who has awakened ruci for däsya-rasa follows
Kåñëa’s eternal servants such as Raktaka and Patraka, and serves
Kåñëa by following their particular mood of service, imbued with
madhura-bhäva. One whose ruci is towards sakhya-rasa serves
Kåñëa by following the bhäva (sentiment) and ceñöä (endeavors)
of one of Kåñëa’s priya-sakhäs such as Subala. One whose ruci is
towards vätsalya-rasa engages in Kåñëa’s service by following the
bhäva and activities of bhaktas such as Nanda and Yaçodä, who
have a parental relationship with Him.
Vrajanätha: What does it mean to follow (anukaraëa) the ceñöä
and bhävas?
Bäbäjé: According to one’s eternal inherent nature (siddha-bhäva)
towards Kåñëa, some specific bhävas and ceñöä (endeavors) arise,
and vyavahära (activities) are also manifested along with them.
A sädhaka performing sambandhänugä bhakti engages himself in
Kåñëa’s service by following these bhävas, ceñöä, and vyavahära.
For instance, Nanda Mahäräja has the mood of paternal affection
towards Kåñëa, so one should follow all the endeavors that he
makes to please Kåñëa, guided by the mood of paternal affection,
but one should never consider that he himself is Nanda, Yaçodä,
Subala or Raktaka. Rather, one should simply follow the bhävas
of these great bhaktas according to one’s own ruci; otherwise, it
will be an offense.
Vrajanätha: Which type of rägänugä-bhakti do we have the
adhikära to adopt?
Bäbäjé: My son, you should scrutinize your own svabhäva, and
then you will see the corresponding type of devotion for which
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you are qualified. A particular ruci will awaken according to
your inherent svabhäva, and you should pursue the rasa that is
indicated by that ruci. In order to cultivate that rasa, you should
follow one of Kåñëa’s eternal associates who is perfect in it. To
determine rasa, it is only necessary to examine your own ruci.
If your ruci is towards the path of räga, then you should act
according to that ruci; and as long as inclination has not awakened
for the path of räga, you should simply execute the principles of
vaidhé-bhakti with firm faith.
Vijaya: Prabhu, I have been studying Çrémad-Bhägavatam for a
long time, and I listen to kåñëa-lélä whenever and wherever I find
the opportunity. Whenever I deliberate on kåñëa-lélä, a strong
bhäva arises within my heart to serve the Divine Couple as
Lalitä-devé does.
Bäbäjé: You need not say any more. You are a maïjaré (young
maidservant) of Lalitä-devé. Which service do you like?
Vijaya: I desire that Çrématé Lalitä-devé should grant me permission
to string garlands of flowers. I shall string lovely garlands of
beautiful delicate flowers, and place them in Lalitä Sakhé’s lotus
hands. She will look upon me with an infinitely merciful,
love-laden glance, and then she will place the garlands around
the necks of Çré Çré Rädhä and Kåñëa.
Bäbäjé: I give you my blessings that you may attain perfection in
the goal for which you are undertaking your sädhana.
When Vijaya heard Bäbäjé Mahäçaya’s affectionate benediction,
he fell at the lotus feet of his preceptor and wept. Seeing his
emotional state, Bäbäjé said, “Go on continually practicing
rägänugä-sädhana-bhakti with this same feeling, and externally
follow the conduct laid down according to the rules of vaidhésädhana-bhakti, in a regular way.”
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When Vrajanätha saw Vijaya Kumära’s spiritual wealth, he folded
his hands and humbly said, “My master, whenever I meditate on
Çré Kåñëa’s pastimes, a desire arises in my heart to serve Him by
following in the footsteps of Subala.”
Bäbäjé: Which service do you like?
Vrajanätha: When the calves wander far off to graze, I would
very much like to bring them back in the company of Subala.
When Kåñëa sits in a place to play upon His flute, I will take
the permission of Subala to let the cows drink water, and then I
will bring them to Bhäi (Brother) Kåñëa. This is my heart’s
desire.
Bäbäjé: I give you the benediction that you will attain Kåñëa’s
service as a follower of Subala. You are eligible to cultivate the
sentiment of friendship (sakhya-rasa).
It is wonderful that from that day on, within Vijaya Kumära’s
mind, the feeling began to sprout that he was a maidservant
(däsé) of Çrématé Lalitä-devé, and he began to look upon Çréla
Bäbäjé Mahäräja as the personification of Çré Lalitä-devé.
Vijaya: Oh master! What more remains to be known about this
subject. Please give your order.
Bäbäjé: Nothing more remains. You need only know the name,
form, dress, and so on, of your siddha-çaréra. Come to me alone
at another time and I shall tell you all these things.
Vijaya Kumära offered daëòavat-praëäma at the feet of his
preceptor and replied, “As my master pleases.”
From that day on, Vrajanätha began to look upon Bäbäjé as
the personification of Subala. Bäbäjé said to Vrajanätha, “You
also come to me alone at another time and I will tell you the
name, form, dress, and ornaments of your spiritual body.”
Vrajanätha offered daëòavat-praëäma and said, “As my master
pleases.”
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Vrajanätha and Vijaya Kumära acknowledged their great good
fortune, and from that day on, they happily engaged in their
spiritual practice of rägänugä-sädhana. Externally, everything
remained as before, but their inner emotions had changed.
Externally, Vijaya Kumära behaved only as a man, but internally
he was imbued with the female nature (stré-bhäva), while within
Vrajanätha appeared the inherent svabhäva of a cowherd boy.
The night was far advanced. Both of them returned home,
chanting on their japa-mälä the mahä-mantra that they had
received from their preceptor – Hare Kåñëa, Hare Kåñëa, Kåñëa
Kåñëa, Hare Hare, Hare Räma, Hare Räma, Räma Räma, Hare
Hare. It was midnight, and the lovely moonlight appeared like a
shower of whitish silver upon the earth. An intoxicating breeze
blew from the Malayan Mountain, creating a very pleasant
sensation for the mind. They sat down together beneath an
äàvalä tree in a beautiful secluded place near Lakñmana Öélä,
and began a discussion.
Vijaya: Vrajanätha, our hearts’ desires have been fulfilled. We
shall certainly be blessed with Kåñëa’s mercy by the grace of the
Vaiñëavas. Let us now decide our future course of action. Tell me
frankly what you want to do. Do you want to marry, or do you
want to become a mendicant? I don’t want to put any pressure on
you; I just want you to let me know your real intention, so that I
can communicate it to your mother.
Vrajanätha: Uncle, I regard you very highly, and besides that,
you are an erudite scholar and a Vaiñëava. You have been my
guardian since my father passed away, and I am prepared to act
according to your order. I am nervous about marriage because I
don’t want to become entangled in the material world and fall
down from my realization of the supreme spiritual reality. What
is your opinion?
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Vijaya: I don’t want to impose anything on you. You have to
decide for yourself.
Vrajanätha: It will be proper for me to receive Gurudeva’s
instruction, and act accordingly.
Vijaya: That’s a good idea. Tomorrow we shall take Prabhupäda’s
decision on this subject.
Vrajanätha: Uncle, what is your consideration? Will you remain
as a gåhastha or become a mendicant?
Vijaya: My son, like you, I am also undecided. I sometimes think
of giving up gåhastha-dharma and becoming a mendicant; and
sometimes I think that if I do so, my heart may become dried up,
so that I am deprived of bhakti-rasa as well. I think it is appropriate
to take Çré Gurudeva’s order in this regard, and act accordingly.
I shall do as he instructs me.
Realizing that the night was far advanced, uncle and nephew
returned home chanting hari-näma, then after honoring prasäda,
they took rest.
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1

tä väryamäëäù patibhiù pitåbhir bhrätå-bandhubhiù
govindäpahåtätmäno na nyavartanta mohitäù
Çrémad-Bhägavatam (10.29.8)
Even though the (nitya-siddhä) gopés were forbidden by their husbands,
fathers, mothers, and brothers, they did not stop, because they were
enchanted, their hearts already having been stolen by Çré Govinda. In
this regard, Çrémad-Bhägavatam (10.23.20) is also worth studying.

C haptEr 22
Prameya: The commencement of Prayojana-tattva

I

t was Ekädaçé, and the Vaiñëavas were performing kértana on
the .large raised platform beneath the Bakula tree in Çréväsaaìgana. Some were sighing heavily, saying, “Ha Gauräìga! Ha
Nityänanda!” None of them could understand in what kind of
bhäva their revered, elderly Bäbäjé was absorbed. Before their
eyes, he became stunned. Then after some time he burst into
tears, crying, “Woe is me! Alas! Where is my Rüpa? Where is my
Sanätana? Where is my Däsa Gosvämé? Where is my Kåñëadäsa
Kaviräja, the dearmost brother of my heart? Where have they gone,
abandoning me all alone? Fie on me that I remain alive, simply
tolerating the pain of their separation! I am undone by their
separation. Even the remembrance of Rädhä-kuëòa is troublesome
to me. My life-force writhes in agony. Only the vision of RüpaSanätana will save my forlorn life. I have not given up my life,
even though separated from them! I am simply condemned in
every way!” Speaking in this way, he began to roll in the dust of
the courtyard.
All the Vaiñëavas there said, “Bäbäjé, be patient. Rüpa and
Raghunätha are in your heart. Look here, Çré Caitanya
Mahäprabhu and Nityänanda Prabhu are dancing before you.”
“Oh! Oh, where?” Bäbäjé suddenly leapt to his feet, and saw
before him Çré Caitanya Mahäprabhu, Çré Nityänanda Prabhu,
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Çré Advaita Prabhu, Çré Gadädhara, Çréväsa, and all the devotees
performing kértana. They were all dancing, completely absorbed
in mahäbhäva. Seeing this scene, he said, “Blessed is Mäyäpura!
Only Çré Mäyäpura can remove the grief of separation from
Vraja.” When the scene disappeared, he went on dancing for a
long time. Later, becoming peaceful, he sat in his cottage.
Just then, Vijaya Kumära and Vrajanätha came and offered
obeisances at his lotus feet. Seeing them, Bäbäjé Mahäräja was
very pleased and said, “How is your bhajana?”
Both of them humbly folded their hands and said, “We need
your mercy, for it is everything to us. It is only because of so
much sukåti (pious activities) accumulated over many births that
we could so easily attain the shelter of your lotus feet. Since it is
Ekädaçé today, with your permission we will observe nirjala fasting.
We have come to take your darçana.”
Bäbäjé: You two are blessed. Very soon you will attain the state
of bhäva.
Vijaya: Prabhu, what is the state of bhäva? So far, you have not
told us anything about this. Kindly bestow your mercy upon us by
speaking on this subject.
Bäbäjé: Up to this point, I have only given you instructions
concerning the practice of sädhana. By continually practicing
sädhana, one gradually comes to the perfected stage. Bhäva is the
preliminary condition which heralds the stage of perfection
(siddha-avasthä). Çré Daça-müla gives the following description
of this perfected state:
svarüpävasthäne madhura-rasa-bhävodaya iha
vraje rädhä-kåñëa-svajana-jana bhävaà hådi vahan
paränande prétià jagad-atula-sampat-sukham aho
viläsäkhye tattve parama-paricaryäà sa labhate
Daça-müla (10a)
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In the mature stage of sädhana-bhakti, when the jéva becomes
situated in his svarüpa, then by the influence of the hlädiné
potency, the state of bhäva in madhura-rasa arises within him. In
other words, the mood to follow in the footsteps of the dearmost
associates of Çré Çré Rädhä Kåñëa in Vraja arises in his heart.
Gradually he obtains happiness and prosperity that is unsurpassed
in this world, in the form of the supreme service of paramänandatattva, which is known as viläsa. There is no greater gain than
this for the jéva.

This çloka describes prayojana-tattva, the stage of prema. The
first stage of prema is bhäva.
prabhuù kaù ko jévaù katham idam acid-viçvam iti vä
vicäryaitän ärthän hari-bhajana-kåc chästra-caturaù
abhedäçäà dharmän sakalam aparädhaà pariharan
harer nämänandaà pibati hari-däso hari janaiù
Daça-müla (10b)
Who is Kåñëa? Who am I, the jéva? What is this temporary
material (acit) world, and the eternal spiritual (cit) world? He,
who is exclusively devoted to the bhajana of Çré Hari and has
made an intelligent analysis of the Vaiñëava çästras under the
guidance of çuddha-bhaktas, who has abandoned all offenses and
attachment to dharma and adharma, and who can consider and
dispose of all questions, that servant of Çré Hari drinks the sublime
beverage of çré-hari-näma in the company of other hari-janas.

This Daça-müla is a compilation of unparalleled beauty, in
which all of Çréman Mahäprabhu’s instructions have been
expressed concisely.
Vijaya: I would like to hear the exalted position of Daça-müla in
brief.
Bäbäjé: Then listen.
saàsevya daça-mülaà vai hitvä ‘vidyäm ayaà janaù
bhäva-puñtià tathä tuñtià labhate sädhu-saìgataù
Daça-müla-mahätmya
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When the jéva studies and carefully follows this Daça-müla, he
throws far away material disease in the form of ignorance.
Thereafter, through the association of sädhus, he obtains the
nourishment of bhäva, and becomes fully satisfied.

Vijaya: Prabhu, may all of us wear the necklace of this incomparable
Daça-müla about our necks. We will recite this Daça-müla every
day, and offer respectful obeisances unto Çréman Mahäprabhu.
Now kindly elaborate on the subject of bhäva (bhäva-tattva).
Bäbäjé: The characteristic feature of bhäva is that it is situated in
unalloyed goodness (çuddha-sattva-viçeña-rüpa-tattva). It can be
compared to a tiny ray of the prema sun.
The constitutional characteristic (svarüpa-lakñaëa) of bhäva
is that it is situated in unalloyed goodness (viçuddha-sattva).
Bhäva is also known by the name rati, and is sometimes called
a sprout of prema (premäìkura). The propensity for divine
knowledge (saàvit-våtti) is an aspect of the all-enlightening
internal potency (svarüpa-çakti), and is the state of unalloyed
goodness (çuddha-sattva), having no connection with mäyä.
When this saàvit-våtti combines with the propensity for unalloyed
bliss (hlädiné-våtti), the essential aspect of that combination is
called bhäva.
One obtains knowledge of an object (vastu) by means of the
propensity for consciousness (saàvit-våtti), and one tastes that
object through the propensity for unalloyed bliss (hlädiné-våtti).
Kåñëa is the supreme object, and His svarüpa can only be known
through the all-enlightening propensity of svarüpa-çakti, and
not by the mental faculty of the marginal jévas. When the svarüpaçakti manifests herself within the heart of the jéva by the mercy
of Kåñëa or of His bhakta, then the cognitive faculty (saàvit-våtti)
of the svarüpa-çakti begins to act within the heart. When that
happens, knowledge of the spiritual realm (cid-jagat) is revealed.
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The spiritual world is constituted of çuddha-sattva, whereas
the material world is constituted of a combination of the three
material modes of sattva, rajaù, and tamaù. The essential combination
of hlädiné with the knowledge of the spiritual world enables one
to taste the sweetness of that spiritual realm, and when that taste
attains fullness, it is called prema.
If prema is compared to the sun, bhäva can be compared to a ray
(kiraëa) of the sun. The constitutional nature (svarüpa) of bhäva
is that it is a ray of the sun of prema, and its unique characteristic
(viçeñatä) is that it purifies the heart of the jéva and thus causes
the heart to become softened or melted (masåëa). The word ruci
signifies three desires. These are (1) the desire to attain the service
of Rädhä and Kåñëa (präpty-abhiläña), (2) the desire to do that
which is favorable for Kåñëa’s pleasure (anukülya-abhiläña), and
(3) the desire to serve Kåñëa with love and affection (sauhärdaabhiläña).
Bhäva can be described as the first glimpse of prema. The word
masåëa means ‘softness and melting of the heart.’ Bhäva has
been described in the tantra as the preliminary state of prema,
and when it arises, horripilation and other transformations of
ecstasy (sättvika-vikära) are manifested slightly. However, the state
of bhäva is self-established (svataù-siddha) in the nitya-siddhabhaktas, which means that çuddha-sattva is eternally present in
them, so there is no question of it becoming manifest in them.
In the baddha-jéva, this state of bhäva first manifests in the
mental faculties (mano-våtti) and then becomes identified
(svarüpatä) with them. Therefore, although bhäva is self-manifest
(svayaà-prakäça), it appears that it did not exist previously, and
that its manifestation was brought about by something else
(prakäçya). The natural function of bhäva is to reveal the intrinsic
identity (svarüpa) of Kåñëa and His sweet pastimes. Bhäva manifests
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in the mental faculties (mano-våtti), yet it appears to have been
manifested by some other faculty of knowledge. In reality, the
nature (svarüpa) of rati is self-tasting (svayam-äçvädana-svarüpa);
in other words, it is itself the object of taste and enjoyment for
the bhakta, and yet at the same time it becomes the cause of the
baddha-jéva relishing Kåñëa and His lélä.
Vrajanätha: How many types of bhäva are there?
Bäbäjé: There are two types of bhäva, arising from two different
causes. The first is bhäva that has arisen as a result of ardent
spiritual practice (sädhana-abhiniveça-ja-bhäva); and the second
is bhäva that has arisen due to Kåñëa’s mercy or the mercy of
Kåñëa’s bhakta (prasäda-ja-bhäva). Bhäva that arises from the
practice of sädhana is the most commonly observed; bhäva arising
from special mercy is very rare.
Vrajanätha: What is bhäva arising from practice (sädhanaabhiniveça-ja-bhäva)?
Bäbäjé: There are two kinds of bhäva arising from practice, one
on the vaidhé-märga and the other on the rägänugä-märga. Ruci
appears first, before bhäva, and it is followed by attachment
(äsakti) to Kåñëa, and finally rati. I consider bhäva and rati to be
the same because this is the opinion of the Puräëas and the çästras
concerning the performance of the dramatic arts (näöya-çästras).
In the case of bhäva arising from vaidhé-sädhana, çraddhä
comes first, and then gives rise to niñöhä, which in turn develops
into ruci. However, in the case of bhäva arising from rägänugäsädhana, ruci is produced immediately.
Vrajanätha: What is bhäva arising from the mercy of Kåñëa or
His bhakta (prasäda-ja-bhäva)?
Bäbäjé: Bhäva arising from the mercy of Kåñëa or His bhakta
(prasäda-ja-bhäva) is bhäva that occurs spontaneously, without
the performance of any kind of sädhana.
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Vrajanätha: Please explain this further.
Bäbäjé: Kåñëa’s mercy is bestowed in three ways: (1) by words
(väcika), (2) by granting vision (äloka-däna), and (3) by grace
manifest in the heart (härda). Suppose that Kåñëa bestows His
mercy upon some brähmaëa by saying, “O best of the twice-born,
may supremely auspicious, blissful, and uninterrupted bhakti
arise within you.” Simply by such words, väcika-prasäda-ja-bhäva
arises within the heart.
The åñis residing in the forest had never previously seen
Kåñëa, but when they attained His darçana, bhäva arose within
their hearts. Such is the power of Kåñëa’s mercy. This is an
example of bhäva arising due to Kåñëa’s granting His vision
(äloka-däna).
Bhäva that arises within the heart due to mercy is called
härda-bhäva, and this is observed in the life history of Çukadeva
Gosvämé and other bhaktas. When Çré Kåñëa descended as Çré
Caitanya Mahäprabhu, there were many instances of these three
kinds of bhäva arising from His mercy. One cannot count the
number of people who were filled with bhäva when they saw
Çréman Mahäprabhu. Jagäi and Mädhäi are examples of those
who obtained bhäva because of the Lord’s words, and Jéva
Gosvämé obtained bhäva from within his heart (härda-bhäva), by
Çré Gauranga’s mercy.
Vrajanätha: What is bhäva arising from the mercy of a bhakta?
Bäbäjé: Dhruva and Prahläda obtained bhäva for Bhagavän by
Närada Muni’s mercy, and bhäva-bhakti arose in the hearts of
innumerable people by the mercy of Çré Rüpa, Sanätana, and
other associates (pärñada) of Kåñëa.
Vijaya: What are the symptoms of the appearance of bhäva?
Bäbäjé: The following characteristics begin to manifest in the
sädhaka when bhäva appears:
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kñänti – tolerance;
avyärtha-kälatva – concern that time should not be wasted;
virakti – detachment;
mäna-çünyatä – freedom from pride;
äçä-bandha – bound by hope;
utkaëöhä – deep longing;
näma-gäne sadä-ruci – taste to always chant çré hari-näma;
äsaktis tad-guëäkhyäne – attraction for hearing about Çré
Hari’s transcendental qualities; and
(9) tad-vasati-sthale préti – affection for the places of Kåñëa’s
pastimes.

(1)
(2)
(3)
(4)
(5)
(6)
(7)
(8)

Vijaya: What is kñänti (tolerance)?
Bäbäjé: Kñänti means that one remains peaceful even when there
is cause for anger or mental agitation. Kñänti may also be called
kñamä.
Vijaya: What is avyärtha-kälatva (concern that time should not
be wasted)?
Bäbäjé: Avyärtha-kälatva means that one does not let a moment
pass in vain, and thus is incessantly engaged in hari-bhajana.
Vijaya: Please explain the meaning of virakti (detachment).
Bäbäjé: Virakti is disinterest in sense gratification.
Vijaya: Can those who have taken veça (renounced order, sannyäsaveça or bäbäjé-veça) assert that they are detached?
Bäbäjé: Veça is a matter of social etiquette. When bhäva appears
within the heart, ruci for the spiritual world becomes very
strong, and taste for the material world gradually diminishes.
Finally, when bhäva fully manifests, taste for the mundane world
becomes practically nil (çünya-präya). This is called detachment
(virakti). A detached Vaiñëava is one who has attained virakti
and then takes vaiñëava-veça to diminish his necessities.
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However, the çästras do not sanction taking veça prior to the
appearance of bhäva; that is not real veça at all. Çréman
Mahäprabhu taught this lesson to the whole world when he
punished Choöa Haridäsa.
Vijaya: What is mäna-çünyatä (freedom from pride)?
Bäbäjé: Pride (abhimäna) arises when one identifies with
one’s wealth, strength, beauty, high position, high caste, good
family, lineage, etc. Mäna-çünyatä means being free from pride
in spite of possessing such material qualification. Padma Puräëa
gives an excellent example of mäna-çünyatä. There was a wise
emperor, who ruled all other prominent kings. However, when
by good fortune kåñëa-bhakti arose within his heart, he gave up
his opulence and his pride in being the emperor, and maintained
his life by begging in the cities of his enemies. He offered
respects to all, regardless of whether they were brähmaëas or
enemies.
Vijaya: What is äçä-bandha (the bondage of hope)?
Bäbäjé: Äçä-bandha means to engage the mind in bhajana bound
by the unswerving faith that “Kåñëa will certainly bestow His
mercy upon me.”
Vijaya: What is utkaëöhä (deep longing)?
Bäbäjé: Utkaëöhä is extreme greed to obtain one’s heart’s desire.
Vijaya: What is näma-kértana-ruci (taste for chanting çré-harinäma)?
Bäbäjé: Ruci in näma-kértana means incessant engagement in
hari-näma with the faith (viçväsa) that çré-näma-bhajana is the
highest of all the many types of bhajana. Ruci for näma-kértana is
the key to attaining supreme auspiciousness. Another day I will
explain the truth regarding çré-hari-näma.
Vijaya: What is äsaktis tad-guëäkhyäne (attachment to the
descriptions of the transcendental qualities of Kåñëa)?
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Bäbäjé: It is said in Çré Kåñëa-karëämåta:
mädhuryäd api madhuraà manmathatä tasya kim api kaiçoram
cäpalyäd api capalaà, ceto bata harati hanta kià kurmaù
Çré Kåñëa, as the transcendental Cupid (manmatha), is sweeter
than the most sweet, and His adolescence is more restless than
the most restless thing. The qualities of that transcendental
Cupid, which defy description, are stealing my mind. Alas!
What shall I do now?

No matter how much one hears about Çré Kåñëa’s qualities, one
never becomes satiated. The attachment to hearing goes on increasing
incessantly, and one never stops wishing to hear more and more.
Vijaya: What is tad-vasati-sthale préti (affection for the places of
Kåñëa’s pastimes)?
Bäbäjé: When a bhakta performs parikramä of Çré Navadvépadhäma, he inquires as follows: “O residents of the dhäma, where
is the birthplace of the dearmost Master of our life? In which
direction would Mahäprabhu’s kértana party pass? Please tell me
where our Master used to perform his forenoon pastimes with
the gopas.” The residents of the dhäma reply, “This place where
we are standing is Çré Mäyäpura. The elevated place that you see
directly in front of us, surrounded by the grove of tulasé plants,
is the very place where the most precious appearance of Çréman
Mahäprabhu took place. Just see the villages of Gaìgä-nagara,
Simuliyä, Gädigächä, Majidä, and others. Çréman Mahäprabhu’s
first saìkértana party passed through these very villages.”
Hearing such sweet talks saturated with prema from the mouths
of the residents of Gauòa, his body thrills with horripilation, his
heart becomes overwhelmed with bliss, and tears trickle from his
eyes. In this way, he performs parikramä of all Mahäprabhu’s
pastime places. This is called affection for the places where the
Lord performed His pastimes (tad-vasati-sthale préti).
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Vrajanätha: Should we understand that rati towards Kåñëa has
arisen in every individual in whom we observe this kind of emotion?
Bäbäjé: No. Rati is emotion (bhäva) that arises spontaneously
towards Kåñëa. Similar emotion may be observed in relation to
other objects, but it cannot be called rati.
Vrajanätha: Will you kindly give one or two examples to make
this subject clear?
Bäbäjé: Suppose a man desires liberation, but the dry and difficult
worship of the nirviçeña-brahma seems troublesome to him. Then
he hears from somewhere that one can very easily attain mukti
simply by uttering the names of Bhagavän. For example, Ajämila
obtained mukti easily by uttering the name of Näräyaëa. When
the man hears this, he becomes overjoyed. As he remembers the
power of çré-näma to give liberation, he becomes agitated with
ecstasy, thinking that he will receive liberation easily. He chants
çré-hari-näma, weeps continuously, and falls down unconscious.
In this instance, the name uttered by the sädhaka who desires
liberation is not çuddha-näma, and the bhäva that he displays is
not kåñëa-rati (çuddha-bhäva), because his spontaneous feeling is
not directed towards Kåñëa. His main objective is to obtain mukti,
and not kåñëa-prema. The name that he utters is called nämaäbhäsa, and his emotional display (bhäva) is called bhäva-äbhäsa.
Another example is that of a person who worships Durgä-devé
in order to obtain material enjoyment. He prays, “Please give me
benedictions! Please give me wealth!” Then, thinking that
Durgä-devé will fulfill his heart’s desire as soon as she becomes
pleased, he exclaims, “O Durgä!” and rolls on the ground before
her, crying. This person’s bhäva when he cries and falls on the
ground is not çuddha-bhäva. It is sometimes described as bhävaäbhäsa, and sometimes as false or impure emotion (kubhäva).
Bhäva cannot arise unless one performs unadulterated worship
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of Kåñëa (çuddha-kåñëa-bhajana). Bhäva is known as kubhäva or
bhäva-äbhäsa if it arises from a desire for material enjoyment
(bhoga) or liberation (mokña), even if it is related to Kåñëa.
The word kubhäva refers to any sort of bhäva that may arise in
the heart of one who is contaminated with Mäyäväda philosophy.
Even if such a person lies unconscious for seven praharas, this
display cannot be called bhäva. Aho! Even the most elevated
liberated souls, who are freed from all kinds of desires, incessantly
search out bhagavad-rati. It is the supreme secret, and Kåñëa does
not easily bestow it, even on completely sincere bhaktas whose
practice of bhajana is fully accomplished. How, then, can it arise
in the hearts of those who do not have çuddha-bhakti, and who are
contaminated with desires for material enjoyment and liberation?
Vrajanätha: Prabhu, it is often observed that when those who
desire material enjoyment and liberation perform hari-nämasaìkértana, they manifest the bodily symptoms of bhäva that you
have described. How is this to be understood?
Bäbäjé: Only foolish people are astonished to see the external
symptoms of bhäva in such people; those who understand
bhäva-tattva properly call this sort of bhäva “the semblance of
rati (raty-äbhäsa),” and they remain far away from it.
Vijaya: How many kinds of raty-äbhäsa are there?
Bäbäjé: There are two kinds of raty-äbhäsa: reflected raty-äbhäsa
(pratibimba raty-äbhäsa) and shadow raty-äbhäsa (chäyä raty-äbhäsa).
Vijaya: What is pratibimba raty-äbhäsa?
Bäbäjé: People who desire liberation think that one can only
obtain mukti through brahma-jïäna, but the spiritual discipline
of brahma-jïäna is difficult and troublesome. Some of them
come to understand that mukti may be achieved simply by
performing hari-näma, and that one may obtain brahma-jïäna in
this way very easily, and without hard labor. When they think
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like this, they become blissful, expecting to obtain mukti without
having to undergo great difficulty. Then this semblance (äbhäsa)
of the bodily transformations, such as tears, horripilation, etc.,
appear in their bodies. Such transformations are known as
pratibimba-äbhäsa.
Vrajanätha: Why are they called ‘reflected (pratibimba)’?
Bäbäjé: If those who desire liberation or material sense enjoyment
have the good fortune to associate with advanced bhaktas, they
also begin to adopt the processes of hari-näma-kértana and so on.
At that time, some reflection of the bhäva-moon in the sky of
the çuddha-bhakta’s heart also appears in the heart of those who
are thirsty for liberation. This reflection is called pratibimba.
Çuddha-bhäva never arises in the hearts of those who desire
material sense enjoyment or liberation, but bhäva-äbhäsa arises
in them when they see the bhäva of çuddha-bhaktas. That bhävaäbhäsa is known as pratibimba-äbhäsa, and it does not generally
produce any enduring benefit. It only bestows material enjoyment
and liberation, and then it disappears. Such bhäva-äbhäsa may
also be understood to be a kind of näma-aparädha.
Vrajanätha: Please explain the nature of chäyä-bhäva-äbhäsa.
Bäbäjé: When a kaniñöha-bhakta who is unacquainted with
knowledge of the self (ätma-tattva) associates with activities,
time, places, and bhaktas that are dear to Hari, a shadow (chäyä)
of rati may appear. Compared to rati itself, this shadow is
insignificant by nature and unsteady, but it creates curiosity (as
to the rati the çuddha-bhaktas experience), and it destroys sorrows.
This is called chäyä-raty-äbhäsa. The bhakti of these bhaktas may
be pure up to a certain limit, but it is not resolute, and that is
why it gives rise to raty-äbhäsa. In any case, such chäyä-bhävaäbhäsa only arises through the influence of many pious activities.
By the association of Vaiñëavas (sat-saìga), chäyä-bhäva-äbhäsa
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becomes pure, and subsequently gives rise to çuddha-bhäva.
Nonetheless, one should bear in mind that, no matter how
developed this bhäva-äbhäsa may be, it gradually wanes like the
moon in the dark half of a lunar month if one commits some
offense towards a pure Vaiñëava. What to speak of bhäva-äbhäsa,
even çuddha-bhäva will gradually vanish if one commits offenses
towards Kåñëa’s bhaktas.
If one repeatedly associates with those who desire liberation,
his bhäva will also become bhäva-äbhäsa, or he may fall victim
to the pride of thinking himself to be Éçvara. This is why it is
sometimes seen that when new bhaktas are dancing, they develop
the desire for liberation. These new bhaktas do not think carefully
and consider their situation, and so they associate with those
who seek liberation, which results in disturbances. New bhaktas
should, therefore, carefully avoid the association of people who
aspire for liberation.
Occasionally the state of bhäva is seen to arise in someone
suddenly, and without apparent cause. The explanation for this
is that he practiced sädhana extensively in his previous birth, but
that practice could not bear fruit until now because of various
kinds of hindrances or impediments. However, çuddha-bhäva
suddenly arose in his heart when these obstacles were removed.
Sometimes, an excellent state of bhäva like this may also arise
suddenly because of Kåñëa’s causeless mercy. This kind of bhäva
is known as çré-kåñëa-prasäda-ja-bhäva.
One should not criticize a person in whom true bhäva has
manifested, even though one may observe some slight fault in his
behavior, for once bhäva has arisen, the sädhaka becomes completely
successful in all his endeavors. Under such circumstances, it is
not possible for him to behave sinfully, but if any sinful behavior
is sometimes observed, it should be understood in one of two

P raMEya : T HE c oMMENcEMENT

of

P rayoJaNa-TaTTVa



ways. The mahä-puruña-bhakta may have performed some sinful
activity by force of circumstances, but he cannot possibly remain
in that condition permanently. Alternatively, some semblance of
sin (päpa-äbhäsa) from his previous life has not been completely
destroyed, and is still present even after bhäva has arisen in him,
although it will be destroyed very soon. One should think like
this and not pay any attention to the commonplace faults that
may be seen in bhaktas, for it is näma-aparädha to do so. The
Nåsiàha Puräëa forbids us to absorb our attention in such faults.
bhagavati ca haräv ananya-cetä
bhåça-malino’pi viräjate manuñyaù
na hi çaça-kaluña-cchavéù kadäcit
timira-paro bhavatäm upaiti candraù
Just as the moon is never obscured by darkness, even though
covered with black spots, similarly, a person exclusively devoted
to Çré Hari remains glorious, though by appearance he may be
wicked and depraved.

It should not be concluded from this instruction that a bhakta
repeatedly engages in sinful activities. Once a bhakta has developed
niñöhä in bhakti, he will have no inclination to sin further.
However, as long as the material body exists, there is a chance
that sinful activity will occur unexpectedly. If a bhakta is exclusively
devoted, the influence of his bhajana immediately burns to ashes
all kinds of sins, just as a blazing fire easily consumes a small heap
of cotton, and he becomes cautious not to become victimized by
any sinful activity again.
All kinds of sinful actions are dissipated at the stage of steady,
uninterrupted ananyä-bhakti, so it may be clearly understood
that those who repeatedly engage in sinful activities have not yet
developed this type of bhakti. To engage repeatedly and knowingly
in sinful activity while practicing bhakti-yoga is näma-aparädha,
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which uproots bhakti completely and casts it aside. Bhaktas
therefore keep themselves distant from such offenses.
Rati is by nature restless (açänti), warm, vigorous, and blissful,
because it is perpetually full of increasing spiritual longing
(abhiläña). Although it produces warmth in the form of saïcärébhäva, it is more cooling than millions of moons, and it tastes as
sweet as nectar.
When Vrajanätha and Vijaya Kumära heard this explanation
of bhäva-tattva, they were wonderstruck and sat silently for a
while, absorbed in thoughts of bhäva. After some time, they said,
“Prabhu, the powerful rain of your nectarean instructions has
created a flood of prema in our scorched hearts. Now what
should we do? Where should we go? We cannot understand
anything. It is very difficult for us to attain bhäva because our
hearts are bereft of humility. We are full of pride because of our
brähmaëa birth, and the only thing that can save us is your
abundant love and mercy. If you bestow a drop of prema on us we
shall certainly achieve our objective. Our only hope is that we
have been able to establish a spiritual relationship with you. We
are extremely poor, wretched, and destitute, and you are Kåñëa’s
dear associate, and supremely merciful. Please be merciful to us
and instruct us as to our duty.”
Vijaya Kumära took advantage of the opportunity, and said,
“At this very moment Prabhu, the desire is arising in me to
renounce householder life and obtain residence as a servant of
your lotus feet. Vrajanätha is just a boy, and his mother wants
him to become a gåhastha, but he does not desire to do so. Please
give your instruction as to what he should do in this connection.”
Bäbäjé: You have both received Kåñëa’s mercy. You should serve
Kåñëa by transforming your household into Kåñëa’s household.
Everyone should act according to the instructions which
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Caitanya Mahäprabhu gave to the world. He taught that there
are two ways by which one may worship Bhagavän while in this
world: one may live as a householder or in the renounced order.
Until one is qualified to take up the renounced order, he should
remain a householder and engage in Kåñëa’s service.
In the first twenty-four years of His manifest pastimes,
Caitanya Mahäprabhu displayed the ideal for a gåhastha
Vaiñëava, and during His last twenty-four years, He set the ideal
for a renounced Vaiñëava. Mahäprabhu’s example as a gåhastha
established the goal of householder life. In my opinion, you
should also do the same. You should not think that one cannot
obtain the goal of kåñëa-prema in householder life. Most of
Mahäprabhu’s favored devotees were gåhasthas, and even
Vaiñëavas in the renounced order of life pray for the dust from
the lotus feet of those gåhastha-bhaktas.
The night was far advanced. Vijaya Kumära and Vrajanätha
spent the whole night in Çréväsa-aìgana, chanting the glories of
Çré Hari in the company of the other Vaiñëavas. At dawn the
next morning, they finished their ablutions, bathed in the
Gaìgä, and then offered daëòavat-praëäma at the feet of
their Gurudeva and the Vaiñëavas. Then they again performed
saìkértana, took mahä-prasäda, and returned home before noon.
Vijaya Kumära called his sister and said, “Now Vrajanätha will
marry, so you should make the necessary preparations. I am
going to Modadruma for a few days. You can send news to me
when you have fixed a date for the wedding. I shall come with
other family members to enhance the auspicious marriage
ceremony. I shall send my young brother Harinätha here tomorrow.
He will stay here and arrange everything.”
Vrajanätha’s mother and paternal grandmother felt as if they
had obtained sovereignty over the earth. Completely overjoyed,
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they presented Vijaya Kumära with new clothes and other gifts
before they bade him farewell.
T HuS
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C haptEr 23
Prameya: Näma-tattva

B

ilva-puñkariëé is a charming village where Bhagavaté
.Bhägérathé flows in both the northern and western
directions. In one corner of the village, there is a beautiful lake
surrounded by bael trees. On the shore of the lake is the Bilva-pakña
Mahädeva Temple, and Bhavatäraëa is splendidly situated a
little distant from this temple. The village of Simuliyä is between
Bilva-puñkariëé and Brähmaëa-puñkariëé, and all three villages
are within the town of Navadvépa. A wide road leads through
the center of Bilva-puñkariëé, and Vrajanätha’s house is on this
road towards the north.
Vijaya Kumära had bidden his sister farewell and walked for
some distance, but on the way he began to think that it would be
fitting to learn çré-näma-tattva from Bäbäjé before he went home.
Thinking like this, he returned to Bilva-puñkariëé, and said to his
sister, “I will stay here for one or two more days, and then I will
return home.”
Vrajanätha became very happy to see his maternal uncle
Vijaya Kumära return. They sat together in the Caëòé-maëòapa
and began discussing the instructions of Daça-müla. By now,
Süryadeva was preparing to set on the western horizon, and the
birds were quickly flying towards their nests. Just at that time,
two Vaiñëava sädhus from the Çré Rämänuja sampradäya arrived.
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They put their äsana beneath a jackfruit tree in front of
Vrajanätha’s house, collected some sticks from here and there,
and lit a fire. Their foreheads were beautifully adorned with the
tilaka of the Çré sampradäya, and a sublime peace emanated from
their faces.
Vrajanätha’s mother was very hospitable towards guests.
Knowing that they must be hungry, she collected various kinds
of edible ingredients, and placed them before the sädhus,
requesting them to cook and eat. They were satisfied, and began
to prepare their roöis. When Vrajanätha and Vijaya Kumära saw
these Vaiñëavas’ peaceful faces, they came and sat with them.
Both Vaiñëavas were very pleased to see tulasé-mäläs on the
necks of Vrajanätha and Vijaya Kumära, and the twelve marks of
tilaka on their bodies. Spreading their blanket out more, they
very respectfully had them sit down.
In order to become acquainted with them Vrajanätha asked,
“Mahäräja, where are you coming from?”
One of the bäbäjés answered, “We have come from Ayodhyä.
For many days, we have wanted to take darçana of Çré Navadvépadhäma, the pastime place of Çré Caitanya Mahäprabhu. We are
so fortunate that by Bhagavän’s mercy we have arrived in Çré
Navadvépa-dhäma today. We would like to stay here for a few
days and take darçana of the pastime places of Çréman
Mahäprabhu.
“You have certainly arrived in Çré Navadvépa,“ said Vrajanätha.
“You should rest here today, and take darçana of Çréman
Mahäprabhu’s birthplace, and of Çréväsa-aìgana.” When these
two Vaiñëavas heard Vrajanätha’s words, they became very
blissful and recited a çloka from the Gétä (15.6).
yad gatvä na nivartante tad dhäma paramaà mama

P raMEya : N äMa-TaTTVa



When one goes to My abode, he does not have to return to this
world.

“Today our lives have become blessed. We have become
blessed by taking darçana of Çré Mäyätértha, which is the chief
holy place of the seven Purés.”
Thereafter, both Vaiñëavas reflected on artha-païcaka, and
presented Çré Rämänuja’s views on these five subjects: sva-svarüpa,
para-svarüpa, upäya-svarüpa, puruñärtha-svarüpa, and virodhésvarüpa. Upon hearing these topics, Vijaya Kumära in turn
explained tattva-traya, that is to say, he spoke on Éçvara, jéva,
prakåti, and their interrelationship. After some time, he said,
“What is the siddhänta in your sampradäya regarding çré-nämatattva?” However, Vrajanätha and Vijaya Kumära were not very
impressed or appreciative of the reply that the two Vaiñëavas
gave.
Thereafter, Vrajanätha said to Vijaya Kumära, “Mämäjé, after
much deliberation I have concluded that the jéva can only find
his welfare by accepting kåñëa-näma; there is no other way. The
Lord of our life, Çré Caitanya Mahäprabhu, has descended to this
Mäyätértha to teach çuddha-kåñëa-näma in the world. When
Çré Gurudeva last instructed us, he said that çré-näma is the
foremost of all of the aìgas of bhakti and that we must make a
separate attempt to understand näma-tattva. So let us go this
very day and try to understand çré-näma-tattva conclusively.”
Then, after taking care of the needs of the guests, they departed.
The sandhyä had arrived, and darkness was spreading. In
Çréväsa-aìgana, Çré Bhagavän’s sandhyä-äraté had begun, and
the Vaiñëavas were sitting on the platform of the bakula tree.
The elderly Raghunätha däsa Bäbäjé was also sitting there in
their midst, chanting näma on his tulasé mälä and keeping count
(saìkhyä-pürvaka). Vrajanätha and Vijaya Kumära offered
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säñöäìga-praëäma at his feet, and Bäbäjé Mahäçaya embraced
them, saying, “Is the bliss of your bhajana increasing?”
Vijaya Kumära folded his hands and said, “Prabhu, by your
mercy, we are well in all respects. Now, kindly bestow your mercy
on us this evening and instruct us on näma-tattva.”
Being very pleased, Bäbäjé Mahäräja replied, “Çré Bhagavän
has two kinds of names: His primary names (mukhya-näma)
and His secondary names (gauëa-näma). Names such as the
Såñöi-kartä (Creator), Jagat-pätä (Protector of the universe),
Viçva-niyantä (Controller of the universe), Viçva-pälaka
(Maintainer of the universe), and Paramätmä (Supersoul) are
related to the creation within the shelter of the material modes.
These are called gauëa (secondary), because they are related to
the guëas (modes of material nature). There are many such
gauëa names, including names such as brahma. Although their
fruit is extremely great, they do not easily yield a transcendental
result (cit-phala).
The names that are always present both in the spiritual and
material worlds are spiritual and primary. For example, names such as
Näräyaëa, Väsudeva, Janärdana, Håñékeça, Hari, Acyuta, Govinda,
Gopäla, and Räma are all primary. These names are present in
Bhagavän’s abode (bhagavad-dhäma), and are one with His form
(bhagavat-svarüpa). In the material world, these names only
dance on the tongues of very fortunate people to whose bhakti
they are attracted. Çré bhagavän-näma has no connection at all
with the material world, and all the çaktis of Bhagavän’s form
(bhagavat-svarüpa) are present in çré näma. Therefore, the names
also possess all these çaktis. They have descended into the material
world and are engaged in destroying mäyä. The jévas have no
friend in this material world except for hari-näma. In the Båhannäradéya Puräëa, hari-näma is said to be the only way:
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harer nämaiva nämaiva nämaiva mama jévanam
kalau nästy eva nästy eva nästy eva gatir anyathä
Båhan-näradéya Puräëa (38.126)
Meditation is the predominant process for perfection in Satya-yuga,
yajïa (sacrifice) in Tretä-yuga, and arcana (Deity worship) in
Dväpara-yuga. But in Kali-yuga hari-näma is my only life,
hari-näma is my only life, hari-näma is my only life. In Kali-yuga,
other than çré-hari-näma, there is no other way, there is no other
way, there is no other way.

Hari-näma has unlimited great and wonderful çakti which can
destroy all kinds of sins within a moment:
aveçenäpi yan-nämni kérttite sarva-pätakaiù
pumän vimucyate sadyaù siàha-trastair mågair iva
Garuòa Puräëa (232.12)
A person who performs the kértana of Çré Näräyaëa with
absorption becomes at once freed from all sins. They fly away
from him just like frightened deer who hear the roar of a lion.

When one takes shelter of çré hari-näma, all his miseries and
all kinds of diseases disappear:
ädhayo vyädhayo yasya smaraëän näma-kérttanät
tadaiva vilayaà yänti tam anantaà namämy aham
Skanda-Puräëa
I offer obeisances to the supreme Lord, who is known as
Anantadeva. Remembering Him and chanting His name
immediately dispels all kinds of diseases and miseries completely.

One who performs hari-näma purifies his family, his society
and the whole world:
mahäpätaka-yukto’pi kérttayann aniçaà harim
çuddhäntaù karaëo bhütvä jäyate paìkti-pävanaù
Brahmäëòa Puräëa
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Even if one is very sinful, if he constantly performs hari-näma,
his heart becomes pure, he attains twice-born status, and he
purifies the whole world.

One who is dedicated to çré hari-näma is relieved of all
unhappiness, all disturbances, and all kinds of disease:
sarva-rogopaçamaà sarvopadrava-näçanam
çänti-daà sarva-riñöänäà harer nämänukérttanam
Båhad-viñëu Puräëa
When one performs çré-hari-näma-kértana, all kinds of diseases
go away, all kinds of disturbances are appeased, all kinds of
obstacles are destroyed, and one attains supreme peace.

The degrading qualities of Kali cannot affect one who chants
çré hari-näma:
hare keçava govinda väsudeva jaganmaya
itérayanti ye nityaà na hi tän bädhate kaliù
Båhan-näradéya Puräëa
Kali cannot cause any impediment, even for a moment, to those
who perform constant kértana, chanting “O Hare! O Govinda!
O Keçava! O Väsudeva! O Jaganmaya!”

One who hears çré hari-näma becomes liberated from hell:
yathä yathä harer näma kérttayanti sma närakäù
tathä tathä harau bhaktim udvahanto divaà yayuù
Nåsiàha-täpané
If even the residents of hell chant hari-näma, they achieve
hari-bhakti, and enter within the divine abode.

Chanting hari-näma destroys prärabdha-karma (the results of
past pious or impious activity which is now bearing fruit):
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yan nämadheyaà måiyamäëa äturaù
patan skhalan vä vivaço gåëan pumän
vimukta-karmärgala uttamäà gatià
präpnoti yakñyanti na taà kalau janäù
Çrémad-Bhägavatam (12.3.44)
If a human being helplessly chants just one name of Çré
Bhagavän at the time of death, in an afflicted situation or when
falling down or slipping, all the bondage of his karma is
destroyed and he will obtain the highest goal. But alas! Due to
the influence of Kali-yuga, people do not worship Him.

Hari-näma-kértana is more glorious and beneficial than
studying the Vedas:
mä åco mä yajus täta mä säma paöha kiïcana
govindeti harer näma geyaà gäyasva nityaçaù
Skanda Puräëa
There is no need to study and teach the Åg, Säma, and Yajur
Vedas, and so on. Simply perform constant saìkértana of Çré
Hari’s name, Govinda.

Performing hari-näma is better than visiting all térthas (holy
places):
tértha-koöi-sahasräëi tértha-koöi-çatäni ca
täni sarväëy aväpnoti viñëor nämäni kérttanät
Skanda Puräëa
Kértana of Çré Viñëu’s names gives all the results obtained by
going to millions of térthas.

Even a dim glimmer of hari-näma (hari-nämäbhäsa) gives
unlimitedly more results than all kinds of sat-karma (pious
fruitive activities):
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go-koöi-dänaà grahaëe khagasya
prayäga-gaìgodaka kalpa-väsaù
yajïäyutaà meru-suvarëa-dänaà
govinda-kérter na samaà çatäàçaiù
One may give cows in charity on the day of a solar eclipse; one
may reside in Prayäga on the banks of the Gaìgä for a kalpa; or
one may perform thousands of yajïas, and give in charity a
mountain of gold as high as Mount Sumeru. Still, all these
cannot even be compared with a one-hundredth particle of
çré-govinda-kértana.

Hari-näma can yield all kinds of benefits (artha):
etat ñaò-varga-haraëaà ripu-nigrahaëaà param
adhyätma-mülam etad dhi viñëor nämänukérttanam
Skanda Puräëa
Saìkértana of Çré Viñëu’s names conquers the six senses and the
six enemies (beginning with käma and krodha) and is the root of
knowledge of the Supreme Self.

Hari-näma is invested with all çakti:
däna-vrata-tapas-tértha-kñeträdénaï ca yäh sthitäù
çaktayo deva mahatäà sarva-päpaharäù çubhäù
räjasüyäçvamedhänäï jïana-sädhyätma-vastunaù
äkåñya hariëä sarväù sthäpitä sveñu nämasu
Skanda Puräëa
There are so many auspicious qualities within charity (däna),
vows (vrata), austerity (tapa), the holy places (tértha-kñetras), the
devatäs, within all kinds of sin-removing righteous activities, in
the aggregate of all powers (çaktis), in the Räjasüya and
Açvamedha sacrifices, and in the goal of knowledge of the
identity of the self (jïäna-sädhya of ätma-vastu). However, Çré
Hari has assembled all of these potencies and invested them
within His own names.

P raMEya : N äMa-TaTTVa



Çré-hari-näma gives bliss to the whole world:
sthäne håñékeça tava prakérttyä / jagat prahåñyaty anurajyate ca
Bhagavad-gétä (11.36)
O Håñékeça, the world becomes delighted on hearing the kértana
of Your name and fame, and thus everyone becomes attached to You.

One who chants çré hari-näma is worshipable in the world:
näräyaëa jagannätha väsudeva janärdana
itérayanti ye nityaà te vai sarvatra vanditäù
Båhan-näradéya Puräëa
Those who always perform kértana, chanting “O Näräyaëa!
O Jagannätha! O Väsudeva! O Janärdana!” are worshiped everywhere in the world.

Çré hari-näma is the only method for those who have no way:
ananya-gatayo marttyä bhogino’ pi parantapäù
jïäna-vairägya-rahitä brahmacaryädi-varjitäù
sarva-dharmojjhitäù viñëor näma-mätraika-jalpakäù
sukhena yäà gatià yänti na taà sarve’ pi dhärmikaù
Padma Puräëa
Those who simply perform kértana of Çré Viñëu’s name may do
so because they have no other means of support, and they may
be absorbed in sense enjoyment. They may be troublesome to
others, bereft of celibacy and other virtues, and outside all dharma.
Still, the destination that they achieve cannot be attained by all
the combined efforts of religious people.

Çré hari-näma can be performed at all times and under all
circumstances:
na deça-niyamas tasmin na käla-niyamas tathä
nocchiñöädau niñedho’sti çré-harer nämni lubdhaka
Viñëu-dharmottara

529

530

 J aiVa - DHarMa

c HaPTEr 23

O you who are greedy for çré hari-näma, there is no rule of time
and place for kértana of çré hari-näma. One may perform
hari-näma-kértana in any condition, whether one is purified or
contaminated, for example, if one’s mouth is not clean after eating.

Hari-näma certainly gives mukti very easily to one who desires it:
näräyaëäcyutänanta-väsudeveti yo naraù
satataà kérttayed bhuvi yäti mal-layatäà sa hi
Varäha Puräëa
The person who wanders about the earth always chanting the
names Näräyaëa, Ananta, Acyuta, and Väsudeva will go with
Me to My planet.

kià kariñyati säìkhyena kià yogair nara-näyaka
muktim icchasi räjendra kuru govinda-kérttanam
Garuòa Puräëa
O best of men, what benefit can one derive from studying
säìkhya philosophy or practicing añöäìga-yoga? O King, if you
desire liberation, just perform Çré Govinda’s kértana.

Hari-näma enables the jévas to attain Vaikuëöha:
sarvatra sarva-käleñu ye’pi kurvanti pätakam
näma-sankérttanaà kåtvä yänti viñëoù paraà padam
Nandé Puräëa
Even one who has performed sinful activities always and
everywhere attains the supreme abode of Viñëu if he performs
näma-saìkértana.

Chanting hari-näma is the topmost means of pleasing Çré
Bhagavän:
näma-saìkérttanaà viñëoù kñut-tåö-prapéòitädiñu
karoti satataà vipräs tasya préto hy adhokñajaù
Båhan-näradéya Puräëa
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O brähmaëas! Adhokñaja Viñëu remains very satisfied with
those who incessantly perform saìkértana of Viñëu’s name, even
when troubled by hunger and thirst.

Hari-näma has the çakti to control Çré Bhagavän:
åëam etat pravåddhaà me hådayäì näsarpati
yad-govindeti cukroça kåñëä mäà düra-väsinam
Mahäbhärata
When I was far away from Draupadé, she called out to Me, “Hä
Govinda!” I am very much indebted to her for her distressed
call, and I have not been able to remove that debt from My heart
even today.

Hari-näma is the puruñärtha (supreme goal of life) for the jévas:
idam eva hi mäìgalyam etad eva dhanärjanam
jévitasya phalaï caitad yad dämodara-kérttanam
Skanda and Padma Puräëas
Kértana of Dämodara, is certainly the cause of all auspiciousness,
and the source of real wealth. The only benefit of having life is
to perform such kértana.

Hari-näma-kértana is the best of all the different kinds of
bhakti-sädhana.
agha-cchit-smaraëaà viñëor bahv-äyäsena sädhyate
oñöha-spandana-mätreëa kérttanaà tu tato varam
Vaiñëava-cintämaëi
Çré-viñëu-smaraëam destroys all sins but is attained only after
much endevor. Viñëu-kértana, however, is superior because the
same benefit is attained simply by vibrating çré näma upon one’s
lips.

yad-abhyarcya harià bhaktyä kåte kratu-çatair api
phalaà präpnoty avikalaà kalau govinda-kérttanam
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The same entire benefit obtained by performing hundreds of
yajïas in Satya-yuga, can be achieved in Kali-yuga by performing
kértana of Çré Govinda’s names.

kåte yad dhyäyato viñëuà tretäyäà yajato makhaiù
dväpare paricaryäyäà kalau tad dhari-kérttanät
Çrémad-Bhägavatam (12.3.52)
Simply performing kértana of Çré Hari’s Näma in Kali-yuga gives
the same results as those that are achieved by meditating on
Bhagavän in Satya-yuga, by worshiping Him with great yajïas in
Tretä-yuga, and by performing formal Deity worship in
Dväpara-yuga.

Vijaya: Prabhu, I have full faith that hari-näma is completely
spiritual, but still, in order to be free from doubts with regard to
näma-tattva, it is necessary to understand how çré hari-näma can
be spiritual, when it is composed of syllables (which are apparently
material). Will you please clarify this point?
Bäbäjé: The svarüpa (nature and form) of çré näma has been
explained in the Padma Puräëa.
näma cintämaëiù kåñëaç caitanya-rasa-vigrahaù
pürëaù çuddho nitya-mukto ’bhinnatvän näma-näminoù
Çré kåñëa-näma is cintämaëi-svarüpa. This means that it awards
the supreme goal of life and all transcendental good fortune.
This is because çré hari-näma is non-different from Him who
possesses çré näma. For the same reason çré divya-näma is the
very form of mellows (caitanya-rasa-svarüpa), and is complete,
pure, and eternally liberated from contact with mäyä.

Çré näma and çré nämé (He who possesses çré näma) are nondifferent in tattva. Therefore, çré kåñëa-näma has all the spiritual
qualities present in Kåñëa Himself, the possessor of çré näma.
Çré näma is always the complete truth, and has no contact with
dull matter. He is eternally liberated, because He is never bound
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by material modes. Çré kåñëa-näma is Kåñëa Himself, and that
is why He is the personified form of the aggregate wealth of
transcendental mellows. Çré hari-näma is a wish-fulfilling gem
(cintämaëi), and thus can award all that one desires from Him.
Vijaya: How can the syllables of çré hari-näma be beyond the
realm of illusory, material words?
Bäbäjé: Hari-näma has not taken birth in the material world.
The conscious, spark-like jéva is qualified to utter hari-näma
when he is situated in his pure, spiritual form. However, he
cannot perform pure hari-näma with his material senses which
are bound by mäyä. When the jéva obtains the mercy of the
hlädiné-çakti, then the activity of realizing his svarüpa begins,
and çuddha-näma arises at that time. When çuddha-näma
appears, He mercifully descends on the mental faculty, and
dances on the tongue which has been purified through the
practice of bhakti. Çré hari-näma is not a form of letters, but
when He dances on the material tongue, He is manifest in the
form of letters; that is the secret of kåñëa-näma.
Vijaya: Which name is the sweetest of all the primary holy
names?
Bäbäjé: The Çata-näma-stotra says,
viñëor ekaikaà nämäpi sarva-vedädhikaà matam
tädåk-näma sahasreëa räma-näma-samaà småtam
Chanting one name of Viñëu gives more benefit than studying
all the Vedas, and one name of Räma is equal to a thousand
names (sahasra-näma) of Viñëu.

Again, it is stated in the Brahmäëòa Puräëa,
sahasra-nämnäà puëyänäà trir ävåttyä tu yat phalam
ekävåttyä tu kåñëasya nämaikaà tat prayacchati
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If one utters çré kåñëa-näma once, one obtains the same result
that comes from chanting the pure viñëu-sahasra-näma three times.

The purport is that a thousand names of Viñëu equals one name
of Räma, and three thousand names of Viñëu – that is to say, three
names of Räma – equals one name of Kåñëa. Chanting Kåñëa’s name
once gives the same result as chanting Räma’s name three times.
Çré kåñëa-näma is certainly the supreme name. Therefore, we
should follow the instruction of the Lord of our life, Çré
Gauräìga Sundara, and always take çré näma as He has given it:
Hare Kåñëa, Hare Kåñëa, Kåñëa, Kåñëa, Hare, Hare, Hare Räma,
Hare Räma, Räma, Räma, Hare, Hare.
Vijaya: What is the process of hari-näma-sädhana?
Bäbäjé: One should constantly perform hari-näma by counting
the names properly on a tulasé-mälä or in the absence of that,
counting on the fingers. One should always stay far away from
offenses. The fruit of çré-hari-näma – kåñëa-prema – is attained
by chanting çuddha-näma. The purpose of keeping count is for
the sädhaka to understand whether his practice of çré hari-näma
is increasing or diminishing. Tulasé-devé is very dear to Hari, so
touching her while taking hari-näma means that hari-näma
bestows more benefit. When one is practicing näma, one should
understand that çré kåñëa-näma is non-different from His svarüpa
(eternal, intrinsic form).
Vijaya: Prabhu, there are nine or sixty-four different aìgas of
sädhana, but chanting çré hari-näma is only one form. If one is
always practicing näma, how can one have time for the other
forms of sädhana?
Bäbäjé: That is not difficult. The sixty-four different aìgas of bhakti
are all contained within the nine-fold process of bhakti. The nine
aìgas of bhakti, whether in the worship (arcana) of çré mürti (the
Deity) or in nirjana-sädhana, can be performed anywhere.

P raMEya : N äMa-TaTTVa



Simply by the pure hearing, chanting, and remembering of çré kåñëanäma in front of çré mürti, one has accomplished näma-sädhana.
Where there is no mürti, simply remember the mürti, and perform
sädhana to that mürti with the limbs of navadhä (nine-fold)
bhakti, in the form of hearing and chanting çré näma, etc. One
who is fortunate enough to have special ruci for näma always
performs näma-kértana. Thus, he automatically follows all the
aìgas of bhakti. Çré näma-kértana is the most powerful of all the
nine processes of sädhana: çravaëam, kértanam, etc. During kértana,
all the other aìgas are present, although they may not be evident.
Vijaya: How is it possible to perform continuous näma-saìkértana?
Bäbäjé: Continuous näma-kértana means performing kértana of
çré hari-näma at all times, while sitting, getting up, eating, or
working, except when sleeping. In näma-sädhana there is no
prohibition regarding time, place, situation or cleanliness. That
is, one may be in a pure or impure condition.
Vijaya: Oh, the mercy of näma-bhagavän is unlimited, but we have
no hope of becoming Vaiñëavas until you give us your mercy and
bestow upon us the power to perform näma constantly.
Bäbäjé: I have already explained that there are three kinds of
Vaiñëava: kaniñöha, madhyama, and uttama. Çré Caitanya
Mahäprabhu told Satyaräja Khän that anyone who takes
kåñëa-näma is a Vaiñëava. One who constantly takes kåñëa-näma
is a madhyama Vaiñëava, and the uttama Vaiñëava is he whose
very sight makes kåñëa-näma appear spontaneously in one’s
mouth. Since you sometimes take kåñëa-näma with faith, you
have already obtained the position of a Vaiñëava.
Vijaya: Please tell us whatever else we should know about
çuddha-kåñëa-näma.
Bäbäjé: Çuddha-kåñëa-näma is kåñëa-näma that has arisen
through undivided bhakti resulting from full faith. Other than
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that, the chanting of çré näma will be experienced as either
nämäbhäsa or näma-aparädha.
Vijaya: Prabhu, should we understand that hari-näma is sädhya
(the aim and purpose) or sädhana (the means)?
Bäbäjé: When one takes hari-näma in the course of sädhanabhakti, that näma can be called sädhana. However, when the
bhakta takes hari-näma in the course of bhäva-bhakti or premabhakti, that manifestation of çré hari-näma is sädhya-vastu, or the
aim and object of practice. The sädhaka’s realization of the
contraction or expansion of çré hari-näma will depend on his
level of bhakti.
Vijaya: Is there a difference in the experience of kåñëa-näma and
kåñëa-svarüpa?
Bäbäjé: No, there is no difference in the experience, but one
should understand the confidential secret that kåñëa-näma is
more merciful than kåñëa-svarüpa. Kåñëa’s svarüpa (form) does
not forgive whatever offense is made to Him, but kåñëa-näma
forgives both offenses committed to the svarüpa and offenses
committed towards Himself. When you take näma, you should
understand the näma-aparädhas very clearly and try to avoid
them, because you cannot chant çuddha-näma until you stop
committing offenses. The next time you come, we will discuss
näma-aparädha.
When Vrajanätha and Vijaya Kumära had learned about the
glories of näma and näma-svarüpa-tattva, they took Çré
Gurudeva’s footdust, and slowly returned to Bilva-puñkariëé.
T HuS
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rajanätha and Vijaya Kumära were extremely happy to
learn the glories of çré näma and näma-svarüpa-tattva.
When they arrived home, they chanted fifty thousand names
on their tulasé-mälä without offense, and by this chanting of
çuddha-näma they received direct experience of Kåñëa’s mercy.
It was late at night when they finally took rest.
When they rose the next morning, they discussed the events
of the previous night and became very blissful as they expressed
their own realizations. They passed the day in bathing in the
Gaìgä, worshiping Kåñëa, taking hari-näma, performing kértana,
studying Daça-müla, reviewing Çrémad-Bhägavatam, and performing
vaiñëava-sevä and bhagavat-prasäda-sevä. That evening, they
presented themselves at the venerable Bäbäjé Mahäçaya’s kuöira
at Çréväsa-aìgana. After offering säñöäìga-praëäma, Vijaya
Kumära inquired about the topic of näma-aparädha-tattva that
had been introduced the previous evening.
On hearing Vijaya Kumära’s eagerness to know about this
tattva, Bäbäjé Mahäräja was pleased, and lovingly said, “Just as
näma is the highest truth, so näma-aparädha (offense against
çré-näma) is the most frightening of all kinds of sins and
offenses. All other kinds of sins and offenses go away naturally
and automatically as one utters çré näma, but näma-aparädha
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does not go away so easily. In the description of the glories
of çré näma in the Padma Puräëa, Svarga-khaëòa (48, 49) it is
said:
näma-aparädha-yuktänäà nämäny eva haranty agham
aviçränta-prayuktäni täny evärtha-karäëi ca
For those infected with näma-aparädha, çré näma will certainly
remove the sin, provided the sädhakas chant tirelessly and
unremittingly. Çré näma Himself will effect their deliverance.

Just see, it is so difficult to destroy näma-aparädha. Therefore,
one must avoid näma-aparädha when one chants çré näma. If one
tries hard to stop committing näma-aparädha, çuddha-näma will
manifest very quickly.
One may take çré näma and be chanting continually, with the
hairs on his body standing on end and streams of tears flowing
from his eyes; but it may still be that, because of näma-aparädha,
he is not uttering çuddha-näma. Therefore, sädhakas must give
very special attention to this; otherwise, they will not be able to
chant çuddha-näma.
Vijaya: Prabhu, what is çuddha-näma (the pure holy name)?
Bäbäjé: Çuddha-näma is hari-näma that is free from the ten kinds
of offenses. There is no consideration of purity or impurity with
regard to pronunciation of the syllables of çré-näma.
nämaikaà yasya väci smaraëa-patha-gataà çrotra-mülaà gataà vä
çuddhaà väçuddha-varëa-vyavahita-rahitaà tärayaty eva satyam
tac ced deha-dravina-janatä lobha-päñäëa-madhye
nikñiptaà syänn aphala-janakaà çighram evätra vipra
Padma Puräëa, Svarga-khaëòa (48.60–61)
O best of brähmaëas, if only one holy name appears on the tongue,
enters the ear or arises on the path of one’s remembrance, that
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näma will certainly liberate one. The purity or impurity of one’s
pronunciation of the syllables of çré näma (näma-akñara) in
accordance with vidhi (regulation of çästra) is not so important.
That is to say, çré näma does not make such considerations.
What is considered is that the real fruit of chanting will not
come quickly if this all-powerful name is chanted in the interests
of the body, house, wealth, material development, sons, and
family or with greed for gold, women, and prestige.

There are two kinds of obstacles or offenses: ordinary and
great. Çré näma that is chanted with ordinary obstacles is nämaäbhäsa, which awards its benefit some time later. Näma impeded
with great obstacles is näma-aparädha. This aparädha does not
go far away unless one chants çré näma constantly.
Vijaya: It seems to me that the sädhaka should know about
näma-aparädha. Please be merciful and tell us in detail about it.
Bäbäjé: There is a very deep and essential analysis of the ten
kinds of näma-aparädha in the Padma Puräëa:
satäà nindä nämnaù param aparädhaà vitanute
yataù khyätià yätaà katham u sahate tu tad-vigarhäm
(1) Criticizing or blaspheming saints and great bhaktas increases
terrible offenses towards çré näma. How can Çré Kåñëa tolerate
blasphemy of great souls who are devoted to çré näma, and who
preach the glories of çré kåñëa-näma in this world? Therefore,
the first offense is to blaspheme the bhaktas.

çivasya çré-viñëor ya iha guëa-nämädi-sakalaà
dhiyä bhinnaà paçyet sa khalu hari-nämähita-karaù
(2) In this material world, Çré Viñëu’s name, form, qualities,
pastimes and so on are all-auspicious for all beings. If one
considers them to be material phenomena and different from
Çré Viñëu Himself, this is detrimental to one’s chanting of çré
hari-näma. It is also näma-aparädha to believe that Çiva and the
other devas are independent and equal with Çré Viñëu.
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The other offenses are:
guror avajïä:
(3) to disrespect çré guru who knows näma-tattva by considering
him an ordinary, mortal human being, with a body made of the
five material elements.

çruti-çästra-nindanam:
(4) to blaspheme the Vedas, the Sätvatas, the Puräëas, and other
çästras.

artha-vädaù
(5) to think that the glorification of çré hari-näma in çästra is an
exaggeration.

hari-nämni kalpanam
(6) to interpret çré-hari-näma (in a mundane way) or to think
that näma Himself is a product of the imagination.

nämno baläd yasya hi päpa-buddhir
na vidyate tasya yamair hi çuddhiù
(7) It is certain that one who is engaged in sinful activities on
the strength of çré näma cannot be purified by artificial yoga
practices such as yama, niyama, dhyäna, and dhäraëä.

dharma-vrata-tyäga-hutädi-sarva
çubha-kriyä-sämyam api pramädaù
(8) It is an offense to think that rituals and pious material
activities such as dharma, vrata, tyäga, and homa are equal or even
comparable to Bhagavän’s çré divya-näma (transcendental name).

açraddadhäne vimukhe’py açåëvati
yaç copadeçaù çiva-näma-aparädhaù
(9) It is näma-aparädha to give instructions on auspicious çré
näma to those who are faithless or averse to hearing çré näma.
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çrute ‘pi näma-mähätmye yaù préti-rahito naraù
ahaà-mamädi-paramo nämni so’py aparädha-kåt
(10) One is a näma-aparädhé if, even after hearing the wonderful
glories of çré näma, he does not show love or enthusiasm for
chanting çré näma and clings fast to the material conception, of
‘I’ and ‘mine’; that is to say, “I am this body, composed of blood,
flesh and skin, and things relating to this body are mine.”

Vijaya: Please make us understand all these offenses by explaining
each çloka completely.
Bäbäjé: The first çloka describes two offenses. It is a great offense
to blaspheme, censure or disrespect bhaktas who have completely
given up materially motivated practices such as karma, dharma,
jïäna, yoga and tapasyä, and who with an exclusive mood of
devotion, have taken shelter of Bhagavän’s çré näma. Çré HariNäma Prabhu cannot tolerate blasphemy of those who preach
the factual glories of çré näma in this world. One should not
blaspheme those bhaktas who are one-pointedly devoted to
çré näma. Instead, one should accept them as the best of saintly
persons. One should remain and perform näma-kértana in their
association. One will certainly attain the mercy of çré näma
quickly by doing so.
Vijaya: Now we can understand the first offense clearly. Kindly
explain the second offense.
Bäbäjé: The second offense is mentioned in the second part of
the first çloka, and it has been explained in two ways.
The first explanation is that it is an offense to çré näma to
consider that Sadäçiva and other leaders of the devas are
independent of Çré Viñëu. According to bahv-éçvara-väda (the
doctrine of many controllers), Sadäçiva is a perfectly powerful
controller, who is independent and separate from Bhagavän Çré
Viñëu. However, this conception creates an obstacle to one-pointed
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hari-bhakti. Çré Kåñëa is actually the controller of everything
and everyone, and Çiva and the other devas only achieve their
positions as controllers through His power. These devas have no
separate power of their own, and it is näma-aparädha to perform
hari-näma thinking that they do.
The second explanation is that it is also an offense to çré näma
to consider that the all-auspicious, intrinsic svarüpa of Çré
Bhagavän’s names, forms, qualities, and pastimes is different
from Bhagavän’s eternal, perfect form (vigraha). Kåñëa’s intrinsic
nature, Kåñëa’s name, Kåñëa’s qualities, and Kåñëa’s pastimes
are all transcendental and non-different from each other. One
should perform kåñëa-näma-saìkértana with this knowledge and
realization, otherwise there will be an aparädha (offense made
to çré näma). Thus, one should perform kåñëa-näma after first
comprehending sambandha-jïäna; this is the process.
Vijaya: I can understand the first and second näma-aparädhas
very well, because you have kindly explained to me the relationship
of simultaneous oneness and difference between Çré Kåñëa’s
transcendental spiritual form and Çré Kåñëa Himself, who
possesses the form; between His transcendental qualities and He
who possesses those qualities; between His names and He who
possesses those names; and between the parts and the whole.
One who is taking shelter of çré näma must also learn from
Gurudeva about the respective natures of the cit (conscious) and
acit (unconscious) tattvas, and about the relationship between
them. Now kindly explain the third offense.
Bäbäjé: The çré näma-guru is he who awards instructions about
the superiority of näma-tattva, and one’s duty is to maintain
fixed and resolute bhakti towards him. It is näma-aparädha to
minimize the position of näma-guru, thinking that he knows
only about näma-çästra, whereas the scholars of Vedänta philosophy

P raMEya : N äMäParäDHa



and other çästras actually know the meaning of the çästras.
Actually, no guru is superior to the näma-tattva-vid guru, and it
is an offense to think that he is less important.
Vijaya: Prabhu, I am assured of well-being if I can maintain pure
bhakti towards you. Please explain the fourth offense.
Bäbäjé: There is a special instruction in the çruti regarding the
ultimate goal. There, the glories of çré näma are declared to be
the foremost of spiritual processes.
oà äsya jänanto näma-cid-viviktanas
mahas te viñëo sumatià bhajämahe
oà tat sat
O Çré Viñëu, one who chants çré näma thoughtfully and properly
will not be confused and disturbed in his bhajana and other
regulative practices. In other words, when one accepts çré näma,
there is no question of the place, time and person being favorable
or unfavorable, because çré näma is the all-illuminating, personified
form of knowledge, and the supreme knowable object.
Therefore, we offer our prayers to çré näma.

oà padaà devasya namasä vyantaù
çravasya vaçrava ännamåktam
nämäni cid dadhire yajïiyäni
bhadräyante raëayantaù sandåñöau
O most worshipable Lord, I am offering obeisances to Your lotus
feet again and again. Hearing the glories of Your lotus feet may
give bhaktas the adhikära for fame and liberation, but what is the
value in that? Still more glorious are those bhaktas who engage
in discussions and debates to establish Your lotus feet as the
ultimate abode, and together cultivate their service relationship
with You through the performance of saìkértana. When äsakti
appears in their hearts, they take sole shelter of Your caitanyasvarüpa-näma (fully conscious name) to achieve darçana of Your
lotus feet.
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oà tam u stotäraù pürvaà yathävida
åtasya garvabhaà januñä piparttana
äsya jänanto näma cid-viviktana
mahas te viñëo sumatià bhajämahe
Hari-bhakti-viläsa (11.274–276)
and Åg Veda (1.156.3)
The letter ‘u’ indicates utter astonishment that we cannot make
our lives successful by performing kértana of Çré Kåñëa as you do,
glorifying that supremely renowned primeval and complete tat
and sat Reality (padärtha). The reason is that we do not know
how His stava (prayers) and kértana should be performed.
Therefore our eternal duty is to fulfill the purpose of our human
life by engaging in incessant hari-näma-kértana.

All the Vedas and Upaniñads proclaim the glories of çré näma,
and it is näma-aparädha to blaspheme the mantras that reveal
the glories of çré näma. Some people unfortunately neglect the
çruti-mantras that give these instructions, and give more respect
to the other instructions of the çruti. This is also näma-aparädha,
and the result will be that the offender will not have any taste
for näma. You should perform hari-näma with the understanding
that these main çruti-mantras are the life and soul of the çruti.
Vijaya: Prabhu, it seems as if nectar is pouring from your mouth.
Now, I am very eager to understand the fifth offense.
Bäbäjé: The fifth offense is to give mundane interpretations of
çré näma. The Jaiminé-saàhitä explains this offense as follows:
çruti-småti-puräëesu näma-mähätmya-väcisu
ye’rthaväda iti brüyur na teñäà niraya-kñayaù
Those who consider that the mantras of the Vedas, Puräëas,
Upaniñads, and other Vedic literatures have exaggerated the
glories of Bhagavän’s näma will go to everlasting hell, and never
return.
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In the Brahma-saàhitä, Çré Bhagavän has said to Çré Brahmä:
yan-näma-kértana-phalaà vividhaà niçamya
na çraddhadhäti manute yad utärthavädam
yo mänuñas tam iha duùkha-caye kñipämi
saàsära-ghora-vividhärtti-nipéòitäìgam
If a human being does not become faithful when he hears the
glories of hari-näma, but believes them to be exaggeration, I put
him into the terrible cycle of birth and death with all kinds of
miseries.

In the çästras it is said that Bhagavän’s names contain all His
çaktis. Çré näma is completely spiritual, and therefore He is
successful in destroying the illusion of this material world.
kåñëeti mangalaà näma yasya väci pravarttate
bhasmé-bhavanti räjendra mahäpätaka-koöayaù
Viñëu-dharma Puräëa
O King, millions of sins are burned to ashes if the supremely
auspicious form of Kåñëa’s näma resides in one’s mouth.

nänyat paçyämi jantünäà vihäya hari-kérttanam
sarva-päpa-praçamanaà präyascittaà dvijottama
Båhan-näradéya Puräëa
O best among the brähmaëas, çré hari-näma is the atonement
that destroys all forms of sins, and I consider that one who gives
up çré näma to be no more than an animal.

nämno hi yävaté çaktiù päpa-nirharaëe hareù
tävat kartuà na çaknoti pätakaà pätaké naraù
Båhad-viñëu Puräëa
The potency of çré hari-näma can remove more sins than the
most sinful person can possibly commit.

545

546

 J aiVa - DHarMa

c HaPTEr 24

All these glories of çré näma are the supreme absolute truth,
but when people active in karma and jïäna hear them, they concoct
explanations to protect their own activities. Their explanation is
that the glories of çré näma mentioned in çästras are not really the
truth, but are exaggerations intended to create a taste for çré näma.
Näma-aparädha will prevent such offenders from getting a
taste for hari-näma. You should perform hari-näma with full faith
in the statements of the çästras, and never take the association
of those who give mundane explanations. Furthermore, if they
unexpectedly appear before your eyes, you should take bath with
all your clothes on. That is Çré Caitanya Mahäprabhu’s instruction.
Vijaya: Prabhu, it appears difficult for householders to chant
çuddha-hari-näma because we are always surrounded by offensive
people who are not at all devotional. It is very difficult for
brähmaëa-paëòitas like ourselves to have sat-saìga. Prabhu,
please give us the strength to give up bad association. The more
I hear from your mouth, the more my thirst for hearing increases.
Now please explain the sixth offense to us.
Bäbäjé: The sixth offense is to consider çré bhagavän-näma to
be imaginary. Mäyävädés and fruitive materialists think the
changeless, nirviçeña-brahma to be the Absolute Truth. Those
who believe that the åñis have imagined çré bhagavän-näma such
as Räma and Kåñëa as a method to attain perfection are nämaaparädhés. Hari-näma is not imaginary; He is an eternal, spiritual
vastu. Çré sad-guru and the Vedic çästras instruct us that when we
engage in the process of bhakti, hari-näma manifests within our
spiritual senses. Therefore, hari-näma must be accepted as the
Absolute Truth, and if one thinks that He is imaginary, one can
never attain His mercy.
Vijaya: Prabhu, before we took shelter of your fearless lotus feet,
due to bad association, we also thought in that way. Now, by your
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mercy, this conception is vanquished. Please explain the seventh
offense to us.
Bäbäjé: One who is engaged in sinful activities on the strength of
çré näma is a näma-aparädhé. If one performs sinful activities in
the belief that çré näma will purify him, one cannot become free
from those mountains of sins by following the rules and regulations
of Vaiñëava conduct, because all these activities then assume the
form of further sins that are in the category of näma-aparädha, and
only the process for nullifying näma-aparädhas can destroy them.
Vijaya: Prabhu, if hari-näma can destroy all sins without
exception, then why does it not destroy the sins of one who
chants çré näma, and why is he deemed an offender?
Bäbäjé: On the day that the jéva accepts çuddha-näma, one name
that he utters certainly destroys the sum total of all his prärabdha
and aprärabdha-karma, and through the second name, prema
will arise. Those who chant çuddha-hari-näma have no desire
to perform even pious activities, and what to speak of their
maintaining päpa-buddhi, a mentality that “I shall commit sin
and then chant näma to exonerate myself from that sin.” A
person who has taken shelter of çré näma will never commit a
sin. However, it may be that a sädhaka only utters näma-äbhäsa,
and not çuddha-näma, because of some remaining näma-aparädha.
The sins that he performed before chanting näma-äbhäsa are
being destroyed, and there is no taste for committing new sins.
Näma-äbhäsa also very slowly destroys whatever sinful karma
remains because of previous practice. Sometimes he unexpectedly
commits new sins, but they also go away because of his nämaäbhäsa. However, it is näma-aparädha to take shelter of çré näma
and then engage in sinful activities, thinking, “Since the influence
of çré näma destroys all my sins, certainly it will also destroy the
sins that I am committing now.”
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Vijaya: Now kindly tell us about the eighth offense.
Bäbäjé: Sat-karma refers to all kinds of dharma (in the general
sense), that is to say, varëäçrama, performing charity and other
pious activities, observing vows (vrata) and other kinds of
auspicious activities, renouncing the results of all activities
(sannyäsa-dharma), all kinds of yajïas, añöäìga-yoga, and whatever
else çästra has defined as auspicious activity. These are all counted
as material dharma (jaòa-dharma), whereas Bhagavän’s çré näma
is transcendental to material nature. All these sat-karma are
only auxiliary means to attain the transcendental, blissful goal;
they are not the goal themselves. However, hari-näma is the
means at the time of sädhana, and is Himself sädhya, the goal at
the time of achieving the result. Therefore, sat-karma cannot
possibly be compared with hari-näma, and those who consider
that sat-karma is equal to hari-näma are näma-aparädhés. One
who prays to çré hari-näma for the insignificant results of
performing sat-karma is a näma-aparädhé, because his activity
exposes his conception that the various forms of sat-karma are
equal to çré näma. You should take refuge of hari-näma with
spiritual intelligence, knowing that the result of sat-karma is
very insignificant. This is the understanding of the process of
sädhana (abhidheya-jïäna).
Vijaya: Prabhu, we have understood very well that there is
nothing equal to hari-näma. Now mercifully enlighten us about
the ninth offense.
Bäbäjé: Of all the various instructions in the Vedas, the instructions
on hari-näma are the most important, and only those who have
faith in exclusive bhakti are qualified to hear çré näma’s glories.
It is an offense to give instruction on hari-näma to those who do
not have faith, who are averse to the transcendental service of
Hari or who have no taste for hearing näma. It is beneficial to
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give instruction that hari-näma is the most exalted of all spiritual
practices, and that all who accept hari-näma will become most
fortunate, but one should not give such instructions on hari-näma
to the unqualified. When you become a parama-bhägavata, then
you will also be able to transmit çakti. Such a great Vaiñëava can
first create faith in çré näma by bestowing spiritual çakti on the
jévas, and after that instruct them about hari-näma. However, as
long as you remain a madhyama Vaiñëava, you must neglect
those who are faithless, disinterested, and envious.
Vijaya: Prabhu, how should we understand the behavior of those
who give hari-näma to unqualified people out of greed for
wealth, name and fame?
Bäbäjé: They are näma-aparädhé.
Vijaya: Please explain the tenth offense.
Bäbäjé: People in the material world think, “I am such-and-such
a person. This wealth, sons and relatives are all mine.” They are
madly engrossed in such material consciousness. If by coincidence
they hear the glories of hari-näma from learned people, a
moment of renunciation or knowledge may appear, but then if
they knowingly do not keep their attachment for çré näma, they
are also näma-aparädhés. Therefore it is said in the second çloka
of Çikñäñöaka:
nämnäm akäri bahudhä nija-sarva-çaktis
taträrpitä niyamitaù smaraëe na kälaù
etädåçé tava kåpä bhagavan mamäpi
durdaivam édåçam ihäjani nänurägaù
O Bhagavän, You have manifested Yourself in various names,
such as Kåñëa, Govinda, Gopäla, Vanamälé, and so on. You have
invested all your çaktis in these names, and there is no question
of improper time or place for remembering çré näma. You are so
causelessly merciful, but unfortunately, because of my aparädhas,
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I have no taste for çré hari-näma, whom You have made so easily
available.

One should remain free from the ten kinds of näma-aparädha,
and engage in hari-näma. If one does so, çré näma will swiftly
award you His mercy in the form of prema, and transform you
into a parama-bhägavata.
Vijaya: Prabhu, I can now understand that Mäyävädés, karmés,
and yogés are all offenders to çré näma. Since this is the case, is it
proper for pure Vaiñëavas to participate when many people
congregate to perform näma-kértana?
Bäbäjé: It is not proper for Vaiñëavas to participate in saìkértana
groups in which näma-aparädhés are prominent and the lead singer
is a näma-aparädhé. However, there is no fault in participating in
saìkértana groups in which pure Vaiñëavas or general bhaktas
who are näma-äbhäsés are prominent. On the contrary, in such
saìga there will be gain in the form of änanda in näma-saìkértana.
Now it is late. Tomorrow I will speak to you on nämäbhäsa.
Vijaya and Vrajanätha became ecstatic with näma-prema.
After offering prayers to Bäbäjé Mahäräja, they took his precious
footdust on their foreheads and returned home, singing kértana,
hari haraye namaù kåñëa yädaväya namaù!
T HuS
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T

he next day shortly after sandhyä, Vijaya and Vrajanätha
came before the respected Bäbäjé, and having offered
säñöäìga-daëòavat, they took their äsanas. Vijaya took the
opportunity to humbly ask, “Prabhu, kindly have mercy upon us
and tell us everything about nämäbhäsa-tattva. We are very
anxious to know the secret of näma-tattva.”
Bäbäjé answered, “You are very fortunate. If you want to
understand näma-tattva, you must understand three subject
matters very well: näma, nämäbhäsa and nämäparädha. I have
already explained so much about näma and nämäparädha, and
now I will explain about nämäbhäsa, which means the semblance
of çré-näma.”
Vijaya: What is nämäbhäsa, and how many kinds of äbhäsa are
there?
Bäbäjé: The word äbhäsa means luster, shadow or reflection. As
the radiance that emanates from a naturally lustrous object has
känti (effulgence) or chäyä (shadow), so the sun-like Name has
two kinds of äbhäsa: one is the shadow (näma-chäyä), and the
other is the reflection (näma-pratibimba). Learned people who
are conversant with bhakty-äbhäsa, bhäva-äbhäsa, nämäbhäsa,
and vaiñëava-äbhäsa say that all kinds of äbhäsa have two
divisions: pratibimba (reflection) and chäyä (shadow).
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Vijaya: What is the relation between bhakty-äbhäsa, bhäva-äbhäsa,
nämäbhäsa, and vaiñëava-äbhäsa?
Bäbäjé: Vaiñëavas practise hari-näma, and when their practice is
on the level of bhakty-äbhäsa, then their practice of näma is
called nämäbhäsa. They themselves are also vaiñëava-äbhäsa, not
pure bhaktas. Bhäva and bhakti are one and the same thing; it is
only because they are on different levels that they are known by
different names.
Vijaya: On which platform is the jéva called vaiñëava-äbhäsa?
Bäbäjé: Çrémad-Bhägavatam (11.2.47) says:
arcäyäm eva haraye püjäà yaù çraddhayehate
na tad-bhakteñu cänyeñu sa bhaktaù präkåtaù småtaù
One is a materialistic devotee (kaniñöha) if he accepts the
arcä-mürti of Bhagavän as Çré Hari and worships Him with faith,
but does not faithfully worship Kåñëa’s bhakta or other jévas.

In this çloka the word çraddhä is mentioned. However, the
intended meaning is çraddhäbhäsa, not pure çraddhä, because if
one worships Kåñëa but not His bhaktas, then his çraddhä is
either chäyä (shadow) or pratibimba (reflection). That faith is
worldly faith; it is not spiritual faith (apräkåta-çraddhä).
Therefore we should understand that anyone in whom we see
that faith is a materialistic devotee (präkåta-bhakta), or a semblance
of a Vaiñëava (vaiñëava-äbhäsa). Çréman Mahäprabhu has said
that Çré Raghunätha däsa Gosvämé’s father and uncle, Hiraìya
and Govardhana, were vaiñëava-präya. This means that they
accepted Vaiñëava markings and dress, and chanted nämäbhäsa,
as if they were çuddha-bhaktas, but actually they were not pure
Vaiñëavas.
Vijaya: Can Mäyävädés also be called vaiñëava-äbhäsa if they
accept the symbols of a Vaiñëava and chant çré näma?

P raMEya : N äMäBHäSa



Bäbäjé: No, they cannot even be called vaiñëava-äbhäsa. They
are simply offenders, so they are called vaiñëava-äparädhé. In one
sense, they might be called vaiñëava-äbhäsa, because they have
taken shelter of pratibimba-nämäbhäsa and pratibimba-bhävaäbhäsa, but they are such great offenders that they are to be separated even from the name Vaiñëava.
Vijaya: Prabhu, please explain the symptoms of çuddha-näma
even more clearly, so that we may easily understand it.
Bäbäjé: Çuddha-näma means taking näma with a favorable attitude,
while remaining free from all material desire (anyäbhiläña), and
from coverings of jïäna, karma, and so on. To desire the supreme
bliss that comes when the transcendental nature of näma
manifests clearly is not anyäbhiläña. All kinds of desires apart
from that – such as the desire to be free from sins and to gain
liberation – are certainly anyäbhiläña. There will be no çuddhanäma so long as anyäbhiläña remains; one will not receive
çuddha-näma as long as he still desires the fruits of performing
jïäna, karma, yoga, and so on.
Çuddha-näma comes from accepting näma with only favorable
inclinations, and rejecting all unfavorable emotions from the
heart. If one keeps these characteristics of bhakti in mind and
deliberates carefully, it becomes clear that çuddha-näma is
certainly that näma which is free from näma-aparädha and
nämäbhäsa. Therefore Çré Gauracandra, the merciful avatära for
Kali-yuga, has said:
tåëäd api sunécena taror api sahiñëunä
amäninä mänadena kértanéyaù sadä hariù
Çikñäñöaka (3)
One should think himself more insignificant and lower than the
straw in the street, and should be more tolerant than a tree. He
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should give all respect to others, without desiring any respect
for himself. Then he will be qualified to chant çré hari-näma
constantly.

Vijaya: Prabhu, what is the intrinsic difference between nämäbhäsa
and nämäparädha?
Bäbäjé: When there is no çuddha-näma, çré näma is called
nämäbhäsa. That nämäbhäsa is called nämäbhäsa at one stage,
and nämäparädha at another stage. It is called nämäbhäsa
when the name that is chanted is impure because one is in
ignorance, that is to say, one is under the control of illusion and
inattentiveness. However, when the name is chanted impurely
with a desire for sense enjoyment (bhoga) or liberation (mokña),
and based on a Mäyäväda conception, that is known as nämaaparädha. If the other kinds of aparädhas that I told you about
before are present because of simple ignorance, the açuddhanäma (impure name) taken in that situation is not nämäparädha,
but nämäbhäsa. You should remember that, as long as one does
not commit nämäparädha when one is chanting nämäbhäsa,
there is hope that the nämäbhäsa will go away, and that çuddhanäma will arise. However, if there is nämäparädha, the rising of
näma in the heart can only take place with great difficulty.
There is no means to obtain benefit other than the method that
I have already explained to become free from the offenses
against çré näma.
Vijaya: If someone is performing nämäbhäsa, what must he do so
that his nämäbhäsa may become çuddha-näma?
Bäbäjé: The suitable engagement is that he takes the association
of çuddha-bhaktas. If he stays in their company and chants näma
according to their order and guidance, he will then acquire a
taste for çuddha-bhakti. The name that appears on the tongue
at that time will be çuddha-näma. At the same time, he should
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diligently give up the company of näma-aparädhés, because
çuddha-näma will not manifest if one remains in their association.
Sat-saìga is the only cause of the jévas’ good fortune. That is why
the Lord of our life, Çré Gauräìga-deva, instructed Sanätana
Gosvämé that sat-saìga is certainly the root of bhakti. One
should always renounce associating with women and non-devotees,
and practice kåñëa-näma in the association of bhaktas.
Vijaya: Prabhu, can the sädhaka not perform çuddha-näma
without giving up his wife.
Bäbäjé: It is certainly imperative to give up the association of
women. A gåhastha-vaiñëava who remains with his married wife
in a detached mood is acting properly in the Vaiñëava world, and
this is not called “association with women.” The attachment of
men for women and women for men is called yoñit saìga. If a
householder takes kåñëa-näma and gives up his attachments,
then he will certainly attain the highest goal of life.
Vijaya: How many kinds of nämäbhäsa are there?
Bäbäjé: Çrémad-Bhägavatam (6.2.14) enumerates four kinds of
nämäbhäsa:
säìketyaà pärihäsyaà vä stobhaà helanam eva vä
vaikuëöha-näma-grahaëam açeñägha-haraà viduù
One may utter çré kåñëa-näma to indicate something else
(saìketa), jokingly (parihäsa), antagonistically (stobha) or even
disrespectfully (helä). Learned people know that these four types
of shadow nämäbhäsa destroy unlimited sins.

Those who are ignorant of näma-tattva and sambandha-tattva
perform these four kinds of nämäbhäsa.
Vijaya: What is säìketya-nämäbhäsa?
Bäbäjé: Säìketya-nämäbhäsa is uttering Bhagavän’s name when
alluding to something else. For instance, Ajämila called his son

555

556

 J aiVa - DHarMa

c HaPTEr 25

Näräyaëa at the time of his death, but Bhagavän Çré Kåñëa’s
name is also Näräyaëa, so Ajämila’s uttering ‘Näräyaëa’ was an
instance of säìketya-nämäbhäsa. When Muslims see a pig, they
show hatred and exclaim, “Häräma! Häräma!” The exclamation
‘häräma’ contains the two words ‘hä’ and ‘räma’, so the person
uttering the word ‘häräma’ also obtains deliverance from the
cycle of birth and death as a result of taking that säìketya-näma.
All the çästras accept that nämäbhäsa gives mukti. Through
çré näma, relationship is strongly established with Mukunda, (the
giver of liberation). Therefore, by uttering çré näma one is in
touch with Bhagavän Mukunda and by that contact, mukti (liberation) is easily obtained. The same liberation that is obtained
with great difficulty through brahma-jïäna is easily available to
everybody without hard labor through nämäbhäsa.
Vijaya: Prabhu, we have read in different places in the çästras
that those who utter Kåñëa’s names jokingly obtain liberation.
This includes those who desire liberation (mumukñu), those who
are vainly proud of their learning, mlecchas who are devoid of
tattva-jïäna, and those who are asurika and actually opposed to
the ultimate goal. Now please tell us about stobha-nämäbhäsa.
Bäbäjé: Stobha means uttering çré näma antagonistically to hinder
others in their chanting of Kåñëa’s name. For example, while a
pure bhakta is chanting hari-näma, an offender may see him, and
make faces, saying, “Your ‘Hari-Kesö’ will do everything!” This is
an example of stobha, and that stobha-näma can award liberation
even to such a person as that hypocrite. The names have such
natural potency.
Vijaya: What is helä-nämäbhäsa?
Bäbäjé: Helä-nämäbhäsa means to utter çré näma disrespectfully.
It is said in the Präbhäsa-khaëòa that taking çré näma neglectfully
also results in liberation from this material world.
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madhura-madhuram etan maìgalaà maìgalänäà
sakala-nigama-vallé sat-phalaà cit-svarüpam
sakåd api parigétaà çraddhayä helayä vä
bhåguvara nara-mätraà tärayet kåñëa-näma
O best of the Bhågus, this näma-brahma is more sweet than any
sweet thing and the most auspicious of all that is auspicious. He
is the delectable pure fruit of the flourishing çruti desire-creeper
and appears as the embodiment of knowledge, delivering any
human being who even once chants çré kåñëa-näma either with
respect or disrespect.

In this çloka, the word çraddhayä means ‘with respect’ and
helayä means ‘with disrespect’. The purport of the statement
nara-mätraà tärayet is that Kåñëa’s name even gives liberation
to the Muslims.
Vijaya: But isn’t it an offense to chant hari-näma antagonistically
or disrespectfully?
Bäbäjé: It is an offense if one is disrespectful knowingly and with
bad intention, but if one is disrespectful unknowingly, it is
nämäbhäsa.
Vijaya: What is the result of nämäbhäsa, and what will it not
give?
Bäbäjé: Nämäbhäsa will give all kinds of enjoyment, happiness,
liberation, and the eight kinds of perfections (siddhis), but it will
not give kåñëa-prema, which is the highest goal of human life.
However, by giving up bad association, and by associating
constantly with çuddha-bhaktas and following their instructions
regularly, one may quickly become a madhyama Vaiñëava. Then
even within a few days he can obtain çuddha-bhakti and
kåñëa-prema.
Vijaya: Prabhu, many who are vaiñëava-äbhäsa bear the outward
signs of a Vaiñëava, and constantly perform nämäbhäsa. Even so,
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despite engaging in this way for a long time, they still do not
receive prema. What is the reason for this?
Bäbäjé: There is one secret here. The vaiñëava-äbhäsa-sädhaka is
qualified to receive pure devotion, but he does not have pure,
one-pointed bhakti. It may be that he is associating with a
person whom he thinks to be a sädhu, but who is actually a
Mäyävädé and not a çuddha-bhakta. Due to this undesirable
association, the sädhaka will follow the Mäyävädé’s apasiddhäntika
instructions, and as a result, whatever bhakty-äbhäsa he had will
vanish, and he will gradually fall down into the category of
vaiñëava-aparädhé. In that condition, it is quite difficult – indeed
practically impossible – for him to succeed in his practice. Yet, if
his previous sukåti is strong, it will remove him from that bad
association and place him in the association of saintly persons;
and from that sat-saìga he can obtain pure Vaiñëavism again.
Vijaya: Prabhu, what is the result of nämäparädha?
Bäbäjé: The accumulation of sins from nämäparädha is even
more dreadful than the result of committing the five mahä-päpa
millions of times: Thus we can easily estimate the dire result of
nämäparädha.
Vijaya: Prabhu, I understand that the result of nämäparädha is
very dangerous, but is there any good result derived from the
names that are uttered offensively?
Bäbäjé: Çré näma will give whatever result the näma-aparädhé
desires while he is chanting the names, but it will not award
kåñëa-prema. At the same time, the offender has to suffer the
result of his offenses against çré näma. One who commits offenses
to çré näma, and who takes the name with a wicked mentality
will receive the following results: In the beginning, the nämaaparädhé takes çré näma with a wicked mentality, but after some
time he occasionally chants näma free from wickedness. This

P raMEya : N äMäBHäSa



chanting of the name without a crooked mentality causes him to
accumulate sukåti. Slowly, slowly, as that sukåti increases, its
influence enables him to receive the association of saintly people who are chanting çuddha-näma. The influence of sat-saìga
induces the näma-aparädhé to chant çré näma constantly, which
frees him from nämäparädhas. Even people who had a great
desire for liberation have gradually become hari-bhaktas by
taking shelter of this process.
Vijaya: If simply chanting one name can successfully remove all
sins, why is it necessary to chant çré näma constantly, like an
unbroken stream of fragrant oil?
Bäbäjé: The inner self and dealings of the näma-aparädhé are
always crooked in every way. He is opposed to Kåñëa (bahirmukha)
by nature, and therefore he has no taste for saintly people or
auspicious paraphernalia and times related to Bhagavän. His
natural inclination is towards unworthy people, things, conclusions, and activities. However, if he always chants çré näma, he
will have no time for unwanted association and activities, and
because he is not in bad association, his chanting of çré näma
will gradually become pure and give him a taste for auspicious
objects.
Vijaya: Prabhu, a current of nectar of çré näma-tattva is flowing
from your mouth and entering our hearts through our ears, and
we are becoming intoxicated by çré näma-prema-rasa. Today we
have succeeded in understanding these different topics of näma,
nämäbhäsa, and nämäparädha. Now please give us whatever
final instruction is appropriate for us.
Bäbäjé: Paëòita Jagadänanda has given a very beautiful instruction
in his Prema-vivarta (Chapter 7). Listen closely:
asädhu-saìge bhäé, kåñëa-näma nähi haya
nämäkñara bahiräya baöe, tabu näma kabhu naya
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Remember Bhai (my dear brother), kåñëa-näma cannot awaken
in the association of non-devotees. Only the syllables of çré näma
will come out of the mouth, but näma Himself will remain far
away.

kabhu nämäbhäsa haya, sadä näma-aparädha
e saba jänibe bhäé, kåñëa-bhaktir bädha
Certainly there is only nämäparädha in their association. Sometimes, by great fortune, there is nämäbhäsa, but you should know
that both nämäbhäsa and nämäparädha are obstacles for kåñëabhakti.

yadi karibe kåñëa-näma, sädhu-saìga kara
bhukti-mukti-siddhi-väïchä düre pärihära
If you want to chant pure kåñëa-näma, then take sädhu-saìga,
and at the same time fully relinquish all desires for enjoyment,
liberation, and mystic perfections.

daça-aparädha tyaja mäna apamäna
anäsaktye viñaya bhuïja, ära laha kåñëa-näma
Remain free from the ten offenses to çré näma, and from false
pride, contempt for others, and so forth. Accept sense-objects
only as far as necessary, in a spirit of detachment, and incessantly
take kåñëa-näma.

kåñëa-bhaktir anuküla saba karaha svékära
kåñëa-bhaktir pratiküla saba kara parihära
Accept all that is favorable for kåñëa-bhakti as your very life, and
wholly forsake all that may hinder your practice of kåñëa-bhakti.

jïäna-yoga-ceñöä chäòa ära karma-saìga
markaöa-vairägya tyaja yäte deha-raìga
Abandon all endeavors for karma, jïäna, and yoga, and remain
aloof from attachment to the external symptoms of renunciation
(markaöa-vairägya).
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kåñëa ämäya päle, rakñe – jäna sarva-käla
ätma-nivedana-dainye ghucäo jaïjäla
At all times have this full faith: “Kåñëa will certainly maintain
and protect me.” Adopt the qualities of çaraëägati headed by
dainya (humility) and ätma-nivedana (full surrender of oneself
at Kåñëa’s lotus feet), for practicing these six types of loving selfsurrender destroys the web of mäyä.

sädhu päbä kañöa baòa jévera jäniyä
sädhu-bhakta-rüpe kåñëa äilä nadiyä
It is very rare that the jéva can receive sädhu-saìga. Knowing
this, Bhagavän Çré Kåñëa Himself has descended in the form of
a sädhu and bhakta in Nadiyä (Navadvépa)

gorä-pada äçraya karaha buddhimän
gorä bäé sädhu guru kebä äche än
Therefore, O intelligent people, take shelter of Çré Gaura’s feet.
Who is a greater sädhu or guru than Him? He is Kåñëa Himself.

vairägé bhäé grämya-käthä nä sunibe käne
grämya-värttä nä kahibe, jabe milibe äna
My renounced brother, if you sometimes meet with others, do
not hear or discuss mundane topics.

svapne o nä kara bhäé stré-sambhäñaëa
gåhe stré-chäòiyä bhäé äsiyächa bana
O Bhai, do not talk with women, even in dreams. Remember
how you have left your wife at home and have come to the forest
(Çré Våndävana) to engage wholeheartedly in bhajana.

yadi cäha praëaya räkhite gauräìgera sane
choöa-haridäsera kathä thäke yena mane
If you desire to repose your love at Çré Gauracandra’s lotus feet,
always keep in mind Çréman Mahäprabhu’s stern dealings with
Choöa Haridäsa in this connection.
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bhäla nä khäibe, ära bhäla nä paribe
hådayete rädhä-kåñëa sarvadä sevibe
Do not eat opulent food or wear fine clothes, but always render
sevä to Çré Rädhä-Kåñëa within your heart of hearts.

baòa-haridäsera nyäya kåñëa-näma balibe badane
añöa-käla rädhä-kåñëa sevibe kuïja-bane
At all times, both by day and night, fill your mouth with hari-näma
in the same way as Baòa Haridäsa, and in your heart perform
sevä of Rädhä-Kåñëa in the kuïjas of Våndävana during the
eight periods of the day and night.

gåhastha, vairägé düìhe bale gorä-räya
dekha bhäé näma binä jena dina nähi jäya
Look Bhai! Gaura-Räya has given this instruction. It is of no
consequence whether one is in the gåhastha-äçrama or the
vairägé-äçrama. Both should not allow a day, an hour or even a
moment to pass by without taking näma.

bahu aìga sädhane bhäé nähi prayojana
kåñëa-nämäçraye çuddha karaha jévana
He Bhai! There is no need to practice many kinds of sädhana.
Just by taking shelter of kåñëa-näma, your life will become purified
and full of meaning.

baddha-jéve kåpä kari kåñëa haila näma
kali-jéve dayä kari kåñëa haila gauradhäma
Being merciful on the jévas who are bound within this age of quarrel,
Çré Kåñëa has become näma-rüpa; then feeling still more compassion,
He also became Gaura and Çré Gaura-dhäma (Navadvépa).

ekänta-sarala-bhäve bhaja gaura-jana
tabe ta päibe bhäé çré-kåñëa-caraëa

P raMEya : N äMäBHäSa



So with single-minded determination and a heart from deceit,
just worship Çré Gauracandra. Bhai, through this means, you
will certainly attain the shelter of Çré Kåñëacandra’s lotus feet.

gaura-jana-saìga kara gauräìga baliyä
hare kåñëa näma bala näciyä naciyä
Perform Hare Kåñëa näma-kértana in the association of Gaura
bhaktas and continuously dance and call out “Hä Gauräìga! Hä
Gauräìga!”

acire päibe bhäé näma-prema-dhana
yähä viläite prabhur ‘nade’ e ägamana
O Bhai! Being thus engaged, before long you will receive the
invaluable wealth of näma-prema, the very jewel which Çré
Caitanya Mahäprabhu descended to Nadiyä to distribute.”

When Vijaya and Vrajanätha heard this passage of Çré
Jagadänanda’s Prema-vivarta from the mouth of Çréla Bäbäjé
Mahäräja, their hearts became agitated, being absorbed in the
mood of mahä-prema expressed by Çré Jagadänanda Paëòita.
Bäbäjé was almost unconscious for a long time, and then he
embraced them and crying, sang the following kértana:
kåñëa-näma dhare kata bala
What power does the name of Kåñëa possess? (refrain)

viñaya-väsanänale mora citta sadä jvale,
ravi-tapta maru-bhümi sama
kaåëa-randhra-patha diyä, hådi mäjhe praveçiya,
bariñaya sudhä anupama
My heart was constantly burning in the fire of worldly desires,
just like a desert scorched by the rays of the sun, but çré näma,
entering the core of my heart through the holes of my ears, has
showered unparalleled nectar upon my soul.
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hådaya haite bale, jihvära agrete cale
çabda-rüpe näce anukñaëa
kaìöhe mora bhaìge svara, aìga käàpe thara thara,
sthira haite nä päre caraëa
Çré näma speaks from within my heart, moves onto the tip of my
tongue, and constantly dances on it in the form of transcendental
sound. My throat becomes choked up, my body shivers again and
again, and my feet cannot remain still.

cakñe dhärä, dehe gharma, pulakita saba carma,
vivarëa haila kalevara
mürcchita haila mana, pralayera ägamana
bhäve sarva-deha jara-jara
Rivers of tears flow from my eyes, perspiration soaks my body, all
my skin thrills with rapture, my hairs stand on end, and my
complexion turns pale and discolored. My mind grows faint, I
begin to experience devastation, and my whole body is shattered
by a flood of ecstatic emotions.

kari eta upadrava, citte varñe çudhä-drava
more òäre premera sägare
kichu nä bujhite dila, more ta bätula kaila,
mora citta-vitta saba hare
While causing such an ecstatic disturbance, çré näma showers
liquid nectar on my heart, and drowns me in the ocean of divine
prema. He does not allow me to understand anything, but
makes me into a madman by stealing away my mind and all my
resources.

lainu äçraya jäì’ra hena vyavahära täì’ra
varëite nä päri e sakala
kåñëa-näma icchämaya jähe jähe sukhé haya,
sei mora sukhera sambala

P raMEya : N äMäBHäSa
Such is the behavior of Him of whom I have taken shelter. I
am not capable of completely describing Him. Çré kåñëanäma is independent and acts as His sweet will dictates. In
whatever way He becomes happy, that is also the main-stay of
my happiness.

premera kalikä näma, adbhuta-rasera dhäma
hena bala karaye prakäça
éñat vikaçi’ punaù, dekhäya nija-rüpa-guna
citta hari laya kåñëa päsa
Çré näma is the bud of the lotus of prema, and the abode of
astonishing rasa. Such is the power that He manifests that when
He begins to blossom only a little further, He reveals His own
divine form and qualities. Thus, my heart is abducted and taken
into the presence of Çré Kåñëa.

pürëa-vikaçita haïä, braje more jäya laïä
dekhäya more svarüpa-viläsa
more siddha-deha diyä, kåñëa-päse räkhe giyä
e dehera kare sarba-näça
Now blossoming fully, the prema flower of çré näma takes me to
Vraja, and reveals to me the pastimes of His own love-dalliance.
Näma gives me my own siddha-deha, keeps me by the side of
Kåñëa, and then He completely destroys everything related to
this mortal frame of mine.

kåñëa-näma cintämaëi akhila-rasera khani
nitya-mukta çuddha-rasamaya
namera bäläé yata, saba la’ye hai hata
tabe mora sukhera udaya
The name of Kåñëa is a gem that fulfills all divine aspirations
(cintämaëi) and a mine of all bhakti-rasa. He is eternally liberated,
and He is the embodiment of çuddha-rasa. When all impediments
for the chanting of çuddha-näma are destroyed, then my happiness
will know its true awakening.
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As they chanted this näma-kértana again and again, half the
night passed. When the kértana finally ended, Vijaya and
Vrajanätha took permission from Gurudeva and returned home,
absorbed in näma-rasa.
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ijaya Kumära was absent for about a month. During this time,
Vrajanätha’s grandmother, who understood the dispositions
of both Vrajanätha and Vijaya Kumära, arranged for a suitable
bride through a brähmaëa mediator. When Vijaya Kumära was
informed, he sent his younger brother to Bilva-puñkariné to
organize the wedding ceremony, which was duly performed at an
astrologically auspicious time on an auspicious day.
Vijaya Kumära arrived some time later, when all the marriage
proceedings had been completed. He sat without much interest
in the situation around him, and did not discuss worldly affairs
such as health and prosperity, for his heart was deeply absorbed
in spiritual matters. Vrajanätha detected his indifference, and
said, “Uncle, your heart appears to be uncertain these days. Why
is that? It is simply by your order that I am bound in the shackles
of worldly life. What have you decided to do yourself?”
Vijaya Kumära said, “I have decided to finally go to Çré Dhäma
Puré to have the darçana of Çré Puruñottama (Çré Jagannäthadeva). Some pilgrims are setting out for Puré in a few days, and I
will also go with them. I shall go and take permission from Çré
Gurudeva.”
After taking lunch that afternoon, Vrajanätha and Vijaya
Kumära went to Mäyäpura, where they offered daëòavat-praëäma
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at Çré Raghunätha däsa Bäbäjé’s feet and begged his permission
to make a pilgrimage to Puré. Bäbäjé Mahäçaya was delighted to
hear their plea. His heart melted with affection and he said, “It
is very good that you are going to Puré to take darçana of Çré
Jagannätha-deva. Çréman Mahäprabhu’s sitting place is in Käçé
Miçra’s house in Puré, and Çré Gopäla Guru Gosvämé, the disciple
of Çré Vakreçvara Paëòita, is present there now in all his glory.
Be sure to have his darçana and accept his instructions with
devotion. Nowadays, it is only in that mahätmä’s throat that the
splendor of Çré Svarüpa Gosvämé’s teachings is fully manifest.”
Having received Çré Gurudeva’s permission, Vrajanätha and
Vijaya Kumära joyfully returned home. On the way, at
Vrajanätha’s eager request, Vijaya Kumära agreed to also take
him to Puré. When they arrived home, they disclosed their plans
for the pilgrimage to everyone. Vrajanätha’s grandmother was
also ready to go with them, so finally it was decided that all three
would go to Puré together.
The famous Ratha-yäträ of Çré Jagannätha, Çré Baladeva and
Çré Subhadrä-devé is held in Puré in the month of Äñaåha (JuneJuly). At that time, those who are dedicated to dharma flood in
from all corners of India and descend on Puré en masse. For this
reason, pilgrims from distant places set out from their homes
many days beforehand in order to arrive in good time. The
month of Jyeñöha (May-June) had scarcely begun when these
three also set out for Puré, along with the other pilgrims. After
walking for some days, they passed Däntana and arrived in
Jaleçvara. Gradually moving on, they took darçana of Kñéracorä
Gopénätha, and came to Çré Virajä-kñetra, where they performed
näbhigayä-kriyä and took bath in the Vaitaraëé. Later, they had
darçana of Çré Çäkñé Gopäla in Kaöaka, and Çré Liìgaräja in
Ekämra-känana, and finally arrived in Çré Kñetra, Puré-dhäma.
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All the pilgrims were accommodated in various places as
directed by their respective paëòäs (guardian priests). Vijaya
Kumära, Vrajanätha, and Vrajanätha’s grandmother found lodgings
at Haracaëòé Sähé. In accordance with the regulative principles,
they took bath in the sea, and then went for darçana of Çré
Jagannätha. They began to take darçana, perform parikramä, and
honor the prasäda of the various térthas of that dhäma. After
three or four days, Vijaya Kumära and Vrajanätha had darçana of
the çré vigraha of Çréman Mahäprabhu as well as His footprints,
and also His fingerprints impressed on the Garuòa stambha
(column of Garuòa) in the temple of Çré Jagannätha-deva. When
Çréman Mahäprabhu took darçana of Çré Jagannätha-deva, He
would become overwhelmed with prema and streams of tears
would flow from His eyes. At such times, the stones beneath His
feet melted from His touch and were marked with His footprints.
At the same time, His prema also melted the Garuòa stambha,
which He used to support Himself, and the marks of His fingers
became imprinted there. When Vijaya Kumära and Vrajanätha
saw these impressions, they became overwhelmed with prema.
That same day they went to Käçé Miçra Bhavan. In that great
house constructed from stone is Çré Gambhérä, the small room in
which Çréman Mahäprabhu would reside in His state of prema.
There, in order to console Him when He was immersed in feelings
of separation from Kåñëa, His dear associates, Çré Svarüpa
Dämodara and Räya Rämänanda, would recite çlokas and sing
bhajanas about the pastimes of Rädhä and Kåñëa. Vijaya Kumära
and Vrajanätha took darçana of that place, and of Çréman
Mahäprabhu‘s paraphernalia, such as His wooden sandals, that
are gloriously present there. On one side, within, is the mandira
of Çré Rädhä-Känta, and on the other side was the seat of Çré
Gopäla Guru Gosvämé.
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Vijaya and Vrajanätha fell at Çré Gopäla Guru Gosvämé’s feet.
They were carried away in the happiness of prema and began to
shed tears. Çré Guru Gosvämé was very pleased to see their
ecstatic sentiments and embraced them. He made them sit down
close to him and immediately asked, “I wish to know who you
are.” When Vijaya and Vrajanätha introduced themselves, Guru
Gosvämé’s eyes began to stream with tears of love. Hearing the
name of Çré Navadvépa, he said, “Today I have become blessed by
seeing the residents of Çré Dhäma Navadvépa. Tell me, how are
the Vaiñëavas in Mäyäpura, such as Çré Raghunätha däsa and
Goräcanda däsa? Are they well? Aho! When I remember
Raghunätha däsa, the memories of my çikñä-guru Çré Däsa
Gosvämé come to my mind.”
Guru Gosvämé called his disciple, Çré Dhyänacandra, and said,
“These two mahätmäs will take prasäda here today.” Çré
Dhyänacandra took them both to his room and offered them çré
mahä-prasäda. Afterwards the three of them discussed many
subjects. Dhyänacandra Gosvämé was overjoyed when he saw
Vijaya Kumära’s vast erudition in Çrémad-Bhägavatam, and
recognized Vrajanätha as a fine scholar of all the çästras. He
related all their discussions to Çré Guru Gosvämé, who was also
delighted to hear of their expertise in çästra. Çré Gopäla Guru
Gosvämé called them near to him, and said, “You are both very
dear to me. Kindly allow me to see you every day, as long as you
stay in Çré Puruñottama Dhäma.”
Vijaya Kumära humbly replied, “O Prabhu! Çré Raghunätha
däsa Bäbäjé of Çré Mäyäpura has bestowed great mercy upon us.
He has given us so much çikñä, and he ordered us to accept
instructions at your divine feet.”
Guru Gosvämé said, “Raghunätha däsa Bäbäjé is a highly learned
scholar, and you should follow his instructions thoroughly. If you
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want to know anything further, you may come here tomorrow
afternoon and present your inquiries. You may honor mahäprasäda here tomorrow.” They conversed for some time, and
then Vijaya and Vrajanätha took permission from Çré Guru
Gosvämé and returned to Haracaëòé Sähé.
The next day, Vijaya Kumära and Vrajanätha returned to Çré
Rädhä-Känta Maöha at the appointed time. They honored prasäda,
and then approached Çré Gopäla Guru Gosvämé. When they had
offered their respectful praëäma to him, they said, “Prabhu, we
want to know about rasa-tattva. Our lives will become successful
when we hear about kåñëa-bhakti-rasa from your lotus mouth. You
are the pre-eminent holy master of the Nimänanda sampradäyaand
you are reigning as jagad-guru on the seat of Çréman Mahäprabhu’s
successor, Çré Svarüpa Gosvämé. We desire to hear rasa-tattva
from your divine lips, so that our scholarship may become fruitful.”
Çré Gopäla Guru Gosvämé was overjoyed, and taking these
worthy disciples, to a solitary place, he spoke to them. “Çacénandana Nimäi Paëòita appeared in Çré Navadvépa-Mäyäpura,
and He is the very life-breath of the bhaktas of Çré Gauòamaëòala, Çré Kñetra-maëòala, and Çré Vraja-maëòala. May that
Çacénandana give us joy. May Çré Svarüpa Gosvämé, whose
madhura-rasa-sevä always fills Çré Mahäprabhu with elation, be
manifest in the core of our hearts. Çré Vakreçvara Paëòita
thoroughly captivated Nimäi Paëòita with his dancing. He also
showered his mercy on Devänanda Paëòita by purifying him and
making him Kåñëa’s bhakta. May that Çré Vakreçvara Paëòita
confer all auspiciousness upon you.
“Rasa is an unequalled tattva which can be compared to the
rising of the moon, whose radiance is the expanding lélä of
para-brahma Çré Kåñëa. Bhakti-rasa is the function of kåñëa-bhakti
when it becomes absolutely pure.”
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Vrajanätha: Is rasa a principle that is predetermined?
Gosvämé: I cannot answer that question in a single word, “Yes”
or “No.” I will explain the subject elaborately so that you can
understand it clearly. The kåñëa-rati about which you have heard
from your Gurudeva is called sthäyébhäva. When the other
components (sämagré) of rasa are combined with the sthäyébhäva,
the resultant manifestation is called kåñëa-bhakti-rasa.
Vrajanätha: Will you kindly explain in detail what is sthäyébhäva,
and what are the constituent ingredients (sämagré) of rasa? We
have heard from our Gurudeva about bhäva, but we have not
heard how bhävas combine with each other to form rasa.
Gosvämé: Ordinarily, at the stage of bhäva, bhakti is kåñëa-rati.
This rati arises in the heart of the bhakta from the saàskäras
of past and present lives, and develops further to the stage
of rasa, when it becomes the very embodiment of änanda. It
is made up of four different ingredients: (1) vibhäva, (2) anubhäva,
(3) sättvika, and (4) vyabhicäré or saïcäré. I will first explain
these ingredients.
Vibhäva is the cause of tasting rati, and it has two divisions:
älambana (the support) and uddépana (the awakening stimulus).
Älambana also has two divisions, namely, the object (viñaya) and
the abode (äçraya). The äçraya of rati is the person in whom rati
exists, while the viñaya of rati is the person towards whom rati is
directed. Kåñëa’s bhaktas are the äçraya of rati because they have
rati in their hearts, whereas Kåñëa is the viñaya of rati, because
rati is directed towards Him.
Vrajanätha: So far we have understood that vibhäva is divided
into two parts: älambana and uddépana, and that älambana is
also divided into two categories, namely, äçraya and viñaya. Kåñëa
is viñaya, and the bhaktas are äçraya. Now we are inquisitive to
know whether Kåñëa is sometimes the äçraya of rati.
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Gosvämé: Yes, He is. When bhaktas have rati towards Kåñëa,
Kåñëa is viñaya and the bhaktas are älambana, and when Kåñëa
has rati towards the bhaktas, then Kåñëa is äçraya and the bhaktas
are viñaya.
Vrajanätha: We have heard from our Gurudeva about Çré Kåñëa’s
sixty-four qualities. If there is anything further to be described in
regard to Çré Kåñëa, please tell us.
Gosvämé: Although all the qualities exist fully in Çré Kåñëa, His
manifestation is complete in Dvärakä, more complete in
Mathurä, and most complete in Gokula. This is because of the
degree to which the qualities are manifested in the respective
dhämas. Kåñëa is one, but He plays the parts of four types of
heroes (näyaka) according to the differences in His lélä. They are
(1) dhérodätta, (2) dhéra-lalita, (3) dhéra-çänta, and (4) dhéroddhata.
Vrajanätha: What type of näyaka (hero) is dhérodätta?
Gosvämé: The symptoms of Kåñëa as dhérodätta-näyaka are gravity,
courtesy, forgiveness, compassion, modesty, and concealed pride.
Vrajanätha: What kind of näyaka is called dhéra-lalita?
Gosvämé: Kåñëa falls under the control of His beloved gopés
because He is expert in relishing loving mellows (rasika); He is
on the threshold of youth (nava-yauvana); He is ingenious in
joking (parihäsa-cäturé); and He is free from anxiety (niçcintatä).
That is why He is called dhéra-lalita-näyaka.
Vrajanätha: And what are the symptoms of dhéra-çänta?
Gosvämé: Kåñëa is known as dhéra-çänta-näyaka when He is
decorated with the qualities of being naturally sedate, forbearing,
judicious, and humble.
Vrajanätha: What is dhéroddhata?
Gosvämé: Sometimes in His lélä, Kåñëa is also seen to be jealous,
egotistical, deceitful, angry, fickle, and boastful. At that time,
He is known as dhéroddhata-näyaka.
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Vrajanätha: The qualities that you have described are mutually
contradictory, so how can they possibly exist at the same time in
one Kåñëa?
Gosvämé: Kåñëa is by nature fully independent, autocratic,
and supreme, and He has boundless opulence. It is by the action
of Kåñëa’s acintya-çakti (inconceivable potency) that these
contradictory qualities exist in Him at the same time. For
example, we read in the Kürma Puräëa:
asthülaç cäëuç caiva sthülo ’ëuç caiva sarvataù
avarëaù sarvataù proktaù çyämo raktäntalocanaù
aiçvarya-yogäd bhagavän viruddhärtho ‘bhidhéyate
tathäpi doño parame naivähäryä kathaïcana
guëäviruddhä apy ete samähäryäù samantataù
All contradictory qualities are splendidly and very beautifully
manifest in Bhagavän at the same time. Although He is
intangible and minute in every way, He is tangible and all
pervading in every way. He is devoid of mundane color, but He
has a transcendental çyäma hue, and the corners of His eyes are
reddish. This is how He has been described in the çästras.
Bhagavän is said to possess contradictory virtues on account of
His mystic opulence. Nevertheless, no fault can be attributed to
Parameçvara. Although the aggregate of His qualities seems to
be contradictory, these qualities are certainly virtues in all respects.

In the Mahä-Varäha Puräëa, it is stated:
sarve nityäù çaçvatäç ca dehäs tasya parätmaëaù
hänopädäna-rahitä naiva prakåti-jaù kvacit
paramänanda-sandohä jïäna-mäträç ca sarvataù
sarve sarva-gunaiù pürëäù sarva-doña-vivarjitäù
All the bodies of that Paramätmä are nitya and free from the
two types of activities known as ‘giving up’ and ‘accepting’. His
bodies are not born from material nature, but are composed of
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consciousness and are the embodiment of paramänanda. Each
and every limb of His body is filled with all transcendental
qualities and is free from all defects.

The Vaiñëava-tantra states:
añöädaça-mahädoñaiù
rahitä bhagavat-tanuù
sarvaiçvaryamayé satyavijïänänanda-rüpiëé
Bhagavän is endowed with all kinds of superhuman power, perfect
knowledge and joy, and His body is free from the eighteen types
of general faults.

These eighteen general faults are:
mohas tandrä bhramo rukña-rasatä käma ulbaëaù
lolatä mada-mätsaryau hiàsä kheda-pariçramau
asatyaà krodha äkäìkñä äçaìkä viçva-vibhramaù
viñamatva paräpekñä doñä añöädaçoditä
Viñëu-Yämala
(1) illusion, (2) lethargy, (3) bewilderment, (4) dullness, (5) intense
lust, (6) fickleness, (7) pride, (8) envy, (9) violence, (10) remorse,
(11) desire for excessive peace and comfort, (12) untruthfulness,
(13) anger, (14) hankering, (15) fear, (16) hallucination, (17) contradiction, and (18) the tendency to depend on others.

All these transcendental qualities are present in the forms of
the avatäras, and they are expressed to the utmost extent in Çré
Kåñëa, who is avatäré (the origin of all avatäras). In addition to
these, Kåñëa possesses a further eight qualities which indicate
His manliness (puruñatva). These are: (1) çobhä (beauty), (2) viläsa
(fascinating, transcendental pastimes), (3) mädhurya (sweetness),
(4) mäìgalya (auspiciousness), (5) sthiratä (stability), (6) teja
(brilliance), (7) lalita (playfulness), and (8) audärya (munificence).
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His beauty is particularly noticeable in kindness towards the
lowly, rivalry towards His peers, valor, enthusiasm, dexterity, and
the revelation of truth. Viläsa is characterized in Him by His
profound manner, calm glance and humorous words. His mädhurya
(sweetness) is noticeable for pleasing loveliness is manifest in all
His activities. His auspiciousness is the abode of faith of the
entire world. His stability means that He is not deviated in any
activity. His brilliance means attracting the attention of everyone
towards Himself. He exhibits an abundance of amorous sentiments
and endeavors and is thus called lalita (playful). His mood of
completely offering Himself is called audärya. Çré Kåñëa is the
crest-jewel of all heroes, and in His human-like pastimes, sages
such as Garga have been described as His assistants in matters of
dharma, kñatriyas such as Yuyudhäna in matters of war, and
ministers such as Uddhava in matters of counseling.
Vrajanätha: I have fully understood how Kåñëa is the heroic
personification of mellows. Now please tell us about Kåñëa’s
bhaktas who are fit to experience rasa, and who are included in
the category of vibhäva.
Gosvämé: Only those whose hearts are overwhelmed by loving
sentiments for Kåñëa can be bhaktas in rasa-tattva. All of the
twenty-nine qualities, from truthfulness to bashfulness (being
embarrassed by true statements), which have been described in
relation to Kåñëa, are also found in His bhaktas.
Vrajanätha: How many types of kåñëa-bhaktas are fit to experience
rasa?
Gosvämé: There are two types: the sädhaka and the siddha.
Vrajanätha: Who is a sädhaka?
Gosvämé: Sädhakas are those in whom ruci for the topics of
Kåñëa has arisen, and who have acquired the qualification to
have direct darçana of Kåñëa, but who have not yet completely
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surpassed all obstacles and difficulties. Madhyama-bhaktas
adorned with the symptoms described in Çrémad-Bhägavatam
(11.2.46), éçvare tad-adhéneñu, are in the category of sädhaka.
Vrajanätha: Prabhu, are the bhaktas described in Çrémad-Bhägavatam
(11.2.47), arcäyam eva haraye not eligible to experience rasa?
Gosvämé: They are not sädhakas until they become çuddha-bhaktas
by the mercy of other çuddha-bhaktas. Only personalities like
Bilvamaìgala are genuine sädhakas.
Vrajanätha: Who are the siddha-bhaktas?
Gosvämé: Siddha-bhaktas are those who do not experience any
suffering, whose activities are all performed under the shelter of
Çré Kåñëa, and who always taste the happiness of prema. There
are two types of siddha-bhaktas: those who have gained perfection
(sampräpta-siddha) and those who are eternally perfect (nityasiddha).
Vrajanätha: Who are the bhaktas who have gained perfection
(sampräpta-siddha)?
Gosvämé: They are also of two types: those who attained perfection
through sädhana (sädhana-siddha), and those who achieved
perfection by mercy (kåpä-siddha).
Vrajanätha: Who are the nitya-siddhas?
Gosvämé: Çré Rüpa Gosvämé has said:
ätma-koöi-guëaà kåñëe
premänaà paramaà gatäù
nityänanda-guëäù sarve
nitya-siddhä mukundavat
Bhakti-rasämåta-sindhu (2.1.290)
The nitya-siddhas are those who, like Mukunda, are the embodiment of änanda, and whose qualities are eternal. Their main
symptom is that they are endowed with a prema for Kåñëa that is
ten million times more than they have even for themselves.
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It is said in the Uttara-Khaëòa of the Padma Puräëa:
yathä saumitra-bharatau
yathä saìkarñaëädayaù
tathä tenaiva jäyante
nija-lokäd yadåcchayä
punas tenaiva gacchanti
tat-padaà çäçvataà paraà
na karma-bandhanaà janma
vaiñëavänäï ca vidyate
Vaiñëavas are not bound by karma, nor do they take birth like
mundane human beings. Rather, they appear as Lakñmaëa and
Bharata, the sons of Sumiträ, appeared with Çré Rämacandra;
as Balaräma and others appear in this material world with
Bhagavän Çré Kåñëa by His will, and then return again to the
eternal transcendental abode along with Him; or as the members
of the Yadu dynasty also appear in Bhagavän’s manifest pastimes,
and then return with Him to the supreme abode (parama-dhäma)
when His pastimes become unmanifest.

Vrajanätha: Prabhu, I have understood the älambana aspect of
vibhäva. Now kindly explain what is referred to as uddépana.
Gosvämé: Uddépana is that which causes bhäva to be excited or
stimulated. Kåñëa’s qualities, His activities, laughter, and the
fragrance of His bodily limbs, His flute, bugle-horn, ankle-bells,
conch-shell and footprints, the places of His pastimes, Tulasé,
His bhaktas, the auspicious times such as Ekädaçé (hari-väsara),
and so on – these are all uddépana. Kåñëa’s qualities (guëa) are
of three types, related to His body, mind, and speech, respectively (käyika, mänasika, and väcika).
Age (vayasa) is prominent among the qualities relating to His
body. There are three divisions of Kåñëa’s age: kaumära, paugaëòa,
and kaiçora:
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kaumäraà païcamäbdäntaà
paugaëòaà daçamävadhi
äñoòaçäc ca kaiçoraà
yauvanaà syät tataù param
Bhakti-rasämåta-sindhu (2.1.306)
The kaumära period lasts until the age of five. The paugaëòa
period lasts from this point until the age of ten, and the kaiçora
stage begins at the age of ten and continues until the age of
sixteen. The age after that is called yauvana.

The kaiçora stage also has three divisions, which are called the
beginning, middle, and end (ädya, madhya, and çeña). Among the
bodily qualities, the consideration of beauty is predominant.
Beauty is present when the bodily limbs are in proper proportion
to each other. Clothing, decoration, and the arrangement of
articles, including the hair and so on, is called prasädhana.
Kåñëa has three kinds of flute: vaàçé, veëu, and muralé. The
veëu is twelve fingers long and as thick as a thumb, and it has six
holes. The muralé is two hands in length and has four finger-holes,
besides the hole in the mouthpiece. The vaàçé is 17 fingers long.
Of this, there is a clear space of three finger-widths at the tail
end. At the head end of the flute is another space of four fingerwidths, which is also clear, except for the hole for blowing, which is
half a finger’s width from the end. In the middle is a space containing
eight finger-holes separated from each other by a gap of half a
finger’s width. The vaàçé therefore has a total of nine holes.
The conch-shell that turns to the right and rests radiantly in
Kåñëa’s hand is called Päïcajanya.
Through these uddépanas, the rati of the bhaktas awakens, and
when it is directed towards Kåñëa, the object of rati, it becomes
the very embodiment of änanda. Rati is sthäyébhäva, and it alone
transforms into rasa.
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Come here tomorrow at the same time; I will tell you about
rasa, and I will also explain anubhäva and so on.
Vijaya Kumära and Vrajanätha offered daëòavat at Çréla Gopäla
Guru Gosvämé’s lotus feet and took their leave. Absorbed in
contemplation on the subject of rasa, they went to have darçana
of Siddha-bakula. From there, they went to take darçana of Çré
Jagannätha-deva and then returned to their quarters.
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rasa-vicära: Sätvika-bhäva,
Vyabhicäré-bhäva & ratyäbhäsa

T

he next day, when Vijaya Kumära and Vrajanätha had
honored prasäda, they again went to Çré Rädhä-Känta
Maöha, arriving just after midday. Çré Gopäla Guru Gosvämé
had also honored mahä-prasäda, and was waiting for them.
Çré Dhyänacandra Gosvämé was sitting by his side writing
Upäsanä-paddhati (The Procedures for Worship). At that time,
Çré Guru Gosvämé’s appearance was most remarkable. He was
attired in the dress of a sannyäsé, his forehead was marked with
ürddhva-puëòra tilaka, the syllables of hari-näma were written
on each of his limbs, and four thick strands of tulasé adorned his
neck. He held a japa-mälä in his hand, and at intervals, streams
of tears flowed onto his chest from his eyes, which were halfclosed in meditation. Weeping and sighing, he sometimes called
out loudly “Hä Gauräìga! Hä Nityänanda!” His body was somewhat
plump, and his complexion was dark and effulgent. His coconutshell cup full of water was standing close to the seat of bananatree bark on which he was sitting, while his two wooden sandals
lay at a distance.
When Vijaya and Vrajanätha saw all this, unprecedented
çraddhä arose within their hearts. They both offered their
säñöäìga-praëäma, and remained lying on the ground for a long
time. The residents of the Maöha generally respected Vijaya and
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Vrajanätha, having seen their Vaiñëava qualities and their
scholarship and profound understanding of many çästras, and
also knowing them to be residents of Çré Navadvépa-dhäma.
Today, however, all were especially struck with wonder on seeing
such ideal Vaiñëava sentiments. When Guru Gosvämé saw them
lying down and offering praëäma in this way, he lifted them up,
embraced them lovingly, and made them sit down close to him.
Vrajanätha waited for an appropriate moment, and then gradually
and politely raised the subject of rasa. Çré Gosvämé began to speak,
his heart filled with prema, “Today, I will make you understand
the subject of anubhäva and so on, and cause you to enter into
rasa-tattva.
“There are four ingredients of rasa: vibhäva, anubhäva, sättvika,
and vyabhicäré. Yesterday I explained vibhäva-tattva, and today I
shall first explain anubhäva. Listen carefully.
“Vibhäva refers to the personalities who are the cause of rati
arising. Now, anubhäva refers to those visible symptoms that
cause rati to become evident, and by which the bhävas in the
heart are realized. In other words, anubhäva consists of activities
such as sidelong glances and hairs of the body standing on end,
which are manifest as external bodily transformations, but
which actually reveal the bhävas of the heart. These internal
bhävas are revealed by the following outward expressions of
agitation: dancing (nåtya), rolling on the ground (viluëöhana),
singing (géta), crying out loudly (kroçana), stretching the body
and writhing (tanu-moöana), roaring (huìkära), yawning (jåmbhana),
sighing and breathing deeply (dérgha-çväsa), indifference to public
opinion (lokänapekñitä), salivating (läläsräva), laughing loudly
(aööa-häsa), dizziness (ghürëä), and hiccupping (hikkä).”
Vrajanätha: How can these external transformations nourish the
tasting of the rasa of the internal sthäyébhäva? I also have another
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question. At the time of tasting rasa internally, these anubhävas
are manifested externally in the body, so how can they be separate
and distinct ingredients of rasa?
Gosvämé: Bäbä, you are indeed a real paëòita of nyäya-çästra. To
this very day, no one has posed such subtle questions as you have.
When I used to study rasa-çästra in the company of Çré Paëòita
Gosvämé, exactly the same arguments would arise in my mind.
However, my doubts were quickly dispelled by Çré Gurudeva’s mercy.
The confidential significance is that in the pure consciousness
(çuddha-sattva) of the jéva, when vibhäva stimulates the function
of consciousness (citta) and assists the function itself, at that
time a natural wonderment (vaicittya) arises, which makes the
heart blossom in various ways, and this in turn causes some
outward transformations to become evident in the body. These
external transformations, such as dancing, are called udbhäsvara,
and they are of many types. When the heart dances, the body
also begins to dance, and when the heart sings, the tongue also
sings. You should understand the action of other transformations
in the same way. However, the action of udbhäsvara is not the
original action. Rather, the anubhävas that arouse and nourish
the vibhävas then spread throughout the body in the form of
udbhäsvara.
As soon as the sthäyébhäva in the heart is stimulated by the
vibhäva, anubhäva begins its function as another action of the
heart. Thus anubhäva is a separate individual ingredient. When
this is revealed through activities such as singing, it is called
“cooling” (çéta); and when it is revealed through activities such
as dancing, it is called “throwing” (kñepaëa). There are also many
other symptoms of anubhäva – such as swelling of the body,
oozing of blood, and separation and contraction of the bonejoints – which are very rarely seen, so I will not elaborate upon
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them any further. The extremely astonishing anubhävas that
were seen in the body of my präëeçvara Çré Caitanya
Mahäprabhu, such as becoming like a tortoise, are not possible in
sädhaka-bhaktas.
After Vijaya and Vrajanätha had heard these confidential
instructions of Guru Gosvämé, they remained silent for some
time, and then asked, “Prabhu, what is sättvika-bhäva?”
Gosvämé: The word sattva refers to the citta (pure heart or
consciousness) that is stimulated by any bhäva in relation to
Kåñëa, either directly or with some obstruction. The bhävas that
are born from this sattva are called sättvika-bhävas. There are
three types of sättvika-bhävas: smooth (snigdha), smeared
(digdha), and rough (rukña).
Vrajanätha: What is snigdha (smooth) sättvika-bhäva?
Gosvämé: Snigdha sättvika-bhäva has two divisions: mukhya
(primary) and gauëa (secondary). Mukhya-snigdha sättvika-bhäva
occurs when mukhya-rati that is directly in relation to Kåñëa
overpowers the heart. Examples of mukhya-snigdha sättvikabhäva are becoming stunned, perspiring and so on. Gauëa-snigdha
sättvika-bhäva arises from an invasion of the heart by gauëa-rati,
when Kåñëa is at some distance or there is some obstruction.
Two examples of gauëa-sättvika-bhävas are: fading of the bodily
color (vaivarëya) and faltering of the voice (svara-bheda).
Smeared (digdha) sättvika-bhäva arises when any bhäva other
than the function of mukhya-rati and gauëa-rati overwhelms the
heart. Trembling is an example of the digdha (smeared) sättvikabhävas that follow on from rati.
Sometimes, when someone who only appears to be a bhakta
hears about the extremely wonderful and sweet bhävas of Kåñëa,
he becomes astonished and experiences elation, although he
actually has no rati. This is the third type of sättvika-bhäva,
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which is known as ‘rough’ (rukña). An example of rukña sättvikabhäva is seen when the hairs of the body stand on end (romäïca).
Vrajanätha: How does sättvika-bhäva arise?
Gosvämé: When the heart (citta) of the sädhaka becomes saturated
with sattva-bhäva (pure emotion related to Kåñëa), it submits
itself to the life air (präëa). Then, when the präëa has been
excited, it is transformed and causes the appearance of profuse
agitation in the body. At that time, the bodily transformations
such as stambha (becoming stunned) occur.
Vrajanätha: How many types of sättvika transformations are
there?
Gosvämé: There are eight sättvika transformations, namely,
becoming stunned (stambha); perspiration (sveda); horripilation
(romäïca); faltering of the voice (svara-bheda); trembling
(vepathu); transformations of the bodily color (vaivarëya), such
as dirtiness and thinness, which occur due to emotions such as
despair, fear, and anger; shedding tears (açru); and devastation
(pralaya).
Under some circumstances, the life-air (präëa) remains as the
fifth element (air) along with the other four elements (earth,
water, fire, and sky). However, sometimes when it predominates
– that is, when it situates itself in the air (väyu) element – it
travels throughout the body of the jéva. When präëa comes in
contact with the earth element, inertness (stambha) occurs;
when it takes shelter of the water element, tears (açru) appear;
when it is situated in the fire element, change in bodily color
(vaivarëya) and perspiring (sveda) are evident; when präëa takes
shelter of the sky element, loss of consciousness or devastation
(pralaya) occurs; and when präëa is self-dominating and
takes shelter of the air element, the transformed conditions of
horripilation (romäïca), trembling (vepathu), and faltering of
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the voice (svara-bheda) are manifested, depending on whether the
degree of strength of präëa is mild, moderate or intense, respectively.
Since these eight transformations are active both internally
and externally, they are sometimes called bhäva and sometimes
anubhäva. However, the anubhävas – such as dancing, rolling on
the ground and singing – are not considered the same as sättvikabhävas because they are only active in the outer body. The
anubhäva activities, such as dancing, are not the results of bhäva
arising from sattva (i.e., sättvika-bhäva). Rather, the activity
is instigated by the application of intelligence. However, in
transformations such as becoming stunned, sättvika-bhäva acts
directly, without relying on the intelligence. For this reason,
anubhäva and sättvika-bhäva are considered to be separate and
distinct ingredients.
Vrajanätha: I would like to know the cause of añöa-sättvika
transformations such as stambha (becoming stunned).
Gosvämé: Stambha is a state in which one becomes inert without
speaking or having any other activity, and it is caused by jubilation,
fear, astonishment, dejection, regret, anger, and weariness. Sveda
(perspiration) is moistness of the body caused by jubilation, fear,
anger, and so on. Romäïca (standing of the bodily hairs) arises
from astonishment, jubilation, enthusiasm, and fear. Svara-bheda
(faltering of the voice) occurs due to despair, wonder, anger,
jubilation, and fear. Vepathu (trembling ) is caused by fear, anger,
jubilation, and so on. Vaivarëya (change in bodily color) is due
to emotions such as despair, anger, and fear. Açru (tears) come
from the eyes through the influence of jubilation, anger, despair,
and other emotions; tears of joy are cool, whereas tears of anger
are warm. In the state of pralaya (devastation), one is bereft of
activity and knowledge, and he becomes senseless and falls on
the ground; this may be due to happiness or distress.
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There are four types of sättvika-bhävas corresponding to
progressive gradations of sattva (purity). These are called
smoking (dhümäyita), alight (jvalita), burning (dépta), and blazing
(pradépta). The rukña (rough) sättvika-bhävas are generally
dhümäyita (smoking), whereas the snigdha (smooth) sättvikabhävas gradually reach the higher stages. Rati is the cause of all
astonishing änanda, and in its absence, there is no wonderment
in the rukña sättvika-bhävas and other emotions.
Vrajanätha: Prabhu, sättvika-bhävas arise by extreme good
fortune, but many people make a show of these bhävas when they
are playing a role in a drama or to accomplish their own tasks in
worldly life. What may be said about the bhävas of such people?
Gosvämé: Sättvika-bhävas that manifest naturally as one performs
the sädhana of sincere and pure bhakti, are Vaiñëava bhävas.
Apart from these, whatever emotional symptoms appear can be
divided into four categories: the semblance of rati (raty-äbhäsa);
the semblance of sättvika-bhävas (sattväbhäsa); symptoms that
do not arise from sattva (niùsattva); and adverse or contrary
symptoms (pratépa).
Vrajanätha: What is raty-äbhäsa (the semblance of rati)?
Gosvämé: Raty-äbhäsa occurs in those who desire liberation; it
arises in the impersonalist sannyäsés of the Çaìkara sampradäya
when they hear discussions about the pastimes of Kåñëa.
Vrajanätha: What is sattväbhäsa (the semblance of sättvikabhävas)?
Gosvämé: Sattväbhäsa is the semblance of joy and astonishment
that arises in those whose hearts naturally give rise to loose
emotions – for example, the adherents of jaran-mémäàsä, and
ordinary women – when they hear kåñëa-kathä.
Vrajanätha: What is niùsattva (the semblance of bhäva that does
not arise from sattva)?
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Gosvämé: Niùsattva refers to symptoms such as horripilation and
tears that are exhibited by people whose minds are naturally
duplicit, and who practice them for the sake of a dramatic
performance or in order to accomplish a material objective.
Some people are actually hard-hearted, but they are so practiced
that they can begin to weep in an instant, as if they are genuinely
crying. However, their crying is completely pretentious, and they
are said to be slippery-minded.
Vrajanätha: What are adverse or contrary symptoms (pratépa)?
Gosvämé: Pratépa-bhäva-äbhäsa is the semblance of bhäva that
occurs because of anger, fear, and other emotions resulting from
activities that are unfavorable towards Kåñëa. Kamsa and
Siçupäla are obvious examples.
Vrajanätha: Prabhu, we have understood vibhäva, anubhäva, and
sättvika-bhävas, as well as the difference between sättvika-bhäva
and anubhäva. Now please describe the vyabhicäré-bhävas.
Gosvämé: There are thirty-three vyabhicäré-bhävas. Vi means
‘distinctly’, abhi means ‘towards’, and cäré means ‘moving’. These
thirty-three bhävas are called vyabhicäré because they move
distinctly towards the sthäyébhäva. They are also called saïcärébhävas, because they are communicated through words, limbs,
and sattva, and thus travel (saïcärita) throughout the system.
They are like waves in the nectar ocean of the sthäyébhäva, for
they rise up, causing it to swell, and then they merge back into
the ocean again.
The thirty-three saïcäré-bhävas are:
regret or indifference (nirveda)
despair (viñäda)
humility (dainya)
physical and mental debility (gläni)
fatigue (çrama)

intoxication (mada)
pride (garva)
suspicion (çaìkä)
fear (träsa)
agitation (ävega)
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madness (unmäda)
confusion or absence of mind
(apasmåti)
disease (vyädhi)
fainting or delusion (moha)
death (måtyu)
laziness (älasya)
inertness (jäòya)
bashfulness (vréòä)
concealment of emotions (avahitthä)
remembrance (småti)
deliberation or reasoning (vitarka)



anxiety (cintä)
resolve or wisdom (mati)
fortitude (dhåti)
jubilation (harña)
ardent desire (autsukatä)
ferocity (augrya)
impatience and indignation
(amarña)
envy (asüyä)
restlessness (cäpalyam)
sleep (nidrä)
deep sleep (supti)
awakening (bodha)

Some saïcäré-bhävas are independent (svatantra), and some
are dependent (paratantra). There are two types of dependent
saïcäré-bhävas: superior (vara) and inferior (avara). The superior
category is also divided into two types, namely direct (säkñät)
and separated, or secondary (vyavahita). The independent
saïcäré-bhävas are divided into three types: those that are devoid of
rati (rati-çünya); subsequently contacting rati (rati-anusparçana);
and having a trace of rati (rati-gandha).
When these bhävas appear in people who are averse to Kåñëa,
or are perceived in inappropriate people or things, they are
divided into two types, namely, unfavorable (prätikülya) and
improper (anaucitya). All these bhävas have four conditions:
generation (utpatti), union (sandhi), overcoming (çäbalya), and
pacification (çänti).
Vrajanätha: Generation of bhäva (bhäva-utpatti) can be easily
understood, but what is union (bhäva-sandhi)?
Gosvämé: Bhäva-sandhi occurs when two bhävas – either of the
same type or of different types – meet together. For example,
when inertness caused by one’s loved one (iñöa) and inertness
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caused by something else both arise at the same time, this is
an instance of the union of two identical emotions (sarüpabhäva-sandhi). Conversely, jubilation and apprehension arising
simultaneously is an example of the union of two different types
of bhäva (bhinna-bhäva-sandhi).
Vrajanätha: What is overcoming (bhäva-çäbalya)?
Gosvämé: Bhäva-çäbalya is the clashing and jostling of many
bhävas, in which one bhäva suppresses another and becomes
predominant. For instance, when Kaàsa heard about Kåñëa, he
became angry and fearful at the same time; this is an example of
bhäva-çäbalya.
Vrajanätha: What is pacification (bhäva-çänti)?
Gosvämé: Bhäva-çänti occurs when an extremely powerful bhäva
becomes pacified. When the Vrajaväsés could not see Kåñëa nearby,
they were very anxious, but their apprehension was at once
pacified – that is, it went far away – when they heard the sound of
His vaàçé. This is the pacified condition of despondency (viñäda).
Vrajanätha: If we are qualified to know anything more about this
subject, then please tell us.
Gosvämé: Altogether, there are forty-one bhävas that cause
transformations of the body and senses. These are the thirty-three
vyabhicäré-bhävas, one of the mukhya-sthäyébhävas, and also the
seven gauëa-sthäyébhävas that I shall describe later. These are all
the propensities of the heart (citta-våtti) that cause bhäva to arise.
Vrajanätha: Which types of bhäva do they arouse?
Gosvämé: They produce the añöa-sättvika-bhävas and the
anubhävas that come in the category of vibhävas.
Vrajanätha: Are all the bhävas natural and inborn?
Gosvämé: No, some of them are natural, while others are
transitory. The bhakta’s sthäyébhäva is his natural bhäva, and the
vyabhicäré-bhävas are transitory.
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Vrajanätha: Do all bhaktas have the same type of bhäva?
Gosvämé: There are different types of bhaktas according to the
difference in the dispositions of their respective minds (manobhävas), so there is a gradation of awakening of bhävas, depending
on the disposition of the mind. This awakening is of three types:
gariñöha (heavy), laghiñöha (light), and gambhéra (grave).
However, the nature of nectar is that it is always liquid, and the
heart of the kåñëa-bhakta is like nectar by nature.
I shall stop here for today. Tomorrow I will explain sthäyébhäva.
Vijaya and Vrajanätha offered säñöäìga-daëòavat to Çré Guru
Gosvämé. Taking his permission, they left for their place of
residence.
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T

he next day, Vijaya Kumära and Vrajanätha came as usual
to the lotus feet of Çré Gopäla Guru Gosvämé, and after
offering their säñöäìga-daëòavat-praëäma, they began to ask
questions in order to clarify the subjects that they had discussed
the previous day. Vrajanätha inquired, “Prabhu, from everything
you have explained about vibhäva, anubhäva, sättvika-bhäva, and
vyabhicäré-bhäva, it seems that they are all bhävas. Then, where
is sthäyébhäva amongst them?”
Gosvämé: It is true that they are all bhävas. Sthäyébhäva is that
bhäva which subjugates all the compatible bhävas such as häsya,
as well as the incompatible bhävas such as anger, and which
predominates and continues to reign as the emperor of all the
other bhävas. Sthäyébhäva is the rati that the bhakta has in his
heart for Kåñëa in identifying himself as äçraya and Kåñëa as
viñaya. In the description of the ingredients of rasa, you see that
äçraya has been classified within vibhäva as älambana (support).
That bhäva brings the other bhävas under its control, and accepts
some of them as motivations for rasa, and some as assistants to
taste rasa. In this predominant position, although it has the form
of a relishable bhäva, at the same time, it relishes the other
bhävas itself. Study this very deeply, and reflect on how the
sthäyébhäva is different from the other bhävas. Rati in the form
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of sthäyébhäva can be either primary or secondary, so there are
two types of rati: mukhya-rati and gauëa-rati.
Vrajanätha: What is mukhya-rati?
Gosvämé: In the context of bhäva-bhakti, mukhya-rati is rati
characterized as çuddha-sattva-viçeñätmä svarüpa (the ätmä’s
unique svarüpa within the state of pure goodness).
Vrajanätha: Hearing your pure deliberations today has dispelled
the misconception that I developed about rati when I was studying
mundane alaìkära-çästra. Today, I have properly understood that
bhägavata-rasa arises within the pure svarüpa of the jéva as the
innate inclination of his ätmä. The rati to which worldly authors
refer is only experienced within the conditioned jéva’s gross
body, and the mind and citta (heart) of the subtle body. Now I have
also understood through your explanation that rasa which is the
exclusive wealth of the pure jéva. By the mercy of the hlädiné
çakti the conditioned jéva can realize it to a very minute degree.
Please explain the different types of çuddha-, or mukhya-rati to us.
When Guru Gosvämé saw Vrajanätha’s comprehension of tattva,
tears of joy flowed from his eyes. Embracing Vrajanätha, he said,
“I have become blessed today by having a disciple like you. Now
listen. There are two types of mukhya-rati: mukhya-rati that
nourishes itself (svärthä mukhya-rati) and mukhya-rati that
nourishes other ratis (parärthä mukhya-rati).”
Vrajanätha: What is svärthä mukhya-rati?
Gosvämé: Svärthä rati supports and nourishes itself by the
compatible bhävas, whereas the incompatible bhävas create
regret or apathy in it.
Vrajanätha: What is parärthä mukhya-rati?
Gosvämé: Parärthä mukhya-rati accommodates both the compatible
and the incompatible types of bhäva by shrinking away (saìkucita).
There is also another way of classifying mukhya-rati.
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Vrajanätha: What is that?
Gosvämé: Mukhya-rati is divided into five parts: çuddha, däsya,
sakhya, vätsalya, and madhura. Just as the same sun is seen in a
variety of different ways when reflected on different surfaces
such as crystal, similarly, specialities of sthäyébhäva arise from
the different receptacles of rati.
Vrajanätha: Please explain çuddha-rati.
Gosvämé: There are three kinds of çuddha-rati: general (sämänya),
clear (svaccha), and tranquil (çänta). General, or common,
(sämänya) rati is the rati of ordinary people and girls towards
Kåñëa. Svaccha (clear) rati varies according to the relationships
of the sädhaka with different types of bhaktas, each of whom has
his own disposition and particular type of sädhana. Svaccha-rati
is like a completely clean and pure crystal, and reflects the bhäva
of whatever types of association (bhakta-saìga) the sädhaka has.
That is why it is called svaccha (clear) rati. Those who have this
rati sometimes call Kåñëa ‘Prabhu,’ and offer prayers (stava),
sometimes they call Him ‘Mitra’ (friend) and cut jokes with Him,
sometimes they maintain and nourish Him, considering Him as
their son, sometimes they joyfully address Him as ‘Känta’ (beloved),
and sometimes they have the mood that He is Paramätmä.
Sama-svabhäva is the änanda that arises in the mind of one
who, being endowed with the quality of equilibrium, dispels all
desires for sense gratification from the mind. The rati that such
naturally equipoised people have for Kåñëa arises from knowledge
of Paramätmä, and is called çänta-rati. This rati is called pure
and unmixed (çuddha) rati, because it has no connection with the
tastes present in däsya-rati, sakhya-rati, vätsalya-rati, and so on.
These three types of rati – däsya, sakhya, and vätsalya – are
also divided into two categories, namely exclusive (kevalä) and
congested (saìkulä). In kevalä rati, only one type of rati is active,
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without even a scent of any other type. In Vraja, kevalä rati is
exhibited by servants such as Rasäla; friends such as Çrédämä;
and Kåñëa’s superiors such as Nanda Mahäräja. Congested
(saìkulä) rati is rati in which two or more types of rati are
combined together. The rati of Uddhava, Bhéma, and Vrajeçvaré
Çrématé Rädhikä’s nursemaid Mukharä is called saìkulä rati.
Vrajanätha: At first I had the conception that there was no
çänta-rati in the devotees of Vraja, but now I see that it also
exists in them to a limited extent. Mundane poets think that
there is no rati in çänta-dharma, but it is certainly visible in rati
for para-brahma. Now please explain the symptoms of däsya-rati.
Gosvämé: Däsya-rati, or préti, is the rati composed of sentiments
of reverent service arising from the conception, “Kåñëa is the
master, and I am the servant.” Those who have attachment to
such rati do not have préti for anything else.
Vrajanätha: What is the symptom of sakhya-rati?
Gosvämé: In sakhya-rati, one has steadfast confidence in Çré
Kåñëa, and thinks of Him as equal to himself. Sakhya-rati is
characterized by habitual laughter and joking.
Vrajanätha: Please describe the symptoms of vätsalya-rati.
Gosvämé: The vätsalya-rati of Çré Kåñëa’s superiors (guru-jana) is
composed of the desire to show favor and kindness to Him. In
this rati, there are activities such as nourishing and protecting
Kåñëa, performing rituals for auspiciousness in His life, offering
blessings, and touching His chin.
Vrajanätha: Now please be so kind as to describe madhura-rati.
Gosvämé: Madhura-rati is the rati between the doe-eyed gopés of
Vraja and Çré Kåñëa, in which there are eight types of meeting
and enjoyment, beginning with remembering, seeing and so on.
It is expressed in activities such as casting sidelong glances,
expressions and indications through the eye-brows, sweet words,

raSa-Vicära : M uKHya- raTi



and laughter. Rati becomes increasingly more relishable and
rapturous as she progresses from çänta to madhura, and she shines
eternally within the varieties of bhäva-bhaktas. So far I have briefly
described the symptoms of the five types of mukhya-rati.
Vrajanätha: Now please explain gauëa-rati in the context of
apräkåta-rasa.
Gosvämé: Gauëa-rati is the special bhäva that arises from vibhäva,
specifically the excellence of älambana, and which is selfmanifest through a contracted rati. The seven gauëa-bhävas are
häsya (comedy); vismaya (astonishment); utsäha (enthusiasm);
çoka, or karuëa (compassion); raudra (anger); bhayänaka (fear);
and jugupsä, or bébhatsa (disgust). Kåñëa-bhäva is possible in the
first six gauëa-bhävas. From the point of view of rasa, the seventh
rati is the disgust or reproach that the bhaktas feel for the inert
material body and its activities when çuddha-rati awakens. The
word rati has still been used for bhävas such as häsya because of
their combination with parärthä mukhya-rati, even though they
are different from the distinct (svärthä) rati of çuddha-sattva.
That is why they are referred to as häsya-rati, vismaya-rati, and so
on. Sometimes gauëa-rati such as häsya attain a permanent status
in some bhaktas, but this does not always occur. They are therefore
referred to as occasional, and ‘that which is not manifested as a
constant flowing current.’ In certain circumstances, they
become so powerful that they even overpower the natural
çuddha-rati and establish their own supremacy.
Vrajanätha: Eight types of bhäva, such as çåìgära, häsya, and
karuëa, have been enumerated in poetic literature of the material
world (jaòéya-alaìkära). Now I can understand that the vibhäva
of this sort of bhäva can only seem beautiful in the insignificant
rasa between a mundane näyaka and heroine (näyikä). This has
no place in the cinmaya-rasa of Vraja, in which the pure ätmä
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(spirit soul) alone is active; the activities of the mind cannot
reach into that sphere. Therefore, the mahäjanas have decided
that rati is the sthäyébhäva, and they have divided its mukhyabhävas into five types of mukhya-rasa, and its gauëa bhävas into
seven kinds of gauëa-rasa. This classification is appropriate.
Now kindly describe the symptoms of häsya-rati (laughter).
Gosvämé: The awakening of häsya-rati is the blossoming of the
heart due to a comical misrepresentation of words, appearance,
or activities; its symptoms are a widening of the eyes and a
quivering of the nose, lips, and head. This laughter is only called
häsya-rati when it has been nourished by saìkucita-rati (contracted
rati), and arises from activities related to Kåñëa.
Vrajanätha: Please tell me about the symptoms of vismaya-rati
(astonishment).
Gosvämé: The transformation of the heart that occurs when
one witnesses something uncommon is called vismaya, and this
vismaya is called vismaya-rati when it is related to Kåñëa. In this
vismaya-rati, anubhävas are manifest, such as looking with eyes
wide open; expressions such as “Wah! Wah!” (in astonishment),
and horripilation.
Vrajanätha: What are the symptoms of utsäha-rati (enthusiasm)?
Gosvamé: Utsäha is the steadfast attachment of the mind to
performing as soon as possible a great task whose fruit is praised
by sädhus. It is characterized by urgency, abandoning patience,
tremendous exertion, and so on.
Vrajanätha: What are the symptoms of krodha-rati?
Gosvämé: Krodha (anger) is the burning of the heart that arises
due to an incompatible bhäva. In krodha, one experiences
transformation such as harshness, frowning, and redness of the
eyes.
Vrajanätha: What are the symptoms of bhaya-rati?
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Gosvämé: Bhaya (fear) is the excessive restlessness of the heart
that occurs when one witnesses a terrible scene. The symptoms
of hiding oneself, dryness of the heart, and the endeavor to run
away are characteristic of bhaya.
Vrajanätha: Kindly tell me about the symptoms of jugupsä-rati.
Gosvämé: Jugupsä (disgust) is the contraction, or shying away,
that occurs on seeing, hearing, or remembering detestable
things. Its symptoms include spitting, distorting one’s face, and
vocally expressing disgust, “Chih! Chih!” They are only accepted
as rati when they are favorable to Kåsëa; otherwise they are only
mundane human sentiments.
Vrajanätha: How many bhävas are there altogether in bhakti-rasa?
Gosvämé: There are eight sthäyébhävas, thirty-three saïcärébhävas, and eight sättvika-bhävas, making a total of forty-nine
bhävas. If these bhävas are mundane (präkåta), they are full of
the happiness and distress that arises from the three material
qualities; and if they are manifest in relation to Çré Kåñëa, they
are transcendental (apräkåta), and consist of full-blown änanda,
beyond the three material qualities.
Even despondency (viñäda) is composed of immense happiness
when it is related to Kåñëa. Çré Rüpa Gosvämé has said that
Kåñëa and His bhaktas, headed by His beloved consorts, are the
cause of rati as älambana. The sättvika-bhävas, such as becoming
stunned (stambha), are the activities of rati, and the saïcärébhävas, beginning with self-disparagement (nirveda), are the
assistants of rati.
When rasa awakens, the transformations are not called the
cause, the effect, or the assistant; rather, they are called vibhäva
and so on. Paëòitas have given vibhäva its name because it
implants (vibhäva) in rati the qualification to become specifically
relishable. Nåtya (dancing) and so on are called anubhävas
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because they illuminate (anubhäva) the implanted (vibhävita)
rati after they have expanded it. Sättvika-bhävas are so called
because they arouse sattva. Saïcäré-bhävas are those that make
the implanted and illuminated (vibhävita and anubhävita) rati
charming in a variety of ways by transmitting (saïcärita) the
transitory bhävas, such as nirveda. According to the bhaktas who
are well-versed in poems and dramas related to Bhagavän, vibhäva
and so on are the fundamental cause of sevä (transcendental
service). In fact, these bhävas, as part of rati, are by their very
nature the viläsa of mahä-bhakti, and they have the quality of
distinct, inconceivable svarüpa (acintya-svarüpa-viçiñöa). Çästras
such as Mahäbhärata describe them as beyond reasoning, and
have also established that it is improper to argue about the host
of bhävas (bhäva-samüha) that are beyond rational contemplation.
The tattvas that are beyond prakåti (the modes of material
nature) are acintya-tattvas.
Rati which is part of the inconceivable rasa-tattva is enchanting
to the mind. It actually implants (vibhävita) Kåñëa’s rüpa and so
on within itself, and in this way nourishes itself along with
vibhäva and so on. Rati illuminates Kåñëa’s qualities, such as His
rüpa, which are the abode of all types of mädhurya.
Consequently, when Kåñëa’s rüpa and other qualities are relished,
they expand the rati. Hence, vibhäva, anubhäva, sättvika, and
vyabhicäré-bhävas assist rati, and rati also nourishes these bhävas.
Vrajanätha: What is the difference between viñaya-rati and
kåñëa-rati?
Gosvämé: Viñaya-rati is mundane, whereas kåñëa-rati is transcendental.
In mundane rati, there is pleasure in meeting and extreme distress
in separation. However, when bhaktas who love Bhagavän
achieve kåñëa-rati, it turns into rasa and gives rise to the pleasure
of union. At the time of separation (vipralambha), that very rati
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assumes the form of an extremely wonderful and astonishing
whirlpool of joy (änanda-vivarta). In the conversation between
Çréman Mahäprabhu and Räya Rämänanda, Räya Rämänanda
explains this astonishing änanda-vivarta of separation in his own
çloka, pahilehi räga nayana-bhaìge bhela (Caitanya-caritämåta,
Madhya-lélä 8.194). This çloka appears to describe intense
suffering, but in fact it is full of the highest type of happiness.
Vrajanätha: Logicians say that the rasa that we see is not fully
manifest, but is only a part of the whole rasa. How can we answer
this contention?
Gosvämé: Actually it is true that the rasa aroused by interactions
in the material world (jaòa-rasa) is only a part of the whole rasa,
because rasa is only manifested when sthäyébhäva combines with
the ingredients (sämagré) of rasa. Prior to that it remains
unmanifest. But this is not the case with the transcendental rasa
(apräkåta-cinmaya-rasa). In the stage of perfection (siddha), it
is eternal, undivided, and self-manifest. During the stage of
sädhana, one can realize this same rasa in the manifest form in
the mundane world. Mundane rasa does not endure in separation,
whereas transcendental rasa becomes even more beautiful in the
condition of separation.
This apräkåta-cinmaya-rasa, as the playful pastime manifestation
(viläsa-rüpa) of the hlädiné mahä-çakti, has attained tadätmya
(oneness) with the supreme bliss (paramänanda). In other words,
paramänanda is itself rasa. This is beyond the realm of logic and
argument because it is acintya.
Vrajanätha: How many types of rasa are there in apräkåta-tattva?
Gosvämé: There is one mukhya form of rati, and seven gauëa
forms, so there are eight types of rati altogether. Similarly,
mukhya-rasa is also one of the five types, and there are seven
types of gauëa-rasa, so there are also eight types of rasa.
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Vrajanätha: Kindly tell me the names of all eight. The more I
hear, the more my desire to hear increases.
Gosvämé: Çré Rüpa Gosvämé has stated in Çré Bhakti-rasämåtasindhu (2.5.115):
mukhyas tu païcadhä çantaù prétaù preyäàç ca vatsalaù
madhuraç cety amé jïeyä yathä pürvvam anuttamäù
hasyo ’dbhutas tathä véraù karuëo raudra ity api
bhayänakaù sa vibhatsa iti gauëaç ca saptadhä
There are five types of mukhya-bhakti-rasa: çänta, préta, preya,
vätsalya, and madhura. It is to be understood that the first of
these five is lower than the second, the second lower than the
third, and so on in sequence. Besides these, there are seven types
of gauëa-bhakti-rasa: häsya, adbhuta, véra, karuëa, raudra,
bhayänaka, and bébhatsa.

Vrajanätha: What is the meaning of the word bhäva in the
context of cinmaya-rasa?
Gosvämé: In rasa-tantra, the word bhäva indicates the sentiment
that is awakened by deep spiritual impressions (gäòha-saàskäras)
of the subject of meditation in the heart of the learned, whose
intelligence is exclusively applied to spiritual subject matter. I
have mentioned earlier that there are two types of bhäva: cintya
(conceivable) and acintya (inconceivable). One can apply logic
to the subject of cintya-bhävas, because all such bhävas that arise
in the conditioned mind of the baddha-jéva are born of the inert
material nature. This means that one can think about their
subject matter. Similarly, any mundane thoughts about Éçvara are
also cintya-bhäva.
Actually, bhävas related to Éçvara are not cintya because
éçvara-tattva is beyond the mundane substance. However, it is a
mistake to think, “Éçvara-tattva is beyond the inert material
energy, and consequently there is no conceivable bhäva in Him.
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Therefore, there is no bhäva at all in éçvara-tattva.” Actually, all
the bhävas exist in relation to Éçvara, but they are acintya
because they are beyond the thinking capacity of the material
mind. Bring those inconceivable bhävas into the heart and go on
cultivating them with undivided attention. You should know
that one of those bhävas is permanent (sthäyé), and you should
accept the other acintya-bhävas as the ingredients (sämagré) of
rasa. When you do so, the eternally perfect (nitya-siddha) rasa,
which is full and uninterrupted (akhaëòa), will arise within you.
Vrajanätha: Prabhu, what are the deep impressions (gäòhasaàskäras) you have spoken of in this context?
Gosvämé: Bäbä! You have been revolving in the cycle of karma
birth after birth, and thus, because of attachment to worldly
sense gratification, your consciousness (citta) is made up of two
types of impressions (saàskära), namely, those acquired in
previous lives (präktana), and those acquired in this lifetime
(ädhunika). During this time, the pure tendency of the heart
that was present in the pure existence of your ätmä has become
distorted. Now, by the influence of spiritual merits (sukåti)
accumulated in many previous lives, you have attained sat-saìga
in this life, and you are creating saàskäras by performing bhajana
in this association. When these saàskäras dispel the distorted
saàskäras, your original saàskäras will arise. The acintya-tattva
will manifest within your heart to the degree that these
saàskäras deepen. This is known as gäòha-saàskära.
Vrajanätha: I am curious to know who has the adhikära (eligibility)
to enter into rasa-tattva?
Gosvämé: The only candidates for rasa-tattva are sädhakas who
can bring into their hearts the acintya-bhävas arising from the
gäòha-saàskäras, according to the sequence that I have described.
Others are not qualified. Çré Rüpa Gosvämé has said:
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vyatétya bhävanä-vartma
yaç camatkära-bhära-bhüù
hådi sattvojjvale bäòhaà
svadate sa raso mataù
Bhakti-rasämåta-sindhu (2.5.79)
Rasa is the miraculous sthäyébhäva, which is the veritable
repository of wonder, and which is experienced after the sädhaka
crosses beyond the path of contemplation. It is relished in the
heart that has become radiant from being thoroughly and
completely refined by çuddha-sattva.

Vrajanätha: Who is unqualified (anadhikäré) for this rasa? It is
offensive to explain rasa to someone who is not qualified, just as
it is an offense to give hari-näma to an unqualified person.
Prabhu, we are low and destitute wretches, so please give us your
mercy, and make us cautious in this regard.
Gosvämé: Renunciation that is indifferent towards çuddha-bhakti
can be called pretentious renunciation (phalgu-vairägya), and
knowledge that is indifferent towards çuddha-bhakti can be
called dry speculation (çuñka-jïäna). Those who are not favorable
to çuddha-bhakti are all unqualified for the subject of rasa, for
example, false renunciants, dry speculators, those who are
dedicated to mundane logic, those who follow karma-mémäàsä
and who praise the dry knowledge (çuñka-jïäna) section of the
uttara-mémäàsä, those who are averse to relishing bhakti, and
those who follow the mundane philosophical system of kevalaadvaita-väda. Rasika-bhaktas will protect kåñëa-bhakti-rasa from
these unqualified people just as one protects a valuable treasure
from thieves.
Vrajanätha: Today we have been blessed. We will obey the
instructions that we have received from your divine lips in all
respects.
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Vijaya: Prabhu, I support myself with whatever wealth I
acquire from reciting Çrémad-Bhägavatam in an open assembly of
general people, but Çrémad-Bhägavatam is rasa-grantha. Is there
any aparädha in collecting money by reciting it to common
people?
Gosvämé: Aho! Çrémad-Bhägavatam is the crest-jewel of all
çästra, and it is the embodiment of the fruit of all the Vedic
çästras. One should simply follow the instructions in the First
Canto (Çrémad-Bhägavatam 1.1.3):
muhur aho rasikä bhuvi bhävukäù
O rasika-bhaktas who are expert in relishing the rasa of bhagavatpréti, even in your liberated stage you should keep on repeatedly
drinking the rasa of Çrémad-Bhägavatam, which is the ripened
fruit of the wish-fulfilling tree of the Vedas.

According to this çloka, only bhävuka or rasika-bhaktas are
considered qualified to drink the rasa of Çrémad-Bhägavatam.
Bäbä, you should give up this occupation immediately. You
eagerly desire rasa, so don’t make any more aparädha to rasa.
Raso vai saù – in this statement of the Vedas, it has been said
that rasa is the very svarüpa of Kåñëa. There are many other
occupations by which you can maintain your life, and you should
support yourself by one of them. From now on, don’t collect
wealth by reciting Çrémad-Bhägavatam to general people. Yes, if
you meet any rasika listener, you can recite Çrémad-Bhägavatam to
him with great pleasure, but don’t take any remuneration or
donation.
Vijaya: Prabhu, today you have saved me from committing a
serious aparädha. From now on, I will not do this any more,
but what will be the effect of the aparädha that I have already
committed?
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Gosvämé: Those offenses will be vanquished. When you surrender
to rasa with a simple heart, rasa will certainly forgive you. Don’t
be anxious about this.
Vijaya: Prabhu, I will maintain my life by some menial occupation,
but I will not describe rasa to unqualified people even if they
offer me money.
Gosvämé: Bäbä! You are fortunate! Kåñëa has certainly accepted
you as His very own, otherwise, it would not be possible for you
to have such firm conviction in the subject of bhakti. Both of you
are residents of Çré Navadvépa-dhäma. Çré Gaurahari has invested
you with His potency.
T HuS
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rajanätha and Vijaya Kumära considered their situation
carefully and decided that they would spend Cäturmäsya in
Puré and hear about all the aspects of rasa-tattva from Çré Gopäla
Guru. When Vrajanätha’s grandmother heard the glories of
residing in Puré during Cäturmäsya, she also agreed with their
suggestion. From then on, they regularly went to receive darçana
of Çré Jagannätha-deva, morning and evening, took bath in
Narendra-sarovara, and visited the important holy places in and
around Puré. In addition to this, they had darçana of Çré
Jagannätha-deva with great devotion whenever a special service,
ceremony or dressing took place. In this way, they passed their
time in a very regulated and sublime manner. They expressed
their innermost feelings before Çré Gopäla Guru.
When they expressed their intentions to Çré Guru Gosvämé,
he was delighted and said, “I have already developed such thick
parental affection for you both within my heart that I think I
will feel great distress when you leave. The longer you stay here,
the more pleased I will be. One can easily attain a sad-guru, but
it is not easy to find a sat-çiñya.”
Vrajanätha very humbly requested, “Please be so kind as to
explain rasa-tattva in such a way that we can easily understand
the vibhävas and other features of the various rasas.”
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Gosvämé: It is an exceedingly beautiful subject. Listen carefully
and I will happily speak whatever Çré Gaurasundara inspires me
to speak. First comes çänta-rasa, in which the sthäyébhäva is
çänti-rati.
The änanda in brahmänanda of the nirviçeña-vädés is extremely
limited and feeble, and so is the ätmänanda of the yogés. The
änanda of realizing Éça (éçvara) is somewhat superior to these,
and realization of the svarüpa of éçvara is the cause of much
satisfaction and bliss. The support (älambana) of çänta-rasa is
the four-armed form of Näräyaëa, who has qualities such as
supremacy and opulence. Çänta-rati has its abode in peaceful
personalities (çänta-puruña), namely, those who are ätmäräma,
and ascetics who have faith in Bhagavän.
The four Kumäras – Sanaka, Sanätana, Sanat-kumära and
Sanandana – who wander in the forms of bäla-sannyäsés, are
prominent among those who are ätmäräma. At first, they were
inclined towards nirviçeña-brahma, but later they became attracted
to the sweetness of Bhagavän’s form, and they engaged in the
worship of that mürti which is the condensed embodiment of
cit (transcendence). Ascetics who enter into çänta-rasa have
performed appropriate renunciation (yukta-vairägya), by which
they have already vanquished all obstacles and dispelled all
attachment to the objects of the senses. However, they still have
desire for liberation.
The uddépana (stimuli) of çänta-rasa are as follows: hearing all
the prominent Upaniñads; residing in a solitary place; discussing
and deliberating on tattva; establishing the predominance of the
knowledge potency (vidyä-çakti); honoring the universal form
(viçva-rüpa); associating with those devoted to Çré Hari, and
who also cultivate empirical knowledge and philosophical
speculation (jïäna-miçra-bhaktas); and reflecting upon the tattva
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of the Upaniñads in the company of equally learned persons.
Further uddépanas are the fragrance of tulasé offered to
Bhagavän’s lotus feet; the sound of the conch-shell; sacred
mountains and forests; siddha-kñetra; the Gaìgä; the inclination
to diminish contact with the objects of sense gratification (that
is, the desire to vanquish all sinful reactions); and contemplating
the conception of the all-devouring influence of time. These are
the vibhävas (impetuses for tasting) of çänta-rasa.
Vrajanätha: What are the visible symptoms (anubhävas) of this
rasa?
Gosvämé: Some of the anubhävas of çänta-rasa, which are specific
(asädhäraëa) to those who have çänti-rati, are staring at the tip
of the nose; behaving as an ascetic beyond all codes of social
conduct (avadhüta); walking with the vision extended not more
than four cubits ahead; exhibiting the jïäna-mudrä; holding no
malice towards those who are inimical to Bhagavän; the absence
of excessive affection toward the premé-bhaktas of Bhagavän;
a mood of honor and reverence towards liberation and the
disintegration of material existence; indifference; freedom from
feelings of proprietorship and false ego (mamatä); and observing
silence. Yawning, contorting the limbs, instructions on bhakti,
offering praëäma, and stava-stuti to Hari are some of the common
emotions of çänta-rasa.
Vrajanätha: What are the sättvika transformations in çänta-rasa?
Gosvämé: Almost all the sättvika-vikäras – such as the standing
of romäïca (the bodily hairs), sveda (perspiration), and stambha
(becoming stunned) – are visible in this rasa. The only exception
is pralaya (fainting and falling unconscious on the ground).
However, these sättvika transformations do not extend to the
stage of dépta (burning).
Vrajanätha: Which of the saïcäré-bhävas are evident in this rasa?
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Gosvämé: The saïcäré-bhävas that are commonly seen in çänta-rasa
are: remorse and nirveda (self-disparagement); patience; jubilation;
conviction, or understanding; remembrance; despondency; ardent
desire; absorption and excitement; and argument.
Vrajanätha: How many types of çänti-rati are there?
Gosvämé: Çänti-rati is the sthäyébhäva in çänta-rasa, and it is
divided into two types: equal (samä) and condensed (sändrä).
Samä çänti-rati occurs in asamprajïäta-samädhi (the stage where
the practitioner has achieved trance, but the ätma has not yet
reached the platform of perceiving his own svarüpa), wherein
jubilation, trembling, and horripilation are manifest in the body
due to experiencing a sphürti of Bhagavän.
Sändrä-çänti-rati is the rati in which sändränanda is manifest.
This occurs in nirvikalpa-samädhi, the trance in which all
the functions of the mind are arrested because of complete
annihilation of avidyä, wherein one directly sees Bhagavän
before him. The extreme condensed bliss that arises then is
called sändränanda.
Çänta-rasa is also divided into pärokña (indirect) and
säkñätkära (direct). Çukadeva and Bilvamaìgala rejected the
brahmänanda derived from jïäna and plunged themselves into
the ocean of bhakti-rasänanda. The same is true of the renowned
scholar, Çré Särvabhauma Bhaööäcärya.
Vrajanätha: Why has çänta-rasa not been accepted in the mundane
literary tradition (alaìkära)?
Gosvämé: The reason that mundane authors have not accepted
çänti-rati is that in worldly affairs, variety and diversity disappear
as soon as çänti (peacefulness) appears. However, in transcendental
dealings, the apräkåta-rasa increases progressively from the
appearance of çänta-rasa. Bhagavän has stated that the quality
of having one’s intelligence firmly fixed in Him is called çama.
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Since it is impossible to fix the intelligence firmly in Bhagavän
unless one has çänti-rati, çänta-rasa must necessarily be accepted
in cit-tattva.
Vrajanätha: I have thoroughly understood çänta-rasa. Now kindly
explain däsya-rasa along with its vibhäva and so on.
Gosvämé: Learned scholars call däsya-rasa ‘préta-rasa’. There are
two types of préta-rasa: sambhrama and gaurava. Servants in
sambhrama-préta-rasa have the mood that they are fit to receive
the kindness of their master, and those in gaurava-préta-rasa
have the attitude of being maintained, or reared, by Kåñëa.
Vrajanätha: What is sambhrama-préta-rasa?
Gosvämé: Sambhrama-préti towards Vrajendranandana Kåñëa
arises in those who have the self-conception, “I am Kåñëa’s
servant.” When that préti is gradually nourished more and more,
it is called sambhrama-préta-rasa. Kåñëa and His servants are the
älambana in this rasa.
Vrajanätha: What is Kåñëa’s svarüpa in this rasa?
Gosvämé: In Gokula, the älambana for sambhrama-préta-rasa
is Kåñëa’s two-armed form. In other places, He is sometimes
älambana in His two-armed form, and sometimes in His fourarmed form. In Gokula, Çré Kåñëa is älambana in the form of
that Prabhu who is dressed as a cowherd boy, whose complexion
is as radiant as a fresh monsoon cloud, who holds a muralé flute
in his hand, whose midriff is adorned with a yellow cloth that
defeats the beauty of gold, and who wears a crown of peacock
feathers on His head.
In other places, He is present in a two-handed form, but He is
älambana in His opulent form, carrying çaìkha and cakra and so
forth in His hands, and wearing pearls and jeweled ornaments
on all His limbs. Çréla Rüpa Gosvämé has written in Bhaktirasämåta-sindhu (3.2.11–15):
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brahmäëòa-koöi-dhämaika-roma-küpaù kåpämbudhiù
avicintya-mahäçaktiù sarvva-siddhi-niñevitaù
avatärävalé-béjaà sadätmäräma-håd-guëaù
éçvaraù paramärädhyaù sarvva-jïaù sudåòha-vrataù
samåddhimän kñamä-çélaù çaraëägata-pälakäù
dakñiëaù satya-vacano dakñaù sarvva-çubhaìkaraù
pratäpé dhärmikaù çästra-cakñur bhakta-suhåttamaù
vadänyas tejasä yuktaù kåta-jïah kértti-saàçrayaù
varéyän balavän prema-vaçya ity ädibhir guëaiù
yutaç catur vidheñv eña däseñv älambhano hariù
That Çré Hari Kåñëa, who is the embodiment of älambana for
the four kinds of däsya-bhaktas, possesses the following qualities:
millions of universes are situated in each and every pore of His
transcendental body (koöi-brahmäëòa-vigraha); He is the ocean
of compassion (kåpämbudhi); He is endowed with inconceivable
potency which is beyond the understanding of the jéva’s
insignificant intelligence (acintya-mahä-çakti); He is served by
all types of mystic perfections (sarva-siddhi-niñevita); He is the
origin of all avatäras such as the guëa-avatäras, lélä-avatäras,
and çaktyäveça-avatäras (avatärävalé-béja); He steals the hearts
of self-satisfied yogés, such as Çukadeva (ätmäräma-gaëäkarñé);
He regulates everything (éçvara); He is supremely worshipable
for all jévas and devatäs (paramärädhya); He is omniscient
(sarva-jïa); He is firmly fixed in His vow (sudåòha-vrata); He is
opulent (samåddhimän); He is forgiving (kñamä-çéla); He is the
protector of the surrendered souls (çaraëägata-pälaka); He is
supremely liberal (dakñiëa); His words never prove false (satyavacana); He can perform difficult tasks with ease (dakña); He
acts for the welfare of everyone (sarva-çubhaìkara); He is
valorous (pratäpé); He is religious (dhärmika); He sees and acts
in accordance with çästra (çästra-cakñu); He is the best wellwisher of His bhaktas (bhakta-suhåt); He is magnanimous
(vadänya); His body is radiant, extremely powerful, and influential
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(tejasvé); He is grateful (kåtajïa); He is famous (kértimän); He is
the most excellent (varéyän); He is strong (balavän); and He is
controlled by the love of His bhaktas (prema-vaçya).

Vrajanätha: Who are the four types of däsa?
Gosvämé: There are four types of däsa who are älambana as the
äçraya of däsya-rati. They are: (1) those who have taken His full
shelter, and who always keep their eyes down; (2) those who carry
out the orders of Bhagavän; (3) those who are trustworthy; and
(4) those who consider Kåñëa to be Prabhu, and are thus endowed
with a humble disposition. Their tättvika names are (1) adhikåtadäsa, (2) äçrita-däsa, (3) päriñada-däsa, and (4) anugata-däsa.
Vrajanätha: Who are examples of adhikåta-däsa?
Gosvämé: The devas and devés headed by Brahmä, Çiva, and
Indra are adhikåta-däsas and däsés. They engage in Bhagavän’s
service when they have attained the qualification to perform tasks
related to the material universe.
Vrajanätha: Who are äçrita-däsa?
Gosvämé: There are three types of äçrita-däsa: those who have
taken refuge (çaraëägata); those who are jïänés attached to the
path of jïäna; and those who are fixed in the service of
Bhagavän (sevä-niñöha). Käliya-näga and the kings who had been
imprisoned by Jaräsandha are in the category of çaraëägata-däsa.
The åñis headed by Çaunaka are called jïäna-niñöha däsa, because
they gave up the desire for mukti and took shelter of Çré Hari.
The sevä-niñöhä däsa are bhaktas like Candradhväja, Harihara,
Bahuläçva, Ikñväku, and Puëòaréka, who were attached to
bhagavad-bhajana from the very beginning.
Vrajanätha: Who are päriñada-däsa?
Gosvämé: Uddhava, Däruka, Sätyaki, Çrutadeva, Çatrujit,
Nanda, Upananda, and Bhadra are in the category of päriñadadäsa. Although they are engaged in activities such as giving
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advice, they also engage in appropriate services according to
time and circumstance. Bhéñma, Parékñit, and Vidura are also
päriñada-bhaktas, and premé-däsa Uddhava is the best among
them all.
Vrajanätha: Who are anugata-däsa?
Gosvämé: Those servants whose hearts are always attached to
performing sevä are called anugata-däsa. They are of two types:
those who reside in Vraja and those who reside in Dvärakä-puré.
Anugata-däsas in Dvärakä-puré include Sucandra, Maëòala,
Stambha, and Sutamba. Those in Vraja include Raktaka,
Patraka, Patré, Madhukaëöha, Madhuvrata, Rasäla, Suviläsa,
Premakandha, Makarandaka, Änanda, Candrahäsa, Päyoda,
Vakula, Rasada, and Çärada. Raktaka is prominent among all
these anugata-däsas of Vraja.
Päriñada and anugata-däsas are further divided into three
categories, namely dhürya, dhéra, and véra. The dhürya-päriñadas
are those who display due affection towards Kåñëa, His beloved
gopés, and His servants. Dhéra-päriñadas are those who are not
specifically engaged in Kåñëa’s service, but who take shelter of
Kåñëa’s beloveds, such as Satyabhämä. Véra-päriñadas are those
bhaktas who have taken exclusive shelter of Kåñëa’s mercy, and
are therefore not concerned about others. These three types of
kåñëa-däsa – äçrita, päriñada, and anugata – are divided into
three types again on the basis of nitya-siddha, siddha, and sädhaka.
Vrajanätha: Will you kindly explain the various types of uddépana
in däsya-rasa?
Gosvämé: The uddépanas in däsya-rasa are the sound of the
muralé and çåìga (buffalo horn); Kåñëa’s smiling glance; hearing
His qualities; a lotus flower; Kåñëa’s footprints; a fresh monsoon
cloud; and the fragrance of Kåñëa’s limbs.
Vrajanätha: What are the anubhävas in this rasa?
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Gosvämé: The anubhävas that are specific (asädhäraëa) to
däsya-rasa include being fully engaged in one’s prescribed duties,
obeying the orders of Bhagavän, remaining free from envy and
malice in the service of Bhagavän, friendship with Kåñëa’s
servants, and firm faith in Kåñëa. The expressions (udbhäsvaras)
that are common (sädhäraëa-anubhävas) to other rasas include
dancing, showing respect toward Kåñëa’s near and dear ones,
and detachment from all else.
Vrajanätha: What types of sättvika-vikära are present in préta-rasa?
Gosvämé: All the sättvika-bhävas such as stambha manifest in
this rasa.
Vrajanätha: What types of vyabhicäré-bhävas occur in this rasa?
Gosvämé: Twenty-four vyabhicäré-bhävas are present in this rasa.
They are jubilation, pride, fortitude, self-disparagement,
depression, humility, anxiety, remembrance, apprehension,
resolve, ardent desire, argumentation, deliberation, agitation,
bashfulness, inertness, bewilderment, madness, concealing
emotions, awakening, dreaming, fatigue, disease and yearning
for death. There is no distinct appearance of intoxication,
exhaustion, fear, fainting and falling on the ground, laziness,
fury, intolerance, envy, and sleep. The bhävas of jubilation, pride,
and fortitude are exhibited in meeting (milana), and the bhävas
of debility, disease, and death are exhibited in separation. The
other eighteen bhävas, such as self-disparagement, are visible
both in meeting and separation.
Vrajanätha: I would like to know about the sthäyébhäva of prétarasa.
Gosvämé: The sthäyébhäva of this rasa is the préti that results
from combining an attitude of respect towards Kåñëa with a
trembling of the heart evoked by awe, and the conception that
He is one’s master.
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In çänta-rasa, the sthäyébhäva is rati alone, whereas in this
rasa, sthäyébhäva occurs when rati has the mood of mamatä
(possessiveness) and becomes préti. As this sambhrama-préti
gradually increases, it extends through the stages of prema and
sneha up to the stage of räga. When sambhrama-préti is free from
apprehension and fear, it assumes the form of prema. When a
condensed form of prema gives rise to a melting of the heart,
then it is known by the name of sneha, the stage in which the
bhakta cannot tolerate even a moment’s separation. Sneha
becomes räga when it has developed to the point where even
distress seems to be happiness. In such a condition, there is a
desire to give up one’s life at the time of separation from Kåñëa.
Those who are in the categories of adhikåta and äçrita-däsa can
reach the stage of prema, but not further than that. Päriñadas
can reach the level of sneha. Sthäyébhäva develops up to the limit
of räga in Parékñit, Däruka, Uddhava, and the anugata-däsas of
Vraja. When räga arises, there is a partial appearance of sakhyabhäva. Paëòitas call meeting with Kåñëa in this rasa “yoga”, and
separation from Kåñëa “ayoga.” There are two types of ayoga –
anxious longing (utkaëöhita) and separation (viyoga) – and three
types of yoga – siddhi (perfection), tuñöi (satisfaction), and sthiti
(residence). Siddhi is seeing Kåñëa after being in the condition
of anxious longing, and tuñöi means meeting with Kåñëa after
separation (viyoga). Sthiti means to live with Kåñëa.
Vrajanätha: I have understood sambhrama-préti. Now please
explain gaurava-préti.
Gosvämé: Gaurava-mayé-préti is the mood of those who have the
abhimäna, “Kåñëa should take care of me, nourishing and maintaining me.” When this préti is nourished by the corresponding
vibhävas, anubhävas, and so on, it is called gaurava-préta-rasa.
Bhagavän Çré Kåñëa, His wards, and His dependent servants are
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the älambana of this rasa. The viñaya-älambana in gaurava-préti
is Kåñëa in the form of the great guru; the possessor of immense
fame, intelligence and strength; the protector; and the maintainer.
Kåñëa’s wards (lälya-bhaktas) are divided into two categories:
juniors and sons. Säraëa, Gada, and Subhadra consider themselves
juniors, while personalities such as Pradyumna, Cärudeñëa, and
Sämba have the abhimäna of being sons. The uddépana of this
rasa are Çré Kåñëa’s parental affection and gentle smiling.
Examples of anubhävas are sitting on a lower seat in Kåñëa’s
presence, following the directives of one’s worshipful superiors,
and giving up independent activities. You should know that the
saïcäré-, or vyabhicäré-bhävas, are the same as I have mentioned
before in regard to sambhrama-préta-rasa.
Vrajanätha: What does the word gaurava mean?
Gosvämé: Gaurava refers to the relationship with Kåñëa based
on the conception, “Kåñëa is my father by bodily relationship” or
“Kåñëa is my guru.” Gaurava-préti is affection with full absorption
towards Kåñëa with the sentiment that He is nourishing and
maintaining one. This is the sthäyébhäva of this rasa.
Vrajanätha: Prabhu, I have understood préta-rasa. Now please
describe preyo-bhakti-rasa (sakhya-rasa).
Gosvämé: In this rasa, the älambana is Kåñëa and His friends; the
two-handed form of Vrajendra-nandana Çré Kåñëa holding a
muralé is viñaya-älambana, and His friends are äçraya-älambana.
Vrajanätha: I would like to know the characteristics and divisions
of Kåñëa’s sakhäs.
Gosvämé: Kåñëa’s friends have forms, qualities, and attire exactly
like those of the däsya-bhaktas, but they do not have sambhramabhäva as the servants do; rather, they are imbued with viçrambhabhäva. Kåñëa’s friends are divided into two categories: those who
reside in the city (pura), and those in Vraja. Arjuna, Bhéma,
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Draupadé, and Çrédäma brähmaëa (Sudäma vipra) are sakhäs of
the city, amongst whom Arjuna is the best.
The sakhäs who reside in Vraja always want to be with Kåñëa,
and they always have an intense hankering to see Him, for He is
their life and soul. For that reason, they are the principal sakhäs.
There are four types of sakhäs in Vraja: (1) suhåt, (2) sakhä,
(3) priya-sakhä, and (4) priya-narma-sakhä. The suhåt-sakhäs are
somewhat older than Kåñëa, and they have some vätsalya-bhäva
mixed in their moods towards Him. They carry weapons, and
always protect Kåñëa from miscreants. They include Subhadra,
Maëòalébhadra, Bhadravardhana, Gobhaöa, Yakña, Indrabhaöa,
Bhadräìga, Vérabhadra, Mahäguëa, Vijaya, and Balabhadra.
Maëòalébhadra and Balabhadra are the most prominent among
them.
The sakhäs are somewhat younger than Kåñëa, and their mood
of friendship is alloyed with a touch of däsya-bhäva. They include
Viçäla, Våñabha, Ojasvé, Devaprastha, Varüthapa, Maranda,
Kusumäpéòa, Maëibaddha, and Karandhama. Devaprastha is the
best of these.
The priya-sakhäs are friends of the same age as Kåñëa with
unalloyed sakhya-bhäva. These include Çrédäma, Sudäma, Däma,
Vasudäma, Kiìkiëé, Stoka-Kåñëa, Aàçu, Bhadrasena, Viläsé,
Puëòaréka, Vitaìka, and Kalaviìka.
Kåñëa’s priya-narma-sakhäs are superior to the three other
groups of sakhäs – namely the suhåt-sakhäs, the sakhäs, and the
priya-sakhäs – and they are expert at performing extremely
confidential activities. They include Subala, Arjuna,
Gandharva, Vasanta, and Ujjvala, who always speaks joking
words. Among the sakhäs, some are nitya-priya (nitya-siddhas);
some were previously devatäs who attained the position of
Kåñëa’s friends by sädhana; and some are sädhakas. They delight
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Kåñëa and create varieties of amusement by a variety of distinctive
moods and gestures in friendly service.
Vrajanätha: What is the uddépana in this rasa?
Gosvämé: Uddépana in sakhya-rasa includes Kåñëa’s age; His
beautiful form; His horn, veëu, and conch-shell; His joking and
laughter; His valiant deeds; and His performance of pastimes. In
the pasturing grounds (goñöha), His kumära age is uddépana, and
in Gokula, His kaiçora age is uddépana.
Vrajanätha: I would like to know about the anubhävas that are
common (sädhäraëa) to all the groups of sakhäs.
Gosvämé: Some of the sädhäraëa-anubhävas of the sakhäs are
wrestling; ball games; riding on each other’s shoulders; stickfighting; reclining, or sitting together with Kåñëa on a bed, a
sitting place or a swing; sitting down and joking; water sports;
playing with monkeys; trying to please Kåñëa; dancing; and
singing. In addition to these general activities, the suhåt-sakhäs
typically give good advice and take the lead in all activities. The
special activities of the sakhäs are offering tämbüla, drawing
tilaka markings, anointing Kåñëa with sandalwood paste, and so
on. The special activities of the priya-sakhäs are defeating Kåñëa
in fighting, pulling Kåñëa by His cloth, and being decorated by
Kåñëa. The special prerogative of the priya-narma-sakhäs is to
assist in Kåñëa’s madhura-lélä. Like däsas, they decorate Kåñëa
with forest flowers and render service such as fanning Him.
Vrajanätha: What are the sättvika and saïcäré-bhävas in sakhya-rasa?
Gosvämé: They are similar to those of däsya-rasa, but somewhat
more intense.
Vrajanätha: What is the nature of the sthäyébhäva of this rasa?
Gosvämé: Çréla Rüpa Gosvämé has written in Çré Bhaktirasämåta-sindhu (3.3.105):
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vimukta-sambhramä yä syäd viçrambhätmä ratir dvayoù
präyaù samänayor atra sä sakhyaà sthäyé-çabda-bhäk
Sakhya-sthäyébhäva is rati that is full of intimacy and free from
feelings of reverence between two personalities who are ordinarily
equal.

Vrajanätha: What is viçrambha?
Gosvämé:
viçrambho gäòha-viçväsa-viçeño yantraëojjhitaù
Çré Bhakti-rasämåta-sindhu (3.3.106)
Viçrambha is the deep confidence which is devoid of restraint,
which causes one to think that there is no difference at all
between oneself and Kåñëa.

Vrajanätha: Please be so kind as to tell me about the gradual
development of this viçrambha.
Gosvämé: This sakhya-rasa arrives at the stage of praëaya, after
incorporating prema, sneha, and räga.
Vrajanätha: What are the symptoms of praëaya?
Gosvämé: Praëaya is rati that is completely free from the slightest
scent of reverence, even in circumstances that would ordinarily
invoke such feelings.
The greatness of sakhya-rasa is unprecedented. In préta-rasa
and vätsalya-rasa, Kåñëa’s bhäva and the bhäva of His bhakta are
different from each other. Amongst all the rasas, prema-rasa –
that is sakhya-rasa – is certainly dear (priya), because in this rasa
both Kåñëa and His bhaktas have the same sweet bhäva.
T HuS
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ne day, Vijaya and Vrajanätha, after honoring bhagavatprasäda went to take darçana of Çré Haridäsa Öhäkura’s
samädhi and Çré Gopénätha at Çré Gopénätha-öoöä. They then
proceeded to the Çré Rädhä-Känta Maöha. After offering their
praëäma at Çré Guru Gosvämé’s lotus feet, they sat down and
began to discuss a variety of subjects with Çré Dhyänacandra
Gosvämé. In the meantime, Çré Guru Gosvämé after honoring
mahä-prasäda, gracefully came out and sat on his äsana.
Vrajanätha then humbly inquired about vätsalya-bhakti-rasa,
and Çré Guru Gosvämé replied, “In vätsalya-rasa, Çré Kåñëa is
viñaya-älambana and His elders (guru-jana) are äçraya-älambana.
Kåñëa is beautiful with His dark-complexioned limbs. He is
endowed with all auspicious symptoms, His behavior is mild, His
speech is sweet, and He is simple and bashful. He is modest, He
is respectful towards His elders, and He is charitable. Among His
elders, Vrajeçvaré Yaçodä and Vrajeçvara Nanda Mahäräja are
the most prominent. Others are Rohiëé and the other elderly
gopés who are Kåñëa’s worshipable superiors; also Devaké, Kunté,
Vasudeva, Sändépané, and so on. In this rasa, the uddépanas
are Kåñëa’s ages, such as kaumära, His beauty, His dress, His
childhood, His restlessness, His sweet words and laughter, and
His pastimes.
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Vrajanätha: Please tell me about the anubhävas of this rasa.
Gosvämé: The anubhävas are smelling Kåñëa’s head, cleansing His
limbs with the hands, offering blessings, giving Him orders,
nurturing Him and caring for Him, and giving beneficial instructions. The general (sädhäraëa) anubhävas of this rasa are kissing
Kåñëa, embracing Him, calling Him loudly by name, and restraining
and scolding Him at the appropriate times.
Vrajanätha: Which sättvika transformations arise in this rasa?
Gosvämé: There are the eight symptoms, such as shedding tears,
trembling, perspiration, and becoming stunned. There is also the
unique symptom of milk flowing from the breast, so altogether
there are nine sättvika-vikäras in this rasa.
Vrajanätha: Kindly also tell me about the vyabhicäré-bhävas.
Gosvämé: In vätsalya-rasa, the vyabhicäré-bhävas are the same
as those I explained previously in connection with préta-rasa
(däsya-rasa). In addition to all the others, there is apasmära
(fainting).
Vrajanätha: What is the sthäyébhäva of this rasa?
Gosvämé: The sthäyébhäva is the rati of the benevolent superior
for the object of his kindness, which is utterly devoid of reverence.
The vätsalya-rati of elders like Yaçodä is naturally mature. The
sthäyébhäva of this rasa progresses through prema and sneha to
räga. Baladeva Prabhu’s bhäva is a mixture of préta (däsya) and
vätsalya; Yudhiñöhira’s bhäva is combined with vätsalya, préta
(däsya) and sakhya; Ugrasena’s préti-däsya-rasa is a combination
of vätsalya and sakhya-rasa, while Nakula, Sahadeva, and
Närada have a mixture of sakhya and däsya-rasa, as is the bhäva
of Rudra, Garuòa, and Uddhava.
Vrajanätha: Prabhu, I have understood vätsalya-rasa. Now kindly
explain the ultimate mellow, madhura-rasa, for we shall become
blessed simply by hearing about it.
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Gosvämé: Madhura-bhakti-rasa has been called mukhya-bhaktirasa. The conditioned jéva has taken shelter of mundane rasa,
but when his intelligence becomes dedicated to Éçvara, he
naturally attains the path of detachment. Even then, he cannot
be inclined for madhura-rasa until he becomes eligible for cid-rasa.
Such people have no qualification for this rasa. The very nature
of madhura-rasa makes it difficult to understand, and candidates
for madhura-rasa are rarely found. This is the reason why this
rasa is extremely secret. Madhura-rasa is naturally an extensive
subject, but I will only give a brief summary now.
Vrajanätha: Prabhu, I am a follower of Subala. I know that you
will consider my eligibility to hear about madhura-rasa and
instruct me appropriately.
Gosvämé: The priya-narma-sakhäs are eligible for çåìgära-rasa
to some extent. I will keep your qualification in mind and
speak whatever is appropriate for you, and I will say nothing
unsuitable.
Vrajanätha: Who are the älambana of this rasa?
Gosvämé: Çré Kåñëa is the viñaya-älambana of this rasa. As a
gallant lover, He is the supreme abode of expertise in relishing
pastimes of unequalled and unsurpassed beauty. The äçrayaälambana of this rasa are the gopés of Vraja, and Çrématé Rädhäjé
is the best of all Kåñëa’s beloved consorts. The sound of Kåñëa’s
muralé is the uddépana of this rasa, and the anubhävas are casting
sidelong glances and smiling. All the sättvika-bhävas manifest
completely in madhura-rasa, and so do all the vyabhicäré-bhävas,
with the exceptions of laziness and fierceness.
Vrajanätha: What is the nature of the sthäyébhäva of this rasa?
Gosvämé: Madhura-rati becomes madhura-bhakti-rasa when it
has been nourished by the appropriate vibhävas and so on of
one’s ätmä. Such rati for Rädhä-Mädhava is not subject to any
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type of obstruction (viccheda) through the influence of compatible
(svajätéya) or incompatible (vijätéya) bhävas.
Vrajanätha: How many types of madhura-rasa are there?
Gosvämé: There are two divisions of madhura-rasa: vipralambha
(separation) and sambhoga (meeting).
Vrajanätha: What is vipralambha?
Gosvämé: There are many types of vipralambha, such as pürvaräga, mäna, and praväsa.
Vrajanätha: What is pürva-räga?
Gosvämé: Pürva-räga is the bhäva that exists before meeting
one’s beloved.
Vrajanätha: What are mäna and praväsa?
Gosvämé: I don’t need to explain mäna, because everyone
understands it. Praväsa means being away from each other, or
separation (viraha).
Vrajanätha: What is sambhoga?
Gosvämé: Sambhoga is the bhoga (änanda) that occurs when
lovers meet. I will say no more about madhura-rasa. Those
sädhakas qualified for madhura-rasa should learn its confidential
mysteries by studying Çré Ujjvala-nélamaëi.
Vrajanätha: Kindly tell me something about the position of the
gauëa-bhakti-rasas.
Gosvämé: There are seven gauëa-rasas: häsya (comedy), adbhuta
(wonder), véra (chivalry), karuëa (compassion), raudra (anger),
bhayänaka (fear), and bébhatsa (disgust). When they become
powerful and take the place of the mukhya-rasa, they appear as
separate, individual rasas. When they act as independent rasas
in this way, they become the sthäyébhäva, and when they are
nourished by appropriate vibhävas and so on, they become rasa.
Actually, only the five mukhya-rasas – çänta, däsya, sakhya,
vätsalya, and madhurya – are rasa; the seven gauëa-rasas
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beginning with häsya are generally included within the category
of vyabhicäré-bhävas.
Vrajanätha: I am fully acquainted with häsya and so on from my
studies of rasa-vicära in alaìkära-çästra, so please tell me about
their relationship with the mukhya-rasas.
Gosvämé: Now I will explain how the various rasas, such as çänta,
are mutually compatible or incompatible.
Däsya, bébhatsa, dharma-véra (chivalry in performing
religious rites) and adbhuta are all compatible with çänta.
Adbhuta is also compatible with däsya, sakhya, vätsalya,
and madhura.
Çänta is incompatible with madhura, yuddha-véra, raudra,
and bhayänaka.
Däsya is compatible with bébhatsa, çänta, dharma-véra, and
däna-véra, and incompatible with madhura, yuddha-véra, and
raudra.
Sakhya is compatible with madhura, häsya, and yuddha-véra,
and incompatible with vätsalya, bébhatsa, raudra, and
bhayänaka.
Vätsalya is compatible with häsya, karuëa, and bhayänaka
and incompatible with madhura, yuddha-véra, däsya, and
raudra.
Madhura is compatible with häsya and sakhya, and
incompatible with vätsalya, bébhatsa, çänta, raudra, and
bhayänaka.
Häsya is compatible with bébhatsa, madhura, and vätsalya,
and incompatible with karuëa and bhayänaka.

627

628

 J aiVa - DHarMa

c HaPTEr 30

Adbhuta is compatible with véra, çänta, däsya, sakhya, vätsalya,
and madhura, and incompatible with häsya, sakhya, däsya,
raudra, and bébhatsa.
Véra-rasa is compatible with adbhuta-rasa and incompatible
with bhayänaka. According to some opinions, véra is also
incompatible with çänta.
Karuëa is compatible with raudra and vätsalya, and incompatible with véra, häsya, the sambhoga aspect of çåìgära, and
adbhuta.
Raudra is compatible with karuëa and véra, and incompatible
with häsya, çåìgära, and bhayänaka.
Bhayänaka is compatible with bébhatsa and karuëa, and
incompatible with véra, çåìgära, häsya, and raudra.
Bébhatsa is compatible with çänta, häsya, and däsya, and
incompatible with çåìgära and sakhya.
The remaining combinations are all mutually neutral (taöastha).
Vrajanätha: Please describe the result of the combinations.
Gosvämé: The tasting of rasa is increased by the combination of
compatible rasas. The combination of aìga (supplementary)
with aìgé (principal) rasas is good. Whether the compatible rasa
is mukhya or gauëa, it is appropriate to make it the complement
(mitra) of aìgé-rasa.
Vrajanätha: Please tell me about the difference between aìga
and aìgé.
Gosvämé: When any rasa, either mukhya or gauëa, dominates
the other rasas and becomes prominent, it is called aìgé, and the
rasa that nourishes the aìgé-rasa plays the role of a saïcäré-bhäva
as an aìga. As stated in Viñëu-dharmottara:
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rasänäà samavetänäà yasya rüpaà bhaved bahu
sa mantavyo rasaù sthäyé çeñäù saïcäriëo matäù
When rasas combine, one should understand that the rasa
whose nature is particularly prominent is the sthäyé-rasa, and
the other rasas are saïcäré-bhävas.

Vrajanätha: How can gauëa-rasa be aìgé?
Gosvämé: Çré Rüpa Gosvämé has said:
prodyan vibhävanotkarñät puñöià mukhyena lambhitaù
kuïcatä nija-näthena gauëo ‘ py aìgitvam açnute
mukhyas tv aìgatvam äsädya puñëann indram upendravat
gaunam eväìginaà kåtvä nigüòha-ìija-vaibhavaù
anädi-väsanodbhäsa väsite bhakta-cetasi
bhäty eva na tu lénaù syäd eva saïcäri-gauëavat
aìgé-mukhyaù svam aträìgair bhävais tair abhivarddhayan
svajätéyair vijätéyaiù svatantraù sann viräjate
yasya mukhyasya yo bhakto bhaven nitya-nijäçrayaù
aìgé sa eva tatra syän mukhyo py anyo ìgatäà vrajet
Bhakti-rasämåta-sindhu (4.8.46–50)
Sometimes even a gauëa-rasa achieves the position of aìgé when
it is inspired by an abundance of vibhäva, and has also been
nourished by the mukhya-rasa that usually predominates it but
has now developed a contracted condition (gauëa-bhäva). At
that time, the former mukhya-rasa becomes aìga, hides its own
splendor, and nourishes the gauëa-rasa that has become aìgé,
just as Upendra Bhagavän, Vämanadeva, maintained Devaräja
Indra. Unlike the gauëa-saïcäré-bhävas, this mukhya-rasa does
not merge into the land of the bhakta’s heart, which is endowed
with sublime fragrance in the form of the beginningless tendency
for transcendental service. In other words, the mukhya-rasa
does not disappear, as the gauëa-rasas do when they become
vyabhicäré and disappear into the mukhya-rasas. Rather the
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mukhya-rasa remains independently manifest, nourishing itself
by the aggregate of the compatible bhävas, which take the
position of aìgas.

Those who relish a particular rasa are eternally sheltered in
that one specific rasa, which for them remains radiant as aìgé-rasa.
Other rasas, even though they may be mukhya, function in the
capacity of aìgas of this prevailing aìgé-rasa.
You should also note that aìga-rasa is only accepted when it
combines with aìgé-rasa to increase the relish of rasa; otherwise,
its combination with another aìga-rasa will be fruitless.
Vrajanätha: What happens when incompatible rasas are combined?
Gosvämé: If you mix a sweet juice with sour, salty, or pungent
substances, the taste becomes distasteful; similarly, when one
rasa is combined with another that is incompatible, the result is
without rasa, or tasteless (virasatä). This defective combination
of opposite rasas can be called rasäbhäsa.
Vrajanätha: Is the combination of incompatible rasas invariably
bad?
Gosvämé: In Çré Bhakti-rasämåta-sindhu (4.8.63–64), Çré Rüpa
Gosvämé has said:
dvayor ekatarasyeha bädhyatvenopavarëane
smaryyamäëatayäpy uktau sämyena vacane ‘pi ca
rasäntareëa vyavadhau taöasthena priyeëa vä
viñayäçraya-bhede ca gauëena dviñatä saha
ity ädiñu na vairasyaà vairiëo janayed yutiù
The combination of two incompatible rasas does not result in
virasatä under the following circumstances: when one establishes
the excellence of one rasa by making logical statements, and by
describing the obstructions or inferiority of another rasa that is
incompatible with the first; when one describes the remembrance
of an incompatible rasa; when one establishes a similarity; when
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there is the intervention of a neutral or compatible rasa; or
when there is a difference between the viñaya or açraya of a
gauëa-rasa and mukhya-rasa that are incompatible with each other.

Furthermore, consider this point. In bhaktas such as
Yudhiñöhira, däsya and vätsalya are manifest separately at different
times. Mutually incompatible rasas do not arise together at the
same time. However, in the stage of adhirüòha-mahäbhäva, if all
the incompatible bhävas arise together simultaneously, they will
not generate rasäbhäsa.
Çréla Rüpa Gosvämé has said :
kväpy acintya-mahäçaktau mahäpuruña-çekhare
rasävali-samäveçaù svädäyaivopajäyate
Bhakti-rasämåta-sindhu (4.8.83)
When many contradictory rasas combine at once in a personality
who is the crest-jewel of the mahä-puruñas and who is imbued
with inconceivable mahä-çakti, this only enhances the wondrous
nature of the taste.

Vrajanätha: I have heard from learned and rasika Vaiñëavas that
Çréman Mahäprabhu had a low opinion of rasäbhäsa, and that
He would never hear bhajanas, kértanas, or poetry that contained
it. Now kindly tell me how many types of rasäbhäsa there are?
Gosvämé: Rasa, when it is devoid of an aìgé, is called rasäbhäsa.
There are three gradations of rasäbhäsa: major (uttama),
intermediate (madhyama), and minor (kaniñöha). They are called
uparasa, anurasa, and aparasa respectively.
Vrajanätha: What is uparasa?
Gosvämé: If any of the twelve rasas, beginning with çänta, has an
ingredient such as the sthäyébhäva, vibhäva, or anubhäva that has
become disfigured (virüpitä), they can be called uparasa.
Uparasa is caused by the disfigurement of the sthäyébhäva,
vibhäva, or anubhäva.

631

632

 J aiVa - DHarMa

c HaPTEr 30

Vrajanätha: What is anurasa?
Gosvämé: The secondary rasas, beginning with häsya, if not
related to Kåñëa‚ are called anurasa. If véra-rasa and so on are
manifest in neutrally disposed personalities, this is also anurasa.
Vrajanätha: But if they arise in the heart of someone who has no
relation to Kåñëa, they are not rasa at all. In that case, they will
be mere mundane rasa. Why then have such symptoms of
anurasa been described?
Gosvämé: Rasa is anurasa only when it has no direct relationship
with Kåñëa. For example, the gopés laughed when they saw the
nose of Çrématé Rädhä’s pet female monkey, Kakkhaöé. Another
example is Devarñi Närada seeing some parrots sitting on the
branch of a tree in Bhäëòéravana, discussing Vedänta. When he
saw this, great astonishment (adbhuta-rasa) arose in his heart.
The gopés’ laughter and the adbhuta-rasa arising in Närada’s
heart have no direct relationship with Kåñëa, but there is still
some distant relationship with Him. Consequently, both are
examples of anurasa.
Vrajanätha: What is aparasa?
Gosvämé: When Kåñëa’s opponents are the äçraya of any of the
gauëa-rasas beginning with häsya-rasa, and the viñaya is Kåñëa
Himself, the result is aparasa. For instance, Jaräsandha’s repeated
laughter when he saw Kåñëa running away on the battlefield is
an example of aparasa. Çréla Rüpa Gosvämé has written in
Bhakti-rasämåta-sindhu (4.9.41):
bhäväù sarve tad-äbhäsä rasäbhäsäç ca kecana
amé proktä rasäbhijïaiù sarve’pi rasanäd rasäù
Some persons refer to bhäva in terms of tad-äbhäsa (a dim reflection
of the Supreme Absolute Truth) and others rasäbhäsa. However,
learned scholars who have realized rasa only use the word bhäva
to denote rasa that is derived from relishing transcendental änanda.
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When Vijaya Kumära and Vrajanätha heard this rasika,
charming and poignant appraisal of rasa-tattva, they fell at Çré
Guru Gosvämé’s lotus feet weeping profusely, and spoke in voices
choked with emotion:
ajïäna-timirändhasya jïanäïjana-çaläkayä
cakñur unmélitaà yena tasmai çré-guruve namaù
I offer my respectful obeisances to Çré Gurudeva, who has
applied the ointment of divya-jïäna, and has thus dispelled the
dense darkness of the desires for dharma, artha, käma, and
mokña, which arise from the five types of ignorance1. In this way,
he has opened my transcendental eyes, which have become
inclined to the service of Hari.

Lovingly lifting them up, Çré Guru Gosvämé embraced them.
He blessed them, saying, “May this rasa-tattva manifest within
your hearts.”
Every day Vijaya and Vrajanätha would discuss spiritual topics
with Çré Dhyänacandra Gosvämé, and accept caraëämåta and Çré
Guru Gosvämé’s prasäda remnants. At various times they
observed that many çuddha Vaiñëavas were engaged in bhajana –
sometimes in their bhajana-kuöéra, sometimes at the samädhi of
Çré Haridäsa Öhäkura, sometimes at the temple of Çré
Gopénätha, and sometimes at Siddha-bakula. Thus, through the
example of the Vaiñëavas they also became immersed in bhävas
favorable for their bhajana. They also had darçana of the places
mentioned in Stavävalé and Stavamälä, where Çréman
Mahäprabhu experienced complete absorption in bhäva.
Wherever çuddha Vaiñëavas performed näma-kértana, they
would join them. In this way, they both increasingly matured in
their bhajana.
Vijaya pondered deeply, “Çré Guru Gosvämé has given us çikñä
about madhura-rasa, but it was just a very brief summary. Let
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Vrajanätha remain submerged in sakhya-rasa. At an appropriate
time I will come alone to Çré Guru Gosvämé and hear his elaborate
appreciation of madhura-rasa.” Thinking in this way, through
Dhyänacandra Gosvämé’s mercy, he acquired a copy of Çré
Ujjvala-nélamaëi, and began to study it. Any doubts that arose in
his mind, Çré Guru Gosvämé would mercifully reconcile.
Once‚ at dusk, while Vijaya and Vrajanätha were strolling,
they arrived at the shore of the ocean. Sitting on the beach they
gazed at the waves. There was no end to the incessant waves.
Observing this, they considered, “This life is also full of an incessant
and unending flow of waves. Thus no one can know what will
happen next or when it will happen. Therefore, we should
immediately learn the method of räga-märga bhajana.”
Vrajanätha said, “I have seen the bhajana-paddhati composed
by Çré Dhyänacandra Gosvämé. It seems to me that if one studied
it under the guidance of Gurudeva, one could attain a beautiful
result. I will make a copy!”
Having made this resolution, he requested Çré Dhyänacandra
Gosvämé’s permission to copy his sacred manual, but Çré
Dhyänacandra refused to give it unless Guru Gosvämé gave his
permission to do so. Accordingly, they approached Çré Guru
Gosvämé, begging him to allow Dhyänacandra Gosvämé to give
the paddhati. Çré Guru Gosvämé gave his consent, and when
Vijaya and Vrajanätha obtained it, they made separate copies.
They considered that they should wait for an opportune moment
to approach Çré Guru Gosvämé in order to understand this
paddhati thoroughly.
Çré Dhyänacandra Gosvämé was a learned scholar with a
broad and comprehensive vision of all çästra. Especially in
regard to the procedures for hari-bhajana (hari-bhajana-tantra),
no other scholar could match the depth of his experience, and
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he was the most prominent among all of Çré Gopäla Guru’s
disciples. Understanding that Vijaya and Vrajanätha were
qualified for bhajana, he instructed them both thoroughly.
Occasionally, they approached Çré Guru Gosvämé’s lotus feet
to clear all types of doubts about their practice of bhajana.
Gradually through their studies, they came to comprehend
the daily pastimes of Çréman Mahäprabhu and Çré Kåñëa.
Thus becoming engaged in añöa-käléya bhajana, they rendered
service within their hearts throughout the eight time-divisions
of the day.
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Commentary in the form of chapter-endnotes
by Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja
From page 633
1

The five kinds of ignorance are:
(1) ignorance of one’s svarüpa;
(2) misidentifying with the inert material body as the ätmä;
(3) possessiveness toward mundane sense objects, or the self-conception of being an enjoyer;
(4) absorption in duality, or attachment to substances other than
Kåñëa;
(5) fear and distorted perception (virüpa-grahaëa).
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C haptEr 31
Madhura-rasa-vicära: Svakéya-näyikäs &
Kåñëa’s Svarüpa as Madhura-rasa-näyaka

I

t was a very pleasant time in the autumn season. One night,
.at about ten o’clock, the earth had put on a sari of cool and
gentle moonlight, and her beauty had become intensely attractive.
Vijaya Kumära was reading Ujjvala-nélamaëi and pondering
deeply on the subject matter when his gaze suddenly fell upon
the auspicious radiance of the moonlight. His heart became
filled with an indescribable rapture, and he thought, “This is a
very beautiful time. Why not go immediately and have darçana
of Sundaräcala? I have heard that whenever Çré Caitanya
Mahäprabhu had darçana of Sundaräcala, He saw a sphürti of
vraja-dhäma.” Thinking like this, he set off alone in the direction
of Sundaräcala. By this time, Vijaya Kumära was taking
instructions in the practice of bhajana in pure madhura-rasa. His
thoughts only flowed towards hearing about Kåñëa’s vraja-lélä
and specifically, Çré Kåñëa’s pastimes with the gopés; any other
topics had become tasteless to him.
He passed Balagaëòé and made his way towards Çraddhäbäli.
As he saw the small forests on either side, a sphürti of Våndävana
manifested before his eyes. He became overwhelmed with prema,
and said, “Aho! I am so very fortunate! I am having darçana of
that Vraja-bhümi, which is extremely difficult to attain, even for
the devatäs such as Brahmä. How beautiful these forest bowers
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are! Look at this kuïja-vana! Oh! What am I seeing? Within this
maëòapa of mädhavé-mälaté creepers, the master of my life, Çré
Kåñëa, is sitting with the gopés and laughing and joking with
them!” Vijaya Kumära became very restless. Abandoning fear
and consideration of formalities, he ran at full speed in that
direction, not even aware of his body and mind. However, after
going just a short distance, he fainted and fell to the ground
unconscious. A gentle breeze began to serve him, and after a
short time he regained his external senses. He looked in all
directions, but the vision was nowhere to be seen. After some
time, he returned to his dwelling, grief-stricken, and lay down on
his bed without saying anything to anyone.
Vijaya was exceedingly delighted by the sphürti of vraja-lélä. In his
heart, he thought, “Tomorrow, at the lotus feet of Çré Gurudeva, I
will submit a description of the confidential mystery that I have seen
tonight.” However, the next moment he recalled that one should not
tell others, if by great fortune one happens to see the confidential
apräkåta-lélä. Reflecting like this, he gradually fell asleep.
The next day, after honoring prasäda, he went to the house of
Käçé Miçra, offered his säñöäìga praëäma to his Gurudeva, and
sat before him. Çré Gurudeva embraced him affectionately and
inquired about his well-being.
Vijaya Kumära was very happy to see his Gurudeva.
Composing himself, he said, “Prabhu, by your unlimited grace my
human life has become successful. Now, I long to know some
confidential tattvas in regard to çré-ujjvala-rasa. I have been reading
Ujjvala-nélamaëi, and there are certain parts whose purport I
cannot comprehend. May I ask you some questions about it?
Gosvämé: Vijaya, you are my beloved disciple. You are quite
welcome to ask whatever questions you wish to, and I will try to
answer them as far as I can.
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Vijaya: Prabhu, of the mukhya rasas, madhura-rasa has been called
the rasa that gives rise to an abundance of mysteries. And why
not? Since the qualities of the other four rasas – çänta, däsya,
sakhya, and vätsalya – are eternally present in madhura-rasa,
whatever astonishing and wonderful qualities they lack are perfectly
and beautifully established in madhura-rasa. Consequently, madhurarasa is without any doubt superior to all others. Madhura-rasa is
quite inappropriate for those who take shelter of the path of
impersonal renunciation, because their hearts are dry. At the
same time, those who are attracted to mundane sense gratification
also find madhura-rasa difficult to understand, because it is
exactly the opposite of mundane nature. The madhura-rasa of
Vraja is not easy to attain because it is completely different from
çåìgära-rasa within the material world. So why does the apräkåtamadhura-rasa appear just like the despicable mundane rasa
between men and women in material existence?
Gosvämé: Vijaya, you know well that all the varieties in the mundane
sphere are a reflection of the varieties in the transcendental
sphere, and the material world itself is also the reflection of the
spiritual world. There is a profound secret in this, namely, that
the nature of the reflected experience is naturally reversed.
Whatever is most exalted in the original existence or form
becomes most abominable in the reflection, and whatever is
lowest in the original form is seen as highest in its reflected
existence. Every part and limb of a body appears in a reversed
form in its reflection in a mirror; similarly, the parama-vastu
(supreme transcendental Reality) is reflected by the influence of
His own inconceivable çakti. The shadow of that çakti has
expanded itself in full detail in the form of mundane existence.
Consequently, all the characteristics of the parama-vastu appear
in their reversed form in material existence.
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Transcendental rasa, which is the very nature of parama-vastu,
is reflected in this insentient material world as the abominable,
mundane rasa. The astonishing, matchless, variegated happiness
in the parama-vastu is its own innate rasa, but when it is reflected
in the inert plane, the conditioned jéva imagines that this
principle has material designations and attributes. He then
decides that the spiritual substance is only formless and featureless
(nirviçeña), and imagines that, since variety is absent in the
nirviçeña-tattva, all kinds of variety must be essentially mundane.
Consequently, he cannot comprehend the eternal nature of
transcendental existence, which is free from all material attributes
because it is totally beyond them. This is the inevitable result of
using logic to try to understand the truth.
Actually, the parama-vastu is full of astonishing varieties
because it is the embodiment of all rasa. Since spiritual varieties
are reflected in mundane rasa, one can take help from the
varieties of mundane rasa to infer the existence and qualities of
the spiritual rasa that is beyond one’s sense perception. The
varieties of rasa in the parama-vastu are as follows: In the
spiritual world, the çänta-dharma that embodies çänta-rasa is in
the lowest position; above this is däsya-rasa, and above that
sakhya-rasa; above sakhya-rasa is vätsalya-rasa; and madhura-rasa
reigns splendidly above all. In the material world, everything is
in the reversed order, so madhura-rasa is on the lowest level,
vätsalya is above it, sakhya is above vätsalya, and çänta-rasa is the
highest of all.
The position and activities of the reflection of madhura-rasa
in the mundane world are extremely petty and shameful.
Consequently, people who deliberate on rasa-tattva from the
mundane perspective conclude that madhura-rasa is wretched
and contemptible. Actually, in the spiritual world, it is completely
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pure, immaculate and full of astonishing sweetness. There the
meeting of Kåñëa with His various types of çakti as puruña-prakåti
is completely pure and the origin of all truth.
In the material world, the mundane behavior between men
and women is indeed shameful. However, there is no transgression
of dharma in the spiritual world because Kåñëa is the only puruña
and all the cit-tattvas in this rasa are prakåti. In the material
world, one jéva becomes the enjoyer and another jéva becomes
the enjoyed, and they want to relate with each other in that
way. This affair becomes abhorrent and shameful because it is
completely opposed to fundamental tattva. In tattva, one jéva is
not the enjoyer of another jéva. On the contrary, Çré Kåñëa is the
only enjoyer and all jévas are to be enjoyed by Him. The situation
in which the jéva becomes the enjoyer is against his eternal
dharma. Actually, there is no doubt that this state of affairs is
utterly shameful and despicable. From the perspective of reality
and its reflection, it is inevitable that the behavior of mundane
men and women will appear to be identical to Kåñëa’s immaculate
pastimes, even though one is thoroughly base and the other is
supremely valuable and meaningful.
Vijaya: Prabhu, now that I have heard this unprecedented
siddhänta and conception, my purpose has been accomplished.
My self-evident conviction has now become firm and all my
doubts are dispelled. I have now understood the position of
madhura-rasa within the spiritual world. Aho! Just as the very
word madhura-rasa means sweet, its transcendental bhäva also
gives rise to such supreme bliss (paramänanda). Who is so
unfortunate as one who finds satisfaction in çänta-rasa when
there is a rasa such as madhura-rasa? Prabhu, I wish to hear the
elaborate and full explanation of the philosophy and principles
of the confidential madhura-rasa.
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Gosvämé: Listen, Bäbä! Kåñëa is the viñaya of madhura-rasa, His
dearly beloved gopés are the äçraya, and both together are the
älambana of this rasa.
Vijaya: What is the beautiful form of Kåñëa as the viñaya of this
rasa?
Gosvämé: Aho, what a sweet question! Kåñëa’s complexion is the
hue of a monsoon cloud. He is charming and sweet, and He has
all auspicious bodily characteristics. He is a strong, budding
youth, and an eloquent and endearing speaker. He is intelligent,
splendid, sober, skillful, clever, happy, grateful, sincere, and He is
controlled by love. He is profound, super-excellent, and famous.
He steals the hearts of young damsels, and He is ever-fresh. He
enjoys incomparable pastimes, He is exquisitely beautiful, and
He is the most dearly beloved who plays upon His vaàçé. Kåñëa
is the only person who has these qualities. The beauty of His two
lotus feet has crushed to dust Kandarpa’s pride. His sidelong
glance enchants the hearts of all, and He is a treasury of playful
pastimes.
Vijaya: I have fully realized that Çré Kåñëa with His apräkåta
form and qualities is the only näyaka of the supremely wonderful,
transcendental madhura-rasa. Previously, I studied various
çästras, and I used logic and reasoning to meditate on the form
of Kåñëa, but my faith in His form did not become firmly
established. However, through your mercy, bhakti based on ruci
has arisen within my heart. Since my heart has been purified
by devotion, I am continuously experiencing the sphürti of
Kåñëa there, day and night. Even though I leave Kåñëa, Kåñëa
does not leave my heart. Aho! How merciful He is! Now I really
understand:
sarvathaiva durüho ‘yam abhaktair bhagavad-rasaù
tat-pädämbuja-sarvasvair bhaktair evänurasyate
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vyatétya bhävanä-vartma yaç camatkära-bhära-bhuù
hådi sattvojjvale bäòhaà svadate sa raso mataù
Bhakti-rasämåta-sindhu (2.5.131–132)
Only the çuddha-bhaktas who accept Çré Kåñëa’s lotus feet as
their all-in-all can experience this bhagavad-rasa. One can
never experience this rasa or realize it if his heart does not have
the slightest scent of bhakti, if he is full of mundane sentiments
or if his saàskäras have molded his nature so that he is addicted
to logic.

Prabhu, I have realized that rasa is the supremely pure and
wondrous bhäva that arises in the heart when it is illuminated by
çuddha-sattva, and that it transcends the limit of a human
being’s power of contemplation. Rasa is the entity of the spiritual
world, and it is absent in the mundane world. It manifests upon
the pure existence (sattä) of the jéva who is by nature an atomic
particle of consciousness (cit-kaëa). This rasa is experienced in
the state of bhakti-samädhi. One who has çré gurudeva’s mercy
and can discriminate between çuddha-sattva (pure goodness)
and miçra-sattva (mixed goodness) will have no doubt about this
at all.
Gosvämé: What you have said is absolutely true. Now, I will ask
you a question to dispel many of your doubts. Simply by answering
it, you will realize a transcendental tattva. Tell me, what is the
difference between çuddha-sattva and miçra-sattva?
Vijaya Kumära offered säñöäìga-daëòavat-praëäma at Çré
Gurudeva’s feet, and said humbly, “Prabhu, by your mercy, I will
explain it to the best of my ability. Please correct me if I make
any mistake. That which has existence is called sattä, and a
substance that has an actual position, form, quality, and activity
can be called sattva. Çuddha-sattva is sattva that has no beginning
or end, and whose form is eternally new. It is not contaminated

643

644

 J aiVa - DHarMa

c HaPTEr 31

by the divisions of past and future time, and it always remains
thoroughly astonishing. Çuddha-sattva includes all aspects of
existence that are the products of the pure spiritual energy
(çuddha-cit-çakti).
“In mäyä, which is the shadow of the cit-çakti, there is
transformation of time as past and future. All aspects of existence
in this mäyä contain the rajo-dharma (function of the mode of
passion) of mäyä, for they have a beginning. They also contain
the tamo-dharma (function of the mode of ignorance) for they
have an end. Miçra-sattva refers to aspects of mäyika-sattva that
have a beginning and an end.
“Now, the pure jéva is çuddha-sattva, and his form, qualities,
and activities are also composed of çuddha-sattva. However, since
the çuddha-jéva was conditioned, the two qualities of mäyä –
rajo-guëa and tamo-guëa – have become mixed with his pure
sattva. Therefore the conditioned jéva is called miçra-sattva
(mixed existence or mixed goodness).”
Gosvämé: Bäbä, you have presented an extremely subtle siddhänta.
Now tell me, how is the heart of the jéva illuminated by çuddhasattva?
Vijaya: The çuddha-sattva (pure existence) of the jéva does not
manifest clearly as long as he remains conditioned in the
material world. He realizes his svarüpa to the extent that this
çuddha-sattva arises, but he cannot attain this result by any
sädhana of karma or jïäna. The reason is as follows. No bodily
impurity can be eradicated by another substance that is itself
impure. Mundane karma is impure by nature, so how can it
remove the contamination of mäyika impurity on the jéva? As for
jïäna, it is like fire, for it burns the impurity and at the same
time it obliterates the fundamental sattva (existence) along with
it. How can this give rise to the happiness that comes from having
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cleansed the impurity? Thus, çuddha-sattva can only appear
through bhakti, which arises by the mercy of Kåñëa and the
Vaiñëavas. When bhakti appears, çuddha-sattva illuminates the
heart.
Gosvämé: It is a pleasure to give instructions to a person as
qualified as you. Now, what else do you wish to inquire about?
Vijaya: You have already explained that there are four types of
näyaka: dhérodätta, dhéra-lalita, dhéra-çänta, and dhéroddhata.
Which one of these is Kåñëa?
Gosvämé: All of these four types of heroic characteristics are
present in Kåñëa. The mutually contradictory bhävas that are
seen in these four types of näyaka are all present in näyaka
Kåñëa, through His acintya-çakti, and He has the çakti to maintain
all the rasas at once. These bhävas act according to Kåñëa’s
desire. Kåñëa, who is endowed with the characteristics of all
four types of näyaka, also has another fascinating and secret
peculiarity, which only extraordinarily qualified persons are
eligible to know.
Vijaya: Since you have already bestowed your great mercy upon
me, kindly tell me this tattva also.
Vijaya Kumära’s eyes filled with tears as he said this, and he
fell at Gosväméjé’s feet. Gosväméjé lifted him up and embraced
him. His own eyes also filled with tears, as he said in a voice
choked with emotion, “Bäbä, the confidential mystery is that in
madhura-rasa Kåñëa is two distinct types of näyaka: He is husband
(pati) and paramour (upapati) as well.”
Vijaya: Prabhu! Kåñëa is our eternal pati. He should only be
called pati, so why is there the relationship of upapati?
Gosvämé: This is a profound mystery. Spiritual affairs are like
mysterious jewels, but among them parakéya-madhura-rasa is like
the Kaustubha-maëi.
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Vijaya: Bhaktas who have taken shelter of madhura-rasa engage
in bhajana with the bhäva that Kåñëa is their pati. What is the
deep import of considering Kåñëa one’s upapati?
Gosvämé: No rasa whatsoever appears if one conceives of paratattva as impersonal and worships it in an impersonal mood
(nirviçeña-bhäva). This process denies the validity of Vedic statements such as “raso vai saù – That supreme Absolute Truth is
the personification of all rasa” (Chändogya Upaniñad 8.13.1).
Nirviçeña-bhäva is useless because of its severe lack of happiness.
However, from another angle of vision the experience of rasa
can develop progressively in accordance with the variety of
saviçeña-bhäva. You should understand that rasa is the primary
tattva of the para-tattva. The saviçeña-bhäva called éçvara-bhäva,
in which one relates to the Supreme as Controller, is somewhat
superior to nirviçeña-bhäva, and the prabhu-bhäva of däsya-rasa is
higher than the éçvara-bhäva of çänta-rasa. Sakhya-bhäva is more
elevated than däsya-bhäva, vätsalya-bhäva is still more superior,
and madhura-rasa is the topmost of all. Just as there is a sequence
among these bhävas, each being better than the previous one,
similarly parakéya-madhura-rasa is superior to svakéya.
There are two tattvas: ätmä (one’s own) and para (others as
äçraya). The natural tendency to be fixed in the self (ätma-niñöha
dharma) is called ätmärämatä (the satisfaction from being situated
in the self), and in this ätmärämatä, rasa has no assistance from
any separate entity. Kåñëa has this quality of being eternally selfsatisfied. However, at the same time, the quality of enjoying with
the assistance of others (parärämatä-dharma) also exists in Him
eternally. The aggregate of contradictory characteristics is present
together simultaneously in parama-puruña, Çré Kåñëa. This is the
intrinsic and constitutional nature of the Supreme Absolute
Truth (para-tattva). In one aspect of kåñëa-lélä there is ätmärämatä,
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while in its counterpart, the quintessence of parärämatä reigns
splendidly to its fullest extent. The summit of this parärämatä is
parakéya-bhäva. Parakéya-rasa is the astonishing rasa that appears
when the näyaka and näyikä are united by räga (attraction),
even though the relationship between them is para-bhäva (bhäva
of accepting para – another’s consort).
From ätmärämatä to parakéya-madhura-rasa is the full spectrum
of rasa. As rasa is drawn in the direction of ätmärämatä, it
gradually becomes dry, whereas to the extent that it is drawn
towards parakéya, it attains its fully blossomed state. When
Kåñëa is the näyaka, parakéya-rasa can never be disgraceful,
whereas if any ordinary jéva becomes the näyaka, the consideration
of dharma and adharma arises, and parakéya-bhäva then becomes
extremely base. Thus, poets have determined that the meeting
between a male paramour and a married woman is utterly
contemptible. However, Çré Rüpa Gosvämé has said that,
although alaìkära-çästra has described the upapati as detestable
and contemptible, this only applies to a mundane (präkåta)
näyaka. No such conclusion can apply to Çré Kåñëa, who is
directly the transcendental source of all avatäras.
Vijaya: Kindly tell me about the distinct characteristic of pati.
Gosvämé: A pati is one who has accepted the hand of a bride in
marriage.
Vijaya: Please explain the characteristics of upapati and parakéya.
Gosvämé: The upapati is a man who is driven by intense
attachment to transgress dharma and accept a parakéyä as his
most dearly beloved. A parakéyä is a woman who neglects the
dharma of this world and the next, transgresses the regulations
of marriage, and completely offers herself to a man other than
her husband. There are two types of parakéyä, namely unmarried
(kanyä) and married (paroòhä).
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Vijaya: What are the symptoms of svakéyä?
Gosvämé: A chaste woman who has been married according to
the regulative principles, and who is always absorbed in following
the orders of her husband, is called svakéyä.
Vijaya: Who are svakéyä and who are parakéyä for Çré Kåñëa?
Gosvämé: The married ladies of Dvärakä-puré are svakéyä, and
the young gopés of Vraja are mainly parakéyä.
Vijaya: Where are these two types of consort situated in the
aprakaöa-lélä?
Gosvämé: This is a very confidential matter. You know that the
domain of the para-tattva comprises four quarters. Three quarters
of His opulences (vibhüti) are manifest in the spiritual realm, and
one quarter is in the mundane realm. Thus, the entire realm of
mäyä, consisting of fourteen planetary systems, is situated in one
quarter of His vibhüti. The River Virajä lies between the material
and spiritual worlds, the world of mäyä being situated on this side
of it, and the spiritual world on the other side. Brahma-dhäma,
which is composed of effulgence, surrounds the spiritual world
(cit-jagat) on all sides. Apart from that, when one penetrates beyond
the Virajä, the spiritual sky (paravyoma) is seen as saàvyoma-rüpa
Vaikuëöha. There, aiçvarya is prominent and Näräyaëa reigns as
the Lord of lords, attended by unlimited transcendental majestic
çaktis. In Vaikuëöha, Bhagavän has svakéya-rasa, and the çré, bhü,
and nélä-çaktis serve Him as svakéyä consorts. Above Vaikuëöha
lies Goloka. In Vaikuëöha, the svakéyä consorts of the city (pura)
remain absorbed in their respective appropriate services. In Goloka,
the young ladies of Vraja serve Kåñëa in their particular rasa.
Vijaya: If Goloka is Kåñëa’s highest dhäma, then why have the
wonderful glories of Vraja been extolled?
Gosvämé: Places such as Vraja, Gokula, and Våndävana are within Çré Mathurä-maëòala. Mathurä-maëòala and Goloka are
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non-different from each other (abheda-tattva). When this one
phenomenon is situated in the highest region of the cit-jagat, it is
known as Goloka, and when it is manifested within this material
universe, it is known as Mathurä-maëòala. Thus, it is celebrated
simultaneously in these two svarüpas.
Vijaya: How is that possible? I don’t understand.
Gosvämé: Such phenomena are possible only by Kåñëa’s acintyaçakti. All the activities within the jurisdiction of acintya-çakti
are beyond comprehension and argument. That eternal abode of
Goloka is called Mathurä-dhäma in the prakaöa-lélä within the
world of gross elements (prapaïca), and this very same place is
called Goloka in aprakaöa-lélä. Kåñëa’s transcendental pastimes
are eternal, and Goloka is eternally manifest in the nitya-jagat.
Those who have become eligible to have darçana of the pure
spiritual substance see Goloka. Not only that, but they can have
darçana of Goloka in Gokula itself. However, the jéva whose
intelligence is material cannot attain the darçana of Goloka.
Even though Gokula is Goloka, jévas with mundane intelligence
see Gokula as an ordinary place of this material world consisting
of five gross elements.
Vijaya: What is the qualification to have the darçana of Goloka?
Gosvämé: Çré Çukadeva Gosvämé has said:
iti saïcintya bhagavän mahäkäruëiko vibhuù
darçayämäsa svaà lokaà gopänäà tamasaù param
satyaà jïänam anantaà yad brahma-jyotiù sanätanam
yad dhi paçyanti munayo guëäpäye samähitäù
Çrémad-Bhägavatam (10.28.14–15)
Although the gopas are eternally perfect, they nonetheless
descend to this world as assistants in Kåñëa’s pastimes. The
sädhana-siddha-gopas were the followers of those nitya-siddhagopas. These sädhana-siddha-gopas thought, “Due to ignorance,
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the jévas in this world identify themselves with their material
bodies. Thus they are hankering with many types of desires, and
they engage in various types of work in order to fulfill them. As
a result, they wander aimlessly accepting repeated birth in higher
and lower species. We are also engaged in the same activity”.
Considering this, the greatly compassionate Bhagavän Çré
Kåñëa, who has inconceivable majestic opulence, granted to
those gopas darçana of His parama-dhäma, Goloka, which is
beyond the dense darkness of mäyä. The variety in that dhäma
is eternal, absolute reality, full of unlimited spiritual pastimes.
That dhäma is eternally self-illuminated with the effulgence of
brahma, and it is perceived by the hosts of sages and sädhakas
through trance in the stage beyond the influence of the three guëas.

Bäbä, one cannot have darçana of Goloka without Kåñëa’s
mercy. Kåñëa bestowed mercy on the Vrajaväsés and granted them
darçana of Goloka. This Goloka is the excellent transcendental
abode beyond material nature, and its variegatedness is the
embodiment of eternal truth and endless spiritual pastimes. The
spiritual effulgence of the brahmajyoti exists there eternally as
the brilliant radiance (prabhä) of His limbs. When the sädhaka
is free from all mundane connections with matter, he can have
darçana of that special tattva.
Vijaya: Can all liberated personalities have darçana of Goloka?
Gosvämé: Even among millions of liberated souls, a bhakta of
Bhagavän is very rare. In brahma-dhäma the jévas who become
liberated by the practice of añöäìga-yoga and brahma-jïäna,
enjoy forgetfulness of the self. Just as a man in a state of deep
sleep (suñupti) remains completely inactive, being bereft of power
to perceive, to understand, to desire, and so forth, similarly, the
jévas who attain brahma-dhäma are oblivious to their own ätmä,
so they remain like inanimate lumps. What to speak of them,
even bhaktas absorbed in aiçvarya cannot see Goloka. Bhaktas
with a mood of aiçvarya render service to an opulent form of the
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Lord in Vaikuëöha according to their respective bhävas. Even one
who engages in kåñëa-bhajana in vraja-rasa can only have
darçana of Goloka if he is so fortunate that Kåñëa bestows mercy
upon him and releases him from the mäyä’s endless bondage.
Vijaya: Well, if only this type of liberated bhakta can see Goloka,
why has Goloka been described in çästras such as Çré Brahmasaàhitä, Hari-vaàça and the Padma Puräëa? If Kåñëa’s mercy is
only available through vraja-bhajana, what was the point of
mentioning Goloka?
Gosvämé: Those vraja-rasika-bhaktas whom Kåñëa elevates to
Goloka from this world of five gross elements (prapaïca) can see
Goloka completely. Furthermore, çuddha-bhaktas in vraja-bhäva
can also see Goloka to a certain extent. There are two types of
bhaktas: sädhaka and siddha. Sädhakas are not qualified to see
Goloka. Again, there are two types of siddha-bhaktas, namely
vastu-siddha-bhaktas and svarüpa-siddha-bhaktas. Vastu-siddhabhaktas are brought directly to Goloka by Kåñëa’s mercy, whereas
svarüpa-siddha-bhaktas see the svarüpa of Goloka, but they are
still situated in the prapaïca (material existence), and not
directly in Goloka. By Kåñëa’s mercy, their eyes of bhakti are in
the process of gradually opening, thus there are many grades of
eligibility in this group. Some see a little, some see something
more, and others see more still. To the extent that Kåñëa is
merciful to them, they will see Goloka. As long as they are in the
sädhana stage of bhakti, whatever darçana they attain of Gokula
is tinged with some mäyika-bhäva. After crossing the stage of
sädhana and reaching the level of bhäva, their darçana is
somewhat pure, and when they arrive at the stage of prema, they
begin to have darçana to the full extent.
Vijaya: Prabhu, in what respects are Goloka and Vraja different
from each other?
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Gosvämé: Everything that one sees in Vraja is present in Goloka,
but the various aspects appear somewhat different because of
differences in the niñöhä of the observer. In fact, there is no
difference between Goloka and Våndävana; they appear differently
to different observers, depending on their different vision.
Extremely ignorant people see everything in Vraja as material.
The vision of a person in rajo-guëa is somewhat more auspicious
compared to this, and those who are situated in sattva-guëa have
darçana of çuddha-sattva according to their ability to see.
Everyone’s vision is different according to their adhikära.
Vijaya: Prabhu, I have some realization, but will you kindly
give an example to clarify the subject further? A material object
cannot serve as a complete example to illustrate spiritual
subjects, but still, even a partial indication can give rise to a full
realization.
Gosvämé: This is a very difficult problem. We are forbidden to
reveal our own confidential realization to others. When you also
have some confidential realization by Kåñëa’s mercy, you should
always keep it hidden. I will explain this subject to you only as
far as our previous äcäryas have revealed it, and by Kåñëa’s
mercy, you will be able to see the rest yourself. Perception in
Goloka is purely spiritual, and there is not the slightest tinge
of material perception. To nourish rasa there, the cit-çakti has
manifested varieties of bhäva in many places, and amongst them
there is one spiritual conception known as abhimäna. For
instance, Kåñëa has no beginning and no birth in Goloka, but to
assist the lélä, vätsalya-rasa is personified there by the conception
(abhimäna) in the spiritual existence of fatherhood and
motherhood in the forms of Nanda and Yaçodä. Again, wonderful
varieties of çåìgära-rasa, such as separation (vipralambha) and
meeting (sambhoga), exist in this conception (abhimäna) form.
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Although the actual situation in parakéya-bhäva is çuddhasvakéya, the self-conceptions (abhimäna) of paramour beloved
(parakéyä) and paramour lover (upapati) are eternally present
in it.
Just see! All these abhimäna are completely convincing in
Vraja, for they are exhibited in a gross outward form by the
potency of yogamäyä. For example, in Vraja, Yaçodä labors to
give birth to Kåñëa in her maternity room, and the nitya-siddhagopés have a parakéya-abhimäna that arises from their marriages
to husbands such as Abhimanyu and Govardhana-gopa. In other
words, the abhimäna of Goloka are all visible in Vraja in very
tangible forms, which are managed by yogamäyä from the
exceedingly subtle, original reality. There is not even the slightest
trace of falsity in Vraja, and it resembles Goloka in all respects.
Differences in vision arise only according to the degree of
material obstruction of the observer.
Vijaya: Then should one meditate on the appropriate aspects of
añöa-käléya-lélä by proper deliberation?
Gosvämé: No, it is not like that. One who has darçana of vrajalélä should remember añöa-käléya-lélä according to his realization.
By Kåñëa’s mercy, the lélä manifests itself in the sädhaka’s heart
through the power of his bhajana. It is not necessary to try and
improve the bhävas of the lélä by one’s own endeavors.
Vijaya: Yadåçé bhävanä yasya siddhir bhavati tädåçé. According to
this logic, the perfection that one attains corresponds exactly to
the type of meditation performed at the time of sädhana, so it
seems that one must perform purified, immaculate meditation
on Goloka.
Gosvämé: What you are saying is correct. All the perceptions in
Vraja are pure reality, and not even a single one is contrary to
this; otherwise, there would be a fault. Perfection occurs when
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sädhana becomes pure, and the purer one’s meditation is at the
time of sädhana, the faster one attains siddhi. You should
endeavor in such a way that your sädhana may be accomplished
beautifully, but still, it is beyond your power to purify your
sädhana. Only Kåñëa, through His acintya-çakti, can do this. If
you try to do it yourself, you will become entangled in the thorny
thickets of jïäna, but if Kåñëa bestows His mercy, there will be
no such injurious result.
Vijaya: Today I have become fortunate. I want to ask one further
question. Is the abode of the Dvärakä consorts only in
Vaikuëöha, or in Goloka as well?
Gosvämé: The endless änanda of the cit-jagat is attained in
Vaikuëöha; there is no attainment higher than Vaikuëöha. Cities
such as Dvärakä are there and the young ladies of those cities reside
in their own palaces, rendering service to Kåñëa. The only ones who
are situated in the madhura-rasa of Goloka are the vraja-ramaëés.
All the pastimes that are in Vraja are in Goloka. However, it is
mentioned in Gopäla-täpané Upaniñad that Rukmiëéjé is situated
in svakéya-rasa in Mathurä-puré, which is in Goloka.
Vijaya: Prabhu, do all the activities in Goloka occur in the same
sequence as I see them in Vraja?
Gosvämé: Yes, they all exist there in the same order, but without
the divisions based on mäyika conceptions. However, all such
mäyika conceptions have their own supremely pure spiritual
origins, which I cannot explain. This you can understand only
by the power of your bhajana.
Vijaya: The whole of mundane existence (prapaïca) becomes
completely dissolved at the time of the universal dissolution
(mahä-pralaya), so in what sense is vraja-lélä eternally present?
Gosvämé: Vraja-lélä is eternal from both the prakaöa and
aprakaöa perspective. The present perception (sämprata-pratéti)
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of vraja-lélä is eternally existing in one of the unlimited universes,
which revolve in cyclic order like a wheel. A particular lélä now
present in one brahmäëòa appears the next moment in another
brahmäëòa. Thus, that particular lélä is aprakaöa-lélä in the first
brahmäëòa, but it is present in the next brahmäëòa as prakaöalélä. In this way, all types of prakaöa-lélä are eternal. Even in the
aprakaöa state, all the léläs are eternally present.
Vijaya: If prakaöa-lélä occurs in all the brahmäëòas, does vrajadhäma exist in each brahmäëòa?
Gosvämé: Yes, it does. Goloka is a self-manifesting phenomenon
which is present in every universe as the abode of kåñëa-lélä.
Goloka also manifests itself in the heart of all çuddha-bhaktas.
Vijaya: Why does Mathurä-maëòala remain manifest in a
universe where the lélä is non-manifest (aprakaöa)?
Gosvämé: The aprakaöa-lélä is eternally present in the dhäma,
which remains to bestow mercy upon the bhaktas who reside
there.
That day’s discussion drew to a close. While returning to his
residence, Vijaya Kumära repeatedly meditated upon his sevä in
añöa-käléya-lélä.
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C haptEr 32
Madhura-rasa-vicära: Parakéya-näyikäs

I

t was night. Vrajanätha had completed his bhajana for that
.day. Putting his hari-näma-mälä aside, he fell asleep. Vijaya
Kumära had honored prasäda, and lay on his bed, but sleep would
not come, for he was absorbed in thought. At first he had the
idea that Goloka and Gokula were different places. Now, however,
he concluded that Goloka and Gokula are non-different. The
root of parakéya-rasa is in Goloka. But how can Kåñëa be upapati
(paramour) there? He could not comprehend this point.
“If Kåñëa is the supreme substance,” he thought, “and çakti
and çaktimän are non-different, even if çakti becomes separated
from çaktimän, how can çakti be called paroòhä (married to a
gopa other than Kåñëa), and Kåñëa be called upapati (paramour)?”
At first he thought, “Tomorrow I will ask Çré Gurudeva the
question and have my doubt removed,” but then he thought, “It
would be improper to ask Gurudeva anything further about
Goloka. Still, it must be cleared.”
Pondering in this way, he finally fell asleep. While asleep, he
dreamt that he was in the presence of his gurudeva, and in order
to vanquish his doubt, he was asking the very question that had
preoccupied him just before he fell asleep. Gurudeva replied,
“Bäbä Vijaya, Kåñëa is fully independent in all activities, and His
unimpeded desires are not dependent on the desires of others.
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His eternal desire is that His aiçvarya should be concealed and
His mädhurya should be manifested. Accordingly, He assigns to
His çakti an existence separate from Himself. Consequently, His
parä-çakti assumes the form of millions of attractive young gopés,
all endeavoring to render Him various services. Still Kåñëa is not
fully satisfied by His çakti’s service while it is influenced by
knowledge of His opulence. Therefore by the wonderful influence
of His yogamäyä-çakti, He provides those beautiful gopés with
the abhimäna (self-conception) that they belong to separate
households. That is to say, through the influence of that çakti
(yogamäyä), they consider themselves the wives of others, and
simultaneously, Kåñëa also assumes the relationship as their
upapati (paramour).
“Out of lobha (greed) for parakéya-rasa, Kåñëa transcends His
ätmäräma-dharma (self-satisfied nature) and performs varieties
of wonderful lélas, such as räsa-lélä, with those young gopés, who
implicitly believe that they are married to others. Vaàçé is His
priya-sakhé (dear friend) in accomplishing this activity. In order
that Kåñna taste these special features the eternal parakéya-bhäva
is established in Goloka. For this reason, all the pastime-forests
of Goloka and the sites of Kåñëa’s loving play, such as
Våndävana, remain eternally present. All the lélä-sthänas (places
of pastimes) in Vraja – such as the arena of the räsa, Yamunä,
and Giri-Govardhana – are in Goloka, and in this way, the
moods of being married (dämpatya-bhäva), and of being faithful
to one’s husband (svakéyatva-bhäva) are present there. Çuddhasvakéyatva, the pure conjugal mood reigns splendidly in
Vaikuëöha. The qualities of svakéya and parakéya are thus
considered to be inconceivably different and non-different.
“Just see, this subject is so astounding. In Goloka, parakéyabhäva is present only as abhimäna (a conception). In Vraja, it
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appears to be like an affair with another’s wife, but there is
actually no adultery because the young gopés are Kåñëa’s own
çakti. Kåñëa is united with them from the beginning of time;
therefore, their fundamental quality is actually perfect faithfulness
to one’s husband (svakéyatva) and the quality of being married
(dämpatya). The gopas such as Abhimanyu are special avatäras of
their respective conceptions in Goloka. They become husbands
to nourish Kåñëa’s lélä and to make Him the leader of viläsa
(pastimes) on the stage of Vraja in the mood of an upapati. In
Goloka, which is far beyond the material world, rasa is nourished
only by this conception. Within the material universe in Gokula, all
the conceptions manifest their individual existences and assume
bodies by yogamäyä’s influence in order to create the experience
of being married, and then to transgress the codes of marital
conduct. All this is accomplished by the actions of yogamäyä.”
When Vijaya Kumära had thus heard svakéya and parakéyatattva explained by Gurudeva in his dream, his doubts were
dispelled. Goloka, beyond the mundane world, is factually the
selfsame bhauma (earthly) Gokula – his conviction in this fact
became steadfast, and the supremely blissful identity of vrajarasa arose in his heart. At the same time, he felt an awakening
of implicit faith in the nitya-añöa-käléya-lélä of Vraja. Rising early
the next morning, he thought, “Çré Gurudeva has shown me
unlimited mercy. Now I will hear from him about the components
of rasa and then attain niñöhä in bhajana.”
Vijaya Kumära honored prasäda and came before his
Gurudeva at the prearranged time. Shedding tears of prema, he
offered his praëäma. Gurudeva lovingly embraced him and said,
“Bäbä, Kåñëa has favored you with His genuine mercy. Thus I
have become fortunate simply by seeing you.” As he said this, the
powerful influence of prema made his mind unsteady.
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After a short time, when Gosväméjé regained external perception,
Vijaya Kumära offered his säñöäìga-praëäma, and said, “Prabhu,
I do not know Kåñëa’s mercy; I only know your mercy. Now I
have given up trying to realize Goloka. I am fully satisfied in the
endeavor to attain realization of Vraja. I want to thoroughly
understand the fascinating varieties of vraja-rasa. Kindly tell me,
can the unmarried gopés who maintained the mood that Kåñëa
was their husband be called svakéya or not?”
Gosvämé: Those unmarried gopés of Gokula were svakéya at that
time because of their niñöhä in the mood of approaching Kåñëa
as their husband, but their intrinsic mood is parakéya. Although
their svakéya mood is not natural, their svakéya relationship is
perfected in that particular condition in Gokula lélä because
Kåñëa accepted them as His wives by the gandharva-viväha-réti
(the custom of marriage by the exchange of garlands).
Vijaya: Prabhu, in due course, I will ask many questions, one
after the other. I want to understand all the topics of Çré Ujjvalanélamaëi in the sequence in which they have been presented.
First, I wish to learn all about näyaka (heroes). There are four
types of näyaka, namely, anuküla, dakñiëa, çaöha, and dhåñöa.
Please describe the anuküla (favorable) näyaka.
Gosvämé: The anuküla-näyaka is He who gives up the desire for
other attractive maidens because of extreme attachment to only
one näyikä (heroine). The bhäva of Çré Rämacandrajé towards
Çré Sétä-devé and of Çré Kåñëa towards Çrématé Rädhikäjé is that
of the anuküla-näyaka.
Vijaya: I want to know the identity of the various bhävas – such
as anuküla – of the four types of näyaka, such as dhérodätta.
Kindly describe the symptoms of the dhérodätta-anuküla-näyaka.
Gosvämé: The dhérodätta-anuküla-näyaka is grave, humble,
forgiving, compassionate, resolute, steadfast in his vows, free
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from vanity, modest and extremely munificent. Still, He
renounces all those qualities for the sake of His näyikä, and goes
to meet with her in secret.
Vijaya: Please tell me the symptoms of dhéra-lalita-anukülanäyaka.
Gosvämé: The dhéra-lalita-näyaka is by nature a connoisseur of
rasa, ever-youthful, expert in joking, and free from anxiety. The
dhéra-lalita-anuküla-näyaka has all these, combined with the
symptom of enjoying uninterrupted pleasure.
Vijaya: What is dhéra-çänta-anuküla-näyaka?
Gosvämé: The dhéra-çänta-anuküla-näyaka is naturally serene
and tolerant, wise, and considerate.
Vijaya: Kindly explain the symptoms of the dhéroddhataanuküla-näyaka.
Gosvämé: When the näyaka who is envious, proud, deceitful,
easily angered, and boastful is favorable, He is called dhéroddhataanuküla-näyaka.
Vijaya: What is a dakñiëa-näyaka?
Gosvämé: The word dakñiëa means “simple and honest.” A
dakñiëa-näyaka is He who does not give up respect, awe, and
submissive love for His previous beloved, even when He gives
His heart to another näyikä. One who is equally disposed
towards many heroines is also called a dakñiëa-näyaka.
Vijaya: What are the symptoms of a çaöha-näyaka?
Gosvämé: A çaöha-näyaka is endearing in the presence of His
beloved, but He secretly commits grave offenses by acting in an
unloving manner behind her back.
Vijaya: What are the characteristics of a dhåñöa-näyaka?
Gosvämé: A dhåñöa-näyaka is completely fearless and expert at
lying, even though everyone can clearly see the signs of His
having enjoyed the company of another beloved.
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Vijaya: Prabhu, how many different types of näyaka are there?
Gosvämé: As far as we are concerned, Kåñëa is the only näyaka.
There is no one besides Him. That one Kåñëa is pürëa (perfect)
in Dvärakä, pürëatara (more perfect) in Mathurä, and pürëatama
(most perfect) in Vraja. He is both pati (husband) and upapati
(paramour) in all three of these places. Thus He is six (=2x3)
types of näyaka. Furthermore, because of the four categories
beginning with dhérodätta, He embodies twenty-four (=6x4)
types. Then again, these types are divided into anuküla, dakñiëa,
çaöha, and dhåñöa, so there are ninthy-six (=24x4) types of näyaka.
Now you should know that there are twenty-four types of näyaka
in svakéya-rasa, and twenty-four types of näyaka again in
parakéya-rasa. In vraja-lélä, svakéya-rasa is a contracted bhäva,
and parakéya-rasa predominates. Thus, the twenty-four types of
näyaka in parakéya-rasa are eternally and splendidly manifest in
Çré Kåñëa in Vraja. He is perceived as whatever type of näyaka is
necessary to perform any particular part in any aspect of a lélä.
Vijaya: Prabhu, I have realized the various qualities of näyaka
and näyikä. Now I want to know how many types of assistants
(sahäyaka) the näyaka has.
Gosvämé: The näyaka has five types of assistants, namely ceöa,
viöa, vidüñaka, péöha-mardda, and priya-narma-sakhä. They are all
expert in using joking words; they are always intensely devoted
to Kåñëa with anuräga (deep love); they know how to behave
according to the occasion and circumstance; they are expert; and
they are adept in the art of pleasing the gopés when they become
angry, as well as giving confidential advice. All five types of
assistants have these qualities.
Vijaya: What are the attributes of the ceöa assistants?
Gosvämé: They are expert in discovering anything, they perform
secret tasks, and their disposition is somewhat bold and arrogant.
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In Gokula, sakhäs such as Bhaìgura and Bhåìgara perform the
activities of Kåñëa’s ceöa.
Vijaya: Who are called viöa?
Gosvämé: Kåñëa’s viöa, such as Kaòära and Bhäraté Bandha, are
extremely talented in activities such as dressing and decorating
Kåñëa. They are cunning, skilled in conversation, and expert in
manipulating others.
Vijaya: Who are the vidüñakas?
Gosvämé: The vidüñakas are fond of eating and quarreling. They
are expert at making others laugh with their comical gestures,
words, and dress. Madhumaìgala and gopas such as Vasanta are
prominent among Kåñëa’s vidüñakas.
Vijaya: Who is in the category of péöha-mardda?
Gosvämé: Çrédämä is Kåñëa’s péöha-mardda. Though his qualities
are just like those of a näyaka, he conducts all his activities
according to the order of the näyaka.
Vijaya: What are the symptoms of the priya-narma-sakhäs?
Gosvämé: They are privy to extremely confidential secrets and
have taken shelter of the bhävas of the sakhés. Subala and Arjuna
are prominent among Kåñëa’s priya-narma-sakhäs. Thus they are
the best of all Kåñëa’s friends. Among these five – ceöa, viöa,
vidüñaka, péöha-mardda, and priya-narma-sakhä – the ceöas are in
däsya-rasa, the péöha-marddas are in véra-rasa, and the rest are in
sakhya-rasa. The ceöas are servants (kiìkara) and the other four
are sakhäs.
Vijaya: Are there no female assistants (sahäyakäs)?
Gosvämé: Yes, there are, and they are called dütés (messengers).
Vijaya: How many types of düté are there?
Gosvämé: There are two kinds: svayaà-düté and äpta-düté.
Katäkña (the sidelong glance) and vaàçé-dhvani (the sound of
Kåñëa’s flute) are svayaà-dütés.
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Vijaya: Ahä! Who are the äpta-dütés?
Gosvämé: Vérä is proficient in speaking bold words, and Våndä is
expert in persuasive flattery. They are both Çré Kåñëa’s äpta-dütés.
The svayaà-dütés and äpta-dütés are extraordinary dütés. Apart
from them, there are ordinary messengers such as liìginé, daiva-jïä,
and çilpa-käriëé. I will describe them elaborately later in the
context of näyikäs and dütés.
Vijaya: I have understood the mood and attributes of Çré Kåñëa
as näyaka, and I have also heard that Çré Kåñëa performs nityalélä in both pati and upapati bhäva. He performs pastimes in
Dvärakä in pati-bhäva, and in Vraja-puré in upapati-bhäva. Our
Kåñëa is upapati, so it is essential for us to know about the vrajaramaëés, the charming young gopés.
Gosvämé: Most of the damsels of Vraja with whom Vrajendranandana Çyämasundara performs pastimes are in parakéyabhäva, because madhura-rasa does not fully develop without
parakéya. The rasa of the charming ladies of Dvärakä-puré
remains limited by their marital relationship, whereas the rasa of
the female residents of Vraja, who possess that çuddha-käma
from which Kåñëa derives the utmost happiness, is unrestricted
(akuëöha).
Vijaya: What is the purport of this?
Gosvämé: Çré Rudra, who is highly knowledgeable in the subject
of çåìgära-rasa, states that the supreme weapons of Kandarpa
(Cupid) are obstacles such as the contrary moods of women
(vämatä), and the extreme difficulty in meeting with women
(durlabhatä) because of the prohibitions that society imposes.
Cäëakya Paëòita has stated that the näyaka’s heart becomes
more deeply attached when He is forbidden to meet His beloved
and when the doe-eyed beloved is difficult to attain. Look!
Although Kåñëa is ätmäräma, at the time of räsa-lélä, He
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manifested Himself in as many svarüpas as there were gopés, and
then performed lélä with them. Every sädhaka should follow
räsa-lélä. Here the special instruction is that, if the sädhakas
desire auspiciousness, they should enter this räsa-lélä as a bhakta,
but they should never imitate Kåñëa. In other words, they should
enter this lélä only by becoming a follower of a gopé, by adopting
the mood of gopé-bhäva.
Vijaya: Can you kindly explain more elaborately the subject of
gopé-bhäva?
Gosvämé: Nandanandana Kåñëa, the son of Nanda Mahäräja, is
a gopa, and He does not perform amorous pastimes with anyone
except with the gopés. The sädhaka who is eligible for çåìgärarasa should engage in kåñëa-bhajana with the same bhäva with
which the gopés render loving service to Çré Kåñëa. In the course
of his bhajana, the sädhaka should meditate on himself as a
vraja-gopé. The sädhaka should consider himself the maidservant
of some extremely fortunate vraja-väsiné (female resident of
Vraja), and under her guidance, should render services to
Rädhä-Kåñëa. One cannot possibly awaken rasa unless one
considers oneself paroòhä, that is, married to a gopa other than
Kåñëa. It is this paroòhä-abhimäna, the self-conception of being
married to a gopa other than Kåñëa, that is the specific dharma
of the vraja-gopés. Çré Rüpa Gosvämé has written:
mäyä-kalita-tädåk-stré-çélanenänusüyibhiù
na jätu vrajadevénäà patibhiù saha saìgamaù
Çré Ujjvala-nélamaëi
(Kåñëa-vallabhä-prakaraëa, 19)
The vraja-devés who, through the influence of yogamäyä, consider
themselves married to gopas other than Kåñëa, never come in
physical contact with their dharmika wedded husbands. At the
time of the gopés’ abhisära (rendezvous with Kåñëa) and so on,
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the gopas in their houses see forms of the gopés that exactly
resemble their own wives. These forms are fabricated by
yogamäyä so that the gopas will think to themselves, “Our wives
are right here at home,” and they never have any opportunity to
be jealous or to feel enmity towards Kåñëa.

The vraja-devés never had physical contact with their lawfullywedded husbands, who were all contrived by yogamäyä. Each of
the vraja-gopés’ husbands is only the manifestation from their
respective bhävas in the Goloka lélä. Their marriages are also
nothing but an implicit conviction created by yogamäyä. The
gopés are not actually married to other gopas, but the abhimäna,
or self-conception, of being married to other gopas is eternally
present. If it were not so, it would naturally be impossible for the
unprecedented parakéya-rasa to manifest because of contrariness
(vämatä), inaccessibility (durlabhatä), obstructions, social prohibitions, fear, and so on. The näyikä-bhäva of vraja-rasa cannot
be attained without such a conception. Lakñméjé of Vaikuëöha is
an example of this.
Vijaya: What is the bhäva of knowing oneself as paroòhä?
Gosvämé: A gopé thinks, “I am a girl who was born in the house
of a vraja-gopa, and when I grew up to be a young adolescent, I
was given in marriage to a youthful gopa.” Only through this
type of conviction does the intense yearning to meet intimately
with Kåñëa become powerful. Gopé-bhäva means to attribute
(äropa) to oneself the mood of being a gopa’s wife who has not
yet given birth to a child.
Vijaya: If the sädhaka is male, how can he attribute gopé-bhäva to
himself?
Gosvämé: People only consider themselves male because they are
under the influence of the illusory nature imposed by mäyä.
Except for Kåñëa’s eternal male associates, the pure, inherent
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spiritual nature of all others is female. Really, there are no male
and female characteristics in the spiritual structure, but the
sädhaka can attain eligibility to be a vraja-väsiné when he is
impelled by svabhäva and a steadfast abhimäna. Only those who
have ruci for madhura-rasa are eligible to become vraja-väsinés. If
one performs sädhana according to one’s ruci, one will attain a
perfected state that corresponds exactly to the nature of that
sädhana.
Vijaya: What are the glories of being a gopé married to a gopa
other than Kåñëa?
Gosvämé: The vraja-gopés who are married to others naturally
become mines of superabundant beauty and extraordinarily
powerful transcendental virtues when the intense hankering to
meet intimately with Kåñëa arises in their hearts. They also
become decorated with the exquisite loveliness of prema. The
sweetness of their rasa exceeds that of all the çaktis of Bhagavän,
headed by the goddess of fortune Lakñmé.
Vijaya: How many kinds of vraja-sundaré (beautiful damsels) are
there?
Gosvämé: There are three types: sädhana-parä, devé, and nityapriyä.
Vijaya: Are there also different types of sädhana-parä-sundaré?
Gosvämé: Yes, there are two types of sädhana-parä-sundaré:
yauthiké and ayauthiké.
Vijaya: Who are the yauthiké?
Gosvämé: The yauthiké sundarés have taken birth in Vraja
together in a group, after being absorbed in the sädhana for
vraja-rasa. In other words, they are members of a particular
group. There are two kinds of yauthiké: muni-gaëa and upaniñadgaëa.
Vijaya: Which munis have taken birth in Vraja as gopés?
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Gosvämé: Some munis offered worship to Gopäla, but were
unable to attain siddhi (perfection). After having darçana of Çré
Rämacandra’s beauty, they further endeavored in sädhana in
accordance with their cherished desire. Thus, they accepted
gopé-bhäva and took birth as gopés. Padma Puräëa refers to them
in this way, and Båhad-vämana Puräëa states that some of them
attained perfection at the beginning of the räsa-lélä.
Vijaya: How did the Upaniñads take birth as gopés in Vraja?
Gosvämé: The Mahä-Upaniñads personified, who were gifted
with extremely fine discrimination, became thoroughly astonished
when they saw the gopés’ good fortune, and after performing
severe austerities with çraddhä, they attained birth in Vraja as gopés.
Vijaya: Who are ayauthiké?
Gosvämé: There are two types of sundarés celebrated by the name
ayauthiké: long-standing (präcénä) and new (navénä). They are
exceptionally attached to gopé-bhäva, and perform sädhana with
intense eagerness and natural anuräga. Some take birth alone,
and others in groups of two, three, or even more at the same
time. The präcénä ayauthiké-gopés attained sälokya (living on the
same planet) together with the nitya-priyä gopés a long time ago.
The navénä-ayauthiké gopés come to Vraja by taking birth in the
species of devas, humans, and other beings. They gradually become
präcénä, and attain sälokya in the way I have already mentioned.
Vijaya: I have understood the subject of sädhana-parä. Now
please be so kind as to explain to me about the devés.
Gosvämé: When Kåñëa descends among the devas in Svarga by
His aàça, aàças of His nitya-käntäs also manifest as devés in
order to satisfy Him. Those very devés take birth in kåñëa-lélä as
the daughters of gopas and become the präëa-sakhés of the nityapriyä-gopés of whom they are aàças – in other words, of their
own aàçanés.
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Vijaya: Prabhu, when does Kåñëa take birth by His aàça in the
species of devas?
Gosvämé: Kåñëa takes birth from Aditi’s womb by His sväàça
form as Vämana, and by His vibhinnäàças (separated expansions),
He becomes the devatas. Çiva and Brahmä are not born from the
womb of a mother, and although they are not in the category of
ordinary jévas who have fifty qualities to a minute degree, they
are still only vibhinnäàça. Those fifty qualities are certainly
present in Brahmä and Çiva to a somewhat greater extent, and
in addition they have five more qualities that are not found in
the ordinary jévas. Therefore, these two are called the chief
devatäs. Gaëeça and Sürya are also situated in the same category
as Brahmä for the same reason, but all the other devas are
classified as jévas. All the devatäs are Kåñëa’s vibhinnäàças, and
their wives (devés) are the vibhinnäàças of cit-çakti. Just before
Kåñëa’s appearance, Brahmä ordered them to take birth to satisfy
Kåñëa, and following his order some of them took birth in Vraja and
others in Dvärakä, according to their different tastes and sädhana.
The devés who take birth in Vraja because of intense eagerness to
attain Kåñëa are the präëa-sakhés of the nitya-priyä-gopés.
Vijaya: Prabhu, the Upaniñads attained birth as gopés, but kindly
tell me, do any other presiding devés of the Vedas also accept
birth in Vraja?
Gosvämé: It is written in the såñöi-khaëòa of Padma Puräëa that
Gäyatré, who is Veda-mätä, the mother of the Vedas, also took
birth as a gopé and attained Çré Kåñëa’s association. From that
time, she assumed the form of käma-gäyatré.
Vijaya: But isn’t käma-gäyatré without any beginning (anädi)?
Gosvämé: Käma-gäyatré is certainly anädi, and this anädi-gäyatré
first manifested in the form of Veda-mätä. Later, by the influence
of sädhana, and seeing the good fortune of many Upaniñads, she
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took birth in Vraja along with the Gopäla Upaniñad. Although
the form of käma-gäyatré is eternal, she exists splendidly in an
eternal and separate form as Veda-mätä Gäyatré.
Vijaya: All those, such as the Upaniñads, who took birth in Vraja
had the abhimäna of being the daughters of gopas, and they
accepted Kåñëa as their own husband with the conception that
He was a gopa-näyaka. Kåñëa became their husband at that time
by the custom of gandharva-viväha. I have understood this much.
However, Kåñëa’s eternal beloved consorts are His associates from
time without beginning, so is Kåñëa’s relationship of upapati
with them only a contrivance of mäyä?
Gosvämé: It is certainly one type of creation of mäyä, but not of
jaòa-mäyä, the illusory energy exhibited in the material world.
Jaòa-mäyä can never touch kåñëa-lélä. Although vraja-lélä is
within the material world, it is completely beyond the jurisdiction
of jaòa-mäyä. Another name for cit-çakti is yogamäyä, and in
kåñëa-lélä this very yogamäyä acts in such a way that one who is
influenced by jaòa-mäyä sees that kåñëa-lélä in an external form.
Yogamäyä brings to Vraja the paroòhä-abhimäna of Goloka with
each of the nitya-priyäs, and gives that abhimäna form a separate
individual existence. Then, by arranging for the marriages
between the nitya-priyä-gopés and those separate existences,1 she
makes Kåñëa upapati.
The omniscient puruña and the all-knowing çaktis who are
absorbed in their respective rasa accept these bhävas. This
indicates the superiority of rasa and the super-excellence of the
fully independent icchä-çakti. There is no such eminence in
Vaikuëöha and Dvärakä. When the präëa-sakhés attain sälokya
along with the nitya-priyä gopés, their restricted pati-bhäva
broadens and becomes upapati-bhäva. This is their ultimate
achievement.
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Vijaya: This siddhänta is quite extraordinary. My heart has become
refreshed. Now kindly explain to me about the nitya-priyä gopés.
Gosvämé: Çré Gauracandra could not have revealed such esoteric
principles through my mouth if there were no qualified listener
present such as your good self. Look here, in various places, Çré
Jéva Gosvämé, who is all-knowing (sarva-jïa), has deliberated
on this subject in a very confidential manner, which one can
understand by reading his commentaries and literatures such as
Kåñëa-sandarbha. Çré Jéva Gosvämé was always afraid that if
unqualified persons came to know about these very esoteric
principles, they might later take shelter of a corrupted form of
dharma. At that time, Çré Jéva Gosvämé felt anxious about all the
faults, such as rasäbhäsa and the distortion of rasa, that are seen
in so-called Vaiñëavas today. He could not prevent this misfortune,
although he was so careful. You should not speak this siddhänta
in the presence of others, except for those who are qualified to
receive it. Now I will describe the nitya-priyä gopés.
Vijaya: Who are the nitya-priyä gopés? Although in the past I
have studied many çästras, now my sole desire is to drink this
nectar from the lotus mouth of Çré Gurudeva.
Gosvämé: Like Kåñëa, the nitya-priyä gopés in Vraja are the
abodes of all qualities, such as beauty and cleverness. Rädhä and
Candrävalé are most prominent among them. They have been
referred to in the Brahma-saàhitä (5.37).
änanda-cinmaya-rasa-pratibhävitäbhis
täbhir ya eva nija-rüpatayä kaläbhiù
goloka eva nivasaty akhilätma-bhüto
govindam ädi-puruñaà tam ahaà bhajämi
When the änanda-aàça of the sac-cid-änanda-para-tattva
agitates the cid-aàça, and is then enthused by the separately
manifest hlädiné pratibhä (splendor), then Çrématé Rädhikä,
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along with Her sakhés who are all extensions of Her spiritual
form, become manifest. I perform bhajana of that Govinda, who
is the supreme, original Soul of all souls. He eternally resides in
Goloka-dhäma with those damsels, who are all endowed with
the sixty-four arts.

The nitya-priyä gopés have been mentioned in this statement
of Brahmä, which is the essence of all the Vedas. They are nitya,
which means that they are a manifestation of cit-çakti and are
thus beyond time and space – this is truth. There, nitya-lélä is
an expression of the sixty-four arts: kaläbhiù sväàça-rüpäbhiù
çaktibhiù. Although different meanings are given by the äcäryas
in other commentaries on Brahma-saàhitä, I have explained Çré
Svarüpa Dämodara Gosvämé’s extremely confidential commentary.
This secret treasure is hidden in the vault of the hearts of Çré
Rüpa-Sanätana and Çré Jéva Gosvämés.
Vijaya: I am intensely eager to hear the various names of the
nitya-priyä gopés.
Gosvämé: Çästras such as the Skanda Puräëa and Prahlädasaàhitä, have mentioned names such as Rädhä, Candrävalé,
Viçäkhä, Lalitä, Çyämä, Padmä, Çaibyä, Bhadrikä, Tärä, Viciträ,
Gopälé, Dhaniñöhä, and Pälé. Another name of Candrävalé is
Somätä, and Çrématé Rädhikä is also called Gändharvä. Vrajagopés such as Khaïjanäkñé, Manoramä, Maìgalä, Vimalä, Lélä,
Kåñëä, Çäré, Viçäradä, Tärävalé, Cakoräkñé, Çaìkaré, and
Kuàkumä are also famous in this world.
Vijaya: What is their relationship with each other?
Gosvämé: These gopés are yütheçvarés (group leaders). There are
not one or two groups, but hundreds, and in each of them, there
are hundreds of thousands of beautiful, individual gopés. All of
the above mentioned gopés, from Çrématé Rädhikä to Kuàkumä,
are yütheçvarés. Viçäkhä, Lalitä, Padmä, and Çaibyä have been
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described in the çästras more elaborately than the others. Among
these yütheçvarés, the eight gopés beginning with Rädhä have
been called pradhänä, because they are most fortunate.
Vijaya: Viçäkhä, Lalitä, Padmä, and Çaibyä are pradhänä gopés,
and they are especially expert in nourishing Kåñëa’s pastimes.
Why have they not been accepted as distinct yütheçvarés?
Gosvämé: They are so qualified that although it would be proper
to call them yütheçvarés, Lalitä and Viçäkhä remain so enchanted
by Çrématé Rädhikä’s supremely blissful bhäva that they do not
want to call themselves independent yütheçvarés. Among them,
some are followers of Çrématé Rädhikä, and others are followers
of Candrävalé.
Vijaya: I have heard that Lalitä has a gaëa (sub-group). What
type of group is it?
Gosvämé: Çrématé Rädhäjé is prominent amongst all the
yütheçvarés. Some of the gopés in Her dependent yüthas are
attracted to Çré Lalitäjé’s special bhäva, and call themselves
Lalitä gaëa. Other gopés refer to themselves as Viçäkhä gaëa,
and so on. The añöa-sakhés headed by Lalitä and Viçäkhä are
the heroines of Çrématé Rädhikä’s various gaëas. If one is very
fortunate, one can acquire the qualification to enter Çrématé
Lalitä’s gaëa.
Vijaya: In which çästra can the names of these gopés be found?
Gosvämé: Their names are found in çästras such as Padma
Puräëa, Skanda Puräëa, and the Uttara khaëòa of Bhaviñya
Puräëa. Many names are also mentioned in Sätvata-tantra.
Vijaya: Çrémad-Bhägavatam is the crest-jewel of all çästras in the
entire universe, so it would have been a matter of great joy if
these names were mentioned there.
Gosvämé: Çrémad-Bhägavatam is a tattva-çästra, but it is also an
ocean of rasa. From the point of view of the rasika-bhaktas,
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Çrémad-Bhägavatam is filled with the complete deliberation on
rasa-tattva, as if an ocean were contained in a single jar. Çré
Rädhä’s name and the bhävas and identities of all the gopés have
been described there in a highly confidential way. If you reflect
thoroughly upon the çlokas of the Tenth Canto, you can find
everything. Çré Çukadeva Gosvämé has described this subject in
a confidential way to keep unqualified people at a distance.
Vijaya, what will be the result of giving chanting beads and full
and explicit descriptions to one and all? The reader can understand
the confidential topics only as far as his conceptions are
advanced. Therefore, one quality of a genuine paëòita is that he
can reveal in a hidden way subjects that are not fit to be revealed
in the presence of everyone. Qualified people understand them
only as far as their adhikära allows. There is no knowledge of the
factual vastu without çré guru-paramparä. One may acquire
knowledge in other ways, but it will have no effect. You can only
attain the complete rasa of Çrémad-Bhägavatam after thoroughly
understanding Ujjvala-nélamaëi.
In this way, after a long period of questions and answers, that
day’s iñöagoñöhi was completed. Vijaya returned to his residence,
meditating incessantly on the subjects that he had heard. As all
the vicära (considerations) in relation to näyaka and näyikä
awakened in the field of his heart, he became absorbed in
paramänanda, and as he remembered the discussion about vaàçé
and svayaà-düté, a stream of tears flowed from his eyes. At that
time, the pastime that he had seen in the grove on his way to
Sundaräcala the previous night appeared vividly upon the
screen of his heart.
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Commentary in the form of chapter-endnotes
by Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja
From page 670
1

All the abhimänas of Goloka are manifest in tangible forms in Vraja,
such as Abhimanyu.
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C haptEr 33
Madhura-rasa-vicära: Çré rädhä’s Svarüpa,
five types of Sakhés & Messengers

O

ne day, Vijaya Kumära and Vrajanätha took bath in
Indradyumna Sarovara, and upon returning to their
residence, they honored prasäda together. Vrajanätha then set
off to have darçana of Çré Haridäsa Öhäkura’s samädhi, while
Vijaya Kumära came before the lotus feet of his Gurudeva at Çré
Rädhä-Känta Maöha. When he saw that the time was appropriate,
he posed some questions about Çrématé Rädhikä: “Prabhu, Çré
Våñabhänu-nandiné is our be-all and end-all and our very life’s
breath. I cannot express it. I do not know why my heart melts
when I just hear the name of Çré Rädhikä. Although Çré Kåñëa is
our only refuge, still I only like to taste the playful pastimes
that He performs with Çré Rädhikä. My mind does not want to
hear any kåñëa-kathä that does not mention Çrématé Rädhikä’s
name or discuss Her pastimes. What can I say? Now I am not at
all pleased to introduce myself as Vijaya Kumära Bhaööäcärya. I
am overjoyed to call myself Çré Rädhikä’s pälya-däsé. Another
surprising thing is that I have no desire to speak vraja-lélä-kathä
to those who are kåñëa-bahirmukha (reluctant to serve Kåñëa). I
want to get up and flee from any assembly where those who are
not rasika describe the glories of Çré Rädhä-Kåñëa.”
Gosvämé: You are fortunate! As long as one does not have
complete conviction in being a vraja-ramaëé, he is not qualified
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to enter into the descriptions of Çré Çré Rädhä-Kåñëa’s lélä-viläsa.
What to speak of those in male forms, even a devé has no eligibility
for Rädhä-Kåñëa kathä.
I have already discussed Kåñëa’s beloved consorts with you.
Rädhä and Candrävalé are the foremost amongst them, and they
both have millions of yüthas of fresh adolescent gopés. At the
time of the mahä-räsa hundreds of millions of charming young
gopés took part in the räsa-maëòala and expanded its beauty.
Vijaya: Prabhu, let Candrävalé have her millions of yüthas, but
please show mercy to me and tell me about Çrématé Rädhikä’s
glories, so that my contaminated ears may be purified and filled
with rasa. I have taken full shelter of you.
Gosvämé: Ahä Vijaya, of Rädhä and Candrävalé, Çré Rädhäjé is
mahäbhäva-svarüpä (the complete embodiment of the highest
love), and She therefore excels Candrävalé in all qualities, and
in all matters. Look, in the Täpané-çruti, She has been called
Gändharvä. In the Åk-pariçiñöa (supplement to the Åg Veda),
there is a description of the immense brilliance of Mädhava
when He is with Rädhä. In the Padma Puräëa, Näradajé has also
said, “Just as Çrématé Rädhikä is the most beloved of Kåñëa,
similarly Her kuëòa is also equally dear to Him. Of all the gopés,
Çré Rädhäräëé is the most dear to Kåñëa.” What an unprecedented
and astonishing tattva this rädhä-tattva is! Among all the various
çaktis of Bhagavän, the supermost mahä-çakti is called hlädiné.
Rädhikä is mahäbhäva-svarüpä, the embodiment of the condensed
essence of that hlädiné.
Vijaya: What an exceptional tattva! Now please describe Çré
Rädhä’s svarüpa.
Gosvämé: In all respects Çrématé Rädhä is the most beautiful of all Çré
Kåñëa’s beloved consorts (suñöhu-käntä-svarüpa), and She is adorned
with sixteen çåìgära (decorations) and twelve äbharaëa (ornaments).
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Vijaya: What is the meaning of suñöhu-käntä-svarüpa?
Gosvämé: Çré Rädhä’s svarüpa is so beautiful that there is no
necessity of decorative embellishments. Her unparalleled
loveliness is expanded by Her hair, which is a mass of elegant
curls, by Her lotus face, by Her large, restless eyes, and by Her
beautiful breasts. The extraordinary beauty of Her svarüpa is
increased many times over by Her slender waist, by Her two
exquisite shoulders that are slightly lowered, and by Her flower-bud
hands, which are embellished by the jewels of Her finger nails.
There is no comparison to Her beauty in all the three worlds.
Vijaya: What are the sixteen çrìgäras?
Gosvämé: Her sixteen çåìgäras are Her bath, the radiance of the
jewel decorating the tip of Her nose, Her blue garments, the belt
about Her waist, Her braid, Her earrings, the sandalwood paste
smeared on Her limbs, the arrangement of flowers in Her hair,
Her garland, the lélä-kamala (play-lotus) in Her hand, the
tämbüla in Her mouth, the dot of kasturé on Her chin, the käjala
around Her eyes, the pictures drawn in mågamada (musk) on Her
rosy cheeks, the red lac on Her feet, and the tilaka on Her
forehead. Çrématé Rädhikä is always beautified by these types of
decoration.
Vijaya: What are the twelve äbharaëas?
Gosvämé: The twelve äbharaëas that decorate Çré Rädhä’s limbs
are the exceptionally brilliant jewelled tiara upon Her head, Her
golden earrings, the golden belt upon Her hips, the golden
necklace, the vallé and golden çaläkä on Her ears, the bracelets
on Her wrists, the ornament on Her neck, the rings on Her
fingers, Her pearl necklace, Her armlets, the jewelled ankle bells
on Her feet, and the rings on Her toes.
Vijaya: Please show compassion to me by describing Çré Rädhä’s
prominent qualities.
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Gosvämé: Like Çré Kåñëa, Çrématé Rädhä also has innumerable
qualities, among which twenty-five are prominent.
(1) She is sweet (madhura), that is, She is incomparably beautiful in appearance.
(2) She is an ever-fresh youth.
(3) Her eyes are restless and inclined to give sidelong glances.
(4) She has a radiant, gentle, and sweet smile.
(5) She has beautiful lines, indicating auspiciousness.
(6) She maddens Kåñëa with the fragrance of Her bodily limbs.
(7) She is expert in the musical arts.
(8) She speaks sweetly.
(9) She is expert in making jokes.
(10) She is very polite and modest.
(11) She is merciful
(12) She is cunning.
(13) She is expert in all duties.
(14) She is shy.
(15) She is always steadfast on the path of righteous conduct.
(16) She is patient.
(17) She is grave, so that it is very difficult to understand the
import of Her mind.
(18) She is fond of enjoying pastimes.
(19) She is acutely eager to manifest the supermost excellence of
mahäbhäva.
(20) When the residents of Gokula see Her, their hearts immediately overflow with prema.
(21) Her fame pervades the entire universe.
(22) She is the object of affection for Her superiors (guru-jana).
(23) She is controlled by the intense love (praëaya) of Her sakhés.
(24) She is prominent among all Kåñëa’s sakhés.
(25) Keçava always remains submissive to Her orders.

Vijaya: I want to know in detail about the elegant lines that
indicate Her immense good fortune.
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Gosvämé: According to the Varäha-saàhitä, Jyotiña-çästra, Käçékhaëòa, and the Puräëas such as the Matsya Puräëa and Garuòa
Puräëa, these are the auspicious signs on Her left foot: (1) There
is a barleycorn at the base of Her big toe; (2) below that is a
cakra. (3) Below the middle toe is a lotus flower, and below the
lotus is (4) a banner, and (5) a flag. (6) There is a line curving up
from the middle of the sole to the right side of the middle toe.
(7) Below Her little toe is an elephant-goad.
The signs on Her right foot are as follows: (1) At the root of Her
big toe is a conch-shell, (2) on Her heel is a fish, and (3) below
Her little toe is an altar. Above the fish are: (4) a chariot, (5) a
mountain, (6) an earring, (7) a club, and 8) the mark of a çakti.
On Her left hand, (1) a long-life line extends from the point
where the index finger and the middle finger meet, to below the
little finger. (2) Another line begins from below the long lifeline, and extends to the place between the index-finger and the
thumb. (3) Below the thumb, a curved line extends from the
wrist to the space between the thumb and index-finger, to meet
with the middle line. (4–8) On the tip of Her thumb and each
of Her fingers is a cakra. The three lines plus the five cakras
makes eight signs all together. Then, (9) below the ring-finger is
an elephant, (10) below the life-line is a horse, and (11) below the
middle line is a bull. Below the little finger are: (12) an elephant
goad, (13) a fan, (14) a Çré tree, (15) a victory-column, (16) an
arrow, (17) a javelin, and (18) a garland.
On the right hand, just as on the left, there are three lines
beginning with the life-line. In addition, there is a conch-shell
on the tip of Her thumb and each of Her fingers. That makes
eight signs altogether. (9) Below the index finger is a camara,
and below the little finger are: (10) an elephant goad, (11) a
palace, (12) a dundubhi drum, (13) a lightning bolt, (14) two
carts, (15) an archer’s bow, (16) a sword, and (17) a waterpot.
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Since there are seven signs on the left foot, eight on the right,
eighteen on the left hand and seventeen on the right, altogether
there are fifty auspicious signs indicating supreme fortune.
Vijaya: Are these symptoms not possible in others?
Gosvämé: These qualities are present in the jévas to a very slight
degree, and somewhat more in the devés, but they are all fully
manifest in Çré Rädhikä. All of Çré Rädhikä’s qualities are
apräkåta (transcendental), because these qualities are not present
purely and completely in anybody in the mundane world, even
in goddesses such as Gauré.
Vijaya: Ahä! Çrématé Rädhikä’s virtues are inconceivable. One
can realize them only by Her mercy.
Gosvämé: How can I express Her glories? What is there to
compare with the beauty and qualities that perpetually bewilder
even Kåñëa Himself?
Vijaya: Prabhu, please describe Çrématé Rädhikä’s sakhés.
Gosvämé: Çrématé Rädhikä’s yütha is the best of all. Every young
gopé in that group is adorned with all transcendental virtues.
They directly attract even Kåñëa with their qualities, playful
glances and gestures.
Vijaya: How many types of sakhés does Çrématé Rädhikä have?
Gosvämé: There are five types: (1) sakhé, (2) nitya-sakhé, (3) präëasakhé, (4) priya-sakhé, and (5) parama-preñöha-sakhé.
Vijaya: Who are the sakhés?
Gosvämé: The sakhés include Kusumikä, Våndä, and Dhaniñöhä.
Vijaya: Who are the nitya-sakhés?
Gosvämé: Kastüré, Maëi-maïjaré, and others are nitya-sakhés.
Vijaya: Who are the präëa-sakhés?
Gosvämé: The präëa-sakhés include Çaçimukhé, Väsanté, and
Läsikä. They have attained forms and qualities similar to those
of Våndävaneçvaré, Çrématé Rädhikä.

M aDHura- raSa-Vicära : Ç ré r äDHä ’ S SVarüPa , f iVE

TyPES of

SaKHéS



Vijaya: Who are the priya-sakhés?
Gosvämé: Kuräìgäkñé, Sumadhyä, Madanälasä, Kamalä,
Mädhuré, Maïjukeçé, Kandarpa-sundaré, Mädhavé, Mälaté,
Käma-latä, Çaçi-kalä, and many others are priya-sakhés.
Vijaya: Who are the parama-preñöha-sakhés?
Gosvämé: Lalitä, Viçäkhä, Citrä, Campaka-latä, Tuìga-vidyä,
Indu-lekhä, Raìgadevé, Sudevé – these eight are pradhänä and
parama-preñöha-sakhés. Their prema for Rädhä-Kåñëa is developed to
the highest degree. They please Rädhä and Kåñëa by sometimes
showing more love for Kåñëa, and sometimes showing more for Rädhä.
Vijaya: I have understood the meaning of yütha. Now please tell
me about gaëa.
Gosvämé: In every yütha, there are several further divisions,
which are called gaëa. For example in the yütha of Çrématé
Rädhikä, the sakhés who follow Lalitä are known as Lalitä gaëa.
Vijaya: The paroòhä-bhäva (paramour mood) of the gopés of Vraja
is a very important characteristic. But in what circumstances
does paroòhä-bhäva not indicate a desirable state?
Gosvämé: In this mundane world, all femininity and masculinity
is only a designation. According to the result of peoples’ karma
(activities) under the influence of illusion, one is now a woman
and another a man. People in mäyä have many petty and
adharmika desires, so the åñis have forbidden a man to associate
with any woman except the one to whom he is married according
to the injunctions of çästra. Poets and authors of mundane
alaìkära have also rejected the paramour mood, in order to make
others understand that this instruction of the åñis is compatible
with dharma. The rasa of the transcendental pastimes is nityarasa, whereas the çåìgära-rasa of males and females who are
products of the material energy is merely its perverted reflection.
The mundane display of çåìgära-rasa is extremely limited and
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subject to regulative principles, and that is why the paroòhä-bhäva
of the insignificant mundane näyikäs has been rejected.
However, Çré Kåñëa is sac-cid-änanda, so when He is the only
puruña, or näyaka, whatever meeting takes place with a paramour
in order to nourish rasa is not subject to criticism. In this tattva,
there is no place for conventional marriage, which is an extremely
insignificant, illusory designation. The criticism of paramours is
proper in worldly literature, but it cannot be applied to the
young maidens of Gokula when Goloka-bihäré manifests both
His supreme parakéya-rasa and Goloka in this world.
Vijaya: Please tell me what are the excellent characteristics that
are exhibited by the young gopés of Gokula due to their kåñëa-prema?
Gosvämé: The cowherd damsels of Gokula accept Kåñëa only to be
Nanda Mahäräja’s son, since He appears to be that and nothing
more. The bhävas and characteristics that arise from this conviction
are not a subject matter for abhaktas (non-devotees), who are
addicted to logic, and they are rarely understood even by bhaktas.
Çré Nandanandana is not lacking in aiçvarya-bhäva, but it
remains practically hidden, because mädhurya is always in the
ascendant. For example, when the gopés were afflicted with
feelings of separation from Kåñëa, He played a joke by hiding His
two-armed form from them and manifesting a four-armed form,
but they did not pay attention to it. Then, as soon as He came
before Çré Rädhikäjé, the four-armed form disappeared and His
two-armed form became manifest again. This is the result of Çré
Rädhä’s extremely confidential parakéya-bhäva.
Vijaya: I have become so fortunate by hearing this. Prabhu, now
please describe the different types of näyikä.
Gosvämé: There are three types of näyikäs, namely svakéyä,
parakéyä, and sämänyä. I have already described the transcendental rasa of the svakéyä and parakéyä-näyikäs, and now I will
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explain about the sämänyä-näyikä. Paëòitas of mundane
alaìkära (rhetoric) have ascertained that sämänyä-näyikäs are
prostitutes. They are simply avaricious. They do not hate the
näyaka who has no good qualities, and they do not really love the
virtuous näyaka. They only love money. Consequently, their
çåìgära-rasa is not actually çåìgära-rasa, but only a semblance.
Nonetheless, the maidservant Kubjä of Mathurä is included in
the category of parakéya as a sämänyä-näyikä because of some
qualification in her bhäva, even though her relationship with
Kåñëa lacks çåìgära rasa.
Vijaya: What is her qualification in bhäva?
Gosvämé: Kubjä never had rati for anyone as long as she was
deformed, but when she saw Kåñëa’s beauty, the desire arose in
her heart to anoint Kåñëa’s limbs with sandal-paste in the mood
of a beloved. For this reason she can be called parakéyä.
However, her rati is inferior to that of the mahiñés because,
unlike the queens of Dvärakä, she showed little desire to make
Kåñëa happy. She tugged at Kåñëa’s upper garment and fervently
beseeched Him to enjoy with her, but because of self-interest, or
because the desire for her own pleasure was mixed with the
bhäva of a beloved, her rati is considered sädhäraëé (ordinary).
Vijaya: In cid-rasa there is a distinction between svakéyä and
parakéyä-näyikäs. If there are any more distinct categories within
these two, then please be merciful and describe them.
Gosvämé: In the spiritual rasa, both kinds of näyikä – namely svakéyä
and parakéyä – have three divisions: mugdhä, madhyä, and pragalbhä.
Vijaya: Prabhu, just now by your mercy, cid-rasa entered for a
moment within my heart, and you appeared to me as a vraja-gopé.
I have no idea what became of my illusory puruña-bhäva (male
mood). Now I am becoming increasingly eager to know about
the various bhävas of the näyikäs. Although I have attained
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ramaëé-bhäva, I do not know the appropriate activities of the
ramaëés. Thus remembering your transcendental form, I am
inquiring at your lotus feet about the process of rendering kåñëasevä. Now please tell me, who is the mugdhä-näyikä (innocent
heroine)?
Gosvämé: These are the symptoms of the bewildered and innocent
näyikä, who has newly discovered her youthfulness (nava-yauvanä):
She desires union with Kåñëa (käminé), but in loving affairs she
acts in a contrary way. Her friends control her. Although she is
extremely shy in the intimate activities of sensual love, still she
tries her best to arrange for sambhoga with her lover in a covered
way, hiding from the view of others. When the näyaka commits
an offense, she gazes at Him with tearful eyes, and neither
responds with endearing words, nor rebukes Him; she does not
even show jealous anger.
Vijaya: What are the characteristics of the madhyä-näyikä?
Gosvämé: These are the symptoms of the madhyä: Her impulse
for passionate love is very strong, but she is also shy. She is a
fresh budding youth (nava-yauvanä), and in her speech there is
a touch of arrogance. She experiences erotic union with Kåñëa
until she becomes bewildered and faints. When she is in mäna,
she is sometimes soft and sometimes harsh. There are three
categories of madhyä-näyikä, according to their behavior when
mäna arises: dhérä, adhérä, and dhérädhérä. The näyikä who
jokingly speaks crooked words with her beloved after He has
offended her is called dhérä-madhyä; the näyikä who furiously
rebukes her priya-vallabha with harsh words is called adhérämadhyä; and the näyikä who tearfully uses crooked words against
her priya-vallabha is called dhérädhérä-madhyä. The supreme
excellence of all rasa is evident only in the madhyä-näyikä,
because of the mixture of mugdhä and pragalbhä in her nature.
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Vijaya: Kindly describe the symptoms and nature of the pragalbhä
(impudent) näyikä.
Gosvämé: The pragalbhä-näyikä is in full-blown youth (pürnayauvanä). She is blinded by pride and extremely eager for sensual
love. She is expert in fully expressing a variety of bhävas, and she
is qualified to overwhelm her lover with prema-rasa. Her words
and deeds are extremely profound (gambhéra) and mature, and
when her mäna is aroused, her behavior is very harsh. Pragalbhänäyikäs display three types of behavior at the time of mäna:
dhérä, adhérä, and dhérädhérä. The dhérä-pragalbhä either becomes
apathetic in amorous pastimes or else she treats her beloved
with extreme respect outwardly, while hiding her real bhävas.
The adhérä-pragalbhä becomes harsh, threatens and scolds
her lover, and punishes Him with loud abuse. The dhérädhéräpragalbhä has virtues like those of the dhérädhérä-madhyänäyikä.
Madhyä and pragalbhä-näyikäs are both divided into two
further categories, namely jyeñöha (senior) and kaniñöha (junior).
Thus, there are jyeñöha-madhyä and kaniñöha-madhyä, jyeñöhapragalbhä and kaniñöha-pragalbhä. The distinction between
jyeñöha and kaniñöha depends entirely on the degree of the
näyikä’s praëaya for her lover.
Vijaya: Prabhu, how many types of näyikä are there altogether?
Gosvämé: There are fifteen types of näyikä. There is only one
type of kanyä (unmarried näyikä), because they are only mugdhä.
The other näyikäs are classified as mugdhä, madhyä, and pragalbhä;
and of these, the madhyä and pragalbhä are both sub-divided
into three further categories: dhérä, adhérä, and dhérädhérä. This
means that there are seven types of svakéyä näyikä, and also
seven types of parakéyä-näyikä, so altogether there are fifteen
(=7+7+1) types of näyikä.
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Vijaya: How many avasthäs (conditions, or situations) do the
näyikäs have?
Gosvämé: There are eight avasthäs: abhisärikä (trysting), väsaka-sajjä
(prepared and perfumed), utkaëöhitä (impatiently hankering),
khaëòitä (jealous), vipralabdhä (disappointed), kalahäntaritä
(anguished due to separation by quarrel), proñita-bhartåkä
(separation from the beloved), and svädhéna-bhartåkä (contols
her lover). These eight conditions occur in the fifteen types of
näyikä that I have already mentioned.
Vijaya: Who is the abhisärikä?
Gosvämé: The abhisärikä arranges a tryst (abhisära) with her
lover at an appointed place, and goes there to rendez-vous
with Him. The jyotsna-abhisärikä goes for abhisära dressed in
white garments during the bright fortnight of the moon
(çukla-pakña), and the tamo ‘bhisärikä dresses herself in black
clothes during kåñëa-pakña (the dark fortnight). At the time
of going for abhisära, she is absolutely silent and gorgeously
decorated from head to toe, as if out of shyness. She contracts
Her bodily limbs, and she is accompanied by one affectionate
sakhé.
Vijaya: Please tell me about the väsaka-sajjä näyikä.
Gosvämé: The väsaka-sajjä näyikä ornaments and perfumes her
body and prepares and decorates the place of meeting in eager
anticipation of her lover’s arrival, determined to engage in
smara-kréòä (the games of Kämadeva). Hoping that her lover
will come when He gets the opportunity, she gazes down the
path along which her lover will approach, glorifies her lover, and
hears His lélä-kathä in the company of her sakhés, and at every
moment eagerly waits for a messenger to bring news of her lover
– all these are the activities of the väsaka-sajjä.
Vijaya: Please describe the utkaëöhitä.
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Gosvämé: When the näyaka is late for the rendezvous through no
fault of His own, the restless näyikä who becomes excessively
impatient and eager to meet her lover is called utkaëöhitä. Her
heart burns in agony, her body trembles, she speculates as to why
her lover has not come, she loses all desire to do anything, and
she describes her own sorry plight, shedding tears of lamentation
– these are the activities of the utkaëöhitä näyikä.
The condition of väsaka-sajjä also ultimately transforms into
that of utkaëöhitä. When the väsaka-sajjä has been waiting since
the arranged time of her känta’s arrival, and sees that He has not
come, she changes her mind and thinks, “Perhaps He could not
come because of the influence of another näyikä.” Bereft of the
company of her most beloved känta, she grows excessively eager
and restless. She is then called utkaëöhitä näyikä.
Vijaya: Who is the khaëòitä näyikä?
Gosvämé: The khaëòitä näyikä is one whose näyaka finally
appears long after the appointed time for meeting, during the
last prahara (3 hours) of the night, bearing the signs of amorous
pastimes with another näyikä. At that time, the khaëòitä näyikä
takes very long, drawn-out breaths due to anger, and does not
speak a word to her beloved.
Vijaya: Who is called vipralabdhä?
Gosvämé: Sometimes, by the will of providence, the näyaka is
unable to come for one reason or another, even after fixing
the time and place of the tryst by a signal or hint. The näyikä
who is severely afflicted by pangs of separation from her beloved
at that time is called vipralabdhä. She shows many different
types of behavior, such as decrying her own worthlessness,
becoming anxious, lamenting, weeping bitterly, sighing deeply,
and fainting.
Vijaya: What are the symptoms of a kalahäntaritä?
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Gosvämé: The kalahäntaritä näyikä severely reprimands her
präëa-vallabha, and then spurns Him, even after He falls at her
feet before all of her friends. She is called kalahäntaritä because
of her activities and emotions, such as delirious, incoherent
speech; anguish; debility of body and mind; and taking long,
drawn-out breaths.
Vijaya: Who is called proñita-bhartåkä?
Gosvämé: The proñita-bhartåkä näyikä’s lover has gone to a distant
land. She has many activities including melancholy, inertia,
anxiety, and not sleeping, dressing or bathing herself.
Vijaya: Who is svädhéna-bhartåkä?
Gosvämé: The näyikä whose priyatama is submissive to her and
who always stays with her is called svädhéna-bhartåkä. She has
many activities, such as enjoying pastimes with Him in the forest,
playing in the water with Him, and picking flowers.
Vijaya: So the condition of svädhéna-bhartåkä must be the source
of immense joy.
Gosvämé: The svädhéna-bhartåkä näyikä whose beloved cannot
leave her for even a moment because of being controlled by her
prema is called mädhavé. Among the eight types of näyikä, three
– the svädhéna-bhartåkä, väsaka-sajjä, and abhisärikä – are cheerful
at heart, and adorned with ornaments and other decorations.
The remaining five näyikäs – namely khaëòitä, vipralabdhä,
utkaëöhitä, proñita-bhartåkä, and kalahäntaritä – do not have any
ornaments and finery. Their hearts are afflicted with anxiety,
and they lament bitterly, resting their left cheek on their left hand.
Vijaya: How can such suffering exist in kåñëa-prema? What is
the meaning of this affliction?
Gosvämé: Since kåñëa-prema is cinmaya (transcendental), this
apparent suffering is also only another astonishing variety of
paramänanda. The affliction experienced in the material world
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is actually a source of acute distress, whereas in the cit-jagat it is
simply a transformation of ecstatic änanda. When one tastes this
suffering, it gives rise to the immense happiness of cinmaya-rasa.
However, this cannot be expressed by words.
Vijaya: What are the degrees of prema that these näyikäs possess?
Gosvämé: The näyikäs have been divided into three categories –
uttamä, madhyamä, and kaniñöhä – according to their degree of
prema for Vrajendra-nandana. Kåñëa feels bhäva for any particular
näyikä to the degree that that näyikä feels bhäva for Him.
Vijaya: What are the symptoms of uttamä?
Gosvämé: The uttamä näyikä can abandon all her dharmas as if
they were an insignificant piece of straw for the sake of giving
her beloved just a moment’s happiness. Even if the näyaka makes
this type of näyikä unhappy, she does not become jealous; and
her heart is torn asunder if anyone tells her that her beloved is
unhappy, even if it is not true.
Vijaya: Please describe the symptoms of the madhyamä.
Gosvämé: Her heart simply becomes dejected when she hears
about the unhappiness of her beloved.
Vijaya: What are the symptoms of the kaniñöhä?
Gosvämé: The kaniñöhä-näyikä is fearful of obstacles – such as
the shame arising from public opinion – that might prevent her
from meeting Kåñëa.
Vijaya: How many types of näyikä are there altogether?
Gosvämé: Altogether, there are 360 types of näyikä. First, there
are the fifteen types that I mentioned before, and these fifteen
types have been further divided into eight types each. (15 x 8) = 120
types, and each of these is again classified as kaniñöhä, madhyamä,
and uttamä. (120 x 3) = 360 types of näyikä.
Vijaya: Now that I have heard an account of the näyikäs, I
have become eager to know about the mutual distinctions
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between the yütheçvarés. Please be causelessly merciful and
explain this to me.
Gosvämé: Yütheçvarés are divided into svapakñä, vipakñä, and
taöasthä. After that, there are three more divisions, according to
the degree of saubhägya (good fortune): adhikä (great), samä
(moderate), and laghvé (light). These are again divided into three
further categories: prakharä (harsh), madhyä (moderate), and mådvé
(soft). The näyikä who boldly expresses her sorrow and anger in
words is called prakharä. The mådvé-näyikä speaks sweetly, and
the nature of the madhyä-näyikä is situated between these two.
The adhikä-näyikäs are divided into two sections, namely
ätyantiké (extreme) and äpekñiké (comparative). One who has no
superior and no equal is called ätyantika-adhikä. This applies
only to Çrématé Rädhä. She is madhyä and She has no equal in Vraja.
Vijaya: Who are the äpekñika-adhikäs?
Gosvämé: Äpekñika-adhikä näyikäs are yütheçvarés who are
superior to one or several other yütheçvarés.
Vijaya: Who are ätyantiké-laghu?
Gosvämé: Ätyantiké-laghu is the näyikä to whom all other näyikäs
are superior. All näyikäs are laghu compared to ätyantiké-adhikä.
Except for the ätyantiké-laghu, all yütheçvarés are adhikä. Thus,
there is no question of the ätyantiké-adhikä-yütheçvaré being
equal or inferior to anyone else, and similarly, there is no question
of the ätyantiké-laghu being superior to anyone else. There is
only one type of samä-laghu. The madhyä-yüthesvaré is of nine
types arising from the categories of adhikä, prakharä, and so on.
Therefore, there are twelve divisions among the yütheçvarés:
(1) ätyantiké-adhikä, (2) samä-laghu, (3) adhika-madhyä, (4) samämadhyä, (5) laghu-madhyä, (6) adhika-prakharä, (7) sama-prakharä,
(8) laghu-prakharä, (9) adhika-mådvé, (10) samä-mådvé, (11) laghumådvé, and (12) ätyantiké-laghu.
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Vijaya: Now I would like to know about the different types of
dütés (messengers).
Gosvämé: The näyikäs who are afflicted with an intense hankering
to meet with Kåñëa require the help of messengers (dütés), who
are of two kinds: svayaà-düté and äpta-düté.
Vijaya: What is the nature of the svayaà-düté?
Gosvämé: When the näyikä is bewildered by anuräga (deep
attachment), her excessive eagerness sometimes vanquishes her
shyness, so that she becomes shameless, and personally expresses
her bhäva to her näyaka. This is called svayaà-düté. The expression
can be of three kinds – with the body (käyika-abhiyoga), in
words (väcika-abhiyoga), and with the eyes (cakñuña-abhiyoga).
Vijaya: What is a väcika-abhiyoga?
Gosvämé: Väcika-abhiyoga is only a hint, or suggestion (vyaìga).
There are two types of suggestion: the suggestion through
intonation (çabda-vyaìga), and the suggestion in the meaning
(artha-vyaìga). Sometimes the suggestion is made by referring to
Kåñëa, and sometimes by referring to something nearby.
Vijaya: What are the suggestions of which Kåñëa is the subject?
Gosvämé: There are two types of suggestions of which Kåñëa is
the subject: säkñät (direct) and vyapadeça (by deceit).
Vijaya: What is the direct suggestion?
Gosvämé: Direct suggestions are categorized as garva (proud
statement), äkñepa (accusation), and yäïcä (directly begging).
There are many kinds.
Vijaya: What is a suggestion expressed through an accusation
(äkñepa)?
Gosvämé: One type of suggestion expressed through an accusation
is based on the sound of the words, and another on the meaning.
There is no necessity of giving examples to illustrate this,
because you are conversant with alaìkära (rhetoric).
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Vijaya: Very well. What is a suggestion expressed by begging (yäïcä)?
Gosvämé: The suggestions expressed as begging are divided into
two types: svärtha and parärtha. Svärtha-yäïcä means to express
only one’s own request, and parärtha-yäïcä means that one’s
request is expressed by someone else. Within these two categories,
there are distinct suggestions either through intonation (çabdavyaìga) or through meaning (artha-vyaìga). When the bhäva is
mixed in with the words, it is known as an indication (saìketikayäïcä).
Vijaya: I have understood the säkñät-vyaìga. In those direct
abhiyoga statements in the speech of the näyikäs to Kåñëa, there
are suggestions in intonation (çabda-vyaìga) and suggestions in
meaning (artha-vyaìga). Their use is seen in drama and other
theatrical performances, and poets have manifested them
through their oratory genius. Now kindly explain the meaning of
vyapadeça.
Gosvämé: The word vyapadeça is a technical term derived from
the word apadeça in alaìkära-çästra. Vyapadeça means ‘by
deceit’, that is, one expresses a confidential meaning on the
pretext of saying something else. The purport is that one speaks
to Kåñëa in such a way that the obvious meaning conveys one
idea, but there is a hidden entreaty to render some service. This
method of communication is called vyapadeça, and it performs
the work of a düté.
Vijaya: So, vyapadeça is a kind of deceptive statement, whose
secret meaning expresses the sense of begging for loving service.
Now kindly continue.
Gosvämé: There is a type of expression called puruña-viñaya-gataviyoga. This occurs when one thinks, “Kåñëa is present, and
although He is hearing, He is not really hearing,” and begins to
converse with a nearby animal or bird. This is also divided into
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two types: the suggestion arising from the sound of the words,
and the suggestion arising from the meaning of the words.
Vijaya: I have understood this by your mercy. Now, please tell me
what the bodily suggestions are.
Gosvämé: Bodily abhiyoga is performing activities in Kåñëa’s
presence, such as snapping one’s fingers, standing up suddenly
on some pretext, covering one’s limbs out of fear and shyness,
writing on the ground with one’s toe, scratching one’s ear,
applying tilaka, dressing oneself, gesturing with one’s eyebrows,
embracing one’s sakhé, scolding one’s gopé friend, biting one’s
lips, stringing a necklace, making a sound with one’s ornaments,
exposing one’s armpit, writing Kåñëa’s name, and twining creepers
around a tree.
Vijaya: Please tell me about suggestions with the eyes (cakñuñaabhiyoga).
Gosvämé: Laughing with the eyes, half-closing the eyes, making
dancing movements with the eyes, ogling, squinting, looking
with the left eye, and sidelong glancing – these are all suggestions
with the eyes.
Vijaya: I have understood svayaà-düté. You have just given a
hint to convey some idea about these messengers, and I have
understood that they are of innumerable varieties. Now, please
tell me about äpta-düté.
Gosvämé: These dütés never commit a breach of confidence or
disclose the secrets to which they are privy, even if their life-airs
are about to depart. They are affectionate and extremely
cunning in the art of conversation. Only those youthful gopés
who are endowed with all virtues are the dütés of the vraja-sundarés.
Vijaya: How many types of äpta-düté are there?
Gosvämé: There are three types: amitärthä, nisåñöärthä, and patrahäré. Amitärthä is a düté who understands certain hints, or signals,
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and then arranges for the näyaka and näyikä to meet. Nisåñöärthä
is a sakhé who causes the meeting of the lover and beloved by
employing persuasive arguments and reasoning, and the patrahäré is one who only delivers a message.
Vijaya: Are there any other kinds of äpta-düté?
Gosvämé: Çilpa-käriëé (artists), daiva-jïä (astrologers), liìgiëé
(ascetics), paricärikä (maid servants), dhätreyé (nurses), vanadevé (goddesses of the forest), and sakhés are also included in the
category of dütés. Çilpa-käriëé use their artistic paintings to
induce the lovers to meet. The daiva-jïä dütés arrange meetings
by explaining their astrological predictions. Lingiëé dütés, for
example Paurëamäsé, wear the garments of tapasviëés (female
ascetics). Several sakhés, including Lavaìga-maïjaré and
Bhänumati, are paricärikä dütés. Çrématé Rädhikä’s nursemaids
are dhätreyé dütés. The vana-devés are presiding deities of the
forest of Våndävana (adhiñöhätré-devés). The sakhés mentioned
previously are also dütés, and they perform their function by
expressing their messages openly, or by indirect hints and
suggestions. To do this, they employ all kinds of devices such as
vyapadeça (deceit), çabda-müla (tone of words), artha-müla (direct
word meaning), praçaàsa (praise), and äkñepa (allegations).
When Vijaya Kumära had heard this explanation, he offered
his daëòavat-praëäma to the lotus feet of Çré Gopala Guru
Gosvämé. Taking his leave, he returned to his residence, reflecting
along the way upon all that he had heard.
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T

he next day, Vijaya Kumära honored prasäda somewhat
earlier than usual, and then set out along the seashore
towards Käçé Miçra Bhavan. When he saw the ocean waves, the
sentiments of the ocean of rasa began to surge within his heart.
Overwhelmed with bhäva, he thought to himself, “Ahä! The ocean
is inspiring bhäva to swell within me. Although it is a material
substance, it is evoking my deeply concealed transcendental
sentiments. It is just like the ocean of rasa that my Prabhu has
described to me.
“When I leave my gross and subtle bodies far behind, I find
myself sitting upon the shore of the ocean of rasa, relishing rasa
in my maïjaré-svarüpa. Kåñëa, who is imbued with the luster of a
fresh monsoon rain cloud, is the exclusive Lord of my life’s
breath. Çrématé Rädhikä, the daughter of Våñabhänu Mahäräja,
who keeps Her gorgeous presence at Kåñëa’s side, is the be-all
and end-all of my very existence. This ocean is the transformation
of Rädhä and Kåñëa’s intimate love (praëaya). The rows of waves
are the different types of bhäva that combine to comprise rasa
itself. I am a sakhé on the shore, and the manifold waves rising up
in this ocean are bhävas which drown me in prema-rasa. Kåñëa is
the ocean of rasa, and that is why the color of the ocean is exactly
like His. The waves of love in that ocean are Çrématé Rädhäjé,
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and that is why the ocean waves are white. The high towering
waves are the sakhés and the small waves are their maidservants
(paricärikä). Among them, I am a follower of a paricärikä, like a
particle of spray on a distant shore.”
Vijaya Kumära derived great delight from these beautiful
meditations. After a short while, his external consciousness
returned and continuing slowly on his way, he gradually arrived
at the residence of Çré Guru Gosvämé. He offered his säñöäìgapraëäma, and sat down near his Gurudeva, feeling very insignificant.
Çré Guru Gosvämé then inquired with affectionate concern,
“Vijaya, is everything all right?”
Vijaya: Prabhu, your mercy alone is the very root of auspiciousness
for me. I want to thoroughly understand the different categories
of sakhés so that I may become their follower.
Gosvämé: Vijaya, it is beyond the capability of any jéva to
describe the glories of the sakhés, but still, I have realized it
practically because I have been under the änugatya (guidance) of
Çré Rüpa. The beautiful sakhés of Vraja cause the complete and
perfect unfolding of prema-lélä. They are the storehouse of trust
in vraja-yugala, the divine couple of Vraja. Only one who is very
fortunate has the desire to know clearly about the elaborate
considerations concerning the sakhés. The divisions I have
already mentioned – namely adhikä, samä, and laghu; and
prakharä, madhyä, and mådvé – also exist among the sakhés who
are affiliated with a yütha. I described all these divisions to you
yesterday. In this connection, it is always befitting to remember
the authoritative statements of Çré Rüpa Gosvämé:
prema-saubhägya-säd-guëyädy- adhikyäd adhikä sakhé
samä tat-sämyato jïeyä tal-laghutvät tathä laghuù
durllaìghya-väkya-prakharä prakhyätä gauravocitä
tad-ünatve bhaven-mådvé madhyä tat-sämyam ägatä
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ätyantikädhikatvädi-bhedaù pürvavad atra saù
sva-yüthe yütha-näthaiva syäd aträtyantikädhikä
sä kväpi prakharä yüthe kväpi madhyä måduù kvacit
Ujjvala-nélamaëi (Sakhé-prakaraëa, 3–5)
Some of the sakhés are called adhikä (greater), due to the
abundance of their transcendental qualities and their great
fortune in the matter of prema. Some sakhés are celebrated by
the name samä because they are equal in qualities, while others,
who are less endowed with those qualities, are called laghu.
A sakhé whose words are not easily transgressed (durlaìghya) is
renowned as prakharä, and she has imposing gravity. A sakhé
who lacks gravity is called mådvé, and one who has an average
amount of gravity is called madhyä.
One should also understand divisions such as ätyantika-ädhikä
among those sakhés. The yütheçvaré is ätyantika-adhikä in her
own group, although she may also be known as prakharä or mådü
in some other yüthas.

Vijaya: The ätyantika-adhikä yütheçvarés are the most prominent
sakhés in their own groups. They are of three types according to
their respective natures, ätyantika-adhikä prakharä, ätyantikaadhikä madhyä and ätyantika-adhikä mådvé. You have already
described them. Now, by your causeless grace, please explain this
subject elaborately.
Gosvämé: Only the yütheçvarés are called ätyantika-adhikä
(unlimitedly great). The other group members are classified as
äpekñika-adhikä (relatively great), äpekñika-samä (relatively
equal), and äpekñika-laghu (relatively unimportant), and there
are also three kinds in each of these three groups, so there are
nine types altogether: (1) äpekñika-adhikä prakharä, (2) äpekñikaadhikä madhyä, (3) äpekñika-adhikä mådvé, (4) äpekñika-samä
prakharä, (5) äpekñika-samä madhyä, (6) äpekñika-samä mådvé,
(7) äpekñika-laghu prakharä, (8) äpekñika-laghu madhyä, and (9)
äpekñika-laghu mådvé.

699

700

 J aiVa - DHarMa

c HaPTEr 34

There are also two types of ätyantika-laghu – ätyantika-laghu
and samä-laghu – which, added to the other nine makes eleven,
so when we include the yütheçvaré, there are twelve types of
näyikäs in every yütha.
Vijaya: Prabhu, please be so merciful as to tell me about the
groups of the most famous sakhés.
Gosvämé: The sakhés headed by Lalitä in Çré Rädhä’s yütha are in
the category of äpekñika-adhikä prakharä. The sakhés headed by
Viçäkhä in the same group are in the äpekñika-adhikä madhyä,
and sakhés such as Citrä and Mädhuré are äpekñika-adhikä mådvé.
In comparison with Çrématé Rädhikä, the añöa-sakhés headed by
Çré Lalitä are äpekñika-laghu (relatively unimportant).
Vijaya: How many types of äpekñika-laghu prakharä sakhés are
there?
Gosvämé: There are two sorts of laghu-prakharä sakhé: left-wing
(vämä) and right-wing (dakñiëä).
Vijaya: What are the symptoms of vämä?
Gosvämé: They are always eager to accept honor, and they
become angry when there is any laxity in offering them respect;
and they are not at all easily controlled by their näyaka. Such
näyikäs are called vämä. In Rädhikä’s yütha, sakhés such as Lalitä
are called vämä-prakharä.
Vijaya: Please describe the symptoms of dakñiëä.
Gosvämé: The näyikä who does not have mäna, who is frank and
expresses herself openly, and who becomes submissive to the
sweet words of the näyaka is called dakñiëä. In Çrématé Rädhikä’s
yütha, sakhés such as Tuìgavidyä are called dakñiëä prakharä.
Vijaya: Who are ätyantika-laghu?
Gosvämé: Sakhés such as Kusumikä can be called ätyantikalaghus, because they are gentle in all respects and they are
insignificant in comparison with the other sakhés.
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Vijaya: What are the sakhés’ activities when they act as messengers
(dütés)?
Gosvämé: When the sakhés act as dütés, it is their duty to arrange
a meeting (abhisära) in order to unite the näyaka and näyikä
who are staying at a distance from one another.
Vijaya: Can the sakhés (girlfriends) be näyikäs?
Gosvämé: The yütheçvarés are eternally näyikäs. The äpekñikaadhikä prakharä, äpekñika-adhikä madhyä, and äpekñika-adhikä
mådvé sakhés have the intrinsic natures of both näyikä and sakhé.
They are näyikäs in relation to those who are laghu in comparison,
and sakhés in relation to those who are adhika in comparison, so
they can be called “almost heroines” (näyikä-präya). Äpekñikasamä prakharä, madhyä, and mådvé are known as dvi-samä – that
is, they are sakhés to those who are adhikä, and näyikä to those
who are laghu. Those who are in the category of äpekñiké laghu,
prakharä, madhyä, and mådvé are mainly sakhés. Ätyantiké laghu
gopés are yütheçvarés and according to the calculation of the
three types of sakhés that I mentioned before, they are in the
fifth category. They are nitya-sakhés. In relation to the yütheçvaré,
äpekñiké sakhés are sakhés and dütés, not näyikäs. For the ätyäntiké
laghu (nitya-sakhé), all are näyikäs, not dütés.
Vijaya: Who are dütés among the sakhés?
Gosvämé: Yütheçvarés are eternally näyikäs. They do not act
primarily as dütés because they are the object of respect of all the
others. The yütheçvaré engages the sakhé who is dearest to her in
her group as a düté. Sometimes the yütheçvaré also performs the
activity of a düté in a secondary capacity for her sakhé because of
that sakhé’s intimate love (praëaya) for her. All the activities of
a düté, except for coming and going to distant places, are secondary.
They are divided into activities performed right before Kåñëa’s
eyes, and activities performed in His absence.
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Vijaya: How many types of messages are sent in Kåñëa’s presence?
Gosvämé: These messages are of two kinds: messages in the form
of hints or signals (saìketika) and verbal messages (väcika).
Vijaya: What are saìketika?
Gosvämé: Sending a sakhé to Kåñëa by a sidelong glance, a wink,
a movement of the eyebrows or other gestures is called a saìketika
communication, in the form of a hint or signal.
Vijaya: What type of message is called väcika?
Gosvämé: Väcika messages are those that are communicated by
the sakhés conversing amongst themselves in front of Kåñëa or
behind Him.
Vijaya: What are the messages carried in Kåñëa’s absence (parokña)?
Gosvämé: Parokña means that one sakhé is offered or sent to
Kåñëa by another.
Vijaya: What are the communications that the näyikä-präya
perform?
Gosvämé: When three types of sakhés äpekñika-adhikä prakharä,
madhyä, and mådvé perform the activities of a düté for sakhés who
are laghu in comparison with themselves, those communications
are called the activities of näyikä-präya. Among these, the samä
and madhyä sakhés have an especially sweet and intimate
companionship, in which they feel no mutual differences. Only
specialists in prema can understand this.
Vijaya: What do the sakhé-präya do when they carry messages?
Gosvämé: Laghu-prakharä, laghu-madhyä, and laghu-mådvé mainly
perform the activities of dütés. Therefore, their communication
of messages is called the activity of sakhé-präya.
Vijaya: Then what is a nitya-sakhé?
Gosvämé: Nitya-sakhés are those who only want to be sakhés, and
not näyikäs. There are two types of nitya-sakhés: ätyantiké laghu
(least significant) and äpekñiké laghu (relatively unimportant).
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Vijaya: If a sakhé has a particular svabhäva, such as prakharä, is
that her permanent mode of behavior?
Gosvämé: It may be a sakhé’s natural disposition, but she may also
exhibit other types of behavior according to time and circumstance.
Lalitä’s diligent efforts to break Rädhikä’s mäna are an example
of this.
Vijaya: It seems that the sakhés always meet with Kåñëa through
Çrématé Rädhikä’s careful arrangement.
Gosvämé: There is an esoteric mystery in this. When a sakhé
meets with Kåñëa in a solitary place while she is acting as a düté,
even if Kåñëa fervently requests her to enjoy with Him, she will
not agree to His proposition. If she were to agree, then her priyasakhé’s confidence in her as a düté would be lost.
Vijaya: What are the activities of the sakhés?
Gosvämé: The sakhés perform sixteen types of activities:
(1) describing the virtues of the näyikä to the näyaka, and
vice versa;
(2) increasing Their mutual attachment;
(3) arranging Their rendezvous;
(4) bringing one’s sakhé and offering her to Kåñëa;
(5) making jokes;
(6) giving consolation;
(7) dressing and decorating;
(8) expertly expressing the heartfelt sentiments of the näyaka
before the näyikä, and vice versa;
(9) expertly hiding Their faults and blunders;
(10) giving instructions on how to cheat the husband or other
relatives;
(11) arranging for the näyaka and näyikä to meet at the appropriate time;
(12) rendering the service of fanning with a cämara;
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(13) reproaching and disregarding the näyaka and näyikä under
special circumstances;
(14) sending messages;
(15) protecting the präëa of the näyikä;
(16) exercising extreme care and diligence in all matters.
There are astounding examples of all these activities.
Vijaya: Prabhu, I have understood the idea, and I will look at the
examples in Çré-Ujjvala-nélamaëi. Now I have understood a great
deal, and I want to know about the resolute prema that the sakhés
have for Kåñëa and for each other.
Gosvämé: There are two kinds of svapakña-sakhés. Those whose
affection for Kåñëa is the same as their affection for their
yütheçvaré are sama-snehä, and those whose affection for Kåñëa
and their yütheçvaré is not equal are asama-snehä.
Vijaya: Who are the sakhés who have asama-snehä?
Gosvämé: There are two types of asama-snehä sakhés. Some have
more affection for their yütheçvaré than for Kåñëa, while other
sakhés think, “I am the maidservant of Hari.” They do not mix
with other groups, and they have complete affection for their
yütheçvaré, but they have still more affection for Kåñëa.
Alternatively, those sakhés who think, “I am the maidservant of
my sakhé,” and who have more affection for their sakhé than for
Kåñëa are called sakhé snehä-adhika.
Vijaya: Who are they?
Gosvämé: Among five types of sakhés, those who have more
affection for Kåñëa (kåñëa-sneha-adhikä) are simply called sakhé.
The präëa-sakhés and nitya-sakhés are both sakhé-snehä-adhikä,
for they have more affection for their sakhé.
Vijaya: Who are the sama-snehä sakhés?
Gosvämé: Those who have equal affection for both Kåñëa and
their yütheçvaré are sama-snehä.
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Vijaya: Who are the best among all the sakhés?
Gosvämé: The best of all are those who consider themselves Çré
Rädhä’s nearest and dearest (nija-jana), although they love both
Çrématé Rädhikä and Kåñëa equally. They are called priya-sakhés
and parama-preñöha-sakhés.
Vijaya: Prabhu, please explain the divisions between svapakña
and pratipakña.
Gosvämé: All the vraja-sundarés are divided into four categories:
svapakñä, suùrt-pakñä, taöasthä, and pratipakñä. The suùrt-pakña
and taöastha are incidental; it is the distinction between the
svapakña and pratipakña that gives rise to rasa.
Vijaya: Please describe the svapakñä and pratipakñä in detail.
Gosvämé: I have already explained almost everything in relation
to svapakña. Now I will explain the different groups, such as
suùrt-pakñä. The suhåt-pakñä are divided into two categories,
namely iñöa-sädhikä and aniñöa-sädhikä (those who accomplish
the desirable and undesirable, respectively). Those who are
friendly towards a rival party are called taöasthä.
Vijaya: Now please tell me about vipakña.
Gosvämé: The vipakña (rival party) are those who are inimical,
and who perform antagonistic activities, such as destroying what
is desirable and promoting what is undesirable. These vipakñasakhés exhibit a host of moods, including trickery, spite, restlessness,
jealousy, hostility, grief, and pride.
Vijaya: How do they manifest pride?
Gosvämé: Pride is expressed in six ways: egotism (ahaìkära),
abhimäna (ostentatiousness), darpa (smugness), uddhasita
(arrogance), mada (conceit), and auddhatya (haughtiness).
Vijaya: What does ahaìkära (egotism) mean in this context?
Gosvämé: Ahaìkära involves criticizing another group (pakña)
while glorifying the virtues of one’s own group.
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Vijaya: What is the purport of abhimäna here?
Gosvämé: Using expressive moods and postures to show the
superiority of one’s own party’s prema is called abhimäna
(ostentatiousness).
Vijaya: What is darpa?
Gosvämé: Darpa (smugness) is the pride that indicates the
superiority of one’s enjoyment of pastimes.
Vijaya: What is uddhasita (arrogance)?
Gosvämé: Uddhasita is directly laughing at the rival party.
Vijaya: What is mada?
Gosvämé: In this context, mada (conceit) is the pride that
enhances the excellence of sevä and so on.
Vijaya: What is auddhatya?
Gosvämé: Auddhatya (haughtiness) is openly declaring one’s own
superiority. The sakhés’ double-edged taunting and depreciation
of others are examples of this kind of garva.
Vijaya: Do the yütheçvarés also directly exhibit jealousy?
Gosvämé: No. The yütheçvarés are very grave, and they do not
directly manifest spite towards the rival party. Besides, even a
sakhé who is prakharä will not speak about trivial things in the
presence of vipakña-yütheçvarés.
Vijaya: Prabhu, the yütheçvarés in vraja-lélä are eternally perfect
çaktés of Bhagavän. What is the significance of the existence
of bhävas such as their mutual enmity? When the worldly
logicians and empiricists who are averse to Kåñëa see all this,
they disrespect the transcendental principle of vraja-lélä and
ridicule it. They say that if there is malice and so on in the
parama-tattva, then why condemn enmity in the activities of this
material world? What is the point of celebrating such activities?
We reside in Çré Dhäma Navadvépa where, by Çré Kåñëa
Caitanya-deva’s will, one can find all kinds of materialistic
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people. Some are staunch followers of karma-käëòa, and most of
them are offenders who find faults in Kåñëa’s pastimes. They
disregard this unique, transcendental lélä, thinking that it is a
product of mäyä. Kindly be merciful to me and clarify this subject
so that my heart can be steadfast in the face of such remarks.
Gosvämé: Only those who are completely bereft of rasa say that
it is improper for the dear bhaktas of Hari to express sentiments
such as hostility. If we reflect deeply on this matter, we find that
Kåñëa destroys sins and also enchants millions of Kämadevas.
His priya-narma-sakhä, çåìgära-rasa himself, reigns splendidly,
fully manifest in Vraja. It is this rasa alone, who, in order to
satisfy Kåñëa, incites jealousy and all its related sentiments
among the rival groups’ egotism. However, in reality there is no
jealousy between them. Their apparently inimical moods are
nothing but a transformation of affection.
Vijaya: Prabhu, I am an insignificant creature, and such esoteric
subjects do not arise within my heart easily. Please bestow your
grace upon me by explaining this matter so explicitly that I may
easily understand it and become blessed.
Gosvämé: Prema-rasa is like the ocean of milk, which becomes
unpalatable when it is mixed with the cow urine of logic and
arguments. It is not appropriate to apply philosophical considerations
of tattva in the context of prema-rasa. On the one hand, Bhaktidevé bestows the illumination of cit and hlädiné in the hearts of
the sädhakas who have accumulated a vast amount of sukåti,
so that they realize the essence of all siddhänta without the
assistance of any logic at all. On the other hand, these inconceivable
conclusions do not awaken at all in the hearts of those who
want to comprehend siddhänta through mundane logic, argument
and worldly scholarship. The application of false and misguided
logic (kutarka) only gives rise to more kutarka. However, you are
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an extremely fortunate jéva. By Bhakti-devé’s mercy, you have
already understood everything, but you are still inquiring from
me for the sake of fortifying your understanding of siddhänta. I
will certainly inform you of these principles. You are not a logician
or a follower of karma-käëòa or jïäna-käëòa, and neither are
you excessively devoted to vaidhé-bhakti or self-restraint through
rules and regulations. There is no objection to my telling you
about any siddhänta.
There are two types of inquisitive people. One makes inquiries
after having taken shelter of dry logic, whereas the other, who
has confidence in the existence of bhakti, can be satisfied by its
svataù-siddha (self-evident) ideals. You should never reply to the
questions of dry logicians, because they will never have faith in
genuine explanations of the truth. Their power of reason is
confined to the realm of mäyä, so they are lame in relation to the
acintya-bhävas. Their intelligence cannot even begin to enter
the acintya subject matter, no matter how strenuously they agitate
their minds. Ultimately, mental speculation only diminishes
whatever feeble trace of conviction one has in Éçvara. Those who
accept the party of bhakti-pakña (the devotional viewpoint) are
divided into many types according to their eligibility. Even
amongst those who have attained a sad-guru, only those who
have achieved the adhikära for çåìgära-rasa can understand this
confidential tattva.
Vijaya! What an unprecedented rasa this vraja-lélä is! It
appears to be the same principle as the mundane çåìgära-rasa of
this world, but actually it is completely the opposite. It has been
stated in the räsa-païcädhyäyé (Çrémad-Bhägavatam 10.33.40)
that the heart disease of those who study this lélä is vanquished.
What is the heart disease of the conditional soul? Material lust.
This lust naturally arises in those who identify themselves with
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a male or female body composed of seven dhätus, such as flesh
and blood, and who take shelter of the subtle body by accepting
an identity consisting of desires pertaining to the mind,
intelligence, and false ego. Nothing has the power to remove this
lust easily; it can only be dispelled by the continuous cultivation
of endeavors and moods in pursuit of vraja-lélä. In this siddhänta
you will see the miraculous feature of the çåìgära-rasa of
Våndävana lélä. You will also realize that, although nirviçeñabrahma is characterized by self-satisfaction (ätmäräma), this
apräkåta-çåìgära-rasa considers it quite insignificant and throws
it very far away, reigning splendidly for all time. Moreover, this
çåìgära-rasa externally exists with a brilliance that fully and
perfectly diminishes the value of the opulence of the transcendental
Vaikuëöha world in the spiritual sky.
The glories of çåìgära-rasa are unsurpassed. There is sändränanda
(highly condensed bliss) in this rasa, but there is no dry pleasure
(çuñkänanda), no happiness derived from inert matter (jaòänanda),
and not even limited happiness (saìkucitänanda). It is the
embodiment of complete änanda, and in order to achieve the
completion of rasa in this pürëänanda, in many instances the
unlimited varieties of bhäva are afflicted with mutually opposite
bhävas. In some circumstances, these opposing bhävas are
affectionate, and in other circumstances they consist of emotions
such as enmity. However, the bhävas of the apräkåta-rasa are not
base and full of defects like mundane emotions such as enmity.
They are simply varieties of the fascinating transformations of
paramänanda. They surge up like waves, which excite the ocean
of rasa.
Çré Rüpa Gosvämé’s conclusion is that bhäva is possessed of
wonderful variegatedness. The various bhävas that are completely
compatible with each other are in relation to svapakña. Bhävas
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that are mostly compatible, and only slightly incompatible, are
in relation to suhåt-pakña. When the incompatible bhävas
predominate, and there are very few compatible bhävas, those
bhävas are called taöastha, and when all the bhävas are completely
incompatible, those groups of bhävas are in relation to vipakña.
Another point is that when these bhävas are incompatible, they
are not mutually pleasing, which is why they give rise to enmity
and similar sentiments in this paramänanda-rasa.
Vijaya: What is the necessity for pakña and vipakña bhävas?
Gosvämé: When the bhävas of two näyikäs are equal, the bhäva
of rivalry occurs, and consequently the moods of friendship and
hostility perform their activities as transformations of rasa. You
should understand that this is also only to enrich the supreme
sweetness of the akhaëòa-çåìgära-rasa.
Vijaya: Are the two çaktis, Çrématé Rädhä and Candrävalé, equal
from the point of view of tattva?
Gosvämé: No, no. Only Çrématé Rädhikä, who is composed
entirely of mahäbhäva, is the essence of hlädiné. Candrävalé is
Her käya-vyüha (bodily expansion), and is unlimitedly less
qualified than Çrématé Rädhikä. Nevertheless, in çåìgära-rasa
Candrävalé has a mood of equality with Rädhä, so that a
rivalry emerges to nourish the prema-rasa. Again, consider
this. The bhäva of these two yütheçvarés cannot be completely
compatible. If somehow or other it seems to be so, that is simply
a coincidence, just as the shape eaten by a book worm out of
the pages of a book might accidentally resemble a letter of the
alphabet. Actually, the svapakña and vipakña bhävas of rasa occur
naturally.
Vijaya: Prabhu, you have dispelled whatever small doubts I had.
Your sweet instructions have entered my heart through the path
of my ears, and they are destroying all my bitterness. I have fully
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understood älambana (the object and the abode of rasa) in regard
to the vibhava of madhura-rasa. Sac-cid-änanda Kåñëa is the one
and only näyaka, and I am meditating upon His qualities, form,
and activities. He has the temperaments of dhérodätta, dhéra-lalita,
dhéra-çänta, and dhéroddhata, and He eternally performs His lélä
as a näyaka in the roles of pati and upapati. As a lover, He is
anuküla (faithful), dakñiëa (sincere), çaöha (cheating), and dhåñöa
(reckless and bold). He is always served by friends who arrange
His meetings (ceöaka), dress Him (viöa), and make jokes (vidüñaka);
and by His masseurs (péöha-marddaka) and His most intimate
friends (priya-narma-sakhäs). He is fond of playing on the vaàçé.
Today, Kåñëa has appeared in my heart as the viñaya of rasa.
At the same time, I have also understood how the beautiful
young women of Vraja are the äçraya of madhura-rasa. These
gopés are näyikäs. Näyikäs are divided into two types: svakéyä and
parakéyä. In Vraja, the parakéyä-näyikäs are the äçraya of
çåìgära-rasa, and they are of three types: sädhana-parä, devé, and
nitya-priyä. The attractive damsels of Vraja divide into groups in
which they serve Kåñëa, and millions of lovely vraja-gopés are
subordinate to one of the many yütheçvarés. Among all the
yütheçvarés, Çré Rädhä and Çré Candrävalé are prominent. In Çré
Rädhä’s yütha there are five kinds of sakhé, namely sakhé, nityasakhé, präëa-sakhé, priya-sakhé, and parama-çreñöha-sakhé.
Although the parama-çreñöha-sakhés, who are also known as
añöa-sakhés, are qualified to be yütheçvarés, they do not create
separate yüthas because they desire to remain the followers of Çré
Rädhä. The sakhés under their guidance are collectively called
their gaëa, for instance Lalitä gaëa, Viçäkhä gaëa and so on.
Näyikäs are divided into three types – mugdhä, madhyä, and
pragalbhä – and of these, the madhyä and pragalbhä are each
divided into three further categories: dhérä, adhérä, and dhérädhérä.
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These six categories plus mugdhä make seven categories in all,
which are divided into two types – svakéyä and parakéyä – to
make fourteen types in all. The category of unmarried näyikä
(kanyä) is added to these fourteen to make a total of fifteen
categories of näyikä. These fifteen types of näyikä have the eight
avasthä (conditions, or situations), beginning with abhisärikä
and so on, and all these categories are divided again into uttamä,
madhyamä and kaniñöhä to make the sum total of 360 (=15 x 8 x 3)
types of näyikä. The distinct types of behavior (vyavahära) of the
yütheçvarés, such as suhåt, as well as their purposes (tätparya),
have awakened within my heart. I have also understood the
duties of the sakhés and the messengers (dütés). Now that I have
learned all of these topics, I have an understanding of the
äçraya-tattva of rasa, and by combining this with the details of
the viñaya-tattva of rasa, I have also understood älambana-tattva,
which is included within the subject of vibhäva. And tomorrow I
will learn about uddépana! Kåñëa has shown me unlimited
kindness by giving me the association of a sad-guru like yourself.
I am taking my nourishment by drinking the liquid nectar
flowing from your lotus mouth.
Çré Gopäla Guru Gosvämé embraced Vijaya and said, “My
dear son, I have also become successful by attaining a disciple
like you. As you make more inquiries, Çré Nityänanda Prabhu
is personally replying to those questions through my mouth.”
Tears of prema began to cascade from the eyes of both guru
and çisya. When the mahätmäs such as Çré Dhyänacandra
witnessed Vijaya’s immense fortune, they became immersed
in paramänanda. Just then, some çuddha Vaiñëavas arrived
outside Rädhä-Känta Maöha and began to sing some çlokas
composed by Caëòédäsa:

M aDHura- raSa-Vicära : D iffErENT c aTEGoriES

of

S aKHéS

sai (sakhé), kebä sunäila çyäma-näma (refrain)
känera bhétära diyä, marame paçila go,
äkula karila mora präëa
Oh, my dear sakhé, who is that person who first made Me hear
this name “Çyäma”? When it enters My heart through My ears,
I become overwhelmed with impatience.

na jäni kateka madhu, çyäma-näme äche go,
vadana chäòite nähi päre
I don’t know how much sweetness fills this name; it is so sweet
that My tongue will not leave it for a moment.

japite japite näma, avaça karila go
kemone päibo sai, täre
As I go on repeating this name, I become completely absorbed.
Oh, sakhé, how will I ever be able to meet Him?

näma-paratape jära, aichana karila go
aìgera paraçe kibä haya
If that person’s name alone has the power to put Me in such a
condition, I cannot even imagine what My condition would be
if I were to touch His body.

yekhäne vasati tära, sekhäne thäkhiya go,
yuvaté dharama kaiche raya
Wherever He stays, how can the young women maintain their
religious principles?

päçarite kari mane, päçarä na jäya go,
ki karibe ki habe upäya
In My heart I want to forget Him, but I cannot. Now I cannot
understand what is the remedy, what to do.

kahe dvija-caëòédäsa, kulavaté kula-näçe
apanära yauvana jäcäya
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Dvija Caëòédäsa says, “That Çyämänanda has destroyed the
dynasty of chaste ladies by showing His youthful beauty.”

They continued to chant this kértana with mådaìga and
karatälas for an hour and a half, and all became immersed in
prema. When their absorption subsided somewhat, Vijaya
Kumära offered his respects to the Vaiñëavas according to their
eligibility. He then offered his säñöäìga-praëäma to Çré Guru
Gosvämé and set off for his residence in Haracaëòé Sähé.
T HuS
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C haptEr 35
Madhura-rasa-vicära: uddépana

T

he next day, Vijaya Kumära, having honored prasäda,
came to Çré Guru Gosvämé’s lotus feet at the appointed
time. As he offered his säñöäìga-daëòavat-praëäma, he became
overwhelmed with excitement. Gosväméjé lifted him up,
embraced him, and very affectionately made him sit beside him.
Vijaya Kumära seized the opportunity and said, “Prabhu, I want
to know about the uddépana of madhura-rasa. Will you be so kind
as to explain this to me?”
Çré Guru Gosvämé replied, “The uddépana-vibhävas in madhurarasa are the following: the guëa (qualities) of Kåñëa and His
beloved gopés; their names (näma); activities and character
(carita); ornaments (maëòana); things related to the object of
love (sambandhé); and things that are not directly related to the
object of love (taöastha).”
Vijaya: Please describe the guëa first.
Gosvämé: There are three types of guëa: relating to the mind
(mänasika), speech (väcika), and the body (käyika).
Vijaya: What are the various types of qualities that relate to the
mind (mänasa-guëa) in this rasa?
Gosvämé: There are many kinds of mänasa-guëa, such as
gratefulness, forgiveness, and compassion.
Vijaya: What are the different types of väcika-guëa?
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Gosvämé: All spoken words that give joy to the ears constitute
väcika-guëa.
Vijaya: What are the different types of bodily qualities (käyikaguëa)?
Gosvämé: The käyika guëas are vayasa (age), rüpa (form),
lävaëya (luster), saundarya (beauty), abhirüpatä (influence),
mädhurya (sweetness), märddva (softness), and so on. The four
divisions of age that have taken shelter of madhura-rasa are
vayaù-sandhi, navya-vayasa, vyakta-vayasa, and pürëa-vayasa.
Vijaya: What is vayaù-sandhi?
Gosvämé: Vayaù-sandhi is the juncture between the stage of
childhood (bälya) and youth (yauvana), and this particular stage
is called prathama-kaiçora. The stage of full youth (sampürëakiçora) is included within vayaù-sandhi. Paugaëòa (childhood up
to ten years old) can be called bälya. The sweetness of the vayaùsandhi of Kåñëa and His beloveds is uddépana.
Vijaya: What is navya-vayasa (sprouting)?
Gosvämé: The symptoms of navya-vayasa include the arrival of
fresh youthfulness (nava-yauvana), slight appearance of the
breasts, restlessness of the eyes, gentle smiles, and somewhat
agitated hearts.
Vijaya: What is vyakta-vayasa (revealed)?
As Vijaya Kumära was asking this question, a Vaiñëava from
the Rämänuja-sampradäya and a paëòita-sannyäsé from the
Çaìkara Maöha arrived there to take darçana of the Deity. The
Vaiñëava had the conception of being a male servant of
Bhagavän, and the Çaìkara sannyäsé was absorbed in dry
meditation on the impersonal nirviçeña-brahma, so neither of
them could identify themselves as being a vraja-gopé. Since it is
forbidden to discuss rasa-kathä in the presence of people who
consider themselves male, Gosvämé and Vijaya both became
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silent, and then began to engage in ordinary small talk about
various things with the Vaiñëava newcomer and the ekadaëòé
sannyäsé. After a short time, the two visitors set off in the
direction of Siddha-bakula, and Vijaya repeated his question,
smiling slightly.
Gosvämé: In the stage known as vyakta-vayasa, the gopés’ breasts
become quite prominent, their bellies have three folds, and all
their limbs begin to shimmer with an effulgent luster.
Vijaya: What is pürëa-vayasa (full)?
Gosvämé: Pürëa-vayasa is the stage at which the buttocks
become highly developed, the waist becomes thin, all the limbs
become lustrous, the breasts become heavy, and the thighs
resemble the trunks of banana trees. A few particular vrajasundarés also exhibit the features of pürëa-yauvana in their
earlier youth.
Vijaya: I have understood the subject of vayasa. Now please tell
me about rüpa.
Gosvämé: Rüpa is such extraordinary beauty that a woman
appears to be decorated, even though she is not wearing any
ornaments. Exquisite rüpa occurs when all the limbs are in
perfect proportion.
Vijaya: What is lävaëya?
Gosvämé: Lävaëya is a pearl-like luster that emanates from the
bodily limbs.
Vijaya: What is saundarya?
Gosvämé: Saundarya is the bodily perfection in which each and
every one of the bodily limbs is appropriately shaped and in ideal
proportion to the others.
Vijaya: What is abhirüpatä?
Gosvämé: One is said to have abhirüpatä when one’s astonishing
qualities cause nearby objects to attain the same beauty as one’s own.
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Vijaya: What is mädhurya?
Gosvämé: Mädhurya is bodily beauty that is simply indescribable.
Vijaya: What is märddva?
Gosvämé: Märddva is softness which is unable to tolerate even
the touch of soft things. There are three types of märddva: uttama,
madhyama, and kaniñöha.
Vijaya: Prabhu, I have understood guëa. Now please tell me
about näma.
Gosvämé: Names such as Rädhä-Kåñëa, which are full of
supremely mysterious and confidential rasa, are called näma.
Vijaya: Now kindly tell me about carita (behavior).
Gosvämé: There are two types of carita: anubhäva and lélä. I will
tell you about anubhäva when I have completed the subject of
vibhäva.
Vijaya: Then please describe lélä.
Gosvämé: The term lélä refers to sundara-kréòä (beautiful games)
and activities, täëòava (dancing), veëu-vädana (playing the
flute), go-dohana (milking the cows), and calling them down
from the hill and counting them.
Vijaya: What are sundara-kréòä?
Gosvämé: There are unlimited sportive pastimes, such as räsalélä, ball games, and speaking in the languages of the birds and
animals.
Vijaya: How many types of maëòana (decorations) are there?
Gosvämé: There are four types of maëòana: clothes, ornaments,
garlands, and anulepana (pastes and perfumes that are smeared
on the body).
Vijaya: What is sambandhé?
Gosvämé: Sambandhé has been divided into two types: things
that are connected (lagna) and things that are nearby (sannihita).
Vijaya: What does lagna (auspicious occurences) mean?
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Gosvämé: Lagna-sambandhé includes the sounds of the flute
and the bugle, singing, fragrances, the tinkling of ornaments,
footprints, the sound of the véëä, and artistic skill.
Vijaya: What is the nature of the flute’s melody?
Gosvämé: The stream of nectar that comes out from Kåñëa’s lips
through the muralé is prominent among all types of uddépana.
Vijaya: Now please describe things that are nearby (sannihitasambandhé).
Gosvämé: Sannihita-sambandhé include remnant garlands,
peacock feathers, gairika (red stone) and other colored minerals
from the hills, the cows, the stick, the bugle, the sight of Kåñëa’s
dear associates, the dust raised by the hooves of the cows,
Våndävana, entities and objects in the shelter of Våndävana
(våndävanäçrita-vastu), Govardhana, Yamunä, and the räsa-sthälé.
Vijaya: What is meant by våndävanäçrita (in the shelter of
Våndävana)?
Gosvämé: Animals such as deer, birds such as the peacock,
bumble-bees, groves of flowering vines, tulasé, flowers, and
kadamba trees are all våndävanäçrita.
Vijaya: What is meant by taöastha (marginal)?
Gosvämé: Moonbeams, clouds, lightning, the spring season,
autumn, the full moon, the breezes, and birds such as the peacock
are all taöastha.
After hearing attentively about the uddépana-bhävas, Vijaya
Kumära was silent for a while. The meeting of älambana with
uddépana-bhävas aroused an exalted sentiment within his heart,
and at once anubhävas began to manifest in his body. In a voice
choked with emotion he said, “Prabhu, now kindly describe the
anubhävas in detail. You have explained one part of kåñëa-carita
(Kåñëa’s activities and qualities), namely lélä. When I learn about
anubhäva, I will be able to know about kåñëa-carita completely.
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Gosvämé: There are three types of anubhävas: alaìkära
(ornaments), udbhäsvara (symptoms), and väcika (verbal).
Vijaya: What is alaìkära (ornament)?
Gosvämé: The twenty types of alaìkäras of the attractive gopés
of Vraja in their youth (yauvana) have been called sattva-ja
(arising from çuddha-sattva). These manifest wonderfully
because of intense absorption in their beloved Kåñëa.
These twenty types of alaìkära have been divided into three
categories:
(1) those arising from the limbs (aìga-ja);
(2) those that arise spontaneously (ayatna-ja);
(3) those that arise from one’s own nature (svabhäva-ja).
The alaìkäras arising from the limbs (aìga-ja) are: (1) seed
attachment (bhäva), (2) gestures (häva), and (3) amorous dalliance
(helä). Ayatna-ja includes (4) beauty (çobhä), (5) luster (känti),
(6) brilliance (dépti), (7) sweetness (mädhurya), (8) boldness
(pragalbhatä), (9) magnanimity (audärya), and (10) patience
(dhairya). Svabhäva-ja includes (11) imitating lélä, (12) enjoyment
(viläsa), (13) a particular mood of dressing (vicchitti), (14) bewilderment (vibhrama), (15) a particular mixture of bhävas (kila-kiïcita),
(16) awakening of longing (moööäyita), (17) apparent opposition
(kuööamita), (18) disrespect (vivvoka), (19) tenderness (lalita), and
(20) bhävas expressed through activity (vikåta).
Vijaya: What is the meaning of bhäva in this context?
Gosvämé: In ujjvala-rasa, when rati, which is like a seed, appears
upon the unagitated citta, its first transformation is called bhäva.
The untransformed stage of citta is called sattva. When the cause
of transformation is present, the original transformation, which
is like the first sprouting of a seed, is called bhäva.
Vijaya: What is häva (gestures)?
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Gosvämé: Häva is a condition in which rati is more clearly
evident than in bhäva, with a tilting of the neck, gestures of the
eyebrows and eyes, and other symptoms.
Vijaya: What is helä?
Gosvämé: Häva is called helä when it clearly indicates sensual passion.
Vijaya: What is çobhä (beauty)?
Gosvämé: Çobhä is the beautification of the bodily limbs that
arises due to youthfulness and rüpa-sambhoga.
Vijaya: What is känti (luster)?
Gosvämé: Känti is the radiant splendor that emanates in the act
of satisfaction of this supernatural käma.
Vijaya: What is dépti?
Gosvämé: Känti is called dépti when it is intensified and becomes
highly inflamed with passion through the influence of factors
such as age, enjoyment, place, time, qualities, rüpa, and attire.
Vijaya: What is mädhurya (sweetness)?
Gosvämé: Mädhurya is the stage in which every endeavor is
exquisitely elegant under all circumstances.
Vijaya: What is pragalbhatä (boldness)?
Gosvämé: Pragalbhatä is a complete lack of inhibition or fear at
the time of prayoga, when one’s own bodily limbs are on top of
the limbs of one’s lover.
Vijaya: What is audärya (magnanimity)?
Gosvämé: Audärya is the quality of being self-controlled and
courteous in all situations.
Vijaya: What is dhairya (steadiness)?
Gosvämé: The tendency of the heart is called dhairya when it is
steady and unwavering.
Vijaya: What is the meaning of lélä in this context?
Gosvämé: Lélä is imitating the charming attire and activities of
one’s beloved.

721

722

 J aiVa - DHarMa

c HaPTEr 35

Vijaya: What is viläsa (enjoyment)?
Gosvämé: The particular suggestive expressions of the face and
eyes that one makes while moving, standing still or sitting, to
bring about union with one’s beloved are called viläsa.
Vijaya: What is vicchitti?
Gosvämé: Vicchitti is a way of dressing that enhances one’s
splendor, although employing very little in the way of decorations
and ornaments. According to the opinion of some experts in
rasa, sometimes, when a näyikä’s lover approaches her after He
has committed an offense against her, the bhäva arises in her
heart that her ornaments are simply a burden and she has only
dressed and decorated herself on the insistence of her sakhés.
This sort of jealous and neglectful mood is also called vicchitti.
Vijaya: What is vibhrama (bewilderment)?
Gosvämé: Vibhrama is a state of bewilderment that is caused by
the powerful urges of madana when the näyikä meets with her
beloved. In this state, she intends to put on her necklace, garland,
and other ornaments in particular places, but actually puts them
on in different places.
Vijaya: What is kila-kiïcita?
Gosvämé: Kila-kiïcita is the condition in which pride, hankering,
weeping, laughing, hostility, fear, and anger arise at the same
time because of feelings of jubilation.
Vijaya: What is moööäyita?
Gosvämé: Moööäyita is the intense longing that arises in the
näyikä’s heart when she receives news about her lover and
remembers Him.
Vijaya: What is kuööamita?
Gosvämé: Kuööamita is the anger that the näyikä feigns externally
due to dignity, shyness, and so on – although she is delighted
within her heart – when her lover touches her breast or lips.
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Vijaya: What is vivvoka?
Gosvämé: Vivvoka is disrespect shown towards one’s lover out of
pride and mäna.
Vijaya: What is lalita?
Gosvämé: Lalita is the tenderness that is expressed by movements
of the eyebrows and gestures of all the bodily limbs.
Vijaya: What is vikåta?
Gosvämé: Vikåta is the expression by activities – rather than in
words – of moods such as shyness, jealousy or mäna that arise
within the heart.
These are the twenty bodily and psychological alaìkäras.
Rasika-bhaktas have also accepted two more alaìkäras in addition
to the ornaments that I have already mentioned. These are
feigned ignorance (maugdhya) and feigned fear (cakita).
Vijaya: What is maugdhya?
Gosvämé: A näyikä exhibits maugdhya when she pretends to be
unaware of something that she actually knows perfectly well, and
inquires from her lover as if in ignorance.
Vijaya: Now please tell me about cakita.
Gosvämé: Cakita is making a show of being very afraid in the
lover’s presence, although one is actually not afraid at all.
Vijaya: Prabhu, I have understood the alaìkäras. Now, please
instruct me about udbhäsvara.
Gosvämé: When the bhäva of the heart is manifest in the body,
the manifestation is called udbhäsvara. In madhura-rasa, the
udbhäsvaras include a slackening or slipping of the drawstrings
of one’s skirt, loosening of the blouse, disarray of the braids and
so on, an affliction in the body, yawning, a flaring of the nostrils,
sighing deeply, restlessness, singing, and condemning oneself.
Vijaya: Couldn’t all the udbhäsvaras you have just described be
considered within the categories of moööäyita and viläsa?
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Gosvämé: They have been described separately because they
enhance a special type of beauty (çobhä).
Vijaya: Prabhu, now please kindly explain the väcika-anubhävas.
Gosvämé: There are twelve types of väcika-anubhävas: äläpa,
viläpa, saàläpa, praläpa, anuläpa, apaläpa, sandeça, atideça,
apadeça, upadeça, nirdeça and vyapadeça.
Vijaya: What is äläpa?
Gosvämé: Äläpa is pleasing words of flattery.
Vijaya: What is viläpa?
Gosvämé: Viläpa is words uttered out of sorrow.
Vijaya: What is saàläpa?
Gosvämé: Saàläpa is conversation.
Vijaya: What is praläpa?
Gosvämé: Praläpa is meaningless talk.
Vijaya: What is anuläpa?
Gosvämé: Anuläpa means to utter the same words repeatedly.
Vijaya: What is apaläpa?
Gosvämé: Apaläpa means giving another meaning to words that
have already been spoken.
Vijaya: What is sandeça?
Gosvämé: Sandeça is sending a message to one’s lover when He
has gone to another land.
Vijaya: What is atideça?
Gosvämé: Atideça is saying, “His words are my words.”
Vijaya: What is apadeça?
Gosvämé: Apadeça is expressing the subject in question through
other words, and not speaking about it directly.
Vijaya: What is upadeça?
Gosvämé: The term upadeça refers to words full of instruction.
Vijaya: What is nirdeça?
Gosvämé: Nirdeça is confessing, “I am that very person.”
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Vijaya: What is vyapadeça?
Gosvämé: Vyapadeça is revealing the desire of one’s heart on the
pretext of saying something else.
All these anubhävas are present in all the rasas, but they have
been described in this context because the sweetness of ujjvalarasa is more greatly enhanced by these anubhävas.
Vijaya: Prabhu, why is it necessary to describe the anubhävas
separately in the subject of rasa?
Gosvämé: The bhävas in the heart that have arisen from the
combination of älambana and uddépana are called anubhävas
when they manifest on the bodily limbs. This subject cannot be
understood clearly without explaining them separately.
Vijaya: Please be merciful and describe the sättvika-bhävas in
mädhurya-rasa.
Gosvämé: I mentioned the eight sättvika-bhävas, such as stambha,
sveda, and so on, while I was talking about ordinary rasa-tattva.
They are also the sättvika-bhävas of this rasa, but the examples
of these bhävas are quite different in this rasa.
Vijaya: How are they different?
Gosvämé: You will see that in vraja-lélä, becoming stunned
(stambha-bhäva) arises out of jubilation (harña), fear (bhaya),
wonder (äçcarya), despondency (viñäda), and indignation
(amarña). Perspiration (sveda) arises from jubilation, fear and
anger (krodha). Horripilation (romäïca) comes from wonder,
jubilation and fear. Faltering of the voice occurs due to
despondency, astonishment (vismaya), indignation, and fear.
Fear, jubilation, and indignation cause trembling. Changing
colour (vaivarëya) arises from despondency, anger, and fear.
Shedding of tears (açru) may occur due to jubilation, anger or
despondency. Loss of consciousness (pralaya) may occur due to
happiness or distress.
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Vijaya: Are there any manifestations of sättvika-vikära in this
rasa that are different from those in the other rasas?
Gosvämé: Yes. I have explained the sättvika-bhävas known as
dhümäyita, jvalita, dépta, and uddépta in the context of general
(sädhäraëa) rasa-vicära. In this madhura-rasa, there is one
division of uddépta called süddépta-bhäva.
Vijaya: Prabhu, you have been unlimitedly merciful to me. Now
please tell me how the vyabhicäré bhävas are manifested in this
rasa.
Gosvämé: Almost all of the thirty-three saïcäré-, or vyabhicärébhävas, that I have already explained to you, beginning with selfdisparagement (nirveda), occur in madhura-rasa. Ferociousness
(augrya) and laziness (älasya) are the two exceptions. The
saïcäré-bhävas of madhura-rasa have several wonderful features.
Vijaya: What are they?
Gosvämé: The most fascinating feature is that whatever type of
kåñëa-prema is present in the friends and elders (guru-jana) in
the other rasas is also attained as a saïcäré-bhäva in madhurarasa. In other words, the sthäyébhävas of those other rasas act as
saïcäré-, or vyabhicäré-bhävas, in this rasa.
Vijaya: What are the other surprising aspects?
Gosvämé: Another wonderful point is that the vyabhicäré-bhävas
in this rasa – even those such as maraëa (death) – are not
considered direct aìgas of rasa. Quite logically, in this rasa they
have been counted among the attributes (guëas) of the rasa. The
conclusion is that rasa itself is the guëé (that which possesses the
attributes), and the vyabhicäré-bhävas are the attributes (guëa)
that it possesses.
Vijaya: How do the saïcäré-bhävas arise?
Gosvämé: Self-disparagement (nirveda) arises from distress,
aversion, jealousy, despondency, calamity, and offense.
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Vijaya: What is the cause of humility (dainya)?
Gosvämé: Dainya comes from sorrow, fear, and offense.
Vijaya: How does debility (gläni) arise?
Gosvämé: Gläni is the result of exertion, anxiety, and amorous
endeavors.
Vijaya: How does exhaustion (çrama) arise?
Gosvämé: Çrama is the result of so much wandering, dancing,
and amorous exertion.
Vijaya: What is the cause of intoxication (mada)?
Gosvämé: Mada is induced by drinking honey-wine.
Vijaya: How does pride (garva) appear?
Gosvämé: Garva comes from good fortune, beauty, personal
attributes, obtaining shelter of the most excellent person, and
the attainment of the object of one’s desire.
Vijaya: What causes apprehension (çaìkä)?
Gosvämé: The causes of çaìkä are theft, offense, cruelty, lightning,
ferocious animals, and fearsome sounds.
Vijaya: How does agitation and uncertainty (ävega) arise?
Gosvämé: Ävega is an acute uncertainty about what to do, which
arises from seeing or hearing the object of one’s affection or of
one’s aversion.
Vijaya: What is the cause of madness (unmäda)?
Gosvämé: Unmäda can be caused by excessive ecstasy (mahänanda)
or by feelings of separation.
Vijaya: Why does confusion or absence of mind (apasmåti)
occur?
Gosvämé: Apasmåti is the confusion, or absence of mind, that arises from utter distress.1
Vijaya: What is disease (vyädhi)?
Gosvämé: Vyädhi is bodily transformation, such as fever, that
arises due to apprehension and anxiety.
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Vijaya: What is bewilderment (moha)?
Gosvämé: Moha is the bewilderment that occurs when the heart
is stupefied due to jubilation, separation, and sorrow.
Vijaya: What is death (måtyu)?
Gosvämé: There is no måtyu in this rasa – only the attempt to die.
Vijaya: What is laziness (älasya)?
Gosvämé: There is also no älasya in this rasa. Älasya is pretending
to be powerless, although one has energy; however, there is not even
the slightest room for älasya in Kåñëa’s service. It may be observed
in a secondary sense, though, among the opposing elements.
Vijaya: What is the cause of inertia (jäòya)?
Gosvämé: Jäòya may come about on seeing the object of one’s
love, on hearing about Him or on seeing something that is most
undesirable. Jäòya may also arise from feelings of separation.
Vijaya: Why does bashfulness (vréòä) occur?
Gosvämé: Vréòä occurs due to meeting for the first time, behaving
inappropriately or because of words of praise or contempt.
Vijaya: What is the cause of avahitthä (concealing one’s nature)?
Gosvämé: Avahitthä is caused by treachery, shyness, duplicity,
fear, and dignity.
Vijaya: What is the cause of remembrance (småti)?
Gosvämé: Småti is the result of seeing something similar or due
to a fixed habit.
Vijaya: How does pondering logical possibilities (vitarka) arise?
Gosvämé: Vitarka is the result of investigation and doubt.
Vijaya: What is anxiety (cintä)?
Gosvämé: Cintä arises from not attaining what one desires, and
from fear of the undesirable.
Vijaya: What is thoughtfulness (mati)?
Gosvämé: Mati is reflection, or deliberation, on something.
Vijaya: What is fortitude (dhåti)?
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Gosvämé: Dhåti is the steadfastness of the heart that comes from
fulfilling one’s aspirations and being free from sorrow.
Vijaya: What is jubilation (harña)?
Gosvämé: Harña is the joyfulness that arises on seeing or attaining
the object of one’s cherished desires.
Vijaya: What is eagerness (autsukya)?
Gosvämé: Autsukya is the ardent desire to see one’s beloved, and
the intense hankering or impatience to attain Him.
Vijaya: What is ferociousness (augrya)?
Gosvämé: Violence is called augrya, and it has no place in
madhura-rasa.
Vijaya: What is indignation (amarña)?
Gosvämé: Amarña is the intolerance that is expressed because of
being disrespected or insulted.
Vijaya: What is enmity (asüyä)?
Gosvämé: Asüyä is resentment of others’ good fortune, and it
arises due to good fortune and virtues.
Vijaya: What is the cause of unsteadiness (cäpala)?
Gosvämé: Cäpala is fickleness, or lightness of mind, and it is
caused by attachment and aversion.
Vijaya: What is the cause of sleep (nidrä)?
Gosvämé: Nidrä is induced by fatigue.
Vijaya: What is supti?
Gosvämé: Supti means dreaming.
Vijaya: What is wakefulness (bodha)?
Gosvämé: Bodha is being far from sleep.
Bäbä Vijaya, in addition to these vyabhicäré-bhävas, there are
four stages, namely bhävotpatti, bhäva-sandhi, bhäva-çäbälya, and
bhäva-çänti. Bhävotpatti is the appearance of a bhäva, and
bhäva-sandhi is the joining together of two bhävas. Sa-rüpa-sandhi
is the amalgamation of two bhävas that have the same cause, and
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bhinna-sandhi is the mixing of bhävas that have arisen from
separate causes. The mixing of many bhävas at once is called
bhäva-çäbälya, and the destruction or pacification of bhävas is
called bhäva-çänti.
Vijaya now had a complete understanding of the components
of madhura-rasa, for he had heard the explanations of its vibhävas,
sättvika-bhävas, and vyabhicäré-bhävas. His heart became
overwhelmed with prema, which was, however, somewhat
indistinct. Having thoroughly understood this, he fell at the feet
of his Gurudeva. Weeping and weeping, he said, “Prabhu, please
bestow your mercy on me, and tell me why prema has still not
blossomed in my heart.”
Guru Gosväméjé embraced Vijaya and said, “You will be able to
understand prema-tattva tomorrow. You have understood the
components of prema, but it still has not yet arisen distinctly in
your heart. Prema is the sthäyébhäva. You have already heard
about sthäyébhäva in a general way, but you will attain all perfection
when you hear specifically about the sthäyébhäva in ujjvala-rasa.
Now it has become very late. I will explain further tomorrow.”
Tears began to fall from Vijaya’s eyes again. He offered his
daëòavat-praëäma and then returned to his residence, deeply
pondering all that he had heard.
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In this stage the näyikä trembles, faints, and falls to the ground.

C haptEr 36
Madhura-rasa-vicära: Sthäyébhäva & Stages of rati

T

he next day, Vijaya Kumära arrived punctually at the lotus
feet of his Gurudeva, offered säñöäìga-daëòavat, and
sat in his place. Çré Gopäla Guru Gosvämé observed Vijaya’s
eagerness to know about sthäyébhäva and said, “Madhura-rati is
the sthäyébhäva of madhura-rasa.”
Vijaya: What causes the appearance of rati?
Gosvämé: Rati arises from abhiyoga, viñaya, sambandha, abhimäna,
tadéya-viçeña, upamä, and svabhäva. Each of these causes is
progressively superior to the previous one, so the rati that arises
from svabhäva is the best of all.
Vijaya: What is abhiyoga?
Gosvämé: Abhiyoga is expressing one’s bhäva. There are two types
of abhiyoga: that which one reveals personally, and that which
someone else reveals.
Vijaya: What is viñaya?
Gosvämé: There are five types of viñaya, namely, sound (çabda),
touch (sparça), beauty (rüpa), taste (rasa), and fragrance
(gandha).
Vijaya: What is sambandha?
Gosvämé: Sambandha refers to the glories of four aspects: lineage,
beauty, qualities, and pastimes.
Vijaya: What is abhimäna?
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Gosvämé: Abhimäna is the definite decision to accept only one
particular object although many other beautiful objects are
present. For example, when Kåñëa went to Mathurä, a certain
vraja-gopé had awakened her rati for Kåñëa. However, she had
not been able to have His association because she had not yet
attained full youth. One of her friends saw the exquisite beauty
of her age, and spoke to her in a solitary place to test her: “O
sakhé, Kåñëa has left Vraja and gone away, and now your new
youthfulness and other qualities are developing. There are so
many youths in Vraja who are handsome and qualified. If you
want to marry any of them, whisper to me, and I will speak with
your mother and make all the necessary arrangements.”
When that vraja-gopé heard her friend’s words, she replied, “O
sakhé, this whole world may have so many expert young men,
who are like waves of beauty and sweetness, each sweeter and
more beautiful than the one before. Let them be. Highly qualified
young ladies may accept them. As far as I am concerned, if
someone does not wear a crown of peacock feathers upon His
head, if there is no muralé splendidly adorning His lips, and if His
body is not beautified by tilaka and other decorations made with
minerals such as gairika-dhätu, then I will consider him to be as
insignificant as a piece of straw, and I will not have the slightest
inclination towards him.”
This is an example of abhimäna.
Vijaya: I have understood abhimäna. What is tadéya-viçeña?
Gosvämé: Kåñëa’s footprints, the pasturing grounds of Våndävana,
and Kåñëa’s priya-jana are called tadéya-viçeña. Kåñëa’s priya-jana
are those who have räga, anuräga, and mahäbhäva for Him.
Vijaya: What is upamä?
Gosvämé: Upamä is a resemblance between one object and
another. In this context, it refers to some resemblance to Kåñëa.
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Vijaya: What is svabhäva?
Gosvämé: Svabhäva is the nature that is self-manifest and does
not depend on any other cause. There are two kinds of svabhäva:
nisarga and svarüpa.
Vijaya: What is nisarga?
Gosvämé: Nisarga is the desire or saàskära arising from firmly
established habits or practices. Hearing about Kåñëa’s guëa,
rüpa, and so on is only a partial cause of the awakening of rati.
Nisarga consists of the impressions caused by steadfast raty-äbhäsa
developed in many lives of the jéva. It is awakened suddenly and
unexpectedly when one hears the descriptions of Kåñëa’s guëa,
rüpa, and so on. This means that hearing about Kåñëa’s qualities
and beauty is not the only cause of rati.
Vijaya: Please explain svarüpa.
Gosvämé: Svarüpa is the bhäva that has no birth and no origin,
and which manifests its own perfection independently. There
are three types of svarüpa: kåñëa-niñöha, lalanä-niñöha, and
ubhaya-niñöha. Those who have a demonic nature cannot attain
kåñëa-niñöha-svarüpa, but it is easily attainable for those who
have a godly nature. Lalanä-niñöha-svarüpa is self-manifest rati
that is expressed as an involuntary impulse towards Çré Kåñëa,
even when one has not seen Him or heard about His beauty and
qualities. The svabhäva in which both kåñëa-niñöha and lalanäniñöha are manifest is called ubhaya-niñöha-svarüpa.
Vijaya: That means that there are seven causes all together:
abhiyoga, viñaya, sambandha, abhimäna, tadéya-viçeña, upamä,
and svabhäva. Do all types of madhura-rati arise from these seven
causes?
Gosvämé: The kåñëa-rati of the gopés of Gokula occurs naturally
and of its own accord. It is self-manifest, and is not aroused by
abhiyoga and so on. However, these causes also play a role in

733

734

 J aiVa - DHarMa

c HaPTEr 36

many pastimes. The rati of the sädhana-siddhas and nisargasiddhas is awakened by these seven causes, beginning with
abhiyoga.
Vijaya: I have not been able to comprehend this subject thoroughly.
Please give one or two examples to help me to understand.
Gosvämé: The rati that I am talking about arises only from
rägänugä-bhakti, but this type of rati is very far away as long
as vaidhé-bhakti does not become bhävamayé. A sädhaka who
develops a greed for those moods on seeing the vraja-gopés’
ecstatic emotional performance of kåñëa-sevä gradually attains
rati arising from the six causes other than svabhäva, and especially
from priya-jana. When he becomes sädhana-siddha, he experiences
a sphürti, a momentary, internal manifestation of lalanä-niñöhasvarüpa.
Vijaya: How many kinds of rati are there?
Gosvämé: There are three kinds of rati: sädhäraëé (general),
samaïjasä (proper), and samarthä (competent). The rati of
Kubjä is an example of sädhäraëé-rati. It has been condemned
because its fundamental basis is the desire to enjoy union. The
rati of the mahiñés of Dvärakä is called samaïjasä (proper),
because it satisfies worldly standards of righteous conduct, and it
is awakened by the regulative principles of marriage. “I am His
wife, He is my husband,” this rati is limited by such sentiments.
The rati of the residents of Gokula is samarthä because such
rati magnificently goes beyond even the boundaries of social
restrictions and religious principles. Samarthä-rati is not
actually improper. Indeed, from the perspective of the ultimate
transcendental objective (parama-paramärtha), only samarthärati is correct in the highest sense. Sädhäraëé-rati is like a jewel;
samaïjasä-rati is like cintämaëi; and samarthä-rati is supremely
rare, like the Kaustubha-maëi.

M aDHura- raSa-Vicära : S THäyéBHäVa & S TaGES

of

raTi



Vijaya’s eyes filled with tears and, weeping continuously,
he said, “Today, I am extremely fortunate to hear such an
unprecedented and exalted subject. Prabhu, by your causeless
mercy, please describe the characteristics of sädhäraëé-rati.”
Gosvämé: Sädhäraëé-rati appears from the desire for sambhoga.
It is stimulated by utter infatuation when one sees Kåñëa face-toface, but it is not so deep and neither is it thick nor permanent.
When the desire for sambhoga subsides, this rati also subsides,
which is why it is categorized as inferior.
Vijaya: What is the nature of samaïjasä-rati?
Gosvämé: Samaïjasä-rati is the full and concentrated rati that is
aroused by hearing about Kåñëa’s beauty and qualities, and
which arises from the conception, “I am His wife, and He is my
husband.” Sometimes the desire for sambhoga also occurs in this
rati. When the desire for sambhoga is separate from samaïjasärati, it is not possible to control Çré Kåñëa by expressing one’s
mood or by the häva, bhäva, helä, and so on arising from the
desire for sambhoga.
Vijaya: What is the nature of samarthä-rati?
Gosvämé: The desire for sambhoga with Kåñëa is present in every
type of rati. In sädhäraëé and samaïjasä-rati, the desire for
sambhoga is for one’s own personal satisfaction. Samarthä is
the special bhäva that is completely selfless and free from the
self-interested desire for union, and which attains the state of
tad-ätmya or oneness with the desire for union.
Vijaya: What is the nature of that special bhäva? Kindly clarify
this point a little more.
Gosvämé: There are two types of desire for sambhoga. The first
is the desire for sambhoga in which one desires that one’s own
senses are satisfied by the beloved for one’s own happiness. The
second is the desire for sambhoga that consists entirely of the
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conception that one should satisfy the senses of the beloved for
His happiness. The first type of desire can be called käma,
because the desire for one’s own happiness is inherent in it. The
second type of desire has been called prema, because it consists
exclusively of the desire for the happiness of one’s beloved. The
first type of desire, käma, is powerful and it is prominent in
sädhäraëé-rati, but it does not predominate in samaïjasä. The
latter characteristic, namely prema, or the exclusive desire for
the happiness of one’s beloved, is the inherent distinctive
function (viçeña-dharma) of the desire for sambhoga in samarthärati.
Vijaya: One must feel happiness from the touch of one’s beloved
in sambhoga. Is there no desire for this happiness in samarthärati?
Gosvämé: It is certainly extremely difficult to be completely free
from such a desire. Nevertheless, although such a desire is
present in the heart of one who has samarthä-rati, it is extremely
faint. This samarthä-rati becomes powerful with the support of
its viçeña-dharma (specific characteristic) when it embraces and
becomes one with the desire for sambhoga. This type of rati is
celebrated by the name samarthä (capable) because it is endowed
with great capability (to control Kåñëa).
Vijaya: What is the special glory of samarthä-rati?
Gosvämé: As soon as this samarthä-rati appears, one becomes
oblivious to all types of obstacles, such as family, religious
principles, patience, and shyness. This is so, whether it was
aroused by sambandha, tadéya, svabhävika-svarüpa or any of the
other causes beginning with abhiyoga that I mentioned previously.
This type of rati is extremely deep.
Vijaya: How does the desire for sambhoga attain oneness when it
mixes with çuddhä-rati?
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Gosvämé: The samarthä-rati of the vraja-gopés is only for the sake
of Kåñëa’s happiness, and whatever happiness they experience in
their sambhoga is also to please Kåñëa. Therefore, the desire for
sambhoga combines with rati, which is exclusively the desire for
Kåñëa’s happiness, and assumes the most astounding splendor
with waves of viläsa. This rati does not allow the desire for
sambhoga to exist separately from itself. Sometimes this rati can
terminate itself in samaïjasä.
Vijaya: Aho! How extraordinary this rati is! I want to hear about
its ultimate glory.
Gosvämé: When this rati is mature, it attains the condition of
mahäbhäva. All liberated personalities are searching for this rati,
and five kinds of bhaktas attain it to the degree that they are
capable of doing so.
Vijaya: Prabhu, I wish to know about the sequence in which rati
evolves.
Gosvämé:
syäd dåòhe ‘yaà ratiù premä prodyan snehaù kramäd ayam
syän mänaù praëayo rägo’nurägo bhäva ity api
Ujjvala-nélamaëi (Sthäyébhäva-prakaraëa, 53)
The meaning is that this madhura-rati is made unshakable by
the presence of antagonistic elements. Then it is called prema.
This prema gradually manifests its own sweetness as it develops
into sneha, mäna, praëaya, räga, anuräga, and bhäva.
Vijaya: Prabhu, please give an example to help me understand
this point.
Gosvämé: Just as the seed of sugar cane grows and progressively
develops into cane juice, guòa, khaëòa, çarkarä, sitä, and sitotpala,
similarly rati, prema, sneha, mäna, praëaya, räga, anuräga, and
bhäva are all one substance in progressive stages of development.
In this context, the word bhäva refers to mahäbhäva.
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Vijaya: Why have you referred to all these bhävas as prema when
they all have different names?
Gosvämé: Paëòitas have used the word prema to denote all the
stages beginning with sneha because they are six progressive
stages in the development of the unmitigated pleasure sports
(viläsa) of prema itself. As prema for Çré Kåñëa appears in His
bhaktas, the corresponding type of prema also arises in Kåñëa for
His bhaktas.
Vijaya: What is the primary characteristic of prema?
Gosvämé: In madhura-rasa, the bond of emotion between the
youthful couple never breaks despite there being cause for the
destruction of the relationship. That indestructible emotional
bond is called prema.
Vijaya: How many kinds of prema are there?
Gosvämé: There are three kinds: prauòha, madhya, and manda.
Vijaya: What is the nature of prauòha-prema?
Gosvämé: In prauòha-prema, the heart of the beloved flounders
in anxiety over the pain that her lover must be feeling when she
is late for the meeting.
Vijaya: What is madhya-prema?
Gosvämé: Madhya-prema is that in which the beloved can tolerate
the distress of the lover.
Vijaya: What is manda-prema?
Gosvämé: Manda-prema is prema in which forgetfulness may
occur under some particular circumstances of time and place or
in which there is no sacrifice or respect, as the lovers are always
extremely familiar which each other, due to being very intimate
and remaining together. Although this prema is mild (manda),
there is no disrespect or neglect in it.
Vijaya: If there are any more important points on this subject,
please explain them.
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Gosvämé: Prauòha, madhya, and manda-prema can also be easily
understood by one other type of characteristic. The prema in
which separation is intolerable is prauòha-prema; the prema in
which the pain inflicted by separation is tolerable is madhyaprema; and the prema in which forgetfulness may occur in certain
special circumstances is called manda-prema.
Vijaya: I have understood prema. Now please describe sneha.
Gosvämé: When prema attains its ultimate limit and illuminates
the lamp of the citta (mind) and melts the heart, it is called
sneha. Here the word citta denotes the attainment of the object
(viñaya) of prema. The marginal characteristic of sneha is that
one is never satiated, despite repeatedly looking at the object of
one’s affection.
Vijaya: Are there any superior and inferior divisions within
sneha?
Gosvämé: Yes. There are also three divisions in accordance with
the gradations of the development of sneha. These are uttama,
madhya, and kaniñöha. In kaniñöha-sneha, the heart melts on
touching the limbs of one’s beloved; in madhya-sneha, the heart
melts simply upon seeing one’s beloved; and in uttama-sneha, the
heart melts merely by hearing anything in connection with one’s
dearest beloved.
Vijaya: How many types of sneha are there?
Gosvämé: The natural characteristic of sneha is that it can
manifest in two ways: ghåta-sneha and madhu-sneha.
Vijaya: What is ghåta-sneha?
Gosvämé: Ghåta-sneha is deep with a great deal of respectful
affection. Ghåta (ghee) is not independently sweet like honey;
it is only delicious when it is mixed with sugar and other
ingredients. Similarly, ghåta-sneha is not independently sweet
like madhu-sneha, and it only becomes highly palatable when
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mixed with other bhävas such as garva (pride) and asüyä (jealousy).
Ghåta-sneha is cool in its natural state, so it becomes thick with
mutual honor and deep respect. In other words, ghåta-sneha
solidifies in contact with the mutual respect (ädara) of the näyaka
and näyikä, just as ghee naturally solidifies in contact with a cool
substance. This sneha is called ghåta-sneha because it has the
characteristics of ghee.
Vijaya: You have mentioned ädara (honor). What is its nature?
Gosvämé: Ädara is born from gaurava (awe and veneration), so
ädara and gaurava are mutually interdependent. This honor
(ädara) becomes clearly manifest in sneha, although it is present
in rati.
Vijaya: What is gaurava?
Gosvämé: Gaurava is the conception, “He is my guru-jana
(respectable superior),” and the bhäva that is aroused by this
conception is called sambhrama. Ädara and gaurava are mutually
interdependent. Maintaining a respectful attitude is a sign that
gaurava (awe and veneration) is naturally present.
Vijaya: What is the nature of madhu-sneha?
Gosvämé: Madhu-sneha is the affection that is imbued with
excessive possessiveness (madéyatva), which makes the lover
think, “He is mine.” This affection manifests its own sweetness
without depending on any other bhävas. It is independently full
of sweetness, and a variety of rasas are combined within it. It
also creates heat because of its natural tendency towards mad
passion. It has been called madhu-sneha because it has these
characteristics of honey.
Vijaya: What is possessiveness (madéyatva)?
Gosvämé: Two conceptions are active in rati. One type of rati is
imbued with the idea, “I am His,” and the other type of rati is
imbued with the conviction, “He is mine.” The predominant
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mood in ghåta-sneha is “I am His,” whereas the predominant
mood in madhu-sneha is “He is mine.” Ghåta-sneha is
Candrävalé’s characteristic mood, while madhu-sneha is Çrématé
Rädhikä’s. Both these bhävas are madéyatva.
When Vijaya heard about these two types of bhäva, his hair
began to stand on end. Choked with emotion, he offered his
daëòavat-praëäma to Çré Guru Gosvämé and said, “Today I have
become fortunate, and my human birth has become successful.
Although drinking the nectar of your instructions, my thirst to
hear is still not satiated. Now please be causelessly merciful to
me by explaining about mäna.”
Gosvämé: Mäna is sneha that has attained the pinnacle of its
excellence and has externally assumed a guileful, or crooked,
mood to cause the näyaka and näyikä to realize a new sweetness.
Vijaya: How many types of mäna are there?
Gosvämé: There are two types of mäna: udätta and lalitä.
Vijaya: What is udätta-mäna?
Gosvämé: There are also two types of udätta-mäna. One type
takes on a submissive mood (däkñiëya-bhäva) externally, and a
contrary mood (vämya-bhäva) internally. The other is expressed
through extremely cryptic behavior; it hides the bhävas of the
mind and is characterized by profound gravity, laced with a slight
scent of vämya. Udätta-mäna occurs only in ghåta-sneha.
Vijaya: What is lalita-mäna? I cannot say why, but for some
reason I have more interest in it.
Gosvämé: When madhu-sneha becomes turbulent due to its
tendency to boil over, conveying unrestrained and extremely
sweet crookedness and humor, it is called lalita-mäna. There are
also two types of lalita-mäna, namely kauöilya-lalita-mäna and
narma-lalita-mäna. When the heart independently assumes a
crooked nature, it is called kauöilya-lalita-mäna, and mäna that
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is infused with humor is called narma-lalita-mäna. Both types of
lalita-mäna arise from madhu-sneha.
Vijaya: What is praëaya?
Gosvämé: When mäna is imbued with viçrambha so that one
considers oneself non-different from one’s beloved, it is called
praëaya.
Vijaya: What is the meaning of viçrambha in this context?
Gosvämé: Viçrambha is intimate confidence, and it is the intrinsic
nature of praëaya. Viçrambha is not the instrumental cause
(nimitta-käraëa) of praëaya; rather, it is the ingredient cause
(upädäna-käraëa). There are two kinds of viçrambha: maitra and
sakhya.
Vijaya: What is maitra-viçrambha?
Gosvämé: Maitra-viçrambha is the implicit trust that is imbued
with courtesy and humility.
Vijaya: What is sakhya-viçrambha?
Gosvämé: Implicit trust is called sakhya-viçrambha when it is free
from all types of fear and is imbued with the full confidence that
one’s beloved is controlled by one’s love.
Vijaya: Please clearly explain the inter-relationship between
praëaya, sneha, and mäna.
Gosvämé: In some circumstances, praëaya arises from sneha, and
then develops the characteristic behavior of mäna. In other
cases, mäna arises from sneha, and then becomes praëaya.
Therefore, mäna and praëaya are interchangeably related as
cause and effect. That is why viçrambha has been described
separately. The appearance of maitra and sakhya is caused by the
differences between udätta and lalita. Moreover, there is also the
further consideration of sumaitra and susakhya in praëaya (i.e.,
the prefix su indicates special or good).
Vijaya: Now please describe the symptoms of räga.
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Gosvämé: Praëaya is called räga in its highest condition, when
even extreme distress seems like happiness.
Vijaya: How many types of räga are there?
Gosvämé: There are two types of räga: nélimä-räga and raktimä-räga.
Vijaya: How many types of nélimä-räga are there?
Gosvämé: There are also two types of nélimä-räga, namely nélé-räga
and çyämä-räga.
Vijaya: What is nélé-räga?
Gosvämé: Nélé-räga is räga that has no possibility of becoming
weakened and when it is visible externally, it conceals the other
bhävas with which it is combined. This räga can be seen in
Candrävalé and Kåñëa.
Vijaya: What is çyämä-räga?
Gosvämé: Çyämä-räga is the räga that is displayed through
timidity, auñadhaseka, and so on. It is manifest somewhat more
than nélé-räga, and is attained after a long time.
Vijaya: How many types of raktimä-räga are there?
Gosvämé: There are two types: kusumbha-räga and maïjiñöhä
sambhava-räga.
Vijaya: What is kusumbha-räga?
Gosvämé: Kusumbha-räga is the räga that is infused at once
within the heart, and that manifests its own beauty according to
necessity, although it illuminates the splendor of other rägas at
the same time. Kusumbha-räga is stable in the heart that has a
special capacity to contain it, although it sometimes diminishes
when it is mixed with maïjiñöhä in Kåñëa’s beloveds.
Vijaya: What is maïjiñöhä-räga?
Gosvämé: Maïjiñöhä-räga is the räga that is self-manifest; that is,
it is not dependent on others; it is never destroyed; it is always
steadfast; and it is never dulled, unlike kusumbha. Such räga is
found in Çrématé Rädhä and Kåñëa.
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The conclusion is that the bhävas that I have already
described – such as ghåta-sneha, udätta, maitra, sumaitra, and
nélimä – are found in Candrävalé and the mahiñés such as
Rukmiëé. All of the progressively superior bhävas – such as
madhu-sneha, lalitä, sakhya, susakhya, and raktimä – are found fully
in Çré Rädhikä. They are sometimes manifested in Satyabhämä,
and under special circumstances in Lakñmaëä as well.
When I discussed älambana-vibhäva earlier, I analyzed the
divisions, such as svapakña, between the various devés of Gokula,
which arise from these different types of bhäva.
Scholarly personalities take support of transcendental
intelligence (the power of prajïä) to comprehend the various
separate divisions that can occur by the mutual combination of
the forty-one other mukhya-bhävas mentioned in Bhaktirasämåta-sindhu. I am not giving a separate explanation here.
Vijaya: Which bhävas do you mean when you use the term
“other bhävas” (bhäväntara)?
Gosvämé: This means the sthäyé-madhura-bhäva, thirty-three
vyabhicäré-bhävas, and seven gauëa bhävas beginning with häsya.
The term ‘other bhävas’ (bhäväntara) refers to this total of
forty-one bhävas taken together.
Vijaya: I have understood the subject of räga. Now please
explain anuräga.
Gosvämé: Anuräga is eternally newer and newer and causes one’s
beloved to be always experienced as new at every moment.
Vijaya: Does this anuräga manifest any other fascinating features?
Gosvämé: Anuräga is manifest in forms such as the sentiment in
which the lovers feel that each has subjugated the other by their
love, by prema-vaicittya, and by the desire to take birth among
lifeless objects. Anuräga also causes the sphürti of Kåñëa to
appear at the time of separation.
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Vijaya: I can easily understand the sense of mutual subjugation
and the desire to take birth as an inert object such as a tree. But
please, mercifully instruct me about prema-vaicittya.
Gosvämé: Prema-vaicittya is included in vipralambha; I will tell
you about this later.
Vijaya: That is fine. Then kindly tell me about mahäbhäva.
Gosvämé: My dear child, my acquaintance with vraja-rasa is
utterly insignificant. Where am I, and where is the description
of the supremely elevated mahäbhäva? Nevertheless, I am
speaking on the strength of the merciful çikñä I have received
from Çré Rüpa Gosvämé and Paëòita Gosvämé. You should
realize that by their mercy alone I can say something in
accordance with Çré Rüpa Gosvämé’s specifications. When
anuräga in the form of yävad-äçraya-våtti attains the condition
of svayaàvedya-daçä and becomes manifest (prakäçita), it is
called bhäva, or mahäbhäva.
Vijaya: Prabhu, I am thoroughly worthless and destitute. I am
inquiring foolishly. Please be compassionate and explain the
symptoms of mahäbhäva in simple language that is suitable for
my understanding.
Gosvämé: Çré Rädhikäjé is the äçraya of anuräga, and Kåñëa is
the viñaya of anuräga. Çré Nandanandana in His çåìgära form
is the ultimate limit of viñaya-tattva, and Çré Rädhäjé is the
ultimate limit of äçraya-tattva. This means that Çré Kåñëa
alone is the supermost viñaya of anuräga, and Çré Rädhäjé is its
supermost äçraya. Their anuräga is the sthäyébhäva. When
that anuräga reaches its ultimate limit, it is called yävadäçraya-våtti. In that condition, it attains the svayaàvedya-daçä,
the condition that is only completely realized by that special
beloved. At that time, anuräga is illuminated by the bhävas
such as süddépta.
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Vijaya: Aho! Mahäbhäva! What is the meaning of mahäbhäva –
today I have understood something. Mahäbhäva is the ultimate
limit of all bhävas. I have become intensely eager to hear an
example of this mahäbhäva. Please be merciful and describe something to satisfy my ears.
Gosvämé: This çloka is an example of mahäbhäva.
rädhäyä bhavataç ca citta-jatuné svedair viläpya kramäd
yuïjann adri-nikuïja-kuïjara-pate nirdhüta-bheda-bhramam
citräya svayam anvaraïjayad iha brahmäëòa-harmyodare
bhüyobhir nava-räga-hiìgula-bharaiù çåìgära-käruù kåté
Ujjvala-nélamaëi (Sthäyébhäva prakaraëa, 155)
Çré Rädhä-Kåñëa continuously enjoy Their loving play in the
nikuïjas. Våëdä-devé, having realized the excellence of their
anuräga, says to Kåñëa, “O King of mad elephants, who sports in
the groves on Govardhana Hill, there is an accomplished artist
of the name çåìgära-rasa and upon the fire generated from the
heat of Your two bhävas, he has slowly melted Your shellac-like
hearts and made them one. Then mixing that with profuse
quantities of the kuìkuma of Your everfresh räga, he is painting
an astonishing picture upon the inner walls of the grand temple
of the universe.”

Here, nirdhüta-bheda-bhramam means: ‘Rädhä and Kåñëa have
become free from Their duality and become one, culminating in
the stage of svayaàvedya-daçä.’ The grand temple of the universe
should be understood to refer to yävad-äçraya-våtti and the term
‘he is painting’ indicates the condition of prakäçita.
Vijaya: Where is this mahäbhäva to be found?
Gosvämé: Mahäbhäva is extremely rare, even in the mahiñés
headed by Rukmiëé. It is only experienced by the vraja-devés
headed by Çré Rädhä.
Vijaya: What is the purport of this?
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Gosvämé: Svakéya-bhäva is present wherever the näyikä is bound
to the näyaka by the regulations of marriage. In svakéya-bhäva,
rati is samaïjasä, so it is not competent to attain the most elevated
conditions such as mahäbhäva. Svakéya-bhäva is also present in
some gopés in Vraja, but parakéya-bhäva is predominant. In Vraja,
rati is samarthä, so it develops fully, and reaches up to the
condition of mahäbhäva.
Vijaya: How many types of mahäbhäva are there?
Gosvämé: Mahäbhäva, which is the embodiment of the highest
nectar, attracts the heart and causes it to attain its own intrinsic
nature. There are two types of mahäbhäva: rüòha and adhirüòha.
Vijaya: What is rüòha-mahäbhäva?
Gosvämé: Rüòha-mahäbhäva is the stage in which all the sättvikabhävas are manifest in the uddépta condition.
Vijaya: Be merciful and explain the anubhävas of rüòha-mahäbhäva.
Gosvämé: In rüòha-mahäbhäva, even the passing of a moment is
unbearable; this rüòha-mahäbhäva churns the hearts of those
present; a kalpa seems to pass like a moment (kalpa-kñaëatva);
one feels dejected because of the apprehension that Çré Kåñëa is
undergoing some inconvenience, although He is actually happy;
one becomes forgetful of everything, even oneself, although one
is not bewildered; and one moment seems to pass like a kalpa
(kñaëa-kalpatä). Some of these anubhävas are experienced
during meeting, and some during separation.
Vijaya: “Even the passing of a moment is unbearable” – please
give an example of this to help me understand.
Gosvämé: This bhäva is vaicittya-vipralambha (a particular
manifestation of separation). Even in meeting, there is the feeling
of being separated, and even a moment’s separation is intolerable.
That is why, when the gopés looked upon Çré Kåñëa for the first
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time after so long at Kurukñetra, they cursed Brahmäjé, the
creator of their eyelids, because the blinking of their eyelids was
obstructing their vision of Kåñëa. Even the time that elapsed
during the blinking of their eyes became unbearable.
Vijaya: “This rüòha-bhäva churns the hearts of those who are
present” – what does that mean?
Gosvämé: For example, at Kurukñetra, when the mahiñés such as
Rukmiëé and the kings such as Yudhiñöhira saw the uncommon
anuräga of the gopés who had come to see Kåñëa, their hearts
were churned. That is what this statement refers to.
Vijaya: What is kalpa-kñaëatva?
Gosvämé: Although the night of the räsa-lélä was as long as a
night of Brahmä, it still seemed to be less than a second to the
gopés. Such a mood is called kalpa-kñaëatva.
Vijaya: Please help me to understand the bhäva of feeling dejected
for fear that Çré Kåñëa may undergo some inconvenience,
although actually He is happy.
Gosvämé: An example is found in the çloka:
yat te sujäta-caraëämburuhaà staneñu
bhétäù çanaiù priya dadhémahi karkaçeñu
tenäöavém aöasi tad vyathate na kià svit
kürpädibhir bhramati dhér bhavad-äyuñäà naù
Çrémad-Bhägavatam (10.31.19)
Even when the gopés hold the lotus feet of Çré Kåñëa upon
their breasts, they think, “It is lamentable that our breasts are so
hard. Kåñëa’s soft lotus feet must be feeling pain when we keep
them on our breasts.” Such regret is called dejection due to the
fear of difficulty for Kåñëa at the time of His happiness.
Vijaya: What is the phenomenon of forgetting everything even
in the absence of bewilderment?
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Gosvämé: All types of bewilderment (moha) are vanquished by
the sphürti of Kåñëa within the heart; that is, there is the
complete absence of moha. But when the sphürti of Kåñëa occurs,
one loses awareness of everything else in the entire world,
including one’s own body.
Vijaya: What is kñaëa-kalpatä?
Gosvämé: Kåñëa describes the state of the gopés’ separation to
Uddhava, “Uddhava, when I was with the Vrajaväsés in
Våndävana, their nights with Me seemed to pass like a moment,
but in separation from Me, those same nights appeared to never
end and they felt those nights to be longer than a kalpa.” In this
way, they would experience the passing of one moment to be like
being lost in a vast ocean of time.
Vijaya: I have understood rüòha-mahäbhäva. Now please explain
adhirüòha-mahäbhäva.
Gosvämé: Adhirüòha-mahäbhäva is the mood in which all the
anubhävas that are manifested in resolute mahäbhäva attain
special characteristics that are even more astonishing than those
anubhävas in their normal forms.
Vijaya: How many types of adhirüòha are there?
Gosvämé: There are two types, modana and mädana.
Vijaya: What is modana?
Gosvämé: The adhirüòha-mahäbhäva in which all the sättvikabhävas of the näyaka and näyikä are aroused to a much
greater extent than in the uddépta condition is called modana.
In this modana-bhäva, Kåñëa and Rädhä feel some anguish
and fear.
Vijaya: Please describe the position of modana.
Gosvämé: Modana does not occur anywhere other than in the
yütha of Çré Rädhikä. Modana is the dearest and most delightful
pleasure sport of the hlädiné-çakti. In some special conditions of

749

750

 J aiVa - DHarMa

c HaPTEr 36

separation, modana becomes mohana, and as an effect of this
helpless condition of separation, all the sättvika-bhävas manifest
in the süddépta condition.
Vijaya: Please describe the anubhävas in the stage of mohana.
Gosvämé: Kåñëa faints while being embraced by another lover;1
one desires Kåñëa’s happiness while personally accepting
unbearable distress; the bhäva called brahmäëòa-kñobha-käritä
causes the whole universe to feel anguish, and even birds and
beasts begin to cry; the powerful longing that, in the event of
death, the five elements of the body may associate with Çré
Kåñëa. Divya-unmäda (divine madness) and other anubhävas
also occur in the stage of mohana. The miraculous characteristics
of mahäbhäva are manifest to the fullest extent in Çré Rädhikä’s
mohana-bhäva, even more than in moha, which is included
among the saïcäré-bhävas.
Vijaya: Prabhu, if you consider it to be appropriate, kindly
describe two symptoms of divya-unmäda.
Gosvämé: When mohana-bhäva attains a unique, indescribable
mode of behavior, developing into a wondrous condition that
resembles a state of utter confusion, then it is divya-unmäda. It
has many different features such as udghürëä and citra-jalpa.
Vijaya: What is udghürëä?
Gosvämé: The state of divya-unmäda in which many varieties of
astounding and uncontrollable endeavors are manifest is called
udghürëä.
Rädhikä experienced udghürëä when Kåñëa departed for
Mathurä. At that time, as if in complete forgetfulness due to
feelings of separation from Kåñëa, Rädhikä thought, “Kåñëa is
coming; He will be here in just a moment.” Thinking in that
way, She made the bed in Her kuïja. Sometimes She rebuked
the dark clouds like a näyikä who expresses anger towards her
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unfaithful lover (khaëòitä), and sometimes She wandered
around hurriedly in the dense darkness of the night, like a
näyikä who makes a secret journey to meet with her lover
(abhisäriëé).
Vijaya: What is citra-jalpa?
Gosvämé: Citra-jalpa consists of the discourses that occur when
one meets a friend of one’s beloved. They are full of intense
longing, and they arise from bhävas such as jealousy, envy,
restlessness, pride, and eagerness.
Vijaya: How many aìgas of citra-jalpa are there?
Gosvämé: There are ten limbs of citra-jalpa, namely, prajalpa,
parijalpa, vijalpa, ujjalpa, saïjalpa, avajalpa, abhijalpa, äjalpa,
pratijalpa, and sujalpa. You can find a description of them in
Bhramara-gétä in the Tenth Canto of Çrémad-Bhägavatam.2
Vijaya: What is prajalpa?
Gosvämé: Prajalpa means to reveal the tactlessness of one’s lover,
using various neglectful mannerisms that are imbued with
malice, jealousy, and pride.
Vijaya: What is parijalpa?
Gosvämé: Parijalpa is showing one’s own expertise through
expressions that establish faults in one’s präëa-dhana, such as
His cruelty, treachery, and fickleness.
Vijaya: What is vijalpa?
Gosvämé: Vijalpa refers to speech in which one outwardly makes
malicious allegations against Kåñëa, while the aspect of mäna is
hidden in the heart.
Vijaya: What is ujjalpa?
Gosvämé: Ujjalpa means speaking of Kåñëa’s treachery,
hypocrisy, and so on out of jealousy arising from one’s pride, and
always making hostile allegations against Him.
Vijaya: What is saïjalpa?

751

752

 J aiVa - DHarMa

c HaPTEr 36

Gosvämé: Saïjalpa is establishing Kåñëa’s ungratefulness,
harshness, deceitfulness, and so on through cryptic joking
accusations or mannerisms.
Vijaya: What is avajalpa?
Gosvämé: Avajalpa is expressing one’s involuntary, or helpless,
attachment to Kåñëa with fear imbued with jealousy, while finding
in Him faults such as hard-heartedness, lustiness, and villainy.
Vijaya: What is abhijalpa?
Gosvämé: Abhijalpa means to lament with indirect expressions
such as, “Kåñëa even gives the distress of separation to His birds
such as His parrot and the peacocks, so attachment to Him is
useless.”
Vijaya: What is äjalpa?
Gosvämé: Äjalpa means to expose Kåñëa’s duplicity and persecution
due to self-disparagement, and to say that only subjects other
than Kåñëa’s lélä-kathä give happiness.
Vijaya: What is pratijalpa?
Gosvämé: Pratijalpa means showing respect towards a messenger
sent by Kåñëa, and saying, “Kåñëa is a knave and a dacoit when
He is seeking amorous love, so it is inappropriate to meet with
Him, because He is with other charming ladies at the moment.”
Vijaya: What is sujalpa?
Gosvämé: Sujalpa is inquiring about Kåñëa out of simplicity, with
a mood of gravity, humility, restlessness, and eagerness.
Vijaya: Prabhu, am I qualified to know about the symptoms of
mädana?
Gosvämé: When prema, which is the embodiment of the essence
of hlädiné, increases even further than the mahäbhäva that I have
described so far, it attains an extremely advanced condition.
The paramount emotion in which it becomes jubilant (ulläsa)
due to the simultaneous manifestation of all types of bhävas is
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called mädana. This mädana is eternally and splendidly manifest
only in Çré Rädhä. It does not arise in other gopés, even in those
such as Lalitä.
Vijaya: Is there jealousy in mädana-bhäva?
Gosvämé: Jealousy is very prominent in mädana-bhäva; it is even
seen to be directed towards unworthy or inanimate objects.
Mädana is also famous for causing Çré Rädhä to praise anything
that has even the faintest scent of a relation with Kåñëa,
although She is constantly in intimate union with Him. For
example, Çrématé Rädhä becomes envious of Kåñëa’s vana-mälä
(garland of forest flowers) and Kåñëa’s sweethearts from the
mountainous regions, the girls of the Pulinda tribe.
Vijaya: When does mädana arise?
Gosvämé: This fascinating mädana-bhäva only occurs at the time
of meeting. The eternal sporting pastimes of mädana reign
splendidly in innumerable forms.
Vijaya: Prabhu, can we find a description of this type of mädana
in the statements of any sages?
Gosvämé: Mädana-rasa is unlimited, so it is difficult for even the
transcendental Cupid, Çré Kåñëa, to understand the full extent
of its activities. That is why even Çré Çuka Muni was not able to
describe it fully, and what to speak of the philosophers of rasa,
such as Bharata Muni.
Vijaya: Your statements are astounding. How is it possible that
even Kåñëa Himself, who is the embodiment of rasa and the
constitutional enjoyer of rasa, does not fully understand the
behavior of mädana?
Gosvämé: Kåñëa is rasa Himself, and He is unlimited, omniscient,
and omnipotent. Nothing is hidden from Him, and nothing is
inaccessible or impossible for Him. He is eternally eka-rasa, and
at the same time, He is also aneka-rasa, due to His acintya-
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bhedäbheda-dharma. As eka-rasa (encompassing everything
within Himself), He is ätmäräma, and in this condition, no rasa
exists separately from Him. However, He is simultaneously
aneka-rasa. Thus, besides ätma-gata-rasa (rasa experienced by
oneself), there is also para-gata-rasa (rasa experienced by others)
and the varieties of mixed ätma-para-vicitra-rasa. The happiness
of His lélä lies in the latter two types of rasa. When para-gata
expands to the ultimate degree, it is called parakéya-rasa, and
this highest development manifests abundantly in Våndävana.
Thus for the ätma-gata-rasa, the unknown, exalted, and unique
happiness of parakéya-rasa is the last limit of mädana. This is
present during the purely unmanifest lélä in Goloka, and also to
a slight extent in Vraja.
Vijaya: Prabhu, you have shown unlimited mercy to me. Now
please explain the essence of all types of madhura-rasa in brief,
so that I may easily understand.
Gosvämé: All the bhävas that arise in the vraja-devés are divine
in all respects, and beyond the jurisdiction of logic. Therefore,
it is not only difficult, but impossible to describe those bhävas
thoroughly. It has been stated in çästra that Çré Rädhikä’s räga
manifested from pürva-räga. Under special conditions, that very
räga becomes anuräga, and from anuräga comes sneha. Then it is
further manifest in the form of mäna and praëaya. All these
points are not fixed, but the condition of dhümäyita is certainly
the last limit of sädhäraëé-rati. Samaïjasä-rati develops as far as
sneha, mäna, praëaya, räga, and anuräga, in which dépta-rati is
manifest in the jvalita form. In rüòha-mahäbhäva there is uddépta,
and from modana onwards there is süddépta-rati. You should
understand that madhura-rasa is sometimes like this because the
order of the stages may also be rearranged according to differences
in time, place, and circumstance. Sädhäraëé-rati develops as far
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as prema, samaïjasä-rati as far as anuräga, and samarthä-rati as
far as mahäbhäva.
Vijaya: How far does rati develop in sakhya-rasa?
Gosvämé: The rati of the narma-vayasa associates reaches up
to anuräga, but the rati of Subala and others reaches up to
mahäbhäva.
Vijaya: I see that the characteristics of sthäyébhäva that you
described earlier reach up to the limit of mahäbhäva. If sthäyébhäva
is only one tattva from top to bottom, why do we see a difference
between the rasas?
Gosvämé: This difference between the rasas arises from the
different kinds of sthäyébhäva. The mysterious activities of
sthäyébhäva are not evident. The different categories only
become visible when the ingredients are combined with the
sthäyébhäva. The sthäyébhäva attains the state of rasa by a
combination of the appropriate components of rasa, according
to its particular, hidden identity.
Vijaya: Is the distinction between svakéyä and parakéyä eternal
in madhurä-rati?
Gosvämé: Yes, the distinction between svakéya and parakéya is
eternal; it is not an arbitrary designation. If this difference were
to be considered an arbitrary designation, then all the rasas
headed by madhura-rasa would also have to be considered
arbitrary designations. One’s eternal and natural rasa is indeed
his very own distinctive category of eternal rasa. He has a
corresponding ruci, and performs bhajana accordingly, and this
leads to a corresponding type of attainment.
There is also svakéya-rasa in Vraja. Those who maintain the
mood, “Kåñëa is my husband,” have a corresponding type of ruci,
sädhana-bhajana, and ultimate attainment. The quality of
svakéya in Dvärakä is a Vaikuëöha tattva, whereas the quality of
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svakéya in Vraja is a Goloka tattva. There is a difference between
them. Väsudeva Kåñëa, the son of Vasudeva, is situated within
Vrajanätha Kåñëa, and one should understand that the highest
condition of this svakéya-tattva in relation to Väsudeva Kåñëa
extends only as far as Vaikuëöha.
After hearing this, Vijaya offered praëäma to Çré Gurudeva
and returned to his residence, absorbed in great love.
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Commentary in the form of chapter-endnotes
by Çré Çrémad Bhaktivedänta Näräyaëa Mahäräja
From page 750
1

While Rukmiëé is embracing Kåñëa in Dvärakä, He sometimes falls
unconscious, remembering His playful pastimes with Rädhä in the
nikuïjas of Våndävana near the banks of the Yamunä.

From page 751
2

For further details, one may refer to Çrémad-Bhägavatam, Canto 10,
chapter 47 with Çréla Sanätana Gosvämé’s Vaiñëava-toñané; and
Çré Caitanya-caritämåta, Antya-lélä 19, with Çréla Bhaktisiddhänta
Sarasvaté Öhäkura’s Anubhäñya commentary.

C haptEr 37
Çåìgära-rasa-vicära: Çåìgära-svarüpa &Vipralambha

V

ijaya Kumära relished the aspects of mädhurya-bhäva that
he had heard the previous day, and he was still in this mood
when he again presented himself before Çré Gurudeva. He
offered praëäma, and inquired from him submissively, “Prabhu, I
have understood about vibhäva, anubhäva, sättvika-bhäva, and
vyabhicäré-bhäva, and also the svarüpa of sthäyébhäva. However,
although I have combined these four kinds of ingredients with
sthäyébhäva, I still cannot awaken rasa. Why is this?”
Gosvämé: Dear Vijaya, you will not be able to awaken rasa in
sthäyébhäva until you have become conversant with the svarüpa
(intrinsic nature) of çåìgära-rasa.
Vijaya: What is çåìgära-rasa?
Gosvämé: Çåìgära is the super-excellent and profuse transcendental
charm of madhura-rasa. There are two kinds of çåìgära:
vipralambha (love in separation) and sambhoga (meeting and
performing joyful transcendental pastimes together).
Vijaya: I would like to know the characteristics of vipralambha.
Gosvämé: Vipralambha is the delightful emotion that manifests
when the näyaka and the näyikäs cannot fulfill their cherished
and delightful longing for pastimes such as embracing and
kissing each other. Vipralambha can occur in any state, either
during meeting (milana) or separation (viyoga), and it especially
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nourishes the mood of sambhoga. Vipralambha is also called viraha,
or viyoga.
Vijaya: How does vipralambha nourish the mood of sambhoga?
Gosvämé: Dipping a colored cloth repeatedly in the same dye
increasingly enhances the brilliance of the color. Similarly,
vipralambha enhances the super-excellent brilliance of sambhogarasa. Sambhoga cannot develop fully without vipralambha.
Vijaya: How many different types of vipralambha are there?
Gosvämé: There are four types: pürva-räga, mäna, prema-vaicittya,
and praväsa.
Vijaya: What is pürva-räga?
Gosvämé: Pürva-räga is the fascination and enchantment that
arises when the näyaka and näyikä see each other and hear
about each other before they actually meet.
Vijaya: What are the different ways of seeing each other?
Gosvämé: The näyikä may see Kåñëa directly in person, see His
form in a picture or see Him in dreams.
Vijaya: And what are the different ways of hearing about each
other?
Gosvämé: One may hear someone reciting the näyaka’s stutis
and glorification, hear about Him from the lips of sakhés and
messengers (dütés), and listen to songs praising Him.
Vijaya: What causes the appearance of this rati?
Gosvämé: When I explained sthäyébhäva before, I mentioned
that the appearance of rati is caused by abhiyoga, viñaya, sambandha,
abhimäna, and so on. These are also the causes of rati appearing
in pürva-räga.
Vijaya: Does this pürva-räga manifest first in the vraja-näyaka or
in the vraja-näyikäs?
Gosvämé: There are many considerations here. In mundane
affairs, the man generally initiates the longing for mutual
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attraction, because women are usually more shy than men.
However, since women also have more prema, pürva-räga
manifests first in the doe-eyed gopés. The bhakti-çästras state
that pürva-räga manifests first in the bhakta, and Çré Kåñëa
reciprocates accordingly. The vraja-devés are the topmost of all
bhaktas, so pürva-räga manifests perfectly in them first.
There is an ancient adage in regard to this trait of human
nature – “The woman feels attraction first, and the man responds
to her gesture.” However, there is no fault in reversing the above
order, if the intensity of prema is the same in both of them.
Vijaya: Please explain the saïcäré-bhävas of pürva-räga.
Gosvämé: Disease, doubt, jealousy, exertion, fatigue, depression,
eagerness, humility, anxiety, sleep, awakening, dejection, inertia,
madness, bewilderment, and longing for death are all saïcäré-, or
vyabhicäré-bhävas.
Vijaya: How many different types of pürva-räga are there?
Gosvämé: There are three types: prauòha (fully matured), samaïjasa
(intermediate), and sädhäraëa (general).
Vijaya: What is prauòha (fully matured) pürva-räga?
Gosvämé: Pürva-räga is prauòha when it occurs in those possessed
of samarthä-rati. On this level of pürva-räga, the ten daçäs
(states) beginning from intense longing (lälasä) up to the desire
for death (maraëa) can manifest. Since this pürva-räga is prauòha
(fully matured), the states that manifest in it are also prauòha.
Vijaya: What are the ten daçäs (states)?
Gosvämé: They are as follows:
lälasodvega-jägaryäs tänavam jaòimätra tu
vaiyagryaà vyädhir unmädo moho måtyur daçä daça
Ujjvala-nélamaëi (Pürva-räga division, 9)
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The ten states are intense longing (lälasa), anxiety (udvega),
sleeplessness (jägaraëa), emaciation (tänava), inertia (jaòatä),
impatience (vyagratä), illness (vyädhi), madness (unmäda),
delusion (moha), and longing for death (måtyu).

Vijaya: What is lälasä?
Gosvämé: Lälasä is the intense longing to attain one’s heartfelt
desire (abhéñöa), and its symptoms are eagerness, fickleness, reeling,
and heavy breathing.
Vijaya: What is udvega?
Gosvämé: Udvega is perturbation of the mind, and it manifests
itself through symptoms such as deep, heavy breathing; fickleness;
motionlessness; thoughtfulness; tears; change of bodily color;
and perspiration.
Vijaya: What is jägaraëa?
Gosvämé: Jägaraëa is sleeplessness, and it gives rise to motionlessness,
and dryness of the senses.
Vijaya: What is tänava?
Gosvämé: Tänava is leanness of the body, and it is accompanied
by symptoms such as bodily weakness and reeling of the mind.
Some people read viläpa (lamentation) in place of tänava.
Vijaya: What is jaòatä (inertia)?
Gosvämé: Jaòatä is shown by the absence of discrimination, by
not responding even when asked something, and by the loss of
ability to see and hear. It is also known as jaòimä.
Vijaya: What is vyagratä (impatience)?
Gosvämé: The condition in which the transformations resulting
from bhäva do not manifest externally is called “gravity.”
Vyagratä is the state in which this gravity is agitated and
becomes intolerable. The symptoms of vyagratä are discrimination,
despondency, regret, and jealousy.
Vijaya: What is vyädhi?
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Gosvämé: When one becomes acutely disappointed because one
has not attained one’s cherished goal (abhéñöa) – namely one’s
beloved – the resultant state has symptoms such as becoming
pale and developing a high fever. This is called vyädhi, and it
gives rise to anubhävas such as cold and shivering; desire;
delusion; deep, long breathing; and falling unconscious on the
ground.
Vijaya: What is unmäda (madness)?
Gosvämé: Unmäda is the condition in which the näyikä always
mistakenly perceives her beloved in different objects everywhere
– for example, taking a tamäla tree to be Kåñëa, and embracing
it. It is the result of intense absorption of the mind in constant
thoughts of one’s beloved, and of being overwhelmed by bhävas
such as despondency, dejection, and humility. Its anubhävas are
aversion, making jealous remarks to one’s beloved, long breathing,
not blinking the eyes, and feeling extreme pangs of separation.
Vijaya: What is moha?
Gosvämé: Moha means to become unconscious, and its anubhävas
are becoming motionless, falling unconscious, and so on.
Vijaya: What is måtyu (longing for death)?
Gosvämé: When the näyikä is unable to meet with her känta
(beloved), even though she employs all means, such as sending
love-letters and messages through sakhés, Cupid’s arrows cause
such unbearably intense pangs of separation that she strives for
death. In this state, she gives away her cherished belongings to
her sakhés. Uddépana-vibhävas, such as bees, a mild breeze,
moonlight, kadamba trees, clouds, lightning, and peacocks
stimulate the development of this state of måtyu.
Vijaya: What is samaïjasa-pürva-räga? Kindly explain.
Gosvämé: Samaïjasa-pürva-räga is the pürva-räga that appears
prior to meeting, and it is the specific characteristic of samaïjasä
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rati. In this condition, the näyikä can gradually manifest the ten
conditions, namely, longing (abhiläña), contemplation (cintä),
remembrance (småti), glorifying the qualities of the lover (guëakértana), agitation and anxiety (udvega), lamentation (viläpa),
madness (unmäda), illness (vyädhi), inertia (jaòatä), and longing
for death (måtyu).
Vijaya: What is the meaning of abhiläña in this context?
Gosvämé: Abhiläña refers to the endeavors made to meet one’s
beloved, and its anubhävas are decorating one’s body, approaching
the beloved on the pretext of doing something else, and displaying
one’s attraction (anuräga) towards Him.
Vijaya: What is the nature of cintä here?
Gosvämé: Cintä is meditation on how to achieve association
with one’s lover, such as informing him of one’s condition
through a brähmaëa or sending a letter. Its symptoms are tossing
and turning in bed; long, deep breathing; and gazing.
Vijaya: What is meant by småti here?
Gosvämé: Småti is deep absorption in thoughts of the beloved
whose association has been experienced by seeing Him and
hearing about Him and His beauty, His ornaments, His pastimes
and various blissful dealings, and everything related to Him. Its
anubhävas are trembling, fatigue, change in bodily color, tears,
detachment and renunciation, and deep breathing.
Vijaya: What is guëa-kértana?
Gosvämé: Guëa-kértana is the glorification of the näyaka’s
qualities, such as His form and beauty, and its anubhävas include
trembling, horripilation, and choking of the voice. Anxiety,
lamentation accompanied by madness, illness, inertia, and longing
for death – these six symptoms are manifest in samaïjasa-pürvaräga to the same extent as they are in samaïjasä-rati.
Vijaya: Now, please explain the symptoms of sädhäraëa-pürva-räga.
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Gosvämé: Sädhäraëa-pürva-räga is exactly like sädhäraëé-rati. In
this condition, the first six stages (daçäs) – up to lamentation
(viläpa) – appear in a mild way. I do not feel the need to give
examples here, because they are very simple. In this type of pürvaräga, the lover and beloved exchange love-letters (käma-lekhapatra), garlands, and so on through confidential companions.
Vijaya: What are käma-lekha-patra (love-letters)?
Gosvämé: Love-letters are expressions of mutual loving sentiments
in writing. There are two kinds: säkñara, those written with
letters, or inscriptions of the alphabet, and nirakñara, those written
without using letters.
Vijaya: What are nirakñara-käma-lekha?
Gosvämé: An example of a symbolic love-letter is a half-moon
shaped impression made with a nail on a red-colored leaf, without
any other mark or letter on it.
Vijaya: What are säkñara-käma-lekha (written love-letters)?
Gosvämé: Written love-letters are letters exchanged between the
näyaka and näyikä that they have written in their own handwriting,
expressing their heartfelt emotional state in natural language.
These love-letters are written with colored inks which are
obtained either from minerals from the mountains, by squeezing
red flowers, or from kuìkuma powder. Large flower-petals are
used instead of paper for writing on, and the letters are tied with
fibers from the stalks of lotuses.
Vijaya: What is the gradual development of pürva-räga?
Gosvämé: Some say that affection is aroused at first simply by seeing
one’s beloved. This is followed by contemplation, attachment,
making a vow, desire for meeting, sleeplessness, emaciation,
distaste for everything else, loss of shyness, madness, falling
unconscious, and longing for death – in that order. Such is the
extension of the intensity of käma (prema). Pürva-räga manifests
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both in the näyaka and in the näyikäs, but it appears in the
näyikäs first, and then in the näyaka.
Vijaya: What is mäna?
Gosvämé: Mäna is the bhäva that prevents the näyaka and
näyikä from engaging in their cherished activities of embracing,
looking at each other, kissing, talking in a pleasing way, and so
forth, even though they are both in the same place and they
share a deep attachment for each other. Mäna causes the
appearance of saïcäré-bhävas such as despondency, doubt, anger,
restlessness, pride, jealousy, concealing the sentiments, guilt, and
serious thoughtfulness.
Vijaya: What is the underlying principle of mäna?
Gosvämé: The basis of mäna is praëaya; mäna does not normally
arise prior to the stage of praëaya, and even if it does, it is only
in a contracted, or unripe, state. There are two types of mäna:
mäna with a cause (sahetu) and mäna without a cause (nirhetu).
Vijaya: What is mäna with a cause (sahetu-mäna)?
Gosvämé: Érñyä (jealous feelings) rise in the heart of the näyikä
when she sees or hears about the näyaka behaving with special
affection for a näyikä from the rival (vipakña) or marginal (taöastha)
groups. When this érñyä (jealousy) becomes overwhelmed by
praëaya, it develops into sahetu-mäna. It has long been held
that, just as there is no bhaya (fear) without sneha, similarly,
there can be no érñyä without praëaya. In this way, all these
various expressions of mäna only illuminate the intensity of the
prema between the näyikäs and the näyaka.
The näyikä’s heart is imbued with bhävas such as intense loving
possessiveness for her beloved (susakhya). When she sees the
näyaka, who is exceedingly attached to her, favoring a rival
näyikä and sporting with her, she becomes restless and impatient.
Once, in Dvärakä, Çré Kåñëa presented a pärijäta flower to Çré
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Rukmiëé. However although all the queens heard about this
incident, only Satyabhämä’s heart was overpowered by mäna.
Satyabhämä’s mäna was aroused when she understood the
unique position afforded to her rival.
Vijaya: How many ways are there of discovering the special
position of rivals (vipakña-vaiçiñöya)?
Gosvämé: There are three ways: hearing (çruta), inference (anumati),
and seeing (dåñöa).
Vijaya: What is hearing (çruta)?
Gosvämé: Çruta-vipakña-vaiçiñöya comes about when the näyikä
hears from a priya-sakhé or from a parrot about the pastimes of
her beloved with a näyikä from the opposing party.
Vijaya: What is anumati-vipakña-vaiçiñöya?
Gosvämé: Anumati-vipakña-vaiçiñöya occurs when the näyikä sees
that the body of her lover bears evidence of amorous pastimes
with another näyikä, when she hears her lover inadvertently say
the name of a rival näyikä or when she sees her rival näyikä in a
dream. The marks of union seen on the bodies of the näyaka and
a rival näyikä are called bhogäìka, and speaking the name of a
rival näyikä is called gotra-skhalana. When this occurs, the
näyikä feels that it is more painful than death.
Vijaya: I would like to hear an example of gotra-skhalana.
Gosvämé: Once, when Kåñëa was returning to His home after
spending time with Çrématé Rädhä, He suddenly met with
Candrävalé. Çré Kåñëa inquired from her, “O Rädhe, is everything
fine with you?” When Candrävalé heard Kåñëa speaking like
this, she replied rather angrily, “O Kaàsa, are You well?” Kåñëa
was surprised, and asked her, “O beautiful one, why are you so
bewildered?” Candrävalé became flushed with anger, and
promptly replied, “Where have You seen Rädhä around here?”
Then Kåñëa understood the situation, and thought to Himself,
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“Oh, I have addressed Candrävalé as Rädhä by mistake.”
Understanding His own mistake, He felt ashamed and lowered
His face. He was also smiling mildly to see Candrävalé’s spontaneous
and cunning eloquence, which resulted from her érñyä (jealousy).
May this Hari, who dispels all miseries, protect us all.
Vijaya: What is understanding the particular position of a rival
through a dream (svapna-dåñöa-vipakña-vaiçiñöya)?
Gosvämé: The activities of Kåñëa and His viduñaka friends while
dreaming are examples of this. For example on one occasion,
Kåñëa and Candrävalé were sleeping on the same bed after
amorous pastimes in the kréòä-kuïja. While dreaming, Kåñëa
said, “O Rädhe! I promise You that You alone are My most
beloved; only You are inside and outside My heart; only You are
in front of Me, and behind Me, and everywhere. What more can
I say? Only You are present in My house, in Govardhana, and in
its forested valleys.” When Candrävalé heard Çré Kåñëa speaking
like this in His dream, she got up from the bed due to mäna arising
in her heart, and walked away.
Now here is one of Madhumaìgala’s dreams. Once he was
sleeping on a raised platform outside a kuïja in which Kåñëa and
Candrävalé were engaged in happy pastimes, and in his dream he
said, “O Mädhavé, Kåñëa is talking very expertly and flattering
Padmä’s sakhé Candrävalé just to deceive her. Try to bring Rädhä
here quickly, so that She can meet with Kåñëa. Don’t worry.”
When Candrävalé heard Madhumaìgala speaking like this in his
dream, she became distressed. At that time, Padmä was sitting in
a nearby kuïja, and when she saw Candrävalé’s condition, she
said to Çaibyä, ”Oh sakhé, just see how miserable Candrävalé’s
face has become since she heard Madhumaìgala talking in his
dream! She has lowered her head and she is burning with grief.”
Vijaya: What is directly seeing (darçana)?
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Gosvämé: This means that the näyikä directly sees her näyaka
engaged in pastimes with another näyikä.
Vijaya: What is causeless mäna (nirhetuka-mäna)?
Gosvämé: Causeless mäna develops between the näyaka and
näyikä when praëaya is enhanced by an apparent cause for
mäna, although there is no cause for mäna in reality. Paëòitas
have concluded that mäna is the effect of praëaya, and that
causeless mäna is nothing but an extension of praëaya arising
from its viläsa (joyful pastimes). They call this causeless mäna
‘praëaya-mäna’. The previous authorities (paëòitas) also maintain
that the movements and dealings of prema are crooked, like the
movement of a snake. Therefore, two kinds of mäna are evident
in the dealings between the näyaka and the näyikä: mäna
without a cause (nirhetu) and mäna with a cause (sahetu). The
vyabhicäré-bhäva in this rasa is concealing one’s emotions and
feelings (avahitthä).
Vijaya: How is causeless mäna pacified?
Gosvämé: This mäna is pacified by itself; it does not need any
remedial measures. When laughter occurs, then the mäna
disappears automatically. However, to pacify sahetu-mäna, the
näyaka has to adopt many appropriate means, such as säma
(consoling words), bheda (diplomatic remarks), kriyä (taking an
oath), däna (presentations), nati (bowing down), upekñä (neglect
and apparent indifference), and rasäntara (a sudden change of
mood). The sign that the näyikä’s mäna has been pacified is
that the näyaka wipes away her tears, and there is laughter and
so on.
Vijaya: What is säma (consolation with words)?
Gosvämé: Säma is the use of sweet, pleasing words and promises
to pacify priyä (the beloved).
Vijaya: What is bheda (diplomatic remarks)?

767

768

 J aiVa - DHarMa

c HaPTEr 37

Gosvämé: There are two types of bheda: one is expressing one’s
greatness by various gestures and insinuations, and the other is
rebuking the näyikä indirectly through sakhés.
Vijaya: What is meant by däna (presentation)?
Gosvämé: Däna is the deceitful presentation of ornaments and
other gifts.
Vijaya: What is nati (humble submission)?
Gosvämé: Nati means to fall at the näyikä’s feet with all possible
humility.
Vijaya: What is upekñä (neglect)?
Gosvämé: Upekñä (neglect or indifference) is the mood of
apparently abandoning the näyikä when all other means of
pacifying her mäna have proved fruitless. Others say that upekñä
refers to using remarks with double meaning to please the
näyikä.
Vijaya: What does your expression rasäntara (change of thoughts)
mean?
Gosvämé: Rasäntara is the sudden creation of fear in the näyikä’s
mind by words or by some natural occurrence. There are two
types of rasäntara: that which occurs by itself, and that which is
created by the sharp intelligence of the näyaka.
Here is an example of a change of mind that takes place
spontaneously: Once, Kåñëa was unable to pacify Bhadrä’s mäna,
despite various endeavors. Suddenly there was a tremendous
sound of thunder, which frightened Bhadrä so much that she at
once embraced Kåñëa who was sitting in front of her.
Here is an example of pacifying mäna by an intelligent plan:
Once, Rädhikä was deeply absorbed in mäna. Kåñëa, who is
supremely playful by nature, saw that He could not pacify Her by
any means, so He played a charming trick. He personally made a
very beautiful flower garland, and placed it around the neck of
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Çrématéjé. She angrily took the garland off Her neck and threw
it away, and by the will of providence it fell on Kåñëa. He
immediately screwed up His eyes, made a face as if He had been
badly injured, and sat in one corner looking very depressed.
Seeing this, Rädhäjé became restless and anxious, and She held
Kåñëa’s shoulders with Her two hands. Then Kåñëa laughed and
enfolded Her in His strong embrace.
Vijaya: Are there any other means to pacify mäna?
Gosvämé: Apart from these methods, the mäna of the vraja-gopés
can be pacified in special times and places, and with the sound
of the muralé, even without using säma and so on. Mild mäna
can be pacified without much effort, whereas pacifying moderate
mäna requires careful efforts. The most deeply rooted mäna
(durjaya-mäna) is extremely difficult to pacify.
The gopés use various remarks to chastise Kåñëa when they
are in mäna, for example, Väma (ungrateful one, who acts
unfavorably), Durléla-çiromaëi (crest-jewel of the mischief-makers),
Kitava-räja (King of cheaters), Khala-çreñöha (supremely
wicked), Mahä-dhürta (extremely crooked ruffian), Kaöhora
(cruel and hard-hearted), Nirlajja (shameless), Atidurlalita
(extremely hard to please), Gopé-kämuka (one who lusts after
the gopés), Ramaëé-cora (one who steals the chastity of the
gopés), Gopé-dharma-näçaka (one who spoils the religious
principles and chastity of the gopés), Gopa-sädhvi-viòambaka
(one who mocks the chastity of the gopés), Kämukeçvara (Lord
of lust), Gäòh-timira (one who puts others in the darkness of
delusion), Çyäma (one who has a very dark complexion, which
puts others in the darkness of illusion), Vastra-cora (one who
steals the clothes of the gopés), Govardhana-upatyakä-taskara
(one who steals the chastity of gopés in the hills of Govardhana).
Vijaya: What is prema-vaicittya?
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Gosvämé: Prema-vaicittya refers to heartfelt pangs of separation
that the näyikä feels, even when she is very close to the näyaka,
and it is the intrinsic nature of prema in its highest state.
This super-excellent feature results in a type of helplessness, or
agitation of mind, that creates an illusion of being separate from
Kåñëa, and this unnatural state is called vaicittya.
Vijaya: What is praväsa?
Gosvämé: Praväsa is the obstruction, or hindrance, between the
näyaka and näyikä when they have been together and are now
separated, either because they live in different countries or
different villages, because of a difference in mood (rasäntara) or
because they are in different places. In praväsa, one experiences
all the vyabhicäré-bhävas of çåìgära-rasa except jubilation, pride,
madness, and shyness. There are two types of praväsa: that which
is intentional, and that which is not pre-planned, or which takes
place by force of circumstance.
Vijaya: What is intentional praväsa?
Gosvämé: Intentional praväsa takes place when the näyaka goes
away because of some obligation or responsibility. By His very
nature, Kåñëa is obliged to His bhaktas – for example, the
moving and non-moving jévas of Våndävana, the Päëòavas, and
Çrutadeva in Mithila – to give them full happiness and good
instructions, and to fulfill their desires. Praväsa has two further
divisions: one is just going out of sight, and the other is going to
some distant place (sudüra). There are three types of sudürapraväsa, corresponding to the three phases of time: past, present,
and future. During sudüra-praväsa, the näyaka and näyikä
exchange messages.
Vijaya: What is unintentional praväsa?
Gosvämé: Unintentional praväsa is the sudüra-praväsa caused by
subordination to others or by circumstances that are beyond
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one’s control. There are various types of subordination, classified
as divya, adivya, and divyädviya. The ten states that occur in this
praväsa are: thoughtfulness, sleeplessness, anxiety, becoming
thinner, darkening of the limbs and face, incoherent talk, illness,
madness, bewilderment, and longing for death. In vipralambha
caused by praväsa, these ten states manifest even in Kåñëa.
My dear Vijaya, although various states appear as anubhävas
in the different distinct types of prema, I have not mentioned
them all. Generally, all of these states appear as the effect of the
gradations of prema, beginning from sneha and developing
through mäna, praëaya, räga, anuräga, and bhäva up to mahäbhäva.
However, the stage of mohana, an unparalleled state which I
have already explained, manifests in Çrématé Rädhikä. Some of
the authors of rasa-çästra have accepted vipralambha related to
compassion (karuëä) as a separate division, but I have not
explained this rasa separately because it is another type of praväsa.
As Vijaya was contemplating Çré Guru Gosvämé’s instructions
on vipralambha, he said to himself, “Vipralambha-rasa is not an
independent phenomenon or a self-perfected rasa; it simply
promotes and nourishes the mood of sambhoga. For a jéva bound
to worldliness, such pangs of separation (vipralambha-rasa)
manifest in a special manner, and this is ultimately favorable for
his pleasure in meeting (sambhoga-rasa). However, in the eternal
transcendental rasa, the bhäva of vipralambha exists eternally, to
some extent. In fact, the variegatedness of spiritual pastimes
cannot be invoked to its fullest possible degree without
vipralambha.”
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C haptEr 38
Çåìgära-rasa-vicära: Mukhya-sambhoga
& añöa-käléya-lélä

V

ijaya Kumära, with folded hands, inquired from his
Gurudeva about sambhoga-rasa. He replied affectionately.
Gosvämé: There are two types of kåñëa-lélä: prakaöa (manifest)
and aprakaöa (unmanifest). The states of separation (viraha)
in vipralambha-rasa that I have already described correspond
to prakaöa-lélä. However, in aprakaöa Våndävana, there is no
separation of the vraja-devés from Çré Hari, who is eternally
engaged in His variegated, blissful lélä such as the räsa-lélä. It is
written in the Mathurä-mahätmya: “Kåñëa plays eternally with
the gopas and gopés there.” Since the verb ‘plays’ (kréò) is in the
present tense, it is to be understood that Kåñëa’s léläs are eternal.
Therefore, in the aprakaöa-lélä of Goloka or Våndävana, there
is no separation caused by Kåñëa’s making His residence in a
distant place (düra-praväsa). Love in union (sambhoga) exists
eternally there.
The näyaka and näyikäs are respectively the viñaya (object)
and äçraya (abode) of love, and the term sambhoga refers to
the wonderful bhäva that arises from the rapture of their loving
dealings – such as seeing each other, talking together, and
touching each other – the object of which is solely to give pleasure
to each other. There are two types of sambhoga: mukhya and
gauëa
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Vijaya: What is mukhya-sambhoga?
Gosvämé: Mukhya (principal) sambhoga is the sambhoga that
takes place in the awakened state. There are four kinds of
mukhya-sambhoga: (1) saìkñipta-sambhoga (brief sambhoga),
which takes place after pürva-räga; (2) saìkérëa-sambhoga
(restricted sambhoga), which takes place after mäna is pacified;
(3) sampanna-sambhoga (enriched sambhoga), which takes
place after the näyaka and näyikä have been somewhat distant
from each other for some time; and (4) samåddhimän sambhoga
(flourishing sambhoga), which takes place after being separated
by a long distance.
Vijaya: Please describe saìkñipta-sambhoga in more detail.
Gosvämé: Saìkñipta-sambhoga is characterized by reverence and
shyness between näyaka and näyikä. As a result, the expressions
of their mutual love – such as kissing and embracing – are brief
and hasty.
Vijaya: Please explain saìkérëa-sambhoga.
Gosvämé: In saìkérëa-sambhoga, the näyikä’s endeavors for
amorous pastimes are expressed with simultaneous feelings of
pain and pleasure. This is compared to the relish of chewing hot
sugar cane; although it is sweet, it also burns. This state results
from her remembering that the näyaka deceived her, from seeing
marks of amorous enjoyment on the näyaka’s body or from
hearing from others about His amorous activities with other
women.
Vijaya: What is sampanna-sambhoga?
Gosvämé: Sampanna-sambhoga takes place when the näyaka
returns to be with the näyikä after being a short distance away.
There are two types: ägati and prädurbhäva. Ägati is the appearance
of the näyaka before the näyikä during the routine of general,
everyday life; for example, the gopés have darçana of Kåñëa
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regularly in the evening when He returns from grazing the cows.
Prädurbhäva refers to Kåñëa’s sudden appearance before the
gopés when they are extremely overwhelmed by prema. An example
is Çré Kåñëa’s sudden appearance before the gopés when they
were lamenting in separation because He had disappeared from
the räsa-lélä. In prädurbhäva there is a festival of happiness
arising from the fulfillment of all one’s cherished desires.
Vijaya: What is samåddhimän sambhoga?
Gosvämé: It is not possible for the näyaka and näyikäs to see each
other and meet together all the time, because they are subordinate
to others and are bound by social etiquette. The profuse bliss
that They experience when They meet suddenly, after being
released from the influence of external pressures, is called
samåddhimän sambhoga. There are two types of sambhoga-rasa,
namely concealed (channa) and manifest (prakäça), but there is
no need to explain them at present.
Vijaya: What is gauëa-sambhoga?
Gosvämé: Gauëa-sambhoga refers to the particular pastimes of
Çré Kåñëa that are experienced during dreams. There are two
kinds of dreams: general and special. I have already described
general dreams in the context of vyabhicäré-bhäva. The sambhoga
in special dreams is experienced as real and supremely amazing,
and it is endowed with sthäyébhävas and saïcäré-bhävas like
those of the waking state; in other words, it is exactly like
sambhoga while one is awake. Gauëa-sambhoga has the same
four divisions as mukhya-sambhoga: (1) saìkñipta-sambhoga (brief
sambhoga), (2) saìkérëa-sambhoga (restricted sambhoga), (3)
sampanna-sambhoga (enriched sambhoga), and (4) samåddhimän
sambhoga (flourishing sambhoga).
Vijaya: No factual events occur when one is dreaming, so how is
samåddhimän sambhoga at all possible in dreams?
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Gosvämé: The svarüpa (essential nature) of a dream is the same
as that of the waking state. This is demonstrated by the example
of Üñä and Aniruddha. While Üñä was asleep in King Bäëa’s inner
royal chambers at Çoëitapura, she was practically experiencing
the pleasure of union with Aniruddha in her dream. At the very
same time, Aniruddha was dreaming in his sleeping chamber in
Dvärakä-puré, and was also enjoying the pleasure of viläsa with
Üñä. Ordinary people of the mundane realm do not have such
experiences.
We can substantiate this fact still further by the evidence of
direct perception, for there are examples of siddha-bhaktas
having supremely wonderful dreams in which they receive
articles such as ornaments which are still with them when they
wake up; this is because such dreams are themselves a reality.
Similarly, Kåñëa and His käntäs also have unimpeded dreams in
which sambhoga actually takes place. These dreams are of two
types: (1) the dream that occurs while one is awake (jägaräyamänasvapna), and (2) the condition of wakefulness that occurs while
one is dreaming (svapnäyamäna-jägara). The dreams of gopés
who have transcended the fourth state, namely samädhi, and
attained the fifth state, namely prema, are not false like the
dreams that are caused by the mode of passion. Rather, the
dreams of the gopés are apräkåta, nirguëa, and absolutely real.
Consequently, it is perfectly possible for samåddhimän-sambhoga
to take place in the highly astonishing, apräkåta dream pastimes
of Kåñëa and His beloved gopés.
Vijaya: Please describe the anubhävas of sambhoga.
Gosvämé: The anubhävas of sambhoga are: seeing each other
(sandarçana), talking (jalpana), touching (sparçana), blocking
each others’ way in a solitary place (raha-vartma-rodhana), räsalélä, pleasure pastimes in Våndävana (våndävana-kréòa), playing
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in the Yamunä (yamunä-jale keli), boat pastimes (nauka-viläsa),
pastimes of stealing flowers (puñpa-caurya-lélä), pastimes of
demanding taxes (däna-lélä), hide-and-seek in the kuïjas (kuïje
lukocuri-khelä), drinking honey wine (madhu-päna), Kåñëa
dressing in female attire (stré-veça-dhäraëa), pretending to sleep
(kapaöa-nidrä), gambling (dyüta-kréòä), pulling off each others’
garments (vastra-äkarñaëa), kissing (cumbana), embracing
(älingana), making nail-marks (nakha-arpaëa), drinking the
nectar of the lips that are like bimba fruit (bimba-adharasudhä-päna), and enjoying amorous union (nidhu-vane ramaëasamprayoga).
Vijaya: Prabhu, lélä-viläsa is distinct from amorous union
(samprayoga). Which of these two gives more bliss?
Gosvämé: There is more bliss in lélä-viläsa than in samprayoga.
Vijaya: How do Çré Kåñëa’s beloved gopés address Him in a
loving mood (praëaya)?
Gosvämé: The sakhés address Çré Kåñëa with great affection as,
“He Gokulänanda, He Govinda, He Goñöhendra-Kula-candra
(the moon of the family of the King of cowherd men), He
Präëeçvara (the Lord of my life), He Sundarottaàsa (whose
chest and shoulders are very beautiful), He Nägara Çiromaëi (O
crest jewel of lovers), He Våndävana-candra, He Gokula-räja,
and He Manohara (O thief of my mind).”
Vijaya: Prabhu, I understand that there are two types of kåñëalélä, namely prakaöa (manifest) and aprakaöa (unmanifest), but
that they are still one and the same tattva. Now, please explain
to me the types of prakaöa-vraja-lélä.
Gosvämé: There are two types of prakaöa-vraja-lélä: nitya (eternal)
and naimittika (occasional). The Vraja pastimes that take place
during the eight periods of the day and night (añöa-käléya-lélä)
are actually nitya-lélä, whereas Kåñëa’s killing Pütanä, and His
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long sojourn away from Vraja in Mathurä and Dvärakä, are
naimittika-léläs.
Vijaya: Prabhu, please instruct me about the nitya-lélä.
Gosvämé: We find two types of descriptions: one by the åñis and
the other by the Gosvämés of Våndävana. Which of these would
you like to hear?
Vijaya: I would like to hear the description in the çlokas that the
åñis have composed.
Gosvämé:
niçäntah prätah pürvähno madhyähaç cäparähnakaù
säyaà pradoño-ratriç ca käläñöau ca yathä-kåamam
madhyähno yäminé cobhau yan muhürttam ito småtau
tri-muhürttam itä jïeyä niçänta-pramukhäù pare
The añöa-käléya-lélä of Vraja takes place during eight periods of
the day and night. These are:
(1) niçänta (the end of the night just before dawn),
(2) prätaù (morning),
(3) pürvähna (forenoon),
(4) madhyähna (noon),
(5) aparähna (afternoon),
(6) säyam (late afternoon and dusk),
(7) pradoña (evening), and
(8) rätri (night).
The rätri-lélä and madhyähna-léläs both last for six muhürtas,
while the other six periods each last for three muhürtas.

Çré Sadäçiva has explained this añöa-käléya-lélä in Sanat-kumärasaàhitä. He has specified which services are to be rendered at
particular times of the day, in accordance with the añöa-käléyalélä. Thus, one should remember the appropriate lélä at the
appropriate time.
Vijaya: Prabhu, may I please hear the statements of Jagad-guru
Sadäçiva?

Ç åìGära- raSa-Vicära : M uKHya- SaMBHo Ga & a ñÖa- Käléya- lélä

Gosvämé: Listen carefully:
sadä-çiva uväca,
parakéyäbhimäninyas / tathäsya ca priyäù janäù
pracureëaiva bhävena / ramayanti nija-priyam
Sadäçéva said, “Çré Hari’s beloved damsels in Vraja, who have the
sentiments of parakéya-bhäva towards Him, please the darling of
their hearts with profuse moods of divya-prema.

ätmänaà cintayet tatra / täsäà madhye manoramäm
rüpa-yauvana-sampannäà / kiçoréà pramadäkåtim
He Närada! You should contemplate your ätma-svarüpa in the
following manner. You are a kiçoré (pre-adolescent) gopé and you
reside in the very heart of transcendental Våndävana, amidst
the beloved damsels of Kåñëa, who are endowed with paramour
sentiment for Him. You have a charming youthful form, and
enchanting, intoxicating beauty.

nänä-çilpa-kaläbhijïäà / kåñëa-bhogänurüpiëém
prärthitäm api kåñëena / tato bhoga-paräì-mukhém
You are accomplished in many fine arts for Çré Kåñëa’s pleasure.
Yet even if Kåñëa earnestly requests to meet with you, you are
ever averse to pleasure unrelated to the pleasure of your
Sväminé.

rädhikänucaréà nityam / tat-sevana-paräyaëäm
kåñëäd ’apy adhikaà prema / rädhikäyäà prakürvatià
You are the maidservant of Çré Kåñëa’s most beloved consort
Çrématé Rädhikä, and are wholly and exclusively dedicated to
Her sevä. You always have more prema for Çré Rädhikä than for
Çré Kåñëa.

prétyänudivasaà yatnät / tayoh saìgama-käriëém
tat-sevana-sukhähläda-bhävenätisunirvåtäm
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Everyday with much endeavor you arrange for the youthful couple’s
meeting, and remain forever content with the ecstatic bliss of
Their service.

ity ätmänaà vicintyaiva / tatra seväà samäcaret
brähma-mühürttaà ärabhya / yävat tu ñyän mahäniçi
Thus, while conceiving of your ätma-svarüpa in this particular
way, you should painstakingly render mänasi sevä in transcendental
Våndävana from brähma-muhürta to the end of niçänta-lélä
(pastimes at night’s end).”

Vijaya: What are the activities of niçänta-lélä?
Gosvämé:
çré våndä uväca,
madhye våndävane ramye / païcäçat-kuïja-maëòite
kalpa-våkña-nikuïjesu / divya-ratnamaye gåhe
Çré Våndä-devé said, “In the midst of enchanting Våndävana,
surrounded by fifty kuïjas of desire trees, lies a bower-cottage of
cintämaëi gems.

nidritau tiñöhitas talpe / niviòäliìgitau mithaù
mad-äjïä-käribhih paçcät / pakñibhir bodhitäv api
There on a bed of fragrant flowers, yugala-kiçora Våñabhänu-dulälé
Çrématé Rädhäräëé and Vrajendra-nandana Çyämasundara Çré
Kåñëa lie asleep in a firm embrace. Then according to my
instructions, the birds attempt to awaken Them by a rousing
chorus of melodious warbling songs.

gäòhäliìgana-nirbhedam / äptau tad-bhaìga-kätarau
no matià kurvatas talpät / samutthätuà manäg api
However, the two lovers have become so intrinsically, unbreakably
one through Their deep embrace that even the thought of
breaking up evokes alarm. Indeed, They are unable in the
slightest to fix their minds on rising.
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tataç ca çärikä-çabdaih / çuka-çabdaiç ca tau muhuù
bodhitau vividhair väkyaiù / sva-talpäd udatiñöhatäm
However, by the repeated and ingenious urgings of the çuka and
çärékä (male and female parrots), They at last awaken and rise
from Their bed.

upaviñöau tato dåñtvä / sakhyas talpe mudäëvitau
praviçya kurvanti seväà / tat-kälasyocitäm tayoù
Seeing Rädhä-Kåñëa sitting blissfully on the bed, the sakhés
happily approach Them and render the various services
required at that time.

punaç ca çärikä-väkyair / utthäya tau sva-talpataù
ägatau sva-sva-bhavanaà / bhéty-utkaëöhäkulau mithaù
But just thereafter, through further prompting from the çärikä,
the Divine Couple inevitably arise from that bed and rush
to Their respective homes, full of anxiety provoked by the
transcendental rasas of fear and restlessness.”

Vijaya: What are the prätaù käléya-lélä (morning pastimes)?
Gosvämé:
prätaç ca bodhito mäträ/ talpäd utthäya sa-tvaraù
kåtvä kåñëo danta-käñöhaà / baladeva-samanvitaù
In the morning, Yaçodä-mäiyä calls Kåñëa, who then gets up
from His bed and brushes His teeth with a twig in the company
of Çré Baladeva.

mätränumodito yäti / goçäläà dohanotsukaù
rädhä ‘pi bodhitä vipra / vayasyäbhih sva-talpataù
Then with her permission, They go to the cowshed, eager to
milk Their cows. O sage, Çré Rädhä also leaves Her bed in the
morning, awakened by Her sakhés.
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utthäya danta-käñöhädi / kåtvä ‘bhyaìgaà samäcaret
snäna-vedéà tato gatvä / snäpitä lalitädibhiù
After She has brushed Her pearl-like teeth with an astringent
twig, Her sakhés massage Her body with aromatic oils. After
that, She enters the bathing chamber and sits upon an elevated
äsana while Lalitä and the other principal sakhés perform
abhiñeka of Her Divine Form.

bhüñä-gåhaà vrajet tatra / vayasyä bhüñayanty api
bhüñaëair vividhair divyair / gandha-mälyänulepanaiù
Next, She enters the ornament palace. There, Her sakhés apply
divine creams and scents, decorate Her with various divine
garments and ornaments, adorn Her with pleasing, fragrant
garlands, and cool Her brow with the pulp of sandal.

tataç ca sva-janais tasyäh / çuçrüñäà präpya yatnataù
paktum ahüyate sv-annaà / sa-sakhé sä yañodayä
When Çrématé Rädhikä has thus received complete and attentive
service from Her sakhés, by Yaçodä-maiyä’s request She departs
for Nanda-bhavan to cook delicious food for Çré Kåñëa”

Hearing this, Närada asked:
katham ahüyate devi / päkärthaà sä yañodayä
satéñu päkatåéñu ca / rohiëé-pramukhäsv api
“He Devé. There are many expert cooks headed by Rohiné-mäiyä;
why then does Mother Yaçodä invite Rädhäräëé to cook in
Nanda-bhavan?”

durväsasä svayaà datto / varas tasyai mudä mune
iti kätyäyané-vakträt / çrutam äsén mayä purä
Çré Våndä-devé said, “O Närada, I formerly heard from
Bhagavaté Kätyäyané that Durväsä Muni bestowed the following
boon upon Çrématé Rädhikä:
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tvayä yat pacyate devi / tad-annaà mad-anugrahät
miñöaà svädv-amåta-sparddhià bhoktår äyuñkaraà tathä
‘He Devi! By my mercy, whatever food You cook will rival the
nectar of the gods. Furthermore it will bless the eater with great
longevity.’

ity ähvayati täà nityaà / yaçodä putra-vatsalä
äyuñmän me bhavet putraù / svädu-lobhät tathä sati
Thus putra-vatsalä Yaçodä, praying, ‘Let my son be long-lived!’
daily invites Çrématé Rädhikä to Nanda-bhavan to cook. She also
has an intense greed to taste that delectable food.

çvaçränumoditä säpi / håñtä nandälayaà vrajet
sva-sakhé-prakarä tatra / gatvä päkaà karoti ca
Taking permission from Her mother-in-law, Çrématé Rädhikä
blissfully comes to the home of Nanda accompanied by Her
sakhés to prepare the kitchen.

kåñëo’pi dugdhvä gäù käçcit / dohayitvä janaiù paraiù
ägacchati pitur väkyät / sva-gåhaà sakhibhir våtaù
Meanwhile, Çré Kåñëa milks a few cows Himself and then, on His
father’s order, He engages others to milk the remaining cows and
returns home with His friends.

abhyaìga-mardanaà kåtvä / däsaiù saàsnäpito mudä
dhauta-vastra-dharaù sragvé / candanäkta-kalevaraù
Arriving home, His servants gleefully massage His divine body
with oil and bathe Him. Then they dress Him with fresh clothes,
smear His body beautifully with sandal paste, and decorate Him
with fragrant garlands.

dvi-vastra-baddha-keçaç ca / gåéväbhälo-parisphuran
candräkära-sphurad-bhälas / tilakäloka-raïjitaù
Kåñëa wears two garments. One covers His lower body and one
His chest. Cascading around His graceful neck and forehead,
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His charming, curly hair brilliantly expands His unprecedented,
sweet beauty. On His effulgent forehead, which resembles the
half-moon, His servants draw a charming tilaka sign which
delights the eyes of all.

kaìkanäìgada-keyüra / ratna-mudrä-lasat-karaù
muktähära-sphurad-vakño / makaräkåti-kuëòalaù
On His wrists, Çré Kåñëa wears bejeweled bracelets, and on His
arms, precious jeweled bangles. On His hands, signet rings
shine. On His chest, a pearl necklace glistens, and dazzling
makara-shaped sapphire earrings swing from His ears.

muhur äkärito mäträ / praviçed bhojanälayam
avalambya karaà sakhyur / baladevam anuvrataù
After this, Çré Kåñëa hears Yaçomaté repeatedly calling Him. So,
surrounded by His sakhäs and holding one of them by the
hand, He follows His elder brother Baladeva to the bhojanälaya
(dining hall).

bhunkte ’pi vividhännäni / mäträ ca sakhibhir våtaù
häsayan vividhair häsyaiù / sakhiàs tair hasati svayam
There, in His sakhäs’ company, He relishes all the preparations
prepared by Rädhikä and Her sakhés. Making many jokes, He
makes His friends laugh, and He also laughs with them.

itthaà bhuktvä tathäcamya / divya-khaööopari kñaëam
viçramet sevakair dattaà / tämbülam vibhajann adan
When He has finished His meal, He takes äcamana (mouthwash)
and His servants offer Him tämbüla, which He distributes
among His sakhäs. Thereafter, He rests on a transcendental bed
for some time and chews the tämbüla.”

Vijaya: Please describe the pürvähna-lélä (forenoon pastimes).
Gosvämé:
“gopa-veça-dharaù kåñëo / dhenu-vånda-puraùsaraù
vrajaväsi-janaiù prétyä / sarvair anugataù pathi
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Çré Kåñëa, attired in gopa-veça, then leaves the village with the
cows for cow-grazing. At that time, all the Vrajaväsés follow Him
some distance from the village, drawn by their intense love and
affection for Him.

pitaraà mätaraà natvä / neträntena priyä-gaëam
yathä-yogyaà tathä cänyän / sa nivarttya vanaà vrajet
Speaking respectfully, Çré Kåñëa offers praëäma to His father
and mother. At the same time, through the corner of His eyes
He glances meaningfully at His beloved gopés and thrills
their hearts. Then after paying due respect to those who have
followed Him, Vaàçédhäré Çyäma proceeds with His sakhäs
towards the pastures.

vanaà praviçya sakhibhiù / kåéòayitvä kñaëaà tataù
vihärair vividhais tatra / vane vikåéòato mudä
Having entered the forest, for some time He creates many kinds
of games and gleefully sports with His sakhäs.

vaïcayitvä ca tän sarvän / dvitraiù priya-sakhair våtaù
säìketakaà vrajed dharñät / priyä-sandarçanotsakaù
Then, cleverly engaging them in activities such as pasturing
the cows, He tricks them and leaves them all aside. He then
proceeds jubilantly with two or three priya-sakhäs towards the
rendezvous (saìketa) with His beloved gopés eager to see His
priyä.”

Vijaya: Please describe the madhyähna-lélä (mid-day pastimes).
Gosvämé:
säpi kåñëe vanaà yäntaà / dåñövä sva-gåham ägatä
süryädi-püjä-vyäjena / kusumädyähåti-cchalät
“After watching Çré Kåñëa leave for the forest, His most beloved
consort Çrématé Rädhikä returns to Her home. Then, on the
pretext of performing Sürya-püjä or collecting flowers,…



785

786

 J aiVa - DHarMa

c HaPTEr 38

vaïcayitvä gurün yäti / priya-saìgecchayä vanam
itthaà tau bahu-yatnena / militvä sva-gaëais tataù
…She tricks Her elders in order to have saìga with Her priyatama
Çyäma. Accompanied by Her sakhés, She goes to the same forest
to meet Him. Thus after much endeavor, Rädhä and Kåñëa meet
again…

vihärair vividhais tatra / vane vikåéòito mudä
hindolikä samärüòhau / sakhébhir dolitau kvacit
…and blissfully enact various sportive paramänanda-lélä together
in the forest. At times, Rädhä and Kåñëa sit on a swing and are
swung by Their sakhés.

kvaciò veëuà kara-srastaà / priyayäpahåtaà hariù
anveñayann upälabdho / vipralabdho priyä-gaëaiù
Sometimes (while feeling slightly drowsy) Çré Hari’s veëu slips
from His fingers and is stolen by His priyä Çré Rädhä. Despite
restlessly searching on all sides for it, He finally becomes
disappointed and gives up hope. At that point the beloved gopés
offer the veëu into His lotus hands,

häsito bahudhä täbhir / häsitas tatra tiñöhati
vasanta-åtunä juñtaà / vanaà khaëdaà kvacin mudä
laughing and making witty remarks. At that time Kåñëa looks
splendid as He delights the gopés by teasing them, joking and
countering their impudent remarks. Sometimes, Çrématé
Rädhikä and Çré Kåñëa enter a particular section of the forest
that is attended by the spring season personified.

praviçya candanämbhobhiù / kuìkumädi-jalair api
niñiïcato yantra-muktais / tat-paìkair limpato mithaù
There, They use silver syringes filled with colored water mixed
with fragrant substances, such as kuìkuma and candana, to
drench each other; and at other times, They smear the paste of
candana, kuìkuma, and so on over each other’s limbs.
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sakhyo’py evaà viñiïcanti / täç ca tau siïcataù punaù
vasanta-väyu-juñöeñu / vana-khaëòeñu sarvataù
In the beauty and splendor of that forest, which is served on all
sides by soothing spring breezes, the sakhés also join in Their
transcendental sports by assisting Them to bathe one another
with that fragrant water...

tat-tat-kälocitair nänä-vihäraiù sa-gaëair dvija
çräntau kvacid våkña-mülam / äsädya muni-sattama
O best of the munis, Çrématé Rädhä and Kåñëa and their
confidential sakhäs and sakhés perform various blissful sports
appropriate for that time. Feeling fatigued from performing
Their pastimes in this lively way, They sit beneath a tree…

upaviçyäsane divye / madhu-pänaà pracakratuù
tato madhu-madonmattau / nidrayä militekñaëau
…on a divine throne and enjoy drinking nectarean honey-wine
(madhu). Becoming intoxicated by that madhu, They close
Their eyes in sleep for some time.

mithaù päëi-samälambya / käma-bäëa-prasaìgatau
riraàsur viçataù kuïje / skhalat-pädäbjakau pathi
Holding each other’s hands Rädhä-Çyäma become pierced by
the arrows of Kämadeva, and desiring to enjoy with one another,
Their lotus feet stumble from the path and They enter the
kuïja.

kåéòataç ca tatas tatra / kariëé-yüthapau yathä
sakhyo’pi madhubhir mattä / nidrayä péòitekñaëau
Thereafter, Çrématé Rädhikä and Çyämasundara freely consort
with each other in the kuïja, like the king of elephants and his
mate. The sakhés, who are also intoxicated with madhu, proceed
drowsily…

abhito maïju-kuïjeñu / sarvä eväpi çiñyire
påthag ekena vapuñä / kåñëo’pi yugapad vibhuù
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…to various charming kuïjas nearby. By the influence of His
inconceivable potency, Çré Kåñëa manifests Himself in many
forms, and simultaneously meets individually with each sakhé.

sarväsäà sannidhià gacchet / priyayä prerito muhuù
ramayitvä ca taù sarväù / kariëér gaja-räò iva
Just as an elephant infatuated by lust does not feel tired when he
unites with a number of she-elephants, at the same time that He
is giving further and futher inspiration to Çré Rädhä, Çré Kåñëa
consorts with many beloved sakhés.

priyayä ca tathä täbhiù / kåéòärthaï ca saro vrajet
After such amorous sports with Çrématé Rädhikä and Her
confidential sakhés, They enter a lake for water sports.”

vånde çré-nanda putrasya / mädhurya-kåéòane katham
aiçvaryasya prakäço’bhüt / iti me chindi saàçayam
Çré Närada said, “O Våndä, how is it possible for the aiçvarya
feature to manifest in the mädhurya of Çré Nandanandana’s
pastimes? Please dispel this doubt.”

mune mädhuryam apy asti / lélä-çaktiù hares tu sä
tayä påthak kåéòaà gopa-gopikäbhih samaà hariù
Çré Våndä-devé said, “O Muni, Çré Hari’s mädhurya is actually
His lélä-çakti. With this çakti He performs His most attractive
and sweet pastimes. It is only through this mädhurya-lélä-çakti
that He sports at the same time with each gopa and gopé,...

rädhayä saha rüpeëa / nijena ramate svayam
iti mädhurya-léläyäh / çaktir na tv éçatä hareù
but in His own original form He sports with Çré Rädhä. This is
Çré Kåñëa’s mädhurya-çakti, not His aiçvarya-çakti.

jala-sekair mithas tatra / kåéòitvä sva-gaëais tataù
väsaù srak-candanair divyair / bhüñaëair api bhüñitau
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After entering within the lake, Rädhä-Kåñëa and Their sakhés
begin Their play by splashing water at each other, and then
bathing each other. After that, They are decorated with beautiful
garments, fragrant garlands, candana, and divine ornaments.

tatraiva sarasas tére / divya-maëimaye gåhe
açnataù phala-müläni / kalpitäni mayaiva hi
Then, within a divine bower of jewels situated on the shore of
that lake, I offer them a repast of fruits and herbal drinks that I
have prepared myself.

haris tu prathamaà bhuktvä / käntayä parisevitah
dviträbhiù sevito gacchec / chayyäà puñpa-vinirmitäm
Çrématé Rädhikä personally serves Çré Kåñëa as He honors the
festive foods first. He then rests on a bed of flowers. At that
time, two or three sakhés attend Him…

tämbülair vyajanais tatra / päda-samvähanädibhih
sevyamäno hasaàs täbhir / modate preyaséà smaran
…by supplying Him with betel nuts (tämbüla), fanning Him,
massaging His feet, and so on. As the sakhés serve Çré Kåñëa, He
falls asleep smiling, absorbed in thoughts of His beloved
Rädhikä.

çré-rädhäpi harau supte / sa-sakhé moditäntarä
känta-dattaà préta-manä / ucchiñöaà bubhuje tataù
While Çré Kåñëa rests, Rädhikä and Her sakhés with great love
and delight relish the remnants of food and drink left by Her
lover.

kiïcid eva tato bhuktvä / vrajet çayyä-niketanam
drañöuà känta-mukhämbhojaà / cakoréva niñä-karam
After Çré Rädhikä has accepted a little of Kåñëa’s remnants,
She goes to the bedroom and gazes upon the lotus face of Her
Präëa-vallabha, Çré Kåñëa, just like the cakoré bird looks at the
moon.
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tämbüla-carvitaà tasya / tatratyäbhir niveditam
tämbüläny api cäçnäti / vibhajanté priyäliñu
The sakhés there offer Her the tämbüla chewed by Çré Çyämasundara.
She also chews the remnants, after dividing it among Her sakhés.

kåñëo’pi täsäà çuçrüñuù / svacchanda-bhäñitaà mithaù
präpta-nidra iväbhäti / vinidro’pi paöävåtaù
Çré Kåñëa is eager to hear the sweet, uninhibited talks between
Çré Rädhikä and Her sakhés, so He has covered His whole body
with cloth and pretends to be deeply asleep, although He is fully
awake.

täç ca kelé-kñaëaà kåtvä / mithaù känta-kathäçrayäù
vyäja-nidraà harer jïätvä / kutaçcid anumänataù
The sakhés think that Kåñëa is asleep and freely make witty
remarks, laughing and cutting jokes with each other. Soon
afterwards, however, they guess that He was only pretending to
be asleep, and that He has cleverly heard everything that they
said.

vyudasya rasanäà dadbhiù / paçyantyo’nyonya-mänanam
lénä iva lajjayä syuù / kñaëam ucur na kiïcana
Feeling ashamed, they press their tongues between their teeth,
and immersed in shyness, they look at each other’s faces in awe,
unable to speak.

kñaëäd eva tato vastraà / durékåtya tad-aìgataù
sädhu-nidräà gato’séti / häsayanté hasanti täù
However, they very soon recover their natural state; throwing
the cloth from Kåñëa’s body, they say, ‘What a sound sleep You
are having!’ This amuses Kåñëa, and they all laugh together.

evam tau vividhair häsyai / ramamänau gaëaiù saha
anubhüyaù kñaëaà nidräà / sukhaï ca muni-sattama
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O best of the munis, in this way Rädhä, Kåñëa and the sakhés
perform a variety of playful pastimes which are full of witty jokes
and laughter, and then They enjoy blissful sleep for sometime.

upaviçyäsane divye / sa-gaëau viståte mudä
paëékåtya mitho häraà / cumbäçleña-paricchadän
Thereafter, in great delight, they all sit on a divine, capacious
raised seat. Then, wagering necklaces, garments, kisses or
embraces,…

akñair vikåéòataù premnä / narmäläpa-puraùsaram
paräjito’pi priyayä / jitam ity vadan måñä
…with bhävas of prema they jestingly gamble with dice. Even
though Kåñëa is defeated, He falsely claims that He has won.

härädi-gåahaëe tasyäù / pravåttas täòyate tayä
tathaivaà täòitaù kåñëaù/ karotpala-sarorühaiù
Thus He approaches to take away Rädhikä’s necklace, but She
slaps Him. Being thus slapped by Her lotus hands,...

viñaëëa-mänaso bhütva / gantuà ca kurute matim
jito’smi cet tvayä devi / gåhyatäm mat-paëékåtam
Kåñëa becomes morose. Pretending that He is about to leave the
place, He says ‘O Devé, I have been defeated by You. Here, take
my wager.

cumbanädi mayä dattam / ity uktvä ca tathäcaret
kauöilyam tad-bhruvor drañöuà / çrotuà tad-bhartsanaà vacaù
These are the kisses and other things that I staked before.’ So
saying, Çré Kåñëa awards Çrématé Rädhikä Her kisses and so on.
Being eager to witness Çré Rädhä’s crooked eyebrows and hear
Her words of chastisement to Çré Çyäma…

tataù çäré-çukänäï ca / çrutvä bägäharaà mithaù
nirgacchatas tataù sthänäd / gantu-kämau gåhaà prati
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…the çuka and çäré birds come and begin a dispute about the
respective virtues of Rädhä and Kåñëa. After hearing that
dispute between the çuka and çäré, Çré Çré Rädhä and Kåñëa
depart for Their respective destinations.

kåñëaù käntäm anujïäpya / gaväm abhimukhaà vrajet
sä tu sürya-gåhaà gacchet / sakhé-maëòala-samvåtä
Çré Kåñëa takes leave of His Präëa-vallabhä Çrématé Rädhikä,
and goes to rejoin the cows, while Çrématé Rädhikä goes with
Her sakhés to Sürya Mandira to perform Sürya-püjä.

kiyad düraà tato gatvä / parävåtya hariù punaù
vipra-veçaà samästhäya / yäti sürya-gåhaà prati
Meanwhile, after Çré Kåñëa has gone a short distance, He disguises
Himself as a brähmaëa priest, and also sets off for Sürya
Mandira.

süryaï ca püjayet tatra / prärthitas tat-sakhé-janaiù
tadaiva kalpitair vedaiù / parihäsa-viçäradaiù
Çrématé Rädhikä’s sakhés think that He is a püjäré who will help
them to conduct their worship, and they request Him to perform
Sürya-püjä on their behalf. Thereupon, Çré Kåñëa begins to
perform Sürya-püjä with funny, concocted Vedic mantras.

tatas tä vyathitaà käntaà / parijïäya vicakñaëäù
änanda-sägare lénä / na viduù svaà na cäparam
When the intelligent sakhés hear these made-up Vedic mantras,
they immediately understand that this priest is none other than
their lover Çré Kåñëa Himself, who is distressed in separation
from Çré Rädhikä. Knowing this, drowning in the ocean of the
bliss of prema, they forget their own identity and that of others.

vihärair vividhair evaà / särddhayäm advayaà mune
nétvä gåhaà vrajeyus täù / sa ca kåñëo gaväà vrajet
(O Muni), when They have spent two and a half praharas
performing a variety of pastimes like this, Çrématé Rädhikä and
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Her sakhés return to their respective homes, while Kåñëa
proceeds to His cows.”

Vijaya: What are the aparähna-lélä (afternoon pastimes)?
Gosvämé:
saìgamya sva-sakhén kåñëo / gåhétvä gäù samantataù
ägacchati vrajaà karñan / tatratyän muralé-ravaiù
Çré Våndä-devé continues, “O Närada, Kåñëa rejoins His sakhäs
and returns to Vraja. By the sweet sound of His muralé, He
assembles all the cows from every direction and steals away the
hearts of the Vrajaväsés.

tato nandädayaù sarve / çrutvä veëu-ravaà hareù
go-dhüli-paöala-vyäptaà / dåñövä väpi nabha-sthalam
kåñëasyäbhimukhaà yänti / tad-darçana-samutsukäù
When Nanda and the other Vrajaväsés hear the sweet sound of
Çré Hari’s veëu and see the sky being covered with the dust
raised by the cows’ hooves, they become very eager to see Him
and immediately proceed in that direction.

rädhikäpi samägatya / gåhe snätvä vibhüñitä
sampädya känta-bhogärthaà / bhakñyäëi vividhäni ca
sakhé-saìgha-yutä yäti / käntaà drañöuà samutsukäù
After returning to Her home, and being bathed, dressed, and
ornamented by Her sakhés, Çrématé Rädhikä prepares various
types of foods for Her Präëa-vallabha Çré Kåñëa and anxiously
leaves with Her sakhés to take His darçana.

räja-märge vraja-dväri / yatra sarva-vrajaukasaù
kåñëo’pi tän samägamya / yathävad anupürvaçaù
When Kåñëa returns to the outskirts of Vraja on the way from
go-cäraëa, all of the Vrajaväsés gather on both sides of the royal
path. Çré Kåñëa greets everyone, and offers respect according to
age, qualities, and so forth.
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darçanaiù sparçanair väcä / smita-pürvävalokanaiù
gopa-våddhän namaskäraiù / käyikair väcikair api
Some He favors by looking on them, some by embracing, some
by sweet words, and some by jubilant, sweet, smiling glances
overflowing with prema.

säñöäìga-pätaiù pitarau / rohiëém api närada
netränta-sücitenaiva / vinayena priyäà tathä
He Närada! Çré Kåñëa offers respectful namaskara both by bodily
gestures and by respectful words to all the elderly gopas. Falling
down, He offers säñöäìga-daëòavat to the feet of Mahäräja
Nanda, Yaçodä-mäiyä, and Rohiëé-mäiyä, and gives special
delight to His beloved gopés with His kåpä-kaöäkña (merciful
sweet sidelong glances).

evaà taiç ca yathä-yogyaà / vrajaukobhiù prapüjitaù
gavälayaà tathä gäç ca / sampraviçya samantataù
In return, the various Vrajaväsés offer Him blessings, exchange
sweet words, worship Him, and so on. He then carefully herds
the cows into the go-çälä.

pitåbhyäm arthito yäti / bhräträ saha nijälayam
snätvä bhuktvä kiïcid atra / piträ mätränumoditaù
gavälayaà punar yäti / dogdhu-kämo gaväà payaù
Afterwards at the request of Their parents, Çré Kåñëa and Daujé
go to Their rooms and bathe and take a little prasäda. Then
after requesting their parents’ blessings, the two divine brothers
again proceed eagerly towards the go-çälä to milk the cows.”

Vijaya: What are the çäyaà-lélä (pastimes during dusk and early
evening)?
Gosvämé:
täç ca dugdhvä punaù kåñëaù / dohayitvä ca käçcana
piträ särddhaà gåhaà yäti / payo-bhära-çatänugaù
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“Then Çré Kåñëa milks some of the cows Himself and engages
others in milking the rest. When this is done, He returns to His
house with His father, followed by hundreds of servants carrying
pots of milk.

taträpi mäör-våndaiç ca / tat-putraiç ca balena ca
sambhukte vividhännäni / carvya-coñyädikäni ca
Arriving home, He sits beside Nanda Mahäräja, His uncles, His
cousins, Balaräma, and the sakhäs while Yaçodä, Rohiëé, and
other elderly gopés serve Them, and He relishes varieties of food
preparations that are chewed, sucked, licked, and drunk.”

Vijaya: Please tell me about the pradoña-lélä (pastimes of the first
part of the night).
Gosvämé:
tan-mätuh prärthanät pürvaà / rädhäyäpi tadaiva hi
prasthäpyante sakhé-dvärä / pakvännäné tadälayam
“In great excitement, Çrématé Rädhikä cooks varieties of food
preparations and sends them by Her sakhés to Kåñëa in Nandabhavan, even before Her mother-in-law orders Her to do so.

çläghayaàç ca haris täni / bhuktvä piörädibhiù saha
sabhä-gåhaà vrajet taiç ca / juñöaà bandhu-janädibhiù
pakvännäni gåhétvä täù / sakhyas tatra samägatäù
bahüny eva punas täni / pradattäni yaçodayä
Along with His father and the sakhäs, Çré Kåñëa repeatedly
relishes and praises the varieties of preparations sent by Çré
Rädhä, as well as many others given by Yaçodä-mäiyä. Then
Kåñëa goes with His father, friends, and relatives to the assembly
hall where singers and dancers entertain them with sweet songs
and dances.

sakhyä tatra tayä dattaà / kåñëocchiñöaà tathä rahaù
sarvaà täbhiù samänéya / rädhikäyai nivedyate
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Meanwhile, the sakhés take Kåñëa’s remnants and offer them to
Rädhikä in a secret place. Çrématé Rädhikä distributes them
amongst the sakhés in order of seniority (and deeply absorbed in
thoughts of Him She honors them with great delight).

säpi bhuktvä sakhé-vargä yutä tad-anupürvaçaù
sakhébhir maëòitä tiñöhet / abhisarttuà samudyatä
After enjoying those remnants, Her sakhés decorate Her very
charmingly, and She is then ready to go on abhisära (meeting
with Her priyatama Çyäma!).”

Vijaya: Prabhu, I am becoming very eager to hear about rätri-lélä
(the night pastimes).
Gosvämé:
prasthäpyate mayä käcid / ata eva tataù sakhé
tathäbhisäritäbhiç ca / yamunäyäù samépataù
kalpa-våkñe nikuïje’smin / divya-ratnamaye gåhe
sita-kåñëa-niçäyogyä / veçayitvä sakhé-yutä
Çré Våndä-devé said, ”I send a certain sakhé from here to Çrématé
Rädhikä, who accompanied by Her sakhés then comes to a
divine, bejeweled bower inside the nikuïja. It is situated on the
banks of Yamunä, densely covered by kalpa-våkña trees.
According to the messenger sakhé’s indication, Çrématé Rädhikä
dresses in clothes that suit the brightness of the moon. During
the dark fortnight (kåñëa-pakña), She dresses in dark clothes,
while in the bright fortnight (çukla-pakña), She wears light or
white clothes.

kåñëo’pi vividhas tatra / dåñövä kautühalaà tataù
kätyäyanyä manojïäni / çrutväpi gétakäny api
Meanwhile, Kåñëa sits in His father’s assembly hall, watching
various types of wonderful shows and listening to kätyäyanésaìgéta songs that captivate the mind.
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dhana-dhänyädibhis täàç ca / préëayitvä vidhänataù
janair ärädhito mäträ / yäti çayyä-niketanam
After that, He suitably rewards and satisfies the performers with
wealth or grains, accepts worship from Nanda Mahäräja’s
subjects, and proceeds with His mother towards His bedroom.

mätari prasthitäyän tu / bahir gatvä tato gåhät
säìketitaà käntayätra / samägacched alakñitaù
After Yaçodä Mäiyä has put Kåñëa to sleep, she leaves His room
and goes to rest in her own room. Thereupon, Kåñëa, who was
only pretending to be asleep, silently leaves His room, taking
care not to be noticed by anyone,

militvä täv ubhäv atra / kåédato vana-räjiñu
vihärair vividhai räsa-läsya-géta-puraùsaraiù
He goes to join His consort at the assigned meeting (saìketa)
place. There, They perform various pastimes headed by singing
and räsa dancing together in the forest with Their sakhés.

särddhaà yäma-dvayaà nétvä / räträv eva vidhänataù
viçve suñupatuù kuïje / pakñibhis täv alakñitau
“After spending almost two and a half praharas of the night and
performing various other pastimes of the räsa-lélä, (such as
bathing in Yamunä), the two Moieties enter Their kuïja
unnoticed by the sleeping birds.

ekänte kusumaiù klipte / keli-talpe manohare
suptävatiñöhatäà tatra / sevyamänau nijälibhiù
In that solitary kuïja, Rädhä and Kåñëa lie down on a sublime
bed of flowers, just suitable for Their mind-captivating, amorous
pastimes. Then they rest while Their most confidential sakhés
render appropriate services.”

Vijaya, this is the most celebrated Çré Kåñëa’s añöa-käléya-lélä,
in which the ingredients of all types of rasa are present. The
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various types of rasas that I have discussed with you previously
are all present in this lélä. You should keep rendering your
service at your assigned place, at the appointed time, in your
appointed group, and with your specific relationship.
When Vijaya Kumära had heard all these descriptions from
Çré Guru Gosvämé’s lotus mouth, he became overwhelmed with
bhäva. Tears of prema rolled down his cheeks, and the hairs on
his body stood on end. He spoke a few words in a faltering voice,
and then fell unconscious at Çré Gopäla Guru Gosvämé’s lotus
feet. Sometime later, when he regained consciousness, Çré
Gopäla Guru Gosvämé embraced him with great affection, and
stroked his head. Streams of tears also fell from Çré Guru
Gosvämé’s eyes.
Eventually, realizing that it was very late at night, Vijaya
Kumära offered daëòavat-praëäma at Çré Guru Gosvämé’s lotus
feet, composed himself, and walked slowly to his place. Now
rasa-kathä began to appear in his heart day and night.
T HuS
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C haptEr 39
Entering into lélä

N

ow an intense longing possessed Vijaya Kumära. Nothing
seemed to please him, and he could no longer steady his
heart, even after having darçana of Jagannätha-deva in the temple. He had long ago understood the fundamentals of rasa-tattva,
but it was only now, in Çré Gopäl Guru Gosvämé’s association,
that he came to understand madhura-rasa with its sthäyébhäva,
vibhävas, anubhävas, sattvika-bhävas, and vyabhicäré-bhävas.
Different bhävas manifested in his heart at different times. For a
while, one bhäva would arise and immerse him in bliss, and then
a new bhäva would invade his heart. He passed his days in this
way, completely helpless to check the awakening and movement
of any bhäva in his heart or its transformation into another
bhäva. Consequently, one day he approached the lotus feet of Çré
Guru Gosvämé with tearful eyes and submitted the following
request, “Prabhu, by your unlimited compassion, I have learnt
everything, but I cannot control my real self, so I cannot firmly
establish myself in kåñëa-lélä. Kindly bestow upon me whatever
instructions you may think suitable for me in my present
condition.”
Çré Guru Gosvämé became overjoyed to see Vijaya Kumära’s
bhävas, and thought to himself, “Aho! How glorious and wonderful
the nature of kåñëa-prema is! It makes happiness seem like distress,
and distress like happiness!” Then he said to Vijaya Kumära, “My
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dear son, now you should adopt the means by which you can
enter into kåñëa-lélä.”
Vijaya: What is the method for doing that?
Gosvämé: Çréla Raghunätha däsa Gosvämé has prescribed the
method to enter kåñëa-lélä in the following çloka:
na dharmaà nädharmaà çruti-gaëa-niruktaà kila kuru
vraje rädhä-kåñëa-pracura-paricaryäm iha tanu
çaci-sünuà nandéçvara-pati-sutatve guru-varaà
mukunda-preñöhatve smara param ajasraà nanu manaù
Çré Manaù-çikñä (2)
O my dear mind! Please do not perform either dharma or adharma
mentioned in the Çrutis. Rather, you should render profuse
loving service to Çré Çré Rädhä-Kåñëa Yugala here in Vraja, for
the Çrutis have ascertained that They are the highest principle
of supreme worship and the Supreme Absolute Truth. Always
meditate on Çacé-nandana Çré Caitanya Mahäprabhu, who is
richly endowed with the complexion and sentiments of Çrématé
Rädhikä, as non-different from Çré Nanda-nandana; and always
remember Çré Gurudeva as most dear to Çré Mukunda.

Don’t waste time vainly deliberating on the righteous and
unrighteous activities (dharma and adharma) mentioned in çästra.
In other words, you should completely abandon sastric reasoning
and logic, and engage in the sädhana of rägänugä-bhakti according
to the greed developed in your heart. Render profuse loving
service to Çré Çré Rädhä and Kåñëa in Vraja. That is, engage in
the bhajana of vraja-rasa. If you ask who will teach the aim and
object of vraja-rasa bhajana, then please listen.
After vraja-lélä, our Präëanätha Çré Nimänanda has appeared
from the womb of Çré Çacé-devé in pracchanna (concealed)
Våndävana, Çré Navadvépa-dhäma. Çacénandana Gaurahari is
none other than Kåñëa Himself, the son of the Lord of
Nandéçvara, Çré Nanda Mahäräja. Never consider Çré Caitanya
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Mahäprabhu to be inferior to Çré Kåñëa in any aspect of tattva.
He has appeared in Navadvépa, and has displayed a distinct
bhajana-lélä, so you should never give up vraja-bhajana,
thinking that He is Navadvépa-nägara (the lover who enjoys
His consorts in Navadvépa). He is Kåñëa Himself, but you should
not disturb those on the path of arcana, who meditate upon
Him separately from Kåñëa and perform His worship with
separate mantras. On the rasa-märga, He is the exclusive object
of bhajana as Çré Rädhä-vallabha, and He has appeared as
Çacé-nandana, the sole guru of vraja-rasa. Therefore, perform
bhajana of that Çacé-nandana as kåñëa-preñöha, that is considering
Him to be guru who is very dear to Kåñëa. Before performing
rädhä-kåñëa-smaraëa, always remember gaura-lélä, because it
will stimulate and awaken your bhävas of añöa-käléya-kåñëa-lélä.
Always realize bhajana-gurudeva as none other than a vrajayütheçvaré or sakhé. Enter into vraja-lélä by performing bhajana in
this way.
Vijaya: Prabhu, now I will put aside all the logical arguments of
the çästras and all the other paths, for I am becoming very eager
to render appropriate services in añöa-käléya-kåñëa-lélä, as taught
and demonstrated by Çré Gauräìga-deva, under the guidance of
my guru-rüpä sakhé. Please instruct me how can I make my mind
steadfast in this attitude, so that I can achieve my goal.
Gosvämé: Two subjects are to be clearly understood in this
connection: upäsya-pariñkåti and upäsaka-pariñkåti. Upäsyapariñkåti means to refine the conception and realize the true
nature of the upäsya, or the object of one’s sevä. You have already
accomplished upäsya-pariñkåti, for you have understood rasatattva. There are eleven bhävas (ekädaça-bhävas) with respect to
upäsaka-pariñkåti; you have gained almost all of them, but you
need to be somewhat more firmly established in them.
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Vijaya: Kindly explain these ekädaça-bhävas to me thoroughly
once again.
Gosvämé: The ekädaça-bhävas are: (1) sambandha (relationship),
(2) vayasa (age), (3) näma (name), (4) rüpa (personal form and
beauty), (5) yütha (group), (6) veça (dress), (7) äjïä (specific
instruction), (8) väsa (residence), (9) sevä (exclusive service);
(10) paräkäñöhä-çväsa (the highest summit of emotion, which is
the aspirant’s very life breath), and (11) pälya-däsé-bhäva (the
sentiment of a maidservant under the protection of Çré Rädhä).
Vijaya: What is sambandha (relationship)?
Gosvämé: The sentiment of sambandha is the very foundation of
this subject. The sentiments with which one relates to Kåñëa
when one establishes sambandha determine one’s corresponding
state of perfection (siddhi). One who accepts Kåñëa as master
when he establishes his relationship with Him becomes däsa.
One who accepts Kåñëa as his sakhä or son when he establishes
his relationship becomes sakhä or parent, respectively. One who
accepts Him as husband in the marital (svakéya) relationship
becomes a beautiful young lady in Dvärakä. Çänta-rasa is absent
in Vraja, and even däsya-rasa is very inhibited. In any case, this
relationship is established according to the worshiper’s ruci.
Your nature is feminine, and your inclination is in parakéyarasa, so you are a subordinate attendant of Vraja-vaneçvaré. The
sambandha that you have to cultivate and realize fully is: “I am a
maidservant of Çrématé Rädhikä’s most confidential attendant
maid. Çrématé Rädhikä is the mistress of my very life, and Kåñëa
is Her life; therefore Çré Rädhä-vallabha Çré Kåñëa is certainly
the Lord of my life.”
Vijaya: I have heard that our äcärya, Çréla Jéva Gosvämé, was in
favor of sambandha in svakéya-bhäva (the marital relationship).
Is this true?
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Gosvämé: None of the followers of Çréman Mahäprabhu were
outside the pure, transcendental parakéya-bhäva. Çré Svarüpa
Gosvämé is the sole guru of this transcendental parakéya-rasa. He
has given instruction on the purest transcendental parakéyabhäva, and Çréla Jéva Gosvämé – as well as Çréla Rüpa Gosvämé
and Çréla Sanätana Gosvämé – followed in his footsteps and
maintained the same opinion. Çréla Jéva Gosvämé has never
cherished any independent sentiments of svakéya-bhajana.
However, he observed the scent of svakéya-bhäva in some of the
upäsakas (worshipers) of Vraja. The svakéya-bhäva of Vraja is
found only where the samarthä-rati has a scent of samaïjasä-rati
in it. Those who maintain a slight sense of svakéya-bhäva when
they establish their relationship with Kåñëa are actually svakéyaupäsakas. Çréla Jéva Gosvämé had both types of disciples: those
with çuddha parakéya-bhäva, and those whose worship was mixed
with a sense of svakéya-bhäva. Consequently, he left separate
instructions according to his disciples’ different inclinations.
This fact is clearly established by the çloka: svecchayä likhitaà
kiïcit in his Locana-rocané öékä on Ujjvala-nélamaëi.
Vijaya: Very well. I have understood that only the unadulterated
parakéya-bhajana is accepted in the viçuddha (pure) Gauòéya
conception. Now that I have understood sambandha, please tell
me about vayasa (age).
Gosvämé: The sambandha that you have established with Kåñëa
has resulted in your unprecedented and unparalleled intrinsic
svarüpa (vraja-lalanä-svarüpa) of a vraja-gopé. Now, to render
service in that svarüpa, you need to have a suitable age (vayasa).
The appropriate age is kaiçora (the age from ten to sixteen), also
known as vayaù-sandhi. In your svarüpa, you will begin from the
age of ten, and grow up to sixteen years. Vraja-lalanä’s do not
have the three ages of bälya (infancy, ages zero to five), paugaëòa
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(childhood, ages five to ten), and våddha (adulthood), so you
should always foster the spiritual identification of being a kiçoré.
Vijaya: Please explain to me about näma (name). I have already
received the name of my svarüpa, but still, please give me firm
instructions in this regard.
Gosvämé: After hearing about the services of various damsels of
Vraja, your own service tendency has awakened. According to
that natural tendency for service, you are a maidservant of
Rädhikä-sakhé. The name of that maidservant is your name.
Your Gurudeva has given you your name after examining your
inclination, or ruci. That name is to be considered your nityanäma. You will be delighted (manoramä) by this name among the
vraja-gopés.
Vijaya: Prabhu, now please tell me about rüpa (eternal form).
Gosvämé: Your intrinsic, transcendental identity is that of a
beautiful, youthful kiçoré, which means that your Çré Gurudeva
has defined your siddha-rüpa according to your inclination and
ruci. How can one be the maidservant of Çrématé Rädhikä
without having been endowed with an inconceivably divine
form and personal beauty?
Vijaya: Please consolidate my faith regarding yütha (group).
Gosvämé: Çrématé Rädhikä Herself is the yütheçvaré (leader of
the yütha), and you have to live as an attendant in the group of
one of Her eight principal sakhés. Your Gurudeva has put you
under the guidance of Çrématé Lalitä, so now you should render
loving service to Yütheçvaré Çrématé Rädhikä and Lélämaya Çré
Kåñëa, under Çré Lalitä’s order.
Vijaya: Prabhu, what sort of sädhakas become followers in the
groups of yütheçvarés such as Çré Candrävalé?
Gosvämé: The intense desire to be the attendant of a yütheçvaré
awakens in one’s heart only after accumulating fortune (sukåti)
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for many births, so only the most fortunate sädhakas have access
to Çrématé Rädhikä’s yütha. The efforts of Çré Candrävalé and
other yütheçvarés are simply to enhance the lélä, and it is only to
nourish Çré Çré Rädhä-Mädhava’s transcendental rasa that the
other yütheçvarés have accepted the mood of an opponent. In
fact, Çrématé Rädhikä alone is yütheçvaré.
Çré Kåñëa’s variegated pastimes are full of abhimäna (spiritual
self-conception). Those who have a particular service to Çré
Kåñëa in His pastimes identify themselves as being perfectly
fitted for just that service.
Vijaya: Now I wish to become resolute with regard to guëa
(qualities).
Gosvämé: You are expert in the various types of fine skills
required for your assigned service. You need suitable qualities
and dress in order to render your service perfectly, and your
Gurudeva has already ascertained these for you.
Vijaya: Now, please tell me about äjïä (specific orders).
Gosvämé: There are two types of äjïä: nitya and naimittika. Your
nitya-äjïä is whatever äjïä your compassionate sakhé has
bestowed upon you regarding your sevä during the añöa-käléya
lélä, and you must continue to render it regularly at that particular
time, without any negligence. Apart from that, from time to
time, she may give you äjïä about other services when the
necessity arises, and this is called naimittika-äjïä (occasional
orders). You should also attend to these services with the utmost
diligence.
Vijaya: What is väsa (residence)?
Gosvämé: To reside in Vraja eternally – this is väsa. You should
realize your identity as a gopé who is born in the house of some
gopa in one of the villages of Vraja, and you have been married
to a gopa of some other village of Vraja. However, the sweet
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sound of Kåñëa’s muralé has captivated you. Çrématé Rädhikä’s
confidential sakhé has taken you under her guidance and has
appointed a place of residence for you in a beautiful kuöéra in a
grove on the bank of Rädhä-kuëòa. The residence that you have
realized internally, by your intrinsic spiritual identity, is your
true väsa. Your parakéya-bhäva is actually your nitya-siddhabhäva.
Vijaya: Kindly give more specific details about my sevä (service).
Gosvämé: You are a maidservant of Çrématé Rädhikä, and your
eternal service is to render loving service unto Her. Sometimes,
out of necessity, She may send you to be alone with Çré Kåñëa in
a solitary place, and at that time, Kåñëa may express His desire to
enjoy with you. However, you should never agree to His proposals.
You are a däsé of Çrématé Rädhikä, and you never independently
serve Kåñëa for His pleasure without Her permission. You have
equal loving attachment for Rädhä and Kåñëa, but still you
should maintain greater earnestness for Her loving service
(däsya-prema) than for Kåñëa’s. This is the meaning of sevä. Your
sevä is to care for Çré Rädhikä’s comfort and pleasure in all the
eight-fold pastimes of the añöa-käléya-lélä. Çréla Raghunätha
däsa Gosvämé has presented the outline of your service in Çré
Viläpa-kusumäïjalé, based on Çré Svarüpa Dämodara’s treatise.
Vijaya: How can the paräkäñöhä-çväsa (the utmost summit of
sentiments, and the very breath of the aspirant) be ascertained?
Gosvämé: Çréla Raghunätha däsa Gosvämé has explained
paräkäñöhä in the following two çlokas: :
äçä-bharair amåta-çindhumayaih kathaïcit
kälo mayätigamitaù kila sämprataà hi
tvaï cet kåpäà mayi vidhäsyasi naiva kià me
präëair vrajena ca varoru vakäriëäpi
Viläpa-kusumäïjali (102–103)
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Hä Varoru Rädhe, I am spending my days in great distress,
maintaining the highest expectation of attaining the ocean of
nectar. Now please bestow Your kindness upon me, for if You do
not do so, what is the use of my life, my residence in Vraja, or
even my servitude to Kåñëa? All will be completely in vain.

hä nätha gokula-sudhä-kara suprasannavakträravinda madhura-smita he kåpärdra
yatra tvayä viharate praëayaiù prayärät
tatraiva mäm api naya priya-sevanäya
Hä! Gokulacandra! Hä! Kåñëa, with a smiling, blissful, lotus
face! Hä! You whose heart is soft and melting, wanting to bestow
mercy on all! Kindly take me where You lovingly take Çrématé
Rädhikä and sport with Her eternally, and allow me to render
confidential, loving service to You both.

Vijaya: Please explain pälya-däsé-svabhäva (the disposition of the
maids who have accepted the protection of Çré Rädhä).
Gosvämé: Çréla Däsa Gosvämé has explained the disposition of
the pälya-däsés in his Vraja-viläsa-stava as follows:
sändra-prema-rasaiù plutä priyatayä prägalbhyam äptä tayoù
präëa-preñöha-vayasyayor anudinaà léläbhisäraà kramaiù
vaidagdhyena tathä sakhéà prati sadä mänasya çikñäà rasair
yeyaà kärayatéha hanta lalitä gåhëätu sä mäà gaëaiù
Vraja-viläsa-stava (29)
Çré Lalitä-devé is drowning in the utterly unfathomable premarasa. Çré Çré Rädhä-Kåñëa are her präëa-preñöha (her dearest
beloved, the life of her life), and every day, with the pragalbhatä
(boldness) born of her love for Them both, she arranges for
Their loving meetings. With great expertise she instructs her
sakhé Çrématé Rädhikä. May she accept me as pälya-däsé, one of
the attendant maids in her personal group.

Vijaya: What sort of attitude should a pälya-däsé have towards
Çré Lalitä-devé’s other attendant maids, and how should she deal
with them?
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Gosvämé: All of Çréla Däsa Gosvämé’s writings are enriched with
transcendental rasa, which are but illustrations of Çré Svarüpa
Dämodara Gosvämé’s instructions. In this respect, he has written:
tämbülärpaëa-päda-mardana-payodänäbhisärädibhir
våndäraëya-maheçvaréà priyatayä yäs toñayanti priyäù
präëa-preñöha-sakhé-kuläd api kiläsaìkocitä bhümikäù
kelé-bhümiñu rüpa-maïjaré-mukhäs tä däsikäh saàçraye
Vraja-viläsa-stava (38)
I take shelter of Çré Rüpa Maïjaré and the other maidservants
of Çrématé Rädhäräëé, the great Queen of Våndävana. Those
maidservants perpetually satisfy Her by their loving services,
such as offering tämbüla, massaging Her feet, bringing water,
and arranging for Her trysts with Çré Kåñëa. The präëa-preñöhasakhés are dearer to Çrématé Rädhikä than Her very life, but
these maidservants are still more dear, because without feeling
shy they can enter the area where the Divine Couple enjoy
Their most confidential pastimes.

Vijaya: What type of attitude and dealings should be maintained
towards the other principal sakhés?
Gosvämé: Çréla Däsa Gosvämé has indicated this in the following
çloka:
praëaya-lalita-narma-sphära-bhümis tayor yä
vraja-pura-nava-yünor yä ca kaëöhän pikänäm
nayati param adhastäd divya-gänena tuñöyä
prathayatu mama dékñäà hanta seyaà viçäkhä
Vraja-viläsa-stava (30)
Çré Viçäkhä-devé is favored by the youthful couple on account of
her qualities of intimate love, playful humor, and daring,
amorous curiosity. Her charming, celestial singing mocks the
sweetness of the cuckoo. May that Viçäkhä mercifully train me
in the art of music.
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Gopäl Guru Gosvämé added. “You must also maintain a similar
submissive attitude towards the other sakhés.
Vijaya: But what type of mood should be maintained towards the
sakhés of the rival group (vipakña)?
Gosvämé: In this regard, Çréla Däsa Gosvämé states:
säpatnyoccaya-rajyad-ujjvala-rasasyoccaih samudvåddhaye
saubhägyodbhaöa-garva-vibhrama-bhåtaù çré-rädhikäyäù sphuöam
govindaù smara-phulla-vallava-vadhü-vargeëa yena kñaëaà
kåéòaty eña tam atra viståta-mahä-puëyaï ca vandämahe
Vraja-viläsa-stava (41)
I repeatedly offer my prayers to the vraja-gopés, headed by the
highly fortunate Candrävalé, who have the mood of rivals
towards Çrématé Rädhikä. They are endowed with attributes
such as the feelings of great fortune, pride in their excellence,
and amorous delusion (vibhrama). Çré Kåñëa consorts with them
for only a few moments, just to enhance the mood of Çré
Rädhikä’s çåìgära-rasa.

One has to maintain this type of feeling within the heart
towards the sakhés belonging to the opposing group, and at the
time of rendering service, you can deal with each individual
appropriately with loving remarks and jokes.
In summary, you should render your sevä according to the
methods and bhävas illustrated in Çré Viläpa-kusumäïjalé, and
maintain mutual relationship and dealings with sakhés and other
Vrajaväsés as explained in Çré Vraja-viläsa-stava. Contemplate all
the variegated léläs included within the añöa-käléya-lélä as they
are explained in Viçäkhänandädi-stotram. Absorb your mind in
kåñëa-lélä according to the approach specified in Çré Manaùçikñä, and maintain resolute determination for the rules and
regulations of bhakti according to the bhävas presented in
Sva-niyama-daçakam.
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In his writings, Çréla Rüpa Gosvämé has illustrated rasa-tattva
extensively. Since Çré Caitanya Mahäprabhu entrusted him with
this particular responsibility, he has not explained how rasa acts
while one renders sevä. Çréla Däsa Gosvämé accomplished this
task in his writings, which are based on the kaòaca (notes) of
Çréla Svarüpa Dämodara. Çréman Mahäprabhu authorized and
empowered His different associates respectively with different
missionary responsibilities, and following His instructions, they
discharged their services flawlessly.
Vijaya: Please tell me what those various responsibilities were,
and to whom Çréman Mahäprabhu entrusted them.
Gosvämé: Çréman Mahäprabhu entrusted Çré Svarüpa Dämodara
with the responsibility of teaching the process of sevä endowed
with transcendental rasa (rasamayé upäsanä). To fulfill Çréman
Mahäprabhu’s order, Çré Svarüpa Dämodara presented his
treatise in two parts. One part is called the internal path (antaùpanthä) of rasamayé upäsanä, while the second part is called the
external path (bahih-panthä) of rasamayé upäsanä. Çré Svarüpa
Dämodara offered this antaù-panthä around the neck of Çréla
Däsa Gosvämé, and it is illustrated and well-preserved in Däsa
Gosvämé’s writings. He taught the bahih-panthä to Çré
Vakreçvara Gosvämé, and this is the distinguished treasure of
our line right up to the present day. I gave this treasured process
to Çréman Dhyänacandra, and he has written a paddhati (a
systematic, step-by-step method of practice) based upon it,
which you have already obtained.
Çréman Mahäprabhu empowered Çré Nityänanda Prabhu and
Çré Advaita Prabhu and entrusted them with the responsibility
of preaching the glories of çré näma. He ordered and empowered
Çréla Rüpa Gosvämé to manifest rasa-tattva, and He gave Çréla
Sanätana Gosvämé the responsibility of elaborately illustrating the
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relationship between vaidhé-bhakti and räga-bhakti. He also instructed
Çréla Sanätana Gosvämé to explain the esoteric relationship
between prakaöa and aprakaöa Gokula. Through Çré Nityänanda
Prabhu and Çréla Sanätana Gosvämé, Mahäprabhu empowered
Çréla Jéva Gosvämé to establish the tattva of sambandha, abhidheya,
and prayojana. In this way, each of them carried out just those
specific responsibilities that Mahäprabhu had entrusted to them.
Vijaya: Prabhu, what responsibility did Mahäprabhu entrust to
Çré Räya Rämänanda?
Gosvämé: Çréman Mahäprabhu entrusted Çré Räya Rämänanda
with the responsibility of elaborately illustrating rasa-tattva, and
through Çréla Rüpa Gosvämé, he accomplished this to the fullest
extent.
Vijaya: Prabhu, what was the responsibility entrusted to Çré
Särvabhauma?
Gosvämé: He was entrusted with the responsibility of teaching
the philosophical truths about the Absolute Reality (tattva). He
in turn gave that responsibility to Çréla Jéva Gosvämé, through
the medium of one of his own disciples.
Vijaya: What was Çréman Mahäprabhu’s instruction to His
prominent followers in Bengal?
Gosvämé: The responsibility of the Gauòéya mahäntas was to
illuminate çré gaura-tattva and to awaken in the jévas’ hearts
transcendental çraddhä for the kåñëa-bhakti-rasa that Çré Gaura
had initiated. Again, Mahäprabhu entrusted some great souls
among them with the responsibility of composing and propagating
a special mode of rasa-kértana.
Vijaya: What was the responsibility entrusted to Çréla
Raghunätha Bhaööa?
Gosvämé: He was entrusted to teach the glories of ÇrémadBhägavatam.
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Vijaya: And to Çréla Gopäla Bhaööa?
Gosvämé: Çréman Mahäprabhu entrusted him with the responsibility of properly protecting and preserving the supremely pure
and transcendental çåìgära-rasa from any distortions, and of
checking any unreasonable negligence towards vaidhé-bhakti.
Vijaya: What responsibility was given to Çré Prabhodhänanda
Gosvämé, the guru and uncle of Çré Gopäla Bhaööa Gosvämé?
Gosvämé: He was entrusted with the responsibility of informing
the world that the highest achievement is to cultivate spontaneous
loving attachment for vraja-rasa.
When Vijaya Kumära heard all these topics, he was delighted,
and considered himself to be supremely blessed.
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ijaya pondered deeply, “Hearing about vraja-lélä, a greed
has now awakened in my heart for that lélä, and thus I will
gradually attain the stage of complete success (sampatti-daçä).”
He therefore concluded that he must know about the nature of
this gradual development. Thinking thus, he approached Çré
Guru Gosvämé and humbly inquired, “Prabhu, I need to know
the various stages that a bhakta undergoes, beginning from the
stage of hearing to the stage of sampatti-daçä (complete success).”
Gosvämé: Altogether there are five stages: (1) çravaëa-daçä (the
stage of hearing), (2) varaëa-daçä (the stage of acceptance),
(3) smaraëa-daçä (the stage of remembrance), (4) bhäväpanadaçä (the stage of spiritual ecstasy), and (5) prema-sampatti-daçä
(the state of attaining the highest success of prema).
Vijaya: Kindly explain çravaëa-daçä.
Gosvämé: When the jéva develops ruci for hearing kåñëa-léläkathä, it should be understood that his state of aversion has been
removed. At that time, an intense hankering to hear kåñëa-kathä
awakens in him, and he has to hear transcendental kåñëa-kathä
from the lips of a bhakta who is much more advanced than he is.
It is said in Çrémad-Bhägavatam (4.29.40):
tasmin mahan-mukharitä madhu-bhic-caritrapéyüña-çeña-saritaù paritaù sravanti
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tä ye pibanty avitåño nåpa gäòha-karëais
tän na spåçanty açana-tåò-bhaya-çoka-mohäù
In assemblies of saintly people, unlimited rivers of pure nectar
emanate from the mouths of great souls in the form of descriptions
of the transcendental character, pastimes, and qualities of Çré
Kåñëa. Those who are never satiated when they drink these
nectarean glories through their ears with rapt attention can
never be subjected to hunger, thirst, fear, grief, delusion, and
other anarthas.

Vijaya: Those who are averse (bahirmukha-daçä) also occasionally
hear kåñëa-kathä. What kind of çravaëa is that?
Gosvämé: There is a vast difference between the çravaëa of
kåñëa-kathä in the state of aversion (bahirmukha-daçä) and
çravaëa in the state of being favorably disposed (antarmukhadaçä). The çravaëa of those who are bahirmukha takes place by
chance, and not because of their çraddhä. Such çravaëa gives rise
to spiritual fortune that leads towards bhakti (bhakty-unmukhé
sukåti), and when this has accumulated over many lifetimes, it
gives rise to transcendental çraddhä. At the stage that this
transcendental çraddhä is awakened in the heart, çravaëa of
kåñëa-kathä from the lips of saintly personalities is called
çravaëa-daçä. There are two types of çravaëa-daçä. The first is
unmethodical, or irregular, hearing (krama-héna-çravaëa-daçä),
and the second is hearing methodically in a regular order
(krama-çuddha-çravaëa-daçä).
Vijaya: What is krama-héna-çravaëa-daçä (irregular hearing)?
Gosvämé: Krama-héna-çravaëa-daçä is hearing about kåñëa-lélä
in an irregular and unmethodical manner. Hearing kåñëa-lélä
with irresolute intelligence results in this sort of unmethodical
çravaëa, because such hearing does not enable one to realize the
relationship between the various léläs, and thus rasa does not
awaken in his heart.
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Vijaya: Please explain about krama-çuddha-çravaëa-daçä (systematic
hearing).
Gosvämé: Rasa only awakens in one’s heart when kåñëa-lélä is
heard methodically, or in a regular order, with resolute intelligence.
When one hears the añöa-käléya-nitya-lélä (eternal eightfold
pastimes) separately from the naimittika-léläs (occasional léläs
such as Kåñëa’s divine birth and so on), then his çravaëa is
krama-çuddha. Only this krama-çuddha çravaëa is desirable on
the path of bhajana. If one hears kåñëa-lélä in the krama-çuddha
manner, the sweetness and charm of the lélä is gradually conceived,
and the inclination to perform rägänugä-bhajana appears in the
heart of the listener. At that time he thinks within himself,
“Aho! Subala has such a wonderful sakhya-bhäva for Kåñëa. I will
also render loving sevä to Kåñëa like him in sakhya-rasa.” This
type of strong affinity is called lobha (greed). The performance
of kåñëa-bhajana with such lobha, following the sweet bhävas of
the Vrajaväsés, is called rägänugä-bhakti. I have given the example
of sakhya-rasa, but this type of rägänugä-bhakti is also performed
in all the four rasas, beginning with däsya. By the grace of my
Präëeçvara Çré Nimänanda, you have a natural disposition for
çåìgära-rasa. Because you have heard about the vraja-gopés
exceptional bhävas and sevä attitude towards Kåñëa, the greed to
render premamayi-sevä to Kåñëa like them has appeared in your
heart, and that very greed has bestowed upon you the path to
obtain such apräkåöa-sevä.
In reality, the only çravaëa-daçä of this process is the confidential
conversation between guru and disciple.
Vijaya: When is one’s çravaëa-daçä considered completed?
Gosvämé: One’s çravaëa-daçä is completed when one realizes the
eternality of kåñëa-lélä. Since kåñëa-lélä is supremely pure and
transcendental, it completely captivates the mind and heart.
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One is then afflicted with acute impatience to enter into it and
participate in it. Çré gurudeva describes to the çiñya the ekädaçabhävas that I mentioned previously. Çravaëa-daçä should only be
considered completed, or perfected, when the disciple’s disposition
of mind is imbued with the loveliness of the lélä. At that time,
the disciple is afflicted with intense eagerness and attains
varaëa-daçä (the stage of acceptance).
Vijaya: Prabhu, please tell me about varaëa-daçä.
Gosvämé: When the spontaneous attachment of the heart is
bound in the lélä by the shackles of the ekädaça-bhävas that I
mentioned previously, the disciple becomes overwhelmed and
falls at gurudeva’s lotus feet weeping constantly. At that time,
gurudeva becomes manifest in the form of a sakhé, and the disciple as her attendant. The essential characteristic of the vrajagopés is that they are extremely eager to render loving service to
Çré Kåñëa. Gurudeva is a vraja-lalanä who has reached the perfectional stage of this sevä. At that time, the disciple humbly
prays to çré gurudeva with the following heartfelt sentiments:
tväà natvä yäcate dhåtvä tåëaà dantair ayaà janaù
sva-däsyämåta-sekena jévayämuà su-duùkhitam
na muïcec charaëäyätam api duñöaà dayämayaù
ato rädhälike hä hä muïcainaà naiva tädåçam
Premämbhoja-marandäkhya-stavaräja (11–12)
O Rädhälike, I am very degraded. Holding a blade of grass
between my teeth, and falling at Your lotus feet with all possible
humility, I pray that You will kindly shower Your grace upon this
destitute soul and enliven me by bestowing the nectar of service
under Your direction and guidance. Those who are celebrated
as kind and merciful do not reject even wicked people who
accept their shelter, and surrender unto them; this is their very
nature. Therefore, please be kind to this wicked person who has
surrendered unto You. Please do not deprive me of Your causeless
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grace. I am longing so intensely for the loving service of the
Divine Couple of Vraja under the shelter of Your lotus feet.

This is the typical bhäva of varaëa-daçä. In this stage, the
guru-rüpä sakhé gives the sädhaka the order (äjïä) to engage in
añöa-käléya-lélä-smaraëam by taking complete shelter of kåñëanäma while residing in Vraja, and assures him that his heartfelt,
cherished longing will be fulfilled very soon.
Vijaya: Please tell me about smaraëa-daçä.
Gosvämé: Çréla Rüpa Gosvämé has said:
kåñëaà smaran janaï cäsya presöhaà nija-çaméhitaà
tat-tat-kathä-rataç cäsau kuryäd väsaà vraje sadä
sevä sädhaka-rüpeëa siddha-rüpeëa cätra hi
tad-bhäva-lipsunä käryä vraja-lokänusärataù
çravaëotkértanädéni vaidha-bhakty-uditäni tu
yäny aìgäni ca täny atra vijïeyäni manéñibhiù
Bhakti-rasämåta-sindhu (1.2.294–296)
The sädhaka should constantly remember Çré Kåñëa along with
His beloved eternal associates. He should absorb himself in
chanting and hearing Their glorious pastimes, and he should
always reside in Vraja.
Those who have developed greed for rägätmikä-bhakti will
render service following the residents of Vraja internally by
siddha-rüpa and externally in their sädhaka-rüpa.
Those who are well-versed in transcendental knowledge (tattvavit) know full well that all the various limbs of bhakti, such as
çravaëa and loud kértana, should also be practiced in rägänugäbhakti.

Even before Vijaya Kumära had heard the in-depth explanation
of these three çlokas, he asked, “What is the meaning of kuryäd
väsaà vraje sadä?”
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Gosvämé: According to Çréla Jéva Gosvämé, it means that the
sädhaka should reside physically in vraja-maëòala, in other
words, in the pastime places of Çré Çré Rädhä and Kåñëa (lélämaëòala). If he cannot stay in Vraja physically, then he should
do so mentally, because the result of residing in Vraja mentally
is the same as residing there physically. The sädhaka should
follow in the footsteps of the particular sakhé whose loving
bhävas (premika-räga) has attracted him. He should reside in
Vraja with the abhimäna of being a kuïja-sevikä (a maid attendant
in the kuïja) of that particular sakhé. He should constantly
remember Çré Kåñëa and the bhäva of that sakhé.
With this gross body the sädhaka should perform the aìgas of
vaidhé-bhakti such as çravaëa and kértana. With his subtle body
he should constantly remember the añöa-käléya-lélä, and render
his assigned sevä as a siddha-vraja-gopé according to the eleven
bhävas that he has attained.
Outwardly, the sädhaka must maintain his life following the
prescribed rules and regulations, and internally he should cultivate
the bhävas that nourish his spiritual form (siddha-deha). One
who follows this procedure correctly will naturally develop
detachment from anything other than Vraja.
Vijaya: Please illustrate this sevä more clearly.
Gosvämé: The real meaning of vraja-väsa is to stay in a solitary
place with apräkåta-bhäva. The sädhaka should render sevä
according to the añöa-käléya-lélä while regularly chanting a fixed
number of hari-näma. He should regulate all the activities for
bodily maintenance so that they do not become unfavorable to his
bhajana. In other words, life should be molded in such a way that
activities of bodily maintenance become favorable to one’s bhajana.
Vijaya Kumära contemplated this deeply, and said, “Prabhu, I
have understood this fully, but how can the mind be composed?

T HE S uPrEME W EalTH



Gosvämé: The mind automatically becomes composed as soon as
one attains rägänugä-bhakti. This is because the hankering of
the mind for worldly enjoyment automatically ceases when it is
enlivened with the inherent loving attachment of the self, and
it runs towards Vraja. In other words, the mind chases after
mundane enjoyment only because of its affinity for it, but
when this affinity is directed towards Vraja, the mind becomes
composed because of the absence of such attachment for
worldliness. Still, if any apprehension of obstacles remains, it is
beneficial to adopt the gradual (krama) course that I mentioned
previously. Then, when the mind becomes fully composed, the
distractions of worldliness cannot cause any harm.
Vijaya: What is the meaning of krama (gradual) cultivation?
Gosvämé: One should maintain a fixed count of hari-näma, and
one should devoutly chant çré hari-näma for a fixed period every
day in solitude, absorbed in his particular bhäva, and keep his
mind free from mundane thought. Slowly and gradually one
should increase the time for this sädhana, and eventually the
stage will come when the mind will always be saturated with
alaukika-cinmaya-bhävas, so that no mundane thoughts can
prevail over it.
Vijaya: For how long must one follow this practice?
Gosvämé: One should continue to follow this practice until he
has reached a state of mind that is beyond any disturbance.
Vijaya: How can one perform näma-smaraëa with bhäva? Please
elaborate on this point.
Gosvämé: First you should chant näma in ulläsa (a mood of
rejoicing). Then combine that joy with possessiveness (mamatä).
After that, you should compound that mamatä with viçrambha
(intimacy). When you do this, çuddha-bhäva will gradually arise.
Then, bhäväpana-daçä will appear. Initially, during the time of
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smaraëa, the sädhaka simply imposes bhäva on his practice.
However, in the stage of bhäväpana, çuddha-bhäva manifests in
the heart, and this is called prema. This indeed is the sequence
for gradual development of nisthä within the heart of the upäsaka
(transcendental servant), and this practice also includes the
development of nisthä in the conception of the object of upäsya
(the object of one’s sevä).
Vijaya: What is the sequence of upäsya-niñöha?
Gosvämé: If you want to attain the fully-blossomed stage of
prema, then you should accept the following instruction of Çré
Däsa Gosvämé.
yadéccher äväsaà vraja-bhuvi sa-rägaà prati-janur
yuva-dvandvaà tac cet paricaritum äräd abhilañeù
svarüpaà çré-rüpaà sa-gaëam iha tasyägrajam api
sphuöaà premëä nityaà smara nama tadä tvaà çåëu manaù
Manaù-çikñä (3)
O mind! If you cherish an ardent desire to live in Vraja with
räga, and if you long to render direct loving sevä life after life to
Vraja-Yugala in Their parakéya affairs, which are free from any
bondage to the rules of wedlock, then you must distinctly and
constantly remember with love Çré Svarüpa Gosvämé and Çré
Rüpa and Çré Sanätana Gosvämés, along with their associates.
You should accept them as your guru-rüpä-sakhés, and offer
them praëäma.

The idea is that if one performs sädhana in the bhäva of
svakéya-rasa, the result is samaïjasa-rasa, in which the sevä-bhäva
to the Divine Couple is inhibited and not in a fully blossomed
state. Therefore, you should perform bhajana maintaining the
spiritual ego (abhimäna) of pure parakéya-rasa according to the
conceptions of Çré Svarüpa, Çré Rüpa, and Çré Sanätana. Even
during the sädhana stage, when the bhävas are simply imposed,
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one should only adopt the pure parakéya-bhäva. If the sädhaka
imposes the parakéya bhävas, parakéya-rati will manifest, and
parakéya-rasa will eventually manifest from this parakéya-rati.
This indeed is the nitya-rasa of Vraja aprakaöa-lélä.
Vijaya: What is the process of hearing (krama-çuddha) in
sequence in añöa-käléya-lélä?
Gosvämé: After explaining all the fascinating varieties of rasa in
añöa-käléya-lélä, Çré Rüpa Gosvämé has said:
atalatväd apäratväd äpto’ sau durvigähatäm
spåñöaiù paraà taöasthena rasäbdhir madhuro yathä
Ujjvala-nélamaëi (Gauëa-sambhoga division, 23)
Kåñëa-lélä is completely transcendental from all aspects. It is a
sweet ocean of rasa. However, this ocean is unfathomable and has no
shore. Kåñëa-lélä is incomprehensible for the beings of this mundane
world because it is extremely difficult for them to penetrate the
mortal realm and have access to çuddha-apräkåta-tattva (pure
transcendental reality). The apräkåta-rasa is so astonishing,
variegated, and all-pervading that it cannot be surpassed.
Moreover, even if one who has been enlivened with apräkåtabhäva and who lives within that pure tattva explains the esoteric
kåñëa-lélä, his description cannot be flawless or complete
because description depends on words, and words are incapable
of fully expressing that transcendental reality. What to speak of
such a person, when Bhagavän Himself describes apräkåta-rasa,
listeners and readers who are themselves overwhelmed by
mundane faults and limitations perceive even His own
description as faulty. Consequently, it is certainly very difficult
to dive deep into the ocean of rasa. However, when one is situated
on the shore of this ocean in a neutral state, one can describe
just a drop of it.
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Vijaya: Then how is it possible to attain apräkåta-rasa?
Gosvämé: Madhura-rasa is unfathomable, matchless, and difficult
to understand. This is the very nature of kåñëa-lélä. However, our
beloved Kåñëa is unlimitedly endowed with two special qualities,
which are the real basis of our hopes: He is sarva-çaktimän
(possessed of all potencies) and icchä maya (possessed of His
own unimpeded and independent will). Therefore, by His sweet
will He can easily make His esoteric léläs manifest in this
mundane world, although they are unlimited, unfathomable, and
difficult to understand. This mundane realm is extremely
insignificant and petty, but still, as the supreme autocrat, He
desires to bring the topmost transcendental aspects of kåñëalélä to this world. It is only by His causeless mercy that His
transcendental, eternal, sweet léläs, which are saturated with
rasa (apräkåta-nitya-madhura-rasamaya-lélä) have manifested in
this mundane world.
How is it possible for Çré Mathurä-dhäma, which is apräkåta
(transcendental to this mundane world), to manifest in this world,
and how does it exist here? No argument can be applied in this
matter because it is never possible for the limited intelligence of
humans or devatäs to understand the activities of Bhagavän’s
acintya-çakti. Vraja-lélä in this world is the prakaöa-bhäva (manifest
experience) of the topmost kåñëa-lélä, which is transcendental to
this mundane realm. We have realized and attained it, so there
is no cause of anxiety for us.
Vijaya: If prakaöa-lélä and aprakaöa-lélä are both the same tattva,
how is it possible for the one to be superior to another?
Gosvämé: Undoubtedly both are the same. The lélä that is manifest
here indeed exists in its entirety in the transcendental realm.
However, from the point of view of the conditioned souls in the
initial stages of sädhana, it appears one way, and as they gradually
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advance it appears in progressively elevated forms. In the stage
of bhäväpana, realization of this lélä is completely pure.
Vijaya, you are eligible to hear this subject, so I have no
hesitation in speaking with you. One attains the stage of
bhäväpana in his smaraëa-daçä, as a result of performing the
appropriate sädhana for a long time. During the stage of
smaraëa, when one becomes completely free from all the polluted
moods of his mundane experience, the stage of äpana (realization
of one’s svarüpa) appears. Çuddha-bhakti mercifully appears in the
sädhaka’s heart according to the degree of appropriate practice
in smaraëa-daçä. Bhakti alone is kåñëa-äkarñiëé (attractive to
Kåñëa), so by Kåñëa’s grace, all the dirt in the form of misconceptions
is gradually removed in smaraëa-daçä
It is said in Çrémad-Bhägavatam (11.14.26):
yathä yathätmä parimåjyate ‘sau
mat-puëya-gäthä-çravaëäbhidhänaiù
tathä tathä paçyati vastu sükñmaà
cakñur yathaiväïjana-samprayuktam
Just as anointing the eyes with salve gives them the power to see
even subtle objects, similarly, when the jéva’s heart is cleansed by
the çravaëa and kértana of My supremely purifying lélä-kathä, he
gains the ability to realize extremely subtle tattva, namely, the
truth about My svarüpa and My léläs.

When the eyes are treated with ointment, they can see much
more clearly. In just the same way, a jéva can realize the apräkåtasvarüpa (transcendental nature) of the manifest kåñëa-lélä to the
extent that he is purified by contact with the apräkåta-vastu
(transcendental reality) through çravaëa, kértana, and smaraëa
of kåñëa-lélä-kathä.
It is said in Brahma-saàhitä (5.38):
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premäïjana-cchurita-bhakti-vilocanena
santaù sadaiva hådayeñu vilokayanti
yaà çyämasundaram acintya-guëa-svarüpaà
govindam ädi-puruñaà tam ahaà bhajämi
I perform bhajana of the primeval puruña, Çré Govinda, who is
Çyämasundara Kåñëa. His form has inconceivably unique
qualities, and His çuddha-bhaktas perpetually see Him in their
hearts with the eye of devotion anointed with the salve of love.

At the stage of bhäväpana (svarüpa-siddhi), the faculty of
transcendental vision appears, and at that time, the sädhaka can
have darçana of his sakhé, and also yütheçvaré Çrématé Rädhikä.
Even after having darçana of Golokanätha Çré Kåñëa, the sädhaka’s
realization is not steady at all times until he achieves the stage of
sampatti-daçä (vastu-siddhi), in which his gross and subtle bodies
are destroyed. In bhäväpana-daçä, the pure jéva has full command
over the inert gross and subtle bodies. However, the secondary
result of sampatti-daçä, the stage in which Kåñëa’s mercy is fully
manifested, is that the connection of the jéva with this mundane
world is completely cut off. Bhäväpana-daçä is called svarüpasiddhi, and in sampatti-daçä one attains vastu-siddhi.
Vijaya: How does one experience Kåñëa’s näma, guëa, rüpa, lélä,
and dhäma at the time of vastu-siddhi?
Gosvämé: I cannot answer this question. I will only be able to see
them and speak about them when I attain vastu-siddhi, and you
will only be able to understand and realize these things when you
attain sampatti-daçä. At that time, there will be no further need
to make you understand the various aspects of kåñëa-lélä; you will
perceive it directly, so you will have no more need for further
inquiry. Besides, it is useless for the bhakta to express what he
sees in his svarüpa-siddhi – that is, in the bhäväpana-daçä –
because none of his hearers will be able to realize what he is
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saying. Çréla Rüpa Gosvämé has described the symptoms of the
svarüpa-siddha-mahäpuruñas as follows:
jane cej jätabhäve’pi vaiguëyam iva dåçyate
käryä tathäpi näsüyä kåtärthaù sarvathaiva saù
Bhakti-rasämåta-sindhu (1.3.59)
One may see some apparent imperfection or misconduct in the
external behavior of bhaktas who have attained the stage of
bhäva. Even so, it is essential not to be envious of them by
attributing faults to them, because they have become completely
detached from everything other than Kåñëa, and therefore they
are fully successful in every respect.

dhanyasyäyaà navaù premä yasyonmélati cetasi
antarvaëi bhir apy asya mudrä suñöhu sudurgamä
Bhakti-rasämåta-sindhu (1.4.17)
This prema only appears in the hearts of those who are very
fortunate. Even those who are learned in çästra find it very
difficult to comprehend the activities and movements of those
in whom the new sprout of prema has appeared.

Vijaya: If that is so, why are there attempts in Çré Brahmasaàhitä and other such çästras to give a description of Goloka?
Gosvämé: When great sädhus are situated in their svarüpa-siddhi,
and when Brahmä and other devatäs have been mercifully granted
a vision of Çré Kåñëa’s transcendental pastimes, they have tried
to glorify such pastimes through their stavas and stutis, according
to their respective visions. However, such descriptions are only
limited because this mundane realm has no proper words to express
the apräkåta-bhävas. Besides, bhaktas who are not sufficiently
advanced cannot fully comprehend such descriptions.
The bhaktas, however, have no need for all these descriptions.
It is recommended that they should perform bhajana by taking
support of the prakaöa-lélä that Çré Kåñëa has very kindly
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manifested in this world, and they will accomplish all perfection
by this alone. Those who perform such bhajana in Gokula with
niñöhä will very soon receive a sphürti of Goloka in their hearts.
All the divya-lélä of Gokula are also eternally existent in Goloka,
for in tattva there is no distinction between them. Those with
material vision perceive phenomena and activities in Gokula as
mundane or illusory, but such perception ceases to exist at the
time of svarüpa-siddhi. One should continue to perform bhajana
and be satisfied with whatever realization of the transcendental
reality is bestowed upon him according to his adhikära – this is
really Çré Kåñëa’s instruction. If we sincerely adhere to His
instructions, in due course of time He will surely bestow on us
His causeless mercy, through which we can have the full vision
of His divya-lélä.
Now Vijaya Kumära became completely free from doubt in
every respect. He fully awoke to his innate disposition and
skillfully dovetailed all the ekädaça-bhävas in kåñëa-lélä. He
seated himself in his bhajana-kuöéra on the seashore, became
completely composed, and spent his entire time relishing premasevä. During this time, Vrajanätha’s mother left this world, and
Vrajanätha left for his native place along with his grandmother.
Sakhya-prema had arisen in his unalloyed heart, and thus he
resided in Navadvépa-dhäma in the association of sincere
Vaiñëavas and performed his bhajana blissfully on the bank of
Bhagavaté Gaìgä.
Vijaya Kumära, however, gave up his householder’s dress and
accepted the kaupéna and bahir-väsa of the renunciant. He
maintained his life by madhukaré, begging çré mahäprasäda,
while remaining constantly absorbed in bhajana. Throughout all
the eight praharas of the day and night, he only took a little rest
during the time of Çré Çré Rädhä-Kåñëa’s transcendental sleep.
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After They ate, He would honor prasäda, and when They were
awake he would render appropriate sevä. His hari-näma-mälä
was in his hands at all times. Sometimes he would dance and
sometimes he wept loudly. At other times, while gazing at the
waves of the sea, he would laugh. Who but Vijaya himself could
understand the movements of his bhajana and the transcendental
bhäva of his heart?
Outwardly, his name became Nimäi däsa Bäbäjé. He never
indulged in speaking or hearing worldly talk. He was the very
embodiment of humility, his character was spotless, and his
determination in bhajana was unwavering. If anybody offered
him mahä-prasäda or kaupéna-bahir-väsa, he accepted only the
very least that he needed, and not more. While he was chanting
hari-näma, tears constantly rolled down his cheeks, his throat
became choked, and the hairs of his body stood erect. Within a
short span of time, he attained perfection in his bhajana and Çré
Kåñëa most graciously bestowed upon him the adhikära to render
sevä in His aprakaöa-lélä. Like Brahmä Haridäsa Öhäkura, his
bhajana-deha (the body with which he performed bhajana) was
buried under the sands of the beach at Puré.

Bolo Bhagavän Çré Kåñëa candra ki jaya!
guru-kåñëa-vaiñëavera kåpä-bala dhari
bhaktivinoda déna bahu yatna kari
After striving many days and carrying upon his head the
kåpä-çakti of Çré Guru, Kåñëa and the Vaiñëavas, this lowly
Bhaktivinoda…

viracila jaiva-dharma gauòéya-bhäñäya
sampürëa haila grantha mäghé-pürëimäya
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…has composed Jaiva-dharma according to the pure conceptions
of Gauòéya Vaiñëava philosophy. This book was fully complete
on Mäghé-pürëimä (the full moon day of the month of
Mägha)…

caitanyäbda cäri-çata-daçe navadvépe
godruma-surabhi-kuïje jähnavé-samépe
in the year 410 of the Caitanya Era (1896) at Surabhé-kuïja in
Godrumadvépa, near the sacred river Jähnavé in Navadvépamaëòala.

çré-kali-pävana-gorä-pade yäìra äça
e grantha paòün tini kariyä viçväsa
Those who desire the shelter of the lotus feet of Çré Gauräìga,
the purifier of the age of Kali, should read this book with faith.

gauräìge jäìhära nä janmila çraddhä-leça
e grantha paòite täìre çapatha viçeña
However I take an oath that someone who has not developed
even a trace of çraddhä for Çré Gauräìga-deva should not read
this book…

çuñka-muktiväde kåñëa kabhu nähi päya
çraddhäväne vraja-lélä çuddha-rüpe bhäya
…for the dry mukti-vädés can never attain the shelter of Çré
Kåñëa, but one endowed with spiritual çraddhä will gradually
realize the full esoteric aspects of vraja-lélä.

Phala Çruti

(The fruits of hearing)
påthivéte yata kathä dharma-näme cale
bhägavata kahe saba paripürëa chale
As indicated in Çrémad-Bhägavatam (1.1.2), all the philosophies
on earth that are celebrated as dharma are utterly deceptive.

chala-dharma chäòi’ kara satya-dharme mati
catur-varga tyaji’ dhara nitya-prema-gati
One should completely abandon such deceptive dharmas and absorb
his mind in true dharma. In other words, one should give up the
fourfold goals of material life – dharma, artha, käma, mokña –
and aspire solely for the ultimate destination of nitya-prema.

ämitva-mémäàsä-bhrame nije jaòa-buddhi
nirviçeña-brahma-jïäne nahe citta-çuddhi
Those who are deluded identify themselves with matter. That is
their error, however one cannot be purified of such delusion by
endeavors for nirviçeña-brahma-jïäna.

ivicitratä héna hale nirviçesa haya
käla sémätulya seha äprakåta naya
The Mäyävädé thinks Çré Kåñëa to be subject to the limitations
of time such as birth and death and considers that He is not
transcendental. Thus he rejects Çré Bhagavän’s vicitratä (astonishing
characteristics, paraphernalia, qualities, and lélä). Through this
vicious attempt he is left with the philosophy of nirviçeña-brahma.

khaëòa-jïäne heya-dharma äche suniçcaya
präkåta haile, kabhu apräkåta naya
Such base and contemptible jïäna which arises out of an
attempt to dismember the divine form of Bhagavän is only fit to
be rejected. It is präkåta (materialistic) and should never be
given credence as apräkåta-dharma.
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jaòe dvaita-jïäna heya, cite upädeya
kåñëa-bhakti cira-dina upäya-upäye
Such knowledge which is solely related to the duality of this dull
material world is fit to be rejected, whereas transcendental
knowledge of the divine duality within the spiritual world
(cit-jagat) should be accepted forever within one’s heart both as
the upäya (means of attainment) and the upäye (goal worthy of
attainment).

jéva kabhu jaòa naya, hari kabhu naya
hari saha jéväcintya-bhedäbhedamaya
The jéva is not a product of dull matter, nor is he kevalädvaita,
absolutely one in all ways with Çré Hari. The jéva is inconceivably
different and non different from Hari.

deha kabhu jéva naya, dharä-bhogya naya
däsa-bhogya jéva, kåñëa prabhu bhoktä haya
The material body should never be considered to be the jéva,
and this earth is not for the jéva to exploit and enjoy. The jéva’s
svarüpa is kåñëa-däsa and thus he is meant for Kåñëa’s enjoyment,
whereas Çré Kåñëa’s svarüpa is prabhu (master) and bhoktä
(enjoyer).

jaiva-dharme nähi äche deha-dharma-kathä
nähi äche jéva-jïäne mäyäväda-prathä
This book, entitled Jaiva-dharma, neither discusses matters
related to the dead material body, nor does it propound the
Mäyäväda doctrine of the jéva’s oneness with brahma.

jéva-nitya-dharma bhakti – tähe jaòa näé
çuddha-jéva ‘prema’ sevä-phale päya täé
The jéva’s nitya-dharma is bhakti devoid of material motivation.
The jéva, purified by sevä, attains the fruit of that sevä in the
form of prema.

P Hala Ç ruTi (T HE

fruiTS of HEariNG ) 

jaiva-dharma’ päöhe sei çuddha-bhakti haya
jaiva-dharma’ nä paòile kabhu bhakti naya
One who reads Jaiva-dharma with faithful deliberation will surely
attain çuddha-bhakti, but one who does not read Jaiva-dharma
can never attain bhakti.

rüpänuga-abhimäna päöhe dåòha haya
jaiva-dharma vimukhake dharma-héna kaya
Faithfully reading Jaiva-dharma will surely strengthen one’s
abhimäna as a rüpänuga (follower of Çré Rüpa Gosvämé). One who
is averse to reading Jaiva-dharma is certainly devoid of religious
principles.

yävat jévana jei paòe jaiva-dharma
bhaktimän sei jäne våthä jïäna-karma
One who faithfully reads Jaiva-dharma throughout his entire life
will be endowed with bhakti, and will surely realize the futility of
jïäna and karma.

kåñëera amala-sevä labhi’ seé nara
sevä-sukhe magna rahe sadä kåñëa-para
Such a man, being fully devoted to Çré Çré Rädhä-Kåñëa YugalaKiçora and having attained Their amala-prema-sevä, remains
forever merged in the bliss of such immaculate loving service.
T HuS
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Glossary of Terms
-Aabhidheya – comes from the verbal root abhidhä, which means
“to set forth or explain,” and the word abhidheya literally
means “that which is worthy of explanation.” The means by
which kåñëa-prema can be achieved is the fundamental truth
(tattva) that is most worthy of explanation. The means by
which the ultimate goal is achieved, is the practice of sädhanabhakti.
abhimäna – egoism; the self-conception with which one identifies.
äcärya – spiritual preceptor, one who teaches by example.
äcchädita-cetana – covered consciousness. This refers to living
beings such as trees, creepers, shrubs, stones, and other nonmoving beings whose consciousness is barely detectable.
acira-sthäyé – unenduring, impermanent.
acit-vastu – unconscious objects.
adharma – irreligion; failure to carry out one’s socio-religious
duties prescribed in the çästra.
adhikära – eligibility or authority by conduct and temperament
to perform a particular kind of work.
adhéna-tattva – the fundamental truth concerning the jévas who,
being eternally related to Çré Bhagavän as parts to the whole,
are adhéna (subordinate) to His will; one of the aspects of sambandha-jïäna.
advaita-jïäna – knowledge of non-duality. Although in the true
sense this refers to the Supreme Absolute Personality of
Godhead who is devoid of all duality, the Mäyäväda conception of advaita-jïäna is that the ultimate substance, Brahma,
is devoid of form, qualities, personality, and variegatedness.
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advaita-siddhi – the perfectional stage of oneness aspired for by
those who cultivate an awareness of indistinct Brahma.
advaita-väda – the doctrine of non-dualism, or monism; the
doctrine that emphasizes the absolute oneness of the living
entities with God. This is often equated with the Mäyäväda
theory that everything is ultimately one; that there is no distinction whatsoever between the Supreme Absolute and the
individual living entities; that the Supreme is devoid of form,
personality, qualities, and activities; and that perfection is to
merg oneself into the all-pervading impersonal brahma. This
doctrine was propagated by Çré Çaìkaräcärya (see Glossary of
Names).
Advaita-vädé – one who advocates the doctrine of monism (see
advaita-väda).
ägama – is a part of Veda which deals with the science of tantra.
ahaàkära – literally ahaà (I) kära (am the doer), i.e. the false ego.
ahaàtä – literally means ‘I-ness’; egoism; self-consciousness.
aihika – that which relates to iha (the here and now); that which
relates to this material world.
aihika-sukha – material enjoyment pertaining to this world.
aiçé-çakti – divine potency, which is known as taöasthä-çakti. Aiçé
comes from the word Éça the Supreme Lord, Master or
Controller (see taöasthä-çakti).
aiçvarya – opulence, splendor, magnificence, majesty, supremacy.
In regard to bhakti this refers to devotion which is inspired by
the opulence and majesty of the Lord especially in His feature
as Lord Näräyaëa. This type of devotion restricts the intimacy
of exchange between Çré Bhagavän and His bhaktas.
akarma – the non-performance of auspicious activities or prescribed duties.
akhaëòa – undivided, uninterupted, without a break, like the
flow of a stream of honey.
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akiïcana – one who considers he has nothing but Kåñëa.
Having nothing at all, utterly destitute materially. When
referring to a Vaiñëava, this usually denotes an ascetic who is
devoid of the spirit of material enjoyment and accepts only
the bare necessities for his maintenance. Vaiñëavas like the
Päëòavas who live in the midst of family and material opulence only for the service of Bhagavän and who are devoid of
any desire for material enjoyment consider that nothing
belongs to them. Everything belongs to Çré Bhagavän. They
are akiïcana Vaiñëavas.
älam al-maçhäl – an Islamic term for the spiritual world.
alaìkära – ornaments, embellishments etc.
alaìkära-çästra – books concerning the literary embellishment
of worldly poetry, etc.
ämnäya – the teachings of the Vedas received through guruparamparä are known as ämnäya.
ämutrika-sukha – enjoyment which pertains to the next life,
particularly enjoyment in the celestial planets yet to be
attained after the performance of pious activities.
anä al-ƒaqq – the Islamic equivalent of the Vedic aphorism,
“ahaà brahmäsmi – I am Brahma.”
anädi-bahirmukha – the condition of the jévas in material existence
of being diverted from Kåñëa from a time without beginning.
änanda – spiritual bliss, ecstasy, joy, happiness; that which Çré
Bhagavän relishes through His hlädiné-çakti (see hlädiné).
ananya – having no other object; undistracted; devoted to only
one worhipable Lord, no one else.
ananya-bhakti – exclusive or pure devotion; devotion which is
not mixed with any other desires and has no objective other
than Çré Kåñëa.
anartha – unwanted desires in the heart which impede one’s
advancement in bhakti. They are of four types: (1) duñkåtottha,
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those arising from past sins; (2) sukåtottha, those arising from
previous pious activities; (3) aparädhottha, those arising from
offenses; and (4) bhakty-uttha, those arising in relationship to
bhakti.
anartha-nivåtti – the clearing of all unwanted desires in the
heart. This is the third stage in the development of the creeper of bhakti, which occurs by the influence of sädhu-saìga and
bhajana-kriyä.
aìga – limb, division, part; the various practices of bhakti such
as hearing and chanting are referred to as aìgas (of bhakti).
anitya – temporary; not permanent or eternal.
anitya-dharma – impermanent religion; does not accept the
existence of the Supreme Lord or the eternality of the soul.
antaraìga-çakti – Çré Bhagavän’s internal potency (see svarüpaçakti).
antarmukha – the inward tendency. Having one’s attention
focused inwards towards the soul and spiritual enlightenment.
antyaja – a person of the lowest class, outside of the varëäçrama
system; literally antya means ‘born last’ and ja means ‘those
people’.
anubhäva – one of the five essential ingredients of rasa. The
actions which display or reveal the spiritual emotions situated
within the heart are called anubhävas.
The anubhävas are thirteen in number: (1) nåtya, dancing;
(2) vilunöhita, rolling on the ground; (3) géta, singing; (4)
kroçana, loud crying; (5) tanu-moöana, writhing of the body;
(6) huìkara, roaring; (7) jåmbhaëa, yawning; (8) çväsa-bhüä,
breathing heavily; (9) loka-anapekñitä, giving up concern for
public image; (10) läläsräva, salivating; (11) aööa-häsa, loud
laughter; (12) ghürëä, staggering about; and (13) hikkä, a fit of
hiccups).
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aëu-caitanya – infinitesimal spiritual consciousness, represented
by the jévas.
aëu-cit-vastu – infinitesimal spiritual substance; the jévas, who
are conscious entities but minute in size.
anudita-viveka – the spiritually unconscious; one whose spiritual
discrimination is not awakened.
aëukalpa – refers to acceptance by the bhakta of aëu (a small
amount) kalpa (for minimum capability), meaning a quantity
of food (which is not in the category of grains, beans etc.) to
maintain sufficient energy for hari-sevä.
aëu-padärtha – infinitesimal object.
anuräga – (1) attachment in general; (2) spiritual attachment;
(3) a specific stage in the development of prema which has
been defined in Ujjvala-nélamaëi (14.146) as follows: “Despite
regularly meeting and being already well-acquainted with the
beloved, an everfresh sentiment of intense attachment causes
the beloved to be newly experienced at every moment as if one
had never before any experience of such a person. The attachment which inspires such a feeling is known as anuräga.”
anuçélana – constant practice, study or cultivation, especially
the culture of spiritual activities.
aparädha – offenses committed against the holy name, the
Vaiñëavas, the guru, the çästras, the holy places, the Deity, and
so on. The verbal root rädh means to give pleasure or satisfy
and the prefix apa means taking away. Thus the word aparädha
signifies all activities that are displeasing to Bhagavän and His
bhaktas.
aparä-çakti – Çré Bhagavän’s inferior or material potency.
apauruñeya – that which is not created by (puruña) man; divine;
that which is transcendental in nature, emanating directly
from Çré Bhagavän; the Vedas.
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apräkåta – transcendental, beyond the influence of material
nature, beyond the perception of the mind and senses, not
created by any human, beyond the material world, situated in
Kåñëa’s transcendental abode, extraordinary, divine, pure, or
consisting of spiritual consciousness and bliss.
aprärabdha-karma – the accumulated stock of reactions to
activities which are lying in a dormant condition and waiting
to bear fruit at some time.
apürva – unprecedented, extraordinary, unparalleled.
apsarä – the heavenly wives of the Gandharvas; exceptionally
beautiful dancing girls in the court of Indra.
apürëa-jagat – the finite world; the material world.
äraté – the ceremony of offering articles to a Deity, such as
incense, lamp, flowers, and a fan, accompanied by the chanting
of devotional hymns.
arcanam – to worship the Deity in a temple with different types
of paraphernalia. When this worship is conducted internally,
it is known as manasi-püjä. Arcanam is one of the nine primary
aìgas of bhakti.
äropa-siddhä-bhakti – endeavors which by nature are not purely
constituted of bhakti. The performer of aropa-siddha-bhakti
imposes bhakti onto his activities, meaning he is performing
an activity that is not one of the nine limbs of bhakti (navadhäbhakti), or that is not pure enough to be classified as çuddhabhakti, but he is thinking that his activity is bhakti. Examples
of personalities performing äropa-siddhä-bhakti are Mahäräja
Çibhi and Hariçchandra.
artha-païcaka – the views of Çré Rämänuja on the following five
subjects: (1) sva-svarüpa, or the constitutional nature of the
individual self; (2) para-svarüpa, or the constitutional nature
of the individual self in relation to the other living beings;
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(3) upäya-svarüpa, or the means of achieving the highest goal
of life – bhakti; (4) puruñärtha-svarüpa, or the highest goal of
life; and (5) virodhi-svarüpa, or the hinderances to spiritual life.
arundhaté-darçana-nyäya – Arundhaté is a very small star, which
is situated close to the Vaçiñöha star in the Saptaåñi constellation (the Great Bear). In order to view it, its location is first
determined by looking at a bigger star beside it, then if one
looks carefully one can see Arundhaté close by.
äryan – is derived from the Sanskrit verbal root å meaning ‘to go
ahead’ or ‘progress’. Thus ärya means one who is on the progressive path of spiritual advancement. Those who follow the
varëäçrama system; those who are advanced in terms of social
and religious culture, i.e. Hindus.
äsakti – attachment. This especially refers to attachment for the
Lord and His eternal associates. Äsakti occurs when one’s liking
for bhajana leads to a direct and deep attachment for the person
who is the object of that bhajana. This is the sixth stage in the
development of the creeper of bhakti, which is awakened upon
the maturing of one’s ruci for bhajana.
asampürëa – incomplete.
äçrama – (1) one of the four stages of life – student, married,
retired or renounced – in which one carries out corresponding
socio-religious duties in the system known as varëäçrama; (2)
a hermitage, usually in the association of others, which is
established to facilitate spiritual practices.
äçraya – (1) shelter, support, refuge, protection, container; (2)
the receptacle of prema, or Kåñëa’s bhaktas. Kåñëa may also
become the receptacle of prema for His bhaktas.
äçraya-älambana – the receptacle of love for Kåñëa, the bhaktas.
This is an aspect of vibhäva, one of the five essential ingredients
of rasa (see vibhäva). Although the word äçraya also conveys the
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same meaning as äçraya-älambana, it may often be used in the
general sense of shelter or support. The word äçraya-älambana,
however, is specifically used to indicate the receptacle of
prema as one of the necessary ingredients of rasa. It is not used
in any other sense.
añöa-käléya-lélä – the pastimes which Kåñëa performs with His
associates in eight periods of the day. Sädhakas who are
engaged in smaraëa, or remembrance, meditate on these pastimes. The periods are as follows (times are approximate):
(1) niçänta-lélä, pastimes at the end of night (3:36 am–6:00 am);
(2) präta-lélä, pastimes at dawn (6:00 am–8:24 am);
(3) pürvähna-lélä, morning pastimes (8:24 am–10:48 am);
(4) madhyähna-lélä, midday pastimes (10:48 am–3.36 pm);
(5) aparähna-lélä, afternoon pastimes (3:36 pm–6:00 pm);
(6) säyähna-lélä, pastimes at dusk (6:00 pm–8:24 pm);
(7) pradoña-lélä, evening pastimes (8:24 pm–10:48 pm);
(8) nakta-lélä, midnight pastimes (10:48 pm–3:36 am).
añöäìga-yoga – the yoga system consisting of eight parts: (1) yama,
control of the senses; (2) niyama, control of the mind; (3) äsana,
bodily postures; (4) präëäyäma, breath control; (5) pratyähära,
withdrawal of the mind from sensory perception; (6) dhäraëä,
steadying the mind; (7) dhyäna, meditation; and (8) samädhi,
deep and unbroken absorption on the Lord in the heart.
açubha-karma – activities producing inauspicious results.
açvamedha-yajïa – a horse-sacrifice of antiquity in which vast
wealth is spent. Formerly the brähmaëas were so highly qualified
by purity and in the skill of chanting mantras that the life of
the animal would be rejuvenated. By performing one hundred
such sacrifices one could attain the post of Indra. It is forbidden
to perform this sacrifice in the age of Kali, as there are no
qualified brähmaëas to perform it properly.
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atättvika-çraddhä – unreal faith; faith which is based on a false
conception of God, which gives rise to self-interested activities
rooted in pride and material desires. Belief which is not rooted
in çästra.
atirikta – separate; apart from.
ätmä – the soul; it may also refer to the body, mind, intellect, or
the Supreme Self. It usually refers to the jéva soul.
ätma-nivedanam – to offer one’s very self to Kåñëa. When one
offers oneself to the Lord, he no longer acts for his independent
pleasure. One engages body, mind, life, and everything in the
service of Çré Bhagavän. This is one of the nine primary aìgas
of bhakti.
ätyantiké-laghu gopés – gopés who are yütheçvarés, and also nityasakhés. Sakhés such as Kusumikä can be called ätyantika-laghu,
because they are gentle in all respects and they are insignificant
in comparision with the other sakhés.
aupacärika – figurative, metaphorical, attributive (see upacära).
avaidha – that which is opposed to sastric injunctions.
avaidha-karma – actions which defy the regulations of çästra.
avästava-vastu – things which are not eternally existing; worldly
phenomena.
avidyä – ignorance, spiritual ignorance, illusion. This ignorance
is of four kinds: to mistake (1) that which is impermanent to
be permanent, (2) that which is full of misery to be blissful,
(3) that which is impure to be pure, and (4) that which is not
the self to be the self. Avidyä is one of the five types of kleça,
or miseries, destroyed by bhakti.
äviñöatä – being overpowered by something, or deeply absorbed
in it. Thus, when the bhakta is completely overpowered with
affection for Kåñëa by the continuous flow of remembrance of
His lélä, that state is called räga.
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-Bbäbäjé – a term of respect which is given loosly (frequently
improperly), to sädhus and Vaiñëavas, particularly those who
have given up all connection with household life.
In the setting of this book, this term specifically refers to
the Vaiñëava followers of Çréman Mahäprabhu, who have
given up all the duties and designations of varëäçrama society
and who engage almost exclusively in chanting hari-näma.
Actual bäbäjés live as strict renunciates, they do not accept
the external garb of sannyäsés because sannyäsa is part of
varëäçrama. They do not wear the sacred brähmaëa thread
because they have entered into bhävävasthä and are engaged
in räga-märga. Such characteristics are to be accepted only by
those on the highest platform of eligibility, who retire from the
world to immerse themselves in private bhajana.
baddha-daçä – the state of bondage; the state of the jévas in
material existence.
baddha-jéva – the conditioned soul who is bound by matter.
With regard to the origin of the baddha-jéva it is stated that
Bhagavän’s eternal associates in the spiritual world do not
have any contact with and are completely unaffected by the
material energy. Only some of the jévas that emanate from
Mahä-Viñëu come into the material world.
baddhävasthä – same as baddha-daçä.
bahiraìgä-çakti – the external or material potency of Bhagavän,
also known as mäyä-çakti. This potency is responsible for the
creation of the material world and all affairs pertaining to the
material world. Because Bhagavän never directly contacts the
material energy, this potency is known as bahiraìgä, external.
bahirmukha – having one’s face turned away; having one’s
attention diverted away from some object. This is commonly
used with the word Kåñëa (see kåñëa-bahirmukha).
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bahüdaka – the second of four stages of sannyäsa. When a sannyäsé
advances beyond the kuöicaka stage, he no longer accepts anything from home; instead he collects his necessities from many
places. This system is called madhukäré, which literally means
‘the profession of bumblebees’. As bumblebees collect honey
from many flowers, so a sannyäsé should beg from door to door
but not accept very much from any particular house.
The bahüdaka stage has been mentioned in ÇrémadBhägavatam (3.12.43). In his commentary on this çloka, Çréla
Viçvanätha Cakravarté Öhäkura defines the ascetic in this stage
as, ‘one who has relegated the performance of karma to a secondary position and who gives prominence to transcendental
knowledge.’
bandä – an Islamic term for servitor.
Behesht – an Islamic term for the Lord’s spiritual abode, paradise, or heaven.
Bhagavän – the Supreme Lord; the Personality of Godhead. In
the Viñëu Puräëa (6.5.72–74) Bhagavän is defined as follows:
“çuddhe mahävibhüty äkhye pare brahmaëi varttate maitreya
bhagavac-chabda sarva-käraëa-käraëe; sambharteti tathä bharttä
bha-käro ’rtha-dvayänvita netä gamayitä srañöä ga-kärärthas
tathä mune; aiçvaryasya samagrasya dharmasya yaçasaù çriyaù
jïäna-vairägyayoç caiva ñaëëäà bhaga itéìganä – The word
bhagavat is used to describe the Supreme Brahma who possesses
all opulences, who is completely pure, and who is the cause of
all causes. In the word bhagavat, the syllable bha has two
meanings: one who maintains all living entities and one who
is the support of all living entities. Similarly, the syllable ga
has two meanings: the creator, and one who causes all living
entities to obtain the results of karma and jïäna. Complete
opulence, religiosity, fame, beauty, knowledge, and renunciation
are known as bhaga, or fortune.”
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The suffix vat means possessing. Thus one who possesses
these six fortunes is known as Bhagavän.
bhägavata-pravåtti – the tendency of the jéva to seek out and
serve the Supreme Person, Bhagavän.
bhagavat-tattva – the fundamental conclusions which regard the
Absolute Truth, Bhagavän.
bhajana – (1) the word bhajana is derived from the verbal root
bhaj which is defined in the Garuòa Puräëa (Pürva-khaëòa
231.3): “bhaj ity eña vai dhätu seväyäà parikértitaù tasmät sevä
budhaiù proktä bhakti sädhana-bhüyasé – The verbal root bhaj
is used specifically in the sense of sevä, or service. Therefore,
when sädhana is performed with the consciousness of being a
servant, it is called bhakti.” According to this çloka, kåñëa-sevä,
or loving devotional service to Kåñëa is called bhakti. Such
service is the intrinsic attribute of bhakti or bhajana.
Therefore whatever services are performed in this consciousness may be referred to as bhajana; (2) in the general sense
bhajana refers to spiritual practices; especially hearing, chanting, and meditating upon the holy name, form, qualities, and
pastimes of Çré Kåñëa.
bhajana-kriyä – taking up the practices of bhakti, such as hearing
and chanting. There are sixty-four primary aìgas of bhakti, of
which the first four are to take shelter of the lotus feet of çriguru; to receive dékñä and çikñä; to serve one’s guru with great
affection; and to follow the path of sädhus. Without adopting
these practices, there is no question of making any advancement in bhajana. This is the second stage in the development
of the creeper of bhakti which occurs by the influence of
sädhu-saìga.
bhajanänandi – one who is absorbed in the bliss of bhajana; one
whose inclination is primarily for bhajana.
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bhakta – a devotee.
bhakti – the word bhakti comes from the root bhaj, which means
‘to serve’ (see bhajana). Therefore the primary meaning of the
word bhakti is to render service.
Çré Rüpa Gosvämé has described the intrinsic characteristics of bhakti in Çré Bhakti-rasämåta-sindhu (1.1.11) as follows:
“anyäbhiläñita-çünyaà jïäna-karmädy-anävåtam änukülyena
kåñëänu-çélanaà bhaktir uttamä – Uttamä-bhakti, pure devotional service, is the cultivation of activities that are meant
exclusively for the benefit of Çré Kåñëa, in other words, the
uninterrupted flow of service to Çré Kåñëa, performed through
all endeavors of body, mind, and speech, and through expression
of various spiritual sentiments (bhävas). It is not covered by
jïäna (knowledge of nirviçeña-brahma, aimed at impersonal
liberation) and karma (reward-seeking activity), yoga or austerities; and it is completely free from all desires other than
the aspiration to bring happiness to Çré Kåñëa.”
Bhakti-devé – the goddess of devotion. All potencies of the Lord
have personified forms. In Mädhurya-kädambiné (1.3) Çréla
Viçvanätha Cakravarté Öhäkura explains that bhakti is the
svarüpa-çakti of Bhagavän and that she is yadåcchä, which
means that bhakti has her own will. Being sva-prakäça, selfmanifest, she is not dependent on any other agency in order
to manifest in a person’s heart.
In Çrémad-Bhägavatam (1.2.6) it is said: “yato bhaktir
adhokñaje ahaituky apratihatä – That by which causeless and
uninterrupted bhakti for Lord Adhokñaja arises.” The word
ahaituky in this çloka indicates that bhakti has no cause. The
only cause of bhakti is bhakti herself. Çréla Cakravartépäda
analyzes the meaning of this statement. He says that bhakti situated in the heart of a bhäva-bhakta is the only cause for her
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manifesting in others. Since Kåñëa is under the control of His
unalloyed bhaktas, He has invested such power in them.
Therefore sädhana is not the true cause of bhakti’s appearance. Bhakti-devé, being self-willed, manifests bhakti in the
heart when she is pleased with the bhakta’s unalloyed service
attitude. Ultimately this indicates that Bhakti-devé acts
through the agency of Kåñëa’s bhaktas who are situated in the
stage of bhäva. When they see the sincerity of the sädhakabhakta, the bhakti which is one with the very nature of their
hearts is transmitted into the hearts of the sädhakas. Other
than this, there is no cause for bhakti’s appearance.
bhakti-käëòa – a division of the Vedas relating to bhakti, which
is performed exclusively for the benefit of Çré Bhagavän.
bhakti-latä – the creeper of devotion. Bhakti is likened to a
creeper which grows in the bhakta’s heart until it matures and
produces the fruit of love for Kåñëa. The béja, or seed, of this
creeper is characterized as kåñëa-sevä-väsana, the desire to
serve Çré Kåñëa. This desire is sown in the heart of the bhakta
by the grace of çré gurudeva and it manifests externally as
çraddhä, faith in the conclusions of the çästra. After its intitial
inception in the form of the bhakti-latä-béja, the creeper
develops through eight successive stages culminating in
prema. These stages are sädhu-saìga, bhajana-kriyä, anarthanivåtti, niñöhä, ruci, äsakti, bhäva, and prema. Each of these are
separately described in this glossary.
bhakti-latä-béja – the seed of the creeper of devotion. This refers
to the inception of the desire to serve Çré Çré Rädhä-Kåñëa in
a particular capacity which is known as kåñëa-sevä-väsana.
Within this seed is the undeveloped conception of bhäva. This
seed externally manifests as çraddhä, or faith in the instructions and goal described by the çästras. When this seed is
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watered by the methods of hearing, chanting, and service to
Vaiñëavas, it grows into a luxurious plant and ultimately delivers
its fruit of love of God.
bhakti-poñaka-sukåti – pious activities which foster bhakti. This
specifically refers to the association of bhaktas and activities
connected to bhakti (see sukåti).
bhakty-äbhäsa – externally resembles bhakti but does not have
the true characteristics of bhakti. There are two types of bhaktyäbhäsa: (1) chäyä-bhakty-äbhäsa is attained by association
with çuddha-bhaktas during kértana, recitation of ÇrémadBhägavatam or other devotional performances; (2) pratibimbabhakty-äbhäsa is the semblance of bhakti that occurs in the
hearts of those who adopt the aìgas of bhakti with a desire for
bhukti (material enjoyment) and mukti (liberation). The stage
of chäyä-bhakty-äbhäsa is the result of great fortune,
Bhärata-varña – India (see Glossary of Places).
bhäva-bhakti – the initial stage of perfection in devotion. A
stage of bhakti in which çuddha-sattva, or the essence of Çré
Kåñëa’s internal potency consisting of spiritual knowledge and
bliss, is transmitted into the heart of the practicing bhakta
from the heart of one of His eternal associates and softens the
heart by different kinds of tastes. It is the first sprout of prema,
or pure love of God. Bhäva-bhakti is the seventh of the eight
stages of development of the bhakti-latä, the creeper of devotion.
In Båhad-bhagavatämåta it is explained that there are five
divisions of bhäva accepted amongst bhaktas: (1) jïäna-bhakta
(e.g. Bharata Mahäräja); (2) çuddha-bhakta (e.g. Ambariña
Mahäräja); (3) prema-bhakta (e.g. Hanumän); (4) prema-parabhakta (e.g. the Päëòavas headed by Arjuna); (5) premäturabhakta (ätura means ‘very eager for’, or agitated out of prema;
e.g. the Yädavas headed by Uddhava).
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bhävuka – (1) a bhakta at the stage of bhäva who is thus able to
taste spiritual sentiments; (2) This word is sometimes used in
a slightly derogatory sense to refer to those who are prone to
emotional displays without possessing the true characteristics
of kåñëa-rati, or bhäva.
bhedäbheda-prakäça – a manifestation simultaneously distinct
yet not separate from Çré Bhagavän.
bhoga – material enjoyment; unoffered foodstuffs.
bhogé – one who indulges in material enjoyment without restriction; one who seeks material enjoyment as his life’s aspiration.
bhukti – material enjoyment.
bhüta – one of the five elements; any living being; a spirit, ghost
or demon.
béja – a seed (see bhakti-latä-béja).
brahmacäré – the first äçrama or stage of life in the varëäçrama
system; unmarried student life.
brahma-gäyatré – a Vedic mantra which is chanted at the three
junctures of the day by brähmaëas.
brahma-jïäna – knowledge of impersonal brahma; knowledge
aiming at impersonal liberation.
brahma-jïäné – see jïäné.
Brahma – the spiritual effulgence emanating from the transcendental body of the Lord; the all-pervading, indistinct feature
of the Absolute. Depending on the context, this may sometimes refer to the Supreme Brahma, Çré Kåñëa, who is the
source of Brahma.
brähmaëa – the highest of the four varëas, or castes, in the
varëäçrama system; a priest or teacher.
brähmaëé – a female brähmaëa; the wife of a brähmaëa.
brahma-pravåtti – the tendency of the jéva (living entity) to seek
the all-pervading Brahma.

G loSSary

of

T ErMS



Brahma-väda – the doctrine of indistinct nirviçeña-brahma which
has as its goal the merging of the self into Kåñëa’s effulgence.
Brahma-vädé – one who follows the doctrine of Brahma-väda.
båhat-caitanya – infinite spiritual consciousness, represented by
Kåñëa.
båhat-cit-vastu – vast or infinite spiritual substance; Çré Kåñëa.
buddhi-apekñä – the consideration that takes place through
one’s intelligence of the sublime nature of madhura rasa and
which in turn assists in creating lobha.
but-parast – (Muslim) idolatry; worship of material elements,
spirits, or ordinary living beings.
-Ccaitanya – consciousness; the Universal soul or spirit.
Caitanya Mahäprabhu – Çré Kåñëa appearing in the mood of a
bhakta (see Glossary of Names).
cäëòäla – an outcaste race known to eat dogmeat; one born in
such a race.
cetana – conscious; an animate being.
chäyä-bhakty-äbhäsa – a shadow-like semblance of bhakti. This
refers to the activities of neophytes or ignorant people which
resemble bhakti, but which do not have the actual characteristics of çuddha-bhakti. Because these people engage in
activities of bhakti only when associating with real bhaktas,
this semblance of bhakti is connected with true bhakti, but it
is transient in nature and is therefore compared to a shadow.
chäyä-nämäbhäsa – a shadow-like semblance of the pure name.
This refers to a stage of chanting in which the pure name is
obscured by ignorance and anarthas just as the sun, when
covered by clouds, does not manifest its full brilliance.
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chäyä-çakti – Çré Bhagavän’s shadow potency known as mäyä
which binds the living entities in the material world.
cid-anubhava – direct experience or realization of spirit, one’s
spiritual nature, or the spiritual dimension including Kåñëa’s
name, form, qualities, pastimes, and abode.
cid-anuräga – spiritual attachment; attachment for Çré
Bhagavän, His bhaktas, and things related to Him.
cid-anuçélana – spiritual practice or cultivation; the culture of
pure spiritual reality.
cid-vastu – transcendental or cognitive substance.
cid-vikrama – see cit-çakti.
cinmaya – possessing full spiritual nature and consciousness;
composed of pure cognition; spiritual.
cit – consciousness; pure thought; spirit; spiritual cognition or
perception.
citta – the heart, thoughts, mind and consciousnes.
cit-dharma – spiritual nature or the characteristic function of a
conscious being.
cit-jagat – the spiritual world. The world of pure spiritual consciousness.
cit-käla – spiritual time which exists eternally in the present
without any intervention of past or future.
cit-kaëa – a particle of spiritual consciousness; a conscious entity who is spiritual in nature yet minute. This refers to the individual jéva souls.
cit-çakti – Çré Bhagavän’s internal potency by which His transcendental pastimes are accomplished (see svarüpa-çakti).
cit-samädhi – spiritual trance or deep internal perception of
spiritual reality.
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-Ddaivé-mäyä – the divine potency of Kåñëa which acts in the
material world to bewilder the living entities who are seeking
material enjoyment separate from their eternal and natural
relationship with Kåñëa. This external potency consists of the
three qualities of nature: goodness, passion, and ignorance.
damaru – a drum played by Lord Çiva; a small two-headed drum
shaped like an hour-glass which, held in one hand, is played by
twisting one’s wrist. The swinging actions causes a ball at the
end of each of two strings which are attached to the drum to
hit the drum ends at each turn.
daëòavat-praëäma – prostrated obeisances; literally, falling like
a daëòa (stick) to offer obeisances.
darçana – seeing, meeting, visiting with, beholding. This word is
used primarily in reference to beholding the Deity or advanced
bhaktas. Darçana also means doctrine or philosophical system,
as in vedänta-darçana.
däsa – a servant; a servant of Kåñëa.
daçä – state, condition; disposition; phase, stage.
daça-müla – ‘ten-roots’. In the Äyur-veda, the science of herbal
medicine, there are ten roots which, when combined together
produce a tonic which sustains life and counteracts disease.
Similarly, there are ten ontological principles. When these are
properly understood and realized, they destroy the disease of
material existence and give life to the soul. The first of these
principles is known as pramäëa, the evidence which establishes
the existence of the fundamental truths. The other nine principles are known as prameya, the truths which are to be established.
The pramäëa refers to the Vedic literature and in particular
to the Çrémad-Bhägavatam. The Bhägavatam is the essence of
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all the Vedas; it reveals the most intimate loving feature of the
Lord‚ as well as the soul’s potential to unite with the Lord and
His eternal associates in their play of divine loving exchange.
Of the nine prameyas, the first seven relate to sambandhajïäna, knowledge of the interrelationship between Çré
Bhagavän, His energies, and the living beings, both conditioned and liberated. The eighth prameya relates to abhidheyajïäna, knowledge of the means by which the living entity can
become established in an eternal loving relationship with
Him. The ninth prameya relates to prayojana, the ultimate
goal to be attained by pursuit of the transcendental path. That
goal is known as kåñëa-prema, and it takes on infinite varieties
when manifest in the different bhaktas possessing variegated
moods of divine love.
däsé – a female maidservant of Kåñëa or Çrématé Rädhikä.
däsya – (1) the second of the five primary relationships with the
Lord which is established in the stages of bhäva or prema; love
or attraction to Kåñëa which is expressed in the mood of a servant. (2) in this world the general relationship of practicing
bhaktas toward Him is known as kåñëa-däsya or bhagavaddäsya. This means simply to recognize that one’s true identity
is to be a servant of Kåñëa.
däsyam – one of the aìgas of sädhana-bhakti; to render service
with the pure egoism of being a servant of Kåñëa. Only when
one renders service with this attitude, giving up false conceptions of the self, can one’s bhajana practices attain perfection.
According to Bhakti-rasämåta-sindhu (1.2.183) there are two
kinds of däsya: in its beginning form, däsya means to offer all
of one’s activities to Çré Bhagavän, and in its mature stage,
däsya means to render all kinds of services to Him with the
feeling that ‘I am a servant of Çré Kåñëa, and He is my master.’
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This attitude is called kaiìkarya. Däsyam is one of the nine
primary aìgas of bhakti.
deva-bhäñä – ‘the language of the gods’, the language spoken in
the celestial planets; Sanskrit.
Devas – celestial deities; beings situated in the celestial planets
who are endowed with great piety, tremendous lifespans, and
superior mental and physical prowess. They are entrusted with
specific powers for the purpose of universal administration.
Devatäs – same as Devas.
Devé-bhägavata and Devé-gétä – (see Chapter 9) two books that the
çäktas promote as proving that Devé is the supreme personality.
However, the great äcäryas and later scholars have not accepted
them as authoritative.
dhäma – a holy place of pilgrimage; the abode of the Lord where
He appears and enacts His transcendental pastimes.
dharma – from the verbal root dhå meaning ‘to sustain’; literally
‘that which sustains;’ (1) the natural, characteristic function
of a thing; that which cannot be separated from its nature; (2)
religion in general; (3) the socio-religious duties prescribed in
çästra for different classes of persons in the varëäçrama system;
one’s fixed occupation in relation to the highest ideals known
to man. Dharma is aspired for by persons who not only desire
enjoyment in this world, but who hanker for something more,
like Svarga. For this it is necessary to follow the religious codes
outlined in çästra. By following the religious duties prescribed
according to varëäçrama, one can enjoy happiness in this life
and attain Svarga. The performance of dharmika duties is
foremost for such people, and therefore their puruñärtha (goal
of life) is known as dharma. There are many types of dharma.
Stré-dharma (a woman’s dharma) refers to the duties, behaviour
etc., that sustain the proper nature of a woman. Similarly,
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dharmas such as puruña-dharma, brähmana-dharma, çüdradharma, and sannyäsa-dharma are described in dharma-çästras.
Ultimately, however, dharma means the natural attraction of
the part for the whole, the jéva for Kåñëa. All of these other
dharmas are only related to this temporary body, therefore, in
the midst of performing them, one must cultivate ätma-dharma,
the soul’s eternal occupation as servant of Kåñëa, so that one
can reach the point, either now or tomorrow, of sarva-dharmän
parityajya, giving up all secondary dharmas and taking full
shelter of Çré Çré Rädhä-Kåñëa.
dharma-çästra – religious çästras, such as Manu-saàhitä, that
delineate the codes of behavior for human beings.
dharma-viñaya – the object of the soul’s spiritual function; the
object of prema; Çré Kåñëa.
dékñä – receiving initiation from a spiritual master. In the
Bhakti-sandarbha (Anuccheda 283) Jéva Gosvämé has defined
dékñä as follows: “divyaà jïänaà yato dadyät kuryät päpasya
saìkñayam tasmäd dékñeti sä proktä deçikais tattva-kovikaiù –
Learned exponents of the Absolute Truth declare that the
process by which the spiritual master imparts divya-jïäna to
the disciple and eradicates all sins is known as dékñä.” He then
explains divya-jïäna, or divine knowledge: “divyaà jïänaà hy
atra çrémati mantre bhagavat svarüpa-jïänaà tena bhagavatäsambandha-viçeña-jïänaà ca – Divya-jïäna is transcendental
knowledge of the Lord’s form and one’s specific relationship
with the Lord contained within a mantra.” This means at the
time of intiation, the guru gives the disciple a mantra which,
in course of time, reveals the particular form of the Lord who
is the object of one’s worship and the bhakta’s specific relationship with the Lord in one of the relationships of däsya, sakhya,
vätsalya or mädhurya.
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dékñä-guru – initiating spiritual master; one who gives a mantra
in accordance with the regulations of çästra to a qualified candidate for the purpose of worshiping Çré Bhagavän and realizing
Him through that mantra is known as a dékñä-guru or mantraguru.
dékñä-mantras – the mantras given by the guru at the time of one’s
initiation. These mantras include the mahä-mantra, brahmägäyatré, guru-mantra, guru-gäyatré, gaura-mantra, gaura-gäyatré,
gopäla-mantra, and käma-gäyatré. The guru’s internal mood of
service to Rädhä and Kåñëa is transmitted through the medium
of these mantras. This is indicated in the following çloka from
Bhakti-sandarbha (Anuccheda 237): “yo mantraù sa guruù
säkñät yo guru sa hari svayaà gurur yasya bhavet tuñöas tasya
tuñöo hariù svayam – The mantra (which is given by the guru)
is itself the guru, and the guru is directly the Supreme Lord
Hari. He with whom the spiritual master is pleased also
obtains the pleasure of Çré Hari Himself.” These mantras are
invested with divya-jïäna, or transcendental knowledge of
Kåñëa’s form and one’s specific relationship with Him (see
also dékñä and mantra).
divya-näma – the transcendental name of Çré Kåñëa.
divya-lélä – transcendental pastimes.
dravya – objects such as a table, a chair, and so on.
dåòha-niçcaya – firm determination or resolve.
dhåñöatä – a state of being reckless, bold or courageous. In Chapter
Twenty-one it is refering to those gopés who have left their
husbands and sons, and have abandoned all the rules and regulations of varëäçrama-dharma. The dvärakä-mahiñés do not
want to leave all these things; they want to follow their husbands, and the rules and regulations of varëäçrama-dharma.
That is why it is said here that they give up the quality of
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dhåñöatä and serve Kåñëa just like a housewife. Those who
have left all these things and who have the quality of dhåñöatä
are called sakhés.
durjäti – degraded birth or caste.
durjäti-doña – the defect of a degraded birth; the defect of having
taken birth in a sinful or outcaste family. Such a defect is due
to prärabdha-karma.
duñkåti – impious or sinful deeds.
dvija – anyone among the brähmaëas, kñatriyas, or vaiçyas who
has received a ‘second birth’ through the upanayana-saàskära
of being invested with the sacred thread, which prepares one
for studying the Vedas.
-Eekadaëòa – a staff which is carried by the renunciates belonging
to the monistic school and, in particular, the followers of Çré
Çaìkaräcärya. The staff consists of only one rod which symbolizes their goal of attaining oneness with nirviçeña-brahma.
Ekädaçé – is the eleventh day of the waxing or waning moon.
Çuddha Ekädaçé means that the whole eleventh day of the
moon elapses during the period between one sunrise and the
next. Viddha Ekädaçé means that the eleventh day of the
moon begins on one solar day (sunrise to sunrise) and finishes on the next solar day, that is after sunrise on the next day.
In case of Viddha Ekädaçé, the observances are made on the
Dvädaçé i.e. the twelfth day of the moon.
-Ffolklore – (in reference to Chapter 17) there is a saying: “To
make money by counting the waves.” The explanation is as follows. In ancient times, there was a rich vaiçya, who became
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famous all over the country as someone who could make
money in any circumstances. Some envious people poisoned
the ears of the local King, and managed to convince him to
send the businessman far away, where he would have no
opportunity to make any money. The King decided to send
him to a lonely place near the sea. But this vaiçya, true to his
character, sat on the beach counting the waves! Whenever a
vessel passed across the sea, he would stop it by waving his
arms, and then say, “You are not allowed to cross. The King has
appointed me to count the waves here, and your vessel is disturbing them.” He would argue back and forth, and only relent
when he had extracted a bribe. In this way, he became a rich
man again.
-GGäëapatya – a worshiper of Gaëeça.
Gandharvas – celestial beings situated in the higher planets who
are especially noted for their expertise in singing and music.
Gaìgä – the holy river, Gaìgä, also known as the Ganges (see
Gaìgä in the Glossary of Places).
gaöhana – the formation, structure, or composition of a thing.
Gauòéya Vaiñëava Äcäryas – prominent teachers in the line of
Lord Caitanya.
Gauòéya Vaiñëava Sampradäya – the school of Vaiñëavism following in the line of Çré Caitanya Mahäprabhu.
gauëa – literally means ‘that which possesses qualities’ or ‘that
which is secondary.’ Relates to a quality, having qualities; that
which is connected to the three guëas (qualities of material
nature); subordinate, secondary, unessential.
gauräbda – a year in the Era beginning from the appearance of
Çré Gauräìga Mahäprabhu (corresponding to 1486 AD).
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gaura-lélä – the divine pastimes of Çré Caitanya Mahäprabhu,
who is identical to Çré Kåñëa.
gaura-näma-rasa – transcendental taste which comes from
chanting the holy name of Lord Gaura.
gäyatré-mantra – a sacred mantra repeated by brähmaëas at the
three junctures of the day. The gäyatré-mantra is personified as
a goddess, the wife of Brahmä, and the mother of the four
Vedas (see dékñä-mantra).
ghäöa – a landing-stage (as on the bank of a river, pond, etc.).
ghaöa-äkäça – is the space that one can see in a pot. (Maha-äkäça
is the great unlimited sky).
Godruma – one of the nine divisions of Navadvépa (see
Glossary of Places).
gopas – the cowherd boys who serve Kåñëa in the mood of intimate
friendship. This may also refer to the elderly gopas headed by
Nanda Mahäräja who serve Kåñëa in the mood of parental
affection.
gopés – the young cowherd maidens of Vraja headed by Çrématé
Rädhikä who serve Kåñëa in the mood of amorous love. This
may also refer to the elderly gopés headed by mother Yaçodä
who serve Kåñëa in the mood of parental affection.
go-çälä – shelter for the cows.
Gosvämé – one who is the master of his senses; a title for those
in the renounced order of life. This often refers to the
renowned followers of Caitanya Mahäprabhu who adopted the
lifestyle of mendicants. Descendants of the relatives of such
Gosvämés or of their sevaites often adopt this title merely on
the basis of birth. In this way, the title ‘Gosvämé’ has evolved
into use as a surname. Leading temple administrators are also
sometimes referred to as Gosvämés.
gåhastha – the word stha means ‘to reside.’ The word gåha means
‘house,’ and also refers to the family members who inhabit a
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house; as a verb, it means ‘to grasp, take on, or accept.’ The
second äçrama or stage of life in the varëäçrama system; family
life.
gåhastha-tyägé – one who has renounced household life.
gullé-òaëòä – a game played with a bat and stick.
guëa – (1) in relationship to Kåñëa this refers to His transcendental qualities which are heard, described, and meditated upon
by bhaktas as part of the practice of sädhana-bhakti; (2) qualities of objects such as hardness and softness; (3) qualities in
general such as compassion, tolerance, and mercy; (4) the
three ropes (binding qualities) known as sattva (goodness),
rajas (passion), and tamas (ignorance).
guëävatära – the primary presiding deities of the tri-guëas
(three guëas) – Viñëu, Brahmä, and Çiva – who preside over
the qualities of sattva, rajas, and tamas respectively.
-Hhaàsa – the third stage of sannyäsa, as mentioned in ÇrémadBhägavatam (3.12.43). In his commentary on this çloka, Çréla
Viçvanätha Cakravarté Öhäkura defines an ascetic in the
haàsa stage as jïäna-äbhyäsa-niñöhä, one established in the
cultivation of transcendental knowledge.
Hari – a name for Çré Kåñëa (see Glossary of Names).
hari-kathä – narrations of the holy name, form, qualities, and
pastimes of Çré Hari.
hari-näma – the chanting of the holy names of the Lord. Unless
accompanied by the word saìkértana, it usually refers to the
practice of chanting the Hare Kåñëa mahä-mantra to oneself
on a strand of tulasé beads.
Hari-väsara – the day of Lord Hari; this refers especially to
Ekädaçé; it also refers to other holy days such as Janmäñöamé
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and Räma-navamé (check this Glossary for explanation of
these terms).
haviñya – rice dried in the sun, cooked with water and mixed
with ghee.
heya – undesirable; fit to be given up; contemptible, base, vile.
hlädiné – this refers to svarüpa-çakti which is predominated by
hlädiné (see svarüpa-çakti). Hlädiné is the potency which
relates to the änanda, or bliss, aspect of the Supreme Lord.
Although the Supreme Lord is the embodiment of all pleasure,
hlädiné is that potency by which He relishes transcendental
bliss and causes others to taste bliss. When viçuddha-sattva is
predominated by hlädiné, it is known as guhya-vidyä, or confidential knowledge. This guhya-vidyä has two faculties: bhakti
and that which bestows bhakti. It is by these two agencies that
bhakti, which consists of préti (prema), is manifest. Bhakti
which is of the nature of préti is itself a special feature of
guhya-vidyä.
-Iibäda – an Islamic term for divine worship.
ignorance, five types – Lord Brahmä first creates these five types
of ignorance (Çrémad-Bhägavatam 3.12.2.). Because of the
desire to enjoy mäyä, the jéva develops the false ego that he
can enjoy material sense gratification, and then the following
five types of ignorance cover his pure, atomic nature:
(1) tamaù, or not knowing anything about the spirit soul;
(2) moha, or the illusion of the bodily concept of life;
(3) mahä-moha, or madness for material enjoymen;
(4) tämisra, or forgetfulness of one’s constitutional position
due to anger or envy; and
(5) andha-tämisra, or considering death to be the ultimate end.
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Éçänugata – those who are devoted or surrendered to Éña (Çré
Bhagavän); the Vaiñëavas.
içhqh – an Islamic term for love (spiritual or mundane).
iñöa-deva – one’s worshipful deity; the particular form of Kåñëa
toward whom one is attracted and who is the object of one’s
love and service.
Éçvara – the Supreme Lord or Supreme Controller.
Itihäsa – (1) history in general; (2) a book which contains instructions on dharma, artha, käma, and mokña, and narrations of
ancient events (dharmärtha-käma-mokñäëäm upadeça-samanvitam pürva-våta kathä-yuktam itihäsaà pracakñate). This definition is quoted in Gauòéya-Vaiñëava-abhidhäna; (3) the fifth
Veda. According to both Çruti and Småti, the Itihäsa and the
Puräëas are considered the fifth Veda. Çrémad-Bhägavatam
(3.12.39) states, itihäsa-puräëäni païcamaà vedam; and (1.4.20),
itihäsa puräëaï ca païcamo veda ucyate. In his commentary on
(1.4.20), Jéva Gosvämé quotes the Mahäbhärata (Mokña-dharma
340.21), “vedän adhyäpayämäsa mahäbhärata-païcamän iti –
Vyäsa taught the Vedas along with the fifth of their number,
the Mahäbhärata.” Similarly in Manu-småti (3.232) it is said,
äkhyänänétihäsaàç ca. In his Manu-vartha-muktävalé commentary on this çloka, Kullüka Bhaööa (a celebrated commentator
on Manu-småti from the twelfth century) states, “itihäsän
mahäbhäratädén – The word Itihäsän refers to the
Mahäbhärata and other literature.”
These references establish that the word Itihäsa specifically
refers to the Mahäbhärata. Within the Mahäbhärata is found
the Bhagavad-Gétä, which is accepted as the essence of all the
Vedas even by Çré Çaìkaräcärya, who states in the introduction to his Gétä commentary, “tad idaà gétä-çästraà samastavedärtha-sära-saìgraha-bhütam – This Gétä-çästra is the
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essence of the purport of all the Vedas.” This further confirms
that the Itihäsa is part of the body of Vedic literature. Çruti
itself (Chändogya Upaniñad 7.1.2) declares that the Itihäsa and
Puräëas are the fifth Veda among the body of Vedic literature:
itihäsaà puräëaà païcamaà vedänäà vedam.
-Jjaòa – inanimate object; worldly, material.
jaòa-anuräga – attachment for mundane material objects.
jaòa-çakti – the material or external potency also known as mäyä.
jaòéya-käla – material time which is designated by the divisions
of past, present, and future.
jaiva-dharma – the constitutional function of the jéva; unadulterated love for the Supreme Lord.
jaìgama – moving living beings such as animals, birds, insects,
aquatics, and humans.
janma – birth, origin.
Janmäñöamé – the appearance day of Lord Çré Kåñëa which
occurs on the eighth day of the dark lunar fortnight of the
month of Bhädra (August–September). According to the Viñëu
Puräëa, however, Janmäñöamé occurs on the eighth day of the
dark lunar fortnight of the month of Çrävaëa (July–August).
The reason for this difference is that in some years the mukhyacändra-mäsa, or principal lunar month, falls in Çrävaëa. The
mukhya-cändra-mäsa refers to a lunar month which ends with
a conjunction of planets, whereas gauëa-cändra-mäsa refers to
a lunar month which ends with an opposition of planets.
When the mukhya-cändra-mäsa occurs in Çrävaëa, Janmäñöamé
falls in that month instead of Bhädra.
japa – loud chanting or soft utterance of the holy names of
Kåñëa to oneself; usually referring to the practice of chanting
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hari-näma on tulasé beads. The word japa comes from the verbal
root jap which means to utter or whisper repeatedly (especially
prayers or incantations). In the Çabda-kalpa-druma, japa has
been defined as the utterance of mantras either within the
heart or verbally. In Hari-bhakti-viläsa (17.155-159) Çréla
Sanätana Gosvämé describes japa in the following words:
“In the Nåsiàha Puräëa it is said that japa-yajïa is of three
kinds: (1) väcika, verbal; (2) upäàçu, in a whisper; and (3)
mänasika, within the mind. When a mantra is pronounced
very distinctly either in a high, low, or resonant voice it is
known as väcika-japa. When a mantra is uttered slowly with
slight movement of the lips and can be heard only by one’s
own ears it is known as upäàçu-japa. When one meditates on
the meaning of the mantra by application of the intelligence
going repeatedly from one syllable to the next and from one
word to the next it is known as mänasika-japa.”
jäti – caste, race, or species.
jäti-bheda – caste distinction; the difference between various
castes or species.
jism – an Islamic term for matter.
jéva – the eternal individual living entity who, in the conditioned state of material existence, assumes a material body in
any of the innumerable species of life.
jïäna – (1) knowledge; (2) knowledge which leads to impersonal
liberation; this concerns the ätmä’s distinction from matter
and its identity with Brahma.
jïäna-adhikära – eligibility for knowledge leading to liberation.
jïäna-käëòa – a division of the Vedas which relates to knowledge of the one, undifferentiated spirit known as Brahma.
jïäna-mudrä – the traditional posture of the hand formed with
the tip of the thumb touching the tip of the index finger.
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jïäna-niñöhä – those who are fixed in the pursuit of monistic
knowledge aiming at liberation.
jïäna-viddha – vaiñëava-dharma which is adulterated with
jïäna, knowledge directed toward the attainment of impersonal liberation.
jïäna-yoga – the path of spiritual realization through a philosophical search for truth.
jïäné – one who pursues the path of jïäna, or knowledge, directed
toward impersonal liberation.
-KKali-yuga – the present age of quarrel and hypocrisy which
began five thousand years ago (see yuga).
kämya-karma – religious rites performed to obtain some specific
material benefit.
kaniñöha-bhakta – the neophyte practitioner of bhakti.
karatälas – small brass hand cymbals used for devotional songs.
karma – (1) any activity performed in the course of material
existence; (2) pious activities leading to material gain in this
world or in the heavenly planets after death; (3) fate; former
acts leading to inevitable results.
karma-adhikära – eligibility for pious action leading to material
gain.
Karma-käëòa – a division of the Vedas which relates to the performance of ceremonial acts and sacrificial rites directed
toward material benefits or liberation.
karma-viddha – vaiñëava-dharma which is adulterated with
karma, activities directed toward material benefits.
karma-yoga – the path to God realization through dedication of
the fruits of one’s work to God.
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karmé – one who pursues the Vedic path of karma directed
toward material gain or elevation to the heavenly planets.
kärya-çakti – the potency by which activity is carried out.
kauòé – a small shell used as currency
käya-vyüha – direct expansions. All the four types of Çrématé
Rädhikä’s sakhés are nitya-siddha, and they are direct expansions (käya-vyüha) of Çrématé Rädhikä’s own svarüpa. She
eternally manifests eight bhävas as the eight principle sakhés and
Her four different types of service moods as the four different
types of sakhés, namely priya-sakhés, narma-sakhés, präëasakhés, and parama-preñöha-sakhés.
All these sakhés are käya-vyüha, or direct expansions,
whereas the sädhana-siddha gopés are not expansions. The
queens in Dvärakä fall into a different category of expansion
known as vaibhava-prakäça, and the Lakñmés in Vaikuëöha are
vaibhava-viläsa expansions of Çrématé Rädhäräné. The wives of
Vämana and other avatäras in Devaloka are also expansions.
Durgä-devé in this world is a material expansion.
Käyastha – a particular caste in Hindu society; those born from
a kñatriya father and a südra mother. They are generally welleducated, and many work as writers. The Käyasthas claim to
be descendents of Citragupta (the scribe of Yamaräja).
käzé – a Muslim magistrate, usually the ruler of a town or city
(like a mayor).
khicaré – a savory dish of rice and dahl boiled together with ghee
and spices.
Khodä – an Islamic term for God.
kértana – congregational singing of Kåñëa’s holy names, sometimes accompanied by music. This may also refer to loud individual chanting of the holy name, as well as oral descriptions

865

866

 J aiVa - DHarMa

of Bhagavän names, forms, qualities, associates, and pastimes.
Kértana is the most important of the nine aìgas of bhakti.
kåñëa-bahirmukha – being oblivious to Çré Kåñëa due to having
one’s attention focused outwardly toward the material world;
ignorance of Çré Kåñëa and enthrallment with material
enjoyment.
kåñëa-däsya – service to Kåñëa; the dharma, or spiritual function of the jéva. In its perfectional state this refers to prema.
kåñëa-lélä – the divine pastimes of Çré Kåñëa (see lélä).
kåñëa-prema – pure love for Kåñëa (see prema).
kåñëa-unmukha – those whose attention is focused upon Kåñëa.
kåñëa-vimukhatä – the state of having one’s attention turned
away from Kåñëa; the state of absorption in the material world.
kñatriya – the second of the four varëas, or castes, in the
varëäçrama system; an administrator or warrior.
kñayonmukha – the decline or diminution of any object or thing;
the stage in which a jéva’s relationship with the material world
gradually diminishes due to engagement in spiritual practice.
kñudra-cetana – possessing minute consciousness; the living
entities.
kuïja – a grove or bower; a natural shady retreat with sides and
a roof formed mainly by trees and climbing plants.
kuöicaka – the first of four stages of sannyäsa. According to the
Vedic system, when one first renounces family life, the ascetic
will construct a cottage (kuöéra) just outside his village and
will accept the necessities for his maintenance from his family
members or the villagers. This stage has been referred to in
Çrémad-Bhägavatam (3.12.43). In Çréla Viçvanätha Cakravarté
Öhäkura’s commentary on the afore-referenced çloka, he
defines the kuöicaka stage as sväçrama-karma-pradhäna, pre-
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dominated by the performance of karma which pertains to
one’s own äçrama, or stage of life.
kuöéra – a cottage or hut.
-Llaukika – worldly, mundane, secular, pertaining to the material
world.
laukika-jïäna – the knowledge of worldly phenomena; worldly
knowledge.
laukika-çraddhä – worldly regard; faith which is based on custom
or tradition and not on a deep understanding of the çästra.
lélä – divine sportive pastimes. Çré Bhagavän’s activities,
whether in the matter of the creation of the material world or
in the matter of transcendental exchanges of love with His
bhaktas, are never under the influence of karma or material
nature. They are all manifestations of His self-willed potencies
and are therefore known as lélä, divine sport or play. These
pastimes are heard, described, and meditated upon by bhaktas
as part of the practice of sädhana-bhakti.
lélä-avatära – Kåñëa’s lélä (pastime) manifestations e.g.
Nåñiàha,Varäha, Kürma etc.
lélä-kathä – descriptions or narrations of the Lord’s divine pastimes.
liìga-çaréra – the subtle material body consisting of mind, intelligence, and ego.
lobhamayé-çraddhä – means that the bhakta wants to serve Kåñëa
in one of the four rasas: däsya, sakhya, vätsalya or mädhurya,
following in the footsteps of the Vrajaväsés. He should be greedy
to attain this. That is called lobhamayé-çraddhä.
loöä – a thin steel container for water.
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-Mmädhavé – a fragrant flower which is white when it blossoms and
turns pink during the course of the day; the vine of the mädhavé
flower.
mädhukaré – collecting alms from door to door in the manner of
a bee who collects honey (madhu) by going from flower to
flower.
mädhurya – sweetness or beauty. In regard to bhakti this refers to
devotion which is inspired by attraction to Kåñëa’s sweet and
intimate feature as a beautiful young cowherd boy. This type
of devotion allows for the greatest exchange of love between
Him and His bhaktas.
mädhurya-rati – love or attachment toward Kåñëa which is
expressed in the mood of a lover.
madhyähna – the third period of the day; mid-day, noon (see
añöa-käléya-lélä).
madhyama-bhakta – the practitioner of bhakti who is on an
intermediate level.
mahäbhäva – the highest stage of prema or divine love. In
Ujjvala-nélamaëi (14.154) mahäbhäva is defined: “When
anuräga reaches a special state of intensity, it is known as
bhäva or mahäbhäva. This state of intensity has three characteristics: (1) anuräga reaches the state of sva-samvedya, which
means that it becomes the object of its own experience; (2) it
becomes prakäçita, radiantly manifest, which means that all
eight sättvika-bhävas become prominently displayed; and (3) it
attains the state of yävad äçraya-våtti, which means that the
active ingredient of this intensified state of anuräga transmits
the experience of Rädhä and Kåñëa’s bhäva to whomever may
be present and qualified to receive it. This includes both the
sädhaka and siddha-bhaktas.”

G loSSary

of

T ErMS



mahäjana – a great personality who teaches and sets an example
for others.
mahänta – the head of a monastery or temple.
Mahäprabhu – the Supreme Lord, Çré Kåñëa Caitanya (also see
Caitanya in the Glossary of Names).
mahä-äkäça – is the great, unlimited sky or space.
mahä-prasäda – see prasäda.
mahätmä – magnanimous or great soul; a title of respect offered
to those elevated in spiritual consciousness.
mahäväkya – principal statements or utterances of the Upaniñads.
Praëava (oà) is the true mahäväkya of the Vedas as established in Chapter Twelve. However, Çré Çaìkaräcärya has
widely broadcast four aphorisms as mahäväkyas. Therefore,
the word mahäväkya has come to be associated with these
expressions: “ahaà brahmäsmi – I am brahma” (Båhad-äraëyaka
Upaniñad 1.4.10); “tat tvam asi çvetaketo – O Çvetaketo, you are
that” (Chändogya Upaniñad 6.8.7); “prajïänaà brahma – The
supreme knowledge is Brahma” (Aitareya Upaniñad 1.5.3); and
“sarvaà khalv idaà brahma – All the universe is Brahma”
(Chändogya Upaniñad 3.14.1).
mälä – see tulasé-mälä.
malphuö – an Islamic term for ignorance.
mälaté – a kind of jasmine flower or its plant.
mämäjé – maternal uncle.
mamatä – literally means ‘my-ness’; attachment or possessiveness. Mamatä for material objects or persons is the cause of
bondage, whereas mamatä for guru, Vaiñëavas, and spiritual
objects is the cause of liberation; in the spiritual world
mamatä is one of the characteristics of prema.
mäna – consists of the bhävas (such as Çrématé Rädhikä’s jealous
anger) that prevent the näyaka and näyikä from meeting
freely, although they are together, and attracted to each other.
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mantra – a mystical çloka composed of the names of Çré
Bhagavän which addresses any individual deity. Mantras are
given to a disciple by a guru at the time of dékñä. The question
may be raised that since bhagavan-näma is independent, how
can mantras, which are composed of the names of the Lord
(bhagavan-näma), be dependent upon dékñä?
Çréla Jéva Gosvämé has discussed this question in Bhaktisandarbha (Anuccheda 284). He says that mantras are bhagavannämätmikä. This means that mantras are composed of the
names of Çré Bhagavän. The difference is that mantras also
contain some special words like nama, svähä, and kléà. Çré
Bhagavän and the åñis have invested mantras with special
power by which those mantras reveal one’s own specific relationship with Kåñëa. Therefore it may seem that mantras are
endowed with some special potencies that are not invested in
näma. A contradiction arises because if bhagavan-näma (which
is lacking these special attributes) is able to bestow the
supreme object of attainment (parama-puruñärtha) without
any need for dékñä, how is it that mantras are dependent on
dékñä when they are even more powerful than näma?
Çréla Jéva Gosvämé analyzes that by the constitutional nature
of mantras, they are not dependent on dékñä. Nonetheless,
people in general are influenced by the bodily conception and
their hearts are polluted with abominable desires. In order to
curb these tendencies, the åñis have established regulations to
be followed in the arcaëa-märga. Otherwise, by constitutional nature, there is no difference between näma and mantra in
the matter of their independence of any formalities.
Näma, being non-different from nämé, or Bhagavän
Himself, is already invested with all potencies. Therefore in
actuality, the glory of näma is superior to that of mantras. Yet
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Jéva Gosvämé says that the dékñä-mantras are invested with the
power to reveal the sädhakas’ specific relationship with the
Lord – çré bhägavatä samam ätma-sambandha-viçeña-pratipädakäç ca (Bhakti-sandarbha, Anuccheda 284).
The same thing is stated in Anuccheda 283: divyaà-jïänaà
hy atra çrémati mantre bhagavat-svarüpa-jïänaà tena bhagavatä sambandha-viçeña-jïänaà ca (see dékñä). This means that
when a guru who is situated on the platform of bhäva gives
dékñä, the mantras are invested with the knowledge of
Bhagavän’s svarüpa and knowledge of one’s specific relationship with Him. Therefore, those who are desiring to attain the
prema-sevä of Çré Kåñëa in Vraja in one of the four relationships of däsya, sakhya, vätsalya, or madhura should accept
dékñä-mantras from a guru who is established in one of these
moods.
Manu-saàhitä – a religious çästra spoken by the forefather of
mankind Manu, delineating the codes of behavior for all
human beings.
mäyä – illusion; that which is not; Çré Bhagavän’s external
potency which influences the living entities to accept the false
egoism of being independent enjoyers of this material world.
mäyä-çakti – the potency that creates bewilderment, which is
responsible for the manifestation of the material world, time,
and material activities.
Mäyäväda – the doctrine of illusion; a theory advocated by the
impersonalist followers of Çaìkaräcärya which holds that the
Lord’s form, this material world, and the individual existence
of the living entitities are mäyä, or false.
Mäyävädé – one who advocates the doctrine of illusion (see
Mäyäväda).
mäyä-vikrama – see mäyä-çakti.
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mäyika-tattva – the fundamental truth concerning Bhagavän’s
deluding potency, which relates to the material world. One of
the aspects of sambandha-jïäna.
Mémäàsä – a philosophical doctrine which has two divisions:
(1) pürva, or karma-mémäàsä founded by Jaiminé, which advocates that by carrying out the ritualistic karma of the Vedas,
one can attain the celestial planets; and (2) uttara-mémäàsä
founded by Bädaräyaëa Vyäsadeva, which deals with the
nature of Brahma. (See pürva-mémäàsä and uttara-mémäàsä).
Mémäàsaka – a philosopher. One who adheres to the Mémäàsä
philosophical doctrine of which there are two divisions. This
usually refers to those who follow the karma-mémäàsä of
Jaimini.
Mémäàsä-çästra – (1) a çästra which ascertains fundamental
philosophical truths through analytical examination. (2) çästra
dealing with a branch of Vedic philosophy (see Mémäàsä).
miçra – mixed, adulterated.
mithyä-abhimäna – false egoism; identification with the gross
and subtle material bodies.
mleccha – derived from the sanskrit root mlech meaning to utter
indistinctly (sanskrit) – a foreigner; non-Äryan; a man of an
outcaste race; any non-Sanskrit-speaking person who does not
conform to the Hindu social and religious customs.
mokña – see mukti.
mådaìga – a double-headed clay drum which is used in the performance of devotional songs.
mujarrad – an Islamic term for spirit or consciousness.
mukta-daçä – the liberated state.
mukta-jéva – the liberated soul; those who are liberated from the
influence of material nature while still residing in this world,
or those who reside in the spiritual world.
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mukti – liberation from material existence. There are five types
of liberation: (1) särüpya, obtaining the same form as
Bhagavän; (2) sämépya, living in close proximity to Bhagavän;
(3) sälokya, living on the same planet as Bhagavän; (4) särñöi,
having the same opulence as Bhagavän; and (5) säyujya,
becoming one with Çré Bhagavän either by merging into His
body or by merging into His Brahma effulgence. The last type
is vehemently rejected by the bhaktas. Although the other
four types of mukti are sometimes accepted by bhaktas as they
are not entirely incompatible with bhakti, they are never
accepted by those who are fixed on attaining unalloyed love
for Çré Kåñëa in Vraja.
mukulita-cetana – budding consciousness. This refers to human
beings whose consciousness is superior to that of lower lifeforms, but who are devoid of morality and ethics. It also refers
to those who have a conventional sense of morality, but who
have no faith in God.
mullah – Muslim religious scholar
mumukñä – the desire for liberation.
mumukñu – a person who is seeking liberation.
mürti – the Deity form of Çré Bhagavän.
-Nnagara – a town or city.
nagara-saìkértana – act of singing religious songs in procession
through a city or village.
naimittika-dharma – the temporary or circumstantial function
of an object or conscious being; that which relates to one’s
acquired nature; circumstantial duty or religion.
naimittika-karma – occasional religious duties induced by specific
circumstances.
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naimittika-sukåti – pious actions which bear temporary results;
pious actions leading to material enjoyment, opulence, acquisition of knowledge, and mystic powers.
naiñöhika-brahmacäré – one who accepts a life-long vow of
celibacy.
naitika – that which is related to morality and ethics (see néti).
näma – the holy name of Kåñëa, chanted by bhaktas as the main
limb of the practice of sädhana-bhakti.
näma-bhajana – the practice of chanting the holy name softly to
oneself on tulasé beads.
nämäbhäsa – a semblance of the holy name. The stage of chanting in which one is becoming cleared of sins and offenses but
has not yet attained pure chanting.
näma-aparädha – offensive chanting of the holy name, or
chanting of the holy name which is subject to the ten kinds of
näma-aparädha (see Chapter 24).
näma-rasa – transcendental taste which comes from chanting
the holy name.
näma-saìkértana – the practice of chanting the holy name of
Kåñëa, especially congregational chanting.
nämañkära – offering obeisance, or the act of offering adoration,
praise or reverence. Obeisance to Çré Bhagavän is of four types:
(1) abhivädana, salutation or bowing; (2) añöaìga, prostrated
obeisance performed with eight parts of the body (two hands,
two feet, two knees, the chest, and the forehead); (3) païcaìga,
obeisance performed with five parts of the body (two knees,
two arms, and the forehead); and (4) kara-çira-saàyoga, obeisance by joining the hands to the head and bowing.
Nämé – Çré Bhagavän; the person addressed by the name.
namäz – a system of Muslim prayer
nara-mätram – refer to all human beings, regardless of caste,
creed, or material designation.
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Näräyaëa – an expansion of Çré Kåñëa. The opulent Lord of
Vaikuëöha.
navadhä-bhakti – nine primary types of bhakti: çravaëam, kértanam, viñëu-smaraëam, päda-sevanam, arcanam, vandanam,
däsyam, sakhyam, and ätma-nivedanam – hearing, chanting,
and remembering the glories of Kåñëa, serving His lotus feet,
worshiping Him, praying to Him, carrying out His orders in
the mood of a servant, making friends with Him, and offering
one’s very self to Him (see under the individual headings for
more information on each of these).
nimitta – a cause, reason, motive, instrument, or agent.
nirapekña – literally means independent, or one who is without
needs; a Vaiñëava who is detached from all material enjoyment
and the designations associated with varëäçrama.
nirbheda – undifferentiated; that which is devoid of distinguishing
characteristics or qualities; often used as an adjective to
describe the impersonal Brahma.
nirbheda-brahma-jïäné – one who seeks to attain the impersonal
Brahma through the process of monistic knowledge.
nirguëa – free from the influence of the material qualities of
goodness, passion, and ignorance. In relationship to Çré Kåñëa,
this implies that He is endowed with transcendental qualities.
nirväëa – extinction, disappearance, dissolution; final emancipation from matter and re-union with the Supreme Spirit;
Mäyäväda conception – absolute extinction or annihilation
of individual existence.
niçänta-lélä – Kåñëa’s daily pastimes are divided into eight periods.
Niçänta-lélä takes place at the end of night just prior to dawn
(see añöa-käléya-lélä).
nisarga – the acquired nature of a thing; that nature which is
acquired through long association or identification; the distorted nature of a thing.
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niñöhä – firm faith; steadiness in one’s devotional practices. This
is the fourth stage in the development of the creeper of bhakti.
Niñöhä occurs after the elimination of the major portion of
one’s anarthas.
néti – moral science, ethics, social morality, moral conduct or
behavior; political wisdom or science.
nitya – eternal; invariable; daily; that which has no beginning
and no end.
nitya-dharma – the eternal characteristic function of a thing, or
that which relates to its eternal constitutional function.
nitya-karma – daily obligatory religious duties.
nitya-satya – eternal truth or reality.
nitya-sukåti – pious deeds which bear eternal results; pious
deeds which foster the eternal function of bhakti, such as the
association of bhaktas and contact with acts of devotion.
nitya-tattva – eternal truth, reality or philosophical principle.
nivåtti-märga – the path of detachment or abstinence from
material fruitive action and ritualistic religion.
Nyäya – the philosophy dealing with a logical analysis of reality,
also known as nyäya-darçana. This system of philosophy was
founded by Mahaåñi Gautama (see Gautama in the Glossary of
Names).
Nyäya-darçana accepts sixteen principles: (1) pramäëa, or
evidence, the means to obtain factual knowledge; (2) prameya,
or that which is to be ascertained by real knowledge; (3)
saàçaya, or doubt about the point to be discussed; (4) prayojana,
or a motive for discussing the point in question; (5) dåñöänta,
or citing instances or examples; (6) siddhänta, or demonstrated
conclusion of an argument; (7) avayava, or component parts of
a logical argument or syllogism; (8) tarka, or persuasive reasoning; (9) nirëaya, or deduction, conclusion, application of a
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conclusive argument; (10) väda, or thesis, argument, proposition; (11) jalpa, or striking disputation, reply to defeat the
argument of the opposition; (12) vitaëòä, or destructive criticism, idle carping at the assertions of another without
attempting to prove the opposite side of the question;
(13) hetv-äbhäsa, or fallacy, the mere appearance of a reason;
(14) chala, or deceitful disputation, perverting the sense of the
opposing party’s words; (15) jäti, or logic based merely on false
similarity or dissimilarity; and (16) nigraha-sthäna, or a weak
point in an argument or fault in a syllogism.
According to nyäya-darçana, misery is of nineteen types:
the material body, the six senses including the mind, the six
objects of the senses, and the six transformations – birth,
growth, production, maintenance, dwindling, and death. In
addition to these, happiness is considered as the twentieth
form of misery because it is simply a transformed state of distress. The Naiyäyikas, adherents of the nyäya-darçana, accept
the following four types of evidence: (1) pratyakña, direct perception; (2) anumäna, inference; (3) upamäna, comparison;
and (4) çabda, the authority of the Vedas.
The nyäya-darçana accepts the existence of eternal infinitesimal particles known as paramäëu. These, they claim, are
the fundamental ingredients from which the creation has
sprung. But in order for the creation to take place, there is
need of an administrator who is known as Éçvara, Çré
Bhagavän. Bhagavän creates the world by setting the atomic
particles in motion. Like these atomic particles, Éçvara is eternal and without beginning. Although the Naiyäyikas accept
the existence of Éçvara, they do not believe that He personally
carries out the creation. He is merely the primeval cause. By
His desire, the atoms are set into motion whereupon they create
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all the subtle and gross elements from which the creation
comes about.
According to the nyäya-darçana, the jévas are innumerable,
eternal, and without beginning. The Naiyäyikas do not think
that the jévas are of the nature of consciousness, but that they
are only substantive entities which may be associated with
intellectual, volitional, or emotional qualities as a result of a
proper combination of causes and conditions. The nyäyadarçana advocates that the jéva and Éçvara are two entirely separate truths. The jéva’s material existence is due to karma. The
creation occurs under the influence of karma, and within the
creation the jévas suffer the reactions of their karma. Éçvara’s
sole function is to set the creation in motion and to reward the
results of karma.
The Naiyäyikas say that the jéva can attain liberation from
material existence through philosophical knowledge of the
sixteen principles. They define mukti as complete cessation of
material misery. There is no factual happiness in mukti. In this
liberated condition the jéva is as if unconscious.
nyäya-çästra – the çästras dealing with a logical analysis of reality.
The precepts of nyäya are mostly explained through analogies
drawn from an analysis of common objects such as a clay pot
(ghaöa) and a piece of cloth (paöa); these words are repeatedly
encountered in discussions of nyäya.
-Ppäda-sevanam – literally means ‘to serve the feet.’ However, the
question arises as to how a sädhaka can serve the feet of the
Lord. Therefore, in his Krama Sandarbha commentary on
Çrémad-Bhägavatam, Jéva Gosvämé has defined päda-sevanam
as follows: “päda-seväyäà päda çabdo bhakty eva nirdiñöa tata
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seväyäà sädaratvaà vidhéyate – In the term päda-sevä the
word päda refers only to bhakti. The word sevä indicates that
this bhakti, or service, should be done with great love and
respect.”
To take darçana of the Deity, to touch the Deity, to do
parikramä of the Deity, to follow the Deity in a procession, to
visit the Lord’s temples or holy places such as the Gaìgä,
Puruñottama-kñetra, Dvärakä, and Mathurä; to observe festivals,
and to serve the Vaiñëavas and tulasé are all included in pädasevanam. This is one of the nine primary aìgas of bhakti.
païca-mahäpäpa – killing a brähmaëa, drinking intoxicating
liquors, theft, committing adultary with the wife of çré guru
and associating with anyone guilty of these crimes.
païcopäsana – worship of the five deities – Sürya, Gaëeña,
Çakti, Çiva, and Viñëu.
paëòita – paëòä means ‘the intelligence of one who is enlightened by knowledge of the çästra’, and the word paëòita refers
to one who has such intelligence.
päpa – sin.
Parabrahma – the Supreme Brahma, the source of the Brahma
effulgence, Çré Bhagavän.
paräk-våtti – the tendency to be focused outward toward the
external world or toward the senses and sense objects.
päralaukika – that which concerns the next world; extra-mundane; spiritual.
parama-dharma – the supreme or ultimate function of the jéva.
parama-guru – grand-spiritual master; the guru of one’s guru.
paramahaàsa – the fourth and final stage of sannyäsa, which
has been referred to as niñkriya (freedom from all material
obligations) in Çrémad-Bhägavatam (3.12.43). In his commentary on this çloka, Çréla Viçvanätha Cakravarté Öhäkura has
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defined niñkriyä as präpta-tattva, realization of the Supreme
Absolute Truth.
paramärtha – the highest truth; spiritual knowledge; the highest
object of attainment.
päramärthika – that which relates to the supreme spiritual truth
or ultimate reality; real, essential, true; that which relates to a
higher object.
Paramätmä – the Supersoul situated in the hearts of all living
entities as the witness and source of remembrance, knowledge,
and forgetfulness.
paramätma-pravåtti – the tendency of the jéva to seek Kåñëa in
the heart, who is known as Paramätmä.
parä-çakti – Çré Bhagavän’s superior potency which has three
divisions: cit, taöasthä, and mäyä.
Paravyoma – means ‘the spiritual sky’. Generally this refers to the
region of the spiritual sky where the Vaikuëöha planets reside.
päöha-çälä – literally means a school in which four subjects
(päöha) are taught. These four subjects refer to the study of the
four Vedas or the four subjects – Sanskrit grammar, rhetoric,
logic, and philosophy.
phalgu-vairägya – futile renunciation; renunciation which is
unfavorable to bhakti. This is defined in Bhakti-rasämåta-sindhu
(1.2.256): “When people who desire liberation give up objects
which are related to Kåñëa, considering them to be material,
their renunciation is known as phalgu-vairägya.” Jéva Gosvämé
has explained in his commentary that this especially refers to
giving up prasäda, or remnants of food and other articles
offered to Him. This giving up of prasäda is of two types: never
requesting Kåñëa’s prasäda, and refusing it when it comes
unsolicited. The second one in particular is considered to be
an offense and therefore unfavorable to bhakti.
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piëòa – riceballs or flour cake offered to the Pitåis, or deceased
ancestors; a çräddha oblation.
prabhu – master or Lord.
prabhu-tattva – the fundamental truth concerning Bhagavän,
who is the master of the living entities and of material nature.
This is one of the aspects of sambandha-jïäna.
prädeçika – regional, territorial, provincial. This comes from the
word pradeça, a province. When it is used in reference to particular statements of the Vedas, it means that which is limited
to a particular context, or that which defines only a partial
aspect of a concept. This is in contrast to mahäväkyas which
are statements defining the underlying essence of the entire
Vedas (see mahäväkya in this Glossary).
prahara – a day is divided into eight periods known as prahara,
each roughly three hours in duration.
prakäça – a particular type of manifestation of Bhagavän; when
a single form is manifest in many places simultaneously and
each of these forms is identical in terms of bodily features,
qualities, and pastimes, such a manifestation is called prakäça.
präkåta-bhakta – an unrefined or undeveloped bhakta; refers to
the kaniñöha, or neophyte bhakta‚ who worships the Deity with
faith but who renders no service to the Kåñëa’s bhaktas.
prakåti – (1) nature, the material world, the power that creates
and regulates the world; (2) matter as opposed to puruña, spirit;
(3) the primordial female energy, a woman or womankind.
Prakåti Devé – the goddess of nature.
präëa-nätha – literally means the Lord of one’s life, but it carries
the sense of one who is infinitely more dear than life itself.
präëé – a living or sentient being. Präëé comes from the word
präëa which means the breath of life or vital air. That which
is living, breathing, or possessed of vital air is called präëé.
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prapatti – surrender or submission to Çré Bhagavän.
prärabdha-karma – the results of previous activities which have
already begun to bear fruit.
prasäda – literally means ‘mercy;’ especially refers to the remnants of food offered to the Deity; may also refer to the remnants of other articles offered to the Deity such as incense,
flowers, garlands, and clothing.
pratibimba-bhakti-äbhäsa – a reflective semblance of bhakti.
This refers to those who adopt the practices of bhakti with a
desire for material enjoyment and especially liberation.
Because these people have no faith in Kåñëa and no desire to
please Him, their semblance of bhakti is of the nature of an
image which is disconnected from its object, and is therefore
compared to a reflection.
pratyak-våtti – the tendency to be focused inward toward the
soul.
pravåtti-märga – the path of fruitive action or ritualistic religion
which yields material piety and the facility to enjoy this material world.
prayojana – a goal or object of attainment. In terms of bhakti,
this refers to the ultimate goal, kåñëa-prema.
prema – (1) love for Kåñëa which is extremely concentrated,
which completely melts the heart, and which gives rise to a
deep sense of mamatä, or possessiveness, in relation to the
Lord (this is the general definition of prema given in Bhaktirasämåta-sindhu, 1.4.1); (2) When rati becomes firmly rooted
and unchecked by any obstacle it is known as prema. When
some cause arises that could conceivably ruin the relationship
between the lover and beloved and yet their bond remains
completely unaffected, such an intimate loving relationship is
known as prema. When prema is augmented, it is gradually
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transformed into sneha, mäna, praëaya, räga, anuräga, and
bhäva (Ujjvala-nélamaëi 14.59.63).
prema-bhakti – a stage of bhakti which is characterised by the
appearance of prema (see above); the perfectional stage of
devotion; the eighth and fully blossomed state of the bhaktilatä.
prema-dharma – the religion which has as its goal the attainment of unalloyed love for Çré Kåñëa.
premädhikära – eligibility for the unalloyed loving service of Çré
Bhagavän.
préti – love for Kåñëa which is also known as prema or bhakti.
Çréla Jéva Gosvämé has defined préti in his Préti-sandarbha
(Anuccheda 65): “tasyä hlädinyä eva käpi sarvänandätiçäyiné
våttir-nityaà bhakta-våndeñv eva nikñipyamäëä bhagavatprétyäkhyayä varttate – When the eternal pleasure-giving faculty
of the hlädiné potency, which alone has the power to bring
supreme delight to Kåñëa, manifests in the bhakta’s heart, it is
known as bhagavat-préti, or love for Bhagavän.” The symptom
of this préti is an uninterrupted desire to please the object of
préti, Çré Kåñëa.
påthak – distinct; different.
Puräëas – the eighteen historical supplements to the Vedas.
Pürëa-Brahma – the complete Brahma who is the Supreme
Personality of Godhead, Bhagavän. Bhagavän is pürna, the
complete reality. Brahma, because it is the bodily effulgence of
Bhagavän, is an aspect of that reality.
pürëa-cetana – possessing full consciousness; Çré Bhagavän.
pürëa-çakti – complete potency.
pürëa-vikasita-cetana – fully blossomed consciousness. This
refers to the bhäva-bhaktas, or those who have awakened deep
attachment and love for Bhagavän.
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puruña – (1) the primeval being as the soul and original source
of the universe, the Supreme Being or Soul of the universe;
(2) the animating principle in living beings, the soul, spirit as
opposed to prakåti, or matter; (3) a male or mankind.
puruñärtha – the goals of human attainment. In the Vedic çästras
these are classified into four categories: (1) dharma, religious
duty; (2) artha, acquisition of wealth; (3) käma, satisfaction of
material desires; and (4) mokña, liberation from material existence. Beyond all of these is the development of unalloyed
love for the Supreme Lord, who is the embodiment of spiritual
bliss and transcendental rasa. This is known as paramapuruñärtha, the supreme object of attainment.
Pürva-mémäàsä – the philosophy established by Mahaåñi
Jaimini, also known as jaimini-darçana (see Jaimini in the
Glossary of Names). To thoroughly examine a topic and arrive
at a conclusion is known as mémäàsä. Mémäàsä comes from
the verbal root man, ‘to think, reflect or consider.’ Because in
his book, Mahaåñi Jaimini has established the correct interpretation of the Vedic statements and how they may be decided
through logical analysis, this book is known as mémäàsägrantha. The Vedas have two divisions: pürva-käëòa (the first
part), dealing with Vedic karma; and uttarä-käëòa (the latter
part), dealing with the Upaniñads or Vedänta. Since Jaimini’s
book deals with an analysis of the first part of the Vedas, it is
called pürva-mémäàsä. As Jaimini’s philosophy deals exclusively with an analysis of Vedic karma, it is also known as
karma-mémäàsä.
Jaimini has minutely examined how Vedic ritualistic karma
is to be performed and what its results are. He has accepted
the Vedas as apauruñeya (not created by any man), beginningless, and eternal. His philosophy is established on the basis of
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the Vedas. However, he has given prominence only to Vedic
karma. He states that the jévas are meant to performVedic
karma only. By proper performance of Vedic karma, one can
obtain parama-puruñärtha, the supreme goal, which in his
opinion refers to the attainment of the celestial planets.
In Jaimini’s view, the visible world is anädi, without beginning, and it does not undergo destruction. Consequently,
there is no need for an omniscient and omnipotent Éçvara to
carry out the creation, maintenance, and destruction of the
world. Jaimini accepts the existence of pious and sinful karma.
According to his doctrine, karma automatically yields the
results of its own actions. Therefore, there is no need for an
Éçvara to award the results of karma.
putra – a son; one who delivers his forefathers from the hell
known as put.
-Rräga – a deep attachment which is permeated by spontaneous
and intense absorption in the object of one’s affection. The
primary characteristic of räga is a deep and overpowering
thirst for the object of one’s affection. The desire for water is
called thirst. When the body is deprived of water, thirst arises.
The greater the thirst, the greater the longing for water. When
this thirst reaches the point that without water one can no
longer maintain the body, it is known as an overpowering
thirst. Similarly, when the loving thirst to please the object of
one’s affection becomes so intense that in the absence of such
service one is on the verge of giving up his life, it is known as
räga.
räga-märga – the path of rägä, or spontaneous attachment (see
rägänugä).
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rägamayé-bhakti – bhakti which is permeated with räga, or spontaneous affection. Rägamayé-bhakti is not within sädhana. It
refers to the stage after prema has arisen. In the beginning,
there is prema, which then develops into sneha, mäna,
praëaya, räga, anuräga, bhäva, and mahäbhäva. When prema
attains the state of räga it is called rägamayé. It comes after
one takes his birth in the womb of a gopé and attains the association of Kåñëa’s rägätmikä-bhaktas. By that association, first
prema will come and then it will gradually evolve to the stage
of räga and on up to mahäbhäva. The word tåñëä used here
means ‘thirst’ to drink Kåñëa, His form (rüpa), taste (rasa),
smell (gandha), sound (çabda), and touch (sparça). The word
premamayé is a general term that can indicate the stage of
prema anywhere in its development from the stage of sneha
right up to the stage of mahäbhäva.
rägänugä-bhakti – that bhakti which follows in the wake of the
rägätmika nature, which is present in the hearts of the Lord’s
eternal associates in Vraja, is known as rägänugä-bhakti.
rägänugä-prakåti – nature which impels one to follow the soul’s
spontaneous attraction toward Kåñëa. When the intelligence
is liberated from the bondage of mäyä, human nature no
longer needs to be governed by rules and prohibitions; rather,
it is prompted by spontaneous love. The rägänugä nature is the
unadulterated nature of the jéva. It is svabhäva-siddha (the
perfected state of the self), cinmaya (transcendental), and
jaòa-mukta (free from bondage to dull matter).
rägänugä-sädhana – Çré Rüpa Gosvämé’s conclusions regarding
the method for performing rägänugä-bhajana are stated in
Bhakti-rasämåta-sindhu (1.2.294–296) as follows: “One should
constantly remember one’s dearest nava-kiçora Çré Nandanandana and the beloved associates of Kåñëa who are
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possessed of sajätéya-bhäva, or the identical mood for which
one aspires. One should always reside in Çré Vraja-dhäma with
great attachment for hearing topics regarding Kåñëa and His
devotees. If one is physically unable to live in Vraja, one
should do so mentally. This is the method of rägänugä-bhaktisädhana.”
Çré Rüpa Gosvämé continues: “A sädhaka who has lobha for
rägänugä-bhakti should serve Çré Kåñëa both in the sädhakarüpa and the siddha-rüpa in accordance with the bhäva of the
vraja-parikaras who possess the same mood for which he
aspires. The aìgas (limbs) of bhakti such as çravana, kértana,
çré guru-padäçraya, and others in regard to vaidhé-bhakti, are
also useful and necessary in rägänugä-bhakti. But judicious
sädhakas will adopt only those aìgas which nourish their specific bhäva, avoiding those which hamper it.”
Examples of the aìgas of bhakti in regard to rägänugä-sädhana
are as follows: Çravaëam in madhura-rasa means that one will
hear how a maidservant serves Lalitä, Viçäkhä, and Çré Çré
Rädhä and Kåñëa. Kértana means that one will learn how to do
pati-vaïcanam, that is speaking sweet words to the husband in
order to cheat him and go to participate in the lélä of Rädhä
and Kåñëa. Smaraëam means to remember how Lalitä and
Viçäkhä are rendering service to Çrématé Rädhäräëé. Pädasevanam means to take Çrématé Rädhäräëé to meet with Kåñëa
at night. Arcanam is done with the corner of the eyes. When
Kåñëa is returning from the cow-pastures with the cowherd
boys and the cows, all the gopés are standing at their doorsteps
doing arcana with the corner of their eyes. Everything is
there; the flame is there, water is there, sneha, mäna, praëaya,
and everything else is also there. Kåñëa also accepts their worship with the corner of His eyes. This is called arcana.
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Ätma-nivedanam means gopéjana-vallabhäya svähä: “I am the
maidservant of Rädhä and Kåñëa, and I am offering my entire
being to Them.”
rägätmika – one in whose heart there naturally and eternally
exists a deep spontaneous desire to love and serve Çré Kåñëa;
one whose bhakti is permeated with räga. This specifically
refers to the eternal residents of Vraja, who are attracted to Çré
Kåñëa in a mood of intimate love, free from any conception of
the Lord’s opulence or majesty (aiçvarya-jïäna).
rajas – see rajo-guëa.
räjasika – of the nature of rajo-guëa.
rajo-guëa – the quality or nature of living beings which is characterised by intense activity and passion.
Räma-navamé – the appearance day of Çré Räma which occurs
on the ninth day of the light lunar fortnight of the month of
Caitra (March–April).
raïjakatä – in Chapter Twenty-one raïjakatä is used to mean
attraction. The special implication is that a person’s heart
becomes ‘colored’, or dyed very thoroughly by an object due to
his strong attachment for it. That is the state of räga. When
the person sees the beautiful object, his vision at once
becomes drawn to it, and his heart becomes colored. Then,
even if the beautiful object goes out of his sight, still his heart
continues to perceive it everywhere. The coloring of the heart
is called raïjakatä and the strong attachment that is established in the heart when the consciousness becomes dyed in
this way is known as räga.
rasa – (1) the spiritual transformation of the heart which takes
place when the perfectional state of love for Kåñëa, known as
rati, is converted into liquid emotions by combination with
various types of transcendental ecstasies.
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In Bhakti-rasämåta-sindhu (2.1.5) bhakti-rasa is defined:
“When the sthäyibhäva, or the permanent emotion of the
heart in one of the five primary relationships of neutrality,
servitude, friendship, parental affection, or conjugal love,
mixes with vibhäva, anubhäva, sättvika-bhäva, and vyabhicärébhäva, thus producing an extraordinary taste in the heart of the
bhakta, it is called bhakti-rasa.”
The explanation of bhakti as rasa is the unique contribution
of Çréla Rüpa Gosvämé. The common view is that rasa applies
to the emotional experience of poetry or drama. This theory
of rasa originated from the Näöya-çästra of Bharata Muni, a
famous work on Sanskrit poetics and drama. Rüpa Gosvämé’s
explanation of how rasa is generated is exactly in accordance
with Bharata Muni’s definition; yet he has explained the experience of rasa in terms of bhakti, or love for Kåñëa. Thus, there
is both a transcendental and secular conception of rasa.
(2) the state of aesthetic consciousness.
rasaräja – the emperor of rasa; one who is supreme in relishing
the mellows of rasa; this is a name for Çré Kåñëa who is akhilarasämåta-mürti, the embodiment of the essence of all rasa.
rasika-bhakta – one who is able to relish bhakti-rasa within his
heart. At the stage of bhäva, a bhakta’s heart becomes infused
with çuddha-sattva from the heart of one of Kåñëa’s eternal
associates in Vraja. This çuddha-sattva is then known as kåñëarati, the first dawning of divine love. When this permanent
sentiment of love combines with other ecstatic emotions, it
generates the unique experience of bhakti-rasa. One who is
eligible to taste this rasa is known as a rasika-bhakta.
rati – (1) attachment, fondness for; (2) a stage in the development of bhakti which is synonymous with bhäva (see bhävabhakti).
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riraàsä – means the desire to taste Kåñëa for one’s own enjoyment, not for Kåñëa’s pleasure. If that riraàsä is to please
Kåñëa, then it comes in the category of käma and prema.
Riraàsä should be present in kämänuga, whether it is tat-tadbhäva-icchämayé or sambhoga-icchämayé; riraàsä is present in
both. Riraàsä is present in tad-tad-bhäva-icchämayé, but it is
tasted when the gopés and Kåñëa meet together. And in
sambhoga-icchämayé, the gopés are meeting with Kåñëa in
order to please Him. Riraàsä is also present in Kubjä, but only
to satisfy herself. Riraàsä is not for one’s personal enjoyment
in sambhoga-icchämayé and tat-tad-bhäva-icchämayé.
If one has this riraàsä toward Kåñëa and is practicing strictly
according to vaidhé-bhakti then he will attain to the class of
Kåñëa’s queens in Dvärakä. In vaidhé-bhakti one worships
Lakñmé-Näräyaëa. Sädhakas who have riraàsä towards Kåñëa
will attain Kåñëa, but their käma will be of the nature of
Dvärakä, so they will follow the mahiñés (queens). Vaidhé
means to be married by çästra-vidhi. In the vaidhé-bhäva, one
desires to have Kåñëa as one’s husband. One may desire the
Kåñëa of Vraja, but there is no marriage in Vraja. Therefore,
one cannot obtain Vraja bhäva; instead, one will attain
Dvärakä.
åñi – a great sage learned in the Vedas.
ruci – taste. This is the fifth stage in the development of the
creeper of bhakti. Ruci develops after one has acquired steadiness in bhajana. At this stage, with the awakening of actual
taste, one’s attraction to spiritual matters, such as hearing,
chanting, and other such devotional practices, exceeds one’s
attraction to any type of material activity.
rüh – an Islamic term for the soul.
rüh-mujarrad – an Islamic term for the liberated soul.
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-Ssac-cid-änanda – that which is composed of sat (eternal existence), cit (full spiritual consciousness), and änanda (spiritual
bliss); often refers to the transcendental form of Çré Kåñëa.
Çacénandana – a name for Caitanya Mahäprabhu; the son of
mother Çacé (see Caitanya in the Glossary of Names).
sädhaka – one who follows a spiritual discipline to achieve a specific goal. In this book this especially refers to a practitioner of
bhakti.
sädhana – the method one adopts in order to obtain a specific
goal is called sädhana. Without sädhana one cannot obtain
sädhya, the goal of one’s practice. There are many different
types of sädhana corresponding to various goals. Those who
desire material enjoyment adopt the path of karma as their
sädhana. Those who desire liberation adopt the path of jïäna
as their sädhana. Those who aspire for the eternal loving service
of Çré Kåñëa adopt the path of bhakti as their sädhana. The
sädhana of bhakti refers to spiritual practices such as hearing,
chanting, and so on.
sädhana-bhakti – the practising stage of devotion; a stage of
bhakti in which the various spiritual disciplines performed for
the satisfaction of Çré Kåñëa are undertaken through the
medium of the senses for the purpose of bringing about the
manifestation of bhäva, or spiritual prema.
sädhana-catuñöaya – the four types of sädhana (mentioned in
Chapter twelve): (1) nityänitya-vastu-viveka, discriminating
between eternal and temporary objects; (2) ihänutra-phalabhoga-viräga, detachment from enjoying the results of this life
and the next life; (3) çama-damädi sat-sampatti, the six types
of opulences headed by control over the mind and senses; and
(4) mumukñä, the desire for liberation.

891

892

 J aiVa - DHarMa

sädhu – derived from the verbal root sädh meaning ‘to go
straight to the goal (like an arrow),’ or ‘to succeed.’ Thus,
sädhu means ‘one who is straight forward and speaks the truth
unaffected by social convention, as does sädhana, the process
of going straight to the goal.’ Although in a general sense this
may be translated as a religious person or a bhakta, it refers to
bhaktas who are highly advanced. Such bhaktas are also
known as mahat (great souls) or bhägavata (bhaktas who
embody the characteristics of Bhagavän). Their symptoms are
described as follows (Çrémad-Bhägavatam 5.5.2–3): “mahäntas
te sama-cittä praçäntä vimanyava suhåda sädhavo ye, ye vä
mayéçe kåta-sauhådärthä janeñu dehambhara-värtikeñu gåheñu
jäyätmaja-rätimatsu na préti-yuktä yävad-arthäç ca loke – “The
mahat, or great souls, are endowed with the following qualities:
They see all jévas with equal vision. They are fully peaceful
because their intelligence is firmly fixed in Kåñëa. They are
devoid of anger. They are well-wishing friends to all jévas.
They are sädhus, meaning that they never consider others‘
faults. They are firmly established in a loving relationship
with the Supreme Lord, and they consider prema to be the
supreme object of attainment. They do not consider any other
object to be worthy of interest. They have no attachment for
people who are absorbed in material enjoyment, nor for wife,
children, wealth, or home. They have no desire to accumulate
wealth beyond what is necessary to maintain their body for
the service of Çré Kåñëa.”
sädhu-saìga – the association of highly advanced bhaktas who
possess the qualities described above. The word sädhu-saìga
does not mean merely to be in the proximity of advanced
bhaktas; it means to seek them out, to remain with them, to
offer them obeisances, to serve them as far as possible, to hear
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spiritual instructions from them, to perform spiritual practices
under their direction, to follow in their footsteps, and to conduct one’s life according to their instructions.
In Bhakti-rasämåta-sindhu (1.2.91) Çréla Rüpa Gosvämé
specifically defines what type of sädhu-saìga we should seek
out – sajätéyäçaye snigdhe sädhau saìgaù svato vare. He says
that we should associate with bhaktas who are significantly
more advanced than ourselves, who are soft hearted, and who
are established in the mood of service to Kåñëa for which we
individually aspire. This is the first development of the creeper
of bhakti after its inception in the form of çraddhä.
sädhya – the object or goal which is desired by a person and for
the attainment of which he undergoes a suitable process, is
known as sädhya. There are many different types of sädhyas, or
objects of attainment, and these are generally grouped into
four categories: dharma (religiosity), artha (economic development), käma (material enjoyment), and mokña (liberation).
The sädhya-vastu, or object of attainment, for the bhaktas is
bhagavat-préti, love for the Supreme Lord. This is also known
as prema. Bhakti, or prema, being an eternal function of Çré
Bhagavän’s svarüpa-çakti, is not produced by anything. Yet,
when the bhakta’s heart is purified by performing sädhanabhakti, it becomes fit to receive the manifestation of His hlädiné
or pleasure giving potency. At that time Kåñëa manifests this
potency in the bhakta’s heart and it becomes known as bhagavatpréti (see préti and puruñärtha).
sädhya, susiddha, siddha and ari – These are four kinds of doña
(faults) calculated according to jyotiña-çästra concerning the
nature of a çiñya in accordance with his pürva-karma. Some of
them appear to be good qualities, but from the absolute perspective, anyone who takes a material birth has fault. In this
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context sädhya indicates that the candidate has the adhikära
to attain prema-bhakti if he endeavors fully in this life.
Susiddha has the adhikära to attain perfection with very little
endeavor and siddha has somewhat less adhikära than him. Ari
indicates that the çiñya has so many ari (inauspicious planets)
in his chart that almost any endeavor he makes for bhakti will
simply create further hindrances. However, when these four
kinds of çiñyas accept kåñëa-mantra from sad-guru all of their
hindrances can be removed.
sägnika-brähmaëa – is a brähmaëa who keeps a perpetual fire
burning in his house for the sake of performing yajïa.
Çaiva – a worshiper of Çré Çiva.
sakhé – a female friend, companion, or attendant.
sakhya – love or attachment for the Lord which is expressed in
the mood of a friend; one of the five primary relationships
with Kåñëa which are established in the heart when the sädhaka
has attained the stage of bhäva or prema.
One of the aìgas of sädhana-bhakti; the worship of the Lord
while one is in the stage of sädhana in the mood of being a
friend of the Lord. Although Çré Bhagavän possesses all opulences and majesty, a bhakta who thinks of the Lord as his
friend and endeavors to please Him in this way exhibits this
mood of friendship toward the Lord. In the summer season,
thinking that his worshipful Lord must be suffering greatly
from the heat, the sädhaka will fan Him and offer Him sandalwood and other fragrant and cooling substances. When one
does so, he demonstrates a mood of friendship toward the
Lord. The difference between däsyam and sakhyam is that
sakhyam is imbued with viçrambha-sevä, the mood of intimacy,
free from any formal restraint. This is one of the nine primary
aìgas of bhakti.
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çäkta – a worshiper of Çakti, or Durgä.
çakti – (1) power, or potency; (2) the wife of Lord Çiva, also
known as Durgä, who presides over the material energy; one of
the five deities worshiped by the païcopäsakas.
çäktyäveça-avatära – an empowered incarnation; a jéva who, due
to submission to Bhagavän becomes äveña (empowered) by
Him to act powerfully on His behalf.
samädhi – meditation or deep trance either upon the
Paramätmä or upon Kåñëa’s lélä.
samäja – human society; a meeting, assembly, congregation or
community.
sämäjika – that which relates to society and social ideas.
sambandha-jïäna – knowledge regarding sambandha-tattva, the
mutual relationship between the Lord, the living entities, and
the material energy. The word sambandha means connection,
relationship, and binding. The living entities are eternally and
inseparably connected to the Supreme Lord, who is therefore
the true object of relationship. The general relationship
between the living entities and Çré Bhagavän is one of servant
and served. But in the perfectional stage of bhakti, one
becomes established in a specific relationship with the Lord
either as a servant, friend, parent, or beloved.
sambandha-tattva – the principle regarding the mutual relationships between Bhagavän, the living entities, and the material
energy.
sambhoga – full pleasure, experienced in the loving dealings
between Kåñëa and His associates in Vraja. The object of
these dealings, which embody a wonderful, ecstatic sentiment
of rejoicing, is solely to give pleasure to each other.
Saàhitä-çästras – religious çästras which delineate the laws for
human beings.
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sampradäya – (samyak + pradäya) that process or path that
bestows the Supreme Absolute Truth thoroughly and perfectly.
A line of disciplic succession; established doctrine transmitted
from one teacher to another; a particular system of religious
teaching. The Padma Puräëa predicts the advent of four
authorized lines of Vaiñëava disciplic succession as well as
their founding äcäryas in the age of Kali: “ata kalau bhaviñyanti catväraù sampradäyinaù çré-brahma-rudra-sanakä vaiñëaväù
kñiti-pävanä – “In the age of Kali four Vaiñëava sampradäyas
will purify the earth. These are known as the Çré (Lakñmé),
Brahmä, Rudra, and Sanaka (Catuùsana) sampradäyas.”
These sampradäyas are renowned by the names of the
äcäryas who established their doctrines in recent times
(Padma Puräëa): “rämänujaà çré svécakre madhväcäryam
caturmukha çré viñëusväminaà rudro nimbädityaà catuùsana –
Lakñmé-devé accepted Çré Rämänuja; Caturmukha Brahmä
accepted Çré Madhväcärya; Rudra accepted Çré Viñëusvämé;
and Catuùsana (the four Kumäras) accepted Çré Nimbäditya
as the respective heads of their sampradäyas.”
Although Çré Gauräìga Mahäprabhu claimed a link with
the Madhva sampradäya, His line is distinguished as the
Gauòéya sampradäya (the sampradäya established in the land of
Gauòa). Because He is Çré Bhagavän Himself He has presented
the highest conceptions of love of God which were previously
unknown to any of the sampradäyas.
saàsära – (1) material existence, the cycle of repeated birth and
death; (2) householder life, domestic life.
saàskära – (1) a sacred or sanctifying ceremony; (2) reformation
or training of the mind; impression on the mind of any previous
experience or acts done in a former state of existence.
saàvit – this refers to svarüpa-çakti which is predominated by
saàvit (see svarüpa-çakti). Saàvit is the potency which relates
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to the cit, or cognizant, aspect of Çré Bhagavän. Although
Bhagavän is the embodiment of knowledge, saàvit is the
potency by which He knows Himself and causes others to
know Him. When the saàvit potency is prominent in viçuddhasattva, it is known as ätma-vidyä, knowledge of the individual
self and Bhagavän. This ätma-vidyä has two faculties:
(1) jïäna, knowledge itself; and (2) jïäna-pravartaka, one who,
or that which, promotes knowledge. The worshiper’s knowledge is manifest by these two faculties. Knowledge of absolute
reality is possible only with the help of ätma-vidyä.
sandhiné – this refers to svarüpa-çakti which is predominated by
sandhiné (see svarüpa-çakti). Sandhiné is the potency which
relates to the sat, or existential aspect of Çré Bhagavän. This is
the potency by which He maintains His own existence and the
existence of others. When the sandhiné potency is prominent
in viçuddha-sattva, it is known as ädhära-çakti, the all-accomodating potency. The spiritual abode of the Lord and His associates are manifest by this ädhära-çakti.
sandhyä – evening; the junction of day and night.
sandhyä-äraté – the ceremony of worshiping a Deity with various
types of paraphernalia such as incense, flowers, and a ghee
lamp, performed at evening twilight with the chanting of
devotional hymns and musical accompaniment.
sandhyä-vandanä – the chanting of Vedic mantras such as brahmagäyatré at dawn, noon and sunset.
säìkhya – the path of knowledge involving an analysis of spirit
and matter. This philosophy is atheistic in nature. It was propagated by the sage Kapila, who is different from the avatära of
the Lord known as Kapila, the son of Kardama and Devahüti.
The sage Kapila, who was born in the dynasty of Agni, is
referred to in the Mahäbhärata (Vana-parva 221.21): “kapilaà
paramarñiï ca yaà prähur yataya sadä agni sa kapilo näma
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säìkhya-yoga pravartaka – That person whom the renunciates
proclaim as the founder of the säìkhya-yoga system is the
great sage Kapila who appeared in the dynasty of Agni.”
saìkértana – congregational chanting of the names of Kåñëa.
saìkucita-cetana – contracted consciousness; this refers to
animals, birds, insects, and aquatics. Their consciousness is
more developed than that of the non-moving entities, yet
inferior to human consciousness. Saìkucita-cetana is mainly
limited to the activities of eating, sleeping, mating, fearing,
moving about of their own volition, fighting with other animals
over territory and possessions which they claim as their own,
and becoming angry in the face of encroachment. Beings at
this stage of consciousness have no knowledge of the next life
and no tendency to inquire about God.
sannyäsa – the fourth äçrama, or stage of life in the varëäçrama
system; renounced ascetic life.
sannyäsé – a member of the renounced order.
çaraëägati – also known as çaraëäpatti; surrender; approaching
for refuge or protection. In Bhakti-sandarbha (Anuccheda 236)
çaraëägati is described:
änukülyasya saìkalpa prätikülyasya varjanam
rakñiñyatéti viçväso goptåtve varaëaà tathä
ätma-nikñepa kärpaëye ñaò-vidhä çaraëägati
There are six symptoms of self-surrender: acceptance of that
which is favorable to bhagavad-bhajana, rejection of that which
is unfavorable, firm faith in the Lord as one’s protector, deliberate
acceptance of the Lord as one’s guardian and nourisher, submission of the self, and humility.

Särärtha-darçiné – commentary on Çrémad-Bhägavatam, Çréla
Viçvanätha Cakravarté Öhäkura gives the following commentary on çlokas 11.20.27–30, 32–33: “In the first two çlokas quoted
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above, the nature of a person who is in the beginning stage of
eligibility for bhakti is described. By the association of sädhus
one develops a taste for hearing hari-kathä. At that time he
loses interest in all other activities, and begins to chant çré
näma with firm determination. However, due to his previous
habits and conditioning, he is unable to give up material
enjoyment and the desire for such enjoyment. Yet even while
engaged in such enjoyment he knows that it is offensive and
he condemns it.
“What is meant by dåòha-niçcaya, firm determination?
‘Whether my attachment for family, home, and so on is
destroyed or increased, whether I experience ten million
impediments in bhajana or none, even if I am impelled to lust,
or must go to hell for my offenses, I will never give up bhakti.
I will not agree to adopt karma or jïäna, even if Brahmä himself comes to recommend it.’ This is known as dåòha-niçcaya.
From the outset, the more one’s bhajana is firmly resolved for
bhakti, the less it will be distracted by unfavorable things.
“Will the bhakta remain obstructed by desires for material
enjoyment? No. This is answered by Çré Bhagavän in the next
two çlokas. ‘By hearing and repeating hari-kathä, all desires for
material enjoyment within the bhaktas heart are gradually
destroyed. When the sädhaka worships Me, I come and sit in
his heart, at which time his faults can no longer remain. Why?
Because it is not possible for material desires to sit in the same
heart with Me, just as it is impossible for the sun and darkness
to be present in the same place. The knot of the false ego is
pierced without delay, all doubts are dispersed, and the desires
for karma are annihilated. This is My eternal edict.’
“A bhakta thus develops faith in hearing hari-kathä, and
having abandoned faith in the pursuits of karma and jïäna, he
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loses interest in such activities. But suppose for some improbable
reason he were to desire the fruits of such activities – then
what? This is answered in the next two çlokas. ‘The benedictions of elevation to the celestial planets, liberation, the
attainment of My supreme abode, as well as whatever else is
obtained by fruitive activities, austerity, knowledge, renunciation, yoga practice, charity, religiosity, or other beneficial
methods of sädhana, are easily obtained by My bhaktas
through the power of bhakti-yoga.’ ”
çaréra – the body; bodily frame.
Çäréraka-bhäñya – the commentary on Vedänta-sütra by Çré
Çaìkaräcärya; Inquiry into the Nature of the Embodied Spirit
(see Çaìkaräcärya in the glossary of names).
çärérika – that which relates to the material body and its acquisitions (see çaréra).
sarva-darçé – one who is all-seeing; one who sees that Bhagavän
is the complete Absolute Truth and the source of Brahma and
Paramätmä.
särva-kälika – activities which are applicable for all time.
çästra – Scripture especially the Vedic scriptures.
çästréya-çraddhä – conviction based on deep faith in the çästras
in the practice of bhakti.
sat-karma – pious deeds that are recommended in the karmakäëòa section of the Vedas.
sat-saìga – see sädhu-saìga.
sattä – existence.
sattva-guëa – the quality or nature of living beings which is
characterised by wisdom and purity.
sättvika – of the nature of sattva-guëa.
sättvika-bhäva – one of the five essential ingredients of rasa;
eight symptoms of spiritual ecstasy arising exclusively from
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viçuddha-sattva, or in other words, when the heart is overwhelmed by emotions in connection with the five primary
moods of affection for Kåñëa or the seven secondary emotions.
The eight symptoms that constitute sättvika-bhäva are:
(1) stambha, or becoming stunned; (2) sveda, or perspiration;
(3) romäïca, or standing of the hairs on end; (4) svara-bhaìga,
or faltering of the voice; (5) kampa, or trembling; (6) vaivarëa,
or pallor or change of color; (7) açru, or tears; and (8) pralaya,
or loss of consciousness or fainting.
satya – truth, reality; demonstrated conclusion.
saura – a worshiper of Sürya, the sun god.
sauträmaëé-yajïa – a particular sacrifice in honor of Indra
which is described in the Yajur Veda. It is said that by performing this yajïa, one obtains a place in the heavenly planets.
Although drinking wine is forbidden for brähmaëas, this yajïa
involves the acceptance of wine in a manner that does not
result in a brähmaëa’s falldown.
Saviçeña-väda – the doctrine which acknowledges that the
Absolute Truth is a transcendental personality possessing
non-material form, features, and attributes.
Saviçeña-vädé – one who adheres to the doctrine of saviçeñaväda.
sevä – service, attendance on, reverence, devotion to.
seväite – priests or servants of a Deity.
shallow earthen plate – (quoted in Chapter 10) Vaiñëavas who
now live at Gädégächä in Navadvépa, who look upon the world
as a shallow earthen plate. The shallow earthen plate is a lid
for a water pot. Even if the pot is very large, it can only hold
a small quantity of water; i.e. Nyäyaratna is saying although
the earth is a vast container, it was reduced to a shallow lid by
the immense scholarship and authority of the Vaiñëavas of
Godruma.
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siddha – (1) realized or perfected; (2) liberated souls who reside
in the spiritual world; (3) a liberated soul who accompanies
Bhagavän to the material world to assist in His pastimes, or
one who has attained the perfectional stage of bhakti (prema)
in this life, whose symptoms are described in Bhakti-rasämåtasindhu (2.1.180): “avijïätäkhila kleça sadä kåñëäçrita kriyä siddhä
syu santata prema saukhyäsväda paräyaëä – One who is always
fully immersed in activities related to Çré Kåñëa, who is completely unacquainted with impediments or material distress,
and who incessantly tastes the bliss of prema is called a siddhabhakta.”
siddhänta – philosophical doctrine or precept; demonstrated
conclusion; established end; admitted truth.
siddhi – eight mystical perfections attained through yoga (see
yoga-siddhi).
siddhi-kämé – one who covets mystic powers (see yoga-siddhi).
çikñä – instructions received from a teacher; as one of the limbs
of bhakti, this specifically refers to instructions received from
a guru about bhakti.
çikñä-guru – the person from whom one receives instructions on
how to progress on the path of bhajana is known as çikñä-guru,
or instructing spiritual master. After hearing instructions
from the çravaëa-guru, the person from whom one hears about
the fundamental truths of Bhagavän, a desire may arise to
engage in bhajana. If such a desire arises, the person whom
one approaches in order to learn how to perform bhajana is
known as a çikñä-guru. The çravaëa-guru and çikñä-guru are
usually one and the same person as stated in Bhakti-sandarbha,
(Anuccheda 206): atha çravaëa-guru bhajana-çikñä-gurvo
präyakaà-ekatam-iti tathaiväha.
Çiva – a qualitative expansion of Çré Bhagavän (see Glossary of
Names).
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Çiva-rätré – a festival in honor of Çiva which is observed with a
fast during the day and night of the fourteenth day of the dark
half of the month of Phälguna (February-March).
smaraëam – rememberance and meditation upon Kåñëa’s
names, forms, qualities, and pastimes. Smaraëam should be
done in connection with näma-saìkértana. There are five
stages in the process of smaraëa known as smaraëa, dhärana,
dhyäna, dhruvänusmåti, and samädhé: (1) a little investigation
or examination of Çré Hari’s names, forms, and so on is called
smaraëa; (2) to withdraw the mind from all external objects
and fix it in a general way upon the name, form, etc. of Çré
Hari is called dhärana; (3) to contemplate the Lord’s names,
forms, etc. in a concentrated manner is called dhyäna; (4) when
that rememberance proceeds in an uninterrupted manner like
a continuous flow of nectar, it is called dhruvänusmåti, and
(5) that meditation in which the object of one’s contemplation
is the only thing manifest in the heart is called samädhi.
Smaraëam is one of the nine primary aìgas of bhakti.
smärta – an orthodox brähmaëa. One who rigidly adheres to the
småti-çästras (in particular, the dharma-çästras or codes of religious behavior), being overly attached to the external rituals
without comprehending the underlying essence of the çästra.
They are distinct from the Vaiñëava smärtas and småti-çästras
such as Hari-bhakti-vilasa.
smärta-karma – social and religious rites prescribed by the småtiçästras.
Småti – (1) that which is remembered; (2) tradition as distinguished from Çruti, revelation. The body of sacred literature
which is remembered (in contradistinction to Çruti, or that
which is directly heard by or revealed to the åñis). These
include the six Vedäìgas, the dharma-çästras such as Manusaàhitä, the Puräëas, and the Itihäsas.
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sneha – affection. In Chapter Twenty-one, two kinds of sneha
are being described by Bäbäjé Mahäçaya. He says that sneha is
related to sakhya-bhäva, this does not mean in the intimate
sense of relationship. That kind of sakhya-bhäva comes under
the category of sambandha-rüpa. Sakhya-bhäva in this chapter
means the ordinary type of sakhyam, which comes in the nine
items of bhakti that Prahläda Mahäräja mentions in ÇrémadBhägavatam. Here sakhyam is in vaidhé-bhakti, and it means to
serve Kåñëa with an ordinary sense of friendliness (sakhyabhäva), and to know Kåñëa as a friend (sakhä). Since this
comes under the jurisdiction of vaidhé-bhakti, it is not part of
rägänugä-bhakti. The other kind of sneha comes in the category
of prema (sneha, mäna, praëaya, etc.), and therefore cannot be
performed in rägänugä-sädhana, but it can come in rägätmikäbhakti. It cannot be followed. It can only develop in prema
after vastu-siddhi, when the bhakta has taken birth in the
womb of a vraja-gopé, and so it cannot be practiced in
rägänugä-sädhana-bhakti.
çraddhä – faith. This refers to faith in the statements of çästra
which is awakened after accumulating pious devotional activities over many births. Such faith is aroused in the association
of saintly bhaktas and it is the external manifestation of the
seed of the creeper of bhakti. The inner essence of that seed is
the conception which is planted in the heart of the disciple to
serve Çré Çré Rädhä-Kåñëa in a particular capacity (see also
bhakti-latä-béja).
çräddha – a ceremony in honor of and for the benefit of
deceased relatives. The forefathers are offered piëòa, an oblation of rice and meal, which endows them with a body suitable
to attain Pitå-loka, the planet of the forefathers. There they
enjoy a high standard of material enjoyment.
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çravaëa-guru – the person from whom one hears instructions
regarding the fundamental truths of Çré Bhagavän, His energies, the living entities, and bhakti is known as the çravaëa-guru.
çravaëam – hearing the transcendental descriptions of
Bhagavän’s names, forms, qualities, pastimes, and associates
from the mouths of advanced bhaktas. One of the nine most
important aìgas of bhakti.
Çré Bhäñya – The commentary which Reveals the Transcendental
Beauty and Opulence of the Lord; a commentary on Vedäntasütra by Çré Rämänujäcärya.
Çruti – (1) that which is heard; (2) revelation, as distinguished
from Småti, tradition; infallible knowledge which was
received by Brahmä or by the great sages in the beginning of
creation and which descends in disciplic succession from
them; the body of literature which was directly manifest from
the Supreme Lord. This applies to the original four Vedas (also
known as the nigamas) and the Upaniñads.
sthävara – non-moving living entities like trees, creepers,
shrubs, and stones.
sthäyébhäva – one of the five essential ingredients of bhaktirasa; the permanent sentiment of love for the Lord in one of
the five primary relationships of tranquility, servitude, friendship, parental affection, or conjugal love. This dominant emotion of the heart in one of the five primary relationships is also
known as mukhya-rati, primary attachment. The sthäyébhäva can
also refer to the dominant sentiment in the seven secondary
mellows of laughter, wonder, heroism, compassion, anger, fear,
and disgust. In that case it is known as gauëa-rati, secondary
attachment.
sthüla-çaréra – the gross material body consisting of physical
elements.
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çubha-karma – activities producing auspicious results.
çuddha-abhimäna – pure egoism; the conception of being a servant of Kåñëa.
çuddha-bhakta – a pure bhakta; one who performs çuddha-bhakti.
çuddha-bhakti – pure devotion; devotion which is unmixed with
fruitive action or monistic knowledge, and which is devoid of
all desires other than the exclusive pleasure of Kåñëa; this is
also known as uttama-bhakti.
çuddha-bhäva – the pure or genuine state of bhäva-bhakti; the
genuine spiritual emotions which manifest at the state of bhäva.
çuddha-jéva – the pure spiritual entity in his liberated state free
from material designations.
çuddha-jïäna – knowledge of the relationship between
Bhagavän, the jévas, and mäyä.
çuddha-näma – pure chanting of the holy name. When one is
freed from all offenses and anarthas, the pure holy name
descends and appears on the fully purified and transcendental
senses – known thus as çuddha-näma.
çuddhävasthä – the pure or liberated state of the jéva.
çüdra – the lowest of the four varëas, or castes, in the varëäçrama
system; artisans and laborers.
sukåti – piety, virtue; pious activity. Sukåti is of two types: nitya,
eternal; and naimittika, temporary. The sukåti by which one
obtains sädhu-saìga and bhakti is nitya-sukåti. It is eternal
because it produces eternal fruit. Bhakta-saìga, or the association of bhaktas, and bhakti-kriya-saìga, or contact with acts of
devotion, are nitya-sukåti. These activities are said to be nityasukåti and not bhakti proper when they are performed accidentally, or without pure çraddhä. When this type of sukåti
acquires strength after many lifetimes, çraddhä develops
toward sädhu-saìga and ananya-bhakti.
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The sukåti by which one obtains material enjoyment and
impersonal liberation is naimittika-sukåti. It is temporary
because it produces temporary results. Karma, yoga, and jïäna
are all naimittika-sukåti. Naimittika-sukåti does not have the
power to awaken faith in transcendental objects, such as the
Lord’s holy name, mahä-prasäda, bhakti, and the Vaiñëavas.
Çünyaväda – the doctrine of nihilism, or voidism, which has as
its goal complete annihilation of the self.
Sura – a god, divinity, deity, sage; this specifically refers to the
devas situated in the celestial planets. The brähmaëas are
known as bhü-sura, gods on earth, because they represent the
Supreme Lord.
svabhäva – the true nature of a thing which forms an essential
part of its composition.
svabhävika-anuräga – the spontaneous attraction that one experiences toward the Supreme Lord and His bhaktas when one
becomes established in one’s pure spiritual nature.
sva-dharma – (1) one’s ‘own duty’; the true eternal spiritual
function of the self. (2) in regard to varëäçrama-dharma, this
refers to the temporary duties prescribed in accordance with
one’s social caste. Thus sva-dharma is used in both the
absolute and relative sense.
svärasiké – used in Chapter Twenty-one in the sense of undivided
remembrance of Kåñëa’s lélä. When räga has awakened in the
heart of the bhakta, then Kåñëa’s lélä automatically manifests
in his heart in a continuous flow, without cessation or interruption. Such a condition is called svärasiké.
svarüpa-çakti – Çré Bhagavän’s divine potency. It is called svarüpaçakti because it is situated in His form. This potency is cinmaya,
fully conscious, and thus it is the counterpart and antithesis of
matter. Consequently it is also known as cit-çakti, potency
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which embodies the principle of consciousness. Because this
potency is intimately connected with the Lord, being situated
in His form, it is further known as antaraìga-çakti, the internal potency. Because it is superior to His marginal and external potencies both in form and glory, it is known as parä-çakti,
the superior potency. Thus, by its qualities, this potency is
known by different names – svarüpa-çakti, cit-çakti, antaraìgaçakti, and parä-çakti.
The svarüpa-çakti has three divisions: (1) sandhiné, the
potency which accommodates the spiritual existence of Kåñëa
and all of His associates; (2) saàvit, the potency which
bestows transcendental knowledge of Him; and (3) hlädiné,
the potency by which Kåñëa enjoys transcendental bliss and
bestows such bliss upon His bhaktas (see sandhiné, saàvit, and
hlädiné).
The supreme entity known as Parabrahma is composed of
sac-cid-änanda. These three features (eternal existence, fullcognizance, and supreme bliss) can never be separated from
each other. Similarly sandhiné, saàvit, and hlädiné are always
found together. No one of these potencies can ever be separated
from the other two. However, they are not always manifest in
the same proportion. When sandhiné is prominent in viçuddhasattva, it is known as svarüpa-çakti predominated by sandhiné.
When saàvit is prominent, it is known as svarüpa-çakti predominated by saàvit. And when hlädiné is prominent, it is
known as svarüpa-çakti predominated by hlädiné.
svarüpa-siddhi – the stage in which a bhakta’s svarüpa, or internal
spiritual form and identity, becomes manifest. This comes at
the stage of bhäva-bhakti.
svarüpata-jaòa-mukti – liberated from matter in terms of the
revelation of one’s svarüpa. This refers to svarüpa-siddhi, the
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stage in which bhäva manifests in the bhakta’s heart from the
heart of one of the Lord’s eternal associates. At this stage
one’s internal spiritual identity becomes manifest and the
intelligence is freed from the influence of matter, yet one’s
relationship with the material world remains intact due to the
presence of the material body.
-Ttamas – see tamo-guëa.
tämasika – of the nature of tamo-guëa.
tamo-guëa – the quality or nature of tämasika jévas which is
characterized by indolence and ignorance.
Tantras – the verbal root tan means “to expand”, so tantra is
that which expands the meaning of the Vedas. A class of
Vedic literature dealing with a variety of spiritual topics and
divided into three branches: the Ägamas, Yämala, and principal
Tantras; a class of works teaching magical and mystical formularies, mostly in the form of dialogues between Çiva and
Durgä. These are said to expound upon five subjects: (1) the
creation; (2) the destruction of the world; (3) the worship of
the gods; (4) the attainment of all objects, especially of six
superhuman faculties; and (5) the four methods of union with
the supreme spirit by meditation.
täntrika – one who is completely versed in the mystical science
of the Tantras.
tapasyä – asceticism; austerity.
tarkébé – an Islamic term for the conditioned soul.
taöa – the border region between land and water; a shore. A
marginal state.
taöasthä-çakti – the marginal, or jéva, potency of Çré Bhagavän.
Because the jéva-çakti is included neither within the svarüpa-
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çakti nor within mäyä-çakti, it is known as taöasthä-çakti, the
marginal potency. The word taöa means a shore or bank, like
the shoreline of an ocean; and the verbal root stha means to
be situated. The shore is not part of the ocean, yet it is not
part of the land which borders the ocean. One situated on the
shoreline is known as taöastha. He is situated neither within
the ocean, nor on the land.
In his Paramätma-sandarbha, Jéva Gosvämé has described
the taöasthä-çakti as follows: “The jéva-çakti is known as
taöasthä-çakti for two reasons. First of all it cannot be included
within mäyä-çakti for it is beyond mäyä-çakti. Secondly,
although jéva-çakti is overcome by ignorance, the defect of
being overcome in this way cannot touch the Paramätmä situated in his heart. This is understood by the following analogy.
We see that some portion of the sun’s rays can be covered by
shade or clouds, but the sun itself cannot be covered.
Similarly, the individual soul, who is vibhinnäàça, a separated
part of Him, can be covered by mäyä, but Kåñëa Himself can
never be covered.
“From this it may be understood that the jéva-çakti is separate from the svarüpa-çakti also for the following reason.
Svarüpa-çakti is present in the Paramätmä. If the jéva-çakti
were included within the svarüpa-çakti, then the defect of the
jévas being overcome by ignorance would be transposed upon
the svarüpa-çakti situated within the Paramätmä as well, and
ultimately upon the Paramätmä Himself. Since that is not the
case, it is evident that the jéva-çakti is not included within
svarüpa-çakti. Consequently, because the jéva-çakti is included
neither within svarüpa-çakti nor within mäyä-çakti, it is
known as taöasthä-çakti.”
taöasthä-vikrama – see taöasthä-çakti.
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tätkälika – activities which are relative to a particular period of
time.
tattva – truth, reality, philosophical principle; the essence or
substance of anything.
tättvika-çraddhä – real faith; faith which is based on the understanding of tattva and which prompts one to dedicate one’s
entire being to attain the Supreme Lord.
Öhäkura – a term addressing Çré Bhagavän and the Deity. Other
great personalities such as Çréla Bhaktivinoda Öhäkura are
sometimes so called, implying that they have become säkñäddharitva, qualitatively as good as God through their full dedication to Bhagavän.
tilaka – clay markings worn on the forehead and other parts of
the body by Vaiñëavas, signifying their devotion to Lord Kåñëa
or Viñëu, and consecrating the body as the Lord’s temple.
tridaëòa – a staff which is carried by the Vaiñëava sannyäsés. It
consists of three rods symbolizing engagement of body, mind,
and words in the service of the Lord. These three rods may
also signify the eternal existence of the servitor (the bhakta), the
object of service (Bhagavän), and service, thus distinguishing
Vaiñëava sannyäsa from the Mäyäväda ekadaëòa sannyäsa.
tulasé – a sacred plant whose leaves and blossoms are used by
Vaiñëavas in the worship of Lord Kåñëa; a partial expansion of
Våndä-devé.
tulasé-mälä – a strand of wooden beads made of the tulasé plant,
used like a rosary by Vaiñëavas for counting their chanting of
harinäma; a necklace of small tulasé beads, known as kaëöhimälä, worn on the neck by Vaiñëavas to indicate their devotion to Çré Kåñëa and acceptance of dékñä.
tyägé – a renunciate or ascetic.
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-Uuddépana-vibhäva – an aspect of vibhäva which refers to those
things which stimulate rememberance of Çré Kåñëa, such as
His dress and ornaments, the spring season, the bank of the
Yamunä, forest groves, cows, peacocks, and so on. Vibhäva is
one of the five essential ingredients of rasa (see vibhäva).
udita-viveka – one whose spiritual discrimination has been
awakened; the spiritually awake.
upacära – a figurative expression; assignment of meaning, quality,
or appellation to something, metaphor.
upakaraëa – (1) ingredient, constituting material, instrument;
(2) the upakaraëas of rasa are the ingredients which combine
to produce rasa; namely, sthäyébhäva, vibhäva, anubhäva,
sättvika-bhäva, and vyäbhicäré-bhäva; (3) upakaraëa may also
refer to the paraphernalia which is offered to the Deity.
upanayana – a ceremony in which a guru initiates a boy into one
of the three twice-born classes by investing the boy with the
sacred thread, and teaching him the brahma-gäyatré mantra,
whereupon he becomes eligible to study the Vedas under his
guru. This is one of the Vedic saàskäras, or purificatory ceremonies.
upäsanä – spiritual practices, especially worship of the Deity.
Upäsanä literally means ‘to sit near’. Thus upäsanä refers to all
those activities by which one approaches the Lord in order to
offer worship.
ürddhva-puëòra-tilaka – the vertical clay markings of the
Vaiñëavas worn on the forehead and other parts of the body
to symbolize their devotion to Lord Kåñëa or Viñëu.
uttama-bhakta – the topmost practitioner of bhakti.
Uttara-mémäàsä – the philosophy established by Vyäsadeva
dealing with the latter division of the Vedas (see Vyäsa in the
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Glossary of Names). After thorough analysis of the Upaniñads,
which comprise the latter portion of the Vedas, and the småtiçästras which are supplements to the Upaniñads, Vyäsadeva
summarized the philosophical conclusions of those treatises in
his Brahma-sütra. This Brahma-sütra, or Vedänta-sütra, is also
known as vedänta-darçana or uttara-mémäàsä.
Like the other philosophical systems, vedänta-darçana
accepts certain fundamental principles. The principles of the
vedänta-darçana are not the imagination of Vyäsadeva, but
are established on the basis of the apauruñeya-veda-çästras,
which are understood to have been spoken directly by Çré
Bhagavän. The statements of Bhagavän are by definition completely free from the defects of mistakes, illusion, cheating,
and imperfect senses. On the other hand, the fundamental
principles which are accepted in the other systems are products
of their authors’ imaginations. The other systems are based on
man-made çästras, composed by greatly learned sages. As a
result they are subject to the defects of human limitation.
The vedänta-darçana accepts Brahma as the supreme fundamental truth. What is the nature of that Brahma? The first
sütra of vedänta-darçana states: “athäto brahma-jijïäsä – Now,
therefore, inquiry should be made into Brahma.” The entire
vedänta-darçana is presented in order to answer this inquiry.
In the course of analyzing what Brahma is, one also becomes
acquainted with the truths of the jévas, the creation, liberation, and other such topics. As this is a vast subject matter,
only a brief introduction has been given here.
-Vvaidha-dharma – duties which have been prescribed by the
Vedas or their corollary çästras.
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vaidhé-bhakti – devotion prompted by the regulations of çästra.
When sädhana-bhakti is not inspired by intense longing, but is
instigated instead by the discipline of the çästra, it is called
vaidhé-bhakti.
vaidhé-prakåti – the nature of the sädhaka which impels him to
follow the rules and regulations of çästra. As long as the intelligence is under the control of mäyä, human nature must be
regulated by rules and prohibitions. Thus, in this condition
the vaidhé nature will certainly be in effect.
vaidhé-pravåtti – the proclivity to follow the religious codes of
çästra.
vairägya – detachment or indifference to this world; a spiritual
discipline involving the acceptance of voluntary austerities to
achieve detachment from the sense objects.
Vaiçeñika – a later division of the nyäya school of philosophy,
also known as vaiçeñika-darçana. It was founded by Kaëäda Åñi
and differs from the nyäya system of Gautama (see Kaëäda in
the Glossary of Names). Kaëäda accepted six principles: (1)
dravya, elementary substances which are nine in number –
earth, water, fire, air, ether, time, space, the soul, and the
mind; (2) guëa, characteristics of all created things such as
form, taste, smell, sound, and tangibility; (3) karma, activity;
(4) sämänya, universality, or the connection of different objects
by common properties; (5) viçeña, individuality, or the essential difference between objects; and (6) samaväya, inseparable
concomitance, or the relation which exists between a substance
and its qualities, between a whole and its parts, or between a
species and its individuals.
According to the vaiçeñika-darçana the jévas are innumerable.
The merit or demerit attaching to a man’s conduct in one
state of existence and the corresponding reward or punishment
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which he receives in another is called adåñöa (that which is
beyond the reach of consciousness or observation). Due to the
force of this unforseen accumulated karma, the jéva falls into
the cycle of creation and undergoes birth, death, happiness,
and distress. When the jéva obtains philosophical knowledge
of the six principles, his adåñta is destroyed and he can attain
liberation from the bondage of material existence. The
vaiçeñikas define mukti as final release from material misery.
There is no direct mention of Éçvara in the vaiçeñika-darçana
of Kaëäda.
vaiçeñika-jïäna – knowledge of worldly phenomena; classification of such phenomena into various categories such as dravya
(objects), guëa (qualities) and so on.
Vaiñëava – literally means one whose nature is ‘of Viñëu’ in
other words, one in whose heart and mind only Viñëu or
Kåñëa resides. A bhakta of Çré Kåñëa or Viñëu.
vaiñëava-dharma – the constitutional function of the soul
which has as its goal the attainment of love for Kåñëa. This is
also known as jaiva-dharma, the fundamental nature of living
beings, and nitya-dharma, the eternal function of the soul.
vaiçya – the third of the four varëas, or castes, in the varëäçrama
system; agriculturalists and businessmen.
vänaprastha – the third äçrama, or stage of life, in the varëäçrama
system; retired life which entails freedom from family responsibilities and the acceptance of spiritual vows.
vandanam – principally refers to the offering of prayers or the
recitation of Sanskrit çlokas composed by çuddha-bhaktas.
Akrüra attained perfection through vandana, offering prayers.
Vandanam may also be divided into another three categories: (1) käyika, by the body; (2) väcika, by speech; and (3)
mänasika, by the mind. Although vandanam is actually included
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within arcana (worship), it has been listed as an independent
aìga to show its importance. To offer obeisance with one
hand, to offer obeisance directly facing the Deity, behind the
Deity, or with one’s right side facing the Deity are all considered
to be offenses. Vandanam is one of the nine primary aìgas of
bhakti.
väntäçé – one who eats his own vomit. This refers to one who
abandons household life and formally enters the renounced
order, but who again establishes connection with women.
varëa – one of the four social orders or castes – priest, administrator, businessman, or laborer – in which one carries out corresponding socio-religious duties in the system known as
varëäçrama.
varëäçrama-dharma – the Vedic social system, which organizes
society into four occupational divisions and four stages of life
(varëas and äçramas).
västava-vastu – any really existing or abiding substance; that
which is grounded in transcendence; Bhagavän, His atomic
parts (the jévas), and His potency (mäyä).
vastu – an object, thing, or substance; that which has existence.
vastu-siddhi – the stage in which the vastu, or substantive entity
known as the jéva is fully liberated from matter. After giving up
the material body, the living entity who has already attained
svarüpa-siddhi enters into Çré Kåñëa’s manifest lélä, where he
or she receives the association of Kåñëa and His eternal associates for the first time. There one receives further training
from His eternal associates. When one becomes established in
the mood of their prema and one’s eternal service to Kåñëa,
one gives up all connection with this world and enters His
spiritual abode. At this point the jéva becomes situated in his
pure identity as a vastu, known as vastu-siddhi.
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vastuta-jaòa-mukti – liberated in terms of one’s constitutional
make-up as a vastu, or conscious living entity; permanent
release from the encasement of the gross and subtle bodies
which cover the ätmä and facilitate the jéva’s interaction with
the material energy; complete freedom from all contact with
matter and the material world. This refers to vastu-siddhi.
vätsalya – love or attachment for Çré Kåñëa expressed in the
mood of a parent.
Vedänta – the end of Vedic knowledge. The Upaniñads are the
latter portion of the Vedas, and the Vedänta-sütra summarizes
the philosophy of the Upaniñads in concise statements.
Therefore, the word Vedänta especially refers to the Vedäntasütra (see uttara-mémäàsä). Çrémad-Bhägavatam is considered
to be the natural commentary on Vedänta-sütra by the same
author, Vyäsadeva. Therefore, in the opinion of the
Vaiñëavas, Çrémad-Bhägavatam is the culmination or ripened
fruit of the tree of all Vedic literature.
vibhäva – the causes for tasting bhakti-rasa. These are of two
types: (1) älambana, the support (this refers to Kåñëa and His
bhaktas who possess in their hearts spiritual love known as rati
which can be transformed into rasa by combination with the
other four ingredients of rasa); and (2) uddépana, the stimulus
(objects connected to Kåñëa which arouse one’s spiritual love
for Him and cause that love to be transformed into rasa).
vibhinnäàça – Bhagavän’s separated portions; the living entities.
viddha-vaiñëava-dharma – religious practices which go by the
name of Vaiñëava dharma but which are adulterated with
karma and jïäna.
vidhi – rule, law, religious injunction or regulation.
vidhi-märga – path of bhakti which follows rules and regulations.
vidyä – knowledge, learning, science, philosophy.
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Vidyädhara – a class of supernatural beings who possess magical
powers and knowledge of various heavenly arts and sciences,
especially singing and dancing.
Vidyädharé – females of the above class of supernatural beings.
vigraha – (1) individual form, shape, or embodiment; (2) the
Deity form of Kåñëa.
vijïäna – realized knowlege; knowledge distinguishing one
thing from another; science.
vikarma – prohibited acts; actions against the codes of çästra.
vikasita-cetana – budding consciousness. This refers to human
beings who have an increased sense of morality and have also
awakened faith in God. It also refers to those who have developed a taste for the practice of sädhana-bhakti in accordance with the directions of çästra.
viläsa – (1) pastimes, especially the playful amorous pastimes of
Çré Çré Rädhä and Kåñëa in Vraja; (2) a particular type of manifestation of the Lord. That form which, although manifesting
different bodily features for the purpose of accomplishing particular pastimes, is almost identical with its original root form,
is known as viläsa.
véëä – a stringed musical instrument of melodious sound, the
favorite instrument of Närada Muni and of various other
celestial personalities.
vipakña-vaiçiñöya – is a specific incident that is either seen
(dåñöa) or is inferred (anumati) about relating with vipakña (an
opposing party).
viñaya – an object of the senses, anything perceptible by the
senses; any object of affection, concern, or attention; sensual
enjoyment.
viñaya-jïäna – knowledge of material objects, knowledge
acquired through the senses.
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viñayälambana – the object of the transcendental senses on
which there is älambana (dependence) for the advancement
of prema. This is an aspect of vibhäva, which is one of the five
essential ingredients of rasa (see vibhäva).
viñayé – a materialistic person, a sensualist.
viçeña-guëa – special characteristic quality. The special characteristic quality of a truly abiding entity, or västava-vastu, is its
svabhäva.
Viñëu – the Supreme Lord of the cosmos (see Glossary of Names).
Viñëu-mäyä – Çré Bhagavän’s external potency, also known as
Durgä.
viçrambha – literally, vigita means ‘completely devoid of’ and
çrambha means ‘awarness of his majesty or greatness’ i.e. complete intimacy without feelings of inferiority or worship.
(1) loosening, absence of restraint, confidence, trust, intimacy,
love; (2) In his Locana-rocané commentary on Ujjvala-nélamaëi
(14.108) Jéva Gosvämé has defined viçrambha as the feeling of
complete identification with the beloved such that one’s identity is not separate from that of the beloved. In his Änandacandrikä commentary on the same çloka, Viçvanätha Cakravarté
Öhäkura has defined viçrambha as deep faith, devoid of formality. Viçrambha impels one to think that one’s life, mind,
intelligence, body, and possessions are one in all respects with
the life, mind, intelligence, and body of the beloved.
viçrambha-guru-sevä – service to guru which is imbued with
deep faith and intimacy (see viçrambha). Service devoid of
formality. Complete absence of any feeling of separateness
from the guru. This type of service is possible only in an
advanced stage.
viçuddha – completely pure; beyond the influence of material
nature.
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viçuddha-sattva – the state of unalloyed goodness; the quality of
existence which is beyond the influence of material nature.
Çrédhara Svämé has defined viçuddha-sattva in his commentary on a çloka from the Viñëu Puräëa (1.2.69): “tad evaà tasyäs
try-ätmakatve siddhe yena svaprakäçatä-lakñanena tad-våttiviçeñeëa svarüpaà vä svarüpa-çakti-viçiñöaà vävirbhavati, tadviçuddha-sattvaà tac-cänya-nirapekñas tat-prakäça iti jïäpaà
jïäna-våttikatvät samvid eva, asya mäyayä sparçäbhävät viçuddhatvam – The Lord’s cit-çakti is known as sva-prakäça. The
term sva-prakäça means that it reveals itself and illuminates
others also. Just as when the sun rises it makes itself known
and illuminates other objects, so when cit-çakti arises in the
heart, one can then understand the nature of cit-çakti and
come to know oneself according to one’s true spiritual identity.
“Because the cit-çakti is sva-prakäça, its våtti is also svaprakäça. The word våtti literally means function, which refers
to the active agency through which the cit-çakti operates. The
cit-çakti is composed of hlädiné, sandhiné, and saàvit. The particular svaprakäça-våtti of this three-fold cit-çakti which
reveals Bhagavän, His form, and the transformations of His
cit-çakti, such as His associates and dhäma, is known as viçuddhasattva. In other words, viçuddha-sattva is the self-revealing
agency of the cit-çakti, through which the Bhagavän and His
paraphernalia are revealed to the bhaktas. Because it has no
contact with the external energy, it is known as viçuddha-sattva.”
viçväsa – belief, trust, faith, confidence.
viveka – discrimination; judgment; spiritual knowledge.
viveké – one who discriminates; one whose spiritual consciousness is awakened.
vraja-rasa – the mood of ecstatic love for Kåñëa which inundates
the hearts of Kåñëa’s eternal associates in Vraja (see rasa).
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vyabhicäré-bhäva – one of the five essential ingredients of rasa;
thirty-three internal spiritual emotions which emerge from
the nectarean ocean of sthäyébhäva, cause it to swell, and then
merge back into that ocean. These include emotions like
despondency, jubilation, fear, anxiety, and concealment of
emotions. They are of two kinds: dependent (paratantra) and
independent (svatantra). Dependent emotions are those that
are under the control of either mukhya or gauëa-rati. Mukhya
dependent emotions are either superior (vara) or inferior
(avara). The superior mukhya dependent emotions are those
that (a) arise in connection with rati, and also (b) nourish the
rati. Of these, the direct (säkñät) superior mukhya emotions
nourish mukhya-rati, and the separated (vyavahita) superior
mukhya emotions nourish gauëa-rati.
The inferior (avara) mukhya dependent emotions are those
that arise in connection with rati, but do not nourish either
the mukhya or the gauëa-rati.
The independent vyabhicäré-bhävas (svatantra), are those
that are not controlled either by the mukhya or gauëa-rati.
These are divided into the following three categories:
(1) Rati-çünya: emotions that arise in people who do not have
kåñëa-rati.
(2) Raty-anusparçana: emotions that do not have the quality
of kåñëa-rati, but which contact rati later, due to some particular incident.
(3) Rati-gandhi: emotions that manifest a trace of rati, even
though they are independent.
vyabhicäré-bhäväbhäsa – refers to vyabhicäré-bhävas that are
observed in improper or inappropriate persons or things.
There are two types: antagonistic (prätikülya) and improper
(anaucitya). Antagonistic vyabhicäré-bhävas are emotions that

921

922

 J aiVa - DHarMa

arise in people who are hostile to Çré Kåñëa, and who have no
rati. There are two types of improper äbhäsa: non-existence
(asatyatva) and incapability (ayogyatva). When a bhakta experiences some emotion toward Kåñëa and projects that feeling
upon non-moving living entities or animals as if they were
experiencing that emotion, the äbhäsa is said to exhibit nonexistence in the case of the non-moving entities and incapability in the case of animals. However, these distinctions do
not apply to Kåñëa’s eternal associates in Vraja, who serve
Him in species such as trees, plants, and animals.
vyäkula – agitated and restless
vyavahära – behavior, conduct, social customs, practice.
vyavahärika – routine, common, ordinary; relating to practical
life and social customs.
-Yyäga – offering oblations; any ceremony in which offerings or
oblations are presented.
yajïa – a sacrifice in which a deity is propitiated by the chanting
of prayers and mantras and the offering of ghee into the sacred
fire.
yati – an ascetic; one who has restrained his passions and abandoned his involvement with material civilization.
Yavana – a barbarian, a Muslim, i.e. one who does not follow
çuddhäcära, (pure lifestyle), one who eats flesh, takes intoxicants and does other degraded activities. This term sometimes
refers to any foreigner or to those excluded from varëäçrama
society.
yoga – (1) union, meeting, connection, combination; (2) spiritual
discipline aiming at establishing one’s connection with the
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Supreme. There are many different branches of yoga such as
karma-yoga, jïäna-yoga, and bhakti-yoga. Unless specified as
such, the word yoga usually refers to the añöäìga-yoga system
of Pataïjali (see añöäìga-yoga).
yogé – one who practices the yoga system with the goal of realization of the Paramätmä or of merging into the Lord’s personal
body.
yuga – an age of the world. Four ages are described in the Vedas:
Kåta or Satya, Tretä, Dväpara, and Kali. The duration of each
yuga is said to be respectively 1,728,000; 1,296,000; 864,000;
and 432,000 years. The descending numbers represent a corresponding physical and moral deterioration of mankind in
each age. The four yugas comprise an aggregate of 4,320,000
years and constitute a mahä-yuga, or great yuga.
yugala – a couple or pair.
Yugala-kiçora – the divine youthful couple, Çré Çré RädhäKåñëa.
yukta-vairägya – appropriate renunciation; renunciation which
is suitable for entrance into bhakti. This is defined in Bhaktirasämåta-sindhu (1.2.255): “When one is detached from material sense enjoyment, but accepts in appropriate proportion
objects which are favorable to one’s bhakti, and shows special
inclination toward things which are directly related to Kåñëa,
such as mahä-präsada, his renunciation is known as yuktavairägya.” (See phalgu-vairägya with which this is contrasted.)
-Zzamindar – a landowner, landlord (responsible for property
taxes to the government).
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-AAcyuta – infallible or imperishable; one who is never deviated,
moved, or shaken; one who never falls from the transcendental position; a name for Çré Kåñëa.
Advaita Äcärya – an intimate associate of Çréman Mahäprabhu
and one of the members of the païca-tattva. He is the combined form of Mahä-Viñëu and Sadä-Çiva. He was a disciple of
Çré Mädhavendra Puré and by age senior to Çré Caitanya.
Seeing the fallen condition of the jévas in Kali yuga, He prayed
to the Lord to descend. Çréman Mahäprabhu appeared partly
to fulfill His request.
Ahalyä – the wife of the great sage Gautama Åñi. Indra, the
chief of the devas, was infatuated with the beauty of Ahalyä.
Once in Satya-yuga, while Gautama Åñi was away, Indra
assumed the form of Gautama by mystic power and had union
with Ahalyä. When Gautama returned he could understand
the whole situation through his yogic power. Furious with his
wife, Gautama cursed her to become a stone. Ahalyä was
deeply aggrieved and fell crying at Gautama’s feet to beg for
deliverance from the curse. Gautama consoled her by saying
that in Tretä-yuga, when Bhagavän Rämacandra would
appear on the earth, He would touch the stone with His foot
and she would thus be delivered from the curse.
Normally Satya-yuga is followed by Dväpära and then Tretä
in the cycle of the four yugas. Ahalyä appealed to Gautama,
saying that she would not be able to bear waiting so long for
the appearance of Rämacandra. Gautama assured her that in
this particular cycle of the four yugas, Tretä would follow
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Satya. By the desire of Gautama Åsi, the order of the yugas was
reversed. When Rämacandra appeared, He touched that stone
with His foot and Ahalyä was released from the curse. Thus
Ahalyä, who had assumed the form of a stone, was liberated
from the state of covered consciousness (ächädita-cetana), at
which time she was reunited with her husband.
Anaìga Maïjaré – the younger sister of Çrématé Rädhikä. She is
thirteen years old and her complexion is the color of vasantaketaké, a beautiful golden flower blossoming in spring. Her
dress is the color of indévara, a blue lotus flower. Her principal
service is preparing tämbula for the pleasure of Rädhä and
Kåñëa. In gauräìga-lélä she manifests as Jähëavä Devé, the
consort and çakti of Çré Nityänanda Prabhu.
Aìgada – the son of Tärä and Väli, the monkey chieftain of the
kingdom of Kiñkindhä. Sugréva had enlisted the help of
Bhagavän Räma to kill Väli. When Väli was on his death-bed,
he offered his son, Aìgada, at the feet of Çré Räma. After
Väli’s death, Rämacandra appointed Sugréva as the king of
Kiñkindhä and Aìgada as the crown prince. Aìgada assisted
Çré Räma in the battle against Rävaëa. Thus, although in the
body of a monkey, which is representative of the state of
saìkucita-cetana (contracted consciousness), he engaged in
the process of bhakti.
-BBädaräyaëa Åñi – see Vyäsadeva.
Bharata – the eldest of one hundred sons of Lord Åñabhadeva,
who was a çaktyäveça-ävatära, an impowered incarnation of
Çré Bhagavän. Although his father was a brähmaëa, Bharata
exhibited the nature of a kñatriya and thus he acted in that
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capacity. By the desire of his father, Bharata was enthroned as
the emperor of the entire earth. Nonetheless, he was a great
bhakta of Çré Bhagavän. After ruling the kingdom for a considerable time, detachment awakened in his heart for the world.
Dividing the kingdom and his possessions amongst his sons, he
went alone to the äçrama of Pulaha Åñi in Harihara-kñetra to
absorb himself in the worship of Bhagavän.
Once, after bathing in the River Gaëòaké close by his hermitage, he sat down on the sacred banks of that river, and
began to chant çré näma. He saw a thirsty doe drinking water,
and looking around cautiously. Just then, she heard the fierce
roar of a lion nearby, and out of fear jumped into the river to
cross it. She was pregnant, and due to her sudden jump the
baby deer fell out of her womb into the current of the river.
The doe died after crossing the river. Bharata’s heart melted.
He ran and picked up the drowning, motherless baby deer,
brought it to his hermitage, and began to take care of it with
great affection.
Bharata’s affection for the baby deer gradually increased,
and as it did so, his sädhana-bhajana decreased, until he finally
gave up his devotional practices completely. One day, he could
not find the baby deer and he started lamenting “Hä deer! Hä
deer!” and overwhelmed with grief, finally gave up his life. In
due course of time, he received the body of a deer, according
to his thoughts at the time of death. However, due to the influence of the devotional practices performed in his previous
birth, he could remember the cause of his falldown, and
became repentant. Leaving his parents, he again went to
Pulaha-äçrama and was delivered by hearing the holy name.
This is an example of a contracted consciousness (saìkucitacetanä).
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Similarly, if a renounced person or a hermit becomes
attracted to women etc., he certainly falls down from his exalted
position. Some people put forward the theory that one attains
the human birth, which is the best of all births, through a
natural progression, and that one does not fall down from it.
Such a proposition is quite wrong, and very misleading. One
takes birth according to his desires, and there is no scope for
changing this principle. Bharata demonstrated this principle
through his own life.
Brahmä – the first created being in the universe. Directed by Çré
Viñëu, he creates all life forms in the universe and rules the
mode of passion.
-CCaitanya Mahäprabhu – also referred to as Çré Caitanya, Çréman
Mahäprabhu, Gaura, Gauracandra, Gaura-Hari, Gaura-kiçora,
Gauräìga, Gaurasundara, Gaura, Kåñëa-Caitanya, Nimäi
Paëòita, Çacénandana, and Viçvambhara; the Supreme Lord
who appeared approximately five hundred years ago (1486
A.D.) in Navadvépa, West Bengal. Although He is identical to
Çré Kåñëa, He appeared with the bhäva (internal mood) and
känti (bodily complexion) of Çrématé Rädhikä in order to taste
the mellows of Her love for Kåñëa. Assuming the mood of a
bhakta, He spread love for Kåñëa through the chanting of çré
hari-näma.
Catuhsana – see Kumära.
Chänd Käzé – the guru of Hussain Shah and chief magistrate of
Navadvépa during the time of Çré Caitanya. He forbade the
performance of kértana in Navadvépa and had a mådaìga drum
broken. Later, he received the mercy of Çréman Mahäprabhu
and became a great devotee. In kåñëa-lélä he was King Kaàsa.
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Choöa Haridäsa – one of Lord Caitanya’s intimate associates.
He accepted the renounced order and was chastised for a
slight indiscretion. Once Bhagavän Äcärya requested Choöa
Haridäsa to beg some good quality rice from the elderly
Mädhavé-devé so that he could feed Caitanya Mahäprabhu.
Mädhavé-devé was an exemplary devotee of Mahäprabhu,
deeply absorbed in bhajana. When Mahäprabhu tasted the
excellent quality of the rice, He inquired where it had come
from. Bhagavän Äcärya explained that Choöa Haridäsa had
received it from Mädhavé-devé. Hearing this Mahäprabhu was
silent. Later He informed the devotees that Choöa Haridäsa
was no longer permitted to come to Him, for He could not
bear to see the face of a renunciate who freely converses with
women. Choöa Haridäsa eventually went to Prayäga and gave
up his life in the Gaìgä. Thereafter he attained the form of a
Gandharva in Vaikuëöha. In that form he would visit
Mahäprabhu every night and perform melodious kértana for
His pleasure. Choöa Haridäsa did not actually commit any
offense; this was simply a pastime of the Lord with an unalloyed
devotee to establish the sanctity of the renounced order.
-DDhruva – this pastime occurred at the beginning of creation.
Emperor Uttänapäda, who was born in the dynasty of
Sväyambhuva Manu, had two queens. The elder was named
Sunéti, while the younger, who controlled the king, was called
Suruci. Sunéti had a son by the name of Dhruva. Child
Dhruva was deprived of his father’s affection, and could not
tolerate his stepmother’s tortures. Following his mother’s
advice, he therefore went into the deep forest, where he became completely absorbed in very austere and difficult worship
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of the lotus-eyed Çré Hari. His prayer was not to attain the
Supreme, but to fulfill his material desire for a kingdom.
However, by the mercy of Çré Bhagavän, not only was his
ambition for a kingdom fulfilled, but he also obtained pure
bhakti. If one performs bhakti with undivided attention, even
to fulfill a material desire, one always attains all auspiciousness
in the end. Dhruva is an example of such an arthärthé.
Dénanätha – the guardian and refuge of destitute souls; a name
for Çré Kåñëa.
Durgä – the wife of Lord Çiva, also known as Çakti, Mahävidyä,
Kälé, Çyämä, and Nistäriëé. She presides over the material
energy and she is one of the five deities worshiped by the
païcopäsakas.
Durväsä Muni – the son of Maharñi Atri and Anusüyä. A partial
expansion of Çré Rudra, a great åñi and propounder of the
jïäna-çästras. Like Lord Çiva, he was easily angered and easily
pleased. He could give great benedictions and terrible curses.
Durväsä Muni was always surrounded by sixty-thousand disciples. Consequently, his unexpected arrival could create an
awkward situation for his host. The Muni’s intimidating presence, and the difficulty of accommodating so many disciples
could cause fear of the possible repercussion of displeasing him.
-FFour Kumäras – see Kumära.
-GGadädhara Paëòita – an intimate associate of Çré Caitanya
Mahäprabhu. He is one of the members of the païca-tattva.
He embodies Kåñëa’s internal potency and is a manifestation
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of Çrématé Rädhikä. After Mahäprabhu accepted sannyäsa,
Gadädhara Paëòita accompanied Him to Puré-dhäma. He used
to recite the Çrémad-Bhägavatam for the pleasure of Çré
Gauräìga. Mahäprabhu wrote a çloka in His own handwriting
in Gadädhara Paëòita’s Bhagavad-Gétä. After Mahäprabhu’s
disappearance from this world, Gadädhara Paëòita could not
bear the pain of separation. He departed from this world
eleven months after His disappearance.
Gajendra – the following pastime took place during the fourth
manvantara. An elephant called Gajendra was the leader of
many strong elephants, and he lived with many she-elephants
in the deep jungle in a valley of Trikuöa, the King of mountains. In the valley was a large, beautiful and inviting lake, and
one day Gajendra was fearlessly absorbed in sporting in the
lake with his female elephants and children. All of a sudden,
a strong crocodile angrily caught hold of his leg. Gajendra
used all his strength to try to release himself, but the strong
elephant could not get free, even after struggling for a thousand
years. Slowly, Gajendra begun to lose strength. When he saw
that he had no other protection, he took complete and exclusive
shelter of Çré Bhagavän, and began to chant in great distress,
eloquant Sanskrit çlokas learned by him in his previous birth
as King Indradyumna. Çré Bhagavän, who carries the cakra,
arrived there riding on Garuòa, and released Gajendra by cutting open the crocodile’s mouth with His cakra.
In his previous life, Gajendra had been King Indradyumna
of the state of Draviòa, a member of the Päëòava dynasty.
Once Mahäåñi Agastya came to visit Indradyumna, but when
he arrived there, the king was worshiping Çré Bhagavän in
deep trance, and therefore could not greet the åñi. Due to this
offense, Mahäåñi Agastya cursed the king to take birth as an
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elephant. This is an example of a person in distress (ärtta) and
contracted consciousness (saìkucita-cetana).
Gaëeça – the son of Lord Çiva and Pärvaté-devé. He removes all
material impediments and bestows great wealth upon his worshipers; one of the five deities worshiped by the païcopäsakas.
Gaìgeçopädhyäya – author of a famous treatise on nyäya,
Tattva-cintämaëi. There are no authentic records regarding
his birth or place of origin, but he is believed to have been
from Mithilä and to have lived in the 12th–13th century. He
was a keen dialectician and a brilliant polemicist. He made the
nyäya-çästra a science and an art of debate. He developed a new
school of nyäya known as navya-nyäya. His Tattva-cintämaëi is
a systematic account of epistemology, logic and philosophy of
grammar. It deals almost exclusively with the epistemology of
the nyäya system with little attention to metaphysics or ontology. The Tattva-cintämaëi laid the foundation of a new system
of dialectics in India. His book became so popular that no one
thereafter could be considered a scholar of nyäya unless they
wrote a commentary on this book; the most famous commentary was written by Raghunätha (Käëäébhaööa) Çiromaëi, a
contemporary of Çré Caitanya Mahäprabhu (see Çiromaëi).
Gaura – a short form of the name Gauräìga.
Gauracandra – one who has arisen like a dazzling golden moon;
a name for Caitanya Mahäprabhu (see Caitanya).
Gaura-Hari – one who has stolen the golden complexion of
Çrématé Rädhikä; a name for Kåñëa appearing in the form of
Çré Caitanya Mahäprabhu.
Gaura-kiçora – the beautiful golden youth; a name for Caitanya
Mahäprabhu.
Gauräìga – one whose limbs have a hue of molten gold; a name
for Çré Caitanya Mahäprabhu, who is Çré Kåñëa Himself,
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endowed with the bhäva (inner mood) and känté (bodily complexion) of Çrématé Rädhikä.
Gaura-Nitäi – a short name for Çré Gauräìga and Çré
Nityänanda Prabhu.
Gaurasundara – one who has a splendid golden form; a name for
Çré Caitanya Mahäprabhu (see Caitanya).
Gaurédäsa Paëòita – a beloved associate of Çré Caitanya
Mahäprabhu. His father was Kaàsäri Miçra and his mother
was Çré Kamalä-devé. He had five brothers named Süryadäsa,
Dämodara, Jagannätha, Kåñëadäsa, and Nåsiàha-Caitanya.
His eldest brother, Süryadäsa, had two daughters – Çrématé
Vasudhä-devé and Çrématé Jähnavä-devé – who became the
wives of Nityänanda Prabhu. Gaurédäsa’s wife was Vimalädevé. They had two sons, Balaräma and Raghunätha.
Gaurédäsa lived in Ambikä Kälnä, on the opposite side of the
Gaìgä from Çäntipura. Just next to Gaurédäsa’s house there is
a large tamarind tree, beneath which Çréman Mahäprabhu
and Çré Nityänanda Prabhu would sit.
Once Gaurédäsa implored the two brothers to remain in his
home forever. In order to pacify Gaurédäsa, Mahäprabhu made
a beautiful set of Gaura-Nitäi Deities from a nearby neem tree
and presented them to him. In kåñëa-lélä Gaurédäsa Paëòita is
Subala-sakhä, one of the dvädaça-gopälas of Vraja (Çré Gauragaëoddeça-dépikä 128).
Gautama – is popularly known as Akñapäda Gautama. According
to some scholars, he lived in the 5th century BC and founded
the präcéna, or older, nyäya school of philosophy. He wrote
Nyäya-sütra, which is known as the earliest systematic literature of the system. The traditional nyäya system as it stands
today is mainly based on this work of Gautama. The Nyäyasütra is divided into five adhyäyas, or lessons, usually called
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books. Each lesson is divided into two ähnikas, or daily portions, and these in turn contain a number of sütras, or aphorisms. These sütras are also divided into prakaraëas, or topics,
by commentators such as Vätsyäyana and Väcaspati.
Gopijana-vallabha – the lover of the gopés of Vraja; a name for
Çré Kåñëa.
Gopinätha Äcärya – a great devotee of Caitanya Mahäprabhu.
He was the husband of Särvabhauma Bhaööäcärya’s sister.
During Mahäprabhu’s childhood, he lived in Nadéyä. He later
lived with the Bhaööäcärya in Puré-dhäma while Mahäprabhu
was there. He was the first one in Püri to proclaim Çré
Caitanya as Bhagavän, for which he was initially ridiculed by
the Bhaööäcärya, who later obtained the mercy of Çréman
Mahäprabhu.
Govinda – a name for Kåñëa; one who pleases the gopés, gopas,
cows, senses, the earth, and Govardhana Hill.
Guëaräja Khäna – an associate of Çré Caitanya Mahäprabhu
and resident of Kulénagräma. He was also known as Çré
Mälädhara Vasu. His father was Bhagératha Vasu and his
mother was Indumaté. He wrote a famous book known as Çré
Kåñëa-vijaya which was much appreciated by Mahäprabhu.
Guëaräja Khäna used to visit Çré Caitanya every year for the
performance of the Ratha-yäträ festival at Puré. It was there
that the residents from Kulénagräma inquired from the Lord
about the characteristics of a Vaiñëava.
-HHari – a name for Çré Kåñëa which means ‘One who takes away’
He takes away everything inauspicious, and who steals the
hearts of His bhaktas.
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-IIndra – the predominating deity of the atmosphere, sky and
rain, he is a deva who is subordinate to Brahmä, Viñëu, and
Çiva, but is the chief of all the other celestial devas.
-JJagadänanda Paëòita – a confidential friend and eternal associate
of Çré Caitanya. He used to perform kértana with Çréman
Mahäprabhu. He knew nothing other than the Lord.
According to Çré Gaura-gaëoddeça-dépikä (51), in kåñëa-lélä
Jagadänanda Paëòita has a mood like that of Satyabhämä’s,
the chief wife of Çré Kåñëa (satyabhämä prakäço ’pi jagadänanda paëòitaù). As Satyabhämä always exhibited a haughty and
contrary mood, Jagadänanda exhibited a similar mood in his
relationship with Mahäprabhu. He remained with the Lord in
Purédhäma, constantly engaged in His service. He is the
author of Çré Prema-vivarta.
Jähëavä-devé – was the daughter of Süryadäsa, the elder brother
of Gaurédäsa Paëòita, and one of the two wives of Nityänanda
Prabhu. According to Çré Gaura-gaëoddeça-dépikä (65–66), in
kåñëa-lélä she is Revaté, the consort of Lord Balaräma, and
Anaìga Maïjaré, the younger sister of Çrématé Rädhikä.
Jaimini – the founder of the pürva-mémäàsä system of Indian
philosophy, better known as the Mémäàsä system. According
to modern scholars he composed his pürva-mémäàsa-sütra
around the 4th century BC. It deals with the investigation of
the nature of dharma and lays down the principle interpretation
of the Vedic texts on which the performance of sacrifices
wholly depends. It describes the different sacrifices and their
purposes. The mémäàsa-sütra consists of twelve chapters, the
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first of which deals with the source of knowledge and the
validity of the Vedas. It is recognized as the basic comprehensive work of the Mémäàsa school of philosophy which gave
rise to a host of commentaries and sub-commentaries.
Jämavanta – also known as Jämbavän and Åkñaräja, a king
among bears. In Tretä-yuga he was one of the ministers of the
monkey king Sugréva. In age, wisdom, strength, and moral
judgment he was superior to all. It was he who reminded
Hanumän of his strength when it came time to cross the
ocean. He was the chief minister in the war against Rävaëa.
Çré Rämacandra took his advice in all matters and offered him
great respect. In the battle of Laìkä, when all were bewildered
by the mayic power of Meghanäda (Indrajit), Jämbavän
remained unaffected by that mäyä. Both Meghanäda and
Rävaëa fell unconscious from the blows of the fists of
Jämbavän. After Räma returned to Ayodhyä and was coronated
as king, He ordered Jämbavän and all the monkeys to return to
their kingdom. Jämbavän agreed only upon receiving the
Lord’s promise that he would obtain the Lord’s association
again in Dväpara-yuga. Thus when Çré Kåñëa appeared in
Dväpara-yuga, Jämbavän’s desire was fulfilled.
Jéva Gosvämé – the son of Çré Vallabha (Anupama), who was the
brother of Rüpa and Sanätana Gosvämés. Even as a young boy
he was deeply attracted Çré Kåñëa. He spent his time not in
playing but in worshiping Bhagavän with flowers, sandalwood,
and other articles. In his youth he went to Väräëasé to study
Sanskrit under Madhusüdana Väcaspati, a disciple of
Särvabhauma Bhaööäcärya. After completing his studies he
went to Våndävana and took shelter of his uncles, Çré Rüpa
and Sanätana. After the disappearance of Rüpa and
Sanätana, he became the leader amongst all of the Vaiñnava
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followers of Çréman Mahäprabhu. His numerous literary contributions, which include books such as Saö-sandarbha and
Gopal-Campu, and commentaries on Çrémad-Bhägavatam,
Bhakti-rasämåta-sindhu, and Ujjvala-nélamaëi, have lent support
with sastric evidence to the teachings of Çré Caitanya.
According to Çré Gaura-gaëoddeça-dépikä (194–207) he is
Viläsa Maïjaré in kåñëa-lélä.
-KKakkhaöé – Çrématé Rädhikä’s pet female monkey.
Kälé – a form of the Goddess Durgä; one whose complexion is
dark or black.
Käliya – a gigantic näga, or serpent, of the race of Kadru and
Kaçyapa. At the time of Çré Kåñëa’s appearance, he took up
residence in the Yamunä river and poisoned the water with
his venom. Kåñëa chastised Käliya by dancing on his hoods. By
the touch of Kåñëa’s lotus feet, Käliya was purified and he left
the Yamunä for Ramaëakadvépa, a small island adjacent to
Jambudvépa.
Kaëäda – an ancient sage. He is the originator of the vaiçeñika
system of Indian philosophy (see vaiçeñika in the Glossary of
Terms). The word kaëäda primarily means “one who lives on
a small particle of food.” This may have some connection to
the basic tenet of the school which says that the universe is
formed of the minutest units of matter, called aëu (the Nyäyakandalé of Çrédhara may be consulted for further information
on this point). Kaëäda is also referred to by the synonyms of
his name, e.g. Kaëabhuja and Kaëabhakña, or by his genealogical name Kaçyapa. He is also known as Ulüka, which literally
means an owl. Tradition explains this name with a story that
Lord Çiva appeared before the sage in the form of an owl and
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revealed the vaiçeñika system to him. It is traditionally
believed that Kaëäda lived and taught in Väräëasé.
Kaëäda is credited with the authorship of the Vaiçeñikasütra, the basic text of the system, but the precise dates of his
life and work cannot be ascertained. While tradition sets him
in the 8th century BC, modern scholarship assigns the composition of the Vaiçeñika-sütra to the first century AD. The basic
tenets of the system were known to the early compilers of the
Caraka-saàhitä – not only to its final editor, Caraka, but to its
original author, Agniveça, who is thought to have lived several
centuries prior to the Christian era. The vaiçeñika philosophy,
as propounded in the sütra, is acknowledged by several schools
of Buddhist philosophy, particularly the madhyamikas and the
vaibhäñikas. The Pali work, Milindapanha, which was written
in the 1st century AD, mentions vaiçeñika as an established
branch of Indian learning.
Kapiladeva – an avatära of Çré Kåñëa, who appeared as the son
of Kardama Muni and Devahüti. He taught the true purport of
the säìkhya philosophy to his mother. In this original säìkhya
philosophy of Kapiladeva there are twenty-five principles.
Beyond these there is the existence of Çré Bhagavän, who is
the source of the other principles. There was another Kapila
who appeared later in the dynasty of Agni who taught an
atheistic version of the säìkhya philosophy (see Kapila above).
The atheistic säìkhya accepts the twenty-five principles but
denies the existence of God. The säìkhya of Kapiladeva ultimately culminates in bhakti.
Kaçyapa – the son of Maréci, who was one of the six sons produced from the mind of Brahmä. Kaçyapa was one of the first
progenitors of the universe. He married thirteen daughters of
Dakña, headed by Adité. The universe was filled with living
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beings of all different varieties by the combination of Kaçyapa
and his wives. Aditi was the mother of the devas headed by
Indra. Kaçyapa and Aditi performed severe austerities to
please the Lord, and as a result He appeared as their son,
Vämana-deva.
Kavi Karëapüra – one of the three sons of Çivänanda Sena. His
brothers were named Caitanya däsa and Räma däsa. His real
name was Paramänanda Sena, but he was given the names
Puré däsa and Karëapüra by Çréman Mahäprabhu. When he
was a young boy he sucked the toe of Mahäprabhu. He was a
superlative writer and poet. He wrote many famous books,
including Çré Gaura-gaëoddeça-dépikä, Çré Caitanya-candrodayanäöaka, Änanda-våëdävana-campü, Çré Caitanya-caritamahäkävya, Ärya-çataka, Kåñëähëika-kaumudé, Alaìkärakaustubha, a commentary on the Tenth Canto of ÇrémadBhägavatam, and Caitanya-sahasra-näma-stotra.
Keçava – a name for Kåñëa. When the word keça is taken to
mean the Keçi demon, the word va is connected to the verbal
root vadh, to kill. In this sense, Keçava means the slayer of the
Keçi demon. Another meaning of keça is hair. When this is
combined with the verbal root vah (to wear or possess), Keçava
means one who has beautiful long hair. Çréla Viçvanätha
Cakravarté Öhäkura has given two further explanations of the
name Keçava: ‘keçän vayate saàskärotéti keçava,’ when keça is
combined with the verbal root ve (to braid), Keçava means one
who expertly braids and decorates the hair of His beloved,
Çrématé Rädhikä; and ‘ko brahmä éço mahädeva tävapi vayase
vaçékaroñé,’ the syllable ka refers to Brahmä, the word ésa refers
to Mahädeva and the verbal root ve here is used in the sense
of bringing under control. Thus Keçava means one who brings
even Brahmä and Mahädeva under His control.
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Kåñëa – the original Supreme Lord, Svayam Bhagavän. He is
avatäré, the source of all other avatäras. His partial manifestation is the Paramätmä and His bodily effulgence is the allpervading Brahma. His body is composed of sac-cid-änanda –
eternality, knowledge, and bliss. He is the personification of
all spiritual mellows, raso vai sa. His father is Nanda Mahäräja,
His mother is Yaçodä, His brother is Balaräma, and His eternal
consort is Çrématé Rädhikä. He is a charming young cowherd
boy with a complexion like that of a fresh monsoon raincloud.
His wears a brilliant yellow dhoté, a peacock feather on His
crown, and a garland of fresh forest flowers. He possesses
sixty-four primary transcendental qualities, out of which four
are unique to Him alone: (1) venu-mädhurya, He attracts the
entire world and especially the gopés with the melodious sound
of His flute; (2) rüpa-mädhurya, He possesses extraordinary
beauty which captivates the minds of all; (3) prema-mädhurya,
He is surrounded by intimate loving associates whose prema is
completely unbounded by reverence or formality; and (4) lélämädhurya, He performs beautiful and enchanting pastimes,
amongst which räsa-lélä is the summit.
Kåñëa Caitanya – a name for Caitanya Mahäprabhu (see
Caitanya).
Kåñëadäsa Kaviräja – the author of Çré Caitanya-caritämåta. He
received the darçana of Nityänanda Prabhu in a dream and
was ordered by Him to go to Våndävana. At the repeated
request of the Vaiñëavas, and after obtaining the blessings of
the Madana-Gopäla Deity, he accepted the task of writing the
biography of Çré Caitanya Mahäprabhu. He also wrote
Govinda-lélämåta, a description of Rädhä and Kåñëa’s eight-fold
daily pastimes, and a commentary known as Säraìga-raìgadä
on Bilvamaìgala Öhäkura’s famous book, Kåñëa-karëämåta.
He is Kastüré Maïjaré in kåñëa-lélä.
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Kumära – the four Kumäras are called Sanaka, Sanätana,
Sanandana and Sanat. Brahmä created them in the beginning
of creation from his mind (manaù). That is why they are called
Brahmä’s mänasa-putra (sons born of his mind). Because of
their profound knowledge, they were completely detached
from worldly attraction, and they did not give any assistance
in their father’s task of creation, because they had developed
an inclination for impersonal speculation (brahma-jïäna).
Brahmä was extremely displeased with this, and he prayed to
Bhagavän Çré Hari for the welfare of his sons. Çré Bhagavän
was pleased by Brahmä’s prayers, and in His Haàsa (swan)
avatära, He attracted their minds away from dry impersonal
knowledge to the knowledge of pure devotional service on the
absolute platform. Because of this, Çanaka Åñi and his brothers
are known as jïäné-bhaktas. They are the originators of the
Nimbäditya disciplic succession.
-LLalitä Sakhé – an intimate friend of Çrématé Rädhikä. She is the
first and most prominent of the añöa-sakhés, the eight confidential girlfriends of Çré Rädhä. According to Çréla Rüpa
Gosvämé’s Çré Rädhä-Kåñëa Gaëoddeça-dépikä (Baharampura
edition) she is twenty-seven days older than Çré Rädhä and
she is also known as Anurädhä. She has a contradictory and
haughty nature. Her complexion is like gorocana, a brilliant
yellow pigment. Her garments are the color of peacock feathers.
Her mother is Säradé and her father is Viçoka. Her husband is
Bhairava, who is a friend of Govardhana Malla, the husband
of Candrävalé. The eight principal sakhés in her yütha (group)
are Ratna-prabhä, Ratikalä, Subhadrä, Bhadra-rekhikä,
Sumukhé, Dhaniñöhä, Kala-haàsé, and Kaläpiné. Lalitä is the
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leader of the parama-preñöha-sakhés; she instructs and directs
all the sakhés; she understands all the different moods of loving
affairs; and she is expert in the tactics of union and separation
in the matter of prema. If by chance Kåñëa ever commits any
offense toward Çré Rädhä, Lalitä is quick to rebuke Him, raising
her head in anger.
-MMadhva – the chief äcärya of the Brahmä sampradäya; born in
1239 near Uòupé. His father and mother were Çré Madhyageha
Bhaööa and Çrématé Vedavidyä. He accepted dékñä and sannyäsa
at age twelve from Acyuta-prekña. His sannyäsa name was
Pürëaprajïa. He wrote commentaries on the Bhagavad-Gétä,
Çrémad-Bhägavatam, Brahma-sütra, and many other books. He
established the doctrine of dvaita-väda which emphasizes the
eternal distinction between the living entities and the Supreme
Lord. He preached vigorously against the kevalädvaitaväda
teachings of Çré Çaìkaräcärya.
Mahädeva – a name for Lord Çiva; the great Lord or the chief
among the devas (see Çiva).
Mahäprabhu – the Great Master, Çré Kåñëa Caitanya (see
Caitanya).
Mahävidyä – a name for the Goddess Durgä. This name indicates that because Goddess Durgä is the personification of the
material energy, she is the source of all material science.
Maheça – the great (mahä) Lord or master (éça). This is a name
for Lord Çiva.
Maitreyé – Yajïa-valkya had two wives, namely Katyayani and
Maitreyé. When he reached the age of fifty, he called his two
wives and divided all his wealth between them saying “Be happy
and allow me to go the forest to chant and remember Kåñëa.”
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Katyayani told him, “ You have given me everything. So now
you can go and practice as you desire.” The second wife
Maitreyé said, “ First, please answer my question. You are giving
me everything. My question is, can these things make me
happy forever? You are giving me all these things, and previously you had all these possessions. Why are you giving them up
and going to the forest? If these things can give me eternal
happiness, why did you not get happiness from them? Why are
you giving them up and going to the forest? I know that these
material things could not actually make you happy. They only
gave you momentary happiness.” Yajïa-valkya was satisfied to
hear his wife speaking in this way. He embraced her and said,
“Truly, you are my svadharmani, my religious wife. No ordinary
person can ask a question like this. Such a person is very rare.”
He then took that wife Maitreyé with him to the forest and,
helping each other, they began to practice bhakti-yoga.
Manu – any one of fourteen principal progenitors and administrators of the universe appearing in succession; the first of
these is known as Sväyambhuva to whom the famous lawbook,
Manu-saàhitä, is ascribed.
Mukunda – a name for Çré Kåñëa. The word muku is equivalent
to mukti and the verbal root da means ‘to give or bestow.’
Thus, Mukunda means ‘the Granter of liberation.’ Also means
‘One whose face is lusterous like the kunda flower.’
-NNärada – a great sage among the devas, thus known as Devarñi.
He was born from the mind of Brahmä. He is a liberated associate of Çré Kåñëa, who travels throughout the material and
spiritual worlds broadcasting His glories. In caitanya-lélä he
appears as Çréväsa Paëòit
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Näräyaëa – literally ‘the shelter for mankind’ (nära means
‘mankind,’ and ayana means ‘the shelter of’). An expansion
of Kåñëa; the opulent Lord of Vaikuëöha.
Nélämbara Cakravarté – the father of Çré Çacé Mätä, and maternal
grandfather of Çré Caitanya Mahäprabhu; a great astrologer.
According to Çré Gaura-gaëoddeça-dépikä (104–105), in kåñëalélä he was Garga Muni and Sumukha gopa.
Nimäi Paëòita – Çréman Mahäprabhu’s childhood name was
Nimäi because He was born beneath a neem tree. In His youth
He became a great scholar, and thus He came to be known as
Nimäi Paëòita.
Nimbäditya – the head äcärya of the Kumära sampradäya. He
established the philosophical doctrine of dvaitädvaita-väda,
which delineates both the oneness and the distinction of all
things with the Lord. He performed his bhajana at Dhruvakñetra near Govardhana. He wrote a commentary on Vedäntasütra named Vedänta-saurabha, as well as Vedänta-kämadhenudaça-çloka, Kåñëa-stavaräja, Guru-paramparä, Vedänta-tattvabodha, Vedänta-siddhänta-pradépa, Svadharmädhva-bodha,
Aitihya-tattva-siddhänta, Rädhäñöaka, and a commentary on
Bhagavad-géta.
Nistäriëé – a name of Durgä-devé, meaning ‘she who transports
one across material existence; she who awards mokña.’
Nitäi – a nickname for Nityänanda Prabhu.
Nityänanda – a manifestation of Çré Kåñëa who in kåñëa-lélä is
Çré Balaräma. He appeared together with Çréman Mahäprabhu
and was the Lord’s chief assistantin distributing harinämasaìkértana to the fallen jévas of Kali-yuga. He was born in
Ekacakrä in 1473 on the day of Çukla-trayodaçé in the month
of Mägha (January–February). His father was Häòäi Paëòita
and His mother was Padmävaté. According to some, He was
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the disciple of Çré Mädhavendra Puré, and according to others
the disciple of Lakñmépati, the guru of Mädhavendra Puré.
Någa – a great king and the son of Mahäräja Ikñväku. He was
exceedingly generous. He once gave an incalculable number of
exceptional cows to a brähmaëa in charity. By chance one of
those cows escaped and returned to the King’s herd. Un wittingly, Någa gave that same cow to a different brähmaëa.
Along the way, the first brähmaëa recognized the cow and was
very upset. The two brähmaëas went to Någa to settle the
matter. Although the King offered each of the brähmaëas a
hundred thousand cows in exchange for the one cow, they
both left feeling dissatisfied.
Shortly thereafter, the King died. When he was brought
before Yamaräja, he was given the choice to first enjoy the
results of his pious actions or to suffer the reactions to his misdeeds. He chose to first suffer the reactions to his misdeeds.
Instantly he obtained the body of a lizard and was cast to
Earth, where he was made to live in a dried-up well.
One day in Dväpara-yuga, Någa was found by some boys of
the Yadu dynasty. The boys went and reported this to Çré
Kåñëa who then came and lifted the lizard out of the well with
His left hand. Upon being touched by the lotus-hand of Çré
Kåñëa, Någa was released from the body of the lizard. He is an
example of someone who attained Çré Kåñëa’s mercy from the
state of saìkucita-cetana, contracted consciousness.
Nåsiàhadeva – the half-man, half-lion avatära of Çré Kåñëa. He
appeared in a ferocious mood to protect His beloved bhakta,
Prahläda Maharäja, when Prahläda was being severely
oppressed by his demoniac father, Hiraëyakaçipu.
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-PPadmanäbha – one whose navel is shaped like a lotus; a name for
Kåñëa or Viñëu.
Päëòavas – the five sons of Päëòu: Yudhiñöhira, Bhéma, Arjuna,
Nakula, and Sahadeva. They were great devotees of Çré Kåñëa.
They are the heroes of the Mahäbhärata and were the victorious party in the battle of Kurukñetra.
Parékñit Mahäräja – the son of Abhimanyu and Uttarä, and the
grandson of Arjuna. He appeared just at the end of Dväparayuga. After the battle of Kurukñetra, he was the sole living
descendant of the Päëòavas and Kauravas. While still in his
mother’s womb, Kåñëa protected him from the deadly
brahmästra weapon of Añvatthämä.
When Parékñit was fully grown, the Päëòavas installed him
as emperor and retired to the Himälayas. He was such a powerful ruler that he was able to forestall the onset of the age of
Kali.
Later, by the influence of the Lord’s internal potency, he
committed an act of indiscretion against the sage Saméka Åñi
and was cursed by the sage’s five year old son, Çåìgé, to die
from a snake-bite within seven days. Parékñit calmly accepted
the curse as the mercy of Çré Kåñëa. He left the kingdom in the
hands of his son, Janamejaya, and went to the bank of the
Gaìgä. Great sages from all over the world immediately gathered there to witness his passing away. He spent his final days
hearing the narration of Çrémad-Bhägavatam from the sage
Çukadeva. Absorbed in ambrosial descriptions of Çré Kåñëa
and His bhaktas, Parékñit Mahäräja gave up eating, drinking,
sleeping, and all fear of his imminent death.
Pataïjali – a great maharñi and author of the yoga-sütra (see
yoga in the Glossary of Terms).
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Patita-pävana – one who purifies and delivers the fallen souls; a
name for Çré Caitanya, Nityänanada, and çré guru.
Prabodhänanda Sarasvaté – the uncle of Çré Gopäla Bhaööa
Gosvämé. He was a resident of Raìga-kñetra and a sannyäsi of
the Çré Rämänuja sampradäya. Gopäla Bhaööa Gosvämé
received dékñä from him. Prabodhänanda was a worshiper of
Lakñmé-Näräyaëa, but by the mercy of Çré Gaurasundara he
adopted the worship of Çré Rädhä-Govinda. He wrote many
books such as Çré Våndävana-mahimämåta, Çré Rädhä-rasasudhänidhi, Çré Caitanya-candrämåta, Saìgéta-mädhava,
Äçcarya-räsa-prabandha, Çré Våndävana-çataka, Çré Navadvépaçataka, Çruti-stuti-vyäkhyä, Kämabéja-Kämagäyatré-vyäkhyäna,
Géta-Govinda-vyäkhyäna, and Çré Gaura-sudhäkara-citräñöaka.
According to Çré Gaura-gaëoddeça-dépikä (163), in kåñëa-lélä
Prabodhänanda Sarasvaté is Tuìgavidyä, one of the añöasakhés of Çrématé Rädhikä.
Pradyumna Brahmacäré – a personal associate of Çré Caitanya
Mahäprabhu. He was a worshiper of Çré Nåsiàhadeva and
thus Çréman Mahäprabhu additionally gave him the name
Nåsiàhänanda. In Çré Caitanya-caritämåta Çréla Kåñëadäsa
Kaviräja has narrated how within his mind Nåsiàhänanda
Brahmacäré created a road out of valuable jewels and surrounded it by all kinds of sublime paraphanalia (lakes and gardens etc.) so that Çré Sacinandana could feel delight as He
travelled to Çré Våndävana.
Prahläda – a great bhakta of Çré Kåñëa and son of Hiraëyakaçipu.
As a small boy of only five years old he was severly oppressed
by his father, Hiraëyakaçipu, who was bitterly opposed to
Viñëu for having killed his brother, Hiraëyäkña. In spite of
many threats and attempts on his life, Prahläda remained
composed and absorbed in remembrance of Çré Kåñëa. He was
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protected in all such situations and ultimately the Lord appeared
as Nåsiàhadeva to kill his demoniac father. The history and
teachings of Prahläda are renowned in Çrémad-Bhägavatam
and other scriptures.
-RRädhä – the eternal consort of Çré Kåñëa and the embodiment
of the hlädiné potency. She is known as mahäbhäva-svarüpiné,
the personification of the highest ecstacy of divine love. She
is the source of all the gopés, the queens of Dvärakä, and the
Lakñmés of Vaikunöha. Her father is Våñabhänu Mahäräja, Her
mother is Kértidä, Her brother is Çrédäma, and Her younger
sister is Anaìga Maïjaré. She has an effulgent, golden complexion and She wears blue garments. She is adorned with
unlimited auspicious qualities and is the most dearly beloved
of Çré Kåñëa.
Radhä-Çyäma – the divine couple Çré Çré Rädhä-Kåñëa.
Raghunandana Bhaööäcärya – the son of Harihara Bhaööäcärya
and a contemporary of Çréman Mahäprabhu. He was also
known as Smärta Bhaööäcärya. He wrote a lengthy book
known as Añöä-viàçati-tattva (28 principles) dealing with the
scriptural codes of conduct for upanayana, marriage, çräddha,
and many other essential social and moral functions. Aside
from this he wrote several other småti-çästras including
Räsayäträ-paddhati, Saìkalpa-candrikä, Tripuñkaräçänti-tattva,
Dvädaça-yäträ-pramäëa-tattva, and Hari-småti-sudhäkara.
Käléräma Väcaspati and Rädhä-Mohan Gosvämé of Çäntipura
each wrote commentaries on his Añöä-viàçati-tattva.
Raghunätha däsa Gosvämé – also known as Däsa Gosvämé; a
confidential associate of Çréman Mahäprabhu. He was born in
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1494 in the village of Kåñëapura within the Hugalé district of
West Bengal. His father was Govardhana Majumadära and
His uncle was Hiraëya Majumadära. His dékñä-guru was Çré
Yadunandana Äcärya. At an early age he gave up a beautiful
wife and opulence like that of Indra to take shelter at the feet
of Çréman Mahäprabhu in Jagannätha Puré. Mahäprabhu
placed him under the guidance of Svarüpa Dämodara
Gosvämé. After the disappearance of Çré Caitanya and
Svarüpa Dämodara, he went to Våndävana and remained
under the shelter of Çré Rüpa and Çré Sanätana Gosvämés. He
stayed at Rädhä-kuëòa, constantly absorbed in bhajana. He
wrote three books: Stavävalé, Dänakeli-cintämaëi, and Muktäcarita. In kåñëa-lélä he is Rati Maïjaré.
Räma – a lélä-avatära or pastime avatära of Çré Kåñëa; He is the
famous hero of the Rämäyaëa. He is also known as
Rämacandra, Raghunätha, Däçarathi-Räma, and RäghavaRäma. His father was Mahäräja Daçaratha, His mother was
Kausalyä, and His wife was Sétä. He had three brothers named
Lakñmaëa, Bharata, and Çatrughna. The celebrated monkey
Hanuman was His beloved servant and devotee. After killing
the pernicious demon, Rävaëa, and rescuing Sétäräné with the
help of the monkey army, Räma returned to Ayodhyä and was
crowned king.
Rämänuja – the celebrated Vaiñëava äcärya of the Çré sampradäya
who founded the Vedäntic school which taught the doctrine
of viçiñöädvaitaväda, qualified non-dualism. He lived at
Käïcipuram and Çré Raìgam in South India in the 12th century. He is believed to have been an incarnation of Çeña and
is known also as both Rämänujäcärya and Yatiräja. He wrote
commentaries on Bhagavad-géta, Çrémad-Bhägavatam, and
Vedänta-sütra.
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Rasaräja – the emperor of rasa; one who is supreme in relishing
the mellows of rasa; this is a name for Çré Kåñëa who is akhilarasämåta-mürti, the embodiment of the essence of all rasa.
Rüpa Gosvämé – an eternal associate of Çréman Mahäprabhu.
He is glorified as having established the inner desire of Çré
Caitanya Mahäprabhu in this world. He understood the confidential moods of Çré Kåñëa and broadcast them in his many
books. He was personally instructed by Mahäprabhu at
Prayäga and empowered to write books explaining the esoteric
truths of uttama-bhakti. His unique contribution was to
explain how bhakti is transformed into rasa and how rasa is
the real basis of loving relationships with Çré Kåñëa. Some of
his prominent books are Bhakti-rasämåta-sindhu, Ujjvalanélamaëi, Vidagdha-mädhava, and Lalita-mädhava. According
to Çré Gaura-gaëoddeça-dépikä (180), he is Çré Rüpa Maïjaré in
kåñëa-lélä.
-SÇacénandana – the son of mother Çacé; a name for Caitanya
Mahäprabhu (see Caitanya).
Sanätana Gosvämé – an eternal associate of Çréman
Mahäprabhu and elder brother of Rüpa Gosvämé. He was personally instructed by Mahäprabhu, who ordered him to write
books explaining the principles of bhakti and to excavate the
lost places of kåñëa-lélä in Vraja. His Båhad-bhägavatämåta is
considered to be the earliest of the Gosvämé writings and the
source of inspiration for many other works. He wrote a famous
commentary on the Tenth Canto of Çrémad-Bhägavatam, originally titled Vaiñëava-toñané, which later became known as
Båhad-Vaiñëava-toñaëé after Çréla Jéva Gosvämé wrote a Tenth
Canto commentary known as Laghu-Vaiñëava-toñaëé. He also
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enumerated the basic principles of bhakti in his book Haribhakti-viläsa. According to Çré Gaura-gaëoddeña-dépikä (181),
he is Lavaìga Maïjaré in kåñëa-lélä.
Ñaëòa – one of the sons of Çukräcärya and a teacher of Prahläda
Mahäräja. The word ñaëda means ‘a bull.’ Ñaëòa embodies the
nature of one who is dull-witted in the matter of spiritual
realization.
Çaìkara – another name for Çiva (see Çiva). Sometimes Çaìkara
is used as a short name for Çaìkaräcärya.
Çaìkaräcärya – a celebrated teacher of Vedänta philosophy and
the reviver of Brähmaëism. He is understood to have been an
incarnation of Lord Çiva. He was born in 788 and he died in
820 at the age of thirty-two. According to some accounts of his
life, he was born approximately 200 BC. He was born into a
Naàbüdarépäda brähmaëa family in the village of Kälapé or
Käñala in the province of Kerala. His father’s name was
Çivaguru and his mother was Subhadrä. The couple worshiped
Lord Çiva for a long time to obtain a son, and thus when their
son was finally born, he received the name Çaìkara. His father
passed away when Çaìkara was only three years old. By the
time he was six, Çaìkara was a learned scholar, and he accepted
the renounced order at the age of eight. He travelled all over
India to suppress the Buddhist doctrine and revive the authority of Vedic dharma.
Çaìkaräcärya wrote a famous commentary on Vedänta-sütra
known as Çäréraka-bhäñya, Inquiry into the Nature of the
Embodied Spirit. Although he made an invaluable contribution
by re-establishing Brähmaëism and the Vedic authority,
which laid some groundwork for the teachings of Çré Caitanya,
the precepts he established are at odds with the Vedic conclusion and the Vaiñëava äcäryas. He declared the Supreme
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Brahma to be devoid of form, characteristics, potencies, and
qualities. He states that although Brahma is full of knowledge,
it is not a conscious all-knowing being. Although Brahma is of
the nature of transcendental bliss, it is not a subjective experiencer of that bliss. Brahma is not the creator of the world.
When that featureless Brahma comes in contact with mäyä, it
assumes material qualities. These ideas have been strongly
refuted by all the Vaiñëava äcäryas.
Sapta-täla – the seven täla (palmyra) trees. In Tretä-yuga the
monkey chief Väli once procured seven succulent täla fruits.
He kept them aside and went to bathe, thinking that he would
enjoy them later. Upon his return, he discovered that a poisonous snake had already ruined them. Väli became furious and
cursed the snake to obtain the body of a tree. By the potency
of this curse, the snake at once manifested as seven Palmyra
trees (sapta-täla). The father of the snake was acutely distressed
and cursed Väli in return that whoever could pierce all seven
täla trees with a single arrow would be the cause of Väli’s
death. Later, Çré Rämacandra accomplished this feat to assure
Sugréva of His ability to kill Väli. In Kali-yuga when Çré
Caitanya Mahäprabhu travelled to South India to deliver the
jévas of that place, He came upon the sapta-täla trees. Upon
seeing them, He became overwhelmed with prema and rushed
forward to embrace them. As soon as He did so, the trees disappeared. By the touch of Çréman Mahäprabhu they were
delivered from the state of äcchädita-cetana, covered consciousness. When the local residents witnessed this astonishing
event, they could understand that Çréman Mahäprabhu was
directly Çré Rämacandra.
Särvabhauma Bhaööäcärya – an associate of Çréman Mahäprabhu;
also known as Çré Väsudeva Särvabhauma. According to Çré

G loSSary

of

N aMES



Gaura-Gaëoddeça-dépikä (119) he was formerly Båhaspati, the
preceptor of the devas. At first his residence was in
Navadvépa, but he came to Puri-dhäma on the invitation of
King Pratäparudra, and was the chief paëòita in the king’s
court. He was one of the foremost scholars of his time. When
Mahäprabhu came to Puri-dhäma, Särvabhauma instructed
Him for one week in the impersonal conception of Vedänta.
After this, Mahäprabhu explained the true meaning of
Vedänta and bestowed His mercy upon Särvabhauma in such
a way that the Bhaööäcärya could understand Çré Kåñëa’s true
identity. At that point Särvabhauma submitted himself unto
His lotus feet.
Çaunaka and åñis – Once, Çaunaka and other åñis organized sacrificial yajïas for a thousand years in the holy place of
Naimiñäraëya, hoping to attain the supreme benediction.
After some time, they lost all hope of attaining their desired
goal in this way, but they attained their desired perfection
through the answers that Çré Suta Gosvämé (the disciple of Çré
Kåñëa-dvaipäyana Vedavyäsa) gave to their questions. The six
questions that they asked him are: (1) what is the ultimate
benediction for the jévas? (2) what topic can we hear that will
please the life of all souls, Paramätmä Çré Hari? (3) what were
the purposes that Väsudeva Çré Kåñëa desired to fulfill when He
appeared from Devaké’s womb? (4) what pastimes did Bhagavän
Väsudeva perform in His different avatäras? (5) please
describe the qualities and glories of Çré Hari; (6) where did
dharma take shelter when Çré Kåñëa returned to His own
abode?
All these åñis took shelter of Çré Suta Gosvämé as guru,
although they took birth in high-caste brähmaëa families,
whereas he took birth in a lower caste. When they expressed
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their inquisitiveness to Çré Suta Gosvämé in a simple-hearted
way, this dearmost disciple of Çré Vedavyäsa answered all their
questions with gentle affection. When they heard his answers,
they all attained the supreme perfection. This is an example of
an inquisitive (jijïäsu) devotee.
Çiromaëi, Raghunätha – also known as Käëäé Çiromaëi or
Käëäbhaööa; a contemporary of Çré Caitanya Mahäprabhu and
author of Dédhiti, the famous nyäya commentary on the
Tattva-cintämaëi of Gaìgeçopädhyäya. He was a student of Çré
Väsudeva Särvabhauma Bhaööäcärya in Navadépa. After completing his studies, he went to Mithilä for some time and then
returned to Navadépa to open his own school of nyäya. At that
time Väsudeva Särvabhauma was invited by King Pratäparudra
to come to Orissa to be the chief paëòita in his court. As a
result, Çiromaëi became distinguished as the foremost scholar
of nyäya in Navadvépa during his time. According to the
Advaita-prakäça, Çiromaëi desired that his Dédhiti would
become the most famous commentary on Tattva-cintämaëi.
However, Çré Caitanya Mahäprabhu had written a commentary
on Tattva-cintämaëi which surpassed the work of Çiromaëi.
Seeing this, Çiromaëi became despondent. In order to fulfill
Çiromaëi’s desire, Mahäprabhu threw His own commentary
into the Gaìgä. Thereafter, Çiromaëi’s commentary became
celebrated as the pre-eminent commentary on Tattva-cintämaëi.
Çiva – a qualitative expansion of Çré Kåñëa who supervises the
material mode of ignorance, and who annihilates the material
cosmos; one of the five deities worshiped by the païcopäsakas.
His name literally means auspicious. In the Brahmä-saàhita
(5.45) it is described that Çré Kåñëa assumes the form of Lord
Çiva for the purpose of carrying out the material creation. In
the Çrémad-Bhägavatam (12.13.16) Çiva is described as the best
of all Vaiñëavas: vaiñëavänäà yathä çambhu.
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Sémantiné-devé – is a name for Parvaté, who at the instigation of
her consort Lord Çiva, desired to have darçana of Gauranga
Mahäprabhu. Thus she went to see Him. After being blessed
by Him she took His footdust and placed it on her sémanta
(hair parting). Thus that place became famous as Simantadvipa. Ignorant people call it Simuliyä.
Çréman Mahäprabhu – a name for Çré Caitanya Mahäprabhu
(see Caitanya).
Çukadeva – the son of Bädaräyaëa Vyäsadeva and speaker of
the Çrémad-Bhägavatam to Mahäräja Parikñit. In Golokadhäma, Kåñëa’s eternal abode in the spiritual world, he is the
parrot of Çrématé Rädhikä.
Sugréva – the monkey chieftain in the Åñya-müka mountain,
who received Räma and Lakñmaëa when they were searching
for Sitä. He was the brother of Väli, who, due to a misunderstanding, was vehemently inimical toward him. After taking
Räma’s help to kill his brother, he summoned the monkey
army to assist Räma in conquering Rävaëa and recovering
Sétä. After the death of Rävaëa, Sugréva accompanied Räma
and Lakñmaëa on their return to Ayodhyä.
Surabhi – a cow of divine origin. After Indra committed a grave
offense against Çré Kåñëa by flooding Gokula with torrents of
rain, he became very fearful, and thus he approached Surabhi
for shelter, knowing cows to be most dear to Kåñëa. The two of
them went to Navadvépa-dhäma, knowing that Kåñëa would
appear there in Kali-yuga as Çré Gauräìga. By chanting
Gauräìga’s name, tears of love filled their eyes and they
quickly attained the darçana of Gauräìga. The Lord assured
them that they would attain His service when He would
appear there. After He disappeared, Surabhi remained there
beside a banyan tree, constantly serving the lotus feet of
Gauräìga by engaging in worship and bhajana.
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Sürya – the sun god; one of the five deities worshiped by the
païcopäsakas.
Svarüpa Dämodara – one of the most intimate associates of
Çréman Mahäprabhu (Çré Caitanya-caritämåta, Antya-lélä
2.105–106). His previous name was Puruñottama Äcärya. After
accepting sannyäsa he received the name Svarüpa Dämodara.
He accompanied Mahäprabhu to Puré and served Him constantly by reciting appropriate çlokas to nourish His confidential moods. He recorded the activities of Çréman Mahäprabhu
in the form of Sanskrit çlokas, which later became the basis of
Çré Caitanya-caritämåta and other biographical works on the
life of Çré Caitanya. In kåñëa-lélä he is Lalitä Sakhé.
Çyämä – (1) a name for Çrématé Rädhikä, one who is absorbed in
Çyäma (Çré Kåñëa); (2) a name for the Yamunä River; (3) a
short name for Çyämalä, a sakhé friend of Çré Rädhä; (4) a form
of Durgä worshiped by täntrikas.
-TTäla – see Sapta-täla.
-UUddhäraëa Datta – a confidential associate of Nityänanda
Prabhu. He was born into a wealthy family of gold merchants
in 1481 in the town of Saptagräma. His father and mother
were Çrékara Datta and Bhadrävaté. His wife was Mahämäyä
and his son was Çréniväsa Datta Öhäkura. Uddhäraëa Datta’s
wife died when he was only twenty-six. After this he abandoned his wealth and family and wandered everywhere as a
servant of Nityänanda Prabhu. In kåñëa-lélä he was the
cowherd boy known as Subähu, one of the dvädaça-gopälas of
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Vraja, the twelve intimate cowherd boyfriends of Kåñëa and
Baladeva, who descended with Nityänanda Prabhu (Çré Gauragaëoddeça-dépikä 129).
-VVaàçé-vadanänanda – the son of Chakauri Caööopädhyäya. At
birth, Çréla Vaàçé-vadanänanda Öhäkura was given the name
Vaàsé, or Vaàçé däsa. He was also known as Vadana and
Vadanänanda. He was born in 1494 or, according to others, in
1505, and was regarded as an incarnation of Kåñëa’s flute. This
was later confirmed in Çré Gaura-gaëoddeça-dépikä (179), the
book of Çréla Kavi Karëapüra (written approximately in 1576)
which reveals the identities of Mahäprabhu’s associates in
kåñëa-lélä. The name Vaàçé-vadana refers to Çré Kåñëa, the
flute-player. One who gives änanda (bliss) to Kåñëa by
enabling Him to play on the flute and thus attract the beloved
gopés to Him is known as Vaàçé-vadanänanda. Thus, although
his birth name was simply Vaàçé däsa, he came to be known as
Vaàçé-vadanänanda Prabhu or Öhäkura. The names Prabhu
and Öhäkura are titles of respect for great personalities.
Väsudeva – the indwelling Lord of all beings, Çré Kåñëa who
resides everywhere and in all things. This word comes from
the verbal root vas, ‘to reside.’ In another sense it means the
son of Vasudeva, derived from the Sanskrit verbal root viç, ‘to
pervade;’ means ‘the All-pervading and Omnipotent One.’
Viñëu – the Supreme Lord of the cosmos who presides over the
material mode of goodness; the supreme amongst the five
deities worshiped by the païcopäsakas.
Viñëupriyä – the second wife of Çréman Mahäprabhu. Bhagavän
has three potencies known as çré, bhü, and nélä. Çré Viñëupriyädevé embodies the bhü potency. In kåñëa-lélä she is
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Satyabhämä (Çré Gaura-gaëoddeça-dépikä 47–48). Her father
was Sanätana Miçra, who was King Saträjita in kåñëa-lélä.
After Mahäprabhu accepted sannyäsa, Viñëupriyä engaged
constantly in chanting hari-näma. She would set aside one
grain of rice for every round of hari-näma that she chanted. In
the evening she would cook that rice and offer it to her Deity
of Çré Gauräìga. She would then give half to Çacé Mätä and
eat the remainder.
Viñëusvämé – the head äcärya of the Rudra sampradäya. He
established the doctrine of çuddhädvaitaväda, purefied nondualism, in contrast to the impure doctrine of kevalädvaitaväda,
the impersonal interpretation of monism. The famous
Vaiñëava äcärya, Çré Vallabha, established his conclusions on
the basis of the philosophical principles laid down by
Viñëusvämé. Vallabhäcärya is said to be an incarnation of
Viñëusvämé.
Viçvambhara – a name for Caitanya Mahäprabhu which means
one who maintains and nourishes the entire universe (see
Caitanya).
Våndä-devé – a confidential servant of Çré Çré Rädhä-Kåñëa.
She is expert in making all arrangements for Rädhä-Kåñëa’s
amorous pastimes in the kuïjas of Våndävana. She is the predominating goddess of the Våndävana forest and her partial
expansion is Tulasé-devé. Sometimes the name Våndä-devé is
used simply to refer to Tulasé-devé.
Vyäsadeva – a great sage and empowered incarnation of the
Lord. He was also known as Bädaräyaëa, Dvaipäyana, and
Veda-Vyäsa. His father was Paräçara and his mother was
Satyavaté. He was the step-brother of Vicitravérya and Bhéñma.
Because of the untimely death of Vicitravérya, Satyavaté
requested Vyäsa to become the husband of Vicitravérya’s two
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childless widows. From the womb of Ambikä, Dhåtaräñöra was
born and from the womb of Ambälikä, Päëòu was born. He
was also the father of Vidura by a servant girl. In addition, by
his wife Araëi, Vyäsadeva was the father of the great sage Çré
Çukadeva, who spoke the Bhägavata Puräëa to Mahäräja
Parékñit. Vyäsadeva compiled and arranged the Vedas,
Vedänta-sütra, the Puräëas, the Mahäbhärata, and ÇrémadBhägavatam, and he also established the uttara-mémäàsä system
of philosophy.
-YYadunandana – a name for Çré Kåñëa meaning one who
appeared in the Yadu dynasty.
Yamalärjuna – the twin arjuna trees. Formerly they were
Nalakuvara and Maëigréva, the sons of Kuvera, the treasurer
of the devas in the heavenly planets. Once, intoxicated with
sensuous desire and accompanied by many young ladies,
Nalakuvara and Maëigréva were sporting naked in the
Mandäkiné river. The sage Närada Muni passed by at that
moment. The ladies at once covered themselves in shame and
fell at the feet of Närada to beg his forgiveness. However,
Nalakuvara and Maëigréva were so intoxicated that they took
no notice of Närada. Seeing them bereft of all sense, Närada
blessed them by cursing them to take birth as trees. Thus they
were born as twin arjuna trees in Gokula. When Bhagavän Çré
Kåñëa appeared in Dväpara-yuga, He delivered them from the
state of covered consciousness by touching them with His
lotus feet.
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Glossary of Places
-AAgradvépa – a town about six miles south of Käöoyä (Katwa). It
is situated on the west side of the Gaìgä, about 26 miles
northwest of Mäyäpura, in the Barddhamän district. Çré
Govinda, Çré Mädhava, and Çré Väsudeva Ghoña lived here.
The samädhi of Çré Govinda Ghoña is located in Agradvépa.
Govinda Ghoña Öhäkura established the Deity of Çré
Gopénätha on the east bank of the Gaìgä near Agradvépa.
Alakänanda – one of the four great branches of the river Gaìgä
(the others are the Bhägérathé, Mandäkiné, and Bhogavaté).
When the Alakänanda meets the Bhägérathé in northern
Uttara Pradesh, the river becomes known as the Gaìgä. It
again divides in Bengal. In Bengal, one branch of the Gaìgä,
which has now dried up, was called the Alakänanda. This
Alakänanda formerly flowed south through Navadvépamaëòala. The bed of this river lies directly across the Gaìgä
from the present town of Navadvépa, where it runs east for two
miles and then turns south. From this point it runs between
Godrumadvépa and Madhyadvépa.
Ambikä-Kälnä – a place about 30 km south of the present city
of Navadvépa. This is where Çré Gauridäsa Paëòita, Çré Hådaya
Caitanya, Çré Paramänanda Gupta, and Çré Süryadäsa Paëòita
lived. It is situated on the west bank of the Gaìgä directly
across from Çäntipura, where Çré Advaita Äcärya lived. Çréman Mahäprabhu used to visit the house of Gauridäsa Paëòita
in Kälnä.
Ämraghäöä – a village in Godrumadvépa also known as
Ämghäöä. It is on the east side of the Gaìgä, about midway
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between Svarüpa-gaïja and Devapallé. Once while Çréman
Mahäprabhu was performing saìkértana with His associates,
He arrived at this place. After several hours of saìkértana, the
devotees’ hunger and thirst was aroused. Çré Mahäprabhu
planted a mango seed which immediately grew into a tree full
of ripened mangoes, which had neither seeds nor skins. The
mangoes were fragrant and their taste was sweeter than nectar.
Çréman Mahäprabhu and Çré Nityänanda Prabhu relished
those fruits along with Their associates. This place is thus
known as Ämghäöä, the place of mangoes.
Antardvépa – one of the nine islands of Navadvépa. This place
embodies the devotional practice of ätma-nivedanam, surrendering one’s very self to Çré Kåñëa. Antardvépa is situated in
the antar (heart or middle) of the eight-petaled lotus of
Navadvépa. At the center of Antardvépa is Çré Mäyäpura, and
at the very core of Mäyäpura is Yogapéöha, the place where Çré
Caitanya Mahäprabhu appeared.
Lord Brahmä felt despondent after disturbing Kåñëa’s pastimes in Vraja by stealing His cows and cowherd friends. He
performed austerities in Antardvépa, knowing that Gauräìga
would descend there in Kali-yuga. Gauräìga manifested
before Brahmä and gave him the benediction that Brahmä
would appear as the great bhakta, Haridäsa Öhäkura. Taking
birth in a Yavana family, he would not be disturbed by pride.
Because Mahäprabhu revealed His internal (antar) feelings to
Brahmä at this place, the island is known as Antardvépa.
-BBaragächi – also known as Bähiragächi. It is situated two miles
from the Murägächä railway station, which is about 20 km
north of Kåñëa-nagara on the east side of the Gaìgä.
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According to Çré Caitanya-bhägavata (Antya-lélä 5.710–711),
this place is famous for its connection with Nityänanda Prabhu:
“viçeñe sukåti ati baòagächi-gräma nityänanda-svarüpera vihärera
sthäna, baòagächi grämera janeka bhägyodaya tähä kabhu
kahite nä päri samuccaya – The village of Baragächi is especially virtuous because Nityänanda Prabhu performed many
pastimes there. It is simply impossible to describe the great fortune of this village.”
Bhägérathé – another name for the Gaìgä River. The river
Gaìgä is a celestial river. Because this river was brought to the
earth by the austerities and prayers of King Bhagératha, she is
also known as Bhägérathé. Initially, where the Gaìgä starts
near Gaìgotré, she is known as the Bhägérathé. When the
Bhägérathé meets the Alakänanda, she becomes known as the
Gaìgä. In West Bengal, the Gaìgä divides into the Padmä
River and the Bhägérathé. The Bhägérathé flows south through
Navadvépa and on to the Bay of Bengal. Some distance south
of Çäntipura, the Bhägérathé becomes known as the Huglé.
Bhärata-varña – one of nine tracts of land which form the divisions of Jambüdvépa. It is named after King Bharata, the son
of Rñabhadeva. India is now known as Bhärata, although in
the ancient histories this appellation referred to the entire
earth plant.
Bhüù – (Bhü-loka) the planet earth.
Bhüù-maëòala – the middle planetary system within the universe.
Bhüvaù – (Bhüvar-loka) the second of seven divisions of planets:
Bhüù, Bhüvaù, Svarga, Maharloka, Janaloka, Tapoloka, and
Satyaloka. This planet is situated between the earth and the
sun planet. It is attained by siddhas and munis.
Bilva-puñkariëé – also known as Bael-pukura. Çré Nélambara
Cakravarté, the maternal grandfather of Çréman Mahäprabhu,

963

964

 J aiVa - DHarMa

lived at this place. It is situated near the northern border of
Sémantadvépa and forms part of the area known as Simuliyä.
Brahmäloka – the planet of Çré Brahmä situated above Tapoloka
at the upper limit of the universe. This planet is also known as
Satyaloka.
Brähmaëa-puñkariëé – presently known as Bämana-pukura.
According to Çré Narahari däsa’s Parikramä-paddhati, the
place now known as Bämana-pukura was formerly called
Brähmaëa-puñkara: bämana-pukure puëya-gräma, brähmaëapuñkara e vidita pürva näma. According to a book named Citre
Navadvépa, part of Bämana-pukura is included in Antardvépa
and part in Sémantadvépa. Bämana-pukura is presently situated
north of the Yogapéöha and east of the Bhägérathé. From the
description in the beginning of Chapter Twelve it appears
that Brähmaëa-puñkariëé was situated just south of Bilvapuñkariëé, and together these two areas made up the district
known as Simuliyä. This must have been the case either at the
time this book was written (1896) or at the time the story is set
(c.1600). On the 1916 map of Çrédhäma Navadvépa, however,
we see that there is a considerable distance between Baelpukura and Bämana-pukura, and Bämana-pukura is south of
the Bhägérathé. This type of shift of the land and modification
of the names of places is a common feature of the Navadvépa
area, largely due to the ever-changing course of the Gaìgä and
its branches flowing through Navadvépa-maëòala.
-CCampahaööa – a place in the southwest part of Rtudvépa, also
known as Cämpähäöé. It was formerly known as Campakahaööa
because there was a market (haööa) there that sold the flowers
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of the Campaka trees that grow profusely in this area. It is
considered non-different from the Khadiravana forest of
Våndävana. The great poet Jayadeva Gosvämé wrote the GétaGovinda while residing in Campahaööa.
-DDevapallé – a town three miles south-west of Kåñëa-nagara in
Godrumadvépa where all the devas resided. In Satya-yuga,
Lord Nåsiàhadeva rested at Devapallé after killing
Hiranyakaçipu. This place is also thus known as Nåsiàhapallé.
There is an ancient Deity of Nåsiàhadeva at this place, said
to date back to Satya-yuga.
-GGädigächä – an area, often equated with the entire region of
Godrumadvépa. In Citre Navadvépa, Çréyukta Çarad-indu
Näräyaëa Räya has stated that Godruma is called Gädigächä
in the Apabhraàça language. In Chapter Ten of this book,
Gädigächä is referred to as a small area within Godrumadvépa
where the Vaiñëavas of Pradyumna-kuïja were living. On the
1916 map of Çrédhäma Navadvépa, Gädigächä is also portrayed
as a small area of Godrumadvépa.
Gaìgä – derived from the verbal root gam (to go) meaning ‘Go!
Go!’ or ‘swift goer’. The holy river, Gaìgä, which flows southeast from the Himälayan Mountains to the Bay of Bengal; also
known as the Ganges, Jähnavé, Bhägérathé, and Alakänanda
(see these entries in this Glossary).
Gauòa-bhümi – the land of Gauòa. According to the Çaktisaìgama Tantra this corresponds to West Bengal, and includes
some parts of modern day Bangladesh and Orissa (extending
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as far as Bhuvaneçvara). In ancient times the residents of this
tract of land were known as Gauòéyas. After the appearance of
Çré Gauräìga, the term Gauòéya was especially applied to the
devotees of Gauräìga, for almost everyone in this land had
become His bhakta.
Godruma – one of the nine islands of Navadvépa, situated east
of the Bhägérathé and south of the Jalaìgé. It is bordered by
Sémantadvépa on the north side and by Madhyadvépa on the
west. This place is so named because Surabhi, a cow (go) of
divine origin, worshiped Çré Gauräìga here under the shade
of a large banyan tree (druma). Each of the nine divisions of
Navadvépa embodies one of the nine principal practices of
bhakti, such as hearing about, chanting, and remembering
the names, form, qualities, and pastimes of Çré Kåñëa.
Godrumadvépa personifies the practice of kértanam, chanting.
Goloka Våndävana – the highest realm of the spiritual world.
This is the abode of Çré Kåñëa where He is manifest in His
original and topmost feature as a cowherd boy, surrounded by
His intimate and loving servitors, the gopas and gopés of Vraja.
Gorä-hrada – a pond near the Gädigächä area where Çré Gorä
(Go – Govinda, Rä – Rädhä) sported.
Govardhana – a sacred mountain situated in the middle of
Vraja-maëòala about 26 km north-west of Mathurä. This
mountain is also known as Çré Giriräja (the king among mountains). He is identical with Çré Kåñëa and is also known as
haridäsa-varya, the best devotee of Çré Hari, for He facilitates
Çré Kåñëa’s pastimes with His intimate friends and especially
the most sacred pastimes with the gopés. Govardhana Hill lies
in the shape of a peacock, with Rädhä-kuëòa and Çyämakuëòa as His eyes.
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-IIndraloka – the planet of Indra in the celestial planets (Svarga);
a place of great opulence and heavenly pleasure.
Indrapuré – the capital city of Indra in Svarga, the celestial
planets.
-JJähnavé – a name for the Gaìgä, which reveals her connection
with Jahnu Rñi. Jahnu Rñi was sitting by the Gaìgä chanting
his gäyatré-mantra, when his äcamana cup fell into the river
and was swept away by the current. Out of anger, Jahnu Rñi
opened his mouth and drank all the water in one gulp. King
Bhagératha, who had endeavored with great difficulty to bring
the Gaìgä to earth to deliver his deceased relatives, was overwhelmed with anxiety and worshiped the sage for several days.
Jahnu Rñi then released the Gaìgä from his body. Because of
this incident, the Gaìgä is known as Jähnavé, the daughter of
Jahnu.
Jahnudvépa – one of the nine islands of Navadvépa. This place
embodies the devotional practice of vandanam, offering
prayers and obeisances. It is non-different from Bhadravana in
Vraja. Jahnu Rñi performed penances and meditation here
and obtained darçana of Çré Gauräìga (see also Jähnavé and
Jahnu-nagara).
Jahnu-nagara – the place where the sage, Jahnu Rñi, performed
meditation and swallowed the Gaìgä River. This area is also
known as Jahnudvépa and Jän-nagara.
Jambüdvépa – the innermost of seven concentric islands which
form the divisions of Bhü-maëòala. Jambüdvépa is itself divided
into nine varñas, or tracts of land, the most famous of which is

967

968

 J aiVa - DHarMa

Bhärata-varña (India). According to some opinions, this
roughly corresponds to Asia (Gauòéya-Vaiñëava-Abhidhäna).
Janaloka – a planet situated above Maharloka. It is obtained by
the naiñöhika brahmacäris, those who accept a life-long vow of
celibacy (unlike the upakurväëa brahmacäris who enter the
gåhastha-äçrama after completing their studies). At the time of
the partial devastation of the universe, occurring at the end of
Brahmä’s day, the three worlds, Bhü, Bhuva, and Svarga, are
consumed by flames. Although Maharloka, the planet immediately above Svarga, is not destroyed, the residents of
Maharloka are afflicted by the heat which is raging below, and
thus they go to Janaloka. The residents of Janaloka are not
troubled by the flames which destroy the lower planets at the
time of partial annihilation, yet they do experience unease
when witnessing the devastation that takes place on the planets
beneath them.
-KKälnä – see Ambikä-Kälnä.
Käïcana-pallé – also known as Käïcrä-pärä. This is the place
where Çré Väsudeva datta Öhäkura and Kavi Karëapüra (the
son of Çivänanda Sena) used to live. The parents of Çivänanda Sena’s wife are also from this village. It is located on the
east side of the Gaìgä, approximately parallel to Saptagräma.
Käçé – ‘the city of light;’ another name for Väräëasé. This
ancient city is located on the bank of the Gaìgä between
Delhi (710 km) and Calcutta (680 km). Käçé is 125 km downstream from Allahabad. It is a famous place of pilgrimage,
especially for the devotees of Lord Çiva. Käçé is celebrated as a
place of learning and is a center of Sanskrit scholarship, and
particularly of Advaita-vedänta and Mäyäväda philosophy.
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Khola-bhäìga-òäìgä – the place where the Chänd Käzé’s men
broke a mådaìga and prohibited the performance of saìkértana.
Koladvépa – one of the nine islands of Navadvépa. Much of
Koladvépa is situated on the west bank of the Gaìgä, but a
small portion is located on the east bank. This place embodies
the devotional practice of päda-sevanam, serving the Lord’s
lotus feet. It is also known as Kuliyä Pähärpura. Koladvépa is so
named because Kåñëa’s boar incarnation, Çré Varähadeva
(also known as Koladeva), manifested here to a brähmaëa who
was worshiping Him.
Kuliyä – also known as Kuliyä-gräma and Kuliyä Pähärpura. It is
situated in Koladvépa on the West bank of the Bhägérathé. The
present day city of Navadvépa was formerly known as Kuliyägräma. Çré Mädhava däsa Caööopädhyäya (Chakauri
Caööopäòhyäya) lived in this village. He was the father of Çréla
Vaàçévadanänanda Öhäkura. This place is also called aparädhabhaïjana-päöa, the place where offenses are destroyed. When
Çréman Mahäprabhu came to Kuliyä on the way from Puré to
Våndävana, He stayed at the house of Mädhava däsa for seven
days. During that time, He delivered two great offenders,
Gopäla Cakravarté and Devänanda Paëòita, as well as many
others who came to see Him.
-MMadhyadvépa – one of the nine divisions of Navadvépa situated
on the east side of the Bhägérathé. It is bordered by Koladvépa
on the west side and by Godrumadvépa on the north and east
sides. It was here that in Satya-yuga, the seven åñis (Bhrgu,
Maréci, Atri, Pulastya, Pulaha, Kratu, and Vasiñöha) worshiped
Gauräìga with austerities and prayers on the order of their
father, Brahmä. Being pleased with their prayers, Çré

969

970

 J aiVa - DHarMa

Gauräìga appeared before the åñis at mid-day (madhyähna).
This place is thus known as Madhyadvépa. Madhyadvépa
embodies the devotional activity of smaraëam, remembering
çré-hari-näma, His form, qualities, and pastimes.
Maharloka – a planet situated above Svargaloka. This place is
obtained by upakurväëa brahmacäris, students of the Vedas
who honor their teacher with a gift after completing their
studies and before becoming gåhasthas. The maharñis (great
sages) who are progenitors of the universe reside on this planet.
One obtains this planet by performing sacrifices, undergoing
the yoga discipline and other similar practices which are far
superior to the pious activities by which one becomes eligible
for Svargaloka. When there is a partial devastation of the universe at the end of Brahmä’s day, the three worlds, Bhü,
Bhuva, and Svarga, are destroyed, but the higher planets
beginning from Maharloka remain intact.
Mäyäpura-dhäma – the appearance place of Çré Caitanya
Mahäprabhu, situated in Antardvépa within the greater
region of Navadvépa. Mäyäpura is located on the east bank of
the Gaìgä. Navadvépa forms an eight-petaled lotus. In the
whorl of this lotus lies Antardvépa, at the very center of which
is Mäyäpura. The actual appearance place of Çré Caitanya is
situated within Mäyäpura and is known as Yogapéöha, the seat
of the Lord’s eternal transcendental pastimes.
Mithilä – the ancient state ruled by King Janaka, the father of
Sitä. This state extended from Campäraëya to the Gaëòaké
river. It is now part of Nepal and includes the present city of
Janakapura, the birthplace of Sitä. Janakapura is said to be the
site of Çré Räma and Sitä’s wedding.
Modadrumadvépa – one of the nine islands of Navadvépa.
Modadrumadvépa is situated on the west side of the Bhägérathé
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to the north of Jahnudvépa. This place is also known as
Mämgäché and as Mahäpäöa. Näräyaëé (the mother of Çré
Våndävana däsa Öhäkura), Çré Väsudeva datta, and Çré
Säraìga Muräri used to live here. Çré Våndävana däsa Öhäkura,
the writer of Çré Caitanya-bhägavata, took birth in
Modadrumadvépa.
In Satya-yuga, Çré Räma along with Sitä and Lakñmaëa
came here during Their exile. Çré Rämacandra built a hut here
underneath a large banyan tree and they lived happily for
some time. This place is therefore known as Modadrumadvépa,
the place where Çré Räma lived with great delight under a
banyan tree (moda means ‘happiness’ or ‘delight,’ and druma
means ‘a tree’). Çré Räma disclosed to Sitä that in Kali-yuga
He would appear in Navadvépa with a splendid golden complexion as the son of Çacé Mätä and that she would appear as
His wife, Çré Viñëupriyä. This place embodies the devotional
practice of däsyam, becoming a servant of the Lord.
-NNadéyä – a large district which encompasses the nine islands of
Navadvépa.
Nandagräma – the village of Nanda Mahäräja, the father of Çré
Kåñëa. It is situated about sixty kilometers northwest of
Mathurä. Nanda Mahäräja and his community lived there
before Kåñëa’s appearance. Prior to Kåñëa’s appearance, they
moved to Gokula. When Kåsëa was seven years old, the family
moved back to this place and built their house on top of a
large hill known as Nandéçvara-parvata (Lord Çivajé, the Lord
of Nandé, in the form of this hill). Kåñëa lived there from the
age of seven until He was ten.
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Nandana-känana – Indra’s heavenly garden of paradise.
Navadvépa – the village (or town) of Navadvépa. This is one village
within the greater area of Navadvépa-maëòala (see below). In
this book both the village of Navadvépa and Navadvépamaëòala have been referred to simply as Navadvépa. Therefore
the reader must apply discrimination according to context to
understand when the author is referring to the village and
when he is referring to the territory of Navadvépa. In Chapter
Eleven the village of Navadvépa is called Präcéna (Old)
Navadvépa. There it is said that Präcéna Navadvépa was situated
across the Gaìgä from the village of Kuliyä. Similarly in
Chapter Seven it is said that Kuliyä-gräma was across the
Gaìgä from Navadvépa. In Chapter Eleven it is said that
Kuliyä was situated on the western bank of the Bhägérathé in
the Koladvépa district of Navadvépa-maëòala. From these
descriptions it is clear that Präcéna Navadvépa was located on
the east bank of the Gaìgä and therefore corresponds to the
present-day site of Çré Mäyäpura. Kuliyä-gräma, situated on
the west bank of the Gaìgä, corresponds to the present town
of Navadvépa (see Kuliyä for further confirmation of this
point). Therefore, wherever the village of Navadvépa is mentioned in this book, it refers to Präcéna Navadvépa and not to
the present town of Navadvépa.
Navadvépa-maëòala – the sacred nine-island region about 130
kilometers north of Calcutta, where Çré Caitanya
Mahäprabhu’s early pastimes were manifest. Navadvépa consists
of nine islands which resemble an eight-petalled lotus flower.
Antardvépa is at the center of this lotus. Each of the nine divisions of Navadvépa represents one of the nine primary aìgas
of bhakti. These divisions and their corresponding aìgas are as
follows: (1) Antardvépa – ätma-nivedanam, full self-surrender;
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(2) Sémantadvépa – çravaëam, hearing; (3) Godrumadvépa –
kértanam, chanting; (4) Madhyadvépa – smaraëam, remembering the transcendental names, form, qualities, and pastimes of
Çré Kåñëa; (5) Koladvépa – päda-sevanam, serving Çré Kåñëa’s
feet; (6) Åtudvépa – arcanam, worshiping; (7) Jahnudvépa –
vandanam, offering prayers and obeisances unto Çré Kåñëa;
(8) Modadrumadvépa – däsyam, becoming a servant; and
(9) Rudradvépa – sakhyam, becoming a friend).
Nåsiàhapallé – see Devapallé.
-PPräcéna Navadvépa – the old village of Navadvépa, located on
the east bank of the Gaìgä. This corresponds to the present
site of Çré Mäyäpura (see Navadvépa for clarification).
Pürvasthalé – a place located in the western part of Rudradvépa.
-RRädhä-kuëòa – ‘the pond of Çré Rädhä’, situated 26 km northwest of Mathurä. Considered to be the most sacred place of
pilgrimage for all Gauòéya Vaiñëava, Rädhä-kuëòa is the
direct embodiment of Çrématé Rädhikä. The most confidential
pastimes of Rädhä and Kåñëa take place here.
Åtudvépa – one of the nine islands of Navadvépa. Åtudvépa is
situated west of both the Gaìgä and Koladvépa, and south of
Jahnudvépa. This place embodies the devotional practice of
arcanam, worshiping Çré Kåñëa. The word åtu means ‘season.’
The six seasons headed by spring manifest here in personified
forms and, on the pretext of conversing among themselves,
they worship Çré Gauräìga in order to broadcast His transcendental pastimes. Åtudvépa corresponds to Çré Rädhä-kuëòa in
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Våndävana. As Rädhä and Kåñëa go daily to Rädhä-kuëòa to
enact Their mid-day pastimes, Çré Gauräìga and His associates
come to Åtudvépa daily to perform their noon pastimes.
Rudradvépa – one of the nine islands of Navadvépa. According
to the 1916 map of Çrédhäma Navadvépa, Rudradvépa is divided
in three by the Bhägérathé. This place embodies the devotional
mood of sakhya, friendship with Çré Kåñëa. It is so named
because the eleven Rudras (expansions of Lord Çiva) reside
here. Çré Viñëusvämé, the äcärya of the Rudra sampradäya,
visited this place, and both Lord Çiva and Çré Gauräìga
appeared before him. Çré Çiva gave Viñëusvämé the benediction
that he (Viñëusvämé) would propagate a pure sampradäya,
which would be named after himself. Mahäprabhu gave him
the benediction that at the time of His own appearance as Çré
Gauräìga, Viñëusvämé would take birth as Çré Vallabhäcärya.
-SSamudragarh – a place in the southwestern side of Åtudvépa. It
is located on the southern-most border of Navadvépa-dhäma.
Dvärakä-puré and Gaìgä-sägara are directly present here. The
great king and bhakta of Kåñëa, Samudra Sena, had his capital
here. When Bhéma was touring east India on behalf of his
brother, Yudhiñöhira, to collect tributes for the Räjasüya sacrifice, Samudra Sena opposed him, knowing that if he put
Bhéma into difficulty, Çré Kåñëa would come to his rescue.
Kåñëa did appear, not to Bhéma but before the King on the
battlefield, first in His original form and then as Çré
Gauräìga. The ocean (Samudra) also traveled to this place
through the medium of the Gaìgä to have darçana of Çré
Gauräìga.
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Çäntipura – the city where Advaita Äcärya, Çré Harña, and
Gopäläcärya lived. It is situated on the east side of the Gaìgä
about 20 kilometers south of Kåñëa-nagara, which is about 12
kilometers due east of the present town of Navadvépa. Directly
across the Gaìgä from Çäntipura is Kalna. After taking
sannyäsa, Çréman Mahäprabhu went to the house of Advaita
Äcärya in Çäntipura, after being misled by Nityänanda
Prabhu into thinking that He had arrived in Våndävana.
Saptagräma – an ancient mercantile city about 50 km north of
Calcutta on what is now the bed of the Sarasvaté River.
Saptagräma is located west of the Gaìgä and south of
Ambikä-Kälnä. As the name suggests, this city encompasses
seven settlements: Saptagräma (or, in the opinion of some,
Çabdakärä), Vaàçaväöé, Çivapura, Väsudevapura, Kåñëapura
(or, in the opinion of some, Cändapura), Nityänandapura,
and Çaìkha-nagara (or Baladaghäöé). The village of Triveëé is
also included in Saptagräma. Çré Uddhäraëa Datta Öhäkura
lived here. His father, Çrékara Datta, was a wealthy gold
merchant. Raghunätha däsa Gosvämé lived in Kåñëapura,
Kalidäsa lived in Çaìkha-nagara, and Balaräma Äcärya and
Yadunandana Äcärya lived in Cändapura.
Sarasvaté a sacred river which flows in several different
branches. It is said to mix with the Gaìgä and Yamunä at
Prayäga. The Sarasvaté formerly flowed through the area
known as Saptagräma to the south of the present town of
Navadvépa, but it has now dried up (Gauòéya-VaiñëavaAbhidhäna).
Sémantadvépa – one of the nine islands of Navadvépa. This place
is also known as Simuliyä. It is situated east of the Bhägérathé
and north of the Jalaìgé, and it is at the northern border of
Navadvépa. This place embodies the devotional practice of
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çravanam, hearing the glories of Çré Kåñëa’s names, forms,
qualities, and pastimes. In Satya-yuga, Parvaté worshiped Çré
Gauräìga here on the inspiration of her husband, Lord Çiva.
When Gauräìga appeared before her, she took the dust from
His feet and placed it on the part in her hair (sémanta). As a
result, this place became known as Sémantadvépa.
Simuliyä – another name for Sémantadvépa, or a section of
Sémantadvépa extending from Brähmaëa-puñkariëé to Bilvapuñkariëé. This area is situated in the north of Navadvépamaëòala on the east side of the Bhägérathé.
Çréväsa-aìgana – the courtyard of Çréväsa Öhäkura situated in
Mäyäpura just next to the birth place of Çré Caitanya
Mahäprabhu. After Mahäprabhu received dékña from Çréla
Éçvara Puré in Gayä, He returned to Navadvépa and began the
saìkértana movement. During this time He performed ecstatic
kértana every night with His intimate associates at Çréväsaaìgana. Çréväsa-aìgana of navadvépa-lélä is non-different from
the räsa-sthalé of våndävana-lélä.
Sva – (Svarga-loka) the heavenly planets (see Svarga-loka).
Svarga-loka – the heavenly planets which are characterised by
material opulence, enjoyment, and a duration of life far
exceeding those of the planet earth. Svarga is attained by
strictly carrying out the pious activities recommended in the
karma-käëòa section of the Vedas.
Çyäma-kuëòa – ‘the pond of Çré Çyämasundara’, situated just
next to Çré Rädhä-kuëòa. This pond is the direct embodiment
of Çré Kåñëa. This place is also known as Ariñöa-kuëòa, because
it was the pond Kåñëa made at the instigation of the gopés
after He killed the Ariñöa (bull) asura (demon). The gopés
accused Kåñëa of being impure because of having killed a bull.
First Çré Kåñëa dug a small hole with His heal then He called
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all the sacred rivers throughout the universe, and at once they
came together and entered to form this pond. Afterward, the
personified deities of those rivers prayed to be accepted in
Rädhä’s kuëòa also. Rädhä-kuëòa and Çyäma-kuëòa are considered to be the eyes of Govardhana, which lies in the shape
of a peacock. Together they are the site of the topmost pastimes
of Rädhä and Kåñëa and are superlative among all holy places.
-TTapoloka – a planet situated above Janaloka. Topmost sages like
the four Kumäras reside on this planet which is obtained by
naiñöhika-brahmacäris.
-VVaikuëöha – the spiritual world. The majestic realm of the spiritual world which is predominated by Lord Näräyaëa or His
various expansions. All the residents of Vaikuëöha have
eternal, spiritual bodies. They possess four arms and a darkish
complexion like that of Bhagavän and are fully engaged in His
service in pure devotional love. Their sense of intimacy with
Çré Bhagavän is somewhat hampered, however, due to their
aiçvarya-bhäva. Superior to this is Goloka Våndävana, the topmost planet of Çré Kåñëa, which is characterised by mädhurya
and intimacy.
Vairägé-däìgä – a place situated in Çrédhäma Mäyäpura close to
Khola-bhäìga-däìgä. Because many renounced Vaiñëavas
were living in this place, it became known as Vairägé-däìgä.
Väräëasé – see Käçé.
Vikramapura – a famous place in Bangladesh in the district of
Dhaka. Living here were Cäëda Räya and Kedära Räya, who
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were among the twelve feudal princes governing Bengal during
the Muslim regime. At first they were çäktas (worshipers of
Durgä), but later they became disciples of Çréla Narottama
Öhäkura.
Vraja-dhäma – the one hundred sixty-eight square mile tract of
land where Çré Kåñëa enacted His earthly pastimes.
Våndävana – ‘the forest of Våndä;’ the famous place where Çré
Kåñëa enacted many of His enchanting pastimes. Våndävana
is situated approximately 12 kilometers northeast of Mathurä,
along the western bank of the Yamunä river. It is one of the
twelve forests of Vraja and within it are twelve smaller forests:
Aöalavana (mountain forest), Korärivana (osprey forest),
Vihäravana (pleasure pastime forest), Gocäraëavana
(cowherding forest), Käléya-damanavana (subduing Käléya
forest), Gopälavana (the cowherds forest), Nikuïjavana
(bower forest), Nidhuvana (treasure forest), Rädhäbäga
(Rädhä’s garden), Jhulavana (swing pastime forest),
Gahvaravana (secret forest), and Papaòavana (forest of harsh
mountains).
-YYamunä – a sacred river flowing through Vraja-maëòala. She is
considered the holiest of rivers because Kåñëa performed
many sublime léläs in her waters with the gopés and gopas. In
this world she appears at Yamunottaré in the Himälayas.
Yamunä is described as an expansion of Viçäkhä-devé:
“viçäkhorasi yä viñëor yasyäà viñëur jalätmani nityaà nimajjati
prétyä täà sauréà yamunäà stumaù – Lord Viñëu daily
immerses Himself and plays with great pleasure and affection
in the water of Yamunä, the liquid form of Viçäkhä-devé. Thus
I offer prayers to Yamunä-devé, the daughter of Sürya.”
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aëubhyaç ca mahadbhyaç ................................................................83
änukülyasya saìkalpaù ................................................................108
anyäbhiläñita-çünyaà ............................................................168, 431
äola bäola karttäbhajä ..............................................................xxxii
apäëi-pädo javano grahéta ............................................................317
apära karuëa-sindhu vaiñëava ........................................................77
apareyam itas tv anyäà ........................................................210, 351
aparékñyopadiñöaà yat ..................................................................147
apaçyaà gopäm aëipadyama ................................................226, 296
api cet su-duräcäro bhajate......................................................95, 105
arcäyäm eva haraye püjäà ....................................................165, 552
äçä-bharair amåta-çindhumayaih ................................................806
asadbhiù saha saìgas tu na kartavyaù..........................................213
asädhu-saìge bhäé, kåñëa-näma nähi haya..................................559
asad vä idam agra äsit ..................................................................420
açaucam anåtaà steyaà ..................................................................42
asmän mäyé såjate viçvam etat ......................................................347
açraddadhäne vimukhe’py açåëvati ..............................................540
añöädaçäkñara mantram adhikåtya ..............................................453
añöädaça-mahädoñaiù ....................................................................577
añöaitänya-vratäghnäni äpo ..........................................................470
asthülaç cäëuç caiva ......................................................................576
ästikyaà däna-niñöhä ca ..................................................................42
açvamedhaà gavälambhaà ..........................................................159
açvattha-tulasé-dhätré-go-bhümi....................................................470
äsya jänanto näma ........................................................................544
ata ätyantikaà kñemaà påcchämo................................................134
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ataeva ämi äjïä diluï sabäkäre ....................................................191
ataeva kahi kichu kariïä nigüòha ....................................................v
atalatväd apäratväd äpto’ sau ......................................................821
atattvato’ nyathä buddhir ..............................................................410
athäpi te deva padämbuja-dvayä ..................................................323
athavä bahunaitena........................................................................295
athocyante guëäù païca ye ..........................................................304
ätmaivedaà sarvam iti ..................................................................418
ätma-koöi-guëaà kåñëe..................................................................579
ätmänaà cintayet tatra..................................................................779
ätmänam eva priyam upäséta ........................................................275
ätmä vä are drañöavyaù çrotavyo ..........................................264, 275
atyanta-duùkha-nivåttir eva muktiù ..............................................84
ätyantikädhikatvädi-bhedaù ..........................................................699
avaiñëavopadiñöena mantreëa ......................................................464
avatärävalé-béjaà............................................................................614
aveçenäpi yan-nämni kérttite ........................................................525
ayam ätmä sarvesäà bhütänäà ..................................................421
ayaà netä su-ramyäìgaù sarva ....................................................302
-Bbaòa-haridäsera nyäya kåñëa-näma ............................................562
baddha-jéve kåpä kari kåñëa haila näma ......................................562
bahu aìga sädhane bhäé nähi prayojana......................................562
bhagavati ca haräv ananya-cetä bhåça..........................................517
bhajanera madhye çreñöha................................................................26
bhaktir asya bhajanaà tad ............................................................274
bhaktis tu bhagavad-bhakta ....................................................33, 110
bhäla nä khäibe, ära bhäla nä paribe ..........................................562
bhaväpavargo bhramato yadä bhavej ............................114, 183, 388
bhävä sarve tad-äbhäsä rasäbhäsäç ..............................................632
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bhidyate hådaya-granthiç chidyante ..............................................104
bhümir äpo ‘nalo väyuù khaà mano....................................209, 351
bhunkte ‘pi vividhännäni ..............................................................784
bhüñägåhaà vrajet tatra ................................................................782
bhütäni yänti bhütejya ..................................................................249
brahmä devänäà prathamaù ................................................224, 284
brähmaëaù kñatriyo vaiçyaù............................................................99
brahmäëòa-koöi-dhämaika ............................................................614
-Ccaitanyäbda cäri-çata-daçe navadvépe ..........................................828
cakñe dhärä, dehe gharma..............................................................564
chala-dharma chäòi’ kara satya-dharme mati ............................829
chandäàsi yajïäù kratavo vratäni................................................310
channaù kalau ................................................................................325
cit-kaëa-jéva, kåñëa-cinmaya bhäskara ........................................135
cumbanädi mayä dattam................................................................791
-Ddaivé hy eñä guëamayé mama mäyä ..............................................134
dakñiëo vinayé hrémän çaraëägata................................................303
däna-vrata-tapas-tértha-kñeträdénaï ............................................528
darçanaiù sparçanair väca ............................................................794
daça-aparädha tyaja mäne apamäna ..........................................560
deha kabhu jéva naya, dharä-bhogya naya ..................................830
devarñi-bhütäpta-nåëäà pitèëäà..........................................237, 443
dhana-dhänyädibhis täàç ca ........................................................797
dhanyasyäyaà navaù premä..........................................................825
dharma-vrata-tyäga-hutädi-sarva ................................................540
dhåtiù kñamä damo ‘steyaà ..........................................................163
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dhyäyan kåte yajan yajïais............................................................445
divye brahma-pure hy eña ..............................................................323
durllaìghya-väkya-prakharä ........................................................698
durväsasä svayaà datto ................................................................782
dvä suparëä sayujä sakhäya ..........................................................366
dvayor ekatarasyeha ......................................................................630
dvi-vastra-baddha-keçaç ca ............................................................783
-Ee ghora saàsäre, paòiyä mänava ..................................................152
ei-rüpe saàsära bhramite kona jana ............................................136
ekam evädvitéyaà ..................................................................337, 405
ekam eva parama-tattvaà ............................................................409
ekänta-sarala-bhäve bhaja ............................................................562
ekänte kusumaiù klipte ..................................................................797
eko vaçé sarva-gaù kåñëa ..............................................................297
e saba siddhänta güòha ....................................................................iv
e saba siddhänta haya ........................................................................v
eña mohaà såjämy äçu....................................................................414
etad-yonéni bhütäni sarväëéty................................................210, 351
etat ñaò-varga-haraëaà ripu ........................................................528
ete cäàçäù kaläù puàsaù ............................................................297
evam evaiña samprasädo ................................................................385
evaà sa devo bhagavän ..................................................................418
evaà taiç ca yathä-yogyaà............................................................794
evam tau vividhair häsyai ..............................................................790
-Ggäòhäliìgana-nirbhedaà ..............................................................780
gaura-jana-saìga kara ..................................................................563
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gauräìge jäìhära nä janmila çraddhä-leça..................................828
go-koöi-dänaà grahaëe..................................................................528
gokuläkhye mäthura-maëòale ......................................................323
gopa-veça-dharaù kåñëo ................................................................784
gopa-veçam abhräbhaà ..................................................................321
gopyaù kämäd bhayät ....................................................................491
gorä-pada äçraya karaha................................................................561
gåhäçramo jaìghanato ....................................................................155
gåhastha, vairägé düìhe..................................................................562
gåhéta-viñëu-dékñäko ......................................................................167
guror apy avaliptasya ....................................................................464
guru-kåñëa-vaiñëavera ..................................................................827
-Hhä nätha gokula-sudhä ..................................................................807
hanti nindati vai dveñöi ..................................................................214
härädi-grahaëe tasyäù ....................................................................791
hareù çakteù sarvaà ......................................................................403
hare keçava govinda väsudeva ......................................................526
harer nämaiva nämaiva ................................................................525
haris tu prathamaà bhuktva ........................................................789
haris tv ekaà tattvaà ....................................................................292
häsito bahudhä täbhir ....................................................................786
hådaya haite bale ............................................................................564
-Iidam eva hi mäìgalyam..................................................................531
éçäväsyam idaà sarvaà ..................................................................116
iñöe svärasiké rägaù paramäviñöatä ................................................488
éçvare tad-adhéneñu bäliçeñu ..........................................................168
iti saïcintya bhagavän ..................................................................649
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itthaà bhuktvä tathäcamya ..........................................................784
ity ähvayati täà nityaà ................................................................783
ity ätmänaà vicintyaiva ................................................................780
ivicitratä héna hale nirviçesa haya ................................................829
-Jjaòe dvaita-jïäna heya, cite upädeya............................................830
jagat-vyäpära-varjjaà ....................................................................348
jaiva-dharma’ päöhe sei çuddha-bhakti haya ................................831
jaiva-dharme nähi äche deha-dharma-kathä ..............................830
jala-sekair mithas tatra ..................................................................788
jane cej jätabhäve’pi ......................................................................825
japite japite näma............................................................................713
jäta-çraddho mat-kathäsu ..............................................................104
jätira gaurava, kevala raurava ........................................................78
jäti-vidyä-dhana-jana-made ............................................................77
jayadharmo munis tasya ................................................................286
jayadharmasya çiñyo ......................................................................286
(jaya) çré kåñëa-caitanya....................................................................5
jijïäsä-äsvädanävadhi....................................................................256
jéva kabhu jaòa naya, hari kabhu naya ........................................830
jéva-nitya-dharma bhakti – tähe jaòa näé ....................................830
jévera svarüpa hayä kåñëera....................................................xviii, 11
jévitaà viñëu-bhaktasya..................................................................164
jïänaà parama-guhyaà me..........................................................204
jïäna-yoga-ceñöä chäòa ära ..........................................................560
-Kkabhu nämäbhäsa haya ................................................................560
kabhu räjä, kabhu prajä ................................................................136
kabhu svarge, kabhu........................................................................136
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kahe dvija-caëòédäsa ......................................................................713
käkuti kariyä kåñëe ........................................................................137
kälena nañöä pralaye ..............................................................122, 284
kälé! tomära lélä-khelä....................................................................196
kalpa-våkñe nikuïje’smin ..............................................................796
kämäd dveñäd bhayät ....................................................................490
kanaka-käminé-lobha ......................................................................77
kaìde bole, ohe kåñëa!....................................................................136
känera bhétära diyä ........................................................................713
kaìkanäìgada-keyüra....................................................................784
kari eta upadrava............................................................................564
(gaura!) kata lélä karile ..................................................................161
katham ahüyate devi ......................................................................782
kaumäraà païcamäbdäntaà ........................................................581
kena kaà paçyet ..............................................................................271
khaëòa-jïäne heya-dharma äche suniçcaya ................................829
kibä vipra, kibä nyäsé ........................................................................6
kià kariñyati säìkhyena ................................................................530
kiïcid eva tato bhuktva ..................................................................789
kéöa janma hau yathä......................................................................xix
kiyad düraà tato gatva ..................................................................792
kleça-ghné çubhadä ........................................................................434
kåéòataç ca tatas tatra ....................................................................787
kåñëa ämäya päle............................................................................561
kåñëa-bahirmukha haïä ................................................................135
kåñëa-bhaktir anuküla ..................................................................560
kåñëa bhüli seé jéva ............................................................................11
kåñëaù käntäm anujïäpya ............................................................792
kåñëaà smaran janaï cäsya ..........................................................817
kåñëa-näma cintämaëi akhila ......................................................565
kåñëa-näma dhare kata bala ........................................................563
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kåñëas tu bhagavän svayaà ..........................................................154
kåñëa täre dena nija........................................................................137
kåñëera amala-sevä labhi’ seé nara................................................831
kåñëeti mangalaà näma ................................................................545
kåñëo’pi dugdhvä gäù ......................................................................783
kåñëo’pi täsäà çuçrüñuù ................................................................790
kåñëo’pi vividhas tatra ....................................................................796
kåte yad dhyäyato viñëuà ..............................................................532
kåti-sädhyä bhavet sädhya..............................................................450
kñaëäd eva tato vastraà ................................................................790
kñéëe puëye martya-lokaà ....................................................269, 424
kñipraà bhavati dharmätmä ..........................................................106
kvaciò veëuà kara-srastaà ..........................................................786
kväpy acintya-mahäçaktau ............................................................631
-Llainu äçraya jäì’ra ........................................................................564
lälasodvega-jägaryäs tänavam ......................................................759
lélä premëä priyädhikyaà mädhurye ............................................305
loke vyaväyämiña-madya-sevä ..............................................157, 236
-Mmadhura madhuram etan ......................................................112, 557
mädhuryäd api madhuraà ............................................................512
madhye våndävane ramye ..............................................................780
mahän prabhur vai puruñaù ............................................................29
mahäntaà vibhum ätmänaà ........................................................419
mahäpätaka-yukto’pi......................................................................525
mahäprasäde govinde ......................................................................115
mahämäyä hareù çaktir yayä ........................................................207
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mä himsyät sarväëi bhütäni ..................................................157, 235
mäà hi pärtha vyapäçritya ......................................................99, 106
mä åco mä yajus täta mä ..............................................................527
markaöa-vairägya nä kara ..............................................................23
mätari prasthitäyän tu....................................................................797
mätränumodito yäti ........................................................................781
mattaù parataraà nänyat..............................................................297
mayädhyakñeëa prakåtiù................................................................294
mäyä-kalita-tädåk-stré....................................................................665
mäyäke pichane räkhi’ ....................................................................137
mäyän tu prakåtià vidyän ............................................................347
mäyävädam asac-chästraà............................................................412
mayy ananyena bhävena ................................................................144
miche mäyä-vaçe, saàsära ..............................................................78
militvä täv ubhäv atra ....................................................................797
mithaù päëi-samälambya ..............................................................787
mohas tandrä bhramo ....................................................................577
muhur aho rasikä bhuvi ................................................................607
muhur äkärito mätra......................................................................784
mukha-bähüru-pädebhyaù ............................................................440
mukhyas tu païcadhä çantaù........................................................604
mukhyas tv aìgatvam äsädya ........................................................629
muktänäm api siddhänäà ....................................................139, 394
muktir hitvänyathä-rüpaà ............................................................385
mukunda-liìgälaya-darçane..........................................................449
mune mädhuryam apy asti ............................................................788
-Nnäco, gäo, bhakta-saìge..................................................................191
na deça-niyamas tasmin ................................................................529
na dharmaà nädharmaà..............................................................800
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nähaà manye su-vedeti..................................................................422
na hy am-mayäni térthäni..............................................................388
naiñäà matis tävad ........................................................................388
naiña tarkeëa matir ................................................................421, 437
naitad açakaà vijïätuà ................................................................420
na jäni kateka madhu ....................................................................713
naktaà haviñyänna-manodanam ................................................470
na loka-vedoddhåta ........................................................................153
näma-aparädha-yuktänäà ............................................................538
näma cintämaëiù kåñëaç ..............................................................532
nämaikaà yasya väci smaraëa ....................................................538
na mäàsa-bhakñaëe doñe ......................................................156, 237
näma-paratape jära ........................................................................713
näma-saìkérttanaà viñëoù............................................................530
na me priyaç catur-vedé ..................................................................117
näme ruci, jéve dayä..........................................................................77
nämnäm akäri bahudhä ................................................................549
nämno baläd yasya hi ....................................................................540
nämno hi yävaté çaktiù ..................................................................545
na muïcec charaëäyätam ..............................................................816
nänä-çilpa-kaläbhijïäà ................................................................779
nänyat paçyämi jantünäà ............................................................545
näräyaëäcyutänanta-väsudeveti ..................................................530
näräyaëa jagannätha väsudeva ....................................................529
näräyaëa-kaläù çäntäù bhajanti ..................................................190
na rodhayati mäà yogo na ............................................................386
nätaù paraà karma-nibandha ......................................................100
na tasya käryaà karaëaà ca ................................................308, 415
nätha yoni-sahasreñu yeñu yeñu ....................................................xix
na vä are sarvasya kämäya............................................................423
näyam ätmä pravacanena ....................................................225, 322

989

990

 J aiVa - DHarMa

nidritau tiñöhitas talpe ....................................................................780
nija-tattva jäni ära..........................................................................136
nirdoña-guëa-vigraha ....................................................................298
niçäntah prätah pürvähno..............................................................778
nitäi-caitanya-caraëa-kamale ......................................................152
nityo nityänäà cetanaç cetanänäà........................13, 270, 416, 420
-Ooà äsya jänanto näma ..................................................................543
oà brahma-vid äpnoti ....................................................................419
oà padaà devasya namasä ..........................................................543
oà tam u stotäraù pürvaà ............................................................544
-Ppädau hareù kñetra ........................................................................449
pakvännäni gåhétvä täù ..................................................................795
paräkhyäyäù çakter ........................................................................308
parakéyäbhimäninyas......................................................................779
paräïci khäni vyatåëat ..................................................................320
paräsya çaktir vividhaiva ......................................208, 308, 342, 415
para-vyomeçvarasyäséc chiñyo........................................................286
paricaryä tu sevopakaraëädi..........................................................475
parékñya lokän karma-citän............................................................111
päça-baddho bhavej jévaù ..............................................................199
päçarite kari mane ..........................................................................713
piçäcé päile jena mati ......................................................................135
pitaraà mätaraà natva ................................................................785
pitåbhyäm arthito yäti ....................................................................794
prabhuù kaù ko jévaù......................................................................505
pradhäna-kñetra-jïa ......................................................................419
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prajïänaà brahma ........................................................................415
praëaya-lalita-narma ....................................................................808
präëo hy eña yah sarva ..................................................................422
prasthäpyate mayä käcid................................................................796
pratäpé dhärmikaù çästra-cakñur ..................................................614
pratäpé kértimän rakta....................................................................303
prätaç ca bodhito mätra..................................................................781
praviçya candanämbhobhiù ..........................................................786
präyaçcittäni cérëäni näräyaëa ....................................................214
präyo mumukñavas teñäà ......................................................139, 394
premäïjana-cchurita-bhakti..........................................................824
prema-saubhägya-säd ....................................................................698
premera kalikä näma ....................................................................565
prétyänudivasaà yatnät..................................................................779
priyayä ca tathä täbhiù ..................................................................788
prodyan vibhävanotkarñät ............................................................629
proktena bhakti-yogena..................................................................104
påthivéte yata kathä dharma ..........................................................829
punaç ca çärikä-väkyaiù ................................................................781
puräëaà mänavo dharmaù ..........................................................422
pürëam adaù pürëam idaà ..........................................................294
pürëa-vikaçita haïä ......................................................................565
-Rrädhä-kåñëa-praëaya-vikåtir..........................................................327
rädhäyä bhavataç ca citta ..............................................................746
rädhayä saha rüpeëa......................................................................788
rädhikänucaréà nityaà..................................................................779
rädhikäpi samägatya ......................................................................793
räja-märge vraja-dväri ..................................................................793
rajobhiù sama-saìkhyätäù ....................................................138, 394
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räkñasä kalim äçritya jäyante................................................232, 382
rasänäà samavetänäà yasya........................................................629
rasäntareëa vyavadhau..................................................................630
raso vai saù......................................................................................423
åco ‘kñare parame vyoman ............................................................323
åëam etat pravåddhaà me ............................................................531
rüpänuga-abhimäna päöhe dåòha haya ........................................831
-Ssa aikñata ........................................................................................294
sä ca çaraëäpatti-lakñaëa ..............................................................108
sadä svarüpa-sampräptaù ..............................................................304
sad eva saumyedam agra................................................................418
sädhu päbä kañöa baòa jévera ........................................................561
sädhu-saìge kåñëa-näma’ ..............................................................137
sahasra-nämnäà puëyänäà ........................................................533
sai (sakhé), kebä sunäila çyäma ....................................................713
sa imäl lokän asåjat........................................................................295
sa jahäti matià loke........................................................................147
sakhyä tatra tayä dattaà ..............................................................795
sakhyo’py evaà viñiïcanti ..............................................................787
çakti-çaktimator abhedaù ......................................................208, 312
samäne våkñe puruño nimagno ..............................................113, 384
çamo damas tapaù çaucaà ..............................................................42
samåddhimän kñamä-çélaù ............................................................614
sampradäya-vihinä ye ....................................................................285
sa mågyaù çreyasäà hetuù ............................................................466
saàsevya daça-mülaà vai ............................................................505
sändra-prema-rasaiù plutä ............................................................807
saìgamya sva-sakhén kåñëo ..........................................................793

V ErSE i NDEx



saìgo yaù saàsåter hetur ..............................................................387
säìketyaà pärihäsyaà vä..............................................................555
sa paryyagäc chukram akäyam......................................................318
säpatnyoccaya-rajyad-ujjvala ........................................................809
säpi bhuktvä sakhé-vargä................................................................796
säpi kåñëe vanaà yäntaà ..............................................................785
särddhaà yäma-dvayaà nétvä ......................................................797
sarva-bhüteñu yaù paçyed ......................................................144, 176
sarvädbhuta-camatkära ................................................................304
sarva-dharmän parityajya ......................................................119, 392
sarvä diça ürddhvam adhaç ..........................................................224
sarvaà hy etad brahmäyam ..........................................................420
sarvaà khalv idaà brahma....................................................415, 418
sarvaà mad-bhakti-yogena............................................................105
sarva-rogopaçamaà sarvopadrava................................................526
sarväsäà sannidhià gacchet..........................................................788
sarvathaiva durüho ‘yam ..............................................................642
sarvatra sarva-käleñu ye’pi ..........................................................530
sarve nityäù çaçvatäç ca ................................................................576
sarve vedä yat padam......................................................................123
ñäñöäìga-pätaiù pitarau..................................................................794
satäà nindä nämnaù param ........................................................539
satäà prasaìgän mama vérya........................................114, 182, 390
sa-tattvato ‘nyathä-buddhir ..........................................................406
satyaà jïänam anantaà brahma ........................................225, 419
satyaà jïänam anantaà yad........................................................649
satyaà çaucaà dayä maunaà ......................................................213
sa vai hlädinyäç ca praëaya ..........................................................314
sa vai manaù kåñëa-padäravindayor ............................................448
sa viñvakåd viñvavidätma ................................................................311
sevä sädhaka-rüpeëa siddha ..........................................................817
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siddha-sädhya-susiddha-ari-rüpa ..................................................447
çivasya çré-viñëor ya iha guëa ......................................................539
çläghayaàç ca haris täni ................................................................795
smarttavyaù satataà viñëur ..........................................................439
sphuliìgäù åddhägner iva ..............................................................334
çraddhä tv anyopäya-varjaà..........................................................108
çraddhävän bhajate yo mäà ..........................................................277
çravaëädi kriyä tära svarüpa ........................................................450
çravaëaà kértanaà viñëoù ......................................................67, 446
çravaëotkértanädéni vaidha ............................................................817
çré-kali-pävana-gorä-pade yäìra äça............................................828
çré kåñëa caitanya prabhu nityänanda............................................77
çrémal-lakñmépatis tasya ................................................................287
çré-rädhäpi harau supte ..................................................................789
çrute ‘pi näma-mähätmye ..............................................................541
çrutiù kåñëäkhyänaà smaraëa ....................................................444
çruti-småti-puräëädi-païcarätra ..................................................466
çruti-småti-puräëesu näma............................................................544
sthäne håñékeça tava prakérttya......................................................529
sthiro däntaù kñamä-çélo................................................................303
çüdraà vä bhagavad-bhaktaà........................................................117
çuko vyäsasya çiñyatvaà präpto ....................................................286
çuna çuna vaiñëava öhäkura ............................................................78
süryaï ca püjayet tatra ..................................................................792
çuñka-muktiväde kåñëa kabhu nähi päya ....................................828
çuçrüñaëaà dvija-gaväà..................................................................42
sva-karma-phala-bhuk ..................................................................402
svalpäpi rucir eva syät ....................................................................291
çvapaco ‘pi mahépäla viñëu ............................................................100
svapne o nä kara bhäé stré ..............................................................561
svarga-kämo ‘çvamedhaà yajeta ..................................................269

V ErSE i NDEx



svarüpärthair hénän nija-sukha ....................................................357
svarüpävasthäne madhura ............................................................504
çvaçränumoditä säpi ......................................................................783
svataù-siddho vedo hari..................................................................283
çva-viò-varähoñöra-kharaiù ............................................................164
sve sve ‘dhikäre yä niñöhä ..............................................................175
syäd dåòhe ‘yaà ratiù premä ........................................................737
çyämäc chabalaà prapadye ..................................................226, 296
-Ttac ced deha-dravina-janatä ..........................................................538
tad astu me nätha sa ......................................................................xix
tad ejati tan naijati tad ................................................................318
tad-vijïänärthaà sa gurum ..........................................................461
tad viñëoù paramaà padaà ..........................................................224
tad yathä mahä-matsya ubhe ........................................................335
tam ähur agryaà purusaà ............................................................420
tam ätma-sthaà ye ‘nupaçyanti ....................................................321
tämbüla-carvitaà tasya ................................................................790
tämbülair vyajanais tatra ..............................................................789
tämbulärpaëa-päda-mardana ......................................................808
tam eva dhéro vijïäya prajïäà ......................................................121
tam eva dhiro vijïäya prajïänaà ................................................416
tan-mätuh prärthanät pürvaà ......................................................795
tapasvibhyo ‘dhiko yogé jïänibhyo ................................................274
tära madhye sarva-çreñöha ..............................................................27
tarkäpratiñöhänät....................................................................290, 437
täsäà madhye säkñäd brahma ......................................................323
taç ca dugdhvä punaù kåñëaù ........................................................794
täç ca kelé-kñaëaà kåtva ................................................................790

995

996

 J aiVa - DHarMa

tasmai tåëaà nidadhä ....................................................................319
tasmin mahan-mukharitä ..............................................................813
tasyaiña ätmä vivåëute ..................................................................420
tasya çiñyo jïänasindhus................................................................286
tasya çiñyo naraharis tac................................................................286
tasya vä etasya puruñasya ..............................................................335
tataù säré-çukänäï ca ....................................................................791
tataç ca çärikä-çabdaiù ..................................................................781
tataç ca sva-janais tasyäù ..............................................................782
tatas tä vyathitaà käntaà ............................................................792
tathä na te mädhava tävakäù ........................................................396
tato bhajeta mäà prétaù çraddhälur ............................................104
tato nandädayaù sarve ..................................................................793
tatraiva sarasas tére ........................................................................789
taträpi mäör-våndaiç ca ..................................................................795
tat-tat-kälocitair näna ..................................................................787
tat tvam asi çvetaketo ....................................................................415
tä väryamäëäù patibhiù pitåbhir ..................................................502
tävat karmäëi kurvéta na ..............................................................238
tava vakñasi rädhähaà räse ..........................................................209
te dhyäna-yogänugatä apaçyan ....................................................309
tejo balaà dhåtiù çauryaà ..............................................................42
teñv açänteñu müòheñu khaëòitätmasv..........................................213
tértha-koöi-sahasräëi tértha ............................................................527
tomära caraëa-chäyä eka ................................................................77
tomära kåpäya, ämära jihväya ........................................................78
tåëäd api sunécena taror api ............................................31, 188, 553
tvam ärädhya tatha çambho ..........................................................413
tväà natvä yäcate dhåtvä ..............................................................816
tvayä yat pacyate devi ....................................................................783
tvayopabhukta-srag-gandh ............................................................475

V ErSE i NDEx



-Uupaväsetv açaktasya ähitägner ......................................................469
upaviñöau tato dåñtvä ......................................................................781
upaviçyäsane divye ..................................................................787, 791
utthäya danta-kañöhädi ..................................................................782
-Vvadanti tat tattva-vidas ....................................................................57
vairägé bhäé grämya-käthä ............................................................561
vanaà praviçya sakhibhiù ..............................................................785
vaïcayitvä ca tän sarvän ..............................................................785
vaïcayitvä gurün yäti ....................................................................786
varaà hutavaha-jvälä ....................................................................213
varéyän balavän prema-vaçya ........................................................614
varéyän éçvaraç ceti guëäs ..............................................................303
varëänäm äçramäëäàç ca ......................................................42, 156
varëäçramäcäravatä puruñeëa ......................................................155
vedyaà västavam atra vastu ............................................................10
vidagdhaç caturo dakñaù ................................................................303
vihärair vividhair evaà ..................................................................792
vihärair vividhais tatra ..................................................................786
vimukta-sambhramä yä ................................................................622
vipräd dvi-ñaò-guëa-yutäd ......................................................45, 120
viracila jaiva-dharma ....................................................................827
viñaëëa-mänaso bhütva..................................................................791
viñaya-anale, jvaliche hådaya ........................................................152
viñaya-väsanänale mora citta ........................................................563
viñëor ekaikaà nämäpi sarva................................................224, 533
viçrambho gäòha-viçväsa-viçeño ....................................................622
visåjati hådayaà na yasya säkñäd..................................................145

997

998

 J aiVa - DHarMa

vividhädbhuta-bhäñä-vit ................................................................303
vratäni yajïäç chandäàsi ..............................................................386
vånde çré-nanda putrasya ..............................................................788
vyatétya bhävanä-vartma ..............................................................606
vyudasya rasanäà dadbhiù............................................................790
-Yya ätmäpahata-päpmä vijaro ........................................................386
yadä bhrämaà bhrämaà hari ......................................................384
yad-abhyarcya harià bhaktyä........................................................531
yadä vai çraddadhäty atha ............................................................107
yadä yasyänugåhëäti bhagavän......................................................119
yad gatvä na nivartante tad ..........................................................523
yadi cäha praëaya räkhite..............................................................561
yadéccher äväsaà vraja-bhuvi ......................................................820
yadi karibe kåñëa-näma ................................................................560
yad vai tat sukåtaà raso ................................................................320
yad vijïäte sarvam idaà ..................................................................55
yad yad vibhütimat sattvaà ..........................................................295
ya eko jälavän éçata éçanébhiù ........................................................311
ya eko varëo bahudhä çakti-yogäd ................................................311
ya eñäà puruñaà säkñäd ätma ....................................................440
yan nämadheyaà måiyamäëa ......................................................527
yan-näma-kértana-phalaà ............................................................545
yan-näma sakåc chravaëät pukkaço ............................................100
yasmät paraà nä param asti kiïcit ..............................................419
yasya deve parä bhaktir yathä deve ......................................122, 274
yasya mukhyasya yo bhakto bhaven ............................................629
yasyätma-buddhiù kuëape ....................................................165, 248
yasya yal-lakñaëaà proktaà ........................................................150

V ErSE i NDEx



yasya yat-saìgatiù puàso ......................................................387, 480
yathägneù kñudrä visphuliìgä ......................................................334
yathä saumitra-bharatau ..............................................................580
yäthätathyato ‘rthän vyadadhät............................................334, 420
yathä yathä harer näma ................................................................526
yathä yathätmä parimåjyate ..................................................251, 823
yat karmabhir yat tapasä ..............................................................105
yatnenopädito ‘py arthaù ..............................................................291
yato väco nivartante apräpya ........................................................341
yato vä imäni bhütäni jäyante ......................................................408
yat te sujäta-caraëämburuhaà ....................................................748
yävatä syät sva-nirvähaù ..............................................................468
yävat jévana jei paòe jaiva-dharma................................................831
yävat te mäyayä spåñöä ..................................................................213
yekhäne vasati tära ........................................................................713
ye ‘nye ‘ravindäkña vimukta..........................................140, 353, 396
yenäkñaraà purusaà veda ............................................................284
yo ‘nadhétya dvijo vedam ................................................................121
yoga-mäyäm upäçritaù ..................................................................325
yoginäm api sarveñäà ....................................................................106
yo va etad akñaraà gärgy aviditväsmäl lokät praiti ............121, 417
yo vyaktir nyäya-rahitam anyäyena çåëoti yaù ..........................464

999

General Index
-Aäbhäsa ............................................551
abhidheya
tattva explained ............................66
hari-näma in ................................513

abhiläña – See also desire
three types in bhäva ....................507
in samaïjasa pürva-räga ............720

abhimäna
as cause of rati..............................758
assigned to parä-çakti..................658
for attaining vraja-rasa ..............665
in bhajana ....................................820
in Kåñëa’s pastimes ....................805
of Goloka has tangible form
in Vraja......................................601
of gopés ..........................................665
role in vraja-lélä ....................600–01

abhiyoga
as cause of rati..............................758

Absolute Truth
three tendencies towards..............57

acintya-bhävas
as ingredients of rasa..................605

acintya-bhedäbheda-tattva
as highest siddhänta ..............421–22
supported by Vedas ....................403
taught by Mahäprabhu ..............405

acintya-çakti
maintains all rasas at once ........645
dhäma in material world ............649

adhikära
determined by good qualities
and faults ..................................175

determined by advancement
in bhakti ..................................187
for performing yajïas ..................101
for sädhana ....................................68
inquiry according to....................625
method of developing ..................82
three broad categories of..............38

adhiruòha-mahäbhäva –
See mahäbhäva, adhirüòha
Advaita Däs –
See also Lähiré Mahäçaya
debates çakta ......................197–215

Advaita Prabhu
empowered by Mahäprabhu ......810

advaita-siddhi ............................18–22
advaita-väda
as theory of non-dualism ......404
advancement – See adhikära
age
in ekadaça-bhävas, explained ....802
in mädhurya-rasa ..................716–17
Kåñëa’s, three divisions of..........580
of maïjarés....................................802

aiçvarya
and mädhurya in Vraja ........788–92
destination of the jévas
attracted by..............................396
hidden by mädhurya
in Çré Nandanandana ............684
Kåñëa desires to conceal ............658

äjïä (specific instruction)
in ekadaça-bhävas, explained ....804

älambana
as division in vibhäva ..................574

1002

 J aiVa - DHarMa

äçraya
däsas as, in sambhrama
préta-rasa ............................615–16
in madhura-rasa ......................624
in vätsalya-rasa........................622
as viñaya and äçraya ....................574
in madhura-rasa ..........................621
in sakhya-rasa ........................618–19
in sambhrama préta-rasa ............612
Näräyaëa as, in çänta-rasa ........610
of madhura-rasa,
summarized ..........................711–12
viñaya
in gaurava-préti-rasa..........618–19
Kåñëa as, in sambhramapréta-rasa ...........................613–14
Kåñëa as, in madhura-rasa ....625
Kåñëa as, in vätsalya-rasa .....622

alaìkäras
in madhura-rasa ....................720–22

Allah ....................................246, 248
all-pervading
Bhagavän’s form as........................62
brahma as ..........................................7
Kåñëa’s transcendental
form as ......................................299
Viñëu as ..................................56, 123

Ambaréña Mahäräja ..............448–49
ämnäya ..........................................282
Ananta Däsa
explains material existence ..130–59

anarthas
destroyed by Vaiñëavas’ foot
dust ..........................................388
four types described ....................393

aìga and aìgé ..............................292
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destination of jévas
attracted by..............................398
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tättvika-çraddhä as source of
eligibility for ............................102
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vaidhé
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bhakti, semblance of –
See bhakti-äbhäsa
bhakti-äbhäsa
chäya ..............................................167
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bhakti-kriyä
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chäyä (shadow) ............................515
explained ................................513–15
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niùsattva........................................590
pratibimba (reflection)..........514–15
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from sattva ..............................589
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bhäva-çänti .................................. 592
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bhrama ..........................................288
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books
not studying many, as aìga
of bhakti ..........................458, 472

brahma
as effulgence of Hari ..................293
as nirviçeña manifestation
of para-tattva ............................310
as indivisible ................................337
as quality of vastu ........................293
cannot be in illusion ..................337
experience of, as limited
by time......................................252
manifested by parä-çakti ............310
not touched by mäyä ..................337
realization of
as jïäna ....................................433
as naimittika not nitya..............58

Brahmä
as first Vaiñëava ..........................227
glorifies Çré Caitanya
Mahäprabhu........................29–30
instructs his son Atharva ..........284
instructs Manu ............................284
special qualities of ......................669
takes shelter of Bhagavän ............61

brahma-dhäma..............................648
brahma-jïäna –
See impersonal knowledge
brahmajyoti
jévas attracted by..........................397

brähmaëas
position of, in Kali-yuga..............231
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qualities of..........................41–2, 102
sastric definition of......................121
smärta, beliefs of ..........................94
superiority of, as naimittika ........45
two types of ..................................121

brahma-parinäma-väda
(theory of transformation
of brahma)............................406–7
brahma-pravåtti (tendency
towards brahma) ........................57
Brahma-sampradäya
äcäryas named ......................285–87
as most ancient sampradäya ......285

Brahma-sütra................................404
brahma-vidyä ................................284
brilliance (teja)
Kåñëa’s, explained ......................577

-CCaitanya Mahäprabhu –
See Çacénandana Gaurahari
Caitanya-maìgala
recited by Vaiñëavas....................243

Caëòédäsa
enquires about material
existence ............................128–29

Caëòédäsa and Damayanté
deceived by children ..................126
introduced ....................................125
settle in Kuliyä-gräma ................128

Candranätha ..................................73
Candrävalé
as Rädhä’s käya-vyüha ................710
defeated by Rädhä ......................678
enhances parakéya-bhäva ..........805
has mood of equality with
Rädhä........................................710

mäna of, on hearing Kåñëa
talking in dream......................766
upset by Kåñëa speaking
Rädhä’s name ..........................766
upset by Madhumaìgala
talking in dream......................766

caraëämåta ....................................459
caste Vaiñëavas –
See Vaiñëavas, descendants of
categories
spiritual and material ................345

cäturmäsya
observing, as aìga of bhakti ......460

causeless mäna..............................767
ceñöa (endeavors to achieve
bhäva)........................................498
chance
everything happens by ................113
that sinful activities occur ........516

chanting
congregational, as aìga
of bhakti....................................475

chäyä-bhakti-äbhäsa –
See bhakti-äbhäsa, chäyä
chäyä-bhäva-äbhäsa –
See bhäva-äbhäsa, chäyä
Choöa Haridäsa
example of ....................................511
to be remembered ........................561

cintä (consideration)
in samaïjasa pürva-räga ......761–62

circumambulation
as aìga of bhakti ..................459, 474

circumstantial religion –
See dharma, naimittika
cit potency – See cit-çakti
citra-jalpa ................................751–53
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cit-çakti
as kñetrajïa-pati............................313
does not create jéva......................338
Vedic statement about ................310
civilization, discussed ..........199–201

clothing, criteria for ....................201
comparison, material ..................343
compassion ....................................190
conch-shell, Kåñëa’s ....................581
conditioned jéva......................131–32
contradictory characteristics
as present in Kåñëa ....................595

-Ddakñiëa näyaka
symptoms of..................................661

däna (presentation)
for pacifying mäna ......................768
dancing before Deity, ................474

Daëòakäraëya, sages of ..............495
daëòavat-pranämas..............458, 475
darçana ..................................458, 475
darçana of ceremonies and
festivals, as aìga of
bhakti ................................459, 476
Daça-müla
as fundamental principles of
Mahäprabhu’s teachings ........281
as Veda..........................................289
glories of ..................................505–6
introduced ....................................278
Çloka 1, quoted ............................283
Çloka 2, quoted ............................292
Çloka 3, quoted ............................308
Çloka 4, quoted ............................314
Çloka 5, quoted ............................334
Çloka 6, quoted ............................357



Çloka 7, quoted ............................384
Çloka 8, quoted ............................403
Çloka 9, quoted ............................444
Çloka 10, quoted ......................504–5
ten ontological truths in
sütra çloka of ..........................282

däsyam ..........................................448
däsya-rasa – See préta-rasa
as préta-rasa ..................................613
däsas as äçraya-älambana in..615–16
as limited in Vraja ......................802
mood in vraja-bhakti ..................498

dawn pastimes (niñänta-lélä)
activities of ............................780–81

dear items
offering to Kåñëa, as aìga
of bhakti ............................459, 477

debts
devotee of Kåñëa has none ........443

degenerate association
defined ....................................212–14

Deity
and aìgas of bhakti......458–59, 476,
479
to be worshiped in transcendental
consciousness ..........................166
transcendental form revealed ....89
worship
as auspicious for all ..........253–54
as essential for general
people ..................................249
conventional and
transcendental ....................166
helped many great devotees ..254
in royal manner ......................479
of Vaiñëavas and jïänés ....89–90
Vaiñëava, as not idolatry........247

demigods – See devatäs
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desire
and potency ................................208
three essential types in bhäva....507

despondency
as blissful in relation to Kåñëa ..601

detachment
as essential principle ..................193
as symptom of bhäva ..................510
follows bhäva ................................510

devatäs
as jévas ..........................................669
as not independent of
Viñëu... ....................420, 472, 539
as worshipable ........................305–6
avoiding disrespect of, as
aìga of bhakti ..........................473
devotees’ attitude towards..........473
respecting, as aìga of bhakti......459
to think that they are
independent of Viñëu, as
näma-aparädha........................539

Devédäsa
as son of Lähiré Mahäçaya ............73
meets Vaiñëava däsa......................83

devotees of Bhagavän
as very rare ..................................650

dhäma
Kåñëa’s, named in Vedas ............323
remains to bestow mercy
upon devotees..........................655
residing in, as aìga of
bhakti ................................457, 468

dhäraëam (fixing the mind on
the subject)
defined ..........................................445

dharma
as nature of object ..........................8

naimittika, displayed in
association with mäyä ..............14
nature of discussed....................8–14
nitya, as changeless........................14
anitya ..............................................18
as one ..............................................23
follows bhakti................................107
meaning of, in
Bhagavad-gétä (18.66) ............392
naimittika
and nitya defined and
discussed ..........................43–48
explained ....................................18
nitya
as one ..........................................18
as prema ......................................16
behavior of madhyama
Vaiñëava as ..........................168
nature of ....................................17
vaiñëava-dharma as ideal
example of..............................18
three categories of ........................18

dharma and adharma
to be abandoned on rägamärga........................................800

dhéra-lalita
anuküla näyaka, symptoms of ....661
qualities of ....................................575

dhéra-çänta
anuküla näyaka, symptoms of ....661
qualities of ....................................575

dhérodätta
qualities of ....................................575
anuküla-näyaka, symptoms of....661

dhéroddhata
anuküla-näyaka, symptoms of....661
qualities of ....................................575
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dhåñöa näyaka
symptoms of..................................661

Dhruva Mahäräja
as arthärté ......................................441

dhruvänusmåti (unbroken meditation on particular form)
defined ..........................................445

Dhyänacandra Gosvämé
as disciple of Gopäla Guru
Gosvämé ..................................572
paddhati of....................................634
taught by Gopäla Guru
Gosvämé....................................810

dhyänam
defined ..........................................445

difference
and oneness
as inconceivable ......................346
explained ..........................342–44
as more evident than
oneness ..............................348–49

differences
two kinds of ............................114–15

Digambara Caööopädhyäya
introduced ....................................194
propounds çakta philosophy 197–214
visits Advaita Däsa......................195

dékñä
accepting, as second aìga
of bhakti ..................................465
from Vaiñëava guru ......................90
in païcopäsanä system..................56
to be accepted from
qualified guru..............................58
to be received from
Vaiñëava guru ..........................483
to be received in paramparä ......286



dékñä and çikñä
accepting, as aìga of
bhakti ................................457, 465
explained ........................................44

direct perception ........................288
disciples
not accepting unqualified,
as aìga of bhakti ....................458
renouncing desire for, as
aìga of bhakti ..........................471

disgust
in devotional service,
explained..................................599

distinction
as more important than
non-distinction..........................13

distress ..........................................434
divyon-mäda..................................784
dreams ....................................775–76
dress
as external ......................................22

dualism
established by Madhväcärya......404

dualism (dvaita-väda) ..................403
dualism-with-monism..................403
preached by Nimbädityäcärya ..404

Durgä
as non-different from Rädhikä ..209
identity of explained ............324–25
of Gokula, as Yogamäyä..............325

Durväsä Åñi
bestows boon on Rädhikä ..........783

duties
must be performed ......................175
neglect of, as inauspicious..........272
religious
do not indicate hari-bhajana ..164
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may be given up by mature
Vaiñëava ......................118–120
performance of, as inferior
to bhakti................................119
ten prescribed....................163–64

dütés –
See assistants of Kåñëa, dütés
dvaitädvaita-väda
preached by Nimbädityäcärya....404

dvaita-väda (dualism) ..................403
established by Madhväcärya......404

Dvärakä
attained by vaidhé-bhakti............496
rasa in, as limited ........................664

Dvärakä queens, situation of ....496

-Eegg
example of..............................343–44

egoism
material, two types of....................36
of gross and subtle bodies ............17
pure and conditioned............131–32
spiritual ........................................132

eight periods of the day and night
described ......................................778

ekadaça-bhävas
äjïä (specific instruction) ........805
explained in detail..................802–8
guëa (qualities)............................805
näma (name) ..............................804
named ..........................................802
pälya-däsé-bhäva ....................807–9
paräkäñöhä-çväsa (highest
aspiration) ..............................806
rüpa ..............................................804
sambandha ..............................802–3

sevä ..............................................806
väsa (residence) ..........................805
vayasa (age)..................................803
yütha (group) ..............................804

Ekädaçé
following,
as aìga of bhakti..............457, 469
observance of....................469–70
pure, to be followed ................469
results of observing ..................81
elements
twenty-four ..............................369
eleven bhävas – See ekadaçabhävas
eligibility – See adhikära

endeavors
appropriate and inappropriate....133
renouncing pretentious,
as aìga of bhakti ............458, 472

energy
depends on energetic source ....208

enjoyment,
giving up, as aìga of
bhakti ................................457, 467
material – See material enjoyment

enmity ............................................173
evening pastimes..........................794
evidence (see pramäëa) ..............287
example
of fire ............................................342
of gold and bangle ......................344
of ice..............................................345
of milk ..........................................343
of musk ..........................................314
of reflection ..................................313
of sky and space in pot ..............344
of sugar cane ................................737
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of two birds in one tree ..............384
of water and ice ..............................9

examples
as helpful but incomplete ..........343
help to understand
transcendental reality ............345
never adequate ..............................11
material objects as ......................342

exclusive monism ........................403
expressing one’s mind
as aìga of bhakti ..........................474

external renunciation –
See markaöa-vairägya



five-fold devotional service
as most important limbs of
bhakti ........................................460
five stages of advancement ........813
flutes, Kåñëa’s
as prominent uddépana................719
mäna pacified by ........................769
three kinds of ..............................581

following (as anukaraëa) ............498
forenoon pastimes
described ................................784–85

forgetting Kåñëa
as basic prohibition ....................439

forgiveness

-Ffaith – See also çraddhä
depends on eligibility....................83
in Bhagavän, defined ..................104
symptoms of..................................393

fall of jéva ......................................358
reason for ..............................358–62
as not in material time..................14
no point in debating ..................233

false egoism
differnt kinds of ............................17

included in bhakti........................190
situated between humility and
compassion ..............................190

form
in ekadaça-bhävas, explained ....804
limitations of, as only material..298
original, nature of ......................354

friends, Kåñëa’s –
See sakhäs, Kåñëa’s
friendship
as aìga of bhakti ..................459, 476

faults

-G-

eighteen types of..........................577

female bhäva
in Vraja ........................................495

festivals
celebrating, as aìga
of bhakti ..........................460, 479

fire
example of ....................................342

five aìgas of bhakti
as best of all ................................480

Gajendra
as ärta ............................................441

gaëas (groups of sakhés)
explained ......................................683
of prominent sakhés ....................700

Gaëeça
in same category as Brahmä ......669

Garuòa Puräëa
quoted ..........................214, 525, 530
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Gauòéya mahäntas
empowered by Mahäprabhu........811

gauëa ............................................181
gauëa bhakti-rasa, secondary rasa –
See bhakti-rasa, gauëa
gauëa-bhäva –
See bhäva, secondary
gauëa-näma
as secondary ................................524

gauëa-rasa – See rasa, secondary
gauëa sambhoga –
See sambhoga, gauëa
gauna-våtti ....................................302
Gaura and Kåñëa
as simultaneously one and
different ..................................398

Gauracandra –
See Çacénandana Gaurahari
gaura-lélä
to be remembered in bhajana ....801

gaurava (regarding Kåñëa as
superior)
word defined ................................619

gaurava préta-rasa ........................619
Gäyätré
as vraja-gopé..................................669

goals
bhukti, mukti and bhakti as ........267

God
gratitude to, inspires
worship......................................255

Gokula
as non-different from
Goloka ..............................657, 659

gold and bangle
example of ....................................344

Goloka
as above Vaikuëöha ....................648
as non-different from
Gokula ............................657–689
as self-manifesting ......................655
darñana of, eligibility for....649–651
Kåñëa reveals to gopas ................650
lélä of, in Vraja ......................651–52

Gopäla Bhaööa
empowered by Mahäprabhu ......812

Gopäla Guru Gosvämé
appearance of described ............583
as disciple of Çré Vakreçvara
Paëòita ....................................570
as Svarüpa Gosvämé’s
representative..........................570

gopé-bhäva
as essential to kåñëa-bhajana ....665
characteristics of ..................665–66
explained ......................................665

Gopénäth Äcärya ..........................85
gopés
husbands of ..................................659
as manifestations of bhävas
in Goloka ................................666
nitya-priya, names of ..................672
not actually married to other
gopas ........................................666

paroòha abhimäna (paramour
conception) as dharma of ......666
prevented from attending
räsa-lélä ....................................502
sundaré
yauthiké, two types of ..................668
devés ..............................................668
nitya-priya ..............................671–74
pradhäna ......................................673
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Rädhä and Candrävalé as
prominent ................................671
sädhana-para, two types of ........668
three types of ..............................667
yauthiké..........................................667

Goräcända Däsa Paëòita Bäbäjé
speaks on Islam and
vaiñëava-dharma ............243–256

Gorä-hrada ....................................161
gotraskhalana ................................765
greed
apekñä (desire for vraja-sevä)
as symptom of..........................489
as only principle in rägätmikäbhakti ........................................488
awakens after hearing about
vraja-lélä....................................813
desire for vraja-sevä, as
symptom of ..............................489
for rägänugä-bhakti as
supremely rare ........................490
lobhamayé-çraddhä as faith
imbued with ............................488
rägänugä-bhakti as kåñëabhajana with ............................815
rati arises from ......................733–34
symptoms of ................................489
yearning as symptom of..............489

gåhastha
defined ..........................................140
does not live like materialist ..141–43
in society ................................149–50
life of ......................................140–50
on practicing suddha-bhakti ......142
should not wear renunciant’s
dress ..........................................150
two kinds ......................................150



gross body
as necessary for work ..................366
as second covering of spiritual
form ..........................................350
constituents of ......................369–70
identification with ........................17
transformations and
hardship of ..............................364
transmigration and ....................350

group
in ekadaça-bhävas, explained ....804

guëa(s) (modes of material nature)
activity in as gauëa ......................181
and çästra ................................81–82
as ropes binding conditioned
souls ..........................................131
worship of brahmaëas in ............323

guëa(s) (qualities)
in ekadaça-bhävas, explained......805

guëa-kértana (glorification of
näyaka’s qualities)
in samaïjasa pürva-räga ............762

guru
abandoning,
circumstances for ............463–65
as personification of vrajaväsé ....501
as Vaiñëava of whom one
takes shelter ............................393
attitude towards qualified and
unqualified ................................58
bestows mercy on disciple ..........463
choosing........................................463
devatäs as ......................................304
dékñä and çikñä ............................463
disrespecting, as nämaaparädha ....................................473
faith in, described ......................465
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false
consequences of following ....464
result of accepting mantras
from......................................464
to be abandoned ....................464
gives dékñä ......................................90
gives initiation into renounced
order with criteria ..................147
gives order and qualification ....817
hearing from ................................444
humble prayers to ........................816
identity of, in Vraja ....................816
importance of parä-bhakti for ....122
importance of residing with ..........5
knowledge of bhagavata-vastu
from ....................................461–62
Mahädeva, as supreme ................413
minimizing position of, as
näma-aparädha ......................540
necessary to attain Bhagavän ....111
qualification of..................6, 461–62
qualities of....................................462
serving faithfully, as aìga
of bhakti ..........................457, 465
Çré Çacénandana as kåñëapreñöha ......................................801
taking shelter of, as first aìga
of bhakti ....................475, 460–62
Vaiñëava, taking shelter of ..........66

-Hhappiness
as peace of mind ..........................212

harassment............................458, 473
Hari
as ocean of mellows ......................282
as parama-tattva ............................282
as Rädhä-Kåñëa..............................293

as sarva-çaktimän ..........................282
manifestations of ..........................292
Vedic evidence that Kåñëa is..295–97

hari-bhakti
different names for........................57

Haridäsa Bäbäjé
speaks on Vaiñëava behavior ..162–77

Harihara Bhaööäcärya
introduced ....................................217

hari-kathä
as auspicious ................................455

hari-näma – See also holy name
as best aëga of bhakti ..................531
as cintämaëi..................................533
as foremost aëga of bhakti..........523
as jéva’s only friend......................524
as means and goal ........................511
as more beneficial than
studying the Vedas ................527
as more merciful than
Bhagavän’s svarüpa ................536
as non-different from Kåñëa ......532
as not imaginary..........................546
as personified knowledge ..........543
as sädhana and sädhya ................536
as superior to visiting holy
places ........................................527
as the only sädhana necessary ..562
as the only way ............................525
as vastu ........................................546
burns sins to ashes ......................517
cannot be chanted with
material senses ........................533
chanting, gives spiritual
realization ................................341
congregational chanting of,
as aìga of bhakti ....................460
controls Bhagavän ......................531
destroys all kinds of sins ............517
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destroys more sins than one
can commit ..............................517
destroys prärabdha and
aprärabdha-karma ..................547
destroys prärabdha-karma ..........526
frees one from sins ......................525
gives bhakti ..................................526
gives bliss to the whole world ....529
gives mukti....................................530
glories of
as life and soul of çrutis .........544
not exaggerated ................544–45
not to be instructed to
the faithless ................540, 549
instructions for chanting ......26–27
invested with all good
qualities ....................................528
may be performed under any
circumstances ..........................529
meaning of ..................................480
no prohibitions for performing ..535
not a form of letters ....................533
not to be given to unqualified
people ........................................191
offenses against
as most frightening sin ..........537
instructions on ................524–36
one who chants, as not inclined
to pious activities ....................547
performance of, as universally
purifying ..................................525
potency of chanting................100–1
primary..........................................524
pure – See çuddha-näma
purpose of keeping count ..........534
sädhana of ....................................534
satisfies Viñëu ..............................530
saves one from hell/Kali ............526
semblance of – See nämäbhäsa



shadow of, as superior to
sat-karma..................................527
takes away all distress ................526
takes jévas to Vaikuëöha ............530
taste for, destroyed by aparädha ..544
to be chanted at all times ..........193
to be chanted on tulasé-mälä ....534
to be practiced in sädhu-saìga ..555
wearing letters of, as aìga of
bhakti................................458, 474
yields all good results..................528

hari-näma-kértana ........................535
hari-väsara (pure Ekädaçé)
explained ......................................469

häsya-rati (laughter)
symptoms of ................................600

hearing
as aìga of bhakti ..................459, 476
in pürva-räga, three different
kinds of ....................................759
mäna arising from ......................765
ruci for, as symptom of bhäva ....512

heart
action of in udbhäsvaras ............585
sees spiritual form when
purified ....................................252

hero – See näyaka
hlädiné-våtti
as enabling one to taste..............506

holy name – See also hari-näma
glories of, not exaggeration ..544–45
topmost, expresses highest
degree of wonder ....................246
wearing letters of, as aìga
of bhakti ..........................458, 474

holy places – See dhämas
honor
desire for, to be given up .......... 180
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hope
as symptom of bhäva ....................511

householder devotee – See gåhastha
household life
eligibility for renunciation ....144–45
false renunciation of,
as abominable ..........................148
premature renunciation of,
as dangerous ............................146

human beings
all have right to practice
bhakti ..........................................99
have three types of
consciousnes ............................372
two tendencies of ..................143–44
two kinds of ............................81, 87
two kinds of activities ................101

humility ..........................109, 189–90

impressions – See saàskäras
inappropriate endeavors
explained ................................133–34

inclination
source of ......................................206

inconceivable difference and
non-difference taught by
Caitanya Mahäprabhu ......404–5
independence
as sign of Bhagavän’s mercy ......360
necessity for ..........................361–62
of jévas ..........................................359

inference
mäna arising from ................765–66

inquiring
about sad-dharma, as aìga
of bhakti ..................................467
as aìga of bhakti ..........................457

inquisitiveness

-I‘I’ and ‘mine’ ..........................36, 132
ice
example of ....................................345

idolatry ..........................................247
ignorance
as ignorance of spiritual
identity ....................................434

ignorant people
defined ....................................170–71
misconceptions of........................172

illusion
cannot be independent entity ..336
philosophy of, as false ................402

impersonalists
fall down ......................................140

impersonal knowledge
does not purify ............................829

two types of ..................................708

intelligence
creation of ....................................369
material, cannot touch
çuddha-sattva ..........................297
pacifying mäna by ......................768

irregular hearing
as unmethodical ..........................814

éçänugatas
as only real paramärthikas ............87

içhqh
Islamic term meaning love in
worldly sense ..............................24

Islamic teachings
compared with Vaiñëava
teachings ................................91–2

Éçvara
and jévas
difference between ..........346–48
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oneness of ................................346
arranges karma ......................370–71
as master of mäyä ........................334
bhäva related to, as
inconceivable ..........................604

éçvaras
philosophy of many, as false.... ..348

-Jjaòa-çakti (material energy)
function of ..................................208

jaòatä (inertia)
in prauòha pürva-räga ................760

Jagadänanda Paëòita
instructions of, on bhakti ..........562

jägaraëa (sleeplessness)
in prauòha pürva-räga ................760

jaiva-dharma
as constitutional function of the
living entities ............................58
as spiritual function......................26
defined........................................23–4
importance of ..............................831
vaiñëava-dharma as pure form of ..24
vaiñëava-dharma as......................223

Janmäñöamé
celebrating, as aìga of bhakti ....460

japa and mantras
chanting, as aìga of
bhakti ................................459, 476

jéva(s)
activates the gross and subtle
bodies........................................369
and Éçvara
difference between ..........346–48
oneness of ................................347
and Kåñëa



compared ....................................12
distinction ..................................16
appearance of,
from Karaëabdhiçäyi
Mähä Viñëu..........................358
from Çré Baladeva Prabhu......357
from Çré Saìkarñana ..............357
as atom in ray of Kåñëa’s
svarüpa......................................344
as bound by avidyä................367–68
as conscious of whole body ........370
as constitutionally incomplete ..353
as different and non-different
from Çré Hari ..........................334
as different and non-different
from Kåñëa ................................13
as distinct from Kåñëa ................344
as distinct parts of Bhagavän ......10
as eternal ..............................270, 340
as eternal servants of
Kåñëa ..................................12, 348
as instrumental cause..................370
as kñetrajïa
(knower of the field) ..................312
as liberated by vidyä ....................367
as marginal ....................................64
as never one with Kåñëa ............348
as not nitya-siddha ......................338
as not separate from Kåñëa........344
as separated parts and parcels
of Çré Hari................................282
as subject to control of mäyä.....334
as unborn......................................309
as weak ..........................................353
beginning of material existence ..133
cannot attain all powers of
Bhagavän ..........................347–48
cannot be annihilated ................270
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compared to
particles of light................335–36
sparks in fire ............................334
conditioned
as covered by mäyä ................282
as miçra-sattva ........................644
five types of........................371–72
four faults of ............................288
karma of ............................364–65
manifested by Mahä-Viñëu ....339
two types of................................64
varieties of material
attachment of ......................37
consciousness of
completely covered..................371
developed ................................372
fully developed ........................372
partially covered ......................371
slightly blossoming ..................372
created only by cit potency........336
dharma of, as eternal ....................15
enter world through doorways
of senses ............................140–41
eternal form of ......................350–51
eternal nature of ........................350
eternally liberated
characteristics of ....................357
two types of..............................398
explained ......................................210
fall of ............................................358
reason for ..........................358–62
as not in material time ........13–4
no point in debating ..............233
first location of, on boundary
line ............................................133
independence of..........................359
influence of svarüpa-çakti on ....316
in marginal position – see both

material and spiritual worlds..336
in mäyä, two categories of ..........138
kåñëa-däsya as eternal
dharma of ..................................12
language cannot describe
creation of ................................25
liberated
and conditioned ......................131
as free from mäyä....................282
different types of ....................398
have no connection with
matter ....................................16
two types of ..............................131
manifestation of
from jéva-çakti ..........................339
from marginal potency ..........335
marginal, some drawn to
spiritual world..........................133
marginal position of....................335
may become sädhana-siddha
sakhé..........................................496
may become sädhana-siddha ......338
may be covered by mäyä ............336
may either worship or
renounce prakåti ....................309
prema as nitya-dharma of..............16
prema as sva-dharma of ................17
purified by suffering....................360
receive spiritual strength ..........358
relationship with Hari................830
relationship with matter ..............12
sometimes controlled by mäyä ....13
suffering of, reason for ..............360
true nature of, revealed in heart ..11
turns to Kåñëa ........................136–37
two types of............................340–41

Jéva Gosvämé
empowered by Mahäprabhu........811
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jéva-çakti
as Kåñëa’s incomplete potency ..339
as only source of jévas..................339
as rays of Kåñëa’s svarüpa ..........344
statement about, in Vedas..........308

jéva-tattva
explained....................................64–5

jïäna
as effulgence of fame ..................293
as superior to karma....................273
cannot reveal svarüpa ................644
does not produce bhakti ............390
may be antagonistic to bhakti ....433

jïäna and vairägya
not aìgas of bhakti ......................481

jïäna and vijïäna
distinction between ....................205

jïäna-karma and anävåtatä
as taöastha-lakñana of bhakti ......433

jïäna-miçrä-bhakti
as not pure devotional service ..432
mukti as aim of ............................432

jugupsä-rati (disgust)
symptoms of..................................601

-Kkaiçora age, duration of ..............581
Kälé
çäktas’ worship of ........................196

käma
as desire for own happiness........736
as desire for sambhoga with
Kåñëa..................................492–93
as prema with desire for
sambhoga ..................................497
as supreme when based on
prema ........................................497



distinguished from prema ..497, 736
material, as contemptible ..........493
of gopés, as incomparable,
transcendental prema ............493
of Kubja, as only rati ..................493

kämänuga ......................................494
kämänuga sädhakas
prevented from attending
räsa-lélä ..................................496

käma-rüpa-bhakti
only found in Vraja ....................493
svarüpa of ....................................493
two types of ..................................494

kämya-karma ................................40
Käranodakaçäyé Viñëu
as origin of conditioned
souls ..........................................295

karma
as beginningless ..........................367
as not eternal ................................43
cannot reveal svarüpa ................644
cause of eligibility for..................102
different aspects described.. ....40–1
does not produce bhakti..............391
explained ........................................40
may be antagonistic to bhakti ....433
nitya
defined ......................................40
kåñëa-prema as ..........................44
obligatory daily rites as ............40
performance of
to avoid suffering ....................365
to gain sense pleasure ......364–65
relationship with its fruits ..366–67

karma and jïäna
bhakti in, as bhaktiyäbhäsa ........276
practice of, must include
bhaktiyäbhäsa ..........................276
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karma-miçrä-bhakti
as not pure devotional service ..432
sense gratification as aim of ......432

karma-yoga, jïäna-yoga, and
bhakti-yoga
as forming single yoga
system ................................39, 106

Kärttika
observing, as aìga of bhakti..460, 479

karuëä
vipralambha in, as praväsa ..........771

kaumära age, duration of ............581
Käzé
meets Vaiñëavas ............................90

kértana
explained ..............................444–45

kleça-ghné ......................................434
knowledge
as paramärthika and laukika ......202
as pure knowledge and
material knowledge ................204
material, not related to
nitya-dharma............................205
pure, gives awareness
of svarüpa ............................208–9

Koran (principal teaching of) ......91
krama-héna çravaëa-daçä –
See irregular hearing
krama-çuddha çravaëa-daçä –
See systematic cultivation
of hearing
krodha-rati
symptoms of ................................600

Kåñëa
and jévas
distinction explained................12
distinction ..................................16
oneness explained ....................12

appearance of
as Baladeva in jéva-çakti ........339
as Viñëu forms
in mäyä-çakti ......................339
in original svarüpa
in cit-çakti ............................339
as aim of all spiritual
activities ............................431–33
as always rasika ............................315
as Bhagavän..................................297
as bhakta-vätsalya........................300
as eka-rasa and aneka-rasa ........754
as husband (pati) and paramour
(upapati) ..................................645
as independent ............................657
as omnipotent and self-willed ..822
as real ............................................190
as sole purifier of sädhana ........654
as sometimes äçraya of rati ..574–75
as two-armed before Rädhä ......684
as viñaya-älambana in
sambhrama-préta rasa........613–14
madhura-rasa ..........................625
vätsalya-rasa ............................623
as viñaya of rati ............................574
attained by six principles ..........491
attracted by bhakti ......................436
attributes as non-different
from Himself ..........................409
body of, as transcendental ........576
body of, as completely spiritual ..299
can manifest in material world ..300
contemplating His names, forms
etc., as aìga of bhakti ....459, 476
contradictory qualities in ....318, 576
descent of, benefits all ................301
desires to conceal aiçvarya and
manifest mädhurya ................658
dreams of ......................................766
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eight extra qualities of................577
establishing sambandha with ....802
form of
as eternal ......................................62
medium-sized, discussed..299–300
four types of näyaka, present in ..645
gives darçana to devotees............301
gopés’ abuse of, in mäna ..............769
gopis’ loving names for ................777
His nature to perform pastimes ..359
in relation to aspects of
svarüpa-çakti ............................315
known only by svarüpa-çakti.. ..506
love for, as the only sädhya ........282
manifests different svarüpas ......339
manifests kåñëa-lélä in this
world ........................................821
manliness of..................................577
name
as best name ............................535
as Kåñëa Himself ....................532
as more merciful than
svarüpa ................................536
equal to three names of
Räma ....................................534
equal to three thousand
names of Viñëu ............533–34
not known by jéva’s mental
faculty ......................................506
observance of birthday ..............479
offering dear items to, as
aìga of bhakti ..................459, 477
pastimes of, in Vedas ..................302
performing activities for His
sake as aìga of bhakti ....459, 477
qualities of ..............................302–5
relationship of, with three
aspects of svarüpa-çakti ....314–15
reveals Goloka to gopas ..............650



senses of, as not material............415
sweet form of, as viñaya of
madhura-rasa ..........................642
takes birth among devas ............669
three divisions of His age ..........580
two special qualities of ..............822
various glorious aspects of..........321
vigraha of ......................................299

Kåñëa and Gaura
as both one and different ..........398
relationship of..............................297

kåñëa-bahirmukha ........................163
kåñëa-bhakti – See bhakti
Kåñëa Cüòämaëi
debates with Vaiñëava däsa ..97–123

kåñëa-kathä
in aversion, and with ruci ..........814
to be heard from advanced
devotee......................................813

kåñëa-lélä
as incomprehensible ....................821
as manifest and unmanifest
pastimes ....................................773

kåñëa-näma
more merciful than
kåñëa-svarüpa ..........................536

kåñëa-prema
glorious nature of ........................799

kåñëa-unmukha (attentive to
Kåñëa)........................................163
kñatriyas
qualities of ..............................42, 102

kubhäva (bhäva with desire for
bhoga or mokña) ......................514
Kubja
qualification of ............................685
rati of, as sädhäraëa ............685, 734

Kumäras, as jïänés ........................441
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-LLähiré Mahäçaya
accepts Vaiñëava däsa as guru ....49
afraid of snake................................53
as eligible for vaidhé-bhakti ..........68
asks about brähmaëa karma
and vaiñëava-dharma................34
asks about nitya-dharma and
vaiñëava-dharma........................55
becomes Advaita Däsa ................194
becomes Vaiñëava..........................70
introduced ......................................33
meets Devédäsa and
Çambhunätha ............................76
moves to Pradyumna-kuïja..........51

livelihood ......................................469
lobha – See greed
logic
cannot encompass bhakti............291
does not establish faith in
form of Kåñëa ..........................642
has no access to inconceivable
matters......................................283
material, carries no weight ........437
Vedic evidence regarding ..........291

longing
as symptom of bhäva ....................511

love-letters
in pürva-räga ................................763

lälasä
in prauòha pürva-räga ................760

Lalitä-devé
as guide in service ......................804
characteristics of members
of her gaëa..............................700
enchanted by Rädhä’s bhäva......673
gaëa (group) of ............................673
mood of maïjarés towards ..........808

lamentation
giving up, as aìga of bhakti........458
relief from ....................................472

language
as conditioned by mäyä..............340

liberated jévas / souls –
See jévas, liberated
liberation
from mäyä, symptoms of ............386

lélä
Kåñëa’s, different experiences
on hearing................................345

lélä-viläsa........................................777

-Mmädana (stage of mahäbhäva) –
See mahäbhäva, mädana
Madhumaìgala
as vidüñaka....................................663
dream of........................................766

madhura-rasa
älambana of..................................642
anubhäva ................................719–29
ornaments (alaìkäras) ....720–23
symptoms (udbhäsvara) ..........724
three types of ..........................720
twenty-two alaìkäras ......720–23
verbal..................................724–25
as completely pure ......................589
as primary rasa ............................624
as vipralambha and sambhoga ....626
candidates for, as very rare ........625
as superior to other rasas ..........640
compared to material rasa ..639–41
different states of ..................754–55
forty-one bhävas in......................744
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madhura-rati, as
sthäyébhäva of ..........................731
meeting of Kåñëa and gopés,
as älambana of ........................642
saïcäré-bhävas in ..................726–30
sättvika-bhävas ......................725–26
examples of as distinctive ......725
two aspects of ..............................398
udbhäsvara in ..............................723
uddépana..................................715–19
unique features of
vyabhicärébhävas in ..........726–27

madhura-rati
as sthäyébhäva of madhura-rasa ..731

mädhurya ......................398, 578, 658
Madhväcärya
äcärya in Brahma sampradäya ..285
established dvaita-väda................404

madhyähna lélä
described ................................785–93
last for six muhürtas....................778

madhyama-adhikäré –
See Vaiñëava, madhyama
madéyatva (possessiveness) –
See rati, possessiveness in
magnanimity (audärya) ..............398
mahäbhäva
adhirüòha ..............................749–54
as rüòha and adhirüòha ..............747
defined ..........................................745
described and explained ......745–54
mädana..........................................753
mohana, anubhävas in ................750
only attained by samartharati ............................................747
only in vraja-devés headed
by Rädhä ..................................746
rüòha ......................................747–49



udghürëä, defined and
described ..................................750

mahä-bhütas
creation of ....................................368

Mahädeva – See Çiva
mahäjanas
path of, to be followed ........95, 466

mahä-prasäda
glories of ..................................116–17

mahä-puruña
not to be criticized ......................517

mahat-tattva
created from mäyä ......................368

mahä-väkya(s) ..................................3
praëava (oà), as the only ..........273
discussed ......................................273

Mahä-Viñëu
manifests baddha-jévas ................339

mahiñé-bhäva ................................496
maidservant
Rädhikä’s, mood of......................779

male bhäva
in Vraja ........................................495

mamatä
absent in çänta-rasa ....................611
as attachment to things
connected to the body ....476–77
in näma-smaraëa ........................819
in sambhrama préta-rasa ............618

mäna
arising from näyaka’s partiality
towards rivals ....................764–94
as type of vipralambha ................758
definition of ................................764
illuminates intensity of prema ..764
nirhetu (causeless), defined
and explained ..................767–69
pacification of ......................767–69
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praëaya as basis of ......................764
sahetu (with cause), described
and explained ..................764–67
saïcäré-bhävas in ........................764
two types of ..................................764
varieties of..............................741–42

Manaù-çikñä
as reference literature in
bhajana ....................................809

maïjarés
age of ............................................803
dealings of, with others..........807–9
mood of ........................................780
mood of sevä of............................805

mantra
and näma ..............................446–47
to be received from Vaiñëava
guru ..........................................483

marginal
concept of, explained..................335

marginal condition
jéva in, as very weak ....................358

marginal nature
explained................................335–36

marginal position
as junction of spiritual and
material worlds........................358

marginal potency –
See taöasthä-çakti
markaöa-vairägya
condemned ....................................23

material association
condemned ............................212–14

material body
six transformations of ................364

material elements
creation of ....................................368

material enjoyment
as final goal in chain of karma ..271
as foreign to jéva’s nature ............271
as non-eternal ..............................110
different varieties of ............267–69

material existence
beginning point of ......................133

material knowledge
as temporary and imperfect ..204–5
not related to nitya-dharma ......205

material objects
cannot help to attain
transcendence ........................252

material philosophy
as deceptive..................................829

material world
as like jail......................................363
as real, not false ..........................133

Mathurä
glories of ......................................478
residing in ............................460, 478

Mathurä-maëòala
as non-different from Goloka....648

matter
as perverted transformation
of cit..........................................345
created from pradhäna................367
worship of, no çästric
provision for ............................248

mäyä
as energy of Bhagavän ..................10
as jailer..........................................363
as Kåñëa’s maidservant ..............363
as shadow of svarüpa-çakti..........312
as transformation
of svarupa-çakti........................335
of Yogamäyä ......................324–25
helps jéva to come to Kåñëa........324
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not involved in creating jéva......338
punishes
bahirmukha jéva ......................324
rebellious jévas..........................357
svarüpa-çakti as pure form of ....324
variety of, as reflection of
spiritual variety ......................313
word defined ................................347

Mäyäpura
as most important holy place ....468
as non-different
from Mathurä ..........................478
from Våndävana ....299, 428, 468
glories of................428–29, 468, 504

mäyä-çakti
action of svarüpa-çakti on ..........316
as pradhäna....................................311
as shadow of svarüpa-çakti..........312
as çiva-çakti ..................................324
binds jéva ........................131, 155, 319

mäyä-tattva ....................................65
Mäyäväda doctrine
as covered form of Buddhism ....412
as debased doctrine ......................21
as false doctrine preached by
Mahädeva as Çaìkaräcärya 413–14
as insignificant ..............................22
as offensive....................................172
as opposed to bhakti....................404
as opposed to Vedas, Vedänta,
and Gétä ..................................233
as useless for understanding
prema ..........................................22
brahma without potency as
imaginary feature of ..............310
contamination with, destroys
innocence ................................171
explained in detail ................411–12



gives rise to pseudo vaiñëavadharma......................................223
most people take shelter of........205
not found in Vedas ......................412
on nature of jéva....................336–39
Çaìkaräcärya’s vivarta-väda as....404
Çaìkaräcärya established on
Bhagavän’s order ............219, 414
çuddha-bhakti only possible in
absence of ................................182
teaches that Deity is imaginary
icon............................................172
Vedic evidence against ........413–18

Mäyävädés
as offenders ..................133, 139, 829
as prone to self-annihilation ......173
as vaiñëava-aparädhés ..................553
concept of advaita-siddhi
different from prema ............21–2
sanga destroys bhakti ..................558

meditation
as aìga of bhakti ..................459, 476
as process for Satya-yuga............525
as spiritual when mind is
purified ......................................63

mercy
anticipating Kåñëa’s,
as aìga of bhakti ..................459, 476
Gurudeva’s, as all-in-all..............698
Kåñëa reveals Himself by ....322–23
Lord’s, as only means for
liberation..................................396

messengers –
See assistants of Kåñëa, dütés
midday pastimes
described ................................785–93

milk
example of ....................................343
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Mémäàsä
philosophy refuted ......................366

mind
as influenced by time & space ..252
as material element ............210, 370
as part of subtle body ........268, 370
as subtle element..........................351
Bhagavän’s transcendental form
reflected in ................................89
bhakti performed through
endeavors of ......................431–32
brähmaëa controls ................42, 102
cannot touch transcendental
truth ..........................................341
captivated by Kåñëa’s
extraordinary beauty..............303
control of, as religious
principle ..................................164
creates a false world ....................352
detached from sense objects by
regulated devotional service ..447
ego (abhimäna) of knowledge
inherent in ..............................352
falsely identified as the self ........151
five kinds of smaraëam and ......445
follows matter ..............................252
inward tendency and ..................142
misery and happiness, as
conditions of ..........................360
purified by bhakti ..........................63
service within, while chanting
näma ..........................................69
to be dedicated to Kåñëa ............274
trained by sädhana-bhakti to
become Kåñëa conscious........430

’mine’
sense of, in spiritual world ........132

miserly behavior ..................458, 472

miçra-sattva (mixed existence) ..644
modes of material nature
as shackles..............................363–64
worship in ............................309, 324

modification (vikära)
explained ......................................405

moha (unconsciousness)..............761
mohana – See mahäbhäva,
adhirüòha, and mohana
money
accepting minimum, as aìga
of bhakti....................................457
not to be accepted from
materialists ..............................193
morning pastimes ..................780–81

måtyu (longing for death) ..........761
mukhya bhakti-rasa –
See bhakti-rasa, mukhya
mukhya-näma
always in spiritual world ............524
as one with svarüpa of
Bhagavän..................................524
as primary ....................................524

mukhya-rasa – See rasa, primary
mukhya-rati ............................596–98
mukhya-våtti (literal sense of
words) ......................................302
mukta-jévas – See jévas, liberated
mukti ................................................84
as causal and temporary..............110
ascetics in çänta-rasa still
have desire for ........................610
as false without bhakti..........353–54
as final goal in chain of jïäna ..271
as foreign to jéva’s nature ..........270
as not eternal................................110
as secondary result of bhakti ......110
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association with those who
desire, to be avoided ..............516
bhakti as only means of ..............396
cannot be final attainment ........271
defined and explained ........385–86
desire for, as anyäbhiläsa ............553
desire for may cause bhävaäbhäsa ................................514–15
five kinds of..................................441
four types of sädhana for ....268–69
from nämäbhäsa ..........................557
gained by taking çré-näma
neglectfully........................556–57
gained by uttering Kåñëa’s
name only once ......................556
gained by uttering Kåñëa’s
names jokingly ........................556
given by Mukunda ......................556
Lord’s mercy as only means of ..396
pure Muslim conception of ..........91
ratyäbhäsa occurs in those
who desire ................................589
rejected by devotees of Kåñëa ....441
Çaìkara’s view opposed to
Vedas ........................................85
seven dhämas that give ..............468
svarüpataù jaòa and vastutaù
jaòa..............................................36
those who seek, mentality of ....270
through knowledge of
Kåñëa and jévas ............................138
Vedic statements, in
favour of ............................271–72

Mullah Sähib
enquires about Islamic
teachings and
vaiñëava-dharma ..............243–56
introduced ....................................243



mumukñu
defined broadly......................138–39
seeks spiritual identity ................138

munificence – See also audärya
Kåñëa’s, explained ......................578

munis
taking birth, as gopés in Vraja ..668

muralé
as uddépana ..........................616, 719
in madhura-rasa ..........................625
described ......................................581
mäna pacified by ........................769

mürti – See Deity
musk
example of ....................................314

Muslims
as eligible to perform bhakti ........99
perform duties in
varëäçrama ............................98–9
have opportunity to attain
paramärtha................................115

-Nnails
example of ....................................344

naimittika and nitya dharma
defined and discussed ..............34–8

naimittika-dharma
displayed in association with
mäyä ............................................14
explained ........................................18
inferior qualities of ................46–48

naimittika-karma
defined............................................40

naimittika-léläs ..............................778
Naiyäyika Cuòämaëi
decides to kill Vrajanätha ..........258
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näma
as life and soul of mantra ..........446
in ekadaça-bhävas, explained......804

näma-aparädha
as most frightening sin ..............537
as most sinful ..............................558
as näma with great obstacles ....539
as very difficult to destroy ........538
avoiding, as aìga of bhakti ..458, 474
blaspheming
devotee, as ........................539, 541
Vedic literatures, as........540, 544
defined ..........................................554
destroyed by çré-näma ................547
freedom from, by constant
chanting ..................................559
from association of nondevotees....................................560
instructing glories of çré näma
to faithless, as ..........540, 548–49
instructions on ......................537–50
maintaining material
attachment, as ..........541, 549–50
minimizing position
of näma-guru, as ......540, 542–43
pratibimba bhäva-äbhäsa as ........551
results of ................................558–59
sinning deliberately as ................547
sinning on strength of
chanting, as ....................540, 547
taking glories of çré-näma as
exaggeration, as ..............540, 546
taking çré-näma as
maginary, as ....................540, 546
ten types of
analyzed..............................541–50
listed ..................................539–41
thinking devas independent
of Viñëu, as................540, 541–42

thinking Kåñëa’s attributes
different from Himself, as......542
thinking pious activity
equal to çré-näma, as ......540, 548

näma-aparädhés
association of, to be
given up ............................555, 560
gradual advancement of ....555, 559

nämäbhäsa
as näma with ordinary
obstacles ..................................539
as semblance of çré-näma............551
chanted by vaiñëava-äbhäsa ......552
defined ..........................................554
disrespectful, explained ......556–57
does not give prema ....................557
four kinds of ..........................555–57
gives fruit after long time ..........539
helä, explained ......................556–57
indicating, explained ..................555
instructions on ......................555–57
joking, explained ........................556
neglectful, explained ..................556
parihäsa, explained......................555
potency of, explained..................547
results of........................................557
säìketya, explained ..............555–56
stobha, explained ........................556

näma-guru
minimizing position of, as
näma-aparädha ........540, 542–43

namaskära ....................................447
näma-smarana
instructions for ............................819

name
in ekadaça-bhävas, explained......804

Nanda Mahäräja
mood of ........................................498
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Närada
amazed by Vedäntic parrots ......632

Näräyaëa
as Kåñëa’s opulent manifestation
in Vaikuëöha ..........................296
as same as Kåñëa in tattva ..........441
five special qualities of ..............304

nati (humble submission)
for pacifying mäna ......................768

navadhä bhakti –
See bhakti, nine processes of
Navadvépa-dhäma
glories of ............................1, 325–26
shaped like a lotus ......................257

näyaka
types of ..................................660–62
four............................................575
ninety ......................................662

näyikä
360 types of ..................................691
abhisärikä, activities of ..............688
äpta-dütés, activities of ........695–96
described and explained ......684–91
dütés
as svayaà-düté and äptadüté........................................693
various types of ................693–96
eight situations
described ..........................688–90
named ......................................688
fifteen types of ............................688
kalahäntaritä, activities of ........690
kaniñöha, prema of for Kåñëa ......691
khaëòitä, activities of ................689
madhya
supreme excellence of
all rasa in ............................686
symptoms of ............................686



three types of ..........................686
madhya and pragalbha,
two further categories of........687
madhyama, prema of,
for Kåñëa ..................................691
mugdha, symptoms of..................686
paroòha-bhäva of, explained ......683
pragalbha, nature of ....................687
three types of behavior
in mäna................................687
prema for Kåñëa,
degrees of..................................691
proñita-bhartåkä, activities of ....690
sämänyä ........................................685
svädhéna-bhartåkä
activities of ..............................690
mädhavé ....................................690
svayaà-düté, modes of
expression..........................693–95
utkaëöhitä, symptoms of..............689
uttama, prema of for Kåñëa ........691
väsaka-sajjä
activities of ..............................688
becomes utkaëöhitä ................689
vipralabdhä, activities of ............690

näyikä-bhäva
cannot arise without
paroòha abhimäna ..................665

necessity
accepting, as aìga of bhakti ......468

neglect
social dealings and ................174–75

night, early
pastimes described ................794–95

night pastimes
described ................................796–98

Nimbädityäcärya
preached dvaitädvaita-väda........404
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nirapekña bhaktas
defined ..........................................119
as very rare ..................................145

nirvikära (unattached &
unaffected)
defined ..........................................312

niñänta-lélä
activities of ............................780–81

nisarga (nature acquired by
association) ..................................9
niñedha (forbidden activity)
causes forgetfulness of
Bhagavän..................................439

Nistäriëé
as viñëu-mäyä ..............................207

Nitäi-vaöa ......................................162
nitya
real meaning of word....................44
and naimittika-dharma
defined & discussed ............43–8
and naimittika karma
defined & discussed ............43–6

nitya-lélä
as expression of 64 arts ..............672

nitya-mukta ..................................397
Nityänanda Däsa
accepts Haridäsa as guru ............180

Nityänanda Prabhu
empowered by Mahäprabhu ......810

nitya-sakhés of Rädhä
named ........................................682–83

non-devotees
association with
does not give bhakti ........479–80
explained ..................................471
renouncing, ....................458, 471
fall down ......................................353

non-violence
recommended ..............................157

noon pastimes
described ................................785–92

nyäya
concepts & terminology of ........259

Nyäyaratna Mahäçaya
debates concerning
vaiñëava-dharma ..............222–39
introduced ....................................217

nyäya-çästra – See çästra, nyäya

-Oobeisances (namaskära)
directions for................................447

offenses
against näma..........................473–76
in sevä ....................................473–74

oàkara (praëava)
as the only mahä-väkya ..............273

oneness and difference
supported by Vedas ....................403

opulence (aiçvarya)......................397
outcaste – See antyaja

nitya-siddha

-P-

defined ..........................................682

nitya-sukåti
cleanses heart ..............................130

non-Äryan religions
generally oppose Deity worship..254

päda-sevä
explained ......................................446

Padmä ............................................766

G ENEral i NDEx
Padma Puräëa
analyzes ten types of
näma-aparädha ................538–50

pälya-däsé
dealings of, with others........807–10

pälya-däsé-bhäva
in ekadaça-bhävas,
explained ..........................807–10

Päïcajanya ....................................581
païcäëga-bhakti (five most
important limbs of bhakti) ....460
Païcarätra
as sattvika tantra..........................289

paëòita
real meaning of word..................230

päpa (actual performance
of sin)........................................434
paräkäñöhä-çväsa (highest
aspiration)
in ekadaça-bhävas, explained ....806

parakéya ..........................645–47, 658
parakéya and svakéya
as eternally distinct ....................755

parakéya-bhäva –
See also paramour mood
adopting in bhajana ....................820
mundane, as base ........................647
necessary to attain vraja-rasa....496
Çyämasundara’s léläs ..................664

parakéya-rasa
as beyond criticism ....................684
as not disgraceful when
Kåñëa is näyaka ......................662
as paramour mood ......................496
as superior to svakéya..................646
as supreme mystery......................645
explained ......................................647



not experienced in
mahiñé-bhäva ..........................496
root of, in Goloka........................657
Vijaya Kumära’s inclination
for..............................................802
24 types of näyaka in ..................662

parakéya-tattva..............................659
parama-bhägavata
can transmit çakti........................549

Paramahaàsa Bäbäjé
instructs Sannyäsé Öhäkura
on his spiritual identity..............7

parama preñöha-sakhés of Rädhä ..683
paramärthika
three categories of ........................87

Paramätmä
as partial manifestation
of Hari ......................................295
position of ....................................311
realization of
as karma....................................433
as naimittika not nitya..............58
with jéva in tree of body ............384

paramätmä-pravåtti (tendency
towards Paramätmä) ................57
paramour –
See upapati and parakéya
paramour mood ............................683
parärämatä (enjoying with the
help of others) ..................646–47
parä-çakti (Kåñëa’s superior
potency)
three aspects of............................308
three states of ..............................311
three functions of ........................60

para-tattva ....................................646
parikramä ..............................459, 475
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pariëäma-väda
as popular from early times ......404
denied by Çaìkaräcärya ............404
two kinds of ................................404

paroòha
as married parakéya ....................647
conception necessary to
awaken rasa ............................665

paroòha-abhimäna
of Goloka, given form
by yogamäyä in Vraja ............670

paroòha-bhäva
explanation of..............................666
glories of ......................................667
material, rejected ........................683

pastime places
affection for ................................512

pati (husband), defined ..............647
paugaëòa age,
duration of....................................581

peace
attained when material desires
dissipated..................................107

philosophies
established by previous äcäryas ..403

pious deeds – See sukåti
playfulness (lalita)
Kåñëa’s, explained ......................578

pleasure
material, as trivial ......................436
of brahma, as insignificant ........436
of negating material pleasure,
as dry ........................................436

possessiveness................................132
potency – See also çakti
Bhagavän has one ......................208
depends on potent source..........208

Prabhodänanda Gosvämé
empowered by Mahäprabhu ......812

pradhäna
explained................................367–68
matter created from ....................368

pradoña-lélä (pastimes of early
night)
described ................................795–96

prahara ..........................................689
prakaöa-lélä and aprakaöa-lélä ....822
prakaöa-vraja-lélä
two types of ..................................777

pramäda (error in conditioned
jéva) explained ............................287
pramäëa
defined ..........................................282
different types discussed ......287–88

prameya ........................................282
präëa (life-air)
and sättvika-bhäva ......................587

präëa-sakhés of Rädhä named....682
praëaya
as basis of mäna ..........................764
explained ......................................742
no jealousy without ....................764

prapatti (surrender)
described in Gétä ........................134

prärabdha-karma (karma now
bearing fruit) ..........................526
prasäda
accepting, as aìga of bhakti ......476
devotees take nothing else ........467
glories of ........................................116
mood in honoring ..................484–86
Vaiñëavas’ attitude towards ..234–35

prätaù käléya-lélä (morning lélä)
activities of ............................234–35
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pratibimba-bhakti-äbhäsa –
See bhakti-äbhäsa, pratibimba
as reflective semblance
of bhakti ....................................167

pratibimba bhäva-äbhäsa (reflection
of bhäva) –
See bhäva-äbhäsa, pratibimba
pratépa............................................590
pratyakña (direct perception)
scope of ..................................288–89

praväsa (being away from each
other)
as separation (viraha) ................626
aspects of ......................................770
as type of vipralambha ........758, 771

prayers
offering, as aìga of bhakti ..........459

prayojana-tattva ..............................67
preaching
as Vaiñëava’s duty ........................191

prema
and käma ......................................736
as desire for happiness of
one’s beloved ..........................736
as true dharma ............................829
compared to advaita-siddhi ....18–20
distinction between types of 738–39
ideology of ......................................20
madhyä, nature of ........................738
only found in the Vaiñëava
çästras ........................................24
prauòha, nature of ......................738
primary characteristic of in
madhura-rasa ..........................737
relationship with bhäva ........506–7

prema-bhakti
as eternally perfect......................437
as final goal in chain of bhakti....271



Premadäsa Bäbäjé
ecstasy of ..........................................7
introduced ........................................1

prema-vaicittya
as anubhäva in rüòhamahäbhäva................................747
as quintessence of prema ............770
as type of vipralambha ................758
included in vipralambha ............745
in mäna ........................................770

Prema-vivarta
read by Çré Premadäsa Bäbäjé ........2

pride
becoming free from ....................189
freedom from ................................511

primary names (of Bhagavän) ..524
primary rasa – See rasa, primary
préta-rasa (däsya-rasa)
gaurava ..........................................619
sambhrama..............................613–18
two types of ..................................613

priya-narma sakhäs
eligibility of, for çåìgära-rasa ....625
as superior & very confidential..620
characteristics of ........................663

priya-sakhés of Rädhä named ....683
progress
depends on association ..............184

püjä-arcana
as aìga of bhakti ..................459, 475

pure devotees,
association with
causes liberation......................388
fixes mind on Kåñëa ..............388
results from sukåti ..................389

pure dualism (çuddhädvaita-väda)
preached by Viñëusvämé ............404

pure holy name – See çuddha-näma
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pure knowledge – See çuddha-jïäna
defined ............................................10

pure love
only found in the Vaiñëava
çästras ..........................................24

pure monism (çuddhädvaitaväda) ..........................................421
pürvähna lélä
described ................................784–85

pürva-räga (bhäva before meeting)
defined ..........................................758
prauòha (fully matured)..............759
sädhäraëa (general) ....................763
saïcäré-bhävas in ........................759
sequence of events in ................762
ten states (daças) in..............760–63
three types of ..............................759

-Qqualities
in ekadaça-bhävas, ......................805
Kåñëa’s,
as slightly present in jéva........359
four super-excellent ..........304–5
most completely manifested
in Gokula ............................575
of Kåñëa, devatäs and jévas ....302–5

queens in Dvärakä, mood of –
See mahiñé-bhäva

-RRädhä
äbharaëas (ornaments) of ..........679
as best of Kåñëa’s consorts ........678
as complete svarüpa-çakti............314
as embodiment of mahäbhäva....315

as hlädiné-våtti of svarüpa-çakti ....315
as Kåñëa’s svarüpa-çakti ..............495
as mahäbhäva, & essence of
hlädiné ........................................710
as mahäbhäva svarüpa ................678
as most beautiful of Kåñëa’s
consorts (suñöhu-käntä
svarüpa) ..................................678
as only ätyantika-adhikä ............692
as prominent amongst all
yüthesvarés ................................673
as sole abode of mädana ............753
as sole yütheçvaré..........................804
as superior to Candrävalé in all
respects ....................................678
as waves of love in the
Kåñëa-ocean of rasa ..............697
auspicious lines of ................680–81
dresses according to phases of
moon........................................796
mäna of, pacified ........................769
manifests different sakhés ..........315
name described confidentially in
Çrémad-Bhägavatam ..............674
parakéya-bhäva of, as extremely
confidential ............................684
qualities of....................................680
sakhés, five types of ....................682
sakhés of..................................682–83
såìgäras (decorations) of............679
svarüpa of, described ............678–82
yütha of, as best of all ................682
räga ............................487–88, 742–43

rägänugä ..........................................36
rägänugä-bhakti
acts rapidly ..................................490
as urgent ......................................634
based on käma, explained..........494
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based on sambandha ............497–98
causes of........................................494
composes the mind................818–19
discerning eligibility for ......498–99
greed, as qualification for ..........488
inclination for, from hearing ....815
males eligible for..........................495
process described ........................489
qualification for ............68, 456, 488
relationship of
to rägätmikä-bhakti ................490
to vaidhé-bhakti ................489–90
Rüpa Gosvämé’s instructions ....817
starts from ruci ............................508
two types of ..................................493

rägänugä-sädhana
starts from ruci ............................508

rägätmikä-bhakti
as käma-rüpa & sambandharüpa ....................................490–93
defined ..........................................488
käma-rüpa only in Vraja ............493
those with greed for, follow
residents of Vraja ....................817

Raghunätha Bhaööa
empowered by Mahäprabhu........811

Raghunätha däsa Bäbäjé Mahäräja
explains vaidhé-bhakti ........438–449

Raghunätha Däsa Gosvämé
explained how rasa is exercised ..810

rajo-dharma
causes beginning ........................644

rakñasas
taking birth in brähmaëa
families ....................................383

Rämanujäcärya
preached viçiñtädvaita-väda........404



rasa
adhikära for ..................................606
aìga, explained............................628
aìgé, explained ............................628
as dry in direction of ätmärämatä ......................................647
as fully blossomed in direction
of parärämatä ..........................647
as purely spiritual ........................647
as svarüpa of Kåñëa ....................607
awakens through resolute
hearing......................................814
defined ..........................................643
eight types of................................603
from impressions and acintya
bhävas ..................................605–6
gauëa, explained..........................626
ingredients of ..............................584
manifests when sthäyébhäva
combines with ingredients ....603
material
as only partial ..........................603
as opposed to tattva ................641
as reflection of spiritual
rasa ......................................640
indicates nature of spiritual
rasa ......................................640
primary, does not disappear
when as aìga ..........................629
two types of people eligible to
taste ..........................................578
secondary
explained..................................626
interaction with primary
rasas......................................626
may become aìgé ....................629
usually included in
vyabhicäré-bhäva ................626
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spiritual, appears mundane ......640
those not favorable to çuddhabhakti as unqualified for ........606
transcendental
increases progressively
from çänta-rasa ..................612
more beautiful in separation..603

rasa, gauëa – See rasa, secondary
rasäbhäsa ................................630–31
rasa-kathä
not for general discussion ..........716

räsa-lélä
instructions for following ..........665

rasäntara (change of thoughts or
mood) for pacifying mäna......768
rasas
compatible & incompatible ..627–31
differences in, from different
kinds of sthäyé-bhäva ..............755
incompatible, in same devotee ..631
order of..........................................641

rasa-tattva
eligibility for ................................606

rati
as direct or indirect ....................596
as mukhya or gauëa ....................596
äçraya of, explained ....................574
as same as bhäva ..........................508
bhaya (fear),
symptoms of ............................601
causes of appearance of ........731–33
in pürva-räga............................758
congested (saìkulä), defined ....598
däsya, defined ..............................598
development in sädhaka ............733
develops into prema ....................737
eight types of................................603
exclusive (kevalä), defined ..597–98

häsya, symptoms of......................600
improves from çänta
to mädhurya ............................599
jugupsä (disgust), ........................601
kevalä (exclusive), defined ..597–98
krodha, symptoms of ..................600
madhura, explained ....................598
of Dvärakä queens ......................734
of gopés ....................................733–34
possessiveness in..........................740
sädhäraëa
described ..................................734
develops as far as prema ..754–55
sakhya, defined ............................598
samaïjasä
cannot attain mahäbhäva ......747
described ..................................734
develops as far as anuräga ....754
samartha
as the only completely
correct rati ..........................734
develops as far as
mahäbhäva ..........................754
explained ..................................736
special glory of ........................736
saìkulä (congested), defined ....597
secondary, explained ..........599–601
three types of ..............................597
utsäha (enthusiasm),
symptoms of ............................600
vätsalya, defined ..........................598
viñaya, as mundane......................602
vismaya (astonishment),
symptoms of ............................600

rati-äbhäsa – See bhäva-äbhäsa
(semblance of)..............................515

rätri-lélä
described ......................................796
lasts for six muhürtas ..................778
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Räya Rämänanda
empowered by Mahäprabhu........811

realizations
as confidential ....................638, 652

recitation
as aìga of bhakti..................459, 480

reflection ......................................640
relationship
between mäyä, the jévas, and
Kåñëa......................................65–6
sambandha mood (in ekadaçabhävas) explained ..................802

religions
non-Äryan generally oppose
Deity worship ..........................254
relation to vaiñëava-dharma ........23
Vaiñëava’s attitude towards
other ........................................190

religious duties
ten prescribed ........................163–64

remnants of offerings ..........459, 475
renounced order
accepted from Vaiñëava in ........147
criteria for initiation into ..........147
external dress helpful for............146
member of, lives by begging ......148
sastric references to ..............150–51

renunciants
and outward dress........................146

renunciation
appropriate ..................................610
is necessary ..................................481
does not produce bhakti ............390
may be antagonistic to bhakti ....433
real and false ................................146
symptoms of eligibility for ..........151

residence
in ekadaça-bhävas, explained ..805–6



respect
essential to give others ..............190
offering to cows, brähmaëas
etc., as aìga of bhakti ......470–71
offering to the açvattha &
amalaké trees, as aìga of
bhakti ..................................470–71

rival sakhés
maïjaré’s mood towards..............809

ruci
three types of, in bhäva ..............507

ruòha-mahäbhäva
See mahäbhäva, rüòha

rüh
Islamic term, corresponding to
conditioned soul ......................24

Rukmiëé ........................................765
rüpa (form)
in ekadaça-bhävas, explained ....804

Rüpa Gosvämé
did not explain exercise of rasa ..810
empowered by Mahäprabhu ......810
guidance of, as essential ............698

Rüpa Maïjaré
as very dear to Rädhikä..............808
mood of maïjarés towards ..........808

-SÇacénandana Gaurahari
as greatest sädhu and guru..........561
as Kåñëa ........................................801
as non-different from
Kåñëa................................398, 800
as Rädhä and Kåñëa
combined..................................327
associates of, mostly gåhasthas....519
as sole guru of vraja-rasa ............801
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as Supreme Personality of
Godhead ..................................260
astonishing anubhävas of ..........586
brief life history of ......................260
came to preach çuddha
kåñëa-näma ..............................523
described in Çvetäçvatara
Upaniñad..............................29–30
destination of His devotees ......398
favored devotees of ....................519
His footprints and fingerprints
in stone ....................................571
His paraphernalia in
Gambhérä..................................571
manifested eternally....................327
mantra of, as secret ....................328
memories of............................261–62
on sädhu-saìga ............................506
remained within Madhväcärya’s
sampradäya ..............................405
specifically empowered
associates............................810–12
taught acintya-bhedäbhedatattva ........................................405
teachings of, confirmed by
Vedas ........................................334
to be worshiped ..........................563
worshiped as Rädhä-vallabha ....801
worship of, same as worship
of Kåñëa....................................327

Sadäçiva
quoted on añöa-käléya-lélä ....778–98

sad-guru
qualification of......................461–62

sädhaka ..........................................578
sädhana
defined ..........................................269
only purified by Kåñëa................654

primary & secondary
results of ....................................81
pure, importance of ..............653–59

sädhana and sädhya
as cause and effect ......................271

sädhana-bhajana
perfection in, corresponds to
performance......................653–54

sädhus
association of
as very rare ..............................138
creates more sädhus ................479
earthly life of, as not
ordinary ....................................137
following, as aìga of
bhakti ................................457, 464
shelter of, as auspicious ..............455

sädhu-saìga
as aìga of bhakti..........................460
as means to attain çuddhanäma ........................................554
as necessary to attain çuddhanäma ........................................560
as only cause of good fortune ....555
as only means of deliverance ......67
as the only sukåti giving rise
to bhakti ....................................391
as very rare....................................138
attained by sukåti in previous
births ........................................182
creates favorable saàskäras ......605
importance of ................................82
influence of ..............3, 134, 136–37,
149, 180, 259
process described ........................633
progression from ..........................182

sädhya
defined ..........................................267
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depends on tendency ..................272

sädhya and sädhana
compared to links in chain ........271

sahäya – See assistant of Kåñëa
sahetu mäna (mäna with cause)
defined ..........................................764

sakhäs, Kåñëa’s..............................619
have viçrambha-bhäva ................619
two categories of ..........................619

sakhäs in Vraja ............................620
sakhés
activities as dütés ..........................701
apparent jealousy of,
explained..................................707
as left-wing and right-wing........700
as Rädhäräné’s käya-vyüha ........495
categories of ................................699
characteristics & activities
of ......................................698–712
general, as sädhana-siddha
jévas ..........................................496
left-wing, described ....................700
messages of ..............................701–2
mood when meeting Kåñëa
as düté ......................................703
nine types of group members ....699
nitya, two types of ......................702
of Rädhä
as Her käya-vyüha ..................338
as nitya-siddha ........................338
of Rädhä named ..........................682
playing role of düté ......................701
principal,
as svarüpa-çakti-tattva ............495
relationships between ................701
right-wing, described ..................700
rival groups ............................705–10
characteristics of ................705–6



necessity for ............................710
maïjaré’s mood towards ........809
sixteen activities of ................703–4
svabhäva of ..................................703
svapakña, sama-sneha & asamasneha ........................................704
twelve types in every yütha........700
with more affection for Kåñëa ..704
yütheçvarés
as ätyantika-adhikä ................699

sakhyam
explained ......................................448
two kinds of ................................448

sakhya-rasa
älambana in..................................619
anubhävas in ................................621
as preyo-bhakti-rasa ....................619
as priya ..........................................622
explained ................................619–22
greatness of ..................................622
mood in vraja-bhakti ............497–98
sättvika & saïcäré-bhävas in ......621
sthäyébhäva in ........................621–22
uddépana in ..................................621

sakhya-rati
defined ..........................................622

çäktas
enjoyment of ................................212
philosophy of ..................198, 203–4
philosophy of puruña and
prakåti........................................198
Vaiñëavas as ................................209

çakti
as manifest in all forms
of para-tattva................................308
as non-different from
çaktimän....................................312
not an independent entity ........207
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relationship of,
with Bhagavän ........................308
transcendental
different names of ..................310
three divisions of ....................415

çakti-pariëäma-väda
as doctrine of transformation of
energy ......................................405

säma (consolation with words)
for pacifying mäna ......................767

samädhi (sole awareness of
objects of meditation) ............445
sämagré (ingredients of rasa) ....603
samaïjasa pürva-räga ..................761
sambandha
as cause of rati..............................758
as foundation of rasa ..................808
as innate disposition of soul......808
in ekadaça-bhävas, explained ....802
mood of ........................................497

sambandha, abhidheya and prayojana
as fundamental in vaiñëavadharma........................................59

sambandha-bhäva (in ekadaçabhävas)
explained ......................................802

sambandha-jïäna
as essential ....................................166
as essential for pure devotees ......61
as necessary in saìkértana..........542
dissolves deep mental
impressions ..............................66
manifest with çuddha-bhakti ......182
to be learned from Gurudeva....465

sambandha-rüpa-bhakti (rägänugäbhakti with relationship)
explained ......................................493

sambandha-tattva ....................59–61
sambhoga
anubhävas of ..........................776–77
as division of madhura-rasa ..625–26
as eternal in aprakaöa-lélä ..........773
as principal (mukhya) and
secondary (gauëa) ............773–74
as type of çåìgära ........................757
definition ......................492–94, 773
desire for
as käma and prema ..........735–36
in rati ........................................735
in samartha-rati ......................736
gauëa (sambhoga in dreams) 775–76
mukhya (sambhoga while awake)
different aspects of ..........774–75
four types of ............................774
sampanna (enriched sambhoga) ..774
samåddhimäna (perfected
sambhoga)
as aspect of mukhyasambhoga ..............................775
defined ......................................775
saìkérëa (restricted sambhoga) ..775
saìkñipta (brief sambhoga) ........775
secondary, defined ......................776

sambhoga-icchämayé (desire for
keli with Kåñëa),......................494
sambhrama préti ............................613
Çambhunätha..................................75
sambrahma-préta-rasa –
See préta-rasa, sambhrama
sampatti-daçä ................................813
sampradäyas..................................285
saàskäras
from sädhu-saìga ........................605
gäòha ........................................605–6
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two types of ..................................605
rati arises from ............................574

saàvit-våtti
gives knowledge ..........................506
manifests sambandha (relationship) moods of Vraja ..............315

Sanätana Gosvämé
empowered by Mahäprabhu ..810–11

saïcäré
word explained ............................590

saïcäré-bhävas
as assistants of rati ......................601
as constituent bhävas ..................591
as transitory..................................592
as vyabhicäré-bhävas ....................590
bhäva-çäbalya (overcoming) ......591
bhäva-sandhi (union) ..................591
bhäva-çänti (pacification) ..........591
bhäva-utpatti (generation)..........591
categories of ..........................590–91
dependent and independent ....591
four phases of ..............................590
generation ....................................591
in madhura-rasa ............625, 726–30
causes of ............................726–30
four stages of............................729
unique features of ............726–29
in mäna ........................................767
in praväsa......................................770
in pürva-räga ................................759
in sakhya-rasa ..............................621
in sambhrama préta-rasa ............618
in çänta-rasa ..........................611–12
in vätsalya-rasa ............................624
overcoming ..................................591
pacification ..................................591
relationship with rati..................602
thirty-three types of....................590



union ............................................591

sandhiné
manifests everything in Vraja....315

sandhyä-vandanä (prayers at
sandhyä)
as naimittika-dharma ....................79
leads to knowledge and
liberation ..................................107

saìga (association) ......................471
Çaìkaräcärya
as Mahädeva-Çaìkara,
or Çivajé ..............................19, 413
contribution to vaiñëavadharma ........................................19
motive for introducing
advaita-väda ..........19–20, 413–14

Saìkarñana
manifests associates of
Näräyaëa..................................339

saìkértana
as aìga of bhakti ........459, 460, 475
defined ..........................................445
Mahäprabhu delivers
crocodile by ..............................161
näma
as best spiritual practice ..........26
as priceless possession ............229
detaches the mind from
karma ....................................101
to be performed in the
association of devotees ..........191

Sannyäsé Öhäkura
instructed about spiritual
identity ........................................7
meets Premadäsa Bäbäjé ................2
named Vaiñëava däsa ....................31
sees divine vision of
Mäyäpura ..................................29
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çänta-rasa
anubhävas of ................................611
as dormant in Vraja ....................802
as indirect and direct ..................612
as necessary in cit-tattva ......612–13
Näräyaëa, as älambana in..........610
not accepted in mundane
literature..................................612
rati as sthäyé-bhäva in..................618
saïcäré-bhävas in..........................612
çänti-rati as sthäyé-bhäva in........610
sättvika transformations in ........611
uddépana in ..................................610
vibhävas in ..............................610–12

çänti-rati
as equal (samä) and condensed
(sändrä) ....................................612
as present in Vraja ......................598
as sthäyébhäva in çänta-rasa ......610
peaceful personalities as
abode of....................................610

çaraëägati
appears with çraddhä ..................461
as aìga of bhakti ..........................459
as external symptom of çraddhä ..109
destroys clutches of mäyä ..........561
mood of ........................................476
six symptoms described ..............109

Çäréraka-bhäñya
not to be read by Vaiñëavas ........85

Särvabhauma Bhaööäcärya
empowered by Mahäprabhu........811

çästra
accepts simultaneous oneness and
difference ................................426
ämnäya as evidence of................282
and vaidhé-bhakti ..........................68

as authoritative if it follows
Vedas..................................288–89
Bhagavad-gétä as matchless
deliberation on..........................39
compared to wish-fulfilling
cow ............................................267
credibility of, re-established by
Çaìkaräcärya ............................19
curb licentious activities......235–36
decribes different types of sense
gratification ............................268
dharma
recommends naimittikadharma ..................................44
statements of ........................34–5
direct meaning to be taken ........472
discipline of,
causes vaidhé-bhakti ................438
does not describe clearly
system for accepting
renounced order ......................143
does not intend that animals
should be killed ......................237
establishes varëäçrama-dharma ..41
expertise in, as protection..........170
faith in
as root of all auspiciousness ..82–3
determines ruci for näma ........65
different levels of..................82–3
hearing as nitya-sukåti ................130
instructs according to adhikära ..38
intelligence as knowledge of ......164
manifested by Lord’s mercy..........38
nyäya
aim of........................................264
as silent regarding sädhya and
sädhana ................................266
as ultimately insignificant ....260
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conclusions of............................98
Devédäsa as scholar of ..............73
Nimäi Paëòita as outstanding
scholar of ............................260
Vrajanätha as scholar of ........257
prescribes different säòhya for
different adhikära ............272–73
serving, as aìga of
bhakti ........................459–60, 477
småti, as correct explanation
of Vedas....................................284
Çrémad-Bhägavatam as crestjewel of........................................41
study of, strengthens
sambandha-jïäna ....................184
tättvika-çraddhä as faith in ........103
three types of ............................81–2
two basic principles of ................439

Satan
as not independent of God........253
existence of, as doubtful ............253

çaöha näyaka
symptoms of..................................661

satisfaction
from self and from others ..........647

sat-karma – See çubha-karma
sat-saìga – See also sädhu-saìga
as cause of release from
birth and death........................114
as root of all spiritual
advancement ..........................254
attained by good fortune............455

sattva (citta stimulated by
bhäva)........................................585
sättvika ..........................................602
sättvikäbhäsa –
See sättvika-bhäva-äbhäsa



sättvika-bhäva, semblance of –
See sättvika-bhäva-äbhäsa

sättvika-bhäva-äbhäsa
examples of ..................................589
explained ......................................589

sättvika-bhävas
and präëa......................................587
appearance of, explained ..........586
as activities of rati ......................601
as distinct from anubhäva ..........588
as more than uddépta in
adhirüòha-mahäbhäva......749–50
as süddépta in mohana ..........749–50
as uddépta in rüòha mahäbhäva....747
causes of ................................586–88
eight types of................................587
examples of in madhura-rasa,
as distinctive ................................725
explained................................586–88
four levels of intensity................589
in madhura-rasa ..................625, 725
in sakhya-rasa ..............................621
in sambhrama préta-rasa ............618
in çänta-rasa ................................611
in vätsalya-rasa ............................624
primary smooth (mukhya
snigdha) ..................................586
rough (rukña) ..............................586
secondary smooth
(gauëa-snigdha) ..........................586
smeared (digdha) ........................586
smooth (snigdha) ........................586
three types of ..............................586

Satyabhämä ..................................765
Çaunaka Åñi (as jijïäsu) ..............441
çäyam-lélä ................................794–95
säyüjya-mukti (merging)
devotees of Kåñëa avoid..............441
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scholarship
as unnecessary, to become
Vaiñëava ....................................66

secondary bhäva –
See bhäva, secondary
secondary names (of Bhagavän)..524
secondary rasa –
See rasa, secondary
secondary results (çästras praise) ..81
secondary sambhoga ....................775
seeing in pürva-räga
three different kinds of ..............758

self-surrender
as aìga of bhakti ..................459, 476

semblance of bhakti –
See bhakti-äbhäsa
semblance of çré-näma –
See nämäbhäsa
sense objects (creation of) ........368
service to Lord
as aìga of bhakti ..........................475

serving Kåñëa like a king ............459
servitorship ..........................460, 476
sevä in ekadaça-bhävas ................806
seväparädha ..........................458, 474
shackles (in material world) ......363
siddha-bhaktas ......................578, 651
siddha-deha
assigned sevä in, according
to ekadaça-bhävas ....................818
cultivating bhävas of ..................818
definition of, according to
inclination and ruci ..............804
following residents of Vraja
internally in ............................817
in çåìgära-rasa ............................494
instructions about, as

confidential ............................500
serving with emotions of ..........489

Siddhaloka ....................................492
siddhi-kämé ......................................89
çikñä ..............................................465
Çikñäñöaka
Mahäprabhu’s only writing..277–78
includes all Vedic instructions ..278

simplicity
as good quality ............................200

sin
accidental,
in stage of bhäva ......................517
avidyä as origin of........................253
degrees of severity of ..................439
three stages of ..............................434

sinful activities
performance on the strength of
chanting, as offensive ....540, 547

singing
as aìga of bhakti ..................459, 475

Çiva ................................113, 305, 669
sky and space in pot
example of ....................................344

slippery-minded
term explained ............................590

smaraëa-daçä
as the stage of remembrance ......813
instructions on ......................817–23

smaraëam (contemplation)........445
smärta-brähmaëas (beliefs of)......93
småti (remembering)
in samaïjasa pürva-räga ......762–63

sneha
described and explained ......739–41
ghåta ..............................................740
madhu............................................740
3 stages of development of ........739
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social customs
mature Vaiñëava may give up ....120

social propriety
to be observed by Vaiñëavas ......102

society
may be useful or useless..............203

solitude
as living in association of
bhaktas ......................................387

soul and Supersoul
compared to two birds in one
body..........................295, 366, 384

space
material and spiritual ................340

specific monism............................403
preached by Rämanujäcärya......404

spiritual body
covered by material bodies ........350

spiritual consciousness
awakened by 4 transcendental
objects ......................................116

spiritual insight
four categories of people
with ....................................139–40

spiritual master – See guru
çraddhä
arises from moods of çaraëägati..108
arises from sukåti ........................109
arises through sädhu-saìga ........108
as jéva’s eternal nature ................107
as necessary qualification for
kåñëa-bhakti ............................461
as only cause of eligibility for
bhakti ........................................104
as qualification for disciple ........461
as result of
hearing from sädhus................461
of çravaëa ................................814



defined ..........................................108
depends on adhikära ....................83
gives eligibility for bhakti ............181
sädhu-saìga and ..........................392
semblance of ................................552
symptoms of..................................392
two types of, as qualification
for vaidhé and räga-bhakti......488

çravaëa-daçä
as conversation between
guru and disciple ....................814
as the stage of hearing ................813
completion explained ..........815–16
depends on çraddhä ....................814
irregular (krama-héna)
explained ..................................814
systematic (krama-çuddha)
explained ..................................815
two types of ..................................814

çravaëam ......................................444
çravaëam, kértana and
smaraëam as three main
limbs of bhakti ........................445
çré (beauty)
as Bhagavän’s aìgi-guëa ............293

Çrédämä
qualities of....................................663

Çrémad-Bhägavatam
as ocean of rasa............................673
as rasa-grantha ............................607
as rasa of Vedas............................479
as tattva-çästra..............................673
maintaining oneself by
reciting, as offensive ..............607
rasa of, attained through
Ujjvala-nélamaëi ....................674
relishing with rasika devotees ..607
serving, as aìga of bhakti ..460, 478
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çåìgära-rasa
as vipralambha & sambhoga ......757
explained ......................................757
glories of ................................708–10

çruti and småti ..........................34–35
stability (sthiratä), Kåñëa’s ........577
sthäyé-bhäva
defined and explained ................595
in madhura-rasa ..........................625
in sakhya-rasa ........................621–22
in sambhrama préta-rasa ............618
in vätsalya-rasa ............................624
préti as, in sambhrama préta-rasa..618
rati as, in çänta-rasa ....................618

çubhadä (giving good fortune)
bhakti as ........................................433

çubha-karma
as means, but not goal ................389
result of, as very insignificant ..389
three types of ................................40
two types of ..................................389

submission (nati)
mäna pacified by ........................768

substance, potency of ..................112
subtle body
as unable to perform work ........366
composition of ....................268, 350
function of ..................................350
semblance of knowledge and
activity in ..........................350–52

çuddha-bhakti
attained at madhyama level........181
defined....................................168–69
described in anyäbhiläñitäçünyaà çloka ....................168–69
gives clear understanding, I am
servant of Kåñëa ......................434

includes worship of devotees ....145
kaniñöha-adhikäré has not
attained ....................................171
kaniñöha Vaiñëava does not
know intrinsic nature of ........181
manifest with true sambandhajïäna ........................................182
obtained by honoring prasäda
of devotees ..............................234
präkåta-bhakti as doorway to ......173
pretentious renunciation as
neutral towards ......................606
separate sampradäya needed
by those who practice ............285

çuddhädvaita-väda........................404
preached by Viñëusvämé ............404

çuddha-jïäna
as eternal ......................................204

çuddha-näma
appears by mercy of
hlädiné-çakti..............................533
attained through sädhu-saìga ..554
cannot appear if chanting is
offensive ..................................536
destroys all karma........................547
gåhasthas may attain....................555
kåñëa-prema attained by
chanting ..................................555
means of attaining ......................553
symptoms of..................................553

çuddha-rati ....................................597
çuddha-sattva
and rasa ........................................643
and svarüpa ..................................644
and udbhäsvara ............................585
as constitution of spiritual
world ........................................507
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as eternally present in
nitya-siddha devotees..............507
bhäva situated in ........................506
explained................................643–44
only appears through bhakti ......645
propensity for knowledge as ......506
pure jéva as....................................644

çuddha-sattva and miçra-sattva
difference between......................643

çuddha vaiñëava-dharma –
See vaiñëava-dharma, pure
süddépta-bhäva
as unique to madhura-rasa ........726

çüdras
qualities of ..............................42, 103

suffering
as jiva’s responsibility ..................361
as only apparent
in separation............................603
in kåñëa-prema ..................690–91
gives rise to devotion ..................360
present in all pastimes ................361
reason for......................................360

Sufi teachings
as identical with advaitaväda ......92

sugar cane (example of) ..............737
Çukadeva Gosvämé
as uttama bhägavata ....................177

sukåti
as cause of bhakti ........................440
from Kåñna’s lélä ..........................301
produced by chance events........392
sädhu-saìga as first result of ....180
two types of ..................................110
Vrajanätha earns ........................261

surrender – See çaraëägati



surrender to Lord
surrender to pure devotees
as first step in ........................390

Sürya
in same category as Brahmä ......669

svabhäva ............................................9
svakéya (chaste wife)
Dvärakä queens as ..............496, 648
symptoms of ................................648
in Vraja and Dvärakä ..........755–56
mood of young gopés in
Gokula as ................................660

svakéya and parakéya
as eternally distinct ....................755

svakéya-bhäva................................802
svakéya-rasa
in sädhana, results in
samaïjasa-rasa ........................820

svakéya-tattva ................................659
Sva-niyama-daçakam
as reference literature in
bhajana ....................................809

svarüpa
appears with çuddha-näma
by mercy of hlädiné-çakti ........533
as kåñëa-niñöha, lalanä-niñöha &
ubhaya-niñöha ..........................733
as type of svabhäva ......................733
attained by influence of hlädiné
potency ....................................505
attained by sädhana-siddha
gopés by manasa-sevä to
Kåñëa ........................................495
Kåñëa’s
as non-different from näma ..534
as one with näma....................524
as rasa ......................................607
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does not forgive offenses
against Him ........................536
in sambhrama-préta-rasa ........613
only known through svarüpaçakti ......................................506
revealed through bhäva..........507
mänasa-sevä in ............................780
meditation on ..............................779
of bhäva, as ray of the sun
of prema ..................................506
of Kåñëa’s çré-näma ..............532–33
of para-tattva as sac-cidänanda ......................................671
Rädhä’s described ................678–82
realization of, appears in stage
of smaraëa-daçä ......................823
realized through çuddha-sattva ..644

Svarüpa Dämodara
empowered by Mahäprabhu ......810

svarüpa-çakti
activities of, may appear like
ignorance ................................325
characteristics of, presence
in other çaktis ..........................314
cognitive faculty of, acts by
mercy ........................................506
three aspects of ............................314
three types of manifestation of ..314

svarüpa-siddhi
as manifest in material world ....824
attained in bhäväpana-daçä ......824

sweetness – See mädhurya
Kåñëa’s, explained ......................578
destination of jévas attracted by ..398
symptoms of ................................602

systematic cultivation of hearing
(krama-çuddha çravaëa-daçä)
as methodical and resolute ........814

as required for bhajana................815
defined ..........................................815

-Ttamo-dharma
end caused by ..............................644

tänava (thinness)
in prauòha pürva-räga ................760

tantra (three types of) ................289
taöa (shoreline) ............................335
taöastha (marginal) ......................335
taöastha region ................................12
taöasthä-çakti ..................................12
tat-tad-bhäva-icchämayé ..............494
tättvika-çraddhä (faith rooted
in the Absolute Truth) ..........103
time
material & spiritual ..............25, 340
not wasting, as symptom of
bhäva ........................................510
spiritual, as eternal present ......340

tolerance........................................510
transmigration
process of, described ..................350

truth ..............................................190
truthfulness ..................................201
Tülasé ....................................460, 478
twenty-four elements of mäyä....369

-Uudbhäsvara (symptoms of bhäva)
explained ......................................585
in madhura-rasa ..........................723

uddépana (stimulus that awakens
bhäva)
as division in vibhäva ..................574
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described and explained ............580
as cause of måtyu..........................761
in gaurava-préti-rasa ....................618
in madhura-rasa ............625, 715–19
qualities ..............................715–17
in sakhya-rasa ..............................621
in sambhrama préta-rasa ......617–18
in çänta-rasa ................................610
in vätsalya-rasa ............................623
muralé as prominent ....................719
six categories of vibhävas in
madhura-rasa............................715
vayaù-sandhi as ............................716

udvega (perturbation)



upäsya-niñöha (development of
steadiness in relation to the
object of sevä)..........................820
upäsya pariñkåti (knowing object
of sevä) ......................................801
upekñä (neglect)
for pacifying mäna ......................768

utsäha-rati (symptoms of) ..........600
uttama-adhikäré –
See Vaiñëava, uttama
uttamä-bhakti........................169, 432
uttama Vaiñëava –
See Vaiñëava, uttama

in prauòha pürva-räga ................760

Ujjvala-nélamaëi
as essential to attain rasa of
Çrémad-Bhägavatam ............674
instruction on madhura-rasa ....626
to be studied in sequence ..........660
Vijaya Kumära begins to study ..634

unintentional praväsa ................770
unmäda (madness)
in prauòha pürva-räga ................761

unmukha – See kåñëa-unmukha
Upaniñads
eleven sattvic, named ................290
yütheçvarés ....................................673

upapati
defined ..........................................647
Kåñëa assumes relationship of ..659

uparasa (rasa including distortion)
explained ......................................631

upäsaka-niñöha (development of
steadiness of the sevaka) ......820
upäsaka-pariñkåti (knowing
intrinsic nature) ......................801
upäsana, nitya and naimittika ......89

-Vvaidhé
as tendency to follow rules and
regulations ................................35

vaidhé-bhakti (bhakti according to
discipline of çästras) –
See bhakti, vaidhé
as weak..........................................490
in Srémad-Bhägavatam
(7.1.30-31)..................................491
limbs of to be performed
with gross body........................818
one cannot follow gopés by ........496
relationship of, with räganugabhakti....................489–90, 810–11
sneha of sakhya-bhäva in ............491
to be performed until inclination for räga awakens ............499
vaidhi çraddhä as qualification
for..............................................489

vaidhi-pravåtti
as tendency to follow çästras......438

Vaikuëöha ....................................648
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vairägya
as effulgence of fame ..................293
phalgu, to be avoided ..................481
yukta, meaning of ........................481

Vaiñëava
activities of, as not naimittika ..86–9
adopting signs of, as aìga
of bhakti ..........................458, 474
and varëäçrama regulations ......442
as äçraya of rati ............................574
as free from fear ............................54
as householder or
renunciant........................140, 519
association of ................................112
as sometimes viñaya of rati ........574
as superior to non-devotee
brähmaëas ..................................47
as true çäkta ................................209
as very rare ..................................394
attitude towards
devatäs ......................................473
prasäda of devas ................234–35
regulations of civilization......440
Çaìkaräcärya ..........................232
çräddha ceremony ............237–38
attracted either to aiçvarya or
to mädhurya ............................140
blasphemy of ......458, 474, 539, 541
conclusion on animal
sacrifice..............................235–37
descendants of, how to regard ..188
no need to perform penance ....442
does not take Näräyaëa’s
prasäda......................................441
does not worship idols ................247
has faith in hari-kathä and
hari-näma ................................238
has no debts ..........................442–43

how to become ..............................86
kaniñöha
as ignorant (bäliça) ..................171
as not çuddha Vaiñëava ..........167
as semblance of Vaiñëava ......169
attains çuddha-bhakti at
madhyama level ..................182
chanting of, as gauëa..............182
does not have symptoms of
uttamä-bhakti ......................169
doesn’t utter çuddha-näma ....170
primary and secondary
characteristics of ................181
progress of ................................183
symptoms of ......................165–67
madhyama
always takes hari-näma ..........535
behavior of ........................168–76
experience of, on hearing
lélä-kathä ......................345–46
friendship of ............................169
has no independent desires ..186
mercy of ....................................173
neglects the envious ........173–74
prema of, ..................................169
primary symptoms of ..............185
secondary symptoms of ....185–86
should neglect the faithless ..549
three categories of ......................165
types worthy of service ..............170
uttama
automatically inspires others
to take hari-näma ..............535
behavior of ........................176–77
experience of, on hearing
lélä-kathä..............................346
may live as householder..........187
never falls down from
devotional service ..............396

G ENEral i NDEx
not inclined for vikarma or
akarma ................................442
only bound to follow
aëgas of bhakti..................442
protected by Mädhava............396
pure devotee of Kåñëa as ........176
secondary symptoms of ....186–87
sees his own mood in all
jévas ..............................144, 176
service to, as greater than
service to Viñëu ..................478
symptoms of ......................176–77
should marry w/in own varna ....118
should not give up domestic
society till qualified ................118
should not participate in
saìkértana with offenders......550
status of, does not depend
on äçrama ................................395
three categories of ........................27
when liberated from mäyä ..396–97

vaiñëava-äbhäsa....................552, 558
Vaiñëava behavior
Haridäsa Bäbäjé speaks on..163–178
towards four classes of people....168

Vaiñëava däsa
debates with Kåñëa
Cüòämaëi ..........................97–123
explains vaiñëava-dharma ....221–39
meets Devédäsa ..............................86
speaks on nitya-dharma and
naimittika-dharma ....................46

Vaiñëava dealings (example of) ..485
vaiñëava-dharma
adulterated
two types of................................55
with jïäna, principles of..........56
with karma, principles of ........56



and varëäçrama-dharma ......156–57
as jaiva-dharma ............................223
as jéva’s nitya-dharma ....................48
as nitya-dharma ............................122
as the only dharma ......................190
historical development of....229–30
pure
four divisions of ........................55
instructions on ....................55–71
two types of ....................55–58, 222
worship of five deities in ............218

Vaiñëavas
association of ........................32, 479
serving ..................................460, 478
throughout history of human
race............................................227

vaiçyas
qualities of ........................42, 102–3

Vakreçvara Gosvämé
taught by Svarüpa Dämodara ....810

varaëa-daçä
as the stage of acceptance ..........813
explained ................................816–17

varëa(s)
determining a person’s ..41, 157–58
according to nature ................103
duties of all ....................................43
origin of, in body of Viñëu ........440
and äçramas
relative positions of ..........42–43

varëäçrama-dharma
and vaiñëava-dharma ............155–60
as duties for social castes and
orders ..........................................41
as essential......................................43
purpose of
to remember Kåñëa ................439
to remember Viñëu ................439
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väsa (residence)
in ekadaça-bhävas, explained ....805

västava-vastu
as truly abiding substance........9–10

vastu
defined ..............................................9
holy name as ................................548
refers to Bhagavän, the jéva,
and mäyä ....................................10

vastu-siddhi
as inexpressible ............................824
attained in sampatti-daçä ..........824

vayaù-sandhi
as age of maïjarés ........................803
explained ......................................716

vayasa (age)
in ekadaça-bhävas, explained ....803
maïjarés’, as eternally ten to
sixteen ......................................803

Vedänta
as conclusive teachings of
Upaniñads ................................404

Vedänta-sütra................................404
äcäryas extracted conclusions
from ..........................................404
Çaìkaräcärya used ......................404
Mahäprabhu’s commentary on,
as supreme..................................85

Vedas
as only pramäëa for knowledge
of cit-jagat ................................288
as ultimately teaching nityadharma ......................................122
teach karma, jïäna, and bhakti ..38

Vedic literature
criteria for accepting ..................289

Veëé-mädhava
appearance of ..............................376

dies of snake-bite ........................402
trickery of ..............................376–82

veça (and bhäva) ..........................510
veça-grahaëa (entrance into the
renounced order) ....................146
vibhäva (cause of tasting bhäva)
defined & explained ............574–82
defined ..........................................584

viddha vaiñëava-dharma –
See vaiñëava-dharma, adulterated
vidhi
as regulations in çästra ..............438
causes remembrance of
Bhagavän..................................439

vidhi-märga
prescribed so that jévas get
sädhu-saìga................................38

vidyä
liberates jévas ................................367

Vijaya Kumära
as maidservant of Lalitä-devé ....499
begins to study Ujjvalanélamaëi ..................................634
given nitya-näma ........................804
inquires about prayojana ............431
introduced ....................................428
meditates on ocean of rasa ........697
meets Bäbäjé Mahäräja................431
meets Çré Våndävana däsa
Öhäkura....................................429
sambandha of ..............................802
sees sphürti of kåñëa-lélä ......637–38
unable to establish sthäyébhäva ........................................798
visits Mäyäpura with
Vrajanätha ........................430–31

Vijaya Kumära and Vrajanätha
considerations of marriage ....501–2

G ENEral i NDEx
have vision of Mäyäpura............430
inquire about
bhäva ..................................506–18
rati and rasa ....................595–607
rasa-tattva..................573, 609–22
näma-tattva ......................524–36
rägänugä-bhakti ..............487–500
madhura-rasa ....................624–26
secondary rasa ..................626–27
vatsalya-rasa ......................622–24
meet Gopäla Guru Gosvämé......572
receive dékñä ................................484
see Mahäprabhu and His
associates..................................486

vijïäna (pure knowledge distinct
from material knowledge)
actual definition of ................204–5
as experiential knowledge..........204
distinguished from material
knowledge ..........................204–5

vikära
as different from and similar to
source........................................345
defined..........................................406
explained..............................345, 406

Viläpa-kusumäïjalé
as reference literature in
bhajana ....................................809
gives outline of sevä....................806

viläsa
Kåñëa’s, explained ......................578

vipralambha
as division of madhura-rasa ......626
as essential to sambhoga ............758
as love in separation ..................757
as not independent or selfperfected ..................................771
as type of çåìgära ........................757



causes whirlpool of joy ..........602–3
four types of ................................758
relevant to prakaöa-lélä................773

vipralipsä (the cheating
propensity) explained ..............288
viraha
as vipralambha..............................758

Virajä
as between material & spiritual
worlds ......................................648

Viçäkhä-devé
enchanted by Rädhä’s bhäva ....673
maïjarés’ mood towards..............808

Viçäkhänandädi-stotra
as reference literature in
bhajana ....................................809

viñaya (object)
as cause of rati..............................758
of rati explained ..........................574

viñaya-jïäna (knowledge of
material objects)
as temporary and imperfect ......204

viçiñtädvaita-väda ........................404
preached by Rämanujäcärya......404

vismaya-rati (astonishment)
symptoms of ................................600

Viñëu (to be remembered and
never forgotten) ......................439
Viñëupriya ....................................328
Viñëusvämé ..................................404
viçrambha ..............................622, 742
vivarta, true meaning of ..............410
vivarta-väda (doctrine of illusion)
as Çaìkaräcärya’s theory............404
as comical theory ........................410
as false philosophy ......................404
as sectarian doctrine ..................404
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viyoga (separation)
as vipralambha..............................758

Vraja
as identical to Goloka ................652
as non-different from Brahmapura ..........................................299
däsya-rasa limited in ..................802
different realizations of ..............652
exists in every brahmäëòa..........655
lélä of, as eternal ..........................654
no falsity in ..................................653
realization of, as more important
than realization of Goloka ....660
residence in ..................................818
çänta-rasa dormant in ................802

Vrajanätha
accepts acintya-bhedäbhedatattva ........................................427
as follower of Subala ..................500

Vrajanätha Bhaööäcärya
as dig-vijayé paëòita ....................259
enquires about sädhya and
sädhana ....................................266
has faith in Raghunätha Däsa
Bäbäjé ........................................277
hears about Nimäi Paëòita’s
logic ..........................................260
introduced ....................................257
marriage of discussed ..................356
meets Raghunätha Däsa Bäbäjé ..265
visits Mäyäpura with Vijaya
Kumära ..............................430–31

vraja-väsa – See Vraja, residence in
Vraja-viläsa-stava
as reference literature in
bhajana ....................................809
explains pälya-däsé-bhäva ..........807

Våndä
as äpta-düté ..................................664

Våndävana däsa Öhäkura
as Çré Vyäsadeva’s incarnation ..429

vyabhicäré ......................................584
vyabhicäré-bhävas ........................590
See also saïcäré-bhävas

vyädhi (illness)
in prauòha pürva-räga ..........760–61

vyagratä (impatience)
in prauòha pürva-räga ................760

-Wwater and ice
example of ........................................9

“Who am I?”
as auspicious question ................334
question answered ......................355

women
association to be avoided ..........555
association with, other than wife,
forbidden..................................683
gåhasta does not associate with ..555

words
as always limited..........................340
two applications of ......................301

work
as evidence for çakti ....................312
desire for, as evidence of
çaktimän....................................312

-Yyajïa
as process for Tretä-yuga............525

yoga

G ENEral i NDEx
as not path to liberation ......393–94
four-fold path of, explained ......393
may be antagonistic to bhakti ....433

yogamäyä
action of, in vraja-lélä....665–66, 670

Yoga-péöha ....................................428
yütha ..............................................804
yütheçvarés ....................................692
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