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Introduction

(to the Hindi edition)

It brings me boundless joy that today, by the causeless mercy and
inspiration of my most worshipful gurupada-padma, nitya-lila-pravista
om visnupada astottara-sata-sri Srimad Bhakti Prajiana Kesava Gosvami
Maharaja, we are presenting, for his pleasure, this edition of Madhurya-
kadambini, a text written by Srila Visvanatha Cakravarti Thakura, the highly
exalted crown jewel of Sri Gaudiya Vaisnava dcaryas. In this text, Srila
Visvanatha Cakravarti Thakura has presented, in faithful adherence to Sri
Rapa Gosvami, a beautiful deliberation on the sequence of sadhana-bhakti:
sraddha, bhajana-kriya, anartha-nivrtti, nistha, ruci, asakti and bhava, or rati.

Life history of Srila Viévanatha Cakravarti Thakura

Srila Visvanatha Cakravarti Thakura took his divine birth in a family
of brahmanas from the Radhiya community of the Nadiya district in West
Bengal. He was celebrated by the name Hari-vallabha and had two elder
brothers, Ramabhadra and Raghunatha. During his childhood, he completed
his study of grammar in the village of Devagrama. He then studied devotional
scriptures at the home of his spiritual master in the Saiyadabad village of the
Mursidabad district. While living in Saiyadabad, he wrote Bhakti-rasamrta-
sindhu-bindu, Ujjvala-nilamani-kirana and Bhagavatamrta-kana. Soon after,
he renounced household life and went to Vrndavana, where he wrote many
other books and commentaries.

After the disappearance of Sri Caitanya Mahaprabhu and the six
Gosvamis of Vraja, the current of unalloyed devotion (Suddha-bhakti)
continued to flow by the influence of three great personalities: Stri Narottama



Madhurya-kadambini

dasa Thakura, Srinivasa Acarya and Sri Syamananda Prabhu. Srila Visvanatha
Cakravarti Thakura is fourth in the line of disciplic succession coming from
Srila Narottama dasa Thakura.

A disciple of Srila Narottama dasa Thakura, Srila Ganga-narayana
Cakravarti Mahasaya, lived in Balticara Gambhila in the Mursidabad district.
He had a daughter named Visnu-priya but no sons, so he adopted a devotee
named Sri Krsna-carana. Krsna-carana was the youngest son of another
disciple of Srila Narottama dasa Thakura, named Ramakrsna Bhattacarya,
who was from the Varendra community of brahmana families. Sri Krsna-
carana’s disciple was Sri Radha-ramana Cakravarti, the spiritual master of
Srila Visvanatha Cakravarti Thakura.

In Sarartha-darsini, Srila Visvanatha Cakravarti Thakura’s commentary
on Srimad-Bhagavatam, he has written the following verse at the beginning of
Rasa-paiicadhyayi, the five chapters of the Tenth Canto of Srimad-Bhagavatam
that describe Sri Krsna’s rasa dance with the gopis:

sri-rama-krsna-ganga-carandan natva guriinuru-premnah
srila-narottama-natha sri-gauranga-prabhum naumi

Here, the name “Sri Rama” refers to Srila Visvanatha Cakravarti Thakura’s
spiritual master, Sri Radha-ramana; “Krsna” refers to his grand-spiritual master,
Sri Krsna-carana; “Ganga-carana” refers to his great grand-spiritual master, Sri
Ganga-carana; “Narottama” refers to his great-great grand-spiritual master,
Srila Narottama dasa Thiakura; and the word “Natha” refers to Srila Narottama
Thakura’s spiritual master, Sri Lokanatha Gosvami. In this way, he offers
obeisances to all those in his disciplic succession up to Sriman Mahaprabhu.

Refuting the opinions of the atibadi Ripa Kaviraja

Hemalata Thakurani was the learned Vaisnavi daughter of Srinivasa
Acarya. Once, an estranged disciple of hers named Rupa Kaviraja concocted
his own doctrine, which opposed the philosophical conceptions of Gaudiya
Vaisnavism. He taught that the position of acarya could only be occupied

ii
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by one in the renounced order, never by a householder. Rapa Kaviraja’s aim
was to completely disregard the necessity of following vidhi-marga (the path
of regulated devotional practice) and to propagate a so-called raga-marga
(doctrine of spontaneous attraction) that was undisciplined and disorderly.
His new doctrine stated that one could abandon the practices of hearing
and chanting and practise raganuga-bhakti by remembrance alone. For
this, Hemalata Thakurani ensured that Rapa Kaviraja was expelled from
the Gaudiya Vaisnava community. Since that time, Gaudiya Vaisnavas have
known him as an atibadi, a person from one of the eleven unauthorized
sahajiya communities that concoct their own method of devotional service.

Fortunately, Srila Cakravarti Thakura was present at this time,
and he refuted Rapa Kaviraja’s false conclusions in his Sarartha-darsini
commentary on the Third Canto of Srimad-Bhagavatam. Srila Cakravarti
proved unequivocally that qualified householder descendants of an acarya
may act as dcarya. He said that it is unlawful and contrary to the statements
of scripture for unfit descendants of dacarya families to adopt the title “Gosvami”
out of greed for disciples and wealth.

Householder disciples in the line of Sri Nityananda Prabhu’s son
Virabhadra and descendants of the rejected sons of Sri Advaita Acarya award
and accept the title “Gosvami”, an action considered improper by Vaisnava
dacaryas. Although Srila Cakravarti Thakura acted as an dcarya, in order
to instruct the foolish and unfit descendants of dacarya families of modern
times, he personally never used the title “Gosvami”.

Protecting the honour of the Gaudiya Vaisnava sampradaya

through Srila Baladeva Vidyabhisana

When Srila Visvanatha Cakravarti Thakura became very old, he spent
most of his time in a semi-conscious state, deeply absorbed in bhajana. During
that time, a debate broke out in Jaipur between the Gaudiya Vaisnavas and
other Vaisnavas who supported the doctrine of svakiyavada, or the Lord’s
pastimes of wedded love.
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The Vaisnavas from the antagonistic camp had led King Jaya Singh II of
Jaipur to believe that the worship of Srimati Radhika with Sri Govindadeva is
not supported by the scriptures. Their contention was that Srimati Radhika’s
name is neither mentioned in the Srimad-Bhagavatam nor in the Visnu Purana,
and that She was never married to Sri Krsna according to Vedic injunctions.

The antagonistic Vaisnavas further objected that the Gaudiya Vaisnavas
did not belong to a recognized sampradaya, or line of disciplic succession.
From time immemorial, there have been four Vaisnava sampradayas: (1) the
Sri sampradaya (disciplic succession headed by Laksmi-devi, the goddess of
fortune), (2) the Brahma sampradaya (the disciplic succession headed by
Lord Brahma), (3) the Rudra sampradaya (the disciplic succession headed by
Lord Siva) and (4) the Sanaka (Kumara) sampradaya (the disciplic succession
headed by Sanaka-kumara, the eldest of the four sons of Brahma).

In this age of Kali, the principal dcaryas of these four sampradayas
are, respectively, (1) Sr1 Ramanuja, (2) Sri Madhva, (3) Sr1 Visnusvami and
(4) Sri Nimbaditya. The antagonistic Vaisnavas said that Gaudiya Vaisnavas
were outside these four sampradayas and therefore without pure lineage.
Further, they argued that because Gaudiya Vaisnavas did not have their own
commentary on Brahma-sitra (also known as Vedanta-sutra, the philosophical
treatise written by Vyasadeva, which consists of succinct aphorisms that
embody the essential meaning of the Upanisads), they could not be regarded
as a genuine Vaisnava sect belonging to any genuine disciplic succession.

Maharaja Jaya Singh knew that the prominent Gaudiya Vaisnava acaryas
of Vrndavana were followers of Srila Riipa Gosvami, and he invited them to
Jaipur to take up the challenge of the Sri Ramanuja Vaisnavas. Srila Cakravarti
Thakura was very old at the time and fully absorbed in the transcendental
bliss of bhajana, so he sent his student Srila Baladeva Vidyabhiisana to
address the Jaipur assembly. Gaudiya Vaisnava Vedantacarya Sri Baladeva
Vidyabhtsana, the crown jewel of the assembly of learned scholars and the
greatest among exalted teachers of Vedanta, left for Jaipur, accompanied
by Srila Cakravarti Thakura’s disciple Sri Krsnadeva.
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The caste gosvamis had forgotten their own connection with the Madhva
sampradaya and disrespected the Gaudiya Vaisnavas’ doctrinal view, saying
it has no connection with Vedanta. This caused considerable disturbance
to the true Gaudiya Vaisnavas. Srila Baladeva Vidyabhiisana, however, used
irrefutable logic combined with powerful scriptural evidence to prove the
Gaudiya sampradaya to be a pure Vaisnava sampradaya in the line of Sri
Madhvacarya, called the Sri Brahma-Madhva-Gaudiya-Vaisnava sampradaya.
Srila Jiva Gosvami, Srila Kavi Karnaptira and other previous acaryas also
accepted this as fact. The Gaudiya Vaisnavas accept Srimad-Bhagavatam as the
natural commentary on Vedanta-sutra. For this reason, no one in the Gaudiya
Vaisnava sampradaya had written a separate commentary on Vedanta-sutra.

The name of Srimati Radhika, the personification of the pleasure-giving
potency (hladini-sakti) and the eternal beloved of Sri Krsna, is mentioned in
various Puranas. Srimati Radhika is referred in a very concealed and mystical
manner in various places throughout Srimad-Bhagavatam, particularly
the Tenth Canto in connection with descriptions of the Lord’s Vrndavana
pastimes. Only rasika and bhavuka devotees conversant with the conclusions
of the scriptures can understand this confidential mystery.

In the learned assembly in Jaipur, Srila Baladeva Vidyabhasana refuted
the arguments and doubts of the opposing party, and they were silenced
by his presentation. He established that the Gaudiya Vaisnavas are in the
disciplic succession of Sri Madhvacarya. Despite his victory, however, the
contesting party did not accept the Gaudiya sampradaya to be of pure
Vaisnava lineage, because the Gaudiyas had no commentary on Vedanta-
stitra. Srila Baladeva Vidyabhtisana therefore composed the famous Gaudiya
commentary, Sri Govinda-bhasya. Once again, the worship of Sri Sri Radha-
Govinda commenced in the temple of Sr1 Govindadeva, and the validity of
the Sri Brahma-Madhva-Gaudiya sampradaya was firmly established.

It was only on the authority of Srila Visvanatha Cakravarti Thakura that
Sri Baladeva Vidyabhuisana composed Sri Govinda-bhasya and proved the
connection of Gaudiya Vaisnavas with the Madhva sampradaya. There is no
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scope for any doubt in this regard. This accomplishment of Srila Visvanatha
Cakravarti Thakura, performed on behalf of the sampradaya, will remain
inscribed in golden letters in the annals of Gaudiya Vaisnavism.

Attaining the meaning of the kama-gayatri by the mercy
of Srimati Radhika

Srila Visvanatha Cakravarti Thakura has described a special event in
Mantrartha-dipika, a book personally compiled by him. Once, while studying
and teaching Sri Caitanya-caritamrta, he came upon a verse describing the
meaning of the kama-gayatri-mantra:

kama-gayatri-mantra-riipa,  haya krsnera svaripa
sardha-cabbisa aksara tara haya
se aksara ‘candra’ haya,  krsna kori’ udaya
tri-jagat kaila kama-maya
Sri Caitanya-caritamrta (Madhya-lila 21.125)

The kama-gayatri is identical with Sri Krsna. In this king of mantras,
there are twenty-four-and-a-half syllables, and each syllable is a full
moon. This aggregate of moons causes the moon of Sri Krsna to rise and

fills the three worlds with prema.

This verse establishes that the kama-gayatri is composed of twenty-
four-and-a-half syllables, but despite deep deliberation, Srila Visvanatha
Cakravarti Thakura could not ascertain which syllable in the mantra
was the half-syllable. He scrutinized grammar books, Puranas, Tantras,
scriptures dealing with drama and rhetoric and other great texts. Among the
vowel and consonant groups of Sri Harinamamrta-vyakarana, the Sanskrit
grammar methodology of Sri Jiva Gosvami, he found mention of only fifty
letters. He also studied the arrangement of letters (matrka) in texts such
as Matrkanyasa, and in the Radhika-sahasra-nama-stotra in the Brhan-
naradiya Purana, he found that Vrndavanesvari Srimati Radhika is also called
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“Pancasad-varna-rapini”, one whose form is composed of fifty syllables. In
all the literatures he studied, however, he found mention of only fifty vowels
and consonants. There was no mention of any half-syllable.

Srila Visvanatha Cakravarti Thakura’s doubt increased. He wondered
whether Srila Krsnadasa Kaviraja Gosvami had made a mistake in his writing.
Of course this could not have been possible, as Srila Kaviraja is omniscient
and therefore free from material defects such as falling into illusion or error.

If the fragmented letter “t” (the final letter of the kama-gayatri) were
taken as the half-syllable, then Srila Krsnadasa Kaviraja Gosvami would be
guilty of the fault of disorder, for in Sr1 Caitanya-caritamrta (Madhya-lila
21.126-128) he has given the following description:

sakhi he, krsna-mukha—dvija-raja-raja
krsna-vapu-simhdsane,  bosi’ rajya-sasane,
kare sange candrera samaja

dui ganda sucikkana,  jini’ mani-sudarpana,
sei dui piirna-candra jani

lalate astami-indu,  tahate candana-bindu,
sei eka purna-candra mani

kara-nakha—cander hata,  varsir upar kare nata,
tara gita muralira tana
pada-nakha candra-gana, tale kare nartana,
nupurera dhvani jara gana

In these lines, Srila Krsnadasa Kaviraja Gosvami describes Sr1 Krsna’s
face as the first full moon; His cheeks are two full moons; the dot of
sandalwood on the upper portion of His forehead is the fourth full moon;
and just below this is the moon of the eighth day (astami), in other words, a
half-moon. According to this description, the fifth syllable is a half-syllable.
Yet if the fragmented “t”, the final letter in the kama-gayatri-mantra, is seen
to be a half-syllable, then the fifth syllable cannot be seen as such.
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Srila Visvanatha Cakravarti Thakura was in a profound dilemma
because he could not decipher the mysterious half-syllable. He concluded
that if the syllables would not reveal themselves, he would be unable to
behold the worshipful deity of the mantra. He decided that if he could not
obtain the audience of the revered deity of the mantra, it would be better to
die. Thinking this way, he set out at night to the banks of Radha-kunda to
give up his life.

After the second division of the night had passed, Sri Cakravarti Thakura
fell into light sleep. At that time, the daughter of Vrsabhanu Maharaja, Srimati
Radhika, appeared before him. “O Visvanatha, O Hari-vallabha,” She said
affectionately, “do not lament. What Krsnadasa Kaviraja has written is the
absolute truth. By My grace, he knows all the inner sentiments of My heart.
Have no doubt about his statements. The kama-gayatri is a mantra to worship
My dearly beloved and Me, and We become revealed to the devotees through
the syllables of this mantra. No one can know Us without My kindness.
The half-syllable is described in the book Varna-agama-bhasvat. It was after
consulting this text that Krsnadasa Kaviraja determined the actual identity of
the kama-gayatri. Study this book and broadcast its meaning for the benefit of
all faithful people.”

When he heard this instruction from Vrsabhanu-nandini Srimat
Radhika Herself, Srila Cakravarti Thakura arose, calling out in great
lamentation, “O Radha, O Radha!” After regaining composure, he proceeded
to carry out Srimati Radhika’s order.

According to Srimati Radhika’s indication, the letter “ya” preceding
“vi” in the mantra is considered a half-syllable, and all the other syllables are
full syllables, or full moons.

Thus, by Srimati Radhika’s mercy, Srila Visvanatha Cakravarti Thakura
became acquainted with the deep meaning of the mantra. He attained the
direct audience of his worshipful deity, and in his internal, perfected spiritual
body (siddha-deha), he was able to participate in the Lord’s eternal pastimes
as His loving associate. He established the deity of Sri Gokulananda on the
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bank of Radha-kunda, and while residing there, he experienced the sweetness
(madhurya) of the eternal pastimes of Sri Vrndavana. It was at this time that
he wrote his Sukha-vartini commentary on Srila Kavi Karnaptira’s Ananda-
vrndavana-campii and stated therein:

radha-parastira-kutira-vartinah
praptavya-vrndavana-cakravartinah

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

I, Cakravarti, completely leave aside all other things and only desire
to attain Sri Vrndavana. Residing in a simple hut on the bank of Sri
Radha-kunda, the topmost place of Sri Radha’s pastimes, 1 write this

commentary on Ananda-vrndavana-campi.

In his old age, Srila Cakravarti Thakura spent most of his time in
either a fully internal state or in a semi-conscious state, deeply absorbed in
bhajana. His principal disciple, St1 Baladeva Vidyabhiisana, took over the
responsibility of teaching the scriptures.

Re-establishing the doctrine of parakiya

When a slight decline in the influence of the six Gosvamis in Sri
Vrndavana took place, a controversy arose around the doctrine of wedded
love (svakiyavada) versus the doctrine of paramour love (parakiyavada).
To dispel misconceptions regarding svakiyavada, Srila Cakravarti Thakura
wrote Raga-vartma-candrika and Gopi-premamrta, both of which are replete
with scriptural philosophical conclusions. Thereafter, in his Ananda-candrika
commentary on the verse laghutvam atra yat proktam, of Ujjvala-nilamani (1.21),
he showed that the theory of svakiyavada was fallacious, and with scriptural
evidence and irrefutable logic, he established the conception of parakiya.
Further, in his Sarartha-darsini commentary on Srimad-Bhagavatam, he gave
strong support to parakiya-bhava.
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Once, certain scholars opposed the conclusions of Srila Cakravarti
Thakura on worship in the mood of parakiya. When he defeated them with
superior erudition and sound reasoning, they resolved out of envy to kill
him. They knew that Sri Cakravarti Thakura would circumambulate Sri
Vrndavana early each morning, so they hid in a dark, dense grove and waited
for him to walk by. As his adversaries watched him approach, he suddenly
disappeared, and in his place, a beautiful young girl of Vraja appeared,
picking flowers with her friends.

The scholars asked that girl, “O lali (young girl), just a moment ago
a great personality was coming this way. Where has he gone?” The girl
replied, “I saw him, but I do not know where he has gone.” The sight of
her astonishing beauty, sidelong glances, graceful manner and gentle smile
captivated the assembly of scholars. All the impurities in their minds were
removed and their hearts melted. They asked the girl who she was, and she
replied, “I am a maidservant of my mistress, Srimati Radhika. She is presently
at Her in-laws’ house at Yavata. She has sent me here to pick flowers.”

Having spoken thus, the girl disappeared, and in her place the scholars
saw Srila Visvanatha Cakravarti Thakura once again. The scholars fell at
his feet and prayed for forgiveness, and Srila Cakravarti Thakura forgave
them all. There are many such astonishing occurrences in the life of Srila
Cakravarti Thakura. In this way, Srila Cakravarti Thakura refuted the theory
of svakiyavada and established the truth of pure parakiya — an achievement
of great import for the Gaudiya Vaisnavas.

Srila Visvanatha Cakravarti Thakura not only protected the integrity
of the Sr1 Gaudiya Vaisnava dharma, but he also re-established its influence
in Sr1 Vrndavana. Anyone who evaluates this accomplishment will be struck
with wonder at his uncommon genius. Gaudiya Vaisnava dcaryas have
composed the following verse in praise of his extraordinary work:

visvasya natha riipo ’sau / bhakti-vartma-pradarsanat
bhakta-cakre vartitatvat / cakravarty akhyaya bhavat
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He is known by the name Visvanatha, lord of the universe, because
he indicates and illuminates the path of bhakti; and he is known as
Cakravarti because he always remains within the assembly of pure

devotees. Therefore, his name is Visvanatha Cakravarti.

In about 1754 in Vrndavana, on the fifth day of the bright fortnight in
the month of Magha (January—February), when Srila Visvanatha Cakravarti
Thakura was approximately one hundred years old, he left this material
world, deeply absorbed in internal consciousness. His samadhi stands today
next to the temple of Sri Sri Radha-Gokulananda in Sri Dhama Vrndavana.

The glories and legacy of Srila Viévanatha
Cakravarti Thakura

Following in the footsteps of Srila Raipa Gosvami, Srila Cakravarti
Thakura composed an abundance of transcendental literature on
bhakti, thereby establishing in this world the innermost desire of Sriman
Mahaprabhu’s heart. He also refuted faulty siddhanta opposing genuine
riipanuga conceptions and is thus revered in the Gaudiya Vaisnava society as
an illustrious dcarya and an authoritative, self-realized soul. He is renowned
as a great transcendental philosopher, a poet and a rasika devotee.

The Vaisnava poet Krsna dasa has written the following lines in the
conclusion of his translation of Srila Cakravarti Thakura’s Madhurya-kadambint:

madhurya-kadambini-grantha jagat kailo dhanya
cakravarti-mukhe vakta apani $ri-krsna-caitanya

Srila Visvanatha Cakravarti Thakura has blessed the whole world by
writing Madhurya-kadambini. In reality, Sri Krsna Caitanya Mahaprabhu
has spoken this work through the mouth of Srila Cakravarti Thakura.

keho kahen-cakravarti $ri-riiper avatara
kathina je tattva saral korite pracara

b.el
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Some say Srila Cakravarti Thakura is an incarnation of Srila Rapa
Gosvami. He is expert in the art of describing complex truths in a way

that is easy to understand.

ohe guna-nidhi sri-visvanatha cakravarti
ki janibo tomar guna mui miidha-mati

O ocean of mercy, Srila Visvanatha Cakravarti Thakura, I am a foolish
person, so how can I understand your qualities? (Therefore, kindly
reveal your transcendental qualities within my heart. This is my prayer

at your lotus feet.)

Few Gaudiya Vaisnava dcdryas have written as many books as Srila
Cakravarti Thakura. The following adage regarding three of his books
is popular among Vaisnavas to this day: “kirana-bindu-kana, ei tina niye
vaisnavapana — having attained a proper understanding of these three books,
Ujjvala-nilamani-kirana, Bhakti-rasamrta-sindhu-bindu and Bhagavatamrta-
kana, one can claim to be a Vaisnava.”

Below is a list of his books, commentaries and prayers, which comprise
a storehouse of incomparable wealth of Gaudiya Vaisnava devotional
literature:

(1) Vraja-riti-cintamani; (2) Camatkara-candrika; (3) Prema-samputa
(khanda-kavya); (4) Gitavali; (5) Subodhini (Alankara-kaustubha tika);
(6) Ananda-candrika (Ujjvala-nilamani tika); (7) Tika on Sri Gopala-tapant;
(8) Stavamrta-lahari, “Waves of Nectarean Prayers”, which includes Sri Guru-
tattvastaka, Mantra-datr-guror-astaka, Parama-guror-astaka, Paratpara-
guror-astaka, Parama-paratpara-guror-astaka, Sri  Lokanathastaka, Sri
Sacinandanastaka, Sri Svariipa-caritamrta, Sri Svapna-vilasamrta, Sri Gopala-
devastaka, Sri Madana-mohanastaka, Sri Govindastaka, Sri Gopinathastaka,
Sri Gokulanandastaka, Svayam-bhagavad-astaka, Sri Radha-kundastaka,
Jagan-mohanastaka, Anuraga-valli, Sri Vrnda-devyastakam, Sri Radhika-
dhyanamrta, Sri Ripa-cintamani, Sri Nandisvarastaka, Sri Vimdavanastaka,
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Sri Govardhanastaka, Sri Sankalpa-kalpa-druma, Sri Nikunja-virudavali
(virut-kavya, laudatory poetry), Surata-kathamrta and Sri Syama-kundastaka;
(9) Sri Krsna-bhavanamrta-mahakavya; (10) Bhagavatamrta-kana; (11) Sri
Ujjvala-nilamani-kirana; (12) Bhakti-rasamrta-sindhu-bindu; (13) Raga-vartma-
candrika; (14) Aisvarya-kadambini (unavailable); (15) Madhurya-kadambini;
(16) Bhakti-rasamrta-sindhu tika, (17) Dana-keli-kaumudi tika; (18) Sri
Lalita-madhava-nataka tika; (19) Sri Caitanya-caritamrta tika (incomplete);
(20) Brahma-samhita tika; (21) Srimad Bhagavad-gita Sarartha-varsini-tika
and (22) Srimad-Bhagavatam Sarartha-darsini-tika.

My most worshipful spiritual master, om visnupada astottara-sata-sri
Srimad Bhakti Prajiiana Kesava Gosvami Maharaja, is the protector of the
Gaudiya sampradaya and the founder-acarya of the Sri Gaudiya Vedanta
Samiti and the Gaudiya Mathas under its jurisdiction. He is the lion-like
spiritual preceptor who guides others by his own example (acarya-kesari).
Apart from composing his own books, he has republished in the Bengali
language the books of Srila Bhaktivinoda Thakura and other previous
dacaryas. Today, by his hearty desire, encouragement and causeless mercy,
the translations of books such as Jaiva-dharma, Sri Caitanya-siksamrta,
Sri Siksastaka, Bhakti-rasamrta-sindhu-bindu, Ujjvala-nilamani-kirana,
Bhagavatamrta-kand, Sri Gita-govinda, Bhajana-rahasya, Gaudiya Giti-
guccha, Srimad Bhagavad-gita, Sri Venu-gita, Bhakti-tattva-viveka, Vaisnava-
siddhanta-mala, Sri Brahma-samhita, Raga-vartma-candrika, Sri Brhad-
bhagavtamrta, Gaudiya-kanthahara, Sri Prema-samputa, and other important
works have been and continute to be translated and printed in Hindi, the
national language of India.

I have complete faith that those who thirst for bhakti, especially those
who are practitioners of raganuga-bhakti and eager to attain vraja-rasa, will
receive this book with great reverence, and that faithful people who study
this book will attain the qualification to attain the wealth of prema of Sri
Caitanya Mahaprabhu.
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Finally, may the condensed form of Bhagavan’s compassion, my most
worshipful $ri srila gurupada-padma, shower his mercy upon me, so that I
may attain even more of that service which fulfils his innermost desire. This
is my humble prayer at his lotus feet, which bestow prema.

Alam iti vistarena — everything that needed to be said has now been said.

Praying for a particle of the mercy
of Sri Hari, Guru and the Vaisnavas

Humble and insignificant,
Tridandi-bhiksu Sri Bhaktivedanta Narayana

The appearance day of Sr1 Madhvacarya
2 October 2006
520 Caitanyabda
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Fditors’ Preface

All glories to our beloved Srila Gurudeva, Sri Srimad Bhaktivedanta
Narayana Gosvami Maharaja, to Srila Visvanatha Cakravarti Thakura and
to our illustrious guru-parampara. By their boundless grace, this English
edition of Madhurya-kadambini is being published.

In this preface, we would like to inform the reader of certain features of
this edition.

Chapter titles

Srila Visvanatha Cakravarti Thakura refers to the chapters of Madhurya-
kadambini as “showers”, listing them by number (e.g. First Shower of Nectar).
The closing words that end each chapter also provide the Sanskrit title for
that chapter. For example, the First Shower of Nectar is entitled “Bhakteh
sarvotkarsa — Pre-eminence of bhakti”.

In this edition, the translation of the chapter titles is presented on the
chapter title page. That page also presents the stage of bhakti discussed in that
chapter (from the Second Shower of Nectar onward). We have presented this
information in smaller point size, as it is an addition by the English editors.

Sanskrit transliteration in bold

Each of the sections within each Shower of Nectar begins with a Roman
transliteration of the original Sanskrit prose by Srila Visvanatha Cakravarti
Thakura. Sometimes, parts of this transliteration appear in bold and in
quotation marks (e.g. “brahma puccham pratistha”). This denotes a verse
from Srimad-Bhagavatam, Bhagavad-gita or another scripture that Srila
Visvanatha Cakravarti Thakura is quoting to corroborate his presentation.
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Sections and subsections

Srila Visvanatha Cakravarti Thakura presented Madhurya-kadambini in

eight Showers of Nectar (“amrta-vrsti”), and he numbered sections within

each Shower according to topic. These sections are referred to as “texts” in

this English edition. In the Hindi edition and also herein, these texts are

further divided and subtitles added, to facilitate the easy location of these

vital topics.

Square brackets

Y]

(2)

(3)

Within the Piyasa-varsini-vrtti, square brackets indicate an insertion
by the editors to ensure full clarity. Within the Bhavanuvada, some of
these insertions come from Srila Vamana Gosvami Maharaja’s Bengali
translation of Madhurya-kadambini.

When square brackets precede a verse translation, they provide
information that is not directly in the verse (e.g. “[Sri Krsna said:]”).
When the translation of a Sanskrit term is particularly lengthy, it is in
square brackets so that it is not confused with material in parentheses
in the Hindi edition.

Parentheses

(1)

(2)

xvi

Parentheses are used to provide a Sanskrit term — e.g. “supremely
compassionate (parama-karuna)” — or to translate a Sanskrit term — e.g.
“bhajana (devotional absorption)”.

Where the text itself directs the reader’s attention to a Sanskrit term,
name, word, etc., its English translation is placed in quotation marks.
E.g. the words ati-bhagyena (“extreme good fortune”).

Phrases and sentences that appear in parentheses in the Hindi edition
are also in parentheses in this edition.
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Glossary — Section Index

The glossary provides simple definitions of common Sanskrit terms,
referring the reader to the various sections where the term has been used.
(E.g. “nistha — Fixed, unwavering faith. [3.4c-f]”. In other words, Shower 3, text
4, sections ¢ and f.).

Verse Index

This contains not only verses that are presented prominently, but also
verse fragments quoted within the text.

Fold out chart

Naturally, it is impossible to adequately graph the development of the
transcendental vine of devotion. At the same time, an image is helpful in
giving a general overview of its stages and aspects. The chart contains both
Sanskrit terms and their English equivalents.

K

We pray that Srila Gurudeva, Srila Visvanatha Cakravarti Thakura,
our guru-varga and the global family of swan-like Vaisnavas will be pleased
with our humble efforts. We are merely conditioned souls, prone to the four
defects, while the conceptions of our guru-varga are perfect and the most
elevated. We hope they are properly represented herein. On the order of Srila
Gurudeva, we have prepared this first English edition. We beg the respected
reader to kindly forgive us for any inadvertent errors.

Aspiring to serve Sr1 Guru and the Vaisnavas,
The publication team of the first English editon

23 August 2018
the disappearance day of Srila Riipa Gosvami
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Pre-eminence of Bhakti
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Text 1

Prayer to obtain divine blessings (Mangalacarana)

hrd-vapre nava-bhakti-sasya-vitateh saijivani svagama-
rambhe kama-tapartu-daha-damani visvapagollasini |
duran me maru-sakhino ’pi sarasi-bhavaya bhuyat prabhu-
$ri-caitanya-krpa-nirankusa-maha-madhurya-kadambini || 1 ||

Bhavanuvada: The mercy of Svayam Bhagavan Sri Krsna Caitanya
Mahaprabhu is like a limitless, uncontrolled cloud bank of extraordinary
nectar (maha-madhurya) that falls like rain on the heart of the sadhaka. The
shower of His mercy fully bestows vitality upon the crops of the ninefold
limbs of devotion such as sravana and kirtana that have been freshly sown in
the field of the sadhakas’ heart. Even the first appearance of the cloud bank
of Mahaprabhu’s mercy dispels the virulent, burning sensation felt during
the summer season — the various material desires for one’s own enjoyment —
and makes jubilation swell within the heart of all devotees throughout
the universe, like rivers swelling from rainfall. May that unrestrained and
unlimitedly powerful cloud bank of Sriman Mahaprabhu’s sweet mercy,
the influence of which is felt even from a great distance, fill me, a dry,
lifeless tree in the desert, with life-giving rasa.

Piyasa-varsini-vrtti:

namah om visnu-padaya / acarya-sirha-rapine
$ri-Srimad-bhakti-prajinana- / kesava iti namine
atimartya-caritraya / svasritanam ca paline

jiva-duhkhe sadartaya / sri-nama-prema-dayine

gaurasraya-vigrahaya / krsna-kamaika-carine
ripanuga-pravardaya / vinodeti svaripine
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visvasya nathariipo sau / bhakti-vartma-pradarsanat
bhakta-cakre vartitatvat / cakravarty akhyayabhavat

$ri-caitanya-mano ‘bhistam / sthapitam yena bhiitale
svayam ripah kada mahyar / dadati sva-padantikam

vancha-kalpa-tarubhyas ca / kypa-sindhubhya eva ca
patitanam pavanebhyo / vaisnavebhyo namo namah

namo maha-vadanyaya / krsna-prema-pradaya te
krsnaya krsna-caitanya- / namne gaura-tvise namah

he krsna karuna-sindho / dina-bandho jagat-pate
gopesa gopika-kanta / radha-kanta namo ’stu te

tapta-kancana-gaurangi / radhe vrndavanesvari
vrsabhanu-sute devi / pranamami hari-priye

Again and again I offer my respectful prostrated obeisances at the lotus
feet of my gurudeva, nitya-lila-pravista om visnupada astottara-sata-sri Srimad
Bhakti Prajiana Kesava Gosvami, who is an ocean of causeless mercy; unto
the lotus feet of jagad-guru Srila Bhaktisiddhanta Sarasvati Prabhupada; to
Srila Saccidananda Bhaktivinoda Thakura; to the highly exalted preceptor
Srila Visvanatha Cakravarti Thakura, who is the greatest rasika-acarya
(spiritual preceptor expert in relishing transcendental emotions); to Srila
Riipa Gosvami, who is Sriman Mahaprabhu’s most intimate associate; and to
the most magnanimous Sacinandana Sri Gaurahari, who is Sri Krsna Himself,
resplendent with the mood and lustre of Srimati Radhika.

Thus, praying to all of them for their mercy, I am beginning the
bhavanuvada (translation revealing the author’s intent) of Madhurya-kadambini
and the commentary entitled Piyusa-varsini-vrtti.

In order to reveal to the Gaudiya Vaisnava society the intrinsic nature
of pure devotion (Suddha-bhakti), the sequence of its appearance, bhakti’s
self-manifesting nature and her unfathomable glories, he who is most
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worshipful and the best among the rasika Gaudiya Vaisnava dacaryas, Srila
Visvanatha Cakravarti Thakura, has composed this unparalleled, sacred
volume entitled Madhurya-kadambini. Srila Cakravarti Thakura is one of
the prominent and effulgent pillars in the line of the §11 ripanuga Vaisnava
dcaryas, or spiritual preceptors in the line of Srila Riipa Gosvami.

Srila Riipa Gosvami, Sriman Mahaprabhu’s most favoured object of
mercy, has described in his sacred text Bhakti-rasamrta-sindhu the steps in the
sequence of the process of devotion to the Supreme Lord (bhakti), from the
initial stage of faith (Sraddha) all the way to the attainment of love of God
(prema). The practitioners of bhakti who accept these steps, beginning with
the stage of sraddha, can easily enter the kingdom of prema.

That sequence is:

adau sraddha tatah sadhu- / sango 'tha bhajana-kriya
tato ‘nartha-nivrttih syat / tato nistha rucis tatah

athasaktis tato bhavas / tatah premabhyudarncati
sadhakanam ayam premnah / pradurbhave bhavet kramah

Bhakti-rasamrta-sindhu (1.4.15-16)

Faith (sraddha) first awakens in the heart of the practitioner of bhakti.
As a result, a desire for the association of saintly persons (sadhu-sanga)
awakens, followed by a propensity to practise their teachings (bhajana-
kriya). After that comes the stage in which obstacles to devotion are cleared
(anartha-nivrtti). Subsequently, firm faith (nistha) in bhajana (devotional
absorption) awakens, followed by the awakening of transcendental relish
(ruci). Thereafter, intense attachment (asakti) awakens to Vrajendra-
nandana Sri Krsna, the object of one’s bhajana. Surpassing even this is the
awakening of transcendental emotion (bhava), which is the very form of
pure existence (Suddha-sattva), and then pure love of God (prema) arises.
The sequence in which pure, loving devotion (prema-bhakti) awakens

within the heart of the practitioner of bhakti has been delineated in this way.
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In this sacred text, Srila Visvanatha Cakravarti Thakura has presented, in
a natural and explicit manner, the symptoms of every stage in the development
of bhakti — from Sraddha all the way to the appearance of prema — as well as
explaining obstacles such as offences that must be abandoned along the way.
This great literature is likened to a lantern that illuminates the path for the
practitioner of bhakti (bhakti-sadhaka). There is no scope for even the slightest
doubt about this. By practically following this sacred text, the non-duplicitous
practitioner will certainly be able to perceive his own stage of bhakti, his
deficiencies therein, and what further actions he must take to advance along
the path of bhakti. Moreover, an increasing ability and inclination will awaken
in his heart to advance in the kingdom of bhakti.

Found within this prayer to obtain divine blessings, the first verse in this
great literature by Srila Visvanatha Cakravarti Thakura, who is the spiritual
master of the whole world and therefore most worshipful, is his supplication
to obtain the causeless mercy of his own worshipful deity, the embodied form
of rasaraja-mahabhava, St Caitanyadeva, who is identical with Sri Krsna but
adorned with the radiant complexion and mood of Sri Radha.

The mercy from the ocean of compassion, Sacinandana Sri Gaurahari
Himself, has been called the unrestrained madhurya-kadambini. A series of
connected clouds filled with water is called a kadambini. Hence, the meaning
of the title Madhurya-kadambini is “a row of clouds that pour rain in the form
of sweet nectar (madhurya)”. For this reason, the author has entitled this
book Madhurya-kadambini.

In Ujjvala-nilamani (11.19), Srila Ripa Gosvami has written, “madhuryari
nama cestanam sarvavasthasu caruta — madhurya means ‘possessing
unequalled beauty and charm and an unprecedented nature in all conditions,
in all circumstances and in all activities’.”

Thus, the topmost madhurya is the form of all sweetness, Svayam
Bhagavan Vrajendra-nandana Sri Krsna.

Srila Jiva Gosvami elaborates on this subject in his Laghu-tosani
commentary on verse 10.12.11 of Srimad-Bhagavatam:
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bhagavams tavad asadharana-svaripaisvarya-madhuryas tattva-visesah |
tatra svariiparin paramanandaisvaryam asamorddhananta-svabhavika-
prabhuta madhuryam asamorddhataya, sarva-manoharam svabhavika-
riipa-guna-liladi-sausthavam |

That particular, unique conclusive Truth (tattva) whose intrinsic form
(svariipa), divine majesty (aisvarya) and sweetness (madhurya) are
all most extraordinary is known as Bhagavan. The intrinsic form of
Parabrahma (the Supreme Spirit) is certainly the zenith of divine rapture
(paramananda). His unsurpassed and unlimited absolute authority is
indeed His aisvarya. The excellence of His beautiful form, qualities,
pastimes and so forth, which are innately all-attractive, is His factual

madhurya.

Srila Krsnadasa Kaviraja Gosvami, also, has established this perfect
conclusion in Sri Caitanya-caritamrta (Madhya-lila 21.110): “madhurya-
bhagavatta-sara — the essence of the quality of Godhead is madhurya.”

It is only by the causeless mercy of the transcendent, personal form of
ultimate magnanimity, Sr1 Krsna Caitanyadeva, that it has become known
to the whole world that the essence of Godhood (bhagavatta) is founded
upon madhurya. According to the opinion of all the Vaisnava acaryas of
ancient times, ai$varya (divine majesty) is the essence of Godhead. However,
based upon the verses of Srimad-Bhagavatam, which is the faultless essence
of authoritative evidence and the crown jewel of all revealed scriptures, Sri
Caitanya Mahaprabhu and His favoured objects of mercy, the Gosvamis,
have concluded that madhurya, in fact, is the foundation of the original form
of Godhood.

Although the essential nature (svariipa) of every avatara of Godhead is
in truth non-different, still [scripture states] “gidham param brahma manusya-
lingam — Parabrahma Vrajendra-nandana Sri Krsna, who is hidden in a
human-like form, is directly the embodiment and the transcendent personal
form of madhurya” (Srimad-Bhagavatam 7.10.48), and “raso vai sah — He is
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rasa” (Taittiriya Upanisad 2.7.1). Not only this, He is the intrinsic object
of every kind of rasa, and He is the supreme connoisseur of rasa (rasika-
sekhara). The pinnacle of development of the various rasas is not observed
in any of Bhagavan’s forms apart from Vrajendra-nandana Sri Krsna. Only
this Sri Krsna is the emporium of all transcendental rasa, akhila-rasamrta-
murti. In Him, all rasas are seen to be generated and developed to their
furthest limit.

In Bhakti-rasamrta-sindhu, Srila Rapa Gosvami has described Sri Krsna’s
four extraordinary madhuris (aspects of sweetness). These sweetnesses cannot
be found in any other of Bhagavan’s forms. They are the sweetness of His
pastimes (lila-madhuri), the sweetness of His love (prema-madhuri), the
sweetness of His flute-song (venu-madhuri) and the sweetness of His beauty
(ripa-madhuri). These four madhuris are perceivable in their ultimate
completeness only in Vraja-vihari Sri Krsna. “Caturddha-madhuris tasya
vraja eva virajate — His four madhuris always shine forth solely in Vraja” (Laghu-
bhagavatamrta).

This book is also like a row of clouds that pour down the rain of Krsna’s
above-mentioned madhuris. For this reason, too, the author has named this
sacred text Madhurya-kadambini.

On another note, madhurya-tattva (the conclusive truth about absolute
sweetness) is extremely difficult to realize and is therefore completely
confidential. Besides receiving the causeless mercy of those who actually
relish these madhuris — that is, the mercy of Bhagavan or His devotees — there
is no other way they can be relished.

prema-rasa-nirydsa korite asvadana
raga-marga-bhakti loke korite pracarana

rasika-sekhara krsna parama-karuna
ei dui hetu haite icchara udgama

Sri Caitanya-caritamrta (Adi-lila 4.15-16)
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The meaning of this verse is as follows: As well as being the supreme
connoisseur of rasa (rasika-sekhara), Vrajendra-nandana Sri Krsna is also
supremely compassionate (parama-karuna). At the dawn of this present
Kali-yuga, that same Sri Krsna again came to this world. As the supreme
connoisseur of rasa, His purpose was to taste the essence of prema-rasa,
and as the most compassionate, His purpose was to distribute the path of
spontaneous devotion (raga-marga-bhakti) to the whole world. He therefore
accepted the divine mood and golden complexion of mahabhava-svarupini
(the embodiment of the most exalted divine love), Srimati Radhika Herself,
and thus appeared in the form of Sri Krsna Caitanya.

[In this form,] Sri Krsna personally tasted His own four extraordinary
madhuris to the furthest limit and drowned the whole world in a flood of
His prema. Therefore, at the beginning of this book, in the revered author’s
prayerful invocation verse to Sri Caitanya Mahaprabhu, his own worshipful
deity, he has referred to the mercy of Sri Caitanya Mahaprabhu as “nirankusa-
maha-madhurya-kadambini — the unrestrained cloud bank of great sweetness”.

During the monsoon season, a row of clouds, heavy with water, spreads
throughout the sky, rendering the earth awash with its rainfall. Just as that row
of clouds has no preference for either high land or low, pure land or impure,
pious land or impious, similarly, Sti Caitanya Mahaprabhu’s unbridled mercy
has left behind all kinds of rules and prohibitions. Without considering who
is qualified to receive it and who is not, His mercy has offered prema to all the
living entities in the entire universe, thus making them blessed.

caitanyavatare bahe premamrta-banya
saba jiva preme bhase, prthivi hailo dhanya

Sri Caitanya-caritamrta (Antya-lila 3.254)

At the time of Sri Caitanya Mahaprabhu’s descent, there was such a flood
of the nectar of prema that it drowned the living entities throughout the

world. In this way, the earth became fortunate.
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uchalilo prema-banya caudike bedaya
stri, vrddha, balaka, yuva, sakali dubaya

sajjana, durjana, pangu, jada, andha-gana
prema-banyay dubailo jagatera jana

jagat dubilo, jivera hailo bija nasa
taha dekhi’ pafica-janer parama ullasa

jato jato prema-vrsti kare panca-jana
tata tata bade jala, vyape tri-bhuvana
Sri Caitanya-caritamrta (Adi-lila 7.25-28)

In all four directions, the flood of prema swelled, immersing all
within it — women, old men, children and young men. In this way, it
inundated the whole world, drowning all — the genteel, the miscreants,
the crippled, the disabled and the blind. When the five personalities
comprising the Parca-tattva beheld all the living entities of the world
thus submerged, and the seed of those living entities’ material existence
completely destroyed, their jubilation knew no bounds. As the Parica-
tattva continue to cause showers of prema to fall, the deluge continues

to expand, and is thus spread throughout the three worlds.

In this way, during His manifest presence, Sri Caitanya Mahaprabhu
granted the gift of pure love for Sr1 Krsna (krsna-prema) by the influence of
His unbridled mercy, even to those who performed no spiritual practice, and
made the entire universe fortunate. “Krsna-prema haya yanra dura darasane —
by beholding Mahaprabhu and His devotees, even from a distance, one attains
krsna-prema” (Sri Caitanya-caritamrta, Madhya-lila 16.121). However, when He
is not manifest, people only attain prema through sadhana-bhajana (the practice
of devotional service). Nevertheless, the rain cloud of Sriman Mahaprabhu’s
mercy thoroughly nourishes a practitioner’s sadhana-bhakti in such a way as
to cause prema-bhakti to quickly awaken in him.

10
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In this invocation verse, the revered author has described the mighty
influence of the unrestrained maha-madhurya-kadambini. Its first influence
is hrd-vapre nava-bhakti-sasya-vitateh safijivani. That is, the rain clouds of
Mahaprabhu’s mercy thoroughly bestow life-giving energy upon the new
sprouts of bhakti, or upon the nine aspects of bhakti (navadha-bhakti) that
have awakened in the soil of the sadhaka’s heart.

Like a nectarous shower, the rainfall from a row of monsoon clouds
rejuvenates crops such as corn, though surely some seed or root — something
of it — must have already existed. However, Sriman Mahaprabhu’s mercy
in the form of the row of rain clouds itself plants seeds of bhakti in the
heart of the living entities — hearts that are barren and devoid of seed-like or
root-like bhakti-samskaras (impressions in the heart made from the previous
performance of bhakti). Then, it not only makes those seeds sprout, form
fresh shoots and bloom with flowers, but it makes the fruit of prema appear.
Upon obtaining the fully ripened fruit of prema, the life of the living entity
becomes successful and blessed.

Here, the meaning of hrd-vapre is “the field of the heart”. The heart is the
birthplace of bhakti, the foundation. That place from which longings arise and
into which they again merge is called “the heart” (hrdaya). Despite the heart
being inert and incognizant, it possesses, by the will of Bhagavan, the potential
for pure, cognizant bhakti to arise within it. A pure heart is like a fertile field,
but just as barren, pebbly or rocky soil cannot yield any crops, so bhakti cannot
appear in a heart that is hardened by argument, doubt and reductionism.

Ordinary practical knowledge may appear by means of mundane
intelligence, but such intelligence is not the birthplace of bhakti. Thus it is
seen that an unintelligent child who has no knowledge may go on to become
a person of absolute faith or a high-class devotee, as a natural consequence
of his samskaras, either from his past lives or from his recent activities.
Conversely, a greatly intelligent person may be an atheist. Thus it is certainly
the heart that is the birthplace of bhakti, not the mind or intelligence. This is the
purport of the words hrd-vapre.

11
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Here the words nava-bhakti should be understood either as nava-udita
(“newly awakened”) tender devotion or as navadha-bhakti (“the ninefold
system of bhakti”), which begins with sravana and kirtana and which has
been described in Srimad-Bhagavatam (7.5.23):

sravanam kirtanam visnoh / smaranam pada-sevanam
arcanam vandanar dasyarm / sakhyam atma-nivedanam

The ninefold system of bhakti is comprised of hearing about, chanting
and remembering Bhagavan’s names, forms, qualities and pastimes;
serving His feet; worshipping Him; praying to Him; being His servant;

being His friend; and submitting one’s very self to Him.

Despite there being many other limbs of devotional service, navadha-
bhakti is truly the best sadhana to bring about the awakening of prema.
Sri Caitanya Mahaprabhu Himself has said:

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

ta’ra madhye sarva-srestha nama-sankirtana
niraparadhe nama laile paya prema-dhana

Sri Caitanya-caritamrta (Antya-lila 4.70-71)

Of the various processes of bhajana, nine types of bhakti are the best, for
they have the great potency to bestow krsna-prema and Sri Krsna. Out of
these nine practices, chanting the names of Bhagavan (nama-sankirtana)
is best of all. If one performs nama-sankirtana free from offences, he will

certainly attain the most valuable wealth of prema.

The very life-energy of this ninefold practice of bhakti comes from Sri
Caitanya Mahaprabhu’s mercy, which is likened to a charming row of clouds.
The nine kinds of bhakti just mentioned are endowed with the great power to
cause pure love for Krsna (krsna-prema) to appear, as well as to grant service

12
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to Him. Among these nine practices, Bhagavan’s nama-sankirtana is best of
all. If one performs nama-sankirtana while avoiding anarthas such as offences,
that nama-sankirtana will very quickly and easily grant the enormous wealth
of prema. This is because the name of the Lord and the Lord who is addressed
by His name (nama and nami) are constitutionally identical.

Sri Caitanya Mahaprabhu was the very first to bestow the completely
novel gift of nama-sankirtana upon the world. He has personally proclaimed,
“param vijayate $ri-krsna-sankirtanam — may the congregational chanting
of Sr1 Krsna’s holy name be supremely triumphant!” (S11 Siksastaka 1) and
“nava-vidha-bhakti purna nama haite haya — navadha-bhakti is perfectly
accomplished by uttering the holy name of Sri Bhagavan” (Sri Caitanya-
caritamrta, Madhya-lila 15.107). Moreover, it is mentioned that in the
absence of $ri harinama, the aforementioned ninefold practice of bhakti is
incomplete. Sri Caitanya Mahaprabhu personally practised $r1 harinama-
sankirtana and also propagated it everywhere, and by doing so, He instructed
all living entities in the universe to do the same. In this way, through nama-
sankirtana, He has rendered navadha-bhakti complete and capable of granting
the fruit of prema.

Hence, the revered author describes Sri Caitanya Mahaprabhu’s mercy
as the maha-madhurya-kadambini, which causes the life energy to flow
through the crop-like ninefold system of bhakti.

Here a question may arise: As long as there exists an impulse within
the field of the sadhaka’s heart to selfishly enjoy, continuously broiling him
in intense passion, where is there any possibility of the extremely soft and
delicate disposition to engage in devotional service awakening?

In reply, the most worshipful author describes a second mighty influence
of the cloud bank of intense sweetness (maha-madhurya-kadambini), which
is the embodiment of Sri Caitanya Mahaprabhu’s mercy: svagamarambhe
kama-tapartu-daha-damani.

The meaning of these words is as follows. When a row of rain clouds
fills the sky, even before rainfall, a pleasant, cooling breeze begins to blow.

13
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Simply by that, the fierce heat of summer is easily dissipated, and the bodies of
all living entities become nicely cooled, both within and without. The flames
of the three kinds of miseries born of the lustful impulses within the sadhaka’s
heart are millions upon millions of times more blazing than the severe heat
of summer. However, like the breeze before the rain, the initial influence of
the cloud bank of Sri Caitanya’s mercy, even before a downpour, refreshes and
cools the sadhakas scorching in the flames of sensual desire, both externally
and internally. Not to speak of material desires and impulses, it dispels even
a scent of the desire for liberation from the heart of the sadhakas and fills it
with the affectionate desire to serve Sri Krsna.
Aho, glorious is the mercy of St Caitanya Mahaprabhu!

na yogo na dhyanam na ca japa-tapas-tyaga-niyamo
na veda nacarah kva nu vata nisiddhadhyuparatih
akasmac-caitanye ’vatarati daya-sara-hrdaye
pumarthanam maulim param iha mudam lunthati janah

Sri Caitanya-candramrta (6)

Those people who do not have even one iota of a connection with yoga,
meditation (dhyana), the uttering of mantra (japa), penance (tapa),
renunciation (tydga), adherence to codes of conduct (niyama), recitation of
the Vedas, proper behaviour (sadacara) and who — alas, alas! — do not even
desist from forbidden, sinful actions, are today, due to the advent of Sri
Caitanya Mahaprabhu, whose heart is full of the essence of compassion,
clapping their hands together and plundering the crest jewel of all goals

of life, maha-prema, which Brahma, Siva, Narada and others ardently seek.

In extreme jubilation, the revered and worshipful author describes the
third awe-inspiring, mighty influence of the cloud bank of Sri Caitanya’s
mercy: visvapagollasini.

During a downpour in the rainy season, a row of dense clouds fills
the rivers with profuse rain, causing them to swell with big currents. Those
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rivers submerge both their banks with flooding waters and rush forth with
tremendous power to meet the ocean. Likewise, at the time of Sri Caitanya
Mahaprabhu’s descent, the shower of the great madhurya-kadambini of His
mercy rained upon the entire universe through the performance of §r1 krsna-
nama-sankirtana. Thus, within the universe, the river-like devotees were
flooded with prema, causing intense waves of sattvika and vyabhicari ecstasies
to arise within them. Everyone throughout the universe was carried away by
this flood of prema, swept along with great force in the mighty rapids toward
the ocean of completely ambrosial rasa, the ocean of §11 krsna-prema.

The most munificent Sacinandana Sri Gaurahari and His dear most
companions bestowed prema — nay! — not bestowed, recklessly distributed
prema, such that there was a mighty flood. In that flood, those who were worthy
recipients and those who were not, both women and men, children and youth,
gentlemen and rogues, the lame, the crippled and the blind, were all drowned.
Even the ferocious animals in the forests, as well as the Mayavadis, adherents
of the path of fruitive action, false logicians, blasphemers and hypocrites — who
resemble tigers, lions, bears and so forth — could not remain unaffected. The
effects are perceived throughout the world even today. In alcohol-addicted,
carnivorous, atheistic, materialistic nations, thousands and thousands of men
and women and young boys and girls with tulasi beads around their necks and
divine tilaka upon their foreheads are, with both hands raised, being carried by
the waves of “hare krsna, hare rama”. This indeed is all the directly perceivable
result of the madhurya-kadambini, the form of Sriman Mahaprabhu’s mercy.

Presenting himself as utterly insignificant and worthless, the revered
author, at the end of this invocation verse, is praying for Sriman Mahaprabhu’s
causeless mercy: “duran me maru-sakhino ’pi sarasi-bhavaya bhuyat... — May
the unbridled cloud bank of great sweetness (maha-madhurya-kadambini),
the form of the mercy of Sri Caitanya Mahaprabhu, even from far away make
my heart, which is like a dry tree in the arid desert, flow with rasa.”

During a downpour in the monsoon season, heavy clouds blanket the
earth and shower torrents of rain upon her. In the desert, however, this kind
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of rainfall does not occur; only a tiny vestige of cloud barely drizzles once in a
while, and even then in the distance. Due to his mood of utter lowliness, Srila
Visvanatha Cakravarti Thakura thought of himself as a dry, withered tree in
the desert soil very far! from the cloud bank of Sriman Mahaprabhu’s mercy.
Hence his prayer: “O immensely influential madhurya-kadambini, you are the
embodiment of Sti Caitanya Mahaprabhu’s mercy. Even though you are situated
a great distance away, and even though I am a dry-hearted, dull-headed and
extremely worthless soul, still I beseech you to infuse this withered soul with
bhakti-rasa — Sr1 Krsna’s madhura-rasa — and saturate him.”

Sri Caitanya Mahaprabhu’s most favoured object of mercy, Srila
Visvanatha Cakravarti Thakura, who is wealthy with prema and most elevated
in every respect, is giving instructions on the method of nama-sadhana (the
practice of chanting the holy name), which bestows nama-prema (pure
love for the holy name). Such a prayer exhibits the natural humility that is
characteristic of Vaisnavas and that befits them. Prema cannot exist without
humility, and humility cannot exist without prema. If the practitioner ardently
longs for krsna-bhakti-rasa (the sweet humours of devotion to Krsna), he
must have natural feelings of humility and insignificance. But such humility
is impossible without the mercy of the most munificent Sri Caitanyadeva.

Sriman Mahaprabhu personally told both Sri Svaripa Damodara and
Sri Raya Ramananda:

je-riipe loile nama, prema upajaya
tara laksana-sloka suno, svarup-rama-raya
Sri Caitanya-caritamrta (Antya-lila 20.20)
O Svartipa Damodara, O Raya Ramananda, hear the criterion that is

symptomatic of one engaging in the process of $17 harinama, by which

prema becomes awakened in the heart:

1 Srila Visvanatha Cakravarti Thakura is referring to his appearing in this world many years after

Sriman Mahaprabhu’s disappearance.
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trnad api sunicena / taror api sahisnuna
amanina manadena / kirtaniyah sada harih
Sri Siksastakam (3)
Sri Caitanya-caritamrta (Antya-lila 20.21)

This means that if one cherishes a desire to obtain krsna-prema, it is
imperative to always and forever perform $§r1 harinama-sankirtana, feeling
even more insignificant and worthless than grass, following the kind and
tolerant manner of a tree, expecting no respect for oneself and giving proper
and due honour to others.

Text 2

Special prayer to obtain divine blessings

bhaktih parvaih srita tam tu | rasam pasyed yad-atta-dhih |
tam naumi satatam rupa- | nama-priya-janam hareh 21l

Bhavanuvada: The most elevated saints (mahdjanas) of former times
also accepted the shelter of Bhakti-devi. Now, however, by the mercy of Sri
Caitanya Mahaprabhu’s most dear associate, Srila Ritpa Gosvami, people
who have obtained real intelligence are directly perceiving bhakti in its
form of bhakti-rasa. 1 offer my heartfelt obeisances unto Srila Riipa Gosvami
again and again.

Piyasa-varsini-vrtti: The essential nature of the living entity is that of a
servant of Krsna. However, since time without beginning, he has forgotten
Bhagavan and has thus been swallowed up by the deluding potency (maya).
Consequently, he has fallen into the cycle of birth and death and is burned by
the three kinds of torment. Sometimes, as a result of his own deeds, he becomes
a demigod in the heavenly kingdom or a ruler on earth, and sometimes he
becomes a subject. Sometimes he is in the priestly class (vipra) and sometimes
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in the artisan class (Siidra). Sometimes he is happy and sometimes he is
sad. Sometimes he takes birth in species of plants, sometimes as an aquatic,
sometimes as a bird or beast, and sometimes in the demoniac daitya or danava
races. He wanders throughout so many species in his search for happiness, yet
nowhere does he find actual happiness. When the supremely compassionate
Bhagavan observes His own dear living entity’s wretched condition, His
heart melts. He descends in the form of the timeless Vedic scriptures, He
manifests in His various forms — His own personal avatdaras — and He has
His own dear companions descend to the world as dcaryas (exemplary
teachers). In this way, by giving instructions on bhakti, He bestows eternal
happiness upon the forgetful, stray living entities and engages them in service
to Him.

Indeed, only devotion to the Supreme Lord (bhagavad-bhakti) can make
the averse and unhappy living entities eternally fulfilled, because by this, they
attain Him. The Vedas, Srutis, Smrtis, Puranas and so forth enunciate this
perfect conclusion in unison. It is never possible for the living entity to secure
his permanent auspiciousness through fruitive work (karma), the pursuit of
knowledge (jiidna), mysticism (yoga), penance (tapa) and other processes.

bhaktir evainam nayati / bhaktir evainam darsayati
bhakti-vasah puruso / bhaktir eva bhuyasi
from Mathara-sruti
quoted in Madhva-bhasya (sutra 3.3.53)

It is only bhakti (devotion) that brings the living entity close to Bhagavan.
Bhakti alone enables the living entity to see Bhagavan face to face. That
Supreme Person, Bhagavan, is actually controlled by bhakti; bhakti is

superior to all else.

yasya deve para bhaktir / yatha deve tatha gurau
tasyaite kathita hy arthah / prakasante mahatmanah
Svetasvatara Upanisad (6.23)
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All the confidential purports of the Vedas are fully revealed to that great
soul who has the same transcendental devotion to his gurudeva as he has
to Sri Bhagavan.

anandamayo ‘bhyasat
Vedanta-sutra (1.1.12)

The word anandamaya (“replete with bliss”) used in Vedic literature must

refer to the Supreme Spirit, for it is repeatedly used to describe Him.

sa vai pumsam paro dharmo / yato bhaktir adhoksaje
Srimad-Bhagavatam (1.2.6)

The topmost dharma of human life is devotion to the transcendent

Bhagavan Sri Krsna.

bhagavan brahma kartsnyena / trir anviksya manisaya
tad adhyavasyat kuta-stho / ratir atmany ato bhavet

Srimad-Bhagavatam (2.2.34)

[How can there be any benefit for the living entities who, oblivious to the
Lord, have fallen into the cycle of repeated birth and death in material
existence? Preoccupied with this question,] Sr1 Brahma, who knows the
fundamental truths regarding the Lord, thought long to find a solution.
With resolute attention, he scrutinized all the Vedas three times, and by
his intelligence, he concluded that the topmost perfection of religion is
that by which one can obtain exclusive love for Bhagavan Sri Krsna, the

Supersoul of all existence.

Through scriptural statements such as these, the immutable, perfect
conclusion is being thoroughly established: It is only by bhagavad-bhakti that
the living entity’s distress completely ceases and he obtains actual happiness.
This bhakti does not rely upon any practice (sadhana) such as fruitive work
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(karma), mysticism (yoga), or the pursuit of knowledge (jiidna) to manifest,
nor does it ever rely upon place, time or eligibility. Bhakti, akin to the all-
powerful, self-manifesting bhagavat-tattva, is a self-manifesting, all-powerful
truth. This is affirmed because she, bhakti, is none other than a special
function of Bhagavan’s internal potency (svariipa-sakti). Hence, the exalted
souls who know this secret have taken full, exclusive shelter of bhakti and
have propagated it.

In truth, a mahajana is exclusively one who has accepted the shelter of
supremely pure devotion to Bhagavan. Among these exalted souls, Vaisnava
dacaryas such as Sri Narada, Sri Prahlada, the Pandavas, Sri Uddhava, Sri
Sukadeva Gosvami, St Yamunacarya, Sri Natha Muni, Sr1 Goda-devi, Sri
Ramanujacarya and Sri Madhvacarya have all accepted exclusive shelter of
bhakti. Through their personal behaviour and precepts, they have proclaimed
bhakti’s greatness throughout the world. Srila Visvanatha Cakravarti Thakura,
who is well-versed in all scriptures and fully conversant with rasa, realized
this esoteric mystery. By the term mahdjanas [in Text 2 above], he is referring
to the foremost bhaktas of previous times, like Sri Narada.

However, before the advent of Sri Caitanya Mahaprabhu, it was not
even known that rasa is the intrinsic nature (svariipa) of bhakti. Srila Rapa
Gosvami, the special object of the supremely compassionate rasika-sekhara
Sri Caitanydeva’s mercy, composed sacred literatures like Bhakti-rasamrta-
sindhu and Ujjvala-nilamani, which established for the first time that rasa is
the intrinsic nature of bhakti.

The most fortunate persons in the world are those who have obtained
real intelligence from Srila Riipa Gosvami, are experiencing the rasa-svariipa
of bhakti and are causing others to experience it as well.

Only by the mercy of Srila Ripa Gosvami is it possible to directly
realize that the intrinsic form of bhakti is rasa. If we were to go on deliberating
upon these words of our most worshipful Srila Visvanatha Cakravarti
Thakura, then this book would become considerably more voluminous.
Hence, it is sufficient simply to mention here that Sri Caitanya Mahaprabhu is
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rasika-sekhara Vrajendra-nandana Sri Krsna Himself. As rasika-sekhara
(the topmost connoisseur of rasa), His purpose was to taste the essence
of mahabhava-svariipini Srimati Radhika’s sublime, radiantly pure prema-
rasa, and as parama-karuna (the most compassionate), His purpose was
to distribute the wealth of the path of spontaneous devotion (raga-marga-
bhakti) to the world. For these purposes, He accepted Sri Radha’s mood and
lustre and descended in the form of Sacinandana Sri Gaurahari.

In the previous exceptional Kali-yuga, almost one thousand cycles of
the four yugas ago, Vrajendra-nandana Sri Krsna descended as Sr1 Gauranga
and bestowed this rasa-laden bhakti, which is rarely attained even by
personalities like Sri Brahma. Since that particular Kali-yuga, many avataras
of Bhagavan and many Vaisnava dcaryas have advented, but until the recent
re-advent of Sri Gauranga, none of them offered rasa-laden bhakti to the
living entities of this world. Not to speak of bestowing such bhakti, they
could not even give its true definition.

Srila Raipa Gosvami is the dear companion of Sri Gaurahari, He who is
adorned with Sri Radha’s mood and complexion. In the pastimes of Vraja, he
is Sr1 Ripa Matjari, chief among Srimati Radhika’s intimate maidservants.
Indeed, to propagate that bhakti of Vraja, laden with unnatojjvala-rasa (the
most elevated humours of transcendental amour), Sri Rapa Mafjari has
descended within Sri Gaura’s pastimes in the form of Sri Riipa Gosvami. In
his Sr1 Caitanya-caritamrta, Srila Krsnadasa Kaviraja Gosvami has unveiled
this secret.

As Sr1 Bhagavan generated the potency to create in the heart of
Grandfather Brahma at the beginning of creation and thus created this
universe, so Sri Caitanya Mahaprabhu made His special potency flow in the
heart of His own dear Sri Rapa and through him propagated the topics of
Sri Radha-Krsna's transcendental playful pastimes in Vraja, topics that had
been lost by the influence of time. In Sri Caitanya-caritamrta (Madhya-lila
19.117) it is stated:
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sri-ripa-hrdaye prabhu Sakti sancarila
sarva-tattva-nirapiya ‘pravina’ korila

Sr1 Caitanya Mahaprabhu infused the heart of Srila Riipa Gosvami with
transcendental power and thus made him fully expert and experienced

in discerning all tattva.

Also, Srila Narottama dasa Thakura has written in his Prema-bhakti-
candrika:
$ri-caitanya-mano ‘bhistam / sthapitam yena bhutale
svayam ripah kada mahyam / dadati sva-padantikam

When will Srila Ripa Gosvami, who has established within this world
the mission to fulfil the innermost desire of Sri Caitanya Mahaprabhu,

personally give me shelter at his lotus feet?

To again manifest vraja-bhakti saturated with unnatojjvala-rasa upon
the earth is indeed the innermost heart’s desire of Sri Caitanya Mahaprabhu.

By composing fundamental bhakti literatures like Bhakti-rasamrta-
sindhu and Ujjvala-nilamani and by teaching them, Srila Ripa Gosvami has
established the innermost heart’s desire of Sri Caitanya Mahaprabhu in every
way. What has emerged from the heart of the poet Sri Madhava about the
glories of Srila Ripa Gosvami is indeed deeply moving:

yan kali riipa Sarira na dharata
tan vraja-prema-mahanidhi kutharika, kon kapata ughadata (1)

Had Srila Ripa Gosvami not appeared in this age of Kali, who would

have opened the doors to the great store-house of vraja-prema?

nira-ksira-hamsana, pana-vidhayana, kon prthak kari payata
ko saba tyaji, bhaji’ vindavana, ko saba grantha viracita (2)
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Who but Srila Riapa Gosvami could have extracted the essence of the
scriptures in the same way that a swan separates water from milk? Who
could have abandoned everything to perform bhajana in Vrndavana?

Who could have written such scriptures?

jaba pitu vana-phula, phalata nana-vidha, manoraji aravinda
so madhukara vinu, pana kon janata, vidyamana kari bandha (3)

He was a honey bee amid varieties of blossoming yellow forest flowers
and mind-enchanting lotuses. Without that honey bee, who could have
known the art of drinking the nectar present yet confined within those

flowers?

ko janata, mathura vrndavana, ko janata vraja-nita
ko janata, radha-madhava-rati, ko janata soi prita (4)

Who could have understood the glories of Mathura and Vrndavana?
Who could have fathomed the intricacies of Vraja? Who could have
understood the love between Sri Radha and Sri Madhava? Who could

have known that love?

jakara carane, prasade sakala jana, gai gaoyai sukha paota
carana-kamale, Saranagata madho, tava mahima ura lagata (5)

By the mercy of his lotus feet, all souls may sing and inspire others to sing
[about the glories of the love of Sri Radha-Madhava], thereby attaining
true joy. [O Srila Rapa Gosvami,] having surrendered at your lotus feet,

may this Madhava dasa be able to comprehend your unlimited glories.

In times prior to Srila Ripa Gosvami, the symptoms of bhakti were
delineated in Sandilya-siitra: “sa paranuraktir i$vare — the symptom of bhakti
is described as deep loving attachment to Paramesvara.”
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In Paicaratra, it is said:

sarvopadhi-vinirmuktarm / tat-paratvena nirmalam
hrsikena hrsikesa- / sevanam bhaktir ucyate

quoted in Bhakti-rasamrta-sindhu (1.1.12)

Absolutely pure service to the master of the senses, Hrsikesa, performed
through all one’s senses solely for His delight and completely devoid of

all external designations, is called bhakti.
There is also a description elsewhere in scripture:

ahaituky avyavahita / ya bhaktih purusottame
Srimad-Bhagavatam (3.29.12)

This means that the symptom of nirguna-bhakti is that the mind flows
toward the Absolute Supreme Being at every moment, like an unbroken
stream of oil.

However, Srila Ripa Gosvami has presented an incomparable definition
of bhakti that not only includes all the above-mentioned symptoms but
is replete with further special characteristics. His definition is profoundly
wonderful and beautiful:

anukiilyena krsnanu- / silanam bhaktir uttama

Bhakti-rasamrta-sindhu (1.1.11)

That perpetual endeavour for the sake of St Krsna that is free from all
kinds of desires other than the desire to serve Him; that is not eclipsed
by the pursuit of monistic knowledge, fruitive work and so on; that
is performed exclusively out of loving affection for Him, through all
physical, mental or verbal endeavours and through all emotions, flowing

without interruption like an unbroken stream of oil, is called uttama-
bhakti.
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Each and every stage of bhakti is included within this definition of
uttama-bhakti, beginning from sraddha, the first step in bhakti, through
nistha, ruci, asakti, rati (or bhava), and beyond this, prema, sneha, mana,
pranaya, raga, anurdaga, bhava?®, mahabhava, ridha-bhava, adhiridha-bhava,
mohana, and up to madandakhya-mahabhava.’

Additionally, Srila Ripa Gosvami presented, with great skill, charming
poetry and subtle analysis, the devotional proclivity of the heart, beginning
with the preliminary steps of bhakti — from sraddha to nistha, ruci, asakti and
then bhava — and the evolutionary sequence of that proclivity through the
various transformations of prema — from sneha to mana, pranaya, raga, anuraga,
bhava, mahabhava and so on. He delineated sthayi-bhava (permanent emotion)
and gave a beautiful portrayal of the completely miraculous and supremely
relishable state of bhakti-rasa, which is attained when the sthayi-bhava
combines with the ingredients of rasa, such as vibhava [that which stimulates
rati, one’s inherent relationship with Krsnal, anubhdva [visible actions that
illustrate the spiritual emotions situated within the heart], sattvika-bhava
[eight symptoms of spiritual ecstasy arising exclusively from visuddha-sattval
and vyabhicari-bhava [the internal transitory emotions, which arise like waves
from the ocean of the sthayi-bhava, enhance it and then plunge once again into
the sthayi-bhava]. A beautiful glimpse of all this can be found in his celebrated
composition Bhakti-rasamrta-sindhu.

Being empowered by Sriman Mahaprabhu’s mercy, Srila Riipa Gosvami also
proved that the spotless and exceedingly purifying Gaudiya Vaisnava method of
bhajana is established on a very strong rasa-laden foundation. His composition
has, on its own merit, become unfadingly immortalized in the history of bhakti
literature. It is considered the encyclopaedia of all conclusive truths regarding
bhakti-rasa and is revered as the finest, fully ripened fruit of the wish-fulfilling
tree of Gaudiya rasa-literature. The acaryas prior to him were unable to so

2 The word bhava is often used synonymously with rati, but here it is refers to a certain stage of

advanced prema. —Ed.

3 For an explanation of these terms, please refer to Shower 8, Text 5a. —Ed.
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comprehensively analyze bhakti-rasa-tattva and certainly could not establish
bhakti as rasa-svariipa (the very nature of transcendental loving mellows).

In the kalpa (day and night of Lord Brahma) that had elapsed since the
last advent of Sri Caitanya Mahaprabhu, accounts of Sri Radha-Krsna’s loving
pastimes had all but vanished. At the time of Sri Caitanya Mahaprabhu’s
manifest presence, by His inspiration and mercy, the potency of mercy flowed
through Srila Rapa Gosvami by which he recovered those revelations and
again established them within this world, thus fulfilling the deep desire of
Sri Caitanya Mahaprabhu.

vrndavaniyam rasa-keli-vartam
kalena luptam nija-saktim utkah
saficarya rupe vyatanot punah sa
prabhur vidhau prag iva loka-srstim

Sri Caitanya-caritamrta (Madhya-lila 19.1)

At the beginning of creation, by making His own potency flow through
the heart of Brahma, Sri Bhagavan created and expanded the worlds.
In the same way, by eagerly making His own potency flow through the
heart of Srila Ripa Gosvami, Sri Caitanya Mahaprabhu again expounded
and spread throughout the world the playful rasa-laden topics of Vraja,

which had been forgotten over time.

The purport is that in one day of Brahma there are fourteen manvantaras,
reigns of Manu. Sr1 Krsna appears in the seventh manvantara at the end
of the Dvapara-yuga, in the twenty-eighth catur-yuga (cycle of four ages)
and enacts His pastimes in Vraja. And about five thousand years after that,
in Kali-yuga, He accepts the mood and lustre of Sri Radha and appears in
the form of Sacinandana Sri Gaurahari, tasting the sweetness of Sri Radha’s
prema and propagating vraja-prema.

Vraja-prema was last disseminated in the kalpa prior to this, at the
time of Sri Gaura’s lila. For one day and night of Svayambha Brahma, or
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almost eight thousand yugas (ages), this vraja-prema vanished, because
apart from Sri Gaurangadeva, there is no avatara of Bhagavan or dcarya who
could propagate the highly esoteric and secret prema of Vraja. Throughout
the very long period during which these esoteric discourses on the playful
rasa of Vraja remained forgotten, Sri Caitanyadeva’s eagerness to propagate
them intensified to the utmost limit. That is why He channelled His potency
through the heart of Srila Ripa Gosvami.

sri-ripa-hrdaye prabhu Sakti sancarila
sarva-tattva-nirapiya ‘pravina’ korila

Sri Caitanya-caritamrta (19.117)

Sri Caitanya Mahaprabhu infused the heart of Srila Ripa Gosvami with
transcendental power and thus made him fully expert and experienced

in discerning all tattva.

The author, Srila Visvanatha Cakravarti Thakura, concludes by
explaining that the rasa-svariipa of bhakti can only be experienced by Srila
Riapa Gosvami’s mercy, and that without his mercy, there is no possibility of
entering bhakti. This is the highest truth.

Text 3

3a ~ Sri Bhagavan, the intrinsic form of rasa, is the shelter even

of brahma, & He descends of His own accord

iha khalu paramananda-mayad api purusad “brahma puccham pratistha” iti
brahmato pi paratparo—-raso vai sah | rasarir hy evayar labdhvanandi bhavati” iti
srutya siicyamano “mallanam asanir nrnam nara-varah strinam smaro murtimdan”
iti sarva-vedanta-sarena nikhila-pramana-cakravartina $rimad-bhagavatena
rasatvena vivriyamanah “brahmano hi pratisthaham” iti $ri-gitopanisada ca
evayam iti sammanyamanah $ri-vraja-raja-nandana eva suddha-sattva-maya-
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nija-nama-ripa-guna-liladhyo “nadi-vapur eva kam api hetum anapeksamana eva
svecchayaiva jana-sravana-nayana-mano-buddhy-adindriya-vrttisv avatarate |
yathaiva yadu-raghv-adi-vamsesu svecchayaiva krsna-ramadi-riipena |

Bhavanuvada: In Taittiriya Upanisad (2.5.1) it is stated, “brahma puccham
pratistha — It is from the supremely blissful Personality of Godhead, Sri
Bhagavan, that brahma, the tail [metaphorically, of Sri Bhagavan]*, obtains
its substratum, or basis.” Therefore, Sri Bhagavan is a far superior truth
than brahma.

Further on in this same Taittiriya Upanisad (2.7.1), it is also indicated
that Parabrahma Bhagavan is composed of rasa: “raso vai sah | rasam
hyevayari labdhvanandi bhavati — Sri Bhagavan is the very form of rasa
(rasa-svariipa). Simply upon attaining Him, the living entity becomes
endowed with pure rapture.”

Srimad-Bhagavatam, the essence of all Vedanta and the crown jewel
among all sources of knowledge, has described how Parabrahma Bhagavan is
full of rasa and that none but Sri Krsna is that rasa-svariipa. This is so because,
as explained in Srimad-Bhagavatam (10.43.17), He is the object of all twelve
rasas: “mallanam asanir nrnari nara-varah strinam smaro mirtiman — Bhagavan
Sri Krsna was simultaneously perceived as thunder by the wrestlers, as the
best of men by men, as Cupid personified by women, and so forth.” Moreover,
in Srimad Bhagavad-gita (14.27), Sri Bhagavan has Himself said, “brahmano
hi pratisthaham — 1, in fact, am the basis, or shelter, of brahma.” By these
words, Bhagavan Sri Krsna has personally indicated that He is beyond the
highest tattva (paratpara-tattva) and the embodiment of rasa (rasa-svariipa).

The supremely pure existence (visuddha-sattva-maya), the beginning-
less deity (anadi-vigraha) Vrajendra-nandana Syamasundara Sri Krsna,

4 The peacock feather exists due to the existence of the peacock, not vice versa. The peacock is
the shelter of its feathers (its tail); the tail is not the shelter of the peacock. Similarly, the existence of
Bhagavan’s impersonal aspect (brahma) is due to the existence of the personal aspect of Godhead,
Sri Bhagavan, not vice versa. In comparing Sri Bhagavan to a bird, He is being celebrated as the
shelter, or basis, of brahma, His ‘tail'. ~St1 Stimad Bhaktivedanta Vamana Gosvami Maharaja.
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being adorned with His name, form, qualities and pastimes, is in fact rasa-
svaripa (the personification of rasa). His infant, childhood and adolescent
pastimes all indicate this. Because He is fully independent of all controls
and indifferent to any other cause, by His own sweet will He reveals
Himself to humans, specifically His premi-bhaktas, in the faculty of their
heart, in their external senses, like hearing and sight, and in their internal
senses, their mind and intellect.

To bestow mercy upon the living entities of this universe and to
fulfil the prema-laden desires of the bhaktas, Sri Krsna, although unborn,
advents of His own accord as Sri Krsna in the Yadu dynasty and as Sri
Rama in the Raghu dynasty.

Piyusa-varsini-vrtti: The testimony of Sruti, or the Vedas, is certainly the
best of all sabda-pramana, authoritative evidence revealed through sound.
To reveal bhakti-tattva — that divine substance of the principle of Godhead
that is beyond inert matter, self-manifest and fully laden with transcendental
bliss — Srila Visvanatha Cakravarti Thakura, quoting evidence from the
revealed scriptures, is expressing the faultless and unerring authority of
Sruti, or sabda-pramana.

That which helps bring about actual knowledge of an object is known
as pramana (evidence). Srimad-Bhagavatam has mentioned four types of
pramana: revealed Vedic knowledge, direct sense perception, inference and
the wisdom of tradition:

srutih pratyaksam aitihyam / anumanam catustayam
pramanesv anavasthanad / vikalpat sa virajyate
Srimad-Bhagavatam (11.19.17)

Among all kinds of evidence, four — revealed Vedic knowledge (sruti),
direct sense perception (pratyaksa), the wisdom of tradition (aitihya)
and inference (anumana) — enable a person to give up his attachment to

the dualities of material nature.
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Three of these four kinds of pramana — namely, direct sense perception,
inference and the wisdom of tradition — may be prone to error. However, there
is no possibility of error being present in scriptures spoken by Bhagavan.
As the origin of such Srutis is Svayam Bhagavan Himself, they are devoid of
faults arising from misinterpretation, careless or hasty judgment, deception,
ill-equipped senses and so on. Also, in Manu-smrti it says:

pratyaksas canumanar ca / sastram ca vividhagamam
trayam suviditam karyam / dharma-suddhim abhipsata

It is absolutely compulsory for anyone who wants to know the principle
of dharma to be conversant in three subjects: direct sense perception,
inference, and the Smrtis that are based on the Vedas and various

complementary Vedic literatures.

From among the four kinds of pramana previously mentioned, Sri
Madhvacarya has adopted only three:

pratyakse ‘ntarbhaved yasmad / aitihyam tena desikah
pramanam tri-vidham prakhyat / tatra mukhya srutir bhavet

Prameya-ratnavali (9.2)

Since the wisdom of tradition passed on by word of mouth exists within
the pramana of direct sense perception, the best of guides Madhva Muni
has only acknowledged three types of pramana. Among them, revealed
Vedic knowledge, or apauruseya-veda-vakya (Vedic statements with no

mortal origin), is certainly considered the principal form of pramana.

Nevertheless, our Gaudiya Vaisnavas have acknowledged ten types of
pramana. Srila Jiva Gosvami has said:

yadyapi pratyaksanumana-sabdarsopamanarthapatty-abhava-
sambhavaitihya-cestakhyani dasa-pramanani viditani, tathapi bhrama-
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pramada-vipralipsa-karanapatava-dosa-rahita-vacanatmakah sabda
eva miila-pramanam |
Tattva-Sandarbha, Sarva-samvadini

Although ten kinds of pramana are mentioned, (1) pratyaksa — direct
perception, (2) anumana — inference, (3) arsa — the statements of the sages,
(4) upamana — comparison, (5) arthdpatti — presumption, (6) abhava —
absence, (7) sambhava — probability, (8) aitihya — hearsay, (9) cesta — gesturing
and (10) sabda — Vedic testimony, only apauruseya-veda is free from the
faults of misinterpretation, error from careless or hasty judgement, the
tendency to cheat, ill-equipped senses and so on. Truly, the principal

form of evidence is Sabda-pramana, in the form of the Vedas.
In Sri Caitanya-caritamrta also it is said:

pramanera madhye sruti-pramana—pradhana
sruti je mukhyartha kahe, sei se pramana

Sri Caitanya-caritamrta (Madhya-lila 6.135)

Among all forms of evidence, the evidence of Sruti is the most prominent.
Indeed, the primary, direct meaning of any statement of Sruti is certainly

the most essential evidence.

We will briefly outline the ten kinds of pramana.

(1) Pratyaksa — direct perception

Information received by means of the five knowledge-acquiring

senses, namely, the eyes, ears, nose, tongue and skin, is called pratyaksa-

pramana. This type of pramadna is not completely dependable, because

our seeing, hearing or activities may be faulty if we are affected by illness,

madness or inattentiveness. The reliability of pratyaksa-pramana depends

on the proficiency of the senses, among other factors. In the absence of the
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proficiency of the senses, one cannot gain actual knowledge of an object by
means of pratyaksa-pramana.

At times, there are flaws in our knowledge of objects that are seen
with the eyes, heard with ears, or gained through the faculties of our other
senses. For example, when our eyes catch sight of a length of rope, we may
mistake it for a serpent, and in seeing an empty oyster shell, we may mistake
it for silver.

(2) Anumana — inference

That which is inferred after observing a particular phenomenon is called
anumana-pramana. For instance, by observing smoke, it is to be understood
that fire is present. However, this pramana is not dependable. Occasionally,
smoke is sighted on a mountain even when there is no fire. Sometimes,
when water is poured on to fire, smoke rises from it, even though the fire
has already been extinguished. So although there is smoke, fire is no longer
present. Hence, reliable knowledge of an object does not come from anumana-
pramana either.

(3) Arsa — statements of the sages

The assertions of the enlightened rsis are called arsa-pramana. However,
upon some deliberation, it becomes evident that the opinions of the numerous
sages vary, and therefore, their statements are not always authoritative. The
Mahabharata mentions:

tarko ’pratisthah srutayo vibhinna
nasav rsir yasya matam na bhinnam
Mahabharata (Vana-parva 313.117)

Logical reasoning is never conclusive, and unless someone’s opinions
about the many different sections of the Vedas do not diverge from the

opinions of others, he will never become famous as a great sage (rsi).
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There are many kinds of rsis, and along with them are their distinct
theories. Thus their theories are not always dependable.

(4) Upamana — comparison

Upon examining one object, the knowledge that arises about a second,
similar object is called upamana-pramana. For instance, salt crystals happen
to be white, so someone may say that alum crystal is just like salt crystal.
However, this is not a complete understanding of alum crystals, which have
qualities distinct from those of salt crystals. Hence, upamana-pramana is also
not completely dependable.

(5) Arthapatti — presumption

An inescapable inference about an extremely well-known phenomenon,
or in other words, the logical, inferred cause that is accepted when no other
observable cause of a phenomenon is found, is called arthdpatti. For instance,
if a man does not eat in the day, he will not be seen eating. At the same
time, it is apparent that the man is quite healthy and strong. So, if he does
not eat in the daytime, then surely he must eat at night. Such pramana is
called arthapatti. However, this arthapatti-pramana is not dependable either,
because by the mercy of a particular demigod or by utilizing special herbs,
a man may still remain healthy and stout even after passing some days without
any food.

(6) Abhava — absence

An object that is not in proximity to the eyes, ears or other knowledge-
acquiring senses, or an object that is far away from them, cannot be perceived
by the senses. That is why this type of pramana has been called abhava,
“proof by absence”. For instance, someone on one side of a high wall will
not be able to see an object lying on the other side. That is why some refer to
this non-perception as abhava-pramana.
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(7) Sambhava — probability

“The number 100 is surely to be found somewhere within thousands
of numbers.” The notion of any such likelihood, when it arises within the
intelligence, is called sambhava-pramana.

(8) Aitihya — tradition

This refers to traditional, historical accounts or rumours, the source
of which can no longer be traced. Hearing through the grapevine about
whatever is largely acceptable in society is called aitihya-pramana.

(9) Cesta — gesturing

The pramana by which one’s knowledge of an object or of quantities,
measurements and so forth, that is attained by seeing, for example, numbers
of fingers raised, is called cesta-pramana. In ascertaining the Absolute Reality,
neither aitihya nor cesta have any authority.

(10) Sabda — Vedic testimony

The dictums of the scriptures that were not authored by man (apauruseya-
sastra-vacana) are called Sabda-pramana. They also go by the name apta-
vacana (“authoritative, or reliable, declarations”).

Writings that were originally composed by certain exceptional individuals
are called pauruseya-sastra (“scriptures originating from man”), while those
that have not been written by any such mortal, but manifested by Bhagavan,
are called apauruseya-sastra (“scriptures not originating from man”). In the
latter, misrepresentation, error from careless or hasty judgement, deception
or deceitful ambition, mistakes and so on, either from inattentiveness of
the mind or from incompetence of the senses, do not exist. There is no
possibility of any imperfection or any mistake anywhere in the words of Sri
Bhagavan or in the words of the Vedas, because Bhagavan is all-knowing,
all-powerful, overflowing with auspiciousness, and the supreme abode of
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compassion. Consequently, as these words are devoid of all faults, sabda-
pramana has been celebrated as the best evidence of all and unerring.
Sabda-pramana is the self-evident pramana, dependable and itself independ-
ent. Therefore, to know the transcendent, rasa-laden Absolute Truth, sabda-
pramana, that is, the pramana of the Vedas, is unquestionably the best of
all pramanas.

Here, the following question may be asked: “Which scriptures are
sabda-pramana, or apauruseya-sastra?” In answer to this it has been said:

rg-yajuh-samatharvas ca / bharatam pancaratrakam
mila-ramayanam caiva / Sastram ity abhidhiyate

yac canukillam etasya / tac ca sastram prakirtitam
ato ‘nya grantha-vistaro / naiva sastram kuvartma tat
Skanda Purana,
quoted by Sri Madhvacarya
in his commentary on Vedanta-sutra (2.1.6)

The four Vedas — namely, Rg, Yajur, Sama and Atharva — the Mahabharata,
the original Ramayana and the Paiicardatra are all bona fide, eternal
scriptures (sat-sastra). Literatures that are in line with these have also
been included within sat-sastra. Those literatures disparate with these

are not counted as sastra.

evam va are ’sya mahato bhutasya nihsvasitam etad yad rg-vedo
yajur-vedah sama-vedo ‘tharvangirasa, itihasah puranam
Maitreya Upanisad (6.32)
Brhad-aranyaka Upanisad (2.4.10)

O Maitreya, the Rg Veda, Yajur Veda, Sama Veda, Atharva Veda, the classic
Vedic histories — Mahdabharata and Ramayana — and the eighteen Puranas
headed by Srimad-Bhagavatam are all the exhalation of the all-pervading

Parabrahma. In other words, they have been manifested from His breath.
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Hence, they were not authored by any man. Because they emanated
from the exhalation of Bhagavan, they are called apauruseya-sastra.” Such
literatures are called sabda-pramana, and through them, complete knowledge
of the inherently substantial nature of para-tattva-vastu, the truly abiding
reality, Parabrahma Bhagavan, can be obtained.

In the present age, Buddhism, atheism, materialism and numerous
disparate doctrines devoid of spiritual reality remain in vogue throughout the
world. The principal cause of this is disdain for sabda-pramana, or an absence
of faith in Vedic sastras, and a lack of thoughtful study and reflection thereof.
The Vedas are the self-evident pramana. Other pramanas can certainly be
authoritative, but only with the help of sruti-pramana. However, the statements
of Sruti, the self-evident pramana, need no help from the other nine pramanas.
Atheism and various other doctrines remain persistently in fashion at present,
and this is brought about by disrespect of the Vedas and hostility to Bhagavan.
It is from these, in fact, that the misfortune of the world comes about.

Some people inquire that since Buddhadeva is an avatara of Bhagavan,
can His words and instructions also be regarded as pramana? Srila Jiva
Gosvami answers this question in his Sarva-samvadini:

na ca buddhasyapisvaratve sati tad-vakyam ca pramanam syad-iti
vacyam | yena sastrena tasya isvaratvam manyamahe, tendaiva tasya
daitya-mohana-sastra-karitvenoktatvat |

The purport of this is that although Buddhadeva is Isvara, neither his
words nor his instructions can be accepted as authoritative. This is because
the same Sastras that refer to Buddhadeva as I$vara state that he wrote godless
sastras simply to bewilder the demons. Whatever instructions he presented
were meant exclusively for confounding the demoniac, not for ascertaining
the highest goal (paramartha).

That is why, at the beginning of this sacred text, Srila Visvanatha
Cakravarti Thakura establishes the forthcoming subjects of discussion on

5 These auxiliary texts form part of the Vedic revelation. —Ed.
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the basis of Sruti, the best of all sabda-pramana. With the words brahma
puccham pratistha, the Taittiriya Upanisad presents the bliss-laden Supreme
Personality of Godhead (paramananda-purusa) as the shelter, or basis, of
brahma [using the metaphor of] His tail (pucchan). In this way, the Srutis
have ascertained the excellence of Bhagavan, who is ontologically laden with
rasa (rasa-svariipa), over brahma.

Who is that rasa-tattva? That rasa-tattva is Svayam Bhagavan Vrajendra-
nandana Sri Syamasundara. Srimad-Bhagavatam, the crown jewel among all
sabda-pramana, states:

mallanam asanir nrnam nara-varah strindam smaro murtiman
gopanam sva-jano ’satam ksiti-bhujam sasta sva-pitroh Sisuh
mrtyur bhoja-pater virad avidusam tattvam param yogindam
vrsninam para-devateti vidito rangarm gatah sagrajah
Srimad-Bhagavatam (10.43.17)

When Bhagavan Sri Krsna entered Karmsa’s royal arena along with Sri
Baladeva, Karisa’s most powerful wrestlers, headed by Canara and
Mustika, sized Him up as possessing a body more unyielding than a
lightning bolt. Ordinary men saw Him as the gem of mankind, the
damsels perceived Him as Kamadeva, the god of love, the cowherd
people identified Him as their own kind (bandhu), other kings saw in
Him a stern disciplinarian who dispenses justice, and His mother and
father perceived Him as an infant. He appeared to Karsa as the bitter
end, to the ignorant as the universal form, to the yogis as the Supreme

Truth, and to the Yadavas as their Supreme God.

Everyone present experienced Sri Krsna according to their own rasa —
as the embodiment of anger [for the wrestlers], amazement [for ordinary
folk], amorous love [for the damsels], fraternity and comedy [for the
sakhas], gallantry [for the notorious kings], nurturance and compassion [for
parents], fearfulness [for Karhsa], repugnance [for the foolish], neutrality or
serenity [for the yogis] and subservience [for the Vrsnis].
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In this way, Vrajendra-nandana Sri Krsna has been described in Srimad-
Bhagavatam as rasa-svariipa, the intrinsic form of rasa. The Srutis, also, state,
“raso vai sah — He is that nectarous rasa.” And even in Gitopanisad Sri Krsna
has clearly admitted, “brahmano hi pratisthadham — 1 am, in fact, the basis of
brahma.” The purport of this is that without Sri Krsna there is no brahma.
Sri Krsna is truly Parabrahma. Brahma is the radiant effulgence of Sri Krsna’s
toenails. All sastras intimate Sri Krsna to be rasa-svariipa in this way.

To delight His own bhaktas by His playful pastimes, that Parabrahma,
Sri Krsna, descends to this world. It is actually through Visnu and His other
incarnations, who inherently accompany Him by residing in His body, that
the task of slaying demons is accomplished. Therefore, it was not Sri Krsna
who killed those demons, whose death seems attributable to Him; they were
actually slain by Visnu situated within Him. Sri Krsna is akhila-rasamrta-
sindhu, the ocean of all rasa; He has no connection with the slaying of demons.

Sri Krsna descends to delight His bhaktas with His playful pastimes,
to increase their transcendental bliss. While He is manifest, non-devotees
do not recognize Him and mistake Him to be an ordinary man. Kamsa,
Jarasandha, Duryodhana and Kalyavana were all adversaries of Bhagavan
and did not grasp that He is Bhagavan. Duryodhana wanted to make Him
his prisoner. Jarasandha assailed Him eighteen times, hoping to strike Him
down. Paundraka Vasudeva, with two natural arms and two artificial ones,
alleged, “I am the real four-armed Vasudeva. Worship me.” These malevolent,
demoniac people cannot understand Krsna’s identity.

Bhagavan Sri Krsna declares in the Gita (4.8), “paritranaya sadhiinan,
vinasaya ca duskrtam / dharma-samsthapanarthaya, sambhavami yuge yuge —
I descend to establish religion, to destroy the demons and to protect the
devotees.” Nonetheless, the ultimate purpose of His advent is to delight
His devotees, to taste rasa and to allow others to relish rasa. Thus, surely,
He descends of His own sweet will. In this manner, Sri Krsna has been described
as rasa-svariipa (the very form of rasa) in the Upanisads. But Sr1 Krsna is not
only the embodiment of rasa, He is rasardja, the king of rasa. He is the intrinsic
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form of not just one rasa, but of the totality of all rasas. He is rasa personified.
Lilasuka says, “Srngara-rasa sara sarvasvam — transcendental amour (Sringara)
is indeed the king of rasa, or its essence. The deity of prema is the srgara-rasa-
laden Vrajendra-nandana Syamasundara, Radha-kanta.” Jayadeva Gosvami,
also, says, “Sakhi, Syamasundara is $rigara personified.” It is for this reason that
writers of rasa-sastra say, “rasah srngaranamayam Syamalah krsna-daivatah —
The hue of transcendental amour (Srngara) is Ssyama (the complexion of a
fresh monsoon cloud). Sri Krsna is its deity.” It is established by Sruti, Smrti
and so on that just as Bhagavan Sri Krsna chooses to descend in the dynasty
of the Yadus, and Bhagavan Sri Rama in the dynasty of the Raghus, so
Bhagavan also manifests within His bhaktas’ hearing, vision, mind, intellect
and so on. Therefore, the devotees can identify Him as Bhagavan, while the
non-devotees certainly regard Him as an ordinary man.

atah sri-krsna-namadi / na bhaved grahyam indriyaih
sevonmukhe hi jihvadau / svayam eva sphuraty adah
Bhakti-rasamrta-sindhu (1.2.234)

Therefore, the transcendental names, forms, qualities and pastimes of
Sri Krsna cannot be perceived with the gross material senses. They
automatically manifest themselves on the tongue and other senses of
one in whose heart an eagerness has awakened for the transcendental

service of the Lord.

3b ~ Bhakti-devi is self-manifesting

tasya bhagavata iva tad-rupaya bhakter api sva-prakasata-siddhy-artham eva
hetutvanapeksata, tatha hi—“yato bhaktir adhoksaje ahaituky apratihata |”
ity adau hetur vinaivavirbhavatiti tatrarthah | tathaiva “yadrcchaya mat-

kathadau” “mad-bhaktim ca yadrcchaya” “yadrcchyaivopacita” ity adav api
yadrcchayety asya svacchandenety arthah | yadrccha svairitety abhidhanat |
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Bhavanuvada: Bhakti is Bhagavan’s own internal energy (svariipa-
sakti), and like the omnipotent Lord, bhakti, also, is self-manifesting.
She manifests herself without relying on any additional cause. Srimad-
Bhagavatam (1.2.6) states, “yato bhaktir adhoksaje ahaituky apratihata...”
Here, bhagavad-bhakti to adhoksaja Bhagavan, the Supreme Lord who
is beyond the approach of the material senses, is said to be causeless
(ahaituki) and uninterrupted (apratihata). By this, it is evident that she
arises autonomously, without any particular cause. Elsewhere in Srimad-
Bhagavatam (11.20.8) it is stated, “yadrcchaya mat-kathadau... — only
the mercy of bhakti, My own internal energy, yields taste for narrations
about My pastimes and so forth.” The words mad bhaktim ca yadrcchaya
(Srimad-Bhagavatam 11.20.11) mean “the obtainment of bhakti to Me is by
her own sweet accord (yadrccha)”. Such statements about the awakening
of bhakti being independent and without any particular cause also appear
in numerous verses such as yadrcchayaivopacita. In these statements from
Srimad-Bhagavatam and so forth, the word yadrccha means “acting only in
accordance with one’s own sweet will”. Indeed, the meaning of yadrccha
found in the dictionary is svairita (“doing as one pleases, uncontrolled,
independent”) or sveccha (“of one’s own accord”).

Piyasa-varsini-vrtti: Bhagavan appears of His own accord within the
Yadu dynasty as Sri Krsna, within the Raghu dynasty as Sri Rama, and so on.
And again, only by His own volition does He manifest Himself or is otherwise
perceived in the internal and external senses of the devotees. In the same way,
bhakti, Bhagavan’s self-manifesting internal energy, whose intrinsic nature is
composed of eternality, cognizance and bliss (sac-cid-ananda), also exhibits
herself or is otherwise experienced by her own volition in the internal and
external senses of the devotees. She does not depend on any other cause.

Like Sri Krsna, bhakti, also, is composed of sac-cid-ananda. This is
unequivocally described in Gopalottara-tapani Upanisad (2.95): “vijidna-
ghana ananda-ghana-sac-cid-anandaika-rase bhakti-yoge tisthati.” This means

40



First Shower of Nectar - Text 3b

that He who is the condensed form of realized knowledge and bliss, that
very Sri Krsna, manifests Himself in bhakti-yoga, which is the intrinsic form
of sac-cid-ananda. If bhakti were not composed of eternality, cognizance and
bliss, then it would never be possible for her to captivate Bhagavan.

At this point, a question may be raised: If bhakti, being quite the
opposite of inert, has the symptom of being self-manifesting and is composed
of eternality, cognizance and bliss, then how is she to appear in the sadhaka’s
inert mind and senses? In answer, it can be said that after a piece of iron is
heated intensely within a blazing fire, it obtains qualitative sameness with
fire; it takes on the fire’s own reddish hue and it acquires the potency to burn.
In the same way, by her own power, bhakti, who is composed of sac-cid-ananda,
manifests even in the material senses of the sadhaka, and by destroying the
mundanity of those senses, renders them as transcendent as she is.

The svariipa of Parabrahma Bhagavan Sri Krsna is comprised of sat
(eternality), cit (cognizance) and dnanda (bliss). Three energies manifest
from these three aspects: sandhini (the energy related to existence) manifests
from sat, samvit (the energy related to cognizance) manifests from cit, and
hladini (the energy related to pure happiness) manifests from ananda. Just as
any one of the three aspects (namely sat, cit or ananda) cannot be separated
from the other two, so also, any one of these three energies (sandhini, samvit
or hladini) cannot be disassociated from the other two. Moreover, wherever
the internal energy (svariuipa-sakti) manifests, sandhini, samvit and hladini
will simultaneously be present there.

Parabrahma Bhagavan, the supreme spiritual entity, is self-manifesting.
His spiritual energy (cit-sakti) is also self-manifesting, and as such, the
functions of His spiritual energy are self-manifesting too. That which is self-
manifesting reveals not only itself but all else as well, just as the rising sun
reveals both itself and the world.

The special function of the spiritual energy (cit-sakti), which is
endowed with the attribute of being self-manifesting and through which
Parabrahma specifically reveals His own svariipa and the transformations of
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His svariipa-sakti (intrinsic spiritual energy), is called visuddha-sattva (pure
existence). Although the three energies — sandhini, samvit and hladini —
coexist within visuddha-sattva, the degree to which each energy is expressed
is not the same everywhere. Sometimes these three energies are manifest
uniformly, and at other times only one is predominantly expressed.

Hence, where there is a predominance of hladini-sakti, it is called hladini
pradhana suddha-sattva (pure existence predominated by the energy related
to pure bliss) or hladini pradhana svariipa-sakti (Bhagavan’s intrinsic potency
predominated by the energy related to pure bliss).

In the revealed scriptures this has been identified as highly confidential
knowledge (guhya-vidya). This secret knowledge has two functions: one is
bhakti and the other is as the initiator of bhakti. Through this confidential
knowledge, prema-bhakti manifests. Therefore, bhakti is intrinsically the
special function of the svariipa-sakti predominated by hladini and is a self-
manifesting, spiritual entity. She is not dependent on any other cause for her
appearance.

In numerous places, Srimad-Bhagavatam explains that bhakti manifests
without cause and of her own accord.

sa vai pumsam paro dharmo / yato bhaktir adhoksaje
ahaituky apratihata / yayatma suprasidati
Srimad-Bhagavatam (1.2.6)
Only unconditional devotion to the lotus feet of Bhagavan, who is adhoksaja
(imperceptible), has been described as the supreme dharma of mankind.

Such devotion is unconditional — it arises without any cause — and its

progress is unimpeded by any material condition.
Also:

yadrcchaya mat-kathadau / jata-sraddhas tu yah puman
na nirvinno nati-sakto / bhakti-yogo ’sya siddhi-dah
Srimad-Bhagavatam (11.20.8)
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He who is neither overly renounced nor exceedingly attached to this
world, and in whom, by the mercy of My inherently autonomous bhakti,
faith has been awakened in the narrations of My pastimes and so forth,

is qualified for bhakti-yoga and thus attains perfection through it.

asmil loke vartamanah / sva-dharma-stho ‘naghah sucih
jinanam visuddham apnoti / mad-bhaktim va yadrcchaya
Srimad-Bhagavatam (11.20.11)

That person who remains firmly established in the observance of his
own dharma, being sinless even while remaining within his material
body, becomes pure. Thereafter, knowledge of visuddha-tattva — that is,
knowledge of bhagavat-tattva and of his own svariipa (inherent nature)
as My servant — awakens in him and he obtains bhakti to Me, which is

independent and causeless.

Thus, in these verses and others like yadrcchayaivopacita..., the word

yadrccha signifies “of her own accord” (sveccha). In other words, bhakti

arises of her own, independent sweet will. Thus, bhakti has been called

causeless (ahaituki). She is self-manifesting, meaning she emerges of her

own volition.

It has been said in Srila Jiva Gosvami’s Priti-sandarbha (Anuccheda 65):

“bhaktir evainam nayati bhaktir evainam darsayati | bhakti-vasah
puruso bhaktir eva bhityasi ||” iti Srityate | tasmad evam vivicyate | ya
caivam bhagavantam svanandena madayati sa kim laksana syad iti,
na tavat sankhyanam iva prakrta-sattva-maya-mayikananda-ripa,
bhagavato mayanabhibhavyatva-sruteh svatas trptatvac ca | na ca
nirvisesa-vadinam iva bhagavat-svariipananda-riipa atisayanupapatteh |
ato nataram jivasya svarupananda-riupa atyanta-ksudratvat tasya |
tato “hladini sandhini samvit, tvayy eka sarva-samsthitau | hlada-
tapa-kari misra-tvayi no guna-varjite ||” iti $r1 visnu-purandanusarena
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hladiny-akhya-tadiya-svarupa-sakty-ananda-rupaivety — avasisyate
yaya khalu bhagavan svarupananda-visesi bhavati, yayaiva tam tam
anandam anyan apy anubhavayatiti | atha tasya api bhagavati sadaiva
vartamanatayatisayanupapattes tv evam vivecaniyam Srutarthanyat
hanupapattyarthapatti-pramana-siddhatvat | tasya hladinya eva kapi
sarvanandatisayini vrttir nityam bhakta-vrndesv eva niksipyamana
bhagavat-prity-akhyaya vartate | atas tad-anubhavena $ri-bhagavan
api bhaktesu prity-atisayam bhajata iti |

The purport is that only bhakti brings the devotee near to Bhagavan,
only bhakti grants direct darsana of Bhagavan, and only bhakti controls
Bhagavan. That is why bhakti is the principal sadhana to attain Bhagavan. In
this connection, it is worth deliberating upon the symptom of that bhakti,
who, by her own bliss, makes Bhagavan intoxicated.

It is being explained here that one cannot consider bhakti to be the
mundane bliss intrinsic to the material mode of goodness, as held by the
sankhya-vadis.® Sruti also establishes this conclusion: Since Bhagavan is
complete in Himself and thus self-content, He never becomes attracted by
the modes of material nature.

Neither can bhakti be described as bhagavat-svarupananda (the bliss
inherent in Bhagavan’s very form), which is the doctrine of the impersonal
monists (nirviSesa-vadis), who experience the bliss of impersonal brahma.
If that were so, then it would not be possible to establish the greatness of bhakti
over that bliss. Bhagavan desires the bliss of bhakti more than He desires the
bliss inherent within Himself.

Bhakti is also not the bliss inherent in the living entity’s constitutional
nature (jiva-svarupananda), since that bliss is extremely minute and
consequently, Bhagavan cannot become overpowered by it.

6 Sankhya-vadis adhere to the doctrine of elemental enumeration, or saiikhya, in which material

nature is the cause of the bliss of the Supreme Person. —Ed.
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It is said in the Visnu Purdana (1.12.69):

hladini sandhini samvit / tvayy eka sarva-samsthitau
hlada-tapa-kari misra / tvayi no guna-varjite

O Bhagavan, You are the shelter of everything. Three energies intrinsic
to Your svariipa — hladini, sandhini and samvit — exist permanently and
resplendently within You, the omnipotent Lord. You are devoid of the
material modes of nature. Neither mundane joy (sattvika), nor misery

(tamasika), nor mixtures thereof (rdjasika) are present in You.

According to this evidence from the Visnu Purana, the only bliss that
remains [after mundane bliss in the mode of goodness, Bhagavan’s intrinsic
bliss, and the inherent bliss of the living entity] is the bliss arising from
Bhagavan'’s intrinsic potency (svariipa-sakty-ananda), named hladini. This is
because it is only through this hladini-sakti that Bhagavan experiences His
own intrinsic bliss. By the ecstasy of this energy, He relishes a special delight.
It is through this Sakti that Bhagavan bestows bliss on the bhaktas.

Now a doubt may arise: Since that hladini-sakti permanently exists
within Bhagavan, how can He possibly be overwhelmed by His own sakti?

To remove this confusion, the following line of reasoning is to be
considered: By the application of arthapatti-pramana, which reconciles any
apparent contradictions by making an inference from circumstances, the
illogical becomes logical. Accordingly, it is certainly cogent that an experience
that increases Bhagavan’s ananda should have some other cause. When that
which causes something to happen is absent, and yet that event still occurs,
it is to be inferred that there must be another cause at work. This is known as
arthapatti-pramana.

For example, Devadatta does not eat during the day, yet he is well-built.
Given that he does not eat during the day, it is deduced through arthapatti-
pramana that he must necessarily be eating at night. [In this way, the absurd
becomes logical. ]
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Applying the same reasoning, although it is impossible for hladini to
give more bliss to Bhagavan than the bliss existing in His own form, He
nonetheless does receive more bliss from her. This seeming contradiction
can, however, be resolved by applying arthapatti-pramana. Here, it is to be
noted that only hladini-sakti can give bliss to Bhagavan; no one else can.

Bhagavan is actually experiencing a bliss that is impossible for Him to
experience through hladini. That is, He experiences a bliss He necessarily
cannot get from her. Therefore, it is certainly logical that there must be some
other cause of His experiencing this ananda. This conclusion is reached
in much the same way that it was deduced that Devadatta eats at night.
Indeed, it is hladini in a different form that bestows this profuse ananda upon
Bhagavan. This is understood through arthapatti-pramana.

In conclusion, it is none other than the abundant, all-blissful, eternal
function of that hladini, which is impelled in the heart of the bhaktas, that is
designated as bhagavat-priti, or love for Bhagavan. Thus, when the svariipa-
sakti (hladini), with the assistance of svariipa-sakti (the bhakta), attains a
special state that reaches the pinnacle of ananda, it is known as the abundant,
all-blissful, eternal function of hladini. Experiencing that affection in the heart
of the devotees, Bhagavan reciprocates accordingly, by becoming the object of
their affection.

As stated previously, bhakti is Bhagavan’s svariupa-sakti. Bhagavan’s
svariipa is comprised of sat, cit and ananda. Consequently, His spiritual
energy has three functions: sandhini, samvit and hladini. The energy related
to existence (satta) is called sandhini. Through it, Bhagavan maintains the
existence of Himself and others. The energy related to knowledge (jiana)
is called samvit. Through it, Bhagavan knows Himself and makes Himself
known to others. The energy related to bliss (ananda) is hladini. Through
it, Bhagavan personally experiences ananda and grants ananda to others
as well.
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3c ~ Bhakti is not caused by any type of pious act

yadrcchaya kenapi bhagyeneti vyakhyane bhagyam nama kim Subha-karma-
janyam, tad-ajanyam va? adye bhakteh karma-janya-bhagya-janyatve karma-
paratantrye sva-prakasatapagamah | dvitiye bhagyasyanirvacyatvenajieyatvad
asiddheh katham hetutvam |

Bhavanuvada: At times, certain highly enlightened personalities have
also interpreted the word yadrccha to mean “by the awakening of some
good fortune”. But if yadrccha is interpreted in this way, bhakti’s cause is
to be considered. Is it brought about by virtuous deeds (subha-karma)?
Alternatively, is it caused by the absence of such deeds?

First, if we accept that good fortune is awakened by virtuous acts,
then bhakti would be subservient to subha-karma. This is contradictory to
the self-manifesting nature of bhakti. Therefore, that bhakti is awakened
by good fortune arising from subha-karma cannot be accepted.

Second, if we suppose that the cause of bhakti is good fortune arising
from the absence of any virtuous action, then the cause of that good
fortune becomes indescribable and unknown. Such good fortune, having
no known cause, falls into veritable obscurity. How can that which is itself
utterly undetermined be the cause of anything else? In other words, how
can good fortune that is undetermined be the cause of bhakti?

Piyuasa-varsini-vrtti: Through verses from Srimad-Bhagavatam, the
author, Srila Visvanatha Cakravarti Thakura, has established the self-effulgent
nature of bhakti by explaining that the word yadrccha is to be interpreted as
“of one’s own accord”.

In Sridhara Svami’s explanation of the word yadrccha, as used within
the previously mentioned Srimad-Bhagavatam verse beginning yadrcchaya
mat-kathadau, he has written, “yadrcchaya kendpi bhagyodayena — the word

LREE)

yadrccha means ‘by the emergence of some good fortune’.” According to this
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explanation, to concede that good fortune born of virtuous action is the
cause of bhakti would be to deprive bhakti of her quality of independence, or
in other words, of her self-effulgent nature.

If the word yadrccha is interpreted to mean “awakening from some good
fortune”, then the question arises, what produces that good fortune? One
kind of good fortune is awakened through the performance of pious action
(Subha-karma). If pious action is accepted as the answer to this question,
then bhakti becomes subordinate to pious action. In that case, bhakti would
be tainted by the defect of dependence on karma, and thus her quality of self-
effulgence would be lost. But all the revealed scriptures disclose that bhakti
is self-effulgent. All the Srutis and Smrtis proclaim bhakti to be composed of
eternality, cognizance and bliss (sac-cid-ananda), just as Bhagavan is, and to
be a function of the svariipa-sakti. Hence, to consider bhakti dependent and
thereby reject her self-effulgent quality is an offence born out of disdain for
the statements of Sruti.

The second point speaks of this good fortune as being occasioned by
an absence of any virtuous action. As such, since the cause of its awakening
remains unknown, that good fortune cannot be established in any way. How
can that which is itself undetermined be the cause of anything else?

3d ~ Is bhakti attained by the mercy of Bhagavan?

bhagavat-krpaiva hetur ity ukte tasya api hetav anvisyamane ’navastha |
tat-krpaya nirupadhikaya hetutve tasya asarvatrikatvena tasmin bhagavati
vaisamyam prasajjeta | dusta-nigrahena sva-bhakta-palana-riipam tu vaisamyam
tatra na dusanavaham pratyuta bhiisanavaham eva | bhakta-vatsalya-gunasya
sarva-cakravartitvena  sarvopamardakatvenoparistad —astamy-amrta-vrstau
vyakhyasyamanatvat |

Bhavanuvada: Third, if we accept that Bhagavan’s mercy is in fact the
root cause of bhakti, then a natural desire arises to investigate the cause
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of that mercy, as well as each successive cause, but still one will be unable
to reach a final conclusion. Hence, in such deliberation, the problem of
indeterminacy arises.

Fourth, if it is accepted that such unconditional, or causeless, mercy
(ahaituki-krpa) of Bhagavan is in fact the cause of the awakening of bhakti,
then Bhagavan would appear to be beset with the fault of inequity, since
bhakti is not observed universally. Bhagavan is impartial, so if His ahaituki-
krpa is the cause of bhakti, then that causeless mercy ought to have been
bestowed upon everyone. But this is not what we see. Bhakti is not present
in everyone. She abides in some and not in others. In that case, it would have
to be conceded that Bhagavan’s attitude is not equal to all and is thus tainted
by the fault of unfairness, or favouritism. But it cannot even be conceived
that such a fault can exist in Bhagavan.

The following question may also arise: Is Bhagavan’s meting out
punishment to the wicked and protecting His own bhaktas not indicative of
inequity? In response, it is said that His doing so does not indicate unfairness.
Rather, it is His greatest quality. Among the innumerable qualities present
in Bhagavan, His intense affection for His devotees (bhakta-vatsalya) reigns
supreme, standing as the monarch of all His qualities. This subject will be
analyzed fully in the Eighth Shower of this sacred text.

Piyusa-varsini-vrtti: Third, if it is said that actually, the awakening of this
good fortune is due to Bhagavan’s mercy, then what is the cause of that mercy?
Moreover, what is the cause of that cause? Since no definite conclusion is
arrived at by investigating each successive cause, such an investigation is
tainted by the fault of infinite regress.

Fourth, if Bhagavan’s causeless mercy is accepted as the cause of the
awakening of that good fortune, it is appropriate to suppose that all living
entities would have the good fortune of attaining bhakti, but this is not seen.
Some obtain this good fortune and some do not. This conception is therefore
based on the assumption that Bhagavan is tainted by the defect of inequity.
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Someone may say that since Bhagavan protects the devotees and slays
the demons, He does indeed have the shortcoming of inequity. In response,
it is being explained that any inequity observed in Sri Bhagavan’s punishing
the wicked and protecting His own devotees is not a fault but rather His
greatest ornament. In other words, it is the mark of His most exalted quality.
Among all the qualities present in Bhagavan, the quality of affection for His
devotees is resplendent above all others.

Indeed, even in the slaying of demons, Bhagavan manifests His immense
mercy to them. This is because as the inevitable result of their malevolence
toward Sr1 Bhagavan and His devotees, their souls [upon leaving their
present body] would normally be cast into hell and the like, where they
would perpetually experience severe agonies and would not be able to
obtain bhakti. Therefore, on the pretext of slaying the demons, Bhagavan
shows even them unlimited compassion, mercifully granting them liberation
(mukti), which is extremely rare even for the yogis. The Eighth Shower of
this holy text specifically analyses this subject.

3e ~ The mercy of Bhagavan’s devotees is the cause of
obtaining bhakti

nirupadhikayas  tad-bhakta-krpaya  hetutve  vastuto  bhaktanam  api
vaisamyanucitatve ‘pi “prema-maitri-krpopeksa yah karoti sa madhyamah”
iti madhyama-bhakta-vaisamyasya vidyamanatvad bhagavatas ca sva-bhakta-
vasyatvena tat-krpanugami-krpatve na kificid asamanjasyam | yato bhakta-
krpaya hetur bhaktasyaiva tasya hrdaya-vartini bhaktir eva | tam vina
krpodaya-sambhavabhavad iti bhakteh sva-prakasatvam eva siddham | ato “yah
kenapy ati-bhagyena jata-sraddho ’sya sevane” ity atra ati-bhagyena subha-
karma-janya-bhagyam atikrantena kenapi bhakta-karunyeneti tattvartho
jieyah || 3 1|
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Bhavanuvada: The mercy of the devotees is said to be the cause of bhakti.
The bhagavad-bhakta’s mercy, like the mercy of Bhagavan, is causeless. In
this case, also, it is improper to find any defect of inequity, or partisanship, in
the mercy of Bhagavan’s devotees. Still, the symptoms of a madhyama-bhakta
(intermediate devotee) are stated in Srimad-Bhagavatam (11.2.46): “He who
adopts the mood of love toward the Lord, fellowship toward the devotees of
the Lord, mercy toward the ignorant, and neglect toward the antagonists, is
a madhyama-bhagavata.” According to these symptoms, inequity is seen in
the madhyama-bhakta. These qualities are actually the defining qualities of
the madhyama-bhakta.

Sr1 Bhagavan is conquered by His bhaktas. Therefore, if His mercy
follows the mercy of His bhaktas, there is no question of any kind of
incongruity. In other words, only by attaining the mercy of the bhakta does
one attain the mercy of Bhagavan. Bhakti forever exists within the heart
of the bhakta, and therefore, the root cause of the bestowal of the bhakta’s
mercy upon others is verily the bhakti in his heart. Without bhakti residing
within the bhakta, there is no possibility of mercy being awakened for
anyone. In this way, the self-manifesting nature of bhakti is established.

Hence, in the verse beginning “yah kenapy ati-bhagyena, jata-sraddho
’sya sevane — whoever by some extreme good fortune has been invested
with faith in service to Bhagavan” (Bhakti-rasamrta-sindhu 1.2.14), the
words ati-bhagyena invalidate the assertion that any such good fortune is
born of pious action (Subha-karma). One should know that the absolute
meaning of ati-bhagyena is “by the mercy of the bhaktas”.

Piyusa-varsini-vrtti: Srila Cakravarti Thakura has delineated the inde-
pendent and self-manifesting nature of bhakti, which, like Bhagavan, is
intrinsically eternal (sat), all-cognizant (cit) and blissful (ananda). Also,
he has established that neither good fortune born of any pious action
nor Bhagavan’s causeless mercy yields bhakti. Through sound reasoning,
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the author is now establishing the conclusion (siddhanta) that bhakti is
awakened by the mercy of a bhakta — a notion which, if accepted, does away
with any confusion.

In the same manner that Bhagavan’s mercy is causeless, absolute and
purely spiritual, the mercy of the bhakta is also causeless, absolute and purely
spiritual. This is so because a tiny amount of all of Bhagavan’s qualities are
transmitted to His devotees. This has been said in St Caitanya-caritamrta
(Madhya-lila 22.75), “krsna-bhakte krsner guna sakali saiicare — all the
transcendental qualities of Krsna are transmitted to His devotee.”

However small the quantity, innately, those qualities certainly remain
unchanged. But still, Bhagavan’s mercy is not seen to be disseminated
everywhere. Surely this means that Bhagavan is beset with the fault of
inequity. However, the notion that such inequity exists within Sri Bhagavan
is erroneous, inappropriate and the antithesis of the attributes of His intrinsic
nature. Likewise, such inequity seems inappropriate in the bhakta also, but
actually, it accords with the symptoms of the madhyama-bhakta. This is the
verdict of Srimad-Bhagavatam (11.2.46):

isvare tad-adhinesu / balisesu dvisatsu ca
prema-maitri-krpopeksa / yah karoti sa madhyamah

He who offers his love to Sr1 Bhagavan, remains a sincere friend to all
Vaisnavas, shows mercy to the innocent and neglects those who are

envious of Bhagavan and the Vaisnavas, is a madhyama Vaisnava.

Thus, in Srimad-Bhagavatam, Sri Havi Yogendra, the best of the Nava-
yogendras, has clearly described that the partiality of being merciful toward
ordinary, ignorant people and neglectful of those who are inimical toward
devotees of the Supreme Lord is the symptom of a madhyama-bhakta.
Therefore, it is clearly understood that such partiality of the madhyama-
bhaktas is not harmful for their bhakti. Indeed, it is solely by the mercy of
madhyama-bhaktas that ordinary people attain bhakti.
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Since Sri Bhagavan is conquered by His devotee, when His devotee
bestows mercy upon someone, Bhagavan’s mercy for that person is also
awakened. When this is carefully contemplated, it can be discerned that
bhakti is forever resplendently abiding within the bhakta’s heart. It is solely
through this bhakti that the bhaktas bestow mercy upon common persons
and that common persons have attained bhakti through them. Therefore,
bhakti is the only cause of the appearance of bhakti. She does not depend on
anything else to manifest herself. This has been thoroughly proven. There
thus remains no doubt that bhakti is never bereft of her independence, or her
self-manifesting nature.

With evidence from revealed scripture, the author now further presents
how the mercy of the bhakta is the cause of bhakti.

In the verse beginning with “yah kendapy ati-bhagyena, jata-sraddho ’sya
sevane — whoever, by some extreme good fortune, has been invested with
faith in service to Bhagavan... (Bhakti-rasamrta-sindhu 1.2.14),” the words
ati-bhagyena (“extreme good fortune”) are actually intended to mean the
mercy of a bhakta, which far surpasses any good fortune born of pious action
(Subha-karma). In fact, the good fortune born of the mercy of devotees of
Bhagavan is the only thing capable of surpassing good fortune arising from
pious action. In the mercy of Bhagavan, inequity may be deemed a flaw, but
there is no possibility of partiality being a fault in the mercy of Bhagavan’s
devotees (mahat-krpa). Therefore, humankind obtains bhakti only through
good fortune in the form of the mercy of these exalted souls, the devotees
of Bhagavan.

Srila Visvanatha Cakravarti Thakura thus refutes the interpretation of
kenapibhagyodenaas “mere good fortune” and discloses the true interpretation
to be “yadrccha mahat-sanga — good fortune born of the mercy of exalted
souls”. Raising various points through logic and reasoning, he demonstrates
bhakti’s quality of being self-manifest.
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Text 4

4a ~ Bhagavan’s mercy potency is entrusted to the devotee

na ca bhaktanam krpayah prathamyasambhavas tesam apisvara-preryatvad
iti vacyam | 1i$varenaiva sva-bhakta-vasyatam svikurvata sva-krpa-sakti-
sampradanikrta-sva-bhaktena tadrsasya bhaktotkarsasya danat | antaryaminas
ca 1sitavyanam svadrstoparjita-bahir-indriya-vyaparesu niyamana-matra-
karitve ’pi sva-bhaktesu sva-prasada eva drsyate | yad uktam sri-gitasu “tat-
prasadat param santim sthanam” iti | prasadas ca sva-krpa-sakti-danatmakah
purvam ukta eva |

Bhavanuvada: An objection may be raised that it is not possible for the
mercy of the devotee to exist first, before the mercy of Bhagavan, because
the actions of the devotees are inspired by Bhagavan. But this cannot be,
because Sri Bhagavan, who accepts a mood of submission to His bhaktas,
personally offers His mercy potency to them, so that they can elevate those
who are desirous of performing hari-bhajana. Thus He has established the
bhaktas’ excellence in this regard.

Bhagavan, the indwelling Supersoul, has governance over the living
entities. He maintains control of only those living entities who, through
their external senses, are reaping the fruits — their previously unseen
destiny — of lifetimes of sinful and pious activities. In regard to His own
devotees, however, Bhagavan’s personal, direct grace is seen.

In this context, Srimad Bhagavad-gita (18.62) states “tat-prasadat
param Santim sthanam — by the gracious blessing of that Supreme
Controller (Isvara), you will achieve ultimate peace and the eternal
abode.” Herein, the word prasada must certainly be understood as grace
in the form of Him bestowing His personal mercy potency. This has been
previously stated.
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Piyasa-varsini-vrtti: Someone may say that since the bhaktas are sub-
ordinate to the will of Bhagavan, how can their mercy awaken independently,
without Bhagavan’s will or inspiration? Since inspiration from Bhagavan also
underlies the bhaktas’ mercy, that inspiration is to be considered the prime
cause of good fortune, and it takes the form of the mercy of these great souls.
How;, then, is bhakti’s self-manifesting nature to be accepted?

In answer to this question, Srila Visvanatha Cakravarti Thakura explains
that due to Bhagavan’s quality of bhakta-vasyata (submission to His devotees),
He has voluntarily placed the potency of mercy in the hearts of His bhaktas,
such that the bhaktas’ mercy does not have to wait for Bhagavan’s will or
inspiration. The bhaktas can independently bestow mercy upon ordinary
people. Bhagavan has, of His own accord, bestowed this kind of excellence
upon His devotees.

Bhakti-sandarbha (Anuccheda 180) states, “The particular significance of
mahat-krpa (the mercy of His devotees) is that if it were not independent,
it would have been impossible for anyone in this world to have obtained the
mercy of Bhagavan.

“Bhagavan is exclusively, and in the most complete way, condensed
spiritual bliss (ananda); He is impenetrable by corruption; and He is
untouched by the material energy (maya). Herein lies the distinction between
Bhagavan and the living entities (jivas).

“Just as there is no possibility of the slightest darkness remaining within
the sun, which is the reservoir of profuse light, so it is absolutely impossible
for unhappiness to touch Bhagavan, who is by nature absolutely blissful.
Sruti also states, ‘aditya-varnam tamasah parastat — like the supremely
luminous sun, He is far above darkness.” That is why Bhagavan cannot be
touched by any of the unhappiness felt by the jivas. Being the inherent form
of ananda, He remains continuously overwhelmed by dnanda. People in
general, however, are touched by the misery of others, and mercy awakens
within their hearts.
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“Sr1 Bhagavan is the condensed form of supreme bliss (paramananda).
Although all potency [to make the impossible possible, along with all other
potencies] always resides within Him, still, it is not possible for Him to
express compassion directly for the wayward jivas. That is why the mercy
bestowed autonomously by great souls is in fact the sole means to effect the
deliverance of the abject and unhappy jivas.

“Like Bhagavan, sadhus also wander in the realm of ananda, which is
made up of suddha-sattva (pure existence), and therefore, they cannot be
touched by any of the unhappiness of the material world, which innately
consists of the modes of passion and ignorance. Still, as a man waking from
sleep can remember the miseries he felt in his dreaming state, the maha-
purusas sometimes remember the miseries of this world. When their hearts
are thus melted with compassion, they show mercy to the wayward souls.
Because of this, Sri Bhagavan, who is all-compassionate, places His own
mercy in the heart of these great souls and keeps their mercy completely
independent, so that the common people can become inclined to Him.
Therefore, Bhagavan’s mercy is transmitted into the heart of the jivas in the
wake of mahat-krpa (the mercy of great souls), and not through His own
personal will.”

Now, one may counter this notion by saying that antaryami Bhagavan,
who governs from within as Supersoul, inspires the hearts of all living
entities and grants the power of activity to their internal and external senses.
In answer to this, Bhagavan Himself says in Bhagavad-gita (18.61):

isvarah sarva-bhutanam / hrd-dese ’rjuna tisthati
bhramayan sarva-bhutani / yantrarudhani mayaya

O Arjuna, the indwelling Supersoul is situated in the heart of all living
beings. By His illusory potency, He causes them to wander in the cycle of
birth and death, engaging them in various material activities, as if they

are mounted on a machine.
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So, does the all-powerful, autonomous Supreme Lord have any control
over His devotees’ activities? In this regard, it is said that the internal
and external senses of the devotees, which are a result of their previously
unseen destiny, as well as the ability of those senses to receive Bhagavan’s
mercy potency, are actually under Bhagavan’s control. In other words, it is
Bhagavan’s own potency alone that duly governs the revelation of His mercy
potency in the senses of the bhaktas. The devotees are not fully independent
in this regard.

Still, it is seen that Bhagavan bestows His grace upon His own devotees.
In essence, the wayward jivas are subordinate to their accumulated prarabdha-
karma (manifest result of previous material activities). In the form of the
Supersoul, Bhagavan, by His external energy, inspires these jivas from within
and motivates, or empowers, their internal sense (the mind) and their
external senses to undergo the results of their past deeds. Yet He does not
control His bhaktas’ senses in the same way.

Although the bhaktas may consider their joys and sorrows to be
arising from their previous karma, they are not in fact subordinate to their
prarabdha-karma. Their joys, sorrows and all else are taking place by the will
of Bhagavan in a way that is favourable to the nourishment of their bhakti.
In regard to the manifestation of Bhagavan’s mercy potency in the bhakta’s
senses, Bhagavan Himself is the sole regulator. The devotees, therefore, do not
have any control in regard to the mercy Bhagavan bestows upon them. But,
in the matter of distributing mercy to other jivas, Bhagavan has personally
made His own mercy potency flow through the bhaktas, thus granting them
full freedom to do this work.

In the Gita (18.62), Bhagavan personally says, “tat-prasadat param
santim, sthanam prapsyasi sasvatam — surrender completely to Him, that
Supreme Controller. By His grace, you will attain transcendental peace and
the supreme eternal abode.” Here the word prasada should be understood
as the favour of Bhagavan in the form of the bestowal of His mercy potency.
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4b ~ Niskama-karma and so forth are the gateway to bhakti

kim ca “svecchavatara-caritaih” iti “sveccha-mayasya” ity adi pramana-satair
avagatena svacchandyenavatarato ’pi tasya bhi-bhara-haranadeh sthula-drstya
hetutve iva niskama-karmadeh kvapi dvaratve ’pi na ksatih | kim ca — “yan
na yogena sankhyena dana-vrata-tapo ’dhvaraih | vyakhya-svadhyaya-
sannyasaih prapnuyad yatnavan api ||” ity adina dana-vratadinam spastam eva
hetutva-khandane ’pi — “dana-vrata-tapo-homa-japa-svadhyaya-samyamaih |
sreyobhir vividhais canyaih krsne bhaktir hi sadhyate ||”

Bhavanuvada: Furthermore, Srimad-Bhagavatam and hundreds of other
evidences have thoroughly established that Bhagavan descends to this world
solely of His own accord: “svecchavatara-caritaih — through the autocratic
adventures of the manifestations of Godhead” (Srimad-Bhagavatam 4.8.57),
and “sveccha-mayasya — You appear exclusively to satisfy the yearnings
of Your pure devotees” (Srimad-Bhagavatam 10.14.2). Still, those with
external vision maintain that removing the burden of the earth and the
like are the cause of Bhagavan’s appearance. Similarly, in certain places
in the scriptures, processes like niskama-karma (selfless action offered to
Bhagavan) and so forth have been described as the doorway to bhakti.
There is no harm in this. [In other words, nothing incorrect has been stated. ]

However, Srimad-Bhagavatam (11.12.9) states: “One cannot obtain
bhakti to Me even by making a great endeavour to practise mysticism (yoga),
analyse the elements (sankhya), acquire monistic knowledge (jiiana), give
in charity (dana), follow sacred vows (vrata), perform austerity (tapasya),
engage in authorized rituals (yajiia), deliberate upon scripture (Sdstra-
vyakhya), study the Vedas (svadhyaya) and accept the renounced order of
life (sannyasa).”

Through such evidence as this, the notion that bhakti is acquired
through charity, saintly vows and so forth has been clearly refuted. Yet
Srimad-Bhagavatam (10.47.24) states elsewhere, “The living entities in this
world attain krsna-bhakti through various auspicious acts, such as giving
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in charity, making saintly vows, performing austerity, offering oblations,
chanting mantras and studying the Vedas.” How then is it possible to
reconcile these scriptural statements?

Piytisa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura is harmonizing
the statements of the scriptures that seem to contradict bhakti’s quality of
being self-manifesting. In certain places in the scriptures, niskama-karma,
or dedicating the results of one’s actions to Sri Bhagavan, has been called the
gateway to bhakti. Through these statements, a doubt may arise in the heart of
some that if dedicating the results of one’s actions to Bhagavan is the cause of
bhakti, how can bhakti’s quality of being self-manifesting be substantiated?
With an example, this subject is being deliberated upon with profound
scriptural insight.

Through statements from Srimad-Bhagavatam such as “svecchavatara-
caritaih” (4.8.57) and “sveccha-mayasya” (10.14.2), it becomes clear that
the Supreme Lord, who is independent of all rules, descends to this world
of His own accord. Nevertheless, from an external perspective, the reasons
for Bhagavan’s descent have been cited as removing the burden of the earth
and so on.

If this is deliberated upon more carefully, something becomes obvious:
Can He who effects the dissolution of countless millions of universes simply
by His desire not vanquish a few demons and thereby remove the burden of
the earth just by willing it?

That said, having descended upon the earth of His own accord, lila-
maya Bhagavan performs various pastimes, giving pleasure to His devotees.
In the same manner, even if from an external perspective niskama-karma
and so on appear to be the gateway to bhakti, if we deliberate upon this more
carefully, it is understood that there is no way to obtain bhakti other than by
the mercy of the bhaktas. Therefore, although it has been pointed out that
niskama-karma and so on are mentioned as the gateway to bhakti, it does not
mean that bhakti’s quality of being self-manifesting is diminished.
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4c ~ Giving in charity, executing vows and so forth result in

attaining bhakti in the mode of goodness

iti yad hetutvam srityate tat khalu jnananga-bhutayah sattvikya eva bhakter na
tu nirgunayah premanga-bhutayah |

Bhavanuvada: In answer to this, it is said that where charity, vows and
so on are described as the cause of attaining bhakti, it is to be understood
that it refers only to bhakti in the mode of goodness, which arises as an
attribute of jiana (jiananga-bhuta-sattviki-bhakti). It does not refer to
devotion beyond the material modes, which arises as an attribute of prema
(premanga-bhiita-nirguna-bhakti).

Piyusa-varsini-vrtti: Again, Srimad-Bhagavatam (11.12.9) states:

yar na yogena sankhyena / dana-vrata-tapo ‘dhvaraih
vyakhya-svadhyaya-sannyasaih / prapnuyad yatnavan api

Bhakti is not attained through even the greatest of efforts in mysticism
(yoga), analysis of the elements (sankhya), philosophical speculation
(jnana), charity (dana), saintly vows (vrata), austerity (tapasya),
authorized rituals (yajiia), deliberation upon scripture (sastra-vyakhya),
study of the Vedas (svadhyaya), acceptance of the renounced order of

life (sannyasa) and so on.

This verse clearly indicates that other than by receiving the mercy of
great souls (mahat-krpa), such practices as mysticism and analysis of the
elements cannot result in the awakening of bhakti.

While Srimad-Bhagavatam so clearly refutes this, it also states
(10.47.24):

dana-vrata-tapo-homa- / japa-svadhyaya-saryamaih
sreyobhir-vividhais canyaih / krsne bhaktir hi sadhyate
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Through charity, saintly vows, austerity, authorized rituals, chanting
mantras, study of the Vedas, self-restraint and other activities performed
to generate good fortune, krsna-bhakti is achieved.

In this verse, charity, saintly vows and so on are listed as practices
(sadhana) for attaining bhakti, but these activities have been mentioned in
relation only to bhakti in the mode of goodness, which is an attribute of
jinana (jaananga-bhuta-sattviki-bhakti). They do not relate to transcendental
bhakti, which is an attribute of prema (premanga-bhuta-nirguna-bhakti), or to
eternally perfected transcendental devotion (svariipa-siddha-bhakti).

In Srimad-Bhagavatam, prior to describing the symptoms of tran-
scendental devotion to His mother, Devahiiti, Bhagavan Sri Kapiladeva sets
out the symptoms of bhakti in the mode of goodness (sattviki-bhakti), while
also describing the symptoms of bhakti performed with material desires
(sakama-bhakti), or in other words, bhakti mixed with the modes of nature
(saguna-bhakti):

karma-nirharam uddisya / parasmin va tad-arpanam
yajed yastavyam iti va / prthag-bhavah sa sattvikah
Srimad-Bhagavatam (3.29.10)

Those in the mode of goodness (sdttvika-bhaktas) worship Me, the Supreme
Lord, to dissipate their sins and to dedicate to Me the fruits of their pious
action (karma). They do so with the intelligence that worshipping the
Lord is their duty, and they are desirous of moksa [not bhakti].

Bhakti is the natural tendency (vrtti) of Sri Bhagavan’s internal potency
(svariipa-sakti). Actually, at no time is bhakti in the mode of goodness or in
any of the modes of material nature. Bhakti is transcendental to the material
modes (nirguna). But by willingly accepting subordination to jiiana, bhakti
becomes a limb of jiiana (jiananga-bhuta) and grants liberation to the jiianis.
It is for this reason that bhakti has been called sattviki-bhakti.
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Some people cultivate jiiana to obtain liberation (mukti), but jiana is in
no way competent to give liberation without the assistance of bhakti. For this
reason, the jiianis, in order to obtain liberation, perform bhakti to Bhagavan.
The verse under consideration, which begins dana-vrata-tapo-homa, mentions
this bhakti in the mode of goodness, which is an attribute of jiana (jiiananga-
bhita-sattviki-bhakti), not suddha-bhakti, which grants prema.

4d ~ Giving in charity, executing vows and so forth, for the sake

of Bhagavan, results in attaining prema-bhakti

kecit tu danam visnu-vaisnava-sampradanakam vratany ekadasy-adini tapas
tat-prapti-hetuko bhogadi-tyaga iti sadhana-bhakty-angany evahuh | tat-
sadhyatve bhakteh “bhaktya saijataya bhaktya” itivat nirhetukatvam eva
siddham iti sarvam samaiijasam || 4 ||

Bhavanuvada: Alternatively, some explain dana to mean charity aimed
at service to Sri Visnu and the Vaisnavas, vrata to mean vows such as
Ekadasi, and tapasya to mean the renunciation of sense gratification with
the intention of obtaining Bhagavan, and that they are described as limbs
of sadhana-bhakti.

It has been explained that the goal of all these limbs of bhakti is
bhakti: “bhaktya sanjataya bhaktya — prema-bhakti is produced by sadhana-
bhakti” (Srimad-Bhagavatam 11.3.31). This aphorism, which establishes
the causeless nature of bhakti, perfectly reconciles all the statements of
scripture.

Piyasa-varsini-vrtti: Again, certain individuals have interpreted dana
(charity), vrata (vows), tapasya (austerities), homa (oblations of ghee into
fire) and other components of this verse as limbs of suddha-bhakti. In Srila
Visvanatha Cakravarti Thakura’s Sarartha-darsini commentary on this
Bhagavatam verse (10.47.24), he writes:
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tatra danam visnu-vaisnava-sampradanakam | vratam ekasyadikam |
tapah krsnartha-bhoga-tyagadi| homo vaisnavah | japo visnu-mantranam |
svadhyayo gopala-tapanyadi-pathah | sreyamsy api bhakty-angany api
jieyani | anyesarm danadinam bhakti-hetutvabhavasya prak prati-
paditatvat |

Here, dana refers to giving charity to Visnu and the Vaisnavas for the
purpose of serving them. Vrata refers to Vaisnava vows like observing
Ekadasi. The meaning of tapasya is renunciation of enjoyment for the
sake of Sr1 Krsna’s pleasure. The word homa refers to Vaisnava homa, or
else offering the Lord’s food remnants and so on to the Vaisnavas. Japa
refers to the uttering of visnu-mantra, gayatri and so on. Svadhyaya refers
to the reading of Sruti, such as Gopala-tapani. In this way, by the word
sreyah (supreme welfare), the other aggregate limbs of bhakti should be
understood. Charity and so on performed for any other purpose can never

be the cause of bhakti. Certainly, this has already been fully established.

Thus, by conclusively establishing the transcendental nature of bhakti,
there is a full and beautiful reconciliation.

Text 5

5a ~ In the absence of bhakti, practices like jfiana, karma and

yoga are fruitless

“Sreyah-srtim bhaktim udasya te vibho” iti “ko vartha apto ’bhajatar sva-
dharmatah” iti “puraiva bhiuman bahavo ’pi yoginah” ity adibhyo jiana-karma-
yogadinam prati-sva-phala-siddhyai bhaktim avasyam apeksamananam iva

Bhavanuvada: “Sreyah-srtim bhaktim udasya te vibho... — O Lord, devo-
tional service to You is the main source of all kinds of auspiciousness. Those
who give up this path just to cultivate jiiana will simply undergo hard work,
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suffer pain and experience difficulty, just as a person who beats empty husks
is rewarded with hard work only, not rice” (Srimad-Bhagavatam 10.14.4);
“ko vartha apto ’bhajatam sva-dharmatah... — even by fully engaging oneself
in one’s prescribed occupational duties, if such engagement is devoid of
bhagavad-bhakti, one does not gain anything” (Srimad-Bhagavatam 1.5.17);
“pureha bhitman bahavo ’pi yoginah... — O almighty Lord, in the past,
many yogis in this world, unable to attain You through the path of yoga,
finally offered all their endeavours to You. As a result, they achieved bhakti
characterized by hearing and chanting about You. They therefore came to
understand You and attained the supreme destination in the form of samipya,
or being situated near You” (Srimad-Bhagavatam 10.14.5).

By scriptural statements such as these, it is evident that bhakti is surely
relied upon to obtain the cherished fruits of karma, yoga, jiiana and so on.

Piytisa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura, having estab-
lished the self-manifesting nature of bhakti, now elucidates topics such as the
dependence on bhakti of other practices like karma, jiiana and yoga. He also
describes bhakti’s quality of independence and bhakti as the sole and essential
life air of various other practices. Srimad-Bhagavatam (10.14.4) states:

sreyah-srtim bhaktim udasya te vibho
klisyanti ye kevala-bodha-labdhaye
tesam asau klesala eva sisyate
nanyad yatha sthilla-tusavaghatinam

[Beholding Sri Krsna's astonishing influence, Sri Brahma is uttering words
of praise:] O Bhagavan, whosoever abandons bhakti, the sole means to
obtain complete auspiciousness, just for the sake of obtaining exclusive
jnana, will simply undergo hard work, suffer pain and achieve difficulty, just

as the only gain of a person who beats empty husks is hard work, not rice.

In Srila Visvanatha Cakravarti Thakura’s Sarartha-varsini commentary
on verse 18.55 of Srimad Bhagavad-gita (beginning bhaktya mam abhijanati),
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he has mentioned four kinds of practitioners who cultivate exclusive jiana,
or brahma-jiana:

(1) Those people who think that jiana alone, devoid of bhakti, is competent

(2)

to give mukti accept profuse tribulation in their practice of cultivating
jinana. In essence, what they attain is tribulation and tribulation alone.
Such people are greatly condemned. The verse previously discussed
(Srimad-Bhagavatam 10.14.4) comments on these jiianis.

Then there are those who practise jiana that is mixed with bhakti
(bhakti-misra-jiana) upon seeing the scriptural passage “sarvasam
eva siddhinam miilam tac-caranarcanam — the worship of Sri Krsna’s
lotus feet is the root of the perfection of all kinds of sadhana.” After
enormous tribulation, such persons reach the stage of absorption in
abstract meditation, but because they consider Sri Bhagavan’s divinely
graceful form to be a temporary manifestation of maya, they become
offenders at His lotus feet. As a result, they become degraded and
cheated out of obtaining mukti. Such people are condemnable among
jianis. In Srimad-Bhagavatam (10.2.32) it has been said:

ye ‘nye ravindaksa vimukta-maninas
tvayy asta-bhavad avisuddha-buddhayah
aruhya krcchrena param padam tatah
patanty adho ‘nadrta-yusmad-anghrayah

[In Garbha-stotra (prayers by the demigods to Sri Krsna in the
womb), the demigods headed by Brahma are praising Sri Krsna as
follows:] O lotus-eyed one, impure is the intelligence of those who,
disregarding Your divinely graceful lotus feet, believe themselves to
be liberated, for such persons have no bhakti to You. Although they
ascend to a state of liberation in this life (jivan-mukta) as a result
of excruciatingly burdensome practices, they again fall down into
disgracefulness.
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(3

(4)

And there are those among the guild of jiianis who practise jiana mixed
with bhakti (bhakti-misra-jiiana) and consider the form of Sri Bhagavan
to be comprised of eternality, cognizance and bliss (sac-cid-ananda).
They alone, upon dispelling worldly knowledge and nescience and
gaining indirect knowledge related to the Absolute Reality, obtain the
liberation of merging into the Lord’s effulgence (brahma-sayujya). Such
people are somewhat laudable.

There is a fourth type of jiiani. This type of jiani is supremely fortunate.
While cultivating jiiana, personalities like Srila Sukadeva Gosvami
obtained, by the mercy of Bhagavan, the association of a maha-
bhagavata. By the influence of the association of that maha-bhagavata,
they were rescued from the inclination to achieve mukti and became
blissfully immersed in tasting the sweetness of bhakti-rasa. Such jidanis
are exceedingly laudable.

Thus, it is most apparent that all jiani-sadhakas depend immensely on

bhakti in order to obtain perfection.
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Now the karmis’ reliance on bhakti will be described:

tyaktva sva-dharmam caranambujarm harer
bhajann apakvo ’tha patet tato yadi
yatra kva vabhadram abhid amusya kim
ko vartha apto ‘bhajatam sva-dharmatah

Srimad-Bhagavatam (1.5.17)

[Devarsi Narada is saying to a disheartened Sri Vyasadeva:] O Muni,
how can any harm come to those who, giving up their prescribed and
occasional duties in varnasrama-dharma, perform bhajana of Sri Hari’s
divinely graceful lotus feet and then fall spiritually, before their bhajana
has fully matured? There can never be inauspiciousness for them. But
what is to be obtained by those who do not perform bhajana, or bhakti,
to Bhagavan and who simply discharge their prescribed and occasional
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duties in varnasrama-dharma (four social divisions and spiritual orders

of life)? For them, there is no gain at all.

The purport is that if prior to obtaining Bhagavan, a [bhakti-]
sadhaka passes away, becomes ill, or for any number of reasons happens
to discontinue his bhajana or even go astray, there is no loss for him at all,
nor does any misfortune befall him. On the other hand, for a person who
neglects performing bhakti to Bhagavan and remains absorbed until the end
of his life in the discharge of regular prescribed duties, as well as occasional
duties such as the performance of charity, religious vows and austerity,
there is nothing to be gained at all. After enjoying fleeting and precarious
happiness on heavenly planets and the like, such a person again plummets
into sarsara, the cycle of birth and death in the material world. Without
bhagavad-bhakti, his vows, the discharging of his prescribed duties and so
on, all go entirely in vain.

Sri Caitanya-caritamrta (Madhya-lila 22.26) affirms this:

cari varnasrami jadi krsna nahi bhaje
sva-karma korite se raurave padi’ maje

If those in the four social divisions and spiritual orders of life do not
perform bhajana of Sri Krsna, then even though they have faithfully
carried out the prescribed duties of these divisions and orders, they fall

into the hell known as Raurava.

Thus, yoga, karma and so on are not at all effective without bhakti. To
indicate this, Lord Brahma says:

pureha bhitman bahavo ’pi yoginas
tvad-arpiteha nija-karma-labdhaya
vibudhya bhaktyaiva kathopanitaya
prapedire ‘ijo ‘cyuta te gatim param
Srimad-Bhagavatam (10.14.5)
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O infallible, infinite and limitless one! When, in previous times, many
yogis on this planet found themselves incapable of obtaining knowledge
of You through yoga, they eventually fully offered the results of all their
worldly and Vedic actions at Your divinely graceful lotus feet. By fully
offering the results of their actions, as well as by the influence of bhakti
born of listening with relish to descriptions of Your pastimes, they
became aware of atma-tattva (the truth of the soul) and Your svariipa-
tattva (the truth of Your intrinsic nature) and happily obtained the

supreme destination — Your lotus feet.

5b ~ Bhakti is not dependent on any other process

bhakteh sviya-phala-prema-siddhyai svapne ’pi na tat-tat-sapeksatvam, pratyuta
“na jidnam na ca vairagyari prayah sreyo bhaved iha” iti “dharman santyajya yah
sarvan mari bhajet sa ca sattamah” ity adibhyas tasyah sarvathananyapeksitvam
kim vaktavyam tesam eva jiana-karma-yogadinam pratisv ekesu phalesv api
kadacid atmana sadhyamanesu na tat-tad-gandhapeksatvam api | yad uktam —
“yat karmabhir yat tapasa jiana-vairagyatas ca yat |” ity adau “sarvam mad-
bhakti-yogena mad-bhakto labhate "njasa |” iti |

Bhavanuvada: Not even in one’s wildest dreams does bhakti rely on
karma, yoga, jiana and so on to bestow her own fruit — namely, prema.
But “na jiianarm na ca vairagyam, prayah sreyo bhaved iha — for a person
endowed with bhakti to Me, the cultivation of knowledge and renunciation
is not considered the means to achieve the highest perfection within this
world” (Srimad-Bhagavatam 11.20.31).

Furthermore, Sri Bhagavan says, “dharman sarityajya yah sarvan,
marit bhajet sa ca sattamah — he who has abandoned all dharma (ordinary
religious duties) and performs exclusive bhajana of Me is considered to be
the best of all living entities” (Srimad-Bhagavatam 11.11.32). Statements
such as this certainly establish bhakti’s non-dependence on anything in
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every respect. Not only this, even when she grants the fruits of practising
jiana, karma, yoga and so on, she is not even faintly dependent on them
to do so. In other words, she personally grants the fruits of such practices
without their assistance. Evidence of this is found in Srimad-Bhagavatam
(11.20.32-33):

yat karmabhir yat tapasa / jiana-vairagyatas ca yat
sarvarit mad bhakti-yogena / mad bhakto labhate "njasa

Whatever fruit is obtained through auspicious practices such as
fruitive activities (karma), austerity (tapasya), knowledge (jiiana)
and renunciation (vairagya), My bhaktas easily achieve simply by
performing bhakti-yoga to Me.

Piytsa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura is saying that
one cannot even dream that bhakti relies upon jidana, yoga, karma and so on
to bestow her own fruit of krsna-prema, whereas the karmis, jianis and yogis
fully rely on bhakti to attain the fruit of their practices. What to say of bhakti
relying on anything else, by the mere touch of the above-mentioned jiana,
karma and so on, bhakti’s sanctity is tainted.

Srimad-Bhagavatam (11.20.31) states:

tasman mad-bhakti-yuktasya / yogino vai mad-atmanah
na jiianarm na ca vairagyam / prayah sreyo bhaved iha

[Bhagavan Sri Krsna is saying to Uddhava:] For a devotee who is
endowed with bhakti to Me and whose consciousness is situated
in Me, the cultivation of jiidna, vairagya and so on are generally not
considered the means of attaining the highest auspiciousness within
this world.

Bhakti is transcendental to material qualities and she is independent.
She does not rely on anything, whereas jidna, vairagya, etc. rely on bhakti.
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Without bhakti, they cannot bestow any fruit. Even though the devotee of
Bhagavan does not desire them, they pursue a person with bhakti.

jnana-vairagyadi—bhaktir kabhu nahe ‘anga’
ahimsa-yama-niyamadi bule krsna-bhakta-sanga
Sri Caitanya-caritamrta (Madhya-lila 22.145)

Paths such as jiiana and vairdgya are never limbs of bhakti. Indeed,
good qualities such as non-violence and control of the mind and senses

automatically follow a krsna-bhakta.

Srimad-Bhagavatam (1.2.7) states that Bhakti-devi alone rapidly
awakens pure Vedic knowledge and yukta-vairagya (renunciation in the
spirit of devotion):

vasudeve bhagavati / bhakti-yogah prayojitah
janayaty asu vairagyam / jianam ca yad-ahaitukam

After hearing Srimad-Bhagavatam, a faithful person automatically
acquires bhakti endowed with knowledge and renunciation. By such
bhakti, he realizes Bhagavan’s svariipa in his heart, and he realizes his

relationship with Bhagavan. Thus he obtains service to Him.

In his commentary on this verse, Srila Visvanatha Cakravarti Thakura
says, “jiana-vairagyartham prthak yatno bhaktair na kartavya iti bhavah —
devotees ought not to separately endeavour for jiiana and vairagya.” The
instruction is given to fully renounce varnasrama and so forth, and exclusively
perform bhagavad-bhajana:

djnayaivam gunan dosan / mayadistan api svakan
dharman santyajya yah sarvan / mar bhajet sa tu sattamah
Srimad-Bhagavatam (11.11.32)

O Uddhava, in the scriptures, I have given instruction on the dharma of

mankind. Having considered the favourable and unfavourable aspects
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of such duties, one who renounces the inclination to perform such
ordinary religious duties and instead exclusively performs bhajana of
Me is in fact the best among mankind.

Furthermore, in concluding the Gita, Bhagavan Sri Krsna says to Arjuna:

sarva-dharman parityajya / mam ekam Saranam vrdja
aham tvam sarva-papebhyo / moksayisyami ma sucah

Bhagavad-gita (18.66)

O Arjuna, completely giving up all temporary duties like prescribed
worldly duties and prescribed Vedic duties, you should take shelter
solely of Me. Do not worry, I will liberate you from all sins that arise

from your abandoning your prescribed religious duties.

In Priti-sandarbha, Srila Jiva Gosvami writes, “bhakti tatparyantama-
sahamana | — bhakti cannot tolerate mixing with other practices like jiana
and karma.” In bestowing prema, which is the fruit of bhakti, the assistance
of karma, jiiana, etc. is certainly not needed. Rather, the mere fragrance of
bhakti — or a semblance of bhakti — easily grants the cherished results of
karma, jiiana, yoga and so on. Sri Krsna says to Uddhava:

yat karmabhir yat tapasa / jiana-vairagyatas ca yat
yogena dana-dharmena / sreyobhir itarair api

sarvarih mad-bhakti-yogena / mad-bhakto labhate “fjasa
svargapavargam mad-dhama / kathancid yadi vanchati

Srimad-Bhagavatam (11.20.32-33)

Through bhakti-yoga, My bhakta effortlessly attains that which is to be
gained by the practices of pious action (karma), austerity (tapasya),
knowledge (jiidna), renunciation (vairdgya), mystic perfection (yoga),
religious charity (dana-dharma), pilgrimage to holy places (tirtha-yatra)
or saintly vows (vrata). Although My bhaktas do not desire anything
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apart from serving Me, still, under certain special circumstances, if they
so desire, they can easily attain heaven, liberation or even My abode. On

the other hand, karma, tapasya, jiiana, etc. are all fruitless without bhakti.

5¢ ~ The futility of any practice devoid of bhakti

tam vina tu tesam — “bhagavad-bhakti-hinasya jatih sastram japas tapah |
apranasyeva dehasya mandanam loka-raiijanam ||” ity ader vaiphalyayaiva
syad iti | tasyah parama-mahatya adhinatvam tesam sampranayaivastam |

Bhavanuvada: “For a person devoid of bhakti, his high birth, scriptural
learning, the uttering of mantras and austerities are like decorations on a
corpse; they are useless. Such external practices are performed only for the
sake of delighting the minds of common people” (Hari-bhakti-sudhodaya
3.11). In other words, although all these attributes are externally capable
of attracting the attention of an ignorant person, they are actually incapable
of granting any fruit. Therefore, to become fruitful, or full of life, they
must accept subordination to supremely glorious Bhakti-devi. This means
that without bhakti, a man’s birth in a high dynasty, scriptural knowledge,
chanting of mantras, austerity and so forth are all fruitless. Just as the body
is subordinate to the life airs (prana), so jidana, japa, tapa, yoga, etc. are
subordinate to bhakti.

Piyusa-varsini-vrtti: Hari-bhakti-sudhodaya (3.11) states:

bhagavad-bhakti-hinasya / jatih sastram japas tapah
apranasyeva dehasya / mandanam loka-rafijanam

For those devoid of bhagavad-bhakti, high birth in the brahmana class,
erudition in Vedic and other scriptural texts, self-discipline and austerity
are just like decorating a corpse with fine clothes and ornaments for the

satisfaction of worldly people.
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These scriptural statements convey the futility of practices that are
devoid of bhakti. Whatever fruit is to be obtained through observance of these
practices is obtained only by bhakti’s assistance. It is to be understood that the
practices of japa, tapasya and so on are indeed subordinate to the incomparably
greater Bhakti-devi, just as the body is subordinate to the life airs.

5d ~ In the performance of bhakti, considerations such as

purity of time and place are not required

api tu karma-yogasya kala-desa-patra-dravyanusthana-suddhy-ady-apeksa
ca tat-tat-smrti-prasiddhaiva | asyas tu na tatha — “na desa-niyamas tatra na
kala-niyamas tatha | nocchistadau nisedho ’sti harer namani lubdhakah ||”
ity adeh | kim casyah prasiddha-sapeksatvam api na | “sakrd api parigitam
sraddhaya helaya va | bhrgu-vara nara-matram tarayet krsna-nama ||” ity adeh |
kim anyad vaktavyam sva-suddhi-paryantapeksapi naivasya drsta “Suddham
vasuddha-varnam vyavahita-rahitam tarayaty eva satyam” ity dadeh |

Bhavanuvada: In performing karma-yoga, meaning the various
ceremonial activities related to karma-kanda (Vedic fruitive acts aimed at
one’s own enjoyment), there are requirements regarding purity of time,
place, recipient, ingredients, ceremonial formalities and so on. This is
specifically seen in the smrti-sastras related to such activities. But there
are no such regulations for bhakti: “O hunter, in carrying out $ri harinama-
kirtana, there is no consideration of place. Even if someone has food
remaining in his mouth or is in an impure state, nama-kirtana is not
prohibited” (Visnu-dharmottara).

Furthermore, even reliance on what is normally a prerequisite, such
as Sraddha, is unnecessary in bhakti: “O best of the Bhrgu dynasty, if a
person even once utters the name of Krsna without offence — be it with
faith or indifference — that chanting will deliver him from the bondage of
material existence” (Skanda Purdana).
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What more can I say? In the performance of bhakti, even one’s

personal purification is of no concern. In whatever manner the holy name

is pronounced — clearly or unclearly — uttering it without interruption

delivers a person.

Piyusa-varsini-vrtti: Another consideration is that while such practices

as karma and jiana rely upon place, time, recipient, ingredients, ceremonial

formalities, purity and other considerations, the practice of bhakti does not.

Anybody, in whatever place they may be, at any time, and in any condition,

can do hari-bhajana. This is well-established in vaisnava-smrti:

na desa-niyamas tasmin / na kala-niyamas tatha
nocchistadau nisedho ’sti / sri-harer namni lubdhaka

Visnu-dharmottara,
quoted in Hari-bhakti-vilasa (11.408)

O hunter, the indescribable greatness of harinama is such that its
performance is not restricted by place or time. It can be chanted even
when a person has food in his mouth and on his hands. In any condition,
whether pure or contaminated, there is never any prohibition on the

performance of nama-sankirtana.

Bhakti does not rely on anything to bestow her own complete perfection.

For this reason, it has been said:
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The commentary on this verse quoted in Hari-bhakti-vildsa states:

yatha kathaiicit sakrt tat kirtanad apy anusangikatvena sarvasyapi
mokso bhaved evety aha sakrd apiti | parity arddhe avyaktam
asampurnam uccaritam apity arthah |

The purport is that the primary fruit of chanting the holy name of Sri
Krsna is krsna-prema. Therefore, whoever performs kirtana of His name one
time — in any manner — most certainly obtains liberation (moksa), which is
krsna-kirtana’s inherent, concomitant fruit. It should be understood that the
purport of the component pari in the word parigitam is that one obtains this
result even upon indistinctly or incompletely uttering nama.

5e ~ In karma-yoga, errors in the utterance of mantras

give rise to immense obstacles

karma-yogasya tatha-bhutatve mahanartha-karitvam eva | “mantra-hinah
svarato varnato va mitho prayukto na tam artham aha | yathendra-satruh
svarato ’paradhat sa vag-vajro yajamanari hinasti ||” ity adeh |

Bhavanuvada: By contrast, both injunctions and prohibitions are
present in karma-yoga, as are stipulations regarding place and time.
Transgressing these considerations generates severe anarthas. As stated in
the scriptures, if during the performance of a yajiia (oblations offered into
fire) or other rituals a mistake is committed in articulating a particular
mantra’s acute, grave or circumflex pitch accents, if any syllable is omitted
or if the syllables are not arranged accurately, such incorrect utterance
acts as a lightning bolt and utterly ruins the beneficiary of the yajiia, just
as Tvasta Rsi’s incorrect utterance of the syllables indra-satro while trying
to say, “May the enemies of Indra increase,” caused the opposite of the
result desired.
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Piyasa-varsini-vrtti: In the practice of bhakti, which is the supremely
powerful function of Sri Bhagavan’s svariipa-sakti, there is no consideration
of place, time or recipient, and there is no possibility that the practitioner of
bhakti will ever meet with ruination, even if there are flaws in his bhajana.
Such is not the case, however, in such practices as karma and jiana. In the
performance of karma-yoga, the injunctions and prohibitions regarding
place, time or recipient are a consideration. If but a tinge of a flaw remains, it
causes a great calamity for the executor of that practice, and sometimes even
utter ruin will befall him. The activities of Tvasta Rsi described in the Sixth
Canto of Srimad-Bhagavatam serve as evidence of this.

Once, having observed Indra’s arrogance, Brhaspati, the guru of the
demigods, hid for some days in order to teach Indra a lesson. The demoniac
race, which is inimical to the demigods, received news that Brhaspati had
become exceedingly displeased with Indra and had gone missing. With the
help of their own guru, Sukracarya, the demons attacked and effortlessly
defeated the demigods, who had become feeble on account of being
abandoned by Brhaspati, and they captured the kingdom of heaven.

At that time, the demigods took shelter of Brahma, who advised them to
appoint Tvasta Rsi’s son Visvartpa, as their priest, which they did. Visvarapa
presented the Narayana-kavaca to Indra, and in this way the demigods
headed by Indra defeated the demoniac race. Visvarupa, although the son
of the devout sage Tvasta, was also related to the demons as their grandson
(being the son of a demon’s daughter). That is why at the time of offering
oblations, he covertly offered a portion of the sacrifice to the demons.

At one point, Indra noticed this, and in his wrath, he killed Visvarapa.
Knowing this, Tvasta Rsi set out to perform a sacrifice to bring about the demise
of Indra. Uttering the mantra “indra-3atro vivardhasva — enemies of Indra, may
you increase!” he proceeded to offer oblations into the sacrificial fire.

There are three kinds of pitch accents: udatta — “raised” (acute accent,
high pitch); anudatta — “not raised” (grave accent, low pitch); and svarita —
“sounded” (circumflex, high-falling pitch). When articulating the words indra-
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satro vivardhasva, if the word indra is anudatta and its articulation abrupt,
and if the word sSatru is udatta, meaning its articulation is prolonged, then
the child produced from the effect of uttering the mantra in this manner will
kill Indra. By the will of destiny, however, Tvasta Rsi’s articulation of the word
indra was udatta (high and prolonged) and his articulation of the word “satru”
was anudatta (low and abrupt). Consequently, the meaning of the mantra was
reversed: “May an offspring be obtained who will be killed by Indra.” Thus,
Vrtrasura was born from that sacrifice, and Indra eventually killed him.

Upon there being the most minimal shortcoming — the slightest mistake
in articulation — Tvasta Rsi’s sacrifice produced the result he least desired,
not the result he cherished. And so it was that the exact opposite came to
pass, for Indra vanquished Vrtrasura.

However, this is not so on the path of bhakti:

murkho vadati visnaya / dhiro vadati visnave
ubhayos tu samam punyari / bhava-grahi janardanah
Sri Caitanya-bhagavata (Adi-khanda 11.108)

One who is inept [in Sanskrit grammar] intones visnaya namah when
offering obeisance to Lord Visnu, whereas one who is learned intones
visnave namah. But both achieve equal piety by their offering of obei-
sance, because the Supreme Lord, Sri Janardana, only accepts a person’s

inner mood.

A father is very pleased to hear the broken language of his infant child.
In fact, hearing the child’s chatter gives the father even more delight than
hearing the sophisticated language of his elder son. Similarly, in bhakti,
even if a devotee’s articulation of hymns and prayers in praise of Bhagavan
lack clarity, Bhava-grahi Janardana, He who accepts only loving sentiments,
understands the internal feelings of the devotee and is delighted.

Such is not the case, however, with sacrifices (yajiias) composed entirely
of fruitive acts. By the slightest imperfection in Tvasta Rsi’s articulation,
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the result was reversed. Thus, bhakti-yoga has a speciality that makes it
vastly different from karma-yoga, for the activities of karma-yoga, such as
the ceremonial offering of oblations into the sacrificial fire, as well as the
sacrifices themselves, are dependent on faultless and pure performance.

5f ~ Jiiana-yoga is subservient to karma & the slightest

deviation is condemned

evam jianasyantah-karana-suddhy-adhinatvam prasiddham eva | nisphala-
karma-yogenantah-karanasya suddhau nispaditayam eva tatra tasya pravesat
karmadhinatvam ca | tad-adhikrtasya daivad duracaratva-lave ’pi “sa vai vantasy
apatrapah” iti ninda | kamsa-hiranya-kasipu-ravanadinam tat-tat-prakarana-
drstya jnanabhyasavatam api na tattvena vyapadesa-lavo ’pi |

Bhavanuvada: Similarly, it is well known that one who takes shelter
of jiiana-yoga is dependent on purity of mind. Without purity of mind,
jiana-yoga will bear no fruit. Only upon the mind being purified through
niskama-karma-yoga (pious action devoid of fruitive desire) does one
become eligibile to enter the path of jidna-yoga. Therefore, it is seen
that jiana-yoga is dependent on karma. Furthermore, it is also seen that
sastra repeatedly condemns as a shameless vomit-eater any practitioner
of jiiana-yoga who by chance misbehaves even slightly. Sastra states, “sa
vai vantasy apatrapah... — if a person renounces the sannydsa-asrama,
which is the perfection of tri-varga (religion, economic development
and sense gratification), and again enters household life, he is called a
vantasi, a shameless person who eats his own vomit” (Srimad-Bhdgavatam
7.15.36). It is seen in relevant scriptural contexts that, although Karnsa,
Hiranyakasipu, Ravana and the like were engaged in the cultivation of
jinana, they are widely criticized, because they did not possess even a trace
of true jiiana. Sadhus do not sanction even the slightest misconduct in the
practitioners of jinana.
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Piyasa-varsini-vrtti: Jiidna-yoga, also, is essentially dependent on purity
of mind. Such is the assertion of the revealed scriptures. The practice of
jinana will not be successful as long as the mind remains impure. Hence, the
eligibility for initiation into jiana-yoga arises only when one achieves purity
of mind through niskama-karma-yoga (selflessly performing pious action).
In this way, jiiana-yoga is dependent on karma, also. In Bhagavad-gita (3.19),
Sri Krsna says:

tasmad asaktah satatam / karyam karma samacara
asakto hy acaran karma / param apnoti purusah

O Arjuna, without attachment — that is, being devoid of the craving
to gain the fruits of action — always perform your prescribed duties.
By performing those duties in a detached manner, the consciousness
becomes pure. Only when the consciousness is pure will one become

eligible to cultivate jiiana. Thereafter, one attains salvation (mukti).

The purport is that as soon as there is the slightest imperfection or
corruption in the sadhakas’ execution of karma, jiiana and so on, their lives,
both in this world and the next, are ruined to such an extent that those
sadhakas become utterly vanquished. However, on the path of bhakti, as
soon as pard-bhakti (transcendental devotion) enters the heart — which may
happen even while faults like lust, anger and depravity remain present there —
any faults are dispelled by the mercy of bhakti. Nonetheless, sadhakas should
always make an active effort to abstain from bad behaviour. It is completely
inappropriate to engage in immoral acts while performing bhakti. By doing
so, Bhakti-devi conceals herself.

This implies that criticism of the sadhaka-bhaktas is not found [in
sastra] even if poor behaviour surfaces in their present life due to misdeeds
committed in former lives, or even if traits arise that are governed by
impressions from former lives. This is because Bhakti-devi manifests in
the heart of non-duplicitous practitioners of bhakti and instantly purifies
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their mind and consciousness. On the other hand, saintly persons do not
approve of the slightest kind of ill behaviour in the practitioners of jiiana.
For instance, although Kamsa, Hiranyakasipu, Ravana and the like were in
fact greatly knowledgeable, because of their depravity, they are denounced
everywhere. They are referred to as demons.

5g ~ The eradication of lust, the disease of the heart,
through bhakti

bhaktes tu “vikriditam vraja-vadhiuibhih” ity adau — “bhaktim pararih bhagavati
pratilabhya kamar | hrd-rogam asv apahinoty acirena dhirah ||” ity atra
“ktva” pratyayena hrd-rogavaty evadhikarini paramaya api tasyah prathamam
eva pravesas tatas tayaiva parama-svatantraya kamadinam apagamas ca |

Bhavanuvada: It is apparent that a person has admission to the path of
bhakti even when faults like lust remain. We learn from Srimad-Bhagavatam
(10.33.39), “vikriditarih vraja-vadhiibhih... — a person who, with full faith,
hears about and narrates the all-pervading Sri Krsna’s transcendental
pastimes, such as His rasa-lila with the damsels of Vraja, quickly gains
transcendental devotion (para-bhakti) to Him. And concurrently, being
sober, or in other words, being in control of his senses, that person is very
soon able to alleviate himself of lust, the disease of the heart.”

In this sloka, the use of the suffix ktva refers to the word pratilabhya,
which means “after attaining bhakti”. [In Sanskrit grammar,] this is a
non-terminating verb. The purport is that even while the disease of the
heart, meaning lust and the like, still remains, one is eligible to hear and
chant about pastimes of rdasa. The point being that after such hearing and
reciting, pard-bhakti appears in the heart, and then, by the influence of
that supremely independent bhakti, the diseases of the heart, headed by
lust, are indeed dispelled.
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Piyasa-varsini-vrtti: On account of the emergence of faults headed by
lust, the practitioner of karma, yoga or jiana, as well as a person who is
eligible to practise them, is criticized in every way and meets with complete
ruination. On the path of bhakti, however, there is no possibility of this.
Rather, a person is eligible for bhakti even while faults like lust remain in him.
As he begins to perform the limbs of devotion, the supremely independent
Bhakti-devi manifests in his heart, and all his faults are soon vanquished.

Srila Visvanatha Cakravarti Thakura is herein propounding the above-
mentioned principle with evidence from pre-eminent scriptures. In the
awakening of bhakti, the primary stage is sraddha, and after that, rati (the
sprout of prema). By listening to narrations of the pastimes of Bhagavan
from the mouths of enlightened personalities, either sraddha or rati arises
[depending on the previous samskaras of the listener]. The essence of all
Bhagavan’s rasa-laden pastimes is rasa-lila. After narrating that incomparably
sacred pastime, Srila Sukadeva Gosvami revealed the fruit of hearing and
describing it:

vikriditam vraja-vadhubhir idam ca visnoh
sraddhanvito ‘nusrnuyad atha varnayed yah
bhaktim param bhagavati pratilabhya kamam
hrd-rogam asv apahinoty acirena dhirah
Srimad-Bhagavatam (10.33.39)

A sober person who, with full faith, continuously hears or describes
Bhagavan Sri Krsna's transcendental rasa-lila with the damsels of Vraja
will first attain transcendental devotion to the lotus feet of Bhagavan.
Thereafter, he will quickly conquer his senses and become forever free

from the disease of the heart — worldly lust.

As already mentioned, the intended meaning of this verse is that by
incessantly and faithfully hearing and reciting Sr1 Krsna’s rasa-lila with the
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vraja-gopis, one obtains parda-bhakti, whereby the diseases of the heart, headed
by lust, will disappear quite rapidly. In this verse, the terminating verb in
the phrase “kamari hrd-rogam asv apahinoti — lust, the disease of the heart, is
totally given up, quite rapidly” is used after the non-terminating verb within
the phrase “bhaktirn param bhagavati pratilabhya — gaining para-bhakti for
Bhagavan Sri Krsna”. By this, the following point is understood: Para-bhakti, or
bhakti characterized by prema, is obtained even while lust remains. Thereafter,
by the influence of that para-bhakti, which is supremely independent and
extremely powerful, the disease of the heart, meaning lust, or material desires,
is destroyed.

In his Laghu Vaisnava-tosani commentary on this Bhagavatam verse
(10.33.39), Srila Jiva Gosvami has written, “atra tu hrd-rogapahanat piirvam eva
parama-bhakti-praptih, tasmat parama-balavad evedam sadhanam iti bhavah —
it is a universal principle that first the disease of the heart, or the impetus
to engage in sense-gratification, is destroyed through sadhana, and then
the desired object (sadhya-vastu) is obtained.” But it is stated above that
para-bhakti is obtained even while the disease of the heart, lust, remains. It
has thereby been pointed out that hearing and reciting rasa-lila with deep
faith is the incomparably powerful sadhana for obtaining para-bhakti. Here,
para-bhakti is to be understood as none other than gopi-prema, the topmost
expression of prema.

5h ~ Sastra does not criticize even a depraved person in
his performance of bhakti

tesam kadacit sattve ’pi “api cet su-durdacaro bhajate mam” iti “badhyamano
’pi mad-bhakta” ity adibhyas ca tad-vatam na kvapi sastresu ninda-leso ’pi |

Bhavanuvada: Furthermore, although lust and so forth sometimes persist
even while one performs sadhana-bhajana, still “api cet su-duracaro bhajate
mam... — a person may be extremely depraved, but if he performs bhajana
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of Me exclusively, he is certainly a sadhu” (Bhagavad-gita 9.30). Also,
“badhyamano ’pi mad-bhaktah... — even if My bhakta, due to uncontrolled
senses, is attracted to sense objects, because of the predominace of bhakti,
he is never overwhelmed by those objects” (Srimad-Bhagavatam 11.14.18).
According to these and other evidential statements of scripture, even when
bhaktas remain in a state of depravity, not even a slight trace of criticism
of them is found anywhere.

Piytusa-varsini-vrtti: Not to speak of the disease of the heart continuing,
meaning that lust is still present there, one never even hears criticism [in
sastra] of an extremely degraded individual who is on the path of bhakti and
performing one-pointed bhajana. Not even criticism of his bhajana is heard.
This is clearly evident in the statements of Bhagavad-gita (9.30):

api cet su-durdcaro / bhajate mam ananya-bhak
sadhur eva sa mantavyah / samyag vyavasito hi sah

Svayam Bhagavan Sri Krsna says, “O Arjuna, whoever performs bhajana
of Me with one-pointed consciousness, even if he is extremely ill-behaved,
should be considered a sadhu (saint), since his endeavour with perseverance
and care is highly saintly. That person who does not worship any demigod or
goddess but only worships Me; who does not perform jiana, karma, yoga, etc.,
but only performs bhakti to Me; and who does not aspire for anything apart
from My satisfaction, should, in fact, be acknowledged as a sadhu, or bhakta,
even if he is affected by degraded behaviour in the form of violence, adultery,
theft and so forth. This is My command. As such, although it is absolutely
impossible for such wayward behaviour to remain in a person who is resolutely
engaged in one-pointed bhajana of Me, if it does happen to be observed in him
at some point, still he must be acknowledged as a sadhu.”

The essence of Srila Visvanatha Cakravarti Thakura’s Sarartha-varsini
commentary on this Bhagavad-gita verse is that Bhagavan’s attachment to the
devotees is totally natural. Consequently, even if a devotee is ill-behaved,
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his bhakti will never be destroyed, and Bhagavan in time will elevate him to
an exalted position. It is solely with the aim of clearly expressing this point
that this verse has descended to this world.

That person who does not worship other gods, who does not accept
the shelter of practices like karma and jiiana — but only accepts the shelter of
bhakti — and who has no longing in his heart besides Sri Krsna’s happiness, is an
ananya-bhakta. As such, even if impressions due to wicked deeds — violence,
adultery, theft and so forth — committed in his previous births persist in the
bhakta, he is to be understood as saintly. The component mantavyah (“must
be considered”) in this verse is the edict — that is, the edict of Bhagavan.
Not honouring it will prove detrimental. Moreover, not honouring this edict
will mean transgressing the words emanating from Bhagavan’s divine lotus
mouth. Hence, in regard to such ill-behaved individuals, there exists not the
slightest bit of room for suspicion regarding their standing as sadhus.

At this point some persons may conjecture, “Is it not that someone is a
sadhu to the degree he does exclusive bhajana of Bhagavan, and to the degree
he acts wickedly, he is not a sadhu?” In answer to this, it is said sadhur eva.
That is, by virtue of the word eva (“certainly”), he is never to be conceived
of as unsaintly, to any degree at all. In fact, he is to be accepted as a sadhu
entirely. Moreover, there is another reason why Bhagavan is advocating that
he be honoured as a sadhu: “His intelligence is thoroughly fixed in bhakti
to Me.” In other words, the merit of such a person’s resolve is that even if
he has to go to hell for his unrelenting sins, he will not give up one-pointed
krsna-bhajana at any cost.

In essence, although this verse from Bhagavad-gita describes the
magnificence of ananya-bhakti (one-pointed devotion), it is not giving a
licence for misbehaviour. In truth, it is never possible for the hearts of the
bhaktas to be inclined toward bad behaviour for long. That is why the word
api (“even”) has been used at the beginning of this Gita verse. Even if, by
chance, such depravity occurs within the conduct of a sadhaka who remains
under the control of any bad impressions, due to either the activities of his
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previous births or heinous association, then the supremely independent and
very powerful Bhakti-devi removes those ill thoughts from his heart quite
swiftly. By the fire of repentance, the heart of that sadhaka rapidly becomes
pure. That is why in the subsequent verse of the Gita, Sr1 Bhagavan has said:

ksipram bhavati dharmatma / sasvac chantim nigacchati
kaunteya pratijanihi / na me bhaktah pranasyati

Bhagavad-gita (9.31)

Arjuna, such a person fixed in bhajana of Me swiftly becomes virtuous.
He obtains perpetual serenity and never meets with ruination. For this
very reason, you can say with solemn assurance that My bhaktas are

never ruined.

That person who does not deliberate on these statements of Gita or
understand their underlying meaning or purport, and who, considering
this verse a licence, knowingly engages in corrupt acts while doing bhajana,
feeling no remorse, has not a fraction of saintliness in him. Furthermore,
by habitually committing sinful acts on the strength of the holy name, he
commits terrible offences. This is to be understood as fact. Only when $r1
nama becomes pleased by his unending performance of nama-sankirtana,
along with his forsaking ill-behaviour and the like, can his incessant repenting
and his experience of intense misery again qualify him as saintly. There is no
other way. This point should also be understood in this light.

On the path of jidna, a jaani is criticized as long as the slightest
depravity remains in him, and for that, he is not recognized as a jiani, as
Srimad-Bhagavatam (11.18.40) states:

yas tv asamyata-sad-vargah / pracandendriya-sarathih
jiana-vairagya-rahitas / tri-dandam upajivati

A renunciant who has taken refuge in the path of jiana, but whose

mind and senses remain uncontrolled, is devoid of knowledge and
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renunciation and is impelled by his charioteer-like intelligence. He makes
a show of bearing a danda, solely for the purpose of maintaining his
livelihood.

On the other hand, a person’s standing as a bhakta is not forbidden
and criticism of him is not found, even if he is badly behaved. The author
substantiates this with the following verse:

badhyamano ’pi mad-bhakto / visayair ajitendriyah
prayah pragalbhaya bhaktya / visayair nabhibhiiyate
Srimad-Bhagavatam (11.14.18)

[Sri Krsna said:] O Uddhava, by the influence of powerful bhakti to Me,
even My bhaktas who are not completely competent in subduing their

senses are not overwhelmed by sense objects.

51 ~ Ajamila is accepted as a bhakta even though he chanted a

mere semblance of the holy name

ajamilasya bhaktatvar visnu-dutair niriipitam | ‘sanketa-bhagavan-nama putra-
snehanusangajam’ ity adi-drstya tad-abhasavatam apy ajamiladinam bhaktatvam
sarvaih sangitam eva |

Bhavanuvada: The messengers of Visnu (the Visnuditas) are fully
versed in tattva. In comparison with the Yamadutas, they do not err in
ascertaining what is real and unreal. Therefore, what they determine is
the truth. They thus established Ajamila’s standing as a bhakta: “Although
he remained a man of depraved character, out of fondness for his son, he
uttered the name ‘Narayana’, albeit in reference to his own son.” Thus,
such utterances, although a mere semblance (abhasa) of Bhagavan’s name,
reveal the glorious position of Ajamila and others like him as bhaktas and
as those who are to be extolled by all.
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Piyusa-varsini-vrtti: Even when a mere semblance of bhakti exists in
an extremely fallen individual (duracari), his standing as a devotee is not
impeded, not to speak of one who is practising bhakti with serious intensity.
An example of this is Ajamila, whose standing as a devotee was confirmed by
the Visnudatas, even though he was dissolute. Being overcome by affection
for his son, Ajamila uttered Bhagavan’s name in reference to his son, since
his son’s name was Narayana. Ajamila was a depraved individual, but his
standing as a bhakta, merely by his uttering a semblance of Bhagavan’s name,
is celebrated through this evidence from the revealed scriptures.

5j ~ Paths such as karma-yoga are dependent on bhakti

tad evam karma-yogadinam antahkarana-suddhi-dravya-desa-suddhy-adayah
sadhakas tad-vaigunyadayo badhaka bhaktis tu prana-dayiny eveti | sarvatha
paratantryam eva tesam | na hi svatantrah kendpi sadhyante badhyante veti |

Bhavanuvada: It is accepted, therefore, that in regard to karma, yoga
and other paths, the mental purity of the practitioner and the purity of the
ingredients, place and so forth are vital to the success of the practice, and
any fault, wantonness, etc. in these factors hinders that success. And even
if perfectly performed, these disciplines can never bestow any fruit without
bhakti, for bhakti alone breathes life into them. Therefore, it can be perceived
in every way that disciplines like karma, yoga and jiiana depend on bhakti.
There are factors that make these processes successful, and there are factors
that hinder them. These processes are not in themselves independent.

Piyusa-varsini-vrtti: In this manner, the siddhanta is firmly established
that some factors render practices such as karma, jiiana and yoga effective,
and some factors render them defective. Purity of consciousness (citta) and
so forth make them effective, and the distortion brought about by desire for
enjoyment and the like makes them defective. That practice (sadhana) in
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which effective and defective factors govern its success can never be referred
to as dependent on itself only.

On the other hand, the practice of bhakti, which is autonomous and
very powerful, does not require purity of consciousness and so forth. This
is because hearing and chanting can go on even when the heart remains
impure. Even when lust and so forth remain, the practice of bhakti is not
impeded, since alongside the presence of lust, the activities of bhajana, such
as hearing and chanting, are performed. Therefore, the sadhana of bhakti is
supremely autonomous. There is not even the slightest doubt about this.
That which is supremely autonomous is neither made effective nor defective
by anything, at any time.

5k ~ The superiority of bhakti over moksa

kim ca jianaika-sadhana-matratvar bhakter ity ajiair evocyate yato jiana-
sadhyan moksad api tasyah paramotkarsa evalocyate | “muktim dadati karhicit
sma na bhakti-yogam” iti | “muktanam api siddhanam narayana-parayanah |
sudurlabho prasantatma kotisv api mahamune ||” ity adibhyah |

Bhavanuvada: Only an ignorant person claims that jiidna activates
bhakti. Sastra indeed determines the supreme eminence of bhakti, even
over moksa, which is the ultimate goal of jiana.

Srimad-Bhagavatam (5.6.18) states, “Sri Hari may give salokya-mukti
and so forth to those who perform bhajana of Him, but He does not easily
bestow prema-bhakti-yoga.” Moreover, it has been said, “O great sage, even
among hundreds of millions of perfected and liberated personalities, it
is extremely rare to find even one bhakta who is dedicated to serving Sri
Narayana, his mind thus totally serene” (Srimad-Bhagavatam 6.14.5).

In $astra, one encounters numerous statements like these, which
conclusively establish bhakti’s supremacy over jiiana or bhakti’s absolute
supremacy over mukti, the ultimate fruit of jidna.
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Piytsa-varsini-vrtti: Previously, the pre-eminent author, Srila Visvanatha
Cakravarti Thakura, has explained that the practices of karma, jiiana, yoga and
so on have the nature of being dependent on something else — since certain
elements render them effective and certain elements render them defective —
but that the practice of bhakti is supremely independent (svatantra) due to the
absence of anything that can render it effective or defective.

Ignorant persons, unable to understand the actual imports of sastra, say
that jiiana activates bhakti. Refuting the philosophical conclusions of such
ignorant persons, Srila Visvanatha Cakravarti Thakura is establishing the
absolute supremacy of bhakti with evidence from scripture.

Some people say that jiana activates bhakti. In their opinion, the
inclination for bhakti is actually impossible without knowledge of the soul
(atma-tattva), knowledge of the Absolute Truth (para-tattva) and so on. They
explain this by saying that while secondary sadhanas are certainly never
required in the practice of bhakti, there is no way to activate bhakti other
than by developing jiiana. Srila Visvanatha Cakravarti Thakura, considering
such people uninformed, is refuting their ideas and demonstrating the
independence of bhakti.

An extensive analysis of jiiana is now presented. By the word jiiana,
three branches of knowledge are understood: (a) tat-padartha-jiana,
meaning knowledge of the Absolute Truth (Parabrahma, or bhagavat-tattva),
(b) tvam-padartha-jiiana, meaning knowledge of the intrinsic, spiritual form
(svariipa) of the living entity and (c) sambandha-jiiana, meaning knowledge
of the relationship between the Absolute Truth and the living entity.

(a) Tat-padartha-jnana — knowledge of the intrinsic form of the Absolute
Truth Sri Krsna, the object of worship

Tat-padartha-jnana is the transcendental knowledge that Parabrahma
St Krsna possesses a beautiful form and that He is composed of eternality,
cognizance and bliss (sat, cit and ananda). It refers to knowledge of His quality
of being Svayam Bhagavan or Parabrahma, even while acting like a human,
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and of His quality of being the embodiment of the totality of all rasa. It refers
to knowledge of His unlimited beauty, of His unlimited madhurya, of His
unlimited form, qualities and pastimes, and of His unlimited kindness. It refers
to knowledge of all His other qualities, like His affection for His devotees.
It also refers to knowledge of His holy abode, associates, internal potency
(svarupa-sakti) and external potency (maya-sakti).

(b) Tvarh-padartha-jiiana — knowledge of the jiva

Tvar-padartha-jiana refers to knowledge of the jiva’s qualities of being
a particle of consciousness, of emanating from the tatastha-sakti (the Lord’s
marginal potency), of being the Lord’s separated expansion (vibhinnamsa),
of being the eternal servant of Sri Krsna, of having a minute degree of
independence, and so on.

(c) Sambandha-jnana — knowledge of the relationship between
Bhagavan and the living entity

Sri Krsna, who is the very form of the Absolute Truth, is the Lord,
and the living entity is His eternal servant. Sri Krsna is infinite, and the jiva
is infinitesimal. Sr1 Krsna is the controller of maya, and the living entity
is controlled by maya. Forgetfulness of Sri Krsna’s lotus feet is the sole
cause of the living entity’s entanglement in maya and his unending misery,
whereas bhajana of Sri Krsna is the sole means of his becoming liberated
from maya and obtaining supreme bliss. Knowledge of all this is referred to
as knowledge of the relationship between the Supreme Lord and the living
entity, or sambandha-jiana.

Some people speak about knowledge of the oneness of Absolute Reality
and the living entity (brahma-jiva-aikya-jiana). They do not accept the
existence of Parabrahma’s potency (Sakti) or the existence of His personal
aspect: His beautiful form and varied qualities. According to their conception,
Absolute Reality is without qualities and without form; there is no dis-
tinction between the living entity and brahma; and brahma-sayujya-mukti
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(merging in brahma) is the living entity’s ultimate goal. These people are
offenders to Bhagavan, because they think that the insignificant living
entities are the Absolute Truth and that Parabrahma Sri Krsna, Sri Rama and
so on, who have transcendental qualities, are but peculiarities of the illusory
energy. Knowledge about the oneness of the Absolute Reality and the living
entity is averse to bhakti, and is therefore to be abandoned entirely.

The association of devotees (sat-sanga) is one of the primary limbs of
bhakti-sadhana. By the mercy of a supremely independent mahapurusa, the
above-mentioned three kinds of jiiana independently blossom in the heart
of the bhakti-sadhaka. This is because the sadhaka has associated with a
mahapurusa and has heard the bhagavat-katha that flows ceaselessly from
his mouth. If it were possible to be inclined toward the activities of bhakti,
such as sat-sanga and bhajana-kriya, by separately obtaining that jiana,
then it could be said that jiana activates bhakti. Occasionally, such jiana is
somewhat helpful upon one’s entering the path of bhakti, but it cannot be
called the activator of bhakti, since it is not a limb of bhakti or bhajana. Srila

Ripa Gosvami writes:

jnana-vairagyayor bhakti- / pravesayopayogita
isat prathamam eveti / nangatvam ucitam tayoh

yad ubhe citta-kathinya- / hetu prayah satarm mate
sukumara-svabhaveyam / bhaktis tad-dhetur irita
Bhakti-rasamrta-sindhu (1.2.248-249)

In other words, when knowledge (jiiana) and renunciation (vairagya)
are not inharmonious with the path of bhakti, or when they are in fact
favourable to bhakti, their usefulness for starting one on the path of bhakti is
accepted. But after a person has set off on the path of bhakti, jidana and
vairagya are no longer necessary; hence they are never limbs of bhakti.
According to the conception of mahapurusas, after one enters the domain
of bhakti, the continued practice of jiidna and vairagya hardens the heart.
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Therefore, it is solely bhakti, which is so tender, that is the cause of entering
the domain of bhakti, or crossing the threshold to bhakti. That is why it has

been said in Srimad-Bhagavatam (10.14.3):

Knowers of the Truth do not make this claim, because countless scriptures
establish bhakti’s supreme excellence over even mukti, the ultimate goal of
jiana. Srila Visvanatha Cakravarti Thakura is giving an example of this from

jiane prayasam udapasya namanta eva
jivanti san-mukharitam bhavadiya-vartam

sthane sthitah sruti-gatam tanu-van-manobhir
ye prayaso ’jita jito ’py asi tais tri-lokyam

[Sri Brahma is eulogizing Sri Krsna:] O unconquerable one, in this universe
there are those who do not make even a slight separate endeavour to obtain
knowledge of Your nature and form, Your majesty and Your greatness.
They maintain their existence by staying near Your bhaktas and hearing
and serving with their body, mind and words the narrations of Your names,
forms, qualities and pastimes, which automatically flow from Your bhaktas’
lips. Although You are ordinarily unconquerable, meaning no one in the

three worlds can defeat You, You are conquered by such individuals.

Therefore, it is only the uninformed who say that jiiana activates bhakti.

Srimad-Bhagavatam (5.6.18):

92

rdjan patir gurur alam bhavatam yadunam
daivam priyah kula-patih kva ca kinkaro vah

astv evam anga bhagavan bhajatam mukundo
muktir dadati karhicit sma na bhakti-yogam

O Pariksit, Bhagavan Mukunda Himself was the master, the guru, the
worshipful deity, the best friend and the family head of the Pandava and
Yadu dynasties. Sometimes, He would even act as their obedient servant

and become their messenger. The most beneficent Bhagavan may easily
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give mukti to those dedicated to attaining His favour, but He rarely gives
prema-bhakti.

In essence, Srila Visvanatha Cakravarti Thakura writes in his Sarartha-
darsini commentary on this verse that Maharaja Pariksit felt deep sorrow at
the time of hearing Srimad-Bhagavatam, because he knew that no avatara
of Bhagavan had ever appeared in his Puru dynasty. Understanding this, the
all-knowing Sri Sukadeva Gosvami, in order to demonstrate the superiority
of bhakti over mukti, caused this verse to descend. In this way, he dispelled
Pariksit Maharaja’s sorrow and brought him joy. Sri Sukadeva Gosvami’s
intention was to assert that the family in which bhakti [that is, the bhaktal
descends is superior to the family in which Bhagavan descends. The family in
which bhakti descends is more praiseworthy, because Bhagavan is conquered
through bhakti alone.

It is true that no incarnation of Bhagavan had ever descended in the
Puru dynasty, but a bhakta certainly had.

Sri Bhagavan is the maintainer of the Pandu dynasty in the same way
that He is the maintainer of the Yadu dynasty. He is also their instructor,
their object of worship, their best friend and their leader. He went as far as
to act as their messenger, thus becoming their servant. It is never seen that
a process other than bhakti can control Bhagavan like this. Such bhakti is
extremely rare. Bhagavan may well grant liberation (mukti) to those who
worship Him, which is why one of His names is Mukunda, but He rarely
gives prema-bhakti.

In the verse under discussion, it is not the case that the word karhicit (“at
any time”) implies that Sri Bhagavan never gives prema-bhakti. He does not
give it as long as the intense hankering to obtain prema-bhakti does not awaken
within the heart. In other words, it is all very well that a devotee may be doing
bhajana, but if any ambitions apart from serving Krsna remain in his heart — even
as a scent — Bhagavan does not bestow prema upon him. Srila Krsnadasa Kaviraja
Gosvami has therefore written in Sri Caitanya-caritamrta (Adi-lila 8.18):
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krsna jadi chute bhakte bhukti mukti diya
kabhu bhakti na dena rakhena lukaiya

As long as the hankering for enjoyment and liberation remain in the
heart of the bhaktas engaging in bhajana, Sri Krsna does not give them
prema-bhakti. Rather, He conceals it from them.

When a child falls ill, an affectionate mother keeps rasagullas, sweet-
rice and so on hidden from him. She gives him those things when he is
healthy, otherwise not. In the same way, Bhagavan keeps bhakti hidden from
unfit bhaktas. It is not normally the case that Sri Krsna does not want to give
prema-bhakti to His own devotees. This is seen elsewhere in Sri Caitanya-
caritamrta (Madhya-lila 22.37), also:

anya-kami jadi kare kysnera bhajana
na magileha krsna tare dena sva-carana

If those who long for something other than bhakti perform bhajana of
Krsna, Sri Krsna grants them service to His divinely graceful feet, even

without their asking for it.

Some people think that if Sri Krsna can satisfy a devotee simply by giving
him sense enjoyment (bhukti) or liberation (mukti), He would never grant
him prema-bhakti, since He becomes controlled by prema-bhakti. According
to their idea, subservience to the devotees is troublesome for Him. In truth,
however, prema-bhakti is the function of Sri Krsna’s hladini-sakti (pleasure
potency). Therefore, He derives far more bliss from prema-bhakti than from
His own intrinsic nature (svariipa). Since His submission to the bhakta is
His supreme happiness, He always hankers for it. It is not possible that
this quality of submission brings Him pain or that He rejects it. This is the
definite conclusion of the bhakti-sastras.

Since bhakti is so superior to mukti, which is the ultimate goal of jiana,
how can jiiana be the activator of bhakti?
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Having refuted the conception that jiana activates bhakti and having
established the superiority of bhakti over mukti, the ultimate goal of jiana,
Srila Visvanatha Cakravarti Thakura is now establishing the vast superiority
of the devotee of Bhagavan over the liberated personality (the mukta-purusa).

King Pariksit said to Srila Sukadeva Gosvami:

muktanam api siddhanam / narayana-parayanah
sudurlabha prasantatma / kotisv api maha-muneh
Srimad-Bhagavatam (6.14.5)

O greatest of sages, among the billions upon billions of those who
are emancipated even in this life (jivan-mukta) and who have nearly
attained the liberation of merging into the brahma effulgence (brahma-
sayujya-mukti), only one performs worship of Bhagavan Narayana. Such
a person, whose mind is totally serene and who takes refuge solely in
Narayana, is extremely rare. There may be a few such persons.

In his commentary on this verse, Srila Jiva Gosvami has written:

muktanam prakrta-sarira-sthatve ’pi tad-abhimana-sunyanam |
siddhanam prapta-salokyadinam ca kotisv api madhye narayana-
seva-matrakanksi sudurlabhah | prasantatma sarvopadrava-rahitah ||

The purport is that a person who is free from identification with the
mortal body in which he resides should be understood as liberated, a jivan-
mukta-purusa. But to achieve brahma-sayujya-mukti, even a jivan-mukta-
purusa must wait until the fruits of his actions (prarabdha) are destroyed.

By brahma-jiana alone, the fruits of a jiani’s actions cannot be
destroyed. The reason for this is as follows: Brahma-jiiana is attained by the
wisdom to discern spirit from non-spirit. By the fruit of this wisdom, his
heart becomes pure and he obtains knowledge of the undifferentiated spirit
(abheda-brahma), whereby the jiva has a conception of oneness with brahma
(Absolute Spirit).
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Although some knowledge of the Absolute Reality’s special quality does
dwell in this undifferentiated brahma-jiiana, it does not lead to any activity
in the form of worship or service. Hence, no potency of the Supreme Lord
manifests in the sadhaka’s body by which the sadhaka’s unsurmountable
prarabdha can be destroyed.

Therefore, even upon acquiring brahma-jiiana — meaning, even after an
enormous portion of the sadhaka’s unlimited mass of accumulated seeds of
sin (bija), the tendency to sin (kiita) and so forth, have been destroyed — the
sadhaka must still wait for the prarabdha that resulted in his present body to
be destroyed before he attains sayujya-mukti. Such sadhakas are referred to
as jivan-mukta (liberated in this life). Even while their mortal body persists,
such mukta-purusas retain no identification with their body.

The word siddhanam should be understood to mean “those who have
nearly attained liberation”. A devotee of Narayana — that is, a devotee who is
free from any ambition apart from the desire to serve Sri Narayana — is rarer
than billions upon billions of such liberated personalities (jivan-muktas) and
perfected personalities (siddha-purusas). This is because the mind of such a
bhakta is serene, or free from all forms of disturbance.

Here, one may ask the following question: What disturbance can
possibly remain for a perfected personality, or one who is liberated in this
life? Scripture states that upon offending the inconceivably powerful lotus
feet of Sr1 Bhagavan, even such individuals will again become enraptured by
worldliness (samsara).

jivan-mukta api punar- / bandhanam yanti karmabhih
yady acintya-mahasaktau / bhagavaty-aparadhinah
Srila Jiva Gosvami’s Laghu-tosani commentary
on Srimad-Bhagavatam (10.2.32)

Even if a person is liberated in this life, he again becomes bound to
worldliness, being addicted to material desires because of offences to the

Supreme Personality of Godhead.
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Therefore, Sriman Mahaprabhu has instructed Srila Ripa Gosvami:

krsna-bhakta—niskama, ataeva ‘santa’
bhukti-mukti-siddhi-kami—sakali ‘asanta’

Sri Caitanya-caritamrta (Madhya-lila 19.149)

Since a devotee of Krsna is free from all [material] desires, he is peaceful.
Those who desire material enjoyment, liberation from worldliness and

mystic perfections are restless.

Devotees of Bhagavan are therefore far superior to those who have
perfected jiiana. Even one who delights in the featureless aspect of the
Absolute gives up the path of jiiana and begins to perform hari-bhajana upon
attaining the slightest taste for bhakti.

brahmananda haite purnananda lila-rasa
brahma-jnani akarsiya kare atma-vasa

Sri Caitanya-caritamrta (Madhya-lila 17.137)

The rasa of Sri Krsna’s pastimes, which is replete with transcendental
happiness, allures the jiani absorbed in realization of brahma and

completely conquers him.

For those who have not tasted an iota of bhakti, the bliss of the featureless
aspect of the Absolute (brahmananda) appears to be great happiness. But in
Srimad-Bhagavatam it is stated:

atmaramas ca munayo / nirgrantha apy urukrame
kurvanty ahaitukim bhaktim / ittham-bhuta-guno harih

Srimad-Bhagavatam (1.7.10)

Even munis who were deeply absorbed in contemplating brahma and
immersed in the delight of realizing brahma, although already liberated

from anger and false ego, performed causeless devotional service to
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Bhagavan. This is because Bhagavan’s qualities are so full of madhurya

(an indescribable charm) that they attract everyone to Him.
In Lalita-madhava-nataka (5.2), it has also been written:

rddha-siddhi-vraja-vijayita satya-dhamara-samadhir
brahmanando gurur api camatkarayaty eva tavat

yavat premna madhu-ripu-vasikara-siddhausadhinam
gandho ’py antahkarana-sarani-pathatam na prayati

Inherently, prema is the perfect elixir to bring Sr1 Krsna under one’s
control. As such, as long as there is no trace of prema within the core of
the heart, flourishing material mystic perfections (siddhis), beginning
with the ability to become smaller than an atom (anima), seem most
exalted, and samadhi (trance) — the fruit of practising dharmas beginning
with truthfulness — as well as the great happiness of realizing brahma,

can produce astonishment within one’s heart.

It has therefore been established conclusively that the excellence of
the bhaktas is millions upon millions of times greater than that of liberated
personalities (mukta-purusas). In His teachings to Srila Rapa Gosvami,
Sriman Mahaprabhu presented a gradation of excellence:

ei-mata brahmanda bhari’ ananta jiva-gana
caurasi-laksa yonite karaye bhramana

tare madhye ‘sthavara’, ‘jangama’—dui bheda
jangame tiryak-jala-sthalacara-vibheda

tara madhye manusya-jati ati alpatara
tara madhye mleccha, pulinda, bauddha, sabara

veda-nistha-madhye ardheka veda ‘mukhe’ mane
veda-nisiddha papa kare, dharma nahi gane
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dharmacari-madhye bahuta ‘karma-nistha’
koti-karma-nistha-madhye eka ‘jiani’ Srestha

koti-jnani-madhye haya eka-jana ‘mukta’
koti-mukta-madhye ‘durlabha’ eka krsna-bhakta
Sri Caitanya-caritamrta (Madhya-lila 19.138, 144-148)

This universe is teeming with countless billions of living entities, which
are of two kinds: those that cannot move about (sthavara), such as trees,
and those that can move about (jangama), such as humans, birds and
animals. Among the 8.4 million species of living entities, which include
aquatic life, beasts and so on, there are very few kinds of human beings.
And even among humankind, there are races and groups like mlecchas
(uncivilized persons), pulindas (primitive clans), Buddhists, and sabaras
(mountain tribesmen) who do not abide by the Vedas. Among the
remaining members of humankind who do acknowledge the Vedas, half
pay lip service to them but fail to carry out the injunctions of the Vedas in
regard to dharma (religion), karma (prescribed occupational duties) and
so on. Rather, they engage in sinful acts opposed to the Vedas. Among the
remaining people who do undertake the practice of veda-dharma, most
are intent on performing karma (fruitive acts), such as yajiias. Among
tens of millions of such humans who are devoted to karma, there is hardly
one jiiani. And again, among tens of millions of jiianis, it is a rare person
indeed who reaches the stage of perfection and becomes free of bodily
identification and so on. Among tens of millions of such liberated persons,

one rare individual will happen to be a devotee of Krsna.

Among billions of krsna-bhaktas, one will be a true krsna-bhakta,
whose heart is completely tranquil. In other words, having given up
all other desires, such a devotee wants nothing apart from Sri Krsna and
service to Him. He alone is known as totally serene, being fully dedicated

to serving Krsna.
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Those who hanker for material enjoyment (bhukti) or liberation (mukti)
cannot be considered totally serene. They remain restless, since one who covets
bhukti or mukti can never be peaceful. Those who hanker for anima (becoming
smaller than an atom) and other mystic perfections desire self-satisfaction, as
well as fame and worship. Without doubt, they always remain dissatisfied.
Aspirants for mukti are also, in truth, restless. Desiring opulence befitting the
transcendental abode, jivas who obtain salokya-mukti, sarsti-mukti, sariipya-
mukti or samipya-mukti, certainly remain restless. And those who desire
sayujya-mukti, wherein their own existence is not retained, are also regarded
as unfulfilled, because, while they do not long for personal happiness, they
surely long for the cessasion of their misery. Being troubled by the anguish
of material existence, they engage themselves in sadhana leading to sayujya-
mukti, in order to become free of that misery. The sole root of the striving for
sayujya-mukti is the desire to suspend one’s own suffering. How can a person
be said to be at peace when he longs for the suspension of his unhappiness?

Someone may say that the intent to obtain oneness with brahma is in fact
a longing for mukti, not a longing for the suspension of unhappiness. In this
case, also, it must be accepted that a person’s motive for performing sadhana is
a longing for the glory of attaining brahma. This longing for exaltation also
makes the mind restless. The longing to suspend unhappiness, or the longing
for the glory of attaining identification with brahma, persists until the last
stage of sadhana. This is because one who covets sayujya-mukti cannot have
any goal besides this. Therefore, an aspirant for mukti, also, is not at peace.

Furthermore, as long as the living entity has not attained an eternal,
continuous and infinitely varied bliss, and as long as his consciousness has
not become thoroughly absorbed in that bliss, his restlessness of mind will
not vanish. It is not possible. The living entity can find this bliss only while
exclusively relishing the rasa of Bhagavan’s pastimes, through bhakti. The
minds of those who have relished such bhakti-rasa (the mellows of devotion),
or lila-rasa (the mellows of Sri Krsna’s sweet pastimes), cannot be agitated
even by the bliss of identifying with brahma (brahmananda). On the other
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hand, by relishing bhakti, which is full of lila-rasa, the jianis absorbed in
brahmananda become restless and a craving arises in them to relish bhakti-
rasa, to which they are then drawn:

brahmananda haite purnananda lila-rasa
brahma-jiani akarsiya kare atma-vasa
Sri Caitanya-caritamrta (Madhya-lila 17.137)

This, also, confirms that the mind of the brahma-jiani can remain steady
in brahmananda only as long as the topics consisting of the madhurya of the
names, forms, qualities and pastimes of Bhagavan Sri Krsna, the inexhaustible
ocean of bhakti-rasa, do not enter his ears. Srila Sukadeva Muni and the four
Kumaras headed by Sanaka are evidence of this point. From the time of their
birth, they were totally absorbed in brahma realization, but drawn by the
qualities of Sri Krsna, they became engaged in bhajana.

Thus, the possibility remains that even the mind of a brahma-jiani can be
restless. It is for this reason that they too have been described as not peaceful.
By contrast, the devotee who tastes bhakti-rasa has truly forgotten his own self.
This is because he eternally serves Sri Krsna and thus relishes the rasa of His
pastimes. Consequently, he is not just truly at peace (santa), but totally serene
(prasanta). In other words, he is peaceful to the superlative degree.

5] ~ Jfana is nourished by the mercy of bhakti

indram eva pradhanikrtya svayam gunibhavatopendrena tam sarvatha pusnata
sva-krpalutvam eva yathabhijia-janesu pratydyate na tu svapakarsas tathaiva
jianam pusnantyds tat-tat-prakarana-vakyesu tasya bhakter anugraha eva
sudhibhir anugamyata iti || 5 ||

Bhavanuvada: [In the above text, bhakti’s supreme excellence has been
declared. Why, then, do we see that in certain parts of sastra, jiiana is described
as primary? This is now being answered with the following analogy:.]
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Although Sri Bhagavan is sarva-saktiman, the omnipotent and collective
reservoir of all transcendental qualities, He made Indra His elder. Accepting
subservience to him, Bhagavan came in the form of Upendra (Vamana), the
younger brother of Indra, and maintained Indra, king of the demigods, in
every way. Wise persons understand this as Bhagavan’s quality of mercys; it is
not at all indicative of His inferiority. Similarly, we should understand from
scriptural statements that establish jiiana as prominent and bhakti as being
merely a supportive limb of jiidna, that it is solely to nourish jiiana that the
supremely independent and transcendental Bhakti-devi, by accepting the
mode of goodness, has mercifully become a limb of jiidna. Wise and learned
persons have ascertained this to be the grace of bhakti.

Piytsa-varsini-vrtti: It is with highly nuanced deliberation that Srila
Visvanatha Cakravarti Thakura presents this analysis, in which he firmly
establishes the independent nature of Bhakti-devi. A question may arise in
regard to those who perform the practice of jiiana mixed with bhakti. We find
scriptural statements such as “krsna-bhakti bina taha dite nare phala — without
the help of bhakti, no practice can bestow its fruit” (St Caitanya-caritamrta,
Madhya-lila 22.18). Accordingly, to attain liberation, which is the fruit of jidna,
practitioners of jiidna practise bhakti also. In such practice, bhakti is present as a
limb of jaana. Jiana is predominant and Bhakti-devi is in a secondary position.
How, then, will the independent nature of bhakti be established? Furthermore,
in Srimad-Bhagavatam, the bhakti of such a jiiani is called sattviki-bhakti, or
devotion in the mode of goodness. In this case, how will the transcendental
(nirguna) aspect of bhakti also be proved? The revered author has beautifully
reconciled this with an analogy.

In the Fighth Canto of Srimad-Bhagavatam, the pastimes of Sri
Vamanadeva have been described. Despite Sri Vamanadeva's supreme
independence, unlimited potencies, and embodying all transcendental
qualities, by His own free will, He appeared in the form of Sr1 Upendra, the
younger brother of Indra, king of the demigods. Only for Indra’s benefit did
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Vamanadeva accept subordination to him. On the pretext of begging three
steps of land from Maharaja Bali, Vamanadeva, with His first two steps, took
possession of the earth and the heavenly planets. And with His third step, He
sent Bali Maharaja to the lower planetary system of Patalaloka. He then gave
the kingdom of heaven to Indra and thus maintained him. Sr1 Vamanadeva
accepted the name Upendra’. By his own free will, He became Indra’s
younger brother and always offered him the respect due an elder brother.
Would learned persons, upon seeing Bhagavan Upendra maintaining and
supporting Indra in this way, actually consider Him inferior to Indra? Rather,
they understand that the respect Bhagavan Upendra (Vamana) gave to Indra,
as well as Upendra’s efforts to maintain him, to be His mercy upon Indra. In
this way, His supreme excellence is established, not His inferiority.

To the extent the jiva manifests his full potential by performing sadhana,
his quality of being a jiva — that is, his true consciousness — manifests. In a
similar manner, to the extent that the compassion of Sri Bhagavan descends
to the lowly and degraded, Bhagavan’s quality of being Bhagavan (His
bhagavatta) also manifests.

In essence, the omnipotent and all-capable Bhagavan protected Indra
and maintained him by becoming his younger brother. If we closely examine
this pastime, we see that Bhagavan Upendra was simply being compassionate
to Indra. Despite being supremely independent, omniscient and all-capable,
Sri Bhagavan, by His own independent desire, became the younger brother
of Indra and even took on the name Upendra. In this way, He established
Indra’s pre-eminence. By His doing so, Sri Bhagavan is not diminished in any
way. Rather, it reveals His bhakta-vatsalyata, or quality of being affectionate
to His devotee. Similarly, bhakti nourishes jiiana, because without taking
shelter of bhakti, jiiana cannot grant any result.

Like Sri Bhagavan Himself, His svariipa-sakti — bhakti — is also supremely
compassionate. The one and only cause of attaining either the aspect of the
Absolute Truth that is devoid of qualities (nirvisesa) or the aspect that is

7 Upa-indra - literally, “the smaller Indra”, meaning Indra’s younger brother. —Ed.
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replete with all qualities (savisesa) is bhakti. Sri Bhagavan states, “Bhaktya
mam abhijanati — I am understood only by bhakti” (Bhagavad-gita 18.55)
and “bhaktyaham ekaya grahyah — 1 am achieved only by bhakti” (Srimad-
Bhagavatam 11.14.21). These and other verses in Sri Bhagavad-gita and
Srimad-Bhagavatam support this.

In this way, by performing the sadhana of jiana but not the sadhana of
bhakti, one will only achieve tribulation. For this reason, intelligent jiana-
sadhakas perform the sadhana of bhakti, along with their worship of nirvisesa-
brahma. In such jiana-sadhana, the practice of bhakti is accomplished in
an auxiliary manner; however, it is solely by the influence of such bhakti
that jiana-sadhana achieves perfection. It is for this reason that in jiana-
sadhana, where the worshipper is seen as being non-different from the object
of worship, bhakti does not appear in her primary form. Rather, she appears
in a secondary form as a limb of jiana. By not manifesting His power of
independence, Upendra gave prominence to Indra, and by His own desire
He became secondary. This indicates that Upendra bestowed mercy upon
Indra. Likewise, Bhakti-devi, by mercifully not manifesting her potency of
independence and by her own desire, remains in a subordinate position as
a limb of jiana, and thus nourishes the practice of jiiana. As a result of the
jiant’s practice, bhakti bestows upon him knowledge promoting the oneness
of the individual soul and brahma (brahma-aikya-jiiana) and liberation.

Just as Upendra cheated Bali Maharaja and bequeathed the heavenly
planets to Indra, similarly, the most compassionate Bhakti-devi, despite
being the function of Bhagavan’s svariipa-sakti and despite being nirguna, or
beyond all material qualities, mercifully and by her own independent desire,
adopts the mode of goodness (sattva-guna) in order to make the jiianis’ practice
of jiiana complete. In Srimad-Bhagavatam this type of bhakti has been called
sattviki-bhakti.

Again, one may ask, “This Absolute Truth has two manifestations, or
aspects. One is savisesa, the personal aspect (or Bhagavan Himself), and the
other is nirvisesa, the impersonal aspect, devoid of any variety (brahma).
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The nirvisesa-svariipa of the Supreme Absolute Truth is also transcendental
(beyond the modes of nature). Why, then, would bhakti have to adopt the
material quality of goodness in order to grant someone realization of this
impersonal aspect, which is itself devoid of material qualities? Can bhakti,
who is free from material qualities, not give realization of nirvisesa-brahma
while remaining in her own svarupa?”

In answer, it is said that bhakti is the name of one of Bhagavan’s saktis. The
term Sakti indicates the capacity to act, or accomplish. The $akti that manifests
the Supreme Absolute Truth (para-tattva) is called bhakti. Bhakti-devi, who is
beyond all material qualities, reveals the svariipa of Bhagavan to the practitioners
of bhakti who are free from any material desires and beyond the modes of
material nature. However, the desire for liberation remains in the heart of jiani-
sddhakas. Unless one’s heart is devoid of any material desire, Bhakti-devi, in
her transcendental svariipa, cannot awaken there. Because of the thorn-like
desire for liberation in the heart of the jianis, that is, because their heart is full
of material desires and affected by the modes of material nature, Bhakti-devi
adopts the mode of goodness and appears in their hearts to fulfil their desires.
There is no other way for them to attain perfection in their respective practices.

The mode of goodness illuminates, the mode of passion exhilarates, and
the mode of ignorance covers. Although the mode of goodness does not reveal
the transcendental Supreme Absolute Reality, it certainly gives a conception
of the Supreme Absolute Reality. In regard to bhakti in the mode of goodness,
Bhagavan Kapiladeva says in Srimad-Bhagavatam (3.29.10):

karma-nirharam uddisya / parasmin va tad-arpanam
yajed yastavyam iti va / prthag-bhavah sa sattvikah

When a person offers the results of his action to Bhagavan, with the
purpose of freeing himself from the effect of fruitive action and thus
attaining liberation, or when he performs devotion to Bhagavan with
desires other than to satisfy Him, simply out of a sense of duty to Him,

his devotion is in the mode of goodness, sattviki-bhakti.
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In order to please Bhagavan, many offer Him the fruit of their pious
action (karma), desiring to become free from the results of karma or achieve
liberation, since without pleasing Bhagavan, one does not accomplish either.
Bhakti indeed bestows the fruit of karma, yoga and jidna. Without the
mercy of Bhagavan or bhakti, karma, yoga and jiiana are unable to bestow
their fruits.

When bhakti is performed with an interest other than pleasing Sri Krsna,
it is not suddha-bhakti. Sastra instructs us to worship Bhagavan; therefore, so
many perform bhajana solely out of a sense of duty, not in full knowledge of
bhakti-tattva. Their bhajana is not aimed at attaining bhakti, nor is it for the
pleasure of Bhagavan. For this reason, their bhakti is not nirguna, or beyond
the modes of material nature. It is known as sattviki-bhakti, devotion in the
mode of goodness.

This above-mentioned Bhagavatam verse states that bhakti grants libera-
tion. Therefore, Srila Jiva Gosvamipada has said, “kaivalya kama sattviki —
the desire to become one with brahma is of the nature of goodness.” Thus, it
is apparent that the sadhana to achieve liberation is devotion in the mode of
goodness, since jiidna on its own is unable to grant liberation.

Text 6

6a ~ Bhakti arises from bhakti

=

“bhaktya sanjataya bhaktya” iti bhakteh phalam prema-ripa saiveti svayam
purusartha-mauli-riipatvam tasyah | tad evam bhagavata iva svariipa-bhiitaya
maha-sakteh sarva-vyapakatvam sarva-vasikaritvam sarva-sanjivakatvam
sarvotkarsa-parama-svatantryam sva-prakasatvam ca kinicid uttankitam

Bhavanuvada: “Bhaktya sanjataya bhaktya — bhakti arises from bhakti.”
According to these words of Srimad-Bh&gavatam (11.3.31), the fruit of
[sadhana-] bhakti is prema-bhakti. Prema is the crest jewel of all spiritual
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attainments. Thus, like Bhagavan, His splendid internal potency Bhakti-
devi is omnipresent, all-controlling, all-nourishing, all-attractive, supremely
independent and self-manifesting. These qualities have been briefly noted

here.

Piytisa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura, citing evidence
from Srimad-Bhagavatam, Srimad Bhagavad-gita and other scriptures, has
firmly established the self-manifesting, independent nature of bhakti, along
with her other characteristics, and is thus concluding the First Shower.

It has been stated previously that it is by the mercy of any supremely
independent, great saintly personality (mahapurusa) that one attains bhakti.
Bhakti-devi, who is situated in the heart of the mahdpurusa, is the sole
cause of that mercy, for without bhakti, mercy cannot arise. Consequently,
bhakti is the cause of bhakti. By determining this, the independent and self-
manifesting nature of bhakti has been proven. Srimad-Bhagavatam (11.3.31)
directly establishes how bhakti is the sole cause of bhakti:

smarantah smarayantas ca / mitho ghaugha-haram harim
bhaktya safijataya bhaktya / bibhraty utpulakam tanum

[St1 Prabuddha, the best of the nine yogendras, said to Nimi Maharaja:]
O King, in this way, it is by prema-bhakti, which has appeared from
sadhana-bhakti, that the premi-bhakta, his body shivering in ecstasy and
his hair standing on end, remembers Sri Hari and makes others, also,

remember Him.

In the practice of karma, yoga, jiana and so forth, the means (sadhana)
differs from the goal (sadhya). The sadhana of the fruitive workers (karmis)
is to offer oblations (yaga), perform sacrifice (yajiia) and so on, and their
goal is the attainment of the heavenly planets. The sadhana of the jianis
includes withdrawal of the mind from sense pleasures (sama), restraint of
the senses (dama), and profound and repeated meditation (nididhydsana),
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and their goal is to merge into the impersonal aspect of the Supreme Lord
(brahma-sayujya). The sadhana of the yogis is restraint (yama), observing
prohibitions (niyama), discipline of the body (asana), breathing exercises
(pranayama) and so forth, and their goal is to merge with Paramatma
(paramatma-sayuja). To the degree that these various practitioners approach
perfection, their practice reduces. Finally, they rid themselves of their
burdensome practice altogether and become absorbed in its perfection. Thus
their practice (sadhana) and their perfection (sadhya) are entirely distinct
from each other. This can be easily understood.

By contrast, sadhana-bhakti, bhava-bhakti and prema-bhakti are the
comparative and superlative stages of the same practice. The previous stage
of bhakti becomes the cause of the next stage of bhakti. Therefore, as the
practitioner of bhakti progresses toward prema-bhakti, his practice augments.
It does not end. This is because in the stage of sadhana-bhakti, his taste for
devotion has not yet solidified. At the stage of bhava and prema, however, that
taste becomes extremely condensed. Srila Narottama dasa Thakura has said:

pakile se prema-bhakti,  apakve sadhana-riti,
bhakti laksana tattva-sara

Prema-bhakti-candrika (5.8)

Prema-bhakti is when love for Krsna is fully mature, or ripe, and sadhana-
bhakti is the same devotion that has not yet ripened. This is the essence

of the characteristics of bhakti-tattva.

Just as mango is sour when unripe and extremely relishable when ripe,
prema matures sequentially through many stages known as sneha, mana,
pranaya, raga and anuraga and finally mahabhdva. These are the various
stages of the development, or transformations, of prema. Prema itself, without
abandoning the sweet qualities of the previous stages, becomes condensed,
or more relishable, as it attains the higher states of sneha, mana, pranaya and
so on. The highest stage of prema is called mahabhava, and this is present
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only within the vraja-gopis. That bhakti in which there is no other desire
than to give happiness to Sri Krsna is called uttama-bhakti.

Uttama-bhakti is of three types: sadhana-bhakti, bhava-bhakti and prema-
bhakti. Here, there is another matter worth considering. According to the
philosophy of sankhya, during an activity, the ingredient cause (upadana
karana) abandons its previous condition and transforms into its effect. By
way of analogy, when milk [the ingredient cause] transforms into yoghurt, it
abandons its previous state. One can no longer find milk in that yoghurt. The
following question may then be raised: By use of the word “transformation”
here, are we to consider that this phenomenon occurs in bhakti, also? In
other words, when bhava-bhakti (rati) transforms into prema-bhakti, does
bhava-bhakti cease to exist? When prema-bhakti transforms into sneha,
does the stage or the characteristic of prema-bhakti disappear? When sneha
transforms into pranaya, do the previous qualities of sneha cease to exist?

In response to this doubt, Srila Riipa Gosvami states that this principle
does not hold true for bhakti. Rati is the special function of Sri Krsna’s hladini-
sakti. By the power of Sri Krsna’s inconceivable potency (acintya-sakti),
rati progresses to its higher stages without abandoning its previous stage.
Just as sadhana-bhakti is comprised of sravana, kirtana and other limbs of
devotion, so those same limbs exist in bhava-bhakti and prema-bhakti as well.
Similarly, bhava-bhakti transforms into prema-bhakti without abandoning its
previous stage.

This prema-bhakti is the crest jewel of all spiritual attainments
(purusartha). That which is valuable, or desirable (artha) for the soul (purusa),
is called purusartha. In this world, although the jivas have different objects
of desire, for everyone, the common root is the desire for happiness, or bliss.
Bhakti, the special function of Sri Bhagavan’s hladini-sakti, drowns the jivas
in an ocean of nectarous bliss. In contrast with bhakti, even the happiness of
merging with brahma (brahmananda) is considered exceedingly insignificant,
not to speak of material happiness and comforts or the happiness of the
heavenly planets.
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Like Bhagavan, His great potency Bhakti-devi, who originates from
His svariipa, is all-pervading. Anyone can perform hari-bhajana anywhere,
at any time and in any condition. Therefore, that Bhakti-devi also pervades
unlimited universes, the spiritual Vaikuntha planets, Goloka and other
dhamas. Like Sri Bhagavan, bhakti has the quality of being able to control
everyone. Not to speak of others, even liberated souls are attracted by her
quality of extraordinary affection and begin to perform hari-bhajana.

mukta api lilaya vigraham krtva bhagavantam bhajate
Srila Sridhara Svami’s commentary

on Srimad-Bhagavatam

Even a liberated soul is attracted to the pastimes of Krsna. Attaining
a spiritual form, he enters the pastimes of Bhagavan, to render service

to Him.

Previously, it has been said that without the help of Bhakti-devi, karma,
jnana, yoga, tapasya and so forth cannot bestow the fruits of their practice.
Therefore, by comparing bhakti with all other practices (sadhana) and their
respective goals (sadhya), bhakti’s supreme excellence, independence, self-
manifesting nature, and so on have been established. Now Srila Visvanatha
Cakravartl Thakura is stating that bhakti is an ocean of all good qualities,
and he has described some of the glories of the intrinsic nature (svariipa)
of bhakti. At the beginning of His instructions to Sri Riipa Gosvami, Sriman
Mahaprabhu says:

parapara-sunya gabhir bhakti-rasa-sindhu
tomaya cakhaite tara kahi eka ‘bindu’

Sri Caitanya-caritamrta (Madhya-lila 19.137)

The ocean of bhakti-rasa is without shore and extremely deep. To give

you a taste of one drop from that ocean, I am describing some of it.
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6b ~ One with mature intelligence is inclined toward bhakti

tad api tam vina anyatra pravrttau preksavattvasyabhava iti kim vaktavyam |
naratvasydapi “ko vai na seveta vina naretaram” ity adibhir avagamo drstah || 6 |

iti madhurya-kadambinyam bhakteh sarvotkarsa-nama prathamamrta-vrstih || 1 ||

Bhavanuvada: That said, if we see that a person retains any inclination
toward processes other than bhakti, then we should understand that
his intelligence has not fully matured. Sastra states, “Except for a non-
human or a foolish animal, there is no one who does not perform loving
devotional service to Sri Bhagavan.” These and various other scriptural
statements evidence a living entity’s degradation even after attaining
a human birth.

Thus ends the Bhavanuvada
of the First Shower of Nectar, named
Bhakteh sarvotkarsa
(“Pre-eminence of Bhakti”).

Piyusa-varsini-vrtti: If the glories of bhakti are extremely astonishing
and matchless, then it is indeed appropriate for all the jivas to make attaining
bhakti the sole purpose of their life. Therefore, if attaining bhakti is not a
jiva’s goal, it is certain that he has not carefully pondered any bona fide
scripture. His intelligence has not matured and his capacity to deliberate has
not developed. For this reason, it is said that such jivas lack the power of
discrimination. It should be understood that they are not yet on the human
platform. In other words, despite possessing a human-like form, they actually
have the nature of animals. This is not simply the author’s personal opinion.
He is establishing this statement on the basis of scriptural evidence: ...
puman virajyeta vina pasughnat — except for those who possess animalistic
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propensities, who will not perform bhajana of Sri Bhagavan, who is endowed
with unlimited transcendental qualities? (Srimad-Bhagavatam 10.1.4)

Srimad-Bhagavatam (2.3.18-19) describes those who are averse to hari-
bhajana as dull or animalistic:

taravah kim na jivanti / bhastrah kim na svasanty uta
na khadanti na mehanti / kim grame pasavo ‘pare

sva-vid-varahostra-kharaih / samstutah purusah pasuh
na yat-karna-pathopeto / jatu nama gadagrajah

The purport of these verses is that those who have obtained a human
form in this world and who do not perform hari-bhajana have simply wasted
their life. If one claims that a long life is the measure of a successful life, then
one may ask, does not a tree live long? A tree lives for many scores of years.
But if longevity is the mark of a successful life, then trees are significantly
superior to humans. To this, some may argue that although a tree lives long,
it cannot breathe like a human. In answer, it may be said that if inhaling and
exhaling is the measure of a successful life, then the bellows of a blacksmith
are superior to a human, as they can breathe in and out more than humans
do. If one then contends that bellows cannot compare to a human’s eating
or mating, then in response it may be asked, “Do village animals, like cows,
buffalos, goats, dogs, pigs, donkeys and camels, not eat and mate?” It can
thus be concluded that the success of human life lies only in performing
hari-bhajana, which is not possible for those in other species of life.

In his commentary, Srila Jiva Gosvami, while explaining the pasavo ’pare
portion of the above verse, has written, “tamapi narakaram pasum matvaha
apara iti — it is to be understood that humans averse to hari-bhajana are
actually human-like animals. This is indicated by use of the word apare.”

Some may say that in this world, there are those who are averse to hari-
bhajana but who are nonetheless scholars or heads of nations and praised
widely. Can we not regard at least such individuals as humans? In answer to
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this, it is said that those who are averse to hari-bhajana and whose ears have
never heard the name of Bhagavan are like dogs that bark uselessly, camels that
eat thorns, hogs that devour stool, or donkeys that bear a heavy load while
being kicked by a she-donkey. Such persons, despite being glorified by others
who are also averse to hari-bhajana, should be understood to be like animals.

In his commentary on this verse, Srila Jiva Gosvami has said, “svadi-
tulyais tat-parikakaraih samyak stuto ’py asau purusah pasus tesam eva madhye
sresthas cet tarhi mahapasur evety arthah.” The purport is that a person who
is averse to hari-bhajana, who is densely absorbed in sense gratification, who
abandons the nectar of hari-katha, who, like a dog, pursues useless material
enjoyment, and who leaves aside the nectar of Sri Hari’s name, is accustomed,
like a pig, to eat the stool of sense objects. This is just like a camel who
abandons soft mango leaves, which are likened to bhakti, and happily chews
the thorns of material sense enjoyment, or like a donkey who happily carries
the heavy burden of material existence while being kicked by the hind legs
of a she-ass. Such persons, who are glorified by others like them, are fit
to be called topmost among animals, because they are the elite among the
brutes. Therefore, for those persons in whom human qualities have begun to
blossom, taking shelter of hari-bhajana, or the path of bhakti, is imperative.
This specifically is what is being established here.

Thus ends the Piyiisa-varsini-vrtti
of the First Shower of Nectar, named
Bhakteh sarvotkarsa

(“Pre-eminence of Bhakti”).
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Second Shower of Nectar
Delineation of the
First Three Stages of Bhakti

Sadhana-bhakti
Sraddha, Sadhu-sanga & Bhajana-kriya







Text 1

Dualism and monism are not discussed herein

athatra madhurya-kadambinyam dvaitadvaita-vada-vivadayor navakaso labhata
iti kaiscid apeksaniyas ced aisvarya-kadambinyam drsyatam nama || 1 ||

Bhavanuvada: In this Madhurya-kadambini, there is no scope for analysis
of and debate on the philosophical positions of dualism (dvaita) and
monism (advaita). One who wishes to become knowledgeable on these
topics can refer to the book entitled Aisvarya-kadambini.

Piyusa-varsini-vrtti: In the First Shower of Madhurya-kadambini, Srila
Visvanatha Cakravarti Thakura established the supreme excellence of
bhakti, and in this Second Shower, he delineates the many different limbs
of bhakti. There is no scope in this book for argument about monistic and
dualistic philosophies or for a deliberation upon them, for this book is called
Madhurya-kadambini, a cloud bank that showers sweet nectar related to Sri
Krsna and devotion to Him. In the practice of bhakti, although one is required
to understand the principle of dualism (dvaita) and monism (advaita) — in
other words, the simultaneous oneness and difference of the living entities
and of this material world with the Absolute Truth — the author considers it
inappropriate to discuss that siddhanta herein, for his purpose is to deliberate
upon the varieties of bhakti-sadhana. For this reason, Srila Visvanatha
Cakravarti Thakura suggests that one who wishes to learn about these other
matters may read another work by him, entitled Aisvarya-kadambini.
Although this establishes that Srila Visvanatha Cakravarti Thakura
authored a work titled Aisvarya-kadambini, in which he discusses monistic
and dualistic philosophies, that work cannot be located. His disciple Srila
Baladeva Vidyabhuisana Prabhu also composed a work with the title Aisvarya-
kadambini, but nowhere in that work is there a discussion of monism versus
dualism. It is certain, therefore, that the Aisvarya-kadambini written by
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Srila Visvanatha Cakravarti Thakura and the Aisvarya-kadambini written
by Srila Baladeva Vidyabhiisana Prabhu are distinct works. Of this there is
no doubt.

Text 2
2a ~ The intrinsic nature of sadhana-bhakti & uttama-bhakti

idanim karana-kedarikasu pradurbhavantyas tasya eva bhakter jiana-kamady-
amisritatvena Suddhayah kalpa-vallya api nirastany aphalabhisandhitayaiva
dhrta-vratair madhu-vratair iva bhavya-janair asriamanayah sva-visayaikanukiilya-
mila-pranayah

Bhavanuvada: Bhakti [as sadhana-bhakti] appears in the field of the
senses [that is, the body, mind and words] of the sadhaka-jiva. Such bhakti,
due to being untainted by karma, jiidna and so forth, is pure. Moreover, the
intrinsic nature of such bhakti, like that of a wish-fulfilling vine (kalpa-lata),
is to bestow all kinds of results. Despite this, the only person who takes
shelter of this wish-fulfilling vine of bhakti is that greatly fortunate bee-like
person whose sole vow is to exclusively drink the nectar of bhakti-rasa and
who abandons the hankering for all other kinds of rewards except service
to Bhagavan. Such a fortunate soul is likened to a bumble bee, because
he vows to maintain his life by drinking honey from this vine and from
nowhere else.

The fundamental life-force of this vine of bhakti is the continual
rendering of service to one’s worshipful Lord, Sri Bhagavan, in a manner
that is favourable for His well-being and full of affection for Him.

Piyusa-varsini-vrtti: In this sacred book’s First Shower of Nectar,
Srila Visvanatha Cakravarti Thakura established, through various types of
unassailable logic, argument and scriptural evidence, the independent and

118



Second Shower of Nectar - Text 2a

self-manifesting nature of bhakti. Now, in this Second Shower of Nectar, he is
discussing the sequential development of sadhana-bhakti. First, he describes
the appearance of the devotional creeper (bhakti-lata) in the heart of the
practitioner of bhakti, as well as its qualities and nature.

Devotion that is completely devoid of any desire and hankering other
than to serve Krsna and that is untainted by any type of fruitive activity
(karma) or monistic knowledge (jiiana) is called Suddha-bhakti (pure
devotion). The nature of suddha-bhakti has been compared to a wish-fulfilling
vine, so that it can more easily be understood. Just as a vine only grows in
fertile soil, the wish-fulfilling vine of bhakti appears only in a fertile heart, or
in the heart of a devotee who is devoid of selfish desire (niskama). One may
well ask, “Since a vine can grow only from a seed, what is the seed of the vine
of devotion?” In His teachings to Srila Ripa Gosvami, Sriman Mahaprabhu
has said:

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

mali haiya kare sei bija aropana
sravana-kirtana-jale karaye secana

Sri Caitanya-caritamrta (Madhya-lila 19.151-152)

A jiva who is averse to Krsna roams throughout the universe in various
species of life, due to the results of his own activities. But when good
fortune generated by the causeless mercy of exalted personalities arises
for him, then, by the mercy of $ri guru and Sri Krsna, he obtains the seed
of the creeper of devotion. The devotee thereafter becomes like a gardener

and waters that seed with hearing ($ravana) and chanting (kirtana).

Sriman Mahaprabhu has mentioned this seed of the vine of devotion, but
what exactly is it? He has not described it explicitly. It is stated in the Srimad-
Bhagavatam (10.51.53):
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bhavapavargo bhramato yada bhavej
janasya tarhy acyuta sat-samagamah

sat-sangamo yarhi tadaiva sad-gatau
paravarese tvayi jayate matih

O Acyuta, the jiva has been wandering in the cycle of birth and death
since time immemorial. When the moment for his release from this
cycle approaches, he obtains the association of saintly persons. From
then onward, he fixes his intelligence on Your lotus feet with great
determination and becomes firmly attached to You, understanding You
to be the only shelter, the supreme goal for saintly persons, and the

origin of all creation, both material and spiritual.

At the end of his Laghu-tosani commentary on the above-mentioned
verse, Srila Jiva Gosvami has written, “sat-sangamena raty-ankura-rijpaiva
matir jayata iti — in saintly company, an intellect awakens that is likened to
the sprout of rati.” By the causeless mercy of exalted devotees, an intelligence
is awakened in the heart of the sadhaka that gives rise to krsna-seva-vasand,
the desire to perform bhagavad-bhajana, service to Sri Krsna. This desire is
called the seed of the wish-fulfilling vine of devotion. In other words, the
inclination to serve Sri Bhagavan is the seed of this vine.

When this seed has been watered in the field of the sadhaka’s senses
through the process of sravana and kirtana, the devotional creeper sprouts.

The favourable execution of service to Sri Krsna is the root of this wish-
fulfilling creeper of bhakti. In other words, the very life of bhakti is to give
happiness and satisfaction to Sri Krsna by rendering affectionate service to
Him in a way that is favourable for His well-being.

In the Priti-sandarbha, while describing the symptoms of loving
devotion to Bhagavan, Srila Jiva Gosvami states, “tatha visayanukiilyatmakas-
tad-anukulyanugat tat-sprha tad-anubhava hetikollasa-maya jiana-visesah
privata — to render service to the visaya (object of love), Sri Krsna, in a
manner favourable for His well-being and from which He derives happiness,
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is the life and soul of loving devotion, or bhakti. This bhakti issues forth moods

that awaken a desire to attain Him. That desire in turn leads to realization of

Him, the visaya. An extraordinary understanding of Him thus arises, which is

characterized by inconceivable joy.”

The purport is that Suddha-bhakti, which gives rise to prema, possesses

three features:

(1)

(2)

3

That which brings Sri Krsna, the object of bhakti, satisfaction or
pleasure is the life and soul of bhakti. In the heart of the devotee, there
are no desires other than the desire to serve, or provide happiness to,
Sri Krsna. Here, a question may arise as to why a devotee has a desire
to attain Bhagavan. For the response to this, we proceed to the second
feature.

The desire that manifests within a devotee to attain Krsna is due only
to his wish to give happiness to Krsna by serving Him. A devotee never
cherishes the desire to attain Krsna to experience his personal happiness.

However, suppose a practitioner were completely devoid of personal
desire. He would therefore be incapable of striving for his own happiness.
In that case, the inherent purpose and value of bhakti to bestow the
ultimate goal of life [blissful service] would cease to interest him, since
pure joy [derived from loving devotional service] is regarded as the
supreme attainment. We thus proceed to the third feature.

Although a devotee never possesses the slightest desire for his own
happiness, he definitely receives unparalleled joy from serving Sri
Krsna, who is ecstasy personified, and from experiencing His sweetness.
That is called love for Bhagavan, or bhakti.

A bumblebee wishing to taste only a flower’s sweet honey takes shelter

of a vine. Similarly, the bumble-bee-like devotee, being devoid of all desires

other than to serve Sr1 Krsna, forever takes shelter of the wish-fulfilling

creeper of devotion, in order to taste the honey-like nectar of prema.
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2b ~ The first two leaves of the vine of bhakti: kle§a-ghni &
$ubha-da

sva-sparsena sparsa-manir iva karana-vrttir api prakrtatva-lohatam Sanaias
tydjayitva cin-mayatva-suddha-jambunadatam prapayantyah kandalibhavante
samudgacchantyah sadhanabhikhye dve patrike vivriyete | tayoh prathama
klesa-ghni dvitiya Subha-deti |

Bhavanuvada: By its touch, this bhakti-lata, like a touchstone, gradually
dispels the iron-like quality of the senses’ material tendencies and trans-
forms the senses into a state of transcendence, comparable with the most
purified gold.

Meanwhile, fresh sprouts appear. When fully manifest, these sprouts
are known as the two leaves of sadhana-bhakti. One leaf is klesa-ghni —
that which destroys all misery. The other is subha-da — that which bestows
auspiciousness.

Piyusa-varsini-vrtti: Here, yet another question may arise. Bhakti is a
special function of Bhagavan’s internal potency, the svaripa-sakti, and is
endowed with the symptoms of a supra-material, self-manifesting entity.
How can she manifest in the material senses of the sadhaka? In answer to
this, Srila Visvanatha Cakravarti Thakura says that in the same way that
contact with a touchstone transforms even rusty iron into gold, bhakti, by
her transcendental touch, gradually transmutes the material senses of the
sadhaka into extremely pure, or transcendental, gold-like senses.

After taking shelter at the lotus feet of a spiritual master (guru-
padasraya), that is, after receiving initiation and instructions from him, the
sadhaka engages in the practices of devotion (bhajana-kriya) and gradually,
the supra-mundane, extraordinary activity of bhakti begins to appear in his
material senses. As the sadhaka engages in the limbs of bhakti like sravana
and kirtana, bhakti — which, like Sr1 Bhagavan Himself, is transcendental,
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being composed of eternality, knowledge and bliss (sac-cid-ananda) and
which is a self-manifesting reality — permeates his material senses.

As a blazing fire heats pieces of iron, bhakti gradually renders the senses
of the sadhaka transcendental. For a sadhaka who has attained the stage of
rati, or bhava, his internal senses, or the mind and intelligence, become
completely spiritualized. And, upon reaching the stage of prema, his present
physical body, which is composed of five material elements, disappears and
his spiritual body manifests. Srila Sanatana Gosvami has also written:

krsna-bhakti-sudha panad / deha-daihika-vismrteh
tesar bhautika dehe ’pi / sac-cid-ananda rapata
Brhad-bhagavatamrta (1.3.61)

For those who have forgotten their body and things related to it, drinking
the nectar of krsna-bhakti causes their physical form, which is composed
of the five material elements, to gradually disappear and their form

composed of eternality, knowledge and bliss to manifest.
Sriman Mahaprabhu has said:

prabhu kahe—*“vaisnava-deha ‘prakrt’ kabhu naya
‘aprakrta’ deha bhakter ‘cid-ananda-maya’

diksa-kale bhakta kare atma-samarpana
sei-kale krsna tare kare atma-sama

sei deha kare tara cid-ananda-maya
aprakrta-dehe tara carana bhajaya
Sri Caitanya-caritamrta (Antya-lila 4.191-193)

The body of a Vaisnava is not material, but rather, it is transcendental
(aprakrta) and full of transcendental bliss (cid-ananda-maya). When the

bhakta fully surrenders himself at the time of receiving diksa, Sri Krsna
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accepts him as His own and makes him qualitatively one with Him,
permeating the bhakta’s body with transcendence and bliss. The bhakta

then worships Sri Krsna’s lotus feet with his spiritual body.

In his Anubhdsya (commentary) on these verses from Sri Caitanya-
caritamrta, jagad-guru Srila Bhaktisiddhanta Sarasvati Gosvami Prabhupada
writes, “At the time of initiation, the devotee, having relinquished his
material misconceptions and experiences, becomes equipped with
transcendental knowledge of his relationship with Bhagavan. Upon obtaining
this divine knowledge, he gains the qualification to serve Sri Krsna with
his transcendental body. Once the devotee is released from the shelter of
Bhagavan’s material energy (mdyd) and the misconception that he and
that energy are separate from Krsna, Sri Krsna makes him His own. The
devotee then abandons his false conception of being the enjoyer in the realm
of mundane sense gratification, and with the senses of his soul, he gains
realization of his eternal position as a servant of Krsna. In his spiritual body
of eternality, cognizance and bliss, the devotee has realization of the eternal
object of service, Sri Krsnacandra, and attains the qualification to engage in
service to Him with his spiritual body. But even while the devotee internally
renders transcendental service in his transcendental body, fruitive workers
(karmis), due to their faulty, mundane intelligence, presume the devotee’s
activities to be much like their own attempt to attain material enjoyment. As
a result of such an offence, they are deprived of the mercy of a transcendental
spiritual master. In this regard, Srila Sanatana Gosvami’s commentaries on
verses 1.3.35 and 2.3.45 of Brhad-bhagavatamrta offer helpful insight.”

Meanwhile, the first two leaves on the creeper of devotion emerge. The
seed of the wish-fulfilling vine of devotion, which is the desire aroused by
the mercy of exalted devotees to perform bhajana of Sri Krsna, is planted in
the field of the sadhaka’s heart by the grace of $ri guru and Sri Krsna. That
seed, when watered by the process of sravana and kirtana, quickly sprouts.
Thereafter, the first two leaves appear. These two leaves are called klesa-
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ghni (that which destroys all misery) and subha-da (that which bestows all
auspiciousness).

2c¢ ~ Raga-bhakti & vaidhi-bhakti

dvayor api tayor antas tu lobha-pravartakatva-laksana-caikvanyena “yesam
aham priya atma sutas ca” ity adi Suddha-sambandha-snigdhataya ca
praptotkarse dese raga-namno rajia evadhikarah | bahis tu “tasmad bharata
sarvatma” ity adi Sastra-pravartakatva-laksana-parusyabhasena priyadi-
suddha-sambandhabhavat svata evati-snigdhatanudayena purvatah kificid
apakyste dese vaidha-namno ’parasya rajiiah | klesa-ghnatva-subhadatvabhyan
tu prayas tayor na ko ’pi visesah || 2 ||

Bhavanuvada: The upper side of these two unfurling leaves of sadhana-
bhaktiis characterized by the gleaming softness of devotion impelled by greed
(Iobha). Sti Bhagavan has said in Srimad-Bhagavatam (3.25.38), “yesam aharit
priya atma sutas ca... — For My devotees, I am their beloved and their very
soul, and like a son, I am the object of their affection. I am their friend, divine
master, well-wisher, benefactor and worshipful Lord.” According to this and
similar statements from scripture, when the realm of devotion is softened
by the purity of one’s relationship with Krsna, it attains an excellence that
brings it under the jurisdiction of a king named Raga, or ardent attachment,
whose excellent realm is represented by the leaves’ smooth upper surface.

The underside of the two leaves is referred to in statements such
as “tasmad bharata sarvatma... — therefore, O Pariksit, those who wish
to be fearless forever should perform worship of Sri Hari, the Lord of
all entities” (Srimad-Bhagavatam 2.1.5). This verse suggests that because
such bhakti is characterized as being impelled by the demand and dictate
of the scriptures, it is somewhat rough. And because such bhakti lacks
a pure relationship with the Lord, like that of a beloved, a son and so
forth, it is somewhat dull, or inferior. For this reason, the realm of devotion
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represented by this underside of the leaf is under the jurisdiction of a
different king named Vaidha, or regulation.

In terms of the capacity to dispel suffering (klesa-ghnatva) and grant
auspiciousness (Subha-datva), however, there is almost no difference
between raga-bhakti and vaidhi-bhakti.

Piyasa-varsini-vrtti: The upper sides of these two leaves of sadhana-
bhakti are extremely soft, smooth and beautiful, and the undersides are
rough. Similarly, there are two types of sadhana-bhakti. One is raga-bhakti,
which is rooted in a specific type of greed and is very soft and beautiful, and
the other is vaidhi-bhakti, which is rooted in the disciplinary injunctions of
the scriptures, and is somewhat rough.

The purport is that sadhana-bhakti has two qualities: klesa-ghni (it
dispels all misery) and subha-da (it bestows all auspiciousness). Here, Srila
Visvanatha Cakravarti Thakura, with the intention of rendering this subject
very simple and readily understandable, has presented an example. Since it
is an established fact that a quality (guna) and the possessor of that quality
(guni) are not separate from one another, we are to understand that here, the
author delineates sadhana-bhakti by describing its two aspects of raga-bhakti
and vaidhi-bhakti, as well as their shared qualities of klesa-ghni and Subha-da.

The import is that two moods govern sadhana-bhakti. The first is greed.
Seeing the qualities of bhakti — her softness and charm, her tenderness,
her self-manifesting nature, etc. — awakens in the heart of the sadhaka a
spontaneous greed for bhakti and a desire to attain her. Sadhana-bhakti
impelled by such natural greed is called raganuga-bhakti. That is why it
states here that a king named Raga has jurisdiction over that soft aspect
of bhakti. In other words, raga, or prema, governs raganuga-bhakti at every
stage. Because of this prema, sadhakas establish their different relationships
with Sr1 Bhagavan. They accept Sri Bhagavan as their dearly beloved, their
life and soul, their son, their friend, their spiritual master, their confidante
or their worshipful presiding deity.
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Bhagavan Kapiladeva spoke the following to His mother, Devahti:

na karhicin mat-parah santa-ripe
nanksyanti no me ‘nimiso ledhi hetih
yesam aham priya atma sutas ca
sakha guruh suhrdo daivam istam
Srimad-Bhagavatam (3.25.38)

O Mother, for devotees who are granted such spiritual fortune, there is
no question of their losing that fortune, nor can the vigilant movements
of the cycle of time destroy it. This is because I am as dear to such
devotees as their very own self, as an object of affection like a son, as an
object of trust like a friend, as a preceptor, as a benefactor, and as their

worshipable Lord.

Thus, in the practice of raganuga-bhakti, a softness exists due to the
presence of a pure relationship, and like the soft upper section of the leaves,
it shines resplendently in a superior position. In other words, raganuga-
bhakti always remains in a position of excellence.

The other impetus for a sadhaka to engage in sadhana-bhakti is fear born
of the regulations of the scriptures. Srimad-Bhagavatam declares that without
rendering loving devotion to Bhagavan (bhagavad-bhakti), the living entity
can never cross the vast ocean of repeated birth and death, because the root
cause of this material existence, which is comprised of birth and death, is the
bondage of illusion (maya), and bhagavad-bhakti is the only means to break it:

tasmad bharata sarvatma / bhagavan isvaro harih
Srotavyah kirtitavyas ca / smartavyas cecchatabhayam

Srimad-Bhagavatam (2.1.5)

O descendant of King Bharata, one who desires to be free from all miseries
must hear about, glorify and also remember the Personality of Godhead,

who is the Supersoul, the controller and the savior from all miseries.*
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The type of sadhana-bhakti practised as a result of hearing such
scriptural statements is called vaidhi-bhakti. Practitioners of vaidhi-bhakti
engage in the various limbs of bhakti, not out of affection for Bhagavan but in
an attempt to end their suffering. For this reason, vaidhi-bhakti is said to be
rough and coarse, not rooted in an intimate, pure relationship of attachment
to the Lord. It is likened to the rough underside of a leaf. This indicates that
compared with raganuga-bhakti, vaidhi-bhakti is inferior. In the practice of
vaidhi-bhakti, the rules and regulations of scripture are predominant. This
type of sadhana-bhakti is therefore described as being under the jurisdiction
of a king named Vaidha, or regulation.

Both sides (upper and lower) of the leaves on a vine have similar
properties. It is not that the leaf’s soft upper surface has certain properties
and that of the lower rougher surface has others. Similarly, the nature of
vaidhi-sadhana-bhakti and the nature of raganuga-sadhana-bhakti is almost
the same. Both are equally effective in removing sorrows and granting
auspiciousness.

Srila Riipa Gosvami has written:

yatra raganavaptatvat / pravrttir upajayate
sasanenaiva sastrasya / sa vaidhi-bhaktir ucyate
Bhakti-rasamrta-sindhu (1.2.6)

Bhakti is sometimes inspired by greed and sometimes impelled by the
dictates of the scriptures. Devotion that is not incited by greed but by
the mandate of scripture is called vaidhi-bhakti.

In his commentary on this verse, Srila Jiva Gosvami has written “rago
‘tranniragah tad riicis ca — here, the word raga refers to bhajana endowed with
deep attachment, or ruci (taste).” Bhajana not impelled by such raga is called
vaidhi-bhakti.

Also, Srila Visvanatha Cakravarti Thakura has written, “rago ’tra $ri
miirter darsanad dasama-skandhiya tal lila-katha sravanaccha bhajana lobhah —
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greed that arises in the performance of bhajana upon beholding the deity of
Bhagavan or hearing the sweet narrations of Krsna’s pastimes as related in
the Tenth Canto of Srimad-Bhagavatam is called raga.”

Bhakti not instigated by such greed, but rather, impelled by the injunctions
of scripture, is called vaidhi-bhakti. Sri Sukadeva Gosvami said to Pariksit
Maharaja [as quoted previously from Srimad-Bhagavatam 2.1.5], “tasmad
bharata sarvatma, bhagavan isvaro harih / srotavyah kirtitavyas ca, smartavyas
cecchatabhayam.” In other words, in order to become liberated from the
clutches of fearsome death and the extremely terrifying hellish punishment
brought on by excessive attachment to the body, to things related to the body,
and to worldly relationships, and in order to attain supreme happiness, it is
imperative for the jiva to utter the holy names of Sri Hari, hear discussions
about His pastimes and engage in one-pointed remembrance of Him. The
practice of those who perform bhakti after hearing this is called vaidhi-bhakti.

The inner surface of both leaves on the vine of devotion (bhakti-lata)
is soft, shiny and beautiful. This inner side has thus been compared to raga-
bhakti (devotion with ardent attachment). One should understand raga-
bhakti to mean raganuga-bhakti. The devotion of the associates of Vraja is
called ragatmika-bhakti. Devotion performed under the guidance of these
eternally perfected associates is called raganuga-bhakti.

iste svarasiki ragah / paramavistata bhavet
tanmay1 ya bhaved bhaktih / satra ragatmikodita
Bhakti-rasamrta-sindhu (1.2.272)

A deep, spontaneous obsession, or an unrelenting yearning, for one’s
chosen worshipful deity is called raga. And devotion imbued with this
loving mood is called ragatmika-bhakti.

virajantim abhivyaktam / vraja-vasi-janadisu
ragatmikam anusrta / ya sa raganugocyate
Bhakti-rasamrta-sindhu (1.2.270)
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This ragatmika-bhakti is found in its fully manifest form in the Vrajavasis,
or the eternal associates of Krsna in Vrndavana. Devotion performed in

the wake of, or guided by, ragatmika-bhakti is called raganuga-bhakti.

ragatmika-bhakti—‘mukhya’ vraja-vasi-jane
tara anugata bhaktir ‘raganuga’-name

Sri Caitanya-caritamrta (Madhya-lila 22.149)

That devotion, the very essence of which is constituted of eternal ardent
attachment (raga) within the self, is known as ragatmika-bhakti. It is pre-
eminently and splendidly manifest in the residents of Vraja. Devotion

that follows this ragatmika-bhakti is known as raganuga-bhakti.

Just as the eyes and other senses are naturally drawn to beauty and other
sense objects, without the need for any separate inducement, so the devotees
of Bhagavan have a natural, profound and unquenchable love for Him. This
is called raga. There are varieties of raga, such as santa (neutrality), dasya
(servitude), sakhya (friendship), vatsalya (parental affection) and madhura
(amorous love). In Srimad-Bhagavatam (3.25.38), Bhagavan Kapiladeva said
to His mother, Devahti:

yesam aham priya atma sutas ca
sakha guruh suhrdo daivam istam

For My devotees, I am their beloved, their very own self, their son,

friend, spiritual master, well-wisher and worshipful Lord.

The word priya in this verse refers to Sri Radha and the gopis, who
lovingly serve in madhura-bhava. Suta (meaning “son”) refers to Sri Nanda
and Sri Yasoda, who serve in a mood of parental affection. Sakha refers to
Sridhama and others, who serve in friendship, and also to Raktaka, Patraka
and others who are in the mood of a servant, all of whom are bound to
Krsna in a loving relationship. By hearing about the charming, loving moods
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of these ragatmika associates of Krsna, a longing, or greed, to achieve the
same loving mood and service to Him awakens in the heart of the sadhaka.
Such greed is the principal impetus in raga-bhajana. In this special Kali-
yuga, Sri Caitanya Mahaprabhu and the dacaryas sheltered at His lotus feet
accept that to attain service in manjari-bhava, the sadhana performed under
the guidance of the eternally perfected maidservants of Srimati Radhika,
like Sri Rapa Mafijari and Sri Rati Manjari, is the topmost of all spiritual
practices.

Another point to deliberate upon is that although there are vast
differences between the relish of devotion rooted in greed (raga-bhakti)
and that of devotion rooted in scriptural dictates (vaidhi-bhakti), there is
little difference in how their qualities of destroying suffering and granting

auspiciousness awaken.

Text 3

3a ~ Five types of kle§a (misery)
“tatravidyasmita-raga-dvesabhinivesah pariica klesah” |

Bhavanuvada: Klesa (misery) is of five types: ignorance (avidya), false
ego (asmita), passion for, or attachment to, material things (rdaga), hatred
(dvesa) and absorption in worldly objects (abhinivesa).

Piytsa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura is discussing the
two qualities of sadhana-bhakti: klesa-ghni and subha-da. It has already been
explained that both qualities are present in raga-bhakti and vaidhi-bhakti. But
in that context, what is the meaning of klesa (misery)? And what is subha
(auspiciousness)? In this text the author expounds upon these points.
Maharsi Patanjali has written in the third aphorism of the sadhana-pada
of his book Yoga-darsana, “avidya-’smita-raga-dvesabhinivesah paica-klesah —
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ignorance (avidya), false ego (asmita), attachment to material enjoyment

(raga), aversion to suffering (dvesa) and material absorption (abhinivesa) are

five different types of klesa, or misery.” Being situated in the heart, they cause

one to engage in either action (karma) or inaction (akarma). As a result, one

attains one’s destiny, the fruits of piety or impiety, which are happiness or

distress, respectively. These five types of misery (klesa) are briefly described

below.

(1) Avidya — A state of consciousness in which one mistakes temporary

objects as eternal, mistakes that which is impure as pure, mistakes
unhappiness as happiness, and identifies the self with matter, is called
avidya, or ignorance. Avidya is at work when one considers impermanent
things such as one’s body, property and possessions, spouse, children,
pleasures and wealth as permanent; when one considers the impure
physical body, comprised of blood, flesh, fat, bones, stool and urine,
to be pure or enjoyable; and when one thinks that trivial mundane
pleasures constitute happiness, when in fact their result is the fearsome
cycle of birth and death, including punishment in hell and other such
miseries. In other words, it is avidya to think that pleasure derived from
mundane sense objects, which is uninterrupted suffering, is actual
happiness, and to identify the physical body, its relations and inanimate
possessions as one’s self.

(2) Asmita — To wrongly assume that the cognitive power of visual percep-

(3
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tion (darsana-sakti) is completely identical with the inherent power to
see (drk-sakti) is an example of asmita. In other words, asmita is the

egotism or delusion of thinking in terms of “I” and “mine”.

Raga — Desire, or attachment to the means by which one procures
pleasure or removes distress, is called raga. In other words, the yearning
for more, even after obtaining one’s desired object, is called raga.
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(4) Dvesa — Aversion to or hatred for the cause of distress is called dvesa.

(5) Abhinivesa — To be strongly attached to one’s body due its being the
basis for attaining worldly pleasures and to be terrified of death is called
abhinivesa.

3b ~ Four stages of sin (papa)

prarabdhaprarabdha-ridha-bija-papadayas tan-maya eva |

Bhavanuvada: Next, there are four stages of sin that are also integral
to klesa: prarabdha-papa [sins in the fructifying stage, meaning that the
result of past sins has begun to manifest in the living entity’s present body
and is being endured by him], aprarabdha-papa [sins that will take time
to fructify], riidha, or kiita [sins that are about to become seeds, having
remained in the subtle body of the jiva in the form of the impressions of
past actions] and bija [seeds of sinful desires that will eventually lead to
the fructifying stage].

Piyusa-varsini-vrtti: Furthermore, there are four types of sin (papa),
which are also considered sources of misery (klesa). They are prarabdha,
aprarabdha, ridha (kuta) and bija, and are briefly described as follows:

(1) Prarabdha-papa — Of the accumulated sinful acts committed in previous
births, prarabdha-papa is the portion for which one has begun to suffer
in this birth.

(2) Aprarabdha-papa — This refers to the unfructified accumulation of sins
committed over the course of many lifetimes. One has not yet begun
to suffer retribution for these misdeeds. In other words, the sinful
reaction that currently lies dormant but is in store for us is called
aprarabdha-papa.

133



Madhurya-kadambini

(3) Radha-papa — This is also referred to as kiita, or sin in its subtle form
[that is, it exists in the heart as the impressions of past actions]. Ridha-
papa refers to those wrongdoings that eventually become seeds (bija),
and in time sprout and yield their own fruits. It is the totality of the
fruits of aprarabdha-papa.

(4) Bija-papa — This refers to sin that consists of desire and is thus the
underlying cause of prarabdha. These seeds of desire remain concealed
in the heart. In due course, by the will of Bhagavan, they manifest as
prarabdha, forcing one to undergo their due results.

Careful thought is called for in this regard. The ignorance (avidya)
that exists within those jivas who are averse to the Absolute Truth produces
these desires. To satisfy these desires, they have to take the body of a human,
demigod, animal and so forth. This has been reoccurring since the beginning
of time. Of these species, only the human form of life gives the jiva the facility
to engage in fruitive activity (karma) [and incur karmic reactions]. Other
forms of life, such as demigods and animals, are meant for experiencing the
fruit of previous activities. There is much enjoyment in these various species,
and therefore, whatever desires arise in such life forms are conducive to that
particular type of enjoyment. Thus, along with the manifestation of their
prarabdha-karma, their desires are fulfilled. Even though desires arise in their
heart, they do not accumulate to become seeds of further enjoyment. Only
desires aroused in the human form of life are capable of retaining karma-bija,
or seeds that will result in new action.

Considering this, we can infer that human beings are more proficient
at desiring than enjoying.

In essence, by sadhana-bhakti — either raga-bhakti or vaidhi-bhakti — these
five types of klesa (misery) — avidya, asmita, etc. — are fully destroyed, as is the
klesa arising from the four types of sin (papa), such as prarabdha. Therefore,
sadhana-bhakti is called klesa-ghni, that which destroys all miseries.
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Also, the Padma Purdana states:

aprarabdha-phalam papar / kiitam bijam phalonmukham
kramenaiva praliyeta / visnu-bhakti-ratatmanam

For those who with their life and soul have undeviating and exclusive
attachment to devotion to Lord Visnu, the four types of sins are
completely destroyed in the following sequence: (1) aprarabdha [the
accumulated stock of sins that are lying in a dormant condition], (2) kiita
[sins that are about to produce seeds, which means they are beginning to
take shape as sinful desires], (3) bija [seeds that are already established
as sinful desires] and (4) prarabdha [fructified sins].

yat-pada-pankaja-palasa-vilasa-bhaktya
karmasayam grathitam udgrathayanti santah

tadvan na rikta-matayo yatayo ’pi ruddha-
srotoganas tam aranam bhaja vasudevam

Srimad-Bhagavatam (4.22.39)

[Sr1 Sanat-kumara said to Maharaja Prthu:] O King, the devotees of
Bhagavan, simply by lovingly meditating on the effulgence shining
forth from the petal-like toenails of His worshipful lotus feet, tear
asunder the hard knot in the heart, which is formed by fruitive activity.
The yogis seeking impersonal liberation, however, cannot break
that knot, even though they control their senses. Therefore, O King,
giving up the separate endeavour to control the senses, one should
perform bhajana of Bhagavan Vasudeva, He who is the shelter of
all beings.

In other words, false ego (asmita) and so forth are the tendencies
of ignorance (avidya). Therefore, as ignorance is destroyed in the course
of performing sadhana-bhakti, the effects of ignorance are also easily and
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automatically destroyed. Sadhana-bhakti also vanquishes all one’s prarabdha-
karma. Srimad-Bhagavatam (3.33.6) states:

yan-namadheya-sravananukirtanad
yat-prahvanad yat-smaranad api kvacit
svado ’pi sadyah savanaya kalpate
kutah punas te bhagavan nu darsanat

[Sri Devahiiti said to Bhagavan Kapiladeva:] O Bhagavan, if even an
untouchable who partakes of dog flesh hears or chants Your holy names,
or if he once in a while offers obeisance to You or remembers You,
even if carelessly, he is elevated to the worshipful status of a brahmana
priest qualified to conduct soma-yajiias (fire sacrifices intended to
invoke the nectar of the moon that is drunk only by demigods). What,
then, is to be said of someone who has direct audience of You? For such

a person, the human life is a complete success.

Here it is stated that by uttering the names of Bhagavan, hearing nar-
rations of His pastimes, remembering Him, and so forth, even a dog-eating
candala becomes qualified to conduct such exalted Vedic fire sacrifices as the
soma-yajiia. From this it is understood that sadhana-bhakti destroys even a
person’s fructified sin (prarabdha-papa), as it is fructified sin that determines
one’s birth in a low, ill-fortuned caste such as that of a candala. Fructified
sin is not destroyed even by knowledge of the impersonal brahma (brahma-
jnana). Even at the stage of jivan-mukta (emancipation in this life from false
bodily identification), the jianis achieve actual liberation (mukti) only when
the results of their past actions cease. However, the destruction of fructified
sin (prarabdha-papa), which is not possible even by knowledge of brahma,
is achieved easily by sadhana-bhakti. The other types of sin — aprarabdha,
kita and bija — will therefore also surely be destroyed. What doubt can there
be about this?
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3c ~ The auspicious qualities bestowed by bhakti

Subhani durvisaya-vaitrsnya-bhagavad-visaya-satrsny-anukilya-krpa-ksama-satya-
saralya-samya-dhairya-gambhirya-manada tvamanitva-sarva-subhagatvadayo
gunds ca “sarvair ginais tatra samdsate surah” ity adi drstya jiieyah || 3 ||

Bhavanuvada: Here, use of the word subha (auspiciousness) implies a
distaste for objects that cause misery and a thirst for that which is related
to Bhagavan. It also implies kindness (anukiilya), mercy (krpa), forgiveness
(ksama), truthfulness (satya), simplicity (saralya), equality (samya),
patience (dhairya), gravity (gambhirya), the qualities to honouring others
(manadatva) and not expecting respect (amanitva), all good fortune (sarva-
saubhagya) and other virtues.

This is also understood from scriptural evidence such as “yasyasti
bhaktir bhagavaty akiiicana, sarvair gunais tatra samasate surah — the
demigods with all their virtues fully reside in that person who has selfless
devotion to Bhagavan” (Srimad-Bhagavatam 5.18.12). Therefore, all these
qualities reside in the devotees.

Piyusa-varsini-vrtti: The result of performing sadhana-bhakti is that
avidya and other types of misery (klesa), as well as the different types of sin
such as prarabdha, are completely destroyed, and all types of good qualities
manifest in the body of the devotee. Therefore, bhakti is said to be subha-da,
as she bestows all auspiciousness.

sarva mahc‘t-guna—gana vaisnava-sarire
krsna-bhakte krsner guna sakali sancare

Sri Caitanya-caritamrta (Madhya-lila 22.75)

A multitude of exalted virtues reside in the body of a Vaisnava. All the

transcendental qualities of Krsna are transmitted to His bhakta.
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Srila Visvanatha Cakravarti Thakura is mentioning a few of the auspicious
qualities of those devotees in the stage of sadhana. Primarily, they have a
distaste for anything that ultimately proves to be a cause of sorrow, and they
have a thirst for that which is related to Bhagavan. Bhakti-sadhakas who, by
engaging their senses in Krsna’s service, have obtained even an infinitesimal
relish for the names, forms, qualities and pastimes of Krsna, will naturally be
disinterested in mundane forms, tastes and so forth, which are causes of great
suffering. To say nothing of insignificant, mundane sense objects, even the
happiness of impersonal liberation becomes insignificant for bhakti-sadhakas:

krsna-pada-padma-gandha jei jana paya
brahma-loka-adi-sukha tare nahi bhaya

Sri Caitanya-caritamrta (Antya-lila 6.136)

For one who chances upon the fragrance of Krsna’s lotus feet, the bliss

available on such planets as Brahmaloka cannot satisfy him.

Gradually, all the devotee’s yearnings become centred on the worshipful
lotus feet of Krsna. “How can I serve and please my worshipful deity?” This
single thought arrests the sadhaka’s whole heart. When, by the mercy of Sri
Bhakti-devi, the sadhaka’s heart becomes filled with moods that are entirely
beneficial for Krsna (krsnanukiilya), an unprecedented beauty is fashioned in
the temple of his heart. At that time, mercy, forgiveness, truthfulness, simplicity,
equanimity, patience, gravity, respect, modesty, all-blessedness and other
auspicious qualities arise in the sadhaka’s heart with exceptional clarity and
shower their soothing rains of nectar upon it. At that time, a truly unprecedented
calm prevails in the heart of the devotee. Srimad-Bhagavatam (5.18.12) states:

yasyasti bhaktir bhagavaty akificana
sarvair gunais tatra samasate surah

harav abhaktasya kuto mahad-guna
mano-rathenasati dhavato bahih
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In the heart of bhakti-sadhakas who possess selfless devotion (niskama-
bhakti) for the lotus feet of Bhagavan, all the demigods along with all
virtuous qualities, such as adherence to religious principles, knowl-
edge, and so forth, dwell perpetually. But in the case of those who are
not devotees of Bhagavan, from where will the many qualities found in
exalted personalities come? With a variety of material aspirations, they

endlessly chase the petty attainments of the external world.

Therefore, it is the Vaisnavas alone whose hearts are overflowing
storehouses of all transcendental qualities. Sriman Mahaprabhu said to Srila

Sanatana Gosvami:

sei saba guna haya vaisnava-laksana
saba kaha na jaya, kori dig-darasana

krpalu, akrta-droha, satya-sara sama
nirdosa, vadanya, mrdu, Suci, akificana

sarvopakaraka, santa, krsnaika-sarana
akama, niriha, sthira, vijita-sad-guna

mita-bhuk, apramatta, manada, amani
gambhira, karuna, maitra, kavi, daksa, mauni

Sri Caitanya-caritamrta (Madhya-lila 22.77-80)

All these qualities are symptoms of a Vaisnava. There are too many to
name, so I will give you but a glimpse. Krsna’s devotees are (1) merciful,
(2) harmless, (3) the very essence of truth, (4) equal to all, (5) faultless,
(6) magnanimous, (7) mild, (8) clean, (9) without worldly possessions
and (10) they engage in the welfare of all. They are (11) peaceful,
(12) exclusively surrendered to Krsna, (13) selfless, (14) indifferent
to material acquisitions, (15) fixed in devotional service and (16) free

from the influence of the six flaws of lust, anger, greed, envy, pride
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and delusion. They (17) eat only as much as required and (18) are not
intoxicated by anything. They are (19) respectful, (20) do not expect
any respect for themselves and are (21) grave and (22) compassionate.
They are (23) friendly, (24) poetic, (25) expert and (26) silent.

Text 4

The removal of inauspiciousness & the attainment of

auspiciousness

“bhatkih paresanubhavo viraktir anyatra caisa trika ekakalah” | ity ukta-
prakarena yugapad api pravrttayor api tayoh patrikayor udgama-taratamyenaiva
tat-tad-asubha-nivrtti-subha-pravrttitaratamyad asty eva kramah | sa catisiksmo
durlaksyo ’pi tat-tat-karya-darsana-lingena sudhibhir avasiyate || 4 ||

Bhavanuvada: Srimad-Bhagavatam (11.2.42) states, “As a surrendered
person engages in bhajana, three effects manifest simultaneously in his
heart: (1) bhakti characterized by sravana and kirtana, (2) direct experience
of the Supreme Lord (Paramesvara) and (3) detachment from that which is
separate from Bhagavan.” By this statement of scripture, one can understand
that the previously described two leaves named klesa-ghni and subha-da,
which appear on the vine of devotion, sprout simultaneously. However, the
removal of inauspiciousness and the attainment of auspiciousness occur
in accordance with the degree to which the leaves manifest, either slightly
or substantially. At the same time, there are exceedingly subtle, and thus
not easily discernible, signs of development. Intelligent persons can detect
these symptoms and thus ascertain a person’s progress.

Piyusa-varsini-vrtti: Previously, it was stated that sadhana-bhakti, whether
vaidhi or raganuga, is capable of destroying all varieties of inauspiciousness,
or misery, and awakening all auspicious qualities. Here, however, a doubt may
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arise as to how sadhana-bhakti can simultaneously accomplish both. In answer
to this, Srila Visvanatha Cakravarti Thakura provides this verse as evidence:

bhaktih paresanubhavo viraktir
anyatra caisa trika eka-kalah
prapadyamanasya yathasnatah syus
tustih pustih ksud-apayo ‘nu-ghasam
Srimad-Bhagavatam (11.2.42)

While eating, a person simultaneously experiences three sensations
with each and every morsel of food. He experiences satisfaction (that
is, gratification or pleasure), he receives nourishment (by consuming
substances that sustain the force of life within him), and he gains relief
from hunger. In the same way, a person who takes shelter of Bhagavan
and engages in devotional service to Him will, in his performance of
bhajana, experience three things simultaneously at every moment: pure
love (prema) for Bhagavan; realization of the identity (svariipa) of his

beloved Lord; and detachment from anything other than his Lord.

Thus, despite the fact that both leaves on the creeper of devotion (klesa-
ghni and Subha-da) sprout simultaneously, miseries such as avidya are removed
and virtues manifest in proportion to the degree to which those leaves grow.
Therefore, although this progression is certainly well-defined, it is so subtle
and difficult to perceive that it is not easily understood. The example is given
of a person eating. With every morsel he takes, he simultaneously experiences
satisfaction, nourishment and satiation of hunger. However, we must under-
stand that these three effects take place not only with each and every mouthful,
but with each and every grain or particle of food. This is extremely difficult to
observe, just as it is difficult to perceive progress in bhakti, or bhajana.

Therefore, although progress is very subtle and thus extremely difficult
for the layperson to discern, devotees with knowledge can, by observing a
sadhaka’s activities and the symptoms he exhibits, discern the degree to which
he has achieved the destruction of misery and attained auspicious qualities.
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Text 5
5a ~ The awakening of sraddha (faith)

tatra bhakty-adhikarinah prathamam sraddha | sa ca tat-tac-chastrarthe drdha-
pratyaya-mayi | prakramyamana-yatnaika-nidana-ripa-tad-visayakatvaika-
nivarha-ripa-sadara-sprha ca | sa ca sa ca svabhaviki kenapi balad utpadita ca |

Bhavanuvada: An awakening of sraddha (transcendental faith) is the
first symptom that appears in those eligible to attain bhakti. Sraddha is
unyielding faith in the statements of the devotional scriptures. A desire
to perform the practices prescribed in those scriptures with special effort,
respect and care is also referred to as sraddha. Moreover, these two types
of sraddha fall into two separate categories: (1) naturally awakened and
(2) forcibly induced by someone else.

Piytisa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura, having
succinctly described the svariipa (intrinsic nature) of bhakti, her self-
manifesting nature and her functions, now begins to delineate the main topic
of this work: the various stages of the practice of devotion (bhakti-sadhana).
Sraddha is certainly the first stage of bhakti-sadhana, the first stepping-stone
toward the temple of bhakti. Bhakti, or hari-bhajana, is the practice (sadhana)
for all people in all lands to attain the ultimate goal. Any person in any
nation or condition of life can engage in hari-bhajana.

sri-krsna-bhajane haya sabe adhikari
kiba vipra kiba sudra ki purusa nari

Everyone, whether a priest or a labourer, a man or a woman, is qualified

to engage in bhajana of Sr1 Krsna.

Therefore, time, place, circumstance, caste or family status are not of
any consequence in the practice of bhakti, as bhakti depends only upon one’s
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faith. Sri Caitanya-caritamrta (Madhya-lila 22.64) states, “sraddhavan jana
haya bhakti-adhikari — one who has faith is an eligible candidate for bhakti.”
Faith is necessary, not only in the practice of bhakti but in the practices of
karma (fruitive activity), jidna (monistic knowledge) and yoga, also. Without
faith, one cannot achieve perfection in any pursuit or practice. In Bhagavad-
gita (17.28), Sri Krsna addresses Arjuna:

asraddhaya hetum dattam / tapas taptam krtam ca yat
asad ity ucyate partha / na ca tat pretya no iha

O son of Prtha, sacrifice, austerity, charity or any other act performed
without faith is referred to as asat, unreal. Such activities give no

transcendental result, either in this world or the next.

According to this statement of the Gita, all practices devoid of sraddha
are unproductive. Maharsi Patanjali writes: “Sraddha cetasah samprasadah
sa hi jananiva kalyani yoginam pati.” This means that absolute happiness
of heart is said to be sraddha. “Absolute happiness of heart” indicates the
primary seedling-like stage of being favourably disposed to a particular
subject matter. It takes place when the filth of doubt is dispelled from the
heart. This is called sraddha. Therefore, we see that in regard to any subject,
the dispelling of doubt and the establishing of faith is called sraddha. Like
a mother, sraddha, the embodiment of auspiciousness, always protects the
yogi. In any given pursuit, only a person with faith is capable of achieving
perfection. As his faith in whatever he is pursuing strengthens, his heart
becomes favourably inclined toward it, and he is ushered toward success.

It is true that in any practice, whether jiiana, karma or yoga, faith is
essential, but in regard to bhakti-sadhana, faith is extraordinarily essential.
Faith is the very first, crucial stage in the practice of bhakti, which is beyond
the modes of material nature and is composed of transcendence. Prema is
certainly the ultimate step in the practice of bhakti. Srila Ripa Gosvami
has written:
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adau sraddha tatah sadhu- / sango ’tha bhajana-kriya
tato ‘nartha-nivrttih syat / tato nistha rucis tatah

athasaktis tato bhavas / tatah premabhyudaricati
sadhakanam ayam premnah / pradurbhave bhavet kramah

Bhakti-rasamrta-sindhu (1.4.15-16)

This means that first, faith (Sraddha) develops in the heart of the
sadhaka. After that comes association with saints (sadhu-sanga), devotional
practice (bhajana-kriya) and the clearing of unwanted habits (anartha-
nivrtti). Next, the sadhaka develops resolute faith (nistha) in bhajana,
followed by a strong taste (ruci) for it. He then develops intense attachment
(asakti) to bhajana and to the object of bhajana, Vrajendra-nandana Sri Krsna.
After this, Suddha-sattva (unalloyed transcendental existence) descends
to the heart of the sadhaka in the form of spiritual emotions (bhava), and
finally pure love for Krsna (prema) arises. This is the gradual development
of prema.

Srila Visvanatha Cakravarti Thakura has described the two characteris-
tics of sraddha, the first step in the practice of bhakti. The first symptom
of sraddha is unflinching faith in the statements of devotional scriptures.
Srila Krsnadasa Kaviraja Gosvami writes:

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

Sri Caitanya-caritamrta (Madhya-lila 22.62)

Sraddha is the firm conviction that by rendering transcendental loving

service to Sri Krsna, all one’s obligations are automatically accomplished.

In other words, sraddha means to have genuine faith in devotional
literature, to understand the purports of scripture with steadfast intelligence,
to wholeheartedly endeavour to gain realization of such matters, and to
logically reconcile any apparent quandaries. Once one develops unflinching
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faith in these philosophical conclusions, one will realize that without
bhagavad-bhajana, life is absolutely useless. Concurrently, by hearing about
Sri Hari’s compassion and other qualities, as well as His pastime of delivering
the fallen souls, the heart floods with hope and blossoms. A revulsion,
or distaste, for fleeting pleasures then arises naturally. Therefore, for one
who possesses such sraddha, maintaining a worthless life without bhajana
becomes exceedingly insufferable, and surrender to the lotus feet of St Hari
becomes natural.

In the following purport, Srila Jiva Gosvami describes sraddha and

saranagati as identical with each other:

sraddha-saranapattyor aikarthyar labhyate | tac ca yuktam | sraddha
hi sastrartha-visvasah | sastram ca tad-asaranasya bhayam tac-
charanasyasabhayam vadati | tato jatayah sraddhayas tac-charanapattir
eva lingam iti ||
Bhakti-sandarbha (Anuccheda 176)

One should understand that the meaning of sraddha (faith) and
saranagati (surrender) is the same. Unflinching faith in the purports
of scripture is called $raddha. Scripture instructs devotees who are
surrendered to Bhagavan’s worshipful feet to be fearless. Those who are
not surrendered are fearful. Therefore, when such unflinching faith in
the purports of scripture awakens, its symptom is surrender. In other

words, only by surrender is the presence of faith identified.

If such surrender is not rooted in the heart of the sadhaka, it is not
possible to perform actual bhajana of Sri Bhagavan’s lotus feet. The sadhaka
advances in bhajana to the degree that he has surrendered. What more can
be said? Indeed, surrender is the life-force of the practice of bhakti. Only the
surrendered devotee achieves supreme peace and devotional ecstasy, as well
as Sri Bhagavan’s supreme abode.
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Sri Krsna says to Arjuna:

tam eva Saranarm gaccha / sarva-bhavena bharata
tat-prasadat param santim / sthanam prapsyasi sasvatam
Bhagavad-gita (18.62)

O descendant of Bharata, surrender completely to Him, that Supreme
Controller. By His grace, you will attain transcendental peace and the

supreme eternal abode.

Next, Srila Visvanatha Cakravarti Thakura describes the second
symptom of sraddha. When a person becomes particularly diligent in
executing the devotional practices delineated in scripture and exhibits a
reverent desire to execute those practices, that too is called sraddha. Once the
first symptom of sraddha — unflinching faith in the imports of the scriptures —
is awakened, then the second symptom — the effect of such faith — is bound
to manifest. There is no doubt about this. At that time, the sadhaka becomes
particularly attentive in executing the practices described in scripture and
exhibits a reverent wish to perform such activities.

In this matter, St1 Jiva Gosvami writes in Bhakti-sandarbha (Anuccheda 173):

kim ca jatayam sraddhayam siddhav asiddhau ca svarna-siddhi-
lipsor iva sada tad-anuvrtti-cestaiva syat | siddhis catrantahkarana-
kamadi-dosa-ksaya-kari-paramananda-parama-kasthagami-sri-
hari sphurana-rupaiva jieya | tasyam svartha-sadhananupravrttau
ca dambha-pratistha-lipsadi-maya-cesta-leso ’pi na bhavati, na
sutaram jiadana-purvakam mahad-avajiadayo ’paradhas capatanti,
virodhad eva | ... yadi va sraddhavato ’pi prarabdhadi-vasena visaya-
sambandhabhyaso bhavati, tathapi tad-badhaya visaya-sambandha-
samaye ’pi dainyatmika bhaktir evocchalita syat; ... Sastriya-
sraddhayan tu jatayam sudurdacaratva yogah syat, “para patni para
dravya” ity adi visnu-tosana-sastra virodhat |
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When people believe in the value of gold, they are seen to toil endlessly
with great effort to attain it, whether they manage to obtain it or not.
Similarly, upon the awakening of sraddha, a sadhaka is seen to continually
endeavour to perform bhajana under the guidance of exalted personalities,
whether he attains perfection or not. One should understand that here,
the word “perfection” means that internally one receives a glimpse of
Sri Hari, an experience affording the pinnacle of supreme ecstasy. Such
a glimpse thoroughly destroys internal faults, like lust, in the heart of
the sadhaka. A faithful person who has achieved perfection strives for
excellence in that perfection, and a faithful person who has not achieved
perfection strives to attain it. Not even the slightest trace of conceit
or desire for fame remains in the heart of such faithful devotees. The
faithful soul never consciously disobeys or offends pure devotees, for
such an act is completely at odds with his attempts to achieve perfection
in bhajana. If due to the result of previous impressions (sariskaras) a
faithful person sees that he still has attachment to material sense objects,
he understands such attachment to be a hindrance to his bhajana, and
devotion imbued with humility manifests within him. A faithful person

never exhibits poor character. Sastra states:

para patni para dravya / para himsasu yo matim
na karoti puman bhiipa / tusyate tena kesavah

Visnu Purana

Sri Kesava is pleased, O King, by one whose mind does not dwell
upon another man’s wife or wealth, or upon committing violence

to others.

From such evidence, it is understood that when the sadhaka’s faith

in scripture is awakened, he abandons anything that creates a formidable
obstacle to bhajana, such as offences to exalted devotees, striving for mundane
profit and adoration, and hankering for name and fame. Easily ascending
the successive higher steps of bhakti, he is able to enter the palace of prema.
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Therefore, the sadhaka should thoroughly understand the stage of
sraddha. For example, before a spectacular residential skyscraper is erected,
a strong, secure foundation must be laid. If the foundation is not secure, the
skyscraper will soon topple. Similarly, in order to erect the exquisite palace
of devotion for the pleasure of St Krsna, one must consolidate one’s founda-
tion — sraddha — because one’s Sraddha determines one’s eligibility for bhakti.

sraddhavan jana haya bhakti-adhikari
‘uttama’, ‘madhyama’, ‘kanistha’—sraddha-anusari

sastra-yuktye sunipuna, drdha-sraddha jara
‘uttama-adhikar?’ sei taraya samsara

sastra-yukti nahi jane drdha, sraddhavan
‘madhyama-adhikari’ sei maha-bhagyavan

jahara komala sraddha, se ‘kanistha’ jana
krame krame teho bhakta hoibe ‘uttama’
Sri Caitanya-caritamrta (Madhya-lila 22.64, 65, 67, 69)

Only faithful persons are eligible candidates for bhakti. According
to the measure of their faith, devotees are graded as uttama-adhikari
(exalted), madhyama-adhikari (intermediate) and kanistha-adhikari
(neophyte). One who is exceptionally conversant in scriptural topics
and endowed with unflinching faith is an uttama-adhikari. Such a
person can deliver souls engrossed in worldly life. One who is not expert
in scriptural subjects but is wholly faithful is a madhyama-adhikari and
most fortunate. And one whose faith is pliable is a kanistha-adhikari.
Gradually, by association with exalted devotees, the latter two also

become uttama, or first-class, devotees.

Srila Visvanatha Cakravarti Thakura has further divided the two
aforementioned types of sraddha into two. The first is known as svabhaviki,
or “occurring naturally”, and the second is bala-purvaka-utpadita, or “forcibly
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awakened”. Furthermore, Srila Jiva Gosvami has delineated two types of
faith: faith in the injunctions of the Vedic scriptures (Sastriya-sraddha) and
ordinary, temporal materialistic faith (laukika-sraddha). The first arises upon
receiving the association and mercy of exalted devotees. Scripture states,
“sat-sangaj jayate-sraddha — association with saintly persons produces faith.”
In Srimad-Bhagavatam (3.25.25), Bhagavan Kapiladeva addresses His mother,
Devahiti, thus:

satam prasangan mama virya-samvido
bhavanti hrt-karna-rasayanah kathah

taj-josanad asv apavarga-vartmani
sraddha ratir bhaktir anukramisyati

In the association of exalted devotees, one gains the opportunity to hear
of My chivalrous pastimes, which deliver knowledge of My prowess and
which are pleasing to the ear and heart. By hearing these pastimes, the
path to abolishing ignorance promptly manifests, first as sraddha, then

rati, and finally prema-bhakti to Me.

From this verse it is understood that sraddha is obtained by receiving
the association of mahdpurusas, exalted personalities. The type of faith
generated by their association or mercy is svabhaviki, natural. It is also called
sastriya-sraddha. This type of faith is advantageous in the performance of
pure bhajana to attain love for Krsna. Faith that is awakened by force, or
ordinary, temporal materialistic faith (laukika-sraddha), is faith that has not
arisen from the association or mercy of exalted devotees. Rather, it has been
adopted artificially by imitating others. This type of sraddha has no particular
use in the execution of pure bhajana. Upon attaining the association of
exalted devotees, however, a person with such laukika-sraddha can make his
life successful by achieving svabhaviki-sraddha, or sastriya-sraddha.

Furthermore, Srila Jiva Gosvami outlines the sequence in which faith
is attained by those in whom ruci (taste) is prominent and by those in whom
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reasoning (vicara) is prominent. In this context, this sequence is worth
contemplating. For persons in whom reasoning is predominant, the process
of attaining faith in bhakti is as follows:

tatra prathamarm tavat tat-tat-sangaj jatena tat-tac-chraddha-tat-tat-
paraspara-katha-rucy-adina jata-bhagavat-sammukhyasya tat-tad-
anusangenaiva tat-tad-bhajaniye bhagavad-avirbhava-visese tad-
bhajana-marga-visese ca rucir jayate | tatas ca visesa-bubhutsayam
satyam tesv ekato ‘nekato va Sri-gurutvenasritat Sravanam
kriyate | tac copakramopa-samharadibhir arthavadharanam |
punas casambhavana-viparita-bhavana-visesavata svayam tad-
vicara-riipam mananam api kriyate | tato bhagavatah sarvasminn
evavirbhave tathavidho ’sau sada sarvatra virajata ity evam ripa
sraddha jayate | ... ity evam vicara-pradhananam margo darsitah |
Bhakti-sandarbha (Anuccheda 202)

First, as a result of associating with devotees, faith arises in the Supreme
Truth and in saintly personalities. Once a person develops a taste to
hear the hari-katha narrated by these saintly personalities, an inclination
toward Bhagavan is awakened within him. By the power of associating
with saintly personalities, a taste awakens that causes the appearance
of Bhagavan — the devotee’s cherished object of worship (bhajaniya) —
in a particular form in his heart. Also, a specific taste is awakened to
perform bhajana of Him. Thereafter, a specific desire arises within him
to learn of confidential matters regarding his cherished Lord, Sri Krsna,
and he takes shelter of one or many exalted personalities as Sravana-
gurus, from whom he hears about Him. Here, the word sravana, or
“hearing”, means to thoroughly comprehend the purports of scripture
by way of comprehending the introductory import of a text (upakrama),
comprehending the conclusion (upasarmhara), repetition of the subject
matter (abhydsa), reaping the fruit of comprehending exceptional aspects

of the subject matter (apirvata-phala), elucidating on the imports of
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scriptural statements (artha-vada) and ascertaining the conclusive under-
standing (upapatti).

Thereafter, the devotee realizes that Bhagavan exists in all His
manifestations with His omniscience, omnipotence and supreme compassion.
His belief that the performance of bhagavad-bhajana is his ultimate duty
becomes firmly fixed. This is real faith evoked by the dictates of scripture,
and for those who are by nature predominantly inclined toward reasoning
(vicara), this is the path leading to faith.

However, it is stated, “ruci-pradhanan tu na tadrg vicarapeksa jayate,
kintu sadhu-sanga-lila-katha-sravana-ruci-sraddha sravanady-avrtti riipaivasau
margah — sadhakas predominantly motivated by ruci do not depend on that
kind of reasoning and deliberation. First, they hear narrations of Bhagavan’s
pastimes in the association of devotees, then they acquire taste for such
narrations, and as a result they develop sraddha.” It is hereby indicated that
it is with such faith that sadhakas driven by ruci engage repeatedly in sravana
and so forth.

5b ~ Sadhu-sanga — association with saintly personalities

sajatiyasaya-snigdha-bhakty-abhijiia-sadhu-sanga-bhagyodayah |

Bhavanuvada: Upon the awakening of faith, one attains sadhu-sanga,
the association of saintly persons. As a result, one accepts shelter at the
worshipful feet of sri guru, the most beloved devotee of Bhagavan. From
him, one receives spiritual instruction ($iksa), initiation into krsna-mantra
(diksa) and instructions concerning the practice of loving devotional
service (bhajana-siksa). Along with that, one inquires from $ri guru about
the etiquette and proper conduct (saddacara) to be adopted in following
the process of bhakti. Practising in this way awakens the good fortune to
be able to associate with devotees who have similar spiritual aspirations
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(sajatiya-asaya), who are affectionately disposed toward oneself (snigdha)
and who are expert in the realm of bhajana.

Piyusa-varsini-vrtti: Having previously described the stages of sraddha,
Srila Visvanatha Cakravarti Thakura is now describing the stage of sadhu-
sanga, or association with saintly personalities. Upon the awakening of
faith, one is to accept the shelter of the lotus feet of §r7 guru by receiving
initiation (diksa) from him, as well as instruction (Siksd) on the process
of bhajana and on proper conduct (vaisnava-sadacara). Srila Jiva Gosvami
has written in his commentary on Bhakti-rasamrta-sindhu (1.4.15), “adau
prathame sadhu-sanga-sastra-sravana-dvara sraddha tad artha-visvasah | tatah
prathamanantarah dvitiyah sadhu-sango bhajana-riti-siksa-nibandhanah — At
first, by hearing devotional texts in the association of saintly personalities,
sraddha, or an unflinching faith in the words of the scriptures and saintly
persons, awakens. Thereafter, when a person realizes that engaging exclusively
in bhajana is his duty, he further associates with saintly personalities. In other
words, the next step is to accept the shelter of the lotus feet of a bona fide
spiritual master and receive instructions on the process of bhajana from him.”

The purport is that saints and scriptures declare that taking shelter of
the lotus feet of sri guru is the doorway to the temple of devotion. Srila
Locana dasa Thakura has written in one of his kirtanas, “hari-namer nauka
khani, sri-guru kandari — the Lord’s holy names are the boat, and $ri guru
is the captain.” Sri gurudeva is the captain, and he will take us across the
ocean of material existence. Without the shelter of his lotus feet, no other
process enables us to cross this ocean or attain bhakti. It is for this reason
that Srimad-Bhagavatam (11.3.21) states:

sabde pare ca nisnatari / brahmany upasamasrayam

Therefore, a person who wishes to know his absolute welfare must accept

the shelter of a guru. That guru must be well-versed in revealed scriptures

152



Second Shower of Nectar - Text 5b

(Sruti-sastras) which describe sabda-brahma (the Absolute Truth), he must
be an enlightened seer and he must be knowledgeable, able to impart
to his disciples a comprehension of the complete purports of scripture.
He must also be realized in conclusive spiritual truths (tattva) regarding
the Supreme Lord (Parabrahma) and be fixed in service to Him. In this
way, he can reveal to sincere aspirants confidential matters gleaned from
his own realization of service to the Supreme Lord. He must possess a

peaceful mind and not be excessively engaged in material affairs.

In essence, for one who has developed faith by the mercy of great saintly

personalities and thus wishes to take shelter at the lotus feet of a bona fide

guru, it is imperative for him to accept shelter at the feet of a guru who

exhibits the following symptoms:

(1)

()

(3)

(4)

He is well-versed in the Vedas and in Srimad-Bhagavatam, which is
the essential expression of the Vedic purports, as well as in other such
devotional scriptures. By citing the evidence and reasoning given in
scripture, he can dispel the doubts in his disciples’ hearts.

He has realization of Bhagavan, having performed bhajana of Bhagavan
with unflinching faith and determination.

Having received the krpd-sakti (mercy potency) of Bhagavan, he has
attained realization of that which is beyond the range of the mundane
senses, and he is capable of infusing his disciples with that potency.

He is not oppressed by lust, greed, anger or other such lowly impulses.

One who possesses these four symptoms is known to be suitable for

the position of a bona fide spiritual master (a sad-guru). On the other hand,

if a person who introduces himself as a guru does not possess the above four

qualities, he cannot be accepted as guru, even if he has taken birth in a noble

family and possesses many virtues. It is stated:
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kiba vipra, kiba nyasi, sudra kene naya
jei krsna-tattva-vetta, sei ‘guru’ haya

Sri Caitanya-caritamrta (Madhya-lila 8.128)

Whether a brahmana, sannydsi or $udra, a person who knows the
conclusive truth regarding Krsna (krsna-tattva) is fit to be a spiritual

master.

From these words spoken by Sriman Mahaprabhu, it is understood
that a guru must certainly know krsna-tattva. When the living entity receives
diksa-mantras from such an exalted personality, it marks the first sprouting of
the seed that will award him life’s ultimate achievement, service to Bhagavan.
One day, this diksa will bestow upon the sadhaka the fruit of krsna-prema,
thus making his life blessed. This is the purpose of diksa.

On the subject of diksa, Srila Rapa Gosvami writes: “guru-padasrayas
tasmat krsna-diksadi Siksanam, visrambhena guroh seva.” In other words,
three limbs complete the process of guru-padasraya, or accepting shelter at
the lotus feet of $r7 guru: (1) surrendering to a spiritual master, followed by
(2) receiving initiation into the krsna-mantra (diksa) and receiving instruc-
tion (Siksa) on the process of eternal service to Krsna (bhagavata-dharma) and
(3) serving the spiritual master with full faith and intimacy.

Additionally, Srila Kaviraja Gosvami writes:

guru-padasraya, diksa, gurura sevana
sad-dharma-siksa, prccha, sadhu-marganugamana

Sri Caitanya-caritamrta (Madhya-lila 22.115)

The purport is that before a person accepts diksa-mantras, it is
imperative that he reside close to the spiritual master, pleasing the spiritual
master’s heart by sincerely serving him with his body, mind and words. This
is called guru-pasatti. By this process, the prospective guru and disciple are
able to examine each other’s nature and qualities.
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Moreover, this process produces a particularly valuable result: When $11
gurupada-padma, whose heart has melted due to his supreme compassion,
is satisfied by a person’s unpretentious service, that person receives genuine
initiation (diksa). For a disciple, this is the ultimate achievement of life. If this
process is not honoured, obstacles are destined to enter the path of bhajana
for both the spiritual master and the disciple. If the spiritual master does not
have the disposition of a Vaisnava, the disciple cannot attain perfection in
bhajana, and if the disciple does not properly follow, he unavoidably becomes
an obstacle in the bhajana of his guru.

Scripture states:

divyam jianam yato dadyat / kuryat papasya sanksayam
tasmad dikseti sa prokta / desikais tattva-kovidaih
Hari-bhakti-vilasa (2.3.4)
and Bhakti-sandarbha (Anucceda 283)

Diksa is the process by which one awakens one’s transcendental
knowledge (sambandha-jiiana) and destroys sin (papa — sin, bija — the
seed of sin, and avidya — ignorance) at the root. A learned person who

understands bhagavat-tattva calls this process diksa.
Sriman Mahaprabhu has also said:

diksa-kale bhakta kare atma-samarpana
sei-kale krsna tare kare atma-sama

sei deha kare tara cid-ananda-maya
aprakrta-dehe tara carana bhajaya
Sri Caitanya-caritamrta (Antya-lila 4.192-193)

When the devotee fully surrenders [to his guru] at the time of receiving
diksa, Sri Krsna makes him as spiritual as Himself, thus permeating the
devotee’s body with transcendence and bliss. With his spiritual body, the
devotee then worships Krsna’s lotus feet.
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After accepting diksa, one must reside near one’s guru to receive
instructions on the techniques of bhajana from him, as well as on the matters of
bhagavata-dharma (the nature of the soul, which is to serve Bhagavan) and
vaisnava-sadacara (the rules of proper conduct for a devotee). One must
also serve the spiritual master with faith. Prior to initiation, the prime fruit
of serving guru is the good fortune of achieving his grace in the form of
initiation, or mantra-diksa. After initiation, the fruit of serving guru is to
become free from obstacles on the path of bhajana, thereby quickly attaining
prema-bhakti and making one’s life successful.

Srila Rapa Gosvami has said, “visrambhena guroh seva — service
rendered to guru in a mood of intimacy.” What is this intimacy, or trust? Srila
Visvanatha Cakravarti Thakura writes in his Sarartha-darsini commentary
on Srimad-Bhagavatam (4.28.34):

sutan hitveti pati-vrata patyur iva guroh sevayam pravrttah Sisyah
sravana-kirtanadiny api bhogan tad-utthana-premanandan api grhan
tad-ucita-vivikta-sthalam api naivapekseta | sri-guru-sevayaiva
sukhena sarva-sadhya-siddhartham ity upadeso vyaijitah | ... guru-
sevaya eva vedena sarvadhikyasyoktatvat |

Just as a virtuous and devoted wife may sometimes not give attention
to her children to accommodate her husband, the disciple dedicated to
rendering one-pointed service to his guru easily achieves all types of
perfection in his devotional practice simply by guru-sevd, sometimes
even neglecting his performance of hearing and chanting. And just
as a virtuous and devoted wife does not rely upon personal pleasures
or a home to perform her service, the disciple engaged in service to
guru denies himself the ecstasy derived from hearing and chanting
in a solitary place suitable for the performance of bhajana. The Vedic
literatures have glorified service to the spiritual master more than

anything.
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Srila Narottama dasa Thakura writes, “sri guru-carane rati, sei se
uttamad-gati, je-prasade puire sarva asa — deep attachment to the lotus feet
of the spiritual master is the ultimate perfection, and by his grace, all one’s
desires are fulfilled.”

Srila Jiva Gosvami writes in Bhakti-sandarbha:

tatra yadyapi Saranapattyaiva sarvam siddhyati ... tathapi vaisistya-
lipsuh Saktas cet tatah bhagavac-chastropadestrnam bhagavat-
mantropadestrnam va S$ri-guru-carandnam nityam eva visesatah
sevam kuryat | tat prasado hi sva-sva-nand-pratikara-dustyajyanartha-
hanau parama-bhagavat-prasada-siddhau ca milam |

Although one achieves all perfection solely by complete surrender
(Saranagati), if a devotee particularly desires to drink the rasa of
bhagavad-bhajana, then as his ability permits, he will engage with special
dedication in ceaseless service to his siksa-guru, who instructs him on
devotional scriptures, or to his diksa-guru, who awards him the bhagavad-
mantra and instructs him on it. This is because anarthas (unwanted
desires) are not removed even with great endeavour. Certainly, the way
to destroy such anarthas at the root and also bring immense joy to the

Lord is to perform pleasing service to the spiritual master.

Thus stated, the principal cause and component of success in the
practice of bhagavad-bhakti, as well as its fruit — the attainment of love for
Sri Bhagavan and service to Him, having eliminated all vices — is to please
$ri guru. With complete faith in these statements, one should serve the spiritual
master with unflinching determination.

In this way, after accepting shelter at the worshipful feet of a bona fide
spiritual master, a person receives instructions from him on proper Vaisnava
conduct. His good fortune then arises in the form of association with exalted
personalities who are affectionate to him, whose spiritual disposition is
similar to his own, and who are adept in bhakti. After a practitioner of bhakti
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has accepted shelter at the feet of $r1 guru, it is completely essential to attain
the association of maha-bhagavata Vaisnavas as well.! By observing their ideal
example, one can create a life dedicated to devotion. It is by associating
with and serving these exalted maha-bhagavata Vaisnavas that the sadhaka’s
attachment to bhajana acquires an intensity.

Srila Rapa Gosvami writes, “sajatiyasaye snigdhe sadhau sangah svato
vare — one should associate with those pure devotees who are affectionately
disposed to oneself, who are more advanced than oneself, and who possess a
similar mood of love for Bhagavan” (Bhakti-rasamrta-sindhu 1.2.90).

In the practice of bhakti, there may be an inclination toward Bhagavan’s
aspects of sweet intimacy (madhurya) or divine majesty (aisvarya), as well
as toward the various moods of loving service, such as servitude (dasya)
and fraternity (sakhya). Therefore, a sadhaka will advance in his practice
only if he associates with a saintly personality who possesses a devotional
aspiration and mood that resembles his own. Even then, he should
associate with saintly personalities who are devotionally superior to him,
who are expert in bhajana, who are supremely compassionate and kind to
him, whose disposition is gentle, and who are always affectionate to him.
To perform bhajana in the association of such sadhus indicates supreme
good fortune. By beholding, touching, conversing and associating with
such exalted saints while engaging in activities related to Bhagavan and
discussing topics about Him, sadhana-bhakti, bhava-bhakti and bhakti-rasa
can be quickly and successively infused within the heart of a sadhaka and
fulfil the purpose of his life. Therefore, even $11 gurudeva will repeatedly
instruct his disciple to obtain such association and thereby make his life

a success.?

1 Such association may come from one’s diksa-guru or from a Siksa-guru. —Ed.

2 Refer to Jaiva-dharma, Chapter 26, in which Vrajanatha and Vijaya-kumara were ordered by
their guru, Babaji Maharaja, to take instruction from Gopala-guru Gosvami. —Ed.
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5¢ ~ Bhajana-kriya — performing the practices of

devotion

tato bhajana-kriya | sa ca dvi-vidha anisthita nisthita ca | tatra prathamam anisthita
kramenotsaha-may1i ghana-tarala vyudha-vikalpa visaya-sangara niyamaksama
taranga-ranginiti sad-vidha bhavantiti svadharam vilaksayati || 5 ||

Bhavanuvada: Now bhajana-kriya (devotional activities) will be
described. Bhajana-kriya, also, is of two types: anisthita, or unsteady, and
nisthita, or steady. First, anisthita-bhajana-kriya is being described. It is of
six types, in the following sequence:

(1) Utsaha-mayi [filled with an enthusiasm based on over-confidence,
which is thus feeble and short-lived]

(2) Ghana-tarala [“thick and thin” or irresolute, sporadic, endeavours in
devotion]

(3) Vyudha-vikalpa [indecisiveness resulting from contemplating a
diversity of alternatives, doubts constantly assailing one’s resolve]

(4) Visaya-sangara [battle with desire for worldly sense objects and
temptations]

(5) Niyamaksama [the inability to uphold vows]

(6) Taranga-rangini [delighting in the mundane benefits afforded by
bhakti]

These unsteady devotional practices specifically indicate the spiritual stage
of devotees by exhibiting their respective symptoms.

Piyusa-varsini-vrtti: Once a person has accepted the shelter of a bona
fide spiritual master and the association of devotees who are superior and
affectionate to himself and who are inclined toward the same spiritual mood,
the performance of devotional practices (bhajana-kriya) begins. This refers
to engagement in the nine limbs of bhakti, such as hearing (Sravana), chanting
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(kirtana), remembering (smarana) and worshipping (arcana) in accordance
with the instructions of $11 guru.

In Sri Caitanya-caritamrta (Antya-lila 4.70-72), Sriman Mahaprabhu
spoke the following words to Srila Sanatana Gosvami:

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

ta’ra madhye sarva-srestha nama-sankirtana
niraparadhe nama laile paya prema-dhana

Although there are many varieties of devotional service (bhajana), to
engage in the nine limbs of devotion, as described in Srimad-Bhagavatam,
is best, for those nine limbs possess great power to bestow krsna-prema
(love for Krsna) and krsna-seva (direct service to Him). Of these nine
limbs of devotion, the foremost is nama-sankirtana (for Bhagavan and
His name are non-different). Therefore, if the devotee utters Bhagavan’s

holy names without offence, he will easily attain the wealth of prema.

The performance of these nine aspects of devotional service is called
bhajana-kriya. Bhajana-kriya is of two types: anisthita (unsteady) and nisthita
(steady). In nisthita-bhajana-kriya, there is no chance of one’s performance
of devotion slackening, nor is there any aberration. But in anisthita-bhajana-
kriya, those risks remain.

Anisthita-bhajana-kriya is further divided into six types, listed in the
following sequence: (1) utsaha-mayi, (2) ghana-tarala, (3) vyudha-vikalpa,
(4) visaya-sangara, (5) niyamaksama and finally (6) taranga-rangini.

In this stage of anisthita-bhajana-kriya, these six varieties of unsteadiness
arise within the devotee’s heart and mind in the aforementioned sequence.
By the specific symptoms they exhibit within their host, the devotee, they
allow that devotee to identify his own specific stage of anisthita-bhajana-
kriya. Srila Visvanatha Cakravarti Thakura now delineates these six stages in
detail, by giving examples.
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Text 6

Utsaha-may1 — filled with short-lived enthusiasm

tatrotsaha-mayi prathamam eva Sastram adhyetum arabhamanasya sarva-
loka-slokyamana-pandityam upapannam iva svasmin manyamanasya bator iva
utsaham svadhikaranasya pracurayatity utsaha-mayi || 6 ||

Bhavanuvada: First, the stage within anisthita-bhajana-kriya named
utsaha-mayi is described. When a student begins his reading of the
scriptures, within his mind he thinks, “I have acquired such a level of
scholarship that I deserve to be praised by everyone.” With such pride, a
profound enthusiasm and zeal temporarily rise within him. He becomes
intensely absorbed in his studies, which he has only just begun. A
similar kind of excessive enthusiasm is visible in the new sadhaka, upon
his simply entering the path of devotion. Therefore, this stage is called
utsaha-mayi.

Piyiisa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura is describing
the sadhaka’s initial, excited and temporary state of mind as the sadhaka
is ready to engage in the elementary stage of bhajana immediately upon
receiving diksa. He is like a student who, at the commencement of his
studies, quietly concludes that he has become a scholar worthy of everyone’s
praise. One can observe that his zeal in study is due to this new-found
enthusiasm. A similar sentiment arises in the heart of the sadhaka when he
begins his practice of bhajana. As a result, he thinks he has become a devotee
deserving of everyone’s praise and is notably dedicated to his devotional
practice.

In summary, a temporary curiosity and fresh enthusiasm are observed
in a new sadhaka’s devotional practice. This stage is called utsaha-mayi
anisthita-bhajana-kriya.
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Text 7

Ghana-tarala — “thick and thin”, or irresolute, endeavour

atha ghana-tarala | prakramyamanani bhakty-angani kadacin nirvahanti
kadacic ca na veti ghanatvam taralatvam casyah yatha vatoh sastrabhyasah
kadacit sandrah kadacit tad-artha-pravesasamarthataya sarasyanudayena
sithilas ca || 7 |

Bhavanuvada: The state called ghana-tarala is now described. Some-
times a brahmana student’s method of study is intensive, and sometimes,
because he cannot grasp the subject matter or derive any taste from his
study, his efforts slacken. In the same way, sometimes the new sadhaka-
bhakta diligently performs the limbs of devotion, and there is an intensity
to his practice; and sometimes he is unable to do so successfully, which
reveals a feebleness of practice. Therefore, in the performance of devotional
activities, oscillating between an intense, or “thick”, application (ghanatva)
and a feeble, or “thin”, application (taralatva) is called ghana-tarala.

Piyusa-varsini-vrtti: Previously, the bhakti-sadhaka’s initial enthusiasm in
his devotional efforts was described. Since the sadhaka’s heart at that stage
is full of anarthas (unwanted vices and impulses), that enthusiasm does not
last. It is simply an initial curiosity. For this reason, the example is given
of a brahmana student in the elementary stage, who thinks he has become
most erudite. It is observed that he applies himself to his studies with
remarkable diligence. But when the subjects he studies become complex and
he cannot understand them, he loses interest and his efforts slacken. At other
times, however, he does grasp concepts presented in the scriptures, and he
experiences jubilation. Therefore, in the course of his studies, his efforts
are sometimes intense and at other times slack. Likewise, when the new
sadhaka experiences a taste for executing the aspects of bhakti satisfactorily,
his devotional activity appears to be staunch. But it is observed that his
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devotion slackens when obstacles arise, or when he is unable to properly
perform devotional activities. Thus, in this stage of bhajana-kriya, it can
be observed that one’s efforts are either “thick” (ghana), that is, intense, or
“thin” (tarala), that is, slack. Therefore, this state is called ghana-tarala —
“thick-thin”.

Text 8

8a ~ Vyiidha-vikalpa — oscillation between resolve and doubt

atha vyudha-vikalpa | kim aham saparigraha eva putra-kalatradin vaisnavi-
krtya bhagavat-paricaryayam niyojya grha eva sukham tam bhaje kim va sarvan
eva parityajya nirviksepah $ri vrndavanam dhyeya-sthanam evasinah kirtana-
sravanadibhih krtarthibhaveyam | sa ca tyagah kim bhukta-bhogasyavagata-
visama-visaya-dava-davathor mama carama-dasayam eva kim vadhunaiva
samucita iti | kim ca “tam iksed atmano mrtyur trnaih kupam ivavrtam” iti
drstya asramasyasya-visvasyataya “yo dustyajan dara-sutan” ity atra “jahau
yuvaiva malavat” ity adi-drstya tyakta-vilambas tatrapi “aho me pitarau
vrddau” ity atra “atrptas tan anudhyayan mrto 'ndham visate tamah” iti
bhagavad-vakyena tyage ’labdha-balas ca sampraty eva prana-dharana-matra-
vrttir vanam tadaiva pravisyastav eva ca yaman abhyarthayaniti |

Bhavanuvada: Thereafter, the unsteady bhakti of a sadhaka gripped by
vyiidha-vikalpa is being described. Such a sadhaka ponders, “Should I
stay with my family and make my son, wife and other family members
Vaisnavas by engaging them also in the service of Bhagavan? In that way,
I will remain in my household, happily performing bhagavad-bhajana. Or
should I completely leave them all — my children, wife and family — and
becoming free from all distractions, reside in my most cherished, worshipful
place, Sri Vrndavana? There, I will engage in the nine aspects of devotion
like sravana and kirtana, and thereby make my life successful.”
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He then wonders, “Is it appropriate for me to renounce worldly
life in my later days, when my understanding is mature and I have
thoroughly experienced the terrible forest fire offered by the objects of
sense enjoyment? But scripture states, ‘tam iksed atmano mrtyum, trnaih
kiipam ivavrtam — an intelligent person should know one’s wife to be like
a dry well covered by grass, and therefore death personified’ (Srimad-
Bhagavatam 3.31.40). From this perspective, household life is not to be
trusted. Besides, scripture states, ‘yo dustyajan dara-sutan ... jahau yuvaiva
malavat — even at a young age, Bharata Maharaja abandoned the filth of
worldly life, which cannot be renounced easily, just as one abandons stool
after evacuating’ (Srimad-Bhagavatam 5.14.43). Therefore, according to
this scriptural evidence, it is not proper to delay any further in renouncing
worldly life.”

Nevertheless, he ponders the state of mind of a person overly
attached to household life, as described by the scriptural statement, “aho
me pitarau vrddhau — Alas, how will my aged parents and my wife and
children survive without me in their distressed and helpless condition?”
(Srimad-Bhagavatam 11.17.57). And he recalls the words of Bhagavan,
“atrptas tan anudhyayan, mrto 'ndham visate tamah — An unwise man
who is dissatisfied abandons his family and worldly life prematurely and
merely thinks about them till the day he dies. As a result, he makes a
journey to extremely fearful planets that are full of darkness” (Srimad-
Bhagavatam 11.17.58). Confronted by such words spoken by Bhagavan
Himself, he realizes that because he has not yet attained sufficient
strength, his conviction to renounce family life is not yet unflinching.
Due to these statements of Bhagavan, the practitioner’s determination to
renounce worldly life weakens, and again he thinks, “For now; it’s best
I remain in worldly life and sustain my present situation, somehow or
other. When the time is right, at a later stage, I will go to the forest of Sri
Vrndavana and perform bhajana of Bhagavan throughout the eight periods
of the day and night.”
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Piyusa-varsini-vrtti: In the stage of unsteady devotional practice, many
different resolutions and doubts regarding bhajana arise in the mind of the
sadhaka. That state is called vynidha-vikalpa.

After taking diksa and receiving instructions in bhajana from $r1 guru,
the sadhaka cannot firmly decide whether to remain in household life and do
bhajana or abandon all worldly ties, go to Vrndavana and perform bhajana
there. As a result, he moves between resolve and doubt. He thinks, “Should
I persuade my wife, son and other family members to take initiation and
accept instructions in bhakti, and thus make them Vaisnavas? In this way; I
can stay at home and engage in bhajana with my entire family.”

A little while later, he thinks, “If I am to stay in household life, I must
engage in many materialistic activities to maintain my family. Inevitably, my
mind will be distracted. In that case, should I abandon my children, my
family and my dependents, and with a mind free from distraction reside in
the most worshipful abode of Vrndavana, where I can easily meditate and
continuously perform the nine limbs of devotion (navadha-bhakti) such as
sravana and kirtana, thus making my life a veritable success?”

A short while later, however, he thinks, “If 'm to actually renounce
material life, then it’s best I do so after first enjoying its pleasures and becoming
completely aware of the suffering caused by attachment to sensual happiness.
And then, when my understanding is mature, I'll renounce all pleasures.
Otherwise, by merely externally renouncing sense pleasure, thoughts of such
pleasures can arise, and that will be an obstacle to devotional service.” Then
again, he fears, “If I were to remain immersed in material enjoyment till then,
my attachment to pleasure would be so consolidated that at the end of my life,
I may not want to give it up. Furthermore, death is unpredictable. Whom
death will strike and when cannot be foretold. Perhaps it would be prudent
of me to discard worldly pleasures immediately.”

As long as the force of someone’s loving attachment to Bhagavan
remains weak, his krsna-bhajana will depend on the different statements of
scripture he encounters. Therefore, such a devotee thinks thus:
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yopayati sanair maya / yosid deva-vinirmita
tam iksetatmano mrtyur / trnaih kippam ivavrtam
Srimad-Bhagavatam (3.31.40)

The female form, which has been created by the divine will, is the
representation of mayd, and on the pretext of rendering service, she
slowly and steadily comes in close proximity to a man. An intelligent
person, however, sees her as his death, just as a blind well is covered

with grass.

He then understands that it is advised not to put any faith in the
grhastha-asrama, but to renounce it immediately.

Again, another doubt (vikalpa) enters the mind: “Is it proper for me
to renounce everything in my old age and not in my youth?” With these
thoughts, he comes across a passage from Srimad-Bhagavatam, which reads:

yo dustyajan dara-sutan / suhrd rajyam hrdi-sprsah
jahau yuvaiva malavad / uttamasloka-lalasah
Srimad-Bhagavatam (5.14.43)

Being desirous of performing bhajana, devotional service to Bhagavan
Sri Hari, who is also known as Uttamasloka (one who is glorified with
the best of prayers), Maharaja Bharata gave up in his youth that which is
impossible to renounce — a beautiful wife, children, friends, wealth, an
enormous empire and celestial opulences — just as one who passes stool

never thinks of it again.

Now the sadhaka believes that it is only proper for him to leave his
household life that very moment. But again he reconsiders:

aho me pitarau vrddhau / bharya balatmajatmajah
anatha mam rte dinah / katham jivanti duhkhitah
Srimad-Bhagavatam (11.17.57)
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Oh, alas! My parents have become elderly and my children are young.
Without me, they will be orphaned, suffer unbearably and become
poverty-stricken. How will they possibly survive?

“Therefore,” he thinks, “it is proper that I renounce family life after my
mother and father have passed on and my children have grown up. Also, it is
said if one dies unsatisfied with material enjoyment, one achieves a dreadful

destination.”

evam grhasayaksipta- / hrdayo mudha-dhir ayam
atrptas tan anudhyayan / mrto ‘ndham visate tamah
Srimad-Bhagavatam (11.17.58)

Thus, a foolish person whose mind is perplexed due to his desire for
household pleasures is never satiated with such sense pleasure. He
spends his life wallowing in thoughts of his kith and kin. At the time of
his death, he enters the darkest of hells.

Heeding these words spoken by Sri Krsna to Uddhava, the sadhaka has
the following realization: “My determination to renounce my worldly life is
not yet firm; therefore, I'll remain in household life with the sole intention of
sustaining the life within my body. Later, at an appropriate time, I'll go to the
most worshipful abode of Vrndavana, where I can easily meditate and live out
my days, performing bhajana of Sri Krsna throughout the eight periods of the
day and night. It would be improper of me to renounce at the present moment.”

8b ~ Bhakti does not arise from renunciation; rather, true

renunciation arises from bhakti and is therefore pure

“na jiianam na ca vairagyam prayah sreyo bhaved iha” ity atra tu vairagyasya
bhakti-janakatve eva doso na tu bhakti-janitatve iti tad-anubhava-rupataya
tad-adhinatvam iti | “yad yad asramam agat sa bhiksukas tat-tad-anna-
paripiurnam aiksata” iti nydayena kadacid vairagyam “tavad-ragadayah stends
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tavat kara-grham grham” iti kadacid garhasthyam ca niscinvan kim aham
kirtanam eva kim va katha-sravanam api uta sevam eva utaho tavad ambarisadi-
vad anekangam eva bhaktim karavai ity adi vividha eva prapta vikalpa yatra
bhavantiti vyudha-vikalpa || 8 |

Bhavanuvada: The sadhaka in the stage of vyiidha-vikalpa considers the
following statement of the scriptures also: “na jiianam na ca vairagyar, prayah
sreyo bhaved iha — for My devotees on the path of bhakti, neither knowledge nor
renunciation is beneficial” (Sﬁmad-Bhdgavatam 11.20.31). According to this
statement, the practice of renunciation with the purpose of manifesting bhakti
is defective. By contrast, the renunciation that arises from bhakti is without
fault. This is because that renunciation is one of the anubhdavas (effects) of
bhakti and therefore subordinate and favourable to bhakti.

At times, the novice sadhaka ponders statements such as “Whatever
asrama the mendicant enters, he finds it abundant with grains and
commodities.” Reflecting on this well-known statement, he sometimes
decides to renounce everything and become a mendicant.

Sometimes, however, he thinks: “tavad ragadayah stenas, tavat kara-
grham grham... — O Krsna, as long as people do not become deeply attached
to You, their worldly attachments and desires are like thieves, their houses
are like prisons, and their affectionate feelings for their family members
are like foot-shackles” (Srimad-Bhagavatam 10.14.36). According to this
statement of scripture [that if one becomes attached to Bhagavan, his
home is no longer a prison], the sadhaka decides to remain in family life.

But then he continues to fret. “If I'm to live as a family man, shall I
perform kirtana [like Sri Sukadeva] or just sravana [like Sri Pariksit]? Or
will 1 perform service [like Sri Laksmi]? Should I execute just one limb
of bhakti in this way, or like Sri Ambarisa Maharaja, should I execute all
the limbs of bhakti?” This state, wherein the mind of the practitioner is
plagued by various short-lived resolutions that are then replaced by new
ones, is the stage of anisthita-bhajana-kriya known as vyiudha-vikalpa.
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Piytsa-varsini-vrtti: Sri Krsna said to Uddhava:

tasman mad-bhakti-yuktasya / yogino vai mad-atmanah
na jianam na ca vairagyam / prayah Sreyo bhaved iha
Srimad-Bhagavatam (11.20.31)

For bhakti-yogis, who are endowed with devotion to Me and immersed
in thoughts of Me, apart from union with Me through devotion
(bhakti-yoga), nothing in existence, including knowledge (jiidna) and
renunciation (vairdgya), can be eternally beneficial. Such practices are

unnecessary for them.

This statement of scripture indicates that bhakti is not awakened by
renunciation (vairagya). Rather, renunciation is seen to be a flaw and an
obstruction to the awakening of bhakti. However, the renunciation that
stems from bhakti is flawless and only enhances the experience of bhakti.
This establishes that renunciation is subservient to bhakti. In other words,
yukta-vairagya is when, for the purpose of relinquishing material attachment
and nourishing attachment to bhajana, one appropriately renounces those
objects of the senses that are opposed to Krsna and service to Him. Such
renunciation is not dry renunciation. Because it is favourable to devotion, it is
worshipful and appreciable, not repugnant and to be abandoned. Therefore,
once one gains some entrance to the realm of worship and devotion (bhajana),
renunciation is desirable.

It is also written, “yad yad asramam agat sa bhiksukas, tat-tad-anna-
paripiirnam aiksata — wherever that mendicant went, whatever asramas
he visited, he saw them abundant with grains [opulence].” By this well-
known statement from scripture, sometimes it becomes apparent to the
novice sadhaka that renunciation is appropriate, but then sometimes, upon
pondering the following verse from Srimad-Bhagavatam, he decides to
remain in the grhastha-asrama:
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tavad ragadayah stenas / tavat kara-grham grham
tavan moho ‘nghri-nigado / yavat krsna na te janah
Srimad-Bhagavatam (10.14.36)

O Syamasundara, as long as the living entity does not take shelter of
Your worshipful feet, attachment and repulsion, like thieves, plunder
everything he has. His household life, like a prison cell, becomes the
cause of his bondage, and illusion immobilizes him, like shackles placed

around his feet.

From this, the sadhaka concludes that to remain in the grhastha-asrama
is appropriate and beneficial.

Likewise, resolutions and doubts arise in the mind of the sadhaka in
regard to Sravana, kirtana and the other limbs of bhakti. Since the scriptures
describe the abundant fruit resulting from congregational chanting of the
holy name, he sometimes resolves to adopt the process of kirtana to make
his life a success. But then he hears the scriptures’ lavish praises of another
limb of bhakti such as sravana (hearing) or arcana (worship), and he tries
to become inclined toward that. Sometimes he thinks he will perform many
different angas (limbs) of devotion, as Maharaja Ambarisa did. In this stage
of anisthita-bhajana-kriya, acceptance and rejection arise, as do resolve and
doubt, and so it is named vyiidha-vikalpa, or “extensive indecision”.

Text 9

Visaya-sangara — battling attachment to the objects of

the senses

atha visaya-sangara | “visayavista-cittanam visnv-avesah suduratah | varuni-
dig-gatari vastu vrajan naindrim kim apnuyat |” iti bhoga eva balat svasminn
abhinivesya mam bhajane Sithalayantiti tad ami tyaktva nama-graham
kamscana kamscana tyaktavato ’pi bhuiijanasya “jusamanas ca tan kaman
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parityago ’py anisvara” iti bhagavad-vakyasyodaharanatvam praptavatas
tasya purvabhyas tair visayais taih saha sangaro yuddham kadacit tat-parajayah
kadacit sva-parajaya iti visaya-sangara || 9 ||

Bhavanuvada: Thereafter, visaya-sangara, or battling with attachment to
the objects of the senses, is described. Scripture states that for a person
whose heart is tainted with desire for sense enjoyment, to become absorbed
in bhakti to Bhagavan Sri Krsna is distant and seemingly impossible, just
as an object placed in the west cannot be found by a seeker travelling east.
How can he ever obtain it?

Upon seeing such a statement from scripture, a devotee practising
bhakti determines, “All these materialistic tendencies to enjoy the objects
of the senses are forcibly dragging me toward them and diminishing my
attachment to performing bhajana. Therefore, I will abandon all these
materialistic tendencies and vow to take complete shelter of chanting
the holy name.” Yet, even after resolving to renounce enjoying sense
objects, from time to time he is cheated by them and ends up enjoying
them. As it is said, “parityage ’py anisvarah ... jusamanas ca tan kaman —
being incapable of relinquishing material sense pleasure, My devotee
enjoys sense objects, feeling resentment and guilt” (Srimad-Bhagavatam
11.20.27-28). The sadhaka at the stage of visaya-sangara fits this
description from sastra spoken by Bhagavan. The sadhaka battles with
his material tendency to enjoy the sense objects he enjoyed previously.
Sometimes he emerges victorious, and sometimes he meets with defeat at
their hands. Because this stage of bhajana-kriya involves a battle with the
sense objects, it is appropriately called visaya-sangara (“war with sense
pleasure™).

Piyusa-varsini-vrtti: Thereafter, Srila Visvanatha Cakravarti Thakura is

discussing the stage named visaya-sangara, or battling with attachment to
the objects of the senses, within unsteady devotional practice. The mind
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of the sadhaka inclined to bhajana runs toward material enjoyment, due to
many past impressions in the consciousness since time immemorial. In such

a state, he considers:

visayavista-cittanam / visnv-avesah suduratah
varuni-dig-gatam vastu / vrajan naindrim kim apnuyat

Visnu Purana

For a person whose consciousness is absorbed in material sense objects,
it is extremely difficult to absorb his mind in Krsna, just as a man

heading east cannot attain an object situated in the west.

From this statement from the Visnu Purana, the sadhaka concludes,
“Instead of becoming attracted to Bhagavan, I'm being forcibly dragged toward
the objects of sense enjoyment, and my power to perform bhajana is diminishing.
Therefore, it is certainly necessary to give up material sense pleasure and take
one-pointed shelter of the holy name.” With such determination, the devotee
endeavours to renounce material enjoyment, but due to previous impressions
in his consciousness, he ends up again enjoying sense pleasures. Bhagavan
Sri Krsna addresses Uddhava with regard to this type of devotee:

jata-sraddho mat-kathasu / nirvinnah sarva-karmasu
veda duhkhatmakan kaman / parityage ’py anisvarah

tato bhajeta mam pritah / sraddhalur drdha-niscayah
jusamanas ca tan kaman / duhkhodarkams ca garhayan
Srimad-Bhagavatam (11.20.27-28)

I am speaking of an aspiring devotee who has become detached from
fruitive activities, for he knows them to cause sorrow. He has developed
faith in the narrations of My pastimes, and he knows desires for sense
enjoyment to be the emblem of misery. Although he knows this as

fact, he is unable to abandon sense enjoyment. Even though such a
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practitioner sometimes ends up engaging in sense enjoyment, he should
know in his heart of hearts that it leads to misery. He should sincerely
repent for having performed such activities and understand them to be
misfortunes of his own doing. At the same time, he should continue to
perform bhajana of Me with faith, determination and love, in order to

extricate himself from this predicament.

The practitioner of bhakti at the stage of visaya-sangara exemplifies
this statement from the Bhagavatam. He is always battling with the objects of
sense enjoyment, resulting sometimes in defeat and at other times, when he
subdues his desires for enjoyment, in victory.

Srila Visvanatha Cakravarti Thakura has commented on the above-
quoted two verses in his Sarartha-darsini commentary on Srimad-Bhagavatam.
The essence of that commentary is as follows: “In these two verses, the
preliminary behaviour of those qualified to practise bhakti is described. The
bhakti-sadhaka may know that although the sense pleasures resulting from
having a spouse, children and a family are actually sources of suffering, he
is unable to renounce them. He views the objects of sense enjoyment as causes
of sorrow, and with a greatly distressed heart, he makes this firm resolve
in favour of his devotion: ‘Let my attachment to my family and home die
or let it not; let millions upon millions of obstacles come in the way of my
devotional practice or let them not; if I have to suffer in hell because of my
offences, let it be; or let lust plague me — but I will never give up bhakti. Even
if the creator, Brahma, approaches me in person and orders me to abandon
my performance of bhajana to pursue monistic knowledge (jiidana) or fruitive
activity (karma), I will never do so.””

Once he begins to perform bhajana, his unflinching determination in
bhakti far exceeds his attachment to the objects of sense enjoyment. Because
he knows that the ramification of sense enjoyment is misery, he derides
worldly enjoyment while helplessly continuing to enjoy: “Alas, this sense

enjoyment results in so many disadvantages for me and is unfavourable to
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my attaining Bhagavan. Countless times, I have vowed on the holy name to
reject sense pleasures, but I'm repeatedly compelled to enjoy them.” He thus
derides the objects of sense enjoyment, and in course of time enjoys them
again. When he scorns them, he overcomes them, and when he enjoys them,
he is defeated. The name of this stage of bhakti is visaya-sangara.

Text 10

Niyamaksama — the inability to uphold vows

atha niyamaksama | ‘adhyarabhya iyanti namani grhitavyani etavatyas ca
pranatayah karya ittham eva tad-bhakta api sevaniya bhagavad-asambandha
vaco ’pi noccaraniya gramya-vartta-vatam sannidhis tyaktavyah’ ity adi prati-
dinam api pratijanato ’pi samaye tatha na ksamatvam iti niyamaksama | visaya-
sangarayam visaya-tyaga-ksamatvam atra tu bhakty-uktarsaksamatvam iti
bhedah || 10 ||

Bhavanuvada: Next, the stage of niyamaksama is described. At this stage,
the sadhaka makes vows of this sort: “From this day onward, I will chant
the holy name this number of times. Each day, I will offer this number
of prostrated obeisances to Bhagavan, His associates, His pastime places
and the Vaisnavas. I will perform service to Bhagavan and the devotees in
this specific manner. I will not speak even one word that is not related to
Bhagavan, and I will completely relinquish the association of persons who
indulge in mundane talk.” In this way, he makes these promises every day,
again and again, but is unable to keep them for long. Therefore, this stage of
the sadhaka’s development is called niyamaksama, or the inability to maintain
one’s vows. The difference between visaya-sangara and niyamaksama is that in
visaya-sangara, the sadhaka is unable to completely renounce material sense
enjoyment, and in niyamaksama, he is unable to excel in sadhana or improve
his performance of the practices of bhakti.
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Piyasa-varsini-vrtti: At this stage, when one’s faith in devotional practice
has increased, the sadhaka realizes the necessity of following the rules and
regulations of devotional practice (sadhana-bhakti). However, because his
attachment to sense objects has not been destroyed, and because the pull of
his worldly needs is stronger [than that of bhakti], he is unable to properly
maintain the regulative practices of bhakti. The only reason for this is his
inability to taste rasa in bhajana. If the sadhaka were to relish in his heart
even a minute particle of the nectar of Bhagavan’s names, forms, qualities
and pastimes, his absorption in various worldly pursuits would cease,
and it would be impossible for him to abandon the regulative practices
of bhajana. The analogy may be given of a little boy who bites into sugar
cane and relishes its sweetness on his tongue, and then finds sugar cane
impossible to relinquish. Likewise, once a sadhaka has experienced the
sweet taste of bhajana, it is impossible for him to give up the regulative
principles of bhajana.

In this stage of niyamaksama, the sadhaka vows to chant the holy name
one hundred thousand times (one lakha) daily, offer one thousand and eight
prostrated obeisances to St Visnu and the Vaisnavas, and serve the Vaisnavas
in a regulated manner. In fact, he vows to not engage in any discussion not
pertaining to the pastimes of the Lord, and he vows to completely abandon
the company of those who speak of material enjoyment and criticize or
gossip about others.

Thus, despite making such resolutions repeatedly each day, the sadhaka
is unable to uphold them when it comes time to put them into practice.
For this reason, this stage has been called niyamaksama, or the inability to
maintain or improve one’s devotional practices as per one’s resolutions.

In the previous stage, visaya-sangara, the practitioner resolves to
renounce material sense enjoyment, but when the time comes to do so, he
cannot. In the stage of niyamdaksama, even though he tries to uphold his
vows or self-imposed rules in an effort to further his devotion and improve
his devotional standard, he is unable to do so.
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Text 11

Taranga-rangini — delighting in the mundane benefits

afforded by bhakti

atha taranga-rangini | bhakteh svabhava evayam yat tad-vati sarve ’pi jana
anurajyantiti “jananuraga-prabhava hi sampad” iti pracam vaco ’pi | bhakty-
utthasu vibhatisu labha-puja-pratisthadisu valli-valitasupasakhasu tarangesv
ivacarantya asya ranga iti taranga-rangini || 11 ||

iti madhurya-kadambinyar bhakteh sraddhadi-krama-traya-kathana-piirvakam
bhajana-kriya-bheda-kathanam nama dvitiyamrta-vrstih || 2 ||

Bhavanuvada: Next, the stage of taranga-rangini is described. Bhakti’s
nature is such that everyone becomes naturally attracted to that person
in whom she appears. Even the thoughtful and wise personalities of
ancient times opined, “jandanuraga-prabhava hi sampad — the influence that
comes from being the object of people’s affection is certainly a wealth.”
Yet the wealth, worship, fame and other such prosperity one attains upon
the awakening of bhakti are in truth parasitic creepers (upasakhas) that
cover the wish-fulfilling vine of pure devotion. These upasakhas have been
described as “waves” (taranga) in the great ocean of bhakti. At this stage
in the sadhaka’s practice of devotion, he frolics (ranga) in the waves of
worship, fame and so forth. For this reason, it has been called taranga-
rangini, or “frolicking in the waves”.

Thus ends the Bhavanuvada of the Second Shower of Nectar,
which describes the different types of bhajana-kriya,
having delineated the first three stages of bhakti —

$raddha, sadhu-sanga and bhajana-kriya — in sequence.
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Piyasa-varsini-vrtti: Just as water by nature flows downward, people’s
affection naturally flows toward a devotee. Those who engage in one-pointed
devotion to Sri Hari, the Soul of all souls, satisfy the whole of creation by
their devotional worship. The Padma Purana confirms this:

yendrcito haris tena / tarpitani jaganty api
rajyanti jantavas tatra / jangamah sthavara api

All inhabitants of the world are satisfied with a person who has
worshipped Sri Bhagavan. All moving and non-moving entities are

attracted to him.

The result of such attraction is that they begin to honour and worship
the devotee. Not only that, but the benefit of all three types of happiness
resulting from mundane enjoyment, spiritual bliss and mystic powers
automatically manifests for him.

Srila Riapa Gosvami has described this in Bhakti-rasamrta-sindhu
(1.1.31):

siddhayah paramascarya / bhuktir muktis ca sasvati
nityarm ca paramanando / bhaved govinda-bhaktitah

Those who engage in devotional service to Sri Govinda easily attain
astonishing mystic powers (such as anima, the power to become smaller
than the smallest). In other words, they attain material happiness, the

happiness of liberation and eternal spiritual happiness.

Pure devotees want nothing apart from loving devotional service to
Sri Krsna; they do not want any happiness related to wealth, worship, fame,
material enjoyment, liberation, mystic powers or personal happiness, for all
such things are unfavourable for bhakti. Wealth, worship and fame are the
parasitic creepers, upasakhas, of the wish-fulfilling vine of pure devotion.
Irrigated by the water of the sadhaka’s hearing and chanting, these upasakhas
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flourish, overgrow the vine of pure devotion and stifle it, preventing it
from growing. Therefore, it is the sadhaka’s duty to cut these upasakhas
beforehand. In His instructions to Srila Riipa Gosvami, Sriman Mahaprabhu
has said:

kintu jadi latar sange uthe ‘upasakha’
bhukti-mukti-vancha, jato asankhya tara lekha

‘nisiddhacara’, ‘kutinati’, jiva-himsana’
‘labha’, ‘puja’, ‘pratisthadi’ jato upasakha-gana

seka-jala paiya upasakha badi’ jaya
stabdha haiya miila-sakha badite na paya

prathamei upasakhar karaye chedana
tabe miila-sakha badi’ jaya vrndavana
Sri Caitanya-caritamrta (Madhya-lila 19.158-161)

Sometimes, the parasitic creepers of desire for enjoyment or liberation
sprout alongside the creeper of devotion. These parasitic creepers are
unlimited. They include forbidden behaviour, duplicity, violence to
other living entities, and the desire for wealth, fame and adoration. They
drink up all the water of the sadhaka’s hearing and chanting. In this way,
they are nourished and flourish, while the growth of the bhakti-lata is
curtailed. An intelligent devotee must uproot a parasitic creeper as soon
as he spots it, so the original vine of devotion can grow and reach [the

lotus feet of Sri Krsna in] Vrndavana.

These parasitic creepers have also been described as “waves” in the
vast ocean of bhakti. In the stage of unsteady devotional service (anisthita-
bhajana-kriya), the devotee experiences his activities of devotion as
frolicking in these waves. In other words, he takes pleasure in the attainment
of praise, worship and wealth, which are the result of his devotional
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activities. Consequently, these results are formidable anarthas, or unwanted
desires that act as obstacles to devotion. This stage of the sadhaka is called
taranga-rangini.

Within the Third Shower, the topic of anarthas arising from bhakti will
be discussed.

Thus ends the Piyiisa-varsini-vrtti on the Second Shower of Nectar,
which describes the different types of bhajana-kriya,
having delineated the first three stages of bhakti —

$raddha, sadhu-sanga, and bhajana-kriya — in sequence.
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Text 1

la ~ The four types of anarthas & a description of them

athanarthanam nivrttih | te canarthas catur-vidhah—duskrtottha sukrtottha
aparadhottha bhakty-utthas ceti | tatra duskrtottha durabhinivesa-dvesa-
ragadyah piirvoktah klesa eva | sukrtottha bhogabhinivesa vividha eva | te ca
klesantah-patina iti kecit | aparadhottha ity atra namaparadha eva grhyante |

Bhavanuvada: Next, the destruction of obstacles (anartha-nivrtti) is
described. Anarthas are of four types: (1) Duskrtottha — impediments
arising from previous sinful activities. This refers to the miseries (klesas)
previously mentioned, such as absorption in material objects (abhinivesa),
material attachment (rdga) and hatred (dvesa). (2) Sukrtottha — impediments
that arise due to past pious activities. This refers to absorption in various
types of facilities for material enjoyment. Some also count it among the
types of klesa. (3) Aparadhottha — impediments arising from past offences.
Here, this refers solely to offences to the holy name, nama-aparadha (not
to offences in service, seva-aparadha). (4) Bhakty-uttha — impediments
that arise due to imperfectly performed devotion.

Piyusa-varsini-vrtti: Having described sraddha (faith), sadhu-sanga (saintly
association) and anisthita-bhajana-kriya (unsteady devotional service) in the
Second Shower of Nectar, Srila Visvanatha Cakravarti Thakura describes in this
Third Shower the stage of anartha-nivrtti (the destruction of impediments).
That which has no artha, or real value, is known as an-artha, worthless.

The general meaning of artha is “money” or “wealth”, but in truth,
artha specifically means the attainment of the supreme spiritual entity
(paramartha-vastu). That which is devoid of any worth is known as an
anartha. The only real wealth (paramartha) is Sri Krsna and loving service
to Him. Consequently, any desire other than to attain Sri Krsna and lovingly
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serve Him is an anartha, a worthless desire. The aspiration for material
enjoyment is a detrimental desire. Indeed, it is the root of all other anarthas.
Even the desire for liberation is an anartha. Constitutionally, the living entity
is a servant of Sri Krsna; therefore, Krsna and pure loving service to Him are
factually the living entity’s only artha, or wealth. Whatever is separate from
this or an obstacle to it is not his highest wealth (paramartha) and is known
as an anartha.

Bhakti, or bhagavata-dharma, is the supremely astonishing, all-powerful
sadhana. Practitioners who are already free from anarthas easily make
their life successful simply by coming in slight contact with this sadhana.
In Srimad-Bhagavatam it is stated:

sruto “nupathito dhyata / adrto vanumoditah
sadyah punati sad-dharmo / deva-visva-druho ’pi hi
Srimad-Bhagavatam (11.2.12)

Bhakti, or bhagavata-dharma, is such an extraordinary spiritual process
that whoever simply hears about it, speaks its glories, meditates upon it,
accepts it within his heart with respect and faith, or appreciates a person
who has begun to practise it, becomes purified in a moment, even if he

is averse to Bhagavan and the entire world.

Obstacles to practising bhakti are called anarthas, and they are described
in detail in this Third Shower. For this reason, it is incumbent on every
sadhaka to repeatedly study this Third Shower with care. Srila Narottama
Thakura has said, “antaraya nahi jaya, ei se parama bhaya — my anarthas have
not gone; hence, I am exceedingly fearful.”

The detrimental desire for material enjoyment that resides in living
entities who are bound within the net of the illusory energy since time
immemorial is the root cause of their anarthas. These anarthas are of four
types: duskrtottha, sukrtottha, aparadhottha and bhakty-uttha.
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Duskrtottha-anarthas arise from past sinful activities and refer to the
five types of klesa (suffering): (i) avidya — ignorance, (ii) asmita — false
egoism, (iii) raga — material attachment, (iv) dvesa — aversion, or hatred
and (v) abhinivesa — material absorption. These have already been
described in the Second Shower.

In essence, because living entities who are averse to the service
of Krsna since a time without beginning possess ill motives, they
are bound by ignorance (avidya). As a result, they develop the false
egoism (asmita) that the body is “I” and that anything related to the
body is “mine”. They thus develop attachment (rdga) to their material
objects of sense gratification and affection for them. And they feel deep
aversion (dvesa) to the threefold miseries'. The consequence of such
attachment to the body and bodily relationships and intense absorption
(abhinivesa) in them is that deep impressions are made in the living
entity’s heart. These impressions obstruct one’s ability to perform
sravana and kirtana at the time of devotional practice, and are therefore
called duskrti-jata-anarthas [duskrtottha-anarthas].

Sukrtottha-anarthas are desires for happiness in the temporary heavenly
planets and so forth, and they are the result of performing pious, or
selfishly motivated, actions (sat-karma, or sakama) in past lives. These
desires are the obstacles known as sukrtottha-anarthas.

Desires for material enjoyment arising in the heart of the sadhaka
at the time of devotional practice are the result of impressions created
by past pious activities and are called sukrti-jata-anarthas [sukrtottha-
anarthas]. The desire for liberation is also a sukrti-jata-anartha. 1t is

1 The threefold miseries are (1) suffering inflicted by one’s own mind and body, known as

adhyatmika, (2) suffering inflicted by others, known as adhibhautika and (3) suffering inflicted

by the demigods or material nature generally in the form of drought, floods, famine and so on,

known as adhidaivika. —Ed.
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never possible to taste bhajana-rasa as long as the heart yearns for
either material enjoyment or liberation. It has thus been said:

bhukti-mukti-sprha yavat / pisaci hrdi vartate
tavad bhakti-sukhasyatra / katham abhyudayo bhavet
Bhakti-rasamrta-sindhu (1.2.22)

As long as the two witches of the desires for material enjoyment
and for liberation from material bondage remain in the heart, how

can the transcendental bliss of pure devotion possibly arise?

For this reason, Patanjali and other prominent great sages have
included the category of sukrti-jata-anartha within the previously
mentioned five types of miseries (klesas), such as avidya and asmita.

Aparadhottha-anarthas are obstacles arising from offences. These anarthas
are, for the most part, the greatest impediments in the performance of
bhajana. 1t is for this reason that Srila Visvanatha Cakravarti Thakura
has elaborated on them. From a general perspective, offence and sin
appear to be synonymous, but devotional scriptures clarify that there
is a huge difference between them. Merely a semblance (abhdsa) of
bhajana vanquishes a host of sins, just as a fire completely destroys a
massive stack of cotton. But an offence is not so easily vanquished. It is
only by acknowledging one’s offence and bitterly lamenting for it that
atonement is possible. A sinful person can easily achieve perfection
on the strength of his bhajana, but it is never possible for an offensive
person to attain perfection. To harm another living entity, to steal, to
have illicit relations with another’s wife, to engage in useless gossip and
argument, to use harsh language, to behave in a fiendish manner, to
perform improper acts, to give distress to another, to criticize others, to
drink liquor, to eat meat, eggs and other forbidden foodstulffs, etc. have
all been classified in the smrti-sastra as papa, or sin. They have been
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divided into nine types: (i) ati-pataka, (ii) maha-pataka, (iii) anu-pataka,
(iv) upa-pataka, (v) sankari-gana, (vi) apatri-karana, (vii) jati-bhramsa-
kara, (viii) malavaha and (ix) prakirna.”

Sri Caitanya-caritamrta (Adi-lila 8.26-30) states:

eka ‘krsna-name’ kare sarva-papa nasa
premera karana bhakti karena prakasa

premera udaye haya premera vikara
sveda-kampa-pulakadi gadgadasru-dhara

anayase bhava-ksaya, krsnera sevana
eka krsna-namer phale pai eta dhana

heno krsna-nama jadi laya bahu-bara
tabu jadi prema nahe, nahe asru-dhara

tabe jani, aparadha tahate pracura
krsna-nama-bija tahe na kare ankura

Uttering krsna-nama just once annihilates the entirety of one’s sinful acts
(papa), resulting in the manifestation of bhakti, which is the cause of prema.
The awakening of prema causes bodily transformations such as perspiration,
trembling, horripilation, a faltering voice and tears in the eyes. By uttering
krsna-nama, a person’s cycle of birth and death is easily destroyed and he
attains loving service to Sri Krsna. Sri krsna-nama is so powerful that the fruit
of uttering it just once is abundant transcendental wealth. Nonetheless, if a
person utters krsna-nama repeatedly, but still prema does not arise and tears
do not fill his eyes, it can be understood that he has committed excessive

offences in chanting, and thus the seed of krsna-nama does not sprout.

2 Please refer to Srila Bhaktisiddhanta Sarasvati Thakura Prabhupada’s commentary on Sri
Caitanya-bhagavata (Madhya-khanda 13.54), in which he provides an extensive description of
these classifications of sin. —Ed.
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From these statements, it can be easily understood how offences pose
fearful obstacles to one’s progress in bhakti.

It is because a person identifies his self with the body that a false
ego, or a desire for material enjoyment, manifests in his heart and is the
cause of his performing sinful activity, such as stealing another’s wealth,
committing violent acts, telling lies, and eating meat and fish. The body
is called anatma (“non-soul”); that is, it is an inert object. Identifying
oneself with the body, which is a non-conscious entity, coupled with the
desire to enjoy insentient objects with one’s body, mind and words, results
in impious acts known as sin (pdpa). As sinful acts are connected solely with
insentient material objects, they cannot touch the atma (soul); therefore,
the effects of such sins are inflicted only upon the insentient material body
and mind.

Compared to sinful acts, offences (aparadhas) are unlimitedly more
severe and dreadful. The effects of offences directly cover the soul. When
someone takes shelter of the path of bhakti and practises the limbs of
bhakti such as hearing, chanting and remembering, then such activities are
transcendental, or spiritual. They are performed for the soul’s progressive
spiritual journey. The objects of these activities — Bhagavan, the devotee, the
holy name or the holy abodes of Bhagavan — are transcendental. Any neglect
or disrespect of them due to perceiving them as material is not merely a sin
but an aparadha. Thus, a condemnable activity in relation to inert matter is
called papa (sinful activity), and a condemnable act in relation to spiritually
conscious entities is called aparadha (offence).

The result of sinful activity affects only the temporary, perishable
material body, while the result of offence actually covers the soul of
the embodied living entity, creating terrible obstacles on the path of his
sadhana-bhajana.

Offences committed to pure devotees, who are repositories of loving
devotional sentiments for Bhagavan, are even more detrimental than offences
committed to the object of such love [Bhagavan Himself]. Committing an

188



Third Shower of Nectar - Text 1a

offence to a pure devotee results in completely uprooting bhakti or in drying
her up at the root, causing her to vanish. Offences to Bhagavan, on the other
hand, cover the tendency to engage in bhakti — or cause bhakti to shrink —
but when the offence is mitigated, bhakti reappears. It is thus understood
from the scriptures that an offence to a Vaisnava is more grievous than an
offence to Bhagavan.

Upon examination, it is clearly evident that the root cause of aparadha
is an injurious act performed with envy and is thus the opposite of affection.
Because aparadha is rooted in this envy and hatred (dvesa), it creates such
a barrier between great personalities (mahapurusas), who are most worthy
of our affection, and sadhakas, who actually need the protective umbrella of
the mahapurusas’ affection, that a person considers himself topmost, even
though he is factually the lowest, and as most intelligent, even though he
is most foolish. His material conception of mahapurusas thus leads to his
disrespecting or neglecting them.

Sastra uses the word mahat to indicate $ri gurudeva, the revered
Vaisnavas and the living entities residing in the transcendental abodes of
Bhagavan. Their bodies are completely transcendental, beyond the three
modes of material nature. One who maintains a material conception of these
transcendental personalities will commit the offence of neglecting them.
Moreover, even if one respects these great personalities from a material
perspective, such alleged respect also equates to disrespect and deprives
the sadhakas of receiving the affection, benevolence or compassion of
these great personalities, who are inherently magnanimous and supremely
compassionate.

The meaning of radha is “satisfaction”. Apa-radha (offence) dispels
satisfaction, or drives it away. That action which dispels the satisfaction of
Bhagavan, $ri nama, $r1 guru and the Vaisnavas is called aparadha.

The mercy of bhakti, the bhakta and Bhagavan are the primary means
of attaining Bhagavan. Therefore, not accepting a position of subordination
to them, having no faith in them, and disrespecting and criticizing them
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create monumental obstacles to attaining Bhagavan. One should never
disobey them. One can ensure success by carefully surrendering to them
with complete understanding of their spiritual nature and thus engage in
affectionate service to them with proper respect and honour. This is the sole
method to remove aparadha. Only then is it possible to engage in bhajana that
is free from offence.

1b ~ By chanting the holy name, reciting prayers and constantly

performing service, seva-aparadhas are eradicated

sevaparadhanam tu namabhis tat-tan-nivartaka-stotra-pathaih seva-satatyena ca
bhavyasya vivekinah prayah prati-dinam evopasamenankuri-bhavanupalabdheh |

Bhavanuvada: Seva-aparadhas, if committed by persons who are prudent
and righteous, are for the most part nullified on a day-to-day basis by
taking shelter of chanting the holy name, reciting the various prayers that
eradicate these offences, and constantly engaging in the service of the
Lord. As a result, seva-aparadhas cannot even sprout.

Piyusa-varsini-vrtti: Thereafter, the author is explaining how the obstacles
arising from offences (aparadhottha-anarthas) refer only to offences to the
holy name (nama-aparadha), and not to offences performed in the service of
Bhagavan (seva-aparadha).

Wise, saintly persons, by regularly chanting the holy name of Sri Hari,
singing His eulogies, reciting various prayers and constantly engaging in
service to Him, ensure the daily removal of offences committed to Him in
service. But if a person repeatedly commits seva-aparadhas on the strength of
his chanting of the holy name or on the strength of his recitation of eulogies,
then those seva-aparadhas will transform into nama-aparadhas. Therefore,
it is necessary for the sadhaka to be thoroughly acquainted with the various
seva-aparadhas.
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In the Padma Purana, thirty-two seva-aparadhas have been described:
(1) to enter a temple wearing shoes or slippers, (2) to enter a temple carried
on a palanquin or a carrier, (3) to not observe the festivals of one’s worshipful
deity, (4) to fail to offer obeisance to one’s worshipful deity when present
before Him, (5) to offer prayers to Bhagavan while one still has food in one’s
mouth or on one’s hands, (6) to offer prayers to Bhagavan in an impure
state, (7) to offer obeisance to the Lord with only one hand, (8) to show
one’s back to the deities while circumambulating them, (9) to spread one’s
legs before the deity, (10) to sit before the deity with one’s hands binding
one’s raised knees, (11) to lay down or sleep before the deity, (12) to eat in
front of the deity, (13) to speak falsehoods before the deity, (14) to shout
or talk loudly before the deity, (15) to gossip before the deity, (16) to cry
before the deity, (17) to show favour to or chastise others in front of the deity,
(18) to speak harsh or cruel language before the deity, (19) to cover oneself
with a blanket while standing before the deity or while engaged in service
to Him, (20) to blaspheme others before the deity, (21) to glorify others
before the deity, (22) to use vulgar language before the deity, (23) to pass
wind before the deity, (24) to offer the deity items of inferior quality even if
one has the ability to offer high quality paraphernalia; for example, simply
offering water and second rate items at the time of worship, even though
one is capable of offering the primary paraphernalia used in service, like
flowers, tulasi, incense, ghee lamp and foodstuffs, (25) to eat foodstuffs not
offered to the deity, (26) to not offer seasonal fruit and flowers as soon as
they are available, (27) to offer the first portion of something to someone and
then give the remaining part to the deity, (28) to sit with one’s back to the
deity, (29) to offer obeisance to others before the deity, (30) to remain silent
before the spiritual master, meaning to not offer him praise or obeisance
and not answer his questions, (31) to praise oneself before the deity and
(32) to blaspheme the demigods.

The Varaha Purana, also, mentions some offences to be avoided.
They are briefly enumerated here as follows: (1) to eat food grains offered
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by a king [or by a grossly materialistic person], (2) to worship or touch
the Lord in a dark room, (3) to go before the Lord without following the
proper procedure, (4) to open the door of the temple without ringing a bell,
(5) to collect ingredients of service that have been seen or touched by
a dog, (6) to break silence while worshipping the Lord, (7) to leave the
worship of the deity to pass stool or urine, (8) to offer incense first without
offering scented unguents such as sandalwood pulp or flower garlands,
(9) to worship the Lord with forbidden flowers [such as red hibiscus or
dhatura flowers], (10) to worship the Lord without having cleaned one’s
teeth, (11) to worship the Lord without bathing after sexual intercourse,
(12) to render service to the Lord after touching a woman on her menstrual
cycle, an oil lamp or a dead body, (13) to render service to the Lord while
wearing red, blue or unwashed cloth, to wear cloth belonging to someone
else or to wear dirty cloth and (14) to touch the deity and offer worship after
seeing a dead body, after passing wind, after showing anger, after visiting a
crematorium, while suffering from indigestion or after taking an oil massage.

Additional seva-aparadhas are described in other scriptures: (1) to
disregard scriptures about Bhagavan and introduce other literatures, (2) to
chew betel nut while standing before the Lord, (3) to worship the Lord with
flowers kept on or in forbidden leaves such as those from the castor-oil plant,
(4) to perform worship at an inauspicious time that is opportune for demons,
(5) to perform worship while seated on a wooden stool or while sitting on
the floor and not on an appropriate seat, or dsana, (6) to touch the deity with
the left hand while bathing Him, (7) to worship the Lord with flowers that
have wilted or been procured by begging, (8) to spit at the time of worship,
(9) to boast, “I am a first-class pujari (priest)”, (10) to wear tiryak-pundra
tilaka [horizontal tilaka worn by followers of Lord Siva] at the time of
worship, (11) to enter the temple without washing one’s feet, (12) to offer
grains to Sri Hari that have been cooked by non-devotees, (13) to worship
the Lord in front of a non-devotee, (14) to worship the Lord without first
worshipping Sri Nrsirhhadeva, the destroyer of obstacles, (15) to worship
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the Lord having just seen a kapalika mendicant® (16) to bathe the deity with
water that has been touched by fingernails, (17) to worship the Lord while
one’s body is perspiring, (18) to step over or mistreat the Lord’s remnant
(prasadi) items [such as foodstuffs and flower garlands] and (19) to take an
oath before or in the name of the Lord.

At the time of serving the Lord, intelligent devotees are for the most
part very careful to not commit these seva-aparadhas. They are not to be
at all lax about this. However, if any offence is committed inadvertently,
the devotees’ daily performance of nama-sankirtana, recitation of various
prayers and rendering continuous service nullifies that offence, and there is
no possibility of it sprouting again.

lc ~ Performing sin on the strength of the holy name is nama-

aparadha

kintu tat-tad-upasama-sambhava-balena tatra savadhanata-saithilye sevaparadha
api namaparadha eva syuh | tatha hy uktam—*“namno balad yasya hi papa
buddhir” iti | tatra nama ity upalaksanam bhakti-matrasyaivopasamakasya |
dharma-sastre ’pi prayascitta-balena papacarane na tasya papasya ksayah
pratyuta gadhataiva |

Bhavanuvada: If, however, a person thinks, “Chanting the holy name
and reciting prayers nullifies seva-aparadha,” and does not carefully avoid
committing offences in service, then, due to his laxity, his seva-aparadha
culminates in nama-aparadha.

In this way, scripture states that committing sin on the strength of
chanting the holy name results in an offence. The term “on the strength of
chanting the holy name” is used in a generic sense and indicates that this
applies equally to every other devotional practice that absolves sins. Even

3 The kapalika mendicants are tantric materialists who carry skulls in their hands. They are not

Vaisnavas, and they follow a lifestyle that is opposed to $astra. —Ed.
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scriptures on religiosity (dharma-sastras) state that a person may perform
an atonement to nullify the effect of a sinful act, but if his intention is to
later commit more sinful acts, then his sins will not actually be destroyed.
Instead, they will solidify and take an indelible form.

Piyusa-varsini-vrtti: A person may think, “If I commit offences in the
course of my service, those offences will be nullified by my daily performance
of prayers, my chanting of the holy name and my regular service, so my
bhakti will incur no loss.” If, with this idea, he does not attentively avoid
seva-aparadha, then it will no longer just be seva-aparadha but will transform
into a fearsome nama-aparadha.

Literatures on bhakti have stated, “That person who repeatedly commits
sin on the strength of chanting the holy name is indeed a great offender.” Even
the dharma-sastras have mentioned that no method of atonement can nullify
the sins of an incorrigible and unregretful sinner habituated to performing
sinful activity on the strength of various methods of atonement (prayascitta).
Instead, his sins become as hard and as difficult to destroy as a thunderbolt.

Here, sinning on the strength of the holy name has been discussed in a
generic sense. Committing sin on the strength of any of the limbs of bhakti

converts that sin into an offence.

1d ~ On the path of bhakti, omitting any anga (limb) does not

constitute an offence

nanv evam—*“na hy angopakrame dhvamso mad-dharmasyoddhavanv api”
iti “visesato dasarno ’yari japa-matrena siddhi-da” ity adi vakya-balena tat-
tad-anganam ananusthane vaikalyadav api va jate namaparadhah prasajjeta |
maivam | namno balad yasyety atra pape buddhis cikirsadi | tad eva hi papam
yatra sati ninda-prayascittadi-sravanam | na ca karma-marga iva bhakti-marge
'pi anga-vaikalyadau kvapi ninda-sravanam iti na tatraparadha-sanka |
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Bhavanuvada: It is stated in scripture (Srimad-Bhagavatam 11.29.20),
“My dear Uddhava, once begun, there is never any loss in the unmotivated
attempt to perform devotional service, even if there is some defect in one’s
practice.” Furthermore, it is emphasized, “Simply chanting the ten-syllable
mantra grants one all perfection.” But if, on the basis of these statements
from sastra, a person does not engage in performing certain limbs of bhakti
or performs them imperfectly, won’t it result in nama-aparadha?

Certainly not. Committing sin on the strength of the holy name only
results in offence when one possesses papa-buddhi. In this statement, papa-
buddhi is defined as deliberately committing sinful activity on the strength of
the holy name. Wicked acts are condemned in the scriptures, and processes
of atonement can be found for them. Unlike the path of karma, however,
any discrepancy or failure to perform a limb of bhakti is not condemned in
sastra. Therefore, in this regard, there is no question of any offence.

Piyusa-varsini-vrtti: It has been described that aparadha is a very
powerful obstacle in bhakti, or bhajana. It has also been said that committing
sinful activity on the strength of the holy name is a frightful nama-aparadha.
Now in this regard, one more doubt is being addressed. Bhagavan Sri Krsna
said to Uddhava:

na hy angopakrame dhvamso / mad-dharmasyoddhavanv api
maya vyavasitah samyan / nirgunatvad anasisah
Srimad-Bhagavatam (11.29.20)

My beloved Uddhava, bhagavata-dharma (bhakti) has such an astonishing
influence that once practice of it begins, any result attained is not even
fractionally lost, even if one does not attain complete perfection in that
practice. No type of obstacle can bring about the slightest variation in the
effects of bhakti. Since it is devoid of any self-interest (niskama) and since

it is transcendental (nirguna), I Myself have determined it to be topmost.
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In other words, karma, yoga and other processes only produce results
if, from the inception of one’s practice until completion, every limb is per-
formed in a consummate and unhindered manner, otherwise such processes
are useless.

But this is not the characteristic of bhakti, or bhagavata-dharma. Even
if a person begins his practice and abandons it without seeing it through to
completion, or even if he does not practise some of its constituent parts, still,
his practice of bhakti can never be fruitless. The nature of bhakti is completely
devoid of any contamination by the material modes. There is no question of
a transcendental object ever being destroyed. A piece of gold may accidently
fall among filthy objects or into a filthy place. After the filthy objects have
completely decayed, decomposed and vanished, however, the gold nugget has
not been destroyed and can be recovered. In the same way, a person may practise
bhagavata-dharma to a certain extent and then encounter obstacles [and cease
his practice], but when these obstacles are later removed, he certainly returns
to the stage from which he had discontinued. In other words, he resumes his
practice of bhakti from where he left off, and gradually that practice becomes
complete and certainly yields the fruit of prema. Similarly, merely the act of
reciting the ten-syllable mantra grants all perfection. This is understood.

Naturally, upon reading this, the following doubt may arise: “Is
the omission of any limb of bhakti not also an offence to the holy name,
committed on the strength of the other angas of bhakti or on the strength of
chanting one’s mantra?”

A person achieves perfection even though he may not have completed
his practice of a particular anga of bhakti, or he may not have practised all
of the other angas of bhakti but merely recites the ten-syllable mantra. This
perfection is rooted in the strength of a specific anga of bhakti: chanting the
holy name. As a result, the practitioner is excused of all offences and of the
scriptural rules and regulations and still attains the fruit of perfection. Is
this [incomplete practice of an anga or the omission of some angas], therefore,
not a type of offence to the chanting of the holy name?
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In answer to this, the author says, “No, this does not constitute nama-
aparadha.” One who commits misdeeds on the strength of the holy name
thinks as follows: “Let me sin now, and then I will eradicate the sinful
reaction by performing devotional service, giving a certain amount in
charity, performing a certain amount of pious activity, and chanting a certain
amount of harinama.” When sin is committed with this mentality it becomes
nama-aparadha. Sinful activities are those despicable deeds for which one is
criticized in society. They are described in the scriptures, which also prescribe
forms of penance.

However, the incomplete performance of a limb of bhakti or omitting it
is not described as sinful in the scriptures. Nor is any penance prescribed.
Scripture does not instruct us to practise bhagavata-dharma or to recite mantras
while carrying a desire to sin in the heart. Both are performed solely with
the desire to attain Bhagavan. If in the performance of bhakti, the sadhaka
becomes afflicted with some disease or dies, or if he undergoes some other
impediment and consequently does not perfect his practice and attain
his ultimate goal, there is no question of his incomplete practice being
categorized as sin, for he had no trace of an intention to commit sin.

Specifically, on the path of karma (fruitive action), a slight shortcoming
in following the prescribed rules and regulations in regard to the recitation
of one’s mantras or in one’s conduct is considered a deficiency in following
the limbs of karma. As a result of these shortcomings, the path of karma is
not able to bestow its fruit.

But the path of bhakti is not like this. By its very nature, bhakti is self-
manifesting, all-powerful and fully independent, so there is no possibility
of an anga being incomplete. The performance of any anga is automatically
complete. Even if it is left incomplete, it surely bestows its fruit. It is never
fruitless, and the devotee is not criticized by anyone in society. The scriptures
also never criticize such a devotee and do not prescribe any form of atonement
for him. Therefore, according to the above-mentioned scriptural statements,
there is no danger of there being any nama-aparadha.
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In essence, it is nama-aparadha to chant the holy name or perform any
limb of devotion with a conscious desire to sin. In other words, it is nama-
aparadha to desire to purify oneself of sinful activities knowingly performed on
the strength of the holy name or on the strength of any other limb of bhakti.
Such a sin becomes as hard as a thunderbolt, and one cannot get free from it.

le ~ By taking shelter of bhagavata-dharma, all obstacles are
destroyed

yad uktam—*“ye vai bhagavata prokta upaya hy atma-labdhaye | aiijah
pumsam avidusam viddhi bhagavatan hi tan || yan asthaya naro rajan na
pramadyeta karhicit | dhavan nimilya va netre na skhalen na pated iha ||” iti |
atra nimilyeti kartr-vyapara-lingena vidyamane eva netre mudrayitva tatrapi
dhavan pada-nyasa-sthalam atikramyadpi vrajan na skhaled iti aksarartha-
labdher bhagavad-dharmam asritya tad-angani sarvani jnatvapi ajia iva
kanicid ullanghyapi anutisthan na pratyavayi syat ndpi phalad bhrasyed ity
esaiva vyakhya upapadyate |

Bhavanuvada: The following statement is seen in Sastra: “Even ignorant
persons easily attain their eternal well-being — Sri Bhagavan — by following
all the methods He has prescribed. Know these methods to be bhagavata-
dharma (bhakti). O King, by taking shelter of bhagavata-dharma, a person
will never be hindered by any obstacle. Even while running on this
path with his eyes closed — that is to say, with some lapse in his proper
observance of the prescribed rules and regulations — he will not stumble
or fall from it, nor will he be cheated of its ultimate result” (Srimad-
Bhagavatam 11.2.34-35).

Here the words nimilya-netra mean “by closing the eyes” and refer to
the action a person performs. Indirectly, nimilya indicates “despite having
eyes, one closes them.” That is, it suggests wilful closing of the eyes.
The word dhavan (“running”) refers to taking longer strides than normal
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without stumbling. Similarly, a person may take shelter of bhagavata-
dharma and may have knowledge of the limbs of bhakti, but still, like
an ignorant person, he may skip over some of the secondary angas. If,
however, he continues to follow the primary limbs (hearing, chanting,
remembering, etc.), then there will neither be the fault of neglect nor will
there be any hindrance, and he will not be cheated of the fruit of bhagavata-
dharma. This analogy is indeed appropriate.

Piyasa-varsini-vrtti: In the previous section, while describing the different
types of offences, which are powerful obstacles to bhakti, or anarthas, Srila
Visvanatha Cakravarti Thakura also explains that bhagavata-dharma bestows
the full result of devotional practice, even if a person fails to perform some of
its angas. In other words, there is no possibility of such omission constituting
aparadha. Now the revered author explains how a person makes rapid
advancement on the path of bhajana, despite breaching the angas of bhakti,
or bhagavata-dharma. There is no fear of his falling down or committing an
offence. The author establishes this on the evidence of verses from Srimad-
Bhagavatam (11.2.34-35). Sri Kavi Yogindra says to King Nimi:

ye vai bhagavata prokta / upaya hy atma-labdhaye
anjah pumsam avidusam / viddhi bhagavatan hi tan

yan asthaya naro rajan / na pramadyeta karhicit
dhavan nimilya va netre / na skhalen na pated iha

By following all the methods Bhagavan has prescribed, even ignorant
persons easily attain their eternal well-being: Sri Bhagavan Himself.
Know these methods to be bhagavata-dharma. O King, by taking shelter
of bhagavata-dharma, a person will never be hindered by any obstacle.
Even while running on this path of bhakti with his eyes closed — that
is to say, with some lapse in his proper observance of the prescribed
rules and regulations — he will not stumble or fall from it, nor will he be

cheated of its ultimate result.
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Various rsis and munis (sages and seers) have articulated aspects of
their respective religious processes, but no one besides Sri Bhagavan Himself
can describe bhagavata-dharma (bhakti-dharma) and His own real nature
(svariipa). 1t is for this reason that Bhagavan has done so. Sri Krsna says
to Uddhava:

kalena nasta pralaye / vaniyam veda-samjiita
mayadau brahmane prokta / dharmo yasyam mad-atmakah
Srimad-Bhagavatam (11.14.3)

My dear Uddhava, with the inevitable passing of time came the period of
annihilation, and the transcendental message of the Vedas was lost. For
this reason, at the time of the following creation, I again instructed this
Vedic knowledge to Brahma in accord with My resolve. My instructions
to him enunciate the path of devotion to Me (bhagavata-dharma).

The fruit of bhagavata-dharma is the attainment of prema for Bhagavan
and direct service to Him. Since Bhagavan has personally explained with
His own lotus mouth how to attain such prema and loving service, that
explanation is trustworthy and flawless. Such an authentic and accurate
exposition is impossible for others. It is for this reason that Bhagavan Himself
has described bhagavata-dharma with His own lotus mouth: “Bhagavata-
dharma is the process by which even an ignorant person can easily attain
Me, the Supreme Soul.” By these words of Sri Bhagavan, every human being
has been granted eligibility for bhakti.

In the same manner, it has been explained that since bhagavata-dharma
easily bestows all perfection, it is far more feasible to attain perfection by the
process of bhakti than by the rigorous practices of impersonal knowledge
(jnana) and mysticism (yoga). By taking shelter of the process of bhagavata-
dharma, even if a person runs with closed eyes, there is no possibility of his
stumbling or falling from the path. Here the words netre nimilya, meaning
“with eyes closed”, indicate the specific action performed by the doer. [That
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is, the performer of bhakti is closing his eyes.] The word dhavan (“running”)
here indicates that due to running very rapidly toward his destination, a person
is taking longer strides than normal.

In other words, if someone runs very quickly toward a specific destina-
tion, his feet will extend beyond where they would land in his normal stride.
Since his vision remains completely fixed on his destination, it is impossible
for him to look at the path he is traversing, even if his eyes are wide open.

In the same way, having taken shelter of the path of bhagavata-dharma,
the sadhaka may be cognizant of all the different limbs of bhakti. In order to
arrive quickly at his destination, however, he may skip the practice of some
angas just as an ignorant man would, and only practise the very essence of
devotional service itself. Despite these omissions, he is not guilty of the fault
of neglect, nor is he deprived of the result of his endeavours. This explanation
is to be understood here.

1f ~ “Closing the eyes” does not mean ignorance

nimilanam namajinanam tasydpi Sruti-smrti visayav ity esa tu na sangacchate
mukhyartha-badha-yogat |

Bhavanuvada: Here, the word nimilana (“closed”) does not indicate
ignorance of the Srutis or Smrtis, because this would obstruct the primary
meaning of the verse.

Piyusa-varsini-vrtti: Here, the word nimilana, or proceeding on the path
of bhakti with eyes closed, should not be taken to mean ignorance of the
Sruti or Smrti scriptures, as this conclusion is not logical. One can accept the
indirect intended, meaning (laksana-artha) of a word only when the direct,
literal meaning (mukhya-artha) is difficult to comprehend. For example, the
literal meaning of the phrase gangayam ghosah is “the cowherd village exists
in the Ganga”. This statement is absurd, because it is impossible for anyone
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to live in the current of the Ganga River. Therefore, the phrase is correctly
understood from the intended meaning, which indicates that the cowherd
village is located on the bank of the Ganga.

However, in the previous section, the direct meaning [that closing one’s
eyes indicates ignorance] obscures the intended meaning of the statement. It
is mentioned that a person closes his eyes despite having eyes, or the ability
to see. In other words, although he is conversant with the instructions of
saintly persons, the scriptures and the spiritual master, he does not follow
standard practices and regulative principles, because he is moving at great
speed. His not doing so is due to the power of his attachment to attain his
goal. There may also be another good reason for him to violate the standard
injunctions. Nevertheless, the devotee neither fails to reach his destination
nor acquires any demerit. This is the verse’s intended meaning. We should
not think that not practising all the prescribed aspects of bhakti indicates a
deliberate disregard or laxity.

lg ~ The seva-aparadhas mentioned in scripture cannot be
disregarded

na ca dhavan nimilyety etad eva dvatrimsad-aparadha-bhavam api krodi-karotv
iti vacyam | yan bhagavata proktan upayan asrityety uktatvat | “yanair va
padukair vapi gamanam bhagavad-grhe” ity adayas tu tatra nisiddha eva |
sevaparadhe tu “harer apy aparadhan yah kuryad dvi-pada-parisanah” ity
adisu sriuyanta eva nindah |

Bhavanuvada: One may ask if the words dhavan (“running”) and nimilya
(“with eyes closed”) in this verse also exempt one who commits any of the
thirty-two types of seva-aparadhas (offences in devotional service). The
answer is that sastra does not say so. Previously, it was explained that
a person who accepts the shelter of the process described by Bhagavan
Himself will never suffer. Bhagavan has made statements forbidding
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entering a temple on a palanquin or wearing shoes, so to not obey them
certainly constitutes seva-aparadha. Also, in regard to seva-aparadha,
we hear from the scriptures’ condemnation of a person who commits an

offence to Sri Hari, declaring him to be a two-legged animal.

Piyusa-varsini-vrtti: Someone may assert that here, the words dhavan and
nimilya also apply to exemption from the thirty-two types of seva-aparadhas.
In other words, if a sadhaka who runs on the path of bhakti at great speed with
closed eyes commits seva-aparadha in ignorance, he is not to be faulted in any
way and commits neither a sin nor an offence. Srila Visvanatha Cakravarti
Thakura, however, says that this interpretation is not logical here. It was
stated previously, “By taking shelter of the methods personally spoken by Sri
Bhagavan, ...” Therefore, Sri Bhagavan would never support anyone’s sevd-
aparadha. It has been stated, “yanair va padukair vapi, gamanam bhagavad-
grhe — it is forbidden to commit the seva-aparadha of entering the temple either
wearing shoes or being carried in a palanquin.” How could Bhagavan sanction
acts forbidden in the scriptures? In regard to seva-aparadha, we certainly hear
condemnation of sevd-apardadha in this statement of the Puranas: “harer apy
aparadhan yah, kuryad dvipada-pamsanah — those who commit an offence to Sri
Hari are two-legged animals.”

1h ~ Nama-aparadha committed in ignorance is eradicated by

constantly chanting the holy name

kim ca te namaparadhah pracina arvacina va yadi samyag anabhijiata-
prakarah syuh kintu tat-phala-lingenanumiyamana eva tada tesarn namabhir
evavisranta-prayuktair bhakti-nisthayam utpadyamanayam kramenopasamabh |
yadi te jiidyanta eva tada tv asti kvacit kascid visesah || 1 |

Bhavanuvada: Furthermore, one may have committed nama-aparadha
unconsciously, either long ago or recently. One can understand the
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existence of nama-aparadha by noting the symptoms. However, if one
then develops firm faith (nistha) in bhakti by constantly chanting the
holy name, gradually all these offences will be eradicated. If the offence
has been committed intentionally, however, then some special means to

mitigate it are recommended.

Piyusa-varsini-vrtti: Moreover, unconsciously, one may have committed
multitudinous offences to the holy name, either long ago or recently. One
can understand the existence of offence by observing its resultant signs, such
as carelessness in executing the angas of bhakti and absorption in matters
unrelated to Sri Krsna. Therefore, one should then chant the holy name
continuously, so as to develop firm faith in bhakti. At the stage of bhakti-
nisthd, the offence is gradually mitigated. Hari-bhakti-vilasa states:

jate namaparadhe ’pi / pramadena kathaficana
sada sankirtayan nama / tad-eka-sarano bhavet

namaparadha-yuktanam / namany eva haranty agham
avisranta-prayuktani / tany evartha-karani ca

If out of negligence or error, a sadhaka commits offences to the holy
name, then, with one-pointed focus, he should take shelter of the holy
name, continuously performing nama-sankirtana. The holy name alone
will free the offender from his aparadha. Constant utterance of the holy

name will help the sadhaka achieve all perfection.

The result of unknowingly committing offences to the holy name is not
so ghastly. For the sadhaka who constantly utters the holy name, harinama
dispels all his offences and ultimately bestows prema upon him, thus making
his life completely blessed.

If one commits offences consciously, in a premeditated fashion, however,
the result will be most terrible. According to the severity of the nama-aparadha
committed, there is a special, corresponding regulation by which to eradicate it.
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Text 2

2a ~ Blasphemy of devotees — the first offence to the holy name

yatha “satam ninda iti” dasasu namnah prathamo ’paradhah | tatra nindety

anena dvesa-drohadayo ’py upalaksyante |

Bhavanuvada: Blasphemy (ninda) of saintly persons, or bhaktas, is the

first of the ten kinds of offences to the holy name. Here the word ninda also

indicates envy, malevolence and other similar dispositions.

Piyusa-varsini-vrtti: There are ten types of offences to the holy name.

Padma Purana presents a poignant analysis of them.

(D

(2)

(€))
4)
(5)
6)
(7
©))
©
(10)

(1)

satam ninda namnah paramam aparadhar vitanute
yatah khyatim yatam katham u sahate tad-vigarham
sivasya $ri-visnor ya iha guna-namadi-sakalam
dhiya bhinnar pasyet sa khalu hari-namahita-karah
guror avajiad
sruti-sastra-nindanam
tathartha-vado
hari-namni kalpanam
namno balad yasya hi papa-buddhir / na vidyate tasya yamair hi suddhih
dharma-vrata-tyaga-hutadi-sarva- / subha-kriya-samyam api pramadah
asraddhadhane vimukhe ’py asrnvati / yas copadesah siva-namaparadhah
srute ’pi nama-mahatmye / yah priti-rahito narah
aham-mamadi-paramo / namni so ’py aparadha-krt
Padma Purana
quoted in Hari-bhakti-vilasa (11.283-287)

Blaspheming saintly persons produces the most grievous offence to
the holy name. How can Sri Nama Prabhu tolerate blasphemy of those
exalted souls who are devoted to St Krsna’s name and who propagate
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(2)

3

206

the glory of harinama throughout the world? This is why blasphemy of
sadhus is the primary offence to the holy name.

One should never criticize devotees, who are exclusively devoted
to the holy name. Rather, understanding that they are the best of saintly
persons, one should always associate with them and perform nama-
kirtana. By doing so, the holy name will speedily bestow its mercy.

The second offence to the holy name is mentioned in the verse above,
beginning sivasya $ri-visnor. It can be explained in two ways:

(i)  To consider the names, qualities and so on of Sadasiva, the leader of
the demigods, to be separate from those of Sri Visnu is an offence
to the holy name, because considering Sadasiva an independent
controller separate from Bhagavan Sri Visnu leads to the faulty
doctrine of multiple supreme controllers (bahu-isvara-vada). This
will impede one’s attainment of unalloyed devotion to Bhagavan.
Sri Krsna is the Supreme Controller, and it is solely through His
potency that Siva and the other demigods attain the position of
being controllers. They have no power separate from His. One
who chants harinama with this conviction will not commit this
offence to the holy name.

(ii) A person commits an offence to the holy name if, with his mundane
intelligence, he distinguishes between the all-auspicious, transcen-
dental holy names, forms, qualities and pastimes of Sr1 Visnu and
Sr1 Visnu Himself, who is the possessor of that name. Such chanting
is certainly harmful.

It is an offence to disobey the guru who is conversant with the absolute
truths regarding the holy name (nama-tattva), considering him an
ordinary mortal with a material body. That person who teaches how
the holy name is the topmost spiritual truth is the nama-guru, and it
is one’s duty to be unwavering in one’s devotion to him. Some persons



4)

(5)

6)

(7)
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neglect the nama-guru, thinking that his understanding of the scriptures
is limited to scriptures delineating the holy name, and that scholars of
Vedanta philosophy and other Sastras have a more complete scriptural
understanding. Such persons are offenders to the holy name. In truth,
no guru is superior to that guru who is conversant with nama-tattva. It is
an offence to consider him inferior.

It is an offence to blaspheme the Vedas and scriptures like the sattvata
Puranas (Puranas on bhakti), for throughout the Vedas and Upanisads
one can find the glories of the holy name. Belittling the mantras that
illuminate the glories of $ri nama is an offence. Unfortunately, some
people neglect such mantras of Sruti and show greater honour for other
instructions contained therein. This is an offence to harinama, and the
result is an absence of taste for the holy name.

To consider the glories of the holy name to be exaggerated is also nama-
aparadha. It is known as artha-vada, the conception that 3astra’s
descriptions of the glories of $r1 nama are not factual but an exaggeration,
written solely to arouse an interest in the holy name. By committing this
offence to the holy name, one will have no taste for uttering harinama.

To consider Bhagavan’s name to be imaginary is an offence. Those who
think that the rsis have concocted names like Rama and Krsna in order to
achieve their own objectives are offenders to $ri nama. The holy name is
not fabricated; its syllables are eternal and transcendental. Only by bhakti
does harinama manifest in the spiritualized senses. This is taught by bona
fide preceptors and the Vedic scriptures. Therefore, it is necessary to
accept $r1 harinama as the Supreme Truth. One who considers the holy
name to be imaginary will never attain the mercy of the holy name.

One who has a tendency to commit misdeeds on the strength of the holy
name cannot be purified, even if he performs contrived yoga processes
such as yama, niyama, dhyana and dharana. This is certain.
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To consider religiosity, vows, renunciation, the offering of oblations into
fire and other mundane pious acts to be equal to or comparable with
the transcendental name of Bhagavan reveals neglect, or carelessness,
and is an offence. No pious activity can equate with the utterance of
harinama. Those who consider them equivalent are offenders to the
holy name. A person who prays to the holy name of Sri Hari for the
insignificant results of these pious acts is also an offender to harinama,
because within his mind, he is equating it with those activities.

It is also an offence to the holy name to give instructions on chanting
to those who are faithless and disinclined to even hear the name. Of all
the instructions given in the Vedas, the instructions to chant harinama
are superlative. Those who have developed faith in exclusive devotion
(ananya-bhakti) are truly qualified to chant the holy name of Sri Hari. It
is an offence to give instructions on harinama to those who do not have
such faith, who are opposed to transcendental service to Sri Hari, and
who have no taste in hearing harinama.

Those who hear the astonishing glories of the holy name but still
consider this body (composed of flesh, blood and skin) to be the self,
and objects of material sense gratification to be their property, do not
show any love or enthusiasm for uttering $ri nama. They are offenders
to the holy name, which destroys the sins and offences of those who
have committed nama-aparadha. By continuous chanting, one attains
the ultimate goal of life, the wealth of prema.

Srila Visvanatha Cakravarti Thakura has thoroughly deliberated on

these offences to the holy name. Blasphemy of the mahapurusas, or saintly

Vaisnavas, who have taken shelter of the name, is the first of the ten offences

to $r1 nama. Some people assume that it is not an offence to criticize a sadhu

who

has engaged in an objectionable activity, because one is only stating

facts. But Srila Sridhara Svamipada has written in his commentary on the
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Srimad-Bhagavatam, “nindanam dosa-kirtanam — whether the criticism is
based on fact or not, the vocalization of a saintly person’s faults is nonethe-
less counted as ninda (blasphemy).”

Here a question may arise: “If one does not see a guilty person’s faults,
will that person ever be able to rectify himself?” The answer is that persons
like $r1 guru, mahantas (great souls) and those who protect and guard the
society of Vaisnavas will certainly make all arrangements for the rectification
of such a person. If an ordinary sadhaka gossips about others and criticizes
them, the only result will be that he will become an offender. He will not
actually be rectifying the fault of the wrongdoer.

ninddaya nahiko karya, sabe papa-labha,
eteke na kare ninda maha-mahabhaga

aninduka hoi je sakrt ‘krsna’ bole
satya satya krsna tare uddharibe hele
Sri Caitanya-bhagavata (Madhya-khanda 9.245-246)

No benefit results from criticizing others; it only results in sin. Those
who do not criticize are the most fortunate. Sri Krsna will most surely
deliver that person who, while uttering His name, never criticizes

anyone.

Here the word ninda is used to indicate envy and blasphemy. In the
Skanda Purana, it is written:

hanti nindati vai dvesti / vaisnavan nabhinandati
krudhyate yati no harsam / darsane patanani sat

Six types of offences to devotees cause one’s downfall: (1) to beat or
kill a Vaisnava, (2) to criticize a Vaisnava, (3) to be hateful toward a
Vaisnava, (4) to not welcome a Vaisnava, (5) to show anger toward a

Vaisnava and (6) to not feel happiness upon seeing a Vaisnava.
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The following are also categorized as vaisnava-aparadha: to be envious
of a Vaisnava, to speak profanities against a Vaisnava, to have no faith in a
Vaisnava, to disobey a Vaisnava, to show intolerance of the activities of a
Vaisnava and to behave maliciously toward a Vaisnava.

Because of the gravity of vaisnava-aparadha, it is the most serious offence
and is therefore listed first. Being most severe, it nearly always intensifies
and becomes the greatest obstacle in the sadhaka’s devotional practice. In His
instructions to Sri Riipa Gosvami, Sriman Mahaprabhu said:

jadi vaisnava-aparadha uthe hati mata
upade ba chinde, tara sukhi’ jaya pata

tate mali jatna kori’ kare avarana
aparadha-hastir jaiche na haya udgama
Sri Caitanya-caritamrta (Madhya-lila 19.156-157)

When the mad elephant of vaisnava-aparadha is born, it either uproots or
tears to pieces the vine of devotion, the leaves of which dry up. Therefore,
the gardener, or practising devotee, carefully erects a protective fence, so

that the mad elephant of vaisnava-aparadha cannot enter.

Through these words of Mahaprabhu, we can understand the fearsome
effects of vaisnava-aparadha. The sadhaka should remain particularly vigilant
to protect himself from this offence.

2b ~ Repenting and pleasing a Vaisnava one has offended

tatas ca daivat tasminn aparadhe jate—“hanta pamarena maya sadhusu
aparaddham iti” anutapto janah “krsanau samyati taptah krsanuna evayam”
iti nyayena tat-padagra eva nipatya prasadayamiti visanna-cetasa pranati-
stuti-sammanadibhis tasyopasamah karyah | kadacit kasyacana kair api
dusprasadaniyatve bahu-dinam api tan-mano ‘bhirociny anuvrttih karya |
aparadhasyati-mahat tvat kathancit tayapy anivarttya kopatve “dhin mam
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aksina-bhaktaparadhar niraya-kotisu patantam” iti nirvidya sarvam parityajya
samdsrayaniyd nama-sankirtana-santatis taya ca maha-sakti-matya ‘vasyam eva
kale tatah syad evoddharah |

Bhavanuvada: When a person understands that he has inadvertently
committed an offence to the holy name by blaspheming a saintly person
(sadhu), he should lament as follows: “Alas, alas! A low-class person such
as I has offended a sadhu.” While repenting in this way, and according to
the principle that one burned by fire finds relief by fire alone*, he should
think, “I will fall at the feet of that sadhu and please him.” In this way, to
mitigate his offence, he should sorrowfully offer that sadhu obeisances,
prayers and all respect. If that sadhu is still not pleased, then that person
who committed the offence must continuously serve him for many days,
in accordance with the sadhu’s particular preference.

If the offence to that great soul is so grievous that it is not alleviated
by any means, then one should abandon all activities and the endeavour
for anything temporary and take full shelter of the holy name, uttering it
continuously and repenting in the following way: “Fie on me! My offence
to a devotee has not been mitigated. 1 will have to fall into countless
hells!” By the power of this superlatively potent $ri nama-sankirtana, that
offensive person will surely be delivered in due course of time.

Piyusa-varsini-vrtti: If, by chance, one has committed an offence at the
feet of an exalted soul, then one should deeply repent and reproach oneself
as follows: “Alas, alas, I am most wicked! I have committed an offence at the
lotus feet of a saintly person.”

As stated previously, repentance is the actual process of atonement
(prayascitta) for aparadha. The offender may even please the pure devotee
he has offended by begging forgiveness from him, but unless the offender’s
heart burns in the fire of repentance, it will never be purified. Just as applying

4 This refers to a heating medicinal ointment, used in Ayurveda for treating burns. —Ed.
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heat [in the form of a medicinal ointment] relieves a person burned by
fire, a repentant sadhaka should quell his offence by remorsefully offering
obeisance, praise and respect at the feet of the great soul he has offended.
If that great devotee is still not satisfied, then in order to please him, one
should serve him both directly and indirectly for many days, endeavouring
to fulfil all his inner heart’s desires. This will definitely melt that merciful
devotee’s heart, and he will happily forgive the offender.

If the offence is so grave that the aforesaid means do not pacify or
somehow abate the anger of the person offended, then one should deeply
grieve, “Alas, alas! Nothing can mitigate my offence to this pure devotee. I
shall surely be damned to millions upon millions of hells.” With such humble
submission, one should abandon all other activities and take complete,
uninterrupted shelter of harinama-sankirtana. Engaged in this way, the
supremely powerful process of harinama-sankirtana will surely deliver such

a repentant person, at one time or another.

2¢ ~ The constant chanting of unrepentant offenders is

offensive

kiri me muhur muhur eva pada-patanadibhih svapakarsa-svikarena “namaparadha-
yuktanam namany eva haranty agham” ity asyaiva paramopayah sa eva
samasrayaniyah iti bhavanayam purvavad eva punar api namaparadhah |

Bhavanuvada: Nonetheless, an offender might consider the following
statement of sastra: “namaparadha-yuktanam namany eva haranty agham —
one will become free from an offence to a saintly person simply by
performing constant nama-sankirtana.” If, as a result, he concludes that
instead of accepting his lowliness by falling repeatedly at the feet of the
great personality he has offended, he should take shelter of the ultimate
means — nama-sankirtana — in order to mitigate his offence, then, instead of
eradicating the nama-aparadha, he commits further nama-aparadha.
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Piyasa-varsini-vrtti: A person overcome by embarrassment and shame
may think, “The scriptures say that one who has committed nama-aparadha
can mitigate an offence simply by engaging in nama-sankirtana, so what is the
use of displaying my inferiority by falling repeatedly at the feet of the sadhu
who is displeased with me? I will nullify my offence by taking shelter of
nama, the supreme remedy.” By this, one commits the severe nama-aparadha
of acting immorally on the strength of chanting the holy name.

2d ~ Devotees are saintly even if devoid of qualities such

as mercy

na ca “krpalur akrta-drohas titiksuh sarva-dehinam” ity adi sampurna-dharmaka
eva santas tesam eva ninda aparadha iti vacyam | ‘sarvacara-vivarjitah satha-dhiyo
vratya jagad-vaiicakah’ iti tat-prakarana-vartina vacanena tadrsa-duscaritanam
api bhagavantam bhajatam kaimutika-nydyena sac-chabda-vacyatvena sicitatvat |

Bhavanuvada: Someone could say that only a person endowed with
all the good qualities described in Srimad-Bhagavatam (11.11.29), such as
mercifulness, freedom from malevolence toward all beings and tolerance, is
a sadhu, or Vaisnava, and that criticism only of such a person constitutes
an offence. But this is not the case, since the statement of the Padma Purdna
indicates by a fortiori logic (kaimutika-nyaya’) that the word sat (“saint”)
refers even to devoted worshippers of Bhagavan who are wretched, devoid
of all good conduct, duplicitous, fallen and total cheaters.

5 Kaimutika-nydya. This type of logic (nyaya) is used when the import of a previous statement
either establishes or precludes the meaning of a subsequent statement. For example, “The weight
that can be borne by a weak person can certainly be borne by a strong person.” In other words,
if even a wretched person (sudurdacari) who fully engages in bhagavad-bhajana is to be considered
a sadhu, then a bhagavad-bhakta who appears to lack the good qualities described in the scriptures,
such as mercy and tolerance, must necessarily be considered a sadhu. Any wrongdoing toward him

is considered an aparadha. —Sri Srimad Bhaktivedanta Vamana Gosvami Maharaja.
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Piyasa-varsini-vrtti: Blasphemy of a sadhu is said to be the greatest and
most powerful obstacle in bhajana. In Srimad-Bhagavatam (11.11.29-31),
Bhagavan describes to Uddhava the symptoms of sadhus, or the pure devotees
of the Lord:

krpalur akrta-drohas / titiksuh sarva-dehinam
satya-saro ‘navadyatma / samah sarvopakarakah

kamair ahata-dhir danto / mrduh sucir akificanah
antho mita-bhuk santah / sthiro mac-charano munih

apramatto gabhiratma / dhrtiman jita-sad-gunah
amani mana-dah kalyo / maitrah karunikah kavih

Beloved Uddhava, My devotee is verily the personification of mercy. He
never harbours feelings of enmity for any living entity, and he happily
endures the most horrible suffering. The essence of his life is truth. Never
at any time does any type of immoral thought arise in his mind. He is
equal to all, and he acts for the benefit of everyone. His intelligence is
never contaminated by material desires. He is self-controlled, sweet-
natured and pure. He is free from feelings of possessiveness and does
not endeavour for anything worldly. He eats moderately and remains
peaceful. His intelligence is steady and he completely depends on Me
only. He always remains immersed in thoughts of the nature of the soul.
He is free from confusion, and he is sober and patient. He has conquered
the six material qualities: hunger, thirst, lamentation, illusion, birth and
death. He does not desire respect from anyone, yet he always gives honour
to others. He is highly expert at explaining topics about Me to others.
He deals with everyone in a friendly manner, his heart brimming with

compassion, and he has factual knowledge of the truth (tattva) about Me.

Some people may say that a person who possesses all these symptoms is
a genuine saint, and therefore, an offence at his feet is truly nama-aparadha,
whereas criticism of a man in the garb of a saint who does not embody the
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qualities mentioned above is not offensive. If such a person becomes angry,
having been offended by something trivial, and cannot be pacified by any
means, it clearly indicates an absence of the above qualities. They thus
conclude that criticism of him would not be categorized as nama-aparadha.

The respected author states that whoever thinks like this is utterly
mistaken. In the Padma Purana, Sri Sanat Kumara speaks to Sri Narada about

nama-aparadha:

sarvacara-vivarjitah satha-dhiyo vratya jagad-varncaka
dambha-ahankrti-pana-paisuna-parah papas tyaja nisthurah

ye canye dhana-dara-putra-niratah sarva-adhamas te ’pi hi
sri-govinda-padaravinda-sarana mukta bhavanti dvija

O brahmana, wretched persons are devoid of all virtuous practices. They
are duplicitous, fallen, deceitful, conceited and egotistical, addicted
to intoxication, violent, irreligious, base, cruel-hearted and grossly
infatuated with their wealth, sons and wife. Surrendering unto Sri
Govinda’s lotus feet liberates even such extremely fallen persons from

material existence.

From these words of Sastra, we should understand that even persons
who behave in such a lowly way are sadhus if they perform bhajana of Sri
Hari. The Lord Himself said to Arjuna:

api cet su-durdcaro / bhajate mam ananya-bhak
sadhur eva sa mantavyah / samyag vyavasito hi sah
Bhagavad-gita (9.30)

Even if a person of abominable character engages in exclusive devotion
to Me (ananya-bhajana), he is still to be considered a sadhu, because his

intelligence is completely fixed in bhakti to Me.

Srila Visvanatha Cakravarti Thakura writes in his Sarartha-varsini
commentary on this verse, “That devotee who exclusively worships Sr1 Krsna
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and not any demigod or goddess, who never performs fruitive acts (karma) or
cultivates knowledge (jiiana), and who never desires any worldly happiness —
only the happiness of Sri Krsna — is exclusively devoted to Him (ananya-
bhak) and is indeed a sadhu.”

When such exclusive devotion awakens within a practitioner, he
develops a natural renunciation and distaste for anything unrelated to Krsna.
If, by chance, abominable behaviour is seen in him because of his strong
detrimental impressions from a previous life — even extreme abominations
such as violence to others, theft of another’s wealth, and illicit relations with
someone else’s wife — still, we should accept him as a sadhu. This is because
exclusive devotion is not contaminated by such things. Bhakti quickly
awakens a mood of repentance within him, causes him to become virtuous
and grants him eternal peace.

ksiprari bhavati dharmatma / sasvac-chantim nigacchati
kaunteya pratijanihi / na me bhaktah pranasyati

Bhagavad-gita (9.31)

That most debauched person quickly becomes righteous and attains
lasting peace. O son of Kunti, boldly proclaim that My devotee never

perishes.

The scriptures deem as saintly a person devoted to bhajana, even though
he may be observed to behave abominably. Even if faults such as anger or
intolerance are visible in him, still he must be considered a sadhu. Without
a doubt, criticizing him will result in the first nama-aparadha: blasphemy of
saints. Therefore, one should not disregard the severity of this offence but
carefully strive to rectify oneself in the manner previously mentioned. There
is no other recourse.

In a life dedicated to bhajana, there is never room for any type of criticism
or malevolence. Sriman Mahaprabhu has therefore given instructions on
humility to those performing nama-bhajana:
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je-riipe loile nama, prema upajaya
tara laksana-sloka suno, svarupa-rama-raya

Sri Caitanya-caritamrta (Antya-lila 20.20)

Svartipa Damodara Gosvami and Ramananda Raya, please hear the
verse that indicates how to chant the holy name in such a way as to

awaken prema.

trnad api sunicena / taror api sahisnuna
amaninda manadena / kirtaniyah sada harih
Sri Siksastaka (3)
Sri Caitanya-caritamrta (Antya-lila 20.21)

Only he who feels lower than a blade of grass and who is more tolerant
than a tree, who expects no honour for himself but is able to give due
respect to all others, is qualified to perpetually chant the holy names
of Sri Hari.

uttama haiya apandake mane trnadhama
dui prakare sahisnuta kare vrksa-sama

vrksa jeno katileha kichu na bolaya
Sukaiya maileha kare pani na magaya
jei je magaye, tare deya apana-dhana

gharma-vrsti sahe, aner karaye raksana

uttama haiya vaisnava habe nirabhimana
jive samman dibe jani ‘krsna’-adhisthana

ei-mata haiya jei krsna-nama laya
sri-krsna-carane tara prema updjaya

Sri Caitanya-caritamrta (Antya-lila 20.22-26)
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Although a devotee is most exalted, he considers himself to be more
insignificant than grass, and like a tree, he tolerates everything in two ways:
at the time of being cut, a tree raises no protest, and when drying up, it does
not ask for water. Yet to anyone who requests something from it, the tree will
offer its wealth [fruit, flowers, wood, bark, sap and so forth]. The tree, while
itself tolerating heat and rain, offers shelter to others. Being most elevated, a
Vaisnava is devoid of false ego, and he offers respect to everyone, knowing
each and every person to be the resting place of St Krsna. Uttering the

holy name of Sti Krsna in this way, he obtains love for Sri Krsna’s lotus feet.

Not to speak of ordinary sadhakas, even an extremely powerful person
cannot protect himself from the ill-effects of an offence to a devotee. Sri
Caitanya-bhagavata (Madhya-khanda 13.388, 391) states:

sulapani sama jadi bhakta-ninda kare
bhagavata-pramane tathapi sighra mare

If a great person, even one as powerful as Lord Siva, blasphemes a devotee,
then, as evidenced in Srimad-Bhagavatam (5.10.25), he will very soon

wither and die.

sarva maha-prayascitta je krsnera nama
vaisnava-aparadhe seha na milaye trana

Of all types of penance, the chanting of the name of Krsna is best, but if
a person who utters the name of Krsna blasphemes a Vaisnava, he will

never be delivered.

Therefore, to become blessed and obtain the fruit of nama-sankirtana, the
following is advised:

na loibe karo dosa,  na koribe karo rosa,
pranamaho sabara carana

S1i Prema-bhakti-candrika (9.19)
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Do not see anyone’s faults, do not become angry with anyone, and offer

respects at the feet of everyone.

Only when a person adopts these principles will he obtain supreme
auspiciousness, and only then will the supremely merciful Sacinandana Sri
Gaurahari become pleased with him. For this reason, Sri Caitanya-bhagavata
(Madhya-khanda 10.312) states:

kahare na kare ninda, ‘krsna krsna’ bole
djaya caitanya sei jinibeka hele

One who never criticizes anyone and always chants the name of Krsna

will conquer Sr1 Caitanya Mahaprabhu, who is unconquerable.

2e ~ The holy foot-dust of the maha-bhagavata cannot tolerate

an offence

kim ca, kascin maha-bhagavatatvat mahaparadhiny api yadyapi na kupyati
tad api tatraparadhavata sva-suddhy-artham pranaty-adibhir anuvartaniya
eva sah | “sersyam mahapurusa-pada-pamsubhir nirasta-tejahsu tad eva
sobhanam” iti satarn vakyena tac-carana-reniinam asahisnutaya tat-phala-
pradatvavagamat |

Bhavanuvada: Due to their supremely forgiving natures, some maha-
bhagavata Vaisnavas do not become angry, even though a grievous
offence to them has been committed. Nevertheless, for the offender’s
own purification, he should beg forgiveness by offering obeisance to that
Vaisnava and rendering service to him.

It is stated in Srimad-Bhagavatam (4.4.13): “The foot-dust of the pure
devotees will deprive an offender of all his power. Criticism of saintly
personalities befits only the wicked [as they will receive an appropriate

consequence].”
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Such words spoken by great personalities indicate that the foot-
dust of those pure devotees cannot tolerate any offence to that devotee
and that this holy foot-dust certainly gives the offender the result of his
aparadha.

Piyusa-varsini-vrtti: In regard to the characteristics of pure devotees,
Srimad-Bhagavatam (11.2.45) states:

sarva-bhitesu yah pasyed / bhagavad-bhavam atmanah
bhutani bhagavaty atmany / esa bhagavatottamah

[Sri Havi Yogindra said to Sri Nimi Maharaja:] O King, one who sees his
own mood of attraction to Sri Krsnacandra, the Soul of all souls, in all
jivas, and who also sees all living entities residing within the shelter of

Sri Krsna, is an uttama-bhagavata.

Such maha-bhagavatas roam this earth absorbed in prema, unconscious of
the external world. If anyone blasphemes them or acts with hostility toward
them, they do not become indignant and do not take offence. Hearing this,
some may conjecture that if they never become angry or take offence, such
acts as criticizing them cannot be deemed aparadha.

In this regard, Srila Visvanatha Cakravarti Thakura explains that
although these pure devotees are not offended by anyone, the heart of the
offender becomes extremely foul. Thus, if a person by chance criticizes or
commits an offence to such a pure devotee in some way, then, to purify his
heart, he should please that devotee by falling at his feet, praising him and
begging for his forgiveness. Knowing him to be an exalted saint exclusively
dedicated to chanting the holy name, he should perform nama-kirtana while
staying in his company. By doing this, the offender will quickly attain the
mercy of Nama Prabhu.

Here, another question may arise: If pure devotees regard praise,
obeisance, blasphemy and malice to be the same, then they cannot possibly
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become angry when criticized, and likewise, it is not possible to please them
by praising them or offering them pranama. How then can the offender purify
his heart and remove the offence simply by following their footsteps, offering
praise, obeisance and so on?

The author quotes Srimad-Bhagavatam and the words of Srimati Sati-
devi, who became enraged upon seeing her husband, Sriman Mahadeva (Lord
Siva), being disrespected at the fire sacrifice conducted by her father, Daksa.
This demonstrates that although a maha-bhagavata never takes offence, his
foot-dust cannot tolerate it. Therefore, in order to pacify the foot-dust of
the Vaisnava, it is incumbent upon a person to earnestly glorify and offer
obeisance to him.

nascaryam etad yad asatsu sarvada
mahad-vininda kunapatma-vadisu
sersyarh mahapurusa-pada-parsubhir
nirasta-tejahsu tad eva Sobhanam
Srimad-Bhagavatam (4.4.13)

It is no wonder that those wretches who consider the corpse to be the self
repeatedly and enviously deride great souls. Such blasphemy certainly
befits them. Although these exalted personalities pay no heed to the
activities of such persons, their foot-dust cannot tolerate the offence and

will destroy their power.

Through this great teaching, it is to be understood that although the
impudent behaviour of wicked persons does not stimulate anger in the heart
of a great devotee, nevertheless, to pacify the dust of the holy feet of that pure
devotee, such wicked persons must follow in that devotee’s footsteps and
worship him by glorifying him and offering him obeisance. If they do not,
the dust of the devotee’s holy feet will unfailingly mete out the appropriate
punishment for their offence. Of this, there is no doubt.
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2f ~ The mahi—bhigavata can bestow his mercy independently

and indiscriminatingly

kim ca, duravagama-niskaranake kvacit krpa-drstau prabhavisnau svacchanda-
carite kvacin maha-bhagavata-maulau tu na kapi maryada paryapnoti | yatha
sivikam vahayati katukti-visa-varsiny api rahuigane sri-jada-bharatasya krpa |
yatha ca pasanda-dharmavalambini sva-himsartham upasedusi daitya-samiihe
uparicarasya vasos cedi-rajasya | yatha va maha-papini sva-lalate rudhira-
patiny api madhave prabhu-varasya nityanandasyeti |

Bhavanuvada: Only those saintly persons who are the crest jewels among
maha-bhagavatas are independent and fully qualified to bestow mercy for
a reason that is unknown, or even without any reason at all. In this regard,
no rules and regulations of any kind, nor any limit or boundary, can be
applied to them. For example, King Rahtigana engaged Jada Bharata in
carrying his palanquin, and then showered poison-like words upon him
that were full of bitter, harsh criticism. It is legendary that despite this,
Jada Bharata conferred mercy upon the king. Demons, who abide by
heretical principles, came to harm the King of Cedi, Uparicara Vasu, but
Uparicara Vasu bestowed mercy upon them. Similarly, Lord Nityananda
bestowed mercy upon the greatly wicked Madhai, even after Madhai had
struck Him on the head, causing blood to flow.

Piyusa-varsini-vrtti: Absorbed in the rapture of spiritual bliss (bhava),
maha-bhagavata devotees are devoid of material attachment, envy and so on.
They thus wander throughout the world, unperturbed by praise or criticism. It is
impossible for them to favour or punish anyone. However, as stated previously,
one who criticizes them commits a most grievous offence. Nevertheless, the
same rules do not apply in every situation. By nature, the maha-bhagavatas are
independent and fully competent to bestow causeless mercy. Therefore, they

sometimes shower their incessant compassion and merciful glance even on
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great offenders who have wronged or blasphemed them. The revered author
has illustrated this with the three following examples.

Once, the king of Sindhu and Sauvira, King Rahtigana, was being carried
on a palanquin along the river lIksumati. On the way, one of the palanquin
bearers fell ill and the commander in charge of the king’s transportation
needed someone to replace him. The commander chanced to see a brahmana
youth from the Angirasa dynasty, the parama-bhagavata Sri Jada Bharata. Free
from any bodily conception, Sri Jada Bharata was a well-wishing friend of all
living entities and devoid of malice. Seeing his stout, well-built physique, the
commander engaged him in carrying the king’s palanquin.

Without saying a word, Jada Bharata lifted the palanquin and silently
began walking with the other carriers. He studied the path intently, taking
each step with care to avoid crushing any ants and insects. Hence, he was
unable to keep pace with the other carriers, and Maharaja Rahtigana was
jolted about. The king chastised the carriers a few times. Fearing punishment,
they said, “Your Highness, this new bearer is walking unevenly, causing the
palanquin to not proceed smoothly.”

Enraged, the king spoke scornfully: “Why, you look exhausted! Are
you carrying this contraption alone? Are you a skinny weakling beset with
old age? Walk properly! Don’t you know who I am!”

Despite being ridiculed with these derisive words, Jada Bharata did not
retort and continued carrying the king’s palanquin as before. How could
disdainful, taunting words generate an anger that has no purpose in the heart of
one who is beyond the false ego of bodily identification? Such words did not
have the slightest effect on Jada Bharata and he proceeded as before. When
the palanquin again began to totter and jolt, Maharaja Rahtigana became
infuriated.

“What are you? The living dead? Are you not the least afraid of disobeying
my order? Remember this: Just as Yamaraja gives punishment to all, I, also,
will mete out a most fearful punishment, and then you will walk properly.”

223



Madhurya-kadambini

With a slight smile, Jada Bharata then used the king’s own words to
convey wonderful, unprecedented instructions that were full of spiritual
knowledge. He spoke of the bodily conception of being fat or thin, he spoke
of birth and death, and of knowledge of the ultimate transcendental reality.
Upon hearing these authentic instructions on spiritual truth, the king was
mortified and immediately descended his palanquin, placed his head upon
Jada Bharata’s lotus feet and pleaded forgiveness for his offence.

Finally, King Rahtigana’s many inquiries were satisfactorily answered
and his life became successful. Relinquishing his identification with the
body, he became dedicated to bhagavad-bhajana and achieved the supreme
destination. Despite his committing offences, he still received the mercy
of the maha-bhagavata Jada Bharata and was blessed. The history of Jada
Bharata and Maharaja Rahtaigana is described in detail in the Fifth Canto of
Srimad-Bhagavatam.

The second example describes the king of Cedi, named Maharaja
Uparicara Vasu. In Bhakti-sandarbha (Anuccheda 176), Sri Jiva Gosvamipada
tells the history of Uparicara Vasu from the Visnu-dharmottara. This account
shows how great souls bestow mercy, even upon severe offenders.

In order to aid the demigods, Maharaja Uparicara Vasu annihilated the
demons. Repentant for inflicting violence on others, he became detached
from material enjoyment, and with an anxious heart, he entered Patala-loka
[a subterranean planet] with a desire to continuously meditate on Sri Hari.

The demons learned that their former enemy had desisted from
violence and had gone to Patala-loka without weapons. Seeing an opportune
moment to take revenge, they went to Patala-loka and approached Uparicara
Vasu, desiring to kill him. The moment they raised their weapons to behead
him, their weapons froze mid-air, and they were unable to strike that great
devotee. This took place by the power of his devotion to Bhagavan.

The demons went to their preceptor, Sukracarya, and after receiving
his counsel, they returned to Patala-loka, where they proceeded to impart
instructions on atheism. It should be noted that upon hearing the demons’
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entire account of this incident, Sukracarya had concluded that as long as the
heart of Uparicara Vasu remained immersed in remembrance of Bhagavan,
no one could touch a hair on his body. But if Uparicara Vasu disobeyed or
disregarded Bhagavan in his heart, then he could be destroyed. Sukracarya
therefore told the demons, “Go to Uparicara Vasu and loudly announce,
‘There is no God! The Vedic scriptures are false!’”

As they followed Sukracarya’s instruction to loudly propagate atheism
within the hearing of Uparicara Vasu, his meditation was slightly disturbed.
Seeing their misfortune, his heart filled with compassion. He thought, “Alas,
what a tragedy for these demons! In order to take my life, they desire even to
obscure the existence of Bhagavan, who is the Lord of all, the cause of all causes
and the supreme controller of everything. O supremely merciful Bhagavan,
please be kind to them, purify their meagre intelligence and immerse them in
the nectar of devotion to Your lotus feet.” Due to this merciful prayer by the
devotee of Bhagavan, all of those demons became devotees of the Lord.

A second history of Uparicara, King of Cedj, is elaborately described in
the Mahabharata (Adi-parva 63 and Santi-parva 337).

Uparicara was the son of King Pirava. He was constantly engaged in
dharmic practices. On one such occasion, he performed such great austerities
that Indra and the other demigods suspected that he was doing so in order
to attain Indra’s position. They approached him about this and he peacefully
desisted from his austerities. They thus awarded him the kingdom of Cedi,
and Indra presented him with a most tremendous celestial, jewel-encrusted
airship that remained in the sky, ready for his use. Indra also gave him a
vaijayanti-mala, a special flower garland that would protect whoever wore
it in battle from all types of weapons. When the appropriate time came, the
king crowned his sons the kings of his various realms and then took up
residence in his airship, travelling here and there.

One day, there was a dispute between the demigods and the brahmarsis
(sages realized in brahma, the Absolute Truth). The prominent scriptures
prescribing the path to attain material enjoyment (karma-kanda) state that
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yajiia is performed with aja. What exactly is aja? The brahmarsis said that
the word aja means anna-bija, or food grains. In other words, fire sacrifices
are performed with food grains as the offering. But the demigods argued that
aja here indicates the offering of a sacrificial male goat. In other words, one
should perform yajiia with the ritual of killing a goat. The brahmarsis said,
“This is Satya-yuga, and yajna that is injurious to any animal cannot be the
religious practice (dharma) of a saintly person; it is considered sacrilegious.”

As the debate was going on, Sri Uparicara Vasu came by and alighted
his airship. “O demigods,” the brahmarsis said, “this King Vasu is supremely
religious. His performance of yajiia is unsurpassed, and he is extremely
generous and truthful. Let him settle this debate.” The demigods accepted
this proposal. After they explained the details to King Uparicara, he said,
“First, please tell me honestly, who among you interpreted dja to mean ‘a
male goat’ and who interpreted it to mean ‘food grain’?” When both sides
had answered, King Uparicara took the side of the demigods.

The brahmarsis were incensed. “You know perfectly well that here, aja
means food grains, but still you have sided with the demigods. You must now
fall from heaven by the power of our curse, penetrate the earth and descend
directly to Patala. If your verdict has contradicted the Vedas and suitras, our
curse will surely be effective. And if what we have said is discordant with the
scriptures, then let it be we who fall down.”

At that moment, King Uparicara Vasu fell to Patala-loka. However,
despite residing there, he constantly chanted Bhagavan’s holy name. Lord
Narayana soon became pleased and sent Garuda to bring King Uparicara
Vasu to Him in Vaikuntha.

The purport is that despite Uparicara Vasu’s offence to the brahmarsis
and virtuous personalities, Bhagavan still showed him favour and he attained
residence in Vaikuntha.

In essence, although someone may offend saintly persons, whose
nature is independent, the offender may still be delivered. In this way, the
constraints of [ordinary] morality cannot restrict the maha-bhagavata.
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In the third example, the respected author, Sri Cakravarti Thakura,
mentions the mercy bestowed upon Madhai by the supremely blissful Lord
Nityananda, who never becomes angry. The deliverance of Jagai and Madhai
is one of Sri Gaura-Nityananda’s celebrated pastimes.

One day, Sri Caitanya Mahaprabhu called Sri Nityananda and Sri
Haridasa Thakura and said, “Nityananda and Haridasa, spread My teachings
far and wide. Go from house to house, to everyone’s door, and tell them,
‘Learn the ontological truth (tattva) about Sri Krsna and worship Him. Tell
everyone to daily chant His holy names: hare krsna hare krsna krsna krsna
hare hare / hare rama hare rama rama rama hare hare.”

Sri Nityananda Prabhu and Haridasa Thakura, having received this
order from Sriman Mahaprabhu, would daily go from house to house,
begging alms from everyone: “Chant the holy names of Krsna and worship
Him! Sri Krsna is the soul, the wealth and the life breath of the entire world.
One should worship Him exclusively.” Thus, they both preached in this way,
going from door to door.

Once, while Sri Nityananda Prabhu and Haridasa Thakura were
promulgating bhakti in the town of Navadvipa, they happened upon two
drunkards, Jagai and Madhai, drinking liquor on the main road. Although
Jagai and Madhai were brahmanas by birth, their appearance and temperament
were terrifying. They would drink alcohol and they would loot and murder.
There was no sin they had not committed. When Sri Nityananda saw them,
His heart filled with compassion.

People tried to dissuade Nityananda Prabhu from going near them, but
He had resolved to deliver Jagai and Madhai. He approached them and ordered
them to utter Sri Krsna’s holy name. Both were hopelessly intoxicated, and as
soon as they heard Sri Krsna’s name from the mouth of Nityananda Prabhu,
they made chase, intending to beat Him. Sri Nityananda Prabhu and Sri
Haridasa Thakura ran away, with the two scoundrels pursuing them. Sight of
this made wicked people chuckle and saintly people lament. Somehow, Sri
Nityananda Prabhu and Haridasa Thakura escaped.
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The next day, Sri Nityananda Prabhu and Haridasa Thakura again
went to that place, where both drunkards were guzzling from an earthen
pot containing wine. Sri Nityananda Prabhu again approached them and
instructed them to utter the holy name of Sri Krsna, whereupon Madhai
seized a shard from a broken pot and struck the head of Sr1 Nityananda
Prabhu, causing it to gush blood. When it was reported to Mahaprabhu that
Jagai and Madhai had wounded Nityananda, Mahaprabhu was outraged
and ran to where they were. When He saw blood flowing from the head
of Sr1 Nityananda Prabhu, He summoned His discus weapon, crying out,
“Cakra, cakral”

Immediately, the Sudarsana cakra appeared in Mahaprabhu’s hand.
But Sri Nityananda Prabhu cried out, “Jagai saved Me by telling his brother
Madhai not to strike Me! And because of this, Madhai did not try to strike Me
a second time.” Mahaprabhu embraced Jagai, who then called out, “Krsna!
Krsna!” and fell to the ground unconscious in prema. The heart of Madhai
was also transformed, and he fell at the lotus feet of Sriman Mahaprabhu,
who told him, “As long as Sri Nityananda Prabhu does not forgive you, you
cannot be delivered by any means whatsoever.”

St Nityananda Prabhu prayed on Madhai’s behalf: “O Lord, please
bestow krsna-prema upon Madhai as well.”

Sriman Mahaprabhu placed His hand upon the head of Madhai and
granted him krsna-prema. Jagai and Madhai then began to dance and call out,
“Hare Krsna!”

By the mercy of the moon-like Nitai, these two wicked rascals quickly
became maha-bhagavatas. They daily swept and cleansed that very bathing
place on the bank of the Ganga where they used to disturb others. All
the ladies and gentlemen could then again go there to bathe, without any
apprehension.

228



Third Shower of Nectar - Texts 2g-3a

2g ~ Disregarding $r1 guru — the third offence to the holy name®

evam eva guror avajid ity atrdpi jieyam | Sivasya sri-visnor ity atraivam
vivecaniyam || 2 ||

Bhavanuvada: What we have understood about offending saintly persons
(sadhu-ninda) also applies to the offence of neglecting the spiritual master
(guru-avajna).

Next, the difference between the names and forms of Lord Visnu and
those of Lord Siva will be discussed.

Piyusa-varsini-vrtti: Thus, in regard to this third offence to the holy name,
the author says that just as the offence of blaspheming saintly personalities is
a severe obstacle on the path of devotional service, the offence of disregarding
the spiritual master (guru-avajina) also poses a great obstacle to bhakti. If
somehow one has committed an offence at the feet of $r1 gurudeva, then,
without duplicity, one should fall at his feet in a mood of repentance and
beseech him for forgiveness. Surely, the supremely compassionate §r1 gurudeva,
the embodiment of affection for his disciples, will be pleased with him and
forgive him.

Text 3

3a ~ Two types of sentient beings: independent and dependent

caitanyam hi dvi-vidham bhavati svatantram asvatantram ca | tatra prathamam
sarva-vydapakam isvarakhyam dvitiyam deha-matra-vyapi-saktikam jivakhyam
isitavyam | isvara-caitanyam dvi-vidham maya-sparsa-rahitam lilaya svikrta-
maya-sparsam ca |

6 The second offence to the holy name will be elaborated on in Text 3.
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Bhavanuvada: Sentient beings (caitanya) are of two types: independent
and dependent. Of these, the all-pervading being known as Isvara (the
Supreme Lord) is an independent sentient being. The latter category is
known as the jiva (living entity), who is able to pervade only the body
he resides in. The living entity is subordinate to I$vara, and is thus a
dependent sentient being.

Of these two types of sentient beings, the former, the supreme sentient
being, is also of two types: untouched by the deluding material energy
(maya) and touched by the deluding energy, willingly, for lila (pastimes).

Piytisa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura is now discussing
the second offence to the holy name: to consider the names, qualities and so
on of Sriman Mahadeva to be different from [or independent of] those of Sri
Visnu. In other words, it is an offence to consider Siva and Sri Visnu to be two
separate independent lords, each perfect with distinct potencies. Because Siva-
tattva is abstruse, the author is explaining it comprehensively.

The fundamental nature of sentient beings is of two types: independent
and dependent. The sentient being known as the all-pervasive I$vara is
independent. Although He appears in a [human-like] medium-size form, by
His inconceivable potency, that form is also all-pervading and limitless. And,
although in His sweet pastimes the Lord is brought under the control of His
devotees, He nevertheless remains fully independent.

The infinitesimal sentient living entity is a special energy of the Lord
that pervades only the material body he resides in and remains dependent.
In other words, he is under the control of the Supreme Controller
(Paramesvara). The infinitesimal sentient living entity is atomic by constitu-
tion. In Srimad-Bhagavatam (11.16.11), Bhagavan Sri Krsna says to Uddhava,
“siiksmanam apy aham jivah — of minute objects, I am the jiva.” The Srutis
(Mundaka Upanisad) state the same: “eso ‘nur datma cetasa veditavyo — the
individual soul is as minute as an atom.” Svetasvatara Upanisad (5.9)
likewise affirms:
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balagra-sata-bhagasya / satadha kalpitasya ca
bhago jivah sa vijiieyah / sa canantyaya kalpate

If the tip of a hair is divided into one hundred parts, and if one part is
again divided into one hundred, that is considered the size of the jiva.

Such jivas are said to be eternal.

It is for this very reason that Srila Jiva Gosvami has written in his
Paramatma-sandarbha (Anuccheda 33), “siksmata-parakastha-prapto jivah —
the individual soul is the ultimate limit of minuteness. It is impossible for
anything to be more minute.” Yet because the individual soul is a conscious
entity, consciousness pervades his material body. As a dependent sentient
being, the living entity is subordinate to the Supreme Controller, and his
capacity to perform action is subordinate to Him. The individual soul is thus
regulated by the Supreme Lord.

It is written in Vedanta-satra (2.3.33), “karta Sastrarthavattvat.” By this
aphorism, it is understood that the living entity has the capacity to perform
action. Here a question arises: If the living entity is the doer, then why has
Sri Krsna stated the following in Bhagavad-gita (3.27)?

prakrteh kriyamanani / gunaih karmani sarvasah
ahankara-vimudhatma / kartaham iti manyate

All aspects of material activity are performed by the three binding forces
of material nature, but a person whose intelligence is bewildered by false

ego thinks himself to be the doer.

In answer to this, SrT Ramanujacarya explained, “The purport of this verse
from Gita is that when engaged in mundane activities, the living entity bewildered
by maya is impelled by the modes of nature — goodness, passion and ignorance.”
The aforementioned aphorism [from Vedanta-siitra] speaks of the jiva’s inherent
nature as being a performer of action. Despite the fact that the jiva is the doer, he is
not independent; he is dependent upon Paramesvara. For this reason, Sruti states:
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esa hy eva sadhu-karma karayati tam yam ebhyo unninisate
esa hy evasadhu-karma karayati tam yam adho ninisate

(Kausitaki Upanisad 3.8)

The Supreme Lord engages a person in pious activities if He desires to
elevate him to the higher planetary systems, but He engages a person in

impious activities if He wants to demote him to lower planets.

This raises another question: If it is actually the Lord who engages the
living entity in good or bad works, why does the living entity have to take
responsibility for his actions? Why does he have to experience the good or
bad results of his activities?

The answer is that it is not that a jiva has no authority to act and that
he is simply impelled to act by the Lord. Paramesvara is the effective cause
of action and the jiva is the dependent performer of action. In other words,
the Lord simply gives the energy to perform action. It is impossible for the
jiva to perform any activity without the energy of the Lord. By that energy,
the jiva is able to perform action according to his own desire. Therefore, it
is not Isvara who is responsible for the living entity’s action, which bears
consequences; the living entity alone is responsible. “Sva-karma-phala-bhuk
puman — everyone enjoys or suffers the result of his actions.”

3b ~ The first type of independent sentient being, such as Sri

Narayana, is beyond maya

tatra prathamam narayanady-abhidham | yad uktam—"*“harir hi nirgunah
saksat purusah prakrteh parah” iti |

Bhavanuvada: The first type of independent conscious controller who
is untouched by maya is known by names like Sri Narayana. Srimad-
Bhagavatam (10.88.5) states, “harir hi nirgunah saksat, purusah prakrteh
parah — Sri Hari is beyond material nature and has no connection with the
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material modes. He is the Supreme Personality of Godhead and situated in
absolute transcendence.”

Piyusa-varsini-vrtti: Independent conscious controllers are of two types:
those who are untouched by maya and those who, for the sake of pastimes,
accept the touch of maya.

Sentient beings without any contact with maya are known by names
like Sri Narayana. This refers to the Lord of Vaikuntha, Sri Narayana, the
pastime expansion (vilasa-mirti) of the non-dual Absolute Truth; to Svayam
Bhagavan Sri Krsna; and to the other forms of the Lord such as Sr1 Rama,
Nrsithha, Varaha and Vamana. These forms of Bhagavan are beyond the
influence of the illusory potency, beyond the influence of time and beyond
the material modes of nature. In other words, They are composed of eternality
(sat), cognizance (cit) and bliss (ananda). Because all these forms of Bhagavan
are sac-cid-ananda, we see that they are simultaneously localized and all-
pervading. Material illusory objects, however, cannot possibly possess two
contradictory inherent natures simultaneously.

All the forms of the Lord are eternal, and because of their magnitude,
they pervade space, time and all things. It is to be understood that the concept
of any tangible form being localized is applicable only to the illusory objects
of the mundane world. St Bhagavan’s nature and form are non-different from
each other, and because all His forms are composed of eternality, cognizance
and bliss, they are each everlasting, self-manifesting, beyond the influence of
maya and entirely devoid of inert matter.

Sri Caitanya-caritamrta (Adi-lila 5.58) states: “karana-samudra maya
parasite nare — beyond the material nature lies the Causal Ocean, which
maya cannot touch.” Beyond the Causal Ocean lies the Spiritual Sky, which
is also beyond the influence of maya. Because maya is absent from that place,
illusory, mundane objects, also, do not exist there. There, Bhagavan, in His
innumerable forms, remains ever immersed in the rapture of sweet pastimes

with His beloved associates. Srimad-Bhagavatam (10.88.5) explains:
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harir hi nirgunah saksat / purusah prakrteh parah
sa sarva-drg upadrasta / tarn bhajan nirguno bhavet

Certainly, Sri Hari Himself is directly the Supreme Person, who is beyond
the modes of material nature. He is the all-seeing witness. Those who

worship Him also transcend the modes of nature.

Because Sr1 Hari is transcendental to maya and without any material
qualities, His worshippers also become free from material qualities. Without
worshipping Him, it is impossible to become free of them.

3c ~ The second type of independent sentient being, such as

Lord Siva, accepts the touch of maya

dvitiyam sivady-abhidham | yad uktam—-*sivah Sakti-yutah sasvat tri-lingo
guna-samvrta” iti | atra guna-sarvrta-lingenapi tasya jivatvar nasankaniyam |
“ksiram yatha dadhi vikara visesa yogat, sanjayate na hi tatah prthag asti
hetoh | yah sambhutam api tatha samupaiti karyad, govindam adi purusarm
tam ahariv bhajami ||” iti brahma-sarhitokteh | anyatra ca puranagamadisu
bahutra isvaratvena prasiddhes ca |

Bhavanuvada: The second type of independent conscious controller is
willingly touched by the material energy for the sake of pastimes (lila),
and is known by names such as Siva. Scripture explains, “sivah sakti-yutah
sasvat, tri-lingo guna-sarvrta — Sri Siva has a perpetual relationship with
the material energy. He manifests himself in three features and is enveloped
by the three modes” (Srimad-Bhagavatam 10.88.3).

It is inappropriate, however, to suspect that “enveloped by the three
modes” means that Lord Siva is an ordinary living being (a jiva). It has
been stated in Brahma-sambhita (5.45), “By adding a special transformative
substance such as yoghurt culture, milk is transformed into yoghurt. The
yoghurt, however, is never a fully separate substance, independent of its
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cause, milk. I offer my obeisance to that primeval Lord, Sri Govindadeva,
who has assumed the form of Sri Siva for a distinct purpose.”

Many Puranas and Agama scriptures establish Lord Siva as having
the position of Isvara (the Controller).

Piyasa-varsini-vrtti: The second type of conscious controller touches
the material nature for the sake of lila (transcendental pastimes) and is
known by names such as Siva. Here the word lila means that Sri Siva, in
accordance with his own independent desire, slightly contacts the illusory
energy to accomplish his cosmic duties. Srimad-Bhagavatam (10.88.3) also
explains this:

sivah sakti-yutah Sasvat / tri-lingo guna-samvrtah
vaikarikas taijasas ca / tamasas cety aham tridha

Siva is eternally endowed with his potency. Being a guna-avatara’ of Sri
Hari, he is all-powerful. He is tri-linga, meaning he is the presiding deity
of the three types of material ego — goodness, passion and ignorance.
In other words, the three modes of material nature are thoroughly

embodied in him.

Srila Visvanatha Cakravarti Thakura states that although the words
guna-samvrtah in the above-mentioned verse indicate that Sri Siva is covered
by the modes of nature, it is improper to think that he is an atomic conscious
living entity (jiva-tattva). The jiva is bewildered by the actions of the three
modes of nature, but Sri Siva voluntarily embraces those modes.

In his commentary on Srimad-Bhagavatam, known as Sri Brhad-
vaisnava-tosani, Srila Sanatana Gosvami sheds further light on this in the
introduction to his explanation of this verse. In essence, he says that Sri
Siva is a guna-avatara of Bhagavan. Therefore, although he is non-different

7 Guna-avatara refers to manifestations of the Supreme Lord (avataras) that rule over the modes

of material nature (gunas). —Ed.
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from Bhagavan, he voluntarily embraces the modes of material nature in
order to quickly fulfil the desires of those practising bhakti with material
motives. Consequently, devotees of Lord Siva receive material opulence in
accordance with their desires. Sri Hari is supremely merciful, because even if
His devotees are full of material desires, He never gives them material wealth,
opulence and so forth, because these desired material objects bind a person
to mayd. Instead, Sr1 Hari gradually minimizes their material hankerings
by making them relish His charming sweetness (madhurya). In this way, by
awarding His devotees the treasure of prema, which is beyond the material
modes, He reveals His true greatness and makes their life successful.

Pariksit Maharaja once asked Srila Sukadeva Gosvami, “O great sage,
Lord Siva has rejected all material enjoyment, but it is seen that almost all of
those who worship him are wealthy and have all material comforts. On the
other hand, Sri Hari is the husband of the goddess of fortune and He revels in
all sorts of enjoyment and opulence, but for the most part, His devotees are
materially impoverished. So those who worship the renunciant are enjoyers,
and the devotees of the enjoyer are renounced. What is the mystery behind
these diametrically opposite outcomes?”

In response, Srila Sukadeva Gosvami elaborated on the nature and
worship of Lord Hari and Lord Siva, on Siva’s being touched by the illusory
potency and on Sri Hari’s being beyond the influence of material nature.
These topics are described in Srimad-Bhagavatam (10.88).

Although Bhagavan Sri Hari and Lord Siva are not the same, they are
nonetheless one in tattva. They represent two different types of lordship.
Sriman Mahadeva voluntarily accepts the qualities of material nature, but we
should not think that he is subjugated by maya like the jivas swallowed up
by her. While Sriman Mahadeva is endowed with the qualities of material
nature, he is certainly not in the category of jiva-tattva. The jiva is bound and
controlled by the modes of material nature, but Lord Mahadeva, being the
predominating deity and controller of those modes, is not bound by them.
The author substantiates this by quoting Sri Brahma-sambhita (5.45):
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ksiram yatha dadhi vikara-visesa-yogat
sanjayate na hi tatah prthag asti hetoh

yah sambhutam api tatha samupaiti karyad
govindam adi-purusam tam ahar bhajami

The purport of this verse is that just as milk is transformed into yoghurt
by contact with a transforming agent, he who assumes the form of Sambu
[Lord Siva] for a specific purpose is non-different from the root cause of
his manifestation, St Govinda. Yet his controllership is subordinate to that
of Govinda, the Supreme Controller. He is not a controller separate from
Him. For the purpose of accomplishing a special lild, the Supreme Controller
assumes a separate form, who accepts subordination to Him.

A special transformation occurs when the following three combine:
(1) the material potency’s (maya’s) quality of ignorance, (2) the marginal
potency’s (tatastha-sakti’s) quality of minuteness and (3) the transcendental
potency’s (cit-Sakti’s) quality of cognizance (sarmvit) mixed with a touch
of transcendental bliss (hladini). This special transformation is known as
Lord Siva, who is the very embodiment of the three types of egotism. He
is celebrated as a guna-avatara of Sri Govinda. Therefore, Sr1 Siva is non-
different from Sri Hari.

In his commentary on this verse from Brahma-sarihita, Sri Jiva Gosvami
quotes a mantra from the Rg Veda: “atha nityo deva eko narayanah, brahma
nardayanah, $ivas ca narayana ity adi — Narayana is the only eternal Lord.
Brahma and Siva also have the same nature as Sri Narayana; there is no
difference between them.” In this way, knowing that Lord Siva is endowed
with the illusory potency, one should never consider him to be jiva-tattva. He
is certainly iSvara-tattva. If, therefore, a need arises for one who is exclusively
devoted to Sri Hari (an ananya-bhakta) to worship Siva, he can worship him
with the understanding that Sri Hari is situated within Lord Siva’s heart.

In this regard, Sri Jiva Gosvami, in his Bhakti-sandarbha (Anuccheda
106), cites a history from the Visnu-dharmottara.
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Once a devotee brahmana named Visvaksena, who was exclusively
devoted to Sri Hari, was traversing the earth. One day, when he was sitting
alone in the forest, the son of the village chief approached him and inquired
about his identity. When the devotee brahmana introduced himself, the
son of the village chief said, “Today 1 have a headache. Please act as my
representative and do piija to my worshipful deity, Lord Siva.”

Upon hearing his request, the devotee brahmana replied, “O young
man, I am exclusively devoted to Sri Hari. I never worship any demigod,
only the deity of Sri Visnu. Please go away.”

The son of the village chief repeatedly implored that devotee, but
the devotee brahmana would not agree to perform that worship under any
condition. Enraged, the son of the village chief readied himself to decapitate
the stunned brahmana. “Death at the hands of this youth is not at all
desirable,” he thought. “What shall I do?”

After some reflection, he agreed to perform the worship. As he
approached the siva-linga, he thought, “At the time of devastation, Lord Siva,
in order to destroy the creation, increases the mode of ignorance. Bhagavan
Sri Nrsithhadeva desires to destroy ignorant demons and remove that
ignorance. For this reason, He appears among them, like the sun dissipating
thick darkness. This son of the village chief is also among the ignorant
demons. I shall therefore worship Sri Nrsirhhadeva at this site of Lord Siva,
to destroy the wicked mood of these rascal Siva worshippers.”

Having decided this, he recited the mantra, om nrsimhaya namah. Just
as he was about to offer flowers to the deity of Lord Siva, the young son of the
village chief, engulfed by wrath, raised his sword to cut off the brahmana’s
head. At that moment, Lord Nrsirhhadeva suddenly burst out of the Siva
deity. He destroyed the young son of the village chief, along with his entire
family. This legendary pastime place of Sri Nrsirhhadeva named Linga-sphota
is in South India, and the worship of Sri Nrsithhadeva continues there to this
day. This story illustrates how Sri Hari and Lord Siva are non-different.
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3d ~ Lord Brahma, a jiva, is also invested with the potency
of the Supreme Lord

=

yat tu “sattva rajas tama iti prakrter guna” ity atra “sthity-adaye hari-virinci-
hara” ity anena tat-sadharanyat brahmany apisvaratvam avagamyate tad-
isvaravesad eveti jiieyam | “bhasvan yathasma-sakalesu nijesu tejah, sviyam
kiyat prakatayaty api tadvad atra | brahma ya esa jagad-anda-vidhana-
karta” iti brahma-sambhitokteh |

Bhavanuvada: Furthermore, Srimad-Bhagavatam (1.2.23) states, “sattvam
rajas tama iti prakrter gunah — goodness, passion and ignorance are the three
modes of material nature. The transcendental Lord of these three modes of
nature, Sri Hari, in order to perform the three separate functions of universal
maintenance, creation and destruction, is known by the names Hari (Lord
Visnu), Virinci (Lord Brahma) and Hara (Lord Siva), respectively.”

A general understanding of this verse suggests that Brahma, too,
has the quality of Godhood (isvarata). Yet it should be understood that
Brahma’s Godhood is a result of his being invested with the power
(saktyavesa) of the Supreme Lord, Sri Krsna.

Brahma-sarithita (5.49) states, “Just as the sun partially manifests its
energy in the jewel known as siirya-kanta, similarly, St Govinda manifests
some of His potency in a qualified living entity, who as Brahma, creates the
material universe. I worship that primeval Lord, Govinda.”

Piytisa-varsini-vrtti: Lord Siva’'s Godhood is celebrated within scriptures
such as the Puranas and Agamas. Lord Siva is not the original controller,
independent of Sri Hari. This is clearly stated in Srimad-Bhagavatam (1.2.23):

sattvarm rajas tama iti prakrter gunas tair

yuktah parah purusa eka ihasya dhatte
sthity-adaye hari-virinci-hareti samjiah

Sreyamsi tatra khalu sattva-tanor nrnam syuh
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Material nature consists of three qualities: sattva (goodness), rajas
(passion) and tamas (ignorance). Accepting these three in order to
perform the activities of creation, maintenance and dissolution, the one
non-dual Paramatma adopts the three names of Hari (Visnu), Virifici
(Brahma) and Hara (Rudra), respectively. Even so, Sri Hari, who accepts
the material mode of goodness, bestows the supreme benefit upon

human society.

The one Supreme Absolute Truth manifests Himself as Brahma, Visnu
and Mahadeva, in order to create, maintain and destroy the universe,
respectively. All three are guna-avataras of Parabrahma. Brahma is assigned
the mode of passion, and Siva is assigned the mode of ignorance. Unlike Sri
Visnu, they do not have the quality of being the Supreme Lord. They bestow
religiosity (dharma), economic development (artha) and sense gratification
(kama). Sti Visnu, the guna-avatara endowed with the mode of goodness,
is able to bestow moksa, or liberation from maya. Here, Srila Visvanatha
Cakravarti Thakura explains that in a general sense this verse establishes
that Brahma, like Siva, also possesses the quality of a controller, but that
this is because he has been invested with the potency of Bhagavan. In other
words, an aspect of the Lord’s potency is conferred upon him. The Brahma-
samhita (5.49) states:

bhasvan yathasma-sakalesu nijesu tejah
sviyam kiyat prakatayaty api tadvad atra

brahma ya esa jagad-anda-vidhana-karta
govindam adi-purusam tam aham bhajami

Just as the sun manifests its potency to a minute degree within jewels
such as surya-kanta, and invests in them the power to burn, similarly,
Sri Govinda also infuses His creative potency within the secondary
creator of the universe, Brahma. I worship that original personality,

Sri Govinda.
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The sadhaka should understand that the glories of the Lord are
comprehended according to the type of worship performed — upasana-
bhede jani isvara-mahima (Sri Caitanya-caritamrta, Adi-lila 2.27). Worship
of the guna-avataras Brahma and Siva is mixed with the modes of material
nature (gunas); it is not transcendental (nirguna). It can bestow no more
than religiosity, economic development, sense gratification and liberation.
Only the Supreme Lord, Bhagavan Sri Hari, is transcendental and beyond the
influence of maya. Worship of Him is also transcendental. Bhakti alone is the
transcendental method of worship that results in the sadhaka’s attainment
of the fifth goal of life, krsna-prema, thus crowning his life with complete
success. Srila Riipa Gosvami writes in Sri Laghu-bhagavatamrta:

santv avatara bahavah puskara-nabhasya sarvato bhadrah
krsnad anyah ko va latasv api prema-do bhavati

Sri Hari, whose navel is like a lotus, has limitless incarnations, all of
whom are auspicious in all ways. But who except Sri Krsna can give
the gift of prema even to vines, trees and shrubs, let alone to conscious

living entities?

Only Sri Krsna bestows prema. The author further clarifies this topic
later in this work.

3e ~ According to one perspective, the mode of ignorance is

superior to the mode of passion

tatha “parthivad daruno dhiimas tasmad agnis trayimayah | tamasas tu rajas
tasmat sattvam yad brahma-darsanam |” ity atra tamasah sakasat rajasah sraisthye
pi vastuto rajasi dhiima-sthaniye Suddha-tejah-sthaniyasyesvarasyanupalabdhes
ca | sattve samjvalanagnau sSuddha-tejasah saksad iva parthive daru-sthaniye
tamasy api tasyantarhita tayopalabdhir asty eva | tat-karya-susuptau nirbheda-
jiana-sukhanubhava ivety adi vicarya tattvam avaseyam |
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Bhavanuvada: Srimad-Bhagavatam (1.2.24) states that smoke is superior
to wood, which is a transformation of earth, and that fire is superior to
smoke, because the fire into which oblations are offered bestows a good
destination (such as heavenly enjoyment). In the same way, the mode of
passion is superior to the mode of ignorance, and the mode of goodness
is superior to the mode of passion, because it gives direct perception of
undifferentiated, impersonal brahma.

This verse characterizes the mode of passion as superior to that of
ignorance; nonetheless, in the mode of passion, which is compared to smoke,
it is impossible to perceive Isvara (the Supreme Lord), who is compared to
pure, effulgent fire. He, in His impersonal feature, can only be perceived in
the mode of goodness, which is similarly compared to blazing fire. ISvara
is also present in the mode of ignorance, which is compared to wood, but
imperceptibly so. Just as fire is present in a latent manner within wood
and manifests externally as a result of friction, ISvara is present within the
quality of ignorance in an unmanifest form [making ignorance, from one
perspective, superior to passion]. The function of the mode of ignorance
is to induce deep, dreamless sleep, likened to the happiness of monistic
knowledge. Considering this, the truth of the matter is to be understood.

Piyusa-varsini-vrtti: At the beginning of Srimad-Bhagavatam, the sages
headed by Sri Saunaka Rsi inquired from Sri Stita Gosvami about the
various avataras of Bhagavan. Sr1 Siita Gosvami described the Godhood of
the undivided, non-dual source of all avatdras, Sri Krsna, who is devoid
of the following three differences:

(1) Svajatiya [difference within the same category, meaning separateness

between Sr1 Krsna and His various manifestations]

(2) Vijatiya [difference across categories, meaning separateness between
Sri Krsna and His different potencies, such as the material nature and
the living entities]
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(3) Svagata [difference within His own being, meaning separateness
between Sr1 Krsna and any aspect of Him, such as His names, form,
attributes and pastimes]

Just as innumerable streams flow from an inexhaustible reservoir of
water, the primeval Absolute Truth manifests unlimited avataras. In this
way, St1 Krsna has been declared Svayam Bhagavan [the original form of
Bhagavan, who has no source other than Himself]. Those who are conversant
with tattva (ontological truths) refer to His bodily lustre as brahma, His
partial expansion as Paramatma (the Supersoul), and His pastime expansion
as Bhagavan Sri Narayana.

In this way, the non-dual Supreme Absolute Truth, Svayam Bhagavan
Sr1 Krsna, performs many varieties of pastimes in this universe. As the
cause of all causes, He performs the activities of creation, maintenance and
annihilation through His forms as the guna-avataras, who preside over the
material modes of nature, sattva, rajah and tamah. As Sri Visnu, the presiding
deity of the mode of goodness (sattva-guna), He maintains the universe.
As Sr1 Brahma, the presiding deity of the mode of passion (rajo-guna), He
creates the material universe. As Lord Siva, the presiding deity of the mode
of ignorance (tamo-guna), He destroys the creation.

Although Sri Visnu is the presiding deity of sattva-guna, He always
remains aloof from and uncovered by that mode. Siva, however, remains
covered by tamo-guna, and Brahma by rajo-guna.

Because the modes have functional differences, it has been explained
that the mode of passion is superior to the mode of ignorance, and that the
mode of goodness is superior to the mode of passion. An example of this is
given in Srimad-Bhagavatam (1.2.24). Smoke is superior to wood because
smoke moves, while wood does not. Also, in smoke, one experiences a
small amount of heat. Fire is superior to smoke, because in fire there is
illumination. In the same way, the mode of passion is superior to the mode
of ignorance, and the mode of goodness is superior to the mode of passion.
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The mode of goodness is also superior because it can lead to realization of
impersonal brahma. This is corroborated in Srimad-Bhagavatam (11.25.24):

kaivalyam sattvikam jianam / rajo vaikalpikam ca yat
prakrtam tamasam jianam / man-nistham nirgunam smrtam

[Sri Krsna said:] O Uddhava, knowledge aimed at attaining monistic
liberation (kaivalya-jiiana) is in the mode of goodness, knowledge
based on the bodily conception is in the mode of passion, and foolish,
materialistic knowledge is in the mode of ignorance. Knowledge in

relation to Me, however, is transcendental.

In his explanation of this verse given in his Sri Krama-sandarbha, Sri
Jiva Gosvami writes, “kevalasya nirvisesasya brahmanah suddha-jiva-abhedena
jaanam kaivalyam — knowledge of the oneness of the pure living entity
(Suddha-jiva) and the featureless aspect of the Absolute (nirvisesa-brahma)
is called kaivalya-jiiana.” This kaivalya-jiana is awakened by the influence
of the mode of goodness. Thus, the word kevala indicates nirvisesa-brahma.
In other words, the mode of goodness awakens knowledge of the oneness of
the pure soul with nirvisesa-brahma.

Srila Visvanatha Cakravarti Thakura makes the point that firewood
is compared to the quality of ignorance, smoke to the quality of passion,
and blazing fire to the quality of goodness. The impersonal aspect of the
Absolute (nirvisesa-brahma) manifests in sattva-guna, not in the smoke-
like mode of passion, but some heat is felt due to the fire. Fire, which
manifests from friction, is present in firewood, which represents the mode
of ignorance. Similarly, sac-cid-ananda-tattva is present within Lord Siva, who is
the presiding deity of the mode of ignorance.® Consciousness exists even in
deep, dreamless sleep, which is a function of tamo-guna. This indicates that

8 Srila Visvanatha Cakravarti Thakura raises this point because one could consider that since
smoke is superior to wood, Brahma (who represents the quality of passion) may be superior to Siva

(who represents the quality of ignorance). —Sr1 Srimad Bhaktivedanta Vamana Gosvami Maharaja.
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the non-dual Absolute Truth permeates Lord Siva. That same Supreme Truth
manifests Himself as the guna-avataras of Sri Brahma to create, of Sri Visnu
to maintain, and of Lord Siva to annihilate the universe. The systematic
analysis of ontological truth reaches this conclusion.

3f ~ Two types of dependent entities: those covered by

ignorance & those not covered by ignorance

athesitavyam caitanyam ca sva-dasa-bhedena dvi-vidham; avidyayavrtam
anavrtam ca | tatravrtam deva-manusya-tiryag-adi | anavrtam dvi-vidham;
i$varenaisvarya-saktyanavistam avistam ca |

Bhavanuvada: Sentient beings controlled by I$vara, the Supreme Lord, are
known as jivas. They are classified in two ways, according to their condition:
those covered by ignorance and those not covered by ignorance.

Sentient beings not covered by ignorance are also of two types: those
invested with the Lord’s potency of divine majesty and those not invested
with that potency.

Piyusa-varsini-vrtti: For the reader to understand the difference between
Lord Siva, who is counted as a manifestation of the Lord, and Sri Brahma,
who is counted as a living entity, Srila Visvanatha Cakravarti Thakura first
differentiates between types of sentient living entities. At the beginning
of this section, it was stated that there are two categories of sentient beings:
independent (svatantra) and dependent (asvatantra). Asvatantra-caitanya
refers to the sentient entities under the control of the Lord.

These dependent sentient entities are further divided into two categories:
those engrossed in ignorance and those not engrossed in ignorance. Five
kinds of miseries (klesas) afflict those engrossed in ignorance: nescience
(avidya), a false conception of “I” and “mine” (asmita), material attachment
(raga), aversion (dvesa) and absorption in material objects (abhinivesa).
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Such sentient beings are covered by ignorance and controlled by the results
of their actions. Since time immemorial, they have taken birth in species
of demigods, humans, birds and beasts, agonizing in the blazing fire of the
threefold miseries.

The second type of sentient beings are not engrossed in ignorance.
Since time immemorial, they have been free from ignorance and untouched
by the mundane conceptions of “I” and “mine”. They are further divided
into two types: those invested with the Lord’s potency of divine majesty
(aisvarya-sakti), who perform superhuman acts, and those not invested with
that potency.

3g ~ Jivas liberated from ignorance: the jiani merges with
brahma, but the bhakta relishes the charming sweetness of

Bhagavan

anavistam sthalato dvi-vidham; jiana-bhakti-sadhana-vasat isvare linam
alinam ca | prathamam Socyam; dvitiyam tan-madhuryasvady-asocyam |

Bhavanuvada: The sentient beings who do not possess the potency of
divine majesty can be broadly categorized into two groups: those who have
merged into ISvara through the cultivation of jiiana and those who have not
merged with Him [and have been established in eternal servitude].

The sentient beings in the former category are in a deplorable state.
The sentient beings in the latter category can taste the Lord’s madhurya, so
they are not at all pitiable but full of transcendental bliss.

Piyasa-varsini-vrtti: Those not invested with the Lord’s potency of divine
majesty are also of two types. The first are those who cultivate brahma-jidna,
thinking themselves to be one with transcendence. Such living entities merge
with the featureless aspect of the Absolute Truth (nirvisesa-brahma). That is,
they attain sayujya-mukti.
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Some achieve i$vara-sayujya, meaning they merge with the form of
the Lord, who is replete with divine attributes. We should understand that
even though the jiianis think themselves to be brahma, they cannot possibly
become brahma. Their separate existence remains, because they are not
independent sentient beings but eternally dependent sentient beings. They
are not personal expansions of the Lord (svamsa); rather, they are eternally
separated expansions (vibhinnamsa).

The situation of these jiianis is said to be lamentable, because they
are unable to savour any of the qualities of brahma. In merging with the
impersonal brahma, that which is relished, the person relishing and the act of
relishing are one and the same. These jiianis are thus deprived of the ecstatic
taste, or innate bliss, of service to the Lord. Intelligent persons therefore
prefer hell to brahma-sayujya.

Merging with the form of the Lord (isvara-sayujya) is even more
lamentable than merging with the featureless aspect of the Lord (brahma-
sayujya), because while nirvisesa-brahma contains no variety, the form of the
Lord is the abode of innumerable, variegated qualities, forms and pastimes,
and the jivas who merge with Him are deprived of relishing that variety.
Who is more unfortunate than one who lives inside a storehouse of honey
yet remains deprived of tasting even a drop of it? Therefore, Sri Caitanya-
caritamrta (Madhya-lila 6.269) states, “brahma-sayujya haite isvara-sayujya
dhikkara — merging with the form of the Lord is even more pitiable than
merging with His bodily effulgence.”

The second type of sentient entity that is not invested with the Lord’s
sakti does not merge with the Lord. Rather, by practising bhakti in moods
such as servitude and friendship, he attains the Supreme Lord in the form
of His servant, friend and so on. He thus becomes fortunate to relish the
immense, sweet happiness of serving the Supreme Lord. He is not at all
unfortunate; rather, he is glorious. According to the nature of his cherished
mood of service, he tastes the inexhaustible sweetness of Sri Bhagavan, who
is composed of eternality, cognizance and bliss, thereby perfecting his life.
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3h ~ The two types of living entities invested with the potency
of Bhagavan

avistam ca dvi-vidham—cid-amsa-bhuta-jianadibhir mayamsa-bhuta-systy-
adibhis ceti | prathamam catuhsanadi; dvitiyam brahmaditi |

Bhavanuvada: Sentient beings empowered with divine majesty are also
of two types: those who are empowered with knowledge arising from an
aspect of the internal potency of the Lord (cit-sakti) and those who are
invested with the creative potency, which arises from an aspect of the
illusory energy (maya-sakti).

The former category includes the four sons born from the mind of
Brahma, namely Catuhsana (Sanaka, Sanatana, Sanandana and Sanat-
kumara). The latter category includes Brahma and others.

Piyusa-varsini-vrtti: Those invested with the Lord’s aisvarya-sakti are
also of two types. The first are invested with the Lord’s transcendental
potency (cit-Sakti), or the Lord’s divine majestic potency of transcendental
knowledge, arising from the Lord’s internal potency. Examples are the four
sons born from the mind of Lord Brahma: Sanaka, Sanandana, Sanitana
and Sanat-kumara. Being always immersed in transcendental knowledge of
Sri Hari, they wander here and there, unconnected to the creation of the
material universe.

The second type are invested with a portion of the Lord’s external
potency (maya-sakti), to perform acts such as creation. This refers to Lord
Brahma, the grandfather of this universe, whom Sri Bhagavan invests
with His maya-sakti to accomplish the creation of the material world.
In Sri Bhagavatamrta-kana, Srila Cakravarti Thakura has identified the
four Kumaras as lila-avataras (pastime expansions), and Sri Brahma as
a guna-avatara. In this way, the ontology of sentient beings can be easily
understood.
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Caitanya-tattva

The Ontology of Sentient Beings

Independent
(the all-pervading Lord)

(the minute living entity,

who pervades the body)

Dependent

Narayana and so on, Siva and so on,
who are beyond the | | who accept the touch

touch of maya of maya for lila

Not covered by

ignorance

Covered by ignorance
(demigods, humans,
birds, beasts, etc.)

Invested with the

Lord’s aisvarya-sakti

Not invested with the

Lord’s aiSvarya-sakti

|| Invested with the
jinana-sakti, an aspect
of transcendence,

such as the four Kumaras

|| Invested with the creative
potency, an aspect of mayd,

such as Lord Brahma

The jiani, who merges
with nirguna- or
saguna-brahma (which
is deplorable)

The bhakta, who relishes
the sweetness of the
names, forms, qualities and

pastimes of Sri Bhagavan
(which is laudable)
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3i ~ Although Sri Visnu and Siva are non-different, only Sri
Visnu is to be worshipped

evam ca visnu-Sivayor abheda eva prasaktas caitanyaika-rupyat | niskamair
upasyatvanupdsyatve tu nirgunatva-sagunatvabhyam evety avagantavyam |

Bhavanuvada: As they are both in the category of independent controllers,
it is established conclusively that Sri Visnu and Lord Siva are non-different.
Nevertheless, for the practitioner who is free from material desires, the
subject of who is to be worshipped and who is not to be worshipped should
be discerned after carefully deliberating upon the object of worship’s
nirgunatva or sagunatva (attribute of being beyond material nature or within

material nature).

Piytisa-varsini-vrtti: It is understood from the previous section that Sri
Visnu and Lord Siva are non-different in terms of tattva solely because they are
in the same category of sentience (i$vara-caitanya). In other words, by accepting
the mode of ignorance, the all-pervading sentient being, Sti Visnu, for the sake
of pastimes, has become Siva. It is also understood that only Siva accepts this
material mode, not Sri Sadasiva. Srila Visvanatha Cakravarti Thakura writes
in his Sri Bhagavatamrta-kana, “kim ca sadasivah svayam-riipango-visesa-
svariipo nirgunah sa sivasyamsi — Sri Sadasiva is not a guna-avatara. Just like
Sri Narayana, who is transcendental to material nature, Sadasiva is a special
expansion of Sr1 Krsna Himself and the origin of the guna-avatara Siva.” Sri
Sadasiva resides in Sadasiva-loka, above the Causal Ocean, which is beyond
maya, while the guna-avatara Siva resides on Mount Kailasa.

Srila Visvanatha Cakravarti Thakura has established the oneness of Sri
Visnu and Lord Siva from the perspective of their both being independent sentient
beings. He now considers the matter further from the perspective of worship.
A selfless sadhaka must determine his object of worship only after ascertain-
ing whether or not his object of veneration is touched by the material modes.
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It was previously stated that Lord Siva and Lord Brahma fulfil the
desires of those who worship them with a yearning for the fruit of their
worship. People who desire material wealth are naturally inclined to worship
the demigods and goddesses, who are within the material modes. But selfless
sadhakas [of bhakti] do not have a trace of desire for any temporary, illusory
object. They desire only the eternal treasure of prema. Leaving aside the
worship of Siva and Brahma, who are of the material modes, they worship
Sri Hari, who is transcendental to those modes and untouched by maya.
Because their worship is transcendental, they remain constantly immersed
in relishing Sri Hari’s names, forms, qualities, pastimes and their ambrosial
service to Him. Not to speak of worldly wealth, they would not accept even
the four types of liberation, such as living on the same planet as Bhagavan
(salokya), if it were offered to them.

salokya-sarsti-samipya- / sarupyaikatvam apy uta
diyamanam na grhnanti / vina mat-sevanam jandh
Srimad-Bhagavatam (3.29.13)

[Sri Kapiladeva said:] My dear mother, despite being offered the
various kinds of liberation — living on the same planet as Me (salokya),
possessing the same opulence as Me (sarsti), residing near Me (samipya),
possessing a form like Mine (sariipya) and merging into My effulgence
(ekatva, or sayujya) — My pure devotees do not accept them. They accept

only transcendental loving service to Me.

Those who worship the demigods and goddesses are materially
motivated. Their reward is insignificant, temporary wealth and opulence,
which ultimately results in suffering. Indeed, it is necessary for such
motivated worshippers to remember that, although the demigods and
goddesses, who are materially covered, are easily pleased and thus bestow
material wealth and opulence upon the worshipper, as soon as there is the
slightest discrepancy in that worship, they curse him.
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Sometimes, the demigods and goddesses fall into difficulty as a result of
the benedictions they offer, having failed to anticipate the repercussions. We
see in Srimad-Bhagavatam (10.88) that Sriman Mahadeva offered the demon
Vrkasura the benediction that if Vrkasura placed his hand on someone’s
head, that person would die. Upon receiving this benediction, Vrkasura
wanted to test it by placing his hand upon Mahadeva’s head.

Mahadeva fled in fear, and Vrkasura gave chase. After traversing the
earth, Mahadeva fled to the heavenly planets, but no demigod was able to
give him refuge. Finally, he went to Vaikuntha, beyond the material realm. Sri
Narayana, taking the form of a young brahmana boy, asked Vrkasura why he
had come so far. Upon hearing Vrkasura’s story, Sri Narayana said, “Because
Lord Siva was cursed by Daksa, he has become a ghoul, constantly wandering
about in the company of witches and ghosts. His words can never be true.
Put your hand on your own head and see for yourself.” Thus bewildered by
Sri Narayana’s words, Vrkasura placed his hand on his head and immediately
collapsed in a heap of ashes.

Lord Brahma, also, offered rare benedictions to the demon Hiranyakasipu
without considering the repercussions. Bhagavan Sri Nrsirhhadeva descended
and killed Hiranyakasipu, while carefully protecting the integrity of the
benedictions given by Lord Brahma. He reproached Lord Brahma for offering
such boons to the demon, likening it to feeding milk to a serpent. This, also,
has been described in Srimad-Bhagavatam.

3) ~ Sometimes, a living entity invested with the potency of

Bhagavan becomes Siva

visnu-brahmadyos tu bheda eva caitanya-parthakyad eva | kvacit tu saryasya
tad-avista-surya-kanta-maner abheda iva visnu-brahmanor abhedas ca purana-
vacanesu drstah | kim ca kvacin maha-kalpe $ivo ’pi brahmeva i$varavista jiva
eva bhavet | yad uktam—*“kvacij jiva-visesatvam harasyoktar vidher iva” iti |
ataeva—*“yas tu narayanarir devam brahma-rudradi-daivataih | samatvenaiva
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manyeta sa pasandi bhaved dhruvam ||” iti vacanam api brahma-sahacaryena
sangacchate iti |

Bhavanuvada: The difference between Sri Visnu and Brahma lies in
their distinct type of sentience: the sentience of an independent controller
(isvara-caitanya) and the sentience of a dependent living entity (jiva-
caitanya). In some places, Puranic statements highlight the non-difference
between Sri Visnu and Brahma, but it is to be understood that this is like
the non-difference between the sun and the siirya-kanta-mani, a gemstone
imbued with the potency of the sun. In certain lifetimes of Brahma (maha-
kalpas), a living entity invested with the potency of the Lord (saktyavesa)
attains the attributes of Siva. That is, just as Lord Brahma is classed as a
jiva (minute spirit soul), Lord Siva is sometimes classed as a jiva, also. It
has been said in Hari-bhakti-vilasa (1.73), “Anyone who sees the best of
divine beings, Sri Narayana, to be the same as Rudra or Brahma is certainly
an atheist.” This statement can be reconciled by considering Rudra to have
the same characteristic as Brahma.

Piyusa-varsini-vrtti: We should understand that Sri Visnu and Brahma are
distinguished by their sentience. In other words, Sri Visnu is an independent
sentient being, while Lord Brahma, being jiva-tattva, is a dependent sentient
being. Some Puranas highlight the non-difference between Sri Visnu and
Brahma, but it should be understood that this non-difference is like that
between the sun and the siirya-kanta jewel, which is invested with the
potency of the sun. The jewel and the sun are separate objects; therefore,
there is a permanent difference between them. But when the power of the
sun is reflected in the siirya-kanta gemstone, then the gemstone is able to
burn objects such as cloth. Because the surya-kanta gemstone is invested
with the burning quality of the sun, it is considered to be non-different from
the sun. Similarly, because Lord Visnu has partially invested Brahma with the
material potency to create, some Puranas describe Sri Visnu and Brahma to
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be non-different from each other. In truth, however, they are not identical, as
Brahma is a dependent sentient being.

Moreover, although Sri Visnu and Lord Siva are described as non-different,
independent sentient beings, during some lifetimes of Brahma, a jiva who
is invested with the special potency of the Lord performs the activities of
Siva. Therefore, Sr1 Laghu-bhagavatamrta (2.27) states, “kdcij jiva visesatvam
harasyoktam vidher iva — just like Brahma, Siva is also sometimes a jiva
(jiva-tattva).”

The second nama-aparadha enjoins that those who see a difference between
the names, forms, qualities and pastimes of Lord Visnu and those of Lord Siva
are offenders to the holy name. Nonetheless, it has been written elsewhere:

yas tu narayanam devam / brahma-rudradi-daivataih
samatvenaiva manyeta / sa pasandi bhaved dhruvam

Hari-bhakti-vilasa (1.73)

One who considers Brahma and Rudra (Siva) to be on an equal level

with Lord Narayana is certainly an atheist.

Regarding Sri Visnu and Siva as different from each other constitutes an
offence to the holy name, but one who regards them as identical becomes an
atheist. These scriptural statements appear contradictory. One may reconcile
them, however, by understanding that these statements refer to the fault of
regarding that form of Siva who is in the category of isvara as different from
Sri Visnu, or the fault of regarding that form of Siva who is in the category of
a jiva as non-different from Sri Visnu.

In the same way, although Brahma generally belongs to the category of
a jiva, scripture mentions that sometimes an expansion of Sri Hari may also
assume the post of Brahma. Srimad-Bhagavatam (4.24.29) states:

sva-dharma-nisthah sata-janmabhih puman
virificatam eti tatah param hi mam
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A jiva who properly executes his occupational duty [within the
varnasrama-dharma system] for one hundred births without fruitive

desire becomes qualified to occupy the post of Brahma.

Thus, at the beginning of creation, a qualified jiva manifests from the lotus
navel of Garbhodakasay1 Visnu and occupies the post of Brahma. Bhagavan
invests him with the potency of creation. In that age (kalpa), in which there
is no such qualified jiva, Sri Hari personally takes the post of a guna-avatara,
becoming Brahma and performing the work of creation. He is then called
Hiranyagarbha Brahma, or that Brahma who is in the category of I$vara.

3k ~ Confusing the position of Lord Siva and Lord Visnu — the

second offence to the holy name

evam aparyalocayatam visnur evesvaro na Sivah siva evesvaro na visnur vayam
ananyd naiva pasyamah Sivam vayam ca na visnum ity adi vivada-grasta-
matinam aparadhe jate kalena kadacit tat-tatparyalocana-vijia-sadhu-jana-
prabodhitatve tesam eva Sivasya bhagavat-svarupad abhinnatvena labdha-
pratitinam nama-kirtanenaivaparadha-ksayah |

Bhavanuvada: Without thoroughly reflecting on the spiritual truths that
have been described thus far, some persons could wrangle as follows:

“Sri Visnu is the Supreme Lord, not Lord Siva!”

“Lord Siva is the Supreme Lord, not Sri Visnu!”

“We are one-pointed worshippers of Sr1 Visnu, and will not even
glance at Lord Siva!”

“We are one-pointed worshippers of Lord Siva, and will not even
look toward Sri Visnu!”

One whose intelligence is engrossed in debate in this way only makes
offences to the holy name. By the ordinance of Bhagavan, such an offender
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may obtain the association of an exalted saintly personality, who is
conversant with all spiritual truths. He then becomes enlightened on this
topic and develops faith that the svariipa of Lord Siva is non-different from
that of Lord Visnu. Following this, exclusively through nama-sankirtana,
he becomes free from his above-mentioned offence to the holy name.

Piytsa-varsini-vrtti: While raising the topic that Lord Siva’s name, form,
etc. are independent of or different from those of Sri Visnu, Srila Visvanatha
Cakravarti Thakura clearly describes the cause and the method by which one
can become free from this aparadha. The root cause of offence to bhagavat-
tattva is a lack of understanding Bhagavan’s intrinsic form and nature
(svariipa). In regard to tattva-vastu (transcendental truth), the teaching is
that one certainly commits an aparadha when one misunderstands the nature
of tattva-vastu, taking it to be something else.

Generally, those who do not thoroughly reflect on visnu-tattva and siva-
tattva and the correlation between them — in other words, those who do not have
the good fortune of associating with saints conversant with such transcenden-
tal truth and hearing from them about it — will commit this [second] aparadha.

Those who worship Visnu think, “Sri Visnu is the one Supreme
Controller (isvara); Siva is not. We are His exclusive devotees and will not
take darsana of Lord Siva.” On the other hand, those who worship Siva
think, “Siva is the one Supreme Controller; Visnu is not. We are the exclusive
devotees of Lord Siva and will not take darsana of Lord Visnu.” Those with
such a belligerent attitude commit aparadha.

It was previously mentioned that aparadha is an act that displeases
one’s worshipful deity. When the worshippers of Sri Visnu and those of Lord
Siva speculate about the difference between their worshipful Lords, those
Lords become displeased. Will a person be pleased by a servant who attends
to one limb, while piercing or giving pain to another? Sriman Mahadeva is
indeed a part of Sri Visnu. To consider him different from Lord Visnu will
invariably lead to aparadha.
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Now Srila Visvanatha Cakravarti Thakura explains the method to
mitigate this offence. Lack of knowledge of visnu-tattva and Siva-tattva is the
root cause of this aparadha. As long as one is devoid of proper knowledge,
it cannot be nullified. If a person committing this offence is fortunate to
receive the association of and to hear from a realized saint, who is well-versed
in the actual truth regarding visnu-tattva and Siva-tattva, he will have true
realization of spiritual reality. He will then understand that visnu-tattva and
siva-tattva are non-different. This is because true knowledge of the nature of
Bhagavan is possible only through the association and mercy of sadhus.

The Upanisads also enunciate this conclusion. Katha Upanisad concludes
with a description of the incomprehensibility of brahma. In other words, it
shows how brahma is beyond the reach of mind and speech. How, then, can
brahma possibly be understood? In answer to this question, it explains:

naiva vdca na manasa / praptum sakyo na caksusa
astiti bruvato ‘nyatra / katham tad upalabhyate
Katha Upanisad (2.3.12)

Indeed, brahma can never be attained by the mind, words, eyes or any
other sense organ. How can brahma be understood? In answer, it is said,
“Brahma can be understood by keeping the close association of saints,

who are faithful.”
In Bhagavad-gita (4.34), Sri Krsna said to Arjuna:
upadeksyanti te jianam / jianinas tattva-darsinah

O Arjuna, persons who are conversant with spiritual reality will enlighten

you with knowledge of brahma.

By this, it is understood that no matter how expert one becomes in
studying and understanding the revealed scriptures, there is no possibility
of gaining true knowledge about the Supreme Personality of Godhead
until one receives the association and mercy of great personalities, who are
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endowed with direct realization and vision of the Absolute Truth. But it is
also not guaranteed that this aparadha will be destroyed upon receiving true
knowledge of visnu-tattva and Siva-tattva from such personalities. The real
atonement for this aparadha is remorse. If one performs nama-sankirtana
with repentance, taking shelter exclusively of Nama Prabhu, this offence
may be eradicated.

31 ~ Blasphemy of the revealed Vedic literatures — the fourth

offence to the holy name

evam ca ‘naita bhagavad-bhaktim sprsanti bahir-mukhyo vigita’ iti jiana-
karma-pratipadikah Srutir yenaiva mukhena nindarms tenaiva mukhena tas
tad-anusthatrms ca janan muhur abhinandya namabhir uccaih sankirtitaih
sruti-sastra-nindana-rupdc caturthaparadhan nistareyuh | yatas tah Srutayo
bhakti-margesv anadhikarinah svacchanda-vartinah parama-ragandhanam api
vartma-matram adhyarohayitum udyatah parama-karunika eveti tat-tatparya-
vijiia-jana-prabodhita yadi bhagya-vasad bhaveyus tadaiveti | evam evanyesam
api sannam aparadhanam udbhava-nivrtti-nidanani avagantavyani || 3 ||

Bhavanuvada: Some persons blaspheme the Srutis that recommend the
path of fruitive action (karma) and monistic knowledge (jiiana), saying,
“These Srutis do not even touch devotional service to Bhagavan. They are
superficial and thus abhorrent.” If, rather than using their speech in this
way to blaspheme the Srutis, they use it to repeatedly extol those same
Srutis and their adherents, all the while remaining immersed in voluble
nama-sarnkirtana, they can be absolved of the fourth offence to the holy
name: to blaspheme the Vedic literatures.

If by immense good fortune such offenders to the Vedic literatures
obtain the association of exalted saintly personalities who are conversant
with the full import of the Srutis and hear from them, the offenders can
understand that these supremely compassionate Srutis are meant for
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wayward people, who are strongly attached to sense gratification and
unqualified for the path of bhakti. The Srutis endeavour to bring such
people to the path sanctioned by scripture. With this understanding, the
aparadha arising from such blasphemy is eradicated by appropriate efforts.

The causes and destruction of the other six aparadhas can also be
understood in accordance with the elucidations of the first four offences.

Piytsa-varsini-vrtti: Now Srila Visvanatha Cakravarti Thakura presents
the fourth offence to the holy name, sruti-sastra-ninda — blasphemy of the
Vedic literatures. He discusses its cause and the means by which it can be
eradicated.

There are many varieties of Srutis. Some establish the path of devotion
to Bhagavan, while others establish the paths of jiana and karma. In this
way, by describing the activities of yajiia and so forth, they sanction the
many varieties of material enjoyment available in the heavenly planets. It is
completely impossible for those who have taken to the path of bhajana, or
bhagavad-bhakti, to blaspheme those Srutis that promote the path of bhakti.
This is because faith (sraddha) means having unflinching conviction in the
words of the scriptures. Such faith is the very first step on the path of bhakti.
It is therefore impossible for devotees who have taken shelter of the path of
bhakti and who have faith in sastra to blaspheme Sdastras about the path of
bhakti. Nonetheless, there is a chance that they may blaspheme those Srutis
that promote the paths of karma and jiana.

Having understood that worldly and heavenly objectives, and even
liberation, are insignificant, some who have taken to the path of bhakti
become angry when they see that certain Srutis, as well as scriptures that
follow the Srutis, propound karma and jiana without describing or praising
the practices of bhakti, such as sravana and kirtana. Since these Srutis do
not touch on bhakti, these devotees consider them to be averse to bhakti
(bahirmukha) and reprehensible. Those who think like this commit the
fourth offence to the holy name.
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The Srutis that propound karma and jiana actually make a specific
endeavour to bring those qualified for karma and jidna to the entrance of
the temple of bhakti. Those who have attained transcendental faith as a result
of receiving the association and mercy of the Lord’s devotee are eligible
for bhakti: sraddhavan jana haya bhakti-adhikari (Sri Caitanya-caritamrta,
Madhya-lila 22.64).

Persons deprived of such fortune desire the happiness of brahma-sayujya
(liberation by merging into the effulgence of brahma). Scriptures dealing
with the path of jiana engage them in the practice of jiana and thus guide
them on the path leading to the bliss of impersonal brahma, which is devoid
of variety. When those pursuing the path of jiiana attain the association of
pure devotees, they become enchanted by the unlimitedly variegated rapture
of bhagavad-rasa. Since the happiness of jiiana, or impersonal liberation, is
devoid of variety, they therefore deem jiana insignificant. Forsaking that
path, they take shelter of the path of bhakti and thus become blessed. This is
the actual intention of the jiiana division of the Srutis.

In the same way, that section of the Srutis dealing with karma allures
wanton, intoxicated sense enjoyers, who are not qualified for bhakti, toward
the immediate, sweet pleasure of the heavenly planets and engages them
in the path of materially motivated pious action (sakama-karma), in which
they perform acts such as making offerings (ydga) and oblations (yajiia)
into a sacred fire. In this way, the Srutis strive to bring such people to the
path of bhakti.

The implication is that if wayward persons engrossed in sense pleasure
are not encouraged to attain heavenly enjoyment and the like, they will
become opposed to religiosity (dharma), prescribed duty (karma) and so
on, and thus become even more undisciplined. Mercifully, the section of the
Srutis dealing with pious action (karma-kanda) gives instructions to such
persons to bring them to the path of karma. In the course of performing
the pious acts prescribed in these scriptures, such as making offerings and
offering oblations into a sacred fire, these people will certainly receive the
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association of an exalted devotee. As a result, they understand that the
results of karma are actually a source of misery. Eventually, by the mercy of
a sadhu, they will become blessed and take shelter of the path of bhakti. For
this reason, blasphemy of these most merciful Srutis constitutes an aparadha.

If the sadhaka of bhakti happens to commit this offence, then he can be
freed from it by receiving the association of a great saint who comprehends
the true import of Srutis dealing with karma and jiana. By that saint’s mercy,
he can understand the actual intention of those Srutis and must then glorify
them with the same mouth that blasphemed them. He should repeatedly
honour those who engage in karma and jiiana under the shelter of those
scriptures. Moreover, he should loudly call out the holy name.

Srila Visvanatha Cakravarti Thakura has lucidly described the first
four of the ten offences to the holy name: (1) to blaspheme saintly persons,
(2) to consider Lord Siva's name, form and so forth as independent of those of
Sri Visnu, (3) to disobey the spiritual master and (4) to blaspheme the Vedic
scriptures. He explains that the causes of the remaining six types of aparadha
to the holy name and the means to mitigate them are to be understood in the
same way as described for the first four aparadhas.

Using the methodology of the esteemed author, we shall now describe
the emergence of the remaining aparadhas and the means to remove them.

To consider the glories of the holy name to be an exaggeration is the
fifth aparadha. The unequalled glories of $ri harinama are found throughout
sastra. To regard these glories to be mere praise is to consider the glories of
the holy name to be exaggerated. The scriptures and great saints proclaim
that whatever may be said about the glories of $ri harinama cannot amount
to even a drop of the ocean of harinama’s glories. To think that Sastra’s
glorification of the holy name is meant for the general public so as to arouse
an interest in nama constitutes the grave aparadha of considering the glories of
the holy name to be exaggeration (artha-vada).

Actually, the glories of the holy name found in the words of sastra or
spoken by great devotees are insignificant, like a tiny firefly before the sun.
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No one is capable of fully describing the glories of the holy name, so there is
no reason to conjecture that the Sastra’s descriptions of these glories are an
exaggeration.

It is because a person lacks the association of an exalted personality
who properly understands the glories of the holy name that he commits the
offence of considering those glories to be mere hyperbole. If that offender
gets the association of such a saintly person, who is devoted to chanting
the holy name, and hears the glories of harinama from his mouth, his
contaminated mind will be purified. Then, taking exclusive shelter of Nama
Prabhu, incessantly chanting and feeling great remorse, this aparadha will be
gradually dispelled.

To think that the holy names of the Lord are imaginary is the sixth
aparadha. Mayavadis and materialistic followers of karma consider the
Supreme Truth to be impersonal brahma, devoid of form, potency and
a name. Those who think that great rsis have fabricated some names like
Rama and Krsna, just to serve their own purpose, are offenders. Harinama is
not imaginary; it is eternal and spiritual. Nama Prabhu manifests only upon
spiritualized senses through the process of bhakti. This teaching is imparted
by the bona fide spiritual master and the Vedic scriptures. Consequently,
harinama must be accepted as the ultimate truth. One who thinks Nama
Prabhu to be imaginary can never obtain His mercy.

To commit sinful activities on the strength of the holy name is the
seventh aparadha. By the performance of nama-sankirtana, all types of
obstacles and anarthas are dissipated. But if someone utters harinama and
repeatedly performs sinful activities on the strength of their chanting, their
problems and obstacles will not be dispelled. Rather, a most fearful aparadha
will be committed. The holy name is composed of suddha-sattva (pure,
transcendental goodness). Uttering harinama with faith will dispel all of the
obstacles and impediments caused by weakness of heart (hrdaya-daurbalya),
and one will not be inclined to commit sinful acts. Rather, the desire to sin

and even ignorance will be removed.
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If a devotee, due to previous impressions (sariskdras), inadvertently
commits a sinful act, there is no need for him to atone for it. Rather, Sri Hari,
who is present in his heart, will remove that sin. Someone may think, “Harinama
purifies one of all sins, so there is no harm if I sin. My chanting of St Hari’s sacred
name will remove my sin.” Repeatedly committing sinful acts on the strength of
the holy name leads to nama-aparadha. The offender must repent, “Alas, what
a grievous offender I am! I have used the supremely powerful, transcendental
harinama, which easily bestows direct service to Bhagavan and prema for Him,
to commit detestable, sinful acts. Alas! I will not be delivered even after suffering
millions upon millions of torments in the hellish planets.” By grievously
lamenting in this way and incessantly engaging in harinama-sankirtana while
offering obeisances and serving the Vaisnavas, this aparadha will be dispelled.

To consider religiosity, vows, offering of oblations into fire and other
ordinary pious activities to be equivalent to chanting the holy name is the
eighth aparadha. All our Gosvamis have said, and it has been written in all
the Srutis, Smrtis and other scriptures, that there is no difference between
nama (the holy name) and nami (the possessor of the name, Sri Hari). The
holy name is the direct manifestation of Sri Hari in the form of syllables,
and is therefore not accessible to the material senses. The holy name is self-
manifesting. When the practitioner becomes inclined to utter harinama, it
will directly manifest on his tongue.

To consider the performance of mundane pious activities such as offering
oblations into fire to be equal to the omnipotent, self-effulgent $r7 harinama
constitutes a grievous offence to harinama. It is indicative of significant
negligence in chanting the holy name. This offence will be dispelled by
abandoning worldly company, faithfully hearing the glories of harinama in
the association of great devotees dedicated to chanting, surrendering oneself
in a mood of repentance and ceaselessly uttering harinama.

Giving instructions on the chanting of the holy name to faithless persons
constitutes the ninth aparadha. Only those with faith in the holy name are
truly qualified to chant it. If one gives [instructions on] the holy name to
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faithless persons, they will neglect it. The names of Sr1 Krsna are everything,
the sole treasure, for all souls. If given to faithless, stool-eating hog-like sense
enjoyers, they will not appropriately honour the priceless jewel of harinama,
but will fully neglect and reject it. This aparadha will ruin them, and render
the spiritual master who instructed them on the holy name an offender.

Some people perform nama-kirtana loudly, but not with the intention
of making a particular person hear it, even though it is heard by both the
faithful and the faithless. The loud performance of kirtana is not being
discouraged here. Rather, the meaning is to discourage one from imparting
instructions on harinama to one who lacks faith. When faith awakens in the
heart of the disciple, instructions on chanting the holy name may be given
to him, but it is never appropriate to instruct faithless persons on the holy
name. If one who commits such an offence remorsefully takes full shelter of
$r1 harinama and chants continuously, this aparadha will be dispelled.

To have developed no affection for the holy name even after hearing
its unlimited glories is the tenth aparadha. Some persons, despite hearing
the glories of harinama, still regard the perishable body to be their identity
and objects related to the body to be their own. Those with this false ego
remain intoxicated by sense gratification and as a result, they do not respect
harinama but become offenders to nama. One who has committed this
aparadha should remain in the company of saintly persons and serve them,
while chanting harinama with full remorse. By doing so, one will develop
love for Bhagavan’s names and this offence will be eradicated.

Text 4
4a ~ Anarthas that arise from the practice of bhakti

atha bhakty-utthas te ca mila-sakhata upasakha iva bhaktyaiva dhanadi-labha-
puja-pratisthadyah sva-vrttibhih sadhaka-cittam apy uparajya sva-vrddhya
miila-sakham iva bhaktim api kunthayitum prabhavantiti |
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Bhavanuvada: Next, anarthas that arise from bhakti are discussed.
These anarthas spring like parasitic creepers from the main branch of the
wish-fulfilling vine of bhakti and awaken the yearning for wealth (labha),
adoration (piija) and recognition (pratistha). They arise from [the imperfect
performance of] bhakti, and the heart of the practitioner is tainted by their
influence. In this way, they grow so extensively that they can even stunt
the main branch of the creeper of bhakti.

Piyusa-varsini-vrtti: At the beginning of this Third Shower of Nectar,
Srila Visvanatha Cakravarti Thakura has given an elaborate description of
anarthas. They are of four types: (1) those arising from impious activities,
(2) those arising from pious activities, (3) those arising from offences and
(4) those arising from bhakti. The author has already described the first three
and is now describing the fourth. Such anarthas are known as bhakty-uttha
because they arise from the [imperfect] practice of bhakti.

Everyone is naturally attracted to those who engage in bhajana of Sri
Hari. Therefore, when a devotee is doing bhajana, automatically all types of
wealth, respect, worship and position come to him. They pose formidable
obstacles to the practitioner’s progress in bhajana, the path leading to prema.
The sadhakas desiring to attain prema should be extremely cautious to
protect themselves from desires for these things and proceed on the path of
bhakti with great humility and a feeling of worthlessness. Once the desires for
wealth, adoration and recognition taint the heart of a sadhaka, his devotional
practice will only intensify these anarthas.

For this reason, the bhakty-uttha-anarthas of wealth, adoration and
recognition are said to be like the parasitic creepers (upasakhas) of the root
of the wish-fulfilling vine of bhakti. The upasakhas grow from the main tree.
They stunt its growth by nourishing themselves with the water sprinkled on
it and, taking its sap, eventually dry it up. Similarly, the bhakty-uttha-anarthas
of wealth, adoration and recognition taint the heart of a sadhaka with their
tendencies and stunt the growth of the original wish-fulfilling vine of bhakti.
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In His instructions to Sri Ritpa Gosvami, Sriman Mahaprabhu has said:

kintu jadi latar sange uthe ‘upasakha’
bhukti-mukti-vancha, jato asankhya tara lekha

‘nisiddhacara’, ‘kutinatt, ‘jiva-himsana’
‘labha’, ‘puja’, ‘pratisthadi’ jato upasakha-gana

seka-jala paiya upasakha badi’ jaya
stabdha haiya miila-sakha badite na paya

prathamei upasakhar karaye chedana
tabe miuila-sakha badi’ jaya vrndavana
Sri Caitanya-caritamrta (Madhya-lila 19.158-161)

Sometimes, the parasitic creepers (upasakhdas) of the desire for enjoy-
ment or liberation sprout alongside the vine of devotion. These
upasdakhas are unlimited. They include forbidden behaviour, duplicity,
violence to other living entities and the desire for wealth, fame and
recognition. They drink up all the water of the sadhaka’s hearing
and chanting. In this way, they are nourished and flourish, while the
growth of the bhakti-lata is impaired. An intelligent devotee must
uproot a parasitic creeper as soon as he spots it, so that the original
vine of devotion may flourish and reach the lotus feet of Sri Krsna

in Vrndavana.

Here, Sriman Mahaprabhu is saying that the desire for material
enjoyment and liberation, as well as improper conduct, duplicity, harming
other living entities, and desiring wealth, adoration and recognition, are
called upasakhas. For the jivas, who are Sri Krsna’s eternal servants, desires
for anything other than Him and devotion to Him are nothing but duplicity;
they represent the jivas’ corrupt tendencies. When even one of these
tendencies arises in the heart, many other such desires begin to take shelter
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there also, and it becomes full of ill longings. In such a condition, the desire
for bhakti will disappear.

With a heart full of desires for sense gratification, wealth, adoration
and fame, the practitioner will engage in wicked, forbidden acts to obtain
them, acts that are condemned in the scriptures, such as speaking lies and
deceitful words, behaving with arrogance, harming others and stealing.
Externally adorned with tilaka and tulasi neck beads, he mechanically goes
through the motions of hearing and chanting. He puts on a show of humility
to make sure that his wicked behaviour does not come into public view
and to avoid censure from the community of devotees. All the while, he
is secretly engrossed in depraved activities and other kinds of duplicity.
Finally, his heart fills with so much of that deceit that not even the slightest
trace of desire for bhajana remains. Therefore, Sriman Mahaprabhu gives the
instruction to first cut these parasitic creepers.

The desires for material enjoyment and liberation may have already
been cut, but it is extremely difficult to remove the desire for recognition
(pratistha). Srila Sanatana Gosvami writes in the epilogue of Hari-bhakti-
vilasa:

sarva tyage ’py aheyayah / sarvanartha bhuvas ca te
kuryuh pratisthavisthaya / yatnam asparsane varam

Even if one has relinquished everything else, the desire for recognition,
which is the root cause of all anarthas, is extremely difficult to give
up. For this reason, the practitioner is to remain extra vigilant to save

himself from the stool of this desire.

When this desire for pratistha finds a place in the heart, then pratistha’s
most beloved companion, envy (matsarya), also takes shelter there. They
cohabit because of their reciprocal conjugal mood. The dog-eating outcaste
of envy impregnates the witch of desire for recognition, who begets the
twins, violence (himsa) and jealousy (irsa).
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Their combined devastating dance completely destroys all good ten-
dencies of the heart. And in such an impure heart, where is there room for the
desire for bhakti? The sadhaka should therefore not desire honour (amani)
but instead offer all respects to others (manada), thus carefully abandoning
the desire for honour forever.

4b ~ The five stages of eradication of anarthas

tesam caturnam anarthanam nivrttir api paica-vidha | eka-desa-vartini bahu-
desa-vartini prayiki piirna atyantiki ceti |

Bhavanuvada: The eradication of the four types of anarthas occurs in
five stages: (1) partial (eka-desa-vartini), (2) extensive (bahu-desa-vartini),
(3) almost complete (prayiki), (4) complete (piirna) and (5) absolute
(atyantiki).

Piyusa-varsini-vrtti: Within the stages of bhakti-sadhana mentioned,
from sraddha to the attainment of prema, there is the stage of anartha-nivrtti
(cessation of impediments to bhakti). Now the removal (nivrtti) of these
four types of anarthas is being explained. These anarthas do not vanish
immediately, but are eradicated in five stages: (1) eka-desa-vartini, (2) bahu-
desa-vartini, (3) prayiki, (4) purna and (5) atyantiki.

(1) Eka-desa-vartini, the partial clearance of anarthas, can be likened to
the deduction of two or four annas from a rupee. [One anna equals one
sixteenth of a rupee.] This stage is called eka-desa-vartini-nivrtti.

(2) Bahu-desa-vartini, the extensive eradication of anarthas, can be likened
to the deduction of twelve annas from a rupee. This stage is called bahu-
desa-vartini-nivrtti.

(3) Prayiki, the almost complete clearance of all anarthas with only a little
remaining, can be likened to the deduction of ninety-eight paisa from
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a rupee. [One paisa equals one hundredth of a rupee.] This stage is
called prayiki-anartha-nivrtti.

(4) Parna, the complete eradication of anarthas, with nothing remaining, can
be likened to the full deduction of sixteen annas from a rupee. This
stage is called piirna-anartha-nivrtti.

(5) Atyantiki, the absolute annihilation of anarthas, sees no possibility
of anarthas regenerating again. In the previous stage of purna-nivrtti,
anarthas are destroyed, but there is still a possibility that they may
regenerate for some reason. At atyantiki-nivrtti, however, there is no
possibility of this happening.

4c ~ The sequence in which anarthas arising from aparadha are

vanquished

tatra ‘gramo dagdhah pato bhagna’ iti nyayenaparadhotthanam anarthanam
nivrttir - bhajana-kriyanantaram eka-desa-vartini nisthayam utpannayam
bahula-desa-vartini ratav utpadyamanayam prayiki premni purna sri-bhagavat-
pada-praptav atyantiki |

Bhavanuvada: “Gramo daghdah pato bhagnah — the village is burned; the
cloth is torn.”

According to this logic, after commencing the practice of devotional
service (bhajana-kriya), the eradication of anarthas arising from past
aparadhas is partial. Upon developing firm faith (nistha), the eradication
is extensive. When one develops transcendental affection (rati) for Sri
Bhagavan, the eradication is almost complete. When the sun of love of
Godhead (prema) rises, its destruction is complete. And when one obtains
the lotus feet of Bhagavan [that is, becomes His direct associate], the
eradication of this anartha is absolute.
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Piytsa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura illustrates the
point under discussion with the logic “gramo dagdhah pato bhagnah — the
village is burned; the cloth is torn.” From these statements, we understand
that the village was only partially consumed by fire and that the cloth is
now in two or more pieces. It does not indicate that the village or cloth is
destroyed entirely.

Likewise, after commencing bhajana-kriya, which we have discussed
previously, there is a gradual eradication of anarthas arising from offences
(aparadhottha-anarthas). But this removal is only partial (eka-desa-vartini);
it is not complete. Similarly, when nistha arises in the sadhaka, the removal
of anarthas is extensive (bahu-desa-vartini). When rati, or bhava, develops,
the destruction of anarthas is almost complete (prayiki). When bhava
condenses, it is called prema. At this stage, the devotee’s anartha-nivrtti
is complete (purna). And when the devotee who is continuously engaged
in love-laden bhakti receives the mercy of bhakti, he obtains direct service
to the lotus feet of Sri Bhagavan. At this stage, the eradication of anarthas
is absolute (atyantiki). There is not even the slightest chance that they
will return.

Here, one may ask if the tendency to commit aparadha can possibly
arise in the heart of a devotee in whom rati or prema has arisen. Bhakti-
rasamrta-sindhu (1.3.54) explains:

bhavo ’py abhavam ayati / krsna-presthaparadhatah
abhasatam ca sanakair / nyuna-jatiyatam api

By an offence against Krsna or Krsna’s dearest devotee, even bhava will
disappear if the offence is serious. That bhava will become a shadow of
bhava (bhavabhasa) if the offence is medium, and will become bhava of

a lesser category if the offence is slight.

A gorilla named Dvivida was an associate of Sri Ramacandra, but because
he had committed an offence at the feet of Sri Laksmana, he underwent
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many torments and was eventually killed at the hands of Sr1 Baladevajt at
the end of Dvapara-yuga. By such precedents, the severity of committing an
offence at the lotus feet of a great devotee is understood. It is not impossible
for those sadhakas in whom bhava has arisen (jata-rati-sadhakas) and those
in whom prema has arisen (jata-prema-sadhakas) to commit offences to a
pure devotee. Only when the premi-bhakta receives the full mercy of Sri
Bhagavan and obtains direct darsana of Him and service to Him does the
absolute cessation (atyantiki-nivrtti) of aparadhottha-anarthas take place,
with no possibility of aparadha being committed again.

4d ~ The offence of Citraketu Maharaja is, in truth, not an

offence

yas tu tatrapi citraketau kadacitko mahad-aparadhah sa pratitika eva na
vastavah | satyam prema-sampattau parsadatva-vrtratvayor vaisistyabhava-
siddhantat |

Bhavanuvada: We hear that once, Maharaja Citraketu committed an
offence to a pure devotee, even after receiving the audience of Bhagavan.
His committing an offence was only apparent, however; it was not
real. Since the same treasure of loving devotion to Bhagavan remained
in his heart, both as an associate of the Lord and as Vrtrasura, there is
no difference between these two distinctive features of his. This is the
conclusion (siddhanta).

Piyasa-varsini-vrtti: After attaining Bhagavan, the cessation of anarthas
arising from aparadha is absolute (atyantiki). This means that it is impossible
to commit an offence to an exalted devotee (mahad-aparadha). Here a
question may arise. If this is so, then how did Citraketu Maharaja, even after
attaining Bhagavan, develop the propensity to offend Sriman Mahadeva?
In response, the revered author says that although we hear that Citraketu
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Maharaja committed aparadha to a great soul, this is not the reality; the
offence was only apparent. It is said that the result of committing an offence
to a pure devotee is that one’s bhakti diminishes or vanishes. Parvati cursed
Citraketu Maharaja and he became a demon, but still, his bhakti remained
unaffected. “Phalena phala-karanam anumiyate — we can infer the cause by
the result alone.” Therefore, Citraketu Maharaja did not actually commit
mahad-aparadha.

The history of Sri Citraketu Maharaja is narrated in the Sixth Canto of
Srimad-Bhagavatam, Chapters 14-16. He was the sovereign ruler of the land
of Strasena. Despite possessing unmatched royal opulence, he remained
downcast because he had no son. King Citraketu had accepted the hands of
ten million beautiful women in the hope of having a son, but he remained
without progeny.

One day, by the desire of Bhagavan, the great sage Angira Rsi came to his
royal palace. The king revealed his anguish and implored him repeatedly for
a son. Maharsi Angira prepared caru (a special sweet rice used in oblations)
and offered it into a sacred sacrificial fire. He fed the remnants to the principal
queen, Krtadyuti, saying, “May this produce a son who will give the king
both happiness and distress.” He then left.

After eating the sweet rice, the queen became pregnant and in due
course gave birth to a most beautiful baby boy. The child began to grow,
just like a waxing crescent moon. Naturally, King Citraketu’s attachment to
Queen Krtadyuti increased. Seeing this, the other queens became stricken
with envy and hatred, and they killed the child by feeding him poison.

The great sage had previously stated that the king would have a child
that would cause him happiness and distress. Upon hearing of his son’s
death, Maharaja Citraketu became overwhelmed with sorrow. At that time,
the supremely merciful Sri Narada arrived, along with Sri Angira Rsi. Sri
Narada gave the king much instruction and offered him solace. Nonetheless,
it was extremely difficult for the king to understand his teachings. Finally,
those great sages summoned the soul of the departed child and had the child
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pacify the king by imparting instructions about the unsubstantial nature of
this material word and the fleeting nature of relationships between father
and son, mother and father, and so forth.

Becoming detached from this world, the king engaged in bhajana
under the direction of Sr1 Narada and achieved the direct audience of Lord
Sankarsana, who, being pleased with him, instructed him on the fundamen-
tal truths of dharma and jinana. The king ascended a divine airplane and
became the ruler of the Vidyadharas’, wandering freely in the valleys of
Mount Sumeru.

One day, Maharaja Citraketu saw Bhagavan Sri Sanikara in an assembly
of great munis, siddhas and caranas, with his arm around Parvati, who was
seated on his lap. As Maharaja Citraketu came closer, he laughed loudly in
the presence of Parvati-devi. “Just see the situation of the great instructor
of dharma, the guru of the whole world, Sri Mahadeva!” he said. “In such a
learned assembly, he has placed his wife on his lap? How shameless!”

Bhagavan Sri Sankara knew that Citraketu was a dear devotee of
Bhagavan, so he simply smiled and said nothing. Parvati-devi, however,
could not tolerate Citraketu’s behaviour — his ridicule and disrespect.
She therefore immediately cursed him: “You will take birth in a most
sinful, demoniac race. In that way, you will never be able to disrespect
great souls [due to having no contact with them].”

King Citraketu was not even slightly distressed by this. To please
Parvati, he glorified her, accepted the curse, offered obeisance and went on
his way. He did not retaliate. His power was such that had he so desired, he
could also have cursed Parvati, but he did not.

Having been damned by the goddess, Citraketu took birth as the son
of Tvasta Rsi and became known as Vrtrasura. His body was enormous and
terrifying, and all the demigods feared him. During a great battle with the
demigods, Indra, carrying a thunderbolt made from the bones of Dadhici

9 A race of celestial beings who are attendants of Lord Siva and who possess material mystic
knowledge.*
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Rsi, came to kill him. Ready to fight, Indra appeared before Vrtrasura, riding
the elephant Airavata. Sri Bhagavan had instructed Indra to kill Vrtrasura
with the thunderbolt weapon, but it fell from his hand. Vrtrasura picked up
the weapon, but being greatly devoted to dharma, he personally returned
it to Indra, saying, “Kill me with this. I am not afraid, not even of Time.
Bhagavan Sri Syamasundara is before me, and 1 consider it my great fortune
to be able to relinquish this demoniac material body as I gaze upon Him.”
While having direct realization of Bhagavan, he prayed (Srimad-Bhagavatam

6.11.24-27):
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ahar hare tava padaika-mila-
dasanudaso bhavitasmi bhuyah

manah smaretdasu-pater gunams te
grnita vak karma karotu kayah

O Lord, please bestow such mercy upon me that in my next birth I may
obtain the opportunity to exclusively serve the servants who have taken
shelter of Your lotus feet. O beloved of my life (Prana-vallabha), may my
mind always remember Your all-auspicious qualities, my speech always
describe the glories of these qualities, and my body always remain

engaged in Your service.

na naka-prstham na ca paramesthyam
na sarva-bhaumam na rasadhipatyam
na yoga-siddhir apunar-bhavar va
samaijasa tva virahayya kankse

O source of all good fortune, I do not desire the heavenly planets, the
realm of Brahma, or rulership over the earth or lower planetary systems;
nor do I desire any mystic perfection. I do not even want liberation if it

means I would have to give You up.



Third Shower of Nectar - Text 4d

ajata-paksa iva mataram khagah
stanyam yatha vatsatarah ksudhartah
priyam priyeva vyusitam visanna
mano ‘ravindaksa didrksate tvam

O lotus-eyed one, my heart is restless to have darsana of You, just as
featherless chicks eagerly look out for their mother, as hungry calves are
anxious to drink the milk of their mothers, or as a lover separated from

her beloved because he is in a foreign land longs to meet him.

mamottamasloka-janesu sakhyam
samsara-cakre bhramatah sva-karmabhih

tvan-mayayatmatmaja-dara-gehesv
asakta-cittasya na natha bhuyat

Lord, T do not want liberation. I am not concerned if I have to repeatedly
wander throughout this vicious circle of birth and death as a result of
my actions. But wherever I go and in whichever species I may take birth,
please grant me the loving friendship of Your dear devotees. Master, I only
wish that I may never have any relationship with those who are bewildered

by Your illusory potency and attached to house, body, wife and sons.

Thus, despite being in the body of a demon, Citraketu (Vrtrasura) not
only remained immersed in remembrance of Bhagavan, but also achieved
direct darsana of Him.

Sri Jiva Gosvami has quoted these four verses in his Priti-sandarbha

(Anuccheda 72), and in conclusion writes:

tad etac chuddha-premodgaramayatvenaiva srimad-vrtra-vadho ’sau
vilaksanatvac chri-bhagavata-laksanesu puranantaresu ganyate,
vrtrasura-vadhopetam tad bhagavatam isyate iti |
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The meaning here is that Vrtrasura’s words reveal his immaculate
prema for Bhagavan. This is why the account of the killing of Vrtrasura is
regarded as special within Srimad-Bhagavatam. Other Puranas also accept
these prayers as uppermost among the features of Srimad-Bhagavatam. The
Matsya Purana, also, states that the killing of Vrtasura has been described in
the work entitled Bhagavata Purana.

4e ~ Jaya and Vijaya voluntarily accepted an unfavourable
mood toward Bhagavan

jaya-vijayayos tv aparadha-karanam prema-vijrmbhita svecchaiva | sa
ca ‘he prabhu-vara devadi-deva narayana anyatralpa-balatvat asmasu tu
pratikillyabhavat yadi tatra bhavato yuyutsa na sampadyate tada avam eva
kenapi prakarena pratikili-krtya tad yuddha-sukham anubhiiyatam ity avayoh
svatah paripurnatayam anu-matram api nyunatvam asahamanayoh kinkarayoh
prarthana-hathah sva-bhakta-vatsalya-gunam api laghti-krtya nispadyatam’ ity
akara kadacitka-prasanga-bhava manasa manasaiva jeya |

Bhavanuvada: Furthermore, the cause of Jaya and Vijaya’s offence was
a desire born of their burgeoning prema, which they expressed as follows:
“O Master, O Lord of lords, Narayana! We cannot see anywhere anyone
powerful enough to fulfil Your desire for battle. Even though we have the
power to do so, we cannot oppose You, as we are devoid of an antagonistic
mood toward You. Since Your desire to fight is not fulfilled, please somehow
awaken in us an inimical mood, so that You may taste the satisfaction of
combat. We cannot tolerate that You experience even the slightest diminution
in the fulfilment of Your autonomous desires. Therefore, we, Your two order-
carriers, pray that even if You have to forcibly curb Your quality of being
affectionate to Your devotees (bhakta-vatsalya), kindly fulfil our prayer.”

If one ever develops an offensive mentality toward the description
of Citraketu Maharaja or Jaya and Vijaya and concludes that Citraketu
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Maharaja or Jaya and Vijaya really committed an offence, one should
overcome this by intelligent deliberation.

Piyusa-varsini-vrtti: Srimad-Bhagavatam, Third Canto, Chapter 5, describes
the story of the four Kumaras headed by Sri Sanaka Muni cursing the asso-
ciates of the Lord in Vaikuntha, Jaya and Vijaya. Although it appears that
Jaya and Vijaya committed aparadha to great souls, it was in truth triggered
by their desire to please Bhagavan with their service. Jaya and Vijaya, the
gatekeepers of Vaikuntha, were thinking that everyone gives the Lord of
Vaikuntha [Sri Narayana] happiness by serving Him, but no one is able
to facilitate the all-powerful Sri Narayana’s tasting the mellow of combat
(yuddha-rasa). “No warrior in the universe is equal to Sri Narayana. We
have immense strength, but we cannot help Him taste the rasa of fighting,
because our mood is not to oppose Him. Without a mood of enmity, this is
not possible,” they thought.

Therefore, they both approached Sri Narayana and prayed, “O Lord,
our sole desire is for You to taste the rasa of combat. Because You are
complete in Yourself, we cannot tolerate Your experiencing any lacking [in
the fulfilment of Your desires]. All devotees serve You with a favourable
mood, and so no one desires to help You taste the rasa of fighting. Lord,
we pray that You mercifully bestow upon us a mood averse to You, so that
we can fulfil Your desire to taste satisfaction in combat.” To satisfy their
desire, Sri Narayana, the wish-fulfilling desire tree of His devotees, inspired
the munis headed by Sanaka-kumara to come to Vaikuntha. Solely due to
Sri Narayana’s inspiration, Jaya and Vijaya blocked the sages from entering
Vaikuntha. As a result, the four sages cursed them to take birth in a race
of demons. By enabling Sri Narayana to taste yuddha-rasa, they considered
their lives successful.

If the inclination to serve in an adverse mood ever arises in any
sadhaka as it did with Sri Citraketu or Jaya and Vijaya, then, by dint of his
intelligence, he should immediately cast such an offensive thought from
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his mind. The transcendental behaviour of Bhagavan’s eternal associates is
inconceivable for the common people, and it is never proper for a sadhaka to

imitate it.

4f ~ The sequence in which anarthas arising from impious

activities and bhakti are vanquished

tatha duskrtotthanarm bhajana-kriyanantaram eva prayiki nisthayam jatayam
purna asaktav evatyantiki | tatha bhakty-utthanam bhajana-kriyanantaram
eka-desa-vartini nisthayam purna rucav datyantikiti anubhavina bahu-drsvana
samyag vivicyanumantavyam || 4 |

Bhavanuvada: The eradication of anarthas arising from impiety (duskrta-
jata) [and piety (sukrta-jata)] is as follows: After the stage of bhajana-
kriya, eradication is almost complete (prayiki). At nistha, eradication is
complete (piirna). At asakti, eradication is absolute (atyantiki).

Similarly, the eradication of anarthas arising from bhakti (bhakti-jata)
is as follows: At bhajana-kriya eradication is partial (eka-desa-vartini).
At nistha eradication is complete (piirna). At ruci eradication is absolute
(atyantiki). Experienced and realized devotees have ascertained and
revealed this after thorough deliberation.

Piyusa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura previously
described that the cessation of anarthas takes place in five successive stages
and that the sadhaka thus gradually becomes free from the most prominent
hindrance to bhakti, anarthas arising from aparadha. Now he is describing
the sequential freedom from the other types of anarthas.

At the stage of bhajana-kriya, the cessation of anarthas arising from
sinful activities, such as attachment to material objects, hatred and absorption
in worldly objects, is almost complete (prayiki). Upon attaining the stage
of nistha, the cessation of anarthas arising from sinful activities is complete
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(purna), and at the stage of asakti, the cessation of such anarthas is absolute
(atyantiki), and there remains no chance of their sprouting again.

Srila Visvanatha Cakravarti Thakura has not separately specified the
sequence in which anarthas arising from pious activities are nullified. Absorp-
tion in the five types of sufferings coming from ignorance is an anartha arising
from sinful activities, while absorption in material enjoyment is an anartha
arising from pious activities. When one develops attachment (asakti) to Sri Hari,
there is no further chance of becoming absorbed in either material happiness
or distress. Thus it is understood that anarthas arising from sinful acts and
those arising from pious acts are eradicated in the same sequence.

After this, the author delineates the sequence of nullification for
anarthas arising from the practice of bhakti (bhakty-uttha-anarthas), such as
desires for material gain (labha), worship (piija) and recognition (pratistha).
Upon engaging in the practice of bhakti [at the stage of bhajana-kriyal, there
is a partial cessation (eka-desa-vartini-nivrtti) of the anarthas that arise from
the practice of bhakti. This is because this type of anartha manifests from
bhajana-kriya. At the stage of nistha, the cessation is complete (purna), and
at the stage of ruci the cessation is absolute (atyantiki). In other words, upon
developing ruci for bhajana, the desire for gain, worship and recognition
is automatically dispelled. This has been concluded by those with vast
knowledge and experience, after deliberating on this topic.

The purport is that anarthas do not diminish before the stage of bhajana-
kriya. Anarthas gradually begin to diminish after one takes to the practice
of bhajana and becomes steadfast. If one becomes lax in bhajana, one’s
anarthas will intensify, so much so that the desire to perform bhajana will
disappear altogether.

It is therefore most essential to remain engaged in bhajana, which is
attained after developing faith (sraddha) and receiving the association of
sadhus (sadhu-sanga). Without such engagement, the cessation of anarthas is
impossible. And until one’s anarthas are removed, it is entirely futile even to
think one can attain Bhagavan.
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The sequence in which anarthas are eradicated
[ Eradication of anarthas arising from impious and pious activities
(duskrtottha-anarthas and sukrtottha-anarthas)

[ Eradication of anarthas arising from the practice of devotion
(bhakty-uttha-anarthas)

[ Eradication of anarthas arising from offences
(aparadhottha-anarthas)

Absolute
(atyantiki)

Complete
(purna)

Almost complete
(prayiki)

Extensive
(bahu-desa-vartini)

Partial
(eka-desa-vartini)

Bhajana-  Nistha Ruci Asakti Bhava Prema
kriya
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Text 5

5a ~ Sri Nama Prabhu conceals His power from offenders to

the holy name, being displeased with them

nanu, “arhah sariharad akhilarin sakrd udayad eva” iti “yan nama sakrc
chravanat pukkaso ’pi vimucyate sarisarat” ity adi pramana-satad ajamilady-
upakhyanesv  ekasyaiva namabhasasyavidya-paryanta-sarvanartha-nivrtti-
purvaka-bhagavat-prapakatvanubhavad bhagavad-bhaktanarm duritadi-nivrttav
uktah kramo na sangacchate | satyam | namna etavaty eva sakti natra sandehah |
parantu saparadhisv aprasannena tena yat sva-saktih samyak na prakasyate tad
eva dustatadinam jivatur ity avagantavyam |

Bhavanuvada: “When the sun-like holy name rises even once, a multi-
tude of sins, which are like an ocean of darkness, are immediately destroyed”
(Padyavali 16). “By hearing the name of Sri Bhagavan just once, even a
wicked, dog-eating outcaste becomes liberated from material existence”
(Srimad-Bhagavatam 6.26.44). In the scriptures, there are hundreds of
similar evidences. Furthermore, the history of Ajamila clearly demonstrates
that simply chanting a semblance of the holy name (nama-abhasa) just once
destroys all of one’s anarthas, including ignorance, and simultaneously
awakens realization by which one attains Sri Bhagavan. This appears to be
incongruent with the sequence of eradication of anarthas previously outlined.
It is indeed true that the holy name possesses such potency; of this there is
absolutely no doubt. But because Nama Prabhu is displeased with offenders,
He does not reveal His full potency to them. This is to be understood as the
sole reason why the anarthas of such persons are not removed.

Piytsa-varsini-vrtti: With various scriptural statements, Srila Visvanatha

Cakravarti Thakura harmonizes the five stages of anartha-nivrtti with the
glories of the holy name. Sri Padyavali (16) states:
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arithah sariharad akhilam sakrd udayad eva sakala-lokasya
taranir iva timira-jaladhim jayati jagan-mangalam harer nama

Just as the rising sun dissipates all darkness, similarly, by uttering the
holy name just once, all the sins of a living entity, which are like an ocean

of darkness, are destroyed. All glories to this all-auspicious harinama.

In Srimad-Bhagavatam (6.16.44), King Citraketu has glorified Bhagavan
Ananta as follows:

na hi bhagavann aghatititam idam
tvad-darsanan nrnam akhila-papa-ksayah
yan-nama sakyc chravanat
pukkaso ’pi vimucyate samsarat

O Bhagavan, only direct audience of You destroys all of a person’s sins.
This is not impossible, because merely by hearing Your name once, even

a wretched, dog-eating outcaste is liberated from material existence.

Thousands of such evidences describing the glories of harinama are
found throughout the scriptures. This is clearly understood from the life of
Ajamila. By his calling the name of his son, Narayana — that is, by his uttering
a semblance of the holy name (nama-abhasa) — all of his sins were destroyed, his
ignorance, which is the root of all sin, was also vanquished, and he attained
Bhagavan’s lotus feet. How, then, can the sequential cessation of anarthas —
eka-desa-vartini, bahu-desa-vartini, prayiki, purna and atyantiki — apply to
a faithful devotee who accepts initiation from a bona fide spiritual master
according to the precepts of sastra and engages in harinama-kirtana? Srila
Visvanatha Cakravarti Thakura raises this point and reconciles it.

Whatever the scriptures explain in regard to the glories of 17 nama is
completely true. There can be no doubt about this. Actually, the scriptures
have described but a fraction of §r7 nama’s limitless glories. There is no reason
to disbelieve their statements. One who harbours any mistrust regarding this
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will be guilty of the terrible nama-aparadha of thinking the glories of the
holy name to be an exaggeration or of the aparadha of concocting a mundane
interpretation. By uttering nama-abhasa, an inoffensive person destroys all
his sins and thereafter attains Vaikuntha.

In his Sarartha-darsini commentary on Srimad-Bhagavatam (6.2.9-10),
Srila Visvanatha Cakravarti Thakura states: “niraparadhanam tu bhagavat-
praptau nasti vilambas tesam hi bhagavan-nama-grahanam vaikuntharohanar
coti dve eva bhumike—yatha ajamiladinam |”

This means that an inoffensive person will not be delayed in attaining
Bhagavan, because he does not have to pass through the stages of sraddha,
sadhu-sanga, bhajana-kriya and so forth. For him, there are only two steps:
chanting the holy name (nama-grahana) and ascending to Vaikuntha
(vaikuntha-arohana). Persons such as Ajamila exemplify this. Ajamila had
committed many sinful acts, but he was not an aparadhi. Because of his
unremitting attachment to wife and children, there was no opportunity for
him to commit offences such as blaspheming sadhus. As a result, there was
nothing to obstruct the potency of Bhagavan’s holy name from illuminating
his inoffensive heart. On the other hand, although the holy name possesses
all potency (sarva-saktiman), it does not manifest its potency to offenders,
being displeased with them. One should not harbour even the slightest doubt
about the glories of the holy name when it does not manifest its power. It is
to be understood that the only reason for this is the iniquity of the aparadhi
and his anarthas.

5b ~ Offenders to nama do not meet with Yamaraja, but they

cannot become purified

kintu yama-dutanam tad-akramane na saktih | “na te yamam pasa-bhrtas ca tad-
bhatan svapne ’pi pasyanti” ity adeh | “na vidyate tasya yamair hi suddhih” ity
atra yamair yogangair iti vyakhyeyam |
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Bhavanuvada: Even so, the envoys of Yamaraja, the lord of death, have
no power to arrest such offenders to the holy name. As stated in Srimad-
Bhagavatam (6.1.19), “Even in their dreams, such persons never see
Yamaraja or his emissaries, who carry ropes.”

Padma Purana states, “Even the practice of self-restraint (yama)
cannot purify offenders to the holy name.” Here the word yama refers to
the eight divisions of yogic mysticism (astanga-yoga), such as adherence to
rules (yama) and regulations (niyama).

Piyusa-varsini-vrtti: The author makes another special point: Even if
nama-aparadha remains in a person who utters the holy name, still Yamaraja
and his messengers have no ability to mete out punishment to him. As long
as the nama-aparadhi’s anarthas are not destroyed, he will not achieve the
main fruit of chanting, prema, and he will never attain Bhagavan. He will,
however, become free from the torments of hell meted out by Yamaraja.
Srimad-Bhagavatam (6.1.19) states:

sakrn manah krsna-padaravindayor
nivesitam tad-guna-ragi yair iha

na te yamam pasa-bhrtas ca tad-bhatan
svapne ’pi pasyanti hi cirna-niskrtah

Those whose bee-like minds, greedy to taste the Lord’s qualities, have
even once tasted the nectar of the lotus feet of Sri Krsna, have performed
all types of atonement. Even in dreams, they never see Yamaraja or his

servants, who carry ropes, not to speak of the hellish planets.

Srila Visvanatha Cakravarti Thakura now mentions Padma Purana’s
description of the ten offences to the holy name:

namno balad yasya hi papa-buddhir
na vidyate tasya yamair hi suddhih
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Those who have a tendency to commit sins on the strength of the holy
name or who actually commit them, are not purified by yama even after

a very long time.

This statement seems to prove that nama-aparadhis do suffer punish-
ment from Yama. How, then, can we reconcile this with the first conclusion
ascertained?

Srila Visvanatha Cakravarti Thakura resolves this as follows: It should
be understood that the word yama in this verse about nama-aparadha refers to
the divisions of yoga, beginning with yama (rules) and niyama (regulations).
In other words, such aparadhis are not purified even if they follow yama and
niyama for a prolonged period. Offences to the holy name can be removed
only when the holy name is pleased. How can the practices of yama, niyama
and so forth destroy them? This is the import of this statement. The word
yama here has not been used to indicate Yama Maharaja.

5c ~ The mercy of the holy name destroys all types of anarthas

yatha samarthena paramadhyenapi svamina krtaparadhah svajano yadi na
palyate kintu tatrodasyate tadaiva duhkha-daridrya-malinya-sokadayah
kramena labdhavasara bhavanti na tv anyadiya janah ke ’pi kadapiti jiieyam |
tatha ca punah sva-svamino manobhirocinyam anuvrttau satyam Sanais tat-
prasadad duhkha-daridryadayah Sanair apayanti | tatha bhagavad-bhakta-
sastra-guru-prabhrtibhir amayaya muhuh sevitaih Sanair eva tasya namnah
prasade duritadinam api Sanair eva nasah | iti nasti vivadah | na ca mama ko
'pi nasti namaparadha iti vaktavyam phalenaiva phala-karanasyaparadhasya
pracinasyarvacinasya va anumanat | phalar ca bahu-nama-kirtane ’pi prema-
linganudaya iti | yad uktam—*“tad asma-saram hrdayam batedam yad
grhyamanair hari-nama-dheyaih | na vikriyetatha yada vikaro netre jalam
gatra-ruhesu harsah ||” iti |
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Bhavanuvada: A wealthy master, who is capable of bestowing punish-
ment or favour, does not support an impertinent servant; rather he remains
indifferent to him. Due to this indifference, the offender gradually experiences
sorrow, poverty, wretchedness and lamentation. At the same time, a master
will never maintain or punish a person with whom he has no connection. If
the offending servant again behaves in a way that is favourable to the master
in an effort to please him, then the master will show him benevolence, and
the servant’s unhappiness and poverty will gradually vanish.

In the same manner, when an offender to the holy name performs
non-duplicitous, uninterrupted service to the devotees of Bhagavan, the
scriptures and the spiritual master, then by the mercy of the holy name,
his anarthas in the form of offences are gradually destroyed. This is
undeniable.

A person may say, “I have not committed nama-aparadha,” but it must
be said that it is only after seeing the result that the cause can be deduced.
The result of nama-aparadha is that the symptoms of prema do not awaken,
even after so much chanting of the holy name. The cause, therefore, must
be an offence, committed either recently or long ago. Srimad-Bhagavatam
(2.3.24) explains:

tad asma-saram hrdayam batedam

yad grhyamanair hari-nama-dheyaih
na vikriyetatha yada vikaro

netre jalam gatra-ruhesu harsah

Despite profusely chanting the name of Sri Hari, that person who does
not experience ecstatic transformations such as a melting heart, tears

and horripilation must have a heart that is hard like iron.

Piyasa-varsini-vrtti: As stated previously, aparadha is known as that
which drives away radha, or satisfaction. The holy name becomes displeased
with an aparadhi, and it is seen that as a consequence, the aparadhi does
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not receive the fruit of uttering the holy name. Srila Visvanatha Cakravarti
Thakura illustrates this in a simple way so that we can understand it easily. A
master remains indifferent to a misbehaving servant and does not maintain
him, even though he is capable of doing so. As a result, the servant becomes
despondent. Similarly, Nama Prabhu becomes indifferent to an offender and
does not reveal His mercy or His great potency to him. As a result, such a
person is beset with various types of anarthas.

On seeing the offender miserable and destitute, it would be incorrect
for us to assume that his wealthy master is incapable of maintaining one of his
very own, his servant. He is capable of doing so but chooses not to, being
displeased with him. Nonetheless, because this person is one of the master’s
dependents, the wealthy master will still protect him and never abandon him
in exchange for an outsider. If, somehow, the culprit realizes that he has made
an offence and, understanding his master’s mind, proceeds to serve him in an
endeavour to please him, then the master, who by nature is compassionate,
will gradually relieve the servant of his misery and destitution.

Similarly, Sri Nama Prabhu, who is most competent to bestow grace,
forever nourishes one who takes His shelter, by bestowing prema upon him.
This refers to one who takes shelter of the path of bhakti and engages in the
activities of bhajana, headed by nama-kirtana. But if a person who has taken
shelter of the holy name commits nama-aparadha, then the holy name will
become dissatisfied with the offender and withdraw His nourishment. In
other words, the holy name will not bestow upon him the fruit of bhajana,
prema. One should, therefore, never think that $17 harinama is incompetent
to deliver that result. Even though the offender has not received the result of
bhajana, he is still Sr1 Nama Prabhu’s object of protection and nourishment. Sri
Nama Prabhu maintains only those who have taken shelter of Him, not those
who choose not to; in other words, not those who do not perform bhajana.

When an offender understands his failing or blunder, and as a result,
continuously performs service without duplicity in an endeavour to please
the devotee, scripture or spiritual master he has offended, then Nama Prabhu
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will gradually become pleased with him, destroy his nama-aparadha and
confer upon him the fruit of prema. This is incontestable.

In his Sarartha-darsini commentary on Srimad-Bhagavatam (6.2.9-10),
Srila Visvanatha Cakravarti Thakura states: sadhu-sanga-vasat sarva-nama-
aparadha-ksaye tu bhakti-devi samyak-prasadena nama-phala-praptir eva nirvivada.

This means that hearing hari-katha in the association of sadhus
dissipates all types of offences to harinadma. One then receives the complete
mercy of Bhakti-devi and consequently attains prema, which is the result of
uttering the holy name. In this matter, there is no room for dispute.

One may ask, “I have not committed any offence, so why am I not
experiencing the result of the holy name?” The answer is that the cause of
an effect can be deduced by examining the effect itself. Other than aparadha,
no impediment can hinder one’s attaining the fruit of the all-powerful names
of Sr1 Hari. Therefore, if a person does not experience the results of the
holy name, he is to understand that he must have committed aparadha. This
should not be doubted even slightly.

If someone does not experience the fruit of the holy name and did not
intentionally commit any offence, he is to understand that he must have
unintentionally committed an offence (ajiata-aparadha).

A person may engage in much nama-sankirtana, but if he does not
manifest the signs of prema, or symptoms of spiritual ecstasy (sattvika-
vikdra), it is to be understood that he has not attained the fruit of chanting.
Srimad-Bhagavatam (2.3.24) states:

tad asma-saram hrdayari batedam

yad grhyamanair hari-nama-dheyaih
na vikriyetatha yada vikaro

netre jalam gatra-ruhesu harsah

A heart that does not melt despite hearing and chanting the all-auspicious
name of Bhagavan is made of iron. When the heart melts, tears flow from

the eyes and all the hairs on the body stand on end.
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Srila Visvanatha Cakravarti Thakura writes in his Sarartha-darsini
commentary on this verse that if a person does not experience bhakti
transforming his heart, even after continually chanting harinama, then his
heart is extremely hard, like iron. In other words, despite a person’s constant
chanting of the holy name, external transformations do not manifest, such as
tears flowing from his eyes or horripilation, and his heart does not melt. All
such signs are indicative of nama-aparadha.

Mere tears and horripilation, however, may not be indicative of a melted
heart either. Bhakti-rasamrta-sindhu states that tears, horripilation and so on
can also be seen to manifest in those who are wily and adept at exhibiting these
symptoms, even though they do not possess a semblance of ecstasy. On the
other hand, although the heart of great, realized souls, who are naturally grave,
melts when they chant harinama, they may not be seen to suddenly display
tears and horripilation. Therefore, from this verse it is to be understood that if
the heart does not actually melt [upon uttering harinamal, it is as hard as iron,
even if external transformations such as tears and horripilation are visible.

When a devotee’s heart melts with devotional sentiment (bhakti-
bhava) and external symptoms manifest, such as the shedding of tears and
horripilation, it is called sattvika-vikara (ecstatic transformation). These are
the ordinary symptoms of a transformation of heart. However, there are other,
extraordinary symptoms: (1) forbearance — ksanti, (2) effective use of one’s
time — avyartha-kalatva, (3) indifference to the allurements of this world —
virakti, (4) absence of pride — mana-sunyata, (5) a steadfast conviction that
Krsna will surely bestow His mercy — asa-bandha, (6) intense longing to
obtain one’s goal — samutkanthd, (7) an unceasing relish for chanting the
holy name — nama-gane sada ruci, (8) attachment to hearing narrations of
Bhagavan’s qualities — asaktis tad-gunakhyane and (9) attraction to the places
where Bhagavan resides — pritis tad-vasati-sthale. These nine symptoms are
the genuine signs of a melted heart.

As soon as devotees who are devoid of aparadha engage in nama-
sankirtana, they realize the power of the holy name within their heart and
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become immersed in relishing $ri nama. This experience results in their heart
completely melting, which gives rise to the above-mentioned nine symptoms.

Those who are offensive and jealous of the prosperity of others may
utter the holy name a lot, but because the name is displeased with them, their
heart does not melt with devotional sentiment. Even though they may exhibit
external symptoms such as tears and horripilation, their heart is actually
hard like iron. Therefore, this verse reproaches them. However, the heart of
such people can be melted and the hardness removed by the power of receiving
the association of saints, who inspire them to perpetually chant the holy name.

5d ~ Nama-aparadha makes one consider that which is

transcendental to be material

tatha hi namaparadha-prasanga eva—*“ke te ’paradha viprendra namno
bhagavatah krtah | vinighnanti nrnam krtyarih prakrtam hy anayanti hi ||”
iti | tadiya-guna-namadini sadyah prema-pradany api Srutani kirtitani ca
tat-tirthadikam sadyah siddhi-dam api cirat sevitam tan-niveditani ghrta-
dugdha-tambuladini sadyah sarvendriya-taranga-nivartakani muhur asvadya
upayuktany eva svatah parama-cinmayany apy etani yasmat prakrtaniva
bhavanti te ’paradhah ke bhagavan-namna iti sotkampa-sa-vismayah prasnah |

Bhavanuvada: In regard to offences to the holy name, it is stated, “O best of
the brahmanas, what sort of offences to the holy name of the Lord completely
destroy a human being’s spiritual merit (sukrti) and spiritual practices
(sadhana) and give him a mundane perception of transcendental objects?”

The names, forms, qualities and pastimes of Sri Bhagavan can
immediately bestow prema. What offences cause them to not bestow that
fruit, even though someone may have performed sravana and kirtana for
a long time? The holy abodes associated with Bhagavan also immediately
bestow perfection, but why do they sometimes not do so, despite a
person’s residing in them and serving them for an extended period?
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Furthermore, items such as ghee, milk and betel nut that have been offered
to Bhagavan immediately check the waves of the enjoying proclivity of
the material senses. Despite a person’s repeatedly accepting these with
relish, what causes him to see such items, which are by nature supremely
transcendental, as ordinary mundane objects? What grave offences to the
holy name of Sri Bhagavan check all these from bestowing their respective
results? This question is asked with trepidation and wonder.

Piyusa-varsini-vrtti: Here the author raises another doubt: The scriptures
state that activities such as hearing and chanting about the names, forms,
qualities and pastimes of Bhagavan immediately bestow prema, that visiting
all the holy places yields perfection, and that the food remnants of Bhagavan
are transcendental. There is abundant evidence for such statements.

Yet even after hearing about and glorifying the names and qualities of
Bhagavan for a long time, we do not receive prema; and even after residing
in a holy place for an extended period, we do not attain perfection, or the
fulfilment of our most cherished desire; and even after offering foodstuffs to
Sri Bhagavan, we have no realization of the transcendental nature of prasada.
What offence causes people to not receive the fruit of these activities? And
if these statements are true — that Bhagavan’s names, one’s residence in holy
places and honouring Bhagavan’s remnants do not give their fruits due to
aparadha — then what need is there for aparadhis to engage in the activities
of bhajana, such as hearing and chanting? It will not be possible for them to
perform the other limbs of bhakti also, such as taking shelter at the feet of a
spiritual master (guru-padasraya).

After raising this point, Srila Visvanatha Cakravarti Thakura himself
reconciles it by affirming that hearing and chanting Bhagavan’s names,
residing in holy places and accepting bhagavat-prasada are never fruitless.
They always have the ability to bestow their respective results. Why, then,
do they not manifest their potency? In response, he then explains that it has
already been stated that for those free from aparadha, there are only two steps
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to attain Bhagavan: chanting the holy name and ascending to Vaikuntha. But
persons free from aparadha are rarely found in this world. It is only due to
offences that this body has been created. Therefore, everyone has committed
aparadha to some degree or other, either in a previous birth or recently.
Accordingly, the nine stages mentioned, from sraddha to the attainment of
prema, follow a logical sequence. The revered author clarifies this point with
an example.

In relation to the description of offences to the holy name, the following
verse has been quoted:

ke te ’paradha viprendra / namno bhagavatah krtah
vinighnanti nrnam krtyarm / prakrtam hy anayanti hi

O best of the twice-born, what offences to the holy name of Sri Bhagavan
destroy all a person’s accumulated spiritual merits and practices, and

cause him to consider transcendental objects to be material?

Srila Visvanatha Cakravarti Thakura elucidates this verse as follows:
It is seen in $astra that only by performing $ravana and kirtana of Sri
Bhagavan’s names, forms, qualities and pastimes is a person instantly
blessed with prema. It is stated at the very beginning of Srimad-Bhagavatam
(1.1.2), “sadyo hrdy avarudhyate ’tra krtibhih susriisubhis tat-ksanat — Sri Hari
is immediately bound within the heart of pious souls who desire to hear
Srimad-Bhagavatam.”

Without prema, Bhagavan can never be confined within anyone’s heart.
The result of simply desiring to hear Srimad-Bhagavatam, in which there
are descriptions of Sri Hari’s qualities, names and so on, is the awakening of
prema. In the same way, the Puranas describe the power of abodes like Sri
Vrndavana to bestow prema:

aho madhupuri dhanya / vaikunthac ca gariyasi
dinam ekam nivasena / harau bhaktih prajayate

Vayu Purana and Padma Purana
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Aho! The abode of Mathura is supremely blessed and even more glorious
than Vaikuntha, for by residing there for only one day, a person attains
bhakti to the Supreme Lord.

Similarly, the glories of foodstuffs offered to the Lord (maha-prasada)
are also unprecedented. The venerable Sri Uddhava said to Sri Krsna:

tvayopabhukta-srag-gandha- / vaso ’lankara-carcitah
ucchista-bhojino dasas / tava mayam jayema hi
Srimad-Bhagavatam (11.6.46)

O Lord, we decorate ourselves with the garlands, sandalwood paste, cloth
or ornaments worn by You. Since we are Your servants and subsist on

Your remnants, we will certainly conquer Your illusory energy (maya).

Despite engaging in activities that are supremely capable of bestowing
prema — repeatedly hearing about and glorifying Bhagavan’s names, forms,
qualities and pastimes, residing in the dhama for a long time and honouring
mahd-prasada for many days — one’s anarthas headed by aparadha only
increase; prema does not develop. As a result, one views these transcendental
objects with a mundane conception.

Nama-aparadha is such a great obstacle in one’s bhajana that one trembles
in fear and asks with alarm, “What are those offences to the holy name?”
Every sadhaka should thoroughly understand these offences and, with utmost
attention, stop committing them and thus progress on the path of bhajana.

5e ~ How a taste for bhakti returns to one who has

committed aparadha

nanv evam sati namaparadhavato janasya bhagavad-vaimukhyasyaivaucityat
tad-uktam guru-padasraya-bhajana-kriyadikam api na sambhavet | satyam |
pravartamane mahd-jvara iva odanader arocakatvad evanupadanam iva
namaparadhasya gadhatve sati tatra pumsi sravana-kirtanadi-bhajana-kriyaya
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avakasa eva na syad ity atra kah sandehah | kintu jvarasya mrdutve cirantanatve
odanader api kificid rocakatvam iva | bahu-dinato bhogenaparadhasya ksina-
vegatve mrdutve ca bhagavad-bhaktau kificin matra-rucih syad iti pumsah
prasajjati bhakty-adhikarah | tatas ca yatha paustikany api dugdhaudanadini
jira-jvaravantam pumarnsar na pusyanti kificit pusyanti ca kintu glani-karsye
na nivartayitum Saknuvanti kalenausadha-pathyayoh sevitayoh Saknuvanti
ca | tathaiva tadrsasya bhakty-adhikarinah Sravana-kirtanadini kalenaiva
kramenaiva sakalam prakasayantiti sadhiktam “adau sraddha tatah sadhu-
sango 'tha bhajana-kriya | tato *nartha-nivrttih syat tato nistha” ity adi |

Bhavanuvada: One could thus appropriately conclude that offenders to
the holy name are opposed to Bhagavan. In other words, it is impossible
for such persons to take shelter at the lotus feet of a spiritual master and
engage in the previously mentioned practices of bhajana (bhajana-kriya).
And this is a fact. When a person is running a high fever, he loses his
appetite and cannot eat grains and so on. In the same way, when a person’s
offences to $ri nama are severe, he has no opportunity to perform bhajana-
kriya — the practice of sravana, kirtana and so on. There is no doubt about
this. But when the fever subsides and its intensity decreases, he will begin
to regain his appetite.

Similarly, after suffering for some time, the intensity of offence
fades, and a little taste develops for bhagavad-bhakti. In this manner, the
offender to the holy name develops the qualification to perform bhakti.
Even after a fever subsides, nutritious foodstuffs like milk and grains can
only give limited, not complete, nourishment to a convalescing patient.
But by regularly taking medicine and following a wholesome diet for some
time, those foodstuffs will gradually remove his lassitude and feebleness.

In the same manner, when that person who is now qualified to perform
bhakti engages for some time in the practices of sravana and kirtana, those
practices will gradually bear fruit. Hence, it has been appropriately stated
that a person begins with faith (Sraddha). He will then take the association of
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saintly personalities (sadhu-sanga) and engage in the practices of devotion
(bhajana-kriya). Thereafter his obstacles will begin to diminish (anartha-
nivrtti), and he will develop firm faith (nistha) and a taste (ruci) for bhakti. He
will then acquire attachment (asakti) to Bhagavan, from which pure spiritual
emotion (bhava) gradually manifests. Finally, rapturous love of God (prema)
arises. This is indeed the sequence in which prema arises in the sadhaka.

Piyusa-varsini-vrtti: Is it not fitting that such fearsome aparadhas make
the offenders averse to Bhagavan, thus not allowing them to perform the
practices of bhakti such as accepting shelter at the feet of §11 guru, performing
bhajana and so forth?

The author comments that it is natural to have such a question. However,
just as a person with a high fever cannot eat foodstuffs, in the same way,
as long as a person’s offences are severe, there is no opportunity for him to
take shelter of the feet of §17 guru and engage in the activities of bhajana like
sravana and kirtana. When a person’s fever reduces, he regains his appetite.
Similarly, after suffering the result of offences for a long time, the effects of
the offence weaken and one develops some taste in the activities of bhajana.
That is why one can then take shelter of the feet of the spiritual master and
engage in bhajana-kriya.

When a person’s fever initially diminishes, nutritive foodstuffs do not
nourish him substantially, only slightly. In the same way, even after the force of
an offence has decreased, a person does not develop any significant relish for
or realization of Sr1 Krsna’s qualities, names or pastimes. His taste for them is
negligible. But when he takes the appropriate medicine, and over a prolonged
period follows a diet to convalesce and so forth, his fever gradually disappears
and his body regains strength. Likewise, when a person takes the medicine
for aparadha — sincere and continuous service to $r1 nama, $11 guru and the
Vaisnavas — his aparadha gradually disappears. To the degree that a person’s
aparadha is removed, his bhajana is nourished and he becomes astonished by
bhajana-rasa. The divine names and qualities of Bhagavan are utterly capable
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of instantly bestowing the wealth of prema. Nevertheless, as long as aparadha
remains within the sadhaka, it is appropriate to set out the stages of sraddha,
sadhu-sanga, bhajana-kriya, anartha-nivrtti, nistha and so on.

5f ~ The bhakta is free from offences and prarabdha-karma,

even if devoid of prema or undergoing external miseries

kaiscit tu nama-kirtanadivatam bhaktanam prema-lingadarsanena papa-pravrttya
ca na kevalam aparadhah kalpyate vyavaharika-bahu-duhkha-darsanena capi
prarabdha-nasabhavas ca | niraparadhatvena nirdharitasyajamilasyapi sva-putra-
nama-karana-prati-dina-bahudha-tan-namahvana-samayesv api premabhava-
dasi-sangadi papa-pravrtti-darsanat, prarabdhabhave ’pi  yudhisthirader
vyavaharika-bahu-duhkha-darsanac ca |

Bhavanuvada: Sometimes, upon not perceiving the symptoms of prema
in devotees who are fixed in their practice of nama-kirtana and upon
witnessing their inclination to perform misdeeds, some people attribute
it to offences to the holy name. Not only this, but upon witnessing the
significant material miseries faced by such devotees, they also assume that
the fructified result of these devotees’ sinful actions (prarabdha-papa) has
not been fully destroyed. It is determined throughout sastra that Ajamila
was free from aparadha. Although Ajamila had named his son Narayana
and uttered that name again and again each day to call him, he was devoid
of prema. Moreover, it was perceived that he was inclined to perform sinful
acts, such as keeping association with a prostitute. Although the Pandavas,
headed by Yudhisthira, had no prarabdha-karma, they were seen to suffer
many types of worldly tribulations.

Piyusa-varsini-vrtti: It has already been stated that when the symptoms
of prema do not arise, despite a person’s engagement in devotional practices
such as nama-kirtana, it evidences the presence of aparadha. The author now
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states, however, that this principle is not universally applicable. It is also
seen that some persons, although devoid of aparadha, manifest no symptoms
of prema and still maintain a tendency to sin.

It has been determined throughout $astra that Ajamila was free from
aparadha. Had he not been, it would not have been reasonable for the
Visnudiitas (emissaries of Sr1 Visnu) to come to protect him as a result of his
uttering a semblance of the holy name (nama-abhasa) when calling his son.
Nor would his attainment of Vaikuntha have been plausible. Ajamila had
named his infant son Narayana, but although he would call him by that name
many times each day, prema was not visibly awakening in him. Furthermore,
he was disposed to committing the sin of maintaining a relation with a
prostitute. Nevertheless, he was not offensive, and his tendency to keep that
relationship out of past habit was not a sign that he had committed aparadha.
This was established when Sri Visnu’s envoys came to protect him simply
because he had called the name of his son, Narayana, at the moment of death.

5g ~ Sri Nama Prabhu may not reveal Himself, despite being
pleased with the devotee

tasmat phalann api vrksah prayasah kala eva phalati itivat niraparadhesu
prasidad api nama sva-prasadam kala eva prakasayet | purvabhyasat kriyamana
papa-rasir api utkhata-damstroraga-damsa ivakincit kara eva |

Bhavanuvada: Thus, just as a fruit tree only gives fruit seasonally at
a suitable time, similarly, the name of Bhagavan, being pleased with an
inoffensive sadhaka, bestows His mercy at the appropriate time, not
immediately. The multitude of sins resulting from the influence of devotees’
former habits are insignificant, just like the bite of a defanged snake.

Piyusa-varsini-vrtti: A fruit-bearing tree delivers fruit at the appropriate
time only. Similarly, although Sr1 Hari may be pleased with a person devoid
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of aparadha, He only delivers the result [of his sadhana] to him at a suitable
time. It is thus understood that the heaps of sins that the inoffensive Ajamila
committed out of habit were as harmless and insignificant as the bite of a
fangless serpent.

5h ~ Bhagavan personally confers suffering upon His devotees

to increase their humility and eagerness

roga-Sokadi-duhkham api na prarabdha-phalam | “yasyaham anugrhnami harisye
tad-dhanam sanaih | tato ’dhanam tyajanty asya svajana duhkha-duhkhitam ||”
iti | “nirdhanatva-maha-rogo mad-anugraha-laksanam” ity adi vacanat | sva-
bhakta-hita-karina tadiya-dainyotkanthadi-vardhana-caturena bhagavataiva
duhkhasya diyamanatvat karma-phalatvabhavena na prarabdhatvam ity
ahuh || 5 |

iti madhurya-kadambinyam bhakteh sarva-graha-prasamini nama trtiyamrta-
vrstih || 3 1]

Bhavanuvada: Whatever disease, lamentation or distress may be
perceived in devotees is not due to their prarabdha-karma (reaction to
their past activity). In the scriptures, Bhagavan Himself states:

yasyaham anugrhnami / harisye tad-dhanam sanaih
tato ’dhanam tyajanty asya / svajana duhkha-duhkhitam
Srimad-Bhagavatam (10.88.8)

I gradually take away all the wealth of the person I favour. Experiencing
hardship upon hardship, My impoverished devotee is abandoned by his
kith and kin.

Bhagavan has also said, “Severe disease and poverty are the symptoms
of My mercy.” We find many such statements in the scriptures. Bhagavan,
the benefactor of His devotee, is indeed most adept at increasing His
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devotees’ humility and eagerness through suffering. Since the devotee is
free from the result of his previous actions, the suffering he endures is
given by Bhagavan; it is not his prarabdha. This is the opinion of those
who know the truth.

Thus ends the Bhavanuvada
of the Third Shower of Nectar,
named Sarva-graha-prasamini
(“Elimination of All Impediments to Bhakti”).

Piyusa-varsini-vrtti: Even though some devotees have no fructified
sinful reactions (prarabdha), some persons, upon seeing their material
miseries such as disease, lamentation and poverty, as well as their sinful
proclivities, mistake these to be the result of their prarabdha. But were the
various troubles given to the five Pandavas, headed by Yudhisthira Maharaja,
their exile to the forest and their inclination to play dice, caused by their
prarabdha? They are Sri Krsna’s eternal associates, so it goes without saying
that they have no such prarabdha.

It was previously mentioned that prarabdha is destroyed by sadhana-
bhakti. The mahajanas state that even at the stage of liberation, the prarabdha
of jnanis who have realized brahma does not dissipate without their having
to suffer it. Such fearsome prarabdha is easily destroyed, however, when
bhakti manifests in the living entity’s heart, due to his having engaged in any
aspect of bhakti, such as nama-kirtana. Srila Riipa Gosvami states in his Sr1
Namastaka (4):

yad-brahma-saksat-krti-nisthayapi
vinasam ayati vina na bhogaih

apaiti nama sphuranena tat te
prarabdha-karmeti virauti vedah
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O Bhagavan in the form of the holy name, the Vedas loudly declare that
the devotees’ fructified reaction (prarabdha-karma), which cannot be
eliminated even by resolute meditation on impersonal brahma, which
is like the flow of an unbroken stream of oil, is at once mitigated by
Your appearance on their tongue, even without their undergoing any
suffering. Realization of knowledge of impersonal brahma can destroy the
results of accumulated past activities and of the activities one is currently
performing, but one’s sinful and pious fructified reactions are destroyed
only by suffering them, not by knowledge of impersonal brahma. Simply
by uttering Your holy name, however, that prarabdha-karma is destroyed.

Sri Krsna personally told Uddhava, “bhaktih punati man-nistha, svapakan
api sambhavat — resolute devotion to Me purifies even one who has been born
into a family of dog-eaters” (Srimad-Bhagavatam 11.14.21).

The fault of low birth is a result of one’s prarabdha-karma. According
to an axiom of logic (nyaya), “Removal of the cause (karana) brings about
removal of the effect (karya).” Accordingly, by acknowledging that the defect
of a lower birth, which represents an effect (kdarya), has been eliminated, it
is understood that prarabdha, or the cause (kdarana), must have been erased
already. Moreover, the Puranas explain that all mental and physical ailments
resulting from prarabdha are destroyed by nama-sankirtana:

adhayo vyadhayo yasya / smaranan nama-kirtandt
tadaiva vilayam yanti / tam anantam namamy aham
Skanda Purana
(quoted in Hari-bhakti-vilasa 11.355)

I offer obeisance to Lord Anantadeva. Remembering Him and uttering

His name immediately dispels all kinds of mental and physical ailments.

Thus, even though devotees are free from prarabdha, Bhagavan mercifully
gives them worldly disease, suffering and lamentation, in order to increase
their humility, eagerness, anxiety and so on. In Srimad-Bhagavatam (1.8.25),
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it is seen that Queen Kunti prayed to Sri Krsna only for adversity. It is thus
easily understood that hidden within this adversity lies the treasure of prema.
The Supreme Lord has directly declared, “When I favour someone, I
quickly take away his wealth. Then his relatives, considering him wretched,
abandon him. At that time, devoid of shelter, he takes full refuge at My lotus
feet.” Bhagavan has also said, “The great ailment of poverty is a symptom
of My special mercy.” Hence, for the devotee’s auspiciousness, Bhagavan
purposefully gives him sorrow, a humbling situation and so on. Thus,
because the devotee does not have to undergo the results of his karma, the
miseries he experiences can never be said to be the fruits of his prarabdha.

Thus ends the Piyusa-varsini-vrtti commentary
on the Third Shower of Nectar,
named Sarva-graha-prasamini

(“Elimination of All Impediments to Bhakti”).
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Text 1

Nisthita-bhakti presented in accordance with the sequence

written in Srimad-Bhégavatam

atha purvam ya anisthita nisthiteti dvi-vidhokta bhajana-kriya tasyah prathama
sad-vidha laksita | tato dvitiyam alaksayitvaivanartha-nivrttih prakranta | yad
uktam—-“srmvatarin sva-kathah krsnah punya-sravana-kirtanah | hrdy antah-
stho hy abhadrani vidhunoti suhrt-satam || nasta-prayesv abhadresu nityam
bhagavata-sevaya | bhagavaty uttama-sloke bhaktir bhavati naisthiki ||” iti |
tatra “Srnvatam sva-kathah krsnah punya-sravana-kirtanah” ity anisthitaiva
bhaktir avagamyate naisthikity agre vaksyamanatvat | “abhadrani vidhunoti”
iti tayor madhye evanarthanam nivrttir ukta | “nasta-prayesv abhadresu”
ity atra tesam kascana bhago ndpi nivartata ity api sucita iti | ataeva krama-
praptataya nisthita bhaktir idanim vibriyate || 1 ||

Bhavanuvada: Thus far, two types of bhajana-kriya (devotional practice)
have been described: anisthita (devoid of steadiness) and nisthita (fixed). In
the explanation of anisthita-bhajana-kriya, its six different divisions were
presented, such as utsaha-mayi. Yet, following that, contrary to what might
be expected, the symptoms of nisthita-bhajana-kriya (steadfast devotional
practice) were not examined. Rather, we turned our attention to the topic of
anartha-nivrtti (the eradication of impediments to bhakti). This is because it
is said in Srimad-Bhagavatam (1.2.17-18): “Sri Krsna is the supreme well-
wishing friend of the saints, and hearing and chanting His glories is the
topmost virtue. He situates Himself in the heart of those who constantly
engage in hearing about Him, thus destroying their amassed inauspiciousness.
When all of their inauspiciousness has been virtually destroyed (nasta)
through constantly serving the Bhagavata [grantha-bhagavata and bhakta-
bhagavata], then unflinching devotion (naisthiki-bhakti) for Uttama-sloka Sri
Bhagavan (He who is eulogized by the sublime verses of sastra) awakens
within their heart.”
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In the first line of these verses — srnvatam sva-kathah krsnah, punya-
sravana-kirtanah — unsteady devotion (anisthita-bhakti) has been mentioned,
and naisthiki-bhakti has been described afterward. But between these
two types of bhakti, there is a description of anartha-nivrtti: “Their vast
accumulation of inauspiciousness is destroyed” (abhadrani vidhunoti). This
statement denotes the topic of anartha-nivrtti. Furthermore, the use of the
words nasta-prayesv abhadresu (“as the mass of inauspiciousness is nearly
destroyed”) indicates that there is still a portion of inauspiciousness that
has not been eradicated. Therefore, the fact that nisthita-bhakti is being
described now, after anartha-nivrtti, is based entirely on the sequence
presented in Srimad-Bhagavatam.

Piyusa-varsini-vrtti: In Text 5 of the Second Shower of Nectar, the two
stages of bhajana-kriya — anisthita and nisthita — were described. The six
types of anisthita-bhajana-kriya were then elaborately delineated from Text 6
to the end of that Shower.

However, the Third Shower of Nectar did not begin with an elabo-
ration on the second type of bhajana-kriya (nisthita-bhajana-kriya), along
with its symptoms, as one might expect. Instead, the topic of anartha-nivrtti
was delineated.

Why has anartha-nivrtti been discussed after the unsteady practice of
devotion (anisthita-bhajana-kriya) instead of the steady practice of devotion
(nisthita-bhajana-kriya)? Srila Visvanatha Cakravarti Thakura quotes two
verses from Srimad-Bhagavatam that support the sequence of his presentation.
In these verses, nistha is described only after an elucidation on anartha-nivrtti.

srnvatam sva-kathah krsnah / punya-sravana-kirtanah
hrdy antah-stho hy abhadrani / vidhunoti suhrt satam

nasta-prayesv abhadresu / nityam bhagavata-sevaya
bhagavaty uttama-sloke / bhaktir bhavati naisthiki
Srimad-Bhagavatam (1.2.17-18)
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Sri Krsna is the eternal well-wishing friend of the saints. Both hearing
and uttering His glories are purifying. Sri Krsna situates Himself in the
heart of those who hear His katha and destroys all their inauspicious
tendencies.

By continually serving Srimad-Bhagavatam (grantha-bhagavata) or
by constantly rendering service to Bhagavan’s pure devotees (bhakta-
bhagavata), the inauspiciousness in the heart is almost fully destroyed.
It is then that unflinching devotion (naisthiki-bhakti) to Bhagavan Sri
Krsna, He who is eulogized by transcendental slokas, awakens within
the heart.

In the beginning of the first of the aforementioned verses, it is stated,
“Srnvatam sva-kathah krsnah, punya-sravana-kirtanah — attentively hearing
and chanting the glories of Bhagavan Sri Krsna are purifying.”

It is to be understood that these words refer to the stage of anisthita-
bhajana-kriya. This is because they are followed by the description “hrdy
antah-stho hy abhadrani — after entering their hearts, He purifies them of all
inauspiciousness.” This statement in the first of these two verses describes
the stage of anartha-nivrtti. We thus find that the phase in which anarthas are
eradicated is only mentioned after anisthita-bhajana-kriya.

In the first part of the second verse, it is stated, “nasta-prayesv abhadresu,
nityarm bhagavata sevaya — as a result of continuously serving the grantha-
bhagavata (Srimad-Bhagavatam) or the bhakta-bhagavata (the pure devotee
of Bhagavan), anarthas are almost completely destroyed.” This statement
indicates that even in the stage of anartha-nivrtti, portions of some very
powerful anarthas have not yet been exterminated.

It is for this very reason that [in Shower 3, Text 4] Srila Visvanatha
Cakravarti Thakura has so logically presented the five stages of freedom from
these anarthas, namely partially free (eka-desa-vartini), predominantly free
(bahu-desa-vartini), almost completely free (prayiki), completely free (piirna)
and absolutely free (atyantiki).
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In other words, it was mentioned that even up to the stage of rati
(bhava), portions of some very powerful anarthas stemming from past
offences (aparadhottha-anarthas) still remain. The same has been indicated
in the aforecited statement from Srimad-Bhagavatam. In the following verse,
Srila Rapa Gosvami delineates the sequence in which bhajana progresses:

adau sraddha tatah sadhu- / sango ’tha bhajana-kriya
tato ‘nartha-nivrttih syat / tato nistha rucis tatah

Herein, bhajana-kriya refers solely to the stage of unsteady devotional
practice (anisthita-bhajana), because in this verse also, the stage of nistha has
been mentioned only after the stage of anartha-nivrtti. It is therefore logical
to describe unwavering devotional practice after the eradication of anarthas
has been portrayed.

Next, nisthita-bhajana-kriya will be described.

Text 2
2a ~ Nistha & symptoms of nistha

nistha naiscalyam utpanna yasya iti nisthita | naiscalyam bhakteh pratyaham
vidhitsitam apy anartha-dasayam laya-viksepapratipatti-kasaya-rasasvadanam
paiicanam antariyanam durvaratvan na siddham asit | anartha-nivrtty-
anantaram tesam tadiyanam nivrtta-prayatvat naiscalyam sampadyate iti
layady-abhava eva nistha-lingam |

Bhavanuvada: The stage of bhakti in which nistha, or niscalata (the
quality of being unwavering), has arisen is called nisthita-bhajana-kriya.

Even when someone desires to daily perform the limbs (angas) of
bhakti, such as sravana and kirtana, if he is still in the stage of being bound
by anarthas, then he will be unable to make his performance of bhakti
steady on account of the following five almost irrepressible obstacles:
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laya (drowsiness), viksepa (distraction), apratipatti (incompetence), kasaya
(bitterness) and rasasvada (taste for mundane pleasure).

The quality of nistha (fixed determination) can only enter one’s
performance of bhakti after the stage of anartha-nivrtti, when these five
obstacles have almost gone. Hence, we should understand that the absence
of these five obstacles is symptomatic of nistha.

Piyusa-varsini-vrtti: Here, the symptoms of the stages of nistha are being
explained. Nistha means “without wavering”. When steadiness is achieved
in bhajana, it is called nisthita-bhajana-kriya. Even when the sadhaka tries
to bring this steadiness to his bhajana, as long as he remains at a stage in
which he is still bound by anarthas, his aspirations will go in vain. He will
not achieve steadiness in bhajana, because five kinds of obstacles remain
within him.

Srila Visvanatha Cakravarti Thakura has described that the absence of
these five kinds of obstacles — laya, viksepa, apratipatti, kasaya and rasasvada —
is the sign that nistha has awakened.

In Srimad-Bhagavatam (4.24.59), Sri Rudra prays to Sri Bhagavan:

na yasya cittam bahir-artha-vibhramam
tamo-guhayarm ca visuddham avisat

yad-bhakti-yoganugrhitam anjasa
munir vicaste nanu tatra te gatim

O Master, the fruit of associating with saints (sat-sanga) is the performance
of bhakti-yoga to You, through which a person’s consciousness is blessed
and becomes supremely pure. Consequently, one’s consciousness is no
longer distracted by external sense objects, and one does not enter into
the dark cave of ignorance. At that time, a person can understand You,
the Absolute Truth.

This verse describes a sadhaka who is free from laya, viksepa, kasaya,
apratipatti and rasasvada.
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2b ~

The five obstacles to nistha

tatra layah kirtana-sravana-smaranesu uttaresv adhikyena nidrodgamah | viksepah

tesu vyavaharika-varta-samparkah | apratipattih kadacil laya-viksepayor abhave

kirtanady-asamarthyam | kasayah krodha-lobha-garvadi-sarskarah | rasasvadah

visaya-sukhodaya-kale kirtanadisu mano ‘nabhinivesa iti |

Bhavanuvada:

(1) Increasingly oppressive drowsiness while chanting, more while hearing,
and even more while remembering, is called laya.

(2) Reminiscing about various topics related to mundane life at the time
of hearing, chanting or remembering is called viksepa.

(3) Even in the absence of laya and viksepa, sometimes we may still find
that we are simply unable to properly hear, chant or remember. This
obstacle is known as apratipatti.

(4) The various impressions of anger, greed and false ego that manifest
while performing sadhana of the limbs of bhakti, such as hearing,
chanting or remembering, is called kasaya.

(5) The inability to absorb the mind in the angas of bhakti such as kirtana

when the opportunity for material sense pleasure arises is known as

rasasvada.

Piyusa-varsini-vrtti: The five kinds of obstacles [to nisthal are as follows:

laya, viksepa, apratipatti, kasaya and rasasvada.

QY]
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Laya — The increasing drowsiness that comes while hearing, chanting
and remembering is known as laya. In other words, due to the
obstacle of laya, drowsiness emerges more while hearing than while
chanting, and even more while remembering than while hearing. Such
sleepiness manifests from the mode of ignorance and deprives the
sadhaka of relishing the rasa of bhajana. It prevents him from tasting



(2)

3

(4)

Fourth Shower of Nectar - Text 2b

the sweetness of the limbs of bhakti like sravana and kirtana. In fact, this
obstacle arises because relish of the names, forms, qualities and pastimes
of Bhagavan is absent.

Viksepa — When mundane, ordinary topics commingle with hearing,
chanting, remembering and so on, it is called viksepa. For example,
the sadhaka may hold his japa-mala in his hand and continue chanting his
fixed number of rounds, and at the same time engage in gossiping with
others about all kinds of mundane things. Then the sadhaka’s restless,
or distracted, mind, totally immersed in mundane topics, is unable
to touch the holy name. Since the sadhaka’s daily goal is merely the
completion of his fixed number of rounds, he remains deprived of truly
tasting the nectar of the holy name.

As such, although the sadhaka may sit in an assembly and listen to
bhagavat-katha from beginning to end, he will be ensnared by topics
of mundane enjoyment. Due to this obstacle, the sadhaka’s mind
cannot remember the transcendental form and pastimes of Bhagavan,
and instead wanders here and there, clinging to various topics. Such
wandering is the work of the mode of passion.

Apratipatti — Even if the first two obstacles, laya and viksepa, no longer
remain, we see that the mind of the sadhaka may still be incapable of
hearing and chanting. This obstacle is called apratipatti, “incompetence”,
or “failure”. In this condition, a lack of enthusiasm appears within
the sadhaka’s mind, creating lethargy in bhajana. In fact, enthusiasm
(utsaha) has been called the life of sraddha. This apratipatti is born from
the mode of ignorance.

Kasaya — When previous impressions of anger, greed, conceit and so forth
are present in one’s practice of hearing, chanting and remembering, it
is called kasaya. When one is still bound by anarthas, then, on account
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of previous impressions, the following will arise within one’s heart:
anger, even at the slightest provocation; a desire to relish sweet, tasteful
preparations; greed for wealth; and false ego and vanity in regard to
one’s body and possessions.

(5) Rasasvada — The mind cannot experience material pleasure and
simultaneously be absorbed in hearing, chanting and remembering.
Thus, on account of the mind’s absorption in material enjoyment, it
cannot be absorbed in bhajana. This obstacle is called rasasvada. One
should understand that both kasaya and rasasvada are the work of the
mode of passion.

It is by these symptoms that the sadhakas can ascertain for themselves
whether or not they have entered nisthita-bhakti.

2¢ ~ Unaffected by emotions arising from passion

and ignorance

“bhaktir bhavati naisthiki | tada rajas-tamo-bhavah kama-lobhadayas ca
ye | ceta etair anaviddharii sthitam sattve prasidati ||” ity atra cakarasya
samuccayarthatvad rajas-tamo-bhava eva labhyante | kim ca etair anaviddham
ity ukte bhava-paryantam tesam sthitir apy asti bhakty-abadhakatayaiva || 2 ||

Bhavanuvada: At this point, one may ask, “Can the remaining anarthas,
those that have not been completely eradicated, cause obstacles in bhakti,
even after attaining the stage of nisthita-bhakti?” Srimad-Bhagavatam (1.2.19)
has been quoted to address this doubt: “Upon the awakening of unflinching
determination in bhakti (naisthiki-bhakti), the emotions that arise due to the
material modes of passion and ignorance, as well as lust, greed and so on,
no longer penetrate the heart of the devotee. Thus his heart, being situated

in suddha-sattva (pure transcendence), obtains complete happiness.”
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In this verse, we should understand by the conjunctive use of the
word ca, which is used in the sense of “the total aggregation of the previous
terms”, that all of these worldly emotions, such as those in the modes
of passion and ignorance, still exist at the stage of nistha. But the verse
also states that “the consciousness of the devotee remains more or less
undisturbed or untouched.” This statement establishes that as long as the
stage of bhava has not been attained, these worldly emotions essentially
exist, but in a benign form and not as impediments to bhakti.

Piytsa-varsini-vrtti: Srila Visvanatha Cakravart Thakura is saying that
even after the stage of anartha-nivrtti, moods arising from the material modes
of passion and ignorance continue to exist within the heart of the sadhaka.
However, the way in which such moods create these five types of obstacles and
disturb the bhajana of one at the stage of anartha-nivrtti does not occur for one
at the stage of nistha. Rather, at that stage, they remain in an innocuous form.
Here, the author presents the last line of the two verses from Srimad-Bhagavatam,
quoted at the beginning of this Fourth Shower, and the subsequent verse:

bhaktir bhavati naisthiki

tada rajas-tamo-bhavah / kama-lobhadayas ca ye
ceta etair anaviddhari / sthitar sattve prasidati
Srimad-Bhagavatam (1.2.18-19)

Upon the awakening of unflinching determination in bhakti (naisthiki-
bhakti), the moods that arise due to the material modes of passion and
ignorance — lust, greed and so on — no longer contaminate the heart
of the sadhaka. Thus his heart, being situated in suddha-sattva (pure

transcendence), obtains complete happiness.

The letter ca in the above verse is understood to mean “aggregate”,
which indicates that the lust, greed and emotions in the modes of passion
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and ignorance are all still present. However, at that point, they are not
impediments to bhajana but remain within the heart of the sadhaka
innocuously. This explains why, when one has nistha, no obstacle remains in
one’s hearing, chanting and remembering.

In his Sarartha-darsini commentary on these verses, Srila Visvanatha
Cakravarti Thakura explains the meaning of the word anaviddham as follows:

tena purva-dasayam kama-lobhadyaih tiksna-sarayitaira-viddham
cetah katham prasidatu katham va kirtanadeh samyagasvadam
labhatam nahi vyatha jarjaritasyan nadikarm samyak rocate iti
bhavah |

This means that prior to the awakening of nistha in bhajana, the heart
of the sadhaka is pierced by the sharp arrows of lust, greed and so forth, so
how can it feel joy? How will the sadhaka be capable of thoroughly tasting
the nectar of hearing, chanting and remembering? A person being torn apart
by arrows will never be entirely able to relish his meal.

Text 3

3a ~ Nistha directly in bhakti herself & nistha in that
which is favourable to bhakti

sd ca nistha saksad-bhakti-vartini tad-anukiila-vastu-vartiniti dvi-vidha | tatra
saksad bhaktir ananta-prakarapi sthullataya tri-vidha; kayiki vaciki manasi
ceti | tatra prathamam kayikyas tato vacikyas tata eva manasya bhakter nistha
sambhaved iti kecit | bhaktesu taratamyena sthitanam api sahaujo-balanam
madhye kvacana bhakte vilaksana-tadrsa-samskara-vasat kasyacid eva
bhagavad-unmukhatvadhikyam syad iti nayam krama ity anye | tad-anukiila-
vastiini amanitva-manadatva-maitri-dayadini |
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Bhavanuvada: Nistha is also of two types: (1) resting in bhakti herself,
saksad-bhakti-vartini [that is, directly related to the nine limbs of bhakti
such as sravana and kirtana] and (2) resting in that which is favourable
to bhakti, tad-anukiila-vastu-vartini [that is, related to favourable qualities
required to directly practise the limbs of bhakti].

Although saksad-bhakti-vartini-nistha is of many types, there are
three main divisions: kayiki (performed by the body), vaciki (performed
by speech) and manasi (performed within the mind).

Some people are of the opinion that a sadhaka first develops nistha in
bhakti performed with the body, then in bhakti performed by speech and
finally in bhakti performed within the mind. However, devotees develop a
greater inclination toward Bhagavan in either kayiki-bhakti, vaciki-bhakti
or manasi-bhakti according to their varying degrees of endurance [in
relation to the body], brilliance [in relation to the faculty of speech] or
power [in relation to the mind]. This is due to the impact of their various
previous experiences (samskaras). Thus, some say that there is no fixed
sequence in regard to these three divisions.

Qualities such as not desiring respect from others, yet always offering
others respect, friendship and compassion are favourable for bhakti. Nistha
in such qualities is called tad-anukiila-vastu-vartini.

Piyasa-varsini-vrtti: Now the categories of nistha are being defined.
Nistha in bhakti is of two types: (1) fixed determination related directly to
bhakti herself (saksad-bhakti-visayini) and (2) fixed determination related to
qualities favourable to bhakti (tad-anukula-vastu-visayini).!

1 Although the terms used in the Bhavanuvada and the Piyuisa-varsini-vrtti are different, their
implications are the same. The word vartini literally means “to rest in”, as in nistha resting directly
in bhakti or nistha resting in qualities that are favourable to bhakti. And visayini literally means

“within the scope of”. —Ed.
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(1) Saksad-bhakti-visayini-nistha
(fixed determination related directly to bhakti herself)

This nistha is of three types: related to the body (kayiki), related to

speech (vaciki) and related to the mind (manasi).

(1

(ii)

(iii)

Kayiki-nistha (fixed determination related to the body)

Resolve in performing activities such as the following constitutes
kayiki-nistha: hearing $r1 bhagavat-katha, serving the tulasi tree
and picking her leaves, making flower garlands for Bhagavan,
worshipping the deity, offering obeisances to the deity, circum-
ambulating the deity or a holy place and cleansing the temple of
Bhagavan.

Vaciki-nistha (fixed determination related to speech)

Resolve in performing activities such as the following constitutes
vaciki-nistha: kirtana of the names, forms, qualities and pastimes
of Bhagavan, offering prayers in eulogy, revealing one’s mind
through prayerful entreaty, glorifying Bhagavan and reciting
narrations about Him.

Manasi-nistha (fixed determination related to the mind)
Resolve in contemplating and remembering the names, forms,
qualities and pastimes of Sri Bhagavan constitutes manasi-nistha.

Unflinching faith, or steadiness, in these angas of bhakti is to have

fixed determination related directly to bhakti herself. In his commentary on

Bhakti-rasamrta-sindhu, Srila Jiva Gosvami has written, “nistha tatraviksepena

satatyam — when someone’s bhajana is uninterrupted and devoid of any

distractions, it is called nistha.”

Some people are of the opinion that nistha first awakens in bhakti

performed with one’s body (kayiki), then in bhakti performed through one’s

faculty of speech (vaciki) and finally in bhakti performed with one’s mind
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(manasi), but this is not the sequence every sadhaka passes through. According
to each sadhaka’s previous impressions, we find that he will have varying
degrees of endurance, brilliance and power. Some sadhakas have more mental
power [than physical endurance or brilliant faculty of speech], so it is not so
astonishing that they will first attain steadiness in bhakti performed with their
mind (manasi-bhakti). That is why it can be said that there is no fixed sequence
in the attainment of these three forms of nistha.

(2) Tad-anukula-vastu-visayini-nistha
(fixed determination related to qualities that are favourable to bhakti)

Qualities such as offering respect to others but never demanding respect
in return, sympathy, compassion, forgiveness, gratefulness and so forth are
favourable for bhakti. Offering respect to others and never demanding respect
in return help nourish humility, the elixir that gives life to the bhakti of
the sadhaka. Compassion for every living entity, friendship and a mood of
kindness are qualities by which bhakti becomes free from obstacles and firmly
established within the heart of the sadhaka. For those who cannot forgive the
faults of others, praying to God for forgiveness is nothing but imitation.

Of all these qualities, the quality of gratitude (krtajiata) is especially
favourable for bhakti, for Bhakti-devi does not appear in an ungrateful
heart. Sri Bhagavan Himself is thoroughly imbued with the quality of
gratitude. Bhagavan gives His very self as charity when the devotee makes
a simple offering of tulasi and water. When the evil sorceress Patana
simply imitated the mood of a mother, Bhagavan made her life successful
by instating her in the exalted position of His own nursemaid in Goloka.
Gratefulness is truly the testimony of an elevated personality’s greatness,
and ungratefulness is the testimony of a lowly person’s worthlessness. To
whatever extent a person has become truly elevated, gratitude will be found
residing in his heart. Bhakti-devi will never appear in a small-hearted person
devoid of gratitude.
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3b ~ Not desiring respect for oneself & offering all respect to

others, etc. does not necessarily indicate nistha

tesar nistha ca kutracana sama-prakrtau bhakte bhakter anisthatatve drsyate
kutracana tasminn uddhate bhakte nisthitatve ’pi na drsyate yady api tad api
bhakti-nisthaiva sva-sattvasattvabhyam tan-nistha-sattvasattve sudhiyam
avagamayati na tu bala-pratitir eva vastavikartum sakyeti |

Bhavanuvada: Sometimes we see that a self-controlled devotee lacks
nistha in bhakti but has nistha in such qualities as not desiring respect and
always offering it. Inversely, we may also observe that a devotee with an
arrogant nature has nistha in bhakti but not in such qualities.

It appears to be a valid inference to many, not only to those with
immature intelligence but even to learned persons, that the presence of
these favourable qualities signifies nistha in bhakti, and that their absence
signifies a lack of nistha in bhakti.

Piyusa-varsini-vrtti: It is possible that within the heart of a self-controlled
sdadhaka, we may find that all these good qualities are present despite the
absence of nistha in bhakti. In other words, such qualities may be evident in
some self-controlled devotees who are still at the stage of unsteady devotion
(anisthita-bhakti), and conversely, we may find a sadhaka with an exalted
nature in whom nistha has already arisen but who does not exhibit any of
these qualities.

Therefore, there is no certainty that these auspicious qualities will
awaken wherever nistha is manifest. The opinion that the presence of all
these good qualities is an indication that nistha in bhakti has been awakened,
and that the absence of them is an indication that it has not, may be adopted
not only by those who are ignorant of sastra but even by those who are wise
and conversant with Sastra.
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3c ~ Nistha in kirtana and so forth is actual nistha

yad uktam — “bhaktir bhavati naisthiki | tada rajas-tamo-bhavah kama-
lobhadayas ca ye | ceta etair anaviddham sthitam sattve prasidatiti |” Sravana-
kirtanadisu yatnasya Saithilya-prabalya eva dustyajye sambhavanti nisthitanisthite
bhakti pradarsayetam iti sarnksepato vivekah || 3 ||

iti madhurya-kadambinyam nisyanda-bandhura nama caturthyamrta-vrstih || 3 ||

Bhavanuvada: And this is understandable, given that Srimad-Bhagavatam
(1.2.19) states that it is only when naisthiki-bhakti awakens within the
devotee’s heart that he will no longer be hindered by passion and ignorance,
or by lust, greed and the like. Thus situated in suddha-sattva, he will achieve
true happiness.

Intense enthusiasm to perform the limbs of bhakti, such as hearing
and chanting, is the actual benchmark of steadiness (nistha) in bhakti, and
laxity in performing the limbs of bhakti is the benchmark of unsteadiness
(anistha) in bhakti. This is but a summary of the deliberation on the subject
of bhakti-nistha.

Thus ends the Bhavanuvada
of the Fourth Shower of Nectar, named

Nisyanda-bandhura
(“Flow of Ambrosia”).

Piyusa-varsini-vrtti: We find the apparent evidence for this misconcep-
tion [regarding what indicates nistha] in Srimad-Bhagavatam (1.2.18-19):
bhaktir bhavati naisthiki

tada rajas-tamo-bhavah / kama-lobhadayas ca ye
ceta etair anaviddhar / sthitam sattve prasidati
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When naisthiki-bhakti manifests within the heart, it can no longer be
affected by the modes of passion and ignorance, nor by their effects,
such as lust and greed. Thus, becoming situated in suddha-sattva, one’s

heart attains true happiness.

Although the previously mentioned qualities are favourable for nistha in
bhakti, they are not required to determine nistha in bhakti. The intensity or
apathy of one’s sravana, kirtana, etc. are requisite in determining whether
one is practising nisthita-bhakti or anisthita-bhakti. In other words, we
should understand that intense endeavour in $ravana and kirtana indicates
firm steadiness in bhakti, and its absence indicates unsteadiness.

Thus ends the Piyiisa-varsini-vrtti
on the Fourth Shower of Nectar, named
Nisyanda-bandhura
(“Flow of Ambrosia”).

320



Fifth Shower of Nectar

Redlization of Transcendental Taste

Sadhana-bhakti

Ruci







Text 1

The awakening and symptoms of ruci & ruci as the factor

that awakens asakti

athabhyasa-krsna-vartma-dipitarn bhakti-kanicana-mudram sva-tejasa vahantim
dadhane bhakta-hrdi tasyam rucir utpadyate | Sravana-kirtanadinam anyato
vailaksanyena rocakatvam rucih | yasyam utpadyamanayar purva-dasayam iva
tair muhur apy anusilitair na sramopalabdhi-gandho ’pi | ya hi tesu vyasanitvam
acirad evotpadayati | yatha nityam sastram adhiyanasya batoh kale sastrartha-
pravese sati sastrasya rocakatvam utpadyamanam eva tam tatra Sramari
nopanayaty asanjayati ca || 1 ||

Bhavanuvada: After the stage of nistha, the devotee, by carrying in
his heart the golden medallion of bhakti — which has been burnished by
the fire of steady practice and which bears its own unique splendour —
experiences the awakening of ruci (pure spiritual taste) in bhakti.

At that time, the distinctive delight the sadhaka feels in performing
one particular limb of bhakti over another is called ruci. When ruci is
awakened, a person does not experience even the slightest trace of fatigue
in his repeated performance of hearing, chanting and other limbs (angas)
of devotion, as he did at previous stages. This ruci quickly makes the devotee
addicted to his practice of the angas of bhakti. In other words, ruci leads to
the awakening of intense attachment (asakti) to such practice.

For example, a brahmana boy, by regularly studying the scriptures,
gradually gains a proper understanding of their meaning. As a result,
a relish for such study awakens in his heart. His delight is such that his
study does not cause him the slightest fatigue. Rather, it serves only to
intensify his attachment to scripture.

Piyusa-varsini-vrtti: The Fourth Shower of Nectar discussed nistha in
bhajana. Just as gold becomes dazzling by being heated in fire, similarly,
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the golden medallion of bhakti is burnished by the fire of the sadhaka’s
practice of bhajana with nistha. By keeping that medallion in his heart,
the sadhaka attains ruci in bhakti.

A golden gem on a person’s chest gives the chest a golden hue and causes
it to appear magnificent. In a similar way, the heart of a devotee carrying the
radiant medallion of bhakti becomes effulgent. Consequently, the devotee
progressively develops greater fondness for chanting than for hearing, and still
greater fondness for remembering than for chanting. The distinct relish one
obtains from transcendental perception of the forms, qualities, pastimes, etc.
of Sri Krsna and His associates is called ruci.

In his commentary on Bhakti-rasamrta-sindhu (1.4.15), Srila Jiva Gosvami
has written, “rucir abhilasah kintu buddhi-purvakam — ruci is understood
to mean a desire, but one that is guided by one’s intelligence (buddhi-
piirvakam).” In other words, it refers to a longing or thirst for Sri Krsna.
If this thirst is imbued with a favourable disposition toward Him, it is the
very life force of bhakti. Along with the awakening of such thirst for one’s
cherished Sri Krsna, a longing to serve Him with affection and warmth also
arises, automatically.

It is for this reason that Srila Jiva Gosvami has written that desire
(abhilasa) is of three types: a deep yearning to do what is favourable for
Sti Krsna (anukiilya-abhilasa), a deep yearning to serve Him with intimacy
(sauhardya-abhilasa) and a deep yearning to attain Him (prapty-abhilasa).
When the desire to please Sri Krsna by serving Him with genuine affection
arises, the desires to attain Him and to serve Him with intimacy also appear
in the heart, automatically. At the stage of ruci, these desires are impelled by
the intelligence, and at the stage of asakti, they are spontaneous.

Ruci pertains to one’s performance of bhajana of Sri Hari. The sadhaka’s
relish of the distinctive speciality of each aspect of bhakti in relation to
Sri Hari’s forms, qualities and pastimes is called ruci. When ruci awakens,
one does not experience even the slightest scent of fatigue in continuous
hearing and chanting, unlike at the previous stages. This ruci causes a deep
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attachment (asakti) to hearing, chanting and so forth to manifest in the heart
of the devotee. Subsequently, any time spent in activities that are unrelated
to Bhagavan seems exceedingly worthless. Before the stage of ruci, one is not
able to fully relish topics about Sri Krsna, but at the stage of ruci, such topics
are extremely delectable, and madhurya (a delightful sweetness) is realized.
In his commentary on Bhakti-rasamrta-sindhu (1.4.15-17), Srila Jiva Gosvami
has written, “rucih papa-bija-nasad bhaktau madhuryanubhavah — at the stage
of ruci, the seed of sinful activity is completely destroyed and one begins to
experience the sweetness of bhajana.” In the same commentary, Srila Jiva
Gosvami has also explained, “madhuryam tu riipa-guna-lilanam rocakatvam —
to relish the forms, qualities and pastimes of Sri Krsna exclusively is to realize
His delightful sweetness.”

When ruci for hari-katha is awakened, a person never feels satiated by
hearing and speaking about the attributes of Sri Krsna. In Srimad-Bhagavatam
(1.1.19), it is said:

vayam tu na vitrpyama / uttama-sloka-vikrame
yac-chrnvatam rasa-jianam / svadu svadu pade pade

[The sages headed by Sri Saunaka Rsi said:] O Sata Gosvami, even
though we have repeatedly heard about the valorous pastimes of Sri
Hari, who is glorified by exalted prayers, we are not satiated. To hear the
pastimes of Sr1 Hari spoken by rasika devotees is supremely relishable

at every moment.
Srimad-Bhagavatam (1.2.8) states:

dharmah svanusthitah pursam / visvaksena-kathasu yah
notpadayed yadi ratim / Srama eva hi kevalam

The occupational activities a man performs according to his own
social position are nothing but useless labour if they do not initiate an

attraction for hearing hari-katha.
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In his Krama-sandarbha commentary on the above verse from Srimad-
Bhagavatam, Srila Jiva Gosvami has determined that taste in bhajana awakens
with taste for hari-katha. He has written, “katha-ruceh sarvatraivadyatvat
sresthatvadc ca — indeed, in every way, taste for hari-katha is the first and also
the highest step.”

When a student first reads a particular scripture, he needs to endeavour
assiduously to ascertain its essence, which he finds abstruse. Consequently, he
does not find his study relishable. In time, however, when the actual meaning
of the scripture dawns on him, he finds great satisfaction and delight in such
study, and his effort is completely devoid of strain. Similarly, the bhajana of
sadhakas entering the path of bhakti is somewhat slack, because they do not
experience relish in practising the limbs of bhajana. Bhajana seems extremely
difficult to them. But by persisting in their practice, their heart gradually
becomes cleansed and they relish bhajana-rasa. To the degree that this takes
place, they experience the awakening of taste in bhajana.

Text 2

Bhakti destroys ignorance & awakens a taste for bhakti

vastutah siddhante tu paittika-vaigunyena disitayam rasanayam sitaya
arocakatve ’pi sitaiva tad-vaigunya-nirasakam ausadham iti vivekinah tasya
eva yatha muhur upasevane kalena svadviyam svadviyam abhatiti tasya eva
rocakatvam tathaivavidyadi-vidusitasya jivantahkaranasya Sravanadi-bhaktya
tad-dosa-prasame tasyam rucir udbhavatiti || 2 ||

Bhavanuvada: The actual conclusion can be understood as follows: For
the tongue afflicted by jaundice, the mere taste of natural rock candy is
unpleasant. Nonetheless, according to the opinion of the wise, such rock
candy is actually the cure for jaundice. By regularly taking rock candy, one
can gradually perceive its sweetness, and a taste for it develops. In the
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same way, by continuously engaging in bhakti characterized by sravana,
kirtana, etc., the heart of the living entity polluted by nescience (avidya)
and so forth becomes cleansed of these defects, and ruci for bhakti is
awakened.

Piyusa-varsini-vrtti: Here, Srila Visvanatha Cakravarti Thakura asserts that
one whose tongue is afflicted by jaundice finds rock candy, which is naturally
sweet, to be bitter. Ayurvedic doctors tell us that rock candy is a most effective
medicine for jaundice, that one who takes it regularly will be cured, and that
to the degree that one is cured, one will gradually appreciate its sweetness.
Similarly, although a person whose mind is afflicted by the contamination of
ignorance (avidya), false identification (asmita), material attachment (raga),
aversion (dvesa) and absorption in worldly objects (abhinivesa) may hear
and extol the names, forms, qualities and pastimes of Sri Hari, which are
superlatively sweet by nature, he does not relish that sweetness.

Exalted and enlightend personalities declare this sravana and kirtana of
the names, forms, qualities and pastimes of Sri Hari to be the sole elixir for
destroying the disease of ignorance and other such impurities. By continuous
hearing and recitation, the heart is gradually cleansed of pollution, and the
disease of ignorance vanishes. To the degree that this takes place, one will
develop a taste in $ravana, kirtana and so forth. This is how the sadhaka’s
taste is awakened in these practices. Bhagavan Sri Krsna describes this to
Uddhava in Srimad-Bhagavatam (11.14.26):

yatha yathatma parimrjyate ’sau
mat-punya-gatha-sravanabhidhanaih

tatha tatha pasyati vastu siksmam
caksur yathaivanjana-samprayuktam

O Uddhava, just as defective eyes are cured by the application of
collyrium and begin to develop the power to see minute objects, so the

mind is cleansed of mundane contamination by hearing and speaking
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about My pastimes, which are supremely purifying. The sadhaka thus
begins to perceive subtle reality. In other words, he is able to experience

the sweetness of My names, forms, qualities and pastimes.

Text 3

Taste dependent on external excellence in relation to Bhagavan

& taste not dependent on such external excellence

sa ca rucir dvi-vidha; vastu-vaiSistyapeksini tad-anapeksini ca | vastunam
bhagavan-nama-riipa-guna-liladinam vaisistyam kirtanasya sausvaryadimattvam
varnita-bhagavac-caritader gunalankara-dhvany-adimattvam paricaryadinam
tadrsa-svabhista-desa-patra-dravyadi-sad-bhavavattvam yad apeksate tad
vastu-vaisistyapeksini | kim kim kidrsam vyaijanam asti iti prcchatam manda-
ksudvatam iva | prathama seyar yato 'ntahkaranasya yat kificid dosa-lava
eva kirtanadinam vaisistyam apeksate ato ’sty antahkarana-dosabhasa jieya |
dvitiya tu yatha tan-nama-riipady-upakrama eva balavati bhavanti vaisistye tv
atipraudhatvam apadyamaneyam ndsti mano-vaigunya-gandha eva jieya || 3 ||

Bhavanuvada: Ruci is of two types: (1) ruci that is dependent on external
excellence in relation to Bhagavan (vastu-vaisistya-apeksini), and (2) ruci
that is not dependent on external excellence in relation to Bhagavan (vastu-
vaisistya-anapeksini).

Here, vastu refers to the names, forms, qualities and pastimes of Sri
Bhagavan, and vaisistya refers to their external excellence. For example,
one may anticipate a pleasing and sweet melody in kirtana; one may
be eager to hear a description of the transcendental characteristics and
pastimes of Bhagavan that is expressed in appropriate ornate language,
voice, tone and so forth; or one may expect, in accordance with one’s

cherished standard, that the service and worship of Bhagavan is performed
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appropriately and to perfection, in terms of place, time, person, purity of
ingredients, etc. The ruci that develops in one who is dependent on these
external excellences is called vastu-vaisistya-apeksini-ruci.

This is likened to a person who sits down to take a meal and asks,
“What kinds of dishes have been prepared? How tasteful are they?”
Such inquiries would be symptomatic of a mild appetite only. Vastu-
vaisistya-apeksini-ruci is something like that. If one’s mind is contaminated
by the slightest trace of impurity, then one’s taste in kirtana and other limbs
of bhakti will depend upon the above-mentioned external excellences. We
should know that this type of ruci reveals that one’s mind is still enveloped
in a layer of contamination.

The second type of ruci, however — vastu-vaisistya-anapeksini-ruci (taste
that is not dependent on external excellence in relation to Bhagavan) - is
extremely powerful from the moment one engages in sravana and kirtana of
Sri Bhagavan’s names, forms and so forth. And if excellence in relation to Sri
Bhagavan’s names, forms and so forth happens to be present — for example,
when the kirtana is performed with melody, metre, musical flourishes, etc. —
then this ruci ripens even more, and one becomes filled with immense delight.
It is to be understood that not even the slightest scent of any defect remains in
the heart of one in whom this type of ruci has awakened.

Piyusa-varsini-vrtti: Ruci is of two types: vastu-vaisistya-apeksini and
vastu-vaisistya-anapeksini.

(1) Vastu-vaisistya-apeksini — taste (ruci) that is dependent on the external
excellence of an object (vastu). We should understand that here, the
word vastu refers to Bhagavan. When there is an expectation that
kirtana of the names, forms, qualities and pastimes of Sri Bhagavan
should be performed with wonderful melodies and proper rhythm
and metre, that the narrations about Him should contain enchanting
descriptions endowed with ornate language, or that the service and
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(2)
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worship of the deity of Sri Bhagavan should be performed in a cherished
and pure place, at an appropriate time and with charming ingredients,
it indicates vastu-vaisistya-apeksini-ruci. In other words, in the absence of
these elements, one’s relish is not awakened.

Before taking a meal, a person with little appetite will ask, “What
foodstuffs have been prepared? How palatable are they?” Conversely, a
person who is famished will not ask such questions. He accepts whatever
has been prepared, whether it is tasty or not. In the same way, those with
a strong taste for the limbs of bhakti do not carry the expectation that the
kirtana should be melodic, cadential, rhythmic and so forth. The minds
of those who hold such expectations have not been purified completely. It
is to be understood that a trace of contamination still exists.

Vastu-vaisistya-anapeksini — taste (ruci) that is not dependent on the
external excellence of an object (vastu). A person with this type of ruci
does not expect any of the above-mentioned excellences. From the
outset, his hearing and chanting of the names, forms, qualities, etc. of
Sri Bhagavan is resolute, intense and brimming with enthusiasm. Such
ruci is composed of unflinching faith in the names, forms, qualities,
pastimes and worship of St1 Bhagavan. It does not hinge upon melodic,
rhythmic or musical elements in the performance of kirtana, but if the
features of external excellence are present, that ruci develops further
into an extremely mature state. For example, an exceedingly hungry
person eats food without caring whether it is tasty or not. He happily
consumes plain rice, even without an accompanying dish of mixed
vegetables. At the same time, if various first-class dishes are available,
he experiences an even more astonishing relish of them. Thus, ruci
that does not rely on any external excellence is referred to as vastu-
vaisistya-anapeksini-ruci. If, however, such excellence is present, this
ruci matures greatly and becomes completely delectable. When this
type of ruci is awakened, not even the slightest scent of the impurity of
dependence on external attributes lingers in the heart.
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Text 4

The despondency and bliss of a person in whom ruci

has awoken

tatas caho sakhe! krsna-namamrtani vihaya kim iti dusparigraha-yoga-ksema-
varta-visayesu nimajjayasi tvam va kim bravimi dhin mam yad aham api pamarah
sri-guru-carana-prasada-labdham apy etad vastu sva-granthi-nibaddham maha-
ratnam ivanupalabhya parito bhramann etav antam kalam anyavya-para-
paravara-madhye mithya-sukha-lesa-sphutita-kapardaka-matram anvisyayumsi
vrthaivanayam | bhakteh kam apy anangi kurvan sakter abhavam evadyotayam |
hanta sa evaham saiveyarh me rasand ya hy anrta-katu-gramya-pralapam amrtam
iva lihyati bhagavan-nama-guna-vartasu salasaivasit | hanta hanta tat-katha-
sravanarambha eva svapam bhajars tadaiva kadacit prastutayam gramya-vartayam
utkarnataya labdha-jagaram sadhinam sad eva tat sakalam akalankayam | asya
ca duspurasya jatharasya krte jaratho ’pi karis kan duskrtodyaman nakaravam |
tad aham na jane kasmin va niraye sva-krta-phalam upabhufijanah sthasyamiti
nirvidyamanas tadaiva kvacid aho raho bhuvi mahopanisat-kalpa-valli-phala-
saram saranga iva prabhos caritamrtam svadayann abhivadayan muhur muhur
api sadhun avyadhuta-samlapas tisthann upavisan pravisann api bhagavad-dhama-
baddhamala-seva-nisthas tan-mana unmana ivabhijia-lokair alaksyamano bhakta-
jana-bhajanananda-nrtyadhyayam adhyetum upakramamana iva ruci-nartakya
panibhyam grhitveva tat-tac-chiksyamana iva kancana-mudam ananubhiita-
carim upalabhe na jane kusilavacaryabhyam bhava-premabhyam kalena pravisya
nartayisyamanah kasyam va nirvrtini-vrti virajayisyatiti || 4 |

iti madhurya-kadambinyam upalabdhasvada-nama paicamy amrta-vrstih || 5 |

Bhavanuvada: “O my friend, having abandoned the nectar of the name
of Sri Krsna, why are you becoming absorbed in talk of acquiring and
maintaining that which is difficult to attain? What shall I say to you? Fie on
me indeed! By the mercy of the lotus feet of $ri guru, a most sinful person
like me attained something as great as devotion to the Supreme Lord
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(bhagavad-bhakti). Not understanding its value, I have forgotten about it,
just as one may forget about a precious jewel bound within the hem of
one’s cloth. In this way, I wander here and there in the hope of attaining
false, insignificant happiness, just as one searches in all four directions for
a chipped cowrie (a shell used as money). I have abandoned the practice
of bhagavad-bhakti and wasted my entire life, wandering throughout the
ocean of worldly sense gratification. By not accepting and engaging in any
of the activities of bhakti, I have exposed my complete powerlessness.

“Alas, alas! My tongue also, like me, is wicked by nature. To this day
it licks up bitter gossip, which is full of falsity, as if it were nectar, but it
is lazy to taste the ambrosial names, forms, qualities and pastimes of Sri
Bhagavan. Alas, alas! Sleepiness overwhelms me as soon as I sit to hear
hari-katha, but if material gossip starts, then my sleepiness vanishes and
I am all ears, eager to imbibe it with complete attentiveness. In this way,
time and again I have disgraced the assembly of saintly persons. Even in
my old age, what bad activity have I not endeavoured to perform merely to
fill my ever-dissatisfied belly? I do not know in which hell I am destined
to suffer the results of these wicked acts, nor for how long.”

The swan-like devotee, gripped by this state of lamentation while
living on this earth, repeatedly relishes and offers obeisance to the
nectarous characteristics of Sri Bhagavan. Such characteristics are the
essence of the fruit of the wish-fulfilling vine of the great Upanisads, which
hold the most confidential of all topics. Leaving aside all mundane talk,
such a devotee first sits in an assembly of sadhus, then resides near those
sadhus, and finally enters their fellowship. Sometimes he takes refuge in
Bhagavan’s holy abode, where he performs steadfast, immaculate service
to Him. He completely gives his mind to that service and eventually attains
full absorption in it. To the ignorant he appears to be scatter-brained. But
the female dancer named Ruci personally begins to give him lessons on the
rapturous dance of bhajana, as if taking him by both hands. Consequently,
that devotee is seized by an unprecedented joy.
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In due course, when the two teachers of dance — Bhava and Prema —
make him dance, who can know in which realm of bliss he will reside?

Thus ends the Bhavanuvada
of the Fifth Shower of Nectar,
named Upalabdhasvada

(“Realization of Transcendental Taste”).

Piyusa-varsini-vrtti: A sadhaka in whom ruci has awakened manifests
bodily, vocal and mental anubhdvas (expressions of the spiritual emotions of
the heart). Here, Srila Visvanatha Cakravarti Thakura describes the behaviour
of such a sadhaka so that we can easily understand it.

A person whose heart has blossomed with ruci is called a jata-ruci-
sadhaka. Such a sadhaka converses with his companion, the mind, as follows:
“O my friend, why do you abandon the nectar of the sweet name of Sri Krsna
and instead remain absorbed in talking about how to acquire and maintain
material objects, which are extremely troublesome to attain?”

To the degree that ruci for Sri Krsna's names, forms, qualities and
pastimes has awakened in the sadhaka, he develops a corresponding distaste
for that which is unrelated to Krsna, such as a disdain for material objects
and topics. Upon noting the earnestness of his beloved friend [his mind] to
amass material objects, the jata-ruci-sadhaka feels much sadness. Indeed, the
nature of bhakti is such that when she even slightly manifests her splendour
within the sadhaka, the sadhaka regards himself as most unqualified and
degraded, and he begins to condemn himself. It is solely this distress,
characterized by the feeling that he has no bhakti, that gradually elevates
him to the higher stages of sadhana.

A jata-ruci-sadhaka condemns himself as follows: “O my friend [O mind],
what more can I say to you? Fie on me! I am most wretched and detestable.
By the mercy of my gurudeva, 1 attained bhagavad-bhakti, but 1 did not
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honour it even slightly, just as one who easily attains a precious jewel and
binds it in the hem of one’s cloth becomes unmindful of it. Instead, just to
fill my belly, I wandered here and there in search of insignificant wealth,
and I absorbed myself in materialistic gossip. In this way, my whole life has
passed in vain. Unable to perform bhajana, I spent all my time engrossed in
mundane talk and false gossip, which are related only to sense gratification
and not to Sri Krsna. Still, I relished this with my tongue as if it were nectar,
and I was indolent in regard to hearing Krsna’s names, forms, qualities and
pastimes. Alas, alas! I would become overwhelmed with sleepiness as soon
as I started to hear hari-katha, but if at that time, some mundane gossip
began, my sleepiness would instantly disappear and I would become all ears.
I do not know how many times I have disgraced the assembly of saintly
persons by such behaviour.”

If someone begins to fall asleep while listening to hari-kathd in an assem-
bly of devotees, it affects other listeners, who then also feel sleepy. Someone
observing this may wonder, “Do the people in this assembly sleep even while
hearing hari-katha?” His criticism passes from one person to another, and as a
result, the entire assembly of sadhus is defamed. A sadhaka in whom ruci has
appeared remembers this past condition and reprimands himself.

Lamenting thus, a jata-ruci devotee continues, “Although I am old,
what wicked acts have I not attempted to perform, simply to fill my belly,
which is never satisfied? To endure the result of these sinful acts, I do not
know what hellish planet I am destined for, nor for how long.”

In this way, being gripped by a state of callousness to the material world,
the swan-like devotee repeatedly relishes the nectarean characteristics of
Sri Hari. These characteristics are the very essence of the fruit, born of the wish-
fulfilling vine of the great Upanisads, and they emanate from the lotus
lips of exalted, saintly personalities inhabiting this earth. The sadhaka
now leaves aside all mundane talk and exclusively resides in the society of
sadhus. Sometimes he enters the temple of Bhagavan and becomes stead-
fastly absorbed in performing immaculate, loving service to Him. In this way,
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all the limbs of bhakti, such as hearing, chanting and worshipping, become
supremely relishable for the jata-ruci-sadhaka.

The ignorant think such a sadhaka mad. The most expert dance
instructress, Ruci, takes him by the hands and, in the assembly of devotees,
imparts to him teachings from the lessons on the dance of devotional
bliss (bhajanananda), which bestows supreme happiness. At this time, he
experiences an ecstasy like never before. In due course, the two masters
of dance — Bhava and Prema — come to instruct him. Who, then, will be able
to describe the extent of the bliss he experiences? Such ecstasy is inexpressible.

The sequence in which vastu-vaisistya-anapeksini-ruci is awakened and
comes to its fully ripened stage has thus been described. This ruci matures
and grows, and at the appropriate time culminates in bhava and prema.
The author has elucidated this here. The state prior to bhava — asakti — is
described next, in the Sixth Shower of Nectar.

Thus ends the Piytsa-varsini-vrtti on
the Fifth Shower of Nectar,
named Upalabdhasvada

(“Realization of Transcendental Taste”).

335






Sixth Shower of Nectar

Enchantment of the Heart

Sadhana-bhakti
Asakti







Text 1

la ~ Ruci pertains to bhajana & asakti pertains to bhajaniya

atha saiva bhajana-visaya rucih parama-praudhatama sati yada bhajaniyam
bhagavantam visayi-karoti tadeyam asaktir ity akhyayate | yaiva bhakti-kalpa-
vallyah stavaki-bhavam asadayanti bhava-premani puspa-phale acirad eva
bhavini dyotayati | rucir bhajana-visaya asaktir bhajaniya-visayeti bhuimnaiva
vyapadesah | vastutas tubhe apy ubhayam visayi-karoty eva | apraudhatva-
praudhatvabhyam eva bhedah |

Bhavanuvada: Ruci (transcendental taste), which was previously discussed,
pertains to bhajana. When ruci becomes highly mature and makes Sri Bhagavan
Himself the object of bhajana (the bhajaniya), that ruci is known as dsakti.

This asakti represents the stage in the growth of the wish-fulfilling vine
of devotion in which clusters of buds appear, indicating that very soon this
wish-fulfilling vine will produce the flower of bhava and the fruit of prema.
Ruci makes bhajana (developing a mood of devotional service) its object,
whereas asakti makes bhajantya (Sri Krsna — the goal of bhajana) its object.
Although these characteristics denote the primary objects of ruci and asakti
respectively, ruci and asakti do in fact include both bhajana and bhajaniya as
their objects.

Ruci and dasakti are distinguished by their maturity, ruci being immature
and asakti mature.

Piyiisa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura is now describing
the symptoms of the stage of asakti. Ruci, whose object is bhajana, is inclined
toward the limbs of bhajana such as sravana and kirtana. When that ruci
matures and makes Bhagavan her object, she is known as dsakti. The devotee
who possesses ruci naturally relishes performing the limbs of bhajana, such
as Sravana and kirtana, whereas the devotee who possesses dsakti experiences
an awakening of direct attachment to his worshipful deity.
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A cluster of buds is visible on a vine just before it blossoms with
flowers and bears fruit. Such buds indicate that soon, flowers and fruits will
appear on the vine. Likewise, the appearance of this asakti indicates that
very quickly, the sadhaka’s desire-creeper of devotion (bhakti-kalpa-lata) will
yield the flower of bhava and the fruit of prema.

Ruci pertains to bhajana, whereas dsakti pertains to bhajaniya, the
object of bhajana, St1 Bhagavan. In other words, the principal object of ruci
is bhajana, and the principal object of asakti is Sri Bhagavan. The symptoms
of ruci and asakti have been distinguished by this alone. In reality, both ruci
and asakti have devotional service (bhajana) and Bhagavan (bhajaniya) as
their objects. The import is that although it is true that a devotee at the stage
of ruci has a taste for bhajana, it does not mean he has no attachment (asakti)
to Sri Bhagavan. Still, his ruci for bhajana predominates over his attachment
to Bhagavan.

In the same way, it is not true that a devotee at the stage of asakti,
who has developed strong attachment to Sri Bhagavan, does not maintain a
taste (ruci) for bhajana. It is just that at that time, the prominent element is
attachment to Bhagavan. Thus, both ruci and asakti make both bhajana and
bhajaniya their objects.

In other words, a taste for devotional practice (bhajana-ruci) depends
on attachment or attraction to Bhagavan (bhagavad-asakti), and attachment to
Bhagavan depends on a taste for devotional practice. This can be elucidated
as follows: One cannot develop attachment to Bhagavan without possessing a
taste for devotional practice, and one cannot develop a taste for devotional
practice without having attachment to Bhagavan. Hence, asakti is the fully
ripened state of ruci.

1b ~ At the stage of asakti, the heart is like a clean mirror

asaktir evantahkarana-mukuram tatha marjayati yatha tatra sahasa pratibimbito
bhagavan avalokyamana iva bhavati |
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Bhavanuvada: Asakti cleanses the mirror of the heart of the sadhaka to
such an extent that when Bhagavan’s reflection suddenly manifests in his
heart, the sadhaka feels that he is having Bhagavan’s direct audience.

Piyasa-varsini-vrtti: This very asakti thoroughly cleanses the mirror of
the devotee’s heart (citta) to such an extent that Bhagavan, who is reflected in
it, appears to be directly visible before the practitioner. Bhagavan is extremely
close to the living entities, residing in their heart, but from time immemorial,
the dirt of the desire for sense gratification has sullied the mirror of the heart,
and as a result, it cannot reflect the charming sweetness (madhurya) of Sri
Hari. When asakti awakens, that mirror is cleansed significantly. Sri Hari is
reflected there and is perceived, as if directly with the eyes.

lc ~ Effortless absorption of the mind in Bhagavan’s name,

form, etc.

hanta visayair akramyate madiyar cetas tad idarm bhagavati nidadhamiti bhaktasya
vidhitsanantaram eva prayo visayebhyo niskramya tad-ripa-gunadau yat pravesa-
Silam purva-dasayam asit tad eva cittam dasaktau jatayam vidhitsatah parvam eva
svayam eva tathabhutam bhavet | yatha bhagavad-ripa-gunadibhyo niskramya
vartantare cetah kada pravistam iti prapta-nisthenapi bhaktena nanusandhatum
sakyate tathaiva vartantarato niskramya bhagavad-ripa-gunadisu kada pravistam
sva-ceta ity asaktir anasaktena na laksyate | asaktimata bhaktena tu tal laksyate || 1 ||

Bhavanuvada: “Alas, my mind has been overwhelmed by sense objects. 1
must focus it again on Sri Bhagavan.” Previously, at the stages of nistha and
ruci, only when the sadhaka’s desire was accompanied by such active resolve
could he almost fully withdraw his mind from material sense objects and
focus it on meditating on the forms, qualities and so forth of Sri Bhagavan.
Upon the awakening of dasakti, however, even before the devotee desires it, that
very same mind automatically meditates on Bhagavan’s forms and qualities.
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The devotee at the stage of nistha finds himself unable to trace how
and when his mind has wandered away from Bhagavan’s form, qualities
and so on and become lost in unrelated, mundane topics. And at dasakti,
the mind imperceptibly withdraws from matters unrelated to Bhagavan and
automatically absorbs itself in contemplating Bhagavan’s form, qualities,
etc. This kind of attachment is unknown to a devotee in whose heart dsakti
has not awakened. Only a devotee endowed with asakti has experience of it.

Piyasa-varsini-vrtti: The stage of asakti possesses another feature that
distinguishes it from the stage of ruci. At the stage of ruci, the sadhaka uses
his intelligence to draw his mind away from sense objects and place it again
at the lotus feet of Bhagavan. But at the stage of asakti, the sadhaka’s mind
becomes absorbed in Bhagavan very easily, without any endeavour. No doubt,
for the sadhaka, this is a desirable stage.

The devotee endowed with nistha is not aware of when his mind
digresses from Bhagavan’s names, forms, qualities and pastimes and becomes
absorbed in extraneous topics unrelated to Bhagavan. Similarly, at asakti,
the mind imperceptibly withdraws from topics unrelated to Bhagavan
and becomes completely immersed in Bhagavan Sr1 Hari’s names, forms,
qualities and pastimes. One in whom dsakti has not awakened, however, has
no understanding of this. Only someone endowed with asakti can note it.

One should thus comprehend that at the stage of asakti, meditation on
Bhagavan’s form, qualities and so forth is more intensified than at the stage
of ruci. Srila Jiva Gosvami writes in his commentary on Bhakti-rasamrta-
sindhu (1.4.15-16):

rucir abhilasah kintu buddhi-purvikeyam asaktis tu svarasiki
svabhavikity arthah

This means, “At the stage of ruci, by way of his intelligence (buddhi-
purvaka), the sadhaka pursues three desires: (1) a desire to do that which is
favourable to Sri Krsna — anukiilya-abhilasa, (2) a desire to serve Bhagavan with
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intimacy — sauhardya-abhilasa and (3) a desire to attain Bhagavan — bhagavat-
prapty-abhilasa. At the stage of asakti, however, these three desires are
inspired naturally, or spontaneously.”

Text 2

2a ~ The behaviour of one in asakti upon seeing a sadhu

tatas ca pratah ‘kutastyo ’pi bho bhoh kantha-lambita-sri-salagrama-sila-
sundara-samputo laghu-laghiiccarita-sri-krsna-namamrtasvada-pratiksana-lolita-
rasanah preksyamana eva durbhagam mam ullasayasi kasmimscid arthe tat
kathaya kutra kutra va tirthe bhraman kesam drstya kesam va bhagavad-
anubhavanam aspadi-bhavann atmanam anyam cakrtarthayah | ity udbhavita-
samlapamrta-pana-yapita-katipaya-ksanah

Bhavanuvada: On seeing a saintly person in the morning, such a devotee
inquires, “Dear sage, where do you hail from? Around your neck hangs a
$ri salagrama-sila in a beautiful floral case. Your tongue constantly quivers
as you softly utter the holy name of Sri Krsna and relish its nectar. I do
not know why you are giving a person as unfortunate as I your darsana,
thus filling me with delight. Which holy places did you visit on your
pilgrimage? Which great souls did you have darsana of there? And who
were the great devotees whose realizations you heard, by which you have
made your life and the lives of others successful?” In this way, he spends
some time drinking the nectar that such sweet discussions arouse.

Piytsa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura provides an
unparalleled and extremely beautiful picture of the activities of a devotee
who has attained the stage of asakti. Upon the awakening of asakti, that
devotee becomes exceedingly eager to obtain his cherished object. He cannot
stay in any one place and leaves his home to wander here and there. Upon
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obtaining the darsana of a Vaisnava sadhu, he deems his life successful, and
with intense faith and affection makes various inquiries about bhajana.

2b ~ Speaking to the reciter of Srimad-Bhigavatam

punar anyato gatva ‘bhoh kaksa-niksipta-manohara-pustaka-vilaksanaya sriya
vidvan evanumiyase tad vydcaksva dasama-skandhiyam padyam ekarm jivaya
sruti-catakim tad-arthamrta-vrstyad’ iti tad-vyakhyaya romancita-gatrah

Bhavanuvada: Thereafter, he goes to another place, and upon seeing a
reciter of Srimad-Bhagavatam, speaks to him thus: “Dear sir, noticing the
remarkable beauty of the book tucked under your arm, I am assuming that
you are learned in the Puranas, such as Srimad-Bhagavatam. Therefore,
please be merciful to me and rejuvenate my cataka bird-like ears by
showering upon me a nectarean elucidation of just one of the verses from
the Tenth Canto.” Upon hearing the reciter explain the Srimad-Bhagavatam
verse, the hairs of his body stand on end.

Piyusa-varsini-vrtti: Sometimes, upon seeing a narrator of Srimad-
Bhagavatam and hearing him recite and explain a verse from the Tenth Canto
in relation to Sri Krsna’s sweetness, the devotee at the stage of asakti experi-
ences unsurpassed happiness, and the hair on his body stands on end.

Ruci in its condensed form becomes asakti. Thus the devotee with asakti
experiences an awakening of an intensified taste for hearing the narrations of

Sri Krsna’s pastimes.

2¢ ~ Submission of distress upon receiving darsana of

a maha-bhagavata

punar anyato gatva ‘hantadhunaivaham krtarthi bhavisyami yad iyam sabhaiva
sadya eva mama samasta-duskrta-dhvamsint’ iti viracita-dandavad-avani-pranipata-
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purahsara-pranati-vinatikah tat-sabha-mukuta-manina maha-bhagavata-varyena
parama-vidusa sarasam dadriyamanah sankucita-tanus tad-antika-krtopavesa
eva ‘bhoh tribhuvana-jiva-bhavana-maha-bhava-roga-bhisak-siromane dhrtvaiva
dhamanim adhamasyapi me mahad-dinasya nirapaya rujam samadisasva
pathyausadhe kendpi prayuktena mahd-rasayanena mad-abhipsitam pustim api
sampadaya’ iti sasram ydcamanas tat-krpavaloka-madhura-van-mayamrta-
nisyanda-nanditas tac-carana-paricarana-nita-panca-sad-vasarah

Bhavanuvada: He then goes to yet another place and presents himself
before an assembly of sadhus. “Aho!” he says. “Now my life will become
successful, because these great souls will immediately destroy all my sins.”
Saying this, he falls to the earth, offering those great souls his respectful,
prostrated obeisances, in all humility.

The devotee then sits near the best of maha-bhagavatas, the supremely
learned crest jewel of all persons in that assembly, whose heart has melted
in affection for him. Having received respect from that maha-bhagavata, the
devotee, feeling extreme shyness, says, “O crest jewel of physicians who
destroy the great disease of material existence for all living entities within
the three worlds, please examine the pulse of this degraded person, who is
extremely fallen, and ascertain my disease. Please prescribe a great elixir
(maha-rasayana) and diet to nourish my cherished desires.” In this way,
his eyes full of tears, he begs mercy from him. Having received his merciful
glance and accepted his nectarean instructions, he becomes overjoyed and
spends five or six days there, serving his lotus feet.

Piyusa-varsini-vrtti: Sometimes his mind becomes distracted and he
wanders off to another place. Upon coming across an assembly of saintly
persons, he immediately considers that he has made his life successful. Indeed,
he regards the topmost of sadhus in that Vaisnava assembly as the crest jewel
of physicians who can destroy the great disease of material existence. His
mind thus restless, he approaches him and asks many questions concerning
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the medicine and diet to cure the disease of material existence, and how
he can most quickly fulfil his cherished desire. Having heard that sadhu’s
merciful instructions, he considers himself most successful and remains
there for some days, engaging in service to him. The dsakti brimming in
his heart, however, does not allow him to remain in one place. “Where
do 1 go? What shall 1 do? How shall 1 obtain Sr1 Krsna?” His condition
becomes like this.

2d ~ Searching for Bhagavan’s mercy in the activities
g ag Yy

of birds and animals

sarasam atann api kadacid atavim yadi mayi vartate krsnasya krpavalokas
tadayam duratah puro ’valokyamanah krsna-saras tri-caturani padani mad-
abhimukham ayatu na cen mam prsthi-karotv iti naisargikir api mrga-pasu-
paksi-cestas tad-anugraha-nigraha-lingatayaiva janan

Bhavanuvada: At other times, as he joyfully wanders throughout a forest,
he thinks, “If Sri Krsna’s merciful glance is upon me, then that black deer
in the distance will take three or four steps toward me. And if Sri Krsna’s
mercy is not there, then the deer will turn its back on me and go further
away.” In this way, he considers even the natural movements of birds and
animals as signs of Bhagavan’s mercy or neglect.

Piyusa-varsini-vrtti: Sometimes, completely distracted, he wanders from
forest to forest. Upon beholding a black deer, he thinks, “Aho! This deer, aptly
called krsna-sara', has made Sri Krsna the essence of his life. Therefore, if he
advances three or four steps toward me, then I will understand that Sri Krsna’s
mercy is upon me. And if he turns away and runs, then I will understand
that St Krsna’s mercy is not upon me.” In this way, he sees the symptoms of

1 Krsna-sara is a particular type of deer, but here, the devotee takes krsna to mean “Sri Krsna”,
and sara to mean “essence”. —Ed.
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Bhagavan’s mercy or neglect in the natural activities of birds and other animals.
In other words, he longs for Bhagavan’s mercy in everything.

2e ~ Seeing some brahmana boys as the four Kumaras

gramopasalye ’pi khelato vipra-balakan sanakadin iva ‘kim aham vrajendra-
kumaram prapsyami’ iti prstva tad-dattam uttaram meti mugdhaksaram
durbodharthataya subodharthataya va paramrsya

Bhavanuvada: Again, on the outskirts of a village, he sees some brahmana
boys playing. Understanding them to be like Sanaka and other rsis, he inquires
from them, “Will I be able to obtain the son of Sri Nanda Maharaja?” Some-
times he considers their incomplete, inarticulate responses to be under-
standable, and sometimes not.

Piyusa-varsini-vrtti: Sometimes, on the outskirts of a village, he may see
very young brahmana boys playing. Instantaneously, a sphiirti (momentary
vision) of the four childlike saints — the four Kumaras, headed by Sri Sanaka
Muni — awakens in his heart, and he begins to question these boys: “Will
I obtain Sri Krsna?” If, upon hearing this question, any of the boys even
indistinctly says no, then the devotee with dasakti will become overwhelmed
with distress and begin to weep, “Alas, alas!” But if, upon seeing him wail-
ing, someone says, “You will certainly attain Sri Krsna,” he begins to dance
in ecstasy.

2f ~ Behaving like a miserly merchant

sva-grha-madhya-madhyasyapi maha-dhana-grdhnuh kypana-vanig iva ‘kvaham
yami kim karomi kena vyaparena me tad-abhista-vastu-jatam hasta-gatam syad’
iti parimlana-vadanas cintayan svapan uttisthan upavisan parijanaih karanam
prcchyamano ’pi kaddcin miika iva kadacid avahittham alambamanah
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Bhavanuvada: At other times, he sits in his dwelling and thinks just like
a miserly merchant who hankers for immense wealth: “Where shall I go?
What shall I do? How shall I obtain my cherished treasure?”

He worries in this way, his face full of sadness. Sometimes he remains
asleep, sometimes he stands up, and sometimes he remains sitting.
Sometimes, if close family relatives ask why he is behaving so strangely,

he becomes mute, and sometimes he conceals his real emotions.

Piyasa-varsini-vrtti: Sometimes, becoming indifferent to everything, he
sits silently within his house. At times, he is like a miserly merchant greedy
for great wealth, his restless mind wondering, “When will I obtain Bhagavan?
Where will I go? What do I have to do to obtain my cherished object?”
Anxious, his mind depressed, he is lost in this constant meditation. He even
forgets to attend to bodily functions like eating and bathing. Sometimes
he remains sleeping, sometimes he suddenly stands up, and sometimes he
remains sitting. At home, when his relatives ask him why he is behaving like

this, he maintains silence in an attempt to conceal his emotions.

2g ~ The opinions of various persons about one in asakti

sampratam abhiid ayam channa-buddhir iti bandhubhih svabhavata evayam
jada iti prativesibhir ajiair murkha iti mimamsakaih bhranta iti vedantibhih
bhrasta iti karmibhir aho maha-saram vastu samadhi-gatam iti bhaktair
dambhika iti tatraparadhibhih paramrsyamano mandapamana-vicara-vidhuro
bhagavad-asakti-svardhuni-pravaha-patita eva cestate bhakta iti || 2 ||

iti madhurya-kadambinyam manoharini nama sasthy amrta-vrstih || 6 |

Bhavanuvada: Seeing him in such a condition, his friends and relatives
begin to think that his intelligence has now become deranged. Ignorant
neighbours say that by nature he is mentally unfit or dull. The adherents
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of mimamsa philosophy say that he is a fool. The followers of Vedanta
philosophy refer to him as bewildered, and the fruitive workers declare that
he is ruined. The devotees, however, understand the true state of affairs.
“Ah! Just see! He has obtained the most essential thing,” they say. Offenders
to the Vaisnavas remark that he brims with deceit and pride. But he, the
best of the devotees, is free from all concern for mundane honour and
dishonour, and being immersed in the flow of divine attachment to Bhagavan
(bhagavad-asakti), which is like the flow of Mandakini, he continues to
manifest different kinds of transcendental behaviour, as mentioned above.

Thus ends the Bhavanuvada
of the Sixth Shower of Nectar,
named Manoharini
(“Enchantment of the Heart”)

Piyusa-varsini-vrtti: His household friends and relatives begin to think
that his intelligence has become deranged. When ignorant neighbours see
his behaviour, they say he is lazy and by nature devoid of knowledge and
intelligence. Some surmise that he is mentally ill. The followers of mimamsa
philosophy, who are expert in argument, regard him a fool. The Mayavadi
followers of Vedanta consider him to be mistaken, and those who are
steadfast on the path of karma (the fruitive workers) believe he is ruined.
Those who are always committing offences to the devotees say he is proud
and duplicitous.

The erroneous beliefs of these people originate from their mood of aversion
to Bhagavan and their complete ignorance of the truths of devotional service to
Him (bhagavad-bhakti-tattva). They are unaware of the glories of bhakti to
Bhagavan and the characteristics of bhakti, and they are unacquainted with the
different stages of bhakti to Bhagavan. They are accomplished only in worldly
behaviour and etiquette. Sometimes they attempt to measure, by their limited
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intelligence, truths that are beyond the scope of their limited sense perception,
mind and intelligence. Certainly, Mayavadis are offenders to the Supreme Lord.
What do they know of the wonderful varieties of bliss relished by a devotee?
They are themselves mistaken and confused, and they therefore look upon the
devotees of Bhagavan as similarly mistaken and confused. In fact, the whole
world seems to be in illusion to them.

Only a jeweller can recognize a diamond, not a potter or one who deals
in cooking-oil. Similarly, only the devotees of Bhagavan who know bhakti-
tattva (the truths of devotion to Bhagavan) can recognize one endowed with
asakti. They can appreciate that this greatly fortunate person has attained the
most essential thing — devotion to the Supreme Lord — and that now his
life has become successful. Besides the devotees of Bhagavan, no one else can
recognize the supremely fortunate soul in whom dsakti has arisen. Indifferent
to honour and dishonour, such a person remains immersed in the current of
the Mandakini River of attachment to the Supreme Lord (bhagavad-asakti).
Manifesting various types of behaviour, he gradually advances toward the great
ocean of prema.

Thus ends the Piyiisa-varsini-vrtti
on the Sixth Shower of Nectar,
named Manoharini
(“Enchantment of the Heart”).
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Text 1

la ~ Bhava, the sprouting of three potencies: sat, cit and ananda

atha saivasaktih parama-parinamam praptavati raty-apara-parydyo bhava ity
dkhyam labhate | ya eva sac-cid-ananda iti Sakti-trikasya svariuipa-bhiitasya
kandali-bhavam bhajate |

Bhavanuvada: Thereafter, when asakti becomes completely mature, it is
known as rati. Another name for rati is bhava. This bhava is the budding
stage of the three svariipa-saktis: eternality (sat), cognizance (cit) and bliss
(ananda).

Piyasa-varsini-vrtti: In its fully ripened state, dasakti transforms into
bhava. Bhava is also called rati. Bhava is the budding stage of the three
svarupa-saktis: sat, cit and ananda. In other words, it is the stage in which
the three energies — sandhini, samvit and hladini — sprout [in the heart of
the sadhaka]. In delineating the symptoms of bhava, Srila Riipa Gosvami
has said:

suddha-sattva-visesatma / prema-siuryamsu-samya-bhak
rucibhis citta-masrnya- / krd asau bhava ucyate
Bhakti-rasamrta-sindhu (1.3.1)

When the heart has softened as a result of ruci (taste), sadhana-bhakti
becomes bhava-bhakti. This bhava-bhakti is a special manifestation
of suddha-sattva (Suddha-sattva-visesa). It is like a ray of the sun of
prema-bhakti.

Bhava, or rati, is the sprout of sthayi-bhava, prema and its transforma-
tions like sneha, mana and pranaya. These transformations lead all the way
to mahabhava, the highest stage of prema. With the intention of establishing
this, the intrinsic characteristics (svarupa-laksana) of bhava are described
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with the words suddha-sattva-visesatma (“a special manifestation of suddha-
sattva”). And the marginal characteristics (tatastha-laksana) of bhava are
described using the terms prema-suryamsu-samya-bhak (“like a ray of the
sun of prema”) and rucibhis citta-masrnya-krt (“it softens the heart by various

tastes”).

(cognizance) and hladini (bliss). Here, the term Suddha-sattva-visesa refers to
the essential portion of the cognizance potency (sarvit) endowed with the

Sri Bhagavan possesses three potencies: sandhini (existence), sarvit

essential function of the great potency known as hladini.

In his commentary on the Bhakti-rasamrta-sindhu verse, beginning suddha-

sattva-visesatmad, Srila Visvanatha Cakravarti Thakura writes as follows:
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When, while practising the previously mentioned sadhana-bhakti, the
heart melts with taste (ruci), meaning a desire to attain Krsna (bhagavat-
prapty-abhilasa), a desire to do what is favourable for Krsna (anukiilya-
abhilasa) and a desire to serve the Lord with intimacy (sauhdrdya-abhilasa),
it is to be understood that the sadhaka has attained the stage of bhava-
bhakti.

Bhava-bhakti’s intrinsic nature (svariipa) is suddha-sattva-visesatma.
The term Suddha-sattva indicates the self-manifesting cognitive function
(samwvit-vrtti) of Bhagavan’s internal potency. The term Suddha-sattva-
visesa indicates the spiritual pleasure potency (hladini), which is yet
another great internal potency of Bhagavan. It is to be understood
that Suddha-sattva-visesa includes even the topmost stage of hladini,
mahabhava.

The supreme function, which is full of a desire to do what is
beneficial for Sri Krsna, which is the essence of the combination of
the sarvit and hladini potencies, and which is situated in the heart
of Bhagavan’s eternal associates, being indistinguishably unified with
the condition of their heart (tadatmya-bhava), is known as suddha-

sattva-visesatma.
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To reiterate in simple terms, the eternally perfect mood of service (nitya-
siddha-bhava), which resides in the heart of Sri Krsna’s eternal associates,
is called Suddha-sattva-visesa. This bhava-bhakti is like the first ray of the

sun of prema. For this reason, it has also been called the sprout of prema.

In Sri Caitanya-siksamrta (5.1), Srila Bhaktivinoda Thakura has
explained the above-mentioned verse in a simple, straightforward way:

Prema-bhakti is the real fruit of sadhana-bhakti. This prema-bhakti has two
stages: bhava and prema. If prema is compared to the sun, then one can
understand bhava to be the initial ray of that sun. Bhava, the svariipa of
which is viSuddha-sattva (sublimely pure existence), melts the heart of the
sadhaka through ruci. The continuous cultivation of activities performed
in a mood favourable to Sri Krsna's well-being (krsna-anusilana) was
previously described as a generic characteristic of bhakti, but when that
same krsna-anusilana attains the nature of visuddha-sattva and softens the
heart of the sadhaka with ruci, it is known as bhava.

When bhava manifests in the disposition of the heart (mano-vrtti), it
attains oneness with it. Although in reality, bhava is self-manifesting,
it appears to be something that comes into being, because it manifests itself
via the heart’s disposition. Although rati, another name for bhava, itself is the
object to be tasted, it is accepted as the cause by which one tastes the object
(visaya) of rati, Bhagavan Sri Krsna.

Here it is to be understood that this rati is the ecstasy of spiritual reality
(cit-tattva); it is not a tattva belonging to this inert material phenomenon.
The attraction the conditioned living entities experience for inert objects
is merely a perverted transformation of spiritual rati and is due to their
contact with dull matter. When the sadhaka in this world cultivates
devotional service to Bhagavan, that rati, through the samvit portion of
the internal potency, becomes the cause of his relishing topics related to
Bhagavan. And through the hladini aspect of the internal potency, rati
bestows ecstasy (ahlada) upon the sadhaka.
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1b ~ Bhava is rarely attained (sudurlabha) & it makes
liberation seem trifling (moksa-laghuta-krt)

yam eva khalu bhakti-kalpa-vallya utphullam prasinam dcaksate | yasya ca
bahyaiva prabha sarvaih sudurlabha abhyantari tu moksam api laghu-karoti |
yasya ca paramanur eka eva tamah samastam unmilayati | yasya parimalaih
prasrmaraih madhusiidanam nimantryaniya tatra prakati-kartum prabhiiyate |

Bhavanuvada: Furthermore, this bhava is said to be like the fully
blossoming flower of the wish-fulfilling vine of bhakti.

Indeed, the radiance (characteristic) of this flower is that it is most
rarely obtained (sudurlabha) and makes even liberation seem trifling
(moksa-laghuta-krt). Even an atomic particle of this bhava completely
destroys the darkness of ignorance at the root. The flower of bhava
emanates a charming fragrance that invites Sri Madhusiidana, causing Him
to manifest directly before the devotee.

Piyiisa-varsini-vrtti: Srila Visvanatha Cakravarti Thakura also states that
bhava, or rati, is like the blossomed flower of the wish-fulfilling vine of bhakti.
The external brilliance of this flower of bhava is sudurlabhd, meaning that
bhava is most rarely attained. By one’s extensive practice of sadhana and by
the mercy of sadhu, guru and Sri Hari, one obtains the extremely rare wealth of
bhava. The internal brilliance of this flower is moksa-laghuta-krt, meaning that
bhava renders insignificant even the liberation jianis and yogis attain after great
difficulty. Therefore, the two characteristics of bhava-bhakti are moksa-laghuta-
krt (it renders liberation insignificant) and sudurlabha (it is rarely attained).
Srila Rpa Gosvami has said of moksa-laghuta-krt:

manag eva prariudhayam / hrdaye bhagavad-ratau
purusarthas tu catvaras / trnayante samantatah
Bhakti-rasamrta-sindhu (1.1.33)
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When bhava-bhakti awakens in the heart even slightly, the four objects
of human pursuit — namely, dharma (duty in accordance with religious
principles), artha (wealth), kama (desire for sense pleasure) and moksa

(emancipation) — appear as insignificant and worthless as straw.
He has quoted the following evidence from Sri Narada-paiicaratra:

hari-bhakti-maha-devyah / sarva muktadi-siddhayah
bhuktayas cadbhutas tasyas / cetikavad anuvratah

quoted in Bhakti-rasamrta-sindhu (1.1.34)

All types of liberation, all mystic perfections and all varieties of material

enjoyment follow like maidservants behind the great queen Bhakti-devi.

In reference to the characteristic of sudurlabha, Srila Rapa Gosvami
has said:

sadhanaughair anasangair / alabhya sucirad api
harina casv adeyeti / dvidha sa syat sudurlabha

Bhakti-rasamrta-sindhu (1.1.35)

A person cannot obtain devotion to Sr1 Hari even after forsaking attachment
to material sense objects and engaging in numerous spiritual practices
over an extended period of time. Moreover, Sri Hari does not easily bestow

bhakti to Him. For these two reasons, hari-bhakti is rarely obtained.

As long as one does not develop a deep attachment to attaining prema-
bhakti, Sri Hari does not bestow it. Upon attaining just one atomic particle of
this bhava-bhakti, the total darkness of ignorance and nescience in the heart
is completely dispelled.

The fragrance of this transcendental flower of bhava reaches the spiritual
world, where its nectarous pollen invites Bhagavan Sri Madhustidana to come
and taste its honey, thus making Him appear before the devotee. In other
words, a bumblebee becomes so attracted to the fragrance of a blossoming
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flower that it becomes intoxicated by it. It approaches the flower and with great
relish drinks its honey. Similarly, Bhagavan Sri Madhusiidana is attracted to
the fragrance emanating from the flower of bhava within the heart of the
devotee. He personally manifests in the devotee’s heart and drinks the honey
of that flower, thus becoming intoxicated.

lc ~ A heart melted with bhava drenches the limbs of
Bhagavan

kim bahuna yair eva vasitas citta-vrtti-tila-vitatayo dravi-bhavam asadya sadya
eva bhagavad-angam akhilam eva snehayitum yogyatam dadhate | yah khalv
avirbhavann eva svadharari svapacam api brahmader api namasyatvam dapadayati |

Bhavanuvada: What more can be said? The tendencies of the devotee’s heart
(citta-vrtti) are like a heap of sesame seeds. Bhava causes these tendencies
to become fragrant and melt, becoming oil, and thus capable of immediately
drenching all the limbs of Sri Bhagavan with affection. When this bhava
manifests, it makes its recipient worshipful for Lord Brahma and others, even
if that recipient is a candala (an outcaste dog-eater).

Piyusa-varsini-vrtti: Moreover, this bhava melts the devotee’s heart
[likened here to a heap of sesame seeds] so fully that Sri Bhagavan’s entire
body is drenched with affection. This bhava is so pure that it can manifest
anywhere, irrespective of birth, even within the heart of an outcaste dog-
eater, making that person worshipful for even Lord Brahma.

1d ~ A vision of Bhagavan through all one’s senses

udyotamane ca asmin syamalimanam vraja-mahendra-nandanasyanganam eva,
arunyam tadiyadhara-netrantader eva, dhavalimanam tadiya-vadana-smita-
candrikader eva, pitimanar tad-ambara-bhisanader eva ledhuri labdhasanna-
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samayam iva valitotkantham bhaktasya nayana-dvandvam asrubhir ajasram
eva, sausvaryam tadiya-kanthasyaiva, nidesam tac-carana-paricaranasyaiva,
tat-krtam kam api svasyavatamsi-karturin mrgyad iva sthane sthane ksane ksane
sravana-dvayam niscali-bhavad unnamet | evam eva kidrso va tad-ubhaya-
kara-kisalaya-sparsah? iti tadaiva tam anubhavad iva gatram romancitam
bhavet | tat-saurabhyarm labhyamanam iva vidusyau ndse praphulle ksane ksane
svasam grhitva paricicisetam | hanta sa phela kim me svadaniya? iti tadaiva
tam upalabhamaneva rasanapy ullasarm dadhanav osthadharau lihyat | kadapi
tadiya sphurtau tam saksat praptavad iva ceto hrsyet tan-madhuryasvada-
sampattya madyet tadaiva tat-tirobhave visidet glayed ity evam sancari-bhavair
atmanam alankurvad iva Sobheta |

Bhavanuvada: When this bhava awakens, the jata-rati-bhakta (one in
whom bhdva has arisen) relishes the darkish complexion of Vrajendra-
nandana Sri Krsna’s limbs, the reddish hue of His eyes and lips, the
whitish brilliance emanating from His smiling, moon-like lotus face, and
the yellow lustre of His cloth and ornaments. In this way, he experiences
Sri Krsna as being near to him. The devotee’s voice becomes choked and
he drenches his body in a continuous flow of tears.

Sometimes that devotee hankers to make as the ornaments of his
ears the sweet sound of Sri Krsna’s flute, the tinkling of Sri Krsna’s ankle
bells, the melodious speech emanating from Sri Krsna’s sweet voice and
Sri Krsna’s direct order to serve His lotus feet. Searching them out, the
devotee circumambulates different places, and time and again he stops,
pricks his ears and stands motionless to try to perceive the sound.

Sometimes he wonders, “What will the touch of the lotus hands of
Vrajendra-nandana Sri Krsna be like?” In his ecstasy, as if experiencing
that touch, all the hairs on his body stand on end. He sometimes thinks he
is experiencing the beautiful fragrance of Sri Krsna’s transcendental body.
Flaring his nostrils, he inhales time and again, in order to become familiar
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with that fragrance. And sometimes he thinks, “Alas, alas! Will I ever be
fortunate enough to taste the nectar of Sri Syamasundara’s lips?”

His tongue then proceeds to lick his lips in immense happiness, as if
they bear that nectar. Sometimes, within his heart, he obtains a momentary
vision (sphiirti) of his beloved Sri Krsna. Thinking that he has directly
achieved Him, his heart begins to dance in happiness. At that time, he
becomes delirious at the thought that he has attained the wealth of relishing
Bhagavan’s sweetness. And again, when that momentary vision disappears,
he becomes restless and full of lamentation.

Thus, such a devotee, in whose heart bhava has awakened, decorates
his soul with the various saficari-bhavas [ecstatic emotions that rise and
fall in the ocean of one’s eternal mood] and thus becomes beautifully
situated.

Piyusa-varsini-vrtti: As if directly relishing the five sense objects related
to Sri Krsna — His form, taste, bodily fragrance, voice and touch — the
sadhaka in whom bhava has awakened adorns himself with the ornaments
of various ecstatic emotions. That devotee considers that he has attained
close proximity to Sri Krsna. It is as if he were directly experiencing the
sweetness of the beauty of Sri Krsna’s dark complexion, the sweetness of the
reddish hue of His lips and eyes, the whitish brilliance of the gentle smile on
His moon-like lotus face, and the golden lustre of His cloth and ornaments.
With great excitement, he bathes himself in the uninterrupted flow of tears
pouring from his eyes.

Such a sadhaka desires to hear the sweet sound of Sri Krsna’s flute, the
tinkling of His ankle bells and waist-sash, the sound of His mellifluous voice,
and His instructions to serve Him. The devotee thus pricks up his ears and
focuses his hearing up and down, side to side. Sometimes, upon feeling the
delicate, sweet touch of Sri Krsna’s lotus hands, the hair on his body stands
on end. “Now I will attain Sr1 Krsna! Now I will attain Sri Krsna!” Such is
his condition.

360



Seventh Shower of Nectar - Text 1d

In Bhakti-rasamrta-sindhu (2.1.9), Srila Rapa Gosvami has stated, “ratir
ananda-ripaiva — the stage at which rati (bhava) awakens is verily the form
of supreme bliss.” The sadhaka endowed with rati experiences unlimited
jubilation by receiving an internal transcendental vision (sphiirti) of Sri Krsna.
Sometimes, upon attaining such a sphiurti, he becomes maddened, having
tasted Bhagavan’s sweetness, and at other times, upon not receiving a sphurti
of Sr1 Krsna, he becomes exceedingly morose and depressed.

In this way, many saficari-bhavas (transitory ecstatic emotions) like jubi-
lation and despondency appear in the body of that sadhaka. Decorating himself
with these bhavas, he thus becomes beautifully adorned. One can observe the
following thirty-three saficari-bhavas in such a devotee:

(1) indifference — nirveda, (2) moroseness — visada, (3) humility — dainya,
(4) guilt — glani, (5) fatigue — srama, (6) intoxication — mada, (7) pride — garva,
(8) doubt — sanka, (9) apprehension — trasa, (10) intense emotion — avega,
(11) madness — unmada, (12) forgetfulness — apasmrti, (13) disease — vyadhi,
(14) bewilderment —moha, (15) death —mrtyu, (16) laziness — alasya, (17) inertia—
jadya, (18) bashfulness — vrida, (19) concealment of emotions — avahittha,
(20) remembrance — smrti, (21) argumentativeness — vitarka, (22) contemplation —
cinta, (23) attentiveness — mati, (24) patience — dhrti, (25) jubilation — harsa,
(26) eagerness — autsukya, (27) fierceness — augrya, (28) anger — amarsa,
(29) jealousy — asiiya, (30) restlessness — capalya, (31) sleep — nidra, (32) deep
sleep — supti and (33) wakening, or awareness — bodha.

It is only at the stage of rati that the devotee is truly called a sadhaka.
The symptoms of a sadhaka-bhakta have been described in Bhakti-rasamrta-
sindhu (2.1.276):

utpanna-ratayah samyan / nairvighnyam anupagatah
krsna-saksat-krtau yogyah / sadhakah parikirtitah

Those devotees in whom krsna-rati has awakened but whose obstacles
have not yet been completely eradicated, and who have attained the

qualification to have direct audience of Krsna, are known as sadhakas.
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The following example from Bhakti-rasamrta-sindhu (2.1.278) illustrates
this: “O intelligent person, do not worry that the blazing flames of the forest
fire [of material existence] continue to exist, despite your becoming drenched
in tears that fell when you heard a river-like flow of narrations about Sri
Bhagavan. Extreme horripilation that resembles many fish dancing can be
seen on your limbs, and thus it seems that very soon the black cloud (krsna-
megha), which is filled with a shower of mercy that destroys the hankering for
[worldly] nectar, will arise in the sky of your heart.”

In other words, when tears flow in a continuous stream as a result
of hearing narrations about Sri Bhagavan, there is no need to worry about
worldly bondage, because very soon Sri Krsna will bestow His mercy. At this
stage of rati, hari-katha tastes like nectar, and the desire for anything else
vacates the heart.

le ~ Remembrance of Bhagavan in wakefulness, dreaming

and deep sleep

buddhir apatantam evartham avadharayanti jagrat-svapna-susuptisu tadiya-
smrti-vartmany eva panthatvam adhyavasyet |

Bhavanuvada: The intelligence of the devotee who has attained bhava
is incessantly fixed on attaining his sole cherished goal. In each of the
three states of consciousness — wakefulness, dreaming and deep sleep — he
remains a traveller on the path of constant remembrance of Sri Bhagavan.

Piyusa-varsini-vrtti: The jata-rati-sadhaka reaches a state in which
remembrance of Sr1 Hari proceeds in an uninterrupted manner (dhruva-
anusmrti). Since he receives an uninterrupted internal vision and continual
realization of Vrajendra-nandana’s intrinsic beauty (svariipa-lavanya),
whether he is asleep, awake or in deep sleep, he is always restless to obtain the
service of Sri Krsna’s lotus feet. His remembrance of Sri Krsna does not break
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for even a moment. Bhagavan Sri Kapiladeva has described dhruva-anusmrti
as symptomatic of devotion that is beyond the three modes of material nature
(nirguna-bhakti):

mad-guna-sruti-matrena / mayi sarva-guhasaye
mano-gatir avicchinna / yatha gangambhaso 'mbudhau

laksanam bhakti-yogasya / nirgunasya hy udahrtam
Srimad-Bhagavatam (3.29.11-12)

Just as the water of the Ganga flows naturally toward the ocean, simlarly,
simply upon hearing about My transcendental qualities, the mind uninter-
ruptedly flows like a stream of oil toward Me, the Supersoul dwelling in

the heart of all living entities. This is the symptom of nirguna-bhakti.

The jata-rati-sadhaka’s remembrance of Sri Krsna is never checked,
whether he is awake, dreaming or in deep sleep. In the wakened state, the
mind of ordinary persons remains absorbed in mundane forms, tastes, sounds
and so on, but the mind of a sadhaka endowed with rati (bhdava) does not
become attached to perishable, tasteless material affairs and objects. Rather,
it remains continuously absorbed in thoughts of Bhagavan.

In the wakeful state, the external senses, such as the eyes, ears and
nose, remain alert and active; therefore, the sense objects of this world, such
as forms, fragrances and tastes, appear real, and what one wishes for remains
anon-reality. But in the sleeping state, the five senses remain unconscious, so
it is an opportune time for the brain to generate a wide variety of thoughts.
In this state, the mind is detached from external activity, so it wanders within
the subtle world, free from gross attractions. In the wakeful state, whatever
images the mind takes in, due to its contact with the external senses, appear
in the sleeping state in one’s dreams.

Since the heart of the sadhaka who has developed bhava is completely

free from worldly concerns and worries, only the names, forms, qualities and
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pastimes of Sr1 Hari appear in the flow of his thoughts; worldly objects do
not. Therefore, even in the dreams of a jata-rati-sadhaka, Bhagavan’s names,
forms, qualities and pastimes appear naturally.

In the state of deep slumber, the gross senses as well as subtle designa-
tions — the mind, intelligence, heart and even the false ego — are completely
asleep and thus remain inactive. Consequently, no thoughts enter the mind
at that time. But remembrance of Bhagavan occurs in the soul of the jata-rati-
sadhaka, even in deep sleep.

1f ~ A supremely pure sense of identity (“I”) and

. “ . ”
possessiveness (“mine”)

ahamta ca prapsyamane sevopayogini siddha-dehe pravisantiva sadhaka-
sariram prayo jahativa virdjeta | mamata ca tac-caranaravinda-makaranda eva
madhukari-bhavitum upakrameteti |

Bhavanuvada: At this stage, the devotee’s conception of his self (aharita)
enters his perfected spiritual body (siddha-deha), which is suitable for his
cherished service to Bhagavan and which he will attain at vastu-siddhi.
That devotee continues to live in this world, having almost given up the
body in which he is performing sadhana (sadhaka-deha). His feeling of
possessiveness (mamata) in regard to Sri Krsna awakens by begging for
the honey of His lotus feet.

Piyasa-varsini-vrtti: The two states of ahamta, a sense of identity (“I”),
and mamata, a sense of possessiveness (“mine”), attach themselves to the
body and the objects related to the body. In other words, when the living
entity cultivates the false ego that his present body, which is made of five
material elements [earth, water, fire, air and ether], is his real self (or “I”) and
that his wife, children and other comforts for sense gratification are “mine”,
the resulting condition is known as material existence. The brahma-jianis

364



Seventh Shower of Nectar - Text 1f

(those endowed with knowledge of brahma) burn these two tendencies, due
to which they feel a false sense of proprietorship, in the fire of knowledge,
and thus they become liberated.

The living entity’s practice of bhakti awakens his pure nature as a
servant of Bhagavan. In other words, it awakens his perfected, eternal identity.
The sadhaka now performs the limbs (angas) of bhakti, such as sravana
and kirtana, with this self-conception. The perfected eternal identity of the
devotee in whom bhava has arisen automatically manifests as a momentary
vision (sphurti) in his heart. His perfect self-conception matures to such
an extent that, although he remains in this world, he almost completely
renounces [no longer identifies with] his present body as a sadhaka. His
sense of possessiveness is absorbed in relishing the nectar-honey of the
lotus feet of the Divine Couple, just as a bumblebee is absorbed in relish-
ing pollen.

The sadhaka who has developed bhdva becomes almost completely
free from a sense of identity (“I”) in relation to his material body, which is
made of five elements. He also becomes almost entirely free from a sense of
possessiveness for anything related to it (“mine”). To maintain a conception
of “I” and “mine” in relation to this material body is the bodily conception of
life. The jata-rati-sadhaka becomes free from this misconception.

However, his true conception of “I” really deepens only in his perfected
spiritual body, his siddha-deha, which is fully suitable for serving Sri Krsna.
A material body cannot render transcendental service to the divine
Personality of Godhead. On achieving complete perfection in sadhana, the
sadhaka receives a spiritual body known as the siddha-deha, which is fit for
rendering direct service to Bhagavan. While meditating on this siddha-deha,
the sadhaka renders service to Sr1 Krsna that nurtures his desired mood. That
body is also called antas-cintita-deha, or the internally contemplated spiritual
body. The spiritual body of those on the path of ardent, spontaneous devotion
(raganuga-marga) in madhura-bhava is that of a young cowherd maiden
[of Vrndavana]. In this process of worship, the sadhaka maintains the
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self-conception of being a maidservant of Srimati Radharani. The jata-rati-
bhakta regards this perfected body as his real identity and becomes almost
free from identifying with his present body. A strong sense of possessiveness
(mamata) for serving Sri Krsna’s lotus feet awakens within him.

lg ~ Despite attempting to conceal the jewel of bhava,
it is identified by the learned

sa ca bhaktah praptam maha-ratnam krpana iva janebhyo bhavam gopayann api
ksanti-vairagyadinam aspadi-bhavan lasal-lalatam evantardhanam kathayatiti
nyayena tad-vijiia-sadhu-gosthyam vidito bhaved anyatra tu viksipta ity unmatta
iti sajjata iti durlaksyatam gacchet || 1 ||

Bhavanuvada: At this stage, the devotee behaves like a miser who has
attained the great jewel of bhava and is attempting to hide that bhava
from others. But just as a bright forehead indicates internal wealth, the
characteristics that take shelter of him, such as tolerance and renunciation,
allow learned saintly persons to identify a devotee who has reached the
stage of bhava (the jata-rati-bhakta). However, since to the general populace
he appears to be deranged and intoxicated, ordinary people cannot easily
identify his actual spiritual position.

Piyusa-varsini-vrtti: The devotee conceals his internal mood, but when
rati awakens, many symptoms manifest in him that he cannot conceal, despite
his endeavour. Persons who know the conclusive truth about devotional
service (bhakti-tattva) easily identify those symptoms, but ordinary persons,
who lack knowledge of bhakti, cannot. Rather, due to their misunderstanding,
they consider such a devotee to be insane and intoxicated.

In Bhakti-rasamrta-sindhu (1.3.25-26), Srila Rapa Gosvami has
described some of the symptoms of the jata-rati-bhaktas:
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ksantir avyartha-kalatvam / viraktir mana-sianyata
asa-bandhah samutkantha / nama-gane sada rucih

asaktis tad-gunakhyane / pritis tad-vasati-sthale
ity adayo ‘nubhavah syur / jata-bhavankure jane

The following nine symptoms manifest in the heart of a sadhaka in whom
bhava, or the sprout of prema-bhakti, has arisen: (1) ksanti — forbearance,
(2) avyartha-kalatva — not wasting any time, (3) virakti — detachment from
worldliness, (4) mana-sunyata — freedom from pride, (5) asa-bandhah —
firm hope of receiving Bhagavan’s grace, (6) samutkantha — longing
for one’s desired object (Sri Bhagavan), (7) nama-gane sada rucih —
a perpetual taste for chanting Bhagavan’s holy name, (8) asaktis tad-
gunakhyane — attachment to narrations of the divine qualities of Bhagavan

and (9) pritis tad-vasati-sthale — love for the pastime places of Bhagavan.

When the mind remains undisturbed in the face of all reason to become
angry or agitated it is called ksanti (forbearance). An expertise in avoiding
entanglement in the various worldly activities of sense gratification and
in using one’s time exclusively in bhagavad-bhajana is known as avyartha-
kalatva (a concern that time should not be wasted). A natural distaste
for sense objects such as mundane sound and touch is known as virakti
(renunciation). Absence of false ego, despite being endowed with excellence,
is called mana-sunyata (absence of pride). The strong expectation that one
will most certainly attain one’s cherished desire of service to the lotus feet of
Bhagavan is called asa-bandha (firm hope). The strong greed to attain one’s
desired object is known as samutkantha (great eagerness). Ardent, loving
attachment to chanting nama-sankirtana is called nama-gane sada ruci.
A natural attachment to narrations of the sweet names, forms, qualities and
pastimes of Bhagavan is called asaktis tad-gunakhyane. A strong desire to live
in the places where Bhagavan Sri Krsna has performed His pastimes, such as
Sri Vrndavana-dhama, is called pritis tad-vasati-sthale.
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These symptoms are seen in sadhakas as soon as the mere sprout of
this rati awakens in their heart. A person may display the symptoms of
shedding tears or horripilation, but if the above-mentioned nine symptoms
do not manifest in him, then it is to be understood that rati has not yet
awakened.

It is the softening of the heart that is the actual root symptom of rati.
In certain circumstances, one may see symptoms such as tears and horripilation
in karmis, who desire enjoyment, and in jiianis, who desire liberation, but
they should not be mistaken as indications of rati. Rather, one should regard
them as the mere semblance of rati (raty-abhasa).

Raty-abhasa is of two types: a reflection of the semblance of rati (pratibimba-
raty-abhasa) and a shadow of the semblance of rati (chaya-raty-abhasa). When
symptoms such as shedding tears and horripilation are observed in persons who
desire material enjoyment and liberation, such symptoms are to be regarded
as pratibimba-raty-abhasa. If one observes that persons who are ignorant have
developed these same symptoms due to their association with devotees, one
should understand such symptoms to be chaya-raty-abhasa.

Sometimes, we observe that those who by nature “wear their heart
on their sleeve” will shed tears upon hearing narrations of Sri Bhagavan’s
pastimes. Others practise how to display false symptoms, such as tears,
horripilation and shivering, in an endeavour to deceive others. Neither
qualifies as raty-abhasa. On the other hand, the symptoms of tears and
horripilation may not be observed in devotees whose hearts are grave, even
though rati has awakened within them.

It is therefore to be understood that the above-mentioned nine anubhavas
such as forbearance (ksanti) are the true symptoms of the awakening of
rati. Experienced, realized saints can discern this awakening by noticing
these symptoms in the sadhaka. Since ordinary, ignorant people view such
devotees as totally mad or intoxicated, they are unable to perceive their true
spiritual position.
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Text 2

2a ~ Bhava that arises through raga-bhakti & bhava that arises
through vaidhi-bhakti

sa ca bhavo raga-bhakty-uttho vaidha-bhakty-uttha iti dvi-vidhah | adyo jati-
pramanabhyam adhikyena mahima-jiananadarena bhagavati samanyadhikyac
ca sandrah | dvitiyah tabhyam prathamatah kificin nyunatvena aisvarya-
jaana-viddha-mamatavattvac casandrah | prayo dvi-vidha evayar bhavo
dvi-vidhanam bhaktanam dvi-vidha-cid-vasana-sanathesu hrdayesu sphuran
dvi-vidhasvadyatvam bhajate |

Bhavanuvada: Bhava, also, is of two types: (1) raga-bhakty-uttha
(awakened by following the process of ardent, spontaneous devotion) and
(2) vaidha-bhakty-uttha (awakened by following the process of regulative
devotion). The first type, raga-bhakty-uttha-bhava, is intense in both quality
and magnitude, because there is no veneration of Bhagavan’s Godhood or
dominion, nor knowledge of His other glories as described in the scriptures.
In this way, the mood of considering oneself equal to or greater than Him
makes this bhava very condensed.

The second type, vaidha-bhakty-uttha-bhava, is in both quality and
magnitude somewhat inferior to the first. Since knowledge of Sri Bhagavan’s
divine majesty undermines one’s sense of possessiveness (mamata) for Him —
that is, weakens it — this second type of bhava is not as condensed as the first.

These two bhavas manifest respectively in the hearts of the two types
of devotees who have either of these spiritual aspirations, and they relish
them in two separate ways.

Piyusa-varsini-vrtti: Sadhana-bhakti (the practice of devotion) is of two

types: (1) ardent, spontaneous devotion (rdaga-bhakti) and (2) regulative
devotion (vaidhi-bhakti).
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Raga-bhakti is filled with greed (lobha-may1), whereas vaidhi-bhakti is
impelled by the instructions of the scriptures (3astra-sasana-mayi). In this
way, bhava is also of two types: (1) awakened by spontaneous devotion
(raga-bhakti) and (2) awakened by regulative devotion (vaidhi-bhakti).

In terms of quality and magnitude, bhava awakened by raga-bhakti is
far superior to the second type of bhava, which is awakened by the practice
of vaidhi-bhakti. In vaidhi-bhakti, the practitioner regards Bhagavan as the
Supreme Controller, and thus develops a mood of awe and reverence toward
Him. He is therefore unable to relish Bhagavan in an unobstructed manner.
Any feelings of possessiveness (mamata) such a devotee has for Sri Hari are
impeded by knowledge of His divine majesty.

In raga-bhakti, however, knowledge that Sri Krsna is the Supreme
Controller does not arise in the devotee. As a result, that devotee’s affection for
Him is devoid of feelings of awe and reverence. Their relationship is likened
to the affectionate relationship between near and dear ones in this material
world: “mora putra, mora sakha, mora prana-pati — Krsna is my son, Krsna is
my friend, Krsna is my dear most beloved” (Sri Caitanya-caritamrta, Adi-lila
4.21). Consequently, such devotees taste His sweetness without constraint.

In this way, two types of bhava awaken — either by the practice of vaidhi-
bhakti or by the practice of raga-bhakti — in devotees whose hearts are filled
with the transcendental pastimes of the Supreme Lord, thus enabling them
to taste Bhagavan’s sweetness according to their respective inclinations.

The import is that the type of bhava that arises through the practice of
regulated devotion (vaidhi-bhakti) is not so condensed, because it has (1) a
proclivity for devotion born of a fear of transgressing scriptural injunctions
and (2) a love that is mixed with knowledge of Bhagavan’s divine majesty.

Since in this type of devotional service, knowledge of Sri Bhagavan’s
majesty is present in the sadhaka’s heart, his feeling of possessiveness
(mamata) for Him is slackened. A feeling of hesitancy stays in the heart of the
sadhaka, and he remains ever-dependent on the rules and regulations of the
scriptures. Therefore, Sri Bhagavan is never controlled by such vaidhi-bhakti.
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The scriptures supply hardly any evidence of devotees who obtained Sri
Krsna by practising vaidhi-bhakti. The bhava that is awakened by this vaidhi-
bhakti is therefore not accepted as being concentrated.

Devotees belong to one of these two distinct categories, based on the
path of devotional service they undertake. They are either followers of raga-
bhakti or vaidhi-bhakti. These two types of devotees maintain different spiritual
aspirations of heart.

The heartfelt aspiration of the devotee on the path of raga-bhakti is free
from any scent of desire for personal happiness and consists entirely of concern
for Sri Krsna’s happiness. On the other hand, a desire for personal happiness
is prevalent in the heart of the devotee on the path of vaidhi-bhakti. The
culmination of his heart’s aspiration is to become free from worldly miseries
or to obtain liberation [from material identification]. Therefore, according to
these different aspirations of heart, two different types of bhava manifest. The
respective devotees relish these two bhavas differently.

2b ~ Categories of bhava

ghana-rasa iva rasala-panaseksu-draksadisu pravistah prthak prtham
madhuryavattvari bhajate | te ca bhaktah santa-dasa-sakhi-pitr-preyasi-
bhavavantah paiica-vidhah syuh | tatra Santesu santir iti dasesu pritir iti sakhisu
sakhyam iti pitr-bhavavatsu vatsalyam iti preyasi-bhavavatsu priyateti nama-
bhedam api |

Bhavanuvada: Just as condensed rasa enters mangoes, jackfruits, grapes,
sugar cane and so forth, thus giving each a unique flavour and sweetness,
similarly, devotees are of five categories, according to the speciality
of the bhava they possess: santa (passivity), dasya (servitude), sakhya
(friendship), vatsalya (parenthood) or preyasi (amour).

Those in the mood of neutrality experience santi (tranquility), those
in the mood of affectionate servitude experience priti (affection), those in
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the mood of friendship experience sakhya (friendship), parents or elders

experience vatsalya (parental affection) and the beloved damsels (preyasis)

experience priyata (transcendental amorous love).

In this way, the distinct nomenclature for each of the bhavas is given.

Piyasa-varsini-vrtti: The bhaktas possess different types of aspiration

to serve Sr1 Krsna, which are generally accepted as being of five types: (1)

passivity (santa), (2) servitude (dasya), (3) friendship (sakhya), (4) paternal

affection (vatsalya) and (5) amorous love (madhura).

(1)

(2)

(3)
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Santa-bhava (the mood of neutrality) — Devotees of this first type have
nistha only in the intrinsic nature (svariipa) of Bhagavan. In other
words, they accept Him as Parabrahma (the Absolute Truth) and as
Paramatma (the Supersoul). They are thus called santa-bhaktas.

Dasya-bhava (the mood of servitorship) — Devotees of the second
type regard Parabrahma Sri Krsna, who is replete with six opulences
[wealth, strength, fame, beauty, knowledge and renunciation] as their
Lord. Along with having fixed faith in Krsna like those with Santa-
bhava, they also possess the speciality of a “master-servant” relationship
with Bhagavan. They regard Krsna as their transcendental master. Their
mood toward Him is known as dasya-bhava.

Sakhya-bhava (the mood of friendship) — Devotees with an aspiration
for this third type of bhava regard Sri Krsna as their friend. They are
devoid of the mood of awe and reverence, in which one thinks, “Sri
Krsna is my superior and He is worshipful.” They already possess the
two qualities of santa-bhava and dasya-bhava, that is, fixed faith in Sri
Krsna and a natural disposition to serve Him, respectively. Moreover,
they also have a mood of equality with Krsna that is filled with deep
trust. Their dealings with Sr1 Krsna are just like those of friends. Their
mood is thus called sakhya-bhava.
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(4) Vatsalya-bhava (the mood of parental affection) — Devotees of the
fourth type consider Sri Krsna to be the object of their tender caresses
and nurturance. They regard Him as their child and maintain a
feeling of extreme possessiveness for Him. Considering Him to be
their son, they nurture and protect Him. Seeing His restlessness, they
sometimes chastise Him and sometimes even tie Him up. As well as
possessing the qualities of fixed faith in Sri Krsna [as seen in santa-
bhaval, servitude [as seen in dasya-bhava], and unrestricted love bereft
of feelings of hesitancy, awe and reverence [as seen in sakhya-bhaval,
they additionally possess the mood of being Krsna’s maintainer and
nurturer, and it is this that predominates. Their mood is thus called
vatsalya-bhava.

(5) Madhura-bhava (the mood of amorous love) — Devotees of the fifth
type not only possess all the four qualities mentioned above, but
they also serve Sr1 Krsna with all their bodily limbs. They are known
as Sri Krsna's beloved sweethearts, or kantas. Their mood is called
madhura-bhava.

Thus, there are five different types of devotees based on differences in
devotional sentiments. Just as there is an increasing degree of intensity in
the taste and sweetness of grapes, sugar cane, jackfruit and mango, similarly,
the sweetness relished and the inherent qualities present in s$anta-bhava
are superior in dasya-bhava. This progression continues from dasya-bhava
to sakhya-bhava, from sakhya-bhava to vatsalya-bhava, and finally from
vatsalya-bhava to kanta-bhava (madhura-bhava).

The following question may be raised: “If there is a gradation of relish
among the rasas starting with santa, would not everyone be inclined toward
the most excellent madhura-rati, and would not all other rasas thus be
deemed worthless? We see that everyone has an inclination for the topmost
object.” In answer to this, Srila Rtipa Gosvami says:

373



Madhurya-kadambini

yathottaram asau svada- / visesollasa-mayy api
ratir vasanaya svadvi / bhasate kapi kasyacit
Bhakti-rasamrta-sindhu (2.5.38)

Although the nectarean taste of rasa is relished more in dasya-rati than in
santa-rati, more in sakhya-rati than in dasya-rati, more in vatsalya-rati
than in sakhya-rati, and more in madhura-rati than in vatsalya-rati, still
the devotee develops a relish for one rati only, according to his previous

aspirations, or impressions.

According to his past impressions, a person may be attracted to one
of the six tastes, such as sweet, sour or bitter, and not have any taste for
the others. Similarly, a devotee may develop relish for one of the moods
of devotional service, such as dasya-bhava, due to his past desires and his
receiving, in this life, the special mercy of a great personality who has the
same bhava as he has.

Srila Jiva Gosvami writes in his commentary on the above-mentioned
verse that the relish the devotee experiences in the mood of passivity (santa)
increases progressively in the moods of servitude (dasya), friendship (sakhya)
and so on, yet he develops an affinity for one particular mood, according to
his taste.

A doubt may arise here: Who will discern the superiority or inferiority
of the different types of rati? Those who have no aspiration at all or those who
are aspiring for just one rasa are unable to ascertain which is superior and
which is inferior, because they have not relished the other rasas. Those who
are full of multitudinous aspirations relish many rasas, and thus they, also,
have no ability to discern this. But that person who is totally immersed in just
one rasa is capable of doing so. The reason for this is as follows: Although
a person may not have tasted other rasas, he will nevertheless understand the
features of another rasa, by comparing its distinguishing characteristics with
his own. By this he can conclude which factors nourish or impede that rasa.
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For example, Sri Uddhava is a devotee endowed with dasya-rasa
mixed with sakhya-rasa. Because his feelings of servitude are prominent,
he is known as a dasya-bhakta. Absorbed in his own rasa, he witnessed the
abundant, extraordinary spiritual emotions of the beautiful damsels of Vraja
in madhura-rati. He thus surmised that their attachment is the topmost and
therefore prayed to take birth in Vrndavana as a blade of grass or a shrub, so
that he may obtain a particle of their foot-dust. This has been described in
Srimad-Bhagavatam (10.47).

Thus, the different types of rati, or attachment, have been given
different names. In the devotees with a neutral mood there is santa-rati, in
the servants of Krsna there is priti-rati [dasya-rati], in the friends of Krsna
there is sakhya-rati, in the parents of Krsna there is vatsalya-rati, and in the
lovers of Krsna there is priyata-rati [madhura-rati].

2¢ ~ Transformation of bhava into sthayi-bhava and rasa

punas cayarm sva-saktair avirbhavitair vibhavanubhava-vyabhicaribhir atmeva
rajeva va prakrtibhir udbhiitaisvaryah sthayiti namna vaisistyam gacchan tair
militah $anta iti dasyam iti sakhyam iti vatsalyam iti ujjvala iti labdha-vibhedo
raso bhavati |

Bhavanuvada: Furthermore, these five bhavas, by dint of their respective
powers, acquire vibhava, anubhava, sattvika-bhava and vyabhicari-bhava
as their subjects, along with the opulences coming from them. These five
bhavas then become kings known as sthayi-bhavas (permanent emotions).
In association with their respective subjects such as vibhava, these sthayi-
bhavas transform into the following five rasas with their distinctive
specialities: (1) santa-rasa, (2) dasya-rasa, (3) sakhya-rasa, (4) vatsalya-
rasa and (5) ujjvala-rasa.
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Piytsa-varsini-vrtti: Here, Srila Visvanatha Cakravart Thakura is
describing how transcendental attachment to Sri Krsna ($ri krsna-rati)
transforms into rasa. The previously mentioned five types of rati — namely,
santa-rati, priti-rati, sakhya-rati, vatsalya-rati, and priyata-rati — act like
independent monarchs. Through their own respective potencies, they
mix with their subjects — vibhavas [which stimulate rati, one’s inherent
relationship with Krsna, and thus cause it to be tasted], anubhavas [visible
symptoms that illustrate the spiritual emotions situated within the heart],
sattvika-bhavas [eight symptoms of spiritual ecstasy arising exclusively from
visuddha-sattva] and saicari-bhavas, or vyabhicari-bhavas [internal transitory
emotions, which arise like waves from the ocean of the sthayi-bhava, enhance
it and then submerge once again into the sthayi-bhava]l — and transform
into the following five rasas, respectively: (1) santa-rasa, (2) dasya-rasa,
(3) sakhya-rasa, (4) vatsalya-rasa and (5) ujjvala-rasa.

aviruddhan viruddhams ca / bhavan yo vasatam nayan
su-rdjeva virdjeta / sa sthayi bhava ucyate
Bhakti-rasamrta-sindhu (2.5.1)

That bhava which is resplendent like the best of kings, keeping under its
control compatible emotions (aviruddha) such as laughter, and incompatible
emotions (viruddha) such as anger and so on, is known as sthayi-bhava.

sthayi-bhavo ’tra sa proktah / $ri-kysna-visaya ratih
Bhakti-rasamrta-sindhu (2.5.2)

Only the attachment that has Sri Krsna as its sole object is termed sthayi-

bhava (permanent ecstasy).

vibhavair anubhavais ca / sattvikair vyabhicaribhih

svadyatvam hrdi bhaktanam / anita sravanadibhih

esa krsna-rati-sthayi- / bhavo bhakti-raso bhavet
Bhakti-rasamrta-sindhu (2.1.5)
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When the devotee situated at the stage of krsna-rati practises the limbs
of devotional service such as hearing, the sthayi-bhava in his heart mixes
with (1) vibhavas, (2) anubhavas, (3) sattvika-bhavas and (4) saficari-
bhavas, or vyabhicari-bhavas. The resulting relish he experiences in his
heart is known as bhakti-rasa. Thus, this krsna-rati, otherwise known as

sthayi-bhava, becomes bhakti-rasa.

In the gradual maturation of this rati, it acquires different names, such
as prema, sneha, mana, pranaya, raga, anuraga and mahabhava. All of these
are the sthayi-bhava of krsna-bhakti-rasa. When the sthayi-bhava mixes with
vibhava and other ingredients of rasa, it creates bhakti-rasa, which is a most
astonishing, relishable state. In His teachings to Srila Ritpa Gosvami, Sriman
Mahaprabhu has said:

sadhana-bhakti haite haya ‘rati’ra udaya
rati gadha haile tara ‘prema’ nama kaya

prema vrddhi-krame nama—sneha, man, pranaya
raga, anuraga, bhava, mahabhava haya

jaiche bija, iksu-rasa, guda, khanda-sara
sarkara, sita-michari, uttama-michari ara

ei saba krsna-bhakti-rase sthayi-bhava
sthayi-bhave mile jadi vibhava, anubhava

sattvika-vyabhicari-bhavera milane
krsna-bhakti-rasa hay amrta asvadane

jaiche dadhi, sita, ghrta, marica, karpiira
milane ‘rasala’ haya amrta madhura
Sri Caitanya-caritamrta (Madhya-lila 19.177-182)

When one engages in sadhana-bhakti, ecstatic attachment (rati) to Sri

Krsna awakens within him. When rati condenses, it is called prema.

377



Madhurya-kadambini

When prema swells, its different stages take the names sneha, mana,
pranaya, raga, anuraga, bhava and mahabhava. This gradual development
of prema may be compared to different states of sugar. The sugar cane seed
transforms into sugar cane, then sugar cane juice, then liquid molasses,
then solid molasses, then sugar, then candy, then rock candy and finally
lozenges. In the same way, all these states of prema are the permanent
moods (sthayi-bhavas) of krsna-bhakti-rasa, which becomes as relishable
as nectar when these sthayi-bhavas mix with vibhava, anubhdava and
other ingredients of rasa. It can be likened to mixing yoghurt, sugar-
candy, ghee, black pepper and camphor to produce a drink that is sweet

like nectar.

Vibhava [in which rati is tasted and which causes rati to be tasted] is of
two types: (1) alambana [the support, or basis, of rati, one’s eternal mood]
and (2) uddipana [a stimulus for remembrance].

Alambana is also of two types: (1) visaya-alambana (the object of love)
and (2) asraya-alambana (the reservoir of love).

Sri Krsna Himself is the visaya-alambana of bhakti-rasa, because the
bhakti that resides in the heart of the devotee is set in motion by Sr1 Krsna’s
being the object of that bhakti. And the devotee is the asraya-alambana
because the devotee is the abode of bhakti.

Furthermore, when Sri Krsna shows affection to a devotee, He becomes
the asraya-alambana of the devotee’s rati, and the devotee becomes the
visaya-alambana.

The flute-song, the clouds and the peacock feather are uddipana-vibhava,
meaning they stimulate krsna-rati. Dancing (nrtya), rolling on the ground
(vilunthana), singing (gana) and crying out loudly (krosana) are anubhavas,
which reveal the feelings within the heart.

The asta-sattvika-bhavas, such as shedding tears and horripilation, are
also anubhavas. Srila Visvanatha Cakravarti Thakura has not herein mentioned
the names of the various sattvika-bhavas, but the compilers of the various

378



Seventh Shower of Nectar - Text 2c

rasa-sastras have categorized these ecstasies separately and named them
sattvika-bhavas. They have done so because the group of anubhdvas such as
dancing and rolling on the ground may manifest deliberately, whereas tears,
horripilation and so forth manifest involuntarily when emotions overwhelm
the heart. All the bhavas that manifest from sattva (pure consciousness) are
known as sattvika-bhavas.

Although actions such as dancing arise from sattva, because they are
impelled by the function of the intelligence, they are not regarded as sattvika-
bhavas. However, becoming stunned and so forth manifest on their own, and
therefore they are included in the sattvika-bhavas. Still, including actions like
dancing among the sattvika-bhavas does not result in the fault of ati-vyapti
(an unwarrantable stretch of a definition or principle).

Thirty-three symptoms — jubilation, detachment and so forth — are
called sancari- or vyabhicari-bhavas. They are known as saficari-bhavas
because they empower the momentum of the sthayi-bhava. These safnicari-
bhavas manifest like waves in the nectarous ocean of sthayi-bhava. They
make that ocean of rasa swell and finally merge back into it. The sthayi-
bhava, or krsna-rati, becomes rasa only when it mixes with the four different
ingredients such as vibhava and anubhava.

It is not true that when rati awakens in someone’s heart he will be
able to taste rasa. The ability to taste rasa depends upon impressions from
previous lifetimes. It is said in Bhakti-rasamrta-sindhu (2.1.6):

praktany adhuniki casti / yasya sad-bhakti-vasana
esa bhakti-rasasvadas / tasyaiva hrdi jayate

Only the devotees who have desired pure devotion in many previous
lives and also in this life can relish the mellow of devotion (bhakti-rasa)

in their heart.

In his commentary on this verse, Srila Visvanatha Cakravarti Thakura

has written:
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praktani vasana tu raty-asvade ‘vasyam apeksita, ataeva ekasminn eva
janmani daivan niraparadhai guru-padasrayanadibhir janais tasminn
eva janmani ratau jatayam api tasyah dasvadah kintu janmantara iti
bodhyam |

The existence of rati indeed indicates the presence of a recent aspiration
for bhakti. However, rati also depends upon desiring bhakti for lifetimes
for it to transform into rasa. It is then that it becomes relishable. If
someone who is free from offences and who engages in bhajana by
taking complete shelter of the lotus feet of $t7 guru attains rati in this
very birth, it is to be understood that it is in some future lifetime that he

will be able to relish rasa.

Srila Rapa Gosvami has described the sadhana leading to the
development of rasa, the factors that assist the awakening of rasa and the
method of developing rasa:

bhakti-nirdhuta-dosanam / prasannojjvala-cetasam
sri-bhagavata-raktanam / rasika-sanga-ranginam

jivani-bhiita-govinda- / pada-bhakti-sukha-sriyam
premantaranga-bhutani / krtyany evanutisthatam

bhaktanam hrdi rajanti / sarmskara-yugalojjvala
ratir ananda-riipaiva / niyamana tu rasyatam

krsnadibhir vibhavadyair / gatair anubhavadhvani
praudhananda-camatkara- / kastham apadyate param
Bhakti-rasamrta-sindhu (2.1.7-10)
Those who, by the influence of bhakti, have had all their inauspiciousness
completely washed away; whose hearts have consequently become full

of delight (eligible for suddha-sattva) and radiant (fully enriched with
knowledge); who are always deeply attached to Srimad-Bhagavatam;

380



Seventh Shower of Nectar - Texts 2c-2d

who feel perpetual delight in associating with rasika-bhaktas; who
treasure the happiness of rendering devotional service to the lotus feet
of Sri Govinda, which is as dear to them as their own life; who always
remain absorbed in the confidential sadhana of developing prema, such
as Sravana, kirtana and smarana; and whose hearts shine with desires for
bhakti from their previous lives and from their current life — for them,
the bliss of rati combines with direct experience of the combination of
vibhava, anubhava, etc. and becomes highly relishable, thus attaining the

pinnacle of condensed bliss.

2d ~ Vrajendra-nandana Sri Krsna is the foundation of all rasas

2«

yo hi “raso vai sah” “rasam hy evayam labdhvanandi bhavati” iti Sruty-abhidhiyate |
ayam anyatravatare ’vatarini va sambhavann api svayam sampirtimanam
tatra tatralabhamano vrajendra-nandana eva svakastham labhate | nada-nadi-
tadagadisu sambhavann api yatha samudra eva jala-nidhitvam | yo hi bhavasya
prathama-parinatav eva utpadyamana eva premani murta eva rasah saksad eva

tadvata bhaktenanubhuyata iti || 2 ||

iti madhurya-kadambinyam paramananda-nisyandini nama saptamy amrta-
vrstih | 7 |]

Bhavanuvada: The Srutis (Taittiriya Upanisad 2.7.1) have also declared,
“The Original Personality of Godhead (Svayam Bhagavan) is the very
embodiment of the nectar of all transcendental rasas. The living entity
attains real happiness by obtaining Him.”

Water is present in streams, rivers and reservoirs. Nevertheless, the
ocean is the ultimate reservoir of all water. Similarly, although other mani-
festations of Sri Bhagavan [Matsya, Kiirma and so on] and sources of such
manifestations possess rasa, it does not attain complete perfection in Them.
Rasa attains its perfection only in the personality of Vrajendra-nandana
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Sr1 Krsna, the source of all sources of incarnations. That very Svayam
Bhagavan, Sri Vrajendra-nandana, manifests in the heart of the sadhaka at
the very first stage of the transformation of bhava. At the stage of prema,
however, Sri Vrajendra-nandana is fully realized as the direct embodiment
of all rasas by devotees who are rasika (expert in relishing transcendental
rasa).

Thus ends the Bhavanuvada
of the Seventh Shower of Nectar,

named Paramananda-nisyandini

(“Flow of Divine Rapture”).

Piyiisa-varsini-vrtti: The Srutis, while presenting the nature (svariipa) of
Bhagavan, have declared Him to be the very embodiment of rasa, through
the following aphorisms: “raso vai sah — the Supreme Absolute Truth is the
reservoir of rasa” (Taittiriya Upanisad 2.7.1), “prajiananandam brahma —
the Supreme Lord is full of knowledge and bliss,” and “anando brahmeti
vyajandt — the Supreme Lord is composed of transcendental bliss” (Taittiriya
Upanisad 3.6.1).

Similarly, the Srutis encourage those living entities who are ardently
longing for that bliss, by declaring, “rasam hi evayarm labdhvanandi bhavati —
The Supreme Absolute Truth (para-tattva) is simply rasa. On achieving that
rasa, the living entity attains bliss” (Taittiriya Upanisad 2.7.1).

Although all forms of Bhagavan are by nature full of rasa, still, no
form other than Svayam Bhagavan, Vrajendra-nandana Sri Krsna, exhibits
the complete manifestation of rasa. Some incarnations show a partial
manifestation of a particular rasa, but Sri Krsna is the embodiment of all
rasas (akhila-rasamrta-murti). Therefore, it is in Him that all rasas find their
completeness in every respect.

Water is present in streams, rivers and reservoirs, but the ocean is the
original repository of all water. Similarly, although rasa is present in all other
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manifestations of Bhagavan, Sr1 Krsna is nevertheless the original shelter of
the totality of all rasas. He is the personification of rasa. All the rasika-bhaktas
realize Him as being rasa personified. In whatever rasa one worships Him,
one will realize Him to be the embodiment of that rasa. Srila Bilvamangala
Thakura, who worships Bhagavan in the sweet mellow of amorous love, has
said, “Sragara-rasa sara sarvasvam — Sri Krsna is the be-all and end-all of the
transcendental amorous mellow (§rngara-rasa).”

Thus ends the Piyasa-varsini-vrtti
on the Seventh Shower of Nectar,

named Paramananda-nisyandini

(“Flow of Divine Rapture”).
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Text 1

la ~ The transformation of the flower of bhava into

the fruit of prema

atha tasya eva bhakti-kalpa-vallyah sadhanabhikhye ye purvam dve patrike
laksite idanim tato ‘ticikkanani tadrsa-sravana-kirtanadi-mayani bhava-
kusuma-sarilagnani anubhavabhidhanani bahuni patrani sahasaivavirbhiiya
ksane ksane dyotayanti yany eva bhava-kusumarm parinamam prapayya punas
tadaiva premabhidhana-phalatvam anayanti | kim ca ascarya-caryeyam bhakti-
kalpa-valli yasyah patra-stavaka-puspa-phalani prapta-parinatiny api sva-
svarupam atyajanty eva nava-navany eva sahaiva sarvani vibhrajante |

Bhavanuvada: The first two leaves of sadhana-bhakti visible on the wish-
fulfilling vine of devotion (bhakti-kalpa-lata) were described before. Now,
many leaves named anubhavas — far smoother and softer than the first
two, yet, like them, composed of sravana, kirtana and so on — suddenly
manifest on this vine, clinging to the flower of bhava. At every moment,
these leaves of anubhdva expand the great beauty of this vine, causing
the flowers of bhava to blossom to their ultimate potential and bear the
fruit of prema. The nature of this wish-fulfilling vine of bhakti is so
astonishing that when its leaves [sdadhana-bhakti], its clusters of buds
[asakti], its flowers [bhava] and its fruit [prema] attain maturity, they do
not lose their original form but continue to shine together in newer and

newer ways.

Piytisa-varsini-vrtti: In this Eighth Shower of Nectar, Srila Visvanatha
Cakravarti Thakura elaborately describes the symptoms of prema and its
anubhavas. When bhava, or rati, has thoroughly melted the heart with the
desire to attain Bhagavan (bhagavat-prapty-abhilasa), the desire to do what
is favourable for Bhagavan (anukiilya-abhilasa) and the desire to have deep
affection for Bhagavan (sauhardya-abhilasa), as mentioned in the Seventh
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Shower, it increases to the ultimate limit of ecstasy and blesses the devotee
with a strong sense of possessiveness (mamata) for his worshipful Lord.
Learned persons refer to this stage of bhava as prema. The following verse
expresses this:

samyan-masrnita-svanto / mamatvatisayankitah
bhavah sa eva sandratma / budhaih prema nigadyate
Bhakti-rasamrta-sindhu (1.4.1)

The difference between bhava and prema is that bhava softens the
heart and prema softens it absolutely. Bhava contains the pinnacle of ruci,
but prema contains an extreme feeling of possessiveness. Condensation of
ecstasy (sandratmakatva) is the intrinsic quality of prema. A melting heart
(snigdhata) and a feeling of possessiveness (mamata) are prema’s marginal
characteristics. After Srila Ripa Gosvami presents the above-mentioned verse,
he quotes as evidence the following verse from Sri Narada-paicaratra:

ananya-mamata visnau / mamata prema-sangata
bhaktir ity ucyate bhisma- / prahladoddhava-naradaih

Mahajanas such as Bhisma, Prahlada, Uddhava and Narada regard prema
to be that by which one gives up a mood of possessiveness for one’s body,
household and other sense objects and instead develops possessiveness

for anything that is related to Lord Visnu.

A sadhaka is considered perfect (siddha) only at the stage of prema.
Bhakti-rasamrta-sindhu (2.1.280) states the symptoms of a perfected devotee:

avijiatakhila-klesah / sada krsnasrita-kriyah
siddhah syuh santata-prema- / saukhyasvada-parayanah

One who is completely free from all types of misery and is always
immersed in activities related to Sri Krsna, continuously tasting the

happiness of prema, is a perfected devotee.
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At this level, the devotee has a tremendous taste for hearing and
speaking hari-katha. Moreover, he experiences narrations of Sri Hari to be
ever-fresh, just as a lusty man always enjoys talks about a charming woman.
Srimad-Bhagavatam (10.13.2) states:

satam ayam sara-bhrtam nisargo
yad-artha-vani-sruti-cetasam api

prati-ksanam navya-vad acyutasya yat
striya vitanam iva sadhu varta

The nature of the crest jewels of devotees, who are capable of extracting
the essence of everything, is that they have dedicated their words, their
sense of hearing and their hearts to Sri Krsna. They experience topics
about Him to be ever fresh, just as a lusty man always relishes talks

about women.

Previously, the Second Shower of Nectar described the first two leaves
of the transcendental wish-fulfilling vine of bhakti, at the stage known as
sadhana-bhakti: klesa-ghni (relief from material distress) and subha-da (the
bestowal of all auspiciousness). After the stage of anartha-nivrtti, at the stage
of asakti, the creeper begins to produce clusters of buds, and at the stage of
rati, the flower of bhava blooms. Now, at the stage of prema, one’s sravana,
kirtana and so forth flourish with hundreds and thousands of soft, smooth
leaves — anubhavas — such as tears, horripilation, laughing, weeping and
dancing. They at once encircle the flower of bhava, which then transforms
and produces the fruit of prema. These leaves and flowers render the wish-
fulfilling creeper of bhakti extremely beautiful.

The essence of all this is as follows: To the degree that a sadhaka on
the path of jidana, yoga, etc. nears perfection, his endeavour diminishes.
This is because on those paths, the stage of practice (sadhana) and the
stage of perfection (siddhi) are two entirely different things. In the case
of bhakti, however, they are not different; they are the same. The only
difference is that during the stage of sadhana, the devotee’s bliss is diluted,

389



Madhurya-kadambini

whereas at perfection, it is extremely concentrated. Therefore, on the path
of bhakti-sadhana, as the sadhaka nears the stage of prema, his practice of
bhajana in the form of hearing and chanting increases. At the stage of prema,
sravana, kirtana and so forth become his exclusive life and soul, and his
performance of these angas of bhakti is gracefully adorned with various
ecstatic transformations. The fruit of the vine of bhakti, prema, which is the
essential function of Bhagavan’s pleasure potency (hladini), is supremely
tasteful and sweet. Compared to the delectable sweetness and intoxicating
quality of prema, the four mundane goals of human life — religiosity, wealth,
sense gratification and liberation — appear most insignificant.

Although this prema itself is the original object of relish, it nevertheless
makes the premi-bhakta taste Sri Krsna’s most astonishing sweetness
(madhurt) and thus bestows upon him everlasting fulfilment: the joy of
service to Sri Krsna. Sriman Mahaprabhu has said:

paiicam-purusartha sei prema-maha-dhana
krsnera madhurya-rasa karay asvadana

prema haite krsna haya nija bhakta-vasa
prema haite paya krsner seva-sukha-rasa
Sri Caitanya-caritamrta (Adi-lila 7.144-145)

The fifth and ultimate goal of human life, krsna-prema, is the most
precious wealth, by which one delights in Krsna’s charming sweetness.
Prema makes Sri Krsna become controlled by His devotee, and by prema

one obtains the ambrosial happiness of service to Him.

1b ~ Prema transforms the material tendencies of the devotee’s

heart into spiritual ecstasy

tatas casya bhakta-janasyatmatmiya-grha-vittadisu Sata-sahasraso bhavatyo
yas citta-vrttayo mamata-rajjubhis tesu tesu nibaddha eva purvam dsan ta
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eva citta-vrttih sarva eva tatas tato ’vahelayaivonmocya sva-saktya mayikir
api ta maha-rasa-kupa-sprsyamana-padartha-matraniva sakara-cid-ananda-
jyotirmayi-krtya tabhir eva mamatabhih sarvabhis tatas tato vicitabhih sva-
saktyaiva tathabhuti-krtabhih $ri-bhagavad-riupa-nama-guna-madhuryesu yo
nibadhnati so ’yam prema-maha-kirana-maliva udayisyamana eva nikhila-
purusartha-naksatra-mandalih sahasaiva vilapayati |

Bhavanuvada: Thereafter, the tendency of the devotee’s heart, which
was previously in hundreds and thousands of ways bound by the rope of
possessiveness to his body, bodily relations, home, wealth and so on, is now,
as a result of prema, easily released from its worldly attachments. And just
as any object that is submerged in a well of great nectar becomes saturated
with that nectar, these tendencies, though material, are transformed into
radiant, condensed spiritual ecstasy (cid-ananda) by the power of prema.
Thus, with that very same possessiveness, prema binds the inclination
of the devotee’s heart to the charming sweetness of the names, forms and
qualities of Sri Bhagavan. This is prema. Prema awakens like a great sun
and immediately causes the various star-like goals of human life to vanish.

Piyusa-varsini-vrtti: At the stage of sadhana, the tendency of the devotee’s
heart (citta-vrtti) is divided into hundreds and thousands of fragments and
perpetually shackled with the rope of possessiveness to his body, as well as
that which is related to his body, home, wealth and so on. Prema, however,
easily releases the sadhaka from his inclination toward such material objects.
With the touch of the rasa of spiritual ecstasy, prema transforms the material
inclination of the sadhaka’s heart with that ecstasy, fully immersing it in the
sweetness of Sri Bhagavan’s names, forms, qualities and pastimes.

It is not easy to mix mercury and sulphur powder. They only blend
thoroughly if they are vigorously rubbed together again and again. Similarly,
although the propensity for bhakti, in the form of sravana, kirtana, etc.,
enters the doors of the senses of the sadhaka who does not yet have rati,
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bhakti does not [immediately] fully mix, or amalgamate, with the tendency
of his heart. When a person constantly performs bhajana characterized by
sravana, kirtana and so on, he grows through the stages of anartha-nivrtti,
nistha, ruci and asakti, and gradually, bhakti becomes one with the propensity
of his heart.

As long as this deep integration does not occur, the heart remains
inclined toward material attachment, envy and other material flaws. Upon
attaining the platform of rati, the materialistic nature of the heart is destroyed
and it becomes transcendental. An amalgam of mercury and sulphur is
known as mercurous sulphate, and the amalgam of bhakti and the heart is
known as prema. At the stage of prema, the disposition of the sadhaka’s heart
resembles that of a bumblebee overwhelmed in savouring the honey of the
lotus-like names, forms, qualities and pastimes of Sr1 Krsna.

When, like a great sun, this self-effulgent prema arises in the sky of the
sadhaka’s heart, it causes the star-like constellation of the mundane goals of
human life — dharma, artha, kama and moksa — to immediately disappear.
The sole desire in the premi-bhakta’s heart is to render service to Bhagavan
without the minutest scent of desire for sense gratification, liberation or
mystic perfection.

lc ~ The fruit of prema: condensed pleasure (sandrananda-

visesatma) & the ability to attract Krsna (krsnakarsini)

phala-bhutasyasya yah svadyamano rasah sa sandrananda-visesatma rasasya
parama-paustiki Saktih S$ri-krsnakarsinity ucyate | yasminn asvadayitum
arabhyamana eva vighnan na ganayatiti kim vaktavyam | maha-siuro bhata iva
maha-dhana-grdhnur atyavesa-lupta-vicaras taskara iva svatmanam api naveksate |

Bhavanuvada: The delectable rasa of the fruit of prema is sandrananda-
visesatma (condensed, superlative pleasure). And the supremely nourish-
ing potency of this rasa is known as krsnakarsini (capable of attracting
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Sri Krsna). A devotee beginning to delight in this rasa immediately becomes
intoxicated by it and is no longer concerned for any obstacle. What else
can be said? In this condition, he loses all sense of self, just as a valiant
warrior becomes fully absorbed in battle or a thief preoccupied with his
greed to secure a great treasure loses all discrimination and hesitation.

Piyasa-varsini-vrtti: Prema-bhakti has two qualities: its intrinsic nature is
composed of condensed bliss — sandrananda-visesatma, and it attracts even Sri
Krsna — $11 krsnakarsini. In regard to the first quality, sandrananda-visesatma,
Bhakti-rasamrta-sindhu (1.1.38) states:

brahmanando bhaved esa / cet parardha-guni-krtah
naiti bhakti-sukhambhodheh / paramanu-tulam api

The bliss of merging into the featureless aspect of the Absolute Truth,
obtained after resolute meditation (samadhi) for over fifty years of
Brahma’s lifespan, does not compare even to a drop of the ocean of bliss

of devotional service.

Srila Jiva Gosvami has commented on this verse as follows: “parardha-
kala samadhina samuditam tat-sukham apity arthah — the words parardha-kala
refer to the bliss that arises from a samadhi that lasts for fifty years [equal to
155,520 billion earth years] of Brahma’s lifespan (a parardha).”

Srila Jiva Gosvamipada provides evidence of this statement with a quote
from Hari-bhakti-sudhodaya (14.36):

tvat-saksat-karanahlada- / visuddhabdhi-sthitasya me
sukhani gospadayante / brahmany api jagad-guro

O guru of the universe, directly beholding Your divine form, I now dwell
within an ocean of pure ecstasy. All other pleasures, including the bliss
of merging with brahma, appear as insignificant as the water in a calf’s

hoofprint.
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Regarding the ability to attract Sri Krsna, it is stated in Bhakti-rasamrta-
sindhu (1.1.41):

krtva harim prema-bhajam / priya-varga-samanvitam
bhaktir vasi-karotiti / svi-krsnakarsini mata

Because bhakti attracts and controls the object of prema, Sri Krsna, along

with His beloved associates, she is said to be §r1 krsnakarsini.
Srimad-Bhagavatam (7.10.48) can be cited as evidence:

yuyam nr-loke bata bhuri-bhaga
lokam punana munayo ‘bhiyanti
yesam grhan avasatiti saksad
giidham param brahma manusya-lingam

[The spiritual master of the demigods, Sri Narada Muni said:] O Yudhisthira,
of all the people on this earth, your good fortune is exceedingly glorious,
because the Absolute Truth, Parabrahma, the all-pervading Supersoul,
has taken a human-like form and secretly lives in your palace. Great
saintly persons, who purify the entire creation, again and again visit you

to take His darsana.

In his explanation of this verse, Srila Visvanatha Cakravarti Thakura
states [quoting the response of Yudisthira Maharaja], “How fortunate is
Prahlada! He has obtained darsana of Bhagavan. We, however, are most
unfortunate.”

Sri Narada then said to Maharaja Yudhisthira, “You Pandavas are more
fortunate than Prahlada, Prahlada’s guru — me, Narada — and other devotees.
You are even more fortunate than the residents of Yadu-pura (Dvaraka), the
rsis headed by Vasistha, Marici and Kasyapa, and also more fortunate than
Brahma, Rudra and others. Although they purify the three worlds with
their darsana, still, to purify themselves completely, they come to your home.
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This is because the Supreme Absolute Truth (Parabrahma), who remains
fully concealed (from even the Vedas), always resides in your home with
great attachment, in the form of a human being (even without your having
invited Him). But the Absolute Truth in human-like form does not personally
reside in the house of Prahlada, and so the sages do not visit that place with
the hope of receiving His darsana.”

Srila Visvanatha Cakravarti Thakura has explained that sandrananda-
visesatma is the relishable rasa of this fruit of prema, and krsnakarsini is the
supremely nourishing potency of that fruit.

In Srimad-Bhagavatam (1.2.6), Srila Stta Gosvami has described that
the two innate qualities of pure, transcendental bhakti are ahaituki — devoid of
the desire for the fruit of one’s actions — and apratihata — unimpeded by any
type of obstacle. Although obstacles may still arise as the sadhaka performs
bhajana, he is not overwhelmed by them. Rather, their onset increases his
humility, eagerness and so on, resulting in progress on the path of bhakti. At
the stage of prema, the devotee becomes so intoxicated by enjoying its fruit
that no calamity or obstacle can affect him even slightly. Just as a valiant
warrior furiously absorbed in battle forgets himself, or a thief covetous of
great wealth becomes obsessed with stealing, fearing neither vice nor his own
life, so the premi-bhakta does not care for auspiciousness or inauspiciousness,
as he is enchanted by the rapture of prema-rasa.

1d ~ Simultaneously burning in separation from Bhagavan &

being cooled by a vision of Him

kim ca ratrindivam eva pratiksanam abhyavahriyamanais catur-vidhaih parama-
svadubhir aparimitair annair api durupasamaniya yadi kacit ksudha sambhavet
tat-sadrsya utkanthaya sirya iva tapayan tat-kala eva sphurtair avirbhavitani
bhagavad-rupa-guna-madhuryany aparany asvada-visayi-karayan koti-candra
iva sisirayati |
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Bhavanuvada: The devotee’s longing to meet with Bhagavan is like an
insatiable hunger that persists even after feasting day and night on endless
quantities of the most delectable foodstuffs of the four varieties. This
eagerness burns within him like the blazing sun, but then, at that very
moment, a sphiirti (momentary vision) manifests, cooling him like millions
of moons, and he delights in the endless beauty, qualities and sweetness
of Bhagavan. At the stage of prema, the devotee burns in separation from
Bhagavan and is simultaneously cooled by a sphirti of Him. Such is the
astonishing nature of prema.

Piyusa-varsini-vrtti: The realm of prema has another distinguishing
feature. In this world, hunger and food cancel each other out, whereas the
more the premi-bhakta savours the sweetness of Sri Krsna in a sphiirti, in a
dream or directly, the more his already intense, immeasurable eagerness and
greed increase. This intense thirst is an indicator of taste. Even though that
anxious thirst burns him with the heat of millions of suns, his experience
of the unparalleled charm of Sri Krsna’s name, form and qualities through a
sphurti soothes him with the coolness of millions of moons.

le ~ Distraught, even after attaining a sphurti of Bhagavan

yugapad eva svadharam adbhuto ’yam prema uditya ca yasminn isad eva
vardhamane bhagavat-saksatkaram eva pratiksanam akanksato bhaktasya
utkantha-salyasya maha-dahakasyevati-prabalyodayat — sphurti-prapta-tad-
riipa-lila-madhuryair api atrptasya tasya bandhavo ’pi nirudakandha-kipa
eva bhavanam api kantaka-vanam eva yat-kiiicanabhyavaharo ’pi praharo
mahan eva sajjana-krta-prasamsa api sarpa-damsa eva pratyahika-krtya-
kartavyam api martavyam eva anga-pratyangani api maha-bhara eva suhrd-
gana-santvanam dapi visa-drsta eva sada jagaro ’pi sagaro ‘nutdpasyaiva
kadacit nidrapi vidravini jivanasyaiva sva-vigraho ’pi bhagavan-nigraho
mirta eva prana api dhanah punah punar bhrsta eva kim bahuna prak

396



Eighth Shower of Nectar - Text e

sadaivabhistam asid yat tac ca raho mahopadrava eva bhagavac-cintanam
evatma-nikrntanam eva |

Bhavanuvada: This astonishing prema simultaneously magnifies the
contrary experiences of burning in separation and being cooled by the
sweetness of a sphurti. When it makes its appearance in its reservoir
[the devotee’s heart], and when it develops slightly, the devotee is scorched
by the fiercely blazing arrow of his intense and relentless craving to directly
meet Bhagavan. The intensity of his eagerness is such that a sphurti of the
sweetness of Bhagavan’s form and pastimes no longer satisfies him.

In this state of discontent, kith and kin appear to the premi-bhakta
to be like a dark, dried-up well, his own house like a thorny jungle, and
even taking a meagre amount of foodstuffs feels like a mighty assault.
Praise by saintly persons feels like the bite of a poisonous snake, and
mundane daily duties are like death. His every limb feels burdensome.
Consolation from confidantes feels like a shower of poison. His constant
wakefulness is an ocean of repentance, and whatever little sleep he gets
makes him feel that he has squandered his life. Even having a body seems
like bearing punishment meted out by the Lord, and his life breath feels as
useless as paddy that has been repeatedly burned. Whatever he previously
constantly cherished is now an utter disruption, not to speak of anything
else. Even any thought of Bhagavan devastates him.

Piyusa-varsini-vrtti: At the stage of rati [bhaval, the sadhaka becomes
totally immersed in the bliss of savouring his worshipable deity’s beautiful
form and qualities, as perceived in a sphirti. After prema has awakened,
however, it is not possible for him to be mesmerized by savouring the
madhurya obtained in a sphurti. At that time, a tremendous eagerness to
attain Sri Krsna directly arises in the heart of the premi-bhakta. That thing
known as prema is exceedingly astonishing, beyond compare and known
only by direct experience. Language is incapable of describing it.
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Unless this prema has appeared in one’s heart, one cannot fully understand

it simply by hearing about it from another, because one’s capacity to grasp

its meaning depends on realization. At the stage of prema, upon receiving a

sphiirti of Sr1 Krsna and thus relishing His beautiful form, qualities and so on,

the devotee simultaneously experiences an intense eagerness and a charming

tranquillity. This experience produces an indescribably blissful anguish

in the heart of the premi-bhakta. This has been described in Sri Caitanya-
caritamrta (Madhya-lila 2.50-51):

398

bahire visa-jvala haya,  bhitare ananda-maya,
krsna-premer adbhuta carita

ei prema-asvadana,  tapta-iksu-carvana,
mukha jvale, na jaya tyajana
sei prema jara mane,  tara vikrama sei jane,
visamrte ekatra milana

Externally, he seems to be burning from poison, but internally, he is
experiencing sheer bliss. Such is the astonishing nature of krsna-prema.
Delighting in this prema can be compared to sucking scorching sugar
cane. The mouth burns, but a person is unable to stop sucking on it.
Only those with prema in their hearts can understand prema’s power, in

which poison and nectar seem to combine.

pidabhir nava-kala-kuta-katuta-garvasya nirvasano
nihsyandena mudam sudha-madhurimahankara-sankocanah
prema sundari nanda-nandana-paro jagarti yasyantare
jhayante sphutam asya vakra-madhuras tenaiva vikrantayah

Sr1 Vidagdha-madhava (2.30)

[Paurnamasi-devi said to Nandimukhi:] My dear, beautiful friend, if a

person develops prema in his heart for the son of Sri Nanda Maharaja,
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then that person is able to directly understand prema’s power. The
suffering resulting from that prema defeats the severe effect of fresh
kalakita poison', but when the ecstasy of prema begins to flow; it belittles

the pride that comes from delighting in the sweetness of nectar.

The heart of the devotee moves between the dualities of unprecedented
bliss and unprecedented pain. Finally, due to the intensity of the devotee’s
eagerness to meet Sri Krsna directly, all bliss is pulverized and the agony
of separation manifests in full force. Through refined poetry filled with
marvellous literary embellishments, the revered author has described the
mental and bodily symptoms of the premi-bhakta upon the manifestation of
prema. The striking image he portrays of the premi-bhakta’s eagerness and
distress is incomparable. He has described how, due to the premi-bhakta’s
acute anxiety, all actions of the body, even his meditation on Bhagavan,
which previously filled him with bliss, now cause him to burn within,
producing intolerable agony. In the absence of Sri Krsna, the condition of the
premi-bhakta is like that of a writhing fish out of water. In separation from
Bhagavan, the entire universe appears completely void to him. Sinyayitar
jagat sarvarm govinda-virahena me (Sri Siksastaka 7).

1f ~ Attracted by His devotee’s prema, Bhagavan gives His

direct dar§ana and manifests His sweetness (madhurya)

tatas ca premaiva cumbaki-bhavam dpadya karsnayasi-bhitarm krsnam
dakrsyaniya kasmimscana ksane bhaktasyasya nayana-gocari karoti | tatra ca
saundarya-saurabhya-sausvarya-saukumarya-saurasyaudarya-karunyaniti
sviyah svarupa-bhutah parama-kalyana-gunah bhagavata sva-bhaktasya tasya
nayanddisv indriyesu nidhiyante |

1 Kalakita — the poison produced from the churning of the ocean of milk.
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Bhavanuvada: Thereafter, the magnet of prema attracts the iron-like Sri
Krsna, and at any time brings Him directly before the devotee’s vision.
Sri Bhagavan then makes the supremely auspicious qualities of His
svariipa — His beauty (saundarya), His fragrance (saurabhya), His sweet
voice (sausvarya), His tender touch (saukumarya), the savour of His lips
(saurasya), His magnanimity (audarya) and His compassion (karunya) —
perceivable to the eyes and other senses of the devotee.

Piyusa-varsini-vrtti: One receives the direct darsana of Bhagavan only
when one’s eagerness combines with the prema in one’s heart. It is not
possible by any other means. The darsana that the demons, who are bereft of
prema, received at the time of Bhagavan’s manifest pastimes cannot be said
to be actual darsana, because without having savoured Bhagavan’s delightful
sweetness (madhuri), any darsana of Him amounts to no darsana at all. It
is just like the tongue of a jaundiced person being unable to enjoy sweet
foodstuffs, despite tasting them directly. Just as a magnet naturally attracts
iron, similarly prema, the essential function of the hladini-sakti, attracts Sri
Krsna and makes Him perceptible to the eyes of the devotee. Astonishingly,
Sri Krsna enjoys the bliss of His devotee more than He delights in the bliss
of His own svariipa. Srila Visvanatha Cakravarti Thakura writes in his
commentary on Srimad-Bhagavatam (9.4.64):

mat-svaripa-bhutanandad api mad-bhakta-svariapanando ’ti-sprhaniya
iti dvayor api cid-riipatve 'pi bhakta-varttinya bhakter anugrahakhya
cid-vrtti-vipaka-riipayah  sarva-cit-sara-bhutatvan - mamananda-
svarupasydpy anandakatvad akarsatvac ca |

[Sriman Narayana said to Durvasa:] O brahmana, even more desirable
to Me than My own intrinsic bliss is the inherent bliss of My devotee —
the bliss of prema within his heart. Although both My intrinsic bliss
(svarupananda) and the bliss of prema (premananda) in the heart of My

devotee are transcendental, this premananda, which manifests within a
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devotee by the mercy of an exalted saintly personality, is the matured
state of his heart’s disposition (just as thick cream is the matured state
of milk, which is liquid), and it is the essence of everything spiritual. It

gives bliss even to Me, the embodiment of bliss, and attracts Me.

The most merciful Sri Bhagavan becomes visible to the eyes of His
eager premi-bhakta and witnesses the premi-bhakta’s immense thirst to
delight in His sweetness. Bhagavan therefore allows His premi-bhaktas to
savour His own incomparable svariipa, the very treasure of prema — His
beautiful form, fragrance, sound, touch and taste — through their eyes,
nostrils, ears, sense of touch and tongue. He also causes them to savour,
within their heart, His other qualities, such as His boundless magnanimity
and mercy.

lg ~ The inexpressible bliss arising from dar§ana of Bhagavan

tesarm ca parama-madhuratve nitya-navatve ca bhaktasyasya ca tad-asvadayituh
premnaiva pravartamane pratiksana-varddhisnau mahotkanthayam ca ko ’py
ananda-mahodadhir avirbhavan narhati kavi-sarasvati-lakutya parimeyatam |
yatha hi atinividatara-vitapa-dala-kula-pravalita-maha-nyagrodha-talasya
sura-dirghika-hima-salila-sambhrta-ghata-sata-valayita-tatasyatisisiratve
tad-asrayitur janasya ca tapartu-tarani-kirana-tapta-maru-sarani-maha-
panthatve ca | tatha kadambini-ghanasarasyaparatva iva tad-abhisicyamanasya
vana-matangajasya cirantana-dava-davathu-dunatvena ca tatha sudha-
kiranasyatimadhuratve tat-pana-kartus ca maharoga-satavattve svada-lolupatve

ca yas tadatmika anandah sa eva dig-darsanartharm tasyopamani kriyate || 1 ||

Bhavanuvada: All these qualities are supremely sweet and ever-fresh, and
for the devotee who delights in them with prema, a deep ever-increasing
eagerness awakens. Thus an immense ocean of bliss rises within the

devotee, the extent of which no poetic genius is able to describe.
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The following comparisons give some idea of the ecstasy experienced
by a premi-bhakta: (1) The elation of a traveller who, having long traversed
a desert path scorched by the rays of the summer sun, comes upon
the shade of an enormous banyan tree thick with foliage, on the bank
of Ganga. That place is drenched with ice-cold water kept in hundreds
of pots under the tree. (2) The elation of wild elephants that have long
suffered a blazing forest fire, when torrents of rain finally pour down from
a cloud bank. (3) The elation of a person who, having been afflicted with
numerous chronic illnesses and craving to experience taste, finally savours

sweet ambrosia.

Piyusa-varsini-vrtti: Just as these qualities are more charming than
even the most charming, they are also ever-fresh, like a stream of water.
Therefore, at every second, intense eagerness, or thirst, increases in the heart
of the devotee. As his thirst increases, his relish of these qualities increases
proportionately. And the more he relishes, the more his thirst increases. The
result of this enormous thirst is that the premi-bhakta continuously rises
and sinks in the ocean of Bhagavan’s delectable sweetness. His eagerness
and his relish are so inexpressible that no poet can capture it by any
method of composition. Nevertheless, the exalted author is illuminating
this point with some analogies: (1) A traveller’s overwhelming joy when,
after having trudged along a desert path scorched by the hot rays of the
summer sun, he reaches the shade of a gigantic, leafy banyan tree under
which there are hundreds of pots of ice-cold Ganga water. (2) An elephant’s
delight when, having been caught in and scorched by a forest fire, bathes
in incessant torrents of rain spilling out of dense clouds. (3) The bliss of
one who has suffered thousands of grave illnesses and yearns to experience
taste, upon drinking supremely sweet ambrosia. These comparisons
are employed to give a small suggestion of the bliss experienced by the
premi-bhakta.
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Text 2

2a ~ Bhagavan reveals His beauty (saundarya) and
fragrance (saurabhya)

tatra prathamam labdhapara-camatkarasya bhaktasya locanayoh sva-
saundaryam prakasyate prabhuna | tatas tan-madhuryena sarvendriyanam
manasas ca locana-mayi-bhave pravartite stambha-kampa-baspadibhih krta-
vighnas ca tasyananda-krta-murcchayam jatayam prabodhayitum iva dvitiyam
saurabhyam tadiya-ghranendriyesu prakasyate | tendpi tesam ghrana-mayi-
bhave dvitiya-miirccharambhe |

Bhavanuvada: First, Sri Bhagavan manifests His beauty (saundarya)
before the eyes of the utterly astonished devotee. The influence of
Bhagavan’s sweetness as it manifests before the devotee’s sense of sight
is such that all the devotee’s senses, even his mind, become like eyes.
The devotee’s darsana is interrupted by ecstatic transformations (sattvika-
vikara), such as becoming stunned, horripilation and tears, and in bliss,
he loses consciousness.

At that time, in order to revive the devotee, Bhagavan reveals His
second sweetness, His bodily fragrance (saurabhya), which permeates the
devotee’s sense of smell.

Again, by the influence of Bhagavan’s extraordinarily sweet bodily
aroma, all the devotee’s senses take on the function of nostrils, and he
begins to lose consciousness for a second time.

Piytsa-varsini-vrtti: The most merciful Sri Bhagavan bestows His darsana
upon the anxious premi-bhakta. It is said that Bhagavan causes the devotee’s
eyes, nose, ears, sense of touch and tongue to relish His five qualities of
beauty (saundarya), fragrance (saurabhya), sweet voice (sausvarya), soft and
tender touch (saukumarya) and the taste of His lips (saurasya). Moreover,
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He causes the hearts of His premi-bhaktas to also relish such qualities as His
magnanimity (audarya) and compassion (karunya). Here, Srila Visvanatha
Cakravarti Thakura explains the causes of these qualities manifesting in the
senses of the premi-bhaktas and the sequence in which they do so.

First, SrT Bhagavan manifests His boundless beauty to the eyes of the
premi-bhakta, who is eager for His darsana.

krsna-rupamrta-sindhu,  tahara taranga-bindu,
eka-bindu jagat dubaya
Sri Caitanya-caritamrta (Antya-lila 15.19)

Just one drop from a wave of the nectarean ocean of Sri Krsna’s beauty

can flood the entire world.

As the nectar ocean of Sri Krsna's beauty rises before the eyes of
the intensely eager devotee, all his sensory faculties assemble in his eyes,
craving to behold Sri Krsna’'s charming form. This means that the beauty
of Bhagavan is so sweet and so astonishing that it is beyond the devotee’s
capacity to relish it with only two eyes. Therefore, all his senses now act like
eyes, so that he can take in that unsurpassable beauty. Upon doing so, he
faints in ecstasy.

2b ~ Bhagavan reveals His mellifluous voice (sausvarya) and

the tenderness of His touch (saukumarya)

‘are mad-bhakta tavaham eva sampadyamano smi ma vihvali-bhir nikamar
mam anubhava’ iti trtiyam sausvaryam Sravanendriya-grahyam avirbhavyate |
punas tendpi tesarm Sravana-mayi-bhave trtiya-mircchopakrame krpaya
carandaravindena panibhyam urasa ca sva-sparSam dattva caturtham sva-
saukumaryam asav anubhavyate | tatra dasya-bhavavatas tasya miirdhni
caranena sparsah, sakhya-bhavavatah panyoh panibhyam vatsalya-bhavavatah
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sva-kara-talenasru-marjjanam preyasi-bhavavatas tu urasi sva-vaksasa
bahubhyam aslesah kriyate iti bhedo bodhyah |

Bhavanuvada: To pacify His devotee, Bhagavan says, “My dear devotee,
I am fully subservient to you; I am your property. Don’t be anxious. Let
your experience of Me fulfil your desire.” In this way, Bhagavan manifests
His third sweetness, the mellifluousness of His voice (His sausvarya), to
the ears of the devotee. By hearing that sweet voice, as before, the devotee’s
other senses become like ears, and the devotee faints for a third time.
Then Bhagavan, full of compassion, bestows the experience of His
fourth sweetness, the tender touch (saukumarya) of His lotus feet, hands or
chest. Bhagavan awards the touch of His feet to the head of those devotees
who are in the mood of servitude. He takes the hands of the devotees who
are in fraternal love in His own lotus-like hands. He wipes away with His
hands the tears of His devotees imbued with parental affection. And He
embraces with His two arms those devotees imbued with amorous love,
touching their chests to His, which is marked with Srivatsa. In this way, it
should be understood that Bhagavan manifests His tender touch according
to the bhava of the devotee. The devotee then loses consciousness for a

fourth time.

Piyusa-varsini-vrtti: In order to taste the exquisite sweetness of Bhagavan’s
bodily fragrance, His charming, melodious flute, His tenderness and so on,
all the senses of a devotee gather in one place. To taste the sweetness of
His beautiful form, all of the devotee’s senses become like eyes. To hear the
sweetness of His melodious voice, all of his senses become like ears. In this
way, the senses lose their original functions. Merciful ST Bhagavan makes
the devotee’s life successful by bestowing His complete charming sweetness
upon him. Allowing the devotee to relish the type of sweetness conducive to
his particular mood, Bhagavan satisfies the devotee’s intense longing.
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2¢ ~ Bhagavan reveals the sweetness of His taste (saurasya)

and His magnanimity (audarya)

punas ca tenapi tatha tathaiva caturtha-maha-murccharambhe pancamari
svadhara-sambandhi  saurasyarm  tadiya-rasanendriya-grahyam  preyasi-
bhavavaty eva tat-kala-pradurbhuita-tad-abhistakaravati bhakta-jana eva
prakasyate nanyatra | tatas ca purvavad eva tatha-tatha-bhave ’pi tadatanyas
tv ananda-murcchayas tv atinaividye jate tatah prabodhayitum asamartheneva
bhagavata sastham audaryam vitanyate | tac ca tesam eva saundaryadinam
sarvesam eva tan-nayanadi-sarvendriyesv eva yugapad eva balad vitaranam |
tadaiva bhagavad-ingita-jiieneva premndapy ativardhamanena sata tad-anurapa-
trsnatirekarm samvardhyapi tatra bhakte svayam candratvam upeyusa yugapad
evananda-samudra-sata-lahari-vyatisarnmardda-bhara-jarjaritatvam iva tasya
antah nirmimanena svayam eva sakara-tan-mano ’dhidaivati bhavateva tatha
sva-Saktir vitiryate yatha yaugapadyenaiva te te svada nirvivada eva bhavanti |

Bhavanuvada: After this, as the premi-bhakta begins to fall into a fourth deep
swoon, Sri Bhagavan manifests His fifth madhurya, namely, the sweet taste of
His lips, which the devotee savours. He reveals [the confidential aspect of]
this charming sweetness to those in the mood of a female sweetheart. He does
not reveal it to everyone. To others, He reveals this sweetness appropriately,
according to their desire.

As before, the devotee’s experience of losing consciousness in these
ecstatic moods reaches such magnificent depths that Bhagavan, unable to
revive the devotee by any other means, bestows His sixth madhurya, His magna-
nimity (audarya). His forceful and simultaneous bestowal of the charming
sweetness of all the previously mentioned qualities such as beauty upon the
eyes and other senses of the premi-bhakta is His quality of magnanimity.

At that time, prema, understanding the indication of Sri Bhagavan,
increases exponentially and causes the devotee’s hankering to swell accord-
ingly. In this way, Bhagavan accepts the role of the moon, and powerfully
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agitating the ocean of bliss within the devotee’s heart, He manifests
hundreds upon hundreds of waves, buffeting and simultaneously over-
whelming it. He then beautifully reshapes it. In this way, He personally
rules the devotee’s mind as its presiding deity, expanding His energy in
such a manner that the devotee, now unimpeded by tears, fainting and so
on, begins to simultaneously taste, in the core of his heart, the sweetness
of all of Bhagavan’s qualities, such as beauty.

Piyusa-varsini-vrtti: As the devotee begins to lose consciousness for a
fourth time, Sri Bhagavan manifests His fifth madhurya — His saurasya, or the
nectar of His lips — to the devotee’s sense of taste. To devotees in the mood
of servitude and so on, He gives the remnants of His foodstuffs or chewed
betel nut. To devotees in the mellow of amorous love, or the mood of a female
sweetheart, He bestows relish of this madhurya in accordance with the devotee’s
inner hankering. The sheer ecstasy of this madhurya causes the devotee to fall
into a deep swoon. Seeing no other way to revive him, Bhagavan manifests His
sixth madhurya, His magnanimity (audarya), and thus allows the devotee’s five
sense organs — eyes, nose, ears, skin and tongue — to simultaneously perceive
His beauty, fragrance, sweet voice, tender touch and taste.

At that time, upon receiving an indication from Bhagavan, prema swells
tremendously in the devotee. Consequently, the devotee experiences an upsurge
of thirst, or eagerness. Just as the rising moon churns and agitates the ocean,
causing various waves to rise, so Bhagavan churns and agitates the ocean of
the devotee’s bliss by manifesting a special potency within the devotee. This
potency allows the devotee to relish all five kinds of madhurya at once.

2d ~ Bhagavan reveals His inconceivable potency

(acintya-$akti)

na caivarn manaso ’nekagratvena tat-tad-asvadasyasandrateti vacyam |
pratyuta saundarya-sausvaryadin prati-sarvendriyanam eva nayani-bhava-
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sravani-bhavadya ekadaiva bobhiiyamana alaukikacintyadbhuta-camatkaram
evatanvantah svadasyatisandratvam eva kurvanti | naivasti tatra laukikanubhava-
tarka-dava-davathor avakaso ’pi | “acintyah khalu ye bhava na tams tarkena
yojayet” ity adi || 2 ||

Bhavanuvada: Here one may raise the following point: “The mind can
focus on only one thing at a time. To simultaneously relish Bhagavan’s
five kinds of sweetness requires the mind to be absorbed in five different
ways. This would not allow it to properly and deeply relish even one
attribute with one of the senses.” Sri Bhagavan, however, expands His
transcendental, inconceivable, unprecedented and astonishing potency,
thus bestowing upon the devotee the ability to see, hear and so on through
each of his senses simultaneously. By so doing, He increases the intensity
and depth of the devotee’s relish of the five kinds of madhurya with his
five senses. There is no hindrance here; in other words, there is no scope
for being scorched by the forest fire of reasoning arising from mundane
experience, since all such transcendental subject matters are beyond
the comprehension of mundane logic and reasoning. As stated in $astra
(Mahabharata, “Bhisma-parva”):

acintyah khalu ye bhava / na tariis tarkena yojayet
prakrtibhyah param yac ca / tad acintyasya laksanam

One should never attempt to understand inconceivable subject matters
through mundane logic. The characteristic of the inconceivable is that

it is beyond material nature.

Piyusa-varsini-vrtti: It is inappropriate to maintain the following doubt:
“A devotee can relish one madhurya at a time, but since he has only one mind,
how can he simultaneously relish all five kinds of madhurya through his five
senses? Simultaneously relishing the five kinds of madhurya requires the

408



Eighth Shower of Nectar - Texts 2d-3a

mind’s absorption in five sense objects, so it is impossible for any of the
senses to relish that madhurya deeply.” In reality, St Bhagavan, by the power
of His acintya-sakti, enables all the senses of the devotee to concurrently
attain the functions of sight, hearing and so on, like before, and also
gives him the power to deeply relish His five madhuryas. In other words,
by the power of Sr1 Bhagavan’s acintya-sakti, the devotee experiences no
impediment to relishing, simultaneously, Bhagavan’s five types of madhurya
through his five senses. This conception lies beyond the grasp of mundane
logic and reasoning.

Text 3

3a ~ Since the devotee is unable to experience the complete

sweetness of Bhagavan, Bhagavan expands His compassion
(karunya)

tatas ca saundaryadinam yavanti madhuryani tesam samastyena ‘nububhiisav
api asmin bhakta-cataka-caiicu-pute jalada-bindv-avaliva na manti tani
vimrsyaho tarhi mayaitani saundaryadiny etavanti kim artham dhrtaniti tesam
sambhojanayaiva saptamam

Bhavanuvada: The devotee then desires to experience in full all the
varieties of madhurya that exist in Sri Bhagavan, such as His beauty and
fragrance. However, just as the beak of a cataka bird cannot hold all the
raindrops that fall from a cloud, the devotee is incapable of receiving
limitless amounts of Bhagavan’s sweetness. Seeing this, Sri Bhagavan
contemplates, “Aho, why do I possess all these sweet attributes [if My
devotees cannot relish them]?” Therefore, just to help the devotee relish
those attributes in full, He manifests His seventh sweetness, His quality of
compassion (karunya).
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Piyasa-varsini-vrtti: The thirst, or anxiousness, that arises from the pure
love of the premi-bhakta is so strong that he develops an intense desire to
fully relish all of Bhagavan’s madhuryas simultaneously, beginning with His
beauty. On the arrival of monsoon rain clouds, the cataka bird, parched from
the summer heat, desires to drink the entire torrential downpour. But how
can he do so with his tiny beak? Similarly, when Sri Bhagavan sees the fervent
premi-bhakta tasting but a mere drop of His unlimited beauty and sweetness,
He thinks, “If this premi-bhakta is unable to savour My madhuryas in full,
then they serve no purpose.”

Thinking in this way, Bhagavan bestows upon the premi-bhakta His
seventh madhurya, His compassion (karunya).

3b ~ Karunya — Bhagavan’s foremost potency

sarva-sakti-kadamba-paramadhyaksaya agamadav api vimalotkarsiny adinam
asta-dig-dalesu vartamananam svariipa-saktinam madhya eva karnikayam
maharaja-cakravartinya iva sthitayadh

Bhavanuvada: This quality of karunya (compassion) is foremost among
all Sri Bhagavan’s potencies. She presides over Sri Bhagavan’s eight
intrinsic potencies, such as vimalda, utkarsini and so on, mentioned in the
Agama scriptures. These potencies are present as petals on eight sides of
the pericarp of a lotus, in which the karunya potency is situated in full

splendour, like a universal monarch.

Piyasa-varsini-vrtti: For meditation on the energy of Bhagavan, the
Agamas and other Vedic scriptures explain that Bhagavan’s eight potencies,
beginning with the potency of purity (vimala-sakti), are situated in the
petals of an eight-petalled lotus. Located in the pericarp of that lotus is His
compassion potency:
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vimalotkarsini jiiana / kriya yogeti Saktayah
prahvi satya tathesana / anugrahda navami smrta
Hari-bhakti-vilasa (1.5.140)

The eight energies — vimala, utkarsini, jiiana, kriya, yoga, prahvi?, satya
and isanda — remain situated upon the eight petals of the lotus. Gracefully
resplendent within the whorl of the lotus is the ninth potency, called the
anugraha-sakti, or compassion potency, which rules over the other eight

potencies as their presiding goddess.

3c ~ The mercy potency manifests herself to the devotee
through Bhagavan’s eyes

hy anugrahabhidhanatvenoktayah bhagavato nayanaravinda eva datmanam
vyafijjayantyah krpa-sakter vilasitam kvacit dasadau vatsalyam iti kvacit
karunyam iti priyadau ceto-drava iti kvacid anu kati namnabhidhiyamanam
udayate|yayaivakrpa-saktyasarva-vyapiny apitadiyeccha-saktih sadhusu sadhv
evam raijita paramatmaraman api maha-camatkrti-bhumir adhyarohayati |

Bhavanuvada: Bhagavan’s potency of compassion, known as anugraha
(His favour), manifests herself through His lotus eyes — sometimes as
affection (bhakta-vatsalya) and sometimes as compassion (kdarunya) — to
devotees in the moods of servitude, friendship and parenthood. And to
devotees in the mood of a beloved, she manifests as that which attracts
Krsna and melts His heart. This krpa-sakti (mercy potency), which arouses
further sportive, playful pastimes, is given appropriate names elsewhere
[such as sneha, priti and madhuryal.

2 According to Srila Jiva Gosvami, the pravhi potency is the root cause of Bhagavan’s being

unlimitedly capable.
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It is by means of the krpa-sakti alone that Bhagavan’s all-pervasive
desire potency (iccha-sakti) beautifully places the sadhus on the platform
of raga and elevates even those souls who are supremely self-satisfied
(atmarama) to the most astonishing platform.

Piyusa-varsini-vrtti: This anugraha-sakti (the potency that bestows
Bhagavan’s favour) manifests from the lotus eyes of Sri Bhagavan. In other
words, Bhagavan’s krpd-sakti rains down upon the devotee through His
merciful glance. This mercy potency manifests in the devotees in dasya-
rasa, sakhya-rasa and vatsalya-rasa as Krsna’s affection for them (bhakta-
vatsalya), and sometimes as His compassion (karunya); and in the devotees
in madhura-rasa, she manifests as the potency to attract Krsna (krsnakarsini-
sakti), which melts His heart. Sometimes the manifestation of this Sakti is
called sneha (affection), sometimes priti (love) and sometimes madhurya
(charming sweetness).

Driven by this mercy potency, Bhagavan Sri Hari’s desire potency
(iccha-sakti) awakens an astonishment of His qualities in the crest jewels
of those who are datmarama (self-satisfied). It causes them to abandon their
self-satisfied nature and makes them devotees.

3d ~ Affection for His devotees is the emperor of all
Bhagavan’s qualities

yayaiva bhagavato bhakta-vatsalyam nama eka eva gunah samrad iva prathama-
skandhe prthivyoktan svaripa-bhutan satya-saucadin kalyana-gunan sasti |

Bhavanuvada: This krpa-sakti causes Sri Bhagavan’s quality of affection
for His devotees (bhakta-vatsalya) to rule as a sovereign emperor over His
other intrinsic qualities, such as truthfulness and cleanliness, which are
described by Prthvi-devi in the First Canto of Srimad-Bhagavatam.
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Piytsa-varsini-vrtti: Sri Prthvi-devi (the presiding deity of the earth)
has described the intrinsic qualities of Sr1 Krsna, such as truthfulness and

cleanliness:

satyam Saucam daya ksantis / tyagah santosa arjavam
samo damas tapah samyam / titiksoparatih srutam

jianam viraktir aisvaryam / Sauryam tejo balam smrtih
svatantryam kausalam kantir / dhairyam mardavam eva ca

pragalbhyam prasrayah silam / saha ojo balam bhagah
gambhiryam sthairyam astikyam / kirtir mano ‘nahankrtih
Srimad-Bhagavatam (1.16.26-28)

[The following thirty-nine qualities are inexhaustibly present in Sri Bhagavan:]
(1) truthfulness — satya, (2) cleanliness — sauca, (3) compassion — daya,
(4) forbearance — ksanti, (5) renunciation — tydga, (6) self-satisfaction —
santosa, (7) straightforwardness — drjava, or saralatd, (8) steadiness of
mind - $ama, (9) control of the senses — dama, (10) austerity — tapasyad,
(11) impartiality — samya, (12) tolerance — titiksda, (13) equanimity, or
indifference to loss or gain — uparati, (14) seeing through the eyes of
scripture — Sruta, or $astra-vicara, (15) knowledge — jiiana, (16) detach-
ment — virakti, (17) divine majesty — aisvarya, (18) chivalry — Saurya,
(19) splendour — teja, (20) strength — bala, (21) memory — smrti,
(22) independence — svatantrata, (23) dexterity in all activities — kausala,
(24) beauty — kanti, or saundarya, (25) patience — dhairya, (26) kind-
heartedness — mardava, (27) boldness — pragalbhata, (28) politeness —
prasraya, or vinaya, (29) a pleasant nature — $ila, or su-svabhava,
(30) determination — saha, (31) expertise of the mind and knowledge-
acquiring senses — ojah, (32) expertise of the working senses — bala,
(33) supreme fortune — bhaga, (34) gravity — gambhirya, (35) steadiness —
sthirata, (36) faithfulness — astikya, or sraddha, (37) fame - kirti,

(38) worthiness of worship — mana and (39) pridelessness — anahankrti.
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Sri Hari’s quality of affection for His devotees reigns like an emperor
over all these qualities. In other words, this quality is the principal authority
that governs them all.

3e ~ In Sri Bhagavan, even apparent faults are wondrous qualities

“mohas tandra bhramo ruksa-rasata kama ulbanah | lolata mada-matsarye
himsa kheda-parisramau || asatyar krodha akanksa asanka visva-vibhramah |

» o«

visamatvari parapeksa dosa astadasoditah ||” “astadasa-maha-dosai rahita
bhagavat-tanuh” iti bhagavati sarvatha nisiddha apy ete dosa yad-anurodhena
rama-kysnady-avataresu  kvacit  kvacid vidyamana eva santo bhaktair

anubhityamana maha-gunayante || 3 ||

Bhavanuvada: The scriptures mention the following eighteen faults:

(1) illusion — moha, (2) lassitude — tandra, (3) tendency to err or be
bewildered — bhrama, (4) harshness — ruksa-rasata, (5) libidinousness,
or intense lust — prabala-kama, or tivra-kama, (6) greed, restlessness
or fickleness — lolatd, (7) madness, or pride — mada, (8) envy —
matsarya, (9) violence — hirisa, (10) depression or exhaustion — kheda,
(11) exertion — parisrama, (12) dishonesty — asatya, (13) anger —
krodha, (14) hankering — dakanksa, (15) apprehension, or fear — asanka,
(16) to completely bewilder others — visva-vibhrama, (17) partiality, or
contradiction — visamatva and (18) the tendency to depend on others —
parapeksa. The eternal, conscious and blissful form of Bhagavan,

replete with all opulences, is free from these eighteen great faults.

Even though these faults are by no means present in Bhagavan, by the
entreaty of the krpa-sakti, sometimes avataras like Sr1 Ramacandra and Sri
Krsnacandra gracefully manifest them. Actually, by the influence of this
krpa-sakti, these faults are transmuted into virtues and are experienced as
such by the devotees.
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Piytsa-varsini-vrtti: In the previous section, Sri Visvanatha Cakravart
Thakura listed the eighteen faults mentioned in the scriptures that are
found in the living entities, which include demigods and demons. These
faults can never exist in the transcendental form of Sri Bhagavan, who is
the embodiment of eternity, cognizance and bliss (sac-cid-ananda). Just as
darkness cannot possibly exist within the sun, which is self-luminous, so it
is impossible for even an iota of fault to exist in Sri Bhagavan. Nevertheless,
during His incarnation as Sri Rama, we see that He was bewildered in
separation from Sita-devi. And these eighteen faults, except for excessive
lust (tivra-kama) and harshness (ruksa-rasata), can be seen in the pastimes
of Svayam Bhagavan Sr1 Krsna, the Absolute Truth. In his book Siddhanta-
ratna, Sri Baladeva Vidyabhiisana cites examples from Srimad-Bhagavatam
that seem to indicate faults in Bhagavan:

nanu “tato vatsan adrstvaitya puline ’pi ca vatsapan | ubhav api
vane krsno vicikaya samantata” ity atra mohah | “kvacit pallava-
talpesu  niyuddha-srama-karsitah |  vrksa-miilasrayah  Sete
gopotsangopabarhanah” ity atra, tandra-kheda-parisramah | “tav
anghri-yugmam” ity adau “mugdha-prabhitavad upeyatur anti
matroh” iti bhramah | “mada-vighiurnita-locana isan mana-dah sva-
suhrdam vanamali” ity adau madah | “lokesa-maninari maudhyad
dharisye sri-madarir tamah” ity adau matsaryam | himsa ca putanadi-
vadhah | “naham bhaksitavan amba sarve mithyabhisarisinah” ity
atra jarasandha-cchaladau casatyam | krodho ’pi tatra tatra prasiddha
eva | “tam stanya-kama asadya mathnantir jananim harih | grhitva
dadhi-manthanam nyasedhat pritim avahan” ity atra akanksa |
“kvapy adrstvantar-vipine vatsan palams ca visva-vit | sarvam vidhi-
krtam krsnah sahasavajagama ha” ity atra asanka | “so ’kamayata
bahu syam prajayeya” ity adau jagad avesa-riupa visva-vibhramah |
“samo "ham sarva-bhitesu na me dvesyo ’sti na priyah | ye bhajanti
tu marih bhaktya mayi te tesu capy aham” ity adau vaisamyam |

415



Madhurya-kadambini

“ahariv bhakta-paradhino” ity adau parapeksa cavagamyate | ritksa-
rasata prema-sambandhad rte ragah | ulbano duhkha-hetu kamah | tav
etau mastam | tatas ca ‘mohadinam sodasanam pramana-siddhatvan
nirdosa-tanutvarm’ katham iti cen na, bhaktananda-vaicitra-posaka-
lila-vilasa-bhakta-samraksana-bhakta-vatsalyadi-siddhaye prakrta-
gandhasprstah svariipa-dharma evaite udayante tan vina lilady-
asiddheh | tad-asiddhau ca purnatvanupapattih | itaresu sarvesu gunesu
rucy-abhavat tad-bhakty-anupapattih |

Srimad-Bhagavatam (10.13.16): “tato vatsan adrstvaitya, puline ’pi ca
vatsapan / ubhav api vane krsno, vicikaya samantatah — After this, upon not
seeing the calves and the cowherd boys on the bank of the Yamuna, Sti Krsna
began searching for them throughout all the forests.” Here we see illusion
(moha).

Srimad-Bhagavatam (10.15.16): “kvacit pallava-talpesu, niyuddha-
srama-karsitah / vrksa-miilasrayah sete, gopotsangopabarhanah” — Once, Sri
Krsna, tired from wrestling with the cowherd boys, laid down in the shade
of a tree on a bed made of soft leaves. He rested His head on the lap of a
cowherd boy and fell asleep.” Here, lassitude (tandra), exhaustion (kheda),
and exertion (parisrama) are perceived.

Srimad-Bhagavatam (10.8.22): “tav anghri-yugmam...mugdha-prabhitavad
upeyatur anti matroh — Sri Baladeva and Sri Krsna returned to Their mothers,
crawling, as if bewildered and afraid.” Here, we see bewilderment (bhrama).

Srimad-Bhagavatam (10.8.29): “vatsan mufican kvacid asamaye krosa-
safijata-hasah — [The motherly gopis approached Mother Yasoda and said:]
‘Your son releases the calves untimely [before the cows have been milked], and
when we become upset, He simply chuckles.” Here, we see restlessness (lolata).

Srimad-Bhagavatam (10.35.24): “mada-vighiirnita-locana isat, mana-
dah sva-suhrdam vanamali — Vanamali [Sr1 Krsna who wears a garland of
forest flowers] shows honour to His cowherd friends with eyes restless with
pride.” Here, we see pride (ahankara).
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Srimad-Bhagavatam (10.25.16): When Indra sent forth torrential rain
in an attempt to destroy Vraja, St Krsna said, “lokesa-maninam maudhyad,
dhanisye sri-madam tamah — 1 shall crush Indra’s inflated false ego, which
causes him to stupidly think himself to be the lord of the three worlds.” In
these words, we see apparent envy (matsarya) in Bhagavan.

When He killed Patana, we even see violence (himsa) in Bhagavan.

Srimad-Bhagavatam (10.8.35): “naham bhaksitavan amba, sarve
mithyabhisamsinah — After eating dirt, Krsna said to His mother, ‘Maiya, I
did not eat dirt. They're all telling lies!”” In this pastime, and also when He
slew Jarasandha and others, we witness dishonest speech (asatya-bhasana)
in Bhagavan. In such pastimes, He is also famous for His anger (krodha).

Srimad-Bhagavatam (10.9.4): “tam stanya-kama dasadya, mathnantim
jananir harih / grhitva dadhi-manthanam, nyasedhat pritim avahan — Desirous
of drinking her breast milk, Sri Krsna went to His mother, who was churning
yoghurt, and to make her blissful, caught hold of the churning rod to stop
her from churning.” Here we see hankering (akanksa).

Srimad-Bhagavatam (10.13.17):  “kvapy adrstvantar-vipine, vatsan
palams ca visva-vit / sarvam vidhi-krtam krsnah, sahasavajagama ha — Not
finding the calves and sakhds anywhere in the forest, the all-knowing Sri
Krsna understood that this was the work of Lord Brahma.” Here we see
apprehension (asanka) in Sri Krsna.

Taittiriya Upanisad (2.2.1): “so ’kamayata bahu syam prajayeya — Sri
Hari desired, ‘I shall become many.’” With these words of Sruti, Sri Hari, by
His absorption in the activities of the universe, demonstrates His nature to
bewilder others (visva-vibhrama).

In Srimad Bhagavad-gita (9.29), Sri Krsna says, “samo ham sarva-
bhuitesu, na me dvesyo ’sti na priyah / ye bhajanti tu mam bhaktya, mayi te tesu
capy aham — 1 am impartial to all living beings and am neither the friend nor
enemy of anyone. But as those who serve Me with devotion are attached to
Me, 1, too, am bound by affection for them.” In such statements, we see the
seeming fault of partiality (vismatva).
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In Srimad-Bhagavatam (9.4.63), the Lord says to Durvasa, “ahar
bhakta-paradhino, hy asvatantra iva dvija — O twice-born one, I am controlled
by My devotees and have no independence in their presence.” This statement
shows dependency on others (parapeksa).

Harshness (ruksa-rasata) is prioritizing attachment to something over
a loving relationship, and intense lust (prabala-kama) is that lasciviousness
which leads to distress. Although these two faults do not exist in Bhagavan,
sixteen faults, as evidenced in $astra, are visible within Him. How, therefore,
can it be said that Bhagavan’s form is devoid of those faults? The response
to this objection is that these apparent serious faults in Sri Krsna, such as
illusion, exist solely to nourish the transcendental ecstasy of astonishment
in the devotees. They manifest from Bhagavan’s inherent nature, which is
devoid of any scent of the material energy, in order to exhibit playful pastimes
(lila-vilasa), nourish the devotees (bhakta-palana) and show His special
affection for them (bhakta-vatsalya). Sri Krsna’s pastimes cannot manifest
fully without them.

If Sr1 Krsna’s charming pastimes are not successfully accomplished, His
nature as the Absolute and as the original Supreme Personality of Godhead
is impaired. Although faults such as illusion are grave defects in the living
entities, they exist in Bhagavan as splendid attributes. When the devotee
experiences these astonishing qualities, his heart melts completely.

Text 4

4a ~ By the mercy of Bhagavan, the devotee relishes
His madhurya

tatas ca sarvany eva tad-vitirnani saundaryadiny asvadayitum labdhaujasi bhakte
asvadyasvadya ca tam tam camatkrti-parama-kastham adhiruhyadhiruhya
casruta-carari bhagavato bhakta-vatsalyam idam iveti manasa muhur muhur
evanubhiiya dravi-bhavam asedusi |
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Bhavanuvada: Thereafter, becoming capable of relishing the magnitude
of Bhagavan’s madhurya — His beauty, fragrance and so on — that lustrous
devotee reaches the zenith of astonishment. Continually realizing the
unprecedented affection of Bhagavan for His devotees, the devotee’s
heart melts.

Piyusa-varsini-vrtti: Realization of these astonishing qualities completely
melts the heart of the devotee.

4b ~ Bhagavan glorifies His devotee

tasminn are mad-bhakta-varya bahuni janmani mad-artham daragara-
dhanadikam  parityajya mat-paricaryanurodhena sita-vata-ksudha-trsna-
vyatha-mayadin bahun eva klesan sodhavate janavamanadin apy aganitavate
bhiksu-caryam grhitavate bhavate kim api datum asaknuvan rni kevalam
abhitvam | sarvabhaumatva-paramesthya-yoga-siddhy-adikam ca na bhavad-
anuritpam iti tat tat katham vitarisyami | na hi na hi pasubhyo rocamanam ghasa-
tusa-busadikam kasmaicin manusyaya diyate | tad aham ajito ’pi bhavatadhuna
jita eva varte narte bhavat-sausilya-vallim samyag avalambanam iti

Bhavanuvada: At this time, Sri Bhagavan says to the devotee, “O best of
My devotees, for so many lifetimes you have abandoned your wife, home,
wealth and so forth for Me. Only to serve Me have you endured a multitude
of miseries such as cold, wind, hunger, thirst, pain and disease. You totally
disregarded the insults of others and maintained your life by begging. Unable
to repay you, I have become indebted to you. For you, lordship over the entire
earth, sovereignty of the heavenly planets, even the position of Lord Brahma
and the various mystic perfections, are completely unsuitable. How could
I grant them to you? Grass, straw and bran, which animals find enjoyable,
are not fit for humans. Thus, even though I am unconquerable, today you
have conquered Me. In this condition, I depend solely on your good will.”
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Piyasa-varsini-vrtti: Previously, it was mentioned how the premi-bhakta’s
heart completely melts upon experiencing the sweet qualities of Sri Bhagavan,
such as His special affection for His devotees. Bhagavan fully comes under
the control of the devotee who has worshipped Him while enduring endless
sorrows, difficulties, contempt and dishonour. Although He gives His very
self to His devotee in reciprocation for the devotee’s offering of a palmful of
water and a tulasi leaf, He still considers Himself indebted to the devotee.
He reflects, “I could not give My devotee anything, so I shall be in his debt
forever.” Through exceedingly tender and compassionate words like these,
Bhagavan expresses Himself to His devotee.

Here a question may arise. If He so desired, Bhagavan, who possesses all
opulence, could easily confer upon the devotee sovereignty over the entire
earth, the position of Brahma, mystic perfections and so on. Why, therefore,
does He need to remain indebted to His devotee? The answer is that His
devotee is free from any material desire, and his heart is absolutely pure. The
devotee renders devotional service to Sri Krsna solely for Krsna’s pleasure;
Sri Krsna cannot give anything to the devotee in reciprocation — either
material or spiritual — other than service to Him. Sri Krsna contemplates, “By
granting My devotee service to Me, he will certainly attain Me.” Except for
this, Krsna has nothing to offer the devotee who has no desire. So although
Krsna is unconquerable, such devotees conquer Him in every respect. The
devotee’s gentle nature remains Krsna’s only support. In other words, the joy

the devotee experiences in serving Him remains His greatest comfort.

4c ~ The devotee expresses humility when glorified by Bhagavan

bhagavato van-madhurim parama-snigdha-vamarn karnavatarsi-krtya prabho
bhagavan krpa-paravara ghora-samsara-pravaha-prapita-klesa-cakra-nakra-
vytha-carvyamanam mam vilokya karunyodyota-drava-ceto-navanito ’khila-
lokatito bhagavan $ri-guru-ripa-dhari mad-anady-avidya-vidari-sva-darsanena
sudarsanenaiva tan nirbhidya tad-damstra-tatad evonmocya nija-carana-
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kamala-yugala-dasi-cikirsaya  sva-mantra-varna-vithim  mat-karna-vithim
pravesya nirvyathikrtya muhur muhur api sva-guna-nama-sravana-kirtana-
smaranadibhir mam yad asusudhan nija-bhaktair api sangamitaih sva-
sevam apy abubudhat tad api durmedho ’ham adhamatamo divasam ekam
api prabhum na paryacaram kadarya-caryas tad ayam jano dandayitum
evarhah pratyutaitavad darsana-madhurim payitah | kim ca rni-bhavamiti
sri-mukha-vanya prabhu-varena vidambito ’smiti manye "ham tat kim karomi
paiica va saptastathava laksa-kotayo ’pi yady aparadha bhaveyus tad api tam
samprati ksamayiturii dharstyam alambate mam | parardhato ’py adhikams
tan avadharayami | kim ca te te ‘tiprabalas cirantana bhukta-bhoktavya-phala
vartantam nama |

Bhavanuvada: The sweetness of Sri Bhagavan’s words, which are filled
with utmost affection, adorns the ears of the devotee, who prays, “O Prabhu!
O Bhagavan! O ocean of mercy! Dragged by the current of this dreadful
material existence, I am caught in a whirlpool of suffering and am
being devoured by crocodiles. Seeing this, compassion arose in You and
caused Your butter-like transcendental heart to melt. O Bhagavan, You
then appeared before me in the form of $ri guru, who cut asunder the
ignorance of lust and so forth. With Your darsana, You, like Sudarsana
(the disc weapon), severed these crocodiles of suffering and saved me
from their terrible teeth. With a desire to make me a maidservant at Your
lotus feet, You had the syllables of Your mantra enter the pathway of my
ears and remove all my pain. Through my repeated hearing, chanting and
remembering of Your divine names and qualities, You purified me.

“O Prabhu! You taught me the art of rendering devotional service
to You by granting me the association of Your devotees. Nevertheless,
because I am unfortunate, foolish and the most degraded, I could not
render even a day’s service to You. Still, even though this most wicked
person is punishable, instead of chastising me, You are making me drink
profusely the sweet elixir of Your sublime darsana.
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“And yet You say, ‘I am indebted to you.” O best of masters, it seems
that I am being mocked by these words from Your divine mouth. Now what
should T do? I have committed several — nay! — thousands and millions
of offences. To pray for pardon would be nothing but taking refuge in
impudence. Certainly, my offences are incalculable.

“Moreover, the powerful influence of my persistent offences is such
that even now I endure their results. And let me suffer further for the
offences still remaining. I will not pray to be pardoned.”

Piyusa-varsini-vrtti: Humility (dainya) lies at the root of bhakti. More-
over, bhakti’s nature is such that she is never satiated. This nature causes
the premi-bhakta to always consider himself devoid of bhakti, or to consider
his spiritual practice (sadhana-bhajana) deficient. Upon hearing the
merciful words of Bhagavan, the devotee remembers Bhagavan’s limitless
compassion in the form of $ri guru and the Vaisnavas, and becomes restless.
He thinks, “A person as wicked as I deserves punishment, but Sr1 Bhagavan
has instead blessed me with His darsana, which is most rarely attained.”
Upon experiencing such mercy of Sr1 Hari, the devotee becomes wonder-
struck.

Having heard Bhagavan’s words of compassion and how He feels
indebted to His devotee, the devotee becomes stunned and bewildered, not
knowing what to do. He remembers the limitless offences he has committed
since time immemorial. Considering himself a grievous aparadhi and worthy
of punishment, he cannot summon the courage to even beg forgiveness.
At this time, the devotee offers prayers that express his deep humility.

mat-tulyo nasti papatma / naparadhi ca kascana
parihare ’pi lajja me / kim brive purusottama
Bhakti-rasamrta-sindhu (1.2.154)

O Purusottama, there is no sinner and offender like me. Alas, I am even

ashamed to request You to forgive my offences. What more shall I say?
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Thus, out of great humility, the premi-bhakta does not beg forgiveness
for the offences he imagines he has committed, but rather beseeches Bhagavan
to punish him.

4d ~ The beautiful form of Sri Bhagavan defies all worldly

comparison

samprati  purvedyur eva niradena nila-nirajena nila-manina Srimad-
angasya candramasa S$ri-mukhasya nava-pallavena $ri-caranasya dyutim
upamimanena maya dagdha-sarsapardhena kanaka-sikharinam iva canaka-
kanena cintamanim iva pheruna kesarinam iva masakena garuttvantam iva
samikurvata durbuddhina spastam aparaddham evety adhunaivavagatam | tada
tu prabhum aharm staumiti sviyam avidvattvam api kavitvam etad iti janesv
api prakhyapitam | atah parantu mad-iksanena ksanena samiksita-sri-miirti-
riipena vaibhavena javena tarjyamana dhairya-rahita gaur iva me gauh srimat-
saundarya-kalpa-vallim upamana-radanair dusayitum na prabhavisyati iti

Bhavanuvada: “O Prabhu, just a day ago, I was so audacious as to compare
Your divine body to a fresh rain cloud, a blue lotus and a sapphire; Your
lotus face to the moon; and Your lotus feet to freshly sprouted leaves.
I have thus declared that burned mustard seed halves are equal to the golden
Mount Sumeru, that a chickpea is like a wish-fulfilling jewel (cintamani),
that a jackal is equivalent to a lion, and that a mosquito is like Garuda. In
this way, a fool such as I has brazenly committed an offence to You. I could
understand my mistake only after receiving Your direct darsana. 1 thought
at the time that I was praising You, when in fact I was simply proclaiming
my own foolishness, considering my imagery to be poetic brilliance.

“When I beheld the beauty and splendour of Your divine form for a
moment with my own eyes, I realized that my comparisons are like the
teeth of a frenzied cow trying to defile the wish-fulfilling vine of Your
beauty, but without success.”
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Piyasa-varsini-vrtti: Moreover, having received darsana of Bhagavan’s
beautiful form, the devotee is completely wonderstruck and regards the
numerous similes he had created in his prayers while meditating upon
Bhagavan’s form to be fallacious and trivial.

He even thinks that his folly has led to an offence — that of comparing
Bhagavan’s transcendental form to objects of this world. Sri Krsna’s beautiful
form, which is composed of eternality, cognizance and bliss, is incomparable
and cannot be described by comparisons to, say, the moon or the lotus, which
are but transformations of the five material elements.

Sri Bilvamangala Thakura has described Krsna in Sri Krsna-karnamrta (97):

tat tvan mukham katham ivambuja-tulya-kaksam
vacam avaci nanu parvani parvanindoh

tam kim bruve kim aparam bhuvanaika-kanta
venu tvad ananam anena samarir nu yat syat

How can Your face be compared to the lotus? It is also impossible to
compare Your flawless face, which is beyond description, to the moon, which
gradually wanes until it is no longer visible. O sole master of the universe,

to what can 1 compare Your beautiful face as You play upon Your flute?

Lilasuka®> writes the next verse, as if Sri Krsna had then inquired,
“O Lilasuka, how then have various poets compared My face, smile and so
on to the lotus and the moon? Why do you not do the same?”

susriisase Srnu yadi pranidhana-piirvam
purvair apurva-kavibhir na kataksitam yat

nirdjana-krama-dhuram bhavad ananendor
nirvyajam arhati ciraya Sasi-pradipah

Sr1 Krsna-karnamrta (98)

3 Lilasuka is a name of Sri Bilvamangala Thakura, who is like Sukadeva Gosvami in the way he

describes Sri Krsna pastimes (1ila) as sweetly as a parrot (suka). —Ed.
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O Prabhu, if You wish to hear my response, please listen. Poets of old have
seen Your beautiful form in their deep meditation. They have compared
Your face to the moon and the lotus only because they were limited by
their poetic ability. Truly, the moon is nothing but a camphor lamp suitable

for circling Your lotus face in darati and then being put to one side.

The premi-bhakta says, “O Prabhu, I will never again minimize Your
unparalleled beauty by comparing it to something of this world.”

4e ~ The devotee’s daréana of Bhagavan’s dhama and

companions

evam bahu-vidham Samsati tasminn ati-prasannena bhagavata punar api preyasy-
adi-bhavavatas tasya yatha-sambhavam abhipsitam tadatmika-tat-sva-vilasa-
vilaksitam $ri-vrndavanam kalpa-sakhinam maha-yogapitham sva-preyasi-
vrnda-mukhyam $ri-vrsabhanu-nandinim tat-sakhih sri-lalitadyas tat-kinkarir
api sva-vayasyan $ri-subaladin sva-palyamana naicikis ca sri-yamunam $ri-
govardhanam bhandirar ca nandisvara-girim tatratya-janaka-janani-bhratr-
bandhu-dasadin sarvan eva vrajaukaso rasotkarsena darsayitva tat-tad-ananda-
maha-moha-taranginyam tam nimagnikrtya svayarm parikaranenantardhiyate |

Bhavanuvada: When the devotee thus laments, Bhagavan becomes
exceedingly pleased with him. In accordance with the particular mood and
cherished desire of the devotee, such as preyasi-bhava, He reveals a vision of
Sr1 Vrndavana, the abode filled with His divine sporting pastimes (vildasa),
of wish-fulfilling trees and of the maha-yogapitha of Sri Radha-Krsna,
surrounded by Their intimate, eternal companions. Sri Krsna also grants
the devotee a direct vision of Srimati Radhika, the daughter of Vrsabhanu
Maharaja and the foremost among His beloveds, as well as darsana of Her
sakhis such as Lalita and Visakha, and their maidservants. He also confers
upon him darsana of His sakhas such as Subala, the cows He maintains,
the river Sri Yamuna, Sri Govardhana, Bhandiravana and Sri Nandi$vara
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Hill. And He grants him darsana of Sri Nanda, Yasoda, His brother, friends,
relatives, servants, maidservants and all the residents of Vraja, along with
the excellence of their respective rasas. After submerging that devotee in the
most enchanting waves of the blissful darsana of His eternal companions,
Krsna, along with His entourage, vanishes from his vision.

Piyusa-varsini-vrtti: After hearing the premi-bhakta speak many such
words of lamentation, Sri Krsna blesses that aspirant of maijari-bhava by
granting him darsana of the excellence of His rasa-filled pastimes with
Sri Radharani, Her sakhis like Lalita, maiijaris like Sri Rapa, and other
confidential companions who assist in madhura-rasa, along with darsana
of the matchless treasure of Sri Vrndavana’s splendour. Unable to bear the
weight of this exceedingly profound feeling of ecstasy, the devotee falls
unconscious and Sr1 Hari disappears, along with Sr1 Dhama Vrndavana and
all His companions.

4f ~ When Sri Hari disappears, the devotee is plagued by

various doubts

tatas ca kiyadbhih ksanair labdha-prabodhah punar api prabhum didrksu
locana-mudram unmocya, tam navalokayann atmanam asrubhir abhisifican, kim
ayam svapna alokitah, na hi na hi sayyalasya-nayana-kalusady-abhavat, kim
iyam kasyacin mdya va, na hi na hi etadrsanandasya mayikatvasambhavat,
kim va cittasyaiva bhrama-mayi kapi vrttih, na hi na hi laya-viksepady-
ananubhavat, kim va manoratha-paripaka-prapto ’yar vastu-visesah,
na hi na hi idrsa-padarthasya simno ’pi kadapi manorathenadhirodhum
asakyatvat, sphurti-labdho ’yam bhagavat-saksatkaro va, na hi na hi samprati
smaryamandabhyah purva-purvodbhutabhyah sphurtibhyo ’syativailaksanyat
ity evam vividham eva samsayanah, sayana eva dhili-dhorani-dhusarayam
dharanau, yatha tathastu punar api tad-darsanam me bhiuyad iti muhur asasano
pi tad-anupalabhamanah khidyan luthan rudan gatrani vranayan mircchayan
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prabudhyamana uttisthann upavisan abhidravan krosan unmatta iva ksanarm
tusnim dsino manisiva ksanarm, lupta nitya-kriyo bhrastacara iva ksanam
asambaddham pralapan graha-grasta iva ksanam kasmaicid asvasakaya
nibhrtam prcchate bhakta-jandya sva-bandhave svanubhiutam artham bruvanah,
ksanam prakrti-stha iva ‘sakhe bhuri-bhaga bhagavat-saksatkara evayarm
tavabhavad iti’ tena yuktya pratosyamano hrsyann eva ‘hanta tarhi katham esa
punar na bhavatiti’ tadaiva visidan, hanta kasyacin mahanubhava-ciudamaner
maha-bhagavatasya kapi krpa-vitana-parinatir va durbhagasyapi me bhagavat-
paricaryaya ghunaksara-nyayena va kasmimscid divase kathancid utpannaya
niskaitavatayah phalam idam va, kim va vaigunya-samudre ’pi ksudre mayi
bhagavad-anukampaya nirupadhitvam eva miirtam prakati-babhiiva, hanta
hanta kena va anirvacaniya-bhagyena svayari hasta-prapto nidhir ajani, kena
va mahaparadhena tatas cyutam iti, niSceturi niScetano "ham na prabhavami
tad-badha-badhita-dhih, kva yami, kim va karomi, kam upayam atra kam uta va
prcchami, maha-sanyam iva niratmakam iva nihSaranam iva dava-plustam iva
mam nigilad iva tri-bhuvanam avaloke | lokebhyo nihsrtya tad ebhyah ksanam
vivikte pranidadhamiti | tatha kurvan ha prabho sundara-mukharavinda-
madhurika-sudha-dhara-dhurina-bhavita-vasita-nikhila-vipina-sri-vigraha-
vara-parimala-vana-mala-catulitali-jala punar api ksanam api tatrabhavantam
drsyasam; sakrd eva ca svadita eva, svadita-tan-madhuriko na punar evam
abhyarthayisye iti vilapan luthan $vasan murcchann unmadyan pratidisam
eva tam pasyan hrsyan slisyan hasann atan gayan punar apy aniksamano
‘nutapan rudan alaukika-cestita evayurisi nayan sva-deho ’py asti nasti
va nanusandadhate |

Bhavanuvada: Soon after, the devotee awakens from his blissful swoon
and opens his eyes so that he can again have darsana of Sri Bhagavan, his
Prabhu. Upon not seeing Him, the devotee becomes exceedingly agitated.
Drenched by an incessant stream of tears, he wonders, “Was I dreaming?
No, no. Had it been a dream, I would feel lethargic and heavy-eyed from
sleep, but I feel nothing like that. Did someone create an illusion? No, that

427



Madhurya-kadambini

too is impossible, because how can an illusory experience bestow such
ecstasy? Maybe I experienced some bewildered state of consciousness.
No, no, that is also impossible, because 1 do not feel dull or confused.
Was it the fulfilment of a deep yearning? No, no, that is also impossible,
because a longing can never approach even the boundary of something so
indescribable. Then, was it possible that I received darsana of Bhagavan in
a sphurti? No, this also cannot be, because I fully remember my previous
sphiirtis, and this ecstasy was completely different.”

Thus afflicted with a variety of doubts, the devotee falls to the ground,
becoming covered in dust. He incessantly hopes to somehow or other
receive such a darsana again, but when he does not obtain it, he laments
and rolls about on the earth, and sometimes his entire body becomes cut
and bruised. He then faints. Upon regaining consciousness, sometimes he
sits upright, and sometimes he restlessly runs here and there. Sometimes
like a madman he sobs loudly, and sometimes like a sage he remains
content. Sometimes, like a person who has strayed from proper conduct,
he forgets to perform his regular duties, and sometimes, like a haunted
person, he rambles incoherently.

Sometimes the devotee reveals his experience to another devotee,
a friend, or someone who consoles him and who enquires about his welfare.
Whoever hears him replies, “My friend, you have had the direct darsana
of Bhagavan. Truly, your fortune is limitless.” He attentively hears such
words of counsel and becomes calm and cheerful, but is again plunged into
a state of remorse. “Alas! If I am truly fortunate, why do I not receive that
darsana again? It seems that one who is the crest jewel of maha-bhagavatas
has bestowed mercy upon me, enabling me to behold that exquisite form,
for I am extremely fallen; I have never served Bhagavan in any way. Or
possibly, just as a termite inadvertently carves the shape of a letter of the
alphabet in some wood, so perhaps the devotional service of this wretched
person at some point happened to be free from duplicity, the fruit of which
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was darsana of Bhagavan. But then, perhaps it is simply the nature of
Bhagavan’s mercy, which is causeless, to manifest the very form of His
compassion, His darsana, by revealing it even to such a lowly person as I,
an ocean of faults. Alas! By what indescribable fortune did I obtain such
a treasure? And by what great offence has it slipped from my grasp? Why
can I not again receive His darsana? I am but a fool, unable to comprehend
this. What kind of calamity is this? My intelligence has become paralyzed.
In such a condition, where shall I go? What shall I do? What is the solution?
Whom shall I ask? The three worlds appear to be utterly vacant. Nothing
here is mine and I am without shelter. The whole universe wants to devour
me like a huge forest fire. Maybe I should isolate myself from everyone in
the world and contemplate this for a while.”

Thinking like this, the devotee who had attained direct audience
of Bhagavan goes to a solitary place and sits there, restlessly crying out,
“O Bhagavan, whose face is beautiful like a lotus, O You who are a stream
of the sweetest nectar, by the charming beauty and fragrance of Your divine
form, this forest of Vrndavana, which encompasses the splendour of all
forests, is becoming graceful and fragrant. The sweet scent of the garland
of forest flowers on Your neck, O Vanamali, agitates the bumblebees as
they hover around it. Alas! When will I again attain Your darsana, if but
for a fraction of a second? Once only did I have the fortune to relish the
nectar of Your sweetness. Will this unfortunate person be able to obtain
that sweetness once more?”

While lamenting in this way, the devotee rolls on the ground. Breathing
heavily, he falls unconscious and becomes totally maddened. Upon
beholding Bhagavan everywhere, he is again filled with divine rapture,
and he embraces Him and laughs. Sometimes he dances, and sometimes
he sings. And again, upon not seeing Bhagavan, he laments and begins to
weep. Continuously absorbed in such extraordinary activities, the devotee
thus passes the duration of his life, unaware of his body’s existence.
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Piyasa-varsini-vrtti: Observing the distress and eagerness of the bhakta,
Sri Bhagavan grants him darsana of Himself and His companions. When the
devotee falls unconscious in ecstasy upon receiving that darsana, Bhagavan
disappears, as mentioned previously. In this section, Srila Visvanatha
Cakravarti Thakura now expands on the premi-bhakta’s various astonishing
states of ecstasy. He also expands on the premi-bhakta’s behaviour arising
from his darsana of Bhagavan and then his losing sight of Bhagavan when He
vanishes. Bhagavan bestows His darsana and then disappears only to reveal
this kind of rapture in the premi-bhakta’s heart, which is full of eagerness and
anxiety. This type of madness, replete with intense craving, is the supreme
objective of human life.

In Srimad-Bhagavatam we see how [in his previous birth] Sri Narada,
the son of a maidservant, achieved bhagavat-prema at a tender age by the
mercy of sages. Deep in the jungle, Sri Bhagavan granted His darsana to
the eager Narada and then vanished. Greatly perturbed, Narada became
extremely restless to again behold Bhagavan and prayed to be able to do so.
Bhagavan then spoke to him in a form Narada could not see:

sakrd yad darsitam riipam / etat kamaya te ‘nagha
mat-kamah sanakaih sadhu / sarvan muiicati hrc-chayan
Srimad-Bhagavatam (1.6.22)

O sinless one, I have revealed Myself to you only once, and this is just
to increase your attachment to Me. When the devotee develops a strong
greed and eagerness to see Me, all types of desires for sense objects leave
his heart.

At the time of rasa-lila, when Sri Krsna disappeared from the midst of the
beautiful gopis of Vraja, they became afflicted with deep sorrow in separation
from Him, and weeping, they prayed for His darsana. After Bhagavan again
revealed Himself, the gopis, on the pretext of posing a riddle, accused Him of
abandoning them at night, deep in the forest. To pacify them, Sri Krsna said:
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naham tu sakhyo bhajato ’pi jantiin
bhajamy amisam anuvrtti-vrttaye

yathadhano labdha-dhane vinaste
tac-cintayanyan nibhrto na veda

Srimad-Bhagavatam (10.32.20)

My beloved sakhis, just as a penniless man, after losing wealth gained
by providence, becomes so engrossed in thoughts of that wealth that
he forgets all else, similarly, to facilitate My worshipper’s continuous
meditation on Me, I do not [immediately] reciprocate, or give him

My darsana.

Srila Visvanatha Cakravarti Thakura paints an unparalleled picture of
the devotee’s spiritual sentiments, portraying the devotee’s anxiousness upon
receiving direct audience of Bhagavan. This depiction conveys the unlimited
attractiveness of the festival of Bhagavan’s transcendental beauty, and
similarly conveys the intense thirst and divine madness of the devotee’s love.

Finally, the premi-bhakta thinks, “Surely Bhagavan will personally bring
me into the realm of His pastimes and grant me loving service to Him (prema-
seva).” Thinking thus, his life becomes completely successful.

The purport is that even after Bhagavan disappears, the devotee
continues to directly experience His form, beauty and so on. He cannot
tolerate being separated from that experience for even a moment.

4g ~ The devotee’s entrance into the eternal pastimes

(nitya-lila)

tatas ca samaye pancatam gacchatam sva-deham na janan mayabhyarthitah
sa eva karuna-varunalayas tathaiva pratyaksi-bhitya saksat sevayam mam
niyuiijanah sva-bhavanam nayatiti janan krta-krtyo bhakto bhavatiti || 4 ||
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Bhavanuvada: In due course, the devotee abandons his body, which
dissolves into the five elements, without any awareness of doing so. His
only experience is this: “The object of my perpetual entreaty, the ocean
of compassion, Sri Bhagavan, has directly manifested Himself before
me, just like before, and to engage me in eternal service to Him, He is
now escorting me to His own abode.” The devotee is thus crowned with
complete success.

Piyusa-varsini-vrtti: In due course, the devotee abandons his material
body without realizing he has done so. All he knows is that the unlimitedly
merciful Bhagavan has engaged him in direct service to Him and has brought
him to His own abode. He thus achieves the ultimate goal.

Text 5

5a ~ The sadhaka’s body cannot contain prema

“adau sraddha tatah sadhu-sango ’tha bhajana-kriya | tato ’nartha-nivrttis
ca tato nistha rucis tatah || athasaktis tato bhavas tatah premabhyudaicati |”
ity arthah sadhu vivrtah | ato ’pi yathottara-svadu-vaisistya-bhajita sneha-mana-
pranaya-raganuraga-mahabhavakhyani bhakti-kalpa-vallya urdhvordhva-pallava-
gamini phalani santi | na tesam asvada-sampad-ausna-saitya-sammarda-sahah
sadhakasya deho bhaved iti na tesar tatra prakatya-sambhava iti na tany atra
vivrtani |

Bhavanuvada: First, sraddha develops, followed by sadhu-sanga, bhajana-
kriya, anartha-nivrtti, nistha, ruci, asakti, bhava and finally prema. This is
the accurate sequence of the advent of prema, as delineated in the scriptures.

After this, among the leaves on the uppermost branches of the
wish-fulfilling vine of bhakti are the fruits of sneha, mana, pranaya, raga,
anurdga and mahabhava. Each successive stage is progressively superior

432



Eighth Shower of Nectar - Text 5a

to the previous one in terms of the distinctive taste it bestows. The body
of the sadhaka is unable to tolerate excessive heat [separation], coolness
[meeting] or the colliding of the two, which comes from savouring these
treasures [sneha, mana, etc]. It is therefore not possible for them to appear
in the sadhaka’s body, and so they have not been described in detail here.

Piyusa-varsini-vrtti: A person whose heart is shrouded by ignorance and
by numerous material desires may attain sraddha by some good fortune — the
grace of a pure devotee — and begin to engage in bhajana. After taking shelter
at the feet of §17 guru, he accepts harinama and diksa initiation. As he practises
the activities of bhakti such as $ravana and kirtana, and as the eradication
of unwanted desires and habits (anartha-nivrtti) takes place, he progresses
through the stages of nistha, ruci, asakti and bhava, finally becoming situated
in the realm of prema. For a sadhaka who is free from offence, there is no need
for him to progress through these stages to attain prema. He attains prema
immediately upon engaging in the practices of bhajana headed by nama-
sankirtana. But because such an inoffensive person is rare in this world, these
stages have been explained for the welfare of all, as they are most relevant.
Beyond prema are the stages of sneha, mana, pranaya, raga, anuraga,
bhava and mahabhava, each sweeter than the previous. At these stages, the
soothing coolness felt in meeting Sr1 Krsna, the burning felt in separation
from Him, and the friction and overflowing of the various emotions of the
heart are too intense for the sadhaka’s body to endure. After attaining prema
and shedding the current body, the devotee obtains the body of an eternal
associate of Bhagavan and enters His holy abode. Then, in that body, these
stages [of sneha, mana and so forth] develop in him, according to his bhava
(relationship with Krsna): dasya, sakhya, vatsalya or madhura. The topmost
manifestation of prema, mahabhava, manifests only in those who have taken
shelter of the amorous mood of Vraja. It cannot possibly manifest in others.
In this book, Srila Visvanatha Cakravarti Thakura has only elucidated
sraddha to prema. For the Gaudiya Vaisnavas, who have taken shelter of
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the lotus feet of Sriman Mahaprabhu, the ultimate goal of bhajana is radha-
dasyam (exclusive servitude to Sri Radha), or in other words, maijari-bhava
(the mood of Sri Radha’s maidservant). Sriman Mahaprabhu’s dear personal
associates, Sr1 Riipa, St1 Sanatana and the other Gosvamis, are the dcaryas
of maijari-bhava. Therefore, we are presenting a brief introduction to these
stages of prema, quoting from Sri Raipa Gosvamt’s Ujjvala-nilamani:

(1) Sneha

aruhya paramam kastham / prema cid-dipa-dipanah
hrdayar dravayann esa / sneha ity abhidhiyate
atrodite bhavej jatu / na trptir darsanadisu

Ujjvala-nilamani (14.79)

When krsna-rati (one’s eternal relationship with Sri Krsna) attains
excellence and the heart melts upon perceiving Sri Krsna, it is called
sneha. Upon the arousal of sneha, one’s greed for darsana of Sri Krsna is

never satiated.

(2) Mana

snehas tutkrstatavaptya / madhuryam manayan navam
yo dharayaty adaksinyam / sa mana iti kirtyate

Ujjvala-nilamani (14.96)

When sneha expands to even greater excellence, one begins to experience
Sri Krsna’s ever-fresh sweetness like never before and assumes a

deviousness to conceal one’s feelings. This is called mana.

In this stage, one’s possessiveness (mamata) for Sri Krsna increases
even more. There is no place here for that contemptible crookedness which
is rooted in selfishness. Rather, the crookedness displayed here is a unique
speciality of prema that particularly pleases Sri Krsna.
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(3) Pranaya
mano dadhano visrambham / pranayah procyate budhaih
Ujjvala-nilamani (14.108)

This means that when mana reaches even greater excellence through the
feeling of mamata, one attains a state in which it appears that one’s own life
airs, mind, intelligence, body, clothing and ornaments are non-different from
the life airs, mind, intelligence, body, clothing and ornaments of Sri Krsna.
This stage is called pranaya.

The word visrambha in the above verse indicates complete trust or
absence of formality.

(4) Raga
duhkham apy adhikar citte / sukhatvenaiva vyajyate
yatas tu pranayotkarsat / sa raga iti kirtyate
Ujjvala-nilamani (14.126)

The topmost level of pranaya is called raga. At this stage, when there is
a possibility of attaining Sri Krsna, one experiences tremendous distress
as happiness. And when one does not attain Him, one experiences great

happiness as extreme distress.

(5) Anuraga

sadanubhutam api yah / kuryan nava-navam priyam
rago bhavan nava-navah / so ‘nuraga itiryate

Ujjvala-nilamani (14.146)

That raga which becomes newer and newer at every moment and causes
one to continuously perceive one’s beloved in an ever-fresh manner is

called anuraga.
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(6) Mahabhava

anuragah sva-samvedya- / dasam prapya prakasitah
yavad-asraya-vrttis ced / bhava ity abhidhiyate
Ujjvala-nilamani (14.154)

This means that when yavad-asraya-vrtti-anuraga attains the state of
sva-samvedya, it is called mahabhava. Raga is the shelter of anuraga, and
when anuraga reaches its topmost limit, it is called yavad-asraya-vrtti. The
state of sva-sarvedya is known only to those vraja-devis in whom anuraga
has reached yavad-asraya-vrtti. The stage of mahabhava is not present in
any other devotee. It is unobtainable even for Rukmini, Satyabhama and the
other queens. In this stage, sattvika-bhavas manifest up to uddipta (brightly
burning) and suddipta (blazing). This mahabhava manifests in varieties of
astonishing ways.

Moreover, there are many different types of sneha, mana, pranaya, etc. —
the stages of prema as it blossoms. They can never manifest in the material
body of a sadhaka, no matter how far he has progressed on the path of
sadhana. Only the stages of bhakti up to rati (bhava) can manifest in his body.
Beyond rati, he sheds his body and enters the pastime place of Bhagavan.
By the power of associating with Bhagavan’s eternal companions, sneha,
mana, pranaya, etc. then manifest in his heart. Srila Cakravarti Thakura
explains that the reason these stages cannot possibly manifest in the body
of the sadhaka is because it simply does not have the capacity to endure the
ecstatic transformations that take place, such as the flaring up and receding
of the excruciatingly intolerable fire of separation. For this reason, we are
not explaining these topics extensively here. Those who especially desire to
know more about this subject can study Chapter 14 — “Sthayi-bhava” — in
Ujjvala-nilamani.
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5b ~ Scriptural evidence for ruci, asakti and so forth

kim ceha rucy-asakti-bhava-premasu laksayitva saksad anubhava-gocaratam
prapitesu tatra santy api bhurini pramanani nopanyastani | pramandapeksaya
hy anubhava-vartma-parusyapadakatvat | kim ca tany apeksyani cet “tasmiris
tada labdha-rucer maha-mateh” iti rucau; “gunesu saktar bandhaya ratam
va pumsi muktaye” ity asaktau; “priya-sravasy anga mamabhavad ratih”
iti ratau; “prematibhara-nirbhinna-pulakango ’tinirvrtah” iti premani; “ta
ye pibanty avitrso nrpa gadha-karnais tan na sprsanty asana-trd-bhaya-
soka-mohah” iti rucy-anubhave; “gayan vilajjo vicared asangah” ity dasakty-
anubhave; “yatha bhramyaty ayo brahman svayam akarsa-sannidhau, tatha
me bhramyate cetas cakra-paner yadrcchaya” iti raty-anubhave; “evam vrata”
ity atra “hasanty atho roditi rauti gayati” iti premno ‘nubhave; “ahiita iva me
sighram darsanam yati cetasi” iti tatra sphurtau “pasyanti te me rucirany amba
santah” iti saksad-darsane; “tair darsaniyavayavair udara-vilasa-haseksita-
vama-siktaih” iti labdha-darsanasya svabhave; “vaso yatha parikrtam madira-
madandha” iti cestayam pramanany anusandhaya vicarayitavyani |

Bhavanuvada: Furthermore, although there is an abundance of scriptural
evidence pertaining to the characteristics and the visible symptoms of
ruci, asakti, bhava and prema, such evidence has not been cited herein,
for if one depends on such scriptural proofs for these stages, one meets
with some roughness on the path of realization. Nonetheless, one seeking
citations from scripture can deliberate on these verses:

Srimad-Bhagavatam provides the following evidence for ruci — tasmirms
tada labdha-rucer maha-mate; for asakti — gunesu saktam bandhaya, ratam
va puriisi muktaye; for bhava — priya-sravasy anga mamabhavad ratih; and
for prema — prematibhara-nirbhinna-pulakango ‘tinirvrtah.

Evidence of the visible symptoms that illustrate the presence of ruci
(the anubhavas of ruci) — ta ye pibanty avitrso nrpa gadha-karnais, tan na
sprsanty asana-trd-bhaya-soka-mohah; of asakti — gayan vilajjo vicared
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asangah; of rati (bhava) — yatha bhramyaty ayo brahman, svayam akarsa-
sannidhau / tatha me bhidyate cetas, cakra-paner yadrcchaya; and of prema —
evam-vratah sva-priya-nama-kirtya ... hasaty atho roditi rauti gayati.

Evidence pertaining to a sphiirti of Bhagavan — ahiita iva me sighrar
darsanam yati cetasi. Evidence pertaining to direct darsana — pasyanti te me
rucirany amba santah. Evidence regarding the condition of the devotee after
he receives direct darsana — tair darsaniyavayavair udara-vilasa-haseksita-
vama-siktaih. Evidence regarding the activities of the devotee who has
attained direct darsana — vaso yatha parikrtari madira-madandhah.

These confirmations from scripture can be researched and carefully
deliberated upon.

Piyusa-varsini-vrtti: In Madhurya-kadambini, the stages of ruci, asakti,
bhava and prema and their corresponding symptoms have been only described
[that is, scriptural evidence has not been cited]. Although there is plentiful
scriptural evidence of these stages, if one depends on validation of these
stages, it will bring only roughness on the path of one’s rasa-laden realizations.
Ascertaining a subject matter is much more beautiful and relishable through
direct realization than by depending solely on scriptural proofs.

Still, for those who wish to see scriptural evidence, Srila Visvanatha
Cakravarti Thakura has quoted several verses from Srimad-Bhagavatam, since
it is the crest jewel of all divine scriptural evidence and is revered by everyone.

In regard to ruci, Srimad-Bhagavatam (1.5.27) presents the following
evidence:

tasmims tada labdha-rucer maha-mate
priya-sravasy askhalita matir mama

yaydaham etat sad-asat sva-mayaya
pasye mayi brahmani kalpitam pare

[Sr1 Narada Muni said to Sri Vedavyasa:] O intelligent one, by staying

in the association of great souls who devotedly sing the pastimes of
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Sri Krsna, and by continuously hearing, with faith, their charming
narrations about Him, my taste (ruci) for Him awoke. My intelligence
became fixed on the enchanting glories of Parabrahma Sri Krsna, and
through this intelligence, I could understand that this subtle and gross

body should be engaged only in service to Him.

The fruit of hearing bhagavat-katha from the lotus mouth of mahapurusas
is that the contamination of material desires dissipates and ruci arises.
Following this, a fixed determination to serve Sri Krsna enters the heart. We
should understand this by the above verse.

In regard to asakti, Srimad-Bhagavatam (3.25.15) states:

cetah khalv asya bandhaya / muktaye catmano matam
gunesu saktam bandhaya / ratar va pumsi muktaye

[SrT Kapiladeva explained to Mother Devahiti:] It is accepted that the
mind is the cause of the jiva’s bondage and liberation. When the mind is
engrossed in material objects, it is the cause of bondage, and when it is

deeply attached (asakta) to Sri Krsna, it is the cause of liberation.

Krsna-rati [the stage of bhava] is described in Srimad-Bhagavatam
(1.5.26) as follows:

tatranvaham krsna-kathah pragayatam
anugrahenasrnavarih manoharah

tah sraddhaya me ‘nupadam visrnvatah
priya-sravasy anga mamabhavad ratih

[Sri Narada said to Sri Vedavyasa:] Every day, by the mercy of those
great souls and in their saintly association, I heard charming narrations
about Sri Krsna. As I continuously and faithfully listened, affection
(rati) for Sri Krsna, whose glories are most pleasing, gradually arose

within me.
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In this verse, the topics of sadhu-sanga and the awakening of rati
(bhava) for Bhagavan as a result of hearing from the mouth of sadhus have

been discussed.
In regard to prema, Srimad-Bhagavatam (1.6.17) states:

prematibhara-nirbhinna- / pulakango ‘tinirvrtah
ananda-samplave lino / napasyam ubhayam mune

[Sri Narada said to Vedavyasa:] O great sage, at that time, completely
overwhelmed by prema, the hair on my body stood on end and my heart
became extremely peaceful and cool. I was submerged in that flood of

bliss to such an extent that I lost all awareness of both myself and the

object of my meditation [Bhagavan].

The anubhavas, or visible symptoms, of ruci have been described in
Srimad-Bhagavatam (4.29.40):

tasmin mahan-mukharita madhubhic-caritra-
piyusa-Sesa-saritah paritah sravanti

ta ye pibanty avitrso nrpa gadha-karnais
tan na sprsanty asana-trd-bhaya-soka-mohdah

[St1 Narada said to King Pracinabarhi:] O King, in the association of great
souls who are addicted to singing the pastimes of Bhagavan, the many
rivers of Sri Madhustidana’s nectarean pastimes flow in all four directions.
Those who, with attentive, insatiable ear-cups, drink those streams of

nectar cannot be touched by hunger, thirst, fear, lamentation and delusion.

When ruci awakens as a result of hearing the sweet topics of Sri Bhagavan
from the lotus mouth of pure devotees, one is never satisfied, despite continuous
hearing. At such a stage, the sadhaka becomes so immersed in ecstasy that
he forgets even himself. Hunger, thirst, fear, lamentation, illusion and so on
cannot disturb him in the slightest. That is the characteristic of ruci.
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Srimad-Bhagavatam (11.2.39) describes the stage of dsakti in a similar

manner:

srnvan su-bhadrani rathanga-paner
janmani karmani ca yani loke
gitani namani tad-arthakani
gayan vilajjo vicared asangah

[Kavi Yogendra said to Maharaja Nimi:] Free from attachment (asakti) to
any worldly person or thing, and without shyness and shame, one should
wander this earth singing the all-auspicious narrations of Bhagavan’s
birth and activities. By doing so, one develops deep attachment (asakti)

to Him.

The visible symptoms that illustrate the presence of rati have been
described in Srimad-Bhagavatam (7.5.14):

yatha bhramyaty ayo brahman / svayam akarsa-sannidhau
tatha me bhidyate cetas / cakra-paner yadrcchaya

[Sri Prahlada Maharaja said to his school teachers:] O brahmanas, in
the same way that a magnet automatically attracts iron, Bhagavan, the
wielder of the disc, has separated my mind from this material world by

His own sweet will and is forcibly attracting it toward Him.

In essence, krsna-rati, or bhakti, is the intrinsic function of Sri Bhagavan’s
internal potency (svariipa-sakti). She is self-illuminating and appears by her
own independent desire. Through her mercy, whoever she accepts as her own
is automatically pulled toward Sri Krsna. After that, nothing in this world
can separate the devotee from Him. Rather, bhakti separates the devotee from
material existence and leads him toward Sri Bhagavan.

The visible symptoms that illustrate the presence of prema have been
described in Srimad-Bhagavatam (11.2.40):
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evam-vratah sva-priya-nama-kirtya
jatanurago druta-citta uccaih

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

[Sri Kavi said to Maharaja Nimi:] Prema for Bhagavan arises in the heart
of a person who is adept in bhajana and who has avowedly dedicated
himself to constantly performing supremely auspicious kirtana of the
holy names of his dear most Sri Hari. His heart thoroughly melts and
he becomes unaffected by the opinions of ordinary people. Sometimes
he loudly calls out to Bhagavan, seeming to be mad. Sometimes he
laughs and sometimes he wails. Sometimes, in a sweet voice, he sings of
Bhagavan’s charming qualities. And sometimes, upon receiving darsana

of Bhagavan, he dances before Him.

A momentary vision of Bhagavan (bhagavat-sphiirti) is described in
Srimad-Bhagavatam (1.6.33):

pragayatah sva-viryani / tirtha-padah priya-sravah
ahuta iva me sighram / darsanam yati cetasi

[Sri Narada Rsi said to Sri Vedavyasa:] When 1 sing of the pastimes of Sri
Bhagavan, whose lotus feet are the source of all holy places and whose
glorification is most dear to me, He immediately reveals Himself, as if

summoned.

Because the devotee has glorified the pastimes of Sri Bhagavan, Bhagavan
enters that devotee’s heart like one who has been called for.
In regard to direct darsana of Bhagavan, Srimad-Bhagavatam (3.25.35)
states:
pasyanti te me rucirany amba santah
prasanna-vaktraruna-locanani

442



Eighth Shower of Nectar - Text 5b

ripani divyani vara-pradani
sakam vacam sprhaniyam vadanti

[Lord Kapiladeva said to His mother, Devahuiti:] O Mother, My devotees
are always seeing My beautiful and benevolent transcendental forms,
which are endowed with eyes the colour of the rising sun and a charming
lotus face. The devotees lovingly converse with these various forms,

which are hankered for by great ascetics.

This verse describes the attainment of the direct darsana of Sri Bhagavan.
The nature of devotees who have received such darsana is described in
Srimad-Bhagavatam (3.25.36):

tair darsaniyavayavair udara-
vilasa-haseksita-vama-siiktaih

hrtatmano hrta-pranams ca bhaktir
anicchato me gatim anvim prayunkte

[Sr1 Kapiladeva said:] O Mother, the mind and senses of My devotees
are completely absorbed in the sweetness of My divine forms, whose
limbs are attractive, whose smiles are playful and wide, whose glances
are charming, and who speak sweetly. Although My devotees do not
desire to achieve the supreme destination, My divine abode, their prema-
bhakti to Me enables them to do so.

Upon the devotee’s receiving darsana of Bhagavan just once, his mind
and all his senses become focused exclusively on relishing Sri Bhagavan’s
beautiful form, crooked glances and sweet speech. For him, nothing within
the entire material existence is worth seeing or doing any longer. Sri Bhagavan
automatically becomes his everything, and he easily achieves eternal service
to Him in His abode.

The various activities of a devotee who has achieved darsana of
Bhagavan are described in Srimad-Bhagavatam (11.13.36):
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deham ca nasvaram avasthitam utthitam va
siddho na pasyati yato ’dhyagamat svarupam
daivad apetam atha daiva-vasad upetam
vaso yatha parikrtam madira-madandhah

Just as a drunkard may have no awareness of whether he is dressed
or not, so a devotee who has received direct darsana of Bhagavan is
not conscious of whether his body, as a result of his previous deeds, is
standing or sitting, nor does he notice when, by providence, he leaves
one body and takes birth in another. Indeed, he pays no heed to the
activities of the perishable body.

After receiving direct darsana of Sri Bhagavan, the devotee is no longer
aware of his temporary body. All of his activities resemble those of a madman.
He remains completely immersed in tasting the charming, beautiful form of
Sri Bhagavan.

Quoting these scriptural evidences, Srila Visvanatha Cakravarti Thakura
has described each stage of prema (on the basis of his personal experience).
He cites Srimad-Bhagavatam for all proof, because if there is any authoritative,
divinely manifest scripture that exclusively propounds prema-bhakti, that
scripture is the fifth Veda, Srimad-Bhagavatam. Sriman Mahaprabhu regarded
Srimad-Bhagavatam as the immaculate crest jewel of all Puranas and the
ultimate authoritative scripture.

5¢ ~ The living entity’s bondage & the means by which he can

become free from it

atredam tattvam—*“ahankarasya dve vrtti ahamta mamata ceti” | tayor
jnanena layo moksah deha-gehadi-visayatve bandhah |

Bhavanuvada: Herein, the truth (tattva) of the jiva’s bondage and
liberation is being explained. The false ego has two functions: ahariita
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(a sense of “I”) and mamata (a sense of “mine”). When applied to the
physical body, one’s house and so on, the sense of “I” and “mine” are
the cause of continued bondage. But by means of knowledge of one’s
relationship with Bhagavan, aharita and mamata toward anything of this
world is destroyed. This is the stage of liberation.

Piyasa-varsini-vrtti: The living entity’s capacity to perform action
is attested in Vedanta-siitra (2.3.33): karta sastrarthavattat. Sastra states
that the conscious living entity is the doer, not the material modes. The
jiva is only impelled to act by the modes of material nature. He possesses
minute independence. This is the jiva’s defining quality. The living entity
can use this independence as he wishes, and that is why he must taste the
result of his own activities — sva-karma-phala-bhuk puman. It is to be
understood that as long as the living entity is the doer and the enjoyer,
he will certainly possess a false ego. The false ego has two tendencies:
ahamta and mamata, or the feelings of “I” and “mine”. The conditioned
living entity, who is deluded about his identity and shackled by maya,
regards the material body that is created by mdya and obtained as a
result of his past activities to be himself (“I”). And he maintains a sense
of possessiveness for wife, sons, wealth, assets and the like, considering
them to be his (“mine”). This is his state of imprisonment. Carrying the
samskaras (impressions in the heart) of this material false ego, and having
forgotten his real identity, the living entity, as a result of his fruitive actions
since time without beginning, wanders throughout the 8,400,000 species
of life.

By the instructions of sadhu and s$astra, the living entity bound by
illusion practises sadhana-bhajana. He thereby relinquishes his material false
ego, as the impressions of his spiritual ego gradually develop. This spiritual
ego is inherent within the living entities, who are eternal servants of Sri
Krsna, and it is through this spiritual ego that they become free from maya
and blessed with the attainment of service to Sri Hari.
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The jianis burn these two tendencies of the material false ego with
the fire of jiiana. They attain the state known as mukti (liberation), but in
doing so they destroy the very nature of the soul, which desires spiritual bliss
(ananda). 1t is for this reason that persons desirous of their own welfare prefer
going to hell to liberation. They never desire liberation. “Naraka varchaye,
tabu sayujya na laya — a devotee prefers hell to merging into the effulgence of
Bhagavan” (Sri Caitanya-caritamrta, Madhya-lila 6.268).

5d ~ Prema is far beyond liberation

aharm prabhor janah sevako ’smi, sevyo me prabhur bhagavan sa-parikara eva
riipa-guna-madhuri-mahodadhir iti parsada-riipa-vigraha-bhagavad-vigrahadi-
visayatve prema sa hi bandha-moksabhyam vilaksana eva purusartha-cadamanir
ity ucyate |

Bhavanuvada: [Pure aharita is the feeling,] “I belong to Bhagavan and
am His servant,” and [pure mamata is the feeling,] “Sri Bhagavan, who is
ever accompanied by His companions, is a great ocean of ripa-madhuri
(charming beauty) and guna-madhuri (sweet qualities). He is my master
and the object of my service.” Prema manifests as ahariita in relation to
one’s own transcendental form (identity) as a companion of Bhagavan, and
as mamata in relation to Bhagavan’s transcendental form and personality.
Prema is far beyond both the bondage and liberation of the jiva and thus
declared to be the crest jewel of all human attainments.

Piytsa-varsini-vrtti: By performing bhajana of Sri Hari, the devotees of
Bhagavan gradually turn these two functions of the false ego (“I” and “mine”

toward the service of the Lord. When one’s sense of aharta becomes “I am
a servant of Sri Hari” and one’s sense of mamata becomes “Sri Hari is mine”,
it is called prema. This prema is the fifth and highest attainment for the jiva.
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5e ~ The sequence in which “I” and “mine” are gradually
disengaged from worldliness and engaged in transcendence

tatra kramah | ahamtda-mamatayor vyavaharikyam eva vrttav atisandrayam
satyam samsdara eva | aham vaisnavo bhiiyasam prabhur me bhagavan
sevyo bhavatv iti yadrcchikyam sraddha-kanikayam satyam tad-vrtteh
paramarthikatva-gandhe bhaktav adhikarah | tatah sadhu-sange sati
paramarthikatva-gandhasya sandratvam tato bhajana-kriyayam anisthitayam
satyam tayoh paramarthe vastuny eka-desa-vyapini vrttih vyavahare purnaiva |
tasyam nisthitayam paramarthe bahu-desa-vyapini vyavahare prayiky eva |
rucav utpanndyam paramarthe prayiky eva vrttir vyavahare tu eka-desa-
vyapini | asaktau jatayam paramarthe purna vyavahare tu gandha-matri | bhave
tu paramartha evatyantiki vrttir vyavahare tu badhitanuvrtti-nyayenabhasa-
mayi | premni tayor aharta-mamatayor vrttih paramarthe paramatyantiki
vyavahare tu naikapiti |

Bhavanuvada: Now, the sequence in which “I” and “mine” disengage
from worldliness and engage in transcendence is described. As long as a
material sense of “I” and “mine” remains extremely thick, one’s fate will
be to remain in material existence. But if by chance a speck of sraddha
appears in a person in such a condition and he thinks, “I shall become
a Vaisnava, and Prabhu Sri Bhagavan will be the object of my service,”
then a scent (gandha) of spiritual disposition will manifest, and one will
become qualified for bhakti. Thereafter, this scent of spiritual disposition
will become stronger through sadhu-sanga.

At the beginning of anisthita-bhajana-kriya, this sense of “I” and
“mine” is engaged in spiritual reality only partially (eka-desa-vyapini),
and its absorption in materiality is complete (piirna). With the awakening
of nistha, one’s sense of “I” and “mine” in relation to spiritual reality is
extensive (bahu-desa-vyapini), while absorption in materiality is almost
complete (prayiki).
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When ruci awakens, one’s sense of “I” and “mine” in relation to
spiritual reality is almost complete (prayiki), whereas it is only partial
(eka-desa-vyapini) in relation to worldly matters. When asakti awakens,
one’s sense of “I” and “mine” in relation to spiritual reality is complete
(purna), and only the mere scent of it remains in relation to a worldly
conception. At the stage of bhava, one’s sense of “I” and “mine” in relation
to spiritual reality is absolute (atyantiki), and the apparent continuation of
that sense in relation to worldliness exists only as a semblance (abhasa).
Finally, at the stage of prema, the topmost goal, one’s sense of “I” and
“mine” in relation to spiritual reality is supremely absolute (parama-
atyantiki), without the slightest trace of materiality.

Piyusa-varsini-vrtti: With the performance of sadhana-bhajana, the
sense of “I” and “mine” in connection with worldly and mundane objects is
gradually relinquished, and one becomes devoted wholly to transcendence.

5f ~ The sequence in which one is able to meditate upon

Bhagavan

evam ca bhajana-kriyayam bhagavad-dhyanam vartantara-gandhi ksanikam
eva | nisthayam tad-dhyane vartantarabhasah | rucau vartantara-rahitam
eva tad-dhyanam bahu-kala-vyapi | asaktau tad-dhyanam atisandram | bhave
dhyana-matram eva bhagavatah sphurtih | premani sphurter vailaksanyar tad-
darsanam ceti || 5 ||

Bhavanuvada: Similarly, at the stage of bhajana-kriya, meditation on
Bhagavan is momentary and tainted by worldly topics. At the stage of
nisthd, a semblance of worldly concerns remains in one’s meditation. When
ruci awakens, meditation is free from any worldly topics and continues for
prolonged periods. When asakti develops, meditation becomes extremely
deep. At the stage of bhava, a vision of the Lord (bhagavat-sphiirti) is
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experienced as soon as one begins to meditate. At the stage of prema, the
devotee has an even more extraordinary vision of Bhagavan than before;
and finally, he receives direct darsana of Bhagavan.

Piyusa-varsini-vrtti: Accordingly, one’s meditation on Bhagavan gradually
matures and attains completeness when it attains the stage of prema. Srila
Visvanatha Cakravarti Thakura has delineated all this in this section.

Text 6

The author’s prayer for eternal auspiciousness

madhurya-varidheh krsna-caitanyad uddhrtaih rasaih |
iyari dhinotu madhurya-mayi-kadambini jagat 6l

iti  madhurya-kadambinyam purna-manoratho namastamy amrta-vrstih
samapta || 8 ||

|l samaptaisa madhurya-kadambin ||

Bhavanuvada: May this Madhurya-kadambini, which has drawn its
torrents of rasa from the nectarean ocean of charming sweetness, Sri Krsna
Caitanya, satisfy the whole creation.

Thus ends the Bhavanuvada
of the Eighth Shower of Nectar, named

Pirna-manoratha
(“Absolute Fulfilment of the Soul’s Yearning”).

Piytsa-varsini-vrtti: Svayam Bhagavan Vrajendra-nandana Sri Krsna
is the emporium of all rasa (akhila-rasamrta-murti). To satisfy His three
unfulfilled desires — desires instigated by His relishing the prema of Srimati
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Radharani in His Vraja pastimes — Sri Krsna accepted the mood (bhava)
and complexion (kanti) of Srimati Radhika, the embodiment of prema, and
descended in the form of Sacinandana Sri Gaurahari. Sr Gaurasundara, the
ocean of nectarean sweetness, is indeed the most astonishing combination of
the ocean of rasa and the ocean of prema. The full waves of madhurya-rasa
forever swell within Him in their completeness.

It is only by tasting the rasa of the ocean of His sweet pastimes that
the topics described in this Madhurya-kadambini are realized. By regularly
putting into practice, with devotion, the topics in this book, the sadhaka-
bhakta can easily traverse the various obstacles to bhajana, such as aparadha
and the desire for wealth, worship and prestige, and achieve prema. In this
way, by relishing the madhurya of Bhagavan, his life is forever blessed and
fulfilled. Of this there is no doubt.

In concluding this book, the most revered Srila Visvanatha Cakravarti
Thakura showers his mercy and blessings upon the entire world, saying, “By
the compassion of Sri Gaurasundara, may this Madhurya-kadambini, which
has arisen from the ocean of His transcendental pastimes, thoroughly cool and
completely satisfy the inhabitants of this world, who are endlessly burning
in the fire of the threefold miseries, with its shower of nectar.”

Thus ends the Piyasa-varsini-vrtti
on the Eighth Shower of Nectar, named

Pirna-manoratha

(“Absolute Fulfilment of the Soul’s Yearning”).

Thus ends Madhurya-kadambini.
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Glossary - Section Index

If the Shower and Text are not listed, it is because

the term is used throughout the book.

A

abhilasa — Longing, desire. [5.1, 6.1c, 7.1a,
8.1a]

abhinivesa — Absorption in worldly objects;
one of the five types of klesa, or misery. [2.3a,
3.1a]

acarya — A powerful spiritual preceptor who
instructs by example.

adhiridha-bhava — A stage of prema in
which the devotee feels as if all the forms
of happiness within billions of universes
do not compare with an iota of the
happiness of meeting with Sri Krsna, or
that the suffering caused by being bitten
by all the scorpions and snakes of millions
of universes does not compare with even a
small particle of the intense suffering felt
in separation from Sri Krsna. [1.2]

Adhoksaja — The Supreme Lord who is
imperceptible to the material senses and
mind. [1.3b]

ahariita — A sense of identity, “I-ness”. [7.1f,
8.5¢c-d-e]

ahankara — False ego. [3.3a]

aisvarya — Divine majesty; opulence. [1.1,
2.5b, 3.3f-h]

Aisvarya-kadambini — A book on dualism
and monism by Srila Visvanatha Cakravarti
Thakura. [2.1]

alambana — The support, or basis, of rasa.
[7.2¢]

ananda — Spiritual bliss.

anartha — A habit or trait that obstructs
progress in devotion; worthless; there are
of four types of anarthas. [3]

anartha-nivrtti — The removal of obstacles
to devotion. [3]

anga — Limb; part; aspect.

anisthita — Devoid of steadiness. [2.5¢, 2.6,
4.1]

anisthitd-bhajana-kriya — Unsteady devo-
tional practice. [2.5¢]

anubhdava — An expression of the spiritual
emotions of the heart [2.8b, 5.4, 7.1g, 8.1a,
8.5b]. One of the five ingredients of rasa.
[7.2¢]

anugraha — Mercy, favour. [8.3b-c]
anukiila — Favourable, kind. [4.3a]

anukiilya-abhilasa — A deep yearning to
serve Sr1 Krsna in a way that is beneficial
for Him. [5.1, 6.1c, 7.1a, 8.1a]
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anuraga — A stage after prema in which
raga (attachment) to Krsna feels ever
fresh. [1.2, 1.6a, 7.2¢, 8.5a]

anusilana — The cultivation of a mood of
devotion to Bhagavan. [7.1a]

aparadha — Offence to Sri Krsna or to any-
one or anything dear to Him. [3.4]

aparadhi — One who commits an offence
to Sri Krsna or to anyone or anything dear
to Him. [3.5]

aparadhottha-anartha — Obstacles to devo-
tion arising from past offences; one of the
four types of impediments to devotion.
[3.1a-b, 3.4c-f]

apauruseya — Not made by any man or
demigod; specifically refers to the Vedas,
which were authored by the Supreme Lord.
[1.3a]

aprarabdha-papa — The unfructified result
of sinful action. [2.3b]

apratipatti — Incompetence or failure; the
third of five obstacles to steadiness in devo-
tion. [4.2a-b]

Arjuna — Krsna’s dear friend in Dvaraka to
whom He imparted the instructions of the
Bhagavad-gita. [1.4a, 1.5b-f-h, 2.5a, 3.2d, 3.3k]

artha — Wealth, real value [1.6a, 3.1a]; eco-
nomic development. [7.1b, 8.1b]

arthapatti-pramana — Relying on inference,
or presumption, as evidence. [1.3a-b]

asakti — Intense, transcendental attachment.
[6,7.1a, 8.1b]
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asmita — False identification with the body
and anything related to the body; one of
the five types of klesa, or misery. [2.3a-b]

asraya-alambana — The abode of tran-
scendental love, specifically in regard to
a particular relationship with Krsna; a
component of vibhava, which is one of the
five constituents of rasa. [7.2c]

asta-sattvika-bhavas — Eight bodily trans-
formations arising spontaneously from
transcendence. [7.2¢]

atyantiki — Absolutely free; the fifth and
final stage in the eradication of obstacles
to devotion [3.4b-c-f, 3.5a]. The fifth and
final stage in the spiritualization of “I”
and “mine”. [ 8.5e-f]

audarya — Magnanimity. [8.1f, 8.2c]

avidya — Ignorance; one of the five types
of klesa, or misery. [2.3a-c, 2.4, 2.5b, 3.1a]

B

bahu-desa-vartini — Extensive; the second
stage in the eradication of obstacles to
devotion. [3.4b-f]

bahu-desa-vyapini — Extensive; the second
stage in the spiritualization of “I” and
“mine”. [8.5f]

Baladeva Vidyabhtuisana — The most promi-
nent disciple of Srila Visvanatha Cakravarti
Thakura [Introduction, 2.1, 8.3¢]

bhagavad / bhagavat — That which is related
to Bhagavan.



bhagavad-asakti — Attachment to Bhagavan.
[6.1a, 6.2¢g]

bhagavad-bhakti — Devotion to the Supreme
Lord.

bhagavad-bhakti-tattva — The ontological
truth regarding devotional service to the
Supreme Lord.

bhagavata-dharma — The eternal nature of
the soul, service to Bhagavan, God.

Bhagavad-gita — “The Song of God”, a
famous treatise in which the Supreme
Lord Krsna counsels his friend Arjuna on

devotional service and surrender.

Bhagavan — The Supreme Personality of
Godhead, who is replete with six opu-
lences: beauty, wealth, power, fame, knowl-

edge and renunciation.

Bhagavatamrta-kana — Srila  Visvanatha
Cakravarti Thakura’s summary of Brhad-
bhagavatamrta, which was composed by

Srila Sanatana Gosvami. [3.3h-i]

bhagavat-katha — Narrations about the
Supreme Lord. [1.5k, 4.2b, 4.3a, 8.5b]

bhagavat-prasada — Foodstuffs that have
been offered to the Lord. [3.5d]

bhagavatta — Godhood. [1.1]
bhajana — Devotional absorption.

bhajana-kriya — The practice of devotion.
[2.5¢,2.6]

bhajanananda — The bliss arising from devo-
tional absorption. [5.4]
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bhajana-ruci — Taste for devotional practice.
[6.1a]

bhajaniya — The object of devotional service,
Sri Bhagavan. [6.1a]
bhakta — One who engages in devotion to

God; a devotee.

bhakta-bhagavata — A devotee of God; or
the pure devotee of the Lord. [4.1]

bhakta-vatsalya — The Supreme Lord’s top-
most quality of being affectionate to His
devotees. [1.3d, 1.5k, 3.4, 8.3c-d-¢]

bhakti — Loving devotional service to God.

bhakti-anukiila-vartini — (See tad-anukiila-
vartini.)

Bhakti-devi — The
abode of devotion.

personification and

bhakti-kalpa-lata — Wish-fulfilling vine of
devotion. [6.1a, 8.1a]

bhakti-rasa — Transcendental humours of
devotion. [1.1,1.2, 1.5a-j-k, 1.6a, 2.2a, 2.5b, 7.2c]

Bhakti-rasamrta-sindhu — “The Nectarean
Ocean of Devotional Mellows”, a defini-
tive treatise on devotion composed by Srila
Riipa Gosvami.

bhakti-sadhana — The meditative practice
of bhakti, prior to attaining perfection.
[1.5k, 2.1, 2.5a, 3.3g, 3.4b, 8.1a]

bhakti-sariiskaras — Impressions in the heart
made from the performance of bhakti that
allow bhakti to be practised easily. [1.1]
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Bhakti-sandarbha — Treatise on devotion by
Srila Jiva Gosvami.

bhakti-tattva — The conclusive truth about
devotional service. [1.3a, 1.5, 1.6a-g, 7.1¢g]

bhakty-uttha-anartha — Obstacles to devo-
tion arising from imperfectly performed
devotion; one of the four types of impedi-
ments to devotion. [3.1a, 3.4a-f]

bhava — Realization of one’s eternal spiri-
tual emotion and identity; it has nine
symptoms. [3.5¢, 7]. An advanced stage of
prema. [1.6a, 3.4c, 3.5c-¢e, 7.2¢, 8.5a]

bhava-bhakti — Devotional service per-

formed in one’s eternal mood. [1.1,1.2, 7]

brahma — Transcendence; the impersonal
aspect of the Absolute Truth.

Brahma (Lord) — The first created being,
empowered to create the material universe.
[1.2,1.5a, 3.3c-d-e-f-h-i-j, 7.1c, 8.1c, 8.4b]

brahmarsis — Sages realized in the Absolute
Truth (brahma). [3.21]

Brahma-sarihita — Prayers spoken by Lord
Brahma at the beginning of creation. [3.3c-d]

brahma-sayujya — Merging with the feature-
less aspect of the Supreme Lord. [1.5a-k, 3.31]

buddhi-piirvaka — Impelled by the intelli-
gence. [5.1, 6.1c]

C
caitanya — Sentient beings; sentience. [3.3f-g-
h-i]
Caitanya Mahaprabhu — The Supreme
Personality of Godhead who advented
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500 years ago to teach by example loving
devotional service.

Caitanya-caritamrta — A treatise by Srila
Krsnadasa Kaviragja Gosvami, present-
ing the ontological truth of Sri Caitanya
Mahaprabhu and His pastimes, in chrono-
logical order.

cataka bird — A bird that only drinks
water that falls from clouds. [8.3a]

Causal Ocean — The ocean in which
Mahavisnu lies when manifesting the
material creation. [3.3b-i]

chaya-raty-abhasa — A shadow of the sem-
blance of one’s eternal nature. [7.1g, 7.2a]

cit — Cognizance of transcendence; the
spiritual potency.

cit-Sakti — The Supreme Lord’s internal
potency, which is fully spiritual. [1.3b, 3.3¢-h]
citta — Consciousness, heart, mind.

cit-tattva — The ontological truth of spiritual
reality. [7.1a]

D

darsana — Direct vision (especially in regard
to a transcendental person or place).

dasya — Affectionate servitude; one of the
five types of relationship with Sri Krsna.
[7.2b-c]

dhama — Holy place; abode of the Supreme
Lord where He enacts His transcendental
pastimes. [3.1a, 3.5, 8.4e]

dharma — Occupational duties, either per-
manent or temporary, designed to ensure



a person’s elevation, not degradation;
religiosity.

dharma-sastras — Scriptures on worldly and
religious duties. [3.1c]

dhruva-anu-smrti — Remembrance of Sri
Hari in an uninterrupted manner. [7.1e]
diksa — Initiation into the krsna-mantra.
[2.2b, 2.5b, 2.6, 2.84a, 8.5a]

duskrtottha / duskrti-jata — Obstacles to
devotion arising from previous sinful activi-
ties; one of the four types of impediments
to devotion. [3.1a, 3.4f]

dvesa — Aversion; hatred, one of the five
types of klesa, or misery. [2.3a, 3.1a, 3.3, 5.2]

E

eight bodily transformations arising from
transcendence — Asta-sattvika-bhavas. [7.2c]
eka-desa-vartini — Partial; the first stage
in the eradication of obstacles to devotion.
[3.4b-c-f]

eka-desa-vyapini — Partial; the first stage
in the spiritualization of “I” and “mine”.
[8.5¢e-]

F

faith — Sraddha. [1.1, 1.5g, 2.5a-b, 3.1a, 3.4c-f,
4.1,8.5a]

false ego — Ahankara. [3.3a, 7.13e-g, 8.5¢]

four Kumaras — The four sons born from
the mind of Lord Brahma. [1.5k, 6.2¢]

four types of foodstuffs — Food that is
licked, chewed, drunk and sucked. [8.1d]
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G

Gaudiya — Relating to Sri  Caitanya
Mahaprabhu’s precepts regarding devotion

to Sri Radha-Krsna; from Bengal.

ghana-tarala — “Thick and thin” or spo-
radic devotional endeavours, the second
stage of unsteady devotional practice. [2.5¢]

Goloka — The topmost realm of the spiritual
world, Sr1 Vrndavana. [1.6a]

gopi — Cowherd girl. [1.5g, 1.6a, 2.2¢, 8.3e,
8.41]

Govardhana — A sacred hill in Vraja. [8.4¢]

grantha-bhagavata — The book Bhagavata:
Srimad-Bhagavatam. [4.1]

guna-avatara — The Supreme Lord’s mani-
festations (avataras) that govern the modes
of material nature (gunas); refers to either
Lord Visnu, who maintains the universe and
is in charge of the mode (guna) of goodness,
to Lord Brahma, who creates the universe
and is in charge of the mode of passion, and
to Lord Siva, who is in charge of universal
destruction and is in charge of the mode of
ignorance. [3.3c-d-e-h-i]
guru-avajind — Neglecting the spiritual
master and his instructions. [3.2a-g]
guru-padasraya — Taking shelter of the lotus
feet of an authentic spiritual master. [3.5d]
H
Hari — A name of the Supreme Lord, espe-
cially connected with remembering the
mercy of God’s holy name.
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Hari-bhakti-sudhodaya — A section of sup-
plementary Vedic texts. [1.5¢, 8.1c]

Hari-bhakti-vilasa — A treatise by Srila
Sanatana Gosvami presenting the practices
of the Gaudiya Vaisnava sampradaya. [1.5d,
2.5b,3.1h, 3.2a, 3.3j, 3.4a, 3.5b-h, 8.3b]

Haridasa Thakura — A great devotee at
the time of Sri Caitanya Mahaprabhu, cele-
brated for his steadfast chanting of the holy
name. [3.2f]

hari-katha — Sublime narrations about the
Supreme Lord and the process to attain
Him. [2.5a, 3.5¢, 5.1, 5.4, 7.1d, 8.1a, 8.5b]

harinama — The holy name of Hari, or
Krsna. (Also referred to as $ri nama.)

Hiranyagarbha Brahma — That Brahma who
is in the category of the Supreme Lord.
(3.3]]

Hiranyakasipu — A tyrannical demon who
terrorized the earth and the heavens; he was
previously a doorkeeper of Vaikuntha who,
along with another doorkeeper, took the
form of a demon to satisfy the Lord’s desire
for combat. [3.3]

hladini — Transcendental bliss; one of Krsna’s
three internal energies. [1.3b, 1.5k, 1.6a, 8.1a]

1
iccha-sakti — Desire potency. [8.3c]

Isvara — The Supreme Controller, or Lord.
[3.3a-c-e-g-j]
i$vara-sayujya — Merging with the form of

the Supreme Lord. [3.3g]
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J

Jada Bharata — A great devotee who chose
to become inert (jada) so as not to be
ensnared in material attachment, a mistake
he made in a previous life when he fell from
a high level of bhakti due to attachment to
a deer. [3.2f]

Jagai — Previously a drunkard and rogue,
Jagai was delivered by the mercy of
Nityananda Prabhu and Sri Caitanya
Mahaprabhu. [3.2f]

japa-mala — Strand of 108 tulasi prayer, or
meditation, beads. [4.2b]

jata-rati — The awakening of one’s eternal
mood. [3.4c, 7.1d-e-{-g]

jata-ruci-sadhaka — One in whom transcen-
dental taste (ruci) has awakened. [5.4]

Jaya and Vijaya — The gatekeepers of
Vaikuntha. [3.4e]

jiva — Living entity.
Jiva Gosvami — The tattva-dacarya (one
who establishes the precise line of thought

of a philosophical school) of the Gaudiya
Vaisnava sampradaya.

jinana — Knowledge; the cultivation of imper-

sonal knowledge of the Absolute Truth.

jitani — One who depends on analysis of
the Vedic scriptures to determine their

conclusion.
K

kaimutika-nyaya — A type of logic used
when the import of a previous statement



either establishes or precludes the meaning
of a subsequent statement. [3.2d]

Kali-yuga — The age of quarrel and hypoc-
risy; the most degraded of the four ages.
[1.1,1.2,2.2¢]

kalpa — Day of Lord Brahma. [1.2]o

kanta-bhava — Amorous affection for Sri
Krsna. [7.2b] (Also madhura-bhava.)

karma-kanda — Prominent scriptures pre-
scribing the path of fruitive material enjoy-
ment. [3.2f, 3.31]

karmi — Fruitive worker. [1.5a-b, 1.6a, 2.2b]

kasaya — Contaminated consciousness; the
fourth of the five obstacles to steadiness in
devotion. [4.2a-b]

kayiki-nistha — Fixed devotional practices
related to the body. [4.3a]

kirtana — Singing the names of God.

klesa-ghni — The mitigation of suffering,
which begins upon starting the practice
of bhakti; one of the two characteristics of
sadhana-bhakti. [2.2b-c, 3a-b, 4]

krpa — Mercy. [1.3d-e, 1.4a-c, 8.3c-d-e]

Krsna — “The all-attractive one”, the origi-
nal Supreme Personality of Godhead.

krsna-bhakti — Devotion to Krsna.

krsnakarsini — Capable of attracting Krsna;
one of the two characteristics of prema-
bhakti. [8.1c, 8.3b]

krsna-rati — Transcendental attachment to
Sr1 Krsna in one of five types of relationship
with Him. [7.1d, 7.2¢]
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L

Laghu-bhagavatamrta — A book by Srila
Rapa Gosvami on Krsna, His manifesta-
tions and His devotees. [1.1, 3.3d-j]

laya — Sleepiness, mental inactivity or spiri-
tual indifference; the first of the five obstacles
to steadiness in devotion. [4.2a-b]

lila — Transcendental pastimes.

lila-katha — Narrations of the Supreme Lord’s
pastimes. [2.2c, 2.5a]

lila-madhurya — The charming sweetness
of Sri Krsna’s pastimes; one of the four
charming sweetnesses unique to Him. [1.1]

Lilasukha — A name of Srila Bilvamangala
Thakura meaning that like Sukadeva
Gosvami, he can describe Sri Krsna’s pas-
times (lila) as sweetly as a parrot (sukha).
[1.3a, 8.4d]

M

Madhai — Previously a drunkard and rogue,
Madhai was delivered by the mercy of
Nityananda Prabhu. [3.2f]

madhura — Amorous affection; one of the
five types of relationship with Sri Krsna.
[2.2¢, 7.2b]

madhuri — Sweetness; Sr1 Krsna has four
charming madhuris, unique to Him. [1.1,
8.1a-f, 8.5d]

madhurya — A divine, inexpressible sweet-

ness.

Madhurya-kadambini — “A Cloud Bank of
Nectar”. [1.1, 2.1, 8.6]
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maha-bhagavata — Topmost devotee of the
Supreme Lord.

mahabhava — The highest stage of love of
God.

Mahadeva — A name for Lord Siva. [3.2e,
3.3a-c-d-i-k, 3.4d]

mahdjanas — Wise, saintly personalities.
[1.2,3.5h, 8.1a]

maha-kalpa — Lifetime of Lord Brahma

mahd-prasada — Foodstuffs that have been
offered to the Lord. [3.5d]

mahapurusa — Great personality.

mamata — A sense of possessiveness, “mine-
ness”. [7.1f, 7.2a, 8.1a, 8.5a-c-d-e]

mdna — Vexation in love. [7.2c, 8.5a]

manasi-nistha — Fixed devotional practices
related to the mind. [4.3a]

Mandakini River — The celestial Ganges.
[7.2g]
mangalacarana — Prayer to obtain divine

blessings; blessed invocation [1.1, 1.2]

maiijari — A maidservant of Srimati

Radharani [2.2c, 8.4e, 8.5a]
maya — “Not this”; illusion, or deception.

maya-sakti — The Supreme Lord’s deluding
potency, which is fully material. [3.3h]

Mayavadi — One who propounds the
doctrine that everything is one and any
apparent variety is simply illusion, or
mayad. [7.2g]
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mohana — A stage of prema; when it
arises in Srimati Radhika’s heart in Her
agony of separation from Sri Krsna, He
falls unconscious even if in the embrace
of Satyabhama or another Dvaraka queen;
by the influence of that bhava, the entire
universe is plunged into anguish. [1.2]

moksa — Emancipation from the material
energy. [1.4c, 1.5d-k, 3.3d, 7.1b, 8.5b]

moksa-laghuta-krt — “Liberation is rendered
insignificant”; one of the two characteristics
of bhava-bhakti. [7.1b]

N

naisthiki-bhakti — Unflinching devotion.
[4.1,4.2¢,4.3c]

nama — The holy name of the Supreme Lord.

nama-abhasa — A semblance of the holy
name. [3.5a]

nama-aparadha — An offence to the holy

name. [3]
nama-kirtana — Chanting the holy name.

nami — One who is addressed by the name,
Sri Krsna. [3.31]

navadha-bhakti — The nine most promi-
nent ways of engaging in devotional service:
hearing, chanting and remembering the
Lord, serving His lotus feet, worshipping
Him, offering Him obeisance, becoming
His friend, becoming His servant, and
offering Him one’s very self. [1.1]

ninda — Blasphemy. [3.2a]



nirguna-bhakti — Bhakti that is transcen-
dental to the three modes of material
nature (goodness, passion and ignorance).
[1.2,1.5],7.1e]

nirvisesa-brahma — The featureless aspect
of the Absolute Truth. [1.51, 3.3e-g]

niScalata — The quality of being unwavering.
[4.2a]

niskama — Devoid of desire. [1.4b, 1.5, 2.2a,
2.3¢, 3.1d]

nistha — Fixed, unwavering faith. [3.1h,
3.4c-f, 4]

nisthita — Fixed. [2.5c, 4.1, 4.3c]

nisthita-bhajana-kriya — The practice of
steady devotion. [4.1]

Nityananda Prabhu — The elder brother
of Caitanya Mahaprabhu. [3.2f]

nitya-siddha-bhava — Eternally perfect mood
of service. [7.1a]

niyama — Adherence to codes of conduct.
[1.1, 1.6a, 3.2a, 3.5b]

niyamaksama — Inability to uphold vows;
the fifth stage of unsteady devotional
practice. [2.5¢]

nrtya — Dancing. [7.2c]
O

Offence — Aparadha. [3]
P

papa — Sin, wretched activity. [2.3b, 3.1a-c-d,
3.2a, 3.5a-5b-f-g|
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Parabrahma — The Supreme Spirit; the
Absolute Truth. [1.1, 1.3a-b, 1.5k, 7.2b, 8.5b]

paramananda — Zenith of divine rapture.
[1.1, 1.3a, 1.4a]

paramartha — Highest wealth. [1.3a,3.1a, 8.5¢]

Paramesvara — The Supreme (parama)
Controller (i$vara). [3.3al

Parvati — Wife of Lord Siva. [3.4d]

Patala-loka — Subterranean heavenly planet.
(3.2f]

Piytasa-varsini-vrtti — “The commentary that

showers nectar”.

pranama — Respectful and affectionate obei-
sance.

pranaya — Intimate love. [1.6a, 7.2¢, 8.5a]

prapty-abhilasa — A deep yearning to attain
the Lord. [5.1, 6.1c, 7.1a, 8.1a] Also known
as bhagavat-prapty-abhilasa.

prarabdha — Fructified past action. [1.4a,
1.5k, 3.5f-h]

prarabdha-papa — The fructified result of
sinful action. [3.5{]

pratibimba-raty-abhdsa — A reflection of the
semblance of rati. [7.1g]

pratistha — Recognition; prestige. [3.4a-f]
prayascitta — Atonement. [3.1c-d, 3.2b]

prayiki — Almost completely free; the third
stage in the eradication of obstacles to
devotion [3.4b-f]. The third stage in the spiri-

tualization of “I” and “mine”. [8.5e]
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prema — Transcendental love for the
Supreme Lord.

prema-bhakti — Loving devotion to the
Supreme Lord.

prema-madhurya — The charming sweet-
ness of Krsna’s love; one of the four charm-
ing sweetnesses unique to Him. [1.1]

premananda — The bliss of divine love.
[8.1f]

prema-rasa — Nectareous loving exchanges
with the Supreme Lord. [1.1,1.2,8.1c]

premi-bhakta — A devotee who has attained
pure love of God (prema). [1.3a, 1.6a, 3.4c, 8]

preyasi — Beloved. [7.2b, 8.2b-c, 8.4¢]
priti — Love. [1.3c, 7.2b-c]

priyatd-rati — Transcendental amorous love.
[7.2b-c] (Also referred to as madhura-rati.)

pija — Worship [3.3c]. Adoration [3.4a-f]

Puranas — Recorded Vedic histories, of
which eighteen volumes are prominent.

pirna — Complete, the fourth stage in the
eradication of obstacles to devotion [3.4b-f].
The fourth stage in the spiritualization of “I”
and “mine”. [8.5f]

purusartha — The four objects of human
pursuit: religiosity, the accumulation of
wealth, the satisfaction of material desires,
liberation. [1.6a]

R

raga — Ardent attachment; spontaneous
affection for Sri Krsna. [8.3c] A stage after
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prema in which there is extremely deep
attachment to Krsna. [1.2, 1.6a, 7.2c, 8.5a]
Strong attachment to materiality; one of
the five types of klesa, or misery. [2.3a, 3.1a,
3.3f,5.2]

raga-bhakti — Devotional service performed
with ardent spontaneity. [1.1, 2.2¢c, 2.3, 7.2a,
8.5a]

raga-marga-bhakti — Bhakti performed on
the path of ardent attachment to Krsna.
[1.1,1.2]

raganuga — Following those with ardent
attachment to Sri Krsna; spontaneous.
[2.2¢, 2.4, 7.11]

raja/ rajas — Of the mode of passion. [3.3d-e,
4.2c]

rajo-guna — The mode of passion. [3.3e]

rasa — The exquisite relish of transcenden-
tal relationships; nectar.

rasardja — The king of those who taste
rasa, Krsna. [1.3a]

rasardja-mahabhava — The combined form
of Krsna (rasaraja) and Radha (mahabhava,
the quintessence of loving emotions for
Krsna). [1.1]

rasasvada — Taste for mundane pleasure;
the fifth of five obstacles to steadiness in
devotion. [4.2a-b]

rasika — A person who is expert in tasting
the highest mellows of service to Sri Krsna.
[1.1,5.1]



rasika-sekhara — A name for Sri Krsna
meaning “the supreme connoisseur, or
enjoyer, of rasa”. [1.1, 1.2]

rati — One’s eternal affection, or relation-
ship, with Sri Krsna; bhava-bhakti. [1.2,
1.6a, 3.4c, 4.1, 7.1a-d-e-g, 7.2c]

raty-abhasa — Semblance of rati. [7.1g]
rsi — Great sage, seer.
ruci — Pure spiritual relish. [5]

ridha-bhava — A stage of prema in which
one feels dejected due to the anxiety that Sri
Krsna is undergoing some inconvenience,
even though He is actually happy; in that
condition, any delay in seeing Him, if for but
one moment, becomes unbearable. [1.2]

Rudra — A name for Lord Siva. [3.3d-j, 4.2a,
8.1c]

Rapa Gosvami — The foremost follower
of Sr1 Caitanya Mahaprabhu; his followers
are known as riipanugas; he authored many
books to fulfil Mahaprabhu’s mission; his
Bhakti-rasamrta-sindhu (1.4.15-16) contains
the seed verse of Madhurya-kadambini: adau
sraddha tatah sadhu- etc.

ripa-madhurya — The charming beauty
of Krsna’s form, one of the four charming
sweetnesses unique to Him. [1.1, 8.5d]

S

sadhaka — One who practises to achieve
perfection in a particular discipline.

sadhana — The process to attain a goal.
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sadhana-bhajana — Meditative devotional
practice.

sadhana-bhakti — The practice of devotion.
sadhu — Saintly person.

sadhu-sanga — Associating with saintly per-

sonalities.

sakama-karma — Materially motivated pious
action. [3.1a,3.31]

sakha — Friend. [2.2¢]

sakhi — Close female friend [8.4e]; Krsna’s
beloved. [8.4j]

sakhya — Friendship, one of the five types of
relationship with Sri Krsna. [2.2¢, 7.2b]

saksad-bhakti-vartini — Resting in devotion
herself, that is, directly related to the nine
limbs of devotion; one of the two types of
nistha. [4.3a]

salagrama-sila — A sacred stone that is
non-different from Sri Visnu. [6.2a]

salokya-mukti — Liberation that grants resi-
dence in the same realm as the Supreme
Lord. [1.5k]

samadhi — Trance [1.5k]. Final resting place
of a transcendental personality, in which
he remains absorbed in his eternal service

to the Supreme Lord. [Introduction, 8.1c]

sariiskaras — Impressions on the mind of
one’s previous actions. [1.1, 1.5g, 8.5¢]

samvit — Cognizance potency; one of Krsna’s
three internal energies. [1.3b, 3.3¢, 7.1a]
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sancari-bhava — The internal transitory
emotions, which arise like waves from
the ocean of one’s particular relationship
with Krsna, enhance it and then submerge
once again into that ocean; one of the
five ingredients of rasa. [7.2c] (Also see
vyabhicari-bhava.)

sandhini — Existence potency, one of Krsna’s
three internal energies. [1.3b, 7.1a]

sandrananda-visesatma - Condensed,
superlative pleasure, one of the two

characteristics of prema-bhakti. [8.1c]
Sankara — A name of Lord Siva. [3.4d]

sankirtana — Congregational singing of the
Lord’s sacred names. [1.1, 1.5b-h, 3.1b, 3.2a-b-
c-d-1, 3.3k, 3.5¢-h, 7.1g]

sainkhya — Analysis of matter and spirit.
[1.6a]

santa — Neutrality, one of the five types of
emotion in relation to the Supreme Lord.
[2.2¢, 7.2b-c]

Sarartha-darsini-tika — Commentary on
Srimad-Bhagavatam by Srila Visvanatha
Cakravarti Thakura. [1.4d, 1.5k, 2.5b, 3.5a-
¢, 4.2c]

Sastra — Scripture.

sat — Eternality; reality.

sattva-guna — The mode of goodness. [1.5],
3.3e]

sattvika-bhavas — Eight symptoms of spiri-
tual ecstasy arising exclusively from tran-
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scendence; one of the five ingredients of
rasa. [7.2c, 8.5a]

sattvika-vikara — Bodily transformations
resulting from spiritual ecstasy. [3.5¢]

sauhardya-abhildasa — A deep yearning to
serve the Lord with intimacy. [5.1, 6.1c,
7.1a, 8.1a]

saukumarya — The Lord’s tender touch.
[8.2b]

saundarya — The Lord’s beauty. [8.2a]

saurabhya — The Lord’s fragrance [8.1f,
8.2a-b]

saurasya — The savour of the Lord’s lips.
[8.2a-c]

sausvarya — The Lord’s mellifluous voice.
[8.2b]

sayujya-mukti — Merging with the feature-
less aspect or form of the Absolute Truth.
[1.5a-k, 1.6, 3.3g-i-, 8.5c] (Also see brahma-
sayujya and isvara-sayujya.)

siddha-deha — Spiritual body. [7.1f]

Siva — A partial manifestation of the
Supreme Lord. [3.1b, 3.2a, 3.3a-c-d-e-i-j-k]
(Also see Mahadeva.)

smarana — Remembrance. [5.1]

Smrti — Records of Vedic injunctions that
were traditionally remembered by succes-
sions of generations. [1.3a, 1.5d]

sneha — Affection that manifests after prema.
[1.2,1.6a, 7.2¢, 8.3c, 8.5a]



snigdha — Melted with affection. [2.5b, 8.1a]

sphiirti — Momentary internal vision. [6.2e,
7.1d, 8.1d-e, 8.4f, 8.5b-f]

sraddha — Transcendental faith. [1.1, 1.2,
1.5d-g, 2.5a-b, 3.1a, 4.2b, 8.5a]

Srimad-Bhagavatam — The crest jewel of
Vedic literatures; the spotless Purana.

Sruti — That which is heard; recorded
literatures by perfected sages. [1.2, 1.3a-b,
1.4d, 3.1f, 3.2a, 3.31]

sthayi-bhava — Permanent ecstasy; one
of the five relationships with Krsna: neu-
trality, servitude, friendship, parental
affection and amorous love; one of the five

ingredients of rasa. [1.2, 7.1a, 7.2c]

Subha-da — The bestowal of auspiciousness,
which begins upon starting the practice
of bhakti; one of the two characteristics of
sadhana-bhakti. [2.2b-c, 3a-c, 4]

subha-karma — Pious action. [1.3c-e]

Suddha-bhakti — Pure, unalloyed devotion.
[2.2a]

Suddha-sattva — Transcendental goodness.
[1.1,1.3b, 1.4a, 2.5a,3.31,4.2b, 4.3c, 7.1a, 7.2¢]

Suddha-sattva-visesa — The essential portion
of the knowledge potency (samvit) endowed
with the essential function of the bliss
potency (hladini). [7.1a]

sudurlabha — “Most rarely obtained”; one
of the two characteristics of bhava-bhakti.
[7.1b]
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Sukracarya — The guru of the demons.
[3.21]

sukrti — Spiritual merit. [3.1a, 3.5d]

sukrtottha / sukrti-jata — Obstacles to devo-
tion arising from past pious activities; one of
the four types of impediments to devotion.
[3.1a, 3.41]

surya-kanta-mani — A gemstone imbued
with the potency of the sun; Star Ruby.
[3.3d4]

svamsa — Personal expansions of the

Supreme Lord. [3.3]
svariipa — Intrinsic form, nature or character.

svariipa-laksana — Intrinsic characteristics.
[7.1a]

svaripananda — The Supreme Lord’s intrin-
sic bliss. [1.3b, 8.1f]

svariipa-Sakti — The Lord’s intrinsic spiri-
tual energy.

Svayam Bhagavan — The original form of
the Supreme Lord who has no source other

than Himself and who is the source of all
other incarnations of Godhead.

T

tad-anukila-vastu-vartini — Resting in that
which is favourable to devotion; one of the
two types of nisthd. [4.3a] (Also referred to
as bhakti-anukula-vartini.)

tama / tamas — Ignorance. [3.3c-d]

tamo-guna — The mode of ignorance. [3.3e]
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taranga-rangini — Delighting in the mun-
dane benefits of devotion; the sixth stage of
unsteady devotional practice. [2.5c]

tatastha-laksana — Marginal, or extrinsic,
characteristics. [7.1a]

tattva — “Truth” or “reality”; existential fact.

tilaka — Clay marking on the forehead to
denote one’s spiritual aspiration. [1.1, 3.1b,
3.4a]

U

uddipana — A stimulus for remembrance
by which love appears. [7.2c]

Ujjvala-nilamani — A treatise by Srila Riipa
Gosvami that exclusively focuses on the

pure, transcendental amour of Vraja. [1.1,
1.2,8.5a]

ujjvala-rasa — Amorous love. [7.2¢]
upasakha — Parasitic creeper. [2.11, 3.4a]

utsaha-mayi — Filled with enthusiasm based
on over-confidence; the first stage of un-
steady devotional practice. [2.5c, 2.6]

A\

vaciki-nistha — Fixed devotional practices
related to the body. [4.3a]

vaidha-bhakty-uttha — Awakened by follow-
ing the process of regulative devotion. [7.2a]

vaidhi-bhakti — Regulated devotional service.
[2.2¢, 7.2a]

Vaikuntha — The spiritual world, beyond
the material realm of birth and death. [1.6,
3.2f, 3.3b-i-j, 3.4e, 3.5a-c-f]
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Vaisnava — A devotee of Visnu, God.

vastu-vaisistya-anapeksini — The second,
superior type of ruci, meaning “taste that
is not dependent on external excellence
in relation to the service of Bhagavan”.
[5.3]

vastu-vaisistya-apeksini — The first, inferior
type of ruci, meaning “taste that is depen-
dent on external excellence in relation to
the service of Bhagavan”. [5.3]

vatsalya — Parenthood, one of the five types
of relationship with Sri Krsna. [2.2c, 7.2b]

Veda — Knowledge. [1.3a]

Vedanta-siitra — Srila Vyasadeva’s conclusive
summary of Vedic philosophical knowledge,

written in aphorisms.

Vedas — Rg Veda, Yajur Veda, Sama Veda,
and Atharva Veda are the original four Vedas.
[1.3a]

venu-madhurya — The sweetness of Krsna’s
flute-song, one of the four charming sweet-
nesses unique to Him. [1.1]

vibhava — That which
inherent relationship with Sri Krsna and

stimulates one’s
thus causes it to be tasted; one of the five
ingredients of rasa. [7.2b-c]

vibhinnamsa — Eternally separated expan-
sion of the Supreme Lord; the living entity.
[1.5k, 3.3¢]

viksepa — Distraction or inattentiveness;
the second of five obstacles to steadiness in
devotion. [4.2a-b]



vilasa-murti — Pastime expansion. [3.3b]

visaya-sangard — Battle with sense pleasure;
the fourth stage in the unsteady practice of
devotion. [2.5¢, 2.9, 2.10]

Visnu — The Supreme Person.

Vraja — The highest of all of Sri Krsna’s
spiritual abodes, where a mood of natural,
pure, fully selfless love for Him prevails. [1.1,
1.2,1.5g,2.2¢c, 7.3b, 8.4¢]

Vrajavasi — One who resides in Vraja.

vyabhicari-bhava — Fleeting waves of sacred
emotion; one of the five ingredients of rasa.
[1.1,1.2, 7.2¢c] (Also see saiicari-bhava.)
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vyiidha-vikalpa — Indecisiveness, the third
stage in the unsteady practice of devotion.
[2.5¢]

Y

yajita — Offering oblations into fire. [1.4b-c,
1.5¢-k, 3.2f, 3.31]

yama — Prohibitive injunctions. [3.5b]
Yamaraja — The lord of justice. [3.5b]
Yamuna — Vrndavana’s sacred river. [8.4e]

yavad-asraya-vrtti — The highest state of
anuraga. [8.5a]

yuddha-rasa — The relish of combat. [3.4e]
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ko vartha apto ’bhajatam ...................... 64
krpalu, akrta-droha..........c.ccccoeeenee. 139
krpalur akrta-drohas..........cccccceeneee 214
krsna-bhakta-niskama......................... 97
krsna-bhakte krsnera guna................... 52
krsna-bhakti-sudha panad.................. 123
krsnadibhir vibhavadyair.................... 380
krsna jadi chute bhakte ............cc.c.c..... 94
krsna-pada-padma-gandha................ 138
krsna-prema haya yanra ...................... 10
krsna-rapamrta-sindhu ...................... 404
krtva harirh prema-bhajam................. 394
ksantir avyartha-kalatvam .................. 367
ksiprarh bhavati dharmatma.......... 85,216
ksirarh yatha dadhi ........c.ccocooeeenn 237
kvacit pallava-talpesu ...........ccceeneee. 416
kvapy adrstvantar-vipine..................... 417
L
laksanarh bhakti-yogasya.................... 363
lokesa-maninamm maudhyad ............... 417
M
mada-vightirnita-locana...................... 416
mad bhaktirh ca yadrcchaya................. 40
mad-guna-sruti-matrena..................... 363
madhurya-bhagavatta-sara ..................... 7
madhuryarh nama cestanam................... 6
madhurya-varidheh krsna-................ 449
mali haiya kare sei ..........ccococevreenee, 119
mallanam asanir nrnam................... 28, 37
mamottamasloka-janesu..................... 275
manag eva praradhayam .................... 356

470

mano dadhano visrambham............... 435
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