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When knowledge brings to an end the revolving waves raised by the
gunas — the material qualities that colour the pure consciousness of
the self, imparting a taint just as a clear crystal appears tainted by the
colour of a red flower near it — the self at last becomes peaceful and
completely detached from the material qualities of the gunas. This is
the path of kaivalya, liberation. But beyond that path is the path of
bhakti. Who, having found true self-satisfaction, would not develop
love for hearing narrations about Hari?



If readers consider deeply, they will perceive that the truth about
the Absolute, from most ancient times until now, has gradually
become more explicit, simple to understand, and condensed. As
the impurities arising from circumstance and the passage of time
are washed away, its beauty shines forth ever more brilliantly
before our eyes.

It was on the grassy banks of the Saraswati river, in the holy land
of Brahmavarta, that the spiritual experience of the Absolute
Truth first took birth in the human heart. Growing in power,
spiritual ecstasy played in the snowy region of Badarikashrama
during its childhood; on the riverbank of the Gomati, in the field
of Naimish-aranya, it passed its boyhood years; in Dravida-Desh,
on the delightful banks of the river Kaveri, the youthful activities
of that divine spiritual principle were revealed; and upon the
sanctified banks of the Jahnavi, the Ganga river at Nabadwip, its
full maturity became manifest.

When the entire history of the world is surveyed, it is in Sri
Nabadwip Dham alone that the supreme spiritual truth attained
its highest perfection. The pure and exclusive love of the
individual soul for the Supreme Soul is the final attainment of
spiritual realization, and unless one worships Him through the
growth of that divine sentiment of love termed anuraga, the
Supreme Self can never be attained.

Even if one contemplates Him after renouncing all worldly
affection, He does not become readily accessible — for He is
controlled by a specific rasa, a divine flavor of relationship. And
apart from that rasa, attaining or not attaining Him is all the same
— for the only other possible meaningful spiritual attainment is
shanta-rasa, the highest state of peacefulness.

— Thakur Bhaktivinode
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Sri Bhaktisiddhanta Saraswati Goswami:

There exists a class of persons who insist upon taking scriptural texts only in
their literal worldly sense. Much ingenuity has been expended in extracting
meanings satisfactory to empiric judgment by means of this literal method.
Their argument is not entirely unintelligible. Since the revealed scriptures
are to be regarded as conveying knowledge of the Absolute, they conclude
that the language itself must be inseparable from the meaning of the text.
But from this they leap to the mistaken inference that the conditioned
soul can ascertain the true meaning of scripture merely by adhering to
the dictionary meanings of the words. This latter conclusion is wholly
inapplicable to transcendental subject matter.

The words of scripture possess a double significance. Their ordinary
dictionary meanings refer to objects of this world and are therefore
inadequate in transcendental matters. The esoteric meaning cannot be
accessed by the gross senses and mind of the conditioned soul. This is
the great and insurmountable difficulty. Literal interpreters commit grave
error by overlooking this all-important consideration. The transcendental
meaning of scriptural words cannot be conveyed to the senses of the
conditioned soul unless he agrees to hear submissively the transcendental
sound appearing upon the lips of the pure devotee. There exists a definite
disciplic succession of bona fide teachers of Truth. The genuine spiritual
teacher eventually becomes available to the sincere seeker of Absolute
Reality.

— from the English-language article “Putana” first published
in 1932 in The Harmonist newspaper of Sri Gaudiya Math.






Editor’s Preface

The sacred stream of pure devotion that now flows in the world
has, as its mighty source, His Divine Grace Om Vishnupad Srila
Bhaktivinod Thakur. For those noble souls who, having firm faith
in the Bhagavata-dharma, are endowed with discrimination and
eagerness for devotional practice, the Thakur composed this Sri
Krishna Sambhita.

Eighty-one years ago, in the Bengali year 1286, the first edition of this
book was published. Twenty-six years later, a second edition appeared
in the fifteenth volume of Sajjana-toshani, the monthly spiritual
journal edited by the Thakur himself. In the “Announcement” to that
edition, the late Sri Radhika Prasad Datta wrote:

“Recently, under the supervision of Srila Bhaktivinoda Mahasaya, this
work has been revised and republished with necessary corrections
and adjustments in the Sajjana-toshani magazine (Volume 15).”

Although both the first and second editions are in our possession, the
present third edition follows the text of the second. However, a few
important portions — especially two footnotes omitted in that edition
— have been restored from the first. The Thakur’s own “Preface,”
along with the two preceding pages containing the Chatur-shloki
Bhagavata, have likewise been collected from the first edition, for
they were absent in the second.

The second edition too was exhausted within a short time, and for
fifty long years no further publication was undertaken, so that this
noble work had nearly disappeared from circulation. Now, by the
gracious will of the lotus feet of Sri Guru, this third edition once more
sees the light of day.

May it be that —

“He who hears, reads with care, and reflects with devotion upon
these truths shall surely be liberated.” — Srimad Bhagavatam

Those thoughtful seekers who follow the sacred guidance of our
revered Thakur will assuredly rejoice upon obtaining this work; of
that there can be no doubt. May the lotus feet of Sri Guru be ever
victorious. Unless one possesses firm faith in the scriptural conclusions
derived from divine hearing (shruta-siddhanta), the inner purport
of this book cannot be grasped. Especially for those whose faith is
yet tender, certain passages may occasion some difficulty. For this
reason, the Thakur himself has written in his Preface: “When the book
is published it will come into the hands of all sorts of people. I fear
that readers may not engage in its study after first determining their
own spiritual qualification.”

The Thakur further wrote: “Seeing the independent conclusions
expressed in the Upakramanika (Introduction), let the venerable



scholars learned in the scriptures and the devout followers of the
Satvata school not disregard the Sri Krishna Samhita. Even if nothing
else were present, the glorification of Krishna’s Name, Qualities, and
Pastimes is here — and for that reason alone the work deserves their
reverence.”

Addressing new readers, the Thakur wrote: “Hearing the name
Krishna Samhita or the words concerning the Braja-lilas, let the
newcomers not turn away from my book in indifference. The more
they read with reverent attention, the more will the transcendental
truths unfold within their hearts.”

We therefore draw the attention of all kind-hearted readers to these
instructions of the Thakur. After a long interval of twenty-six years,
this noble scripture once again appears in the form of a fifth edition.
The distinguishing feature of this edition is that every verse cited
by the Thakur from the Srimad Bhagavatam has now been provided
with its corresponding skandha (canto), adhyaya (chapter), and
shloka (verse) numbers; likewise, the quotations from the Bhagavad-
gita have been furnished with full reference. This will greatly assist
the reader in tracing each subject back to its original source.

In addition, an index of the verses within the Samhita itself, and of all
cited verses, has been appended—something not found in any earlier
edition.

The Thakur has written, in the Bengali language, the Upakramanika
(Introduction), the explanations of the verses of the main text, and the
Upasamhara (Conclusion). His style is remarkably lucid and graceful.
The verses themselves, though clear and flowing, are profound and
weighty in their reasoning. As the author himself has provided the
exposition, the gentle reader, by careful study, will discern the true
import of the work and experience boundless joy within the heart.

In the Upakramanika are treated the following subjects:

1. The inquiry into the Supreme Reality (paramartha-bichar),
2. The historical narrative of India,

3. The time of composition of the Aryan scriptures,

4. The antiquity of the Aryan people,

5. The historical development of transcendental truth, and

6. The refutation of non-spiritual arguments.

In the Upasamhara (Conclusion) the threefold philosophical
foundations—sambandha (relation), prayojana (goal), and abhidheya
(means)—are discussed in order.

The main text consists of ten chapters:

In the first is the Vaikuntha-vichar (discussion of the spiritual realm);
In the second, the Bhagavat-shanti-vichar (discussion of the peace



of the Lord); In the third, the Avatar-vichar (discussion of divine
descents); From the fourth to the seventh, the deliberation upon Sri
Krishna-lila; In the eighth, the analysis of Anvaya and Vyatireka—the
direct and indirect relations within Krishna’s pastimes; In the ninth,
the study of Sri Krishna-prapti, the attainment of Krishna; And in
the tenth, the discussion of the lives of those who have attained Him
(Krishnapta-jana-charitra).

During his tenure as Deputy Magistrate and Deputy Collector, the
Thakur composed this noble work along with many other treatises
filled with the highest realization of truth — such as Sri Chaitanya-
shikshamrita, Jaiva Dharma, Bhagavat-arka-marichimala, and Sri
Shiksha of Mahaprabhu. From this alone it is evident that he is an
eternally perfect associate of the Lord. For otherwise, how could one
so deeply engaged in the demanding affairs of worldly administration
produce such divine and transcendent writings?

Yet, while executing all his official duties with admirable precision
and order, he simultaneously manifested these immortal works — a
wonder in itself. For his imperishable contribution, all sincere seekers
of the Supreme Truth will forever remain bowed at his holy feet,
without doubt.

This sacred work has now been published. In the conclusion of the
volume, a full list of the Thakur’s writings, together with the dates
of their composition, has been included; therefore, it is not repeated
here.

When the desire was expressed to bring forth a new edition of this
almost-forgotten masterpiece of the Thakur, for the perpetual welfare
of the people at large, the noble-hearted and devout gentleman, Sri
Gaur Gopal Sarkar, B.A., the capable manager of the Calcutta branch
of Allembic Distributors, most graciously consented to bear the entire
expense of its publication. Through his generosity this third edition
of the venerable book has now seen the light of day.

For this, we remain bound to him in the ties of heartfelt gratitude. At
the lotus feet of Sri Sri Gaurahari, we pray for the eternal welfare of
him and his family.

Submitted by
The servant of the servants of the Vaishnavas,
Tridandi-bhikshu Sri Bhakti Vilas Tirtha.



Thakur Bhaktivinode:

The souls of the great thinkers of the by-gone ages, who now live
spiritually, often approach our enquiring spirit and assist it in its
development. Thus Vyasa was assisted by Narada and Brahma.

Our Shastras, or in other words, books of thought, do not contain
all that we could get from the infinite Father. No book is without its
errors. God’s revelation is absolute truth, but it is scarcely received
and preserved in its natural purity. We have been advised in the 14th
Chapter of the 11th Skandha of the Bhagavat to believe that truth when
revealed is absolute, but it gets the tincture of the nature of the receiver
in course of time and is converted into error by continual exchange
of hands from age to age. New revelations, therefore, are continually
necessary, in order to keep truth in its original purity. We are thus
warned to be careful in our studies of old authors, however wise they
are reputed to be. Here we have full liberty to reject the wrong idea
which is not sanctioned by the peace of conscience.

Vyasa was not satisfied with what he collected in the Vedas, arranged
in the Puranas and composed in the Mahabharata. The peace of his
conscience did not sanction his labours. It told him from inside “No,
Vyasa! you can’t rest contented with the erroneous picture of truth
which was necessarily presented to you by the sages of bygone days!
You must yourself knock at the door of the inexhaustible store of
truth from which the former ages drew their wealth. Go, go up to the
fountain-head of truth where no pilgrim meets with disappointment
of any kind.”

Vyasa did it and obtained what he wanted. We have been all advised
to do so.
— from “The Bhagavat Lecture”
a speech in the English language
by Thakur Bhaktinode
at Dinajpur, Bangladesh, 1869.
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The Four Principal Verses

of the Srimad Bhagavata
(Chatur-shloki)
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tat sat
satyam param dhimahi
mulabhagavatam chatushlokam
jnanam me paramam guhyam
(anvayan nimbi kalpadarshanam)
yavan aham
ahameva asam evagre nanyad yat sad asat param
pashcad aham yad etac cha yo avashishyeta so ham

1. Knowledge of the Supreme, concealed in a mystery.
The vision of the Absolute, known through
the direct experience of revelation — Anvaya.

“I alone existed before creation — nothing else, neither the manifest
nor the unmanifest state of Being. That which appears afterwards and
that which remains when all is withdrawn — that also am L.”
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yad vijnana samanvitam

(vyatirekat savikalpa darshanam)
yatha bhavo
riteh artham yat pratiyeta na pratiyeta chatmani
tad vidyat atmano mayam yatha bhaso yatha tamah

2. The Science of Realization.
The vision of the Absolute known through inference
and negation — Vyatireka.

“Whatever is perceived apart from Me, and whatever is
never seen within Me, know those to be My illusory energy
Maya. Maya is like a reflection of light, or a shape or shadow
perceived by a thinking mind within an absence of light. ”
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tad rahasyam
(atma paramatma lila parichayam pritittamam)
yad upagunakarmakah
yatha mahanti bhutani bhuteshu chchavachem bana
pravishtani apravishtani tatha teshu na te baham

3. The Secret of Divine Play.
The revelation of the relationship between a jiva soul
and the Supreme Soul — the highest love.

“As the elements of matter exist within all beings, aggregating in
them while remaining unchanged in their own distinct essence, so
too I exist everywhere together with all the created beings, and yet I
am not limited by any kind of limitation whatsoever.”
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tad angam
(rahasya sadhakam bhaktitattvam)
tathaiva tattva vijnanam
etavad eva jijnasyam tattva jijnasunayatmanah
anvaya vyatirekabhyam yat syat sampat samprada
grihana gaditam maya
manju te mad anugrahata

4. The Principle of Devotion.
The means to realize the mystery
— the science of Bhakdi.

“Therefore, a seeker of Truth should inquire whole-heartedly into
that knowable Absolute Reality which is realized through direct
personal experience and indirectly through analysis. The perfect
Reality that grants the individual soul proper understanding both
of oneself and the Supreme Soul.”

Bhagavan said:

Thus have I spoken these truths to you. May they be pleasing to
you, by My grace.

14



Interpretive divisions according to the Sri Krishna Samhita:

* (a) The First and Second Chapters discuss truths connected to
the first verse.

* (b) The Third, Fourth, Fifth, Sixth, and Ninth Chapters examine
the doctrines related to the second and third verses.

* (c) The Seventh, Eighth, and Tenth Chapters illuminate
the realization of the fourth verse.

I Sshacoed o

[AAT CTF ATT, AT 8 VT AT TTF S Ao
Z31CRl]

31 TRICY 3% SATECRT AW, TG, Qs Afoswia™

AT NIa AT fRAT TS-57F ST6l, W18-FA TSl 8 DaOCAT AI0G
IHSCTS I a2 VAT el fo= 411 Wt 2300 vgos Aoy, (g
fego: for a2 Wifds wsts Sy *ife- it~ storfaca)
Tifaw-sTat {951 230, ot Ay sfHe qifea

The Essential Meaning of the Bhagavatam

[The first verse explains the relationship between the Supreme
Brahman, the individual soul, and maya.]

1. In the beginning, I alone existed—the all-powerful Supreme
Reality, the shelter of the multitude of pure living beings, indivisible
eternity, consciousness, and bliss. Neither the subtle (sat) nor the
gross condition of material existence (asat), nor the material world
of conditioned souls dependent upon them, existed at that time. This
material world is a real transformation of My potency. It is, in truth,
non-different from Me, yet distinct from Me as a separate reality.
When this material existence comes to an end, I alone remain in My
complete and perfect form.
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[The second verse reveals this knowledge in the form of realised
understanding (vijnana) by distinguishing reality from its apparent
alternatives.]
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2. Whatever appears as something separate from the eternal reality of
Vaikuntha, and has no existence within the true nature of the self, is
the Lord’s external potency, atma-maya.

(Example by positive correlation — anvaya): Just as the reflection
of the moon upon water appears distinct from the eternal moon, so
this material world, being a reflection of Vaikuntha, appears separate
from that eternal realm.

(Example by negative correlation — vyatireka): Just as darkness or
a shadow depends upon an eternal object for its existence, yet is not
itself that eternal object, so this material world, although originating
from the same source as Vaikuntha, is not situated within Vaikuntha
itself.

[POIF CATTT ©uT SIS 230oC21]
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[The third verse reveals the inner mystery of this truth.]

3. Just as the subtle material elements, beginning with the mahat-
tattva, enter into the gross material elements, beginning with earth,
yet continue to exist independently as subtle realities, so I, the
cause of all causes, remain eternally established as Brahman and
Paramatma, the underlying reality of all existence. At the same time,
without ceasing to be so, I eternally manifest My complete identity
as Bhagavan, the exclusive object of pure love for those who have
surrendered unto Me.
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[The fourth verse reveals the means (sadhana) by which this truth is
realized.]

4. Those who inquire into the truth of the self should cultivate the
eternal reality, which is beyond material properties, space, and time,
through the process of thoughtful reflection based upon Anvaya and
Vyatireka.
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Preface

History and the science of time are branches of the higher philosophy
of meaning. By the method of reason, if one examines history and the
progression of time, much benefit will accrue to India. Through such
inquiry, there is hope that progress shall gradually be made even in
the field of transcendence.

When the stream of logic is joined to the current of ancient faith,
the stagnant moss of misconception will be cleared away, and in the
course of time, the foul odour of vain reputation will vanish. Then the
knowledge of the people of India will once more attain its true health.

It is my humble prayer that the revered scholars and the devout
followers of the Satvata school, seeing the independent conclusions
in the introduction, may not disregard this Sri Krishna Samhita. Even
if nothing else were contained herein, still, as it sings the holy name,
qualities, and divine pastimes of Sri Krishna, they must honor this
work.

As Sri Narada said in the Bhagavata Purana (12.12.52): “That
composition which describes the glories of the Infinite Lord, though
imperfectly composed, brings revolution to the hearts of humankind;
for those who hear, chant, and repeat such names of the Infinite
become purified.”

To my new readers I submit this entreaty: Let them not, upon hearing
the title Sri Krishna Samhita, or upon encountering the words
relating to Brajalila (the sports of Krishna in Braja), form a hasty
prejudice against this book. The more reverently they read, the more
they shall perceive the supramundane truths within their hearts.
In my judgment, they will gain the best fruit if they read first the
Introduction (Upakramanika), then the Conclusion (Upasamhara),
and at last, the main text.

With gratitude, I acknowledge the kind assistance of the following
learned gentlemen in the revision of this book: Pandit Damodar
Vidyabagish, Babu Govinda Chandra Mahapatra, Pandit Shashi
Bhushan Smritiratna, and Pandit Chandra Mohan Tarkaratna.

Thus I offer this humble submission.
— The most fallen servant of the servants of the Lord,
Sriman Kedarnath Datta (Bhaktivinode)

17



Understand the meaning revealed in sacred texts and abandon
all desires for debate and arguments. Never cling obstinately to
partisan views.

— Bhagavata 7.13.7
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Sri Krishna Samhita

AT NVST Upakramanika (Introduction)
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Scripture, shastra, is of two kinds: shastra that which provides ar-
tha and shastra which provides paramartha. Geography, history,
astronomy, physics, psychology, Ayurveda, the study of microscop-
ic life, mathematics, linguistics, prosody, music, logic, the science
of yoga, religious law, jurisprudence, the arts, military science, and
all other such branches of knowledge belong to the category of
shastra that provides artha.

@ 1F (T [Ts ROEHT TS FCT 932 SV (T ATFIR T TSAF
FC 1212 OiEig 9| o AT 29717 TTRET F993 AT ATIF AN
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The particular subject that a shastra explains, together with the di-
rect result produced by knowledge of that subject, constitutes its
artha. All forms of artha assist one another and ultimately contrib-
ute toward a supreme result—the soul’s highest destination. That
supreme result is called paramartha. A shastra that discusses the
attainment of the supreme result is called a paramarthika shastra, a
scripture concerned with the highest spiritual truth.
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Many scriptures concerned with paramartha have been composed
in different countries throughout the world. In India, the rishis
have for a very long time reflected upon paramartha and composed
many such spiritual works. Foremost among them is the Srimad
Bhagavatam. This is an extensive work containing eighteen thou-
sand verses. Within it, all the truths concerning the world are exam-
ined under ten subjects: sarga, primary creation; visarga, secondary
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creation; sthana, cosmic order and maintenance; poshana, divine
protection; uti, the impulses that give rise to action; accounts of
the Manus; accounts about the Lord; nirodha, dissolution; muk-
ti, liberation; and ashraya, the ultimate shelter. These subjects are
discussed sometimes through direct instruction and sometimes
through histories and other narratives. Of these ten, the truth of
ashraya is itself paramartha, the supreme spiritual truth.

oG ol fAoht @ S| ooy S1tId ATF Tosfa
TI(AS VAP IOV IF IR & AAFS 0g R TS 41
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Ashraya-tattva, the truth concerning the ultimate shelter, is ex-
ceedingly profound and without limitation. Although this truth
is self-evident to the jiva, in humanity’s present conditioned state
it is difficult to express this transcendental reality clearly. For this
reason, in order to make the tenth truth readily understandable,
the author of the Bhagavatam was obliged to discuss the preceding
nine truths. (1)

Q3G TK 4T AFIF TS T H IS 77 F13 | oAt ez
TNIANCE SR @ AFATE F*f 28 OIeot faetst T4t BT M|
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MG IIcod I TIS2R=T 9°=TS =gwes omf*fe =7 F13)

Until the present time, such an extraordinary work has not been
properly explained. People, whether in our own country or abroad,
may be divided into two classes: bharavahi, those who sorrowfully
carry the burden of the world on their backs, and saragrahi, those
who are seeking the essence of happiness. The class of burden-bear-
ers is by far the larger; those who seek the essence of joy are few.
The saragrahi themselves grasp the true intention of scripture and
thereby advance their own souls. For this reason, the actual purport
of the Srimad Bhagavatam has not yet been clearly presented.

MG TS AFATR T FIQ Ty SNie fors o=t fem, 66
Aafyg fA AT AW FACT AN TIF M 13| emy TS @
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I had a deep desire to prepare a saragrahi translation of the Srimad
Bhagavatam, one that would bring forth its essential meaning, but I
have no opportunity to translate such an immense work. Therefore,
taking the fundamental purport of that scripture as my basis, I have
gathered its necessary teachings together in this work, Sri Krishna

Footnote: (1) Bhag. 2.10.2
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Sambhita. Still not satisfied merely by compiling them, I have also
rendered the work into Bengali. I hope that learned persons will
study this book deeply and repeatedly in their endeavor to under-
stand paramartha-tattva.

RANILOTG AFA (AFIL WGFIT AT F ACAGIICIT TIEEFCH
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Everyone has the right to approach paramartha-tattva. Yet accord-
ing to the spiritual condition of those who study it, they may be
divided into three classes. (2) Those in whom the power of inde-
pendent discrimination has not yet awakened belong to the first
class and are known as komala-sraddha people, persons of tender
faith (kanistha-adhikari). They cannot progress without faith. If
they do not accept the statements of the authors of scripture as the
command of God, they are liable to fall down from their position.
They are qualified to understand the more evident meaning of Sri
Krishna-tattva, but they are not yet qualified to examine its subtle
meanings. Until they gradually advance through sadhu-sanga, the
association of saints, and proper instruction, they should endeavor
for the progress of the soul by taking shelter of faith.
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Those who are capable of applying reason to matters that are well
established, but who have not yet become fully accomplished, are
known as yukti-adhikari, those qualified to reason, or madhya-
ma-adhikari, persons of intermediate qualification. Those who have
become fully accomplished are sarvartha-siddha, accomplished in
all forms of artha; through independent endeavor, they are able to
employ all such forms of artha in pursuing paramartha. These per-
sons are called uttama-adhikari, those of the highest qualification.
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Footnote: (2) Bhag. 3.7.17
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Among these three classes of readers, it is necessary to determine
for whom this book is properly intended. Persons of tender faith
are not yet qualified for it, although with the awakening of good
fortune they may gradually attain a higher qualification and later
become fit to study it. Fully accomplished great souls have no direct
need for this book beyond confirming their own established con-
clusions. Nevertheless, out of a desire to elevate those of interme-
diate qualification through the study of this book, such great souls
will also regard it with appreciation. Therefore, the true intended
readers of this Sri Krishna Samhita are the madhyama-adhikaris,
those of intermediate qualification.
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All three classes of people mentioned before have a rightful claim
to study the Srimad Bhagavatam. The prevailing commentaries
and annotations on that extraordinary book have been composed
almost entirely for the benefit of those possessing tender faith,
komala-sraddha. Many of these commentators were indeed es-
sence-seekers, saragrahi, yet they extended far more compassion
toward those of tender faith than they did toward those of inter-
mediate qualification, madhyama-adhikari. Wherever they culti-
vated philosophical knowledge, jnana, they made mention only of
knowledge of Brahman, Brahma-jnana; consequently, this offers no
practical benefit to the rationalist thinkers, yukti-vadi, of today.
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Nowadays, many people in our country study foreign writings
and science in search of their underlying meaning (3). When they
encounter commentaries intended for the previously mentioned
persons of tender faith, together with the scriptural authors’ use
of paroksha vada—conveying truths indirectly through stories, im-
ages, and expressions whose deeper meaning is not immediately
apparent from a literal reading—they suddenly lose faith. They
then either adopt a religion foreign to their own tradition or create
another religion of a similar kind and become known under various
names.
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Footnote: (3) Bhag. 11.3.44
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The regrettable thing is that instead of following the proper steps
established through the great labor of the previous mahajanas for
advancing from one level of qualification to another, these per-
sons abandon that path and begin constructing other stairways
that merely consume their time without purpose. Had there been
a work specifically intended to assist the madhyama-adhikaris
in their examination of scripture, the great misfortune created by
imagined upadharma, subordinate religion; chala-dharma, fraud-
ulent religion; vaidharmya, religion contrary to true dharma; and
alternative religious systems would not have entered India. The
principal purpose of this scripture is to remedy that deficiency. In
fact, this scripture benefits all three classes—people of tender faith,
those of intermediate qualification, and those of the highest qualifi-
cation—both directly and indirectly. Therefore, let them all receive
it with appreciation.
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Sectarianism naturally develops in matters concerning paramar-
tha-tattva. When the acharyas first establish and teach spiritual
truth, their teaching is not tainted by sectarianism (4). Over time,
however, inherited rules become firmly rooted, giving rise to dif-
ferent methods of attaining the desired goal and imparting differ-
ent forms to the religious sentiments of communities in various
countries.(4) Since the observances followed in one community are
absent from another, the communities become distinct. Gradually,
people give greater importance to their own designations and re-
ligious accessories, despising members of other communities and
regarding them as inferior. This characteristic of religious commu-
nities has been observed in every country since ancient times. It is

Footnote: (4) Bhag. 11.14.7-8

23



especially strong among persons of tender faith. Those of interme-
diate qualification also accept it to some extent. Those of the high-
est qualification are free from sectarianism.
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Attachment to distinguishing signs and symbols is the principal
characteristic of a religious community. These marks, linga, are of
three kinds: those associated with the practitioner, those associated
with the practice, and those associated with the object of contem-
plation. Sectarian practitioners accept certain external signs; these
are the distinguishing marks associated with the practitioner. Gar-
lands, tilaka, saffron garments, and, among peoples of other coun-
tries, baptism, circumcision, and similar observances are examples.
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The various activities prescribed in worship constitute the distin-
guishing marks associated with the practice. Examples include
sacrifice, austerity, fire offerings, vows, the study and recitation
of scripture, worship, temples, the particular sanctity attributed to
certain trees and rivers, wearing the lower garment with its end
untucked, identifying oneself as an acharya, wearing the lower gar-
ment with its end tucked in, closing the eyes, honoring particular
books, dietary injunctions and prohibitions, and believing in the
sanctity of particular places and times.
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Examples of distinguishing marks associated with the object of
contemplation include establishing a conception of the Supreme
Lord as formless or possessing form; determining features of icons
(5) meant to convey a conception of Bhagavan, such as establishing
murtis or claiming “God is formless”; presenting and believing in
the activities of His avataras; formulating conceptions of heaven
and hell; and descriptions of the soul’s future condition.
Q% 1= AT (581 fofo fomgrat segwafrert 2331 $Ts ATs
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Footnote: (5) Bhag. 11.14.7-8
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From the distinguishing marks that arise out of these various spir-
itual practices, divisions into different sampradayas come into be-
ing. Moreover, differences of country, time, language, social cus-
tom, food, dress, and natural disposition become joined with these
spiritual distinctions in the form of differences of caste and the like.
Gradually, one group of people becomes so separated from another
that it is scarcely remembered that they all belong to the one hu-
man race. From such differences arise verbal disputes, refusal to eat
with one another and similar exclusions, war, and even the taking
of life. When the burden-bearing tendency becomes strong among
kanistha-adhikaris, those of tender faith, these lamentable conse-
quences become inevitable. But when the saragrahi tendency—the
inclination to seek the essence—finds a place within them, persons
of tender faith cease engaging in quarrels and disputes over such
distinguishing marks and instead endeavor to attain a higher level
of spiritual qualification. (6)
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Madhyama-adhikaris do not quarrel so much over external distin-
guishing marks, but they are continually troubled by distinctions
arising from particular forms of knowledge and doctrine. From
time to time they express contempt for the distinguishing marks
accepted by persons of tender faith and establish in their place dis-
tinctions founded upon philosophical reasoning. For example, in
order to establish the conclusion that the object of worship is form-
less as a doctrinal mark concerning the object of contemplation,
they seek to discredit the forms of worship established by kanistha-
adhikaris, such as murtis. Here also, their burden-bearing tendency
is seen to be the cause. For if they possessed a saragrahi desire to
attain a higher qualification, they would give appropriate respect

Footnote: (6) Bhag. 11.14.13
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to both kinds of distinguishing marks and awaken to inquiry into
the Reality that lies beyond all marks. In truth, opposition between
people with different religious signs and symbols arises from the
burden-bearing tendency. Saragrahi people, understanding that
different distinguishing symbols are necessary for people of dif-
ferent levels of qualification, are naturally free from hostility and
remain indifferent to sectarian quarrels.
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Here it should be understood that both essence-seekers, saragrahi,
and burden-bearers, bharavahi, are found among persons of lower
and intermediate qualification. We cannot expect burden-bearers to
receive this scripture with appreciation. By remaining completely
indifferent to disputes over distinguishing marks and respecting
the principle of gradual advancement, persons of both lower and
intermediate qualification become saragrahi. They are worthy of
our respect and are our dear friends. Even while accepting the dis-
tinguishing marks of a particular community inherited from birth
or adopted through instruction during childhood, great souls who
seek the essence remain detached and free from sectarianism.
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It is exceedingly difficult to give a name to the dharma that will
be established and explained in this scripture. To identify it by a
sectarian name may place it in opposition to another community.
Therefore, the Bhagavatam describes this eternal dharma as Satva-
ta-dharma.(7) Its other name is Vaishnava-dharma. Burden-bearing
Vaishnavas are counted among the five communities: Shakta, Sau-
ra, Ganapatya, Shaiva, and Vaishnava. But essence-seeking Vaish-
navas are rare and are therefore free from sectarianism. According
to differences of qualification, the five spiritual communities men-
tioned above have received different names and have long been
current in India.
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Footnote: (7) Bhag. 1.1.2
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Human inclinations are of two kinds: worldly and spiritual. World-
ly inclinations give rise to such activities as maintaining the body,
building a home, marriage, producing children, acquiring educa-
tion, earning wealth, studying material science, practising the arts
and crafts, governing kingdoms, and accumulating religious mer-
it. Animals and human beings share many activities, but human
worldly endeavour is superior to the instinctive endeavour of ani-
mals. Yet if human beings perform all these worldly activities with-
out seeking shelter in their own inherent spiritual nature, they are
described as two-legged animals.
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The inherent nature of the pure soul is called svadharma. In the
soul’s pure state, this svadharma is fully manifest. In the condi-
tioned state, it takes the form of spiritual endeavour. When all the
worldly pursuits mentioned above serve spiritual endeavour and
help accomplish its purpose, they find their fulfilment. Otherwise,
they cannot bring human beings to their highest attainment. (8)

WTAT (9 TLTEET TICO AINLTEET SHIAFIACE HAS ATYAT I
TR HFS ATYAT TICO TOVIIFIT TS 127 SfYF7 AfFo =3+
AFT TS I TSI W ST | AFRoCF ToreFat afrat &«
ARTS 2T *MSATH (T TF AB1F 72T TANE STZ 5 AFA 538
AT THEIF SATIIN | WfAF @TFar (@ AW 11w et Fa=
& T SRIMF i ©rg w77 &=y e -1ug siea
FF ATATSAIT TICS AT | MG FIIQ AN 1aWIffF (68T 932
TUIAFITE VNN ATT (oS (33|

Therefore, the stage at which endeavour directed solely toward
artha begins to give rise to endeavour for paramartha may be
called ishat-sammukhya, a slight turning toward the Supreme. (9)
From this initial turning up to the highest spiritual qualification,
innumerable degrees of qualification may be observed. Inquiry
into Brahman while situated within the material world is called
Shakta-dharma. In that form of religion, Prakriti is regarded as the
creator of the world. The practices and observances prescribed in
Shakta-dharma are suited to awakening this initial turning toward
the Supreme. When people concerned only with worldly aims have

Footnote: (8) Bhag. 1.2.6; (9) Dattakaustubham
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not yet begun to inquire into paramartha, the practices prescribed
by Shakta-dharma may serve as an attraction that draws them to-
ward spiritual truth. Shakta-dharma is therefore the jiva’s first en-
deavour toward paramartha, and for persons situated at that level
of qualification it is exceedingly beneficial.
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When sammukhya—that is, the soul’s turning toward God—be-
comes stronger, a second level of qualification arises. At this stage,
considering the superiority and active power of heat within matter,
one accepts the sun, the principal source of heat, as the object of
worship. At that time Saura-dharma arises. Later, when heat itself is
understood to be material, the superiority of animal consciousness
is considered, and Ganapatya-dharma appears at the third gross
level of qualification. At the fourth gross level, pure human con-
sciousness is worshipped in the form of Shiva, and Shaiva-dharma
becomes manifest. At the fifth level, Vaishnava-dharma appears as
worship of the Supreme Consciousness, who is distinct from the
consciousness of the individual jiva.
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Spiritual religion is naturally of five kinds, and throughout the
countries of the world these forms of religion have appeared at
different times under different names. If the religions current in
our own country and in foreign lands are carefully examined, each
may be placed within one or another of these five categories. The
religions of Christ and Muhammad resemble sectarian Vaishna-
va-dharma, while Buddhism and Jainism resemble Shaiva-dharma.
This is the scientific consideration of religious truth. Those who call
only their own religion true religion and describe all others as ir-
religion or subordinate religion are controlled by prejudice and are
therefore unable to determine the truth. In reality, relative forms of
religion must necessarily differ according to differences of spiritu-
al qualification. But svarupa-dharma, the intrinsic religion of the
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soul, is one. While human beings remain in relative conditions, it is
not the function of a saragrahi to reject the various relative forms of
religion. Therefore, giving each relative form of religion the respect
appropriate to it, we shall now consider svarupa-dharma.
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Satvata-dharma, or nonsectarian Vaishnava-dharma (10), is it-
self svarupa-dharma, the eternal religion of the jiva. Since Satva-
ta-dharma has long been called Vaishnava-dharma,* we have been
unable to relinquish the name Vaishnava. But the Vaishnava-dhar-
ma found within sectarian communities is merely a secondary im-
itation of this intrinsic religion of the soul. When sectarian Vaish-
nava-dharma becomes nirguna, free from the material qualities, it
becomes Satvata-dharma.
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We should consider when this pure Vaishnava-dharma first arose
in our country and at what periods it developed and attained ex-
cellence. Before examining this subject, other matters must first be
established. Therefore, we shall begin by determining the dates of
the principal events in India’s past, and then establish the dates of
the respected scriptures. Once their dates have been determined,
we shall present whatever authentic history of Vaishnava-dharma
can be found within them.
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The very ancient history of India is covered by the dense darkness
of forgetfulness, because no history of those ancient times exists.
From the small amount of information found in the Ramayana, the
Mahabharata, and the Puranas, we shall draw conclusions by infer-
ence as far as possible.
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Footnote: (10) Bhag. 1.22.20
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First, the Aryas established and inhabited a small country called
Brahmavarta between the rivers Saraswati and Drishadvati. The
present name of the Drishadvati is Kagar. (11) From an analysis of
the meaning of the name Brahmavarta, it may be inferred that the
Aryas came from some other country and settled there. From pre-
cisely where they came, however, cannot be determined.
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It is nevertheless reasonable to believe that they came from the
northwestern regions.(12) There can also be little doubt that, when
they arrived, they possessed a level of civilization appropriate to
that age, for in their pride in their own culture they displayed con-
siderable contempt toward the indigenous inhabitants.
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It is said that because of this contempt for the original inhabitants,
Rudra, who at that time was their ruler, displayed his power against
the Aryas and established peace by marrying Sati, the daughter of
Daksha, one of the Prajapatis. The Aryas were naturally so proud
that even after Sati’s marriage they showed no further respect ei-
ther to the daughter or to their son-in-law. Consequently, when
Sati Devi, expressing disgust toward herself, gave up her body at
Daksha’s sacrifice, Shiva and his mountain-dwelling followers be-
gan to inflict severe reprisals upon the Aryas. The Brahmanas were
eventually compelled to establish peace by allotting Shiva a share
of the sacrifice. Even then, in order to preserve the superior status
claimed by the Aryas, it was determined that Shiva’s place should
be situated in the northeast corner.

Footnote: (11)

The following verse from the Mahabharata (Vana-parva 83.4) gives
rise to some doubt concerning this. Those who seek the essence and
possess direct powers of observation will easily resolve that doubt:
daksinena sarasvatya drsadvaty uttarena ca

ye vasanti kuruksetre te vasanti tripistape

“Those who live in Kurukshetra, south of the Sarasvati and north of
the Drishadvati, reside in heaven.”
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There can be no doubt that Daksha’s sacrifice took place not long
after the Aryas established Brahmavarta, for Daksha and the oth-
er nine are described as the original Prajapatis. Daksha Prajapati’s
wife was named Prasuti. She was the daughter of Svayambhuva
Manu, the son of Brahma. Svayambhuva Manu and the Prajapatis
were the first inhabitants of Brahmavarta.
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Brahma’s son was Marichi; his son was Kashyapa; his son was Vi-
vasvan; his son was Vaivasvata Manu; and Vaivasvata Manu’s son
was Ikshvaku. From this, the Solar Dynasty must be understood to
have begun in the sixth generation from Brahma. During the reign
of King Ikshvaku, the Aryas were living in Brahmarshi-desh.
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The six generations mentioned above must have extended over
approximately two hundred years. Within those two centuries,
Brahmavarta became too small, and the larger Brahmarshi-desh
was established. Because the Aryas placed particular importance
upon the increase of their families, their descendants multiplied
to such an extent that Brahmavarta came to seem too confined. At
that time, certain highly civilized people, including Chandra and
others, were accepted into branches of the Aryan community.
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Footnote: (12)

Regarding Devika-tirtha near to Kashmir, Mahabharata says:

prasutir yatra vipranam sruyate bharatarsabha

“O best of the Bharatas, it is said that the Brahmanas first originated
there.”
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Upon consideration, it appears that the eight Manus from Svayam-
bhuva Manu to Vaivasvata Manu lived within those two hundred
years. Immediately after Svayambhuva Manu appeared Svaroch-
isha Manu, the son of Agni. Uttama Manu was the grandson of
Svayambhuva Manu. His brother was Tamasa Manu, and another
brother was Raivata Manu. Chakshusha Manu appeared in the sev-
enth generation from Svayambhuva. Vaivasvata Manu was the fifth
generation from Brahma, and Savarni Manu was the half-brother of
Vaivasvata, born of a different mother. Therefore, there can be no
doubt that all these Manus had concluded their human lives before
the time of Ikshvaku.
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Daksha Savarni, Brahma Savarni, Dharma Savarni, Rudra Savarni,
Deva Savarni, and Indra Savarni are imagined figures. If they are
to be regarded as historical persons, then it must be said that they
lived in different regions of India within those same two hundred
years. It is said that the churning of the ocean took place during the
time of Chakshusha Manu. The Vamana avatara appeared during
the time of Vaivasvata Manu. After the sacrifice of King Bali, the
asuras were expelled by means of deception. The kings descend-
ed from Manu ruled outside Brahmavarta, but in those early times
systems of government, social regulations, and the cultivation of
learning were not yet well developed.
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Dhanvantari appeared at the time of the churning of the ocean, and
the Ashvini-kumaras also appeared at that time. The poison pro-
duced during the churning of the ocean was destroyed by Shiva,
who belonged to the line of Rudra. Considering these accounts, it
must be inferred that the science of medicine was being cultivated
to a considerable degree in that period. It is also related that an asu-
ra named Rahu was divided into two and established as Rahu and
Ketu at that time. From this it appears that the science of astronomy
was also being studied during that period.
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It does not appear that a system of writing had yet been developed
during that period. Because no written records from that time exist-
ed, later generations came to regard that period as an exceedingly
vast span of time. Indeed, much later, when a system of chronology
was developed, it was thought that each Manu reigned for seven-
ty-one maha-yugas (306,720,000 years). Among the kings, whoev-
er became the lawgiver and regulator of society received the title
Manu and became an object of reverence among the people.
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There were two reasons why so many lawgivers appeared within
such a short period of time. The first was that, since writing had not
yet been developed, there were no written books of laws or regula-
tions; only the teachings preserved as sruti existed. By adding oth-
er necessary teachings to these srutis, different manvantaras were
conceived. The second reason was that, as the population gradually
increased, the Aryan settlements became divided into many regions
under different kings, and consequently different lawgivers arose
in different places. Those who seek the essential truth, saragrahi,
understand the meaning of the manvantaras in this way.
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For those who tend to carry the burden of inherited traditions,
bharavahi, descriptions of supernatural events are often beneficial.
Accounts of extraordinary lives and divisions of time were adopted
in order to inspire firm faith in the great personalities of the past.
For the benefit of persons of tender faith, and with the intention of
countering false chronological concepts current in other lands, the
great sages did not refute the conceptions of the manvantaras and
similar divisions of time. Persons of tender faith are not qualified
to study this book; for this reason I have boldly expressed this in-
terpretation.
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From the time of Ikshvaku onward, lists of kings are available. The
genealogical lists of the kings of the Solar Dynasty may be regard-
ed as reasonably trustworthy. According to them, there were six-
ty-three generations from Ikshvaku to Ramachandra. If each king is
assigned a reign of twenty-five years, the period from Ikshvaku to
Ramachandra amounts to 1,575 years. In the ninety-fourth genera-
tion of that dynasty, King Brihadbala was killed by Abhimanyu in
the Battle of Kurukshetra. Thus the Battle of Kurukshetra occurred
2,350 years after Ikshvaku. If the entire period of the Manus, two
hundred years, is added to this calculation, then the establishment
of Brahmavarta must be placed 2,550 years before the Battle of Ku-
rukshetra.
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The genealogy of the kings of the Lunar Dynasty is not trustworthy.
Ila is said to have been a contemporary of Ikshvaku, and from Ila
through Pururava down to Yudhishthira only fifty generations
are listed. Yet Ramachandra, who lived long before Yudhishthira,
stands in the sixty-third generation of the Solar Dynasty. If the Lu-
nar Dynasty’s genealogy is accepted as it stands, these figures can-
not be reconciled. Valmiki was a very ancient rishi, and his compi-
lation may therefore be considered more reliable than compilations
made by comparatively later rishis. Moreover, since the kings of
the Solar Dynasty had been powerful for a long period, there can
be little doubt that their family acharyas had been recording their
genealogy from an earlier time.
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The Lunar Dynasty’s genealogy, on the other hand, contains a de-
fect at its very foundation. It seems that after the Solar Dynasty had
ruled for a long time, Yayati arose as a powerful and heroic ruler,
but unable to enter the Solar Dynasty, he imaginatively connected
his own lineage with Pururava and Nahusha. Even by doing this,
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however, neither he nor many of his descendants succeeded in es-
tablishing kinship with the members of the Solar Dynasty.
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Furthermore, Anu was a son of Yayati. In that lineage, from Puru-
rava to King Romapada,* the friend of Dasharatha, there were
fourteen generations. Again, in the Yadu dynasty, Kartavirya Ar-
juna appeared in the sixteenth generation from Pururava. He was
the enemy of Parashurama. From this it may be inferred that King
Yayati reigned thirteen or fourteen generations before Ramachan-
dra. The conception of the Lunar Dynasty dates from that time. For
this reason, in our consideration of chronology we are relying upon
the genealogy of the Solar Dynasty.
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The kings of the Solar Dynasty first lived in Brahmarshi-desh on the
bank of the Yamuna. Shravasta, the tenth king of the Solar Dynasty,
built the city of Shravasti. The Ramayana states that Ayodhya was
built by Manu. In my judgment, however, Vaivasvata Manu lived
in the region of the Yamuna, and his son Ikshvaku was the first to
establish the city of Ayodhya and reside there, for it is written that
his sons lived in Aryavarta.
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In the twenty-fifth generation from Vaivasvata, King Vishala built
the city of Vaishali. Shravasti lies about thirty kroshas north of Ayo-
dhya, the capital of northern Kosala; its present name is Sahet Ma-
het. Vaishali lies about fourteen kroshas northeast of Patna. From
this it appears that the kings of the Solar Dynasty ruled powerfully
along the western bank of the Ganges, from the Yamuna as far as
the Kausiki [Kusi] River. As the kings of the Lunar Dynasty grad-
ually became powerful, the kings of the Solar Dynasty lost their
former strength.
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Upon careful consideration, it appears that until the time of Mand-
hata of the Solar Dynasty, the Aryas regarded Mithila and the lands
along the Ganges as Aryavarta. But after the time of King Sagara,
during the time of Bhagiratha, the land extending as far as Gan-
ga-sagara came to be included within Aryavarta. Previously, it had
been accepted as a scriptural conclusion that if an Arya crossed
beyond the land of the Aryas and died there, he would go to hell.
At that time Aryavarta was understood to comprise only the region
between the Himalayas and the Vindhya Mountains.(13)
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But because members of the dynasty of Sagara had died in mleccha
lands near the Bay of Bengal, (14) there was a fear that the Solar
Dynasty would incur particular disgrace unless Aryavarta were
extended as far as that region. Therefore Dilipa, Anshuman, and
others of that dynasty, down to Bhagiratha, worshipped Brahma,
the presiding leader of the rishis who governed Brahmavarta, and
arranged for the lands extending as far as Ganga-sagara to be rec-
ognized as Aryavarta.
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The saragrahis conclude that what was actually carried there was
the sanctity and glory of the Ganges, for it is not possible to exca-
vate and carry an entire river like the Ganges from one place to
another. For this reason, the Manu-samhita describes Aryavarta as
the land extending from the eastern ocean to the western ocean, be-
tween the Himalayas and the Vindhya Mountains. Thus, from the
time of Bhagiratha onward, the distinction between Aryavarta and
Dakshinatya has continued.

Footnote: (13)
aryavartah punya-bhumir madhyam vindhya-himalayoh

“Aryavarta is the sacred land lying between the Vindhya mountains and
the Himalayas.”
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We should now determine the duration of the four yugas. The peri-
od up to the time of King Mandhata may be regarded as Satya-yu-
ga. The period thereafter, extending to the reign of Kusha and Lava,
may be regarded as Treta-yuga, and the period extending to the
Mahabharata war as Dvapara-yuga. Satya-yuga lasted 650 years,
Treta-yuga 1,125 years, and Dvapara-yuga 775 years, making a total
of 2,550 years. (15)
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In considering the principal holy place of each yuga, we find that
in Satya-yuga the sacred place was Kurukshetra, which lies near
Brahmavarta. In Treta-yuga, Pushkara, near Ajmer, was established
as the principal tirtha. In Dvapara-yuga, Naimisharanya was the
sacred place. Naimisharanya is presently known as Nimkhar or
Nimsar and is situated on the bank of the Gomati, about twen-
ty-two kroshas northwest of Lucknow. In Kali-yuga, the Ganges is
the sacred tirtha.
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Just as Brahmavarta, Brahmarshi-desh, Madhya-desh, and the ear-
lier and later forms of Aryavarta were gradually established over
the course of time, so also, as the geographical extent of the coun-
try increased from age to age, the sacred places expanded from

Footnote: (14)
In the Sabha-parva account of Bhima’s conquest of the east, it is said:

“O great king, after conquering [his opponents], he advanced against
the king of Bengal. Having defeated King Samudrasena and King
Candrasena, he also conquered the king of Tamralipta, the ruler of
Karvata, the lord of the Suhmas, those who dwelt along the seacoast,
and all the groups of mlecchas. O best of the Bharatas, he conquered
them all.”

(15) The age of Kali began shortly before the Bharata war and has
continued up to the present day.
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Kurukshetra as far as Ganga-sagara. Corresponding to the grad-
ual development of human intellectual capacity in those periods,
descriptions of different avataras appear in successive ages. And
just as religious sentiment gradually developed, the taraka-brahma
mantras were progressively refined.
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During the 2,550 years extending up to the Battle of Kurukshetra,
the principal events were Daksha’s sacrifice, the war between the
devas and the asuras, the churning of the ocean, the sending of
the asuras to Patala, the killing of King Vena, the bringing of the
Ganges to the ocean, Parashurama’s destruction of the kshatriyas,
Sri Rama’s conquest of Lanka, the departure of Devapi and King
Maru for the village of Kalapa, and the Battle of Kurukshetra. Be-
sides these, many other events occurred that are beyond present
recollection.
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The sacrifice of Daksha took place soon after the Aryas established
Brahmavarta. That extraordinary event arose from the pride the
Aryas took in their own race and from their desire to avoid so-
cial intercourse with the indigenous inhabitants. At that time, Bhu-
tanatha Rudra was the foremost leader among the original inhabi-
tants. Much of the mountainous region was under his rule. Bhutan,
meaning Bhuta-sthana; Koch Bihar, meaning Kuchani-vihara; and
Tribarta, from which the peak of Kailasa could be seen—these lands
were all within Rudra’s kingdom. Although he belonged to the in-
digenous population, he was highly accomplished in medicine,
military science, and music. Indeed, seeing his extraordinary abil-
ities, the eleven Rudra kings who succeeded him described him as
Ishwara. (17)
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The great personality King Rudra could not tolerate the arrogance
of the Brahmanas. By strength and diplomacy he married the
daughter of Daksha Prajapati, who lived at Kankhal near Harid-
war. After Sati Devi gave up her life, war broke out between Rudra
and the Brahmanas. At the conclusion of that conflict, the Aryas
established peace with the heroic mountain peoples by granting
Rudra a share of the sacrifice and giving him a place in the north-
east. From that time onward, no further conflict is seen between
the mountain peoples and the Brahmarshis, for thereafter the Brah-
manas became respected among them, while King Rudra was him-
self counted among the deities of the Aryans.
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Although the Aryas no longer had any conflict with the mountain
peoples, many unruly persons arose within their own extended
lineage and began to disturb the established order of government.
Members of the lineage of Kashyapa bearing the snake and bird
emblems accepted the authority of the devas and lived in various
places. At that time the Kashyapas bearing the bird emblem were
intensely hostile toward the Nagas. Later, however, the Nagas be-
came powerful and established kingdoms in many regions, while
the bird-emblem clan gradually became almost extinct.
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Footnote: (17)
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Having presented the descriptions and conclusions of modern schol-
arship concerning Rudradeva, we submit at the feet of our Shaiva
readers that we regard Sri Mahadeva as the Supreme Person and as
an incarnation of Bhagavan, and we always remain eager for his mer-

cy. Only when he bestows his sincere mercy upon us do we attain
Krishna-bhakti.
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Several fierce and unruly persons were born from Diti, the wife of
Kashyapa, and they came to be condemned under the name asura.
Through their lawless conduct and their opposition to the system of
government established by the Brahmarshis, they became enemies
of all respectable people. In time they entered into serious conflict
with Indra, the ruler of the civilized people, and established a sep-
arate kingdom for themselves. This conflict became known as the
war between the devas and the asuras. Almost all of the asuras
lived in the land of the five rivers, Panchanada. Shakala, Asarar,
Narasingha, Multan or Kashyapapura, and other such places were
included within their territory.
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It is reasonable to suppose Kashyapa Prajapati, from whose lineage
both the asuras and the devas arose, lived somewhere between Pan-
chanada and Brahmavarta. The Prajapatis inhabited the lands sur-
rounding Brahmavarta. At that time Brahmavarta formed the cen-
tral region of the kingdom of the devas. Both the Saraswati and the
Drishadvati were regarded as rivers of the devas, and between those
two rivers lay Brahmavarta, the land established by the devas.*
From this use of the word deva it may be inferred that the devas
themselves lived there. The devas were also descendants of Kashya-
pa Prajapati; therefore they too belonged to the Aryan lineage.
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It may be inferred that, during the first settlement of Brahmavarta,
soon after Svayambhuva Manu, Indra, the son of Kashyapa, was
highly skilled in the administration of the kingdom and was there-
fore given the title Devaraja, king of the devas. The distinguished
persons appointed to various functions of government received
offices such as Vayu, Varuna, Agni, Yama, Pusha, and others. In
later times, those who successively occupied these offices likewise
received the titles Indra, Chandra, Vayu, Varuna, and so forth.
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It seems that after Vaivasvata Manu the devas no longer retained
much actual power. Their administration of the kingdom remained
in name only; wherever sacrifices were performed, they were sim-
ply invited and honored. After some time, the eminent office-hold-
ers who had once resided in Brahmavarta ceased to exist as earthly
persons and came to be regarded as celestial devas. In sacrifices
and other rites performed upon the earth, their seats then began to
be given to other invited Brahmanas.
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In time, the devas came to be understood merely as particular agen-
cies invoked through mantra. Such a conception is found in Jaimi-
ni’s Mimamsa. Thus, in the beginning the devas were administra-
tors of the kingdom; later they came to be regarded as recipients
of shares in sacrifice; and finally the scriptures established them as
divine beings embodied in mantras.
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While the devas were still rulers of the kingdom, the asuras born
from another wife of Kashyapa Prajapati became ambitious for po-
litical power and began creating disturbances within the kingdom
of the devas. The first war between the devas and the asuras took
place in the time of Hiranyakashipu. The churning of the ocean
occurred not long after that war. In the conflict between the devas
and asuras, Brihaspati was the minister of Indra, while Shukra-
charya was minister to the asuras. Unable to kill Hiranyakashipu
directly, the Brahmanas, through Shanda and Amarka, brought
his son over to the side of the devas and killed Hiranyakashipu
through the power of the devas. Virochana was the grandson of
Hiranyakashipu. During his time, peace was established between
the devas and the asuras. When the intelligence and strategic skill
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of the devas were combined with the strength and technical arts
of the asuras, the ocean of knowledge was churned, and from it
arose many excellent sciences, forms of prosperity, and amrita.
Later, through excessive intellectual deliberation, there arose the
poison of naishkarmya, cessation of action, and self-annihilation.
Maha-Rudra, who understood paramartha-tattva, restrained that
poison through the power of vijnana, realized knowledge.
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Because the asuras were deprived by strategy of the amrita that had
been produced, they once again began war. Defeated in that conflict,
the asuras remained content within their own kingdom for a con-
siderable time. Meanwhile, Brihaspati, the guru of the devas, was
insulted by Indra and withdrew into seclusion. Taking advantage
of his absence, the asuras, acting upon the advice of Shukracharya,
once again kindled the fire of war. With the approval of the assem-
bly of Brahma, Indra then appointed Vishvarupa, the son of Tvash-
ta, as priest. Through many ingenious strategies, Vishvarupa en-
abled the devas to gain victory in battle. Vishvarupa himself drank
intoxicating liquor, and because of his friendship with the asuras in
that connection, he gradually devised an arrangement by which sac-
rificial shares would be given to the asuras as a means for them to
gain authority over Brahmavarta. For this reason, Indra killed him.
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At that time, Vishvarupa’s father Tvashta became enraged and be-
gan to rebel against Indra. His other son, Vritra, joined with the
asuras and caused Indra great difficulty. The devas, after due delib-
eration, sought the help of Dadhyanch. After his death, and through
considerable scientific effort, Vishvakarma fashioned the vajra, or
thunderbolt. With that weapon Indra killed Vritra and thereby be-
came tainted by the sin of killing a Brahmana. Tvashta then joined
with other Brahmanas and caused Indra to be exiled for some time.
During that period, Indra resided near Manasa-sarovara.
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Because the Brahmanas were quarrelling among themselves, they
did not appoint a Brahmana to replace Indra at that time, but en-
trusted Indra’s kingdom to Nahusha, the grandson of Pururava.
Within a very short time, Nahusha’s tendency to disrespect the
Brahmanas became pronounced. The Brahmanas therefore restored
the government to Indra and brought Nahusha to his death. There
can be no doubt that the war between the devas and the asuras took
place at Kurukshetra, near Brahmavarta, for after killing Vritra, In-
dra travelled northeast of that place and stayed at Manasa-saro-
vara. (18) The fact that the dwelling place of Dadhichi Muni is near
Kurukshetra also provides evidence for this.
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As the asuras gradually became powerful under the counsel of
Shukracharya, the devas found themselves unable to restrain them.
Through the strategic intelligence of Vamanadeva, King Bali and
his followers were then driven out of the highlands. It appears that,
bound by an agreement, the asuras left the higher regions of Pan-
chanada and settled in a country called Sindhu on the bank of the
Indus. At that time this region was regarded as Patala (19), because
members of the Naga dynasty had established themselves there.
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The thousand-eyed Indra travelled through the sky in all direc-
tions. O King, he then swiftly went to the northeastern quarter and
entered the Manasa lake. — Bhag. 8.13.14
(19) ACAFTSTCI TN TFATTHCIT TS A1 At For7
f&=1| QBT AT ABAT (74|

At the time of Alexander, there was a city called Patala not far from
the place where the Indus meets the sea. See Mr. Butler’s Atlas.
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Naga leaders such as Elapatra and Takshaka remained in that country
for a long time. Much later they returned from there and again settled
in the highlands. At that time Lake Elapatra and the city of Taxila were
established. The Nagas also lived in Kashmir, and a more detailed ac-
count of this may be found in the Rajatarangini. King Bali appeared in
the fifth generation from Kashyapa, and it was during his time that the
asuras were expelled by strategy and sent to Patala.
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The history of Vena forms one of the principal episodes of Aryan
history. King Vena appeared in the eleventh generation from Sva-
yambhuva Manu. Here it is necessary to consider where Manu and
the great personalities of his lineage actually lived. In some places
the scriptures state that Manu lived in Brahmavarta itself. But upon
examination it appears that Manu’s city of Bahimati was situated
south of Brahmavarta and to the southwest of Kurukshetra. Since
the boundaries of Brahmarshi-desh had not yet been determined,
the rishis may have described Manu’s city as belonging to Brahma-
varta. In reality, since Manu’s city lay southeast of the Saraswati, it
should be regarded as situated within Brahmarshi-desh. (20)

FIWY Ao AW fA9-579 23O T ISFICA NS Ace ATt
FCI SFICA AATY FIT0IT $0F Feal AfFfoeera amw wefx sface
FFITT @I TITST ATTOTI R/ F FHF I TCHT NS FoATF AW FfACAA,
Azt 3ffs wrrz|

It is described that when Manu returned to his own city from Bin-
du-sarovara, where the ashram of Kardama Prajapati was situated,
he first travelled along both banks of the Saraswati, seeing the ash-
rams of the rishis. Gradually leaving the Saraswati behind, he then
passed through a region filled with kusha and kasha grasses and
entered his own city.
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Footnote: (20) Bhag. 3.21.39; 3.22.27-31
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A second question concerning Manu is why he became a kshatriya.
The sons of Brahma attained the status of Brahmanas under the
designation Prajapati. Why then did Svayambhuva Manu, who was
comparable to Brahma, accept a subordinate status? It appears that
when the Aryas first established Brahmavarta they all belonged to
a single social order. But because there was a shortage of women
for the purpose of expanding their lineage, they took in a boy and a
girl of unknown family and character, conferred Aryan status upon
them, and married them according to Aryan custom. These two
were Svayambhuva Manu and his wife Shatarupa. Their daughters
married the rishis and thereby increased the Aryan families.
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Because openly accepting daughters from non-Aryan families was
considered detrimental to Aryan prestige, the strategy was adopted
of conferring upon the fostered couple the status of Svayambhuva
and Aryan identity, and then accepting their daughters in marriage.
Yet the sons born in their lineage were not granted equality with
the pure Aryas and were instead designated kshatra. Mallinatha,
in his commentary on the Raghuvamsha, gives the derivation: one
who is able to protect from injury, kshata, is called kshatra.
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Although Manu and the dynasty of Manu were counted among the
Aryans, in order to keep them distinct from the original Aryas who
established Brahmavarta, the latter assumed the status of Brah-
manas and appointed the distinguished members of the kshatra
line as protectors of the Brahmanas. In the pure land of Brahma-
varta, toward the northwest (21), the devas resided as protectors

Footnote: (21)

If the matter were investigated with a saragrahi disposition, it might
be possible to discover three elevated regions known as Tripistapa
either in Kurukshetra or in the northern part of Brahmavarta.
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against the asuras of Panchanada. The rishis lived along the banks
of the Saraswati. To the southwest, Manu and the dynasty of Manu
were established as protectors of the Brahmanas against the unciv-
ilized peoples of Dakshinatya.
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The kings descended from Manu were subordinate to the kingdom of
the devas. The deva Indra was emperor over them all. The region in-
habited by the devas was called Tripishtapa, meaning the three high-
est lands. In the highest region, Indra’s city was situated toward the
north. The guardians of the directions resided in the eight directions
surrounding that city, as well as in its central and upper regions.

TSI 9T af9TT 93T YT It I1BCT 1| 9BCA 9F6! FA STAY
1 Ffaat afqwy o7t 9t IS AT I T 2300 v AFCT FHATCH
AN (A ST FCAF | T TICT FHAT2 AT ATHINST @ NI
ey 2, ©8°ITT Cia 1T AJS 22| W ST A= T2 (WA I
2| (U AISTB! ANIF (N I (B S 28+, NN ST OO A0l T8C9
AN | FRGT NN Aoy iy e %o J11 (3979 N ey 247+ 2331
ST Fe TR W7 ey 11T =71

For fear of making this book too extensive, I shall not say more on
this subject here. Yet one point must be mentioned before leaving it.
In the fourth generation from Brahma, the sons of Kashyapa estab-
lished the kingdom of the devas. From Brahma down to Kashyapa
there existed the rule of the Prajapatis and the kings descended
from Manu; thereafter the kingdom of the devas arose. When the
kingdom of the devas became powerful, the war between the devas
and asuras took place. As the kingdom of the devas gradually
weakened with the passage of time, the kingdoms of the Manus be-
came increasingly powerful. The kingdom of Svayambhuva Manu
did not endure for long. The kingdom of Vaivasvata Manu grew in
strength, the rule of the Svayambhuva lineage came to an end.
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Vaivasvata Manu was the son of Surya. But the authors of scripture
have expressed different opinions concerning his mother’s name.
It appears that he too was a foster-son, or was born through some
connection with non-Aryas. For this reason, unable to become a
Brahmana like his brothers, he accepted kshatra status following
the example of Svayambhuva Manu. There is no need to discuss
this matter further.
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In the course of time, King Vena, seeing that the devas had become
weak, made a determined effort to dismantle the established order
of their kingdom. (22) The Brahmanas who were associates of the
devas therefore killed him and, by grinding his two hands—that is,
by searching the lands on either side—united the great personality
named Prithu with the woman named Archi and entrusted them
with the government of the kingdom. During the reign of King
Prithu (23), genuine material progress took place through the estab-
lishment of villages, the development of agriculture, the planting
of gardens, and many other improvements of worldly life.
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King Bhagiratha of the Solar Dynasty accomplished a great work by
extending the sanctity and glory of the Ganges as far as the ocean
and thereby enlarging the confines of Aryavarta. At that time, only
the kingdom extending as far as Mithila was called Aryavarta. The
dynasty of Manu had by then almost disappeared. The kingdom of
Rudra and the kingdom of the Solar Dynasty were both powerful,
and such an understanding existed between them that no matter of
general importance concerning India could be undertaken without
the agreement of both.
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Footnote: (22)

King Vena, seeing that the devas had become weak, made a deter-
mined effort to dismantle the established kingdom of the devas.

(23) In the time of King Prithu, in reality, various forms of material
and social improvement took place. This included the establishment
of towns and villages, the development of agriculture, the laying out
of gardens, and similar advances.
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When the sons of Sagara died near the ocean it became a disgrace
to the Solar Dynasty. In order to remove that disgrace, Bhagiratha
worshipped two great personalities—Brahma, who by then was
merely the nominal head of the kingdom of the devas, and Shiva,
the ruler of the kingdom of Rudra. Having received their permis-
sion to extend Aryavarta, Bhagiratha connected the Ganges with
another river channel. Originally, the Saraswati was regarded as
the most sacred river, then as the Yamuna region became incorpo-
rated within Aryavarta, the glory of the Yamuna also increased. Fi-
nally, in the time of Bhagiratha, the Ganges was established as the
greatest of all rivers and the most beneficent of religious merit.
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Some time after this event, a great conflict arose between the Brah-
manas and the kshatriyas. Seeing that the kingdom of the devas
in Brahmavarta had become exceedingly weak, the kshatriyas of
Aryavarta began to treat it with great contempt. Indeed, in the
course of events, they even killed certain prominent rishis. When
such occurrences became intolerable to the Brahmanas, they assem-
bled, appointed Parashurama as their commander, and began kin-
dling the fire of war in various places.
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Kartavirya Arjuna of the Haihaya dynasty gathered many kshatri-
yas and entered into battle with the Brahmanas. Kartavirya died
under the irresistible blow of Parashurama’s axe. He ruled in the
city of Mahishmati on the bank of the Narmada. He was so pow-
erful that the non-Aryan peoples of the southern lands remained
continually fearful of him. Even King Ravana of Lanka did not dare
enter Aryavarta for fear of him.
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The Brahmanas were not satisfied merely with killing Kartavirya.
In time, they also entered into conflicts in various places with kings
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of both the Lunar and Solar dynasties. It is said that after render-
ing the earth devoid of kshatriyas twenty-one times, Parashu-
rama placed the sovereignty of the whole world in the hands of
Kashyapa. The meaning of this is that the kingdom of the devas in
Brahmavarta had been in the hands of Brahmanas of the lineage
of Kashyapa. When that kingdom had almost disappeared, other
kings became emperors. Parashurama therefore restored the sover-
eignty of all India to the Kashyapa lineage.

fT® OSFIA IrMANSACT 9T~ 617 234 (F, JFNCAA HQ FSTS
T3 (T19T A | A0 QT FaIILTH ATFET AIFIE ATATS (14 FIAAT
JrEY 8 A A9 Fay AT B B ol 22370 THF Ao
=71 7=Afs @ WHTNF Aefe St fF =1, Sy #ita witAfte 233l
TS T CHIATTCSTE T FINT AN 2 1| (F9 TSI0Co 968
T IFFS 234 | TIEhe 1N @ VFIgF | IB[F JroIwNiced STA+
Aoo 231 SfFe|

At that time, however, the Brahmana community concluded that
Brahmanas were no longer suited to bear the responsibility of
governing kingdoms. Considering it necessary that imperial rule
should remain in the kshatriya line, assemblies of Brahmanas and
the principal kshatriya kings were held in various places, and the
Manava-shastra was composed. Whether that Manava-shastra is
still current today will be considered later. Brahmavarta, or the
kingdom of the devas, no longer retained its former standing as
a territorial kingdom. Its honors were preserved only in sacrifices
and similar rites, and even there they survived merely in name and
mantra. In practical terms, however, the prestige of the Brahmana
community became very great.
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Even after peace had thus been established between the Brahmanas
and the kshatriyas, Parashurama himself became eager for sover-
eignty and once again entered into conflict with the kshatriyas. The
Ramayana relates that when he advanced to fight Ramachandra, he
was defeated by Ramachandra and sent into exile. He was driven
away to Mount Mahendra, near Cape Kumari. Because the Brah-
manas had supported Ramachandra in this affair, Parashurama be-
came hostile toward the Arya Brahmanas and established several
classes of Brahmanas in South India.
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Many among the Brahmanas of southern India acknowledge that
they received Brahmana status from Parashurama. The Brahmanas
who settled with Parashurama in Malabar spread the Arya scrip-
tures throughout the southern lands and contributed to the devel-
opment of astronomy and many other branches of learning in Ker-
ala. Their descendants continue even today to identify themselves
with the Sarasvata tradition.
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Immediately after this great event came the war between Rama and
Ravana. Ravana, the ruler of Lanka, was at that time a powerful
king. A certain rishi of the lineage of Pulastya left Brahmavarta and
lived for some time on Svodvipa; he married a daughter of the Rak-
sha lineage and thereby gave rise to the dynasty of Ravana. Ravana
may therefore be described as half Raksha and half Arya. Through
his strength and military power, King Ravana gradually conquered
a considerable portion of the southern kingdoms of India. At last,
his authority extended as far as the banks of the Godavari. There
he stationed two commanders, Khara and Dushana, to guard the
frontier. When Rama and Lakshmana built a cottage on the bank of
the Godavari, Ravana suspected that members of the Solar Dynasty
were constructing a fort near his border in preparation for an inva-
sion of his lands. With this understanding, King Ravana enlisted
the assistance of Maricha, the son of Taraka, who resided at Baksar,
and abducted Sita.
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In his search for Sita, Ramachandra accepted the assistance of the
people of Kishkindha in southern India. Valmiki was a poet of Ary-
an heritage. Since his inclination to make fun of the inhabitants of
southern India was strong, he portrayed the heroic allies of Rama
in a comic way. By describing some as monkeys, others as bears,
and yet others as rakshasas, he did not refrain from saying they had
tails, excess body hair, and similar features. Be that as it may, there
can be no doubt that in the time of Ramachandra, a seed of friend-
ship was planted between the Aryas and the inhabitants of south-
ern India. That seed later grew into a tree and produced excellent
fruit. Otherwise, the people of Karnataka, Dravida, Maharashtra,
Mahasura, and other regions could not have come to be known as
Hindus. With the assistance of the people of those lands, Ramach-
andra conquered Lanka and rescued Sita. (24)
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About 775 years after the conquest of Lanka, the war between the
Kurus and the Pandavas took place. No particularly significant
event occurred during this interval; the kingdom established by
the Aryas simply continued to expand. Arya kshatriyas settled in
Vidarbha, that is, Nagpur and neighbouring regions, and gradual-
ly established a great kingdom, a maharashtra. That kingdom has
now also come to be called Maharashtra. During this period, the de-
scendants of Yadu extended their dominion from Sindhu and Sau-
vira to Mahishmati and Chedi on the banks of the Narmada, and
to Mathura on the banks of the Yamuna. The Solar Dynasty became
greatly weakened during this time. King Maru of the Solar Dynasty
and Devapi of the Lunar Dynasty both renounced their kingdoms
and went to the village of Kalapa. The arts and crafts advanced.
The administration of towns and villages gradually improved. The
Arya script previously in use was progressively refined. Places of
pilgrimage were established in many parts of non-Arya territory.
King Hasti built Hastinapura on the banks of the Ganges.(25) With
the approval of the kingdom of the devas, King Kuru established
Kurukshetra as a place of pilgrimage in Brahmarshidesha.

Footnote: (24) Bhag. 10.68.54
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The war between the Kurus and the Pandavas must be regarded
as a major event, because many kings of India assembled for that
war and ascended to heaven in the fierce battle. The people of
India discuss the full account of this event daily; therefore, a de-
tailed description is unnecessary here. It need only be mentioned
that shortly before the war, Bhima killed Jarasandha, the king of
Magadha. The kingdom of Magadha was gradually rising in pow-
er, and Jarasandha made particular efforts to displace the prestige
of Hastinapura and establish that of Magadha. Although kings of
Parikshit’s dynasty continued to rule the regions between the Gan-
ges and Yamuna for a long time after the Battle of Kurukshetra,
imperial authority at that time rested with the king of Magadha, for
the Puranas give prominence to the lists of Magadha’s kings from
that period onward.
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We must now determine when the Battle of Kurukshetra took place.
King Parikshit was born immediately after that war. From the birth
of Parikshit until the coronation of Nandivardhana, the fifth king
counting from Pradyotana, 1,115 years elapsed.* Because the word
nandabhisheka, “the coronation of Nanda,” occurs in the Bhagav-

Footnote: (25) Bhag. 12.2.26
(26) Bhag. 12.2.27-28
(27) Bhag. 9.22.40
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atam verse quoted below, Mr. Cunningham and many others have
understood it to refer to the first of the nine Nandas. But although
the revered Sridhara Swami accepts that reading, he indicates that
the figure concerns an intervening period; therefore, without hes-
itation, we conclude that Nanda is another name for Nandivard-
hana. In particular, the Ninth Canto of the Bhagavatam states that
the twenty kings of the Brihadratha dynasty, from Marjari through
Ripunjaya, would reign for one thousand years. (26) The Twelfth
Canto again mentions those twenty kings and states that after them
five Pradyotanas would rule for 138 years, followed by ten kings
beginning with Shishunaga for 360 years, and thereafter nine Nan-
das for one hundred years. If the first of the nine Nandas is intend-
ed, the calculation comes to approximately fifteen hundred years.
But if the twenty-three years of Nandivardhana’s reign are exclud-
ed, the total is exactly 1,115 years. (27)
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Furthermore (28), the Bhagavatam states that the constellation of
the seven sages, the Saptarshis, occupied Magha during the time
of Parikshit. By the time they have passed through the nakshatras
from Magha to Jyeshtha, 1,200 years of Kali will have elapsed. If
they pass through nine nakshatras in twelve hundred years, their
stay in each nakshatra is 133 years and four months. When the lat-
er Nanda becomes king as the Saptarshis enter Purvashadha, their
passage through eleven nakshatras amounts to more than fourteen
hundred years. Adding the 360 years of the reigns of the ten Shi-
shunaga kings to the 1,138 years extending to the end of Nandi-
vardhana’s reign gives 1,498 years. Since the duration of the reigns
agrees here with the period of the Saptarshis’ movement, our earli-
er conclusion is further strengthened.
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Footnote: (28) Bhag. 12.2.31-32
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However, the statement that the sages are presently in Magha for
one hundred years may lead many to understand that the great
sages remain in each nakshatra for one hundred years. But it must
be understood that the Saptarshis would remain in Magha for one
hundred years from the time when Sukadeva was speaking to King
Parikshit. If we understand that the Saptarshis had already spent
thirty-three years and four months in Magha before Sukadeva’s
discourse, no further doubt remains. We must therefore understand
that 1,115 years elapsed up to Nandivardhana’s coronation, after
which Kali gained strength and increased greatly from the time of
the later Nanda.
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An examination of the events also strengthens this conclusion, for
Ajatashatru became king five kings after Nandivardhana. During
his reign, Shakyasimha propagated Buddhism, a religion of free-
dom from action devoid of devotion to Achyuta.(29) The Nandas,
who resembled the Abhiras, showed great hostility towards true
religion. Afterwards, Ashokavardhana increased the influence of
Buddhism. In time, the Shungas and other peoples assumed power
and brought about various disturbances for people engaged in the

practices of dharma.
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By the end of the reigns of the nine Nandas, 1,598 years had elapsed.
Chanakya Pandit killed the last Nanda and bestowed the kingdom
upon the kings of the Maurya dynasty. According to one opinion,
Dasharatha was the first Maurya king; according to another, it was

Footnote: (29) Bhag. 1.5.32
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Chandragupta. During the time of King Chandragupta, Greeks vis-
ited India, first with Alexander and later with Seleucus. According
to Greek writings, the Mahavamsa of Ceylon, and the Buddhist his-
tories of Burma, King Chandragupta ascended the throne 315 years
before Christ. On this calculation, it may therefore be inferred that
the Mahabharata war occurred 3,791 years before the present time.
Dr. Bentley calculated the planetary positions mentioned in the Ma-
habharata and concluded that the war occurred 1,824 years before
Christ. Comparing his calculation with mine reveals a difference of
eighty-nine years. Either there is some error in Mr. Bentley’s calcula-
tion, or those eighty-nine years must be deducted from the approx-
imate figure of one thousand years assigned to the reigns of the Bri-
hadratha kings. In any event, future scholars who seek the essence
will be able to settle this matter through further investigation.
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The Mauryas ruled for ten generations. The Bhagavatam states that
their reigns lasted 137 years. Among them, Ashokavardhana was a
very powerful king. He initially followed the Arya religion, but lat-
er became a Buddhist and erected Buddhist pillars in many places
throughout India. During the reign of this dynasty, eight Yavana
kings, including Theodotus, Demetrius, and Eucratides, ruled west
of the Indus, holding a portion of India. The lineage from which the
Maurya kings arose has not been firmly established.(30) I believe

Footnote: (30)
karttikeyasya dayitam rohitakam upadravat
tatra yuddham mahac casit surais ca mayurakaih

(Mahabharata)

“In the account of Nakula’s conquest of Panchanada, it is said: “He
advanced upon Rohitaka, a place dear to Karttikeya. There a great
battle took place with the valiant Mayurakas.””
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they originated from the Mayura lineage near Mount Rohita, west
of the Vitasta River. In fact, they did not belong to the four varnas,
for their relations and dealings with the Yavanas suggest that they
were a subdivision of the Shaka people. It may further be inferred
that shortly before the arrival of the Yavanas, they acquired a king-
dom at Mayurapura, Mayapura, or Haridwar and adopted the des-
ignation Arya. The name Maurya was derived from Mayurapura.
The nine Nandas who ruled immediately before them appear to
have been Abhiras from the country of the Arabs beyond the west-
ern bank of the Indus. The Bhagavatam calls them vrishalas and
also mentions there were seven Abhira kings, as the first amongst
many generations of lowborn kings.
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In the succession of rulers of Magadha, the Shunga dynasty as-
cended the throne immediately after the Mauryas. They ruled for
112 years. Among them, Pushpamitra and subsequently Agnimitra
ruled from Magadha to the Punjab. As a calculated means of estab-
lishing friendship with the Aryas, they persecuted the Buddhists
of Shakala in the country of Madra. They proclaimed that anyone
who brought the head of a Buddhist monk would receive a reward
of one hundred coins.
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After them, the kings of the Kanva dynasty took possession of
Magadha. These four kings ruled for forty-five years. The Bhagavat-
am gives the duration of their reigns as 345 years. However, since the
Vishnu Purana states that Vasudeva ruled for nine years, Bhumimitra
for fourteen, Narayana for twelve, and Susharma for ten, the reading
in the Bhagavatam appears to be incorrect. Unfortunately, Sridhara
Swami also accepted that incorrect reading. In any event, it is estab-
lished that forty-five years was the duration intended here by the au-
thor of the Bhagavatam. After the Kanvas, the Andhra dynasty ruled
in Magadha. They governed for 456 years. The last king of this dy-
nasty was Salomadhi. The Andhra dynasty came to an end in AD 435.

A% FFA T JSCHT AT FIRICFS TG AT A1 IR T (FAA

56



SO AE (S e 6! e 7o 2| ©% 8 Tt (@ i
T AT e f2e, SrRite Wiz [F2 19 11K 8 RV S9iaF
BT (T IFA YqT OWCHT A1 26T FHATg OrRite NFcg T34 @
Srfwatorta Fifag oifsq oz e at arm| NYRIATAeT =% % @
ITCAT A3 FTFA TN YuT AT e Prareg| 3zcs @ S5 rfeat
g TYIT IoT FEAACR (@14 27|

None of these non-Aryan kings can be called an emperor. Only
Ashokavardhana’s kingdom was particularly extensive. What
doubt is there that the Shungas and Kanvas were Scythian kings
resembling brigands? Coins unearthed in many places in Kabul,
the Punjab, and Hindustan bear the marks of Greek Yavanas and
various Scythian peoples. Coins bearing the names Huvishka, Kan-
ishka, and Vasudeva have been found in the Mathura region. This
suggests that these rulers reigned in Mathura for some time.
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During the reigns of the last-mentioned kings, the era called Sam-
vat came into use. It is said that King Vikramaditya defeated the
Shakas by military force, assumed the title Shakari, “enemy of the
Shakas,” and instituted the Samvat era. This account is difficult
to believe, since the writers of the Puranas mention the names of
kings down to the five-hundredth year of the Samvat era without
mentioning Vikramaditya. Had Vikramaditya, a king of kshatriya
lineage ruling at Ujjain, actually reigned at that time, the authors
of the Puranas would certainly have celebrated his greatness. From
this, it may be inferred that several kings bearing the name Vikra-
maditya ruled at different times. The Vikramaditya who ruled at
Ujjain became king in AD 592. In the first century AD, another
Vikramaditya became an enemy of the Buddhists in Shravasti.
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King Shalivahana was particularly respected in southern India, and
the Shaka era he instituted is observed throughout the South. It
is said that in AD 78, King Shalivahana subdued the Shakas and
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founded a city called Shalivahanapura in the Punjab. Elsewhere,
however, it is stated that Shalivahana’s capital was at a city called
Pathana on the banks of the Narmada. Thus, the actual life histories

of these two kings remain unknown.
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Nimichakra was the sixth generation from Parikshit. He abandoned
Hastinapura after it was swept away by the Ganges, and settled in
Kushambi, or Kaushikipuri. The dynasty of Pandu continued for
twenty-two generations from him, down to King Kshemaka. The
Solar Dynasty came to an end after twenty-eight generations, from
Brihadbala to Dolangula Sumitra. Thus, both the Lunar and Solar
dynasties became extinct after Nandivardhana. Nearly all the kings
who subsequently rose to power, including the nine Nandas, were
antyajas, people outside the established varna order. The Andhra
kings came from Tailanga and took possession of the kingdom of
Magadha. They appear to have belonged to the Chola dynasty,
since the Cholas were ruling at Warangal in Andhra during the pe-
riod of Andhra rule in Magadha. It is difficult to determine whether
the Cholas were of Arya lineage; but judging from their customs
and conduct, and their lack of connection with the Solar and Lunar
dynasties, they may be identified as antyajas. The Cholas were ini-
tially kings of Kanchi in Dravida. They gradually expanded their
kingdom as far as the banks of the Ganges. The Cholas are found
among the brahmana and kshatriya communities newly established
by Parashurama during his residence in the South. In any event, the
names of the kings down to the end of the Andhra dynasty are re-
corded in the Puranas.

ST 8ve JFITHI AT 5,208 FBITH PIANME JET FALBIAF *TS aa2
IS TG (F2 ATMG &t M1 & AT FCAF LSS NS
et ey FREfEE| FFe, FHNT, 8Tars, FifFed, coifvrsie
TR s 917 8 fireifsat 93+ feta= | FrFes (orvg
AN @ ATTTAC ANAILNCIAT TNF TN 2337 S AR

58



ATAILNT AT QF A AFIST (ST FAT SFqST *I7 a2
a1 @ SNeEa Trdrs Sea+ifs e faewifirer seas faarta
TP FCIV| TIIG @ P 3218 o7+ qre 23 7ifgca| &
S5 fog fon e e=a 2foz™T HRITS (oIt Brei] 23; a7 =it
s 23| FLTFC T&T 93 (T, JATYILTAT BAINS IS AT
AT AT & FANCT AT FCA, (5 Sr2iat AeorwiFs qyfas|
CTAITT (FTATFA STETHT THF THRTON FCIT N3+

Furthermore, during the 772 years from AD 435 until the establish-
ment of Muslim rule in AD 1206, there was no emperor in India.
During that period, kings of various peoples ruled numerous sepa-
rate kingdoms. Many Arya and mixed communities held power in
Kanyakubja, Kashmir, Gujarat, Kalinjara, Gauda, and other regions.
The Tomara Rajputs of Kanyakubja and the Pala dynasty of Gauda
became particularly powerful. The Pala kings exercised a form of
imperial authority and assumed the title Chakravarti. During this
period, King Vikramaditya of Ujjain cultivated many branches of
learning. Harshavardhana and Vishaladeva also became powerful
kings. There is insufficient space to write the histories of all these
different dynasties, so I shall refrain. Briefly, many Rajput kings
ruled during this period as successors to the Solar and Lunar dy-
nasties, but they were comparatively recent. The writers of the Pu-
ranas did not extensively celebrate their fame. (31)
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Footnote: (31) Bhag. 12.1.36-38
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In A.D. 1206 the Muslims established their rule over India, and in
A.D. 1757 they were in turn deprived of political power by the En-
glish. During the period of Muslim rule, great misfortune befell
India. Temples of the devas were destroyed, Arya blood became
intermixed in many ways, varnashrama-dharma greatly declined,
and the study of the ancient history of the Aryas was almost lost.
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At present, under the rule of the honorable English gentlemen, the
Aryans are enjoying considerable peace and prosperity. The ancient
history and former glory of the Aryas are once again being studied
and discussed. There is no longer any fear that the remaining tem-
ples of the devas will be destroyed. In short, we have been deliv-
ered from a grave danger.

Name of the Period Meaning of the Name Duration | Begin-

(Years) ning
(B.C)

1. Prajapatya Rule of the sages themselves 50 4463

-adhikara

2. Manava Rule of Swayambhava Manu 50 4413

-adhikara and his descendants

3. Daiva Rule of the divine powers 100 4363

-adhikara such as Indra

4. Vaivasvata Rule of the Vaivasvata line 3465 4260

-adhikara

5. Antyaja Rule of Abhiras, Shakas, Ya- 1230 798

-adhikara vanas, Khasas, and others

6. Bratya Rule of new races derived 771 435

-adhikara from the Aryas AD.

7 Musalman Mleccha-shasana 551 1206

-adhikara

8 Ingraja-adhikara | Inglandiya rajatva 121 1757
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Having divided the history of India’s political rule into periods, I have
presented an outline of its history. I shall now proceed to determine
when the various works composed by the Aryas were written.
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During the Prajapatya period no books were composed. At that
time only a few pleasing and melodious sounds had been devel-
oped. First of all came the pranava, Om. Written letters had not yet
been created. The sounds then in use consisted simply of a single
syllable joined with anusvara, a nasal sound. When the Manava
period began, two syllables were combined, and expressions such
as tat sat appeared. During the Daiva period, the ancient mantras
were composed by joining together short words. Sacrifice, yajna,
also arose during this period. Gradually, ancient metres such as
Gayatri began to appear.
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Chakshusha Manu appeared in the eighth generation from Sva-
yambhuva Manu. There is an account that during his time Bhaga-
van appeared as Matsya avatara and recovered the Vedas. It seems
that during this period the metres of the Vedas and many verses
were composed. But all of these circulated as sruti, passing from
ear to ear; they were not written down. Because the Vedas remained
unwritten for a long time, while the number of verses continually
increased, they gradually became difficult to master. At that time
rishis such as Katyayana and Ashvalayana examined the subject

Editorial note
(added by Srila Bhakti Vilas Tirtha Maharaj)

Srila Bhaktivinoda Thakur composed this work in 1888 A.D.,
when the British had ruled India for 121 years. On the 26th of
January, 1950, India became independent; therefore the British
rule in India lasted 180 years. Now India is a free republic.
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matter and composed sutras, concise statements summarising the
teachings of sruti, thereby making them easier to memorise. Many
additional mantras and other compositions were produced even af-
ter their time.
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When the Veda had become exceedingly vast, some time before the
reign of King Yudhishthira,(32) Vyasadeva examined its subject
matter, divided the single Veda into four parts, and compiled them
in the form of books. His disciples shared this work among them-
selves. Those rishis who were disciples of Vyasa gradually divided
the Vedas further into different shakhas, or branches, so that people
could study them with comparatively little difficulty. (33)
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Here it should be noted that the primacy of the Rik, Sama, and Yajur
Vedas are universally acknowledged and mentioned in many plac-
es. From this it appears that the most ancient verses were collected
into these three Vedas. Yet the Atharva Veda cannot simply be dis-
missed as a very recent composition, for in the Brihadaranyaka we
find the statement: “The Rig Veda, Yajur Veda, Sama Veda, Athar-
vangirasa, history, ancient accounts, knowledge, the Upanishads,
verses, sutras, and further explanations are the breath of this great
Being. All these are indeed His breath.” (34) The Brihadaranyaka
can by no means be regarded as a recent work, for it appears to
have been composed before the time when Vyasa made his compi-
lation. The references to Purana and Itihasa in the passage quoted
above should be understood to mean ancient Vedic accounts con-
cerning matters described in the Vedas.
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Footnote: (32) Bhag. 1.4.19-20
(33) Bhag. 1.4.24
(34) Bhag. 1.4.21-22
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The arguments presented by Jaimini, the teacher of Mimamsa, to
establish that the Veda is eternal were given for the benefit of per-
sons of tender faith. Great souls who seek the essence will grasp
the essential intention of Jaimini, who himself sought the essence.
Jaimini’s belief is that every truth discovered has its source in the
Supreme Lord and is therefore eternal. Those who point to tempo-
rary descriptions concerning Kikata, Naichasaka, Pramangada, and
similar matters, and on that basis declare the fundamental truths of
the Vedas to be temporary, are not sincere seekers of truth. This is
Jaimini’s conclusion.
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It is necessary to consider when the Smriti scriptures were composed.
Foremost and most ancient among all the Smriti works is the Ma-
nu-samhita. Nowhere is it stated that the Manu-samhita was com-
posed during Manu’s lifetime. When Manu became powerful, the
Prajapatis, wishing to distinguish his descendants as a separate class,
established his residence, the city of Barhishmati, some distance
from Brahmavarta. From that time onward, the Prajapatis designat-
ed themselves as brahmanas and accepted Manu as belonging to the
kshatriya order. At this point the seed of social classes distinct from
the brahmanas was planted. Manu, for his part, respectfully accorded
primacy to the brahmanas and explained the regulations governing
varna-dharma to the rishis. The rishis gave these regulations their
strong approval and accepted the system established by Manu.
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At that time these regulations had not been written down. Lat-
er, when conflict arose between the brahmanas and kshatriyas,
during the time of Parashurama, a certain Bhargava holding that
office rendered the regulations into verse. Regulations concerning
the vaishyas and sudras were also added at that time. About six
hundred years after the Battle of Kurukshetra, the Manava text
in its present form was composed with the assistance of another
Parashurama who occupied the position of the earlier Parashura-
ma. Although this latter Parashurama was born in an Arya family,
he lived in southern India. An era associated with Parashurama is
still current in that region, and it was established 1,176 years before
Christ. On the basis of this era, the honourable Prasanna Kumar
Tagore, in the introductory notice to the Vivada-chintamani, con-
cluded that the Manava-shastra was first composed at that time.
This is mistaken, however, because the Manava-shastra is men-
tioned in the Chandogya Sruti.(35)
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In particular, the first Parashurama was a contemporary of Ram-
achandra. There can be no doubt that during his time the varna
system was firmly established and peace was made between the
brahmanas and kshatriyas. Yet because the Manu text describes the
two oceans as the extreme boundaries of Aryavarta, and mentions
certain peoples of an intermediate period, such as the Chinese, it
must be concluded that the text was enlarged later. The conclusion,
therefore, is that the Manu text developed gradually from Manu'’s
time until 1,176 years before Christ, when it attained its present
extent. The other Dharma-shastras were composed in different re-
gions, some before this latter period and some afterwards.
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Footnote: (35) Chandogya Up.
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Although the Ramayana is classified as poetry, it may also be called
history. It was composed by Valmiki. The rishi Valmiki was a con-
temporary of Ramachandra. However, it does not appear that the
Ramayana now circulating under Valmiki’s name is entirely his
own composition. Considering the conversation between Narada
and Valmiki, the singing of the Ramayana by Lava and Kusha in
Ramachandra’s assembly, and related matters, it appears that Val-
miki composed many verses describing Rama’s life, which Lava
and Kusha sang. Much later, however, another scholar enlarged the
work and committed it to writing. I infer that its present form came
into circulation after the composition of the Mahabharata, since Ra-
machandra, when rebuking Jabali, described his views as the wick-
ed doctrine of the Shakyas, or Buddhism.(36) We must therefore in-
fer that the work attained its present extent within the five hundred
years before Christ.
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It is recorded that the Mahabharata was composed by Vyasade-
va, and there is no doubt about this. But it cannot be said that the
Bharata was composed by the same Vyasa who divided the Vedas
during Yudhishthira’s time and thereby received the title Vedavya-
sa, for the Bharata describes Janamejaya and other kings who lived
afterwards. In particular, since the Mahabharata mentions the Ma-
nava-shastra, we may infer that it attained its present extent within
the thousand years before Christ. (37) From this we conclude that
Vedavyasa prepared an initial version of the Bharata, which an-
other Vyasa subsequently enlarged and published under the name
Mahabharata.
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Footnote: (36) When rebuking Jabali, Ramachandra said his doctrine
was the corrupt doctrine of the Sakyas.

(37) “Purana, the dharma of Manu, the Veda together with its limbs,
and chikitsitam (medicine) - these four are established by authoritative
injunction and are not to be challenged by reasoning.” (Mahabharata)
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A scholar of sudra lineage named Lomaharshana recited the Ma-
habharata to the rishis at Naimisharanya. It appears that he gave
the Mahabharata its present extent, for the 2,400 verses composed
by Vyasadeva had by then become one hundred thousand verses.
We must now consider when Lomaharshana lived. It is said that
he died at the hands of Baladeva. This suggests that the account
arose within the Vaishnava community of that time to establish the
principle that sudras who possess learning and devotion should
be honoured equally with brahmanas. In fact, that assembly was
established long after Baladeva. It is also doubtful whether the Ro-
maharshana described as Vyasa’s disciple was the speaker at that
assembly. It appears that during Baladeva’s time, Vyasa’s disci-
ple Romaharshana was killed while explaining Vedic history. But
much later—long after Vaishampayana’s discourse in Janamejaya’s
assembly—another Sauti occupying his position recited the Ma-
habharata. In time, the earlier account became incorporated into
the history of this later period.
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Since there is no particular mention of Buddha, it may be inferred
that Sauti (38) recited the Mahabharata before Ajatashatru and after
the Brihadratha kings. Considering Naimisharanya, it appears that
when the peaceful rishis witnessed the disappearance of the Lunar
and Solar dynasties, they felt themselves without protection be-
cause there were no kshatriya rulers to shelter them. They therefore
settled in the secluded region of Nimisha and passed their lives
studying and discussing scripture.
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Footnote: (38) Bhag. 1.1.21-22
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Another inference may be made concerning the assembly at Naim-
isharanya. At some time after the Mahabharata war and before Nan-
divardhana’s coronation, Vaishnava religion became particularly
influential. The fundamental principle of the Vaishnavas is that all
human beings are qualified to pursue spiritual truth. According to
the brahmanas, however, those belonging to other varnas are not
qualified to follow the path of liberation. Peaceful persons of other
communities must first be born as brahmanas in a subsequent life
before seeking liberation. In the dispute between these opposing
views, the Vaishnavas gave scholars of Suta lineage elevated seats
at Naimisharanya, thereby demonstrating that Vaishnavas were
more worthy of honour than brahmanas. Brahmanas of limited un-
derstanding, swayed by material interests, attended that assembly,
called it an assembly of Brahma, and supported the Vaishnavas.
Those brahmanas declared that they regarded ritual action as insig-
nificant, accepted Suta as their guru, and took shelter in Vaishnava
religion alone as the means of crossing the sinful age of Kali. (39)
However this may have occurred, there is no doubt that the assem-
bly was established long after the Bharata war.
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The philosophical scriptures were composed shortly after the
Bharata. Six philosophical systems are widely established in India:
Nyaya, Sankhya, Patanjala, Kanada, Mimamsa, and Uttara Mi-
mamsa, or Vedanta. All these philosophical scriptures arose after
the propagation of Buddhist teachings. The philosophical rishis ini-
tially composed their works as sutras, concise statements. Unlike
the Vedic sutras, these philosophical sutras did not arise merely
as aids to memory. When the brahmanas were challenged by the

Footnote: (39) Bhag. 1.1.21-22
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powerful teachings of the Buddhists, they first composed the Upa-
nishads, the crowning portion of Vedic scripture, and began estab-
lishing reasoning and their own doctrines. The Buddhists gradual-
ly composed philosophical works presenting their own teachings,
including Saugata, Madhyamika, and Yogachara, and entered into
debates with the brahmanas.
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The brahmanas then developed six systems of reasoning in succes-
sion, beginning with Nyaya and followed by Sankhya and the oth-
ers. They composed these works as sutras and took care that they
should not fall into the hands of anyone other than their own disci-
ples. Since Ramachandra’s time, a form of Vedic reasoning known
as Anvikshiki, the discipline of rational inquiry, had been current,
composed by the rishi Gotama of that period. But as circumstances
required, the brahmanas replaced that modest work with the pres-
ent Akshapada text, composed under Gotama’s name. Particular
effort to refute Buddhist doctrine can be seen in Gotama’s sutras.
(40) Kanada’s system follows Nyaya. Sankhya also contains many
conclusions opposed to the Buddhists, while Patanjala follows
Sankhya. Jaimini’s Mimamsa simply defends the ritual practices re-
jected by the Buddhists. Although Vedanta is the youngest of these
systems, its foundation is held to be the Upanishads, and it has
therefore been presented as a further development of the previous-
ly mentioned Anvikshiki. Thus, all these philosophical scriptures
were composed within the eight hundred years extending from 400
years before Christ to AD 400.
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Footnote: (40) Gautama-sutras (3.2.12)
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The Puranas were composed after the philosophical scriptures.
The Puranas mentioned in the Brihadaranyaka Sruti and the Ma-
habharata are simply ancient Vedic accounts, not the eighteen Pu-
ranas. The authors of the Puranas now in circulation applied the
designation mentioned in the Vedas to their own works, thereby
establishing their status as works of the rishis. Considering their
references to Yavana kings, the oppressive conduct of the mlechch-
has, changes in Aryan customs and behaviour, and similar matters,
it may be concluded that the Puranas appeared after the end of the
Andhra dynasty.
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Among these, the Markandeya Purana appears to be the oldest,
since it contains no mention of future kings. It includes explana-
tions resolving doubts concerning the Mahabharata, discussions of
Dharma-shastra, and accounts of the greatness of the Sun and the
Goddess. Since it contains the story of King Suratha of the Chaitra
dynasty, it may be inferred that the Markandeya Purana was com-
posed after the Kol people took possession of the kingdom of the
Chitranaga rulers of Chotanagpur. The expression “kolavidhvam-
sinah” indicates this. We must understand that rule by communi-
ties outside the established Vedic order was powerful in India at
that time. I therefore conclude that this Purana was composed five
hundred years after Christ.
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The Vishnu Purana commands greater respect than the other Pu-
ranas and was composed shortly after the Markandeya Purana.
There is no doubt that it was composed by a scholar from southern
India, for it states that after eating savoury foods, people should
conclude their meal with something bitter. This custom is prevalent
in the South. There is no doubt that the author incorporated his
own regional preference into the work. The people of Aryavarta, by
contrast, conclude their meals with sweets. This Purana appeared
about six hundred years after Christ.

69



AGAIIY, T, T ST 19 71 TFA FTEF boo ISIAF 2T
e =7, @TEw & JIF T AHF AYfAF N ACADT ATTZ*|
WEFISTHT TINF TCFOAAT TOABITIT AT & TFa % 2371%A|
STEISICAT R ACIT G Tgo 28T Pt W= @a K 2pifae
&=, Ifarce 23al

The Padma Purana, Skanda Purana, and the other Puranas were
written after AD 800, since they discuss many later doctrines. These
Puranas were composed after the propagation of the teachings of
Shankaracharya, the advocate of nondualism. Since verses from the
Vishnu Purana are quoted in Shankara’s commentary, we must un-
derstand that the Vishnu Purana was already in circulation before
his time.
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We must now consider when the Srimad Bhagavatam, the crown
jewel of all scriptures, first appeared. Persons of tender faith may
misunderstand the purport of our conclusion, then regard this
scripture as modern, and thereby lose faith. They should therefore
not read this conclusion without preparation. In reality, the Srimad
Bhagavatam is not modern; it is more ancient than all other scrip-
tures. The revered Sridhara Swami established the Bhagavatam'’s
eternal nature through his use of the expressions “tarankurah” and
“sajjanih.” The Bhagavatam has been recognised as the ultimate
fruit of the wish-fulfilling tree of all Vedic scriptures.
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From the pranava, Om, arose Gayatri; from Gayatri, all the Vedas;
from all the Vedas, the Brahma-sutra; and from the Brahma-sutra,
the Srimad Bhagavatam. As the inconceivable truths of Parabrah-
man became manifest to the soul in samadhi, this scripture of the
paramahamsas arose in brilliant splendour, like the sun of eternal
being, consciousness, and bliss. Let those who have eyes behold it;
let those who have ears hear it; let those who have minds deeply
contemplate the truths of the Sri Bhagavatam. Only those afflicted
by the blindness of prejudice are deprived of tasting its sweetness.
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May Bhagavan, whose very nature is consciousness, turn His gaze
upon them and remove their blindness.
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The Sri Bhagavatam has no birth, for it is everlasting, eternal, and be-
ginningless. Nevertheless, it is highly desirable to determine when,
in which country, and within the consciousness of which great soul
this king of scriptures first appeared. For persons of tender faith
who cannot understand the profound truth of a subject, it is said
that after Vyasa had revealed all the scriptures and still remained
dissatisfied, he followed the instruction of Narada, who perceived
the truth. Through samadhi on the banks of the Saraswati, he beheld
true spiritual reality and revealed the Bhagavatam. (41)
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The great souls who compiled spiritual scriptures received the ti-
tle Vyasa and became objects of public reverence. Here, the word
Vyasa must be understood to encompass those from Vedavyasa
down to the Vyasa who composed the Bhagavatam. Thus, when
the profound nature of indescribable spiritual reality remained un-
determined despite the study of all scriptures, Vyasadeva, an ex-
pert in spiritual knowledge, withdrew speech and mind from their
attempts to grasp that reality. Taking shelter in samadhi, he com-
posed the Srimad Bhagavatam as an expression and description of
his direct experience of the Supreme Truth.
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In our judgement, the Sri Bhagavatam appeared in the Dravida
country about a thousand years ago. Attachment to one’s home-

Footnote: (41) Bhag. 1.1.3
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land is a natural feature of human life; therefore, even great souls
are influenced by this tendency to some extent. The manner in
which the Bhagavatam celebrates the greatness of the compara-
tively recent Dravida country suggests that this was the homeland
of the revered Vyasa who composed it.(41) Had another scripture
praised Dravida-desh in the same manner, we would have had no
grounds for making this inference. In particular, its mention of a
very recent place of pilgrimage in that country further strengthens
our conclusion.(42)
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The Venkata-mahatmya circulating in that region states that the
Venkata place of pilgrimage was established when Lakshmidevi
departed from the Chola kingdom for Kolhapur. Kolhapur lies
south of Satara. In the eighth century AD, the Chalukya kings de-
feated the Cholas and established a large kingdom in those regions.
Thus it was, that at that time the Lakshmi of the Cholas went to
Kolhapur and the Venkata place of pilgrimage was established. For
this reason, we have no hesitation in accepting Srimad Bhagavatam
appeared in the ninth century.
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In the tenth century, Shathakopa, Yamunacharya, and Ramanuja
vigorously propagated Vaishnava religion. They too were from the
Dravida country. Since they honoured the Bhagavatam, we cannot
place its first appearance later than the ninth century. In particular,
when Sridhara Swami wrote his commentary on the Bhagavatam
in the eleventh century, several earlier commentaries, including the
Hanumad-bhashya, were already in circulation. Further consider-
ation of this matter is therefore unnecessary. It need only be said

Footnote: (41) Bhag. 11.5.38-40
(42) Bhag. 10.79.13
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that I see no means of discovering the author’s name within his
religious order. Whoever he may have been, we acknowledge that
great soul, Vyasadeva, with boundless gratitude as the guru of all
those who seek the essence of truth.
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We have determined the dates of the works relevant to our pur-
pose. What need have we to examine every kind of scripture com-
posed by the Aryas? Many other branches of learning have been
studied and discussed in Aryavarta since very ancient times. After
considering Professor Playfair’s analysis, the distinguished Arch-
deacon Pratt concluded that astronomy was studied in Aryavar-
ta a thousand years before the beginning of Kali-yuga, and that
the Vedas had existed as orally transmitted sruti long before that.
Major Wilford’s conclusion that the ancient astronomer Parashara
composed his work 1,391 years before Christ was, according to Mr.
Davis, established from a verse in the Atharva Veda. But Wilford
apparently did not consider the possibility that this astronomical
verse had been inserted into the Atharva Veda at a later date.
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In our judgement, Archdeacon Pratt’s conclusion deserves great-
er consideration. Since the stars of the Saptarshi constellation bear
the names of the earliest Prajapatis, we must understand that those
stars were studied by the respective rishis. Written letters had
not yet been created, so astronomy was studied through symbol-
ic signs. Similarly, medicine had been practised as Ayurveda since
very ancient times. Our book has insufficient space to examine all
these matters, so we shall refrain from discussing them further.

73



SIERIR ER R AMFIS @ Coftet AT (T (T ~TF 18 2, Oiel At
faxfaifae west g Ffaam

We have arranged below the works belonging to the direct and sec-
ondary branches of spiritual scripture.
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Scripture Time period

1 Pranava and then Oldest Sruti Prajapati’s reign

2 Complete Sruti and Gayatri Manus, Devatas

3 Sutras Vaivasvata Manu
4 Manu Smriti Vaivasvata Manu
5 Itihasa Vaivasvata Manu
6 Puranas and Satvata Tantras Non-Aryan Rulers
7 Tantras Muslim Rule
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As far as possible, we have determined the dates of historical
events and the periods in which the scriptures were composed, ac-
cording to modern opinion. Those who seek the essence of dharma
(saragrahi) are not attached to particular theories or doctrines. (43)
Therefore, even if sound reasoning should establish conclusions
contrary to those presented here, we would welcome and respect
them. Accordingly, we have great hopes that future seekers of the
Supreme Truth (paramartha-vadis), or intelligent scholars con-
cerned with worldly knowledge (artha-vadis), will further investi-
gate these conclusions.

Footnote: (43) Bhag. 7.13.7

“Understand the meaning revealed in sacred texts and abandon all
desires for debate and arguments. Never cling obstinately to partisan
views.”
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According to our scriptures, however, cosmic periods (kalpa-vi-
char) and ages (yuga-vichar) are understood differently from the
historical chronology presented here. We accept the testimony of
scripture as authoritative. The conclusions reached according to
modern opinion have been presented for those qualified to consid-
er them.
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Even according to that modern opinion, which places the begin-
nings of the Indian Aryas 6,341 years ago, we have established In-
dia’s unequalled antiquity, since no other people could be traced
back to an equally early period. Egypt is said to be extremely
ancient. From the accounts of the Egyptian historian Manetho, it
may be inferred that human kingship was established there 3,553
years before Christ. Its first king was named Menes. By calcula-
tion, Menes began his reign while King Harishchandra was ruling
in India. Interestingly, a contemporary of Harishchandra named
Manishchandra is mentioned, and this name appears to correspond
to Menes. It is said that King Menes came to Egypt from the East.
The Great Pyramid was built by King Suphu. Two thousand years
before Christ, approximately two hundred years before the Ma-
habharata war, an eastern king named Hyksos invaded Egypt. A re-
ligious system resembling varnashrama was prevalent there. These
circumstances suggest some connection between India and Egypt.
Let future investigators of worldly knowledge examine this matter.
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According to Hebrew tradition, humanity was created four thou-
sand years before Christ, which may be placed in the time of King
Shravasta. These matters cannot presently be conclusively proved.
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Having thus considered the Hebrews and Egypt, there is no need to
discuss the other peoples.
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The events described as occurring in Egypt before King Menes are
all supernatural accounts. The Hebrew account of Adam’s thou-
sand-year lifespan is of the same kind. These have become matters of
belief for persons of tender faith in those countries. Those who seek
the essence regard them as they regard India’s manvantaras of sev-
enty-one mahayugas and King Dasharatha’s thousand-year lifespan.
Let those who seek the essence not suppose that we have declared In-
dia ancient merely to enhance its prestige. Since Vaishnavas who seek
the essence regard all peoples impartially, they will accept whichever
people the established facts show to be the most ancient.
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I shall now discuss the changes and stages of development through
which spiritual understanding has passed, from its first appearance
to its present condition. Spiritual truth is the soul’s own intrinsic
dharma. We must acknowledge that this eternal dharma exists to-
gether with the jiva from the jiva’s creation. (44) At first, this intrin-
sic dharma was only indistinctly manifest, as contemplation of the
soul’s oneness with Brahman. The distinction between the soul and
Brahman had not been established, nor had the bond of supreme
love between them been examined. (45) For a long time, this under-
standing of intrinsic dharma remained in the form of a conception
that Brahman and the soul are an identical oneness.
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Footnote: (44) Mundaka Up. 1.1.1
(45) Chandogya Up. 4.4.5
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But truth, like the sun, will never remain forever concealed by the
clouds of error. From time to time, the rishis devised various prac-
tices—sacrifice, austerity, worship, tranquillity of mind, restraint of
the senses, endurance, charity, and others—in an effort to establish
the soul’s intrinsic dharma. Having abandoned the contemplation
“I am Brahman,” they spent a long time searching for that dharma
within material ritual activities. When falling from one error into
another, people often remain so enveloped in error that they mis-
take their decline for progress. Before long, however, the error be-
comes apparent. When the results of ritual action were recognised
as limited and unsatisfactory, the minds of the Aryas turned to-
wards the search for liberation. But that too was dry and, in prac-
tice, fruitless.
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However long it may take, truth must eventually reveal itself. Lat-
er, when an extraordinary spiritual truth arose within the hearts
of the Aryas, the nature of the bond of prema became clear. Up to
the present time, Vaishnavas who seek the essence have established
the following principles concerning that eternal dharma. With the
passage of time, some changes may still occur.
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1. Paramatma is infinite consciousness, like the sun of eternal be-
ing, consciousness, and bliss; the jivatma is minute consciousness,
like an atomic particle of a ray proceeding from that sun.
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2. Through an indescribable eternal principle inherent in conscious-
ness, specifically known as a manifestation of Bhagavan’s shakti,
infinite consciousness is distinct from minute consciousness; each
minute consciousness is distinct from every other; suitable resting
places are established for conscious beings; and the material world
is distinct from conscious reality.
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3. The material world is a particular realm reflected from the spir-
itual world. It is the resting place of happiness and suffering that
are a kind of semblance of pure spiritual bliss, yet opposite to it in
nature.
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4. The jivatma has no eternal relationship with the material world.
It serves as the jiva’s dwelling place only in the conditioned state.
Through the inconceivable shakti of Bhagavan, conditioned jivas
remain subject to the workings of matter: some remain bound by
material happiness, while others seek the happiness of spiritual
consciousness.
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5. The jiva’s natural tendency of loving attraction towards the Su-
preme Truth, arising spontaneously or through the influence of
others, is called the jiva’s intrinsic dharma. In the conditioned state,
the lamentable distortion of that dharma appears as attachment to
material objects.
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6. Moksha, liberation, is the state in which the soul’s intrinsic dhar-
ma is established in its own true nature. This is attained through
the cultivation of that nature—that is, through bhakti.
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7. According to differences in spiritual qualification, the cultivation
of the soul’s intrinsic dharma takes various forms. Some practices
are direct; others are secondary.
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8. Those practices whose sole purpose is the attainment of one’s
true spiritual nature, and which offer no possibility of any other
result, are direct practices.

5| (T AT TPNATF T GIAT (RTTICH (FIH AASIHA Y A28 24,
T ST ot
9. Those practices that produce some incidental result connected
with the body are secondary.
so| IANYE A4 ATFMPNAT| TCATF FRFAFTH T ATIN 4
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10. Samadhi is the principal direct practice. The activities necessary
for maintaining life that support samadhi should be understood as
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the principal secondary practices.
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11. Through samadhi, the jiva’s constant duty is the cultivation and
service of Krishna, taking shelter of the rasa inherent in the loving
disposition of Braja, because that disposition brings the jiva into
the closest proximity to the ultimate object of attainment.
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12. The highest duty is the deep cultivation of madhura-rasa, the
intimate love of the beloved, in relation to Sri Krishna, who is the
very embodiment of supreme sweetness.
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Among these twelve principles, the first four comprise knowledge
of the fundamental relationships between Bhagavan, the jiva, and
existence. From the fifth to the tenth, the duties of the jiva are de-
fined. The final two indicate the supreme result—the jiva’s ultimate
attainment.
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During the Prajapatya, Manava, and Daiva periods, knowledge of
spiritual relationships was understood only in seed form. There
was merely the understanding that someone worthy of worship ex-
ists and that it is our duty to keep Him satisfied. Only this much
is expressed in the pranava, Gayatri, and similar mantras. At that
time there was some disagreement between the paths of action and
knowledge concerning one’s duty. Sanaka, Sanatana, and a few
others entirely disregarded the path of worldly engagement, while
the Prajapatis, Manu, and devas such as Indra hoped to satisfy Hari
through sacrifices and the advancement of worldly life. Concerning
the ultimate result, only conceptions of heaven and hell had arisen.
(45) The soul’s pure existence, the pursuit of liberation, and, ulti-
mately, supreme love had not yet been understood.

(RTINS ITIT 11T T4 PRo*g ¢ Efozmt afbo 23, o4=E
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Footnote: (45) Manu Samhita 2.86
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In the latter half of the Vaivasvata period, when the Smriti scriptures
and historical works were composed, extensive inquiry into knowl-
edge of the self and the soul’s destination arose. Yet there does not
appear to have been any particular advancement in understanding
the ultimate goal. During the Antyaja and Vratya periods, the philo-
sophical scriptures and Puranas show considerable development in
all three principles: sambandha, spiritual relationships; abhidheya,
the practice to be undertaken; and prayojana, the ultimate attain-
ment. The Srimad Bhagavatam contains a complete discussion of
these three principles and states its conclusions clearly.
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But the Srimad Bhagavatam is like an ocean. For those of inter-
mediate spiritual qualification, it is exceedingly difficult to gather
its jewels and determine which treasures lie in which parts. Con-
sidering this, the most compassionate Ramanujacharya, a disciple
of Shathakopa, first gathered together the essence of Vaishnava
teaching. Some time before him, Shankaracharya had composed his
commentary on the Vedanta-sutra and advanced the cultivation of
knowledge to such an extent that Bhaktidevi, devotion personified,
(46) remained withdrawn and apprehensive for a long time, con-
cealed within the hearts of the devotees.
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We cannot blame Shankaracharya, for there were reasons for his
undertaking that work at that time. Everyone knows that about five
hundred years before Christ, a great soul named Gotama, born into
the Shakya lineage in the city of Kapilavastu, cultivated the path
of knowledge so powerfully that the established worldly religion
of the Aryas, the varnashrama system, began almost to disappear.
The Buddhist religion he propagated became a thorn in the side of
all the ancient traditions of the Aryas.

Footnote: (46) Bhag. 6.11.24-25, and see Bhaktirasamritasindu
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Buddhism gradually spread beyond the Punjab and, under the pa-
tronage of kings of Scythian lineage such as Kanishka, Huvishka, and
Vasudeva, extended into countries north of the Himalayas, includ-
ing Trivarta, Tartary, and China. Through Ashokavardhana’s efforts,
Buddhist teachings also became firmly established in Burma, Cey-
lon, and many other places. Within India, disciples such as Sariputra,
Maudgalyayana, Kashyapa, and Ananda propagated that religion,
which gradually spread everywhere with the support of kings such
as Udayana and Harshavardhana. The places of pilgrimage belong-
ing to the Aryas became predominantly Buddhist. Indeed, almost ev-
ery trace of the brahmanas’ religion began to disappear.

T 92 AFIT TAAT OIS Fi 2377 +4f=, T QB ASY *Ioifacs

I OIS FF 2370 FN*e AAIGH T ([RQNICAT T 2139
AT | TSFITA TEAIFCN Fofqwy 8 VY= FNoe=qerT
FPMerTa grsefreeta Crateifs 2331 S5 3=ia ST S
FACA TZMCF AT I AIO1F AT (9 T | TATICH 3217 ACAF
cottarcatst fea; afqdis STEits N2itwidd ~[@ it S1eid e graceat
FFF Fa4| ABF Srei fauat wrot gifveor i F f2ea 8 R
FATCY TIFICA TS IIF FATSA|

When this upheaval became exceedingly severe, the brahmanas
grew furious and, during the seventh century AD, gradually or-
ganised themselves into groups intent on destroying Buddhism.
At that time, the learned and highly intelligent Sri Shankaracha-
rya emerged as the commander of the brahmanas in Kashi. Con-
sidering his activities, he appears to have been an incarnation of
Parashurama. There was considerable controversy concerning his
birth; therefore, the brahmanas who followed him acknowledged
him as a son of Mahadeva. In fact, his widowed mother was a wom-
an from the Dravida country who was then residing in Varanasi for

the purpose of showing reverence to the sacred tirtha of Kashi.

TARTICE A (T (AE AFF ofe! AFATRIWCT A2y 77; (q0eg A=id
Tovd (IFTo! [ofd Tova =8| F1am, 7, s @ == 37141 fqe fae
FRTSTY TANINT 23T, 32CS fFgNa oF F13| O3 WY (T 98"
WE (AT TS T FAN 7 (F371 aF6! favtq wf3a1q =7 3facs
23(q| [ABIRET a8 (T, ABW *oifw 230 wiFFIror Jtmet (Tx~ I
AT @ SFST (WLl T (THA TA7d FCT| 1T, ME5CH, IABIT,
I, g, feifier @ IrRIsTET 93 JF @ T AT ICHF W2l
Wt AT & AT 23O TIACOF AFIRSITIT TFaTEs Sfte 27|

81



Whatever fault may be attributed to anyone’s birth is of no concern
to those who seek the essence, for a person’s greatness corresponds
to the extent of their Vaishnava devotion. Narada, Vyasa, Jesus, and
Shankara became honoured throughout the world through the mer-
it of their respective activities; there can be no dispute about this.
My mention of Shankara’s origins here should be understood as
serving only to illustrate a particular point. That point is that, from
the seventh century onward, the strength and sharpness of intel-
lect displayed in southern India were not seen to the same degree
elsewhere. From that time, Shankara, Shathakopa, Yamunacharya,
Ramanuja, Vishnuswami, Nimbaditya, Madhvacharya, and many
other great scholars arose like stars in the southern region of India.
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Finding that he could accomplish little with the brahmanas alone,
Shankaracharya established ten orders of sannyasis, including Giri,
Puri, and Bharati. Through their physical strength and powers
of reasoning, he brought the brahmanas devoted to ritual action
under his influence and undertook the destruction of Buddhism.
Wherever he could not bring the Buddhists into his own follow-
ing, he deployed bands of Naga sannyasis and resorted to swords
and other weapons. Finally, by composing his commentary on Ve-
danta, he combined the ritual teachings of the brahmanas with the
knowledge teachings of the Buddhists and brought both groups
into agreement. He then renamed the Buddhist temples and sacred
images and brought them within Vedic religion. Partly from fear
of violence and partly because they saw something of their own
religion preserved, the Buddhists were compelled to submit to the
brahmanas. Those Buddhists who found these measures abhorrent
took their sacred objects associated with Buddha and fled either to
Ceylon or to Burma.
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At that time, Buddhist scholars took the tooth of Buddha avatara
from Sri Purushottama to Ceylon. The three images they left be-
hind, representing Buddha, Dharma, and Sangha, subsequently
became known as Sri Jagannath, Baladeva, and Subhadra. In the
fifth century, a Chinese scholar named Fa-hien visited Purushotta-
ma and wrote with great delight that Buddhism remained uncor-
rupted there and that there was no oppression by the brahmanas.
Later, after the events described above, a second Chinese scholar
named Hiuen Tsang came to Purushottama in the seventh century
and wrote that Buddha’s tooth had been taken to Ceylon and that
the brahmanas had completely corrupted the place of pilgrimage.
Considering these events and accounts, Shankara’s activities ap-
pear astonishing.
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By removing the Buddhist designation, Shankaracharya benefited
India’s worldly affairs to some extent, for the ancient Arya society
had been gradually declining, and that decline was checked. In par-
ticular, by introducing a method of reasoning into Aryan literature,
he changed the direction of Arya thinking towards a far more ra-
tionalist viewpoint. Indeed, the impetus he provided enabled their
minds to examine new subjects.
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In the current of Shankara’s arguments, the flower of devotion
floated unsteadily upon the river of the devotees’ hearts. But
through the power of reasoning supplied by Shankara and the
grace of Bhagavan, Ramanujacharya composed another commen-
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tary on the Shariraka-sutra, or Vedanta-sutra, and restored the
strength of Vaishnava teaching. Within a short time, Vishnuswami,
Nimbaditya, and Madhvacharya also established somewhat dif-
ferent forms of Vaishnava doctrine and composed commentaries
on the Shariraka-sutra according to their respective views. Yet all
followed Shankara. Like Shankaracharya, each composed a com-
mentary on the Gita, the thousand names of Vishnu, and the Upa-
nishads. Thus, the conviction arose among people that establish-
ing a religious school required commentaries on these four works.
From these four Vaishnava teachers, four traditions, including the
Sri Vaishnava tradition, have continued. Of the twelve principles
presented earlier, the first ten were particularly well understood
in all four traditions. At that time, the final two principles were
cultivated to some extent in the three traditions of Madhva, Nim-
baditya, and Vishnuswami.
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In the fifteenth century AD, in the year 1407 of the Shaka era, Sri Sri
Chaitanya Mahaprabhu descended in Nabadwip. Having first lived
as a householder and later accepted sannyasa, Mahaprabhu spread
complete knowledge of the final two principles of Vaishnava reli-
gion. Can there be any doubt that Bengal is a land rarely attained
even by the devas? Who does not know of the incomparable wealth
of spiritual truth that the son of Sachi, supremely worshipful to the
Vaishnavas, distributed to everyone upon descending in that land?
By good fortune, we have been born in that extraordinary country.
The Vaishnavas who arise there even in the distant future will, like
us, consider themselves blessed.
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With the assistance of Nityananda and Advaita, and surround-
ed by Rupa, Sanatana, Jiva, Gopala Bhatta, the two Raghunathas,
Ramananda, Svarupa, Sarvabhauma, and others, Chaitanya Ma-
haprabhu clearly explained sambandha-tattva, the truth of spiri-
tual relationships. In regard to abhidheya-tattva, the practice to be
undertaken, He demonstrated the supreme excellence of kirtana
and thereby reduced the required practices to their essential form.

84



In regard to prayojana-tattva, the ultimate attainment, He revealed
an exceedingly simple means of tasting the rasa of Braja.
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Readers who consider the matter carefully will see that, from the
earliest times until the present, spiritual truth has gradually become
clearer, simpler, and more concise. As the impurities arising from
circumstances of place and time are removed, its beauty shines ever
more brilliantly before us.
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This truth was born upon the kusa-covered land of Brahmavarta on
the bank of the Saraswati. Growing gradually in strength, spiritu-
al truth performed its childhood pastimes upon the snow-covered
land of Badarikashrama. At Naimisharanya on the bank of the Go-
mati, it passed through its boyhood stage. In the Dravida country,
upon the beautiful banks of the flowing Kaveri, the activities of its
youth were displayed. At Nabadwip, on the bank of the Jahnavi,
purifier of the entire world, this supreme dharma reached its fully
mature state.
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Even when the entire history of the world is considered, the highest
development of spiritual truth is seen in Sri Nabadwip. Parabrah-
man is the object of the jivas’” wholehearted love. Unless He is wor-
shipped with loving attachment, He can never become easily at-
tainable by the jiva. Even if one abandons all the affection one feels
for the things of this world and meditates upon Him, He is still not
easily attained. He becomes subject to a particular rasa, a loving
relationship; without rasa, attaining Him and not attaining Him are
practically the same. (47)
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Footnote: (47) “raso vai sah” (Taittiriya Up. 2.7.1)
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That rasa is of five kinds: shanta, peaceful contemplation; dasya,
loving service; sakhya, friendship; vatsalya, parental affection;
and madhura, the love of the beloved. Shanta-rasa is the first rasa
in relation to Brahman. It consists simply of the jiva resting in
Parabrahman after the sufferings of worldly existence have ceased.
In that condition there is no independent personal disposition be-
yond a certain happiness arising from the absence of suffering. At
that stage, no particular relationship between the practitioner and
Parabrahman has been established. Dasya-rasa is the second rasa.
It contains all the wealth of shanta-rasa, but something further is
experienced within it. This is called mamata, the affectionate sense
that Bhagavan is “mine.” The relationship perceived in this rasa
is: “Bhagavan is my Lord, and I am His eternal servant.” However
excellent something in this world may be, without an affectionate
relationship with it, one feels no particular concern for it. Dasya-ra-
sa is therefore many times greater than shanta-rasa.
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Just as dasya is greater than shanta, understand that sakhya is sim-
ilarly greater than dasya. Dasya-rasa contains the thorn of reveren-
tial reserve, whereas the chief ornament of sakhya-rasa is intimate
confidence. Can there be any doubt that, among servants, one who
is also a friend holds the highest place? Sakhya-rasa contains all the
wealth of both shanta and dasya.
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Just as sakhya is greater than dasya, vatsalya is similarly greater
than sakhya; this is easily understood. Among all one’s friends, a
son is more dear and gives greater joy. Within vatsalya-rasa, the
wealth of all four rasas beginning with shanta is found. Although
vatsalya is greater than the other rasas, it appears very slight be-
side madhura-rasa. Between father and son, many matters remain
unshared, whereas between husband and wife such reserve does
not remain. Therefore, when the matter is considered deeply, all
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the preceding rasas can be seen to reach their fullest development
in madhura-rasa.
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When the history of these five rasas is considered, it becomes clear
that shanta-rasa first appeared in India. When the soul could no lon-
ger find satisfaction in material objects through sacrifice and sim-
ilar activities, seekers of spiritual truth such as Sanaka, Sanatana,
Sananda, Sanat-kumara, Narada, and Mahadeva became detached
from the material world, rested in Parabrahman, and experienced
shanta-rasa. Fifteen hundred years later, dasya-rasa appeared in
Hanuman, lord of the vanaras. That dasya-rasa gradually spread
and was beautifully manifested in the great personality Moses in
northwestern Asia. About eight hundred years after Hanuman,
Uddhava and Arjuna became qualified for sakhya-rasa and prop-
agated it throughout the world. Gradually, that rasa spread and
touched the heart of Muhammad, the religious teacher of Arabia.
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Vatsalya-rasa appeared from time to time in India in various forms.
Among these, vatsalya-rasa imbued with divine majesty passed
beyond India and became fully manifest in the great personality
Jesus, the religious teacher of the Jews. Madhura-rasa first shone
brilliantly in Braja-dhama. It is exceedingly difficult for this rasa to
enter the heart of a conditioned jiva, because it rests entirely upon
the jiva’s pure spiritual nature. The moon of Nabadwip, the son of
Sachi, together with His associates, propagated this profound rasa.
Beyond India, however, this rasa has not yet spread elsewhere.
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Not long ago, an English scholar named Newman perceived some-
thing of this rasa and composed a book concerning it. The people of
Europe, America, and other countries have not yet found complete
satisfaction in the sweetness of the vatsalya-rasa propagated by Je-
sus. It may be hoped that, by Bhagavan’s grace, before long they
too will become eager to drink the intoxicating nectar of madhu-
ra-rasa. We can see that a rasa which first appears in India spreads
to the countries of the West only after a considerable time. Some
time must therefore still pass before madhura-rasa is fully prop-
agated throughout the world. Just as the sun first rises over India
and gradually illuminates the Western countries, so the incompara-
ble rays of spiritual truth arise from time to time in India and, after
some time, spread throughout the West.

R A NFF IS TG AT 22T A4 TG (T TF THfS
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The earlier authors of scripture also considered the successive de-
velopments from the first appearance of consciousness of Bhaga-
van down to their own times. Accordingly, they presented different
forms of the Taraka-brahma Nama—the divine Name that carries
the soul beyond worldly bondage—for the different yugas.

STOTYCANT OIS I 1|
The Taraka-brahma Name for Satya-yuga.
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Narayana is the supreme foundation of the Vedas; Narayana is the
supreme foundation of sacred syllables. Narayana is the supreme
foundation of liberation; Narayana is the ultimate destination.
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The purport is that Narayana is the resting place of knowledge,
language, liberation, and the ultimate destination. Narayana is
the name of Parabrahman manifest in divine majesty. The descrip-
tions of Vaikuntha and His associates fully reveal the conception of
Bhagavan as Narayana. At this stage, pure shanta-rasa and some
measure of dasya-rasa appear.

AN FARNTS YFw VA |
FF (F¥T FLCT TCT (IFD AN

O Rama, Narayana, Ananta, Mukunda, Madhusudana; O Krishna,
Keshava, enemy of Kamsa, Hari, Vaikuntha, and Vamana.
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This is the Taraka-brahma Name for Treta-yuga. The names men-
tioned here indicate the various heroic deeds of Narayana in His di-
vine majesty. It is wholly devoted to dasya-rasa, while also giving
some indication of sakhya-rasa.
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O Hari, enemy of Mura, destroyer of Madhu and Kaitabha, Gopa-
la, Govinda, Mukunda, descendant of Shura; O Lord of sacrifice,
Narayana, Krishna, Vishnu, Lord of the universe, protect me, who
am without shelter.
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This is the Taraka-brahma Name for Dvapara-yuga. The names
mentioned here point to Krishna as the shelter of those who have
no shelter. Four rasas—shanta, dasya, sakhya, and vatsalya—are
particularly prominent within it.

TATE A FE FF FF 207 2|
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Hare Krishna Hare Krishna Krishna Krishna Hare Hare

Hare Rama Hare Rama Rama Rama Hare Hare
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This must be regarded as the Nama-mantra most completely cen-
tred upon divine sweetness. There is no prayer within it. Rather,
it awakens all the rasas endowed with mamata, the affectionate
sense that Bhagavan is “mine.” It contains no reference to any hero-
ic deed of Bhagavan or to His position as the giver of liberation. It
expresses only that the soul is drawn by the Supreme Soul through
an indescribable bond of prema. Therefore, for those devoted to the
rasa of divine sweetness, this Name has become the sole mantra.
Its constant cultivation is the sole form of worship. All the spiritual

Footnote: (48) Bhag. 1.4.19-20
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practices of those who seek the essence—worship, vows, study, and
the rest—are subordinate to this Name. There is no consideration
of place, time, or person in relation to it. Nor does it depend upon
instruction from a guru, purashcharana, or other preparatory ob-
servances. (48)
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It is the essential duty of those who seek the essence of religion to
take shelter of this Hari-Nama-mantra, guided by the twelve fun-
damental truths previously explained. Those in foreign lands who
seek the essence of religion, but whose languages and social cir-
cumstances are different, may formulate and adopt in their own
languages some symbolic expression of worship equivalent to this
Name of Hari.

In other words, the practice of worship should be free from compli-
cated scientific analysis, fruitless argumentation, or disputes aris-
ing from reasoning based on positive and negative logical relation-
ships (anvaya-vyatireka), as well as prayers and similar practices.
If prayers are offered, however, there is no objection, provided that
they express the development of divine love (prema).
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Those who seek the essence of religion maintain their bodily exis-
tence without indulgence, remaining inwardly content and mak-
ing Krishna the sole purpose of their lives as they move about the
world. Those endowed with divine vision recognize them as practi-
tioners of samanvaya-yoga, the path of spiritual harmony and rec-
onciliation. But those who lack experience, or whose faith is still
tender and undeveloped, consider them attached to worldly life.
Sometimes they may even conclude that such persons have turned
away from the Lord.

RS T FOPNT TN TRAFIT=F TR FoCE Igies
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Those who seek the essence of dharma can readily recognize their
spiritually accomplished brothers, whether they belong to their
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own country or to foreign lands. Although their clothing, languag-
es, symbols of worship, and customs may all be different, they can
easily recognize and address one another as brothers. All such per-
sons are paramahamsas, souls of the highest spiritual realization,
and the Srimad Bhagavatam, the scripture of the paramahamsas
(Paramahamsya-samhita), is their sacred text. (49)
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I could not conclude this Introduction without examining one fur-
ther matter. Many educated people harbour a misconception that,
because the Vaishnavism of those who seek the essence of religion
places such great emphasis upon divine love (prema), such Vaish-
navas cannot properly fulfil their responsibilities in worldly life.
They argue that the Supreme Lord is not pleased with those who
make no effort to promote the progress and prosperity of the world,
and that excessive cultivation of spiritual life inevitably diminishes
one’s affection for worldly affairs.

This argument is exceedingly weak. For if, by earnestly striving
to conduct ourselves in accordance with what the Supreme Lord
considers truly beneficial, this temporary material world were to
disappear, what harm would there be in that?
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It is true that this material world has been created by the Supreme
Lord for the fulfilment of some far-reaching purpose. But what is
that purpose? No one can say.

Some suppose that souls were first created in human form with-
in this gross material world, and that the Supreme Lord created
this world with the intention that, by performing religious duties
directed towards the progress and improvement of worldly life,
souls would gradually advance to higher states of existence. Oth-
ers maintain that, through the exercise of human intelligence, this

Footnote: (49) Bhag. 1.4.19-20
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material world will eventually become like heaven, transformed
into an abode of absolute happiness. Still others conclude that, af-
ter passing through successive bodily existences, the soul will ulti-
mately attain liberation in the form of nirvana.
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All these conclusions are nothing more than fruitless speculation,
resembling the attempts of blind men to determine the form of an
elephant. Those who seek the essence of religion do not engage in
such futile arguments, for these matters cannot be conclusively set-
tled by human intelligence.

And what need is there to reach such conclusions? If we simply
maintain our bodily existence in whatever way is necessary and re-
main devoted to that Supreme Person, then, by His grace, we shall
effortlessly come to understand everything.
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Those who feel driven by worldly desires are naturally be inclined
to work for the progress and improvement of the material world.
Let them improve the world, and we shall make use of whatever
may be. People will study economics and related subjects and accu-
mulate wealth, while we, by the grace of Krishna, shall derive spir-
itual benefit from the wealth that accumulates. And if, in the course
of maintaining our bodily existence, our own activities happen to
contribute to the improvement of the world, so much the better.
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We are completely indifferent to the material progress or decline
of the world. But we are naturally deeply concerned with the spir-
itual advancement of all the souls who inhabit it. Indeed, we are
constantly striving for the spiritual welfare of our brothers, even
at the cost of sacrificing all the comforts and pleasures we might
seek in our own lives. The principal duty of Vaishnavas is to rescue
their fallen brothers from the deep well of material existence. As
the community of Vaishnavas grows stronger, the worldly society
of narrow-minded people opposed to dharma will corresponding-
ly diminish. This is the natural course of development within the
universe.

May the current of love flowing from within all living beings flow
directly towards that Supreme Lord of infinite greatness. May the
Vaishnava religion, whose very nature is supreme bliss, gradually
flourish and spread from one end of the cosmos to the other. May
the hearts of those who have turned away from God melt in the
presence of the Supreme Truth.

May those whose faith is still tender and undeveloped (koma-
la-sraddha), by the grace of the Lord, through the association of
saints and the influence of the principles of bhakti, advance to the
highest stage of spiritual qualification (uttama-adhikari) and take
shelter of pure divine love (visuddha-priti).

May those great souls who have attained the intermediate stage of
spiritual qualification (madhyama-adhikari) cast aside all doubts,
bring their intellectual investigations to perfect completion, and
become firmly established in the truth of divine love (priti-tattva).

May the entire world resound with the congregational chanting of
the Holy Names of Hari (Hari-sankirtan).

& figs #fws #fws =fas)

Om. Peace, peace, peace. Hari.

MNFwEfITT |

Sri Krishnarpanam astu.

May everything be done for Sri Krishna.
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Chapter One
Vaikuntha-varnanam

Description of Vaikuntha

Verse 1

AFFOG AT F 1T T AN

JCW 9L TWIAML FFCbOATR DA S 1l
akrishna-tattva-nirdeshe kripa yasya prayojanam

vande tam jnanadam krishna-chaitanyam rasa-vigraham. (1)

I bow down before Sri Krishna Chaitanya who graces the soul with
divine knowledge and with the joy of rasa, whose mercy is indis-
pensable for the attainment of the revelation of Sri Krishna-tattva.

@ WA BT NFFRCOOEI FAT TS0 NFFOG {00t
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Without the mercy of Sri Krishna Chaitanya — the embodiment of
rasa and the giver of transcendental knowledge — it is impossible
to explain Sri Krishna-tattva. I offer my obeisances to Him.

Verse 2

STYRCIAVL R T 6D Ffbs|

AT (T TG 67 FHCEO2 2 I
samudra-shoshanam renor yatha na ghatate kachit

tatha me tattva-nirdesho mudhasya ksudra-chetasah. (2)

Just as a particle of dust can never dry up the ocean, I — foolish,
and with an insignificant understanding — am incapable of prop-
erly describing the Absolute Truth.
AFHT P (@Y QTS TYH 1T FRCS 2w, GrEm= fedie
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Just as a small particle of dry dust cannot absorb the ocean, so I —
a foolish soul with limited intelligence — am utterly incapable of
performing the task of explaining transcendental truth.

Verse 3

&% o @ @ ST Te™asi
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kintu me hridaye ko’pi purushah shyamasundarah
smaran samadishat karyam etat tattva-nirupanam. (3)
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Yet within my heart some divine Person — Shyamasundar — has
arisen in my remembrance, commanding me to undertake this
work of explaining the truth about Krishna.
G frer Fugfaqiat sgicnet it oo y; S siia 3w
CESTF TV (7 19 <7 SV T3AT A% OG- FICH
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The conditioned soul, by one’s own limited intelligence, is incapa-
ble of properly describing the Absolute Truth. Yet within my heart
some divine Person, Shyamasundara Himself, in the form of con-
scious revelation, has shown Himself to and engaged me in this
work of discussing the transcendental Supreme Reality. It is only
because of this that I have the courage to undertake this service.

Verse 4
SENCF3 AF: FCwl fHoTA A= aIT13)
forreTifagee qify frortraeriifEcon 8 i

asid ekah parah krishno nitya-lila-parayanah
cic-chakty-avishkrite dhamni nitya-siddha-ganashrite. (4)

There is one Supreme Being, Sri Krishna, eternally absorbed in His
divine pastimes, residing within a transcendental abode manifest
by His chit-shakti, a realm inhabited by eternally perfected beings.
b5 @ Wibs-a7 ASTS PFwbH ATHF I IS ISV N2
SR fovafe 2800 NifNFS oo TIv (gD — wdis
CEIFTEISTS s Tm=ed fo7 sl o Siife 28cs
fbs-et il frorfirg St oizie A= Svwa o2
oI stnfie taged FEoy fAornal-AaET 23t fror
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Sri Krishna Chandra, who transcends both matter and non-matter,
exists eternally — without any beginning. The spiritual abode man-
ifested from His chit-shakti is called Vaikuntha, and it is the eternal
dwelling place of liberated beings who exist beyond material time
and space. From His jiva-shakti, eternal perfected souls arise, atom-
ic particles of consciousness who serve as participants in His divine
pastimes. In that Vaikuntha, which is the shelter of myriads of eter-
nally perfected beings, Sri Krishna remains constantly engaged in
everlasting, divine pastimes.

Verse 5
fofaarracT wafewsittrafios svn
fqcraifice s aste: fagwtazn ¢ i

cid-vilasa-rase magnash cid-ganair anvitah sada
cid-vishesambite bhave prasaktah priya-darshanah. (5)

He is beautiful, and the beloved of all souls who behold Him. He re-
mains immersed in the stream of His nectarean, transcendental pas-
times, always accompanied by conscious, perfect beings strongly at-
tached to Him in spiritual moods arising from their pure consciousness.
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He remains eternally absorbed in the nectar of transcendental spir-
itual pastimes. He is eternally surrounded by perfect conscious be-
ings who are atomic particles of spiritual consciousness — souls at-
tached to Him in different moods arising from distinctive qualities
of their individual awareness, which is ever-beautiful and pleasing
to all others.

Verse 6
Sate orBra=ie e8]
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jivanam nitya-siddhanam svadhina-prema-lalasah
pradadbhyah svatantratvam karyakarya-vicharane. (6)

Unto the eternally perfected souls, who long for freely offered love,
He granted independence in their conscious discernment between
what is proper and improper action.
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There is a spiritual principle that exists in the relationship between
the nitya-siddha jivas—the eternally perfected souls, who are in-
finitesimally small particles of consciousness—and Sri Krishna, the
infinite Whole, the foundation of all conscious existence. That prin-
ciple is called priti, divine love.

Since priti is naturally present in the soul, it is accepted as an in-
trinsic feature of the soul’s existence. However, love cannot exist
without freedom; if the soul had no independence, it could not at-
tain any higher forms of spiritual relationship and the experience
of rasa. For this reason, Sri Krishna grants the tiny souls a degree
of freedom, giving them the capacity to consider what is right and
wrong, and choose how they will act. (6)

Verse 7
TR Y OAIMICT T IBABTY INTAN
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yesham tu bhagavad-dasye ruchir asid baliyasi
svadhina-jiva-sampannas te dasa nitya-dhamani. (7)

Amongst all the independent souls, those whose attraction toward
submission to the Supreme Lord is especially strong manifest in a
role of eternal service within the transcendental abode.
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Among those souls endowed with independence, those in whom
a strong attraction to serving the Supreme Lord shines forth are
engaged in eternal service within the nitya-dhama, the eternal spir-
itual abode. (7)

Verse 8

Fxpfrolfor ace AT
TYHTC RS TB1CT FHwsTe it v
aishvarya-garvita eke narayana-parayanah
madhurya-mohitash canye krishna-dasah su-nirmalah. (8)

Some, filled with awareness of divine majesty, are devoted to
Narayana (Vishnu, with four arms), while others, enchanted by the
mood of divine sweetness, are utterly pure servants of Krishna.
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Among them, those whose consciousness is predominated by
awareness of the awesome majesty of the Lord perceive Him as a
worshipable spiritual reality — Narayana. Others, enchanted by a
mood of sweetness, perceive that same worshipable Deity as Krish-
na.

Verse 9
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santramad dasya-bodhe hi pritistatra prema-rupini
na tatra pranayah kashchid vishrambhe rahite sati. (9)

Where devotion is governed by awe and by the awareness of one-
self as a servant of God, affection develops into one type of love;
however, because intimate confidence is absent in one’s self-aware-
ness there is no pranaya, no feeling of deep, familiar love.
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Because those devoted to divine majesty possess natural reverence
arising from awareness of the Lord’s greatness, their affection de-
velops into purely divine love. Yet because intimate familiarity and
complete confidence are absent in them, pranaya — deeply inti-
mate love — does not arise.

Verse 10
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madhurya-bhava-sampatto vishrambho balavan sada
maha-bhava-avadhi priterv bhaktanam hridaye dhrubam. (10)

Where the mood of sweetness is present, intimate confidence be-
comes exceedingly strong; subsequently, within the hearts of thsee
devotees love rises steadily to the highest limit, mahabhava.
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Among those endowed with the mood of divine sweetness, intimate
confidence becomes exceedingly powerful. Therefore within their
hearts the principle of priti rises to the condition of mahabhava.

Verse 11
Gy fororfrasr I Crowaiam|
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jivasya nitya-siddhasya sarvam etad anamayam
vikarash chid-agatah shashvat kadapi no jadanvitah. (11)

All these feelings belong to the eternally perfected souls, who are
entirely free from any material defect. These transformations arise
within their consciousness and are never, at any time, connected
with matter.
(TR (T ICAA (T AT 8 AT (ONSI SO HAATFO HIFI
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Some people argue that, apart from acknowledging the difference
between the individual self and the Supreme Self, all discussions
of pranaya, mahabhava, and other transcendental sentiments are
mere fabrications. They contend that material emotions have been
falsely imagined to be spiritual states of consciousness. In re-
sponse, it is stated that the transformations of love found within
eternally perfected souls are not figments produced in the minds
of sentimentalists whose thinking is tainted by material ignorance.
Rather, the divine sentiments of pranaya and mahabhava should be
understood as spiritual manifestations of Lord Krishna’s energies,
intended to facilitate His eternal blissful pastimes.

Verse 12

g s wHibwify faet s aste
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vaikunthe shuddha-cid-dhamni vilasa nirvikarakah

ananda-nitya-tarangas te sada dosha-vivarjitah. (12)
Within Vaikuntha, the pure spiritual abode, all divine pastimes are
free from any kind of material transformation. They are eternal
waves moving in the ocean of bliss, forever untouched by any kind
of defect.
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All the divine pastimes existing within Vaikuntha, the pure spiritu-
al abode, are eternal waves arising in the ocean of bliss and are free
from defects. Therefore the term “material transformations” cannot
be applied to them.

Verse 13
T LT[ QT TN RS 2
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ye aishvarya-para jivah narayanam vadanti hi
madhurya-rasa-sampannah krishnam eva bhajanti tam. (13)

Souls overawed by divine majesty speak of Him as Narayana, while
those absorbed in the rasa of divine sweetness worship that same
Reality as Krishna alone.
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In reality there is no difference between Krishna and Narayana.
To those whose vision is predominated by divine majesty, He ap-
pears as Narayana; while to those whose vision is enchanted by
sweetness, He reveals Himself as Krishna. The distinction lies not
in Divinity itself, but in the disposition of the devotee of the Lord.

Verse 14
BICOIHTTCET Rt ©IfS TH-*o3)
QA2 T AF: Fel fRAPTIHMBHAT 38 1l

rasa-bheda-vashad eko dvidha bhati svarupatah
advayah sa parah krishno vilasananda-chandrama. (14)

That one Supreme Krishna, the non-dual moon of transcendental bliss-
ful pastimes, appears in two forms according to differences of rasa.
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Sri Krishna, the Supreme Truth, is the non-dual Supreme Reality.
Yet because of distinctions in rasa, He appears in two forms. He is
the full moon of transcendental blissful pastimes.

Verse 15

HCIATAIACO=b cqewix fafsgotl

i sjLsorat 7 s frorasfan se n

adheyadhara-bhedash ca deha-dehi vibhinnata
dharma-dharmi prithag-bhava na santi nitya-vastuni. (15)
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Within the eternal spiritual reality of Bhagavan Sri Krishna, there
is no distinction between body and indwelling self, container and
contained, or attribute and possessor of attributes.
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Within the eternal Spiritual Reality there is no distinction between
that which is supported and its support, between body and in-
dwelling self, or between attribute and possessor of attribute. Dis-
tinctions are perceived only because conditioned souls identify or
envision material bodies. Within material existence bodily distinc-
tions naturally appear in the jiva’s material awareness.

Verse 16
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vishesha eva dharmasau yato bhedah pravartate
tad-bheda-vashatah pritist taranga-rupini sada. (16)

The reality called vishesha (variegatedness) is the basis from which

distinction arises. Through variegatedness, countless distinct dis-

plays of priti are made manifest in innumerable wave-like forms.
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The Vaisheshika philosophers teach that the characteristic by which
one class of thing is distinguished from another is called vishesha,
or variegatedness. They perceived this principle of variegatedness
within the material world, but they did not investigate the varie-
gatedness that exists within the realm of consciousness. Nor does
the literature of the monist philosophers provide a comprehensive
examination of spiritual variegatedness. For this reason, philoso-
phers of the path of knowledge often identify liberation with the
denial of variegatedness as a reality, insisting instead that complete
absorption in the oneness of Brahman constitutes true wisdom.

According to the Vaishnava, or Satvata, tradition, however, this
principle of vishesha, or variegatedness, exists not only within mat-
ter but also eternally within purely spiritual consciousness itself. It
is because of this eternal variegatedness that the individual soul
remains distinct from the Supreme Soul, that individual souls re-
main distinct from one another, and that both remain distinct from
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the material world. From this principle of variegatedness arise the
countless wave-like manifestations of priti, giving rise to an end-
less variety of moods and expressions of loving relationship.(16)

Verse 17
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prapancha-malato’smakam buddhi-dushtasti kevalam
vishesho nirmalas tasman na cheha bhasate’dhuna. (17)

Because our intelligence is corrupted by contamination that arises
from material existence, this pure spiritual principle of vishesha
does not reveal itself clearly to us at present.
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Our intelligence is contaminated because of our entanglement in
material existence, we are presently unable to properly perceive the
pure spiritual principle of spiritual variegatedness. (17)

Verse 18
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bhagavad-jivayos tatra sambandho vidyate'malah
sa tu panca-vidhah prokto yathatra samsritau svatah. (18)

There is a perfectly pure relationship between the Supreme Lord
and individual souls. That relationship is of five kinds, just as
worldly relationships within conditioned existence are naturally of
five kinds.
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Through that spiritual principle of vishesha, not only are individ-
ual identities established as eternally distinct beings, but a pure
relationship between individuals is also established. Just as con-
ditioned souls in worldly existence experience five kinds of rela-
tionships, similarly, Krishna and the individual souls are related
through five distinct kinds of relationship.

Verse 19
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shanta-bhavas tatha dasyam sakhyam vatsalyam eva ca
kanta-bhava iti jneyah sambandhah krishna-jivayoh. (19)

The relationships between Krishna and individual souls are of five
categories: shanta, dasya, sakhya, vatsalya, and kanta-bhava.
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These five relationships are called shanta, dasya, sakhya, vatsalya,
and madhura or kanta-bhava.

Verse 20
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bhavakara-gata pritih sambandhe vartate'mala
ashta-rupa kriya-sara jivanam adhikaratah. (20)

Priti, manifesting through various emotional states according to spe-
cific relationships, appears in eight principal expressions, correspond-
ing to the differing qualifications and moods of individual souls.
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Priti manifests as eight kinds of bhava in pure souls wholly dedi-
cated to the Supreme Lord, taking different forms according to the
qualification of each soul. These states are outward expressions of
divine love. They are: tears, trembling, horripilation, perspiration,
change of bodily colour, stunned stillness, faltering of the voice,
and loss of outward consciousness. Within the pure soul, these
manifestations of love appear in an entirely spiritual form. In con-
ditioned souls, however, the phenomena designated by these same
names are merely distorted material reflections arising from mun-
dane sattva-guna.(20)

Verse 21
A1cs § afom At st fecatgsifadifaa
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shante tu ratirupa sa citrollasa-vidhayini
ratih prema dvidha dasye mamata-bhava-sangata. (21)
Within shanta-rasa, that priti exists in the form of rati, producing
wondrous spiritual delight. In dasya-rasa, accompanied by mamata
or possessive affection, priti manifests in two forms: rati and prema.
MSACT TS AT WTF T a2 AT S-S
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Within shanta-rasa, priti exists in the form of rati and produces won-
drous peaceful delight. When dasya-rasa arises, priti accompanied
by possessive affection manifests in two conditions: rati and prema.
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Verse 22
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sakhye ratis tatha prema pranayo’pi vicharyate
vishvaso balavan tatra na bhayam vartate kachit. (22)

Within sakhya-rasa there is rati, prema, and pranaya also. In
sakhya-rasa intimate confidence becomes exceedingly strong, and
no fear whatsoever remains.
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Within sakhya-rasa, priti develops into rati, prema, and pranaya.
Intimate confidence becomes exceedingly powerful, and all fear
disappears. Through that confidence, affectionate possessiveness
becomes intense.

Verse 23
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vatsalye sneha-paryasta pritih bhramari sati

kanta-bhave ca tat sarvam nilatam vartate kila

mana-raganuragaish ca mahabhavair visheshatah. (23)
Within vatsalya-rasa, priti develops into sneha, deeply affectionate
tenderness. And within kanta-bhava all these forms of priti exist in
the fullest intensity, especially through mana, raga, anuraga, and ma-
habhava.
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Within vatsalya-rasa, priti develops into sneha, parental tender-
ness. And within kanta-bhava or madhura-rasa, all the previously
described conditions of priti exist in their most full perfection, es-
pecially through the heightened states known as mana, raga, anu-
raga, and mahabhava.

Verse 24
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vaikunthe bhagavan shyamah grihasthah kula-palakah
yathatra lakshyate bhavah sva-ganaih pariveshtitah. (24)

Within Vaikuntha, the dark-complexioned Supreme Lord is the
protector of His eternal household. He is surrounded by all of His
associates, just as in family life in this world.
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Just as householders in this world are constantly surrounded by
family members and dependents, similarly within Vaikuntha the
dark-bodied Supreme Lord eternally exists as the protector of His
divine household, surrounded by His eternal associates.

Verse 25
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shantah dasah sakhash chaiva pitaro yoshitas tatha
sarve te bhakta-janah sevyah krishnah priyah satam. (25)

Souls situated in shanta, dasya, sakhya, vatsalya, and madhura
rasa are all devotees of the Lord. And Krishna, the beloved of all of
them, is the shelter of these saintly souls.
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All associates situated within shanta, dasya, sakhya, vatsalya, and mad-
hura relationships are servants of the Supreme Lord. And Sri Krishna
is the worshipable object and beloved Lord of all these saintly souls.

Verse 26
STieer s STy fastasigot =w
@ STCE ANATST CRAFCHFATSAN 20 11

sarvajnya dhriti samarthya vichara-patuta kshama
gunah sarve samaprapta vaikunthe’dvaya-vastuni. (26)

In Vaikuntha, which is the non-dual and wholly spiritual Tran-
scendental Reality, all qualities of Vaikuntha such as omniscience,
steadiness, capability, discernment, skillfulness, and forgiveness
exist in perfect harmony and completeness.
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Within Vaikuntha, the spiritual body of God—that is, the non-du-
al Ultimate Reality—all qualities such as omniscience, steadiness,
capability, discrimination, wisdom, and forgiveness exist in perfect
harmony, forming a unified whole. In the material world, however,
because divine priti is not self-evident, these qualities appear frag-
mented and separate from one another.
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Verse 27
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tatra bahya lata tatra kalindi viraja nadi
bhumis tatra vichitra sa bhumis tatra vihita. (27)

Transcendental groves of trees and creepers are forever blooming
with flowers in the Supreme Lord’s abode; there, the flowing wa-
ters of the Kalindi and Viraja rivers create exhilarating ripples of
joy. That spiritual land extends wondrously beyond the boundaries
of limited material thought.
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Within that transcendental abode there is the Viraja River on the
outer boundary and the spiritual Kalindi River within the inner do-
main. The Lord’s abode is an indescribable spiritual land extending
far beyond any aspect of mundane thinking.

Verse 28
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lata kunja-griha-dvara-prasada-toranani cha
sarvani cid-vishishtani vaikunthe dosha-varjite. (28)

The creepers, forest, secret bowers, gateways, palaces, arches, and
other things within the sacred dham (abode of God) are faultless
Vaikuntha. They are all formed of pure spiritual consciousness.
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Within faultless Vaikuntha, the creepers, bowers, houses, gateways,
palaces, arches, and all other objects are each a conscious spiritual
being, an eternally existent reality.
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All the creepers, groves, houses, gateways, palaces, and arrange-
ments for enjoyment within that realm are pure spiritual conscious-
ness and entirely free from any defect. The material conditions of
space and time can never contaminate those realities.
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Some critical thinkers argue that those who describe Vaikuntha in
this manner merely superimpose material imagination upon the
spiritual reality of formless Brahman, becoming deluded by their
own imaginings and attempting to justify their wishful thinking
through sophisticated reasoning. According to these skeptical
thinkers, all descriptions of Vaikuntha and the Lord’s transcenden-
tal pastimes are nothing more than products of human imagina-
tion. But the skeptics” conclusions arise solely from their inability
to appreciate the transcendental reality of Vaikuntha.
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Those who have not deeply contemplated Krishna, the joyful ul-
timate spiritual reality, are naturally inclined to dwell upon these
and similar arguments. Until seekers situated on the intermediate
platform attain direct realization of the truth, they will remain trou-
bled by doubts, their minds wavering between material conscious-
ness and transcendental understanding.
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In truth, all varieties perceived within the material world are merely
reflections of realities existing in the spiritual world. The difference
between the spiritual and material realms is this: within the spiritu-
al world, everything is full of bliss and free from defects, whereas
in the material world, everything is temporary, marked by mixed
experiences of happiness and suffering, and constantly diminishing
under the limiting influence of time and the emptiness of space.

Verse 29

forefefafite: sz atqFes sAroaw

Afooio: A+t AT eromAT=IETO 25 11

cic-chakti-nirmitam sarvam yad vaikunthe sanatanam

pratibhatam prapance’smin jada-rupam alanvitam. (29)
Everything eternally existing in Vaikuntha is composed of spiritual
consciousness, whereas the things perceived within this material
world are mere manifestations of gross, perishable matter.
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Everything existing within Vaikuntha is eternal and fashioned from
spiritual potency. Yet within this material world those realities ap-
pear only as distorted reflections covered by material impurity.
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Descriptions of the spiritual world should never be considered im-
itations of matter. Rather, the material world is a reflection of the
higher reality Vaikuntha.

Verse 30
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sattve’pi visheshasya sarvam tan nitya-dhamani
akhanda-sac-cid-ananda-svarupam prakriteh param. (30)

Although spiritual distinctions exist within that eternal abode,
everything there is always one indivisible body of existence, con-
sciousness, and bliss, completely transcendental to material nature.
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Distinctions and varieties exist in the abode of Krishna through
the principle of vishesha; nevertheless, the entirety of Vaikuntha is
always one indivisible eternal existence, consciousness, and bliss.
This is because that Reality is a spiritual unity situated beyond ma-
terial nature. Within the material world, objects appear fragmented
through the influence of space, time, and transformation; but with-
in the Transcendent Reality there is no fragmentation.

Verse 31
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nitya-jivanam siddha-sanghanam nitya-siddhimatam api
etan nitya-sukham shashvat krishna-sevaya niyojitam. (31)

In the happiness of the eternally liberated souls and perfected asso-
ciates of Krishna, they are forever busy with their service.
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Among all perfected and perfection-attaining spiritual entities,
eternal service to Sri Krishna alone produces their happiness.
Verse 32
JIFIAR SO & (T ATTO|
e Rt wiR=seT Baramsin vz

vakyanam jada-janyatvan na shakta me sarasvati
varnane vimalananda-vilasasya cid-atmanah. (32)
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Because ordinary language arises from physical bodies, my words
are incapable of perfectly describing the transcendental pastimes of
the Supreme Being.
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My power of speech is incapable of properly describing the blissful
pastimes of the spiritual Reality. All my words and expressions ,
all of my attempts to describe these matters, arise originally from
within the material world.

Verse 33
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tathapi sara-grhu buddhya samadhim avalambya vai
varnita bhagavad-varta maya bodhya samadhina. (33)

Nevertheless, taking shelter in samadhi (spiritual absorption) and
grasping the essential meaning of the Revealed Truth, I am dis-
cussing these topics concerning Sri Krishna the Supreme Lord. The
truth about Krishna can be understood through samadhi.
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Although I am unable to express these matters clearly through or-
dinary language, nevertheless, taking shelter of essential spiritual
understanding and relying upon samadhi, I have described these
topics concerning the Supreme Lord as far as possible. If the reader
reads these teachings merely examining superficial verbal mean-
ings, the subject of this book will never be understood. Therefore
it is requested that readers attempt to realize these truths through
deep absorption in Krishna.
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Spiritual truths are often understood gradually. Just as a teacher
might first point to a bright star in order to help a student eventu-
ally see the much fainter star Arundhati beside it, we must often
begin with simple and visible examples before grasping subtle spir-
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itual realities. Pure logic and argument have their place, but they
cannot by themselves reach the deepest spiritual truths, because
the highest spiritual truth lies beyond the scope of calculative rea-
soning. To understand the ultimate reality fully, another kind of
knowledge is required. That deeper understanding comes through
direct spiritual perception—an inner insight that awakens when
the soul becomes peaceful, concentrated, and spiritually receptive.
It is by relying upon that inner vision that I have described these
matters. Readers should likewise approach the subject of Krishna
not merely through debate and intellectual analysis, but through
sincere reflection and spiritual insight, so that the meaning of what
is being discussed may become personally realized.

Verse 34
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yasyeha vartate pritih krishne vraja-vilasini
tasyaivatma-samadhau tu vaikuntho lakshyate svatah. (34)

One whose heart possesses loving affection for Sri Krishna, the
Lord and Enjoyer of Braja pastimes, naturally beholds Vaikuntha
within themselves in the spiritual state of samadhi.
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For those whose hearts delight in beholding the vision of Krish-
na in Braja within themselves, Vaikuntha has naturally awakened
within, in the spiritual state of samadhi. Those possessing only
tender faith or intermediate realization are generally unable to at-
tain this direct perception, because these truths cannot be grasped
through ordinary reasoning. Nor can this realization be attained
through sober intellectual analysis. Those of tender faith depend
solely upon scriptural authority, while speculative philosophers re-
main confined within the limits of logic.
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Thus ends the First Chapter of Sri Krishna-samhita entitled “De-
scription of Vaikuntha.”

110



MFw-efzet
froIaTEe — SorargfEaefay

Chapter Two
Bhagavat-shakti-varnanam

The Description of the Lord’s Divine Energies

Verse 1
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atraiva tattva-vijnanam jnatavyam satatam budhaih
shakti-shaktimator bhedo nasty eva paramatmani. (1)

The wise should understand this: within the Supreme Reality there
is no difference between the Divine Potency (shakti) and its Posses-
sor (shaktiman). (1)
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In this chapter we shall examine the nature of Vaikuntha from the
standpoint of philosophical understanding. The first principle to
be established is that there is no ontological distinction between
shakti (the Divine Potency) and shaktiman (its Possessor). If the
Supreme Brahman were conceived as devoid of potency, no coher-
ent understanding of the Absolute could be established. For this
reason, those who seek the essential truth must accept the doctrine
of the Divine Potencies.

The shakti of Brahman is never a reality separate from Brahman
Himself. Although no example drawn from the material world can
perfectly illustrate a transcendental truth, certain analogies may
still be helpful. Just as fire can never exist apart from its power to
burn, so Brahman can never exist apart from His Divine Potency.
The two are never found existing independently of one another. (1)

Verse 2
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tathapi shruyate’smabhih para shaktih paratmanah
acintya-bhava-sampanna shaktimantam prakashayet. (2)
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Nevertheless, we hear that the Supreme Self possesses a transcen-
dental Divine Potency, endowed with inconceivable attributes,
which reveals the Lord, the Person possessing that Potency. (2)
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The Supreme Lord’s para-shakti (transcendental Divine Potency),
whose nature can be perceived only by those established in sa-
madhi and who is endowed with inconceivable attributes, reveals
the Supreme Brahman, the Possessor of that Potency.

If the burning power of fire could somehow be separated from the
fire itself, then, deprived of that power, the existence of fire could no
longer be manifest. In the same way, if the Divine Potency of Brah-
man were dormant, Brahman Himself would remain unmanifest.

Although shakti and shaktiman are ontologically non-different, the
Potency performs the function of revealing the Possessor. Thus, the
Supreme is never known apart from His own eternal shakti. (2)

Verse 3
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sa shaktih sandhini bhutva satta-jatam vitanyate
pitha-satta-svarupa sa vaikuntha-rupini sati. (3)

That Divine Potency, assuming the form of Sandhini, unfolds every
category of existence. As the essential reality of the Lord’s spiritual
abode (pitha-satta), she manifests herself as Vaikuntha. (3)
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The Supreme Brahman’s para-shakti is perceived in three distinct
modes: Sandhini, Samvit, and Hladini. The Supreme’s primary mani-
festation is Sat-Chit-Ananda, in which Sat corresponds to Sandhini, Cit
to Samvit, and Ananda to Hladini. It should never be imagined that
the Supreme Brahman first existed and only later became Sat-Chit-
Ananda by manifesting His own Potency. Such a temporal sequence
must never be imposed upon the Absolute. Rather, His Sat-Chit-Anan-
da nature is beginningless, eternal, and without end. This is how those
who seek the essence should understand Him. From Sandhini arises



every category of spiritual existence. The reality of the spiritual abode
(pitha-satta), the existence of divine names (abhidha-satta), divine
forms (rupa-satta), eternal associates (sangini-satta), relationships
(sambandha-satta), supports (adhara-satta), and every other mode of
spiritual existence all arise from Sandhini. (3)

Verse 4
FHEMIATITSYT STl HTST FCAIAN|
AT AFASTST STEeTat g SRt 811

krishnady-akhyabhidha satta rupa-satta-kalevaram
radhadya sangini-satta sarva-satta tu sandhini. (4)

The existence of the names beginning with Krishna is abhidha-sat-
ta; the existence of His transcendental body is rupa-satta; the ex-
istence of Radha and His other eternal associates is sangini-satta.
Indeed, all categories of existence arise from Sandhini. (4)
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Within the realm of the chit-prabhava (the spiritual manifestation)
of the Supreme Potency, Sandhini appears as the reality of Bhaga-
van’s eternal abode, known as Vaikuntha.

From her abhidha-satta arises the eternal existence of the Lord’s
names, beginning with the name Krishna. From her rupa-satta aris-
es His eternal transcendental form. From the combined influence
of rupa-satta and sangini-satta are manifested Sri Radha and His
other eternal beloved associates.

Thus, every aspect of the Lord’s spiritual existence—His abode, His
names, His form, and His eternal companions—is established by
the Sandhini-shakti. (4)

Verse 5
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sandhini-shakti-sambhutah sambandhah vividha matah
sarvadhara-svarupeyam sarvakara sad-amshaka. (5)

The various spiritual relationships are understood to arise from the
Sandhini-shakti. She is the essential support of all things, and every
spiritual form is one of her manifestations. (5)
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From the Sandhini-shakti arise all varieties of eternal spiritual re-
lationship. She is the underlying support of everything that exists

in the spiritual realm, and every spiritual form is one of her mani-
festations.

113



Nothing in Vaikuntha exists independently of Sandhini. She is the
sustaining principle that upholds the entire spiritual reality, and all
its forms rest upon her as their eternal foundation. (5)

Verse 6
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samvid-bhuta para shaktir jnana-vijnana-rupini
sandhini-nirmite sattve bhava-samyojini sati. (6)

The Supreme Potency, in the form of Samvit, is the embodiment
of knowledge and realised knowledge. Within the existence es-
tablished by Sandhini, she unites all spiritual sentiments (bhavas)
with that existence. (6)
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The Supreme Potency, when manifest as Samvit, is the embodi-
ment of both jnana (knowledge) and vijnana (realised knowledge).
Through her, all the various bhavas are revealed within the spiritu-
al existence established by Sandhini.

Sandhini provides the eternal reality in which spiritual existence rests,
but it is Samvit that discloses its meaning and fills it with conscious
experience. By her influence, the spiritual abode, the Lord’s form, His
names, and His eternal associates become objects of living spiritual
awareness, each endowed with their respective bhavas. (6)

Verse 7
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bhavabhave ca sattayam na kincid api lakshyate
tasmat tu sarva-bhavanam samvid eva prakashini. (7)

Without bhava, existence cannot be perceived in any way. Therefore,
it is Samvit alone that reveals all spiritual sentiments (bhavas). (7)
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If bhava were absent, the very existence of spiritual reality could
not be perceived. It is therefore through Samvit that every spiritual
truth is revealed.

Within the realm of the cit-prabhava (the spiritual manifestation),
it is Samvit that brings forth all the eternal bhavas of Vaikuntha.
She not only illuminates spiritual existence, but also reveals its dis-
tinctive moods, relationships, and meanings. Without her, spiritual
reality would remain unmanifest to consciousness, even though it
eternally exists through Sandhini. (7)
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Verse 8
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sandhini-krita-sattvesu sambandha-bhava-yojika

samvid-rupa maha-devi karyakarya-vidhayini. (8)
In the realities established by Sandhini, the great goddess Samvit
joins the various relationships and spiritual sentiments. She deter-
mines what is proper and improper. (8)
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The goddess Samvit, who determines what is proper and improp-
er, establishes all the eternal relationships and spiritual sentiments
within Vaikuntha. The various devotional dispositions—shanta,
dasya, priti (or sakhya), and the other transcendental rasas—togeth-
er with all the sattvika-bhavas that nourish and accompany those
rasas, are arranged and harmonized by Samvit. She orders the entire
inner life of the spiritual world, assigning to every relationship its
proper nature and function. (8)

Verse 9
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visheshabhavatah samvid brahma-jnanam prakashayet
vishesha-samyuta sa tu bhagavad-bhakti-dayini. (9)

When devoid of distinction (vishesha), Samvit reveals knowledge
of Brahman. When endowed with distinction, however, she be-
stows devotion to Bhagavan. (9)
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When Samvit-devi does not rest upon distinguishing characteristics
(vishesha-dharma), she gives rise to the conception of the undif-
ferentiated Brahman. At that time, the samvit within the jiva takes
shelter of knowledge of Brahman. When Samvit-devi is established
in those distinguishing characteristics, she reveals the reality of
Bhagavan. Then the samvit inherent within the jiva receives that
revelation, and consciousness of Bhagavan becomes fully estab-
lished within it. (9)

Verse 10
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hladini nama-samprapta saiva shaktih parakhyika
maha-bhavadhishu sthitva paramananda-dayini. (10)

That same Supreme Potency, when known as Hladini, abides in ma-
ha-bhava and the other transcendental ecstatic states, bestowing
supreme bliss. (10)
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When the Supreme Potency within the spiritual realm assumes the
condition of Hladini, she gives rise to the entire variety of raga,
culminating in maha-bhava. In this way, she becomes the bestower
of supreme bliss. (10)

Verse 11
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sarvordhva-bhava-sampanna krishnardha-rupa-dharini
radhika sattva-rupena krishnanandamayi kila. (11)

Endowed with the highest of all bhavas, assuming the form of
Krishna’s other half, Radhika, in her essential nature, is wholly per-
vaded by Krishna’s bliss. (11)
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That same Hladini, being endowed with the highest of all bhavas,
is the shakti of the Shaktiman, Sri Krishna Himself, assuming the
form of His other half. As Sri Radhika, she manifests the incon-
ceivable reality of Krishna’s own bliss. This is an ineffable truth,
beyond the full reach of ordinary expression. (11)

Verse 12
TRISITTHCAAL T4 FHRIQCATTAN
AT NGt St A= Isreifasts i s2

maha-bhava-svarupeyam radha krishna-vinodini
sakhya ashta-vidha bhava hladinya rasa-poshikah. (12)

Sri Radha is the very embodiment of maha-bhava and the delight of
Sri Krishna. The eight kinds of sakhis are manifestations of Hladini
who nourish the rasa. (12)
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Sri Radha, who delights Sri Krishna, is the perfect embodiment of
maha-bhava. The Hladini-shakti further manifests itself in eight
varieties of bhava, each of which nourishes the rasa. These are Sri
Radhika’s sakhis. (12)
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Verse 13
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tat-tad-bhava-gata jiva nityananda-parayanah
sarvada jiva-sattayam bhavanam vimala sthitih. (13)

The jivas who are established in those respective bhavas are devot-
ed to eternal bliss. Within the existence of the jiva, those bhavas
remain forever in their pure condition. (13)
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When this potency becomes active within the jiva, and through
sadhana, the association of sadhus, or Sri Krishna’s mercy it is ex-
perienced within the heart, even to a small degree, the jiva becomes
established in the corresponding bhava and turns wholly toward
eternal bliss. Then those pure bhavas become eternally established
within the jiva’s own spiritual existence. (13)

Verse 14
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hladini sandhini samvid eka krishne paratpare
yasya svamsha-vilaseshu nitya sa tritayatmika. (14)
Hladini, Sandhini, and Samvit are one energy in Sri Krishna, the
Supreme Transcendent Being. Yet, in His eternal personal expan-
sions (svamsha-vilasa), that one Potency exists in a threefold form.
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In Sri Krishna, the Supreme Transcendental Realith, Sandhini, Sam-
vit, and Hladini exist as one indivisible Potency. In Him, existence
(satta), knowledge (jnana), and raga are perfectly unified.

Yet, in His eternal pastimes, manifested through His personal ex-
pansions (svamsha-vilasa), that one Potency eternally appears in
her threefold form as Sandhini, Samvit, and Hladini. (14)

Verse 15
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etat sarvam svatah krishne nirgune’pi kiladbhutam
cic-chakti-rati-sambhutam cid-vibhuti-svarupatah. (15)
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All this exists inherently in Sri Krishna, who is beyond the material
gunas, and indeed He is most wonderful. All this arises from the
love (rati) of the chit-shakti and constitutes the nature of the spiri-
tual manifestation (cid-vibhuti). (15)
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Thus concludes the discussion of the Sandhini, Samvit, and Hladini as-
pects of the Supreme Potency as manifested within the spiritual realm.
All these distinctive attributes have their eternal resting place in Sri
Krishna. They arise from the rati of His chit-shakti and are revealed as
His chid-vibhuti, the spiritual manifestation of His divine existence.
(15)

Verse 16
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jiva-shakti-samudbhuto vilaso'nyah prakirtitah
jivasya bhinna-tattvatvad vibhinnamsho nigadyate. (16)

Another manifestation is said to arise from the jiva-shakti. Because
the jiva is a distinct ontological reality, it is described as the Lord’s
separated part (vibhinnamsha). (16)
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Having concluded the discussion of the Sandhini, Samvit, and Hla-
dini aspects of the Supreme Potency as manifested within the spir-
itual realm, we shall now explain these same three aspects as they
appear within the jiva-shakti.

By the Lord’s own will, the inconceivable Supreme Potency brings
forth the jivas as conscious particles (cit-kana). Endowed with in-
dividual independence, each jiva exists as a distinct ontological
reality (bhinna-tattva). For this reason, the Lord’s manifestation
through the jiva-shakti is distinguished from His manifestation
through the chit-shakti, or cid-vilasa. (16)

Verse 17
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paramanu-sama jivah krishnarka-kara-vartinah
tat teshu krishna-dharmanam sad-bhavo vartate svatah. (17)
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The jivas are atomic in nature, existing like the rays of the sun of
Sri Krishna. Therefore, the qualities of Sri Krishna are inherently
present within them. (17)
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Sri Krishna is like the conscious sun, and the jivas are perceived as
atomic particles, like the rays of that incomparable sun. Therefore,
the qualities of Sri Krishna are naturally present within every jiva.

Verse 18
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samudrasya yatha binduh prithivya renavo yatha
tatha bhagavato jive gunanam vartamanata. (18)

As a drop belongs to the ocean, and as particles of dust belong to the
earth, so the qualities of Bhagavan are present within the jiva. (18)
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The qualities of Bhagavan are here compared with the ocean and the
earth. By this comparison it should be understood that the qualities
present within the jiva exist only in an extremely minute measure,
just as a drop belongs to the ocean and a particle of dust to the earth.

Verse 19
AR SAFHR TS Fee <ot won
ST FPFHCAT &I TRl 1 sol

hladini sandhini samvit krishne purnatama mata
jive tv anu-svarupena drashtavya sukshma-buddhibhih. (19)

Hladini, Sandhini, and Samvit are understood (by the wise) to exist
in their fullest perfection in Sri Krishna. Within the jiva, however,
they should be perceived in an atomic form by those of subtle un-
derstanding. (19)

z=Ifwe, stfERet @ sAfys AgcE =f—‘:n‘ &g Scae Szt wgmet
WWlWﬂﬂ Forstt a8T1E STl FCATI 551

Hladini, Sandhini, and Samvit are present in their fullest perfection
in Sri Krishna. Within the jiva, however, these same potencies are
present only in an atomic measure. Those whose understanding is
sufficiently subtle can perceive this distinction.

Verse 20
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svatantre vartamane’pi jivanam bhadra-kankshinam
shaktayo’'nugata shashvat krishnecchayah svabhavatah. (20)

Although the jivas possess independence, the potencies of those
who seek the highest good naturally remain subordinate to the will
of Sri Krishna. (20)
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Every jiva possesses independence bestowed by Bhagavan. Even
so, the powers of those jivas who seek their true welfare naturally
remain subordinate to the will of Sri Krishna.

Verse 21
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ye tu bhoga-ratah mudhas te sva-shakti-parayanah
bhramanti karma-margeshu prapanche durnivarite. (21)

Those who are attached to material enjoyment are deluded. Relying
upon their own power, they wander along the pathways made of
karma within the material world, from which any escape is exceed-
ingly difficult. (21)
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Those who, being unable to discern what is truly beneficial or
harmful, become absorbed in the pursuit of enjoyment no longer
follow the guidance of the chit-shakti. Instead, they depend upon
their own limited power, the power of the jiva-shakti.

Entering the realm of prapancha, from which deliverance is not
easily to attaing, they ceaselessly wander along the paths of karma.
(The entire reflection produced by Maya is called prapancha by the
wise.)

Verse 22
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tatraiva karma-margeshu bhramatsu jantushu prabhuh
paramatma-svarupena vartate lilaya svayam. (22)

While living beings wander along those paths made of karma, the
Lord Himself remains with them in the form of Paramatma, as part
of His divine lila. (22)
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For those jivas who wander along the paths of karma, Bhagavan
remains present as Paramatma, accompanying them as part of His
eternal lila. (22)

Verse 23
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esha jiveshayor lila mayaya vartate’dhuna

ekah karma-phalam bhunkte caparah phala-dayakah. (23)

This interaction between the jiva and Ishwara then takes place
through Maya. One experiences the fruits of karma, while the other
dispenses those fruits. (23)
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At present, the relationship between the bound jiva and Ishwara
is manifested through Maya. The jiva experiences the fruits of its
actions, while Paramatma awards those fruits according to the law
of karma. (23)

Verse 24
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jiva-shakti-gata sa tu sandhini sattva-rupini

svargadi-lokam arabhya parakyam srijati svayam. (24)
That same Sandhini, as she exists within the jiva-shakti and as-
sumes the form of existential reality (satta), herself brings forth the
various realms beginning with Swarga, together with their condi-
tion of separateness. (24)
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When the Supreme Potency, as manifested within the jiva-shakti,
assumes the aspect of Sandhini and becomes the principle of exis-
tential reality (satta), she brings forth all the higher worlds, begin-
ning with Swarga.

These are the realms experienced by the jiva within its own domain
of existence, distinct from the eternal spiritual realm. (24)

Verse 25
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karma karma-phalam duhkham sukham va tatra vartate
papa-punyadikam sarvam asha-pashadikam hi yat. (25)

Therein exist karma, the fruits of karma, suffering and happiness,
as well as sin, piety, and all the bonds of hope and attachment. (25)
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Karma, the fruits of karma, suffering, happiness, sin, piety, and
every bond of worldly hope and attachment are all brought forth
by this manifestation of Sandhini. It is through her that the condi-
tion of separateness associated with the linga-sharira (subtle body)
comes into being.

The realms of Swarga, Jana-loka, Tapo-loka, Satya-loka, and Brah-
ma-loka are all manifestations of Sandhini as she manifests through
the consciousness of the jiva-shakti. Likewise, the lower realms, in-
cluding the hellish regions, should also be also be understood as
manifestations of Sandhini. (25)

Verse 26
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jiva-shakti-gata samvid isha-jnanam prakashayet
jnanena yena jivanam atmany atma hi lakshyate. (26)

Samvit, as she is manifested within the jiva-shakti, reveals knowl-
edge of Ishwara. By means of that knowledge, the Supreme Self is
perceived within the heart of the jiva. (26)
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When the Supreme Potency, manifesting within the jiva-shakti, as-
sumes the aspect of Samvit, and it is she who reveals knowledge
of Ishwara. By means of that knowledge, Paramatma is perceived
within the heart of the jiva. This realisation differs from the knowl-
edge of Brahman revealed by Samvit within the chit-shakti in its
undifferentiated (nirvishesha) manifestation. There, consciousness
is directed towards the undifferentiated Absolute, whereas here
it is directed towards Paramatma, the Supreme Being who dwells
within the heart of every living being. Although this realisation is
more particular in its scope than the undifferentiated knowledge
of Brahman, it is nevertheless a genuine revelation of the Supreme
Being. It prepares the jiva for the higher development described
in the following verses, where knowledge of Ishwara matures into
devotion to Him, and ultimately gives way to the ever-expanding
life of Sri Krishna’s eternal lila. (26)
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Verse 27
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vairagyam api jivanam samvida sampravartate
kadachil laya-vanchha tu prabala bhavati dhruvam. (27)

Renunciation also arises among the jivas through Samvit. At times,
however, the desire for dissolution (laya) becomes especially strong.
(27)
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From the Samvit present within the jiva-shakti arises renunciation,
appearing as a disdain for Maya. At times, however, the jiva considers
the happiness of its own individual existence to be insignificant and
regards the bliss of Paramatma as greater. Consequently, it develops
the desire to dissolve its own individuality in that higher bliss. (27)

Verse 28
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jive ya hladini-shaktir isha-bhakti-svarupini
maya-nishedhika sa tu nirakara-parayana. (28)

The Hladini-shakti present within the jiva assumes the form of de-
votion to Ishwara. Rejecting Maya, however, it remains directed
towards the formless Absolute. (28)
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When the Supreme Potency, as manifested within the jiva-shakti,
assumes the aspect of Hladini, she gives rise to devotion to Ish-
wara.

As this devotion rejects all that is material in relation to Ishwara, it
ultimately conceives of Him as formless (nirakara). (28)

Verse 28
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jive ya hladini-shaktir isha-bhakti-svarupini

maya-nishedhika sa tu nirakara-parayana. (28)
The Hladini-shakti present within the jiva assumes the form of de-
votion to Ishwara. Rejecting every material limitation in Him, that
devotion becomes directed toward the conception of the Supreme
as formless and without limiting features. (28)
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When the Supreme Potency, as manifested within the jiva-shakti,
assumes the aspect of Hladini, she gives rise to devotion to Ish-
wara. Those who possess this devotion reject every material limita-
tion that might be attributed to the Supreme Being. Because mate-
rial form is finite, divisible, and subject to limitation, they conclude
that the infinite Supreme can possess no form, limbs, qualities, or
distinctive personal features. They therefore adore Him as niraka-
ra—an unlimited Being devoid of limiting attributes.

Their worship is not mere disbelief, for they accept the Supreme
Being and turn toward Him with devotion. Yet, because they do
not perceive His spiritual form, qualities, relationships, and lila,
their devotion does not enter the realm of cid-vilasa. By continuing
to negate every distinction in Him, they proceed toward the desire
to merge their individual existence into the undifferentiated Abso-
lute. (28)

Verse 29
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cic-chakti-rati-bhinnatvad isha-bhaktih kadacana
na priti-rupam apnoti sada shushka svabhavatah. (29)

Because it is distinct from the rati arising from the chit-shakti, de-
votion to Ishwara never attains the nature of priti. By its very na-
ture, it remains dry. (29)
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This devotion to Ishwara is distinct from the rati that arises from
the chit-shakti. Consequently, it is by nature shushka—dry, that is,
devoid of rasa. It does not develop into priti, the loving spiritual
affection that belongs to the realm of chit-shakti.

Although such devotees sincerely adore the Supreme Being and
seek freedom from all material conceptions of Him, their devotion
remains within the sphere of the jiva-shakti. Since it is not nour-
ished by the rati of the chit-shakti, it cannot unfold into the intimate
loving relationship with Bhagavan that culminates in prema. (29)

Verse 30
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krtajnata-bhava-yukta prarthana vartate harau
samsrteh pushti-vanchha va vairagya-bhavanayuta. (30)
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Prayer is offered unto Hari, accompanied by a feeling of gratitude,
together with either the desire for well-being within worldly exis-
tence or the cultivation of renunciation. (30)
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Those devoted to Ishwara offer their prayers to Him with sincere
gratitude. Yet such devotion does not arise from ahaituki-bhak-
ti—causeless devotion, free from every personal motive. At times,
their prayers are filled with the hope of attaining prosperity or
well-being within worldly existence. At other times, they express a
longing to become detached from the world. Thus, their devotion
is accompanied either by aspirations connected with worldly life
or by the cultivation of renunciation, rather than by pure loving
service to Bhagavan. (30)

Verse 31
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kadacid bhava-bahulyad ashru va vartate drishoh
tathapi na bhaved bhavah shri-krishne cid-vilasini. (31)

At times, because of an abundance of emotion, tears may arise in
the eyes. Even so, bhava for Sri Krishna, who sports in the spiritual
realm (cid-vilasa), does not arise. (31)
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At times, while discussing their devotion to Ishwara, the abundance
of their devotional feeling causes tears to flow from their eyes. Yet
even then, bhava for Sri Krishna, the Lord of cid-vilasa—the eternal
spiritual realm—does not awaken.

Their devotion is sincere, and it may be accompanied by deep emo-
tion. Nevertheless, because it remains within the sphere of the ji-
va-shakti and has not entered the domain of the chit-shakti, it does
not mature into the loving bhava directed towards Sri Krishna in
His eternal spiritual pastimes. (31)

Verse 32
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vibhinnamsha-gata lila krishnasya paramatmanah
jivanam baddha-bhutanam sambandhe vidyate kila. (32)

The pastimes of Sri Krishna as Paramatma, related to His separat-
ed parts (vibhinnamshas), are indeed eternally connected with the
bound jivas. (32)

125



O(d fF TS T@ @ TN Tofe ISTo AT Tohod ©i T18?
72 oice| [AfoRiz=I9o NFCHT @ ATIIAAL, ST @A
(RFCS THEICAT ST Frormest R, om T@aeTIeEHs
STl ST*TE oI V1|

Does this mean that the bound jiva has no higher spiritual prospect
beyond devotion to Ishwara? Certainly not.

Sri Krishna’s eternal lila as Paramatma, in relation to His vibhin-
namsha jivas, always exists. Just as that lila eternally accompanies
the jiva, so it is also eternally related to every bound soul.

Thus, although the bound jiva may at first know only Ishwara and
cultivate devotion directed towards Him, this is not its final desti-
nation. Its eternal relationship with Sri Krishna has never ceased
to exist. Even while the jiva remains bound within prapancha, the
Lord’s Paramatma-lila continues to accompany it, preserving the
possibility of a higher awakening. (32)

Verse 33
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cid-vilasa-rata ye tu cic-chakti-palita sada
na tesham atma-yogena brahma-jnanena va phalam. (33)

Those who delight in cid-vilasa and are always nourished by
the chit-shakti obtain no further benefit from atma-yoga or from
knowledge of Brahman. (33)
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Those who delight in cid-vilasa and are continually nourished by
the chit-shakti have reached a state beyond the attainments of at-
ma-yoga and the knowledge of Brahman. Those paths have accom-
plished all they can; beyond them lies the ever-expanding bliss of
Sri Krishna's eternal lila.

Those souls are eligible for the highest bliss and become servants of
Bhagavan. Having entered the realm of cid-vilasa, they have noth-
ing further to gain from atma-yoga or from knowledge of Brahman,
for both have already fulfilled every purpose they could serve. (33)

Verse 34
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maya-shaktir yatas caiva jada-dharma-parayana
cid-dharman vikritan krtva jadam srijati sarvatha. (34)
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The maya-shakti, being directed toward material existence, dis-
plays the material world by fashioning a material reflection of the
characteristics of the spiritual reality. (34)

TEarifes favia e 2391 WAt oqieaas «ife, &g fsfa
forefea wrrm-n fovefes vtz RFowc dfssfas
Ffaars f5fa sowetea 58 Fea=1 vsl

We now begin an examination of the maya-shakti. Maya is one of
Bhagavan'’s potencies, she is the shadow of the chit-shakti, not the
chit-shakti reality itself. The eternal spiritual world remains forever
unchanged and Maya neither transforms nor diminishes it.

Instead, maya-shakti displays the material world by fashioning a
material reflection of the characteristics of the spiritual reality. In
this reflected order, the eternal principles of the spiritual realm ap-
pear in material forms appropriate to the world of matter. Thus, the
material universe is not an independent reality existing apart from
Bhagavan, nor is it a transformation of the spiritual world. It is the
reflected order of existence through which the jiva-shakti carries on
its activities within the realm of prapancha. (34)

Note:
Bhagavad-gita 7.5:

apareyam itas tv anyam prakrtim viddhi me param
jiva-bhutam maha-baho yayedam dharyate jagat

“This inferior energy is my power, but know My other, superior
energy, O mighty-armed Arjuna—the jiva-bhuta—by which this
world is sustained.”

Thakur Bhaktivinode’s ontology is consistent with this: The ji-
va-shakti and maya-shakti together constitute the functioning ma-
terial world (jagat). Maya provides the objective field, while the
jivas animate and sustain it through their entry into living, materi-
al bodies. Thus maya is not independently “creating” the world in
the absolute sense. Rather, she presents, displays, or manifests the
material order in which the jivas live and act.

Verse 35
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chhaya-bhuta cic-chaktesh ca maya nitya duratyaya
pratibimba-sthita sa tu krishneccha-paricharika. (35)

Maya is the eternal shadow of the chit-shakti, difficult to overcome.
Existing as a reflection, she serves the will of Sri Krishna. (35)
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Maya is also one of Bhagavan’s eternal potencies. She is not inde-
pendent of Him, nor does she stand in opposition to Him. Rather,
she is the distant shadow of the chit-shakti, existing as its reflected
counterpart. As the reflected potency, maya-shakti is the handmaid
of Sri Krishna’s will. She faithfully carries out whatever He desires
within the realm of prapancha. She possesses no purpose or au-
thority of her own, but acts entirely in accordance with His divine
intention.

Thus, although maya governs the material world and is exceed-
ingly difficult for the bound jiva to overcome, she never acts in-
dependently. She remains the faithful handmaid of Sri Krishna,
arranging the reflected world according to His will and thereby
assisting in the fulfilment of His eternal lila. (35)

Verse 36
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cic-chakteh pratibimbo’yam jada-rupo vyavasthitah
jada-jagat svarupena pratiyeta vicakshanaih. (36)

This material world exists as the reflection of the chit-shakti. Those
of clear understanding perceive it in its true nature as the material
universe. (36)
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The material universe exists as the reflection of the chit-shakti. It
should not be regarded as an independent or self-existent reality,
for it derives its existence from the original spiritual reality whose
image it reflects. Those who understand the true nature of the uni-
verse do not dismiss the material world as unreal, nor do they mis-
take it for the eternal spiritual world itself. Rather, they recognise it
as a genuine, though material, reflection of the spiritual reality—a
reflected order of existence, sustained by Bhagavan’s potencies and
existing for the fulfilment of His divine purpose. (36)

Verse 37
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mayaya bimbitam sarvam prapanchah shabdyate budhaih
isha-lila-krame jiva-bandho’yam vidhiyate. (37)

Material Nature, the entire reflected and well-ordered cosmos pro-
duced through Maya, is called prapancha by the wise. Within the
course of the Lord’s lila, Material Nature becomes the means by
which the jiva is bound. (37)
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The wise describe the material universe, brought forth through ma-
ya-shakti, as prapancha. This reflected cosmos is not independent
of Bhagavan, but exists as part of His divine arrangement.

Within the unfolding of the Lord’s lila, Material Nature becomes the
means by which the jiva enters into bondage. Here the jiva identifies
with the reflected world, becomes entangled in karma, and experi-
ences the happiness and distress arising from material existence. Yet
Material Nature does not act independently. As the handmaid of Sri
Krishna’s will, she faithfully fulfils His purpose, providing the arena
in which the jiva exercises its independence, learns through experi-
ence, and is gradually guided towards its eternal relationship with
the Lord. (37)

Verse 38
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chhayayam vidyamanatvac cic-chakter na hi dharmata
ata eva jade sarvam heyam heyam vicakshanaih. (38)

Because it exists only as a shadow, Maya does not possess the true
nature of the chit-shakti. Therefore, the wise understand that they
should desist from seeking lasting fulfilment in material things. (38)
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Because Material Nature exists only as the shadow of the chit-shak-
ti, it does not possess the true nature of the spiritual reality. Al-
though it reflects the characteristics of that higher realm, it cannot
manifest them in their original purity and perfection. Therefore, the
wise understand that they should desist from seeking their enjoy-
ment in material things. Recognising that Material Nature is only
a reflection of the eternal spiritual reality, they no longer look to it
for lasting fulfilment, but direct their hearts towards the original
reality that it imperfectly reflects. (38)

Verse 39
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maya-sandhini-sambhuta desa-satta vidhiyate
jada-rupa-prasarena sthana-bhedah prajayate. (39)

When Sandhini is manifested within maya, she establishes the re-
ality of material space. As matter expands, the material cosmos be-
comes differentiated into distinct places. (39)
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When Sandhini is manifested within maya-shakti, she establishes
the reality of material space. As matter expands, the material cos-
mos becomes differentiated into distinct places, making possible
the ordered universe in which material existence unfolds. Without
this principle there could be no “here” or “there,” no directions, no
distance, and no separate locations in which material objects could
exist. The entire spatial structure of Material Nature depends upon
this reflected function of Sandhini.

Thus, just as Sandhini establishes the eternal reality of the spiritual
world, her reflected function within maya establishes the spatial
framework of Material Nature. It is within this ordered cosmos that
the jiva lives out its embodied existence in prapancha. (39)

Verse 40
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maya-samvid-bhava kalo dravya-jnanam tathaiva ca
pariccheda-kari buddhir vastu-sankhya-prakashini. (40)

From Samvit as manifested within maya arise time, the knowledge
of material objects, and the discriminating intellect that distin-
guishes and enumerates them. (40)
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When Samvit is manifested within maya-shakti, she gives rise to the
awareness of time, the perception of material objects, and the dis-
criminating faculty of intelligence. Through this reflected function
of Samvit, the mind distinguishes one object from another, recognis-
es their individual characteristics, and understands their number,
measure, and relationship. The material cosmos, already extended
through space, now becomes intelligible to the embodied jiva.

Thus, just as Samvit in the spiritual realm reveals the eternal reality
of Bhagavan, her reflected function within maya enables the jiva to
comprehend the orderly structure of Material Nature. It is through
this faculty that the jiva experiences the world as a universe of dis-
tinct objects existing in time and space. (40)

Verse 41
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ahankaro manash caiva maya-samvid-udahritau
kartrtva-bhoktrtva-buddhish ca tad-adhina pravartate. (41)
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From Samvit as manifested within maya arise the mind (manas)
and the sense of individual identity (ahankara). Along with them
arise the convictions, “I am the doer,” and “I am the enjoyer.” (41)
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When Samvit is manifested within maya-shakti, she gives rise to
the mind (manas) and the sense of individual identity (ahankara).
Under her influence, the jiva comes to think:

“T am the one who performs these actions.”

“I am the one who enjoys—or suffers—the one experiencing re-
sults.”

These notions do not arise from the jiva’s true spiritual nature, but
from its identification with the material body and mind. Forgetting
its eternal relationship with Sri Krishna, the jiva mistakes the activ-
ities of Material Nature for its own and claims ownership of the ex-
periences that follow. Thus, the reflected function of Samvit not only
enables the jiva to perceive the material world, but also gives rise to
the illusion that it is the independent actor within that world. It is
this misconception that binds the jiva to the cycle of karma within
prapancha. (41)

Verse 42
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maya-hladini jive vishaya-priti-dayini

indriyartheshu sangash ca bhogeccha janayaty asau. (42)
Hladini, as manifested within maya, gives rise in the jiva to affec-
tion for the objects of the senses. She produces attachment to sense
objects and the desire to enjoy them. (42)
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When Hladini is manifested within maya-shakti, she gives rise in
the jiva to attraction for the objects of the senses. The reflected bliss
that properly belongs to the spiritual realm appears here as attach-
ment to material pleasure.

From this arise two closely related tendencies. The first is attach-
ment to the objects perceived through the senses. The second is
the desire to experience enjoyment through them. Together, these
draw the jiva ever more deeply into life within prapancha. Thus,
just as Hladini in the spiritual realm awakens loving attachment to
Sri Krishna, her reflected function within maya awakens attachment
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to the objects of Material Nature. The longing for spiritual bliss is not
destroyed, but misdirected toward its material reflection. (42)

Verse 43
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sa vishayan samasadya sukha-buddhim prayacchati
duhkha-hetau sukha-bhrantir moha-shakti-pravartita. (43)

Approaching the objects of the senses, she causes the jiva to regard
them as sources of happiness. Thus, through the influence of the
deluding potency (moha-shakti), the jiva mistakes the real cause of
suffering for the source of happiness. (43)
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Under the influence of Hladini as manifested within maya-shak-
ti, the jiva comes to regard the objects perceived by the senses as
sources of happiness. In reality, however, material object become
the cause of suffering, for they bind the heart through attachment
and perpetuate the cycle of karma.

This mistaken judgment arises through the operation of moha-shak-
ti, the Lord’s deluding potency. By her influence, the jiva mistakes
the reflected pleasures of Material Nature for the genuine happi-
ness that exists only in the spiritual reality.

Thus, the soul’s innate longing for bliss is not extinguished; it is
misdirected. Seeking fulfilment in the reflections found within pra-
pancha, the jiva overlooks the original source of all happiness—
loving communion with Sri Krishna. (43)

Verse 44
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vishayasaktito jivah karma-cakre nibadhyate
punah punar jani-mrityum bhunkte maya-vasham gatah. (44)

Through attachment to the objects of the senses, the jiva becomes
bound within the wheel of karma. Having come under the influ-
ence of Maya, it repeatedly undergoes birth and death. (44)
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When the jiva becomes attached to the objects of the senses, it is
drawn into the revolving cycle of karma. Every action performed in
the hope of attaining material happiness gives rise to further reac-
tions, binding the soul ever more firmly to Material Nature.
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Having come under the influence of maya-shakti, the jiva repeat-
edly passes through birth and death, pursuing the same reflected
happiness in ever-changing circumstances. Thus, the search for
fulfilment within prapancha perpetuates the cycle from which the
soul longs to be free.

The bondage itself does not arise because Material Nature is evil,
but because the jiva seeks within her reflections the lasting happi-
ness that can only be found in Sri Krishna. (44)

Verse 45
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tasmat sarva-prayatnena vishayasakti-varjitah
krishna-bhaktim samashritya jivo muktim nigacchati. (45)

Therefore, abandoning attachment to the objects of the senses by
every endeavour, the jiva takes shelter of Krishna-bhakti and there-
by attains liberation. (45)

w947 A 4fS wsife Afrons sfat siasic figwsfen
AT 2T FAT FOAT| SIRNCO2 G NIRHA 2200 Jh&FATS FCEI
8¢l

Therefore, the jiva should earnestly abandon attachment to the ob-
jects of the senses and take shelter of Krishna-Bhakti. This does
not mean rejecting the world itself, but relinquishing the mistaken
hope that lasting fulfilment can be found in the pleasures material
nature provides.

When the heart turns away from the pursuit of material enjoyment
and toward loving service to Sri Krishna, the influence of maya
gradually comes to an end. The same soul that was bound within
prapancha awakens to its eternal spiritual nature and enters the
path leading to the Lord’s eternal lila.

Thus, the purpose of understanding Material Nature is not to con-
demn it, but to see it in its proper perspective. Recognising it as a
reflected cosmos governed by the Lord’s will, the jiva ceases to seek
its ultimate happiness there and instead discovers its true fulfil-
ment in Sri Krishna. (45)
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Chapter Three
Avatar-lila-varnanam

Description of the Pastimes of Avatars

Verse 1
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Sri Krishna, the all-pervading and all-knowing Supreme Being,
possesses a single Divine Potency, a spiritual Power that manifests
the spiritual realm, the jiva-tattva—the individual souls—and in-
deed the entire cosmos, the realm of Maya.
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The doctrines of Adwaita, derived from Vedanta, and Prakritivada,
derived from Sankhya, have been debated for a long time. Adwaita
itself has again divided into two forms, namely Vivartavada and
Mayavada. Among the proponents of these systems, some have
sought to establish that the world is a transformation of Brahman,
others that the world is false, and still others that the world arises
from beginningless material nature.

The Vaishnavas, however, maintain that Bhagavan Sri Krishna is
distinct from all causes and effects, and yet, through His inconceiv-
able potency, He is actively present and engaged within the three-
fold manifestations of that potency—namely Vaikuntha, the realm
of the jivas, and the realm of Maya.

Verse 2
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cit-karyesu svayam krishno jivesu paramatmakah |

jade yajnesvarah pujyah sarva-karma-phala-pradah 11 2 1|

135



Within the spiritual realm the Lord is Sri Krishna Himself; amongst
the jivas He is present as Paramatma; and within the material world
He is worshipped as Yajneshwara, the bestower of the fruits of all
actions.
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Within all spiritual manifestations He is Sri Krishna Himself.
Among the innumerable living beings He is worshipped as Para-
matma, and within the material world He is worshipped as Yajne-
shwara-Vishnu. He alone bestows the results of all actions.

Verse 3
ST STHHN b S Ioigares:|
FHE O ATFIF OIS AT aI R o

sarvamsi sarva-rupi ca sarvavatara-bijakah |
krishnas tu bhagavan saksan na tasmat para eva hi | | 3 ||

Krishna is the source of all expansions, the owner of all divine
forms that are Vaikuntha by nature, and the seed from whom all
avatars emanate. Sri Krishna alone is Bhagavan in the fullest sense;
there is no-one superior to Him.
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All forms that exist as spiritual expansions, and the hosts of liv-
ing beings who exist as separated expansions, are manifestations of
Krishna’s potency. Therefore Sri Krishna is called the source of all
expansions. Nothing can manifest independently of His potency;
therefore He is the Lord of all forms of existence. Since every divine
manifestation proceeds from Him, He is the seed of all incarna-
tions. Sri Krishna alone is Bhagavan in the fullest and most direct
sense. There is no other reality superior to Him.

Verse 4
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acintya-sakti-sampannah sa krishnah karuna-mayah |
maya-baddhan jivams ca ksemaya yatavan sada 1|1 4 | |

That Sri Krishna, endowed with inconceivable potency and full
of compassion, is always caring fo the welfare of souls bound by
Maya.
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Lord Sri Krishna possesses inconceivable potency and causeless
mercy. Those souls who are suffering in the bondage of Maya, after
exercising their independence and creating karma, are objects of
His constant concern, and He is ever engaged in arranging for their
welfare.

Verse 5
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yad yad-bhava-gato jivas tat tas-tad-gato harih |
avatirnah sva-saktya sa kridativa janaih saha 11 5 | |

In whatever kind of existence the living being is born, Hari also
enters that. Descending by His own will and limitless power, He
appears and sports amongst the living beings.

Verse 6
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matsyesu matsya-bhavo hi kacchape kurma-rupakah |
meru-danda-yute jive varaha-bhavavan harih 11 6 | |

Among fishes He appears in the form of Matsya; among tortoises,
in the form of Kurma; and amongst animals with a backbone Hari
reveals Himself with the disposition of Varaha.

Verse 7
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nrisimho madhya-jivo hi vamanah ksudra-manave |
bhargavo ‘sabhya-vargesu sabhye dasarathis tatha 11 7 | |

Among wild and barbaric peoples, He appears as Nrisimha. Among
primitive human beings, He appears as the delightful child Vama-
na. Among uncivilized and savage peoples, He appears as Parashu-
rama, while among civilized men He appears as Rama the son of
Dasarath.

Verse 8
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sarva-vijnana-sampanne krishnas tu bhagavan svayam |
tarka-nistha-nare buddho nastike kalkir evaca 1| 8 | |

Among those endowed with complete knowledge He appears as
Sri Krishna, Bhagavan Himself; among men devoted to reason and
calculative thinking, as Buddha; and among atheists as Kalki.

137



Verse 9
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avatara harer eva kramordha-gatimad vidhi |

na tesam janma-karmadau prapance vartate kacit 11 9 ||

Know that these incarnations of Hari correspond to progressive
stages of ascent. Their birth, activities, and other characteristics do
not belong to the material order of nature in the ordinary sense.

Verse 10
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jivanam krama-bhavanam laksanam vicaratah |

kalo vibhajyate sastre dasadha rsibhih prthak |1 10 | |

Considering the successive stages and characteristics of living be-
ings, within the scriptures the sages have divided historical time
into ten distinct epochs.
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Observing the various manifestations of self-awareness that arise
in the progressively developing ‘heart’ of creatures that live in na-
ture, sages divided the epochs of time into ten periods.

Verse 11
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tat-tat-kalagato bhavah krishnasya laksyate hi yah |

sa eva kathyate vijnair avataro hareh kila | | 11 | |
The wise say, the divine avatar of Krishna that He appears as with-
in a particular epoch is called the Lord’s incarnation for that epoch.
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Whenever a particular divine manifestation becomes visible among
living beings in an epoch, the wise describe that manifestation as
an avatar of Hari.

Verse 12
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kenacid bhajyate kalas caturvimsatidha vidha |

astadasa-vibhage va cavatara-vibhagasah 11 12 1|
Some divide all the ages of the past into twenty-four periods, while
others divide it all into eighteen periods, according to different
classifications of the avatars.
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Some authorities, examining the doctrine of avatars in greater de-
tail, divide time into twenty-four periods, while others recognize
eighteen divisions. These differences arise from differing classifica-
tions of the avatars.

Verse 13
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mayaya ramanam tuccham krishnasya cit-svarupinah |
jivasya tattva-vijnane ramanam tasya sammatam |1 13 | |

For Krishna, whose transcendental pastimes are all divine, and
who is ecstatic, joyful consciousness by nature, manifesting Him-
self within the worlds created by Maya is an insignificant pastime.
His true delight is found in the opportunity to awaken suffering
living beings to the realization of spiritual truth.
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For Sri Krishna, who is wholly spiritual in nature, any relation with
Maya is of no real importance. What is genuinely pleasing to Him
is the awakening of spiritual realization within the living being and
their attainment of knowledge of reality.

Verse 14
SIS TAALTSICHT AT T THCS FBS |
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chayayah surya-sambhogo yatha na ghatate kacit |
mayayah krishna-samyogas tatha na syat kadacana || 14 | |

Just as a shadow never actually comes in contact with the sun, so
too Maya never really comes in contact with Krishna.
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Just as a shadow never truly comes into contact with the sun, Maya
can never truly come into contact with Sri Krishna. Although Maya
is one of His potencies, He always remains beyond it and separate
from it. Maya operates within its own sphere, and Sri Krishna is
never touched or affected by it.
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Verse 15
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mayashritasya jivasya hrdaye krishna-bhavana |
kevalam krpaya tasya nanyatha hi kadacana 11 15 | |

Within the heart of a jiva influenced by Maya, Krishna conscious-
ness arises solely through Krishna’s mercy and not by any other
means.
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Leaving aside any question of direct contact between Krishna and
Maya, even within the heart of a jiva who is under the influence of
Maya, Krishna consciousness does not arise automatically. It mani-
fests only through the mercy of the Lord. By no other means, that is
to say by no other power, nor merely through the jiva’s own efforts,
can awareness of Krishna ever arise — except by His divine grace.

Verse 16
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shri-krishna-caritam saksat samadhi-darshitam kila |
na tatra kalpana mithya netihaso jadashritah || 16 | |

The pastimes of Sri Krishna are directly perceived through sa-
madhi. They are neither imaginary fabrications nor merely material
history.
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If anyone imagines that the pastimes of Sri Krishna are mere poet-
ic inventions, or that they are nothing more than historical events
that took place in the material world, these conclusions are mis-
taken. The activities of Sri Krishna are directly perceived through
samadhi. They are neither fiction nor ordinary material history
arising from events created by nature.

Verse 17
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vayam tu caritam tasya varnayamo samasatah |1 17 | |
His divine pastimes shall now be described.
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Having explained the nature of the avatars, as well as doctrines in
regards to the Lord’s divine energies, and the transcendental na-
ture of Sri Krishna, now comes a concise narration of Sri Krishna’s
pastimes. The principal features of those pastimes, as perceived in
samadhi, will now be presented in sequence.

Verse 17
©E0E FAAT FHCOOAI VA2 1l 54 1l

tattvatah krpaya krishna-caitanyasya mahatmanah 11 17 | |

By the mercy of Sri Krishna Chaitanya, the great teacher, we shall
describe these truths as they are.
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Even for the jiva, direct realization of Krishna is exceedingly rare.
It becomes attainable only through Krishna’s mercy, manifesting as
a divine revelation perceived in contemplation, samadhi. The pure
character and pastimes of Krishna have been perceived in samadhi
by saragrahi souls who can see the essence of truth such as Vyasa.
They are not historical events in the ordinary material sense, re-
membrances confined to a particular place and time, nor are they
fictional constructions assembled from human narratives. By the
mercy of the great soul Sri Krishna Chaitanya, a concise account of
Krishna’s pastimes, grounded in philosophical truth, will now be
presented.

Verse 18
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sarvesam avataranam artho bodhyo yatha maya |

kevalam krishna-tattvasya cartho vijnapito ‘dhuna | | 18 | |

The significance of all the avatar incarnations should be under-
stood in the way described; at present, however, only the meaning
of Krishna-tattva has so far been set forth.
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The meaning that has here been assigned to Krishna-tattva should
similarly be applied in understanding the avatars. The essential
point is that Sri Krishna is the original source or the seed of the tree
of avatars. As Paramatma associated with the jiva-shakti, He eter-
nally accompanies the individual soul. As the soul passes through
various conditions during its journey along the path of karma,
Paramatma accompanies the soul in those conditions and performs
corresponding divine functions within the sphere of the soul’s con-
sciousness. Yet until attraction to the spiritual pastimes of the Lord
awakens within the heart, Krishna’s own distinctive manifestation
does not appear. Thus all other avatars proceed from the Supreme
Person in His aspect as Paramatma, whereas Krishna-tattva rep-
resents the original seed-principle of the Supreme Person.

Verse 19
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vaisnavah sara-sampannas tyakta vakya-malam mama |

grhnantu sara-sampattim sri-krishna-caritam yatha 11 19 | |
May the saragrai Vaishnavas disregard the impurities of my words
and accept the wealth of essential truth contained within this nar-
ration of Sri Krishna’s pastimes.
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May the Vaishnavas who are endowed with the spirit of seeking the
essence overlook any defects in my language and accept the essen-
tial truths contained in this narration of Sri Krishna’s pastimes. If
there are any shortcomings, literary imperfections, or deficiencies
of style, they should not distract from the central purpose, which
is the presentation of the essential meaning of Krishna-tattva and
Krishna’s divine pastimes.

Verse 20
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vayam tu bahu-yatnena na shakta desha-kalatah
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samuddharttum manisham nah prapancha-pidita yatah. (20)

Although we have made great efforts, we have not been able to
completely raise our understanding above considerations of place
and time, because our intellect remains afflicted by the sufferings
of material life.
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In describing the character and pastimes of Krishna, we have made
great efforts, yet we have not been able to completely free our think-
ing from conceptions of space and time, because we have not yet
become fully liberated from awareness of material existence. (20)

Verse 21
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tathapi gaura-sundarya-kripa-vari-nishevanat
sarvesham hridaye krishna-rasa-abhavo nivartatam. (21)

Nevertheless, by partaking of the nectarean waters of the mercy of
beautiful Sri Gaura, may the absence of Krishna-rasa be removed
from the hearts of all.
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Nevertheless, by drinking the waters of mercy flowing from Sri
Gaurachandra, the son of Saci and guide of all essence-seeking
souls, whatever we have described may enter the hearts of all liv-
ing beings and remove the absence of Krishna-rasa there. In other
words, may everyone come to taste the nectar of Krishna-rasa. (21)

35 Mywoefrome soranaada: T gSteiars)
iti shri-krishna-samhitayam avatara-lila-varnanam nama tritiyo’dhyayah.

Thus ends the Third Chapter of Sri Krishna Sambhita, entitled “De-
scription of the Avatar Pastimes.”
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Chapter Four
Krishna-lila-varnanam

Description of Krishna’s Pastimes

Verse 1
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yada hi jiva-vijnanam purnam asit mahitale
kramoddhagatir ityacha dvapare bharate kila. (1)

When knowledge of the soul had reached its maturity upon the
earth, and when, according to the law of gradual development, the
age of Dvapara had arisen in Bharata-varsha...

Verse 2
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tada sattva-vishuddham vasudeva iti iritah
brahma-jnana-vibhage hi mathurayam ajayata. (2)
Then Vasudeva, the embodiment of pure existence, appeared in
Mathura, the sphere of Brahman-realization.
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Two classes of people are qualified to understand Krishna-tattva:
those with tender faith and those of the highest qualification. Per-
sons of intermediate qualification cannot remain fixed in that posi-
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tion, for doubt continually disturbs them. Thus they become either
impersonalists or worshippers of God in a mood of awe and rev-
erence. Yet, by good fortune, if they obtain the association of those
who know the truth, they too may attain the higher qualification
and perceive the sweetness of Krishna’s character as revealed in
spiritual contemplation.

Although the highest qualification is easily attained through Krish-
na’s mercy, men often place greater faith in the machinery of reason,
which arises from consciousness influenced by maya, and there-
fore dismiss the simple perceptions of samadhi as mere supersti-
tion. For this reason faith first appears in a tender form. Thereafter,
through saintly association, instruction, and thoughtful reflection,
it gradually develops into the highest qualification. When doubt
first arises, a man may either cross the ocean of argument and, by
good fortune, attain the higher state, or he may turn away from
the truth of Bhagavan and drift farther from the path of liberation.
Thus, when human understanding had reached its maturity through
many discussions concerning faith, Vasudeva, the embodiment of pure
existence, appeared in Mathura, the sphere of Brahman-realization,
within the holy land of Bharata, at the end of Dvapara-yuga. (1-2)

Verse 3
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satvatam vamsha-sambhuto vasudevo manomayim
devakim agrahit kamsa-nastikya-bhaginim satim. (3)

Vasudeva, born in the Satvata lineage, accepted as his wife the
chaste Devaki, the thoughtful sister of Kamsa, who personified
atheism.
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Vasudeva, born in the Satvata lineage, married Devaki, the thought-
ful and virtuous sister of Kamsa, the embodiment of atheism. (3)

Verse 4
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bhagavad-bhava-sambhutah shankaya bhoja-pamshulah
arundhad dampati tatra karagare sthachur-madah. (4)

Fearing the appearance of devotion to Bhagavan, the degraded Bho-
ja prince, swollen with pride, confined the couple within a prison.
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The degraded Kamsa feared that devotion to Bhagavan would arise
from this couple and therefore confined them within the prison of
worldly existence. It would appear that within the Yadu dynasty
the Satvatas were devoted to Bhagavan, whereas the Bhojas were
inclined toward excessive rationalism and opposition to Him. (4)

Verse 5
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yashah-kirty-adayah putrah shad asan kramashas tayoh
te sarve nihata balye kamsena isha-virodhina. (5)

Six sons, beginning with Yasha and Kirti, were born to them one
after another. All were slain in childhood by Kamsa, the fearsome
enemy of the Lord.
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Six sons, beginning with Yasha and Kirti, were born successively to
the couple, but Kamsa, who was opposed to the Lord, slew them all
in their childhood. (5)

Verse 6
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jiva-tattvam vishuddham yad bhagavad-dasya-bhushanam
tad eva bhagavan ramah saptame samajayata. (6)

That pure principle of the living being, adorned with service to
Bhagavan, appeared as Bhagavan Rama, the seventh child.
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Baladeva, the pure principle of the living being adorned with devo-
tion and service to Bhagavan, was their seventh son. (6)

Verse 7
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jnana-ashraya-maye chitte shuddha-jivah pravartate
kamsasya karyam ashankya sa gachchhati vraja-mandiram. (7)

Within a mind founded upon spiritual knowledge, the pure living
principle first manifests; yet, fearing the hostile acts of Kamsa, it
departs for the abode of Braja.
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The pure consciousness of the jiva-tattva first appeared in Devaki,
representing the mind fixed on spiritual knowledge. But fearing the
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wicked designs of Kamsa, that perfect form of pure consciousness
departed for the abode of Braja. (7)

Verse 8
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tatha shraddha-maye chitte rohinyanch vishaty asau
devaki-garbha-nashas cha jnapitash cha abhavat. (8)

Thereafter that consciousness entered Rohini, whose nature is faith,
and it was announced that Devaki’s child had been lost.
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Having reached Braja, the abode of faith, the Supreme Self entered
the womb of Rohini, whose heart was filled with faith. Meanwhile,
it was announced that Devaki’s child had been lost. (See Footnote)

Verse 9
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ashtame bhagavan sakshad aishvaryakhyam dadhat tanum
pradur asin maha-viryah kamsa-dhvamsa-cikirshaya. (9)

As the eighth child, Bhagavan Himself appeared in His majestic
form. Endowed with great power, He manifested with the intention
of destroying Kamsa.
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With the appearance of the pure state of the jiva-tattva, awareness of
Bhagavan arises within the heart. Therefore Bhagavan Himself de-
scended as the eighth son in His Narayana form, the manifestation of
divine majesty. Possessed of great power, He appeared with the inten-
tion of destroying Kamsa, the embodiment of atheism. (9)

Verse 10
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Footnote:
Sri Chaitanya Charitamrita, Adi Lila Chapter 5 Text 5
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The two brothers (Krishna and Balaram) are one, they are identical
essence, differing only in form.
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vraja-bhumim tadanitah svarupenabhavad harih
sandhini nirmita sa tu vishvaso bhittir eva ca. (10)

Hari was then brought to the land of Braja, where He appeared in
His own original form. That land is fashioned of the Sandhini po-
tency and rests upon the foundation of faith.
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Bhagavan was brought to the land of Braja, which is formed of the
Sandhini potency of the spiritual energy, and there He appeared in His
own form as Sri Krishna. The foundation of that land is faith. The sig-
nificance of this is that the holy land is not found within the sphere of
reasoning or mere knowledge, but reveals itself within the sphere of
faith. (10)

Verse 11
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na jnanam na ca vairagyam tatra drishyam bhavet kada
tatraiva nanda-gopah syad ananda iva murtiman. (11)

Neither knowledge nor renunciation is seen there. There Nanda
Gopa dwells, as though bliss itself had appeared in a living form.
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Knowledge and renunciation have no place there. Nanda Gopa, the
embodiment of bliss, alone is at home in that realm. In this mat-
ter there is no consideration of high or low birth; for this reason
bliss itself is portrayed in the form of a cowherd. The occupations
of tending and protecting the cows are also significant, as is the
sweetness that exists free from all display of majesty. (11)

Verse 12
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ullasa-rupini tasya yashoda saha-dharmini
ajijanat maha-mayam yam shaurir nitavan vrajat. (12)

His consort Yashoda, who is the embodiment of joy, gave birth to
Mahamaya, whom Shouri carried away from Braja.
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Yashoda, the joyful consort of Nanda, gave birth to Mahamaya, the
principle opposed to Krishna, and she was carried away from Bra-
ja by Vasudeva. The significance of this is that the illusion which
is unavoidable for the conditioned soul while contemplating the
realm of supreme bliss is dispelled when Krishna appears. (12)

Verse 13
TN IHTT 2 TTIA T2 CUFCAL
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kramasho vardhate krishnah ramena saha gokule
vishuddha-prema-suryasya prashanta-kara-sankule. (13)
Krishna gradually grew in Gokula together with Rama, joyful in
the cooling rays of the sun of pure love.
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In Gokula, illumined by the gentle rays of the sun of pure love, Sri
Krishna, the inconceivable principle of Divinity, gradually grew to-
gether with Rama, who represents the pure living being. (13)

Verse 14
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prerita putana tatra kamsena bala-ghatini
matri-vyaja-svarupa sa mamara krishna-tejasa. (14)

Putana, the slayer of children, was sent there by Kamsa. Assuming
the guise of a mother, she perished through the power of Krishna.
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Putana offered her breast to Krishna, but was slain by the power of
Krishna. (14)

Verse 15
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tarka-rupas Trinavartah krishna-bhavan mamara ha
vara-bahi-svarupam tu babhanja shakatam harih. (15)

Trinavarta, who is of the nature of argumentation, was overcome
by devotion to Krishna. Hari also broke the cart, which symbolizes
the burden- bearing spirit.
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Through the influence of devotion to Bhagavan, Trinavarta, the
spirit of barren argument, met his end. Likewise, the cart, which
represents the tendency merely to carry burdens, was shattered by
the Lord. (15)
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Verse 16
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ananabhyantare krishne matre pradarshayan jagat
adarshayat avidyam hi chit-shakti-rati-poshikam. (16)

By showing the universe within His mouth to His mother, Krishna
also revealed that sacred unknowing which nourishes love within
the spiritual potency.
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Opening His mouth, Sri Krishna showed His mother the entire uni-
verse within it. Yet because she was charmed by that sacred un-
knowing which nourishes love within the spiritual potency, she did
not acknowledge His divine majesty. The devotees who participate
in the Lord’s spiritual pastimes are so captivated by His sweetness
that, even when majesty is present, they do not perceive it. This
unknowing does not belong to the realm of maya. (16)

Verse 17
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drishtva ca bala-capalyam gopi sollasa-rupini

bandhanaya manash cakre rajjva krishnasya sa vritha. (17)
Seeing Krishna'’s childish mischief, the joyful gopi resolved to bind
Him with a rope, though all her efforts were in vain.
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Seeing Krishna’s childish mischief—the theft of the heart’s butter—
Yashoda, the embodiment of joy, repeatedly tried to bind Him with
a rope, but without success. (17)

Verse 18
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na yasya parimanam vai tasyaiva bandhanam kila
kevalam prema-sutrena cakara nanda-gehini. (18)

He who is beyond all measure was nevertheless bound by Nanda’s
wife, and bound only by the cord of love.
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Though beyond all material measure, Krishna was bound by Yashoda
with the cord of love alone. No material rope could ever bind Him. (18)
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Verse 19
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bala-krida-prasangena krishnasya bandha-chedanam
abhavad arsha-bhavantar nimeshad deva-putrayoh. (19)

During Krishna’s childhood pastimes, His bondage was broken,
and in a moment the two sons of the gods were freed from their
former condition.
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In the course of Sri Krishna’s childhood pastimes, the two sons of
the gods were effortlessly delivered from their state of bondage. (19)

Verse 20
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anena darshitam sadhu-sangasya phalam uttamam
devo ‘pi jadatam yati kukarma-nirato yadi. (20)

By this is shown the excellent fruit of saintly association. Even a
celestial being falls into dullness when given to evil conduct.

A% INATGA-CTF SrAIfAFt gt 236 og w@9rs ze7t ¢, wafis
ATYTCH =FANCaL GICIT IHTATF T a32 TATYACH (Ao1Are
FFAC Tool Al 241 201

From the account of the deliverance of the Yamala-Arjuna trees,
two truths become evident. First, through saintly association a liv-
ing being may be freed from bondage in but a moment. Second,
through unwholesome association even the gods may fall into spir-
itual dullness and become degraded by evil conduct. (20)

Verse 21
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vatsanam carane krishnah sakhibhir adhati kananam

tatha vatsasuram hanti bala-dosham agham bhusham. (21)

While grazing the calves, Krishna entered the forest with His
friends, and there He slew Vatsasura, the fault of childish naugh-
tiness.
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Child Krishna entered the forest with His friends to graze the
calves. The meaning is that the pure living beings, softened by that
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sacred unknowing which belongs to the spiritual potency, gradu-
ally attain the condition of calves and come under the care of Sri
Krishna. There, in that place of calf-grazing, Vatsasura, the fault of
childhood, was slain. (21)

Verse 22
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tada tu dharma-kapatya-svarupo baka-rupa-dhrik

krishnena shuddha-buddhena nihatah kamsa-palitah. (22)
Then Bakasura, maintained by Kamsa and embodying religious hy-
pocrisy, was slain by Krishna, whose intelligence is pure.
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Bakasura, maintained by Kamsa and embodying religious hypocri-
sy, was slain by Krishna of pure intelligence. (22)

Verse 23
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agho ‘pi marditah sarpo nrishamsatva-svarupakah
yamuna-puline krishno bubhuje sakhibhis tada. (23)
Agha also, the serpent embodying cruelty, was crushed. Then
Krishna took His meal with His friends on the bank of the Yamuna.
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The serpent named Agha, who embodies cruelty, was crushed.
Thereafter Bhagavan began His picnic meal upon the riverbank, in
the mood of simple fellowship. (23)

Verse 24
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gopala-balakan vatsan corayitva caturmukhah
krishnasya mayaya mugdho babhuva jagatam vidhih. (24)

Having stolen the cowherd boys and the calves, the four-faced cre-
ator of the worlds became bewildered by Krishna’s Maya.
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At that time the creator of the worlds, the four-faced speaker of the
four Vedas, became bewildered by Krishna’s Maya and stole all the
cowherd boys and calves. (24)
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Verse 25
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anena darshita krishna-madhurye prabhutahamala
na krishno vidhi-badhyo hi preyan krishnah svatash citam. (25)

By this was shown the fullness of lordship within Krishna’s sweet-
ness. Krishna is not bound by rule, for He is naturally dear to all
conscious beings.
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By this account the full lordship hidden within Sri Krishna’s su-
preme sweetness was displayed. Though He appeared as a cow-
herd boy, He showed His complete supremacy over the creator of
the universe. It was also shown that Krishna, the dearest object of
the spiritual world, is not subject to any rule. (25)

Verse 26
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cid-acid-vishva-nashe ‘pi krishnasya na kunthitam

na kopi krishna-samarthya-samudra-langhane kshamah. (26)

Even if the conscious and unconscious worlds were destroyed,
Krishna would not be diminished. No one is able to cross the ocean
of Krishna’s power.
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Bhagavan Himself manifested all those who had been taken away
and continued everything without the least difficulty. From this it
is clearly understood that even if both the spiritual and material
worlds were destroyed, Krishna’s existence would never be dimin-
ished. However powerful one may be, no one can pass beyond the
power of Sri Krishna. (26)

Verse 27
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sthula-buddhi-svarupiyam gardabho dhenukasurah
nashto ‘bhud baladevena shuddha-jivena durmatih. (27)

Dhenukasura, the evil-minded ass embodying gross thinking, was
destroyed by Baladeva, the pure living being.

154



FAYE TH TISH (I, YHENT I FPF TS 2| 24l

Dhenukasura, the ass who embodied gross intelligence, was slain
by Baladeva, the pure living being. (27)

Verse 28
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kruratma kaliyah sarpah salilam cid-dravatmakam
sandushya yamunam pape harina lanchito gatah. (28)

Kaliya, the cruel serpent, polluted the waters of the Yamuna, which
are of a conscious and fluid nature; but, being chastised by Hari, he
departed.
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When the serpent Kaliya, embodying cruelty, sullied the spiritual wa-
ters of the Yamuna, Bhagavan chastised him and drove him off. (28)

Verse 29
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parampara-vivadatma davanalo bhayankarah
bhakshito harina sakshad vraja-dhama-artha-vartina. (29)

The terrible forest fire, embodying quarrel within the succession,
was directly swallowed by Hari for the welfare of Braja-dhama.
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Bhagavan swallowed the terrible forest fire of quarrel among Vaish-
nava communities, for the protection of Braja-dhama. (29)

Verse 30
ATCH FIICOITS ST CHfaeizss |
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pralambo jiva-cauras tu shuddhena shaurinahatah
kamsena prerito dushtah pracchanno bauddha-rupa-dhrik. (30)
Pralamba, the thief of the soul, was slain by the pure son of Vasude-

va. Sent by Kamsa, that wicked deceiver had assumed a concealed
Buddhist form.
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Pralambasura, the wicked thief who tries to steal one’s soul, was
sent by Kamsa, the embodiment of atheism. Assuming the form of
Mayavada and obscured beneath a cloak of Buddhist doctrines, he
was slain by the pure Baladeva. (30)
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TOITANTIS — FHIAAINTY
Chapter Five
Krishna-lila-varnanam

Description of Krishna’s Pastimes (continued)

Verse 1
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priti-pravarsha-samarambhe gopyo bhavatmikas tada
krishnasya guna-ganetu pramattas tah hari-priyah. (1)

When the rainy season of love began showering clouds of rain, the go-
pis, whose very nature was divine emotion and who were dear to Hari,
became absorbed and ecstatic by singing the qualities of Krishna.
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Because madhura-rasa is distinguished by the melting softness of
the heart, the love arising from it is compared to the rainy season.
When this downpour of divine love appeared, the gopis, whose very
existence was composed of spiritual emotion and who were beloved
of Hari, became intoxicated by singing Krishna’s virtues. (1)

Verse 2
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shri-krishna-venu-gitena vyakulastah samarccayan
yogamayim maha-devim krishna-labhecchaya vraje. (2)

Agitated by the song of Krishna’s flute, they worshipped the great
goddess Yogamaya in Braja, desiring to attain Krishna.
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Hearing the enchanting song of Krishna’s flute, the gopis became
restless with longing and worshipped Yogamaya in the hope of at-
taining Him.
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The manifestation of the spiritual realm within the conscious fac-
ulty of the conditioned soul is called Braja. The word Braja implies
movement or progress. So long as the soul remains within the ma-
terial world, it cannot simply abandon maya and ascend by its own
power. Therefore one must begin from favourable material circum-
stances and, through them, seek the ineffable reality to which they
point. For this reason, it is explained that souls who have attained
the disposition of the gopis take shelter of Yogamaya—the enlight-
ened aspect of the Lord’s external energy—and thereby gain en-
trance into participation in the Lord’s eternal pastimes. (2)

Verse 3
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yesham tu krishna-dasyeccha vartate balavattara
gopaniyam na tesham hi svasmin va anyatra kincana. (3)

For those whose desire to become servants of Krishna is exceed-
ingly strong, nothing remains hidden, either within themselves or
elsewhere.

Verse 4
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etad vai shikshayan krishno vastrani vyaharat prabhuh
dadarshanavritam cittam rati-sthanam anamayam. (4)

To teach this truth, Lord Krishna took away the garments of the
gopis and beheld the uncovered heart, the pure and flawless abode
of divine love.
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Those whose longing for Krishna’s service has become intense have
nothing to conceal, either from themselves or from the Lord. Spiri-
tual life reaches its perfection in complete openness before Krishna.

To teach this principle, Krishna stole the garments of the gopis.
The incident is not concerned with bodily exposure but with the
removal of every covering that conceals the heart. The pure heart,
established in suddha-sattva, is the faultless seat of divine love.
By removing the coverings, Krishna revealed the qualification re-
quired for the attainment of prema. (3-4)

Verse 5
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brahmanams ca jagannathe yajnanam samayacata
brahmana na dadur bhaktam varnabhimanino ‘satah. (5)

Krishna requested sacrificial food from the brahmanas, but those
brahmanas, absorbed in pride of caste and status, did not offer it to
Him.
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While tending the cows near Mathura, Sri Krishna requested food from
a group of sacrificial brahmanas. Proud of their social position and ab-
sorbed in ritual observances, they regarded their sacrifices as more im-
portant than devotion to Krishna and therefore refused His request. (5)

Verse 6
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veda-vada-ratah viprah karma-jnana-parayanah
vidhinam vahakah shashvat katham krishna-ratah hi te. (6)

Those brahmanas were devoted to scriptural formalism, attached
to ritual and speculative knowledge, and perpetual carriers of rules
and regulations. How could they be devoted to Krishna?
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The reason is that these brahmanas were attached to a merely ex-
ternal understanding of the Vedas. Unable to grasp their deeper
purpose, they became absorbed either in ritual activity or in specu-
lative knowledge. Some became burdened with endless ceremonial
duties, while others became engrossed in impersonal contempla-
tion. Remaining subject to scriptural formalities and inherited con-
ventions, they became carriers of rules rather than seekers of the
goal toward which the rules point. Since they failed to understand
that the ultimate purpose of all scripture is loving devotion to
Bhagavan, how could they become attached to Krishna? This does
not imply that all brahmanas are of this character. Many exalted
souls born in brahmana families have attained the highest devo-
tion. Bhaktivinode’s point is that brahmanas who merely carry the
burden of rules may remain indifferent to Krishna, whereas those
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who grasp the essence become His servants and are worthy of uni-
versal honour. (6)

Verse 7
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tesham striyas tadagatya shri-krishna-sannidhim vane
akurvann atma-danam vai krishnaya paramatmane. (7)

Their wives came to Krishna in the forest and offered themselves
completely unto Krishna, the Supreme Soul.
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The wives of those ritualistic brahmanas represent persons pos-
sessed of tender faith. Drawn by the sweetness of Krishna, they
came to Him in the forest and surrendered themselves wholeheart-
edly to the Supreme Lord.

Bhaktivinode sees in them a picture of sincere household devotees.
Though not learned in philosophical subtleties, their hearts are
softened by faith, and through that faith they attain what the proud
scholars fail to obtain. (7)

Verse 8
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etena darshitam tattvam jivanam sama-darshanam
shri-krishna-priti-sampattau jati-buddhir na karanam. (8)

By this narrative the principle of equal vision toward all living be-
ings is demonstrated. Caste consciousness is not a cause of attain-
ing love for Sri Krishna.

A% AT gt SRS STfam -+t og AfvE 239 Ng=-
ﬁ%ﬂ“ﬂﬂﬁ?ﬁ%ﬂ?@fﬁf{%ﬁﬁl@ﬁﬂ% JAL ANCT AN 9%
If NFo7 AfSTHS 22JT ~ICT| vl

This narrative establishes the principle of spiritual equality among
living beings. Love for Sri Krishna does not arise from consider-
ations of birth or caste. Indeed, attachment to such distinctions of-
ten becomes an obstacle to the development of divine love. (8)

Verse 9
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naranam varna-bhago hi samajika-vidher matah
tyajan varnashraman dharman krishnartham hi na dosha-bhak. (9)
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The division of human society into varnas is a social institution.
Therefore one who abandons the duties of varna and ashrama for
the sake of Krishna incurs no fault.
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The divisions of varna and ashrama were established in India as so-
cial institutions for the proper maintenance of human society. When
society is properly ordered, saintly association and thoughtful dis-
cussion become possible, and through these the highest spiritual
good is nourished. For this reason the varna-ashrama system de-
serves respect, since it may gradually lead people toward love for
Sri Krishna. Yet the ultimate purpose of all social arrangements is
not the arrangement itself, but the attainment of the highest good,
one name of which is love for Krishna.

If someone attains that supreme goal without dependence upon
these social structures, the structures themselves are not thereby
condemned. It should be understood that when the goal is attained,
the means naturally recede into the background. Therefore those
who have truly attained love for Krishna are not at fault if they
abandon the secondary means represented by varna and ashrama.
The wise must judge such matters according to qualification and
spiritual attainment rather than by external standards alone. (9)

Verse 10
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indrasya karma-rupasya nishidhya yajna-mutsavam
vardhanat pidanat tasya raraksha gokulam harih. (10)

Hari forbade the sacrifice dedicated to Indra, who represents ritual-
istic action, and protected Gokula from the devastation caused by his
wrath.
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The divine principle presiding over the maintenance of social or-
der is known as Yajneshvara, and Indra is its representative among
living beings. Actions are of two kinds: obligatory and occasional.
Those duties necessary for the maintenance of life are obligatory;
all others are occasional. Upon examination, even actions per-
formed with personal motives ultimately fall within one of these
two categories.

Krishna taught that His devotees need concern themselves only
with those duties necessary for maintaining life and should not
become absorbed in ritualistic pursuits as ends in themselves. See-
ing his worship neglected, Indra became enraged and unleashed a
great calamity.

Govardhana is the protective shelter that nourishes simple and in-
nocent souls. Taking shelter beneath that uplifted mountain, the
devotees were protected from the storm and flood. (10)

Verse 11
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etena jnapitam tattvam krishna-pritim gatasya vai
na kacid vartate shanka vishva-naishada-karmanah. (11)

By this the truth is revealed that one who has attained love for
Krishna has no cause for fear regarding the ordinary functions that
sustain the world.
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If, through devotion to Bhagavan, a person becomes detached from
activities directed merely toward the maintenance and expansion
of worldly life, there is no cause for alarm. The devotee who has
attained Krishna’s love need not fear that such renunciation will
bring spiritual loss. (11)

Verse 12
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yesham krishnah samuddharta tesham hanta na kascana
vidhinam na balam teshu bhaktanam kutra bandhanam. (12)
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For those whose deliverer is Krishna, there is no destroyer. The
force of scriptural regulations has no power over them. What bond-
age can exist for the devotees?
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No one can destroy those whom Krishna has accepted as His own
and undertaken to protect. For such souls, external regulations no
longer act as binding forces. Their only bond is the bond of divine
love. Beyond that loving relationship, no other bondage remains.
(12)

Verse 13
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vishvasa-vishaye ramye nadi cid-drava-rupini

tasyam tu pitaram magnam uddhrtya lilaya harih. (13)
Within that delightful realm of faith flows the river, whose waters
are of a spiritual and liquid nature. When His father became sub-
merged therein, Hari playfully rescued him.
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The Yamuna, whose waters are spiritual in nature, flows through the
land of faith known as Vrindavana. When Nanda Maharaja became
immersed within her waters, Krishna playfully rescued him. (13)

Verse 14
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darshayam asa vaikuntham gopebhyo harir atmanah
aishvaryam krishna-tattve tu sarvada nihitam kila. (14)

Hari revealed His own Vaikuntha realm to the cowherds. Divine
majesty is always present within Krishna-tattva, though it remains
concealed.
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Thereafter Sri Krishna mercifully revealed His own Vaikuntha na-
ture to the cowherd devotees. The lesson of this episode is that
Krishna’s sweetness is so powerful that His majesty remains hid-
den within it. Majesty is never absent from Krishna; rather, it is
veiled and subordinated by the overwhelming charm of His inti-
mate sweetness. (14)
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Verse 15
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jivanam nitya-siddhanam anuganam api priyah
akarod rasa-lilam vai priti-tattva-prakashikam. (15)
The beloved Lord of the eternally perfected souls and of those who

follow them performed the rasa-lila, which reveals the principle of
divine love.
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Bhagavan, who is dear to the eternally perfected souls and to the liv-
ing beings who follow in their wake, performed the rasa-lila, which
is the highest manifestation of the principle of divine love. (15)

Verse 16
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antardhana-viyogena vardhayan smaram uttamam
gopika-rasa-cakre tu nanarta kripaya harih. (16)

By separation caused through His disappearance, Hari increased
the highest love, and then, out of mercy, danced in the circle of the
gopis’ rasa.
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By creating separation through His disappearance, Bhagavan in-
creased the love-filled longing of the gopis. Thereafter, being su-
premely merciful, He began to dance within the circle of the rasa. (16)

Verse 17
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jadatmake yatha vishve prabalakarshanat kila
bhramanti mandalakarah sa-suryah graha-sankulah. (17)

Just as, in the material universe, systems of planets together with
their suns revolve by the force of attraction,

Verse 18
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tatha cid-vishaye krishnasyakarshana-balad api
bhramanti nityasho jivah shri-krishne madhyage sati. (18)

So also, in the spiritual realm, the living beings eternally move by the
attractive power of Krishna, while Sri Krishna remains at the centre.
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In the constellations of stars created by Maya, there is a principal
fixed star, the Pole Star. Around it the suns, together with their re-
spective planets, continually revolve by the force of attraction. The
fundamental principle underlying this is that there exists within
material atoms a power known as attraction. Through the opera-
tion of this power, atoms attract one another, and when they unite,
circular systems are formed. These systems, in turn, are attracted
by larger systems and revolve around them. This is an eternal char-
acteristic of the material world.

It has already been shown in the discussion of the Lord’s energies
that the Maya which constitutes the foundation of the material
world is merely a reflection of the spiritual world. In the spiritu-
al realm, the eternal principle is love. By that eternal principle of
love, the minute conscious beings are mutually attracted and fol-
low those consciousnesses that are more elevated than themselves.
Those more elevated conscious beings, together with the souls de-
pendent upon them, are constantly moving within the circle of the
rasa of Sri Krishna, who is the supreme fixed centre of conscious-
ness. Therefore the supreme rasa-lila eternally exists within the re-
ality of Vaikuntha.

That principle of attachment which eternally exists within spiritu-
al substance and expands love up to the stage of mahabhava ap-
pears in reflected form within the material world as an inconceiv-
able principle of attraction, and by it the varieties of the material
world are produced. Therefore, wishing to illustrate a subtle truth
through a gross example, the author says that just as the planetary
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systems of the material universe eternally revolve around the fixed
star by the power of attraction, so the pure souls, in the realm of
spirit, eternally revolve around Sri Krishna through the force of
Krishna's attraction, keeping Him always at the centre. (17-18)

Verse 19
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maha-rasa-vihare 'smin purushah krishna eva hi
sarve nari-ganas tatra bhogya-bhoktri-vicaratah. (19)

In this great rasa pastime, Krishna alone is the Purusha; all others

are feminine, according to the distinction between the enjoyed and

the enjoyer.
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In this spiritual Maha-rasa, Krishna alone is the Purusha, and all
living beings are feminine. The underlying principle is that Sri
Krishna Chandra, who is the sun of the spiritual world, is the sole
enjoyer, while all minute conscious beings are objects of enjoyment.
Since all conscious entities are united by the bond of love, the qual-
ity of femininity is attributed to that which is enjoyed, and mascu-
linity to that which enjoys.

The distinction of male and female found in material bodies is an
imperfect reflection of the spiritual distinction between the enjoyer
and the enjoyed. One may search through every dictionary and still
fail to find a form of expression capable of properly describing the
supramundane union of conscious beings with the Supreme Con-
sciousness. For this reason, language describing the union of male
and female in the material world has been employed as the most
suitable means of indicating that higher reality.
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There is no necessity for, nor any justification of, vulgar thought in
this matter. If, out of fear of impropriety, we abandon such expres-
sions altogether, discussion of this supreme truth becomes impos-
sible. In fact, it is only through descriptions of material emotions,
which are reflections of the sentiments existing in Vaikuntha, that
we are able to speak of the truths of Vaikuntha. There is no other
method. For example, when we say that Krishna is merciful, we can
do so only by referring to acts of mercy known among human be-
ings. There is no hidden language by which such ideas may other-
wise be expressed. Therefore, setting aside both embarrassment and
fear of misunderstanding, thoughtful and discerning readers should
hear, study, and contemplate the inner truth of the Maha-rasa. (19)

Verse 20
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tatraiva paramaradhya hladini krishna-bhasini
bhavaih sa rasa-madhyastha sakhibhir adhikarata. (20)

There, in the midst of that rasa-lila, stands the supremely worshi-
pable Hladini-shakti, who reveals Krishna’s sweetness. Surround-
ed by the sakhis, who embody the various devotional moods, She
presides over the rasa.
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The highest conception is this: Srimati Radhika, who is the embod-
iment of the Hladini-shakti, who reveals the sweetness of Krish-
na, and who is the supreme object of worship for all living beings,
shines with unsurpassed beauty in the midst of the rasa, surround-
ed by the sakhis, who embody the various devotional moods. (20)

Verse 21
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maha-rasa-viharante jala-krida svabhavatah

vartate yamunayam vai drava-madhyam satam kila. (21)

After the great rasa pastime, water-sports naturally take place in
the Yamuna, that liquid spiritual medium of the saints.
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After the rasa-lila, water-sports naturally take place in the Yamuna,
whose waters are composed of deep spiritual substance. (21)

Verse 22
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mukty-ahi-grasta-nandas tu krishnena mocitas tada
yasho-murdha su-durdantah shankhacudo hatah pura. (22)

When Nanda was seized by the serpent of liberation, he was deliv-
ered by Krishna. Previously, the exceedingly arrogant Shankhachu-
da, whose head was crowned with fame, was also slain.
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When bliss itself, represented by Nanda, became seized by the ser-
pent of liberation in the form of nirvana-mukti, Krishna rescued
him from that danger. Shankhachuda represents the person who
places fame above all else. When he went to create a disturbance in
the land of Braja, he was destroyed. (22)

Verse 23
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ghotakatma hatas tena keshi rajya-madasurah
mathuram gantukamena krishnena kamsa-vairina. (23)

Keshi, the horse-demon who embodies the pride of worldly power,
was slain by Krishna, the enemy of Kamsa, when He desired to go
to Mathura.
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When Sri Krishna, the enemy of Kamsa, resolved to go to Mathura,
Keshi, the horse-nature demon representing the intoxication of po-
litical power and sovereignty, was slain. (23)

Verse 24
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ghatyanam ghatako ‘kruro mathuram anayad harim
mallan hatva harih kamsam sanujam nipapata ha. (24)

Akrura, the arranger of destined events, brought Hari to Mathura.
There Hari slew the wrestlers and then struck down Kamsa togeth-
er with his younger brother.
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Akrura, who brings destined events to their proper conclusion,
took Sri Krishna to Mathura. Upon arriving there, Bhagavan first
destroyed the wrestlers and afterwards struck down Kamsa togeth-
er with his younger brother. (24)
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Verse 25
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nastikye vigate kamse svatantryam ugrasenakam
tadyaiva pitaram krishnah kritavan kshitipalakam. (25)

When Kamsa, who represents atheism, had been removed, Krish-
na installed his father Ugrasena, who represents rightful indepen-
dence, as ruler of the earth.
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After Kamsa, who embodies atheism, had been removed, Sri Krish-
na entrusted the royal throne to Ugrasena, Kamsa’s father, who
represents judicious independence. (25)

Verse 26
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kamsa-bharyya-dvayam gatva pitaram magadha-ashrayam
karma-kanda-svarupam tam vaidhavyam vinyavedayat. (26)

Kamsa’s two wives went to their father, the king of Magadha, who
embodies karma-kanda, and informed him of their widowhood.
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Kamsa’s two wives, Asti and Prapti, went to Jarasandha, represent-
ing karma-kanda, and told him they had been made widows. (26)

Verse 27
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srutvaitan magadho raja sva-sainya-parivaritah
saptadasha-maha-yuddham kritavan mathura-pure. (27)

Furious, the king of Magadha took his armies and waged seventeen
battles against Mathura.
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Upon hearing this news, the king of Magadha gathered his armies
and marched against Mathura. Seventeen times he engaged in great
battles there, and seventeen times he was defeated. (27)

Verse 28
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harina manditah so ‘pi gatvashtadasame rane
arundhan mathuram krishno jagama dvarakam svakim. (28)

Though repeatedly checked by Hari, he came again for an eigh-
teenth encounter. When Mathura was besieged, Krishna departed
for His own city of Dwaraka.
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When Jarasandha once again laid siege to Mathura, Bhagavan de-
parted for His own city of Dwaraka.

The underlying significance is this. The ten samskaras beginning
with conception, together with the four varnas and the four ash-
ramas, constitute eighteen stages of ritual advancement. When,
through the eighteenth stage represented by the four ashramas,
one gains entrance into the platform of knowledge, there often ap-
pears a tendency toward liberation that obscures one’s perception
of Bhagavan. This is the inner meaning of the narrative. (28)

Verse 29
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mathurayam vasan krishno gurv-ashramam ashrayat tada

pathitva sarva-shastrani dadau mrita-jivanam. (29)
While residing in Mathura, Krishna stayed at the residence of His
guru, studied all the scriptures, and restored life to the guru’s dead
son.
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While residing in Mathura, Krishna lived in the house of His spiri-
tual master. Without difficulty He mastered all the scriptures, then
afterwards restored the life of His guru’s deceased son. (29)

Verse 30
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svatah-siddhasya krishnasya jnanam sadhyam bhaven na hi
kevalam nara-citteshu tad-bhavanam kramodgatih. (30)

Knowledge is not something to be attained by Krishna, who is per-
fect by His very nature. Rather, this narrative illustrates the gradual
awakening of such conceptions within human hearts.
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Krishna, being perfect by His very nature, has no need of education
or study. The purpose of this narrative is to show that, during the
Mathura stage—which represents the platform of spiritual knowl-
edge—the conception of knowledge gradually develops within the
minds of human beings. (30)

Verse 31
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kaminam api krishne tu ratisyan mala-samyuta
sa ratih kramashah pritir bhavatih su-nirmala. (31)

Even among those whose attraction to Krishna is mixed with self-
ish desire, that attachment gradually becomes pure love.
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Those who seek to enjoy the fruits of their actions are called kam-
inas, persons motivated by desire. Their attachment to Krishna is
mixed with impurity. Nevertheless, by continually cultivating even
that desire-mixed attachment to Krishna over a long period of time,
pure devotion to Krishna eventually arises within the heart. (31)

Verse 32
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kujjayah pranaye tattvam etad vai darshitam shubham
vraja-bhavanushikshartham gokule coddhavo gatah. (32)

This auspicious truth is demonstrated in Krishna’s affection for
Kubja. And for the purpose of learning the mood of Braja, Uddha-
va went to Gokula.
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The affection that arose between Krishna and Kubja during His
stay in Mathura was, on Kubja’s side, mixed with personal desire.
Yet in due course that desire-mixed affection gave rise to pure love,
which is its highest perfection. The mood of Braja stands above all
other spiritual moods. Therefore Krishna sent Uddhava to Gokula
so that he might learn that exalted mood. (32)

Verse 33
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pandava dharma-shakha hi kauravash cetarah smritah
pandavanam tato krishno bandhava kula-rakshakah. (33)

The Pandavas are known as the branch of dharma, whereas the
Kauravas are remembered as its opposite. Therefore Krishna be-
came the friend and protector of the Pandavas.
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The scriptures describe the Pandavas as the branch of righteous-
ness and the Kauravas as the branch of unrighteousness. Therefore

Sri Krishna became the friend, well-wisher, and protector of the
Pandavas and their lineage. (33)

Verse 34

WAL OATI 7O CAIATIT IRBAIY |

Ty AT € AR atreTyPs 108 |

akruram bhagavan dutam prerayam asa hastinam
dharmasya kushalartham vai papinam trana-kamukah. (34)

Desiring the welfare of dharma and the deliverance of the sinful,
Bhagavan sent Akrura as a messenger to Hastinapura.
T FATFT 432 AT NCsw att RS AT ST AFAE 1o
SIEEIRVSCRIRNSER KA RIS E(RCE]

Wishing to establish the welfare of dharma and to bring deliver-
ance even to sinful persons, Bhagavan sent Akrura as His messen-
ger to Hastinapura. (34)
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Thus ends the Fifth Chapter of Sri Krishna-sambhita, entitled “De-
scription of Krishna’s Pastimes.”
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Chapter Six

Dwaraka-lila-varnanam

Description of Pastimes at Dwaraka

Verse 1
FNSISTHCATAL VN4 FLTATHAS |
AT VYA TR THSTFR AT 0 S 1

karmakanda-svarupo ‘yam magadhah kamsa-bandhavah
rurodha mathuram ramyam brahma-jnana-svarupinim. (1)

Jarasandha, the king of Magadha and ally of Kamsa, who embodies
ritualistic religion, besieged the beautiful city of Mathura, which
represents knowledge of Brahman.
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There are two kinds of action: self-centred action and action direct-
ed toward the highest good. Actions directed toward the highest
good may properly be called karma-yoga, for through them knowl-
edge is nourished, and through the combined influence of action
and knowledge, devotion to Bhagavan gradually develops. Some
call this harmony of action, knowledge, and devotion karma-yoga;
others call it jnana-yoga; others bhakti-yoga; while those who seek
the essence describe it as a synthesis of all three.

Actions performed solely for selfish ends are known as karma-kan-
da. Such ritualistic religion often gives rise to doubt concerning
God and forms an alliance with atheism. Jarasandha, who rep-
resents this spirit of karma-kanda, therefore laid siege to the fair
city of Mathura, which embodies knowledge of Brahman. (1)

Verse 2
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mayaya bandhuvan krishno nitavan dvarakam purim
krcchrata-yavanam hitva sa-ramo gatavan harih. (2)

By His divine power Krishna led His kinsmen to the city of Dwara-
ka. Leaving behind the Yavana to overrun Mathura, Hari, together
with Rama, departed for there.

Verse 3
TpFi W=iare YRewisfifkifae: |
AMIZAGATBIAST CSTATTTBHT 1 0 |

mucukundam maharajam mukti-margadhikarinam
padahanad duracaras tasya tejo-hatas tada. (3)

The wicked intruder struck the great King Muchukunda, who was
qualified for the path of liberation, with his foot; and at once he was
consumed by the king’s splendour.
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Sri Krishna then led His kinsmen, who represent the community of
devotees, to Dwaraka, the realm of regulated devotion. One who re-
jects the disciplines of varnashrama may be called a Yavana. Such
a person, through unlawful conduct, becomes opposed to spiritu-
al knowledge and gains strength from ritualism. When this Yavana
struck the great King Muchukunda, who was qualified for the path
of liberation, he was immediately destroyed by the king’s spiritual
splendour. (2-3)

Verse 4
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aishvarya-jnana-madhyam vai dvarakayam gato harih
ubaha rukminim devim paramaishvarya-rupinim. (4)

Having entered Dwaraka, the realm pervaded by awareness of di-
vine majesty, Hari married the goddess Rukmini, who embodies
supreme majesty.
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Dwelling in Dwaraka, the realm of divine majesty, Bhagavan mar-
ried the goddess Rukmini, who embodies supreme majesty. (4)

Verse 5
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pradyumnah kama-rupo vai jatas tasyah hritas tada
maya-rupena daityena shambarena duratmana. (5)

Pradyumna, the personified form of Kama, was born from her, but
was immediately carried away by the wicked demon Shambara,
who embodies illusion.
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Pradyumna, who embodies Kama, was born from the womb of
Rukmini, but was carried away by the wicked Shambara. (5)

Verse 6
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sva-patnya rati-devya sah shikshitah para-viraha
nihatya shambaram kamo dvarakam gatavan tada. (6)

Instructed by his wife Rati, the mighty Kama slew Shambara and
then returned to Dwaraka.
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In former times, Mahadeva, established in pure renunciation, re-
duced the body of Kamadeva to ashes, and Rati was left in a state
of separation. But when the path of regulated devotion appeared,
the burnt Kama took birth as a son of Krishna and delivered his
wife Rati from her condition of separation. The significance of this
is that proper renunciation does not reject lawful affection between
husband and wife. Guided by His shakti Rati, Kamadeva slew
Shambara, who represents sensual enjoyment, and then returned
to Dwaraka. (6)

Verse 7
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manamayin ca radhayah satyabhamam kalam shubham

upayeme harih pritya many-uddhara-cchalena ca. (7)
Hari lovingly married Satyabhama, the beautiful expansion of Rad-
ha’s loving pride, under the pretext of recovering the jewel.
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Bhagavan married Satyabhama, who is an expansion of Radha in
her mood of loving pride, under the pretext of recovering the Sya-
mantaka jewel. (7)

Verse 8
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madhurya-hladini-shakteh praticchaya-svarupakah
rukminy-adya mahishyo ‘shtau krishnasyantah-pure kila. (8)

Rukmini and the other eight queens dwelling in Krishna’s inner
chambers are reflections of the Hladini-shakti as it appears in the
mood of majesty.
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Rukmini and the other eight queens of Dwaraka are reflections of
the Hladini-shakti as it appears within the mood of divine majesty.
In this way they became beloved to Krishna in Dwaraka. (8)

Verse 9
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aishvarye phalavan krishnah santater vistitir bhavet
santano vamsha-vriddhish ca dvarakayam satam yadi. (9)

In Dwaraka, where divine majesty predominates, Krishna’s rela-
tionships bear fruit in the form of offspring, and the lineage ex-
pands through descendants.
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The loving relationship with Bhagavan found in the mood of
sweetness is indivisible and complete. The devotion characteristic
of Dwaraka, however, is governed by awareness of divine majes-
ty and is therefore of a different character. There, the relationship
bears fruit in the form of children and descendants, and thus the
family line continually expands. (9)

Verse 10
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sthulartha-bodhake granthe na tesham artha-nirnayah
prithak-rupena kartavyah sthadhiyah prathayantu tu. (10)

In a work intended to convey only the broad meaning, a full de-
termination of these topics cannot be undertaken. Let thoughtful
people expound them separately and at greater length.
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Their full significance cannot be determined within the limits of
the present work. Let thoughtful and learned persons explain these
subjects more fully in separate treatises. (10)

Verse 11
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advaita-rupinam daityam hatva kashim ramapatih
hara-dhamadahat krishna-buddhumata-pithakam. (11)

Having slain the demon who embodied the Adwaita doctrine, the
Lord of Lakshmi burned Kashi, the seat of that erroneous teaching.
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In Kashi, the city of Shiva, the erroneous doctrine of Adwaita mis-
guided a man claiming to be Vasudeva. Bhagavan slew him and
destroyed Kashi, the stronghold of that harmful doctrine. (11)

Verse 12
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bhauma-buddhimayam bhaumam hatva sa garudasanah
uddhritya ramani-vrindam upayeme priyah satam. (12)

Having slain Bhauma, who embodied a worldly conception of Di-
vinity, the Lord riding upon Garuda rescued the captive maidens
and accepted them as His wives.
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Narakasura is called Bhauma because he represents the tendency
to conceive of Bhagavan in a merely worldly manner. Having slain
him, Bhagavan, who rides upon Garuda, rescued many captive
women and gave them protection. The doctrine of idolatry is to
be condemned, for it arises from the foolish attempt to reduce the
Supreme Truth to an ordinary object of understanding. There are,
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however, important distinctions to be made regarding the worship
of sacred images. Through the worship of the Deity, which points
toward the highest spiritual truth, one may attain the supreme
goal. But to identify the Absolute merely with an impersonal ab-
straction, or to regard some material object or human construction
as God Himself, is true idolatry. In either case, something other
than Bhagavan is placed in His position. Bhagavan rescued those
who had fallen into such misconceptions and accepted them under
His shelter. (12)

Verse 13
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ghatayitva jarasandham bhimena dharma-bhratrina
amocayad bhumipalan karma-pashasya bandhanat. (13)

Having caused Jarasandha to be slain by Bhima, the brother of
Dharma, He delivered the kings from the bondage of the noose of
karma.
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By means of Bhima, the brother of Dharma, Bhagavan caused the death
of Jarasandha and freed many kings from the bondage of karma. (13)

Verse 14
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yajne ca dharma-pujasya labdha pujam asheshatah
cakarta shishupalasya shirah sangharsha-ratvanah. (14)

When, at the sacrifice, all honours were bestowed upon the wor-
shipful Lord of Dharma, He severed the head of Shishupala, who
delighted in contention.
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When He accepted the worship offered to Him, Bhagavan severed
the head of Shishupala, who was hostile to his own true self, that is,
hostile to the very nature of Bhagavan. (14)

Verse 15
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kurukshetra-rane krishno dhara-bharam nivartya sah
samaja-rakshanam karyam akarot karunamayah. (15)

In the battle of Kurukshetra, Krishna removed the burden of the
earth and, in His compassion, undertook the protection of society.
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Through the battle of Kurukshetra, Bhagavan removed the burden
of the earth and, by re-establishing righteousness, preserved the
order of human society. (15)

Verse 16
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sarvasam mahishinam ca prati-sadma harim munih
drishtva ca narado ‘gacchac cinmayam tattva-nirnaye. (16)

Seeing Hari present in the residence of each of His queens, the sage
Narada became astonished and arrived at a deeper understanding
of spiritual truth.
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When Narada Muni came to Dwaraka and saw Sri Krishna simul-
taneously present in the home of each queen, he was struck with
wonder at the profundity of the truth of Bhagavan. That Bhagavan
is fully present, at one and the same time, in every living being
and in every place, is a most extraordinary truth. The conception of
mere omnipresence appears quite limited when compared with this
deeper understanding. (16)

Verse 17
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kadartha-bhava-rupah sa dantavakro hatas tada
subhadram dharma-bhratre hi naraya dattavan prabhuh. (17)

Then Dantavakra, who embodied barbarism and degradation, was
slain. Thereafter the Lord gave Subhadra in marriage to Arjuna, the
brother of Dharma.
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Dantavakra, who represents barbarism and uncultivated conduct,
was slain. Thereafter the Lord gave His sister Subhadra in marriage
to Arjuna, the brother of Dharma.
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Where the soul has not yet attained the disposition of complete
loving surrender, one may conceive of Subhadra as representing a
form of inconceivable devotion closely connected with Bhagavan,
established through the Hladini-shakti in the mood of friendship.
Such a sentiment is relished by devotees like Arjuna. Yet it does not
possess the excellence of the mood found in Braja. (17)

Verse 18
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salva-mayam nashayitva raraksha dvarakam purim

nrigam tu krikalasatvat karma-pashad amocayat. (18)
Having destroyed Salva, He protected Dwaraka; and He delivered
Nriga from the bondage of karma and his birth in the form of a
lizard.
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By destroying Salva, Bhagavan protected the city of Dwaraka. The
achievements of material science are insignificant when compared
with the works of Bhagavan. King Nriga had been suffering the
condition of a lizard as the result of an improper act. By the mercy
of Bhagavan he was delivered from that state. (18)

Verse 19
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sudamna pritidattam ca tagulam bhuktavan harih
pashandanam pradattena mishtena na tatha sukhi. (19)

Hari ate the handful of chipped rice lovingly offered by Sudama.
He is not so pleased by the rich delicacies offered by the faithless.
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A most valuable gift offered by a faithless person is unwanted by
Bhagavan, but the humblest offering made with love is dear to Him.
This truth was demonstrated when He ate the handful of chipped
rice offered by the brahmana Sudama. (19)

Verse 20
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balo ‘pi shuddha-jivo “yam krishna-prema-vasham gatah
avadhid dvividam mudham nirishvara-pramodakam. (20)
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Baladeva, the pure living being, being fully governed by love for
Krishna, slew the foolish Dvivida, who delighted in godlessness.
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Dvivida, the monkey who embodied delight in godlessness, was slain
by Baladeva, the pure living being filled with love for Krishna. (20)

Verse 21
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sva-sandhini-nirmite dhamni hrid-gate rohini-sutah
gopibhir bhava-rupabhir reme vrindavanantare. (21)

Within the spiritual abode fashioned by the Sandhini potency and
established within the heart, the son of Rohini enjoyed pastimes in
Vrindavana with gopis who embody devotional sentiments.
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Within the spiritual abode revealed to the soul, Baladeva enjoyed
loving pastimes in Vrindavana with the gopis, who embody the
various moods of devotion. (21)

Verse 22
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bhaktanam hridaye shashvat krishna-lila pravartate

nato ‘pi sva-puram yati bhaktinam jivanatyaye. (22)
Krishna’s pastimes continue eternally within the hearts of His dev-
otees. Yet when the devotees depart from this life, He withdraws to
His own abode, like an actor leaving the stage.
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All these pastimes dwell within the hearts of the devotees. Yet when
they leave their mortal bodies, those pastimes disappear from world-
ly sight, just as an actor vanishes from view when he leaves the stage.
(22)

Verse 23
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krishneccha kala-rupa sa yadavan bhava-rupakan
nivartya rangatah sadhvi dvarakam plavayad dhruvam. (23)

Krishna’s will, appearing in the form of Time, withdrew the Ya-
davas, who embody various devotional moods, from the stage of
His pastimes and inundated Dwaraka.
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Sri Krishna’s will, manifesting as Time, withdrew the Yadavas, who
embody various devotional sentiments, from the stage of His pas-
times and submerged Dwaraka beneath the waves of forgetfulness.
Yet the will of Bhagavan is always pure, and there is nothing in it
that is inauspicious. Desiring to grant His devotees entrance into
the state of Vaikuntha, He separated them from their material bod-
ies. (23)

Verse 24

prabhase bhagavaj jnane jarakrantan kalevaran

paraspara vivadena mocayam asa nandini
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That same bliss-bestowing will of Krishna caused the devotees to
abandon their age-worn bodies at Prabhasa, the field of divine re-
alization. When the body becomes weakened, its various limbs no
longer remain under proper control and fall into conflict with one
another. This is especially evident at the time of death, when the
bodily faculties lose their power. Yet the minds of the devotees nev-
er turn away from Bhagavan. (24)

Verse 25

krishna-bhava-svarupo ‘pi jarakrantat kalevarat
nirgato gokularit prapto mahimni sve mahiyate
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Wherever the true abode of Bhagavan is revealed through spiritual
realization, there the glory of Gokula eternally remains manifest.
Though it may appear concealed from ordinary vision, its splen-
dour never departs. (25)
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“Thus ends the Fifth Chapter of the Sri Krishna Sambhita, entitled
‘The Description of the Dvaraka-lila.””

182



MFw-efzet
AT TG — FH-AA-0G-51-31TY
Chapter Seven
Krishna-lila-tattva-vichar-varnanam

Consideration of the Truth of Krishna’s Pastimes

Verse 1
aFt =1 facstffon ¢eeE SFHAINfa |
FaASIOART Pm2afST fFar 1 s 1

esa lila vibhor nitya goloke shuddha-dhamani
svarupa-bhava-sampanna cid-rupa-vartini kila. (1)

This eternal pastime of the Supreme Lord exists in Goloka, the pure
spiritual abode. Endowed with His own intrinsic nature, it is a
manifestation of pure spiritual reality.

fBeastaso Aarifea sifpal-oram=t (IS, 221 o F Ao 22|
@S for st o wrefis Mg s, S i e
Ao frsrn ffdeer Rorerst (ageds waaTghn afksdeeicds
T AT 432 TSI T MMt Fierw Sepewan
Ao st wedis 04T A1 233 vrafio e 230 e
AT T PAHNSC T& I AT AT 2IAT ASAATS T
TYITIMT Do e NS TZ I3AN FHRIYO ATS SCIT| AT,
oy 8 Wyo-ag foafb My fa-tm g fror tagdam
frgforsies Aaacrg T fag 2370ce| AT atrobl NFewe
ppdf gl wifSia 230 WSHIT 1S TA1 STyFwa oo =l
CHIMTATH YT FONIH AT | THSNCA (T AP gfoste wity,
SIRICD8 A% A=l f197; @R AT (F17 s ned ag

(T ZUC YOI, (T IACH FLAIY, (P FACT FIOYIH 42
CFIH IUCA S0 SIRADIINTICT NS ZCOCR | (AN G A
TS, S TASHLATNG AT | AOAY AF TATS F A=Al 492 A1J
GO AT AT AZHA ITIOSICI IOV AN | HOAT SAAMCAT
IS A1A12 fo71 FAT8 A1 AT g, (@qzy ooiveie sqvie
faaash a3 AT N2 FH SIS, N2ts AT fAFasrs Tz
Ife Ao I@GIed a3 A1 [y af1aqt @1d =27, ot
Sizia fsht sTet fom=1afsam s

It has previously been explained that Vaikuntha is the realm formed
by the Sandhini potency of the Supreme Spiritual Energy. Vaikun-
tha is divided into three regions: the realm of sweetness, the realm
of majesty, and the undifferentiated realm. The undifferentiated
region forms the outer boundary of Vaikuntha. The outer, quad-
rangular courtyard is known as Narayana-dhama, while the inner
sanctuary is called Goloka.
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Those who worship the undifferentiated Absolute attain Brah-
ma-dhama and become free from the sorrows produced by Maya.
Devotees devoted to the Lord’s majesty attain Narayana-dhama
and thereby obtain fearlessness. Those who relish the sweetness
of divine love enter the inner sanctuary and drink the nectar of
Krishna. Freedom from sorrow, freedom from fear, and divine nec-
tar—these three constitute the threefold eternal opulence of the
Lord’s spiritual realm. Because the Supreme Lord possesses these
opulences, He is known as Vibhu. The material world is His fourth
manifestation.

From Krishna’s appearance to His disappearance, all varieties of
relationships and pastimes eternally exist in Goloka. These pas-
times are also eternal in relation to conditioned souls. According
to their qualification, one devotee beholds Krishna’s birth, another
His stealing of butter, another the Maha-rasa dance, another the
slaying of Putana, another the slaying of Kamsa, another His love
for Kubja, and another His disappearance at the time of a devotee’s
departure from this world.

Just as the number of living beings is unlimited, so too are the
worlds in which these pastimes are manifested. Thus, in one world
one pastime is taking place, while in another world another pas-
time is being enacted.

Therefore all of Bhagavan’s pastimes are eternal. There is never any
cessation of them, because the Lord’s spiritual potency is forever
active. These pastimes belong to His eternal spiritual nature; they
are not products of material transformation. Although conditioned
souls, under the influence of Maya, may perceive these pastimes
as having a beginning and an end, their hidden reality is entirely
spiritual. (1)

Verse 2
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jive sambandhiki seyam desa-kala-vicaratah
pravarteta dvidha sapi patra-bheda-kramad iha. (2)

In relation to the conditioned soul, these pastimes are perceived
through relationship. According to distinctions of place, time, and
qualification, they appear here in two forms.
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In Goloka these pastimes exist in their eternal spiritual reality. In
relation to conditioned souls, however, they are perceived through
various relationships. Since conditioned beings possess different
natures according to place, time, and individual qualification, the
eternal lila appears in diverse forms.

The pastimes themselves never change, but differences appear
according to the vision of those who contemplate them. As stat-
ed previously, the activities of the spiritual world are not directly
perceived by conditioned souls in their true form. At most they are
partially realized through samadhi. Even then, realization general-
ly occurs through the material reflection of those eternal realities.

For this reason, the places, times, and personalities described in
Braja-lila serve as indicators pointing toward spiritual truths. These
indications perform two functions according to the qualification of
the observer. For those possessing tender faith, they provide con-
crete objects of belief. Without such visible indications, their spiri-
tual progress would have no practical starting point.

For highly qualified devotees, however, these same indications re-
veal the endless variety of the spiritual world and are therefore
deeply cherished. When material conditioning is removed, the soul
will directly behold the eternal lila in its true form. (2)

Verse 3
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vyaktinistha bhaved eka sarvanistha para mata
bhaktimad-hrdaye sa tu vyaktinistha prakasate. (3)

One form of this relational realization is personal, while another is
universal. The personal manifestation appears within the heart of
a devotee.
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In conditioned souls, the Lord’s pastimes are naturally perceived
through relationship. This relational realization is of two kinds:
personal and universal.
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When a particular devotional mood awakens within the heart of
an individual devotee, that is called the personal manifestation.
Through such personal realization, the hearts of devotees such as
Prahlada and Dhruva became seats of the Lord’s pastimes even in
ancient times. (3)

Verse 5
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dvarakayam harih purno madhye purnatarah smritah
mathurayam vijaniyad braje purnatamah prabhuh. (5)

In Dwaraka, Hari is known as complete. In Mathura He is known as
more complete. But in Braja the Lord is understood to be most com-
plete.

Verse 6
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purnatvam kalpitam krsne madhurya-suddhata-kramat
braja-lila-vilaso hi jivanam srestha-bhavana. (6)

Degrees of completeness are attributed to Krishna according to the
purity of sweetness manifested in Him. Therefore the sportive pas-
times of Braja are the highest contemplation for all souls.
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If human society is viewed as a single person passing through
childhood, youth, and maturity, it may be observed that divine
consciousness gradually becomes a shared possession of mankind.
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As society advances in understanding, religion first appears in con-
nection with action, then with knowledge, and finally becomes pu-
rified through the predominance of spiritual cultivation, the high-
est function of consciousness. Thus the universal realization of the
Lord’s pastimes arose in the hearts of Narada, Vyasa, and other
great souls during Dvapara-yuga, and through them the transcen-
dental religion of the Vaishnavas was propagated. (4)

The manifestation of Vaishnava religion in the form of Krishna’s pas-
times may be divided into three sections. Dwaraka-lila is the first. There
Bhagavan appears chiefly in His majestic aspect, the all-powerful Lord
who is honoured according to scriptural rule. Mathura-lila is the mid-
dle section. There His majesty is less prominent, and therefore a great-
er measure of sweetness is revealed. But Braja-lila is regarded as the
highest of all. The greater the sweetness found in a pastime, the more
excellent it is and the more closely it approaches the Lord’s essential
nature. For this reason Sri Krishna is most complete in Braja. Although
majesty is one aspect of divine opulence, it cannot predominate in the
highest realization of Krishna. Wherever majesty becomes prominent,
sweetness recedes. This principle may be observed even in ordinary
experience. Therefore the land whose wealth consists of cowherd men
and women, simple pastoral dress, freshly churned butter, forests, ten-
der leaves, the Yamuna, and the flute—that land is Braja-Gokula, Vrin-
davana itself, the abode of all sweetness. What further need is there for
displays of majesty there? (5-6)

Verse 7
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gopika-ramanam tasya bhavanam srestha ucyate
sri-radha-ramanam tatra sarvottama-bhavana mata. (7)

Among all the Lord’s relationships, His loving pastimes with the
gopis are considered the highest. Among these, His loving pastimes
with Sri Radha are held to be the supreme object of contemplation.
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Within Braja-lila, the four principal relationships of servitude,
friendship, parental affection, and conjugal love eternally exist
as manifestations of spiritual delight. Among all these rasas, the
Lord’s loving pastimes with the gopis are considered supreme. And
among the gopis, the loving pastimes of Bhagavan with Srimati
Radhika, the crown jewel of them all, are regarded as the highest
object of meditation and contemplation. (7)
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Verse 8
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etasya rasa-rupasya bhavasya cid-gatasya ca
asvadana-para ye tu te nara nitya-dharminah. (8)

Those who are devoted to relishing this spiritual rasa and these
conscious devotional moods are the true followers of the eternal
religion.
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Those who devote themselves to relishing these spiritual moods
and relationships, which belong to the realm of pure consciousness,
are the true followers of the eternal religion. (8)

Verse 9
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samanya-vakya-yogetu rasanam kutra vistaritih
ato vai kavibhih krsna-lila-tattvam vitanyate. (9)

How can the truths of rasa be fully expressed through general state-
ments alone? Therefore the poets have elaborately described the
truth of Krishna’s pastimes.
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Some persons of intermediate qualification, fearing that reason may
be exceeded, maintain that these truths can be explained through
abstract philosophical statements alone and that descriptions of
Krishna’s pastimes are unnecessary. Such an opinion arises from
misunderstanding, for the variety of Vaikuntha cannot be revealed
through general propositions.

To say merely, “There is an ineffable Brahman; worship Him,” does
not adequately explain the soul’s highest duty. Worship is impossi-
ble without relationship. If liberation is defined only as the cessa-
tion of Maya and absorption into Brahman, then nothing positive
has been established beyond a negation.

The moment one says, “Behold Brahman,” or “Take shelter of the
feet of Brahman,” one has already admitted distinction and rela-
tionship. And when God is addressed as Lord, Father, or by similar
names, material relationships are being employed as indicators of a
higher, ineffable relationship.

If material realities may be used as symbols, then the reflections
of the relationships existing in Vaikuntha may likewise serve as
indicators of spiritual truth. The thoughtful seeker need not fear
to examine these symbols and discover their eternal significance.
Should we abandon the jewel of spiritual truth merely because for-
eign scholars might accuse us of idolatry? Those who make such
criticisms remain situated in tender faith regarding their own con-
clusions. Having attained a higher realization, why should we fear
their objections? The truths of rasa cannot be unfolded through ab-
stract propositions alone. For this reason Vyasa and the other di-
vine poets have extensively described the truths of Krishna’s pas-
times. These descriptions are worthy of the highest reverence both
for those of tender faith and for those of advanced realization. (9)

Verse 10
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iso dhyato brhaj jnatam yajneso yajitas tatha

na dadati paramanandam yatha krsnah prasevitah. (10)
The Lord attained through meditation, the Absolute attained through
knowledge, and the Lord of sacrifice attained through ritual worship

do not bestow the supreme bliss that is obtained through service to
Krishna.
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When properly served, Sri Krishna bestows a degree of supreme
bliss that cannot be obtained through meditation upon the indwell-
ing Lord, through realization of the undifferentiated Brahman, or
through ritual worship of the Lord of sacrifice. Therefore, whether
one possesses tender faith or has attained the highest qualification
by great good fortune, service to Krishna alone is the soul’s su-
preme religion. (10)

Verse 11
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vidanti tattvatah krsnam pathatvedam suvaisnavah
labhante tat-phalam yat tat labhen bhagavate narah. (11)

Sincere Vaishnavas who study this Sri Krishna Samhita will under-
stand Krishna in truth, and obtain the same fruit a person gains
from the study of the Bhagavata.
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All true Vaishnavas who study this Krishna-samhita will come to
understand the truth of Sri Krishna. Whatever fruits are said to

arise from the study of Srimad-Bhagavatam may likewise be ob-
tained by the regular study of this work. (11)
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Chapter Eight

Braja-bhava-vichara

Consideration of the Moods of Braja

Verse 1
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atraiva braja-bhavanam sraishthyam uktam asheshatah
mathura dvaraka bhavas tesham pushtikara matah (1)

In this work the excellence of the various moods of Braja has been
fully described. The moods of Mathura and Dwaraka are regarded
as nourishing and supporting those moods.
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The superiority of the devotional moods of Braja has already been
extensively established in this work. The devotional moods associ-
ated with Mathura and Dwaraka serve to nourish and strengthen
the moods of Braja.

Verse 2
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jivasya mangalarthaya braja-bhavo vivicyate

yenasangatato jivas camritatvaya kalpate (2)
For the welfare of the soul, Braja-bhava is now examined; by attach-
ment to it the living being becomes qualified for immortality.
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We shall now consider that Braja-bhava by attachment to which the
living being attains immortality. This discussion is undertaken for
the welfare of all souls.

Verse 3
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anvaya-vyatirekabhyam vivicyo "yam mayadhuna
anvayat pancha sambandhah santa-dasyadayash ca ye (3)
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I shall now examine this subject by both positive and negative anal-
ysis. From the positive standpoint there are five relationships—
shanta, dasya, and the others.
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The moods of Braja will now be considered through the methods of
positive and negative analysis. Positive analysis concerns the five
relationships of shanta, dasya, sakhya, vatsalya, and madhura.

Verse 4
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kecid braja-rajasya dasa-bhava-gatah sada

apare sakhya-bhavadhyah sridama-subaladayah (4)

Some are always situated in the mood of servitude to the King of
Braja; others, such as Sridama and Subala, are endowed with the
mood of friendship.

(T2 (T2 JOAICST WS ATeh TZJT ACHA aq2 AN, SJqAita
S& T TATSICI CTAT FCIAN 81

Some devotees serve the Lord of Braja in the mood of servants. Others,
such as Sridama and Subala, render service in the mood of friendship.

Verse 5
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yashoda-rohini-nando vatsalya-bhava-samsthitah
radhadyah kanta-bhave tu vartante rasa-mandale (5)

Yashoda, Rohini, and Nanda are established in the mood of paren-
tal affection, while Radha and the other gopis dwell within the ra-
sa-circle in the mood of conjugal love.
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Yashoda, Rohini, Nanda, and others are established in parental af-
fection, while Srimati Radhika and the gopis abide within the ra-
sa-mandala in the mood of divine conjugal love.

Verse 6
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vrindavanam vina nasti shuddha-sambandha-bhavakah
ato vai shuddha-jivanam ramye vrindavane ratih (6)

Without Vrindavan there is no manifestation of pure spiritual rela-
tionship. Therefore the pure souls have their affection fixed upon
beautiful Vrindavan.
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Pure spiritual relationship finds its complete expression only in
Vrindavan. Therefore the purified souls naturally possess an innate
attraction to that beautiful abode.

Verse 7
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tatraiva kanta-bhavasya shreshthata shastra-sammata
jivasya nitya-dharmo ‘yam bhagavad-bhogyata mata (7)

There alone the supremacy of the conjugal mood is acknowledged
by the scriptures. The eternal function of the soul is understood to
be its condition of being enjoyed by Bhagavan.
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The scriptures recognize the amorous mood of Vrindavan as su-
preme, because within it the eternal relationship of the soul as the
enjoyed and Bhagavan as the enjoyer is most perfectly revealed.

Verse 8
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na tatra kusthata kacid vartate jiva-krishnayoh
akhanda-paramanandah sada syat priti-rupa-dhrik (8)

There no incompatibility whatsoever exists between the soul and Krish-
na. Love there ever bears the form of uninterrupted supreme bliss.
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When the soul stands in its eternal function, no discord remains be-
tween Krishna and the jiva. Divine love exists there as an unbroken
current of supreme bliss.

Verse 9
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sambhoga-sukha-pushty-artham vipralambho ‘pi sammatah
mathura-dvaraka-cinta braja-bhava-vivardhini (9)

Even separation is approved, for it nourishes the happiness of
union. Meditation upon Mathura and Dwaraka increases Bra-
ja-bhava.
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The joy of union between Krishna and the soul is an essential fea-
ture of Braja-rasa. Separation—in the forms of longing before meet-
ing, loving displeasure, love-in-separation, and physical absence—
serves to deepen and nourish that joy. Reflection upon Krishna’s
pastimes in Mathura and Dwaraka fulfills this purpose; therefore
those moods are said to nourish Braja-bhava.

Verse 10
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prapancha-baddha-jivanam vaidha-dharmashrayat pura
adhuna krishna-sampraptau parakiya-rasa-ashrayah (10)

Bound souls within this world first take shelter of regulated re-
ligious practice; thereafter, upon approaching Krishna, they take
shelter of the mood of parakiya-rasa.
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According to the progressive eligibility of conditioned souls, one
first takes shelter of regulated devotion. When spiritual attachment
awakens, Braja-bhava begins to arise. So long as one outwardly fol-
lows the discipline of scriptural practice while inwardly cultivat-
ing attachment to Krishna, the conception of parakiya-rasa becomes
meaningful.

This is comparable to a married woman who outwardly honours
her husband yet inwardly becomes attracted elsewhere. In the
same manner, the devotee outwardly respects the regulations of
vaidhi-bhakti while inwardly cultivating spontaneous attachment
to Krishna.

This principle is indispensable for understanding the conjugal mood,
and therefore highly advanced devotees cannot abandon it merely out
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of fear of criticism. Since this work is not written for those possessing
only tender faith, no extensive treatment of vaidhi-dharma is given
here. Such subjects should be studied in works such as Hari-bhak-
ti-vilasa. The purpose of scriptural regulations is to awaken the soul’s
dormant spiritual attachment. When that attachment lies asleep, or
has become distorted into material attachment, the great spiritual
physicians prescribe the disciplines of vaidhi-bhakti as the remedy.

Verse 11
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shri-gopi-bhavam ashritya manjarit-sevanam tada
sakhinam sangatih tasmat tasmad radha-pada-ashrayah (11)

Taking shelter of the mood of the gopis, one then serves as a man-
jari. From that comes association with the sakhis, and from that,
shelter at the feet of Sri Radha.
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In the progression of worship, the principle of raga may be consid-
ered in three stages: pure raga, raga mixed with moods connected
to Vaikuntha, and raga mixed with symbolic devotional cultivation
suitable for conditioned souls. The supremely pure attachment con-
nected with Sri Radhika, who is Krishna’s counterpart, is known
as mahabhava. Closely surrounding that mahabhava are the eight
principal sakhis. The devotional dispositions that approach the
mood of those sakhis are known as the manjaris. The practitioner
first takes shelter of the manjari corresponding to his or her spiritu-
al disposition, and thereafter comes under the shelter of the sakhi
served by that manjari. By the mercy of the sakhi, one attains shelter
at the feet of Sri Radhika. Within the circle of the maha-rasa-lila, the
practitioner, the manjari, the sakhi, and Sri Radhika may be com-
pared respectively to a satellite, a planet, the sun, and the polar star
within the material universe.

Verse 12
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tatraiva bhava-bahulyan mahabhavo bhaved dhruvam
tatraiva krishna-sambhogah sarvananda-pradayakah (12)

There, by the abundance of devotional emotion, mahabhava cer-
tainly arises; and there the union with Krishna bestows every joy.
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As devotional feeling increases in richness and intensity, the soul
becomes connected with mahabhava. Then the all-bliss-giving
union with Krishna becomes attainable.

Verse 13
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etasyam braja-bhavanam sampattau pratibandhakah
ashtadasha-vidhah santi shatravah shanti-duhkha-dah (13)

In attaining these moods of Braja there are eighteen kinds of obsta-
cles, enemies which hinder spiritual peace and bring distress.
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There are eighteen obstacles that impede the attainment of Bra-
ja-bhava. The examination of these obstacles constitutes the nega-
tive analysis of Braja-bhava.

Verse 14
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adau dushta-guru-praptih putana stanya-dayini
vatya-rupa kutarkas tu Trinavarta itiritah (14)

First comes the acceptance of a false guru, represented by Putana
who offered her breast. Sophistical argument, appearing as a whirl-
wind, is called Trinavarta.
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The first obstacle is the acceptance of a false spiritual guide, rep-
resented by Putana, who approached Krishna under the guise of
a nurse. Spiritual teachers are of two kinds: internal and external.
The self illuminated in spiritual realization acts as the internal
guide, while the teacher from whom one learns the principles of
worship is the external guide. Putana represents deceptive reason-
ing that pretends to nourish spiritual life while actually destroying
it. Therefore the practitioner of the path of spontaneous devotion
must ultimately rely upon spiritual realization rather than upon
mere logic, reasoning and argumentation.

A true guru understands the path of raga and instructs according
to the disciple’s qualification. One who does not understand that
path, or who disregards the disciple’s eligibility, is a false guru and
should be rejected.

The second obstacle is sophistical reasoning, represented by Tri-
navarta. Unless this whirlwind of false argument is destroyed, the
awakening of spiritual emotion is difficult. The speculative argu-
ments of philosophers, Buddhists, and rationalists become obsta-
cles to the cultivation of Braja-bhava.

Verse 15
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tritiye vara-vahittvam shakatam buddhi-mardakam
caturthe bala-doshanam svarupo vatsa-rupa-dhrik (15)

The third obstacle is burden-bearing, represented by the cart, which
crushes intelligence. The fourth is the fault of childishness, repre-
sented by Vatsasura in the form of a calf.
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Those who become occupied merely with carrying the burden of
religious regulations, without understanding their essence, can-
not enter into the experience of raga. The cart represents this bur-
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den-bearing tendency, which crushes spiritual intelligence. Its de-
struction signifies freedom from such lifeless formalism.

Many unqualified gurus, failing to consider spiritual eligibility, instruct
people in the confidential practices of manjari-seva and sakhi-bha-
va prematurely. As a result, both guru and disciple drift away from
the true path of spiritual realization. But through saintly association
and proper instruction, however, these misguided souls may again be
rescued. This recovery is symbolized by the breaking of the cart. The
fourth obstacle is childish frivolity arising from bodily impulses and
immaturity. This is represented by Vatsasura, the calf demon.

Verse 16
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pancame dharma-kapatyam namaparadha-rupakam

baka-rupi maha-dhurto vaishnavanam virodhakah (16)
The fifth obstacle is religious hypocrisy, which takes the form of
offences against the Holy Name. It is represented by the crafty Baka
demon, who opposes the Vaishnavas.
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Bakasura represents the hypocrisy that outwardly displays religion
while inwardly lacking sincerity. In devotional life this appears as
offences against the Holy Name. Such hypocrisy becomes a major
obstacle to spiritual advancement and stands opposed to genuine
Vaishnava devotion.

Verse 17
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tatraiva sampradayanam bahya-linga-samadarat
dambhikanam na sa pritih krishne braja-nivasini (17)

When undue honour is given to the external marks of sectarian af-
filiation, the hypocritical do not attain that love which resides in
Krishna of Braja.

Verse 18
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nrishamsatvam pracandatvam aghasura-svarupakam
shashthaparadha-rupo ‘yam vartate pratibandhakah (18)

Cruelty, represented by Aghasura, constitutes the sixth obstacle
and takes the form of a grave offence.

TR 8 A5 BT ATIFEH I8 AfS57FHH)

198



The cruel, merciless disposition symbolized by Aghasura becomes
another serious impediment to the development of Braja-bhava.

Verse 19
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bahu-shastra-vicarena yan moho vartate satam
sa eva saptamo lakshye brahmano mohane kila (19)

The bewilderment that arises even among saintly persons through
excessive deliberation upon many scriptures is the seventh obsta-
cle; it is represented by the bewilderment of Brahma.
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Sincere seekers can become bewildered by a preoccupation with
scriptural analysis. This obstacle is symbolized by Brahma’s bewil-
derment, after Brahma envisoned Krishna’s inconceivable power.

Verse 20
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dhenukah sthula-buddhih syad gardabhas tala-rodhakah
ashtame lakshyate doshah sampradaye satam mahan (20)

Dhenuka is gross intelligence, the ass who blocks access to the tala
fruits. This is seen as the eighth great fault within the community
of the saints.
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A subtle intelligence is absolutely necessary in Vaishnava truth.
Those who create sectarian divisions and preach the indivisible truth
of Vaishnavism in fragments possess gross intelligence. This gross in-
telligence is Dhenukasura in the form of an ass. The ass cannot him-
self eat the tala fruits, and yet he prevents others from eating them.

The meaning is this: the great previous acharyas of the Vaishna-
va communities composed many books filled with spiritual truth.
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Persons of gross intelligence cannot understand those books them-
selves, nor will they allow others to see them.

In particular, burden-bearing devotees of the regulated path, being
under the influence of gross intelligence, do not attain to higher
qualification. But since Vaishnava dharma contains within itself
unlimited progress, those who remain bound within the regulated
section and cannot experience the truth of raga become like ordi-
nary people attached to karma-kanda. Therefore, unless Dhenuka-
sura, the ass of gross intelligence, is slain, there can be no progress
in Vaishnava truth. (20)

Verse 21
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indriyani bhajanty eke tyaktva vaidha-vidhim shubham
navame vrishabhas te ‘pi nashyante krishna-tejasa (21)

Some abandon the auspicious rules of vaidhi practice and worship
the senses. These, as the bull-demon of the ninth obstacle, are de-
stroyed by the power of Krishna.
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Many people with weak minds abandon the path of regulated
worship and prematurely attempt to enter the path of raga. Being
unable to realize the spiritual attachment that belongs to the soul,
spellbound by material attachments, they practise rituals while
retaining their wrongful attachment to material objects, thus be-
having like Vrishabha-asura, the bull-demon. By Krishna’s power,
these people who think they practice jaiva-dharma are destroyed.

Examples of this obstacle may be seen every day among self-indul-
gent hypocrites making a show of religion. (21)

Verse 22
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khalata dashame lakshya kaliya sarpa-rupake
sampradaya-virodho "yam davanalo vicintyate (22)

Malice, seen in the serpent form of Kaliya, is the tenth obstacle.
Sectarian hostility is to be understood as the forest fire.
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Malice, in the form of the serpent Kaliya, continually pollutes the
Yamuna, which represents the spiritual mellow tasted by the Vaish-
navas. This obstacle, the tenth obstacle must be overcome.

Sectarian hostility, represented by the forest fire, is the eleventh ob-
stacle for the Vaishnavas. Because of such opposition between sects,
one becomes unable to recognize anyone as a Vaishnava unless he
bears the external marks of one’s own community. In this way there
is great obstruction in attaining true saintly association and a true
guru. Therefore this forest fire must certainly be extinguished. (22)

Verse 23
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pralambo dvadashe cauryam atmano brahma-vadinam
pravistah krishna-dasye ‘pi vaishnavanam smrita-skarah (23)

Pralamba, the twelfth obstacle, signifies the theft of the self, a
misconceived idea that haunts Brahmavadis. Even when it enters
Krishna’s service, it acts as a thief stealthily consorting with the
Vaishnavas.
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For the Brahmavadis, the dissolution of the self—that is, the pursuit
of liberation in the form of sayujya—is a treasured ideal. Yet it is
an absurd proposition: the notion that a thinking being must cease
thinking in order to attain liberation. In this particular error, this
theft of the self, there is not the slightest joy. The jiva gains nothing
from it, nor is any purpose of Brahman fulfilled by it. To accept this
doctrine one must admit that the entire world is a misconception —
something false. One must attribute complete indifference to Brah-
man, and thus be skeptical in regards to His very existence. If the
matter is examined deeply, one is led to deny the existence of the
jiva, to imagine a baseless avidya is the origin of everything, and,
in fact, that all human effort and reflection is utterly meaningless.
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From time to time this specter enters among the Vaishnavas in the
form of Pralambasura and spreads the doctrine of self-theft, or kill-
ing of the self. This is the twelfth obstacle that can break the ideal
of love existing amongst the Vaishnavas. (23)

Verse 24
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karmanah phalam anviksya devendradi prapujanam
trayodashatmakah dosho varjaniyah pravrittitah (24)

Worship of Indra and other gods with a view to the fruits of action
is the thirteenth fault; it must be carefully rejected.
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To take shelter of devotion to Bhagavan while worshipping Indra
and other gods for the sake of the fruits of action is, for the Vaish-
navas, the thirteenth obstacle to divine love. (24)

Verse 25
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cauryanrita-marodbhavo vyomasura-svarupakah
shri-krishna-priti-paryaptau naranam pratibandhakah (25)

Theft and falsehood, arising like a wind of corruption, take the
form of Vyomasura and become an obstacle to human beings in
attaining love for Sri Krishna.
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The fourteenth obstacle to the attainment of love for Sri Krishna is
theft of another’s property and speaking falsehood. This appears in
Braja in the form of Vyomasura and creates disturbance there. (25)

Verse 26
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varunalaya-sampraptir nandasya citta-madakam
varjaniyam sada sadbhir vismritir hy atmano yatah (26)

Nanda’s entrance into the abode of Varuna represents indulging in

intoxication within the mind. Intoxication must always be rejected

by good devotees, for from that comes forgetfulness of the self.
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In Braja, Nanda represents the soul’s unconditioned joy. Some de-
luded persons, desiring to increase their joy, take intoxicants; but
by doing this they fall into the great evil of forgetfulness of the self.
Nanda’s entrance into the abode of Varuna symbolizes this, the fif-
teenth obstacle faced by the Vaishnavas. Those who are situated in
Braja-bhava never want to take any kind of intoxicant. (26)

Verse 27
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pratishtha-parata bhakti-cchalena bhoga-kamana
shankhacuda iti proktah shodashah pratibandhakah (27)

Attachment to prestige and the desire for enjoyment under the
guise of devotion are called Shankhachuda, the sixteenth obstacle.
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The desire for reputation and the desire for enjoyment under the pre-
tence of devotion are the sixteenth obstacle, known as Shankhachuda.
Those who act with gaining prestige as their goal are a certain kind of
hypocrite. Vaishnavas should always remain cautious of this tendency.
(27)

Verse 28
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ananda-vardhane kincit sayujyam bhasate hridi

tan-nanda-bhakshakah sarpas tena muktah su-vaishnavah (28)
When joy increases, a trace of the idea of sayujya may appear in the
heart. That is the serpent that devours Nanda; the true Vaishnava
remains free from it.
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As the joy of the Vaishnavas increases in the course of worship,
there sometimes arises a state resembling dissolution of conscious-
ness. At such a time the idea of sayujya may enter. This thought of
sayujya is a serpent that devours Nanda. The practitioner should
remain free from it and thus become a true Vaishnava. (28)

Verse 29
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bhakti-teje samriddhyat tu svotkarsha-jnanavan narah
kadacid daiva-buddhyatu keshi-citram avamanyate (29)

When a person becomes enriched with the power of devotion, he
may sometimes gain a sense of his own superiority. Then, through
the corruption of their understanding, the strange demon Keshi
arises and leads him to disregard the Lord.
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When the practitioner becomes enriched with the splendour of de-
votion, the demon Keshi, horse-like in form and representing the
consciousness of one’s own superiority, may enter Braja and create
great disturbance. By continually reflecting upon one’s own excel-
lences, an egotist’s mood of disregard toward Bhagavan can arise,
and this will cause the Vaishnava to fall down.

Therefore it is most necessary that the evil disposition of egotism
should not find a residence in the heart of a Vaishnava. Even when
devotion becomes highly developed, the quality of humility must
never depart from the Vaishnava character. If it does, then the slay-
ing of Keshi becomes necessary. This is the eighteenth obstacle. (29)

Verse 30
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doshash cashtadasha hy ete bhaktanam shatravo hridi
damaniyah prayatnena krishnananda-nishevina (30)

These eighteen faults are enemies disturbing the hearts of devo-
tees. With great effort, one who desires to serve the bliss of Krishna
must carefully subdue any uprising of these malevolent states of
consciousness.
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Those who aspire to enter the pure mood of Braja and render ser-
vice to the bliss of Sri Krishna should carefully remove these eigh-
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teen obstacles from their thoughts. Through sincere endeavour,
some of these impediments can be overcome by a soul blessed by
Sri Guru and firmly established in a purified state, whereas other
disturbing influences that haunt the devotee can be removed only
by the mercy of Sri Krishna.

Those obstacles that the individual soul is capable of overcoming
are described in the Bhagavata as disturbances removed through
the influence of Baladeva (Sri Guru), while those that can be re-
moved only by taking shelter of Krishna are described as troubling
intrusions destroyed by Sri Krishna Himself. Thoughtful and dis-
cerning readers should carefully consider this.(30)

Verse 31
it TYATCwals FHf |7afsas |
IGNAL: T 5 et Fogasls 1 ws

jnaninam mathura-doshah karminam pura-vartinah
varjaniyah sada kintu bhaktanam vraja-dushakah (31)

The faults pertaining to Mathura are to be rejected by the jnanis,
and those pertaining to Dwaraka by the followers of karma. But
devotees must always be concerned with rejecting those faults
which arise and try to spoil the mood of Braja.

Those who feel qualified for the path of knowledge should reject
the faults associated with Mathura. Those who feel qualified for
following the path of karma should reject the faults associated with
Dwaraka. Devotees, however, should all reject the obstacles that
contaminate the mood of Braja, and become absorbed in love for
Sri Krishna. (31)

Thus ends the Eighth Chapter of Sri Krishna-samhita, entitled “An
Analysis of the Direct and Indirect Characteristics of the Moods of
Braja.” May Sri Krishna be pleased by this work.

205



206



NFw-faot
TN TG — FF-ATE-TGTY
Chapter Nine
Krishna-prapti-vardhanam

Cultivating the Attainment of Krishna

Verse 1
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vyasena braja-lilayam nitya-tattvam prakashitam
prapancha-janitam jnanam napsoti yat svarupakam

In his description of the Braja pastimes, Vyasa has revealed the
eternal truth. Knowledge born of the material world cannot com-
prehend the true nature of that reality.
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Describing the pastimes of Braja, Vyasadeva has revealed the eter-
nal reality. Knowledge arising from worldly experience and materi-
al perception is incapable of comprehending the true nature of that
eternal truth. Material cognition remains confined within the limits
of the phenomenal world and therefore cannot penetrate into the
nirguna reality of the eternal domain.

Verse 2
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jivasya siddha-sattayam bhati tat paramam
duratirahite shuddhe samadhau nirvikalpake

That supreme reality shines within the perfected state of the soul,
in pure, non-dual natural samadhi, wherein all sense of separation
has disappeared.
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The supreme truth makes itself manifest within the soul’s purified
understanding. For the conditioned soul, the awakened state of be-
coming a perfected spiritual being becomes active, becoming re-
vealed through pure nirvikalpa samadhi, a condition free from all
sense of distance or separation.

Samadhi is of two kinds: savikalpa and nirvikalpa. Whatever ex-
planations various schools of philosophers may offer, the followers
of the Bhagavata tradition describe the soul’s natural and immedi-
ate spiritual perception as nirvikalpa samadhi, while the more arti-
ficial and constructed forms of contemplation are termed savikalpa
samadhi.

The soul is a conscious reality. Therefore both becoming conscious
of the self through self-revelation, and the revelation of other things
beyond oneself, are natural to it. By its self-luminous nature the
soul perceives itself; by its revealing capacity it becomes aware of
other realities.

Since these capacities belong intrinsically to the soul, its natural
state of awareness is necessarily free from conceptual mediation
and is therefore nirvikalpa. In its direct comprehension of reality,
the soul requires no external instrument of cognition.

When, however, one attempts to arrive at realization through pro-
cesses of negation and analytical thinking, as in systems such as
Sankhya, the function of conceptualising concepts is constant-
ly present. That condition wherein a mind is “thinking” and not
“comprehending” is what is called savikalpa samadhi.

The direct activity of a soul comprehending reality “as it is” can
be called natural samadhi. It does not depend upon the mind as
an intermediary. It arises spontaneously and effortlessly; it is not
attained through strain or hardship. When one takes shelter of this
natural samadhi, eternal reality reveals itself directly to the soul.

Verse 3
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maya-sritasya visvasya cic-chayatvat samanata
sahajyavite karye sadhav api catmani

Because the universe resting upon maya is but a shadow of spirit,
there exists a resemblance between it and the realities perceived
within the soul through natural realization.
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The Braja pastimes of Sri Krishna have been perceived and de-
scribed through this direct spiritual perception known as natural
samadhi. Therefore, when names, forms, qualities, and activities
appear in descriptions of the Braja pastimes that resemble things
found in the material world, this resemblance arises because the
material universe itself is fashioned after the model of Vaikuntha.

Natural samadhi is a function manifested by the spiritual potency
(chit shakti). The realities perceived through it are the original ar-
chetypes of which material phenomena are merely reflections. They
are not imitations of material things; rather, material things are im-
perfect reflections of those eternal spiritual realities.

Verse 4
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tasmibhuh braja-bhavanam krishna-nama-gunatmanam

gunair jatyatvakaih sasvat sadrisyam upalaksyate
Therefore the Braja moods, which are constituted of Krishna’s
names and qualities, are always perceived as bearing a resemblance
to worldly names, qualities, forms, and activities.
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For this reason, the names, qualities, forms, and activities associat-
ed with Krishna and His eternal Braja pastimes appear analogous
to names, qualities, forms, and activities found within the materi-
al world. The resemblance exists because the material realm is a
reflected image of the spiritual original, not because the spiritual
realities are products of matter.

Verse 5
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sva-prakasa-svabhavo ‘yam samadhih kathyate budhaih
ati-suksma-svarupatvat samsayat sa vilupyate

The wise describe this samadhi as self-luminous by nature. Because
it is exceedingly subtle, it becomes obscured by doubt.
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The direct perception of the soul is self-luminous by nature. The
learned call this condition samadhi. It is exceedingly subtle, and
therefore even a slight appearance of doubt can obscure it.

Through this natural samadhi, the soul realizes many fundamen-
tal truths: its own existence, its eternal nature, and its relationship
with the Supreme Reality. If doubts arise—such as whether the self
truly exists, whether it survives death, or whether it possesses any
relationship with the Supreme Brahman—then these truths gradu-
ally become concealed from awareness.

The eternity of the soul and the existence of Brahman cannot ulti-
mately be established by reasoning alone, for reason cannot pen-
etrate beyond the domain of material experience. Direct spiritual
perception alone establishes these truths.
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Through such direct perception, saintly persons continuously real-
ize Vaikuntha the eternal abode of the soul, and Krishna-dasya, the
soul’s eternal service to Krishna.

When the soul enters natural samadhi, realization unfolds pro-
gressively. First comes awareness of the self; then awareness of the
soul’s minuteness; then awareness of its shelter; then awareness of
the relationship between the soul sheltered by the Lord and the Lord
who gives shelter. Thereafter, realization of the beauty, qualities,
and activities of the Supreme manifests; awareness of the relation-
ships among His devotees; perception of the spiritual realm itself;
perception of eternal time; recognition of the diversity of spiritual
emotions; realization of the Lord’s eternal pastimes; perception of
His energies; understanding of how the elevation and degradation
of misguided souls is occurring through the medium of those ener-
gies; awareness of the soul’s forgetfulness of its own nature; under-
standing of the practices by which restoration of self-knowledge
becomes possible; and finally realization of the soul’s recovery of
its original identity. To the extent that material knowledge remains
mixed with one’s samadhi, realization remains correspondingly
limited. But one who confines reasoning to its proper sphere and
advances in comprehension of Reality through samadhi can pro-
gressively open the treasury of truth, and then gather ever more of
the ineffable realities of the spiritual world.

The treasury of Vaikuntha is eternally full. Sri Krishna Chandra,
the eternal object of divine love, keeps its doors open, continually
inviting all souls to enter.

Verse 6
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vayam tu samshayam tyaktva pashyamas tat tvam uttamam
vrndavanantare ramye shri-krishna-rupa-saubhagam

Casting aside all doubt, we behold the supreme reality—the beau-
tiful gift of darshan of Sri Krishna’s form forever present in Brind-
aban.
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The doubt that diminishes and obstructs samadhi has been cast
aside, and we behold the supreme reality—the beautiful form of Sri
Krishna within Brindaban, the innermost sanctuary of Vaikuntha.

Had our samadhi been contaminated by material knowledge, and
had the reflective faculty intruded improperly into the function of
purified spiritual perception, we would have acknowledged no
distinctions within spiritual reality and would have perceived only
the impersonal Brahman. We could not have proceeded beyond
that point.

Even if material reasoning had been only partially restrained, yet
still interfered with samadhi, we might have recognized merely the
eternal distinction between the individual soul and Paramatma the
Supreme Soul, without perceiving the richer varieties of spiritual
existence.

But because the corrupting influence of doubt has been wholly
abandoned, we have obtained a complete vision of the intrinsic
beauty of the Supreme Shelter.

Verse 7
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snigdha-shyamatmako varnah sarvananda-vivardhakah

Krishna’s form has a human-like nature and He nourishes all of
conscious existence with His sweetness. His form’s smooth, dark
complexion increases every variety of bliss.
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This is the beauty perceived through samadhi. The divine beauty
that nourishes all forms of conscious existence freely chooses to
appear in a human-like form. In the Lord there is no distinction
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between His power and His instruments; yet through the agency
of Sandhini-shakti, the various features of His form are arranged in
such perfect harmony that an unparalleled vision of beauty arises
in a fleeting, momentary perception of His beauty. Nothing with-
in either the spiritual or material worlds can be compared to that
beauty. Since space and time do not govern the Supreme Reality,
neither minuteness nor magnitude contributes to His greatness.
Rather, His form possesses a wondrous and perfect medium pro-
portion that transcends all material standards. Therefore, through
samadhi, we perceive the bodily form of Bhagavan as the reservoir
of all beauty.

The sweetness of that form is even more astonishing. As the eye of
samadhi becomes increasingly absorbed in the reality of that form,
an indescribably soft and lustrous dark-blue complexion becomes
manifest. The sapphire colour, fresh-born raincloud of the material
world seems to derive its cooling and pleasing qualities from being
a reflection of that transcendental hue.

Verse 8
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tri-tattva-bhangiya-yukto rajiva-nayananvitah
shikhi-piccha-dharah shriman vana-mala-vibhushitah

Adorned with the graceful posture expressive of His three princi-
pal potencies, endowed with lotus-like eyes, He keeps a peacock
feather in His black curling hair, and He is decorated with a gar-
land of forest flowers.
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The three principal spiritual potencies—Sandhini, Samvit, and
Hladini—appear harmoniously expressed in the Lord’s graceful
tribhanga posture.

His eyes, radiant with the fullest spiritual delight, expand the beau-
ty of His form. The lotus of this world appears as a mere reflection
of those transcendental eyes. A remarkable ornament adorns His
head; the peacock feather seen in the material world seems to be the
reflected image of that ornament. Around His neck hangs a garland
of effortless spiritual flowers. The beauty of forest blossoms found
in this world appears to be a shadow of that eternal garland.
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Verse 9
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pitambarah suveshadhyo vamshi-nyasta-mukham-bujah
yamuna-puline ramye kadamba-talam asritah

Clad in yellow garments, beautifully adorned, with His lotus face
resting upon His flute, He stands upon the delightful bank of the
Yamuna beneath a kadamba tree.

e asifio fosaoeTs s a8 FHeAd Fom=IcE AvemA

FAAICR| @14 T, TAGAYCIT AT GIAIRE Troesics

T2l AR 2201 (FTESIT BvTo a9 T 8 AT TFA 4%

TEHCAT ot (319 Ffacocz)

fowieFITee e Sz Imial 23cocy, G2 fowgee IenHe

ﬁ@l ATART FAAFIN-51aF 37 Ao ST Afswa
fFC

Byt AT a2 oo H~ Ingoc ag By 164
*IfqafFro 220 CR vl 51

The Lord’s waist is covered by a radiant yellow garment, represent-
ing the luminous manifestation of spiritual knowledge. The flashes
of lightning seen beneath rainclouds in the material world seem to
be reflections of this feature.

Transcendental jewels and ornaments such as the Kaustubha gem
further enhance His beauty.

The sweet spiritual summons, by which all souls are attracted, ap-
pears in the form of His flute. Music-making material instruments
are only distant reflections of that transcendental flute.

This divine form is perceived to be standing on the bank of the
spiritual Yamuna river, whose waters are conscious and living; Hes
stands beneath a kadamba tree whose ecstatic blossoming flowers
reflect the tree’s spiritual emotion.

Verse 10
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etena cit-svarupena lakshanena jagat-patih
lakshito nandajah krishno vaishnavena samadhina

By these characteristics of transcendental reality, Nanda’s son
Krishna, the Lord of all worlds, is known by the Vaishnava im-
mersed in samadhi.
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Through these transcendental characteristics, the Vaishnava per-
ceives Sri Krishna, the son of Nanda and Lord of both the spiritual
and material worlds, by means of samadhi.

Because material objects exist as reflections of these spiritual re-
alities, the thoughtful seeker should never disregard the spiritual
original, merely on account of the existence of its material shadow.
Each transcendental characteristic occupies its proper place and
contributes to the unsurpassed beauty of Bhagavan’s form. The
deeper the samadhi becomes, the more subtle and detailed the vi-
sion. The weaker the samadhi, the more the distinctive features and
qualities of this spiritual reality remain hidden from view.

Unfortunately, those whose consciousness is burdened by material-
istic knowledge may direct their contemplation toward Vaikuntha
and thereby remain unable to perceive the spiritual form of Krish-
na and its transcendental, distinctive features. Consequently, their
realization is superficial, and their wealth of divine love is corre-
spondingly meagre.

Verse 11
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akarshana-svarupena vamshi-gitena sundarah
madayan vishvam etad vai gopinam aharan manah
The Beautiful One, by the flute-song which is attraction itself, in-
toxicates this whole universe and steals the minds of the gopis.
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Sri Krishna Chandra, perceived in samadhi, enchants both the con-
scious and unconscious worlds by the song of His flute, which is
the very substance of attraction, and He steals the hearts of the

gopis. (11)
Verse 12
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jatyadi-mada-vibhranta-hridam krishna-padicchaya
gopinam kevalam krishnah svatma-harane kshamah
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Those whose hearts are bewildered by pride of their high-class
birth and the like cannot attain Krishna. Only those in the mood of
the gopis are fit for Krishna, who alone can steal the self.
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How can those whose hearts are corrupted by pride of birth and
similar delusions attain Krishna? The corrupt pride belonging to
the material world is of six kinds: pride of birth, pride of beauty,
pride of qualities, pride of knowledge, pride of opulence, and pride
of strength. We see every day in this world that persons intoxicated
by pride cannot take shelter of devotional feelings.

Polluted by pride in their knowledge, they think Sri Krishna-tattva
is something insignificant. In their impersonal thinking, they give
more honour to brahmananda than to bhakti. But thoe who are free
from pride attain the mood of the gopas and gopis — and taste
Krishna’s bliss.

Only the gopas and gopis are truly qualified for Krishna-tattva. The
reason the verse mentions only the gopis is that this Sri Krishna
Sambhita is explaining the highest rasa, which rests upon the amou-
rous mood. Those situated in shanta, dasya, sakhya, and vatsalya
are also possessed of Braja-bhava, and they too realize Krishna-rasa
in accord with their own mood; but the rasas belonging to them are
not explained in detail in this work.

The truth is this: all souls have eligibility for Braja-bhava. Then
when the mood of sweetness becomes established within the heart
the soul’s attainment of Braja-dhama is accomplished. Among the
five rasas that have been described, whichever rasa naturally pleas-
es the soul in Braja-dhama is that soul’s eternally perfected mood,
and the soul should worship according to that mood. In this Sri
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Krishna Samhita, however, only the final state of the soul situated
in madhura-rasa has been shown. (12)

Verse 13
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gopi-bhavatmakah siddhah sadhakas tad-anukriteh
dvi-vidhah sadhavo jneyah paramartha-vida sada

Those whose nature is to feel gopi-bhava are perfected souls; those
who follow that mood are practitioners. Thus the knowers of spiri-
tual truth recognize two kinds of saints: siddhas and sadhakas.
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Those who have attained gopi-bhava are called perfected souls,
while those who follow and cultivate immersion in that mood are
called practitioners. Therefore learned persons who know the spir-
itual truth of transcendental rasa acknowledge two kinds of saintly
persons: the siddha and the sadhaka. (13)

Verse 14
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samsritau bhramatam karne pravishtam krishna-gitakam
balad akarshayam cittam uttaman kurute hi tan

When Krishna’s song enters the ears of souls wandering through
worldly existence, it forcibly attracts their hearts and makes them
highly qualified.
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This is the meditation of a sadhaka approaching gopi-bhava. As
souls wander through worldly existence, when the flute-song of Sri
Krishna enters their ears, the sweetness of that song attracts them
and makes them fit to attain the highest qualification. (14)

Verse 15
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pum-bhave vigate shighram stri-bhavo jayate tada

purva-rago bhavet tesham unmada-lakshananvitah
When the masculine mood departs from the awareness of a sad-
haka, the feminine mood arises. Thereafter, purva-raga appears in
them, marked by symptoms of divine madness.
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The misfortune of worldly persons lies in their ego’s assumption of
masculinity, which consists of the desire to enjoy and to be served
by Maya. When the soul on the Lord abandons its shelter, it as-
sumes the posture of an imposter imagining oneself as an enjoyer
with mastery over Maya. When this masculine mood is removed,
those who are attracted to the amourous rasa again attain the men-
tal condition of knowing they are dependants who depend on a
greater Power. Then the Power with a supramundane feminine na-
ture of the soul appears, in which the soul finds shelter, becom-
ing an object of enjoyment for Bhagavan. Slowly, purva-raga, the
longing that precedes union, manifests so strongly that the soul
becomes almost mad with desire to meet with Krishna. (15)

Verse 16
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shrutva krishna-gunam tatra darshakad dhi punah punah
citritam rupam anviksya vardhate lalasa bhrisham

Hearing again and again of Krishna’s qualities from those who
have seen Him, and beholding His painted form, His Deity, a long-
ing for Him greatly increases.
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By repeatedly hearing descriptions of Krishna’s form from those
who have seen Him, and by beholding His form in a painting, the
soul’s longing to attain Krishna becomes greatly increased. (16)

Verse 17
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prathamam sahajam jnanam dvitiyam shastra-varnanam
tritiyam kaushalam vishve krishnasya cesha-rupinah

First comes natural knowledge; second, the descriptions of scrip-
ture; and third, the perception of Krishna’s marvellous arrange-
ment by which He can be seen within the natural world.
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When a soul, through natural knowledge, perceives the attractive-
ness of Bhagavan, that is called hearing Krishna’s song. When one
reads the scripture’s descriptions presented by those divine beings
who have seen Krishna’s form, and when one thereby is able to re-
alize Krishna, that is called hearing Krishna’s qualities. To perceive
the marvellous arrangement of the universe as Krishna’s work is
called seeing His painted likeness. The material universe is a re-
flected picture of the spiritual world. One who understands this
may be said to have seen Krishna’s painted image. Or it may be said
in another way: Vaishnava life first arises through three means—a
vision of Bhagavan by natural knowledge, a realization of Bhaga-
van through scriptural discussions, and a perception of Bhagavan’s
presence in an astonishing universe full of wonders. (17)

Verse 18
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braja-bhava-ashraye krishne shraddha tu raga-rupaka
tasmat sango 'tha sadhunam vartate braja-vasinam
Pure faith in Krishna, the shelter of Braja-bhava, is the first form of
raga. From that arises association with saints who dwell in Braja.
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Pure faith in Sri Krishna, who is the shelter of Braja-bhava, is pur-
va-raga, the first dawning of raga. When faith arises, one obtains
the association of the saints who dwell in Braja; their saintly associ-
ation is the cause of attaining Krishna. (18)

Verse 19
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kadacid abhisarah syad yamuna-tata-sannidhau

ghatate milanam tatra kantena sahitam shubham
At some time there is an approach to Krishna, and near the bank of
the Yamuna a blessed meeting with the Beloved occurs.
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Like this, fortunate souls proceed towards Krishna. As the fruit of
their devotion begins to ripen, they arrive at the bank of the Ya-
muna, whose waters are spiritual and conscious. There, there is an
auspicious meeting with the supreme Beloved. (19)
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Verse 20
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krishna-sangat paranandah svabhavena pravartate
purvashritam sukham grahyam tat-kshanat goshpadayate

From Krishna’s association, supreme bliss naturally arises. At once
the former happiness one had relied upon becomes as insignificant
as the water in a calf’s hoofprint.
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Then, through the association of Krishna, supreme bliss arises nat-
urally, making even brahmananda appear insignificant. Thus, the
worldly domestic happiness one formerly depended upon immedi-
ately becomes, before the ocean of prema, no greater than a small
puddle of water contained in a calf’s hoofprint. (20)

Verse 21
I{TT AN I b e ey o
ST c2ed forgoafaae i 2s

vardhate paramanando hridaye ca dine dine
atmanam atmani preshthe nitya-nutana-vigrahe

Day by day, supreme bliss increases within the heart, in the ev-
er-new form of the Beloved, the Soul of all souls.
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Thereafter, day by day, supreme bliss increases without limit in
the ever-new form of Bhagavan, the Soul of all souls. The divine
form of the Lord, being the shelter of ever-fresh varieties of rasa,
assumes an astonishing newness at every moment. Thus the thirst
for rasa in those who take shelter of Him continually increases and
is never fully satisfied.

Those who have attained samadhi perceive in the spiritual world
that there are five direct rasas beginning with shanta, and seven
secondary rasas such as vira and karuna. Since the material world
is perceived as a reflection of Vaikuntha-tattva, there can be no
doubt that all the rasas found in the mental world exist in their
pure archetypal form in Vaikuntha. (21)
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Verse 22
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chidanandasya jivasya sac-cid-ananda-vigrahe
yanuraktih svatah-siddha sa ratih priti-bijakam

The natural attachment of the conscious and blissful jiva for the
form of that divine Being that is eternal existence, consciousness
and bliss is called rati, the seed of divine love.
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The fundamental nature of rati is now examined more deeply. Rati,
the seed of the condensed bliss known as priti, is the foundational
principle of all devotion inclinations. The innate attachment of the
conscious and blissful jiva to Bhagavan, who is of the nature of
eternal being, consciousness, and bliss, is called rati. The natural
tendency of conscious entities to feel attraction and affection ex-
ists most powerfully between the jiva and Krishna. This rati is the
sthayi-bhava spoken of in the spiritual science of rasa. (22)

Verse 23
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sa ratir rasam ashritya vardhate rasa-rupa-dhrik
rasah pancavidho mukhyah gaunah saptavidhah tatha

Rati develops by taking shelter of rasa until it assumes the form
of rasa. Rasa is of twelve kinds: five primary and seven secondary.
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Rati is the subtle root of the entire tree of knowledge of rasa. Just
as the numeral one is present as the basis of all larger numbers, rati
remains present as the underlying principle in all the progressive
stages of love, such as prema, sneha, mana, and raga. In every man-
ifestation of divine love, rati is the root, while the varieties of emo-
tions and ingredients may be regarded as branches and subdivi-
sions. Therefore, taking shelter of rasa, rati itself expands into rasa.
Rasa is of twelve kinds, in primary and secondary categories. (23)
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Verse 24
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shanta-dasyadayo mukhyah sambandha-bhava-rupakah
rasa viradayo gaunah sambandhotthah svabhavatah

Shanta, dasya and the others are the primary rasas, consisting of
enduring relationships. Vira and the other secondary rasas arise
naturally from those relationships.
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The five primary rasas are shanta, dasya, sakhya, vatsalya, and
madhura. The seven secondary rasas are vira, karuna, raudra,
hasya, bhayanaka, bibhatsa, and adbhuta. These arise from the
primary relationships. Although rati exists in seed form, it cannot
become fully manifest until it takes shelter of a particular relation-
ship. Through relationship, rati becomes individualized, and the
distinctive emotional conditions arising from that manifestation
are known as the secondary rasas. (24)

Verse 25
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rasa-rupam avapya iyam ratir bhati svarupatah
vibhavair anubhavaish ca sattvikair vyabhicaribhih

Having attained the state of rasa, rati shines in its true nature through
vibhavas, anubhavas, sattvika emotions, and vyabhicari-bhavas.
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When rati develops into rasa, it becomes fully illuminating through

four categories of ingredients: vibhava, anubhava, sattvika-bhava,
and vyabhicari-bhava. Although rasa may be established first, it
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cannot become properly manifest without these ingredients. Vibha-
va is of two kinds: alambana and uddipana. The alambana consists
of Krishna and His devotees, while their qualities and characteris-
tics serve as uddipanas, or stimulants of love. Anubhava is of three
kinds: ornaments, expressive bodily actions, and vocal expressions.
Bodily gestures and emotional postures form one category, physical
activities such as dancing and rolling on the ground form another,
and types of speech such as conversation and lamentation form the
third. The sattvika transformations include eight symptoms such
as stupefaction and perspiration. The vyabhicari-bhavas number
thirty-three, beginning with nirveda. For the nourishment of rati
through all its stages up to mahabhava, both rasa and its support-
ing ingredients are always necessary. (25)

Verse 26
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esha krishna-ratih sthayi-bhavo bhakti-raso bhavet
baddhe bhaktitva-rupa sa mukte sa priti-rupini

Krishna-rati is the permanent emotion; it becomes bhakti-rasa. In
the conditioned state it appears in the form of engagement in devo-
tional service, and in liberation it appears as pure love.
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Krishna-rati is the permanent foundation, the basis of the emotion
of bhakti-rasa. In the conditioned state, because of the jiva’s con-
nection with the material world, it appears as devotional practice.
In the liberated state, in Vaikuntha, it exists eternally as pure priti,
divine love. (26)

Verse 27
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mukte sa vartate nitya baddhe sa sadhita bhavet
nitya-siddhasya bhavasya prakatyam hridi sadhyata

In the liberated state it exists eternally; in the conditioned state it is
attained through practice. The goal of practice is the awakenment
within the heart of that eternally perfected bhava.
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The progression of rati up to mahabhava, together with its expan-
sion through the primary and secondary rasas and all their ingredi-
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ents, forms an ocean of infinite sweetness — the eternal treasure of
the liberated souls. That same treasure is the goal of life for condi-
tioned souls engaged in devotional practices.

If it is asked why spiritual practice is necessary when the blissful
nature of the soul is eternal, the answer is that the jiva’s rati has
become distorted through contact with matter. Spiritual practice is
therefore the manifestation of latent pure rati within the heart. (27)

Verse 28
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adarshac cinmayad ishvat sampraptam su-samadhina
mahajanair mahi-bhagair vyasadibhir idam matam

This conclusion has been attained through samadhi by the great
souls, headed by Vyasa, who have perceived the supreme reality
and its many kinds of reflections.
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Through natural samadhi, Vyasa and other great sages perceived—
and we also perceive—that rati is the most valuable principle in the
perfected state of the soul. Because reflections retain some qualities
of their original archetypes, even material affection appears attrac-
tive compared with other material experiences. Yet the affection
found between material men and women is insignificant, and may
even be called contemptible, when that affection is compared with
transcendental rati. For this reason the Bhagavatam declares that
one who faithfully hears or describes the divine sports of Vishnu
with the maidens of Vraja quickly attains supreme devotion and
casts away the disease of lust from the heart. (28)

Verse 29
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mahabhavavadhir bhavo maha-rasavadhih kriya
nitya-siddhasya jivasya nitya-siddhe paratmani
The emotional development extends up to mahabhava, and activity

extends up to the maha-rasa, in the relationship between the eter-
nally perfected soul and the eternally perfect Supreme Self.
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Thus have been described the emotions of the eternally perfected
souls up to the stage of mahabhava, and their activities up to the
culmination of the maha-rasa in relation to the eternally perfected
Sri Krishna. (29)

Verse 30
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etavaj jada-janyanam vakyanam carama gatih

yam vartate tato ‘smau samadhau paridrishyatam

This is the furthest reach of words born of the material world.
Whatever lies beyond this should be perceived in samadhi.
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Here the capacity of material language reaches its limit. Whatever
lies beyond this point cannot be adequately expressed in words and
must be directly perceived through samadhi. (30)
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Thus ends the Ninth Chapter of Sri Krishna-samhita, entitled “The
Development of Attainment of Krishna.”
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Chapter Ten

Krishna-prapti-vardhanam

A description of the character

of those who have attained Krishna

Verse 1
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yesam ragoditah krsne sraddha va vimalodita
tesam acaranam suddham sarvatra paridrsyate

Those in whom attachment to Krishna has arisen, or in whom pure
faith has awakened, in every one of those it is seen everywhere that
they possess pure conduct.
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The conduct of Krishna devotees situated in Braja-bhava is now be-
ing explained. Those in whom attachment to Sri Krishna has arisen,
or in whom faith—the preliminary manifestation of attachment—has
awakened, are seen everywhere to possess pure conduct. In other
words, their behaviour is faultless. Now, it is necessary to consider
the nature of raga. The bond between consciousness and its object is
called priti. The aspect of that bond which rests in the object is called
its attractive quality, while the aspect which rests in consciousness is
called raga. This analysis of consciousness and object applies equally
to pure attachment arising from the self and impure attachment aris-
ing from the mind. When raga first reveals a slight awareness of the
self, it is called sraddha. Therefore both the faithful person and the
deeply attached person possess purity of character in every respect.

1)
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Verse 2
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asuddhacarane tesam asraddha vartate svatah
prapancha-visayad rago vaikunthabhimukho yatah

They naturally have no faith in impure conduct, because their at-
tachment has turned away from worldly objects and become direct-
ed toward Vaikuntha.
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If one asks why this is so, the answer is as follows. The principle
of attachment within the jiva is one. There is no essential differ-
ence between attachment directed toward worldly objects and at-
tachment directed toward Brahman; only the object differs. When
that attachment becomes directed toward Vaikuntha, attachment to
worldly objects disappears, and the things in the world are accept-
ed only as required. Even those objects that are accepted become
imbued with a Vaikuntha-oriented character. Consequently all at-
tachment becomes spiritualised... (2)

Verse 3
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adhikara-vicarena guna-dosau vivicyate
tyajanti satatam vadan suska-tarkananatmakan

By consideration of eligibility, virtues and faults are distinguished.
Therefore the wise always abandon disputes founded upon dry ar-
gumentats and sophistry.
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From the condition of animal nature up to human nature, and
from ordinary rule-governed conduct up to spontaneous attach-
ment-filled devotion to Sri Hari, many different levels of eligibility
are observed. Whatever is proper for a person’s natural eligibility
is a virtue for him, and whatever is improper for that eligibility is
a fault. If all actions are judged according to this principle, what
need is there for an independent catalogue of virtues and faults?
According to eligibility, what is pious for one person may be sinful
for another. Can theft be considered a sin for a jackal or dog? Can
illicit intercourse be considered sinful for a goat? Yet for a human
being such acts are likely to be regarded as sinful. For a person
overwhelmed by worldly attachment, intimate association with a
lawful wife is a duty and a source of merit. But for someone whose
worldly attachment has been wholly offered to the Supreme Lord,
even attachment to a wife becomes improper conduct, for to reduce
the supreme divine love that has arisen through great fortune into
worldly affection must be regarded as a decline.

Conversely, for a person whose consciousness remains almost ani-
mal-like, even accepting the restrictions of monogomy through the
institution of marriage constitutes a pious step of advancement on
the path to Krishna. Furthermore, on the path of worship, begin-
ning with the first turning toward God and extending up to the
awakening of Braja-bhava, there are innumerable levels of quali-
fication corresponding to the aspirant’s nature, spiritual develop-
ment, and inclination toward Vaikuntha. These range from tamas
to sattva, and thereafter to the transcendental state beyond the
gunas. Accordingly, different forms of action and knowledge are
appropriate at different stages. There is no need to lengthen the
discussion by multiplying examples, for thoughtful people already
understand these matters.
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Sin and piety, religion and irreligion, renunciation and engagement
in activities, heaven and hell, knowledge and ignorance — and
all similar dualities — are merely categories employed by those
who are forever concerned about troubles caused by attachments.
In themselves attachments are not inherently good or bad, we de-
scribe them as good and bad only in relation to the results they
cause. Considered independently, the distortion of the soul’s innate
attachment to the Lord is the true fault, the main problem of suf-
fered by every jiva soul. And the soul’s establishment in its proper
attachment to the Lord is the truly virtuous path one should follow.

Whatever nourishes virtue at a given stage is called virtue, and
whatever increases faultiness is called fault. This is the conclusion
reached by those who grasp the essence. Therefore they do not en-
gage in pointless arguments or controversies with others. (3)

Verse 4
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sampradaya-vivadesu baha-lingadisu kacit
na dvisanti na sajjante prayojana-parayanah

Those who are devoted to the true goal do not become entangled
in sectarian disputes concerning external symbols, customs, or out-
ward appearances.
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Knowing that the nourishment of divine love is life’s sole objec-
tive, the devotees of Krishna neither become attached to sectari-
an quarrels nor feel hatred toward external religious marks and
distinctions. They remain indifferent to partisan concerns, for their
attention is fixed on the ultimate goal. (4)

Verse 5
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tat karma hari-tosam yat sa vidya tan-matir yaya
svatvaitan-niyatam karyam sadhayanti manisinah

That action that satisfies Hari, knowing what that is, that is true
knowledge through which the mind becomes fixed upon Him. The
wise strive to accomplish this and make it their only duty.
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Only that activity which gives satisfaction to Sri Krishna deserves
to be called proper action, and only the knowledge that leads one
toward Him deserves to be called knowledge. Proper knowledge,
indeed, is knowledge that seeks attachment to Him. Keeping this
principle constantly in mind, the wise engage in every action that
serves the true goal and cultivate every form of knowledge that
nourishes spiritual life. All other forms of action and knowledge
are ultimately regarded as futile. (5)

Verse 6
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jivane marane vapi buddhis tesam na muhyati
dhira natra-svabhavas ca sarva-bhuta-hite ratah

Whether in life or in death, their intelligence is never bewildered.
They are steady, noble, and devoted to the welfare of others.
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By nature they are steady in wisdom, noble in disposition, and con-
stantly engaged in promoting the welfare of all living beings. Their
intelligence is so firmly established that, whether during life or at
the time of death, and regardless of whatever worldly sufferings or
disturbances may arise, they do not deviate from the truth of the
highest spiritual goal. (6)

Verse 7
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atma suddhah kevalas tu mano-jadyodbhavam dhruvam
deham prapancikam sasvad etat tesam nirupitam

The soul is pure and independent, whereas the mind certainly aris-
es from material dullness, and the body is always a product of the
material world. This is their conclusion.
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Whether through the intensification of spiritual attachment, by
which one experiences oneself as distinct from mind and body, or
through philosophical reflection upon the nature of spiritual at-
tachment itself, the devotees situated in Braja-bhava naturally ar-
rive at a definite conclusion. That conclusion is that the jiva-soul
is by nature pure and independent, requiring no support from the
material qualities.

What we ordinarily call the mind possesses no independent exis-
tence. It is merely a transformation of the soul’s cognitive faculty
arising through its relation with the material world. The perfected
functions of the soul, when conditioned by material relations, ap-
pear as mental activities. In the liberated state of Vaikuntha, the
soul acts through its innate conscious faculties, and there is no
separate mind as we presently experience it — no animal urges,
no feelings of thirst or hunger, and so forth. When the soul’s pure
knowledge of transcendence lies dormant, distorted knowledge is
accepted as genuine knowledge. This distorted cognition is the ac-
tivity of the mind and arises from matter. It is this that is called
worldly or object-centred knowledge. Similarly, the present body is
material, and the soul’s relation with it lasts only for the duration
of its material bondage. The manner in which the pure soul be-
comes is with its gross and subtle bodies is understood fully by the
Supreme Lord, that knowledge and is beyond the scope of ordinary
human understanding. (7)

Verse 8
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jivas cinmaya-bhagavad-dasah priti-dharmatmakah sada

prakrte vartamano ‘yam bhakti-yoga-samanvitah
The jiva is an eternal, conscious servant of Bhagavan, whose essen-
tial nature is love. While dwelling within the material world, the
soul can be connected with the Lord through bhakti-yoga.
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So long as Sri Krishna’s divine will continues, devotees must nec-
essarily maintain their bodily existence through the practice of
bhakti-yoga. The jiva is inherently conscious, naturally a servant
of Bhagavan, and love is its sole essential function. At some begin-
ningless stage of conditioned existence, by the will of Krishna and
according to the soul’s orientation, this inconceivable condition of
bondage came about. Yet for the soul that seeks its highest welfare
bhakti-yoga alone is the proper path to take. When the grace of
Bhagavan manifests through providing for souls to engage in bhak-
ti-yoga, the connection between spirit and matter is effortlessly dis-
solved. This liberation can never be achieved through an indepen-
dent effort, whether by destroying the body, abandoning action,
cultivating inactivity, or opposing the Lord. True conclusions about
the Lord are known through samadhi. Human life, composed of
action and knowledge, becomes true bhakti-yoga only when action
and knowledge are subordinated to devotion. (8)

Verse 9
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jnatvaitat braja-bhavadhyah vaikuntha-sthah sadatmani
bhajanti sarvada krsnam sac-cid-ananda-vigraham

Knowing these truths, those endowed with Braja-bhava, situated in
Vaikuntha within the self, constantly worship Krishna, whose form
is eternal being, consciousness, and bliss.
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Having understood these truths, those enriched with Braja-bhava
become established in Vaikuntha-consciousness and, through sa-
madhi, worship Sri Krishna, the embodiment of eternal existence,
consciousness, and bliss. (9)

Verse 10
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cit-sattve prema-bahulyal linga-dehe mano-maye
misra-bhava-gata sa tu pritir utplavita sati

When love becomes abundant within the conscious self, that love
overflows into the mental subtle body and assumes a mixed state.
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When love becomes abundant within the conscious awareness of
the soul, that love overflows into the subtle mental body and ap-
pears in a mixed condition. At that stage various forms of men-
tal worship of God occur, including contemplation, remembrance,
meditation, concentration, and reflections associated with inner
purification.

Because these practices contain a mix of mental activity, they are not
to be rejected. So long as the subtle body remains, they arise natu-
rally. The mental functions that originate from material impressions
are products of worldly conditioning and may be described as sym-
bolic or representational forms of worship. However, the emotions
and devotional movements that arise from the soul’s experience in
samadhi and then flow into the mind and body are reflections of a
deeper spiritual reality and therefore contain genuine transcenden-

tal substance. (10)

Verse 11
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priti-karyam ato baddhe mano-mayam itiksitam
punas tad vyapitam dehe pratyag-bhava-samanvitam

Therefore, in the conditioned state, the activities of love are ob-
served as mental functions. Later they spread into the body, fully
endowed with inward-directed spiritual consciousness.

WATAT IHGIT O F1F A1 WO T Iferat safws z7; 4
TF VA9 fos Afswaa 47717 wfysoq Tvefas 2331 (2o
=71 forgicy wismt s Afowiars saarrg it 15 s

S IAe5E 2T SRS N AITTHA A1 2 Bpsro 2341
STEITS CHINA ABBAIAW A5 eT5 SoafS 7= T Wi
T8I0, 5, CATIAHA, SIS ILATEF AT T AT Sfono
FCA| A0 S AFA NYICO2 ATTFITHC AIZA FIACo A9,
T AT FH AT TTCF SARF AR AIPO @oleS Bw e
TRATBICH A STl REgatieE saauismet $xo Ffaara
e A3fex =S «ifqorie 8 gorafs stveEs ey siaw |
s faae [fiEe 283w

VA qiat fqagis srfoay sfaat st o f[REgifoyey
AT 2 ORI TN AT AA6TS1 a2 AJheq A" TN
Refarat E AN Aorafs | A== eoyaye stiqaicy

T ATVCTIT TIEIAS 281" RS @ Srefifer vty
wigfed dorae siifie 201 =Nl ¢ sfeipe Mot A
Tt AT Ren Aorafs STl Sramio 9ertl, bwAI ol

F= giat TwAIFeq @FFafs sawifug vfaca e 237102 (7%3-

234



SIE-TY T [R1ES woas«1g AQ-AfS5-simv grar §r at
THIS I JFORATAIMeT dorafs T, e, e, fHietife
Aofo (FIvfACa AFFo 2| S eghex Aorafs Srvead o
AT B 78 271 9% 5T Horsiaifyo Twvfva
S]a TagrRvea «ita ARFS TJ1 851

Therefore, in conditioned souls, the operations of divine love are
first perceived as activities of the mind. These reflections of spiri-
tual consciousness within the mind later overflow more fully and
manifest through the body. Reaching the tongue, they express them-
selves as the chanting of the Lord’s names and qualities. Reaching
the ears, they become the hearing of those names and qualities.
Reaching the eyes, they behold within this world the form of the
Lord, in whom eternal existence, consciousness, and bliss are re-
flected through divine love.

The pure sattvika emotions residing within the soul overflow into
the body and produce ecstatic symptoms such as horripilation,
tears, perspiration, trembling, dancing, prostration, rolling upon
the ground, loving embraces, and pilgrimage to the holy places of
the Lord.

These spiritual emotions could remain active solely within the soul,
yet the grace of Bhagavan is the principal cause by which they over-
flow into the material sphere. In order to elevate worldly attach-
ment into attachment for Bhagavan, and to redirect the soul from
outward movement toward inward return, divine sentiments have
been connected with all aspects of life. When the soul, through the
instrument of the mind and senses, rushes outward toward objects,
this is called outward movement (parag-gati). When that tendency
is turned back toward its own spiritual abode, it is called inward
movement (pratyag-gati). The honoring of maha-prasada is intend-
ed to redirect the tendency toward sensual enjoyment. The sight of
the Deity and holy places redirects the faculty of vision. Hearing
the Lord’s pastimes and devotional songs redirects the faculty of
hearing. The acceptance of tulasi, sandalwood, and other substances
offered to Bhagavan redirects the faculty of smell toward Vaikun-
tha. The redirection of attraction between men and women through
God-centred married life is seen in the examples of Manu, Janaka,
Jayadeva, Pipaji, and other Vaishnavas. Likewise, devotional festi-
vals such as celebrations of Hari’s pastimes redirect the human im-
pulse for festivity toward spiritual ends. Such lives, characterized
by this inward redirection of all faculties, are seen among the spiri-
tually discerning devotees. (11)

Verse 12
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saragrahi bhajan krsnam yoshid-bhavashrite ‘smini
viravat kurute bahye sariram karma nityasah

The spiritually discerning devotee worships Krishna while inter-
nally situated in the mood of a woman, yet externally performs
bodily duties with the strength and firmness of a hero.
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Does this mean spiritually mature devotees, being absorbed in tran-
scendence, neglect all worldly duties? Certainly not. Although they
worship Krishna internally in the mood of a devoted heroine, exter-
nally they engage in their responsibilities with courage and determina-
tion. Eating, recreation, exercise, practicing a craft, enjoying fresh
air, sleeping, travelling, protecting the body, preserving society,
and journeying through different lands are all properly observed in
their lives whenever such actions are appropriate. (12)

Verse 13
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purusesu maha-virah yoshitsu purusas tatha
samajesu maha-vijno balakesu su-siksakah

Amongst men the Vaishnava is a great hero; among women, an ex-
emplary person; within society, highly knowledgeable; and among
children, an excellent teacher.
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The spiritually discerning Vaishnava conducts himself heroically
among men. He becomes a worthy protector of women, and is there-
fore worthy of respect. Living within society, he becomes highly ex-
perienced in social affairs. By instructing boys and girls in practical
and useful knowledge, he comes to be regarded as an outstanding
teacher. (13)

Verse 14
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artha-sastra-vidam sresthah paramartha-prayojakah
santi-samsthapako yuddhe papinam citta-sodhakah
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He is foremost among those who are learned in practical sciences,
because he utilizes them for the supreme goal. Even in warfare he
establishes peace, and he purifies the hearts of sinners.
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All sciences relating to physical life, mental development, arts,
language, grammar, rhetoric, and similar subjects are classified
as artha-sastra, for each produces some form of practical benefit.
The spiritually discerning Vaishnava never neglects such fields of
knowledge but studies and appreciates them properly.

Yet he seeks their ultimate fulfilment in paramartha, the supreme
spiritual goal. Because he reveals the highest purpose underlying
all practical knowledge, he is honoured even among learned schol-
ars. Those devoted to worldly sciences often rely upon his assis-
tance when seeking conclusive philosophical answers.

Even amidst conflict he works to establish peace. He does not de-
spise sinners and cast them aside. Through private counsel, public
teaching, friendship, opposition, personal example, or even correc-
tive discipline when necessary, he labours for the purification of
their hearts. (14)

Verse 15
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antarangam bhajaty eva rahasyam rahasi sthitah

Because of the abundance of his treasure of love, he is dear to all
people; yet at times he withdraws into solitude and engages in con-
fidential inner worship.
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The character of the spiritually discerning Vaishnava is remarkable.
Although the various active engagements previously described are
clearly visible in his conduct, at times, because of an overwhelming
abundance of divine love, signs of withdrawal from external activ-
ity also appear.

Beloved by all, he occasionally retires to solitude and there engages
in intimate and deeply confidential worship of the Lord. (15)

Verse 16
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kadaham sri-vrajaranye yamuna-tatam asritah
bhajami sac-cid-anandam sara-grahi-jananvitah

When shall I, residing in the forests of sacred Braja upon the banks
of the Yamuna, together with spiritually discerning devotees, wor-
ship the Supreme Lord, who is eternal existence, consciousness, and
bliss?
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While describing the glories of Braja, the author becomes over-
whelmed with intense longing born of divine love and exclaims:
“When shall that blessed day come when I shall reside in Sri Vrin-
davana upon the banks of the Yamuna and, in the association of
spiritually discerning Vaishnavas, worship the Supreme Lord,
whose form is eternal existence, consciousness, and bliss?” (16)

Verse 17
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yat-krpa-lesa-matrena sara-grahi bhaven narah

May I always remain sheltered at the feet of the spiritually discern-
ing Vaishnavas, for by even a slight trace of their mercy a person
becomes spiritually discerning.
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By even the slightest mercy of such spiritually discerning Vaish-
navas, persons bound by fruitive action or dried up by speculative
knowledge attain true spiritual discernment. Therefore, may taking
shelter of the feet of these Vaishnavas—who serve as expert helms-
men across the ocean of material existence—be my eternal occupa-
tion. (17)
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Verse 18
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vaisnavah komala-sraddha madhyamas cottamas tatha
grantham etat samasadya modantam krsna-pritaye

May the Vaishnavas—whether possessing tender faith, belonging
to the intermediate stage, or established in the highest stage—study
this book and rejoice for the sake of increasing their love for Krishna.
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Vaishnavas are of three kinds: those possessing tender faith (koma-
la-sraddha), those situated on the intermediate platform (madhya-
ma-adhikari), and those established on the highest platform (utta-
ma-adhikari).

Persons absorbed in ritualistic action and its rewards are called kar-
ma-jada, while those absorbed in impersonal speculation are called
jnana-dagdha, their spiritual life having become dry through an ab-
sence of appreciation for eternal spiritual variety. Those who accept
the eternal spiritual distinctions of the soul’s perfected state and
worship the supremely beautiful, compassionate Lord as the soul’s
eternal object of service are true devotees, or Vaishnavas.
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By good fortune and saintly association, persons formerly bound
by karma or by dried up speculative knowledge may attain the sta-
tus of Vaishnavas. The impurities seen in devotees of tender faith
or intermediate qualification are largely remnants of previous hab-
its, material conditioning, and argumentative tendencies. Such de-
fects arise from ignorance and inherited misconceptions.

The uttama-adhikari is free from conditioning. Although he may not
possess detailed knowledge of every subject, his spiritually discern-
ing nature destroys all prejudice and misconception. The madhya-
ma-adhikari has overcome the burden-bearing mentality but still
retains certain doubts arising from past conditioning. Even though
he accepts spiritual individuality and the reality of direct spiritual
perception, he cannot yet fully perceive Vaikuntha independently of
logical support. Those of tender faith remain strongly influenced by
previous conditioning and therefore remain dependent upon scrip-
tural regulation. Although they are not the primary audience of this
work, by studying it under the guidance of advanced devotees they
may gradually attain higher qualification. Therefore, may all three
classes of Vaishnavas derive great joy from studying this work for
the purpose of increasing their love for Sri Krishna. (18)

Verse 19
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paramartha-vicare ‘smin bahya-dosa-vicaratah
na kadacid hata-sraddhah sara-grahi-jano bhavet

When examining the truths of the highest spiritual reality present-
ed herein, a spiritually discerning person should never lose faith by
dwelling upon external faults.
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This work is concerned with the investigation of the highest spiri-
tual truth. Therefore, any imperfections relating to grammar, rhet-
oric, literary ornamentation, or similar external matters should not
become the focus of attention. Spiritually discerning readers do not
waste their time in such criticism. Those who become preoccupied
with external defects and thereby obstruct the principal purpose
of the work—the extraction of its essential spiritual conclusions—
demonstrate that they are not qualified to approach it properly. Pe-
dantic arguments and scholastic quibbling are of little value when
dealing with profound spiritual concerns. (19)
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Verse 20
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astadasa-sate sake bhadrake datta-vamsajah
kedaro racayac chastram idam sadhu-jana-priyam

In the eighteenth century of the Saka era, at Bhadraka, Kedar, a
descendant of the Datta family, composed this scripture, which is
dear to saintly persons.
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In the eighteenth century of the Saka era, while residing at Bhadra-
ka in Orissa on official business, Kedarnath Datta of the Datta fam-
ily of Hatkhola, Calcutta, composed this scripture, which is cher-
ished by saintly persons. (20)

35 Mywefaoia: gRigTasfagadtas T
ETCNTRYIT |
iti sri-krsna-samhitayam krsnapta-jana-caritra-varnanam nama

dasamodhyayah

Thus ends the Tenth Chapter of Sri Krishna-samhita, entitled “A
Description of the Character of Those Who Have Attained Krish-

”
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Thus concludes the Tenth Chapter of Sri Krishna-samhita, entitled
“The Description of the Character of Persons Who Have Attained
Krishna.”
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The essential purpose of the Sri Krishna Samhita, together with
the necessity for composing this work, has already been explained
in the Introduction. Throughout the Samhita, every philosophical
truth has been examined systematically, verse by verse. Neverthe-
less, the method adopted in this book does not follow the manner
in which modern scholars ordinarily investigate philosophical sub-
jects. For this reason, I fear that many readers may dismiss the Sri
Krishna Samhita as a work written merely for those who delight in

antiquity.
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I find myself in a difficult position. Had I composed the verses ac-
cording to the modern method, the scholars of the old school would
undoubtedly have regarded the work with indifference. Therefore,
I resolved to compose the main body of the book in the traditional
manner, while preparing the Introduction and the Conclusion ac-
cording to the modern method, in the hope of satisfying both class-
es of readers. For this reason I have been obliged, in many places,
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to tolerate the fault of repetition. In this Conclusion, I shall present
a concise review of the entire body of philosophical truth.

The comprehensive religion of the Vaishnavas alone is the soul’s
eternal religion. It has not been devised by any individual or sect.
As time advances, the purity of this eternal religion becomes more
clearly perceived—of this there can be no doubt. Yet this increasing
clarity does not arise because the religion itself undergoes any ob-
jective improvement, but because our understanding of it becomes
more refined. The sun remains ever the same, yet according to the
observer’s position it appears to impart greater heat at midday. In
the same manner, the pure eternal religion appears more fully de-
veloped as humanity advances, although in reality that eternal re-
ligion remains unchanged in every age. It is the truths of this pure
eternal religion that I shall now endeavour to examine.

Sri Chaitanya Prabhu, the crest jewel of all who seek the essential
truth, has declared: “Because mankind is now situated in a condi-
tioned state, it is necessary to examine the eternal religion under
three distinct headings: sambandha, abhidheya, and prayojana.”
Following His instruction, we shall therefore consider these three
subjects separately: sambandha, abhidheya, and prayojana.
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Concerning Sambandha

The seeker should first direct his attention to his own self. From
the existence of the self, the existence of both the knower and the
objects of knowledge is established. One may reasonably say, “If
I do not exist, then nothing else exists”; for in my absence, how
could anything else be perceived? By the faculty of self-awareness,
the seeker first establishes his own existence, and immediately per-
ceives both his minuteness and his dependence. At the very first
glance toward the self, its relationship with a greater Self becomes
manifest. Thus it should be understood that the first function of
self-consciousness is to awaken the perception of both the individ-
ual self and the Supreme Self.
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Turning next to the material world, the seeker readily perceives
that there are, in reality, only three fundamental truths: the self,
the Supreme Self, and the material world. Those who are unable to
perceive the existence of the self are inclined to suppose themselves
to be nothing more than material beings. In their estimation, matter
alone is eternal. They conclude that, through the various combina-
tions and transformations of material properties, consciousness is
produced; and that when those conditions are altered, conscious-
ness again dissolves into unconscious matter. Such is the conclu-
sion to which they naturally arrive.
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The reason for this is that such thinkers are governed more by ma-
terial inclination than by the inclination of consciousness. They
place greater confidence in matter than in consciousness itself.
Consequently, all their hopes, their confidence, their enthusiasm,
their reasoning, and even their affections rest upon material foun-
dations. It is most unfortunate that the conduct of those absorbed
in samadhi appears to them as nothing more than a disturbance
of the mind. Between them and ourselves there can therefore be
no common ground for discussion; for the faculty by which they
undertake to investigate transcendental subjects is not the faculty
upon which we are prepared to rely.

They are governed by the faculty of reason. Reason alone can nev-
er attain the vision of the self. Whenever it is employed for that
purpose, it proves altogether inadequate. What would be gained
by placing a microscope to the ear? Can one behold a picture by
means of a microphone? How, then, can Vaikuntha ever be per-
ceived through the instrument of reason?
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The objects of the material world are indeed subject to rational in-
vestigation; but the self cannot be perceived by any faculty other
than the soul’s own power of direct perception. When reason fol-
lows its proper course, it soon discovers its own inability to com-
prehend the self. The self is of the nature of pure consciousness. It
is therefore self-luminous and the revealer of matter; yet reason,
being itself derived from matter, can never reveal the self. We shall
not, therefore, submit to the materialistic conclusions of the ratio-
nalists. Rather, by the soul’s own faculty of spiritual perception we
shall seek to realize and understand both the self and the Supreme
Self; and, by employing reason only to examine the temporary con-
nection between the self and matter, we shall determine the catego-
ries that constitute the material world.

The self, the Supreme Self, and matter—these three realities must
each be examined independently. Srimad Ramanujacharya has dis-
cussed this threefold truth under the respective names of cit, acit,
and Isvara. In the study of sambandha, it is necessary both to ex-
amine these three principles and to determine the relationships that
exist among them.

Kapilacharya, the author of the Sankhya philosophy, enumerated
the twenty-four principles of material nature. Therefore, whenever
the nature of matter (acit-tattva) is to be examined, Kapila’s anal-
ysis of these categories naturally becomes relevant. Modern stu-
dents of material science, by means of many ingenious instruments
and newly invented methods, have discovered in great detail the
names, properties, and chemical activities of the fundamental ele-
ments, and have thereby greatly enriched mankind’s knowledge of
the material world. Their discoveries deserve sincere appreciation,
for, although they pertain to worldly knowledge, they may nev-
ertheless be employed in the service of the soul’s highest welfare.
Therefore, while giving due honour to every genuine scientific dis-
covery, there is no reason whatever to neglect the systematic anal-
ysis of material principles presented by the Sankhya philosophy.
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Whether the fundamental material elements are reckoned as sixty,
sixty-five, or seventy makes no difference to the gross elements—
earth, water, fire, and the rest—as enumerated by the Sankhya phi-
losophers. Therefore, Kapilacharya’s analysis of the material world
into the gross elements, the tanmatras or subtle qualities of those
elements, the senses, the mind, the intelligence, and the false ego is
by no means obsolete. On the contrary, the Sankhya classification of
these categories may rightly be regarded as profoundly scientific.
A similar enumeration of material principles is also found in the
Bhagavad-gita, the compendium of Vedanta:

bhumir apo ‘nalo vayuh kham mano buddhir eva ca
ahankara itiyam me bhinna prakritir astadha
“Earth, water, fire, air, ether, mind, intelligence, and false ego—

these eight constitute My separated material energy.” (Bhaga-
vad-gita 7.4)
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The five gross material elements—earth, water, fire, air, and
ether—together with mind, intelligence, and false ego, constitute
the eight distinct categories of material nature. In this enumera-
tion, the subtle sense objects (tanmatras) are included within the
gross elements, while the senses themselves are comprehended
within the subtle material principles of mind, intelligence, and
false ego. Thus it should be understood that, in their analysis of
material nature, Sankhya and Vedanta are essentially in agreement
regarding the enumeration of the fundamental categories. At this
point an important question arises: are mind, intelligence, and false
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ego attributes of the soul, or are they constituents of material na-
ture? A small number of European scholars have concluded that
mind, intelligence, and false ego belong to material nature, and
that the soul exists beyond them. Many modern writers, however,
frequently speak of the mind as though it were identical with the
soul. From discussions I have held with many learned Englishmen,
I have found that they themselves regard the soul as distinct from
the mind; nevertheless, through the imperfections of language,
they often employ the word “mind” where the word “soul” would
be more appropriate.

Immediately following the verse just cited, the Bhagavad-gita de-
clares:

apareyam itas tv anyam prakritim viddhi me param
jiva-bhutam maha-baho yayedam dharyate jagat

“But besides this inferior energy, O mighty-armed Arjuna, know
that I possess another, superior energy—the living beings, by whom
this entire world is sustained.” (Bhagavad-gita 7.5)
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Beyond the eightfold material energy previously described, there ex-
ists another, superior energy belonging to the Supreme Lord. This
higher energy is the living being, by whom the material universe is
sustained. From this verse it is evident that the nature of the living
being is entirely distinct from that material energy composed of the
gross elements, the mind, the intelligence, and the false ego. This in-
deed is the conclusion accepted by those who seek the essential truth.
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Within this variegated universe, two fundamental realities are per-
ceived: consciousness and matter, or, in other words, the living be-
ing and inert substance. The Vaishnavas acknowledge both as man-
ifestations of the Lord’s inconceivable potency. It therefore becomes
necessary to determine the respective nature of matter and of the
living being. The living being is conscious and endowed with inde-
pendent activity, whereas matter is inert and operates only under
the direction of consciousness. If we examine the present condition
of embodied humanity, we shall clearly perceive both conscious-
ness and matter; for the conditioned soul is observed to function
through material nature according to the will of the Supreme Lord.

In the human being we observe several distinct principles: the
body, composed of the seven bodily elements; the senses; the mind,
which serves as the seat of sense perception; the intelligence; the
false ego; the principles of space and time, by which embodied ex-
istence is conditioned; and consciousness itself.

The physical body, together with the material elements and their
subtle qualities, is entirely material. One material object is incapa-
ble of perceiving another. Yet within the human organism, through
the nervous system and the bodily instruments such as the eyes
and ears, there is manifest a particular reflection of consciousness.
These are called the senses.

That faculty by which knowledge received through the senses en-
ters the material body and is connected with an inner instrument
is called the mind. Through the various functions of the mind, sen-
sory impressions are experienced and preserved as memory. By the
power of imagination, those impressions assume new forms, and
through the activity of the intelligence they are weighed, compared,
and judged according to their relative importance. Besides these,
there is observed within the human being a reflected consciousness
extending from the intelligence and the mind throughout the body,
characterised by the sense of personal identity. This is called false
ego. From it arise the deep-rooted notions of “I” and “mine.”
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It should be observed here that false ego, intelligence, mind, and
the powers of the senses are not wholly material; yet their existence
depends upon material elements. They are, to a certain degree, sus-
tained by consciousness, for their function is to reveal objects, and
their distinguishing characteristic is the cognition of those objects.

Whence does this consciousness arise? The soul is pure conscious ex-
istence. Its subjection to matter is not its natural condition. For some
cause, by the will of the Supreme Lord, this connection has come into
being. That cause is difficult to discover; yet this condition is experi-
enced as a kind of punishment imposed upon consciousness.

Accordingly, three distinct principles are perceived within the
human being: the soul, the connecting instrument constituted of
reflected consciousness (the subtle body), and the gross physical
body. In Vedanta these are known respectively as the jiva, the sub-
tle body (linga-sarira), and the gross body (sthula-sarira).

At death the gross body perishes, but until liberation is attained
the subtle body continues to exist, carrying with it karma and the
results of karma. Reflected consciousness belongs only to the con-
ditioned state; the pure self, however, is of the nature of eternal
consciousness and bliss, and is altogether distinct from it.

The twelve characteristics of the pure living being are described by
Prahlada Maharaja in the Seventh Canto of the Srimad Bhagavatam:

atma nityo ‘vyayah suddha ekah ksetra-jna asrayah
avikriyah sva-drg hetur vyapako ‘sangy anavrtah
etair dvadasabhir vidvan atmano laksanaih prthak
aham mamety asad-bhavam dehadau moha-jam tyajet

“The soul is eternal, imperishable, pure, one, the knower of the
field, the foundation, unchanging, self-revealing, the cause, all-per-
vading, unattached, and uncovered. One who understands the soul
through these twelve characteristics abandons the delusion of ‘I’
and ‘mine’ arising from identification with the body and related
objects.” (Srimad Bhagavatam 7.7.19-20)
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The soul is eternal; that is, unlike the gross and subtle bodies, it is
not subject to destruction. It is imperishable; even when the gross
and subtle bodies perish, the soul itself does not perish. It is pure,
entirely free from material qualities. It is one, free from all duality
such as possessor and possessed, attribute and substance, or whole
and part. It is the knower of the field, the conscious witness of the
body and its experiences. It is the support, for both the gross and
subtle bodies derive their existence from the soul, whereas the soul
is not dependent upon either of them. It is unchanging, untouched
by the six transformations of material existence—birth, existence,
growth, transformation, decline, and destruction.

The soul is self-revealing, for it perceives itself directly and is not
an object of the material senses. It is the cause, inasmuch as it is
the source of the body’s material activities, though it is itself nev-
er material. It is all-pervading within its own sphere of existence,
not confined as material objects are by spatial limitation. It is unat-
tached; although present within material nature, it is never intrinsi-
cally bound by her qualities. It is uncovered, never truly enveloped
by any material covering. By distinguishing the soul through these
twelve transcendental characteristics, the wise abandon the delu-
sive notions of “I” and “mine” that arise from identification with
the body and its appendages.

Much controversy has arisen over whether the pure living being
possesses spatial and temporal existence. Yet argument has no se-
cure standing in the realm of transcendental truth. Logic always
proceeds upon the plane of reflected consciousness, not upon the
plane of pure spiritual consciousness. The soul is transcendental,
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existing beyond every category of material nature. Here the word
prakriti includes not only the gross elements, but also the senses,
the mind, the intelligence, and the false ego. Because reflected con-
sciousness belongs to material nature, the condition of embodied
existence is often mistakenly supposed to be an activity of con-
sciousness itself.

Although space and time are perceived within material nature,
their pure forms exist upon the spiritual plane. Within the material
world they appear in a distorted condition, whereas in pure con-
sciousness they remain undefiled. Thus pure space and pure time
are experienced by the pure soul, while constrained space and time
belong only to the world bound by maya. In its liberated condi-
tion, the living being possesses only pure spiritual existence; but
in conditioned life three distinct forms of existence are perceived:
the pure spiritual self, the reflected consciousness constituting the
subtle body, and the gross material body.

B TF SPHCF AR F(I—AB1E AFFoq i1 sroaq o w=

SIfgE ARFCF AR FAT AATE, 932 98 ATRMCAT FIACTE ST

™ g T3AT AATRT WAT ST 22377 ACF |

AT, (SifoF AET AICTF I 28AW BFIFTF wIfEw 8 (AfF

ST TOACFE WvRM- FICoCR| o fafay wfsread owr

Y (F41 AP0 T3S TF (A1 =7 91| BHIfgF qBw 87

gﬁaﬁ?ﬁi{éﬂ TOIT AP BT AR @ FIAF ot Ag—am* AT
(&l

BN AT FFIE FECA A (F W60 a7 FF1a F41 I

AR BN NFCT 9T SHIMIT FCAI9 8 TH 619 S0 A1 (518

THCR WY, e, @eife ¢ farife aefs waifas gtrrs

PO 2ZAMCR| 9 TH TAresT it ARFo 23S 13 J1; (F-1 &2

AFfog afefre og| )

(TN Fe (M0 FATTYE e fren B oafEs et S 57018 03 9

G A F0F, O™ 98 B (M2 AWHHA SHINCTS ATATI

FITTYR AT A2 FA S BF (MCRI ATON 98 (T—FA (M2 (W] S (VT

fom; ¢ ©7 Mz (M213 (v, TOII (4T JLFol 13|

ATOTF T84 72 A1 A6 witg—T @ -Afae7 ¢ fEa-+ifava J&

T T -7 (voay, 932 fFar-+ifasy o™ | 9993 Y& Fead

M@l (FI DAV BF oR2ER, B 56, $F W4 8 ©F 3 qy 174 (372

CooAT T3(O AORHCH BT TIBF [T FCA|

IFITET QI DureHmeet ASNH 27, a3 VifF J4-as4Hm~f [Fiag

Sielq faar-=ifasa 23at wem| )

ATNIAT AT H 8 TGN | TGN AN [

IR TRT2FHS 8 TAFho SR AT 2F | (@9 SIad

T CbOCATA O9F F7 &~ (0T MW, O~ ST CF 0T aF AN

COOATHA S go 27|

It is the law of material nature that the gross covers the subtle. Thus
the subtle body veils the pure spiritual existence of the soul, and by
that covering the living being forgets his true identity and remains
bound within the world of material experience. Furthermore, be-
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cause the gross material body is the densest of all coverings, it ob-
scures both the pure spiritual existence of the soul and the subtle
existence of the linga-sarira. Nevertheless, all three forms of exis-
tence remain present; for a thing does not cease to exist merely be-
cause it is concealed. Pure spiritual existence subsists within pure
space and pure time. We must therefore conclude that the soul pos-
sesses both spatial and temporal existence.

If the soul possesses a definite spiritual existence, it must also pos-
sess a definite spiritual abode. And where there is a definite abode,
there must likewise be a definite spiritual form. That form is en-
dowed with purely spiritual qualities such as beauty, will, knowl-
edge, and activity. Such a form cannot be perceived through reflect-
ed consciousness, for it belongs to a plane that transcends material
nature altogether. Just as the gross body contains its various or-
gans, each situated in its proper place to perform its appointed
function and contribute to the body’s beauty, so also the pure spir-
itual body—the original archetype of the gross body—is furnished
with all the faculties necessary for spiritual activity. The difference
between the two is this: in the gross body, the embodied self and
the body are distinct; whereas in the pure spiritual body, the self
itself is the body. There is no separation between the possessor of
the body and the body itself.

Every entity may be understood in two ways: according to its essen-
tial nature and according to its activity. The essential nature of the
liberated soul is pure consciousness, and its activity is bliss. Thus
the liberated living being is nothing but eternal consciousness and
bliss. Pure ego, pure consciousness, pure mind, and pure senses all
exist in their undefiled condition, inseparable from that spiritual
consciousness.

In the conditioned state, however, the living being appears only
through reflected consciousness, and the changing experiences of
material happiness and distress become the distinguishing features
of his activity.

The Supreme Self is of the nature of eternity, consciousness, and
bliss, and is possessed of all potencies. The all-powerful Supreme
Self is known as Bhagavan. Both material nature and the living be-
ings are manifestations of His superior energies. Just as in the in-
dividual soul consciousness is perceived in a minute degree, so in
Bhagavan consciousness is experienced in its infinite fullness.
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That transcendental form is perceived by the pure soul. It is en-
dowed with every divine quality, supremely beautiful, and irresist-
ibly attractive to every heart. The sweetness of that incomparable
beauty shines forth in the eternal pastimes of Sri Krishna Chandra,
filling Vaikuntha with its supreme splendour. The eternally liber-
ated conscious beings are forever captivated by that beauty, while
the conditioned soul seeks and ultimately attains that same reality
through the pastimes of Vraja.

In the Bhakti-rasamrita-sindhu, Srila Rupa Goswami explains that
fifty transcendental qualities are present in the living being in a
limited degree; in Narayana those same qualities are found in their
complete perfection, together with ten additional qualities; and in
Sri Krishna all sixty-four transcendental qualities are fully mani-
fest. Therefore, Sri Krishna is the supreme revelation of the Lord’s
divine potency.

To determine the mutual relationship of these three truths is the
subject of sambandha.

bhumir apo ‘nalo vayuh kham mano buddhir eva ca

ahankara itiyam me bhinna prakritir astadha

apareyam itas tv anyam prakritim viddhi me param

jiva-bhutam maha-baho yayedam dharyate jagat

etad-yonini bhutani sarvanity upadharaya

aham krtsnasya jagatah prabhavah pralayas tatha

mattah parataram nanyatkincid asti dhananjaya

mayi sarvam idam protam sutre mani-gana iva

“Earth, water, fire, air, ether, mind, intelligence, and false ego—
these eight constitute My separated material energy.

But besides this inferior energy, O mighty-armed Arjuna, know that
I possess another, superior energy—the living beings, by whom
this entire world is sustained.

Know that all beings arise from these two energies. I am the origin
of the entire universe, and I am likewise its dissolution.
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O Dhananjaya, there is no truth superior to Me. Everything rests upon
Me, just as pearls are strung upon a thread.” (Bhagavad-gita 7.4-7)
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The meaning of the first two verses has already been explained.
The latter two teach that all conscious and unconscious beings arise
from these two energies previously described; yet Bhagavan is the
source from whom both originate and into whom both are ultimate-
ly withdrawn. There exists nothing independent of Him, nor any-
thing superior to Him. Everything rests in Him, just as pearls are
strung upon a thread.

The original Reality is one alone—Bhagavan. By the manifestation
and operation of His superior potency, both the living beings and
the material world have come into existence. Thus the entire uni-
verse is a transformation of His energies. This conclusion refutes
both the doctrine of illusory transformation (vivarta-vada) and the
doctrine that Brahman Himself undergoes transformation (Brah-
ma-parinama-vada). The Supreme Brahman never changes. Rather,
all manifestation arises through the transformations of His ener-
gies, while He Himself remains eternally unchanged.

Although the living beings and material nature proceed from the
Lord’s superior potency, they possess no independent power of
their own. Apart from the grace of Bhagavan, they are incapable
of accomplishing anything whatsoever. Bhagavan alone is the su-
preme shelter, while both the living beings and matter are entire-
ly dependent upon Him. He is eternally present within them, and
they subsist wholly by His support.
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By constitution, the living being is a particle of consciousness.
Therefore the Supreme Conscious Being, the Supreme Lord, is his
one and only shelter. Matter can never be the shelter of the soul. At
present, however, the soul’s intrinsic disposition has become dis-
torted, appearing as attachment to the objects of the senses. It is
therefore our duty to elevate this perverted attachment into pure
spiritual attachment.

The soul has no eternal relationship with matter. Whatever con-
nection now exists is merely a condition of deviation from its true
nature. Until, by the grace of Bhagavan, liberation is attained, em-
bodied life within material association is unavoidable. Liberation is
not achieved by mere personal endeavour. It is attained naturally
and with ease when one accepts the shelter of Bhagavan.

e @ Jfeq TFTeF STt AT TS CIAMT A2 FEAT T4T 214 F912
FOAT| TTENS TAINCHT VRAHIFET F1F1 a3 WiErifie gareag 3vgt
e st AT | SoafaY Y Sad (T Fame 93 els Afsfso|
a3 AT 2300 Yf&e aF NG ST TA(TI1—

CWRT (27T ST WY AT zqorat

TN (T AWICS Ao TS (Dl

Having abandoned the desires for both worldly enjoyment and
liberation, one should accept yukta-vairagya—appropriate renun-
ciation—and faithfully perform one’s eternal duty. This material
world is the product of the Lord’s illusory potency (maya-sakti).
That divine potency is ever engaged in fulfilling the will of Bhaga-
van. It is this world that has been established as the field of enjoy-
ment for those souls who have turned away from Him.

The only means of becoming free from this maya is service to
Bhagavan. As the Bhagavad-gita declares:

daivi hy esa guna-mayimama maya duratyaya

mam eva ye prapadyante mayam etam taranti te
“This divine energy of Mine, composed of the three modes of ma-
terial nature, is exceedingly difficult to overcome. But those who

surrender unto Me alone cross beyond this maya.” (Bhagavad-gita
7.14)
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The three modes of material nature—goodness, passion, and igno-
rance—constitute this divine potency of the Supreme Lord known
as maya. To escape from her influence is exceedingly difficult. Only
those who take shelter of Bhagavan, who surrender themselves
unto Him, are able to cross beyond this illusion.

Having thus examined the mutual relationship of the three fun-
damental truths, we shall now briefly consider abhidheya and
prayojana. That by which the ultimate goal is attained is called
abhidheya. It is therefore proper to consider the goal itself before
describing the means by which it is achieved.

The condition of the conditioned soul is indeed most pitiable. Al-
though the soul is by nature pure consciousness, it has fallen into
servitude under matter. Mistaking itself for a material being, it
suffers from every material want. At one time it weeps for lack of
food; at another it cries out in agony under the affliction of disease.
Sometimes it stoops to ignoble conduct in the hope of gaining the
favour of a woman. It laments, “I am dying,” and then exclaims,
“The medicine has saved me.” It sinks into an ocean of grief at the
loss of a child. It builds magnificent palaces and imagines itself a
king. It delights in violence and mistakes cruelty for heroism. It
marvels at mechanical inventions. It writes books and takes pride
in the increase of its own reputation.

By envy, hatred, lust, anger, and similar passions it defiles the heart.
At times it imagines that by distributing food or providing medical
care it has acquired great religious merit. But are such occupations
truly worthy of pure consciousness? For one whose destiny is to
dwell in Vaikuntha and taste the bliss of divine love, all such pur-
suits are exceedingly insignificant. What comparison can there be
between the nectar of love for Hari and the fleeting pleasure of sen-
sual enjoyment? What resemblance is there between the heart-pu-
rifying influence of saintly association and the agitations produced
by the preparations for battle? By making such comparisons, the
fallen condition of the living being becomes unmistakably clear.
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If we carefully consider what we truly are and what we have now
become, we shall perceive that we have fallen into the threefold
miseries: those arising from our own body and mind, those inflict-
ed by other living beings, and those arising from higher providen-
tial forces. The cause of this unhappy condition is that we have be-
come offenders against the Supreme Lord. The root of our downfall
lies in having forgotten the soul’s eternal function.

The living being is constituted of consciousness and bliss. Con-
sciousness is its essential nature, and bliss is its inherent function.
The eternal relationship between the living being and the Supreme
Lord is called priti, divine loving affection. This priti is the pure
and subtle bond of mutual attraction between conscious beings.

When the living being forgets this eternal relationship and turns to-
ward selfish enjoyment, maya binds him. It is as the consequence of
this offence that he suffers within the material world. Love for Bhaga-
van becomes distorted into attachment for the objects of the senses,
and that perverted attachment is the cause of the soul’s misfortune.

Therefore, the cultivation of the soul’s eternal function is the one
true necessity. That eternal function has not been destroyed; it
merely lies dormant. Through proper cultivation it awakens once
more, and when it does, liberation follows of its own accord. Liber-
ation is not itself the ultimate goal; priti is the goal. Therefore priti
alone is the true object of attainment.

In my Datta-kaustubha I have defined priti in the following words:
akarsa-sannidhau lauhah pravrtto drsyate yatha

anor mahati caitanye pravrttih priti-laksanam

“Just as iron is naturally drawn toward the presence of a magnet,

so the spontaneous attraction of the infinitesimal conscious being
toward the Infinite Conscious Being is the characteristic of priti.”
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Just as iron is naturally attracted to a magnet, so the infinitesimal
conscious living being possesses an innate tendency to be drawn
toward the Infinite Conscious Being, the Supreme Lord. This natu-
ral attraction is called priti. Just as the soul and the Supreme Soul
are both free from material designations, so also the priti that unites
them is utterly pure and wholly transcendental. The attainment of
that pure priti is the one true goal of our existence.

Whenever a goal is sought, the means for attaining it must likewise
be embraced. The great souls of former ages, according to their re-
spective qualifications, have prescribed many methods by which
the supreme goal of divine love may be attained. We shall now con-
sider those methods under the heading of abhidheya, the means to
perfection.

All the various methods that have been taught for the attainment
of the highest spiritual end may be classified under three headings:
karma, jnana, and bhakti.

The proper discharge of one’s worldly responsibilities as acts of
duty is called karma. Karma is of two kinds: that which is enjoined
and that which is forbidden. Akarma (neglect of duty) and vikarma
(sinful action) are to be rejected; prescribed action alone is to be
accepted.

Karma is further divided into three classes: nitya, naimittika, and
kamya.

Those duties which are to be performed constantly are called ni-
tya-karma. They include the maintenance of the body, the proper
conduct of household life, acts performed for the welfare of others,
the cultivation of gratitude, and the worship of the Supreme Lord.
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Those duties which arise upon particular occasions are called naim-
ittika-karma. The observances that follow the death of one’s father
are an example of such occasional duties.

Those acts which are performed with the expectation of obtaining
some desired result are known as kamya-karma; sacrifices per-

formed for the sake of obtaining offspring are one example.

faetafafy, faaefafy, AfEfafy, ety =i e drafrefafy
Aohs FFIAFR [KieFace sefed Ao Ao st ash
AT AT FA ACIE T | AR TCUTE QT TYdIH
(FF T (FFHC FS T3TMCZ| TROGN AT, TodF AJS o
B TIAME; (A02Q 4 ANE f4fy 9 SJwamest weeaifas =33t
Fefrmet aFfh DNSHIT IIBIHTC 93 TINCO IOV ATCZ| FAT (FIH
i Q@ JWd 79T FIACT ATCIN V12| AT SF5q V4T T I_T
I 277 a3 IS fafisaa st 3BT ay; 5% sy
ARASIHACNT TC4T AN a9 a7 1eraifes =339t frsfeq
A=Y FACOCR|
SIS AT fF woF i) Sreiat Sy 9= Sifed Tors
STGIFICA, TS SIS ATBINF A, FA17 Tifoq favraifea sy
T TAZANS (FNF APSY @ ANGS 738! f91 A= sraogfes
FNGY AT TATIT (AR S It worfe =3 97
ifForet (WITAR (T, TOIR T30S 079 IXIfEFTa 0 27| SfFa
favta S FOx( T T FHCT FN FU73 TOVHEA T PO =
1 wo43 Fo7 o1 Ffaat sxifvF f5a s 7917 vifv #4F19,
1] IrHITSIR, FfaTFOIQ, (TITTSR 8 NHTSA| TGS FSAANCT
;T;?e‘fmﬁ Tegf frma FRaA| Sravwerd ¢tg 93wt Iffs

qC2—
FroTEfaaimie Ame TS|
I Afrowiv ToRaS IS T
SRHoTE FO1 T8O TSN QAT I, wiay, (@17 8 H—ag
vifgeits fow et orzitng FX faets Far 23ATT|
TN wNE 3 (152 TS AGICNT 5l
Tl e awIfEFre I Forey|

The various injunctions governing social order, deity worship,
treaties and agreements, marriage, the proper observance of time,
atonement, and many other duties should be harmoniously united
with devotion to the Supreme Lord, thereby forming a complete
system for the conduct of human life. Every nation has established
such regulations in one form or another. Yet the land of Bharata
has become the model for all nations, for within this land these
various ordinances have been most beautifully harmonized in the
institution of varnashrama. No other nation has established so ex-
cellent an arrangement. Among other peoples, conduct generally
follows natural inclination, and the various regulations remain un-
connected with one another; but among the Aryas of India, all these
ordinances are interwoven in such a manner that they assist the
cultivation of devotion to the Supreme Lord.
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How extraordinary was the wisdom of the sages of Bharata! In an
age when many other nations still remained uncivilized—in the
remotest antiquity—they established, without borrowing from the
reasoning of other peoples, a social order so harmonious and so
wonderfully complete. It is no exaggeration to describe the land of
Bharata as the karma-bhumi, the land of righteous action, and as
the ideal for all other countries.

The sages perceived that a person’s eligibility for religious duty
arises from his innate nature. Unless duties are assigned according
to qualification, they can never be properly performed. They there-
fore determined one’s sphere of action according to one’s natural
disposition. Human nature they recognised as being of four prin-
cipal kinds: the nature of a brahmana, a kshatriya, a vaisya, and a
sudra. According to these respective dispositions, they classified
mankind into the corresponding social orders. Thus the Bhaga-
vad-gita declares:

brahmana-kshatriya-visamsudranam ca parantapa

karmani pravibhaktani svabhava-prabhavair gunaih

“O subduer of the foe, the duties of the brahmanas, kshatriyas, vai-
syas, and sudras have been divided according to the qualities aris-
ing from their respective natures.” (Bhagavad-gita 18.41)

Thus the Aryas were divided into the four orders of brahmana,
kshatriya, vaisya, and sudra according to the qualities arising from
their innate disposition, and their respective duties were assigned
accordingly.

The Bhagavad-gita further describes the natural qualities of a brah-
mana:

samo damas tapah saucamksantir arjavam eva ca

jnanam vijnanam astikyam brahma-karma svabhava-jam
“Peacefulness, self-control, austerity, purity, forbearance, simplic-

ity, knowledge, realized wisdom, and faith in divine truth—these
are the natural duties of the brahmana.” (Bhagavad-gita 18.42)
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Sama, or tranquillity, consists in the restraint of the mind; dama,
in the control of the senses; tapas, in disciplined practice; sauca, in
purity; ksanti, in forbearance; arjava, in simplicity; together with
jnana, vijnana, and astikya, these nine natural qualities and duties
distinguish the brahmana.

sauryam tejo dhrtir daksyam yuddhe capy apalayanam
danam isvara-bhavas ca ksatram karma svabhava-jam

“Heroism, strength, determination, skill, refusal to flee from battle,
generosity, and the disposition to govern—these are the natural du-
ties of the kshatriya.” (Bhagavad-gita 18.43)

Heroism, vigour, firmness, competence, steadfastness in battle,
charity, and the disposition to rule—these seven arise naturally
from the kshatriya temperament.

krsi-go-raksya-vanijyam vaisya-karma svabhava-jam
paricaryatmakam karma sudrasyapi svabhava-jam

“Agriculture, protection of cows, and trade are the natural duties of
the vaisya; service is the natural duty of the sudra.” (Bhagavad-gita
18.44)

Agriculture, cow protection, and commerce are the three principal
duties arising from the vaisya nature, while service is the natural
occupation of the sudra.

sve sve karmany abhiratah samsiddhim labhate narah

“By remaining devoted to one’s own proper work, a person attains
perfection.” (Bhagavad-gita 18.45)

Thus, by remaining steadily engaged in the duties appropriate to
one’s own nature, human beings attain perfection.

Having classified society according to the natural qualities and du-
ties of the four varnas, the sages further perceived that it was neces-
sary to distinguish the stages of life through which a person passes
while living in society. They therefore established four ashramas:
the married householder was called a grihastha; the travelling stu-
dent, a brahmacari; one who in advanced age withdrew from active
worldly duties, a vanaprastha; and one who renounced everything,
a sannyasi.
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Having established the natural relationship between the varnas
and the ashramas, the sages assigned the grihastha-ashrama as the
appropriate station for women and for sudras, and ordained that
none but men endowed with the disposition of a brahmana should
enter the sannyasa-ashrama. In establishing such regulations they
gave striking evidence of their extraordinary wisdom.

All the scriptural injunctions and rational ordinances pertaining to
human conduct are comprehended within the system of varnash-
rama-dharma. To discuss every one of these regulations within the
limits of this brief Conclusion would be impossible. I shall therefore
content myself with observing that varnashrama-dharma is a most
excellent system for the proper conduct of worldly life. Among all the
institutions that have proceeded from the wisdom of the Aryas, none
is more worthy of honour than this. Of that there can be no doubt.

People of foreign lands have often condemned this institution, part-
ly through misunderstanding and partly through prejudice. Like-
wise, many inexperienced young men of our own country speak
against it. The principal cause of such criticism is an aversion to
their own national heritage. A failure to grasp its true purpose, to-
gether with an excessive eagerness to imitate foreign customs, must
also be counted among the chief causes.

Who can deny that this system has become corrupted in the pres-
ent age? Through the scarcity of scholars who understand its true
significance, it has long been administered in a distorted form. For
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this reason varnashrama-dharma has now become an object of re-
proach. Yet the institution itself is free from fault. If it is adminis-
tered improperly, how can it be expected to remain free from abuse?

The first great deviation arose when natural qualification was re-
placed by hereditary privilege. To maintain that the unworthy son
of a brahmana must himself be a brahmana, while the learned and
peaceful son of a sudra must nevertheless remain a sudra, is entire-
ly opposed to the original principles of varnashrama-dharma.

The ancient custom was altogether different. When a child had
attained suitable maturity, the respected elders of the family, the
family preceptor, the hereditary teacher, the local ruler, and the
learned scholars of the village would examine that child’s natu-
ral disposition and determine his varna accordingly. The essential
question was whether the son had truly developed the qualifica-
tions required to inherit his father’s varna. By force of nature, aided
by careful cultivation and noble aspiration, the sons of elevated
families ordinarily inherited the status of their fathers. Occasional-
ly, however, through lack of qualification, one would enter a low-
er varna. Conversely, the sons of men belonging to lower varnas
would, in many instances, be elevated to a higher varna when they
displayed the requisite qualities at the time of this examination.
The Puranic histories furnish abundant evidence of this practice.
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From the time that this system declined into a mere hereditary for-
mality, worthy men were no longer entrusted with the duties for
which they were fitted, and from that day the sun of Aryan glory
began to set. In the Seventh Canto of the Srimad Bhagavatam, while
explaining the principles of dharma, Narada declares:

yasya yal laksanam proktam pumso varnabhivyanjakam
yad anyatrapi drsyeta tat tenaiva vinirdiset

“Whatever characteristics have been described as indicating a par-
ticular varna, if those same characteristics are observed in one born
in another varna, he should be designated according to those char-
acteristics.”

In other words, the marks that distinguish a person’s varna are to
be regarded as decisive. If those qualifications appear in one born
elsewhere, he should be recognised according to them. Varna is
therefore not to be determined by birth alone.

The ancient rsis never imagined, even in a dream, that natural qual-
ification would gradually be replaced by hereditary privilege. It
is true that the son of a noble man will often inherit his father’s
virtues, but such a tendency can never be elevated into an inflex-
ible rule. The institution of varnashrama-dharma, founded upon
natural qualification, was established to rescue society from the
blindness of hereditary convention. Yet, by an unhappy turn of
events, the scriptures fell into the hands of selfish and superficial
smartas, unacquainted with their true import, and the very danger
that might have been feared overtook this sacred institution. Such
a condition is deeply lamentable. The true mark of one who seeks
the welfare of his country is not to reject this noble arrangement,
but to remove the impurities that have gathered within it. Because
some corruption has entered, it is not the part of wisdom to abolish
the original institution itself.

Therefore, O noble souls who sincerely desire the welfare of your
country! Assemble together, purify the faultless institutions be-
queathed by your forefathers, and restore them to their proper
place in society. Do not, under the influence of misguided foreign
counsel, labour to abolish wholesome the institutions of your own
land. Shall the descendants of the land sanctified by Brahma, Manu,
Daksa, Marici, Parasara, Vyasa, Janaka, Bhisma, Bharadvaja, and so
many other exalted sages, now go to newly arisen nations to learn
the principles by which society should be governed? Alas! Where
shall modesty find a resting place?

It scarcely requires to be said that, if the system of varnashrama
were restored in its pure and faultless form, every kind of true ad-
vancement would again become possible in India. The sole purpose
of varnashrama-dharma is that every individual, by faithfully per-
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forming duties imbued with consciousness of the Supreme Lord,
may gradually advance in the spiritual progress of the soul.
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By faithfully performing the duties prescribed within the system of
varnashrama, human beings may gradually attain the supreme goal
of life. For this reason, those learned scholars who uphold the path
of karma have declared, in their discussion of the abhidheya, that
action is the sole means by which life’s true purpose is achieved.
The conditioned soul cannot remain without action even for a mo-
ment. At the very least, one must labour to maintain the body, for
without life itself no means of attaining the supreme end can be
pursued. Therefore action cannot be abandoned. Since action is
unavoidable, every authorised act should be dedicated to the Su-
preme Lord. Otherwise, one’s activities inevitably degenerate into
godless and fruitless labour. Thus the Bhagavatam declares:

etat samsucitam brahmams tapa-traya-cikitsitam

yad isvare bhagavati karma brahmani bhavitam
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“O brahmana, herein has been indicated the true remedy for the
threefold miseries of material existence: all actions should be per-
formed in conscious dedication to the Supreme Lord, Bhagavan.”

Even when performed without selfish desire, action remains a
source of disturbance. Therefore it does not become truly pure un-
less, according to one’s qualification, it is united with knowledge of
Brahman, offered to the Lord through the renunciation of its fruits,
and ultimately dedicated to Bhagavan in the path of loving attach-
ment (raga-marga). The nature of raga-marga will be explained in
its proper place. The true function of action, therefore, is this: every
work should become an act of worship offered unto the Supreme
Lord, the Master of all sacrifice.

In the case of obligatory and occasional duties (nitya and naimit-
tika karma), worship of the Lord is indispensable, for to perform
one’s prescribed obligations with gratitude toward the Supreme is
itself an act of divine worship. Duties undertaken for the fulfilment
of material desires belong to those of lower qualification; yet even
these are to be permeated with consciousness of God. Therefore the
Bhagavatam teaches:

akamah sarva-kamo va moksa-kama udara-dhih

tivrena bhakti-yogena yajeta purusam param

“Whether one is free from material desires, filled with every desire,
or seeking liberation, if he possesses broad intelligence he should
worship the Supreme Person with intense devotion.”

Whatever one’s motive may be—whether one seeks liberation, de-
sires nothing, or longs for every worldly attainment—whatever
undertaking one pursues, one should worship the Supreme Person
through intense bhakti-yoga.

Knowledge (jnana) has likewise been recognised as a means to the
attainment of the supreme end. The Supreme Brahman is beyond
matter, and the individual soul is likewise transcendental to matter.
Thus the followers of the path of knowledge conclude that no mate-
rial activity can, by itself, serve as the direct means of attaining the
Supreme Brahman. Although action sustains both the world and
the body, it belongs to the realm of matter and therefore possesses
no inherent power to bestow the transcendental state. At most, ac-
tion may cultivate the habit of fixing the mind upon the Supreme
Lord; yet unless one rises beyond dependence upon material ac-
tion, the eternal fruit can never be attained. Spiritual attainment is
achieved only through spiritual endeavour.

Therefore, they teach that one must first analyse material nature,
withdraw from all its conditions and qualities, and, through absorp-
tion in Brahman, realise one’s identity with the ultimate spiritual
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reality. So long as the soul remains embodied within the material

frame, however, only bodily activities are admitted as necessary.
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Knowledge (jnana) is of two kinds: knowledge of Brahman and
knowledge of Bhagavan. The object of Brahma-jnana is the attain-
ment of brahma-nirvana, wherein the soul is thought to merge into
Brahman. In that condition, the followers of this doctrine do not
acknowledge the soul’s separate existence. According to them,
Brahman is without qualities and without distinction, and when
the individual soul attains Brahman it likewise becomes devoid of
all distinction. Such is their conclusion.

The scriptures, however, describe this discipline as only the pre-
liminary stage leading to the higher attainment of knowledge of
Bhagavan. Thus the Supreme Lord declares in the Bhagavad-gita:

ye tv aksaram anirdesyam avyaktam paryupasate
sarvatra-gam acintyam ca kuta-stham acalam dhruvam
sanniyamyendriya-gramam sarvatra sama-buddhayah
te prapnuvanti mam eva sarva-bhuta-hite ratah

kleso ‘dhikataras tesam avyaktasakta-cetasam

avyakta hi gatir duhkham dehavadbhir avapyate

“Those who worship the Imperishable, the Indefinable, the Un-
manifest, the All-pervading, the Inconceivable, the Unchanging,
the Immutable, and the Eternal; who have subdued all the senses,
who remain equal-minded toward all beings, and who delight in
the welfare of all—they also attain Me. Yet for those whose minds
are attached to the Unmanifest, the path is attended with greater
difficulty; for embodied souls find the attainment of the Unmani-
fest exceedingly arduous.” (Bhagavad gita 12.3-5)
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The import of these verses is as follows. By cultivating knowledge
of Brahman, the soul first becomes freed from material conscious-
ness. Thereafter, through the association of saintly devotees and by
the mercy of the Supreme Lord, the soul awakens to the realization
of Bhagavan, the Supreme Reality in His personal and transcenden-
tal fullness.

The influence of the material world so deeply obscures the con-
templative vision of embodied beings that, in the initial stages of
meditation, one must first rise beyond false ego and the five gross
elements, transcending the entire realm of material nature, and fix
one’s attention upon the undifferentiated Brahman. Yet when the
soul has attained brahma-nirvana and become released from mate-
rial entanglement, the intelligence gradually becomes steady, and
the eye of spiritual contemplation beholds the transcendental form
eternally manifest in Vaikuntha. Then the indefinable Brahman no
longer veils the vision. Rather, the incomparable beauty of Vaikun-
tha progressively reveals itself and fully satisfies the soul. At that
stage, knowledge of Brahman naturally matures into knowledge of
Bhagavan. With the awakening of Bhagavan-realization, the soul’s
supreme attainment is brought to completion.

For this reason, knowledge also has its proper place within the
abhidheya, as one of the means leading toward the supreme goal.
Above all, the cultivation of knowledge of Bhagavan possesses a
unique power to awaken that pure love (priti) which is itself life’s
ultimate necessity.

One further point concerning knowledge deserves careful consider-
ation. The natural condition of knowledge is knowledge of Bhaga-
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van. Its unnatural conditions are ignorance on the one hand and
excessive speculation on the other. From ignorance arises material-
istic worship, while from excessive speculation spring atheism and
the doctrine of absolute non-dualism.

Materialistic worship is of two kinds. One class, by the method of
direct identification (anvaya), mistakes material objects and ma-
terial qualities for God Himself. Such persons worship physical
forms as though they were the Supreme Lord. The other class, by
the method of negation (vyatireka), imagines Brahman to be mere-
ly an abstract principle divorced from all the qualities of material
nature. It is this latter school that establishes a conception of the
Absolute as formless, changeless, and without limbs or attributes.

Concerning these two classes, the Srimad Bhagavatam (2.10) de-
clares:

etat bhagavato rupam sthulam te vyahrtam maya
mahadibhis cabharanair astabhir bahir avrtam

atah param suksmatamam avyaktam nirviseshanam
anadi-madhya-nidhanam nityam vak-manasoh param
amuni bhagavad-rupe maya te hy anuvarnite

ubhe api na grhnanti maya-srste vipascitah

“The universal form of the Lord, enveloped externally by the eight
coverings beginning with mahat-tattva, has now been described to
you. Beyond this, another conception is imagined—the subtlest,
unmanifest, undifferentiated reality, without beginning, middle,
or end, eternal, and beyond the reach of speech and mind. I have
described both of these conceptions as forms attributed to the Su-
preme Lord; yet the truly discerning do not accept either of them,
for both belong to the realm fashioned by Maya.”

The conclusion is that both the gross universal form and the im-
personal conception arise in relation to material nature. The wise,
whose vision is fixed upon the essential truth, do not rest in either
of these conceptions, but behold the Lord’s eternal, transcendental
form, which lies beyond the jurisdiction of material nature.
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In other words, “I have described the Lord’s gross form, enveloped
by the eight coverings beginning with earth. Apart from this, an-
other, subtler conception is also imagined—unmanifest, undiffer-
entiated, without beginning, middle, or end, eternal, and beyond
the reach of speech and mind. Both of these conceptions belong
to the realm of material nature. The truly discerning, however, set
aside both the gross and the subtle conceptions and behold the
Lord’s transcendental form, which is wholly beyond matter.”

From this it follows that both gross-formism and formlessism, as
commonly conceived, arise from imperfect understanding, each
standing in opposition to the other. When reason oversteps the
proper bounds of knowledge and becomes absorbed merely in
dialectical speculation, it ultimately refuses even to acknowledge
the soul as eternal. From such excess of reasoning atheism is born.
Conversely, when knowledge becomes subordinate to speculative
reason and thereby abandons its own natural function, it seeks the
extinction of the individual self in impersonal liberation. This is
excessive knowledge (ati-jnana), and it does not lead to the soul’s
true welfare. As the Srimad Bhagavatam declares:

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

“O Lotus-eyed Lord! Those who imagine themselves liberated, yet
who have no devotion unto You, possess intelligence that is still
impure. Although, through severe endeavour, they ascend to the
supreme state, they again fall down because they have neglected
Your lotus feet.”

Thus, those who regard liberation attained through speculative knowl-
edge as the highest perfection, while neglecting devotion to the Su-
preme Lord, may indeed attain the param padam after great austerity.
Yet, because they remain captivated by excessive speculation and fail
to take shelter of the Lord’s lotus feet, they do not attain the soul’s final
welfare, and from that elevated condition they again descend.
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Excessive speculation (ati-jnana) cannot be established by reason
alone. Four considerations may be offered in refutation of this doc-
trine.

First, if absorption into Brahman were indeed the soul’s highest
destiny, then one would be compelled to accuse God of cruelty, for
He would have created the soul only to cast it into suffering before
ultimately dissolving its individuality. If, on the other hand, it is
maintained that Maya, rather than God, is responsible for the soul’s
condition, then one is forced to admit the existence of an indepen-
dent principle besides Brahman—an admission that is altogether
untenable.

Second, in the soul’s supposed absorption into Brahman, neither
Brahman nor the individual soul gains anything. In that state all
relationship ceases, and with the disappearance of relationship, all
purpose and all meaningful activity likewise disappear.

Third, if one accepts the eternal pastimes of the Supreme Lord,
there remains no necessity for the soul’s absorption into Brahman.
The soul is eternally conscious by nature, and its true perfection
lies in participating in those eternal divine pastimes.

Fourth, if the principle of visesha—the eternal distinguishing char-
acteristic through which the Lord’s potencies are revealed—is not
accepted as eternally existing in every condition, then existence,
knowledge, and bliss can no longer be established. Indeed, doubt
must then arise regarding the very nature and existence of Brah-
man itself. But if visesha is acknowledged to be eternal, then the
soul’s complete absorption into an undifferentiated Brahman be-
comes impossible.

A more detailed examination of these subjects may be found in such
works as the Mayavada-sata-dusani and other treatises devoted to
the refutation of Mayavada.
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If one properly understands the relationship between knowledge
(jnana) and love (priti), all apparent contradictions among the var-
ious philosophical conclusions disappear. The intrinsic nature of
the soul is consciousness (vedana). This conscious faculty unfolds
in two distinct ways. First, it perceives an object and understands
its nature. Second, it relishes that object. The first development is
called knowledge. By its very nature it is contemplative and com-
paratively dry. The second development is called priti. When both
the object and its qualities are truly realized, there arises between
the experiencer and the object experienced a wonderful exchange
of spiritual relish. That living experience is called priti.

These two developments exhibit an inverse relationship. As knowl-
edge expands, priti recedes; and as priti deepens, knowledge grad-
ually withdraws into the background.

In proportion as priti expands, knowledge contracts. When knowl-
edge reaches its furthest limit, the soul’s conscious nature remains
as an undivided awareness of reality; yet in that condition all relish
disappears, and bliss finds no opportunity for expression. On the
other hand, when priti attains its highest perfection, knowledge is
not abolished. Rather, it assumes its proper function by illuminat-
ing the soul’s understanding of sambandha, abhidheya, and prayo-
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jana, thereby enriching the ever-expanding experience of divine
love. Therefore this fullest development of priti alone is established
as the soul’s supreme necessity.

From the standpoint of abhidheya-tattva, therefore, bhakti is ac-
cepted as the principal means of spiritual attainment. The sage
Sandilya declares in his Bhakti-mimamsa:

bhaktih paranuraktir isvare
“Bhakti is supreme loving attachment to the Supreme Lord.”

The loving cultivation by which the conditioned soul turns toward
the Supreme Soul is the true nature of bhakti. This cultivation is
expressed partly through action and partly through knowledge.
Those activities performed through the material body belong to the
sphere of action, while the conscious functions of the subtle body
belong to the sphere of knowledge. Bhakti, however, is distinct
from both. Its office is to uncover the soul’s inherent capacity for
priti; it is not itself priti. When pure love finally manifests within
the heart, one may know that bhakti has reached its full maturity.

Within the limits of this brief conclusion it is impossible to discuss
every particular aspect of this subject. Therefore, after first grasping
these fundamental principles, the thoughtful reader should study
such authoritative devotional works as the Sandilya-sutra and the
Bhakti-rasamrta-sindhu. Through them the science of bhakti may
be understood in its complete and perfect form.
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Like priti, bhakti is also of two kinds: aisvarya-para and mad-
hurya-para. When devotion awakens through attraction to the

274



Lord’s majesty and sovereign greatness, it is known as aisvarya-
mayi bhakti. In this condition, the devotee, deeply conscious of his
own insignificance before the infinite glory of the Lord, naturally
develops the sentiment of servitude (dasya-rasa). Realizing the
Lord as the all-powerful Supreme Controller, the Lord of all lords,
and Narayana, the Sovereign King of all existence, the heart is filled
with reverential devotion. This mood is neither temporary nor
imaginary; it is eternal and everlasting.

Yet beyond this, the Supreme Lord possesses another eternal aspect,
revealed as madhurya, divine sweetness. When the sweetness of
devotion becomes predominant, that sweetness shines forth in the
Lord’s own manifestation, while the consciousness of His majesty
becomes gently veiled, just as the light of the moon fades before the
rising sun. When awareness of His majesty thus recedes, the Lord
is experienced in higher and more intimate relationships, and the
devotee’s heart enters the realms of friendship (sakhya), parental
affection (vatsalya), and conjugal love (madhura-rasa). At that time
the Lord reveals Himself as Sri Krishna—the embodiment of divine
grace toward His devotees, the eternal abode of supreme bliss, and
the all-attractive Lord who irresistibly captivates every heart.

It should never be supposed that Sri Krishna arises from Naraya-
na. Both forms are eternal and without beginning. They differ only
in the manner in which they are revealed, according to the quali-
fication and spiritual disposition of the devotee. Among the five
principal rasas inherent within the soul, Sri Krishna is acknowl-
edged as the supreme object of those highest and most intimate
relationships. This subject has been discussed at length throughout
the Samhita.

From the structural arrangement of all these truths, it becomes ev-
ident that Bhagavan alone is the ultimate subject of theological in-
quiry. The Supreme Reality is perceived in three distinct aspects, as
declared in the Srimad Bhagavatam:

vadanti tat tattva-vidastattvam yaj jnanam advayam

brahmeti paramatmeti bhagavan iti sabdyate

“Those who know the Truth declare that the one non-dual Absolute
Reality is realized in three aspects—as Brahman, Paramatma, and
Bhagavan.” (Srimad Bhagavatam 1.2.11)
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By the method of negation (vyatireka), one first realizes Brahman,
which is beyond Maya. In that stage, Brahman is perceived only
as undifferentiated consciousness. No distinct qualities, activities,
or relationships are manifest therein. Consequently, realization of
Brahman is confined to knowledge alone. Since there exists no dis-
tinction between the experiencer and the object experienced, there
is no opportunity for the tasting of transcendental rasa.

In the second stage, taking the individual self as the point of refer-
ence, the Supreme is realized as Paramatma through a synthesis of
affirmation (anvaya) and negation (vyatireka). Although a measure
of distinction is perceived in this realization, the soul has not yet
entered into the full consciousness of loving relationship wherein
transcendental rasa is experienced. Such realization belongs chiefly
to the sphere of yogic meditation.

Thus, in the final analysis, Bhagavan alone is established as the
sole object of spiritual cultivation. Brahman, Paramatma, and the
various other designations of the Absolute arise from considering
individual aspects of the object of realization. Bhagavan, however,
is the complete manifestation in whom every divine attribute exists
in perfect harmony and fullness. This integrated realization of the
Supreme is revealed in the Srimad Bhagavatam through such vers-
es as “yatha mahanti bhutani...” and is attained in the perfection
of spiritual contemplation. Of all the divine names and manifesta-
tions known throughout the world, the manifestation of Bhagavan
is the most complete, the most pure, and the most perfect. For this
reason the religion of the Bhagavatam is known as the paramaham-
sa-dharma, the religion of those who have attained the highest spir-
itual discrimination. In truth, Bhagavan alone is the eternal abode
of all divine qualities. The word bhaga fundamentally signifies the
perfect and complete possession of six opulences:

aisvaryasya samagrasyaviryasya yasasah sriyah
jnana-vairagyayos caiva sannam bhaga iti smrtah
“Total sovereignty, unlimited strength, unfading fame, perfect beau-

ty and prosperity, absolute knowledge, and complete detachment—
these six are known collectively as bhaga.” (Vishnu Purana 6.5.47)
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He in whom these six opulences eternally abide in their unlimited
and perfect fullness is known as Bhagavan.
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The six opulences of complete sovereignty, irresistible power, un-
fading fame, unsurpassed beauty, perfect knowledge, and absolute
detachment, taken together, constitute what the scriptures call bha-
ga. He in whom these six qualities eternally abide in their unlimited
perfection is known as Bhagavan. It should be carefully understood
that Bhagavan is not merely the aggregate of these qualities. He is
the Supreme Personal Reality, within whom all these excellences
naturally and eternally reside.

Among these six divine attributes, majesty (aisvarya) and beauty
(sri) are perceived as being most intimately united with the very
being of Bhagavan, while the remaining four shine forth as their
natural and inseparable excellences. Since the experience of divine
majesty is accompanied by a certain measure of reverence, its ca-
pacity to awaken intimate spiritual relish is comparatively limited.
The beautiful aspect of the Lord, however, is more readily relished
by the heart. It is within this all-beautiful manifestation that divine
sweetness (madhurya) finds its fullest expression.

Majesty and sweetness naturally stand in an inverse relationship.
As sweetness increases, the awareness of majesty gradually re-
cedes; and where majesty predominates, sweetness becomes corre-
spondingly veiled. The increase of one is attended by the apparent
diminution of the other. Yet the unique glory of madhurya lies in
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this: it harmoniously preserves both distinction and intimacy be-
tween the lover and the Beloved. In that condition, the Lord does
not cease to be the Supreme Controller, nor does He cease to be
Brahman or Paramatma. The Absolute Truth remains one and the
same, but according to the qualification and realization of the dev-
otee He reveals Himself in different ways. Therefore Sri Krishna,
who is the eternal abode of madhurya-rasa, is established as the
highest and independent object of devotional cultivation.

A doubt may here arise: Is devotion to Bhagavan possible without
an explicit awareness of His supreme majesty? It was to resolve this
very question that Maharaja Pariksit, while hearing the narration of
the Rasa-lila, inquired from Sri Sukadev:

krishnam viduh param kantamna tu brahmataya mune

quna-pravahoparamas tasam guna-dhiyam katham

“O sage, the gopis knew Sri Krishna only as their supremely be-
loved. They did not know Him as the Supreme Brahman. How then
did those whose minds had previously been influenced by the ma-
terial modes become completely freed from the flow of those qual-
ities?”
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In other words, Maharaja Pariksit asked, “O great sage! The go-
pis knew Sri Krishna only as their supremely beloved. They did
not know Him as the impersonal Brahman. How then were they
able to become completely freed from the influence of the material
modes?”

The attainment of Sri Krishna’s divine sweetness by the eternally
perfect ragatmika devotees, who possess the highest qualification,
is self-evident. But those devotees who follow in their footsteps
(raganuga-bhaktas), whose faith is still tender, have not yet become
firmly established upon the transcendental platform beyond the
modes of material nature. Their meditation and other devotional
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practices are still performed through a consciousness affected by
the transformations of the material qualities. Ordinarily, it is said
that realization of Brahman is required before the influence of those
material qualities can be entirely overcome. Yet the gopis did not
know Sri Krishna as Brahman. They knew Him only as the all-at-
tractive Beloved. How then could such loving absorption alone
have completely arrested the flow of the material modes?

To answer this question, Sri Sukadev replied:
uktam purastad etat te caidyah siddhim yatha gatah
dvisann api hrsikesam kim uta adhoksaja-priyah
nrnam nihsreyasarthaya vyaktir bhagavato nrpa
avyayasyaprameyasya nirgunasya gunatmanah

“I have already explained to you how Sisupala, the King of Chedi,
attained perfection, even though he bore enmity toward Hrishike-
sa. What then need be said of those who loved Adhoksaja? O King,
the Supreme Lord, though imperishable, immeasurable, beyond the
material qualities, and the very source of all transcendental quali-
ties, manifests Himself for the highest welfare of all living beings.”
(Srimad Bhagavatam 10.29.13-14)
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In other words, if Sisupala attained perfection even through enmi-
ty toward Sri Krishna, then what doubt can there be regarding the
perfection of those who lovingly cultivate devotion unto Him?

If one should ask, “How can the soul attain its highest welfare with-
out first meditating upon the Lord’s majesty—His imperishability,
immeasurability, transcendence beyond the material modes, and
His possession of unlimited divine qualities?” the reply is this:
the Lord’s revelation in His all-attractive sweetness is itself the
supreme benediction for every living being. Among the six divine
opulences, sri—His incomparable beauty—is the highest object of
spiritual relish. This conclusion is established by Sri Sukadev him-
self. Therefore, by taking shelter of the Lord’s sweetness, both the
highest devotees and those whose faith is still tender attain the su-
preme good. The devotee of tender faith gradually transcends the
influence of the material qualities through the practice of devotion
and ultimately attains Sri Krishna. Those of the highest qualifica-
tion, however, enter the circle of Sri Krishna’s divine pastimes by
the mere awakening of spiritual inspiration.

For this reason, the general definition of bhakti is given in the
Bhakti-rasamrta-sindhu:

anyabhilasita-sunyam jnana-karmady-anavrtam
anukulyena krishnanusilanam bhaktir uttama

“The highest devotion is the cultivation of service to Sri Krishna
performed favourably, free from all other desires, and unobscured
by pursuits of fruitive action or speculative knowledge.”

Here a question naturally arises: the cultivation of whom? Of Brah-
man, Paramatma, or Narayana?

It is not the cultivation of Brahman, for Brahman is without dis-
tinction and cannot serve as the object of loving devotion. Nor is it
the cultivation of Paramatma, for Paramatma is the proper object of
the path of yoga. Neither is the definition fully satisfied by Naraya-
na, because within the realization of Narayana the higher rasas—
friendship, parental affection, and conjugal love—do not unfold in
their complete perfection. After realization of Brahman, the first
relationship to awaken is santa-rasa, directed toward Narayana.
As loving possessiveness (mamata) deepens, dasya-rasa arises.
Yet within the revelation of Narayana, the fullest development of
sakhya, vatsalya, and madhura-rasa does not manifest.
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When the Supreme Lord beholds these higher sentiments awaken-
ing within the heart of His devotee, He mercifully becomes the very
object of those intimate relationships and reveals His transcenden-
tal pastimes accordingly. That complete and all-perfect manifesta-
tion is Sri Krishna. Therefore, the cultivation of Sri Krishna alone
constitutes the complete definition of bhakti.

So long as the desire for liberation or material enjoyment remains
within that cultivation, the higher development of rasa cannot arise.
Spiritual cultivation may externally appear in the form of action or
knowledge; yet whenever these obscure the subtle current of de-
votion, bhakti becomes distorted. When covered by speculative
knowledge, devotion loses its own identity and becomes absorbed
in the pursuit of impersonal Brahman. When covered by fruitive ac-
tion, it degenerates into material religious observance. Even anger,
fear, and similar emotions constitute forms of absorption; but if they
are directed unfavourably toward Sri Krishna, they produce hostil-
ity, as in the case of Kamsa. Therefore the cultivation of Sri Krishna
must always be performed in a spirit wholly favourable to Him.
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A question may here be raised: if bhakti manifests through the ac-
tivities of action (karma) and knowledge (jnana), why is there any
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need for a separate designation called bhakti? Would it not be suf-
ficient to describe it simply as action or knowledge?

The answer is that neither the term karma nor jnana fully conveys
the true significance of bhakti-tattva. Works are of three kinds—
eternal duties (nitya), occasional duties (naimittika), and duties
performed for the attainment of particular desires (kamya). Each
of these yields its own corresponding result. There is no doubt that
the ultimate purpose of all prescribed action is to restore the soul
to its own eternal function; yet every action also produces some
immediate or secondary result. Bodily activities nourish the body
and provide satisfaction to the senses, while mental activities bring
pleasure to the mind and sharpen the intellect. But when one rises
above all such secondary fruits and seeks the supreme and ultimate
attainment alone, that endeavour assumes the character of bhakti.

For this reason, those actions which are pursued for their second-
ary fruits are known as karma-kanda. But actions performed with
the supreme goal—attainment of the highest spiritual good—as
their sole object belong to bhakti-yoga. In the same way, knowl-
edge that seeks liberation alone is known as jnana-kanda; whereas
knowledge that awakens and nourishes devotion to the Supreme
Lord is to be regarded as part of bhakti-yoga. Therefore, unless this
distinction between karma, jnana, and bhakti is recognised, a prop-
er understanding of spiritual truth cannot be attained.

A further subtle point deserves consideration. It is true that any
action directed solely toward the supreme goal may be included
within bhakti-yoga. Nevertheless, certain practices are acknowl-
edged as the direct and principal expressions of devotion itself.
These are known as mukhya-bhakti, or primary devotion. They in-
clude worship of the Lord, chanting His holy names, observance
of vows dedicated to Him, pilgrimage to His holy places, study of
the devotional scriptures, and service to the saints. Other forms of
action, though they may yield secondary results, may rightly be
called gauna-bhakti, or secondary devotion, if they assist one in
attaining the supreme end.

Similarly, knowledge of the Supreme Lord and the cultivation of
devotional sentiment are more directly oriented toward bhakti than
other forms of knowledge, such as impersonal realization of Brah-
man or the cultivation of renunciation. If knowledge of Brahman
and detachment from worldly objects free one from the bondage
of illusion and awaken attraction for the Lord, then they too may
properly be regarded as limbs of bhakti-yoga. Thus it is established
that bhakti is both the highest purpose and the complete fulfilment
of every genuine spiritual discipline.
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The domain of prescribed action is known as karma-yoga. The
domain of philosophical knowledge is known as jnana-yoga, or
Sankhya-yoga. But when action and knowledge are harmoniously
united with bhakti for the sake of attaining rati, the soul’s highest
attainment, that path is called bhakti-yoga.

Those who fail to perceive this harmony become divided in their
pursuits. Some attach themselves exclusively to action, others ex-
clusively to speculative knowledge, while still others become ab-
sorbed in the worship of various deities. In every such case, their
practice remains incomplete. This truth is clearly declared in the
Bhagavad-gita:

sankhya-yogau prthag balah pravadanti na panditah

ekam apy asthitah samyag ubhayor vindate phalam

yat sankhyaih prapyate sthanam tad yogair api gamyate

ekam sankhyam ca yogam ca yah pasyati sa pasyati

yoga-yukto visuddhatma vijitatma jitendriyah

sarva-bhutatma-bhutatma kurvann api na lipyate

The meaning is this: only the immature speak of Sankhya and Yoga
as though they were separate paths; the wise do not. One who is
properly established in either, in its true sense, attains the fruit of
both. The state reached through Sankhya is attained also through
Yoga. He alone truly sees who perceives the essential unity of
these two. One who is united with Yoga becomes purified in heart,
self-controlled, master of the senses, and beholds the same spiritual
reality within all beings. Although engaged in action, he remains
untouched by its bondage.

Thus the practitioner of this harmonized bhakti-yoga attains purity
of heart. The false identification of the self with the material body
is overcome, the senses come under proper control, and the vision
of spiritual unity arises naturally. Though such a devotee performs
every necessary duty, he remains unattached to its fruits, for all
actions and all their results have been lovingly dedicated to the
nourishment of devotion unto the Supreme Lord. Therefore, such
a devotee stands above both the karma-yogi who seeks perfection
through works and the jnana-yogi whose aspiration is merely lib-
eration.
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In other words, the ignorant regard the paths of knowledge
(jnana-yoga) and action (karma-yoga) as separate, whereas the tru-
ly wise understand that they ultimately converge upon the same
goal. One who is properly established in either attains the fruit of
both. The destination reached through Sankhya is likewise attained
through Yoga, and he alone sees correctly who perceives their es-
sential unity. One established in Yoga becomes pure in heart, mas-
ter of himself, and conqueror of the senses. Seeing the same spir-
itual principle present within all beings, he performs every duty
without becoming bound by action.

One who embraces this harmonious path of bhakti-yoga gradually
realizes his own pure spiritual nature. The false conception that the
body is the self is overcome, the senses are brought under proper
control, and he comes to perceive the presence of the soul within
all living beings. Although he continues to perform every necessary
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duty, he remains unattached to its results, for both his actions and
their fruits are offered solely for the nourishment of devotion to the
Supreme Lord. In this condition he is rightly regarded as superior
to the karma-yogi who seeks perfection through pious works, and
to the jnana-yogi whose aspiration is merely liberation.

Bhakti-yoga unfolds through three principal stages: sadhana, bha-
va, and prema. Because the conditioned soul has forgotten his true
identity, he mistakes the material body for the self, and the soul’s in-
herent priti becomes distorted into attachment for the objects of the
senses. To recover his true nature, he must turn inward once more.
The tendencies of the mind continually flow outward through the
senses, pursuing form, taste, fragrance, sound, and touch. This out-
ward current is called paragati, the soul’s external movement. The
endeavour to reverse that current and direct it once again toward
the inner spiritual reality is known as pratyagati, the soul’s return.
The process by which this inward turning is accomplished is called
sadhana-bhakti.

This powerful outward tendency of the senses cannot easily be
checked. Mere strength of will is insufficient to bring it complete-
ly under control. Therefore the Bhagavad-gita prescribes the true
remedy:

visaya vinivartante niraharasya dehinah

rasa-varjam raso ‘py asya param drstva nivartate

“The objects of the senses may indeed be renounced, yet the taste
for them remains. Only upon beholding a higher taste does even
that subtle attraction disappear.”

There are two means by which the soul’s outward attraction toward
material objects may be overcome. One is deprivation: when the
objects of enjoyment are no longer available, attachment gradually
diminishes. Yet for one who still dwells within a material body,
complete separation from sense objects is impossible. Therefore an-
other method must be sought.

There is indeed a higher and more excellent means of rescuing the
soul’s loving propensity from its bondage to matter. Attachment is
captivated by taste. If it is shown a flavour superior to the pleasures
of the senses, it will naturally abandon the lower and embrace the
higher. Thus the Srimad Bhagavatam declares:

evam nrnam kriya-yogah sarve samsrti-hetavah

ta eva atma-vinasaya kalpante kalpitah pare

“All the activities of embodied souls ordinarily become causes of
material bondage. Yet those very same activities, when offered unto

the Supreme Reality, cease to be material and instead become the
means of the soul’s deliverance.”
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Herein lies the fundamental principle of the path of raga. The very
activities that bind the conditioned soul, when redirected toward
the Supreme Lord, are transformed into instruments of liberation
and become nourishment for pure devotion.
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Activities arising from material nature are the cause of the soul’s
bondage. But when those very same activities are dedicated to the
Supreme Reality, they are divested of their material character. This
is the fundamental principle of practice upon the path of raga.

For the practitioner of raga-marga, the whole of life becomes an
unbroken cultivation of devotion unto Bhagavan. This cultivation
is sevenfold. First is the cultivation of the heart (citta), consisting
of priti together with realization of sambandha, abhidheya, and
prayojana. Second is the cultivation of the mind, embracing medi-
tation (dhyana), concentration (dharana), profound contemplation
(nididhyasana), mantra, yama, bhuta-suddhi, repentance, with-
drawal of the senses (pratyahara), and philosophical discrimina-
tion (nyaya). Third is the cultivation of the body, consisting of niya-
ma, asana, mudra, pranayama, religious vows, the dedication of all
the senses to the Lord’s service (hrisikarpana), and the spontaneous
bodily transformations of spiritual emotion, such as dancing and
rolling upon the ground.

Fourth is the cultivation of speech, comprising hymns of praise,
prayers of glorification, kirtana, study of the revealed scriptures,
prayer, and the propagation of divine truth. Fifth is the cultivation
of relationship, wherein the devotee approaches the Lord through
one of the five eternal rasas—santa (peaceful reverence), dasya (lov-
ing service), sakhya (friendship), vatsalya (parental affection), or
kanta (amorous love).
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The latter four relationships each have two modes of expression:
one directed toward Bhagavan Himself, and the other directed to-
ward His devotees.

The sixth form of cultivation is social. It embraces the system of
varna, wherein humanity is divided according to natural dispo-
sition into brahmana, kshatriya, vaisya, and sudra, together with
the respective duties, positions, and occupations belonging to each.
It also includes the system of ashrama, which arranges the stages
of human life according to one’s disposition and condition—gri-
hastha, brahmacarya, vanaprastha, and sannyasa—as well as reli-
gious assemblies, public festivals, and the performance of sacrifices
and other sacred observances.

These seven forms of cultivation naturally support and strengthen
one another. If anyone is unable to harmonize them properly, he
should take shelter of a qualified acarya. He in whose character
these various practices have become harmoniously united lives the
life of a Vaishnava; his household becomes a Vaishnava household,
and his very existence is pervaded by Bhagavan. Upon attaining
liberation from material bondage, the first of these seven forms of
cultivation alone remains manifest in its perfect state. Until libera-
tion is attained, however, all seven are necessary.

The discipline of yama consists of twelve principles: nonviolence,
truthfulness, non-stealing, detachment, modesty, freedom from ac-
quisitiveness, faith in revealed truth, celibacy, measured speech,
steadiness, forgiveness, and fearlessness. The discipline of niyama
likewise comprises twelve observances: purity, repetition of man-
tra (japa), austerity, sacrificial offerings (homa), faith, hospitality,
worship (arcana), pilgrimage, endeavour for the welfare of others,
contentment, proper conduct, and service to the spiritual master.

The seventh form of cultivation concerns the sanctification of the
objects perceived by the senses, so that each becomes a medium
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for awakening consciousness of Bhagavan. Thus the eyes should
behold the Sri Murti, temples, sacred books, holy places, festivals,
and processions. The ears should delight in scripture, devotional
song, Hari-katha, and spiritual discourse. The nose should receive
the fragrance of Tulasi, flowers, sandalwood, and other scents first
offered to the Lord. The tongue should honour food and drink of-
fered to Bhagavan as prasada. The sense of touch should be en-
gaged with the breeze of holy places, sanctified water, the bodies of
Vaishnavas, beds dedicated to Krishna’s service, and those house-
hold relationships that are favourable to His service. Time itself
is sanctified by observances such as Harivasara and sacred festi-
val days, while place is sanctified by residence in or remembrance
of Vrndavana, Navadvipa, Purusottama, Naimisaranya, and the

Lord’s other holy abodes.
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When the soul beholds the supreme nectar of consciousness of
Bhagavan, its attachment naturally abandons material objects and
becomes absorbed in that higher reality. But while the eye of attach-
ment remains fixed upon worldly objects, how shall it behold that
supreme nectar? It was to solve this very difficulty that the com-
passionate Vaishnavas, ever intent upon the welfare of all beings,
established the practice of associating consciousness of Bhagavan
with the objects of the senses. Although material objects are but
reflections and therefore distinct from the pure reality of Bhagavan,
Maya herself is the Lord’s servant, ever engaged in His service.
Thus, whenever one desires to dedicate worldly objects to Bhaga-
van, Maya readily accepts that offering, casting aside whatever is
opposed to the Lord and transforming those very objects into aids
for His service. Herein lies one of the profound mysteries of the
Vaishnava religion.

With the intention of establishing the Vaishnava household as the
simplest and most practical means for securing the highest welfare
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of all living beings, Narada Prabhu gave the following instruction
to Srila Vyasadeva in the Srimad Bhagavatam:

idam hi visvam bhagavan ivetaro
yato jagat-sthana-nirodha-sambhavah
tad dhi svayam veda bhavams tathapi te

pradesa-matram bhavatah pradarsitam

“This entire universe should be understood as another manifesta-
tion of Bhagavan, for from Him alone arise its creation, mainte-
nance, and dissolution. The whole of Vaikuntha, pervaded by pure
spiritual consciousness, constitutes the Lord’s eternal reality. The
present material universe is but the reflected image of that eternal
realm. Its existence, its conditions, and all its activities are imita-
tions of those of Vaikuntha. Its only defect is that the living beings
who experience it have turned away from Bhagavan. Therefore, O
Vyasadeva, do not hesitate to describe the pastimes of Bhagavan
by drawing upon the correspondences found within this world. In
truth, the descriptions of Vaikuntha and of the universe are found-
ed upon the same underlying principles, differing only in that one
is spiritual and the other material, according to the consciousness
with which they are viewed. Whenever the world is described with
the intention of awakening consciousness of Bhagavan, the nature
of attachment to Vaikuntha becomes manifest. You already under-
stand this through your own direct spiritual realization. Since you
have inquired of me, I have indicated this truth only briefly. Now
enter the natural state of divine contemplation and describe the
transcendental pastimes of Bhagavan, so that the multitude of liv-
ing beings may attain the path to Vaikuntha. The religious systems
and indirect methods of contemplation you have previously taught are
beneficial in certain circumstances, but they are not suitable for all.”
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This entire universe should be understood as another manifestation
of Bhagavan, for from Him alone proceed its creation, maintenance,
and dissolution. The whole of Vaikuntha, pervaded throughout by
pure spiritual consciousness, constitutes the Lord’s eternal reality.
The present material universe is but the reflection of that eternal
Vaikuntha. Its existence, its conditions, and all its activities are im-
itations of the existence, conditions, and activities of that spiritual
realm. Its sole defect lies in the fact that the souls who experience it
have turned away from Bhagavan.

Therefore, O Vyasadeva, do not hesitate to describe the pastimes of
Bhagavan by employing the correspondences found within this uni-
verse. In principle, the descriptions of Vaikuntha and of the material
world are of the same order; they differ only according to one’s ori-
entation, whereby they are perceived as either material or transcen-
dental. Whenever the world is described with the intention of awak-
ening consciousness of Bhagavan, the nature of loving attachment
to Vaikuntha is revealed. You already know this through your own
direct spiritual realization. Since you have inquired of me, I have
indicated only a small portion of the truth. Now, entering the nat-
ural state of spiritual contemplation, describe the divine pastimes
of Bhagavan, so that the multitude of living beings may attain the
path leading to Vaikuntha. The religious systems and indirect forms
of meditation that you have previously established are beneficial in
certain circumstances, but they are not universally applicable.

For this reason, those exalted souls who cultivate the inward cur-
rent of spiritual life unite consciousness of Bhagavan with the ob-
jects of the senses, thereby transforming the whole of worldly exis-
tence into a Vaishnava household. Thus those who delight in taste
sanctify the tongue by honouring mahaprasada offered to Bhaga-
van, while those who delight in sound turn the faculty of hearing
inward by listening to the Lord’s holy names and transcendental
pastimes. In this manner every sense and every sense object is
brought into relationship with Bhagavan, and by gradually reveal-
ing the higher spiritual taste, the inward current of loving attach-
ment steadily increases. This process is known as sadhana-bhakti.
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With the intention of gradually delivering the conditioned souls
from the heretical misconception, “I am the enjoyer,” Sri Mahade-
va, worshipable by all Vaishnavas, established within the Tantras a
progressive discipline beginning with practices such as lata-sadha-
na, together with the successive paths of vamacara, viracara, and
pasvacara. By these graduated methods he ultimately establishes
the living being as that which is to be enjoyed by the Supreme, and
the Supreme Lord as the sole Enjoyer, thereby constructing a stair-
case by which the soul ascends from the taste of worldly enjoyment
to the supreme spiritual taste. There is not the slightest contradic-
tion between the Tantric scriptures and the Vaishnava scriptures.
They simply prescribe different arrangements according to the
qualification of aspirants progressing upon the path of raga.

Sadhana-bhakti is of nine kinds, as declared in the Srimad Bhagavatam:
sravanam kirtanam visnoh smaranam pada-sevanam

arcanam vandanam dasyam sakhyam atma-nivedanam

“Hearing about Vishnu, chanting His glories, remembering Him,
serving His lotus feet, worship, offering prayers, servitude, friend-
ship, and complete self-surrender.” These are the nine principal
limbs of sadhana-bhakti.
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Hearing about Bhagavan, chanting His glories, remembering Him,
serving the Sri Murti, which awakens consciousness of the Lord,
worship (arcana), offering prayers (vandana), service (dasya),
friendship (sakhya), and complete self-surrender (atma-nive-
dana)—these are the nine principal forms of sadhana-bhakti. Some
of the ancient rsis have further expanded these nine into sixty-four
distinct practices. Some have attained life’s perfection by faithfully
cultivating a single limb of devotion, others by practicing many,
and still others by embracing them all.
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Sadhana-bhakti has two principal forms: vaidhi and raganuga.
Those in whose hearts spontaneous spiritual attachment (raga)
has not yet awakened are qualified to follow vaidhi-bhakti, which
proceeds under the guidance of scriptural injunctions. Such dev-
otees naturally remain within the discipline of their authorized
sampradaya. When spontaneous attachment has not yet arisen, but
one practices devotion by following in the footsteps of an acarya
endowed with raga, that practice is known as raganuga-sadha-
na-bhakti. In one sense this too rests upon scriptural authority; yet
in its inner disposition it is characterized by freedom from depen-
dence upon external rules.

When sadhana-bhakti reaches maturity, or even when the first
awakening of bhava arises through the power of saintly association,
one’s exclusive qualification for vaidhi-bhakti gradually comes to
an end. The nine limbs of devotion remain the same in both sadhana
and bhava; only in the stage of bhava they appear with far greater
depth and intensity. The inward sentiments of dasya, sakhya, and
atma-nivedana become especially powerful. In sadhana-bhakti, the
activities of the gross body predominate, whereas in bhava-bhakti,
the functions of the soul’s subtle conscious manifestation, standing
much nearer to the soul’s own spiritual nature, become more prom-
inent than the activities of the physical body.
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In this stage, concern for bodily dignity gradually fades away, while
eagerness to attain the supreme goal and the hope of realizing it be-
come exceedingly powerful. Among all the limbs of sadhana-bhak-
ti, the devotee develops an especially deep relish for singing the
holy names of Bhagavan. When bhava reaches its full maturity, pre-
ma-bhakti manifests.

So long as some connection with material existence remains, pre-
ma-bhakti cannot fully reveal priti in its perfectly pure form; nev-
ertheless, it stands as the faithful representative of that eternal real-
ity. Those who possess prema-bhakti attain the complete fulfilment
of all human aspiration. Their pure spiritual existence becomes so
predominant that both the gross body and the subtle reflected con-
sciousness (chidabhasa) lose their influence. No condition of life is
higher or more blessed than this.

Much controversy may arise concerning the character of souls en-
dowed with prema-bhakti. In truth, their conduct is supremely
pure, yet perfectly free. Neither scriptural rule nor philosophical
reasoning exercises lordship over them. They are not governed by
the external forms of scripture nor confined by the conventions of
any particular sampradaya. Their every action flows spontaneously
from compassion, and their knowledge is naturally stainless. They
have risen beyond all dualities such as piety and sin, righteous-
ness and unrighteousness. Though still appearing within material
bodies, they constantly behold Vaikuntha through their awakened
spiritual consciousness.

Such exalted souls are seldom appreciated by persons of ordinary
understanding. Those of tender faith or intermediate qualification,
unable to comprehend their spiritual standing, may even criticize
them. Because these great souls understand the inner purpose of
scripture, they sometimes act in ways that outwardly appear con-
trary to its literal injunctions. Those who bear only the external
burden of scriptural learning may therefore condemn them as ir-
religious. Sectarian minds, seeing upon them no obvious marks of
party or denomination, may hastily denounce them as heterodox.
Rationalists may dismiss the actions inspired by their divine love
as unreasonable. Dry renunciants, observing their outward partic-
ipation in bodily and social affairs, may mistakenly imagine them
attached to home and body. Men absorbed in worldly pursuits, see-
ing them act without selfish attachment, may doubt their practical
ability. Philosophers devoted to speculative knowledge may judge
them irrational because they remain indifferent to controversies
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concerning the personal and impersonal aspects of the Absolute.
Materialists may even conclude that they are mad. In reality, how-
ever, they are perfectly free and wholly established in spiritual con-
sciousness. They cannot be measured by those who seek to govern
reality through fragmentary systems, nor can they ever become the
subject of ordinary debate.
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Although the devotional disposition of uttam-adhikari Vaishnavas,
the great souls established in prema-bhakti, may outwardly assume
the appearance of ordinay people engaged in worldly action, it is
never mixed with karma. Whatever actions they perform are di-
rected solely toward liberation from the bondage of action; their
actions are never undertaken for the sake of gaining the fruits of
action. Likewise, although their devotional life may at times appear
to be the cultivation of knowledge, it is never mixed with specula-
tive jnana, for the impurities of impersonalism and the doctrine of
an undifferentiated Absolute never contaminate their spotless real-
ization. Although knowledge and renunciation naturally belong to
them, they do not regard either as limbs of bhakti, for it has been
established that the true nature of devotion is altogether distinct
from both jnana and karma.

Whether appearing as a farmer among farmers, a merchant among
merchants, a servant among servants, a commander among sol-
diers, a husband to his wife, a father or mother to a child, a wife to
her husband, a son or daughter to parents, a brother among broth-
ers, a judge to the guilty, a king among his subjects, a subject before
his king, an arbiter among scholars, a physician to the sick, or even
a patient before a physician, these broad-hearted devotees of pre-
ma-bhakti remain, amidst all relationships, the ideal person and
the object of reverence for the entire community of devotees.
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By their causeless mercy we continually pray, with single-hearted
longing, to attain the shelter of the lotus feet of Sri Sri Radha-Krish-
na, which alone constitutes their everlasting treasure.

O exalted souls endowed with prema-bhakti! Shower upon our
hearts, hardened by argumentation and tormented by worldly at-
tachment, the cooling waters of your association, and your grace.
Then may the inconceivable and wondrous truth of the Divine Cou-
ple reveal itself within our hearts, purified, softened, and melted
by that mercy.

8 2l
MNFwEtfITF |
TN NI |
Om Harih Om
May this be offered unto Sri Krishna.

Thus ends the Conclusion of Sri Krishna Samhita.
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Putana
by
Sri Bhakti Siddhanta Saraswati Goswami

The first act of New-born Infant Krishna recorded by the Bhagava-
tam is the slaying of the demoness Putana.

The demoness Putana was deputed by King Kansa to kill all the
new-born babies of the realm of Braja where he was informed by the
Divine sage Narada that his would-be slayer had been recently born.
Meanwhile Shree Krishna had been born in Kansa’s prison and had
been conveyed by His father Vasudeva to the house of His foster par-
ents Nanda and Yasoda in Braja during the night of His advent. The
guards of the prison had failed to detect the movements of Vasudeva
who had returned to his prison with the new-born daughter of Yaso-
da with whom he had exchanged his own Boy without the knowledge
of Yasoda herself. Vasudeva had carried Krishna in his arms across
the flooded Yamuna lashed into fury by the tempestuous waters of
that moonless night.

He had waded on foot through the deep waters which had been
turned into yawning whirlpools by the fury of the tempest. The iron
chains, bolts and locks of the barred gates of the prison had opened
of their own accord on the approach of Vasudeva carrying Krishna to
the home of His foster parents.

The daughter of Yasoda was thereupon duly reported to King Kan-
sa as the new-born dreaded eighth issue of Devaki. The King rushed
into the prison-cell on receipt of the tidings for which he had been
waiting through long years of sleepless nights.

He was at first willing to spare the life of the baby as the prophe-
cy was to the effect that he would be killed by a male child, eighth
issue of Vasudeva and Devaki. But he thought of being relieved of
all possible doubts on the point by putting to death the new-born
girl. As, however, King Kansa was on the point of dashing the baby
on the block she escaped from the grip of the King and disclosing
herself as the Deluding Energy of Godhead she remained visible for
a short time in mid-sky, assuring the King of the certainty of the birth
of his future slayer but dissuading him from the fruitless attempt of
avoiding his fate by the cruel murder of innocent infants. Saying this
Mahamaya disappeared from the view of the astounded King. Kansa
was subsequently informed by the sage Narada that his future slayer
must have been born among the denizens of Braja and that if he was
mindful of his safety he should lose no time in taking drastic mea-
sures for nipping the danger in the bud. This advice was relished by
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the blood-thirsty coward and he accordingly deputed the demoness
Putana to kill by an unsuspected process all the new-born infants of
the surrounding country.

The demoness Putana accordingly made her appearance in Braja
and presented herself in the home of Yasoda during the absence of
Nanda who was then in Mathura to pay the tribute due from him to
King Kansa. The demoness had assumed the form of a most beautiful
matron with a most benignant aspect as she approached the couch
where Infant Krishna had been put to sleep by Yasoda. Yasoda no-
ticed the unknown female as she entered the house, but did not sus-
pect any foul play. She accordingly watched the new-comer without
any anxiety as she made her way to the couch of the Baby, took Him
up in her arms and offered her breast to the Infant to give Him suck.
But the nipples of Putana’s breast had been tipped with the deadliest
poison.

The Infant Krishna was aware of the intention of the demoness and
took hold of the breast of the monster with His supple Arms. The grip
of the Infant was so terribly severe that it was enough to drive the
demoness to despair of her life as she was convulsed by the mortal
agony of the pressure of Krishna’s little Hands. The Infant then ap-
plied His lips to the breast of Putana and sucked away her life in an
instant.

The terrible monster bellowing with pain was compelled to dis-
close her own huge, loathsome demoniac form as she fell lifeless on
the ground covering with her hideous carcass a long distance with
Infant Krishna still clinging to her poisoned nipples.

Accordingly the first act of the milkmaids, who with Yasoda rushed
to the spot, was to snatch the Infant Krishna from the breast of the ter-
rible demoness. Then they all marvelled how the Baby could escape
unhurt from the clutches of the demoness. They attributed the safety
of the Infant to the mercy of the gods who are especially kind to the
helpless. The affrighted milkmaids invoked the help of all the gods
and goddesses for their continued protection of the Infant.

Meanwhile, Putana was saved by her service to Krishna for having
offered Him the suck of her poisoned breast. The author of the Bhaga-
vatam is careful to mention that the good fortune of the demoness
equalled that of Yasoda inasmuch as her breast had been sucked by
Krishna. Putana, therefore, attained to the eternal status of the fos-
ter-mothers of the Supreme Lord in the Realm of the Absolute.

The above narrative of the Bhagavatam embodies a most important
moral for the seekers of the Absolute. But before offering the interpreta-
tions of the texts favoured by the former Acharyas I would like to draw
the attention of the reader to certain possible misconceptions regarding
the nature of the interpretations about to be offered.
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There is a class of persons who insist on the texts being taken in
their literal worldly sense. Much ingenuity has been expended for
extracting meanings that may be satisfactory to the empiric judgment
of the interpreters working by this literal method. Their argument
is not unintelligible. As the revealed literatures are to be regarded
as containing the information of the Absolute the language should
be regarded as part and parcel of the meaning of the text. From this
conclusion the literal interpreters jump to the wrong inference that
it should be possible for the conditioned soul to ascertain the real
meaning of the scriptures by sticking to the lexicographical sense of
their actual wordings. This latter part of the argument is inapplica-
ble to the subject which is transcendental. The words possess a dou-
ble meaning. The lexicographic meaning refers to the entities of this
world and is, therefore, inapplicable to the case. The esoteric meaning
is not accessible to the gross senses and mind of the conditioned soul.

This is the great and insuperable difficulty. The literal interpreters
who follow the lexicographical meaning of the words err grievously
in overlooking this all-important consideration.

The transcendental meaning of the words cannot be conveyed to
the senses of the conditioned soul so long as he does not agree to fol-
low the method of submissive listening to the transcendental sound
appearing on the lips of the pure devotee. There is a definite line
of succession of the bona fide teachers of the truth. The bona fide
teacher should be available sooner or later to the real seeker of the
Truth. The bona fide Acarya is not recognizable by the hypocrites
and atheists who do not really want to serve Godhead. So long there-
fore, as the bona fide teacher does not manifest his appearance to the
pure cognitive essence of the seeker of the Absolute Truth it is neces-
sary for the candidate for spiritual enlightenment to concentrate on
self-examination to be able to avoid harbouring any lurking traces of
insincerity. The words of the sadhu are also available, by his causeless
mercy, for bearing the efforts of such candidates, for finding out their
own insincerity.

It is by overlooking or deliberately neglecting to undergo this pre-
liminary training for obtaining access to the transcendental meaning
of all words that the literal interpretationists who follow the ordinary
lexicographical meaning of the words of the scriptures fail to under-
stand the necessity of never deviating from the interpretations offered
by the self-realized souls to whom the transcendental meaning of the
words is available. Those empiricists who, while following the lex-
icographical and syntactical method of the literal interpretationists,
do not scruple to read their own meanings into the texts under the
impression that the scriptures are the products of the human brain
liable to every form of error and, therefore, fit to be corrected by the
equally erring caprices of other hypothetical thinkers on the ground
of allegations of error that cannot be proved, are disposed to think
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that the interpretations offered by the Acharyas are not scrupulously
faithful to the texts and offer allegorical explanations for supporting
their own sectarian views.

These possible misunderstandings are stated to invite the attention
of the reader to their bearing on the following interpretation of the
narrative of Putana based on the exposition of the former Acaryas
heard from the lips of the bona fide teacher of the Absolute. The in-
terpretation is not offered as a literal lexicographical explanation nor
as an allegory concocted in the light of empiric knowledge of the past
history of the race and may accordingly be accepted as such.

Shree Krishna manifests His Eternal birth in the pure cognitive es-
sence of the serving soul who is located above all mundane limita-
tions. King Kansa is the typical aggressive empiricist. He is ever on
the look-out for the Appearance of the Truth for the purpose of sup-
pressing Him before He has time to grow up. This is no exaggeration
of the real connotation of the consistent empiric position. The materi-
alist has a natural repugnance for the transcendental. He is disposed
to think that faith in the incomprehensible is the parent of dogmatism
and hypocrisy under the guise of religion. He is also equally under
the delusion that there is and can be no really dividing line between
the material and the spiritual. He is strengthened in his delusion by
the interpretation of the scriptures by persons who are like-minded
with himself. This includes all the lexicographical interpreters. The
lexicographical interpretation is upheld by Kansa as the real scientific
explanation of the Scriptures and one that is perfectly in keeping with
his dread and aversion of the transcendental. These lexicographical
interpreters are employed by Kansa in putting down the first suspect-
ed appearance of any genuine faith in the transcendental.

King Kansa knows very well that if the faith in the transcendental
is once allowed to grow it is sure to upset all his empiric prospects.
There is historical ground for such misgivings.

Accordingly if the empiric domination is to be preserved intact
it would be necessary not to lose a moment to put down the tran-
scendental heresy the instant it threatens to make its appearance in
right earnest. King Kansa acting on this traditional fear is never slow
to take the scientific precaution of deputing empiric teachers of the
scriptures backed by the resources of Dictionary and Grammar and
all empiric subtleties to put down, by the show of specious arguments
based on hypothetical principles, the true interpretation of the eter-
nal religion revealed by the scriptures. Kansa is strongly persuaded
that the faith in the transcendental can be effectively put down by
empiricism if prompt and decisive measures are adopted at the very
outset. He attributes the failures of atheism in the past to the neglect
of the adoption of such measures before the theistic fallacy has time
to spread among the fanatical masses.
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But Kansa is found to count without his host. When Krishna is
born He is found to be able to upset all sinister designs against those
who are apprised by Himself of His Advent. The apparently cause-
less faith displayed by persons irrespective of age, sex and condition
may confound all rabid empiricists who are on principle averse to the
Absolute Truth Whose Appearance is utterly incompatible with the
domination of empiricism. But no adverse efforts of the empiricists,
whose rule seems till then to be perfectly well-established over the
minds of the deluded souls of this world, can dissuade any person
from exclusively following the Truth when He actually manifests His
birth in the pure cognitive essence of His soul.

Putana is the slayer of all infants. The baby, when he or she comes
out of the mother’s womb, falls at once into the clutches of the pseu-
do-teachers of religion. These teachers are successful in forestalling
the attempts of the good preceptor whose help is never sought by
the atheists of this world at the baptisms of their children. This is
ensured by the arrangements of all the established churches of the
world. They have been successful only in supplying watchful Putanas
for effecting the spiritual destruction of persons from the moment of
their birth with the co-operation of their worldly parents. No human
contrivance can prevent these Putanas from obtaining possession of
the pulpits. This is due to the general prevalence of atheistic disposi-
tion in the people of this world. The church that has the best chance
of survival in this damned world is that of atheism under the conve-
nient guise of theism. The churches have always proved the staunch-
est upholders of the grossest forms of worldliness from which even
the worst of non-ecclesiastical criminals are bound to recoil.

It is not from any deliberate opposition to the ordained clergy that
these observations are made. The original purpose of the established
churches of the world may not be always objectionable. But no stable
religious arrangement for instructing the masses has yet been suc-
cessful. The supreme Lord Shree Krishna Chaitanya in pursuance of
the teaching of the scriptures enjoins all absence of conventionalism
for the teachers of the eternal religion. It does not follow that the me-
chanical adoption of the unconventional life by any person will make
him a fit teacher of religion. Regulation is necessary for controlling
the inherent worldliness of conditioned souls. But no mechanical reg-
ulation has any value even for such a purpose. The bona fide teacher
of the religion is neither any product nor the favourer of any me-
chanical system. In his hands no system has likewise the chance of
degenerating into a lifeless arrangement. The mere pursuit of fixed
doctrines and fixed liturgies cannot hold a person to the true spirit of
doctrine or liturgy.

The idea of an organized church in an intelligible form, indeed,
marks the close of the living spiritual movement. The great ecclesias-
tical establishments are the dykes and the dams to retain the current
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that cannot be held by any such contrivances. They, indeed, indicate
a desire on the part of the masses to exploit a spiritual movement
for their own purpose. They also unmistakably indicate the end of
the absolute and unconventional guidance of the bona fide spiritu-
al teacher. The people of this world understand preventive systems,
they can have no idea of the unprevented positive eternal life. Nei-
ther can there be any earthly contrivance for the permanent preser-
vation of the life eternal on this mundane plane on the popular scale.

Those are, therefore, greatly mistaken who are disposed to look for-
ward to the amelioration of the worldly state in any worldly sense
from the worldly success of any really spiritual movement. It is these
worldly expectants who become the patrons of the mischievous race
of the pseudo-teachers of religion, the Putanas, whose congenial
function is to stifle the theistic disposition at the very moment of its
suspected appearance. But the real theistic disposition can never be
stifled even by the efforts of those Putanas. The Putanas have power
only over the atheists. It is a thankless but salutary task which they
perform for the benefit of their willing victims.

But as soon as the theistic disposition proper makes its appearance
in the pure cognitive essence of the awakened soul the Putanas are
decisively silenced at the very earliest stage of their encounter with
new-born Krishna. The would-be slayer is herself slain. This is the
reward of the negative services that the Putanas unwittingly render
to the cause of theism by strangling all hypocritical demonstrations
against their own hypocrisy. But Putana does not at all like to receive
her reward in the only form which involves the total destruction of
her wrong personality. King Kansa also does not like to lose the ser-
vice of the most trusted of his agents. The effective silencing of the
whole race of the pseudo-teachers of religion is the very first clear
indication of the Appearance of the Absolute on the mundane plane.
The bona fide teacher of the Absolute heralds the Advent of Krishna
by his uncompromising campaign against the pseudo-teachers of re-
ligion.

304



Batsasur
by
Sri Bhakti Siddhanta Saraswati Goswami

Batsasur is one of the demons slain by the Boy-Krishna. He represents
evils that are peculiar to boyhood. The neophyte is extremely suscep-
tible to such evils. They cannot be got rid of except by the Mercy of
Krishna. If one engages in the service of Krishna the juvenile vices are
completely eradicated at an early stage.

There is an English proverb that sowing of wild oats is inevitable at
a young age. The term “Puritanism” was originally coined to express
the protest of boys and young men against any undue curtailment of
the scope of enjoyment that should be regarded as permissible to them.
Boys and young men claim the right to be merry and frolicsome. There
is nothing objectionable and much that is of positive value in the dis-
play of these juvenile qualities.

If the attempt be made to stifle this innocent play of the boyish na-
ture under the impression that it is an exhibition of sensuousness and
for that reason, as being as harmful as similar conduct on the part of
grown-up persons, the result is not assurance but discouragement of
juvenile innocence.

There are, indeed, black sheep and these should not be allowed to
taint the whole flock; for this purpose caretakers with full sense of their
delicate responsibility are required to keep watch over them for ensur-
ing the innocence of boyhood and youth without killing their joys. But
with every precaution it has been found impossible to attain this double
purpose.

The Scriptures say that it is not in the power of man to ensure the
immunity of boys and girls from the blight of precocious sensuousness
except by means of the service of Krishna. This is declared to be the only
effective and natural method. Let the boys be exposed to the attraction
of the Cow-Boy of Braja. They will soon learn to pick up His Company.
They will easily realise that the Boy-Krishna can alone save them from
every form of danger to which they are exposed by the “right” of their
juvenile nature.

Why should this be so? There is a very simple reason. Krishna does
not limit His service only to the middle-aged and old people. The Pu-
ritanic ideal of Godhead is a conception which owes its origin to per-
sons who are elderly, although honestly enough anxious to establish
the “Kingdom of God” on this earth. But if you scratch the thin coating
on the surface of their sage and sober scheme as befitting their age you
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only detect the rotten arrangement for securing the maximum of sensu-
ous enjoyment even for those very children who are to be brought up in
this “virtuous” way.

If the child is allowed to spoil his health in boyhood, think these righ-
teous people, he will not be in a position later on to enjoy the legitimate
pleasures of the grown-up man. Unless the young man husbands his re-
sources of sense-capacity he will also be a victim to premature old age.
It is a policy of expediency of postponing a small present enjoyment for
reaping a much larger measure of it through the long tracts of the years
to come.

The spurious Brahmacharya ideal as misconceived by its worldly sup-
porters embodies this Puritanic outlook. The Scriptures, indeed, enjoin
that every one should serve Godhead from the womb. This is the real
meaning of Brahmacharya. The ascetic practices that have come to at-
tach themselves to the conception were interpolated into the Scriptures
in order to ensure worldly values by this form of the empiric method.
The scheme requires that the laws of the growth of the physical and
mental bodies should be observed and followed. Nature is regarded as
the kind mother who favours only those of her children who cultivate
the filial habit of prying into her secrets. Nature is supposed to be un-
able to avoid divulging her secrets to her inquisitive children although
she is well aware that her children will exploit this knowledge for trou-
bling herself by harnessing her to their service. In other words it is also
assumed to be the duty of the kind mother to consent to put herself in
chains in order to minister to the sensuous appetites of her worthier
children. Nature is assumed to be able to do good to her children only
by submitting to be the victim of their lust.

The practices of asceticism are really conceived in the Epicurean spirit.
The ascetic dreams of obtaining the mastery over Nature by the method
of controlling his senses. If the senses grow callous to the temptations of
the world the ascetic thinks that he will have less chance of falling into
the power of Nature. He has an idea that when he will have perfected
these defensive arrangements he will have become the real master of the
situation. The Brahmacharin, according to the ascetic point of view, is to
pass through a period of training in severe abstinence with his guru in
order to be fitted to discharge the duties of citizenship, which will make
a great demand on his nerves and muscles with greater thoroughness.
There is no reference to the service of Godhead or to any spiritual issue.

We have had many occasions to explain that the spiritual is transcen-
dental. No mundane consideration can form any part of spiritual train-
ing or conduct. It is not a spiritual affair to be even able to control one’s
carnal desires. Such self-control is, indeed, automatically produced by
the awakening of the soul. But self-control itself is not therefore a func-
tion of the soul. The soul has nothing to do with the senses. The soul
desires neither sensuality nor sexual purity. The soul is not a mere mor-
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al being. If Brahmacharya means a method of gaining moral power it
is wholly a mundane affair and is as such not only of no concern to the
soul but is positively obstructive of spiritual well-being.

This is bound to be so because the point of view of the soul is all-em-
bracing. The soul rejects nothing. He regards nothing as redundant or
useless. The soul has a use for everything. But the soul sees everything
as it is really related to himself and to other entities.

There is, therefore, no room for the temporary type of morality in his
relationships with the other entities. Everything is absolutely good on the
plane of the soul. The scriptural Brahmacharya institution accordingly
means service of the Brahman i.e. the Reality Who is always the Great
and always the Help. The servant of the Absolute is free from all delusion.

Morality is a valued commodity only on the plane of delusion. But
it has no locus standi on the plane where the conditions of existence
are perfect. Till the service of Godhead is realised it is impossible to be
really moral in the sense of being needlessly and perfectly virtuous. If
a person is causelessly virtuous in the worldly sense he or she will be a
subject of easy exploitation for all the cunning rascals of this world. This
is so because morality as conceived by the empiricist, has a reference to
the physical body and the changeable mind and is, therefore, liable to
change so long as the conditions are not radically altered.

The empiric contriver of juvenile welfare strives to produce condi-
tions that will favour the growth and continuance of the empiric moral
aptitude. These artificial conditions are confidently enough expected to
be likely to prove of permanent benefit to those young persons who
are brought up under those improvised conditions. But the brand of
morality that has to be produced by the artificial manipulation of the
natural environment is likely to prove of little value when the props are
withdrawn. The analogy of needed protection for the growth of delicate
plants does not apply as such plants are always exoterics. Hot-house
morality is thus a misnomer and a delusion in relation to the soul.

Brahmacharya fully embodies the substantive ideal of spiritual puri-
ty distortedly reflected in the empiric ethical conception. Brahmacharya
means service of the Absolute. Juvenile innocence is not the monop-
oly of young persons, any more than juvenile naughtiness. They are
the animal entities corresponding to analogous spiritual qualities. The
spiritual activities are perfectly wholesome. They include all value and
harmonise all disruptive conflict both of which are so utterly wanting in
their mundane pervert reflections to be found in this world.

It is not to be supposed that everything is done by Krishna and there
is nothing to be done by ourselves in any matter. As a matter of fact
there is a division of parts to be played in functions that relate even to
ourselves, as between us and Krishna. Certain duties are allotted to us.
Certain other functions are reserved to Krishna.
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Batsasur cannot be killed by us. He is too strong for us. This is in
keeping with the experience of most educationists.

Juvenile innocence is a necessity for both young and old. One cannot
acquire it by any artificial process. No person can also ordinarily retain
it after boyhood and youth. This is a real tragedy of human life.

Juvenile innocence is desired on account of its enjoyability. But it
should properly be desired only for the service of Krishna. The parent
can have no higher duty than to employ his boy in the service of Krish-
na by putting him under the proper teacher viz., the pure devotee of
Krishna. No parent is entitled to undertake the charge of the spiritual
training of his own boy. He is unfitted for the task by his mundane
relationship. Once such relationship is grasped to be an obstacle in the
way of juvenile training the necessity of sending the boy at the earliest
opportunity to the proper teacher becomes self-evident. If the parent
continues to retain his paternal interest in the boy after he has been put
to school for the above purpose he will be only standing in the way of
his boy’s progress. The training is not for the boy only but it is a training
for his parents as well.

Boyish naughtiness is apt to be overlooked, nay encouraged, under
the impression that it is his nature to be naughty. This opinion over-
looks the all-important factor that the training is intended for the wel-
fare of the soul of the boy and not for the juvenile body or mind. The
soul does not require to be treated with indulgence. He is neither young
nor old in the worldly sense. The body and mind of the boy have to be
employed in the interest of the soul. Boyish naughtiness and boyish vir-
tue are alike unnecessary for the soul. It is necessary for the soul to be
freed from either form of worldliness. The mundane nature of the boy is
no less a clog to the wheel of spiritual progress than the adult nature of
the grown-up worldling. The process of training is identical in the two
cases as the soul is neither young nor old.

Much irrational pity is wasted on boys who are employed from early
infancy in the whole-time service of Krishna, on exactly the same terms
as grown-up persons. Persons who affect much kindness of disposition
towards juvenile frailties profess to be unable to understand why juve-
nile offences are taken as seriously in spiritual training as those of adult
persons.

But the teacher in charge of the spiritual training of boys can perform
his duty by them only as the special agent of Krishna. If such a teacher
chooses to confide in his own devices he is bound to be undeceived at
every step. What he has really to do is to use the boy constantly in the
service of Krishna. For this purpose it is necessary for the teacher him-
self to be a whole-time servant of Krishna. It is only by abstaining to do
anything that is not distinctively commanded by Krishna or His real
agent viz., the Sat-Guru that the spiritual teacher of boys can hope to be
of any help to his pupils.
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The so-called science of pedagogics requires to be thoroughly over-
hauled in order to afford a free hand to the bona fide devotee of Krishna
in managing young persons. The present arrangements based on the
experience of this world and on the hypothesis of an absolute causal
relationship connecting each phenomenon with the rest, by leaving out
the reference to Krishna, can only realise the tragic part of a quack light-
ly administering all the wrong drugs to a patient smitten with a mortal
illness.

The King of atheists Kamsa is always setting the demon Batsasur to
corrupt and destroy the boys. The teacher of the young employed by
the atheistical society is verily the agent of King Kamsa. The atheist is
afraid lest the boys are employed in the service of Krishna. He is nat-
urally anxious to prevent any acquaintance of the boys with Krishna.
But if a boy has really found Krishna the nefarious attempts of the em-
piric teacher are powerless to destroy his innocence. If such a teacher
perseveres in the fruitless attempt he will thereby quickly bring about
his own utter moral degradation and his sorry trick will also be fully
exposed. Because in this case it is Krishna Himself Who opposes his
wicked activities on behalf of His protege.

As a matter of fact the concern of empiric educationists for ensuring
immunity of boys from the blighting effects of precocity is altogether
hypocritical.

The empiric pedant only wants the boy to grow a body and mind that
will ensure greater and longer scope for their worldly use. He does not
want that the worldly use of his body and mind should be curtailed in
any way. In other words he is on principle opposed to the employment
of the healthy body and sound mind for any spiritual purpose. But why
does he want a healthy body for his nasty purpose? Is it only in order to
be able to have the pleasure of a more prolonged wastage and the rake’s
progress in downright earnest?

A sickly body is not really harmful to a person who has no higher
object in view than undiluted self-gratification.

309



310



The Serpent Kaliya
by
Sri Bhakti Siddhanta Saraswati Goswami

The following essay was printed in the may 1932 edition of The
Harmonist, Sree Sajjanatoshani:

There is a beautiful lake of very sweet water in the Yamuna which
bears the name of Kaliya. This lake happened to be infested by a most
venomous Serpent from whom the lake derives its name. On a certain
day while the cow-boys of Braja were out pasturing their calves on
the wooded banks of the Yamuna they happened to feel thirsty and
not knowing that the water of the lake had been poisoned by Kaliya
drank of its water which resulted in their instantaneous death. On
being apprised of their plight Krishna came to the spot and restored
them to life. Thereafter Krishna got down into the lake with the in-
tention of sporting in its water. This enraged the hideous monster
who forthwith came out of the depths of the lake in the company
of his adherents and fell upon Krishna coiling Him up in their great
hoods for Kaliya was a thousand-hooded Serpent and his brood were
equally formidable.

Thus attacked by Kaliya with his whole brood Krishna appeared
to faint away under their murderous onslaught. On seeing Him ap-
parently slain by His enemies the cow-boys and all the assembled
milkmen filled the air with their loud lamentations. But Krishna
soon showed that He was quite safe and He forthwith climbed up
the hoods of Kaliya and began to dance on his thousand heads. He
danced in an infinite variety of the most marvelous of figures. The
pressure of Krishna s Feet crushed the towering pride of the myri-
ad-hooded monster. Kaliya lowered his hoods and vomited blood.
But the Dance of Krishna did not cease. Kaliya was found tottering
towards death when his wives came out of the lake and with palms
joined in prayer begged Krishna to spare the life of their husband.
The prayers of the wives of Kaliya who had faith in Krishna moved
the Son of Nanda to have mercy on Kaliya. Krishna now desisted
from His terrific Dance on condition that Kaliya was to quit the lake
at once and to betake himself to his original home in the island of
Ramanaka. Krishna gave him His assurance that Garuda would now
do him no harm as he would respect the print of His Feet on hoods of
Kaliya. The water of the Kaliya lake was now rendered immune from
all poison and became as sweet as it was before the advent of Kaliya.

The taming of Kaliya is one of the Brindaban Pastimes of Boy-Krish-
na. Kaliya is the type of cunning and malice. He is the embodiment of
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unrelenting cruelty. There is no place for Kaliya in the happy realm of
Braja. Deceit and cruelty are as poison to the artless loving nature of
the denizens of Braja. It is quite conceivable for the confiding chums
of Krishna not to entertain any suspicion regarding the malicious in-
tention of cruel and deceitful persons whose purpose is to poison
them against Krishna. They may even unwittingly fall into the coun-
sel of such evil persons. But Krishna is sure to rescue His Own from
the wiles of His enemy:.

Nay Krishna has also a plan for curing the evil propensity of Ka-
liya himself. The process consists in making him feel the touches of
His Dancing Feet. But Kaliya attempts to bear up against all cura-
tive chastisement. Instead of feeling the joy of supporting the Feet of
Krishna on his nasty hoods the monster finds it impossible to bear
his good fortune without undergoing the pangs of actual death. Even
the loyal wives of Kaliya who desire the reformation of the monster
and whose good wishes for his well-being are the cause of Krishna
s mercy towards him are at last forced to intercede by a prayer for
his banishment from the realm of Braja. But the pride of Kaliya had
received a mortal check.

The banishment of Kaliya from the lake of the Yamuna has a most
important spiritual significance. Those who have a purpose to create
trouble among the pure devotees of Krishna by infecting their nature
with their own malicious disposition meet with a certain degree of
initial success in their nefarious undertaking. This emboldens them
to make a direct attack on Krishna Himself when He appears on the
scene of their depraved activities in order to restore the living faith of
His Own bonafide associates.

Those who are not exceedingly clever can never be servants of
Krishna. But the service of Krishna is also never available to those
whose cunning is employed for depriving Krishna of the fullness of
His enjoyment. Kaliya and those who are actuated by a naturally ma-
licious disposition are also styled clever in the ordinary phraseology
of this damned world. Such rascals may also have the impudence of
taking their stand upon the texts of the Scriptures by using their cun-
ning in the graceless attempt of depriving Krishna of the service His
Own. This kind of conduct may also pass undetected and may even
be regarded as possessing the perfect skill of confidential service. But
Krishna is sure to expose the real nature of the villainy just at the
moment when it has been successful in misleading His best- beloved
ones.

It is, indeed, very difficult to understand the Ways of Krishna.
Krishna apparently permits almost every form of offense to be per-
petrated with impunity against His most beloved ones. This has the
effect of providing an opportunity to His Own for proving their in-
comparable love for Himself and by means of this unique exhibition
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of their love to defeat in the most fruitful manner the machinations
of His worst enemies. The friends and chums of Krishna are offered
to the malice of cunning and relentless brutes in order to bring out
the difference between the two and thereby enable the latter to desist
from troubling the devotees of their own accord.

But these brutes are never allowed to associate with the servants of
Krishna even after they forego their malice towards them. They are
eternally debarred from the service of Krishna in Braja. But the touch
of Krishna s Feet makes a real difference between the recipient of His
mercy and the other brutes. Kaliya is no longer regarded by Garuda
as the enemy of Krishna. Kaliya is, therefore, allowed a place among
the protected of Krishna.

It does not follow that it is a paying business to poison the hearts
of His servants against Krishna which is sure to be rewarded by the
grant of His protection. Yes, this is so after the pride of the miscreant
is thoroughly broken by being trod upon by Krishna Himself. His
is thereby inspired with a most wholesome dread which effectively
prevents him from trying to breed mischief among the bonafide dev-
otees by owning an unwilling allegiance to Krishna and assuming the
badge of His servitude by wearing on his head the print of His lotus
Feet.

The mercy shown to Kaliya is so obviously and disproportionately
great in its magnitude in face of the extreme gravity of his offense
that no rationalistic explanation can do justice to its full beneficent
significance.
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Monotheism
by
Sri Bhakti Siddhanta Saraswati Goswami

Published in The Harmonist,
OCTOBER, 1928, 442 Chaitanya-Era.

It is a common belief prevalent among the uninformed circles that
the Vedantins are all monotheists, but the critics can demarcate the
line of distinction between monotheistic Vedantins and henotheistic
Vedantins. Some are apt to confound that the henotheistic thought of
Impersonality of Godhead has created the view of personal Godhead.
They are surely mistaken. Monotheism strictly dismisses the idea of
henotheistic view of different mundane figures of the Impersonality,
the subjective existence of which is no other thing than symbolisation
of the Infinite Impersonality within the cavity of human senses by
material components. The henotheistic idea has misguided the true
conception of monotheism which has to establish the Unity and Per-
sonality of Godhead together not in the mundane but in transcen-
dental sphere whereas, the Impersonalists differ from the former by
assuming the idea of abstraction from concrete matter. This particu-
lar turn of mind of the latter misunderstands the true figure of God-
head beyond phenomena and wants to accommodate the figure of
the Absolute Truth into something inconceivable and indistinct. The
distinctive monism has shown clearly that the indistinctive nature of
concocting the subjective existence of the Personal Godhead is rash
and foolish.

The impersonal idea of monism being a part and parcel of the mun-
dane idea of unending Space and Time has no locus standi when nu-
merical difference is not welcome and by his meddling with numer-
ical difference, he has forfeited the chair of his unalloyed monism.

The supreme fountain-head has got the potency of manifesting His
Nature in temporal and perpetual existences. The indistinctive view
of monism has explained the phenomena in non-realistic Idealism. In
the Chicago Parliament of Religions held a few years ago one heno-
theistic calling himself a pioneer of Hindu preachers had cut a good
figure which had been appreciated by the then congregational com-
munity. This propagation work on the opposite side of the globe has
decidedly got a footing in everyday talk of India’s advancement in
philosophic speculation. But the idea of monism has been distorted
to some extent by the said messenger of Bengal. He had not done
full justice to the theory of inconceivable simultaneous difference and
non-difference advanced by the Supreme Lord Sree Chaitanya Dev
whose line of interpretation is quite contrary to the alleged ideas of
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the indefinite absolute school that start their arguments from sensu-
ous philosophical speculations. The preacher of unalloyed absolute
monotheism had a different line of progress from what is maintained
by the sensuous argumentators. His Epistemology has been traced to
Vedic source instead of free admission of challenging everything, be
it Absolute or flickering. Many a monist under the shelter of heno-
theism has more or less exposed himself to a point which may pass
as “polytheism”, the henotheists though declaring themselves to be
monotheists in their final reach.

Now what did the henotheist preacher alleging himself to be a
monotheist give which was considered by the Chicago Assembly as
the highest gift? What did he speak which made the nations of the
world respectful to Hinduism of which they had known very little a
little before and which they had looked down upon with great con-
tempt? It was the so-called Vedantism of the Mayavadi school ex-
pounded by Sankaracharyya and not the true Vedantism warranted
by the shastras which is explained by the Vaishnava Acharyyas. We
have already pointed out that the theistic sages of by-gone days con-
demn the pantheistic philosophy of Sankaracharyya which ignores
the fundamental distinction between God and His servants.

It has also been explained in these pages that Vaishnavism is not
sectarianism as is wrongly supposed by people in general. Hinduism
simply means the religion of some particular local community viz.
Hindus. It is not the universal religion. Whereas Vaishnavism means,
literally as well as in fact, the service of Vishnu, the all-pervading
Supreme Lord, by all eternal individual souls. It is not the religion of
Hindus only but of all manifested beings of the world,—a Universal
religion in the true sense of the word. It embraces Christianity and
Mahommadanism as well. He whom Christ and Muhammad desig-
nate as God and Allah respectively is essentially a partial concept of
Sri Krishna. But the names God and Allah which are symbols to des-
ignate the unmanifested Reality do not belong to the same category
as the Name by which He manifests Himself. The Name Krishna is
the actual Name of the Ultimate Reality or the Positive Absolute, and
not a mere designation like God or Allah. Whoever is actually priv-
ileged to hear and see God, hears and sees Him, as Krishna. Those
who have not seen God and therefore, do not really know Him, strive
to designate Him by any names in their vocabulary that they imagine
to be sufficiently expressive of the unknown Reality. Those man-giv-
en designations are changeable as regards their form and import but
the transcendental vocabulary in which the denizens of the spiritual
realm speak and which is identical with the Name Krishna possesses
eternal and indivisible form and import. Hence the Name Krishna,
like the Personality of the Godhead, is the unchangeable Reality both
of them being identical, a relationship which is inconceivable to the
empiricist and possible only in the Absolute.
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Christ and Muhammad did not see or hear God. Both of them
conversed with Him through a medium. This medium in the case of
Christ was the Holy Ghost and it was Zebrail in the case of Muham-
mad. Zebrail mercifully took up Muhammad on the back of a borak (a
species of animal?) and made him see the ‘Nur Elahi’ or the Light of
God. At the sight of this ‘Light of God” Muhammad fainted and could
not see what was there in the Light. Our scriptures say that in the
Light there is Krishna. He is discernible only to the eyes chastened by
willing selfless service of His most loving devotees.

The service of the unknown God is necessarily vague and devoid
of that real love and life which characterise the service of the con-
crete Absolute viz. Krishna. This real love of Krishna which is the
highest and only duty is self-manifest as the eternal function of the
individual souls. The Christian and the Muhammadan have, there-
fore, no cause to differ from the Vaishnava. Every being, be he Chris-
tian, Muhammadan or Hindu, man, woman, tree or cat, is potentially
a Vaishnava. The only difference between one individual soul and
another consists in the greater or less degree of realisation of love to-
wards the real, personal God viz. Sri Krishna. None need then quar-
rel with a true Vaishnava. All apparent religious differences are truly
adjusted in Vaishnavism. What the true Muhammadans and Chris-
tians find in the Koran and the Bible is fully and properly realised
in the transcendental perfection of the religion of the Bhagavat. All
those historical religions will one day admit that they are approaches
towards the fully manifest eternal religion embodied in the Bhagavat
only a glimpse of whose distant reflection they have been enabled to
attain.

The Bhagavat proclaims Sri Krishna as the Supreme Lord. “Hari
or Krishna is the Lord of Maya or the phenomenal world, whereas
Siva, Sakti and the other gods and goddesses are comprised within
the created world.” “As watering at the roots of a tree nourishes its
trunk, branches and twigs, and as food offered to the vital principle
brings about the nourishment of all the senses, so only by the worship
of Krishna all the gods and goddesses are properly served.” This is
corroborated by the Gita. “Krishna is the sole Lord and Enjoyer of
sacrifices. Those who think of other gods as His rivals and as existing
independently of Him, do not really know Him and fall into error.”
“Those who worship loyally other gods and goddesses worship, in-
deed, Krishna, but in a wrong way. Such worship enables its votaries
to attain the transitory regions of those gods and goddesses. It does
not lead them to the spiritual and eternal realm of God.” The Rik Veda
says, “The transcendental suris (seers) always see Vishnu manifesting
Himself, just as the sun is visible in the sky.” “Krishna”, says the Brah-
ma Sambhita, “is the Supreme Lord, His form consisting of the princi-
ples of existence, cognition and bliss, and is the cause of all causes.”
All this is summed up by the Chaitanya Charitamrita, “Krishna is the
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Lord of all, the Supreme Ruler of the world — the other gods and god-
desses are His servants.”

Quotations can be culled from all the Shastras to prove the scriptur-
al unanimity regarding the absolute overlordship of Krishna. The ex-
istence of the holy hierarchy of the gods and goddesses does not dese-
crate the monotheistic doctrine of true Vedantism or Vaishnavism any
more than the presence of the Son, the Holy Ghost and a hierarchy of
angels in the case of Christianity or that of Nabis, Zebrail and a host
of Ferestas in the case of Muhammadanism demolishes the monothe-
istic character of those religions.

The Shastras furnish us with a connected history of the worship
of Krishna through the Ages. The Scriptures divide a cycle into four
yugas viz. Satya, Treta, Dwapara and Kali.

We live in the Kali yuga. In the Satya yuga there was no distinction
of caste or varna. There was only one homogeneous community the
name of which was “hansa”. Vishnu was the only God worshipped
by this community whose spiritual guide went by the name of “Para-
mahansa”. Towards the latter part of this yuga the tastes of the people
in matters spiritual came to differ. Some in quest of material prosper-
ity began to worship other gods and goddesses. This deviation gave
rise to the terms “daiva” and “asura”. “The devotees of Krishna were
designated ‘daiva’ and those who did not worship Him were called
‘asura’” (—Padmapurana). Thus while Prahlad is called a “sura”
i.e. one belonging to the “daiva” class, his father Hiranyakasipu is
named “asura” for his hostility towards Vishnu (Krishna). In the Tre-
ta Age this variation of tastes became wider and gave rise to the di-
vision of the four varnas of Brahmana, Kshatriya, Vaisya and Sudra.
The Brahmanas were those who worshipped only Vishnu (Krishna).
Those people of the other varnas who developed this tendency to
strict monotheism were also freely admitted into this class. Thus the
Brahmana Vasistha admitted the Kshatriya Viswamitra into his class
when the latter showed Brahmanic tendency. The “asura” or “daiva”
class of the Satya yuga now came practically to be represented by the
Brahmana varna.

In the Dwapara yuga, this progressive variation of tastes became
still more extensive in consequence of which the different castes and
creeds had their origin and there appeared sub-groups within the
class of the Brahmanas also. Charvaka, a Brahmana by class, held
non-Vaishnavite ideas for which he was contemptuously called by
the other theistic Brahmanas as an atheist or rakshasa (a demon). This
scornful epithet was also given to Ravana in the Treta yuga for his en-
mity towards Rama Who is same as Krishna. Due to this degradation
of the Brahmana class very few even of those who called themselves
Vaishnavas retained the characteristics of the original “hansa” com-
munity. The mass of the Brahmanas ceased to designate themselves
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as Vaishnavas and to be the repositories of the Vaishnavite tradition.
Thus we find Rajarshi and his son Suta, not hereditary Brahmanas,
explaining the Bhagavata to a huge assembly of leading Brahmanas.

It is very difficult now-a-days to find a Vaishnava possessing the
pure monotheistic religion of the original “hansa” community, al-
though there are crores of people in India at the present who profess
hereditarily to believe in the overlordship of Krishna, the Positive,
Ultimate, Absolute Reality, Knowledge and Bliss.
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The Solar Eclipse at Kurukshetra.
by
Sri Bhakti Siddhanta Saraswati Goswami

(as published in The Harmonist, May 1929)

The vast scale on which the celebrations on the occasion of the Solar
Eclipse at Kurukshetra have been organised would appear to many
persons as a huge and unpardonable waste of the none too sufficient
resources of the poorest country of the world. The Solar Eclipse as an
astronomical phenomenon has been fully explained by science and
no one in this twentieth century can be pardoned if he seriously pre-
tends to be ignorant of its real explanation.

The observance of bathing in the sacred pool of Shyamanta Pan-
chak on the occasion of the Solar Eclipse is an ancient pan-Indian
institution. It rests on a wellknown legend. The Brahma Kundu was
formed by the blood of Kshalriyas who were exterminated, for their
ambition to dominate over the Brahmanas, by Parashurama one of
the secondary Avatars of Vishnu who also did not scruple to kill his
own mother in the cause of the eternal religion. For this reason the
pool possesses the quality of freeing the bathers from all sin. It is
not a question of astronomical explanation of the occurrence of the
solar eclipse, which changes with the growing empirical knowledge
of man. It is invested by the will of God declared in the Shastras in
defiance of all wordly logic, with efficacy to free from sin. All who
believe in the shastras—the elevationists (Karmakandins or Smartas),
the Salvationists (such as the Panchopasakas and Yogis), and the the-
ists (Vaishnavas)—have honoured the holy custom by its pious obser-
vance from time immemorial.

The vast gathering on the occasion of the Eclipse provides a great
stimulus to trade and industry, and to propaganda of all kinds, be-
sides affording an opportunity, which is to be deplored, to a host of
perfectly worthless people for exploiting the credulous superstitions
of rich and poor alike in the name of relition. Modern Economists
are so wholly occupied in regarding everything exclusively from the
point of view of Pound, Shilling and Pence and are so proud of their
wisdom in doing so, that they would feel scandalised if they are told
that the so-called superstitious masses assembled for the expiation of
their sins by a dip in the water of the sacred pool of Brahmakunda
are no less profoundly or purely economic in their instincts than they
themselves profess to be.

The Karmakandins or Smartas hope for securing the enjoyments
of Heaven as the reward of their pious acts the Shastras declare that
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those enjoyments are more pleasant than anything which is procur-
able by love or hard cash in this miserable world- The yogis and the
panchopasakas in their turn are not content to be mere passive recip-
ients of favours from God but cherish the bolder hope of becoming
God themselves and as such the possessors by proprietory right of all
the good things of this and all other worlds. Both of these also believe
firmly that these extraordinary advantages can be purchased at a
comparatively trifling cost in the shape of a dip in the holy pool. Nor
is such apparently irrational faith altogether foolish as the worldly
wise may hastily suppose it to be. If God chooses to invest a thing
with a quality that happens to perplex our limited reason who can
question the competence of the Supreme Lord in such matters ? If the
Economists choose deliberately to shut their eyes to possibilities that
lie beyond the scope of this temporary existence and disbelieve in the
clear promise of the shastras they have to thank only themselves and
their want of faith in the word of God for losing a capital opportunity
of enjoyments that they would not otherwise forego.

No impartial judge can fail to be struck by the superior logic of
the Smartas and the Yogis, and for the matter of that the Epicuri-
an religionists of any age or country, and admit the baselessness of
the charge of superstition pure and simple, that is unconditionably
brought against them by the grosser materialists who rely wholly on
present expedients for procuring enjoyment now and here. The two
methods do not really differ from one another as regards their ulti-
mate object and should be regarded as supplementary to each other.
Scientific researches that are already in progress hold out a reason-
able hope of effecting this reconciliation in the long run between the
two methods and indicate the wisdom of the ancient sages of India in
the quest of enjoyment without upsetting the plans and prospects of
the most rabid economist of this selfish Age

The Economist will be wrong if he supposes that the Karmis (eleva-
tionists) and the Jnanis and Yogis (Salvationists) care entirely, or even
partially, for any truly spiritual issue any more than they themselves-
All the three aim at the enjoyment of all good things and unmixed
happiness in the worldly sense which is miscalled spiritual by those
who either deliberately or unconsciously choose to believe that there
is no hard and fast line of demarcation between the spiritual and the
material, or confound the changing conclusions of mental specula-
tions of men with the absolute Truth.

The difference that divides these schools is only one of method
and degree. The purely economic, or frankly worldly, attitude may,
therefore, logically enough claim to be a more definite and more sin-
cere pursuit of selfish worldly enjoyment which very thing passes by
the ambiguous name of religion among the superistitious sections of
the people referred to above who profess elevationist or Salvationist
principles
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The Economists can hardly be blamed if they cherish the hope that
all those superstitious people will one day frankly admit a unity of
purpose with themselves and adopt their methods at least for the
purpose of securing and multiplying the opportunities of present and
prospective enjoyment in this world. The deep prejudice that right-
ly prevails among the cultured classes against the so-called spiritual
claims of these religionists rests on this disengenuous attempt on the
part of the elevationists and Salvationists to use the scriptures for
the furtherance of the scope of selfish enjoyment. They are perfectly
within their rights in objecting to recognise a distinction that does not
really exist.

But it is one thing to blame or define the character of the practices
of particular sects or individuals and quite another thing to hold the
view that the Shastras have, therefore, nothing new to teach or that
there is no such thing as spirit or soul as distinct from matter or body
which is located beyond the ken of our present limited experience.
The theists proper claim is that the Shastras contain much informa-
tion on the subject of the soul and matters pertaining to the soul. If
we want to make a real attempt to think rationally on the subject, it
would be necessary in the first place to know what those who really
have something to say, and who have formed their views by a careful
study of the scriptures verified by practice ; although it must be ad-
mitted at the same time that it is difficult to find a person who strictly
follows the spirit and the letter of the shastras in actual practice.

The account of the Shyamanta Panchak Tirtha and ‘the neighbour-
ing pool’ is found in the Puranas. Bathing in the Brahmakunda during
an eclipse of the sun is declared in the Mahabharata to have the effect
of conferring on the bather whatever he desires

Periodical visits to the holy tirthas have their communal value in
the non-sectarian sense as directing the mind to great personalities of
the past and providing thereby a bond of fellowship with those who
once trod the same path of pious observances. They further serve to
keep alive our faith in the holy scriptures. All this would be good and
reasonable if we could be sure that it is worth our while to believe in
and follow the Shastras.

There are very few persons who are of the opinion that the whole
body of the Shastras of this ancient land deserves to be suppressed
wholesale. Certain exceptions are allowed even by persons who hold
the most decided views on the subject. But the codification of the vast
mass of the Shastras on truly rational lines is no easy task and would
seem to be hardly practicable. To name a few of the difficulties that
stand in the way of such an attempt, —most of the Shastras appear to
agree about fundamentals ; they have to be understood by reference
to one another ; it is neither feasible nor desirable to proscribe a work
that explains the practices of any existing sect before the practices
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themselves are reformed or suppressed. Despite these apparently in-
superable difficulties a codification of them was actually carried out
in the past by Sri Vyasadeva. His great work the Mahabharata has
been universally recognised as the Encyclopaedia of the religious be-
liefs and practices of India.

But Sri Vyasadeva was not a mere mechanical compiler of the Shas-
tras. The Mahabharata, read between the lines, offers a brilliantly suc-
cessful theistic rehabilitation of the religious opinions and practices
of that period. In this respect Sri Vyasadeva resembles the French En-
cyclopaedists who were animated with the opposite spirit. Sri Vyasa-
deva also attempted a direct synthesis by an impartial and exhaustive
examination of all the facts collected by his labours. This synthesis is
put in the middle of the body of his great work and is known to all
the world as the Bhagabata Geeta. In the Geeta Sri Vyasadeva makes
Sri Krishna explain to His devotee, Arjuna, how all the different prac-
tices and theories treated in the body of the work possess simultane-
ously a wrong and a right aspect and how the realisation of the right
view solves all opposition and inconsistency

The Mahabharata is not a collection of a large body of mutually
hostile opinions and practices. Its version of them successfully har-
monised the differences that divided the various sects. The conclu-
sion arrived at in the Geeta may be summed up in a few words. ‘The
right way of doing anything is to do it in order to please Sri Krishna.’
It is not necessary to trouble about any other thing except pleasing
Sri Krishna

This conclusion is established by an exhaustive rational exposition
of all the current opinions and practices. The wrong view according
to the Geeta is that which considers an act as possessing any value
for the self independently of reference to Sri Krishna. An act can be
performed only in one of two ways Vfe. (1) either in order to please
Sri Krishna, or (2) to please oneself-

It it be performed in order to please Krishna it is spiritual or reli-
gious. If it be done in order to please oneself it is a worldly act or sin.
Complete submission to Krishna is the key to the spiritual world. The
Geeta stops at this point. It does not proceed further to tell us wherein
the pleasure of Krishna actually consists- It directs all those who are
really anxious to know to the good preceptor and learn from him by
the methods of humble submission, loyal questioning and by actual
service.

From the above it would not be unreasonable to infer that Sri
Vyasadeva himself did not regard any of those practices and theories
that he had described in the body of his great work as constituting the
religion proper- What he had done was simply to warn the different
schools against leaving out or minimising the reference to Krishna in
anything they might undertake
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But the subject does not admit of any compromise. The wrong view
positively shuts out the right view. In the great battle of Kurukshetra
Sri Krishna contrives the total destruction of the forces of the differ-
ent pseudo-religious creeds who are opposed to such unconditional
submission to Krishna. Sri Krishna Himself has thus described His
work at Kurukshetra,—"Whenever, O Arjuna, religion, which is one,
declines and atheism comes to prevail I make My appearance in this
world of My own free will. I come down into this world in every Age
for the purpose of completely delivering My devotees and for effect-
ing the destruction of evildoers.’

To please Krishna, and Him only, is the whole duty of man. If the
Shastras are rightly interpreted, says the Geeta, they would yield this
meaning as the only significance of all prescribed rituals. It was on
the battle-field of Kurukshetra that Sri Krishna Himself taught this
eternal and only religion of all individual souls to Arjuna and also,
by the agency of the five Pandava brothers who were His servants,
brought about the utter destruction of the powerful adherents of all
other rival creeds.

The Mahabharata and the Geeta led up to the Srimad Bhagabata
which gives us from the pen of Sri Vyasadeva the connected history of
the Avatars of Vishnu and the transcendental activities of Vishnu and
His devotees. The central theme of this greatest of all theistic works is
the account of the deeds of Sri Krishna in the Dvapara Age. The meth-
od of treatment of the subject in the Srimad Bhagabata is strikingly
different from that of the Mahabharata. Sri Krishna is undoubtedly
the Hero of the Mahabharata. But He appears there in the character
of the ideal statesman, warrior, king, the Terror of all evil-doers, the
friend of the good, the Establisher of civic order and the Harmonis-
er of religious discord. The beneficent motive of these activities can
be grasped, at any rate to a certain extent, by the reason of man, al-
though particular acts and ways may not always meet with his ap-
proval. The transcendental character of the activities of the Divinity
when He chooses to appear on the plane of this material universe is
more or less latent in the Mahabharata. This reserve was adopted by
Sri Vyasadeva in order to secure a hearing from those who are not
sufficiently spiritually enlightened to accept without opposition the
plain story of the deeds of Sri Krishna. This reserve is thrown off
in the Srimad Bhagabata which presents us with the unambiguous
narrative of Krishna’s transcendental deeds in which His pastimes in
boyhood and early youth in the cowherd settlement of Braja occupy
the place of honour. The highest form of fhe service of the Lord is that
of the cowherds and milkmaids of Braja who worship the youthful
Son of the chief of Braja by the method of perfectly pure unconven-
tional, selfless love.

Krishna Who is All-love and All-holiness and accepts no other ser-
vice than that of the denizens of Braja. The other modes of service

325



do not reach the level of the Divinity, and that which does not reach
Krishna is not the eternal religion (sanatan dharma). They are lacking
in the quality of that perfect self-surrender to Krishna which is the
sine qua non of the service that is acceptable to the Supreme Lord. In
other words Krishna can be really served only on the highest level of
the spiritual plane which is absolutely free from all self-seeking.

Anything which lacks the absolute perfection of the pure spirit
finds no admittance into the realm of spiritual love which is the eter-
nal dwelling place of Krishna. Everyone is capable of attaining the
service of Krishna if he seeks for it by the method of complete reliance
and submission. Thus we see that the Geeta which sums up the teach-
ing of the Mahabharata forms the stepping stone that leads into the
realm of Braja where Krishna is eternally served by all pure souls by
the method of exclusive and self-denying love.

Sri Krishna was also served lovingly at Dwaraka. but love at Dwara-
ka was of the conventional kind. Sri Krishna was served at Dwaraka
by parents, elders, sons, consorts, friends and followers. They loved
and served Him as if duty bound. This plane of dutiful love was
reached also by the Acharyyas such as Sree Ramanuja, Sree Madhava,
etc. But love characterised by reverence and the sense of duty which
involves the idea of obligation for favours received or expected, is not
altogether free from selfishness and falls short of the ideal.

The Srimad Bhagabata has preserved in a short chapter the account
of a meeting between the denizens of Dwaraka and those of Braja on
the plains of Kurukshetra whither Sri Krishna and the Yadavas had re-
paired for the purpose of ablution in the holy pool of Shyamanta Pan-
chak on the occasion of a solar eclipse. This meeting with Sri Krishna
after long separation, for which the cowherds and the damsels of Braja
had longed, when it actually took place fell short of their expectation.
They sorely missed at Kurukshetra the atmosphere of pure, unconven-
tional love of Sri Brindaban. Kurukshetra appeared to them in spite of
the Yadavas a dreary waste where selfishness masqueraded as loving
service under the cover of form and magnificence. The Brajabasis felt
that Sri Krishna who accepts no service except what is spontaneously
offered by the perfectly pure and loving heart that is free from all taint
of self-seeking, was left really unserved in the midst of all that show of
devotion- This pained the cowherds and milkmaids of Braja who were
accustomed to the unreserved service of Krishna.

This episode was adopted by Sri Chaitanyadeva as the basis of His
practice and teaching. His condition as the ideal devotee was that of
the damsels of Braja, pained at meeting Sri Krishna surrounded by
the pompous show of worship at Kurukshetra. The jiva-soul which
by its constitution can be satisfied only by whole-hearted service of
Krishna finds itself constantly thwarted by the barriers and misun-
derstandings of this world
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Krishna is not served by the physical body and materialised mind.
He can be consciously served only in the spirit. Those who succumb
to the fatal charms of the flesh lose sight of Sri Krishna. This is the
normal condition of all fallen souls. In their delusion they think that
Krishna can be served by gross or subtle forms of worldliness. They
think that it is possible for the worldly-minded to understand the
nature of the service of the denizens of Braja.

Sri Chaitanyadeva taught and practised the religion of love and
by His practice and teaching made it comprehensible to fallen souls
like ourselves. It is not possible to understand the eternal religion
of all souls unless and until we choose really to listen to His voice.
The practice and teaching of Sri Chaitanyadeva reveal to our blinded
understanding the real meaning of the scriptures and the theistic phi-
losophy of Sri Vyasadeva. The life of Sri Chaitanya is the living com-
mentary of the Srimad Bhagabata, which those who run may read.

Those who think that the stream of revelation ever ceases to flow
are sadly mistaken. Those who suppose that this life, and its concerns,
are all in all to man, disbelieve in the perennial exercise of Krishna's
mercy to wean us from the quest after sensuous pleasures that are by
their very nature elusive and transitory. The jiva-soul is the eternal
servant of Krishna. By its very constitution it can never be master
on its own account. Those who refuse to serve Him voluntarily are
deluded into the belief that this world has been created by Krishna
for their enjoyment. In the attempt to lord over the universe they are
unconsciously but pitilessly driven into the depths of sin and igno-
rance. The mock homage that is paid to the Divinity by the Elevation-
ists and Salvationists is a terrible self-deception. They do not want to
serve Him but pray to Him that He should serve them. If Krishna is
fatuously supposed to have the power providing all sorts of enjoy-
ment, He need not be supposed as lacking the power of supplying us
with that sincerity of understanding that is both willing and able to
distinguish between the functions of the servant and the master, and
prefer the former.

Sri Krishna is always present everywhere. We do not see Him for
the simple reason that as the Supreme Lord He does not submit to
serve anybody. Those who want really to serve Him can never lose
sight of Him. But the mere pretence of service is never acceptable to
Him. In order really to serve Him it is necessary to submit to be en-
lightened by Him. This is the path of revelation.

Sri Vyasadeva explains this method in his immortal works- Sri Chai-
tanyadeva in our age practised the religion of loving service revealed
to Sri Vyasadeva and unambiguously recorded by him in the Srimad
Bhagabata. The unenlightened can follow Sri Chaitanyadeva without
the chance of missing the real significance of the inspired words of Sri
Vyasadeva. The teachings of Sri Chaitanyadeva and His own practice
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have been faithfully and minutely recorded for our benefit by some
of His most eminent associates and followers. But the teachings of Sri
Chaitanyadeva Himself have also fallen into neglect and have been
grossly misrepresented by ignorant and interested persons. The cur-
rent practice of His so-called! followers does not correspond to His real
teaching. Anyone who is anxious to find it out should read the original
works of His associates comparing them with those of Sri Vyasadeva.

The Sri Chaitanya Math has been established at Sridham May-
apur, the birth place of Sri Chaitanyadeva, for the purpose of giving
the widest publicity to the real teachings of Sri Chaitanya Who is
undoubtedly the greatest practical theistic exponent of the Sanatan
Dharma in this age. The denizens of Braja came to Kurukshetra on
the occasion of a solar eclipse ostensively for bathing in the holy pool
of Shyamanta Panchak, but really to have a sight of Sri Krishna. The
pure devotees of Braja set no value on any gain for themselves in this
world or the next. They had no other thought than to please Sri Krish-
na. The people of Dwaraka who accompanied Sri Krishna on that oc-
casion to Kurukshetra bathed in the holy pool with the prayer that
they may thereby be enabled to attain to devotion for Sri Krishna. But
the conventional love of the people of Dwaraka and the reverential
homage paid to Sri Krishna by the assembled people from all parts of
India did not appeal to the taste of the denizens of Braja

The formal atmosphere of Kurukshetra with all its pomp and pro-
testation was lacking in the essentials of the highest form of service,
viz. freedom, spontaniety and exclusive love which characterized the
devotion of the Brajagopis. Such devotion can only be properly prac-
tised in the absolutely pure and selfless atmosphere of Sri Brindaban

The Brajagopis, therefore, wanted to take Sri Krishna back to Sri
Brindaban where alone He is properly served- Sri Krishna Who is All-
love and All-holiness does not accept anything short of this highest
service that can be rendered only by the perfectly pure heart which is
found only on the plane of the Absolute.

This episode forms the basis of the worship that was practised by Sri
Chaitanya and His associates and explained by them in their numerous
published works for the benefit of all souls. Sri Krishna can only be truly
served in the spirit. In the spirit He is served in two ways Viz. (1) directly
or by the method of union and (2) indirectly or the method of separation.
The meeting at Kurukshetra made possible a third method which is high-
er than the two former viz. the realisation of separation in union. There is
no more exquisite form of loving worship than this. But as it is the highest
form of worship it is also at the same time the least susceptible of misun-
derstanding even in the sinful state.

Sri Chaitanyadeva teaches us that Sri Krishna can only be wor-
shipped in this world if we eschew all desire of our own happiness
and never try with the physical body and wordly mind to imitate the
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pastimes of the Brajagopis. The pastimes of Sri Brindaban can only be
properly realised in the form of pure spiritual longing for union with
Sri Krishna Who is All-love and All-holiness, which is not possible
of actual realisation in this corrupt world. The highest worship that
is possible in this world is therefore essentially negative in character
Viz. abstention from all selfish enjoyment and submission to the good
preceptor in order to obey the theistic scriptures which are unintel-
ligible to our worldly intellect, and which enable our souls to realise
the nature of the only form of worship that is acceptable to Krishna

No one in this corrupt age need be considered a fit spiritual pre-
ceptor who does not himself follow with all his heart the practice
recommended by the shastras as interpreted by the mercy of Sri Chai-
tanyadeva, Who has made it intelligible even to fallen souls who care
to know.

The devotees of the Vyas Gaudiya Math accordingly undertook to
celebrate the Re-union of Sri Radha-Govindaji which is situated in
the premises of the Math on the bank of the Lakshmikunda on the
auspicious occasion of the ensuing Solar Eclipse, and explain its sig-
nificance to the pilgrims assembled at Kurukshetra for bathing in the
holy pool of Shyamanta Panchak. They earnestly invited all sincere
souls to favour them with a visit to the Sree Vyas Gaudiya Math and
not to miss the opportunity of joining them in bringing about the Re-
union of Sri Radha-Govindaji and listen to the exposition of the ulti-
mate purpose of all holy observances viz. the realisation of the union
of Sri Radha-Gobindaji under the lead of the Brajagopis.

No observance that is not performed for promoting the happiness
of Sri Radha-Govindaji has any spiritual value. The realisation of this
will establish the peace of conscience by harmonising all sectarian
differences that distress the world. Real harmony is the inseparable
quality of the pure spirit whose eternal and only function (Sanatan
dharma) is to promote the happiness of Sri RadhaGovindaji, under
the lead of the Brajagopis who follow Sri Radhika, the Embodiment
of the spiritual Power of Sri Krishna

The tiny soul of the jiva is enabled to serve Sri Krishna only when
it realises the necessity of absolute submission to the confidential
agents of the Spiritual Power of Sri Krishna Viz, the Braja-gopis by
whom alone it can be initiated into the loving service of the Absolute
Personality.

The devotees of the Vyas Gaudiya Math have dedicated their lives
for the purpose of enabling everyone irrespective of age, sex, caste,
creed or colour, to realise the absolute truth of this eternal religion
of all pure souls which may be defined as the unconditional, lov-
ing service of Sri Radha-Gobindaji, the concrete, absolute Personality
manifested as the Divine Pair in order to receive the service of all
jiva-souls.
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Transcendental Geography
by
Srila Bhaktisiddhanta Saraswati Goswami

(as published in The Harmonist)

The praises of the Holy Land of Bharatvarsa are sung by the Scrip-
tures but are liable to be grossly misunderstood by empiric commen-
tators. It has often been supposed by such persons that the Holy Land
means the Land which has got sacred associations for the reason that
certain ritualistic practices of religion had been performed in the
country by the former generations. This interpretation keeps the Land
separate from the functions and regards the function itself as having
been performed on the material soil of the country. If the Scriptures
are studied with an open mind it will be found that they never intend
to convey any such materialistic ideas. They plainly mean that the
Land itself is as sacred as the function and that both possess the same
transcendental spiritual nature.

It is our purpose to study the implications of these clear statements
of the Scriptures. Gaya, Benares, Prayag ( Allahabad ) and Mathura
are most important landmarks in the religious Geography of the coun-
try. But before we proceed further it is necessary to make it clear to
the reader that the transcendental has nothing to do with the material.

The mundane tract of land bearing the name of India is not the spiri-
tual realm in which Krishna’s Pastimes are eternally displayed. So it is
not a national predilection that should be suspected in the attempt to
arrive at the scientific explanation of the Scriptural statements bearing
on the Holy Land of India. The utmost concession that can be allowed
to the Indian national sentiment is that the Land of India has been
favoured by the manifestation of the Pastimes of Krishna and that the
record of those Events also has come down to us intact. In this respect
India may be considered as a specially privileged Land in the whole
World. But because the Sun happens to be shining on India at this mo-
ment India need not, therefore, be regarded as possessing the monop-
oly of the light which it is privileged to receive from the only common
Source of all illumination of this earth.

The sages of India were, indeed, privileged to disseminate the light
which they received from the transcendental Source and in this sense
the Land, as having been blessed by the feet-dust of the servants of
the Lord, may be rightly regarded as Holy Land. But there is also re-
ally such a thing as the transcendental realm and this realm has also
got its specific divisions constituting its various constituent spheres.
These are part and parcel of the transcendental events and descend to
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the plane of this world when the Divine Events manifest their visible
appearance.

The sacred streams of the Ganges and the Yamuna correspond to
the two correlated paths of reverential regulated service and confi-
dential, spontaneous, free service of Divinity respectively. Prayag
stands on the confluence of the two streams and marks the parting of
the ways. Mathura, situated on the Yamuna, is the centre of the realm
of the non-conventional, intimate service of Krishna. Benares which
is located on the Ganges farther down than Prayag, is the head-quar-
ters of non-distinctive empiric idealism.

The empiricists ( jnanins ) of Benares seek to control the activi-
ties of the peoples located on the lower course of the Ganges who
are given to fruitive work (worldly activity). Gaya is the centre of
fruitive activity. The stream of Karmanasa (destroyer of fruitive ac-
tivity) flows between Benares and Gaya. After fruitive work is given
up, on the realisation of its worthlessness from the point of view of
empiricism, or knowledge born of experience, a person still contin-
ues in an undecided mood to move for a time along the accustomed
path of regulated service. But a decision is sought to be forced upon
him at Prayag. He is there offered the definite choice of pursuing
the regulated course or embracing the freedom of non-conventional
spontaneous service. If one persists in his former course he will lose
himself in the barren heights of the Himalayas to be absorbed in the
Absolute.

The regulated service can have a real meaning only when it is a
preparation for the spontaneous service of Godhead. No rational
scheme ever provides a perpetual condition of tutelage as the normal
state. When empiricism fails to realise its own essentially probation-
ary nature, after it has been given a fair chance, it quickly degenerates
into a rooted aversion for the service of Godhead. Above Prayag it is
not necessary, nay it is positively harmful, to pursue the very course
that is enjoined by the Scriptures when a person is voyaging up the
Ganges for reaching Prayag.

Persistence in the regulated course ends logically into a slackening
followed by the final loss of all individual fruitive activity. The point
of stagnation is reached at Benares. Thereafter the seeker is in urgent
and immediate need of finding a new standing ground. This need is
real and is capable of proper satisfaction. But he will not get any help
in this direction from his empiric or canonical advisers.

He should now seek the guidance of the pure devotee of Krishna.
His passage of the Ganges to Benares should have enabled him to
impress this need on his mind. If he has performed the voyage in a
mechanical way he will be the confirmed slave of the disposition of
inertia produced by his past thoughtless activities.
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Nevertheless Sree Rupa awaits at Prayaga to impress the imperative
neccessity of accepting the change of course by being initiated in the free
service of Krishna, represented by the Yamuna. If one does not avail of
the help of Sree Rupa he is finally left without any standing ground of his
own. It may be the deliberate choice of infatuated empiricists who choose
to follow the Scriptures by the dictates or their own limited understand-
ing, but is nothing short of utter self-destruction.

The proper transcendental Geography begins when the soul, freed
from the fetters of the Deluding Energy, has also passed through the
undifferentiated stage of spiritual enlightenment. Arriving in the
concrete spiritual atmosphere of Paravyom, the pilgrim to the Feet
of Shree Krishna begins to see things for himself. For some time he
is unable to shake off the sense of awe and of gratitude for his most
amazing deliverence from the clutches of the Deluding Energy. But
on closer acquaintance with the denizens of the Realm of the Abso-
lute he gathers confidence, hope and joy, till he is thoroughly acclima-
tised to the New World.

It is at this stage that he is privileged to begin the service of Sree
Krishna Who manifests His Eternal Birth for such a devotee in the
prison-cell of Mathura, [the then capital of Kansa, King of aggressive
atheistical empiricism]. Thence-forward the devotee serves Krishna
till he attains the highest limit of intimacy by being admitted to the
confidences of the milk-maids of Braja.

In Parabyom or Vaikuntha the devotee worships Sree Sree Laksh-
mi. Narayana by the method of distant reverence. Sree Sree Laksh-
mi-Narayan are eternally unborn Divine Pair reigning over Vaikun-
tha in all Majesty of Power. Yet located above the Sphere of Sree Sree
Lakshmi-Narayana is the Sphere of the Realm of Sree Sree Rama-See-
ta where the Unborn manifests His Birth. Next above the realm of
Sree Sree Rama-Seeta is that of Mathura.

Sree Sree Rama-Seeta are also served by the method of reveren-
tial obedience, but less distant than that by which Sree Sree Laksh-
mi-Narayana are worshiped, in Their sphere of the absolute realm.
Then from Mathura onwards, reverence is subordinated to confident
affection.

Nothing less than the service of Sree Krishna in Mathura can satisfy
the natural hankerings of the pure soul. There is, indeed, the rever-
ential service of Krishna in Dwaraka which resembles that rendered
to Sree Sree Rama-Seeta but with this important difference, that the
former is not hampered by the monogamous ethical limitation being
imposed upon the Absolute in pursuance of the moral idea of this
perverted existence. Existence to which the conditioned soul finds
himself strictly confined. The atmosphere of Dwaraka is freer than
that of Ayodhya ; but in Dwaraka Sree Krishna is also served as King.
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In Mathura Sree Krishna is accessible to all persons who want to
serve Him at all. In other words, it is only in Mathura that one may
have the full sight of the Absolute Person as He is.

The point how India comes to be so closely associated with the
transcendental Geography is elucidated if we only bear in mind the
fact that Godhead manifests His Appearance on the mundane plane
with all His Paraphernalia which includes also His Eternal Realm.
Of all the countries of this World India alone possesses the recorded
tradition of the Appearances of the Divinity.

Mathura, Dwaraka, Brindaban are not mundane localities in refer-
ence to the Pastimes of Sree Krishna. It is no doubt inconceivable to
the limited understanding of the conditioned soul how those places
can be supposed to possess any distinctive spiritual significance of
their own. The very names of these places are declared by the Scrip-
tures to possess the full spiritual value, but the conditioned soul can-
not realise the spiritual nature of the localities. The empiricists are,
therefore, insistent that the statements of the Scriptures are to be un-
derstood in an allegorical sense.

The conclusive reply to all such objections is based on the principle
of transcendental epistemology. The Absolute cannot be approached
by means of the mundane either as medium or instrument. If it
should be possible to serve Krishna He should be also approachable
by conditions of the mundane plane in some inconceivable way. The
Scriptures declare that Sree Krishna was pleased to make His Ap-
pearance on this mundane plane in a visible Form. We are informed
by the same authority that Sree Krishna subsequently manifested His
Disappearance from this world. The Disappearance of Sree Krishna
means the simultaneous disappearance of all His Paraphernalia, in-
cluding the transcendental realm. So long as Sree Krishna was placed
to remain visible in this world the lands of Mathura, Dwaraka and
Brindaban or any other part of India, to the extent that they were the
scene of His visible Activities, should be regarded as having been
identical with the corresponding regions of the Absolute Realm. But
after the Disappearance of Sree Krishpa these lands also necessarily
ceased to retain the spiritual nature which they had exhibited during
His Appearance.

But the Descents of the Divinity, according to the Scriptures are
eternal, implying their substantive continuance even after They
have ceased to be visible to all persons. The invisible existence of the
transcendental regions of Mathura, Dwaraka and Brindaban of Sree
Krishna to this day and for eternity on this mundane plane would
imply the distinctive spiritual quality of the correspondingly visible
mundane localities. The two, of course, need not be identified. But
neither need the close correspondence be wholly overlooked. Those
who choose to regard the mundane as identical with the spiritual
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localities, commit thereby only one of the various forms of offences
against Godhead by supposing Him and His opulence to be identi-
fiable with limited, unwholesome, corresponding mundane entities.
But it is possible to steer clear of this difficulty without ignoring the
substantive existence of the corresponding invisible spiritual locali-
ties whose view is available methods of endeavour rendered possible
by the existence of the visible localities.

The visible localities may be admitted to possess this symbolical
and auxilliary value, not in the allegorical or sentimental, but in the
substantive sense. The other places connected with the Activities of
Sree Krishna may also be allowed to possess corresponding spiritual
efficacies in the above mentioned symbolical substantive sense.

This need not disagreeably surprise any persons who may be dis-
posed to believe in the equal or superior spiritual quality of his own
particular native land. Such persons will find all the consolation they
require when they are reminded that Sree Krishna with all His Divine
Paraphernalia eternally indwells every atom of this mundane world.
But this immanent aspect of the Absolute alone is to be experienced
in the concrete and abstract entities of the world.

The transcendental aspect also, however, makes its periodical ap-
pearance in a visible form on the mundane plane. The records of such
appearances have been actually preserved in India. This tradition en-
ables us to use the geography of the country for the purpose of the
symbolical substantive worship of the Supreme Lord. It also helps to
dissipate the contentions of those idealists who hold that Godhead is
inaccessible by any visible form of activity, thereby attempting un-
warrantably to assign to the mental activity an equality of level with
the spiritual function.
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The Real Nature Of Sree Krishna
by
Professor Nishikanta Sanyal

(as published in the book “Sree Krishna Chaitanya”)

The historical aspect of Sree Krishna need not be considered as ir-
relevant or mundane. The Absolute is always no other than Himself.
Antiquarian speculations regarding the historicity of Sree Krishna
have thus, inconceivably to us, an intimate bearing on the question
of the real Nature of the Absolute. The scheme of ancient History of
India that is being worked out by the researches of learned scholars
has not yet been conclusively settled in regard to the lay affairs of that
remote period which may have witnessed the Great War that is re-
ported to have been fought out on the plains of Kurukshetra between
the Kurus and the Pandavas backed by their respective allies. But the
time is not far distant when it will be practicable to avoid prejudices
and misunderstandings that at present prevent our approaching that
great event in the proper spirit The Puranas are steadily winning the
confidence of the most hostile critics and the actual occurrence of the
Great War is coming to be recognised, on the authority of the Puranas,
as having taken place at a period which is not very far from 3000 B.C.
The narration of the Mahabharata may now be seriously accepted as
providing a tentative basis for the historical career of Sree Krishna.
The Harivamsa, which forms the supplement of the Great Epic, is not
opposed to the Mahabharata either in the spirit or in the so-called
assumptions regarding particulars of the career of Sree Krishna that
do not appear in the Great Epic.

The difficulty in regard to the Bhagawatam has also become sus-
ceptible of historical handling If that great Purana was actually com-
posed in the ninth century A.D., as seems not very improbable it
should still be historically possible to accept its testimony regarding
even the events of the Boyhood of Krishna. But from the lay point of
view, this question is not of absorbing interest in as much as the po-
litically important activities in the career of Sree Krishna belong to a
later period. But from the point of view of religious history, the story
of the marvelous Boyhood of Krishna is all-important and demands
our most careful consideration.

The Mahabharata deals exclusively with the Doings of Krishna as
King of Dwaraka and Ruler of the Yadavas. But the mighty Deeds of
Krishna recorded in the Mahabharata form no part of the worship of
Sree Sree Radha-Govinda, which is the subject matter of the present
work. Bhandarkar, in his anxiety to redeem the worship of Krishna
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from the charge of immorality, might prefer,the worship of the wed-
ded Husband of Rukmini to that of Sree Sree Radha-Krishna. But the
Bhagawatam makes the Pastimes of Brindabana the heart and kernel
of the whole narrative of its deeds of Krishna as the Divinity, and it is
this which supplies all the materials for the prevalent worship of Sree
Sree Radha-Govinda. The political Krishna occupies but a secondary
position, if even that, in the sphere of worship.

The narrative of the Bhagawatam so far as it covers the same ground
as the Mahabharata does not differ materially from the story told by
the Epic. But the interpretation and point of view of the Bhagawatam
is throughout explicitly different from that of the Mahabharata even
in its treatment of those events that are common to the two works.
The later date of the appearance of the Bhagawatam, together with
the new perspective adopted and the prominence given in it to the
Boyhood of Krishna, has given rise to the doubts regarding the au-
thenticity of its story of the Boyhood of Krishna, which is, however,
also found in several other Puranas of an admittedly more ancient
date.

Sectarian manipulation of history is assumed to be responsible for
difference of version in the treatment of even historical events that
are connected with the origin and growth of creeds. Theologians are
supposed to be often ready to be unmindful of any version that may
appear to them to be opposed to the tenets of the creed that they hap-
pen to profess. The Bhagawatam , judged by this canon, has appeared
to certain scholars as being less reliable, in the considered historical
sense, than the Great Epic. This view is also supposed to cut at the
root of the reality of the religion itself. The issue regarding religion
may be put thus: Did the Pastimes of Krishna at Brindabana manifest
themselves on the mundane plane at any period in the ordinary his-
torical sense?

The answer should be, even from the historical point of view, part-
ly, in the affirmative and negative. The Bhagawatam is regarded by
the Absolutists as being both a work of the medieval period as well as
the very Body of the eternally existing Truth Himself. The argument,
viz., that as it happens to belong to the medieval period it cannot also
at the same time be eternal that is without any origin, is inapplicable
to the Bhagawatam. The case is exactly the same with the Brindabana
Pastimes.. They are also regarded to be eternally true. They are at the
same time claimed to be historically true. But they are not claimed
to be merely historical events. They are, therefore, claimed to be as
being both old and new, or neither. They are not regarded as limitable
by the mundane categories.

It, therefore, becomes necessary to widen the scope of the historical
method itself in order to treat such a subject with any principle of
consistency. The adherence to the scheme of gradual evolution of the
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creed has to be got rid of. The test of contemporary evidence as proof
of authenticity should be found to be even more misleading for this
particular purpose than it always is ordinarily.

What is the reality of the degree of validity of contemporary evi-
dence in the ascertainment of the Truth? I record my opinion regard-
ing a certain phenomenon actually occurring before my very eyes.
The statement is made up of the narration of the occurrence and my
individual opinion regarding its nature and other particulars that I
may suppose have a bearing on it. The narrative portion is separated
from opinion by the critics, and is accepted in that unexplained form
as historically true. If Krishna actually passed His Divine Boyhood
in Brindabana and performed at that place all the miracles before the
very eyes of all the people, the older narrative of the Mahabharata, it
is argued, should have also been cognizant of the same. If those mira-
cles had been the most important of all the Activities of Krishna, Who
is the Hero of the Epic, they could not have been altogether omitted
by the writer of the Great Epic as they must have been actual and
well-known occurrences. Such argument, although legitimate within
its due limits in the case of mundane events, does not apply without
a good deal of modification to the Pastimes of the Divinity.

It is an option of the servants of Krishna, which they are not loth
to exercise, to divulge His Activities, or keep Them concealed from
the knowledge even of contemporaries. Those activities possess the
special quality of being recognised as true in the real and not merely
historical sense, as soon as, and whenever, they are so divulged to the
unerring consciousness of the pure individual soul.

On the other hand, the reality is impossible of being ever “discov-
ered” by the empiric historical method.

The Absolute chooses to present His deluding face to the sense-per-
ception of man. His deluding energy is all-powerful and is able to
prevent the search and discovery of the Truth, for Whose service,
however, every individual soul has an imperative necessity. The ten-
tative categories of the mundane Logicians are no other than fetters
of the deluding Energy that tend to produce the strange belief that the
transitory and limited are necessarily also true. It is this undoubted
“fact’” that vitiates the current short-sighted “historical” method at
its source. The reality of the Ocean is neither proved nor disproved
by the admission or denial of the ignorant dweller of the Taklamakan
Desert. Such admission or such denial is equally abortive and wide of
the mark if the observer has no knowledge of his subject. The issue it-
self as regards the Truth does not exist for the pedant of the waterless
desert of the narrow and closely barriered Hinterland of Empiricism.

What value for instance are we to attach to such “historical” find-
ing as this’ viz., that the teaching of Sree Chaitanya was the cause
of the political downfall of Orissa? Sree Chaitanya teaches that the
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Absolute is served by all conditions, beings and events, either con-
sciously or unconsciously as regards the agents themselves. The de-
cline as well as the rise of empires and worlds serves equally in their
tiny ways the uncompassable Absolute. As soon as their relation of
service to the Absolute is grasped by the agents, the real conscious-
ness of the Truth is produced in the humble agent. So long as the
Absolute continues to be pedantically regarded as a part of Physical
Nature, as cause or effect, there is no consciousness at all even of
the issue itself of the real Truth. Sree Chaitanya and His Activities
belong to the plane of the Absolute. The empiric historian, with his
geographical and chronological apparatus of observation, can have
really no proper idea of the grotesque anomaly that he unconscious-
ly perpetrates by his pedantic effort to gauze the Absolute by the
standard supplied to her victim by His deluding Energy in the form
of the mundane categories that can only limit and define, whereas
the function that is required to be performed is to get rid of the ne-
cessity of having to do either.

If Srimad Bhagawatam , which professes to treat of the Absolute, is
considered to be an object of this phenomenal world, how can it possi-
bly impart to a person who chooses to entertain such illogical thought,
any knowledge of its contents? The recipient of the consciousness of
the Absolute as well as the communicant of such consciousness must
alike belong to the plane of the Absolute consciousness. The empiric
consciousness is not in the plane of the Absolute consciousness at all.
It can only bungle and commit a deliberate blunder by attempting to
limit and define the immeasurable and undefinable under the plea of
a necessity that need not be supposed to exist at all.

It is possible, if the limitations of the mental equipment are fully
remembered and allowed for, for a person desirous of treating the
subject on the plane of the Absolute to write the cautious narrative of
the Activities of Godhead in the limited vocabulary, without falling
wholly into the deliberate blunders of dogmatic empiricism. The re-
vealed Scriptures belong to the class of such authentic records regard-
ing the Absolute. They need not be produced at the time of appear-
ance of the events on the mundane plane to be historically acceptable
as conveying the direct or first hand testimony of those occurrences.
They are quite independent of the conditions which the mind of the
empiric historian finds it impossible to shake off and which make it
impossible for him to conceive of the possibility of spiritual occur-
rences.

Therefore, empiric speculations regarding the so-called “historici-
ty” of a spiritual event instead of establishing its genuineness, only
serve to display the utter insufficiency of the empirical historical
method itself for the purpose of the treatment of the history of the
Absolute.
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For example, the complaint of the empiric scholar, that it is not
possible to set forth the nature of the development of spiritual life in
India for lack of definite chronology which renders a scientific classi-
fication of the original works treating of Indian religion impossible,
however plausible in itself it may appear to be at first sight, is, in the
light of the foregoing discussion, at once found to be after all only the
result of a wholly deluded attitude towards the Absolute Himself. As
if the development of spiritual life is capable of being measured by
the process of so-called mundane evolution based on the chronologi-
cal sequence of mundane occurrences!

Our contention is not that the Pastimes of Sree Krishna are histor-
ical events but that they are a revelation of the Truth in the form of
historical events. The Pastimes of Sree Krishna are not, therefore, less
true than any historical events whatsoever. They are much more. All
the historical events of this world will be enabled to disclose the real
elements of the Truth that they represent only when they would be set
forth in their proper relationship to the only eternal Verity, viz., the
Pastimes of Krishna. It is the historical events and the canons of his-
torical judgment that require to be brought into tune with the Truth,
Who is no other than Krishna. But the empiric historian does the ex-
act opposite of this. He assumes the truth of historical events and his
canons of historical judgment as the standard to which the Pastimes
of Krishna are to conform for the realisation of any element of the
Truth that they may contain !

The whole difficulty is ultimately due to the muddled way of think-
ing favoured by the empiricists that supposes itself to be self-sufficient
for the purpose of finding the Truth. It is empiricism that requires to
be made properly conscious of its limitations and to be forced into a
serious consideration of the nature of the Truth Whom it professes
in and out of season to be so willing to serve. Once the nature of the
Truth is taken into our serious consideration, the inconclusiveness
of the cult of historicity should be perfectly plain to every impartial
thinker. Further anxious consideration of the subject should enable
the empiric method to be limited to its proper scope and by such lim-
ited employment to be enabled to serve the quest of the Unlimited.

As soon as the mind is directed to the question of the Nature of the
Truth, it is enabled by Truth Himself to understand the otherwise in-
explicable postulations of the spiritual Scriptures that it is necessary
to obey in order to attain to the plane of the real quest of the Truth.
Every circumstance even of this world will then be found to be a help
in the realisation of the Truth, and nothing will be found to be a hin-
drance. The only hindrance, as a matter of fact, is the empiric attitude
itself. By the empiric attitude one is led to launch out on the quest of
the Absolute Truth with the resources of admittedly utter ignorance.
This fool- hardiness must be made to cease. The method of submis-
sive inquiry enjoined by the Scriptures should be substituted after
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being properly learnt from those who have themselves attained to the
right knowledge of the same by the proper method of submission. It
is only after one has actually obtained the vision of the Truth, Whose
face is so completely hid from the sight of the empiric thinker, that
one can, under the guidance of the Truth Himself, set out on the quest
of the Truth with any chance of finding Him and proclaiming Him to
others.

So, although the method that has been employed throughout this
narrative may appear to be inconsistent with the demands of the
blind empiric judgment, the reader is requested for the very much
more weighty reasons set forth above to lend his listening ear to an
attempt to apply the methods of the revealed Scriptures for the pur-
pose of describing the real Nature of Krishna and His Pastimes, in
pursuance of the mercy of the authorized Teachers, on the ground
that the method is the only one that claims to be applicable to the
subject of the Absolute.

As the working knowledge of the Nature of Sree Krishna is the
starting point of the search of the Truth, it is my purpose in this chap-
ter to present the reader with a summary of the traditional account of
the real Nature of Sree Krishna, which is revealed by the Scriptures of
all Ages and countries in more or less explicit forms.

The outline of the history of Sree Krishna as told in the Bhagav-
atam, which may be accepted as the only authentic account for our
purposes, is as follows At the close of the cycle known as Dwapara
Krishna manifested His Appearance in Bharatabarsha. He was born
at Mathura. He was the Son of Vasudeva. His mother was Devaki, the
sister of King Kamsa of the race of the Bhojas. Apprehending harm to
himself from the Issue of Vasudeva and Devaki, Kamsa, that unwor-
thy scion of the Bhoja, had cast the immaculate couple into the royal
prison which was most closely guarded. As they passed their days in-
side the prison of Kamsa six sons were born in succession to Vasude-
va and Devaki. All of them were killed in their infancy by the cruel
and fearful Kamsa. Sree Balarama was born as their seventh issue. He
was transferred to the keeping of Rohini in Braja as foster-mother, the
report being circulated that there had been miscarriage at childbirth.
Godhead Himself was the eighth issue of Vasudeva and Devaki. He
was conveyed by Vasudeva to the home of Nanda in Braja, whose
wife Yasoda had just then given birth to a daughter. Sree Krishna
was left to the care of Nanda and Yasoda in Braja and their daughter
was brought to Kamsa’s prison and exhibited as the eighth issue of
Devaki.

Meanwhile Sree Krishna was growing up in Braja in the company
of His brother, Rama. Putana, an adept in slaughtering infants, was
deputed by Kamsa to kill Krishna under the pretense of giving Him
suck by the profession of motherly affection. Putana was killed by
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the halo of the power of the Infant Krishna. The casuistical demon
Trinavarta was slain. The cart for conveyance of their baggages under
which Krishna had been put to bed by His parents was smashed by
the kicks of the Divine Infant. He showed his mother, by opening His
mouth, that the whole world was accommodated therein. He made
her see that nescience served to foster love for the power of the Truth.
The Infant displayed much juvenile ignorance that was promotive
of love for Himself, the True Cognition. Noting the waywardness of
her child the matronly milk-maid, embodying the most exquisite de-
gree of serving zeal, bethought of binding Krishna by means of hemp-
en cords; but in vain. But the Incompassable at last submitted to be
bound by the exclusive love of the affectionate Mistress of Nanda’s
home. Krishna broke the twin Arjuna trees in course of His childish
sports, releasing the sons of a god who had been reduced to that piti-
able condition. Even the gods are liable to lapse into the senseless
condition of trees by addiction to evil deeds; and even trees are en-
abled to regain the spiritual condition by the influence of accidental
association with the pure-hearted.

Krishna goes into the forest with His chums for pasturing the calves.
There He slays the demon Batsasur who represents the offenses of
boyhood. It is now that religious hypocrisy in the form of Bakasur
brought up by Kamsa, is also killed by Krishna of pure understand-
ing. Aghasur also is slain. He is the embodiment of the principle of
cruelty. Thereupon Krishna dined out in the open on the banks of the
Yamuna in the company of His chums. The four-faced Brahma stole
the calves and the cowboys. The orderer of the phenomenal world
was thereupon deluded by the power of Krishna. By this episode the
complete supremacy of the immaculate Sweetness of Sree Krishna
over every other principle, was demonstrated. Krishna, the Beloved
of the realm of the perfect cognition, is not subject to any regulative
restrictions. This also was established. The opulence of Krishna suf-
fers no curtailment even by the total destruction of all spiritual and
non-spiritual realms. No one is able to set bounds to the incompass-
able ocean of the Power of Krishna. The evil-minded Dhenukasura,
the ass of blunt judgment, was destroyed by Baladeva, the principle
of the pure individual soul. The serpent Kaliya, the self of crooked-
ness and malice, polluted the waters of the Yamuna, the mellow lig-
uid of the spiritual principle. This wicked demon was thereupon slain
by Hari. When the wild forest-fire, the evil of internal faction within
the community, burst forth in all its destructive fury, Sree Krishna
in Person swallowed it up. Thus the Lord is ever solicitous of the
well-being of Braja. Then Rama killed the demon Pralamba, the thief
in disguise who was sent by Kamsa for stealing the children.

And when the sky began to be surcharged with the love-laden
clouds heralding the advent of the showery season, the milk-maids
of Braja, who are loved by Krishna and are by their nature of a loving
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disposition, felt intoxicated by singing the Praises of Krishna. They
were deeply stirred by the strains of Krishna’s flute. They now wor-
shipped Yogamaya who effects the union of the individual soul with
Krishna, with the desire of gaining Krishna as their Lover. Those who
are possessed of a strong desire to serve Krishna find that there is no
adjustment regarding themselves or their relation with others that
is necessary for the purpose, of which they need feel ashamed. They
are no longer disposed to conceal their minds. Krishna stole away
the clothes of those milk- maids at their bath to disclose the perfectly
nude state which is the immaculate sporting ground of Divine love.
Sree Krishna feeling hungry begged for food that had been prepared
for offering at the sacrificial ceremony by the ritualistic Brahmanas.
But they did not give it to Him in the pride of their superior status.
Those sacrificial Brahmanas were addicted to a variety of empirical
interpretations of the Scriptures inspired by the desire of attainment
of worldly prosperity or by love for barren speculation which ends in
the negation of all specific forms of activity. By dint of their tradition-
al attachment to the

Scriptures and the by-gone ancestors they are apt to degenerate
into the mere mechanical transmitters of the rules and taboos that
are found in the Scriptures. By reason of this vain attitude they are
disabled to understand that the attainment of love for Godhead is the
only purpose of all those rules and regulations. How can people with
such mentality be induced to serve Krishna. But the loyal wives of
those sacrificial Brahmanas, despite the opposition of their husbands,
repaired to Sree Krishna in the forest and surrendered themselves to
the Feet of the Supreme Soul. This demonstrates the truth that neither
intellectual nor hereditary equipments are the cause of love for Krish-
na. It also lays down the right principle of conduct of conditioned
souls as consisting in regarding everything with an equal eye. The
varna and ashrama institutions of man are intended for the regulation
of the society of this world. If the social order is preserved it affords
scope for association with pure-hearted persons and thereby offers
opportunities for discussions regarding the supreme desideratum.
These tend to spiritual progress. It is the possibility of attainment
of love of Krishna by their means that constitutes the value of the
institutions of varna and ashrama (the system of divinely ordained
division of social functions and grades). There can, therefore, be no
disloyalty to the purpose of the social arrangement if one gives up
the observance of the social rules for the sake of Krishna Himself. As
a matter of fact, on the actual attainment of the goal itself, the further
pursuit of the means of its attainment becomes unnecessary for all
persons who are really desirous of obtaining the goal. It is also no
infringement of the purpose of the social code to allow such a person
full scope for serving Krishna. In enforcing social obligations it is,
therefore, necessary to consider the actual condition of individuals to
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whom they are to apply. Otherwise the very object of social organiza-
tion itself will be wholly frustrated.

Hari then forbade the people to perform the sacrifice to Indra. The
people were wont to sacrifice to Indra to please him in order that
he might send them rain which was necessary for the sustenance of
themselves and their flocks. This represents the principle of utili-
tarian work on the basis of mutual co-operation for the safety and
well-being of society. Indra being denied his offerings, in anger tried
to punish the denizens of Braja by sending down torrential rain which
flooded the fields and homesteads of the people. Hari Himself pro-
tected the residents of Gokula from this peril. No harm can come to
the servants of Krishna if for the purpose of serving Him even their
ordinary domestic and social duties have to be given up altogether
which may result in the destruction of the world. No one can kill
whom Krishna Himself protects. Even the cosmic law is not binding
on them. The devotees of Krishna are free from all observance of all
law except that of spiritual love for the Supreme Lord. Through the
realm of faith there flows the perennial stream of the holy Yamuna.
The transcendental river is the liquid essence of the pure cognitive
state. Nanda was in danger of being drowned in the waters of that
river of joy, but was mercifully rescued by his Son’s blissful Activity.
Thereafter Sree Krishna showed the cow-herds His Own Divine Maj-
esty in the realm of the Absolute. The Divine Majesty is always latent
in the Personality of Krishna. The Supreme Lord Who is the Beloved
of the eternally free souls and their following then performed the Pas-
time of the Dance in the circle of His beloved. This Pastime manifests
the principle of working of Divine love. Lord Hari, out of His mercy,
danced in the Rasa circle formed by the milk-maids. He promoted
the - growth of their highest love by separation, by His subsequent
disappearance.

The stellar system may supply a poor analogy of the Rasa Pastime.
Just as the Suns surrounded by their respective circling groups of
satellites dance round the Polar Star in the form of a circle, in the
same manner, all individual souls eternally enact their harmonious
dance in their orbits round Sree Krishna as the centre of the system,
sustained therein by the force of Sree Krishna’s overpowering attrac-
tion for all spiritual entities. In this vast round of the Rasa dance, Sree
Krishna is the only Male and all individual souls are females. In the
realm of the Absolute Sree Krishna is the sole Master and Enjoyer. All
the rest belong to the category of servants and objects of enjoyment
that minister to His sole pleasure. The Rasa Pastime is capable of be-
ing analogically described in the vocabulary at our command only
in terms of the sexual relationship. The reason of this is that there is
a real correspondence between the two—the sexual relationship of
this world being the unwholesome reflection of the spiritual process
in the mirror of this material world. The analogy is, however, bound
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to prove misleading if due allowance is not made for the radical dif-
ference between the substantive nature and location of the two pro-
cesses.

The principle of mundane amour resting on that of physical sex
can never be divested of its innate grossness and unwholesomeness.
The grossness of worldly enjoyment as well as the sensuousness and
frailties of both the object and subject of the sexual passion, are re-
sponsible for the imperfections of mundane amour. The Rasa Pastime
is absolutely free from any touch of unwholesomeness, all the con-
ditions being favourable for the promotion of the most perfect bliss
by universal association in the rites of the most exquisite love. No
apprehension of lewdness or sexuality must, therefore, be allowed to
stand in the way of the exhaustive consideration of this highest and
all- important spiritual subject.

The circular amorous dance or the Rasa Pastime expresses the man-
ifestation of Divine love in its perfectly unobscured form. The highest
realisation of this process consists in this, that in it Srimati Radhi-
ka, the highest object of all reverence of all souls being that supreme
blissful Power of Krishna who expresses His specifically luscious
quality, appears in person in the circle of the dancers, in all Her most
exquisite charm encompassed by the bhavas, her suite of the most
confidential female friends. At the close of the Pastime of the circular
dance there follows naturally sporting in the liquid current of the Ya-
muna, the cognitive essence itself dissolving into liquid bliss on the
full manifestation of love.

Nanda who is the personality of spiritual bliss, is swallowed up
by the boa- constrictor of the joy of the liberation of merging in the
Divine Essence. Krishna, the Protector of His devotee, thereupon res-
cues him from his peril. The stubborn demon Sankhachura, who sets
fame over every other principle, is then slain in an attempt to create
disturbance in Braja. Keshi, the demon of the vanity of political ambi-
tion, is next slain by Krishna, the Foe of Kamsa, when the Lord finally
made up His mind to return to Mathura.

Akrura, the contriver of all occurrences, then conducted Hari to
Mathura. On His arrival there, the Lord killed the sturdy wrestlers
and then also slew Kamsa himself with his younger brother. on the
departure from this world of atheism

in the person of Kamsa, Sree Krishna bestowed the charge of the
earth on Kamsa’s progenitor, Ugrasena, who embodies the principle
of independence. The twin widows of Kamsa thereupon repaired to
their parent, the King of Magadha, the embodiment of elevationism,
and submitted to him their sorrows of the state of widowhood. On
receiving this tiding, the King of Magadha set out at the head of his
armies and fought seventeen mighty battles about the city of Mathu-
ra, but was every time defeated by Hari. When Jarasandha at last be-
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leaguered Mathura for the eighteenth time Krishna retired to His own
Capital of Dwarakapuri. The real significance of this episode consists
in this, that the potency of the principle of elevationism is constituted
of the eighteen categories of the ten personal lustrations from birth to
death, the four-fold classification according to aptitude and the four-
fold division into stages of the individual life (varnashrama). When
the seat of knowledge is finally captured by these eighteen categories
by fostering renunciation of the world, there is manifested the disap-
pearance of Godhead on the consequent emergence of the longing for
pseudo-liberation.

While Krishna abode in Mathura, He placed Himself under the
charge of the teacher of religion, and after completing His study of
all the Shastras, restored the life of His preceptor’s dead son. There
is no necessity in the case of Krishna, Who is naturally perfect, to en-
deavour for the acquisition of knowledge. The episode indicates that
the intellect of man makes progress in erudition during its stage of
residence at Mathura which is the Academy of all learning.

Those who covet the fruits of their activities also cherish attach-
ment to Krishna. Their attachment to the Lord is charged with im-
purity. The attachment by degrees grows into the well purified un-
adulterated liking for Krishna. This salutary truth is manifested in
the case of Kubja’s love for Krishna during His sojourn in Mathura.
Uddhava went to Gokula to be acquainted fully with the loving state
of Braja which is superior to all forms of devotion.

The Srutis affirm that the Pandavas represent the branch of righ-
teousness, while the Kauravas are the offshoots of unrighteous con-
duct. For this reason, Sree Krishna is verily the Friend and Preserver
of the family of the Pandavas. In order to establish the well being of
righteousness and for the deliverance of sinners, the Lord deputed
Akrura to Hastina as His messenger.

Jarasandha, the champion of unwholesome fruitive activity, belea-
guered the beautiful city of Mathura, the abode of the knowledge of
the undifferentiated Greatness and Nourishing Quality of the Divini-
ty (Brahman). Here the point that is established is that fruitive activi-
ty itself is of two kinds. One variety is directed to the supreme desid-
eratum itself. By such activities there is growth of knowledge and by
their conjunction liking for Godhead is developed. This conjunction
of activity, knowledge and the principle of Divine service, is also vari-
ously designated as the process of karma, jnana or bhakti. Those w ho
possess real insight, call it the method of Harmony. But there is a dif-
ferent variety of activity which is directed to a selfish purpose. This
form is known as karma-kanda, to distinguish it from the process of
what is termed karma-yoga. This selfish variety of fruitive activity of-
ten gives rise to apprehension regarding the existence and attainment
of Godhead and promotes their union with atheism by wedding them
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with the latter. It is this unwholesome variety of worldly activity that
in the person of Jarasandha invaded the city of Mathura.

Thereupon, Sree Krishna, of His own accord, conducted His friends,
viz., the community of His devotees, to the city of Dwaraka. This is
the process of the service of Godhead under the regulative principles
of the Divine Dispensation. The Yavana king belonged to a society
that was not regulated by the Divinely ordained principle of class and
stage (varnashrama). Being thus addicted to ignorant utilitarian ac-
tivity and relying on the resources of such activity and being thereby
opposed also to the path of liberation by empiric knowledge, the Ya-
vana king scornfully kicked King Muchukunda representing aptitude
for the path of liberation. The Yavana king was thereupon destroyed
by the superior power of King Muchukunda.

Hari then repaired to Dwaraka, the seat of the Knowledge of the
Divinity in all His Majesty. There the Lord wedded Rukmini Devi,
Embodiment of the Supreme Majesty of Godhead. Pradyumna, God
of love, was no sooner born from the womb of Rukmini, than he was
stolen away by Sambara, embodiment of the deluding Energy.

The body of the God of love had formerly been burnt up by Ma-
hadeva, representing barren asceticism. At that period Rati Devi,
consort of Kama, God of love, had sought refuge in the demoniac
propensity for the lust of the flesh. Kamadeva of great prowess, being
now instructed by his consort Ratidevi, killed Sambara representing
the pleasures of the flesh and made his way to Dwaraka.

By way of restoration of the gem, Hari now wedded the auspicious
Satyabhama, who is part and parcel of Sree Radhika, the fullness of
the quality of extreme loving sensitiveness. Rukmini, with seven oth-
er ladies, were the reflections of the Power of the most delicious and
the very highest Divine love, appearing in the conditions of Splen-
dour and Majesty. They became the chief Queens of the Royal Home
of Krishna at Dwaraka.

At Dwaraka Sree Krishna’s offspring and relations multiplied
apace. This points to an essential difference that distinguishes rev-
erential worship rendered to the Majesty of Godhead from that of
loving devotion. The former naturally tends to expand by the process
of division. The latter is indivisible. It is not possible to deal with this
matter in greater detail at this place. But the subject requires to be
most carefully treated in a separate treatise.

A certain demon proclaiming himself to be Vasudeva preached the
doctrine of undifferentiated Monism at Kashi the abode of Hara. The
Lord of Roma, Who is Godhead Himself, after slaying that demon,
burnt Kashidham, the seat of that corrupt opinion.

The Lord seated on the back of Garuda slew the demon Bhauma
who was filled with the notion that the things of this material uni-
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verse are Godhead. This is idolatry. The worship of the Holy Divine
Archa is not to be confounded with the worship of idols. The latter
consists of the two co-ordinated varieties of pseudo-worship of Na-
ture in its positive and negative aspects. Godhead rescued the victims
of idolatry by destroying the faith in the undifferentiated Brahman,
which is the subtle and more dangerous one of the two forms of idol-
atry and by accepting the worship of their quondam victims.

By killing Jarasandha by the agency of Bheema, the Lord rescued
many a king from the bondage of elevationism (worship of pure
worldly utility). He accepted unrestricted worship at the sacrifice of
Yudhisthira and cut off the head of Shishupala who was a person-
al enemy of Himself. At the battle of Kurukshetra, Krishna afforded
relief to the Earth groaning under her burden and, having re-estab-
lished the pure religion, saved spiritual society.

On His arrival at Dwaraka, the sage Narada was filled with great
wonder on beholding the Lord appearing at one and the same time
in the homes of all His different Consorts. The fact that Godhead is
fully present everywhere and in every soul, is much more wonderful
than that He is One and pervades the whole universe by His Divine
Essence.

The demon Dantavakra, embodiment of barbarism, was slain. The
Lord bestowed on Arjuna, His brother by the religion-bond, the hand
of His Own sister Subhadra in marriage. The Lord saved the city of
Dwaraka by destroying the efforts of Salwa backed by the knowledge
of the deceptive physical sciences. The beautiful products of material
sciences are nothing in comparison with the Doings of the Lord.

King Nriga was undergoing the punishment of unrighteous con-
duct in the form of a reptile. He was delivered from the condition of
a reptile by the mercy of the Lord.

Hari ate the raw rice given Him by the Brahmana Sudama, out of
love. The Lord is not so pleased with the offering of even sweatmeats
that are made by the pashandas (unbelievers).

The monkey Dibida representing un-Godly carnival, was killed
by Baladeva embodying the essence of the pure soul full of the love
of Krishna. Baladeva performed the Pastime of love in the company
of milkmaids who were the different substantive aspects of the pure
soul, in a great forest in which there was a city made of the cognitive
principle of the pure soul.

These Divine Pastimes are enacted in the hearts of the devotees.
They disappear with the termination of the earthly sojourn of the dev-
otees, just as the show ceases on the actor leaving the stage. The Will of
Krishna, in the form of Time, having made the Yadavas, pure spiritual
states, desist from their Pastimes, overwhelmed the Divine Abode of
Dwaraka by the waves of the ocean of oblivion. The self-same Will of
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Krishna, who is the Source of ceaseless joy, made the devotees give
up their bodies, worn out by decay, by fomenting mutual discord, at
Prabhas, representing the Knowledge of the Divinity. The aptitude to-
wards Krishna that dwells in the hearts of the devotees attains to its
pristine glory by its conjunction with the pure soul on his severance
from the physical body. It continues its full manifestation in Goloka
which is the highest portion of the realm of Vaikuntha.

These Activities of Sree Krishna never cease in Goloka, which is
the innermost Sphere of the realm of the Absolute and the Abode
of the Supreme Lord in the manifest unobstructed enjoyment of His
own pure Nature. They are available to the conditioned soul in terms
of the categories of time, space, and agent, in proportion to the re-
alisation of his proper spiritual nature. This realisation may remain
confined to the detached relationship of the individual soul to the
Lord or expand into the form of a social function. It is this latter form
that made its appearance in the pure consciousness of Narada and
Vyasa in the cycle of the Dvapara Age. The spiritual consciousness
is, therefore, susceptible of manifesting its appearance in terms of the
activities of individuals and also of those of the community of pure
souls. With the growth of the social instinct the second form of mani-
festation makes its appearance in due course.

Regarded from the point of view of the associated spiritual con-
sciousness Hari is realised as fully manifest in Mathura, more fully
in Dwaraka, and most fully of all in Braja. The degree of purity of its
blissfulness, is the measure of the Plenitude of the Divine Manifesta-
tion. Judged by this standard, the joyous activities of Braja form the
highest platform of the spiritual realisation of the individual soul. In
this most blissful experience Krishna is ultimately realisable as the
Sweetheart of the spiritual milkmaids, the very highest point in the
process being the Blissful Activities of Krishna as the Beloved Con-
sort of Sree Radhika.

Those who have been enabled to taste the sweetness of these spir-
itual realisations, are fully established in the eternal function of the
pure soul. It is not possible to elaborate the quality of the liquid
sweetness of the process by means of general terms. It is for this rea-
son that the poetic sages have expounded the Truth of the Activities
of Krishna by their detailed concrete descriptions. The Supreme bliss
is obtainable only by the most solicitous service of Krishna. It is not
possible to attain real and abiding satisfaction by the contemplation
of Godhead as the Regulator and Companion of the individual soul,
or by the realisation of the Greatness of the undifferentiated Divinity
by the process of empiric Knowledge, or by worshipping Godhead
by the method of the Sacrifice (yajna) as the Giver of the fruits of
utilitarian activities.

350



The Highest Worship Of Sree Krishna
by
Professor Nishikanta Sanyal

(as published in the book “Sree Krishna Chaitanya”)

The method of the worship of Krishna at Braja is the highest of all
forms of worship. The worships that are practiced at Mathura and
Dwaraka, respectively, owe their value in augmenting the exquisite-
ness of the Pastimes of Braja. It is our purpose, therefore, to consider
the worship of Braja in some detail at this place. The discussion of the
worship of Braja should not be withheld from the cognizance of the
conditioned souls, as by means of this alone they can be really bene-
fited. It is only when the conditioned soul is in the position to realise
the nature of the mode of worship at Braja that he is freed from the
fear of death, by obtaining the life eternal.

The subject of the worship of Braja may be conveniently consid-
ered by the related methods of synthetic or positive and analytic or
negative treatment. Synthetically regarded the worship resolves itself
into a system of relationships divisible in their turn into five distinct
grades. These grades are called respectively the tranquilized state,
condition of a servant, that of a friend, that of parents, and finally
that of consorts, in the order of increasing excellence from the point
of view of the detached observer.

In Braja certain denizens always regard themselves as the servants
of the Prince of Braja. Others consider themselves as His fortunate
friends. Sridama, Subala, etc., possess the pure friendly disposition.
Yasoda, Rohini, Nanda are actuated by undiluted parental affection.
The consorts, with Sree Radhika, at their head, regard themselves ex-
clusively as the promoters of Krishna’s amorous love in the dancing
circle. Nowhere else except in Brindabana can there exist these dis-
positions of pure exclusive relationships with Krishna. It is for this
reason that pure souls feel an instinctive attraction for the charming
Brindabana. In Brindabana the Scriptures agree in declaring the am-
orous disposition to be the highest of all. By the principle that God-
head happens to be the sole Enjoyer of every entity, the individual
soul is proved to be eternally ministrant to the pleasure of Sree Krish-
na. In Braja, however, there exist no dividing limitations as between
Krishna and the serving individual souls like those that separate the
master from the servant in this world. On the contrary, there always
prevails indivisible supreme bliss in the visible form of these all- lov-
ing relationships. The consideration of loving separation also finds a
place there for the sole purpose of augmenting still further the hap-
piness of loving union. This blissful disposition, which belongs only
to Braja, is realised in its gradual development by the careful prelimi-
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nary service of relationships that obtain outside Braja in Mathura and
Dwaraka.

The conditioned soul is eligible for service of Godhead only under
the strictest regulations. At a subsequent stage, on the appearance of
attachment for Krishna, the disposition of Braja gradually manifests
itself. At this latter stage Krishna is served internally with loving de-
votion, but outward regard is displayed towards the regulative social
institutions. This duplicity of disposition and practice is known as
Parakiya (relationship as to a paramour); because the condition of
the devotee resembles that of the wedded wife who may have un-
fortunately contracted a passion, which is not to be indulged, for a
person other than her lawful husband. In these circumstances, the re-
ally loyal wife is under the painful necessity, from an innate sense of
duty, of showing all outward regard that is due to her husband and of
observing scrupulously the domestic and social regulations, although
she can no longer feel for them any real internal attachment.

The apparently unintelligible and insincere attachment to society
of the highest class of devotees cannot avoid being misunderstood
by those comparatively advanced pupils who are in a position to ap-
preciate the beneficient nature of the Scriptural regulations for the
promotion of the spiritual well-being of society. But the highest class
of devotees do not modify their method out of deference to adverse
criticisms even of such bona fide objectors. Those novices who are not
well advanced on the spiritual path are still less able to understand
the ways of loving devotion which actuate the best devotees.

There is a regular gradation in the growing manifestation of the
pure spontaneous attachment for Krishna. The growth of such attach-
ment is capable of being divided into three distinct stages in order of
increasing excellence, viz., (1) the love of conditioned souls adulter-
ated by endeavour to follow the Scriptural regulations, (2) love for
Krishna on the Absolute plane but wanting in the quality of intimacy,
and finally (3) perfect love for Krishna free from all extraneous dross.
The limit of pure love for Krishna in Sree Radhika, the Counter-Whole
of Sree Krishna Himself, is termed mahabhava (the loving condition
major). Different fro. n the specific nature of mahabhava , but closely
approximating the same, there is found the eightfold assemblage of
the bhavas inhering in the pure individual souls. They are the eight
Sakhis (the Cherami) of Sree Radhika. The bhavas of worshippers ad-
joining those of the sakhis, are the manjaris (spray). The worshipper
should in the first instance seek the protection of the manjari whose
bhava corresponds to the worshiper’s own nature. He is, thereafter,
to offer his submission to the sakhi who is served by the manjari. If
he obtains the mercy of the sakhi he will be enabled thereby to attain
to the refuge of the feet of Sree Radhika. In the circle of the great
Rasa- dance the worshippers, manjari, sakhi and Srimati Radhika, oc-
cupy positions that are very much analogous to those of the satellite,

352



planet, the sun and the polar star respectively in the mundane stellar
system. In the process of augmentation of bhava, the promotion of the
enjoyment of Krishna becomes available for jeevas who have attained
to the qualitv of mahabhava.

There are eighteen obstacles in the way of this exquisite consum-
mation of bhava which belongs to Braja. These are apt to pollute pure
love and give rise to offense. It is imperatively necessary to consider
the nature of these obstacles by way of the negative treatment of Bra-
ja-bhava, which should supplement and help to prevent any grave
misconception of the positive exposition.

The first obstacle is one’s encounter with the pseudo-Guru. The
bad Guru is no other than the demoness Putana who offers the suck
of her poisoned breast for killing new-born Krishna in the purified
cognition of the soul. Worshippers who have already obtained ad-
mission to the path of loving devotion should ponder on the appear-
ance of Putana in Braja and be thereby enabled to remove the initial
obstacle, viz., the bad spiritual guide. The Guru is either the inner or
outwardly manifested spiritual Guide. The soul in the state of per-
fect concentration in the absolute samadhi, is the Guru of the soul. In
other words a person who places himself under the guidance of the
reasoning faculty and learns from it the method of worship, thereby
gives the direction of himself to the pseudo-Guru.

The dallyings of the empiric assertive rational faculty with the eter-
nal religion by the offer of her support for its furtherance, are com-
parable to the artifices of Putana. Worshippers on the path of loving
spiritual devotion owe it to themselves to discard all assertive help of
reasoning in the attempt to realise the nature of the summum bonum,
and seek instead the exclusive guidance of spiritual concentration.
The human being from whom one learns about the substantive nature
of worship of Godhead is the outwardly manifested Guru. The bona
fide Guru is the person who after realising the true nature of the en-
deavour of loving devotion, instructs the submissive disciple (sishya)
regarding the summum bonum, taking into due consideration the
specific requirement of the latter. One who presumes to instruct oth-
ers without himself realising the nature of the course of loving de-
votion, or who, although himself cognizant of the nature of the path
of devotion, instructs the disciple regarding the same without due
consideration of the aptitude of the latter, is the pseudo- Guru. It is
necessary by all means to renounce the guidance of such a Guru.

The second obstacle on the path of loving devotion, in the order
of appearance, is wrong speculative controversy. In Braja, i.e., on the
path of spontaneous love, it is difficult for the proper spiritual state
to appear until the demon Trinavarta, embodiment of disloyal con-
troversy, has been killed outright. All philosophical speculation, all
skeptical arguments of the pseudo Buddhists and empiric rational-
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ists, are obstructive of the growth of the disposition of Braja, in the
manner of the demon Trinavarta.

The third obstacle is represented by the laden cart. The injunctions
of the Scriptures are apt to be followed in their literal sense without
due regard to their meaning. This carrying of the lumber of Scrip-
tural learning tends to smother the infant Krishna and requires to be
smashed with His help at the very outset, if the object of the novice
be to realise the state of natural love for Krishna. The mechanical
pedant has no access to Braja. The victims of the pseudo-Guru are
liable to fall into this plight by being prematurely initiated into the
process of the state of a female confidante engaged in service as of
the manjari. Such victims do not realise their misfortune by reason of
their mechanical aptitude which is exploited by, the pseudo-Guru to
their utter ruin. Those who follow the advice of such a Guru in their
worship, quickly fall away from the path of devotion. The amorous
mood in such cases can never attain to the depth of the truly spiritual
process. But this is never realisable by the parties themselves.

The fourth obstacle “on the path” is termed juvenile offense. Per-
sons who are indifferent to the spiritual guide are thereby rendered
subject to the inconsistencies and frailties that beset naughty chil-
dren. This enemy of the infant Krishna is known as Batsasura. The
novice must beware of the guiles of this malicious demon and try to
get rid of him at an early stage.

The fifth obstacle makes its appearance on the path of the theists
(Vaishnavas) in the form of the demon Baka. He is an exceedingly
cunning fellow embodying the principle of religious hypocrisy. It is
this obstacle which is meant by the offense against the Holy Name.
Those who, falling into the clutches of the pseudo-Guru by neglect of
the proper exercise of their judgment, deceive themselves by consent-
ing to adopt the higher grade of worship to which they are not enti-
tled, fall under the category of the third class of offenders described
above. But those who, even after becoming aware of their unfitness,
persist in practicing the higher method of worship, hoping thereby
to gain honour and wealth for themselves, commit the offense of re-
ligious hypocrisy. Until this defect is discarded, there can be no ap-
pearance of the principle of spontaneous liking for Krishna. These
hypocrites only deceive the world by the display of the external in-
signia of sectarianism and pseudo- renunciation. Those persons who
choose to show their regard for these arrogant persons in consider-
ation of the external marks exhibited by them, failing to attain the
favour of Krishna, only prove to be thorns in the sides of the people of
this world. But It should also be borne in mind in this connection that
one should be careful not to allow his caution in regard to the abuse
of external signs to betray him into maligning a person wearing the
respective external marks of the theistic communities, whose conduct
may also embody the inner significance of those symbols. It is, there-
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fore, the constant duty of the Vaishnavas, by being neutral as regards
external marks, to seek for indications of inner love for Godhead and
to associate with and serve the sadhus whom they may be fortunate
enough to recognize by this test.

The sixth obstacle has the forms of cruelty and violence. This is the
demon Aghasura. It is possible for love to suffer gradual decay by the
absence of kindness for all animate beings. This must be so inasmuch
as kindness can never be a different principle from love for Krishna.
There is no substantive difference between love for Krishna and kind-
ness to individual souls.

The seventh obstacle assumes the form of infatuation in the shape
of an apparently zealous study of the Vedas (scholasticism). Excessive
and exclusive attention to the propositions of the diverse polemical
schools and their conclusions and modes of argument, tend to lessen
the poignancy and clearness of the vision of the truths obtained in the
exclusive mood. Even Brahma himself doubted the truth of the real
Nature of Krishna by reason of such infatuation.

The eighth obstacle is offered by the demon Dhenukasura in the form
of the ass, who tries to prevent the palm fruits, which he is himself
unable to taste, from being enjoyed by others. The principles of Vaish-
navism require for their due appreciation the most penetrating judg-
ment. Persons possessed of a blunted understanding are exposed to this
grave plight. The Vaishnava religion is indivisible. There is no scope in
it for sectarian narrowness. It is the blunt- headed fool who is liable to
misconceive the true nature of the Vaishnava community by supposing
it to be a sect distinct from other sects of this world. As a matter of fact
thick-headed persons are themselves unable to understand the teaching
of the spiritual works that have been penned by the former.

Acharyas of the community and they are also apt to actively pre-
vent others from having access to those works. This is specially the
case with those devotees possessed of a stunted judgment who, be-
ing mechanically addicted to the regulations have no inclination to
strive for the attainment of the real status. But the Vaishnava religion
holds within itself the prospect of infinite progressive advance. Those
muddy-headed persons, who choose to remain confined within the
literal meaning of the narrow limits of the Scriptural regulations, be-
ing thereby led to neglect the unconventional path of spontaneous
love for Godhead, soon become indistinguishable from persons who
are wedded to the cult of fruitive mundane activities. It is’ therefore’
never possible to make any progress in the Vaishnava religion till
Dhenukasura in the form of the ass has been killed.

The ninth obstacle is offered by the conduct of those weak-minded
persons who take to the unconventional method of service for the
purpose of gratifying their senses which it is not possible to do under
the method of regulated service. This is the conduct of the demon
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Brishabhasura. These persons will be killed by the burning quality
of Krishna’s personality. The example of such offensive conduct is by
no means rare among those hypocrites who make a parade of their
religiosity.

The tenth obstacle is offered by the cunning serpent Kaliya, rep-
resenting implacable brutality and treachery, who is apt to pour his
deadly poison into the melted souls of the Vaishnavas represented by
the liquid current of the Yamuna. The danger threatened by this fatal
poison can be got rid of by the Grace of Krishna.

The eleventh obstacle has the form of intra-communal discord. It
is comparable to the wild forest-fire. The disposition bred by narrow
sectarianism rendering its victim unable to recognize as Vaishnava
one who does not assume the external marks of the theistic communi-
ty, multiplies the obstacles on the path of attainment of the bona fide
Guru and the actual companionship of the true devotees. It is, there-
fore, obligatory on all persons to destroy the forest-fire by all means.

The twelfth obstacle on the path of loving devotion is offered by the
demon Pralambasura who is prone to commit theft against one’s own
self. The danger is represented specifically by the theory of the Brah-
man of the Mayavadins who advocate merging in the Brahman as the
summum bonum and declare the self realised condition to be one.
that is absolutely devoid of any distinguishable feature. The system is
characterized by the defect of utter absence of the principle of bliss ei-
ther for the individual soul or for the Brahman who is imagined to be
perfectly unconcerned about anything. Persistent reflection on those
lines gives rise to doubt regarding the very existence of the Brahman
and produces conviction in the non-existence of the individual soul
and the elaborate concoction of a new science to account for the glar-
ing discrepancies of the Acharyas and proving the utter futility of all
human thought and activity. This mode of thinking sometimes finds
its way among the Vaishnavas and creates a good deal of trouble in
the form of an advocacy of self- destruction.

The thirteenth obstacle takes the form of the worship of Indra and
other lesser devatas in the hope of gaining worldly advantages. This
prevents the growth of love for Godhead and requires to be avoided
with great care.

The offenses of theft of another’s property and telling of Lies are
the fourteenth obstacle. These are represented by the demon Byow-
rasura. They stand in the way of one’s attaining to perfect love for
Krishna and give a good deal of trouble to the novice.

The fifteenth obstacle arises from addiction to intoxicants. In Bra-
ja the bliss, that is experienced by the individual soul on his being
freed from the troubles of mind and body, is termed Nanda. There are
found persons who betake to the use of intoxicants supposing such
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habit to be promotive of the above form of bliss. This quickly causes
the serious drawback of self- forgetfulness. This predicament is repre-
sented by Nanda'’s sojourn to the abode of Varuna. This grave offense
must be avoided by all means. Those persons who have attained the
mode of loving devotion of Braja must, on no account, use any form
of intoxicant.

The sixteenth obstacle has the form of a proneness to acquisition
of fame and honour, and desire for sensuous enjoyment, under the
plea of devotion. This is the demon Shanhachuda. Those persons who
covet fame as the goal of their activities, commit thereby the offense
of arrogance. It is necessary for Vaishnavas to be very careful about
this matter.

The next obstacle is offered by the growing sense of blissfulness
that tends to increase by the cultivation of the habit of worship till
it assumes the form of self suppression approximating the state of
merging with the Object of worship. This mood for merging with the
Divinity is a species of serpent that swallows up Nanda. The novice
should endeavour to be a bona fide servant of Godhead by carefully
avoiding this fatal temptation.

The eighteenth obstacle is the demon Keshi who has the form of
the horse. As the quality of devotion of the novice undergoes swift
development, the sense of one’s own superiority makes its appear-
ance. If the novice gives a free scope to the speculation regarding his
own excellence, it is apt to lead him into the dire offense of disrespect
for the Divinity, causing his fall. It is, therefore, necessary that such
wicked sentiment may never arise in the heart of the Vaishnava. Even
after devotion has been fully developed the quality of sincere humil-
ity should never be absent from the conduct of the Vaishnava. As the
contrary of this tends to happen, it becomes necessary for Krishna to
kill the demon Keshi.

Those who are in the intellectual condition are required to free
themselves from those offenses which are to be found in the sphere of
Mathura. Those who have a taste for fruitive activity must be on their
guard against the offenses that are noticeable at Dwaraka. The devo-
tees should dive completely into love for Sree Krishna by avoiding all
those obstacles as they are apt to breed trouble in Braja.

The eternal Truth has been made manifest to this world by, Sree
Vyasadeva in his narrative of the Pastimes of Braja. But the real na-
ture of the Truth cannot be realised by means of knowledge born of
the senses. The knowledge is spontaneously experienced by the pure
essence of the individual soul in his exclusive state (samadhi). There
are, however, pseudo-exclusive states which must not be confounded
with the spiritual condition proper in which there is no presence of
any mundane element. In this state the Truth becomes self-manifest
by the operation of the spiritual Potency of Divinity. This phenome-

357



nal world is the distorted unwholesome reflection of the transcenden-
tal Realm. It is for this reason that there is a correspondence between
the phenomena of this world and the events of the spiritual plane.
The substantive reality, in the forms of the Name, Form, Quality, Pas-
times and the distinctive personality of His Paraphernalia make their
appearance to the soul in his exclusive state (samadhi).

It is necessary to keep all doubting speculations at their proper dis-
tance, if the clear vision is to be maintained in tact. The least intrusion
of such disturbing element blurs and obliterates the spiritual percep-
tion. On the gradual subsidence of mundane predilections, the tran-
scendental Truth makes His Appearance by corresponding stages, fi-
nally attaining His full concrete manifestation in the Pastimes of Sree
Krishna in Sree Brindabana. If the elimination of sensuous specula-
tion is not attended to with scrupulous care, the progress is towards
abstraction and absence of distinctive features in such realisation.

If it be our good fortune to attain to the sight of Brindabana, which
is full of every object of beauty, we would be in a position, with. the
fullest assurance of the truth of our realisation, to describe, by means
of the admittedly imperfect instrument of mundane vocabulary that
we happen to possess for the purpose, the most wonderful and bliss-
ful Form of Sree Krishna in Sree Brindabana. Such description should
not be supposed to be derived from our experience of this world. It is
the outcome of direct perception of the Substantial Reality of Whom
the rational phenomena of this world are the distorted unwholesome
shadow. No realisation of the substance can be reached

by the logical manipulation of confused speculation regarding His
shadow whose only function is to mislead to perfection.

The Beauty of Sree Krishna, described by those who have been for-
tunate enough to realise the vision, is narrated below for the infor-
mation of the reader; but the meaning of the description cannot be
grasped except in the perfect exclusive state which, is wholly free
from any speculative activity born of the mind.

The Figure of Godhead, fulfilling all requirements of the spiritual
principle, is like that of man. His Beauty seems to be represented by
the reflected correspondence of the inexpressibly cooling, soft, yel-
lowish, blue that is noticeable in the gem known as “Indranilamani”
of this world, or is like unto the impression of the first appearance
of the rain-bearing clouds at the close of the season of protract-
ed draught. A certain combination of the triple potency represent-
ing respectively the principles of existence, consciousness and bliss,
appears to be disposed in an indivisibly oblique manner about the
Beauty of Divinity. His Twin Eyes, focusing all the supremely jubilant
brightness of the realm of perfect living consciousness, set forth the
Beauty of His incomparable Figure. In the material world those Eyes
may be found reflected in the beauty of the fresh-blown lotus. On the
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Head of Godhead’s Own Divine Form, there is observed a certain
distinctive feature similar to which there is to be found nothing at
all in all our previous experience. All that can be said is that the tail
of the peacock is probably the reflection in this world of this inex-
pressible peculiarity. A certain garland of flowers that have the easy
perfection of the soul, sets forth the beauty of the incomparable Neck
of Sree Krishna. The beauty of the natural flowers of the forest seems
to be a reflection of this particular feature. The Waist of Sree Krish-
na is encompassed by knowledge that is manifested by the spiritual
cognitive principle representing the energy of the soul. It seems that
the flash of lightning, skirting the fringe of a massive assemblage of
fresh, rain-bearing clouds reflects the beauty of the girdle round the
Waist of Sree Krishna. The kaustubha and other precious gems and
ornaments appertaining to the soul disseminate the beauty of the Per-
son of Sree Krishna. The spiritual agency by whose means the ravish-
ing call, that has power to draw the soul, manifests itself, is observed
in the figure of a flute. The flutes and other instruments of this world
that serve to carry the musical notes of every variety may be the re-
flection of the Divine Flute. The inconceivable Figure of Sree Krishna
is observed to be placed under the Kadamba tree, embodying spir-
itual horripilation, on the grassy woodlands sloping to the water’s
edge of the Yamuna of the liquid spiritual essence. It is by means of
these spiritual symbols that the beloved Son of Nanda, Sree Krishna,
Lord of the spiritual Realm, makes His Appearance to the view of the
Vaishnavas in their exclusive state (samadhi)

But persons who are unfortunately blinded by empiric knowledge
are unable to find the Form and distinctive concrete aspects of the
spiritual existence even when the realm of the Absolute is actually
brought before their eyes in the exclusive state.

Sree Krishnachandra, in this manner, is realised, in the exclusive
state, as maddening the realm of pure souls by the strains of His
Flute and attracting the minds of the milkmaids (gopees). How may
those who are infatuated by the vanities of high lineage, etc., attain
to Krishna? Persons who are free from all worldly vanities are alone
eligible for being attracted by Krishna. Those who understand the
nature of spiritual existence, know that sadhus fall into two clearly
defined groups, viz., (1) those who have attained to the state of the
gopees, and (2) those who follow in the footsteps of such self-realised
souls. The former are called siddhas and the latter sadhakas.

The graduated process of spiritual endeavour of those persons who
have realised the state of gopees, is as follows. In the course of their
sojourn in this world, the music of Krishna’s Flute enters the ear of a
few exceptionally fortunate persons. The sweetness of the music ex-
ercising its attraction on such persons makes them fit for the highest
spiritual status. This quickly dissipates their male disposition which
prompts people of this world to seek for their own sensuous enjoy-
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ment. On the complete disappearance of the male disposition there is
aroused another temperament characterized by a spontaneous prefer-
ence for following the guidance of those who are possessed

of the mellow quality of spiritual consorthood. In this position the
femininity of the soul in the form of capacity for ministering to the
enjoyment of Godhead, manifests itself. The expectation of consort-
hood becomes so strong that the soul under its influence develops all
the external symptoms of the state of madness.

The first experience arises in the form of hearing about the specific
Figure (Rupa) of Krishna. This process falls into two parts. The first
of these is of the nature of spontaneous realisation of Krishna’s at-
traction in the sphere of one’s ordinary cognitive activity. This event
is called the hearing of the music of Krishna’s Flute. This is followed
by the hankering for listening to the narrative regarding Krishna
from those who have had an actual sight. This form of listening to the
Scriptural narratives of Krishna from the lips of sadhus, also comes
under this head.

The realisation of Krishna that is attainable by such hearing and
study, forms the division of spiritual endeavour which is called “lis-
tening to the Quality of Krishna”: The next is seeing the delineation
of Krishna as in a picture. This is effected by the realisation of the
Purpose and Supreme Skill of Krishna in the design of this material
world. He who has been enabled to realise that the material world
is the distorted perverted reflection of the realm of the Absolute, is
said to have had a sight of Krishna as in a picture. In other words,
the preliminary stages of the state of devotion to Vishnu, or Vaishna-
vata, accrues in the three different ways of spontaneous realisation
of its desirability, realisation of the nature of Divine worship by the
study of the Scriptures, and actual personal experience of the Nature
of Godhead from a consideration of the wonderful organization of
the material Universe

Unadulterated faith in Krishna as the source of the loving devotion
of Braja is the preliminary stage in the gradual appearance of the pro-
cess of spiritual love. The appearance of this form of unalloyed faith
is followed by attainment of close association with the sadhus, who
are denizens of spiritual Braja. Such association is the cause of the
attainment of Krishna. Those persons who have the rare fortune of
gaining the companionship of sadhus in course of

their further progress on the path of spiritual endeavour, which is
comparable to the stealthy approach of the sweetheart to the secret
place of meeting with her lover, may perchance realise, at some rare
moment, their auspicious meeting with the Supreme Object of their
love on the water’s edge of the Yamuna, the stream of the liquid es-
sence of the pure soul.
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By meeting with Krishna, the transcendental bliss of Divine com-
munion (parananda) ensues which at once causes all worldly felicity
previously experienced to appear as infinitesimally trivial in compar-
ison. The supreme bliss grows apace in the heart, as the days pass,
towards the most dearly loved ever-new Form of the Soul of all souls.
The root of spiritual love is that attachment of the individual soul
who is constituted of the principles of pure cognition and bliss, to-
wards the concentrated Divine Form of All-existence, All- cognition
and All-bliss, which is perfect in itself and natural for the soul.

This attachment (rati) under the favouring impulse of the principle
of mellowness (rasa) undergoes development by taking on the form
of rasa.

Rasa is of twelve kinds. The five rasas of santa (equanimity), dasya
(service), sakhya (friendship), batsalya (parental affection) and mad-
hura (consorthood), are the five primary varieties. These five are of
the nature of substantive relationship. Beera (heroic), karuna (ten-
der), raudra (keen), hasya (laughter), bhayanaka (terrible), bibhatsa
(abnormal) and adbhuta (wonderful), are the seven secondary rasas.
These arise spontaneously from the establishment of relationship.
Prior to the establishment of actual relationship there is no possibility
of external manifestation of attachment. These specific visible mani-
festations are all secondary rasas.

Even after attachment (rati) has assumed the form of rasa (liquid
mellowness), it does not attain to its full resplendence except in com-
bination with the four samagris (ingredients), viz., (a) bibhaba (par-
ticular state), (b) anubhaba (perception), (c) sattvika (natural indica-
tion of emotion), and (d) byabhichari (transitory feeling). (a) Bibhaba
is of two kinds, viz., (1) alambana (cause); and (2) uddipana (aggra-
vating agent). Alambana is again of two kinds, viz., (1) Krishna, and
(2) devotee of Krishna. The good qualities and distinctive natures of
Krishna and His devotees constitute the division of uddipana (i.e.,
excitant of attachment or rati). (b) Anubhaba is of three kinds, viz., (1)
alankara, (2) udbhasvara, and (3) vachika.. Alankara, such as hava,
bhava, etc., in all twenty in number, has been classified into the three
divisions of (1) angaja (of the body), (2) ayatna ja (spontaneous), and
(3) swabhabaja (of the individual nature of a person). Sighing, danc-
ing, rolling on the ground and such other activities are called udbh-
asvara.. Alapa, bilapa, etc., are the twelve vachika anubhavas. Stupe-
faction, sweating, etc., are the eight sattvika bikaras. Nirveda, etc., are
the thirty-three byabhichari bhavas. The rasa and all its ingredients
(samagri) have a constant bearing on the development of rati till it
reaches the stage of mahabhava..

The attachment (rati) for Krislma is sthayibhava (the permanent
state) or the rasa (mellow liquid principle) of bhakti (devotion). In
conditioned souls the principle manifests itself as bhakti or service.
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In the free state it appears as the principle of love in the realm of
the Absolute (Vaikuntha). Attachment for Krishna develops up to the
stage of mahabhava. The process of development by the methods of
identification with primary and secondary rasas and by the help of
ingredients enriching the variety of its manifestations, constitutes the
eternal treasure of the soul in her state of perfect spiritual freedom. It
is this which is also the object of endeavour of the conditioned souls.
If it be urged that there is no necessity for any attempt to attain that
which is eternally inherent in the soul, the answer is that the resusci-
tation of the eternal principle in the conditioned state is the process of
the spiritual endeavours of the conditioned neophyte.

It has been realised in their natural exclusive state by great souls
such as Sree Vyasadeva, etc., and also by our Gurus that attachment
(rati) for Krishna is the most wholesome principle of the realised es-
sence of the jeeva-soul. The nature of the substantive reality is in a
slight measure manifested in its reflected image. It is for this reason
that the principle of attraction between male and female in this world
has proved to be the most charming of all mundane

entities. But the attachment between male and female of this world
is utterly insignificant and condemnable in comparison with the prin-
ciple of the transcendental reality. This is indicated by the passage
in the narrative of the circular dance in the Bhagavatam, “He who
listens to or recites to others, with due reverence and faith, these Pas-
times of Vishnu with the damsels of Braja, attains to the state of tran-
scendental devotion for Godhead resulting in the simultaneous and
speedy disappearance from his heart of the malady of mundane lust”.
It is, as if, the mirage of the desert is replaced by the shining water of
the magnificent lake offering the sorely-needed cooling drink to the
thirsty traveler led astray by the deceptive image of the life-giving
liquid. I have described the limit of the love and activity of the eter-
nally self-realised souls towards the eternally realised Personality of
Sree Krishna. The limit of attachment is mahabhava, the limit of activ-
ity is maha-rasa. This is also the limit of vocabulary sprung from the
material principle. That which lies beyond should be seen by means
of the exclusive state (samadhi).

It is the only thing needful to be imbued with serving love for Sree
Krishna, of the perfectly pure kind. It is the nature of genuine serving
spiritual love to be absolutely free from all worldly dross. A person,
in whom this pure impulse manifests itself, is thereby rendered per-
fectly pure in every detail of his conduct. Such a person is naturally
disinclined to ungodly conduct, all his affinities having undergone a
complete change of objective from the mundane to the Absolute. But
it is necessary to bear in mind that before concluding any conduct to
be blamable, the status of the person displaying such conduct should
be considered. This is the most material point. No conduct is univer-
sally good or bad. If the attempt be made to arrive at a uniform body
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of rules of conduct which are to be binding on all, such a procedure is
sure to end in futile speculations and to frustrate all real endeavour
for ethical improvement. This is the great disservice that has been
done to man by speculative ethics. It has only served to blunt the
edge of natural goodness of judgment by entangling it in the meshes
of specious theories that are bound to be wholly wide of the mark. It
is, therefore, the first and foremost duty of every individual who is
sincerely anxious of not being deceived by the shadow, to avoid all
barren speculative discussions, on principle.

There is also another pitfall which is avoided by a person who is
really inspired by love for the substantive Truth and the desire for
serving Him for the sake of promoting His pleasure. Such a person
never engages in sectarian hair- splitting. He is found to maintain a
discreet attitude towards sectarian disputes and in respect of exter-
nal symbols which differ in different communities. These issues, as
a matter of fact, derive all their value from the purpose which they
are instituted to serve. Their external face need, therefore, be neither
undervalued nor overestimated. The conduct of the devotee who is
actuated by natural love for the service of the Absolute, in these mat-
ters, should not, therefore, be misunderstood. Such a person is neither
opposed to, nor is he a supporter of these external features as such.

Those who are servants of Hari know very well that no work is
worth doing which does not please Hari; neither is knowledge, by
which attachment to Hari is not engendered, of any value. Persons
who are possessed of this truly rational insight always engage them-
selves in activities that are promotive of spiritual progress and desist
from every form of activity which has anything else than Hari as its
objective. This consideration regulates the minutest detail of the ac-
tivities of the servants of Hari. They are not deflected from this course
by the breadth of an hair in life or in death, so constant is the loyalty
of their judgment and so utterly incapable of being overclouded by
any extraneous consideration. They are always possessed of unerring
judgment, are full of the natural humility of the pure soul and are
constantly engaged in doing good to all entities that exist.

They know truly that the soul is the only pure essence, that mind
is a product of the principle of inertia and that the gross physical
body is a thing of the earth. They are also well aware that the jiva
(the individual soul) is the eternal servant of Godhead whose spiri-
tual function is of the nature of spontaneous liking for the service of
Krishna; that he is endowed with the aptitude for his natural func-
tion of loving service even while he may be resident in this material
world. Possessing the true knowledge of all this, persons, who are
endowed with the spiritual disposition that is found on the plane of
Braja, realising in their souls absolute freedom from all stultifying
influences of this phenomenal world, are constantly engaged in the
service of Krishna, the concentrated Personal Embodiment of All-ex-
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istence, All-cognition and All- bliss. This worship is performed spon-
taneously in the exclusive state proper by the soul disengaged from
all mundane affinities.

It is when the impulse of love cannot be compassed by the pure
spiritual essence of the soul on account of its triumphant growth that
it overflows its natural bounds into the subtle mental body in which it
manifests itself in a mixed form. This gives rise to the mental worship
consisting of the processes of manana (resolution of service), smarana
(recollection), dhyana (meditation), dharana (retention, assimilation)’
the thought of bhutasuddhi (purification of the material cases), etc.
This mental worship need not be avoided on the ground that it is of
a mixed nature. This is inevitable till the dissolution of the material
cases themselves. But the process that extends to the mind and body
from the soul should be distinguished from the apparently similar
process reached by mundane sensuous speculation by its ascending
effort. This latter is idolatry proper and is categorically different from
the mixed spiritual process.

These mental activities, derived from the soul, on undergoing still
further expansion, overflow into the gross physical body. Coming
down to the tip of the tongue it expresses itself as utterance of the
chant of the Name, Quality, etc., of Godhead. Attaining the proximity
of the ear it brings about the hearing of the same. To the eye it imparts
the impulse of the vision of the Beauty and Figure of Godhead. The
pure spiritual moods of the soul overflow into the bodily expressions
of horripilation, shedding of tears, shivering, dancing, prostrations
by way of obeisance, rolling on the bare ground, acts of loving em-
brace, journey to the holy tirthas connected with the Doings of God-
head, etc.

This overflowing of the spiritual principle into material activity, is
inconceivable in its nature and is the manifestation of the causeless
mercy of the Divinity intended to bring about the turning of the di-
rection of mundane activity Godward. The institution of honouring
of mahaprasadam has been ordained by the Scriptures to bring about
the change of the activity of indulging in the pleasures of the table in
the direction of the service of Godhead. This argument holds also in
the case of other spiritual injunctions. This is the true significance of
every ritual.

It is not to be supposed that persons who have realised the true na-
ture of the spiritual function, neglect the due performance of worldly
activities that are inspired by the mundane purpose. What the per-
fectly enlightened soul does is this: she maintains internally the atti-
tude of unconditional feminine submissiveness towards Sree Krish-
na, while displaying the face of a heroic masculinity in her external
conduct towards persons and duties of this world. Externally the
pure devotee is found to be the most heroic among ambitious work-
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ers, a male prepared to exercise all the prerogatives of his superior
sex among females, profoundly experienced in dealing with society,
a good teacher of boys, the greatest of those who possess the knowl-
edge of our material needs, but is withal skilled in turning them to
the account of the summum bonum, the peace-maker in war and the
purifier of the hearts of sinners. All this is found to co-exist with an
opposite disposition, which is the outcome of excessive increase of
the impulse of spiritual love, which leads the devotee to be averse to
seeking popularity and to prefer the intimate service of his Beloved
in the seclusion of retirement from this world.

The points that are emphatically brought out by the considerations
penned above, are that it is not possible to serve Sree Krishna except
under the direction, or, what is strictly identical with the same, by
association in the service, of pure devotees who alone are in a posi-
tion to distinguish the chaff from the grain. As soon as the least point
of real contact with the pure devotees is established by the causeless
grace of the latter, the fortunate recipient of such priceless favour is
thereby endowed with the faculty that can distinguish the essential
from the non-essential.

The pure devotee is always accustomed to overlook all external de-
fects and accept only the inner significance of every occurrence. This,
of course, does not mean that one should continue to commit offenses
in the expectation of such indulgence. The deliberate offender cannot
obtain the real mercy of the pure devotee by reason of such offense.
It is obligatory to follow the conduct of the perfectly blameless ser-
vants of Sree Krishna if one is to realise the nature of their unbounded
mercy. If the hand of the observer is placed over his eye it is bound to
prevent his receiving the light of the glorious luminary, who is never
chary of pouring out, unasked and in unstinted profusion and with-
out the least reservation, his light and warmth towards everything.

Critics who are so unfortunate as to be disposed to stop their ear-
holes against the expostulations of self-realised souls and persist in
looking at the transcendental, perfectly purifying Pastimes of Sree
Krishna through the spectacles of their own malicious sensuous dis-
positions, are no wiser than the person who does not spare to criticize
the Sun and to blame that luminary for withholding his light from
one who is determined to keep his hand tightly placed over his eyes.
It is necessary to learn how to behave towards the Truth if one is to
make His acquaintance at all.

Malicious misrepresentations and willful misunderstandings can-
not enable so-called critics to be enlightened about the nature of the
Truth nor to enlighten others regarding Him. I desire no other boon
than that of being sincerely disposed to make my complete submis-
sion to the pure devotees of Sree Krishna for the sole reward of their
approval. I am confident of attaining to the sight of the Truth by fol-
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lowing the method which precludes all other desires than that of the
causeless and exclusive service of all the servants of the Absolute
Truth. May the pure devotees pardon the innumerable lapses of my
aspiring attempt to follow in their holy footsteps in all humility.
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