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Introduction

Bhakti Is the Essence of All Scriptures

SrI Jiva GosvAMI wrote Bhagavata Sandarbha, a set of six books
called Tattva, Bhagavat, Paramatma, Krsna, Bhakti, and Priti Sanda-
rbhas, as a comprehensive analysis of Bhagavata Purana. According
to him, Bhagavata Purana delineates three topics, namely, samba-
ndha, abhidheya, and prayojana. Sambandha refers to the ontologi-
cal relation of the jiva as well as of primordial nature (prakrti) with
the Absolute Reality (para-tattva), abhidheya means the recom-
mended method to actualize this relation, and prayojana means the
end state to be attained through perfection of the method. The first
four books in Sri Jiva’s anthology delineate sambandha, while the
fifth and the sixth describe abhidheya and prayojana, respectively.

The concept of sambandha, or “relation,” naturally includes
sambandhi, “the intended object of such a relation,” with whom the
individual self'is intrinsically related as the part to the whole. The
sambandhi is identified as Sri Krsna, the highest manifestation of
Absolute Reality. The abhidheya is devotional service, bhakti, and
the prayojana is love for Krsna, priti. These three topics are intro-
duced in Tattva Sandarbha and form the themes of the remaining
five Sandarbhas. Bhagavat Sandarbha delineates the nature of Bha-
gavanin general, who is the ultimate manifestation of Reality as the
supreme transcendence. Paramatma Sandarbha explains the rela-
tion between the individual living being and Paramatma, as well
as between Paramatma and the cosmos. Paramatma is the same
Reality in His feature of supreme immanence. Krsna Sandarbha
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establishes Sri Krsna as the original complete form of Bhagavan
and as the source of all other avataras. With this analysis, Sri Jiva
Gosvami completes the description of sambandha-tattva.

The present Sandarbha, which is the fifth volume in the anthol-
ogy, deals with abhidheya, the prescribed method to actualize our
relation with Bhagavan. Based upon the study of Bhagavata Purana,
this method is ascertained as bhakti to Krsna. The author systemat-
ically demonstrates that although there are descriptions of karma,
yoga, and jiiana in Bhagavata Purana, it is ultimately bhakti alone
thatisidentified as the true and complete method. Bhakti has never
been established as the abhidheya so systematically and emphati-
cally as in this book. Earlier, bhakti was generally considered only
as one among a set of spiritual processes that include karma-yoga,
jAiana-yoga, and astarniga-yoga. Moreover, it was usually taken as
a precursor to jiana, which ultimately leads to liberation. Rarely
was it recognized as an independent process by itself. In contrast
to this, Sri Jiva Gosvami asserts that bhakti is the only abhidheya
worth following and that all other processes are futile without it,
like the thrashing of empty husks to obtain rice. Other practices
have lasting significance only if they are graced by bhakti.

In the beginning of Bhdgavata Purdna, sage Saunaka posed
six questions to his teacher, Sri Siita Gosvami. One of the ques-
tions was about the quintessence of the practices described in
the Vedic scriptures, the application of which would bring com-
plete peace and fulfillment of the self (atma suprasidati, Bhagavata
Purdna1.1.11). In response to this, Sri Siita affirmed that only unmo-
tivated, unobstructed bhakti to Krsna can result in complete peace
and spiritual fulfillment. Thus, in the very beginning of Bhaga-
vata Purdna, its essential subject matter is specified as pure bhakti
to Krspa. The remainder of the book expands on the theme of
bhakti. SriJiva Gosvami composed Bhakti Sandarbha to make this
fact explicit.

Bhakti Sandarbha is thus an elaborate analysis of bhakti as it has
been presented in Bhagavata Purana. The bhakti theology merits
study in its three aspects, namely, the object of devotion (Bhaga-
van), His relation with the individual self, who is the subject or the
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performer of devotion, and the intrinsic nature of devotion itself.
These three are interrelated and interdependent. Most Vaisnava
teachers have focused on the delineation of the first two theoreti-
cal aspects, although it is the third aspect that is the center of their
teachings regarding practice. Sri Jiva Gosvami gives an introduc-
tion to these three topics in Tattva Sandarbha and then elaborates
upon them in the next five Sandarbhas. The first topic is covered
in Bhagavat and Krsna Sandarbhas, the second topic, in Paramatma
Sandarbha, and the third, in Bhakti and Priti Sandarbhas. In Bhakti
Sandarbha, he discusses the practical aspect of bhakti, focusing pri-
marily on bhakti as a method and thus specifying its nature and
practice. In Priti Sandarbha, he elaborates on the emotive aspect
of bhakti and shows how it is relished as rasa by qualified devotees.

Bhakti As the Remedy to Human Suffering

Sri Jiva Gosvami begins Bhakti Sandarbha by pinpointing the root
cause of the living being’s suffering in this world. He says that
although by nature a jiva is conscious and thus superior to mat-
ter, yet it is marred by ignorance in regard to the Absolute Real-
ity. This ignorance has no beginning, and thus it is not initiated by
any action or intent either of the jiva or Bhagavan. It is the basis of
the turning of regard away from Bhagavan and bhakti, technically
known as the state of bhagavad-vaimukhya. This non-recognition
of one’s authentic identity leads to misidentification with the body
as the self. This further results in attachment to objects that are
pleasing to the mind and senses and aversion to objects that are
displeasing. These two — attachment (rdga) and aversion (dvesa) —
are the fundamental affects of the human mind, and they give rise
to further emotions, such as anger, fear, greed, grief, and depres-
sion. The end result of all these is suffering and bondage to material
life.

Since the root cause of suffering is ignorance of Bhagavan, nat-
urally the solution is awareness of Him. This awareness ensues
from bhakti, which begins by turning one’s regard toward Bhaga-
van (bhagavad-sammukhya). In this manner, bhakti eradicates the
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root cause of all suffering. SriJiva Gosvami shows that the import
of all scriptures is in bhakti. This is certainly true for Bhagavata
Purana, which was composed specifically for this purpose. He
undertakes a lengthy analysis to show that the topic of discussion
between all the primary teachers and students in Bhagavata Purana
is bhakti.

Bhakti As the Complete Method

A perfect or complete method should be suitable for all and not lim-
ited only to a certain class of people. It should not depend on any
other process and should bring about immediate experience of the
Complete Reality, which is Bhagavan. Paramatma and Brahman,
which are the intended goals of yoga and jfiana, respectively, are
but partial manifestations of Bhagavan. For a process to be com-
plete, it must also be perpetual and not come to an end after grant-
ing its result. Moreover, it must be within the scope of one’s life
experience and not something that one realizes only in the here-
after. SriJiva Gosvami shows that it is bhakti alone that meets all
these criteria.

It should be noted that although Sri Jiva Gosvami establishes
bhakti as the method, or sddhana, it is not sadhana in the tradi-
tional sense. Generally, sidhana is understood as the cause for
its outcome, known as sadhya, just as milk is the cause for yogurt.
Bhakti is not sadhana in this sense, because the outcome of bhakti
is also bhakti and not anything else. Moreover, bhakti as a method
is not a material undertaking that leads to a transphenomenal
result. Rather, bhakti is transphenomenal even in its practice
stage. It descends or is transmitted to a qualified practitioner
by the grace of an already accomplished devotee. Consequently,
bhakti is termed as a method (sadhana) specifically in the sense of
its own self-manifestation in a practicing devotee.

Bhakti as a method is not sectarian. Since it involves the sim-
ple turning of regard toward the Absolute, it is not dependent on
birth, gender, or age. In Bhagavat and Paramatma Sandarbhas, it
is described that the one Absolute Reality manifests as Brahman
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to the jiianis, Paramatma to the yogis, and Bhagavan to the bhaktas.
Since Bhagavan is the most complete manifestation of Reality and
the source of Brahman as well as Paramatma, the awareness of
a bhakta is superior to that of a jfiani or a yogi, meaning that it
includes and transcends the latter two.

Before Bhakti Sandarbha was written, karma and jfiana were
the prevalent paths. Most people participated in the varpasrama
system, and heaven (svarga) was the most cherished goal. Some
rare individuals took to the path of renunciation, jiana, which
aims at realizing one’s identity with Brahman. For such jfianis,
bhakti was a mere aid to Brahman realization. Even great Vaisnava
acaryas, such as Sri Rimanuja and Sri Madhva, propagated bhakti
as a means for mukti in the form of entry into Vaikuntha. On
the authority of scriptures, however, SriJiva Gosvami conclusively
established bhakti as the means as well as the end, superior even to
the different types of mukti. Knowing well that bhakti was not gen-
erally accepted as an independent path in contemporary society,
he devoted a major part of this book to this effect.

Above all, bhakti is the intrinsic potency of Bhagavan and thus
proceeds directly from Him. Through the medium of a perfected
devotee, the same potency is manifested in the heart of a quali-
fied practicing devotee. Thus, bhakti is a direct flow of the intrinsic
potency and is also the sole method to realize the highest manifesta-
tion of Reality, Bhagavan. For these reasons, it is the most complete
abhidheya.

The Nature of Bhakti

After establishing bhakti as the complete method, Sri Jiva Gosvami
discusses the nature of bhakti. Bhakti, being the intrinsic potency
of Bhagavan, has the power to purify even by slight contact. It
removes all inauspiciousness, obstacles, and fear and destroys
reactions to all past and present karma. It bestows fearlessness and
uproots ignorance, which is the cause of suffering and bondage.
Bhakti entails both knowledge as well as action. Since bhakti is
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beyond the gunas of nature, the knowledge and actions that ensue
from bhakti are also nonmaterial. Bhakti is self-manifest, con-
scious, and blissful in nature, and awards love for Bhagavan. It
is not dormant within a jiva but descends by the grace of a pure
devotee. Even a semblance of bhakti can award mukti. The only
thing that can thwart bhakti are offenses. For this reason, Sri Jiva
Gosvamli elaborates upon them and their effects on a practitioner.

One of the fundamental characteristics of bhakti is that it is
causeless. Being transphenomenal in nature, it cannot be attained
by any material action. SriJiva Gosvami shows that bhakti is attain-
able only by the association of a devotee. Even the grace of Bha-
gavan is secondary to the will of His devotee. Out of love for His
devotee, Bhagavan remains under the control of His devotee. More-
over, He is untouched by any material misery and is ever absorbed
in beatific pastimes with His devotees. Being thus transcenden-
tally situated, He is entirely beyond the range of empathy with the
material suffering of the jivas. Sri Jiva draws this conclusion by
pointing out that empathy with another’s suffering is a transforma-
tion of the heart that occurs only when there is contact with that
person’s suffering, which is simply not the case for Bhagavan, as
much as darkness is absent in the effulgence of the sun. A devo-
tee who has attained perfection on the path of bhakti, however, can
empathize with the conditioned living beings, because such a devo-
tee still retains the memory of material suffering, although he him-
self is situated beyond it. Thus, bhakti is transmitted only by Bha-
gavan's devotees existing in the material world, who do so out of
compassion for the plight of suffering humanity. By this reasoning,
the author stresses the importance of association with devotees,
sat-sanga.

Levels of Bhakti

Sri Jiva Gosvami states that highly realized or perfected beings
(mahantas) among the sat are of two types: those who have realized
Brahman and those who have attained prema for Bhagavan. The lat-
ter category has three further divisions: those who have attained
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spiritual bodies as associates of Bhagavan, those who are altogether
free of material desires, and those who still retain subconscious
seeds of desire albeit in an inactive state. The intensity of a devo-
tee’slove determines his or her vision. For the benefit of neophytes,
Sri Jiva Gosvami describes the characteristics of various levels of
devotees and makes three divisions of them on the basis of their
intensity of love for Bhagavan.

Sri Jiva further explains that the love of a devotee can take the
mood of a servant, a friend, a parent, or an amorous lover, each
of these being successively superior in terms of the completion
and intensity of their love. Association with a specific devotee
nurtures a corresponding devotional faith, mood, and attraction
for a particular form of Bhagavan. This defies the misconception
that bhakti is inherent in the jiva. Sri Jiva also describes how the
association with a devotee takes effect in progressive stages along
the path of bhakti. In enumerating the various limbs of bhakti
in Bhakti-rasamrta-sindhu, Sri Riipa Gosvami specifies taking shel-
ter of a guru as the first and foremost. In Bhakti Sandarbha, Sri
Jiva Gosvami elaborates on the process of accepting a guru. He
identifies three primary types of gurus in accordance with their
roles — namely, the $ravana, Siksa, and mantra-gurus.

Definition of Bhakti

Sri Jiva Gosvami explains that the word bhakti is derived from
the verbal root Ybhaj, which means “to serve.” This mood of ser-
vice to Bhagavan is thus understood to be the svariipa-laksana, or
the intrinsic characteristic, of bhakti, defining bhakti in terms of
its constitutional makeup. Service is to be carried out with one’s
entire being, which includes the body, mind, and speech. Service
can be motivated by a desire for the fruit or without any such
motive. Service that is performed exclusively for the pleasure of
Bhagavan without any desire for material or spiritual benefit is
considered as the best. From this definition, it is clear that bhakti
is not limited to any specific action. All actions performed by way
of the mind, body, and speech can be part of bhakti if executed for
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the pleasure of Bhagavan. Even actions such as sleeping, bathing,
or attending to one’s physical needs can be indirectly included in
bhakti, because they are necessary for maintaining good health and
a stable mind. By way of comparison, the extrinsic characteristic
of bhakti (tatastha-laksana) is concerned not with bhakti’s constitu-
tion but with its effects — namely, that it can fulfill all aspirations
of a devotee and can bestow even the direct realization of the Abso-
lute in Its three aspects of Brahman, Paramatma, and Bhagavan.
Taken together, the svariipa and tatastha-laksanas of bhakti form
its complete definition.

Divisions of Bhakti

Sri Jiva Gosvami divides bhakti into three classes, namely, aropa-
siddha, referring to the attribution of bhakti to the act of offering
prescribed Vedic duties or worldly actions to Bhagavan; sarga-
siddha, practices that do not belong to bhakti proper but that
become so through association with bhakti; and svaripa-siddha,
actions that are directly constituted of bhakti by their very nature.
Svartipa-siddha-bhakti, even if undertaken by an ignorant person,
can deliver the ultimate result. These three categories of bhakti
have two further divisions of sakaitava (with ulterior motive) and
akaitava (devoid of ulterior motive). If one executes devotion with
the sole purpose of attaining love of God, such devotion is akaitava.
If, however, one harbors some other motive as the goal, it is called
sakaitava.

Aropa-siddha basically amounts to the offering of one’s karma to
Bhagavan. Sanga-siddha is a mixed form of devotion. The mixture
could be with karma, or jiiana, or both. Karma-misra sanga-siddha
is of three types, namely, sakama (with a desire for material enjoy-
ment), kaivalya-kama (with a desire for liberation), and bhakti-
matra-kama (with a desire for bhakti alone). Jfidna-misra sariga-
siddha is undertaken either with a desire for liberation (kaivalya-
kama) or with a desire for bhakti alone (bhakti-matra-kama). These
types of devotion are tainted with the material gunas. In contrast,
however, svariipa-siddha-bhakti, also called akificand, is completely
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transcendental. It is causeless and unobstructed. The mind of a
devotee who is established in svariipa-siddha-bhakti naturally flows
toward Bhagavan. This category of bhakti is constituted of direct
devotional practices, such as hearing, chanting, and remembering
the name, form, attributes, and pastimes of Bhagavan.

Svariipa-siddha-bhakti has two primary divisions, namely,
vaidhi and raganuga. Vaidhi-bhakti is impelled by scriptural injunc-
tions. It includes the practices of surrender ($arandapatti), service
to pure devotees (sat-sariga), and the nine primary limbs of devo-
tion, beginning with hearing and singing the name, form, qualities,
and lilas of Bhagavan. In modern times, people are averse to the
very idea of surrender. They think that by surrendering to a guru
or Bhagavan, they would lose their independence. Surrender is
considered a weakness of character and oppressive. As a conse-
quence, everyone wishes to be free and independent. In reality,
however, as long as human beings are conditioned by their karma,
there is no true independence. They remain slaves of their mind
and senses. Under such circumstances, it is pure delusion to think
that one is independent. Bhakti, on the other hand, liberates the
practitioner from the conditioning of karma and awards true free-
dom. SriJiva Gosvami explains that surrender involves the resolve
to act favorably and to desist from doing anything unfavorable
to Bhagavan, to have faith that Bhagavan will offer protection, to
accept Him as one’s protector, to submit oneself to Him, and to
embrace the spirit of humility. Surrender is the basic foundation

of bhakti.

Sri Jiva Gosvami stresses the association of and service to pure
devotees of Bhagavan. He makes it clear that association with devo-
tees is an independent means of attaining perfection. In India, tra-
ditionally it is a custom to have darsana of sadhus. One of the pur-
poses and advantages of visiting holy places like Vrndavana is to
obtain the association of devotees, since devotees commonly reside
there. This is also the intention behind religious festivals, such as
kumbha-mela, where sadhus from all over India gather and set up
camp to avail their association to pilgrims.
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The primary limbs of bhakti practiced by devotees are nine, pop-
ularly called navadha-bhakti. These include hearing, singing, and
remembering the name, form, qualities, and pastimes of Bhagavan,
service to His feet, worship of the deity, offering obeisance, consid-
ering oneself as a servant, considering oneself as a friend, and self-
surrender. Of all these limbs, Sri Jiva Gosvami specifically empha-
sizes the importance of kirtana in the present age of Kali. Nama-
japa and nama-kirtana are the specialty of the followers of Caitanya
Mahaprabhu.

Between the two divisions of bhakti, namely, vaidhi and raga-
niigd, the latter is superior. It is the hallmark of the Gaudiya
Vaisnavas. Raganuga is based upon natural attraction for Bha-
gavan, just as the senses are naturally attracted to their corre-
sponding sense objects. The eternal associates of Bhagavan are
naturally attracted to Him eternally. Their devotion is called raga-
tmika, referring to those whose authentic self is permeated by raga
for Bhagavan. Since these associates are naturally and eternally
endowed with such constitutional devotion, their bhakti does not
fall under the category of practice, sadhana. On the other hand,
the bhakti of those who have developed a liking (ruci) for such
ragatmika-bhakti — although not yet having attained raga — and
who follow the mood (bhava) of a specific ragatmika-bhakta, is
called raganuga, lit., “bhakti that follows the way of raga.”

Raganuga is much more powerful than vaidhi, because it is
based on natural attraction. It does not depend on any scriptural
injunction. Because dharmic people in general are accustomed to
have faith in and follow scriptural injunctions, it is difficult for
them to comprehend raganuga-bhakti. They consider any act not
prescribed by scripture as adharmic. Anticipating a possible objec-
tion to raganuga from this point of view, Sri Jiva Gosvami shows
how raganuga-bhakti is the essence of dharma. Although it is not
impelled by scriptural injunctions, it is certainly not opposed to
scripture. Just as love is not a feeling that can be enjoined or forced
upon another person, so too raganuga-bhakti cannot be thrust upon
someone by scriptural injunctions. Rules are made for those who
are not naturally inclined to follow dharma. But rules serve no
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purpose for a person endowed with natural attraction. The behav-
ior of such a person naturally accords with scriptural rules, even
without the need of being impelled by them.

Sri Jiva Gosvami makes the point that raganuga-bhakti is pri-
marily for Krsna in Vraja. The eternal residents of Vraja are the
exemplars for raganuga-bhakti. There are four devotional moods
in which the Vraja residents relate with Krsna, namely, as a ser-
vant, a friend, a parent, or an amorous lover. Out of these, the
lovers are the best. Among them, Sri Radha is supreme. Radha’s
love for Krsna is the epitome of bhakti. This is the essential mes-
sage of Bhagavata Purana. Attaining the love that follows Radha’s
bhava is the highest perfection of human life. In Priti Sandarbha,
the final volume of the anthology, Sri Jiva Gosvami examines this
love in an elaborate manner, basing his analysis particularly on the
Tenth Canto of Bhagavata Purana.

A Brief Summary of Bhakti Sandarbha

The book is divided into 340 anucchedas. Each anuccheda is piv-
oted around a principal verse from the Bhagavata Purdna. Sri Jiva
Gosvami does not give any titles to the anucchedas or make any
explicit divisions or chapters, but he does provide numerous clues
throughout the text regarding the thematic division of topics. On
the basis of these clues that have been carefully gleaned from the
text, the titles and chapters have been formulated for the easy com-
prehension of the reader. As mentioned by Sri Jiva himself in the
beginning of Anuccheda 179, the whole book is conceived as having
three divisions. The first division comprises Anucchedas 1-178. It
deals with the topic of bhakti as the complete method of spiritual
attainment (abhidheya). It is further divided into three chapters —
namely, the establishment of bhakti as the complete abhidheya
(Anucchedas 1-120), the essential nature of bhakti (Anucchedas 121-
164), and pure devotion, which culminates in natural attraction for
Bhagavan (Anucchedas 165-178).

The second division consists of Anucchedas 179-213. It deals pri-
marily with the supreme nature of the devotees of Bhagavan, who
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areidentified as the sole cause of attaining bhakti. This division also
contains three chapters. In the first chapter (Anucchedas 179-187.1),
Sri Jiva Gosvami shows that bhakti is obtained only by the associ-
ation of devotees. There is no other means of acquiring bhakti. In
the second chapter (Anucchedas 187.2-202.2), he describes the char-
acteristics of three gradations of Bhagavan's devotees, dwelling
in particular on those of the most highly elevated devotees. In
the third chapter (Anucchedas 202.3-213), Sri Jiva Gosvami demon-
strates the sadhaka’s stages of progression along the path of bhakti
that occur only by the grace of devotees.

The third and final division of the book consists of Anucche-
das 214-340. In this part of the book, Sri Jiva Gosvami elaborates
on the practice of bhakti. It can be divided into five chapters. The
first chapter (Anucchedas 214-216) gives a brief introduction to
the subject of direct worship. It also defines the intrinsic and
extrinsic nature of bhakti. The second chapter (Anucchedas 217-234)
describes the three categories of bhakti referred to above, namely,
attributive (aropa-siddha), associative (sariga-siddha), and inherent
(svaripa-siddha). It also describes three types of bhakti enacted by
practitioners who are still under the influence of the three material
gunas. In the third chapter (Anucchedas 235-309), Sri Jiva Gosvami
mentions two divisions of inherent bhakti, namely, vaidhi and
raganugd. The first of these is described in this chapter, and the
second, in the fourth chapter (Anucchedas 310-338). The fifth chap-
ter (Anucchedas 339-340) simply consists of the author’s concluding
remarks. Sri Jiva stresses the importance of keeping one’s realiza-
tions confidential. They should not be disclosed to anyone. In the
last anuccheda, he summarizes the various stages on the path of
bhakti, beginning with the association of devotees. The stages of
development may vary from person to person. He concludes the
exposition of bhakti with a prayer to Radha and Krsna.
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Salient Principles Established in Bhakti Sandarbha

1. Bhaktiis the means as well as the end.

10.

11.

12.

13.

14.
15.

16.

17.

. Bhakti is superior to mukti. The bliss of bhakti is superior to the

realization of Brahman.

. The living entity’s natural constitution is to be a servant of Bha-

gavan. Therefore, bhakti is for all, regardless of birth, gender,
age, or nationality.

. Bhakti is the most natural process for the living beings.
. Bhakti is not limited to any specific act, such as hearing and

chanting about Bhagavan. It is all-inclusive.

. The complete vision of the Absolute is possible only by bhakti.

The processes of jiiana and yoga provide only partial disclosures.

. Bhakti establishes a relation with Bhagavan.
. Without bhakti, the practices of karma, jiiana, and yoga cannot

bestow their respective results. Bhakti, however, is supremely
independent, and hence it does not depend on any other process
to award its result.

. Bhakti is not inherent in the living beings. It descends by the

grace of a devotee or Bhagavan.

Bhakti is the intrinsic potency of Bhagavan, distinct from the
extrinsic as well as the intermediary potencies.

Bhakti controls even Bhagavan, meaning that He becomes
devoted to His bhakta.

Bhaktas are the topmost human beings, superior even to brahma-
nas. Even a moment’s association with a bhakta is superior to
liberation.

Ahangrahopasana is not recommended for bhaktas.

Pranava is the maha-vakya for the bhaktas.

Sat-sanga, or association with a pure devotee, is the root cause
of attaining pure devotion. Sat-sariga uproots the living entity’s
beginningless ignorance and grants immediate awareness of
Bhagavan.

Sraddha is the only qualification required for the execution of
devotion.

Sraddhd is not a limb of bhakti proper but an attribute of a
devotee.
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18. A bhakta transcends the adhikara, or eligibility, for the path of
karma. Thus, a bhakta does not incur any sin if he gives up his
nitya and naimittika duties. He does not need to undergo any
atonement.

19. Offenses are the greatest obstacle on the path of devotion.

20. Continuous chanting of the name eradicates offenses.

21. Even a semblance of bhakti destroys all sins and can grant union
with Bhagavan. Brahma-jfiana cannot lead to such a result.

22. The devas, such as Siva, should not be worshiped as indepen-
dent gods but as devotees or as existential seats of Bhagavan’s
abidance. They should never be disrespected.

Importance of Bhakti Sandarbha

To engage in bhakti, one has to have the proper understanding of
one’s relation with Bhagavan. One has to know that one is an inte-
grated part of Bhagavan and not absolutely identical with Brahman,
as is understood by the radical nondualists (the Advaita Vedan-
tis). Although the living beings and Bhagavan are one in terms
of consciousness, a distinction exists between them not only in
the phenomenal state but even in the liberated state. The relation
between them is thus one of transrational oneness and distinction
(acintya-bheda-abheda), which is the inherent nature of the rela-
tion between potency (Sakti) and potent source (Saktiman). This in
brief is the “integral nonduality” propounded in Srimad Bhagavata.
Pure bhakti is not possible without this understanding.

With this view in mind, Sri Jiva Gosvami composed the ear-
lier Sandarbhas to elaborately explain the relation between the jiva
and Bhagavan. These Sandarbhas are meant to be studied in the
order given by the author, otherwise the complete understanding
of Reality will remain beyond the practitioner’s grasp, which will
in turn obscure the practice of Ssuddha-bhakti. And if bhakti is thus
obstructed or adulterated, it will not directly disclose Bhagavan
and prema to the practitioner, which is the whole purpose of under-
taking the investigation into Reality in the first place. In Sri Jiva’s
ordered exposition, Bhakti Sandarbha stands out as the pivot or the
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center of all the Sandarbhas. The first four provide the theoretical
underpinnings that lead to it, and the last one elucidates its out-
come in the form of divine love (priti). Bhakti Sandarbha is also the
most practically oriented out of the complete set, because it pro-
vides the method to be followed in one’s life. As far as a sadhaka
is concerned, the other five offer only a theoretical understanding,
which is however essential for authentic practice. Thus, although
each of the other Sandarbhas have their own specific role and impor-
tance, ultimately it is only Bhakti Sandarbha that is the beacon light
in one’s day-to-day life. Therefore, it is of the utmost importance
for a sincere sadhaka.

For the reasons just stated, anyone who is serious about becom-
ing a pure devotee of Bhagavan, especially of Sri Krsna, must study
Bhakti Sandarbha thoroughly. Along with Bhakti Sandarbha, it
will also be beneficial to study the Eastern division of Sri Rapa
Gosvami’s Bhakti-rasamrta-sindhu. This will provide an in-depth
understanding of pure devotion, which is not an easy subject
to comprehend. These two books are complementary and cover
most of the theoretical and practical aspects of devotion. Bhakti-
rasamrta-sindhu deals with the practical as well as with the emo-
tional aspect of bhakti. The Eastern division enumerates the first
aspect and the remaining three divisions, namely, Southern, West-
ern, and Northern, deal with the second aspect. Sri Jiva Gosvamli,
however, deals with these two aspects of bhakti separately in Bhakti
Sandarbha and Priti Sandarbha, respectively. What is described in
avery terse form in the Eastern division of Bhakti-rasamrta-sindhu
has been elaborated in Bhakti Sandarbha. The former, being com-
posed in $loka form, has its limitations, and needs the help of a
commentary to understand the subject matter. Bhakti Sandarbha
is not subject to the same limitation. Sri Jiva Gosvami makes the
subject easier to comprehend.

Bhakti Sandarbha places bhakti on the highest pedestal, which it
rightly deserves. Earlier, bhakti was considered only as a means for
liberation. SriJiva Gosvami, however, on the strength of scriptural
authority, establishes that bhakti is the supreme process as well as
the ultimate goal. All other processes cease after delivering their
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respective results, but bhakti continues even beyond videha-mukti,
or ultimate liberation. SriJiva Gosvami goes on to say that without
the grace of bhakti, all other processes are impotent. Bhakti, being
the intrinsic potency of Bhagavan, is complete by itselfand does not
depend upon anything. It was propagated by Bhagavan Himself at
the beginning of creation. Whatever a person wishes to attain —
material or spiritual — can be attained through bhakti. Everyone is
eligible to engage in bhakti irrespective of their status, gender, age,
nationality, or education. Only bhakti awards direct realization of
Bhagavan. Indeed, Bhagavan becomes controlled by His devotee.

All auspicious qualities become naturally manifest in a devo-
tee. The realization of Brahman is possible only by the grace of
bhakti. Even a semblance of bhakti can award liberation. The only
obstacles to bhakti are the offenses, and therefore they must be
conscientiously avoided. They have been elaborately discussed in
Bhakti Sandarbha. Sri Jiva Gosvami also describes the influence of
offenses. This is highly practical knowledge for a practitioner. One
can examine one’s own mind to see if one is progressing or regress-
ing because of offenses. Sri Jiva Gosvami also offers advice as to
how to mitigate the offenses committed in the past or in the present
life. Bhakti is the most blissful process both in the stage of practice
as well as in the perfected stage.

These characteristics of bhakti highlighted in Bhakti Sandarbha
are unique. It is crucial to understand all these points to uproot all
doubts about the nature and efficacy of bhakti. Because of the popu-
larity of other paths in the past, a saidhaka may have deeply formed
samskaras about the importance of other processes and may, thus,
knowingly or unknowingly harbor doubts or lack faith in bhakti.
Doubts and lack of faith dampen one’s enthusiasm to engage in
bhakti wholeheartedly. Worse yet is that one may actin an offensive
manner that will completely obstruct one’s progress. It is thus of
the utmost importance for a sincere sadhaka to study Bhakti Sanda-
rbha. It is recommended that a serious practitioner should study a
part of this book regularly, just as one would commit to other devo-
tional practices, such as chanting the names of Krsna. By doing
so, one’s understanding of bhakti becomes more and more refined,
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which results in a corresponding increase in the purity and fixity
of one’s practice. This is the whole point of Bhakti Sandarbha.

Division of the Book into Two Volumes

Because of the length of this work, Bhakti Sandarbha has been
divided into two volumes, the first volume containing parts one
and two of Sri Jiva’s text, and the second, the third and final part.
The second volume also contains all the references, including glos-
sary, subject index, verse index, and bibliography. Due to this
division, it has been necessary to adopt a concordant numbering
system wherever page references are given in the two books. A
Roman numeral (either 1 or 11), followed by a period, is placed
before the page number to indicate in which volume the reference
occurs. In volume 1, this system was necessary only for the “Con-
tents at a Glance” page, where these numerals appear in the right
hand column. In volume 11, the same system has been applied for
the “Contents at a Glance” page and throughout the subject and
verse indexes.
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Dedication

vraja-bhaktireva vedantah $ri-gaura eva radhakantah
prakhyapito yena raddhantah ratvidam mudam tasya svantah

Loving service to Bhagavan SriKrsna in the mood of the Vraja gopis
is the ultimate conclusion of all the Vedas and Vedic literature. Sri
Caitanya Mahaprabhu is indeed Krsna, the beloved of Radha. May
this book delight the heart of my guru, who clearly disclosed this
unequivocal truth unto me.

THIS BOOK IS DEDICATED to my guru Sri Sri 108 Sri Srotriya
Bhagavad-nistha Srimad Haridasa Sastri Maharaja Nava-tirtha,
an ideal example of a devotee and acarya.

I bow down at the holy feet of my Gurudeva. He taught me
with great love most of the works of Sri Rapa, Sanatana and Jiva
Gosvami, and other Gaudiya dcaryas. The Sat Sandarbhas were the
first works I studied under him. He was a great admirer of the
Gosvamis, not only through words but by being a strict adherent of
their teachings. He was a living example of Gaudiya Vaisnava the-
ology and philosophy. Thus, I learned from him not only during his
discourses, but also through being with him, seeing him deal with
various life situations, and serving in the gosala and elsewhere. It
is he who inspired me to propagate this knowledge by making it
available in English.
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Mangalacarana
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For THE PLEASURE of the two sages, Srila Ripa Gosvami and
Srila Sanatana Gosvami, I am rearranging this book, compiled
by Sri Gopala Bhatta Gosvami, who was born in South India?
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Some parts of his book were in order, some were out of order,
while others were incomplete or missing. After thorough
deliberation, Sri Jiva now writes [Bhakti Sandarbha] in the
appropriate order?

1

tau santosayata santau Srila-riipa-sanatanau

daksinatyena bhattena punar etad vivicyate

tasyadyarm granthanalekharn kranta-vyutkranta-khanditam

paryalocyatha paryayarh krtva likhati jivakah

These two verses are placed at the beginning of each Sandarbha; see Tattva
Sandarbha (p.16-19) for an account of the background setting to which they
refer.






1 Establishment of Bhakti As the Complete
Abhidheya

Anucchedas 1-120

Bhakti Is the Complete Form of Sammukhyata
Anucchedas 1-3.1

Bhakti Established by All Teachers in Srimad Bhagavata
Anucchedas 3.2-94

Bhakti Is the Culmination of All Methods
Anucchedas 95-98

Bhakti Established through Negative Inference — Vyatireka
Anucchedas 99-105

Bhakti Is for Bhagavan Alone
Anucchedas 106-107

Bhakti Established through Disregard for Nondevotion
Anucchedas 108-110

Bhakti Is Universal Dharma
Anucchedas 111-113

Bhakti Established by the Hermeneutics of Srimad Bhagavata
Anucchedas 114-120
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Anuccheda1

Sammukhyata Identified As the Essence
of Abhidheya-tattva
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T | 9 T WTaaAaT e THTehY: TiduTied: | yag- fawarensg:-
GATNY deadi Si¥dT: | § T W @y igr wafd fHuifas |

THE ToPIC of sambandha — the relation between the Reality to
be known (vdcya, “the referent”) and the self-revealing sound
pattern that discloses it (vacaka, “the referring expression”) —
was elaborated in the previous four Sandarbhas’ In those books,

! The meaning of the word sambandha given here is taken from Sri Jiva’s own

explanation of the term in Anuccheda 50 of Tattva Sandarbha. The same applies
to the word sambandhi that follows. It is to be noted that in Tattva Sandarbha, the
term vacya-vacaka-sambandha was rendered as “the relation of the signified and
its signifier.” Here in Bhakti Sandarbha, this has been changed to “the relation of
the referent and its referring expression.” The reason for this change is as
follows. In linguistic theory, a threefold relation is generally admitted between
$abda (the word, name, or linguistic sign), artha (the meaning or mental image
of the object), and vastu or padartha (the actual object, thing-meant, or the
referent). According to this scheme, the vacaka, or “signifier,” would refer to
the psychical, permanent word or word class (prakrta-dhvani) and not to the
physical phonic or articulated word (vaikrta-dhvani), which vanishes as soon as
it is uttered. Additionally, the vacya, or “signified,” would refer to the mental
image of the object (artha) and not to the object itself. Consequently, in
conventional linguistics, the “signified” and “signifier” are understood as
psychical entities, and the relationship between them is subjective, being
distinguished from the actual object. This, however, is not what is intended by
Sri Jiva Gosvami in his use of the term vacya-vacaka-sambandha. According to —
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the sambandhi — the subjective Reality to be described through
elucidation of the relation — was determined to be the Abso-
lute Reality (para-tattva), who is complete, eternal, and of the
nature of supreme bliss. That Absolute Reality was referred
to in accordance with its threefold self-disclosure (tridha-
avirbhava) as Brahman (the unqualified Absolute), Paramatma
(the Supreme Immanent Self), and Bhagavan (the Supreme
Transcendent Personal Absolute).

Among these three, the self-disclosure of the Absolute Reality
specifically as Bhagavan was also ascertained as preeminent. In
the course of these discussions, it was also shown that Visnuand
other comparable expansions, as well as the four Kumara broth-
ers (Catuhsana) and the like, are all avataras stemming from
Bhagavan. It was concluded that Svayarh Bhagavan — God in
His original ownmost Self — is none other than Sri Krsna.

THTHIVAIUN o eI b&umr ReEmHEaTiuaagad-
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In the context of the elaboration of the potencies (vaibhava)
belonging to Paramatma, the living entities ( jivas) were classi-
fied as manifestations of His intermediary potency (tatastha-
$akti). This signifies that although they are exclusively of
the nature of consciousness, their immediate awareness of
their own intrinsic nature is covered by Paramatma’s extrin-
sic potency, maya, owing to the deficiency in them of directing
their intentful regard away from the Absolute Reality (para-
tattva-vaimukhya), a state of being rooted in the beginningless

his acintya-bheda-abheda metaphysics, sabda (“the referring expression,” in this
case, “the self-revealing sound pattern of Srimad Bhdgavata"), artha (“the
subjective image of the Reality indicated by the words of the text”), and vastu
(“the Reality Itself or the Referent,” i.e., “Bhagavan”), are inconceivably one and
yet distinct. What this implies is that the sabda of Srimad Bhagavata, being
identical with “the Thing-in-Itself,” has the power to directly disclose not only
the subjective image of the Reality indicated in the text, but Bhagavan Sri Krsna
Himself. In the realized state, Sabda, artha, and vastu become one. This is the
sense in which the term vacya-vacaka-sambandha is being used here.
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prior absence of awareness of that Reality? By the further influ-
ence of maya, they are identified with phenomenal inert bodies,
generated out of the primary constituents of material nature,
namely, sattva (luminosity), rajas (dynamism), and tamas (iner-
tia). The fact that the jivas are thereby subjected to the misery of
conditional existence (samsara) was made known on the basis
of this understanding.

TYRHABIEI STHTaaT (Mo 221R133) —

This condition is summed up by Bhagavan in the Eleventh Canto
of Srimad Bhagavata:

SMATIRGTHA faare gredifa aredifa fernifas: |
s Yarod yat A wagaiet ol 113 113 |

The debate as to whether or not the self (dtma) exists distinct
from the body is rooted in the comprehensive non-intuition of
the self, and as such it is concerned only with dualistic deter-
minations. Although this debate is devoid of intrinsic value,
it assuredly does not cease in the case of human beings whose

The exact word used here for the phrase “the prior absence of awareness” is
sarisarga-abhava. This is a term used in the Vai$esika School of philosophy.
Sarhsarga-abhava, which broadly refers to the absence of being of any given
object as an existing complex, is of three types: prag-abhava, “the absence of
that which has not yet come into being,” pradhvarisa-abhava, “the absence of
that which has passed out of being,” and atyanta-abhava, “the absolute absence
of being of any posited object.” Among these three, the type of non-awareness
referred to here is prag-abhava, or “the prior-nonexistence of awareness.” This
refers to the absence of awareness of a given object or entity before such
awareness dawns. In its technical application, prag-abhava implies that the
absence of the object in question, although without beginning, ceases to be once
the object is brought forth into being. In the present context, prag-abhava refers
to the prior absence of awareness of the Absolute Reality (para-tattva). This
signifies that this non-awareness, although beginningless, will come to an end
when a particular living entity is awakened to knowledge of the Absolute Reality.
Although in the Vaisesika School, the term prag-abhava is used specifically to
denote the prior-nonexistence of an effect to be produced in the future, in the
present context, it refers to the absence of awareness of the Absolute that will
be manifested later in the company of the wise, because awareness of the
Absolute is not produced but brought within the scope of attention.

1
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intentful regard is turned away from Me, the very ground of
their existence. (sB11.22.33)°

STAEIGY UTHHTE 0Te, AEAHUIGRITT | T3 T I ioid Siial SFHFUadg-
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In light of this fact, the supremely compassionate scriptures
offer instruction to end the jivas’ diverting of their regard away
from the Absolute Reality due to the prior absence of awareness
of that Reality. Among all such jivas, some have had experience
of the Absolute Reality in past lives, which has left impressions
on them lying in a latent form. There are others who, in this
very life, have attained a vision of that Reality by the liberal
grace of an enlightened being. In the case of both of these types
of individuals, as soon as they begin to hear authentic teachings
regarding the eternally self-established existent [siddha-vastu],
designated as the Absolute Reality (para-tattva), their intent-
ful regard is immediately and simultaneously drawn toward
that Reality, and the direct intuition of the same is brought into
being.

ARy “foh a1 T T gaaeadsT Fiaf: yufiedemng” (Wo
2121R) Bfd |

This state of affairs is indicated in Srimad Bhagavata: “At the
precise moment that Srimad Bhdagavata is heard by those who
are both eager to hear and graced with experiential awareness
of the truth, Bhagavan is immediately captured within the very
seat of their consciousness (hrdi). Therefore, what need is there
of any other scripture?” (sp1.1.2)*

FACAYT AU | ATgRSHHUGRTHAU J desielgaauad
AR AEITS T NyesTEEHM |

3

atmaparijiiana-mayo vivado hy astiti nastiti bhidartha-nisthah
vyartho’pi naivoparameta purisam mattah paravrtta-dhiyar svalokat
kirh va parair isvarah sadyo hrdy avarudhyate’tra krtibhih Susrusubhis tat-ksanat
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As a consequence, such people are not dependent on any other
instruction. Incidental hearing of other instructions serves
only to incite their specific quality of aesthetic relish (rasa)
in regard to Bhagavan, in the same manner that hearing Bhaga-
van’s lilas does so. Such an effect was seen in the case of devotees
like Prahlada and others.

STITANT FEFAUTHTAYT ATGRIS SSTRIHATHTY HTHTIGHUA Srer i groor
yfded fasfa (3o wir13R) —
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For others (anyesam), [who have no such latent impressions
of experiences of the Absolute from past lives and no direct
experience of the Absolute in this life], even though the seed
of such turning toward and direct intuition of the Absolute can
come into being merely by hearing Srimad Bhagavata, it remains
suppressed by defects such as material desires® The following
statement of the illustrious devotee Prahlada, who considered
himself to be wretched, clearly illustrates the condition of the
“others” (anyesam) just spoken of:

O Lord of Vaikuntha! This mind of mine does not take pleasure
in hearing narrations about You, because it is polluted by sinful
desires, diverted away from the Reality, irrepressible, agitated
by lust, and afflicted by excessive elation, lamentation, fear, and
worldly hankerings. Such being the state of my mind, how can
a pitiable person like me ever come to directly intuit the truth
regarding You? (sB7.9.39)°

® There are two variant readings of Jiva Gosvami’s statement given here. The first
is from the edition of Syamalala Gosvami (bijayamanam api kaladi-vaigunyena
bijam api dosena) and the second from that of Jadavpur University (bfjayamanam
api kamadi-vaigunyena tad-itara-dosena). Both of these readings essentially
convey the same meaning as the version given above.

naitan manas tava kathdsu vikuntha-natha

sampriyate durita-dustam-asadhu tivram —
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qEHETh sefaad —

This very same condition is spoken of in Brahma-vaivarta
Purana:
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As long as the heart is polluted by sins, one will not develop
firm faith in scripture as a truth revelation and in an authentic
spiritual teacher as a truth embodiment. The manifestation of
divine love occurs only by hearing scripture in the association
of saints as the exceptional fruit of accumulated piety earned
over many lifetimes. (Brahma-vaivarta Purdana)’

Tl FEA AT Ui AT s o eI R fohA e vl
S AT AGATIATCIIUT TG GAHIGESIT | AATHHE Agieaiaiy-
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On this account, even though the prime import of scripture
culminates in the disclosure of the Absolute Reality, scriptural
instructions regarding the Absolute anticipate two more related
questions: What is the prescribed means to realize the Absolute
(abhidheya), and what is the goal to be attained in respect of that
Reality (prayojana)? Consequently, there is need for instruction
on these two topics as the secondary import of scripture. Out of
these two, the means (abhidheya) involves turning one’s intent-
ful regard toward the Absolute (tat-sammukhya), which is just
the opposite of the former attitude of directing attention away
from It (tad-vaimukhya). This turning of attention is charac-
terized as updsand, lit., “seating oneself reverentially in the

kamaturar harsa-Soka-bhayaisanartar

tasmin katharh tava gatir vimrsami dinah

yavat papais tu malinari hrdayam tavad eva hi

na Sastre satya-buddhih syat sad-buddhih sad-gurau tatha
aneka-janma-janita-punya-rasi-phalam mahat
sat-sanga-Sastra-sravanad eva premadi jayate
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presence of the Absolute,” which is the very means by which
immediate intuition of that Reality becomes manifest.

The end state to be attained (prayojana) is the immediate intu-
ition (anubhava) of the Absolute, characterized as the direct wit-
nessing of that Reality, both internally and externally. It is by
such immediate intuition that the complete cessation of misery
occurs of its own accord.

gy gty gde faglueyr warhianfEa aur “da 1R Firfa” sfa
eI Hi%g NGRS T SWA T afff dge dfy aedReafraara
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These two topics of means and end were implicit within the
prior descriptions of the Absolute known as siddhopadesa’
[instructions which do not require injunctions]. Just as a poor
man after hearing, “there is a treasure hidden in your house,”
endeavors to find it [without being ordered to do so] and then
obtainsit, a similar intention applies here. Yet, to dispel any lax-
ity in this regard, the scripture again provides explicit instruc-
tions regarding these two topics. In this manner, scripture first
informs the jivas that it is the directing of their intentful regard
away from the Absolute (tad-vaimukhya), rooted in the begin-
ningless prior absence of awareness of that Reality, that is the
cause of their misery. It then instructs the jivas to turn their
regard toward the Absolute (tat-simmukhya), which is like a
treatment meant to nullify the cause of a disease.

® According to the Pirva-mimarsa School of thought, the Vedic injunctions,
which result in auspiciousness when executed, are called dharma. These
injunctions inspire or impel a person to act. As such, they are generally
expressed in the imperative, optative, or subjunctive moods (referred to by
Panini as lot, lir, and let respectively), or by use of the potential passive
participle (suffix -tavya). All of these verbal forms imply advice, obligation, or
command. Injunctions stated in any of these ways are called vidhi. Sometimes,
however, a descriptive statement is given that is not a direct order but which
naturally inspires one to act, as in the above example. This type of description is
known as siddhopadesa.
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Hlo RRIRI39—

An example of this type of instruction is seen in Srimad Bhagavata
in the statement of the sage Sri Kavi to the king of Videha:

w3 fgdiafifaere: @deeias faudarsggfa: |
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The living entity’s non-recognition of its intrinsic nature
(asmrti) that occurs through the influence of Bhagavan’s extrin-
sic potency (tan-mdyayad) is rooted in the perpetual diverting of
regard away from Him (i5ad apetasya). As a consequence of this
non-recognition, the jiva’s self-concept is reversed (viparyaya),
meaning that he becomes identified with the body instead. This
reversal of identity in turn results in the absorption in that
which is secondary (dvitiyabhinivesa), meaning preoccupation
with the body and its relations. It is from this absorption in the
secondary that fear then arises. Therefore, one whose aware-
ness has been awakened, regarding his spiritual preceptor as a
direct embodiment of the Divine and as his dearest self, turns
his intentful regard in loving adoration of Bhagavan, through
the conscious medium of one-pointed devotion. (sB11.2.37)°

YT T — “TA WY THRIAT Halg ! Ul FIGAT THATHSIGUTEI |

Sridhara Svami comments: “The following objection may be
raised. Since fear is a product of ignorance (ajfidna), it can be
removed only by immediate awareness (jidna). So what is the
point of worshiping Paramesvara? To address such an objec-
tion, the sage Kavi speaks this verse. He makes the point that
because fear is the outcome of Bhagavan’s deluding potency (tan-
madyayd), a person whose awareness has been awakened (budha)
should turn his intentful regard exclusively in loving adoration
of Him.

7 WA fgerenfaiFaerdr wafd | @ 9 eegRa: | 9 9 WEIEEvN |
o a@r AR HAfd 2

9

bhayarn dvitiyabhinivesatah syad isad apetasya viparyayo’smrtih
tan-mayayato budha abhajet tar bhaktyaikayesarh guru-devatatma
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“A further question may be raised in this connection. The verse
states that fear arises out of absorption in that which is sec-
ondary (dvitiyabhinivesa), meaning in the body and its relations.
This in turn stems from misidentifying the body as the self,
which originates from the non-disclosure of the self’s intrinsic
nature. So what role does Bhagavan’s maya play in the arousal
of fear?

31d 21Tg ‘Sueuaw 3fd | SufonEe aHEaTsEyf: Tweurepdata
qar fawdy @rsefa | adr fgdtntafaeng w1 wafa | we f& vfig
Sifpdbrsafy Ararg |

“In answer to this, Kavi outlines the following sequence of
events, beginning with i5ad apetasya. For the jiva whose regard
is perpetually diverted away from Bhagavan (iSa-vimukhasya),
there is an absence of self-recognition (asmrti), meaning the
non-disclosure of the self’s intrinsic nature (svariipa-asphiirti),
and this occurs through the influence of Bhagavan’s extrin-
sic potency (tan-mdyayd). As a consequence of this non-
recognition, the jiva’s self-concept is reversed (viparyaya),
meaning that he becomes identified with the body instead. This
reversal of self-reference then leads to absorption in that which
is secondary (dvitiyabhinivesa) [meaning the body and its rela-
tions], and it is from this absorption that fear then arises [as the
final link in the chain of events]. The principle of how fear can
be aroused due to the misapprehension of reality brought about
by delusion is well known even in the case of laukiki-maya, or
ordinary magic.

3 I WITET (T 9 12¥) —

“Bhagavin Sri Krsna also addresses this situation:

&Y e TorRR HH AT I |
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This divine extrinsic potency of Mine, constituted of the three
gunas of material nature, is very difficult to surmount. Yet
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those who take refuge in Me alone can cross beyond this maya.
(GiTA 7.14)°

THATSTHATIOGT HarT ol | Tob T [ecadTe T &4d gadl $4T 3TeT
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“The verse under discussion [sB11.2.37] further states that the
person whose awareness has been awakened (budha) should
turn his intentful regard in loving adoration of Bhagavan
(bhajana) through the medium of ‘one-pointed’ (ekayd), or in
other words, ‘unswerving’ (avyabhicdrinya) devotion (bhaktya).
Moreover, such a person should regard his spiritual preceptor
as a direct embodiment of Bhagavan, and also as his dearest
self (guru-devatatma). One endowed with such vision should
worship Bhagavan. This is the intent of the verse.” [Here ends
Sridhara Svami’s comment.]

Commentary

pranamya manasd devari jiva-gosvaminarm tatha
gururi §r1 haridasarm ca bhasa-tikam likhamy aham

With my internal regard bowed down to my worshipful deity, unto
SriJiva Gosvami, and unto my Gurudeva, Sri Haridasa Sastri, I now
write the commentary to Sri Bhakti Sandarbha.

IN THE FIRST of the Six Sandarbhas, namely, Tattva Sandarbha
(Anuccheda 50), Sri Jiva Gosvami writes: “Hereafter, to system-
atically and thoroughly delineate this same essential truth (tatpa-
ryam) of Srimad Bhagavata, we shall explain in these Six Sandarbhas
the principles of sambandha, abhidheya, and prayojana, one after
the other.” Of these three topics, the first, sambandha, was elabo-
rately described in the first four volumes. In the present volume,
Bhakti Sandarbha, Sri Jiva delineates the second topic, namely,

1° daivi hy esa guna-mayl mama maya duratyayd
mam eva ye prapadyante mayam etarm taranti te
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abhidheya, or the prescribed means to realize the Absolute Reality
(para-tattva), designated as Brahman, Paramatma, and Bhagavan.

As a precondition for the investigation into the means (abhi-
dheya), Sri Jiva Gosvami first analyzes the root cause of the living
beings’ conditional existence in the material world. In this regard,
he writes in Paramatma Sandarbha (Anuccheda 47): “In this way,
there are verily unlimited intermediary potencies (tatastha-saktis),
called jivas. They form two groups. One consists of those whose
consciousness is turned toward Bhagavan (bhagavad-unmukha)
without beginning; the other consists of those whose conscious-
ness is turned away from Bhagavan (bhagavat-pararimukha)" with
no beginning. This division is according to whether or not they
are intrinsically endowed with experiential awareness, or direct
knowing, of Bhagavan.”

The discussion of the means to transcend material condition-
ing and realize the Absolute (abhidheya) is relevant specifically for
the second category of jivas. Although purely of the nature of con-
sciousness, they are beginninglessly unaware of their own intrin-
sic nature. As a consequence of this absence of self-knowing, they
become identified with the acquired body-mind complex as the self.
The jivas’ ignorance of their true identity is without beginning and
is thus not caused or originated by any action of either the jivas or
Paramatma. It seems countersensical thata conscious being should
be unaware of its own intrinsic nature. However, this state of being
ismade possible by the influence of Paramatma’s maya,”” which was

' The words unmukha and paranmukha have the same connotation as sammukha
and vimukha, respectively. Literally, these two words mean “facing toward” and
“facing away.” What Sri Jiva intends to say by use of these terms is that there are
jivas whose intentful regard is directed toward Bhagavan and who are thus
devoted to Him. They are called unmukha or sammukha. On the other hand,
those whose intentful regard is directed away from Bhagavan and who are thus
not devoted to Him are called pararimukha or vimukha. Their corresponding
states of being — devotedness or nondevotedness — are called sammukhyata
and vaimukhyata.

Normally, we tend to think of energy as an impersonal force. But the potencies
of Bhagavan also have a personal aspect. This was discussed in Bhagavat
Sandarbha (Anuccheda 99). In this respect, Maya is the personified form of the
extrinsic potency (bahirariga-sakti). The words mayd, bahiranga-sakti, ajfidna -

-
~
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discussed in Paramatma Sandarbha (Anucchedas 48-55). By Bhaga-
van’s transrational power, maya, although unconscious and infe-
rior by nature, can cover the conscious jivas due to their intermedi-
ary status. This state of affairs is depicted by Maitreya Muni while
instructing Vidura:

Such is Bhagavan’s extrinsic potency (mdya), which contradicts all
logic, for [due to its influence] the living entity, who is endowed
with conscious capacity in its essential being (i$vara) and hence lib-
erated by nature (mukta), is made to undergo misery and bondage.
(sB3.7.9)%

This beginningless absence of awareness (jAdna-sarsarga-
abhava) is sometimes described as the covering of the jiva’s intrin-
sic consciousness by ignorance, as in the Gita: “The living beings
are deluded because their innate consciousness is covered by igno-
rance” (ajfidnenavrtam jAidnam tena muhyanti jantavah, GITA 5.15).
Elsewhere it is depicted as the bewilderment caused by maya:

Bewildered by this extrinsic potency, the individual self, although
transcendental to the three gunas of material nature, thinks of
itself as consisting of the three gunas and thus undergoes the
misery resulting from this identification. (sB1.7.5)™

Ordinarily, we think of a covering as a positive entity —
denoted by the term bhava — meaning something existing in its
own right. Sri Jiva Gosvami clarifies, however, that the begin-
ningless covering of the jiva’s innate awareness is not itself a
positive existent but a type of nonexistence or absence, called

(ignorance), and prakrti are used interchangeably.

seyari bhagavato maya yam nayena virudhyate

iSvarasya vimuktasya karpanyam uta bandhanam

In his Krama-sandarbha commentary on this verse, Sri Jiva glosses the word
i$varasya, referring here to the jiva, as svariipa-jAianadibhih samarthasya, lit., “of
the entity endowed with the capacities of consciousness and so on in its
intrinsic nature.” The translation has been rendered accordingly.

yaya sammohito jiva atmanar tri-gunatmakam

paro’pi manute’nartharn tat-krtam cabhipadyate

Cf. Paramatma Sandarbha, Anucchedas 88-92.

13

14
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prag-abhava. According to the Nyaya School of philosophy, nonex-
istence (abhdva) is of two types, namely, sarisarga-abhava, “the
absence of being of a posited object,” and anyo’nya-abhava, “the
mutual absence of being of two different objects in regard to each
other.” The first type has three further divisions, known as prag-
abhava (antecedent nonexistence), pradhvarisa-abhdava (subse-
quent nonexistence), and atyanta-abhdva (absolute nonexistence).
In this anuccheda, the word sarsarga-abhava refers to prag-abhava,
or “prior-nonexistence.”

Prior-nonexistence is the nonexistence of a posited object, qual-
ity, or action before it comes into being. This antecedent absence
of the item in question is without beginning, but it comes to an end
as soon as the item is produced or brought forth into manifesta-
tion. The jiva in the conditioned or bound state is beginninglessly
impaired by the prior-nonexistence of awareness of the Absolute
Reality, which includes awareness of the jiva’s own intrinsic nature.
In simple terms, this amounts to saying that abound or conditioned
jivaisignorant of the Absolute Reality as well as of himself, and this
ignorance has no beginning. As a consequence of this state of non-
recognition of authentic being (asmrti), the jiva becomes identified
with the body-mind complex, which is an external covering and a
product of the three gunas of maya.

Ignorance thus has two functional capacities. The first operates
in a negative or concealing capacity as the beginningless absence
of awareness of Bhagavan and the self. The second, which is an out-
come of the first, operates positively by projecting an erroneous
self-concept. The second is sometimes termed as avidya (Yoga-
siitra 2.3) or ajidna (GITA5.15). As a consequence of these two
functions of ignorance, the jiva, under the influence of maya, finds
its intentful regard directed away from Bhagavan, the Nondual
Personal Absolute.

Sri Jiva refers to this state of perpetual distractedness away
from the Reality (vaimukhya) as the jiva’s defect or incompletion
(chidra) and concludes that this is the cause of its being influenced
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or covered by maya. Although the jiva’s ignorance, its being cov-
ered by maya, and its bondage and material suffering are all begin-
ningless and, hence, not subject to a cause and effect relation in
the normal sense, they are depicted as such for our general under-
standing. The implication behind the reference to ignorance as a
covering is that bondage is not intrinsic to the jiva and can thus be
dispelled. This is confirmed by Sri Krsna to Uddhava:

The description of the living being as bound or liberated is from
the perspective of the material gunas, which are subordinate to
Me, and not from the perspective of Reality. Because the gunas are
rooted in maya, there is neither bondage nor liberation. This is My
conclusion. (sB11.11.1)"

While impaired by the prior absence of awareness of the Abso-
lute Reality (para-tattva-jidna-samsarga-abhava), the jiva identi-
fies with the mind and physical body, which are products of maya.
Maya is constituted of the three gunas, namely, sattva (luminosity),
rajas (dynamism), and tamas (inertia). Under the influence of these
three gunas, people adopt different systems of belief regarding the
self, the world, and truth in general. This is described in the begin-
ning of the 17 chapter of Bhagavad Gita. Owing to the identifica-
tion with the gunas and their products, a person remains turned
away (pararimukha) from Bhagavan and engages in various types
of arguments and debates. It is not possible, however, to ascertain
the Reality by mere argumentation.

In Tattva Sandarbha (Anuccheda 9), Sri Jiva Gosvami pointed out
that a conditioned human being is unable to directly intuit Real-
ity through the perceptual or cognitive apparatus. Because of the
limitations of sensory and inferential knowledge, a person’s state-
ments about Reality can never be conclusive. Many theories have
been posited about the primordial cause of the cosmos or the nature
and origin of being, but there is no definitive consensus. Aslong as
the immediate apprehension of the self is absent in such investi-
gations, the deliberation itself is devoid of intrinsic value, because

* baddho mukta iti vyakhyd gunato me na vastutah
gunasya maya-milatvat na me mokso na bandhanam
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it is concerned only with dualistic determinations. This is directly
stated by Bhagavan Sri Krsna to Uddhava in the verse cited in this
anuccheda (sB11.22.33).

Elsewhere in Srimad Bhagavata (sB e.4.31), Daksa also acknowl-
edged that because of the different potencies operating in the
form of the gunas, various scholars put forward opposing theo-
ries and remain in a state of perpetual bewilderment. As long
as one does not direct one’s intentful regard toward the Supreme
Reality and surrender to Him, such debates and theories find no
conclusion. Therefore, astra instructs wholehearted submission
to the Supreme Reality, Bhagavan.

The Sastra discloses the cause of the jiva’s bondage and how to
transcend it. But unless one is graced by a realized devotee of
Bhagavan, nirguna-sraddha in the Sastra as a truth revelation finds
no occasion to be born. Indeed, it is seen that there are many
people who study $astra and can even lecture on it eruditely, yet
they remain caught in the mire of maya (adhitya api $astrani bhava-
nti murkhdh). Sri Krsna has such people in mind in making the
following reproachful statement:

You are grieving for those who are unworthy of grief, and yet
speaking as though learned. Those who are truly wise lament
neither for the dead nor for the living. (GITA 2.11)"

After making evident the root cause of the jiva’s bondage for
which the guidance of $dstra is required, Srila Jiva Gosvami dis-
cusses two ways in which the $astra can be received in accordance
with the two levels of eligibility of the recipient. The first mode of
reception is found in those who have been favored with the grace of
arealized devotee. From the very moment they hear the truth rev-
elation of $astra, in particular of Srimad Bhagavata, their intentful
regard is immediately drawn toward Bhagavan and they are even
graced with the immediate intuition of Him. In Srimad Bhagavata
(1.1.2), cited in this anuccheda, Sri Vyasa refers to such people by
the word krtibhih, “those endowed with experiential awareness of

16 asocyan anvasocas tvarh prajfia-vadams ca bhasase

gatdsin agatdasirs ca nanusocanti panditah
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the truth.” This category of eligible recipients contains two further
divisions:

1. Those who have had direct experiences of Bhagavan in past
lives but in whom the impressions of those experiences became
somehow covered, which led to another birth.

2. Those who in the present life have obtained a direct vision of
Reality by the powerful grace of a realized devotee and who are
free of all obstacles.

Both of these types of individuals do not need to perform any
sadhana to attain spiritual perfection. They are comparable to
dry grass, which is immediately ignited by the slightest contact
with fire. Sri Sukadeva Gosvami is an example of such a person.
From the very moment of his birth, he was immovably estab-
lished in Brahman. Later, upon first hearing a few verses from
Srimad Bhagavata describing Krsna’s beauty and compassionate
nature, prema for Bhagavan was at once awakened in him, and he
became beloved to all the devotees (visnujana-priya), setting aside
his fixity in Brahman. This was described in Tattva Sandarbha
(Anuccheda 29).

Such people do not require instructions to engage in any spe-
cific devotional act. If, however, they do hear instructions or
inquire from realized devotees, then it serves only to incite the
aesthetic relish in their hearts. An example of this is found in
the First Canto, 19 chapter of Srimad Bhagavata. The passage
relates that Vyasa (the father and teacher of Suka) and Narada
(the teacher of Vyasa), both delighted in hearing the narration of
Srimad Bhagavata from their junior, Sukadeva.

The second mode of receiving Sastra is evidenced in those who
have not been graced with any experience of the Absolute either
in past lives or in this life and whose intentful regard is still essen-
tially oriented away from the Reality. Although they too may hear
or even study $astra, they cannot receive it as a direct revelation of
truth. Because of the identification with a culturally-constructed
self and point of view, they are unable to have complete faith
in the meaning of $astra or in the instructions of an authentic
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teacher. The impressions embedded in the unconscious from their
past experiences related to the complete spectrum of material
pursuits cover their discriminating faculty and thus their vision
(GiTA 2.67)" Even after repeatedly hearing enlightened teachings,
they are unable to grasp the truth (GITA 2.29);® or they remain
full of doubts (sarhsayatma), incapable of turning their regard
resolutely in unalloyed bhakti toward Bhagavan (GITA 4.40)*°

Just as iron filings covered with mud may not be drawn toward
a magnet, consciousness covered by a network of material desires
is not influenced by hearing the $astra. If, however, the mud that
covers the iron filings is cleaned away, then the filings begin to
be drawn toward the magnet. Similarly, as the self-concept is
gradually refined by hearing $astra, the heart becomes attracted to
hearing and other devotional acts. Bhagavan personally cleanses
the heart of a person who hears the $astra, such as Srimad Bhdga-
vata, with full faith (sB2.8.5)2° The real obstacles to be overcome
are offenses, which all boil down to various forms of inattention
or disregard pertaining to the very Reality who is to be regarded.
Offenses to the name of Bhagavan are especially detrimental. Bear-
ing this in mind, one needs to hear the $astra and also carefully
avoid offenses. The topic of offenses will be discussed later in
Anuccheda 153.

In support of the above conclusion, Sri Jiva cites Brahma-
vaivarta Purana, which states explicitly that without attentively
hearing scriptural teachings (Sastra-sravana) in the association
of authentic devotees (sat-sariga), divine love (prema) cannot be
manifested in the heart. In this regard, Sri Kapila said:

In the association of authentic devotees, the discussions (kathd)
naturally come to focus upon Me [Bhagavan]. Such discussions
are not only laden with full awareness of My unlimited majesty,

indriyanam hi caratar yan mano'nuvidhiyate

tad asya harati prajfiar vayur navam ivambhasi
Srutvapy enari veda na caiva kascit

ajiias casraddadhanas ca samsayatma vinasyati
nayar loko’sti na paro na sukhar sarh$ayatmanah
pravistah karna-randhrena svanam bhava-saroruham
dhunoti Samalarh krsnah salilasya yatha Sarat
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but they serve too as an inebriating tonic for both the ear and the
heart. By service and attention to such discussions, faith, spiritual
attraction, and divine love quickly and sequentially unfold for Me
[Bhagavan Hari], the very embodiment of the path of liberation.
(sB 3.25.25)*

Sri Jiva Gosvami writes that the primary intention of $astra is
to delineate the Absolute Reality (para-tattva), as Krsna says, “By
all the Vedas I alone am to be known” (GITA 15.15); and “The Vedas
designate Me as the ultimate truth aimed at in all its divisions”
(sB11.21.43) 2

In this regard, however, dialectical knowledge alone is insuf-
ficient. Sastra must also instruct the aspirant in the means (abhi-
dheya) by which one can come to realize the Absolute Reality, and
in the completion state (prayojana) to be arrived at as the outcome
of such direct seeing. If someone is diagnosed as having cancer and
reads that a particular herb can cure him, he will naturally be anx-
ious to obtain it and will also endeavor to do so or to find out how it
may be procured. There is no real need to explicitly tell him to seek
out the herb and take it. Still, to inspire the weak-minded patient,
the medical texts may specifically lay down such an instruction.
They may even cite endorsements of past patients who benefitted
from the herb in order to further encourage him and give him the
incentive to go about obtaining it.

Similarly, just by hearing the delineation of the Absolute Real-
ity, an eligible and authentic seeker would be moved to realize It
directly and to become established in the perpetual peace and bliss
of the Absolute’s own intrinsic nature. Yet, recognizing humanity’s
apathy in regard to the Absolute and their attraction for readily
available sense pleasures, the $astra mercifully provides instruc-
tions on the means of realization (abhidheya) and the ultimate goal
(prayojana).

Because the root cause of suffering is the state of perpetual

' satarh prasangan mama virya-samvido bhavanti hrt-karna-rasayanah kathah

taj-josanad asv apavarga-vartmani Sraddha ratir bhaktir anukramisyati
marh vidhatte bhidhatte marn vikalpyapohyate tv aham
etavan sarva-vedarthah Sabda asthaya marn bhidam
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distractedness away from the Absolute (tad-vaimukhya), the solu-
tion is to turn one’s intentful regard toward the Absolute (tat-
sammukhya). This brings about cognizance of the Absolute, cul-
minating in direct experience. Consequently, the means (abhi-
dheya) is to become favorably and attentively disposed to Bhagavan
(sammukhya), and the completion state (prayojana) is permanent
establishment in the direct witnessing of Bhagavan internally and
externally. This alone brings an end to all misery.

This is very simple to comprehend and a logical solution to the
problems of human life. As long as one fails to recognize, accept,
and act upon this fact, one will continue to suffer, and so will
humanity as a whole. Svetasvatara Upanisad expresses the same
truth in an obverse manner (vyatireka):

Only when human beings are able to roll up the sky like leather
will they, though unaware of the self-effulgent Paramatma, reach
an end to their suffering. ($u 6.20)**

The implication here is that just as it is impossible to roll up the
sky like a piece of leather, so too a human being’s suffering cannot
come to an end without direct knowing of the Supreme Reality.

This is also the intent of sage Kavi’s instruction to King Nimi,
cited in this anuccheda (sB11.2.37). Kavi, however, puts one
more condition on the practitioner’s inner regard — namely, guru-
devatatma. One whose awareness has been awakened (budha)
should worship Bhagavan while considering his guru as a direct
manifestation of Bhagavan (devatd) and as his dearest self (atma).
Without taking shelter of a genuine guru, one will remain condi-
tioned by one’s own mind and empirical self-concept (aharikara).
One of the fundamental characteristics of the ego (aharikara) is
that it is averse to change, as expressed in the Gita: “Even those
in knowledge act in accordance with their own acquired nature”
(GITA 3.33)2* The attempt to transcend one’s conditioning without

** yada carmavad akasarm vestayisyanti manavah
tadda devam avijiidgya duhkhasyanto bhavisyati
sadrsarm cestate svasydah prakrter jiianavan api
prakrtim yanti bhiitani nigrahah ki karisyati
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the help of a guru is like trying to fly a plane without a pilot. For
this reason, scriptures emphasize the need of an authentic and
realized guru. Sri Rapa Gosvami counts taking shelter of a guru
as the first step on the path of bhakti (BRrs 1.2.74) >* The principle of
accepting a guru is common to all Eastern wisdom traditions and a
distinct feature of Indian culture.

In the compound guru-devatatma, the word devata implies a
sense of reverence toward the guru, while the word atma signifies
an attitude of love. Without reverence, one will not take the words
of one’s teacher seriously; without love, one will hold to a separatist
point of view, which is synonymous with vaimukhyam. Thus, a stu-
dent needs to maintain respect for the teacher and at the same time
be established in unity of heart with him or her. Embracing suchan
attitude, one should worship Bhagavan. Then only will it be possi-
ble to transcend mayd, as confirmed by SriKrsna (GITA 7.14). Other-
wise, one will struggle with his senses like a person on a boat out at
sea without a captain (sB10.87.33) ** Without devotion, even great
sages whose regard is turned away from Bhagavan cannot become
free of their conditioning (sB 3.9.10) ¥

Here, in the beginning of the investigation into the means, Sri
Jiva Gosvami defines the abhidheya in the most universal terms as
sammukhyatd, the turning of one’s regard toward the Absolute. In
one word, this captures the essence of all sadhanas on all paths
whatsoever. Additionally, he defines the prayojana in correspond-
ing terms as anubhava, or the immediate intuition of the Abso-
lute characterized as the direct witnessing (saksatkara) of that Real-
ity, both internally and externally. This indeed results in the ces-
sation of all suffering. These all-inclusive definitions are posited

5 guru-padasrayas tasmat krsna-diksadi-siksanam

visrambhena guroh seva sadhu-vartmanuvartanam

vijita-hrsika-vayubhir adanta-manas-turagam

ya iha yatanti yantum ati-lolam updaya-khidah

vyasana-satanvitah samavahdya guro$ caranarm

vanija ivaja santy akrta-karna-dharajaladhau

ahny dprtarta-karana nisi nihSayand nana-manoratha-dhiya ksana-bhagna-nidrah
daivahatartha-racand munayo’pi deva yusmat-prasanga-vimukha iha sarsaranti
In the Gita Press edition, we find the word rsayah in place of munayah.
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at this initial stage bearing in mind that the most fundamental
realization of the Absolute is that of nondual awareness (advaya-
jfiana). Later, however, Sri Jiva will demonstrate that bhakti is
the most complete form of sammukhyata and hence the true abhi-
dheya. Likewise, he will show that since priti involves the most
complete direct vision of Reality, it is the ultimate end state to be
attained (prayojana) — Bhagavan being the highest disclosure of
advaya-jfiana.

Sri Jiva Gosvami provides the example of a magician and his
magic to help us understand the importance of devotion to Bhaga-
van. If a person, being impressed by the magic show of a clever
magician, tries to understand the trick behind the magic by his own
intelligence, he will never come to know it. But if he approaches
the magician with humility and reverence, then the magician may
reveal his tricks to such a person. Similarly, maya is the deluding
potency belonging to Bhagavan, and conditioned beings are bewil-
dered by her. Without taking shelter of the master of maya, one can
never transcend her influence and come to know the reality. For
this reason, $astra recommends that the living entities turn their
attention toward Bhagavan with devotion as the panacea for their
ignorance and its consequent suffering.

In the next anuccheda, the author explains that bhakti is the
most natural and thus the easiest mode or form of sammukhyata.
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Anuccheda 2

Sammukhyata in the Form of Bhajana
Is the Abhidheya

R 1fH T (Mo IRIE) —

ADDITIONALLY, in the following statement of SriSukadeva [the
turning of one’s regard toward the Absolute (tat-sammukhya) in
the form of bhajana is disclosed as the means (abhidheya)]:

ud Wit @d ua &g e TR saf awamae=: |
T g Fraardt weid TeRequEg a7 1R 1|

[Being thus fixed in nonattachment to phenomena,] having
one’s intentful regard resolutely focused on Him, and being
absorbed in the bliss of the immediate experience of Him, one
should worship Bhagavan, who is immanently self-existent
within the interiority of one’s own consciousness, who is the
Self, the most beloved, ontologically real, and eternal. It is
through such worship (bhajana) that the cause of material
bondage [avidya] automatically ceases. (sB 2.2.6)*

ElepT T — “TAGT o o Heiod ? BIE] I 318 ‘Td ot § d woid |
WSRI jde: ‘@i T@d 1d &g | ad ane o1d ua i | B g
Yo7 gEEAT | 312k Te: | F e Tea] [T | WITaT Ao =09
e | I CandEd word |

! evam sva-citte svata eva siddha atma priyo’rtho bhagavan anantah

tarn nirvrto niyatartho bhajeta samsara-hetiiparamas ca yatra
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Sridhara Svimi comments as follows on this verse: “Then what
is to be done by a person [who has understood that ultimate
value is not to be attained through the pursuit of material enjoy-
ment]? In response, Sukadeva asserts that it is Bhagavan Hari
who is worthy of our heedful service [and not the body]. The
word evam, ‘in this manner,” [referring to the previous verses]
means ‘being thus fixed in nonattachment’ (virakta), one should
worship Bhagavan. The grounds for acknowledging Bhagavan
as the entity who is truly worthy of our adoration (bhajana)
are stated in the verse: He is immanently self-existent within
the interiority of one’s own consciousness (sva-citte svata eva
siddhah), for He is the Self (atmda). As such, He is the most
beloved (priyah), and service to one who is dear is indeed pleas-
ing. He is the truly abiding substantive (arthah), meaning that
He is ontologically real (satyah), and not false like the non-self
(anatma). He is Bhagavan, meaning that He is replete with
qualities that establish Him as worthy of worship. Further-
more, He is without end (anantah), meaning that He is eternal
(nityah). Because He is intrinsically self-endowed with such
characteristics, one is meant to worship Him.

Fraardy Higaass: | aegyar= Hda: affd vk @ gardeha
R | 1% 9 o= gt won afd gaeariaamar sga A wafd”
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“The compound niyatarthah, ‘with fixed intent,” means that
one’s disposition should be decisively focused (niscit-svariipa),
and [being immersed in such bhajana,] one is naturally joyful
(nirvrtah), because of the bliss of the immediate experience of
Bhagavan. This demonstrates that bhakti is intrinsically of the
nature of delight. Moreover, ‘in this matter’ (yatra), meaning
‘by this worship,” ignorance (avidyd), which is the cause of mate-
rial bondage, automatically ceases or is dissolved.” [Here ends
Sridhara Svami’s comment.]

In this verse, the word ca, “also,” implies the attainment of
Bhagavan [in addition to the dissolution of ignorance].
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Commentary

THE PRESENT VERSE is spoken by Sri Sukadeva Gosvami to King
Pariksit as a recommendation to worship Bhagavan. In the pre-
ceding verses, he had described the futility of material pleasures.
On hearing the advice to worship Bhagavan, a conditioned human
being may feel as ifhe or she is being coerced to do so. Such a person
may be inclined to seek out some other way to overcome ignorance
and suffering. This type of resistance is commonplace, because the
condition of having one’s regard directed away from God (vaimu-
khyam), rooted in the prior absence of awareness of Him, is the very
cause of our material existence.

The human mind is loath to change, especially if it requires giv-
ing up the ego and the false sense of independence. Every condi-
tioned being is beginninglessly oriented in this way, and thus, it
seems to be a part of our very nature. As a consequence, we are
not inclined to surrender and worship. Surrender appears to be
foreign to our nature, and thus, we experience an instinctive resis-
tance toward it. In reality, however, this resistance results from
the superimposition of an acquired identity upon the true self, and
as such it is our basic disease.

If a person comes to the point of intuiting that this condition
is not our constitutional state, it indicates that his psyche has
already been impacted by beneficial association in this or a past
life. The tenacity of our aversion toward surrender and worship
only reflects the perilous nature of our diseased condition. Just
as a person suffering from fever loses his taste for food, so too a
person under the influence of maya is disinclined to embrace a
devotional disposition in regard to Bhagavan. In this anuccheda,
through reference to sB2.2.6 and Sridhara Svami’s commentary,
Sri Jiva Gosvami points out the grounds for determining Bhagavan
as the entity who is truly worthy of our worship (bhajaniyatva).
In doing so, he also demonstrates that the reverential turning of
regard toward Bhagavan (i.e., bhajana) is the most natural engage-
ment for all living beings. The following points are made based on
the words of the verse:
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. Bhagavan is always already immediately available. No extrane-
ous effort is required to find Him, for He is immanently self-
existent in one’s own heart (sva-citte svata eva siddhah). One
does not have to go anywhere else to worship Him. He is the
closest person to us.

. Bhagavan is our very Self (atmd). This means that we cannot
exist without Him, just as we cannot survive without the life-
breath. Thus, He is naturally dear to us, being the source of our
existence, the very Self of the self.

. He is both loving and beloved (priya). If, in spite of possessing
the above qualities, He did not have aloving disposition, it would
be drudgery to worship Him. He reciprocates in love, and that
is the most wonderful quality He possesses.

. Bhagavan is the truly abiding substantive (artha), which means
that He is ontologically real (satya). This signifies that He is
unchanging throughout all phases of time. In this material
world, we direct our love toward people, animals, or objects, all
of which are subject to change and eventual passing away. More-
over, we may come to realize that they are not what we thought
them to be. Such is not the case with Bhagavan. Since He is
both real and unchanging, love directed toward Him attains the
highest unceasing fulfillment.

. Heis Bhagavan. In Bhagavat Sandarbha (Anuccheda 3), the word
bhagavan was shown to refer to that entity who is intrinsically
self-endowed with controlling potency, inconceivable power,
fame, wealth, knowledge, and detachment. People are natu-
rally attracted to anyone who has any one of these qualities or a
few of them in combination. Bhagavan has all of these qualities
naturally and unlimitedly. He can never be deprived of them.
In the material world, people may have some of these qualities,
but they are always limited and temporary. Nobody is eternally
beautiful or wealthy. Even higher beings, like Brahma or Siva,
do not possess such qualities independent of Bhagavan. He is
the ultimate source of the devas (GITA 10.2, 10.8).

. Bhagavan is unlimited (ananta), which Sridhara Svami glosses
as “eternal.” This signifies that He is beyond time and space. That
Bhagavan is unlimited means that He can reciprocate simulta-
neously with an unlimited number of devotees. We do not have
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to compete or be jealous of others. Jealousy is a common fea-
ture in material relations because of people’s limited resources
or limited capacity to reciprocate.

Since Bhagavan is inherently endowed with all these qualities,
it is concluded that surrender to and worship of Him naturally
establishes one in the state of permanent bliss. We certainly aspire
for peace, happiness, and love from all our life endeavors, but we
rarely attain them. Material hankering is itself a disturbance to
the mind (sB 11.8.44). We feel peaceful and refreshed after a sound
sleep, simply because it is devoid of all thoughts and desires. Not
only is desire troublesome, but it also ends in suffering. If the
desire is fulfilled, we develop attachment to the object of desire and
suffer from that. If, on the other hand, the desire is not fulfilled,
we suffer from frustration. The second form of suffering is easy
to grasp, but the first type requires deeper deliberation, because
at face value, it appears to be pleasure. In this regard, Sri Krsna
makes the following categorical statement:

O son of Kunti, all enjoyments born of sense contacts are only
sources of misery, having a beginning and an end. Therefore, the
wise do not indulge in them. (GITA 5.22)?

Bhagavan is also sometimes referred to as Kamadeva, or “the
Master of all desires.” He is also “the one existent who fulfills the
desires of the many” — eko bahiinam yo vidadhati kaman (Katha
Upanisad 2.2.13). If one becomes devoted to Him, all one’s aspi-
rations are completely fulfilled. Krsna confirms this fact to
Uddhava:

My devotee easily attains all things through devotion to Me.
Should he somehow desire them, he can attain even heaven,
liberation, or residence in My abode. (sB11.20.33)*

ye hi samsparsa-ja bhoga duhkha-yonaya eva te
ady-antavantah kaunteya na tesu ramate budhah
sarvarih mad-bhakti-yogena mad-bhakto labhate fijasa
svargapavarge mad-dhama katharicid yadi vafichati
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Devotion to Bhagavan is itself bliss and love and thus the high-
est goal of life, the ultimate purusartha. This will be elaborated in
the sixth book of this series, Priti Sandarbha. From the above discus-
sion, itis clearly understood that such devotion to Bhagavan brings
an end to all ignorance, suffering, and bondage. Bhakti is the path
to true irrevocable freedom.

When one attains love for Bhagavan, he is blessed with the
direct experience of Him, both within and without. A spiritual
aspirant who recognizes and has faith in this truth would certainly
strive to direct his or her intentful regard toward Bhagavan. Itis for
this reason that sastra first enlightens us about Bhagavan (through
sambandha-jfiana) and then explicitly implores us to take to the
path of devotion as the means (abhidheya).

In the next anuccheda, Sri Jiva Gosvami establishes bhakti as
the preeminent means of sammukhya. To do so, he refers to Suta
Gosvami's reply to Saunaka Rsi. He continues to develop this theme
throughout the following eighteen anucchedas.
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Anuccheda 3

Sammukhyata Entails Direct Bhakti

3.1
All Forms of Sammukhyata Culminate in Bhakti
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PracrTicEs such ashearing and deliberating on scripture, which
are also part of the sadhana that pertains to the path of jiiana, or
“self-inquiry,” certainly involve the redirecting of one’s intent-
ful regard toward the Absolute Reality (tat-sammukhyam),
because they are instrumental in the immediate realization
of that Reality as the unqualified Absolute (Brahman). Conse-
quently, the disciplines of sarikhya, astariga-yoga, and karma-
yoga are also methods of directing one’s regard toward the Abso-
lute (tat-sammukhyam), because they indirectly lead to the same
realization. Sometimes these paths may also lead to bhakti.

For example, karma-yoga is instrumental in attaining bhakti,
because it consists of following the orders of Bhagavan, as
enjoined in scripture, and because the results of such action
are offered to Him. Jfiana, sankhya, and astanga-yoga are recom-
mended as supports to bhakti inasmuch as they awaken detach-
ment from all that is nonessential. In spite of acknowledging
that these other paths do involve the directing of one’s regard
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toward the Absolute, it is clear from the earlier injunction to
worship with devotion (bhaktya abhajet, sB11.2.37, Anuccheda 1)
that karma, jfiGna, and so on, are not held in very high regard.
Rather, it was stated that one should worship with direct devo-
tion (saksat-bhakti), which involves practices such as hearing
and giving verbal expression to the glories of Bhagavan.

Commentary

IN His TEAcHINGS to Uddhava, Sri Krsna declares that for the
well-being of humanity, He has propounded three types of yoga,
namely, karma, jiiana, and bhakti. He also adds that apart from
these three, there are no other means of attaining freedom from
material bondage (sB11.20.6). Among them, karma-yoga is benefi-
cial for those whose minds are still attached to material enjoyment,
as it gradually leads to the slackening of desire. Jfiana-yoga is suit-
able for those in whom detachment has been awakened and who
have no inclination to strive for material pleasure. Bhakti-yoga is
meant for those in whom faith has been born in the Sastrika revela-
tion of Bhagavan, and who are neither completely repelled by nor
excessively attached to worldly life (sB11.20.7-8)}

Sankhya and astariga-yoga are not mentioned by Krsna in the list
of yogas. They are understood to be subsumed under the category
of jiiana, because the basic qualification for all three, i.e.,jfiana,
sarikhya, and astanga-yoga, is nonattachment to conditional action.
The word yoga here means “a path, process, or means.” From
this description, it is understood that all three paths involve the
turning of one’s intentful regard toward the Absolute Reality (tat-
sammukhyam), and thus all of them constitute specific forms of
abhidheya, or the prescribed means for attaining freedom from suf-
fering. There is, however, a difference in the goal attained by these
three yogas. Karma-yoga leads to heaven, jfiana-yoga to realization

! nirvinnandrm jiiana-yogo nydsinam iha karmasu

tesv anirvinna-cittanarn karma-yogas tu kaminam
yadrcchaya mat-kathadau jata-sraddhas tu yah puman
na nirvinno natisakto bhakti-yogo’sya siddhi-dah
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of Brahman, and bhakti to the immediate perception of and love for
Bhagavan.

Karma-yoga promotes awareness of Bhagavan through the pre-
scription to offer one’s actions to Him and by orienting the per-
former to fulfill his worldly duties as the sacred order of Bhagavan
propounded in scripture. An example of this type of instruction is
as follows:

Whatever you do, whatever you eat, whatever you offer in sacri-
fice, whatever you donate in charity, and whatever austerity you
perform, O son of Kunti, do all of that as an offering unto Me.
(GTTA 9.27)?

Since, however, the performer of karma-yoga maintains a sense
ofindependent doership and is predominantly oriented toward his
or her own enjoyment, Jiva Gosvami makes the point that even
offering the results of one’s actions is essentially indistinguishable
from the state of disaffected regard (vaimukhya). Hence, karma-
yoga is only secondarily a form of sammukhya inasmuch as it leads
either to jfiana or bhakti.

Jiiana, on the other hand, is a direct form of sammukhya,
because it focuses attention on the Absolute Reality (para-tattva) in
Its unqualified feature as Brahman. Moreover, because Brahman
is but an aspect of Bhagavan, the means to Brahman realization
(i.e.,jfiana) is also indirectly sammukhya of Bhagavan. Here, how-
ever, Sri Jiva Gosvami begins a lengthy discussion to show that
of the three yogas prescribed by Krsna, only bhakti-yoga entails
the complete form of sammukhya, and hence it alone is the true
abhidheya.

In this regard, we may note that in Anuccheda 1, Sri Jiva had
analyzed the root cause of the jiva’s conditioned state in univer-
sal terms as para-tattva-vaimukhya, without specifying the para-
tattva as Brahman or Bhagavan. Correspondingly, the abhidheya,

% yat karosi yad asnasi yaj juhosi dadasi yat

yat tapasyasi kaunteya tat kurusva mad-arpanam
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which is the means to reverse this condition, was identified as para-
tattva-sammukhya. In the same anuccheda, he then defined sammu-
khya as upasand, without further specifying upasana. It must be
born in mind here that upasana (commonly translated either as
“meditation” or “worship”) is a term that is relevant both to the
jiana-marga and the bhakti-marga. Used in regard to the para-
tattva, its root meaning is “to sit (dsana) in the presence (upa) of the
Absolute Reality (para-tattva).” Up to this point in the discussion,
Sri Jiva’s language is relevant to all spiritual practitioners regard-
less of their path, because it refers to the Absolute only in generic
terms as para-tattva and identifies the means in corresponding
terms as the directing of one’s intentful regard toward that Reality
(sammukhya).

Now in Anuccheda 3, Sri Jiva begins to specify that the most com-
plete manifestation of the para-tattva is Bhagavan. Correspond-
ingly, the most complete form of sammukhya is that which dis-
closes the Absolute as Bhagavan, and this indeed is nothing other
than bhakti. In this regard, karma and jfiana are to be considered
as subsidiary aspects of the means (abhidheya) only if they assist
one’s bhakti in some capacity. In other words, they are useful only
when they are mixed with or facilitate bhakti and thus support the
turning of one’s intentful regard toward Bhagavan.

It was with this intention that the sage Kavi prescribed exclu-
sive devotion to Bhagavan as the solution to the conditioned
state of disaffected regard — bhaktya ekaya isar budha abhajet tamn
(sB11.2.37, cited in Anuccheda 1). The adjective ekayd, “one-pointed,”
signifies exclusive devotion, unmixed with any other yoga. The rea-
son why emphasis is given to bhakti alone as the means to overcome
illusion is that maya belongs to Bhagavan and not to Brahman or
anyone else. Only by taking shelter of the master of the deluding
energy can one gain freedom from it.

By way of analogy, this is comparable to the predicament of
visiting a friend who has a Rottweiler standing guard just inside
the gate to the yard. As soon as you enter the main gate, the dog
jumps on you, placing its front paw threateningly on your belly.
In that moment, even if you call the neighbors or passers-by for

39



1 Bhakti Is the Complete Abhidheya

help, it would be of no avail. If, however, you holler for your
friend, then as soon as he comes out and orders the dog to stand
down, it will do so immediately, all the while wagging its tail in
front of its master. Maya is similarly under the control of its sup-
reme master. Accordingly, in the verse quoted in the previous
anuccheda (samsara-hetiiparamah, sB 2.2.6), Sukadeva also recom-

mended worship (bhajana) of Bhagavan as the means of uprooting
the cause of material existence.
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