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Introduction

Overview of the Six Sandarbhas

PRITI SANDARBHA is the last of the Six Sandarbhas, which are col-
lectively known as the Bhagavata-sandarbha or Sat-sandarbha. The
first five in order are the Tattva, Bhagavat, Paramatma, Krsna, and
Bhakti Sandarbha. In the first Sandarbha, namely Tattva Sanda-
rbha (Anuccheda 50), Sri Jiva Gosvami provided a succinct overview
of the complete anthology, pointing out that in these Six Sanda-
rbhas, the three primary topics of sambandha, abhidheya, and prayo-
jana, as propounded in the authoritative text of Srimad Bhagavata
Purana, are delineated in sequential order.

The first four Sandarbhas — Tattva, Bhagavat, Paramatma, and
Krsna Sandarbha — treat the first primary topic of sambandha-
tattva, which Jiva Gosvami specifies as “the truth regarding the
dynamic relation between the referring text (vacaka) and the Sub-
jective Reality to which it refers (vacya).” This relation is not merely
propositional, involving a set of tenets to be intellectually grasped
and accepted on faith as metaphysical truth. Rather, the relation
is direct and participatory. As the reader’s attention is drawn
into moment-to-moment involvement with the ideational truths
disclosed through the self-revealing words of the Bhagavata, the
direct experience of one’s own authentic self, the world, Ultimate
Reality, and the interwoven relation between them is radically
disclosed and transformed. Thus, the first four Sandarbhas firmly
ground the practitioner in a core view of life that is progressively
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refined, enhanced, and accentuated, and which serves as the exis-
tential metaview' through which the practice can then be enacted
in earnest.

In the Tattva Sandarbha, the Absolute Reality (tattva) is first
defined in a quintessential statement of the Bhagavata (1.2.11) as
“nondual consciousness” (advaya-jfidna), which is self-disclosed
in three distinct features as Brahman, Paramatma, and Bhagavan,
in direct correspondence with the existential metaview held by
the practitioner. The first three Sandarbhas discuss these three
features in detail. Among them, Bhagavan is shown to be the most
complete disclosure of the nondual tattva from a comparative anal-
ysis of the ontological status of each of these three features and the
existential domains of Being over which they preside. Although
Bhagavan manifests in innumerable divine forms, Sri Krsna is
the original form, Svayarh Bhagavan. This is the subject matter
of Krsna Sandarbha, the fourth volume, which reexamines all the
core truths regarding Bhagavan in the light of this original, utterly
complete disclosure.

The fifth book, Bhakti Sandarbha, treats the second of the three
primary topics — namely, abhidheya, “the effective means pre-
scribed by the Bhagavata to enable the direct disclosure of Bhaga-
van.” As with the shaping of the practitioner’s relational metaview
(sambandha-jfiana), the practice (sadhana) is to be taken up in a
participatory fashion involving the physiological, cognitive, affec-
tive, and volitional aspects of the self — in short, the totality of the
self. This consummate involvement (sidhana) is neatly summed
up by Jiva Gosvamli in the single term sammukhya, “the turning of
one’s intentful regard toward Reality,” which forms the essence of
all spiritual practice. If this turning of attention is richly informed
by the relational metaview disclosed in the first four Sandarbhas,
then the practice becomes correspondingly self-revealing of the

The word “metaview” here refers to the profound internalized recognition of
fundamental truths that serves to regulate and transform both cognitive and
affective processes in an overarching manner to optimally fit the practitioner to
the practice and the Ultimate Reality that is thereby disclosed.
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very same Reality. This is the true nature of the interwedded rela-
tion that exists between jfiana and bhakti on the path of devotion.
In bhakti, jiiana is not mere theoretical or propositional knowl-
edge but existential metaframing of the practitioner’s cognitive-
affective apparatus that directly bears upon and is reciprocally
impacted by the involvement in sadhana.

This brings us to the third of the three primary topics — namely,
prayojana, “the completion state to be attained through realiza-
tion of the means,” which is elaborated in the final volume of the
series, Priti Sandarbha. Because of the integral relation that exists
between the three core principles of sambandha, abhidheya, and
prayojana, the completion state to be attained is determined both by
the practitioner’s relational metaview (sambandha-jfiana) and by
the direct participatory involvement (sadhana), or turning of one’s
intentful regard (sammukhya), that is correspondingly informed.
Thus, in regard to the complete disclosure of the nondual tattva
as Bhagavan, Jiva Gosvami argues that the end state to be attained
(prayojana) cannot be simple liberation (mukti), for the liberated
state is merely the existential ground in which the play of divine
love (priti) is made possible in the highest sense. From this start-
ing point, in which priti’s radical encompassment and transcen-
dence of mukti is clearly shown, Jiva Gosvami goes on in this vol-
ume to illuminate the intrinsic nature, dynamic effectivity, and
transcendental aesthetics of divine love with astonishing detail and
insight.

Profound Well-being Devoid of Misery
Is the Foundational Goal

In Jiva Gosvami's investigation into the ultimate goal attainable by
human beings (prayojana), he first defines this goal in the most
basic and universal terms as the state of happiness or “profound
well-being” (sukha) uninterrupted by misery (duhkha). By begin-
ning the investigation here, he frames the discussion in pragmatic
terms, addressing the crisis of meaning faced by all human beings,
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irrespective of the temporal or cultural settings. Had the discus-
sion begun by immediately professing an abstract or otherworldly
goal, its relevance would not have been perceived to be univer-
sal or efficacious in nature. Starting from the implicit embodied
disposition to seek a state of profound well-being divorced from
misery, Jiva Gosvami systematically builds his case, demonstrating
that this state culminates exclusively in divine love (priti).

In this vein, it is abundantly evident that life is full of both
pains and pleasures. Everyone — rich or poor, young or old, male,
female, or eunuch — experiences both of these conditions with-
out exception. The natural instinct of every living being is to seek
a state of sustained well-being and to become free from all dan-
gers and miseries (sukha-prapti-duhkha-nivrttis ca). This instinct
is most developed in human beings. All our efforts, conscious or
unconscious, are directed toward that end. Thus, everyone’s most
pressing aim in life (purusartha), on which all philosophers, the-
ologians, and even common people can agree, is the attainment of
sustained well-being bereft of the experience of suffering. If we
experience pain, we naturally endeavor to become relieved of it.
And when relieved of the pain, we then yearn for happiness. Thus,
attaining freedom from pain is our first concern.

According to Vedanta philosophy, the sufferings faced by
human beings are of three categories, namely, adhyatmika, or those
that derive from our own body and mind, such as physical ailments
and mental distress; adhibhautika, or those that are caused by other
living beings, such as ferocious animals, bugs, mosquitoes, and
enemies; and adhidaivika, or those that result from natural calami-
ties, such as earthquakes, tsunamis, hurricanes, floods, famine,
cloudbursts, and lightning. Human beings have always striven to
cope with these problems and endeavored to become free from
or reduce their sufferings. With the advancement of science and
technology, much success has been achieved in counteracting dis-
ease, defending ourselves against natural enemies, and providing
protection from natural calamities. Yet, the overall condition of
humanity is far from satisfactory. Scientific advancement has not
yet accorded a complete solution to human suffering. Even if a
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particular type of problem or suffering is dealt with successfully,
others emerge to the surface.

Correspondingly, there is no permanent source of happiness.
Undoubtedly, technology has provided a better standard of life and
varied ways of enjoying it. Yet, the level of happiness in general
has not increased. Rather, with the complexification and deper-
sonalization of life brought by scientific advancement, the levels of
stress, mental anxiety, and existential angst have only increased.
Moreover, the material pleasures awarded by various gadgets are
temporary and do not address the true crisis of meaning faced by
human beings. People, in general, are still left with a sense of
emptiness within. Thus the technological solution to the acquisi-
tion of happiness and dispelling of suffering is seen to be deficient
at the very root, reducing the state of existential well-being to the
condition of having many temporary pleasurable items.

Next to be considered is the solution offered by conventional
religion. Most major religions of the world advocate a system of
belief along with an accompanying set of rituals and practices
that are meant to ensure the attainment of heaven, where life is
full of happiness and without any suffering. Some philosophers
prescribe the path of self-abnegation in this life. They advocate
the shunning of sensual pleasures and promise a life of eternal
bliss after death. The fact is, however, that no material under-
taking can award an unending result. If the cause is temporary
and limited, the effect cannot be permanent and unlimited. More-
over, the entire material creation itself is subject to cyclical peri-
ods of manifestation and dissolution, and thus the heaven being
promised, which is merely the highest plane of the cosmos, cannot
be a permanent place.

On this note, Sri Krsna affirms that when a living being’s stock
of pious credits is exhausted through enjoyment in heaven, he or
she returns to the mortal world (GITA 9.21). Furthermore, heaven is
not completely free from suffering. Scriptures such as the Puranas
inform us that sometimes even heaven is attacked and captured
by a class of ungodly beings called asuras. At such times, even
Indra, the lord of heaven, is compelled to run away to a safe haven.
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Besides, inequality in the standard of luxury and pleasure exists
even in heaven, which leads to pride among those more privileged
and envy among those less advantaged. This too is the basis of
suffering. Consequently, even the attainment of heaven is shown
to be an inadequate and impermanent solution to the problem of
suffering.

Inquiry into Life’s Ultimate Goal

Taking the above discussion into consideration, we must look for a
solution that is not fraught with these deficiencies. That solution
is systematically elaborated by Sri Jiva Gosvami in Priti Sandarbha.
He first analyzes that the root cause of suffering is the beginning-
less prior absence of direct knowing of the Absolute (anadi-tattva-
jAiana-abhdava). This absence in the cognitive framework defines
the basic psychological constraint of the jivas in the conditioned
state. This constraint, however, can be removed through the incul-
cation of wisdom, or immediate knowing of the Absolute. Thus, to
address the problem of suffering at its root, the solution lies in the
immediate cognition of the Absolute (tattva-saksatkara), which
frees the agents from all identification with misery and situates
them in a state of perpetual, unconditional well-being. Conse-
quently, at the most fundamental level, direct realization of the
Absolute (tattva-siksatkara) is the most pressing need and thus
the real goal of human life (purusartha), coessential with mukti.
This is the foundation of Jiva Gosvami’s argument on which he
erects the edifice of priti.

The next step in the procedural analysis is to examine more pre-
cisely exactly what is implied by the term tattva, since this is the
very object that is meant to be realized. It was explained in Bhaga-
vat Sandarbha (Anucchedas 2-4) that one Absolute Nondual Reality
(parama-advaya-tattva) is self-disclosed in three features as Brah-
man, Paramatma, and Bhagavan. So the question naturally arises,
what are the distinguishing features that define these three disclo-
sures while still preserving their essential unity as one Nondual
Absolute? Associated with this consideration is the question as to
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whether a hierarchical order of Being pertains between these three
disclosures.

The traditional approach of the impersonal nondual wisdom
schools, which argue on the basis of formal logic, is to deny all qual-
ification (visesana) in the Absolute. At first glance, this a priori con-
straint seems necessary to avoid the dualism that would otherwise
pertain between the Absolute as essential substance (vastu) and
the various qualities (gunas) by which It would thereby be delim-
ited (upadhita). From this perspective, Brahman, the unqualified
Absolute, would be the highest disclosure of the nondual tattva.
Jiva Gosvami, however, reframes the question from the very root,
demonstrating that this argument is subject to the error of mistak-
ing the Absolute’s transcendental qualification (aprakrta-visesana)
for the qualifications that pertain to the realm of formal logic and
worldly experience (prakrta-visesana). In other words, this argu-
mentitselfimposes alimitation on the Absolute in the very attempt
to ensure Its freedom from limitation. By categorically depriving
the Absolute of all qualification, Its transcendental qualification,
which sustains and discloses Its nondual essentiality, is thereby
also denied.

Employing the terms visesana, viSesya, and visista, Jiva Gosvami
turns the traditional view on its head, arguing that Brahman is
nothing other than the one nondual tattva stripped of the disclo-
sure of Its intrinsic transcendental qualification. Consequently, as
the unqualified Absolute, Brahman is merely the viSesya, or that
feature of the Absolute that awaits (and conceals) the disclosure
of Its qualification. Thus, although Brahman, as the Absolute, is
certainly complete (piirna), It is embedded in a yet higher exis-
tential order of completion. On the other hand, Bhagavan is the
viSista, the same nondual tattva intrinsically self-endowed with
Its own transcendental qualification and thus self-disclosed in Its
own original state of utter completion (piirnatama). From this per-
spective, Bhagavan is clearly the highest and most complete dis-
closure of the nondual tattva. Connecting this argument to his
original point, Jiva Gosvami shows that the immediate intuition of
Bhagavan (bhagavat-saksatkara) is superior to and inclusive of the
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saksatkara of Brahman and Paramatma. Consequently, after first
establishing tattva-saksatkara as the purusartha, he then specifies
the direct realization of Bhagavan (bhagavat-saksatkara) as the real
goal to be attained.

Taking the argument a step further, Jiva Gosvami next makes
the point that the immediate intuition of Bhagavan (bhagavat-
saksatkdra) is made possible only by endowment with priti, which
discloses Bhagavan’s essential nature (svabhdava) as the supreme
ground and object (aspada) of unconditional love (nirupadhi-priti).
Without priti, even the direct vision of Bhagavan amounts to no
more than a semblance of true seeing (saksatkdra-abhasa), as in the
case of those of impure hearts such as Duryodhana and Jarasandha,
who saw Krsna directly but remained inimical toward Him. Their
seeing was as good as not seeing at all. Consequently, by way
of this systematic investigation, the ultimate goal to be attained
(parama-purusartha) is established as priti for Bhagavan.

To summarize the conclusion in mathematical terms, Jiva
Gosvami sets forth the following formula: parama-tattva-saksatka-
ra = paramananda = parama-purusartha. In this regard, he under-
takes a comparative analysis of the various grades of bliss, begin-
ning from the bliss of material prosperity (martyananda) to that
of the realization of the self (atmananda), the apperception of
the unqualified Absolute (brahmananda), and culminating in the
bliss of the immediate intuition of Bhagavan (bhagavat-saksatkara),
which is shown to be all-exceeding both in magnitude and aesthetic
quality. Bhagavan’s very own essential constitution (svariipa) is
that of supreme unadulterated bliss (paramananda or kevalana-
nda), and He can be attained only by priti, which is devoid of all
ulterior motive. Thus, priti is not only the means of attainment
but also the very end to be attained. Since, however, priti is not
commonly understood, Sri Jiva Gosvami writes the last of the Six
Sandarbhas to elucidate its true nature.
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Priti Is Superior to Mukti

In India, liberation (moksa or mukti) is traditionally considered
the highest purusartha. Strictly speaking, however, mukti, liter-
ally meaning “freedom, deliverance, or release,” is a purely nega-
tive term, signifying the cessation of the experience of misery. It
does not directly denote a positive state of bliss, here meaning a
transegoic state of beatitude beyond the mere eradication of suf-
fering. This negative type of mukti is specified as the goal by those
who adhere to the philosophical schools of Nyaya, Vai$esika, San-
khya, Yoga, and Advaita Vedanta. Sri Jiva Gosvami argues, how-
ever, that in order to be complete, the end state to be attained
(parama-purusartha) must be of the nature of bliss and not merely
the cessation of misery. To validate his point, he specifies the fol-
lowing five divisions of mukti based on the evidence of the Bhaga-
vata Purana: the transpersonal liberation of conscious identity or
unity with the Absolute (sdyujya), the attainment of Bhagavan’s
own divine abode (salokya), endowment with divine opulence com-
parable to that of Bhagavan (sarsti), attainment of a divine form
similar in constitution to that of Bhagavan (sariipya), and perpetual
abidance in the proximity of Bhagavan (samipya).

Among these five, the first, namely sayujya, is the type of imper-
sonal liberation that is most commonly referred to by the word
mukti. Sayujya has two divisions — absorption of one’s conscious
identity in Brahman (brahma-sdyujya) and absorption of one’s con-
scious identity in Bhagavan (bhagavat-sayujya). Neither of these
is recommended by Sri Jiva Gosvami because the merging of con-
scious identity in either manifestation of the tattva imposes a cat-
egorical limitation on the range of direct participatory involve-
ment with the tattva in Its utter completion as Bhagavan. Being
grounded in the state of radical nondistinction (kevala-abheda),
this type of mukti denies all possibility of priti. In both types of
sayujya, the liberated individual is freed from all material suffer-
ing. In brahma-sayujya, there is no explicit experience of bliss. In
bhagavat-sayujya, however, there is a faint experience of bliss by
virtue of the identification with Bhagavan. But this too is abhorred
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by devotees, who long only to please Bhagavan through ever newly
unfolding loving reciprocation and not to appropriate His bliss.

Among the four types of personal liberation, samipya is con-
sidered preeminent because the external direct manifestation of
Bhagavan (bahih-saksatkara) is predominant therein. True devo-
tees, however, do not hanker for any of these types of liberation
because they are intent only on rendering loving service to Bhaga-
van. Moreover, mukti is naturally included in priti. A devotee may
sometimes accept one or more of the four types of mukti if they
assist in one’s service to Bhagavan. Sri Jiva Gosvami affirms that
mukti is attained only by the saksatkara of Bhagavan, and this is pos-
sible only by means of priti. Thus, he rightly concludes that priti is
superior to mukti.

Priti Defined

A subject is substantiated by specifying its definition and the prag-
matic means for its significance and scope to be “real-ized” — both
in the sense of “comprehended” and “made real.” Consequently,
after establishing priti as the ultimate goal of human life (parama-
purusartha) — the sole truly significant object that supplies mean-
ing to all other pursuits — Sri Jiva Gosvami sets forth the formal
definition of priti. It is crucial to grasp this definition in order to
understand the elucidation of priti that follows in the remainder
of the book. First, however, we must consider the problem posed
by the conventional view of love, an indispensable reference frame
that nonetheless tends to obscure genuine discernment of what is
meant by priti.

In general reference, the word priti simply means “love,” which
is a very common word used by all people. Yet the commonly held
notion of love is not the same as what is implied by the word priti
in its technical sense as defined by Sri Jiva Gosvami. Indeed, his
definition of the term is a very subtle and difficult concept to grasp.
There are a few reasons for this. First, love is quite possibly the
most popular word in any language, universal in its application.
When a word is overused, it tends to lose its original sense. It is
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comparable to repeatedly eating the same dish of food. Eaten every
day, even a favorite dish loses its charm and appeal. On account
of this overfamiliarity, almost everyone uses the word “love” with-
out paying attention to its meaning. Although people use it reg-
ularly or hear it being used, they normally never reflect on its
true import. Every word has one or more meanings. According to
the Nyaya-siddhanta-muktavali, the meaning of a word is generally
understood through the following methods:

1. From grammar (vyakarana). For example, we know the mean-
ing of the word “went” as the past perfect form of the verb “to
go.”

2. From analogy (upamdna). We may learn the meaning of the
word “lime” by hearing that it is similar to a lemon.

3. From a dictionary (kosa), such as the Oxford Student Dictionary.

4. By hearing the authoritative statements of others (apta-vakya),
as when parents teach their children about the various bodily
parts, such as the nose and eyes.

5. Through social interactions (vyavahara). For example, a per-
son may not know what an iPad is, but when visiting a friend,
he hears the friend ask his wife, “Please bring my iPad.” When
she hands him the instrument, the person sees it directly and
understands the meaning of the word.

6. By the elucidation of the meaning of a word (vivrteh). For exam-
ple, a person reads or hears that a planet is a heavenly body that
orbits the sun.

Surprisingly, however, we use many words in our daily lives
without knowing the precise definition or meaning. We may not
have understood the meaning by any of the above methods. Rather,
we may hold only a vague idea of the meaning of many words
regularly employed. “Love,” indeed, is such a word.

Another reason for our difficulty in understanding love is that
we think we already know what it is. As a result, we make no effort
to examine it more critically. Or, if it is being elaborated, we do
not pay attention to it. Everyone claims to have some experience
of love. The status of love that Sri Jiva Gosvami explains here, how-
ever, is categorically distinct from whatever we may have experi-
enced. In fact, we have never experienced anything like what he
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describes. Thus, we have absolutely no idea about it. But we can
easily misunderstand it by projecting upon it our material notion
of love.

For these reasons, Jiva Gosvami endeavors to elucidate the true
nature of priti. To provide a basis for discussing his formal defini-
tion of priti, he first cites the following verse from Visnu Purana. In
spite of the complication involved, it is seen even here that priti’s
unique status can be effectively demonstrated only in contradis-
tinction to worldly love: “May unceasing love (anapayini pritih),
such as those bereft of discernment have for the objects of worldly
experience, never slip from my heart, engaged as I am in constant
remembrance of You” (Visnu Purdna 1.20.19)

This is a verse spoken by the great devotee Prahlada to Sri
Nrsimmhadeva. He provides an example by way of reference to the
worldly affection (priti) that ordinary people have for sense objects.
An example is linguistically defined as an ideational structure that
is intelligible both to the instructor as well as the uninformed
audience. Examples aid in understanding an unknown object or
phenomenon by way of reference to that which is already known.
In the present case, however, the example can also be a hindrance
because the priti that is known is material (prakrta), whereas the
priti that is under investigation is transcendental (aprakrta). Since
these two types of priti belong to two entirely distinct categories
of Being, the comparison between them can only be in terms of
the identity of their defining characteristic and not in terms of
their essential constitution. Consequently, in his explanation of
this verse, Jiva Gosvami first emphatically makes the point that
the two types of priti share a oneness in terms of their defining
characteristic (laksanaikya). In spite of this, however, he goes on
to say that the two types of priti are categorically distinct since
the material priti is a functional capacity of the extrinsic potency
(maya-sakti-vrtti), whereas the transcendental priti is a functional
capacity of Bhagavan's own intrinsic potency (svaripa-sakti-vrtti).
This distinction must be carefully kept in mind throughout the

% ya pritir avivekanar visayesv anapayini

tvam anusmaratah sa me hrdayan napasarpatu (mapasarpatu)
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discussion. Otherwise, one type of priti may be misunderstood for
the other.

This brings us at last to Jiva Gosvami’s formal definition of priti.
He first makes the point that the word priti signifies both “a state of
profound happiness” (sukha) — which includes joy (mut), delight
(pramoda), exuberance (harsa), and bliss (@nanda) — and “a state of
fondness” (priyata), which includes affection (bhava), tenderness
(harda), and friendliness (sauhrda). He then defines happiness
(sukha) as a particular state of consciousness ( jfidna-visesa) that is
rooted in the feeling of elation (ulldsa). Fondness (priyatd), on the
other hand, is defined as a particular state of consciousness ( jiana-
visesa), the very essence of which is a favorable disposition toward
its intended object (visaya-anukilya-datmaka), without any self-
serving motives for personal satisfaction. Additionally, this state
of consciousness is pervaded by a feeling of elation (ulldsa) caused
by the immediate experience of love’s object (tad-anubhava), which
itself proceeds from the yearning to attain it (tat-sprha). The foun-
dation of this elation, however, is the core attitude of agreeableness
toward love’s object (tad-anukilyanugata), because it is the root
even of the yearning to attain love’s object, which sets the causal
chain of affectivity in motion. Whatever is pleasing to the beloved
also gives pleasure to the lover, resulting naturally as a concomi-
tant effect of priti. Consequently, even though priyata also includes
the affective state of happiness (sukham), it is distinguished from
and superior to it.

The state of fondness (priyatd), which is priti’s primary defin-
ing characteristic, is essentially rooted in the selfless disposition to
bring about the happiness of the beloved. For this reason, it tran-
scends the state of happiness (sukha) by disregarding all considera-
tions of one’s personal happiness. The fact that the beloved is happy
brings happiness to the person who extends love. But even such
concomitant happiness may occasionally become an obstacle if it
then impedes the initiative to please the beloved through contin-
uous loving service. The true lover disdains any such happiness.
Indeed, the lover does not even desire to obtain the beloved for her
own pleasure if this desire hinders in any way the happiness of
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her beloved. In this case, the perpetuated state of separation from
the beloved does not cause distress to the lover because the very
thought of the beloved’s happiness brings joy to her heart.

On the other hand, if the beloved is happy and this brings joy to
the lover’s heart, even this joy is not independently relishable but is
grounded in the recognition that happiness is being afforded to the
beloved. Thus the happiness experienced in love is not the same
type of happiness one experiences by contacting pleasurable sense
objects. It is a different standard of happiness. In fact, externally,
it may even occasionally appear like suffering, as in the case of the
separation between the gopis and Krsna. Thus in love, although
one’s concern is exclusively for the happiness of one’s beloved,
bereft of any conscious desire for personal satisfaction, the lover
is nonetheless afforded a distinct quality of joy that transcends the
normal type of happiness experienced in general.

This type of priti is not to be found in material relations.
Although worldly love may externally appear similar to spiritual
love, it is always self-centered because it is based on the egoic iden-
tification with the material body. The word “self” in the term “self-
centered” refers not to the authentic self (atma) but to the body-
mind complex, which is a phenomenological construct. Accord-
ingly, material love is a functional capacity belonging to material
nature (prakrti). Spiritual love, however, is a functional capacity of
Bhagavan’s own intrinsic potency. It is conscious and perpetually
evolving, and its very nature is bliss. It is bereft of all vested inter-
est and awards complete fulfillment to the living beings. Having
once attained it, nothing further remains to be obtained. Although
it is not inherent in the constitutional makeup of living beings, it
can be sympathetically imbibed through the grace of a highly real-
ized devotee or Bhagavan. The cowherd damsels of Vraja are the
supreme ideal of this priti.

To build on his above explicit definition of priti and significantly
extend it, Jiva Gosvami then specifies the partial and complete man-
ifestations of priti. In this regard, he undertakes a critical exam-
ination of the various graded stages of incomplete love based on
an analysis of the intent (tatparya) involved in the loving act and

Ixviii



Introduction

the degree to which other attachments may still be present (anya-
sariga). The key point being made in this examination is that in
the most profound sense, priti has priti alone for its intended aim
(tatparya). From the stage of priti’s explicit arising (prakatodaya-
avasthd), in which no more than a semblance (@bhasa-matra) of
other attachment is to be found in the agent, priti’s manifestation
is said to be complete (samyak). By thus explicitly clarifying what
he means by priti through this critical analysis, Jiva Gosvami lays
the foundation for its relevant discussion in the remainder of Priti
Sandarbha.

Developmental Unfolding of Priti

Up to this point in this introduction, we have briefly examined the
first two of the four major themes in Jiva Gosvami’s presentation
of Priti Sandarbha. The first major theme is concerned with estab-
lishing priti as the parama-purusartha in the most universal terms
(Anucchedas 1-60). The second major theme is concerned with pro-
viding a precise definition of priti that serves as the basis of its
ongoing elucidation (Anucchedas 61-83). The third major theme
deals with the developmental unfolding of priti (Anucchedas 84-
109), and the fourth, with the examination of priti as rasa (Anucche-
das 110-429). In this schematic design, the first three topics lay the
groundwork for the discussion of the final topic, which occupies
the greater portion of the book. As a convenience to the reader, this
thematic division of topics is concisely shown in the “Priti Sanda-
rbha at a Glance” schematic diagram found in the appendix. This
diagram serves as an effective navigational tool to make evident
how the major topics, along with their subtopics are interknit to
form a synthetic whole.

In discussing priti’s developmental unfolding (Anucchedas 84-
109), Sri Jiva Gosvami first delineates the eight graded stages of
priti — namely, rati, prema, pranaya, mana, sneha, raga, anurdaga,
and mahd-bhava. In this connection, he then discusses the dif-
ferent integrated self-concepts (abhimanas) with which the liber-
ated devotees are endowed in response to the disclosure to them of
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a specific essential nature (svabhava-visesa) of Bhagavan. In this
regard, he shows the developmental unfolding of the integrated
self-concept (abhimana) from its most rudimentary form in the
jiiani-bhaktas to its radically complete form in Krsnpa’s amorous
lovers (kantds). Then, to link the gradation of priti to that of the
devotees’ abhimana, he specifies the extent of priti’s manifestation
in the different categories of liberated devotees, from the jiiani-
bhaktas to the preyasts.

In the context of the same discussion, Jiva Gosvami emphasizes
the importance of Bhagavan's own abhimana in regard to the pari-
karas and the critical role played by mamata and abhimana in the
intensification of priti. Without assuming the identity (abhimana)
of a lover, there can be no extension of love, and without the pro-
found sense of relatedness by which one looks upon love’s object as
“mine” (mamata), priti remains enfeebled. Finally, to bring a sense
of completion to this entire discussion, Jiva Gosvami explains the
gradation of bhavas in the parikaras from the dasya-bhaktas up to
the amorous lovers (kantds). Among the latter, the Vraja-devis are
shown to be supreme, and among them, Radha is the foremost. A
key factor that serves as the basis of discussion throughout this sec-
tion is the analysis of the two aspects of Bhagavan’s intrinsic nature
(svabhava), namely aisvarya and madhurya. Itis the parikaras’ expe-
rience of either of these two features or some combination of both
that determines the qualitative nature and magnitude of their priti.
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The Establishment of Priti As Rasa

This brings us at last to the culminating topic of this book and,
indeed, of the Sandarbhas as a whole — namely, the elaboration of
priti as transcendental aesthetic delight (aprakrta-rasa, Anucche-
das 110-429). From the time of Bharata Muni, the original system-
atizer of the rasa theory in his Natya-sastra, up to Abhinavagupta,
the fourth major commentator on Bharata’s seminal work, bhakti
was not accepted as a rasa by the secular aestheticians. Conse-
quently, Jiva Gosvami’s first strategy in this section is to establish
the validity of bhakti as a rasa with reference to the same criteria
set by the recognized authorities in the field of secular aesthetics
(Anucchedas 110-111.7).

In this regard, Jiva Gosvami specifies that the criteria of eligibil -
ity for the enablement of rasa are of three varieties — namely, “fun-
damental fitness” (svariipa-yogyatd) of the primary constituent
(rati) to function as the sthayi-bhava of the aesthetic experience
(rasa); “fitness of the supportive components” (parikara-yogyata)
to nourish the sthayi-bhava into a relishable sentiment, here refer-
ring to the vibhavas, anubhavas, and vyabhicari-bhavas; and “fitness
of the agent” (purusa-yogyata) to function as the existential support
for the manifestation of rasa. By systematically demonstrating that
bhakti fulfills all these criteria by its essential nature, Jiva Gosvami
affirms that there can be no objection to its admittance along with
the eight or nine rasas accepted by the secular aestheticians.

Having accomplished this first essential task, Sri Jiva Gosvami
then takes a radical step and completely turns the standard view
of aesthetics on its head. By examining the qualitative nature
(vastu-vicara) of the emotive components of the secular rasa, he
demonstrates that these components themselves are incapable of
giving rise to the otherworldly bliss (alaukika-sukha) that is the
hallmark of rasa. In this vein, he argues that in the case of laukika-
rati, its supportive components beginning with its determinant
causes (kdranas), due to their phenomenal character (laukikatva),
are incapable of their own accord to nourish rati through their
respective functions, beginning with enabling rati with the fitness
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to sprout in the form of subtle relish (vibhavana). Moreover, the
rati of secular aesthetics is itself unstable (asthayi). Its stability is
only in the form of the observer’s psychic predisposition (vasana)
to empathize with the emotion being portrayed based on previous
experience of the same emotion. Thus in laukika-rasa, it is due only
to a master poet’s skill in artistic composition that the emotive com-
ponents are elevated to an otherworldly status (alaukikatva) and
thus become fit (yogya) to nourish rati. In the case of bhagavat-priti,
however, the supportive components are transcendental (alaukika)
and essentially constituted of wonder (adbhuta-riipatva) by their
very own intrinsic nature. Thus in the most fundamental sense,
bhagavat-priti-rasa is the only genuinely transformative aesthetic
experience by its very constitution.

The Emotive Components
of Bhagavat-priti-rasa

Having completed his critical analysis of the standard rasa theory,
which provides ample justification for the acceptance of priti as
rasa, Jiva Gosvami begins the discussion of bhagavat-priti-rasa in
earnest. He first lays the foundation for the elucidation of the indi-
vidual rasas that come later by presenting a general overview of
the emotive components of priti-rasa (Anucchedas 111.8-158.6). In
this regard, he discusses in order the two divisions of alambana-
vibhava (visaya and asraya), uddipana-vibhava, the two divisions of
anubhavas (udbhasvara and sattvika), and the saficari-bhavas, illus-
trating each with examples from the Bhagavata. In this section,
Jiva Gosvami’s main concern is with the elaboration of the exci-
tants (uddipanas) of priti-rasa, which he breaks down into five cate-
gories — namely, Krsna's divine attributes (gunas), the native com-
munity to which He belongs ( jati), His transcendental acts (kriya),
personal paraphernalia (dravya), and sacred occasions related to
Him (kdla, such as Janmastami and Ekadasi). These same five cat-
egories of uddipanas will be examined again later in specific refer-
ence to the five primary rasas. Jiva Gosvami concludes this entire
section by stating that bhagavat-priti-rasa is essentially constituted
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of the conjunction (sarmvalana) of the emotive components thus

described.

Gauna-rasa

Having presented a general overview of the emotive components
of bhavagat-priti-rasa, Jiva Gosvami then takes up the discussion of
the individual rasas, beginning with the seven secondary (gauna)
rasas (Anucchedas 158.7-174.1). He humorously justifies his deci-
sion to treat the gauna-rasas first by stating that this is in keep-
ing with the principle “that one should save the sweets for last”
(madhurena samapayet). The seven secondary rasas in order are
wonder (adbhuta), humor (hdsya), chivalry (vira), fury (raudra),
terror (bhayanaka), abhorrence (bibhatsa), and pathos (karuna).
The five primary (mukhya) rasas, which are discussed at the end
of the book, are to be understood as devotion predominated by
the immediate intuition of Bhagavan ( jfiana-bhakti-maya), divine
servitude (bhakti-maya), parental affection (vatsalya), friendship
(maitri-maya), and amorous love (ujjvala).

To distinguish these two categories of rasas, Jiva Gosvami makes
the significant point that the permanent foundational affects
(sthayi-bhavas) of the five primary rasas are the primary emotive
states (mukhya-bhavas) because they are the refuge (asraya) for
the seven secondary bhdvas, beginning with wonder (vismaya), as
well as their permanent substratum (niyata-adhara). For this rea-
son, the rasas corresponding to these five sthayi-bhavas are also
primary (mukhya). On the other hand, the seven secondary sthayi-
bhavas are secondary emotive states (gauna-bhavas) because they
are included within bhagavata-rasa only by virtue of their rela-
tion to bhagavat-priti and because they are temporary substrata
(aniyata-adhara), arising only occasionally within the five types of
loving devotees. Consequently, the rasas corresponding to these
secondary sthayi-bhavas are also secondary (gauna).
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Rasabhasa

After concluding his description of the seven secondary rasas,
Sri Jiva Gosvami begins his elaboration of the topic of rasabhasa
(Anucchedas 174.2-202), which he divides into three categories —
namely, abhasatva, or the occlusion of an appropriate rasa by
combination with an inappropriate rasa or bhava; rasollasa, the
exultation of rasa by combination with an inappropriate rasa or
bhava; and rasabhasollasa, the exultation of a semblance of the
aesthetic experience. Among these three, he specifies the occlu-
sion (abhdsatva) of rasa as “the obstruction in the relishing of rasa”
(badhyamanasvadyatvam abhasatvam). This obstruction occurs
when the sthayi-bhava that is being developed into the experience
of rasa is inhibited by contact with other aesthetic sentiments
(rasas) that are inappropriate to its fundamental constitution
(rasasyayogya-rasantaradi-sarigatya). This topic forms the major
point of discussion in this section.

In the course of this examination, Jiva Gosvami cites numerous
examples from Bhagavata Purana that seem to involve instances of
rasabhasa. Because, however, the Bhagavata has been established
asthe supreme authority in the matter of the disclosure of the Abso-
lute as Bhagavan, who is rasa Himself (raso vai sah), there is no pos-
sibility of it containing any impure or occluded rasas. Jiva Gosvami
carefully examines these cases and vindicates them of any poten-
tial deficiency. He thereby demonstrates that Bhagavata Purana is
free of the defect of rasabhasa.

The Five Primary Rasas

The five primary (mukhya) rasas, which are essentially constituted
of specific varieties of priti for Bhagavan, are discussed in the final
subsection of the book (Anucchedas 203-429). Jiva Gosvami desig-
nates these five rasas as follows — $anta-bhakti-rasa, bhakti-maya-
rasa (of three varieties, asraya, dasya, and prasraya), vatsala-rasa,
maitri-rasa, and ujjvala-rasa. In his treatment of each of these
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rasas, Jiva Gosvami discusses in order the objective support (visaya-
alambana), namely Sri Krsna, the subjective supports (adhdra or
d§raya-dlambana), the five categories of excitants discussed above
under the general rasa theory (uddipanas), the intentional ecstatic
responses (anubhdvas), the involuntary ecstatic responses aris-
ing from the state of unalloyed being (sattvika-bhavas), the transi-
tory emotions (saficari-bhavas), the permanent foundational affect
(sthayi-bhava), and the rasa in question, illustrating each with
examples. The first four rasas are discussed in Anucchedas 203-273,
with the treatment of each successive rasa becoming progressively
more elaborated. The discussion of ujjvala-rasa, however, is by far
the most intricate and comprehensive, taking up the major portion
of this entire subsection (Anucchedas 274-429).

Ujjvala-rasa, also called madhurya- or s§rigara-rasa, is the cul-
mination of all the rasas. Jiva Gosvami specifies three divisions
of the subjective supports (addhdra) of this rasa — namely, the com-
mon heroines such as Kubja (samanya), Krsna’s queens who law-
fully belong to Him (sviya), and the Vraja-devis, to whom he assigns
both the terms parakiya and parama-sviya. By using the two terms
together, his intent is to say that although in the prakata-lila the
gopis appear as though wives of other men (parakiya), from the
perspective of ontological being (vastutah), their belongingness to
Krsna is of the absolute transcendental order (parama-sviya). The
Vraja-devis, who are in the mood of parakiya, are the supreme
subjective supports (asraya) of ujjvala-rasa, being endowed with
incomparable beauty, a plethora of divine attributes, and excep-
tional skill in all the aesthetic arts, by which they are optimally
suited to please Krsna in the most utterly complete fashion.

To round out the topic of the subjective supports (adhara) of
ujjvala-rasa, Jiva Gosvami then discusses the varieties of heroines
among the Vraja-devis as well as the divisions of their friends and
rivals. He states that Krsna’s consorts (vallabhds) are of three classi-
fications — namely, mugdhd, “young and inexperienced,” madhya,
“intermediate in youth and experience,” and pragalbhd, “mature
and highly experienced.” These three classifications of consorts are
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determined on the basis of their respective ages and correspond-
ing behavior. Additionally, in accordance with the differences in
their basic natures (svabhava), there are three further divisions —
namely, dhira, “composed,” adhira, “contentious,” and dhiradhira,
“a mixture of these two dispositions” (i.e., “partly composed and
partly contentious”).

As an extension of the same topic, Jiva Gosvami makes the point
that according to whether the mutual interrelations between the
gopis of differing affective dispositions (bhavas) are marked by
compatibility (sadrsya), slight compatibility (kificit-sadrsya), indis-
tinct compatibility (asphuta-sadrsya), or opposition (virodhitva),
there is a further fourfold division of the gopis as friends (sakhi),
well-wishers (suhrt), neutral participants (tatastha), and rivals
(pratipaksiki), respectively. In this regard, he clarifies that among
the divine sports of Sri Bhagavan, the essential nature (svabhava)
of His amorous play in particular (§riigara-krida) is such that by
drawing support from an astonishing variety of affective states dis-
played by His beloveds of diverse natures (tat-tad-bhava-vaicitri),
which conform externally even to adverse emotional responses
such as envy, self-conceit, and pride, it nourishes the experience
of aesthetic delight (rasa). Consequently, even these normally
turbulent emotions are of a transcendental nature, categorically
distinct from their material counterparts.

In accordance with his standard procedure, Jiva Gosvami next
treats in order the five categories of excitants (uddipanas), the
ecstatic responses (anubhavas), which are of four classifications
(udbhasvara, sattvika, alarikara, and vdacika), and the transitory
emotions (saficari-bhavas) (Anucchedas 289-362). Moving on to the
discussion of the sthayi-bhava, he specifies that kanta-bhava is of
two varieties — namely, that which is essentially grounded in the
relation of direct union (saksad-upabhogatmaka), and that which
is grounded in the relation of approval of the union of others (tad-
anumodanatmaka). The first type of kanta-bhava is evident in the
direct nayikas, whereas the second type is found in their friends,
the sakhis (Anucchedas 363-369).
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Having elaborated the various emotive components of ujjvala-
rasa, Jiva Gosvami then examines ujjvala-rasa itself, which is
essentially constituted of the conjunction of all these components
(Anucchedas 370-429). This is the culminating topic of the entire
book and, indeed, of the entire Sandarbha anthology. Jiva Gosvami
first specifies two divisions of ujjvala-rasa — namely, vipralambha,
“separation,” and sambhoga, “union,” which he further defines
as the psycho-emotive state (bhdva) in which the united cou-
ple’s enjoyment (bhoga) occurs through intimate mutual bonding
(yinoh sarigatayoh sambaddhatd). He then makes four classifica-
tions of the state of separation (vipralambha) — piirva-raga (prior
to meeting), mana (arising from indignant anger), prema-vaicittya
(out of “love’s perplexity” or “counterintuitive response”), and
pravasa (when the beloved is sojourning far abroad). Accordingly,
the state of union (sambhoga) is also of four types corresponding to
the four types of vipralambha after which it ensues.

In his treatment of this topic, Jiva Gosvami explicitly brings
to light the amorous sentiment (ujjvala-rasa) that is relished in
each of the four types of vipralambha and their ensuing states of
sambhoga, illustrating each of them with examples from the Bhaga-
vata. He concludes the book in Anuccheda 429 with a description of
the sambhoga and vipralambha of Sri Radha in the rasa-lila. This is
elaborated through the statements of the gopis in a key set of verses
(sB10.30.27-34) that disclose Radha’s supremacy among them all.
Since Sri Radha is the ultimate refuge and direct embodiment
of priti for Sri Krsna, it is perfectly appropriate to conclude Priti
Sandarbha with this glowing depiction of Her transcendent glory.
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Unique Features of Priti Sandarbha

(1) PritiSandarbha is a unique contribution to the domain of Indian
philosophy and religion. The great thinkers of India envisioned
four primary objectives of human life (purusarthas), popularly
known as moral integrity (dharma), prosperity (artha), fulfillment
of meaningful life aspirations (kama), and liberation from worldly
existence (moksa). Among them, moksa is universally regarded as
the topmost goal. In Priti Sandarbha, however, Sri Jiva Gosvami
skillfully demonstrates that priti is far beyond the much sought-
after goal of moksa. Indeed, in this world, what is most sorely lack-
ing is priti. Everyone yearns for unconditional love, and yet hardly
anyone experiences it or even knows what it is or how and where
to obtain it. The problems of the world, be they social, economic,
political, or family-centered, are all rooted in the machinery of
ignorance and self-deception, and their sole viable solution lies in
priti.

Unfortunately, however, our modern educational institutions
do not offer any knowledge or relevant guidance regarding priti.
Never in the history of the world has there been such a profusion
of freely available knowledge as currently on offer in this age of
information technology. Yet never before in history have people
been so starved for loving relationships than at present. This is the
paradox of modern life. In this book, Sri Jiva Gosvami unravels the
mystery of priti in a rigorously systematic manner, placing it on the
highest pedestal of all human pursuits. If his radically insightful
discourse can be grasped and implemented even by o0.01 percent
of the population, the world will gain substantial access to the
psycho-technology of self-transcendence, to affordances of pro-
found significance and prosperity in all domains of life, and to a
stable state of optimal fittedness to the ever-shifting socio-cultural
environment and the ever-evolving world, all grounded in the
consciousness and dynamics of unconditional love.

Ixxviii



Introduction

(2) SriJiva Gosvami provides a precise and comprehensive def-
inition of priti that serves as the basis of priti’s radical reconsid-
eration as the highest form of enlightened awareness, beyond the
immediate intuition of the Self or Brahman. Everyone talks about
love, but most people have no idea what love actually is. Priti is
not just an emotion, a fleeting quality of the mind. Rather, itis a
conscious functional capacity constituted of the intrinsic potency
of Bhagavan (svariipa-sakti-vrtti) and is thus transphenomenal by
its fundamental nature. Priti, as defined by Jiva Gosvami, should
not be confused with worldly love, which is based on the identifi-
cation with the material body. Priti categorically transcends such
egoic identification and is thus bereft of all ulterior self-serving
motives. Moreover, all wisdom virtues are reciprocally manifested
in a person who has become assimilated to priti, which is attained
by the grace of Krsna or His pure devotee. Having once attained
priti, one never loses it, and it goes on evolving, leading the subject
unfailingly to its Ultimate Source, Bhagavan.

(3) Jiva Gosvami’s discussion of priti’s developmental unfold-
ing from rati to maha-bhava clearly demonstrates that priti is a
conscious entity, multidimensional in its fundamental constitu-
tion, and reciprocally adaptable both to the specific agent in which
it appears and the existential arena in which its play is exhibited.
In this respect, priti reflects Bhagavan's own multifaceted essential
nature (svabhava), which discloses a limitless spectrum of Being
drawn forth along the two primary developmental lines of His
divine majesty (aisvarya) and His enticing mellifluousness (madhu-
rya). It is in direct response to the disclosure of a specific essential
nature of Bhagavan from out of this vast spectrum of Being that
the devotee’s core identity (abhimdna) emerges in one of the five
primary relational modalities of $anta, dasya, vatsalya, sakhya, or
madhurya. And the extent and aesthetic quality of priti’s manifes-
tation in the devotee is optimally suited to impel the appropriate
empathetic response to Bhagavan’s specific loving disclosure. Jiva
Gosvami thus concludes that from whatever perspective one exam-
ines the question, Bhagavan’s svabhava alone is the root cause of
priti for Him.
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(4) In wisdom traditions around the world, the prototype of
enlightenment is typically the self-realized sage or mystic philoso-
pher. From this well-founded perspective, it would seem perfectly
preposterous to uphold as one’s highest ideal of enlightened con-
sciousness a group of simple village girls deeply enamored with
a mischievous village boy. And yet it is precisely the gopis of
Vraja who are shown to be supreme among all the various types of
devotees due to the quality and magnitude of their unconditional
love. Thus on the basis of the superiority of the gopis’ priti, which
includes and transcends jiiana, they are established as the fore-
most realizers of the Absolute. Even Krsna feels indebted to their
service and love. And among all the gopis, Sri Radha is supreme.

(5) Another unique feature of Priti Sandarbha is its unequivocal
establishment of bhagavat-priti as rasa, a multilayered emotional
complex of aesthetic delight rooted in love. Most of the Indian
wisdom schools do not make any accommodation for affectivity
within the scope of the quest for liberation or enlightenment. Emo-
tions are seen as problematic and must be eschewed. The schools
of Advaita Vedanta, Yoga, and Sankhya, in particular, advocate
extreme renunciation. They consider emotions to be a source of
bondage. There are other philosophers and mystics, however, who
regard the caring element that is at the core of affectivity to be
vital to the process of self-transcendence, being interdependently
and reciprocally related to cognitive awakening. The aestheticians,
the Vaisnavas, the Saivites, and the Tantrikas all include affectivity
within the scope of their spiritual practice.

As discussed previously, most of the traditional scholars of rasa
theory prior to Sri Riipa Govami and Sri Jiva Gosvami accepted
bhakti or priti only as an affect (bhdva). Because of the rigidly
restrictive framing through which they categorized bhakti, they
did not think it capable of attaining the status of the aesthetic
experience (rasa). In Priti Sandarbha, however, Jiva Gosvami force-
fully argues against the objections to priti being admitted as rasa.
He limits the objection of the orthodox aestheticians to the condi-
tional love (rati) thatis directed to the devas and not to the uncondi-
tional divine love that originates from and finds its ultimate repose
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in Svayarh Bhagavan Sri Krsna. In fact, he goes as far as to say
that it is only priti for Bhagavan that is genuinely capable of being
experienced as rasa and not the laukika-rati exchanged between
worldly heroes (ndyakas) and heroines (ndyikds). For that matter,
the laukika-rati itself is incapable of being determined as a per-
manent foundational affect (sthayi-bhava) because it is unstable.
Since its subjective and objective ground, the nayaka and nayika,
are both temporary, how can rati itself be permanent (sthay1)?

(6) In Jiva Gosvami’s examination of the topic of rasdbhdsa,
the determining factor is the precise nature of the interplay that
prevails between incompatible emotive components when they
happen to come in contact, leading to the three varieties of rasa-
bhasa previously described (abhdsatva, rasolldsa, and rasabhaso-
llasa). Since these occurrences are illustrated with examples from
Srimad Bhagavata, it would seem to suggest that the Bhagavata
itself is marred by instances of aesthetic incongruity (rasabhdsa).
Jiva Gosvami meticulously pinpoints and critically examines all
such verses, vindicating them of any tinge of factual rasabhdsa.
This is in keeping with Sri Stita Gosvami’s statement at the con-
clusion of his discourse on the Bhagavata in which he affirms that
Srimad Bhagavata is the spotless Purana (srimad-bhagavatarn pura-
nam amalam, sB12.13.18). Correspondingly, at the very beginning
of the book, the author himself, Sri Vyasa, declares that this book is
simply rasa — purely and pervasively — and he exhorts the rasika
devotees to relish this rasa up to the point of liberation and beyond.

(7) Another novel contribution of Sri Jiva Gosvami is his elab-
oration of the principle that just as Sri Krsna contains within His
essential being an unlimited manifold of identical prakasa forms
that can all be manifested simultaneously, so too the same princi-
ple applies to His divine abode, to His liberated associates, and to
the manifest and unmanifest domains of His lila. By this principle,
Jiva Gosvami demonstrates that Krsna’s liberated associates, such
as the gopis of Vraja, are in eternal union with Him in a separate
invisible dimension of being (prakdsa), even when they experience
separation from Him in the manifest lila.
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(8) There are some Vaisnava scholars, such as Sri Hit Hari-
varhéa Gosvami, who advocate the view that Sri Radha and Krsna
are inexorably grounded in the state of perpetual union (nitya-
vihara). These scholars do not admit that Radha and Krsna can
ever be separated. Jiva Gosvami, however, propounds the prin-
ciple that without separation (vipralambha), there is no relish in
union (sambhoga), just as in the absence of hunger, one does not
relish a meal. Most of the pastimes of Krsna would not be pos-
sible if the concept of nitya-vihara were accepted. Rather, Jiva
Gosvami'’s above-mentioned theory of prakasa manifestations is a
much more nuanced solution to the question of the causally inter-
active relation that pertains between the states of separation and
union.

(9) In Priti Sandarbha, the ritualistic aspect of bhakti has been
completely ignored. This was already dealt with at length in the
previous volume of the anthology, namely Bhakti Sandarbha. Here,
the emphasis has been laid exclusively on priti, which is mani-
fested in a devotee’s heart by the grace of Bhagavan or His unal-
loyed devotee. Consequently, the entire examination of priti-rasa,
beginning from Anuccheda 110 till the end of the book, presup-
poses the existence of priti in the devotees who are under consid-
eration. From this point of view, the discussion of priti-rasa is
primarily of theoretical value for those in whom priti is not yet
manifest. Yet, as pointed out at the beginning of this introduction,
because of the integral and interdependent relation that pertains
between sambandha, abhidheya, and prayojana, the theoretical elu-
cidation of priti-rasa significantly impacts the practitioners’ rela-
tional metaview (sambandha-jfidna) at the existential level, which
then informs, shapes, and refines the precise nature of their prac-
tice (abhidheya), leading to the ultimate goal being illuminated in
the discussion (prayojana). Moreover, by this vivid disclosure of
priti’s limitless and variegated unfolding within the transcenden-
tal domain of priti-rasa, the intentful yearning for priti is awakened
in the heart of sincere practitioners, extinguishing the desire for
all other lesser pursuits.
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Division of the Book into Two Volumes

Because of the length of this work, Priti Sandarbha has been divided
into two volumes. Of the book’s four major thematic divisions
shown in the “Priti Sandarbha at a Glance” page in the appendix,
the first three divisions and part of the long fourth division are con-
tained in the first volume. The remaining subsections of the fourth
division are treated in the second volume, which also contains all
the references, including glossary, subject index, and bibliography.
Due to the arrangement of the text in two volumes, it has been nec-
essary to adopt a concordant numbering system wherever page ref-
erences are given in the two books. A Roman numeral (either 1 or
11), followed by a period, is placed before the page number to indi-
cate in which volume the reference occurs. In volume 1, this system
was necessary only for the “Contents ata 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” and “Table
of Contents” pages and throughout the subject and verse indexes.
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Dedication

vraja-bhaktir eva vedantah $ri-gaura eva radha-kantah
prakhyapito yena raddhantah ratv idam mudar 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, $rila 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 delib-
eration, SriJiva now writes [Priti Sandarbha] in the appropriate
order?

Commentary

atha natva mantra-qurin §ri-guriin sandarbharthadan
sandarbhesu tu sasthasya bhasa-tikar karomy aham

After offering obeisance to my initiating guru and to my instruct-
ing teachers, I am writing the translation and commentary to the
sixth book of the Sat Sandarbhas.

tau santosayata santau $rila-ripa-sandatanau

daksinatyena bhattena punar etad vivicyate

tasyadyar granthanalekharh kranta-vyutkranta-khanditam
paryalocyatha paryayarh krtva likhati jivakah



1 Priti Is the Parama-purusartha

SRILA Jiva GosvAmI composed eight verses at the beginning of
Tattva Sandarbha as the mangalacarana, or “auspicious invocation,”
to the work as a whole. The marigaldcarana to each volume in the
rest of the series has only two verses, the first having the same
significance as the third and fourth verses of the Tattva Sanda-
rbha mangaldacarana, and the second being the fifth verse verbatim.
Srila Jiva Gosvami did not compose a new margaldcarana to intro-
duce the remaining five Sandarbhas because he considered the Sat
Sandarbha to form a single book.

Generally, books of philosophical or religious significance
begin with a mangaldcarana, because it is said in the Mahabhasya:

Scriptures that are introduced by a mangalacarana become popu-
lar, and their readers become heroic, enjoy a long life, and attain
success in their endeavors. (Mahabhdsya 1.1.1)*

Sat Sandarbha, though in fact only one book, i.e., the Bhaga-
vata Sandarbha, “a treatise on Srimad Bhagavata,” is divided into six
parts. Each of these is taken as a separate volume, but in view of its
being a single treatise, Sri Jiva Gosvami writes only an abbreviated
marngalacarana for each of the six parts. He does not compose a new
invocation but repeats the one provided in Tattva Sandarbha.

In the first of these two verses, he again recalls the lotus feet of
his teachers, Srila Riipa and Sanatana Gosvamis, upon whose order
the work was undertaken. In the second, he again expresses grat-
itude to Srila Gopala Bhatta Gosvami, who originally began it. In
this way, he invokes the blessings of these masters for the comple-
tion of the work. For further explanation, the reader may refer to
the commentaries on the third, fourth, and fifth invocatory verses
of Tattva Sandarbha.

® mangaladini mangala-madhydni marigalantani hi Sastrani prathante vira-purusani

ca bhavanti. dyusmat-purusani ca.



1 Saksatkara of the Parama-tattva
Is Itself Mukti

Anucchedas 1-9

Mukti As the Saksatkara of Brahman
and Paramatma
Anucchedas 1-5.9

Mukti As the Saksatkara of Bhagavan
Anucchedas 5.10-9
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Anuccheda1

Priti Is the Supreme Object of Human
Attainment

1.1

The Need for Priti Sandarbha
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Now THE TREATISE on divine love (Priti Sandarbha) is to be
written. In this regard, the Supreme Reality (parama-tattva),
which is the subject matter to be set forth in the scriptures
(sastras), has been firmly established previously in the first
four Sandarbhas, and the method of worship (upasana) of that
Reality has been explained in the succeeding volume [i.e., the
fifth Sandarbha]. Now, in keeping with the sequential order of
the work, the completion state to be attained (prayojana) will be
examined.
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The purpose of human life is the attainment of happiness (sukha)
and the elimination of pain (duhkha). It is, however, only in the
state of divine love (priti) for Bhagavan that beatitude and free-
dom from suffering reach their absolute zenith of development
(atyantika).
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Commentary

PRITI SANDARBHA is the final volume of the Sat Sandarbha, or
Bhagavata Sandarbha. As an introduction to the text, it is impor-
tant to show the correlation, or sangati, of this book to the previous
ones. Correlation is of six types, namely, context (prasariga), intro-
ductory argument (upodghata), cause (hetu), occasion (avasara),
common means (nirvahakaikya), and common result (karyaikya)!
Sri Jiva Gosvami indicates that now is the right occasion (avasara)
for writing Priti Sandarbha. Why is that? Because in the introduc-
tory volume of the anthology, Tattva Sandarbha (Anuccheda 9), he
wrote that he would first determine the means of valid knowing
(pramana) to authoritatively ascertain the sambandha, abhidheya,
and prayojana of the work as a whole. These topics were suggested
in Anuccheda 8 in a single verse that represents the seed-conception
for the entire Sat Sandarbha.

In Anucchedas 10-28 of the same volume, Sri Jiva established
Srimad Bhdgavata as the pramana, or the highest authority in the
matter of the self-disclosure of the core truths of sambandha, abhi-
dheya, and prayojana. Then in Anucchedas 29-49, he analyzed the
heart of the author of Srimad Bhagavata, Sri Vyasadeva, and of its
first speaker, Sri Sukadeva, with respect to these three topics. He
proposed to prove on the basis of the immediate experience of these
two authorities that each individual living being is an intrinsic part
of the Complete Whole, Sri Krsna, the Original Supreme Person
(sambandha), that bhakti is the direct means to actualize this rela-
tion (abhidheya), and that divine love (priti or prema) is the com-
pletion state to be attained (prayojana) through enactment of the
means.

Then, in Anuccheda 50, Sri Jiva declared that he would elab-
orate on these three topics in six separate treatises to delineate
the import (tatparya) of Srimad Bhagavata. Thereafter, in the final
13 anucchedas of Tattva Sandarbha and in Bhagavat, Paramatma, and

! saprasariga upodghdto hetutavasaras tatha

nirvahakaikya-karyaikye sodha sangatir isyate
Vaiyakarana-bhiisana-sara-darpana, Ramaradri-anumana-khanda
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Krsna Sandarbhas, he examined at length the first topic of samba-
ndha. With this task completed, Sri Jiva turned his attention in
the fifth volume to the exposition of the means of attainment (abhi-
dheya), which he succinctly summed up as para-tattva-sammukhya,
the turning of one’s intentful regard toward the Absolute.

Although there are many different means to do so, Sri Jiva
clearly shows that it is bhakti alone — and in particular raganuga-
bhakti — that engenders an embrace of the Absolute in the high-
est order of ontological and aesthetic completion. Now, in the
present volume, Sri Jiva seizes the moment (avasara) to examine
the third and final topic, which he calls priti. With this in mind, he
writes, “Now, in keeping with the sequential order of the work, the
completion state to be attained (prayojana) will be examined.”

In Paramatma Sandarbha in particular, Sri Jiva Gosvami ex-
plained that the natural state of the jiva as an integrated part or
Sakti of the Absolute is to be subordinate to Bhagavan. In its condi-
tioned state, however, the jiva struggles relentlessly and without
success to become the master and enjoyer of the material energy.
This conditioning can be dispelled only by means of bhakti to Bha-
gavan. Although there are innumerable forms of Bhagavan, Sri
Krsna is shown to be the most complete and hence the supreme
object (ista-devatd) of such devotion. The highest attainment in
bhakti is priti; this is the ultimate good ($reyas) that can be attained
by aliving being.

SriJiva Gosvami begins the discussion of the ultimate good with
a very simple but profound statement: “The purpose of human life
is the attainment of happiness (sukha) and the elimination of pain
(duhkha).” This is a general statement that everyone can agree with,
whether one is a theist, an atheist, or an agnostic, rich or poor,
male or female, young or old, healthy or diseased, literate or illit-
erate, wise or foolish. It is a common platform that no one can
dispute. Whatever action a person performs is ultimately driven
by the explicit or implicit intention to experience some form of
happiness or to counteract suffering.

It may be argued that people generally work hard to earn wealth.
They take great pains to do so. Students toil for years to become

1
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qualified to secure employment or a career. People even take great
risks to earn money; some even engage in illegal actions while risk-
ing their lives to do so. From this perspective, it would appear that
the goal is not happiness but money.

The answer to this is that money does not have any utility in
and of itself. Money is only a medium of exchange used to obtain
some desired object. The object in question might be an immedi-
ate source of happiness, such as prepared food, or it may be an
item that helps to mitigate one’s suffering, such as medicine. On
the other hand, the object may be something that indirectly leads
to happiness, such as the raw materials for a meal, like vegetables
or grains, or it may be a product that indirectly helps to alleviate
suffering, such as herbs that are used to make medicine. Accord-
ingly, if we analyze all of our actions, no matter how subtle, we will
discover that the intent behind them is to bring us happiness or to
dispel our suffering, directly or indirectly. Thus, Sri Jiva Gosvami
rightly states that these are the twin purposes of all human action.

The attainment of happiness and the removal of suffering are
also the goals of all knowledge systems, material or spiritual. As
such, there is no conflict in the aims of science and spirituality.
The only difference is in their approach to the problem, which is
of course, significant. In the case of science and technology, the
attainment of happiness and the removal of suffering is aimed at
by bringing about an external change, and it is temporary. Spiri-
tuality, however, intends to nurture a change from within, and it
furnishes a permanent solution. Thus, Sri Jiva Gosvami writes: “It
is, however, only in the state of divine love (priti) for Bhagavan that
beatitude and freedom from suffering reach their absolute zenith
of development (atyantika).”

Once love of Bhagavan is attained, one remains situated in
unending happiness beyond any contact with suffering. This is so
because priti, whose source and object is Bhagavan, is not material.
The happiness that one obtains from sensory objects is material,
meaning that it derives from the contact of one’s senses with their
corresponding objects. This contact cannot be everlasting. The
two most prominent pleasures in the material world are food and
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sex. But one cannot eat unlimitedly or go on enjoying sex without
a break. One may also obtain pleasure from fame and power, but
these too are impermanent. Famous celebrities are prone to loneli-
ness, depression, and substance abuse, because their fame, power,
and luxurious lifestyles ultimately leave them feeling empty.

Besides wealth (artha) and the appropriation of sense objects
(kama), dharma is also considered as an object to be pursued. In
Bhakti Sandarbha (Anucchedas 3, 5, and 6), it was demonstrated that
dharma is not the ultimate object of attainment. The true aim of
dharma is divine love.

It is thus evident that the real prayojana is not the pursuit of
material knowledge, temporary objects of enjoyment, or even
dharma but the eternal bliss implicit in divine love for Bhagavan.
The former have utility only if they assist the latter. Otherwise,
such pursuits become a waste of time and a misuse of the valuable
opportunity in the form of human life that could be utilized to
attain priti, the highest prayojana.

1.2

Absolute Reality Is Essentially Bliss
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In this regard, the following is to be discussed. The Absolute
Reality (parama-tattva), which was earlier ascertained as the
subject matter to be set forth by the scriptures, was verily
concluded to be eternal, unlimited, and of the nature of sup-
reme bliss (paramdnanda). In the Sruti as well, beginning
with the statement: “This, then, is an evaluation of that bliss”
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(TU 2.8.1)} ten different amplitudes of bliss have been progres-
sively shown, from that of human beings up to that of Prajapati
[i.e., Brahma], each one a hundred times greater in excellence
than the previous one.

Thereafter, the bliss of Parabrahman is stated to be a hundred
times greater even than that of Prajapati. Not content even
with this comparison, the Sruti next establishes the limitless-
ness of Parabrahman’s bliss as well as its categorical distinction
[from material happiness] in the following statement: “[The
bliss of Brahman (brahmanah anandam) is that] from which
words recoil along with the mind, without ever having reached
it [i.e., being powerless to describe or conceive of it]” (TuU 2.9.1) 3

“%] RATATA %: WTUATG AGY SATHI = A QT (<o 2 19 12) ST AHT-
WETYHAATs U T8 FIsHCeUaHd T iRy | FATdATIUSTGHUSS -
& FHasdIagad |

And, by the following statement, Parabrahman’s essential
nature (svariipa) is shown to be bliss alone (kevalananda), even
though It has various characteristics (dharmas) that are intrin-
sic to Its essential being (svariipa). In this respect, It is compa-
rable to the sun globe (martanda-mandala),’ which in spite of
having various qualities is [said to be] light alone (kevala-jyoti):
“If thisbliss [i.e., the all-blissful Parabrahman] were not present
in space (akasa) [or in the sky of the heart]’ who indeed would

? saisanandasya mimarnsa bhavati

yato vaco nivartante aprapya manasa saha

anandari brahmano vidvan na bibheti kutascana

The word martanda literally means “a lifeless or inanimate egg,” referring to the
universe in its early stage of formation. As a name for the sun, it refers to the
sun’s appearance in the center of the inanimate egg of the universe, as described
in sB 5.20.43-44. The latter verses form part of a vivid description of the
cosmology of the terrestrial globe and of the sun’s multifaceted attribution. By
referring to the sun by this name, $ri Jiva intends to point out its qualitative
diversity. In spite of this, however, the sun is said to be “light alone”
(kevala-jyoti). Correspondingly, Parabrahman’s svariipa is “bliss alone”
(kevalananda).

In his Sruty-artha-bodhini commentary on this verse, Sri Nitya-Gopala
Pafica-tirtha glosses the word akasa, lit., “space,” as parame vyomani hrdayakase,

3
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be able to live and breathe?” (ko hy evanyat kah pranyad yad esa
dakasa anando na sydt, TU 2.7.1).

Commentary

Earlier, in Tattva Sandarbha (Anuccheda s1), it was affirmed that
the Absolute Reality is nondual consciousness (advaya-jAiana) and
that it is referred to by three names — Brahman, Paramatma, and
Bhagavan. This is the beginning point of Sri Jiva’s investigation
into the ontology of the Absolute (prameya or sambandha-tattva).
To explain these three aspects of the tattva and to delineate their
characteristics, Sri Jiva composed the Bhagavat and Paramatma
Sandarbhas. Then in Krsna Sandarbha (Anucchedas 28-29), he iden-
tified the original form of Bhagavan as Sri Krsna, who is the direct
embodiment of supreme bliss (paramananda), as confirmed by Sri
Brahma:

How fortunate! How fortunate indeed are the residents of Nanda’s
cowherd community of Vraja, for their dear friend is Sri Krsna,
the eternal complete Brahman, who is the embodiment of supreme
bliss. (sB10.14.32)°

Krsna’s form is eternal and unlimited. This is understood from
Sukadeva’s narration of the bewilderment of Brahma, in which he
describes the various forms of Visnu manifested by Krsna:

Those Visnu forms were all direct embodiments of the “One Taste”
(eka-rasa)’ that is unalloyed being, consciousness, infinitude,
and bliss alone. Their infinite glory was certainly beyond the
reach even of those whose vision was attuned to the Upanisadic
revelation [i.e., the followers of the jidna-marga]. (sB10.13.54)®

“in the supreme sky of the heart.”

aho bhagyam aho bhagyam nanda-gopa-vrajaukasam

yan-mitram paramanandarh pirnari brahma sanatanam

The term eka-rasa, “One Taste,” signifies uniformity and purity, like the sweet
taste in a piece of sugar candy.
satya-jiiananantananda-matraika-rasa-mirtayah

asprsta-bhuri-mahatmya api hy upanisad-drsam
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SriJiva Gosvami refers to Taittiriya Upanisad (2.8.1) to establish
that the Absolute Reality is of the nature of bliss. There are pri-
marily two ways to experience happiness. The first is derived from
the contact of the senses with their favorable sense objects. This
type of happiness is ephemeral and ultimately a source of misery,
as confirmed by Sri Krsna to Arjuna:

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)°

The second type of happiness ensues directly from the Absolute
Reality, as stated by Krsna:

One whose mind is detached from the external sense objects
attains that bliss which is intrinsic to the Self. Such a person,
whose self is united with God through devotional absorption,
tastes imperishable bliss. (GITA 5.21)*

These are the two categories of bliss compared in Taittiriya
Upanisad. It first enumerates the ten different amplitudes of
material bliss. The complete passage is as follows:

This, then is an evaluation of that bliss: Suppose there is a young
man, who is noble, learned, most expeditious, most strongly built,
and most powerful. Imagine that this entire earth, filled with
wealth, belonged to him. [The bliss that he would experience] is
one unit of human bliss. If this human bliss is multiplied by a hun-
dred, it would equal one unit of bliss of the Human-Gandharvas.
This is also the bliss experienced by a knower of the Veda ($rotriya)
who is not overcome by material desires.

If this bliss of the Human-Gandharvas is multiplied a hundred
times, it would equal one unit of bliss of the Deva-Gandharvas, as
well as that of a knower of the Veda who is not overcome by mate-
rial desires. If this bliss of the Deva-Gandharvas is multiplied a

° yehisamsparsa-ja bhoga duhkha-yonaya eva te

ady-antavantah kaunteya na tesu ramate budhah
1° bahya-sparsesv asaktatma vindaty atmani yat sukham
sa brahma-yoga-yuktatma sukham aksayam asnute
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hundred times, it would equal one unit of bliss of the Pitrs, whose
world is everlasting, and also that of a knower of the Veda who is
not overcome by material desires. If this bliss of the Pitrs, whose
world is everlasting, is multiplied a hundred times, it would equal
one unit of bliss of the Ajanaja-devas, and also that of a knower of
the Veda who is not overcome by material desires.

If this bliss of the Ajanaja-devas is multiplied a hundred times, it
would equal one unit of bliss of the Karma-devas, who attain their
deva status by Vedic rites, and also that of a knower of the Veda
who is not overcome by material desires. If this bliss of the Karma-
devas is multiplied a hundred times, it would equal one unit of
bliss of the devas, and also that of a knower of the Veda who is not
overcome by material desires. If this bliss of the devas is multi-
plied a hundred times, it would equal one unit of bliss of Indra, and
also that of a knower of the Veda who is not overcome by material
desires.

If this bliss of Indra is multiplied a hundred times, it would equal
one unit of bliss of Brhaspati, and also that of a knower of the Veda
who is not overcome by material desires. If this bliss of Brhaspati
is multiplied a hundred times, it would equal one unit of bliss of
Prajapati (Brahma), and also that of a knower of the Veda who is
not overcome by material desires. And if this bliss of Prajapati is
multiplied a hundred times, it would equal one unit of bliss of Brah-
man, and also that of a knower of the Veda who is not overcome by
material desires. (Tu 2.8.1-4)"

1

saisanandasya mimarisa bhavati. yuva syat sadhu-yuvadhyayakah. asistho
drdhistho balisthah. tasyeyam prthivi sarva vittasya ptirna syat. sa eko manusa
anandah. te ye Satarh manusa anandah.

sa eko manusya-gandharvanam anandah. Srotriyasya cakama-hatasya. te ye Satarn

manusya-gandharvanam anandah. sa eko deva-gandharvanam anandah.
Srotriyasya cakama-hatasya. te ye Satarh deva-gandharvanam anandah. sa ekah
pitfnar cira-loka-lokanam anandah. Srotriyasya cakama-hatasya. te ye Satar
pitfnam cira-loka-lokanam anandah. sa eka ajanajanarm devanam anandah.

Srotriyasya cakama-hatasya. te ye Satam ajanajanarm devanam anandah. sa ekah
karma-devanarh devanam anandah. ye karmana devan apiyanti. srotriyasya

cakama-hatasya. te ye Satarh karma-devanam devanam anandah. sa eko devanam

anandah. Srotriyasya cakama-hatasya. te ye Satarh devanam anandah. sa eka
indrasyanandah. -
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Based on the above calculations, if the bliss of a healthy young
human being who has gained sovereignty over the entire earth is
equal to one unit, then the bliss of Brahman would be ten quintil-
lion (10") times that of such a human being. Within the annals of
recorded history, we cannot conceive of any such person. Every-
thing prior to the bliss of Brahman is material happiness. The
entire description is given just to give a glimpse of the magnitude of
Brahman’s bliss. It also hints at the immense capability of human
beings because all these states of bliss are available to them.

Sri Jiva cleverly notes that the Sruti, not being content even
with this comparison (aparitosat), goes on to say in Taittirlya
Upanisad (2.9.1) that the bliss of Parabrahman is beyond all com-
parison. There are no words to describe it because words can
describe only material happiness, which is limited. It cannot be
compared to anything within our experience because it is unlim-
ited and of an entirely different category of being. Although the
same word ananda (or sukham) is used for both material as well as
transcendental happiness, they are absolutely distinct in nature.

Bliss is the very nature of the Absolute, as it is said: “Brahman
is consciousness and bliss” (vijfianam anandam brahma, BAU 3.9.28).
The sun has many attributes, such as heat, shape, size, velocity,
gravitational force, and ultraviolet radiation, yet its most promi-
nent quality is light. Similarly, although the Absolute Reality
is self-endowed with unlimited attributes, the most prominent
among them is bliss, dnanda. Existence (sat) and consciousness
(cit) only serve the purpose of experiencing joy.

It is because of the presence of Brahman — who is bliss —
within the outer and inner sky (akasa) that people live and breathe
in and out (TU 2.7.1). The meaning of this statement is that we live
to obtain the bliss of Brahman. We do not live just for the sake of
living. Without bliss, we do not wish to live. Therefore, when a

Srotriyasya cakama-hatasya. te ye Satam indrasyanandah. sa eko brhaspater
anandah. Srotriyasya cakamaha-tasya. te ye Satari brhaspater anandah. sa ekah
prajapater anandah. Srotriyasya cakama-hatasya. te ye Satarh prajapater anandah.
sa eko brahmana anandah. Srotriyasya cakama-hatasya.
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person loses all hope of attaining bliss, he or she may feel like com-
mitting suicide, and some people actually do so. Whatever we do,
our ultimate purpose is to obtain this bliss. From this point of view,
everyone is in search of the Absolute, and unless they discover It,
they cannot be peaceful and happy.

The Svetasvatara Upanisad declares this truth indirectly:

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 toan end without direct knowing of the Supreme Reality, who
is bliss personified.

Therefore, everyone in this material world feels incomplete
within themselves. This feeling can be mitigated only by obtain-
ing the bliss of Brahman or of priti. The desire to procure wealth,
power, position, and harmonious relations, is ultimately the urge
for supreme bliss. Out of ignorance, people misplace their yearn-
ing in material pursuits. When they become frustrated with mate-
rial aims, they may turn either to drugs and intoxication or sex, or
they may become inquisitive about spiritual truth. In any case, the
true solution lies in the bliss of the Absolute, and this bliss is divine
love, or priti.

13
Realization of the Tattva Imparts Self-knowing
and Freedom from Misery

Y ST TSNS T TaghE A HTATIG: ST &uS-
T HIIT [eqd TR, TFTCaaRGEd Ted sfid qeTeTd-
TVicrad Fefiaala | 94 3¢ S3Wad — AT TSI degiada
Y=Y | &9 weAgewT 5fd |
2 yada carmavad akasar vestayisyanti manavah

tadda devam avijiidgya duhkhasyanto bhavisyati

19



1 Priti Is the Parama-purusartha

The individual living being (jiva), although belonging to the
Supreme Reality by its constitutional nature (tadiyo’pi), is over-
powered by the latter’s deluding potency (maya) due to the jiva’s
being adjoined to the beginningless prior absence of awareness
of that Reality (taj-jiidna-sarnsargabhava). Being thus bereft of
awareness of its own essential nature (Gtma-svariipa), the jiva
becomes identified with the limiting adjuncts (updadhis) created
by mayd, and on this account, it is subjected to the beginningless
miseries of conditional existence (sarisdra).

This was detailed in Paramatma and Bhakti Sandarbhas. From
this analysis, the following is understood: Awareness of Reality
(taj-jiana), characterized as the immediate intuition (sdksa-
tkara) of that Supreme Reality (parama-tattva), is itself iden-
tical to the attainment of supreme bliss (paramananda). This
indeed is the ultimate object of human attainment (parama-
purusartha).

WATFYg R @ETI g g g dgg 7Td 9id &ad U §¥0ed | Jd-
WT: THAEAIRRIAT R h .

U THGETGIITY SaTHIEaE -
AU |

When the root cause [of conditional existence], namely igno-
rance of the Supreme Reality, is dispelled, then the appearance
(pravrtti)*® of authentic self-knowing (svatma-jiidna) and the
ultimate dissolution of misery (atyanta-duhkha-nivrtti) take
place automatically (svata eva). The former [i.e., authentic
self-knowing] is imperishable (anasvaram) because it is essen-
tially nothing other than a symptom of the Supreme Reality’s

¥ There is an alternate reading in some editions of Priti Sandarbha with the words
svatmadjfiana-nivrtti appearing in place of svatma-jfiana-pravrtti. In this case, the
meaning would be that the removal of the absence of authentic self-knowing
ensues automatically from the dispelling of the ignorance of the Supreme
Reality. In effect, these two readings amount to the same thing, since the
appearance of authentic self-knowing (svatma-jiana-pravrtti) is identical with
the removal of the absence of the same (svatma-ajiidna-nivrtti). The first
expresses the occurrence in positive terms (pravrtti), whereas the second does
so negatively (nivrtti).
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self-disclosure (parama-tattva-sva-prakasata), whereas the lat-
ter [i.e., the ultimate dissolution of misery] is imperishable
because misery is then relegated to the state of post nonex-
istence (dhvarisa-abhava) [meaning the permanent absence
(abhdava) of misery after its destruction (dhvarsa)].

3th I qa R TN T “IH e gTaasied” (Mo 2 IR IR) STIGHT | Hlo
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TG T AT |
JLITCHT T WeredT YATEIaT |13 1 = |

The following series of verses'* establish the appearance of
authentic self-knowing (svatma-jfidna-pravrtti) as the ultimate
object of human attainment (parama-purusartha):

Dharma, the intent of which is liberation (Gpavargya), is cer-
tainly not meant for material prosperity (artha). Prosperity,
which is the unfailing attendant of such dharma, is assuredly
not meant for the fulfillment of desire (kdma); so it has been
attested to [by contemplative sages (munibhih)]}* The fulfill-
ment of desire (kdma) [meaning the willful appropriation of
sensory objects (visaya-bhoga)] is not meant for sensual plea-
sure (indriya-priti) but only for requisite life sustenance. The
purpose of life is to inquire into the Absolute Truth and not
to procure the worldly benefits (artha) attainable through
virtuous or prescribed action.

Those who have directly realized the Absolute Reality declare
that alone to be the Absolute Reality (tattvam) which is non-
dual consciousness (advaya-jiiana). That Reality is denoted as
Brahman, as Paramatma, and as Bhagavan.

The sages, endowed with resolute faith, directly perceive that
very [nondual Reality (tac ca tattvam)]'® the Self [atmanam,

* These four verses have been discussed at length in Bhakti Sandarbha,
Anucchedas 6-7.

15 This and the next bracketed insert are Sridhara Svami’s comments.

¢ Unless otherwise indicated, this and all other bracketed inserts in this verse are
Sridhara Svami’s comments.
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i.e., paramatmanam], within their own pure cognitive ground
[atmani, i.e., suddhe cetasi]'” by bhakti imbibed through hear-
ing [the self-revealed truth teachings (vedanta-sravanena)],
and invested with immediate awareness and freedom from all
attachment. (sB1.2.9-12)**

Tad: gdg@Hgay aaaie e geaute” (3o 212 122) ST |

And the dissolution of all miseries (sarva-duhkha-nivrtti) that
occurs automatically as a concomitant effect [of the realiza-
tion of Bhagavan] is also described in the very same chapter as
follows:

Precisely coinciding with the immediate perception [saksat-
krte]" of Isvara within the core of being (atmani) of such a
realized person, the knot of ego in the heart is pierced, all
doubts are cut asunder, and the reaction to all karma is nullified.
(sB1.2.21)%°

el =1 (fdo Qo & 14 1w) —

The same idea is expressed in Visnu Purana:
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The attainment of Bhagavan, which is resolutely fixed (ekanta),
unending (atyantiki), and intrinsically of the nature of that

7 SriJiva Gosvami
The pure cognitive ground (suddhe cetasi) refers to the ground of all cognitive
operations or the root of attention.

'® dharmasya hy apavargyasya nartho’rthayopakalpate
narthasya dharmaikantasya kamo labhaya hi smrtah
kamasya nendriya-pritir labho jiveta yavata
vadanti tat tattva-vidas tattvarh yaj-jianam advayam
brahmeti paramatmeti bhagavan iti Sabdyate
tac-chraddadhana munayo jiidna-vairagya-yuktaya
pasyanty atmani catmanarn bhaktya sruta-grhitaya

1 Sridhara Svami

2 bhidyate hrdaya-granthis chidyante sarva-sarmsayih
ksiyante casya karmani drsta evatmanisvare
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supreme bliss which casts aside all other forms of happi-
ness, is considered [by learned authorities (panditaih)]** to
be the remedy [for the threefold miseries of material existence
(tri-viddhasyapi duhkha-jatasya)]. (v 6.5.59)*

St T 3T, srgTon fag A fonfa Saga” (Fo2112) 3 |

And in the [Taittiriya] Sruti as well, it is said: “One who has
realized the bliss of Brahman does not fear anything” (Tu 2.9.1) *

Commentary

An objection can be raised to the proposal that one needs to attain
the Absolute by way of divine love (prema) in order to attain bliss
and freedom from misery. Because the jiva is an intrinsic part of
the Absolute (tadiya), which is fundamentally of the nature of bliss,
it naturally follows that some portion of the bliss of the Absolute
must also be inherent within the jiva, since the part is endowed
with the nature of the whole. Such being the case, what need is
there to seek the Absolute or the state of divine love? Love already
exists as a dormant potential inside the jiva, but at present it is cov-
ered by maya. This appears to be confirmed by Sri Krsna Himself
in the following correlated statement:

The knowing capacity ( jfiana) of the jivas is covered by ignorance
(ajfi@na), and thus they are bewildered. But for those whose igno-
rance has been dispelled by immediate awareness of the Self —
their awareness ( jiana) reveals the Supreme Absolute, just as the
sun illuminates the world. (GITA 5.15-16)*

2

=

The word panditaih here and the words tri-viddhasydpi duhkha-jatasya in the
next bracketed insert are drawn directly from the preceding verse (vp 6.5.58), to
which this verse is syntactically connected.
nirastatisayahlada-sukha-bhavaika-laksana

bhesajam bhagavat-praptir ekantatyantiki mata

anandari brahmano vidvan na bibheti kutascana

ajianendvrtam jiianarh tena muhyanti jantavah

jiianena tu tad ajianarn yesarm nasitam atmanah

tesam adityavaj jlianam prakasayati tat-param

2

[N

2

@
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In response to this line of argument, it is asserted that a part
does not necessarily share all the qualities of the whole. Human
hair and nails are parts belonging to the whole that is the individ-
ual, but they do not possess consciousness. You can trim them with-
out feeling any pain. Furthermore, the principle that a part pos-
sesses the qualities of the whole applies only when the qualities
of the whole are homogeneously distributed, as in the ocean. This
principle, however, is inapplicable in the case of composite objects
like a house — doors have different qualities from the bricks. Dif-
ferent parts of the house have different qualities, but the house pos-
sesses all the qualities of its parts and something more in addition.
One can live in the house, but not in a door or a brick. Even in the
case of the ocean, in which there is a uniform distribution of qual-
ities, a drop does not contain all of the ocean’s qualities. One can
swim, surf, and dive in the ocean, but not in a drop.

As regards the jiva in particular, since by constitution it is
an atomic part only of the tatastha-Sakti, it is not endowed with
the qualities of the bahirariga- and antaranga-Saktis. Neither the
prakrta-gunas of prakrti nor the aprakrta-gunas of priti are present
in the jiva because these belong to the bahiranga- and antaranga-
Saktis, respectively. Additionally, because the jiva is atomic in
magnitude, the happiness that belongs to its own svariipa is also
infinitesimal. Moreover, this happiness is not of the same existen-
tial grade as that which ensues from immediate awareness of the
Absolute, Bhagavan, who is unlimited. In fact, the happiness in
the svariipa of the jiva amounts to the absence of all suffering. This
was discussed in Paramatma Sandarbha (Anuccheda 28)?* The hap-
piness one experiences in dreamless sleep is nothing but cessation
of all suffering. To top it all off, the jiva is in ignorance, or covered
by gjfiana.

Sri Jiva writes that the jiva’s ignorance (ajfi@na) is a type of
absence (abhava) that is without beginning, technically known as
the beginningless prior absence of awareness of the Supreme Real-
ity (parama-tattva-sarhsargabhava). Although the jiva is purely

** tatra tasya jada-pratiyogitvena jiianatvarn duhkha-pratiyogitvena tu jiianatvam
danandatvar ca.
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spiritual by nature, it is aware neither of its own intrinsic identity
nor of the Supreme Reality. Rather, the jiva is identified with its
acquired body-mind complex. Since the jiva’s ignorance of its true
identity is without origin, it is not caused by any action of its own,
of the tattva, or of anyone else.

The jiva’s state of conditioning by ignorance seems illogical —
how can a conscious being not know its true identity? This, how-
ever, is possible by the influence of maya, as was discussed in
Paramatma Sandarbha (Anucchedas 48-55)2¢ By the inconceivable
power of Bhagavan, mayd can cover the intermediary potency,
despite being inferior to it. This is affirmed by Maitreya Muni
while instructing Vidura:

Such is Bhagavan’s extrinsic potency [mdaya], which contradicts all
logic, for [due to its influence] the living entity, who [by nature] is
the ruler and liberated, experiences impoverishment and bondage.
(sB3.7.9)¥

This beginningless ignorance is sometimes described as the
jiva’s knowledge being covered by ignorance, as in the Gita (ajiia-
nendvrtar jfianarh tena muhyanti jantavah, 5.15), or as its bewilder-
ment by maya, as in Vyasadeva’s samadhi vision, described in the
beginning of the Bhagavata:

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

?¢ Normally, we conceive of energy as an impersonal force. But the energies of
Bhagavan also exist in personified forms. This was discussed in Bhagavat
Sandarbha (Anuccheda 99). Thus, mdya is the personified form of the extrinsic
potency (bahirariga-sakti). The words mayd, bahirarniga-sakti, ajfidna (ignorance),
and prakrti (primordial nature) are used interchangeably.

seyarn bhagavato maya yan nayena virudhyate

iSvarasya vimuktasya karpanyam uta bandhanam

yaya sammohito jiva atmanarm tri-gunatmakam

paro’pi manute’narthar tat-krtar cabhipadyate

For more details regarding the jiva’s conditioning by maya, see Paramatma
Sandarbha, Anucchedas 88-92.
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Normally, we think of a covering as a positive existent, denoted
in Indian philosophy by the term bhava. Sri Jiva Gosvami explains,
however, that the beginningless covering of the jiva is not a positive
entity but a type of absence, called sarisarga-abhava. According to
the Nyaya School of philosophy, absence (abhava) is of two types,
namely samsarga-abhava and anyo’nya-abhava. The first of these
has three further divisions, called prag-abhava (prior or antecedent
absence), pradhvarsa-abhava (post or subsequent absence), and
atyanta-abhava (absolute absence). The word samsarga-abhdva in
this anuccheda refers specifically to prag-abhava, or prior absence,

implying that the absence in question will eventually come to an
end?

In general terms, antecedent absence (prag-abhdva) refers to
the nonexistence of an object, quality, or action before it comes
into being. This absence is without beginning, but it comes to an
end as soon as the object, quality, or action is produced or mani-
fests. In the case of the conditioned or bound jiva, the prior absence
being spoken of is that of awareness of the Absolute Reality, which
includes awareness of the jiva’s own true identity. Thus the impli-
cationis thatabound or conditionedjiva is ignorant of the Absolute
Reality as well as of itself, and this ignorance has no beginning.

In this state of ignorance, the jiva considers itself to be the body-
mind complex, which is an external covering (upadhi) and a prod-
uct of the three gunas of maya. Due to being adjoined to the prior
absence of awareness of the Absolute Reality (taj-jidna-sarhsarga-
abhava-yuktatvena), and being bereft of awareness of its own essen-
tial nature (atma-svariipa-jfiana-lopat), the jiva identifies with and
becomes absorbed in the mind and physical body, which are prod-
ucts of maya (maya-kalpita-upadhi-avesat). Ignorance thus has two

*° The term abhdava denotes nonexistence, nullity, absence, non-entity, and
negation. In Kanada’s Vaidesika system, abhava is the seventh category of
knowables ( jfieya) and the counter-entity to the other six ontological existents,
beginning with substance, quality, and action. In Nyaya, prag-abhava is a
particular form of the category of nonexistence, which is of three kinds: prior
(prag), posterior (pradhvarisa), and absolute (atyanta), corresponding
respectively to the absence prior to production, absence after destruction, and
absolute or necessary negation of existence.
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aspects. The first is negative, involving the beginningless absence
of awareness of Bhagavan and the self. The second is an outcome of
the first and takes the form of mistaken knowledge about oneself.
The latter is sometimes termed as avidya (Yoga-siitra 2.3) or ajfidna
(GITA 5.15). The jiva who is thus influenced by maya is devoid of
devotion to Bhagavan, the Nondual Personal Absolute. This begin-
ningless absence of knowing is determined as the cause of the jiva’s
being influenced or covered by maya.

Maya is constituted of three gunas, namely sattva, or “luminos-
ity,” rajas, or “dynamic force,” and tamas, or “inertia.” Under the
influence of these three gunas, people uphold different belief sys-
tems regarding knowledge, agency, and the world around them.
This is described in the beginning of the 17™ chapter of Bhaga-
vad Gitd. A person under their influence remains turned away
(pararimukha) from the Absolute and suffers the outcome of his
or her karma. Although ignorance, bondage, and material suffer-
ing are all beginningless and thus do not have a cause-and-effect
relation in the normal sense, they are depicted as such for our
understanding.

The implication behind the specification of ignorance as a “cov-
ering” (@varana) is that bondage is not intrinsic to the jiva and can
thus be dispelled (sB11.11.1). When a jiva is invested with devotion
by the causeless grace of a devotee, his or her beginningless igno-
rance (sarhsargdbhdva) comes to an end. This results in immedi-
ate awareness of the Absolute and of one’s own self (svatma-jfiana-
pravrtti), as well as the absolute cessation of all suffering (atyanta-
duhkha-nivrtti). This occurrence is accompanied simultaneously
by the attainment of bliss (sB 11.2.42-43). This bliss in the form of
devotion or divine love is the supreme aim of human life (parama-
purusartha).

Sri Jiva Gosvami states that both the attainment of knowledge
as well as the cessation of misery are unending. The reason for the
formeris thatitis a manifestation of the intrinsic potency of Bhaga-
van, which can never be subdued by avidyad, ajfiana, or maya. Con-
sequently, once awareness of Bhagavan makes its appearance, it
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will never come to an end. This was described in Bhagavat Sanda-
rbha (Anucchedas 21-23). The cessation of misery is also unending
because misery is then relegated to the state of “post nonexistence”
(pradhvarisa-abhava), meaning the permanent cessation of misery
after its destruction. Just as prior absence is beginningless but
comes to an end, post absence has a beginning but no end.

For example, before a clay pot is made, it has prior nonexis-
tence or antecedent absence (prag-abhdva). This prior absence has
no beginning but comes to an end as soon as the pot is produced. If
the pot is then demolished, it passes into the state of post absence,
or nonexistence after destruction (pradhvarisa-abhava). This post
absence has a beginning but will never come to an end, since the
exact same pot can never again come into being. Accordingly,
when misery is destroyed by awareness of the Absolute, there
ensues an absence of misery, which will never reappear.

Next, SriJiva Gosvami cites Suta Gosvami’s statements (SB1.2.9-
12 and 21) to show how immediate realization of the tattva is the
supreme goal of life and how it automatically brings an end to all
misery. The verse from Visnu Purana (6.5.59), spoken by sage Para-
$ara to Maitreya, confirms the same conclusion. The mantra from
Taittiriya Upanisad (2.9.1)% states that once a person realizes the
bliss of Brahman, there is no more fear. Fear is caused by identifi-
cation with the body-mind complex, which results from ignorance
of the Absolute, as described by sage Kavi:

The living entity’s non-recognition of its intrinsic nature (asmrti)
that occurs through the influence of Bhagavan’s extrinsic potency
(tan-mayaya) is rooted in the perpetual diverting of regard
away from Him (i$ad apetasya). As a consequence of this non-
recognition, the jiva’s self-concept is reversed (viparyaya), mean-
ing that he becomes identified with the body instead. This reversal

% This mantra actually appears twice in Taittiriya Upanisad (2.4.1and 2.9.1). The
only difference in the two citations is that the first reading ends with the word
kaddcana (“at any time”) in place of kutascana (“from anything”). Here, Jiva
Gosvami quotes only the second line of the verse, having cited the first line a
little earlier. So the entire verse would read as follows: “One who has realized
the bliss of Brahman, from which words recoil along with the mind without
ever having reached it, does not fear anything [at any time].”
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of identity in turn results in the absorption in that which is sec-
ondary (dvitiyabhinivesa), meaning preoccupation with the body
and its relations. It is from this absorption in the secondary that
fear then arises. Therefore, one whose awareness has been awak-
ened, 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)

Awareness of Brahman thus eradicates the root cause of fear.

1.4
Mukti Entails Svartipa-saksatkara

W Td 9 Hroveerl TOREYU©eUEdhard | AdRh g
(dTo eRA¥13¥) —

And this indeed [the immediate intuition of the Supreme Real-
ity (para-tattva-saksatkara)] is the meaning of the word mukti,
because this realization is preceded by the cessation of material
bondage, as $ri Siita said:

FJeaHaH e fanT ARTATE g roTaE=I |
FaTRATEHTET SRS arTgaRITaaH g aresad Il u 11 3R |

When, in this manner, the knot of empirical ego (maya-maya-
aharnkarana), that binds the selfis cut with the sword of discern-
ment, and one becomes firmly established in immediate cogni-
tion (anubhava) of the infallible Paramatma, that state, O dear
King, is called “ultimate dissolution” (atyantika-samplavam).
(sB12.4.34)%

FHATE ATHN THTHIIHE T T TGI8 I THTA (b
THa YRHATE I |

® bhayar dvitiyabhinivesatah syad isad apetasya viparyayo’smrtih
tan-mayayato budha abhajet tam bhaktyaikayesam guru-devatatma

2 yadaivam etena viveka-hetina maya-mayahankaranatma-bandhanam
chittvacyutatmanubhavo'vatisthate tam ahur atyantikam anga samplavam
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The state of a person who is thus permanently established in
immediate cognition (anubhava) of the Self (atmani), meaning
“the Supreme Immanent Self” (paramatmani), who is known
by the name Acyuta, “the infallible one,” is called “ultimate
dissolution” (atyantika-samplavam), or in other words, mukti.

31y “PRpTEaT=ITey TequT af&fe:” (WTo 2 10 1§) FAAG Y derd-
g | Ia: WEIUT JFA AT TWEIATETHR I AGaIHHEET UdT-
TR R | ST Uas I AT A dgit desiud-
FEMEI |

In this regard, we may now consider the following assertion:
“Liberation (mukti) means to be established in the self’s true
essential nature (svariipa), after abandoning identification with
allthatitisnot” (sB 2.10.6) > This statement is identical in mean-
ing to the one just cited [sB12.4.34], because establishment in
the self’s essential nature (svariipa-vyavasthiti) is defined as the
immediate intuition of the same (svariipa-saksdatkara).

This specification is necessary because bare establishment in
one’s svariipa [bereft of its realization] is the status of existence
even in the state of material bondage. Additionally, because
identification with “all that the self is not” (anyatha-ripa) is
nothing other than ignorance of its own svariipa, the abandon-
ment of that ignorance is synonymous with the realization of'its
svaripa.

@WEY 91 & THTAESHG | RAHHT 9 39 € u@ & siami
TS fREaET: |

Moreover, the word svariipa primarily denotes Paramatma,
because He alone is the supreme whole (parama-amsi-svariipa)
of whom the living entities are but parts, like the sun in relation
to its particles of light.

Tk TR0l Uil Shear mfeefEAT (o 31R133) —

This was stated by Garbhodakasayi Visnu to Brahma:

%% muktir hitvanyatha-ripar svaripena vyavasthitih
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When one directly perceives the self (atmanam) as devoid of the
five gross elements, the senses, the gunas, and the inner recep-
tacle of thoughts and feelings, and as accompanied (upetam)
by Me, its own essential ground of being (svariipa)?* one
attains self-resplendence or autonomy of the self (svarajya)>®
(sB3.9.33)%¢

U R HAaTiaresIse: | SHasaeusdd MM &iRiay | “aerd -
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The word upetam [qualifying “the individual self” (atmanam)]
means “accompanied (yuktam) [by Me],” which alone is not a
forced interpretation®” The svariipa of the jiva has been shown
by Sri Suka to be secondary in its endowment with bliss in

3 Sri Jiva Gosvami glosses the word svariipena, qualifying the pronoun maya (“by
Me”), as “the Potent Source (Saktiman), who is the ground of being (asraya) of
the jiva-sakti.” Sri Viraraghava takes the same word to mean “[by Me] whose
essential being (svariipa) is constituted of existence, consciousness, and infinity
(satyarh jfianam anantam).”

3 Sridhara Svami glosses the word svarajyam as “liberation” (moksam). Sri Jiva
interprets the same word as referring to the four devotional forms of liberation
beginning with sarsti, while Sri Vallabhacarya interprets it as “the immediate
experience of the bliss of one’s own essential being” (svariipanandanubhavam).
$ri Giridhara defines it as “self-determination” (svenaiva rdjate), meaning
freedom from the influence of karma (akarma-vasyatvam).

%¢ yada rahitam atmanarh bhitendriya-gunasayaih
svariipena mayopetar pasyan svardjyam rcchati

% SriJiva’s comment here stands in contradistinction to that of Sridhara Svami,
who has given an Advaitavada interpretation to this verse, glossing the word
upetam as eki-bhiitam, “[having realized the self as] united or one in identity
[with Me].” Sridhara’s overall explanation is as follows: “When one directly
perceives (pasyan) the self (atmanam), meaning the pure living being
(Suddha-jtivam) standing for the ‘you-principle’ (tvam-padartha) as one in
identity (upetam, i.e., eki-bhiitam) with Me (maya), the ‘that-principle’
(tat-padarthena), and the self’s own essential ground of being
(svariipena) — meaning its very Self (svasya atma-bhiitena) — one attains
autonomy (svardjyam), meaning liberation (moksam).” The etymology of the
word upeta, however, is upa +i + kta, in the sense of “having come (ita, i.e., gata)
near to (upa, i.e., samipe),” and its primary dictionary meaning is —
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the following passage. After saying, “Therefore, for all embod-
ied beings, it is one’s own self (atma) that is supremely dear”
(sB10.14.54) ?® he concludes with this statement:

You should know this Krsna to be the Self (atma) of all selves.
For the benefit of the cosmos, He too appears in this world as if
an embodied being by the influence of His maya. (sB10.14.55)%

SN gaTe T IHTHT faRvdrsfraftgarsfa | erd wa fean-
el T 3G | T G ser] wafd” (do1s12) 3 |

The philosophy of absolute or radical nondistinction (abheda-
vada) between the jiva and Paramatma has been specifically
refuted in Paramdtma Sandarbha and elsewhere. Therefore,
the conclusive statement of the Sruti [regarding the secondary
nature of the jiva’s bliss and the distinction that holds between
the jiva and Paramatma)] is as follows: “He [Parabrahman]
is indeed rasa [the existential ground of bliss (@nandamaya-
svariipa)], and only on attaining this rasa does the jiva become
blissful” (Tu 2.7.1)*°

“accompanied by” or “associated with” (yuktam). Hence, although Jiva Gosvami
does not mention Sridhara Svami by name, his comment that the word yuktam
is the only unforced meaning (aklista-artha) of the word upetam insinuates that
Sridhara’s gloss is forced.

% tasmat priyatamah svatma sarvesam api dehinam

%9 krsnam enam avehi tvam atmanam akhilatmanam

jagad-dhitaya so’py atra dehivabhati mayaya

raso vai sah. rasam hy evayam labdhvanandi bhavati.

Here the distinction between the jiva and Paramatma is clearly indicated,

because the former is “the attainer” (prapaka) whereas the latter is “the

attained” (prapya). If the jiva and Paramatma were absolutely one, no such

relation would be possible.

40
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Commentary

The true meaning of mukti or moksa is to become free from the
beginningless prior absence of awareness of the Absolute and of
one’s own self. The removal of this ignorance is synonymous with
the immediate intuition (sdksatkdara) of the Absolute. As a concomi-
tant effect of this realization, one is liberated from all types of mis-
eries without any possibility of their reappearance. Paficadasi, a
famous work on Advaita Vedanta by Vidyaranya, defines mukti in
similar terms:

Just as a dream is not given up without the awareness that one is
dreaming, so too mukti is attained only by the immediate intuition
of Brahman and not by any other means. (Paficadasi 6.210)*

Sukadeva offers another definition of mukti cited in this
anuccheda: “Liberation (mukti) means to be established in the self’s
true essential nature (svariipa), after abandoning identification
with all that it is not” (sB 2.10.6). This definition of mukti seems to
lay stress on a different factor than the one given above, but Sri Jiva
clarifies that there is no contradiction between them. “To be estab-
lished in one’s true essential nature” (svariipa-vyavasthiti) means
to realize directly who and what one really is (svariipa-saksatkara).

This is possible when one has become free from beginningless
ignorance, which can occur only through immediate experience of
the Absolute. Otherwise, everybody is situated in their own essen-
tial being (svariipa) even in the state of ignorance. Where else can
one be situated? If this criterion alone amounted to liberation, then
everyone should be liberated according to Sukadeva’s definition.
But this is certainly not the case. Consequently, establishment in
one’s svariipa means to be aware of both oneself and of the Absolute.

It should be understood, furthermore, that awareness of one’s
svariipa is not possible without awareness of the Absolute. This is
because the jiva is an integrated part of the Absolute, and knowl-
edge of a part is incomplete without knowing its relation to the

*' muktis tu brahma-tattvasya jiianad eva na canyatha

sva-prabodhar vind naiva sva-svapno hiyate yatha

33



1 Priti Is the Parama-purusartha

whole. According to Sukadeva, the Absolute is the substratum or
support (asraya) of everything** Knowledge of the superstratum,
or in other words, of the supported, is not possible without knowl-
edge of the support, just as knowledge of sunlight is incomplete
without knowledge of the sun. For this reason, establishment in
one’s own svariipa signifies direct awareness of both the self as well
as the Absolute, or Paramatma?*?

SriJiva Gosvami makes a crucially important distinction in this
regard. He says that the primary ground of being (svariipa) of
the jiva is Paramatma. This is to say that awareness of the finite
self alone is insufficient to free one from beginningless ignorance.
On this basis, Sri Jiva concludes that the bliss that belongs to the
jiva’s svariipa — meaning the jiva in itself without reference to the
Supreme — is secondary. The primary bliss is attained from the
svaripa of Paramatma, who is the whole.

From this, it is understood that those who pursue a spiritual
process independent of bhakti cannot hope to attain mukti. Mere
self-realization will not grant ultimate liberation, nor will it award
unending, unlimited bliss. A jiva is atomic in magnitude in con-
trast to Paramatma or Bhagavan, who is comparable to an unlim-
ited ocean. Accordingly, the bliss of self-realization without direct
experience of Bhagavan has to be recognized as meager. All this
has been discussed at length in Paramatma Sandarbha.

The following objection may be raised to this argument. There
is no difference between the jiva and the Absolute. The jiva is noth-
ing but the Absolute conditioned by the upadhi of the body, just
as a portion of space (@kasa) is enclosed in a pot. When the pot is
broken, then the portion of space that was formerly delimited by
the pot merges into exterior or indivisible space. Similarly, when
the jiva is freed of its conditioning, it becomes one with Brahman.

2 See Tattva Sandarbha (Anucchedas 59, 61).

3 In Paramatma Sandarbha (Anuccheda 39), it was explained that the jiva is a part
only of Paramatma, and not of Bhagavan directly. Additionally, the jiva cannot
be a part of Brahman, because Brahman, being devoid of qualification, is
without parts. If, however, the jiva is sometimes described in such terms, then
the word brahman should be taken as referring to Paramatma.
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Mundaka Upanisad thus proclaims: “One who knows Brahman ver-
ily becomes Brahman” (brahma veda brahmaiva bhavati, 3.2.9). Fol-
lowing this line of argument, the opponent may object to the idea
that self-realization alone is incomplete and hence not equivalent
to realization of the Absolute.

Sri Jiva Gosvami writes that this idea of the absolute oneness
between the jiva and Brahman has been refuted earlier in Parama-
tma Sandarbha to which the reader is referred. It is further con-
tradicted by the Taittiriya Upanisad (2.7.1) statement that declares
Bhagavan to be rasa and that itis only on attaining this rasa that one
becomes blissful. A distinction is certainly to be admitted between
the one who attains rasa (the prapaka) and the rasa that is attained
(the prapya). The two cannot be absolutely identical, otherwise to
speak of attainment would lose all meaning. Moreover, the word
used in this Upanisadic statement is labdhva, “on attaining,” and
not jiiatva, “on knowing.” If the intention were to advocate abso-
lute nondistinction between the jiva and Brahman, then it would
have been necessary to say, “on knowing.”

1.5
Attainment of the Whole As Brahman
or Bhagavan

SRty fgum deran |

In this regard, it should be added that the attainment of the
Whole (ari$i) by the part (arisa) is of two types:

(o) T TRV A TG AT AT haBdced €U ho&TuTd-
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(1) The firstis the attainment of Brahman, which amounts to the
self-disclosure (avirbhava) only of the consciousness (vijfidna)
of the Complete Whole. This vijiiana, which is exclusively an
aspect of the Absolute’s intrinsic potency (svariipa-sakti), makes
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its appearance after maya’s functions of ignorance (avidya) and
knowledge (vidya) have been destroyed. According to the spe-
cific means of worship (upasana) undertaken, this attainment
is possible either in the practitioner’s immediate condition (sva-
sthana), or gradually, after crossing beyond all worlds (lokas)
and all coverings of the universe.

(@) Tt vTaanitag a6 [ REEayshe & dieA=arayiad ey iy
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(2) The second is the attainment of Bhagavan, who, although
omnipresent (vibhu), is not manifest to all. Hence, His attain-
ment occurs by His self-disclosure only to a particular indi-
vidual. Alternatively, although Bhagavan is omnipresent,
by virtue of His transrational potency (acintya-sakti), He is
fully manifest specifically in Vaikuntha. His attainment thus
occurs when He takes an eligible practitioner into His personal
presence in Vaikuntha.

ded T&Id 91 T b echIeRITaT SHAgRMATHY Hald | SShr e TeI-
iU AT ATS AT T TTehRETaTd, Siiadedaal-

TN AT eI eI fHeareaTaTaTd Sut gheiari-as-

geuTaaTaiEad (o ¥ 122134) —

Such being the case, mukti can occur both after death (utkranta-
mukti) and also while in the living condition ( jivan-mukti). [In
the first type of mukti,] although the person who has given
up the gross and subtle bodies is free of all limiting adjuncts
(upadhis), it is the removal of the obstructions to the Abso-
lute’s self-revealing nature that is the cause of Its immediate
perception (saksatkara).

[In the second type of mukti,] by virtue of the immediate intu-
ition (saksatkara) of the Absolute, the adept while living directly
perceives the illusory nature of the mistaken self-concept that
is a product of maya. So, because of the unobstructed saksa-
tkara of the Absolute in the former case and the direct disclo-
sure (avabhdsa) of non-reality (mithydatva) in the second, mukti
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[of both types] is instructed as the ultimate goal of human
attainment by Sri Sanat-kumara to Prthu:

AT {1y ware S f~aehdasad |
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Even among these [four purusarthas], it is moksa alone that is
designated as the ultimate goal, because the other three goals of
dharma, artha, and kama are ever accompanied by the fear of
death. (sB4.22.35)*

sgfcre “IAATE AT @i fhHE oF A (Fo R 1¥13) 3 |

And the Sruti also says: “What shall I do with that by which I will
not become immortal?” (Bau 2.4.3) **

Commentary

In Tattva Sandarbha as well as in Bhagavat Sandarbha, it was
explained that the one tattva is self-disclosed in three features,
as Brahman, Paramatma, and Bhagavan. Among these three, the
sphere of influence of Paramatma, who is the Immanent Self and
Supreme Regulator, is primarily in regard to prakrti, the extrinsic
potency of Bhagavan. Consequently, during the periods of cos-
mic dissolution, when prakrti is in a dormant state, Paramatma
remains unmanifested in the state of yoga-nidra. Additionally, in
the transcendental domain, Bhagavan Himself assumes the status
of Paramatma. For both of these reasons, Paramatma cannot be
the ultimate object of worship (ista-devata), since the necessary
criterion for the latter is eternal manifestation.

All this was explained in Paramatma Sandarbha (Anuccheda 1).
On this consideration, only Brahman and Bhagavan can be the true

** tatrapi moksa evartha atyantikatayesyate
traivargyo’rtho yato nityar krtanta-bhaya-sariyutah
> yenaharh namrta syarn kim ahar tena kuryam
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objects of attainment for one seeking ultimate liberation. With this
in mind, SriJiva Gosvami here states that the conscious part (amsa)
can attain the Whole (arhst) in one of two ways, either as Brahman
or as Bhagavan.

In the first case, Sri Jiva explains that the attainment of Brah-
man amounts to no more than the self-disclosure only of the con-
sciousness feature (cit or samvit) of the Absolute, occurring upon
the dissolution of ignorance. In this regard, he points out that
mayad, or ajiidna, has two divisions, called vidya and avidya, as Sri
Krsna informs Uddhava:

O Uddhava, know that vidya and avidya are My two beginning-
less potencies. They are a product of My maya and cause the
bondage and release of the embodied beings. O highly intelligent
one, bondage through beginningless avidya and its alternative [i.e.,
liberation (moksa)] through vidya exist for the jiva alone, who is
indeed one of My parts. (sB11.11.3-4)*

The vidya function of maya dispels avidya, but this alone does
not free one from conditioning, because vidya, which is also a func-
tion of maya, remains operative. Only if one receives the grace of
the Supreme Reality, the parama-tattva, can one become free of
vidya, at which point, brahma-jfiana, or “the immediate intuition
of Brahman,” becomes manifest. Therefore, one should not think
that brahma-jiiana is mere knowledge about Brahman gained from
the study of Vedanta. It is a manifestation of the intrinsic potency
(svartipa-sakti) bestowed by the grace of Bhagavan. Just as the sun’s
rays emitted from the sun globe remove darkness and at the same
time reveal the sun itself, so too, when the intrinsic potency of the
tattva is transmitted into a particular jiva, it dispels its avidya and
reveals Brahman.

Liberation (mukti), characterized as the immediate intuition
(saksatkara) of Brahman, can occur in one of two existential states

*¢ vidyavidye mama tani viddhy uddhava Saririnam

moksa-bandha-kari ddye mayaya me vinirmite
ekasyaiva mamarmsasya jivasyaiva maha-mate
bandho’syavidyayanadir vidyaya ca tathetarah
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of being. It can occur right here in the living condition, in which
case it is called sadyo-mukti, or “immediate liberation.” Having
attained this condition, the liberated adept is no longer subject
to transmigration nor does he or she travel to other worlds after
quitting the body. Having realized Brahman, one attains Brahman
directly. This is stated in Brhad-aranyaka Upanisad (4.4.6*” and
3.2.11) *

Alternatively, mukti can occur gradually while the practitioner
moves on to higher spheres, crosses the seven coverings of the uni-
verse, and finally attains Brahman. This second variety is called
krama-mukti, or “gradual liberation.” The attainment of either of
these two forms of mukti depends upon the specific mode of wor-
ship (updsana) adopted by the practitioner. Some are intent upon
immediate mukti after giving up the body, while others wish to
first explore the various spheres in the universe. The former attain
Brahman realization here in this lifetime. The latter, however, first
travel to higher planes of existence and finally cross beyond the
coverings of the universe, at which point they attain the state of
establishment in Brahman.

Returning to our original point of discussion, the second type of
attainment of the Whole by the part is in the form of the attainment
of Bhagavan. Although Bhagavan is omnipresent (vibhu), He is not
visible to all in this world. He is thus self-disclosed only to specific
individuals, such as His appearance in the yajfia of King Prthu or
to the boy Dhruva. In His own abode, Vaikuntha, however, He is
manifest to all. When a perfected devotee leaves his or her body,
Bhagavan carries such a devotee to His abode.

Mukti is thus of two types, called “living liberation” (jivan-
mukti) and “posthumous liberation” (utkranta-mukti). In the jivan-
mukta state, a devotee continues to live in the present body while
directly perceiving all products of prakrti as temporary and in a
state of constant flux. Such a devotee does not identify with the
body-mind complex, knowing well that such identification is illu-
sory. In the state of utkranta-mukti, the devotee becomes free of

* natasya prand utkramanti brahmaiva san brahmapyeti

8 atraiva samavaniyante
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both the gross and subtle bodies. This is defined as establishment
in one’s own svariipa. Such a devotee obtains a spiritual body by
which he or she can experience Bhagavan and His abode without
obstruction.

In both states, the devotee is under the custody of the intrinsic
potency of Bhagavan. Thus, mdya cannot exert any influence over
him or her. This mukti, and not the one involving the saksatkara of
Brahman, is the highest goal to be attained. The bliss of bhakti is
unlimitedly greater than the bliss of Brahman (Brs 1.1.38). This is
so because in brahmananda, there is no variety. Moreover, there
is no distinction between the experiencer, the experience, and the
experienced.

The statement from Brhad-aranyaka Upanisad (2.4.3) was spo-
ken by Maitreyl to her husband, the sage Yajfiavalkya. Yajfiaval-
kya was a great scholar, who had won many debates in the court of
King Janaka in Mithila. He had two wives, Katyayani and Maitreyl.
In the later part of his life, the sage decided to live in seclusion and
renounce all his possessions. He intended to divide his property
between his two wives. When she heard this, Maitreyl reasoned
thatif her husband was leaving all his wealth behind, he must have
something of superior value. Therefore, she asked her husband:
“If I were to inherit this entire earth with all its wealth, would I
thereby become immortal?” (Bau 2.4.2) *°

Yajfiavalkya replied in the negative. Maitreyi then questioned:
“What shall I do with that by which I will not become immortal?”
(BAU 2.4.3). She understood that whatever is temporary cannot be
the ultimate object of attainment. The human body itself is tempo-
rary, and therefore anything obtained thereby should also be tem-
porary. Yet there is an exception to this rule. One can attain mukti
by way of the mortal human body. To attain the eternal by a tempo-
rary instrument is the best of all possible bargains. Consequently,
Hitopadesa advises human beings to endeavor only for that which
is permanent:

One who gives up the pursuit of the permanent and strives for

**" yan nu ma iyam bhagoh sarva prthivi vittena pirna syat katharm tenamrta syam iti
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the temporary, loses both. The temporary will be lost in course
of time, while the permanent was already lost to begin with.
(Hitopadesa 1.200)"°

In identical manner, Sri Krsna declares the pursuit of the per-
manent by means of the temporary body as the essence of all wis-
dom (sB11.29.22). It is with this intention that Maitreyl questions
what she would do with that which does not lead to immortality, or
in other words, liberation (mukti).

1.6
Six Characteristics of Priti
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In this manner, having established that moksa in the form of
the immediate intuition (saksatkara) of the Absolute Reality
(parama-tattva) is the supreme object of human attainment
(parama-purusartha), we will now examine the topic further.
The Absolute Reality is self-disclosed in two features — without
distinct attributes (aspasta-visesa) and with distinct attributes
(spasta-visesa) that are intrinsic to Its essential being (svariipa).

T TR AR IR a T Teh AT s U T I TH T e g AR d -
TETHRENHY (¢2) WTaed=a (Mo 214 1¥) —
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In this regard, I have shown the superiority of the saksatkara
of the Absolute with distinct attributes, designated as Bhaga-
van and Paramatma, over that of the Absolute without dis-
tinct attributes, known as Brahman, in Bhagavat Sandarbha

% yo dhruvani parityajya adhruvani nisevate
dhruvani tasya nasyanti adhruvarm nastam eva hi
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(Anuccheda 81), in the context of the discussion centered on
Narada’s statement to Vyasa:

You have thoroughly inquired into and realized that which is
known as the eternal Brahman, and yet, O illustrious one, you
lament for yourself as if having failed to attain your objective.
(sB1.5.4)

AT TS RIS | TEHTd IHTH AT B U HTa eI Ta o Te-
R UF JATY T: |

Here also [in Priti Sandarbha], I will demonstrate the same
conclusion using a different set of terms. Consequently, even
among [the various direct disclosures (saksatkdras) of the para-
tattva], the saksatkara of Bhagavan, who encompasses innu-
merable existential states such as that of Paramatma, is alone
supreme.

(%) a7 gaaft FeuTiceaEIas & WEaTHFag<ara-
T T e
|

(1) In this regard as well, Bhagavan, by His essential nature
(svabhava), is the supreme ground and object (aspada) of uncon-
ditional love (nirupadhi-priti). So, even though it is certainly
true that the self-disclosure (saksdtkdra) of His other intrinsic
qualities (svariipa-dharmas) is itself supreme (parama), it is the
saksatkara of His specific quality of being the ultimate object
of love (priyatva-dharma), signified by terms such as priti and
bhakti, that is considered supreme to the superlative degree
(paramatama).

(@) T MdaTaf~asg gy |

(2) The ultimate dissolution of misery (atyantika-duhkha-
nivrtti) occurs only by this priti.
(1) Tt Wifd faT aeaeuw dgri-g<@ T T8R! 7 T |

* jijfiasitam adhitarh ca brahma yat tat sanatanam
tathapi Socasy atmanam akrtartha iva prabho

42



1 Priti Is the Supreme Object of Human Attainment

(3) Without this priti, the saksatkara of Bhagavan’s svariipa and
other intrinsic attributes is not possible.

(&) a7 91 aAa g 9rEd |

(4) In whomever priti is manifest, the saksatkara of these is
certainly actualized.

() grada Mfdomeaeada dami: |

(5) The wealth (sampatti) of the saksatkdara of Bhagavan’s
svariipa and other intrinsic attributes manifests in direct
proportion to the wealth of the development of priti.

(T) oA G 9 e TiesHTiaHard |

(6) To one in whom the wealth of priti is presently developing
as well as to one in whom it is already an accomplished state of
being, the wealth of the saksatkara of Bhagavan’s svariipa and
other intrinsic attributes manifests to a greater extent.

dA T FehHE | THEH WG WITEdEdgUg<ed o e | g@
7 Fremfinitcraey | dataegya wida qeaafifs | 7@ geuu 8
G Naaafd TeuyIsHed dad waautafd ferdy | wavieigad —

All this is certainly appropriate. Supreme bliss (parama-
sukha) is indeed the essential nature (svariipa) of both Bhaga-
van and His intrinsic attributes. Bliss is the ground (aspada)
of unconditional love (nirupadhi-priti). Consequently, priti
is the primary cause in the matter of the immediate experi-
ence (anubhava) of the Absolute. As such, priti alone is to be
sought in all circumstances by human beings. In this man-
ner, it has been established that the goal of human life (purusa-
prayojanatvam) reaches its utmost superlative degree of expres-
sion (paramatamam) in priti alone. References [to support the
six characteristics of priti listed above] are now given in order:

a7 “gafy” gATfeahy (o 22 1R0133) —
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e SMITageTd! |

First, the fact that the saksatkara of Bhagavan’s specific quality
of being the object of love (priyatva-dharma) is the supreme goal
of human attainment (parama-purusartha) is supported by the
following statement of Sri Bhagavan:

By bhakti-yoga that is specifically intent on Me, My devotee eas-
ily attains all that is available [through other means]. Should
he somehow desire them, he can attain heaven, liberation, or
My abode. (sB11.20.33)°>

aan” 3T “Wifa ara AR arged T JAd qgane daq” (Mo

lulg) i sRmeaar |

That the ultimate dissolution of misery (atyantika-duhkha-
nivrtti) occurs only by priti is supported by the following state-
ment of Sri Rsabhadeva: “As long as love (priti) for Me, Vasu-
deva, does not come into being, a person cannot be liberated
from his bondage to the material body” (sB 5.5.6) >

AT FATGHY “WarATEHSHAT UTEl: AGIATHT TUR%: TaTH” (Mo 2212¥ 128)
i g |

Without this priti, the saksatkara of Bhagavan’s svariipa and
other intrinsic attributes is not possible. This is supported by
the following statement of Sri Bhagavan: “For those established
in authentic being (satam), I am directly apprehensible as the

*2 sarvarih mad-bhakti-yogena mad-bhakto labhate Ajasa

svargapavargarih mad-dhama kathaficid yadi vafichati
From this statement, it is evident that bhakti or priti is the parama-purusartha,
because all goals sought through other means are easily available through
bhakti alone. No other process can make such a claim. Moreover, since bhakti is
here established as being directed to Bhagavan alone, the immediate
self-disclosure (saksatkara) of His specific quality of being the object of bhakti
and priti (priyatva-dharma) is shown to be the foremost of all His intrinsic
qualities to the superlative degree (paramatama).

®3 pritir na yavan mayi vasudeve na mucyate deha-yogena tavat
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Supreme Self (atma) and the supreme object of love (priya) only
by unalloyed bhakti endowed with faith” (sB11.14.21)>*

‘I gATTEHY “ufhid Tatd aieae geiafd | wikae: geut aiea
Pt g AT |

In whomever priti is manifest, the saksatkara of Bhagavan’s
svariipa and qualities is certainly actualized. This is supported
by the following statement from Mathara-sruti:

Only bhakti leads to Him, only bhakti reveals Him. Bhagavan
is controlled by bhakti; bhakti alone is the supreme process.
(Mathara-sruti)®®

“gradt” genfesy “ufth: wEmgyaT foteed 3w B e (W
RIR1¥R) sfd HiaaIER |

The wealth (sampatti) of the saksatkara of Bhagavan’s svariipa
and other intrinsic attributes manifests in direct proportion to
the wealth of the development of priti. This is supported by the
following statement of Kavi Yogesvara:

Just as with every morsel of food consumed, satisfaction, nour-
ishment, and relief from hunger are experienced by a person
engaged in eating, so too bhakti [i.e., prema]]® direct witness-
ing of Bhagavan [the immediate self-disclosure of His form
(bhagavad-ripa-sphiirti)], and detachment from objects unre-
lated to devotion — these three occur simultaneously [in the
very moment in which bhajana is performed (eka-kdlah bhaja-
nah sama-kala eva syat)] to a person who has taken complete
shelter of Bhagavan. (sB11.2.42)%

5:

by

bhaktyaham ekaya grahyah sraddhayatma priyah satam

Here the implication is that if the self-disclosure (saksatkara) of Bhagavan’s
svariipa as the Supreme Self (atma) and the supreme object of love (priya) is
possible only through bhakti or priti, then without priti, this saksatkara would
not be possible.

bhaktir evainari nayati bhaktir evainam darsayati

bhakti-vasah puruso bhaktir eva bhityasi

This and the following bracketed inserts are Sridhara SvamTi’s comments.
bhaktih paresanubhavo viraktir anyatra caisa trika eka-kalah —

5
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To one in whom the wealth of priti is presently developing as
well as to one in whom it is already an accomplished state of
being, the wealth of the saksatkara of Bhagavan’s svariipa and
other intrinsic attributes manifests to a greater extent. This is
supported by Vasudeva Upanisad:

By means of bhakti [i.e., priti], the practitioner directly cog-
nizes My form [riipam, i.e., svariipam] as nondual (advayam),
as absolute (brahma), as devoid of beginning, middle, and end,
as self-luminous, eternal, conscious, blissful, and imperishable.
(Vasudeva Upanisad 29)°®
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Accordingly, even $astrika statements such as “You are That” (tat
tvam asi, cHU 6.8.7) should be understood as exclusively indica-
tive of prema for Bhagavan, just as it is said [about someone

prapadyamanasya yathasnatah syus tustih pustih ksud-apayo’nughdasam

The implication here is that just as satisfaction, nourishment, and relief from
hunger are experienced proportionately to the quantity of food consumed, so
too prema, direct witnessing of Bhagavan, and detachment manifest in
correspondence with the degree of development of bhajana.

mad-riipam advayari brahma madhyadyanta-vivarjitam

sva-prabhari sac-cidanandarh bhaktya janati cavyayam

Here the implication is that by means of bhakti or priti — whether presently
developing or already in a state of completion — there is an expanded direct
cognition (saksatkara) of Bhagavan's svariipa as nondual, as Brahman, as devoid
of beginning, middle, and end, as self-luminous, as eternal, conscious, and
blissful, and as imperishable.

58
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who holds another as exceedingly dear], “You are that very per-
son.”*® Moreover, worldly dealings are also seen to be focused
exclusively on love. All living beings have love alone as their
ultimate aim (tatparya), because it is evidenced that for the sake
of love, one may even sacrifice one’s own life. But being unable
to find a suitable object of love, people [continuously] withdraw
their love from the objects and people [in which or in whom it
was formerly invested]. Consequently, since everyone yearns
to find a suitable object of love, it is in $ri Bhagavan alone that
love finds its ultimate completion.

Commentary

In Bhagavat Sandarbha (Anucchedas 2-7), it was made clear that
Brahman is the unqualified self-disclosure of the complete Abso-
lute, Bhagavan. By the immediate intuition of Brahman, one
certainly becomes liberated, but the self-disclosure of the Abso-
lute as devoid of all qualification conceals Its own essential
nature (svariipa) and transcendental qualities (aprakrta-gunas).
So, although the Brahman-realized adept is free of all suffering,
there is no positive experience of bliss. In the state of unity-
consciousness with Brahman, although the atma remains as a
particle of consciousness within the undifferentiated whole that
is Brahman, the sense of its distinct identity is lost, like a drop of
water mixing with the ocean. In actual fact, the drop is never lost,
but it has no sense of itself as an individual unit apart from the
ocean.

In the state of Brahman-realization, there is no scope for recip-
rocation between the jiva and Brahman. It was therefore concluded

5° The oneness spoken of here between the visible subject (tvam, i.e., the jiva) and
the invisible object (tat, i.e., the Para-tattva) is the oneness of love (prema). This
conclusion is appropriate since absolute ontological oneness (aikya) between
the jiva and the Para-tattva cannot be upheld — the distinction between them
being that of the finite and the infinite (anu-vibhu), the sheltered and its shelter
(asrita-asraya), the regulated and its regulator (niyamya-niyamaka), as well as
potency and its potent source (Sakti-saktiman).
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in Bhagavat Sandarbha (Anuccheda 81) that Brahman is an incom-
plete and hence limited self-disclosure of the Absolute. Here too,
Sri Jiva Gosvami emphasizes that the immediate intuition (saksa-
tkdra) of the Para-tattva as transcendentally qualified — meaning
as Bhagavan — is the parama-purusartha.

Having established this saksatkara of Bhagavan as the true
meaning of liberation (moksa), Sri Jiva then takes the discussion
to another level, showing that priti (or divine love) is the parama-
purusartha to the superlative degree, beyond even the saksatkara
of Bhagavan. This is a crucial point as well as one of the distinctive
features of the Gaudiya School. It is only by priti that Bhagavan
reveals Himself. Without priti, no one can know His essential
nature (svariipa). Therefore, in Bhakti Sandarbha (Anuccheda 187),
Sri Jiva goes as far as saying that without priti, even the saksatkara
of Bhagavan is as good as no saksatkara at all.

People like Sidupala and Karhsa also saw Krsna, but they had
no priti for Him and so could not understand who or what He is.
It is a different matter that because of Krsna's supreme majesty,
they benefited from contact with Him, but they could not expe-
rience the bliss that is intrinsic to the vision of Him. In reality,
they did not even see Krsna per se. What they saw was only a
mayika covering of Krsnpa. This was described in Krsna Sanda-
rbha (Anuccheda 106.2). Additionally, the Visnu Purdna makes the
following statement about Sisupala:

Sisupala, having been freed from the defect of envy and other
such vices, beheld Bhagavan as the Supreme Brahman, whose
form (svariipa) was of imperishable effulgence, shining brilliantly
with a garland of rays from the disc He had cast in order to destroy
him. (vP 4.15.14)°

According to this assertion, the form of Bhagavan that is dis-
played to the asuras is not His true form (svariipa), but a manifesta-
tion of maya. If they do actually see the svariipa of Bhagavan, their
envy is dispelled.

¢ atma-vinasaya bhagavad-asta-cakramsu-malojjvalam aksaya-tejah-svariparh

parama-brahma-bhitam apagata-dvesadi-doso bhagavantam adraksit.
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It is priti alone that brings an ultimate end to all suffering. If
a person is devoid of priti, then even the vision of Bhagavan pro-
videsno relief, as evident in the case of Duryodhana. Even after see-
ing Krsna and His Virat form, Duryodhana remained unconvinced
about His Godhood. He thought that Krsna was just a magician.
Seeing Him directly did not bring Duryodhana any bliss. Moreover,
he could not understand the truth about Krsna and continued to
suffer from his envious nature.

On the basis of all this, the conclusion is that priti is the supreme
purusartha and not the immediate experience of Brahman (brahma-
saksatkara) or even the vision of Bhagavan (bhagavat-saksatkara).
Even mukti devoid of priti is not the supreme purusartha. In the
Bhagavata, many other words are used as synonyms for priti, such
as bhakti, rati, prema, bhava, and, as we shall see, even mukti or
kaivalya. Since Jiva Gosvami first defines mukti in terms of saksa-
tkara and then demonstrates that mukti culminates in priti alone,
it naturally follows that the saksatkara impelled by priti should
involve both greater depth and complexity. This is shown by Sri
Jiva in his description of priti’s six characteristics as follows.

He first states that Bhagavan in His most essential nature is
the supreme ground and object (aspada) of unconditional love
(nirupadhi-priti). Consequently, the saksatkdara of Bhagavan specif-
ically as the ultimate object of love (priyatva-dharma) is supreme
above all other types of saksatkara. Priti also brings an end to all
suffering. Without priti, the saksatkara of Bhagavan’s svariipa and
qualities is impossible. It is priti that enables the saksatkara of
Bhagavan along with His essential nature. Priti alone discloses
His svariipa and divine attributes in direct correspondence with
its degree of development. This disclosure manifests to a greater
extent to one in whom priti is presently developing or already in
the stage of completion. After elaborating these six characteristics
of priti, Sri Jiva provides examples of each of them in sequence
beginning with sB 11.20.33.

In this regard, the following doubt may be raised. If priti is
the supreme purusartha, then why is there no mention of it in the
Upanisads, the cream of the Vedas? Moreover, why is it that mukti
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or moksa is consistently propounded as the supreme purusartha? To
address this question, Sri Jiva Gosvami cites one of the most impor-
tant statements of the Upanisads, one of the four maha-vakyas of
the Advaita Vedantis: “You are That” (tat tvam asi).

Although there are many maha-vakyas in the Upanisads, Advai-
tavada scholars accept only four, one each from the four Vedas, as
follows:

1. Prajfianam brahma, “Consciousness is Brahman” (Aitareya
Upanisad 3.1.3, Rg Veda);

2. Ahar brahmasmi, “I am Brahman” (Bau 1.4.10, Yajur Veda);

3. Tat tvam asi, “You are That” (cHU 6.8.7, Sdma Veda); and

4. Ayamatmabrahma, “This atma is Brahman” (Mandakya Upanisad 2,
Atharva Veda).

Tat tvam asi is a statement made by Aruni to his son Svetaketu
while instructing him about the Absolute Reality. The complete
statement is as follows: “That which is this subtle essence [known
as “being” or “existence” (sat)] — this entire [world] has That as its
very Self. That is Being. That is the Self. You are That, O Svetaketu”
(cHU 6.8.7) ' The jiva is limited, conditioned, miserable, and igno-
rant, whereas the Absolute is just the opposite. Hence, they can-
not be absolutely one in existential status. Different commentators
have tried to resolve this inequality in different ways. In brief, their
explanations are as follows:

1. The Advaitavada view of Sankaracirya holds that there is
only one Absolute Reality called Brahman. The jiva is noth-
ing but Brahman conditioned or delimited by maya. When this
conditioning is removed, the jiva again becomes Brahman.

2. The Vi$ista-advaitavada view of Ramanujacarya interprets the
pronoun tvam as referring to the Brahman who is immanent
within as the jiva and the pronoun tat as referring to the Brah-
man who is the cause of the cosmos. The relation between the

jiva and Brahman is said to be that of the qualifier (visesana)
and the qualified Reality (visista), or body ($arira) and embodied
(Sariri).

' sa yaeso’'nimaitadatmyam idam sarvarh tat satyari sa atma tat tvam asi $vetaketo iti.

50



1 Priti Is the Supreme Object of Human Attainment

3. The Dvaitavada, or Tattvavada, view of Madhvacarya explains
that the complete sentence sa atma tat tvam asi should in fact
be broken down as sah atma atat tvam asi, meaning “You are
that atmd, you are not Brahman.” Alternatively, they say that
tat tvam asi is to be understood as tasya tvam asi, “You are His,”
signifying that the jiva is a servant of Visnu.

4. The Suddha-advaitavada view of Vallabhacarya explains the
statement to mean that there is oneness of essential being, but
Brahman is the whole whereas the jiva is Its part.

5. The Dvaita-advaitavada view of Nimbarkacarya explains that
the relation between the jiva and Brahman is one of simultane-
ous oneness and difference because the jiva is an intrinsic part
of Brahman.

All these different views essentially boil down to two primary
conceptions. The Advaitavada followers interpret the statement as
establishing the absolute identity of the jiva and Brahman. The rest
of the commentators deny the idea of absolute oneness, advocating
instead various forms of distinction within unity. SriJiva Gosvami,
while accepting the principle of oneness, makes it clear that this is
not the oneness of radical nondistinction but that which is rooted
in priti. According to him, oneness as a feeling-state (bhava) is pos-
sible in priti. A semblance of such oneness can be experienced even
by ordinary people who lack devotional education. When two peo-
ple share an intimate bond of love, they feel a sense of oneness
despite being distinct individuals. One can only imagine how close
they must feel in true priti. An example of this is found in the
following statement made by Sri Krsna:

There is a rumor that I am your lover and you are My beloved. Alas,
some gossip that you are My life and I am Yours. O Radhe, even
to say, “You are mine and I am yours” is incorrect. In our con-
versations, to use the words “I” and “you” is not at all appropriate.
(Alarikara-kaustubha 5.34)¢

2 preyams te’harh tvam api ca mama preyasiti pravadas
tvarh me prand aham api tavasmiti hanta pralapah
tvari me te syam aham iti yat tac ca no sadhu radhe
vyahare nau na hi samucito yusmad-asmat-prayogah
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Even in worldly dealings, it is seen that when a man and woman
are in love, they consider themselves as one entity. This desire
for oneness in love is experienced by all beings, including the
lower species. For the sake of priti, people can sacrifice everything,
including their very lives. If liberation were the highest purusa-
rtha, no one would be willing to give up their life for the sake of
priti.

But the priti found in the material world is temporary, lim-
ited, and conditional, and hence does not provide ultimate satisfac-
tion. If it were grounded in truth or authentic being, people would
feel completely fulfilled by it because the very nature of priti is
bliss. The reason why worldly love is insubstantial is that the jiva is
atomic in magnitude and has considerably limited happiness in its
essential nature. Moreover, in the conditioned state, it identifies
with its physical and psychological coverings, which are material.
Thus, the so-called priti of worldly experience is actually directed
toward the jiva’s coverings and not toward the authentic self.

In this condition, one cannot even truly know one’s own svariipa
or that of another jiva. Our innermost desire is for unlimited,
unending happiness. This cannot be fulfilled by another jiva, since
all jivas are limited and conditioned by avidya. Therefore, nobody
ever really feels deeply or lastingly satisfied by material priti. In
the end, being dissatisfied with one’s object of love, one looks for
another. This search continues until by good fortune one discovers
that only Bhagavan is the true object of priti. It is to expound this
priti, unknown to the world, that Sri Jiva writes Priti Sandarbha.
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1.7
Kaivalya in the Form of Priti Is the Ultimate Goal
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As divine love (priti) for Bhagavan has thus been determined
as the supreme goal of human attainment (parama-purusartha),
it was appropriately stated [at the beginning of this anuccheda
(1.1)]: “Now the treatise on divine love (Priti Sandarbha) is to be
written.” This text is being composed to show in an orderly fash-
ion that the parama-purusartha of priti is beyond all other aims
of human life. That mukti in general as defined above [i.e., as the
saksatkara of Bhagavan’s svariipa] is the intended goal (prayo-
jana) of scripture ($astra) hasbeen stated by Siita Gosvami: “This
Bhdgavata Purdna is the essence of all Vedanta philosophy [...]
in which liberation (kaivalya) is proclaimed as the one ultimate
attainment” (sB 12.13.12) &
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dfee SvTTaaifd Jaee heATrad: |

The word kevala means “pure” (§uddha), and hence the existen-
tial condition (bhava) of being completely pure is kaivalya®*

¢ sarva-vedanta-sararm yad brahmatmaikatva-laksanam

vastv advitiyam tan-nistharn kaivalyaika-prayojanam

Cf. Tattva Sandarbha, Anuccheda 52.1

The translation of the complete verse is as follows: “This Bhagavata Purdna is the
essence of all Vedanta philosophy, because its subject (nistham, i.e., visayam) is
the one nondual Absolute (advitiyari vastu), characterized by the constitutional
oneness [in love] of the atma with Brahman. In this Purana, liberation
(kaivalya) [in the form of unconditional love for Bhagavan] is proclaimed as the
one ultimate attainment (eka-prayojana).”

Kaivalya is a general term for liberation, synonymous with mukti. Its dictionary
definitions are “aloneness, perfect isolation; oneness, and absolute unity.” As a
term for liberation, it originates with the Jains and the Yoga tradition (see
Yoga-siitra 2.25, 3.50, and 3.55), but it is also favored by the Advaitins. It refers —

6:
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1 Priti Is the Parama-purusartha

Bhagavata Purana is that book in which this kaivalya alone is
established as the ultimate attainment (prayojana), meaning the
parama-purusartha. Since the words §rimad bhagavatam don’t
actually appear in this verse [sB12.13.12], they are to be adduced
from sB 12.13.9, to which this verse is syntactically connected.

(Vo 22IR138) TG “SUTEUAR” SATIE: | STACASHAT Ygearaia
HaISEEIT Ydad dEgd Td dTeadd |

The root defect of the living being ( jiva) is nothing other than
the absence of awareness of the Absolute Reality. This was
stated in sB11.2.37, with the words: “Fear arises from absorp-
tion in duality [...] which is rooted in the perpetual diverting
of regard away from Bhagavan.”®® Therefore, only immediate
awareness ( jiana) of the Absolute is the state of complete purity
($uddhatvam), and thus, as elaborated above, the sole import of
the word kaivalya that is applicable here is direct experience
(anubhava) of the Absolute.

3TYAT haeIIed TR THTE TATd | JUT Thieg, —

Alternatively, the word kaivalya can mean “the intrinsic nature

to the state of the individual self when freed from all material conditioning and
situated in perfect isolation in its own essential nature (svariipa-pratistha,
Yoga-siitra 4.34). The word kaivalya appears 25 times in Srimad Bhagavata,
where it has been appropriated to mean liberation in a general sense and more
specifically as priti, as demonstrated by Sri Jiva Gosvami. In his
Krama-sandarbha commentary to sB12.13.12, he says: “The word kevala means
‘pure’ ($uddha), referring specifically to the devotee who has cast aside all
hypocrisy (kaitava), because it is stated in the second verse of the Bhagavata
that the supreme dharma propounded therein, which is free of all hypocrisy
(kaitava), is that of those devotees who are firmly established in authentic being
(satam). The existential state (bhava) of such a pure devotee (kevala) is thus
known as kaivalya, meaning bhakti utterly bereft of the desire for liberation.”
See also the explanation of sB 2.3.12 given below in Anuccheda 16.

bhayarn dvitiyabhinivesatah syad iSad apetasya viparyayo’smrtih

tan-mayayato budha abhajet tarh bhaktyaikayesarh guru-devatatma

The full verse has been quoted and commented on in Tattva Sandarbha
(Anuccheda 32), Paramatma Sandarbha (Anuccheda 47), and Bhakti Sandarbha
(Anuccheda 1).
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1 Priti Is the Supreme Object of Human Attainment

or essential being (svabhdava) of the Absolute (parama),” as
stated in Skanda Purana:

SR i v g v |
G I T haedl T Wa shao! 8¢ 1122 11'3fd |

O Bhagavan Hari, He whom the devas like Brahma and Siva are
unable to attain and whose essential being (svabhava) is kaiva-
lya, is none other than You, the utterly unique (kevala). (Skanda
Purdna)®®

P Wbl gaTa Shaeaee-TT U IS | TAT Mg IgnaT

(vTo221R12¢) —

Sometimes the Absolute (parama) is referred to directly by
the word kaivalya, which is formed by applying the svarthika-
taddhita affix (on the word kevala) [whereby the derivative
meaning isidentical to the word on which it is applied], as stated
in the teachings of Sri Dattatreya:

QLIEI0TT UTH e haeagiogict: |
FIGIHaFGEGIR! FedTud: 11 22 113 |

The Primeval Purusa;®” who is the supreme refuge and object of
attainment (parama)®® for both greater and lesser beings (para-
varanam);?® who is the totality of pure (kevala)” conscious-
ness (anubhava) and bliss (ananda), who is devoid of all lim-
iting adjuncts (nirupadhika), and who is thus designated as

[3
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brahmesanadibhir devair yat prapturi naiva Sakyate

sa yat svabhavarn kaivalyar sa bhavan kevalo hare

The words adi-purusah are drawn from the previous verse, to which this verse is
syntactically connected.

SriJiva Gosvami glosses the word parama as asraya, “the supreme refuge,”
Sridhara Svami glosses it as prapya, “the supreme object of attainment,” and Sri
Vi$vanatha Cakravarti takes it to mean aradhya, “the supreme worshipful
object.”

SriJiva interprets the compound paravaranam, lit., “of greater (para) and lesser
beings (avara),” as referring to Bhagavan's own integrated portions (sviyarnsa)
and His differentiated portions (vibhinnamsa); Sridhara Svami takes it to mean
the devas headed by Brahma and other liberated jivas; and $ri Visvanatha
Cakravartl interprets it as referring to the liberated jivas and the bound jivas.
SriJiva glosses the word kevala (qualifying the words anubhava and ananda) as
“pure” (uddha), meaning “intrinsic to His essential being” (svariipa-bhiita).
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1 Priti Is the Parama-purusartha

kaivalya, alone exists [during the period of cosmic dissolution].
(sB11.9.18)™

FATRIINS eIV T dTeqdy | deEaTd a1 | aRarTa g ored
gt 1| g 1

Yet in both applications of the word kaivalya [used either to sig-
nify the state of complete purity (suddhatvam) or as a designa-
tion of the Absolute], its import is either the immediate experi-
ence of Him (tad-anubhava) or His essential nature (svabhava),
and it is only to facilitate the direct realization of Him that this
book [Srimad Bhagavata] has been propounded.

Commentary

In this first anuccheda of Priti Sandarbha, Sri Jiva Gosvami has
established priti as the supreme purusartha. Traditionally, only
four purusarthas are spoken of in India, namely, dharma, artha,
kama, and moksa or mukti. To propose priti as the fifth puru-
sartha is the unique contribution of Jiva Gosvami’® This is the
justification for writing Priti Sandarbha. He furthermore makes
the claim that this priti is the sole purpose of Srimad Bhagavata,
kaivalyaika-prayojanam.

In Advaita Vedanta, the word kaivalya is commonly used to
mean mukti or the attainment of Brahman. The word kevala means
“only” or “alone,” thus kaivalya can be understood in the sense
of “aloneness,” which in that doctrine entails freedom from all
duality and the immediate intuition of absolute identity with Brah-
man. This meaning, however, contravenes the very spirit of Srimad
Bhagavata, which propounds bhakti as the supreme goal, as was
shown in Bhakti Sandarbha.

™ pardavaranar parama dste kaivalya-safijfiitah
kevalanubhavananda-sandoho nirupadhikah

72 Sri Vallabhacarya, who was Caitanya Mahaprabhu’s contemporary, mentions
bhakti as the fifth purusartha while commenting on Srimad Bhagavata but does
not elaborate on the idea (athava bhaktih paficamah purusarthah catvaras tair
anubhiitah, Subodhini on sB 1.15.46).
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1 Priti Is the Supreme Object of Human Attainment

For this reason, Sri Jiva Gosvami makes evident the appropri-
ate interpretation of the word kaivalya as priti. He says that kevala
means “pure,” so kaivalya (an abstract noun derived from the word
kevala) thus means “the existential state of being completely pure.”
This can refer only to the direct experience (anubhava) of Bhaga-
van because it alone dispels the root cause of all impurity, which is
the beginningless prior absence of awareness of Him. The purpose
of all rules and regulations laid down in scriptures is to remember
Bhagavan always and to never forget Him even for a moment’® Con-
sequently, bhakti or priti is the ultimate purpose of all scriptures.

Sri Jiva Gosvami cites two verses, one from Skanda Purdna and
the other from Srimad Bhagavata, to demonstrate two additional
meanings of the word kaivalya. According to the first verse, kaiva-
lya means “the intrinsic nature or essential being (svabhava) of the
Absolute (parama), who is kevala, or ‘utterly unique.’” There is no
one equal or superior to the Absolute, and thus Bhagavan is appro-
priately called “Kevala.” The word kaivalya is derived from the word
kevala by applying the taddhita affix syaii in the sense of “nature”
or “essence.” From this analysis, the word kaivalya refers to the
Absolute’s essential nature of being entirely unique. Here also, the
word kaivalya can mean priti, because priti especially epitomizes
the uniqueness of Bhagavan. He is the ultimate source and object of
priti, as previously explained in Bhakti Sandarbha (Anuccheda 325).

The verse from Srimad Bhagavata (11.9.18) cited at the end of
this anuccheda illustrates a further application of the word kaivalya.
The taddhita affix syafi can optionally be applied on kevala without
changing its sense (svarthika). In that case, kaivalya is identical in
meaning to kevala. This usage is seen in the Bhagavata verse just
referred to in which Bhagavan is directly designated (safijfita) as
kaivalya. In this sense, kaivalya stands for Bhagavan, who is priti
personified, as attested to in Srimad Bhagavata:

Bhagavan, who is the very embodiment of divine love (svayam
pritih) [i.e., who is the very form of priti by His essential nature

”® smartavyah satatarh visnur vismartavyo na jatucit

sarve vidhi-nisedhah syur etayor eva kirikarah
PP 6.71.100
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(svabhavatah priti-riipa eva)],* became visibly pleased (pritim agat)
in the sacrifice of King Gaya. (sB 5.15.13)”

Having established priti as the supreme purusartha, Sri Jiva
Gosvami takes up the analysis of various types of mukti beginning
from Anuccheda 2 up to Anuccheda 16. He does so because mukti
is popularly considered as the ultimate purusartha. SriJiva will
demonstrate, however, that the highest peak of mukti is found only
in priti.

D />
4

7% This is Sri Sukadeva’s gloss on the words svayar pritih, referring to Bhagavan.
7® priyeta sadyah sa ha visva-jivah pritah svayam pritim agad gayasya
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Anuccheda 2

Mukti As Svartipa-saksatkara
Is the Parama-purusartha

R | TAT AT (Mo & 126 1€3) —

AND THE SAME matter [that mukti in the form of svariipa-
saksdatkara is propounded as the parama-purusdrtha of sastra] is
seen elsewhere, as in Sri Sankarsana’s statement to Citraketu:

TATEHE WS e g |
e GafarT ) I TS e 1183 I

The immediate cognition (darsana) of the self’s oneness with
the Absolute — this alone is to be understood as the authen-
tic self’s ultimate object of attainment (sva-artha), accessible
through investment of the totality of the self by human beings
whose intellective faculty is refined to the highest level of skill
by means of yoga. (B 6.16.63)"

BT T —“T 9T UL TEWTATsTAITE “TATa sfd | a0y Aqud @ ar
gigivi TETE SR Siadae dele; Haaiedn qeHTTa gaarr-
Aq” AN |

Sridhara Svami comments: “Sri Sankarsana speaks this verse
with the intent to point out that there is no object of human
attainment (purusdrtha) beyond what is stated here. He says,

! etavdn eva manujair yoga-naipunya-buddhibhih

svarthah sarvatmana jfieyo yat paratmaika-darsanam
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“This alone (etdvan eva) is [the sva-artha, i.e., parama-puru-
sartha], which involves the immediate cognition (darsanam)
of the oneness (ekam) of the self (atmanah) and the Absolute

(parasya).””
THTCHT: Haa & GRATHIG a || Sagyuriasehgd Il

Alternatively, [if pardatma is taken as a single word and not as a
combination of para + atma], what would then be pointed out [as
the parama-purusartha) is the immediate cognition (darsanam)
of the Immanent Self (Paramatma), who is one alone (ekam), or
in other words, “utterly unique” (kevala).

Commentary

IT IS INTERESTING to note that Sri Jiva Gosvami chose this particu-
lar verse to support his conclusion about priti, as it seems instead
to support the Advaitavada view of oneness. He could have chosen
some other verse that advocates bhakti explicitly, such as s 2.1.5.
But he specifically chose this verse and even cited Sridhara Svami’s
comment wherein the Advaitavada view is clearly expressed. His
intent in doing so is to show that verses such as this, which seem to
lean toward Advaitavada, are in reality speaking about priti. This
verse is offered in support of the Upanisadic statement tat tvam asi,
cited toward the end of the previous anuccheda, which was inter-
preted as signifying the oneness of love between the jiva and Bha-
gavan. Thus, a sincere student of the Bhagavata should have no
misgivings about such statements.

If we follow Sri Jiva’s train of thought through the previous
anuccheda, we notice that he first equates mukti with svaripa-
vyavasthiti, or establishment in one’s essential being. He then clar-
ifies that the true meaning of such establishment entails svartipa-
saksatkara, or immediate intuition of the svariipa of Bhagavan and
of one’s own authentic self. Then by showing that this saksatkara is
possible only by priti, he concludes that the true import of mukti is
in priti alone. Thus, verses such as this, which advocate mukti, or
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2 Mukti As Svartpa-saksatkara Is the Parama-purusartha

svariupa-saksatkara, as the parama-purusartha, indirectly establish
priti itself as the ultimate aim. This is the rationale employed by Sri
Jiva.

One has to take the meaning of a verse in its context and not
examine it independently. Just prior to this verse, Sri Sankarsana
emphasized the fact that the person who has become established in
knowledge and immediate realization of the truth through proper
application of discernment should then become a devotee of Bha-
gavan. If one examines the present verse (sB 6.16.63) in light of the
previous statement, it would be impossible to interpret it to mean
radical nondistinction between the self and the Absolute. We cite
here the previous verse in full:

By the power of one’s discernment, one should become free from
the thirst for sense objects that are either directly experienced
or heard about. Then, being fully satisfied by knowledge and
realization, a person should become My devotee. (sB 6.16.62)2

The oneness (ekam) mentioned in sBe.16.63 is out of priti, as
explained in the previous anuccheda. This indeed is the authen-
tic self’s ultimate object of attainment (sva-arthah), accessible
through investment of the totality of the self (sarvatmana, i.e.,
sarva-prayatna-sidhyah)® by human beings whose intellective fac-
ulty is refined to the highest levels of skill by means of yoga (yogena
naipunyam yasyah sa buddhih yesam)* The words etavan eva, “this
alone,” are used to express a conclusion. This particular phrase-
ology is one of the characteristics of Srimad Bhagavata. There are
more than half a dozen verses that begin with this phrase. Most of
them speak about bhakti.

* drsta-Srutabhir matrabhir nirmuktah svena tejasa
jiiana-vijiana-santrpto mad-bhaktah puruso bhavet
This was the principal verse of Bhakti Sandarbha, Anuccheda 230.
¢ SriGanga Sahaya
4+ Sri Ganga Sahaya
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Anuccheda 3

Immediate and Gradual Liberation

3.1
Utkranta-mukti

3 1 8w f& gReeahragemai fgu wafd — sa wa wmaden g | aagat fg-
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IN THE POSTHUMOUS condition following death (utkranta-dasa),
the above-mentioned liberation (mukti) has two varieties —
immediate (sadya) and gradual (krama). Among them, the first
is described in the Second Canto of the Bhagavata, beginning
with sB 2.2.15 and ending with sB 2.2.21. We cite here the opening
and closing verses from the series:

O King, when the ascetic (yati) intends to leave this world, he
should not be concerned about an auspicious time or place for
doing so. Being seated in a stable and comfortable posture and
having regulated his vital air, he should withdraw his life force
through the mind. (sB2.2.15)"

Sealing the seven gateways of the life force (prana) [the two ears,
two eyes, two nostrils, and the mouth], the ascetic should lead
the prana from the root of the palate [i.e., the top of the visuddha-
cakra] to the third-eye center [ajfia-cakra] between the two eye-
brows. If he is free from all desire [for visiting higher worlds],
he should fix his attention there for a half a muhiirta [about
24 minutes]. Then, being firmly established in Parabrahman

! sthirar sukharm casanam dasthito yatir yada jihasur imam ariga lokam

kale ca dese ca mano na sajjayet prandan niyacchen manasa jitasuh
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3 Immediate and Gradual Liberation

and endowed with the eye of wisdom, he should lead the prana
to the Brahman-aperture [brahma-randhra] at the crown of the
head [sahasrara-cakra], pierce the opening, and relinquish the
body and senses. (sB2.2.21)2

A I deAIH “TfE TRITE J0 TRASTH” (Mo R IR IRR) ST “QeTeH-
AR A (o R AR 13%) B |

The second variety [i.e., gradual liberation (krama-mukti)] is
described thereafter from sB2.2.22 to 2.2.31. The opening and
closing verses are as follows:

O King, if the ascetic wishes to visit the abode of Brahma or the
sporting grounds of the perfected celestial beings, or to attain
the eight metanormal powers and liberty to wander any realm
of the universe constituted of the gunas, he should depart [from
the body] accompanied by the mind and senses. (sB 2.2.22)*

Finally, upon the dissolution of his subtle upadhis, and by way of
the pure self, he attains the Supreme Self, the very embodiment
ofimmutable peace and bliss, and he himself thus becomes bliss-
ful. Dear Pariksit, one who attains the abode of Bhagavan never
returns to conditional existence. (sB2.2.31)*

Commentary

AFTER ESTABLISHING that priti is the supreme object of human
attainment (parama-purusartha) and that it naturally bestows
immediate cognition (saksatkara) of the Absolute, which is synony-
mous with mukti, Sri Jiva Gosvami now describes two categories of
mukti occurring after death. In Anuccheda 1.5, it was said that liber-
ation can occur even while living in the present body. This is called
jivan-mukti. The state of mukti attained after giving up the body

* tasmad bhruvor antaram unnayeta niruddha-saptayatano’napeksah

sthitva muhirtardham akuntha-drstir nirbhidya mirdhan visrjet pararh gatah
yadi prayasyan nrpa paramesthyar vaihayasanam uta yad viharam
astadhipatyari guna-sannivaye sahaiva gacchen manasendriyais ca
tenatmandatmdanam upaiti Santam anandam dnandamayo’vasane

etar gatim bhagavatim gato yah sa vai punar neha visajjateriga
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is called utkranta-mukti, or posthumous liberation. One can reach
this state either immediately (sadya) after giving up the body or by
a gradual process (krama-ritya) after experiencing various higher
dimensions of existence in the universe as well as in its constituent
coverings. The first of these is called sadyo-mukti, and the second,
krama-mukti.

Sri Jiva Gosvami provides examples of these two types of
utkranta-mukti from the second chapter of the Second Canto. This
description explains how a yogi regulates his vital force (prana)
through focused intent and meditative absorption. Drawing on
such resources, he gradually raises his prana from the lowest cakra,
called muiladhara, up to the highest cakra, called sahasrara. He then
relinquishes the body, mind, and senses and passes beyond the
material universe. In accordance with his spiritual view and prac-
tice, he will enter either into Brahman or Vaikuntha. This is called
sadyo-mukti.

If, however, the yogi desires to experience the various spheres
within the universe, he gives up only the physical body but carries
with him the subtle body consisting of the mind and senses. He
can then visit any region at will and experience the unique vari-
eties of material pleasure available there. The universe is covered
by the non-composite mega elements (tattvas) of earth, water, fire,
air, space, the collective “I-principle” (aharikara), and cosmic intel-
lect (mahat). The yogi crosses all these coverings while experienc-
ing the pleasure innate to each of them. Then, becoming free of
prakrti and its numerous evolutes, he attains mukti.
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3.2
Jivan-mukti

SttagerraTaty |1  afgisaued geiaT | q SereTeRe T shag-
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In the living condition as well (jivad-dasa), the specialized
forms of mukti that can be attained will be shown hereafter.
In this matter, jivan-mukti characterized as the immediate intu-
ition of Brahman (brahma-saksdtkara) is described by Sri Siita
as follows:

T Heagy ufafvg @afaer |
e B 3fd 7 Taraei = 11 2% 1!

That [vision] (tat) is the immediate intuition of Brahman
(brahma-darsana) in which (yatra) these two gross (sat) and
subtle forms (asat), which have been superimposed on the atma
out of ignorance, are negated through authentic awareness of
the self’s essential nature. (sB1.3.33)°

T A U RIGYEHEY IR TWUIST SHaTe: eI Ufdiig
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The pronoun yatra, “in which,” refers to that vision (darsana)
wherein (yasmin) the gross (sat, i.e., sthiila) and subtle (asat,
i.e., sitksma) bodies are negated (pratisiddhe) by authentic self-
awareness (sva-sarmvidd), meaning by realization of the essen-
tial nature (svariipa-jidna) of the individual self (the jivatma).
By what manner [of self-awareness]? It is by the recognition
that in reality, these two forms do not exist in the self but
have been superimposed on the self (atmani krte, i.e., adhyaste)
through ignorance alone.

g SETGEHHIS TAGITag: | SEIvN R+ AT |

5

yatreme sad-asad-riipe pratisiddhe sva-samvida
avidyayatmani krte iti tad brahma-darsanam
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That [vision] (tat) is the immediate intuition of Brahman
(brahma-darsanam) [in which (yatra) these two bodies are
negated by self-awareness]. This is how the correlative pro-
nouns tat (“that”) and yatra (“in which”) are syntactically con-
nected. The vision of Brahman (brahma-darsanam) means the
immediate intuition of the Absolute (brahma-saksatkara).

T W ECIFT SAEEIFHHANY darsaHd Wadiid | duT hased-
faer a Fftg 7 waa sfa o snftae

By placing the instrumental case compound sva-samvida
(“through authentic self-awareness”) in the subordinate clause,
it is made evident that the awareness of the jiva’s essential
nature (svariipa-jiidna) is subordinate to and dependent on the
realization of Brahman and that the subtle and gross bodies do
not become negated by self-awareness alone.

qaY STiad TaTaaTeh e Td AR A (T g TS [ S U dT&Teh -
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From this analysis, the verse’s import is that the saksatkara of
Brahman, attained by conscious identity with that Reality (tada-
tmya) and occurring in the living condition itself is one spe-
cific type of jivan-mukti. This saksatkara of Brahman is accom-
panied by the saksatkara of the jiva’s svariipa, which discloses
the illusory nature of the relation with maya’s effects, a relation
conceived out of ignorance.

Commentary

As explained earlier (in Anuccheda 1.5), mukti is of two types —
namely, the saksatkara of Brahman and that of Bhagavan. The first
of these is described by Stita Gosvami in the principal verse of this
anuccheda (sB1.3.33).

Inthe conditioned state, the selfis delimited by subtle and gross
coverings, the mind and body. Although the self is absolutely dis-
tinct from these two, it becomes identified with them through the
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influence of maya. This is called bondage and is caused by begin-
ningless avidya. When a practitioner is graced with the immedi-
ate cognition of Brahman, this vision is accompanied by immedi-
ate awareness of the self’s essential nature as distinct from the two
coverings.

This awareness of the self is referred to in the verse as sva-
sarivid, and it is included within the vision of Brahman (brahma-
darsanam). This is the significance of the locative pronoun yatra,
“in which,” meaning “in which vision of Brahman” (yasmin brahma-
darsane), implying that the recognition of the falsity of the iden-
tification with the gross and subtle bodies is dependent on and
implicit within the realization of Brahman.

In the process of attaining liberation in Brahman, the practi-
tioner becomes consciously identified with Brahman. Mere knowl-
edge of the self will not free one from the two coverings because
the selfis atomic in magnitude and does not have the power to free
itself of maya by its own effort alone. Thus, mere realization of one’s
infinitesimal spiritual identity apart from maya does not result in
mukti. Krsna asserts in the Gitd (7.14) that only by taking shelter of
Him can one attain freedom from His maya. Only when the intrin-
sic potency of Bhagavan is transmitted into a jiva can he be released
from bondage.

In contrast to brahma-saksatkara, the immediate perception of
Bhagavan (bhagavat-saksatkara) discloses both the oneness and dis-
tinction that holds between Bhagavan and the liberated self. In this
state of recognition, the relation between the jiva and Bhagavan
as part and whole, or as lover and beloved, remains intact. When,
however, awareness of the self is perceived as indistinct from that
of Brahman, it is called brahma-saksatkara. There is no possibility
of any relation in this state.

This intuition of nondistinction is called tadatmya and is not the
same as aikya or aikatmya, which entails absolute ontological one-
ness. Such radical oneness can never be the case between beings
of two different existential grades — the part and the whole, the
infinitesimal jiva and the infinite Brahman. In aikatmya, there is
no separate ontological existence, but in tadatmya, there is only
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the absence of awareness of the distinction that nevertheless exists
between two related substantives. An iron rod placed in fire takes
on the properties of fire due to proximity, but it does not actually
become fire. It attains tadatmya with the fire but not aikatmya. This
is the difference between the two forms of identity-consciousness.
The Brahmavadis in fact mistake this tadatmya for aikatmya, or
ontological oneness.
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