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An Ocean of Emotion: Rasa and Religious

Experience in Early Caitanya Vaisnava
Thought

Rembert Lutjeharms

Though according to established doctrine (siddhanta), there is no difference
between the essential nature (svaripa) of the Lord of Sri [Narayanaj and Krsna,
rasa reveals Krsna to be superior. Such is the nature of rasa.'

That Krsna, the charming youth who herds cows in Vmdavana, is none other than
Narayana, the omnipotent, majestic Lord of S1i, the goddess of wealth, is accepted by
all Vaisnava schools. That he is superior is one of the central teachings of the Bhdgavata
Purana and the cornerstone of Caitanya Vaisnava theology, but is also more contested
in Vaisnava circles. What exactly is the basis for such a claim?

In this verse from the Bhakti-rasamyta-sindhu (“The ambrosial ocean of devotional
rasa”), Riipa Gosvami, the most influential theologian of the school, highlights one
of the main characteristics of theological thought in the Caitanya tradition. Though
reasoning and theology have their place and are indispensable for spiritual aspirants, it
needs to make room for experience and emotions. Riipa’s theology, while rigorously
systematic and vigorously analysed, is attempting to provide the theoretical framework
for a very subjective and experiential goal. Devotion (bhakti) is his central concern,
and he analyses the dynamics of its emotions in great detail, borrowing extensively
from Sanskrit aesthetic theories. But for Riipa, and indeed for the Caitanya tradition,
devotion is more than an emotion. It is a state of being that translates into action, and
leads to a state of divine absorption in which God alone can be fully known.

As the above verse highlights, the Caitanya Vaisnavas teach a “polymorphic
monotheism,” to borrow a term from Julius Lipner.? God manifests himself in various
forms, “like a thousand rivers flowing from a lake” according to the Bhagavata®
He is Brahman, the ground of all being, and interacts with his creation as the inner
controller, the Supreme Self (paramatma). He is Bhagavan, the personal, divinely
embodied deity, and assumes various forms as he wills. These are all elaborately

' Siddhantatas tv abhede 'pi srisa-kysna-svariipayoh, rasenotkysyate krsna-riipam esa

rasa-sthitih (Bhakti-rasamyta-sindhu 1.2.59).
2 Julius Lipner, Hindus: Their Religious Beliefs and Practices (Abingdon, 2010), p. 312.
*  Bhagavata 1.3.26.
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described in the tradition’s theological writings and its sacred texts. These texts are
the primary source of knowledge (pramana) about the nature of God, as they deliver
us its established doctrine (siddhdnta). But Riipa emphasizes that these many forms
of God are established not merely through rational deliberation and scriptural study,
but above all through the experience generated by spiritual practice. As he writes in
the Laghu-bhagavatamrta (“The concise essence of the Bhagavata™), a work almost
entirely devoted to the nature of God:

In the Lord exist numerous forms, which manifest to their worshippers in accordance
with their worship (upasand). Just as a object like milk always possesses attributes
like colour and taste, and this single object is perceived [differently] by the various
faculties—it is white to the eyes, sweet to the tongue—so the Supreme Lord, though
one, is perceived variously by [different forms of] worship. Just as only the tongue
can perceive its sweetness, and no other [faculty], and just as the eyes and the other
senses grasp [only] their own object, so do all other forms of worship that depend on
the external senses [only perceive part of God’s attributes]. But devotion, which rests
in consciousness, can perceive all these objects.*

Though one can catch a glimpse of God’s nature by a variety of ways, only through
devotion (bhakti), which, as we will see later, he defines as a total dedication of
oneself and all one’s faculties to God, can God be understood in his completeness, as
a personal deity with infinite attributes. But even among those who have experienced
God through devotion, there are differences of opinion—is Nar@yana the fullest
embodiment of God, as many Vaisnavas from Southern India argued, or is Krsna that,
as Caitanya’s followers declared?

According to Riipa, this is not something that can be established through theology,
but only through rasa. Rasa, literally “sap” or “essence,” is a concept borrowed
from Sanskrit aesthetics and literary theory surrounded by a very complex history of
interpretation, but for Rupa it signifies the culmination of devotional emotions, the
state of bliss in which God is “tasted,” “the most exalted form of Love (prema)” as
Jiva Gosvami glosses it in his commentary on this verse.’ This experience alone is the
ground for establishing Krsna’s superiority. In other words, though devotion itself can
help to reaffirm what theology (siddhanta) teaches regarding the personal nature of
God, it reaches beyond theology in its highest states. It is thus the experience of the
saints “whose minds are captured by Govinda, and who cannot be distracted even by
the grace of the Lord of 17 which establishes the supremacy of Krsna.

Riipa warns his readers that both the nature of God and the nature of devotion
cannot be assessed by logic. In the beginning of the Laghu-bhagavatamrta he states
his position unambiguously:

4 Laghu-bhagavatamrta 1.5.200-204.

5 Sarvotkrsia-prema-maya-rasenety arthah (Jiva on Bhakti-rasamyta-sindhu 1.2.59).

S Tatrapy ekantinam Sresthd govinda-hrta-manasah, yesam Srisa-prasado pi mano

hartum na Saknuyat (Bhakti-rasamrta-sindhu 1.2.58).
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[ have rejected the obstinate devotion to the vast field of logic, and accept here
only testimony, because it is the principle means of acquiring correct knowledge,
since the sages have accepted the validity only of testimony, by referring to the rule
“because scripture is the womb [of Brahman]” [Brahma-siitra 1.1.3]. Moreover, by
referring to the rule “logic is inconclusive” [Brahma-sutra 2.1.11] they have clearly
shown their disregard for logic.”

God’s nature cannot be ascertained in debates of doubting philosophers, because
God’s nature is inconceivable (acintya),? and “things that are inconceivable should not
be ascertained through logic.” That is why logic is inconclusive, and why revelation
is the most reliable means of obtaining knowledge of God, “whose might and majesty
are inscrutable.”"®

As God’s nature is inconceivable, so is devotion to him. Though love for God
seems to function like any worldly emotion," it is unlike any of these, because “by
its connection with Krsna it consists of dense bliss that is beyond the attributes of this
world.”'? Ripa emphasizes that such divine love “consists of the special pure existence
(Suddha-sattva)” that is God’s own nature." It is therefore not of this world, but
rather a manifestation of Krgna’s own potency in the heart of the devotee. As Riipa
writes, “the essence of the emotion called love is the play of [Krsna’s] great potency,
and its nature is inconceivable (acintya). Therefore, it can never be invalidated by
logic.”™ This “great potency” is Krsna’s pleasure potency (hladint sakti),'® by which
he experiences the bliss of his own nature and causes others to experience that bliss."”

Trying to comprehend devotion through reasoning will therefore only lead to
failure. Those who have no inclination for devotion to Krsna—Ilike “those bumnt by
superficial renunciation, those who possess dry knowledge, logicians, and especially

" Laghu-bhagavatamrta 1.1.7-9.

8 Laghu-bhagavatamrta 1.5.109-110.
Acintyah khalu ye bhava na tams tarkena yojayet (cited in Laghu-bhagavatamrta
1.5.111 and Bhakti-rasamrta-sindhu 2.5.93).

10 Bhagavan acintyaisvarya-vaibhavah (Laghu-bhagavatamrta 1.5.386).

"' See Bhakti-rasamrta-sindhu 2.5.76 and 2.4.199.

Krsnanvayad gunatita-praudhananda-maya (Bhakti-rasamrta-sindhu 2.5.75).

13 See Bhakti-rasamrta-sindhu 1.3.1,2.5.3, and 2.5.42.

Jiva discusses the nature of suddha-sattva at some length in Bhagavat-sandarbha 10.
Mahd-$akti-vilasatma bhavo ‘cintya-svaripa-bhak, raty-aGkhya ity ayam yukto na hi
tarkena badhitum (Bhakti-rasamrta-sindhu 2.5.92).

16 See Jiva on Bhakti-rasamrta-sindhu 1.3.1,2.5.92, and 2.5.112. Riipa does not refer
explicitly to the hladini sakti in the Bhakti-rasamrta-sindhu, but does so in the Ujjvala-
nilamani, where he calls it “the great potency” and “the best of all potencies” (hladini
va maha-saktih sarva-sakti-varivasi ..., Ujjvala-nilamani 4.6). See also Ujjvala-nilamani
14.176 and 14.219, Laghu-bhagavatamrta 1.5.242, and Bhakti-sandarbha 142.

7" yaya khalu bhagavan svariipanandam anubhavati [ ...] yayaivam tam tam anandam
anyan apy anubhavayatiti (Priti-sandarbha 65).
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Mimiamsakas”'®*—will never understand the truth of devotion, but those who have even
a little taste (ruci) for it will grasp it.'” “The rasa of the Lord is utterly incomprehensible
for those who are not devotees™; he explains “it can be continually relished only by
those devotees for whom the Lord’s lotus feet are everything,”™

The Caitanya Vaisnava tradition is perhaps best known for its intricate theology
of emotions and devotional rasa (bhakti-rasa). In this chapter, 1 give a concise
overview of early Caitanya Vaisnava ideas on devotion, focussing on Ripa’s rasa
theory, as presented in the Bhakti-rasamrta-sindhu. Though, as we will see, other
early Caitanya Vaisnava authors have developed theories of rase—Kavikarnapiira
being the most prominent one—Riipa’s has been the most influential, as it is the
most systematic and most comprehensive theory.?! Nevertheless, the ideas of all
these early devotees of Caitanya are significant, not just for their insight into the
nature of religious experience and the role of emotions in spiritual practice, but
also for their novel application of Sanskrit literary theory to devotion. The concept
of rasa as understood by these theologians originated in the world of dramaturgy
and literary criticism. Therefore, before we take a closer look at the rasa theories
of Riipa Gosvami, Jiva Gosvami, Srinatha Cakravarti, and Kavikarnapira, we will
first need some background knowledge in Sanskrit literary theory.

Rasa before Ripa Gosvimi

The concept of rasa is first articulated in the Natya-sastra (“A Treatise on Drama’)
of Bharata, a very influential text on dramaturgy probably written in the first half
of the first millennium AD. Bharata’s text analyses all aspects of drama, from plot
development to costuming, acting, and dance, but no concept is more important
in his dramaturgy than that of rasa. “Without rasa,” Bharata declares, “no
significance arises.”?

So what is rasa? The word literally means “sap” as well as “taste” but has a
very specific meaning in Bharata’s thought. According to Bharata, emotions are
central to drama. The performance of the drama’s narrative through acting, words,
costuming, music, and dance leads to a single goal: to properly depict and develop
the emotions of the play’s protagonists. Bharata singles out eight emotions that

'8 Phalgu-vairagya-nirdagdhah suska-jfianas ca haitukah, mimamsaka visesena

bhaktyasvada-bahirmukhah (Bhakti-rasamrta-sindhu 2.5.129).

19 Svalpapi rucir eva syad bhakti-tattvavabodhika, yuktis tu kevald naiva yad asya

apratisthata (Bhakti-rasamrta-sindhu 1.1.45).
2 Sarvathaiva duritho’vam abhaktair bhagavad-rasah, tat-padambuja-sarvasvair
bhaktair evanurasyate (Bhakti-rasamrta-sindhu 2.5.131).
2 Riipa’s own position within the tradition undoubtedly also played a role in this. For
more on this, see Rembert Lutjeharms, “Riipa Gosvami,” Brill Encyclopedia of Hinduism,
vol. 4 (Leiden, 2012), pp. 386-7.

2 Na hi rasad rte kascid arthah pravartate (Natyva-sastra 6.34).
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can be staged and be the subject of an entire play: amorous love, anger, courage,
disgust, mirth, sorrow, wonder, and fear. These he calls the “lasting” or “dominant
emotions” (sthayi-bhava). In order to realistically stage these emotions, first
of all the proper causes of these emotions need to be present, which he calls
the “excitants” (vibhava). Later authors analyse these as being twofold: the
“foundational” or “primary excitants” (alambana-vibhava), which are the object
of the dominant emotion, such as the beloved, and the “stimulating excitants”
(uddipana-vibhava), which are the factors that enhance the dominant emotion,
such as the scenery, and therefore act as secondary causes. The actors also need
to depict the characters’ appropriate responses to those emotions. These Bharata
calls the “ensuants” (anubhdva), which are the physical or verbal actions that are
caused by the dominant emotion, and indicate it. (Bharata also distinguishes a
special type of ensuants, called sattvikas, which are involuntary reactions, such as
crying or fainting.) Finally, the dominant emotion needs to be properly developed
with secondary emotions that support the dominant emotion. These he calls the
“transient emotions” (vyabhicari-bhava or saficari-bhava), and numbers 33. They
are such emotions as suspicion, joy, anxiety, fortitude, and envy.

When properly nurtured, by depicting its causes and effects and by developing
the dominant emotion with appropriate supportive emotions, these eight emotions
become more delectable and attain the state of rasa. “Rasa,” he explains, “is
manifested by the combination of the excitants (vibhava), ensuants (anubhava),
and transient emotions (vyabhicari-bhava).”? Thus love (rati) becomes the
amorous rasa (Sragara-rasa), anger (krodha) becomes the furious (raudra-rasa),
courage (utsaha-rasa) the heroic (vira), disgust (jugupsa) the horrific (bitbhatsa-
rasa), humor (hdsa) the comic (hasya-rasa), sorrow (Soka) the compassionate
(karuna-rasa), wonder (vismaya) the marvellous (adbhuta-rasa), and fear (bhaya)
the fearful rasa (bhayanaka-rasa).*

Bharata compares the different constituents that lead to a specific rasa to
different spices and condiments that create the particular flavor or taste (rasa) of a
dish. Though this flavor is inherent in the food itself, it can be tasted, and similarly
the rasas produced in the drama through the above-mentioned components can be
mentally “tasted” by the learned.?® What is thus experienced, he says is called rasa
(“taste”), “because it is tasted.”?

Though Bharata’s ideas are foundational for all later authors on rasa, not all
agree on what rasa precisely is. Perhaps due to Bharata’s brevity and ambiguity,
his ideas have been applied in two distinct ways. The oldest authors focus on
the literary work and its production. They were primarily concerned with the
development of the emotions of the protagonists, and taught that the principal
emotions of the characters could be intensified through the narrative of the literary

3 Vibhavanubhava-vyabhicari-samyogad rasa-nispattih (Nagya-$astra 6.34).
2 Natya-sastra 6.15.

3 Natya-$astra 6.31-33.
% Rasa iti kah padarthah. Ucyate—asvadyatvat (Natya-astra 6.32).
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work, by describing the appropriate circumstances that cause and enhance their
emotions (vibhava), their responses to those emotions (anubhava), and developing
the dominant emotion through suitable supportive emotional states (vvabhicari-
bhava). This heightened state of the characters’ dominant emotion they called
rasa.

Around the end of the first millennium occurred a major shift in Sanskrit
literary theory: authors on dramaturgy and poetics were no longer interested
primarily in the literary work itself and the conditions that lead to its production,
but rather to the reception of the literary work and the way the audience responds
to it. Bharata’s rasa theory was also central to this new approach, as it became the
tool to explain way the audience reacts the way it does to a play or poem—why
does literature affect us so?

Sheldon Pollock succinctly summarizes these two approaches as follows:

[A]s an affective phenomenon the text can be analyzed from the inside—how
are the various components organized that are necessary to provide a rich
representation of human emotions?—or from the outside—how is it that readers
do in fact respond to such representations??’

The use of Bharata’s rasa theory as a tool to explain and analyse the way a
literary work contains emotion and realistically describes the emotional lives of
its characters is most fully developed by Bhoja (eleventh century), a prolific author
and a very influential literary theorist.”® In his two works on poetics, the Sarasvati-
kanthabharana (“A Necklace for Sarasvat”) and the voluminous Sragara-
prakasa (“A Light on Passion”), Bhoja builds a very complex rasa theory, that had
a profound influence on early Caitanya Vaispava authors.”

Bhoja analyses rasa in three stages. Rasa is dependent on a particular state
of mind, without which it can not arise. This “particular quality of the ego
(ahamkara),” is “the sense of self (abhimana) that causes the experience of being

27 Gheldon Pollock, “Bhoja’s Srrgdraprakasa and the Problem of Rasa: A Historical
Introduction and Annotated Translation,” dsiatische Studien, 52/1 (1998): p. 121.

28 The best introduction to Bhoja’s rasa theory is Pollock, “Bhoja’s Srrgaraprakasa
and the Problem of Rasa.” For a very thorough treatment of Bhoja’s entire poetic system,
see V. Raghavan, Bhoja's Sragara Prakdsa (Madras, 1978).

2 See Rupa’s Ujjvala-nilamani 15.3 and 15.102, Jiva’s Priti-sandarbha 110 and his
commentary on Ujjvala-nilamani 15.185-187, Srinatha’s Caitanya-mata-marijusa 11.12.8,
and Kavikarnapiira’s 4lamkara-kaustubha 5.5. As we will see, Bhoja’s influence on these
authors extends well beyond these scattered references. See also Sivaprasad Bhattacharyya,
“Bhoja’s Rasa-ideology and its Influence on Bengal Rasa-Sastra,” Journal of the Oriental
Institute, 13/2 (1963): pp. 106-19.

0 Srngara-prakdsa 1.3.
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conscious of pleasure and the like to be agreeable to the mind.”! This quality he
also calls passion (srrgara) or Love (prema),” because “the fullest development
of all emotions, like love (rati), amount to nothing but this—one is said to be
‘fond of love’, ‘fond of fighting’, ‘fond of anger’, ‘fond of joking’, and so on.”*
This passion “alone causes the appearance and development of all the states of the
self,”* and only when a person possess this can all the emotions Bharata speaks
of become manifest. This quality can be called rasa, Bhoja argues, “because it is
the potential of tasting.”

When the cause of particular emotion is present that passion is, in a sense,
activated, and leads to a particular expression of the emotion that is awakened by
that cause. Bhoja writes:

Just as by the proximity of the moon a moon-stone becomes wet, just as by the
proximity of the sun the sun-crystal burns, just as by the proximity of camphor
a crystal dissolves, in the same way all the emotions, like love, anger and grief,
arise from the mind which has this sense of self (abhimana), qualified by the
perception and senses whose form has changed by the proper primary excitants
(alambana-vibhava) into that [object of his emotion].>¢

For example, a person sees his beloved (the primary excitant or alambana-vibhava)
or something that reminds him of his beloved (a secondary excitant or uddipana-
vibhava), which turns his passion, that specific sense of self (abhimana), into love
(rati, one of Bharata’s dominant emotions or sthayi-bhavas), and will lead him to
act in a way proper to the occasion (the ensuants or anubhavas). The emotion thus
awakened is then mixed with and nourished by temporary emotions (vyabhicari-
bhavas) appropriate to the particular context, such as joy or recollection. The
emotion is thereby intensified and raised to the state of rasa.’’

3 Apratikulikatayd manaso mudader yah samvido nubhavahetur ihabhimanah

(Sragara-prakdsa 1.8).

32 See Sarasvati-kanthabharana 5.1, Srﬁg&ra-prak&s’a p. 662.

3 Rasam tv iha premanam evamananti, sarvesam eva hi raty-adi-prakarsanam rati-
privo rana-priyo ‘marsa-priyah parihdasa-priya iti premny eva paryavasandt (S_rﬁgdra-
prakdsa p. 663).

¥ Sarvatma-sampad-udayatisayaika-hetuh (Sriagara-prakdsa 1.4).
% Tasyatma-$akti-rasaniyatayd rasatvam (Syngara-prakasa 1.3).
Yathendu-sannidher gandakah syandate, yatharka-sannidhes stirya-kanto jvalati,
yatha karpura-sannidheh sphatiko viliyate, tatha tebhyas tebhya alambana-vibhavebhyas
tad-akara-parinatendriya-buddhy-upadhi-yogino ’bhimani-manasas te te rati-krodha-
$okadayo bhavah samutpadyante (Syngdra-prakisa p. 687). As the following verses
clarify, the three analogies given here correspond to the three dominant emotions love

(moonstone), anger (sun-crystal), and grief (crystal).
37

36

Sragara-prakasa p. 678.
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Though this resembles to a large extent Bharata’s understanding of the dynamics
of rasa, this is not the end of the rasa cycle according to Bhoja, because the multiple
rasas that manifest are called such only in a secondary sense.*® Such an emotion, even
in its most fully developed form, “is experienced in the mind through contemplation
(bhavand),” but “that which transcends the plane of contemplation and, transformed,
is fully relished in the heart that is endowed with ego, is rasa.”*® At this stage, all the
emotional components that helped to heighten the dominant emotion are absorbed
in the rasa of Love (prema) and enhance it with their unique flavour.*® Therefore
Bhoja argues that “there are not many rasas; rasa is only singular, which is passion
(Srngara).”*" The eight rasas that Bharata describes are merely heightened forms of
emotion (bhava) that have not yet transcended thought; Bhoja only calls them rasas
to conform to popular convention.*?

Thus the whole rasa experience comprises three stages. In the first stage rasa
exists only in its potential. It is singular and a particular aspect of consciousness that
manifests as ego (ahamkara), passion (Srrgara), and a specific self-understanding
(abhimana). From this mental state, triggered by the presence of their proper
excitants, the dominant emotions arise and reach their climax in their corresponding
rasa experience. This is the second stage. Finally, the diversity of the various
emotions that arose in the second stage coalesce again into a homogeneous, single
rasa experience. Though the heightened emotions that develop in the second stage
are sometimes called rasas, only this final stage, in which rasa is single, is really
rasa for Bhoja, “because that is what is [actually] tasted.”*

It is important to keep in mind that Bhoja’s analysis of rasa is not just a theory
of emotions, but a theory on how poets develop and depict the emotions of the
characters in his literary work. Bhoja frames this analysis of rasa in a discussion
on “expressions of rasa” (rasokti), in which the characters of the literary work
express their own emotions,* and writes that the poet should develop the emotions
of the poem or play’s protagonists in such a way that they reach the level of rasa,
whereas the feelings of the supporting characters should remain in the form of an
emotion (bhava).* In other words, Bhoja’s interest is in the literary work itself and

8 Sa tu paramparyena sukha-hetutvat ratyadi-bhimasipacarena vyavahriyate

(Srrgara-prakasa p. 664).

¥ Yo bhavyate manasi bhavanaya sa bhavah. Yo bhavanapathamatitya vivartamanah,

sahavkrtau hrdi param svadate raso sau (Srr'zgdra—prakﬁs’a 1.10).

2 Sypgara-prakdsa p. 690, Sarasvati-kanthabharana p. 613.

4 Na hi bahavo rasah, api tu eka eva $rigaro rasah (Srr'zgdra—prakdéa p. 684). See

also Sprgara-prakasa 1.6-12.

2 Spngara-prakasa 1.7.

B Amnasisur dasa rasdn sudhiyo, vayam tu Srngaram eva rasandt rasam amanamah
(Srrgdra-prakasa p. 4).

#  See Sarasvati-kanthabharana 5.8, Sragara-prakdsa pp. 678ff. and Pollock,
“Bhoja’s Sragdraprakdsa,” p. 169.

¥ Syngara-prakasa p. 665.
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the conditions that lead to its production, and uses the theory of rasa to explain
how a poet can represent the fullness of human emotions in a literary work.*

Bhoja’s approach is very different from that of the majority of authors writing
after the eleventh century. In the second millennium the theory of rasa was
increasingly used not to explain how emotions can be contained in literature, but
rather how literature can lead to an emotional response in its audience. Why is it
that we are moved to tears by a tragedy? And why do we enjoy that? Bhoja has
little to say about the audience, but the audience’s response becomes the main
issue of many later authors on rasa. It is important to keep in mind, though, that
these later authors start with very different assumptions, and have therefore a
fundamentally different understanding of Bharata’s ideas.

One of these later authors is Vi§vanatha Kaviraja, an Oriyan author from
the fourteenth century. Though Vi$vanatha’s Sahitya-darpana (“The mirror of
literature™)*” is not one of the most influential works in the history of Sanskrit
literary theory, it was very important to early Caitanya Vaisnavas, who relied on it
extensively to develop, and defend, their ideas of devotional rasa.*®

The idea that the characters can experience rasa, as Bhoja and the earlier
authors argued, does not make sense to Visvanatha. Rasa is not just a more intense
form of the dominant emotion, but a “transformation into another form, like
[milk into] yoghurt.”* Though it bears some resemblances to the emotions of the
character, rasa is different from those emotions. It consists of uninterrupted and
self-luminous consciousness and bliss, whose essence is “otherworldly wonder

4 Bhoja does not discuss the role of the poet in this at great length, but does write

that the emotional content of the literary work is dependent on his own experience: “If the
poet has passion (sriigara),” he writes, “he will create a world of rasa in his poetry. If he
does not have passion, everything will be devoid of rasa” (Sarasvati-kanthabharana 5.3).

47 For a concise introduction to the Sahitya-darpana, see J.A. Honeywell, “The Poetic
Theory of Vi§vanatha,” The Journal of Aesthetics and Art Criticism, 28/2 (1969): pp. 165-76.

8  Jiva and Kavikarnapira in particular rely extensively on the Sahitya-darpana. Jiva
cites the work several times in the Priti-sandarbha (110, 111, 204), and Kavikarpapiira’s
chapter on rasa in the Alamkara-kaustubha is modeled on Vi§vanatha’s. Riipa too cites
the work in the Bhakti-rasamrta-sindhu (3.4.78), and though he speaks negatively about
Vis$vanatha in the introduction to the Nataka-candrika (“Moonlight on Drama”), those
negative remarks should not be taken as a complete dismissal of his work. Vi§vanatha
claims that extra-marital affairs (like Krsna’s with the gopis) are inappropriate for poetry,
which is what Riipa rejects, and his disagreement does not seem to go beyond that, as the
Sahitya-darpana is an important source for the Nataka-candrika. See Mans Broo, “Drama
in the Service of Krsna: Riipa Gosvamin’s Nataka-candrikd,” in Bertil Tikkanen and
Albion M. Butters (eds), Parvaparaprajfiabhinandana: East and West, Past and Present.
Indological and Other Essays in Honour of Klaus Karttunen (Helsinki, 2011), pp. 55-65.

4 Vibhavenanubhavena vyaktah saficarind tathda, rasatam eti ratyadih sthayt bhavah
sacetasam. [...1Wyakto dadhyadi-nyayena rapantara-prarinato vyaktikrta eva rasah
(Sahitya-darpana 3.1).
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(camatkdra).”* The emotions of the characters, on the other hand, are nothing like
this, he explains:

The [dominant emotions] such as love which the characters experience do
not become rasa, because they are limited, common (Jaukika), and separated
by time [from the experience of rasa during the performance of the play]. ...
How then can it obtain the form of rasa, since rasa’s nature is different from
these three characteristics [i.e. it is not limited, not common (alaukika), and not
influenced by time].”!

Why can we experience the emotions of the characters as rasa, while they can not?
And why do we experience even their unpleasant emotions like griefas pleasurable?
Vi§vanatha hints at this in the above passage: because, unlike the emotions of the
characters, our experience of rasa is “uncommon” (alaukika). When scenes like
Rama’s banishment to the forest are depicted in poetry or drama, they move us,
but do not generate the same sorrow in us that the characters experience, because
the way we relate to such scenes is unlike the way we relate to our common,
everyday experience. This is why we do not call Rama the “cause” (karana) of the
emotions we feel in response to the scene, but rather the “excitant” (vibhava), and
his expressions of his emotions not the “effects” (karya), but rather the “ensuants”
(anubhava). Though our experience of rasa is, in a sense, founded on Rama, it
is a different causal relation than we know from our common experiences, and
therefore needs a new terminology.>

But how can the emotions of the characters be experienced by the audience?
“The excitants and the other components have the capacity of generalisation.” By
this capacity of generalization or “commonization” (sadharani-krti), the audience
identifies with the characters, and imagines himself to share their experience, to
have it in common with them.*® Thus, when a member of the audience experiences
rasa, he can no longer think that “this belongs to another [the play’s protagonist];
this does not belong to another” and “this is mine; this is not mine.”** He cannot
see the emotions of the characters as his own, Vi§vanatha explains, as that would
cause a cultured person to feel ashamed—how could he experience the love
another man has for his wife?—or, in the case of negative emotions like fear, it

0 Sahitya-darpana 3.2-3.

SU Parimityal laukikatvat santarayataya tatha, anukaryasya ratyader udbodho na
raso bhavet.

[...] Tasmat katham rasa-rapatam iyat, rasasyaitad-dharma-tritaya-vilaksana-

dharmakatvat (Sahitya-darpana 3.19).

52 Sahitya-darpana 3.7 and 3.29.

53 Sahitya-darpana 3.9-11.

% Parasya na parasyeti mameti na mameti ca tad-[=rasa-Jasvade vibhavadeh
paricchedo na vidyate (Sahitya-darpana 3.12).
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would give rise to anxiety and displeasure. But neither can he not see them as the
characters’, because that would imply there is no experience of rasa.*

Visvanatha argues that the excitants and so on are not the causes of rasa,
but rather its components. Rasa is not the effect of these elements, but rather
the experience of them. Like Bharata, he uses a gustatory analogy: as the flavor
of sherbet arises from all its ingredients, like sugar and pepper, so is rasa too a
“tasting” of all the elements that constitute it.*® Thus, when the audience becomes
aware of the emotional developments of the characters in the literary work,
through the depiction of the causes and effects of their emotions, they have an
emotional response to it, which is the experience of the protagonist’s dominant
emotion, transformed through the other components, into rasa. This alone is what
is called rasa, according to Vi§vanatha. It can only belong to the audience, not the
characters, because the emotion needs to be generalized and this can only occur in
the “uncommon” causal relations that a literary experience provides.

Rasa and Religious Experience

It is these theories of emotions and aesthetic experience, first articulated by Bharata
and developed by authors like Bhoja and Visvanatha, that form the foundation for
Ripa’s theology of devotion. He applies their ideas to religious emotions, and in
so doing moves beyond the world of literature, into the world of spiritual practice,
and, ultimately, into the realm of God.

But Riipa was not the first to apply rasa to religious experience. The Bhagavata
Purana, though not using the entire technical vocabulary of Bharata, repeatedly
talks of rasa in relation to devotion.’” In Hindu sacred texts, the term rasa has
been associated with the bliss that is attained in the state of liberation at least since
the Taittiriya Upanisad, which describes God as “consisting of bliss” (@Gnanda-
maya) and declares that “he [God] is indeed rasa. When one obtains this rasa,
one becomes blissful.”*® But while the Taittiriya does not use the term rasa in its

55 Raty-ader api svatma-gatatvena pratitau sabhyanam vridatankadir bhavet, para-

gatatvena tv arasyatapdtah (Sahitya-darpana 3.11).

3¢ Sghitya-darpana 3.15, 3.20.

37 See, for example, Bhagavata 1.1.3,1.1.19, 1.5.19, 1.18.14, 3.15.48, 3.20.6, 3.25.25,
44.15,4.31.21,5.1.5, 6.3.28, 6.9.39, 6.9.41, 7.7.45, 10.13.33, 10.21.9, 10.33.25, 10.42.1,
10.47.58, 10.61.3, 10.70.19, 10.87.43, 12.4.40, and 12.13.15.

8 Raso vai sah. Rasam hy evayam labdhvanandr bhavati (Taittiriya Upanisad 2.7.1).
Sridhara Svamf links the Bhdgavata’s idea of rasa with this Taittiriya Upanisad passage
in his commentary on Bhagavata 1.1.3 and 10.87.34. Though later (and contemporary)
Caitanya Vaignavas invoke this passage regularly to highlight that God embodies rasa, it is
hardly used in the writings of the earliest theologians. Riipa, Srinatha, and Kavikarnapiira
do not refer to it at all. Though Jiva discusses the entire Taittiriya passage in a few places
(see Sarva-samvadini pp. 39-47, 118 and 126-7; see also Priti-sandarbha 5), his primary
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specific literary sense—but rather in the sense of “essence” or even “taste”*—the
Bhagavata frequently does. The Bhagavata is clearly aware of the dramaturgical
concept of rasa,* and throughout its 12 books it frequently uses the term rasa to
refer to the joy gained from listening to narrations of Krsna’s play, one of the main
devotional acts the text prescribes. “We do not become satiated,” we read in the first
book, “with [the narrations about] the heroic acts of he who has the highest fame,
which become ever sweeter to those listeners who are knowledgeable of rasa.”!
One of its opening verses exhorts the reader to “drink this rasa of the Bhagavata™®*
and in the final chapter the Bhagavata declares that “one who is satiated with its
ambrosial rasa will not love anything else.”® The term is not exclusively used in
literary contexts, however. Krsna is said to possess “all rasas”® and is once called
“he who bestows rasa,”® while his devotees are often described as being those
“who know rasa,”® their minds being like “bees longing for the nectar of the rasa
of Brahman™ or immersed in “the rasa of the honey of the illustrious Lord’s
blessed lotus feet.”s®

It is therefore no surprise that we find the first developments of an aesthetics
of devotion in authors closely associated with this Purdna, like the commentator

concern with the passage is similar to that of earlier Vedanta theologians, and centers on
the masculine pronoun used here to refer to God, as well as the duality between God and
the living being that is expressed in this section. In those passages he does not seem to
take the term rasa in the specific sense that it has obtained in literary theory. Only when
commenting on Bhagavara 1.1.3 does Jiva quote the passage to highlight that God is talked
of as rasa, and is clearly borrowing here from Sridhara (see Krama-sandarbha 1.1.3, which
is identical to his commentary on Bhakti-rasamrta-sindhu 1.2.226, where the Bhdgavata
verse is cited; and Priti-sandarbha 110, which too is a commentary on this Bhdgavata
verse). Jiva also cites the passage, without further comment, in Krama-sandarbha 2.10.6
and Priti-sandarbha 5.

%9 Sankara, for example, takes rasa here to denote the different tastes, like sweet
and sour, which “cause satisfaction” or “create bliss”: raso nama trpti-hetur ananda-
karo madhuramiadih prasiddho loke. Sure$vara interprets it as “essence” (sdra) in his
Taittiriyopanisad-vartika (2.7.22).

0 See, for example, Bhagavata 10.33.25, 10.61.3 and 10.70.19.

U Vayam tu na vitrpyama uttama-sloka-vikrame yac-chrpvatam rasa-jfianam svadu
svadu pade pade (Bhagavata 1.1.19).

2 Pibata bhagavatam rasam (Bhagavata 1.1.3).

& Tad-rasamrta-trptasya nanyatra syad ratih kvacit (Bhdagavata 12.13.15).
% Bhagavata 10.87.34.

8 Bhagavata 10.42.1.

%  See Bhagavata 1.1.19, 1.5.19, 1.18.14, 3.15.48, 3.20.6, and 4.31.21.

87 Yat-pada-padmam mahatdm mano- libhir nisevitam brahma-rasasavarthibhih ...

(Bhagavata 4.4.15).
8 Bhagavata uttama-slokasya $rimac-carandravinda-makaranda-rasa  avesita-

cetasah (Bhagavata 5.1.5). For a similar expression, see also Bhagavata 6.3.28.
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Sridhara Svami (fourteenth century),”® and especially Vopadeva (thirteenth
century), who wrote extensively on the BAdgavata, together with his patron and
commentator Hemadri. Though early Caitanya Vaisnavas viewed devotional rasa
somewhat differently from these authors, they were intimately familiar with their
works, and were significantly influenced by them.”™

In the [Bhagavata-1Mukta-phala (“The Pearls of the Bhdgavata™), an anthology
of Bhagavata verses, Vopadeva outlines a very simple theory of devotional rasa.
In chapter 11 of the Mukta-phala, Vopadeva lists nine types of devotees of Visnu,
classified according to “the experience of devotional rasa in the form of the
comic, amorous, compassionate, furious, fearful, horrific, peaceful, marvellous,
and heroic [rasa].” This devotional rasa, he continues, is a wonder (camatkara)
that arises from acts of devotion like hearing about Visnu’s play or the acts of his
devotees, as described by Vyasa and others.”' Vopadeva’s analysis is simple, but
his patron Hemadri develops this in his commentary on the Mukta-phala, bringing
Vopadeva’s views in dialogue with those of classical Sanskrit literary theorists.
The stimulating excitants (uddipana-vibhava) of this ninefold devotional rasa, he
writes, “are activities like hearing about the acts [of Visnu], and its foundational
excitants (@dlambana-vibhava) are the devotees of Visnu; its ensuants (anubhava)
are ... such things as being stunned; and its transient emotions (vyabhicari-bhava)
are resolve, and so on.” The dominant emotion (sthayi-bhava) of this ninefold
devotional rasa, Hemadri argues, is “absorption of the mind by some means.”
These means by which the mind can be absorbed in God are Bharata’s dominant
emotions, such as love (rati) and humor (hasya), as depicted in literary works.”
In other words, it is through these emotions, according to Hemadri, that the mind
can become absorbed in God, and when a devotee’s mental state is properly
nourished through devotional acts like listening to devotional narratives, he comes

% See particularly his commentary on Bhdgavata 10.43.17, but also his comments on
Bhagavara 1.1.3,10.33.37,10.41.28, 11.22.52, and 12.12.19-20.

0 See, for example, Ripa’s Bhakti-rasamrta-sindhu 4.3.54 and Ujjvala-nilamani
15.151, Srindtha’s Caitanya-mata-mafijusa 11.12.8, Jiva’s Tattva-sandarbha 26 and his
commentary on Bhakti-rasamyta-sindhu 3.2.35. Jiva was very familiar with Hemadri’s
commentary on the Mukta-phala, and cites it several times in the Sandarbhas (see Tattva-
sandarbha 26; Bhagavat-sandarbha 59 and 85; Krsna-sandarbha 29; Bhakti-sandarbha
100 and 234). He also refers to Hemadri’s magnum opus, the voluminous Catur-varga-
cintamani (“The Touch-stone of the Four Topics™), in Tattva-sandarbha 22 and 23, and
to his commentary on Vopadeva’s Hari-lila (“The Play of Hari”) in Priti-sandarbha 158.

For $ridhara’s influence on early Caitanya Vaisnava authors, and particularly Jiva, see
Ravi Gupta, The Caitanya Vaisnava Vedanta of Jiva Gosvami: When Knowledge Meets
Devotion (Abingdon, 2007), pp. 65-84.

"' Bhakti-rasasyaiva hasya-sragara-karuna-raudra-bhayanaka-bibhatsa-
santadbhita-vira-ripenanubhavat. [...] Vyasadibhir varnitasya visnor visnu-bhaktanam
Vva caritrasya nava-rasatmakasya sravanading janitas camatkaro bhakti-rasah (Mukta-
phala p. 183).

2 Mukta-phala p. 187.
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to experience one of the nine forms of devotional rasa. Though both Vopadeva and
Hemadri analyze devotion as rasa, their application of the rasa theory is still very
grounded in its literary origins: the rasa of devotion is experienced by listening to
poetic and Puranic stories of Visnu and his devotees, which is also the emotion’s
stimulating excitant.”

Early Caitanya Vaisnava Theories of Rasa

Though Riipa’s rasa theory became the dominant one in the Caitanya tradition,
he was not the only Caitanya Vaisnava to think of devotion in relation to rasa.
In fact, the notion of devotional rasa is one that is shared by most authors in
this early period, and one that is repeatedly used to interpret the life of Caitanya
himself. Murari Gupta, a close companion of Caitanya and his oldest biographer,
describes the master as “he who dances to devotional rasa,””* and Vrndavanadasa,
another biographer, states he was “eager for the rasa of devotion to himself.””
Indeed, Kavikarnapiira argues, it is because he desired to relish that rasa gained
from devotion to himself that he descended to this world as Caitanya.” His entire
life thus exemplified the search for that experience of devotional rasa, and thereby
he also taught others this special devotion. Prabodhananda Sarasvati, an ascetic
devotee of Caitanya, calls him the moon that “made the ocean of the ambrosial
rasa of great love (prema) swell””” and writes that due to his presence people are
now “introduced to loving devotion (prema-bhakti), sweet with the radiant rasa of
profound and lofty emotions.”™

Nevertheless, though it was common to think of devotional emotions in terms
of rasa, only a few of Caitanya’s devotees developed a theory of devotional
rasa.” One important early figure is Stinatha Cakravarti, a contemporary of Riipa
who resided in Bengal. In his Caitanya-mata-marijusa (“The Box Containing
the Thoughts of Caitanya™), which is a commentary on the Bhagavata Purana,

> Hemadri comments that it the rasa of devotion can also be experienced through

“seeing, praising, remembering, and acting” (Sravanadinety adi-sabdad darsana-kirtana-
smaranabhinayah, see Mukta-phala p. 187), but it is unclear whether he intends these terms

to be understood in a general sense or with specific reference to drama and poetry.

78 Bhakti-rasabhinartakah (Krsna-caitanya-caritamyrtam 1.1).

5 Nija-bhakti-rasa-kutuhali (Caitanya-bhigavata 3.9.216).

7 Svananda-rasa-satrsnah krsna-caitanya vigraho jayati (Alamkara-kaustubha 1.1).

7 Prasarita-mahd-prema-piyiisa-rasa-sagare  caitanya-candre ... (Caitanya-
candramrta 36).
" Gambhirodara-bhavojjvala-rasa-madhura-prema-bhakti-pravesah  (Caitanya-

candramrta 121).

™ Both Riipa and Srinatha claim that their ideas were inspired by their teacher
Caitanya. See Bhakti-rasamrta-sindhu 1.1.2 and the opening and closing verse of Caitanya-
mata-marnjusa.
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Srinatha develops a theory of rasa. While his treatment is relatively brief and
not very systematic, it is significant as it differs from Riipa’s understanding of
devotion.®

Rather than discussing the rasa of devotion (bhakti-rasa) as Ripa does,
Srinatha analyses devotion with rasa (rasa-bhakti or sarasa bhakti). He explains
this concept as follows:

Devotion is the mental state that arises when there is an awareness of something
worshipable (updsyatva-jfiana). If this is connected with another state of mind
[such as] a dominant emotion, like love, it is then called devotion with rasa (rasa-
bhakti). One should not doubt this, considering that since two mental states are
not attained simultaneously, they must occur in succession. This being so, one
should see both in devotion with rasa. the aspects of devotion in its nature as
devotion (bhaktitva) and the constituents of rasa in its nature as rasa (rasatva).
In devotion devoid of rasa, however, only the aspects of devotion [are found].*’

Srinatha classifies 10 “worshippers with rasa” (rasopasaka), based on Bharata’s
eight rasas together with the peaceful rasa and the rasa of Love (prema-rasa).®
These different emotional states arise only when the proper causes are present,
and are therefore not permanent. “Devotion does not have a single rasa,” Srinatha
writes, “nor does a devotee have one [type of] devotion.”® However, Srinatha
does also discuss “natural” (svabhavika) rasas of devotees, that are permanent
while the other rasas appear and disappear according to the situation. Arjuna’s
natural rasa, for example, would be the rasa of friendship (sakhya), but when he
witnessed Krsna’s awesome cosmic form at Kuruksetra he experienced the fearful
rasa. Srinatha does not say more about this, but as we will see this does resemble
Riipa’s analysis of primary and secondary rasas.

8  Foramore detailed discussion of Srinatha’s views on rasa, see Rembert Lutjeharms,
“Splendour of Speech: The Theology of Kavikarnapiira’s Poetics,” Unpublished D.Phil.
Dissertation (Oxford University, 2010), pp. 143-50.

81 Caitanya-mata-manjusa 11.12.8.

82 Caitanya-mata-manjusa 11.12.8. The 10 are Kubja (§rigdra), the earth (karuna),
Arjuna (bhayanaka), Narada (hasya), the Kaurava women (adbhuta), Bhisma (vira), the
king of the asuras (btbhatsa), Bhrgu (raudra), Pingala ($anta), and the gopis (prema-rasa).
Srinatha’s position is slightly unclear, as earlier he argued for 11 rasas, the eleventh being
based on the emotion “love for a god, etc.” (Caitanya-mata-mafijusa 11.12.8). 1t is not
unlikely, however, that he intends to use this eleventh rasa to defend the possibility of all
the others being experienced in relation to God, as his disciple Kavikarnapiira does in his
Alamkara-kaustubha (5.32), as we will see later. In that same section, he also dismisses
parental affection (vatsala), subsuming it under the rasa of Love (prema), but elsewhere in
his commentary he does include a rasa of vatsalya (see Caitanya-mata-majusa 7.5.23—
24), and as we will see, he also accepts a rasa of friendship (sakhya-rasa).

8 Bhaktir eka-rasa nasti na bhakto’py eka-bhaktiman (Caitanya-mata-manjusa
11.12.8).
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Kavikarnapiira, a disciple of Srindtha and a very prolific author, discusses
rasa along these lines in the Caitanya-candrodaya (“The Rise of the Caitanya
Moon™), a 10-act play on the life of Caitanya. In act three, Kavikarnapiira gives
an allegorical account of the genesis of devotion. God’s Grace, the father, and
Attachment-to-God’s-people, the mother, gave birth to a son, named Discernment,
and to many daughters, who were all named Devotion. “Those daughters,”
Kavikarpapiira writes, “first formed two groups: those that had rasa and those
that did not. Those without rasa were numerous based on their bonds with the
modes of nature (guna). Those with rasa divided into ten.”®* Of these 10, however,
six rasas are especially proper in combination with devotion: “The luminous, the
wondrous, peace and mirth, affection and parental affection—these six rasas here
are best. Seeking shelter in them, these six Devotions are most proper.”®

Both Kavikarnapiira and Srinatha write that among all these devotions with
rasa, one is supreme: devotion with the rasa of Love (prema-rasa-bhakti). The
dominant emotion of this type of devotion, Srinatha argues, is “possessiveness”
(mamakara), by which the devotee comes to see Krsna as his own.® Kavikarnapiira
modifies this a little, and writes that its dominant emotion is “melting of the heart”
(citta-drava), but agrees with his teacher that it leads to an emotional state in
which the devotee and Krsna lose their separate individuality and become one
in love.’” This emotion and its rasa is primarily exemplified in the love of the
cowherd girls (gopis) for Krsna,® but is also more fundamental. Echoing Bhoja,
both Srinitha and Kavikarnapiira explain that this rasa of Love is the foundation
for all other emotions and all other rasas, which are all mere fragments of it;
“Whence all emotions and all rasas emerge, and into which they all merge back,
like waves in the ocean—that is called Love. All rasas are fragments of bliss but
this is said to be unbroken bliss. In the unbroken, the features of the fragments
appear as if each separately present.”®

Though Srinatha assigns the different rasas to characters of the Bhagavata,
his interest in rasa is clearly not literary. Rather, rasa is for him a tool to explain

8 Caitanya-candrodaya 3.4 and 6. In Alamkara-kaustubha 5.5, Kavikarnapira

accepts 11 rasas (excluding bhakti-rasa), which are Srinatha’s 10 with parental affection
(vatsalya). The 10 dominant emotions he mentions here are presumably the dominant
emotions of these, except the dominant emotion of prema-rasa, which occupies a special

place as we will see below.

8 Caitanya-candrodaya 3.7.

8  Caitanya-mata-manijusa 10.22.12.

8 Alamkara-kaustubha 5.5 and 5.34.

8 See Caitanya-mata-mafijusa 10.22.12 and Alamkara-kaustubha 5.34.

% Caitanya-candrodaya 3.8-9. Kavikarapiira reiterates here Srinatha’s views in
Caitanya-mata-mafijusa 11.12.8, and expresses the same idea also in 4lamkara-kaustubha

5.35.



Aesthetics 191

the nature of devotion.” His disciple Kavikarnapiira, however, develops a
sophisticated literary rasa theory in the Alamkara-kaustubha (“The Kaustubha of
[Literary] Ornaments”), the earliest and most comprehensive Caitanya Vaisnava
work on poetics, in which he uses Bharata’s rasa theory more traditionally, to
explain the way literary works can both embody and generate emotions.

In his analysis of rasa, Kavikarnapiira is profoundly influenced by Vi§vanatha’s
Sahitya-darpana, but also thinks of rasa in Bhoja’s terms. For Kavikarnapira the
dominant emotion is not the emotion of the literary characters that the audience
becomes aware of through a literary performance, as it is for Vis§vanatha, but rather
a mental state of the audience itself. He writes:

There is a quality of consciousness, free from the modes of passion and ignorance
and with the nature of pure existence (Suddha-sattva), which is the bulb from
which the relish [of rasa] sprouts. This the wise call the dominant emotion.
For the audience [of a literary work] it becomes manifold by the varieties of
excitants (vibhava).”!

Though he is talking here of the dominant emotion, and not of rasa, his description
of it is reminiscent of Bhoja’s first stage of rasa. He reinterprets the dominant
emotion—which for the other theorists we have so far seen was an emotion like
love, wonder or anger—as a particular quality of consciousness, which is really
the potential of rasa: it is the “bulb from which the relish [of rasa] sprouts.”
This dominant emotion or permanent condition (sthdyi-bhava) is singular,
Kavikarnapiira argues, but becomes diversified by various excitants that are

% In one place, however, he does discuss the realisation of rasa in a literary context.

Commenting on the Bhdgavata’s third verse, which exhorts the reader to drink the rasa of
the Bhagavata, he comments that the persons addressed here are those “who know rasa
(rasika), who are expert in imagination (bhdvana), and who are firm in the rasa of Love
(prema)” and that the rasa they should drink is that of the gopis: He bhavuka bhavaka
va, he kusala he bhavand-catura va, rasikdh—prema-rasa-nisthah! Bhagavatam rasam
pibata; bhagavatinam gopinam ayam bhagavatas tam (Caitanya-mata-mafijusd 1.1.3). He
has nothing further to say on this, but his ideas are somewhat reminiscent of earlier authors
on poetics, like Vidyanatha (thirteenth—fourteenth century), the author of the Prataparudra-
yaso-bhiisana (“An Ornament of [King] Prataparudra’s Fame”), who was significantly
influenced by Bhoja and like him applies rasa to the characters of the literary work, but
argues that the audience and even the actors can experience the characters’ rasa if they are
imaginative and able to identify with them (see Prataparudra-yaso-bhiisana 4.91).

91 Asvadankura-kando sti dharmah kascana cetasah, rajas-tamobhyam hinasya
Suddha-sattvataya satah

samdjikataya satam (Alamkara-kaustubha 5.3-4).
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depicted in the play. Thus, an epic saga will transform that special mental state
into courage, whereas an amorous play will awaken love in the audience.®

This single dominant emotion, Kavikarnapiira writes, is the material cause of rasa,
whereas the excitants are its efficient cause.” Rasa is thus merely a transformation
of this mental state, and therefore, since the dominant emotion is for Kavikarnapiira
essentially singular, so is rasa. “Because rasa has the characteristic of bliss,” he
writes, “it is single.” It appears to be of many types, he continues, because the
dominant emotions act as limiting qualifiers (upadhi),”* coloring, as it were, that
experience of bliss with the characteristics of the standard dominant emotions that
were aroused in the mind of the audience by the excitants of the literary work.”
Though Kavikarnapiira follows Visvanatha in locating rasa in the audience, it is
very difficult not to see Bhoja’s three-staged rasa scheme in this analysis.

Moreover, Kavikarnapiira also does not deny that there is a rasa of the
characters, internal to the literary work. The audience’s experience he calls the
“dramatic rasa” (natya-rasa), which he distinguishes from a different type of
rasa that is experienced in the world (/oka) and does not require the distance a
dramatic performance creates.’® This type of rasa belongs not just to world of
the characters, but also to the “real” world, and is therefore quite different from
that of the audience. Like the rasa of the audience it is a transformation of the
dominant emotion, but for the characters the different dominant emotions, such
as love, anger, or sorrow, are ordinary emotions, rather than different emotional
states that are created by witnessing the emotions of literary characters. When
it comes to the real world, not all emotions can therefore be raised to the state
of rasa. Unpleasant emotions, like fear or disgust, do not become pleasurable
to the person who experiences them when they are intensified, but only when
they are experienced by the audience for whom the causes of the fear or similarly
unpleasant emotions are not real. In other words, there is no fearful rasa in this
world—except, Kavikarnapiira argues, when the object of such negative emotions
is Krsna. Only when the excitants are non-material can an unpleasant emotion be
experienced as somehow pleasurable. Thus Arjuna could experience the fearful

92 Kavikarnapiira argues that this will not occur for everyone: love, fear, or sorrow, for

example, could not appear in the mind of sages, since they have no attachment to this world.
See Alamkara-kaustubha 5.18.

93 See Alamkara-kaustubha 5.2.

% Rasasyananda-dharmatvad aikadhyam bhava eva hi upadhibhedan nandatvam,
ratyddaya upadhayah (Alamkara-kaustubha 5.15).

% Kavikarapiira states that the traditional dominant emotions, like fear, love, or
mirth, are the accidental cause (asamavayi-karana) of rasa. They are like the color of the
threads that form a cloth—the threads are the cloth’s material cause, and their color, the
qualities of that material cause, are the accidental cause, determining the specific qualities
of the cloth. See Alamkara-kaustubha 5.2.

% See Alamkara-kaustubha 5.5 and 5.18-19.
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rasa, because the object (alambana-vibhava) of his fear was Krsna’s wondrous
cosmic form, and thus the source of an otherworldly bliss.”’

As this illustrates, Kavikarnapiira is not exclusively concerned with devotional
rasa in the Alamkara-kaustubha. Whether the play a person watches or the poem he
reads is about ordinary characters or about Krsna and his divine play, rasa will be
realized in a similar way in the audience, but will be of a different kind: the former
will be material (prakrta), as it is caused by material excitants, whereas the latter will
be non-material or transcendental (aprakrta), as its excitants are transcendental.®
Kavikarnapiira does not talk of “devotion with rasa” in the Alamkara-kaustubha
as he does in the Caitanya-candrodaya, since his interest is here not devotion itself
but rather the realization of #asa in relation to a literary work. Nevertheless, his
understanding of devotional rasa (bhakti-rasa) is clearly marked by his teacher’s
thought. The dominant emotion of devotional rasa is love (rati) for a god, a guru,
or a similarly superior personality,” and its transient emotions (vyabhicari-bhava)
are such sentiments as humility and self-loathing.!® This emotion does not quite
correspond to the emotional devotion taught by Caitanya, and Kavikarnapiira
therefore argues that “devotional rasa which has S1 Krsna as its object becomes
ten-fold with the dominant emotions such as love (rati),”'"! leading thus to mental
state that is a combination of a “knowledge of something worshipable” which
humbles the devotee and causes him to be disgusted with anything other than God,
and one of the emotions commonly experienced in this world, like amorous love,
parental affection, wonder, or mirth. For Kavikarnapiira, however, not all forms
of transcendental rasa are devotional. Kamsa, Krsna’s uncle who was fated to be
killed by him, lived his life consumed by fear. Though his fear was not devotional
like Arjuna’s, it was nevertheless transcendental because its object was Krsna, and
because his fear caused him to perceived Krsna constantly, it could turn into rasa
and give rise to some form of bliss.!%

Kavikarnapiira is the first Caitanya Vaisnava to develop a systematic poetics.
His ideas on rasa have not been as popular as Riipa’s, but are remarkable as he

103

7 Alamkara-kaustubha 5.27.

% Alamkara-kaustubha 5.16.

9 Saiva devadi-visaya ratir bhavas ca kathyate | ...} adi-Sabdad guru-prabhrtis ca
(Alamkara-kaustubha 5.10).

10 Yyabhicart nirveda-dainyadi (Alamkara-kaustubha 5.36). Kavikamapiira later
defines nirveda as sva-jugupsa (Alamkara-kaustubha 5.301).

1 Sa punar bhakti-rasah $ri-krsnasrayo bhavan ratyadibhih sthayibhir dasa-vidho
bhavati (Alamkara-kaustubha 5.31). For what these 10 rasas are, see above.

92 See Alamkara-kaustubha 5.27: Bhaye pi krsna-sphiirtes tat-sambandhad ananda
evety aprakrta eva.

103 Riipa wrote a work on dramaturgy, the Nataka-candrika (“Moonlight on Drama”),
in which he discusses the narrative elements of drama, like the types of characters and
the various transitions between scenes, as well as some stylistic elements. He does not,

however, discuss any of the aspects directly related to the actual performance of drama, and
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is the first devotee of Caitanya to develop a rasa theory that is not exclusively
concerned with devotional ideas, but with the experience of rasa in general,
including that grounded in worldly literary works,'%

Furthermore, though there are some noteworthy parallels with Riipa’s notion of
secondary devotional rasas, as we will see later, Srinatha’s “devotion with rasa”
theory was not further developed after Kavikarpapiira. It is nevertheless very
important in the history of the school, as it allowed these early authors to relate
the new, emotional devotion Caitanya and his gurus, I$vara Purf and Madhavendra
Puri, taught, with older conceptions of devotion that were “intellectual” rather
than “emotional,” to use Friedhelm Hardy’s typology.'® “Devotion with rasa”
both shows the continuity with the past—Iike the older devotion, it is still an
“awareness of something worshipable”—but also the novelty of the devotion
taught by Caitanya—it is now infused with emotions like mirth, love, and wonder.

Riipa’s Theology of Rasa

With that background knowledge, we can now turn to Riipa’s rasa theory. Riipa
develops his theory of devotional rasa in two works: the Bhakti-rasamyta-sindhu,
which analyses the nature of devotion and religious experience, and the Ujjvala-
nilamani (“The Splendid Sapphire”), in which he applies the rasa theory to Krsna’s
amorous play with the gopis of Vrndavana. The remainder of this chapter will
examine Riipa’s rasa theory as outlined in the Bhakti-rasamrta-sindhu, as well as
the way it was further developed by his nephew Jiva in his commentary on this text,
and in the final two volumes—the Bhakti-sandarbha (A Treatise on Devotion”)

has very little to say about the realisation of rasa. For more on this text, see Broo, “Drama
in the Service of Krsna.”

A Bhakti-rasamrta-Sesa (“A Supplement to the Ambrosial [Ocean of] Devotional
Rasa”) is sometimes attributed to Jiva, but his authorship seems very unlikely. The work
is intended as a supplement to Riipa’s Bhakti-rasamrta-sindhu, and covers all aspects of
Sanskrit poetics except rasa (which the Bhakti-rasamyta-sindhu deals with), and relies
extensively on Kavikarnapura’s Alamkara-kaustubha. The only Caitanya Vaisnava
works comparable to the Alamkara-kaustubha were written centuries later, by Baladeva
Vidyabhiuisana, who composed two works on poetics: the Sahitya-kaumudi (“Moonlight on
Literature”) and the Kavya-kaustubha (“The Kaustubha of Poetry”).

104 By contrast, Jiva argues that there can be no material rasa, because material
objects do not lead to happiness, but rather to disgust. “Therefore,” he concludes, “I should
not believe that worldly excitants could produce rasa. And if it were to produce rasa,
it could always only produce the horrific rasa” (Tasmal laukikasyaiva vibhavadeh rasa-
Janakatvam na Sraddheyam. Taj-janakatve ca sarvatra bibhatsa-janakatvam eva sidhyati.
Priti-sandarbha 110).

105 See Friedhelm Hardy, Viraha-bhakti: The Early History of Krsna Devotion in
South India (Delhi, 1983), pp. 36ff.
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and the Priti-sandarbha (“A Treatise on Love”)—of his six-volume theological
masterpiece, the Bhagavata-sandarbha (“A Treatise on the Bhagavata™).

Unlike the earlier authors that we have seen, Riipa’s rasa theory is firmly
embedded in a very developed theology of devotion, that includes both a very
elaborate discussion on ritual practice as well as a comprehensive analysis of the
different stages of religious experience. In the Bhakti-rasamrta-sindhu, Riipa
draws, as it were, a map of the realm of devotion, that the aspiring devotee can use
to navigate that wondrous world and at last arrive in Krsna’s own land.

In the beginning of the Bhakti-rasamrta-sindhu, Rupa offers two definitions
of devotion—first his own followed by one found in a sacred text—and while
the commentators on the Bhakti-rasamrta-sindhu attempt to demonstrate that
both definitions are really stating the same,'* they do highlight various aspects of
devotion as understood by Ripa.

Riipa defines the highest devotion as “continuous service for Krsna that is
pleasing to him, free from desires for anything else, and unobstructed by [other
pursuits] like gnosis (jiana) and ritual action (karma).”"*’ He follows this definition
with one from the Narada-paficaratra, an important text on Krsna worship:
“Devotion is said to be attendance on the Lord of the bodily faculties (Arsikesa)
with these faculties (Arsika), that is freed from every designation (upadhi) and that
is pure by being dedicated to him.”!

Riipa outlines three stages of devotion: devotion in practice (sadhana-bhakti),
devotion with emotion (bhava-bhakti), and devotion with Love (prema-bhakti).
Though a distinction can be made between the first stage and the other two
stages—in the first one merely practices devotion, whereas in the latter two one
has obtained love for Krsna and thus /ives devotion'®—Ripa considers them
all devotion, and as such the above definitions have to apply to both the stage
of practice as the stage of perfection. In other words, they are both prescriptive,
instructing the aspiring devotee how to practice and attain this “highest devotion,”
as well as descriptive, illustrating what the nature of this highest devotion is like
for those who have attained it.

106 See Jiva and Mukunda’s commentary on Bhakti-rasamrta-sindhu 1.1.12.
W7 Anyabhilasita-sinyam jhana-karmady-anavrtam, anukilyena krsnanusilanam
bhaktir uttama (Bhakti-rasamrta-sindhu 1.1.11). Unlike Kavikarnapiira who writes of
devotion conditioned by the modes of this world (guna), Riipa does not discuss “lower”
devotion in the Bhakti-rasamrta-sindhu.

108 Sarvopadhi-vinirmuktam tat-paratvena nirmalam, hrsikena hrsikesa-sevanam
bhaktir ucyate (Bhakti-rasamyta-sindhu 1.1.12).

19 Jiva declares these last two to be the two stages of devotional perfection, or
“devotion that is to be attained” (sadhya-bhakti) in his commentary on Bhakti-rasamyta-
sindhu 1.2.1. Riipa does not call them as such in the Bhakti-rasamrta-sindhu, though he
would not object to it, since the difference between bhava and prema is one of gradation,

as we will see.
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Devotion’s primary characteristic is that it is a continuous action for Krsna that
gives him pleasure. Jiva explains that the word “service” (silana) here is used in
the two senses of its Sanskrit verbal root: it is both active and inactive, and appears
both as activity (cesta) performed with one’s body, speech, or mind, and as emotion
(bhava)."® 1t is important to note, however, that this division between the active
service using the body and mind, and the inactive service by emotions, does not
correspond to the division between devotion in practice (sa@dhana-bhakti) and
accomplished devotion (sadhya-bhakti). The goal of devotional practices is not a
passive state devoid of action of pure emotion that is attained when devotion is
perfected. Jiva explains that even in the state of accomplished devotion there is still
action, like the physical responses to the emotions that are experienced, such as
dancing, singing, or laughing, that help to increase the intensity of the emotions.""

For devotion to be pure (nirmala) and topmost (uttama), as described in
the above two definitions, it has to be “devoid of desires for anything else” and
“freed from all designations.” These are principally the desires for enjoyment in
this world and the desire to be freed from the suffering of this world, and are
expressed generally through the religious paths of ritual action (karma) and gnosis
(jAiana). The former of these is ritualistic religion, pursued to satisfy worldly
desires and sustain the social structure, whereas gnosis generally manifests itself
as a practice of meditation on an attributeless absolute leading the practitioner to
liberation, conceived as a state of nondual awareness.!'> Neither of these pursuits
can “obstruct” devotion, and the devotee needs to renounce the desire for their
goals to properly dedicate himself to devotion, because they are incompatible with
it. “As long as the fiend of longing for enjoyment or liberation resides in the heart,
how can the joy of devotion arise there?” Riipa asks.'” Or, as Jiva puts it, “how
can one travelling east obtain an object moving west?”''*

W0 Dhatv-arthas ca dvividhah. Pravetti-nivetty-atmakah kdya-van-manasivas tat-tat-

cesta-riipah; priti-visadatmako manasas tat-tad-bhava-ripas ca (Jiva on Bhakti-rasamrta-
sindhu 1.1.11). See also Jiva on Bhakti-rasamrta-sindhu 1.2.13, where he talks of kriya-
ripa and bhava-ripa bhakti.

' See Jiva on Bhakti-rasamrta-sindhu 1.3.1: tatra cesta-riipa dvividha—bhava-
bhakteh sadhana-rapa karya-ripa ca. Karya-ripa tu rasavasthayam anubhava-ripa ca.

12 Jiva stresses that it is only this that is understood by the terms karma and
Jjfiana in Riipa’s definition of devotion: “Knowledge (jigna) here means the search for
undifferentiated Brahman, but does not include the search for the nature of him that is to be
worshipped, because this [knowledge] is undoubtedly required. And ritual action (karma)
here refers to the daily and occasional rituals mentioned in the smrtis and other texts, but not
to rituals used in worship {of Krsna], since they are continuous service (anusilana) to him.”
(Jiva on Bhakti-rasamrta-sindhu 1.1.11: Jiianam atra nirbheda-brahmanusandhanam, na
tu bhajaniya-tattvanusandhanam api, tasyavasyapeksaniyatvat. Karma catra smrtyady-
uktam nitya-naimittikadi, na tu bhajaniya-paricaryadi, tasya tad-anusilana-riipatvat.)

3 Bhakti-rasamrta-sindhu 1.2.22.

"4 Varuni-dig-gatam vastu vrajann aindrim kim dpnuyat. This is part of a verse he
attributes to the Visnu Purdna, cited in his commentary on Bhakti-rasamyta-sindhu 1.2.254
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This reflects Riipa’s concern to find a middle path between a sensual attachment
to the world—as nurtured in the path of ritual action—and a salvation from its
sorrows by a complete renunciation of the world—as emphasized on the path of
gnosis. The devotee should not mortify his body to purge his mind of worldly
desires, but should use his body to worship Krsna. As the definition of the Narada-
paficaratra states, he “serves the Lord of his bodily faculties, with his faculties.”
Those that are eligible for the practice of devotion should “not be too attached, nor
eager for renunciation,”"'* and while acts of renunciation may be somewhat useful
in the beginning,'' “the saints believe that it causes the heart to harden.” It is thus
not suitable for devotion, which is by nature “very tender.”''” Or, as Sanatana,
Riipa’s older brother, puts it, “renunciation dries up rasa.”"'® Riipa warns against
the practice of “superficial renunciation” (phalgu-vairagya) that rejects things that
are associated with Krsna, considering them to be material, and instead urges for a
“proper renunciation” (yukta-vairagya), where one is unattached to this world, but
always properly employs worldly things in relationship with Krsna."” Devotion
itself is therefore the means to become detached from this world: “For a person
who relishes the worship of Hari, even the strongest passion for worldly objects
generally dissolve.”'?* One’s body and the world do not have to be rejected, but
used to worship Krsna. Thus devotion becomes “pure” or “devoid of the desire for
anything else” by a total dedication to Krsna, “by having him as one’s highest”
(tat-paratvena) if we translate the expression of the Narada-paficaratra literally.

The only qualification for devotion, Riipa teaches, is faith or conviction
($raddha) in devotion,2 which arises “by some great fortune” by meeting saintly
devotees.'?? Confident in the importance and efficacy of devotion, the devotee

and in Bhakti-sandarbha 147.

S Natisakto na vairagya-bhag (Bhakti-rasamyta-sindhu 1.2.14).
N6 . Bhakti-rasamrta-sindhu 1.2.248.

U7 Bhakti-rasamyta-sindhu 1.2.249.
8 Vairagyam rasa-sosakam (Brhad-bhagavatamrta 2.2.205).

19 Mukunda explains that the word “proper” here only implies “that which is suitable
for one’s eligibility” (vatharham svadhikaropayukta-matram, on Bhakti-rasamrta-sindhu
1.2.255).

120 Rycim udvahatas tatra janasya bhajane hareh, visayesu garistho 'pi ragah prayo
viliyate (Bhakti-rasamrta-sindhu 1.2.254). “Fondness” (ruci) here refers to one of the later
stages of devotion as listed in Bhakti-rasamrta-sindhu 1.4.15-16.

12 Sraddha-matrasya tad-bhaktav  adhikaritva-hetuta (Bhakti-rasamyta-sindhu
1.2.191). For a lengthy discussion on the meaning and role of $raddha in Caitanya
Vaisnavism, see Rembert Lutjeharms, “First Faith: On the Meaning and Role of sraddha in
Caitanya Vaisnava Thought,” ISKCON Studies, 2 (forthcoming).

122 Kendpy atibhagyena jata-sraddho sya sevane ... (Bhakti-rasamyta-sindhu 1.2.14).
Jiva states that this “great fortune” is the impressions (samskdra) attained from meeting
great saints: Atibhagyena mahat-sangadi-jata-samskara-visesena (Jiva.on Bhakti-rasamyta-
sindhu 1.2.14). Jiva discusses this at great length in the Bhakti-sandarbha (179-1 87).




198 Caitanya Vaisnava Philosophy

commences his devotional practices, which can be of two types: practice enjoined
by scripture (vaidhi-bhakti), and practice motivated by the desire to follow the
passion (raga) of an associate of Krsna. The former practice centers largely on
the worship of the image in the temple, and includes the devotional practices
elaborately taught in various Vaisnava scriptures. Five of these practices Riipa
considers particularly potent as they can easily produce emotion (bhava) and
reveal Krsna: lovingly attending Krsna’s image; relishing the Bhagavata Purana,
being in the company of like-minded devotees; chanting Krsna’s names; and
residing in Vraja, Krsna’s land.'?

The second type of practice, however, is not impelled by the injunctions of
scripture, but rather by an intense desire for a relationship with Krsna'?* similar
to that of one of his perfected devotees, like a lover, a friend, a dependant, or a
parent.'?® This type of practice, which is born from a spontaneous attraction or
fondness (ruci) is “characterised by the lack of attraction to anything contrary
to devotion.”'”® This type of practice arises spontaneously, and is therefore
superior and more powerful than the practice that is impelled merely by scriptural
injunctions,'?” because injunctions are intended for those that do not act out of
their own accord.”?® Ripa stresses that until such sentiments arise, the devotee
should continue pursuing the scriptural path,'? for, as Jiva explains, scripturally
guided devotional practices are a way to help along those practitioners who are
not naturally motivated to worship God. Such beginners in devotion do not yet
have a fondness (ruci) for devotion and are easily distracted and discouraged by
the various forms of distress in this world, but these scripturally guided practices

123 Bhakti-vasamrta-sindhu 1.2.238 and 244.

124 Jiva states that rdganuga-sadhana is generally only pursued for Krsna: sa ca sri-
krsna eva mukhyd (Bhakti-sandarbha 325).

2 In the section on rdganugda, Ripa only writes that amorous and parental
relationships inspire raganuga (see Bhakti-rasamrta-sindhu 1.2.273ff.), but elsewhere
he states that friendship is also suitable for this practice (see 1.2.193). Jiva includes the
relationship of a dependent (dasya) in Bhakti-sandarbha 310 and 312.

126 Ata evasya janma-laksanam bhakti-vyatirekenanyatranabhirucitvam ity ady api
Jjhieyam (Bhakti-sandarbha 310).

127 Tato vidhi-marga-bhaktir vidhi-sapekseti sa@ durbald. Iyam tu svatantraiva
pravartate iti prabala ca jiieya (Bhakti-sandarbha 310).

128 See Jiva’s comments in Bhakti-sandarbha 312: codana tu yasya svatah-pravrttir
ndsti, tad-visayaiva. The implication is that raganuga is not enjoined by scriptural injunctions
(vidhi), as Ruipa writes in Bhakti-rasamrta-sindhu 1.2.292. Jiva states so even more explicitly in
the Bhakti-sandarbha 310, where he says it is “impelled by fondness (ruci) alone, because it is
not impelled by proper injunctions” (ruci-matra-pravrttya vidhi-prayuktatvenapravrttatvar).
He defends this position at some length in Bhakti-sandarbha 312.

129 Bhakti-rasamrta-sindhu 1.2.293.
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help them to gradually immerse their minds in God and come to this spontaneous
practice of devotion.'*

The devotee pursuing this passion (rdaga) of a particular perfected devotee
should immerse himself in the narrations of Krsna’s play, particularly those that
express the desired relationship with Krsna, and serve Krspa with the physical
or “practitioner’s body” (sadhaka-riipa) as well as the “perfected body” (siddha-
ripa).”' The latter, Jiva explains, is “a body that is envisaged in the mind and is
suitable for the type of service that is desired.”'*? Jiva stresses that a devotee who
pursues this passion does so only internally, through meditation, “because it is
generally proper only to practice such worship mentally for one who has not yet
become his lover.”'*

Riipa comments that some scriptural practices, such as listening to narrations
about Krsna and praising Krsna, should not be given up, and Jiva too stresses that
such practices do not have to be rejected, but just accompanied with a different
meditation suitable for the type of relationship the devotee follows internally.'**

Though the practitioner meditates continuously on a particular perfected
devotee’s relationship with Krsna, Jiva stresses that the practitioner should never
consider himself to be the perfected devotee he tries to emulate, but rather follow
that devotee’s example, “otherwise, they too would make the mistake similar to
that of worshipping oneself as the Lord (aham-grahopasana).”'*

130 Bhakti-sandarbha 312.

3! Bhakti-rasamyta-sindhu 1.2.294-295.

132 Siddha-rilpena  antas-cintitabhista-tat-sevopayogi-dehena (Jiva on  Bhakti-
rasamrta-sindhu 1.2.295).

133 Tat-preyasi-ripendsiddhayas tadrsa-bhajane prayo manasaiva yuktatvat (Bhakti-
sandarbha 311). Later on, however, some theologians, like Riipa Kavirdja (seventeenth
century), argued that the practitioner of raganuga should not just express their desire for
a particular relationship in meditation, but also physically, by acting and dressing like the
devotee they attempt to emulate. See David Haberman, Acting as a Way of Salvation: A
Study of Raganuga Bhakti Sadhana (New York, 1988), pp. 98-104, and Neal Delmonico,
“Trouble in Paradise: A Conflict in the Caitanya Vaisnava Tradition,” Journal of Vaishnava
Studies, 8/1 (1999): pp. 91-102.

134 Bhakti-rasamrta-sindhu 1.2.296 and Bhakti-sandarbha 312. In this section of the
Bhakti-sandarbha, Jiva also argues that some devotees may continue performing some
vaidhi practices for the guidance of the people (loka-samgraha), echoing Krsna’s teachings
in Bhagavad Gita 3.20.

135 Anyatha bhagavaty aham-grahopdsandvat tesv api dosah syat (Bhakti-sandarbha
312). See also Visvanatha’s commentary on Bhakti-rasamrta-sindhu 1.2.306. Aham-
grahopdsana is a practice wherein one meditates on oneself as being God, as expressed in
such Upanisadic passages as “l am Brahman” (aham brahmasmi, Brhad-aranyaka Upanisad
1.4.10). Jiva sometimes speaks negatively about this practice, as in this passage (see also
Bhakti-sandarbha 176), and argues that a devotee may lose his devotion and fall to such
meditation if he maintains prolonged friendship with those who ardently desire liberation
(see his comments on Bhakti-rasamrta-sindhu 1.3.55). In other places, however, he speaks
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The practice of devotion (sadhana), of both varieties, has only one intention:
“by any means, the mind should be immersed in Krsna.”'*¢ By such immersion into
meditation on Krsna, the devotee sheds all his sins,'*” purges his mind of all those
traits that lead him to sin,'*® and removes the ignorance by which he identifies
with his body.'* He obtains all virtues, and is at peace with everyone.'® Once the
devotee’s mind is thus calmed and his attachment to this world has decreased, love
for Krsna (rati) can appear. Riipa describes it as follows:

In the heart of devotees whose deficiencies have been dispelled by devotion
and whose minds are clear and bright, who are fond of S¥7 Bhagavata [Purdna]
and delight in the company of sensitive devotees, who live for the glorious
joy of devotion to Govinda’s feet, and who perform acts conducive to Love
(prema), love (rati) appears as pure bliss, splendid by both mental impressions
(samskara) [of past lives and the present life].'*!

The love that appears, Ripa claims, is an “eternally perfected (nitya-siddha)
emotion.”* This emotion is not the effect of something of this world—like our
common emotions are—but rather transcendental to this world, as it is a special
form of Krsna’s own pure nature.'

When it manifests in the mind of a devotee, Riipa explains, it follows the way
his mind functions, but it only appears to be manifested by different mental states,
as it is “self-luminous,”'* that is, it is self-revealing; it alone can manifest itself,
like the sun which is only visible by its own luminosity.

of it favorably, justifying such worship “due to the reason that one becomes qualified
to worship the Lord only when one has attained some similarity to him” (Paramatma-
sandarbha 105, in Gupta, Caitanya Vaisnava Vedanta, p. 192). See also Bhakti-sandarbha
214,216, and 286.

136 Tasmat kendpy updvena manah krsne nivesayet (Bhagavata 7.1.32, quoted in
Bhakti-rasamyta-sindhu 1.2.4). Jiva uses this verse to particularly emphasise the importance
of raganuga-sadhana; see Bhakti-sandarbha 312, 323, and 325, and Jiva’s commentary on
Bhakti-rasamrta-sindhu 1.2.274-275.

BT Bhakti-rasamrta-sindhu 1.1.18-23.

138 Bhakti-rasamrta-sindhu 1.1.24. Mukunda explains that this “seed” (b7ja) of sin
“consists of mental impressions” (vasana-mayam).

139 Bhakti-rasamrta-sindhu 1.1.25. See particularly Jiva’s commentary on this verse,
where he cites Bhdgavata 1.2.17-21.

Y0 Bhakti-rasamrta-sindhu 1.1.27-32.

' Bhakti-rasamyta-sindhu 2.1.7-9.

Y2 Bhakti-rasamrta-sindhu 1.2.2.

4 Suddha-sattva-visesa (Bhakti-rasamrta-sindhu 1.3.1). See also Bhakti-rasamrta-

sindhu 2.5.75.

Y4 Svayam-prakasa-riipa (Bhakti-rasamrta-sindhu 1.3.4).
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Jiva argues that this state of devotion is a manifestation of both Krsna’s
potency of awareness (samvit-$akti) and his pleasure potency (hladini-sakti), the
latter being merely a special form of the former:'** “that by which he is aware
and causes [the living beings] to be aware, is [his potency of] awareness ... That
higher form of awareness, by which he knows that joy and causes others to know
it, is the pleasure [potency].”'* In other words, the emotion that arises from the
repeated practice of meditation on Krsna through various devotional acts, leads to
an awareness of Krsna’s nature, and, as that knowledge of him increases and one
becomes more aware of his blissful nature, the devotee will experience Krsna’s
bliss through this emotion.

As this love is a manifestation of Krsna’s inner potency and thus part of his
very being, it is very rare and can only be obtained by grace. “Krsna does not
bestow this quickly even to those who worship him,”'*’ Riipa explains. “Intense,
but dispassionate, practice, even if pursued for a very long time, cannot obtain
it. And Hari [Krsna] does not give it quickly.”'*® Riipa does not dismiss human
agency, however. He makes a distinction between those that have obtained the
fulfillment of devotion through “a dedication to spiritual practice,”'* and those that
have obtained it through grace.'® For the former, love for Krsna arises gradually,
first as fondness (ruci), then as attachment (@sakti), and finally as love (rati),”
whereas for the latter it arises “suddenly, without spiritual practice.”'*> The former,
Riipa adds, is the normal way; the latter occurs rarely.' In other words, according
to Riipa, Krsna can bestow his grace unconditionally, yet generally does so in

145 Qee Jiva on Bhakti-rasamrta-sindhu 1.3.1, 1.3.4-5, and 2.5.93.

6 Tatha samvid-riipo’pi yaya samvetti samvedayati ca, sa samvit. Tatha hlada-
riipo 'pi yaya samvid-utkata-rilpaya tam hladam samvetti samvedayati ca, sa hladiniti
vivecaniyam (Bhagavat-sandarbha 88).

147 Y4 krsnenatigopydsu bhajadbhyo pi na diyate (Bhakti-rasamyta-sindhu 1.3.42).

48 Sadhanaughair anasangair alabhya sucirad api, haripa casvadeyeti dvidhd sa
syat sudurlabha (Bhakti-rasamrta-sindhu 1.1.35).

19 Sadhanabhinivesa (Bhakti-rasamyta-sindhu 1.3.6).

150 See Bhakti-rasamyta-sindhu 1.3.6-23 and 2.1.282-289. Rapa specifies that this
grace can be Krsna’s or his devotee’s (see Bhakti-rasamrta-sindhu 1.3.6).

51 Sadhandbhinivesas tu tatra nispadavan rucim, hardv asaktim utpadya ratim
samjanayaty asau (Bhakti-rasamrta-sindhu 1.3.8).

152 Sadhanena vind yas tu sahasaivabhijayate, sa bhavah krsna-tad-bhakta-prasadaja
itiyate (Bhakti-rasamyrta-sindhu 1.3.15). Mukunda adds that those who have love for Krsna
but have practised only a little are generally considered in this category, even though they
are not “without practice”: atah kesicij janesu kificit sadhane saty api bhavas tu krpayaivety
abhiprayah.

153 ddyas tu prayikas tatra dvitiyo viralodayah (Bhakti-rasamyta-sindhu 1.3.6).
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accordance with our actions. The devotee’s agency is thus not irrelevant, though
it is not the only cause.'**

Riipa writes that this love is “splendid by both mental impressions (samskara),”
namely those that are acquired in the devotee’s present life as well as his past
life.’> A mental impression (samskara and vasand)'* is a residue of past actions
that remains in the mind and creates predispositions. When one is practicing
devotion, these impressions determine what type of devotional practice one will
be disposed to,'"” and those impressions created by one’s spiritual practice—
whether performed in the present life or in a previous life—will determine the
nature of the love for Krsna that arises. While both types of practices Riipa has
described in the Bhakti-rasamyta-sindhu—the practice that is scripturally guided
and the practice that pursues passion—Iead to love for Krsna, the type of love
that is attained is different, since these two paths involve a different practice and
thus result in different proclivities.'*®* As we have seen earlier, Riipa argues that
this emotion (bhava) is not a manifestation of the mind, but of Krsna’s divine
nature. The specific nature of this love for Krsna, however, will be manifested in
accordance with the traces left in the mind of previous experiences. “Love attains
a specific nature corresponding to the specific nature of its recipient, like the
reflected sun [is reflected differently] in crystals, and other objects.”'

Devotees who have not nurtured a particular emotion in relation to Krsna
during their devotional practice, and thus do not have developed a specific
predisposition for a specific emotion, will gain a generic love for Krsna, which
Ripa calls “transparent” (svaccha) and compares to a crystal, as it will take on the

' Though Ripa does not argue this, the idea of injunction-based devotional
practice (vaidhi-sadhana) also implies human agency, as scriptural injunctions would be
meaningless if the devotee had no agency. This is an idea that is developed in Brahma-
sitras 2.3.33 (karta sastrarthavativar). The relationship between human and divine agency
is discussed a little later, in Brahma-siitra 2.3.40-41. Jiva discusses this section of the
Brahma-siitras in his Sarva-samvadini (pp. 111-13).

In his poetry, however, Riipa often expresses a total dependence on God’s grace. See
Padyavalr 59-61 and Stava-mala p. 274.

155 Samskara-yugalojjvala (Bhakti-rasamrta-sindhu 2.1.9). See also Bhakti-rasamyta-
sindhu 2.1.6.

156 Though some authors make a distinction between samskara and vasana, Riipa
does not. See, for example, Bhakti-rasamrta-sindhu 2.1.6 and 2.1.9, where both terms are
used to refer to the same notion.

157 See Bhakti-rasdmrta-sindhu 1.2.264. If one attains love for Krsna (bhava) not
by spiritual practice, but by grace, appropriate predispositions (vasand) will arise in the
devotees mind; see Bhakti-rasamrta-sindhu 1.3.22.

158 See Bhakti-rasamrta-sindhu 1.4.14.

5% Vaisistyam pdtra-vaisistyad ratir esopagacchati, yatharkah pratibimbdtma
sphatikadisu vastusu (Bhakti-rasamrta-sindhu 2.5.7).
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tinge of whatever emotion they reflect on.'® If the devotee, however, consistently
contemplated a specific emotional connection with Krsna and associated with
devotees of a similar disposition, the predispositions created by these activities
will color his love with one of five emotions:'®! tranquillity (santi), affection (priti),
friendship (sakhya), parental affection (vatsalya), and amorous love (privata).'®?
The first of these, love with tranquillity (Santi-rati), is the least developed. It arises
in sages and ascetics who have renounced sensual pleasures, experienced the bliss
of their own self (armd), and developed a love for Krsna as the Supreme Self
(paramatma).'® Though they experience the essential nature (svaripa) of Krsna,
they do not know his charming play (/i/@).'®

The other four forms of love, however, arise from a profound sentiment of
goodwill (anukilata) to Krsna, and are characterized by a sense of “myness”
(mamata).'® This sense of possessiveness or “myness” is generally considered one
of the causes of bondage: the understanding of humanity is blinded by the notions
of “I” (aham) and “mine” (mama), which lead to an erroneous identification with
the body, and a sense of ownership of those things related to the body, like family
and material possessions. A devotee, who sees through this illusion and dedicates
everything to God, gives up these notions.'*®

When the devotee, already detached from the delusions of this world, develops
love for Krsna, however, he gains a new identification, as Jiva explains in the Priti-
sandarbha. By constantly relating to Krsna through one of these four emotions,
the devotee begins to see Krsna as his master, equal, dependant, or lover. By
this a specific sense of self (abhimana) arises in the devotee, by which he sees
himself as one who has to be favored by him, one who is a friend of him, one
who has compassion for him, or one who is his beloved.'” Thus a new sense of

160 Bhakti-rasamyta-sindhu 2.5.12-16. Riipa also distinguishes a “general” (samanya)

love, which is entirely undifferentiated, and is experienced “by common people and
children”; see Bhakti-rasdmyrta-sindhu 2.5.9—11.

16 See Bhakti-rasamrta-sindhu 2.5.38: ratir vasanayd svadvi bhasate kapi kasyacit.
In his commentary on this verse, Jiva stresses that this is determined only by a single vasana.

162 Suddha pritis tathd sakhyam vatsalyam privatety asau, svapardrthyaiva sa mukhya
punah pafica-vidha bhavet (Bhakti-rasamrta-sindhu 2.5.6). Suddha is of three types, as
Riipa explains later on (Bhakti-rasamrta-sindhu 2.5.8), one of which is §anti, which is the
only variety that can become rasa and that Riipa elaborately discusses in the third section
of the Bhakti-rasamyta-sindhu.

163 Bhakti-rasamrta-sindhu 2.5.17-18.

184 Bhakti-rasamrta-sindhu 3.1.6.

195 Atha bheda-trayi hrdya rateh prity-adir irvate, gadhanukillatotpanna mamatvena
sadasrita (Bhakti-rasamrta-sindhu 2.5.22). Riipa here, and in successive verses, only
mentions the first three types of love, but presumably the fourth has to be included.

1% See Paramdtma-sandarbha 45-46.

17 Saiva khalu pritir bhagavat-svabhava-visesavirbhava-yogam upalabhya karicid
anugrahyatvenabhimanayati kaficid anukampitvena kaficin mitratvena, kaficit priyatvena
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possessiveness (mamatq) arises that is not based on a false identification with the
temporary body, but rather on a specific character of Krsna that he relates to. As
Jiva summarizes it in the Priti-sandarbha:

The possessiveness (mamata) for the Lord is only caused by his specific sense of
self (abhimana) in regards to himself, and this specific sense of self is said to be
caused by a specific disposition (svabhava) of him [Krsna]. Now, this appears first,
and right after that appears the specific possessiveness. Therefore, in some way,
Krsna’s disposition (svabhava) alone is the root cause of the love (priti) for him,'68

Though these five emotions are all forms of love for Krsna, they are not all equal.
The tranquil love for Krspa, which “does not have a hint of possessiveness™'¢
and is “devoid of sense of self (abhimana),”'” is the lowest form, and Jiva
calls devotees with this love “marginal” (tatastha).'’' The remaining four also
each become successively sweeter,'”? culminating in the “sweet” amorous love
(madhura rati).'”

It is at this stage that Ripa incorporates the rasa theory of classical Sanskrit
literary theory. As Riipa explains, “in this context, love (rati) for Sri Krsna is said
to be the dominant emotion (sthayi-bhava).”'™ 1t is this love, which manifests
through the practice of devotion (sadhana-bhakti) in the state of devotion with
emotion (bhava-bhakti), which will be heightened by the other elements and
become rasa in the third stage of devotion: devotion with Love (prema-bhakti).

The excitants (vibhava) of this love for Krsna are “the causes by which love
is relished.”! “They excite (vibhavayanti) the various specific tastes of love,”
Ripa explains, “which is why the wise call them excitants (vibhava).”'’® Like
the literary theorists, Riipa divides these into two groups, the primary causes
(alambana-vibhava), which directly cause love, and the secondary causes

ca (Priti-sandarbha 84).

18 Bhagavad-visayd mamata tu svatma-gata-tadiyabhimana-visesa-hetukaiva, tad-
abhimana-visesas ca tat-svabhdva-visesa-hetuka ity uktam. Sa ca prathamam avirbhavati.
Tad-anantaram eva mamata-visesa avirbhavatiti. Tasmad yatha tatha tat-svabhava eva tat-
priter mila-karanam (Priti-sandarbha 94).

19 Mamata-gandha-varjita (Bhakti-rasamyta-sindhu 2.5.18).

10 Bhakti-rasamrta-sindhu 3.1.32.

"' Kim ca tesv etesu bhagavat-privesu samanya-santau tatasthakhyau (Priti-
sandarbha 84).

'72 " Bhakti-rasamrta-sindhu 2.5.38. See also Bhakti-rasamrta-sindhu 2.5.1185.

173 Riipa calls the amorous love thus in Bhakti-rasamrta-sindhu 3.5.1 and 3.5.19.
Sthayt bhavo tra sa proktah Svi-krsna-visaya ratih (Bhakti-rasamrta-sindhu 2.5.2).
See also Bhakti-rasamyta-sindhu 1.2.2, 1.3.10 and 1.3.13.

175

174

Tatra jiieyd vibhavas tu raty-asvadana-hetavah (Bhakti-rasamrta-sindhu 2.1.14).

176 Rates tu tat-tad-asvada-visesayatiyogyatam, vibhavayanti kurvantity uktd dhirair

vibhavakah (Bhakti-rasamyta-sindhu 2.5.87).
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(uddipana-vibhava), which enhance that emotion. The principal primary cause
is naturally Krsna himself, whereas things related to him, such as his attributes,
his devotees, his actions, his abode, the holy days devoted to him, and so on, are
its secondary causes. But Riipa adds another, important, category to this. Krsna,
who is the object (visaya) of love for Krsna, is not the only primary excitant; the
devotee, who is the subject (adhara) of that love, is equally so. As the subject of
the emotion, he too is a primary excitant or cause of love, since he determines
the specific nature of that love for Krsna.'”” We have already seen how this
love is dependant on the subtle mental imprints (vasand) created by previous
experiences,'” but Riipa also states that persons have also different psychological
dispositions. “Because various types of devotees are different, there are various
types of minds,” he writes, and due to their distinct psychological nature, their
experience of devotional emotions will vary.'”

The ensuants (anubhdvas) are the physical responses to love, which “cause it
to be perceived (anubhavayanti) and permeate the mind with its profound taste.”%
These are actions like singing, dancing, laughing, sighing, and so on. A special
type of these ensuants are the eight responses (sattvika-bhavas), which arise
involuntarily when the mind (sattva) is overcome with emotion.'®!

Finally there are the transient emotions (vyabhicari-bhavas), which “move
(caranti) in a specific way (vi) towards (abhi) the dominant emotion.”'®? These
emotions are 33 in number and are identical to those of the literary theorists. They
are also called variable (saficar?) “because they make love move (saficarayanti)
and thus make it manifold.”'® Riipa likens them to waves, which rise and fall into
the ambrosial ocean of the dominant emotion, increasing it, and then merging
back into it.'®

177 Bhakti-rasamrta-sindhu 2.1.16.

'8 See Bhakti-rasamrta-sindhu 2.1.6,2.5.133, and 2.5.38.

' Vividhanam tu bhaktanam vaisistyad vividham manah (Bhakti-rasamrta-sindhu
2.4.257). Ripa then goes on to list different types of minds in the following verses.

180 Tam canubhavayanty antas tadvanty asvada-nirbharam ity ukt@ anubhavas
(Bhakti-rasamyta-sindhu 2.5.88).

181 Bhakti-rasamrta-sindhu 2.3.1-2. These eight are stupefaction, perspiration,
bristling of the hair, stuttering, trembling, change of color, tears, and fainting. Ripa calls
them anubhavas in Bhakti-rasamrta-sindhu 2.3.20 and 2.5.88. According to Jiva, the
anubhavas too arise from a mind overcome with emotion, but are conscious responses
(buddhi-parvaka). See Jiva on Bhakti-rasamrta-sindhu 2.3.1-2.

182 Ye vyabhicarinah visesenabhimukhyena caranti sthayinam prati (Bhakti-rasamrta-
sindhu 2.4.1).

18 Saficarayanti vaicitrim nayante tam tatha-vidham, ye nirvedadayo bhavas te tu
saficarino matah (Bhakti-rasamrta-sindhu 2.5.89). See also Bhakti-rasamrta-sindhu 2.4.2.

184 Bhakti-rasamrta-sindhu 2.4.3.
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When all these elements combine, the dominant emotion is intensified and
becomes rasa, “the pinnacle of wonder of dense bliss.”'®® This is the third stage
of devotion: devotion with Love (prema-bhakti). The difference between rasa or
Love (prema) and the dominant emotion of love (rati) is merely one of gradation.
Love for Krsna (rati) is the first stage of Love (prema)—Tlike the first rays of
the rising sun.'® When this dominant emotion “condenses, completely softens the
heart and is marked by a high degree of possessiveness (mamatva)” it is known
as Love (prema).’”®” This arises from a direct experience of Krsna or things related
to him, and leads to a single, unified experience in which all the elements that
help to heighten the specific dominant emotion merge and form the specific taste
of that rasa. Following Visvanatha, Riipa compares this to a beverage, whose
individual ingredients combined create its distinct taste. However, “just as when
the ingredients like pepper and sugar have become one in sherbet,” he adds, “one of
these sometimes stands out, so too in the case of rasa can [one of its components]
like the excitant [be tasted individually].”'®

To summarize, whereas the dominant emotion (bhava) is “experienced by
the wise with undivided intellect in their mind through deep mental impressions
(samskdra) in a state of contemplation,”'® rasa “is understood to be that which,
having surpassed the path of contemplation (bhgvana), produces wonder
(camatkara) and is relished in the heart brightened by [pure] being (sattva).”*
The distinction between the two, the commentators explain, is like the distinction
between meditation (dhyana) and trance (samddhi)—the latter is a further
development or more intense form of the former.'!

Thus the five forms of love for Krsna lead to five distinct flavors of rasa:
love with tranquillity (santi-rati), experienced by the sages, becomes the peaceful
devotional rasa ($anta-bhakti-rasa), affection (priti), experienced by Krsna’s
subordinates, becomes the affectionate devotional rasa (prita-bhakti-rasa),

185 Praudhananda-camatkara-kastham (Bhakti-rasamyta-sindhu 2.1.10). Riipa uses a
similar expression at Bhakti-rasamrta-sindhu 2.5.81.

18 Bhakti-rasamrta-sindhu 1.4.1-2.

187 Samyan-masynita-svanto mamatvatisayankitah, bhdvah sa eva sandratma budhaih

premad nigadyate (Bhakti-rasamyta-sindhu 1.4.1).

188 Yatha marica-khandader ekibhave prapanake, udbhasah kasyacit kvapi vibhavades
tatha rase (Bhakti-rasamrta-sindhu 2.5.84). See also Sahitya-darpana 3.16.

18 Bhavanayah pade yas tu budhenananya-buddhing, bhavyate gadha-samskarais
citte bhavah sa kathyate (Bhakti-rasamyta-sindhu 2.5.133).

0 Watitya bhavana-vartma yas camatkara-kdara-bhith, hrdi sattvojjvale badham
svadate sa raso matah (Bhakti-rasamrta-sindhu 2.5.132). Jiva explains that saftva here
refers to the special Suddha-sattva discussed earlier: sattvam bhava-karanatvena pirvam
uddistam suddha-sattva-visesah.

9 Samadhi-dhyanayor ivanayor bheda iti bhavah (Jiva and Mukunda on Bhakti-
rasamyta-sindhu 2.5.133). See Edwin Bryant, The Yoga-sitras of Patafijali (New York,

2009), pp. 303-10 (commenting on Yoga-siitras 3.2--3).
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friendship (sakhya), experienced by Krsna’s friends, becomes the amicable
devotional rasa (preyo-bhakti-rasa); parental affection (vatsalya), experienced by
Krsna’s superiors, becomes the tender devotional rasa (vatsala-bhakti-rasa); and
when the sweet amorous love (madhurd-rati), experienced by Krsna’s lovers, is
nurtured, it becomes the sweet devotional rasa (madhura-bhakti-rasa).

Riipa does not do away with all the other rasas of Bharata, but rather integrates
them into his theory. He redefines love (rati), the dominant emotion of Bharata’s
amorous rasa (Srigara-rasa), as love for Krsna, and identifies its five different
varieties, as we have just seen. But he also emphasizes that this is really only
one dominant emotion: “although fivefold, the primary emotion, love, is here
said to be one, because of its unity.”!*? While this love is the “primary”” dominant
emotion, Bharata’s seven remaining emotions are “secondary (gauni) dominant
emotions.”** Unlike love for Krsna, the primary dominant emotion, these seven
secondary emotions are not a manifestation of a special pure being (Suddha-
sattva-visesa) and thus not inherently a form of devotion.'” But when love for
Krsna contracts itself and is dominated by one of these seven secondary emotions,
they too become a form of love.!" Thus there is a love with mirth (hdsa-rati), a
love with amazement (vismaya-rati), a love with courage (utsaha-rati), a love
with sorrow (Soka-rati), a love with anger (krodha-rati), a love with fear (bhaya-
rati), and a love with disgust (jugupsa-rati).'”® These seven secondary emotions
are not permanent. They arise only in certain circumstances and in some devotees
in the course of Krsna’s play, but disappear when another emotion becomes more
prominent, They therefore have the character of transient emotions, but they can
become dominant and raised to rasa in appropriate circumstances.’” Riipa stresses,
though, that these can only be considered forms of devotional rasa (bhakti-rasa) if
they are linked with love, for without it they are “worthless.”'*® Riipa’s reasoning
here is remarkable, as he creates an entire new system of rasa, but does so within
the framework of Bharata’s system. He keeps all of Bharata’s eight rasas, and

192

2.5.114).

193 Bhakti-rasamrta-sindhu 2.5.39-40.

194 Bhakti-rasamrta-sindhu 2.5.42.

195 Bhakti-rasamrta-sindhu 2.5.42-43.

19 Riipa adds that all of these are experienced in relation to Krsna, except the last one
(love with disgust), which is felt for one’s the body, and other such things, since love for
Krsna is incompatible with disgust for him. See Bhakti-rasamrta-sindhu 2.5.41.

197 Bhakti-rasamyta-sindhu 2.5.44-45 and 4.7.14. See also Ripa’s discussion at
Bhakti-rasamyta-sindhu 4.8.43--50.

198 Bhakti-rasamrta-sindhu 2.5.46-47.

Paficadhdpi rater aikyan mukhyas tv eka ihoditah (Bhakti-rasamrta-sindhu
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has no need to introduce new rasas or dominant emotions—not even the peaceful
rasa'®—while simultaneously making room for others.?®

In Riipa and Jiva’s analysis of devotional rasa, as outlined above, we find
several of Bhoja’s key ideas—such as the primacy of love and the importance
of the sense of self (abhimana)—and if we think of Ripa’s elaborate analysis
of religious experience in terms of the classical rasa theory, it is clear that Riipa
follows Bhoja’s general approach. Through his dedication to spiritual practice,
the devotee attains the dominant emotion of love for Krsna, and thereby becomes
a character in the play of Krsna. In the Bhakti-rasamrta-sindhu, Riipa discusses
categories of protagonists (nayaka) used in classical dramaturgy, and argues that
Krsna, who engages in a wide variety of plays with his devotees, embodies all
of them. He is the “crown jewel of all leading men,” who eternally radiates all
excellences.?®! He is the central figure of the devotional drama, and the devotee
enters into that drama, taking on a supporting role through his devotion. It
is through this participation in Krsna’s divine play, by interacting with Krsna,
who is the excitant, reciprocating with him through the ensuants, and allowing
the particular flavor of one’s love for him to become enhanced by the transient
emotions, that rasa is realized in the heart of the devotee.

In other words, in Riipa’s rasa theory literature is not needed for the realization
of rasa. The excitants do not have to be presented in literature, but merely have to
appear in one’s experience (anubhava), which means, as Jiva emphasises, that it
is not dependent on compositions of great poets, as is the case with the “common

199 The peaceful rasa is the one rasa most frequently added to Bharata’s eight, and is

even included in some recensions of the Natya-sastra. Abhinavagupta, a prominent Saiva
theologian who wrote a commentary on Bharata’s text, including this interpolated passage,
developed an influential rasa theory in which this §anta-rasa plays a prominent role. See
Ashok Aklujkar and Edwin Gerow, “On Sanfa Rasa in Sanskrit Poetics,” Journal of the
American Oriental Society, 92/1 (1972), and J.L. Masson and M.V. Patwardhan, Santarasa
and Abhinavagupta’s Philosophy of Aesthetics (Poona, 1970). Riipa seems entirely unaware
of Abhinavagupta’s works, and even voices the objection to $anta-rasa sometimes given
in works on poetics: “Experts on dramaturgy do not consider this [rasa], because calmness
[which is commonly considered its dominant emotion] is without change. But because we
accept the love known as tranquillity [as its dominant emotion], this should not be objected”
(Bhakti-rasamrta-sindhu 3.1.46).

200 Riipa refers several times to only eight rasas or eight dominant emotions in the
Bhakti-rasamrta-sindhu, rather than 12. See Bhakti-rasamrta-sindhu 2.4.250, 2.5.73 and
2.5.114.

2V Nayakanam Siro-ratnam kyspas tu bhagavan svayam, yatra nityataya sarve
virdjante maha-gunah (Bhakti-rasamrta-sindhu 2.1.17). Riipa argues later on that Krsna
embodies the four classical types of leading men—noble and brave (dhirodatta), noble
and playful (dhira-lalita), noble and peaceful (dhira-santa), and noble and haughty
(dhiroddhata). See Bhakti-rasamrta-sindhu 2.1.224-240.
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rasa.”® For literary theorists like Vi$vanatha literature is absolutely necessary for
the realization of rasa. The characters, their emotions and emotional responses
have to be depicted either visually, on stage, or aurally, through the recitation
of a poem. These are necessary so the audience can perceive the literary work’s
dominant emotion, and then, by generalization, experience it as rasa. Without
them, no rasa can arise. Rlpa, however, is not concerned with just literature.
For him, rasa can be experienced anywhere, in any context, if the proper causes,
effects, and accessories are present. As he explains:

Some, who are very fond of literature, say that the use of poetry and drama about
the Lord is the main cause of these elements {like the excitants]. However, the
ultimate cause is be the power of this love, which possesses an amazing wealth
of sweetness that is beyond logic.”

But Riipa does not end there. As he says here, the power of this extraordinary love
is the ultimate cause of the manifestation of its causes, effects, and accessories.
Though the excitants are seen to be the causes of the emotions, the reverse can
be said: it is this love for Krsna that manifests its causes. “The charming love
turns Krsna and other things into excitants, and so on,” Riipa writes, echoing both
Bhoja’s and Kavikarnpapiira’s views, “and with these very things thus transformed,
it strengthens itself—like the ocean, which fills the clouds with its own water, and
becomes filled with water by their rains.”?*

In other words, if someone does not possess love for Krsna, Krsna will not be
the object of his love. Though this is, in a way, true for any emotion, this does gain
a special significance when it comes to the divine. Ripa states a little later, love
(rati) reveals Krsna to be charming, and when Krsna is experienced as such, he will
increase that love.” This brings us back to the very nature of this emotion: it is a
potency of Krsna’s own nature (svaripa-sakti). As a special transformation of his
potency of awareness (samvit-Sakti), it makes the devotee aware of Krsna’s nature,
and then—as his pleasure potency (hladini-saktiy—makes him experience his bliss.

22 Krsnadibhir vibhavadyvair gatair anubhavadhvani ... (Bhakti-rasamyia-sindhu
2.1.10). Jiva comments as follows: anubhavadhvani gatair iti na tu laukika-rasavad atra
sat-kavi-nibaddhatapekseti bhavah.

3 Etesam tu tatha-bhave bhagavat-kavya-natyayoh, sevam ahuh param hetum
kecit tat-paksa-raginah. Kintu tatra sudustarka-madhuryadbhuta-sampadah, rater asyah
prabhavo’'vam bhavet karanam uttamam (Bhakti-rasamrta-sindhu 2.5.90-91). See also
Bhakti-rasamrta-sindhu 2.5.97.

204 Vibhavatadin aniva krsnadin marjula ratih, etair eva tathabhitaih svam
samvardhayati sphutam.

Yatha svair eva salilaih paripiirya baldhakan, ramalayo bhavaty ebhir vrstais tair eva
varidhih (Bhakti-rasamrta-sindhu 2.5.94-95).

205 Bhakti-rasamrta-sindhu 2.5.98.
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Moreover, when it comes to love for Krsna, not even all the elements normally
needed for rasa to appear are needed. “The saints, by hearing even a little about
Hari, relish rasa,”® writes Riipa, and Jiva adds that even this is not limited to
literature: one could even remember Krsna, or hear a faint note of his flute, and
become lost in the bliss of rasa.?” Though the excitants may thus be incompletely
present and unaccompanied by any of the other components, this will not deter
rasa, Riipa explains, because “if the true nature of mere fragment of the excitants
or one of the other components arises, it immediately becomes complete by the
manifestation of the [full] four components.”?"

This not to say that Riipa is not interested in literature. Riipa himself is a
very talented poet, and he also wrote a work on the poetic aspects of drama, the
Nataka-candrika (“Moonlight on Drama”). Riipa does admit that literature can
help in the realization of rasa, and even adds that it is particularly useful for those
who have “a young sprout of love (rati)”; for them, “poetry and drama become
somewhat a cause for the excitants, and so on.”*® And, as Jiva points out, many
of the exemplary devotees, like Hanuman and Pariksit, are constantly relishing
poetry in praise of God, and the gopis, Krsna’s most intimate companions, longed
to listen to narrations about him.?'°

But how does this literary rasa theory integrate with his religious revisioning
of rasa? What exactly happens when a devotee, who has attained a specific form of
the dominant emotion (sthayi-bhava), becomes absorbed in a poem about Krsna’s
play with his devotees that has its own dominant emotion? What is here the rasa
that is tasted? And what about the other components that lead to the realization of
rasa, such as the excitants (vibhava) and ensuants (anubhava)—do they belong to
the poem’s protagonists or to the devotee who is in the audience?

Jiva addresses these issues in the Priti-sandarbha. He explains that there are
two types of devotees that experience rasa: those that participate in Krsna’s play,
for whom rasa manifested “on its own,” and those who “imagine themselves to
participate in it.”2"! For these latter, Jiva explains, there are two possibilities for
realizing rasa: they can listen to accounts of the Lord and those that participate
in his play, or they can listen to descriptions of the sweet attributes of Krsna. If

206 flarer isac-chruti-vidhau rasdsvdadah satam bhavet (Bhakti-rasamrta-sindhu

2.5.97). See also Bhakti-rasamrta-sindhu 2.1.11.

27 Premadimatam tu yatha-katharicit smaranam api tatra hetuh vesam sadjadimaya-

svara-matram api tatra hetur bhavati (Priti-sandarbha 111).

8 Sad-bhavas ced vibhavadeh kificin-mdtrasya jayate, sadyas catustayaksepat

plrnataivopapadyate (Bhakti-rasamrta-sindhu 2.5.106).
29 Nave raty-arkure jate hari-bhaktasya kasyacit, vibhavatvadi-hetutvam kiicit tat
kavya-natyayoh (Bhakti-rasamrta-sindhu 2.5.96).
210 See Jiva on Bhakti-rasamrta-sindhu 2.5.97.
Kim ca, bhagavat-priti-rasikah dvividhah—tadiya-lilantah-patinas tad-antah-
patitabhimaninas ca. tatra ptirvesam praktana-yuktya svata eva siddho rasah (Priti-
sandarbha 111).

211
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they do the latter, there is no difficulty, and rasa will manifest as it does for those
that live with Krsna, “independently” (svatantra). But the other option is more
problematic: the devotee does not listen merely to poetic descriptions of Krsna’s
play, but to narratives about Krsna’s associates, who have their own specific
love for Krsna. Whose dominant emotion determines the nature of the rasa
experience—the characters’, as in the classical rasa theory, or the devotee’s, as in
Riipa’s rasa theory? As Jiva explains, it is indeed the devotee’s dominant emotion
that determines the nature of the rasa experience, but the characters’ dominant
emotion does play an important role in this realization. “If he can become part
of Krsna’s play [described in the poem] because he has similar proclivities
(vasana),” he writes, “then the [permanent] emotion, which is of a similar nature,
makes the excitants and so on of the specific [character] that is part of Krsna’s play
generalised for him who imagines himself likewise.”'?

Because the devotee has the same love for Krsna as the protagonists of the play,
he can identify with them and imagine himself to be playing a similar role in relation
to Krsna as they do in the poem or play. Jiva cites Visvanatha to illustrate this:

When it [rasa) is relished, the excitants and so one are no longer [experienced

as being] separate, [making it impossible to think] “this is another’s, this is not
213

”

another’s” and “this is mine, this is not mine.
Riipa similarly describes this generalization as “removing the restraints of the
relations of ‘self” and ‘other”?'* and explains that “in the process of generalisation,
there is a potency in the excitants and so on by which the experiencer perceives
himself identical with them.”?'*

However, because Riipa and Jiva see rasa as a permanent and all-pervading
characteristic of the devotee’s life, rather than an experience produced by and
limited to the performative context of a stage or recitation, this realization of rasa
through generalization can only occur when the dominant emotion of both the
devotee in the audience and the character are of a similar nature. If this is not the
case, rasa can not arise, as the specific form of the devotee’s dominant emotion
can not be sufficiently intensified. Jiva explains two situations in which rasa
cannot arise:

22 Yadi samana-vdsanas tal-lilantah-patt bhavet tada svayam sadyso bhdva eva

tasya tal-lilantah-pati-visesasya vibhavadikam tadrsatvabhimanini sadharant karoti (Priti-
sandarbha 111).

23 Sahitya-darpana 3.12. Jiva cites this verse in Priti-sandarbha 111 and in his
commentary to Bhakti-rasamyta-sindhu 2.5.101.

N4 Sya-para-sambandha-niyama-nirnayah (Bhakti-rasamyta-sindhu 2.5.102).

25 Saktir asti vibhavadeh kapi sadharani-krtau, pramatd tad-abhedena svam yaya
pratipadyate (Bhakti-rasamrta-sindhu 2.5.103). Riipa ascribes this verse to Bharata, but it

is not found in the current editions of Bharata’s Natya-sastra.
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If, however, there is a difference in proclivities (vasana) then the excitants,
accompanying emotions, and ensuants generally become generalised. These
would then merely enhance (uddipana) his specific emotion, but there would be
no realisation of rasa. And if his proclivities would conflict [with those of the
character], as in the case of a lover with a parent, then, by seeing the emotions,
like parental affection, only his general love would be enhanced, not his specific

emotion, and there would be no realisation of rasa.?'®

In other words, when the dominant emotions of the devotee who is a member
of the audience and the devotee who is the protagonist in the poem or play are
dissimilar, the poem or play would generally enhance the love of the devotee in
the audience but not sufficiently to turn it into rasa. However, if the two emotions
are not just dissimilar but opposite,?'’ as when a devotee whose love for Krsna
is parental watches a play about a devotee who loves Krsna amorously (or vice
versa), this would also not occur as one cannot see Krsna both as one’s child and
as one’s lover. Nevertheless, because the play is about Krsna, the primary excitant
of the devotee’s love, his love will still be stimulated, but not the specific flavor of
his love, as Krsna is not presented in the play as the object of that specific form of
love. Thus, in no way does devotional literature diminish these emotions, even if
they are conflicting.

Riupa and Jiva’s application of this notion of generalization is remarkable
as it allows him to bridge the devotional rasa theory with that of the literary
world. Though Ripa’s use of the rasa theory is in general firmly grounded in
the older understanding of rasa, where it is an emotional state that belongs to the
protagonists of a poem or play, he thus is also able to incorporate the views of the
later theorists, like Visvanatha, and explain how the devotion of a devotee who
has already entered the divine drama of Krsna through his spiritual practice (or
through grace) can be enhanced when he begins to watch a drama or listen to a
poem about Krsna’s play with his devotees.

Concluding Thoughts

Having said all this, we can now return to the question that we started with. Why
is Krsna superior to any other manifestation of God? Riipa addresses this question
in a slightly different way in the Laghu-bhagavatamrta (1.5.86-92):

2% Yadi tu vilaksapa-vasanas tadd vibhdvanam saficarinam anubhdvanam ca

pravasa eva sadharapyam bhavati. Tena tad-bhava-visesasyoddipana-matram syat, na
tu rasodbodhah. Yadi tu viruddha-vasanah syat, yatha vatsalena preyasi, tadapi tasya
priti-samanyasyaiva vatsalyadi-darsanenoddipanam bhavati, na bhava-visesasya; na ca
rasodbodho jayate (Priti-sandarbha 110).

217 Riipa discusses what emotions are compatible and incompatible at some length in
Bhakti-rasamrta-sindhu 4.8.
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In sacred texts, like the teachings of the Maha-varaha [Purana) we hear the
following: “All the forms of the Supreme Self are eternal and everlasting. They
know no growth or diminution, never arise from matter, and are imperishable.
Rather, they are an abundance of supreme bliss and in all respects pure
perception. All are complete with all excellences and free from all blemishes.”
Moreover, the Narada-paficardatra states: “Just as chrysoberyl has different
colours, like blue and yellow, so the infallible Lord, by different meditations,
appears differently.” Therefore, why is it said that there is a hierarchy of these
[forms of God]?

It is said that, because he is the Supreme Lord, [these forms] are all complete.
Nevertheless, it is recognised that not all potencies (fak#i) are displayed in
[all] these forms. {Those forms that] always display only a small portion of his
potencies, are called a portion (amsa), and those that display his various potencies,
in accordance with his desire, are called complete (pirna). Potency [refers to]
the excellences, such as majesty, sweetness, compassion, and splendour. The
hierarchy is thus based on the manifestation and non-manifestation of these
potencies. Though a candle and a bonfire have the same potency when it comes
to burning down a town and other things, it is only from the bonfire’s ability to
remove such discomforts as coldness that one obtains happiness. In the same
way, in accordance with the display of his excellences his devotees can rightly
obtain happiness when their worldly existence is destroyed.

Jiva explains that God’s “Godhood (bhagavatta) generally manifests in two ways:
as supreme sovereignty (aisvarya), and as supreme sweetness (madhurya).” God’s
sovereignty or majesty, he continues, is expressed through his lordship or “godness™
(prabhutd), while his sweetness is the captivating nature of his character, qualities,
form, age, and play.?’® The potency Krsna embodies to a degree never seen in
any of God’s other forms is this charm or “sweetness” (madhurya), which makes
everything about him attractive,?” even to those who hate him.??° Ruipa analyses
this sweetness to be fourfold: the “sweetness of his play” (/ilG-madhurya), the
“sweetness of his flute” (venu-madhurya), the “sweetness of his form” (ripa-
madhurya), and that of his devotees, who excel all other devotees by the power
and purity of their love (prema).?*!

It is this quality or potency (sakti) that distinguishes Krsna from Narayana,
and even the rustic Vmdavana Krsna from the regal Dvaraka Krsna: Riipa writes

28 Tatra bhagavattd tavat samanyato dvividhaiva: paramaisvarya-riipa parama-

madhurya-riipa ceti. Aisvaryam prabhuta. Madhuryam nama ca Stla-guna-riipa-vayo-
lilanam sambandha-visesanam ca manoharatvam (Priti-sandarbha 97).
219

2.1.257).
220

Tan madhuryam bhaved yatra cestadeh sprhanivata (Bhakti-rasamyta-sindhu

See Laghu-bhagavatamrta 1.5.66.
21 See Bhakti-rasamrta-sindhu 2.1.41-43 and 2.1.209-217.
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that Krsna manifests this sweetness fully in Dvaraka, fuller in Mathura and
fullest in Vraja.?? Only in Vraja, therefore, can God be fully known, as it is only
there, playing with his most intimate devotees, that he reveals the extraordinary
sweetness of his form and play.

It is this potency of sweetness that allows the devotee of Krsna to experience
and express a greater intimacy and a fuller range of emotions in relation to him,
than would be possible if his sovereignty were to be fully revealed. As Jiva
explains, the experience merely of God’s majesty “generates a sense of fear, awe
and gravity” whereas the experience of his sweetness generates love (priti).” In
other words, it is only when God’s “god-ness” is replaced by the sweetness of his
“human-ness,” as Jan Brzezinski put it,22* that all the range of emotions discussed
earlier can arise. Only in this intimacy can the notion of “myness” (mamata) by
which the devotee comes to see God not just as his benevolent master, but as his
intimate friend, his dependent child, or his supremely beloved.

It is therefore Krsna, who manifests such a degree of sweetness that his
majestic qualities are eclipsed, alone who is “the embodiment of all ambrosial
rasas.”” Only in relation to him can such a vast variety of emotions arise—like
conviviality, anger, amorous love, worry, and compassion. It is that emotional
depth and richness experienced by Krsna’s devotees that determine according to
Riipa that Krsna is indeed superior to Narayana, even though theologically both
are alike—like the bonfire and the candle in the above Laghu-bhagavatamrta
passage.

Now, in closing, it is important to keep in mind that for Riipa and the Caitanya
Vaisnavas, Krsna is not just a transcendent deity who enjoys his play with his
dearest devotees in a divine realm, and descended to this realm only once, at the
close of the previous age of Dvapara. One of the remarkable aspects of Riipa’s
rasa theory is how centered all this is in the human person and in the here and
now. Rilpa stresses that Krsna’s play is not just something of the past or something
happening exclusively in the divine realms, but rather that it can be experienced at

any time, by those who are “overpowered by Love (prema)”:?*

Even today, if his beloved devotees, pained by longing, desire to see that very

play, Krsna, the ocean of compassion, then reveals it to them.??’

222 Bhakti-rasamrta-sindhu 2.1.223.

23 Tatraisvarya-matrasya sadhvasa-sambhrama-gaurava-buddhi-janakatvam

madhurya-matrasya priti-janakatvam iti sarvanubhava-siddham eva (Priti-sandarbha 97).

224 Jan Brzezinski, “Does Krsna Marry the Gopis in the End?” Journal of Vaisnava

Studies, 5/4 (1997): p. 53.

25 Akhila-rasamrta-mirtih (Bhakti-rasamyta-sindhu 1.1.1).

26 [aghu-bhagavatamyta 1.5.392.

227 T e mnd AiAdvlrooram 1t it S tS mitoneinsh (5 fav 17154

tan krpa-nidhih (Laghu-bhagavatamrta 1.5.391).
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As we have seen, Riipa emphasizes that devotion (bhakti) should not lead to
a complete negation of the world, but rather to a detached engagement of the
material world in the service of Krsna. He defines devotion as serving the Lord
of one’s body with that very body and teaches that proper renunciation consists
of using material objects to worship God. Furthermore, Riipa teaches that this is
true both for the practitioner and for that devotee that has already attained love
for God, and, contrary to the earlier Vaisnava schools, that embodiment does not
restrict this, because one can attain liberation even while in this body: “One who
desires to serve Hari with actions, mind and speech in truly all conditions is said
to be liberated while still living (jivan-mukta).”*2

Furthermore, this experience of devotion to God is all-encompassing, in the
sense that even one’s everyday experiences in this world are absorbed in it and
enhanced by it. As we have seen, it is this love for Krsna that creates the excitants
that will in their turn enhance this love. Thus, while living in Puri, Orissa, Caitanya
would see the sand dunes to be Govardhana, the mountain that Krsna lifted as
a child, and the ocean as the river Yamuna that flows through Vrndavana—the
ordinary objects were transformed into excitants due to his dominant emotion of
love for Krsna.?®

Caitanya Vaisnavas like Riipa, Jiva, Srinatha, and Kavikarnapiira, therefore,
did not see emotion as something to be shunned, but rather as something to be
refined and to be intensified. It is only in relation to Krsna, as Kavikarnapiira
suggests, that all emotions find their fruition, because he is “the sprout from
which all pure rasas [grow],”?° and it is from that Love (prema) for Krsna that
all emotions naturally emerge and merge back into, like waves of the ocean. The
experience of that range of emotions for Krsna is crucial for these theologians, as
it points to the essential characteristics of the highest nature of God.

28 [nayasya harer dasye karmana manasa gira nikhil@sv apy avasthasu jivan-muktah

sa ucyate (Bhakti-rasamrta-sindhu 1.2.187).
2 See Caitanya-caritamrta 3.14.841f. and 3.18.26-30.
B0 Sarva-suddha-rasa-vinda-kandalah (Alamkara-kaustubha 5.88).




READING
Two Discourses on Rasa

Translated by Rembert Lutjeharms

Devotion with Rasa: Srinatha’s Caitanya-mata-marijusi

The first passage translated here is from Srinatha Cakravarti’s Caitanya-mata-
marijusa (“The Box Containing Caitanya’s Teachings”), which is a commentary
on the Bhagavata Purana. Stinatha’s rasa theory is important, as it is one of the
earliest attempts to explain devotion in terms of rasa within the Caitanya tradition.
As the passage below well illustrates, his analysis is significantly different from
Ripa’s.

The passage below is Srindtha’s commentary on Bhagavata 11.12.8. In this
chapter of the Bhagavata, Krsna praises saintly company and declares that merely
by associating with his devotees one can attain him, irrespective of one’s spiritual
practices (or lack thereof), and no matter what material condition one may be in.
Thus, he continues, devotees like “[the demons] Vrtra and Prahlada, Vrsaparva,
Bali, Bana, as well as Maya and Vibhisana; [the monkeys] Sugriva, Hanuman,
Jambavan, the elephant [Gajendra), [the birds] Jatayu and Garuda, the hunter,
Kubja, the gopis in Vraja, the wives of the Vedic Brahmins, and others like them”
all attained Krsna merely due to contact with the saints.?®' In a very characteristic
fashion, Srinatha divides this long list of devotees into two groups: those that
belong to a previous age (yuga), like Bali and Hanuman, and the list’s final four—
Kubja, the gopis, the wives of the Vedic Brahmins, and Krsna’s queens (the “others
like them” of the Bhagavata verse, according to Srinatha)—who belong to this age
“in which I [Krsna] descended.”?*? As we will see below, this division becomes the
foundation for Srinatha’s teachings about the special nature of devotion to Krsna,
who allows for much greater intimacy and a richer emotional experience. Krsna
then speaks the following verse:

By absolutely pure emotion the gopis, the cows, the mountains, the deer, and
other simple minded creatures achieved final perfection and quickly attained me.
(Bhagavata 11.12.8)%%3

P Bhagavata 11.12.3-6.

22 See Caitanya-mata-mafijusa 11.12.3-6.

B3 Kevalena hi bhavena gopyo gavo naga mrgah, ye ‘nye miidha-dhiyo 'ndgah

siddha mam iyur afijasa.
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Commenting on this verse, Srinatha outlines his understanding of rasa and
devotion, including his notion of the rasa of Love (prema-rasa). None of the
verses Srinatha cites here are from any known texts; it is possible that they are his
own compositions, or that they are from the Rasa-bhakti-candrika (“Moonlight
on devotion with rasa’””), a work that Srinatha mentions in this section but that is
otherwise unknown.

Caitanya-mata-marijusa 11.12.8

Objection: why was Kubja earlier listed (Bhagavata 11.12.6) in the second group?

That is confidential. [She was listed there] because devotion is of various types.
The first division is between [devotion] devoid of rasa and devotion with rasa.
That devoid of rasa is [also] of various types: it may be influenced by goodness
(sattva), passion (rajas), or ignorance (famas), or be free from the three modes
(nirguna). [Devotion] influenced by goodness is of two types—mixed and pure—
and that which is mixed is [again] of two types: mixed with ritual action (karma),
or mixed with gnosis (jAana).

Now, the eleven rasas [correspond to devotion] with rasa: [the first] eight are
those beginning with the amorous [as listed in the Nafya-sastra); the ninth is the
peaceful; the tenth is Love (prema). Bhojadeva declares that the eleventh is [the
rasa) of parental affection, but in reality that is included in Love.?** Therefore the
eleventh is known as adoration (bhava). As it is said:

It is declared that “adoration is love for a god, and so on”.2% If fully nourished
by extraordinary excitants and so on, adoration too attains the state of rasa.
[Thus] that adoration is considered a rasa.

24 This comment of Srinatha is quite peculiar, since Bhoja never states this in either

the Sarasvati-kanthdabharana or the Srﬁgdra-prakds’a. In the Samarangana-sitradhara
(“The Director of Battlefields™), however, Bhoja lists 11 rasas, one of which is prema,
which he defines as follows: “The rasa which is born from the joy of seeing one’s beloved,
from the birth of a son, or from the obtainment of wealth and causes the hair to bristle
is said to be Love (prema)” (Artha-labha-sutotpatti-priya-darsana-harsa-jah; samjata-
pulakodbhedo rasah prema sa ucyate, 82.8). The inclusion of the joy arising from the birth
of a son (sutotpatti) might provide the rationale for Srinatha’s inclusion of varsala in prema.

25 §rinatha here reinterprets and builds on the ideas of Mammata (eleventh century),
who writes in his influential work Kavya-prakasa (“A Light on Poetry”) that “love for a
god and so on, as well as a transient emotion that is suggested, is called ‘emotion’ (bhava)”
(Ratir devadi-visaya vyabhicari tathancitah bhava proktah, Kavya-prakasa 4.35). The idea
is that devotion to a god is, according to Mammata, not a suitable dominant emotion that
can be developed into rasa throughout a play, but like a transient emotion can be supportive
of another emotion. In devotional texts like the Bhagavata, the word bhava is often used not
in the technical sense Mammata intends here, but to refer to the state of love in devotion,
or “adoration,” as I translated it here. Srinatha and his disciple Kavikarnapiira are thus able
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Devotion accompanied by these rasas is called devotion with rasa. The ancients
considered that [all] the rasas, beginning with the amorous, are one, though they
are distinct by such [expressions] as glancing at each other—as is the case with the
blessed wives of the Vedic Brahmins.

Devotion is the mental state developed when there is the knowledge of
something being worshipable (upasyatva-jiiana). If this is connected with another
state of mind [such as] the dominant emotions like love, it is then called devotion
with rasa (rasa-bhakti). One should not doubt this, considering that since two
mental states are not attained simultaneously, they must occur in succession. This
being so, one should see both in devotion with rasa: the aspects of devotion in its
nature as devotion (bhaktitva) and the constituents of rasa in its nature as rasa
(rasatva). In devotion devoid of rasa, however, only the aspects of devotion [are
found].

Thus, since the amorous ($rrigadra) is the first of the rasas, Kubja, as a devotee
with the amorous rasa, is mentioned first [in the second group of devotees listed
in Bhagavata 11.12.3-6]. As it is said,

Kubja in the first, [the goddess] earth in the compassionate, Partha in terror,
Narada in mirth, the beautiful Kaurava women in wonder, Bhisma, king of the
Kurus, in heroism, the lord of the demons in the horrific, Bhrgu, best of the sages,
in the furious rasa, Pingala in the peaceful, and the young girls in Love (prema).
One should understand these ten as worshippers with rasa (rasopasaka).

These are of this type since they have the knowledge of something worshippable
and the components of rasa.

Objection: In works like the Muktaphala Vopadeva and others explain all these
devotees with rasa very differently: people like Kamsa are in fear and people like
Hiranyakasipu are in anger.?*® What unprecedented path of yours is this where you
ignore these and [instead] mention Partha (Arjuna)?

It is true. If they were devotees and had devotion as defined above, then they
would be devotees with rasa; but since they do not have devotion they are certainly
not devotees. However, they achieved perfection because their [emotions] like
fear caused [Krsna] to be vividly and continuously manifested [to them]. [The
Bhagavata (7.1.31)] states: “Kamsa by fear, Caidya [Siéupala] by envy and
others [have attained his abode].” Thus they attained perfection only by the vivid
manifestation [of Krsna caused] by their pure fear, not by devotion.

Objection: In regards to devotion with the fearful [rasa], the permanent
nature (sthayitva) of the dominant emotion, such as fear, does not occur in the

to use Mammata’s idea to establish that devotion, whose dominant emotion is “adoration”
(bhava), can indeed become rasa. Srindtha does not develop this in the passage given here,
but Kavikarnapiira does so (see Alamkdra-kaustubha 5.13 and 5.32).

26 See Mukta-phala 14.1-25 for Hiranyakasipu and the heroic rasa, and Mukta-phala
15.1-6 for Kamsa and the fearful rasa.
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mentioned examples of Partha, etc. Only that which remains even in the absence
of the excitants is truly the dominant emotion. Fear arose only when Partha saw
[Krsna’s] horrific form, but it was not there before.

It is not like this, since disgust (jugupsd) is transient. Certainly no one’s
mind remains perpetually disgusted, but rather only at the time of seeing the
[appropriate] excitants. How [then] does it have a permanent nature? Therefore,
the dominant emotion is a particular state of mind that is associated with the
realisation of the nature of rasa (rasatva) and is distinct from the excitants and so
on. That [a person] like Partha is a devotee with [a rasa] like the fearful is caused
by time; it is not natural (svabhavika). Rather, friendship (sakhya) is natural [for
Arjuna]. And thus [it is said]:

Devotion does not have a single rasa, nor does a devotee have one [type of]
devotion. Whatever his disposition [in a particular situation], that [rasa] is
declared as taught by tradition.

Objection: it seems that the gopis too have the amorous [rasa]. Why do you
describe them as having the rasa of Love (prema-rasa)?
This is true.

Partial (khanda) bliss enters naturally into complete (akhanda) bliss; thus all
rasas are certainly contained in the rasa of Love. Like waves in the ocean, all
emotions (bhdva), and even [all] rasas emerge from and merge back into the
dense bliss that is the rasa of Love.

I merely mention this here, and, fearing long windedness, do not illustrate this here.
[For more information] one should look in the Rasa-bhakti-candrika (“Moonlight
on devotion with rasa™).

Thus the gopis only have Love, not sexual desire (kama). When [the Bhagavata
(7.1.31)] states that “the gopis [attained perfection] by sexual desire (kama)”, the
word kama here means desire (abhilaga), which is another synonym for Love
(prema).

Therefore [the Lord] himself states [in this verse] “certainly by pure emotion
(bhava) the gopis [attained me]”. [The particle] #i means “certainly”, and *“by
emotion” means “by Love”. And by the gopis’company, the cows [attained me];
by their company the immovable mountains, in which they continuously roam,
[attained me]; by their company the bucks, and the fawns that live with them.
By their continuous company, other simple-minded cratures attained perfection,
became peaceful, and easily attained me with these very bodies. What is the nature
[of this perfection]? It is final, which means there is no return from it.
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Can Devotion Become Rasa? Jiva Gosvami’s Priti-sandarbha

This is a passage from Jiva’s Priti-sandarbha (“A Treatise on Love”). Throughout
the work Jiva generally uses the word priti rather than prema to refer to the higher
states of Love, as priti refers not just to an emotive state but also emphasizes
its blissful character. As he explains, “The word ‘love’ (priti) certainly denotes
happiness, and is synonymous with ‘joy’ (mud), ‘delight’ (pramoda), ‘rapture’
(harsa), and ‘bliss’ (Gnanda). ‘Emotion’ (bhava), ‘affection’ (harda), ‘friendship’
(sauhrda), and so om, are also said to be synonyms of the state of love (priyata).”?’

The passage translated here—an excerpt from Priti-sandarbha 110—is
important as it is the most scholastic attempt to justify not just the idea of devotional
rasa, but also Riipa’s specific categorization of this type of rasa. Jiva first engages
with the “worldly scholars of rasa”?® and attempts to show that devotion or love
(priti) not only fulfills all the criteria necessary for an emotion to become rasa,
but that it does so to a higher degree than the worldly emotions of the literary
theorists. Citing the Sahitya-darpana, Jiva then illustrates the way worldly rasa
arises, what its essential nature is, and what the nature of its experience is, and then
shows how devotion exceeds these three characteristics as Vi§vanatha describes
them—its relation to the mode of goodness (sattva), its similarity to the experience
of Brahman, and its uncommon wonder (camatkara).

In the second half of this section, Jiva briefly attempts to defend Riipa’s
classification of rasa. Though he cites the works of several classical literary
theorists in this section—like Bhoja’s Sarasvati-kanthabharana and Visvanatha’s
Sahitya-darpana—he declares to rely on “the scholars of transcendental rasa”
to accomplish this, and the author he relies on most is Sridhara Svami, the
Bhagavata commentator. Bhdgavata 10.43.17 describes how when Krsna walked
into Kamsa’s arena he was perceived differently by the various people present.
Commenting on this verse, Sridhara Svami writes that “the Lord, who embodies
all rasas beginning with the amorous, then appeared according the desire of
everyone [present]”® and explains that Krsna thus evoked a specific emotion
in each person present: “The rasas that were manifested to the wrestlers and the

BT Priti-Sabdena khalu mut-pramoda-harsanandadi-paryavam sukham ucyate.

Bhava-harda-sauhydadi-paryaya privata cocyate (Priti-sandarbha 61).

28 Jiva’s use of the word laukika is slightly ambiguous. As we have seen in the
preceding chapter, in classical Sanskrit literary theory the term laukika meant “common”
and referred to the common emotional experience of the characters, experienced “in the
world” (loka), in contrast to the rasa experience which is “uncommon” (alaukika), because
it is produced by “uncommon” causes, namely the dramatic performance. Jiva, however,
also uses the term alaukika in the sense of aprakrta, “non-worldly” or “non-material.”
Kavikarnapira does the same in the Alamkara-kaustubha (see, for example, Alamkara-
kaustubha 5.16).

239 g d s g

babhau (Sridhara Svami on Bhagavata 10.43.17)
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others are listed in order in the following verse: ‘The furious and the wonderful,
the amorous, the comic, the heroic, as well as compassion, the fearful and the
horrific, the peaceful, and [the rasa] of devotion with Love (prema).””" Jiva tries
to align these 10 rasas with Riipa’s five primary rasas, and thus give more support
to his teachings.

Priti-sandarbha 110

This love (priti) for him [i.e. Krspa] is naturally said to be a dominant emotion
(sthayi-bhava), which, when brought together with its causes, effects and
accompanying [emotions], reaches the state of rasa, just like the [dominant
emotions] of the scholars of worldly poetry, such as love. The causes and so on
are called, in chronological order, excitants (vibhdva), ensuants (anubhava) and
transient emotions (vyabhicari). Because it is a type of love, it certainly is an
emotion (bhava).

The nature of the dominant emotion is said to consist of the following
characteristics according to the works on rasa:

The dominant emotion is that source of beauty which is not destroyed by
favourable or unfavourable emotions, but turns the others into itself. (Dasa-
ripaka 4.34)

The nature of the excitants and so on will be discussed elsewhere, as they will be
taught with their characteristics of exciting and so on.

Thereafter, when it manifests in a specific way due to a specific manifestation
of the causes and so on, and is brought together with these [excitants, ensuants and
transient emotions], this love for the Lord is called the rasa of love for him. This is
also called rasa consisting of devotion or the rasa of devotion (bhakti-rasa). Thus
it is said: “Enriched emotions attain the state of rasa.”

Now, one should consider that devotion which the worldly scholars do not
consider a valid rasa because it lacks the constituents of rasa to have a worldly
(prakrta) god as its object.

The constituents necessary for the realisation of rasa are threefold: (1) the
suitability of the emotion itself (svaripa-yogyata), (2) the suitability of its
entourage [such as its causes and effects] (parikara-yogyata) and (3) the suitability
of the person [who experiences rasa)] (purusa-yogyata).

20 Malladisv abhivyakta raséh kramena slokena nibadhyante: “raudro 'dbhutas ca

Sragaro hdsyam vivo daya tathd. bhayanakas ca bibhatsah $antah sa-prema-bhaktikah”
(Sridhara Svami on Bhagavata 10.43.17). Riipa also refers to this passage of Sridhara’s
commentary in Bhakti-rasamrta-sindhu 3.2.1. Commenting on this Bhdgavata verse,
Srindtha too refers the reader to Sridhara’s commentary.
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Even when it comes to worldly rasa the essential nature of dominant emotions
like love is suitable, because it has the form of a dominant emotion and because it
is agreed that it is identical with pleasure. Now, the nature of a dominant emotion
exists in love for the Lord, and it has been proven that it surpasses the happiness of
Brahman, which is an ocean whose waves consist entirely of such pleasure.

And similarly, the entourage [of worldly emotions], such as its causes, are
in themselves unfit to become excitants and so on, because they are common
(laukika). However, they become uncommon (alaukika) by the skill of a good poet’s
composition, and thereby suitable [to evoke rasa]. But in the case of love [for the
Lord], they are by themselves [suitable] because their nature is extraordinary and
uncommon, as we have shown [earlier in this treatise] and will shown [later on].

Finally, the suitability of the person is such a mental impression (vasand) of, as
it were, a person like Sri Prahlada. It is understood that without these, [rasa] is not
evoked even with worldly poetry. As it has been said: “The pious experience the
flow of rasa, like yogis [experience the bliss of Brahman].” (Sahitya-darpana 3.3)
And also: “The relishing of rasa does not arise without the mental impressions of
love and so on.” (Sahitya-darpana 3.8).

The realisation of worldly rasa, its nature, and the nature of its experience is
described as follows:

[Arising] from the predominance of goodness (saftva), indivisible, consisting
of self-manifested consciousness and bliss, free from the touch of anything else
that is to be known, resembling the tasting of Brahman, and whose life air is
extraordinary wonder (camatkaray—this rasa is relished by some authorities
like one’s own nature as being non-different [from its own experience]. (Sahitya-
darpana 3.2-3)

But when it comes to love for the Lord the transcendental pure existence (visuddha-
sattva) is the cause, [as the Bhagavata (4.3.23) states]: “The pure existence is
known as vasudeva, because in that state the Supreme Person Vasudeva is fully
revealed.” T have explained the transcendental nature of this existence (sattva) in
the Bhagavat-sandarbha.

Likewise, that love for the Lord surpasses the experience of Brahman is
expressed in verses like these:

The bliss embodied beings can derive from meditating on your lotus feet or by

hearing the stories of your devotees, O Lord, does not exist even in Brahman,
though it is your own power. (Bhagavata 4.9.10)

And,

Those who know rasa, and are expert in the stories of your fame, which are
pure and worth reciting, have taken shelter at your feet and do not care for
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liberation or other blessings, which bestow fear when you frown your eyebrows.
(Bhagavata 3.15.48)

The wonder [of transcendental rasa] is even higher [than that of worldly rasa], as
is explained in statements like the following:

[The form the Lord had] obtained to show the power of his own yoga-maya,
the complete embodiment of his auspicious perfection, [...] astonished [even]
himself. (Bhdgavata 3.2.12)

Moreover, this rasa is established in accordance with the opinion of older scholars
of transcendental rasa. The author of the Sri Bhagavan-nama-kaumudi [i.e.
Laksmidhara] explained it in general, while the venerable [Sridhara] Svami has
analysed in detail the five divisions of rasa, beginning with sanfa, and has shown
that they are only five in number, in [his commentary] on this verse:

Krsna, who entered the arena with his elder brother, was appeared to the wrestlers
as a lightning bolt, to the men (in the assembly) as the best among men, to
women as Cupid personified, to the cowherds as one of their own, to the impious
kings as a punisher, to his parents as a child, to the king of the Bhojas (Kamsa) as
death, to the ignorant as the Universal Form, to the yogis as the Supreme Truth,
and to the Vrsnis as the supreme Deity. (Bhdgavata 10.43.17).21

[The rasa] of the women is the amorous (srrigara) rasa; that of the cowherds who
are of the same age [as Krsna] is intimate friendship (preyas), whose dominant
emotion is jestful friendship, indicated [in Sridhara’s commentary] by the word
“comic” (hdsya). In his opinion, “to the cowherds” (gopanam) means “to Sridima
and so on.” [The rasa] of the father is [the rasa of] parental affection (vatsala),
whose dominant emotion is tenderness (vatsalya), of which “compassion” is a
synonym. [The rasa] of the yogis is the peaceful (santa), which consists of both

2! Jiva here tries to read Riipa’s rasa theory into Sridhara’s commentary. Sridhara

mentions ten kinds of rasas (raudro 'dbhutas ca Srngaro hasyam viro daya tatha. bhayanakas
ca bibhatsah $antah sa-prema-bhaktikah), and to come to the five (primary) rasas of Riipa,
Jiva has to make a few adjustments. First of all, the “negative” rasas (raudra, bhayanaka,
and bibhatsa) are eliminated because they are in opposition to love (priti). The remaining
rasas are then equated with Riipa’s rasas: Sridhara’s compassion (dayd) is equated with
Riipa’s parental affection (vdtsalata); Sridhara’s mirth (hasya) with Ripa’s fraternal
affection (preyas); and the Vrsnis’ devotional rasa (sa-prema-bhaktika) with Ripa’s rasa
of servitude (dasya or priti) (cf. Bhakti-rasamyta-sindhu 3.2.1). Two other rasas which do
not fit in Ripa’s five-rasas-scheme still remain: the marvellous (adbhita) and the heroic
(vira). Jiva argues that the marvellous is present in every rasa as it is the essence of any
rasa (cf. Bhakti-rasamyta-sindhu 4.2.13). Because it is therefore nondifferent from the five
primary rasas, there is no harm in mentioning it separately. How Jiva eliminates the heroic
rasa is not clear.
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devotion and gnosis (jfiana). The Vrsnis’ rasa consists of devotion. In the same
way, he explains that the rasa of the men [in the assembly] consisting of general
affection.

Finally, he mentions the marvellous rasa (adbhuta), because it is the life air of
all rasas, which is indicated [only as a separate rasa] when the specific qualities
of [rasas] like the peaceful are absent. As Dharmadatta said:

The essence of rasa is wonder (camatkara) and [this wonder] is perceived
everywhere. The marvellous rasa, although everywhere, exists in the essence of
rasa wonder. Therefore the learned Narayana has said that {the only] rasa is the
marvellous rasa. (Sahitya-darpana 3.3)

[Sridhara] Svami accepts here [also] the rasas of the wrestlers such as the furious
(raudra). 1 do not approved of these here, because they are opposed to love. This
is the opinion of the scholars of transcendental (alaukika) rasa.

In the same way, some scholars of worldly (laukika) rasa, like king Bhoja,
regard the affectionate (preyas) and parental affection (vatsala) as rasa. Thus it
is said: “The affectionate [...] has fondness (sneha) as its dominant emotion.”
(Sarasvati-kanthabharana 5.74) This is as follows:

“Whatever I like, my beloved does.” Thus he thinks, but does not know that he
likes whatever she does. (Sarasvati-kanthabharana 5.74)

This verse is given as an illustration to denote the special type of friendship (sakhya)
between a husband and wife. Similarly, [it is said about parental affection}:

Because it clearly produces wonder, they recognise [also] the rasa of parental
affection (vatsala-rasa). Its dominant emotion is tenderness, and sons and so on
are considered to be its foundational excitants (@lambana-vibhava). (Sahitya-
darpapa 3.251)

Likewise, Sudeva and others accept the devotional [rasa].?*?

Moreover, if we examine the matter, the happiness of worldly [emotions] like
love is only apparent, because it ends in suffering. The Lord himself declares
this: “happiness is transcending happiness and distress, [and] distress is expecting
happiness in sensual enjoyment.” (Bhagavata 11.19.41) He does not -accept
even their tranquillity (sama) when he states “fixing one’s intelligence on me is
tranquillity” (Bhagavata 11.19.36).2*® As for the type of happiness [derived from
emotions] like disgust (jugupsa), even the worldly [scholars] detest this.

22 Sudeva is the author of the Rasa-vildsa, and is also referred to in Ripa’s Bhakti-
rasamrta-sindhu 3.2.2, Ujjvala-nilamani 5.3 and Nataka-candrika 10. None of his works
have survived.

M Sama is often considered to be the sthayi-bhdva of santa-rasa.
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In Sri Narada’s teachings all these are criticised, while the rasa [experienced]
in relation to the Lord is praised:

Poetical words which never describe the world-purifying glories of Hari
is regarded by sages as a place of pilgrimage for crows. Swans, who dwell
in desired places, do not delight in them. [But] saintly persons hear, sing
and approve of that speech about him in which the names of the unlimited
[Lord], marked by his glories, [are mentioned] at every verse, even if [such a
composition is] grammatical incorrect, [because it] destroys the sins of men.
(Bhagavata 1.5.10-11)

And in the words of $rT Rukmini:

Inside there is {just] flesh, bones, blood, worms, faeces, mucus, bile and air,
which is covered by skin, facial hair, bodily hair, nails, hair on the head. The
foolish woman who does not smell the fragrance of your lotus feet, worships
[such] a living corpse, considering it to be her husband. (Bhagavata 10.60.45)

Therefore, I could not believe that rasa arises from worldly excitants. And if rasa
is generated, it will always only lead to the horrific rasa (bibhatsa-rasa).
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