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Though according to established doctrine (siddhiinta), there is no difference 
between the essential nature (svariipa) of the Lord of Sri [Narayal)a] and Kr~J.la, 
rasa reveals Kr~J.la to be superior. Such is the nature of rasa. 1 

That Kp:;l)a, the charming youth who herds cows in Vrndavana, is none other than 
Narayal)a, the omnipotent, majestic Lord ofSii, the goddess of wealth, is accepted by 
all Vai$1)ava schools. That he is superior is one of the central teachings oftheBhiigavata 
Purii!Ja and the cornerstone ofCaitanya Vai$1)ava theology, but is also more contested 
in Vai$1)ava circles. What exactly is the basis for such a claim? 

In this verse from the Bhakti-rasiimrta-sindhu ("The ambrosial ocean of devotional 
rasa"), Riipa Gosvaml, 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 theoretic&! 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 Vai$1)avas teach a "polymorphic 
monotheism," to borrow a term from Julius Lipner.2 God manifests himself in various 
forms, "like a thousand rivers flowing from a lake" according to the Bhiigavata.3 

He is Brahman, the ground of all being, and interacts with his creation as the inner 
controller, the Supreme Self (paramiitmii). He is Bhagavan, the personal, divinely 
embodied deity, and assumes various forms as he wills. These are all elaborately 

1 Siddhiintatas tv abhede 'pi srlsa-km:za-svariipayof:z, rasenotkr$yate kr:gw-riipam e$ii 
rasa-sthitif:z (Bhakti-rasiimrta-sindhu 1.2.59). 

2 Julius Lipner, Hindus: Their Religious Beliefs and Practices (Abingdon, 2010), p. 312. 
3 Bhiigavata 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 (pramiiTJa) about the nature of God, as they deliver 
us its established doctrine (siddhiinta). 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-bhiigavatamrta ("The concise essence of the Bhiigavata"), 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 (upiisanii). 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.4 

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 Naraya!)a the fullest 
embodiment of God, as many Vai~!)avas from Southern India argued, or is Kr~~m 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 Riipa 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 Gosvaml glosses it in his commentary on this verse.5 This experience alone is the 
ground for establishing i(r~!)a's superiority. In other words, though devotion itself can 
help to reaffirm what theology (siddhiinta) 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 ofSri''li which establishes the supremacy ofKr~!)a. 

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-bhiigavatiimrta he states 
his position unambiguously: 

4 Laghu-bhiigavatiimrta 1.5.200-204. 
5 Sarvotkr$!a-prema-maya-rasenety artha/:1 (Jiva on Bhakti-rasiimrta-sindhu 1.2.59). 
6 Tatriipy ekiintiniirrt sre$thii govinda-hrta-miinasii/:1, ye$iirrt srlsa-prasiido 'pi mano 

harturrt na saknuyiit (Bhakti-rasiimrta-sindhu 1.2.58). 
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I 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. 7 
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God's nature cannot be ascertained in debates of doubting philosophers, because 
God's nature is inconceivable (acintya),8 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."10 

As God's nature is inconceivable, so is devotion to him. Though love for God 
seems to function like any worldly emotion, 11 it is unlike any of these, because "by 
its connection with Kmm it consists of dense bliss that is beyond the attributes of this 
world."12 Riipa emphasizes that such divine love "consists of the special pure existence 
(suddha-sattva)" 13 that is God's own nature. 14 It is therefore not of this world, but 
rather a manifestation of Kr~l)a's own potency in the heart of the devotee. As Riipa 
writes, "the essence of the emotion called love is the play of [l(r~l)a's] great potency, 
and its nature is inconceivable (acintya). Therefore, it can never be invalidated by 
logic."15 This "great potency" is l(r~l)a's pleasure potency (hliidinz sakti),16 by which 
he experiences the bliss of his own nature and causes others to experience that bliss. 17 

Trying to comprehend devotion through reasoning will therefore only lead to 
failure. Those who have no inclination for devotion to Kr.?lJa-like "those burnt by 
superficial renunciation, those who possess dry knowledge, logicians, and especially 

7 Laghu-bhiigavatiimrta 1.1.7-9. 
8 Laghu-bhiigavatiimrta 1.5.109-110. 
9 Acintyii/:1 khalu ye bhiivii na liif!ls tarke!Ja yojayet (cited in Laghu-bhiigavatiimrta 

1.5.111 and Bhakti-rasiimrta-sindhu 2.5.93). 
10 Bhagaviin acintyaisvarya-vaibhava/:1 (Laghu-bhiigavatiimrta 1.5.386). 
11 See Bhakti-rasiimrta-sindhu 2.5.76 and 2.4.199. 
12 Km:ziinvayiid gul}iitlta-praw;lhiinanda-mayii (Bhakti-rasiimrta-sindhu 2.5. 75). 
13 See Bhakti-rasiimrta-sindhu 1.3.1, 2.5.3, and 2.5.42. 
14 JTva discusses the nature of suddha-sattva at some length in Bhagavat-sandarbha 10. 
15 Mahii-sakti-viliisiitmii bhiivo 'cintya-svariipa-bhiik, raty-iikhyii ity ayaf!l yukto na hi 

tarkel}a biidhitum (Bhakti-rasiimrta-sindhu 2.5.92). 
16 See Jlva on Bhakti-rasiimrta-sindhu 1.3.1, 2.5.92, and 2.5.112. Riipa does not refer 

explicitly to the hliidinl sakti in the Bhakti-rasiimrta-sindhu, but does so in the Ujjvala­
nllama!Ji, where he calls it "the great potency" and "the best of all potencies" (hliidinl 
yii mahii-sakti/:1 sarva-sakti-var'fyasl ... , Ujjvala-nllamm:zi 4.6). See also Ujjvala-nllamal}i 
14.176 and 14.219, Laghu-bhiigavatiimrta 1.5.242, and Bhakti-sandarbha 142. 

17 yayii khalu bhagaviin svariipiinandam anubhavati [ ... ] yayaivaf!l laf!l tarn iinandam 
anyiin apy anubhiivayatlti (PrTti-sandarbha 65). 
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Mimaipsakas"18-will never understand the truth of devotion, but those who have even 
a little taste (ruci) for it will grasp it. 19 "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."20 

The Caitanya Vai~l)ava tradition is perhaps best known for its intricate theology 
of emotions and devotional rasa (bhakti-rasa). In this chapter, I give a concise 
overview of early Caitanya Vai~l)ava ideas on devotion, focussing on Riipa's rasa 
theory, as presented in the Bhakti-rasamrta-sindhu. Though, as we will see, other 
early Caitanya Vai~l)ava authors have developed theories of rasa-Kavikafl)apiira 
being the most prominent one-Riipa's has been the most influential, as it is the 
most systematic and most comprehensive theory. 21 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 
ofRiipa Gosvami, Jlva Gosvami, Srinatha Cakravarti, and Kavikafl)apiira, we will 
first need some background knowledge in Sanskrit literary theory. 

Rasa before Riipa Gosviimi 

The concept of rasa is first articulated in the Natya-siistra ("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 ra.m," Bharata declares, "no 
significance arises."22 

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 

18 Phalgu-vairiigya-nirdagdhii/:1 swjka-jfiiiniis ea haitukii/:1, mlmiiYflsakii vi5e$e1Ja 
bhaktyiisviida-bahirmukhii/:1 (Bhakti-rasiimrta-sindhu 2.5.129). 

19 Svalpiipi rucir eva syiid bhakti-tattviivabodhikii, yuktis tu kevalii naiva yad asyii 
aprati$!hatii (Bhakti-rasiimrta-sindhu 1.1.45). 

20 Sarvathaiva duriiho 'yam abhaktair bhagavad-rasa/:1, tat-piidiimbuja-sarvasvair 
bhaktair eviinurasyate (Bhakti-rasiimrta-sindhu 2.5.131 ). 

21 Riipa's own position within the tradition undoubtedly also played a role in this. For 
more on this, see Rembert Lutjeharrns, "Riipa Gosvami," Brill Encyclopedia of Hinduism, 
vol. 4 (Leiden, 2012), pp. 386-7. 

22 Na hi rasiid rte kascid artha/:1 pravartate (Niitya-siistra 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" (sthiiyi-bhiiva). 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" (vibhiiva). Later authors analyse these as being twofold: the 
"foundational" or "primary excitants" (iilambana-vibhiiva), which are the object 
of the dominant emotion, such as the beloved, and the "stimulating excitants" 
(uddipana-vibhiiva), 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" (anubhiiva), 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 siittvikas, 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" (vyabhiciiri-bhiiva or sanciiri-bhiiva), 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 (vibhiiva), ensuants (anubhiiva), 
and transient emotions (vyabhiciiri-bhiiva)."23 Thus love (rati) becomes the 
amorous rasa (srngiira-rasa), anger (krodha) becomes the furious (raudra-rasa), 
courage (utsiiha-rasa) the heroic (v!ra), disgust (jugupsii) the horrific (blbhatsa­
rasa), humor (hiisa) the comic (hiisya-rasa), sorrow (soka) the compassionate 
(karu!Ja-rasa), wonder (vismaya) the marvellous (adbhuta-rasa), and fear (bhaya) 
the fearful rasa (bhayiinaka-rasa). 24 

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 leamed.25 What is thus experienced, he says is called rasa 
("taste"), "because it is tasted. "26 

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 

23 Vibhiiviinubhiiva-vyabhiciiri-saf!!yogiid rasa-ni~patti/:z (Niitya-siistra 6.34 ). 
24 Niitya-siistra 6.15. 
25 Niitya-siistra 6.31-33. 
26 Rasa iti ka/:z padiirtha/:z. Ucyate-iisviidyatviit (Nii.tya-siistra 6.32). 
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work, by describing the appropriate circumstances that cause and enhance their 
emotions (vibhiiva), their responses to those emotions (anubhiiva), and developing 
the dominant emotion through suitable supportive emotional states (vyabhiciiri­
bhiiva). 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?27 

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. 28 In his two works on poetics, the Sarasvatz­
ka~thiibhara~a ("A Necklace for Sarasvatf') and the voluminous Srngiira­
prakiisa ("A Light on Passion"), Bhoja builds a very complex rasa theory, that had 
a profound influence on early Caitanya Vai~l)ava authors.29 

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 
( ahaf!lkiira ),"30 is "the sense of self ( abhimiina) that causes the experience of being 

27 Sheldon Pollock, "Bhoja's Sn,igiiraprakiisa and the Problem of Rasa: A Historical 
Introduction and Annotated Translation," Asiatische Studien, 5211 (1998): p. 121. 

28 The best introduction to Bhoja's rasa theory is Pollock, "Bhoja's Srngiiraprakiisa 
and the Problem of Rasa." For a very thorough treatment of Bhoja's entire poetic system, 
see V. Raghavan, Bhoja s Srngiira Prakiisa (Madras, 1978). 

29 See Riipa 's Ujjvala-nflama~i 15.3 and 15.102, JTva 's Prlti-sandarbha ll 0 and his 
commentary on Ujjvala-nflama~i 15.185-187, SrTniitha's Caitanya-mata-mai'i}u!!ii 11.12.8, 
and Kavikamapiira's Alaf(lkiira-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-siistra," Journal of the Oriental 
Institute, 13/2 (1963): pp. 106-19. 

30 Srngiira-prakiisa 1.3. 
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conscious of pleasure and the like to be agreeable to the mind."31 This quality he 
also calls passion (Srngiira) or Love (prema),32 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."33 

This passion "alone causes the appearance and development of all the states ofthe 
self,"34 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 oftasting."35 

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 bums, 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 (abhimiina), qualified by the 

perception and senses whose form has changed by the proper primary excitants 

(iilambana-vibhiiva) into that [object of his emotionV6 

For example, a person sees his beloved (the primary excitant or iilambana-vibhiiva) 
or something that reminds him of his beloved (a secondary excitant or uddlpana­
vibhiiva), which turns his passion, that specific sense of self (abhimiina), into love 
(rati, one of Bharata's dominant emotions or sthiiyi-bhiivas), and will lead him to 
act in a way proper to the occasion (the ensuants or anubhiivas). The emotion thus 
awakened is then mixed with and nourished by temporary emotions ( vyabhiciiri­
bhiivas) appropriate to the particular context, such as joy or recollection. The 
emotion is thereby intensified and raised to the state of rasa. 37 

31 Apriitikulikatayii manaso mudiider ya/:1 saf!lvido 'nubhavahetur ihiibhimiina/:1 
(Srngiira-prakiisa 1.8). 

32 See Sarasvatf-kaJJ!hiibharalJa 5.1, Srngiira-prakiisa p. 662. 
33 Rasaf/1 tv iha premiil}am eviimananti, sarvesiim eva hi raty-iidi-prakarsiilJiif!l rati­

priyo ral}a-priyo 'marsa-priya/:1 parihiisa-priya iti preml}y eva paryavasiiniit (Srngiira­
prakiisa p. 663). 

34 Sarviitma-sampad-udayiitisayaika-hetu/:1 (Srngiira-prakiisa 1.4 ). 
35 Tasyiitma-sakti-rasanlyatayii rasatvam (Srngiira-prakiisa 1.3). 
36 Yathendu-sannidher gal}(iaka/:1 syandate, yathiirka-sannidhes siirya-kiinto jvalati, 

yathii karpiira-sannidhe/:1 sphatiko vilfyate, tathii tebhyas tebhya iilambana-vibhiivebhyas 
tad-iikiira-paril}atendriya-buddhy-upiidhi-yogino 'bhimiini-manasas te te rati-krodha­
sokiidayo bhiivii/:1 samutpadyante (Srngiira-prakiisa 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 Srngiira-prakiisa 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.38 Such an emotion, even 
in its most fully developed form, "is experienced in the mind through contemplation 
( bhavana)," but "that which transcends the plane of contemplation and, transformed, 
is fully relished in the heart that is endowed with ego, is rasa."39 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. 40 Therefore 
Bhoja argues that "there are not many rasas; rasa is only singular, which is passion 
(Srngara)."41 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.42 

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 (ahaf!lkiira), passion (srngiira), and a specific self-understanding 
(abhimiina). 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. "43 

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,44 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 ofrasa, 
whereas the feelings of the supporting characters should remain in the form of an 
emotion (bhava). 45 In other words, Bhoja's interest is in the literary work itself and 

38 Sa tu piiramparyeiJa sukha-hetutviit ratyiidi-bhiimasiipaciirel}a vyavahriyate 
(Srngiira-prakiisa p. 664). 

39 Yo bhiivyate manasi bhiivanayii sa bhiiva/:1. Yo bhiivaniipathamatltya vivartamiina/:1, 
siihalikrtau hrdi paraf/1 svadate raso 'sau (Srligiira-prakiisa 1.1 0). 

40 Srligiira-prakiisa p. 690, Sarasvatl-kaiJthiibharaiJa p. 613. 
41 Na hi bahavo rasii/:1, api tu eka eva srligiiro rasa/:1 (Srngiira-prakiisa p. 684). See 

also Srligiira-prakiisa 1.6-12. 
42 Srligiira-prakiisa I. 7. 
43 Amniisi$ur dasa rasiin sudhiyo, vayaf/1 tu srligiiram eva rasaniit rasam iimaniima/:1 

(Srligiira-prakiisa p. 4). 
44 See Sarasvatl-kaiJthiibharaiJa 5.8, Srligiira-prakiisa pp. 678ff. and Pollock, 

"Bhoja's Srligiiraprakiisa," p. 169. 
45 Srligiira-prakiisa 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.46 

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 ofBharata's ideas. 

One of these later authors is Visvanatha Kaviraja, an Oriyan author from 
the fourteenth century. Though Visvanatha's Siihitya-darpm:za ("The mirror of 
literature")47 is not one of the most influential works in the history of Sanskrit 
literary theory, it was very important to early Caitanya Vai~l)avas, who relied on it 
extensively to develop, and defend, their ideas of devotional rasa.48 

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."49 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 

46 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 (Spigi'ira)," he writes, "he will create a world of rasa in his poetry. If he 
does not have passion, everything will be devoid of rasa" (Sarasvat'i-kar:zthiibharar;a 5.3). 

47 For a concise introduction to the Siihitya-darpar;a, see J.A. Honeywell, "The Poetic 
Theory ofVisvaniitha," The Journal of Aesthetics and Art Criticism, 28/2 (1969): pp. 165-76. 

48 Jiva and Kavikamapiira in particular rely extensively on the Siihitya-darpar;a. JTva 
cites the work several times in the Prlti-sandarbha ( 110, 111, 204 ), and Kavikamapiira 's 
chapter on rasa in the AlaiJlki'ira-kaustubha is modeled on Visvaniitha's. Riipa too cites 
the work in the Bhakti-rasi'imrta-sindhu (3.4.78), and though he speaks negatively about 
Visvaniitha in the introduction to the Ni'itaka-candriki'i ("Moonlight on Drama"), those 
negative remarks should not be taken as a complete dismissal of his work. Visvaniitha 
claims that extra-marital affairs (like Kr~1,1a's with the gopfs) are inappropriate for poetry, 
which is what Riipa rejects, and his disagreement does not seem to go beyond that, as the 
Siihitya-darpar;a is an important source for the Ni'itaka-candriki'i. See Mans Broo, "Drama 
in the Service of Kr~1,1a: Riipa Gosviimin's Ni'itaka-candriki'i," in Bertil Tikkanen and 
Albion M. Butters (eds), Piirvaparaprafni'ibhinandana: East and West, Past and Present. 
Indological and Other Essays in Honour of Klaus Karttunen (Helsinki, 2011 ), pp. 55-65. 

49 Vibhiiveni'inubhiivena vyakta/:1 sancarir;i'i tathi'i, rasati'im eti ratyi'idi/:1 sthiiyf bhi'iva/:1 
sacetasi'im. [ ... ] Vyakto dadhyi'idi-nyi'iyena riipi'intara-prarir;ato vyaktikrta eva rasa/:1 
(Siihitya-darpar;a 3.1 ). 
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(camatkara)."50 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 (laukika), 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]. 51 

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 grief as pleasurable? 
Visvanatha 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" (kara~Ja) 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. 52 

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" (sadhara~JI-krti), the audience 
identifies with the characters, and imagines himself to share their experience, to 
have it in common with themY 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."54 He cannot 
see the emotions of the characters as his own, Visvanatha 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 

50 Siihitya-darpaf)a 3.2-3. 
51 Piirimityiil laukikatviit siintariiyatayii tathii, anukiiryasya ratyiider udbodho na 

raso bhavet. 

[ ... ] Tasmiit kathaf!l rasa-riipatiim iyiit, rasasyaitad-dharma-tritaya-vilak!fa!Ja-
dharmakatviit (Siihitya-darpa!Ja 3 .19). 

52 Siihitya-darpa!Ja 3.7 and 3.29. 
53 Siihitya-darpa!Ja 3. 9-11. 
54 Parasya na parasyeti mameti na mameti ea tad-{=rasa-}iisviide vibhiiviide/:1 

paricchedo na vidyate (Siihitya-darparza 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. 55 

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. 56 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 Visvanatha. 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 
Rupa'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 Bhiigavata 
Purcu:w, though not using the entire technical vocabulary of Bharata, repeatedly 
talks of rasa in relation to devotion.57 In Hindu sacred texts, the term rasa has 
been associated with the bliss that is attained in the state ofliberation at least since 
the Taittirlya Upani:;ad, which describes God as "consisting of bliss" (ananda­
maya) and declares that "he [God] is indeed rasa. When one obtains this rasa, 
one becomes blissful."58 But while the Taittirlya does not use the term rasa in its 

55 Raty-iider api sviitma-gatatvena pratltau sabhyiiniil!l vr!r;liitankiidir bhavet, para­
gatatvena tv arasyatiipiitab (Siihitya-darpal)a 3.11 ). 

56 Siihitya-darpal)a 3.15, 3.20. 
57 See, for example, Bhiigavata 1.1.3, 1.1.19, 1.5.19, 1.18.14, 3.15.48, 3.20.6, 3.25.25, 

4.4.15, 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. 

58 Raso vai sa/:1. Rasal'fl hy eviiyal'fl labdhviinandi bhavati (Taittirlya Upani:jad 2. 7 .I). 
SrTdhara SviimT links the Bhiigavata's idea of rasa with this Taittirlya Upani:jad passage 
in his commentary on Bhiigavata 1.1.3 and 10.87.34. Though later (and contemporary) 
Caitanya Vai~l)avas invoke this passage regularly to highlight that God embodies rasa, it is 
hardly used in the writings of the earliest theologians. Riipa, SrTniitha, and Kavikamapiira 
do not refer to it at all. Though JTva discusses the entire Taittirzya passage in a few places 
(see Sarva-Sal'flviidin'i pp. 39-47, 118 and 126-7; see also Prlti-sandarbha 5), his primary 
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specific literary sense-but rather in the sense of"essence" or even "taste"59-the 
Bhiigavata frequently does. The Bhiigavata is clearly aware of the dramaturgical 
concept of rasa, 60 and throughout its 12 books it frequently uses the term rasa to 
refer to the joy gained from listening to narrations ofl(r:;;I)a'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."61 

One of its opening verses exhorts the reader to "drink this rasa of the Bhiigavata"62 

and in the final chapter the Bhiigavata declares that "one who is satiated with its 
ambrosial rasa will not love anything else."63 The term is not exclusively used in 
literary contexts, however. Kr:;;I)a is said to possess "all rasas"64 and is once called 
"he who bestows rasa,"65 while his devotees are often described as being those 
"who know rasa,"66 their minds being like "bees longing for the nectar of the rasa 
of Brahman"67 or immersed in "the rasa of the honey of the illustrious Lord's 
blessed lotus feet."68 

It is therefore no surprise that we find the first developments of an aesthetics 
of devotion in authors closely associated with this Pural)a, 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 Bhiigavata 1.1.3 does Jiva quote the passage to highlight that God is talked 
of as rasa, and is clearly borrowing here from Srldhara (see Krama-sandarbha 1.1.3, which 
is identical to his commentary on Bhakti-rasamrta-sindhu 1.2.226, where the Bhiigavata 
verse is cited; and Prlti-sandarbha 110, which too is a commentary on this Bhiigavata 
verse). Jlva also cites the passage, without further comment, in Krama-sandarbha 2.1 0.6 
and Pr!ti-sandarbha 5. 

59 Sailkara, for example, takes rasa here to denote the different tastes, like sweet 
and sour, which "cause satisfaction" or "create bliss": raso niima trpti-hetur iinanda­
karo madhuriimliidi/:1 prasiddho lake. Suresvara interprets it as "essence" (siira) in his 
Taittirfyopani(iad-viirtika (2. 7 .22). 

60 See, for example, Bhiigavata 10.33.25, 10.61.3 and 10.70.19. 
61 Vayaf!! tu na vitrpyiima uttama-sloka-vikrame yac-chnzvatiif!l rasa-jniiniif!l sviidu 

sviidu pade pade (Bhiigavata 1.1.19). 
62 Pibata bhiigavalaf!! rasam (Bhiigavata 1.1.3). 
63 Tad-rasamrta-trptasya niinyatra syiid rati/:1 kvacit (Bhiigavata 12.13 .15). 
64 Bhiigavata 10.87.34. 
65 Bhiigavata I 0.42.1. 
66 See Bhiigavata 1.1.19, 1.5.19, 1.18.14, 3.15.48, 3.20.6, and 4.31.21. 
67 Yat-piida-padmaf!! mahatiif!l mano- 'libhir ni(ievilaf!! brahma-rasiisaviirthibhi/:1 ... 

(Bhiigavata 4.4.15). 
68 Bhagavata uttama-slokasya srlmac-carw;iiravinda-makaranda-rasa iivdita­

cetasa/:1 (Bhiigavata 5.1.5). For a similar expression, see also Bhiigavata 6.3.28. 
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Sr!dhara Svaml (fourteenth century),69 and especially Vopadeva (thirteenth 
century), who wrote extensively on the Bhagavata, together with his patron and 
commentator Hemadri. Though early Caitanya Vai~l)avas viewed devotional rasa 
somewhat differently from these authors, they were intimately familiar with their 
works, and were significantly influenced by them.70 

In the [ Bhagavata- ]Mukta-phala ("The Pearls of the Bhagavata"), 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 Vi~l)u, 
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 Vi~l)u's play or the acts of his 
devotees, as described by Vyasa and others. 71 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 (uddlpana-vibhava) of this ninefold devotional rasa, he 
writes, "are activities like hearing about the acts [of Vi~l)u], and its foundational 
excitants (alambana-vibhava) are the devotees ofVi~l)u; 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.72 

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 

69 See particularly his commentary on Bhagavata 10.43.17, but also his comments on 
Bhiigavata 1.1.3, 10.33.37, 10.41.28, 11.22.52, and 12.12.19-20. 

70 See, for example, Rupa's Bhakti-rasamrta-sindhu 4.3.54 and U;jvala-nllamm;i 
15.151, Srlnatha's Caitanya-mata-maiiju$ii 11.12.8, Jiva's Tattva-sandarbha 26 and his 
commentary on Bhakti-rasamrta-sindhu 3.2.35. Jlva was very familiar with Hemadri's 
commentary on the Mukta-phala, and cites it several times in the Sandarbhas (see Tattva­
sandarbha 26; Bhagavat-sandarbha 59 and 85; Kr$tW-sandarbha 29; Bhakti-sandarbha 
100 and 234). He also refers to Hemadri's magnum opus, the voluminous Catur-varga­
cintammJi ("The Touch-stone of the Four Topics"), in Tattva-sandarbha 22 and 23, and 
to his commentary on Vopadeva's Hari-tilii ("The Play ofHari") in Prlti-sandarbha 158. 

For Srldhara's influence on early Caitanya Vai~l).ava authors, and particularly Jlva, see 
Ravi Gupta, The Caitanya Vai$~ava Vedanta of JTva Gosviiml: When Knowledge Meets 
Devotion (Abingdon, 2007), pp. 65-84. 

71 B hakt i- ras asya iva hiisya-s pigiira-karu ~a- raudra-b hayiinaka- b Tb hats a­
siintadbhuta-vlra-rupeniinubhaviit. {. . .} Vyiisiidibhir var~itasya Vi$~Or Vi$~U-bhaktiiniirrz 
va caritrasya nava-rasiitmakasya srava~adina janitas camatkiiro bhakti-rasa/:1 (Muktii­
phala p. 183). 

72 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 Pural)ic stories ofVi~;>l)U and his devotees, which is also the emotion's 
stimulating excitant. 73 

Early Caitanya Vai~l}ava Theories of Rasa 

Though Rupa's rasa theory became the dominant one in the Caitanya tradition, 
he was not the only Caitanya Vai~;>l)ava 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,"74 and Vrndavanadasa, 
another biographer, states he was "eager for the rasa of devotion to himself."75 

Indeed, Kavikafl)apura argues, it is because he desired to relish that rasa gained 
from devotion to himself that he descended to this world as Caitanya. 76 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"77 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."78 

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.79 One important early figure is Srlnatha Cakravartl, a contemporary ofRupa 
who resided in Bengal. In his Caitanya-mata-manju.~ii ("The Box Containing 
the Thoughts of Caitanya"), which is a commentary on the Bhiigavata Puriil;la, 

73 Hemadri comments that it the rasa of devotion can also be experienced through 
"seeing, praising, remembering, and acting" (sraval;liidinety iidi-sabdiid dariana-klrtana­
smaral;liibhinayii/:1, see Muktii-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. 

74 Bhakti-rasiibhinartaka/:1 (Kr$7Ja-caitanya-caritiimrtam 1.1 ). 
75 Nija-bhakti-rasa-kutuhall ( Caitanya-bhiigavata 3. 9 .216). 
76 Sviinanda-rasa-satr$7Jal:z kr$7Ja-caitanya vigraho jayati (Alaf!lkiira-kaustubha 1.1 ). 
77 Prasiirita-mahii-prema-pfyii$a-rasa-siigare caitanya-candre . .. (Caitanya-

candriimrta 36). 
78 Gambhlrodiira-bhiivojjvala-rasa-madhura-prema-bhakti-pravesa/:1 ( Caitanya-

candriimrta 121). 
79 Both Riipa and Srinatha claim that their ideas were inspired by their teacher 

Caitanya. See Bhakti-rasiimrta-sindhu 1.1.2 and the opening and closing verse of Caitanya­
mata-man}u$ii. 
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Sr!natha develops a theory of rasa. While his treatment is relatively brief and 
not very systematic, it is significant as it differs from Rupa's understanding of 
devotion. 80 

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

Devotion is the mental state that arises when there is an awareness of something 

worshipable (upiisyatva-jiiiina). 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]. 81 

Srlnatha classifies 10 "worshippers with rasa" (rasopiisaka), based on Bharata's 
eight rasas together with the peaceful rasa and the rasa of Love (prema-rasa). 82 

These different emotional states arise only when the proper causes are present, 
and are therefore not permanent. "Devotion does not have a single rasa," Srlnatha 
writes, "nor does a devotee have one [type of] devotion."83 However, Srlnatha 
does also discuss "natural" (sviibhiivika) 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 Kr~oa's awesome cosmic form at Kuruk~etra he experienced the fearful 
rasa. Srlnatha does not say more about this, but as we will see this does resemble 
Riipa's analysis of primary and secondary rasas. 

8° For a more detailed discussion ofSrinatha's views on rasa, see Rembert Lutjeharms, 
"Splendour of Speech: The Theology of Kavikan;mpiira's Poetics," Unpublished D.Phil. 
Dissertation (Oxford University, 2010), pp. 143-50. 

81 Caitanya-mata-maiiju.~ii 11.12.8. 
82 Caitanya-mata-maiiju.~ii 11.12.8. The 10 are Kubja (Srngiira), the earth (karw;a), 

Arjuna (bhayiinaka), Narada (hiisya), the Kaurava women (adbhuta), Bhi~ma (vlra), the 
king of the asuras (b!bhatsa), Bhrgu (raudra), Pirigala (siinta), and the gopls (prema-rasa). 
Srlnatha'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-maiijw;ii 11.12.8). It 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 Kavikall)apiira does in his 
Alaf!lkiira-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 ofviitsalya (see Caitanya-mata-maii}u$ii 7.5.23-
24), and as we will see, he also accepts a rasa of friendship (sakhya-rasa). 

83 Bhaktir eka-rasii niisti na bhakto 'py eka-bhaktimiin ( Caitanya-mata-maiiju$ii 
11.12.8). 
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Kavikan;mpura, a disciple of Srinatha and a very prolific author, discusses 
rasa along these lines in the Caitanya-candrodaya ("The Rise of the Caitanya 
Moon"), a 1 0-act play on the life of Caitanya. In act three, Kavikall)apura 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," 
Kavikall)apura 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 (guJ:Za ). Those with rasa divided into ten. "84 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."85 

Both Kavikall)apura 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" 
(mamakiira), by which the devotee comes to see Kr~Qa as his own. 86 Kavikall)apura 
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 Kr~lJa lose their separate individuality and become one 
in love.87 This emotion and its rasa is primarily exemplified in the love of the 
cowherd girls (gopzs) for Kr~lJa,88 but is also more fundamental. Echoing Bhoja, 
both Srinatha and Kavikall)apura 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."89 

Though Srinatha assigns the different rasas to characters of the Bhiigavata, 

his interest in rasa is clearly not literary. Rather, rasa is for him a tool to explain 

84 Caitanya-candrodaya 3.4 and 6. In AlaiJlkiira-kaustubha 5.5, Kavikafl.lapura 
accepts 11 rasas (excluding bhakti-rasa), which are Sriniitha's 10 with parental affection 
(viitsalya). 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. 

85 Caitanya-candrodaya 3. 7. 
86 Caitanya-mata-maiiju$ii 1 0.22.12. 
87 AlaiJlkiira-kaustubha 5.5 and 5.34. 
88 See Caitanya-mata-maii}u$ii 10.22.12 and AlaiJlkiira-kaustubha 5.34. 
89 Caitanya-candrodaya 3.8-9. Kavikan:mpura reiterates here Sriniitha's views in 

Caitanya-mata-maii}u$ii 11.12.8, and expresses the same idea also in AlaiJlkiira-kaustubha 
5.35. 
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the nature of devotion.90 His disciple Kavikall)apiira, however, develops a 
sophisticated literary rasa theory in the Alarrzkiira-kaustubha ("The Kaustubha of 
[Literary] Ornaments"), the earliest and most comprehensive Caitanya Vai$1)ava 
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, Kavikall)apiira is profoundly influenced by Visvanatha's 
Siihitya-darpm:za, but also thinks of rasa in Bhoja's terms. For Kavikall)apiira 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 Visvanatha, 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 (vibhiiva). 91 

Though he is talking here ofthe 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 (sthiiyi-bhiiva) is singular, 
Kavikall)apiira argues, but becomes diversified by various excitants that are 

90 In one place, however, he does discuss the realisation of rasa in a literary context. 
Commenting on the Bhiigavata's third verse, which exhorts the reader to drink the rasa of 
the Bhiigavata, he comments that the persons addressed here are those "who know rasa 
(rasika), who are expert in imagination (bhiivanii), and who are firm in the rasa of Love 
(prema)" and that the rasa they should drink is that of the gopls: He bhiivukii bhiivakii 
vii, he kusalii he bhiivanii-caturii vii; rasikii/:l~prema-rasa-ni$!hiib! Bhiigavafaf(l rasaf(l 
pibata; bhagavatlniif(l goplniim ayaf(l bhiigavatas tarn ( Caitanya-mata-maFi}u$ii 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 ofthe Pratiiparudra­
yaso-bhii$alJa ("An Ornament of [King] Prataparudra's Fame"), who was significantly 
influenced by Bhoja and like him applies rasa to the characters of the literary work, but 
argues that the audience and even the actors can experience the characters' rasa if they are 
imaginative and able to identify with them (see Pratiiparudra-yaso-bhii$alJa 4.91). 

91 Asviidiinkura-kando 'sti dharmab kascana cetasa/:1, rajas-tamobhyiif(l hlnasya 
suddha-sattvatayii satab 

sa sthiiyl kathyate vijniiir vibhiivasya prthaktayii, prthag-vidhatvaf(l yiity e$a 
siimiijikatayii satiim (Alaf(lkiira-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.92 

This single dominant emotion, Kavikall)apura writes, is the material cause of rasa, 
whereas the excitants are its efficient cause.93 Rasa is thus merely a transformation 
of this mental state, and therefore, since the dominant emotion is for Kavikall)apura 
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 (upiidhi), 94 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.95 

Though Kavikall)apfua 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, Kavikall)apura 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" (niitya-rasa), which he distinguishes from a different type of 
rasa that is experienced in the world (loka) and does not require the distance a 
dramatic performance creates.96 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, Kavikall)apura argues, when the object of such negative emotions 
is Kp~J:.la. Only when the excitants are non-material can an unpleasant emotion be 
experienced as somehow pleasurable. Thus Arjuna could experience the fearful 

92 Kavikall).apura 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 Alal'flkara-kaustubha 5.18. 

93 See Alal'flkiira-kaustubha 5.2. 
94 Rasasyananda-dharmatvad aikadhyal!l bhava eva hi upadhibhedan nanatval'fl. 

ratyadaya upadhaya/:1 (Alal'flkara-kaustubha 5.15). 
95 Kavikall).apura states that the traditional dominant emotions, like fear, love, or 

mirth, are the accidental cause (asamavayi-kara1:2a) ofrasa. They are like the color ofthe 
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 Alal'flkara-kaustubha 5.2. 

96 See Alal'flkara-kaustubha 5.5 and 5.18-19. 
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rasa, because the object (iiliimbana-vibhiiva) of his fear was Kr$l,la's wondrous 
cosmic form, and thus the source of an otherworldly bliss.97 

As this illustrates, Kavikafl,lapiira is not exclusively concerned with devotional 
rasa in the Alaf!lkiira-kaustubha. Whether the play a person watches or the poem he 
reads is about ordinary characters or about Kr$l,la 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 (priikrta ), as it is caused by material excitants, whereas the latter will 
be non-material or transcendental (apriikrta), as its excitants are transcendental.98 

Kavikafl,lapiira does not talk of "devotion with rasa" in the Alaf!lkiira-kaustubha 
as he does in the Caitanya-candrodaya, since his interest is here not devotion itself 
but rather the realization of rasa 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,99 and its transient emotions (vyabhiciiri-bhiiva) 
are such sentiments as humility and self-loathing. 100 This emotion does not quite 
correspond to the emotional devotion taught by Caitanya, and Kavikafl,lapiira 
therefore argues that "devotional rasa which has Sri Kr$l,la as its object becomes 
ten-fold with the dominant emotions such as love (rati)," 101 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 Kavikafl,lapiira, however, not all forms 
of transcendental rasa are devotional. Karpsa, Kr$1,1a's uncle who was fated to be 
killed by him, lived his life consumed by fear. Though his fear was not devotional 
like Arjuna's, it was nevertheless transcendental because its object was Kr$l,la, and 
because his fear caused him to perceived Kr$l,la constantly, it could turn into rasa 
and give rise to some form ofbliss. 102 

Kavikafl,lapiira is the first Caitanya Vai$1,1ava to develop a systematic poetics. 103 

His ideas on rasa have not been as popular as Riipa's, but are remarkable as he 

97 Ala!Jlkara-kaustubha 5.27. 
98 Ala!Jlkiira-kaustubha 5 .16. 
99 Saiva devadi-vi$aya ratir bhavas ea kathyate [ ... ] adi-sabdad guru-prabhrtis ea 

(Ala!Jlkara-kaustubha 5.1 0). 
100 Vyabhicar! nirveda-dainyadi (Ala!Jlkara-kaustubha 5.36). Kavikafl)apiira later 

defines nirveda as sva-jugupsa (Ala!Jlkara-kaustubha 5.301 ). 
101 Sa punar bhakti-rasa/:1 sr!-kr$fliisrayo bhavan ratyadibhi/:1 sthayibhir dasa-vidho 

bhavati (Ala!Jlkara-kaustubha 5.31 ). For what these 10 rasas are, see above. 
102 See Ala!Jlkiira-kaustubha 5.27: Bhaye'pi kr$fla-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. 104 

Furthermore, though there are some noteworthy parallels with Riipa's notion of 
secondary devotional rasas, as we will see later, Srlnatha's "devotion with rasa" 
theory was not further developed after Kavikall)apiira. 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, Isvara Purl and Madhavendra 
Purl, taught, with older conceptions of devotion that were "intellectual" rather 
than "emotional," to use Friedhelm Hardy's typology. 105 "Devotion with rasa" 
both shows the continuity with the past-like 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-rasiimrta-sindhu, 
which analyses the nature of devotion and religious experience, and the Ujjvala­
nllamm)i ("The Splendid Sapphire"), in which he applies the rasa theory to Kp;;I)a's 
amorous play with the gop!s of Vrndavana. The remainder of this chapter will 
examine Riipa's rasa theory as outlined in the Bhakti-rasiimrta-sindhu, as well as 
the way it was further developed by his nephew Jlva 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 ofl(r~I)a." 

A Bhakti-rasi:imrta-se!)a ("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-rasi:imrta-sindhu, and covers all aspects of 
Sanskrit poetics except rasa (which the Bhakti-rasamrta-sindhu deals with), and relies 
extensively on Kavikamapiira's Alarrzki:ira-kaustubha. The only Caitanya Vai~l).ava 

works comparable to the Alarrzki:ira-kaustubha were written centuries later, by Baladeva 
Vidyiibhii~ana, who composed two works on poetics: the Si:ihitya-kaumudl ("Moonlight on 
Literature") and the Ki:ivya-kaustubha ("The Kaustubha of Poetry"). 

104 By contrast, JTva 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" (Tasmi:il laukikasyaiva vibhi:ivi:ide/:1 rasa­
janakatvarrz na sraddheyam. Taj-janakatve ea sarvatra blbhatsa-janakatvam eva sidhyati. 
Prlti-sandarbha 11 0). 

105 See Friedhelm Hardy, Viraha-bhakti: The Early History of Kr!!IJa Devotion in 
South India (Delhi, 1983), pp. 36ff. 
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and the Prlti-sandarbha ("A Treatise on Love")--of his six-volume theological 
masterpiece, the Bhiigavata-sandarbha ("A Treatise on the Bhiigavata"). 

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-rasiimrta-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 Kn;Qa's own land. 

In the beginning of the Bhakti-rasiimrta-sindhu, Riipa offers two definitions 
of devotion-first his own followed by one found in a sacred text-and while 
the commentators on the Bhakti-rasiimrta-sindhu attempt to demonstrate that 
both definitions are really stating the same, 106 they do highlight various aspects of 
devotion as understood by Riipa. 

Riipa defines the highest devotion as "continuous service for Kr~Qa that is 
pleasing to him, free from desires for anything else, and unobstructed by [other 
pursuits] like gnosis (ji'iiina) and ritual action (karma). " 107 He follows this definition 
with one from the Niirada-pai'icariitra, an important text on Kr~Qa worship: 
"Devotion is said to be attendance on the Lord of the bodily faculties (hr$1kesa) 
with these faculties (hr$1ka), that is freed from every designation (upiidhi) and that 
is pure by being dedicated to him."108 

Riipa outlines three stages of devotion: devotion in practice (siidhana-bhakti), 
devotion with emotion (bhiiva-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 Kr~Qa and thus lives devotion109-Riipa 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-rasiimrta-sindhu 1.1.12. 
107 Anyiibhilii$itii-siinyaf!1 jiiiina-karmiidy-aniivrtam, iinukiilyena kr$1JiinuSllanaf!1 

bhaktir uttamii (Bhakti-rasiimrta-sindhu 1.1.11 ). Unlike Kavikafl.lapiira who writes of 
devotion conditioned by the modes of this world (gu1Ja), Riipa does not discuss "lower" 
devotion in the Bhakti-rasiimrta-sindhu. 

108 Sarvopiidhi-vinirmuktaf!J tat-paratvena nirmalam, hr$1kef}a hr$1kesa-sevanaf!1 
bhaktir ucyate (Bhakti-rasiimrta-sindhu 1.1.12). 

109 JTva declares these last two to be the two stages of devotional perfection, or 
"devotion that is to be attained" (siidhya-bhakti) in his commentary on Bhakti-rasiimrta­
sindhu 1.2.1. Riipa does not call them as such in the Bhakti-rasiimrta-sindhu, though he 
would not object to it, since the difference between bhiiva 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 Kn>l)a that 
gives him pleasure. Ji'va explains that the word "service" (sllana) here is used in 
the two senses of its Sanskrit verbal root: it is both active and inactive, and appears 
both as activity (ce!ftii) performed with one's body, speech, or mind, and as emotion 
(bhiiva). 110 It 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 (siidhana-bhakti) and 
accomplished devotion (siidhya-bhakti). The goal of devotional practices is not a 
passive state devoid of action of pure emotion that is attained when devotion is 
perfected. Jfva 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. 111 

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 
(jiliina). 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 attribute less absolute leading the practitioner to 
liberation, conceived as a state ofnondual awareness. 112 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 oflonging for enjoyment or liberation resides in the heart, 
how can the joy of devotion arise there?" Rilpa asks. 113 Or, as Jfva puts it, "how 
can one travelling east obtain an object moving west?"114 

110 Dhiitv-arthas ea dvividha/:z. Pravrtti-nivrtty-iitmaka/:z kiiya-viin-miinaslyas tat-tat­
ee~tii-riipa/:z; prlti-vi~iidiitmako miinasas tat-tad-bhiiva-riipas ea (Jiva on Bhakti-rasiimrta­
sindhu 1.1.11 ). See also Jiva on Bhakti-rasiimrta-sindhu 1.2.13, where he talks of kriyii­
riipii and bhiiva-riipii bhakti. 

111 See Jiva on Bhakti-rasiimrta-sindhu 1.3.1: tatra ee~tii-riipii dvividhii-bhiiva­
bhakte/:z siidhanii-riipii kiirya-riipii ea. Kiirya-riipii tu rasiivasthiiyiim anubhiiva-riipii ea. 

112 Jiva stresses that it is only this that is understood by the terms karma and 
jiiiina in Riipa's definition of devotion: "Knowledge (jiiiina) 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 [ofKr~J.la], since they are continuous service (anuSllana) to him." 
(Jiva on Bhakti-rasiimrta-sindhu 1.1.11: Jiiiinam atra nirbheda-brahmiinusandhiinam, na 
tu bhajan'iya-tattviinusandhiinam api, tasyiivasyiipe~a1.1lyatviit. Karma eiitra smrtyiidy­
uktaiJl nitya-naimittikiidi, na tu bhajan'iya-pariearyiidi, tasya tad-anusllana-riipatviit.) 

113 Bhakti-rasiimrta-sindhu 1.2.22. 
114 Viiru1.1f-dig-gata1J1 vastu vrajann aindriiJl kim iipnuyiit. This is part of a verse he 

attributes to the Vi~1.1u Purii7.1a, cited in his commentary on Bhakti-rasiimrta-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 Knwa. As the definition of the Niirada­
pai'icariitra 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," 115 and while acts of renunciation may be somewhat useful 
in the beginning, 116 "the saints believe that it causes the heart to harden." It is thus 
not suitable for devotion, which is by nature "very tender." 117 Or, as Sanatana, 
Riipa's older brother, puts it, "renunciation dries up rasa." 118 Riipa warns against 
the practice of"superficial renunciation" (phalgu-vairiigya) that rejects things that 
are associated with Kr~l).a, considering them to be material, and instead urges for a 
"proper renunciation" (yukta-vairiigya), where one is unattached to this world, but 
always properly employs worldly things in relationship with Kr~l).a. 119 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." 120 One's body and the world do not have to be rejected, but 
used to worship Kr~l).a. Thus devotion becomes "pure" or "devoid of the desire for 
anything else" by a total dedication to Kr~l).a, "by having him as one's highest" 
(tat-paratvena) if we translate the expression of the Niirada-pai'icariitra literally. 

The only qualification for devotion, Rupa teaches, is faith or conviction 
(sraddhii) in devotion, 121 which arises "by some great fortune" by meeting saintly 
devotees. 122 Confident in the importance and efficacy of devotion, the devotee 

and in Bhakti-sandarbha 147. 
115 Niitisakto na vairiigya-bhiig (Bhakti-rasiimrta-sindhu 1.2.14). 
116 Bhakti-rasiimrta-sindhu 1.2.248. 
117 Bhakti-rasiimrta-sindhu 1.2.249. 
118 Vairiigyaf!l rasa-so:)akam (Brhad-bhiigavatiimrta 2.2.205). 
119 Mukunda explains that the word "proper" here only implies "that which is suitable 

for one's eligibility" (yathiirhaf!! sviidhikiiropayukta-miitraf!l, on Bhakti-rasiimrta-sindhu 

1.2.255). 
120 Rucim udvahatas tatra janasya bhajane hare/:!, vi:)aye:)U gari:){ho 'pi riiga/:1 priiyo 

villyate (Bhakti-rasiimrta-sindhu 1.2.254). "Fondness" (ruci) here refers to one of the later 
stages of devotion as listed in Bhakti-rasiimrta-sindhu 1.4.15-16. 

121 Sraddhii-miitrasya tad-bhaktiiv adhikiiritva-hetutii (Bhakti-rasiimrta-sindhu 
1.2.191). For a lengthy discussion on the meaning and role of sraddhii in Caitanya 
Vai~l).avism, see Rembert Lutjeharms, "First Faith: On the Meaning and Role of sraddhii in 
Caitanya Vai~l).ava Thought," JSKCON Studies, 2 (forthcoming). 

122 Keniipy atibhiigyenajiita-sraddho 'sya sevane ... (Bhakti-rasiimrta-sindhu 1.2.14). 
Hva states that this "great fortune" is the impressions (saf!!skiira) attained from meeting 
great saints: Atibhiigyena mahat-sm1giidi-jiita-saf!!skiira-vise:)e1Ja (JTva on Bhakti-rasiimrta­
sindhu 1.2.14). JTva discusses this at great length in the Bhakti-sandarbha (179-187). 
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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 (riiga) of an associate of Kr$Qa. The former practice centers largely on 
the worship of the image in the temple, and includes the devotional practices 
elaborately taught in various Vai$I)ava scriptures. Five of these practices Rupa 
considers particularly potent as they can easily produce emotion (bhiiva) and 
reveal Kr$I)a: lovingly attending Kr$I)a's image; relishing the Bhiigavata Purii1;1a; 
being in the company of like-minded devotees; chanting Kr$I)a's names; and 
residing in Vraja, Kr$I)a's land. 123 

The second type of practice, however, is not impelled by the injunctions of 
scripture, but rather by an intense desire for a relationship with Kr$I)a124 similar 
to that of one of his perfected devotees, like a lover, a friend, a dependant, or a 
parent. 125 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."126 This type of practice arises spontaneously, and is therefore 
superior and more powerful than the practice that is impelled merely by scriptural 
injunctions, 127 because injunctions are intended for those that do not act out of 
their own accord. 128 Rupa stresses that until such sentiments arise, the devotee 
should continue pursuing the scriptural path, 129 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-rasiimrta-sindhu 1.2.238 and 244. 
124 JTva states that riigiinuga-siidhana is generally only pursued for Kr~l)a: sii ea srf­

kmw eva mukhyii (Bhakti-sandarbha 325). 
125 In the section on riigiinugii, Riipa only writes that amorous and parental 

relationships inspire riigiinuga (see Bhakti-rasiimrta-sindhu l.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 (diisya) in Bhakti-sandarbha 310 and 312. 

126 Ata eviisyii janma-lak:}al;'laf!l bhakti-vyatireke1;1iinyatriinabhirucitvam ity iidy api 
jneyam (Bhakti-sandarbha 31 0). 

127 Tato vidhi-miirga-bhaktir vidhi-siipek:}eti sii durbalii. Iyaf!l tu svatantraiva 
pravartate iti prabalii ea jneyii (Bhakti-sandarbha 31 0). 

128 See Jiva's comments in Bhakti-sandarbha 312: codanii tu yasya svata/:z-pravrttir 
niisti, tad-vi:}ayaiva. The implication is that riigiinugii is not enjoined by scriptural injunctions 
( vidhi), as Riipa writes in Bhakti-rasiimrta-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-miitra-pravrttyii vidhi-prayuktatveniipravrttatviit). 
He defends this position at some length in Bhakti-sandarbha 312. 

129 Bhakti-rasiimrta-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. 130 

The devotee pursuing this passion (raga) of a particular perfected devotee 
should immerse himself in the narrations of Kp:>Qa's play, particularly those that 
express the desired relationship with Kr~Qa, and serve Kr~Qa with the physical 
or "practitioner's body" (si.idhaka-riipa) as well as the "perfected body" (siddha­
riipa).131 The latter, Jiva explains, is "a body that is envisaged in the mind and is 
suitable for the type of service that is desired."132 Jlva 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." 133 

Riipa comments that some scriptural practices, such as listening to narrations 
about Kr~Qa and praising Kr~Qa, should not be given up, and Jlva 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 intemally. 134 

Though the practitioner meditates continuously on a particular perfected 
devotee's relationship with Kr~Qa, Jlva 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 (ahar{l-grahopasana)." 135 

130 Bhakti-sandarbha 312. 
131 Bhakti-rasiimrta-sindhu 1.2.294-295. 
132 Siddha-rupe1Ja antas-cintitiibh"i!f!a-tat-sevopayogi-dehena (Jiva on Bhakti­

rasiimrta-sindhu 1.2.295). 
133 Tat-preyas1-rupe1Jiisiddhiiyiis tiidrsa-bhajane priiyo manasaiva yuktatviit (Bhakti­

sandarbha 311 ). Later on, however, some theologians, like Riipa Kaviraja (seventeenth 
century), argued that the practitioner of riigiinuga 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 Riigiinugii Bhakti Siidhanii (New York, 1988), pp. 98-104, and Neal Delmonico, 
"Trouble in Paradise: A Conflict in the Caitanya Vai~t;~ava Tradition," Journal ofVaishnava 
Studies, 811 (1999): pp. 91-102. 

134 Bhakti-rasiimrta-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-saiJlgraha), echoing Kr~t;~a's teachings 
in Bhagavad Gltii 3.20. 

135 Anyathii bhagavaty ahaiJl-grahopiisaniivat te[iv api do(ia/:z syiit (Bhakti-sandarbha 
312). See also Visvanatha's commentary on Bhakti-rasiimrta-sindhu 1.2.306. AhaiJl­
grahopiisanii is a practice wherein one meditates on oneself as being God, as expressed in 
such Upani~adic passages as "I am Brahman" (ahaiJl brahmiismi, Brhad-iira1Jyaka Upani(iad 
1.4.1 0). 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-rasiimrta-sindhu 1.3.55). In other places, however, he speaks 
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The practice of devotion (siidhana), of both varieties, has only one intention: 
"by any means, the mind should be immersed in Kr~Qa." 136 By such immersion into 
meditation on Kr~Qa, the devotee sheds all his sins, 137 purges his mind of all those 
traits that lead him to sin, 138 and removes the ignorance by which he identifies 
with his body. 139 He obtains all virtues, and is at peace with everyone. 140 Once the 
devotee's mind is thus calmed and his attachment to this world has decreased, love 
for Kr~Qa (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 Sri Bhiigavata [Pur[uJa} 

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 
(sal!lskara) [of past lives and the present life ]. 141 

The love that appears, Riipa claims, is an "eternally perfected (nitya-siddha) 
emotion."142 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 ofKr~Qa's own pure nature. 143 

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,"144 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 Vai~IJava Vedanta, p. 192). See also Bhakti-sandarbha 
214, 216, and 286. 

136 Tasmat kenapy upayena mana/:1 kr~IJe nivesayet (Bhiigavata 7.1.32, quoted in 
Bhakti-rasamrta-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. 

137 Bhakti-rasamrta-sindhu 1.1.18-23. 
138 Bhakti-rasamrta-sindhu 1.1.24. Mukunda explains that this "seed" (bija) of sin 

"consists of mental impressions" ( vasana-mayal!l ). 
139 Bhakti-rasamrta-sindhu 1.1.25. See particularly Jiva's commentary on this verse, 

where he cites Bhagavata 1.2.17-21. 
140 Bhakti-rasamrta-sindhu 1.1.27-32. 
141 Bhakti-rasamrta-sindhu 2.1.7-9. 
142 Bhakti-rasamrta-sindhu 1.2.2. 
143 Suddha-sattva-vise$a (Bhakti-rasamrta-sindhu 1.3.1 ). See also Bhakti-rasamrta­

sindhu 2.5.75. 
144 Svayal!l-prakasa-riipa (Bhakti-rasamrta-sindhu 1.3.4). 
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Jlva argues that this state of devotion is a manifestation of both Kr~r.ta's 
potency of awareness (saf!lvit-sakti) and his pleasure potency (hliidinz-sakti), the 
latter being merely a special form of the former: 145 "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 ]."146 In other words, the emotion that arises from the 
repeated practice of meditation on Kr~l)a through various devotional acts, leads to 
an awareness of l(r~l)a's nature, and, as that knowledge of him increases and one 
becomes more aware of his blissful nature, the devotee will experience Kr~l)a's 
bliss through this emotion. 

As this love is a manifestation of Kr~l)a's inner potency and thus part of his 
very being, it is very rare and can only be obtained by grace. "Kr~l)a does not 
bestow this quickly even to those who worship him," 147 Riipa explains. "Intense, 
but dispassionate, practice, even if pursued for a very long time, cannot obtain 
it. And Hari [Kr~l)a] does not give it quickly."148 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,"149 and those that 
have obtained it through grace. 15° For the former, love for Kr~l)a arises gradually, 
first as fondness (ruci), then as attachment (iisakti), and finally as love (rati), 151 

whereas for the latter it arises "suddenly, without spiritual practice."152 The former, 
Riipa adds, is the normal way; the latter occurs rarely. 153 In other words, according 
to Riipa, l(r~l)a can bestow his grace unconditionally, yet generally does so in 

145 See Jiva on Bhakti-rasamrta-sindhu 1.3.1, 1.3.4-5, and 2.5.93. 
146 Tatha saf!!vid-riipo 'pi yaya saf!!vetti saf!!vedayati ea, sa saf!lvit. Tat ha hlada­

riipo 'pi yaya saf!lvid-utkata-riipaya taf!l hladaf!l saf!!vetti saf!!vedayati ea, sa hliidinlti 

vivecanTyam (Bhagavat-sandarbha 88). 
147 Ya kr:f1Jenatigopyasu bhajadbhyo 'pi na dlyate (Bhakti-rasamrta-sindhu 1.3.42). 
148 Sadhanaughair anasangair alabhya sucirad api, hariiJa casvadeyeti dvidha sa 

syat sudurlabha (Bhakti-rasamrta-sindhu 1.1.35). 
149 Siidhanabhinivesa (Bhakti-rasamrta-sindhu 1.3 .6). 
150 See Bhakti-rasamrta-sindhu 1.3.6-23 and 2.1.282-289. Riipa specifies that this 

grace can be Kr~l)a's or his devotee's (see Bhakti-rasamrta-sindhu 1.3.6). 
151 Sadhanabhinivdas tu tatra ni:)padayan rucim, harav asaktim utpadya ratif!l 

saf!!}anayaty asau (Bhakti-rasamrta-sindhu 1.3 .8). 
152 Sadhanena vina yas tu sahasaivabhijayate, sa bhava/:1 kr!fiJa-tad-bhakta-prasadaja 

itTyate (Bhakti-rasamrta-sindhu 1.3 .15). Mukunda adds that those who have love for Kr~l)a 
but have practised only a little are generally considered in this category, even though they 
are not "without practice": ata/:1 ke:jiicij jane:ju kificit sadhane saty api bhiivas tu krpayaivety 

abhipraya/:1. 
153 Adyas tu prayikas tatra dvitTyo viralodaya/:1 (Bhakti-rasamrta-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. 154 

Rupa writes that this love is "splendid by both mental impressions (sayt1skara)," 
namely those that are acquired in the devotee's present life as well as his past 
life. 155 A mental impression (sayt1skara and vasana) 156 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, 157 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 Knn;a that arises. While both types of practices Rupa has 
described in the Bhakti-rasamrta-sindhu-the practice that is scripturally guided 
and the practice that pursues passion~lead to love for Kp;;I).a, the type of love 
that is attained is different, since these two paths involve a different practice and 
thus result in different proclivities. 158 As we have seen earlier, Rupa argues that 
this emotion (bhiiva) is not a manifestation of the mind, but of Kr~I).a's divine 
nature. The specific nature of this love for Kr~I).a, 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.''159 

Devotees who have not nurtured a particular emotion in relation to Kr~I).a 

during their devotional practice, and thus do not have developed a specific 
predisposition for a specific emotion, will gain a generic love for Kr~I).a, which 
Rupa calls "transparent" (svaccha) and compares to a crystal, as it will take on the 

154 Though Riipa does not argue this, the idea of injunction-based devotional 
practice (vaidhl-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
siitras 2.3.33 (kartii siistriirthavattviit). 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-sal!lviidinl (pp. 111-13 ). 

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

155 Sal!lskara-yugalojjvalii (Bhakti-rasiimrta-sindhu 2.1.9). See also Bhakti-rasiimrta­
sindhu 2.1.6. 

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

157 See Bhakti-rasiimrta-sindhu 1.2.264. If one attains love for Kr$J.la (bhiiva) not 
by spiritual practice, but by grace, appropriate predispositions (viisanii) will arise in the 
devotees mind; see Bhakti-rasiimrta-sindhu 1.3.22. 

158 See Bhakti-rasiimrta-sindhu 1.4.14. 
159 Vaisi~tyal!l piitra-vaisi(i.tyiid ratir e(iopagacchati, yathiirka/:1 pratibimbiitmii 

sphatikadi~u vastu~u (Bhakti-rasiimrta-sindhu 2.5.7). 
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tinge of whatever emotion they reflect on. 160 If the devotee, however, consistently 
contemplated a specific emotional connection with Kpma and associated with 
devotees of a similar disposition, the predispositions created by these activities 
will col or his love with one of five emotions: 161 tranquillity (Siinti), affection (pr'iti), 
friendship (sakhya), parental affection (viitsalya), and amorous love (priyatii). 162 

The first of these, love with tranquillity (siinti-rati), is the least developed. It arises 
in sages and ascetics who have renounced sensual pleasures, experienced the bliss 
of their own self (iitmii), and developed a love for Kr~1,1a as the Supreme Self 
(paramiitmii). 163 Though they experience the essential nature (svariipa) of Kr~IJa, 
they do not know his charming play (l'ilii). 164 

The other four forms of love, however, arise from a profound sentiment of 
goodwill (anukiilatii) to Kr~1,1a, and are characterized by a sense of "myness" 
(mamatii). 165 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. 166 

When the devotee, already detached from the delusions of this world, develops 
love for Kr~Qa, however, he gains a new identification, as Hva explains in the Pr'iti­
sandarbha. By constantly relating to Kr~1,1a through one of these four emotions, 
the devotee begins to see Kr~1,1a as his master, equal, dependant, or lover. By 
this a specific sense of self (abhimiina) 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. 167 Thus a new sense of 

160 Bhakti-rasamrta-sindhu 2.5.12-16. Riipa also distinguishes a "general" (siimiinya) 
love, which is entirely undifferentiated, and is experienced "by common people and 
children"; see Bhakti-rasiimrta-sindhu 2.5.9-11. 

161 See Bhakti-rasiimrta-sindhu 2.5.38: ratir viisanayii svadv'i bhiisate kiipi kasyacit. 
In his commentary on this verse, Jiva stresses that this is determined only by a single viisanii. 

162 Suddhii prltis tatha sakhyaiJl viitsalyaiJl priyatety asau, svapariirthyaiva sa mukhyii 
puna/:1 paiica-vidhii bhavet (Bhakti-rasamrta-sindhu 2.5.6). Suddhii is of three types, as 
Riipa explains later on (Bhakti-rasamrta-sindhu 2.5.8), one of which is siinti, which is the 
only variety that can become rasa and that Riipa elaborately discusses in the third section 
of the Bhakti-rasamrta-sindhu. 

163 Bhakti-rasamrta-sindhu 2.5.17-18. 
164 Bhakti-rasamrta-sindhu 3.1.6. 
165 Atha bheda-tray'i hrdyii rate/:1 pr'ity-iidir 'iryate, gii(ihiinukulatotpannii mamatvena 

sadiisritii (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. 

166 See Paramiitma-sandarbha 45-46. 
167 Saiva khalu pr'itir bhagavat-svabhiiva-vise$iivirbhava-yogam upalabhya kaiicid 

anugriihyatvenabhimiinayati kaiicid anukampitvena kaiicin mitratvena, kaiicit priyiitvena 
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possessiveness (mamata) arises that is not based on a false identification with the 
temporary body, but rather on a specific character of Kr~Qa that he relates to. As 
Jlva summarizes it in the Przti-sandarbha: 

The possessiveness (mamatii) for the Lord is only caused by his specific sense of 

self (abhimiina) in regards to himself, and this specific sense of self is said to be 

caused by a specific disposition (svabhiiva) ofhim [Kr~r.m]. Now, this appears first, 
and right after that appears the specific possessiveness. Therefore, in some way, 

Kr~Qa's disposition (svabhiiva) alone is the root cause of the love (prfti) for him. 168 

Though these five emotions are all forms of love for Kr~va, they are not all equal. 
The tranquil love for Kr~va, which "does not have a hint of possessiveness"169 

and is "devoid of sense of self (abhimana)," 170 is the lowest form, and Jlva 
calls devotees with this love "marginal" (ta{astha). 171 The remaining four also 
each become successively sweeter, 172 culminating in the "sweet" amorous love 
(madhura rati). 173 

It is at this stage that Riipa incorporates the rasa theory of classical Sanskrit 
literary theory. As Riipa explains, "in this context, love (rati) for Sri Kr~va is said 
to be the dominant emotion (sthayi-bhava)." 174 It is this love, which manifests 
through the practice of devotion (sadhana-bhakti) in the state of devotion with 
emotion (bhiiva-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 Kr~va are "the causes by which love 
is relished." 175 "They excite (vibhavayanti) the various specific tastes of love," 
Riipa explains, "which is why the wise call them excitants (vibhava)." 176 Like 
the literary theorists, Riipa divides these into two groups, the primary causes 
(alambana-vibhava), which directly cause love, and the secondary causes 

ea (Prfti-sandarbha 84). 
168 Bhagavad-vi.$ayii mamatii tu sviitma-gata-tadiyiibhimiina-vise$a-hetukaiva, tad­

abhimiina-vise$aS ea tat-svabhiiva-vise$a-hetuka ity uktam. Sa ea prathamam iivirbhavati. 
Tad-anantaram eva mamatii-vise$a iivirbhavatfti. Tasmiid yathii tathii tat-svabhiiva eva tat­
pr!ter miila-kiiral)am (Prfti-sandarbha 94). 

169 Mamatii-gandha-varjitii (Bhakti-rasiimrta-sindhu 2.5.18). 
170 Bhakti-rasiimrta-sindhu 3.1.32. 
171 Ki1!1 ea te$V ete$U bhagavat-priye$U siimiinya-siintau tatasthiikhyau (Pr!ti-

sandarbha 84). 
172 Bhakti-rasiimrta-sindhu 2.5.38. See also Bhakti-rasiimrta-sindhu 2.5.115. 
173 Rupa calls the amorous love thus in Bhakti-rasiimrta-sindhu 3.5.1 and 3.5.19. 
174 Sthiiyf bhiivo 'tra sa prokta/:1 srf-kr$1Ja-Vi$ayii rati/:1 (Bhakti-rasiimrta-sindhu 2.5.2). 

See also Bhakti-rasiimrta-sindhu 1.2.2, 1.3.10 and 1.3.13. 
175 Tatra jneyii vibhiiviis tu raty-iisviidana-hetava/:1 (Bhakti-rasiimrta-sindhu 2.1.14 ). 
176 Rates tu tat-tad-iisviida-viSe$iiyiitiyogyatiim, vibhiivayanti kurvantfty uktii dhfrair 

vibhiivakii/:1 (Bhakti-rasiimrta-sindhu 2.5.87). 
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(uddipana-vibhiiva), which enhance that emotion. The principal primary cause 
is naturally Kr~~la 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 Rupa adds another, important, category to this. Kr~r:ta, 
who is the object (vi.,I'Gya) of love for Kr~r:ta, is not the only primary excitant; the 
devotee, who is the subject (iidhiira) 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 Kr~r:ta. 177 We have already seen how this 
love is dependant on the subtle mental imprints ( viisanii) created by previous 
experiences, 178 but Rupa 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. 179 

The ensuants (anubhiivas) are the physical responses to love, which "cause it 
to be perceived (anubhiivayanti) and permeate the mind with its profound taste."180 

These are actions like singing, dancing, laughing, sighing, and so on. A special 
type of these ensuants are the eight responses (siittvika-bhiivas), which arise 
involuntarily when the mind (sattva) is overcome with emotion. 181 

Finally there are the transient emotions (vyabhiciiri-bhiivas), which "move 
(caranti) in a specific way (vi) towards (abhi) the dominant emotion."182 These 
emotions are 33 in number and are identical to those of the literary theorists. They 
are also called variable (sanciirf) "because they make love move (sanciirayanti) 
and thus make it manifold." 183 Rupa likens them to waves, which rise and fall into 
the ambrosial ocean of the dominant emotion, increasing it, and then merging 
back into it. 184 

177 Bhakti-rasiimrta-sindhu 2.1.16. 
178 See Bhakti-rasiimrta-sindhu 2.1.6, 2.5.133, and 2.5.38. 
179 Vividhiinii1J1 tu bhaktiinii1J1 vaisz!;tyiid vividhaiJ1 manaf:z (Bhakti-rasiimrta-sindhu 

2.4.257). Riipa then goes on to list different types of minds in the following verses. 
180 TiiiJ1 ciinubhiivayanty antas tadvanty iisviida-nirbhariim ity uktii anubhiiviis 

(Bhakti-rasiimrta-sindhu 2.5.88). 
181 Bhakti-rasiimrta-sindhu 2.3.1-2. These eight are stupefaction, perspiration, 

bristling of the hair, stuttering, trembling, change of col or, tears, and fainting. Riipa calls 
them anubhiivas in Bhakti-rasiimrta-sindhu 2.3.20 and 2.5.88. According to JTva, the 
anubhiivas too arise from a mind overcome with emotion, but are conscious responses 
( buddhi-piirvaka ). See JTva on Bhakti-rasiimrta-sindhu 2.3 .1-2. 

182 Ye vyabhiciiril:zaf:z vise!jelJiibhimukhyena caranti sthiiyina1J1 prati (Bhakti-rasiimrta­
sindhu 2.4.1). 

183 Sanciirayanti vaicitr/IJ1 nayante tiiiJ1 tathii-vidhiim, ye nirvediidayo bhiiviis te tu 
sanciirilJo matiif:z (Bhakti-rasiimrta-sindhu 2.5.89). See also Bhakti-rasiimrta-sindhu 2.4.2. 

184 Bhakti-rasiimrta-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."185 This is the third stage 
of devotion: devotion with Love (prema-bhakti). The difference between rasa or 
Love (prema) and the dominant emotion oflove (rati) is merely one of gradation. 
Love for Kr~~a (rati) is the first stage of Love (prema)-like the first rays of 
the rising sun. 186 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). 187 This arises from a direct experience of Kr~IJa 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, Rilpa 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 ofrasa can [one of its components] 
like the excitant [be tasted individually]."188 

To summarize, whereas the dominant emotion (bhiiva) is "experienced by 
the wise with undivided intellect in their mind through deep mental impressions 
(saf!lskiira) in a state of contemplation,"189 rasa "is understood to be that which, 
having surpassed the path of contemplation (bhiivanii), produces wonder 
(camatkiira) and is relished in the heart brightened by [pure] being (sattva)." 190 

The distinction between the two, the commentators explain, is like the distinction 
between meditation (dhyiina) and trance (samiidhi)-the latter is a further 
development or more intense form of the former. 191 

Thus the five forms of love for Kr~IJa lead to five distinct flavors of rasa: 
love with tranquillity (Siinti-rati), experienced by the sages, becomes the peaceful 
devotional rasa (siinta-bhakti-rasa); affection (priti), experienced by Kr~~a's 
subordinates, becomes the affectionate devotional rasa (prlta-bhakti-rasa); 

185 Prau(ihiinanda-camatkiira-kii$!hiim (Bhakti-rasiimrta-sindhu 2.1.1 0). Riipa uses a 
similar expression at Bhakti-rasiimrta-sindhu 2.5.81. 

186 Bhakti-rasiimrta-sindhu 1.4.1-2. 
187 Samyail-masnzita-sviinto mamatviitisayiiilkital;z, bhiival;z sa eva siindriitmii budhail;z 

premii nigadyate (Bhakti-rasiimrta-sindhu 1.4.1 ). 
188 Yathii marica-khmJ(iiider ekibhiive prapiinake, udbhiisal;z kasyacit kviipi vibhiiviides 

tathii rase (Bhakti-rasiimrta-sindhu 2.5.84). See also Siihitya-darpmJa 3.16. 
189 Bhiivaniiyiil;z pade yas tu budheniinanya-buddhincl, bhiivyate gii(iha-sayt1skclrais 

citte bhiival;z sa kathyate (Bhakti-rasiimrta-sindhu 2.5.133). 
190 vyatltya bhiivancl-vartma yas camatkclra-kiira-bhul;z. hrdi sattvojjvale ba(ihaYfl 

svadate sa raso matal;z (Bhakti-rasiimrta-sindhu 2.5.132). Jiva explains that sattva here 
refers to the special suddha-sattva discussed earlier: sattvayt1 bhiiva-kiira!Jatvena purvam 
uddi.~fayt1 suddha-sattva-vise$a/:z. 

191 Samiidhi-dhyiinayor iviinayor bheda iti bhiival;z (JTva and Mukunda on Bhakti­
rasiimrta-sindhu 2.5.133). See Edwin Bryant, The Yoga-siitras of Pataiijali (New York, 
2009), pp. 303-10 (commenting on Yoga-sutras 3.2-3). 
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friendship (sakhya), experienced by Kr~Qa's friends, becomes the amicable 
devotional rasa (preyo-bhakti-rasa); parental affection (vatsalya), experienced by 
Kr~l)a's superiors, becomes the tender devotional rasa (vatsala-bhakti-rasa); and 
when the sweet amorous love (madhura-rati), experienced by Kr~na'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 ofBharata's 
amorous rasa (sn'lgara-rasa), as love for Kr~Qa, 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." 192 While this love is the "primary" dominant 
emotion, Bharata's seven remaining emotions are "secondary (gaw:zi) dominant 
emotions."193 Unlike love for Kr~l)a, the primary dominant emotion, these seven 
secondary emotions are not a manifestation of a special pure being (suddha­
sattva-vise:;a) and thus not inherently a form of devotion. 194 But when love for 
Kr~l)a contracts itself and is dominated by one of these seven secondary emotions, 
they too become a form of love. 195 Thus there is a love with mirth (hasa-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). 196 These seven secondary emotions 
are not permanent. They arise only in certain circumstances and in some devotees 
in the course of Kr~l)a'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. 197 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."198 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 Pancadhiipi rater aikyiin mukhyas tv eka ihodita/:1 (Bhakti-rasiimrta-sindhu 
2.5.114). 

193 Bhakti-rasiimrta-sindhu 2.5.39-40. 
194 Bhakti-rasiimrta-sindhu 2.5.42. 
195 Bhakti-rasiimrta-sindhu 2.5.42-43. 
196 Riipa adds that all of these are experienced in relation to J(r~l)a, except the last one 

(love with disgust), which is felt for one's the body, and other such things, since love for 
J(r~l)a is incompatible with disgust for him. See Bhakti-rasiimrta-sindhu 2.5.41. 

197 Bhakti-rasiimrta-sindhu 2.5.44-45 and 4.7.14. See also Riipa's discussion at 
Bhakti-rasiimrta-sindhu 4.8.43--50. 

198 Bhakti-rasiimrta-sindhu 2.5.46-47. 
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has no need to introduce new rasas or dominant emotions-not even the peaceful 
rasa199-whi1e simultaneously making room for others.200 

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 (abhimiina)-and if we think of Riipa'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 Kr;;J:.la, and thereby becomes 
a character in the play of Kr;;J:.la. In the Bhakti-rasamrta-sindhu, Riipa discusses 
categories of protagonists (niiyaka) used in classical dramaturgy, and argues that 
Kr;;J:.la, 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.201 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 Kr;;1.1a's divine play, by interacting with Kr;;J:.la, 
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 santa-rasa plays a prominent role. See 
Ashok Aklujkar and Edwin Gerow, "On Santa Rasa in Sanskrit Poetics," Journal of the 
American Oriental Society, 9211 (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 santa-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. 

201 Nayakaniif!l siro-ratnam kr!fiJas tu bhagavan svayam, yatra nityatayii sarve 
virajante maha-guiJab (Bhakti-rasamrta-sindhu 2.1.17). Riipa argues later on that Kr~f.la 
embodies the four classical types of leading men-noble and brave (dh!rodatta), noble 
and playful (dh!ra-lalita), noble and peaceful (dh!ra-santa), and noble and haughty 
(dhlroddhata). See Bhakti-rasamrta-sindhu 2.1.224-240. 
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rasa."202 For literary theorists like Visvanatha 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. Rupa, 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 ofliterature, 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.203 

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 Knn;ta that manifests its causes. "The charming love 
turns Kr~l)a and other things into excitants, and so on," Riipa writes, echoing both 
Bhoja's and Kavikafl)apura'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."204 

In other words, if someone does not possess love for Kr~t;m, Kr~l)a 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. Riipa states a little later, love 
(rati) reveals Kr~l)a to be charming, and when Kr~l)a is experienced as such, he will 
increase that love. 205 This brings us back to the very nature of this emotion: it is a 
potency of Kr~l)a's own nature (svariipa-sakti). As a special transformation of his 
potency of awareness (sa1J1vit-sakti), it makes the devotee aware ofKr~l)a's nature, 
and then-as his pleasure potency (hliidin'i-sakti}----makes him experience his bliss. 

202 Km:zadibhir vibhaviidyair gatair anubhaviidhvani ... (Bhakti-rasiimrta-sindhu 
2.1.10). JTva comments as follows: anubhaviidhvani gatair iti na tu laukika-rasavad atra 
sat-kavi-nibaddhatiipek.$eti bhiiva/:z. 

203 Ete!fiif!l tu tathii-bhiive bhagavat-kiivya-niityayo/:z, seviim iihul:z paraf!l hetuf!l 
kecit tat-pak:ja-riigi1'}a/:z. Kintu tatra sudustarka-miidhuryiidbhuta-sampada/:z, rater asyiil:z 
prabhiivo 'yaf!l bhavet kiira1'}am uttamam (Bhakti-rasiimrta-sindhu 2.5.90-91 ). See also 
Bhakti-rasamrta-sindhu 2.5.97. 

204 Vibhiivatiidln iinlya kr!fi'Jiidln mai'ijulii rati/:z, etair eva tathiibhiitail:z svaf!l 
saf!lvardhayati sphutam. 

rathii svair eva salilail:z paripiirya baliihakiin, ratniilayo bhavaty ebhir vr!f!ais fair eva 
viiridhi/:z (Bhakti-rasiimrta-sindhu 2.5.94-95). 

205 Bhakti-rasiimrta-sindhu 2.5.98. 
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Moreover, when it comes to love for Kp~l)a, not even all the elements normally 
needed for rasa to appear are needed. "The saints, by hearing even a little about 
Hari, relish rasa,"206 writes Rupa, and Jiva adds that even this is not limited to 
literature: one could even remember Kp~l)a, or hear a faint note of his flute, and 
become lost in the bliss ofrasa.207 Though the excitants may thus be incompletely 
present and unaccompanied by any of the other components, this will not deter 
rasa, Rupa 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."208 

This not to say that Rupa is not interested in literature. Rupa himself is a 
very talented poet, and he also wrote a work on the poetic aspects of drama, the 
Nataka-candrika ("Moonlight on Drama"). Rupa 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. "209 And, as Jiva points out, many 
of the exemplary devotees, like Hanuman and Parik~it, are constantly relishing 
poetry in praise of God, and the gopls, Kr~l)a's most intimate companions, longed 
to listen to narrations about him.210 

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 Kr~Qa'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 (vibhiiva) 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 Prlti-sandarbha. He explains that there are 
two types of devotees that experience rasa: those that participate in Kr~l)a's play, 
for whom rasa manifested "on its own," and those who "imagine themselves to 
participate in it."211 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 Kr~Qa. If 

206 Harer l:jae-ehruti-vidhau rasiisviida/:z satiif!J bhavet (Bhakti-rasiimrta-sindhu 
2.5.97). See also Bhakti-rasiimrta-sindhu 2.1.11. 

207 Premiidimatiif!J tu yathii-kathaneit smara!Jam api tatra hetu/:z ye:jaf!J :jat;fjadimaya­
svara-matram api tatra hetur bhavati (Prlti-sandarbha Ill). 

208 Sad-bhiivas eed vibhavadel:z kinein-matrasya jayate, sadyas eatu:jfayak:jepat 
piinJataivopapadyate (Bhakti-rasamrta-sindhu 2.5.1 06). 

209 Nave raty-ankure )ate hari-bhaktasya kasyaeit, vibhiivatvadi-hetutvaf!J kineit tat 
kavya-nii!yayo/:z (Bhakti-rasiimrta-sindhu 2.5. 96). 

210 See Jiva on Bhakti-rasiimrta-sindhu 2.5.97. 
211 Ki1?1 ea, bhagavat-pr!ti-rasikii/:z dvividhal:z-tadlya-lllanta/:z-patinas tad-antal:z­

patitabhimaninas ea. tatra piirve:jilf!J praktana-yuktyii svata eva siddho rasal:z (Prlti­
sandarbha Ill). 
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they do the latter, there is no difficulty, and rasa will manifest as it does for those 
that live with Kr~l)a, "independently" (svatantra). But the other option is more 
problematic: the devotee does not listen merely to poetic descriptions of Kr~l)a's 
play, but to narratives about Kr~l)a's associates, who have their own specific 
love for Kr~l)a. Whose dominant emotion determines the nature of the rasa 
experience-the characters', as in the classical rasa theory, or the devotee's, as in 
Rupa's rasa theory? As Jlva 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 Kr~l)a's play [described in the poem] because he has similar proclivities 
( viisanii)," 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 ofKr~l)a's play 
generalised for him who imagines himselflikewise."212 

Because the devotee has the same love for Kr~l)a as the protagonists of the play, 
he can identify with them and imagine himselfto be playing a similar role in relation 
to Kr~l)a as they do in the poem or play. Jlva 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 
another's" and "this is mine, this is not mine."213 

Rupa similarly describes this generalization as "removing the restraints of the 
relations of' self' and 'other '"214 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."215 

However, because Rupa and Jlva 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: 

212 Yadi samana-vasanas tal-lllanta/:z-patz bhavet tada svayaiJ1 sadrso bhava eva 
tasya tal-lllanta/:z-pati-vise!iasya vibhavadikaiJ1 tadrsatvabhimanini sadharm:zz karoti (Przti­
sandarbha Ill). 

213 Sahitya-darpm:za 3 .12. JTva cites this verse in Pr!ti-sandarbha Ill and in his 
commentary to Bhakti-rasamrta-sindhu 2.5.101. 

214 Sva-para-sambandha-niyama-nin:zaya/:z (Bhakti-rasamrta-sindhu 2.5 .1 02). 
215 Saktir asti vibhavadel:z kapi sadharm:zz-krtau, pramata tad-abhedena sva1J1 yaya 

pratipadyate (Bhakti-rasamrta-sindhu 2.5.103). Rilpa ascribes this verse to Bharata, but it 
is not found in the current editions ofBharata's Natya-sastra. 
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If, however, there is a difference in proclivities (viis ana) then the excitants, 
accompanying emotions, and ensuants generally become generalised. These 
would then merely enhance (uddfpana) 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.216 

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/ 17 as when a devotee whose love for Kr~Da 
is parental watches a play about a devotee who loves Kr~Da amorously (or vice 
versa), this would also not occur as one cannot see Kr~Da both as one's child and 
as one's lover. Nevertheless, because the play is about Kr~l)a, the primary excitant 
of the devotee's love, his love will still be stimulated, but not the specific flavor of 
his love, as Kr~Da 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. 

Rupa 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 Rupa'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 VisvaniHha, and explain how the devotion of a devotee who 
has already entered the divine drama of Kr~Da through his spiritual practice (or 
through grace) can be enhanced when he begins to watch a drama or listen to a 
poem about Kr~Da's play with his devotees. 

Concluding Thoughts 

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

216 Yadi tu vilak.$a~:~a-vasanas tadii vibhiiviiniif!J safieiiri~:~am anubhiiviiniif!J ea 
priiyasa eva siidhiira~:~yaf!J bhavati. Tena tad-bhiiva-vise!fasyoddfpana-miitraf!J syiit, na 
tu rasodbodha/:1. Yadi tu viruddha-viisana/:1 syiit, yathii vatsalena preyasT, tadiipi tasya 
prlti-siimiinyasyaiva viitsalyiidi-darsanenoddfpanaf!J bhavati, na bhiiva-vise!fasya; na ea 
rasodbodho jiiyate (Prlti-sandarbha 11 0). 

217 Riipa discusses what emotions are compatible and incompatible at some length in 
Bhakti-rasiimrta-sindhu 4.8. 
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In sacred texts, like the teachings of the Mahii-viiriiha [Purii~a] 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 Niirada-pancariitra 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 (sakti) are displayed in 

[all] these forms. [Those forms that] always display only a small portion of his 

potencies, are called a portion (af!lsa ), and those that display his various potencies, 

in accordance with his desire, are called complete (piir~a). 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. 

213 

Ji'va 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" 
(prabhuta), while his sweetness is the captivating nature of his character, qualities, 
form, age, and play.218 The potency Kr$Qa 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,219 even to those who hate him.220 Riipa analyses 
this sweetness to be fourfold: the "sweetness of his play" (llla-madhurya), the 
"sweetness of his flute" (ve1Ju-madhurya), the "sweetness of his form" (riipa­
madhurya), and that of his devotees, who excel all other devotees by the power 
and purity of their love (prema). 221 

It is this quality or potency (sakti) that distinguishes Kr$Qa from Narayat)a, 
and even the rustic Vrndavana Kr$Qa from the regal Dvaraka Kf$t)a: Riipa writes 

218 Tatra bhagavattii tiivat siimiinyato dvividhaiva: paramaisvarya-riipii parama­
miidhurya-riipii ceti. Aisvaryaf!l prabhutii. Miidhuryaf!l niima ea fila-gu~a-riipa-vayo­
llliiniif!l sambandha-vise~ii~iif!l ea manoharalvaf!l (Prlti-sandarbha 97). 

219 Tan miidhuryaf!l bhaved yatra ce~tiide/:1 sprha~lyatii (Bhakti-rasiimrta-sindhu 
2.1.257). 

220 See Laghu-bhiigavatiimrta 1.5.66. 
221 See Bhakti-rasiimrta-sindhu 2.1.41-43 and 2.1.209-217. 
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that Kr~IJa manifests this sweetness fully in Dvaraka, fuller in Mathura and 
fullest in Vraja.222 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 Kr~IJa 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 Jfva 
explains, the experience merely of God's majesty "generates a sense of fear, awe 
and gravity" whereas the experience of his sweetness generates love (prlti). 223 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,224 that all the range of emotions discussed 
earlier can arise. Only in this intimacy can the notion of "myness" (mamatii) 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 Kr~IJa, who manifests such a degree of sweetness that his 
majestic qualities are eclipsed, alone who is "the embodiment of all ambrosial 
rasas."225 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 Kr~IJa's devotees that determine according to 
Rupa that Kr~IJa is indeed superior to Narayai)a, even though theologically both 
are alike-like the bonfire and the candle in the above Laghu-bhiigavatiimrta 
passage. 

Now, in closing, it is important to keep in mind that for Rupa and the Caitanya 
Vai~I)avas, Kr~IJa 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 Rupa's 
rasa theory is how centered all this is in the human person and in the here and 
now. Rupa stresses that Kr~IJa'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)": 226 

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

play, Kr~J.la, the ocean of compassion, then reveals it to them.227 

222 Bhakti-rasamrta-sindhu 2.1.223. 
223 Tatraisvarya-matrasya sadhvasa-sambhrama-gaurava-buddhi-janakalvaf!l 

madhurya-matrasya pr!ti-janakatvam iti sarvanubhava-siddham eva (Prlti-sandarbha 97). 
224 Jan Brzezinski, "Does Kr~J.la Marry the Gop!s in the End?" Journal of Vai$~ava 

Studies, 514 (1997): p. 53. 
225 Akhila-rasamrta-miirtil:z (Bhakti-rasamrta-sindhu 1.1.1 ). 
226 Laghu-bhagavatamrta 1.5.392. 
227 Ced adyapi didrk$eran utka~thiirta nija-priyal:z tarn tarn lllarn tatal:z kr$~0 darsayet 

tan krpa-nidhil:z (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 l(r~I)a. 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 Vai~I)ava 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 (jfvan-mukta)."228 

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 }(r~I)a 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 Kr~na 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 l(r~I)a. 229 

Caitanya Vai~I)avas like Riipa, Jiva, Srinatha, and Kavikafl)apiira, 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 }(r~I)a, as Kavikafl)apiira 
suggests, that all emotions find their fruition, because he is "the sprout from 
which all pure rasas [grow],"230 and it is from that Love (prema) for }(r~I)a that 
all emotions naturally emerge and merge back into, like waves of the ocean. The 
experience of that range of emotions for l(r~I)a is crucial for these theologians, as 
it points to the essential characteristics of the highest nature of God. 

228 lha yasya harer dasye karmm:za manasa gira nikhilasv apy avasthasu fivan-mukta/:1 
sa ucyate (Bhakti-rasamrta-sindhu 1.2.187). 

229 See Caitanya-caritamrta 3.14.84ff. and 3.18.26-30. 
230 Sarva-suddha-rasa-vrnda-kandala/:1 (AlaiJlkiira-kaustubha 5.88). 



READING 

Two Discourses on Rasa 

Translated by Rembert Lutjeharms 

Devotion with Rasa: Srinatha's Caitanya-mata-maiiju!jli 

The first passage translated here is from Srinatha Cakravarti's Caitanya-mata­
manju::;a ("The Box Containing Caitanya's Teachings"), which is a commentary 
on the Bhagavata Purii!Ja. Srinatha'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 
Riipa's. 

The passage below is Srinatha's commentary on Bhagavata 11.12.8. In this 
chapter of the Bhagavata, Knn:m 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, Vr~aparva, 
Bali, BaQa, as well as Maya and Vibhi~aQa; [the monkeys] Sugriva, Hanuman, 
Jambavan, the elephant [Gajendra], [the birds] Jatayu and GarU<;la, the hunter, 
Kubja, the gop!s in Vraja, the wives of the Vedic Brahmins, and others like them" 
all attained Kr~na merely due to contact with the saints. 231 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 gop'is, the wives of the Vedic Brahmins, and Kr~Qa's queens (the "others 
like them" of the Bhagavata verse, according to Srinatha)-who belong to this age 
"in which I [Kr~Qa] descended."232 As we will see below, this division becomes the 
foundation for Srinatha's teachings about the special nature of devotion to Kr~Qa, 
who allows for much greater intimacy and a richer emotional experience. Kr~Qa 
then speaks the following verse: 

By absolutely pure emotion the gopls, the cows, the mountains, the deer, and 

other simple minded creatures achieved final perfection and quickly attained me. 

(Bhiigavata 11.12.8)233 

231 Bhiigavata 11.12.3--6. 
232 See Caitanya-mata-mafiju$ii 11.12.3-6. 
233 Kevalena hi bhiivena gopyo giivo nagii mrgii/:1, ye 'nye miifiha-dhiyo 'niigii/:1 

siddhii miim lyur afijasii. 
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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-candrikii ("Moonlight 
on devotion with rasa"), a work that Srinatha mentions in this section but that is 
otherwise unknown. 

Caitanya-mata-maiiju~ii 11.12.8 

Objection: why was Kubja earlier listed (Bhiigavata 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 (tamas), or be free from the three modes 
(nirgu!Ja). [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 (jiiiina). 

Now, the eleven rasas [correspond to devotion] with rasa: [the first] eight are 
those beginning with the amorous [as listed in the Niitya-Siistra]; 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.234 Therefore the 
eleventh is known as adoration (bhiiva). As it is said: 

It is declared that "adoration is love for a god, and so on".235 If fully nourished 
by extraordinary excitants and so on, adoration too attains the state of rasa. 

[Thus] that adoration is considered a rasa. 

234 This comment of Srlnatha is quite peculiar, since Bhoja never states this in either 
the Sarasvatf-kaiJthiibharaiJa or the Srngiira-prakiisa. In the Samariingana-siitradhiira 
("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 (premii)" (Artha-liibha-sutotpatti-priya-darsana-har$a-ja/:l; sarrzjiita­
pulakodbhedo rasa/:1 premii sa ucyate, 82.8). The inclusion of the joy arising from the birth 
of a son (sutotpatti) might provide the rationale for Srlnatha's inclusion of vats ala in prema. 

235 Sr!natha here reinterprets and builds on the ideas ofMammata (eleventh century), 
who writes in his influential work Kiivya-prakiisa ("A Light on Poetry") that "love for a 
god and so on, as well as a transient emotion that is suggested, is called 'emotion' (bhiiva)" 
(Ratir deviidi-Vi$ayii vyabhiciirl tathiiiicita/:1 bhiiva prokta/:1, Kiivya-prakiisa 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 Bhiigavata, the word bhiiva 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. Sr!natha and his disciple Kavikafl)apiira 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 (upiisyatva-jfiiina). 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 (srngiira) 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 Bhiigavata 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, Bhi~ma, 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 Muktiiphala Vopadeva and others explain all these 
devotees with rasa very differently: people like Karpsa are in fear and people like 
Hirm)yakasipu are in anger.236 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 [Kr~IJa] to be vividly and continuously manifested [to them]. [The 
Bhiigavata (7.1.31)] states: "Karpsa by fear, Caidya [Sisupala] by envy and 
others [have attained his abode]." Thus they attained perfection only by the vivid 
manifestation [of Kr~IJa caused] by their pure fear, not by devotion. 

Objection: In regards to devotion with the fearful [rasa], the permanent 
nature (sthiiyitva) 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. Srinatha does not develop this in the passage given here, 
but Kavika~apiira does so (see Alal!lkiira-kaustubha 5.13 and 5.32). 

236 See Mukta-phala 14.1-25 for Hiral).yakasipu and the heroic rasa, and Mukta-phala 
15.1-6 for Kaq1sa 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 
[Kr~IJ.a's] horrific form, but it was not there before. 

It is not like this, since disgust (jugupsii) 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 (sviibhiivika). 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 gopls too have the amorous [rasa]. Why do you 
describe them as having the rasa of Love (prema-rasa)? 

This is true. 

Partial (khalJda) bliss enters naturally into complete (akhalJ(ia) bliss; thus all 
rasas are certainly contained in the rasa of Love. Like waves in the ocean, all 
emotions (bhiiva), 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-candrikii ("Moonlight 
on devotion with rasa"). 

Thus the gopls only have Love, not sexual desire (kiima). When [the Bhiigavata 
(7.1.31 )] states that "the gopls [attained perfection] by sexual desire (kiima)", the 
word kiima here means desire (abhilii$a), which is another synonym for Love 
(prema). 

Therefore [the Lord] himself states [in this verse] "certainly by pure emotion 
(bhiiva) the gopls [attained me]". [The particle] hi means "certainly", and "by 
emotion" means "by Love". And by the gopls '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 Prlti-sandarbha 

This is a passage from Jlva's Prlti-sandarbha ("A Treatise on Love"). Throughout 
the work Jlva generally uses the word prlti rather than prema to refer to the higher 
states of Love, as prlti refers not just to an emotive state but also emphasizes 
its blissful character. As he explains, "The word 'love' (prlti) certainly denotes 
happiness, and is synonymous with 'joy' (mud), 'delight' (pramoda), 'rapture' 
(har$a), and 'bliss' (ananda). 'Emotion' (bhava), 'affection' (harda), 'friendship' 
(sauhrda), and so on, are also said to be synonyms of the state oflove (priyata)."237 

The passage translated here-an excerpt from Prlti-sandarbha 11 0-is 
important as it is the most scholastic attempt to justify not just the idea of devotional 
rasa, but also Rupa's specific categorization of this type of rasa. Jlva first engages 
with the "worldly scholars of rasa"238 and attempts to show that devotion or love 
(prlti) 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-darpm;a, Jlva 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 Visvanatha 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 Rupa's 
classification of rasa. Though he cites the works of several classical literary 
theorists in this section-like Bhoja's Sarasvatl-kal){habharm:za and Visvanatha's 
Sahitya-darpal)a-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. Bhagavata 10.43.17 describes how when Kr~t;~a walked 
into Karp.sa'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]"239 and explains that Kr~t;~a thus evoked a specific emotion 
in each person present: "The rasas that were manifested to the wrestlers and the 

237 Prlti-sabdena khalu mut-pramoda-harsiinandiidi-paryiiyaf!l sukham ucyate. 
Bhiiva-hiirda-sauhrdiidi-paryiiyii priyatii cocyate (Prlti-sandarbha 61 ). 

238 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 apriikrta, "non-worldly" or "non-material." 
Kavikafl)apiira does the same in the Alaf!lkiira-kaustubha (see, for example, Alaf!lkiira­
kaustubha 5.16). 

239 Tatra s rngiiriidi -sarva-ras a-kadamba-miirtir bhagaviif!lS tat tad a bhipriiyiinusiire!Ja 
babhau (SrTdhara SviimT on Bhiigavata I 0.43.17) 
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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). "'240 Jfva tries 
to align these 10 rasas with Rupa's five primary rasas, and thus give more support 
to his teachings. 

Prfti-sandarbha 110 

This love (prlti) for him [i.e. Kn;Qa] is naturally said to be a dominant emotion 
(sthiiyi-bhiiva), 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 (vibhiiva), ensuants (anubhiiva) and 
transient emotions ( vyabhiciirl). Because it is a type of love, it certainly is an 
emotion (bhiiva). 

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
rfipaka 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 oflove 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 
(priikrta) god as its object. 

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

240 Malliidi$V abhivyaktii rasii/:1 kramena slokena nibadhyante: "raudro 'dbhutas ea 
srngiiro hiisyaY(I vlro dayii tathii. bhayiinakas ea blbhatsab siintab sa-prema-bhaktika/:1 .. 
(SrTdhara SvamT on Bhiigavata I 0.43.17). Rupa also refers to this passage of SrTdhara's 
commentary in Bhakti-rasiimrta-sindhu 3.2.1. Commenting on this Bhiigavata verse, 
SrTnatha too refers the reader to SrTdhara'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 (vasana) 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-darpm;a 3 .3) 
And also: "The relishing of rasa does not arise without the mental impressions of 
love and so on." (Sahitya-darpm;a 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 (sattva), 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 (camatkara)-this rasa is relished by some authorities 
like one's own nature as being non-different [from its own experience]. (Siihitya­

darpaiJa 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." I 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: 

And, 

The bliss embodied beings can derive from meditating on your lotus feet or by 
hearing the stories of your devotees, 0 Lord, does not exist even in Brahman, 
though it is your own power. (Bhiigavata 4.9.10) 

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. 
(Bhiigavata 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-miiyii, 

the complete embodiment of his auspicious perfection, [ ... ] astonished [even] 
himself. (Bhiigavata 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-niima-kaumudi [i.e. 
Lak~mldhara] explained it in general, while the venerable [Srldhara] Svaml has 
analysed in detail the five divisions of rasa, beginning with siinta, and has shown 
that they are only five in number, in [his commentary] on this verse: 

Kr~~Ja, 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 (Ka111sa) as 
death, to the ignorant as the Universal Form, to the yogis as the Supreme Truth, 
and to the Vr~IJIS as the supreme Deity. (Bhiigavata 10.43.17).241 

[The rasa] of the women is the amorous (srngiira) rasa; that of the cowherds who 
are of the same age [as Kr~J;La] is intimate friendship (preyas), whose dominant 
emotion is jestful friendship, indicated [in Sr!dhara's commentary] by the word 
"comic" (hiisya). In his opinion, "to the cowherds" (gopiiniim) means "to Srldama 
and so on." [The rasa] of the father is [the rasa of] parental affection (vats ala), 
whose dominant emotion is tenderness (viitsalya), of which "compassion" is a 
synonym. [The rasa] of the yogis is the peaceful (siinta), which consists of both 

241 Jiva here tries to read Riipa's rasa theory into Sridhara's commentary. Sridhara 
mentions ten kinds of rasas (raudro 'dbhutas ea srngiiro hiisyaf!l v!ro dayii tathii. bhayiinakas 
ea b!bhatsab siintab sa-prema-bhaktika/:1), and to come to the five (primary) rasas ofRiipa, 
Jiva has to make a few adjustments. First of all, the "negative" rasas (raudra, bhayiinaka, 
and b!bhatsa) are eliminated because they are in opposition to love (pr!ti). The remaining 
rasas are then equated with Riipa's rasas: Sridhara's compassion (dayii) is equated with 
Riipa's parental affection (viitsalatii); Sridhara's mirth (hiisya) with Riipa's fraternal 
affection (preyas); and the Vr~l)Is' devotional rasa (sa-prema-bhaktika) with Riipa's rasa 
of servitude (diisya or prlti) (cf. Bhakti-rasiimrta-sindhu 3.2.1 ). Two other rasas which do 
not fit in Riipa's five-rasas-scheme still remain: the marvellous (adbhiita) and the heroic 
(v!ra). Jiva argues that the marvellous is present in every rasa as it is the essence of any 
rasa (cf. Bhakti-rasiimrta-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 (jniina). The Vf$1JTs' 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 (camatkiira) and [this wonder] is perceived 

everywhere. The marvellous rasa, although everywhere, exists in the essence of 
rasa wonder. Therefore the learned Narayal).a has said that [the only] rasa is the 

marvellous rasa. (Siihitya-darpm;a 3.3) 

[Sr!dhara] Svam1 accepts here [also] the rasas of the wrestlers such as the furious 
(raudra). I 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-kal){hiibharm:za 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. (Sarasvatf-ka1Jthiibharana 5.74) 

This verse is given as an illustration to denote the special type offriendship (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 (alambana-vibhiiva). (Siihitya­

darpa1Ja 3.251) 

Likewise, Sudeva and others accept the devotional [rasa].242 

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." (Bhiigavata 11.19.41) He does not accept 
even their tranquillity (sama) when he states "fixing one's intelligence on me is 
tranquillity" (Bhiigavata 11.19 .36). 243 As for the type of happiness [derived from 
emotions] like disgust (jugupsii), even the worldly [scholars] detest this. 

242 Sudeva is the author of the Rasa-viliisa, and is also referred to in Riipa's Bhakti­
rasiimrta-sindhu 3.2.2, Ujjvala-nflama1Ji 5.3 and Niitaka-candrikii 10. None of his works 
have survived. 

243 Sama is often considered to be the sthiiyl-bhiiva of siinta-rasa. 
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In Sri Niirada'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. 
(Bhiigavata 1.5.1 0-11) 

And in the words of Sri Rukmil)I: 

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. (Bhiigavata 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 (blbhatsa-rasa). 
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