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ABSTRACT

Devotional Friendship (Sakhya) in the Vaisnavism of the
Early Caitanya Tradition

Maya Chattopadhyay

This study attempts to determine the characteristic features of devotional
friendship as depicted in the early phase of the Caitanya tradition. The theologians in
the Caitanya tradition have given the concept of friendship a new interpretation. For
them, friendship as devotional love is a path of salvation and also a goal of religious life.
Devotional friendship shows a unique relationship where God is equal to His devotees.
Although God is equal to His devotees in friendship, the friends of God, the devotees,
are not equal to each other. Division among the friends and friendships suggests a
hierarchy among friends themselves. In the Caitanya tradition, the spiritual aspect of
friendship in the form of an emotional love is recognized as the blissful state of "aesthetic
enjoyment”, the rasa of devotional friendship. The followers of the Caitanya tradition
maintain that friends are the nourishers as well as the spectators of the beatific sports of
Krsna, the blue Lord, in His romantic love in His manifested state in the rural Vraja.
Thus devotional friendship holds a unique position in the metaphysics and aesthetics of

the Caitanya tradition.
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CHAPTER ONE

INTRODUCTION

piteva putrasya sakheva sakhyuly priyah priyayarhasi deva
sodhum//-Oh shining Lord, thou shouldst bear with me as
father does with son, as friend does with friends and as
lover does with his beloved. -Bhagavad Gitd, X1.44."
This is a study of the development of sakhya, devotional friendship, in the early
phase of the Caitanya tradition (sixteenth century to early seventeenth century C.E.).
The religion of the Caitanya tradition is an emotional Bhakti movement in Vaisnavism.
Vai§pavism had been a living faith in Bengal (Gauda) long before Caitanya (1485 to 1533
C.E), the God-intoxicated ascetic of Navadvipa. But with Caitanya, the last of the
Vaisnava reformers who had succeeded Nimbarka and Vallabha, Bengal Vaisnavism not
only put aside its rigid ritualistic aspect, it also gave great impetus to the Bengali culture.
Thereby, Bengal Vaisnavism, also known as Gaudiya Vaisnavism became synonymous
with the Vaisnavism of the Caitanya tradition. The Bhakti movement of Caitanya,
though primarily a religious movement, was a manifold expression of the human spirit
which overflowed into many streams other than religion. Religion in the Caitanya
tradition is the religion of love in its true sense, of human love intensified and sublimated
into the divine, its central doctrine being that of knowing God (Krsna) through love and
human relationship. Here, Krsna is not a metaphysical abstraction but a personal God
to whom wholehearted devotion can be offered. In the Caitanya tradition the divine

defines itself in the human, and the human perfects itself in the divine. In the Theravada

tradition, the Buddha is kalya’pamitra, the benevolent well-wisher. Similarly in the



Caitanya tradition God is the eternal friend (suhrt) of all animate as well as inanimate
beings. He makes himself bound and subservient to his devotees through love only
(premavas?z), and becomes melted as it were through love (premardra). Because God
is the friend of his own creation, all created beings become friends to each other through
their loving relationship (friendship) with God.

Theologians in the Caitanya tradition have exhibited their analytical insight
regarding the classification of devotional love into five categories: quietistic love, loving
servitude, friendly disposition, parental affection and erotic or romantic love. These are
not only classes of devotional love, these are also the different stages of spiritual
development of the aspirant. The differences between these categories of devotional love
find their origin in the devotees’ conceit of being related to God in a particular way, and
in the manifestation of a particular aspect of the personal God as master, friend, son or
lover inspiring a corresponding sentiment in the devotee as servant, friend and the like.

Contemporary scholars have studied different aspects of the Caitanya tradition:
social implications of the Gaudiya Vaisnava Movement (Joseph T. O’Connell),> drama
as a mode of religious realization (Donna M. Wulff),® imitation in the raganuga bhakti
context (David L. Haberman),* Krsna, the divine player (David R. Kinsley)® and so
on. Most of these scholars have shown their interest in devotion in the Caitanya tradition
with respect to madhurabhava, the romantic aspect of devotional love, or with respect
to such devotional attitudes as mafjaribhava, the loving servitude of the manjarts (maids
of Radha). However, one important aspect seems to have been overlooked so far: in

every loving relationship characterized by the quality of mine-ness (namatva), friendship




is the starting point. In relation to the object of devotion, loving servitude is more
concerned with thine-ness (= I am yours) than mine-ness (= you are mine), whereas
friendship is replete with a special kind of affection called mine-ness, a sentiment of
ownership for the object of love [PS,3091.° And this sentiment of ownership is the
stepping stone or the first stage of madhura, the romantic love. In other words,
friendship or companionship is the base of madhura as well as mafijaribhava. In the
Caitanya tradition, love for the friends is a special quality of the heroine in madhura.
Moreover, friends are the assistants and the inspirers of the hero and the heroine in the
romantic love. Again, mahjaribhava has its origin in the sakhibhava, a particular attitude
of the female friends of the rural Vraja where Krsna, the blue Lord, spent his early life.
Consequently in the absence of friendship there is no madhura. Therefore sakhyabhdva,
devotional friendship, in the Caitanya tradition is not only a devotional stage it is also
the inspiration of the highest stage of devotion, the love divine. Thus the total impact

of friendship in this tradition deserves to be properly explored.

I The concept of friendship is not a new idea created by the Caitanya tradition.
The capacity for friendship seems to be a part of basic human nature. Friendship has
been valued in India ever since the dawn of her civilization, as it is evident from the
religious as well as secular literature. In the Vedic hymns, gods are believed to be the
protectors, father, mother, brother, son and also the friends of their worshippers. In the
Rgveda.1.75.4, the relationship between Agni, the divine fire, and his worshippers is

friendship. He is eulogised here as a dear benevolent friend (mitra) and adorable



comrade (sakhi). In the Rgveda.X.7.3. the sage says: "I consider Agni as father, as
relative, as brother and also as my eternal friend (sakhi)."’ Vata, the divine wind, is
father, brother and friend to the Vedic seer: "Oh Vata, thou art our father, thou art our
brother and thou art our friend" [RV.X.186.2]. In the Rgveda.X.42.4, the Vedic seer
maintains that Indra does not befriend those who do not offer him gifts: "Him who
brings gifts the hero (Indra) makes his comrade; with him who pours rio juice (soma) he
seeks not friendship (sakhya).” Indra has been imagined as a friend bestowing riches on
his friends [RV.X.42.11]. In another hymn the sage praises Indra’s friendship for his
worshippers: "your friendship is indestructible; to him who longs for a cow you become
a cow; the one who desires a steed you become a steed" [RV.V1.45.26]. Thus for the
Vedic seers friendship is not only love, it is also concerned in exchange of gifts. The
Rgveda.VIIL45.1 praises those sages who befriend Indra [ye:va'm indrc yuva sakhd...].
The Vedic sages request Varuna, the presiding deity of truth, not to withdraw his
friendship from them: "Oh, Varuna, what is that great offence of mine on account of
which you desire to harm me, your friend and bard; declare that to me" [RV.VII.86.4].
In the Rgveda.VI1.88.5, the Vedic sages ask Varuna for friendship: "What hath become
of our those age old friendships when without enmity we walked together?" In the Vedas
mitra and sakhi are very common words for friend. The word Mitra also stands for sun.
Prof. A. Aiyappan has suggested that the life supporting attribute of the sun and its
brightness are perhaps the semantic links that connect the sun with the attribute of
friendship.®

It must be admitted here that the friendship of the Rgvedic poets for their deities




lacks intensity and fervour of feeling. We may call it a kind of attachment motivated by
selfish desires for rewards. It is for this reason that friendship as depicted in the Vedic
hymns does not appear to be on the same footing as the emotional expression in the
friendship of the cowherd boys of Vraja for Krsna, as depicted in the later Hindu
scripture, the Bhdgavata Purana.

The Mundaka Upanisad seems to suggest the relationship between Paramatman
and jivarman as companionship: Two birds bound together as companions (sakhis) clasp
close the self-same tree. One of these two eats sweet pippala fruit when another looks
on without eating [II1.1.1]. In the Mahabharata we see the friendship between Krsna and
Pandavas and Draupadi. In the Gita, Krsna appears as friend and intimate associate of
Arjuna and even stoops to act as his charioteer. The relation between Krsna and Arjuna
is so intimate and human that Arjuna is afraid that due to the negligence or love he has
not demonstrated the proper reverence [Gi-t(; X1.41-42]. However, Arjuna’s friendship
for Krsna is not similar to the friendship of the cowherd boys for Krsna as depicted in
the Bhagavara Purana which shows us self-less love. Arjuna asks that Krsna should bear
with him as a father with his son, as a comrade with his comrade and as a lover with his
beloved [Gira X1.44]. The Gira puts more emphasis on the forgiving and gracious nature
of Krsna than on his sweet friendly love. The Ramayana shows friendship between
Rama and Sugriva and between Rama and Vibhisana. However friendship in both these
cases aims at defeating Ré'vapa, a common enemy, therefore we cannot call this
friendship a pure unmotivated love.

The idea that two good people become friends if they walk seven steps together




is the basis of the "seven-steps rite" (saprapadin) in the Vedic marriage ceremonies.
This manifests the belief that the married couple are the best friends to each other. In
Kalidasa's Kumarasambhava, S,iva, in disguise, claims Parvati’s confidence as a comrade
only because they have walked together seven steps [canto V]. The classical Sanskrit
literature is replete with the pictures of pure unmotivated friendly love. Kalidasa and
Bhavabhuti have depicted the highest kind of friendship between husband and wife;
between young girls, friendship with inanimate and animate beings; human friendship
with nature. In the Raghuva{nsf:, Kalidasa depicts Indumati as the best friend of her
husband, Aja [VIII.67). Bhavabhuti's Urtararamacarira is nothing but the depiction of
the highest kind of conjugal friendship between Rama and Sitd. Abhijnana Sizkuntala— and
Uttararamacarita show beautiful friendship among young girls, friendship of the heroines
with animals and creepers. In the Raghuvar_ns'a "The peacocks ceased their dance, the
trees shed their blossoms and the roes the Kusa grass that they had (scarcely) cropped:
so0 a loud wail rose in the forest that had become an equal partner in her (S;té"s) grief"
[XIV.69]. Bir.labha'tga has shown unconditioned friendship between a man (Candr'zipi-ga)
and a woman (Patralekha), which is unprecedented in the whole classical Sanskrit
literature. That friencship thrives best between equals is an ancient Indian belief. In the
S?zkuntalcf, friendship between S;kuntalﬁ and her friends is depicted as beautiful due to
their equality in age and beauty [Act 1.38].

Thus far we have seen that the concept of sakhya in the Caitanya tradition is not
an original one. In this regard, the Caitanya tradition has its heritage from the religious

as well as the secular classical literature. However, the Caitanya tradition has given the




concept a new interpretation. The followers of this tradition have dealt with sakhya in

all its subtlety. They have shown it as the path of salvation and also as an end in itself.

II. Friendship is not an acquaintanceship. It is a kind of loving relationship between
two persons. It is a bond of love based on trust and confidence. For Aristotle, “A
friend is he that loves and he that is beloved. ...A friend therefore is he: That rejoiceth
at another’s good. And that grieves at his hurt. And that wishes the same with us to a
third, whether good or hurt. And that is enemy or friend to the same man."® Aristotle
tells about several kinds of friendship: society, familiarity, consanguinity, affiniiy etc."
Similarly in Sanskrit there are several terms for friends suggésting different kinds of
friendship. Kalidasa (4th Century C.E.) has used sagandha (in Meghadura) and bandhu
(in Raghuvar_nsfz) showing consanguinity in friendship. The lexicon of Amara
(Amarakosc’z) gives six equivalents for friends: snigdha, affectionate; vayasya, equal in
age, savayas, of the same age; mitra, benevolent; sakhi, comrade; and suhrt, well-wisher
having a good heart [I1.8.12]." The term snigdha (literally oiliness) suggests an easy
frictionless relationship where there is affection marked by tenderness. The friends in
this category, being very affectionate, apprehend danger for their friends without any
apparent reason - atisneha p&pasc’mki- (vide S;kumala_). In the case of vayasya and
savayas, friendship presupposes equality in age among friends. . However, the friendship
termed suhrt suggests the equal broad minded-ness among friends. Friendship in the case
of a mitra has an altruistic nature which manifests the magnanimity of a person for whom

equality in status etc. is no criterion for friendship. The term sakhi, comrade, seems



related to Aristotle’s idea of friendship as "society.” Panini (4th century B.C.E.)
describes sakhya, the sakhi’s friendship, as saprapadin, attained by walking seven steps
together, - saptapadinam sakhyam [Agta?lhyiyin,V.ZlZ]. This suggests the emphasis on
association or companionship for the sakhis. Although the fc;llowers of the Caitanya
tradition have used almost all the Sanskrit terms regarding friends and friendship in their
exposition as well as classification of devotional friendship, their most favorite terms
seem to be sakhi and sakhya, companionship. This is because these Vaisnavas put more
emphasis on the association with God, which points directly to the cowherd boys’
friendship in Vraja, as in this friendship those boys enjoy eternal association with God.
Thus Vrajasakhya, the best kind of friendship, is considered as the best model of
devotional friendship.

The concept of the Vrajasakhya, the friendship of the cowherd boys of Vraja,
which came down to the Caitanya tradition through the Bhagavata Purana (the 10th
century C.E.) had its origin most possibly from the Gopala Krsna sect of Vaispavism (the
4th century B.C.E.). R.G. Bhandarkar maintains that a boy-God was worshipped by a
nomadic tribe called Ahira who had come to Mathura from central Asia.’> These
people were mainly cowherds. therefore their god was also a cowherd boy. In about the
second century B.C.E. this god was identified as Vasudeva Krsna.  The
B('J'Iacaritanﬁgaka, ascribed to Bhasa (the second century C.E.), descrihes cowherd friends
of Krsna [Act III,3]. By the beginning of the 6th century C.E. Bengal had become one
of the strongholds of Vaisnavism. A large number of sculptures on the basement of the

Pﬁhifgpur temple (circa eighth century C.E.) [Bangladesh] depict the activities of the




cowherd (Gopala) Krsna and Balarama. This suggests the theme of Gopala Krsna's

friendship with cowherds.

III.  In this study of sakhya, devotional friendship, my focus is on the theory of
friendship in the metaphysics and the aesthetics of bhakei as it relates to the "beatific
sports” (Ii?&) of Krsna in the early phase of the Caitanya tradition. This limitation makes
me unable to bring to the limelight another important aspect:. the friendship between
Caitanya and his intimate associates - Nityananda, Svarupadamodara, Ramanandaraya and
the like - as depicted in the biographies of Caitanya.

The early phase in the Caitanya tradition comprises the teachings of Caitanya and
his immediate followers: the six Gosvamins of Vrndavana, who played the major role
in the codification of the doctrine and ritual of the sect, Paramanandadasa Sena Kavi
Karpapﬁra, and Krsnadasa Kaviraja. In this study I have consulted mainly the works of
Rupa Gosvamin (16th century C.E.), Jiva Gosvamin (middle of the 16th century C.E.),
Karnapura (middle of the 16th century C.E.) and Krsnadasa Kaviraja (late 16th to early
17th century C.E.). All the works of Ripa Gosvamin, Jiva Gosvamin and Karnapura are
in Sanskrit. However Krsnadasa Kaviraja’s works are in Bengali as well as in Sanskrit,
Tradition holds that Caitanya imposed the special task of propagating his doctrines of
bhakti, devotional love, on the two brothers, Sanatana Gosvamin and Ripa Gosvamin.
These brothers were ably assisted in their task dy the mystical-metaphysical scholarship
of their nephew Jiva Gosvamin. While Rupa established the aesthetic of bhakti rasa, Jiva

put the metaphysics of the Caitanya tradition on a sound footing. Rupa’s main



contribution in the Caitanya tradition is the exposition of bhakti as rasa, the sublime
aesthetic relish of love divine. Karnapura, as a Vaisnava poet and rhetorician,
established the supremacy of bhakti rasa, the sentiment of devotional love, in his works.
K.rgr'ladisa Kaviraja, a poet and theologian, propagated the theology of bhakii through
literary compositions.

For these poet-philosophers bhakti, devotion, in the form of true love, renders the
bliss of experiencing God, Krsna. They maintain that to enjoy the relish (rasa) of the
beatific sports of the Lord is the highest end of a devotee.

Etymologically rasa means "essence” or "taste" of something. In the Indian
aesthetic of literary art, rasa means aesthetic enjoyment of a literary art, or more
specifically aesthetic experience of a dramatic performance.' The appreciators of a
dramatic performance are endowed with a keen faculty of perception. These spectators
are called connoisseurs of the blissful experience of a dramatic art. Thesz connoisseurs
through imagination and contemplation enjoy the drama and enter so deeply into the
world of the drama, that they identify themselves with the dramatic characters,
transcending their own limited selves. In a similar way, a devotee through his/her
devotion, visualizes the beatific sports of K'rg.pa, or in other words, Krsna drama, and
enters into it as a participant. This is a blissful experience of devotional love - and that
is bhakti rasa. This experience of bhakti becomes different due to the difference of the
feelings of the devotees. In bhakti rasa, a particular dominant feeling of a devotee
transforms itself into a blissful state of relish under certain conditions. This dominant

feeling is termed as the permanent emotion of a bhakri rasa.

10




The understanding of friendship in a devotional context depends on the knowledge
of devotion, its object and its subject. Therefore, I begin my study in Chapter 2 by
examining the way in which the early Caitanya tradition regards God (the object of
devotion), His relation with ji.va (the subje(;t), bhakti (devotion) and its nature, and Vraja
sakhya (friendship in Vraja). The exploration of devotional frie'ndship as a primary rasa
in Chapter 4 is preceded by Chapter 3, which focuses on the concept of rasa in general
and of bhaktirasa in particular which is relevant for our study of friendship as
bhaktirasa. Chapter 5 deals with the role of friends and friendship in other bhakrirasas
including madhura (romantic love). Chapter 6 concludes the study by pointing out the

uniqueness of devotional friendship.
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CHAPTER TWO
DEVOTIONAL FRIENDSHIP (SAKHYA BHAKTI) AND GOD
I know thee as my God and stand apart - I do noi know
thee as my own and come closer. I know thee as my
father and bow before thy feet - I do not grasp thy hand as
my friend’s - Rabindranath Tagore, Gitir}}'ali, verse 77.
A proper study of any devotional love has four dimensions: the object (visaya)
of devotion (bhakti) - God or personal deity; the subject (as;aya) of devotion - the
individual soul (ji;a) or devotee (bhakra); the relationship (sambandha) between the

worshipped and the worshipper; and the very nature of devotion. Friendship (sakhya)

as devotional love in the Caitanya tradition deserves to be studied through these four

dimensions.
1. Bhagavat (God) and jiva, the individual soul:

In the Caitanya tradition, the cherished God, the object of devotion, is Krsna, all
love and sweetness, the blissful deity whom the Bhagavara PurEpa has declared as
Bhagavat, the Supreme Reality with all divine attributes and powers: Krsna is Bhagavat
himself (Krsnastu bhagavan svayam - Bh.1.3.28).! Therefore, Jiva Gosvamin, one of
the theologians of the early Caitanya tradition, says:

May that Krsna, Bhagavat himself, who as pure
consciousness is designated Brahman in certain Vedic texts
[the Upanisads], a portion of whom manifests as his own
partial incarnations, who as the indweller of all
(Paramatman) rules over maya and who in his one form
named Nardyana sports in the highest heaven, bestow the
boon of ardent love (preman) here on those who take
refuge at his feet [75,6].2
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While proclaiming Krsna as God himself, Jiva has cited the Bhagavata Purina
[Bh.1.3.28] as his authority [SS5,4]. In Advaita Vedanta God is less than Brahman. In
the Vis’i§§5dvaita Vedanta of Ramanuja, Brahman and God are identical. However, Jiva
places God above and beyond Brahman. Jiva's interpretation of the famous observation
of the Bhagavata Purana [Bh.1.2.11] - "That Supreme Being is called by three differ.~!
names: Brahman, Paramatman and Bhagavat" - shows that these three names are not
really synonymous. They convey a hierarchy of divine aspects gradually rising to the
perfection brought forth by the term Bhagavat. In Jiva's doctrine of graded trinity,
Bhagavat represents the one and indivisible (akhanda) Reality (rattva), the most perfect
spiritual manifestation, in which all the divine energies come into full play. The
attributeless Brahman, in which the powers remain undisplayed, represents the
unmanifested state of Bhagavat [Bh.S,3]. Jiva maintains that there is no difference
between Brahman and Bhagavat in essence. The difference is one of degree only,
depending on the capacity and stage of realization of the devotee. Some devotees do not
possess the proper capacity of realization. For these devotees, the Ultimate Reality
appears in incomplete form as Brahman [Bh.S,119]. Paramatman, the cause of creation,
which enters the individual souls (ji-vas) who constitute the part of the Supreme Reality
(being God’s marginal power - ta!asth&' szzkti), represents a partial manifestation of
Bhagavat. This Paramatman enlivens the bodies of living beings and of all objects
because as the inner-controller it Ieads them to their respective functions [BA.S,7]. Thus,
Brahman, with powers remaining undisplayed, therefore inactive, is not predicahle as a

knower, though it is essentially knowledge. However Bhagavat being in possession of
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activated sfz]ais is omniscient, omnipotent etc.® Following the method of the classic
Vedic commentary Nirukta, Jiva by splitting up every syllable in Bhagavat, shows that
the term Bhagavat indicates the Supreme Reality endowed with various attributes and
energies (sakris) which reside in it really and eternally in intimate relation. Thus bha in
the name of Bhagavat indicates God’s act of creating and sustaining the devotion of his
devotees; ga signifies the concept of his making his devotees attain the bliss of divine
love, The suffix vat indicates the possession of bha and ga (all the attributes) by God.
The term Bhagavat also means one who is possessed of the six attributes of majesty
(az‘s;arya), strength (vi’-rya), fame (yasas), beauty/prosperity (s'ri-), knowledge (jadna) and
detachment (vairagya) in their completeness. Here, majesty suggests the power to
subjugate all; strength is the magical potency; fame refers to glory on account of the
excellent qualities of mind, body and speech, st stands for all kinds of prosperity. The
term jAigna implies omniscience. Jiva uses detachment in the sense of non-attachment
to the objects of the phenomenal world [Bh. S,5].

Jiva maintains that Bhagavat is endowed with infinite energies of which three are
chief: svarupa sakti or antaranga sakti, essential power which constitutes the perfect
selfhood of Bhagavat; tagastha' s’akti, marginal power; and maya sfzkti, extraneous power
(bahirar'lga-) which manifests itself as the creation. The same Reality (Bhagavat) eternally
undergoes fourfold manifestations through its inscrutable natural energy: the essential
form (svarupa); the incarnation (vaibhava); individual beings (ifva) and matter
(pradhana) [Bh.5,32-33]. The essential (svarupa) manifestation has three aspects:

sandhini which corresponds to the attribute of existence (sar), samvit corresponding to
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consciousness (cit) and hladini corresponding to bliss (@nanda). Although these three
aspects eternally exist in Bhagavat, yet they are so graded that samvir is said to include
and supersede sandhini whereas hladini is supposed to include and supersede both
sandhini and samvit. Thus hladini, the power of bliss, enjoys the highest position. The
combination of these three aspects which do not exist as isolated, is known as studdha
sartva (pure existence) [Bh.S,152], which assumes three different names in accordance
with preponderance of any one of these three. When sandini predominates over samvit
and hladini, suddhasatrva is adhara sfzkti, the receptive power; when samvit
preponderates over the other two, it is armavidya, knowledge about arman; when hladini
being stronger supersedes the other two, suddhasattva is called guhya vidya or bhakii,
loving devotion. When all these three aspects are simultaneously prominent, the result
is the figure (murti) of Bhagavat through which God manifests himself [Bh.S,156].
However, the divine form of God is non-phenomenal and spiritual (aprakriaruparahita)
in character as it consists of existence, consciousness and bliss (saccidanandariupa)
{Bh.S,.56,93]. This divine form is perceptible by the devotees only through devotion.
While delineating the essential nature of jiva, 3 iva Gosvamin accepts the authority
of Jamatrmuni, an advocate of the Vis’i;g:fdvaita view before Ramanuja, and informs us
that jﬁia, the individual soul, is neither a deity, nor a human being nor a movable animal,
nor an immovable plant. It is neither the body, nor the senses, nor the mind nor life,
not intellect. On the other hand, it is neither an unconscious material object (jada) nor
is it liable to change, nor does it consist of mere consciousness. From the positive side,

the ji-va is self-luminous to itself, uniform (ekarupa), remaining identical with itself
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(svarupabhak), conscious, possessing the attribute of pervading, consisting of
consciousness (cir) and bliss (anandarman), the subject of self conceit, different in
different bodies, atomic (anu) in size, always pure, the possessor of its own peculiar
attributes of knowledge, action and enjoyment, and always possessing the natural
tendency of resolving into a part of Paramatman. For Ji—va, jivas, representing the
marginal power (tatastha szkti) of Bhagavat, are many in number. They fall into two
groups: 1) some are eternally inclined to Bhagavat, and 2) some are eternally averse to
Bhagavat and are subjugated to maya sakti [Far.§,32-33).

According to Caitanya, as alleged by Kf§qadfsa Kaviraja, ji_va is s/akti, the power
and K_rgqa is s/aktimat, the possessor of power. He maintains that Isvara, God, is like
a roaring fire and jivas are like so many sparks [CC.1.7.117].

For Jiva and his followers, the relation between the individual soul, ji-va, and
Bhagavat is an inscrutable relationship of difference in non-difference (acintya
bhedabheda). In this regard, Jiva has relied on Ramanuja’s interpretation of the Brahma
Sutra from 1.1.2 to 1.1.12 [See SS on Par.S.] In his commentary on these aphorisms,
Ramanuja holds that individual scul is not absolutely different from Brahman, but stands
to it in the difference in non-difference relation in so far as it is a part of Brahman.
While the individual soul’s non-difference from Brahman is essential (svabhavika), its
difference from Brahman is due to limiting adjuncts (anupadhika). However for Ji.va,
the individual soul is not a determinant of Brahman as Ramanuja thinks, but it is a power
of Brahman, an inscrutable power. Therefore, the relation between ji-va and Brahman -

the power and the possessor of the inscrutable power - is that of inscrutable difference
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in non-difference [SS,146]. Jiva in his Paramarma Sandarbha has explained that jiva is
a part of Bhagavat as the ground or substratum of the marginal power, ji-vas/akti, but not
of Bhagavat as the displayer of the essential power.! This j{vasfzkti is called marginal
because it does not belong to the category of the external power (maya sékri) of
Bhagavat, or to his internal power which appertains solely to God.’ It is analogous to
the sea-shore constituting neither the sea nor the land, and hence it is marginal. Thus,
for Jiva Gosvamin, ji;a is a part of Brahman because it is a part of the sakti of
Brahman.® Therefore the relation between the individual soul and God being that of the
power and its possessor, is a most intimate one.

Jiva differs from other Vaisnava theologians such as Ramanuja and Madhva in his
interpretation of the statement far rvam asi - that thou art - of the Chandogya Upanisad
[V1.8.7]. According to Ramanuja, zar (that) stands here for the qualified (saguna)
Brahman, the omniscient, omnipotent creator of the world, and rvam (thou) stands for
Brahman existing in the form of a finite soul (cir) possessed of a material body. For
Ramanuja, "that thou art" is the identity of two terms - that and thou - which are in some
respects different but identical at bottom.” Madhva on the other hand, maintains that raf
tvam asi instead of identifying Brahman with ji-va, simply means that jﬁa has for its
essence, qualities similar to those of Brahman.® Jiva however, asserts that rar is
Brahman (God) and nam 1s ji-va; but asi does not imply their identity, but indicates the
loving bond (premapara) between Brahman and jiva [PS,21].° Jiva further explains that
absolute identity between -I-S\fara, God, and jiva is never possible because while God is

all wisdom, ji‘va is under the influence of avidya, ignorance [PS,42]. Krsnadasa Kaviraja
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also holds the same view: God is the Lord of maya (m(’zyddhi_sé) whereas, ji.va is under
the control of maya (m&y&'vasfz). Therefore, the identity sought by the Advaitins here
on the strength of the word asi cannot be the only interpretation of this Upanisadic
expression [CC.I1.6.159]. In his Tatrva Sandarbha, Jiva maintains that far rvam asi
implies that ji-;ia being a part of the Universal Soul (Atman) is eternal (nirya) and spiritual
(cidrupa) like the latter [7S,120-123]. Suggesting an intimate loving relationship between
God and the individual soul, the followers of the Caitanya tradition also explain far as

His, which implies that you (tvam = ji_va) are His own.'

II. K'r'sr}g, the embodiment of Bliss, Beauty and Love.

In the Caitanya tradition, the Supreme God-head, Bhagavat, is a concrete person
(purusa). He is called urtama purusa, the most exalted person. Following the
Bhagavata Purana, Jiva ascribes that aspect of Reality designated as Bhagavat to Krsna.
Krsna is the source of all incarnations (avataras). Although all the avardras being
aspects of Krsna’s manifestation, are each of them perfect (purna), yet Krsna is the most
perfect (purnatama). He is the Lord of the lords (isvaresvara). Krsna as Bhagavat is
not a formless entity, but an embodied substance possessing various powers and attributes
[BA.S,125]."! However, his form is non-phenomenal (vistddha sattva) and spiritual
which corsists of pure being (sar), consciousness (cif) and bliss (ananda) [Bh.5,93].
This form of Krsna is identical with his essence (svarupa). Jiva maintains that

Bhagavat’s essential nature is really bliss, ananda, and all other siaktis are attributes to

it [Bh.S,3]."2
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Jiva maintains that Krsna, as the highest embodiment cf divine bliss or sweetness
(madhurya), is superior to such lower expressions of the deity as Narayana or Vasudeva
in whom only the divine majestic property (ais()arya) is displayed. The poet Karpapﬁra
(J;va’s contemporary) holds that God, being all delight, bestows delight to his devotees
[C.Can.,10]). For Jiva and his followers, the two-handed form similar to that of a human
being is the best and most essential form of Krsna as Bhagavat. Krsna never enters a
gross body like an ordinary creature but appears to do so only to manifest his own
essential natural energy. He incarnates only to delight his devotees through the
manifestation of his essential powers [Par.S,67]. Krsna being a loving God, has no
hatred for any one. Afl his acts - the creation of the world and the like - have only one
aim in view - the pleasure of the devotees [Par.S,78]). Dr. S.N. Dasgupta, however,
sees some inconsistency in Jiva’s theory of a loving God. He says:

the writer of the Sar-sandarbha is unable to explain the fact
why the 1mpamal and passionless God should destroy the
demons for the sake of His devotees, and he plainly admits
that the indescribable nature of God’s greatness is seen
when, in spite of His absolute impartiality to all, He
appears to be partial to some."

Krsna has countless real attributes of which only sixty four have been mentioned
by Rupa Gosvamin in his Bhaktirasamrtasindhu {BRS.11.1.23-44]. In this regard,
Krsnadasa Kaviraja the author of Caitanya Caritmrta, the famous biography of
Caitanya, also follows Rupas’s view [CC.1II 23.63]. None of the attributes is phenomenal
(prEk.rta) because phenomenal attributes are unable to touch the essential nature of Krsna.

Krsna's attributes are supersensuous qualities (aprakrta). Among the sixty four qualities,

sixty qualities are common to Krsna as well as Niriyax)a, whereas the four special
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qualities belong to Krsna only. These four special qualities are: 1) the sweetness of his
beatific sports (Ii-I(;ma_dhwya), 2) an abundance of those beloved of him
(premapriyadhikya), 3) the sweet melody of his flute (venumadhurya) and 4) the beauty
and sweetness of his form (rupamadhurya). Rupa says:

Krsna, the ocean of sweet jubilation, full of infinite waves

of sports swelling upon it, creates a sense of charming

wonder even in the gods who are themselves wonderful.

He bestows incomparable sweet love to his beloved

associates and devotees. The sweet melody of his flute

enchants the hearts of everyone in the three worlds. His

supernatural beauty which surpasses all description and

intellectual comprehension, surprisingly attracts movable as

well as immovable beings of the earth [BRS.I1.1,42-3].
Krsna’s sweetness of beauty which is ever increasing, enchants even himself. In the
Lalita madhava, Krsna upon seeing his own reflection in a bejewelled pillar of his palace
desired to embrace it saying:

Alas, 1 have never seen such a charming person before.

Who is this enchanting one? The abundance of sweetness

beyond comprehension, causing wonder, manifests itself as

if before me in the form of this person. fust by looking at

him, I wish to embrace him impetuously, exactly like

Radha, and enjoy this beauty [BRS.11.1.217].

The thirst of one who always drinks Krsna’s nectar-like sweetness is never
satisfied. Therefore, K;gpadzfsa Kaviraja says: "The unskilful creator (Brahma) does not
know the real art of creation, therefore he has given (me) only two eyes, instead of
giving me a million of eyes. And even in these two (eyes), he has caused winking. So
tell me then how shall I be able to see the lovely face of Krsna" [CC.1.4.151].

The Caitanya tradition maintains that Krsna’s revelation of all his sweetness has

its best, highest and fullest manifestation in Vraja where Krsna lived his youth among
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the cowherds. His manifestation in Mathura where he is a prince of Vrsnin family, is
second fullest, being partly sweet and partly majestic. In Dvaraka, where his majestic
element is prominent, Krsna as a king has his third fullest manifestation [BRS.II.1.223].
The sweetness of Krsna is also relative to the love (preman) of his devotees. It increases
in the same proportion in which the love of his devotees is free from the knowledge of
Krsna's majestic power. Krsna is so joving that he is always eager to cast his power of
blissful enjoyment (hladini) in the heart of his worshippers and salve their bruised souls
to make them fit to be his devotees [PS,208]."% Jiva says ihat unlike the other
incarnations of Bhagavat such as Parasﬁrima, Krsna is the well-wisher and friend of all
beings (bhutasuhrr) [PS,384). Citing the Bhagavata Purc'z'(za, Jiva shows the compassion
and friendship of Krsna. Krsna looks after the cattle of his cowherd friends in Vraja and
becomes the charioteer and advisors of the Pandavas [PS,388]. He becomes melted as
it were through friendship: “The lotus-eyed One (Krsna) became extremely delighted at
the touch of the person of his beloved friend, the brahmin sage, and shed tears of joy
from his eyes" {PS§,392]. Kf§qa, the beloved one, is subjugated only through ardent love
(premavasé) [Bh.S,27]. Krsnadasa Kaviraja says that this loving God becomes
subordinate through love to those who consider him as their son, friend, beloved husband
and so on [CC.1.4.21-2]. Krsna is glad to admit: My friends climb on my shoulders in
pure friendship, saying “"What kind of greater person are you? You and I are equal.”
[CC.11.4.25]. Through her love Yasﬁdé’, the foster-mother of K.r§pa, makes Krsna allow
himself to be tied by her. The wives of the brahmins make him beg for food at their

door. Cowherd girls make him dance with them.
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Thus far we have seen this loving God, Krsna, eligible to be a real friend and
lover to his devotes in every way. This Krsna being rasa itself, is also the enjoyer as
the connoisseur of the devotional rasa. For Rupa Gosvamin, Krsna is the embodiment

of all nectar-like rasas (akhilarasamrtamiirti) {BRS.1.1.1}.

III. Devotional love and friendship: the way and the goal.

na dhanam na janam na sundarz_’-r_n kavitam va jagadisa
kdmaye/mama janmani janmanisvare bhavarar bhaktir
ahaituki tvayi//-Oh, Lord of the universe, I seek not
wealth, nor relatives (men), nor beautiful women, nor
ornamental poetry (literary greatness). What I pray for is
that I may have in life after life devotion to thee, my God,
with no extraneous motive behind. -Caitunya Siksastaka,
verse 4.

According to the Caitanya tradition, Caitanya appeared on this earth only to
illuminate the world by shedding the glow of emotional fervour or bhakti. To the
conventional four desired ends of the human life (pun{sa'nhas) - dharma (duty), artha
(wealth), kama (enjoyment) and mok:sa (salvation) - Caitanya has added a fifth one -
preman, ardent love for God. This shows the overwhelming supremacy of love in the
Caitanya tradition. This preman attains relishability in its highest stage as the devotional
rasa. The concept of devotion in the Caitanya tradition is perfectly consistent with its
concept of God, Krsna. Love is the highest manifestation of divine nature. Hence it is
only through the path of love that a devotee can reach Krsna, the superb embodiment of
sweet love. For the followers of the Caitanya tradition, final redemption does not consist

of the knowledge of Absolute Brahman, or the comprehension of the Supreme Soul

(Paramatman). On the contrary, it consists in the direct vision (saksatkara) of the
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Supreme Reality in his highest appearance as Bhagavat who is to be realized or attained
only through devotion. Jiva asserts that only through bhakti, the Supreme Being is
visible in its threefold manifestation as Brahman, Paramatman and Bhagavat.'’
Krsnadasa Kaviraja through his imagery of the crow and the cuckoo has shown the
superiority of devotion to knowledge:

A crow, not being a connoisseur of rasa, eats the bitter

fruits of the nimba, while a cuckoo, a real connoisseur,

tastes only the sweet blossoms of the mango; similarly the

unfortunate wise person (jn@nin) acquires dry knowledge

while the devotee being a fortunate one, drinks to his/her

heart’s content the nectar of love for Krsna.'s

The concept of liberation in the Caitanya tradition presents a new concept of
heavenly life. Here heavenly life is not a temporary bliss between rebirths on earth.
The votary through devotion, disinterested and entire, the bondage of rebirth having been
broken, assumes a celestial body befitting his/her devotional feeling like that of the
cowherd maids or the associates of Krsna and attains God (Krsna) eternally engaged in
his beatific sports at Vraja."’

The word bhakti derived from the root bhaj may take different connotations in
different contexts.'® In a religious context, bhakti may mean respect, reverence, loyalty
and loving attachment for a personal god. Bhaksi points out the intimate relationship
between a devotee and his/her cherished God. Jiva Gosvamin, accepting bhakti as the
best means (sadhanabhityasi) of the realization of God, considers its basic meaning as
seva, loving service to God. Because, for him, the root bhaj means "to serve". Jiva

then interprets this seva or bhakti as subordination (anugati) to God and it is of the

nature of complete submission to Him in body, mind and words {BS,109]. This is the
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offering of all bodily and mental actions to God. In the Caitanya tradition, bhakri is a
mode of God’s essential power of bliss (hIEdinB, which makes Him as well as other
beings experience bliss, irfused into the minds of the devotees by God himself. So
devotion is of the nature of supreme joy [BS,63].
In his Bhaktirasamrasindhu, Rupa Gosvamin defines utrama bhakti , pure

devotion, as follows;

Real devotlon (bhakti) is constant meditation on Krsna

(Krsnanuszlana) after exclusion of all other desires from the

mind, being free from the inclinations to perform ritual

actions and the attempt to realize God through knowledge.

And this constant meditation or practice should be

favourable (anukula) to Krsna [BRS.1.1.11]."
In support of his definition Rupa cites a verse from the Ndrada Paficardtra: “Pure
service to Krsna, the lord of all senses, with all our senses and with all our faculties free
from all material desires is called bhaksi, devotion" [BRS.1.1.12].2°  Although the
purport is almost the same, the difference between Ripa and the Ndrada Paficaratra is
this: Rupa eliminates all influences of other known and approved methods of salvation -
knowledge, action and the like - from bhakri. In his definition Rupa shows bhakti as
anus/iiana. The term anusilana riay mean “"constant meditation" which reminds us of
Ramanuja’s concept of bhakri as "constant remembrance” (dhruvanusmrti).®® 1t also
may mean "repeated practice." Ji_va, while commenting on Rupa’s definition, asserts
that here in the bhakti context, anus/ifana, derived from the root sliia, encompasses both
the meanings - "constant meditation" and “repeated practice" - , because the root sila

possesses the meaning of effort (cqs_ra‘) as well as emotion (bhakti). Therefore bhakti as

A . . . o . .
anusilana is a contemplative technique that utilizes emotion and at the same time
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generates a higher emotional stage. This has its support in Rupa’s own words: "This
emotion (bhava, through which Krsna is obtained) is born in two ways: from all -
absorbing practice (sadhana) or, for extremely fortunate persons, through the grace
(prasada) of Krsna and his devotees (bhakias). However, the first is common, while the
second is rare” [BRS.1.3.6]. Therefore we may conclude that the concept of bhakri for
Rupa and Ji’va, is not really "the doctrine of salvation by faith alone, without one's own
merit or work."

David L. Haberman has pointed out that Rudolf Otto and Nathan Soderblom,
early twentieth century Lutherans who were important historians of religion, failed to
recognize bhakti as sadhana, the means of salvation. For both these scholars, bhakti is
only love, devotion and faith where "salvation is not attained as a reward of our own
works, but as a gift of grace".”” As Lutherans, these scholars were in search of a
religion that offers a way of salvation in a manner similar to Christianity, when they
discovered Hindu bhakti. One may argue that Otto and Soderblom’s concept of bhakii
may also have had a source in the doctrine of bhakti in the Tengalai School of S’rf
Vaisnavism where the emphasis is exclusively on salvation through grace.

Rupa distinctly speaks of three varieties of bhakri: sadhana (means), bhava
(emotion) and preman (ardent love).® The sadhana bhakti is the means by which an
emotional relationship is realized [BRS.1.2.2] It is of the nature of a means to an end.
This sadhana is necessary because by means of some method one’s mind should be
fastened on Krsna [BRS.1.2.4]. To achieve the goal a devotee has two ways: either to

follow the scriptural injunctions or to follow the path of emotional experience of the
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associates of Krsna in Vraja. Thus sadhana has two divisions: vaidhi and raganuga.
Rupa defines vaidhi as formalistic devotion urged by scriptural injunctions but not by
spontaneous love for God [BRS.1.2.6]). The aim of formalistic devotion is to generate
the emotional stage of bhakei, the starting point of raganuga. When sadhana bhakii is
spontaneous it is called raganuga which follows the path of emotional love of the
associates of K_1'§qa through imitation of that love [BRS.1.2.270]. Therefore it is replete
with extreme attachment to God. The end of vaidhi is the beginning of raganuga unless
some are so fortunate as to be born with an innate propensity and capacity for the latter.
Rupa maintains that friendship (sakhya) may be a vaidhi bhakii if it arises following the
scriptural path, otherwise it is raganuga by nature. Therefore, friendship in the Caitanya
tradition is raganuga as well as vaidhi.

The bhava kind of bhakii is bhaki in its emotional stage, not yet developed as
ardent love. Devotion in the form of preman, ardent love, indicates the more intensified
and deeper stage of bhava, emotional love. Jiva Gosvamin modifies the view of Rupa
and classifies bhakri into two main groups: sadhana, the means, and sadhya, the end.
He includes bhava and preman in the second group and observes that sadhya bhakti has
eight varieties: bhava (emotion), preman (ardent love), pranaya (intimate love), sneha
(tender affection), raga (passionate attachment), mana (sulking), anuraga (love as
constant freshness) and mahabhava (supreme emotional love.) Sadhya bhakii being
associated with emotion is of the nature of bliss [Ji_va on BRS.1.2.1]. The term
raganuga, the imitation of love, presupposes ragarmika (identical with emotion), the love

of the associates of Krsna, and follows the latter; raga, attachment, is complete
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absorption in one’s cherished God, and its emotional basis is called ragarmika
[BRS.1.2.272]. This ragatmika bhakti, devotional love of the eternal associates of Krsna,
is of two kinds: 1) amorous bhakti or the self-willed devotional love; 2) relational
devotional love. The former springs from passionate desire to be Krsna’s beloved, and
the other wants to establish with Krsna various other kinds of relations as his servant,
friend or parents. In relational devotion, the devotees cherish the conceit of being
Kggga’s father, friend, servant etc. Although the Vrsnins, the blood-relatives of
Vasudeva - Krsna’s real father in his manifested state -, are Krsna’s real relatives, the
cowherds possess the conceit of being Krsna’s true relatives, as they are related to the
cowherd king, Nanda, the foster father of Krsna in disguise. These cowherds are to be
considered as the best exemplary representatives of the relational bhakri due to the
excellence of their passion which is not conditioned by the awareness of Krsna’s majestic
quality. The true nature of the self-willed devotional love as well as relational love is
essentially ardent love because both these bhakris are located in the eternally perfected
ones of Vraja [BRS.1.2.288-9). The concept of ragarmika bhakii is really based on the
teachings of the Bhakti Sutras of Narada and Slir.u_iilya who maintain that devotion is
supreme love or supreme attachment for God.*

The ragarmika bhakti is the natural emotion of the people of Vraja for Krsna,
therefore it is not sadhana bhakti but it is the end (sadhya) in itself. Those who develop
an insatiable thirst for imbibing the sentiments of Krsna’s associates in Vraja are eligible
for raganuga bhakti, which follows the path of ragarmika [BRS.1.2.291]. The eternal

and spontaneous attachment of the associates of Krsna towards Krsna serves as the model
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of raganuga bhakti. One desirous of the way of the ragarugd@ devotion follows a
particular emotion (mental attitude) of a particular favourite of Krsna engaged in his
beatific sports in Vraja. Consequently in the case of raganug@ bhakii, the eternal
associates of Krsna in Vraja, the archetypes for the devotees, as exemplary models,
possess the role of teachers (gurus). These special kind of gurus, as real participants in
the beatific sports of Krsna, show the path of participation to the devotees of the
raganuga path, who through imitation of their gurus participate accordingly and achieve
their goal. Thus raganuga bhakti is concerned with three parties: Krsna, the archetype
devotee, and the ordinary devotee. In other words, in raganuga, the devotee's
relationship with Krsna is not direct but through mediation and the whole relationship is
depending on the grace of the third person, the associate of Krsna. Raganuga bhakti as
an imitation is an art where both action and emotion have important roles. Ragdnuga is
divided into two subclasses: imitation of the passionate love of the cowherd maids of
Vraja for Krsna, and imitation of love expressed through non-remantic personal
relationships [BRS.1.2.290]. Love of the cowherd maids is of two kinds: the desire for
enjoyment, and the desire to share in the emotions of others (the kantas, or sweethearts
of Krsna) [BRS.1.2.298-9].

In ragarmika bhakii, all the forms of emotional realization are classified in terms
of human sentiment into five broad categories of devotional rasa: quietistic (sZ'ma),
loving servitude (dasya), friendship (sakhya), parental love (varsalya) and romantic love
(madhura). Here the devotional feelings are considered as the permanent emotions.

These permanent emotions united with suitable constituents attain the state of relish called
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bhakti rasa in the aesthetics of bhakti [CC.11.23,41-42). There are five primary bhakti
rasas sublimated from the five basic feelings. Of these five rasas each succeeding one
is superior to the preceding one.”

Thus far we have seen that in the Caitanya tradition friendship is not only a
sadhana bhakti, it is also a sadhya bhakti which attains its sublime stage as a primary

bhakti rasa.

IV.  Vraja sakhya: friendship in Vraja.

Although Vraja sakhya may suggest the friendship of both male and female
friends of Krsna in Vraja, we are going to discuss here the friendship of the cowherd
boys with Krsna. This is because sakhi bhava, female friendship, is a technical term
which we would prefer to discuss in the madhura context.

In his Bhaktirasamriasindhu, Rupa maintains that Krsna, the well-wisher of his
devotees (bhakta suhrt), has two categories of friends: 1) some related to Krsna’s city-
life (in Mathura and Dvaraka) and 2) others belonging to his rural life in Vraja, the
pasture land. Friends in the former group are called pura sakhis and those in the latter
group are known as sakhis (male friends) of Vraja. Among these two groups of friends,
the friends of Vraja are the most fortunate. They are the constant companions and play-
mates of Krsna [BRS.111.3.10,16]. Their friendly disposition towards Krisna is ragarmika
bhakti; it is spontaneous, unmotivated and pure [PS,550]. K&spadisa Kaviraja quotes the
Bhagavata Purd'.na [Bh.X.12.11] in praise of their friendship with Krsna:

In this way, the cowherd boys who had acquired extreme
merit (in the past) played with Krsna who is known to the
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good as the consciousness of sublime pleasure, whom the
devotees of loving servitude (dasya) regard as the Supreme
Deity, and whom those deluded by maya consider as a
human child [CC.11.8,75].

The Caitanya tradition has accepted the friendship of the cowherd boys of Vraja
towards K.r'spa as one of the best kind of sadhya bhakti [CC.11.8.74). These friends, as
the inhabitants of Vraja, become exemplary models for the devotees (bhaktas) who desire
to follow the path of raganuga sakhya bhakti. Their status as the exemplary models is
third in rank among the five kinds of models in Vraja who possess five kinds of
devotional love for K‘rgr_la: quietistic (s({ima), loving servitude, friendly love, parental
love and romantic love. Riipa maintains ihat the charming cowherd boys, the friends of
Krsna, are equal to K}'§r3a in every respect including age, beauty and dress. Krsna with
his two-handed most perfect (piirnarama) sweet form is all human to them, treating them
as his equals.” Unlike Arjuna in the Gita, these cowherd boys are unaware of Krsna's
awesome majestic power and form. They are not desirous like Arjuna (of the Gz—ta-) to
see Krsna’s universal majestic form (visvamiirti). They are fully satisfied with Krsna’s
loving friendly form. Therefore their love towards Krsna is never constrained by the
consciousness of his supremacy. In the Vraja context, Haberman observes: "What
makes emotional relationships with the Godhead possible is the concealment of the
awesome form by the gentle human form. In the language of Rudolf Otto, the mysterium
Jascinans dominates the mysterium trimendum."” However, it is interesting to point
out here that the belief of the cowherd friends in Krsna's humanness is so

overwhelmingly deep that whenever they see the manifestation of Krsna's supra-

phenomenal power, they accept it as an extraordinary human power of their dear friend.
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That is why at the time of his lifting up of the mount Govardhana they are much more
concerned about Krsna's trouble, instead of his super-natural power:

Oh my dear friend, you are standing here for seven days,
without having any sleep. Alas, you look tired. Please,
put the mountain in Sridaman’s hand. We are sad at your
trouble. Or, just for a moment keep it in you right hand so
that we may massage your left-hand nicely [BRS.III.3.18].

Their trust and confidence in Krsna’s friendship is so deep that they never hesitate
to serve him and get service from him in return. They carry Krsna and also make him
carry themselves when Krsna is defeated in a game [CC.11.19.206]. They dance and sing

to amuse Krsna and inspire him in his dancing and singing saying "well done" "well

done" [PS,548]. Thus they amuse Krsna at the same time that they are amused by him.
All the time they are playing with Krsna:

Sometimes they would play with bel and kumbha fruits,

sometimes they would throw handfuls of myrobalan at one

another, all the time laughing they would imitate the

actions of the birds and beasts. Sometimes they would play

leaping like frogs, exchange witty repartees. Sometimes

they would play "Blind man’s bluff.” Sometimes they

would make Krsna a King and seat him on a throne made
of a swing...”*"’

These friends in Vraja are not mature persons. They are boys or adolescents. Therefore
they are suitable for the friendship of Krsna in his boyhood or adolescence. As they are
not in their manhood they feel no social responsibilities. They are free like the animals
and birds of the forest whom they imitate. They behave in whatever way they please.
This friendship in Vraja shows an enchanting kingdom of God where all are Kings. In
the language of the poet, Tagore, these friends of Vraja may claim: "We are all kings

in the kingdom of our own King, otherwise how could we be the friends of our King."¥

32




NOTES

'Although this is the only verse in the Bhagavata Purdna which declares Krsna as God himself and thereby
distinguishes him from other incamations (avatdras), the followers of the Caitanya tradition have accepted
it as the highest authority. Therefore, Rilpa in BRS.I1.1.17 says: "Krsna, the crest jewel of all heroes,
is God himself.” In a similar manner Krsnaddsa Kaviraja declares: *Krsna is the Ultimate Supreme God
himself, the cause of all incarnations (avatarin) and the root of all creation" [CC.11.8.134].
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"S/r'ﬁJha:s'ya on Brahma Sutra, 1.1.1.

See Madhva’s commentary on Ch.UP.VI.8.16.

Stattvamasi ityc?disiz'stramapi tatpremaparam eva ereyam/-PS,Zl.

'Murari Gupta in his Kadaca says: "Oh Lord, think of the words (tar and rvam) as forming a genitive
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Karnapura in his Caitanya caritimria Mahakdvya also shows Murari's explanation [X1.42].
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“*Surendranath Dasgupta, A History of Indian Philosophy, volume IV (Cambridge:Cambridge University
Press, 1966), 412.
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prityakhyaya vartate/-PS,208.
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"There are several excellent studies on the etymology of bhakti. A brief but good bibliography on the
subject is found in Mariasusai Dhavamony’s Love of God According to Saiva Siddhanta (Oxford:Oxford

University Press, 1971), 11.

Yanyabhilasita sﬁ'nya{n jrfd‘nakanna'ifyamﬁ:nam/a?:ukﬂyena k_r..w.w'nu-sﬁanafn bhaktiruttama//-BRS.1.1.11.
®sarvopadhivinirmuktam tatparatvena nirmalam/lzr;sﬁcepa h_rg:fkesﬁsevanam bhakti rucyate//-BRS.1.1.12.
2Ramanuja’s S:'Tbha'}ya on Bhrahma Sutra, 1.1.

2Dgvid L. Haberman, Acting as a way of salvation (New York:Oxford University Press, 1988), 62-63.
Bsa bhaktih sadhanam bhavah prema ceti tridhodita//-BRS.1.2.1.

- , - - = . = - - td (e o =
%5a tasmin paramapremarupa/-Narada bhakti sutra, verse 2. sa paranuraktirisvare/-Sandilya sutra, verse
2.

BFor the discussion on bhakti rasa see the next chapter.

#For the details see 1V chapter.

?The reference here is from Rudolf Otto, The Idea of the Holy (London:Oxford University Press, 1923),
12-24 and 31-40, cited by Haberman, Acting,46.

BSee Gopala Campu, Purva, Chapter sixteen (:foglas’a purana), Paragraph 10.

Dimara savdi raja amadera ei rajara rajatva/naile moderc rajara sane milavo ki sartte//-Rabindarnath
Tagore.
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CHAPTER THREE

BHAKTI AS RASA AND ITS CLASSIFICATION

This chapter will serve as a background for our subsequent study of devotional
friendship as a rasa. We will examine here some of the major theories of the classical
aestheticians on rasa, focusing particularly upon their religious concerns. And then,
after pointing out some views of the classical authors regarding the relishability of bhakri
as a rasa, we will proceed to examine the concept of bhaktirasa itself in the Caitanya
tradition. Consequently we will see how Rupa, Jiva and others have utilized or criticized

those previous theories to establish the relishability of bhakii.

1. The Aesthetics of Bhakti and the Caitanya Tradition

raso vai sah/rasam hyevayam labdhvénandi bhavati | He is
rasa. Through attaining this rasa ali beings are possessed
with ananda, with bliss. - T.Up 11.7.1. [Quoted by Jiva,
PS, 12-13]

Emile Boutroux maintains that "Religion is neither an act of knowledge nor a
rule: it is a life, it is an experience; and this life has its source in the deepest part of our
being, viz. feeling. We cannot proceed through knowledge of religion to religion - this
latter is an original fact".! Now, for the Vai§r_1avas in the Caitanya tradition, religion
is their very life - the existence as well as the experience. Their Krsna-probing eyes,
eventually, try to find out the Beloved One everywhere by all available means.? Their

quest for Krsna goes through all conceivable loving relationships of human

understanding, through arts and music, literature and literary criticism. The philosophers
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of the Caitanya tradition have recognized bhakti as a psychic state. The spiritual aspect
of bhakti in the form of an "emotional love" for Krsna attained its finest perfection when
Caitanya recognized its sublime status of rasa-hood, the blissful state of “"aesthetic
enjoyment”.

Generally metaphysics and aesthetics are considered as two different fields of
human thought, opposite to each other. In the pre-Caitanya era, Ramanuja, Nimbarka,
and other Vaisnava philosophers, while propagating bhakri as the means of God-
realization and salvation, proclaimed its blissful nature, but never tried to explain the
nature of bhakti as an "aesthetic enjoyment." Therefore Vaisnava aesthetics was not their
concern, /_\c{frya Vallabha (1481-1533 C.E.), on the other hand, paying equal attention
to the ritualistic as well as aesthetic aspects of bhakti, had used the term “"bhakti rasa"
in his Anubhasya ["rasatmakarvad bhakieh..." 111/3/37). However, since his main
concern was not the aesthetics of bhakri. he never attempted to write a separate book on
this subject.

In the philosophy of the Caitanya tradition, metaphysics and aesthet.cs are blended
together when Caitanya proclaims the capacity of bhakri to attain the status of "aesthetic
sentiment,” rasa. The outstanding contributions of the philosophers of the Caitanya
school to the evolution of the Bhakti movement are their elaborate treatment of the rasa
aspect of bhakri and the emphasis laid on the concept of the raganuga bhakti, devotion
in the form of imitation of the emotional experience of the associates of Krsna. In this
school, philosophers have used the method of the classical aesthetics of Bharata and

others to explore the sentiment (rasa) of bhakti with all its nuances, and clothed the
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doctrine of bhakri towards Krsna in the garb and phraseology of the rasa theory. Rupa
Gosvamin in his composition of Bhakrirasamrtasindhu and Ujjvalanilamapi has elevated
bhakti rasa to the supreme relish of literary enjoyment, the rasa of classical Sanskrit
thetoric. Jiva Gosvamin, Karnaptra, and K'r'sr_ladé"sa Kavirgja have followed the path of
Rupa in their exposition of bhakti rasa.

Now, the question might arise as to why Rupa and kindred scholars were
motivated to undertake the method of the aestheticians as one of their paths to propagate
the religion of love. Was this undertaking unwarranted? To answer this question, one
may argue that there seem to be several reasons which might have inspired these
Vaisnava scholars in this undertaking. The tradition holds that Caitanya gave different
instructions to different disciples according to their aptitudes and to suit his ends in
disseminating the cult of devotion.

;mandin, in his commentary on Prabodhananda’s Caitanya-Candramrta, observes
that although Caitanya did not write anything, yet he injected his own energy (sfzkti) into
his disciples like Rupa and others, inspiring them to reveal his doctrines.’ }('r§s3adisa
Kaviraja maintains that Caitanya taught Rupa the truth (tartva) about Krsna and devotion,
the truth about the aesthetics of Vaisnava rasa, and the spiritual truths contained in the
Bhagavata Purana. Caitanya imparted to Rupa whatever he heard from Ramananda Ray,
a Vaisnava devotee from South India, regarding bhakri resa.* Krsnadasa Kaviraja holds
that Rupa was inspired by Lord Caitanya to revive the forgotten history of Krsna’s love
and beatific sport (l;}a-) at Vraja.® In this regard, Krsnadasa Kaviraja obtained his

strongest support from the evidence of Karnapura’s Caitanyacandrodaya. In this drama,
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Karnapura tells us that as the history of the sweet jubilation of Krsna at Vraja was
forgotten in the course of time, Caitanya wanted to revive this history through Rupa and
Sanatana, the elder brother of Rupa.® Karnapira maintains that Rupa, the
personification of "rasa par excellence” as it were [C.Can, 224], was Caitanya’s great
favourite (priya), his friend (dayita), or his second self in the form of his personified
love. This being the case, Caitanya inspired him with his great power to accept the deep
spiritual truths of love for Krsna [C.Can., 225].

Rupa’s epithet as the personification of "rasa par excellence as it were" given by
Karnapura seems to suggest that Rupa was well versed in aesthetics as well as the
Vaisnava scriptures long before his conversion by Caitanya. Bhaktiramdkara (18th cent.
C.E.) also informs us that both the brothers - Rupa and Sanatana, were well acquainted
with the scriptures and therefore predisposed towards Vaisnavism before their meeting
with Caitanya.®

Certainly Rupa and Sanatana were men of great literary capacity, acute
theologians, and passionate poets as well as devotees. Rupa particularly, had a natural
aptitude towards dramatic literature and dramaturgy. In other words, he was more a
mystic-poet and aesthetician than a theologian. He composed several poetic works,
religious as well as secular - durakavyas and Pady&vali-, an anthology - probably before
his conversion by Caitanya.® His Vidagdhamadhava (1533 C.E.), Lalitamadhava (1537
C.E.), Na}akacandn'ka' and some other compositions, which came long before
Bhaktirasamrtasindhu (1541 C.E.) and its supplement Ujivalani-lama{zi, bear enough

evidence of his poetic genius. Through Narakacandrikd, a work on dramaturgy, Rupa
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supported the dramatic art of his two dramas. It is quite possible thersfore, that
Caitanya, in recognition of Rupa’s outstanding literary acumen, as reported by Krsnadasa
Kaviraja,'® selected Riipa for the special task of expressing the aesthetics of bhakri."
Rupa, being a poet-dramatist as well as rhetorician, took up for the first time the task of
the exposition of the aesthetic of shaszi with all the enthusiasm of a scholar. He took
up his task as a challenge to the orthodox schools of M'i-mirpsé and Vedanta, who looked
down upon emotional bhakti as weak and vulgar, showing the supremacy of bhakti in its
sublime condition [BRS 1.1.5]." Rupa compared the scholars of the orthodox schools
of Mimamsa and Vedanta with submarine fire. This comparison suggests that those
orthodox scholars had created an arid, narrow, and proud intellectual atmosphere. The
Caitanya Bhagavata [Adi.1X] and Karpapffra [C. Can] report that Vedanta was the subject
of conversation among the cultured few. These so-called followers of Vedanta despised
emotional bhakii. S/rfvafsa, a Vai.spava devotee, was turned out of Devananda’s house
only because he showed his emotions after reading the Bhagavata Purana. Therefore,
Rupa and his followers took the task of defending emotional bhakti against the criticism
of the Mfmiupsakas and the Vedantins.

It should be noted here that Rupa, in his Bhakti-rasamrtasindhu, speaks indeed
of his inspiration from Caitanya.” It is certainly true, therefore, that Caitanya inspired
Rupa with a zeal for his special task. Caitanya might have also suggested to Rupa and
Sanatana his own ideas of devotional rasa, born out of his own religious realization,
However, nowhere in Rupa’s work do we find any clear mention of the direct instruction

by Caitanya as alleged by K.r.gnadé'sa Kaviraja. Very probably it was Caitanya's ecstatic
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devotional life itself that provided Rupa and others a vivid text of bhaksi rasa to enlarge
and comment upon. According to the followers of Caitanya, Caitanya was Krsna himself
who appeared to illuminate the world by shedding the glow of emotional fervour, or
bhakti.** In his Brhadbhagavatdmrta, Sanatana Gosvamin at the very commencement
of the narration makes a statement that the subject-matter of his book is not his own
imaginary product but it is the very essence and substance of all the scriptures of bhakti,
and here he is compiling what he has felt regarding the character of bhakri in the lord
Caitanya himself."

Due to his emotional fervour of bhakri, Caitanya was considered by Rupa to be
the ocean of rasa (rasambudhi);'® and by Krsnadasa Kaviraja to be the embodiment of
the king of all rasas (rasaraja) as well as the condition of ecstatic love (mahabhava)."
According to Karnapiira, Caitanya, Krsna incarnate, appeared on this earth out of
eagerness to drench himself with his own blissful rasa (svanandarasasatrsna).'"® Thus,
undoubtedly, Caitanya became the great inspiration of his followers for their task of great
exposition of bhakti rasa. Therefore these scholars had inspiration as well as motivation
for their great task.

Many of the followers of Caitanya associate the name of Mafdhavendrapuﬁ with
the early emotional bhakri movement of Bengal prior to Caitanya.'” For example,
Kamapiira's Gauragapoddesfzdi;)ika-clearly asserts that in Bengal the concept of bhakti
rasa with its divisions such as prita, the sentiment of loving servitude, preyan, the
sentiment of friendly devotion, vatsala, the sentiment of devotional parental love, and

ujjvala (={n’zg'a'ra), the sentiment of devotional romantic love, owes its origin to
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Madhavendrapuri.?® Citing a verse composed by Madhavendrapuri, Krsnadasa Kavirdja
shows Madhavendra as a connoisseur of devotional romantic love.? It seems very
likely that Caitanya and the Caitanya school’s conception of bhakti rasa was influenced
by Madhavendrapuri’s concept of emotional bhakri.

However, the seeds of the Neo-rasa cult of bhakri in Bengal might also have been
sowed when Jayadeva in the 12th century C.E. composed his Gitagovindam, a dramatic
lyrical poem. One of his introductory verses specifically expresses: "If in recalling
K‘r.s,fxa (Hari) to mind your heart becomes overpowered with emotional fervour, if his arts
of beatific sport arouse your curiosity, then oh! listen to the Jayadeva's lyrical speech,
the necklace of sweet tender lovely words."” We have to understand that Caitanya and
his associates were the children of their own age. From the 12th century onwards,
beginning with Jayadeva and his contemporaries, there was a great wave of literary
activities, devotional as well as secular, in Bengal and its adjacent countries,
Particularly, this was a golden age for devotional lyrics called padEvali:v, and devotional
musical dramas. Vidyapati (Circa 1352 C.E.),? the pre-Caitanya court-poet of Mithila,
and his Bengal counterpart Cap.di.disa (who was born probably towards the end of the
14th century C.E.)* heralded the new age of devotional vemacular poetry. Caitanya
in company with his most intimate and responsive associates recited, appreciated and
drew his inspiration from the lyrics of Capgii_disa and Vidyapati along with the sweet
melodies of Jayadeva and Bilvamangala and other devotional texts.” It is quite
possible that Caitanya was no less influenced by his own close associates many of whom

were eminent devotional poets, dramatists, and musicians, well versed in aesthetics and
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dramatic performances. Caitanya derived great joy from Jagannathavallabha, a lyrical
drama of Rimananda Raya. His most intimate associates - Svarlipa-dimodara’ and
Riminanda Rdya - were great performers as well as connoisseurs of music and musical
dramas. Krsnaddsa Kaviraja informs us that Caitanya could not tolerate any kind of
blemishes which might hinder the spontaneity of rasa realization in a literature.

Jiva Gosvamin, the expounder of the metaphysics of the Caitanya tradition in
Bhaktisandarbha and Pritisandarbha, was himself a poet-philosopher. Being a great
connoisseur of literature, he used to appreciate the lyrical compositions (pada‘vali_'s) of
Govindadasa and other contemporary poets. This is quite evident from one of his letters
addressed to Govindadasa: "The lyrics containing nectar-like descriptions of Krsna
which you sent before and have sent now, have quenched my thirst. So please send me
more."?” Therefore, it seems to us that Tiva also like Rupa had an inclination towards
aesthetics. For Rupa, Sanatana, Jiva and other poet-philosophers of the Caitanya
tradition we may put the great statement of Rabindranath Tagore - "My religious life has
followed the same mysterious line of growth as had my poetical life" (Religion of Man)
in a reverse way saying, "their poetical life has followed the same mysterious line of
growth as had their religious life".

According to the Caitanya tradition, Krsna, the Perfect One, is not only all
sweetness (madhura) but also the embodiment of il immortal nectar-like rasas
(akhilarasamramurti). He is the relish as well as the relisher. The philosophers of this
tradition traced back this concept of God from the statements in the Upanisads that

Brahman is honey (madhu), rasa and bliss (ananda).?® This is a novel approach to the
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interpretation of the Upanisadic concept of Brahman. While most philosophers including
Sahkara and Ramanuja have put in the forefront the four well-known great sayings
(mahavakyas) of the Upanisads - "that thou art” (tartvamasi), "1 am the totality" (aham
brahmasmi), "All this is Brahman" (sarva{n kha[vida{n brahma), and "Consciousness is
Brahman" (prajﬁ'ﬁna{n brahma) - the philosophers in the Caitanya tradition have focused
on certain other Upanisadic texts. Although they never deny the importance of the four
great sayings mentioned above, they regard the pithy statements "He is honey" (so
madhurﬁpa{z), "He is rasa" (raso vai sah), "Bliss should be known as Brahman"
(Enandam brahmeti vyajanar), and such other texts which manifest the delightful nature
of Brahman, as the supreme revelations (mahavakyas) of the scripture. All other texts
including “"That thou art" (fatvamasiy® of the Chéndogya Upanisad should be
interpreted by these fundamental texts. The Brahmanandavalli of the Taittiriya Upanisad
[7° Up.11] which presents Brahman as bliss and rasa, is considered as one great source
of the mahavakyas. When these philosophers have accepted "He is rasa" (raso vai sah)
as one of the supreme revelations, they must, of necessity, explain the character of rasa.

The followers of Caitanya have imbibed Caitanya’s reverence for the authority
of the Bhagavata Purana, their fifth Veda, which claims itself to be the rising sun among
the puranas for those who have lost their vision as a result of the advent of the Kali
age.® They consider this Purana as the quintessence of the Brahmasitra, the purport
of the Mahabharata and a poetical commentary on the Vedic Gayatri hymn®. The
Bhagavata Purana has been composed for the welfare of women, sudras and the fallen

twice-born (dvijabandhu) who are not entitled to listen to the three Vedas (rrayi).”
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Accepting this Bhagavata Purana as a revealed text and scriptural authority along with
the Upanisads, the Brahma-sutra and the Bhagavadgita, the philosophers of the Caitanya
tradition have used some of its statements as supreme revelations (mahavakyas). The text
describing the Ultimate Reality (parama tattva) is one of these great sayings: "The
learned transcendentalists who know the absolute truth say that the Ultimate Reality is
of the nature of Undivided Consciousness and is called Brahman (the Impersonal),
Paramatman (the Indweller), and Bhagavat (the Personality of Godhead). " [Bh.1.2.11]®
The aesthetic emotionalism of the Vaisnavas of the Caitanya tradition has attained major
inspiration from the gospel of emotional devotion of the Bhagavata Purana which
contains the flavour of the beatific sport (If]a?cath&rasa) of K;'§qa.3‘ Therefore, the early
philosophers of the Caitanya tradition, instead of writing commentaries on the Brahma-
sutra, have composed commentaries on the Bhagavata Purana,” considered by them
to be the essence of all the Upani:vads.“ They appreciate this Furana not only because
it contains the nectar-like rasa of the ripe fruit of the wish-yielding tree of the Vedas that
flows from the lips of the sage §uka,3’ but also because any connoisseur of the bhakti
rasa, who is satiated by its nectar-like rasa, has no taste for anything else.>® The
connoisseur of bhakti rasa is fully satisfied with this Purana which contains the blissful
flavour of the Krsna-episode because "the relish of the beatific sports of the Lord is the
highest end of a devotee" (‘t&({rs/ali-la-nubhava.s'yaiva paramapurusarthatvam
avagacchansi ’-Ji—va,KS).

According to the Caitanya tradition, the leading religious idea of the Bhagavata

Purana is a kind of mysticism which asserts the rights of the emotional as well as the
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aesthetic in human nature, and proves that the mighty sex-impulse may be transfigured
into a passionate religious emotion. In the 10th skandha of the Bhdgavata Purana, this
emotionalism of bhakri attains its height through the glorification of the different beatific
sports (Ii.la—) of Krsna such as Rasa etc. in Vraja. In this context the term Rdsa means
a particular kind of group-dance to be performed in a circle, but it also suggests the
assimilation of different rasas (rasanam samihah) in Krsna's activities among the
cowherds. Inthe Rasa context of the Bhagavata Purana not only do we find the extra-
nuptial romantic love of the cowherd-maidens for Krsna as the highest kind of devotion,
we also come across all the devotional sentiments such as those of quietism, devotional
servitude, friendship, and parental love. For example, in X.30.17 of the Bhagavata
Purana, the devotional sentiment of friendship (sakhya) is depicted where two cowherd-
maids play the role of Balarama and Krsna and other maids behave like other cowherd-
boys.” It is also evident from the Bhagavara text that all the rasas are connected with
Krsna alone [Bh.X.43.17].%

Glorifying the emotional devotion of the Bhagavata Purana as the sublime stage
of bhakti, the Vai_sr_lavas of the Caitanya tradition assert that to experience and relish this
kind of bhakti one should participate in the beatific sport of Krsna, a real divine drama
in Vraja, through the imitation of the devotional love (raganugd bhakti) of the associates
of Krsna, thereby identifying oneself with those associates. Accepting raganuga bhakti
as the way of salvation, these Vai§pavas bring together dramatic sentiment (nc'ityaras"a)
as well as poetic sentiment (kavyarasa) in the bhakti cult of the Bhagavata Purana. To

formulate a systematic Vaisnava theology of their own, the philosophers in the Caitanya
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tradition need to explain the nature of rasq, the nature of the rasa realization
(rasam:spatti) and the way to the rasa realization, to acknowledge the connoisseur of rasa
and to show the application of rasa in literature. Their search for a schema of
interpretation which would enable them to establish bhakti as rasa finds its foundation
in the method of rasa realization in the classical aesthetics of Bharata and others. But
a new turn is given to the already existing rasa theory and to the religious emotion
underlying the older Vaisnava faith. In India most of the philosophies are blended
together with religion, and even the grammar of Pé'r'lini has a mixture of religion in its
philosophy. The classical rhetoricians such as Bhattanayaka, Abhinavagupta, Jagannatha
and others have established their dhvani and rasa theory with the support of philosophical
and religious concepts. Visvanatha (14th cent. C.E.) gives a metaphysical explanation
to the concept of rasa realization. But for the Vaisnavas of the Caitanya tradition the
method is reverse: they use aesthetics for the sake of religion. To the already-existing
three prasthanas, the canonical approaches to the Ultimate metaphysical Reality, -
namely the Upan{sads (s'ruriprastha‘na), the Bhagavad Gita (smrtiprasthana) and the
Brahmasutra (nyayaprasthana) - a fourth is added by the Caitanya tradition, namely the
rasa-prasthana, classical Sanskrit poetics sublimated into a spiritual science of love
divine. The uniqueness of this rasaprasthana in the field of religion enables the Caitanya

tradition to attain pan-Indian recognition.

II.  Rasa, Bhakti and Classical Poetics

A. The concept of rasa: atra rasa iti kah padarthah/ucyate
asvadyarvar/ What is the implication of the word rasa? 1t
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is so called because it is worthy of being tasted (relished).
[NS VI.31].

The Indian philosophy of beauty in literary art may be summed up in three
concepts: bhava, feeling; rasa, sentiment; and dhvani, the suggested sense or the poetry
where the suggested sense dominates. Since rasa presupposes bhava, these concepts may
be reduced to two: rasa and dhvani. As "the theories of rasa” correlate rasa and dhvani
and assert that rasa, the aim of all suggested sense, is the soul of poetry (kavwyasya
ama), rasa becomes the most important element in the Indian poetics.

The word rasa derived from the root ras primarily means “"taste" or “savour".
It is used in a variety of senses in the Vedic and the classical Sanskrit literature. The
Abhinava Bharati (11th century C.E.) points out its several meanings: tastes like
sweetness etc., mercury, essence, purification with water, concentration, decoction,
humours of the body or the extracted juice of something” The Ayurveda uses rasa for
a certain white liquid extracted by the digestive system from the food. Rasa also stands
for something liquid like water, juice of fruits, sap of plants and the milk of cows etc.
Hemacarndra (12th century C.E.), in his lexicon, adds a few more meanings to this word:
house, love, emotion, soul (atman) and pleasure (sukha). Our interest here is to find out
how the physical sense of rasa gets transmuted into the experience of aesthetic pleasure
or the flavour of a sentiment which is really the metaphorical extension of its primary
meaning - taste or savour. In the Vedic Samhitas, rasa is not only a liquid [RV VIII
49.2], it is also the quality of joy-giving [RV IX 6.6), tastefulness [KV I 187.4,5; YV
XXXIX.4], exhilaration [RV IX 96.21; 97.14] etc.” In a mystical hymn of the

Atharvaveda [AV X 8.44] rasa seems to be the essence of the universe, the soul (atman),
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or bliss. It should be noted here that in this hymn, the sense of fulfilment and ecstasy
are also associated with rasa (rasena trptah).* In spite of the fact that in the Vedic
Sa{nhita':s rasa is sometimes an object of relish, a joy-giving essence, there is no clear
reference in the Vedas to its use as the essence of poetry or of drama.

According to the N&:ryas/a'stra, rasas in the aesthetic context are borrowed by the
god Brahma from the Atharvaveda [NS 1 17].# However we do not find any obvious
relationship of the rasas in dramatic art with the hymns of the Atharvaveda.  Kasahas
varicus meanings in the Brahmanas: the essence of speech; the essence of metre; the
essence of the soul (arman); mental disposition. The S?ztaparha BrEhmapa asserts that
the essence (rasa) of the Rgveda and the Samaveda resides in metre (the poetic
composition in verse) and with this rasa of metre deities attain heaven or heavenly bliss
[SPB IV 3.2.5]. In the S;raparha IV 6.9.16, rasa is the essence of speech.*® Rasa
is also the soul (atman) which pleases all with its blissful nature [SPB VII 2.3.4]."
Rasa may be the Highest Soul (parama:man) when the S;taparha takes it as limitless
(aparimita u vai rasah) [SPB VII1 2.1.7]. In the T&:n_dymaha’ Br&hmapa, rasa is related
to the anusiubh metre [TMB V 7.1,2,3].* Thus the Brahmanas like S/atapatha and
Ta?zgiya bring rasa nearer to the sense of Kavyarasa.

Coming to the period of the Upanisads we find rasc used in its primary sense,
and, in addition, in a mystical sense. In the Pras;zopam:sad, rasa is something to be
tasted by the tongue: and when there is taste, it should be tasted - rasasca rasayitavyam.
The sense of mysticism i- attached to it by the assertion of the Upanisad that the taste

(rasa) and what can be tasted - all rest in the Highest Atman [Pr.Up. IV 7,81 This
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Upanisadic concept of rasa as "taste to be tasted" (rasayitavyam) seems to be echoed by
Bharata in the Natya S:isrra when he says that rasa is so called because it is worthy to
be tasted [NS VI 31]. The Pras’nopanisad gives us the word rasayita in ihe sense of one
who tastes and shows that the actual taster of rasa is the Highest Atman [Pr. Up. IV
9].° The great utterance (mahavakya) of the Tairtiriya Upanisad in its Brahmananda
Valli where the Supreme Reality, the Soul (arman) of the universe, is declared as rasa,
the relishable flavour, runs thus: That which is Self-made (sukrta) is rasa, for only by
its attainment one is said to attain the highest bliss (ananda) [T. Up. 11 7.1]. This famous
dictum seems to be the highest inspiration for the later aestheticians who proclaim rasa
as the soul of poetry.™!

When the Upanisadic seers declare Brahman, the Absolute Truth, the Soul
(Etman) of the Universe, as existence (sar), pure consciousness (cif), bliss (ananda), as
well as relishable flavour (rasa), the problem of Knowledge (iﬁ'&'na) and the problem of
experience (anubhava) are bound together. The Self (arman) which is to be realized
subjectively in the innermost essence of its being in an act of i.trinsic realization, is at
the same time the essence of objective reality grasped in an act of total awareness. In
other words, the intrinsic perception (dars?ma) of Brahman is also an act of intrinsic
experience (anubhava).

The Upanisadic sages seem to be more interested in finding a method to realize
the rasa-hood of Brahman rather than to discover a notior of beauty in the concept of
rasa. The aesthetic speculations in the concept of rasa lying implicit in Upanisadic

thought are made explicit by the classical rhetoricians many centuries later. The earliest
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technical discussion on rasa as a principle in art and aesthetics, found so far, is in the
Na-'tyasfistra, a treatise on dramaturgy (the approximate date of which may be placed
between 100 B.C. to 200 C.E.), attributed to Muni (sage) Bharata. Bharata shows the
evocation of a subjective state called rasa aroused out of the combined audio-visual effect
of the drama. Here is his famous aphorism, the rasasutra:
vibhavanubhavavyabhicarisamyogadrasanispartih [NS V1.31]. Raneiro Gnoli’stranslation
of the sutra is: Out of the union of the determinants (vibhava), the consequents
(anubhava), and the transitory mental states (vyabhicaribhava), the birth of rasa takes
place.”? In this aphorism, the meaning of the word nispatrih ("birth") derived from the
root nispad has caused a great controversy among scholars. Monier Williams has given
us its English meaning as "completion, consummation, being brought about, coming
from, being derived from and also as a particular state of ecstasy."

This sutra is the pivot around which the whole rasa theory of the later
aestheticians revolves. The knotty point of controversy is here the import of the two
terms, samyoga ("union") and nispatti. Another notable point is the absence of the word
sthayin, the permanent emotion, in this sutra. Here, Bharata clarifies that sthayibhava,
the permanent emotion, being a dominant mood, accompanied by the determinants
(vibhavas), the ensuants (anubhavas) and the auxiliary feelings (vyabhicaribhavas), attain
the state of aesthetic relish (rasa). [See Diagram 1 on page 73] Bharata’s concern
chiefly being nc'z.ryarasa, the aesthetic experience related to the dramatic art, he has to
determine how particular emotions could be evoked in the audience of a drama. He has

observed a wide range of psychological states or emotions called bhavas. These are
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believed to be the latent unconscious impressions (vasands) in the mind, gained through
real experience of life, present or previous. Eight of these emotions having durable
(sthayin) effect on human mind are considered by him as the permanent emotions
(sthayibhavas). These eight permanent emotious are love/passion (rati), humour/laughter
(hasa), grief (s?)ka), anger (krodha), enthusiasm/energy (ursaha), fear (bhaya), disgust
(jugupsa) and wonder (vismaya). The determinant (vibhava) usually denotes that which
makes the permanent emotion capable of being relished. In Bharata, it stands for the
emotive situation in a drama. Bharata maintains that the permanent emotions which
ordinarily remain dormant in the form of impressions in everyone's heart, are roused by
the employment of appropriate stimuli like dialogues, acting, music as well as meaningful
words, and evolve a pleasurable state in the mind of the spectator or reader.

All the physical changes, the results of the rise of an emotion,which are looked
upon in actual life as the effects of emotion, are called anubhavas, the consequents, to
differentiate them from the physical effect of emotion in real life. The transient emotions
(vyabhicaribhavas) are those which foster, support and give fresh impetus to the
permanent emotions. Bharata explains the nature of relationship of the permanent
emotion with the other components of rasa on the analogy of a beverage. Ina beverage,
the principal tasteful ingredient along with other subordinate tasteful ingredients becomes
a relishable drink (rasa) in an integrated form. Similarly, the permanent emotions like
passion (rati) etc. combined with the determinants, the consequents as well as the
transitory mental states become rasa.”> These are called rasas because, like beverages

they are capable of being tasted.® Bharata asserts that rasa is a matter of tasting the
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permanent emotions by the mental faculty of the spectators who are proficient in such
tasting.’® Just like Aristotle’s Catharsis*®, the much discussed and debated rasasiitra
of Bharata was interpreted in several ways by different aestheticians. In the works of
Abhinavagupta, Mammata, Hemacandra and the like, we come across at least four
interpretations: utpattivada (the theory of production) or upacitivada (the theory of
intensification) of Bhattalollata, anumitivada (the theory of inference) of S/ar'lkuka,
bhuktivada (the theory of enjoyment) of Bhattanayaka and abhivyaktivada (the theory of
manifestation) of Abhinavagupta.®’

For Bhatta Lollata (cir. 815 C.E.), the earliest among the four, permanent
emotion by itself remains in a dormant condition (anupacita) in the form of a latent
impression (vasana). Therefore, Lollata maintains that rasa is nothing but the permanent
emotion being intensified (upacira) by the determinants, the consequents and the
transitory feelings.”® According to Lollata, rasa which is nothing but the permanent
emotion in its intensified state, is located primarily in the original historical character
represented on the stage (anukarya) and secondarily in the impersonating actor (anukartr)
due to the power of congruous connection (anusandhana).® For Gnoli, anusandhana
in the text means "the power thanks to which the actor becomes for the time being the
represented or imitated personage."® K.C. Pandey shows a metaphysical touch here
when he takes the word in its technical sense of yojana (junction or union) current in the
S;iva Agama.® From the evidence of Abhinavabharati, Pandey concludes that Lollata

does not have the spectator or reader in his mind.*” But Mammata, Hemacandra and

some other later writers accepting pratiti as a part of Lollata’s view take cognisance of
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the spectator also in rasa experience.

In S/ahkuka’s interpretation (9th century C.E.), rasa is actually the imitation of
the permanent emotion as portrayed in the art of the actor, but not exactly the permanent
emotion of the original Rama and the like.** The psychological process in the mind of
the spectator who experiences rasa, resembles the mode of inference.

For Anandavardhana (9th century C.E.), rasa is indeed the cornerstone of the
arch of dhvani, suggestion. The suggested sense (pranf)'zamﬁnd‘rf‘za) has three aspects:
vastu, the mere fact, alamkara, the figure of speech, and rasadi (rasa and the like).
Among these three rasa is the soul of poetry [Dh.1.5]. Because, while dhvani is the
quintessence of poetry, rasa is the quintessence of dhvani, the suggested meaning.*
Thus rasa is the subject of vyan'/janﬁ (the power of suggestion) par excellence. The term
rasa, in Knanda, is nothing but the permanent emotion (sthayibhava) that has been
heightened, or in other words, it is the permanent emotion at the point where it yields
aesthetic delight. Ananda holds that rasa abides in the character depicted by the poet or
in the poet himself as well as in the spectator or reader.

The uniqueness of rasa, according to Knanda, is that it can never be directly
expressed (vacya) but it is exclusively conveyed by the suggestion (vya;f/'ana-). It falls
under the category of alaksyakrama dhvani in which no sequence is perceptible.®* Thus
rasa arises by suggestion without any conscious realization that our experience has gone
through a sequence of perception of the determinants, ensuants and the transitory mental
states.

Bhatta Nayaka (9th century - 10th century C.E.), the third interpreter of the
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rasasutra, is the first to state that the nature of the emotional content in a literary art is
ideal. It is therefore, able to induce in us self-forgetful, pure joy. He maintains that
rasa is neither produced nor inferred nor suggested, but is relished or tasted,
bhogenabhujyate,® a proposition already hinted at by Bharata.”” Besides abhidha,
the primary power, Nayaka recognizes two more powers of word: bhavana, aesthetic
efficacy, a term borrowed from the Mi—mé-r_nsakas; and bhoga, tasting. These two
materialize in a poetry which is devoid of blemishes (dosa) and charged with excellences
(guna) and figures of speech (alamkara). In a drama, they materialize due to the four
kinds of presentation: physical, verbal, temperamental and related to make-up. When
internal crisis or stupor (moha), clouding the psyche of a spectator or reader, is
dissipated through bhavana, the determinants like Rama and Sita are represented 10
him/her stripped of their individual aspects (siz'dh&'rap;';(ara_na). The universalization of
the characters and their external connections (anubhava etc.) leads to the universalization
of the emotions working in them. And then bhoga (tasting) produces melting (druti),
expansion (vistara) and blooming (vikasa) of the connoisseur’s psyche and creates
internal repose (sar.nvidvis;a—mi) accompanied by luminosity (praka'fsg) and bliss (ananda)
on account of the predominance of satrva quality therein. Here bhoga assumes a variety
due to the mixture of rajas and tamas qualities in a subdued form. Therefore the
audience or reader enjoys a blissful thrill which is different from direct experience or
recollection and is like thc relish of communion with the Supreme Reality
(parabrahman).®® Nayaka does not equate the bliss of rasa with the bliss of Brahman

but likens it to the latter. Nayaka asserts that we do not perceive rasa as belonging to
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someone eise, nor do we perceive it as belonging to ourselves because rasa is not
perceived at all, it is simply enjoyed.®®

For Abhinava Gupta (circa 980-1030 C.E.), the universalization and the
experience of bliss in the rasa context, are not two separate stages, but are one and the
same. He asserts that bhoga is nothing but the function of suggestion (bhogo'pi ---
dhvananavyapara eva/-Locana). He maintains that love and other permanent emotions
are present in a person in the form of latent tendencies (vasana) due to the experience
of present or previous lives. These being roused by the stimulus of the determinants etc.
reach the state of rasa.” For Abhinava, rasa becomes manifested through suggestion,
it is not produced (karya) or inferred (jndpya).” Abhinava predicates that the
appreciators of rasa are endowed with a keen faculty of perception
(vimalapratibhinasfz‘lih'rdaya). [Abh on NS,653]. These persons, calied sahrdayas,
possess a mirror-like power of intuition. These sahrdayas as spectators, through their
imagination (pratibha) and contemplation, enter so deeply into the world of the play that
they not only identify themselves with the characters affected by the emotion, they also
transcend their own limited selves. Consequently the spectators’ own corresponding
permanent emotion, roused from its dormant state during this identification with the
character, is without its personal features. Thus the spectators experience their emotion
in an impersonal way because their consciousness of the emotion is now freed from
egoism. Such a consciousness, rendered free from egoism, is named by Abhinava in
terms of Kasmiri S;ivism as camatkara, the wonder.” The essential condition for pure

joy is the absence of ego-consciousness.
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Aesthetic experience for Abhinava is therefore similar to the experience of
Brahman. Because both are non-worldly (alaukika).

Dhananjaya (the last quarter of the 10th century C.E.) maintains that rasa is not
suggested by the literary composition (kavya) and that it is experienced or enjoyed by the
audience or reader.” He maintains that in the rasa experience, the universalization of
the subjective as well as the objective aspects is caused by the two powers of the literary
composition as assumed by Nayaka.

The Agni Purana in its Alamkara section (probably later than the middle of the
9th century C.E.) connects rasa realization directly with Brahman. It asserts that rasa
is the manifestation of ananda, bliss, the inborn characteristic (the essential nature) of
the Eternal Being. And this is known as consciousness (caitanya) and as wonder
(camatkara).”™ Ahamkara, self-consciousness or the sense of individuality, is the first
transformation of rasa. From the sense of individuality, abhimana, conceit, originates.
Abhimana produces rati (love) which, when nourished by the accessories, is proclaimed
as s_/rrigEra, the sentiment of love. This s?ﬁg&'ra has many modifications, headed by
hasya, the comic (or laughter), which arise out of the different attributes of the Supreme
Soul.” Here we like to point out that only Bhoja and Saradatanaya among all the
classical aestheticians, agree with the Agni Puré'pa regarding the theory of the aha{nk&'ra
abhimana origin of rasa.

For Bhoja (11th century C.E.) who seems to have recognized three stages (koris)
of rasa, s'/rrigiz'ra is the only rasa (.f?ﬁg'a'ra eva eko rasah) in the first stage (parc'z'). Here

/ o = . . . . . . AR N
$rmgara has a wider connotation. Bhoja sometimes identifies srngara with rasa,
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abhimana and ahamkara.®  Sometimes he considers it as a characteristic of
ahamkdra,” and sometime as an attribute of Atman.”* This {rrigiira is rasa because,
the relishability is its own inherent power. For Bhoja, the rasas and the theory of rasa
dealt with by other rhetoricians fall under the middle stage (madhyamakoti). In this
second stage, s.,rrig&'ra manifests itself in any of the recognized emotions which shows its
development as rasa. Here, for Bhoja, rasa is merely a manifest permanent emotion.
He maintains that when the determinants and other components combine with and act
upon the permanent emotion, rasa is produced.

For Bhoja, there is a developmental relationship between the permanent emotion
and rasa. The process which would result in rasa is the process of development and
intensification of emotions. This is similar to the wupaciti (intensification) theory of
Lollata. Thus rasa is the elevation (utkarsa) or the intensity (prakarsa) of emotion.
Now, in the process of development, Bhoja has also shown us a cyclic order of progress.
Because, he maintains that in the last stage (urtara kqti) all the rasas (actually the
emotions), the expressions of .g;'n'g&'ra, merge into one rasa - the rasa of preman (love) -
and thereby return to the original stage of sfrr':gc'ira, rasa or ahamkara.

The rasa theory of Bhoja presents him as a follower of parinamavada, the theory
of transformation or change.

Visvanatha Kaviraja (14th century C.E.), in his SEhityadarpa{za, also explains
rasa as a development of the permanent emotion. He maintained that as curd is a
transformed state of milk so is rasa a transformed condition of the permanent

. M - e .
emotion.” For Visvanatha, rasa realization is almost the same as the blissful
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realization of Brahman (brahmEsv&'dasahodara{:). Because, in the aesthetic experience,
through the intensity of the transcendent emotional appeal of the literary art, our mind
becomes detached from the objective world. This separation of the mind from our
objective world causes the subsidence of the elements of rajas (the energy-stuff) and
tamas (the mass-stuff) and the emergence of sartva (the intelligence-stuff) quality. The
emergence of sastva results in the spontaneous rise of an unique bliss in the form of pure
consciousness untouched by the notion of any other knowable. Thus, the quintessence
of this rasa is an emotion of supramundane sublimity and nicety which removes all the
limitations of our mind and thereby expands it to a limitless extent [S.D.II1.2]. The
connoisseurs of rasa are virtuous persons like ascetics [S.D.111.2]. Vivanitha also holds
that the essence of rasa is camatkara or vismaya, the wonder, and therefore, rasa is
always wonderful (adbhuta) [vrrti on S.D.111.3).
So far we have surveyed some of the major theories on rasa developed before

Rupa Gosvamin and other kindred souls, the advocates of bhaktirasa, appeared in the
field. Now we examine the attitudes of the classical rhetoricians towards bhaktirasa
before we proceed to bhakrirasa itself.
B. Bhakti he classic hetici

ya vyaparavan rasan rasayitum kacit kavznam nava drsnrya

panmsthltarthawsayonmesa ca vazpascztz/te L4 dve

apyavalambya wsvamamsam nirvarnayanto vayam sranta

naiva ca labdham abhdhzsayana tvadbhaktttulyam

sukham//That fresh outlook of the poets whose function

succeeds in relishing all the rasas, and that refined learned

outlook which probes into the truth of objects verily - in

both these outlooks we have taken our refuge for figuring

out the universe so long, and become exhausted through
our attempt. But, O Lord, reclining on the ocean, we have
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never attained that kind of happiness which is comparable
to the blissfulness of devotion towards thee.
Anandavardhana [Dh.111.43].

In the Nattya sastra of Bharata we find no discussion regarding bhakti or devotion
as a poetic emotion (bhava) or as a rasa. Undoubtedly, among all the permanent
emotions enlisted by Bharata, rati (love) having a delightful nature, has obtained the first
place. However, this rati is only concerned with sfrrigc'ira rasa (the rasa of
erotic/conjugal love), a mundane sentiment. Therefore, it is different from the rari
related to God or K'r§r3a. Although Knandavardhana, who has accepted .\'/Eima. the
quietistic, as a rasa, admits the supreme blissfulness of bhakti (as we see in our
introductory verse, Dh.II1.43), he never discusses it as a rasa. Dhana?{jaya considers
bhakti as an emotional stage (bhava) but not as a rasa [DR.IV.84].*® For Abhinava
who considers s/iz'ma as a rasa par excellence, bhakti is nothing but extreme devotion to
an object held in high esteem and dedication of the whole being to it. It is only a
subvariety of rati. Therefore, Abhinava refutes the view of those who admit bhakti as
an independent rasa. He says that bhakti and Sraddha (faith) concerning God, are mixed
up with memory, intellect, energy, etc. and therefore, they become part of s/a'hm rasa.
Therefore they should not be considered as separate rasas.* Mammata (11th century
C.E.), a staunch supporter of the dhvani school, maintains that rati towards deities and
the like, as an implicit meaning (suggested sense), should be called a bhava, the
suggested emotional stage, but not a rasa.’ The reason behind not accepting bhakti as
a rasa may be this: in the case of a secular rasa, rati implies a relationship between two

equal beings but in the case of bhakti, the subject and the object of love stand on unequal
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levels, therefore, the permanent emotion remains in an under-developed condition.
Visvanatha in his Sé'hityadarpar}a, hold that rati towards Gods and the like,
because of its not being duly developed by the determinants etc., is not eligible to attain
the status of relish (rasa),and therefore stays as bhava [S.D.111.260 and its Vrri).
S/firﬁgadeva (13th century C.E.) and Bhanudatta (15th century C.E.) consider bhakri as
a variety of rati (love) and accept it as a transitory state of mind (vyabhicari bhava).
These two authors provide us with further important information: they say that some
scholars consider bhakti as a rasa and in that context they view faith (s’raddha) as its
permanent emotion. This information shows that these unnamed scholars maintain an
opinion regarding the permanent emotion of bhakti rasa different from that of Rupa and
other Vaisnava scholars, who accept love (rati), but not faith (s“addha-), as the dominant

emotion in the devotional rasa.®

II. Bhakti _rasa.

premadika sthayibhava samagri milane/krsna bhakti rasa
(sva) rupa paya pariname//vibhava, anubhava, sattvika,
vyabhicari/sthayibhava rasa haya mili ei cari// The
permanent emotions, preman (the ardent love) and the like,
united with suitable ingredients, mature in the form of
aesthetic relish, rasa, of the devotional love towards Krsna.
The permanent emotion, being mingled with these four -
the determinants, the ensuants, the spontaneous emotional
expression and the auxiliary feelings -, is converted into a
rasa. Krsnadasa Kaviraja, C.C.11.23. 41-42

Namisadhu (11th century C.E.), the well-known commentator of Rudrata’s
Ka’vy&larpka"ra, maintains that "there is no such feeling in the human mind which, having

proper nourishment, is not capable of attaining the state of rasa."® However, the
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classical rhetoricians of the earlier school, as well as of the later school, generally deny
the relishability (rasara) of devotional love (bhakti) as a full-fledged rasa. In the
sixteenth century, the neo rasa school of the Caitanya tradition, on the other hand, boldly
asserts that devotional love for Krsna (K_rggla rari) as 2 dominant underlying emotion, is
transformed into bhakti rasa, the rasa of devotional love, through the operation of
appropriate determinants, the ensuants, the spontaneous expressions of the emotions
(sarrvikasy and the auxiliary feelings [Rupa,BRS.I1.1.4-5].% The scholars in this school
proclaim bhakti as the supreme rasa (paramo rasah), the only rasa. For them, all
secular rasas are really only the semblance of rasa (rasabhasa), since in mundane life
there is no rasa in its true sense (prakrte rasa eva nasti).

The exposition of bhakti rasa with all its paraphernalia and the nuances is indeed
the great contribution of the Bengal Vaisnavas. However, they cannot claim to be the
pioneers in recognizing rasata, the relishability, of bhaksi itself. Long before the
appearance of the Caitanya tradition, the Vaisnava scriptures - the Bhagavata Purana,
Brahma Sambhita, Gopalottaratapani Upanisad and so forth - had hinted at and displayed
the relisk of bhakti. The Bhagavata Purana considers those devotees who enjoy the
relish of bhakri (bhagavata rasa) as the "connoisseurs of rasa having imaginative power"
(rasika bhavuka) [Bh.1.1.3.].% The Gopalotaratapani Upanisad (of uncertain date)
says: K.r_s[la, the concentrated consciousness, the concentrated bliss, resides only in the
yoga of bhakri whose delightful nature is rasa only.*” In the Padma Purana, devotion
towards Visnu is held to be the essence of all rasas (wé.saras'aikasﬂra)

[PEtElakha{uja,SS .33). For the Brahmavaivarta Pura'pa, devotion for Vi§pu is the rasa
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par excellence [I{r:v{zajamnakha{zgia,59.64]. S/r'i'dhara Svamin (12th century C.E.) in his
commentary on the Bhagavata Purana X.43.17 has enumeraed bhakti as the tenth
rasa.*®* However, he has not shown its definition.

The Muktaphala of Vopadeva (13th century C.E.) is really the pioneer work in
presenting bhakti as a full-fledged rasa. for Vopadeva, devotees (bhaktas) are those
persons who possess bhakti as rasa in their hearts and enjoy its delightful relish. This
bhakti rasa has nine categories: the comic or the humorous (hasya), the erotic or the
amorous (s./rrigira), the pathetic (karuna), the furious (raudra), the terrible (bhayanaka),
the abhorrent (bi-bhatsa‘. the quietistic (s/&'ma), the marvelious (adbhura) and the heroic
(vi—ra). Vopadeva maintains that devotees are of nine kinds each associated with one of
these nine rasas.* This wonderful (camarkara) rasa of bhakti is produced (janita) in
the heart through listening to the stories relating to Visnu and his devotees which are full
of nine rasas.*® Vopadeva has given illustrations of all the nine kinds of bhakti rasa
as found in the Bhagavata Purana. Hemadri in his Kaivalyaa'i}zkc}.,91 a commentary on
Vopadeva's Muktaphala says: “That bhakei in its paramount state is rasa."”? Hemadri
briefly shows all the constituents of bhakii rasa - the permanent emotion, the
determinants, the ensuants and the transitory mental states -, applying the method of
Bharata. However, a new horizon has been opened when Rupa, Jiva and others of the
Caitanya tradition have displayed a detailed sophisticated exposition of emotional bhakti
concentrated on Krsna in the phraseology of the rasa concept of the classical
aestheticians.

The classical rhetoricians hold the view that bhakei being a devotion towards
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deities cannot be the basis of impersonal relish, therefore, remains as a devotional
emotion (bhava). Thus there is a fundamental question whether bhaksi can at any stage
be considered as rasa. Jiva answers the question vigorously. In his opinion the
objection that bhakti to a deity cannot be the basis of rasa is only applicavle in the case
of ordinary deities (pra-krta devEdivi_saya) 5ut not in the case of Krsna, the supreme deity,
who himself is rasa.® Jiva maintains that love for God (bhagavarprfti) deserves to be
regarded as a permanent emotion because, as pn.';i it is an emotion. This love for God
is essentially the blissful power (hlé.din?sakti) of Krsna thrown into the individual soul.
It is an emotion of delightful nature. It has all the characteristics of a permanent emotion

entioned by the <ecular aestheticians. This emotion generally remains in a latent non-
manifest condition. When this emotional love attains a particular state of manifestation
through the appropriate stimuli it develops into a rasa. This rasa replete with devotion
is called bhakti rasa (bhaktimayo raso bhaktirasah). The aestheticians say that emotions
which are suitable to be converted into rasa, are transformed into them by the proper
causes [PS,338]. Therefore, Jiva asserts that, just like an ordinary permanent emotion
of a secular (laukika) rasa, love for God, a p<:rmanent emotional disposition, acquires
the nature of a (devotional) sentiment when it combines with cause, effect and aids. The
determinants are the cause. The ensuants are the effect. And the transitory mental states
are called its aid [PS,337]. This Krsna pn'-ti/rau' is a permanent emotion because it
cannot be diminished either by antagonistic emotions or by friendly emotions and because
it keens all other emotions under its control [PS,338]. While recommending bhakii as

the 12th rasa Kargapﬁra also holds that in the rasa context, love (rati) for Kr§|]a is a
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suitable permanent emotion. He argues on behalf of rari bhakti:

In the quietistic (sfi'nta) rasa, nirveda, indifference, inspite
of its being a transitory mental state (vyabhicari), has been
accepted as the permanent emotion and thereby attains the
status of a rasa. Similarly, love (rati) for God (Krsna),
although technically recognized only as an emotion (bhava)
due to its being a devotion to the deities and the like,
becomes a permanent emotion and develops into bhakri
rasa in association with the ingredients like determinants
etc. [AK,147].%

Jiva Gosvamin has also combatted the allegation of the rhetoricians who deal only
with secular literature, that in absence of the necessary ingredients bhakti cannot become
a rasa. By the necessary ingredients the classical rhetoricians mean: 1) the intrinsic
propriety of the emotion (svarupa yogyata—); 2) the propriety of the causes (the
determinants) and the effects (the ensuants) (parikara yogyarc;i; and 3) the propriety of
the subject of tie feeling (purusa yogyata).” Jiva has observed that in Krsna rari all
these ingredients are present to the fullest extent: 1) fitness for being transformed into
the devotional rasa; 2) fitness of its causes for exciting the love for God and
transforming it into a rasa; and 3) fitness of a person for experiencing that devotional
rasa. We have already seen how Jiva has pointed out that love for Krsna possesses all
the characteristics of a permanent emotion as prescribed by the aestheticians. Therefore,
Jiva asserts that Krsna rati cannot be said to be lacking in the ingredient (sb'magn-i of
intrinsic propriety (svarupa yogyata). Moreover, the blissful relish caused by the
extracrdinary (alaukika) Krsna rati is higher than the blissful relish caused by the

realization of Brahman, the likeness of which is emphasized by the classical aestheticians

in an ordinary secular rasa.’® As to the propriety of the causes and effects of Krsna
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rati, the determinants etc. (vibhavadi) which raise it to the state of relish, they are
superior to those of secular rari confined to ordinary heroes and heroines. Being related
to Krsna and his associates (parikara) who are supra-phenomenal (alaukika) themselves,
the causes and effects of Krsna rati are by their very nature extraordinary (alaukika) and
transcendental (adbhuta). On the other hand, the determinants etc. in a secular rasa, are
mundane (laukika) and consequently unable to transform the permanent emotion into
rasa. However, while appearing as extraordinary through the skill of expert poets, they
are capable of arousing the permanent emotion and developing it into a rasa.”” As to
the propriety of the subject of the fecling (purusa yogyata) there can hardly be any doubt
regarding the fitness of such devotees as Prahlada, who are the subjects of Krsna rati.
Thus, in fact all the requirements regarding the permanent emotion, the determinants
etc., laid down by the classical aestheticians are fulfilled in the highest degree by Krsna
rati, which alone can bring about the highest rasa.

Ji-va mainiains that in a secular context the mundane sarrva (intelligence-stuff) of
maya or prakrri, the external power of God, is the cause of aesthetic enjoyment. But the
spiritual intelligence-stuff (visfuldha sartva) is the cause of devotional aesthetic
enjoyment. This spiritual has been explained as a mode of God’s essential power
(svarzfpa_SZkti) of being devoid of insentience.® Therefore, the bliss of the devotional
rasa excels the bliss of the indeterminate Brahman, and consequently the transcendent
wonder (camatkara) which characterizes it exceeds that of Brahma realization. Jiva avers

that mundane love as well as other emotions are characterized by scanty pleasure and

they turn into pain if the real nature of their determinants is reflected upon. Jiva
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therefore, concludes that it is unbelievable that the mundane determinants etc. can really
awaken rasa, on the contrary, the only rasa they are capable of awakening is bibhatsa
rasa, the abhorrent, due io their transient phenomenal nature.” While advocating
- - /-
bhakti rasa Jiva seeks the testimony of Sudeva, the Bhagavannamakaumudi, Sridhara,
and the Bhagavata Purana who speak of bhakti as a rasa related to God (bhagavata
rasa), and the Upani:vad, which recognizes Brahman as rasa and bliss
[Jiva,PS.,341,343,347].

Longinus (1st century C.E.), the author of the treatise On the Sublime, has argued
that only those whose imaginative sensitivity responds not to earthly and temporal things
but to eternal glory can perceive what is beyond nature.'® In a similar manner, the
Vaisnava scholars in the Caitanya tradition argue that the relish of this extraordinary
(alaukika) bhakti rasa is not accessible to all. It is by the meritorious few that such a
rasa is realized in its entirety. Rupa Gosvamin maintains:

Only those devotees (bhakras) who possess bhakti as a
latent impression (vasana) acquired from the previous
births (prakrani) and also from their present experience
(adhuniki) are eligibie to enjoy this rasa. When devotion
washes away all sins from the soul and makes it serene and
bright, when a strong inclination arises for studying the
Bhagavata (Purana), when the society of the connoisseurs
of bhakti rasa becomes extremely delightful, when devotion
to Krsna becomes as dear as life itself, and when all
attempts run towards realizing the inner truth of ardent love
(preman) for God, the devotional love (rari) gradually
dawns upon the soul of the devotees. Such a love is
acquired only through merits earned in the previous life as

also in this life. This love attaining the state of rasa,
yields infinite bliss.'®"

Jiva also holds the same view. He shows that the devotees who enjoy bhakti rasa fall
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into two groups: 1) the intimate associates of Krsna, the participants in his beatific
sports (Ii—la—parikaras), who experience this rasa by their very nature, and 2) others, not
being associates of Krsna, who identify themselves with the associates of Krsna and
hence enjoy the rasa [JRa,PS,SSO].

In classical aesthetics, most scholars like Abhinava maintain that only spectators
with refined taste are the appreciators of rasa but not the actors and the original
characters. Bhoja and Visvanatha allow limited scope to the actors under certain ideal
conditions. However, the Bengal Vai§pavas who have accepted raganuga bhakri as the
way of salvation, grant special preference to the actor’s position which was first
suggested by Bhatta Lollata. The reemphasis on the actor as an appreciator of rasa is
the real contribu‘ion of the Caitanya tradition. Here the Vaisnava scholars maintain that
the love of God or divine love (Bhagavat pri—ti) as a rasa exists in all the three - the
original character (anukarya), the actor (anukartr) and the spectator (samajika) - because
by virtue of the supra-phenomenal (alaukika) nature of the rasa itself, they are all
divested of mundane characteristics [see Ji—va,PS,351-2]. Moreover, we have to
understand that in the bhakti rasa context, the original characters are Krsna and his
associates; and the actors as well as the spectators are the devotees. The ultimate locus
of rasa however is Krsna in whom the fullest enjoyment of supernatural bliss eternally
goes on. In bhaktirasa, the sectators are not really the passive audience who experience
rasa in an impersonal way but through their identification with the associates of Krsna

they enjoy it as a personal experience. Therefore, their participation is here active and

in a sense they are also the actors. Rupa in his scholastic fashion has carefully outlined
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the various kinds of bhakti rasa. Since all bhakti rasas are the outcome of the same
permanent emotion, Krsna rati, then all these rasas are truly the one and the same.
However, bhakti rasa manifests itself differently due to the different kinds of devotees
who possess different kinds of conceit (adhimana) regarding their relationship with
Krsna. Against the nine conventional rasas of the classical rhetoricians, Rupa mentions
twelve rasas, all included in the bhakti rasa. He arranges them into two subdivisions
as primary (mukhya) and secondary (gauna). The primary rasas based directly upon the
permanent emotion of love for K{§ga are five in number: quietistic (s’a'ma), loving
servitude (pri-ta; elsewhere bhaktimaya or dasya), friendship (preyan or sakhya), the
parental (varsala) and romantic love (madhura/sfzci/w’jvala). The subjects of these five
bhakti rasas are the five exemplary characters for the devotees. The remaining seven
rasas - the comic (hasya), the pathetic (karuna), the furious (raudra), the heroic (vi-r"'a),
the terrible (bhayanaka), the marvellous (adbhuta) and the abhorrent (b;'—bhatsa) -, are
secondary because they are not always present (kadacitka). Thus heroism is not essential
for the love of God but heroism which involves love of God develoys into rasa for that
very reason. Rupa and his followers also maintain that these seven secondary rasas can
be easily included in the scope of the five primary bhakti rasas Thus the marvellous is
included in all the five; the comic in friendship; the pathciic in the parental rasa; the
heroic, in its different forms, in friendship as well as in the parental; the terrible in the
parental and in loving servitude; the furious partly in the parental and partly in romantic
love; the abhorrent in the quietistic.

These twelve bhakti rasas are supposed to react on the mind in five different
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ways. The quietistic fills the mind completely (purri); loving servitude, friendship,
parental love, romantic love and the comic develop (vikdv(;) the mind; the heroic and the
marvellous expand (vistara) it; the pathetic and the furious distract (viksepa) it, whereas
the terrible and the abhorrent repel (ksobha) the mind [Rupa,BRS.11.5.120-1]. This
seems to be the further development of Bhatta Nayaka's concept of the attributes of
expansion (vistara), blooming (vikasa) and melting (drurti) of the mind. Among the five
primary rasas Rupa and his followers have given prominence to madhura, the romantic
devotional love. There is a hierarchy among the five primary rasas regarding their
relishability. Rupa maintains that among these five - s?z'nra, pri—ta, preyan, vatsala and
madhura -, the following one excels the previous one in sweetness because the following
one possesses its own special attribute as well as all the attributes of the preceding one
[Rupa, BRS.11.5.1 15]. Thus preyan, the sentiment of friendship, has all the excellences
of sfz‘nta (the quietistic) as well as pri?a (loving servitude) and its own special quality.
Therefore it excels sfz'ma and prz'—ta in relishability. As in the case of Bhoja all rasas in
their last phase resolve into prema rasa, so in Rupa all rasas have their last confluence
in the madhura (romantic) or Krsna prema rasa, the bhakti rasa par excellence. Rupa
and his followers have also shown a developmental process in Krsna rati itself through
seven stages: preman (ardent love), sneha (affectionate tenderness), mana (sulks),
pranaya (intimate love), raga (passionate attachment), anuraga (love as constant
freshness) and mahobhava (supreme emotional love). However all the rases do not
possess all these stages of love.

Thus far we have seen that Bengal Vaisnavas present the relationship between the
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permanent emotion and rasa in the typical manner of sékzipari_n&'mava’da, the theory of
transformation of the power of God, but not as bhrahmaparinama, the transformation of
Brahman itself. And therefore, bhakiirasa is nothing else but the sublime transformed

state of God's own power of bliss.

IV.  Summary

The equation of rasa with Brahman which had started its journey from the
Taittin'_ya Upanisad [11.7.1.] reached its goal in the concept of Krsna in the Caitanya
tradition. Krsna, Brahman himself, is not only the embodiment of all nectar-like rasas,
as Rupa Gosvamin puts it, but is also eager to taste his own delightful rasa the rasa of
bhakti. Just as Brahman in the Pras/rzopan{sad is the only relisher, rasayita [IV.9],
similarly K'r.s.na in the Caitanya tradition is the real connoisseur (rasika) of all devotional
rasas.

The relish of rasa is considercd by most of the aestheticians previous to the
Caitanya tradition to be the nearest analogue to the delightful experience of Brahman.
The condition of pure joy in both these cases is the absence of ego, therefore the bliss
is experienced here by rising above the subject-object relationship. This is called
universalization (sb'dhEra{z}"Icarar_?a) in the secular rasa context. Visvanatha points out the
kinship between rasa realization and Brahman realization when he describes the relish
of rasa as the brother (sahodara) of the relish of Brahman. In the Angni Pur[z'_na, rasa
realization seems to be the same as Brahman realization. But for the Vaisnava

aestheticians, bhakii rasa being the rasa par excellence, is more delightful than Brahman
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realization; because it is the relish of K;§pa realization. In the realization of bhakti rasa,
universalization is quite different from that of secular rasa. For Ripa, Jiva and the like,
who maintain a position of differentiation within non-differentiation (acinryabhedabheda),
the individual is real and separate from, while yet maintaining a sameness with,
Brahman. In the Caitanya tradition therefore, rasa realization of bhakti is not an
impersonal experience as we find in Abhinavagupta and others. The experience of bhakti
rasa is the experience of love which requires an object and a subject. The aim of bhakti
is the transformation of identity of an individual into a servant, a friend or a lover of
Krsna through his/her identity with the associates of Krsna but never with Krsna himself.
This identification comes through imitation (raganuga) of the emotions of the associates
of K‘r.sr.m. Since S/ahkulra no one except the Bengal Vaisnavas put so much emphasis on
the imitation of the emotion. In the secular rasa the permanent emotions are common
to all connoisseurs having a keen faculty of perception, but in devotional context love for
Krsna is an extremely rare and special something. In secular rasa, the constituents of
rasa are transitory and mundane; therefore the bliss of this rasa realization is temporary.
Whereas in bhakii rasa all the constituents are supraphenomenal and hence the pleasure
is unending. In the Caitanya tradition the relationship between the permanent emotion
and rasa shows a developmental process. This reminds us Bhatta Lollata’s theory of
intensification (upacitivada).

In the Agni Purana and Bhoja, conceit (abhimana) or ego-consciousness plays an

important part. Simiiarly, in the Caitanya tradition the conceit of being related to God

has a great role in rasa realization. The Vaisnava aestheticians replace the literary
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sahrdaya, as the recipient connoisseur, by the devotces of fine sensibility. These
devotees are not passive spectators, as in Abhinava and the like, but are active partners
of K.rgr.la's beatific sport through imitation. They are at the same time spectators as well
as actors.

The quintessence of bhakti rasa is undoubtedly wujjvala (bright) or madhura,
romantic love. The term ujjvala has apparently been suggested by Bharata in his
description of sfrrig&ra."” The term madhura, a synonym of .{m'gdra, already found
in the Dhvanyaloka, shows its sweet and intoxicating character.'®

Although Jiva generally follows the analysis of Rupa, his treatment of bhakti rasa
is somewhat different due to his bringing in a great deal of theological and metaphysical
matter to explain the subject. Both Rupa and Jiva seem to follow the line which comes
through Bhatta Nayaka, the Agnipurana, Bhoja, the SEhityadarpagta and the Rasarnava
sudhakara simply because it suited their own purpose. They seem to have utilized
Nayaka's concept of expansion, blooming and melting of the mind to depict the reaction
of different Ahakti rasas on the mind in different ways. They seem to have their legacy
of self-conceit in the rasa context from the Agni Purana and Bhoja. Sc-z.hi.'yadarpa.na
shows them the path of metaphysical explanation of rasa realization, while Rasarnava
Sudhakara provides the format of Rupa’s wjvalanﬁamapi. For Rupa and vaa, the rasa
which has no relation with Krsna is not really a rasa but an anurasa
[Rupa,BRS.1V.9.33). Karnapura being more inclined toward the classical rhetoricians
holds a different view. For him there are three categories of rasa: the secular (prEkrta);

the supernatural (aprakrta) which is bhakii, and the semblance (abhdsa).
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Diagram - 1

Concept of rasa

Subijective factors: Objective factors:
*1. Subject (asraya) e 1. object (visaya)
2. The permanent emotion *2. The enhancing excitants
(sthayibhava) (uddipanas)
3. The auxiliary feelings
___ (vyabhicarins)
4. The ensuants (anubhavas) L the emotions and their
5. The spontaneous expressions reactions on the subject.
(sattvikas)
— effects
* causes

causes + effects = rasa
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NOTES

'Quoted by Shivaprasad Bhattacharya, Alafikarakaustubha (Dethi:Parimal Publications, 1981), 136.

Krsnadasa Kaviraja says: sthavara-jangama dekhe, nd dekhe tara mirti/sarvatra haya nija
istadevasphurtil/-C.C.11.8.274.

*The text runs thus: bhagavatd saksad granthakarapabhavad hrda brahmani brahmaprakafs‘i,tavac chri-
riipadisu svesu hrdi s';zlair_n safcdrya ratraddva'repa sarva{npraka'sframiti/-Quoted by De,VFM, 114,
-"As Brahman manifests ltself through innerself, our Lord, without ever composing a book by himself,
transfers his own energy through heart into his disciples like Ripa and others, who were r2 other than his
own self, thus inspiring them to reveal all the doctrines.”

‘Krsnadasa Kaviraja says: Krsnatcttva bhakiitaniva rasatattvapranta/sava siksaila probhu bhagavata
siddhantal/ramananda pase yata siddnanta Sunila/riape krpi kari taha sava saficarilal/-C. C.11.19.115-116.
-"The Lord taught him everything - the truth regarding Krsna, the principle of devotional love (bhakti),
the principle of rasa in its sublime state, as ascertained by the Bhdgavata. Whatever truth he heard from

Ramananda, he imparted the same to Rupa out of compassion.”

’V_rnda'vani}am rasakeliviniam kalena luptam nU’asizlmmutka!z/saﬁcErya rupe vyatanot punah sa
prabhurvidhau pragiva lokasrstim//-C.C.11.19.1.

-"The history of the jubilation of Krsna in V{ndé'vana was forgotten in the course of time. Therefore,
being desirous to revive the whole history through Rupa, our Lord infused his own power into him (Rupa),
as he had previously injected his own power into Brahma before the creation of the universe. And he did
revive it."

°Kamapiira’s  text  runs thus: Kalena \'rrndivanakeliva‘mf lupteti  tam  khyapayitum
\-is{n'a/k'rparn.nen&bhfsi;veca devastatraiva ruparica sandtanancal/-C.Can,227 [1X.48].

-"The legend of Krsna’s swe=t jubilation at Vmdavana was forgotten in the course of time. The glorious
Lord decided to revive the same fully by his own efforts through Rupa and Sanatana. Therefore, for this
very purpose, he consecrated Rupa and Sanatana by his nectar-like mercy to perform the task."

"Kamnapura tells us: rasa iva para murta evapyamurtah/-C.Can,224 [1X.42].

-" Although, the devotional rasa par excellence, madhura, has no visible form, it manifests itself as it were,
in the form of Rilpa.” and also: privasvaripe dayitasvaripe premasvariipe sahajabhi-riape/nijanurupe
prabhurekariipe tatana ripe svavildsa-rupeli-C.Can,225 [1X.43].

-"The Lord had a great favourite who was a cherished friend, second self of his own, his own love
personified as it were. He was Rupa, the manifestation of Lord’s pastime form, none other than his
identical form and equal to him in the preaching. Caitanya inspired this same Rapa with his holy power
to accept the doctrine of spiritual love for Krsna.”

- /. - . .
Ssada sarvasastracarcd kare dui jana/-These two spend most of their time in the study of the scriptures. -
Bhaktiratnakara, quoted by De,VFM,98.

Here in these works we find no obeisance or reference to Caitanya. For further information see
De, VFM,160-163.

'“Madhura prasanna i:hiz'_ra kdvya salamkara/aiche kavitva vinu nahe rasera pracara//sabhe krpa kari
inhdre deha eivaratvrajalilapremarasa varne nirantaral/-C.C.111.1.199-200. )

-"His composition is sweet and lucid and also brilliant with figures of speech; without such a poetic genius,
the exposition of rasa is impossible. All of you, being merciful, grant him a boon so that he may have
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the power of depicting the rasa of love-divine, manifested through the beatific sport of Lord Krsna at
Vraja, without any interruption.”

"Vraje rasasastra tumi kara nirupana/-C.C.11.1.218.
-"You propagate the aesthetics of bhaktirasa in Vraja.”

‘zmlmamsakavadabagneh kathinamapi  kunthayannasau  jikvam/sphuratu  sanitana/suciram  tava
bhaknrasamnambhodhxh//-BRSl L.5.

-"After extmgunshmg all the flames of criticism even from the Mimamsakas as powerful as the submarine
fire, oh Sanatana, the Eternal One, let your ocean of the nectar-like bhaktirasa be manifested forever and
forever."”

®hydiyasyapreranaya, pravarttito'ham varakarupo 'pi/tasya harehpadakamalamn, vande caitanyadevasyal|-
BRS 1.1.2,

-"1 worship the lotus like feet of the glorious Lord Caitanya who is indeed Krsna himself. Getting
inspiration in my heart from him, I although an insignificant person, have en&,aged mysclf in this task."

) Vasudeva Sarvabhauma says: kalannastam  bhaktiyogam  nijam  yah  praduskartum
Ia'snacauanyanama/awrbhutastasya padaravinde gadham gadham liyatram cmabhrﬂgah// Quoted by Natha.
Sri Sri Caitanya Caritamrter Bhumika (Calcutta: Sadhana prakasani, 1977) 247.

-"Let my mind, a humble-bee, reside more and more in the whiie lotus-like feet of the person named Krsna
Caitanya who has appeared in this earth only for bringing back to light his own bhakiiyoga which
disappeared in the course of time."

(ii) In his wdagdhamadhava, Rupa says: anarpuacanm ciral karunayawmrnah kalau samarpayirum
unnatquvalarasam svabhaknsnyam/hanh purata sundara dyuukadambasandqmah sadd hrdayakandare
sphuratu vah sacmandanah//I 2.

-"May the dearly beloved son of Sacn (=Caitanya) be always transcendentally situated (=manifest) in the
inner cavity of your heart. That Krsna (=Hari), resplendent with all the splendours of molten gold, has
appeared out of compassion in this Kali age for bestowing that which no one had ever otfered before, the
treasure of his own bhakti in the form of the sublime spiritual rasa of divine love.”

Rupa in his Srtavamalad says: aparam kasyap: pranayyanavmdasya kutuk: rasastomam  hriva
madhuramupabhokrum kamapi  yah/rucam  svamavavre  dyutimiha lad:yam prakarayan sd
devascauanyakmramaram nah krpayatu//-Quoted by Krsnadasa Kaviraja, C.C.1.4.52.

-"In his eamest desire to taste the inexpressible sweetness of sublime love of a very special one among the
muititude of his own beloved, the Supreme Personality stole all the limitless rasas of devotional love, and
so while hiding his own dark complexion wi!h her lustrous beauty, he has assumed the form of Caitanya.
May that Lord bestow his great mercy on us.”

(iii) Sanatana Gosvamin in his Brhad Bhagavatamria asserts: svadayita nijabhay vam yo vibhavya svabha wu
umadhuram avaurno bhakzarupena lobhat/jayati kanakadhama Kr.macauanyanama haririha yallvmah
srxsaasunuresah//-l 1.3.

-"After consxdenng the depth of his own beloved one’s deepest emotional love towards hirm, Krsna was
tempted to fathom the same through his own experience of love. And therefore, he has taken the sweetest
incarnation in the role of a devotee (Radha) being known by the name of Krsnacaitanya, whose hue 1s of
molten gold. All glory to this son of Snsaci, who is none other than Krsna himself in his attire of an
ascetic."”

"bh&'gamlabhak:is/a'str&'ném ayam sarasya samgraha/anubh&-!avya caitanyadeve mtpriyaru-pamfr//-B_rhud
Bhagavatamrta 1.11. )

-"This is the very essence and substance of all the BhaktisGstras related to Bhagavan Krsna. It was tasted
by the Lord Caitcnya himself and was infused into him by Him because Caitanya was "His most favounite
one (form)."
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%na yat kathamapi srutav-upamsadbhtrapyahum svayam cavivrtam na yad gurutaravatarantare/ks:pannas:
rasambudhi tad iha bhakiirctnam ksitau Sacisita mayi prabho kuru mukunda mande Iapam//-Quoted by
A.K. Majumdar, Caitanya (Bombay Bharatiya Vidya Bhavan, 1969), 217.

-*That jewel of bhakti, not found in any way in the Vedas or in the Upanisads, which you never revealed
in your former incamnations, now oh ocean of devotional rasa, you are dlstnbutmg on earth. Oh Krsna'
Oh son of Saci! have mercy on an insignificant human being like me."

Yave hasi tdre prabhu dekhaila svaripa/rasaraja mahabhava dui ekarigpall-C.C.11.8.282.
-*Then, with a smule the Lord showed him his true self, his two sacred personalities, - the one as rasaraja
and the other as mahabhava, combined together 1n his one form.”

svanandarasavatrmah krsnacauanyav'graho Javatil-AK.1.1.
-"Glory to Krsna who. in the form of Caitanya, 1s eager to drink his delightful rasa.”

1°Sanatana Gosvamin, in his Vazsnavatosam a commentary of the Bhogavata Purana states that the sapling
of the rasa of Krsna bhakti has been germinated by M&dhavendrapurT in three worlds (lokesvankurito yena
Krmabhakura.mnghnpah) Caitanyabhagavata of Vmdavanadasa holds: Madhavendra is the first path-
finder in the field of bhalti rasa as it has been told by Caitanya (Gauracandra) again and agaia [C. Bh.Adi,
chapter VII1). Krsnadasa Kaviraja suggests that th. <motional bhaksi cult originated with Madhavendrapun,

has been transmitted to C aitanva through Is~ -arapuri [C.C.1.9.10-(1].

®As mentioned by S.K.De, VFM,23.

Asyamam eva param rupam purF madhupuri vara_/vayah kaisf;rakam dhyeyam adya eva paro rasahl|-
C.C.11.19.106.

-The sublimest beauty is the Beauty of the Blue Lord. The sublimest city is the city of Madhu (Mathura)
The sublimest age should be understood as the adolescence and the sublimest devotional rasa is of course
the first one, madhura, the rasa of romantic love.

Zyadi harismarane sarasam meno yadi» ‘Hasakaldasu kumhalam/madhura-kamala-kanla-padavahm srnvtada
Jayadevasamwaum/ /-G.G.1.4.

BFor the date of Vidyapati see W.G. Archer, Love Songs of Vidyapati (Delhi:Motilal Banarsidass, 1987),
17.

#Se: R.C. Majumdar, An Advanced History of India (Delhi:MacMillan India, 1974), 400.

"‘Candta'a.m wdyapan rayera namka-gm karnamn‘asnguagovmda/svarupa -ramanandasane, mahaprabhu
ra ndme, gaya Sune parama anandall-C.C.11.2.77.

-"All through the nights and the days, the great master along with Svarupa and Ramananda used to sing
or_listen to songs of Candxdasa Vidyapati, the lyrical dramas of Raya (Ramananda), Karnamrta and
Gitagovinda with great dehght _
and alsn: Vidyapati cand:dasa srtgdagownda/el tm-gue kare prabhura ananda//-C.C.11.10.115.

-"The three kinds of songs - the scngs from Vidyapati, Candldasa and Gitagovinda -, make the master
delighted.”

mmmgue gandharvasama s/a.stre Vrhaspau/da: odara sama ara nahi mahamati//-C.C.11.10.116.
-*There is no one nobler than (Svarupa) Damodara, a master of mwsic like the Gandharvas, a master of
the scriptures like Vrhaspati himself.”

In C.C., Caltanya declares that he has learned the aesthetics of bhakri from Ramananda Raya: e sava
slk:rmla more rava ramanandal [C.C.111.7.36]. He also says that from his association with Svariipa-
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damodara, the personification of madhura rasa as it were, he has acquired the knowledge of ths lonng
rasa of Vraja: ddmodara-svariipa prema rasamiirtiman/yidra sange haila vrajera madhura-rasa jranal/
(C.C.II1.7.38].

Fsamprati yat krsnavarnanamaya-swyam gitani prasthapitani purvamapi yani, tairahamamytairiva trpta
vartamahe punarapi nutanamuvadasaya muhurapvatrptmca labhamahe, tasmattatra ca daw?badhanam
kartavyam/-Quoted by A. Dasgupta, Lyric in Indian poetry (Calcutta: Firm K.L.M., 1962), 98.

-The text and the transiation both are taken from Dasgupte. with a shight modification of the sanskrit text
which seems to contain some printing mistakes.

Bayamarma sarvesam bhutanam madhva.vyatmanah sarvani bhutani madhu ya.uayammmmmmmm1
tejomayo mrtamayah puruso yascayamarma tejomayo’mriamayah  puruso 'yasc@yamatma
tejomayo ‘mriamayah puruso 'yameva sa yo 'yamd:medamamptamidam brahmeduam sarvam!/-Br.Up.11.5.14.
-“This self (arman) is the honey (madhu) of all beings, and all beings are the honey of this Self. Likewise
this luminous immortal person residing in this Seif, and that all-shining immortal being, the Self (both are
madhu, the honey). He indeed is the same as that Self, that Immortality, that Brahman, that all."
anandam brahmeti vyajanat/-T.Up.111.6. - "He percetved that bliss is Brahman.”
anandam brahmano vidvan na vibheti kutascanal-T. Up.11.4.1 and also 11.9.1. - "He who knows the bhss
of that Brahman, fears nothing.” - Quoted by Jiva, PS,10.

®See Ch.UP. V1.8.7, V1.9.4, VI.10.3, VL.11.3, VI.12.3, VL.13.3, VL.14.3, V1.15.2, V1.16.2.
/. - -
Ykalau nastadrsam esa puranarcko-dhunoditah/-Bh.1.3.45. Quoted by Jiva, 75,45,

Sartho’yam brahmasutranam bharatanhawmrnaya//gayatrzbhavyarupo sau vedanhapanbnnhuah/ /- This
is the saying of the Garuda Purana. Quoted by Jiva, TS, 34.

tristdradvijabandhunans trayi na srutigocaral-Bh.1.4.25 also quoted by Jiva, TS, 39.

Bvadantitat tartva-vidastartvam yaj jn-("z'nam advayam/brahmeti paramatmeti bhagavan iti .s',abdyale//-

Bh.1.2.11. 3

-This verse has been quoted by Krsnadasa Kaviraja, C.C.1.2.11.

*The text "lila kath&'-r.f:sa-ni_sevanam', a part of Bh.X11.4.40, is quoted by Ji—;/a. PS, 349,

3] mention here some such commentaries on the Bhagavata Purann

(i) Brhad vaisnavatosani i by Saratana Gosvamin.

(i) Brhatkramasandarbha and Laghukramasandarbha by Jiva Gosvamin.

(iii) Sri Caltanyamalamanjum by Qrmatha Cakravartti, the preceptor of Kamapura

¥sarvavedantasaram hi srlrbh('igavatam isyate/-Bh.X11.13.15. Quoted by Jiva, TS, 50.
Ynigamakalpataror galitam phalam Sukamubhd amrtadravasamyutam/-Bh.1.1.3. Quoted Ly J.Ja 75, 50

and PS, 346. While explaining this verse in PS, ‘Tiva says that the Bhagavata Purapa is called rasa

because it has rasa only, and that rasa is in the form of love towards God (sa ca rasa bhagavadprmmaya

eva - PS, 346).

®tadrasamriatrptasya nanyatra syad ratih kvacit//-Bh.X11.13.15. Quoted by Jiva, TS, 50.

¥krsnaramayite dve tu gopayantyasca kascena-—IBh X.30.17.
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mallanamasamr nrnam naravarah strmam smaro murtiman gopanam svajans 'satam ksmbhu_/am Sasta
svapuroh.stsuh/mrryurbhOJapaler wrada wdusam tattvam param yogm&'m vrsmnam paradevateu vidito
rangam gatah sagrajah//-Bh X.43.17.

-*Whiie entering the arcna with his elder brother, Krsna appeared as a thuniderbolt to the wrestlers, a super
huinan being to the men, the god of love incarnate to the ladies, a kinsman to the cowherds, ¢ chastiser
to the evil kirgs, a little darling to his parents, the veritable Death to the King of Bhojas, an inadequate
competitor to the ignorant people, the Supreme principle of the ascetics and the Supreme God-head to the

Vrsqls

““madhuradau parde visaye sare, jalasamskdre abhinivese kvathe dehadhatau nirydse va'yam prasiddho na
tvanyatra/-A.bh on NS§,679.

QRV.VII1.49.2: Satdnikeva pra jigati dhrspuyd hanti vrtrani ddsise/gireriva pra rasa asya pinvire datrani
purubholasah//[valakhtlya sukial )

RV.IX.6.6: tam gobhir vrsanam rasam madaya devavuaye/sutam bharaya sam srjall

RV.1.187.4,5: 1tava tye puo rasa rajarsy anu wslhuah/dtw vata iva snah//tava tye pito dadatas tava
svadistha te pito/pra svddmano rasandm tuvigrva lverate//

YV XXXIX.4: manasah kamwnakunm vacah satyamaslya/pasunam rupamannasy1 raso yasah srth
srayalam mayi svaha//-"The wish and purpose of the mund and the truth of speech may I obtain. Bestowed
on me be cattle’s beauty, relishable taste of food. and fame as well as grace._ svaha.”

RV.1X.96.21' pavasvendo pavamano mahobhih kanikradat pari varanyarsa/knlan camvor a visa puyamana
indram te raso madiro mamattu// _

RV.IX.97.14: rasayyah payasa pinvamana irayann esi madhumantam ansum/pavamanah samianim es:
krnvann indraya soma parisicyamanah//

$4V.X.8.44: akamo dhiro amrtah svayambhu rasena irpto na kutasranonah/tameva vidvan na bibhayu
mrryoratmanam dhtram(yaram yuvanam//

“agraha pathyam rgvea’a: samabhyo guameva ca/yajuweamabhtrzayan rasanatharvanadapi//-NS.1.17.
-He took the recitals from the Rgveda, music from the Saman, representation (acting) from the yajurveda
and the rasas from the Artharvan.

“SPB.IV.3.2.5: deva rksamayoh sthitam rasam chandahsvadhaya tai rasamayacchandobhil svargaloknm
prapuh mado vai praugtro yo va rei mado yah saman raso vai sa.../-"The sap what there is in the RK
and that which is n the saman: this sap gods put into the metres, and then by the strength of those metres
full of sap (rasa) they (gods) attained the world of heaven... What ecstasy there is in every words of the
RK and that which there 1s in the saman, that is sap, that is rasa.”

“SPB.1V.6.9.16: ...iyam vai vak tasya esa raso yadvsadhayo yadvanaspatayastayetena samnapnuvan.../

YSPB.V11.2.3.4: ..sarvasya asyaisa raso yadajyam apam ca hyesa osadhmam ca raso’syaivainayetat
sarvasya rasena prman yavanu vai rasastavanatma nenalvamametananena prmau ./-""(hat 1aelted butter
is the life-sap (essence) of this universe, because, the same is the hife-sap of both the waters and medicinal
plants; he thus gratifies himself with the life-sap of this umverse As far as the life-sap extends, so far
extends the soul; he thus gratifies himself by this universe.”

Here, prinana, the pleasure, shows the blissful nature of rasa.

“TMB.V.7,1,2,3: deva vai vacam vyabhajanta tasya yo raso'tyaricya:a

mdgaurlwmmabhavadanus:ubhamanupanplavate ./frasavad vaca vadati ya evan vedeti//-Quoted by Dr.
Krishnavihari Misra, Sanskrta kavyasastre Bhaktirasavivecanam (Vrndavanam: Hannama Press, 1978),40.
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“Pr.UP.IV.7,8: sa yatha somya vayamsi vasovr.lsam sampratlsthame/eva ha vai tatsarvam para ammm
sampratisthate//7//. . caksusf’a drastavyam ca srorram ca srotavyam ca ghranam ca ghratavyam ca rasasta
rasayitavyc.m ca.. //8//-*Oh genle one, as birds resort to a tree for resting-place, thus all this takes resort
in the Highest Soul, param armun.- ... Thz eye and that which can te seen, the ear and what can be heard,
the smell and what can be smelled and the taste and what can be tasted - ali resort in That."

%Pr.Up.IV.9: esa hi drasta sprasta srotd ghratd rasayitd mantd@ boddha kart@ vijnanatma puruwsah/sa
pare'Ksare armani sampransthate//—'lt is this person, the conscious self, who sees, touches, listens, smells,
tastes, contemplates, perceives and acts. And this one has the resort 1n the Highest indestructible soul
(atman)."”

S'According to Jacobi "Udbhata was the first to designate rasa as the soul of poetry”, but for Daniel H.H.
Ingalls "this is saying too much.” Ingalls maintains: Udbhata was the first of the literary critics to concem
nimself seriously with the concept of rasa. - Ingalls, Masson and Patwardhan, The Divanyaloka of
Anandavardhana (Harvard: Harvard University Press, 1990),7.

Here 1 mention some views of the Alamkankas who consider rasa as the soul of literature:

i) Anandavardhana, the propounder of ‘Dhvani School, says that the suggested sense in the torm ot rasa
is the soul of poetry: kdvyasyatma sa evarthah...Dh.1.5. In this context Abhinavagupta in his locana
comments: Therefore in reality rasadhvani is the soul and vastudhvani as well as alamkaradhvani are
nothing but the sourishers of rasadhvani (tena rasa eva vastutah auma vastvalamkaradhvani tu sarvathd
~asam prati paryavasyete/).

ii) Agnipurana says: vagvaidagdhyapradhane’pi rasc evatra Jjivitam/-" Although the skill in speech 15 here
predominant, rasa 1s indeed the soul” [CCCXXXVII,33].

iii) asvadajtvamh padasandarbhah Ka\yam/- poetry is a group of words containing . cleh (@ vada) as its
soul.”- Candidasa in Kavyaprakasad:plka

iv) Visvanitha in his Sﬂhtryadarpana says: vakyam ra.rannakam kavyam/-"Poeiry 1s a linguistic expression,
the soul whereof is rasa.” ,

v) Karnapura says: sariram sabdavthau dhvanirasava aima kila raso.../-"The body of Kavya 1s word and
its meaning; dhvani the suggested sense, 1s its elan vital”™ or the life force whereas rasa 15 the very soul
of poetry.” Ak.I Karika 1

SRaneiro Gnoli, The Aesthetic Experience According 1o Abhinavagupta (Roma,1956), 29.
$See NS,677-80.
$See the quotation at the begining of the sub-chapter 3/B.

SSevamete sthayino bhava rasasa{nj;z;i{x avagantavyah/ NS,802 [V11,28].
One should understand that tbese permanent emotions thus obtain the name of rasa.
Also: . nanabhavabhmaya vyafjitan vagangasattvaupetan sthayibhavan asvadayanti sumanasah prekmkah
harsadmwca/ihlgacchann/ NS,680
-"The sophjstu,amd onlookers of the theatre enjoy the permanent emotions manifested through the
gesticulation of the emotions by the verbal, physical and teruparamental activities and thereby attain
pleasure.”
and also: bhavabhinaya sambandhan sthayzbhavamsmlha budhah/asvadayamr manasa...// NS,683 [VI1.33]
-"Thus the learned persons epioy the permanent emotions in combination with the gesticulations of the
emotions with their mental faculty.”

%Catharsis, a literary term introduced by Aristotle in his oescription of the effect of tragedy, was

interpreted differently by Lessing, Milton, Croché, Bucher and others. It refers to any emotional discharge
which brings about a moral or spiritual renewal or welcome relief from tension or anxiety.
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$?"Unfortunately, the original works of (Bhatta-) Lollata, Sankuka and Bhattanayaka are not yet fourd. We
have to rely upon the summaries of their doctrines furnished by their adverse critics like Abhinavagupta
and Mammata. Even though Abhinva and others huve tried to be as objective as pcssible in presenting
these views, we are nut sure that these views are presented in their completeness.

%See A.bh. on NS,623: tena sthayyeva vibhavanubhavadibhirupacita rasah/sthayi bhavatvanupacitah/
and also Locana on Dh.Il.4: tathahi purvavasthd@yam ya sthilyi sa eva vyabhicarisampatddina
praptapariposo'nukaryagata eva rasah/natye tu prayujyamanatvat natyarasa iti kecit/

%sa cobhayorapi/[mukhyaya vritya ramadau] anukdrye; anukartaryapi canusandhanobalat/A.bhon NS,623.
“Gnoli, The Aesthetic Experience (Varanasi:Chowkhamba, 1968), P.xviii. ‘

$K.C. Pandey, Indian Aesthetics (Varanasi:Chowkhamba, 1959),39-40.

S2Pandey, Indian Aesthetics,40.

tasmar  hetubhir  vibhavakhyaih karyalscanubhavalmabhlb sahacErirEpaisi‘a _vyabhicaribhih
pre vatndrjitatayakrtrimairapi lalhanabhrmanyamana:ran ukartrsthatvena Imgabalalah pratiyamanali sthayi
bhavomukh yaramad:galaslha)yan uka ranarupah/an ukara narupat vadeva canamantarenavyapadistorasah/-
A.bh on NS,625.

“rasabht'ivatad&'bhEsalatpras{z_mya.:iirakrama[:/dhvaner&tmiﬁgibh&vena bhasamano  vyavasthitah//-
"Sentiment, emotion, the semblance of sentiment or emotion, the cessation of emotion and the like,
categorized as undiscerned sequentiality, appearing as & predominant element constitute the soul of
suggestion.” Dh.I1.3

®pDh.11.3. For the text see note 64.

“raso na pmu'—yate/nolpadyale/nﬁbhivyajyate/...bhogenapararp bhujyate/-A.bh. on NS,641-645.

S7NS, 680. See note 55.

“rasmat  kavye dosabhavagunalamkaramayatvalaksanena, naty caturwdhabhmayarupena
n1b:danuamohasanka!akarma wbhavad:sadharamkaranalmana 'bhidhato ’dvmyenamsena
bhavakatva»yaparena bhavyamano raso nubh/avasmnyadtwlak.s'anena rajastamo nuvedhavalcm‘yabalad
drutivistaravikasalaksanena satt vodrekapraka.sanandamavanyasamwd\'lsrann Iaksanenaparabrahmasvada
savidhena bhogena param bhujyata iti/A.bh. on NS,644-5.

®na u'z—{asthyena natmagatatvena rasah pratityate.../KP,98.

Psamajikanam vasanatmatayd sthitah sthayi ratyadiko... ... srngaradlko rasah/KP,103-4.
and also: sarvesamanadtvasanacnnknacetasam vasanasamvadal/A bh. on NS 655.

api tu wbhavadlbhlrvyanjuascarvanlyah/KP 105.
Tsa cavignd samvit camatkara.../-A.bh. on NS,655.

Pato na rasadinamkavyena saha \yangya\yaryakabhavah/krm tarhi/bhavyabhavakasambandah/kavyam hi
bhavaluxm bhavya ragadayah/Dhanika on DR.IV.37.
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aksaram paramam  brahma sana:anamajam wbhum/vedanusu vadantyekam  caitanyam
jyounsvaram//anandah sahajastasya vyajyate sa kadacana/vyaktih sa la.s'ya muanvacamalkamm.\‘ah wn'a//-
"The imperishable supreme Brahman, the eternal, unborn “and mighty being, is the one called
consciousness, light and the supreme power in the Vedanta. Bliss is inborn to Him. It is sometimes
manifested. And that manifestation (of bliss) is called consciousness, wonder and sentiment.”
AP,CCXXXIX,1-2.

"See AP,CCCXXXIX,3-5.

"rasobhimano "hamkarah srngara iti gtyau/[S KB.V.1]. Quoted by Chinmayaee Chatterje, Bhaktirasera
vivartana (Calcutta Sanskrit College 1972),52.
and also: ahar.nkarabhtmanas‘mgaradyaparam?mno rasasya.../1S.P.}. Quoted by Pandey, Indian
Aesthetics,649.

'"Elmasthitam gunavisé..samahat.nkpa.sya s{rﬁg&'ram&huh/ls. P.VI]. Quoted by Pandey, Indian Aesthetics,649.

®taccatmano hamkaragunavzse.sam brumah/sa srngara 50 'bhlmanah sarasah/]S. P.]. Quoted by Pandey,
Indian Aesthetics,650. :

Pwakro dadhyadinyayena ripansaraparinato vyakzikrta eva rasah.../V istanatha's own exposition (vrtti) of
S.D.IIL. 1.

®pritibhaktyadayo bhava, mrgayaksadayo rasah/harconahadlsu spastamantarbhavanna lurmrah//D R.,250
[1V.84].

"i}(’araprazzidha'navi:saye bhaktisraddhe smp‘imaridh.rryuts('xhﬁdyanupravi_s{c angamiti  na  tayoh
prihagrasatvena gananam/A.bh. on NS,777.

Cratirdevadivisaya vyabhicari talhd‘nﬁtafz//bha’vafrprohal'z. ../K.P..IV.34-35.

Bbhaktim sneham tatha laulyam kecit trin manvare ms'an/sraddhardralibh:Iasanu’m whaym(mesu te
wduh//tadasat ratibhedau  hi  bhaktisnehau n!gocarau/tf)'abhwaruvamana)o{z //Sam&,adcvu.
Samgttaramﬁkara 839

and also: nanu vatsalyam laulyam bhakiih Karpanyam va katham rasah, ardralabhlIa.m.sraddh(uprh(mam
sthayibhavanam tatra sanvaditi cenna, tesam Vyabhlcarlraryalmakalval/Bhanudatta Rasa Taranglm cited
by Pandey, Indian Aesthetics,648.

“nasti sa kapi cittavritiryd pariposam gata na rasibhavati/ [commentary on Kayalamkara) - cited by
Chinmayi Chatterjee, Bhaktirasera vivartana,77.

athasyah kesavaraitr.. samagrlparlposena parama rasa rupam//wbhavalranubhava:sca
satt"zkatnyabhlcanbhlh/svadyatvam hrdi bhaktanamanita sravanadxbhth/esa krsnaratih sthayi bhavo
bhaktiraso bhavet//BRS.11.1.4-5.
Ypibata bha.gavatwp rasamalayam muhuraho rasika bhuvi bhavukah//Bh.1.1.3.

Svijnanaghana anandaghanah saccidanandaikarase bhaktiyoge lislhati/GopElouaratkﬂmni-:_ verse 63,

malladtwabhtvyalaa rasa kramena Slokena nibadhyante, - raudrodbhutasca srngaro ha.s'yam viro daya
tatha/bhayanakasca btbhalsah santah saprvmabhakukah/—Sndhara on Bh.X.43.17.
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5a navadha@ bhaktah/bhaktirasasyaiva hEsyas’rngErakaruna-
raudrabhayanakablbhalsa.s'amadbhutawrarupenanubhavat/-Mulaaphala XL.1.

..visnorvisnubhaktanam va caritrasya navarasatmakasya sravanadma jamtascamalkaro bhaktirasah/-
Muktaphala X1.2.

"There is a great controversy regarding whether this commentary is really composed by Hemadri or by
Vopadeva himself.

“saiva param prakursarekhamapanna rasah/-Kaivalyadi;)ika—on Mu! aphala,X1.2.

Byattu prakriarasikaih rasasamagrivirahad bhaktau rasatvam nestam, tat khalu prakriadevadivisayameva
sambhavet/-P.S.,338.

%4yatha ‘yam nirvedo vyabhicari sannapi samarase Sthayitam prapya rasammapnou tathd@ saiva devadi v1saya
ranrbhava iti paribhasiko'pi bhavah s!hayl san tattadvibhavadisamagrisamaveto bhitva bhaktirasa iti
dvadasa rasa bhavanti/-AK,147.

Ssamagri hi rasatvapattau trividha - svaripa yogyata, parikarayogyata, purusayogyata ca/-P.S.,338.

%bhagavatpritau tu sthdyibhavatvam ladvidhifg;ra sukha taraﬁgﬁrpavabhrahmasukh&'dadhikatamatvar?'ca
pratipaditameva/-P.S.,339.

~ — et . - g - ~ .
*tath@  tatra  karanadayastaiparikarasca_ Iauktlatvadwbhavanadz_su svato’ksamah,  kintu
salkawmbandhacaturyvadevalauklkalvam apannasrarra yogy@ bhavanti/tatra tu 1e svalo
evalaukikadbhwiarupatvena darsita darsamyasca/-P S5.,339.

a!ratvapraknawsuddhasa!tvahetulvam (Bha 1V/3/23f5artvam visuddham vasudeva sabditam. .”/-P.S.,340
and also: afra sartva fabdena svaprakasat('ﬂaksanas\arupa .sfzknvnhlwsesa ucyate/-Bh.S.,20
Gaudlya Vaisnavas allots a spmtual body tc God. In order, to account for this spintual body they
recognize the splntual matter or visuddha sattva.

Plaukikasya ratyadeh sukharupatvam yathakathancideva vasluwcare duhkhaparyyavasayitvat/-P.S. 343
and also: tasmallaukikasyaiva vibhavadeh rasa janakatvam na sraddheyam/taﬂanakatve ca sarvatra
blbhats(yarxakat\'azne\'a sidhyati/-P.S. ,344- 5.

190 onginus, On the Sublime 9.4: "And in this way what is beyond nature falls to those who most presume
to have this sensibility...”

'°‘pr(7klanyb'dhuniki_ casti  yasya sadbhaknvasana/esa bhaktirasasvadastasyaiva hrdi

Jjayate//bhaktinirdhutadosanam prasamxo_uvalacelasam/srtbhagavataraktanam rasikasanga
ranginam//ji ivanibhila govmdapadabhakﬂsukha srtyam/premantarangabh utani
lmyanyevanuus:hatam//bha]aanam hrdi rajanti sam.rkarayugalquvala/ranranandarupmva niyamana tu
m.ryaram//-BRS 11.6-9. Krsnadasa Kaviraja also says: ei rasa @svdda nahi abhakiera
gane/kr.\'nabhahnganakare rasa-asvadane//CC.11.23.93. -"The relish of this rasa is not to be attained by
those other than the devotees. Only the devotees of Krsna are eligible to be the connoisseurs of this rasa.”

1%yar kincit loke suci medhyam ujjavalam darsamyam va tac chrn garenopamxyate/ -whatever is clean,
bright (pure) and worth looking at in this earth is compared with srngara NS,704-6 [V].45]
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'°’sfrﬁg¢7ra eva madhurah parah prahladanorasah/ -The erotic is indeed the sweetest and the most delectable
of all rasas.- Dh.11.7.
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CHAPTER FOUR

SAKHYA BHAKTI IN THE FIELD OF AESTHETIC ENJOYMENT

In this chapter we are going to explore the uniqueness of devotional friendship as
a primary rasa in the Caitanya tradition. In this regard we would examine how far the
theologians in the Caitanya tradition are original, and how far they are influenced by the
classical aestheticians. In his Bhaktirasamrtasindhu, Rupa Gosvamin has termed his
sentiment of devotional friendship as preyorasa or preyan, the "second pleasing one",
because some connoisseurs have a particular preference for this delightful sentiment.
Now, we cannot say that Rupa’s use of the term preyas or preyan is very original,
because long before his time, the classical rhetoricians had used the same term in their
poetics, although not exactly in the same sense. We find a developing process in the
concept of preyan through the ages, which attained its final stage in the sixteenth century

as a full fledged rasa in the Vaisnava aesthetics of Bengal.

I. lassical Poetics

Preyah priyatarakhyanam | Preyas (=preyan) is felicitous
expression [Dandin, K.D. II 275].

A, Bhamaha (last quarter of the 7th century C.E. to the middle of the 8th century
C.E.),! in his Kavyalamkara, has treated preyan (preyas) as an alamkdra, a figure of
speech, (lit. an ornament), of poetry.? This is a figure of sweet flattery which comprises
affectionate praise. Anandavardhana holds that this figure predominates in verses known

as carus or complimentary addresses where rasa has a subordinate position.® The
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significance of describing this as an alamkara is that it is an attribute of poetry. As
roetry is defined bv Bhamaha as "words accompanied with meaning" (Sabdarthau
Sahitau--1.16), an aIaz_nkEra may embellish either its form (s/abda) or its meaning (artha).
We have to understand that preyan being an arthalamkara, contributes to the beauty of
poetry on its meaning (artha) side. Although Bhamaha never attempts to give a
definition of preyan, his illustration is able enough to show preyan as an emotion-based
alamkara. Abhinavagupta in his Locana maintains that Bhamaha defines preyan (preyas)
as a loving celebration of elders, geds, kings and sons [Locana on Dh.I1.5).* The text
of Bhamaha as we find it now contains no such definition; it only cites an example which
refers to god (deva). Bhamaha's illustration of preyan is Vidura’s statement to Krsna
when the latter came to the former’s house: "Oh Govinda, the pleasure that I have
obtained tcday from your coming to my home will arise, in the course of time, only
when you will arrive again".® Here Vidura gives expression to his sense of supreme
happiness at the arrival of Krsna and wishes that the same may be renewed frequently.
This illustration manifests a cordial relationship (prﬁi) between Vidura and Krsna.
With Kcarya Dandin (Ist half of the 8th century C.E.),® this emotional aspect of
preyan is more clear. Dandin defines preyan thus: "Preyan is felicitous expression
(priyatarakhyanam)" [K.D. 11275). The same verse, found in Bhamaha, has been quoted
by Dandin as an illustration of preyan. This illustration as well as Dandin’s own words
regarding rasavadalamkara - where rasa is used as an attribute of poetry - show that, for
him, preyan occurs in the case of the suggestion of emotional feelings (bhavas) in the

form of affection (prf;z). Dandin also expresses clearly that this affection (prﬁi) in
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preyan is quite different from the affection called rari, passionate love, which transforms
itself into sfrr'zgiira (love between a young couple).” This suggests that, according to
Dandin, all emotional love other than the erotic (s./nig&'ra) may be included in preyan.
Theretore, the commentator Tarur}avé'caspati seems to be right in his saying that the
preyan of Dandin is the "manifestation of love towards God, teacher, father and the like
(devagurupitradivisayah pn'-tiprakﬁsfzfz preyah),” which is quite different from erotic love.
However, Dandin’s treatment of preyan also exhibits the fact that he admits this affection
(pri?i) in preyan only as an emotion (bhava) but not as a rasa (sentiment), whereas he
accepts s/.rﬁgara of rasavar as a fully developed rasa in the form of an alamkara.

In the KEvyilwpk(TrasErasa{ngraIza of Udbhata (the end of the 8th century C.E.
and the beginning of the 9th century C.E.),® the conception of preyan is more
developed. Udbhata says "Poetry which has been composed so as to contain the
indicaiions of emotional feeiings (bhavas) such as rati (passionate love) and others
through the ensuants (anubhavas) and the like, is said to contain preyan (preyasvar) by
the scholars."’

Rajanaka Tilaka (circa 1100/1125 C.E.) maintains that Udbhata distinguishes
between two types of alamkara: rasavad (possessor of rasa) which comprises erotic love
and preyan which comprises other kinds of love. In his commentary on the
Kavyalamkarasarasamgraha he says:

rati, passionate love, and other emotional feelings (bhavas)
of preyan mentioned here suould not be confused with
those associated with rasavadalamkara because, Udbhata
clearly argues that in preyan, rati (passmn/love) should be

taken with reference to God, teacher, king, etc., but where
the beloved lady (Kanta) is concerned (in other words,
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where the erotic love is concerned), the passionate love
(rari) is related to rasavat.'®

Thus for Udbhata, preyan has an emotional aspect (bhava) which has got its ensuants
(anubhavas) as well.

B. Coming to Rudrata (middle of the Sth century C.E.)," we find a greater leap
in the ideas pertaining to preyan. Rudrata does not include preyan in the enumeration
of the alamkaras, instead he recognizes it as a rasa. He enumerates ten rasas: romantic
love or the erotic (s.’rrigEra), the heroic (vfra), the pathetic (karuna), the abhorrent
(szbhatsa), the terrible (bhayanaka), the marvellous (adbhuta), the comic (hasya), the
furious (raudra), the quietistic (s’Enra) and the pleasing one - preyan."

/.

Rudrata maintains that sanra and preyan should be considered as rasas bccause
their permanent emotions (sthayibhavas) - nirveda (quietude/indifference) and sneha
(affection) respectively - have the capacity to be relished.!* Sneha or affection, the
permanent emotion in preyan, is nothing but friendly feeling, which is called by the
thetoricians "mitravisayakarati" or rati (love) where the object of love is a friend (mitra).
Rudra_ta’s own words assert this:

Sneha (affection) is the basic emotion or the very nature of
preyan. Here nayaka, the hero, is a suitable person,
cultured and righteous by nature. And sneha signifies a
cordial (friendly) behaviour (relationship) towards each
other. This is spontaneous mental attitude (tendency),
accrued through regular companionship, enriched with
confidential delightful conversations of a benevolent nature.
This is everywhere recognised as ‘sneha’, because
(whenever this emotion is roused) as 2 result of the melting
of the heart, wide open eyes, full of deep affection, shed

tears of joy (at the sight of the object of love).!

Here, in a nutshell, Rudrata’s definition aptly provides us with all the constituents of

87




preyan as rasa: the permanent emotion (sthayi bhava) as sneha (affection); the substantial
determinant (alambana vibhava) as the hero (nayaka); the enhancing excitants (uddi?;ana
vibhé@vas) as conversations etc., and the ensuants (anubhavas) such as wide opening of
the eyes and shedding delightful tears etc.

Although Rudrata has shown no illustration of preyan, his words such as "friendly
behaviour towards each other" [RKL XV 18] prove that in preyan, the basic emotion
sneha is reciprocal affection, therefore both the substantial determinants (alambanas) -
the subject and the object - enjoy the same kind of emotional experience. This is rather
different from the previous rhetoricians’ idea of feeling toward God, teacher, father, king
etc. where the question of reciprocity does not arise. Thus Rudrata has become the
pioneer in admitting the rasa-hood (rasara) of friendship and paved the path for the
concept of sakhya bhakti rasa in the thought of eminent Vaisnava teachers such as Rupa
Gosvamin some 700 years later. Rupa’s sakhya rasa shares the same name preyan and
shows that here also both the subject and the object of love experience the same kind of
delightful emotion.”* However, the diffcrence between Rudrata and Rupa lies in the
fact that when Rudrata’s substantial determinants are suitable persons, Rupa's substantial
determinants of sakhya bhakti rasa are restricted to Krsna and his associates.

C. Abhinavagupta holds that the rasas are only nine in number. In his view, there
is no justification in placing affection (sneha) in the category of rasa, because affection
with heart-melting as its permanent emotion is really a subsidiary feeling or attachment
(abhi.saiiga) which transforms itself as love (rati), energy (utsaha) and so on. Thus a

child’s affectior: to his parents is reducible to terror, young men’s and women’s affection
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for their friends becomes absorbed in passionate love (rari), and the brotherly affection
of Laksmana and the like trarsforms itself as the heroic virtue (dharmavira).'®

Dhananjaya (last quarter of the 10th century C.E.) in his Das’an?paka. a treatise
on dramaturgy, says that priri (affecuon) and bhakti cannot be considered as rasas
because, these are actunally part of joy (harsa) and energy (ursaha) etc. So they should
be regarded as emotional stages (bhavas) only.!” Following the view of Abhinavagupta,
Hemacandra (12th century C.E.) tells us that affection (sneha), devotion (bhakti) and
parental love (vatsalya) are really only variations of love (rati), because love (rari)
between equals is affection (sneha); the superior person’s love towards an inferior is
parental love (varsalya), and an inferior’s love towards a superior is bhakti. Therefore
one should enjoy them as emotional stages (bhavas), but not as rasas." S/Erﬁgadeva
(13th century C.E.), the author of Saﬁgﬂaram&kara, holds the same view, and asserts
that affection (sneha) is a kind of love (rati) and when its object is not someone of the
opposite sex it is only considered as an auvxiliary feeling (vyabhicari bhava), which has
no capacity to be a permanent emotion (sthayi bhava) in rasa realization. On the other
hand, when its object is a person of the opposite sex, il becomes a permanent
emotion, '’ -

Thus, the rhetoricians such as Abhinavagupta, Hemacandra and others, in
considering affection, devotion and parental love as the varieties of rati, have actually
denied the independent existence of friendly love and parental love.?

D. For Bhoja, who recognises three levels (kotis) of rasa realization, in tiie first stage

(para koti) and the last stage (uttara koti) rasa is only one, but in the middle stage
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(madhyama ko{t) there is no such limitation to the number of rasas. In this middle stage,
Bhoja places preyan in the rasa category.?' It should be noted, however, that for Bhoja
rasas in the middle stage are actually bhavas, emotional stages, and they are called rasas
in a secondary sense. This preyan is quite different from Rudrata’s prevan. Although,
in Bhoja, preyan as a sentiment is tender {varsala) by nature and its permanen® emotion
is affection (sneha), it is really a variety of sfrﬁg(?ra rasa (romantic love) where the hero
belongs to the brave and sportive category (dhiralalita).® This preyan is the base of
both rati (passionate love) and priti (love in general).? Bhoja explains that the true
nature of preyan is "partiality without any reasonable cause” (aiwrupalgs*apala) or, in
other words, "affection without cause." In this regard he follows Bhavabhuti and quotes
from Bhavat hwti’s Urtararamacarita: "That partiality, which rises out of no cause, has
nc remedy. This thread, in the form of tender love (sneha) stitches the inner hearts (of
the lovers) together."?

This affection without cause arises only when the substantial determinant is the
beloved lady (priy(;). Therefore this affection (sreha) is of different nature from that
described by Rudraia in the context of preyan. This fact seems to suggest that preyan
or sakhya bhakti rasa of the Vaisnava devotional tradition may have its legacy from
Rudrata’s conceptions, and not from those of Bhoja or of Abhinavagupta, Dhana?l’jaya
and Hemacandra.

It is interesting to observe here that although there is a striking similarity between
Rudrata’s preyan and the sakhya bhaktirasa of Vaisnava aestheticians, Rupa Gosvamin

and Jiva Gosvamin never mention Rudrata. On the other hand, Jiva, in support of his
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sakhya rasa mentions Bhoja’s preyan and cites his illustration which shows a special
friendship between husband and wife [PS.,343]. Actually Jiva ignores the fact that
Bhoja’s preyan is related to romantic love only and that this friendly affection has been
shown from the husband’s side to depict the peculiarity of the hero as brave and sportive
(dhiralalita). On the other hand, we have to admit that Bhoja’s conception of preyan as
affection without cause is the very nature of the friendship that Rupa describes as part
of madhura in the case of the female friends (sakhiv) of Krsna in Vraja and the friendship
of the beloved ladies (kanras) of K_r§qa. However, this tender affection of the female
friends and the beloved ladies is in reverse position compared to that of Bhoja who has
put more importance on the affection of the hero. But the preyan of the Vaisnava

aestheticians is not connected to the Vraja sakhis and the kanta.

IL. Preyan or Maitrimaya rasa, the sentiment of devotional friendship.

The sentiment of devotional friendship (sak/iya) is one of the five primary bhakii
rasas in the Caitanya tradition. Because of its blissful nature, Rupa Gosvamin calls it
preyan, the pleasing one. Jiva Gosvamin’s naming it as maitrimaya (all-friendship),
perhaps suggesting (through the suffix mayar) the transformation of the permanent
emotion into a rasa, shows the innate nature of relishability of friendship (maitri) itself.
K'r§qadé'sa calls it sakhya (companionship) which points out the similar mental
dispositions (samaprana) of the friends in this rasa. Rupa defines his preyan in the
following way: "Friendly affection (sakhya) as a permanent emotion, nourished by the

determinants and other stimuii appropriate to its own nature, when it arises as relish
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(rasa) in the heart of the connoisseur is termed as prevan [BRS.111.3.11."* Here the
stimuli other than the determinants are the ensuants (anubhavas), the spontaneous
expressions (satrvikabhavas) and the auxiliary feelings (vyabhicari bhavas). A proper
consideration of the permanent emotion and the four stimuli is indispensable for the study
of devotional friendship as a rasa. First I will discuss the four constituents, and then the
sthayi bhava, the permanent emotion, as these are presented in the writings of Riupa
Gosvamin, Jiva Gosvamin, Karnapura and Krsnadasa Kaviraja. Here I prefer to follow
the Rupa’s order beginning with vibh@vas, the determinants.? [See Diagram | on page
73 and Diagram 2 on page ?]
A. Vibhavos, the determinants:

Vibhavas, the determinants,which cause the permanent emotion to be capable of
being relished are of two kinds: 1) alambana, the substantial determinant, and 2)
uddipana, the enhancing excitant or the stimulative determinant.?’

1. The alambana vibhava: The substantial determinant is called alambana (lit.

resort) because the very existence of the permanent emotion depends on it. This
substantial determinant has two aspects: a) visaya, the object of the emotion and b)
5s/raya (abode), the subject of the emotion. According to Jiva, the real substantial
determinant of love for Krsna is Krsna himself due to his being the object of the
emotion, but the beloved ones of ngr!a are also considered as alambanas, in an indirect
way, as the abode (adhara) or the subject of love.”® Krsna's relation with the
permanent emotion, rati, is direct, it being a part of his own "power of bliss", whereas

his associates’ relation with rari is indirect.
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Both Riipa and Jiva maintain that Krsna and his comrades are the substantial
determinants in preyan.”® However Jiva categorically asserts that in preyan, Krsna
manifesting himself as friend is the object of friendship and his comrades, the
participants in his beatific sports (li—la-i, endowed with similar emotions of friendly love,
are the subject of friendship. Rupa's position seems to be quite difterent here. He
simply says that Krsna, and also his comrades of his own age (vayasyas), are the
alambanas in preyan [BRS.I11.3.2].° He gives no further clarification whether Krsna
and his friends both are equally eligible to be the object as well as the subject, or
whether Krsna is exclusively the object and his friends are exclusively the subject of
friendship. Even in his vibhava section [BRS.11.1.16] Rupa only says that Krsna and his
devotees are the alambanas, being the object as well as the subject of rari but shows no
such watertight compartment for Krsna as the object, and for his devotees as the subject
of the emotion.*

The commentary of Jiva in this regard, maintaining that Krsna should be
considered here as the sole object of the emotion,* seems to lead us far from Rupa’s
position. Mukundadasa’s assumption in his commentary on Rupa’s Bhaktirasamrta
sindhu, on the other hand, seems to be nearer to Rupa’s own views when he says that
Krsna and his devotees are the substantial determinants sometimes as the object and
sometimes as the abode (adhara) to each other’s emotions whichever is appropriate.*
There is ample evidence in the Bhakrzirasamrra sindhu and Ujjvalanﬁama(zi which
convinces us that for Rupa, Krsna and his associates are sometimes, on appropriate

occasions equally eligible to be the object as well as the subject of the emotion. This is
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evident, for instance, in Bhalairas&'m_rra sindhu 111.3.20, which shows Krsna's friendship
through his own words. The verse runs thus:

Oh brother! seeing all my companions entering quickly

inside the belly of the demon Agha, my two eyes shed

warm tears without cessation and washed my dry cheeks

and then for the moment I became paralysed and vacant
minded.

Here Krsna is undoubtedly the subject of friendly love towards his cowherd friends.™
In Bhaktirasamrta sindhu 1V .8.35 Krsna is the subject of preyan and madhura and his
associates are therefore naturally the objects of the emotions.”” Mukundadasa, in his
/-

commentary, aptly points out that in Bhakrirasamria sindhu 1V.8.40, Sridaman, the
friend of Krsna, is the object of preyan and Krsna is the subject. The verse runs thus:

After defeating with a weak stick Pralamba’s enemy

Baladeva considered as extremely powerful in fighting with

clubs - even though he was surrounded by his own group

of friends -, Sridaman was making fun of him loudly at his

face. Observmg this boastful skill of Sridaman in the

playful fight Krsna looked beautiful with his thrilling

cheeks and wide open eyes.*
Jiva as a true theologian tries to focus on bhakti rasa from the subjective point of view
of a devotee and explains this verse in a different way. He maintains that the context
here is a devotional sentiment and this verse is an utterance of some other friend.
Therefore, that friend should be considered here as thc subject but not Krsna
However this explanation does not seem to be plausible, because here all the expressions
of Krsna such as wide open eyes and thrilling of the cheeks manifest clearly Krsna’s own

friendly love and other emotions. These emotions being so charming are capable of

being relished. Therefore it is hard to deny the relishability of Krsna’s own emotions
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when he has already been accepted as the embodiment of all the nectar-like rasas
(akhilaras?im_rtamﬁrti , Rupa) and as rasayira, the relisher of rasa (svanandarasasatrsna,
Karnapiira).*®

Jiva recognizes Krsna’s friendly love (sakhya) for his friends, as an enhancing
excitant (uddi-pana) in preyan, but not as a permanent emotion. This reluctance to admit
its relishability as a permanent emotion may be due to J iva’s greater concern about the
subjective experience of the devotees, which leads him to overlook or de-emphasize the
relishability of Krsna’s own feelings. The difference between Riipa and Jiva is this: Jiva
focuses on the relishability of bhakti without adhering too closely to the rasa concept of
the classical aestheticians because he is more concerned with his exposition of bhakri as
the subject-matter (abhidheya) of the Bhagavata PurEpa. Rupa, on the other hand, is
more concerned with the sublime relishability of bhakri rasa and therefore sticks closer
to the method and theories of the classical aestheticians.

Now, the question may arise here: If Krsna becomes the subject of love in
preyan or other rasas then how the permanent emotion rati in such and such cases could
be called K_r§r)a bhakti, devotion to Krsna. Perhaps the answer lies in the fact that the
associates of Krsna are actually the expansion of Krsna’s own power of wisdom (samvit
s’aku') and power of bliss (hIEdini_SZIcri) [Jiva,B.S., para 118; KS, para 117]. Therefore,
Krsna's own love towards his associates is also Krsna bhakti in a wider sense being
favourable (anukula) or pleasing to his own self. However, we cannot call it bhakti as
I(_(sgzénus/i7ana, the devoted service to K}'gr}a, in its technical sense [See Rupa,

BRS.I.1.11].
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Rupa maintains that in the quietistic rasa, loving servitude and parental love, the
emotional dispositions of Krsna and his associates are quite different from each other in
nature therefore, the permanent emotion has only one single resort (ekanistha).”
Thereby Krsna is really the object of the emotion. However in madhura, romantic love,
and in preyan the permanent emotions are reciprocal by nature, and therefore in these
cases rati has a dual resort (ubhayanistha). In preyan and madhura, Krsna and his
friends on the one hand, and he and his lady-loves on the other, enjoy the same kind of
emotional experience (sajariya bhava).*® 1t shows that Krsna and his devotees exchange
their own emotions and, therefore, they are object as well as subject to each other’s
emotions. According to the aestheticians, in madhura and preyan, the absence of
response from Krsna’s side in love causes damage (deformation) to the permanent
emotion because when the resort is only one, love becomes weak.* Therefore, Rupa
says that if there is no manifestation of friendship in Krsna for his friends, the sentiment
of preyan totally vanishes.”

Rupa also maintains that preyan has an excellent charm of its own unlike parental
love and loving servitude. This charm lies in the fact that Krsna and his comrades
joyfully share here the same kind of delightful emotional experience.”’ Thus, that is
the reason why connoisseurs of this rasa, whose hearts are full of friendship, consider
it to be the second most delightful rasa amongst all the rasas and therefore it is called
preyan, the second pleasing one [BRS.II1.3.136).* However, previously in his
sthayibhava section [BRS.11.5.115], Rupa has held that among the five primary rasas,

arranged sequentially as s/iz'ma, prz?a, preyan, vatsala and madhu-a, the rasa which
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comes later is always better than the one which comes earlier.* Accordingly preyan

has the third position here. And this seems to be Rupa’s own view. Now the difference
between the two statements [BRS.I1.5.115 and I11.3.136] of Rupa suggests the difference
of opinion between Rupa and those unnamed scholars who hold preyan in the second
place. This makes it further clear that among the scholars in the Caitanya tradition there
is a real controversy regarding the position of friendship and parental love in the scale
of rasas.

a) Krsna, the substantial determinant (a_lambana):

Barhapidam  natavaravapuh karnayoh karmkaram
blbhradvasah kanakakapzsam valjayantmca
malam/randhran venuradhara sudhaya purayan
gopavrndair vrndaranyam svapadaramanam pravzsad giti
larmh// Krsna entered the forest of Vmnda, which was
a!ready embeilished with his own foot- pnnt he having a
charming personality like an accomplished actor, with
peacock-feathers on his crown, ear-rings of karnikara
flowers on his ears, wearing golden clothes and the garland
Valjayanu made of flowers of five different colours,
lovingly indulging the holes of his flute, thus fulfilling
them witk the nectar of his lips, accompanied by the
cowherd boys who were singing in his praise. Bh.X.21.5.
[Quoted by Jiva, PS,540].

Both Rupa and Jiva maintain that in preyan, generally, Krsna is the object
determinant (visaya) in his beautiful human form. Here, he. appears with two arms
(specially in Vraja) or on rare occasions, with four arms (in Dvaraka etc.)* However,
his thousand-armed, awe-inspiring universal form (vis/vamiini) is not suitable to be the
object of friendly love. Therefore, Jiva points out that (in the Gt'-t(ZXI.46) Arjuna, the
friend of Krsna, wishes to see Krsna in his four-armed form which he considers as the

friendly human form of Krsqa, instead of his thousand-armed form [J‘i.;'a,P.S‘,538-39].“7
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In Vraja (scene of Krsna's juvenile adventures in his country life), Krsna in his
two-armed form is all sweetness. His complexion is more beautiful than sapphire. The
smilc on his face is purer and brighter than the kunda flower (a variety of Indian
jasmine). His yellow silken clothes are as beautiful as the fully bloomed golden keiaki
flower, Krsna, the player of the flute, the siayer of the demon Agha, with a beautiful
garland of forest-flowers on his chest, is always the enchanter of his friends
[Rupa,BRS.111.3.4.].** In some places other than Vraja, Krsna may manifest himself
in his four-armed majestic form [Rupa,BRS.111.3.5.].

Rupa asserts that in preyan, K’r§pa has all the qualities in their best form
appropriate for pure friendship. Accordingly, Rupa says that Krsna is beautifully dressed
in preyan. With all the auspicious marks on his body, he is physically stronger than
anyone else; he is well versed in different strange languages and eloquent in his specch.
K'r_sr.la is a great scholar; an unmeasurable meritorious and skilful person: he is
compassionate by nature and the crest jewel of the heroes. He is intelligent, intellectual,
forgiven by nature, beloved of the people, prosperous, self-contented, the foremost in
everything, and equipped with all possible best qualities beneficial for friendship
[Rupa,BRS.111.3.6-7].* All these qualities of Krsna are supernatural as well as eternal.

Rupa maintains that Krsna should be considered as the most perfect (purnatama)
in Gokula (the pasture land or Vraja), second most perfect (purnatara) in Mathura and
third most perfect (pizrna) in Dvaraka and other cities [BRS.11.1.223]. Rupa says that
in preyan, Krsna is also able to be the object of friendly love in forms other than his own

[BRS.11.1.17]). Accordingly, in BhaktirasEm_nasindhu 11.1.18, we find Krsna as the
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object of friendly love of Baladeva after taking the forms of cows, calves and cowherd
boys.*

Rupa asserts that in most situations, Krsna is a brave and sportive type of hero
(dhiralalita nayaka) in preyan as in other rasas {[BRS.11.1.232]. According to Karnapura,
Krsna is always a brave and sportive (dhi—ralalita) kind of he;ro in Vraja [4K,173].%
This suggests that for friendship in Vraja (Vraja sakhya) he is always a dhiralalita hero,
but in other places he may appear otherwise. For example, in Rupa’s
Bhaktirasamrtasindhu 11.1.234, we find Krsna as an advisor of duty to Yudhisthira,
Krsna’s city-friend (purahskhi). Thus he appears as brave and spiritually calm
(dhi—rax/a'ma).

b) The friends of K.r'spa as the subject-determinant (Eis;@" alambana):

Generally speaking, the comrades of Krsna are the subjects (&'s/raya) of preyan.
Rupa calls them Krsna vayasyas, the friends of Krsna of his own age. For vaa, they are
mitras, the associates who have the conceit that they are the friends of Krsna
[Rupa,BRS.I11.3.3. and Jiva,PS,253,539].%

Ripa maintains that these friends are equal to Krsna in beauty, dress, qualities
and all other respects. Their spontaneous loving relationship with Krsna is unconditional.
There is no obstacle to the free growth of their loving service. Here, in preyan, their
love is full of trust and confidence and devoid of reverence and feeling of Krsna's
superiority present in the devotional sentiment of loving servitude [BRS.II1.3.8. and
Jiva's commentary on it].** While rendering their loving service to Krsna, the friends

look upon him as their equal in every respect and never hesitate to have their own
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services reciprocated in a similar way by their loving friend Krsna himself. Krsnadasa
Kaviraja cites the Bhagavara Purcha X.10.24 10 show that when Krsna was defeated in
a game, he had to carry his friend S/ri-dé’man on his shoulders [CC.11.19.206].%

All the friends of Krsna have been divided by Rupa into two broad camps
according to their location: 1) Those who are related to Krsna in his urban life
(purasambandhins) and 2) those who are related to him in his rural life in Vraja (vraje
sambandhins). Tbhe first group includes Arjuna, Bh_i.masena, Draupad?, the brahmin
friend S/r‘i.da'man and the like. Arjuna is the best friend among these residents of city
[BRS.II1.3,10-13]. Between these two groups of friends, the residents of Vraja hold the
main place. They have the privilege of enjoying eternal constant companionship with
Krsna. They always roam with him. Even a momentary scparation from Krsna makes
them miserable because, they consider Krsna as their very life [BRS.111.3.16)."

As viewed by Rupa, the friends of Krsna in the pasture land (in Vraja) may be
suhrt (benefactors), sakhi (companions), priya sakhi (dear friends), and priyanarma
vayasya (bosom friends), according to differences in age, circumstances, or the depth and
nature of love they maintain for K;§Qa.5° There is an extensive list of their names,
duties and characteristics in the Bhaktirasamrtasindhu. The friends termed suhrr are a
little older than Krsna in age and therefore their friendly lov’e has a touch of tender
affection (vatsalyagandhin) for Krsna. They always carry weapons to protect Krsna from
harmful persons. Among all the friends in the suhrt group Balabhadra and
Mandalibhadra are the most loyal [BRS.111.3.22-25]. The friends of the sakhi group,

being a little younger than Krsna in age, are like younger brothers to him. Their
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friendship towards Krsna has a little touch of adoration (pri_tigandhin) or loving servitude.
They are always eager to serve Krsna in someway or other. Among the sakhis
Devaprastha is the most prominent [Rupa,BRS.111.3.30-33].

Rupa maintains that the friends of the priyasakhi groups are equal in age with
Krsna, therefore they are the abode of pure friendship (kevala sakhya). Most of the well-
known friends of Krsna such as S/ri‘dé’man, Sudaman etc. fall in this group. The friends
of the priya sakhi group always try to amuse Krsna through various sports and pastimes
such as mock-fightetc. They tease him, embrace him, give him companionsbip in sleep
and waking. The chief of these friends is S/r;dﬁman [BRS.111.3.36-40]. The position of
the priyanarma vayasya group, the most intimate group of friends is far better than were
any former groups. Because, the friends in this group help Krsna in his most secret
intimate affairs. They possess a special kind of friendly love towards Krsna which in
Ujjvalani-lamapi Rupa describes as sakh;-bhava, the emotional attitude similar to that of
a female friend [UN.11.23]. Among all the friends in this group Subala and Ujjvala are
the most powerful assistants of Krsna [BRS.11I.3.43-45].

Jiva’s classification of the friends into two groups is purely from the psychological
point of view. He divides them broadly into two groups: 1) suhrt, the benefactors as
well as well-wishers, who cherish love for K_r§r3a in the form of fondness of doing some
good to him disinterestedly; and 2) sakhi, the friendly comrades, who seek Krsna’s
constant companionship. The friends in the last group are most intimate comrades who
walk and play with Krsna [PS,253]. The first group, suh_ﬁ may include relatives

(sambandhin) or unconditional well-wishers [P§,261]. In Jiva’s division Bhima and
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Draupad-i. are suhrt whereas Arjuna is sakhi. Ripa has shown no difference of friendly
love among Bhima and Arjuna, or among Draupad;and Arjuna in the context of the city,
but has instead shown differences between friends in the Vraia context. Jiva again shows
three subdivisions in the sakhi group: sakhi (companions), priya sakhi (dear friends) and
priyanarma sakhi (intimate playmates or bosom friends) similar to Rupa’s sakhi, priva
sakhi and priyanarma vayasya. In other respects their views are similar. According to
Ji;/a, among all these friends (sakhi) S/erzfman and the like are the most praise-worthy
owing to their charming intimate companionship with Krsna [PS§,540]. Jiva maintains
that Daman, Sudaman, Vasudaman and Kinkini - these four friends -, mentioned by Ripa
in the priya sakhi context, should be considered also in the priyanarma sakhi context.
They are eligible to be included among all the groups of the friends because they are the
"very heart of Krsna.” In this regard, Jiva cites from the Gaurami_ya Tantra to assert
that these four friends should be worshipped as identical with Krsna Uiva on
BRS.111.3.36)."

While enumerating the names and groups of the friendé, Jiva is very particular
to show his authentic scriptural sources: the Mahabharata, the Bhagavata Purana, the
Bhavisya PurEgza, the Xgamas and the Gautamiya Tantra [PS,539). Rupa, on the other
hand, without mentioning his scriptural sources simply says that all these friends are
well-known in the scriptures as well as among the common people [BRS.111.3.52] %

According to Rupa, all the friends of Krsna may fall into three categories: 1)
nitya priyas, the eternal beloved friends of Krsna; 2) suracaras, the friends who were

gods in their previous birth; and 3) sadhakas (the souls who have graduated from the
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conditioned state), the friends who have attained success as K'r_spa’s friend through
worship. Among the first category the friends of Vraja are the most beloved comrades
(prqs!ha) of Krsna [BRS .111.3.53]. Rupa further maintains that all these friends are nice
and sweet by nature. Some of them amuse l(_r§r3a through their fickleness. Some, sober
by nature, give him advice like ministers. One may please Krsna by his naivety, while
another surprises him with his opposition or debates with him. Ali of them are beloved
by Krsna [BRS.I11.3.54-56].

2. The uddipana vibhavas, the enhancing excitants:

The uddE)ana vibhavas, the enhancing excitants, foster the permanent emotion.
According to Rupa, in all the bhakti rasas, K.r.sr}a’s qualities (guna), exploits (ce_s.u;),
dress and ornaments (prasadhana), smile (smita), fragrance (saurabha) of the body, foot-
prints, places of sports and so on, serve as the common enhancing excitants
[BRS.11.1.301-2]. Rupa maintains that for preyan, Krsna’s (youthful) age, beauty, horn,
fiute, conch, pastimes, humour (narma), deeds of valour, extraordinary qualities, his
beloved ones, Krsna's games of "make-believe" - all these should be considered as the
special uddipanas [BRS.111.3.57].%

Jiva asserts that in bhakti rasa, all the characteristics of Krsna, which manifest
his eligibility of becoming the object of love, are regarded as the uddi}anas due to their
power of stimulating the emotions [PS, 375-6}. He shows his own analytical method in
his classification of ali the uddi})anas into five categories: a) qualities, b) species or class
(jati) as opposed to the individual, c) action (kriyE), d) individual substance (dravya) an¢

e) time (kala) [PS,376].
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Both Riipa and Jiva agree that the enhancing qualities may be physical, mental and
verbal [Rupa, BRS.I1.1.303; Ji_va,PS,376]. Rupa says that the physical qualities such as
age, beauty, tenderness and others, are really inseparable from Krsna, being part of his
very nature. Therefore these qualities are basically considered as the substantial
determinants. However, when considered separately from Krsna, these are enumerated
as the enhancing excitants [BRS.II.1.305].% Jiva maintains that the enhancing qualities
are encompassing Krsna's manifested friendly dispositions (abhivyakta mitra bhavand),
naivety, gratefulness, intellect, prowess, strength, forgiveness, compassion, quality of
being beloved of the people, beauty of his physique as well as of his (youthful) age, all
the excellent auspicious marks on his body etc. Jiva says that naivety and other innate
qualities play the prominent part in the sauhrdamaya variety of preyan, the rasa of
friendly benevolence, whereas in the sakhyamaya variety, the rasa of intimate
companionship, these innate qualities are mixed with Krsna's beauty and intellectual
qualities like his proficiency in the arts and sports etc. In the mixed variety of preyan,
where sauhrda and sakhya are blended together, all the qualities would appear to be
mingled together in appropriate proportions [PS,540-411.

Regarding Krsna’s friendship, compassion and other qualities, Jiva quotes
extensively from the Bhagavata Purana. He shows Krsna’s intimate comradeship,
friendly affection (maz'trB and benevolence for Arjuna on the occasion of the lamentation
of Arjuna in the Bhagavara Purana 1.15.4. Similarly, Krsna’s friendly affection and
compassion for his cowherd friends have been shown with illustrations from the

Bhagavata Pura’l.za X.13.13,16 and X.15.52 [PS,541,554).

104



The second type of uddE)ana in Jiva's system is jati, which comprises properties
peculiar to a species. It has two categories: a) attributes relating to Krsna such as
K.r_sqa’s characteristic as a cowherd or as a member of the ksatriya caste, or his
peculiarities in his infancy, boyhood or adolescence etc.; and D) those attributes
connected with his beloved ones like cows and cowherd boys [PS5,415]. Krsna’s being
really a ksatriya is chiefly the uddzﬁana in the sauhrda maya variety. His being reared
as a cowherd (gopa) is chiefly the uddi}ana in the sakhyamaya rasa [PS,543].

Action (kriya), the third type of enhancing excitant, consists of Krsna’s beatific
sport (IJTIa—) which has two varieties: 1) the sport of Krsna’s intrinsic energy (antaranga
s’akn’) and 2\ the sport of his extrinsic energy (bahiranga sakti). The sport of Krsna’s
intrinsic energy sometimes displays his majestic properties (ais/varya) or sometimes his
sweetness (madhurya); or sometimes both majestic properties and sweetness act to
nourish one other [PS,417). Among all the actions of enhancing excitants, Krsna’s deeds
of prowess (vikranti) etc. play a major role in the rasa of friendly benevolence; but for
the sakhyamaya, Krsna's humorous functions (narma), singing, speaking different
languages, calling cows loudly, playing on the flute and other musical instruments, sports
appropriate for childhood, boyhood and adolescence, are considered as the prominent
enhancing excitants [PS,543-5].

Jiva maintains that substance (dravya) in the context of uddi.panas consists of
K.r§r-1a's clothes adornments, conchshell, disc (cakra) horn, flute, stick, nearest and
dearest ones and so on [PS,546). Citing from the Bhagavata Purana, Jiva shows that

sometimes Krsna dresses himself up as a cowherd [Bh.X.21.19] or as a wrestler
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[Bh.X.35.6], or sometimes as an excellent dancer and actor (nata) [Bh.X.23.22], and
also as a king or a dutiful householder [BAh.X.15.45].

In rural Vraja K.rgqa, as an excellent imitator, puts on all these five kinds of
garments appropriate for the occasions. At Dvaraka (Krsna’s capital city) in particular
situations, he is more often dressed up as a king. In both village and city, Krsna
sometimes appears as a householder, wearing upper and lower garments [PS 545-46].

Time (kala) implies auspicious lunar days for festive occasions such as Krsna's
birthday, particular times of the day (morning etc.) and specific seasons of the year
conducive to certain sports. Citing the Bhagavata Purana [Bh.X.20.25-31], Jiva points
out to the role of the rainy season as the uddi})ana in the rasa of friendship in rural
Vraja. This suggests his own preference for Vraja sakhya because this season is more
agreeable in rural life than in city life. The verses from the Bhagaveta Purana, as
quoted by Jiva, show that the rainy season is the nourisher of the forests and pasture
lands. Therefore, it is beneficial for the cows and the cowherd boys. All the inhabitants
of the forest (vanaukas) become exulted with joy. The trees are laden with ripe dates
and rose-apples (jambu) and therefore Krsna, surrounded by cows, cowherd boys and
Balarama, enters into the forest for sporting. In this season, sometimes when it rains,
K{§qa and his friends take shelter under a tree or enter a cave and sport joyously eating
bulbs, roots and fruits. Sometimes they sit on a slab of stone near water and eat rice
mixed with curd. Thus this rainy season seems to be more delightful and comfortable
for the boys of Vraja. These playful boys just like the birds and the beasts of the forest

become part of nature itself. Therefore, in all respects, the rainy season is a more
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appropriate time for Vraja friendship than city friendship.

Ripa Gosvamin maintains that in preyan, Krsna’s age may be childhood (kaumara
= infancy up to five years), boyhood (pauganda = up to ten years) or adolescence
(kais;)ra = up to fifteen years) [BRS.II1.3.58]. However, boyhood is considered by
Rupa as the best age for friendship being suitable for most of the friendly sports
[BRS.11.1.310]. We have to understand that adolescence of Krsna is also appropriate for
preyan as for all other rasas because Rupa asserts that for almost all of the devotees,
Krsna remains eternally in his adolescence. Therefore, Rupa admits that for this reason,
nowhere in the Bhaktirasamriasindhu has he tried to show the beauty of Krsna in his
manhood [BRS.111.3.80].%

Rupa says that Krsna’s childhood and boyhood are found only in the pasture-land
but his adolescence is common both to cities and to pasture-land. Rupa subdivides
Krsna’s adolescence into three periods as adya, the commencement, madhya, the middle,
and sfe:sa, the end [BRS.11.1.312]. Rupa minutely describes all the characteristics of the
beauty and the decorations of Krsna at different ages in preyan. For example, Rupa
shows Krsna's childhood in preyan by citing the Bhagavata Purana [X.13.11]. Here,
Krsna, as a child, is carrying his flute inside the cloth covering his stomach, with a horn
and a stick under his armpits, a handful of oily curd-mixed rice in his left palm, and in
between his finger, he is carrying ¢:fferent fruits. Sitting in the midst of his friends, he
is amusing them with his humorous deeds. All the denizens of hcavens are surprised,

looking at this wonderful childish beatific sport of Krsna, the divine child [BRS.III.3.60].

B. Anubhavas, the ensuants:
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In the Nq'zyas/a'.’srra, anubhavas, the ensuants, are the expressions of the mental
states by means of verbal as well as bodily acting [NS.VIL.5]. Therefore the ensuants
may be identified with bodily expressions including vocal expressions which show the
mental states produced by the determinants. For Karnapura, the determinants, which
make the emotions capable of being relished, are the causes of the stimulation of the
emotions, whereas the ensuants are the consequents, the results, of that stimulation
[AK,115]. Both Rupa and Jiva maintain that the ensuants are the expressions which
follow and strengthen an emotion and comprise its outward manifestation [BRS.11.2.1;
PS,431]. In other words, these are really the outward expressions of the inward feelings.
These manifestations include different kinds of actions such as dancing, singing and
throwing ones arms about. Although some actions are counted among the enhancing
excitants as well as the ensuants, we have to understnd that the actions related to the
object of the emotion should be considered as the enhancing excitants whereas, those
related to the subject are the ensuants. Rupa divides all the ensuants into two categories:
sitas (cold or mild) with mild bodily movements, and k.sepa.jas (lively) like dancing etc.
which need more lively movements [BRS.11.2.3.].

In preyan, as Rupa says, various friendly sports and pastimes such as mock-fights
with bare hands, playing with hand balls, playing with dice, carrying one other on the
shoulders, amusing Krsna by fighting with him with sticks, sharing the same bed, seat
or swing with Krsna, plesantry, roaming together, water-sports, singing and dancing
together are the common ensuants for all friends [BRS.111.3.86-8]. However, according

to Jiva, unrestricted actions of love - various kinds of play, singing, playing on flutes,
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practicing of fine arts together, eating, sitting and lying together, making jokes, secret
activities, talking in private and so on - are the ensuants of intimate comradeship
[PS,547). Rupa and Jiva agree that telling Krsna what is right and wrong thereby
inspiring him to do what is good for himself, conversing with a smile, doing something
for Krsna’s welfare without any selfish-motive etc. are the ensuants of friendly
benevolence [Rupa, BRS.II1.3.90; Jiva, PS,547].

Riipa maintains that bestowing betels irto the mouth, decorating Krsna’s forehead
with beautiful motifs, besmearing his body with sandal pastes, drawing leafy motifs on
his body with saffron or red ointments (Kunkuma) and so on are the actions of the
companions (sakhi). However to defeat Krsna in a friendly fight, to draw him by the
clothes, to take away flowers and other things {rom his hands i;y force, to be decorated
by Krsna himself, to draw each other by the hands etc. are the actions of the dear friends
(priya sakhi). To assist Krsna in secret affairs as a messenger, to support the group
leader (yuthes/vari—) of his chosen group of the gopziv (cowherd girls), to converse with
Krsna in private and to support him in his love-quarrels - all these are the actions of the
bosom friends [BRS.111.3.91.94]. Rupa says that some actions are common both to
friends and to loving servants of Krsna such as decorating Krsna with ornaments of wild-
flowers and jewels, amusing Krsna by dancing, singing and playing on different musical
instruments, nursing his cattle, massaging his body, stringing garlands for him and also
fanning him [BRS.111.3.95-6].

Jiva gives the illustrations of the ensuants from the Bhagavata Purana depicting

the companionship in Vraja:
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When Krsna was dancing, some (of his friends) sang, some
played on flutes or blew their horns and others applauded
and cheered him up... Sometimes, while other friends
were dancing, Krsna and Balarama sang personally, played
on musical instruments and cheered them up saying “well
done, well done". Sometime they would play with an
wood-apple (bilva), sometime with a kwmbha fruit
[Bh.X.18.10,13,14 in PS,548).%

Some of these ensuants have been depicted beautifully by Krsnadasa Kaviraja in
his Govindalilamnta:

The cowherd friends are dancing, singing, laughing,
jumping, amusing each other, falling down together on the
ground and making humorous jokes. These boys are in
every way like young elephants free from their bondage.
Some of these friends imitate Krsna's different acts - how
he stays near his mother with steadfast eyes; how he looks
at the young damsels with playful eyes and so on [VI
4,5].63

All the ensuants, discussed by us, are also termed as udbhasvaras, the radiants
("the highly manifested”), by Rupa and Jiva to differentiate them from the satrvika
bhavas, the spontaneous expressions.

C.  The sarrvika bhavas:

The sattvika bhavas, spontaneous expressions, are a class of eight so called
bhavas holding a middle position between the permanent emotions and the auxiliary
feelings. Although named as bhavas, emotions, the satrvikas are not really emotions;
they are, instead, the external manifestations of the emotions. Jiva Gosvamin divides all
the ensuants into two classes: udbhasvaras, the radiants, and sattvikas, the spontaneous

expressions or the inner symptoms. Thus, for Jiva, sattvikas are one kind of the

ensuants, However, Rupa recognizes only the udbhasvaras as the ensuants; and for him
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sattvikas are quite different from the ensuants,

In spite of the fact that both the udbhasvaras as well as the sarrvikas are regarded
as external signs of internal feelings, there is a subtle distinction between the two. Both
originate from the inner emotions (bhavaja) but the udbhasvaras comprise outward
manifestations (bahirvikriyapraya) like dancing, singing, throwing hands about and so on
which need bodily efiorts through movements [BRS.II1.2.1-3). Therefore, Jiva says that
the udbhasvaras are mostly the expressions through external acts (bahisf*qs.ta?ura-yasé'dhya)
[PS,431].

The sartvikas, according to Rupa, spring from sattva, the mind totally absorbed
by the feeling towards Krsna, directly or indirectly, therefore, these are the direct
involuntary expressions of the internal virtue [BRS J1.3.1-21.% This becomes more clear
through Jiva's commentary on Rupa’s statement. Jiva maintains that the sarrvikas are
only from the saitva, the mind completely scized by the emotional feeling (sartvar
kevalat). Therefoie, no external efforts from the body or from the intellect (buddhi) are
needed for their manifestations. The udbhasvaras such as dancing on the other hand, in
spite of their origin from the same safrva, need external efforts and the inspiration
through the intellect whereas, sartvikas, like stupor, etc, spring spontaneously without
any effort whatsoever from the body or the intellect.” Therefore, Ripa Gosvamin
defines the sarrvikas as bhavas, the emotional expressions, but not as the emotional
actions (kriya). He argues that when mind (citra), as a result of its being seized by
feelings toward Krsna (sartv?bhavé}), becomes agitated and thereby surrendurs itse!{ into

the vital air (prd'{w), then thai vital air in its turn, being agitated causes the agitation of
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the entire body including its constituent elements such as earth, water, fire etc. At that
moment, when the intellect and all other powers of the body are totally overwhelmed,
sartvikas, the indicators of that overwhelming condition, spring as involuntary
expressions of the inner feelings, uncontrollable by the subject [BRS.I1.3.15]. On the
other hand, the udbhdasvaras as voluntary active expressions inspired by the intellect, are
controllable by the subject.

Now, from the evidence of the above discussion we may conclude that both Rupa
and Jiva with their analytical method seem to be clear enough to show the difference
between the wibhasvaras and the sanvikas. Therefore, it is difficult for me to agree with
Dr. S.K. De’s opinion regarding Jiva, that the distinction between the udbhasvaras and
the sartvikas is not clearly made out.*

All the eight sarrvika bhavas (recognized already by the classical rhetoricians) -
stupor, perspiration, thrill of the body (romanca), breaking voice, trembling, change of
colour, tears and loss of consciousness or death - are appropriate for the rasa of
friendship as and when the occasion arises. Jiva cites the Bhagavata Purana X.16.10
to show that loss of consciousness is more appropriate for companionship (sakhya).
Here, on seeing Krsna caught by the serpent, his friends became unconscious through
grief. However, the same verse [Bh.X.16.10] has been quoted by Rupa as an illustration
of the pathetic rasa, but not as that of friendship [BRS.1V.4.8]. J iva points out that the
loss of consciousness, which generally suggests total inaction, in the context of Krsna
rati, suggests the cessation of outward actions only but not the inward feeling for Krsna

as well [PS,432].
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As observed by Dr. S.K. De, Rilpa is extremely original in his classification of
the sdrtvikas according to the nature of the permanent emotion and its relation to Krsna.
Riipa classifies these as 1) tender (snigdha) which may be connected with Krsna directly,
or indirectly, 2) saturated (digdha) and 3) harsh (ruk:sa) [BRSI1.3.2-3].

The sarrvikas in preyan are naturally tender and direct, because these originate
from the mind captured directly by the primary emotion of friendship toward Krsna.
Therefore, these saitvikas are directly connected with Krsna [BRS.I1.3.4.]. Now, in
preyan, the sattvikas may be smouldering (dhiimayita) when only one sarrvika is present
(as in BRS.I11.3.97), or flaming (jvalita) when two or three are present; or burning
(dl'}-)ta) when four or five satrvikas are present (as in BRS.I11.3.100); or brightly burning
(uddi—pm) when six to eight sartvikas are present at a time [BRS.I1.3.80].

D. vyabhicari bhavas, the auxiliary feelings:

The auxiliary feelings are also known as sanicdri bhavas due to their more or less
transitory nature. These are really subsidiary feelings which accompany the permanent
(dominant) emotion. The word vyabhicarin with vi and abhi as prefixes and the root car
meaning to go or move, means those mental states which in ‘a variety of ways move
towards the principal emotion and play the part of the accessories. These auxiliary
feelings sometimes interrupt the flow of the progress of the permanent emotion but
finally contribute to its nourishment making it stronger. Rupa maintains that if the
permanent emotion is the ocean of nectar, the auxiliary feelings are its waves which
contribute to its charm [BRS.I1.4.3.]. These feelings are also manifested through the

ensuants (including sarrvikas). For Rupa, the auxiliary feelings are named as saricarin
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(wandering and impelling) because they give momentum (gati) to the permanent emotion
[BRS.11.4.2].

These auxiliary feelings are generally thirty-three in number: self-disparagement,
despondency, depression, debility, weariness, intoxication, arrogance, apprehension,
alarm, flurry, madness, dementedness, sickness, distraction, death, indolence,
stupefaction, shame, dissembling, recollection, doubt, reflection, resolve, equanimity,
joy, longing, sternness, impatience of opposition, envy, unsteadiness, drowsiness,
dreaming and awakening [BRS.11.4.4-6). All except sternness, alarm and indolence are
suitable for preyan [BRS.II1.3.102]. Rupa holds that among the remaining thirty
auxiliary feelings, intoxication, joy, arrogance, drowsiness and cquanimity are not
accepted in friendship in separation (ayoga), whereas, in friendship in union (yoga)
death, weariness sickness, dementedness and depression should be avoided
(BRS.111.3.103].

E.  The sthayibhava, the permanent dominant emotion.

The Dasfzn'ipaka of Dhanaﬁjaya maintains that the permanent emotion is so called
because it cannot be terminated by contradictory or non-contradictory emotions, instead
it makes all other emotions subservient to its own nature, as the ocean with its saline
nature renders salty everything which comes into its contact [IV.34].8” This view,
already accepted by the S&-hityadalpapa and by Rupa, has been echoed by Jiva in his
Priti Sandarbha [PS,338).

Among all the ingredients or components of rasa, the permanent emotion is the

main one. In the words of Bharata, as king is to his subjects, teacher is to his disciples,
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so is sthayibhava to other constituents of rasa [NS.VII.8]. Karnapura says: "As all
other components - the determinants, the ensuants and the auxiliary feelings - contribute
towards the development of the permanent emotion, the root of the sapling of relishment
(@svada), the permanent emotion transforms itself into rasa" [AK,120]. Karnapura holds
that for the manifestation of rasa, the permanent emotion is the material cause
(samaviiyika‘rapa), the determinants are the instrumental cause (nimitta k&i’dqa) and the
transformation of the permanent emotion into rasa is the accidental cause
(asamavayikdrana) [AK,121]. Kamnapura further explains that the permanent emotion,
the root cause of the relish, is in reality an inexplicable virtue of the mind, when mind
is in its state of pure consciousness (s/uddha sattva) from where all ramas, the quality of
dullness, and rajas, the active quality (the energy stuff), have been totally relegated.
Although its nature is always 'he same, the permanent emotion becomes different due to
the differences of the determinants [4AK,121-22].°®

In preyan, the permanent emotion is friendly disposition towards Krsna. This is
termed as sakhya (by Rupa) or maim'_(by Ji.va). This dominating love keeps other
emotions under its control. For Karnapura, this friendly feeling, sakhya, is a variety of
love (rari) named pnTti, where consummation is not the aim (asarmprayogavisaya rati).
Being a rati (love), it makes the mind melt and purges it of its impurities and hardness.
In its experience the mind is totally engrossed in "supreme pleasure" [AK,124). Riupa
holds that the love or emotional attachment (rati) between two almost equal persons,
which is full of confidence and devoid of reverence, is sakhya [BRS.111.3.1051.¥ In the

bhakti context, those associates who are equal to Krsna in all respects are his friends
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(sakhi) and their emotional attachment towards their friend Krsna is called sakhva

[BRS.I1.5.30). Jiva's commentary explains it further: “"equals means those who have
the loving conceit of being his equals. Their emotional attachment due to their belief in
K_r§pa as their equal, is full of trust and confidence and also devoid of reverence and
feeling of his superiority” [Jiva on BRS.I1.5.30]. Therefore this is a love of an
unconstrained nature [BRS.II1.3.106],” which differentiates it from the loving servitude.
This being a love between two equals, jesting and even mocking etc. are possible here.
As Rupa illustrates in the Bhaktirasamrta sindhu 11.5.32, friencis are mocking Krsna for
his false vanity.

Jiva maintains that in their friendly love Krsna’s associates nourish one particular
kind of conceit - the conceit of being a friend (mitratvabhimana) - thinking "Krsna is my
equal in his sweet lovable nature (sfia) and he is the abode of unconditional special
intimate friendship for me" [PS,253]. Jiva also says that this friendly love is sometimes
restricted by the consciousness of Krsna's majestic power (ais;arya) as in the case of
Krsna’s brahmin friend S/ri—dé'man and the like. Sometimes this love restricts that
consciousness as in the case of Arjuna etc. In both these cases, there is a blending of
the knowledge of Krsna's sovereignty, which produces the emotion of awe, with friendly
love. Therefore, these are not really the cases of pure (sWdha) friendly love. On the
other hand, the frizndly love of the cowherd boys is pure and unmixed and not distorted
by any other emotion [PS,550].

Jiva has shown two sub-varieties of maitri: friendly benevolence (sauhrda or

sauhrdya) and companionship (sakhya). He has his illustrations in the Bhagavata Purana
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[X.71.27 for sauhrdya; and X.58.13, X.12.2,6 and X.14.45 for sakhya]. From the
evidence of the Bhagavata Purana, Jiva points out that in sakhya, Krsna is the very life
of his friends: After seeing Krsna captured by a big crane, children like Balarama
became stupefied, as if the organs and senses of his body had been deprived of vital
breath [Bh.X.11.49).”

Karnapura for whom friendly disposition is a love of r.on-consummation, is more
analytical in his specification of friendly love. he classifies it into pn-'_ri, maitri and
sauharda. For him pri-;i means friendship between two persons of the opposite sex
where the question of consummation does not arise. This priti, although a spiritual kind
(manovmz’mayi_) of love, is also a relational (sambandharupa) friendship as we find
between Draupad{and Krsna. The object of this kind of friendly love may be the wife
of a friend or the husband of a friend [AK,125]. It seems to suggest that for Karpapﬁra
and kindred authors, some kind of social sanction in the form of relationship is necessary
for admitting a regular kind of friendship between two persons of the opposite sex. This
may be the view of Ripa also, who puts Draupad?’s love towards Krsna in the context
of preyan where devotional love is relational (sambandharupa) for him. However, Rupa
never considers the friendly love of the sakhis, the female friends of Vraja, as the
permanent emotion in preyan. Because their friendship for Krsna is not relational but
self-willed (kamarupa) and extraordinary, which transcends all limits of social norms and
injunctions. It is a blend of friendship and romantic love which we would rather term
as romantic friendship. Therefore, Rupa never tries to put it in the category of pure

normal friendship. Instead he deals with this sakhibhdva as an excitant of madhura,
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romantic love.

According to Karnapura, maitri is the friendly affection between two persons of
the same sex. It is a friendship between two female friends (sakhi) or between two male
friends. In this friendship physical touch such as embrace and so on is acceptable. On
the other hand, sauharda, friendly benevolence, being unchanging by nature, remains the
same on all occasions [4K,126].

In the madhura context of the Ujjvala Ni.lamapi Rupa has shown us the difference
between maitri and sakhya. He says that when confidence is blended with reverence or
in other words, when friendship is characterized by humility, it is maitri, whereas
unconstrained confidence free from awe and reverence is the nature of sakhya
[UNXIV.111.114].

Thus far we have seen that regarding maitr-i'Gaugii_ya Vaisnavas are not of the
same opinion. For Ji;/a maitri is friendly love in general; for Karnapura, it is the
friendship between persons of the same sex. Rupa however, considers it as confidence
blended with reverence.

Rupa maintains that the permanent emotion of preyan may be exclusive (kevala)
being unmixed with any other emotions such as loving servitude or parental love, or
mixed (sankula), when it is mingled with other emotions. The love of S/niia’man and
other rural friends is of an exclusive kind, whereas Bhima’s love having a touch of
tender affection (vatsalya) is of a mixed variety of friendship [BRS.11.5.25,26].

Now, sakhya rati, friendly love as pure devotion, is continuous, unconditional and

uninterrupted. It increases gradually in intensity developing through different stages of
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love. For Rupa, the developing stages of love in preyan are five in number and their
gradation is rati (nascent love), pranaya (intimate love), preman (ardent love), sneha
(affectionate tenderness), and raga (passionate attachment). Among these stages the
previous one contiibutes to the development of the succeeding one [BRS.II1.3.106]. For
Ji:/a, these stages are six in number and the gradation is not quite the same as in Rupa:
rati (nascent love), preman (ardent love), pranaya (intimate love), mana (sulking), sneha
(affectionate tenderness), and raga (passionate attachment). Jiva keeps intimacy
(pranaya) and sulking in reserve for the companions and the lady-loves among all the
associates of Krsna. He also maintains that depending on'the depth of intimacy,
passionate love (raga) becomes more intense in the companions (sakhi) [PS,268]. Jiva
seems to be more psychologically correct in thinking that intimacy (pranaya) is the
outcome of ardent love. For both Rupa and Jiva, the upper limit of the friendly love
should be passionate attachment, but K_r§rgad53a Kaviraja holds that its upper limit is the
stage of anuraga, transcendent attachment, where love is constant freshness. He thinks
that for friends such as Subala and the like, whose friendly disposition is similar to that
of the female friends (sakh;bhb'va), the upper limit should be bhava, the supreme
realization of holy love [CC.I1.23.49]. Jiva maintains that among ail these stages or
degrees of love that which gives the mind extreme delight is called rati [PS,244]. Ardent
love (preman) has been defined by Rupa as emotional bondage (bhavabandhana)
[UN.XIV.63). For Ji‘va, preman, the indestructible seed of love, causes a sense of
attachment which regards the object of love as one’s own. Ardent love full of trust and

confidence in the object is called pranaya, intimate love [PS,244]. While discussing
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preyan Rupa says that in intimate love, although Krsna is worthy of reverence, there is
a total absence of that reverence [BRS.III.3.108]. However, the same Rupa, in the
context of madhura (romantic love) says that intimate love may be friendship (maitri) in
which confidence 1s blended with humility, or companionship (sakhya) free from
apprehension. Now, this apparent contradiction seems to suggest that, in his view, for
preyan only the sakhya kind of intimate love is admissible, whereas for madhura both
are applicable.

In sulking (mana), intimate love assumes an appearance of crookedness (kautilya)
owing to the conceit of being extremely beloved of the object. When sulking arises,
Krsna, although he is Cod, is overcome with fear blended with ardent love owing to his
friends’s anger. Affectionate tenderness (sneha) causes the melting of the heart, which
manifests itself through shedding tears and other ensuants. This affection apprehends
danger for its object even without foundation [PS,246]. In this.state. even a momentary
separation from the beloved one is intolerable [BRS.111.2.84]. ] iva and Rupa agree that
affection in the form of eager longing for its object of desire is called raga, passionate
attachment. In this state, when united with the desired object, even great pain is felt as
pleasure, and separation from the object, causes even great pleasure to be felt as pain.
Consequently, in this state, friends of Krsna may dedicate their lives for the pleasure of
K.r‘sr}a [BRS.111.2.87; PS,247]. Rupa as well as Jiva hold that transcendent attachment
(anuraga) renders the beloved ever apparent [Rupa, UN.XIV.146; Jiva, PS,247].
According to Rupa, the supreme realization of holy love (bhava) has the capacity 1o stir

the hearts of all present [UN.XIV.154].
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For Krsnadasa Kaviraja, sakhya has three special qualities: trust and confidence,

“mine-ness for the object” and believing Krsna as one’s equal [CC.11.19.222-223).
Rupa maintains that the friends’ love for another friend of Krsna cannot be
considered as the permanent emotion in preyan. Because these friends are not in
themselves the objects of friendly love divorced from Krsna. In bhakii rasa, the
devotees® love for one another is an auxiliary feeling which nourishes their Krsna rati,
the permanent emotion. Therefore, Rupa writes: "The love for a friend which is less
than or equal to the love for Krsna is an auxiliary feeling. If this love is greater than the

love for Krgna, then it is called bhavollasa, the delightful state of an emotion"

[BRS.11.5.128].

I11. Classification of preyan or maim:r—nﬂa rasa:

Jiva's maitn'—maya has two subdivisions: sauhrdamaya where friends are
benefactors and sakhyamaya where friends are companions.

According to Rupa, Jiva and their followers, prey.dn in general falls into two
categories: ayoga or aprapti, friendship in non-union, and yoga, friendship in union.
In the bhakti context ayoga means absence of union with Krsna [BRS.111.2.94). To be
absorbed in thought regarding Krsna and his qualities, to try to find out a way to meet
Krsna are the ensuants in ayoga friendship. This ayoga may be utkanthita when there
is an ardent longing for seeing Krsna who is yet unseen [BRS.111.2.96], or viyoga,
separation, which occurs after the union with Krsna [BRS J1I1.2.114]. In separation, the

friendly emotion goes through ten stages (das’a dafE): 1) heat on the body (tapa), 2)
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thinness (k_rsfzta), 3) wakefulness (jagaryya), 4) helplessness (alambana s’z?nyara'). 5)

unsteadiness (adhrti),” 6) stupefac’ on (ia.daté'), 7) sickness (vyadhi), 8) madness
(unmada), 9) swooning (mitrcchita) and 10) death. All these stages of friendship in
separation are similar to those found in the case of pri?a rasa, the rasa of loving
servitude [BRS.I11.3.117 and 111.2.116].

Rupa gives us ample illustration to show all these stages of separation in
friendship [BRS.I11.3.115-127]. However, in his conclusion he says that he has shown
these stages of separation in accordance with the manifested beatific sports (prakara li_lu—)
of Krsna; in reality for the dwellers of Vraja there is no such separation from their
beloved Krsna [BRS.I11.3.128]. In this context he gives evidence from the Skanda
Purana in support of this conclusion: "Krsna is always playing in the forest of Vrnda
(in Vraja), with his cows and calves surrounded by Balarama and other boys (his
playmates)."™ For Rupa, Jiva and the like, Vraja sakhya is the pure sublime
friendship. They have shown their favouritism all the time for the Vraja sakhya due to
its being self-less, unmotivated totally dedicated pure love.

Union with Krsna is called yoga which has in its turn three varieties: attainment
of Krsna after ardent longing, is called sidchi (attainment) [BRS.I11.2.130]; union after
separation is rusti (contentment) [BRS.111.2.133]; and constant co-existence with Krsna
is named sthiri (stability) [BRS.I11.2.136].

Our above discussion shows that although preyan as a rasa had received
recognition by Rudrata in the ninth century C.E., it obtained its full-fledged shape in the

concept of sakhya khakti as a primary rasa of the Caitanya tradition. Accepting
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devotional friendship as a primary rasa, the Vaisnavas in the Caitanya tradition have
given importance to friendship itself, and at the same time defied Abhinavagupta and
others who consider bhakti as well as sakhya as emotions (bha'yas) only. The followers
of the Caitanya tradition are not original in calling the devotional sentiment of friendship
preyan. However, their contribution and originality are manifested in the exposition of
preyan with all its paraphernalia and nuances in minute details. Their analytical insight
into human psychology is shown in their classification of the friendly love into different
categories. In this regard, they have demonstrated their profound knowledge of child
psychology. The Vaisnavas in the Caitanya tradition pay lip service to urban friendship,
but all their love is for the friendship of rural Vraja where children are held to have more
importance as friends than adults. In the Vraja context, children’s imitation of the adult
world shows how the boys look at the adults’ world. The imagery of the Vraja
friendship leads us to another world - the world of eternal enchanting boyhood -, the

“second paradise” which one may regain through pure devotional friendship.
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NOTES

'S.K. De, History of Sanskrit Poetics (Calcutta:Firma KLM, 1960), 49-50

’Bhamaha is generally considered as the oldest extant exponent of the Alamkam school of poetics. He
actually has used the term preyas. For the sake of consistency, | am using preyan all through my work.

‘Anandavardhana in his Dhvanyaloka says: tad yatha camsu prevo'lahkavasya vakyarthatvepi
rasadayo 'ngabhutd drxyame/-prose exposition (vrtti) on I1.5.

‘bhamahena hi gurudevanypatiputravisayapritivarpanam preyo’lankdra ityuktar/-Locana on Dh.IL.5.

*preyo grkagatam krsnamavadid viduro yatha/adya yamama govinda jaia svayi grhagate/kalena:sa bhavet
pritistavaivagamanat punah//-Bha K.R.IILS.

*De, History, 67.

prakprmrdarsua seyam ratih srngararamgara/-K D.11. 278 ~The affection which I have shown earlier (in
preyan) is priti; now that priii as erotic love becomes smgara

*De, History, 73.

*ratyadikanam bhavanamanubhavadisucanaih/yat kavyam badhyate sadbhistatpreyasvad ud;h.rtam//-
KLSS.1V.2.

ratiriha devagurunrpadivisaya grhyate/kantavisayayah tu rateh sucane rasavadalamkaro vaksyate/-
Rajanakaulaka s commentary (vzvm) on KLSS.IV.2.

""De, History, 85.

rngara wrakaruna blbharsabhavanakadbhuta hasyah/raudrah samah preyan iti mantavya ra.fah sarve//-
RKL.XI1.3.

Brasanad rasatvamesam  madhuradinamivokiam acaryath/mrvedadtsvapl tannikamam astiti te’pi
rasah//RKL.XI1.4.

snehaprakmh preyan sangatasﬁaryanayaka bhavati/snehastu sahacaryaprakrlerupacara
xambandhal//nmyajamanovrm sanannasadbhavapesalalapah/anyonyam prati suhrdorvyavaharo’yam
malasmtra//prmyand:pramadasruhsusmdhgahspharalocanalokah/ardramahkaranatayasnehapadebhavan
sarvatra//-RKL.XV.17-19.
“dvayorapyekajatiyabhavamadhuryabhigasau/-BRS.111.3.134,

‘evam te navaiva rasah/ .ardratasthdyikah sneho rasa iti tvasat/sneho hyabhtsangah/sa ca sarvo
ratyutsahadaveva parvava.syau/talhahx balasya matapitradau sneho bhaye ws’ramah/yunor mitrajane

ratau/laksmanadau bhrarari sneho dharmamaya eva/...evam bhakiavapi vacyam iti/-A.bk. on NS,781.

"ritibhakryadayo bhava mrgayaksadayo rasah/harsotsahadisuspastamantarbhavanna k;"miu'ifn //DR.IV.84.
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"8sneho bhaktirvatsalyam iti hi ratereva visesah/tulyayoh yva parasparam ratih sa snehah/anuttamasya uttame
ratih prasakiih, saiva bhahtpadavacya/utmma.wa anuttame ratih wumlwun/evanmdau ca visaye
bhavasyaiva asvadyatvam/Kmyanusasana Quoted by Chinmayi Chntteqee. Bhaktirasera vivartana, 50.

..ratirbhedau hi bhaksi snehau nrgocarau/vyabhicaritvamanayoh, nrnaryoh  sthavinau tu tau//-
Sangnaramakara 839.

A painst the views of Abhinava and Hemacandra, who deny the independent existence of friendly love and
parental love, 1 am inclined to agree with V. Raghavan: "This is not a commendable attitude. To have
less distinctions is no great aim. If it is said that friendship is only a vanety of Rati, can we call the Rasa
in the association of R&ma and Sugriva, Srﬁgara” ..Do Abhinava and Hemacandra mean that Friendship,
Brotherly attachment, parental affection and the like are only Bhavas that cannot be nourished into a state
of Rasa with attendant accessories? Literature is only too full of these types of attachment.” -The Number
of Rasas (Madras: Adyar, 1975), 123-24.

/_
“na  castaveveti myamah yatah sanmm preyam.sam uddhatam, urjasvinam ca  kecid

rasamacaksate/lanmulasca kllanayakanam dhirasantadhiralalitadhiroddhatadhirodatia wapadcu'?r/—SP vol
II, 377. Quoted by Chatterjee, Bhakti rasera vivartana, 55.

Zatra vatsalaprakrteh dhlra!aya lalitanayakasya priyanubhavad utpannah snehasthayibhavah. .. preyaniti
pratiyae/-SKB.V, vrtti 261. Quoted by Chatterjee, Bhaktirasera vivartana, 57.

”ratipr;'_ryorapi cayameva inulaprakrtirisyate/-SKB. Quoted by Chatteryee, Bhakrirasera vivartana, 57.

Yaheruh paksapato yastasya nasti  pratikriya/sa  hi  snehaimakastanturantarmarmani - sivvari//-
Untararamacarita,V.16.

Bsthayibhavo vibhavadyaih sakhyamatmacitairiha/nitascitte satam  pustim  rasah
preyanudiryyare//BRS.111.3. 1.

*[ like to pomt out that Rupa in his exposition of all the constituents of bhakti rasa has followed the order
of Dhanafijaya, Sareditenaya, Sihgabhupalz and VisVanatha who have treated sthayin last after sarrvikas
and vyabhicarins.

Ttatra jneya vibhavdstu ratyasvadanahetavah/te dvidhalamband eke tathuivoddi;)anﬂft pare//-BRS.11.1.14.

PRI - & T T = - 7/
Bpritivisayatvena svayam bhagavan srikrsnah tatprityadharatvena tatpriyavargasca/-PS,366.

2"har:sca :advaya.s'yasca tasminnalambana marah/-BRS.111.3.2.  mitraivena sphuran maunvnayah
srlkrsna.rladasrayarupam lallllagatam svotkrsta swyanyabhavam tadiya mitrani ca/-PS,538.

YRupa, in BRS.I11.3.2, has used two cas (and, also) to put together Krsna and his friends as dlambanas
without showing further clarification.

"kr;masi‘a krgnabhala&'sf'a budhairalambana matEb/m!yEdervisayarvena tathadharatayapica//BRS.11.1.16.

32krsnasca krsnabhak:asceryalrayam vivekah, yamudduya ratih pravartiate sa visayah/sa ca snkrma
evatra/-Jiva on BRS.IL.1.16.

Yratyadervisayatvena tathadharatayapi cetiyathayogyaparaspara ratyadibhavasya kadacid vi'sayﬂdhara_ api
te alambana ityarthah/-Mukindadasa on BRS.11.1.16.
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Ysahacara mkurambam bhratararya! pravistam drutamaghajatharantahkotare
preksamanah/skhaladasts:rabaspa kmhrak.s-amagandah ksanamahamavastdan sunyacmastadasam//-

BRS.111.3.20,

¥BRS.IV.8.35: mukundo'yam candravalivadanacandre catulabhe smara smeramaraddfsamasakalam
arpayati ca/bhujamarmse sakhyuh pulakini dadhanah phammbham 1bhartkvvedabh1rvrsadanujam udyojayati
cal/

3BRS.1V.8.40: mttramkavnam gadayudht gurummanyam pralambadvisam, yastya durbbalaya vijitya
puratahsolluntham udgayalah/sndamnah kila viksya kelisamaratopotsave patavam krsnah phullakapolakah
pulakavan wspharad(.snrvabhau//-Here Mukmdadasa s commentary says: §ridamna m vzsaya?ambanokrva
preyan, ...mitraniketyatranyatra ca bahutra snkrsna.syapl bhaktavisayo raryadlrdarsua iti/

MJiva's commentary on BRS 1V.8.40: mtrramkavrtam iti kasyacid anyasya sakhyurvakyam/asyaiva caite
rasa udaharyyah na tu $ tkm‘na.sya bhalmrasa.syalva prakrtan'at/ .

i) akhilarasamrtamartih.../BRS.1.1.1.
il) svanandarasasatrsnah krsnascaitanyavigraho jayati/AK,1.

Yprite ca vaisale capi krsnatadbhakiayoh punah/dvayoranyonyabhavasya bhinnajatiyata bhavet//-
BRS.111.3.135.

©For preyan, BRS.111.3.134 says: dvayorapyekaja-ti?vabh(TvamJEihurya bhagasau/prevan kamapi pusnati
rasascittacamatkrtim// _ T
Regarding madhura UN.V.97 says: bhava syaduttamadindin yasya yavan priye harau/tasyapi tasyam tavan
syaditi sarvvatra yujyate//

“'madhurapreyasoh krsnakarttirkaraterabhavai sihyivairipyam syat/-Munkundadasa on BRS.I1.1.16
and also: ekarra rati varnane sthayivairupyam syat/-Mukundadasa on BRS.1V.8.40.

“apratitau harirateh pri—tasya syat apu:f{ata7preyasasm tirobhawevatsalasyasya na ksati//-BRS.111.4.79.
“See BRS.111.3.134 in my note 40.

“preyan eva bhavet preyan atah sarvarasesvayam/sakhyasamprkiahrdayaih sadbhirevanubudhyate//
BRS.111.3.136.

“mukhyastu pancadha: sfx’nrab pritah preyiilpsf‘a vatsala_h/madhuras’ceryami jReyayathapurvvamanuttamah//-
BRS.11.5.115. )

“dwbhujatvad:bhagatra pragvadalambano harih/-BRS.111.3.3.  tatra s/ri_kr.gqa[x kvaciccaturhuja api
frimunnarakaratvenaiva praiitih,../-PS,538.

Ytenaiva nTper'm caturbhujena sahasrabaho bhava visvamirtte/-G.X1.46. Quoted by Jiva, PS,538.
‘SBRS.111.3.4: mahendramanima?‘:’juladyu:iramandakundasmuah ,

sphuratpuramketakzkusumaram)apanambarah/srag ullasad urahsthalah kvapitavenuratravrajan, vrajad
aghaharo haratyahaha nah sakhinam manah//
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suvesahsarvmallaksmalalmoba'mamvarah/wwdhadbhumbhasawdvavadﬂahsupang':m//wpulapraubho
daksah karuno wrasekharah/wdagdho buddhiman ksanta rakialokah samrddhmmn/ml\hl variyanityvadva
guuasta.syeha kirttitah//-BRS.111.3.6,7.

*BRS.11.1.18:  hanta me katham udeti savatse, vatsapalapatale ratiratra? n'an1smanumrbal¢ulem
vismaya stimitamurtti rivasit//

*'\niyatamasau vrajapuryyam dhiralalitah syat/-AK,173.
52See my note 29,

rupavesagunadyalsm samah samyag ayanmtah/wsrambhasambhrratmano tm'a.wmmwa kmutah//—
BRS.I1.3.8.  Here Jiva's commentary says: samyagayantritd@d dasa\'adyamranmunvﬁh/ vistambho
gadhawsvasawseso yantranojjhita iti/

Bh.X.18.24: uvaha krsno bhagavan .s{ri_da'mﬁnam parajitah/

$BRS.111.3.16: ksanad adarsanito dmah sada sahawhannah/mdek:y:wlah prokta  vayasya
vrajavasmah/alah sarvavayasyesu pradhanatvam bhajantyami//

%BRS.I11.3.22.

57damava.s”ua'ama sudamakmkmm (pu_/ayed) gandhapuspakaih antapkaraparapaste krsnasya pank:rmmh/-
Gautalmya tantra. Quoted by Jiva in his commentary [BRS.111.3.36].

BRS.111.3.52: etesu kepi sld'stre.su kepi lokesu visrutah/

BRS.111.3.57: uddipana  vayo- rupa-srnga -venudara  hareh/vinoda-narma-vikranti-gunah
preslhajanastatha/rajadevavatarad:cestanukaranadayah//

“BRS.11.1.305: Gunah svarupamevasya kayikadya yadapyami/bhedam swkrtya varnyante tathapyuddipand
itil/

‘“Rﬁpa says: prayah kisora evayam sarvabhakiesu bhasateftena yauvanasobhisya neha kacit
prapancita//BRS.111.3.80. Sanatana Gosvanun also tells us that krsna ever remains in his adolescence at
Vraja. Therefore, he is known as "k:soragandhm almost an adolescent The super transcendental beauty
of his adolescence, though eternal, increases in everfresh magnitude, to a point beyond all hu-.an
comprehension. -B_rhadbhagavatam!'ta 11.5.112,

“krsnasya nrtyatah kecijjaguh kecida vadayan/venupantdalalh srngalh
pra.s’asamsura:hapare// .kvacinnrtyatsu canyesu gayakau vadakau vvayam/smamsalunnaharaja sadhu
sadhviti vadinau//kvacidbilvaih kvacit kumbhalh .//-Bh.X.18.10,13.14,

©nrryanti gayanti hasanti gopah kurddanti nandanti parlskhalann/narmmam tanvanti lammyalhaue
bandhadvimulktah kalabhottama va//sthitim sthiram manpura vakarereke'ngana svasya drsanca
Iolam/sanghattadrstamanukurvva:e nye.. /-G.L.VL. 4,5.

“krsnasambandhtbhlh saksar  kincidva wyavadhanatah/bhatatscmamlhakramam sattvamityucyate
budha:h//sattvad asmat samutpannd ye ye bhavaste iu sauwkah/-BRS 11.3.1-2.
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Ssarevaditi kevaladeveti bhavah/talasca nnyadmam satyapi sattvotpannatve, buddhipurwik@ pravritih,
stambhadinantu svata eva pravrmruya.rya laks'anasya nrtyadisu nativyaptih//-Jiva on BRS.11.3.2.

“De, VFM,407.

viruddhai raviruddhairvad  bhavairvicchidyate na ya_h/a'rmabha'vam nayatyanyan sa  sthayi
lavanEkarah//DR.lV.34.

a.rvadankurakando sti dharmah kascana cetasah/rajastamobhyam hmasya suddhasaltvataya satah//sa
sthayi kathyate vijnair vibhavasya prthalaaya/pnhagwdhatvam yatyesa samajikataya satam//-AK,121-122.

”vcmuhasambhrama ya syadwsrambhatma ratirdvayoh/prayah  samianayoratra s@  sakhyam
slhaylsabdabhak//BRS H1.3.105.

Rye syustulya mukundasya te sakhayah satam matdlz/sﬁmya'iivis/rambhar@ai:sé'm ratih sakhyamihocyate/-
BRS.11.5.30.

Nvisrambho g(_zfihavis(’a'.'va vis/eso yantranojjhitah/-BRS.111.3.106.

Jiva says: sr:lq-sna eva tesam Jtvanamuyﬂza, [Bh.X.11.49] krsnam mahavakagrastam drsiva
ramadayo rbhakah/babhuvurmdnyamva vina pranam vicetasah//-PS, 552-3.

Tadhrti, unsteadiness, is technically used here in the sense of detachment regarding any other object except
Krsna.

Mvatsairvatsataribhisca sada kridati madhavah/vrndavanamaragalah saramo valakairvrtah//-Skanda,
Malhurakhanda Quoted by Rupa, BRS.111.3.129.
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CHAPTER FIVE

FRIENDSHIP IN BHAKTI RASAS OTHER THAN PREYAN

In our previous chapter we have examined devotional friendship as an independent
rasa, which has its status as the third best (or, according to some, the second best)
among all the bhakrti rasas. In this chapter, however, we shall observe the role of the
friends as well as friendship in rasas other than preyan. Consequently we shall see how
the concept of friendship holds an ubiquitous, therefore important, role in madhura,
devotional romantic love, the sublime bhakri rasa of the Vaisnava aestheticians. This

would help us understand the overall importance of friendship in the Caitanya tradition.

I. Friendship In The Secondary Bhakri rgsas

The friends of Krsna and friendship with Krsna have roles in bhakti rasas other
than preyan. In the case of the secondary (gauna) bhakti rasas, the friends of Krsna
sometimes appear as the substantial determinants, as the subject, or as the object of the
permanent emotion [Rupa, BRS IV/1/5]. It should be stressed that this participation of
friends in the secondary rasas does not in any way disturb their original status of
friendship with Krsna. In other words, these friends, should not be called "comic-
devotees" etc. because, in these secondary rasas, the so called permanent emotions, such
as laughter, are permanent only in relation to the friends’ love towards K}'§pa.‘ In Rupa
Gosvamin's Bhaktirasamriasindhu 1V/1/10, there is an illustration of hasya rasa, the

comic, in which Krsna, fooled by an elderly lady, is the object, and his playmates of
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Vraja are the subject of the permanent emotion, laughter (hasa). In the marvellous or
adbhuta rasa, Krsna is the object of wonder (vismaya) due to his supernatura! activities,
whereas his friends are, occasionally, the subject [Rupa, BRS 1V/2/2]. For example, in
the Bhaktirasamrtasindhu 1V/2/11, we see that the cowherd boys of the pasture land,
Krsna’s playmates, are astonished to find, after opening their eyes, that they are
completely free from an attack of blazing fire, because of Krsna’s supernatural power.
Thus, they become the subject of the marvellous.

In iasas such as the comic and the marvellous, the role of the friends is not
exclusive, compared to that of other associates of K.r§qa, because, sometimes, other
associates are also capable of being the subject. However, for the rasa of heroic fighting
(vuddha vira rasa), Irsna’s friends are the privileged class as the substantial
determinants of the rasa [Rupa, BRS 1V/3/4]. Rupa Gosvamin maintains that in heroic
fighting, a dear companion (sakhi) or a most intimate friend of Krsna, enthusiastic to
fight lovingly for Krsna’s pleasure in a mock-fight, is called the combatant-hero (yuddha
vi-ra) [BRS 1V/3/4]. Because of his friend’s love for him, Krsna himself joins in this
mock-fight as the counter-combatant (prati yoddha) of his dear friend. This is really a
beatific sport (Ii_I(;) of Krsna. When Krsna stays aloof as a spectator, another friend of
Krsna, in accordance with K{sp.a’s wish, becomes the counter-combatant [Ripa, BRS
1V/3/5]. In a real fight, which is the concern of the furious (raudra rasa), K.r.sr_la is the
combatant against his enemy. However, in the rasa of heroic fighting, an enemy of
Krsna has no scope to be the substantial determinant, only Krsna’s dear comrades are

eligible to be the combatants. Thus, in this devotional sentiment, Krsna and his friends
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are the subject, as well as the object determinants. Rupa (in BRS 1V/3/7) shows that
Krsna and his dear friend S/ri_diman are fighting against each other, in a mock-fight, as
rivals. Sometimes, these playful friends are great warriors in their practical life [Ripa,
BRS 1V/3/9]. In this context, Rupa puts forward an example from the Harivargzsfz.
showing a mock-fight between Krsna and his bosom friend Arjuna, the well known
warrior-prince of the Mahabharata war [BRS 1V/3/10]. In the Bhaktirasamria sindhu
IV/3/8, we find K'r§r'1a only as a spectator, whereas his friends, Daman and others are
the participants in the combat.

Rupa, unlike classical rhetoricians, never allows a real fight into the category of
his "heroic fighting" (yuddha vira rasa). Jiva Gosvamin, however, includes real fighting
(s&k:sEd yuddha) in this category, although it is not as prominent as the mock-fight,
where the dearest ones (priyarama) of Krsna are the fighters. J iva maintains that when
heroic fighting concerns a real fight, Krsna is the basic (mula) object determinant,
whereas his enemy is the external (bahiranga) object, or the object in relation to Krsna
only [PS,443).

Both Rupa and Jiva agree that in the rasa of heroic fighting, fighting enthusiasm
(yuddhotsaha) springing from the love for K.rs.sr.la is the permanent emotion. The counter-
combatant’s challenge, his loud laugh, boasting of his own prowess, throwing up his
arms, taking up weapons and so on. are the enhancing excitants. The similar kind of
challenge and other expressions from the side of the hero are the ensuanis.? According
to Rupa, in the absence of anger in a friendly fight, red eyes and such other external

manifestations of anger, the traits of the furious (raudra rasa), are not present here.
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Heroic fighting thereby, shows its difference from the furious [Rupa, BRS 1V/3/24].
Both Rupa and Jiva agree that in "heroic fighting" (yuddha vira rasa), pride, excitement,
equanimity, shame, resolve, joy, dissembling, impatience of opposition, longing, envy,
recollection, etc. are the auxiliary emotions [Rupa, BRS 1V/3/17 and Ji:'a, PS§,444].
These auxiliary emotions also belong to raudra rasa. According to Rupa, all the
spontaneous expressions (sattvikas) are also appropriate in the case of heroic fighting.

Regarding the scope and nature of hervic fighting, Kamapura, in his
Alarpkﬂrakaustubha, maintains an opinion that is quite different from Rupa’s and Jiva’s.
According to him, in the context of the heroic rasa, only real fighting should be
considered, but not the mock-fight. When friends are fighting against friends - that being
a sport (IITIa-) it is not really a fight. Therefore, the friendly fight should not be
considered as a proper instance of the heroic rasa [4K,140]. This view seems to suggest
that the friendly mock-fight, as a manifestation of pure friendship, should be considered
only in the context of sakhya rasa).

Rupa in the Bhaktirasamrrasindhu tells us that sometimes in a heroic rasa called
the "gift for love" (pn?ida'na), a sub-variety of heroic generosity (dEnavfrarasa), K_rg;{)a
as a friend or relative is the object determinant, and his friends are the subject
determinants [BRS 1V/3/35]. For instance, (in BRS 1V/3/36) Rupa describes Yudhisthira
as the subject and Krsna, being a friend, as the object of the "gift for love.”" Here,
Yudhisthira, performing a Rajasuya sacrifice, has already given Krsna unguents, a
garland named Vaijayanti, valuable clothes, gold ornaments decorated with bright

precious gems, and elephants, chariots and horses bedecked with gold orna.nents. And
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now, deciding to give up his kingdom, his family, and even his own self, he is searching
eagerly for something more precious as largesse for l(_r_sr_la.3 In this instance, the
permanent emotion is the enthusiasm for relinquishment (tyagorsaha), springing from the
love for Krsna.

Rupa maintains that for the rasa of heroic virtue (dharma vira rasa), friends are
often the substantial determinants. They perform different religious rites for the welfare
of Krsna, or just for his pleasure. In the Bhaktirasamprasindhu 1V/3/58, Yudhisthira is
performing his sacrifices only for Krsna’s satisfaction. Generally, in the rasa of heroic
virtue, the friends of Krsna are "brave and spiritually calm” (dhi?a-sa"nra) type of heroes
[Rupa, BRS IV/3/55]. On the other hand, as is evident from the illustrations offered by
Rupa (BRS) and Jiva (PS), in heroic fighting, friends as heroes are more often of the
brave and sportive (dhira lalita) type. I would like to point out here, on the basis of the
illustrations cited in the BhakrirasEmﬁasindhu and the Priti Sandarbha, that the friends
in heroic fighting (yuddha v;'-ra) are exclusively companions (sakhi), whereas in the case
of heroic generosity (dana vi-ra) and heroic virtue (dharma vf;'a) they are mostly
benefactors (suhrd) and mature persons.

In the pathetic (karuna rasa), K.r§r]a as well as his friends are eligible to be the
object and also the subject of the emotion. In this context, Rupa cites Bhagavata purana
X/16/10 as an illustration:

"His dear friends, the cowherd boys... when they saw him
(Krsna) in a motionless state, enveloped by the hoods of
the many headed serpent (Kaliya), their intelligence became

deranged by grief, lamentation and fear, and thus they fell
on the ground" [BRS 1V/4/8].}
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Here, these friends, who apprehended Krsna’s danger, appear as the subject
determinants, whereas Krsna becomes the object determinant of their grief.

Both Rupa and Jiva agree that in the furious (raudra) rasa, sometimes Krsna
becomes the object of his female friends’ (sakhi) loving anger, if their group leader -
their dear friend (sakhi), Krsna's own beloved lady, is much offended by Krsna through
his inadvertence [BRS 1V/5/3; PS, 445]. In this regard Rupa cites his Vidagdhamadhava
to show Lalita’s anger towards Krsna, for the sake of her dear friend Radha whom Krsna
has put into a deplorable condition [BRS 4/5/4). This kind of anger in a female friend

actually manifests her deeper love for her own friend and Krsna.

11. The Relationship Of Preyan With Other Rasas

Both Rupa Gosvamin and Jiva Gosvamin agree that.there may be conflict,
neutrality or harmony among the five primary (mukhya) as well as the seven secondary
(gauna) bhakti rasas (Rupa, BRS 1V/8/1; Jiva, PS P452]. Similarly, according to Ji_;fa,
there may be conflict, neutrality or harmony among the permanent emotions, the
auxiliary emotions, the ensuants, the determinants, as well as the spontaneous expressions
(sartvikas) of the above mentioned twelve bhakti rasas [PS,452). Let us consider the
relationship of preyan to other rasas.

Rupa maintains that preyan is in harmony with the erotic or romantic love
(sftci/madhura), the comic, heroic fighting, and the marvellous. Jiva comments that, in
this context, the erotic should be concerned with Krsna only, but not with others. Rupa

also says that preyan conflicts with parental love (v&?salya) and the abhorrent (b;bhalsa).
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When Krsna is the sole object (ekavibhavaka) of anger in the furious (raudra rasa), and
the only object of fear in the terrible (bhayanaka), these two sentiments never agree with
preyan [Rupa, BRS 1V/8/5; also Jiva’s comments on BRS 1V/8/5). Even though, Rupa
does not say anything regarding the relationship of the quietistic (s;z—ma), loving servitude
(pn‘-ta) and the pathetic (karuna) to preyan we could infer from the Bhakiirasamria sindhu
IBRS 1V/8/15] that these three bhakti rasas are neither agreeable nor disagreeable to
preyan. The Bhaktirasamrta sindhu [BRS IV .8.15] points out that the rasas other than
those whose relationship has already been told, are considered by the scholars as
indifferent to each other.

Rasas sometimes appear as being biended together. Consequently, one person
may be the abode of more than one permanent emotion. Therefore, Balarama is the
abode of friendship, and loving servitude (pr;ti/da}ya) and tender affection (varsalya).
Yudhisthira and Bhima are the ground of friendship, tender affection as well as loving
servitude. In Uddhava and Arjuna, there is a mixture of friendship and loving
servitude.’

According to Rupa, when rasas agreeable to each other are blended together in
harmony, aesthetic enjoyment becomes more relishable (asvadya). In this blending, each
one of the rasas makes a contribution to the development of the other. However, when
two or more rasas are mingled together, it is quite impossible to see them as equals in
the scale of relish (asvada) [BRS 1V/8/16,17]1° The one which seems to be more
delightful is considered as the principal (angin), and the others, subservient to its charm,

contributories to its nourishment, are regarded as its parts (angas) [BRS 1V/8/18).
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Consequently, the principal or the prominent rasa (whether it is a primary (mukhya) one,

or a secondary (gauna) one) is taken as the permanent rasa (sthayi rasa), and its
tributaries are considered as the auxiliary or the accessory rasas (saficari/vyabhicdri rasa)
[BRS 1V/8/42/43].
A. reyar rmanent r

When some other rasas, agreeable to preyan, are blended together with preyan,
contributing to its nourishment, so that preyan becomes more charming than these rasas,
preyan is regarded as the permanent rasa and the subservient rasas are considered as the
auxiliary rasas. Sometimes, the erotic rasa (madhura), in its subservient position is the
enhancer of preyan, as in the Bhaktirasa_mfta sindhu, 1V/8/26. The verse runs thus: "O
Subala, the most blessed beings are those damsels of Vraja, who kiss the lip of Krsna,
the one with the crest of peacock’s feather." In this case, the speaker is seeking support
from Subala, a friend of Krsna, regarding his opinion on romantic love. Therefore the
romantic love (erotic) is not in a prominent position. Here preyan is the principal as well
as the permanent rasa and the erotic is the auxiliary rasa. Similarly, on occasions, the
comic alone [as in BRS 1V/8/27], or in accompaniment with the erotic [as in BRS
4/8/28], may be auxiliary to preyan.
B. Preyan as an auxiliary rasa:

Sometimes, preyan being agreeable to the erotic, plays the role of an auxiliary
rasa. In Bhaktirasb'm_rtasindhu IV/8/33, the friendship (towards Krsna) of Subala in
disguise as Radha is the nourisher of Radha's love towards Krsna. Here, preyan thus

becomes acts as an auxiliary rasa when the erotic is the permanent one. Occasionally
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acts as preyan an auxiliary rasa together with the heroic, in relation to the erotic as

principal rasa [BRS 1V/8/35]. Rupa also maintains that, sometimes, preyan may play the
role of an auxiliary rasa in relation to the heroic [as in BRS IV/8/38] or the furious fas
in BRS 1V/8/39], or the marvellous [BRS 1V/8/40).
IlI.  Friendshi Rasabhdsa, th arent sentimen

According to Rupa, "The conflict between the rasas, antagonistic to one another,
being brought together, often renders them less delightful in the same way as a sweet
beverage becomes less enjoyable through its contact with pungent and bitter taste” [BRS
Iv/8/53].7 In the Bhahirasc'im_rta sindhu 1V/8/56, for example, the delightfulness of
preyan is constrained by the rasa of parental love (varsala). Such a conflict between
different rasas, most of the time, is included in the category of rasabhasa, the apparent
sentiment or the semblance of a rasa [BRS 1V/8/62]. Rupa also admits that there are
certain conditions where union between diverse antagonistic rasas does not decrease the
delightfulness of the relish, instead, it brings a special flavour to the rasa realization.
Such is the case if two conflicting rasas are blended together in such a way that the
excellence of one is proven beyond doubt in comparison with that of another. Then,
there will be no hindrance in the delightfulness of the relish [BRS 4/8/63-64]. In this
context Rupa takes his illustration from Vidagdha madhava: "Oh see, the foolish girl
wishes to banish from her heart that person a little bit of whose manifestation in the heart
is eagerly waited upon by the ascetics [BRS 1V.8.65]." Here romantic love transcends

/- . . . a . N
senta in excellence. Similarly, when two antagonistic rasas, one primary and the other
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secondary, are blended together, having different objects and subjects, delightfulness
remains the same. Rupa has his illustration in the Bhagavata Purana X.60.45:

The stupid woman bereft of tasting the fragrance of the

honey in your lotus-feet, resorts as a beloved to a living

corpse covered from outside with skin, moustaches, beard,

hair on the body, nails and filled inside with flesh, bones,

blood, worms, refuse, flegm, bile and wind [BRS 1V.8.71].
Here the cbject and the subject (Krsna and Rukmini_) of madhura are different from those
(mortal man and woman) of b;'-bhatsa, the abhorrent. Therefore, no hindrance occurs in
the relish. However, if both the rasas are primary, delightfulness in the relish decreases
[BRS 1V/8/64,74].

For Rupa, conflicting emotions are not really harmful to the relish, if they arise
at different times in a person like Yudhisthira, who maintains intermittent conflicting
emotions, such as loving servitude (pri?i), tendqr love (varsalya) as well as friendship
(sakhya) for Krsna. Further, at the stage of adhimdamah&’bh&‘va, a special sublimation
of love in which all the emotions have attained their most exalted position, Rupa says that
the conflicting emotions are charming.  Therefore, in the romantic love
(ujjvala/madhura) between Radha and Krsna, the permanent emotion is never hampered,
either by the conflicting or by the harmonious emotions [BRS 4/8/81,82 and 3/5/21].

According to Rupa, in the case of Krsna, the inconceivable super personality,
sometimes the blending of all the rasas becomes charming and therefore appropriate
[BRS 1V/8/83]. Rupa, citing Lalitamadhava, shows that Krsna may be the object

(visaya) of all the rasas at one time. After slaying the elephant KuvalayEpcha, Krsna in

his blood-stained appearance becomes the object of the abhorrent for the priests of
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Kamsa, the object of the furious for the wrestlers, the object of friendship and the comic
of the friends, the object of the terrible for the crooked, the object of the quietistic for
the sages, the object of parental love and the pathetic for Devaki and others, the object
of the heroic for the warriors, the object of the marvellous for Indra and other deities,
the object of loving servitude of the servants, and the object of the romantic love for the
blue-eyed girls [BRS 1V/8/84]. This illustration reminds us of the famous verse of the
Bhagavata Purana [3h X.43,17] which, according to Sanatana Gosvamin's
Vaisnavatosini, depicts twelve bhakti rasas at a time. [For the text of Bh X.43.17, see
my note 40 in chapter 3]. Rupa’s verse seems to be an echo of this Bhagavata verse.
Rupa also says that in certain conditions Krsna may be the subject [asraya) of all

the rasas at one time, and this situation enhances the delightfulness of the relish. Thus,
in the Bhakrirasamria sindhu IV/8/85, Krsna is the abode of all the rasas at once:

At the time of his lifting of the mountain Govardhana,

Krsna is the subject of the quietistic sentiment regarding

himself, the subject of the comic and parental love with

regard to the children who try to support the mountain, the

subject of the abhorrent with regard to the rotten yogurt,

the subject of friendship and the heroic with regard to his

friends, the subject of the furious with regard to Indra, the

subject of the pathetic with regard to the deplorable

condition of the cowherds in the rain, the subject of loving

servitude and the terrible with regard to the elderly

venerable persons, the subject of the marvellous with

regard to the torrential rain, and the subject of romantic

love with regard to the young damsels.’

For Rupa, rasabhdsa, the apparent sentiment, appears where the components of

the rasa are imperfect (vikala) [BRS 1V/9/1).}° Jiva and other commentators explain

that here "imperfect” means insufficient (ar'rgahi.na), or improperly developed (virapa).
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Riipa’s treatment of the apparent sentiment is undoubtedly original, specially when he
classifies the apparent sentiment into three categories: uparasa, where the determinants,
the ensuants and the permanent emotion are improper (viriipataprapta) [BRS 1V/9/3]:
anurasa, where the determinants and other constituents have no relation with Krsna
(Krsnasambandhavarjita) [BRS 1V/9/33]; and aparasa, where Krsna and the persons
hostile to K‘r§qa (tat-praripak;a) are the object and the subject of laughter (hasa) etc.
[BRS 1V/9/38). Among these three divisions, friendship is concerned only with uparasa,
the best kind (urtama) of the apparent sentiment. In this context, Rupa holds that preyan
becomes an uparasa, near to a rasa, or a little less than a rasa, (1) if the permanent
emotion has only one abode ((is"'raya), in other words, when friendly affection is not
reciprocal, or (2) if there is some contempt for the friends of K_rgr_la and also (3) when
there is too much fighting [BRS IV/9/9]. For instance, when K_rgqa manifests his
friendly love towards his son’s father-in-law, that king only expresses his humility
(vinaya) and loving servitude (pn-';i/da}ya) for Krsna. Therefore, preyan in its
underdeveloped form appears as an uparasa [BRS 1V/9/10]."

S.K. De rightly observes that Jiva Gosvamin seems to be more comprehensive in
his definition of the apparent sentiment.'? Jiva says that, in a literary composition
(kavya) concerned with K{§pa, the restraint of the relish (badhyamanasvadyarvam) in the
permanent rasa, due to the conflict with an improper (ayogya) rasa as well as with the
improper determinants, ensuants and auxiliary emotions etc. is known as the apparent
sentiment (PS,453]. Jiva also says that when the commingling of the conflicting rasas

in a particular way is intended only to cause the excellence of the permanent rasa, there
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is no apparent sentiment; instead, there is rasollasa, the springing up of the permanent
rasa. On the contrary, if by chance, the excellence of some improper rasa is proven,
that should be considered as rasabhasollasa, the springing up of an apparent sentiment
[PS,453). The singularity of Jiva is manifested when he includes the opposition of
incongruous rasas, technically known as rasa-viredha in classical aesthetics, in the
category of the apparent sentiment. This inclusion shows his difference of opinion not
only from that of the classical rhetoricians, but also from that of Rupa whose treatment
of the apparent sentiment appears to be more in consonance with that of the classical
authors. Ripa seems to be more compromising when he gives the view of some other
scholars, although he does not mention their names. According to Rupa, these scholars,
as the authorities on rasa (rasabhijfia), include all the emotions (bhavas), the apparent
emotions (bhava-bhasas) as well as the apparent sentitnents in the category of rasa due
to their capacity to be relished. We find almost the similar view of Visvantha Kaviraja
in his Sahityadarpana.”

The fact that Rupa never deliberately tries to deny the capacity of the apparent
rasa to be relished and also that he shows the apparent sentiment as best (urrama), middle
(madhyama) and lowest (kani.s.tha) [BRS 1V/9/2], suggests that Ripa seems to believe that
the apparent sentiment has its own charm, and, that therefore, it is not a real blemish in
a literary expression. According to Jiva, on the other hand, the apparent rasa is not
possible in the verses of the Bhagavata Pura?ga, the essence of all the Vedantas, which
as a revealed scripture is the possessor of only the immortal rasa (amrtarasa).'* Jiva

boldly asserts that the so-called apparent sentiments, depicted in certain verses in the
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Bhagavata Purana, are really rasabhasabhasas, the seeming-apparent sentiments. He
cites many such verses from the Bhagavata Purana and tries hard to show that these
verses only maintain rasollasa, the springing up of the permanent sentiment, but not the
apparent sentiment. This denial of the apparent sentiment by Jiva in the Bhagavata
context, implies that for him, the apparent sentiment is a defect and not a relish.
However, Jiva holds that both K‘r§x'1a as well as his associates, the participants in his
beatific sport, possess inconceivable power, therefore, they are apt to be the receptacle
of all the conflicting emotions at the same time. Thus, Baladeva, the brother of Krsna,
maintains friendship, parental love and loving servitude for Krsna [PS,460]. Similarly,
S,rlrdz;man, the brahmin friend, sustains friendship as well as lo‘ving servitude for K.r§n_a

[P5,456-457]. In these cases, the co-existence of conflicting sentiments is the cause of

rasollasa only.

Iv. ien friendship in madhura, the rasa of devotional romantic love.

Rupa in his wjavalan}-lwnapi has shown us that friends as well as friendship play
an important and ubiquitous role in madhura, devotional romantic love. Friends, both
sakhis (male friends) and sakhis (female friends), participate in madhura as the assistants
(sahaya) of K{§qa and his most beloved ladies, kantds, and also on occasions as the
uddi;banas, the enhancing excitants, of love. Particularly, in the extra-nuptial (parakiya)
kind of romantic love, the love par excellence, in Vraja, these friends hold the most vital
part because without their co-operation the consummation of romantic love is

inconceivable. Conscquently, the friends of rural Vraja are the most privileged class in
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this regard.
A. The male friends as the assistants.

Krsna, the hero in madhura, has five kinds of assistants who help him in his most
intimate affairs without being themselves personally involved in such romantic affairs.
These assistants are extremely loyal to Krsna. They know how to converse humorously,
the proper time and place for the conversation and the right way to propitiate the angry
cowherd girls. They are able to advise in the most serious matters. For Rupa, these
assistants are: cera (the servant), vifa (the bon-vivant), vidu—:s‘aka (the jester),
pi-_thamardda (a friend of an impudent kind), and priyanarma sakhi (the bosom friend)
[UN.I1.1.2].  All these assistants except the servant (cefa), are actually Krsna's own
beloved c3m3wions [UN.I1.16]. According to Karnapura, Krsna’s assistants are none
other than his comrades (sahacara). Karnapura says that these comrades are: the
companions (sakhi), the dear friends (priya sakhi), the intimate friends (narma sakhi) and
the bosom friends (priya narma sakhi). For Karnapura, the last group, the bosom
friends, act as the messengers of Krsna to his lady-loves. They may be friends who act
independently without waiting for any instruction and know how to fulfill the wish of
Krsna (nisrstarthas). Some messengers may be friends, who achieve success using a few
words (mitarthas) or, the bearer of certain information (sandesfzh&'raka) [Ak.175-6).

In the classical sanskrit literature, vi'ta, the bon-vivant, is a skilful but
unscrupulous person acting as a mediator between the hero (or other person) and the
heroine [vide Mrcchakatikam). Rupa, following the path of the classical rhetoricians,

says that the vita is conversant in the art of embellishment and disguises. He ic cunning
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as well as apt 1n group-conversation and well versed in the science of love. The friends
of Krsna such as Kadara, Bharatibandhu and the like are vitas [UN.IL.5]. Rupa in his
concept of vidu_:vaka also is not very original. He maintains that vidisaka, the jester, is
a glutton who trie< to make quarrels between other people. This jester amuses others by
his humorous deeds through his deformed figure, improper speech and unsuitable dress.
He is named after the season of spring (vasanta) or the name of suvinicone or something
closely associated with the spring time [UN.IL.7]. In this‘regard, Rupa mentions
Madhumangala, a friend of Krsna, having humorous proclivities, whom Rupa has
presented as the vidusaka in his Vidagdhamadhava as well as in the Lalitamadhava. In
his dramas, Rupa has depicted him almost like a stereotyped vidu“gaka of the Sanskrit
dramas although there are a few exceptional traits: Madhumangala, being an adolescent,
is unlike the vidusakas of the classical dramas who are grown-up people; he is a real
friend of the hero of equal status, but not a professional jester like the jesters of Bhasa,
Kalidasa and S,ri—har_sa; apparently he is neither ugly nor deformed as the buffoons are
supposed to be in the classical dramas. In the Vidagdhamadhava, he is a stereotyped
jester in all other ways. He is a simple-minded brahmin boy and enjoys his food as a
glutton. This gluttony is shown through his earnest desire to return to Gokula only for
enjoying the food prepared by Yasoda {Act I]. He is ever ready to help Krsna,
However, his well-intentioned assistance in the form of humorous acts, more often makes
the situation more difficult and embarrassing for Krsna, ratber than solving the real
prcblem. Although the comic elements in his acts bring relief to the whole situation.

In his mistake he brings Candravali rather than Radha, making the situation awkward for
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Krsna [Act IV]. In Act V Madhumarigala, confusing Radha with Subala, addresses her
as Subala by mistake. In this drama Madhumangala is querulous and therefore,
frequently argues with Lalita and Visakha, the most intimate friends of Radha. In the
Lalitamadhava, Rupa through the conversation between Madhumangala and Krsna shows
how Krsna appreciates all the qualities of the cowherd girls [Act I}.

According to Rupa, pi?hamardda is an accomplished person. He is the companion
of the hero in any great enterprise. He serves the hero in the context of madhura as well
as in the heroic rasa. Although he is equal in every respect to the hero, he follows his
friend, the hero, only because he loves him dearly. Krs na's dear friend S/ri_dzfman, who
is equal to Krsna in every way, helps K{§r3a as a pz?hamardda [UN.I1.10.16]). As a
pi-_}hamardda, S/ri-diman is brave and haughty. He defends Krsna when Govardhanamalla
accuses Krsna of seducing his wife Candravali, Sridaman then threatens to teach him a
lesson if he keeps on criticizing Krsna [UN.I1.11]}.

For Rupa, priya narma sakhi (mentioned as priya narma vayasya in BRS), the
bosom friend, is the best among all the loyal friends of Ky§r)a. The friends of this
category know all about the secret affairs of Krsna and consequently help him in his most
intimate matters. They cherish a special kind of love for Krsna called sakhfbha-va, the
loving attitude of a female friend, sakhi. This shows that their consciousness about their
own male personality is covered by the sakhibhava. Rupa maintains that in Vraja
(Gokula), Subala, Arjuna and the like are the bosom friends of Krsna [ZJN.I1.13]. Rupa
shows that when some beloved lady of Krsna becomes angry due to a love-quarrel and

forsakes Kisna for that reason, Krsna's male friend Subala beseechingly propitiates her
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and orings her back to Krsna. He arranges a bed appropriate for the love-sport of Krsna
and his beloved lady in the arbour. He fans Krsna as he seems to be tired in his beatific
sport of madhura [UN.11.14). Sometimes when Radha is unable to meet K;gqa, Subala
due to his being as beautiful as Radha, adopts the disguise of Radha for the consolation
of K}'gqa [VM, Act V]. Occasionally, he serves as a messenger and helps K{§qa to
arrange a rendez-vous between him and Radha [VM, Act 1V].

Jiva, taking his evidence from the Bhagavata Purana, points out that the
comrades of Krsna are always the spectators of his romantic love. Even when Krsna was
collecting all the garments of the young girls of Vraja he put his friends as witnesses so
that they might enjoy the whole humorous situation [Bh,X.22.9,11]. Krsna is inseparable
from his friends because these friends - Daman, Sudaman, Vasudaman and the like - are
in reality identical with Krsna, being his very heart. Therefore, these comrades are
eligible to relish the madhura rasa as spectators. All these friends of Krsna are boys
only but not adults [PS,646-48].

B.  The female friends (sakhis), sakhibhava and the kdntds.
sakhi he kesimathanam udaram ramaya may&lsaha/Oh my
friend, unite the noble vanquisher of Kesi with me.
Jayadeva, Giragovinda 11.11.

In romantic love, Krsna and his beloved ladies have many female friends, sakhis,
who help them in their most intimate affairs. For Rupa and his followers, the role of the
female friends excels that of the male friends in madhura. According to Rupa, the
heroines of Kf§qa in madhura fall into two groups: 1) svakz-'}&'s, Krsna's wives; 2)

parakfya_s, unmarried girls or others’ wives. The last group which is related to
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paraklg’a_rati , extra-nuptial love, the love par excellence, comprise gopis, the damsels of
Vraja. These gopi—s are also known as sakhis of Krsna because they are the eternal
companions of Krsna [UN.I11.18,19]. Although, all the gopis cherish romantic love for
Krsna some of them are recognized as the heroines while others are recognized as the
sakhi_s, the friends. Because the emotional dispositions of the two groups are different.
Jiva his pointed out that the permanent emotion of the nayika, the heroine, is direct
enjoyment whereas for the sakhis it is vicarious consisting of an approval of the
enjoyment [PS,629]." The relation between Krsna and the cowherd girls is not a social
relation. It is not a relation sanctified by the Vedic rituals. It is not a blood-relation or
a relation through marriage. It is a bond of pure love and friendship. Jiva puts the
evidence from the Bhagavata Purana [X.47.61] to show the excellence of the gop?‘s love
towards Krsna:

Oh, how I wish to be one of these shrubs, creepers, plants

or herbs of V.rnd?wana which possess the great fortune of

coming in contact with the dust on the feet of these

cowherd girls who have forsaken their relatives (svajana)

so difficult to abandon, and the traditional path followed by

the noble and the good (aryapatha) and have taken the only

path which leads to Krsna who is sought after by the Vedas

[PS,317]. '
Therefore, Ripa designates this devotional love of the gopis towards Krsna as self-willed
spontaneous love (kamarupa) which is apparently passionate love [BRS.1.2.283-4]. This
love in the case of the heroines is called sambhogecchamayi, meaning that there is a
desire for enjoyment; and in the case of the sakhis it is called rartadbhavecchimayi,

meaning that there is the desire to support and enjoy the union of Krsna with his heroine,

their own friend [BRS.1.2.298 and its commentary by Jiva].
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The mental disposition of the sakhis known as sakhibhava is a unique friendly
love towards Krsna. This love with its complex nature stands in between pure friendship
(sakhya rati) and pure romantic love (madhura rati). The relationship of the sakhis with
Krsna is neither pure sakhya (as in preyan) nor pure madhura. Because the mental
dispositions of the subject and the object are quite different here, whereas in sakhya and
madhura, both the subject and the object possess similar kind of mental dispositions.
Sometimes, there is a desire for enjoyment from Krsna's side but from the side of the
sakhis there is an absence of such desire [UN.VIII.88]. Therefore, the sakhis’ love for
Krsna is a kind of spiritual or platonic love. Thcy cherish the highest kind of love for
K‘r'sr_aa - mahabhava, the supreme emotional love, - which is higher than the love of
Krsna's wives, anuraga [PS,268-9]. These sakhi-é, being the direct constituents of I(_r§pa
(hla?lini}akti), are as much Krsna’s own as K‘r§pa is their own. Although these friends
possess the conceit of mineness for Krsna they also possess the conceit of being the
friend of Krsna's heroine, the leader of their own friend-group (yﬁthesﬁari—). Their
attitude seems to be like this: Krsna is mine but I am my friend’s. Due to their
friendship and loyalty for their sakhi (female friend), they never entertain the sentiment
of ownership for Krsna. They have no tendency to dominate. Their selfless love knows
no bound. They have dedicated themselves to the happiness of Krsna and his heroine,
their loving friend. Although the friends like Vis/é]d)i, Lalita, Padma and S/aivyé' possess
all the qualities of a group-leader, they abstain from being so for the sake of their
friendly love for their own group-leaders and remain subordinate to them [Rupa,

UN.I11.60-61].
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Actually only the sakhis have the right to appreciate the transcendental pastim.es
of Krsna and his heroines in Vraja. Among all the sakhis, the sakhis of Radha are
deemed to be the best. They are equal to Radha in every way because they are none but
Radha in her expanded forms [CC.11.8.165].

Rupa maintains that the female friends are the treasure-box of trust and confidence
as it were. Only these female friends are able to expand the love-sport of Krsna
[UN.VIIL1]. Krsnadasa Kaviraja also holds that the beatific sport of Radha and Krsna
is too confidential. It cannot be understood by the followers of loving servitude, friendly
love (sakhya) and parental love. The loving sakhis alone are capable of being the
connoisseurs of this madhura rasa. The love-sport of Krsna does not grow without their
help. These sakhis are the nourishers, spreaders and enjoyers of this sport. Although
the love between Radha and Krsna is self-revealed, delightful and sublime, it cannot be
seen and realized except through the aid of sakhis. Only with their help and following
their path, can the devotee enter into the bower of Radha and Krsna, witness their sport
and serve them as a sakhi [CC.11.8.201-3]. Kr§r3adisa Kaviraja in his Govinda LlTla-m'rra
says:

All the sakhis of Radha are equal to her. The moon is
pleasing to the water-lilies, so is Krsna, the moon of Vraja,
to the flower-like damsels of Vraja. The essence of his
power of bliss is Radha, the very impersonation of loving
devotion. If she is likened to a creeper, her sakhis are all
sprouts, leaves and flowers of the creeper. Aad it is for
this reason that when Radha, the creeper, is soaked with
the nectar of Krsna's loving sport, all the sakhis, the
sprouts and leaves and the flowers of the creeper,
immediately receive a pleasure that is a hundred times

sweeter than what they could receive if they were sprinkled
themselves by the same nectar. Actually this is not at all
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wonderful [X.16].'
Krsnadasa maintains that the loving nature of the sakhis is indeed inexplicable. They
never want to enjoy themselves with Krsna personally. Their happiness increases ten
million times when they unite Radha with Krsna [CC.11.8.207-8]). Radha on the other
hand, due to her great affection for her sakhis, causes the union of Krsna with her
friends. She sends Krsna to her sakhis under some pretence, and gets hundred times
more joy from this union of her loving friends than from her own [CC.11.8.212-13].

The image of Radha as well as other heroines is imperfect in the Caitanya
tradition without their loving sakhis. Rabindranath Tagore in his Pracina sahitya has
maintained that the image of S/akuntalé', the heroine of Kalidaf'sa, is perfect only in
association with her two friends - AnasGyE and Priyalpvadé'. Without these two friends,
S,akuntali is half of her own self. Similarly, in the Caitanya tradition, Radha’s picture
is not perfect without her companions - Lalita, Visakhi and the others. Therefore,
Krsnadasa says: "Radha’s beauty is her kufikuma, the reddish powder, and her loving
friendship with her friends is the scented sandal-wood paste. Her smiling grace is the
odorous camphor. And all these three - beauty, friendship and smile - are in her the
sweetest unguent for her limbs" [CC.11.8.170].

Rupa has divided all the sakhis of Radha into 5 categories: sakhi, nityasakhi
(eternal companion), pr&'(zasakhi_ (intimate companion), priya sakh?(dear intimate friend)
and paramapre.s‘rha sakhi (the most dear intimate friend). Rupa gives the names of the
friends who fall in these groups. Among all the friends Lalita, Viakhi and a few others

are Radha's paramaprestha sakhis [UN.IV.50-54].
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For Karnapura, sakhis in general, as the assistants of the heroines, fall into four
groups: sakhi, priya sakhi, narma sakhi and priyanarma sakhi. The sakhis are the
friends of equal age who know each other’s heart very well. They maintain unselfish
love for their friends in their weal and woe. The friends who follow the heroine like her
shadow are priya sakhis. Those who enjoy the secret matters with the heroine are narma
sakhis. The priyanarma sakhis are like the second self of the heroine therefore, they are
present at the time of the union of their friend with the hero [4K,214]. Karnapura
maintains that these female friends sometimes act as the messengers, sometimes as the
attendants in heroine’s dressing up. When the heroine is angry or sulky, these friends
advise her and rebuke her if she is very inconsiderate [4AK,215].

For Rupa, sakhis are those friends of equal age who love each other more than
their own selves. They are equal to each other in dress and beauty. They are trust-
worthy. They act as the messenger of the heroine [UN.VIL.70]. All the female friends
help the hero and the heroines in different ways. Sometimes they act as the messengers
or send messengers on behalf of the hero or the heroine. In Rupa’s Hamsa sande.vfz,
Lalita sends a swan as a messenger to Krsna in Mathura, on behalf of her friend Radha.
These friends arrange the time and the place of a rendez-vous for the hero and the
heroine. They praise Krsna near the heroine or praise the heroine near Krsna and
thereby stimulate their love for each other. They cover the faults of the heroine, and
protect her from the anger of her older relatives. They console.the hero and the heroine
in separation, bring them to the groves for union. They teach the heroine how to act at

the time of union or how to treat the hero when he has deceived her. They rebuke the
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hero and the heroine equally if they do something improper. They serve them but their
service is not conditional. They think of themselves as being of equal status to the hero
and the heroine [UN.VIII.97-99]. Sometimes, these female friends sustain unequal love
(asama sneha) for Krsna and their group leader. Some of them maintain more affection
for their priyasakhi- or some for Krsna., The friends of the sakhi group cherish more love
for Krsna whereas the friends of the priipasakh}" group and the nityasakhi- group are more
affectionate to the heroine. Some of the friends maintain equal affection (samasneha) for
Krsna and the heroine. The friends of the priya sakhi group and the paramaprestha
sakhi group, however, cherish equal love for Radha and Krsna, maintaining the sublime
conceit of being Radha’s own friends [UN.VII1.124-137]. All these female friends are
eternal companions of Radha and Krsna. Their love is not restrained by any condition
as in the case of loving servitude. In the works of Rupa, J iva, Karpapﬁra and Krsnadasa
Kaviraja we do not meet with ma?:/jan'—s, the subordinate adolescent gopi-s as a type of
Radha’s sakhi, who have greater love for Radha and appear in the later Vaisnava
literature.  Some contemporary Vaisnava scholars, as pointed out by David L.
Haberman,'” identify them with the prEqasakhfs and the nirya sakhis described by Rupa,
in spite of the fact that Rupa has not used the term manjari himself.

The romantic love of Vraja has a special flavour because it is mixed up with
friendly love and is therefore different from conjugal love. Jiva points out that the love
of the queens of Krsna towards Krsna is mixed with loving servitude (d&'syamis;a
kantabhava) whereas the love of the damsels of Vraja for Krsna is blended with

friendship (sakhyamis’ra) [PS,260]. Therefore, the difference between the queens’ love
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and the gopis’ love is not only of degree but also of quality. Rupa also shows that the
intimate love (pranaya) of the heroine in romantic love is a kind of confidential
friendship (maitra/sakhya). And due to this sakhya, this love is full of trust and
therefore non-restrained by nature {UN.XIV.108-114]. Friendship in a kama (a lady-
love) is a special quality. Therefore, although the leaders of the different groups are
rivals to each other, their rivalry is not real. Because when all of them are separated
from Krsna, they console each other as dear friends. As for example, we find that
Radha in her separation fromn Krsna, taking her own image reflected on a stone as
Candré'va];, is addressing her as dear friend [LM.I11.39]). The difference between the
kanta’s love and the sakhi’s love towards Krsna is this: In the case of kantas the love
is brightened by the mixture of friendship (sakhyabhava mis’ra), whereas in the case of
the sakhis friendly love is mixed with romantic love (kantabhava misra sakhya).
Therefore it is not the difference of quality, but quantity.

C.  Friendship as the enhancing excitant:

Sometimes, the very presence of friends (male as well as female) functions as the
enhancing excitant (uddi-pana) in romantic love. As we see in the Lalita Madhava of
Rupa Gosvamin, the presence of Lalita, the most intimate friend of Radha, stimulates the
love for Radha in Krsna [V1.43]. Similarly, at the sight of Subala, K.rgqa’s dear friend,
Radha’s love for Krsna is stimulated [UN.X.85].

Thus far we have seen that friends as well as friendship have permeated the
madhura in an inconceivable way. In a nutshell we may conclude that the beatific sports

(11715) of Krsna in madhura are for the friends (as spectators), by the friends (as
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assistants), and of the friends (as heroines). The friends as the witnesses remind us of
the Upani§adic (Mupfiaka) concept Brahman as witness (sak:sin.), when Jiva Brahman is
enjoying. Here, in the Vaisnava concept of madhura, Krsna, the Rasa Brahman, is
enjoying and enjoyed, when his blissful associates (the expansion of his own power of
bliss) are the witnesses. In other words, dramatic performance is meaningless without
the connoisseurs as spectators. In a similar manner, the beatific sports of Kgp.rla in
madhura become meaningless without spectators. As Rupa and Jiva already have told
us, all of Krsna's acts have only one aim in view - bestowing delight on his devotees.
Therefore, madhura, in the absence of friends as witnesses, is without charm.

The female friends become the highest models for raganuga bhakti. They are the
gurus of the followers of raganuga path since, in the raganuga path, devotees should
follow the archetypal devotees only, but not Krsna (bhaktavad acaritavyam na tu
krsnavar). To imitate Radha is impossible as she is the personification of God’s own
power of bliss and thus identical with God. Her adhirudhamahabhava, where all
emotions attain their sublime relishability, is inaccessible even by her own associates in
Vraja. Therefore, the female friends are the best models for the devotional path.

It is interesting to point out here that in the madhura context friendship is
unmotivated and unconditional, and therefore, in most cases, friends are the givers to

God, but not the receivers from God.
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NOTES

'See BRS IV.1.5 and the commentary of Visvanatha Cakravartin on the same.

2BRS 1V.3.13-14.

*carccikyam vayayanum patam urupuratodbhdsuram bhusananam - darntva rajyam kugumbam svamapi
bhagavate “ditsu - vyakulah pandavo’bhut//-BRS 1V.3.36.

‘tam nagabhogapanwmm adrstacestam alokya mrprtyamkhah pasupa hhrmmah/ --
duhkhabh:sokabhayamudhadhayo mpetuh// [Bh.X.16.10] quoted by Rupa in BRS IV.4.8.

Ses BRS 111.4.81; BRS 111.4.82-3; BRS 1V.8.81.

‘suhrdam:sranam samyagasvadam kurute rasam//dvayostu misrane sar samyam duhsakam syattuladhriam/BRS
1V.8.16,17.

"janayatyeva vairasyam rasanam vairina yutih/sumrsta panakédindm ksaratikiading yatha//BRS 1V .8.53.
- - - - - / - o -

Sdorbhyam argaladirghabhyam sakhe! parirabhasva mam/sirah Krsna savaghraya viharisye tatas tvaya//

svasmin dhurye’pyamani slts/usu gmgihnavudyaresu smitasya, sthutkari daddhni visre pranayisu viyria

praudhirindre runaksah/ gosrhe sasrurvidune gurusu harimakham prasya kampuh sa payadzuare

spharadrsnr yuvamu pulakx vibhrad ardnm vibhurvah//BRS 1V 8. 85.

“vikala rasalaksmana/rasa eva rasabhasah/BRS 1V.9.1.

Vsuhrdityudito bhiya cakampe, chalito narmagira a stutincakdra/sa nrpah pariripsito bhujabhyam harina
dandavad agratah papata//BRS 1V.9.10.

2De, VFM,407.
Brasabhavatadabhasabhavasya prasfzmodayausandhis’ahlata' cetisarvepi rasanad rasah//-Sahityadarpana.
14See PS,452-87.

"esa ca sthayi saksad upa bhogarmakastadanumodanatmakasca/purvah saksat nayikanam, urtarah
sakhinam/PS,629. °

/-
sakhyah sriradhikaya vrajakumudav:dhorhladzmnamasakteh saramsapremavallyah
kzsalayadalapuspaduulyah svalulyah/stk:ayam krsna hlamnarasamcayacruIIasamyam amu.ryam jall)lla.sah
svasekaccharagunamadhlkwn santi yattanna citram//G.L. X .16.

"David L. Haberman, "The Religious Aesthetics of the Bengal Vaisnava Community at Radhakunda: The

Dual Love-Object of Mahjari Sadhana" in Bengal Vaisnavism, Orientalism, Society and the Arts (Michigan:
Asian Studies Center, 1985), 50.
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CHAPTER SIX

CONCLUSION

In the understanding of the Caitanya tradition, the emotions and sentiments of a
religious heart are too real and too precious to be dismissed by the censures of the
intellect. The advocates of the Caitanya tradition have observed that to acknowledge God
as great is something, but not much. They maintain that one can enter into a loving
relationship with God and become God’s friend. Human love perishes. However when
one loves God he/she never loses a friend. God, Krsna, through his loving nature
manifests himself as friend (mitrarvena sphuran, Jf.va). K.rs:qa i.s the eternal friend of all
beings - bhuta suhrt. He is the friend of his devotees - bhakra suhrt. Therefore the
image of God as friend is no superimposition, but reality. In the Gi—t(;, Krsna shows his
universal form to Arjuna because Arjuna is his "very dear friend". However, upon
seeing Ky§1]a, the Lord of the universe, in his all majestic form, Arjuna actually asks
Krsna to forgive the familiarity of his friendship. Caitanya and his followers go beyond
this point. They have shown that individuals can become the friends of Krsna through
raganugd bhakti, imitation of the devotional path of the associates of Krsna in Vraja, and
then there is no limit to this friendship. One can become the friend of Krsna not in awe
or adoration but in complete freedom. In this regard Arjuna or others who are conscious
of Krsna's majestic attributes are not the best models for the devotees of the raganuga
path, but Krsna's cowherd friends in Vraja are the best models.

In every case, love begins through self-love. The thadé'ra_nyaka Upanisad
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maintains: "Self is dearer than a son, dearer than wealth and dearer than anything else"
[1.4.8]. Thereby the Upam’.sad concludes that everything is dear only when related to the
self [Br.Up.11.4.5]. Jesus Christ has recognized the fact that love of self is a prerequisite
for the love of a friend. Therefore, his authentic formula for friendship is: Love thy
neighbour as thyself [St. Luke,X.27). In a si.nilar way, the friendship with God in the
Caitanya tradition begins with mine-ness (mamara), the result of the self-conceit
(abhimana) of being God’s own friend. In the view of the Caitanya tradition, this
concept originates through the equation of mine-ness with thine-ness in the Upanisadic
statement ta¢ rvam asi, understood to mean you are his own.

Haberman has pointed out that "Rupa Gosvamin maintains that salvation by grace
alone is extremely rare and, therefore, that most do not achieve the ultimate goal without
sadhana".! While recommending two kinds of sadhana - vaidhi and riganugd - Ripa
Gosvamin and his followers have shown their preference for raganugd path, which
Haberman views as "acting" similar to that of a dramatic perfofmance. We wish to add
here that votaries in raganuga are only concerned with temperamental (sazrvika) acting,
‘mitation of emotions. The Caitanya tradition has shown us that friendship as a sadhana
bhakti is to be cultivated through practice and discipline. In the vaidhi category of
bhakzi, friendship is not spontaneous. In the raganuga category, the friendship is
spontaneous because this love already present in the devotee’s heart as an emotion
(bhava) comes to the surface as an ardent love (preman) through imitation of ragarmika
bhakii. In the raganuga bhakri context, friendship being an imitation or acting, is an art.

And this friendship as an art is not cultivated without discipline. The method is to
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imitate properly and constantly the friendship of the associates of Krsna in Vraja. It
shows that friendship as raganuga devotion is not a relationship only between the two -
the subject and the object, the devotee and God. It needs a third orc, a middle person.
This third person is also a devotee, an archetype of the friend, found in the Bhagavata
Purana. This third one, the male or female friend of K_r§r3a, now becomes the teacher,
guru, the forerunner of devotional friendship. This unconventional kind of guru is not
a s’ravagza guru from whom one may hear and learn the sacred hymns, the mantras.
There is no direct contact between this guru and the devotee of .the raganuga path. The
contact is only through mental visualization. However, this is a special kind of guru who
through his/her participation in the Krsna Ii_la-: as an original character, shows the path
of devotional friendship. And then, imitating the activities of the guru, the archetypal
friend, the devotee of the raganuga path achieves the goal. When the conventional gurus
are the brahmins, in the raganuga context they are gopas, the cowherds, and gopis, the
cowherdesses, of the so-called siidra caste. Nevertheless, the imitation of these gurus
is able enongh to bring to the surface the devotional friendship already present within the
novice.
The friendship in the ragarmika bhakti is a direct relationship between the two -
Krsna and his eternal associates. This is the only relationship where God manifests
himself as equal to his friendly devotees. For friendship in the ragarmikd context, Rupa
emphasizes equality (samya) of the friends with K.r_sqa in every respect - in age, beauty,
dress and the like. Rupa’s selection of the ferm vayasya, of equal age, for the friend of

Krsna, shows his more emphasis on the equality in age. The equality in age is a great

159




factor in friendship because it points out a similar sensitivity and mental disposition.
Equality of beauty, status etc. is the requirement for the ébsence of any kind of
inferiority complex among the friends. The Caitanya tradition maintains that Krsna is
a cowherd boy among the cowherd friends. He is Ksatriya among Ksatriya friends such
as Yudhisthira, Bhima and Arjuna who believe him as their own cousin from mother’s
side. In the Vraja context we find a new world of friendship which is quite different
from the friendship of adult worldly persons. Riipa and his followers assert that boyhood
or adolescence is the best age for the best kind of friendship, the self-less love. David
Kinsley in the Divine Player has observed that God like a boy belongs to another world
not bound by social norms and moral responsibility.? Krsna as a boy or adolescent
truely manifests his own wilful sportive nature in Vraja through friendly play with his
friends.

It should be pointed out here that although God through devotional friendship
becomes equal to his devotees, the classification in friendship itself shows the hierarchy
among the friends. This hierarchy is just opposite to the social hierarchy. Here in the
bhakti context, the best male friends are rural cowherd boys of the so-called lower caste.
Brahmirs, Ksatriyas and other urban friends have a secondary place. Seniority of age
and experience is denied. The boys of Vraja become the best exemplary models in the
raganuga bhakti but not the mature friends likc Arjuna and Yudhisthira. Not only this,
but some of the cowherd boys - Daman, Vasudaman etc. - through their identification
with Krsna become the object of worship. But among male and female friends, it is the

female friends of Vraja, the cowherd girls, who become the highest exemplary models
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for the devotees of the raganuga path.

Krsnadasa Kaviraja has stressed sakhi bhdva as the best means for realizing divine
love. Because the female friends of Vraja through their self-willed love for Krsna have
denied all possible social and scriptural injunctions. Although the sakhis in the Caitanya
tradition apparently resemble the sakhis of the classical Sanskrit literature, they are
essentiallv different because in the classical literature, the female friends’ friendship
towards the hero generally comes through their relationship with the heroine, thus it is
realtional (sambandharmika) and, at the same time, without the sense of mine-ness.
Consequently, their friendship towards the hero is neither self-willed nor spontaneous.
In the Vraja context, sakhis’ love is ragarmika, therefore, self-willed and spontaneous.
They have forsaken everyihing for the sake of Krsna. These friends are rebels against
society because they have abandoned the traditional path. The sakhi's loyalty for both
Krsna and his heroine suggests a dual object of love, which is gradually going to be
developed as a dual object of worship in the later period in maﬁj‘an}&'dhanﬁ. Donna M.
Wulff, in Drama as a Mode, finds a trend towards ma'r't'jan?bh'a';'a in the friendly service
of the friends like Paurpamﬁs-i-and V{ndé' in the Vidagdhamadhava.?

Perhaps, the self-less character of the sakhi was introduced into the religious
literature for the first time by the poet Jayadeva and subsequently followed by Vidyapati.
Cap@i-dé'sa and Ramanandaraya. However, for Rupa and his followers, the term sakhi
has an extended meaning: “the beloved lady who desires to support, and enjoy Krsna’s
union with his heroine." The female friends also fall into the kanta group (group of the

heroines) because they are the expansion of the power of bliss; they should be identified
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with Radha. Thus the sakhibhdva, the attitude of a female friend, possesses a complex

nature, being a mixture of romantic love and self-less friendship.

In their exposition of preyan as a bhakti rasa, Rupa and Jiva have shown a new
horizon of the rasa concept where children, boys and adolescents are more important
than adults. Nowhere in the whole of classical Sanskrit literature have we seen so much
emphasis on boys and boyhood. Even in the heroic mode, for Rupa, playful boys are
the heroes, but not the veteran warriors. We have already pointed out how friends and
friendship have obtained an important and ubiquitous role in madhura, the devotional
romantic love. This fact seems to be overlooked by the scholars who are more
enthusiastic about raganuga bhakii than ragarmika. For us, the beatific sporis of Krsna
in madhura are by the friends (as nourishers), for the friends (as spectators), and of the
friends (as heroines). These sports of K;s:»pa would have been meaningless without the
presence of the friends as the connoisseurs of madhura rasa. The whole structure of
madhura seems to be based on friendly love, as the female friends are the nourishers,
spreaders and the inspirers of madhura. Radha’s imagery is perfected in association with
the sakhis. These sakhis are the mediators between Krsna and his heroines in their
separation or union.

In the exposition of devotional friendship, Jiva is more concemned about anal ysing
it as a subject matter of the Bthavata Purana, his revealed Vaisnava scripture.
Therefore, his focus on preyan as a bhakti rasa is from the subjective point of view of
a devotee. Tiva's greater concern about the subjective experience of the devotees seems

to lead him to overlook the relishability of Krsna’s own love towards his friends as a
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rasa. Therefore, he emphatically denies that Krsna can be the subject of the permanent
emotion in the rasa of friendly devotion. Rupa, however, seems to be more concerned
with the sublime relishability of a friendship as bhakri rasa. The Bhaktirasamrtasindhu
convinces us that, for Rupa, Krsna and his friends are equally eligible to be the object
as well as the subject of the permanent emotion. As a true poet and aesthetician, Rupa
sticks closer to the method and theories of the classical rhetoricians. Therefore, for him,
"apparent rasa" is not a real blemish in a literature, on the contrary, it has its own
charm. However, for Jiva, "apparent rasa" is a blemish, and therefore he attempts hard
to show that such a blemish is not possible in a revealed scripture like the Bhagavata
Purffpa. Both Rupa and Ji:la, on the other hand, agree regarding the importance of
friendship in the bhakti context. Both these scholars agree in accepting preyan as the
third best among all the bhakri rasas and differ from some other Vaisnava scholars who
consider prevan as the second best. However, accepting friends as the assistants and the
enhancing excitants in madhura, they recognize friendship as the focal point in devotional

love, where female friends become the highest exemplary models for the devotees.

163




NOTES

'David L. Haberman, Acting as a Way of Salvation (New York: Oxford University Press, 1988), 146.
David R. Kingsley, The Divine Player (Delhi: Motilal Banarsidass, 1979), 67.

3Donna Marie Wulff, Drama as a Mode of Religious Realization (Chico, California: American Academy
of Religion, 1984), 176.
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abhidheya:

acintyabhedabheda:

anubhava:

anuraga:

N - A,
antaranga skati/svarupa sakti:

-7
asraya:
Atman:

avatara:
avidya:
Bhagavat:
bhakti:
bhava:
Brahman:
jﬁ)a:

Krgna:
Ii-Ia-:

maya:

GLOSSARY

The subject-matter

The doctrine of unthinkable unity within difference.
It shows the supra-logical nature of relationship
between God and His creation which comprises
individual beings.

The ensuants. The expressions of the mental states.

The transcendent attachment, where love is constant
freshness.

The internal, or essential power of God. It consists
of three aspects: existence, knowledge, and bliss.

The ground »r substratum. In the rasa context,
asraya, means the subject of emotion.

The Self or Supreme Soul. This is considered to be
identical with Brahman, the Supreme Reality.

Incarnation of God on earth.

Primal ignorance, generally identified with maya.
God, the highest conception of the Supreme.
Devotion.

Emotion.

The Ultimate Reality in its indeterminate state.

The individual soul.

The blue Lord of the Vaj_sr_lavas. He is identified
with Bhagavat, God.

The beatific sports of God. Sometimes these sports
are visible, and sometimes invisible.

The power of illusion. This is the material and
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preman:

preyan/maitrimaya:

raga:
raganuga:

ragarmika:

rasa:

Rasa:
sadhana:
sadhya:
sakhya/maitr;:
satrvikabhava:
sthayibhava:

vibhava:

visaya:

vyabnicari bhava:

efficient cause of the universe.

Ardent devotional love considered to be the highest
goal of life.

Sentiment of devotional friendship.

Devotional love in the form of passionate
attachment.

Devotion in the form of imitation of the original
emotional love of the associates of Krsna.

Emotional devotion of the associates of Krsna.
Taste, savour, or essence of something.
Technically it means the aesthetic enjoyment or the
blissful experience of a literary art called sentiment.
A group dance.

Spiritual practices as means of salvation.

The goal of spiritual practices.

Friendship.

Spontanecus expressions of the internal virtue.

The permanent emotion.

The determinant which causes the permanent
emotion to be capable of being relished.

The object of emotion.

The auxiliary feelings. These are transitory by
nature,
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