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			Preface

			In presenting this work to the public, the publisher begs to announce that the author has in a brief compass tried to explain the main features of the Vaiṣṇava philosophy as taught in the school of Chaitanya Mahāprabhu. Although it may appear at the outset to be very abstruse, the reader will attain a clear appreciation if he takes a little pain to study the subject carefully. The author has expressed his wishes to illucidate any portion which may appear to be inexplicit, and the publisher will always be glad to forward the author any reference directed to his address as below.

			Paṇḍit Sitikantha Vachaspati, whose commentaries have been published, is a renowned Sanskrit scholar of Nadia.

			K. P. Dutt

			181 Maniktala Street

			Calcutta, India
20 August 1896

		

	
		
			His Life

			The object of this little book is to bring the holy life of Chaitanya Mahāprabhu and His precepts to the notice of the educated and the religious people. Most of the books treating on these subjects have been printed in Bengali character. Hence, the life and precepts of Chaitanya have scarcely passed beyond the boundaries of Bengal. … Our educated brethren of Europe and America have taken, of late, to the study of the Sanskrit language, and it is our belief that this brochure will go to their hands in a very short time. … It makes a succinct mention of all the anecdotes of the life of Mahāprabhu as related in the famous book, the Chaitanya-charitāmṛta by Kṛṣṇadās Kavirāj. With a view to help our English-knowing readers in going through the book, we have here summarised in English the contents of the work.

			Chaitanya Mahāprabhu was born in Māyāpur in the town of Nadia, just after sunset on the 23 Phālgun 1407 Śakābda, answering to the 18 February 1485 of the Christian Era. The moon was eclipsed at the time of His birth, and people were then engaged, as usual on such occasions, in bathing in the Bhāgīrathī with loud cheers of “Haribol”. His father Jagannāth Miśra was a poor brāhmaṇ of the Vedic order, and His mother Śachī Devī was a model good woman, both descended from brāhmaṇ stock originally residing in Sylhet. Mahāprabhu was a beautiful child, and the ladies of town came to see Him with presents. His mother’s father Paṇḍit Nīlāmbar Chakravartī, a renowned astrologer, foretold that the child would be a great personage in time, and he, therefore, gave Him the name Viśvambhar. The ladies of the neighbourhood styled Him ‘Gaurahari’ on account of His golden complexion, and his mother called Him ‘Nimāi’ on account of the neem tree near which He was born. Beautiful as the lad was, everyone heartily loved to see Him every day. As He grew up, He became a whimsical and frolicsome lad. After His fifth year, He was admitted into a pāṭhaśālā where He picked up Bengali in a very short time.

			Most of His contemporary biographers have mentioned certain anecdotes regarding Chaitanya which are simple records of His early miracles. It is said that when He was an infant in His mother’s arms, He wept continually, and when the neighbouring ladies and His mother cried, “Haribol”, He used to stop! Thus there was a continuation of the utterance of “Haribol” in the house, foreshowing the future mission of the hero. It has so been stated that when His mother once gave Him sweetmeats to eat, He ate clay instead of the food. His mother asking for the reason, He stated that as every sweetmeat was nothing but clay transformed, He could eat clay as well. His mother, who was the consort of a paṇḍit, explained that every article in a special state was adapted to special use. Earth, while in the state of a jug, could be used as a water pot, but, in the state of a brick, such a use was not possible. Clay, therefore, in the form of the sweetmeats was usable as food and not clay in its other states. The lad was convinced and admitted His stupidity in eating clay and agreed to avoid the mistake in future. Another miraculous act has been related. It is said that a brāhmaṇ on pilgrimage became a guest in His house, cooked his food, and read his grace with meditation of Kṛṣṇa. In the meantime, the lad came and ate up the cooked rice. The brāhmaṇ, astonished at the lad’s act, cooked again at the request of Jagannāth Miśra. The lad again ate up the cooked rice while the brāhmaṇ was offering the rice to Kṛṣṇa with meditation. The brāhmaṇ was persuaded to cook for the third time. This time the inmates of the house had fallen asleep and the lad showed Himself as Kṛṣṇa to the traveller and blessed him. The brāhmaṇ was then lost in ecstasy at the appearance of the object of his worship! It has also been stated that two thieves stole away the lad from His father’s door with a view to purloin His jewels and gave Him sweetmeats on the way. The lad exercised His illusory energy and deceived the thieves back towards His own house. The thieves, for fear of detection, left the boy there and fled. Another miraculous act has been described of the lad’s demanding and getting from Hiraṇya and Jagadīś all the offering they had collected for worshipping Kṛṣṇa on the day of Ekādaśī. When only four years of age, He sat on rejected cooking pots which were considered unholy by His mother. He explained to His mother that there was no question of holiness and unholiness as regards earthen pots thrown away after the cooking was over. These anecdotes relate to the tender age up to the fifth year.

			In His eighth year, He was admitted into the ṭol of Gaṅgā Dās Paṇḍit in Gaṅgā Nagar close by the village of Māyāpur. In two years He became well read in Sanskrit grammar and rhetoric. His readings after that were of the nature of self-study in His own house where He had found all important books belonging to His father who was a paṇḍit himself. It appears that He read the smṛti in His own study and the nyāya also in competition with His friends who were then studying under the celebrated Paṇḍit Raghunāth Śiromaṇi.

			Now after the tenth year of His age, Chaitanya became a passable scholar in grammar, rhetoric, smṛti and the nyāya. It was after this that His elder brother Viśvarūp left His house and accepted the ashram (status) of a sannyāsī (ascetic). Chaitanya, though a very young boy, consoled His parents saying that He would serve them with a view to please God. Just after that, His father left this world. His mother was exceedingly sorry and Mahāprabhu with His usually contented appearance consoled His widowed mother.

			It was at the age of 14 or 15 that Mahāprabhu was married to Lakṣmī Devī, the daughter of Vallabha Āchārya, also of Nadia. He was at this age considered as one of the best scholars of Nadia, the renowned seat of nyāya philosophy and Sanskrit learning. Not to speak of smārta paṇḍits, the naiyāyikas were all afraid of confronting Him in literary discussions. Being a married man, He went to Eastern Bengal on the bank of the Padmā for acquirement of wealth. There He displayed His learning and obtained a good sum of money. It was at this time that He preached Vaiṣṇavism at intervals. After teaching him the principles of Vaiṣṇavism, He ordered Tapan Miśra to go and live in Benares. During His residence in East Bengal, His wife Lakṣmī Devī left this world from the effect of snake bite. On returning home, He found His mother in a mourning state. He consoled her with a lecture on the uncertainty of human affairs. It was at His mother’s request that He married Viṣṇu Priyā, the daughter of Rāj Paṇḍit Sanātan Miśra. His comrades joined Him on His return from pravās or sojourn. He was now so renowned that He was considered to be the best paṇḍit of Nadia. Keśava Miśra of Kashmir, who had called himself the great digvijayī, came to Nadia with a view to discuss with the paṇḍits of that place. Afraid of the so-called conquering paṇḍit, the ṭol professors of Nadia left their own town on pretense of invitation. Keśava Miśra met Mahāprabhu at the Bārakoṇā Ghāṭ in Māyāpur, and after a very short discussion with Him he got defeated by the boy and mortification obliged him to decamp. Nimāi Paṇḍit was now the most important paṇḍit of His times.

			It was at the age of 16 or 17 that He travelled to Gayā with a host of His students, and there He took His spiritual initiation from Īśvar Purī, a Vaiṣṇava sannyāsī and a disciple of the renowned Mādhavendra Purī. Upon His return to Nadia, Nimāi Paṇḍit turned out a religious preacher, and His religious nature became so strongly represented that Advaita Prabhu, Śrīvās, and others, who had before the birth of Śrī Chaitanya already accepted Vaiṣṇava faith, were astonished at the change of the young man. He was then no more a contending naiyāyika, a wrangling smārta, and a criticizing rhetorician. He swooned at the Name of Kṛṣṇa and behaved as an inspired man under the influence of His religious sentiment. It has been described by Murāri Gupta, an eyewitness, that He showed His heavenly powers in the house of Śrīvās Paṇḍit in the presence of hundreds of His followers who were mostly well-read scholars. It was at this time that He opened a nocturnal school of kīrtan in the compound of Śrīvās Paṇḍit with His sincere followers. There He preached, there He sang, there He danced, and there He expressed all sorts of religious feelings. Nityānanda Prabhu, who was then a preacher of Vaiṣṇavism and who had then completed His travels all over India, joined Him by that time. In fact a host of paṇḍit preachers of Vaiṣṇavism, all sincere at heart, came and joined Him from different parts of Bengal. Nadia became now the regular seat of a host of Vaiṣṇava Āchāryas whose mission it was to spiritualise mankind with the highest influence of the Vaiṣṇava creed.

			The first mandate that He issued to Prabhu Nityānanda and Haridās was this, “Go friends, go through the streets of the town, meet every man at his door, and ask him to sing the Name of Hari with a holy life, and you then come and report to Me every evening the result of your preaching.” Thus ordered, the two preachers went on and met Jagāi and Mādhāi, the two most abominable characters. They insulted the preachers on hearing Mahāprabhu’s mandate but were soon converted by the influence of bhakti inculcated by their Lord. The people of Nadia were now surprised. They said, “Nimāi Paṇḍit is not only a gigantic genius, but He is certainly a missionary from God Almighty.” From this time to His 23rd year, Mahāprabhu preached His principles not only in Nadia but in all important towns and villages around His city. In the houses of His followers He showed miracles, taught the esoteric principles of bhakti, and sang His saṅkīrtan with other bhaktas. His followers of the town of Nadia commenced to sing the Holy Name of Hari in the streets and bazaars. This created a sensation and roused different feelings in different quarters. The bhaktas were highly pleased. The smārta brāhmaṇs became jealous of Nimāi Paṇḍit’s success and complained to Chā̐d Kāzī against the character of Chaitanya as non-Hindu. The Kāzī came to Śrīvās Paṇḍit’s house and broke a mṛdaṇga (khol) there and declared that unless Nimāi Paṇḍit would cease to make noise about His queer religion, he should be obliged to enforce Mohammedanism on Him and His followers. This was brought to Mahāprabhu’s notice. He ordered the town people to appear in the evening, each with the torch in their hands. This they did, and Nimāi marched out with His saṅkīrtan divided in 14 groups, and on His arrival in the Kāzī’s house, He held a long conversation with the Kāzī and in the end communicated into his heart His Vaiṣṇava influence by touching his body. The Kāzī then wept and admitted that he had felt a keen spiritual influence which had cleared up his doubts and produced in him religious sentiment which gave him the highest ecstasy. The Kāzī then joined the saṅkīrtan party. The world was astonished at the spiritual power of the great Lord and hundreds and hundreds of heretics converted and joined the banner of Viśvambhar after this affair.

			It was after this that some of the jealous and low-minded brāhmaṇs of Kuliyā picked up a quarrel with Mahāprabhu and collected a party to oppose Him. Nimāi Paṇḍit was naturally a soft-hearted person though strong in His principles. He declared that party feeling and sectarianism were the two great enemies of progress, and as long as He should continue to be an inhabitant of Nadia belonging to a certain family, His mission would not meet with complete success. He then resolved to be a citizen of the world by cutting off His connection with a particular family, caste, and creed, and with this resolution He embraced the position of sannyāsī at Katwa under the guidance of Keśava Bhāratī of that town on the 24th year of His age. His mother and wife wept bitterly for His separation, but our hero, though soft in heart, was a strong person in principle. He left His little world in His house for the unlimited spiritual world of Kṛṣṇa with man in general.

			After His sannyās He was induced to visit the house of Advaita Prabhu in Śāntipur. Advaita managed to invite all His friends and admirers from Nadia and brought Śachī Devī to see her son. Both pleasure and pain invaded her heart when she saw her son in the attire of a sannyāsī. As a sannyāsī Kṛṣṇa Chaitanya put up nothing but a kaupīn and a bahirvās (outer covering). His head was without hair, and His hands bore a daṇḍa (stick) and a kamaṇḍalū (hermit’s water pot). The holy son fell at the feet of His beloved mother and said, “Mother! This body is yours, and I must obey your order. Permit Me to go to Vṛndāvan for My spiritual attainments.” The mother in consultation with Advaita and others asked her son to reside in purī (town) of Jagannāth so that she might obtain His information now and then. Mahāprabhu agreed to this proposition and in a few days left Śāntipur for Orissa. His biographers have described the journey of Kṛṣṇa Chaitanya (that was the name He got after His sannyās) from Śāntipur to Purī in great detail. He travelled along the side of the Bhāgīrathī as far as Chhatrabhog situated now in Thānā Mathurāpur, Diamond Harbour, 24 Parganas. There He took a boat and went as far as Prayāg Ghāṭ in the Midnapur District. Thence, He walked through Balasore and Cuttack to Purī, seeing the temple of Bhuvaneśvar on His way. Upon His arrival at Purī He saw Jagannāth in the Temple and put up with Sārvabhauma at the request of the latter. Sārvabhauma was a gigantic paṇḍit of the day. His reading knew no bounds. He was the best naiyāyika of the time and was known as the most erudite scholar in the Vedānta philosophy of the school of Śaṅkar Āchārya. He was born in Nadia (Vidyā Nagar) and taught innumerable pupils in the nyāya philosophy in his ṭol there. He had left for Purī sometime before the birth of Nimāi Paṇḍit. His brother-in-law Gopīnāth Miśra introduced our new sannyāsī to Sārvabhauma, who was astonished at His personal beauty and feared that it would be difficult for the young man to maintain sannyās-dharma during the long run of His life. Gopīnāth, who had known Mahāprabhu from Nadia, had a great reverence for Him and gave out that the sannyāsī was not a common human being. On this point Gopīnāth and Sārvabhauma had a hot discussion. Sārvabhauma then requested Mahāprabhu to hear his recitation of the Vedānta-sūtras to which the latter tacitly submitted. Chaitanya heard with silence what the great Sārvabhauma uttered with gravity, for seven days, at the end of which the latter said, “O Kṛṣṇa Chaitanya! I think You do not understand the Vedānta as You do not say anything after hearing my recitation and explanations”. The reply of Chaitanya was that He understood the sutras very well, but He could not make out what Śaṅkar Āchārya meant by his commentaries. Astonished at this, Sārvabhauma said, “How is that You understand the meaning of the sūtras and do not understand the commentaries which explain the sūtras? All well! If You understand the sūtras, please let me have Your interpretations.” Mahāprabhu thereon explained all the sūtras in His own way, without touching the pantheistic commentary of Śaṅkar. The keen understanding of Sārvabhauma saw the truth, beauty, and harmony of arguments in the explanations given by Chaitanya and obliged him to utter that it was the first time that he found one who could explain the Brahma-sūtras in such a simple manner. He admitted also that the commentaries of Śaṅkar never gave such natural explanations of Vedānta-sūtras as he had obtained from Mahāprabhu. He then submitted himself as advocate and follower. In a few days Sārvabhauma turned out as one of the best Vaiṣṇavas of the time. Report ran out-whole of Orissa sang the praise of Kṛṣṇa Chaitanya, and hundreds and hundreds came to Him and became His followers. In the meantime, Mahāprabhu thought of visiting Southern India, and He started with one Kṛṣṇadās brāhmaṇ for the journey.

			His biographers have given us a detail of the journey. He first went to Kūrmakṣetra where He did a miracle by curing a leper named Vāsudev. He met Rāmānanda Rāy, the governor of Vidyā Nagar, on the banks of the Godāvarī and had a philosophical conversation with him on the subject of prema-bhakti. He worked another miracle by touching (making them immediately disappear) the seven tāl trees, through which Rāmachandra, the son of Dāśarath, had shot His arrow and killed the great Vāli Rāja! He preached Vaiṣṇavism and Nām-saṅkīrtan throughout His journey. At Raṅgakṣetra He stayed for four months in the house of one Veṅkata Bhaṭṭa in order to spend the rainy season. There He converted the whole family of Veṅkata from Rāmānujiya Vaiṣṇavism to Kṛṣṇa-bhakti along with the son of Veṅkata, a boy of ten years named Gopāl, who afterwards came to Vṛndāvan and became one of the six goswāmīs or prophets serving under their leader Śrī Kṛṣṇa Chaitanya. Trained up in Sanskrit by his uncle Prabodhānanda Saraswatī, Gopāl wrote several books on Vaiṣṇavism.

			Chaitanya visited numerous places in Southern India as far as Cape Comorin and returned to Purī in two years by Pandharpur on the Bhīmā. In this latter place He spiritualized one Tukā Rām who became from that time a religious preacher himself. This fact has been admitted in his ābhāṅgas which have been collected in a volume by Mr Satyendra Nāth Tagore of the Bombay Civil Service. During His journey He had discussions with the Buddhists, the Jains, and the māyāvādīs in several places and converted His opponents to Vaiṣṇavism.

			Upon His return to Purī, Rājā Pratāparudradev and several paṇḍit brāhmaṇs joined the banners of Chaitanya Mahāprabhu. He was twenty-seven years of age. In His 28th year He went to Bengal as far as Gauḍa in Malda. There He picked up two great personages Rūpa and Sanātan. Though descended from the lines of the Karṇātik brāhmaṇs, these two brothers turned out Mussulmans by their continual contact with Hussain Shah, the then Emperor of Gauḍa. Their names had been changed by the Emperor into Dabir Khās and Sākar Mallik, and their master loved them heartily as they were both learned in Persian, Arabic, and Sanskrit and were loyal servants of the State. The two gentlemen had found no way to come back as regular Hindus and had written to Mahāprabhu while He was in Purī for spiritual help. Mahāprabhu had written in reply that He would come to them and extricate them out of their spiritual difficulties. Now that He had come to Gauḍa, both the brothers appeared before Him with their long standing prayer. Mahāprabhu ordered them to go to Vṛndāvan and meet Him there.

			Chaitanya returned to Purī through Śāntipur where He again met His dear mother. After a short stay at Purī, He left for Vṛndāvan. This time He was accompanied by one Balabhadra Bhaṭṭāchārya. He came down to Prayāg (Allahabad) converting large number of Mohammedans into Vaiṣṇavism by argument from the Koran. The descendants of those converts are still known as Pāṭhān Vaiṣṇavas. Rūpa Goswāmī met Him at Allahabad. Chaitanya trained him up in spirituality in ten days and directed him to go to Vṛndāvan on two missions. His first mission was to write theological works explaining scientifically pure bhakti and prema. The second mission was to revive the places where Kṛṣṇachandra had in the end of Dvāpar-yuga exhibited His spiritual līlā for the benefit of the religious world. Rūpa Goswāmī left Allahabad for Vṛndāvan, and Mahāprabhu came down to Benares. There He put up in the house of Chandraśekhar and accepted His daily bhikṣā (meal) in the house of Tapan Miśra. Here it was that Sanātan Goswāmī joined Him and took instruction for two months in spiritual matters. The biographers, especially Śrī Kṛṣṇadās Kavirāj Goswāmī, have given us details of Chaitanya’s teachings to Rūpa and Sanātan. Kṛṣṇadās was not a contemporary writer, but then he gathered his informations from the Goswāmīs themselves, the direct disciples of Mahāprabhu. Jīva Goswāmī, who was the nephew of Sanātan and Rūpa and who has left us his invaluable work the Ṣaṭ-sandarbha, has philosophized on the precepts of His great leader. We have gathered and summarised the precepts of Chaitanya Mahāprabhu from the books of those great writers.

			While at Benares, Chaitanya had an interview with the learned sannyāsīs of that town in the house of a Maratha brāhmaṇ who had invited all the sannyāsīs for an entertainment. At this interview, Chaitanya Mahāprabhu showed a miracle which attracted all the sannyāsīs to Him. Then ensued reciprocal conversation. The sannyāsīs were headed by their most learned leader Prakāśānanda Saraswatī. After a short controversy they submitted to Mahāprabhu and admitted that they had been misled by the commentaries of Śaṅkar Āchārya. It was impossible even for the learned scholars to oppose Chaitanya for a long time as there was some spell in Him which touched their hearts and made them weep for their spiritual improvement. The sannyāsīs of Benares soon fell at the feet of Chaitanya and asked for His grace (kṛpā). Chaitanya then preached pure bhakti and instilled into their hearts spiritual love for Kṛṣṇa which obliged them to give up sectarian feelings. The whole of Benares, on this wonderful conversion of the sannyāsīs, turned out Vaiṣṇavas, and they made a monster saṅkīrtan with their new Lord. After sending Sanātan to Vṛndāvan, Mahāprabhu went to Purī again by the jungles with His comrade Balabhadra. Balabhadra reported that Mahāprabhu had shown a good many miracles on His way to Purī such as making tigers and elephants dance on hearing the Name of Kṛṣṇa.

			From this time, that is, from His 31st year, Mahāprabhu continually lived in Purī in the hose of Kāśī Miśra until His disappearance in His forty-eighth year at the time of saṅkīrtan in the temple of Ṭoṭā Gopīnāth. During these 18 years, His life was one of settled love and piety. He was surrounded by numerous followers, all of whom were the highest order of the Vaiṣṇavas and distinguished from the common people by their character and learning, firm religious principles, and spiritual love in Radha-Kṛṣṇa. Svarūp Dāmodar, who had been known by the name of Puruṣottam Āchārya while Mahāprabhu was in Nadia, joined Him from Benares and accepted His service as His secretary. No production of any poet or philosopher could be laid before Mahāprabhu unless Svarūp Dāmodar had passed it as pure and useful. Rāmānanda Rāy was his second mate. Both he and Svarūp sang while Mahāprabhu expressed His sentiment on a certain point of worship. Paramānanda Purī was His minister in matters of religion. There are hundreds of anecdotes described by His biographers which we do not think it meet here to reproduce. Mahāprabhu slept short. His sentiments carried Him far and far in the firmament of spirituality every day and night, and all His admirers and followers watched Him throughout. He worshipped, communicated with His missionaries at Vṛndāvan, and conversed with those religious men who newly came to visit Him. He sang and danced, took no care of Himself, and off-times lost Himself in religious beatitude. All who came to Him believed Him as the all-beautiful God appeared in the netherworld for the benefit of mankind. He loved His mother all along and sent her mahāprasād now and then with those who went to Nadia. He was most amiable in nature. Humility was personified in Him. His sweet appearance gave cheers to all who came in contact with Him. He appointed Prabhu Nityānanda as the missionary-in-charge of Bengal. He dispatched six disciples (Goswāmīs) to Vṛndāvan to preach love in the up-country. He punished all of His disciples who deviated from a holy life. This He markedly did in the case of junior Haridās. He never lacked in giving proper instructions in life to those who solicited them. This will be seen in His teachings to Raghunāth Dās Goswāmī. His treatment to Haridās (senior) will show how He loved spiritual men and how He defied caste distinction in case of spiritual brotherhood.

		

	
		
			His Precepts

			We now proceed to explain His precepts to those who are not acquainted with them. This little book and commentaries contain such of His holy principles as are prominent.

			Chaitanya teaches us in the first place that the rational attributes of men are not capable of approaching the Divine sphere of spirit. Yukti, as He styles reason, is quite incompetent in such a matter. Ruchi, as He styles the religious sentiment in men, even in a very small quantity has the power to comprehend it. It is inspiration which can alone give light to spiritual matters. Inspirations coming down from Heaven through purified and blessed souls have exhibited themselves in the form of the Vedas. The Vedas, together with their explanatory notes, the Purāṇas, are, therefore, the only evidence in matters of spirit and are eternal in nature. Vedic truths should, therefore, be accepted as the only Truth in higher matter. Reason, while sincerely helping the inspired Truth, may be accepted as auxiliary evidence. The Vedas teach us, according to Chaitanya, nine principal doctrines, that is:

			1. Hari (the Almighty) is One without a second.
2. He is always vested with infinite power.
3. He is ocean of rasa.
4. The soul is His vibhinnāṁśa or separated part.
5. Certain souls are engrossed by prakṛti or His illusory energy.
6. Certain souls are released from the grasp of prakṛti.
7. All spiritual and material phenomena are bhedābheda-prakāśa of Hari the Almighty.
8. Bhakti is the only means of attaining the final object of spiritual existence.
9. Prema to Kṛṣṇa is alone the final object of spiritual existence.

			We must explain these points one by one:

			1. Hari, the Supreme Being, is One without a second. In Āryan theology the creative principle of the Deity is personified in Brahmā and the destructive principle in Śiva. Indra is the head of some lower elements of administration. Hence, they are not the Almighty Himself but are different representations of different attributes. They have obtained their powers from an original fountainhead. Hence, they are subordinate beings in the service of Hari or Bhagavān. Then again there are three distinct philosophical ideas of the Deity, i.e., (i) the idea of the negative Brahma of the pantheistic school, (ii) the idea of a universal Soul, Paramātmā of a personal yoga school, and (iii) the idea of a personal Deity with all His majesty, mighty, glory, beauty, wisdom, and supremacy combined in the person. The ideas of Brahma and Paramātmā are, therefore, included on the idea of Bhagavān. Spiritually, therefore, Bhagavān is Hari, the Supreme Being. Human ideas are either mental or spiritual. The mental idea is defective as it has relation to the created principle of matter. The spiritual idea is certainly the nearest approach to Supreme Being. Then again the spiritual idea of Bhagavān is of two sorts. In one sort, the person of the Deity is overpowered by His own majesty, and in the other, personal beauty overpowers all His majesty. The first idea is represented in the great Nārāyaṇ of Vaikuṇṭha, who is the Lord of Lords and God of Gods. The second is represented in the all-beautiful Kṛṣṇa with Rādhīkā, the representative of His hlādinī or superior ecstatic energy. Kṛṣṇa appears as man amongst men and is again generally accepted as God above gods. Kṛṣṇa attracts, loves, and produces ecstasy in all souls. His person and personal attachments are all purely spiritual and have no relation to the material world. The material senses of man cannot approach Him. It is the spirit in man which can see Him direct and commune with Him. The soul, fettered in matter, has from its own degradation lost its right to see Kṛṣṇa and His spiritual līlā in the spiritual world, but Kṛṣṇa out of His own supreme power and prerogative has appeared with all His Vṛndāvan līlā before the eyes of all men. The rational man can hardly conceive and believe Kṛṣṇa and His līlā. As his spiritual essence improves, he sees Him and loves Him with all his heart. In our small compass, we can hardly treat this subject fully and exhaustively. We therefore leave this point to our readers with these words: “Give up the shackles of matter slowly. Cultivate your spirit inwards. Give up prejudices which you acquired from so-called rational thinkers who deny the existence of spirit. Be humble in yourself and learn to respect those who work towards spiritual attainments. Do these with your heart, mind, and strength in the company of spiritual people alone, and you will see Kṛṣṇa in no time. Kṛṣṇa is not an imaginary being, nor have you a right to think that He is a material phenomenon fancied to be the Supreme Being by the fools. Kṛṣṇa is not understood by the process of distinguishing the subjective from the objective, nor is He to be accepted as an imposition on the people set up by designing men. Kṛṣṇa is eternal, spiritually true, reflected on the human soul when relieved of all pressure of gross matter, and is the subject of love which proceeds from the soul. Accept Him as such and you will see Him in your soul’s eye. Words fail to describe that transcendental being. The highest, best, and most spiritual ideal of the divinity is in Kṛṣṇa. To bring arguments against Him is simply to deceive one’s self and deprive one’s self of the blessings that God has kept in store for man. Hence, all description of His Name, Person, Attributes, and Līlā should be accepted spiritually, giving up the material portion which words must necessarily convey.”

			2. Hari is always vested with infinite powers. By infinite powers must be meant powers which know no bounds either in space or time; as His powers alone created space and time. His powers are identified with His person. In material objects, there is a difference between the person and its powers, between the thing and its attributes, its name, its form, and action, but it is a spiritual truth that in spirit the thing is identical with its name, form, attributes, and action. This truth cannot be subjected to dry reason which deals with the gross matter alone. Kṛṣṇa is the supreme will in Himself, and He exercises His power at His pleasure which submits to no law because all law has proceeded from His will and power. Power is known from its exercise. In this world we have experience of only three of the attributes of His power. We see the material phenomena, and we understand that His power has the attribute to create matter. This attribute is styled in the Vedas as māyā-śakti. We see man, and we understand that the Supreme Power has the attribute to produce limited and imperfect souls. The śāstras attribute that as jīva-śakti. We conceive of One who is spiritual and supreme in His realm of eternal spirits. We understand that His power has an attribute to exhibit perfectly spiritual existences. The Vedas call that attribute by the name of ātma-shakti or chit-śakti. All these attributes together form one supreme power which the Vedas call as parā-śakti. In fact power (śakti) is not distinguishable from the person of that being. Still the powers are separately exhibited in their separate actions. This is styled achintya-bhedābheda-prakāś or inconceivable simultaneous existence of distinction and non-distinction. Hari, being will above law, exercises His infinite powers while He Himself remains unaffected. This is not understood but felt in the soul as an intuitive truth. 

			3. He is the ocean of rasa. Rasa has been defined to be that ecstatic principle which comprehends sthāyi-bhāva, vibhāva, anubhāva, sāttvika, and sañchārī. Vibhāva is divided into ālambana and uddīpana. Ālabhana is subdivided into viṣay and āśray. Āśray is that person who has in himself the principle of sthāyi-bhāva, and viṣay is that person to whom the sthāyi-bhāva directs itself. Sthāyi-bhāva has been explained to be rati or tendency of the pure spiritual heart. By a connection of āśray and viṣay, the sthāyi-bhāva arrives at its stage of action. When it obtains its active stage, certain signs are exhibited in the person, which are called anubhāvas. These are thirteen in number …. Eight other bhāvas exhibiting on the mind are styled sāttvik-bhāva such as tears, shivering, etc. Thirty three other bhāvas such as harṣa, viṣād, etc. have been shown to be sañchārī-bhāvas. These combined in soul form the rasa. This process of exhibition of rasa relates to exhibition of rasa in man still enthralled in matter. But rasa itself is an eternal principle identified with the Supreme Hari. Hari is the ocean of rasa, and in the human soul a drop of the ocean could only be conceived. Rasa naturally is spiritual but in man subjected to Māyā, the progenitor of matter; it has been identified, in a perverted state, with the sensual pleasure of man in connection with material objects; the soul losing itself in mind and the mind acting through senses enjoying the perverted rasa in five different objects of five senses. This is the soul’s going abroad, with avidyā or ignorance of the spiritual self. When the soul looks inward, it obtains its spiritual rasa, and the perverted rasa wanes off in proportion to the development of the spiritual rasa. In spiritual rasa the souls, towards each other and all towards the all-beautiful, have their unfettered action in Vṛndāvan, rising above material time and space. Hari or infinite supreme free will has eternal ecstasy in His spiritual power or chit-śakti. The hlādinī attribute of chit-śakti gives Him infinite pleasure. The samvit attribute of chit-śakti (spiritual wisdom) produces all bhāvas, relations, and affections. The sandhinī attribute of chit-śakti produces all existence (other than the free will) including the Dhāms (abodes), individualities, and other substances in connection with the action of the spiritual rasa. All these exhibitions are from chit-śakti or the spiritual power. The māyik or material creation including time, space, and gross objects has no place in chit-jagat or the spiritual world which is all the same as Vṛndāvan. Māyā-śakti is perverted reflection of the chit-śakti. Hence the particularities in the māyik (material) world have semblance with the particularities in the chit-jagat or spiritual universe but are not substantially the same. The chit-jagat is the model of the māyik-jagat, but they are not identical. We must guard ourselves against the idea that man has imagined chit-jagat from an experience of the māyik-jagat. This idea is pantheistic and it may also be styled atheistic. Reason, not spiritualised, has a tendency to create such a doubt, but one who has a wish to enjoy spiritual love must give it up as misleading. The eternal rasa of Kṛṣṇa exists spiritually in chit-jagat. To us who are in the netherworld, there is a screen which intervenes between our eyes and the great spiritual scene of Kṛṣṇa-līlā. When by the grace of Kṛṣṇa that screen is drawn up, we have the privilege to see it, and again when it pleases the Almighty to drop the screen, the great Vṛndāvan līlā disappears. Taste the subject, and your conviction will be the same as mine. Brethren! Do not give up such an important subject without due and liberal examination.

			4. The soul is His vibhinnāṁśa or separated part. By soul are meant all sorts of souls whether animal, human, or celestial. It must be understood that Mahāprabhu believed in the very liberal theory of transmigration of the soul. Certain readers may reject the idea on the ground that certain forms of faith do not support that theory. It is not liberal to reject a theory because it is in antagonism with the dogmas of certain sectarian creeds. Indeed, it is a matter which reason cannot dare to meddle with. Candidly examining, we do not see any strong reason to disbelieve the theory of transmigration. On the other hand, our unprejudiced mind is inclined to stand for it. The belief that the human soul has only one trial in life is evidently illiberal, unjust, and contrary to the belief that God is all good. When our spiritual sentiment supports the theory and the Vedas, the receptacles of inspirations, have taught us the fact of continual existence of the soul in different stages in creation, we cannot but give up the idea of disbelieving in the theory of transmigration of the soul. However educated and scientific a man may be, he is always liable to a creeping error. That which holds good regarding a man holds good also regarding a nation or a sect.

			The soul, according to Chaitanya, is an atomic part of the divine soul. It is a sort of God’s power to produce beings who are spiritual in essence but liable to be enthralled by Māyā when they forget their position as eternal servants of the Deity. God here is compared with the sun, and the souls are said to be atomic portion of that sun’s ray, unable to stand freely unless they are protected by another competent attribute of God’s power. By the word ‘part’ is not meant to be portions cut out of a piece of stone by the axe but is meant to be like one lamp lighted from another or gold produced from an alchemic stone as believed by the ancients. The souls are also compared with separate atomic emanations of the burning fire. Each soul has drawn from its fountainhead a proportionate share of the attributes and consequently a small portion of the free will. These souls naturally located between the chit-jagat and māyik-jagat. Those who chose to serve their God were protected from fall by the interference of the hlādinī attribute of the supreme chit-śakti. They have been admitted as eternal servants of the Deity in various ways. They know not the troubles of Māyā and the karma-chakra or the rotative principles of māyik action and its result. Those who wanted to enjoy were grasped by Māyā from the other side. They are in Māyā’s karma-chakra ending only when they again see their original position as servants of the Deity. These souls, whether liberated from Māyā or enthralled by her, are separate responsible beings depending on the Deity. Hari is the Lord of Māyā who serves Him at His pleasure. The soul or jīva is so constructed as to be liable to be enthralled by Māyā in consequence of want of power when unassisted by the hlādinī-śakti of the Deity. Hence, there is a natural and inherent distinction between God and jīva which no pantheistic manoeuvre can annihilate. Please avoid the misleading question, “When were these jīvas created and enthralled?” The māyik time has no existence in spiritual history because it has its commencement after the enthrallment of jīva in matter, and you cannot, therefore, employ māyik chronology in matters like these.

			5. Certain souls are engrossed by prakṛti or illusory energy. ‘Prakṛti’, ‘God’s māyā’, ‘pradhān’, ‘prapañcha’, and ‘avidyā’ are different names of the same principle on account of its different phases and attributes. Māyā is not an independent śakti from the supreme svarūp-śakti. She is simply a reflected and outward phase of the supreme power serving God in executing His penal orders on those who become ungrateful to Him. In fact Māyā is in charge of God’s house of correction. Those jīvas, who in abusing their free will forgot that they were eternal servants of the Deity and thought of enjoying for themselves, were grasped by Māyā for their penal servitude and correction. Māyā has three attributes sattva, raja, and tamas. Those attributes are just like chains used to tie up the ungrateful souls. Māyā then applied a double case on the spiritual form of the soul. The double case is described by the words liṅga and sthūla. The māyik existence has twenty-four substances: the five elements—the earth, the water, the fire, the air, and the firmament; the five properties—the sound, the touch, the sight, the taste, and the smell and ten indriyas, i.e., the five senses—the eye, the ear, the nose, the tongue, and the touch and five working organs such as hands, legs, etc. These twenty form the sthūla or outer case. The mana, the buddhi, the chita, and the ahaṅkār, i.e., the mind, the understanding, the attention, and the perverted ego compose the liṅga deha or the inner case. Then after encasing the spiritual form of the soul, Māyā employs the fallen souls to work. Māyik work is composed of karma, akarma, and vikarma. Karma is conventionally good action done to obtain puṇya or virtue such as performance of duties enjoined by the varṇāśram-dharma of the smārtas. Akarma is omission to do duty. Vikarma is sin or crime. Karma procures heavenly elevations up to the Brahmāloka. Akarma gives an unpleasant state on earth. Vikarma hurls down souls to hell. The fallen souls travel from body to body with their liṅga deha doing karma or vikarma, rising up to the heavens and again coming down at the exhaustion of their virtues, going down to hell and after suffering punishment, again rising up to the platform of work. Thus the state of the fallen souls is deplorable in the extreme. There they enjoy and suffer, massacre, and murder and go on in this state; sometimes smiling as princes and sometimes ruing as sufferers. The world is, therefore, a prison or house of correction and not a place for enjoyment as some people assert.

			6. Certain souls are released from the grasp of prakṛti. Jīvas are travelling in the path of māyik existence from time out of mind experiencing all sorts of pleasure and pain. How to get rid of this unpleasant state of existence? No, dharma, performance of duty, yoga, development of powers of the sthūla and the liṅga, sāṅkhya or the division of substances under their categories, simple knowledge that one is a spiritual being, and vairāgya (abnegation), giving up all enjoyments in the world are not the proper means by which one can actually get what he wants. When a man comes in contact with a Vaiṣṇava whose heart has been melted by Hari-bhakti-rasa, it is then that he loves to imbibe the sweet principle of bhakti by following his holy footsteps by constant study of Kṛṣṇa-bhakti. He slowly washes of his māyik condition and in the end, obtaining his true nature, he enjoys the sweetest unalloyed rasa which is the ultimatum of the soul. Sat-saṅga or the company of the spiritual people is the only means to obtain the ultimate object of man. Bhakti is a principle which comes from soul to soul, and, like electricity or magnetism in gross matter, it conducts itself from one congenial soul to another. The principle of bhakti is sincere and entire dependence on the Deity in every act of life. The principle of duty is no part of bhakti as it acts as gratitude for favor obtained, and it works like an obligation which is contrary to natural love. The principle of morality in the mortal world, though good in its own way, does scarcely give spiritual consequence in the end. Faith in the supreme beauty of the Deity, a desire for the eternal, unselfish service of that being, and a consequent repulsion of every other thought of pleasure or self-aggrandisement are the three principles which constitute śraddhā or actual hankering after bhakti. Bhakti by nature is ananya or exclusive. Is it chance then which brings bhakti? No, sukṛti or good work is the prime moving principle. Good work is of two classes. One class, passing as morals, includes those works which bring virtue and aggrandisement. The other class of good work includes all acts which have a tendency to spiritual culture. This latter class of good work or sukṛti brings one in contact with a sincere Vaiṣṇava from whom the man at first imbibes śraddhā or faith in spirit and being then capable of receiving bhakti, obtains a flash of that principle from the Vaiṣṇava who is the actual Guru of the man.

			7. All spiritual and material phenomena are achintya-bhedābheda-prakāś of Hari the Almighty. Metaphysical discussions are perfectly useless. The Vedas go sometimes to establish that jīva is distinct from the Deity and sometimes that jīva is the same as the Deity. In fact the Vedas always tell the truth. Jīva is simultaneously distinct from and identical with God. This is not understood by the rationalist. Hence, it must be said that in exercise of His powers beyond human comprehension, God is distinct from jīvas and the world and again identical with them at all times. The Vedānta teaches us the śakti-pariṇāmavād and not the erroneous vivartavād of Śaṅkar Āchārya. Śaṅkar’s teachings are explained in different ways. Some say that the world and jīva have emanated from God, and others establish that jīva and the world are but developments of the Godhead. Śaṅkar, in order to avoid Brahma-pariṇāma, i.e., transformation of the Godhead into the world, establishes that Vyās teaches us vivartavād which is this; that God undergoes no change whatever, but it is māyā, which covers a part of the Deity (just as a pot encloses a part of the firmament), creates the world; or that God is reflected on avidyā or ignorance, while in fact nothing else than God has yet come to existence. These are worthless and abstruse arguments. It is plain that the Vedānta teaches us that God is unchangeable and is never subject to modifications. His power alone creates jīva and the material world by its own pariṇāma (modification). The example is in the action of the alchemist’s stone; the power of which comes in the form of gold while the stone remains unchanged. Thus chit-śakti goes in the form of chit-jagat with all its particularities of eternal rasa, and jīva-śakti goes in the form of innumerable jīvas, some staying in Vaikuṇṭha as pārṣads or angels and others moving in this world in various shapes and forms and under very different circumstances. Māyā-śakti creates numerous worlds for the habitations and entertainments of the fallen souls. Vivartavad is no doubt an error and is quite opposed to the teachings of the Vedas. Now śakti-pariṇāmavād alone is true and supports the fact that spiritual love is eternal. If vivartavād were true, the natural consequence would be to declare spiritual love to be a temporary principle.

			8. Bhakti is the only means of attaining the final object of spiritual existence. Karma, as it is, cannot directly and immediately produce spiritual result. When it does, it does by means of bhakti. Hence, bhakti is independent, and karma and jñān are dependent principles. Jñān or the knowledge that man is a spiritual being cannot directly bring the ultimate object. When it does, it does with the assistance of bhakti. Bhakti, therefore, is the only means to obtain the ultimatum. Bhakti is thus defined. Bhakti is cultivation of a friendly sentiment for Kṛṣṇa, free from all desires other than those for its own improvements, unalloyed by such other ingredients as karma and jñān, etc. It will be seen that bhakti is itself both a feeling and an action. Bhakti has three stages, viz.: sādhana-bhakti, bhāva-bhakti, and prema-bhakti. Sādhana-bhakti is that stage of culture when the feeling has not yet been roused. In bhāva-bhakti the feeling awakes, and in prema-bhakti the feeling is fully set to action. Bhakti is a spiritual feeling towards the spiritual object of love. Sādhana-bhakti is of two sorts; one is called the vaidhī-sādhana-bhakti, and the other is rāgānugā-sādhana-bhakti. The word ‘vaidhī’ is from vidhi or rule. Where bhakti is to be roused by the rules of the śāstra, there the vaidhī-bhakti works as long as the feeling is not roused. Where one out of natural tendency loves Kṛṣṇa, there is a principle called rāga which is no other then a strong desire to serve the Lord of the heart. One who is tempted by the beauty of this process to follow Him has a tendency to cultivate his feeling for Kṛṣṇa. This is rāgānugā-sādhana-bhakti. This latter class of sādhana is stronger than the vaidhī sādhana. Cultivation of the friendly feeling for Śrī Kṛṣṇa is performed in nine different forms:

			1. To hear of the spiritual Name, Form, Attribute, and Līlā of Kṛṣṇa.
2. To utter and sing all those.
3. To meditate on and reiterate all those.
4. Service of His holy feet.
5. Worship.
6. Bowing down.
7. Doing all that pleases Him.
8. Friendship.
9. Resignation.

			Of all these forms, kīrtan or singing the Name, etc. of Kṛṣṇa is the best. Humble knowledge is necessary in these forms of worship, and fruitless discussions must be avoided. There are some who start at the theory of worshipping Śrī Mūrti. “Oh”, they say, “It is idolatry to worship Śrī Mūrti. Śrī Mūrti is an idol framed by an artist and introduced by no other than Beelzebub himself. Worshipping such an object would rouse the jealousy of God and limit His omnipotence, omniscience, and omnipresence!” We would tell them: Brethren! Candidly understand the question and do not allow yourself to be misled by sectarian dogmas. God is not jealous, as He is without a second. Beelzebub or Satan is no other than an object of imagination or the subject of an allegory. An allegorical or imaginary being should not be allowed to act as an obstacle to bhakti. Those who believe God to be impersonal simply identify Him with some power or attribute in nature, though in fact He is above nature, her laws, and rules. His holy wish is law and it would be sacrilege to confine His unlimited excellence by identifying Him with such attributes as omnipotence, omnipresence, and omniscience—attributes which may exist in created objects such as time, space, etc. His excellence consists in having in Him mutually contradicting powers and attributes ruled by His supernatural self. He is identical with His all-beautiful person, having such powers as omnipresence, omniscience, and omnipotence, the like of which cannot be found elsewhere. His holy and perfect person exists eternally in the spiritual world and at the same time existing in every created object and place in all its fullness. This idea excels all other ideas of the Deity. Mahāprabhu rejects idolatry as well but considers Śrī Mūrti worship to be the only unexceptionable means of spiritual culture. It has been shown that God is personal and all-beautiful. Sages like Vyās and others have seen that beauty in their soul’s eyes. They have left us descriptions. Of course word carries grossness of matter. But truth still is perceivable in those descriptions. According to those descriptions, one delineates Śrī Mūrti and sees the great God of our heart there with intense pleasure! Brethren! Is that wrong or sinful? Those who say that God has no form either material or spiritual and again imagine a false form for worship are certainly idolatrous. But those who see the spiritual form of the Deity in their soul’s eyes carry that impression as far as possible to the mind and then frame an emblem for the satisfaction of the material eye for continual study of the higher feeling are by no means idolatrous. While seeing a Śrī Mūrti, do not even see the image itself but see the spiritual model of the image, and you are a pure theist. Idolatry and Śrī Mūrti worship are two different things, but my brethren!, you simply confound one with the other out of hastiness. To tell you the truth, Śrī Mūrti worship is the only true worship of the Deity, without which you cannot sufficiently cultivate your religious feelings. The world attracts you through your senses, and as long as you do not see God in the object of your senses, you live in an awkward position which scarcely helps you in procuring your spiritual elevation. Place a Śrī Mūrti in your house. Think that God Almighty is the guardian of the house. The food that you take is His prasādam. The flower and scents are also His prasādam. The eye, the ear, the nose, the touch, and the tongue all have a spiritual culture. You do it with a holy heart, and God will know it and judge you by your sincerity. Satan and Beelzebub will have nothing to do with you in that matter! All sorts of worship are based on the principle of Śrī Mūrti. Look into the history of religion and you will come to this noble truth. The Semitic idea of a patriarchal God both in the pre-Christian period of Judaism and post-Christian period of Christianity and Mohammedanism is nothing but a limited idea of Śrī Mūrti. The monarchic idea of a Jove amongst the Greeks and of an Indra amongst the Āryan karma-kāṇḍīs is also a distant view of the same principle. The idea of a force and jyotirmay Brahma of the mediators and a formless energy of the śāktas is also a very faint view of the Śrī Mūrti. In fact the principle of Śrī Mūrti is the Truth itself differently exhibited in different people according to their different phases of thought. Even Jaimini and Comte, who are not prepared to accept a creating God, have prescribed certain phases of the Śrī Mūrti, simply because they have been impelled by some inward action from the soul! Then again we meet with people who have adopted the cross, the Śālagram-śilā, the liṅgam, and such-like emblems as the indicators of the inward idea of Śrī Mūrti. Furthermore, if the divine compassion, love, and justice could be portrayed by the pencil and expressed by the chisel, why should not the personal beauty of the Deity embracing all other attributes be portrayed in poetry or in picture or expressed by the chisel for the benefit of man? If words could impress thoughts, the watch could indicate time and sign could tell us a history. Why should not the picture or figure bring associations of higher thoughts and feelings with regard to the transcendental beauty of the divine personage?

			Śrī Mūrti worshipers are divided into two classes; the ideal and the physical. Those of the physical school are entitled from their circumstances of life and state of the mind to establish Temple institutions. Those who are by circumstances and position entitled to worship the Śrī Mūrti in mind have, with due deference to the Temple institutions, a tendency to worship usually by śravaṇ and kīrtan, and their church is universal and independent of caste and colour. Mahāprabhu prefers this latter class and shows their worship in His Śikṣāṣṭakam …. Worship then without intermission with a feeling of resignation and in a very short time you will be blessed with prema.

			9. Prema in God is the final object of spiritual existence. The karma-mārgīs declare that enjoyment in this world and in heavens hereafter is all that man requires. Karma or action is of two sorts, i.e., karma done with a view to obtain a material result and karma done with a view to please God. With the karma-mārgīs, both sorts of karma have the object of procuring enjoyment. God is worshipped simply to grant enjoyment. Here is the line of demarcation between bhakti and karma. Bhakti aims at procuring the principle of prīti or prema-bhakti as the final result of all actions, while karma aims at self-enjoyment as the ultimatum of action. The jñāna-mārgīs, on the other hand, cultivate jñān or spiritual knowledge to obtain mukti or salvation as the final aim of such cultivation. Mukti is defined to be of two sorts. In one sort of mukti, total absorption of the soul in God is effected, i.e., the annihilation of the separate existence of the soul from God. In the other sort of mukti, the soul stands eternally separate from God, and when salvation ensues, the soul goes to chit-jagat, obtaining sālokya or residence in the chit region of the Deity, sāmīpya or residence closely by the Deity, sārūpya or attainment of the spiritual form like that of God Himself, and sārṣṭi or attainment of powers similar to the powers of God. The latter class of mukti is inevitable when it pleases the Almighty to grant us that state. But then after obtaining that mukti, we serve God with prīti or pure love. The first sort of mukti is rejected by the bhaktas as not worth taking, in consequence of its tendency to annihilate the highest principle of love. The second class of mukti cannot be the ultimate object as it acts like an intermediate condition of the soul, prīti there acting as the ultimatum. Mukti, therefore, must be treated as an intermediate result of spiritual disenthralment. Besides that, a hankering after mukti spoils the action of spiritual cultivation, being a strong desire for something else than the improvement of bhakti. It has a tint of selfishness which is not in keeping with the unselfish principle of pure bhakti. We must, therefore, cultivate bhakti being always free from the two contending principles, i.e., a desire for bhukti or selfish enjoyment and a desire for mukti or salvation. We must depend on Kṛṣṇa to give us mukti or not as it pleases Him. We must pray for continual development of our religious sentiment bhakti alone. Prīti or pure love is the final object of our own existence.

			Rati as explained above is the unit of the principle of pure spiritual love of Kṛṣṇa. Mixed up with ullās (zeal) it becomes prīti. Prīti creates exclusive love in Kṛṣṇa and repulsion for things and persons other than Kṛṣṇa and His connections. When the idea that Kṛṣṇa is my own is added to prīti, it becomes prema. Here commences the idea that God is my own Lord and I am His servant. Add confidence to prema, and it becomes praṇaya. Here arises the relation of friendship with Kṛṣṇa. In praṇaya the idea of respect loses its hold. Add to praṇaya the idea that Kṛṣṇa is my exclusive and dearest object of love, and it curiously turns out into māna. Kṛṣṇa with all His greatness and power exhibits a sort of submission to it. Excessive melting of the heart, being added prema, turns out to be sneha. Here ensues the relation of a son and parents between Kṛṣṇa and the worshiper. In this stage, too much weeping for Kṛṣṇa, want of satiety with communion, and a desire to watch the interests of Kṛṣṇa naturally occurs. Desire added to sneha is rāga. In this stage a moment’s separation is unbearable. Here commences the relation of husband and wife between Kṛṣṇa and the worshiper. Distress attending upon want of mutual interview is happiness. Rāga again seeing its object as new at every moment and being itself new at every moment converts itself into anurāga. In this stage reciprocal subjection and a strong desire to accompany the lover everywhere are the principal features. Anurāga infinitely rising in an astonishing state, amounting as if to madness, becomes mahābhāva. This is indescribable! From rati to mahābhāva, the whole principle is what we have called sthāyi-bhāva. Added to vibhāva, anubhāva, sāttvika, sañchārī, the sthāyi-bhāva becomes Kṛṣṇa-prema-rasa, the eternal ecstasy or beatitude.

			We have a perverted picture of this noble rasa in human life, as human life in thralldom of māyā is but a perverted reflection of the spiritual life. When the soul alone acts towards its proper object, the spiritual hero Kṛṣṇa, the rasa is pure; when the mind and senses act upon a wrong object, rasa is degraded and becomes hateable. The perverted rasa gives clue to the idea of the noble spiritual rasa to man in general; hence, these arguments and descriptions have been attempted in words which correspond with words directly meaning the features of the perverted rasa. We ask our readers to take care to make a nice distinction between spirit and gross matter; otherwise, a fall is inevitable.

			One who studies the Name, Forms, Attributes, and the Līlā of Kṛṣṇa as described in the Śrīmad Bhāgavat with a sincere heart, mind, and strength in the company of one who has realised the spirit is expected to know it by the influence of bhakti. One who is apt to rationalise everything closely does scarcely acquire truth in matters of spirit, as by law of God, reason in its present state can never reach the sphere of the spirit.

			It is needless to go further on this subject. Those who will have the opportunity to go as far as we stated will make a further inquiry from their heart, and the all-Beautiful Lord will then help them to realise the spirit and to rise higher and higher in its realm. But as long as the mind is confounded with spirit, there is no way to rise beyond matter and its relations. The great mistake that most of the Western philosophers have generally made is to identify the mind, the perverted ego (ahaṅkār), with the soul or spirit. We are very sorry for that.

			To summarise, man in his present state has three different principles in him: (i) one sthūla principle or gross matter composing his body. (ii) the liṅga principle or sublimated matter appearing in the form of mind, attention, rationality, and the perverted ego by which one confounds oneself with the material world. This state has been caused by the influence of māyā or the illusory energy with the object of correcting the soul in his wrong intention to enjoy, in consequence of forgetfulness of his nature as God’s servant. (iii) Man in fact is solely independent of Māyā and her connections. The only way to get rid of the present difficulty is the influence of pure bhakti imbibed from a true bhakta. Bhakti, as a means, elevates the man up to the all-beautiful Kṛṣṇa and again, as an end, maintains him with eternal Kṛṣṇa-prema.

			While located in the māyik world, man must live peacefully with the object of cultivating the spirit. In this society he must lead a pure life, avoid sins, and do as much good as he can to his brother man. He must be himself humble, bearing difficulties of life with heroism, must not brag of any goodness or grandeur he has, and must treat everyone with respect due to him. Marriage with a view to peaceful and virtuous life and with a view to procreate servants of Lord is a good institution for a Vaiṣṇava. Spiritual cultivation is the main object of life. Do everything that helps it and abstain from doing anything which thwarts the cultivation of the spirit. Have a strong faith that Kṛṣṇa alone protects you and none else. Admit Him as your only guardian. Do everything which you know that Kṛṣṇa wishes you to do and never think that you do a thing independent of the holy wish of Kṛṣṇa. Do all that you do with humility. Always remember that you are a sojourner in this world, and you must be prepared for your own home. Do your duties and cultivate bhakti as a means to obtain the great end of life, Kṛṣṇa-prīti. Employ your body, mind, and spirit in the service of the Deity. In all your actions, worship your great Lord.

			Thus we have laid before our English-knowing readers a summary of Mahāprabhu’s life and precepts. If it be necessary, we shall try to supply more information treating these subjects in English in a short time.

		

	
		
			Conclusion

			Our gentle readers will now find that Chaitanya Mahāprabhu preached pure monotheism and chased out idolatry. We have shown that He makes a nice distinction between Śrī Mūrti worship and idolatry. He tells us that idolatry is the worship of things and persons that are not God Himself. When the sannyāsīs of Benares addressed Him as the God Almighty, Mahāprabhu told them that it was the worst of sins to address a jīva as God. And again He has several times denounced the worship of a form or image other than the true image of God (after which man was created). Its representative emblems are to be used in worship as offering the true image of the Deity. God is one without a second. “There is none to vie with Him” is the motto of Mahāprabhu’s religion.

			It will also be seen that Mahāprabhu showed in His character and preached to the world the purest morality as an accompaniment of spiritual improvement. Morality as a matter of course will grace the character of a bhakta. If it is not seen in the character of one who presents himself as a Kṛṣṇa-bhakta, his sincerity may be doubted. There are four classes of thoughts, viz.: atheistic, pantheistic, indifferent, and theistic. Chaitanya’s religion rejects the first three as inimical to religion. He preaches pure theism alone and advises men to avoid the three others.

			He preaches that varṇāśram-dharma including the institution of caste is simply a social institution introduced by the ṛṣis to do good to man in society. They should be allowed to decorate the Āryans as long as they do not oppose spiritual improvement. By sending Pradyumna Miśra, a rigid brāhmaṇ, to Rāmānanda Rāy for spiritualisation, He has shown that one who is aware of Kṛṣṇa-tattva may be a Guru, be he a śūdra, brāhmaṇ, or sannyāsī.

			He preaches equality of men in the enjoyment of the spiritual aggrandisement. He preaches universal fraternity amongst men and special brotherhood amongst Vaiṣṇavas who are, according to Him, the best pioneers of spiritual improvement. He preaches that human thought should never be allowed to be shackled with sectarian views. He tells us that a man should earn money in a right way and sincere dealing with others and their masters but should not immorally gain it. When Gopīnāth Paṭṭanāyaka, one of the brothers of Rāmānanda Rāy, was being punished by the Rāja for immoral gains, Chaitanya warned all who attended upon Him to be moral in their worldly dealings.

			In His own early life, He has taught the gṛhasthas to give all sorts of help to the needy and the helpless and has shown that it is necessary, for one who has power to do it, to help the education of the people, especially the brāhmaṇs who are expected to study the higher subjects of human knowledge.

			The religion preached by Mahāprabhu is universal and not exclusive. The most learned and the most ignorant are both entitled to embrace it. The learned people will accept it with a knowledge of sambandha-tattva as explained in the categories. The ignorant have the same privilege by simply uttering the Name of the Deity and mixing in the company of pure Vaiṣṇavas. The principle of kīrtan invites as the future church of the world all classes of men without distinction of caste or clan to the highest cultivation of the spirit. This church, it appears, will extend all over the world and take the place of all sectarian churches which exclude outsiders from the precincts of the mosque, church, or the temple.

			Chaitanya as a teacher has taught man both by precepts and by His holy life. There is scarcely a spot in His life which may be made the subject of criticism. His sannyās, His severity to junior Haridās, and such-like other acts have been questioned as wrong by certain persons, but as far as we understand it, we think, as all other independent men would think, that those men have been led by a hasty conclusion or party spirit.

			Chaitanya was an undaunted hero in the execution of His resolutions. When He was told by some malicious brāhmaṇs that the Emperor had been sending an army against Him, He said He wished that the reigning prince should take cognisance of what He was doing. He was amiable to everybody and stern in the discharge of His duty. Brahmānanda Bhāratī, a religious brother of Keśava Bhāratī, His Guru, appeared to Him in a tiger’s skin. He would not bow down to him until he gave up the skin dress and wore a linen kaupīn and bahirvās. He said that the person before Him was not the Bhāratī. How is it that His Guru should put on an animal’s skin? The sannyāsīs should not support the killing of beasts for the sake of their use. Bhāratī understood that Chaitanya did not like that and changed his cloth, and Chaitanya bowed down to him in showing His respect to His Guru’s brother!

			Chaitanya pressed on His disciples to enter into the spirit of the śāstras without confining in the words themselves. Paṇḍit Devānanda did not understand the spirit of bhakti while reading the Bhāgavat, but when he understood the spirit, Chaitanya embraced him and pardoned him for all that the Paṇḍit had done before.

			Chaitanya was a jolly being throughout His life. Though descended from the Eastern Bengal people, He joked with them while a young boy in such a manner that they became angry with Him. While Vallabha Bhaṭṭa (a paṇḍit of great renown) brought an improved commentary of the Bhāgavat to show Him and said that he would not submit to Swāmī (Śrīdhar Swāmī), the Lord said it was an unchaste woman who alone disregarded her swāmī (husband). This was a taunt which mortified the Paṇḍit and dissuaded him from uttering disrespectful expression about Śrīdhar Swāmī, the commentator of the Bhāgavat.

			We leave it to our readers to decide how to deal with Mahāprabhu. The Vaiṣṇavas have accepted Him as the great Lord Kṛṣṇa Himself. Some have considered Him as a Bhaktāvatār. It is at the request of some Vaiṣṇavas that we have composed smaraṇ maṅgal verses in the form of a prayer for daily recitation at the time of worship. Those who are not prepared to go with them may accept Nimāi Paṇḍit as a noble and holy teacher. That is all we want our readers to believe. Readers! If you are inclined, after a study of these pages, to identify Chaitanya with Kṛṣṇa, we would beg you not to accept Him as God incarnate, for we think that God need not be in a carnal coil like the fallen men. His supreme power can bring Him down to the netherworld with all His glory and particularities without the assistance of the lower energy—māyā, who has created the material coil. If we believe otherwise, we would commit the sin of lowering His spiritual power.

			We make no objection if you do not believe His miracles as miracles alone never demonstrate Godhead. Demons like Rāvaṇa and others have also worked miracles which do not prove that they were gods. It is unlimited prema and its overwhelming influence which could be seen in none but God Himself.

			Noble readers! Pardon us for intruding on you with these pages. As servants of Chaitanya, it was our duty to propagate His supreme teachings and in doing a duty we are entitled to seek pardon for any trouble we have given you. We are natives of Bengal and in couching our words in a foreign language we might have been liable to mistakes for which you will please forgive us.

			In conclusion, we beg to say that we should be glad to reply to any questions which our brethren would like to address us on these important subjects. We feel great interest in trying to help our friends to seek in the way to spiritual love.
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