
Śrīmad-Bhāgavatam

Canto One

With the 
Sārārtha-darśinī commentary

by
Śrīla Viśvanātha Cakravartī Ṭhākura
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Questions by the Sages



Section – I



|| 1.1.3 ||
nigama-kalpa-taror galitaà phalaà

çuka-mukhäd amåta-drava-saàyutam
pibata bhägavataà rasam ä-layaà
muhur aho rasikä bhuvi bhävukäù

O knowers of rasa (aho rasikä)! O fortunate souls (bhuvi bhävukäù)!
Constantly drink (muhur pibata) from the mouth of Çukadeva (çuka-mukhäd)
the Bhägavatam (bhägavataà), the fruit (phalaà) of the tree of the Vedas
(nigama-kalpa-taror), which has dropped from the tree to this earth (galitaà),
which is immortal, liquid (amåta-drava-saàyutam), which is the essence of
sweetness (rasam) and which includes all types of liberation (älayaà).



In the previous verse (1.1.2) of the Bhägavatam, the powers of
Bhägavatam to capture the Lord in the heart were described.

In this verse, the sweetness of Bhägavatam is described.

Nigama refers to the Veda.



The Veda is a desire tree because it naturally gives fruit in the
form of various puruñärthas (human goals — artha, dharma,
käma and mokña) which are desired by those who resort to it.

However, because of its nature as a tree (being magnanimous,
fulfilling everyone’s desires), it also gives the fruit known as
the Bhägavatam (since some people desire that).

Bhägavatam also means that which belongs to Bhagavän as the
proprietor.



This implies that he alone gives the scripture to his devotees,
and thus persons other than them do not have rights to it.

Galitam means that it falls down of its own accord when
ripened on the tree, not by force.

Thus, it is completely full of sweetness.



Even after falling from a high position in the tree, it does not
break, nor does it lose its sweetness.

That is because it comes down from the highest position, from
Näräyaëa, to the branch of Brahmä, then to the lower branch
of Närada, then to Vyäsa, and finally to the mouth of Çuka.

Thus, without being damaged, it is endowed with liquid
sweetness like honey.



The parrot, Çuka, has even made an opening in the fruit with
his beak for bringing out the sweetness.

Moreover, having been tasted by him, that fruit becomes even
sweeter.

Moreover, it remains unbroken, coming down step-by-step
from the branch of Süta and others.



What is implied here is that without the guru-paramparä, one
cannot drink Bhägavatam in its unbroken form--just by trying
to taste it through use of one’s limited intelligence.

How should the fruit be consumed?

That is explained.



One should drink it, for this fruit is the essence of taste
(rasam), devoid of skin, seed and other objectionable parts.

Laya means liberation (säyujya) or attaining the conditions of
sälokya, särñöi, sämépya and särüpya.

The word älayam then means that the fruit extends beyond
these types of liberation, because Bhägavatam is famous for
glorifying the Lord’s pastimes.



Or laya can refer to the eighth sättvika-bhäva called pralaya,
fainting.

One should drink until one develops the eight symptoms up to
the final one, fainting.

Though one will not be able to drink the nectar when one has
fainted, when the fainting wears off, one again awakens to
consciousness and begins drinking until one faints again.



One cannot give up drinking.

Thus the word muhur (continuously) is used.

Or muhur can have another meaning.

Though one has drunk it, by again drinking it, one develops
more relish for it.



This is surprising (aho).

O knowers of rasa (rasikäù)! This refers only to the devotees,
for they develop rati (bhäva) which becomes the sthäyi-bhäva.

In that position they can taste the rasa of Bhägavatam.

Jïäna-yogés and karma-yogés cannot claim this position.



O auspicious persons (bhävukäù)! You are most auspicious
and all others are inauspicious!

There is another reading of bhävukäù.

This would mean “persons who perform actions for tasting the
beautiful.”



Bhaööanäyaka says that a permanent emotion is established by
actions relating to tasting the beautiful.

Taking this meaning, bhävukäù indicates persons who
appreciate the Lord — who is rasa personified.

Starting with brahmavid äpnoti param, the Taittiréya Upaniñad
describes the creation of the annamaya-puruña after listing
elements starting with äkäça coming from brahman.



Different forms internal to the previous one are then
successively described: the annamaya-puruña, präëamaya-
puruña, manomaya-puruña, vijïänamaya-puruña and finally
the änandamaya-puruña which is considered to be brahman.

Brahma-sütra (1.1.13) describes this.

änandamayo ’bhyäsät: from the repetition of the words,
änandamaya refers to the Supreme Lord.



But it also says änanda ätmä brahma-puccham pratiñöhä:
impersonal brahman is only the tail of that änandamaya-
puruña. (Taittitréya Upaniñad 2.5)

The Lord is the basis of that brahman.

After that, the Upaniñad says raso vai saù rasaà hy eväyaà
labdhänandé bhavati: the Lord is rasa; realizing the Lord one
attains bliss. (Taittiréya Upaniñad 2.7)



But does saù refer to the änandamaya-puruña (the Lord) under
discussion or to the brahma-puccham (impersonal brahman)?

This doubt cannot be considered, for after discussion of the
different puruñas to have saù refer to the brahma- puccha
would break the structure of the progression expressed in the
text.

The Lord of course is well known to be rasa, since he is filled
with bliss.



The Lord is superior to the brahman, being its support.

Gétä says brahmaëo hi pratiñtùä ’ham: I am the basis of the
brahman. (BG 14.27)

This statement as well shows that Kåñëa is superior to the
brahman.



mallänäm açanir nåëäà nara-varaù stréëäà smaro mürtimän
gopänäà sva-jano ’satäà kñiti-bhujäà çästä sva-pitroù çiçuù
måtyur bhoja-pater viräò aviduñäà tattvaà paraà yoginäà

våñëénäà para-devateti vidito raìgaà gataù sägrajaù

The various groups of people in the arena regarded Kåñëa in different
ways when he entered it with his elder brother. The wrestlers saw
Kåñëa as a lightning bolt, the men of Mathurä as the best of males, the
women as Cupid in person, the cowherd men as their relative, the
impious rulers as a chastiser, his parents as their child, the King of the
Bhojas as death, the unintelligent as the Supreme Lord’s universal
form, the yogés as the Absolute Truth and the Våñëis as their supreme
worshipable deity. (SB 10.43.17)



1. mallänäm açanir ------->

2. nåëäà nara-varaù ------->

3. stréëäà smaro mürtimän --->

4. gopänäà sva-jano ------->

5. asatäà kñiti-bhujäà çästä --->

6. sva-pitroù çiçuù ------->

7. måtyur bhoja-pateù ------->

8. viräò aviduñäà ------->

9. tattvaà paraà yoginäà ----->

10.våñëénäà para-devata ------->

Wrestlers as thunderbolt – Virya rasa

Men of Mathura as best of males – Vismaya rasa

Women as cupid – Madhurya rasa

Cowherd boys as their relative – Sakhya and Hasya rasa

Impious rulers as a chastiser – Raudra rasa

His parents as their child – Vatsalya and Karuna rasa

Death for kamsa – Bhayanaka rasa

Unintelligent as virata rupa – Bibhatsa rasa

Yogis as absolute truth – Shanta rasa

Vrsnis as Supreme worshippable deity – Dasya rasa



Çrédhara Svämé explains that this verse illustrates that Kåñëa,
Bhagavän, is the form of all rasas combined, starting with
madhura-rasa, because the verse describes that different types
of persons realized different rasas in Kåñëa just on seeing him.

In other words, Kåñëa is the form of all rasas.

Thus, both Gétä and Bhägavatam proclaim Kåñëa to be rasa.



The jéva, attaining the Lord who is rasa, attains the highest
level of bliss, for, after this, the discussion of bliss is concluded
with the words änandasya mémäàsä bhavati: this concludes
the examination of bliss. (Taittiréya Upaniñad 8.2)

Or the meaning can be that other forms of the Lord, on seeing
Kåñëa, become filled with bliss.

This is evident in the following verses.



dvijätmajä me yuvayor didåkñuëä
mayopanétä bhuvi dharma-guptaye

kalävatérëäv avaner bharäsurän
hatveha bhüyas tvarayetam anti me

[Lord Mahä-Viñëu said:] I brought (mayä upanétä) the brähmaëa’s
sons here (dvijätmajä iha) because I wanted to see the two of you
(yuvayor didåkñuëä), my expansions (me kalä), who have descended
to the earth (bhuvi avatérëäu) to save the principles of religion
(dharma-guptaye). As soon as you finish killing the demons (asurän
hatvä), who burden the earth (avaner bhara), quickly come back here
to me (tvarayä etam anti me). (SB 10.89.58)



yan martya-lélaupayikaà sva-yoga-
mäyä-balaà darçayatä gåhétam

vismäpanaà svasya ca saubhagarddheù
paraà padaà bhüñaëa-bhüñaëäìgam

Kåñëa possesses that form suitable for human pastimes (yat martya-
lélä-aupayikaà) to show the full capacity of his yoga-mäyä (darçayatä
sva-yoga-mäyä balaà). That form astonishes (vismäpanaà) even the
lord of Vaikuëöha (svasya). It is the pinnacle of auspicious qualities
(paraà padaà saubhaga-rddheù) and enhances the beauty of his
ornaments (bhüñaëa-bhüñaëa-aìgam). (SB 3.2.12)



In any case Kåñëa is rasa, the fruit, but this fruit is not directly
situated on the tree of the Vedas.

It has fallen down (galitam) nearby.

This object, rasa, is not on the tree itself.

It is not to be searched out in the Vedas, but rather it is found
in the mouth of Çukadeva.



One can say that Vyäsa, knowing that this fruit was very tasty,
took it and put it in the mouth of his son out of affection.

Çukha-mukhät can also indicate a cause: the rasa is sweeter
because of coming from the mouth of Çukadeva.

This sweetness of rasa is shown in Çukadeva’s statements such
as the following:



yeñäm ahaà priya ätmä sutaç ca
sakhä guruù suhådo daivam iñöam

for whom I am (yeñäm ahaà ) a lover, the ätmä (priya ätmä),
son, friend (sutah ca sakhä), elder, companion (guruù
suhådah) or worshipable deity (daivam iñöam). (SB 3.25.38)

Bhuvi then indicates Vraja-bhumi.



Bhävukäù and rasikäù indicate the dear gopés.

O dear relishers of Kåñëa’s rasa, drink the sweetness of the rasa
arising from his form (bhägavatam).

Or pibata bhägavatam rasam älayam can mean“relish rasa up
to the point of embracing (älayam) Kåñëa.



Kåñëa’s rasa is indestructible (amåta) and flows away quickly
from the mind and eye (drava).

Therefore drink that indestructible nectar in the form of his
lips.

In that case, nigama-kalpa-taror galitaà phalam means
“rägänuga-bhakti which is the fully ripened fruit (galitam) on
the tree of the Vedas.”



This fully ripened fruit is rägänuga-bhakti following after the
sentiments of the gopés (which is the highest type of love).

This is an acceptable meaning because, as mentioned in the
Båhad-vämana Puräëa, the Vedas, taking up that type of
bhakti, accepted the forms of hundreds of thousands of gopés,
and drank the sweet rasa of his lips.

This very secret meaning can be seen in the the prayers of the
Personified Vedas (SB 10.87).



Some persons explain the phrase brahmaëo hi pratiñöhäham
in another way.

Certainly they do, but such explanations should be regarded as
incorrect since they are out of context and fanciful.

The explanation given here is correct.



mäà ca yo ’vyabhicäreëa bhakti-yogena sevate
sa guëän samatétyaitän brahma-bhüyäya kalpate

brahmaëo hi pratiñöhäham amåtasyävyayasya ca
çäçvatasya ca dharmasya sukhasyaikäntikasya ca

The meaning of these verses is as follows:



Though a person may question how one can attain brahman
by bhakti and how one can attain realization of the one
brahman without qualities by worship of the Lord, you can
attain realization of brahman by worshipping me, because (hi)
I am the shelter (pratiñöhä) of even the brahman, famous in
the çrutis as the shelter of everything.

Pratiñöhä means “that in which something is standing.”



Pratiñöhä means shelter as well, in many çruti texts, such as
Taittiréya Upaniñad.

I am the shelter of liberation (amåtasya).

This meaning is made clear by the word avyayasa
(indestructible), since this will exclude the amåta of the
heavenly planets.



I am also the shelter of bhakti (dharmasya) which is
continuous (çäçvatasya), being present as sädhana and as the
result of sädhana (prema).

I am the shelter of prema (aikäntikasya sukhasya), the goal of
sädhana-bhakti.

Because everything is dependent on me, by worshipping me
with a desire for merging into impersonal brahman, one can
merge into the brahman and attain the quality of brahman.



In support of this, Viñëu Puräëa (6.7.76) says

çubhäçrayasya cittasya sarvagasyäcalätmanaù

Viñëu is the shelter of all auspiciousness and the brahman.

According to Çrédhara Svämé sarvagasyätmanah means that
Viñëu is the shelter of even the impersonal brahman
(sarvagasya).



This confirms what the Lord himself says: brahmaëo hi pratiñthäham.

Viñëu-dharma in describing Naraka-dvädaçé says:

prakåtau puruñe caiva brahmaëy api ca sa prabhuù
yathaika eva sarvätmä väsudevo vyavasthitaù

Väsudeva (sah prabhuù väsudevah) is situated (vyavasthitaù) as the
soul of all things (sarvätmä), in prakåti, the puruña (prakåtau puruñe
caiva), and the brahman (brahmaëy api ca ).



Also Viñëu-dharma in describing mäsarkña worship says:

yathäcyutas tvam parataù parasmät
sa brahmabhütät parataù parätmä
tathäcyuta tvaà kuru väïchitaà

tam mamäpadaà cäpaharäprameya

Just as Acyuta (yathä acyutah), Paramätmä (parätmä), is superior to
all others (parataù parasmät), he is superior to brahman (sah
brahmabhütät parataù). Therefore (tathä) unlimited Acyuta
(aprameya acyutah), you should fulfill my wish (tvaà kuru
väïchitaà) and remove me from all dangers (mama äpadaà ca
apaharä). (Viñëu Dharma 26.13)



In Hari-vaàça, the Lord says to Arjuna in the story where
Mahaviñëu steals the sons of the brähmaëa:

tat param paramaà brahma sarvaà vibhajate jagat
mamaiva tad ghanaà tejo jïätum arhasi bhärata

This supreme brahman (tat param paramaà brahma) spreads
throughout the whole universe (sarvaà vibhajate jagat). O
Bhärata (bhärata), understand (jïätum arhasi) that brahman
(tad) is my condensed effulgence (mamaiva ghanaà tejah).



Brahma-saàhitä says:
yasya prabhä prabhavato jagad-aëòa-koöi-
koöiñv açeña-vasudhädi vibhüti-bhinnam |

tad brahma niñkalam anantam açeña-bhütaà
govindam ädi-puruñaà tam ahaà bhajämi ||

I worship (ahaà bhajämi) the Supreme Lord Govinda (tam
govindam ädi-puruñaà), whose powerful form radiates effulgence
(yasya prabhä prabhavatah) known as the undifferentiated (tad
niñkalam), unlimited (anantam), all-encompassing brahman (açeña-
bhütaà brahma), which is completely distinct from its powers
(vibhüti-bhinnam) displayed in unlimited planets (açeña-vasudhädi)
throughout billions of universes (jagad-aëòa-koöi-koöiñu). ( Brahma-
saàhitä 5.40 )



The çruti text Gopäla-täpané Upaniñad says:

yo ’sau jägrata svapna-suñuptim atétya
türyätéto gopälas tasmai vai namo namaù

I offer repeated respects (namo namaù) to Kåñëa (tasmai vai
gopälah) who is beyond the states of waking, dreaming, deep
sleep (yo asau jägrata svapna-suñuptim atétya) and the
brahman (türya atétah).
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