


VAIKUNTHA

NOT EVEN THE LEAVES

FAILLL

A TREATISE ON
THE

BONDAGE OF THE Jiva

SATYA NARAYANA DAsSA
KuUNDALI DAsA

JIVAS

Jiva INSTITUTE OF VAISNAVA STUDIES




Interested readers are invited to
correspond with the authors
at this address:

JIVA INSTITUTE OF VAISNAVA STUDIES
$r1-Sri Krsna-Balarama Mandir

Ramana Reti, Vrndavana
Mathura Dist. U.P., India

Srimad-Bhagavatam, Bhagavad-gita, and Caitanya-caritamrta quotes are taken from
translations of His Divine Grace A. C. Bhaktivedanta Swami Prabhupada, copyright by
the Intemational Bhaktivedanta Book Trust.

© Copyright 1994
JIVAS

All rights reserved

Printed at Rekha Printers Pvt. Ltd., New Delhi,110 020



TE O AR T aq |
FAfReFAYAIsTIR Sawfa: 8 7 91 o

yasya smarana-matrena
patito 'pi mukto bhavet

anadi-nidhano 'cyuto
Jiva-gatih sa nah patu

Taf-q PRI JFverEft F |
SeY-AeIeasT: 7 g AR S U

patanti krsna-sannidhyad
vaikunthad api kecana

Jjalpantity alpajfiah na tu
Sastrartha-kovidah janah

Iese SgET = | @ 9
IR-THAAA frgraeg fuliga: w2

alodya bahu-sastrani
vicarya ca punah punah
ajfia-sanka-satanaya
siddhantas tu sthiri-krtah



CONTENTS

PrEfACe .......cceeeeiiiieiiiiieeeeeneeeeeeeesssereseeeeesereresssensssssssesssessnnnnssssssssesesannnnsnnse viii
INErOAUCEION ...ttt e e sssssssnnsaseeesiseeeseesseesseeesassanens ix

INtrOdUCRION ...ttt sne e sae s s ne s s san s e e sanesessmnananns 1
CHaPTER ONE

The Origin Of The Jiva According To Srila Bhaktivinoda...............ccccceuu... 3
CHAPTER TWO

More From The Teachings of Srila Bhaktivinoda..............cccccovueeueureeennns 15
CHAPTER THREE

The Origin of The Jiva According To Srila Bhaktisiddhanta.................. 21
CHAPTER FOUR

The Origin of The Jiva According To Srila Prabhupada........................ 27
CHarTER FivE

Evidence From Other Acaryas And From Sruti And Smrti ................... 37
CHAPTER Six

Srila Jiva Gosvami: No One Falls From Vaikuntha ...............cccccceune.... 41
CHAPTER SEVEN

Nitya-Muktas Never Contact The Material Energy............cccccceeverruennnnen. 53
CHAPTER EIGHT

The Meaning of Anadi : Part One..............ccccvereinneiniennienncssenineene 59
CHAPTER NINE

The Meaning of Anadi: Part TWO .........cccccciieccericcenncieenccseeeeceeeecennesennes 67
CHAPTER TEN

The Meaning of Anadi: Part Three ...........ccccovereriincenicccniennrereerseeeens 77

Second Wave: Reconciliation

INtrOdUCRION ...t 87
CHapTER ONE
Preaching Does Not Always Mean The Siddhanta...............cccccecereneeen. 89



CHAPTER TWO

Logic Based on Sastra Is One of Our Pramanas ..............ccceceeeveennennne 99
CHAPTER THREE

All Knowledge Must Rest On Sastra ............coovieveereeececneencnsnecsnsessenens 105
CHAPTER FoOuR

The Svakiya / Parakiya Controversy............ccccceeeneierrnnsneresennssesnsseenns 109
CHaPTER FIVE

On Reconciliation And Preaching Strategy ............ccccecevueeercernnncnnnn. 113
CHAPTER Six

Why Prabhupada Said We Fell From Vaikuntha ............cccccceviiiucnnnnns 123
CHAPTER SEVEN

“I Did Not Deviate AnINch™ ..............iicireccceeeecceereccne e ee e 133

Third Wave: Objections

INtroduction ... 145
CHapTER ONE

What About The Story of Vaidarbhi And The Brahmana?.................... 147
CHaPTER TwO

Did Sarapa Fall From GoloKa?...........ccceeeeeeeerecseeeecsneeesenesnesesaeessesessenes 157
CHAPTER THREE

Sri Navadvipa Bhava-Taranga ...............c.eeeeeeenemneessenesesssnsssssessesessesnns 165
CHAPTER FOuR

What About The General / Special Principle? .........cccccoeeeriiiiiieeriinns 169

CHAPTER FIVE
What About Statements Like "Forgetting Krsna, the Living Entity...?173
CHAPTER Six

What About Statements That Even Liberated Souls Fall? .................. 177
CHAPTER SEVEN

Why Did Srila Prabhupada Call His Magazine Back To Godhead?..... 181
CHAPTER EIGHT

What About The Sequential Stages of The Jiva’s Fall?........................ 183
CHapTER NINE

What About Our Free Will?2..............eoereecreceeecereseeeceeseseesnnneessneens 187
CHAPTER TEN

Only Those Who Go Back Never Fall Down............ccccecvvereercurencnccnnnees 193

CHAPTER ELEVEN
What Does it Mean We Are “Fallen Souls”? ...........eereeccccemreeeeecccnnnns 197



CHAPTER TWELVE

Where Do The Nitya-Baddhas Come From If Not From Vaikuntha? ... 201
CHAPTER THIRTEEN

More Refutations To Once We Were With Krsna...........cccccrevviereecnnne 205

Fourth Wave: Additional Evidence

01 (oo (1T (Lo T T 215
CHAPTER ONE

BhaktiIs Eternal ............oooooieeeieiiiiieeteeeeeeecsseeeeereeeee e ee s s esnnssnsssneenens 217
CHAPTERTWO ..ottt ettt e e e ettt e e e e e e e e s s e e ababbaanbrraraeseeee s 221
The LoGIiC Of LOVE.......cccceeiieeeeccericcteresnesereesseesscsaesssssesssnsessssnssessnsanes 221
CHAPTER THREE

“Bahirmukha” Does Not Mean Envious.............ccccvvvreerreerececceeeercnncnns 223
CHAPTER FouR

No Sanskrit Term For Fallen Devotees..............cccccoevvvmmmeereeereereceescnens 225
CHAPTER FIvE

A Devotee Never Slips or Falls And He Is Not Insane To Jump.......... 227
CHAPTER Six

The Lord Gives Bliss And Is Controlled By His Devotees .................. 235
CHAPTER SEVEN

The GIories Of DeVOtees .............cccceeerevcrererssneeeescssneesssssssssessssnsensssssnns 241
CHAPTER EIGHT

The Lord Protects Even The Relatives Of A Devotee: ......................... 245
CHAPTER NINE

The Lord Is A Devotee of His Devotees...........ccccoveeereevereerrecrccereecennnnne 247
CHAPTER TEN

Spiritual Nature Is Eternal ..............coooviroeerecrecerecereceeeccer e seseneeaee 251
CHAPTER ELEVEN

Nitya-Siddhas Are As Good AS KISNa ..........ccccecerecerrernnescneresenessnnnsnns 253
CHAPTER TWELVE

The Lord Nourishes His Devotees...........cccccvvvvvmmmmmeeiirereeeccrsssssnnnnnnnen 257
CHAPTER THIRTEEN

The Lord Protects His Devotee..............cuuueeereceeeercirneeeecccnnerecsssneenens 259
CHAPTER FOURTEEN

Power of Bhakti Performed ONce .............cocmmeeeereerecciscrnenneneeeeneeneeeenes 263

CHAPTER FIFTEEN
Jaya And Vijaya Did Not Fall ............cccriiierecrecerecereceescsenescnenesenens 267



CHAPTER SIXTEEN

Association of Devotees.............cccocceirerceiricrennccerrc e 269
CHAPTER SEVENTEEN

Kaimutya Nyaya..........cccovmiiiiinnniiinininsis s 271
CHAPTER EIGHTEEN

Additional Thoughts On Free Will.............cccccveereerreerscnnnnsensenscseenennens 273
CHAPTER NINETEEN

The Verdict of Other Vaisnava Sampradayas............cccceeeeecerrrercnncenene 279

Fifth Wave: Conclusion

INtrOdUCRION ...ttt e e s sne e e e sae e s e s n e e anenas 283
Fall From Vaikuntha Is Not Our Siddhanta..............cccccceccevvervcercrcnennn. 285
Bibliography .........ccoicceiiereriieerrcerrces e e sne s saesssnne s 293

4o - 295



PREFACE

This book has five parts or waves. Each wave is divided into
chapters. The book should be read in order because information
presented often builds on the earlierchapters. There is also some
repetition of key points and arguments.

In the First Wave we present the siddhanta of our parampara
and the verdict of the sastra on the jiva's bondage. We also cite
numerous references from Srila Prabhupada that no one falls from
Vaikuntha. The last three chapters explain the word anadi. A
clear understanding of this word is very important, for it leaves no
room for doubt as to the origin of the jiva in conditioned exist-
ence.

In the Second Wave, while establishing that preaching does
not always mean presenting the siddhanta, we cite some histori-
cal examples of such preaching strategy being used by our pre-
decessor acaryas, including Srila Vyasadeva. We also show that
reconciling is one of the important duties of faithful followers of
the spiritual master, and that logic based on sastra has a vital
role in such reconciliation. We conclude this wave by reconciling
the siddhanta of no fall from Vaikuntha with Srila Prabhupada’s
statements that we fell from Vaikuntha.

In the Third Wave we refute the main objections of those who
believe that the jiva fell from the spiritual world to become a con-
ditioned soul. Throughout this book, for the sake of brevity, we
refer to them as fall-vadis. Here we also refute the attempts to
support the fall-vada theory found in the first two chapters of the
book Once We Were With Krsna.

In the Fourth Wave we present nineteen chapters filled with
many wonderful scriptural and logical arguments of further evi-
dence in favor of the no-fall down siddhanta. The Fifth Wave is
only one chapter. Here we list the many philosophical inconsis-
tencies in accepting that nitya-siddhas can fall from Vaikuntha as
our siddhanta and give our concluding remarks.
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INTRODUCTION

This book is the result of controversy. In writing it we were advised to downplay the
controversial aspect “because a book on siddhanta should not explicitly bring out controversy.”
Another reason given is that we must be careful not to date the book. Upon consideration,
however, we could not agree with either view. Without the controversy we would not have
written the book. Why should this historical fact be hidden?

Further, we also have the example of our previous dcaryas. In their writings they often dealt
openly with controversy. We find that there is wisdom in this, for by making it open there is less
chance that the same circumstances that caused the controversy will recur.

In the ISKCON community this particular controversy—where did the conditioned jiva come
from or “the jiva-issue”—has been smoldering for many years. Now, with the publication of this
book, we hope to end the confusion. In the ISKCON community this particular
controversy—where did the conditioned jiva come from or “the jiva-issue”—has been smoldering
for many years. Now, with the publication of this book, we hope to end the confusion. But the
confusion may not end. In the Priti-sandarbha, Srila Jiva Gosvami explains why. He says
there are three types of discussions—vdada, jalpa, and vitanda. In a vada discussion the motive of
all concerned is to find out the truth. This is the ideal kind of discussion. It is for persons who
are sober and impartial about the outcome; they simply want to know what is the truth of the
matter. They are in the mode of goodness. Jalpa is a discussion wherein one is not interested in
what is said by others, whether it has some truth or all of the truth, because one simply wants to
be heard. Any other view or contribution is of no interest. This is the way for a person in the
mode of passion. A vitanda discussion is in the mode of ignorance. In this version the truth is of
no value. One simply wants to win at all costs. We believe that this book will clear the



confusion for those persons interested in vada.
Our committment to writing a book on the jiva-issue began when the following letter was
posted to the GBC conference on COM:

Text 31415: 27-Aug-94 18:16 EDT /167 lines/ LINK: Drutakarma (Dasa)
ACBSP (Alachua)

Reply-To: Drutakarma. ACBSP®@iskcon.com

Receiver: GBC Body <20>

Subject: once we were with Krsna

Dear GBC members,

Please accept my humble obeisances. All glories to Srila Prabhupada.

Lately I have been receiving inquiries from GBC members, BBT Trustees, and
temple presidents about my forthcoming book “Once We Were With Krsna”,
which shows conclusively that Srila Prabhupada’s teaching was just as the title says,
and that this is in complete harmony with “Srimad-Bhagavatam” and the teachings
of our previous acharyas going back to Lord Caitanya. One controversial feature
of this book is that I am directly naming those who hold opposing views and
answering them point by point. Since copies of the drafts of some chapters are
floating around, by Xerox and computer, I thought it best to make sure all of you,
and not just some of you, have an opportunity to see what is coming. The second
chapter, on Srila Prabhupada’s teachings, is attached to this message. I am
attaching the first chapter, on evidence from “Srimad-Bhagavatam” to another
message. The third and final chapter, on the teachings of the previous acharyas, is
still being written, but as soon as it is finished I will send it to you. I am also
including below the text of a letter to one of the GBC members. It explains why I
am taking the step of bringing out this book. Originally, I intended to send it to
just that one member, but since interest in the whole issue seems to be widening, I
am sending it to all the members.

Dear—— Prabhu,
Please accept my humble obeisances. All glories to Srila Prabhupada.

Like you, I share an interest that Srila Prabhupada’s teachings remain the central
focus of ISKCON, and that they be passed down to the next generation
unchanged. I fear, however, that all of this is now endangered.

The specific point of my concern is Srila Prabhupada’s teachings on the origin of
the jiva. Srila Prabhupada addressed this issue many times, and said we have
come “from Vaikuntha planet,” we were “with Krsna in His lila,” etc. It has been
said that Srila Prabhupada’s views are not supported by shastra and previous
acharyas. But my rather extensive investigation of these accusations reveals that
they are unfounded. I can produce dozens of statements from Bhaktivinoda
Thakura and Bhaktisiddhanta Sarasvati that are exactly in line with Srila
Prabhupada’s teachings. Support for the idea that the jiva was originally with
Krishna can also be found in the Bhagavatam and other works. There is nothing
in the Sandarbhas of Jiva Goswami that contradicts Srila Prabhupada’s



teachings, despite the claims of Satyanarayana and Kundali, and others such as
Bhanu Swami. I say this on the basis of my own study and on the authority of
Gopiparanadhana Prabhu, who has closely examined the relevant passages. One
might say, well, perhaps we are just dealing with a case of a transcendental
disagreement among acharyas. The problem is that one of the acharyas is our
founder-acharya. So even if one wants to accept that, then it is clear that in
ISKCON we have to take sides, the side of Srila Prabhupada. But I am convinced
there is no difference between Srila Prabhupada and any of the major acharyas in
our line going back to Lord Caitanya. Some of Srila Prabhupada’s God brothers
or disciples of his God brothers may have different opinions, but in one hundred
years none of them will be recognized as a great acharya, whereas Srila
Prabhupada’s place in history as one of the greatest acharyas ever is already
assured.

You have asked if there is any role that the GBC could play in resolving this
issue. I am not at all hopeful that the GBC can actually do what needs to be done,
because so many of the members are doubtful about what Srila Prabhupada said.
Some of them, I suspect, actually agree with the position taken by Kundali and
Satyanarayana that Srila Prabhupada spoke untruths to his disciples because they
were too neophyte to understand the real siddhanta. That is so out of character for
Srila Prabhupada that it is hard for me to see how any ISKCON devotee could
accept it, unless they are ill-motivated or influenced by someone who is
ill-motivated.

Basically, I think this issue will be settled, if at all, in the marketplace of ideas,
where I am accustomed to function in a direct and confrontational manner.
Nevertheless, I will outline a series of actions that I think the GBC could take to
deal with the issue, if it so desired.

1. Pass the following resolution:

Srila Prabhupada’s clear teaching is that the jivas in the material world originally
existed with Krsna in one of His spiritual planets directly engaged in His service.
Their falldown into this material world is due to misuse of their free will. When
they go back to Godhead, they regain their original positions as Krsna’s loving
servants. This view is in harmony with both “Srimad-Bhagavatam" and the
previous acharyas in our line going back to Lord Caitanya. No other view shall be
presented as conclusive in any BBT or ISKCON publications, courses, or classes.
Any ISKCON member actively promoting an opposing view among ISKCON
members shall be subject to sanctions, including removal from positions of
authority (sannyasa, GBC, guru, temple president) and ultimately expulsion. The
BBT is requested to publish Drutakarma’s book Once We Were With Krsna
[names and exceptionally polemical statements removed] with adequate
advertising and distribution to the devotee community. [This resolution would
supersede any previous resolutions establishing study groups, etc. to research this
question.]

2. Once the idea that Srila Prabhupada said that the conditioned souls were once
with Krishna has been adopted as ISKCON’s official policy, then the GBC could
take further steps to insure our doctrinal purity. I will offer some suggestions.



3. I am absolutely convinced that Satyanarayana and Kundali must be removed
from the BBT project of publishing Jiva Gosvami’s Sat-sandarbhas and that the
entire thing should be handed over to a loyal Prabhupada follower. It is true that,
at present, Dravida and Gopiparanadhana have been given authority to filter out
the nonsense views that Satyanarayana has introduced in his commentaries, but
that is a very precarious situation. It is like having a cook, but you have to check
every offering to make sure he isn’t putting meat on the Deity plates.
Satyanarayana is very fixed in his views, and he is expert in propagating them
among those many devotees who regard him as an authority in shastric matter. I
have reports that in Vrndavana lectures and seminars he is directly saying that
Srila Prabhupada is wrong on the question of the origin of the jiva. The issue is,
however, much larger than the Sandarbha question or even the jiva question. The
larger matter at stake is the integrity of Srila Prabhupada’s teachings. If Srila
Prabhupada’s teachings on the origin of the jiva, found everywhere in his books,
letters, lectures, and conversations, can be relativized by word juggling Sanskrit
experts influenced by outside figures, then what next? It seems to me that the
Bhaktivedanta Book Trust should only publish authors whose views are totally in
line with those of the Bhaktivedanta—His Divine Grace A.C. Bhaktivedanta
Swami Prabhupada. To publish someone’s work is to give them prestige inside
and outside of ISKCON. And giving Satyanarayana this position is going to give
him a better platform for pushing his erroneous views. Also, the BBT is setting
him up with a whole institute for translating Vaishnava literature in Vrndavana.
Right now there are a few strong-minded individuals who are acting to prevent
him from getting his contradicting of Srila Prabhupada into print. But at any time
in the future this could change, We might find that Srila Prabhupada’s books get
edited to bring them in line with Satyanarayana’s views. Or instead we might find
that footnotes and other explanatory materials are added to let people know what
Srila Prabhupada really meant on this question (Satyanarayana has already written
such things for exactly this purpose—it’s just a question of printing them in the
books). And we could see this translation institute in Vrndavana become an
avenue for the infiltration of all kinds of wrong ideas and attitudes into ISKCON.
What about the fear that if Satyanarayana is confronted he will just go and publish
his books anyway? Let him. If the steps I recommend are taken, it will be clear to
ISKCON members that he is just doing his own thing—just one more Sanskrit
scholar who has gone off the deep end. As Srila Prabhupada said, “I am also
practically finding that if any of our students artificially try to become scholars by
associating with unwanted persons [specifically in India] they become victimized,
for a little learning is dangerous, especially for the Westerners. I am practically
seeing that as soon as they begin to learn a little Sanskrit then immediately they
feel that they have become more than their guru and then the policy is kill guru
and be killed himself.” That is the road Satyanarayana has embarked upon. To kill
Srila Prabhupada’s teachings (by whimsically explaining them away) is to kill Srila
Prabhupada. So let him go and publish his nonsense interpretations elsewhere. At
least we will know that we have preserved Srila Prabhupada’s teachings intact and
insured against that thing Srila Prabhupada most feared—that we would change or
relativize what he taught us.

4. In general, the BBT should not publish books by authors with views contrary to



those of Srila Prabhupada on this question.

5. Narayana Maharaja’s views on the origin of the jiva question should come under
scrutiny, and that this should be taken into consideration in the GBC’s evaluation
of Narayana Maharaja followers among the GBC and other senior ISKCON
devotees.

I think a lot of this will automatically happen once the GBC takes the correct step
of affirming that Srila Prabhupada’s statements that the jivas were once with
Krishna is ISKCON’s position on this matter.

If the above steps were taken, I would feel satisfied that ISKCON had acted
properly to safeguard the integrity of Srila Prabhupada’s teachings, not just on the
jiva question, but in general.

Please feel free to circulate copies of this letter to whomever you like.

Your servant,
Drutakarma Dasa
(Text 1415)

The above letter sets the stage. We want our readers to note some of the salient features of
this letter. One thing is the confidence of the author. The reader is lead to believe that he has
the final conclusion on this matter. His tone of confidence alone is enough to intimidate the
average reader who will then be overwhelmed by the “facts” that he presents by way of analysis
and so on in his book. Nevertheless, we maintain that after reading just a few chapters of this
book, our readers will agree that the confidence exhibited by our accuser is unfounded. Indeed,
his confidence will be found to be along the lines of what Srila Visvanatha Cakravarti Thakura
describes in Madhurya Kadambini as false confidence:

A brahmana child, having just begun the study of the scriptures, thinks he has
become immediately a learned scholar worthy of everyone’s praise. Similarly, a
person just beginning devotional service may have the audacity to think that he has
mastered everything.  This is called utsaha-mayi, filled (puffed-up) with
enthusiasm.

Another thing worthy of note is the way in which the author of the above letter has cleverly
wrapped himself in the name of Srila Prabhupada so that to disagree with him is to prove oneself
a “Prabhupada killer” and to remain silent is a virtual admission of guilt. Thus, the only way to
prove one’s loyalty to Srila Prabhupada is to agree with him. His approach is to cut off all
possibility of a dialogue over a philosophical difference of opinion. In fact, the writer seeks no
dialogue. He knows all the answers and though we may have a different opinion he is not the
least bit interested to know how or why we hold such an opinion. Even if he was right about the
jiva issue, we wonder if his approach was the way to handle the matter, what to speak of the fact
that he is wrong?

We hope our readers will appreciate by the end of this book how important it is to see through
the sort of unjust tactic our accuser has employed; otherwise much harm can be inflicted on our



community by those who lack the integrity to deal justly with such differences of opinion. Unless
we learn to discriminate in such matters, the devotee community will always be victims of those
willing to resort to such conduct—seeking to create a state of panic and prejudice by whipping
devotees into an emotional state in the name of Srila Prabhupada. His singular purpose is to
destroy all credibility of the accused. Indeed, in the eyes of those swayed by this writer’s
rhetoric, for us to make any utterance in our defense will only appear to confirm their worse
suspicions.

Despite the risk to us, however, we feel obliged to respond to the charges against us, not so
much for the sake of saving face, but for preserving the parampara siddhanta and preserving Srila
Prabhupada’s place in the disciplic succession. Otherwise, as will be shown in the course of this
book, to accept Drutakarma Dasa’s understanding of Srila Prabhupada’s teachings on the origin
of the jiva is to remove him from being a link in the chain of disciplic succession. We find no
evidence anywhere in Prabhupada’s life or teachings that he wanted to be seen as anything but
standing shoulder to shoulder with the disciplic succession. The fall-vada theory (that the spirit
soul falls from Vaikuntha) does, however, isolate him from the parampara. This is entirely
unacceptable to us.

Besides that there are many other unsavory implications of the fall-vada theory, which we
reveal and refute in the course of the book.

Before closing we think it is important to briefly outline the background of our working
relation with the BBT. In March 1992 we began on our own translating and commenting on the
Sat-sandarbhas. In late May of the same year we were asked to do the work for the BBT. The
condition was that we would agree to working with the BBT’s English and Sanskrit editors,
Dravida Dasa and Gopiparanadhana Dasa respectively. We agreed. In the next two years we
encountered a number of problems, none of which were of our own making. In every instance
we showed ourselves to be flexible and solution-oriented and were able to come to satisfactory
compromises between us and our two editors and the BBT Trustees.

We proposed a policy that in such circumstances where there was a real or apparent
difference of opinion between Srila Prabhupada and the author of the work being translated, we
would state both views and if possible reconcile them. This met with solid approval from the
BBT Trustees. In the specific case of the jiva issue, we knew that Prabhupada said both
things—that we fell from Vaikuntha and that no one falls from Vaikuntha—and were quite
pleased to follow in his footsteps and say both things. Our work was progressing. The
Tattva-sandarbha was completed and scheduled for the printer. While it was in production in
Sweden, we were working on Bhagavat-sandarbha.

Now the whole BBT project to bring to the devotees worldwide the greatest philosophical
work in our line has stopped. We think that the devotee community should know that this is a
direct result of Drutakarma Dasa’s method of expressing his concern that Srila Prabhupada’s
teachings are being “relativized by word-juggling Sanskrit experts.” In reality the
Tattva-sandarbha met the approval of both BBT editors, Dravida prabhu and Gopiparanadhana
prabhu, solid BBT men for the last 20 years.

Not only did the entire Sandarbha translation project grind to a stop, but the BBT project to
construct a facility in Vrndavana for translation work was also stopped. All of this stoppage,
even if reversed, was done at great expense and inconvenience to the society. At the time of this
writing, the fate of these services to Srila Prabhupada is still uncertain. In this instance a great
disservice was done to the society of devotees, to Srila Prabhupada, and to our predecessor
acaryas, for, as will be shown, our accuser is completely mistaken. Indeed, we hope that this
book proves the value of studying the writings of our previous dcaryas for properly understanding
the philosophy. Srila Prabhupada said he gave us the framework and it is up to us to fill in the
details. With respect to the siddhanta of our parampara, we show in this book that there is no



better approach than to draw on the works of our acaryas.

Our fervent hope is that whatever lessons can be extracted from this event will be helpful to
avoid such disasters to our society in the future. Unless we learn from these experiences, then, as
conventional wisdom has it, history will be doomed to repeat itself. In the world of duality,
certainly conflict or controversy can arise at any moment. That is no cause for dismay. What
makes a big difference is how the problem is handled. Drutakarma Dasa’s handling of the jiva
issue is an example of how not to do it.

Finally, we hope that by presenting this book in response to the above letter and the book
Once We Were With Krsna, the charges against us will be cleared and the controversy over the jiva
issue will be resolved forever. Our approach has been to go back up the line of parampara and
see which of the two versions by Srila Prabhupada is consistent with our previous dcaryas. We
are confident that readers interested in vada will be pleased with the result. If we have made any
error or offense in our attempt to present the siddhanta, we pray for the kindness of the Vaisnavas
that they rain their mercy down on us and guide us rightly on this razor-edged path. Hare Krsna.

All glory to Sri Guru and Gauranga.

FIRST WAVE:
SIDDHANTA
INTRODUCTION

The first wave has ten chapters. Chapters One and Two give the verdict of Srila Bhaktivinoda
Thakura on the origin of the jiva. He says there are three types of jivas: Those in Goloka having
their origin from Lord Baladeva, in Vaikuntha from Lord Sankarsana, and those in the material
energy from Lord Maha-Visnu. This last type of jiva has always been in the material world and is
called nitya-baddha, but they can become nitya-mukta by pure devotional service. The Third
Chapter is based on the works of Srila Bhaktisiddhanta Sarasvati. According to him
nitya-muktas are never influenced by the material energy. The Fourth Chapter gives references
from the writings of Srila Prabhupada, who sometimes said that no one falls from Vaikuntha and
sometimes said that jivas fell from Lord Krsna’s pastimes. We have cited only his statements
supporting the first view because the second view is widely known among devotees. Why
Prabhupada made contradictory statements on this issue is answered in the Second Wave.

In the Fifth Chapter we give evidence from Sruti, Vedanta Siitra, Govinda Bhasya, Agama,
and the Narada Bhakti Sitra all in favor of no fall down from Vaikuntha. Chapter Six gives
evidence from Srila Jiva Gosvami. We also refer to the commentaries by Srila Visvanatha
Cakravarti Thakura on Srimad-Bhagavatam. Chapter Seven includes evidence from the writings
of Srila Riipa Gosvami, Srila Raghunatha Dasa Gosvami, and Srila Krsnadasa Kaviraja Gosvami.
Thus in the first seven chapters of the first wave we give the verdict of our prominent acaryas.

Finally, in chapters Eight, Nine, and Ten we discuss the meaning of the word anadi (lit.
beginningless). It is the philosophical term most commonly used by our acaryas for describing
the conditioned souls. It is a difficult concept to grasp but crucial in understanding the subject of
the book. Readers are advised to read these chapters carefully.

FIRST WAVE: CHAPTER ONE

THE ORIGIN OF THE JIVA



~ ACCORDING TO
SRILA BHAKTIVINODA

In ISKCON, the question of the origin of the jiva has come up again and again from the very
beginning. The earliest record we could find was in the question and answer period in a
Caitanya-caritamrta class in San Francisco in 1967. “They were never conditioned. They were
never conditioned, never conditioned. They are called nitya-mukta, eternally liberated.” He
clearly says that the nitya-muktas, eternally liberated souls, never misuse their free will to leave
Krsna, but later on in the same conversation:

Bhaktijana: How could we make a poor choice if we were part and parcel of
Krsna? How could we have chosen the material world?

Prabhupada: Oh, because you have got independence. Don’t you see so many
students come. They go away again. Yesterday Kirtanananda went to call
Rancora. He said, “Oh, I have forgotten this!” So you can forget. . ..

Bhaktijana: But Krsna will always be there if we want to go back?

Prabhupada: Eh? Krsna is always prepared to accept you. He’s always
prepared. But because He has given us independence, we misuse it and we fall
under the clutches of maya. That is our misfortune. We create this misfortune,
and we can create our good fortune. “Man is the architect of his own fortune.”
So if you become Krsna conscious, it is to your good fortune. If you become maya
conscious, it is to your bad fortune. You are the creator.

Bhaktijana: When the souls that were never conditioned at all... do they also have
the independence?

Prabhupada: Yes, but they have not misused. They know that “I am meant for
Krsna’s service,” and they are happy in Krsna’s service.

Bhaktijana: Could they ever misuse it?

Prabhupada: Yes, they can misuse it also. That power is there. Yes?

Devotee: Well, I believe you once said that once a conditioned soul becomes
perfected and gets out of the material world and he goes to Krsnaloka, there’s no
possibility of falling back.

Prabhupada: No! There is possibility, but he does not come.

On the one hand, Prabhupada asserts the infallibility of the liberated souls and on the other he
stresses the misuse of free will as the reason we are here. Yet he says that the liberated souls
never misuse their free will. The clear conclusion is that we were never liberated souls. And if
so, where did we come from? But Srila Prabhupada never comes out and states clearly what is
the case. But it is interesting that after stressing that liberated souls never become conditioned
he only talks about the process of going back. His examples all have to do with going from here
to there and not coming from there to here. Of course, in other places he said openly that we
came from Krsna [lila.

These contradictory instructions on the bondage of the jiva question have caused devotees to



become divided. Some favor the fall position, others argue for the no-fall position. We have
found that the debate cannot be settled strictly on the basis of Srila Prabhupada’s books, letters,
lectures, and conversations. We end up in a deadlock of argument and counter-argument,
quoting and counter-quoting. A better solution is to go back up the chain of parampara and
determine which of Prabhupada’s two statements is confirmed as the siddhanta and which is to be
taken as secondary. Relying on guru, sastra and sadhu to confirm each other is the way to
resolve controversial issues.

Before the time of Srila Bhaktivinoda Thakura, none of our dcaryas wrote at length
explaining the jiva’s origin prior to conditioned life. The question of whether the jiva fell from
Vaikuntha or any other place simply did not come up. In Bhagavad-gita (13.20) and in other
places the sastras state that both the material nature and the living entity are anadi, beginningless,
and the dcaryas repeated that. They understood that the relationship between the jiva and
material nature is also anadi. Everyone understood that there can be no prior condition to a
beginningless event and so the need for elaboration was nonexistent.

Our acaryas simply stated that the conditioned existence of the jiva is anadi, without any
beginning. Then they go on to explain devotional service as the answer to the miseries of
conditional existence. In Western culture, philosophy, logic, and in the English language we have
no equivalent word for the concept of anadi; therefore the term is not properly understood and
thus, questions about the jiva’s origin prior to conditioned life arise. (Later on, we have three
chapters explaining the philosophical import of the word anadi, both from the philosophical and
the logical point of view). Our predecessor acaryas did not have this problem. While it is a fact
that they did not go beyond anadi to explain the origin of the jiva, they did clearly state that no
one—whether a nitya-siddha or sadhana-siddha—falls from Vaikuntha.

When we study the writings of Srila Bhaktivinoda Thakura, we find that whereas other
acaryas previously explained anadi in philosophical terms he explained it in a novel way.
Bhaktivinoda Thakura’s explanation is more for the common man. His explanation is
misunderstood by some as support of the theory that the jiva falls from the Lord’s nitya-lila in
Vaikuntha, but close scrutiny of his writings show that he does not explicitly state this anywhere.
If our conclusion was merely a matter of our interpretation, then we may have grounds for a
protracted debate with the fall-vadis. We find, however, that Bhaktivinoda Thakura himself
offers an explanation for the conditioned soul’s existence that clearly does not include fall from
Krsna-l/ila or Vaikuntha. This makes it clear that citing his writings as evidence for the fall
position is a misuse of the Thakura’s teachings in that it contradicts his own explanation. About
the word anadi he writes, (Jaiva Dharma, Chapter One):

Service to Lord Krsna is the eternal duty, nitya dharma, of the jiva. Forgetting
that, the jiva is possessed by maya. From then on the soul turns his face away
from Krsna. Because this non-devotion to Krsna is manifest only at the time he
enters the material world, there is no history of the jiva’s fall within the time of the
material world. For this reason the words anadi bahirmukha (the living entity’s
non-devotion to Krsna is beginningless) are used. From the time of non-devotion
to Krsna and entry into maya the eternal duty of the jiva becomes perverted.

From this some understand that the jiva enters the material world from somewhere else. This is
not the true view, however, because something that is beginningless cannot have a prior state of
existence, as will be explained further along.

In Sri Caitanya Siksamrta (First Shower, Fourth Flow) Thakura Bhaktivinoda writes:

Jada-jagate asibara pirvei tarthadera bandhana hauyaya, taiihadera bandhanake



anadi bale, taiihara nitya-baddha name-abhihita hana. Yarihara erupa baddha hana
nai, tanhara nitya-mukta. Yanhara baddha haiyachena, tanihara nitya-baddha.

Because the jiva is bound before entering the material world his bondage is called
anadi, or beginningless. Therefore he is called nitya-baddha. Those who are not
bound in this way are called nitya-mukta. And those who are bound are called
nitya-baddha.

And in Jaiva Dharma (Chapter Sixteen) he writes, “Therefore karma has no beginning in
material time. Thus it is called anadi, beginningless.”

“This is pretty conclusive for the fall down theory,” fall-vadis say, thinking that prior to
having karma the jiva was somewhere else and that somewhere else was Vaikuntha, but this is
only because of a deep bias and a lack of proper deliberation. First of all, even if we accept this
as proof of some sort of fall down, he never mentions that the jiva falls from Vaikuntha. That is
conjecture on the part of the fall-vadis to accommodate their belief in the fall theory.

On the contrary, in Jaiva Dharma, Chapter Fifteen, Srila Bhaktivinoda writes:

Vrajanatha: Jivera svariipe mayara karyya nai, iha avasya svikrta haibe; jivera
svabhave mayara vikrama haite pare ihdao bujhilama. Ekhana jijiiasa kari, cic-chakti
ki jivake tatastha-svabhava diya nirmana kariyachena?

Babaji: Na. Cic-chakti krsnera paripirna-sakti-tini yaha udbhava karena, se
samasta i nitya-siddha vastu. Jiva nitya-siddha naya; sadhana dvara jiva
sadhana-siddha haiya nitya-siddhera samana ananda bhoga karena. Srimatira
caturvidha sakhigana nitya-siddha evam cic-chakti-svaripa-srimatira kaya-vyuha.
Jiva-sakala krsnera jiva-sakti haite udita haiyachena. Cic-chakti yeriipa krsnera
purna-sakti, jiva-sakti seriipa krsnera apiirna-sakti. Pirna-sakti haite samasta
pirna-tattvera parinati; apirna-sakti haite anu-caitanya-svaripa jiva-sakalera
parinati. Krsna eka eka Saktite adhisthita haiya tad-anuriipa svariipa prakasa karena
cit-svariipe adhisthita haiya (svayam-riipa) krsna o paravyomandtha nardayanera
svariipa prakasa karena, jiva-saktite adhisthita haiya vrajera sviya vilasa-miirtti-riipa
baladeva-svariipa prakasa karena;, mayasaktite adhisthita haiya karanodakasayi
ksirodakasayi o garbhodakasayi riipa visnur svariipa-traya prakasa karena. Vraje
krsna-svariipe samasta pirna-cid-vyapara prakata karena. Baladeva-svarupe
Sesa-tattva  haiya Sesi-svariipa krsnera asta-prakara seva-nirvahera janya
nitya-mukta parsada jiva-nicayake prakata karena; abara para-vyome
sesa-riipa-sankarsana haiya sesi-rupe narayanera asta-prakara seva-nirvahera janya
nitya-parsada-riipa asta-prakara sevaka prakata karena; sarikarsanera avatara-ripa
mahavisnu  jiva-Saktira adhisthana haiya paramatma-svariupe  jagad-gata
jivatma-sakalake prakata karena. Ei samasta jiva mdaya-pravana; ye paryanta
bhagavat-krpa-bale cic-chakti gata hladinira asraya na pan, tata-dina taithadera
maya-karttrka pardjita haibara sambhavana. Maya baddha ananta jiva
maya-karttrka pardjita haiya mayara gunatrayera anugata. Ataeva siddhanta ei ye
jiva-Sakti jivake prakata karena, cic-chakti jivake prakata-karena na.

Vrajanatha: In the svariipa of the jiva there is no product of maya. This has to
be accepted. The nature of the jiva can be influenced by maya. This I have also
understood. Now I want to know if the cit-sakti has created the jiva by giving it
the marginal nature? (Vrajanatha is asking about the conditioned jivas).

Babaji: No, cit-Sakti is the complete potency of Krsna. Whatever it manifests are
all nitya-siddha objects. The jiva is not nitya-siddha; he becomes sadhana-siddha



through sadhana and enjoys bliss like the nitya-siddha. The four types of sakhis of
Sri Radha are nitya-siddhas; they are kdya-vyitha manifestations of Sr1 Radha, who
is the personification of the cit-sakti.

All the jivas have appeared from the jiva-sakti of Lord Krsna. Just as cit-sakti
is Krsna’s complete potency, similarly the jiva-sakti is His incomplete potency.
All complete objects have appeared from the complete potency, similarly from the
incomplete potency come the innumerable atomic jivas. Lord Krsna, presiding
over each of His potencies, manifests His various expansions correspondingly.
Presiding over the cit potency, He manifests His Krsna form and that of Lord
Narayana, the Lord of Vaikuntha. Presiding over His jiva-sakti, He manifests His
vilasa form of Baladeva in Vraja. Becoming situated in His maya-sakti, He
manifests the three Visnu forms—Karanodakasayi, Ksirodakasayi, and
Garbhodakasayi.

From His Krsna form in Vraja, He manifests all the cit entities. From His
Baladeva form as Sesa tattva, He manifests the nitya-mukta jivas who are associates
that render service in eight ways to Lord Krsna, the S’esi tattva. Again, becoming
Sankarsana as §e_sa riipa, He manifests eight types of eternal associates to render
service in eight ways to Sesi, Narayana. Maha-Visnu, an incarnation of
Sankarsana, becoming situated in the jiva-sakti as Supersoul, manifests the living
entities of the material world. All these jivas (coming from Maha-Visnu) are
disposed to maya. Until they attain the shelter of the hladini-Sakti of the cit world
by the mercy of the Lord, they are prone to be defeated by maya. The unlimited
conditioned jivas being defeated by maya remain under the influence of her three
modes. Therefore the principle is that only the jiva-Sakti manifests jivas and not
the cit-sakti.

The essence is that there are three types of jivas. Those that originate in Vraja manifest from
Lord Baladeva. Those in the Vaikuntha planets manifest from Sankarsana. Those in the
material world manifest from Maha-Visnu. The first two types of jivas are nitya-mukta and the
third type are nitya-baddha. The third type, by the mercy of the Lord, can also become muktas if
they take to devotional service. This explanation is very much in line with what the Six Gosvamis
have written, which is cited elsewhere in this book.

If there is any doubt about this explanation, Bhaktivinoda Thakura further writes (Jaiva
Dharma, Chapter Sixteen):

goloka-vrndavanastha evam paravyomastha baladeva o sankarsana prakatita
nitya-parsada jiva-sakala ananta; tanhara upasya-sevaya rasika;, sarvada
svariipdrtha visista; upasya sukhanvesi, upasyer prati sarvada unmukha, jivasaktite
cic-chaktira bala labha kariya tanihara sarvada balavan, mayara sahita taiihadera
kona sambandha nai, maya-sakti baliya kona sakti achena, taha o taiihara avagata
na’na, yehetu taithara cin-mandala-madhyavarti evam maya tahadera nikata haite
aneka dire, tarihara sarvada i upasya-seva-sukhe magna, duhkha jada-sukha o nija
sukha ityadi kathana i janena na. Tanihara nitya-mukta. Preme i taiihadera jivana,
soka, marana, o bhaya ye ki vastu taha taiihara janena na. Karanabdhisayi
maha-visnura mayara prati iksanariipa kiranagata anucaitanya gana o ananta,
tainhara maya parsva sthita baliya mayara vicitrata taithadera darsana-patharidha.
Parve ye jiva-sadharanera laksana baliyachi, se samasta laksana taihadera ache,
tathapi atyanta anu-svabhava-prayukta sarvada tatastha-bhave cij-jagatera dike
evam maya-jagatera dike drstipata karite thakena. E avasthaya jiva atyanta durbala
kenana, justa va sevya-vastura krpa-labha karatah cid-bala labha karena nai;



ithadera madhye ye saba jiva mayabhoga vasana karena, taithara mayika-visaye
abhinivista haiya mayate nitya-baddha; yanhara sevya-vastura cid-anusilana karena
taithara sevya tattvera krpara sahita cid-bala labha karatah cid-dhame nita ha’na.

There are unlimited jivas who are eternal associates of the Lord. In Goloka
Vrndavana they are manifested by Lord Baladeva for the service of Lord Krsna.
In Vaikuntha they are manifested by Sri Sankarsana for the service of Lord
Narayana, the Lord of Vaikuntha. They are eternally and blissfully engaged in
the service of their worshipable Lord, always situated in their svariipa, always
striving to make the Lord happy, always favorable to the service of the Lord, and
always powerful with the energy of the cit-sakti. They have absolutely no relation
or contact with the inert maya. Indeed they do not even know that there is an
energy called maya. Because they live in the spiritual region, maya remains very
far from them. They are always absorbed in the bliss of service to their
worshipable Lord. They are transcendental to mundane misery and happiness
and are always liberated. Their very life is love, and they have no conception of
lamentation, fear, and death.

The atomic conscious jivas, who come out like rays from Maha-Visnu’s glance
at maya, are also uncountable. Being in proximity to maya, these jivas see the
variegatedness of maya. They have all the characteristics of the ordinary jivas as
described before, yet because of their atomic nature they sometimes glance
marginally towards the spiritual creation and sometimes towards the material
creation. In this marginal state the jiva is weak, because he has not yet attained
spiritual power by the mercy of the worshipable Lord. Out of these unlimited
jivas, the ones who desire to enjoy madya remain eternally bound by maya, because
of being attached to sense enjoyment. Those who engage in devotional service to
the Lord go to the spiritual world getting the strength of the cit-Sakti by the mercy
of the Lord.

Besides the fact that this passage confirms the previous one, we also learn that the nitya-mukta
devotees don’t even know there is an energy called maya. Later on Srila Bhaktivinoda Thakura
writes that the reason why some jivas become liberated and some become bound is the proper use
or misuse of their natural independence. This does not include the nitya-mukta jivas, who have
no contact with maya and thus have no scope to misuse their natural independence. Also, from
these statements it is explicit that no one falls from Vaikuntha, because these jivas originating
from Maha-Visnu have never been in the nitya-lila in the spiritual sky, because Maha-Visnu is
situated in the Viraja river, which is the demarcation between the spiritual energy and the
material energy.

Being tatastha sakti, the jivas that come from Maha-Visnu may come to the material world
or go to the spiritual world according to how they choose to use their minute independence, but
no one falls into the material world from the Vaikuntha planets or from Vrajaloka. The jivas in
Vaikuntha are nitya-mukta and always have the power of the cit potency. Thus they can never be
influenced by maya. This verdict is confirmed in the Krsna-sandarbha where Srila Jiva Gosvami
explains at length the infallible nature of the Lord’s internal potency, which we discuss later in this
book.

Srila Bhaktivinoda explains that the jivas in the tatastha region are weak because they have
not yet acquired the power of the cif potency. If they engage in devotional service, they can also
become strong by the cit-Sakti; then they will become liberated eternally. Moreover, he said that
nitya-muktas have no contact with maya, indeed they do not even know of maya. They cannot be



attracted to something they are not even aware of. One has to know an object, properly or
improperly, before desiring it or becoming attracted to it. This cuts to pieces the theory of the
fall from the nitya-lila.

After this Bhaktivinoda Thakura answers the question: Why did Lord Krsna make some
jivas weak so that they come under the influence of maya? This question would not arise if the
fall down theory was in his mind, because he already said that nitya-muktas are strong because of
the cit potency:

Vrajanatha: Lord Krsna is the embodiment of mercy. Why did He make the jiva
weak and thereby cause his bondage by maya? (Note: Jiva here refers only to the
conditioned souls).

Babaji: It is right that Krsna is merciful, but He is also lilamaya, or one who
performs only /ila. Considering that various types of /ilas will be performed under
various situations, the Lord made the jiva competent for unlimited gradations of
positions from the marginal state up to the topmost platform of mahabhava. To
facilitate the jivas and make them firm in their competence for these various
positions, He created many low levels associated with maya which present
unlimited obstacles in the attainment of the supreme bliss. These range from the
lowest inert matter up to false ego. The living entities bound by maya are in
ignorance of their svariipa, engaged in acquiring pleasure for themselves, and not
devoted to Krsna. In this state, as much as the jiva goes down, that much more
the merciful Lord—becoming manifest before him along with His associates and
abode—gives him the facility to attain the ultimate destination. Those jivas who
accept that facility try to achieve this highest destination. Gradually they reach
the transcendental abode of the Lord and attain the exact same status as His
eternal associates.

A class of “weak” jivas exist to enable the Lord, who is lilamaya, to have the full range of lila.
Without this facility He could not be said to enjoy all varieties of /ila. At the same time the weak
jiva has the inherent capacity to reach the apex of development by taking to devotional service.
Thus, the Lord, in another aspect of His variegated /ila, incarnates within the material energy to
teach. As the culmination of that form of /ild, the Lord comes as Sri Caitanya Mahaprabhu and
teaches the fallen jivas the highest destination possible, the attainment of mahabhava in the
mood of the gopis. Bhaktivinoda Thakura continues:

Vrajanatha: Why does the Lord give trouble to the jivas for the sake of his /ila?

Babaji: The quality of free will in the jiva is a special mercy of the Lord on them,
because an inert object without free will is very insignificant. Because of this
independence the jiva gains lordship over the inert material world. Misery and
happiness are states of mind. What we consider misery, a person attached to it
considers happiness. The end result of all types of material happiness is misery
and nothing else. A man attached to sense gratification ultimately attains misery.
When this misery increases then it gives rise to the desire for happiness. This
desire leads to discrimination, which brings inquisitiveness. @ Because of
inquisitiveness one attains the association of saints, which gives rise to faith. By
faith one ascends the path of progression. Just as gold is purified by heating it in
fire and beating it with a hammer, in the same way the jiva who is affected with the
contaminations of sense enjoyment and non-devotion to Krsna is purified by
putting him on the anvil of the material world and beating him with the hammer of



miseries. The misery of the conditioned jiva ultimately brings him pleasure.
Thus misery is an instance of the Lord’s mercy. Therefore the misery that befalls
jivas as part of Krsna’s lila appears auspicious to the farsighted and miserable to
the short sighted.

The Lord’s material energy is inert. No pleasure results from /ila with inert matter, “because
an inert object without free will is very insignificant.” The jivas, owing to their free will, attempt
to lord it over matter and the duality of misery and happiness is set in motion. This is really a
state of mind, but ultimately the sense of misery leads the jiva to inquire about happiness. So
misery has an important function—it serves as impetus for the weak jivas to take to spiritual life
and become strong. The end result of material happiness is misery and the end result of misery,
spanning many lifetimes (bahiinam janmanam ante), is the happiness of Krsna consciousness. In
this way, all aspects of lila are possible for the Lord, who is by nature lilamaya. Srila
Bhaktivinoda continues:

Vrajanatha: The misery in the conditioned state is ultimately auspicious, yet it is
painful at present. Was it not possible for the omnipotent Lord to find some
other solution to this miserable process?

Babaji: Krsna’s /ila is very wonderful and of myriad types. This is also one type
of astonishing /ila. The supremely independent Lord performs all types of /ila;
why would He not perform this type? To maintain all varieties, no /il can be
abandoned. Besides, even if some other type of /ila is performed, the instruments
(jivas) of that lila have to accept some form of trouble. Lord Krsna is a person
(purusa) and an agent. All instruments (jivas) are under the will of the purusa.
They are objects, or in other words, that which is acted upon by the purusa,
whereas the purusa is the agent, or He who acts. Being under the will of an agent,
it is natural that they will experience some misery. If that misery is ultimately
pleasurable, however, then it is not misery. Why are you calling it misery? The
apparent misery which nourishes Lord Krsna’s /ila is supremely blissful for the jiva.
Abandoning the pleasure aspect of Lord Krsna, the jiva, who has free will, has
accepted the misery, which comes as a result of absorption in maya. If anyone is
to be blamed then that is jiva, not Krsna.

The unlimited and omnipotent Lord would be limited and impotent if He did not perform all
varieties of /ila, and He would not be supremely independent. The jivas are like the subjects that
are ruled by the king, the agent. Their independence is minute, not absolute. They are under
the will of the Lord and, being under another’s will, it is natural that one has misery. However,
because this misery leads to pleasure it should not be taken as misery. And in any event, the
choice is always open to the living entity to reject lording it over matter and accept the pleasure
aspect of the Lord. Although he has never been in the nitya-lila of the Lord, and although he has
been in the Lord’s material /ila from a time without beginning (anadi), the choice to be in material
consciousness or spiritual consciousness is made by the jiva. Hence the jiva alone is responsible
for being in the bondage of karma in the material world.

After this, Vrajanatha poses another question, “If the jiva had not been given independence,
what would have been the loss?” Babaji explains that free will is the inherent quality of the jiva.
Without it the jiva would become as worthless and insignificant as inert matter. The cause of
suffering is misuse of this free will, but the Lord, out of mercy, comes to protect the jiva and
manifest His wonderful pastimes in the material world. Even then the jiva is unable to
understand the Lord’s pastimes. Then the Lord descends in Sri Navadvipa and personally



explains His name, form, qualities, and pastimes. He also teaches others by His own example.
Then how can such a merciful Lord be blamed? It is the jiva’s stupidity that he does not pay
heed to the Lord’s teachings. Therefore, to rectify his mistake maya punishes him. To forget
that “I am an eternal servant of Krsna” is the mistake on the part of the jiva.

Again, readers should keep in mind that this forgetfulness of the jiva is beginningless and thus
the Lord is not to be blamed. Although he is beginningless, the jiva is not inert. He is conscious
and does not have to remain in his ignorant condition. He can choose to get out of this miserable
condition.

The conclusion is this: Krsna is supremely independent and the Supreme enjoyer. He
performs various types of /ilas and this is one among them. If He did not have this /ila, He could
not be said to enjoy endless varieties nor would He be complete. The jiva alone is to be blamed
for his miseries because as the marginal potency the choice is always there between Krsna and
maya. Krsna should not be blamed for this arrangement. This is also in agreement with Srila
Jiva Gosvami and Visvanatha Cakravarti Thakura as will be mentioned later on. Srila
Prabhupada confirms the same thing in the Caitanya-caritamrta Adi-lila in his purport to 7.116,
which we quote in part:

Someone may argue, “Why is there a need to create the spiritual sparks?” The
answer can be given in this way. Since the Absolute Personality of Godhead is
omnipotent, He has both unlimited and limited potencies. This is the meaning of
omnipotent. To be omnipotent, He must have not only unlimited potencies but
limited potencies also. Thus to exhibit His omnipotency He displays both. The
living entities are endowed with limited potency although they are part of the
Lord. The Lord displays the spiritual world by His unlimited potencies, whereas
by His limited potencies the material world is displayed. . . .

If the Personality of Godhead did not possess both limited and unlimited
energies, He could not be called omnipotent. Mahato mahiyan anuto’niyan. He is
greater than the greatest and smaller than the smallest. He is smaller than the
smallest in the form of the living entities and greater than the greatest in His form
of Krsna. If there were no one to control, there would be no meaning to the
conception of the supreme controller (iSvara), just as there is no meaning to a king
without his subjects. If all the subjects became king, there would be no distinction
between the king and an ordinary citizen. Thus for the Lord to be the supreme
controller there must be a creation to control. The basic principle for the
existence of the living entities is called cid-vildsa, or spiritual pleasure. The
omnipotent Lord displays His pleasure potency as the living entities. The Lord is
described in Vedanta-siitra as anandamayo 'bhyasat. He is by nature the reservoir
of all pleasures, and because He wants to enjoy pleasure, there must be energies to
give Him pleasure or supply Him the impetus for pleasure. This is the perfect
philosophical understanding of the Absolute Truth.

A close scrutiny of this purport reveals that it echoes almost point for point the words of
Babaji in the passages already quoted. A point worthy of note is that here Srila Prabhupada
explains the reason for the existence of the jiva and the material world: The Supreme Lord, who
is lilamaya, the performer of a variety of lilas, displays both His limited potency (bahirariga Sakti),
unlimited potency (antararnga Sakti) and marginal potency (jiva-Sakti) as a basic feature of His
nature. If He did not do so, He could not be called omnipotent or complete or lilamaya. Thus
according to His sweet will, He engages some jivas in His limited potency. After all, they are
energies of the Lord and meant for His pleasure, “cid-vilasa.” Therefore, some get to participate



in His /7la with His limited potency and some get to be in His /ila with His unlimited potency. All
is done according to His own sweet will. Thus no stain or blame is to be attributed to the Lord
for this state of events, for it is His very nature.

The jivas’ suffering is not inflicted by the Lord. Their suffering is on account of their desire
to lord it over the material energy of the Lord. If the jivas give up trying to become isvaras, they
would not suffer for being engaged in the Lord’s /ila with His material energy. Their suffering is
caused because of their exhibiting their lording-over propensity, which has no beginning. Indeed,
for one who engages in pure devotional service there is no distinction between the material world
and the spiritual world. Thus, conditioned souls are suffering not because the Lord wills it on
them, but because they do not desire to act as His servant. They can reverse this entanglement
by surrendering to the Lord in devotional service. Suffering serves as an impetus for such
surrender. For those who take to devotional service, there is no difference between heaven and
hell.

In other words, the unalloyed devotee makes no distinction between the spiritual world and
the material world. Even if one argues that his being here is beginningless and therefore he
could not have had any choice in the matter of whether he wanted to be in the limited potency or
unlimited potency of the Lord’s lila, the fact remains that the decision to lord it over the limited
potency is entirely his. The conditioned jivas always had the choice either to look towards maya
or towards the Lord.

The jiva therefore is always situated in the tatastha condition. Once he reaches the spiritual
sky, however, having attained the shelter of the internal potency of the Lord, he never comes back
to maya. Now he has joined the eternal /ila of the Lord in His unlimited potency, “which is never
created or destroyed.” And those who have never been to the material world never fall because
they have the protection of the cit-Sakti. This is all very consistent with the passages cited from
Srila Bhaktivinoda Thakura, who says that the Lord has diverse /ilas in which He engages His
energies and this is but one of His many varieties of /ilas.

Readers should also take note that in both Srila Bhaktivinoda’s and Srila Prabhupada’s
definitive explanations of the nature of the Lord and the bondage of the jiva, both are in
agreement; and in both cases there is no mention of souls falling from Vaikuntha. If anyone
doubts that this is the definitive description of the siddhanta, readers should take note of the
concluding sentence in the passage from Srila Prabhupada, “This is the perfect philosophical
understanding of the Absolute Truth.” Earlier in the same purport before the part that is quoted
he wrote, “This is pure philosophical understanding.” Such conclusive statements leave no
room for doubt that in this purport Srila Prabhupada laid bare the siddhanta. And if someone
says that it does not deal with the jiva issue, we hasten to point out that he does raise the question
“Why is there a need to create the spiritual sparks?” and answers it.

FIRST WAVE: CHAPTER TWO

MORE FROM THE TEACHINGS OF
SRILA BHAKTIVINODA

In the first chapter we mentioned that Srila Bhaktivinoda gave a novel explanation of the word
anadi. In Jaiva Dharma, Chapter Sixteen, Bhaktivinoda Thakura defines the meaning of anadi
karma: “The root of all karma is the desire to act and that has its root in avidya. To forget that



‘I am the servant of Krsna’ is avidya. This avidya is not born in material time. It arises at the
tatastha region. Therefore karma has no beginning in material time. For this reason karma is
called anadi.”

Some people take this definition of anadi as an indication of the fall down of the jiva, thinking
that if karma did not begin in material time it must begin in spiritual time, but this is impossible.
It surely cannot have a beginning in spiritual time because, according to Bhaktivinoda Thakura,
every event in the spiritual world is eternal (Chapter 15), cij-jagatera kala akhandaripe
nitya-vartamana.

Furthermore, in the spiritual world, material time is conspicuous by its absence. As Srila
Bhaktisiddhanta Sarasvati writes (Brahma Samhita 56): “1 worship that transcendental seat,
known as Svetadvipa where there is eternal existence of transcendental time, who is ever present
and without past or future and hence is not subject to the quality of passing away even for the
duration of half a moment.” If karma had a beginning in the spiritual world it would never come
to an end, but all Vedic philosophers agree that karma comes to an end at the point of liberation.
Therefore Bhaktivinoda Thakura said that avidya, the root cause of karma, arose at the tatastha
region, not in Vaikuntha. We leave it to the sagacious reader to figure out the whereabouts of
the tatastha region. In any case, it is not Vaikuntha.

The point is that karma has no beginning either in spiritual time or material time. Hence it is
rightly called anadi, beginningless. Whether you say, “It has no beginning in material time” or
“It has no beginning,” it means the same thing. Material conditioning cannot have a beginning in
spiritual time. That is self-contradictory. If conditioned life had its beginning in the spiritual
world or spiritual time, then the jiva would never be able to attain liberation, because its karma
would then be eternal.

Moreover, there is no possibility of material conditioning outside material time because maya
exists only within material time. So if it has no beginning in material time and no beginning in
spiritual time, it is beginningless, anadi. Therefore, the meaning of anadi given by Bhaktivinoda
Thakura is the same as that used by our other acaryas, such as Srila Jiva Gosvami. Bhaktivinoda
Thakura has apparently just stated the case in a slightly different way.

This is evident from his comment on Srimad-Bhagavatam 11.12.21 in Bhagavat-arka-marici
mala (8.31), bhagavan kahilena-he uddhava, ei samasti-vyasti svartpa visvai anadi samsara taru.
“The Lord said, “O Uddhava, this universe which is in the form of individual and aggregate
entities is the beginningless universal tree.” Here the material bodies of the conditioned living
entities as well as the aggregate universal body are compared to samisarataru purana. The
important point is that the word anadi is used both for the individual tree as well as the aggregate
tree, the universe. If the individual tree is not accepted as beginningless, then the universal tree
is not accepted as beginningless. That means once there was no material nature, but this is
unacceptable, because the Lord says in Bhagavad-gita (13.20) that both the material nature and
the living entity are beginningless, anadi.

This beginningless event is undergoing a beginningless cycle of creation and annihilation. As
he further writes, (ei taru) karma-pravahamaya, this tree is undergoing a flow or cycle of karma.
Srila Visvanatha Cakravarti Thakura, commenting on the same Bhagavatam verse (11.12.21),
says, puranah andadih, “Purana means beginningless.” The popular meaning of the word purana

is old or ancient, yet both Bhaktivinoda Thakura and Srila Vi$vanatha Cakravarti Thakura



translate it as anadi. If Bhaktivinoda Thakura had any other meaning of anddi in his mind, he
could have written it as a more traditional synonym of purana instead of anadi.

Therefore, the only meaning of the word anadi as used by Bhaktivinoda Thakura is
beginningless. His attempt to explain anadi differently in Jaiva Dharma and other works was on
account of the audience he had to preach to in his time. This is discussed in the Second Wave of
this book.

If someone still has doubts about the truth of no fall from Vaikuntha and that the conditioning
of the jiva is anadi, with no prior state, then Bhaktivinoda Thakura further writes (Jaiva Dharma,

Chapter Seventeen:):

There are two types of jivas liberated from maya—nitya-mukta, eternally liberated,
and baddha-mukta, those who were bound but became liberated. The jivas who
were never bound by maya are called nitya-mukta. The nitya-muktas are also of
two types, aisvarya gata nitya mukta and madhurya gata nitya mukta. The former
are the associates of Lord Narayana in Vaikuntha and are the atomic particles
from miila Sankarsana. The latter are the associates of Lord Krsna in Goloka.
They are the atomic particles of Sri Baladeva situated in Goloka Vrndavana.

In this description of nitya-muktas, he does not count the jivas bound in the material world
who come from Maha-Visnu. After this he describes the three classes of baddha-muktas, or
those who were bound and became liberated. Nowhere does he mention a class called
mukta-baddha—or those who were liberated and became bound. Therefore it is conclusive that
he does not support the theory of fall down from Vaikuntha.

In the Bhagavat-arka-marici-mala (8.37), in the chapter, Baddha-jiva-laksanam
(Characteristics of a Bound Jiva) commenting on Bhagavatam 11.11.7 he writes: Pippalada paksi
avidya-yukta achena baliya nitya-baddha. Apippalada vidyamaya ata eva nitya mukta. “The bird
which eats the Pippala fruit is in ignorance therefore he is nitya-baddha, or bound eternally. The
bird which does not eat the Pippala fruit is full of knowledge, and therefore he is nitya-mukta, or
eternally liberated.” Here he applied the adjective nitya to both the conditioned souls as well as
to the Supersoul, who is never-conditioned. Therefore, nitya cannot have any other meaning but
to mean ever-bound in the case of the jiva and ever-liberated in the case of the Supersoul. To
give it a different meaning in the same sentence would be considered a defect. Consequently, no
conditioned soul was formerly a nitya-mukta resident of Vaikuntha.

These evidences presented from Bhaktivinoda Thakura’s writings are from the parts where he
is directly explaining the conditioning of the jiva. Therefore this is the mukhya vrtti, or primary
statement. Taking this understanding as definitive, one should then try to understand his other
statements wherein he says that the jiva has forgotten Krsna and therefore he is covered by maya.
The fall-vadis cite such statements while completely ignoring the primary statements in the
Thakura’s writings. They only cite statements which talk about “regaining svaripa,”
“remembering again” and so on and then interpret them as proof of fall from Vaikuntha. But
the fact remains that nowhere does Srila Bhaktivinoda Thakura write that the jiva can fall or fell
from Vaikuntha. Rather, he explicitly states that nitya-mukta jivas have no contact or knowledge
of maya; they are strong by the cit-sakti of maya, which means that even if they have to descend
into the material world they will not be covered by maya; they are always engaged in the blissful
service of the Lord; they never experience material miseries.

The jiva's forgetfulness of Krsna has no beginning. And actually it means forgetting that



one’s constitutional position is to be the servant of Krsna. Bhaktivinoda Thakura writes (S‘rl‘
Caitanya Siksamrtam, Prathama Vrsti, Fourth Shower):

Because the jiva is bound before entering the material world his bondage is called
anadi, or beginningless . . .

The jiva who is under the influence of maya forgets Krsna and seeks to fulfill
various desires.

The jiva who is atomic consciousness is naturally the servant of Krsna who is
the complete consciousness. Servitorship to Krsna is the very identity of the jiva.
Forgetting this eternal nature, the jiva is bound by maya, but as soon as he
remembers his eternal nature, he becomes free from maya.

The two points to be noted from this are that forgetfulness of Krsna has no beginning and
forgetfulness of Krsna actually means ignorance of one’s own eternal nature. Srila Prabhupada
confirms this in his purport on the famous krsna bhuli verse (Cc. Madhya, 20.117 Purport), “When
the living entity forgets his constitutional position as an eternal servant of Krsna, he is
immediately entrapped by the illusory, external energy.” Although the verse says krsna bhuli,
“forgetting Krsna,” Srila Prabhupada explains it as forgetting his constitutional position. Srila
Bhaktisiddhanta in his Vivrti commentary of Bhagavatam (2.9.35) says that forgetfulness is
indirect, vyatireka buddhite krsna-vismarana ghate. 1t means that because the jiva is not engaged
in the service of the Lord he is said to be in a forgetful state, not that he knew Krsna and then
forgot Him. This is in harmony with the words of Bhaktivinoda Thakura and leaves no scope for
the fall down theory. Thus from the direct statements of Bhaktivinoda Thakura, as well as by
analysis of his indirect statements such as “forgetting Krsna”, it is clear that the conditioned souls
did not fall from Vaikuntha. The jiva being the eternal servant of the Lord does not necessarily
imply that he has been in personal touch with Krsna. Mayadevi is a servant of Krsna but she
never associates with Him.

The fall-vadis disregard the text directly dealing with the bondage of the jiva and therefore
arrive at a wrong conclusion by seeing passages such as “when they forget their natural function
as Krsna’s servitors,” “The jiva, having forgotten his eternal relation with Krsna, has fallen into
the sea of samsara.” There are many such indirect statements in the works of Srila Bhaktivinoda,
Srila Bhaktisiddhanta, and Srila Prabhupada. If one is unaware of the direct and definitive
references given earlier, then these indirect statements surely seem to support the fall theory.
But such is not the case.

The problem is that we try to understand the eternal, spiritual objects with our material mind.
We understand things by comparison with our experience. All our experiences in the material
world are material and are about objects which have a beginning and an end. It is a difficult task
for the spiritual teacher to explain the eternal and spiritual entities in the language of material
experience and for a man with only material experience to properly grasp the transcendental
objects. One needs purity of heart and spiritual realization to grasp transcendence. If that is
lacking, then it is impossible to comprehend correctly topics such as the bondage of the jiva and
concepts such as anadi. In this connection, Srila Bhaktivinoda Thakura has warned us in the
following statement (Jaiva Dharma, Chapter Fifteen):

Vrajanatha:  Pirvve Suniyachi, cij-jagat nitya evam jiva o nitya; taha haile
nitya-vastura udbhava, srsti o prakatya kiriipe sambhava haya? Kona samaye yadi
tathara prakata hana, athaca piirvve aprakata chilena, taha haile taiihadera nityata
kiriipe sambhava haya?

Babaji: jada-jagate ye desa o kala anubhava kariteche, taha cij-jagatera desa o kala



haite vilaksana. Jada-jagatera kala—>bhiita vartamana o bhavisyat—ei tin vibhage
vibhakta; cij-jagatera kala akhanda-riipe nitya-vartamana. Cid vyapare yat kichu
ghatand acche, samasta i nitya-vartaman-kale pratita. Amara ye kichu varnana
kari, sakala i jada kale o deSera adhikrta; sutaram amara yakhana “jiva srsta
haiyachilena,” “jiva pare maya-baddha hailena,” “cij-jagat prakata haila,” “jivera
gathane cit vai mayara karyya nai,” eiriipa katha bali, takhana amadera vakyera
upara jadiya kalera vikrama haiya thake—amadera baddhavasthaya e prakara
varnana anivaryya; ei janya jiva visaye, cid-visaye samasta varnane i mayika-kalera
adhikara chadana yaya na-bhiita, bhavisyat bhava sutaram asiya pade. Ei
varnana-sakalera tatparya anubhava-samaye suddha-vicaraka-gana
nitya-vartamana-kala-prayogera anubhava kariya thakena. Baba, ei visayera
vicara samaye ekatu visesa satarka thakibe anivarya vakye heyatva parityaga kariya
cid-anubhava karibe....Ami janitechi, tumi ekhana i ei bhava hathat hrdayangama
karite paribe na, tomara hrdaya yata cid-anusilana-vrddhi haibe, tata i jada haite
cidera, vailaksnya sahaje udaya haibe. Tomara Sarira jadamaya, Sarirera samasta
kriya jadamaya; kintu vastutah tumi jadamaya nao—tumi anu caitanya vastu.
Apandke apani yata janite paribe, tata i nija-svariipake mayika jagat haite
srestha-tattva baliya anubhava karite paribe. E phalati ami baliya dile tomara
labha haibe na, athava tumi suniya laile o labha haibe na. Tumi harinamera
anusilane nijera cinmayatva yata i udaya kardibe, tata i tomara cij-jagatera pratiti
haibe.

When Vrajanatha heard that there are three types of living entities—originating from Baladeva,
Sankarsana and Maha-Visnu—he asked Babaji:

Vrajanatha: Previously, I heard that the spiritual world and the living entities are
eternal. If that is true, then how can an eternal object be created or manifested?
If they are manifest at a particular time, then it would imply that they were
unmanifest before that; then how can they be considered eternal?

Babaji: The space and time of the spiritual world are completely different from the
space and time you are experiencing in this inert world. Material time is divided
into past, present, and future. But in the spiritual world there is only the one
imperishable present time. Every event in the spiritual world is ever-present.

Whatever we speak or describe in the material world is under the influence of
material space and material time. Therefore, whenever we make statements such
as, “the jivas were created,” “thereafter the jivas became bound by maya,” “the
spiritual world became manifest,” “there is no aspect of maya in the constitution of
the jiva,” material time influences our language. These kinds of statements are
unavoidable in our conditioned state. For this reason, no statement concerning
the jiva and spirit is exempt from the jurisdiction of material time. Feelings of past
and future naturally creep in. Therefore, while experiencing the import of the
descriptions of the spiritual world and spiritual objects, people who are devoted to
pure thinking experience the changeless nature of present time. Be very careful
in this respect. Giving up the unwanted sense which is unavoidable (due to the
influence of material time) try to experience the spirit. . . .

I know at present you will not be able to digest these subtleties so quickly. As
the spiritual influence will increase in your heart, so the spiritual understanding
will easily increase, distinguishing it from the material conception. Your body is
inert and so are all the bodily activities, but you are not; you are an atomic
conscious being. The more you are able to understand yourself, the more you will



experience yourself as superior to the material world. Therefore, even if I explain
it and you listen, you will not be able to grasp it. The more you awaken your
spiritual consciousness by taking shelter of the holy name, the more you will
experience the spiritual world.

In this passage Srila Bhaktivinoda Thakura explains the difficulty in understanding spiritual
topics while in the conditioned state. The same problem exists for the person who has to explain
it to the conditioned souls. The teacher is limited by language and the student is limited by his
experience. Thus, Bhaktivinoda Thakura suggests that if we want to have proper understanding
and experience of spiritual topics, we have to purify our heart and abandon the influence of
material time which is unavoidable in spiritual descriptions. If this is not done, then our
understanding will be incorrect, which is exactly the case with the fall-vadis. They are trying to
understand the jiva-issue only on the basis of words such as, “when they forget their eternal
relation with Krsna.” The fall-vadis, due to the influence of material time on the spiritual
descriptions, pay attention only to the words “when they forget,” which implies a beginning, but
they overlook the word eternal in “eternal relation.” Srila Bhaktivinoda Thakura suggests that
we give up the influence of material time and keep the pure spiritual characteristics. But the
fall-vadis keep the influence of material time and give up the spiritual characteristics. The result
is that the spiritual entities (such as nitya-muktas) are treated as ephemeral objects. This is a
major obstacle to spiritual realization.

In later chapters we will explain how by accepting the fall-vada theory and following their
premise to its logical conclusion, materialistic concepts creep into Vaikuntha and all other
spiritual objects. Lord Krsna Himself becomes reduced to an ephemeral object. Indeed, the
whole spiritual process becomes a mockery. Therefore such apa-siddhantas must be challenged
and uprooted to safeguard the bhakti marga.

FIRST WAVE: CHAPTER THREE

THE ORIGIN OF THE JIVA
) ACCORDING TO
SRILA BHAKTISIDDHANTA

In the last two chapters we have seen that Srila Bhaktivinoda Thakura accepts that the
conditioning of the jivas in the material world is beginningless and that nitya-muktas, not even
aware that the Lord has an energy called maya, have no chance to fall down from their eternal
position. We also saw how his words can be misinterpreted by those who lack spiritual insight.

Srila Bhaktisiddhanta Sarasvati Prabhupada is the illustrious son of Srila Bhaktivinoda
Thakura. He imbibed Gaudiya Vaisnavism from his father. Therefore one would not expect
him to disagree with the Thakura. He writes in his commentary on Brahma-samhita (21), “But
so long as he (jiva) remains submissive to Krsna, the Lord of Maya, he is not liable to the
influence of Maya. The world afflictions, births, and rebirths are the concomitants of the fettered
condition of souls fallen into the clutches of the deluding potency from a time that has no
beginning.” Clearly he accepts that the bondage of the jiva is anadi, or beginningless.

In the booklet Vaisnavism—Real and Apparent, under the heading “The Bondage of Jiva,”
Srila Bhaktisiddhanta writes:



Jivas are of two kinds (1) Nitya-mukta (eternally free), (2). Nitya-baddha (eternally
enslaved). Free jivas are never enslaved. They are serving the Supreme God in
five different functions in His eternal blissful abode, where there is no change, no
destruction, no misery. Jiva, once entered there, never comes back here.

Here, as in Caitanya-caritamrta (Madhya 20.10), he accepts only two classes of jivas and
categorically says, “Free jivas are never enslaved.” He also says, “Jiva, once entered there, never
comes back here.” These two sentences mean that whether one has always been in Vaikuntha or
goes there from the material world, one never falls down from Vaikuntha.

From these two references (Brahma-samhita and Vaisnavism—Real and Apparent), Srila
Bhaktisiddhanta Sarasvati clearly accepts two things: (1) that the bondage of the jiva has no
beginning and (2) that a liberated soul, whether nitya-mukta or baddha-mukta, never falls down.

In Sri Caitanya’s Teachings—Part 11, Chapter One, (Immanent and Transcendent) p. 391-2,
Third Edition, Srila Bhaktisiddhanta writes:

Tatastha has both the power of associating with temporal as well as eternal planes.
Souls who have got their stations at Tatastha have got free will. Each of the
individual souls by exercising his free will can abuse or properly use his
independence. He has got two different fields in two different directions. He
may choose one of these for his stage. When he is in an enjoying mood and
considers himself identical with the Predominating Object or the Absolute, he is
said to be fallen and when he shows an aptitude for serving the Transcendental
Predominating Object, he is freed from the clutches of limitation and is eternally
associated in serving the Predominating Object. The souls in the tatastha position
are not one, but many in number. They are not to associate themselves with
unalloyed Chit Shakti or unalloyed Achit or Maya Shakti. In the Tatastha
position, souls do not show any activity but they are found to be in an indolent
stage.

And on p. 365-6 he writes:

Vishnu has three energies, one of them is meant for manifestation of His eternal
Abode, another Potency is for creating all human souls who are emanations from
His Tatastha-shakti found between the temporal and eternal worlds. By this
potency He creates human souls. The human soul has two different predilections.
If he desires to serve God-head he is allowed into the Eternal Region. If he
desires to lord it over this world he comes down for enjoying in different capacities
the products of the Deluding Potency.

This does not mention fall from Vaikuntha, but from tatastha, which is the marginal potency,
situated between the spiritual and material potencies. The souls there are in an indolent stage of
existence. No resident of Vaikuntha could be described as “indolent,” so this is surely not
Vaikuntha. This verdict agrees exactly with Bhaktivinoda Thakura in Jaiva Dharma. In the
same book on page 366 Srila Bhaktisiddhanta writes:

This position, which is like a geometrical line, is designated tatastha-sakti, the
fountain-head of all human souls. Tatastha-sakti is located between the two
potencies of Vishnu one of which maintains this transforming world and the other
is the source of the manifestation of the eternal world that does not change like
this world. These potencies belong to the Personality of God-head Vishnu.



He also says that there is no ignorance in the spiritual world which means that nobody makes
mistakes out of ignorance. (p. 390-1):

In Chit-jagat there is no ignorance whatsoever of free souls whereas in Mayik
Jagat, mayik impressions of fallen fettered souls are always obscured with
intervening materials.

In Srila Bhaktisiddhanta’s Vivrri commentary on Bhagavatam 3.7.12 he writes, Bhakti-yoge
avasthita mukta-purusa krpana o baddha hana na, “Being situated in bhakti-yoga a
liberated person never becomes miserly or bound.” And in his Vivrti Sara on Catuh sloki
bhagavatam (2.9.35), he writes:

Prakrti, kala o karma—ihara cetana-maya o advitiya-vastura janaka-janani va
vindasakari nahe. Cetana maya vastura sahita ihadera vaisamyo o viSesatva
acche-ihara acit-paryaye ganita. Ihadigera madhye prathame duiti vinasi nahe,
karma vinasi haile o praganadi.

Prakrti, time, and karma, these can neither generate nor destroy a conscious entity
or the non-dual reality. These are distinct from the conscious entity and thus they
are counted among the acit, or inert, group. Out of these three, the first two are
indestructible. Karma is destructible but it has no beginning.

Here he clearly accepts karma as beginningless, which means the jiva could not have been in
Vaikuntha prior to being entrapped in karma, because this would negate the beginningless nature
of karma. The problem is that fall-vadis do not appreciate that when a beginningless event,
karma, is associated with a beginningless entity, the jiva, it means that both must be concurrent.
One could not have had a prior existence. Both are simultaneously beginningless. Therefore, if
beginningless karma could not have begun in the spiritual world then the beginningless jiva bound
by karma could not have been in the spiritual world either.

Sometimes it appears from the writing of Srila Bhaktisiddhanta Sarasvati that he is indicating
a fall from Vaikuntha, but careful study of the text and its proper reconciliation with definitive
statements such as those cited above easily removes such doubts. One such passage is seen in his
Vivrti on Bhagavatam 11.2.48:

Baddha-jiva indriyaja-jiiane apanake abaddha kariya jagate
bhagavad-itaranubhiitira sahita pranaya va vidvesa kariya thake, kintu uha ye
vaikuntha-dharme avasthita nahe-e katha bujhite pare na. Vastava-satya aprakrta
vastu visnura Sakti-visSesa maya tatastha-Sakti-parinata jivake indriyaja-jiiane
vimugdha kariya visnu-seva-rahita kare. Takhana se viksipta o avrta haiya
advaya-vaikuntha haite cyuta haya.

The conditioned soul, binding himself to sense perception, exists in the material
world having attachment or hatred along with his material experience, but he
cannot understand that these do not exist in the nature of Vaikuntha. Maya,
which is the energy of Lord Visnu and real, bewilders the jiva, who is part a
product of the tatastha sakti, in sense perception and keeps him without service to
Lord Visnu. Then being bewildered and covered, he is fallen from
advaya-vaikuntha.



From the last statement, it seems very clear that we have fallen from Vaikuntha, but that is far
from the truth. There is no maya there. The devotees in Vaikuntha can neither be bewildered
or covered by her, which is the prerequisite of falling down. The statements that the jiva is
“bewildered,” “covered,” or fallen, do not mean that they happen at a particular time. The
conditioning of the jiva has no beginning and thus he has always been bewildered, covered, and in
a fallen state. In the same Bhagavatam commentary just a few verses before (Vivrti on Bhag.
11.2.37), Srila Bhaktisiddhanta wrote, Advaya-jiiana vrajendra-nandana svayam-ripa tattva.
Tadasrita janaganera sva-svariipe avasthiti-kale kona apriya vrti avahana karibara avakasa haya
na. “Vrajendra-nandana, the non-dual consciousness, is the svayam-riipa tattva. Those who
have taken shelter of Him, being situated in their own svariipa, have no opportunity to invoke any
kind of inauspiciousness.” And there is never a time that nitya-mukta devotees are not situated
in their own svariipa because nothing else is possible.

According to the Samisad Bengali English Dictionary, the word cyuta means "got detached,
dislocated, dislodged, come away, shed, fallen, or slipped" and so on. Later in this book we
explain that the word patita (literally fallen), when describing the conditioned state of the jiva,
does not imply a previously liberated state. The same applies to the word cyuta, which is a
synonym of patita. Although, in the quote from Srila Bhaktisiddhanta, it is translated in the last
line as “he is fallen from advaya-Vaikuntha,” the real meaning is that he is dislocated or cut-off
from advaya-Vaikuntha. The use of the passive voice in the statement of Srila Bhaktisiddhanta
("is fallen") indicates simply that the jiva is in a fallen state in relationship to his Vaikuntha
dharma and not that he falls from Vaikuntha. This condition is beginningless.

A similar instance where Srila Bhaktisiddhanta seems to indicate a fall down from Vaikuntha

is seen in his book Caitanya’s Teachings (p. 350):

Because we have shown diffidence we have proved our indolence to associate with
Him; so, like shooting stars, we have been simply thrown off from Him. We have
rebelled against that Entity. Now to go back to Him, it is essential that all our
associations and movements should tend to His service.

This seems to imply a fall-down from Lord Krsna’s association, but, again, close scrutiny
reveals that this is not the case, because if we accept the above words literally then we are
contradicting his statements in other parts of this and other books, some of which we have cited
above. The above reference is from a dialogue between Srila Bhaktisiddhanta and a German
lady named Mrs. Nora Moreli. It is difficult for a Westerner to grasp such difficult concepts in
their original sense. Therefore, a preacher is bound to put it in simple terms. Srila
Bhaktivinoda Thakura also said that such concepts cannot be understood unless the heart is
purified. This also explains why Srila Prabhupada made fall down statements in his letters and
conversations.

Ideas such as falling from Vaikuntha are illogical. They are based on one’s material
conception projected upon the transcendental reality. In this regard Srila Bhaktisiddhanta writes
emphatically (Vivrti on Bhag. 3.7.11):

Goloke bhagavan o taiithara nitya parikara-ganera sevya-sevaka-gata nitya
cid-vaicitryake jada—jagate maya-vase baddha-jivera karma-bhiimikaya nasvara
pratiti darsane samana jiiana karile nana vrtha kutarka upasthita haya. Tadrsa
darsane bhagavad-vastu mayika nasvara jada vastu saha samana bhiumikaya



avasthita mane haiya tarker udaya karaya kintu prakrta prastave taha nahe.
Bhagavanera svaripa Saktira lila vaicitrya mayika-bhiimikaya baddha-jivera
nasvara cestara saha samana nahe.

People present many illogical arguments, kutarka. They consider the Lord in
Goloka and the eternal transcendental variety, in the form of the eternal relation
between the worshipable Lord and His devotees, equal to the temporary activities
of the conditioned souls under the influence of maya. Many arguments are raised
in such philosophy considering the eternal transcendental objects equal to the
material inert objects, but reality is not so. The pastimes of the svaripa-sakti of
the Lord are not equal to the temporary endeavors of the conditioned soul in the
material world.

Arguments given in support of fall down—which ultimately seek to impose an imperfection
on the perfect world or on the perfect devotees—are only kutarka, false logic. They stem from a
poor understanding of the Lord’s svariipa-sakti. All planets in the material world are places of
fall down and by the influence of maya, people equate Vaikuntha to these material planets. If
this was correct, then what would be the significance of Lord Krsna’s statement, a
brahma-bhuvanal lokah . . . punar janma na vidyate? What would be the value of His statement
that in the material world all beings are fallible and in the spiritual world all beings are infallible?

From his own statements, it is clear that Srila Bhaktisiddhanta does not accept that the living
entity falls from Vaikuntha. Hence, any statement where he appears to say differently must be
taken as a misunderstanding of his true meaning on the part of the reader. Besides that there is
much evidence from the sastras and other realized devotees about the conditioning of the jiva, all
of which state that it has no beginning.

It should also be noted that all the references stating that the bondage of the jiva is
beginningless—given here from Srila Bhaktisiddhanta and in the previous chapter from the works
of Bhaktivinoda Thakura—are direct discussions on the bondage of the jiva. The fall-vadis avoid
citing these parts but always manage to find support for their belief from the indirect words such
as “attaining original svariipa,” “regaining memory” and so on, which they interpret to mean the
conditioned soul was formerly in the Lord’s nitya-lila in Vaikuntha. None of their sastric quotes
directly state that jivas fall from Vaikuntha, yet they demand direct quotes that no one falls from
Vaikuntha. When this is presented, they try to reason it away. Some even ignore it altogether.
In light of the above quotes, however, their conclusion is seen to be nothing but a
misinterpretation.

In preaching a saintly devotee may sometimes adjust the siddhanta or speak in an apparently
ambiguous manner, but a dutiful disciple or granddisciple must not confuse what is essentially a
preaching technique with the true siddhanta, for that would be a disservice to the entire
parampara.

FIRST WAVE: CHAPTER FOUR

THE ORIGIN OF THE JIVA
~ ACCORDING TO
SRILA PRABHUPADA



From the teachings of Srila Prabhupada it is explicit that he has sometimes said that no one falls
from Vaikuntha and sometimes that we fell from Krsna’s association. The fall-vadis like to
proclaim that there are just a scant few statements by Srila Prabhupada that no one falls from
Vaikuntha, and even those are not definitive. And in any case they are fewer. We have not
made a count for comparison, because the sheer number of statements of one over the other
cannot be accepted as proof of the siddhanta.

For example, the Bhagavatam states krsnas tu bhagavan svayam only once, but Srila Jiva
Gosvami, after careful analysis concludes that it is the “emperor statement” of the Bhagavatam.
Although stated only one time, it is the siddhanta. Our approach to solving this problem is to
first ascertain what is the siddhanta; once we have the answer, then it is simply a matter of
relegating all statements that contradict the siddhanta to preaching strategy. Thus far we have
shown that two predecessor dcaryas do not support fall down from Vaikuntha. We find that Srila
Prabhupada made many similar statements. Hereafter we cite some examples from Prabhupada
supporting the position that the jiva does not fall. We cite many of these statements because
some of our readers may not be aware that Prabhupada made so many clear and definitive
statements on this point—statements that need no interpretation:

From Vedic scriptures it is understood that sometimes even Brahma and Indra fall
down, but a devotee in the transcendental abode of the Lord never falls. (Bhag.
3.15.48, purport)

The conclusion is that no one falls from the spiritual world or Vaikuntha, for it is
the eternal abode.” (Bhag. 3.16.26, purport)

This ordinary living being is of two kinds—nitya-baddha or nitya-mukta. One is
eternally conditioned and the other is eternally liberated. The eternally liberated
living beings are in Vaikuntha jagat, the spiritual world and they never fall into the
material world. (Bhag. 5.11.12, purport)

The nitya-siddha devotees never fall down to the region of the material
atmosphere even though they sometimes come into the material plane to execute
the mission of the Lord. (Bhag. 3.3.26, purport)

Therefore it is to be understood that when Jaya and Vijaya descended to this
material world, they came because there was something to be done for the
Supreme Personality of Godhead. Otherwise it is a fact that no one falls from
Vaikuntha. (Bhag. 7.1.35, purport).

Ordinarily, there is no possibility that the four sages could be so angry with the
doorkeepers, nor could the Supreme Lord neglect His two doorkeepers, nor can
one come back from Vaikuntha after once taking birth there. (Bhag. 3.16.29,

purport)

The devotees of the Lord, however, never fall down. In Bhagavad-gita (9.31), the
Supreme Personality of Godhead assures Arjuna, kaunteya pratijanihi na me
bhaktah pranasyati: “O son of Kunti, declare it boldly that My devotee never
perishes.” Again in Bhagavad-gita (2.40), Krsna says:
nehabhikrama-naso ’sti
pratyavayo na vidyate
svalpam apy asya dharmasya



trayate mahato bhayat

“In this endeavor there is no loss or diminution, and a little advancement on this
path can protect one from the most dangerous types of fear.” (Bg. 2.40) (NOI 3

purport)

A pure living entity in his original spiritual existence is fully conscious of his
constitutional position as an eternal servitor of the Lord. All souls who are
situated in such pure consciousness are liberated, and therefore they eternally live
in bliss and knowledge in the various Vaikuntha planets in the spiritual sky. When
the material creation is manifested, it is not meant for them. The eternally
liberated souls are called nitya-muktas, and they have nothing to do with the
material creation. (Bhag. 3.5.29, purport)

They are all self-realized souls who are nitya-mukta, everlastingly liberated.
Although they could conceivably declare themselves Narayana or Visnu, they
never do so; they always remain Krsna conscious and serve the Lord faithfully.
Such is the atmosphere of Vaikuntha-loka. Similarly, one who learns the faithful
service of Lord Krsna through the Krsna consciousness movement will always
remain in Vaikuntha-loka and have nothing to do with the material world. (Bhag.
6.1.34, 36, purport)

But once one is engaged in the spiritual activities of bhakti-yoga, one does not fall
down. (Bhag. 8.3.11)

The living entities are divided into two categories—the eternally liberated and
eternally conditioned. Those who are ever-liberated never come in contact with
maya, the external energy. The ever-conditioned are always under the clutches of
the external energy. This is described in Bhagavad-gita: daivi hy esa guna-mayi
mama maya duratyaya “This divine energy of Mine, consisting of the three modes
of material nature, is difficult to overcome.” (Bg. 7.14) The nitya-baddhas are
always conditioned by the external energy, and the nitya-muktas never come in
contact with the external energy. (Cc. Madhya. 22. 14-15)

Sometimes it is asked how the living entity falls down from the spiritual world to
the material world. Here is the answer. Unless one is elevated to the Vaikuntha
planets, directly in touch with the Supreme Personality of Godhead, he is prone to
fall down, either from the impersonal Brahman realization or from an ecstatic
trance of meditation. (Bhag. 3.25.29, purport)

Here Srila Prabhupada raises the question himself and then answers it. The meaning is
clear—that no one falls from Vaikuntha. Surprisingly, fall-vadis either offer no explanation of
these statements or they interpret them to mean that no one falls from Vaikuntha after returning
there from the material world. This raises a number of problems: If one does not fall after
attaining Vaikuntha, why is it that those already there fall? Have they not attained Vaikuntha?
If liberated souls can fall, why does the Lord say in Bhagavad-gita (15.16) that those in the
spiritual world are infallible? If the mahatmas are under the shelter and protection of His
daivi-prakrti, which is proclaimed throughout the sastras to be His superior energy, how can the
liberated devotees be taken out of the internal energy’s protection? These are all very serious



questions that come to mind when the fall down theory is considered, because if accepted as the
philosophy they immediately lodge us in many inconsistencies.

Fall-vadis insist that the jiva, even if a nitya-siddha, can do something foolish. He can misuse
his minute free will and opt to enjoy maya. This does not make sense because if the residents of
the spiritual world know nothing about maya, how can they misuse their free will to go after such
an illusion? In this way, so many of the implications of this theory do not add up. When all this
is pointed out to the fall-vadis, they generally resort to the argument that, “It doesn’t matter to me
what you no-fall-vadis say. All I know is that Srila Prabhupada said it and I am just the postman;
I deliver the message as I received it from him.”

This is only a seemingly sincere position, because a disciple is duty bound to understand the
teachings of the spiritual master and then preach it according to his realization. Prabhupada
warned us not to parrot what we have heard. He instructed us to properly understand his
teachings and then repeat them in our own words. This is an automatic safeguard against
parrotlike repetition. Further, to be a faithful disciple doesn’t mean that when we hear
something contradictory we simply choose our favorite version and repeat it claiming to be a
faithful postman. We are supposed to study the matter first and reconcile it with the overall
philosophy and siddhanta. Having done so, we can then preach with authority on this point even
if for the sake of preaching we choose to adjust the siddhanta.

A preacher is not like a postman in all respects. No one expects the postman to answer
questions about the letter he delivers. But everyone expects a preacher to clear doubts about his
message. The example of a postman is relevant only in the sense that a preacher should not
change the message. The example is not intended to establish that the preacher should speak by
rote. On this point of discerning the siddhanta Srila Prabhupada writes:

If one is seriously interested in Krsna conscious activities, he must be ready to
follow the rules and regulations laid down by the dcaryas, and he must understand
their conclusions. The Sastra says: dharmasya tattvam nihitam guhayam mahajano
yena gatah sa panthah (Mahabharata, Vana Parva 313.117). It is very difficult to
understand the secret of Krsna consciousness, but one who advances by the
instruction of the previous dacaryas and follows in the footsteps of his predecessors
in the line of disciplic succession will have success. Others will not. Srila
Narottama dasa Thakura says in this connection, chadiya vaisnava-seva nistara
payeche keba: “Unless one serves the spiritual master and dcaryas, one cannot be

liberated.” Elsewhere he says:

ei chay gosai jar—mui tar das

ta-sabara pada-renu mora parica-gras

“I simply accept a person who follows in the footsteps of the six Gosvamis, and the
dust of such a person’s lotus feet is my foodstuff.” (Cc. Adi 8.6, purport)

Fall-vadis don’t bother to figure out what is the siddhanta. They prefer to wrap themselves

tightly in the name of Srila Prabhupada and invoke seemingly glorious slogans such as



“Prabhupada sampradaya” and “Prabhupada siddhanta,” which only serves to further muddy the
issue. This is like throwing dust into the eyes of the innocent devotees; it only obscures their
vision. In this way less discriminating devotees are bewildered as to what is the philosophy, since
some devotees don’t try to figure out such issues themselves, but wait for someone they trust to
give them their cues as to which way to go on the matter. After all, who will want to disagree
with a devotee who has wrapped himself in Prabhupada’s name? It only makes one look like he
is against Prabhupada. Thus, it becomes a self-fulfilling prophecy that siddhantis (no fall-vadis)
are against Srila Prabhupada just by daring to disagree with the person who claims to be the

faithful postman of Srila Prabhupada.

And that outcome is precisely what the fall-vadi wants to prove in the first place—that the
no-fall-vadis are against Prabhupada. Fortunately, not everyone is taken in by this tactic. Srila
Prabhupada writes in this connection:

False devotees, lacking the conclusion of transcendental knowledge, think that
artificially shedding tears will deliver them. Similarly, other false devotees think
that studying books of the previous acaryas is unadvisable, like studying dry
empiric philosophies. But Srila Jiva Gosvami, following the previous acaryas, has
inculcated the conclusions of the scriptures in the six theses called the
Sat-sandarbhas.  False devotees who have very little knowledge of such
conclusions fail to achieve pure devotion for want of zeal in accepting the
favorable directions for devotional service given by self-realized devotees. Such
false devotees are like impersonalists, who also consider devotional service no
better than ordinary fruitive actions. (Cc. Adi 2.117)

This statement, ironically, comes in the purport to the verse in the Caitanya-caritamrta
wherein Srila Krsnadasa Kaviraja Gosvami says that students of the Absolute Truth must not
avoid controversy for it strengthens the mind. A further irony is that the fall-vadis brought this
controversy to a head in an attempt to stop the translation and publication of the Sar-sandarbhas
of Srila Jiva Gosvami, which is the very book mentioned by Srila Prabhupada as having all the
conclusions of our philosophy. Innocent persons must be careful to not come under the sway of
such persons, whom Srila Prabhupada considers “false devotees.” It is the duty of sincere
followers of Srila Prabhupada to expose such persons or they will cause all sorts of disturbances to
society.

From the above analysis it is clear that fall-vadis take a one-sided view of the jiva issue. It is
also clear that they do not know the siddhanta, because knowing the siddhanta means being able
to reconcile all apparent contradictions. The Absolute Truth is that plane of reality whereupon all
contradictions can be reconciled. @ The Lord has various opposing potencies in Him,
samunnaddha-viruddha-saktaye (Bhag. 4.17.33); they all reside in Him peacefully, yasmin
viruddha-gatayo hy anisam patanti (Bhag. 4.9.16). Fall-vadis, however, cannot reconcile the
numerous no-fall statements of Srila Prabhupada, our previous dcaryas, and the $astra with their
fall down theory. Siddhantis, on the other hand, have no trouble reconciling the two, as will be
seen later on.

Many more quotes from Srila Prabhupada establishing that no one falls from Vaikuntha are in
his books. We think it is important for our readers to have first-hand knowledge of what
Prabhupada said on this side of the matter, otherwise enthusiastic fall-vadis will put their own
slant on things and try to convince people that the no-fall statements were just some obscure part
of Prabhupada’s teachings. Therefore we cite some more of his statements here:



Pure devotional service is so spiritually relishable that a devotee becomes
automatically uninterested in material enjoyment. That is the sign of perfection in
progressive devotional service. A pure devotee continuously remembers the lotus
feet of Lord Sri Krsna and does not forget Him even for a moment, not even in
exchange for all the opulence of the three worlds. (Bhag. 1.5.19, purport)
Therefore, the devotees never fall down, but the materialists, i.e., the fruitive
workers and the speculative philosophers, do fall down, being forced by their
respective modes of nature. (Bhag. 1.6.31, purport)

The residents of Vaikuntha are always powerful and effulgent. (Cc. Adi 5.22)

The expansions of His separated forms are called living entities, and these living
entities are classified according to the energies of the Lord. They are divided into
two classes—eternally liberated and eternally conditioned. Eternally liberated
living entities never come into contact with material nature, and therefore they do
not have any experience of material life. They are eternally engaged in Krsna
consciousness, or devotional service to the Lord, and they are counted among the
associates of Krsna. (TLC, p.108)

Persons who have achieved eternal, blissful life exactly on the level of Sri Krsna,
and who are able to attract Lord Krsna by their transcendental loving service, are
called eternally perfect. The technical name is nitya-siddha. There are two classes
of living entities, namely nitya-siddha and nitya-baddha. The distinction is that
the nitya-siddhas are eternally Krsna conscious without any forgetfulness, whereas
the nitya-baddhas, or eternally conditioned souls, are forgetful of their relationship
with Krsna.

The position of the nitya-siddhas is explained in the Padma Purana in
connection with the narration of the Supreme Personality of Godhead and
Satyabhama-devi. The Lord tells Satyabhama, “My dear Satyabhama-devi, [ have
descended to this earthly planet by the request of Lord Brahma and other
demigods. Those who are born into this family of Yadu are all My eternal
associates. My dear wife, you should not consider that My associates are ever
separated from Me; they are My personal expansions, and as such, you must know
that they are almost as powerful as I am. Because of their transcendental
qualities, they are very, very dear to Me, as I am very, very dear to them.”(The
Nectar of Devotion, p.205)

The last word in knowledge is not self-realization or Brahman realization. There
is more to realize—namely, that the jiva is the eternal servant of Lord Krsna.
This realization is the awakening of supramental consciousness, and the activities a
jiva performs in such consciousness are the beginning of his eternal life.
(Renunciation Through Wisdom, p.147)

There are living entities; their number is greater. Nitya-mukta, ever-liberated.
They live in the spiritual world, Vaikuntha planets. Nitya-mukta. Nitya-mukta
means eternally liberated. They never come down in this material world. And we
are nitya-baddha—ever-conditioned, eternally conditioned. (Bhag. Lecture, 1973,
Mayapura)



There are two kinds of living entities. Nitya-baddha means ever-conditioned.
Ever-conditioned means those who are in this material world; they do not know
when they came in touch with this material world. Neither they do know when
they will be liberated. They are called nitya-baddha, ever-conditioned. And
similarly, there are nitya-siddhas. Nitya-siddhas means they never come in
contact with this material world, and even they come here for some business, they
do not forget their position. That is nitya-siddha. Try to understand. There are
two kinds of living entities: nitya-siddha, nitya-baddha. Nitya-baddhas are within
this material world. Beginning from Brahma down to a small ant, insignificant
ant, they are all nitya-baddhas.

Anyone who is in this material world, nitya-baddha. And nitya-siddhas, they
belong to the spiritual world. They never come in contact with this material
world, and even they come for some business under the order of the Supreme
Lord, they do not touch these material qualities. = They remain always
transcendental. As Krsna remains always transcendental, even though He is in
this material world, similarly, Krsna’s nitya-siddha associates, they are also
transcendental. They never touch this material world. (Bg. Lecture, 1973)

The mature devotees, who have completely executed Krsna consciousness, are
immediately transferred to the universe where Krsna is appearing. In that
universe the devotees get their first opportunity to associate with Krsna personally
and directly. (Krsna Book, Ch. 28, Releasing Nanda Maharaja From the Clutches
of Varuna, p. 186)

In all these quotes from Srila Prabhupada the point to note is that in none of these places does
he make a distinction between the nitya-siddhas (eternally perfect jivas) and sadhana-siddhas (the
jivas who have attained perfection by sadhana). He states categorically that no one falls from
Vaikuntha. Then where do the conditioned souls come from? We have seen Bhaktivinoda
Thakura’s explanation that the jivas in conditioned life come from Lord Maha-Visnu. Srila
Bhaktisiddhanta Sarasvati has also confirmed that and by a careful reading of the Thirteenth
Chapter of Bhagavad-gita we find that Srila Prabhupada agrees with them. This chapter opens
with Arjuna asking Krsna about nature (prakrti), the enjoyer (Purusa), the field, (the body), the
knower of the field (the conditioned soul), knowledge, and the end of knowledge. In 13.20 the
Blessed Lord informs Arjuna about the origin of the conditioned soul:

prakrtim purusam caiva
viddhy anadi ubhav api

vikarams ca gunams caiva
viddhi prakrti-sambhavan

Material nature and the living entities should be understood to be beginningless.
Their transformations and the modes of matter are products of material nature.

From the purport:
Both material nature and the living entity are eternal. That is to say that they

existed before the creation. The material manifestation is from the energy of the
Supreme Lord, and so also are the living entities, but the living entities are of the



superior energy. Both the living entities and material nature existed before this
cosmos was manifested. = Material nature was absorbed in the Supreme
Personality of Godhead, Maha-Visnu, and when it was required, it was manifested
by the agency of mahat-tattva. Similarly, the living entities are also in Him, and
because they are conditioned, they are averse to serving the Supreme Lord.

Every devotee understands from this that material nature is eternal although sometimes
manifest and sometimes wound up into Maha-Visnu. The common example given is that of a
spider, which expands its energy in the form of its web and sometimes it takes the web back into
its body. Similarly, the material nature is manifested and unmanifested in a cycle that is anadi,
beginningless. There was no prior state to this beginningless cycle. Every devotee accepts that
is just the way things are, by the sweet will of the Lord.

Owing to a failure to appreciate the precise meaning of the word anadi, however, we do not
understand that the anadi jiva could not have had a prior state to its relationship with the anadi
material nature. We know that material nature was never in Vaikuntha, but we mistakenly
assume that the jiva was there before coming into the anadi cycle of bondage. But Krsna does
not make any distinction as to their origin. He does not need to, because logically two
beginningless events—material nature and the conditioned jiva—must be concurrent. That is to
say the material nature, the conditioned jivas, the spiritual nature, the liberated souls, and even
Krsna Himself are all beginningless. This is the inconceivable nature of the Absolute Truth.
None of these items had a prior state of existence.

In the purport Srila Prabhupada clearly identifies both material nature and the living entities
as having the same source, “Material nature was absorbed in the Supreme Personality of
Godhead, Maha-Visnu, and when it was required, it was manifested by the agency of mahat-tattva.

”»”

Similarly, the living entities are also in Him. . . .” This cycle is beginningless both for material

nature and the living entities, but for those jivas who take advantage of the path of devotional
service, it has an end. As Srila Prabhupada explains in the introduction to Bhagavad-gita,
quoting Baladeva Vidyabhusana, karma has no beginning, but it can end.

Baladeva Vidyabhiisana, commenting on this same verse of the Bhagavad-gita writes, evam
mitho vivikta-svabhavayor anadyoh prakrti-jivayoh samsargasyanadikalikattvam, “In this way
material nature and the living entity, who have a distinct nature and who are beginningless, are
united in a relationship which has no beginning.” He uses the word anadikalikattvam, “the

beginningless union of the jiva with maya.”

Commenting on the same verse Srila Visvanatha Cakravarti Thakura writes maya-jivayor-api
mac-chaktitvena anaditvat tayoh samsleso’py anadir iti bhavah. ["The Lord says], ‘Because both
maya and jiva are My potencies, they are both beginningless and thus their union is also
beginningless.” This is the sense of Lord Krsna’s words.” Here he is using the nyaya principle
that the qualities of anadi objects are also anadi. In this case the material nature and the jiva are
anadi, and the quality—bondage—is also anadi. In fact in the beginning of his commentary on
this verse, he says, “In this verse Lord Krsna is answering two questions—why or how did the
union of the jiva and maya occur? And when did it occur? He says that both of these are
answered by the word anadi in this verse. For the first question, anadi means na vidyate adi



karanam yayoh, the union of maya and the jiva has no cause. The answer to the second question
is also anadi, it has no beginning.”

The conclusion is that the jiva’s bondage literally has no beginning. Those jivas in the class
called conditioned souls were always conditioned, nitya-baddha or anadi karma.

FIRST WAVE: CHAPTER FIVE

EVIDENCE FROM OTHER ACARYAS
AND FROM SRUTI AND SMRTI

As mentioned in the first chapter, the other acaryas in our line before Bhaktivinoda Thakura have
not written at any great length on the question of the origin of the jiva in conditioned life. A
careful analysis of their statements show, however, that none of them have mentioned a fall from
Vaikuntha prior to conditioned life. Indeed, in many places they assert that no one falls from
Vaikuntha. In other words there is agreement between them and Srila Prabhupada, as will be
shown in the next chapter.

In this chapter, besides giving evidence from the works of our predecessor acaryas for the
beginningless bondage of the jiva, we also give evidence from the sruti and smyrti. The Sruti
confirms that the jiva’s bondage is caused by beginningless maya (Mandiikyopanisad 1.16):

anadi mayaya supto yada jiva prabudhyate
ajam anidram asvapnam advaitam budhyate tada

When the jiva wakes from sleep which is caused by the beginningless illusion or
ignorance, then he realizes that he is unborn, and free of sleep, dreams, and
dualism.

The verse clearly states that the condition of illusion is itself anddi. Someone may argue that it
is maya—used here in the sense of the external energy—that is anadi, and not the bondage of the
jiva. But that is not the intention of this verse. The verse is not describing maya-sakti; it is
explaining the conditioning of the jiva and its characteristics at the liberated stage. Moreover, by
logic, the effect of anadi objects is also anadi. So if maya is anadi, as the verse says, then its
effect, “the sleep of the jiva,” is also anadi. So in either case the bondage of the jiva has no
beginning. Conditioned souls were always conditioned, anadi-baddha. This is confirmed in the
commentary of Srila Visvanatha Cakravarti Thakura on Bhagavad-gita (13.20) when he says that
not only are the jiva and prakrti anadi, but their relationship is also anadi (maya-jivayor-api
mac-chaktitvena anaditvat tayoh samsleso’py anadir iti bhavah).

His explanation is confirmed in Vedanta Sutra (2.1.35), which states that the karma of the
living entity is beginningless, na karmavibhagad iti cen nanaditvat, “If someone says that the
theory of karma cannot explain the inequality seen in the world, arguing that everyone had the
same karma at the beginning of creation, this is not true because karma is beginningless.”

Baladeva Vidyabhusana comments on this sitra:

karmanah ksetrajiianam ca brahmavad anaditva- svikarat.
Parva-pirva-karmanusarenottarottarakarmani pravarttanat na kificid disanam
smrtis ca:



punya-papadikam visnu karyet pirvakarmana
anaditvat karmanas ca na virodhah katharicana

Karmano’naditvenanavasthd tu na dosah pramanikatvat.

Vyasa has accepted that karma and the jivas are beginningless, just like Brahman.
Thus there is no fault, because subsequent karma is inspired by the past karma.
The Smrti confirms this:

"Lord Visnu makes the living entities do good or bad acts according to their
past karma. There is no contradiction in this because karma has no beginning."

If someone objects, that if karma is beginningless, then it has the defect of
infinite regress, we say that is not so, because the scriptures say so.

Vedanta-siitra gives the essence of the Vedas, Upanisads, and the Puranas and from this sitra
alone (2.1.35) one must understand that they all accept that karma has no beginning. And they
do not say that karma has no beginning only in material time, just “karma has no beginning.”
In Vedanta Sitra (4.4.22) it is said, anavrttih Sabdat anavrtti sabdat, “There is no return from the
spiritual world because scripture says so. Ye, there is no return from the spiritual world because
scripture says so.” Fall-vadis will say that this sitra is only talking about those who reach
Vaikuntha from the material world. That is true. But it also implies that eternal residents will
not fall to the material world.

In this regard, Srila Baladeva Vidyabhiisana writes in Govinda-bhasya, na ca sarvesvarah sri
harih svadhina muktam svalokat-kaddacit patyitumicchet mukto va kadacit tam jihased iti Sakyam
sankitum. “One cannot even imagine that the Supreme Lord Hari would ever desire that the
liberated souls fall down, nor would the liberated souls ever desire to leave the Lord.” He says
this is because of their extreme mutual love, dvayor mithah snehatisayabhidhanat. Then he cites
four verses as evidence:

tesam jiiani nitya-yukta
eka-bhaktir visisyate

priyo hi jiianino ‘tyartham
aham sa ca mama priyah

Of these, the one who is in full knowledge and who is always engaged in pure
devotional service is the best, for I am very dear to him, and he is dear to Me.
(Bg.7.17)
sadhavo hrdayam mahyam
sadhiunarm hrdayam tv aham
mad-anyat te na jananti
naham tebhyo manag api

The pure devotee is always within the core of My heart, and I am always in the
heart of the pure devotee. My devotees do not know anything else but Me, and I
do not know anyone else but them. (Bhag. 9.4.68)
ye daragara-putraptan-
pranan vittam imam param
hitva mam saranam yatah
katham tams tyakutm utsahe

Since pure devotees give up their homes, wives, children, relatives, riches and even



their lives simply to serve Me, without any desire for material improvement in this
life or in the next, how can I give up such devotees at any time? (Bhag. 9.4.65)

dhautatma purusah krsna-
pada-miilam na muiicati

mukta-sarva-pariklesah
panthah sva-Saranam yatha

A pure devotee of the Lord whose heart has once been cleansed by the process of
devotional service never relinquishes the lotus feet of Lord Krsna, for they fully
satisfy him, as a traveler is satisfied at home after a troubled journey. (Bhag. 2.8.6)

Here one may argue that the above sitra and the verses cited refer to those who became
devotees after being in the material world. Again, there is no indication in the siitra nor in the
context that it is not equally applicable to those who have eternally taken shelter of the Lord’s
lotus feet (nitya-siddhas) and those who achieved that shelter after being conditioned in the
material world (sadhana-siddhas). Throughout the sastras and the commentaries of the acaryas,
including Srila Prabhupada, no such distinction is ever made. As Prabhupada said emphatically
on many occasions, “They were never conditioned. They were never conditioned, never
conditioned. They are called nitya-mukta, eternally liberated.” He says they can misuse their
free will, but they never do.

If the Lord is unable to give up His devotees who became perfect by doing devotional service,
and if such devotees never want to leave the Lord, then by what logic or Sastra pramana can one
say that the Lord will give up His eternal devotees and that His eternal devotees would like to
give up the Lord?

Baladeva Vidyabhiisana continues commenting in the same vein and says that the Lord has
determination (sarikalpa) never to give up His devotees and He is satya-sankalpa, one whose
determination is never foiled by anything. Who can disagree with that?

The Agamas also say that the jivas are bound by beginningless karma (Visnu-rahasya, Chapter
Five):

anadi-karmana baddha jiva nityam hy anantasah
linga-deha-yutah sarve patita murcchita iva
yadi te sthiila-dehena yiita na syur ime’khilah
katham karmani kurviran visnu-bhakti-paranmukhah
apurna-bhaktayaste va katham moksam avapnuyuh

The jivas, bound by beginningless karma, are eternal and countless. They lie
wrapped in subtle bodies as in a state of unconsciousness. They are not devoted
to Lord Visnu and if they are not given a gross body how can they engage in karma
or bhakti? And being devoid of bhakti how can they attain liberation?

These verses explain our philosophy in a nutshell. The main point to be noted is the
beginningless nature of karma, and that the souls are in a state of sleep, or ignorance. In the
words of Srila Bhaktisiddhanta they are indolent. Srila Prabhupada used the Sanskrit term
susupti, which is comparable to a state of deep sleep or, in other words, ignorance. This echoes
the statement of Haridasa Thakura when he told Lord Caitanya that if all the entities in the
universe went back to Godhead, then the universe would immediately fill up with entities
awakened from the mode of ignorance.

The Narada Bhakti Sitra (41) describes that there is no difference between the Lord and His



pure devotees, tasminis taj-jane bhedabhavat: “One can attain bhakti either by the association of
the Lord’s pure devotees or directly by the Lord’s mercy because the Lord and His pure devotees
are non-different.”

From this it is clear that a pure devotee can grant bhakti just like the Lord. This is because
he is potent like the Lord. In the words of the siitra, they are non-different. That automatically
means that they are also non-different in the quality of not falling down. The Lord never falls
down, He is acyuta and His eternal servants also do not fall, kaunteya pratijanihi. 1f a person
becomes a pure devotee, he can deliver the whole world as is confirmed in Narada Bhakti Siitra
(50): sa tarati sa tarati lokams tarayati, “Such a person, indeed, is delivered, and he also delivers
the rest of the world.” Then how is it possible that nitya-mukta devotees could fall down?

FIRST WAVE: CHAPTER SIX

SRILA JIVA GOSVAME:
NO ONE FALLS FROM VAIKUNTHA

In this chapter we present the glories of Vaikuntha, the infallible abode of the Lord. We believe
that all the arguments favoring fall from Vaikuntha are largely on account of a lack of knowledge
about the true nature of Vaikuntha. This chapter will clear away all doubt that Vaikuntha is a
place where the residents can come under the influence of ignorance, avidya. With that out of
the way we can begin our discussion in earnest about the origin of the nitya-baddha jiva.

In Bhagavat-sandarbha (Text Sixty-one), Srila Jiva Gosvami lists ten characteristics of
Vaikuntha. The third item is that anyone who has attained Vaikuntha does not fall. He
elaborates on this in Texts Sixty-three and Sixty-four:

Text Sixty-Three
No one falls from Vaikuntha. Sri Kapiladeva said (Bhag. 3.25.37-38):

atho vibhiitimm mama mayavinas tam
aisvaryam astangam anupravrttam

sriyam bhagavatim vasprhayanti bhadram
parasya me te ‘Snuvate tu loke

na karhicin mat-parah santa-riipe
nanksyanti no me ‘nimiso ledhi hetih
yesam aham priya atma sutas ca
sakha guruh suhrdo daivam istam

Although My devotees, who are free from ignorance, by My mercy, may be
offered the eight types of mystic perfections, the opulence of the heavenly planets
or even the opulence of Vaikuntha, they do not desire it. They automatically
attain these when they reach My abode. My dear mother, devotees who receive
such transcendental opulences are never bereft of them. Neither weapons nor the
change of time can destroy such opulences. Because the devotees accept Me as
their friend, their relative, their son, preceptor, benefactor, and Supreme Deity,
they cannot be deprived of their possessions at any time.



The word atho (Bhag 3.25.37) indicates "after the removal of ignorance."
Mama mayaya means "by the Lord’s mercy on the devotee." Vibhiiti means "the

opulence of enjoyment. " Acitam 1 means "manifest for the devotees purpose, and
the eight mystic opulences such as anima also naturally become present for the
devotees." The devotees do not even desire the Lord’s opulence, called sarsti.
This means that because the devotees yearn only for the bliss of devotional service,
they have no desire for any of the above stated opulences; but they certainly
achieve them in the Lord’s planet called Vaikuntha. This shows the Lord’s special
affection for His devotees. This is also exemplified in the benediction given to
Sudama, the florist (Bhag.10.41.51-52):

"Sudama chose unshakable devotion for Krsna, the Supreme Soul of all
existence; friendship with His devotees; and transcendental compassion for all
living beings. Not only did Lord Krsna grant Sudama these benedictions, He also
awarded him strength, long life, fame, beauty, and ever-increasing prosperity for
his family. Then Krsna and His elder brother took Their leave."

This also shows the devotee is not interested in using these opulences for his
enjoyment. The phrases “after ignorance is dispelled” and “given by My mercy”
also indicate that these opulences do not produce undesirable effects.
Mayayacitam includes all opulence up to that found in Brahmaloka, and it shows
that the devotees have control over everything. But they do not make use of such
opulence, considering it very insignificant and unfit to be enjoyed. The Sruti
states (Chandogya Upanisad 8.1.6), “Just as the enjoyment earned by karma in this
world perishes in due course, so does the heavenly pleasure attained by pious
deeds.” And, “Those who leave their body in full knowledge of the Lord and the
real desirable objects, can freely travel in all the planets.”

A doubt may be raised that if Vaikuntha is another planet like heaven, with no
special distinction, then sooner or later the enjoyer and the enjoyment will be
vanquished. Lord Kapila answers this objection in Bhag. 3.25.38 by use of the
word santarupe: “The nature of Vaikuntha is santam, or unchanging, and its
residents, who are My devotees, are never destroyed. In other words, they are
never bereft of enjoyment. My time cycle does not devour them, no ledhi.” Thus
the Sruti states (Chandogya Upanisad 8.15.1), “He does not return.” The
Gitopanisad declares (Bg. 8.16), “From the highest planet in the material world
down to the lowest, all are places of misery wherein repeated birth and death take
place, but one who attains to My abode, O son of Kunti, never takes birth again.”
~ While commenting on the name Pardyana in the Sahasranama-bhasya (75),
Sankaracarya writes, “That place in which there is no fear of return is the Supreme
Abode. Therefore it is called pardayana.” Because the term appears in the
masculine gender, it is a bahuvrihi samasa, which means "the Lord to whom this
place belongs."

This is not the end of the glories of those who attain Vaikuntha. Lord Kapila
states this with the words beginning with yesam aham. This means that for them
there is no object of love other than the Lord. Alternatively, the statement can be
taken as a reference to Goloka, because the gopas who eternally reside there have
such a mood. The line beginning with yesam may also be taken as an answer to the
question, “What type of people attain that abode after getting free from
ignorance?” The answer is indicated by the Lord: “Only those people who desire
Me as their beloved (priyah) or husband (patih), like the sages described in the
Uttara-khanda of the Padma Purana;, or those who meditate on Me as Brahman



personified like the four Kumaras; or those who meditate on Me as their son,
friend, worshipable master, and so on, can attain Vaikuntha. The word suhrda,
bosom friend, is in the plural, because they are of various kinds.

Sri Narada spoke in a similar fashion (Bhdg. 4.12.37): “Persons who are
peaceful, equipoised, cleansed and purified, and who know the art of pleasing all
other living entities, keep friendship only with devotees of the Lord, they alone can
very easily achieve the perfection of going to that abode from where no one falls

down, acyuta pddam.”2

Text Sixty-four

Sri Sata Gosvami simultaneously describes two qualities of Vaikuntha—it is
beyond the material world, and it is a place from where no one falls down (Bhag.
12.11.19):

“O brahmanas, the Lord’s umbrella is His spiritual abode, Vaikuntha, where there
is no fear."

From the context of Srimad-Bhagavatam (12. 11.19) it is understood that these
items (such as umbrella) belong to His form seen in the material world. The term
dvija, twice born, is an address.

In Text Sixty-three Srila Jiva Gosvami first makes a categorical statement: tato ’skhalanam,
“No one falls from Vaikuntha.” Then he supports his statement by citing two verses by Lord
Kapiladeva. The important point made in them is that Vaikuntha is santa-riipa, a peaceful place,
and the devotees’ opulence is never devoured by time. He also said that the opulences in
Vaikuntha do not produce any undesirable result. Material opulence can make one proud and
offensive; it makes one forget God. Spiritual opulence, on the other hand, only increases one’s
devotional service. He ends Text Sixty-three by citing a verse from the Bhagavatam which
designates Vaikuntha as acyuta padam: a place from where no one falls.

Objection: In Texts Sixty-three and Sixty-four of the Bhagavat-sandarbha, Srila Jiva Gosvami
clearly says that no one falls from Vaikuntha. Some devotees argue that this refers to those
devotees who go there from the material world. The reason for this they say is that in Text
Sixty-one, while listing the characteristics of Vaikuntha, he writes the third quality as tam (that
Vaikuntha) labdha vatam (those who have attained it) askhalana (no fall down) guna (quality)
satmyena (by the nature) stizyate (is glorified). “Vaikuntha is glorified as having the quality that
those who have attained it never fall down.” The word labdhavatam, “those who have attained
it,” is the point of contention. The fall-vadis use this to support their theory that one does not
fall again after he has attained Vaikuntha from the material world, but those who have always
been in Vaikuntha fall.

But the point is that Srila Jiva Gosvami makes no distinction between those who have
attained Vaikuntha from the material world (sadhana-siddha) and those who have attained it
eternally (nitya-siddha). He simply states the characteristics of Vaikuntha as applicable to both
types of devotees. His categorical statement applies to both types of Vaikuntha residents. How
can one say that nitya-muktas have not attained Vaikuntha? As will be described later, words
such as “attained” are used for both those who attained it at a particular time and for those who

have eternally attained it. Indeed, no acarya or commentator, including Srila Prabhupada, makes



a distinction between the two types of liberated living entities that reside in Vaikuntha.

When we say, “Hell is a fallen place,” we never assume that it was once elevated and then it
became fallen. Hell is, was, and always will be fallen. Similarly, all the residents of Vaikuntha
have attained Vaikuntha. None of them ever fall from Vaikuntha. Texts Sixty-three and
Sixty-four are elaborations of this quality of Vaikuntha listed in Text Sixty-one. Hence
Sixty-three begins tato skhalanam, “No one falls from there.”

If Srila Jiva Gosvami wanted to make a distinction he would have said zaro ‘navarttanam, “No
one returns from there,” in place of tato ’skhalanam. Instead, he says that the opulence of
Vaikuntha yields no undesirable results such as forgetting Krsna and falling down; that Vaikuntha
is santariipa, the place of no disturbance; and that the opulence of devotees is never destroyed.
Part of that indestructible opulence is their infallibility.

In Text Sixty-four he again writes, praparicatitatvam tato ’skhalanam ca yugapad dha, “The
characteristics of Vaikuntha—that it is beyond the material world and that no one falls from
there—are simultaneously described.” This leaves no room for doubt as to his meaning. Then
he quotes Suta Gosvami (Bhag. 12.11.19). In this verse the word akutobhayam, “free from fear,”
pertains to both of the above-mentioned qualities. There is no other word that describes the
qualities of Vaikuntha in this verse. Can anyone claim that Vaikuntha is a place free from fear
only for the devotees who go from the material world and not for the nitya-mukta devotees, who
have yet to fall? If this was Srila Jiva Gosvami’s intention, it is not discernible from this passage.

And indeed if it were so, we would have to assume that Vaikuntha is praparicatit, “beyond the
material world,” only for sadhana-siddha devotees. Otherwise when both qualities are being
described by the word akutobhayam, “free from fear,” how is it that one quality is applicable to all
devotees, but the other is not applicable to the nitya-siddhas? Then for nitya-mukta devotees
Vaikuntha should lose its meaning as “a place free from anxiety,” but Lord Kapila called it
santaripa.

Fall-vadis argue that in Text Sixty-three, the words avidya anantaram (subsequent to material
illusion) are an adjectival phrase modifying askhalanam (no fall down). Thus according to them,
Srila Jiva Gosvami is saying that only those who attain Vaikuntha after becoming free from
illusion do not fall. Others, who have never fallen, can fall.

But the nitya-muktas are already free from illusion. They are already in Vaikuntha, so why
does this no fall quality not apply to them? What could make them fall down? If a person who
was materially conditioned becomes free from it, goes to Vaikuntha, and never falls, and if, as the
sastra says, the eternal residents of Vaikuntha never contact the illusory energy, then by what
logic will these nitya-mukta souls fall?

By saying tato ‘skhalanam, therefore, Srila Jiva Gosvami first emphatically declares that no
one falls from Vaikuntha. Then he says, avidya anantaram, not to limit the meaning of no fall

only to those sadhana-siddhas who attain Vaikuntha subsequent to material illusion, but to



include them.

Bhaktivinoda Thakura said that nitya-muktas do not even know maya. When it is said that
no one falls after reaching Vaikuntha, how does it imply that nitya-muktas can fall? Rather it
implies that they can never fall. According to science, if one enters a black hole in outer space,
he never comes out. According to logic, this automatically implies that something already in the
black hole will not come out. How does it imply otherwise? If an object thrown into the ocean
gets wet and will ever remain wet, does this not mean that objects already in the ocean are wet?
Following the logic of the fall-vadis—that nitya-muktas fall and those who go to Vaikuntha from
here do not fall—is like saying, “Yes, it is a fact that objects thrown in the ocean get wet, but only
those objects thrown in from the outside get wet. Other objects have to come out of the ocean
and only upon re-entering do they get wet.” This line of reasoning is too peculiar to comment

on.
Srila Jiva Gosvami states that no one falls. He does not specify that those who go to
Vaikuntha from here do not fall, because he's pointing out that Vaikuntha manifests its quality of
no fall-down for all its residents.
In the Bhagavatam, Prahlada’s teacher asked him who had polluted his intelligence thus
causing him to glorify Lord Visnu. Prahlada replied (Bhag.7.5.11):
parah svas cety asad-grahah
pumsam yan-mayaya krtah
vimohita-dhiyam drstas
tasmai bhagavate namah

Let me offer my respectful obeisances unto the Supreme Personality of Godhead,
whose external energy has created the distinctions of “my friend” and “my enemy”
by deluding the intelligence of men. Indeed, I am now actually experiencing this,
although I have previously heard of it from authoritative sources.

Srila Jiva Gosvami comments that the living entity has non-devotion to the Lord, which has no
beginning, as is explained in 11.2.37, para iti pumsam ‘bhayam dvitiyabhinivesatah syat’
ityadi-rityanadita eva bhagavad vimukhanam jivanam. In his commentary, Jiva Gosvami further
confirms the beginningless nature of the conditioning of the jivas. By the use of eva he asserts
that this is definitely the case. Readers should note that he also links this meaning with the verse
bhayam dvitiyabhinivesatah syat (Bhag. 11.2.37).

Interestingly, this is one of the verses the fall-vadis are most fond of interpreting as support
for their theory that nitya-muktas can fall from the spiritual world. Siddhantic devotees,
however, who are simply interested in cleaving to the parampara understanding, will side with
Srila Jiva Gosvami, the greatest philosopher in our line, whose conclusion is tato 'skhalanam, that
no one falls from Vaikuntha.

In the Krsna-sandarbha, Srila Jiva Gosvami does an elaborate analysis to show that the Lord’s
pastimes are eternally manifest and therefore his associates are also eternal. In Texts 107-116, he
explains that the three abodes Dvaraka, Mathura, and Vraja are eternal. Then in Text 117 he
begins explaining the eternal nature of the Lord's associates up to Text 152. In these sections the
glories of the Lord’s internal potency and its infallible nature are revealed in detail. By the end it
becomes clear that to even imply that the maya-sakti could have any influence whatsoever on a
resident of Vaikuntha is tantamount to saying that the internal potency is fallible. If that is



accepted, then Vaisnavism is reduced to Mayavada, which states that maya covers Brahman. Of
course, this has no sastric support at all.
The relevant passages from the Krsna-sandarbha are too long to cite so we just give the
opening and concluding remarks. Srila Jiva Gosvami begins Text 117 as follows:
Evam sri-dvarakadinam tasya nityadhamatvam siddham. Atha tatra ke tavad asya
parikarah? Ucyate—puryor yadavadayo vrndavane gopadayas ceti, Sri-krsnasya
dvarakadi-nitya-dhamatvena tesam svatah siddheh.

In this way it has been established that abodes such as Dvaraka are eternal. The
next question is who are His (Lord Krsna’s) associates in these abodes? It is
answered: In the cities (Dvaraka and Mathura), the Yadavas and others, and in
Vrndavana, the cowherd men and others are the associates. Because the abodes
of Lord Krsna such as Dvaraka are eternal, then it is naturally proven that the
associates in them are also eternal.

Srila Jiva Gosvami then gives a long analysis to prove that the Lord’s associates are all eternal
associates. In Text 131 he quotes two verses (Padma Purana, Uttarakhanda 229.57,58) to show
that all the Yadavas are eternal associates:

yatha saumitri-bharatau
yvatha sankarsanadayah

tatha tenaiva jayante
nija-lokad-yadrcchaya

punastenaiva gacchanti
tatpadam sasvatam param

na karma-bandhanam janma
vaisnavanarica vidyate

Just as Laksamana and Bharata come along with Him (Lord Rama) and just as
Baladeva comes along with Him (Sri Krsna), similarly they (other associates) also
come from their abodes by the will of the Lord. Then they return to their eternal
abodes along with the Lord, because it is a fact that for Vaisnavas, there is neither
birth nor bondage to karma.

These verses refer to those associates of the Lord who descend to this world to participate in
the Lord’s pastimes. In case one has a doubt that such devotees may become implicated by their
karma performed while appearing in the material world, the verse explicitly denies that
possibility. The word Vaisnava is specifically used to show that the Lord’s eternal associates
never become bound by karma. Naturally it is applicable to any pure Vaisnava.

Finally, Srila Jiva Gosvami concludes his analysis of the eternal nature of the Lord’s associates
in the following words (Text 153):

Tadevam Sruti-puranadi-nigamoktyanusarena S$ri krsnasya nitya-bhivyaktitvam
dvarakadisu nitya-viharitvam nitya-yadavadi-parikaratvaiica darsitam.

In this way, based on the authority of S‘ruti, Purana, and Nigama we have shown
that Lord Krsna is always manifest, He eternally enjoys in the abodes of Dwaraka,
Mathura, and Vraja; and the Yadavas and Vrajavasis are His eternal associates.



_ Someone may doubt that maybe some devotees are eternal associates and some are not, but
Srila Jiva Gosvami has not made any such distinction. For example, he cites the Padma Purana
in Text 117:

ete hi yadavah sarve madgand eva bhamini
sarvada mat-priya devi mat-tulya-guna-salinah

Lord Krsna said, O beautiful one, all the Yadavas are My associates. O Goddess,
they are all dear to Me and they all have qualities just like My qualities.

From this analysis in the Krsna-sandarbha (117-153), it is clear that the Lord’s eternal
associates never fall down to the material world. Actually, Srila Jiva Gosvami does not end his
analysis here. He raises many objections to this conclusion and refutes them thoroughly. This is
called sthuna-nikhanana nyaya, or the principle of hammering in a post. The more a post is
hammered, the more firmly it settles in the ground. It becomes very difficult to move, what to
speak of pulling it out. In this way Srila Jiva Gosvami leaves no doubt that the associates of the
Lord can ever fall.

While commenting on the Bhagavatam (3.7.37), Srila Jiva Gosvami writes:

Anena parsadanam nityatvamevabhipretam. Taduktam kasikhande,

na cyavante hi yad-bhakta mahtyam pralayapadi
ato’cyuto’khile loke sa ekah sarvago’vyayah iti

By this verse only, the eternality of the Lord’s associates is conveyed. This is
stated in the Kasikhanda of the Skanda Purana. “Because His devotees do not fall
even during the catastrophe of the great dissolution, He alone—among all
people—is called acyuta. He is supreme, omnipresent, and imperishable.”

And Srila Vi§vanatha Cakravarti Thakura comments: Bhagavat-parsadanam tad-bhaktes
tad-lokasya ca nityatvam abhipretam, “This verse aims at explaining that the associates of the
Lord, devotion to the Lord, and the planet of the Lord are all eternal.”

The demigods, while praying to Lord Krsna, said that the non-devotees who consider
themselves liberated and disrespect the Lord’s lotus feet fall down (Bhag. 10.2.32). In contrast to
them, the devotees in the material world never fall because they cross over all obstacles (Bhag.
10.2.33):

tatha na te madhava tavakah kvacid
bhrasyanti margattvayi baddha-sauhrdah

tvayabhigupta vicaranti nirbhaya
vinayakanikapa-mirdhasu prabho

O Madhava, Supreme Personality of Godhead, Lord of the goddess of fortune, if
devotees completely in love with You sometimes fall from the path of devotion,
they do not fall like non-devotees, for You still protect them. Thus they fearlessly
traverse the heads of their opponents and continue to progress in devotional
service.

Actually the verse says that unlike the non-devotees, the devotees never fall down. This is clear
from the sentence constructed from the word meaning: “O Lord, husband of the goddess of



fortune (madhava), they (te), the followers of the devotional path, the devotees (tavakah), in any
circumstances (kvacit) do not (na) fall down (bhrasyanti) from the path of devotional service
(margat), like them (the non-devotees) (fatha), because of being fully attached to Your lotus feet
(baddha-sauhrdah).”

Commenting on this verse, Sridhara Svami writes, tvadiyastu na kadacid api patanti ity ahuh,
“But Your devotees never fall. In order to point this out, the demigods speak this verse to Lord
Krsna.” Here he unequivocally makes a statement for all devotees, including the nitya-mukias.
In his commentary, Srila Jiva Gosvami writes, tvad ripapasakastu atma-tattvadi-jianabhave’pi
svadharma-parityage’pi kathaiicit patakapate’pi naiva patantiyahu, “But those who worship Your
form do not fall even if they lack knowledge of arma-tattva, have abandoned their svadharma, or
sometimes engage in sinful activities.” The verse refers to devotees in the material world. So
what is the chance that pure devotee residents may fall from Vaikuntha?

Srila Visvanatha Cakravarti Thakura reiterates the same point, but he adds a little more: yadi
va bhrasSyanti tadapi tvayi baddha-sauhrda eva bhavanti citraketu-bharatendradyumanadinam
bhramse  sati  vrtraditve  premnah  Satagunibhava-darsanat — bhaktanam — bhramso’pi
premadhikyo-heturva drstah.

Even if they fall, they become more attached to You, just as when King Citraketu,
Bharata Maharaja and King Indradyumna had a so-called fall down. In their
fallen forms, such as Vrtrasura (previously King Citraketu), their love multiplied
hundreds of times. Therefore, the fall of a devotee causes his love to increase.

Naturally such a fall is not really a fall-down but a promotion. The commentators have
explained that a fall-down such as the case of Citraketu was a very special favor of the Lord. On
the pretext of a fall, the Lord makes His devotees more attached and thus calls them quickly to
His abode. It is not like the proposed fall-down of a jiva from Vaikuntha, in which he completely
forgets the Lord. Therefore, Sri Kavi Yogendra said to Maharaja Nimi (Bhag. 11.2.35):

yan asthaya naro rajan na pramadyeta karhicit

dhavan nimilya va netre na skhalen na pated iha
O King, one who accepts this process of devotional service to the Supreme
Personality of Godhead will never blunder on his path in this world. Even while
running with eyes closed, he will never trip or fall (or jump down).

How much safer must those devotees be who are never exposed to the temptations of this world
on account of being eternally in the divine abode of the Lord, described as akutobhayam, free
from all fear, and acyuta padam, the infallible abode?

“Infallible abode” does not mean that the abode never falls but that its residents never fall.
Just as if one says that America is an unconquerable nation, one means that the people cannot be
conquered. Indeed in Bhagavat-sandarbha (Text 75-78), Srila Jiva Gosvami shows that the
Lord’s associates are within His own svariipa. Therefore, to argue that His eternal associates fall is
tantamount to saying that the Lord Himself can fall down.

Again, this is a taint of the Mayavada conception. Mayavada philosophy states that a portion
of Brahman becomes covered by maya and turns into the jiva. The fall-vadis don’t realize this
unpalatable implication of their theory. Their idea is even worse than Mayavada because
following their logic, they propose that a part of the Lord’s svariipa becomes covered by maya.
Hence, a nitya-mukta, who is within the svaripa-sakti of the Lord, can fall down from the
infallible abode. Such beliefs run tangential to the strict Vaisnava siddhanta. In his purport to
Bhag. 3.7.9, Srila Prabhupada addressed this point with reference to the Mayavada theory that



Brahman becomes covered by illusion:

The inconceivable yogam aisvaram of the Lord, as mentioned in Bhagavad-gita
(9.5), is misunderstood by the froggish philosophers. In order to support a theory
that Narayana (the Lord Himself) becomes a daridra-narayana, a poor man, they
propose that the material energy overcomes the Supreme Lord. Srila Jiva Gosvami
and Srila Visvanatha Cakravarti Thakura, however, offer a very nice example in
explanation. They say that although the sun is all light, the clouds, darkness and
snowfall are all part and parcel of the sun. Without the sun there is no possibility
of the sky’s being overcast with clouds or darkness, nor can there be snowfall on
the earth. Although life is sustained by the sun, life is also disturbed by darkness
and snowfall produced by the sun. But it is also a fact that the sun itself is never
overcome by darkness, clouds or snowfall; the sun is far, far away from such
disturbances. Only those who have a poor fund of knowledge say that the sun is
covered by a cloud or by darkness. Similarly, the Supreme Brahman, or the
Parabrahman, the Personality of Godhead, is always unaffected by the influence of
the material energy, although it is one of His energies (parasya Saktir vividhaiva
Sriyate).

There is no reason to assert that the Supreme Brahman is overpowered by the
illusory energy. The clouds, darkness and snowfall can cover only a very
insignificant portion of the sun’s rays. Similarly, the modes of material nature
may react upon the ray-like living entities. It is the misfortune of the living entity,
certainly not without reason, that the influence of the material energy acts on his
pure consciousness and eternal bliss. This covering up of pure consciousness and
eternal bliss is due to avidya-karma-samjiia, the energy which acts on the
infinitesimal living entities who misuse their minute independence. According to
Visnu Purana, Bhagavad-gita and all other Vedic literatures, the living entities are
generated from the tatastha energy of the Lord, and thus they are always the
energy of the Lord and are not the energetic. . . .The clear conclusion is that the
Supreme Lord, who is the original fire, is never overpowered, but the infinitesimal
sparks of the fire can become overpowered by the illusory effect of maya. Itisa
most ludicrous argument to say that the Supreme Lord is overpowered by His own
material energy. The Lord is the master of the material energy, but the living
entities are in the conditioned state, controlled by the material energy. That is the
version of Bhagavad-gita.

Besides the clear declarative statement that “the living entities are generated from the tatastha
energy of the Lord,” it is also clear from this purport that Srila Prabhupada considers the idea that
the Lord can be covered by maya as ludicrous. The same reasoning applies to the thinking that
His svariipa-sakti can be overwhelmed by maya and thereby cause the fall of the nitya-mukta
devotees who the Lord has declared to be daivim prakrtim asritah.

As a warning against this sort of errant understanding, we quote from a letter concerning the
jiva issue that appeared in BTG (March/April *94):

Srila Prabhupada is not a Bengali gentleman whose understanding of reality was
formed in reference to particular biases and traditions. Rather he is a fully
self-realized resident of the spiritual world. We have been charged by him to
make his message understandable in all cultural circumstances; but we are not at
liberty to change or ignore his definitive statements.



What may start as just a little difference of opinion can grow in time into an
enormous gap. The habit of mental speculation breeds deviation and offenses,
and so the propensity must be recognized and challenged whenever and wherever
it appears. . . .

What starts as just a little deviation, barely noticeable to anyone, in time grows
into a chasm.

FIRST WAVE: CHAPTER SEVEN

NITYA-MUKTAS NEVER CONTACT
THE MATERIAL ENERGY

Srila Riipa Gosvami is the rasdcdarya among our predecessor dcaryas and has compiled books
mainly on rasa theology. In his works, therefore, he does not directly discuss at length basic
philosophical points such as the bondage of the jiva. We find, however, no hint of nitya-muktas
falling down from Vaikuntha. On the contrary, we find support for the no-fall-down siddhanta.
In BRS (1.1.7), for example, he lists six characteristics of bhakti:

1) It destroys all types of miseries from the root.
2) It grants auspiciousness.

3) It belittles the pleasure of liberation.

4) It is rarely achieved.

5) It is constituted of condensed bliss.

6) It attracts Lord Krsna.

The last two characteristics are especially found in prema-bhakti. The word sandrananda
(condensed bliss) means complete bliss. This means that devotees do not lack bliss. Bhakti
attracts Krsna, the source of all bliss. This means a devotee is so wonderful that even Krsna feels
attracted to him. Then how could such a devotee feel attracted to anything other than Krsna, the
all-attractive?

In BRS 1.1.31 Srila Rapa Gosvami says that a devotee has all perfections and eternal bliss,
nityam ca paramananda. Nitya means it will never come to an end. And in 1.3.25 he writes that
a devotee who has attained bhava-bhakti always takes pleasure in chanting the name of the Lord,
namagane sadarucih. The residents of Vaikuntha are situated in prema and thus superior to the
above bhava-bhaktas. How much more attachment must they have for the holy name? How
could they ever give this up?

In BRS 2.1.281 Srila Rapa Gosvami writes that there are two types of perfected devotees:
those who have attained perfection, sadhana-siddha, and those who are eternally perfect,
nitya-siddha. The first category refers to those who have attained perfection by sadhana (BRS
2.1.282). About nitya-siddhas he writes (BRS 2.1.290):

atma-koti-gunam krsne premanam paramam gatah

nityananda-gunah sarve nitya-siddha mukundavat
All the eternally perfected devotees have eternal and blissful qualities just like
Lord Mukunda. Their supreme love for Krsna is millions and millions of times



more than their love for their own self or body.

This verse certainly does not favor the fall-down theory. Love means giving pleasure to the
object of love. The nitya-siddhas love Krsna more than themselves. This means that
nitya-siddhas have no conception of enjoying or even desiring something apart from Krsna.
Therefore they are unable to give up Lord Krsna even for a moment, as Sartpa says
(Brhad-bhagvatamrta 2.6.369):

ato braja-stri-kuca-kunkumacitam manoramam tat-pada-parikaja-dvayam kadapi
kenapi nijendriyadina na hatum ise lava-lesam apyaham.

Therefore, I am unable by any of my senses to give up the beautiful lotus feet of
Lord Krsna which are smeared with kumkuma from the breasts of the Vraja
damsels, even for a fraction of a moment.

This means that all the senses of a devotee in Vaikuntha are continously engaged in serving the
Lord and tasting the bliss of devotion. Therefore, there is no scope for him to deviate and fall.
In describing the eternal forms of the Lord’s associates, Srila Rapa Gosvami writes in
Laghu-bhagavatamrtam (1.143):

kificasya parsadadinam apyukta nitya-miirttita
tasyeSvaresitur nitya-miirttitve ka vicitrata

Even the associates of the Lord are described as having eternal forms. Then what
wonder is it that Lord Krsna, who is their supreme controller, should have an
eternal body.

Similarly, in Sri Bhajana-rahasya, Bhaktivinoda Thakura writes:

The state of one who remembers Krsna's pastimes is that, like Krsna, his body is
also sac-cid-ananda. Therefore the Vaisnava's body is not different from Krsna's.
Krsna explains this to Uddhava in the following words from Srimad Bhagavatam
(11.29.34):

martyo yads tyakta-samasta-karma
niveditatma vicikirsito me

tadamrtatvam pratipadyamano
mayatma-bhiiyaya ca kalpate vai

A person who gives up all fruitive activities and offers himself entirely unto Me,
eagerly desiring to render service to Me, achieves liberation from birth and death
and is promoted to the status of sharing My own opulences.
These verses establish that the bodies of the Lord’s associates and that of the Lord are on the
same level. Both are eternal. This certainly could not be possible if an associate had the
potential to fall and acquire a material body. If that were the case, then it would also be possible
for Krsna to fall and obtain a material body.
In Radha-krsna-ganoddesa-dipika (1.231) Srila Rapa Gosvami writes:

vargah priya-sakhinam yah sama-premetyasau matah



sadvidha syannitya-siddho bhakti siddhastatha bhavet

The priya-sakhis have sama-prema. They are of two types—mnitya-siddha and
bhakti-siddha, or those who become perfect by devotional service.

If nitya-siddhas could fall down, then they could not be called nitya-siddhas or eternally
perfect.  Furthermore, when they return after falling down, they would be called
sadhana-siddhas. Thus, the above categorization of nitya-siddha and sadhana-siddha would keep
on changing. Such a change of definition does not suit the atmosphere of Vaikuntha, which has
an eternal nature, where time cannot fritter things away. From the above references it is clear
that Srila Riipa Gosvami never had anything in mind like the fall-down theory .

While glorifying the associates of Lord Krsna, Srila Raghunatha dasa Gosvami writes (Sri
Vraja-vilasa-stavah 39):

trnikrtya spharam sukha-jaladbhi-saram sphutamapi
svakiyam premnd ye bhara-nikara-namra mura-ripoh

sukhabhasam sasvat prathayitum alam praudh-kutukad
yataste tan dhanyan param iha bhaje madhava-ganan

We worship the greatly fortunate devotees of Lord Madhava who consider the
ocean of their own happiness as a blade of straw, and who are humble because of
love for Krsna, the enemy of the Mura demon. By their supreme love dalliances,
they eternally exhibit that material pleasure is only a shadow of pleasure, and
pleasure in krsna-prema is an ocean.

Here Srila Raghunatha dasa Gosvami glorifies Krsna’s devotees in Vraja, who are still living
in their present bodies after attaining perfection. It is clear that even they have absolutely no
attraction for material pleasure. How then can the nitya-siddhas have attraction and fall?
Nitya-siddhas are worshipable even to the sadhana-siddhas. One becomes perfect by following
the example of nitya-siddhas. If a nitya-siddha falls down, then why would a sadhaka will be
inspired to follow him?

The very nature of bhakti is that it gives rise to jiiana and vairagya—janayaty asu vairagyam
jiianam ca yad ahaitukam (Bhag.1.2.7). It is impossible that a nitya-siddha would not have
vairagya. Therefore, in the above verse it was said that they eternally exhibit that material
pleasure is not real pleasure. This means that they never have any attraction towards it. This is
real vairagya because it comes out of a higher taste—rasavarjam raso’pyasya param drstva
nivartate (Bg. 2.59).

Turning to the work of Srila Krsnadasa Kaviraja Gosvami we find the following verses about
the jiva (Cc.Madhya, 22.10-15):

sei vibhinnamsa jiva—dui ta’ prakara
eka—nitya-mukta’, eka—nitya-samsara’

The living entities are divided into two categories. Some are eternally liberated,
and others are eternally conditioned.

‘nitya mukta’—nitya krsna-carane unmukha

‘krsna-parisada’ nama, bhuiije seva-sukha
Those who are eternally liberated are always awake to Krsna consciousness, and
they render transcendental loving service at the feet of Lord Krsna. They are to be



considered eternal associates of Krsna, and they are eternally enjoying the
transcendental bliss of serving Krsna.

‘nitya-bandha’—krsna haite nitya-bahirmukha
‘nitya-samsara’, bhuiije narakadi duhkha

Apart from the ever-liberated devotees, there are the conditioned souls who
always turn away from the service of the Lord. They are perpetually conditioned
in this material world and are subjected to the material tribulations brought about
by different bodily forms in hellish conditions.

sei dose maya-pisaci danda kare tare
adhyatmikadi tapa-traya tare jari’ mare

Due to his being opposed to Krsna consciousness, the conditioned soul is punished
by the witch of the external energy, Maya. He is thus ready to suffer the threefold
miseries—miseries brought about by the mind, the inimical behavior of other
living entities, and natural disturbances caused by the demigods.

kama-krodhera dasa haiia tara lathi khaya
bhramite bhramite yadi sadhu-vaidya paya

tanra upadesa-mantre pisaci paldaya
krsna-bhakti paya, tabe krsna-nikata yaya

In this way the conditioned soul becomes the servant of lusty desires, and when
these are not fulfilled, he becomes a servant of anger and continues to be kicked
by the external energy, maya. Wandering and wandering throughout the universe,
he may by chance get the association of a devotee physician, whose instructions
and hymns make the witch of the external energy flee. The conditioned soul thus
gets into touch with the devotional service of Lord Krsna, and in this way he can
approach nearer and nearer to the Lord.

Verse 11 says that “eternally liberated jivas are always awake to Krsna consciousness.” And
verse 12 clearly says that conditioned souls are those who “always turn away from the the service
of the Lord.” Always turn away means they were never engaged in the service of the Lord.
This is very much in line with the words of Srila Sanatana Gosvami, Srila Riupa Gosvami, and
Srila Jiva Gosvami. This is also in line with Srila Visvanatha Cakravarti Thakura and Srila
Baladeva Vidyabhisana. Srila Bhaktivinoda Thakura is also in agreement as is evident from his
comments (Amrta-pravaha bhasya) on these verses, which Srila Prabhupada cited in his purport:

An explanation of verses 8 through 15 is given by Srila Bhaktivinoda Thakura in
his Amrta-pravaha-bhasya. The Lord is spread throughout the creation in His
quadruple expansions and incarnations. Krsna is fully represented with all
potencies in each and every personal extension, but the living entities, although
separated expansions, are also considered one of the Lord’s energies. The living
entities are divided into two categories—the eternally liberated and eternally
conditioned. Those who are ever-liberated never come in contact with maya, the
external energy. The ever-conditioned are always under the clutches of the
external energy. This is described in Bhagavad-gita, daivi hy esa gunamayi mama



maya duratyaya, “This divine energy of Mine, consisting of the three modes of
material nature, is difficult to overcome.”

The nitya-baddhas are always conditioned by the external energy, and the nitya-muktas never
come in contact with the external energy. Sometimes an ever-liberated personal associate of the
Supreme Personality of Godhead descends into this universe just as the Lord descends.
Although working for the liberation of conditioned souls, the messenger of the Supreme Lord
remains untouched by the material energy. Generally ever-liberated personalities live in the
spiritual world as associates of Lord Krsna, and they are known as krsna-parisada, associates of
the Lord. Their only business is enjoying Lord Krsna’s company, and even though such eternally
liberated persons come within this material world to serve the Lord’s purpose, they enjoy Lord
Krsna’s company without stoppage. The ever-liberated person who works on Krsna’s behalf
enjoys Lord Krsna’s company through his engagement. The ever-conditioned soul, provoked by
lusty desires to enjoy the material world, is subjected to transmigrate from one body to another.
Sometimes he is elevated to higher planetary systems, and sometimes he is degraded to hellish
planets and subjected to the tribulations of the external energy.

This commentary states that nitya-muktas never come in contact with maya and nitya-baddhas
are always under the influence of maya. But the nitya-baddhas can become free from this
influence if they associate with a pure devotee of the Lord. The commentary is lucid; it has no
"ifs" and "buts". It is in complete coherence with the previous dcaryas. Therefore we find no
need of applying the general rule/special rule here as proposed by some fall-vadis in their
desperate bid to keep their theory from falling. When meaning is clear and it is supported by
sastra, sadhu, and guru, then it needs no interpretation. Here the primary meaning (mukhya
vrtti) is clear and coherent and it does not require interpretation. An attempt to interpret
unambiguous statements will distort the clear meaning and the siddhanta.

An important point to be noted is that Lord Caitanya spoke the verses cited to Srila Sanatana
Gosvami. In these verses the Lord is directly answering the question posed by Sanatana
Gosvami about the jiva’s bondage. Therefore, these verses contain the siddhanta as taught by
the Lord. From the verses, their translations, and the commentary it is explicit that there are two
types of jivas—the eternally liberated, who never come in contact with maya, and the eternally
bound, who have always been in the grip of maya but can get out by engaging in devotional
service. We have seen that Srila Sanatana Gosvami, Srila Rapa Gosvami, Srila Jiva Gosvami,
Srila Baladeva Vidyabhiisana, and Srila Visvanatha Cakravarti Thakura accept the meaning of
these verses in the same way and have written accordingly in their books. They have not tried to
give any manipulation on the meaning of nitya-mukta and nitya-baddha. Srila Prabhupada also
has not said a word about the falling of the jiva from Vaikuntha while commenting upon these
verses.

Therefore, these verses describe the real siddhanta in their primary meaning, mukhya vrtti. 1f
there is any other statement elsewhere in the scripture or spoken by a mahajana, which
contradicts them, then that is not the siddhanta; it will need to be interpreted to conform to these
verses. That is called Sastra sangati, or reconciling the apparently contradictory statements of the
scriptures, which is a very important feature of Vedic philosophy.

FIRST WAVE: CHAPTER EIGHT

THE MEANING OF ANADI
PART ONE



We have seen that none of our predecessor dcaryas accept fall down from krsna-lila as the
explanation for the origin of the conditioned soul. Their opinion is that the jivas in this world
came from Lord Maha-Visnu. Prior to conditioned existence they were in a place described as
the tatastha region. Wherever this region is, it is definitely not in the nitya-lila of the spiritual sky.

Further, their conclusion as to why some jivas originate from Maha-Visnu and become
engaged in the material energy is that the Lord has various energies and as the Supreme
Controller He engages these energies for His /ila. Otherwise there is no meaning to His being
the omnipotent Supreme Lord. This is His very nature, svabhava, and He cannot be blamed for
engaging His energies according to His own nature. It is also His /ila that He arranges for those
jivas entangled in His illusory energy and suffering the threefold miseries to become liberated
souls in His eternal abode.

We have shown that the spiritual world, being the infallible abode of the Lord, by its very
nature cannot accomodate the fall-down of any of its residents. We also gave references from
Sruti, Smrti and Agama that the conditioning of the jiva in the material world is anadi. This is
supported by great dcdrayas like Srila Jiva Gosvami, Srila Visvanatha Cakravarti Thakura and
Srila Baladeva Vidyabhiisana. 1In this and the next two chapters we discuss the word anadi.

Readers should be warned that anadi is not an easy concept to grasp. We have tried to
explain it as lucidly as we can, but it is a fact that without knowledge of nyaya and Sanskrit
grammar it is difficult to grasp. We have seen that even people who know Sanskrit have
difficulty grasping the full import of the word anadi, because we are now in conditioned existence.

Thus, besides logic and grammar, we need purity of the heart most of all. Without that, anadi
remains difficult to understand. We believe that the difficulty in conveying the meaning of anadi
is one of the reasons Srila Prabhupada simplified his preaching to us about the origin of
conditioned life. Our belief is supported by the example of Srila Bhaktisiddhanta Sarasvati,
because in Shri Caitanya’s Teachings he also gave a different explanation of the jiva’s conditioning
when speaking with Westerners.

Despite the difficulty, a proper grasp of the meaning of anddi is essential to this discussion.
That will greatly aid our understanding, for it is the most frequently used word in the Sastras and
by the dcaryas in describing the conditioned experience of the jiva.

When a person begins his journey on the path of transcendence he quite commonly hears that
he is not the material body but a spirit soul—eternal, conscious, and blissful by nature—more
brilliant than ten thousand suns. Naturally the question arises, how does such a living entity
become bound and when?  This question is raised directly at least twice in the
Srimad-Bhagavatam. We will first give the answer from Srimad-Bhagavatam, the supreme
pramdna and then the explanation of Srila Jiva Gosvami. In the next chapter we give the verdict
of other Gaudiya Vaisnava acaryas.

In the Third Canto Vidura posed the following question to Maitreya Muni (Bhag. 3.7.5):

desatah kalato yo 'sav
avasthatah svato 'nyatah
aviluptavabodhatma
sa yujyetdjaya katham

The pure soul is pure consciousness and is never out of consciousness, either due
to circumstances, time, situations, dreams or other causes. How then does he
become engaged in nescience?



The essence of the question is that the jiva is a conscious being, so how does he forget this? Srila
Prabhupada, commenting upon this verse, writes, “How then can the living entity become
forgetful of his real identity as pure spirit soul and identify with matter unless influenced by
something beyond Himself? The conclusion is that the living entity is influenced by the avidya
potency, as confirmed in both the Visnu Purana and the beginning of Srimad-Bhagavatam.”

In answering Vidura’s question, Maitreya spoke six verses beginning with 3.7.9. The essence
of his answer is that the living entity is influenced by the inconceivable material energy of the
Lord. Srila Visvanatha Cakravarti Thakura writes in his commentary on 3.7.9, anady
avidya-sangavasat jivena sva jiiananandam vismrtya dehabhimana praptam deha-dharmam
durbhagatvadi-kariica prapya yadi klisyate tarhi kasmai doso deya iti, “Because of association with
avidya, which has no beginning, the jiva has forgotten his blissful and conscious nature and has
developed a false ego in the material body. He suffers because of acquiring bodily characteristics
and misfortune, therefore no one is to be blamed.”

He says that the reason for the material conditioning of the jiva is his association with avidya
and that association has no beginning. That means it is causeless. This, in short, is the
explanation of the jiva’s bondage. It may be explained in various ways but this is the essence.
This ignorance of one’s conscious nature is sometimes called by different names: forgetfulness of
Krsna, being attracted to maya, leaving the Lord’s association and so on.

The second instance is in the Eleventh Canto, where Uddhava asked Krsna, the topmost
authority, about the bondage of the jiva (Bhag. 11.10.35):

gunesu vartamano 'pi
deha-jesv anapavrtah
gunair na badhyate dehi
badhyate va katham vibho

O my Lord, a living entity situated within the material body is surrounded by the
modes of nature and the happiness and distress that are born of activities caused
by these modes. How is it possible that he is not bound by this material
enclosure? It may also be said that the living entity is ultimately transcendental
and has nothing to do with the material world. Then how is he ever bound by
material nature?

Lord Krsna answers in the next chapter. He says that bondage and liberation are caused by
maya, which has no beginning (Bhag. 11.11.3):

vidyavidye mama tanii
viddhy uddhava Saririnam

moksa-bandha-kari adye
mayaya me vinirmite

O Uddhava, both knowledge and ignorance, being products of maya, are
expansions of My potency. Both knowledge and ignorance are beginningless and
perpetually award liberation and bondage to embodied living beings.

Here the phrase “perpetually awards liberation and bondage” means that the jiva is in
perpetual bondage. This implies that it has no beginning but has an end, because bondage comes
to an end at the time of liberation. When one attains liberation, that is also perpetual. What is
ultimately implied here is that bondage has no beginning, but has an end; and liberation has a
beginning, but has no end. However, this description applies only to baddha-jivas. Since Maya



does not exist in Vaikuntha, she has no influence over the nitya-mukta jivas who are thus liberated
without beginning and without end. The phrase mayaya me vinirmite, “manufactured by My
maya,” applies only in the material world. Lord Krsna further said (11.11.4):

ekasyaiva mamamsasya
jivasyaiva mahda-mate

bandho ‘syavidyayanadir
vidyaya ca tathetarah

O most intelligent Uddhava, the living entity, called jiva, is part and parcel of Me,
but due to ignorance he has been suffering in material bondage since time

immemorial.l By knowledge, however, he can be liberated.

Srila Visvanatha Cakravarti Thakura, commenting on this verse writes, asya avidyaya
bandhah sa ca karmano’naditvad anadih moksa-sambhavat santah itaro moksah janyatvat
sadiranasvaratvanniranto jiteyah, “The living entity is bound by avidya. This bondage has no
beginning, anadi, because karma is anadi; but it is possible to achieve liberation from bondage,
therefore bondage has an end. On the other hand, moksa is generated, therefore it has a
beginning—but it has no end because it cannot be destroyed.”

From this it is clear that the word anadi is used for a condition that has no beginning but can
have an end. This is how the word has been used by Vedic scholars. Anadi is the negation of
the word adi or beginning.

Confusion about the precise meaning of anddi has arisen in ISKCON, because Srila
Prabhupada sometimes used it to mean beginningless and sometimes he said “since time
immemorial.” This translation of anadi, if taken literally, puts a different slant on the meaning of
the word, because “since time immemorial” implies something not literally beginningless,
something not existing from eternity, but from a time beyond the pale of memory. The question
arises, “Did Srila Prabhupada literally mean “since time immemorial” when he used those words?

In answer to this the fall-vadis say, “Prabhupada used it consistently when referring to the jiva
and he used the word beginningless consistently when referring to the Lord. So he clearly had
two distinct ideas in his mind with regard to anadi.”

But as will be shown in this and the next chapter, such a meaning of anadi is a radical
departure from the meaning of the word as used by our predecessor acaryas. As
translators/commentators we have a responsibility to present Srila Prabhupada’s teachings in line
with our predecessor dcaryas. Srila Prabhupada did not present himself to us standing alone.
He presented himself as coming in the line of disciplic succession and so it is important to
understand him in that context. All he taught us is supposed to be knowledge received in
parampard. He said numerous times that his only credit is that he did not “manufacture
anything.” Indeed, he professed disdain for any such behavior and he tried to ingrain that in us
as well. He gave us the system of guru, sastra, and sadhu as the failsafe system of checks and
balances. When there is doubt or confusion on any philosophical matter, it is surely important
for us to attempt to reconcile it with the teachings of our previous acaryas, especially the Six
Gosvamis whom Lord Caitanya made responsible for laying out the tenets of our parampara
siddhanta. As Srila Prabhupada himself has explained:

If one is seriously interested in Krsna conscious activities, he must be ready to
follow the rules and regulations laid down by the acaryas, and he must understand
their conclusions. The Sastra says: dharmasya tattvam nihitam guhdyam mahajano
yena gatah sa panthah (Mahabharata, Vana Parva 313.1 1 7). 1t is very difficult to



understand the secret of Krsna consciousness, but one who advances by the
instruction of the previous dcaryas and follows in the footsteps of his predecessors
in the line of disciplic succession will have success. Others will not. Srila
Narottama dasa Thakura says in this connection, chadiya vaisnava-seva nistara
payeche keba: “Unless one serves the spiritual master and dcaryas, one cannot be
liberated.” Elsewhere he says:

ei chay gosai jar—mui tar das
ta-sabara pada-renu mora paiica-gras

“I simply accept a person who follows in the footsteps of the six Gosvamis, and the
dust of such a person’s lotus feet is my foodstuff.” (Cc. Adi 8.7, purport)

Considering this, if a statement of Srila Prabhupada appears to be at odds with the
parampard version, it is our duty to understand it in the proper light and uphold the integrity of
Srila Prabhupada by reconciling it with our predecessor dcaryas. If we cannot, it is our duty to
accept it as our paucity of realization on that point or after careful deliberation conclude that
Prabhupada preached to us that way according to how he viewed time, place, circumstance, and
audience. The alternative—that on fine points of the parampara siddhanta he had a different
view than that of our predecessors—is simply unacceptable.

Therefore, in response to the question whether Srila Prabhupada literally meant “since time
immemorial” when he used that phrase, we say no, because that would put him at odds with the
previous dcaryas. We find that they used anadi only in the strict sense of beginningless or
causeless. They never use it to mean a time too remote to recall. We therefore propose that by
“since time immemorial” Srila Prabhupada meant, not a time beyond our recall—because it was
so long ago—but that it is immemorial—because it does not exist at all. This is in line with the
previous acaryas and therefore acceptable to us.

Some devotees suggest that anadi should be understood in the literal sense of which it was
used by Srila Prabhupada—as time immemorial. They say this meaning should be applied going
back up the chain of succession. While this suggestion is itself debatable, because Prabhupada
did not always use anadi to mean since time immemorial, the fact remains that in the Sandarbhas
themselves Srila Jiva Gosvami has made it clear how anadi is to be understood in this context.
His usage is so precise and clear that it makes these devotees suggestion altogether unfeasible, for
to take their suggestion would put us at odds with Srila Jiva Gosvami. Moreover, there is at least
one instance which proves that Srila Prabhupada considered “since time immemorial” the same as
without beginning (Cc. Madhya 20.118):

One who is not materially infected and who does not forget Krsna as his master is
called nitya-mukta. In other words, one who is eternally liberated from material
contamination is called nitya-mukta. From time immemorial the nitya-mukta
living entity has always been a devotee of Krsna, and his only attempt has been to
serve Krsna. Thus he never forgets his eternal servitorship to Krsna.

Those who criticize us for saying that anddi means beginningless or causeless and that Srila
Prabhupada intended precisely what he said when he used the expression “since time
immemorial” should note that in the above passage he uses “time immemorial” to refer to the
nitya-mukta residents of the spiritual world, “From time immemorial the nitya-mukta living entity
has always been a devotee of Krsna.” This means Prabhupada did not have in mind some remote
time in a past beyond recall, but a non-existent time and therefore a non-existent memory,



because the literal meaning of “time immemorial” cannot apply to the eternal associates of the
Lord in the spiritual world.

Prabhupada says in the same passage, “always been a devotee” and “he never forgets his
eternal servitorship to Krsna.” This means that he equated “time immemorial” with anadi in the
same literal sense that Srila Jiva Gosvami used it, as explained in the next chapter. That is to say,
for Srila Prabhupada, “time immemorial” meant non-existent. Otherwise the above paragraph
would be contradictory with phrases such as “eternally liberated.” “always been a devotee” and
“he never forgets” used to refer to the very same entitiy he describes as having been a nitya-mukta
devotee “from time immemorial.”

It is unimaginable to us that Srila Prabhupada has a conclusion that differs from Srila Jiva
Gosvami. Indeed, everyone on all sides of the jiva issue agrees that Srila Prabhupada could not
have had a different meaning of anadi in mind than that of Srila Jiva Gosvami. The fact that Jiva
Gosvami has his precise meaning of the word in the Sandarbhas will surely help us to resolve our
dilemma and maintain consistency between us, Srila Prabhupada, and our predecessor acaryas.

In the Caitanya-caritamrta, Adi-lila 2.117 Srila Kaviraja Gosvami states that “a sincere
student should not neglect such controversy” because such things strengthen the mind. It is
interesting to note that in the purport Srila Prabhupada specifically mentions the Sandarbhas,
indicating them as the very place to resolve controversies:

Similarly, other false devotees think that studying books of the previous acaryas is
unadvisable, like studying dry empiric philosophies. But Srila Jiva Gosvami,
following the previous dcaryas, has inculcated the conclusions of the scriptures in
the six theses called the Sat-sandarbhas. False devotees who have very little
knowledge of such conclusions fail to achieve pure devotion for want of zeal in
accepting the favorable directions for devotional service given by self-realized
devotees.

Let us then accept the favorable directions for devotional service by turning to the Sandarbhas
and analyze Srila Jiva Gosvami’s explanation of the meaning of anddi and the origin of the
conditioned soul.

FIRST WAVE: CHAPTER NINE

THE MEANING OF ANADI
PART TWO

In the Paramatma-sandarbha (47), Srila Jiva Gosvami writes:

tadevamananta eva jivakhyas tatasthah Saktayah. Tatra tasam vargadvayam. Eko
vargo’naditah eva bhagavadunmukhah, anyas tvanaditah eva
bhagavat-paranmukhah-svabhavatastadiya jiiana-bhavat tadiya-jiianabhavacca.

In this way the marginal energies called jivas are unlimited. They have two classes.
One class is devoted to the Lord beginninglessly (anadi) and the other is not
devoted to the Lord beginninglessly (anadi). This is because the former class of
jivas naturally have knowledge of the Lord and the second class of jivas naturally



do not have knowledge of the Lord.

It is explicit here that the bondage of the living entity has no beginning or in other words, it is
causeless, anadi. The word anadi has no other meaning here. Any other meaning would not
make sense. Even the rendering “since time immemorial” does not fit here for one would have
to apply the same meaning to nitya-mukta devotees as well, since anddi has been used to describe
both nitya-baddha and nitya-mukta in the same text. If the literal meaning of time immemorial is
used then the anadi nitya-muktas would not be eternally liberated but would have been liberated
since time immemorial, which implies that once, somewhere in the remote past, they were not
liberated. That would render the word nitya-mukta meaningless. The reconciliation is to accept
that Srila Prabhupada used “since time immemorial” in the sense that the nitya-baddhas are
beginninglessly bound and the nitya-muktas are beginninglessly liberated. This conclusion stands
shoulder to shoulder with all our predecessor acaryas and the other Vaisnava sampradayas as
well.

Another important point is that the bound jivas by their very nature—svabhavata—are in
ignorance of the Lord. This means that this condition was not imposed upon them by anyone.
Svabhava means one’s own nature or existence, something that is not acquired from anywhere.
That further confirms that their ignorance has no beginning. On the other hand, the
nitya-muktas have natural knowledge of the Lord, which also confirms that their existence in
Vaikuntha has no beginning.

Further, Srila Jiva Gosvami writes:

tatra prathamo’ntarangasakti-vilasanugrhito nitya-bhagavat-parikara-riipo
garudadikah yathoktam padmottarakhande — ‘tripadvibhute-loka-stu’ ityadau
bhagavat-sandarbhodahrte (78 Anuccheda), asya ca tatasthatvam
jivatva-prasiddherisvaratvakotavapravesat. Aparastu tat-paran-mukhatva-dosena
labdha-chidraya mayayaparibhiitah-samsari. Yathoktam hamsa-guhya stave (Bhag.
6.4.25) sarvam puman veda gunansca tajjiio, na veda sarvajiiamanntam ide; ekadase
ca (11.2.37) bhayam dvitiyabhinivesatah syat.

Out of the two classes, the first is blessed by the manifestation of the internal
potency and are the eternal associates of the Lord, such as Garuda, as described in
the Uttara-khanda of the Padma Purana, which was cited in Bhagavat-sandarbha
(78). This energy of the Lord is marginal because of having the quality of the jiva
and not being able to be counted in the category of the Lord.

The second class of jivas are bound in the world because of being over-powered
by Maya, who finds the defect of non-devotion in them, as stated in the
Hamsa-guhya prayers (6.4.25), “The living entity can know everything including
the modes of nature, but he does not know the All-knowing Person.” And in the
Eleventh Canto (Bhag. 11.2.37):

bhayam dvitiyabhinivesatah syad
isad apetasya viparyayo ‘smrtih

tan-mayayato budha abhajet tam
bhaktyaikayesam guru-devatatma

Fear arises when a living entity misidentifies himself as the material body
because of absorption in the external, illusory energy of the Lord. When the
living entity thus turns away from the Supreme Lord, he also forgets his own
constitutional position as a servant of the Lord. This bewildering, fearful



condition is effected by the potency for illusion, called maya. Therefore, an
intelligent person should engage unflinchingly in the unalloyed devotional service
of the Lord, under the guidance of a bona fide spiritual master, whom he should
accept as his worshipable deity and as his very life and soul.

The important point to be noted here is that the first type of jivas are the eternal associates of
the Lord, nitya-bhagavat parikara-riipa, such as Garuda. This means they can never fall down
into the material world. Otherwise the word nitya would be meaningless.

Some people say that the word anadi (beginningless) simply means a long time. To support
their argument they say that the words labdha-chidraya, “one who finds fault with the jiva”
indicate a sequence. The jiva first becomes a non-devotee, and Maya seeing this defect in the
jiva covers him. They therefore conclude that there is a beginning to this conditioning, but
because it occurred before his entry into the material world it is called anadi. They say that this
is supported by the verse cited from the Srimad-Bhagavatam (11.2.37).

This is not a well thought-out argument. There is no maya in Vaikuntha, so how is it that the
jiva becomes a non-devotee before coming under the clutches of maya? Not being a devotee and
being in maya are two sides of the same coin, so there is no question of being a non-devotee
without contacting maya. If someone argues that impersonalists in the brahmajyoti are
non-devotees and they have no contact with maya, that argument is not applicable because the
nitya-muktas mentioned here are in Vaikuntha proper.

Srila Jiva Gosvami clearly says that the nitya-mukta is under the blessings of the internal
potency, antaranga-sakti-vilasanugrhita. And in Bhagavad-gita, Krsna assures us that the
devotees are under the protection of His divine energy, daivim prakrtim asritah. Therefore, what
could cause the nitya-mukta to fall to the material world? Whatever the reason may be, it would
have to be more powerful than the internal potency to snatch the devotee away from her
protection; but of all the potencies of the Lord, His internal potency is the most powerful. Thus
there is nothing which can pull the jiva down. And, again, what would be the meaning of the
word nitya in that case?

Moreover, if the “since time immemorial” meaning of anadi is applied to the anadi
non-devotee jivas, then the same meaning must be applied to the other class of jivas who are
anadi devotee jivas. That would mean that the eternal associates of the Lord are not actually
eternal but have been associates for long time. This would mean that they are not actually
eternally liberated but were conditioned at one time and became devotees at a particular time.
But why should Srila Jiva Gosvami use the word anddi in this sense? Sanskrit does not lack
words for expressing these alternative meanings and Srila Jiva Gosvami was one of the greatest
scholars this earth has seen. He even wrote a book on Sanskrit grammar. He surely knew the
value of precise usage, because Ripa and Sanatana Gosvamis engaged him as the editor of their
books. He did not lack knowledge of alternative words to express his intention, but he chose
anadi, because it is the precise word to convey his intention. If he had meant to convey the idea
of being conditioned for a long time or liberated for a long time he could have used the word
cira-baddha instead of anadi. .

If someone insists that anadi means beginningless when used for the devotee jivas in
Vaikuntha and “since time immemorial” when applied for the conditioned souls, then he has to
give some reasoning for the word being applied in two different ways in the same sentence.
Otherwise, it has the defect of ardha-kukkuti-nyaya, the logic of half a hen.

Srila Jiva Gosvami supports his statement that the first class of jivas are under the blessings of
the Lord’s internal potency and are His eternal associates by referring to verses from the Padma
Purana. These are the same two verses he cites in Bhagavat-sandarbha (78), while explaining that
the Lord’s associates are not material and that they are within the essential nature of the Lord,



svariipabhiita.

In Text 75, 76, and 77 of Bhagavat-sandarbha, he describes that the Lord’s associates have
transcendental bodies, possess qualities identical to those of the Lord and they are beyond the
influence of time. Then in Text 78 he quotes four verses (Padma Purana, Uttara-khanda 228.1.4)
to further show the characteristics of Vaikuntha residents:

tripadvibhuter lokastu asankhyah parikirttitah
suddha-sattva-maya sarve brahmananda-sukhahvayah
sarve nityda nirvikara heya-raga-vivarjjitah

sarve hiranmayah Suddhah koti-siiryya-sama-prabhah
sarve vedamaya divyah kama-krodhadi-varjitah
narayana-padambhoja-bhaktyeka-rasa-sevinah
nirantaram samagana-paripirna-sukharm-sritah

sarve paiicopanisat-svariipa veda-varccasah

There are unlimited living beings in the tripadavibhiti, the spiritual sky. They are
all suddha-sattva in nature and are called brahmananda-sukha. They are all pure,
golden, eternal, immutable, devoid of the lower modes, and brilliant like millions
of suns. They are all divine, full of Vedic knowledge, free from the qualities of
lust and greed. They taste only the nectar of unalloyed devotional service unto
the lotus feet of Lord Narayana. They are always filled with the bliss of the sweet
chanting of the Samaveda and are effulgent with Vedic knowledge and are the
personification of the fivefold worship of the Lord.

These verses lucidly explain the nature of the eternal associates of the Lord. They have no
contact with maya, they are full of bliss and knowledge and are fully absorbed in the service of the
Lord. It is offensive to think that they would abandon the wonderful taste of pure devotional
service to enjoy the rotten material world.

The meaning of the words tat-paranmukhatva dosena labdha-chidraya mayaya paribhiitah
(Paramatma-sandarbha, Text 47) is that the jiva is covered by maya who sees the defect of non
devotion in the jiva. It is important to understand that there is no sequence intended here. A
similar example is found in the statement that jivas spring from the Lord. Both the jiva and the
Lord are aja, unborn, and nitya, eternal. How can the jiva spring from the Lord, because that
would imply that jivas did not exist once upon a time? The point is that they co-exist as energy
and the energetic.

Similarly, the non-devotion of the jiva and Maya’s covering him is all simultaneous. When
expressed in words, it appears there is a sequence of events. That is the limitation of language in
trying to express a reality that in fact has no relation of cause and effect. Sequence is a limitation
of language, because words must be spoken or written in some sequence. Thus language has the
influence of material time, which has the divisions of past, present and future. As a result
language causes concurrent events to appear linear. This was explained in the second chapter of
this book, citing Bhaktivinoda Thakura.

In logic, beginningless objects cannot have a relation of cause and effect, they must co-exist.
“But,” someone argues, “What about the Lord? Isn’t He the source of everything, including the
eternal entities, janmady asya yatah?” The meaning of the Lord being the source of everything is
that everything rests on Him and is dependent on Him, but He is svarat. For example, we say
that Lord Balarama is the first expansion of Krsna. Does this mean that Balarama did not exist at
one time? No one will accept that. It is the same with the jiva-sakti of the Lord. This is
transcendental to mundane logic—hence inconceivable to the mundane mind—but we accept it



because the sastra says it is so.

When we say the Lord is the source of everything, it is not meant in a cause/effect sense; it is
only to show that Lord Krsna is the only svarat being and everyone else is dependent. The cause
and effect relation or sequence is given for two reasons: language obliges us to speak
sequentially and it also makes it easier for us to understand. In this regard Srila Prabhupada
writes in the Introduction to Caitanya-caritamrta:

Radha and Krsna are one, and when Krsna desires to enjoy pleasure, He manifests
Himself as Radharani. The spiritual exchange of love between Radha and Krsna
is the actual display of the internal pleasure potency of Krsna. Although we
speak of “when” Krsna desires, just when He did desire we cannot say. We only
speak in this way because in conditional life we take it that everything has a
happening; however, in the absolute or spiritual life there is neither beginning nor
end. Yet in order to understand that Radha and Krsna are one and that They also
become divided, the question “When?” automatically comes to mind. When
Krsna desired to enjoy His pleasure potency, He manifested Himself in the
separate form of Radharani, and when He wanted to understand Himself through
the agency of Radha, He united with Radharani, and that unification is called Lord
Caitanya.

Similarly, there is no sequence intended by Srila Jiva Gosvami when he is explaining the
conditioned state of the jiva. He is only explaining the reason for his conditioning. That reason
itself is beginningless. In the same way the verse bhayam dvitiyabhinivesatah is not explaining a
sequence of conditioning, although that is how it appears from the translation. The meaning of
the sentence constructed just from the word meaning is: “For one who has turned away (apetasya)
from the Supreme Lord (isar), fear (bhayam) will arise (syat) because of absorption
(abhinivesatah) is something other than the Lord (dvitiya).” The turning away is anddi as Srila
Jiva Gosvami has stated above, therefore the fear is also anadi. The verse simply states that the
cause of fear is one’s non-devotion and absorption in matter. No sequence is intended. All
these “reasons” co-exist without any beginning. There is no other way of saying it. We say
sunlight comes from the sun, but actually they co-exist.

In this verse the ktva suffix is not used in the words is@dapetasya or dvitiyabhinivesatah. 1If
the ktva suffix was used it would have implied a sequence of events, but the tasi/ suffix has been
used on both of these words to indicate a cause-effect relation, but not a sequence.

One may argue that in any cause-effect relation one must assume a sequence, because cause
precedes effect. In terms of our ordinary experience this is a fact, but when we speak of
beginningless events, logically they must be concurrent; and therefore no cause-effect relationship
can exist between beginningless events. They simply are. Out of these beginningless events
some can end—karma, for example—and some do not—the existence of the Lord’s energies and
His nitya-parsada, His eternal associates.

Hence the real intention of such verses is to convey that although the conditioning of the jiva
is anadi, it has an end. And the process to bring it to an end is given in the second half of 11.2.37,
budha abhajet tam bhaktyaikyesam guru devatatma, “Therefore, an intelligent person should
engage unflinchingly in the unalloyed devotional service of the Lord under the guidance of a

bonafide spiritual master, whom he should accept as his worshipable deity and as his very life and



soul.”

The concept of anadi is difficult to grasp because we have no experience in everyday life of
beginningless objects having no sequential cause/effect relation, but we do have the experience of
temporary objects having such a cause-effect relation. Because of such experience, the sastric
statements are in a cause/effect manner. Just as it is said that Lord Krsna appeared as Lord
Caitanya to taste the mood of Srimati Radha. Does it mean that once upon a time Lord Caitanya
did not exist? Or when Lord Krsna appeared as Caitanya, Krsna stopped existing? Certainly not.
They exist eternally, but to make us understand the purpose of Their appearance such statements
are made. Language, which is linear, puts constraints on us when we attempt to express ideas
that are co-existent.

While commenting on verse 7.5.11 of Srimad-Bhagavatam, Srila Jiva Gosvami writes, pard iti
pumsam bhayam dvitiyabhinivesatah syat ityadi-rityanadita eva bhagavad-vimukhanam jivanam,
“The living entities’ condition of non-devotion to the Lord is beginningless, as is explained in
verses such as bhayam dvitiyabhinivesatah (Bhag. 11.2.37) and parah iti pumsam (Bhag. 7.5.11).”
Here he confirms the meaning of the verse bhayam dvitiyabhinivesatah as describing the
beginningless state of material conditioning. This is also the meaning of verse 7.5.11 on which he
is commenting.

In Priti-sandarbha (1) Srila Jiva Gosvami again describes the bondage of the jiva as anadi,

“because of ignorance of the Lord”:

atha jivasca tadiyo’pi tajjiiana-samsargabhava-yuktatvena tan-maya-parabhiitah
sanndtma-svariipa-jiiana-lopan-maya-kalpitopadhyavesac-canadi-samsara-duhkhen
a sambadhyate iti paramatma-sandarbhadaveva nirapitam asti.

Although the jiva is part of the Lord, he is devoid of knowledge about Him and
this deficiency has no beginning. Because of this he is covered by maya. This
being so, he is united with the beginningless material miseries because the
knowledge of his svariipa is covered and he is absorbed in the wupadhis,
designations, created by maya. This was explained in the Paramatma-sandarbha.

Here Srila Jiva Gosvami uses the adjective anadi for the material miseries and samsargabhava
for the deficiency in knowledge. Samisargabhava is a philosophical term which is commonly used
as an explanation of the word anadi in nyaya sastra. Lest anyone doubt the validity of nyaya,
Srila Prabhupada has this to say about the nyaya prasthana (Cc. Adi 7.106, purport):

As already explained, there are three prasthanas on the path of advancement in
spiritual ~ knowledge—namely,  nyaya-prasthana  (Vedanta  philosophy),
sruti-prasthana (the Upanisads and Vedic mantras) and smrti-prasthana (the
Bhagavad-gita, Mahabharata, Puranas, etc.). If one believes in the Vedic
literatures, one must accept all the Vedic literatures recognized by the great
acaryas, but these Mayavadi philosophers accept only the nyaya-prasthana and
sruti-prasthana, rejecting the smrti-prasthana.



We must not reject any of the three prasthanas, or processes for understanding, or we will be
in the same league as the Mayavadi philosophers, who are condemned in this same purport as
victims of half-hen logic.

Srila Jiva Gosvami has used the nyaya term samisargabhava, which is commonly used as an
equivalent for andadi. This is significant because in nyaya, as will be shown, the meaning of the
term samsargabhava is precise. The implication is obvious: If we can understand sanisargabhava,
then we have a clear and incontestable idea of the word anadi as Srila Jiva Gosvami intends it.

In nyaya Sastra there are two types of abhava, or non-existence, anyonyabhava and
samsargabhava. Anyonyabhdava means that one object is different from another. A pen is not
paper and vice versa. Samsargabhava is of three types—pradhvamsabhava, atyantabhava, and
pragabhava. Pradhvamsabhava and atyantabhava cannot be the meaning of samisargabhava in
the present context. Pradhvamsabhava means post-non-existence. It refers to something that
has a beginning, but no end. Before it is made, a sweetball does not exist. When it is made, it
comes into existence. When somebody eats the sweetball, it again becomes non-existent. This
non-existence, called ananta in philosophy, has a beginning but no end. This meaning of
samsargabhava cannot be the equivalent of anadi because karma, which is anadi, has no beginning
but has an end.

The second meaning of samsargabhava, atyantabhava, means eternal non-existence. The
non-existence which has neither a beginning nor end is called atyantabhava. This is the definition
of the word nitya, eternal. For example, the mango tree does not exist in the ocean; there was
never a time that one did in past, nor will one grow there in the future. Therefore, the
non-existence of a mango tree in the ocean has no beginning and it will never come to an end. It
is nitya.

The final meaning of samsargabhava, pragabhava, means pre non-existence. It refers to the
non-existence of an entity before it is created. For example, before one makes a sweet ball there
was non-existence of the sweet ball. When did this non-existence begin? The answer is
anadi—it has no beginning. Before someone made the sweetball it never existed. This anadi
state of non-existence has no beginning; however, its non-existence comes to an end when the
sweetball is created. This is the technical definition of anadi in Vedic philosophy. Therefore
Srila Jiva Gosvami has used the word samisargabhava denoting pre-non-existence in place of
anadi. If anyone questions the true meaning of anddi, he must contend with this fact. By the
use of the term sarisargabhava, Srila Jiva Gosvami has left no room for doubt.

The conclusion is that there are four types of activities or objects, nitya, anitya, anadi, and
ananta. Nitya are those which have no beginning and no end, like Vaikuntha planets or Lord
Krsna; anitya are those which have a beginning and end, such as the body; anadi are those which
have no beginning but have an end, such as the material conditioning of the jiva; and ananta are
those which have a beginning but no end, such as the liberation of a jiva from the material world.
(A mathematical representation of these four types of entities is shown in Figure One). The
liberation of a conditioned soul has a beginning but it never comes to an end. The liberation of
the nitya-muktas, on the other hand, has no beginning and no end. Hence they are nitya-muktas.
When the jiva is called nitya-baddha it actually means anadi baddha, otherwise he could never
achieve liberation. Philosophers sometimes use the word nitya for anadi because people are
more familiar with it.

All objects, qualities, and activities can be grouped into these four classes and this is how
Vedic philosophers have used these words. Thus in Priti-sandarbha Srila Jiva Gosvami has used
samsargabhava in place of anadi to describe the deficiency in knowledge of the conditioned soul.
In the Paramdtma-sandarbha (47) Srila Jiva Gosvami has also used anadi for the same deficiency
of knowledge. This means that for him the meaning of anadi is synonymous with samsargabhava.
Then, in the Bhakti-sandarbha he writes that this was explained in Paramatma-sandarbha, which



clearly indicates that samisargabhava is precisely what he meant by using anadi in the Paramatma-
sandarbha. Therefore, because the author himself has given the meaning, no other meaning
should be taken for anadi. ]

From this it is clear that Srila Jiva Gosvami takes the meaning of the word anadi as
beginningless and thus the conditioned jivas have been conditioned from a time without
beginning. He has repeated the same in Bhakti-sandarbha (1):

paramatma-vaibhava ganane ca tat-tatasthasakti-ripanam cidekarasanamapy
anadi-paratattva-jiiana-samsargabhava-maya-tad-vaimukhya-labdha-cchidraya
tanmayayavrtasva-svariapajiiananam tayaive sattva-rajas-tamomaye jade pradhane
racitatma-bhavanam jivanam samsaraduhkham ca jiiapitam.

Here he has again used the word samisargabhava and anadi as an adjective for the ignorance
and non-devotion of the jiva.

From the above evidence it is clear that the term anddi is taken literally by Srila Jiva Gosvami.
His equating it with the word samisargabhava leaves no doubt as to his intention. Though it is
inconceivable, one can only conclude on the basis of this evidence that the conditioned existence
of the nitya-baddha jiva is beginningless and therefore such souls could not have been in
Vaikuntha prior to their conditioned existence. Furthermore, Srila Prabhupada, coming in line
from Srila Jiva Gosvami and having studied the Sat-sandarbhas, could not have had any other
meaning in mind when he translated anadi. The word anadi includes the idea of immemorial
time since a time which has no beginning is certainly beyond the range of memory. If in using the
expression “since time immemorial” he did not mean beginningless time, then he must have used
it as a preaching strategy.

FIRST WAVE: CHAPTER TEN

THE MEANING OF ANADI
PART THREE

In this chapter we elaborate further on the meaning of the word anadi as it has been used by
previous dcaryas. In Srimad-Bhagavatam, anddi in relation to the bondage of the jiva appears in
verses such as 4.29.70, 5.14.1, 5.25.8, 6.5.11, 8.24.46, 11.22.10, 12.11.29, and so on. In their
commentaries on these verses, dcaryas such as Sridhara Svami, Jiva Gosvami, Visvanatha
Cakravarti Thakura, Vallabhacarya, Vira Raghavacarya, Vijayadhvaja Tirtha, Sukadevacarya,
Bhagavat-prasadacarya, Sri Vamsidharacarya, and Radha Ramana Dasa Gosvami all agree that
anadi means without beginning, without birth, without creation, and so on.

The commentators do not comment each time the word anadi appears. They comment a few
times, and in other places one has to understand the same meaning. Therefore, there is no single
verse containing the word anadi upon which everyone has commented. To give the opinion of all
the acaryas listed, we would have to cite all the verses mentioned above which is impractical.
Instead we just give a sample verse below (Bhag. 6.5.11):

bhiih ksetram jiva-samjiiam yad anadi nija-bandhanam
adrstva tasya nirvanam kim asat-karmabhir bhavet



[The Haryasvas understood the meaning of Narada’s words as follows:] The word
bhith [the earth] refers to the field of activities. The material body, which is a
result of the living being’s actions, is his field of activities, and it gives him false
designations. Since time immemorial, he has received various types of material
bodies, which are the roots of bondage to the material world. If one foolishly
engages in temporary fruitive activities and does not look toward the cessation of
this bondage, what will be the benefit of his actions?

Commenting on the word anddi, Srila Jiva Gosvami says it means adi Sanyam, without a
beginning. Anadi adi Sinyam nijasya jivatmano bandhanam, “the bondage of the jiva has no
beginning.”

Vijayadhvaja Tirtha says, anadikalam arabhya jivam nitram badhnatiti anadi bandanam, “It
completely binds the jiva, from a time which has no beginning, therefore it is called
anadi-bandhanam.”

Vira Raghavacarya writes, andadi-nijabandhanam anadi-punya papa-karma-nibandhanam.
“This bondage is caused by beginningless sinful and pious karma.”

Bhagavat Prasadacarya writes, anadi nija-bandhanam
anadi-punya-papa-riipa-karma-nibandhanam, “This bondage is due to karma in the form of sin
and piety, which has no beginning.”

The word anadi also appears in many other verses: 1.8.28, 2.10.34, 11.3.8, 12.1.50, relating to
the Lord, His nature and so on. No commentator has ever made a distinction between the
meaning of anadi when used to describe the Lord and His qualities and when used to describe the
bondage of the jiva.

The Vacaspatyam Dictionary says, anddi means Adi karanam pirvakalo va sa ndasti yasya
paramesvare, “Adi means cause or previous time; one who does not have a cause or a time
preceding its existence is called anadi, such as the Supreme Lord." Other meanings given are
nasti adih prathamiko yasmat. “One who is not preceded by anything” and adi-siinye, “One who
has no beginning.”

The S'abda-kalpa-druma Dictionary says that anadi means nasti adih karanam yasya sah, “that
which is causeless; which has no beginning; which has no birth or origin; self-manifest.”

The Practical Sanskrit English Dictionary by V.S. Apte first gives the etymological meaning of
the word andadi: adih karanam purvakalo va nasti yasya sah. "Andadi is that entity which does not
have a cause or origin." Then he lists the following meanings: having no beginning, eternal,
existing from eternity, and an epithet of Paramesvara. As examples he cites jagadadiranadistvam
(Kadambari 4.2.9), "You are the cause of the universe but You have no cause," and anadiradi
govindah sarva karana-karanam (Brahma-samhita 5.1).

The Sanskrt-English Dictionary by M. Monier Williams translates anddi as having no
beginning and existing from eternity.

Srila Jiva Gosvami, commenting on Brahma-samhitd, gives this meaning to andadi: na vidyate
adir yasya, “One who does not have a beginning or cause.” The BBT translators of the Tenth,
Eleventh, and Twelfth Cantos have rendered anadi in the same way wherever it appears.

We have previously given the two instances in Srimad-Bhagavatam where the question of the
jiva’s bondage is directly addressed. From both Maitreya’s and Lord Krsna’s answer, and from
the Sanskrit commentaries on those answers, it is clear that the jiva’s bondage is anadi.

The beginningless bondage of the jiva is further confirmed by Lord Krsna in (Bhag. 11.11.7):

atmanam anyam ca sa veda vidvan
apippalado na tu pippaladah
yo’vidyaya yuk sa tu nitya-baddho



vidya-mayo yah sa tu nitya-muktah

The bird who does not eat the fruits of the tree is the Supreme Personality of
Godhead, who by His omniscience perfectly understands His own position and
that of the conditioned living entity, represented by the eating bird. That living
entity, on the other hand, does not understand himself or the Lord. He is covered
by ignorance and is thus called eternally conditioned, whereas the Personality of
Godhead, being full of perfect knowledge, is eternally liberated. (italics added)

Interestingly, the Lord Himself calls the conditioned living entity nitya-baddha. The word nitya
here never means since time immemorial because it has also been used as an adjective for the
Supersoul, nitya-mukta. The word nitya, of course, here means anadi, because the jiva can
become liberated. And so Sridhara Svami has rightly commented, nitya-baddho’nadi-baddhah,
“Nitya-baddha means anadi baddha.” No commentator explains any other meaning of
nitya-baddha.

According to all commentators as well as the dictionary, the two meanings of the word anadi
are beginningless and causeless. Only those entities which have a beginning have a cause. On
the other hand, because bondage is causeless, Lord Krsna cannot be blamed for this. When it is
said that Krsna is the cause of all causes it means He is the only independent Reality. None of
His energies are independent of Him. He is not the cause in the sense that He creates them
because His energies are eternal as He is eternal. Otherwise we have to assume that once upon a
time He was impotent or incomplete. Similarly, He did not create the union between the jiva
and matter. It has been existing in this way from eternity.

Therefore, one cannot blame the Lord because He did not put the jiva in maya. If He had
done so, then the conditioning would have a beginning. Just as the Lord has no beginning, so the
conditioning of the jiva has no beginning. Just as it is worthless to ask “Why is Krsna the
Supreme Lord since time beginningless?” it is also meaningless to ask why the jiva’s conditioning
has no beginning. It’s like asking, “Since when does the sun have sunlight and why?” To
investigate the cause of causeless things is waste of time. For this reason, sometimes Srila
Prabhupada said, “Don’t try to figure this out, just get out.”

Srila Visvanatha Cakravarti Thakura comments further on Bhag. 3.7.9, which is Maitreya
Muni's answer to Vidura on the jiva bondage question:

Vastutastu paramatma-jivatmanau sirya-tat-kiranaviva jatyaiva mitho vilaksanau
caitanya-caitanyakanau bhavatah iti siddhantah. Chaya-kiranau yatha siryatah
eva bhavatah athapi surya-tulyakanau siryan na bhidyete bhidyete ca, tathaiva
maya-sakti-jiva-sakti paramesvarad udbhiite apyanadi abhinne api svariipto’bhinne
eva.

In reality the Supersoul and the soul are distinct from each other just like the sun
and its rays, one being the super conscious and the other the atomic conscious
being. This is the principle. A shadow and rays both come from the sun and yet
the sun like atomic particles are different and non-different from the sun.
Similarly both maya and the jiva have sprung from the Supersoul yet they are
anadi. Furthermore, they are non-different from the Supersoul, and yet different
by nature, or svaripa.

The idea is that both maya and jiva have an origin—the Lord. Things which have an origin
must have a beginning, yet both of them have no beginning, anadi. This is inconceivable to logic.



Srila Prabhupada has given a nutshell explanation of this while discussing how it is that Radha and
Krsna are one and yet eternally separated in the introduction to Caitanya-caritamrta. Although
we have quoted this passage before, it is worth repeating just to remind our readers how the
material conditioning can get in the way of understanding the eternal reality, where there is no
division of past, present, and future:

Radha and Krsna are one, and when Krsna desires to enjoy pleasure, He manifests
Himself as Radharani. The spiritual exchange of love between Radha and Krsna is
the actual display of the internal pleasure potency of Krsna. Although we speak of
“when” Krsna desires, just when He did desire we cannot say. We only speak in
this way because in conditional life we take it that everything has a beginning;
however, in the absolute or spiritual life there is neither beginning nor end. Yet in
order to understand that Radha and Krsna are one and that They also become
divided, the question “When?” automatically comes to mind. When Krsna desired
to enjoy His pleasure potency, He manifested Himself in the separate form of
Radharani, and when He wanted to understand Himself through the agency of
Radha, He united with Radharani, and that unification is called Lord Caitanya.

The beginningless origin of maya and the conditioned jiva are to be understood in the same way.
Returning to Visvanatha Cakravarti Thakura, we find the following commentary
(Bhag.3.7.10):

Tatra bhagavatah  prstha-sthitaya  andadyavidyaya tamah  svaripaya
anadi-vaimukhya-riipa-bhagavat-prsthasthanam jivanam jiianam yal lupyate tasya
na vastutvam karanam napi prayojanam kim apy asti.

Avidya, which is anadi, is situated on the backside of the Lord and has the nature
of ignorance. She covers the knowledge of the jivas who are situated on the
backside of the Lord and are non-devotees. Their non-devotion is anadi. There
is no real reason or purpose for their knowledge being covered.

Here he clearly states that the Lord does not put the jiva in ignorance for any specific gain.
He is atmarama and everything happens out of His nature. The jivas are in ignorance without
beginning and without cause. Just as Krsna has no cause (anadi adi govinda) similarly there is
no cause for the bondage of the jivas. Therefore, Krsna cannot be blamed for that which He is
not the cause.

The sense is this: The Lord is eternal—without any beginning or end. And no devotee
raises a question why is He so. He has unlimited energies (parasya Saktir vividhaiva srityate).
For ease of comprehension, these unlimited energies are divided into three types—internal,
external, and marginal. Because the Lord is beginningless, so are His energies. These energies
do not mix with each other, but the marginal energy can be under the influence of either His
internal potency or external potency. When under the influence of His external potency, the jiva
has the choice to remain or switch over to the internal potency, but when under the influence or
shelter of the internal potency, he cannot be covered by the external potency, mamaiva ye
prapadyante mayametam taranti te. Just as the Lord is beginningless, some jivas are under the
influence of His external potency from a time without beginning. No one is responsible for that
condition. But if we do not choose to get out, then we are to be blamed for it, not Krsna.

For example, a man does not know the Sanskrit language and his ignorance of the language
has no beginning. Because of this ignorance, he is suffering. Who is to be blamed for this?



Surely not Krsna. He has given him a human body and if he does not learn it, then it is his
mistake.

Some jivas have been serving Krsna from a time without beginning and no one questions why.
But when it is said that some jivas are not serving Krsna from a time without beginning, then the
question is raised. Why? Because we naturally want to blame someone to get mental
satisfaction, but our real purpose should be to pursue the solution to our suffering. The cause is
that we are on the back side of the Lord, which means we are not devoted to Him. The solution
is to move to the front side, not to assign blame.

From this it is also implied that those jivas who are on the front side of the Lord—those who
are devotees—never come under the influence of maya, because maya never appears in front of
the Lord, villajamanaya yasya sthatumiksapathe’muya (Bhag. 2.5.13). The conclusion is,
therefore, that once one has the status of nitya-mukta—either by having had it anadi or by
attaining it after liberation from conditioned life—one does not and cannot fall down. He is
bound by the unbreakable chains of transcendental love. The bond of friguna—the three
modes—can be broken, but not the bonds of bhakti. Some people object to this owing to
material conditioning. According to Srila Bhaktisiddhanta Sarasvati such people are false
logicians because they present many arguments based on kutarka (bad logic) and end in rejecting
the conclusions of the scriptures.

Srila Jiva Gosvami, commenting on Bhdg. 10.87.31 writes: na ghatate ity asya tikayam
upddhi-janmanaiveti tajjamano’pyanddipravaho mantavya iti bhavah, “When Sridhara Svami says
that the birth of the jiva simply means the birth of the upadhi, it is to be understood that this birth
of the upadhi is like a flow which has no beginning.” The meaning is that the jiva is experiencing
a cycle of birth and death which has no beginning. Because it has no beginning, it is futile to ask,
“Who did it?” or “When did it happen?" Such questions imply a lack of understanding of the
meaning and implication of words like beginningless and causeless.

Similarly, Baladeva Vidyabhusana writes in his commentary on Bhagavad-gita (1.1.):

tasyam  khalvisvara-jiva  prakrti-kala-karmmani  paiicartha varnyante;, tesu
vibhu-samvidisvarah, anusamvij-jivah, sattvadiguna-trayasrayo dravyam prakrtih,
traigunyasinyar jada-dravyam kalah, pum-prayatna-nispadyam
adrstadi-sabda-vacyam karmmeti. Tesam laksanani-esv-isvaradini catvari nityani
jivadini tvisavasyani karmma tu pragabhava-vat anadi vinasi ca.

In Bhagavad-gita five subjects are described—the Lord, the jiva, material nature,
time and karma. Out of these the Lord is the supreme conscious being. The jiva
is the atomic conscious being. Prakrti is the object which is the shelter of the
three modes, beginning with sattva. Time is an inert object which is devoid of the
three modes. That which is accomplished by human effort and is designated by
such words as adrsta is karma. Their characteristics are as follows: Out of these
five the first four—the Lord, the jiva, time, and prakrti—are nitya, or eternal (with
no beginning or end). The jiva, time, and prakrti are under the control of the
Lord. Karma is without beginning, anadi, but has an end (vinasi), just like
pre-non-existence, pragabhavavat.

Here he explicitly writes that karma has no beginning, anadi, but has an end. It is like
pragabhava, which means the pre-non-existence of an object. Pragabhava was defined in the last
chapter. It has no beginning but comes to an end when the non-existent object is produced.
Therefore, Baladeva Vidyabhiisana agrees with Sri Jiva that anadi means that which has no
beginning but has an end.



There is no scope or need for interpretation here. Because karma has no beginning, it
naturally follows that the jiva’s conditioning has no beginning, which means that he did not fall
from Vaikuntha. Such is the case with all the jivas in the material world, not that some were
always conditioned and some fell down later from Vaikuntha. He says that this is one of the five
subjects discussed in Bhagavad-gita. Therefore, the verses in which Lord Krsna assures us that
having attained His abode no one comes back are talking of the nitya-baddha’s anadi karma
coming to an end. That is the proper implication of these verses. To conclude that these verses
indicate the fall down of nitya-muktas is wanton speculation. It is both illogical and asastric.

In an earlier chapter we have already cited Srila Baladeva Vidyabhiisana on this point.
Commenting on Bhagavad-gita 13.20, he writes, evam mitho vivikta-svabhavayoranadyoh
prakrti-jivayoh samsargasyanadikalikattvam, “In this way material nature and the living entity,
who have a distinct nature and who are beginningless, are united together, and this has no
beginning.” He uses the word anadikalikattvam, “the beginningless union of the jiva with maya.”
This needs no comment except to point out that the sastra says this is the way it is.

We have already given the opinion of Srila Visvanatha Cakravarti Thakura about the
beginningless bondage of the jiva from his commentaries on Srimad-Bhagavatam 3.7.9, 3.7.10 and
11.11.4. His commentary on Bhagavad Gita 13.20 is worthy of repetition. We quote from an

earlier chapter:

He writes maya-jivayor-api mac-chaktitvena anaditvat tayoh samsleso’pyanadi
ritibhavah. [The Lord is saying,] “Because both maya and the jiva are My
potencies, they are both beginningless and thus their union is also beginningless.
This is the sense of Lord Krsna’s words.” Here he’s using the nyaya principle
which says that the qualities of anadi objects are also anadi. In fact in the
beginning of his commentary on this verse he says, “In this verse Lord Krsna
answers two questions—why or how did the union of the jiva and maya occur?
And when did it occur? He says that both of these are answered by the word
anddi used in this verse. For the first question anadi means na vidyate adi
karanam yayoh, the union of maya and the jiva have no cause. The answer to the
second question is also anadi, it has no beginning.

Therefore Krsna is not to be blamed for some jivas being in material conditioning. He did
not initiate this, otherwise it would have a beginning and He would be the cause, but Srila
Visvanatha Cakravarti Thakura has denied both these possibilities. It is also important to note
that Srila Prabhupada has translated the word anddi as “without beginning” (Bg. 13.20) and in the
verse translation he uses the word beginningless. That leaves absolutely no room for
misinterpretation of anadi as used by Srila Prabhupada, Baladeva Vidyabhusana, and Visvanatha
Cakravarti Thakura. Prabhupada’s translation reads:

prakrtim purusam caiva
viddhy anadi ubhav api

vikarams ca gunams caiva
viddhi prakrti-sambhavan

Material nature and the living entities should be understood to be beginningless.
Their transformations and the modes of matter are products of material nature.

From the purport:



Both material nature and the living entity are eternal. That is to say that they
existed before the creation. The material manifestation is from the energy of the
Supreme Lord, and so also are the living entities, but the living entities are of the
superior energy. Both the living entities and material nature existed before this
cosmos was manifested. = Material nature was absorbed in the Supreme
Personality of Godhead, Maha-Visnu, and when it was required, it was manifested
by the agency of mahat-tattva. Similarly, the living entities are also in Him, and
because they are conditioned, they are averse to serving the Supreme Lord. Thus
they are not allowed to enter into the spiritual sky. But with the coming forth of
material nature these living entities are again given a chance to act in the material
world and prepare themselves to enter into the spiritual world. That is the mystery
of this material creation. Actually the living entity is originally the spiritual part
and parcel of the Supreme Lord, but due to his rebellious nature, he is conditioned
within material nature. It really does not matter how these living entities or
superior entities of the Supreme Lord have come in contact with material nature.

An important point to be understood from this portion of Srila Prabhupada’s comment is that
the beginningless nature of material nature is never predicated on it having been previously in the
spiritual sky. If that is the case, why does the beginningless nature of the jivas imply a previous
condition of being in the Lord’s nitya-lila? The living entities as well as material nature remain
absorbed in Maha-Visnu during the period of dissolution. At the time of creation Lord
Maha-Visnu injects them into material nature. This cycle repeats itself again and again, without
beginning and without end; except for those individual jivas who practice Krsna’s instruction man
mand bhava mad bhakto. Srila Prabhupada says, “This is the mystery of creation.”

Another important point to be noted in this purport is that the conditioned living entities are
parts and parcels of the Supersoul or Maha-Visnu, and not of Lord Krsna. According to
Bhaktivinoda Thakura there are three types of jivas and the conditioned jivas come from Lord
Karanodakasayi Visnu or Maha-Visnu. He also said that jivas come from the jiva-sakti of the
Lord. In this regard Srila Jiva Gosvami, while explaining the phrase
akhila-Sakti-dhrto’msa-krtam (Bhag.10.87.20), writes in the Paramatma-sandarbha (39):

Akhila-sakti-dhrtah sarva-sakti-dharasyeti visesanam jiva-sakti visistsy-aiva tava
jivo'mso na tu suddhasyeti gamayitva jivasya tac-chakti-riipatvenaivamsatvam ity
etad vyarijyanti.

Akhila-sakti-dhrtah means one who holds all potencies. This is an adjective. The
Srutis make it clear that the jiva is not a part of the pure, unqualified Lord
(Bhagavan Sri Krsna), but a part of that expansion of the Lord who is qualified by
the jiva-sakti. In this way they show that the jiva is only a part of the Lord’s
energy (not a part of the Lord).

Also, in the Paramatma-sandarbha (37), Srila Jiva Gosvami explains that the very nature of
the jiva is his being part of the Supersoul, paramatm-aiksesatva-svabhava. This characteristic of
the jiva is natural, not acquired due to some conditioning, and he retains this nature even when
liberated. Tathabhiitascayam moksa-dasayam apityarthah.  Etadrstvaiicasya svatah svariipatah
eva na tu paricchedadina. Later on, towards the end of Text 37, he writes:
Tad-etat-tasya-paramatmamsa-riipataya nityatvam srigitopanisadbhirapi darsitam. “In this way the
eternality of the jiva, who is part of the Supersoul, is also shown in Bhagavad-gita.” And then he
cites the famous mamaivamso jivaloke verse (15.7).



In this connection, Srila Prabhupada comments:

Sankarsana is the original source of all living entities because they are all
expansion of His marginal potency. Some of them are conditioned by material
nature whereas others are under the protection of the spiritual nature. (Cc. Adi
2.36, purport)

Sankarsana, the second expansion, is Vasudeva’s personal expansion for pastimes,
and since He is the reservoir of all living entities, He is sometimes called jiva. . . .
He is the original source of all living entities. All these actions of suddha sattva
display the potencies of Maha-Sankarsana, who is the ultimate reservoir of all
individual living entities who are suffering in the material world. When the
cosmic creation is annihilated, the living entities, who are indestructible by nature,
rest in the body of Maha-Sankarsana. Sankarsana is therefore sometimes called
the total jivas. (Cc. Adi 5.41)

These references clearly show that the origin of the jiva is not Lord Krsna but Sankarsana.
And by his saying, “Maha-Sankarsana, who is the ultimate reservoir of all individual living
entities who are suffering in the material world,” Srila Prabhupada clearly indicates Lord
Maha-Visnu and not Lord Krsna as the source of the conditioned souls.

As the material nature has come from Maha-Visnu and is beginningless, it is perfectly
reasonable to understand that the jivas, who have also come from Maha-Visnu, are also
beginningless. And considering that this agrees with the verdict of our previous dacaryas, it is
reasonable to conclude that this is the accurate meaning of anadi. It is the teaching of the Lord
Himself and therefore the siddhanta of the Gaudiya Vaisnavas.

One final point to consider is this: In Bhagavad-gita 7.27, Krsna says that the living entities
are born into material nature, overcome by desire and hate. While commenting on this verse,
Srila Vi§vanatha Cakravarti Thakura writes:

tvan-mayaya jivah kadarbhya muhyantityapeksayam ahh iccheti. sarge
jagat-srstyarmbhakale  sarvva-bhiitani  sarve  jivah  sammohayanti, kena?
Pracina-kamodbuddhau yavicchadvesau.

If someone asks, “Since when are the jivas bewildered by Your maya" the Lord
speaks the current verse. At the beginning of the creation all jivas become
bewildered. By what? By the desire and hatred which springs from the karma
performed in the past.

The past here means the previous cycle of creation. It cannot refer to Vaikuntha because
Vaikuntha is free from karma. Srila Baladeva Vidyabhusana gives a similar explanation in which
he makes it explicit that one is influenced by the impression of desire and hatred from the
previous birth. Obviously there is no birth in Vaikuntha and he clearly states that karma has no
beginning. Therefore, both commentators agree that the jiva is suffering in a benginningless
cycle of birth and death. In other words, that is how things have been ordered by the very nature
of the omnipotent Supreme Personality of Godhead, as stated in the Mandukya Upanisad (1.9):

bhogartham srstirityanye kridarthamiti capare
devasyaisa svabhavo’yam aptakamasya ka sprha



Some say that the Lord creates the material world for His enjoyment, and some
say He creates for His play. Indeed it is His mere nature. After all, He is fully
satisfied, so what desires does He have to fulfill?

The idea is that just as the Lord is causeless so are His activities such as the creation. It is not
possible to attribute any ultimate cause for them except that it is His very nature. Any one who
has energy will act. People act to attain something, but the Lord is aptakama, one whose desires
are fully satisfied. Therefore His activities are just part of His nature.

Ironically, sometimes Bhagavad-gita (7.27) is given as the proof of fall down from Vaikuntha.
"O Scion of Bharata, O conquerer of the foe, all living entities are born into delusion, bewildered
by dualities arisen from desire and hate." The claim is that it was due to envy of the Lord because
of the desire to enjoy. Such an interpretation will only satisfy one who does not know the glory
of Vaikuntha and krsna-bhakti. The verse is speaking about birth at the beginning of creation.
This birth is caused by the dualities of desire and hate from the previous cycle of creation, a
process which is itself anadi. Therefore, the verse is not describing the beginning of material
conditioning.

If Srila Prabhupada used 7.27 to explain fall-down from Vaikuntha, again, that must have
been for his preaching, because the siddhanta is clear—nitya-baddhas could not have been in the
spiritual world prior to conditioned life. =~ The conclusion has to be that whenever he explained
the conditioning of the jiva in another way, he did so for the sake of preaching, because in
preaching one may sometimes adjust the siddhanta. More details on preaching technique will be
given in the second wave.

SECOND WAVE:
RECONCILIATION
INTRODUCTION

Srila Prabhupada made two types of statements—no living entity falls from Vaikuntha, and we
have fallen from the pastimes of Lord Krsna. Because both cannot stand as absolute, it is
essential to reconcile his statements. Therefore, this Second Wave of the book deals with
reconciliation. Reconciliation is a common necessity in our philosophy and to show this we give
some historical examples. The First Chapter explains that preaching is not always the siddhanta,
and we give an example from the life of Bhaktivinoda Thakura. In the Second Chapter we
explain the distinction between false logic (kutarka) and proper logic. We show that one has to
resort to logic to reconcile the contradictory statements in the scripture or in the works of a
mahajana. Indeed logic supported by scripture is acceptable and practiced by our acaryas.

In the Third Chapter we explain that ultimately all conclusions must be based on sastra. No
individual person, no matter how illustrious can come up with a siddhanta which contradicts
sastra. We show that even an incarnation of God cannot speak against the conclusions of the
scripture. In Chapter Four we cite an historical instance of controversy and how it was resolved.
In the Fifth Chapter we explain further the need for reconciliation and preaching strategy. If
there are contradictory statements in the scripture, one must try to reconcile both and understand
the true intent of the speaker. The Sixth Chapter opens the discussion on why Prabhupada
preached that we fell from Vaikuntha. In the Seventh Chapter we further discuss why



Prabhupada preached that jivas fall from Vaikuntha. We also refute the idea of “Prabhupada
siddhanta.” Finally we give six possible reasons why Srila Prabhupada preached in favor of
fall-down.

SECOND WAVE: CHAPTER ONE

PREACHING DOES NOT
ALWAYS MEAN THE SIDDHANTA

Lord Krsna is the foremost preacher and the original guru. He comes to establish religion
(dharma-samsthapanarthaya), which means both teaching the principles of religion and
convincing the people to follow them. To this end the Lord comes and teaches both by precept
and by personal example. In His manifest /il He made only two disciples, Arjuna and Uddhava,
to whom He spoke Bhagavad-gita and Uddhava-gita respectively. In Bhagavad-gita (3.26) He
instructs us in the essence of preaching technique:

na buddhi-bhedam janayed
ajiianam karma-sanginam

josayet sarva-karmani
vidvan yuktah samdcaran

So as not to disrupt the minds of ignorant men attached to the fruitive results of
prescribed duties, a learned person should not induce them to stop work. Rather,
by working in the spirit of devotion, he should engage them in all sorts of activities
[for the gradual development of Krsna consciousness].

The import of this verse is that a preacher should not disturb the minds of the ignorant
people, who are attached to fruitive activities. At the same time they should develop faith in
him, and he should engage them in such a way that they will gradually progress in Krsna
consciousness. In other words, a preacher should not bring drastic and abrupt change in people's
beliefs if it may threaten their development in Krsna consciousness. As much as possible, he
should dovetail their existing beliefs in such a way that they gradually increase their faith in Krsna
and spiritual life.

The reason for this strategy is that it is hard for people to give up their old beliefs and habits.
Every man is possessed of some particular faith, sraddhamayo ’yam purusah. An expert
preacher utilizes this sraddha for a person’s upliftment. If someone’s faith is broken, the
activities performed by such a person do not bring good results (Bg. 17.28):

asraddhaya hutam dattam
tapas taptam krtam ca yat
asad ity ucyate partha
na ca tat pretya no iha

Anything done as sacrifice, charity or penance without faith in the Supreme, O son
of Prtha, is impermanent. It is called 'asat' and is useless both in this life and the
next.



The varnasrama system is based on the gradual upliftment of humanity by engaging a person
according to his nature. Lord Krsna recommends (Bg.18.47) that one do his duty even though
one may perform it imperfectly. This, He says, is better than to accept another’s occupation and
perform it perfectly. This means that He advocates a strategy for advancing the conditioned soul
in incremental stages rather than taking them immediately to the siddhanta.

People are of different natures; therefore, Srila Vyasa wrote eighteen Puranas, which are
divided according to the three modes of nature. According to their dominant mode, people are
attracted to different Puranas, which describe different demigods as Supreme. The point is that
although the Purdnas are compiled by Srila Vyasadeva, all of them do not give absolute
knowledge. They are mixed—six are for people in tama-guna, six for those in raja-guna, and six
in sattva-guna. And even out of those in sattva guna, only the Srimad-Bhagavatam is considered
the spotless Purana, because it gives the complete presentation of the Absolute Truth.

Lord Krsna says that only the mode of goodness is conducive to knowledge (Bg.14.17), sattvat
safijayate jiianam, and Suta Gosvami says that goodness is the gateway to the Absolute Reality
(Bhag.1.2.29), sattvam yad-brahma-darsanam. This analysis shows that although all eighteen
Puranas are compiled by Vyasa, they do not give knowledge on the same level. One has to be
very discriminating to attain the highest knowledge. Every Purana is for a different type of
adhikari, yet the sole purpose is to gradually elevate everyone and bring them to the level of
following Srimad-Bhagavatam, the amala purana. This means he had a preaching strategy.

By this one should not think that Bhagavan Vyasa has cheated humanity or is in ignorance or
telling lies. He first gives people what they already have a taste for, mixed with the true message.
Once they are hooked, he reveals the highest knowledge to them. Advertising follows the same
principle: attract people through their attachment and then sell them the product. Vidura sums
up this formula in his dialogue with Maitreya Muni (Bhag. 3.5.12):

munir vivaksur bhagavad-gunanam
sakhapi te bharatam aha krsnah

yasmin nrnam gramya-sukhanuvadair
matir grhita nu hareh kathayam

Your friend the great sage Krsna-dvaipayana Vyasa has already described the
transcendental qualities of the Lord in his great work the Mahabharata. But the
whole idea is to draw the attention of the mass of people to krsna-katha
(Bhagavad-gita) through their strong affinity for hearing mundane topics.

Commenting on this verse, Srila Prabhupada writes:

The great author has compiled the Mahabharata in such a way that the less
intelligent class of men, who are more interested in mundane topics, may read the
Mahabharata with great relish and in the course of such mundane happiness can
also take advantage of Bhagavad-gita, the preliminary study of
Srimad-Bhagavatam or the Vedanta-sitra. Srila Vyasadeva had no interest in
writing a history of mundane activities other than to give less intelligent persons a
chance for transcendental realization through Bhagavad-gita.

This means that not all the statements in the Mahabharata can be taken in the absolute sense.
One has to see whether they conform to the tenets expounded in Srimad-Bhagavatam, which is
the mature fruit of the tree of Vedic knowledge, nigama-kalpa-taror galitam phalam. This is
because Mahabharata is for the less intelligent and Srimad-Bhagavatam is for the most intelligent,



nirmatsaranam satam. The need for reconciliation arises, therefore, whenever there is a conflict
between Srimad-Bhagavatam and Mahabharata or any other Vedic or corollary literature.

Here we see that because of the principle expressed in the verse (Bg. 3.26) na bhuddibhedam
janayed, there is a gradation even in the writing of the literary incarnation of God. No preacher
of Krsna consciousness can be denied the right to apply this principle. And if the principle is
applied in writing of sastra, then what to speak of conversations, public lectures, and letters?

Lord Buddha is another example of someone who applied strategy in preaching. He is an
incarnation of Visnu, but he preached to get people to reject the Vedas, yet his ultimate purpose
was to bring them to the level of Krsna consciousness. Srila Prabhupada writes (5.15.1, purport):

Lord Buddha, an incarnation of Lord Krsna, adopted a particular means to
propagate the philosophy of bhdagavata-dharma. He preached almost exclusively
among atheists. Atheists do not want any God, and Lord Buddha therefore said
that there is no God, but he adopted the means to instruct his followers for their
benefit. Therefore, he preached in a duplicitous way, saying that there is no God.
Nonetheless, he himself was an incarnation of God.

Lord Buddha's example shows that a preacher has to act according to time, place, and
circumstance. When the masses are too attached to mundane activities, it may take centuries
before the real intention of the preacher is revealed. And for the sake of preaching, the preacher
may have to hide the real siddhanta. The example of Lord Buddha is the most extreme. Every
preacher has to overcome the challenge of giving the message to people who have little or no
interest in it. Thus, like advertising agencies, preachers have to devise techniques to deliver their
product to disinterested people.

Sripada Sankaracarya had to act in the same vein. He wanted to bring the atheistic Buddhists
back to the Vedas. Therefore, according to the Padma Purana he preached “veiled Buddhism; ”
he misinterpreted the Vedanta-siitra in such a way that it appealed to the Buddhists. If he had to
preach directly about Krsna, they would have taken no interest. Srila Krsnadasa Kaviraja says
about his preaching (Cc. Madhya 25.42):

Sripada Sankaracarya has given his interpretation and imaginary meaning. It
does not actually appeal to the mind of any sane man. He has done this to
convince the atheists and bring them under his control.

Srila Prabhupada comments:

Sripada Sankaracarya’s propaganda opposed the atheistic philosophy of Buddha.
Lord Buddha’s intention was to stop atheists from committing the sin of killing
animals. Atheists cannot understand God; therefore Lord Buddha appeared and
spread the philosophy of nonviolence to keep the atheists from killing animals.
Unless one is free from the sin of animal killing, he cannot understand religion or
God. Although Lord Buddha was an incarnation of Krsna, he did not speak
about God, for the people were unable to understand. He simply wanted to stop
animal killing. Sripada Sankaracarya wanted to establish the predominance of
one’s spiritual identity; therefore he wanted to convert the atheists through an
imaginary interpretation of Vedic literatures. These are the secrets of the dcaryas.
Sometimes they conceal the real purpose of the Vedas, and explain the Vedas in a
different way. Sometimes they enunciate a different theory just to bring the
atheists under their control. Thus it is said that Sankara’s philosophy is for



pasandas, atheists.

Srila Prabhupada’s says, “These are the secrets of the acaryas. Sometimes they conceal the
real purpose of the Vedas, and explain the Vedas in a different way.” This is very important. It
indicates that acaryas have their secrets and these secrets are not known to the neophytes. One
has to understand the heart of the dcarya to know his real intention. This is not an easy task. It
requires two things: (1) the sense of discrimination, which comes from purity of the heart, and
(2) reconciling the statements of the acaryas. Each statement must confirm the others and the
whole thing must rest on the sastra. This example is seen in the writing of Jiva Gosvami in the
Tattva-sandarbha. To ascertain what is the true message of the Bhagavata Purana, he examines
the hearts of all the principle speakers and concludes that they all advocate krsna-bhakti.

Here it should be noted again that statements made in Srila Prabhupada’s letters cannot
override those in his commentaries. His books are mostly commentaries on recognized
authoritative works in our line. They are sastra—either sruti or smrti. His commentaries are to
be regarded as primary evidence. His letters and other statements are secondary evidence.
Books are for everyone and letters and conversations are personal. To be accepted as absolute,
the philosophy in his letters must follow the siddhanta in his books, and not the other way around.
If he made statements in his letters that do not follow the siddhanta, those must be considered as
his strategy for preaching.

A similar problem arises when there is a conflict between sruti and smrti. The general
principle for resolving such conflict is stated in Kulluka Bhatta’s commentary on Manu Smrti,
Manvartha-muktavali (2.14):

sruti-smrtir-virodhes tu Srutir eva gariyasi
avirodhe sada karyarm smartam vaidika vat sata

When there is a contradiction between sruti and smrti, the sruti overrides the smrti.
But when there is no contradiction, saintly people should follow the smrti rules just
like Vedic principles.

This is because smirti is based on sruti, which is eternal. Sruti is self-manifest and smrti 1s
written by a sage based on the Sruti. Sruti is self-effulgent like the Lord. It is self-evident, svatah
pramana,; but smrti is dependent on the sruti for its validity. Sruti is like the sun; it does not need
some other light to see it, for it illuminates other objects as well as itself. It is the source of all
other lights. Whenever there is an opposition between the support and its dependents, the
support takes precedence. This is because the dependents cannot exist without the support.

Similarly, the Vedas are self-evident and do not need any other pramana to verify them. One
may argue that when there is a contradiction between the statements of sruti and smyrti, why not
consider both of them as true under different conditions. This means they are optional (vikalpa).
Such a solution is possible only if both contradictory statements have equal importance. This is
in conformity to the rule, tulya-bala-virodhe vikalpah, “when statements having equal importance
contradict each other, they are taken as optional.” In the case of the sruti and smrti, however, the
sruti is more powerful than the smyrti. So there is no question of them being optional.

The relation between Srila Prabhupada’s books and letters is like that of the srufi and smyti.
If a letter contradicts the siddhanta established in his book, then the book overrides the letter; but
if there is no contradiction between them, then letters are to be treated like books. Similarly, his
books override his conversations and lectures. )

For example, suppose a person never personally asked Srila Prabhupada about the bondage of
the jiva, but by reading his books and the works of the previous acaryas, that person understood



that no one falls from Vaikuntha. In the last few years Srila Prabhupada’s letters and
conversations have been published and show numerous statements contrary to what is found in
his books. Should that person, whose understanding has been based on Srila Prabhupada’s
books, change his outlook to conform to those statements in Prabhupada’s letters and
conversations? For those who say "Yes," we ask why?

His books are distributed much more than his lectures and letters. Not everyone who has
read his books has read his letters. The same is expected in the future. Do we assume that such
a person will remain in darkness? In that case, what does it mean when Srila Prabhupada
says,“Everything is in my books”? Nowhere do we find that he says, “Everything is in my letters
and conversations.” He also said that his books will be the law books for the next 10,000 years,
which means they, not his letters and conversations, are the basis for understanding his teachings.
And from the evidence presented in the First Wave, it is clear—based on his books—that he stood
side by side with our other acaryas accepting no fall-down as the siddhanta.

Even if his commentaries state that the jiva falls from Vaikuntha, those statements cannot be
accepted as the parampara siddhanta unless they can be reconciled with the sastra—as per the
example of Srila Visvanatha Cakravarti Thakura. How he reconciled the words of Srila Jiva
Gosvami will be shown in the upcoming Fourth Chapter. Whenever an dcarya teaches something
that is not in line with the siddhanta, that is always to be taken as his preaching technique.

Here we will briefly mention the example of Srila Bhaktivinoda Thakura, because he is
discussed at length in a later chapter. He wrote in an essay that the description of hell in
Srimad-Bhagavatam is not to be taken literally. In Jaiva Dharma, however, he accepted
everything in the Bhagavata as real. As Sadaputa Dasa wrote in BTG (Jan/Feb ’94) in the article
Rational Mythology:

I should point out clearly that Bhaktivinoda Thakura did not personally accept the
modified version of the Bhagavata he presented to the Bengali intellectuals. He
actually accepted the so-called myths of the Bhdgavata as true, and he presented
them as such in many of his writings.

Here it is seen that the book takes precedence over the essay. Indeed, for preaching
purposes the preacher may speak something at variance with the siddhanta. By this we do not
say that Bhaktivinoda Thakura was lying, cheating or did not know. All devotees understand
that this was his genius for preaching purposes and hail it as one of the glories of Thakura
Bhaktivinoda. We see that the same applies to Srila Prabhupada for his preaching that we fell
from Vaikuntha. Therefore, the criticism by some devotees that by our accepting no fall from
Vaikuntha as the siddhanta we are implying that Prabhupada lied to or cheated his disciples is
unfounded and unjust.

Here is another quote from Sadaputa Dasa’s BTG article:

We have discussed how Bhaktivinoda Thakura found it necessary to present a
modified version of the Vaisnava teachings to young Bengali intellectuals at the
high noon of British political and ideological imperialism. But as the sun began to
set on the British empire, his son and successor Srila Bhaktisiddhanta Sarasvati



began a vigorous program of directly presenting the Vaisnava conclusion
throughout India.

Can one say that Srila Bhaktisiddhanta Sarasvati was rejecting Bhaktivinoda Thakura?

Another historical instance of preaching in which an acarya has presented a mixed philosophy
is that of Sridhara Svami. Lord Caitanya accepted him as a great authority on
Srimad-Bhagavatam as do most Vaisnava acaryas. Lord Caitanya said (Cc. Antya 7.133,7.135):

sridhara-svami-prasdadete bhagavata jani
jagadguru sridhara-svami guru kari mani
sridhararera anugata je kare likhana
saba loka manya kari karaya grahana

Sridhara Svami is the spiritual master of the entire world because by his mercy we
can understand the Srimad-Bhdggvatam. I therefore accept him as a spiritual
master. One who comments on Srimad-Bhagavatam following in the footsteps of
Sridhara Svami will be honored and accepted by everyone.

The Lord also said that anyone who does not accept Sridhara Svami is like a prostitute. Yet
we see from the writings of Sanatana Gosvami and Srila Jiva Gosvami that they did not accept
everything from Sridhara Svami as siddhanta. The reason is that Sridhara Svami added some
Mayavada concepts in his writings just to attract the Mayavadis to the philosophy of
Srimad-Bhagavatam. This tactic is called badisamisa nydya, using bait to attract fish. This is
evident from Srila Jiva Gosvami’s statement in Tattva-sandarbha (27):

Bhasya-riipa tad-vyakhya tu samprati madhya-desadau vyaptan advaitvadino
niinam  bhagavan-mahimanam  avagahayitum  tad-vadena  karburit-lipinam
parama-vaisnavanam Sridhara-svami-carananam suddha-vaisnava siddhantanugata
cet tarhi yathavad eva vilikhyate. Kvacit tesam eva anyatra-drsta-vyakhyanusarena.

The Bhagavatam commentary of the great Vaisnava, Sridhara Svami contains
some monistic ideas to attract the minds of impersonalists towards the glories of
the Lord. At present these impersonalists are very popular in the middle region.
Whenever his commentary is in accordance with the pure Vaisnava principles, we
will quote it as itis. That will be like the bhasya of our siitras. Sometimes we will
accept his views found elsewhere.

By Lord Caitanya’s verdict about Sridhara Svami, we should accept everything he wrote. Yet
from the above statement, it appears that Srila Jiva Gosvami is disregarding the words of Lord
Caitanya and rejecting Sridhara Svami. Such is not the case. Srila Jiva Gosvami understood
that Sridhara Svami’s monistic statements were merely a preaching technique. When one uses
bait, the purpose is not to feed the fish, but to catch them. Similarly, these mixed presentations
are not for nourishing the opposing party, but to attract them or keep them on the path of bhakii.

In Krama-sandarbha, Srila Jiva Gosvami’s commentary on the Bhagavatam, as well as in the
Sat-sandarbhas, he has revealed the real intention of Sridhara Svami. By doing this, he has
followed Lord Caitanya in the true sense. If he would have blindly followed Sridhara Svami,
then he would have been faithful neither to Lord Caitanya nor Sridhara Svami.

Srila Prabhupada taught that philosophy and fanaticism go ill together. One has to
understand the spirit and intent of his acarya, just as Srila Prabhupada understood the spirit and
intent of Srila Bhaktisiddhanta better than any of his peers. In this connection the example of



Srila Jiva Gosvami should be noted. In Tattva-sandarbha, he decided that the method to
determine the ultimate message of the Bhagavata was to find out the spirit and intent in the heart
of the author or speaker. This he did by careful analysis of each person’s words. Thus a blind
follower cannot be a true disciple. Blind following, technically called niyamagraha, is one of the
obstacles on the path of bhakti. Of course, once one knows the siddhanta then he blindly follows.
That is recommended; however, blind following without knowing the siddhanta can only lead to
disaster.

The conclusion of this whole analysis is that an expert preacher preaches according to time,
place, and circumstance. Sometimes he appears to adjust the siddhanta for the sake of his
preaching or to keep unqualified disciples enlivened on the path. In this way, preaching does not
always mean presenting the siddhanta, for as Lord Krsna indicates in the verse na buddhi-bhedam
janayed, the real siddhanta is to engage the bound jivas in the process of purification. Preaching
is the essence. Preaching widely means attracting the masses to the process even if they do not
grasp the nuances of philosophy. As Srila Prabhupada recommends qouting Srila Riapa Gosvami
(Cc. Adi. 7.37, purport):

yena tena prakarena manah krsne nivesayet

sarve vidhi-nisedha syur etayor eva kinkarah
An dcarya should devise a means by which people may somehow or other come to
Krsna consciousness. First they should become Krsna conscious, and all the
prescribed rules and regulations may later gradually be introduced.

This is the special feature of Gaudiya Vaisnava preachers. Of all preachers, the followers of
Lord Caitanya Mahaprabhu are concerned first and foremost to distribute the mercy of
devotional service. Out of compassion, therefore, they may be flexible on certain points—such
as the jiva issue—and more eager to engage people in the purification process. This they gauge
as their true achievement in the preaching field. Therefore, it should be considered a special
boon from Srila Prabhupada that he spoke of fall from Vaikuntha so as not to divert anyone from
willfully taking up the process of bhakti.

In this connection, there is no denying the fact that virtually everyone in the West is familiar
with the Judeo-Christian concept of the fall from the kingdom of God. A preacher in the field
may decide to dovetail that belief with his preaching. On the principle of na buddhi-bhedam
janayed this is very conceivable. Dovetailing this belief with the concept of fall-down from
Vaikuntha gives one a sense of attachment to Krsna because a devotee feels he has already lived
with Krsna. Accepting the fall-vada, a neophyte can easily understand that he himself is the
cause of his suffering and thus the onus to get out is on his shoulders. These are some attractive
features of the fall-vada from the preaching point of view. Later on, when a devotee matures he
can understand the siddhanta properly.

If a preacher is very rigid with neophytes, he cannot be successful. This is the experience of
every successful preacher. That’s why newcomers are given lenient treatment at first. Later on,
when they have developed some faith, they are sometimes chastised heavily for their betterment.
This does not mean the preacher is deviating, cheating, or is in ignorance. He is serving the will
of the Lord, which is to engage the fruitive workers in works of devotional service. Through this
purificatory process, gradually all understanding comes.

By careful analysis of the contradictory statements of Srila Prabhupada concerning the
bondage of the jiva, we conclude—based on the principle of conformity of guru, Sastra and
sadhu—that he spoke of fall from Vaikuntha as a preaching technique. The real siddhanta is that
no one falls from Vaikuntha.



SECOND WAVE: CHAPTER TWO

LOGIC BASED ON SASTRA
IS ONE OF OUR PRAMANAS

To reconcile any real or apparent contradiction in our philosophy and to reveal the siddhanta, we
have to resort to logic. Sometimes people raise objections against logic, not knowing its
importance. The problem arises because they do not distinguish between logic based on sastra
and other types of logic, called kutarka, bad logic. In fact logic plays a crucial role in
understanding the scripture and the statements of our dcaryas. Indeed, such use of logic is
unavoidable, especially in reconciling contradictions in the scriptures or comments of the acaryas.
Srila Jiva Gosvami has shown this by his brilliant analysis of sambandha jiiana, abidheya and
prayojana in the Sandarbhas.

Ironically, persons who have voiced disdain for our use of logic have used it extensively
themselves in attempting to establish that nitya-muktas fall from Vaikuntha. It is evident,
however, that they do not have a good grasp of logic, because their seemingly logical arguments
find no support in the sastra.

Just to show that logic is unavoidable, I cite an example from one of the many texts that came
on COM about the jiva issue. Under the sub-heading Insubstantial Logic (tarko apratistha) this
author wrote:

I'm not putting my hand on my heart for blind faith here. We all want to
understand Srila Prabhupada’s instructions on a deeper level, both for our
individual spiritual progress and for progress in our preaching. But, farko
apratistha—Tlogical argument is not the basis of that understanding. One must
follow the mahajana Srila Prabhupada. Thus the truth hidden in his heart will
become revealed to us by the grace of guru and Krsna. Yasya deve para bhaktir
yatha deva tatha gurau.

After a statement like this, one might expect that this author would not use any logic in his
presentation, which would be very interesting to see. But sure enough he uses logic many times
in the course of his ensuing argument. Actually, even if one only quotes “the mahajana” one
arranges his quotes in some semblance of logical order. So from this text it is clear that the
author does not understand the meaning of tarko apratistha, which we shall explain a little further
along. In the very next paragraph following the one above, the author writes:

I've failed to devise a logical framework into which every one of Srila
Prabhupada’s statements on the origin of the jiva fits, seamlessly resolving all
apparent contradictions. [ admire the devotees who continue to put forward
some such frameworks. They seek the truth. But the logic of "whenever Srila
Prabhupada said the jiva originates in Vaikuntha, it was part of strategy to get
Western people to have faith in his overall message" is flawed. This claim is tarka
of the most insubstantial kind. Here’s some reasons why.

If, as he says, all we have to do is “follow the mahdjana, Srila Prabhupada,” why even attempt to
devise a logical framework in the first place? Just accept all Srila Prabhupada’s statements lock,



stock, contradictions and all. Why not? After all , yasya deve para bhaktir yatha deve tatha
gurau. . . .

Here are some other points to be gleaned from his second paragraph: (1) This author
expresses admiration for those who seek the truth in this matter, and further declares that by
following Srila Prabhupada “the truth hidden in his heart will become revealed to us by the grace
of guru and Krsna.” Yet he also intimates that because he has failed to logically devise a
framework to resolve the jiva issue, no one else has solved it and maybe no one else ever will.
But what if the truth hidden in Prabhupada’s heart has been revealed to someone other than him?
(2) He makes a strawman out of the view that Srila Prabhupada’s statements about fall from
Vaikuntha were part of his preaching strategy. Then he proceeds to shred that view. We can say
this because at the time he in fact did not know our arguments and evidence on this point. This,
however, must be no bother to one who is opposed to logic in the first place. (3) First he decries
the use of logic and denounces—as insubstantial logic—the view that Srila Prabhupada could not
make adjustments in the siddhanta for the sake of preaching. Then he proceeds to give four
“logical” reasons why he holds this belief.

We will not cite his reasons, because we think our point is quite clear: logic is unavoidable.
He says our claiming that Srila Prabhupada used a preaching strategy on the jiva-whence issue is
based on “flawed” logic and there is no evidence that Prabhupada had such an intention. This is
our response. The mere fact that Prabhupada gave contradictory statements on this issue is a
clear indication that he had a strategy, because both cannot stand. One type of statement has to
be primary and the other taken as secondary. Our task is to determine which is which. This we
have done in the first ten chapters of this book. It is now clear which version has to be
considered as strategy.

As for his assertion that Prabhupada gave no hint of having a strategy, not even to “one or
two intimate disciples,” we present the relevant portion of a conversation between Srila
Prabhupada and three disciples (August 17,1971):

Revatinandana: Sometimes people ask...

Prabhupada: These questions are not to be discussed in public. These are very
higher understanding. For public should be, “This is matter, this is spirit.” That’s
all.

The topic of this conversation is the jiva and many different points were brought out. We
refer interested readers to this conversation and suggest it be read carefully. Prabhupada said
that this “higher understanding” is not for the public. The clear meaning of the above quote is
that Prabhupada had a strategy for presenting some points of the philosophy.

Now a question may be raised: Srila Prabhupada’s conversations, lectures, and letters are the
primary places where he gave the opinion that once we were in the nitya-lila of Krsna. When he
discussed the jiva issue in these forums, did he include his disciples as part of that public? We
think the answer is self-evident, because ample instances appear in his books where he
unequivocally states that no one falls from Vaikuntha, which we have shown to be in line with the
true parampara siddhanta.

We return now to the main discussion, namely the validity of using logic in trying to
understand what is the siddhanta when there is a contradiction. The verse the fall-vadis
commonly cite to decry our use of logic is from the Mahabharata:

tarko’pratisthah Srutayo vibhinna
nasav rsir yasya matir na bhinnam

dharmasya tattvam nihitam guhayam
mahajano yena gatah sa panthah



Dry arguments are inclusive. A philosopher whose opinion does not differ from
others is not considered a great thinker. Simply by studying the Vedas, which are
variegated, one cannot come to the right understanding of religious principles.
The truth of religious principles is hidden in the heart of the self-realized souls.
Consequently, as the sastras confirm, one should follow in the footsteps of the
mahajanas.

While enthusiastic to accuse us of dry logic, the spokesman for the fall-vadis never defined the
difference between dry logic and real logic. Nor does he pay heed to the statement “one should
follow in the footsteps of the mahajanas,” which is in the plural, for he interprets it to mean only
Srila Prabhupada. Of course, when it suits him to quote another mahdjana, like Bhaktivinoda
Thakura or Srila Bhaktisiddhanta, he expands it to the plural, then immediately collapses it again.

To dispel the false arguments lodged against using logic, we will now discuss the role of logic
in reconciling the philosophical controversies that sometimes come up. As far as following the
path advocated by the mahajanas, we have already followed in their footsteps in the preceding
chapters of this book. This we have done by citing numerous references supporting the
conclusion of no fall-down from Vaikuntha, and explaining the anadi nature of the jiva’s bondage.
In Chapter Four we will give the example of how Srila Visvanatha Cakravarti Thakura dealt with
the parakiya/svakiya controversy.

In the Tattva-sandarbha Srila Jiva Gosvami, while establishing the Gaudiya Vaisnava
epistemology, accepted three pramanas, or types of evidence—sSabda, anumana, and pratyaksa.
All evidence from sabda clearly indicates that the jiva does not fall. Pratyaksa, direct perception,
is obviously ineffective for deciding transcendental matters, but anumana, inferential reasoning or
logic, must be used in analyzing the scripture. All logic that agrees with and confirms the sastra is
acceptable. Such logic is called real logic. It is not counted as dry logic. All our acaryas used
such logic.

Srila Rapa Gosvami lists logic as one of the symptoms of an uttama adhikari (BRS 1.2.17):

sastra yuktau ca nipunah
sarvvatha drdha niscayah
praudha-sraddho’adhikari
yah sa bhaktavuttamo matah

A person who is expert in logic, argument, and the revealed scriptures, who has
strong determination, and firm faith in Krsna, is most eligible to achieve bhakti.

Here yukti means logic and argument. Srila Jiva Gosvami comments that the logic referred
to here is that which follows scripture. To clarify, he quotes a verse from the Vaisnava tantra.

purvaparanurodhena
ko ’nvartho ’bhimato bhavet
ity adyam ihanam tarkah
siska tarkam tu varjayet

Proper logic is that which is used to reach the proper conclusion on the strength of
understanding the former and latter statements of sastra. Dry logic should be

rejected.

This verse clearly states the difference between proper and dry logic. Proper logic is that which



helps to reconcile the various parts of a book and thus aids in understanding the real conclusion of
scripture. Dry logic is not supported by sastra, rather it contradicts the scripture and has to be
rejected. No one can be a Vaisnava in good standing without use of proper logic. In the laws of
Manu it is explained that without the aid of logic nobody can understand the true meaning of
religion (Manu Smrti 12.106):

arsam dharmopadesam ca
veda-sastra’viordhina
yas tarkenanusandhatte
sa dharmam veda netarah
Only a person who uses logic which is not against the Vedas and the works and
religious teachings of the great sages can understand the real meaning of religion.
Others cannot.

The important point to be noted here is that without logic, a person cannot understand the
real purpose of religion, but this logic should not be contrary to the Vedas, veda-sastravirodhina.
Those who do not resort to the logic supported by sastra can never understand religion, netarah.
Therefore Lord Krsna personally recommended logic as one of the means of gaining knowledge
(Bhag.11.28.9):

pratyaksenanumanena
nigamenatma-samvida

ady-antavad asaj jiiatva
nihsango vicared iha

By direct perception, logical deduction, scriptural testimony and personal
realization, one should know that this world has a beginning and an end and so is
not the ultimate reality. Thus one should live in this world without attachment.

Lord Caitanya Mahaprabhu was Himself a logician before He manifested His devotional
mood. He even wrote a book on neo-logic. He threw it into the Ganga because His friend,
Raghunatha Siromani, felt that the Lord’s book would become so popular people would have no
regard for his book called Didhiti. In neo-logic, Didhiti is considered supreme. So one can
imagine the supremacy of the Lord’s own book. He instructed Sanatana Gosvami that expertise
in logic is one of the characteristics of a topmost devotee (Cc. Madhya. 22.65):

sastra-yuktye sunipuna, drdha-sraddha yarira
‘uttama-adhikari’ sei taraye samsara

One who is expert in logic, argument, and the revealed scriptures and who has firm
faith in Krsna is classified as a topmost devotee. He can deliver the whole world.

Thus logic and argument are not useless, but are very important. Logic can help us to
understand the conclusion of the scriptures and to resolve apparent contradictions, for it is not
uncommon to see contradictory statements in the scriptures. That is why Srila Krsnadas Kaviraja
says controversy should not be avoided for it strengthens the mind. Logic is the primary tool for
resolving controversy, but it must be based on the sastra. That is to say, it must fulfill the
siddhanta.

For example, the Vedas say aksayyam ha vai caturmasya yajinah sukrtam bhavati, “One who
observes the vow of Caturmasya attains imperishable merit.” Yet in another place we find, fat
yatheha karma-jito lokah ksiyate, evam evamutra punyajito loko ksiyate (Chandogya 8.1.6), “Just
as the results of material activities are temporary, so are the results attained in heaven by the



performance of good deeds.” Naturally, both statements cannot be absolute. A secondary
meaning must be applied to one of the statements in order to reconcile the contradiction.

By understanding the speaker’s intention, deliberating on the results of sakama karma, and
studying the many statements indicating the temporary nature of heavenly existence, one can
understand that the first statement is not absolute. It is meant to inspire lazy people to observe
Caturmasya. If they make this sacrifice, they will gradually reach the level of pure knowledge.
In the Bhagavad-gita Lord Krsna confirms this principle (Bg. 4.33) when He says “All sacrifices of
work culminate in transcendental knowledge.”

People in general are attached to the fruits of their activities, and if one preaches that they
should engage in the activities of pure devotion, they may lose faith even in karma-yoga.
Therefore Lord Krsna advises (Bg. 3.26) na buddhi-bhedam janayed ajfianam karma-sanginam,
that it is best not to disrupt the minds of the ignorant, but get them to work in the spirit of
devotional service.

So it is clear that mere citing of references will not establish the conclusive truth. One has to
analyze the scriptures thoroughly to understand the true intent behind the numerous
recommendations and the various apparent contradictions. One must successfully remove all
apparent contradictions by properly understanding the strength of different scriptural statements.
One should reconcile them in clear, unambiguous conclusions that fulfill the ultimate spirit and
intent of the scripture. Then the results may be said to be authoritative. To do this one must
apply logic.

All scriptural statements do not carry equal weight or authority. Some override others. For
example, in the Krsna-sandarbha, Srila Jiva Gosvami shows that the statement krsnas tu bhagavan
svayam (Bhag.1.3.28), “But Krsna is the original Personality of Godhead,” is the emperor
statement, or mahd-vakya, for the entire Srimad-Bhagavatam. It overrules all statements which
describe Krsna as an incarnation of someone else. This conclusion is not reached whimsically,
but only after the most rigorous analysis involving logic, relevant grammatical rules, and pertinent
scriptural references.

In the four chapters of the Vedanta-siitra, the first is called Samanvyadhyaya, or the chapter
on reconciliation. This hints at the extent of apparent contradictions in the Upanisads. These
are all reconciled through use of logic. Throughout the Sandarbhas, Jiva Gosvami makes
extensive use of logic, and his conclusions in every case do not contradict the intent of the
scripture. Hence, logic that’s faithful to the siddhanta has an important role, and thus Srila Jiva
Gosvami has rightly accepted it as one of our pramanas.

SECOND WAVE: CHAPTER THREE

ALL KNOWLEDGE MUST REST ON SASTRA

This is a brief chapter in our discussion as we build towards the reconciliation of Srila
Prabhupada’s secondary statement about the jiva’s bondage. The way to verify a philosophical
conclusion is by seeing its conformity to guru, Sastra, and sadhu; and as shown in the previous
chapter logic also has a role in this. Without sastra we cannot even know the proper definition of
the other two. Thus of the three, sastra is supreme.

Sastra is so powerful that it even rules over God. Although Lord Buddha is an incarnation of
Visnu, his teachings are rejected because they are not supported by the sastra. One of the
sixty-four qualities of Lord Krsna is that He is sastra caksuh (BRS 2.1.25). Although He is



supremely independent and has no need to follow anything, He acts according to the injunctions
of the scripture. He never speaks or acts against the conclusion of the scriptures. If it appears
that God does not follow the Sastra, one has the right to raise doubts even against Him. After
hearing about the Lord’s dealings with the gopis, Pariksit Maharaja raised such a doubt (Bhag.
10.33.27-28):

sa katham dharma-setiinam
vakta kartabhiraksita

pratipam dcarad brahman
para-darabhimarsanam

apta-kamo yadu-patih
krtavan vai jugupsitam

kim-abhipraya etan nah
samsSayam chindhi su-vrata

Indeed, He is the original speaker, follower and guardian of moral laws. How,
then, could He have violated them by touching other men’s wives? O faithful
upholder of vows, please destroy our doubt by explaining to us what purpose the
self-satisfied Lord of the Yadus had in mind when He behaved so contemptibly.

To remove this doubt Sukadeva Gosvami explained (Bhdg. 10.33.29):

dharma-vyatikramo drsta
isvaranam ca sahasam
tejiyasam na dosaya
vahneh sarva-bhujo yatha
The status of a powerful controller is not harmed by any apparently audacious
transgression of morality we may see in them, for they are just like fire, which
devours everything fed into it and remains unpolluted.

If one can question the Supreme Personality on the basis of sastra, then what to speak of a
human’s obligation to abide by the Sastra.

Of course, whatever the Lord does is for the welfare of others and whatever He says is for the
good of others. Yet not all of His words and deeds are meant to be adopted by everyone. While
Sastra is the last word, we must not forget that it is understood through the medium of guru and
sadhu. Thus the process is not as simple as it appears, for without taking instruction in a bona
fide parampara, one will be lost in the jungle of scripture. Therefore the Sastra says adau guru
padasraya. The first step is to accept the shelter of a guru. So one needs guru and sadhu to
understand sastra properly. And both must come in parampara. Even so, the utterances of guru
and sadhu must be backed up or reconciled with the sastra. 1If they are not reconcilable, then a
secondary explanation for their statements must be sought, or otherwise those statements cannot
be accepted as siddhanta.

Even if one starts a new branch of the sampradaya, the justification for the new understanding
must be firmly rooted in the $astra. Srila Baladeva Vidyabhiisana had to write his commentary
on Vedanta-sitra, Sri Govinda-bhasya, just because of this fact. In Vrndavana the various
Vaisnavas would not accept the conclusions of the Gaudiya Vaisnavas because they had not based
their siddhanta on a commentary on Vedanta-siitra. Of course the reason for this is that Lord
Caitanya’s followers accept the Srimad-Bhagavatam as the natural commentary on the siitras.
Still, Baladeva had to write Govinda-bhasya to establish the authenticity of the



acintya-bhedabheda tattva. The conclusion is that we cannot allow spontaneous new ideas to
appear in our siddhanta on the plea of it being the guru’s utterance—and therefore
absolute—without seeking solid sastric support for such conclusions. Srila Prabhupada stood by
this understanding when he wrote, “The process of speaking in spiritual circles is to say something
upheld by the scriptures. One should at once quote from scriptural authority to back up what he
is saying.” (Bg. 17.15, purport). But this is no scriptural authority for fall-vadis.

Interestingly some argue that, “Once we accept a guru and become a disciple, then for us,
guru has more weight of evidence than sastra. Sastra has more weight when choosing a guru and
guru has more weight thereafter.” Of course, the utterances of the guru are highly significant to
the disciple, but “more weight” does not mean the guru can go against Sastra. Such a conclusion
finds no support either in the §astra or in the utterances of Srila Prabhupada. He says that the
procedure when speaking in spiritual circles is to back up one’s statements with scriptural
reference. Prabhupada rigidly applied that principle to himself in all his writings. He never said
that the guru’s words surpass the sastra. Hence it is highly inconsistent to accept something from
him as the siddhanta of our line if it has no support from the sastra. This would be fanaticism.

Prabhupada was not in favor of that. It’s true that quite often throughout history, people
lacking good philosophical education misconstrue fanaticism as faith, but such emotionality blinds
the intelligence. This is not recommended. In spiritual life the clearer one’s intelligence the
better. In this connection, Srila Prabhupada has advised in the Nectar of Instruction that our
enthusiasm must be tempered by our intelligence.

Still, even if we go along with the argument that the guru’s word is final no matter what the
Sastra says, then we say the guru also has his guru, who had a guru. In this way, going back up the
chain of succession ultimately one will reach Krsna, the original guru, from whom the sastra
comes and who Himself sticks to sastra. So one is back where he started: with the Sastra as the
ultimate pramana. Therefore, one has to follow Krsna, which means following His words, which
are nothing but sastra.

So ultimately we have to depend on Sastra. True, the fall-vadis have worked hard to interpret
sections of the Bhagavatam to prove that fall-down from the nitya-lila of the Lord is in the Sastra,
but no previous dcarya confirms their analysis. Indeed, our acaryas contradict the fall-vada and
so does the Vedic literature. Therefore, we see no option but to accept the fall-down statements
of Srila Prabhupada as his preaching strategy.

The sastra says that everyone in the spiritual world is infallible and everyone in this world is
fallible. It defies logic that the liberated souls, being infallible, could fall from the spiritual world.
Typically the response to this is to raise some argument about free will. Unfortunately,
misconceptions about free will abound; however, a correct understanding of free will be presented
in later parts of this book.

SECOND WAVE: CHAPTER FOUR

THE SVAKIYA / PARAKIYA CONTROVERSY

Controversy is not new in our line. During the time of the six Gosvamis it was very difficult for
people to understand parakiya rasa, (paramour relationship with Krsna). Many Gaudiya
Vaisnavas, even though contemporaries of the Gosvamis, were not comfortable with the idea that
it was higher than svakiya (marriage with Krsna). Thus there was reluctance to accept the
superiority of parakiya as the ultimate siddhanta. Some of these objectors were the direct



disciples of Srila Jiva Gosvami.

The Gaudiya’s agreed that Krsna’s relationship with Srimati Radharani demonstrated the
epitome of devotion, and on this basis some argued that parakiya rasa was the highest. The
popular understanding, however, was that Krsna was actually married to Srimati Radharani, and
this seemed to prove that svakiya was superior. Srila Jiva Gosvami, knowing his audience, thus
wrote a mixed commentary on Ujjvala Nilamani. Had he insisted on the parakiya siddhanta, that
would have been a great disservice to Srila Ripa Gosvami and ultimately to Lord Caitanya.
Gaudiya Vaisnavism was just in the budding state and it was not yet recognized as a full-fledged
sampradaya. There was a chance that the other Vaisnavas and scholars would reject the
Gaudiyas for advocating ideas the larger community of Vaisnavas did not accept.

But Lord Caitanya came to give something no one else had given, anarpita-carim cirat. This
is definitely the principle of parakiya relation, because svakiya was accepted even before He
appeared. It was up to the Gosvamis to make His principle of parakiya acceptable. Therefore,
to present the siddhanta and yet keep his contemporaries pacified, Srila Jiva Gosvami wrote a
mixed commentary. He hints at this in the following enigmatic verse (Locana Rocini Tika on
Ujjvala Nilamani. 1.18):

svecchaya likhitam kificit kificid atra parecchaya
yat purvapara sambandham tat piarvam aparam param

Some things I have written here by my own will, and some due to the will of
others. The part which is coherent is by my will, and the rest is due to others.

The key point he makes in this verse is yat-purvapara-sambandham, “that which is coherent.” In
other words, the statements in his commentary which are reconciled by previous and later
statements are written by his own will. Proper reconciliation is essential if one is to understand
the actual intention of an author or preacher. This, of course, requires scriptural vision and
necessitates the hard work of discriminating.

We must guard against taking the easier route, which is simply to accept one side and reject
the other based on a superficial understanding of the evidence. That is not advised by Srila Jiva
Gosvami. His example throughout the Sat-sandarbhas is that of rigorous logical analysis always
concluding with reference to the sSastra. As a result, the Sandarbhas are hailed as his greatest
work and the greatest philosophical work in our line. In almost five centuries no one has made a
respectable attempt to refute his conclusions and it is not imaginable that anyone will do so in the
future.

In some places it is not an easy task to determine what is Jiva Gosvami’s true verdict on
svakiya/parakiya, because even when he gives the wrong conclusion his arguments are backed
with strong logic and sastric evidence. He did this to hide the truth from those of his disciples
who could not accept the parakiya rasa explanation. Later on Srila Visvanatha Cakravarti
Thakura came and waged war against all statements claiming the superiority of svakiya. He
says that the verse svecchaya likhitam kiricit (cited previously) dispelled his doubts:

tebhyah $ri jiva-gosvami-caranebhyo namo namah
sindhitkoti-gabhiranam matam yesam krpamrtam
eka tadiya-tikayam karika samsayaughabhit
atraiva-paramotkarsate’ty atra sphutamiritam
(Ananda-candrika tika 1.1)

I pay my obeisances at the lotus feet of Sri Jiva Gosvami again and again. His



intelligence is deep like millions of oceans and his conclusion is the nectar of his
mercy. One verse written in the commentary to the verse atraiva paramotkarsa
(UNM 1.18), which clearly states his opinion, destroyed the waves of my doubts.

After this he quotes the svecchaya likhitam kificit verse. From this we understand that even Srila
Visvanatha Cakravarti Thakura was in a dilemma about Srila Jiva Gosvami’s definitive opinion
on svakiya/parakiya until he came across the svecchaya verse. This is because of the rigorous
logic and Sastric evidence which Jiva Gosvami used in hiding the true siddhanta.

From Visvanatha Cakravarti Thakura’s commentary on Ujjvala Nilamani, it appears that he
had no regard for Srila Jiva Gosvami, because he argued with strong logic and scriptural analysis
against those statements which claim that svakiya is superior to parakiya. Surely it would not be
easy to refute Jiva Gosvami even if he was wrong. Therefore, Visvanatha Cakravarti Thakura
had to write powerfully, but this does not mean that he was against Jiva Gosvami or that he
rejected him.

Actually, Visvanatha removed the veil shrouding the real intention of Jiva Gosvami and
ultimately exalted him for his genius in protecting the siddhanta while not alienating his
contemporaries. In this way, he established the glory of our parampara message and the glory of
Srila Jiva Gosvami. Nevertheless, Srila Visvanatha had to endure a hail of criticism claiming he
was deviant and whimsical. Opponents even attempted to take his life. Had he not stood up to
all this, however, Lord Caitanya’s whole mission would have been deviated, for the svakiya
version would have prevailed as the Gaudiya siddhanta.

The controversy is well documented. Haridasa Gosvami was the chief pujari of Govindaji, a
contemporary of the six Gosvamis, and an associate of Srila Rapa Gosvami. His disciple, Radha
Krsna Dasa, wrote a book called Sri-Sadhana Dipika in which he confirms that the svakiya
siddhanta is not Srila Jiva Gosvami’s personal opinion (9.46):

srimad-rapadinam aprakate parakiyatvam svakiyatvam ca matam svagranthe
likhitam  tena. Tatra  svakiyatvam  Srimad-raghundtha-dasa-prabhrtayah
Sri-caitanya-parsadah Sri-ripadi-sangino’nangikrtavantah. Sri jivapadasya tat tu
svecchalikhanam na bhavati, kintu parecchalikhanam. Tat panditya-balat
likhan-paripati-darsanena pandita-janastat svikurvanti. Ye ca
labdha-srimahaprabhu-krpa labdha-sri riipadikrpaste tu sarvatha nangikurvanti.
Etan mat-pravarttanan tu kalakrtam eva. “Tat tu sarvam kala krtam manye"
ityadi, “sreyamsi bahu-vighnani ’ityadica.”

After the disappearance of Srila Rapa Gosvami and others, Jiva Gosvami wrote
regarding the svakiya and parakiya siddhanta in his books. Of these two, svakiya
was not accepted as superior by persons like Sri Raghunatha Dasa Gosvami, who
were associates of Lord Caitanya and who associated with persons like Srila Rapa
Gosvami. Srila Jiva Gosvami did not write this out of his own will, but because of
others. Because of the erudite style of his writing, scholars accept the svakiya
principle. But those who have the mercy of Lord Caitanya and Srila Ripa
Gosvami never accept it. Propagation of such a principle was done under the
influence of time and circumstances. As it is said, “I consider it all as the
influence of time”, and “There are many obstacles to good work.”

Therefore, one should not think that all the logic and scriptural analysis employed in this and the
other chapters of this book is for rejecting Srila Prabhupada’s statements about the jivas falling
from Vaikuntha. Rather, those who accept his statements that the jiva falls and offer no



satisfactory explanation for statements to the contrary, are the ones who promote confusion and
bring potential harm to the integrity of Srila Prabhupada.

In concluding, we want to point out two things to be gleaned from this chapter. First, the
work of reconciling the words of Srila Prabhupada is a very grave concern, and it cannot be done
strictly on the basis of his words. It has to be done by careful analysis of his words and those of
the previous acaryas. Second, the onus is squarely on those favoring the fall position to show
that their position conforms with the statements of guru, sadhu, and sastra.

SECOND WAVE: CHAPTER FIVE

ON RECONCILIATION AND
PREACHING STRATEGY

In the chapter called Preaching Does Not Always Mean The Siddhanta, we have made several
important points about preaching strategy and about the need for reconciliation. In this chapter
we offer some additional points that will help our reader further appreciate the need for such
practice.

About reconciling contradictory statements, Srila Rapa Gosvami gives the following advice
(Laghu-bhag. 1.232):

virodho vakyayor yatra napramanyam tad isyate
yathaviruddhata ca syat tatharthah kalpyate tayoh

When two scriptural statements contradict each other, one is not taken as
inauthentic. One should give the meaning in such a way that the contradiction is
removed.

To accept only one side is called half-hen logic. It is not unusual to see contradictory
statements in the Sastra. And there are standard methods to resolve them.

In the Caitanya-caritamrta, Srila Prabhupada gave guidelines for resolving philosophical
controversy in his purport to the verse siddhanta baliya citte na kara alasa iha ha-ite krsne lage
sudrdha manasa, “A sincere student should not neglect the discussion of such conclusions,
considering them controversial, for such discussions strengthen the mind. Thus one’s mind
becomes attached to Sri Krsna.” In his comment he indicates that the Sat-sandarbhas of Srila
Jiva Gosvami should be consulted for resolving philosophical controversy:

Similarly, other false devotees think that studying books of the previous dcaryas is
inadvisable, like studying dry empirical philosophies. But Srila Jiva Gosvami,
following the previous dcaryas, has inculcated the conclusions of the scriptures in
the six theses called the Sat-sandarbhas. False devotees who have very little
knowledge of such conclusions fail to achieve pure devotion for want of zeal in
accepting the favorable directions for devotional service given by self-realized
devotees.

The last sentence is very important because it talks about “false devotees” who have little
knowledge of sastra for lack of zeal, but it is not unusual that such persons exhibit great zeal while
professing to have a firm grasp of the spiritual master’s teachings. In institutions throughout



history, it is not uncommon for such persons to create havoc by claiming greater faith in the words
of the spiritual master or leader and to have a monopoly on the true meaning of his words.
Typically their method is to loudly assert undying faith in the leader. By so doing, anyone who
dares to disagree with them is backed into a corner and comes under the shadow of doubt. This
usually stems from a presumption that they have a monopoly on the leader’s true intention.

In effect they say, “You may say whatever you want, but we know what our leader—in this
case, Srila Prabhupada—means.” This is no fair means to resolve a controversy in a Krsna
conscious way. The only acceptable way is the system of guru, sastra, and sadhu.

In Adi-lila, (6, 14-15 purport), Prabhupada quotes Srila Baladeva Vidyabhasana about
resolving contradictions:

The system for adjusting two contradictory scriptures is to refer to the Vedas, for
references from the Vedas are accepted as final judgments. When we refer to a
particular scripture, it must be authorized, and for this authority it must strictly
follow the Vedic injunctions. If someone presents an alternative doctrine he
himself has manufactured, that doctrine will prove itself useless, for any doctrine
that tries to prove that Vedic evidence is meaningless immediately proves itself
meaningless.

The point is that in reconciling we have to be careful to stay within the boundaries of the
parampara siddhanta based on the Sastra. A reconciliation not supported by the siddhanta can
cause us untold internal problems for generations into the future, because there will be other
scholars and thinkers after us who will form their own judgment based on how we dealt with
Prabhupada’s teachings in relation to the parampara. 1t can compromise the reputation of Srila
Prabhupada and ISKCON in untold ways, not the least of which is by making us apa-sampradaya.
The conclusions of a bonafide sampradaya are based on the Vedanta-sitra, Upanisads, Gita, and
Srimad-Bhagavatam, not on any individual person. Apa-sampradayas give importance to their
founder while compromising the siddhanta given in the scriptures. The Christians made a
mistake and for political reasons ruled transmigration of the soul out of their doctrine. Sixteen
hundred years later, because of this error, the Christian Church cannot explain karma, which has
greatly compromised the Church’s credibility.

In a similar vein, if we take the wrong thing from Srila Prabhupada as his primary teaching, we
could create havoc in the philosophy the extent of which we cannot envision at present. Such a
predicament would be a great embarrassment, especially if perpetrated by his direct disciples.

One response to this has been an attitude of “We don’t care what others may say or think,
either now or in the future. We are following Srila Prabhupada and that’s all that matters to us.”
Apart from this being a terribly cavalier posture, one has to really examine himself to see if this
attitude is in fact favorable service to Srila Prabhupada. He did not deviate from parampara, and
he certainly cared a great deal for the philosophical integrity of ISKCON. So to follow him
means to care for these things as well.

To follow, one has to know the real intention of Prabhupada’s statements. For that we have
to consult the scripture and previous acaryas. To this some devotees respond, “Whether
Prabhupada is right or wrong, we are right if we are with him.” This unflinchingly loyal sounding
statement is in fact a dangerous sentiment. Mature devotees will know better than to be swayed
by it. The major flaw in it is the speaker’s assumption that Prabhupada could be wrong. And
even if accepted that it is possible, then how could the follower be right? Where is it established
that two wrongs make a right?

Our proposal is that Prabhupada is not wrong. We do not even want to assume that he could
be wrong. We do not even want to think it for a moment. But when there are contradictory



statements, we consider it our grave duty to try to resolve them by reference to the previous
acaryas and by careful attention to the scriptural statements. For such reconciliation, we see no
alternative to this system of guru, sastra, and sadhu, which is recommended throughout Srila
Prabhupada’s books. The method of speculation—which is condemned throughout
Prabhupada’s books—is hardly an acceptable alternative. Even if another method exists,
fanatical zeal is definitely not the solution.

In regard to strategy and reconciliation, let us consider an example from the preaching of
Bhaktivinoda Thakura, which was only briefly touched on in an earlier chapter. All dcaryas
before him accepted the literal meaning of anadi in anadi-baddha or anadi karma—bondage
without any beginning—and did not elaborate much. But Bhaktivinoda gave a novel
explanation. He said that the jivas fall from the fatastha region where they made the choice to
serve mayda instead of Krsna. This is novel because there is no tatastha region as such. Tatastha
is what the jiva is constitutionally and nothing else. Jivas are tatastha and they are conditioned
anadi. Even while in the conditioned state, they are still tatastha. Hence, in essence, Srila
Bhaktivinoda’s explanation is really no different from that given by the dcaryas preceding him,
that the jiva’s were conditioned without beginning. Yet it satisfies the mind that would not
accept anadi-baddha at face value.

A reasonable explanation for Bhaktivinoda resorting to this version is that up to the time of
Baladeva Vidyabhusana, the educational system in India had been traditional. In the time of
Bhaktivinoda Thakura things changed considerably. In 1834 Lord Macaulay came to India and
took charge of the educational system. By 1838 (the year of Bhaktivinoda’s appearance) he had
instituted English medium education throughout India and Indians learned to favor English over
Sanskrit. Not only did they favor the language, but the educated class came to favor everything
British. And it did not end with the language. English medium education affected the mind-set
of the Indian. In a letter to his father (date unavailable), Macaulay reported the effect of the
British education on the Indians:

No Hindu who has received English education ever remains sincerely attached to
his religion. Some continue to profess it as a matter of policy, but others profess
themselves pure atheist and some embrace Christianity. We desire to form a class
who may be interpreters between us and the millions we govern, a class of persons
Indian in blood and color, but English in taste, opinion, in morals and intellect.

By the time Bhaktivinoda began actively preaching, Macaulay’s Anglicization of the Hindu was
entrenched. Indeed, Bhaktivinoda himself was educated in it, and, by his own admission, was for
years influenced by the speculative trend in Western thought. One result was it became difficult
for people educated in the English medium to grasp the meaning of Sanskrit philosophical terms
such as anadi. Therefore for his preaching Bhaktivinoda, even in his Bengali writing, had to
address the shift in taste, opinion, morals, and intellect in the outlook of his countrymen. Thus
he attempted to explain anadi to an audience that had essentially lost its moorings in pristine
Vedic thought and was ill-equipped to grasp the essentials of their own tradition unless presented
in the guise of the rational, scientific method adopted from the British. His “fall from the
tatastha region” explanation was one result. He tried to give a rational explanation to something
that is beyond logic. It is inconceivable, because the jivas do not fall from anywhere; indeed they
are anadi-patita, fallen without beginning. This is discussed in detail in the Third Wave, Chapter
Six (What Does It Mean We Are ‘Fallen’ Souls?).

The concept of fall from the fatastha region was not the only innovation in the Thakura’s
preaching. According to the BTG (Jan/Feb "94) article, Rational Mythology, by Sadapiita Dasa,
Srila Bhaktivinoda cut other corners in order to preach to his audience. In this article, Sadaputa
Dasa confirms that Bhaktivinoda Thakura was confronted with a hostile intellectual climate in his



efforts to present spiritual knowledge to the young educated Bengalis of his day:
After drinking in from their British teachers the ideas of William Jones and other
Western orientalists, these young people were not at all inclined to give credence
to old myths. How then could the teachings of Krsna on love of God be
presented? Bhaktivinoda Thakura judiciously chose to give a partial picture of
the truth that would introduce important spiritual ideas without invoking rejection
due to deep-seated prejudices. . . .

This is the typical sort of challenge preachers have to face and respond to according to time
and place. A preacher has to tailor his preaching according to the audience so that nothing vital
is lost in the transmission; but even more important in the beginning is that people become
attracted to the practice of Krsna consciousness. This purifies their hearts and gives them the
opportunity to progress to higher understanding. Hence preaching is not always a simple matter
of presenting the siddhanta. Experienced preachers in the field know this fact. Bhaktivinoda
Thakura knew well the severe prejudice ingrained by the British. In the name of the rational,
scientific method, they rejected out of hand the Vedic literature as mythical accounts. Therefore,
he sought to gain credibility for his preaching by denying the reality of the descriptions of hells
and heavens, to maximize the presentation of the philosophy. In other words, for preaching
purposes, Bhaktivinoda minimized those portions of the Bhdgavatam that could be too easily
relegated as myth. In Sadapiita’s words:

Bhaktivinoda Thakura chose to sidestep these “mythological” aspects of the
Bhagavata in an effort to reach an audience of intellectuals whose mundane
education ruled out such myths as absurd fantasy. Indeed, he went even further.
In 1880 he published a treatise entitled Sri Krsna Samhita in which he elaborately
explained the philosophy of Krsna consciousness. In this book he also put forth a
reconstruction of Indian history similar to the one introduced by Sir William Jones
to bring Hindu chronology into line with the Mosaic timetable of the Bible. This
involved converting demigods and Manus into human kings and reducing their
total span of history to a few thousand earthly years.

Now what if upon Bhaktivinoda's passing his followers claim that his denial of hell and
demoting of the demigods and Manus was his actual philosophy, and not his preaching strategy.
Such people, making a show of fidelity to Bhaktivinoda, might argue, “Whether Bhaktivinoda is
right or wrong, we are right if we are with him. We do not care for others, we stick to him.
Guru has more weight than sastra.” Would they be right? Obviously not. But if such a verdict
was somehow to prevail as the true teachings of Bhaktivinoda, it would be a disaster for the
sampradadya.

Similarly, Srila Prabhupada’s dilemma in explaining anadi to us was perhaps even more
profound than that of the Thakura. He was preaching mainly to Westerners, who had no
background at all in the Vedic culture, the Sanskrit language, or Vedic logic. Whatever we
thought we knew about Vedic thought was invariably bogus, gummed up with Mayavada or
Buddhism or some specious variety of hodgepodge Hinduism.

Prabhupada had a sense of urgency about his mission. After all, coming to the West at age 70
and braving two heart attacks in the process, he was understandably anxious to establish his
mission before it was too late. The years from 1965-1977 passed too quickly for everyone.
Practically he had to teach us everything in a very short time. So he had to set priorities. The
origin of the jiva’s bondage is a difficult subject to grasp, and as all readers of his books know, he
did not consider it high on his agenda. He considered getting out of the material world far more



important than answering the question of how we got here.

This is not a particularly difficult point to grasp. As Prabhupada himself often said with
respect to the jiva-bondage question, “Don’t try to figure out how you got into this condition.
The real question is how to get out.” In the purport to Bhagavad-gita 13.20, he wrote:

It really does not matter how these living entities or superior entities of the
Supreme Lord have come in contact with material nature. The Supreme
Personality of Godhead knows, however, how and why this actually took place.

He believed this and applied it in his preaching by daily emphasizing the solution to our
suffering—pure devotional service. Understandably, laying a foundation in Sanskrit and in
something as rigorous as nyaya was not a pressing concern for him.

Of course he expected our detailed knowledge would come later, as the seed he had planted
sprouted and grew and we continued to refine our understanding. Part of that was for us to go
further in the literature of our line, particularly the works of the Six Gosvamis. As we
progressed, we would gain a better understanding of the details as well as the apparent
contradictions in the philosophy. In so doing, we would inevitably come to understand the
complete meaning of anadi and the complete answer to the jiva-bondage question.

Furthermore, while the correct answer to this question is very involved and difficult to convey,
not knowing the correct answer poses no impediment to one’s spiritual success, so Srila
Prabhupada opted to keep things simple. He took his preaching on this point a step further than
Bhaktivinoda and said we fell from Vaikuntha. It made things a lot simpler. The alternative
was to get mired in a lengthy explanation that would have lead to more and more questions. This
entails the risk of devotees becoming distracted from the central focus of Krsna consciousness, as
we are presently experiencing in our society. The central focus should be how we got into our
predicament, but how do we get out of it.

Our explanation of Prabhupada’s strategy on the jiva issue is supported from the example of
Srila Bhaktisiddhanta. Although he clearly wrote in his books that the jiva’s bondage is andadi, in
his dialogues with foreigners he spoke as if we fell down. We cited an example of this in the third
chapter of the First Wave.

As disciples we may like to think, “Well, I don’t see the problem. I was ready to accept
whatever Srila Prabhupada said on this issue.” As one COM letter stated:

I think many Prabhupada disciples who are still with ISKCON will agree that in
some respects, the mood of the Society was much more innocent then than now.
Any word emanating from Srila Prabhupada was nectar, pure and simple. We
were all falling all over ourselves to lap that nectar up without questioning it.
Here’s where the provisional strategy theory just doesn’t add up. If Prabhupada
had declared once and for all that the jivas originated in the brahmajyoti, I would
have accepted it without thinking twice. Even if he had declared that the jivas
originated off of Mother Yasoda’s kitchen stove, I would have accepted that
without thinking twice also. No problem. Likewise if Prabhupada had said once
and for all that the jivas were never in Vaikuntha. Again, no problem.

But if that was indeed the case, that we were all so qualified as disciples, why is it that more
than seventy-five percent of his disciples have left his mission? Why is it there is so much
controversy on this question when we have so many clear, declarative statements in Prabhupada’s
Bhagavata purports that no one falls from Vaikuntha? And it is not a question of just being
ready to accept whatever Prabhupada said, but the qualification to assimilate it. Our personal



experience is that even devotees who have been in the movement for two decades and have
studied Sanskrit find it hard to understand and accept the direct meaning of andadi in the term
anadi-baddha. They prefer to interpret it. But from all the evidence we have cited in the first
ten chapters, it is clear that the direct meaning is the only one intended by the acaryas and the
Lord Himself.

All this goes to show that Srila Prabhupada had ample reason to simplify the answer to this
question. Besides, as already pointed out, he would have also expected that one day we would
have access to the Gosvamli literature and thus have to face the siddhanta as it is and surrender to
it. High on that list was the Sandarbhas of Srila Jiva Gosvami, whom Prabhupada counted the
greatest philosopher in our line. Here are but two out of many of his statements praising Srila
Jiva Gosvami:

Jiva Gosvami has got six Sandarbhas, thesis. Bhagavat-sandarbha,
Krsna-sandarbha, Bhakti-sandarbha, Priti-sandarbha, like that. So these books
are.. I don’t think it is published in English. So these Sandarbhas so
philosophically discussed that throughout the whole world there is not a single
philosopher who can defy Jiva Gosvami’s six Sandarbhas. (Bhag. Lecture,
London, 1971)

And Sri Jiva Gosvami, the nephew of Rupa Gosvami, in the learned circle, still,
in Bengal, they say such a big scholar and philosopher, there was none, and
nobody expects a similar philosopher and learned scholar in the future. He was
such a big personality, Jiva Gosvami. Big, big Mayavadis, they were afraid of Jiva
Gosvami’s logic and argument to establish the Vaisnava philosophy. (Bhag.
Lecture, Detroit, 1976)

So, Prabhupada expected that we would sooner or later read Jiva Gosvami and then the
answer to the jiva-bondage question would be unambiguous. But so many devotees react with
shock at the idea that Srila Prabhupada would have simplified his preaching to us on a particular
point. They find it unbelievable that he would “preach down” for us. This they find so
detestable that they prefer to accuse us of implying that Prabhupada “fibbed” than entertain the
more realistic thought that maybe he did not see us as so qualified and so he used a preaching
technique with regard to the jiva-bondage question. And in fact, this was his great mercy on us.

But, as we have seen in earlier chapters, even stalwart acaryas like Srila Jiva Gosvami and
Sridhara Svami had to adopt a preaching strategy. Srila Jiva Gosvami had to do it even in
preaching to his own disciples. We are talking about highly qualified scholars in Sanskrit, logic,
poetics, and even in rasa theology Still he had to adopt a preaching technique for them.
Furthermore, if our suggestion is so outlandish, then why is it that in the Third Canto of
Srimad-Bhagavatam, when Srila Prabhupada had ample opportunity to settle this question right in
his purport, he raises the question himself and says here is the answer? He then proceeds to
explain that unless one is in Vaikuntha, he is prone to fall down. Which, conversely, means that
no one falls from Vaikuntha:

Sometimes it is asked how the living entity falls down from the spiritual world to
the material world. Here is the answer. Unless one is elevated to the Vaikuntha
planets, directly in touch with the Supreme Personality of Godhead, he is prone to
fall down, either from the impersonal Brahman realization or from an ecstatic
trance of meditation. (Bhag. 3.25.29, purport)



This is supported by many other similar quotes which appear in other parts of this book. The
conclusion is that in his letters and conversations Prabhupada used a preaching technique,
whereas in his books, which are the primary evidence in all matters of the philosophy, he states
the true siddhanta. Dr. O.B.L. Kapoor, the godbrother and friend of Srila Prabhupada, has
confirmed that Srila Prabhupada used strategy in preaching, “Yes. Bhaktivedanta Svami told me
it in so many words. I asked him once a delicate question about a specific statement made by
him, and after laughing he told me, ‘Well, you see, for preaching it was necessary,” and that means
to say that preaching is different from siddhanta.”

Considering the example of Sridhara Svami, Jiva Gosvami, Bhaktivinoda Thakura, and our
own beloved Srila Prabhupada, using preaching techniques is not something new or extreme in
our line. It need not be shocking. When one comes upon a contradiction, one simply has to sift
through the sastra with a determination to figure out which version is in line with the previous
acaryas. The version which is in accord with the previous dcdryas becomes the primary or
absolute meaning and the other is secondary, the strategy. Lord Siva was ordered directly by
Lord Krsna to hide His glories by preaching Mayavada, (Padma Purana, Uttarakhanda 17.107):

prakasam kuru catmanam aprakasam ca mam kuru
svagamaih kalpitaistvaiica janan mad-vimukhan kuru

Expand your own glories and hide My personality. By your own imaginary
literature make people averse to Me.

In this Sankara was so successful that his followers completely missed his real message—bhaja
govindam, bhaja govindam—-and were mislead, but we know better. This was also a preaching
technique. Although it appeared that the Lord was very cruel to order Siva to make people
averse to Him, it was effective in enabling people to give up Buddhism.

Similarly Lord Buddha’s preaching was to wean the populace away from the Vedas in order to
stop abuse of the Vedic principles governing animal slaughter. He was an incarnation of the
Lord, but if we say that Buddha’s preaching was in fact the true spirit and intent of the Supreme
Lord and the Vedas were worthless, what a mistake that would be.

Our conclusion after studying this matter is that Srila Prabhupada considered the needs of
preaching different from the siddhanta on certain matters such as the jiva-bondage issue. We
find it to be the only plausible reason for his preaching on certain occasions that we fell from
Vaikuntha. If, however, someone has a more plausible explanation, we will not object as long as
it does not lead to a conclusion that puts us in conflict with the sastra and our predecessor
dacaryas. In many lectures and in many purports in the Caitanya-caritamrta, Srila Prabhupada
stressed the importance of understanding Krsna consciousness in keeping with the previous
acaryas. This one from Cc. Adi 8.7 is especially relevant:

If one is seriously interested in Krsna conscious activities, he must be ready to
follow the rules and regulations laid down by the acaryas, and he must understand
their conclusions. The Sdstra says: dharmasya tattvam nihitam guhayam mahajano
yena gatah sa panthah (Mahabharata, Vana Parva 313.1 1 7). It is very difficult to
understand the secret of Krsna consciousness, but one who advances by the
instruction of the previous dacaryas and follows in the footsteps of his predecessors
in the line of disciplic succession will have success. Others will not.

How could Srila Prabhupada, after such a clear endorsement of our acaryas have a different
siddhanta than theirs? This is our sincere question to all who claim that Srila Prabhupada’s
statements—that we fell to this world from the nitya-lila of Krsna or Visnu—are the true



siddhanta. If they can convince us on this point on the basis of guru, sastra, and sadhu, we will
joyfully recant.

SECOND WAVE: CHAPTER SIX

WHY PRABHUPADA SAID
WE FELL FROM VAIKUNTHA

A thorough consideration of the ten chapters in the siddhanta portion of this book leaves no room
for doubt as to the conclusion of our parampara on the jiva-bondage question. Nevertheless, a
discussion on the subject would not be complete without addressing the question why Srila
Prabhupada gave contradictory instructions—that no one falls from Vaikuntha and that we fell
from Vaikuntha. How could he leave us open to such potentially explosive controversy?

Especially dumbfounding is the fact that he consistently answered the direct question either in
letters or in person in favor of the fall. This has lead many devotees to believe that of the two
versions, he ultimately favored the fall theory. All devotees don’t agree with that view, however,
because in his books, which they regard as the primary evidence, Srila Prabhupada says again and
again that no one falls from Vaikuntha, that the residents there never misuse their free will, that
fallen souls are eternally conditioned and so on.

Of course in many places his words could be interpreted either way. It is highly significant,
however, that in his purports he made many declarative statements to the effect that no one falls
from Vaikuntha. If he had changed his view on this subject, he would have had his books
changed, but he never even hinted at that.

In this chapter we throw some light on the reasons for Prabhupada’s preaching that we fell
from the spiritual world. Before we begin we would like to remind the readers that Prabhupada
was a representative of the dcaryas and therefore cannot, as their representative, contradict them,
except for the purpose of preaching. All dcaryas base their philosophy on the scripture. In
Bhagavad-gita (16.23) the Lord explains the danger of rejecting the sastra:

yah sastra-vidhim utsrjya
vartate kama-karatah

na sa siddhim avapnoti
na sukham na param gatim

He who discards scriptural injunctions and acts according to his own whims attains
neither perfection, nor happiness, nor the supreme destination.

No acarya, therefore, disassociates himself from the §astra. In fact to contradict scripture is
an offense against the holy name, unless done for preaching purpose. We have to ask ourselves if
in Srila Prabhupada’s time he faced a dilemma for his preaching and therefore found it necessary
to simplify the answer to the jiva-bondage question for his audience? One can read Planting the
Seed to get a first hand picture of who Srila Prabhupada’s audience was in the latter half of the
sixties and then in the seventies. We had many disqualifications, which need not be enumerated
here. All of this posed a limitation to what Prabhupada could teach us. The contrast between
us and Jiva Gosvami’s followers is stark, still Jiva Gosvami could not preach the siddhanta on
svakiya/parakiya directly. We— without the benefit of a background in Sanskrit, no background
in Vedic logic, and, for the majority of us, no formal background in any sort of philosophy or
logic—may have gotten bogged down in the complete explanation. It is possible that



Prabhupada decided not to risk that.

Another consideration is that Srila Prabhupada wanted us to accept full responsibility for
being here and so he wanted to emphasize free will. He said it was our choice. We rebelled
against Krsna. We misused our free will. On the other hand, if we had heard that we were here
anadi, we may not have felt that we were responsible for being here. We may have thought
Krsna is to blame. He also knew that as part of Judeo-Christian thought it is believed that we
were cast out of the kingdom of God. It makes sense therefore, in terms of the na
buddhi-bhedam janayed verse, that he would dovetail the whole thing and focus his students on
the more vital concern—how to get out. This he did with extraordinary success, but he did lay
down the verdict of the siddhanta in enough places, so there can be no doubt that he knew it. In
so many places he has stated that we are eternally conditioned souls, nitya-baddha. Again, in so
many places he said no one falls from the spiritual world. Both these statements openly
contradict the idea that we fell from Vaikuntha. Nonetheless, the devotees sometimes come up
with an interpretation to explain how the word anadi in anadi-baddha does not literally mean
anadi, but this finds no support in the teachings of the previous acaryas.

Prabhupada knew we would have to go further in our understanding, and therefore he says
many times in his books that if one desires to advance in his understanding of the science of Krsna
consciousness one must read the books of the six Gosvamis and other great acaryas. He even
encouraged us to study the conclusions of the Vaisnava dcaryas in the other sampradayas as well.
And as we have mentioned before, Srila Jiva Gosvami’s Sandarbhas are at the top of his list of
recommendations. Here is but one out of the many quotes from Srila Prabhupada on the
importance of the works of the acaryas.

Many devotees of Lord Caitanya like Srila Vrndavana dasa Thakura, Sri Locana
dasa Thakura, Srila Krsnadasa Kaviraja Gosvami, Sri Kavikarnapura, Sri
Prabodhananda Sarasvati, Srl Riipa Gosvami, Sri Sanatana Gosvami, Sri
Raghunatha Bhatta Gosvami, Sri Jiva Gosvami, Sri Gopala Bhatta Gosvami, Sri
Raghunatha dasa Gosvami and in this latter age within two hundred years, Sri
Visvanatha Cakravarti, Sri Baladeva Vidyabhusana, Sri Syamananda Gosvami, Sr1
Narottama dasa Thakura, Sri  Bhaktivinoda Thakura, and at last Sri
Bhaktisiddhanta Sarasvati Thakura (our spiritual master) and many other great
and renowned scholars and devotees of the Lord have prepared voluminous books
and literatures on the life and precepts of the Lord. Such literatures are all based
on the sastras like the Vedas, Puranas, Upanisads, Ramayana, Mahabharata and
other histories and authentic literatures approved by the recognized dacaryas.
They are unique in composition and unrivaled in presentation, and they are full of
transcendental knowledge. Unfortunately the people of the world are still
ignorant of them, but when these literatures, which are mostly in Sanskrit and
Bengali, come to light the world and when they are presented before thinking
people, then India’s glory and the message of love will overflood this morbid
world, which is vainly searching after peace and prosperity by various illusory
methods not approved by the acaryas in the chain of disciplic succession. (Bhag. p.
5-6, Introduction)

There are many other statements in a similar vein from Prabhupada. From all this it is clear
that he did not consider that he had something new to present to us. He gave the example of old
wine in new bottles. He did not like newness in the realm of our philosophy. He did not present
himself as standing apart from our predecessor acaryas; rather he presented himself as standing
shoulder to shoulder in line with the previous dacaryas. Taking that as a fixed standard for us, if



we read in the literature of our predecessors something not in line with Srila Prabhupada, it is
really our understanding that has to be reconciled. We are not to resort to notions such as “This
is the Prabhupada siddhanta” to explain away something that is not in line with the previous
acaryas. There is no basis for this anywhere in the teachings of Srila Prabhupada.

Now, when it happens that Srila Prabhupada says something that sticks out from the
established version of the Gosvamis and even contradicts his own writings, we have no choice but
to conclude that Srila Prabhupada, according to time, place, and audience decided to preach that
way. We may not be able to discern authoritatively his reason, but we have no alternative to this
conclusion—that it was his preaching technique. And it is not that we have no basis to believe
that Srila Prabhupada would do such a thing. We have already cited the 1971 conversation, in
London, in which he indicated that he had a preaching strategy in this regard, when he said
“These questions are not to be discussed in public. These are very higher understanding. For the
public it should be, ‘This is matter, this is spirit.” That’s all.”

We can’t be sure to what extent Prabhupada applied this with his own disciples, but judging
from the conclusion of our previous acaryas, he certainly did so on the jiva-bondage issue. In his
letters and conversations, he said directly or indirectly that we were with Krsna and we fell down
due to misuse of our minute free will. In his books, however, in many places (listed in Chapter
Four of the First Wave) he directly asserts that no one falls from Vaikuntha. In this way he gave
us the siddhanta, but for preaching he sometimes did not speak the “very higher understanding.”
Readers should note that the topic of this 1971 conversation concerns the various aspects of the
jiva. Later on Srila Prabhupada says:

Revatinandana: [ see. It was just making my head spin to think of so many fallen
souls. If there (in the brahmajyoti) they also, to some extent they also fall. Here
there are so many fallen souls. Then...

Prabhupada: Ananta. You cannot say how many. Ananta. Anantaya kalpate.
Ananta means unlimited number. There is no question of counting.
Syamasundara: Our brain is so tiny.

Revatinandana: Yes.

Prabhupada: Therefore acintya. Therefore acintya, inconceivable. (Pause.) Chant
Hare Krsna. Don’t try to understand Krsna. Simply try to love Him. That is
perfection. That’s all. You cannot understand Krsna. Nobody can understand.
Krsna Himself cannot understand Himself. Yes. (Laughter.) He’s so acintya.
And what to speak of us. Therefore our only business: how to love Krsna, how to
serve Krsna. That’s all. That is perfection. You cannot understand Krsna.
Nobody can. Krsna Himself cannot understand.

Revatinandana: The more we understand, the more we can convince others.
Prabhupada: No. Better you understand this, that you cannot understand. This
understanding is better.

Revatinandana: No, but what I said is that...

Prabhupada: That “I cannot understand,” this understanding.

Hamsaduta: Then you have to give up. Then just simply love Krsna.

Prabhupada: Yes. This is real understanding, that “Krsna cannot be understood.
Simply let me love as far as possible, as I can, whatever is my, in my capacity.”
That is perfection.

Srila Prabhupada often said that we should understand the philosophy so we can convince
others with logic and reference to the sastra, but here, in response to Revatinandana saying “The
more we understand, the more we can convince others,” Prabhupada says, “No. Better you



understand this, that you cannot understand.  This understanding is better.”  Then
Revatinandana tried to explain what he meant and Prabhupada cuts him off and insists, “That ‘I
cannot understand,’ this understanding. . .. Yes. This is real understanding, that ‘Krsna cannot
be understood. Simply let me love as far as possible, as I can, whatever is my, in my capacity.’
That is perfection.”

The significance of the above is that Srila Prabhupada clearly indicates that certain questions
concerning the jiva are inconceivable and not important to understand. Better we understand
that we cannot understand. To him it was not a matter of our becoming convinced and
presenting the siddhanta. More important was to understand that whatever the siddhanta the
fact remains that it is inconceivable. If that was his conviction, would it be surprising if he did not
necessarily present the siddhanta on the jiva issue every time the question came up?

For precisely this reason—that the answer is inconceivable—we had worked out a policy with
the BBT Trustees that we would say both things on the jiva issue in the Sandarbhas. After all,
the Sandarbhas are the work of Srila Jiva Gosvami; we could not simply leave out his conclusion,
which is the parampara siddhanta. And considering that Srila Prabhupada stated the siddhanta
in his books, we saw no reason at all to present only one side—that we fell from Vaikuntha. We
knew devotees were divided on this question, and so we wanted to follow in Prabhupada’s
footsteps and say both things. We thought this would be the most faithful way to serve Srila
Prabhupada. Nevertheless, controversy arose because some devotees, claiming to know what
Prabhupada meant, would not accept this policy. Thus the need arose to write this book.

Prabhupada’s first concern was to attract people to Krsna consciousness. In this way, as
people developed their spiritual understanding, they would be able to understand which of his two
statements is our siddhanta. We can react to this with alarm, horror, or shock. We can be
peevish and opt to vilify those who point this out on the authority of our acaryas; but none of this
will change the truth of the matter. A better alternative, therefore, is to appreciate Prabhupada’s
genius in knowing how to coat the medicine for us and get us to take it. Preaching is ultimately
the art of administering mercy, and in this Srila Prabhupada was expert. Let us appreciate him
for this.

It is very cumbersome to satisfactorily answer the jiva-bondage question in a terse statement
and strictly according to the philosophy, yet in a fashion that could be easily grasped and accepted
by the general public. To illustrate how difficult this is, let us look at a real situation. In the
Sept/Oct 1994 BTG is a letter from a reader asking “Why are we here?” The reply, which is the
stock we-were-with-Krsna-and-we-misused-our-independence-and-we-fell, takes up just over two
columns in the magazine.

Now, just imagine if we were to give this reader the full story, explaining anadi and how
conditioned life is beginningless, the Vedic logic behind the word anadi, and that’s just the way
the Lord is, because He is lilamaya, etc. Then to get him to take the whole pill, another topic
must be covered—that God is acintya. Explaining all this in the English language would take
many pages. (Recall that we took three chapters to spell out the meaning of anadi in the First
Wave.) Even so it would all come off as sheer dogmatism, which is highly unappealing to a
modern audience, especially as Srila Prabhupada greatly impressed us with his logical
presentation of Krsna consciousness in every other sphere. This was surely one of the most
attractive features of his preaching. No wonder he simplified the explanation of something that
is out and out acintya.

Thus after pages and pages of a thorough sastric explanation in BTG, in the end it is still
doubtful that the average reader would have a tangible grasp of what was being said.
Dissatisfied, he would be likely to have more and more questions. He would also be likely to
keep his doubts to himself. Why should a preacher risk that when he knows very well that the
solution to birth, death, old age, and disease is not the answer to this question per se, but to act in



one’s constitutional position as the servant of Krsna?

Mere reading of books, logical analysis, argument, and wrangling back and forth will not bring
the infinite Absolute within the grasp of the infinitesimal jiva. By purification one comes to
understand, and even then, only if the Lord supplies us the understanding. If one insists on
understanding the Absolute with his infinitesimal intellect as a precondition for spiritual
discipline, then that becomes his obstacle. A preacher knows this. Therefore, preaching does
not always mean presenting the siddhanta. If someone says this is deception or something like
that, the answer is no. Rather, from the preacher’s viewpoint, it’s a matter of choosing between
the life and death of the patient. If the operation's a success but the patient is lost, what is the
value? Similarly, if he gives the straight siddhanta, but people fail to take up the process, what is
the value of his preaching?

So it is a judgment call for the preacher in the field how to answer this question yet keep the
person wanting to progress in Krsna consciousness. From all the evidence of the preceding
chapters of this book, evidently Srila Prabhupada made a choice and stuck to it pretty
consistently, especially in his correspondence, public lectures, and conversations, although in
many of the letters and conversations his answers are not clear and can be interpreted either way.

But in a few key places, most notably in his purports, by saying no one falls from the spiritual
world and that conditioned life is eternal, he did flatly state the siddhanta, even if he did not go
into a detailed explanation. While it is a fact that we may not be thoroughly familiar with the
previous dcdryas, these same points are supported by direct and unambiguous statements from
them and from the sastra. It is difficult, therefore, to see how devotees can insist on fall-down as
the siddhanta and no-fall as a secondary statement. That means they consider the lectures,
conversations, and the indirect statements in Prabhupada’s books, which they interpret as proof of
fall-down, as primary evidence. And they reject or relegate the direct statements about no-fall as
secondary.

The logic behind this is that they say the direct question was asked to the guru and when the
guru answers then the question is settled. This sounds reasonable enough. But the question
comes, when a child asks the direct question to the mother, “Where do babies come from?” and
the mother says that a stork brings them, is the question settled for life? If the mother gives the
same consistent answer to all her children, does that mean that the expert opinion of doctors, as
stated in various books on the subject, is now to be discounted by these children throughout their
life? After all, we use the example that if we want to know who the father is, the best bet is to
ask the mother. So if the mother says, “A stork brought you,” is that the end of the discussion?
If these children unite and continue to believe the stork story even when they grow up, are they
faithfully following their mother? They may say, “We are right because, right or wrong, if we are
with her we are right,” but this is not very good reasoning, for it hardly does justice to the
mother.

And if upon finding out the true answer to their question, these children conclude that their
mother fibbed or did not know the answer to where babies come from, could these be very
intelligent children? Clever children, humble children, faithful children will conclude, “My
mother is very intelligent. She knew I would not understand the answer; so rather than frustrate
me, she said that the stork brings babies. But she knew I would understand it when I was ready.”

Obviously, the capacity to ask a question does not automatically mean the capacity to
understand the answer. We assume that Prabhupada gave us the ultimate answer to all our
direct questions. But when you compare his answer to us on the jiva bondage issue with the
answer of the §astra, his statements in his purports and those of our previous acaryas, it is obvious
that He did not give us the ultimate answer even to the direct question. He must have felt our
capacity to understand was not yet mature. It was certainly difficult for him to give an answer



straight from the siddhanta without laying a detailed foundation for us. He opted to skip that.

But in his Bhaktivedanta purports, he answered the question about fall down from the
spiritual sky in clear, unambiguous language. For example, there are so many clear declarative
statements where Srila Prabhupada says no one falls from Vaikuntha. In the
Srimad-Bhagavatam he even posed the question himself and directly answered it in a manner
different than his lectures, letters, and conversations. And he also declares “The conclusion is
that no one falls from the spiritual world or Vaikuntha planet, for it is the eternal abode." (Bhag.
3.16.26)

How can fall-vadis minimize the value of such clear statements in the Bhaktivedanta
purports? These statements conform to the sastra and in any debate over the siddhanta they are
in fact the primary evidence when held against Srila Prabhupada’s letters, lectures, and
conversations. How can they implicitly deny (or interpret) such verses as the Lord’s declaration
to Arjuna in Bhagavad-gita (15.16):

dvav imau purusau loke
ksaras caksara eva ca

ksarah sarvani bhitani
kiita-stho 'ksara ucyate

There are two classes of beings, the fallible and the infallible. In the material world
every living entity is fallible, and in the spiritual world every living entity is called
infallible.

Preaching is an art. An expert preacher is one who preaches so that people do not become
confused or degraded and take to the path of devotional service. In this Srila Prabhupada was
eminently successful. The conditioned souls, being fruitive workers, naturally do not want to get
out of the material world. A devotee of the Lord, on the other hand, preaches to get them to
quit material existence. Hence, there is a clash of interests which causes a lot of resistance in the
conditioned soul. Srila Prabhupada sometimes referred to this as “causeless unwillingness to
serve.” “Causeless” also means beginningless. To overcome this unwillingness to serve, the
preacher has to distinguish between what is essential and what is nonessential to convey in the
philosophy. The topic of anadi has the potential to divert an audience from the essential
understanding, as it has done in the case of this controversy. The preacher may certainly decide
to simplify or sidestep such an issue for the sake of the more essential aspects of the Vaisnava
philosophy. For example, ,Srila Prabhupada writes (Bg. 13.20, purport ):

It really does not matter how these living entities or superior entities of the
Supreme Lord have come in contact with material nature. The Supreme
Personality of Godhead knows, however, how and when this actually took place.

In short, the preacher must devise a technique to get people moving on the path of devotional
service, and if he sugar-coats the pill for this purpose, that is part of his genius as a preacher. The
Sastras also practice this method (Bhag. 11.3.43, 44):

karmakarma-vikarmeti veda-vado na laukikah
vedasya cesvaratmatvat tatra muhyanti siirayah

paroksa-vado vedo ’yam balanam anusasanam
karma-moksaya karmani vidhatte hy agadam yatha

Prescribed duties, nonperformance of such duties, and forbidden activities are



topics one can properly understand through authorized study of the Vedic
literature. This difficult subject matter can never be understood by mundane
speculation. The authorized Vedic literature is the sound incarnation of the
Personality of Godhead Himself, and thus Vedic knowledge is perfect. Even the
greatest learned scholars are bewildered in their attempts to understand the
science of action if they neglect the authority of Vedic knowledge. Childish,
foolish people are attached to materialistic, fruitive activities, although the actual
goal of life is to become free from such activities. Therefore the Vedic injunctions
indirectly lead one to the path of ultimate liberation by first prescribing fruitive
religious activities, just as a father promises his child candy so that the child will
take his medicine.

Again we may consider the example of the BTG reader mentioned earlier. After some time
on the path it may dawn on him what is the actual siddhanta, especially as he grows in his
appreciation of the nature of the spiritual world as being an infallible place. But let’s suppose he
did not make this step. Let’s suppose he remains firm in the belief that once we were with Krsna.
Better he believes that than not take to devotional service. He can serve and advance and free
himself of material entanglement and he is all right. His Krsna consciousness can still be a grand
success. There is no loss for him at all. In this way, Srila Prabhupada’s preaching technique was
a tremendous success. He got people to accept the path of devotional service with full
conviction, which was the essence of his mission. Now we have to grow in our understanding of
what he gave us. Prabhupada said that he gave us the framework and it is left to us to fill in the
details. We just did not appreciate that this applied to our understanding of the philosophy as
well.

SECOND WAVE: CHAPTER SEVEN
“I DID NOT DEVIATE AN INCH”

As pointed out in the previous chapter, Srila Prabhupada must have known that in the course of
time we would resolve the jiva issue on the basis of the siddhanta, keeping our understanding in
line with the predecessor acaryas. For us, Srila Prabhupada’s statements represent guru. To be
sure of our understanding, they must be reconciled with sastra and sadhu. This is the system
Prabhupada himself taught. Anything that he may have said that cannot find support or
reconciliation in the sruti or smrti or in the explanations of our dcaryas—in other words sastra and
sadhu—cannot be accepted as our siddhanta.

This was observed in the example of Bhaktivinoda Thakura, who made contradictory
statements about the hells, demigods and Manus, some of which cannot be reconciled with the
sastras or sadhus. In either case we understand and accept that they did it for their preaching.
That is the only plausible alternative.

If we accept as primary the statements that one falls from Vaikuntha, we neither can reconcile
them on the basis of sastra nor can we explain the statements that no one falls from Vaikuntha as
a secondary statement. But when we accept no fall from Vaikuntha as the primary statement
and fall from Vaikuntha as secondary, everything is reconcilable. But then the natural question
arises: Why did Prabhupada say that we fell from Vaikuntha?

Here we find three alternatives: (1) He lied to us. (2) He didn’t know the answer. (3) This
was his preaching technique. The first alternative is obviously not acceptable for a bona fide



guru in parampara does not deal in lies. The second is also not acceptable because there is no
getting around the fact that he did make many statements on this matter that conform with Sastra
and sadhu. By the process of elimination, therefore, we are left only with number three.

We may be or we may not be satisfied with this as the answer; nevertheless, it stands as the
only reasonable conclusion, for to insist that Srila Prabhupada had a new revelation on the
siddhanta flies in the face of everything Srila Prabhupada taught us. He said, “My only success is
that I did not deviate an inch from the order of my Guru Maharaja,” which means he did not
deviate an inch from the parampara. He did not manufacture anything; he did not subtract
anything. Of course, an dcarya can have new revelations but not something which goes against
the sastra.

In this connection, some devotees have coined the term ISKCON sampradaya with the
apparent aim to establish Srila Prabhupada as the first and last point of reference in
understanding these matters. This is no doubt inspired by the misconception that such an idea
adds to Srila Prabhupada’s glory. Actually it is a disservice to Srila Prabhupada to sever him
from our predecessor acaryas in this way. Prabhupada identified ISKCON as a branch of the
Caitanya tree. All the branches of that tree belong to the same sampradaya. 1f a branch is cut
off from the tree, it will wither and become asara, useless. History tells us that this is how many
sahajiya branches came out from the Caitanya tree which are only superficially attached to the
tree. And history can repeat itself if we do not learn from it. In this connection, Krsnadasa
Kaviraja has given a stern warning by relating the story of Advaitacarya and his useless sons. (Cc.
Adi12.7-12):

sei jala skandhe kare sakhate saficara
phale-phule bade,—sakha ha-ila vistara

prathame ta ’eka-mata acaryera gana
pache dui-mata haila daivera karana

keha ta ’acarya dajiiaya, keha ta ’svatantra
sva-mata kalpana kare daiva-paratantra

acaryera mata yei, sei mata sara
tanra ajiia langhi 'cale, sei ta "asara

asarera nama ihan nahi prayojana
bheda janibare kari ekatra ganana

dhanya-rasi mape yaiche patna sahite
pascate patna udana samskara karite

At first all the followers of Advaita Acarya shared a single opinion. But later they
followed two different opinions, as ordained by providence. As the trunk and
branches were watered, the branches and sub-branches spread lavishly, and the
tree grew full with fruits and flowers. Some of the disciples strictly accepted the
orders of the dcarya, and others deviated, independently concocting their own
opinions under the spell of daivi maya. The order of the spiritual master is the
active principle in spiritual life. Anyone who disobeys the order of the spiritual
master immediately becomes useless. There is no need to name those who are
useless. I have mentioned them only to distinguish them from the useful
devotees. Paddy is mixed with straw at first, and one must fan it to separate the



paddy from the straw.

In the purport to 12.8 Prabhupada gives the reason for the failure of Gaudiya Math and
success of ISKCON:

...and therefore our preaching work is going on successfully, inspite of the many
impediments offered by antagonistic demons, because we are getting positive help
from our previous dcaryas. One must judge every action by its result. The
members of the self-appointed dcarya’s party who occupied the property of the
Gaudiya Math are satisfied, but they could make no progress in preaching.
Therefore by the result of their actions one should know that they are asara or
useless, whereas the success of the ISKCON party, the International Society for
Krishna Consciousness, which strictly follows guru and Gauranga, is increasing all
over the world.

Srila Prabhupada clearly thinks of himself as lined up with the previous dcaryas. To found a
new sampradaya, however, means to establish some new teaching not brought out by the previous
acaryas. If indeed the fall-vadis want to establish the so-called Prabhupada-sampradaya, they
will have to prove that Srila Prabhupada had something different from the parampara siddhanta
regarding the jiva issue. This will be no small feat for them, because, as this jiva-bondage debate is
proving, they do not clearly know the siddhanta of the Gosvamis in the first place.

Later Krsnadasa Kaviraja writes (Cc. Adi 12.67-68,71):

ihara madhye mali pache kona sakha-gana
na mane caitanya-mali durdaiva karana

srjaila, jivaila, tanre na manila
krtaghna ha-ila, tanre skandha kruddha ha-ila

kevala e gana-prati nahe ei danda
caitanya-vimukha yei sei ta’pasanda

After the disappearance of Lord Caitanya Mahaprabhu, some of the branches, for
unfortunate reasons, deviated from His path. Some branches did not accept the
original trunk that vitalized and maintained the entire tree. When they thus
became ungrateful, the original trunk was angry at them. Not only the misguided
descendants of Advaita Acarya but anyone who is against the cult of Sri Caitanya
Mahaprabhu should be considered an atheist subject to be punished by Yamaraja.

In the purport to 12.73 Srila Prabhupada says:

In this connection, Srila Bhaktivinoda Thakura, in his Amrta-pravaha-bhasya,
gives this short note: “Sri Advaita Acarya is one of the important trunks of the
bhakti-kalpataru, or desire tree of devotional service. Lord Sri Caitanya
Mahaprabhu, as a gardener, poured water on the root of the bhakti tree and thus
nourished all its trunks and branches. But nevertheless, under the spell of maya,
the most unfortunate condition of a living entity, some of the branches, not
accepting the gardener who poured water on them, considered the trunk the only
cause of the great bhakti-kalpataru. In other words, the branches or descendants
of Advaita Acarya who considered Advaita Acarya the original cause of the



devotional creeper, and who thus neglected or disobeyed the instructions of Sri
Mahaprabhu, deprived themselves of the effect of being watered and thus dried up
and died. It is further to be understood that not only the misguided descendants
of Advaita Acarya but anyone who has no connection with Caitanya
Mahaprabhu—even if he is independently a great sannyasi, learned scholar or
ascetic—is like a dead branch of a tree.

Considering this, who would dare insist on the Prabhupada-sampradaya? Those who show
enthusiasm for this idea must be unaware of what a sampradaya is and what it means to be the
founder of a sampradaya. To be considered a new sampradaya, as for example, Madhavendra
Puri, who is the founder of the Gaudiya branch of the Madhva-sampradaya, one must teach some
additional tenet over the previous siddhanta of that line. That new tenet must be based on the
prasthana trayi—nyaya, Sruti, and smrti. The founding of a new institution, however, does not
constitute a new sampradaya; otherwise the Gaudiya Math should also be considered a different
sampradaya.

It is inconceivable that in our line anyone will surpass the teachings of Lord Caitanya
Mahaprabhu, who is the Supreme Personality of Godhead, and found a new sampradaya.

Another new coinage is “ISKCON siddhanta” or “Prabhupada siddhanta.” Again, these
words appear laden with enthusiasm and sentiments of fidelity to Srila Prabhupada and ISKCON,
but upon closer examination are found to be meaningless. In fact such language can bring
discredit to ISKCON and Srila Prabhupada. “ISKCON siddhanta” implies that Lord Caitanya,
the Gosvamis and other acaryas such as Bhaktivinoda Thakura and others, even Srila
Prabhupada’s own spiritual master, did not know the current so-called ISKCON siddhanta.
Would Prabhupada agree to that? Certainly not. He would be furious.

We find nothing in Srila Prabhupada’s teachings or demeanor to indicate that he considered
himself the initiator of a new sampradaya nor do we find that he gave us any new siddhanta.
Rather he was against such ideas and attacked them vehemently, and he wanted his followers to
attack all bogus ideas as well. He also criticized us that our disease is that we wanted to
unnecessarily change things. The talk of an ISKCON siddhanta is an example of such a diseased
condition; this attempt to make us distinct from the bona fide sampradaya however, will only go
to establish us as apa-sampradaya. We are known as the Brahma-Madhva-Gaudiya Sampradaya
and that is our glory.

Yet another way of looking at the matter: No scriptural statements and no previous dcaryas
have given us any conclusive evidence for the concept that jivas fall from the spiritual world. As
stated before, a sampraddya is based on the conclusions of prasthana trayi, or sruti (Upanisads),
smrti (Bhagavad-gita), and nyaya prasthana (Vedanta-siitra). We have shown in the first part that
the prasthana trayi does not support that the jiva fell from Vaikuntha. In Vedic culture every
bona fide sampradaya establishes their siddhanta based on prasthana-trayi, and any conclusion
against this is considered apa-siddhanta, a faulty conclusion.

Srila Prabhupada has certainly studied prasthana trayi, the Sat-sandarbhas, and other works of
our previous dcaryas. He wrote commentaries on all three—Bhagavad-gita (Smrti), Isopanisad
(Sruti), and  Srimad-Bhagavatam (Nydya, being the natural commentary on the
Vedanta-siitra)—as is customary for every prominent dacarya. It is unimaginable that he would
not conform to the view of the Sastra and the predecessor acaryas. A more reasonable
conclusion, therefore, is that for the purpose of preaching he sometimes spoke contrary to the
sastra on the jiva-bondage question.

This conclusion is supported by the excerpt from the 1971 conversation quoted in the previous
chapter:



Revatinandana: Sometimes people ask...

Prabhupada: These questions are not to be discussed in public. These are very
higher understanding. For public should be, “This is matter, this is spirit.” That’s
all.

From this it is clear that Prabhupada used preaching techniques. Public preaching may be
different from conversations with devotees and similarly his books may have statements different
from his letters and conversations. Our view is given support by the fact that most of the
statements favoring fall from Vaikuntha are found in Prabhupada’s letters, lectures, and
conversations. In the books he mostly supports the no fall-down from Vaikuntha, and sometimes
his statements seem ambiguous.

Some devotees are convinced that the answers to direct questions put to Srila Prabhupada
weigh more heavily than those in his books. This sounds reasonable, but on second thought it
does not add up. Srila Prabhupada certainly carefully considered every phrase he put in his
books. What is there has to be considered the siddhanta. His purports are his primary
statements on all essential tenets of the philosophy. Prabhupada wrote all his books with an eye
on the future and his letters and so forth cannot override the teachings in his books.

In this connection, in the Chandogya Upanisad, Chapter Eight, there is an instructive episode
about the process of imparting knowledge. Prajapati once said that one must know the self, who
is free from sin, decrepitude, death, sorrow, hunger, and thirst. This message reached both the
demigods and demons. Lord Indra and Virocana, the king of the demons, approached Prajapati
with a desire to learn about the self. After both had served him and observed celibacy for
thirty-two years, Prajapati asked them to state their purpose and they both expressed a desire to
know the self.

Prajapati said, “The person who is seen within the eye, who is immortal and fearless, is to be
known as the self.”

They both asked, “Of the one seen reflected in the water, and the one reflected in the mirror,
which is the self?”

Prajapati answered, “This very one is clearly seen in both.” Then Prajapati asked them to
look at their reflections in the water and said, “Tell me what do you understand about the self?”
Then he asked them to decorate themselves and again look at their reflections in the water. He
then said, “This is the immortal and fearless self.” Indra and Virocana were both satisfied and
left.

Virocana returned and informed the demon community that the body was the self. Indra,
however, was doubtful of this conclusion and returned to inquire further from Prajapati, who gave
him more instructions on the subject. Indra then returned to his kingdom, but again doubts
brought him back to Prajapati for further instruction. This time Indra served as a celibate student
for 100 years, then Brahma imparted real knowledge about the self to him.

This story is instructive regarding both the procedure for imparting and receiving knowledge.
It’s not that Brahma did not know what is the self, nor did he lie to Virocana. He spoke in such a
way that Virocana mistook the body as the self. Lord Brahma had no intention to cheat
Virocana, but he knew that the demons could not understand the self properly because of too
much attachment for the body. So he used the process of indirect speech. Sometimes a child
asks the parent, “Where do babies came from?” The answer is surely beyond the grasp of the
child. Itis “higher understanding” as Prabhupada said, but to pacify the child a simple answer is
given, such as, “The stork brought you,” because no answer or giving the real answer will not
satisfy the child. The point is that the teacher speaks according to the ability of the student, and
he expects the student to be inquisitive.

The guru is like a cow, who does not release milk until the calf has persisted eagerly for some



time. Generally, the milk does not flow on its own accord, otherwise it will be wasted. The
more the calf pulls on the teat, the more the milk flows. When the calf is hungry and eager, it
pulls hard and more milk comes. The relationship between teacher and student is sometimes like
this. The teacher answers and the unsatisfied students persist, seeking further clarification, and
the teacher tries to satisfy their curiosity in proportion to the disciples capacity to understand.
Anyone who has experience as a teacher or spiritual master knows this experience.

In the Bhagavad-gita, we find that Krsna did not immediately give the ultimate instruction to
Arjuna. By Arjuna’s persistent questioning, the Lord gradually revealed a finer and finer
understanding. People who fail to appreciate this read the Gita and come away with a conclusion
different than Arjuna’s. Some think the Lord gave many different answers to Arjuna’s question,
but devotees know that there is really only one message in Krsna’s mind: pure devotional service.

Similarly, on the jiva-bondage question there was only one answer in Srila Prabhupada’s
mind—the Sastric version, which is no fall-down. In his talks and letters he spoke of falling down
which was proper according to the ability of his students. In all talks and letters we do not find a
student persisting to know the truth like Indra did. Nobody is giving an argument like, “But
Prabhupada, in your purports you have written that no one falls from Vaikuntha. How could we
have been with Krsna in His abode and fallen from there?” Therefore his answers in letters and
talks are not the ultimate siddhanta if they contradict his own statements in his books where he is
commenting on the original text. This is especially so when he gives the conclusion himself
(Bhag. 3.16.26): “The conclusion is that no one falls from the spiritual world or Vaikuntha planet,
for it is the eternal abode.”

Even if one discounts all the other statements in the Bhaktivedanta purports that establish
no-fall from Vaikuntha, this statement alone overrides all statements to the contrary in the letters,
lectures, and conversations of Srila Prabhupada, because he states the conclusion with no "ifs"
and "buts." When someone else raises the question, he will answer according to the clarity of
the question and the capacity of the questioner. When he himself states the conclusion in his
lawbook, we can hardly expect that he is using a preaching technique on himself. And when his
answer is confirmed by authorities and the sdastra, there is no room for doubt or debate.

Fall-vadis would dearly love to have it another way, but it will not work. Srila Prabhupada’s
books far outweigh his other statements made in other forums when it comes to the philosophy.
It may be that on practical matters like management, he has given more valuable instructions in
letters and conversations than those found in his books, but not when it comes to the philosophy.
To deny this denies reason.

To take those statements explaining the fall theory as ultimate siddhanta is to risk ending up
in the same situation as the followers of Sankaracarya. He taught Mayavada philosophy to drive
away the Buddhists, but what he taught was not what he carried in his heart. Once his mission
was accomplished, his philosophy lost its utility. Thus it is no wonder that he composed verses
praising Lord Krsna, like Bhaja Govindam and Govindastakam. His followers stuck to his
Mayavada doctrine, however, and ruined their lives. When Lord Caitanya addressed the
Mayavadis in Benares they admitted as much (Cc. Adi 7.136):



acarya-kalpita artha,—iha sabhe jani

sampradaya-anurodhe tabu taha mani )
We know that all this word jugglery springs from the imagination of Sankaracarya,
and yet because we belong to his sect, we accept it although it does not satisfy us.

Similarly, we may defy the truth of no fall-down from Vaikuntha, thinking it is loyalty to Srila
Prabhupada and fall into a predicament similar to the followers of Sankaracarya. In other words
we may miss the real point of Prabhupada’s preaching and settle for something peripheral.
While the followers of Srila Prabhupada may not ruin their lives, still, as preachers coming in
parampara, it is our duty to know the correct siddhanta even if according to time, place, and
circumstance it is not suitable to reveal it. Of course, it is not easy to admit that one was
somehow mistakenly adhering to the wrong conclusion, but the alternative—to adamantly cling to
the wrong conclusion, to fight for it, even after we know it is inconsistent with our previous
acaryas—is far worse, both in the short run and in the long run.

One may argue that if Srila Prabhupada felt it necessary to sometimes say that the jivas fell
from Vaikuntha, the same need still exists, so why change the well-tested strategy of our acarya?

But is it really true that the circumstances are the same? If they are, then we should preach
the same way, but if circumstances are different, then we have to adjust our preaching
accordingly. At the present moment we see two reasons that indicate the circumstances within
ISKCON are different. One reason is that the controversy has reached a feverish pitch, as
indicated in the following quote from Drutakarma Dasa’s letter to the GBC, the entirety of which
is in the introduction to this book:

1. pass the following resolution:

Srila Prabhupada’s clear teaching is that the jivas in the material world originally
existed with Krsna in one of His spiritual planets directly engaged in His service.
Their falldown into this material world is due to misuse of their free will. When
they go back to Godhead, they regain their original positions as Krsna’s loving
servants. This view is in harmony with both Srimad-Bhagavatam and the previous
acharyas in our line going back to Lord Caitanya. No other view shall be presented
as conclusive in any BBT or ISKCON publications, courses, or classes. Any
ISKCON member actively promoting an opposing view among ISKCON members
shall be subject to sanctions, including removal from positions of authority
(sannyasa, GBC, guru, temple president) and ultimately expulsion. The BBT is
requested to publish Drutakarma’s book Once We Were With Krsna [names and
exceptionally polemical statements removed]| with adequate advertising and
distribution to the devotee community. [This resolution would supersede any
previous resolutions establishing study groups, etc. to research this question.

The second reason is that the project to translate the Sandarbhas makes it unavoidable that
the version of Srila Jiva Gosvami will come to light, unless we change the words of Srila Jiva
Gosvami or give a twist to them that makes it ambiguous. But his words are not ambiguous; and
why not resolve the controversy? One of the functions of the Sandarbhas is to settle
controversies, because, as Prabhupada explains, these six treatises contain all the conclusions of
our philosophy.

For general preaching purposes we should clearly understand our audience and preach
according to what will inspire them to make progress in spiritual life, while we ourselves do not



forget the actual siddhanta. Not that we accept those statements Prabhupada made which agree
with our preference, taking them as the siddhanta without considering sastra and sadhu, and deny
the other version.

For over a decade in the community of devotees there has been a controversy over the origin
of the jiva in conditioned life, so much so that one of the assignments of a committee sanctioned
by the GBC (the Philosophical Research Group) has been to resolve this question. After more
than five years they have not produced a definitive answer. But devotees want an answer, and as
already explained, the only basis for resolving such controversy is by referring to guru, sastra, and
sadhu, being careful to make sure all three are in agreement. This conforms to the teachings of
our acaryas and the sastra. Here are a few examples:

The devotees of the Lord, however, never fall down. In Bhagavad-gita (9.31), the
Supreme Personality of Godhead assures Arjuna, kaunteya pratijanihi na me
bhaktah pranasyati: “O son of Kunti, declare it boldly that My devotee never
perishes.” Again in Bhagavad-gita (2.40) Krsna says:
nehabhikrama-naso ’sti
pratyavayo na vidyate
sv-alpam apy asya dharmasya
trayate mahato bhayat

“In this endeavor there is no loss or diminution, and a little advancement on this
path can protect one from the most dangerous types of fear.” (NOI, Text 3)

A pure living entity in his original spiritual existence is fully conscious of his
constitutional position as an eternal servitor of the Lord. All souls who are situated
in such pure consciousness are liberated, and therefore they eternally live in bliss
and knowledge in the various Vaikuntha planets in the spiritual sky. When the
material creation is manifested, it is not meant for them. The eternally liberated
souls are called nitya-muktas, and they have nothing to do with the material
creation. (Bhag. 3.5.29)

They are all self-realized souls who are nitya-mukta, everlastingly liberated.
Although they could conceivably declare themselves Narayana or Visnu, they
never do so; they always remain Krsna conscious and serve the Lord faithfully.
Such is the atmosphere of Vaikunthaloka. Similarly, one who learns the faithful
service of Lord Krsna through the Krsna consciousness movement will always
remain in Vaikunthaloka and have nothing to do with the material world. (Bhag.
6.1.34,36)

But once one is engaged in the spiritual activities of bhakti-yoga, one does not fall
down. (Bhag.8.3.11)

The living entities are divided into two categories—the eternally liberated and
eternally conditioned. Those who are ever-liberated never come in contact with
maya, the external energy. The ever-conditioned are always under the clutches of
the external energy. This is described in Bhagavad-gita: daivi hy esa guna-mayi
mama maya duratyaya. “This divine energy of Mine, consisting of the three modes
of material nature, is difficult to overcome.” (Bg. 7.14) The nitya-baddhas are
always conditioned by the external energy, and the nitya-muktas never come in
contact with the external energy. (Cc. Madhya 22.14-15)



Srila Prabhupada made many more such statements. In all them one important point to be
noted is that nowhere does he make a distinction between the nitya-siddhas who eternally reside
in Vaikuntha and the devotees who go there from the material world. Neither type of residents
can fall. This agrees with the categorical statement of Srila Jiva Gosvami, tato ‘skhalanam. The
clear implication is that a resident of Vaikuntha is a resident of Vaikuntha eternally. This is in
solid agreement with the sastras.

Thus we should not insist that our siddhanta is that the jiva falls from Vaikuntha. If we do so,
then we have to reconcile those scriptural statements that no one falls from the kingdom of God.
If we cannot make such a reconciliation then our siddhanta would be faulty. Factually such
reconciliation, would be an impossible task considering that the sastra says numerous times that
the Lord’s abode is infallible and that the bondage of the conditioned souls is anadi, causeless or
beginningless. Logic dictates that a causeless or beginningless event cannot have a prior state of
existence.

To conclude this portion of the book (the Second Wave), we present six possible reasons why
Srila Prabhupada’s preaching strategy entailed the idea of fall from Vaikuntha. In doing so, we
must take into consideration all that has been discussed in the First Wave as well, because the
acarays and sastra clearly explain that the soul cannot fall from the spiritual world and because
Prabhupada is a faithful follower of the previous acaryas. These reasons are not stated in any

particular order of preference:
1. We were unqualified to understand the abstract philosophical points because of our
background and upbringing and due to lack of knowledge of Sanskrit and Vedic logic.

2. Prabhupada expected us to sort it out as we grew spiritually and studied the Gosvami
literature, which he recommended us to do in his purports and letters.

3. He was keen on extending his mercy to as many souls as possible. Therefore he
simplified a point in the philosophy he did not consider vital for advancement in devotional
service. Srila Bhaktisiddhanta used the same technique in preaching to Westerners.
Bhaktivinoda Thakura did a similar thing in that he tried to explain anadi for the “rational”
mind. Before him the dcaryas did not try to explain anadi, because their audience
understood what was meant.

4. He also may have thought that the real answer, if not fully understood, may cause the
beginner to blame Krsna for his miseries. This would be an obstacle to progress in spiritual
life.

5. The majority of Prabhupada’s audience were schooled in the Judeo-Christian tradition,
which believes in the fall of man from the kingdom of God. On the principle of na
buddhibhedam janayed, it may have been much easier to dovetail that understanding with
Krsna consciousness and not get mired in the complex acintya understanding.

6. Part of Prabhupada’s strategy was to divert the newcomers from this question, “What
kind of God created this world of suffering?” It takes philosophical sophistication to
appreciate the Gaudiya Vaisnavas answer to this question: the Lord is lilamaya. It takes



spiritual growth to fully appreciate the nature of the Lord and that He is not the least bit to
be blamed for the baddha-jiva’s misery. Otherwise it is hard for the tamasic conditioned
soul to accept responsibility for getting out. Thus Srila Prabhupada gave us the spiritual
equivalent of the-stork-brought-the-baby story.

Fall-vada has no rational answer to another significant question: “If we are eternal, full of
knowledge, and bliss in Vaikuntha, why did we choose to come here?” The singular virtue of the
fall-vada version is that the position and character of Krsna is not questioned. The jiva did it all
by misusing his free will.

In the end we may not agree as to the reasons why Prabhupada preached fall from the
nitya-lila. Whatever the reason or reasons, one thing is clear—because it differs from the
siddhanta—it was a preaching strategy. That, as far as we can discern, is the only reasonable
explanation. If others come up with a more reasonable alternative, we are open to suggestions
that do not compromise the siddhanta.

THIRD WAVE:
OBJECTIONS
INTRODUCTION

Although what has been presented in the first two waves is conclusive, still, to leave no room for
doubt and thus close all avenues for futher controversy on this issue, in this Wave we refute the
major arguments of the fall-vadis. In the First Chapter we discuss the Bhagavatam story of
Vaidarbhi and the brahmana, the main scriptural evidence fall-vadis cite to support their theory.
In the Second Chapter we answer another principle argument of the fall-vadis, based on the
Brhad-Bhagavatamrta, that Gopakumara returned to Goloka after falling down to the material
world. In the Third Chapter we quote Sri Navadvipa-Bhava-Taranga in which Bhaktivinoda
Thakura takes the role of an ordinary sadhaka and demonstrated how one first attains to his
svariipa. As Kamala Mafjar1 he indicates how the sadhana-siddha devotee enters Vraja and the
service of Radha-Krsna for the very first time.

The fall-vadis have developed a “general / special principle” to explain the no fall-down
statements made by Srila Prabhupada. In the Fourth Chapter we refute this peculiar theory. In
the Fifth Chapter we answer the fall-vadis charges that contradict the meaning of the word anadi,
based on statements such as the verse bhayam dvitiyabhinivesatah (Bhag. 11.2.37). In Chapter
Six we explain the real meaning of some verses which apparently say that jiva falls from
Vaikuntha. Sometimes fall-vadis argue that Srila Prabhupada named his magazine Back to
Godhead to indicate that we have fallen from Vaikuntha. In Chapter Seven we give the reason
according to Srila Prabhupada himself. Chapter Eight dispels the doubt based on the krsna bhuli
verse (Cc. Madhya 20.117), which seems to describe the jiva’s fall from Vaikuntha.

Fall-vadis are fond of claiming that the jiva's misuse of his free will is the reason for his
fall-down. Chapter Nine reveals the defect in such reasoning. In the next chapter we refute the
misconception that only those who attain Vaikuntha from the material world are exempt from
fall-down. In Chapter Eleven we explain that the words “fallen soul” do not imply that we fell
from anywhere. One naturally wonders from where the conditioned souls have come. This is
answered in Chapter Twelve. In the last chapter of this wave we give further refutations to
arguments from the book Once We Were With Krsna.

THIRD WAVE: CHAPTER ONE



WHAT ABOUT THE STORY OF
VAIDARBHI AND THE BRAHMANA?

Fall-vadis ask, “But what about those Bhagavatam verses that clearly state that the living entity
was with the Lord and fell down?” Their favorite example is the allegorical story of Vaidarbhi
and the brahmana in which the brahmana says (Bhag. 4.28.52-54):

ka tvam kasyasi ko vacyam
sayano yasya socasi

janasi kim sakhayam mam
yenagre vicacartha ha

api smarasi catmanam
avijiiata-sakham sakhe

hitva mam padam anvicchan
bhauma-bhoga-rato gatah

hamsav aham ca tvam carya
sakhayau mansayanau

abhutam antara vaukah
sahasra-parivatsaran

Who are you? Whose wife or daughter are you? Who is the man lying here? It
appears you are lamenting for this dead body. Don’t you recognize Me? I am
your eternal friend. You may remember that many times in the past you have
consulted Me. My dear friend, even though you cannot immediately recognize Me,
can’t you remember that in the past you had a very intimate friend?
Unfortunately, you gave up My company and accepted a position as enjoyer of this
material world. My dear gentle friend, both you and I are exactly like two swans.
We live together in the same heart, which is just like the Manasa Lake. Although
we have been living together for many thousands of years (sahasra parivatsaran),
we are still far away from our original home.

There is no explicit mention of falling down from Vaikuntha in these verses. The fall-vadis
interpret this passage to suit their theory. Further, the phrase “were with the Lord” does not
mean that one was in the full-fledged /ila of the Lord. As described in Chapter Six of the First
Wave, the living entities reside inside Lord Maha-Visnu during the period of annihilation.
During creation they come out of His body and get material bodies, which are instruments for
sense enjoyment. In the material body, the Supersoul and the jiva live like two swans. This is
being described in the three verses. As spark-like part and parcel emanations from the Lord, it is
neither inaccurate nor an overstatement to say that the living entities were with the Lord. Srila
Prabhupada clarified this when he wrote in a letter to Jagadisa Goswami in 1970:

Regarding your second question, have the conditioned souls ever seen Krsna?
Were they with the Lord before being conditioned by the desire to lord it over
material nature? Yes, the conditioned souls are parts and parcels of the Lord and
thus they were with Krsna before being conditioned. Just as the child must have
seen his father because the father places the child in the womb of the mother,



similarly each soul has seen Krsna or the Supreme Father. But at that time the
conditioned souls are resting in the condition called susupti which is exactly like
deep sleep without dream, or anesthetized state, therefore they do not remember
being with Krsna when they wake up in the material world and become engaged in
material affairs.

Although Prabhupada says the living entity was with Krsna, by the end of his answer it is clear
that he does not mean in the sense of being in His nitya-lila. The comparison with the child
knowing its father at the time of conception obviously does not imply being in the nitya-lila of the
Lord. And when Srila Prabhupada goes on to mention susupti as the deep sleep or anestethized
state, that clinches the point. As in the verses by the brahmana, there is no mention of being in
the lila of the Lord. This explanation is consistent with all that has gone before in this book.

Further, his description fits with the passage from the Caitanya-caritamrta, wherein Haridasa
Thakura informs Lord Caitanya that if all the conditioned souls went back to Godhead, the
universe would at once fill up with living entities who would be activated by the Lord.

It is possible to interpret the Bhagavatam verses as evidence for fall from Vaikuntha, although
they do not state so directly. For example in Chapter One, page 2 of his book Once We Were
With Krsna, Drutakarma Dasa, while attempting to explain verses 4.28.52-54, of
Srimad-Bhagavatam writes:

The Sanskrit for you gave up My company is hitva mam, which is quite
straightforward. The Supersoul always accompanies the conditioned soul in the
material world. So there is no question of a jiva giving up the company of the
Supersoul to take up a position as enjoyer of the material world.

But no commentary of the previous dcaryas supports such an interpretation. Srila
Visvanatha Cakravarti Thakura states, for example, that the above verses refer to the jivas
residing within Maha-Visnu during the time of the total annihilation, when the entire cosmic
manifestation along with the living entities are held within the Lord.

Mam kim jandsiti nanu tvam eva vipro mama ka ity ata aha sakhayam iti. Katham
tvaya saha mama sakhyam ity ata daha yena maya saha agre srsteh pirvam
vicacartha. Mayyeva militva mat sangena sukham anubhiitavan tvam evasir ity
arthah (4.28.52).

The brahmana said, “Do you know Me?” The queen said, “You are a brahmana,
but how are you related to me?” He says, sakhayam, “I am your friend.” The
queen asked, “How do you have friendship with me?” The brahmana replies,
yenagre vicacartha ha, “You associated with Me before the creation.” The
meaning is that “being merged in Me, you experienced happiness by My
association.”

Here “before creation” and “being merged in Me” refer to the time of dissolution when the
living entities enter Maha-Visnu. Then in the next verse again the brahmana asks the queen
about remembering him. Commenting on the words hitva mam, “giving up my company,”  Srila
Visvanatha Cakravarti Thakura writes, srstyarambhe pracina-karma-vasad evety arthah, “You
gave up My company at the beginning of creation because of your past karma.” Here “past
karma” refers to the karma accumulated in the previous cycle of creation. When the new
creation occurs, one takes birth based upon this karma.



Then commenting on the words sahasra parivatsaran (4.28.54), “living together for many
thousands of years,” Srila Visvanatha Cakravarti Thakura writes sahasram parivatsaran
mahapralayo yavad ity artha, “Until the end of the great dissolution.” The jiva remains within
the Lord for this period.

From this it is clear that the friendship is between the Supersoul and the jiva and that their
living together is during the annihilation. During the creation the jiva leaves the association of the
Lord (as the Supersoul) to enjoy matter. This leaving simply means that the jiva, because of
enthusiasm for enjoying matter, turns away from the Supersoul. During the dissolution he does
not enjoy sense gratification. At that time he is aware of the Lord’s presence. Therefore, when
the brahmana, who is the Supersoul, meets the queen, He asks if she remembers Him. There is
absolutely nothing here about the jiva being with Krsna in Vaikuntha.

The above explanation is in agreement with the established siddhanta that the fallen jivas have
their source in Maha-Visnu and not in Krsna. In this entire Bhagavatam story there is no direct
indication of a fall from Vaikuntha, which would contradict the other scriptural statements
asserting that no one falls from the Lord’s abode. Having cited the verdict of Visvanatha
Cakravarti Thakura, no further analysis of this story is needed; however, because the author of
Once We Were With Krsna must have labored hard to write his book, for the rest of this chapter
we give further rejoinders to his analysis of the Vaidarbhi story.

Commenting on the Srimad-Bhagavatam 4.28.54, Srila Jiva Gosvami writes:

During the period of creation we live in the Manasa lake, but during Mahapralaya
our home (the material body) was without the upadhi in the form of material
nature. The word sahasra parivatsaran is indicative of the great dissolution.

This means that during the period of creation, the Supersoul and the jiva live together in the heart
like two birds. During the time of dissolution, the jiva lives within the Lord because everything is
dissolved. The words antara vaukah mean without a house. In other words, at that time, they
have no house (the material body) made of material upadhis.

This by no means refers to the living entity in Vaikuntha. No previous commentator has
explained it that way. All have identified the brahmana as the Supersoul. If someone wants to
supply an original commentary with his own interpretation, without reference to the statements of
our previous dcaryas, we suppose that could somehow gain acceptance in some quarters, but not
among the strict followers of Srila Prabhupada.

Commenting on 4.29.53 Srila Prabhupada writes, “In the spiritual world there is no duality,
nor is there hate.” Then further down he writes, “When the living entities desire to enjoy
themselves, they develop a consciousness of duality and come to hate the service of the Lord.”
Although he does not say it explicitly, these words seem to imply that the living entity falls from
Vaikuntha, but there is a problem. In the first part of the purport he writes, “In the spiritual
world there is no duality, nor is there hate.” How can this be reconciled with the second
statement, since there is no duality or hate in Vaikuntha? The answer has to be that the living
entity must develop these symptoms elsewhere and not in Vaikuntha. He could not have
developed it “in the spiritual world where there is no duality, nor is there hate.”

Prabhupada writes later on (4.30.5, purport), “The conclusion is that the origin of all life is the
bodily effulgence of the Supreme Personality of Godhead. This is confirmed in Brahma-samhita:
yasya prabha prabhavato jagad-anda-koti.” In the purport of Caitanya-caritamrta (Adi 2.36) he
writes, “Sankarsana is the original source of all living entities because they are all expansions of
His marginal potency. Some of them are conditioned by material nature, whereas others are
under the protection of spiritual nature.”

About 4.28.55, Drutakarma Dasa writes, “It is hard to get around the implication of this.



Krsna and the jiva were friends before the jiva entered the material world. The jiva left Him and
came to the material world.” The jiva was with Lord Maha-Visnu during the time of
annihilation. Then he left Him to enjoy in the material world. This is what the acaryas say.
For example, Srila Jiva Gosvami comments:

sva-vismrtau hetumah sa tvam iti sarddhaih sadbhir manyase ity adhikaih. Tatra sa
tvam  iti  yugmakam.  Sthiti-samaye tu  sa  tathavidhastam ~— mam
vihayahanta-mamatabhyam vyavadhaya mahim svapna-sahita-jagrad-dasamgatah
san vicaran paryalocayannity arthah.

The brahmana explains the cause of the queen’s (jiva’s) forgetfulness in one and a
half verses beginning with sa tvam (4.28.55). The two verses beginning with sa
tvam are to be translated together. (He said:) “During the period of creation you
gave up My company. This means that you created distance between us through
the feelings of I-ness and my-ness. (During the period of annihilation this
separation does not exist.) You are wandering on earth, meaning you are
experiencing the wakeful state along with a dream.

By taking the context and by relying on our predecessor dcaryas it is clear that the implication
that Drutakarma Dasa claims so hard to get around is in fact nonexistent. Even a blind man has
no trouble getting around a nonexistent obstacle. The fact that it is an obstacle for him does not
make it a stumbling block for others.

About 4.28.64, Drutakarma Dasa writes:

The translation is very clear. The living being was originally Krsna conscious.
And he lost this Krsna consciousness because of material attraction. And when
he is properly instructed he goes back to his original Krsna consciousness. The
clear identity between the original state of the jiva before fall-down with the
position achieved after liberation is important. It rules out, for example, the
theories that the jiva was originally with Maha-Visnu, or in the brahmajyoti, or in
some borderline position between the material and spiritual worlds apart from a
direct relationship with Krsna. These theories would make this Bhagavatam verse
and others meaningless, in terms of the direct sense of the words. If the jiva was
originally with Maha-Visnu, or in the brahmajyoti, or on the borderline, but goes
to Krsna upon liberation, how can it be said that he regains his original Krsna
consciousness? That only makes sense if the state before fall-down was also
Krsna consciousness. Furthermore, what about the statements krsna bahir mukha
and nitya-siddha krsna prema given by our predecessor acaryas? These also imply
an original state of Krsna consciousness before fall-down. The Sanskrit here in
text 4.28.64 is also very clear.

The synonyms given by Prabhupada are nastam—which was lost, apa—gained,
punah—again, smrtim—real memory. In other words, that which was lost is
regained. I do not see how anyone can argue with this. It is right there in the

Bhagavatam, in the Sanskrit. And the purport, naturally, goes right along with it.
Drutakarma Dasa does not believe that anyone can argue with this, but any of our readers



who have followed our references from the commentary of Srila Jiva Gosvami and Srila
Visvanatha Cakravarti Thakura can easily argue with it. The memory is of Maha-Visnu, which is
lost during creation, and the queen, or jiva, regains it when the Supersoul disguised as a brahmana
preaches to her. The real question is how can Drutakarma Dasa argue with that? How is he
going to argue with the words of Bhaktivinoda Thakura and Srila Bhaktisiddhanta when they say
the jiva falls from the rfatastha region? (See First Wave, Chapter One) How can he argue with
the verdict that conditioned souls emanate from Lord Maha-Visnu? Following in the footsteps of
our predecessor acaryas, Srila Prabhupada also writes:

Both the living entities and material nature existed before this cosmos was
manifested. Material nature was absorbed in the Supreme Personality of
Godhead, Maha-Visnu, and when it was required, it was manifested by the agency
of mahat-tattva. Similarly, the living entities are also in Him, and because they are
conditioned, they are averse to serving the Supreme Lord. (Bg. 13.20)

Fall-vadis will try to wriggle out of this one, but the fact remains that it agrees with the
previous acaryas. Therefore we cannot see how anyone can argue with it.

As far as this particular verse (Bhag. 4.28.64) is concerned, kindly read Srila Jiva Gosvami’s
conclusive remarks:

svasthah pradhanikavesa-rahitah san tad-vyabhicarena purvam
isvarakhya-hamsa-bahirmukha-taya nastam tirohitam smrtim janasi api kim
sakhdayam mamiti api smarasi catmanam avijiiata-sakham ity atra piarvoktam
sakhyanusandhanam punar apa iti. Atra punah sabdena smrti-sabdena tad-vismrter
nasadi-khandanam vivaksitam. Kintu anddyavrtasyapi sakhyasya svabhavikatvad
anaditvam ityeva krtahanyakrtabhyagama-prasargat.

Being svasthah means "being free from the possession of material nature."
Tad-vyabhicarena means “not devoted to the swan called isvara.” Because of this
the memory was lost—nastam. Punar adpa means “regained the consciousness of
friends” as was stated in words such as janasi kim sakhayam mam (4.28.52), api
smarasi catmanam avijiiata-sakham (4.28.53). Here the use of the words punah
(again) and smrtih (memory) are used to indicate the disappearance or destruction
of forgetfulness. But that forgetfulness is certainly beginningless although the
friendship, which is also covered without beginning, is natural. If this meaning is
not accepted then there will be two defects, losing what has been established and
accepting what is not necessary.

Here Srila Jiva Gosvami has clearly explained that the meaning of the words punah (again)
and smrti (memory) should not be misunderstood to mean that there was some previous existence
of memory and then it was lost. It only means that the forgetfulness is without a beginning,
anadi. Not that one had memory and then lost it. Otherwise two defects would result. First, it
will contradict the principle that the jiva’s conditioning is beginningless. We would have to
accept that it has a beginning, which is defective—it goes against logic and against the sastra. It
goes against logic, because something that is anddi cannot have a prior state of existence.
Therefore, to postulate further that conditioning has a beginning goes against the sastra, because
the precise word used by the sSastra and the acaryas to describe conditional life is anadi. If we
begin to question the precision of their use of anadi, then we can question the precise usage in any
and all of their statements. Therefore Srila Jiva Gosvami concludes, “If this meaning is not



accepted then there will be two defects, losing what has been established and accepting what is
not necessary.” This is the verdict of Srila Jiva Gosvami, the greatest scholar on Gaudiya
Vaisnava siddhanta, as Srila Prabhupada writes in Gitar-gana:

gosvami prabhur gana  asraya sei Sri-carana
anya mora kichu asa nai

tanra madhye je Sri-jiva ujjvala acarya-dipa
diyachena caranete thai

I have no yearning other than for the exclusive shelter of the lotus feet of the
Gosvamis. Amongst all of the dcaryas, Srila Jiva Gosvami is the brilliant torch
lamp of knowledge. He has very mercifully given me a residence near his lotus
feet (in the Radha-Damodara temple).

Fall-vadis also try to establish that the brahmana is actually speaking on behalf of Krsna and
not the Supersoul. In this connection, Srila Visvanatha Cakravarti Thakura, commenting on
4.28.62 says, aham parmatmeva bhavan jivah na canyah, “1 am certainly the Supersoul and none
else, and you are the jiva and none else.” The word eva (certainly) after Paramatma negates any
other possibility. In his comment on 4.28.63 he writes avayoh paramatma-jivatmanoh, “Of ours,
the Supersoul and the jiva.” And later on, jivah. . . sadaiva upadhi dharmagrastah, “The jiva is
always under the influence of upadhis,” which means he had no prior state to his conditioning.

From 4.29.26, Drutakarma Dasa tries to prove that the word bhagavantam can only mean
Krsna. In so doing he completely ignores the first line of the verse: yada—when, armanam—the
supreme soul, avijiaya—forgetting, “When forgetting the Supersoul.” Srila Visvanatha
Cakravarti Thakura writes that atmanam means Paramatma or Supersoul, “armanam
paramatmanam.” He does not comment any more. Once atmanam is translated as Supersoul
then according to Sanskrit anvaya rules, bhagavantam, param, and gurum all become adjectives
limiting atmanam. When the word atmanam is used in the first line then the question arises
which atma, since there are so many atmas? The second line indicates which one by the three
adjectives. This is supported by Sri Vijayadhvaja Tirtha, amma-sabdasya sadharanatvena kathar
nirnaya ityato bhagavantam ityadi-visesanatrayam, “Atma is a general word, so how are we to
know which afma is being mentioned in the verse? The answer is that there are three adjectives
qualifying atma—Dbhagavantam, param, and gurum.”

Drutakarma Dasa’s logic that the word bhagavan is used only for Krsna is poor scholarship.
He has quoted krsnas tu bhagavan svayam but he forgot the adjective svayam. It is the phrase
svayam bhagavan that is used only for Krsna. Another important point to be noted is that
bhagavan comes first followed by its adjective svayam. Similarly in the verse under discussion,
atmanam comes first followed by three adjectives. Let there be no doubt for our readers that
there is any confusing Sanskrit analysis here. All the adjectives qualify armanam leaving no room
for doubt that the Supersoul is the subject of discussion in the verse.

Actually bhagavan is used even for great personalities like Narada Muni, then what to speak
of the Supersoul. For example, in verse 1.19.40, Sri Sukadeva Gosvami is called bhagavan
badarayanih. So his interpretation of bhagavan as applying exclusively to Krsna is not supported
by Srila Vyasadeva.

Furthermore, he refers to verse 1.3.1 and says, “If we take Maha-Visnu as Bhagavan, then this
renders meaningless the statement (1.3.1) that among all the incarnations of the Lord only Krsna
is Bhagavan (krsnas tu bhagavan svayam).” The real meaning of the quote krsnas tu bhagavan
svayam is that only Krsna is svayam bhagavan. And therefore taking Maha-Visnu as Bhagavan
does not cause any problem to the meaning of krsnas tu bhagavan svayam as Drutakarama Dasa



has proposed. In fact Sridhara Svami has accepted such a usage. While commenting on verse
1.3.2 he writes, ko’asau bhagavan ity apeksayam tam visinasti, “The word bhagavan was used in
the previous verse (1.3.1). If someone raises the question “Who is this bhagavan?” then this
verse (1.3.2) distinguishes Him.” And surely this verse is describing someone lying on the water,
yasyambhasi sayanasya. That is certainly Lord Visnu.

So 4.29.26 is talking about forgetfulness of the Supersoul and not Krsna. Moreover, the word
avijiiaya (forgetting) literally means “not knowing.” Forgetting here means not knowing, not
that He knew and then forgot. Nowhere in the purport does Prabhupada mention that he was in
Krsna-lila and now he has forgotten. The forgetfulness is beginningless, but for ease of
understanding it is described as if it had a beginning.

Next Drutakarma Dasa cites text 4.29.48. He is fascinated by the use of the words “return
home, back to Godhead.” The very first line of this verse says that they never know their own
home: svam—own, lokam—abode, na—never, viduh—know, te—such persons, vai—certainly,
yatra—where, devah—the Supreme Personality of Godhead, janardanah—XKrsna or Visnu. The
sentence reads, “Such persons certainly never know their own abode where the Supreme
Personality of Godhead, Krsna lives.” The present tense “never know” cannot refer to the
future, but it does include both the past and present. So the meaning is that they do not know
and have never known that abode, and that’s why they engage in fruitive activities. This is how
the previous acaryas have commented on the verse. How one can conceive this verse to mean
that one fell from krsna-lila is truly amazing. Returning home does not necessarily mean that we
were there. We have dealt with this question in the Third Wave: Chapter Eleven.

After his analysis, Drutakarma Dasa jubilantly concludes, “On the basis of this section of the
Bhagavatam alone, the whole origin of the jiva can be settled.” He is right. Unfortunately, the
settlement cannot be made on the basis of his analysis of the section, for the conclusion of our
predecessor dcdryas is that the jiva came from Lord Maha-Visnu, not from Vaikuntha.

He has done a similar analysis of other verses in other Cantos. None of these verses state
that the jiva fell from Vaikuntha, but Drutakarma Dasa has tried to prove otherwise. He tries to
screw out a conclusion of fall-down, completely disregarding the primary meanings of the verses,
and declares his analysis as the primary meaning, mukhya vrtti. But as in the story of Vaidarbhi
and the brahmana, he did not understand the true meaning of the Bhagavatam narration. To
comment on the verses in Srimad-Bhagavatam one has to understand the real purpose of the
speaker. We found Once We Were With Krsna wanting in this very important guiding principle,
which is stated by Sukadeva Gosvami (Bhag. 12.3.14):

katha imas te kathita mahiyasam
vitaya lokesu yasah pareyusam

vijiiana-vairagya-vivaksaya vibho
vaco-vibhiitir na tu paramarthyam

O mighty Pariksit, I have related to you the narrations of all these great kings, who
spread their fame throughout the world and then departed. My real purpose was
to teach transcendental knowledge and renunciation. Stories of kings lend power
and opulence to these narrations but do not in themselves constitute the ultimate
aspect of knowledge.

In this way, Narada related the allegorical story of Vaidarbhi to teach Pracinabarhi
detachment from fruitive activities; it was not Narada’s purpose to teach the king that we fell from
the nitya-lila of the Lord. Narada Muni uses this allegory to instruct King Pracinabarhi in the
science of self-realization. It cannot be taken literally, therefore, for it is a parable, as explained



by Narada himself just a few verses later (Bhag. 4.28.65):
barhismann etad adhyatmam
paroksyena pradarsitam
yat paroksa-priyo devo
bhagavan visva-bhavanah

My dear King Pracinabarhi, the Supreme Personality of Godhead, the cause of all
causes, is celebrated to be known indirectly. Thus I have described the story of
Puranjana to you (indirectly). Actually it is an instruction for self-realization.”

The words paroksyena “indirectly” and paroksayapriya “who like indirect description” must
be noted. The conclusion is that the story of Vaidarbhi and the brahmana has nothing to do with
the fall of nitya-muktas from the spiritual world to the material world.

THIRD WAVE: CHAPTER TWO
DID SARUPA FALL FROM GOLOKA?

Srila Sanatana Gosvami does not write anywhere that the jiva falls from Vaikuntha, yet some
devotees have tried to screw out such a meaning from his writings. As proof they cite
Brhad-Bhagavatamrtam 2.6.55 (translation by Kus§akrata Dasa):

O Sridama, now I have found my friend Sariipa, who is a brilliant sun shining on
the lotus of your family.

This verse, they argue, means not only that Gopakumara had once been Krsna’s friend in
Gokula, but that he had a place in Sridama’s family.

Next they cite from Sanatana Gosvami’s commentary on 2.6.89, “Sartipa is Gopakumara’s
original name in the spiritual world.” And finally, in 2.6.131, Sartpa is referred to as “born in the
family of Radha’s brother.” This means he is related to Sridama, they argue. This proves
Gopakumara was originally a friend of Krsna named Sartpa, who fell into the material world and
then went back to Godhead.

But a careful reading of the story shows all these assumptions to be inappropriate. When
Gopakumara arrived in Goloka only Krsna recognized him as a friend named Sartipa. No one
else knew this newcomer. The Lord had to introduce Sarupa to everyone else, including
Sridama, to whose family the newcomer supposedly belonged. If it is the case that Sartpa had
regained the svaridpa which he had prior to his fall—meaning that he is in the same form, mood
and so on which he had before his fall—why is it that no one but Krsna recognized him? When
he was introduced to Sridama, they did not embrace each other like long-parted family members.
In fact what would have been the need even to introduce him? In Vaikuntha you do not lose
your memory over a period of time.

Secondly, from the viewpoint of the residents of Gokula, it would not have been a long time
since he left because they are beyond material time. All the kalpas of Gopakumara’s stay in the
material world may be just a second in Vrajadhama. As Lord Brahma says (Brahma-sanihita 56),
vrajati na hi yatrapi samayah, “In the Lord’s abode there is eternal existence of transcendental
time.” What to speak of recognizing Sartpa, the gopis thought that maybe he was a servant of
Kamsa come to harm Krsna (Brhad-Bhag. 2.6.63), kamsasya mayavi-varasya bhrtyah.



Lord Krsna did not say that His friend Sariipa had returned. Just because Lord Krsna said,
“I have found My friend Sariipa,” does not mean that Sariipa was in Vraja. Lord Krsna says, “I
am the friend of every living entity”—suhrdam sarva bhiitanam. He uses the same word,
suhrdam, in the verse under discussion (Brhad-Bhag. 2.6.55), so it is not unusual for Krsna to
recognize him as a friend and to address him as such even though Gopakumara had never been in
Goloka. That no one in Goloka knew Sarupa—who was introduced and described as a
newcomer rather than an old-timer coming back—indicates that he was not returning to some old
familiar place.

Sartipa never uttered anywhere that he had returned to his original place. Rather he
described everything as if he had never been there. For example, it is Sridama who led Sariipa to
his house. Sartipa could not go by himself (Brhad-Bhag. 2.6.146), sridamnagatya geham svam
aham nitah prayamatah, “Then Sridama came and respectfully led me to his house.”

After meeting Lord Krsna for the first time, Sariipa went to Krsna’s house. Later on,
Sridama took him to his house. Sariipa did not go by himself. Sariipa also said that Sridama
took him to his house. He did not say that he took him to their house. In case someone doubts
the meaning of the word svah “his own,” Srila Jiva Gosvami says svam means svakiyam or his
(Sridama’s) own. Sariipa referred to himself as a newcomer, niitna (Brhad-Bhag. 2.6.359).

But then why did Krsna say that Sariipa belonged to Sridama’s family? The meaning is that
when a jiva follows the path of raganuga bhakti, he has to think himself as a follower of some
nitya-siddha or a ragatmika devotee in Vraja. Those who are in madhiirya bhava will follow the
manjaris and those in sakhya bhava will follow the friends of Krsna, such as Sridama. When they
attain perfection, they will join in their respective groups and are called family members. So the
meaning of Lord Krsna’s statement is that Saraipa will be in the group of Sridama and will render
service under his guidance. This is explained in detail in verses 1.2.270-307 of the
Bhakti-rasamrta-sindhu and the commentaries of Srila Jiva Gosvami and Srila Visvanatha
Cakravarti Thakura on these verses.

The spiritual planets are free from birth, death, old age and disease, so what is the meaning of
the Lord saying, “He belongs to your family”? Was he born into his family? Of course not, but
he is joining Sridama’s family of sakhya devotees.

If we have to conclude that Gopakumara was in Goloka and fell down, then what about this
verse (Brhad-Bhag. 2.4.81)?

sri bhagavan uvaca
svagatam svagatam vatsa
distya distya bhavan maya
sangato’tra tvadiksayam
ciramutkanthitena hi
Lord Visnu said, “Welcome, Welcome O dear one. I have been very eagerly
awaiting to see for a long time. Now by great fortune I have met you.

The scene is Vaikuntha. Here the Lord uses the word ciram utkanthitena—eager since a long



time. And in the next verse the Lord addresses him as sakha, dear friend. According to the
logic of the fall-vadis this would be proof that Gopakumara fell from both Vaikuntha and Goloka.
And to make the case for fall-down worse, consider this next verse (Brhad-Bhag. 2.4.263):

sri bhagavan uvaca
bho gopanandana suhrttama sadhu sadhu
sneham vidhaya bhavata vijayah krto’tra
visramyatamalam alam bahubhih prayasai-
retair na duhkhaya ciram nija-bandhavam mam

Lord Rama said, “O Gopanandana, O My best friend, very well. You have come
here out of affection for me. This is very auspicious. Please relax and do not give
Me pain by paying obeisances. I am Your old friend.

This was how Lord Rama addressed Gopakumara when he arrived in Ayodhya in the spiritual
sky. Now, following the fall-vadis logic, we must conclude that Gopakumara fell from Rama-/ila
as well. This raises some pertinent questions: Did he fall sequentially from all these places? Or
did he fall simultaneously? If he fell sequentially, then we cannot say that once attaining the
spiritual world one does not return to this material world. If he fell simultaneously, where is the
sastric reference to substantiate that a jiva devotee can participate simultaneously in the Lord’s
pastimes in Goloka, Vaikuntha, and Ayodhya? And even if they can do this by expanding
themselves, do they all fall simultaneously? We know on the authority of Srila Jiva Gosvami that
devotees of Lord Caitanya get to be in His nitya-lila and in Krsna’s simultaneously, but do we
have other instances of this in the sastra?

Fall-vadis may come up with alternative answers: (1) Gopakumara fell gradually from
Goloka to Ayodhya then to Vaikuntha. He resided at each of these places, made friendship with
the Lord, became envious of Him and fell to the next place. (2) Visnu and Rama made such
statements only thinking of themselves as non-different from Lord Krsna.

There is no sastric proof for either of these explanations, and if a person becomes envious of
Krsna, Lord Rama or Lord Visnu would not consider him Their friend or give him shelter in
Their abodes. The second explanation can be given only by those who do not know the
difference between Vraja and Vaikuntha bhakti.

When Gopakumara reached Vaikuntha and saw Lord Visnu, he called Him "Gopala" and ran
to embrace the Lord, but the Lord’s associates stopped him (Brhad-Bhag. 2.4.76-77). The Lord
did not respond as if He was Gopala. Therefore, Lord Visnu was neither considering Himself as
Krsna nor did He address Gopakumara as a friend of Krsna. The actual explanation is that
because Krsna is svayam bhagavan, He can assume the mood of any other incarnation, but no
other expansion or incarnation can assume His mood. Indeed, the devotees of Lord Krsna have
no attraction for any other incarnation. If Gopakumara was originally in Goloka, then he would
not be attracted to Visnu, and especially he would not mistakenly call Him Gopala.

Then why did Lord Visnu, Lord Rama, and Lord Krsna address Gopakumara as friend? The
reason is that the Lord is a friend of His devotee. All the incarnations come to establish religion,
dharma-samsthapanarthaya. When a jiva becomes a devotee, They feel happy. Such a devotee
is automatically very dear to the Lord. Every jiva has an eternal relation with the Lord as
servant, and when he realizes this, the Lord feels ecstatic. The Lord is naturally engladdened to
meet such a friend. Therefore, wherever Gopakumara was in Vaikuntha, he was received by the
Lord with great joy.

Otherwise, if the declaration of friendship by both Rama and Visnu is an indication of a
previous relationship, then why did They allow him to leave for Goloka? They did not even



inquire from their servants about Gopakumara’s departure. They considered him a sakha
because in all His forms the Lord is a well-wisher of the living entity. In fact He manifests
various forms for the pleasure of His devotees.

The conclusion of this is clear, but the following statement of Gopakumara gives added weight
to what’s been said so far, ciradrsta-prana-priya-sakhamivavapya (Brhad-Bhag. 2.5.76), “Lord
Krsna took my hand in His as if He had found His dearmost friend whom He had not seen for a
long time.” Here the word iva (like) is very important. It clearly means that the Lord never met
Him before because Sartipa was never in Goloka. The Lord greets him like an old friend and not
simply an old friend because Sariipa was never in Goloka before.

One who reaches Goloka is a very rare and special soul. Prema-bhakti is rarely understood
and very rarely achieved. If Sariipa had already been in Vraja, Srila Sanatana Gosvami would
not use the word iva in this verse. Instead he could have used the words anu, punar, bhiiya and
so on which mean again. Sanskrit does not lack words for expressing these matters and Sanatana
Gosvami does not lack knowledge of them.

The fall-vadi’s second argument is based on the commentary to Text 2.6.89, “Sariipa is
Gopakumara’s original name in the spiritual world.” Actually there is no such statement in the
commentary. Apparently the phrase “original name in the spiritual world” was assumed and
added by the translator, who was himself a fall-vadi, and out of natural enthusiasm for having
Sartipa return, he included that in his translation to Text 89. What the commentator does say is,
“Because the Lord called Gopakumara by the name Saripa, from now on I will refer to him by
this name.” The text reads, gopakumarasyasya bhagavata sarupeti namokti ritah prabhrti
tannamnaiva nirddesah. The author had been writing gopakumara uvaca, but once Krsna gave
him the name Sarupa, the author changed it to sariipa uvaca in place of gopakumara uvaca.
Because he did this for the first time in verse Text 89, he explained his reason.

The answer to the third proof based on verse 2.6.131 in which the Lord refers to Sariipa as
born in the family of Radha’s brother has been given previously. Here we will make some
additional points. The words tad-bhratr-vamsa-jatasya, mean “Born in the family of Radha’s
brother.” This infers that Sar@ipa will be part of Sridama’s group. The word jatasya, although
meaning “of the one born,” comes from the root jani. The original meaning of the root is jani
pradurbhave, "to appear.” Therefore, the meaning of the above phrase is one who has appeared
in the family of Radha’s brother, for it cannot be taken literally as birth in that family. And this
appearance is not a previous appearance but current. The past tense, used in the word jatasya,
“one who has appeared,” does not refer to some event in the distant past before the supposed
fall-down; it refers to the immediate past. In fact that very phrase proves that he was never in
Goloka before, otherwise why does the Lord have to repeat it again and again. He repeats it
because no one knows Sartipa’s identity because he is a newcomer. The same point is apparent
in Chapter Three of the Third Wave where Srila Bhaktivinoda describes his entrance into Goloka
as Kamala-mafjari. She is introduced to everyone not as an old associate returning, but as a
newcomer. If the phrase tad-bhratr-vamsa-jatasya, “born in the family of Radha’s brother,” is
not understood in this way, then the fall-vadis have to explain jatasya, how one can be born in
Vaikuntha.

Srila.  Rapa  Gosvami has given a  description of  Sridama’s  family
(Radha-krsna-ganoddesa-dipika 2.37-39):

sridama syamara-ruciranga-kantir manohara
pita-vastra-paridhano ratna-mala paramojvalah

sri krsnasya priyatamo bahukeli-rasakarah
vrsabhanuh pita tasya mata ca kirttida sati

radhananga-marijari ca kanistha bhagini bhavet



Sridama has an attractive blackish bodily hue. He wears yellow garments and is
decorated by necklaces made of gems. He is sixteen years old and a very
effulgent young boy. He is the dearmost friend of Krsna and is the storehouse of
various playful moods. His father is Vrsabhanu and his mother is the chaste lady,
Kirttida. He has two younger sisters, Radha and Ananga-maiijari.

Sridama was not married, and it is inconceivable that Sariipa (Gopakumira) was born in the
family of Sridama. He could not be one of Sridama’s uncles because he is of Sridama’s age.
And the most dangerous proposition is that if Sartipa, who belongs to Radha’s family, could fall,
then anyone could fall. How about Sri Radha Herself? If Sariipa could fall from his eternal
post as a member of this family, then fall-vadis must explain why She could not fall? By their
logic She must be a prime candidate because She sees Krsna enjoying all the time and She must
have more free will than the remote devotees. Thus She has more facility to become envious and
thereby misuse Her free will. But no Vaisnava would accept this line of thinking.

Besides the above points, Gopakumara describes himself as a “newcomer” in Goloka
(Brhad-Bhag. 2.3.359):

dure’stu tavad vartteyam tatra nitya-nivasinam
na tisthed anusandhanam niitnanam madrsamapi

What to speak of the eternal residents of Goloka, even newcomers like me cannot
ascertain this (whether a particular pastime has been performed earlier or not).

In this verse the words nitya-nivasinam and nutnanam are very important. The first means
eternal (no beginning and no end) residents and nitma means the newcomers. If Gopakumara
was ever in Goloka and fell down, then this verse would make no sense at all.

The dictionary meanings of niitna are: new, fresh, young, present, instantaneous, recent,
modern, curious, and strange. In the present context, especially because the word has been used
in contrast to eternal residents, the word can mean a new, fresh, recent or modern resident. In
his commentary on this verse, Srila Sanatana Gosvami explains the word niitna as adhunika
bhagavat-krpaya sadhakah, “the modern devotees who have reached there by the mercy of the
Lord.” In this part of the book, he explains that the Lord performs His pastimes repeatedly, yet
they appear novel to the eternal residents. Someone may think that the devotees who arrive
from the material world remember that the Lord repeats His pastimes because devotees in the
material world know the Lord does so. The author says that even they do not remember. (This
is the proof that devotees who reach Vaikuntha from the material world do not carry their
material memories. Therefore the logic that such devotees do not fall down because they
remember their material miseries is not supported by the Sastra. The reason they do not fall is
that they are engaged in bhakti, not that they are scared to fall.) The word adhunika, which is
used for devotees like Sartipa, means modern, of recent origin, new and so on. Therefore it
completely upsets the fall-down theory.

Even after all this, fall-vadis may feel this is just our interpretation. Then, please consider the
following verse (Brhad-Bhag. 2.6.366):

tallokasya svabhavo’yam krsna-sargam vinapi yat
bhavet tatraiva tisthasa na cikirsa ca kasya cet

Indeed it is the nature of that planet (Goloka) that even without the association of
Sr1 Krsna one desires to live there. No one even desires to go anywhere else.



Srila Sanatana Gosvami says two things: (1) one wants to live there and (2) one never desires
to leave. So He confirms the no-fall siddhanta both positively and negatively, leaving no
loopholes. In case one misinterprets that some of them may like to leave, he uses the word
kasyacit—no one. No loopholes again. Even if Krsna leaves Goloka, the residents will not
leave. Forget about leaving, they will not even entertain such a desire. Although the verse is
self-explanatory, Srila Sanatana Gosvami comments upon it to make it explicit. Krsnasya
sangam vinapi tatra Sri goloka eva tatratya vraja-bhumau vatisthasa sthatumiccha bhavet. "Even
without the association of Lord Krsna, the Vrajavasis desire to stay only in Goloka or
Vraja-bhumi." This makes it impossible to juggle words. And if one doubts, thinking, “How
will Vrajavasis tolerate the misery of separation from Krsna?” in the next verse Sanatana
Gosvami says that this misery dances on the heads of all other pleasures. So without doubt
Vrajavasis will not even think of leaving Vraja.

From these verses by Srila Sanatana Gosvami it is very clear that he has not the least
inclination towards the fall-down theory. Here it may be noted that the Brhad-Bhagavatamrta is
the prime book of Gaudiya Vaisnava siddhanta. The other Gosvamis drew from this book for
the philosophical tenets. Srila Sanatana Gosvami was the senior-most of the six Gosvamis and
was an authority on Srimad-Bhagavatam. Indeed, Srimad-Bhagavatam was his worshipable
deity. Furthermore, he was personally instructed by Lord Caitanya for two months in Benares.
Therefore it is expected that none of the other Gosvamis would write anything that contradicts
the siddhanta set forth in the Brhad-Bhagavatamrta. Later on we will give more evidence
(pramanas) from this book in support of the no fall-down siddhanta.

THIRD WAVE: CHAPTER THREE
SRINAVADVIPA BHAVA-TARANGA

The fall-vadis say that the jiva falls from Vaikuntha, and only after perfecting the process of
devotional service does he return to the transcendental abode. At that time the jiva attains his
svariipa which he had prior to his fall-down and then he does not fall again. They say this is the
reason the Brhad-Bhagavatamrta’s account of Sartipa’s (Gopakumara) arrival in Goloka has the
Lord greet him as a long lost friend. We have already analyzed this story and pointed out the
many inconsistencies that result if Sartipa did fall from Goloka. The truth is that this was
Sartipa’s first experience of the eternal dhama.

In the Krsna Book, Chapter Twenty-eight, Srila Prabhupada explains that those who perfect
the practice of Krsna consciousness meet Krsna for the first time:

The mature devotees, who have completely executed Krsna consciousness, are
immediately transferred to the universe where Krsna is appearing. In that
universe the devotees get their first opportunity to associate with Krsna personally
and directly.

Unfortunately, the fall-vadis take a statement like this as insignificant because, as they say,
Prabhupada said this only one time and he explained fall-down from Vaikuntha many times.
Our point, however, is that the numerical difference notwithstanding, if this one time agrees with
the siddhanta then that is significant. The many fall statements, just because they disagree with the
siddhanta, cannot change the siddhanta.



If fall-down was the true message of Srila Prabhupada, why would he contradict it? If we
accept his statements of fall-down as absolute, then we have to reconcile all his no-fall statements
by saying they were preaching strategy, but who is willing to come right out and say that? No
one. And the reason is that we all know that to say his no-fall statements are merely a preaching
technique would go against the sastra. Thus no plausible accounting can be given for his no-fall
statements.

To further support the no-fall siddhanta and that those who become liberated from the
material world have never been in Vaikuntha, we cite in this chapter an example from Srila
Bhaktivinoda Thakura. In the Navadvipa Bhava-Taranga, Thakura Bhaktivinoda gives this
account of his vision while in trance:

While devoid of external consciousness in a dreamlike state of samadhi, a
wondrous figure will appear performing her constitutional service. 1 will
recognize that it is I, Kamala-mafijari, the eternal assistant of Ananga-maifjari, the
goddess of my heart. (147)

Although Bhaktivinoda uses the words eternal assistant, it soon becomes clear that
Kamala-mafjari is a newcomer to Vrndavana. The word eternal assistant means that from now
onwards she will eternally render service to Ananga-maifijari. A number of statements give us
the clue to her being a newcomer:

Ananga-mafjari will introduce me to all her companions, and will give me the
service of preparing camphor for Their Lordships. She will reveal to me the
pastimes of the divine couple. (148)

A former resident of Goloka would need no introduction. Instead Kamala would have been
welcomed back.

Near Sri Pulina is the Rasa-mandala, where Gopendra-nandana Krsna, surrounded
by a billion gopis, steals the hearts of all by His dancing with Sri Radha, the
predominating goddess of the rasa dance. (149) Such graceful dancing does not
exist within the material world ! By great fortune, whoever sees this pastime at
once drowns in that nectar. And whoever attains such a transcendental trance
will be unable to give up the happiness of that astounding sight! (150)

In this verse Srila Bhaktivinoda indicates that no one falls from the abode of the Lord when
he says, “By great fortune, whoever sees this pastime at once drowns in that nectar. And
whoever attains such a transcendental trance will be unable to give up the happiness of that
astounding sight!”

I will be unable to describe the sight I will behold. I will lock it in my heart, and
gaze upon it eternally. In my own grove, while cultivating that sight in my heart, I
will serve constantly under the direction of the sakhis. (151) Ananga-maiijari, the
younger sister of Radharani, will bestow her mercy on me and personally show me
the dhama. We will go west of the Rasa-mandala to Sri Dhira-samira, and then a
little further to Vamsi-vata and the bank of the Yamuna. (152).

From this and other verses that follow it will be clear that Kamala is a newcomer to Goloka,
and she will first serve an apprenticeship under Ananga-maifjari so she is properly trained for her



service. This is supported by the teachings of our philosophy which state that the aspiring
devotees must eventually take shelter of a resident of Sri Goloka Vrndavana and under that
devotee’s guidance become trained up in the perfectional stage of devotional service.

Sri-rilpa-maiijari-prasne isvari amara
balibe e nava-dasi sakhi lalitara
kamala-maiijari-nama gaurangera-gati
krpa kari deha ebe raga-marga gati

Riupa-maijari will question my mistress, Ananga-mafijari, who will reply, “This
new maidservant will be engaged under Lalita-sakhi’s direction. Her name is
Kamala-mafijari, and she is fixed in devotion to Sri Gauranga. Be merciful and
give her spontaneous devotion to our Lordships. (153)

In this Payara (Bengali verse) the word nava-dasi, “new maidservant” is very significant. If
Kamala-mafjari was originally from Vraja, then the word nava-dasi would be an improper
reference.

Hearing this, Rupa-mafjari will touch my body with her merciful hand, suddenly
imparting to me sublime spiritual emotions and the intense desire to worship in her
footsteps. (154). My complexion is like lightning, and my ornaments and dress
sparkle like the midnight stars. I will appear with a camphor tray in my hand, and
I will fall flat at her feet and beg for the unalloyed shelter of Sri Radha’s lotus feet.
(155) Rupa-maiijari and Ananga-mafjari will take me to the private grove of
Lalita, the charming mistress of Svananda-sukhada-kuiija, who is dwelling inside
meditating on the service of Radharani’s lotus feet. (156) I will pay my full
obeisances at her lotus feet, and Visakha will explain to her my identity, “This is
one inhabitant of Navadvipa, who wants to serve you and thereby serve the feet of
Radha and Krsna.” (157) Lalita will be very pleased and will say to
Ananga-mafijari, the consort of Sesa, “Give her a place beside yours, and carefully
arrange her desired service. Take her along when you go to perform your service,
and gradually she will receive the mercy of Sri Radha. Without Radha’s mercy,
how can the service of Radha and Krsna be attained?” (158-159) Hearing Lalita’s
words, Ananga-mafijari will take me to her grove and make me her own
maidservant. She shows her affection by graciously allowing me to accompany
her when she goes to serve the divine couple. (160) While performing my service, I
will catch a glimpse of Radha and Krsna in the distance. Then perhaps Sri Radha
will display Her mercy by giving me an order and the shade of Her lotus feet. (161)
Remaining always engaged in that service, I will gradually become expert. Thus I
will please Radha and Krsna, who will sometimes give me Their ornaments as a
reward. (162)

The Thakura’s conclusion is that by such guidance she will “gradually become expert,” krame
seva-karyya aminaibe pravina. This is yet another indication that Kamala-mafijari was never in
Goloka before. If she had previously been there, she would have been expert. And because her
stay in the material world may be hardly a moment in terms of spiritual time, she would not have
forgotten her expertise because expertise is part of the svariipa. Moreover, if she revived or
regained her svariipa, she would have regained her expertise. Someone may argue
that Bhaktivinoda is a nitya-parsada of the Lord; therefore, this account of him being a newcomer



to Goloka should be disregarded. Our response is that in this story he has given a description of
the entrance of the newly qualified parsada using himself as the example in the same way that he
used himself to typify the ordinary conditioned soul in his songs, such as amara jivana. Therefore
our point stands—sadhana-siddha bhaktas were never before in the nitya-lila of the Lord, because
tato ‘skhalanam, no one falls from Vaikuntha. This agrees with the descriptions given of Sarupa
in Brhad-Bhagavatamrta and Srila Prabhupada’s statement from Krsna Book that the mature
devotee, after perfecting his Krsna consciousness, meets Krsna for the first time.

THIRD WAVE: CHAPTER FOUR

WHAT ABOUT THE
GENERAL / SPECIAL PRINCIPLE?

In the Second Wave we have shown how there are precedents in our line for an acarya veiling his
true intention and not preaching the siddhanta. We have also shown how it fell to Srila
Visvanatha Cakravarti Thakura to carefully analyze the statements of Srila Jiva Gosvami and
bring out his true intention with regard to the siddhanta of parakiya rasa. In this way the true
intention of Srila Jiva Gosvami was handed down intact in the system of parampara. By this we
have established the need for reconciling the contradictory words of Srila Prabhupada on the
jiva-whence question and the conclusion is clear.

One of the arguments given by those who oppose the no-fall position is the general/special
principle. The logic given is that devotees personally asked Srila Prabhupada and he always
answered in favor of fall-down. His answer is the final verdict. And by their analysis this is also
supported by scripture and our acaryas. Therefore, the “few statements” favoring no fall-down
found in Prabhupada’s books are general statements and his direct answers in favor of fall-down
are the special statements based on which no one should doubt the true answer to the jiva-whence
question. In fact no one even has the right to raise any more questions, because Prabhupada
personally gave his verdict whenever he was questioned on the issue. To question again indicates
lack of faith.

But this solution does not give any satisfactory explanation towards reconciling so many
statements found in the scriptures and in the writings of our dcaryas which clearly favor the no
fall-down siddhanta. 1t also does not reconcile or explain the need for the “general statements.”

According to the general/special theorists, the no fall-down statements are very few. In
practical terms general means that which applies in the majority of situations whereas special
means that which applies for a particular purpose or occasion. Therefore, if the no fall-down
statements are “general” and the fall-down statements are “special”, we would expect the general
statements to be more frequent and the special statements to be fewer. By this common sense
approach we find that the general/special theory as stated by the fall-vadis is not logical. It does
not support the fall position; rather, it supports the no fall-down siddhanta, because the no
fall-down statements, being fewer, are the special statements and they override the fall-down
statements, which are general.

Secondly, the fall theory in fact gets no support from scripture or from our dcaryas. This has
already been clearly established in the First Wave and throughout this book. Thirdly, although
devotees personally asked Prabhupada about the bondage of the jiva, no one ever asked him the
reason for the categorical statements about no-fall from Vaikuntha found in his books. If that

had happened then perhaps one could argue that it is wrong to raise the question again; but, as we



have shown in an earlier chapter in the First Wave of this book, Srila Prabhupada has himself
raised the question and answered in favor of no-fall down. That is highly conclusive. The
difference between a disciple raising the question and himself raising it is that in the former case
he has to take into account the ability of the questioner. When he raises the question himself, he
has no such restriction; rather, an author raises the question himself and answers it just to remove
any lingering doubts over the issue.

For example, there is a physicist who also teaches a primary school class. One of the
properties of light, he explains to his students, is that it travels in a straight line. He even proves
it by doing a simple demonstration with a piece of cardboard with a hole punched in it. All the
students see the pencil of light come through the hole and are convinced that light travels in a
straight line. Simultaneously, the physicist is writing a book for college level students. In his
book he explains how light travels in waves, which is a fact. Years later the physicist is dead.
His primary school students, now grown up, continue to believe that light travels in a straight line.
Then they meet a student from their former teacher’s advanced class, who disagrees with them.
A debate ensues. The students bring their notes with many quotes from the deceased teacher to
prove that light travels in a straight line. They even perform the cardboard experiment to prove
it. In this way, they try to prove that statements in the book of their teacher have secondary
importance, because whenever the teacher was questioned he consistently answered them that
light travels in a straight line. But this does not stand up, because the statements written in the
book are taken as well-considered and conclusive.

The argument given by fall-vadis is similar to the student’s claim—that whenever Prabhupada
was personally asked about the jiva’s bondage, he consistently supported the fall-down theory.
Therefore the statements in his books and by other dcaryas must be interpreted to support the
fall-down theory. Actually, the opposite is true as has been proven from many angles of analysis
in this book. In light of all this, the general/special theory does not solve the problem, but the no
fall-down view gives the proper reconciliation. And if it is accepted that everyone has fallen

from Vaikuntha, then consider the following verses (Cc. Antya 3.78-80):

haridasa bale—tomara yavat martye sthiti
tavat sthavara-jangama, sarva jiva-jati

saba mukta kari’ tumi vaikunthe pathaiba
sitksma-jive punah karme udbuddha kariba

sei jiva habe ihan sthavara-jarigama
tahate bharibe brahmanda yena piirva-sama

Haridasa said, “My Lord, as long as You are situated within the material world,
You will send to the spiritual sky all the developed moving and non-moving living
entities in different species. Then again You will awaken the living entities who are
not yet developed and engage them in activities. In this way all moving and
non-moving living entities will come into existence, and the entire universe will be



filled as it was previously."

This would have been an opportune moment to mention the fall of the jiva from Vaikuntha,
but there is no mention at all. Rather there is a talk of awakening the living entities who are not
yet developed. These are surely not the jivas in Vaikuntha, who all have body, mind,
intelligence, and senses. We spoke about the “not yet developed” already. From this the only
reconciliation is that the living entities’ bondage in the material world has no beginning. They
are here by the will of the Lord and there is no possibility of their having fallen here from
Vaikuntha.

THIRD WAVE: CHAPTER FIVE

WHAT ABOUT STATEMENTS LIKE
“FORGETTING KRSNA, THE LIVING ENTITY ...2?”

What about this verse by Kavi Yogendra (Bhag. 11.2.37):

bhayam dvitiyabhinivesatah syad
isad apetasya viparyayo ‘smrtih

tan-mayayato budha abhajet tam
bhaktyaikayesam guru-devatatma

Fear arises when a living entity misidentifies himself as the material body because
of absorption in the external, illusory energy of the Lord. When the living entity
thus turns away from the Supreme Lord, he also forgets his own constitutional
position as a servant of the Lord. This bewildering, fearful condition is effected
by the potency for illusion, called maya. Therefore, an intelligent person should
engage unflinchingly in the unalloyed devotional service of the Lord, under the
guidance of a bona fide spiritual master, whom he should accept as his worshipable
deity and as his very life and soul.

The verse mentions “turning away from the Lord,” does that mean the living entity was in
Vaikuntha? This verse certainly does not say that one falls from Vaikuntha. It is explaining the
cause of our bondage, which is non-devotion. The purpose is to know the cause and then find a
solution. The last part of the verse gives the solution—devotion to the Lord, bhaktya ekaya isam
guru-devatatma. No previous commentator explains this verse as indicating fall from Vaikuntha.
King Nimi asked about the ultimate welfare (Bhag. 11.2.29). The sage replied that pure devotion
is the ultimate welfare, because it will dispel the root cause of all problems, non-devotion. Nimi
did not ask from where we fell or how we got bound and when. Therefore to screw out such a
meaning is a deviation from the topic under discussion.

A further doubt is raised that the verse is talking about the jiva’s loss of memory of the Lord
and we do not forget something if we have not experienced it. So we must have been in
Vaikuntha and now we have forgotten. In this regard Srila Visvanatha Cakravarti Thakura
comments:



The devotees should not fear material bondage. For one who engages in
devotional service, fear is dispelled automatically. To convey this the sage speaks
this verse. By being absorbed (abhinivesatah) in the second (dvitiye) or sense
enjoyment such as the body, house, garlands, sandalwood, and young damsels, the
jiva who is not a devotee of the Lord (iSadapetasya) is overcome by fear (bhayam)
in the form of material bondage. This is not so for a devotee of the Lord as
Brahma says (Bhag. 10.14.36):

tavad ragadayah stendas
tavat kara-grham grham

tavan moho ‘nghri-nigado
yavat krsna na te janah

My dear Lord Krsna, until people become Your devotees, their material
attachments and desires remain thieves, their homes remain prisons, and their
affectionate feelings for their family members remain foot-shackles.

Fear is of two types, viparyayo’smrtisca. Viparyaya means to misapprehend
something for which it is not, such as to consider the body as the self. Asmrtih
means loss of memory. It is the want of knowledge about the past or future which
is expressed in such questions as: “Who am I?” “What shall I do?” “What was I
before?” and "What will I be in the future?” This indeed is the fear caused by the
maya of the Lord. As Lord Krsna says in Bhagavad-gita, “By loss of one’s
memory his intelligence is lost, which leads to destruction.” Therefore having
attained discrimination by the mercy of guru, one should worship the Lord. . ..

Here Srila Vi$vanatha Cakravarti Thakura says that asmrti, or forgetfulness, is of one’s own
self and not of Krsna. There is absolutely no talk of fall-down nor of losing one’s memory of
Krsna. The verse (Bhag. 11.2.37) is simply analyzing the cause of the fear of a conditioned soul
and how to get rid of it.

The translation also says, “He forgets his own constitutional position as a servant of the
Lord.” Forgetting one’s constitutional position as a servant of God does not mean one was
formerly in a relationship with the Lord in Vaikuntha. The part and parcel jivatma is
automatically a servant of the Lord, and his not being engaged in service automatically constitutes
forgetfulness of his constitutional position. A part is always a servant of the whole. The part
has to be in contact with the whole and thus render some service. This is the acintya nature of
the Lord. But in the case of the jiva, he is part of the Lord’s energy and not His body. So it is
possible to remain a part and yet not be connected to the whole. This forgetfulness is anadi; it
has no beginning. This is the explanation of Srila Jiva Gosvami, which we have presented in the

chapter on the meaning of anadi and in the chapter on the story of Vaidarbhi and the brahmana.

Again, words such as “when a living entity misidentifies,” “when the living entity thus turns
away” and “forgetting Krsna” do not signify any particular time or sequence in the bondage of the
jiva. The verse does not have any Sanskrit equivalent words for “when.” It has been used in the
translation simply for ease of understanding.



THIRD WAVE: CHAPTER SIX

WHAT ABOUT STATEMENTS
THAT EVEN LIBERATED SOULS FALL?

“But,” the fall-vadis say, “there are clear statements that even liberated souls fall." For example,
Bhakti-sandarbha (121):

mukta api prapadyante punah samsara-vasanam
yvady acintya-mahasaktau bhagavaty aparadhinah

If liberated souls commit an offense to the Lord who possesses inconceivable
supreme power, even they will again become possessed by material desires.

This appears like a solid proof of fall-down. Unfortunately it is not so. The verse has the
word punah, or again. Therefore, it cannot be applied to nitya-mukta devotees because they
never had material desires, samsara-vasana. The statement “they will again become possessed by
material desires” assumes that they had material desires, became liberated and will again get
material desires if they offend the Lord. Because nitya-siddhas have never been in the material
world, they have never had material desires. Furthermore, the devotees in Vaikuntha never
commit offense to the Lord. This will be shown later on. Therefore, the above verse and verses
like it are not talking about the eternal residents of the Vaikuntha planets.

Then, is it applicable to those who have gone to Vaikuntha from the material world? Again
the answer is no. No party in this controversy accepts that upon reaching Vaikuntha, one returns
here, because Lord Krsna categorically denies the possibility of that in the janma karma ca me
divyam verse and in other verses as well.

Then is the above verse from Bhakti-sandarbha confusing? No. The verse actually refers to
jivan-muktas, those who became liberated while embodied, but have not yet attained para-mukti,
or ultimate liberation. In fact this verse refers to impersonalist jivan-muktas, not devotees. Just
before this verse, Srila Jiva Gosvami cites Bhdg. 10.2.33 to explain that bhakti destroys all
inauspiciousness and all obstacles:

tatha na te madhava tavakah kvacid
bhrasyanti margat tvayi baddha-sauhrdah
tvayabhigupta vicaranti nirbhaya
vindayakanikapa-mirdhasu prabho
O Madhava, Supreme Personality of Godhead, Lord of the goddess of fortune, if
devotees completely in love with You sometimes fall from the path of devotion,
they do not fall like non-devotees, for You still protect them. Thus they fearlessly
traverse the heads of their opponents and continue to progress in devotional
service.

While explaining this verse he writes, “Previously, in the explanation of the verse (10.2.32)
ye’nye’ravindaksa, it was said that even liberated souls (impersonalists) can fall from their
supreme goal if they disrespect the Lord, but devotees never fall down.” Therefore, this verse
does not refer to devotees falling from Vaikuntha or even while executing devotional service in
the material world, but to liberated impersonalists, jivan-muktas, falling into materialistic



activities owing to offenses. Although Citraketu offended Mother Parvati, he did not fall into
material life. Even in a demon’s body, as Vrtrasura, he recited wonderful prayers to the Lord.
Pariksita Maharaja was astounded to hear those prayers. Thus he inquired from Sukadeva
Gosvami (Bhag 6.14.1):

rajas-tamah-svabhavasya
brahman vrtrasya papmanah
narayane bhagavati
katham asid drdha matih

O learned brahmana, demons are generally sinful, being obsessed with the modes
of passion and ignorance. How, then, could Vrtrasura have attained such exalted
love for the Supreme Personality of Godhead, Narayana?

Then where is the possibility of a devotee falling from Vaikuntha?

Thus Srila Jiva Gosvami emphatically states, yatha pirve aridha-parama-padatvavasthato’pi
bhrsyanti, tatha tavaka margat sadhandavasthato’pi na bhrsyanti, kimuta mrgyat tvatta ityarthah,
“As the impersonalists fall even if they have attained the Supreme goal, Your devotees do not fall
even from the stage of practice, sadhana. So where is the possibility of falling for those who have
attained You.”

And of course the nitya-muktas have eternally attained the Lord, so there is no possibility of
them falling down. Similarly, there is a verse in the Visnu Bhakti Candrodaya:

nanuvrajati yo mohad vrajantam paramesvaram
jAanagni-dagdha-karmmapi sa bhaved-brahma-raksasah

If a person out of delusion does not follow the Lord, who is going on a chariot
(Ratha-yatra), he will become a brahma-raksasa even if he has burnt all his karma
in the fire of knowledge.

The idea is that even if one cultivates knowledge and becomes a jivan-mukta, he is prone to
fall down if he disrespects the Lord. But devotees never fall even if they have not attained
para-mukti. This is confirmed in the verse below (Vasana bhasya):

jivan mukta prapadyante kvacit samsara-vasanam
yogino vai na lipyante karmabhir bhagavat-parah

Sometimes the jivan-mukta (jiianis) can fall down into materialistic life, but the
yogis (devotees) who are surrendered to the Lord never become tainted by karma.

This verse clearly says that yogis who are devoted to the Lord do not become enamored by
material desires. This covers both the sadhana-siddhas as well as the nitya-siddha devotees.

Srila Jiva Gosvami explained these three verses in the Bhakti-sandarbha (111). He quoted
these verses while explaining the ye’nye 'ravindaksa verse (Bhag. 10.2.32) which talks about the
fall-down of those impersonalists who disrespect the lotus feet of the Lord. Jiva Gosvami
concludes that, unlike the impersonalists, the devotees never fall. )

Ironically, in an amazing feat of dry logic, this verse (mukta api prapadyante) cited by Srila
Jiva Gosvami to show the infallibility of devotees, is quoted by the fall-vadis to prove that
nitya-muktas fall from Vaikuntha. They misinterpret the word mukta api as eternal devotees and
completely overlook the word punah, again. Such mistakes are possible when a person has no



idea of the context of the verse being cited and what the verse actually means.

Fall-vadis are on the look out for words such as “falls down” and try to use it to support their
theory. They have similarly cited Bhag. 11.5.3 in their support because the verse has the words
patanty adhah, fall-down. (Bhag. 11.5.3):

Yo esam purusam saksad
atma-prabhavam isvaram

na bhajanty avajananti
sthanad bhrastah patanty adhah

If any of the members of the four varnas and four asramas fail to worship or
intentionally disrespect the Personality of Godhead, who is the source of their own
creation, they will fall down from their position into a hellish state of life.

This verse is only talking about fall from one’s varnasrama status. This is clear from the
translation as well as from the purport, and also from the context, but fall-vadis disregard all three
and interpret the verse to suit their purpose. This is a good example of the most prominent
defect among the four defects of human beings. Besides that, one runs the risk of Sruti sastra
nindanam, making offense against the Vedic literature.

THIRD WAVE: CHAPTER SEVEN
WHY DID SRILA PRABHUPADA CALL HiS MAGAZINE BACK TO GODHEAD?

Yet another argument of the fall-vadis is that since Srila Prabhupada used the term “going back
home” and named his magazine Back to Godhead, he surely accepted that the jivas falls from
Vaikuntha. We could accept such a logic if it were supported by scripture and all statements to
the contrary were satisfactorily reconciled. But this is impossible in light of all the above
discussion. Lord Krsna is the ultimate source of everything and everyone. So although we have
always been in the material world, when we go to Krsna and join in His /ila it is not improper to
say that we go back to Godhead.

For example, the American Ambassador to India lives in Delhi. Suppose his wife gives birth
to a son in Delhi and after a few years the Ambassador is called back to the States. If the
Ambassador’s young son tells his local friends that he is going back home, back to America, there
is absolutely nothing wrong in his statement, even though he has never before been in America.
Or a child takes birth in a hospital’s maternity ward and after some days the mother and child go
back home. This does not imply that the child was in the home previously. The child is simply
claiming his birthright.

The case of the nitya-baddha living entities is similar. They did not fall here from Vaikuntha;
they were here anadi, always. Jivas are parts of the Supersoul, who is an expansion of Krsna.
He is like an ambassador of Vaikuntha and representative of Krsna. Therefore jivas are part and
parcel of Krsna, and are His servants. So it is proper to say that they go back home, back to
Krsna or back to Godhead at the time of liberation. This is coherent with the Sastra.

Having said all this, however, we find that Srila Prabhupada himself explained the origin of
the name for his magazine Back To Godhead in the very first BTG back in 1944, in an article
entitled Back To Godhead. Here is the relevant quote from the original article:


Abhay
Highlight


Archbishop of Canterbury: In every quarter of earth men long to be delivered
from the curse of War and to find in the world which has regained its peace, respite
from the harshness and bitterness of the world they have known till now. But so
often they want the Kingdom of Heaven without its King. The kingdom of God
without God. And they cannot have it.

OUR RESOLVE MUST BE BACK TO GOD. We make plans for the
future for peace amongst the nation and for civil security at home. That is quite
right enough and it would be wrong to neglect it. But all our plans will come fo
ship-wreck on the rock of human selfishness unless we turn to God. BACK TO
GOD, that is the chief need of England and of every nation.

The Archbishop spoke these words in a radio broadcast in 1944. Following this Srila Prabhupada
quotes a number of other influential leaders to show that they all agree that the need of the
moment is to increase religion in the hearts of men. He quotes one John Younghusband saying
words to that effect. Then he quotes Dr. Radhakrishnan, “We have to defeat tyranny in the
realm of thought and create a will for world peace,” which Prabhupada incorporated as the slogan
on the masthead. Prabhupada continues:

These psychological movements of the leaders of all countries—combined with the
orders of my Divine Master Sri Srimad Bhakti Siddhanta Saraswati Goswami
Prabhupada has led me to venture to start a paper under the above name and style
“BACK TO GODHEAD,” which implies all the words that we may intend to say
in this connection.

There can be little doubt that the Archbishop of Canterbury had not even the remote
intention of implying that the souls fall down from the nitya-lila of the Lord, and now here he was
advocating that we go “back to God.” The real point of the expression was that we need to
establish a theistic society here on earth. Secular society needs to become God-centered.
People were more religious before, and by the influence of time the populace was turning
atheistic. So the Archbishop is appealing for a turn back to God. Srila Prabhupada simply took
advantage of what seemed to be emerging as a popular sentiment to launch his preaching
periodical. He was an expert preacher according to time, place, and circumstance. No one can
deny that. The idea that the expression Back To Godhead is pregnant with meaning stating our
ultimate siddhanta stretches the true story a bit thin. But even if one insists that Prabhupada had
a deeper meaning than the Archbishop, still, our explanation given in the first part of this chapter
will surely suffice.

THIRD WAVE: CHAPTER EIGHT

WHAT ABOUT THE SEQUENTIAL STAGES
OF THE JIVA’S FALL?

Lord Caitanya clearly says that the jiva forgot Krsna and then became a fallen non-devotee (Cc.
Madhya 20.117):

krsna bhuli’ sei jiva anadi-bahirmukha
ataeva maya tare deya samsara-duhkha



Forgetting Krsna, the living entity has been attracted to the external feature from
time immemorial. Therefore the illusory energy [maya] gives him all kinds of
misery in his material existence.

From this it appears that first he forgot Krsna (krsna bhuli) and then he became indifferent to
Him (anadi bahirmukha). Because he forgot Krsna, he must have known Him, and for that he
must have been in Goloka.

It is not consistent with our philosophy to presume that all fallen souls have a relationship
with Krsna in Goloka. But that point notwithstanding, the point is this: The jiva is anadi
bahirmukha, “indifferent to the Lord without beginning,” and therefore his forgetfulness has to
be anadi as well. If a result is anadi then the cause has to be anadi, and anadi means which has
no beginning. Therefore, the jiva’s forgetfulness and his non-devotion are both beginningless.
Things that are beginningless cannot have a relation of cause and effect. They exist
simultaneously, like the sun and its rays.

In this verse (Cc. Madhya 20.117) forgetfulness is first, then comes non-devotion to Krsna, and
then the jiva is troubled by maya. There is no mention of becoming envious of Krsna or falling
from Vaikuntha. This forgetfulness is not of Krsna, but of one’s constitutional position. As
Srila Prabhupada comments, “When the living entity forgets his constitutional position as an
eternal servant of Krsna, he is immediately entrapped by the illusory external energy.” This
entrapment by the illusory energy is anadi. The purport (Cc. Madhya 2.118) further confirms
that the nitya-mukta cannot forget Krsna:

From time immemorial the nitya-mukta living entity has always been a devotee of
Krsna, and his only attempt has been to serve Krsna. Thus he never forgets his
eternal servitorship to Krsna.

This explanation of forgetfulness is in line with Srila Vi$vanatha Cakravarti Thakura’s
comment on the bhayam dvitiyabhinivesatah verse (Bhag. 11.2.37) cited in Chapter Five. Indeed,
Krsnadasa Kaviraja cites this verse as 20.119 in support of 20.117 and 20.118 of Madhya-lila.

Moreover it is possible to use the words “he forgets Krsna” even without a person ever being
in His personal association. Sometimes devotees leave ISKCON and take to their old lifestyle.
Devotees remark about such people, “Oh, he has completely forgotten Krsna. He is in maya.”
This certainly does not imply that the fallen devotee knew Krsna personally and then forgot Him.

And in the bhayam dvitiyabhinivesatah verse (Bhag. 11.2.37) there is turning away from
God, then absorption in matter, then fear, and then forgetfulness. The sequence is different from
the krsna bhuli verse of the Caitanya-caritamrta. This apparent discrepancy cannot be resolved
unless we accept that turning away from God, forgetfulness, fear, and bondage are all anadi and
therefore non-sequential. And as explained earlier, anadi objects are described as having a
cause/effect relation for easy understanding and to show that everything depends on Krsna, the
ultimate asraya. Similarly, no sequence can be attributed to anadi events. As Prabhupada
writes (Cc. Introduction), "Although we speak of 'when' Krsna desires, just when He did desire
we cannot say. We only speak in this way because in conditional life we take it that everything
has a beginning; however, in that absolute or spiritual life there is neither beginning nor end."

So it is not true that the jivas knew Krsna personally and forgot Him. Rather they are in
forgetfulness of their constitutional position as minute parts and parcels of Krsna and therefore
mdya gives them distress, samsara duhkha, as stated in the second line. This is confirmed by Srila
Bhaktisiddhanta Sarasvati in his Vivrti (Bhag. 2.9.35). About forgetfulness of Krsna he says,
vyatireka buddhite krsna-vismarana ghate, “The forgetfulness of Krsna is in the negative sense, or



vyatireka buddhi.” Negative sense here means that because he is completely absorbed in the
concept of I and My and has no Krsna consciousness, it is therefore, said that he has forgotten
Krsna. The word means exclusion or separation. It is a term used commonly in nyaya sastra
where it is defined as follows: When by noticing the absence of one object, the absence of
something else is inferred, it is called vyatireka. For example, because one does not see fire on
the mountain, one can surmise that there is no smoke. Such an inference does not imply that
there was smoke in the past. Similarly, by seeing the living entity engaged in sense gratification
(i.e. devoid of devotional service) one can easily deduce that the living entity is in forgetfulness of
Krsna. This forgetfulness does not in any way imply that he knew Krsna in the past. To clarify
this point Srila Bhaktisiddhanta Sarasvati further writes:

Jivadhina isvara, prakrtyadhina isvara, kaladhina isvara, karmadhina isvara ei
achidvrtti yekhane prabala, sei jiva bhagavad-vimukha, baddha dusta-jiva safijaya
kathita hoya.

A living entity is called bhagavad-vimukha, non-devotee, conditioned, or rascal
when one of the following material conceptions become prominent: to think that
the Lord is under the control of the jiva, that He is under the control of prakrti,
that He is under the control of time, or that He is under the control of karma.

He did not assume here that one falls from Vaikuntha and then becomes a non-devotee.
Rather anyone who has any of the above misconceptions about the Lord is bhagavad-vimukha.
The word bhagavad-vimukha and krsna bahirmukha are synonyms. Anyone who is not serving
Krsna is krsna-bahirmukha and it does not mean that he was a devotee to begin with.

Similarly, in the Prema Vivarta (6.2) is the verse:

krsna bahirmukha haiia bhoga vaiiccha kare
nikatastha maya tare japatiya dhare

Turning away from Krsna, a jiva desires sense gratification. Then maya, which is
situated nearby, grasps him.

Here first he becomes a non-devotee, then he desires to enjoy, and then maya captures him. But
according to Sanatana Gosvami (Brhad-Bhag. 2.2.187), first the jiva is captivated by maya, then
he forgets his svariipa, and then he falls into the material world. The bhayam dvitiyabhinivesatah
verse (Bhag. 11.2.37) states that he becomes indifferent to Krsna, then he is absorbed into maya,
and then he suffers forgetfulness of his svaripa. Srila Jiva Gosvami said the same thing
(Paramatma-sandarbha 46). These appear to be contradictory statements. But how can
mahajanas contradict each other? The actual meaning is that bahirmukhata, vismrti,
maya-asakti, and bhoga-variiccha are all anadi—beginningless or causeless. Therefore, there is no
sequential cause/effect relation among them, but for our easy understanding they have related
them as cause and effect. Therefore the word andadi, the significance of which we tend to
overlook, is used in these verses. Because it is difficult to catch the sense of anadi, Srila
Prabhupada translated it as “since time immemorial” for simplifying the matter. If we pay
attention to the word anadi, however, then we know the reality.

Otherwise, since maya is not in Vaikuntha, what is the sense of the words nikatastha maya (in
the verse from Prema Vivarta), maya standing nearby. Maya is only on this side of the Viraja

river, which divides the spiritual and material creation. So if maya is standing nearby, that means



the jiva whom she clasps is not on the other side of the Viraja river. The disease is krsna
bahirmukha and the solution is to take shelter of Krsna. The above verse is not applicable to the

devotees because they are under the shelter of the controller of maya, mam eva ye prapadyante.

One characteristic of a first-class devotee is that he reminds others of Krsna. In the infallible
abode of the Lord there are only first-class devotees. How will a devotee become krsna
bahirmukha, by misuse of free will? This we answer in the next chapter.

THIRD WAVE: CHAPTER NINE
WHAT ABOUT OUR FREE WILL?

A liberated soul in the spiritual world is technically called a nitya-siddha, an eternally perfected
being. Such a perfect devotee of the Lord has free will. That free will, however, is never
misused. The nitya-siddhas always use their free will for rendering service to the lotus feet of the
Supreme Personality of Godhead and His servants, not for doing nonsense. This is confirmed by
Srila Prabhupada (Bhag. 6.1.34-36, purport):

All the residents of Vaikunthaloka know perfectly well that their master is
Narayana, or Krsna, and that they are all His servants. They are all self-realized
souls who are nitya-mukta, everlastingly liberated.  Although they could
conceivably declare themselves Narayana or Visnu, they never do so; they always
remain Krsna conscious and serve the Lord faithfully.

The living beings are given as much freedom as they deserve, and misuse of that
freedom is the cause of suffering. The devotees of the Lord do not misuse their
freedom, and therefore they are the good sons of the Lord. (Bhag. 1.8.28, purport)

They are fully surrendered to the Lord. Surrendering means surrendering their will for the sake
of serving Krsna. They place their will completely at the disposal of Krsna. If they have free will
to do otherwise, then where is the surrender?

According to Webster’s Dictionary surrender means: (1) to give up possession of or power
over; yield to another on demand or compulsion; (2) to give up claim to; give over or yield, esp.
voluntarily, as in favor to another; (3) to give up or abandon; (4) to yield or resign (oneself) to
an emotion, influence, etc. Surrender, therefore, is either out of force or by choice. In bhakti
surrender is out of choice and thus it does not mean one serves out of force. The nitya-muktas
voluntarily give up their free will—eternally—in order to serve the Lord for His pleasure. And
according to the Caitanya-caritamrta, the pleasure they derive is greater than that of the Lord.

Some have argued that if there is no free will in Vaikuntha, then it is like jail. Such ideas
come from our material experience and a lack of spiritual insight. Devotees have unalloyed love
for Krsna. And in love they naturally use their free will to serve Krsna. By this, the devotee
experiences ever-increasing pleasure which, like an ocean, keeps on welling up, anandambudhi
vardhanam. That pleasure in turn drives the devotee to render more intense service. This is the
very nature of the Vaikuntha atmosphere. Srila Riipa Gosvami prays, therefore, to have more
tongues and more ears to engage in more intense hearing and chanting of the Lord’s names.

Besides, the maya-sakti never enters the Vaikuntha atmosphere. The residents there have
the direct association of Krsna; they have all favorable situations for devotional service; their love



for Krsna is always increasing; they have association only of pure devotees; and they never contact
maya. In fact according to Bhaktivinoda Thakura, they do not even know maya; then how could
they fall? Srila Prabhupada writes, “The living entity cannot be forgetful of his real identity
unless influenced by the avidya potency.” (Bhag. 3.7.5, purport). There is no avidya potency in
Vaikuntha so how can a nitya-mukta misuse his free will? In another place he refers to the
misuse of free will as maya, but maya does not exist where Krsna exists, yahan krsna tahan nahi
mayara adhikara (Cc. Madhya 22.31).

The material world is a perverted reflection of the spiritual world. Therefore, free will in the
material world is but a perverted reflection of the free will in the spiritual world. What is highest
in the spiritual world is lowest in the material world. For example, the paramour relation in the
spiritual world is considered the highest, but in the material world it is the lowest. Similarly, free
will in the material world is the source of misery, but in Vaikuntha it is the other extreme—it is
the source of all pleasure. That’s because in the material world we misuse it to engage in
material affairs, and in the spiritual world we use it rightly—to serve Krsna.

Actually the adjective "free" in free will is redundant. There is no such thing as non-free will,
for it comes of its own accord. So it is will. No one else has control over our will and therefore
we call it free will. This will is of two types—we will to acquire something and we will to give up
something. This faculty is in turn guided by feelings of happiness and distress. Instinctively a
person wills for things that give pleasure and wills to avoid things that cause pain. Therefore, will
is based upon a person’s nature, knowledge, and sense perception. One cannot will for
something he has no idea about. For example, one cannot desire to go to Chimanagar unless one
has heard about it.

Desires also come because of one’s nature. People in different modes have different desires.
The nature and psychology of the residents in Vaikuntha is to render service to Lord Krsna, and
their knowledge is about the spiritual world. They have no knowledge of the material world.
Bhaktivinoda Thakura says that nitya-mukta devotees have no knowledge of maya. Their direct
perception is only about the spiritual world. Even those who have attained Vaikuntha after
material life have no knowledge of the material world because that was lost when the subtle body
was dissolved by devotional service. So no one in the spiritual world is aware of the material
world. Considering that they are fully surrendered to the Lord, have transcendental love for him,
and have no knowledge of the material world, it is impossible for them to have material desires.
Thus it is illogical and asastric to say that Vaikuntha devotees fall down by misusing their will.

When Srila Prabhupada said we were here by misuse of our free will, he simply meant that as
conditioned souls, even though we are here beginninglessly, we always have the choice to turn
towards Krsna or away from Him. Because we have been making the wrong choice perpetually,
it is proper to say that we are here because of misuse of our free will. Why do we interpret it to
mean that the misuse was in Vaikuntha, as if we are not misusing it now? As we have already
shown in the beginning of this chapter, no Vaikuntha residents misuse their free will. As
Prabhupada wrote, “Although they could conceivably declare themselves Narayana or Visnu,
they never do so; they always remain Krsna conscious and serve the Lord faithfully.”

When a boy loves a girl, he wants to please her, and no one has to force him to do that. It
springs from his own will. He does not envy her. In the material world the love may come to an
end because it is material love and thus temporary and imperfect. Spiritual love, on the other
hand, is eternal and perfect. Love means service. In love one derives pleasure by giving
service—the more service the more pleasure and then more service and then more pleasure.
This is mutual between lover and the beloved. This is the very nature of love even in the
imperfect material world. It is very difficult to give this up even if it is our material nature; as
Lord Krsna says (Bg. 3.33), it is difficult to repress one’s nature. If this is true for one’s
conditional nature, which is extraneous to the living being, how can one give up one’s spiritual



nature—love for Krsna—which is intrinsic to one’s very self?

Rather, this love is always increasing, it is neither static nor diminishes, and there is no
possibility of it becoming destroyed. It cannot be covered by maya because there is no maya in
Vaikuntha and furthermore maya has no power to cover the love of a Vaikuntha devotee because
love is the internal potency.

A nitya-mukta devotee never forgets Krsna. Srila Prabhupada writes this in his comment to
the verse following the famous krsna bhuli verse (Cc. Madhya 20.118):

In the Vedas it is stated, asarigo 'vam purusah: the living entity is always free from
the contamination of the material world. One who is not materially infected and
who does not forget Krsna as his master is called nitya-mukta. In other words,
one who is eternally liberated from material contamination is called nitya-mukta.
From time immemorial the nitya-mukta living entity has always been a devotee of
Krsna, and his only attempt has been to serve Krsna. Thus he never forgets his
eternal servitorship to Krsna.
We cited this passage in the first of the three chapters on the word anadi. Here we repeat our
comments on the same passage:

Those who criticize us for saying that andadi means beginningless or causeless and
that Srila Prabhupada intended that very meaning when he said “since time
immemorial” should note that in the above passage he is using “time immemorial”
to refer to the nitya-mukta residents of the spiritual world, “From time
immemorial the nitya-mukta living entity has always been a devotee of Krsna.”
This means Prabhupada did not have in mind some remote time in a past beyond
recall, but a nonexistent time and therefore a nonexistent memory, because the
literal meaning of “time immemorial” cannot apply to the eternal associates of the
Lord in the spiritual world.

Prabhupada says in the same passage, “always been a devotee” and “he never
forgets his eternal servitorship to Krsna.” This means that he equated “time
immemorial” with anddi in the same literal sense that Srila Jiva Gosvami used it, as
explained in the previous chapter. That is to say, for Srila Prabhupada, “time
immemorial” meant non-existent. Otherwise the above paragraph would be
contradictory with phrases such as “eternally liberated,” “always been a devotee”
and “he never forgets” used to refer to the very same entity he describes as having
been a “nitya-mukta devotee from time immemorial.”

About forgetfulness, Prabhupada writes in many places that it pertains to one’s spiritual
identity and not to one’s relationship in the eternal divya-lila of the Lord. For example, while
commenting on Srimad-Bhagavatam 3.7.5, the verse in which Vidura asked about the bondage of
the jiva, Prabhupada writes:

How then can the living entity become forgetful of his real identity as pure spirit
soul and identify with matter unless influenced by something beyond Himself?
The conclusion is that the living entity is influenced by the avidya potency, as is
confirmed in both the Visnu Purana and the beginning of Srimad-Bhagavatam. . . .
The living entity cannot be forgetful of his real identity unless influenced by the
avidya potency.”

Remembering Krsna is not like remembering some complicated mathematical formula or



quantum mechanical equation which one forgets easily. When a devotee lives only with
devotees, has no contact with maya and is always rendering service to Krsna, how could he forget
Krsna, and what would make him will to forget Krsna? Can a devotee who is continuously
rendering service in ISKCON suddenly forget Prabhupada? Even if he takes to material life, it
would be hard to forget Krsna and Prabhupada for the rest of his life. Then, how is it that a
nitya-mukta could forget Krsna instantaneously, without any external influence, like turning off a
switch?
Further, Srila Sanatana Gosvami accepts two types of residents of Vaikuntha (Brhad-Bhag.

2.4.194):

vaikuntha-vasino hy ete kecid vai nitya-parsadah

pare krsnasya krpaya sadhayitvemamagatah

Among the residents of Vaikuntha some are eternal associates, nitya-parsadas, and
others have come here after performing sadhana, through the mercy of Lord
Krsna.

If those who have come to Vaikuntha were originally there, then he would have said that there
are two types of residents: those who have never fallen (but may fall) and those who will never fall
again (because they fell and have come back); but the word nitya in nitya parsada means that
their association with the Lord has no beginning and will never come to an end.

About the word sadhayitvemamagatah, Sanatana Gosvami comments that this means the
new associates, who have attained Vaikuntha after being sadhakas. In six verses, beginning with
this one, he shows that both types of devotees in Vaikuntha have a relation of servant and master
with the Lord. They are not on a par with the Lord in all respects, although they have many
qualities like the Lord. One should know this difference between the Lord and His devotees.

Again, while commenting on 2.4.196, Sanatana Gosvami mentions two types of
devotees—new and nitya. Evam adhunikanam bhagavata saha bhedah siddhaty eva nutanatvat,
“In this way the modern associates are different from the Lord because they are newcomers.”
The idea is that if there was no difference between the Lord and newcomers, then they would not
have been in the material world. Then further along he says nityanam ca ko bhedah? “What is
the difference between the eternal associates and the Lord?”

The idea behind this question is that just as the Lord resides eternally in Vaikuntha and never
becomes a resident of the material world, similarly the nitya parsadas are eternal residents of
Vaikuntha. If it is assumed that nitya parsadas could fall, then these verses and their
commentaries make absolutely no sense.

Moreover one should not think that the nitya parsadas mentioned here do not include jivas.
Srila Sanatana Gosvami says in his commentary that these include persons like Sesa and Garuda.
In the Paramatma-sandarbha (47), Srila Jiva Gosvami has counted Garuda among the jivas who
are eternally devoted to the Lord. Such faithful devotees only use their will power for rendering
service to the Lord in love and devotion. They never use their will for any other purpose.

THIRD WAVE: CHAPTER TEN

ONLY THOSE WHO GO BACK
NEVER FALL DOWN

Despite the evidence in the preceding chapters, one may say that most of the verses cited as proof



of no-fall refer only to those who reach Vaikuntha from this material world. Those devotees
never return, but those who have never fallen can and do fall. The logic here is that those who
achieve Vaikuntha have experienced the miseries of the material world, and once going back to
Godhead, they never return to this place of misery. Their bad memories are enough to inspire
them to remain always with Krsna. The nitya-siddhas, on the other hand, are ignorant of these
miseries and are subject to fall.

This idea has serious flaws and is offensive to nitya-muktas. First, we have no scriptural
evidence that establishes a distinction between the knowledge or security of those devotees who
were always residents of Vaikuntha and those who attain Vaikuntha by bhakti-yoga. On the
contrary, from the Bhagavat-sandarbha (63, 64), Srila Jiva Gosvami, while describing the infallible
characteristics of Vaikuntha, does not distinguish between the nitya-siddhas and the
sadhana-siddhas on this basis. Hence, to infer that those who attain Vaikuntha are somehow
more secure than those who have never left the Lord’s service is in the realm of speculation.

Second, it is offensive because it places nitya-muktas as inferior to baddha-muktas.
Nitya-muktas have to come to the material world to become really fall-proof. So the material
world becomes a better place of education. It is like saying that unless one visits a prison one
cannot be a gentleman. It also implies that eternal residence in Vaikuntha results because of fear
of past miseries and not because of loving Krsna. In other words, the devotion produced by fear
or suffering, bhaya-bhakti, is superior to prema-bhakti for only the former gives complete
protection to a devotee. It also means that a prema-bhakta should convert himself into a
bhaya-bhakta to secure a place in Vaikuntha eternally by falling as soon as possible into the
material world. It also implies that nitya-muktas are so foolish that they cannot learn from
other’s experience. They must suffer the experience themselves. It also means that Krsna can
only protect His eternal associates like Radha, but not the nitya-mukta jivas. Why Sri Radha
cannot fall and why nitya-muktas like Garuda can, fall-vadis do not explain.

Another consideration is that conditioned souls who have attained liberation in bhakti-yoga
cast off their subtle and gross bodies before reaching Vaikuntha. All the memories of their
material experiences are stored in the subtle body which is shed before they reach Vaikuntha.
Lord Kapiladeva explained to Devahtti how this process works (Bhag. 3.25.33):

jarayaty asu ya kosam
nigirnam analo yatha

Bhakti, devotional service, dissolves the subtle body of the living entity without
separate effort, just as fire in the stomach digests all that we eat.

The conclusion is that pure devotees cannot take their store of material memories with them
to the spiritual world. If this was the case, then the spiritual world could not be said to be
all-blissful, because the mere recollection of one’s sufferings in countless births in 8,400,000
lifeforms would mar their spiritual bliss and happiness and distract the devotees from their
transcendental fixation on the Lord’s service even in Vaikuntha. They would also remember
and lament for their relatives or countrymen who may still be in the material world. They would
be like people in Satyaloka whose only misery is their feeling of remorse when they think of the
living beings suffering in the lower planets. Neither logic nor scriptural evidence supports such
an occurrence.

In fact Srila Sanatana Gosvami (Brhad-Bhag. 2.6.359) says that devotees newly attained to
Goloka do not remember the repetitive nature of the Lord’s pastimes. This is significant because
these same devotees, while in the stage of sadhana within the material world, performed constant
remembrance and meditation upon those pastimes. If they don't remember some of the common



characteristics of the Lord’s pastimes, how and why should they remember their material
activities? Then he goes on to say that they forget everything out of excessive love. If it is
accepted that sadhana-siddhas remember their material experience upon attaining Vaikuntha, it
gives rise to serious philosophical defects, such as that the material experience is part of the jiva’s
svariipa. That would mean liberation is impossible. Lord Krsna states in Bhagavad-gita (13.7)
that material miseries are part of ksetra, or the material body. Mukti means abandoning both the
subtle and gross body, muktir hitvanyatha riipam svariipena vyavasthitih (Bhag. 2.10.6). But the
fall-vadis in their zeal to make nitya-muktas fall from Vaikuntha, have no concern for
philosophical integrity.

The reason most of the verses use verbs like “having attained,” or “after reaching” is that
these instructions refer to conditioned souls. The Lord has no need to reassure nitya-siddhas that
they will never fall for they are not in ignorance of spiritual knowledge. Second, when something
is denied in a particular case it indicates the possibility of it happening. For example, if the Lord
tells a particular nitya-siddha, “You will never fall from My abode,” this implies the possibility of
others falling, but the Lord never speaks like this to any resident of Vaikuntha, because there is
no need to give such assurance. He only gives that assurance when preaching transcendental
knowledge in this world. Even then His statement is emphatic. He assures the conditioned
souls, “Once you reach My abode, you will never fall.”

From this, any sane man would conclude that those who are already in the Lord’s abode will
also not fall. If someone comes from America and invites an Indian, “If you come to the USA,
you will be immune to cholera.” It naturally means that those who have never left the USA are
immune to cholera. But fall-vadis will not accept this. They will attempt to prove that only
those who go there from outside are immune, but those who are already living in the USA can
catch the disease.

For the nitya-siddhas, however, there is no need of such reassurance. For those getting out of
the material world the Lord gives assurance that His abode is distinct in nature from this
world—that it’s a place of no return—because conditioned souls undergoing repeated birth and
death are ignorant about the nature of transcendental reality. They know from scripture that
one falls even from the heavenly planets, and so it is imperative that the Lord instruct them about
His abode. The scriptures inform us about subjects unknown to us and which we are unable to
know by ourselves, sastro’jiiata-jiapakah. Such scriptural instructions are meant for the
conditioned souls. Perfected souls are called nirgrantha (Bhag. 1.7.10) and dure-yama (Bhag.
3.15.25), meaning they are beyond scripture. Lord Krsna says (Bg. 2.52) tada gantasi nirvedam
srotavyasya Srutasya ca. Pure devotees hear scriptures to relish the Lord’s pastimes, not to get
assurance that they will not fall. They already know that by direct experience.

The conclusion is that those who go to the spiritual world never return to the world of
repeated birth and death, and those already in Vaikuntha never come here as fallen souls.

THIRD WAVE: CHAPTER ELEVEN

WHAT DOES IT MEAN
WE ARE “FALLEN SOULS”’?

Those who believe that fall-down from Vaikuntha is possible say, “Conditioned souls are called
patita, or fallen, and this implies that previously they were not fallen. When we say, ‘This is a
mashed potato,” it means that previously it was not mashed. So although we are unable to
understand how we fell, we must have; otherwise we would not be designated as ‘fallen.” And



they must have fallen from some place.

"An example would be that of Lord Caitanya Mahaprabhu, who is the Supreme Lord, but in
the mood of a devotee, He says that He has ‘fallen into the ocean of birth and death,” patitam
mam visame bhavambudhau. Fallen from where? The answer must be Vaikuntha, because
every other place is a fallen position.”

The defect in this argument is the assumption that the fallen condition follows a non-fallen
state. Conditioned souls are anddi-patita, fallen without any beginning. The adjective anadi is
not always used but it is assumed. Sometimes the jiva is called nitya-baddha or anadi-baddha and
sometimes only baddha or patita. When called baddha, it is understood he is nitya or
anadi-baddha. Similarly patita means nitya or anadi-patita. 1f one’s fall-down has no beginning
(anadi), for this is the version of the sastra, then that person also has to be called patita, fallen, as
there is no other word to describe his condition.

Being fallen was and is the conditioned soul’s perpetual condition until achieving perfection in
devotional service, and this fallen state does not in anyway imply a previously elevated state such
as being in Vaikuntha prior to the fall.

A good example of how it is possible to be fallen without being previously elevated is that of
hell, which is a fallen place. No one thinks hell was elevated and then became fallen. Being
fallen is the perpetual condition of hell; it is fallen, was always fallen, and always will be fallen.
So hell is nitya-patita. Similarly, being fallen is the perpetual status of conditioned souls, whose
fallen, conditioned state is describe in the sastras as anadi, beginningless.

Another way of understanding the concept of being anadi-patita is by grammatical analysis.
Patita is formed when the suffix kza is added to the root pat (to fall). This suffix is called a nistha
(Panini 1.1.26) and it is applied in various ways:

(1) To indicate something done in the past, as in bhuktam, eaten (Panini 3.2.102).
(2) When it is used actively, it indicates the beginning of an activity. For example
prakrtah katam devadattah, Devadatta begins to weave the mat (Panini 3.2.102
vartika 3).

(3) To indicate the sense of activity in the present tense, applied to roots marked
with mute 7 (these are the roots which end in i) as also to the roots which are used
in the sense of desire, knowledge, and worship (Panini 3.2.187-88). For example,
rajiiam ista, desirable of kings. Here ista, desirable, does not mean that it was
undesirable once upon a time but it is always desirable.

(4) To indicate the sense of mere verbal activity such as hasitam, laughs, which is
always used in the neutral gender (Panini 3.3.114).

(5) To indicate the sense of benediction when the word ending in kta is used as a
name, as in Devadatta (Panini 3.3.174 and its Kasika vrtti).

The suffix kta, therefore, is not always used to indicate the past. In the word patita, when
used to describe the jiva’s bondage, the suffix kta is used in the present tense. The kasika vrtti
gives examples such as suptah, sleeping, and Sayitah, lying down, etc. These words are also
formed with the kta suffix, but the meaning is in the present tense. Suptah and sayitah should
mean that one slept or layed down only if the meaning is taken as per rule No. 1 (past tense).
But such is not the case. These words are formed with rule No. 3. When patita is used to
indicate a conditioned soul, therefore, it is present tense and it means he is eternally fallen (i.e.
without beginning).

Commenting on Ujjvala Nilamani (19.2), Srila Jiva Gosvami explains the meaning of
sannihita, also formed by adding the suffix kta to the root dha, in the same sense. He is trying to
prove the eternality of the Lord’s pastimes. He says the kta suffix is used in the sense of present



tense, lat-pratyayavat ktapratyayasya. To substantiate his view, he gives an example from the
Sruti, ayamatma apahata papma, “The Lord is free from sin.” Apahata is formed with the kta
suffix and when combined with papma, it literally means, “He has kicked away sins.”

Does this mean that the Lord was previously sinful? No. Here the kta suffix signifies
eternality, something without any beginning. Thus the meaning is that the Lord is eternally free
from sins. Similarly, the kta suffix is applied to the term pratilabdha (lit. acquired) in this verse
(Bhag. 3.16.7):

yat sevaya carana padma pavitra renum
sadyah ksatakhilamalam prati labdha Stlam
na Srirviraktam api mam vijahati yasyah

preksalavartha itare niyaman vahanti

Because I am the servitor of My devotees, My lotus feet have become so sacred
that they immediately wipe out all sin, and I have acquired (pratilabdha) such a
disposition that the goddess of fortune does not leave Me, even though I have no
attachment for her and others praise her beauty and observe sacred vows to secure
from her even a slight favor.

Here the Lord says that He has acquired such a disposition, pratilabdha-silam. This certainly
does not imply that at some time He did not have such a disposition.

The word bhakta is also made by putting the kta suffix on the root bhaj, “to worship.” This
does not necessarily mean that previously a devotee was a non-devotee. Eternal associates of the
Lord, like Nanda Maharaja, are bhaktas. Does it automatically mean they were formerly
non-devotees? Certainly not. The eternal associates of the Lord such as Mother Yasoda are
liberated persons, nitya-muktas. Mukta is also formed with the kta suffix; however, it does not
imply that liberated persons were previously fallen. The word patita is a similar instance of the
kta suffix being used in the present tense. Therefore, it is incorrect to assume that in referring to
the conditioned souls as patita it implies a previously liberated state.

Similarly, baddha (bound), which is also formed with kta, signifies eternal conditioning when
used to describe the jiva in the material world. It does not mean that those who are fallen were
previously liberated. Srila Prabhupada is a mukta purusa. Does it mean he was fallen at one
time? He is also a nitya-mukta. Does it mean he could fall in the future? Of course not, but
the fall-vadis theory has many such inconsistencies.

In the Siksd_s;aka, when Lord Caitanya takes the role of a jiva and says He has fallen into the
ocean of birth and death, it is assumed that the fallen position has no beginning. Therefore, Srila
Bhaktivinoda Thakura has translated this verse into the famous song, anadi karama phale, padi
bhavarnava jale, “1 have fallen into the ocean of birth and death as a result of beginningless
karma.” If someone insists that in the verse of Lord Caitanya we should take the literal meaning
and that anadi should not be understood, then we should also accept that Lord Caitanya Himself
has fallen into the ocean of birth and death.

The conclusion is that fallen souls are beginninglessly fallen. As one saintly person put it
upon being asked about the origin of the jiva, “Those who are here have never been there; and
those who are there never come here.” Hence, except as a preaching strategy, there is no need to
stipulate that conditioned souls were formerly in the spiritual world in their nitya-svariipa or
siddha-deha.



THIRD WAVE: CHAPTER TWELVE

WHERE DO THE NITYA-BADDHAS COME FROM
IF NOT FROM VAIKUNTHA?

Some fall-vadis say, “The cycle of creation and destruction of the material world is
beginningless, and thus it has occurred innumerable times. During the maintenance period,
occasionally some jivas attain liberation. If living entities only exit the material world, and none
enter by falling from Vaikuntha, then the universe would be empty in the course of time. But the
cycle of material creation is eternal; thus, it is logical to assume that souls fall from Vaikuntha to
replace those who achieve liberation from the material world.”

Logical as their reasoning may seem, the sastra offers another explanation. In the prayers of
the personified Vedas it is acknowledged that unlimited living entities exist in the material world
(Bhag. 10.87.30 ):

aparimita dhruvas tanu-bhrto yadi sarva-gatas
tarhi na sasyateti niyamo dhruva netaratha

ajani ca yan-maym tad avimucya niyantr bhavet
samam anujanatam yad amatam mata-dustataya

If the countless living entities were all-pervading and possessed forms that never
changed, You could not possibly be their absolute ruler, O immutable one. But
since they are Your localized expansions and their forms are subject to change,
You do control them. Indeed, that which supplies the ingredients for the
generation of something is necessarily its controller because a product never exists
apart from its ingredient cause. It is simply illusion for someone to think that he
knows the Supreme Lord, who is equally present in each of His expansions, since
whatever knowledge one gains by material means must be imperfect.

In this verse the word aparimita means immeasurable, countless, and unlimited. The
problem is that we see these words but don’t take them literally, because “countless living
entities” is inconceivable to us. But it is to be taken literally. There are unlimited living entities
because the Lord is unlimited and His jiva-sakti potency is also unlimited. Hence the unlimited
Lord has His unlimited marginal potencies which are compared to sunshine molecules, and these
unlimited jivas are forever taking birth and some are becoming liberated forever. Even so, an
unlimited quantity is left behind and this process is going on anddi. It is a beginningless and
never-ending process. And that is the whole story—simply inconceivable. But that is precisely
what the Absolute Truth is—inconceivable in every respect. Hence it can be understood only
through the revealed word of the Sastra.

Commenting on the verse by the personified Vedas, Srila Sanatana Gosvami quotes a question
posed to Markandeya in the Visnudharmottara Purana (1.81.12):

ekaikasmin nare muktim kalpe kalpe gate dvija
abhavisyaj jagac chiinyam kalasyader abhavatah

O Brahmana, because time has no beginning, even if one person achieved



liberation in each of the bygone kalpas, by now the world would be empty.
Markandeya replied (1.81.13-14):

jivasyanyasya sargena
nare muktim upagate

acintya-saktir bhagavan
jagat piirayate sada

brahmana saha mucyante
brahma-lokam upagatah

srjyante ca maha kalpe
tad-vidhascapare janah

When someone is liberated, the Supreme Lord, who has inconceivable potency,
creates another jiva and thus always keeps the world full. Those who achieve
Brahmaloka become liberated along with Brahma. Then in the next maha kalpa
the Lord creates similar beings.

These verses explain that liberated souls are replaced with the stock of sleeping souls. These
souls exist within Maha-Visnu. The first verse explains the replacement of the liberated souls
during the period of creation. The second explains the replacement of all the souls who get
liberation along with Brahma at the end of their lives.

Sri Haridasa Thakura told Lord Caitanya that if all the conditioned jivas were liberated by His
mercy, He would replace them all (Cc. Antya. 3.78,79):

haridasa bale— "tomara yavat martye sthiti
tavat sthavara-jangama, sarva jiva-jati

saba mukta kari’ tumi vaikunthe pathaiba
sitksma-jive punah karme udbuddha kariba

Haridasa said, “My Lord, as long as You are situated within the material world,
You will send to the spiritual sky all the developed moving and nonmoving living
entities in different species. Then again You will awaken the living entities who are
not yet developed and engage them in activities. In this way all moving and
nonmoving living entities will come into existence, and the entire universe will be
filled as it was previously.

Therefore there is no need to assume that living entities fall from Vaikuntha to replace the
liberated souls. There is no hint of that in these two verses by Haridasa Thakura. Rather,
“indolent souls,” as Srila Bhaktisiddhanta calls them, will be awakened and they will fill the
material universes. The supply of such indolent souls is unlimited, being manifestations of the
tatastha Sakti of the unlimited Supreme Personality of Godhead.

The important word in Markandeya’s answer is acintya-sakti, the nature of which has been
described in detail in the first part of Bhagavat-sandarbha. Without accepting the existence of
this most amazing energy of the Lord, one can never hope to understand Him properly. When a
living entity insists on understanding the acintya performance of the Supreme Lord without
surrendering to the version of the sastra or sabda, he wastes his time; but if he simply accepts the
version of the revealed scripture and renders devotional service to the Lord, he can progress on



the path of God realization. By the mercy of the Lord, he may come to understand some small
drop of the ocean of the Absolute Truth. Without this mercy, the infinitesimal jivatma cannot
grasp the infinite Personality of Godhead. This was confirmed in the prayers of Lord Brahma
after he returned the cowherd boys and calves (Bhag. 10.14.29):

athapi te deva padambuja-dvaya-
prasada-lesanugrhita eva hi

janati tattvam bhagavan-mahimno
na canya eko ’pi ciram vicinvan

My Lord, if one is favored by even a slight trace of the mercy of Your lotus
feet, he can understand the greatness of Your personality. But those who
speculate to know You are unable to do so even though they may speculate for
many years.

In this regard, the story of the cobbler and the brahmana best illustrates the difference in
mentality between a devotee and a non-devotee. The cobbler had no trouble accepting that the
Lord acts in inconceivable ways, and therefore when he heard that the Lord was threading an
elephant through the eye of a needle, he was filled with joy to hear the wondrous pastime of the
Lord. The brahmana, on the other hand, was not so engladdened. He wanted to know how it
was possible for the Lord to thread an elephant through the eye of a needle. Actually, for the
Lord it is not such a wonderful feat. This was pointed out by the cobbler when Narada Muni
asked him how he could believe that the Lord was doing such an unimaginable thing. He replied,
“For the Lord, who has put a great banyan tree inside of a tiny seed, it is not at all amazing to pass
time by threading an elephant through the eye of a needle.”

Just as within a tiny seed lies the full potential for a banyan tree, so within the indolent souls,
whose covering by the material energy is anadi, lies the full potential for a loving service
relationship with the Lord in the variegated spiritual sky. This is so even though they were
never before in such /i/g, just as the banyan seed was never before a tree .

But a natural doubt arises here: “Living entities are said to be beginningless, anadi (Bg.
13.20). Then why does the above verse say that the Lord creates others?”

Srila Sanatana Gosvami answers that there are unlimited inactive living entities activated by
the Lord as He desires. This is what is meant by the term creates in the above verse. Actually
srjyante is the word used to indicate “creates,” and it comes from the root srja visarge, which
means to create, or release. Here we must take the second meaning because the first meaning
will contradict verses which state that the jiva is never created. Srjyante then means to release
the jivas from the inactive state into the active state, as was mentioned by Haridasa Thakura (Cc.
Antya 3.80): “Then again You will awaken the living entities who are not yet developed and
engage them in activities.”

Another way of understanding this phenomenon is that living entities constitute the bodily
effulgence of the Lord, and constantly emanate from Him like rays of sunshine emanate from the
sun. These cannot be said to be created in the ordinary sense that one creates or produces a
material thing. Just like we don’t say the sun creates sunshine. The sun and its light co-exist,
and while one is dependent on the other, we don’t say the sun creates its rays. Rather the rays
perpetually emanate from the sun and there is no beginning to that process. We cannot single
out a particular ray and say it began on such and such a day at such and such a time, for it is an
ongoing process. This is a material example. Yet it is inconceivable. How much more
inconceivable is the functioning of the Supreme Lord, who has got acintya-sakti?

Once again the conclusion is that nobody, whether nitya-siddha or sadhana-siddha, ever falls



from Vaikuntha. Naturally, then, the question arises, “Where do we come from?” We
emanated from the Lord as a spiritual spark, aham sarvasya prabhavo, as part of His effulgence.
And just as the Lord is beginningless, so is our existence. Since this entire process is acintya and
anadi, it is useless to ask when this happened. We have always been in a fallen condition, and
owing to our desire to enjoy, which has no beginning, we are undergoing the cycle of repeated
birth and death.

Why are some of the Lord’s jiva-Sakti potencies in the spiritual sky, the unlimited potency of
the Lord, while others are in the material sky, the limited potency of the Lord? The answer is
that if the Lord did not display this feature He could not be said to be complete, unlimited and
omnipotent. Since this condition is inconceivable, causeless, and without origin, it is described in
the sastras as anadi, beginningless.

THIRD WAVE: CHAPTER THIRTEEN

MORE REFUTATIONS TO
ONCE WE WERE WITH KRSNA

In all his analysis Drutakarma Dasa did not cite one verse which explicitly says that we fell from
Vaikuntha. This was not an oversight or defect in his research. He did not cite such a verse
because none exists. We have already given the refutation to his analysis of the story of
Vaidarbhi and the brahmana, which pulled down the central pillar in the edifice of his argument
for the fall-vada theory. We find it unnecessary, therefore, to refute him point by point, having
already presented the true parampara siddhanta based on guru, sadhu, and Sastra. Yet to uproot
any lurking doubts we present a few sample refutations to what seem to be compelling points in
favor of the fall position.

For example, he quotes Bhaktivinoda Thakura and Bhaktisiddhanta Sarasvati to prove that
the bhayam dvitiybhinivesatah verse (Bhag. 11.2.37) describes that the reason the conditioned
souls are in the material world is because of reversing their original relationship with Krsna.
Bhaktivinoda Thakura never says explicitly that the conditioned souls were in Vaikuntha.
Rather, in Jaiva Dharma he clearly says that they come from Lord Maha-Visnu and describes
them as on the border, “That is known as the border potency which lies between the cit sakti and
maya sakti.” This is certainly not Vaikuntha, yet Drutakarma Dasa has taken it that way due to
his bias. Therefore the sastras say, atmavan manyate jagat, that one sees things according to his
state of mind.

His quote from Bhaktisiddhanta Sarasvati says, “The sense of fear comes upon the jiva only
when he turns his face towards the external power. It is due to the reversal of his relationship
with Krsna.” (From an article entitled The Gaudiya Catechism) Drutakarma Dasa claims that
this statement is based on Bhag. 11.2.37. Bhaktisiddhanta does not use the word “original” as
Drutakarma Dasa alleges. Furthermore, the words “reversal of his relationship with Krsna” do
not appear anywhere in the commentary. In fact, the word Krsna appears only once in the entire
commentary and in a different context. In contrast to the fall theory, we find that Srila
Bhaktisiddhanta begins his comment with the following statement: Advaya-jiiana
vrajendra-nandana svayam-ripa tattva. Tadasrita janaganera sva-svariipe avasthiti-kale kona
apriya vrti avahana karibara avakasa haya na. “Vrajendra-nandana, the non-dual consciousness,
is the svayam-riipa tattva. Those who have taken shelter of Him, being situated in their own
svariipa, have no opportunity to invoke any kind of inauspiciousness.” In any case the reversal
of the relationship has no beginning.



Next Drutakarma Dasa quotes Bhag. 11.14.25 in an attempt to drive home his point. The
translation in the BBT edition is:

Just as gold, when smelted in fire, gives up its impurities and returns to its pure
brilliant state, similarly, the spirit soul absorbed in the fire of bhakti-yoga, is
purified of all contamination caused by previous fruitive acitivites and returns to

its original position of serving Me in the spiritual world.
The purport of the BBT commentators states:

According to Srila Visvanatha Cakravarti Thakura, this verse indicates that the
devotee goes back home, back to Godhead, and there worships Lord Krsna in his
original spiritual body, which is compared to the original pure form of smelted

gold.

Srila Visvanatha Cakravarti Thakura does not use the words “goes back home, back to

Godhead” anywhere in his comment on this verse. The exact Sanskrit is:

kifica bhaktyaiva atmasuddhih nanyat eveti sadrstantamaha yatheti. yathagnina
dhmatam dhmapitameva hema suvarnam antarmalam jahati na ksalanadibhih svam
nijam riupam ca bhajate tathaiva atma jiva’sh karmanuayam karma-vasanatmakam

malam vidhiiya atho madiya loke mam bhajati saksat sevate.

Moreover, the purification of the self occurs only through bhakti, not by any other
means. [Lord Krsna] speaks this with an example in the verse beginning with
yatha (11.14.25). Just as gold gives up its impurity only when in contact with
fire—not by any other means such as washing—and attains its original form,
similarly the jiva is rid of its impurities in the form of material desires and serves

Me in My planet. He serves Me directly.

Here the words “original form” do not imply that the gold was pure to begin with. When
gold comes from the mine, it is impure. Then it is purified by fire and the gold attains its original
form. All it means is that the gold is in its svariipa, without any impurity. Similarly, when it is
said that the jiva attains his original form, all it means is that he is free from the contamination of
maya, which was anadi. It does not mean that he was pure, then became impure, and then pure
again. Drutakarma Dasa did not understand the example properly and therefore he sought to

impose his own ideas upon his readers when he writes:
One might argue that the gold is originally in an impure state (as ore), and that it is
purified by smelting. But the word punah (again) rules out this interpretation.
In this analogy, the gold must have originally been in a pure state and become



contaminated. And by the smelting process it regains its original state.

By such comments it is clear that Drutakarma Dasa does not understand the wonderful
principle of analogy, which is to use what is known to the common man to teach something
unknown. Laukika-pariksakanam yasminnarthe buddhi-samyam sa drstantah (Nyaya Siitra
1.1.25), “An example or analogy is that which is properly understood by a common man as well as
by the man who has the eye to test things.” Here the analogy is very clear. The iron ore is
impure to begin with. The common man has no experience that gold is pure and then it becomes
impure. When the ore comes from the mine it is impure; it is made pure by smelting. This is
known to the common man. This analogy is then applied to the conditioning of the jiva. The
jiva is conditioned or impure to begin with. His condition is therefore called anadi-karma,
anadi-patita, or nitya-baddha. The logic of this is simple. Having made his beginningless
appearence outside of the spiritual world, the jiva is automatically fallen and impure. Therefore,
the analogy of the jiva with the impure gold in the mine is quite appropriate.

Bhakti is like a fire which purifies the jiva as fire purifies the gold ore. After that the jiva is
instated in his original status just as gold attains its true nature once the impurities are burned up.
Any common man can follow this analogy. Our explanation is supported by Srila Vijayadhvaja
Tirtha. He comments, jiva andady avidya-karma-kalilam karma anusayantah karanam
bhakti-yogena vidhyaya nirmalikrtya atho marigal mirti mam bhajati, “The jiva is impure because
of anadi kama and karma. His heart is purified by devotional service, and then he worships the
auspicious form of the Lord.”

Bhaktivinoda Thakura’s statement in Jaiva Dharma, as quoted in the first chapter of this
book, concurs with Visvanatha Cakravarti Thakura’s commentary on this verse. The impure
gold comes from the mine. Otherwise gold, once purified, does not become impure. It may get
dirty on the outside, but to clean it will not require re-smelting. No one uses fire to clean the dirt
off of a golden ornament, but it is a well known fact that gold ore is purified by smelting.
Drutakarma Dasa rests his entire explanation of this verse on the meaning of the word punah
(again). By his own admission, he concludes that the gold may be assumed originally to be in an
impure state (as ore). He then discounts this possibility because of the word punah (again).
Owing to an incomplete understanding of this word and its application in this verse, he has
side-stepped the simple and obvious meaning of the analogy.

Although the general meaning of the word punah is “again,” it also means “then,” “after,”
“further,” and so on, according to the Sanskrit-English Dictionary by Monier Williams. The
meaning “then” may be taken here to keep the meaning of the verse consistent with other
statements that the jiva is anddi-baddha. This meaning has also been given by Sridhara Svami as
will be seen later on in this chapter. This has already been discussed earlier in connection with
verses such as the one that describes knowledge and ignorance as beginningless and perpetually
awarding liberation and bondage to embodied living beings. (Bhag. 11.11.3)

Yet another explanation of the word punah has been given by Bhakti Viveka Bharati
Maharaja, a disciple of Srila Bhaktisiddhanta Sarasvati Thakura. He has published a book called
Uddhava-Samvada which comprises Chapters Six to Twenty-nine of the Eleventh Canto of
Srimad-Bhagavatam. Herein he has included the Sanskrit commentary of Srila Visvanatha
Cakravarti Thakura and his own Anudarsini commentary in Bengali, which follows the
commentary of Sri Cakravartipada. According to him the word punah is applied to the process
of cleaning and not to the attainment of the pure state. By this understanding the verse means,
“By performing bhakti again and again, he attains to the pure state.” In support of this he
quotes, dagdham dagdham punar api punah kaficanam kanta-varna prapta haya. The meaning is
that when gold is smelted in fire again and again, it attains a very beautiful color. He further
comments:
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ei drstante dekha yaya ye-yemana agni svarnera antarmala nasa kariya thara
nija-riipa dharama kardaya, anya kona vastu-dvara va prakriyaya svarnera
svabhavika riipa-prapti haya na tad riipa bhakti vyatita karma jiianadi kona-o
upaye-i jivera kasma-vasanatmaka mala vidhauta haiya atma suddhi va sva svariipa
prapti haya na.

From this example it is seen that only fire destroys the internal impurities of gold
and causes it to attain its own form. There is no other object or process which can
bring gold to its natural inborn state. Similarly, other than bhakti, no other
process—such as karma or jiiana—can cleanse the jiva from the dirt of material
desires (karma vasana) and cause him to attain complete purification of the self
(atma-suddhi) or in other words, the attainment of his own constitutional form
(sva-svariipa).

His use of the words “antar mala” (internal impurity) and “anya kona vastu-dvara va
prakriyaya. . . na” (by no process or object other than fire) rule out the type of misinterpretation
suggested by Drutakarma Dasa.

Next, Drutakarma Dasa cites 11.14.26 as evidence in his support. Unfortunately the
translation is defective and therefore Drutakarma Dasa’s analysis is naturally defective. Here is

the translation with the Sanskrit word synonyms (in the BBT editionl):

By hearing (sravana) and by chanting (abhidhanaih) the pious narration of My
glories (mat-punya-gatha) as much as (vatha yatha) he (asau), the spirit soul, the
conscious entity (atma) is cleansed of material contamination (parimrjyate) exactly
in that proposition (tatha tatha) he sees (pasyati) the Absolute Truth (vastu),
(which is) subtle, being non-material (sizksmam), just as (yatha) the eye (caksuh)
certainly (eva) (sees the subtle objects when) treated (samprayuktam) with
medical ointment (afijana).

In his explanation of this verse Drutakarma Dasa writes:

One might object that the analogy refers to a person who is blind from birth and
whose blindness is cured by some medical treatment. Therefore, it is incorrect to
speak of one regaining one’s vision, since in the Sanskrit text there is no direct
mention of regaining either material sight or spiritual sight. This is certainly a
valid objection, if one simply takes this verse on its own. But because this text
directly follows the text above, where the analogy does speak about regaining an
original healthy or pure condition, it is reasonable to extend the concept of
regaining something to this analogy as well. This is the way the analogy would
most fairly be understood in any case.

If the ground floor of a building collapses, then one cannot expect the second floor to hang in the
air. We have already shown that the previous verse does not support fall from Vaikuntha,
therefore, the analogy referring to a blind man whose blindness is cured is still a valid objection,
whether one reads this text in the light of the previous text or on its own. Drutkarma Dasa
writes, “This is the way the analogy would most fairly be understood in any case,” but he does not
say why this is so. The purport to this verse states in part: “A blind person feels perpetual
gratitude to a doctor who restores his sight. Similarly, we sing caksudana dila yei janme janme
prabhu sei....”.



And Srila Viévanatha Cakravarti Thakura comments: prathamam andhat kano’'py
uttamastamaccakusman caksusmato’pi  siddhaiijana-rasanjita-netrah  sitksmam  pasyati, “A
one-eyed man is superior to one who is blind to begin with. Better than a one-eyed person is one
who has both eyes, and better then him is one whose eyes are smeared with the perfect salve,
because he can see very subtle objects.” He gives this analogical explanation because earlier he
wrote the verse explaining the gradual progress of a devotee from the beginning stage up to
perfection where one actually experiences the Lord’s sweet pastimes. Again the implication is
that one has never seen the Lord’s pastimes, like a blind man, and by devotional service in the
form of hearing and chanting, one attains transcendental vision. This surely is the most fair way to
understand the analogy.

Out of zeal the author of Once We Were with Krsna has misinterpreted the phrase, “attains
his original form” in many other similar instances. In any case, none of these instances state
clearly that the jiva was situated in his original svariipa in the nitya-lila of the Lord in Vaikuntha.
The author extrapolates such meaning just to serve his purpose. To this end he applies logic and
other means. Since his logic does not in fact serve the conclusion of the sastra, his whole analysis
serves as a wonderful example of dry logic, which the Mahabharata verse, tarko ‘pratistha, has
warned us to avoid. To refute his arguments, we have simply stuck to the principle described in
the second half of the verse, dharmasya tattvam nihitam guhdayam mahdjano yena gatah sa
panthah.

In the same vein that fall-vadis misinterpret phrases such as “original form,” they also
misinterpret the verses with words such as “Do you remember me,” “regained his memory,” “lost
his memory” and so on, citing them as proof of being in krsna-lila prior to conditioned life.

One such sample example is (Bhag. 3.31.15) cited by Drutakarma dasa:

yan-mayayoru-guna-karma-nibandhane ‘smin
samsarike pathi carams tad-abhisramena

nasta-smrtih punar ayam pravrnita lokam
yuktyd kaya mahad-anugraham antarena

The human soul further prays: The living entity is put under the influence of
material nature and continues a hard struggle for existence on the path of repeated
birth and death. This conditional life is due to his forgetfulness of his relationship
with the Supreme Personality of Godhead. Therefore, without the Lord’s mercy,
how can he again engage in the transcendental loving service of the Lord?

Drutakarma Dasa comments:

This passage is from the prayers spoken by the soul within the womb, as explained
by Lord Kapila to His mother Devahuti. So this information is being related by the
Supreme Lord Himself, as part of His teachings to Devahuti. Who can be a
greater expert about the original condition of the jiva than the Supreme Lord
Himself?

The key synonyms are: nasta—Ilost; smrtih—memory;,  punah—again;
ayam—this living entity; pravrnita—may realize; lokam—his true nature.

If the jiva had never before experienced his true nature, there would be no
question of using the terms nasta-smrtih (lost memory) and punah pravrnita (again
realize). In other words, when we attain realization of our eternal relationship
with Krsna, this is something we had before and have forgotten. We attain what
we once had. This rules out, for example, the theory that the jiva was originally



with Mahavisnu and that when the jiva is liberated, it goes to Krsna or Narayana.
This Mahavisnu theory is a rather desperate attempt on the part of some confused
individuals to keep both their idea that we were never with Krsna and their
adherence to Srila Prabhupada’s teachings. These two things are, however,
incompatible. Eventually, the confused persons are going to have to make a
choice. I hope they make the right one.

In his purport to the above text (3.31.15), Srila Prabhupada states:

It is clearly said herein that our memory is lost because we are now covered by His
material energy. Arguments may be put forward as to why we have been put
under the influence of the material energy of the Lord. This is explained in
Bhagavad-gita, where the Lord says, ‘I am sitting in everyone’s heart, and due to
Me one is forgetful or one is alive in knowledge.” The forgetfulness of the
conditioned soul is also due to the direction of the Supreme Lord. A living entity
misuses his little independence when he wants to lord it over material nature.
This misuse of independence, which is called maya, is always available, otherwise
there would be no independence. Independence implies that one can use it
properly or improperly. It is not static; it is dynamic. Therefore, misuse of
independence is the cause of being influenced by maya.

(Drutakarma Dasa continues):

Note that it is not maya that causes the misuse of independence. Independence is
an eternal spiritual quality of the marginal potency, and its misuse is therefore not
due to any material influence in Vaikuntha. The ability to choose to serve or not
serve Krsna is an inherent spiritual quality of the marginal potency. Only when
independence is misused does one come under the influence of maya.

Srila Prabhupada makes an important point in his purport which completely upsets
Drutakarma Dasa’s analysis. He writes, “This misuse of independence, which is called maya, is
always available, otherwise there would be no independence.” Here he clearly says that misuse
of independence is maya. There is no maya in the spiritual world, na yatra maya (2.9.10). That
means there is no misuse of independence in the spiritual world. Independence is there, but no
misuse. This is the difference between the spiritual and the material world. Just like two sons of
a father; one of them is well-behaved and the other is an upstart. Both sons have independence,
but use it differently. The well-behaved son is voluntarily well-behaved and does not misuse his
independence. The liberated soul is like that, but even more so.

Later on Prabhupada writes, “Independence implies that one can use it properly or
improperly.” And this is the difference between Vaikuntha devotees and conditioned souls. The
former use it properly and the latter improperly. A person has the independence to jump from
the roof of his house. But he never misues this independence unless he is insane. Certainly the
Vaikuntha devotees are not insane. It would be foolish to think so. In this connection
Prabhupada writes (Bhag. 1.8.23, purport), “The living beings are given as much freedom as they
deserve, and misuse of that freedom is the cause of suffering. The devotees of the Lord do not
misuse their freedom and therefore they are the good sons of the Lord.” The principle of
atmavan manyate jagat, or seeing the world according to one’s own consciousness, should not be
projected onto the Vaikuntha residents because they are not part of the jagat. Bhaktivinoda
Thakura has warned us that we must be careful not to impose the limitation of this temporal
world on the eternal reality of the spiritual world.



Drutakarma Dasa concludes, “Note that it is not maya that causes the misuse of
independence.” This is one of the few accurate statements in his analysis. Unfortunately he
does not understand the meaning. Maya does not cause the misuse of the jiva’s independence,
but the misuse is itself maya. This tiny fact he has overlooked. Srila Prabhupada says, however,
that the misuse of independence “which is called maya” is the reason the jiva is in conditioned
life.

In addition, Sridhara Svami has given a different meaning to the word punah (again). He
writes:

yasya mayaya nasta-smrtih san samsara-sambandhini pathi tadabhimisrena
tat-krtena klesena carannayam jivo mahatstasyaives-varasyanugraham vina punah
kaya yuktya lokam nija-svariipam pravrhita bhajet.

By the Lord’s maya, the jiva loses his memory and wanders on the path which
binds him to the material world. He thus suffers the miseries given by maya.
Then (punah) without the mercy of that same person (the Lord) how can he
realize his self?

Here the word punah is defined as "then” or “thereafter.” Srila Visvanatha Cakravarti
Thakura accepts this usage. The meaning is that the jiva is in the state of forgetfullness,
nasta-smrti, which has no beginning. Then (punah) by the mercy of the Lord he is able to know
his own self. This is how the word punah is being used here.

In addition, the word nasta-smrti (lost memory) does not mean previous existence in
Vaikuntha. It means one who does not know one’s own self. He is in forgetfulness of his
constitutional position and this forgetfulness has no beginning. Similarly, attaining one’s
svariipa, or original nature, does not mean one had the original nature, lost it, and then realized it
again. He is always covered by maya and by engaging in devotional service, one realizes that he
is a servant of Krsna once and for all. It is the awarding of something that was never there to
begin with, like cleaning the golden ore to bring it to its pure state or a blind man getting sight by
a medical operation. We would say his sight was restored, or love of God was awakened, or
brought to his original condition, but it does not mean that one had these things before.

On page nine of his book, Drutakarma Dasa says, “In his Sri Sanmodaya-Bhdsya commentary
on Lord Caitanya’s Siksdstaka, Text Five, Bhaktivinoda Thakura quotes this verse from the Sixth
Canto of the Bhagavatam.” (Actually it is Sanmodana-Bhasya, and the verse is quoted not from
his commentary but from the Bhajana-rahasya verses given in support of the commentary).
Then he quotes Srimad-Bhagavatam 6.11.24. 1In this verse Vrtrasura prays to the Lord, “Will I
again be able to be a servant of Your eternal servants who find shelter only at Your feet?”

According to Drutakarma Dasa the word again (bhiiyah) refers to the original state of the
jiva, but the fact is that Vrtrasura was King Citraketu, a great devotee of Lord Sankarsana. He
was cursed to become a demon by Parvati Devi. He is still a devotee, but has an unsuitable body.
Therefore, he is praying for the association of the devotees. Vrtrasura was never a fallen
conditioned soul. His actual position is clear from the comment of Srila Bhaktivinode which
accompanies this verse. He says, bhavodgame dasya ratira udaya sahajika, “When bhava
manifests in the heart, then dasya rati is easily awakened.” In other words, the verse spoken by
Vrtrasura is being given as an example of the mood expressed by a devotee situated in the stage
of bhava-bhakti. Drutakarma Dasa’s citing Thakura Bhaktivinoda's comment here exposes the
paucity of realization on the part of the protagonists of fall-vada and the extent to which they are
willing to stretch their imagination to support their theory. The Thakura cited this verse as an
illustration of bhava-bhakti whereas they try to make it out as a case for fall-down from



Vaikuntha.

In his commentary Bhaktivinoda Thakura does not say a word about falling down from or
going back to the spiritual world. For every sloka he composed a song. The song for sloka five
is the anadi karama phale, padi bhavarnava jale, “1 am drowning in the ocean of material world as
a result of my karma which is anadi, beginningless." And this is the meaning of Lord Caitanya’s
words, patitam mam visame bhavambudhau.

As far as his analysis for proving that nitya-muktas fall down to become nitya-baddhas, none
of it stands up to close scrutiny. His whole analysis is based on verses with words such as
svaripa, punah, vismrti and so on. From these words he tries to show that the jiva was originally
in krsna-lila and then fell down, but when these words are studied in the proper context they do
not have any such implication. We find that no previous dcarya has commented on them to
conclude that jivas fall down from the spiritual world. In light of all this, we find that the onus is
squarely on the shoulders of the author of Once We Were With Krsna, or those who agree with
him, to prove that nitya-muktas can fall down from the direct association of the Lord. If he and
his supporters are interested in vada, however, we think there will be no difficulty in recognizing
that he made a mistake; for it would be difficult indeed to overturn the verdict of all our acaryas,
which is that no one falls from Vaikuntha. Again he has not given any scriptural reference that
directly states nitya-muktas fall from Vaikuntha.

FOURTH WAVE
INTRODUCTION

In the Fourth Wave we give further evidence based on sastra and logic to show how no one can
fall from Vaikuntha. There are seventeen chapters in this Wave. Each one explains a different
aspect of the philosophy relating to the nature of the Lord, His devotees, His internal potency,
and His abode. We explain the eternal nature of bhakti; the loving relation between the Lord
and His devotees; that a devotee never becomes envious of the Lord or His devotees; there is no
mention of fallen nitya-muktas in the scriptures; a devotee never falls, trips, or jumps; the Lord is
controlled by His devotees and they enjoy supreme bliss in rendering service to Him; devotees are
so glorious that without their mercy nobody can become liberated; the material nature cannot
control the devotees; the Lord protects even the relative of a devotee, and He acts as a devotee of
His devotee; everything spiritual is eternal, and there is no matter in the spiritual world; the
eternal associates of the Lord have qualities just like the Lord and thus cannot fall; the Lord
nourishes His devotees just as a mother nourishes her baby; He protects His devotees even if He
has to undergo suffering or criticism; even if bhakti is performed once, it gives eternal result, what
to speak of those who are eternally engaged in bhakti; one should not think that Jaya and Vijaya
fell down and we have similarly fallen; in Vaikuntha one always has the exclusive association of
devotees, which is like a tonic; if those who have attained Vaikuntha after suffering in the
material world never fall, how can the eternal associates fall; and the free will of a pure devotee
cannot be the cause of fall-down. All these points soundly prove that a devotee in
Vaikuntha—whether baddha-mukta or nitya-mukta—never falls.

FOURTH WAVE: CHAPTER ONE

BHAKTI IS ETERNAL

A devotee cannot fall from Vaikuntha because bhakti is never lost, diminished, or covered by



anything. Lord Krsna confirmed this to His two prime disciples Arjuna and Uddhava. To
Arjuna He said (Bg. 2.40):

nehabhikrama-naso ‘sti
pratyavayo na vidyate

sv-alpam apy asya dharmasya
trayate mahato bhayat

In this endeavor there is no loss or diminution, and a little advancement on this
path can protect one from the most dangerous type of fear.

Srila Prabhupada comments, “Even a small beginning of such activity finds no impediment nor
can that small beginning be lost at any stage.” The Vaikuntha residents do not have a “small
beginning,” they are fully immersed in it. They do nothing else. To Uddhava Lord Krsna said
(Bhag. 11.29.20):

na hy angopakrame dhvamniso
mad-dharmasyoddhavanv api

maya vyavasitah samyan
nirgunatvad anasisah

My dear Uddhava, because I have personally established it, this process of
devotional service to Me is transcendental and free from any material motivation.
Certainly a devotee never suffers even the slightest loss by adopting this process.

It may be possible that offenses sometimes cover sadhana-bhakti, but perfect bhakti cannot be
covered by anything. Lord Kapiladeva says that a devotee’s mind flows towards the Lord just as
the Ganges flows to the ocean, without any break. This He says is the symptom of pure devotion
(Bhag. 3.29.11-12):

mad-guna-sruti-matrena
mayi sarva-guhasaye
mano-gatir avicchinna
yatha gangambhaso ‘mbudhau

laksanam bhakti-yogasya
nirgunasya hy udahrtam
ahaituky avyavahita
ya bhaktih purusottame

The manifestation of unadulterated devotional service is exhibited when one’s
mind is at once attracted to hearing the transcendental name and qualities of the
Supreme Personality of Godhead, who is residing in everyone’s heart. Just as the
water of the Ganges flows naturally down towards the ocean, such devotional
ecstasy, uninterrupted by any material condition, flows towards the Supreme Lord.

The word avyavahita (without cessation) and avichinna (continuous) indicate that nothing can
cover or obstruct pure bhakti.

According to Sridhara Svami, avicchinna means continuous or unending. Srila Jiva Gosvami
says it means that which cannot be disturbed by any other subject, and avyavahita means direct,



not imposed, because it is part of the svariipa of the devotee: svaripa-siddhatvena saksad riipa na
tu aropadisiddhatvena vyavadhanatmika. Here the word svaripa-siddha is very important. Just
as fire has the potency to burn, which is inseparable from fire, similarly bhakti is implicit in the
nature of a perfected devotee. You cannot separate the bhakta and bhakti. That is why it is
called avyavahita, or without any obstruction, or separation, or cessation. A person and his
svariipa cannot be separated by anything. Therefore it is impossible for a devotee to lose bhakti
or give it up and fall from the spiritual world.

Srila Visvanatha Cakravarti Thakura has done a minute analysis of anarthas in his book,
Madhurya Kadambini, Third Chapter. He has divided them into four groups, arising from past
sins, past piety, offenses, and bhakti. He says that when a devotee attains bhava, or rati, the
eradication of anarthas is almost complete. With the appearance of prema, the anarthas are
completely eradicated. When a devotee attains the Lord, the eradication of anarthas is absolute
and there is no possibility of their reappearance. The implication is that devotees residing in
Vaikuntha have no possibility of being influenced by any anartha of any type.

When Bhaktivinoda Thakura says that souls make a choice either to come to maya or go to
Vaikuntha, at that time they are not devotees; otherwise, they would never be allured by maya’s
glare. The choice is always there—to choose spiritual life or material life. This choice is
available to all conditioned souls all the time.

Srila Sanatana Gosvami says that all the manifestations of the internal potency are stable and
real (Brhad-Bhag. 2.4.183), Saktya sampaditam yat tu sthiram satyam ca drsyate. The significance
is that once one attains bhakti, it becomes part of the devotee’s essential nature. Then it can
neither be destroyed or reduced. The material energy can only cover the marginal energy but
not bhakti, which is the internal potency and which is infallible like the Lord Himself. There are
no scriptural statements which say that bhakti of a pure devotee becomes covered by the material
energy. Even in cases such as King Citraketu being cursed, his bhakti was not covered as is clear
from his prayers as Vrtrasura. And, of course, the devotees in Vaikuntha cannot get cursed.
Sometimes there are stories of devotees getting cursed such as Jaya and Vijaya. That is
considered as /ila. Such curses never result in fall down.

FOURTH WAVE: CHAPTERTWO
THE LOGIC OF LOVE

In this world it is seen that sometimes people give up their life for their object of love—a pretty
girl, a family member, one’s country, religion, or some similar cause. Krsna is the supreme object
of love, and love for Him is not material. If people make such sacrifices for such inferior reasons,
how much more will a devotee sacrifice for the love of the Lord, who is irresistible charm
personified, being more attractive than millions of cupids? How can anyone give Him up?

In Vraja every person feels that he is most dear to Krsna and thus feels fully satisfied
(Brhad-Bhag. 2.6.211):

balakastaruna vrddha gopaste koti-kotisah
sarve vidur maha preyan aham krsnasya netarah

Whether boys, youths, or grown-up persons—every one of the millions of cowherd
residents of Vraja feels himself the dearest to Krsna.



A nitya-mukta devotee in Vaikuntha has a fully purified mind, body, and senses. To come to the
material world from Vaikuntha, that spiritual body has to be covered by matter. Not only must it
be covered, but it has to become unmanifest and contract into atomic size. This implies that the
spiritual body has to undergo a change or transformation. This is against the nature of spiritual
objects, which are avikari (not transformable). This also means that matter has to cover the
Suddha-sattva spiritual body and make it impotent. This causes some logical problems because
here again we have to accept that maya covers the spiritual energy of the Lord. This lodges us
again in a slight variation on the Mayavada philosophy. But just as Brahman is the energy of the
Lord and cannot be covered by maya, so the suddha-sattva bodies of the nitya-mukta devotees are
pure spiritual energy belonging to the para-sakti of the Lord.

Even if such a devotee is covered by matter, he would remain spiritual within and retain his
Vaikuntha knowledge and consciousness. If a bulb is covered from outside, it does not stop
giving light. The light is contained within. It does not lose its luminous characteristic. How can
the spiritual consciousness of a Vaikuntha devotee be lost even if he gets a material body? It is
not lost. Srila Jiva Gosvami says, therefore, that when Jaya and Vijaya became demons, within
they knew themselves and kept their spiritual form (Priti-sandarbha, 7).

FOURTH WAVE: CHAPTER THREE

“BAHIRMUKHA” DOES NOT MEAN ENVIOUS

An important point to be noted is that the phrase krsna bahirmukha does not mean a person is
envious of Krsna. Literally it means one whose face is turned away from Krsna. It implies a
person who is not devoted to Krsna. Srila Jiva Gosvami has explained in Paramatma-sandarbha
(47) and Srila Krsnadasa Kaviraja Gosvami has explained in Caitanya-caritamrta that this
condition of non-devotion is anddi. Thus in some places the statement reads krsna anadi
bahirmukha. When anadi is not mentioned, it is understood. Just like we are discussing the
theory of fall from Vaikuntha. When we refer to it as the fall theory, the words “from
Vaikuntha” are to be understood.

In the writings of the Gosvamis the conditioned soul is said to be krsna bahirmukha, “turned
away from Krsna.” That is understood to be anadi, a condition that always was. If he had fallen
by becoming envious of Krsna while in Vaikuntha, the conditioned soul would be described as
krsna vidvesina, envious of Krsna; but nowhere has this word been used to describe the
conditioned living entities. The jivas already in conditioned life may be described as envious of
Krsna. The Lord Himself says that the living entities are overcome by iccha and dvesa, desire
and hate, which can be summed up as envy, but that envy did not and could not originate in the
Vaikuntha atmosphere where the very qualification for entrance or residence is no envy. Both
Srila Visvanatha Cakravarti Thakura and Baladeva Vidyabhusana have commented on the Gita
verse (7.27) that this iccha and dvesa are beginningless.

And the envy described in verses such as iccha-dvesa-samutthena is not envy of Krsna. To
envy a person one has to know him. Nobody can love or envy a person whom he does not know.
No one in the material world knows Krsna, otherwise there would be no need for preaching.
People only come to know of Krsna from devotees. Anyone who knows about Him becomes
liberated, janma karma ca me divyam. One may say that there are many non-devotees who hate
Krsna. Factually they hate devotees, whom they know, because they feel them a threat to their
sense gratification. The non-devotees, angered by the devotees following Krsna, express their



hatred toward Krsna without actually knowing Him. If they actually hated Krsna, they would
not be able to avoid thinking of Him. This would purify their heart and ultimately they would
become liberated. This is the principle described by Narada Muni in the Seventh Canto. The
non-devotees who have so-called hatred for Krsna are like Vena, whom Narada Muni said did not
fit into any one of the six categories of people who have lust, fear, envy, relation, affection, or
devotion for Krsna (Bhag. 7.1.31):

gopyah kamad bhayat kamso
dvesac caidyadayo nrpah

sambandhad vrsnayah snehad
yiiyam bhaktya vayam vibho

My dear King Yudhisthira, the gopis by their lusty desires, Kamsa by his fear,
Sisupala and other kings by envy, the Yadus by their familial relationship with
Krsna, you Pandavas by your great affection for Krsna, and we, the general
devotees, by our devotional service, have obtained the mercy of Krsna.

The conclusion is that envy, which is part of material dualism and a symptom of the
conditioned souls, is anadi, just like their conditioning itself. Therefore, this envy did not have its
origin in the transcendental abode of the Lord.

FOURTH WAVE: CHAPTER FOUR
NO SANSKRIT TERM FOR FALLEN DEVOTEES

Srila Visvanatha Cakravarti, commenting on Srimad-Bhdgavatam 10.87.32, says that there are
four types of living beings:

Te ca megho pamaya avidyaya avrta baddha-jiva eke, anye bhakti-maj-jiianena
tad-avaranonmukta mukta-jivah anye kevalaya pradhanibhiitaya va bhaktya
tadavaranonmocita-prapita-cidananda-may-bhajanopayogi-sarirah  siddha-bhakta
anye avidya-yoga-rahita eva nitya-parsada iti caturvidhah.

1. Baddha—those under the influence of the avidya potency.

2. Mukta—those liberated from the covering of avidya by bhakti, but who have not
yet attained a spiritual body. These are also called jivan-muktas, or liberated
while living in the material body.

3. Siddha—those who have attained a spiritual body by the influence of bhakti.
These are called baddha-muktas or liberated after being in bondage.

4. Nitya parsada—those who are eternally free from the association of avidya.
They never become conditioned. They are also called nitya-muktas or
nitya-siddhas.

He does not have a fifth category for residents of Vaikuntha who then fell down. In all the Vedic
literature no such concept is found. One can see words such as nitya-baddha, nitya-mukta, and



baddha-mukta, but nothing like mukta-baddha, indicating someone who was liberated then
bound.

Similarly, commenting on Vedanta-Syamantaka (3), a book by his spiritual master, Srila
Baladeva Vidyabhiisana divided jivas in three classes:

1. Nitya-mukta—-eternally liberated.
2. Baddha-mukta—-were conditioned but became liberated.
3. Baddha—conditioned living entities.

Again, there is no mention of a class called mukta-baddha or something akin to that. Krsnadasa
Kaviraja (Cc. Madhya 22.10) and Srila Bhaktisiddhanta Sarasvati (Vaisnavism—Real and
Apparent) mention only two classes, nitya-mukta and nitya-baddha. 1f so many living entities
have indeed fallen from Vaikuntha, one would expect to read something about them and find a
word or phrase describing this class of living entities in common usage. But no Vaisnava
philosopher has ever used such a word in his writing. There are no explicit statements in the
Vedic literature which explain that a nitya-mukta falls. One may try to screw out such meanings
from some allegorical verses such as in the story of Purafijjana or by misinterpreting words like
remembrance, original relationship, forgetting Krsna, and so forth; still the fact remains that there
are no clear statements in the scriptures to support such conclusions. But there are many
statements that establish another conclusion; namely, that no one falls from Vaikuntha and the
conditioned soul’s existence is andadi, or beginningless.

Although attaining liberation is such a rare thing, we have many statements and stories
describing how nitya-baddhas become liberated. In contrast, we find that there is not a single
historical account of fall-down from Vaikuntha in the many volumes of Vedic literature. This is
indeed striking considering the vast number of fallen jivas in this one universe alone. We stipulate
that there is only one reason why we find no such description in the sastra—because no one falls
from Vaikuntha.

FOURTH WAVE: CHAPTER FIVE

A DEVOTEE NEVER SLIPS OR FALLS
AND HE IS NOT INSANE TO JUMP

Someone may argue that one possibility of falling down from Vaikuntha is because of obstacles.
Such an obstacle can be caused by someone else or by one’s own mind; however, Drumila
Yogendra says that devotees cross over all obstacles (Bhag. 11.4.10):

tvam sevatam sura-krta bahavo ‘ntarayah
svauko vilanghya paramam vrajatam padam te

nanyasya barhisi balin dadatah sva-bhagan
dhatte padam tvam avita yadi vighna-miurdhni

The demigods place many obstacles on the path of those who worship You to
transcend the temporary abodes of the demigods and reach Your supreme abode.
Those who offer the demigods their assigned shares in sacrificial performances



encounter no such obstacles. But because You are the direct protector of Your
devotee, he is able to step over the head of whatever obstacle the demigods place
before him.

These obstacles are not imposed on the nitya-mukta devotees residing in Vaikuntha dhama
because the demigods do not exist there. There are only devotees in Vaikuntha and devotees do
not put obstacles on the path of other devotees. The demigods themselves confirm that devotees
never fall because they cross over all obstacles (Bhag. 10.2.33):

tatha na te madhava tavakah kvacid
bhrasyanti margattvayi baddha-sauhrdah

tvayabhigupta vicaranti nirbhaya
vinayakanikapa-mirdhasu prabho

O Madhava, Supreme Personality of Godhead, Lord of the goddess of fortune, if
devotees completely in love with You sometimes fall from the path of devotion,
they do not fall like non-devotees, for You still protect them. Thus they fearlessly
traverse the heads of their opponents and continue to progress in devotional
service.

Sridhara Svami writes, tvadiydstu na kadacid api patanti ity ahuh, ““But Your devotees never fall.’
To say this, the demigods speak this verse to Lord Krsna.” The important point is that Sridhara
Svami makes a categorical statement, “But Your devotees never fall.” This includes the
nitya-muktas. Srila Jiva Gosvami comments, tvad ripapasakastu atma-tattvadi-jiianabhave’pi
svadharma-parityage’pi katharicit patakapate’pi naiva patantiyahu, “But those who worship Your
form do not fall even if they lack knowledge of arma-tattva, have abandoned their svadharma, or
sometimes engage in sinful activities.” This verse is speaking about devotees in the material
world. By contrast, the devotees in Vaikuntha are situated in knowledge of atma-tattva, engaged
in their svadharma of devotional service, and commit no sins, so where is the possibility of such
pure devotees falling from Vaikuntha?
Srila Visvanatha Cakravarti Thakura reiterates the same point and adds a little more:

Yadi va  bhrasyanti  tadapi  tvayi  baddha-sauhrda  eva  bhavanti
citraketu-bharatendradyumnadinam bhramse sati vrtraditve premnah
Satagunibhava-darsanat bhaktanam bhramso’pi premadhikyo-heturva drstah.

Even if they fall, they become more attached to You. Just as when King Citraketu,
Bharata Maharaja, and King Indradyumna had a so-called fall down, then in their
fallen forms such as Vrtrasura (previously King Citraketu), their love multiplied
hundreds of times. Therefore the fall of a devotee causes his love to increase.

Naturally such a fall is not really a fall but a promotion. It is not the proposed fall down of a jiva
from Vaikuntha, in which he completely forgets the Lord and becomes conditioned by the modes
of nature. Therefore Lord Krsna Himself assures Uddhava (Bhag. 11.2.35):

yan asthaya naro rajan
na pramadyeta karhicit

dhavan nimilya va netre
na skhalen na pated iha



O King, one who accepts this process of devotional service to the Supreme
Personality of Godhead will never blunder on his path in this world. Even while
running with eyes closed, he will never trip or fall.

This verse also explains that there are no obstacles on this path. Even if he runs with both eyes
closed, he neither slips nor falls, na skhalen na pated iha. The two eyes are compared to Sruti and
Smrti. The word iha refers to this material world. If one does not fall while executing
devotional service in this material world, which is full of unfavorable circumstances, how could
one fall in Vaikuntha where everything is conducive to devotional service and there are absolutely
no obstacles? In fact this is the reason that a devotee wants to go to Vaikuntha (the place of no
anxiety)—to execute devotional service peacefully. This is confirmed by Srila Sanatana Gosvami
(Brhad-Bhag. 2.3.131-132):
tathapi sarvada saksad anyatra bhagavastatha
na drsyeteti vaikuntho’vasyam bhaktairapeksyate
sarva-prakarika bhaktistadrsi ca sadanyatah
na sampadyeta nirvighna tannisthair bahubhih saha

In the material world the devotee does not always see the Lord. Therefore the
devotee certainly wishes to be in Vaikuntha. Devotional service cannot be
performed without disturbance in any place other than Vaikuntha and in the
association of like-minded devotees.

Sanatana Gosvami comments, vaikunthe kaladikrta-vighnabhavat, “In Vaikuntha there are no
obstacles to bhakti created by elements such as time.” Time here indicates that obstacles never
come in the past, present, or future.

This makes it clear that there are no obstacles posed by external factors in Vaikuntha.
Indeed, the symptom of a pure devotee is that he never forgets the Lord even for a second and
never abandons the Lord’s feet (Bhag. 11.2.53):

tri-bhuvana-vibhava-hetave ‘py akuntha
smrtir ajitatma-suradibhir vimrgyat

na calati bhagavat-padaravindal
lava-nimisardham api yah sa vaisnavagryah

The lotus feet of the Supreme Personality of Godhead are sought even by the
greatest of demigods, such as Brahma and Siva, who have all accepted the
Supreme Personality as their life and soul. A pure devotee of the Lord can never
forget those lotus feet in any circumstance. He will not give up his shelter at the
lotus feet of the Lord for a single moment—indeed, not for half a moment—even
in exchange for the benediction of ruling and enjoying the opulence of the entire
universe. Such a devotee of the Lord is to be considered the best of the Vaisnavas.

In Vaikuntha there are only first-class devotees, bhagavatottama, possessing the characteristics
described in this verse. From this verse it is clear that they do not have the chance to forget the
Lord even for half a moment. This means they have no obstacles in their service and they never
forget the Lord. It is offensive to think that devotees situated in love of God would ever become
envious of their Lord. What to speak of these devotees who have attained bhava, even those
who are just practicing, but cannot yet control their senses generally do not fall down. Lord
Krsna states this (Bhag. 11.14.18):



badhyamano ‘pi mad-bhakto
visayair ajitendriyah

prayah pragalbhaya bhaktya
visayair nabhibhiiyate

My dear Uddhava, if My devotee has not fully conquered his senses, he may be
harassed by material desires, but because of his unflinching devotion for Me, he
will not be defeated by sense gratification.

In case a devotee makes a mistake somehow, the Lord gives him all protection, as Sage
Karabhajana said (Bhag. 11.5.42):

sva-pada-miilam bhajatah priyasya
tyaktanya-bhavasya harih paresah

vikarma yac cotpatitam katharicid
dhunoti sarvam hrdi sannivistah

One who has thus given up all other engagements and has taken full shelter at the
lotus feet of Hari, the Supreme Personality of Godhead, is very dear to the Lord.
Indeed, if such a surrendered soul accidentally commits some sinful activity, the
Supreme Personality of Godhead, who is seated within everyone’s heart,
immediately takes away the reaction to such sin.

Lord Krsna confirms this in the api cet sudurdacaro verse. As is said above, in Vaikuntha there
are only devotees. This is confirmed by Lord Brahma (Bhag. 2.9.10) na yatra maya kim utapare
harer anuvrata yatra surasurarcita, “In Vaikuntha there is no maya, what to speak of its products.
The devotees of Lord Hari, who are worshipable to both demigods and demons, reside there.”
One should know that a devotee does not fall because of committing an offense to the Lord. The
Lord does not take offense at the behaviour of His devotees (Cc. Antya 1.107-108):

isvara-svabhava’—bhaktera na laya aparadha
alpa-seva bahu mane atma-paryanta prasada

Characteristically, the Supreme Personality of Godhead does not take seriously an
offense committed by a pure devotee. One example is that of Bhrgumuni kicking
Lord Visnu on the chest. The Lord accepts whatever small service a devotee
renders as being such a great service that He is prepared to give even Himself, not
to speak of other benedictions.

bhrtyasya pasyati gurin api naparadhan
sevam manag api krtam bahudhabhyupaiti
aviskaroti pisunesv api nabhyasiiyam
silena nirmala-matih purusottamo’yam

The Supreme Personality of Godhead, who is known as Purusottama, the greatest
of all persons, has a pure mind. He is so gentle that even if His servant is
implicated in a great offense, He does not take it very seriously. Indeed, if His
servant renders some small service, the Lord accepts it as being very great. Even
if an envious person blasphemes the Lord, the Lord never manifests anger against
him. Such are His great qualities.



A devotee will never create an obstacle for another devotee. Therefore, there is no
possibility of obstacles of any kind. An obstacle may come from one’s mind if another activity
exists which gives more pleasure than rendering devotional service. In such case, one’s mind may
become attracted to that activity and cause one to give up bhakti, but in the spiritual world there
is nothing more pleasurable than rendering devotional service. Indeed, there is nothing else but
devotional service there; and maya is not present. Srila Ripa Gosvami says that even if one
multiplies the bliss of Brahman realization a million times, it cannot be compared to even one
drop from the ocean of the bliss of bhakti. (BRS. 1.1.38). Who, therefore, will give up the higher
taste of premananda, which is unlimited, for the lower taste of conditioned life? It is
inconceivable that this would happen even if the choice was there in Vaikuntha.

An obstacle can also arise if bhakti results in misery. Then one may want to abandon it to
avoid pain. In the case of bhakti, however, the opposite is true—nothing is more pleasurable
than bhakti and nothing is more miserable than giving it up. Sukadeva Gosvami confirms this
(Bhag. 12.4.40):

samsara-sindhum ati-dustaram uttitisor
nanyah plavo bhagavatah purusottamasya
lila-katha-rasa-nisevanam antarena
pumso bhaved vividha-duhkha-davarditasya

For a person who is suffering in the fire of countless miseries and who desires to
cross the insurmountable ocean of material existence, there is no suitable boat
except that of cultivating devotion to the transcendental taste for the narrations of
the Supreme Personality of Godhead’s pastimes.

So no one would give up devotional service because it causes suffering or is a waste of time.
Rather devotional service is the only antidote to suffering. Mano ‘bhiramam: bhakti makes the
mind blissful. It gives brahma saukhyam tu anantam, unlimited spiritual happiness. Lord
Caitanya says that spiritual bliss is ever increasing, anandambudhi-vardhanam. Indeed, Suta
Gosvami says that unless one engages in devotional service, one has to suffer repeatedly (Padma
Purana, Patala khanda 85.33):

yavajjano srnoti na bhuvi visnubhakti-vartta
sudharasam asesarasaikasaram
tavaj jara-marana-janma-satabhighata
duhkhani tani labhate bahu-dehajani
Unless a person engages in hearing about the nectar of devotional service to Lord
Visnu, the only essence of all edible objects on the earth, he continues to suffer the
various types of miseries in the form of birth, death, old age and hundreds of
diseases coming in various species of life.

For this reason Lord Krsna calls the material world a place of misery, duhkhalayam. But
bhakti is so powerful that if one engages in devotional service this place of misery becomes

Vaikuntha, free from all anxiety and misery. Srila Sanatana Gosvami says (Brhad-Bhag. 2.3.120):

vadyapy etadrsi bhaktir yatra yatropapadyate
tat tat sthanam hi vaikunthas tatra tatraiva sa prabhuh

Wherever such bhakti is performed, that is Vaikuntha because the Supreme Lord



resides there.

From this it is clear that in Vaikuntha, which is the place of unlimited spiritual bliss, there can be
no obstacles to devotional service caused by bhakti itself. Hence no one can fall from Vaikuntha
for this reason.

According to Srila Sanatana Gosvami, when one does not engage in bhakti, he suffers life
after life (HBV. 11.507,508):

nama-sankirttandj jatam punyam nopacayanti ye
nana-vyadhi-samayuktah Sata-janmasu te narah

sa hanis tan mahac chidram sa mohah sa ca vibhramah
yan muhirttam ksanam vapi vasudevam na kirttayet

Those who do not accumulate the piety born of chanting the Lord’s names have to
suffer birth after birth with various types of bodily diseases. The hour or moment
in which one does not glorify Lord Vasudeva, is considered as a great loss, a major
defect, delusion and bewilderment.

The conclusion is that it is the very nature of pure devotional service to give ever-increasing
bliss and satisfaction to the performer. And there is no higher misery than abandoning
devotional service. Thus in no way can bhakti be an obstacle to cause the performer to give up
his eternal relationship with the Supreme Lord.

In the Taittiriya Upanisad (2.8.1) there is a comparison of various types of bliss, beginning
with manusananda or the bliss of a young, healthy, strong man, who has control over the wealth of
the whole earth. Manusananda is the lowest of pleasures in this comparison. Brahmananda is
the highest. Although Brahmananda is indescribable, yato vaca nivartate, it is no match for
bhaktyananda. The implication is that a devotee is fully satisfied and nothing can disturb his
mind. Therefore a pure devotee does not desire even the five types of mukti, what to speak of
conditional existence.

Maitreya also told Vidura that devotees do not want anything except service to the Lord,
tad-dasyam (Bhag. 4.9.36):

na vai mukundasya padaravindayo
rajo-jusas tata bhavadrsa janah

varichanti tad-dasyam rte ‘rtham atmano
yadrcchaya labdha-manah-samrddhayah

My dear Vidura, persons like you, who are pure devotees of the lotus feet of
Mukunda and who are always attached to the honey of His lotus feet, are always
satisfied in serving at the lotus feet of the Lord. In any condition of life, such
persons remain satisfied, and thus they never ask the Lord for material prosperity.

Therefore, unlike other processes, bhakti is both the means as well as the end. In all other
processes, a sadhaka gives up the process once he has achieved the result, but in bhakti he
becomes more absorbed, serious and fixed after he has attained perfection. Even Sankaracarya,
in his commentary on Nrsimha-tapani Upanisad, has confirmed that perfect souls engage in
devotional service, mukta api lilaya vigraham krtva bhagavantam bhajante. This perfection is
ever-increasing and there is no question of it decreasing or ceasing. Thus how could a devotee
desire to give up devotional service? A devotee desires only to be a servant of the servant. He
does not even desire to serve or enjoy with the Lord directly. Where is the scope to envy Krsna,



who is the very life and soul of the devotees, and fall down to material life?
Therefore, the verdict of Srila Jiva Gosvami is tato ‘skhalanam—that no one falls from
Vaikuntha.

FOURTH WAVE: CHAPTER SIX

THE LORD GIVES BLISS
AND IS CONTROLLED BY HIS DEVOTEES

That one may choose to abandon Vaikunthabecause he feels dissatisfied or bored after
performing devotional service for a long time is inconceivable. The nature of devotional service
in love of God is that the devotees are always completely satisfied by rendering service to the
Lord and His devotees. They feel not just satisfaction, but bliss. And that bliss is always
increasing, as Srila Sanatana Gosvami confirms (Brhad-bhag. 2.2.193):

tat sukham varddhate’bhiksanam anantam paramam mahat
na tu brahma-sukham muktau varddhate simavad yatah

Although the bliss of devotion is supremely great and unlimited, it is always
increasing, but the pleasure in Brahman in the liberated stage is limited and it does
not increase.

In the Caitanya-caritamrta it is described that the gopis derive more pleasure by seeing Krsna
than He derives by seeing them. (Adi 4.187):

gopika-darsane krsnera ye ananda haya,
taha haite koti-guna gopi asvadaya

The gopis taste a pleasure ten million times greater than the pleasure Lord Krsna
derives from seeing them.

They derive this pleasure even though they do not desire it (Cc.Adi. 4.186). The reason is that
the gopis have no conception of their own pleasure. The material disease is that one wants to
make oneself happy, but devotees work only for Krsna's pleasure. This is the nature of love, as
Krsnadasa Kaviraja says (Cc. Adi 4.199):

priti-visayanande tad-asrayananda,
tanha nahi nija-sukha vanchara sambandha

The happiness of the abode of love is in the happiness of the object of that love.
This is not a relationship of desire for personal gratification.

It is not that only the principal gopis experience this pleasure; even the maiijaris feel such
bliss. In the book called Murali-vilasa by Ramai Thakura, the adopted son of Srimati Jahnava
Devi, who is the consort of Lord Nityananda, she explains that the maiijaris experience seven
times the pleasure Sri Radha experiences by associating with Krsna. This certainly does not
support the idea that the nitya-muktas become envious of Radha or Krsna. Indeed the very



nature of a pure devotee is to feel happy when other devotees are happy and to feel sorry to see
other devotees are suffering. This was stated by Sri Radha in a dialogue with Lord Krsna
(Govinda-lilamrta 13.113):

trptavanya-janasya trptimayita duhkhe maha dukhita
labdhaih sviya-sukhali-duhkha-nicayair no harsa-badhodayah
svestaradhana-tatpara iha yatha sri-vaisnava-srenayah

kasta brithi vicaryya candravadane ta mad-vyasya imah

Lord Krsna: O Radha, whose face is as beautiful as the moon, consider carefully
and tell Me who are those who feel extremely elated by seeing others satisfied and
who feel immensely miserable by seeing others suffer; who do not feel happy when
enjoying opportunities grace them; who are not disturbed at all when miseries
befall them; and who, just like the Vaisnavas in Vrndavana, are engaged very
attentively in the service of their worshipable Lord?

Sri Radha: They are My friends like Lalita.

Krsnadasa Kaviraja has captured the mood of the Vrajavasis. The important point in this verse is
that a Vaisnava does not feel happy when the opportunity to enjoy comes to him. He feels happy
only when the Lord and His devotees are happy. He does not have any conception of happiness
and distress independently. This is full surrender. Although Sri Radha points only to Her
associates, it is applicable to all other residents. This is clear from the words yatha
sri-vaisnava-Srenayah. This is the mood one has to cultivate in raganuga-bhakti, without which
one cannot enter into Vraja. This is called anukiilyena krsnanu silanam, the definition of an
uttama-bhakta. The gopis and maiijaris do not want to enjoy directly with Krsna. If they are put
in such a situation, they beg Krsna not to enjoy with them. Their only desire is to give pleasure
to Srimati Radharani. This is confirmed in Govinda-lilamrta (10.65):

nidhaya kubji-krta-pani-sikha
nijanane sabruvatatidina

ha ha krpalo tyaja mam ayogyam
nirmmairicchanam yani tavasmi dasi

Lord Krsna’s flute was stolen and on the pretext of searching for it He wanted to
enjoy with the gopis. He caught Sri Radha, but by a trick She got out of His
clutches and Tulasi Devi was pointed out as the thief. Lord Krsna caught hold of
Tulast and started searching her person. In this way He was touching her body,
including her private parts, which should give pleasure to her. But such was not
the case. Tulasi folded her fingers and kept them in front of her face (this is a
pose of utter humility made while begging another person) and spoke in a most
pitiable manner. “O merciful one, please leave me. I am not fit for You. I am
Your maidservant. I worship You.”

In other places Krsnadasa Kaviraja writes that the gopis and mariijaris feel so happy to see
Radha and Krsna associate with each other that they manifest ecstatic symptoms in their body
although they are not directly associating with Krsna. These descriptions reveal the hearts of
Vraja residents. It is beyond our imagination that these devotees would become envious of Lord
Krsna or of any other devotee, or be forced to leave.

Krsna is not a miser nor is His pleasure limited. Therefore, He grants bliss to His devotees



even though they have no desire for it. When Lord Krsna visited Mathura, He met the florist
Sudama who offered garlands to both Krsna and Balarama. Sudama then asked the Lord for
bhakti. The Lord granted his wish but also gave many opulences without Sudama’s asking for
them (Bhag. 10.41.52):
iti tasmai varam dattva
Sriyam canvaya-vardhinim
balam ayur yasah kantim
nirjagama sahagrajah

Not only did Lord Krsna grant Sudama these benedictions, but He also awarded
him strength, long life, fame, beauty and ever-increasing prosperity for his family.
Then Krsna and His elder brother took Their leave.

The same liberal behavior by the Lord is seen in the history of Dhruva Maharaja and in the
story of Sudama Vipra, who was the Lord’s classmate. What to speak of devotees, He grants
bliss even to those who want to kill Him. Uddhava glorified this characteristic of the Lord
(Bhag. 3.2.23):

aho baki yam stana-kala-kiitam
jighamsayapayayad apy asadhvi

lebhe gatim dhatry-ucitam tato ‘nyam
kam va dayalum Saranam vrajema

Alas, how shall I take shelter of one more merciful than He who granted the
position of mother to a she-demon (Putana) although she was unfaithful and she
prepared deadly poison to be sucked from her breast?

If Krsna elevates to the post of nurse a demoness like Piitana, whose intention was only to kill
Krsna, then how can He allow His devotees to fall? How can one desire to leave the shelter of
such a benevolent Lord? The Lord promises that He protects what a devotee possesses and
grants what he lacks (Bg. 9.22):

ananyas cintayanto mam
ye janah paryupasate

tesam nityabhiyuktanam
yoga-ksemam vahamy aham

Those who always worship Me with exclusive devotion, meditating on My
transcendental form—to them I carry what they lack and preserve what they have.

He grants bliss to His devotees even without their desiring it. If someone desires it, He gladly
grants it, as He says (Bhag. 11.20.32-33):

yat karmabhir yat tapasa jiiana-vairagyatas ca yat
yogena dana-dharmena sreyobhir itarair api

sarvam mad-bhakti-yogena mad-bhakto labhate ‘Fijasa
svargapavargam mad-dhama katharicid yadi vaiichati

Everything that can be achieved by fruitive activities, penance, knowledge,
detachment, mystic yoga, charity, religious duties and all other means of perfecting



life is easily achieved by My devotee through loving service unto Me. If somehow
or other My devotee desires promotion to heaven, liberation, or residence in My
abode, he easily achieves such benedictions.

Again, the Lord is referring to the devotees in the material world, so what to speak of His eternal
associates? There is no chance of them falling down from His service in His abode. )

Moreover, the Lord is completely under the control of His devotees. In this regard Sukadeva
Gosvami said (Bhag. 10.9.19):

evam sandarsita hy anga
harina bhrtya-vasyata

sva-vasenapi krsnena
yasyedam sesvaram vase

O Mabharaja Pariksit, this entire universe, with its great, exalted demigods like
Lord Siva, Lord Brahma and Lord Indra, is under the control of the Supreme
Personality of Godhead. Yet the Supreme Lord has one transcendental attribute:
He comes under the control of His devotees. This was now exhibited by Krsna in
this pastime.

While glorifying the devotees, Lord Brahma also stated that the Lord is controlled by His
devotees (Bhag. 10.14.3):

jiiane prayasam udapdasya namanta eva
Jivanti san-mukharitam bhavadiya-vartam

sthane sthitah Sruti-gatam tanu-van manobhir
ye prayaso ‘fita jito ‘py asi tais tri-lokyam

Those who, even while remaining situated in their established social positions,
throw away the process of speculative knowledge and with their body, words and
mind offer all respects to descriptions of Your personality and activities, dedicating
their lives to these narrations, which are vibrated by You personally and by Your
pure devotees, certainly conquer Your Lordship, although You are otherwise
unconquerable by anyone within the three worlds.

Indeed, the Lord personally told Durvasa Muni that He is not independent because He is
controlled by His devotees (Bhag. 9.4.63), aham bhakta-paradhino hy asvatantra iva dvija. He
further said that He is controlled by His devotees just as a loving wife controls a gentle husband
(Bhag. 9.4.66), vasi kurvati mam bhaktya satstriyah satpatim yatha. Katham tams tyaktum utsahe,
“Therefore how can I ever have the courage to abandon My devotees?”

If the Lord of all the worlds is under the control of His devotees, then certainly they also
control His opulence. Why would they want to give up such a position and become a pauper in
the material world? Surely the nitya-muktas are not insane or foolish; although, amazingly,
some fall-vadis have argued for that in the course of this controversy concerning the origin of the
jiva.

FOURTH WAVE: CHAPTER SEVEN



THE GLORIES OF DEVOTEES

The devotees of the Lord have been glorified by saintly persons and learned philosophers. Even
by associating with them, one becomes liberated, as Lord Krsna confirms (Bhag. 10.10.41):

sadhinam sama-cittanam
sutaram mat-krtatmanam

darsanan na bhaved bandhah
pumso ‘ksnoh savitur yatha

When one is face to face with the sun, there is no longer darkness for one’s eyes.
Similarly, when one is face to face with a sadhu, a devotee, who is fully determined
and surrendered to the Supreme Personality of Godhead, one will no longer be
subject to material bondage.

Prahlada Maharaja says that one cannot become free from material bondage unless he takes
the dust from the feet of devotees on his head (Bhag.7.5.32):

naisam matis tavad urukramanghrim
sprsaty anarthapagamo yad-arthah

mahiyasam pada-rajo-’bhisekam
niskificananam na vrnita yavat

Unless they smear upon their bodies the dust of the lotus feet of a Vaisnava
completely freed from material contamination, persons very much inclined toward
materialistic life cannot be attached to the lotus feet of the Lord, who is glorified
for His uncommon activities. Only by becoming Krsna conscious and taking
shelter at the lotus feet of the Lord in this way can one be freed from material
contamination.

Even Lord Krsna wants to take the dust of His devotee’s feet on His head. He stated this to
Uddhava (Bhag. 11.14.16):

nirapeksam munim santarm
nirvairam sama-darsanam
anuvrajamy aham nityam
piiyeyety anghri-renubhih

With the dust of My devotees’ lotus feet I desire to purify the material worlds,
which are situated within Me. Thus, I always follow the footsteps of My pure
devotees, who are free from all personal desire, rapt in thought of My pastimes,
peaceful, without any feelings of enmity, and of equal disposition everywhere.

Then is it possible that devotee could fall from Vaikuntha without the Lord doing something
to stop Him? Can He enjoy peacefully seeing unlimited devotees who are His personal
associates fall from Vaikuntha, from His association and from His pastimes? No, it is impossible,
because the Lord never wants to enjoy without His devotees.

Ultimately, there is no scriptural support for the fall-vadis assertion, but there are numerous
scriptural references to support that no one falls from the abode of the Lord. As pointed out in



the First Wave, fall-vada is nothing but Mayavada with a twist, for they believe maya covers
Brahman and thus creates the jiva. The concept of fall-down from Vaikuntha is similar in that it
has the material energy of the Lord cover His svaripa-sakti in order to get the nitya-mukta
devotee to fall down from the infallible kingdom of God. This implies that the material energy is
more powerful than the svaripa-sakti of Krsna. As with the Mayavada theory, this has no
scriptural support.

Anyone who chants the name of the Lord even once makes the Lord indebted to him. In this
regard Lord Krsna told Sanjaya (MB.Udyog Parva 59.22):

rnam etat pravrddham me hrdayan napasarpati
yad govindeti cukrosa krsna mam diravasinam

When Draupadi was being insulted in the assembly of the Kauravas, she called out
“Govinda.” 1 was far away from Hastinapura. Because of her calling out My
name, | have become indebted to her. I cannot get rid of this debt from My heart
(unless the offenders are punished).

Therefore, anyone who has chanted the Lord’s name even once becomes liberated, as is said:

sakrd uccaritam yena harir ity aksara-dvayam
baddah parikaras-tena moksaya gamanam prati

A person who has uttered the two syllabled word ‘Ha-ri’ even once is ready to
attain liberation.

And the Visnuditas said (Bhag. 6.2.15):

patitah skhalito bhagnah
sandastas tapta ahatah

harir ity avasenaha
puman narhati yatanah

If one chants the holy name of Hari and then dies because of an accidental
misfortune, such as falling from the top of a house, slipping and suffering broken
bones while traveling on the road, being bitten by a serpent, being afflicted with
pain and high fever, or being injured by a weapon, one is immediately absolved
from having to enter hellish life, even though he is sinful.

The devotees of the Lord in Vaikuntha always chant the name of the Lord directly or incidentally.
Their chanting is not namaparadha because there is no such thing in Vaikuntha. Therefore, on
the authority of the above verse such exalted devotees of the Lord cannot fall down to the
material world.

FOURTH WAVE: CHAPTER EIGHT

THE LORD PROTECTS EVEN
THE RELATIVES OF A DEVOTEE:



There is no possibility that a Vaikuntha devotee would develop envy of the Lord or the desire to
enjoy independently in the material world. Even if such a thing were to happen, the Lord would
protect him because he is a devotee, and the relative of devotees. This is seen in the life of the
great demon Hiranyakasipu. He tortured his devotee son Prahlada so much that the Lord
personally came to slay him. Prahlada Maharaja was in anxiety about the welfare of his father
and prayed to the Lord on his father’s behalf. The Lord replied (Bhag. 7.10.18):

trih-saptabhih pita piitah
pitrbhih saha te ‘nagha

yat sadho ‘sya kule jato
bhavan vai kula-pavanah

My dear Prahlada, O most pure, O great saintly person, your father has been
purified, along with twenty-one forefathers in your family. Because you were
born in this family, the entire dynasty has been purified.

From this we understand that twenty-one generations of a devotee’s family, even if they
include demons, get liberated. Even if a devotee becomes envious of the Lord in Vaikuntha, his
family members remain devotees and the Lord will protect such a deviant devotee. Thus, such a
devotee is in no danger of falling from the abode of the Lord.

When Dhruva Maharaja was going to Vaikuntha, he was worried about his mother. The
Visnuditas informed him that she was proceeding to Vaikuntha ahead of him. So the Lord is not
miserly and there is no lack of accommodation in Vaikuntha. Just by being favorable to a pure
devotee, one gets the mercy of the Lord. Devotees in Vaikuntha are not alone but belong to
particular families, and since there is no difference between the manifest and unmanifest pastimes
of the Lord, the same principles that apply to His manifest pastimes apply to His unmanifest /ila
as well. Therefore, the Lord's protection of the relatives of the nitya-muktas is guaranteed.

In connection with the equality of the Lord’s manifest and unmanifest pastimes, Srila
Bhaktisiddhanta Sarasvati Thakura writes in his Brahma-samhita commentary (37), “Sri Rapa
and Sanatana say that there is no real and essential distinction between the /ilas visible and
non-visible, the only distinction lies in that one is manifest in the mundane sphere where as the
other is not so.” It is clear from the manifest pastimes of Lord Krsna and Lord Rama that Their
devotees in Vraja, Dwarka, and Ayodhya are family members. This is also confirmed from Lord
Brahma’s description of Vaikuntha (3.15.17):

In the Vaikuntha planets the inhabitants fly in their airplanes, accompanied by
their wives and consorts, and eternally sing the character and activities of the Lord,
which are always devoid of all inauspicious qualities.

Brahma made a similar statement while relating his experience of Vaikuntha to Narada
(2.9.12), vidyotamanah pramadottamadyubhih. Gopakumara also confirms this while describing
his experience of Vaikuntha (Brhad-Bhag. 2.2.34):

kecit saparivaras te kecicla saparicchadah
kecid bahirdhrta-sviya-parivara-paricchadah

Some of them were going to see the Lord along with their family members and
some were carrying the paraphernalia for the Lord’s service. Some were entering,



leaving their family members and paraphernalia outside.

If one of them begins to fall into maya, the Lord will protect him because the merciful Lord
gives protection to His devotees and to the relatives of His devotees. Therefore, the nitya-siddha
devotee is under the double blanket protection of the Supreme Personality of Godhead. How
can he fall from the care of one who is infallible?

FOURTH WAVE: CHAPTER NINE
THE LORD IS A DEVOTEE OF HIS DEVOTEES

The Supreme Lord is bhagavan bhakta-bhaktiman (Bhag. 10.86.59), a devotee of His devotee.
The Lord is eternal and so is His devotion to His devotees. Then how can the object of devotion,
the devotee, lose the post of being the object of the Lord’s devotion? In pure bhakti everything
is nitya. It is inconceivable that this eternal nature of the Lord’s relationship with His pure
devotee could be compromised, for the Lord is called satya sarikalpa—one whose determinations
never fail.

The statement that the Lord is the devotee of His devotees is not allegorical. In the

prema haite krsna haya nija bhakta-vasa
prema haite paya krsnera seva-sukha-rasa

The Supreme Lord, who is greater than the greatest, becomes submissive to even a
very insignificant devotee because of his devotional service. It is the beautiful and
exalted nature of devotional service that the infinite Lord becomes submissive to
the infinitesimal living entity because of it. In reciprocal devotional activities with
the Lord, the devotee actually enjoys the transcendental mellow quality of
devotional service.

The famous example of this quality in the Lord is that He drove the chariot of Arjuna into battle.
In that role He had to constantly take orders from Arjuna. This in fact gave pleasure to the
Lord. The Mahabharata, Santi parva, Chapter 47, describes that one day King Yudhisthira went
to see Lord Krsna in Hastinapura after the battle of Kuruksetra. Yudhisthira Maharaja saw the
Lord sitting in meditation early in the morning. After some time Krsna opened His eyes. The
King, curious to know what was the object of His meditation, enquired about it from the Lord.
Krsna replied that He was meditating on Bhisma, who was lying on the bed of arrows at
Kuruksetra.

Lord Krsna’s devotion to His devotees is also described in Brhad-Bhagavatamrtam (1.6).
One day when Krsna heard talks about Vraja’s residents, He started crying out of love
(Brhad-Bhag. 1.6.63):

idam akarnya bhagavan utthaya sayanad drutam
priya-prema-paradhino rudannuccair bahirgatah
Hearing all this talk (about the love of Vrajavasis), Lord Krsna got up from His
bed. Being controlled by the love of His devotees, He cried loudly and went out.



In the Bhagavad-gita Krsna declares, ye yatha mam prapadyante tams tathaiva bhajamy aham.
He uses the word bhajami, “I render service.” Again, this is not some allegorical statement
which needs interpretation. He willingly does menial service to His devotees although He is the
most opulent person. For example, He even became the night guard and chauffeur for the
Pandavas (Bhag. 1.16.16):

sarathya-parasada-sevana-sakhya-dautya-
virasananugamana-stavana-pranaman

snigdhesu pandusu jagat-pranatim ca visnor
bhaktim karoti nr-patis caranaravinde

Maharaja Pariksit heard that out of His causeless mercy Lord Krsna (Visnu), who
is universally obeyed, rendered all kinds of service to the sons of Pandu by
accepting posts ranging from chariot driver to president to messenger, friend, night
watchman, etc., according to the will of the Pandavas, obeying them like a servant
and offering obeisances like one younger in years. When he heard this, Maharaja
Pariksit became overwhelmed with devotion to the lotus feet of the Lord.

Krsna could have engaged others to do these services because He had thousands of assistants, but
He did them personally, in line with His words bhajamy aham.

Fall-vadis may argue that when a devotee falls from Vaikuntha to the material world,
Bhagavan comes as Paramatma and thus their relation is not lost, but in the quote above (Bhag.
10.86.59) it is said, bhagavan bhakta-bhaktiman, “Bhagavan has bhakti for His bhakta.” Tt did
not say paramatma bhakta-bhaktiman, that the Supersoul is a devotee of His devotee.
Furthermore, a conditioned soul is not a bhakta nor is Paramatma a devotee of a conditioned
soul. Therefore, the above argument does not solve the problem even if one argues that
Paramatma is non-different from Bhagavan.

Lord Krsna made similar statements about the Vraja residents, and He said that sometimes
He even cries for them. In fact the most glorious form of the Lord is when He comes as a
devotee. Just as a devotee is the asraya of bhakti and the Lord is the visaya, the Lord is the
asraya for the bhakti of His devotee and the devotee is the visaya. And in bhakti, both asraya
and visaya are eternal. Thus there is a mutual exchange of rasa between the devotees and the
Lord in which both of them take the position of asraya as well as visaya; and although there are
various grades of devotees, everyone feels completely satisfied in His relation with the Lord.
This is confirmed by Srila Sanatana Gosvami (Brhad-Bhag. 2.4.154):

yathakamam sukham prapuh sarvato 'pyadhikam sukhat
tesam sva-sva-rasanaikyat-tartamye’pi tulyata

In Vaikuntha the devotees feel more pleasure than in the material world.
Although according to their relation and bhava they have gradations, yet

according to their own mellows they feel complete bliss.

Thus there is no cause for any nitya-mukta devotee to feel dissatisfied. In fact every devotee
feels that he has the best relation with Krsna.

FOURTH WAVE: CHAPTER TEN



SPIRITUAL NATURE IS ETERNAL

We hear again and again from the sastra and from saintly devotees that the spiritual nature is
eternal. How then can one give up one’s spiritual nature, love for Krsna? Rather this love is
always increasing; it is neither static nor diminish and there is no possibility of it being destroyed.
Maya cannot cover it because there is no maya in Vaikuntha and furthermore maya has no power
to cover the love of a Vaikuntha devotee because love is the internal potency, the para-sakii.
Maya can only cover the tatastha-Sakti. A nitya-mukta devotee never forgets Krsna. Srila
Prabhupada writes this in his comment to the verse following the krsna bhuli verse (Cc. Madhya
20.118):

One who is not materially infected and who does not forget Krsna as his master is
called nitya-mukta. In other words, one who is eternally liberated from material
contamination is called nitya-mukta. From time immemorial the nitya-mukta
living entity has always been a devotee of Krsna, and his only attempt has been to
serve Krsna. Thus he never forgets his eternal servitorship to Krsna.

Srila Rapa Gosvami gives the following definition of a siddha or perfect devotee (BRS
2.1.280):

avijiatakhila-klesah sada krsnasrita-kriyah
siddhah syuh satata-prema-saukhyasvada-parayanah

The perfect devotees have no material miseries, they are always engaged in Lord
Krsna’s service and they are always tasting the bliss of love.

From this definition of a siddha devotee it is clear that he is eternally in bliss and always rendering
service. If such a siddha devotee has to fall, the words sada and satata in this verse would be
meaningless.

FOURTH WAVE: CHAPTER ELEVEN
NITYA-SIDDHAS ARE AS GOOD AS KRSNA

Perfected devotees are of two types, those who have attained perfection and those who are
eternally perfect. This is stated in the Bhakti-rasamrta-sindhu (2.1.281), samprapta-siddhayah
siddhah nitya-siddhas ca te dvidha, “The samprapta-siddhas are those who have become perfect
by performing bhakti and nitya-siddhas are those who have never been conditioned and thus are
eternally siddhas.” A few verses later the characteristics of nitya-siddhas are defined (BRS
2.1.290):

atma-koti-gunam krsne premanam paramam gatah
nityananda-gunah sarve nitya siddha mukundavat



The nitya-siddha devotees love Krsna millions of times more than their own selves.
They all have eternal, blissful qualities just like Lord Krsna.

Srila Jiva Gosvami comments that the prime characteristic of nitya-siddha devotees is that they
love Krsna millions of times more than their own body or self. And this quality is eternal.
That’s why they are called nitya-siddha. How could such a devotee become envious of Krsna,
desire to enjoy like Him, and subsequently leave His association?

While describing Lord Krsna’s entrance into Dvaraka, Siuta Gosvami said that it was
protected by the Vrsnis, Bhojas, Madhus and so on, who were as strong as Lord Krsna (Bhag.
1.11.12): atma-tulya-balair guptam.

To establish the position of the Lord’s eternal associates, Srila Riipa Gosvami cites these
verses in Bhakti-rasamrta-sindhu. They are a continuation of the description beginning with
2.1.290 cited above.

(291-292)
atha brahmadi devanam tatha prarthanaya bhuvah
agato’ham ganah sarve jataste ‘pi maya saha

ete hi yadavah sarve mad-gana eva bhamini
sarvada mat-priya devi mat-tulya-gunasalinah

Sri Krsna said to Sri Satyabhama devi: O passionate woman, in response to the
prayers of Brahma, the demigods, and the earth personified, I have descended, and
all My associates have appeared along with Me. O Devi, all these Yadavas are
My associates. They are very dear to Me and I am also dear to them. They
possess qualities just like Mine.

(293)
aho bhagyam aho bhagyam nanda gopa vrajaukasam
yan-mitram paramanandam piirnam brahma sanatanam

How fortunate! How fortunate indeed are the Vrajavasis like Nanda Maharaja, the
gopas, and even the birds and beasts situated in Vraja, for the complete Absolute
Truth and the personification of divine bliss is their eternal friend.

(294)
dustyajas canurago ‘smin sarvesanm no brajaukasam
nandal! te tanaye ‘smasu tasyapy autpattikah katham

(When Sri Krsna raised Govardhana Hill, the elderly gopas became astonished,
and, approaching Sri Nanda Maharaja, they inquired in the following way:) O
Nanda! How is it that all of us Vrajavasis have irrepressible love toward your son
and He also has natural inborn love toward us?

(295)
sandtanam mitram iti tasyapy autpattikah katham
sneho ‘smasviti caitesarm nitya prestha tvam dagatam

By saying the words sanatana mitra (eternal friend), and the phrase “Why does He
have natural inborn love toward us?” it is established that the Vrajavasis are
eternally dear to Sri Krsna.



(296)
ityatah kathita nitya priya yadava ballavah
esam laukikavac cesta lila muraripor iva

For this reason the Yadavas and the gopas of Vraja are said to be eternally dear
(to the Lord). Just as the pastimes of Murari, although fully transcendenal,
appear just like ordinary worldly acitivities, the activities of the Yadavas and the
gopas, although completely spiritual, resemble worldly activities.

(297)
yatha saumitri bharatau yatha sankarsanadayah
tatha tenaiva jayante nija-lokady adrcchaya

(298)

punastenaiva gacchanti tat-padam sasvatam param

na karma bandhanam janma vaisnavanam ca vidyate
In the Uttara-khanda of the Padma Purana it is described that just as Sri
Laksmana, Bharata, Sankarsana, and others appeared along with the Supreme
Lord, similarly the Yadavas and Vraja-gopas, by their own free will appeared
along with Sri Krsna from the eternal abode. When the Lord returned to His
eternal abode, His associates all accompanied Him. Therefore, the Vaisnavas do
not take birth due to the bondage of karma or due to the influence of previously
accumulated material reactions (prarabdha).

The implication of this is that Maya cannot touch such devotees, just as she cannot touch the
Lord. Maya has influence only over those living beings who have never been in a full-blown
relationship of pure devotional service in the spiritual abode of the Lord. In fact Maya becomes
the servant of the devotee,
as shown in the pastime of Haridasa Thakura. Maya became his servant. (Cc. Antya 3.259):

eta bali bandila haridasera carana
haridasa kahe kara krsna-sankirtana

After speaking in this way, Maya worshiped the lotus feet of Haridasa Thakura,
who initiated her by saying, “Just perform chanting of the Hare Krsna
maha-mantra.”

Sri Sukadeva Gosvami has explained that the associates of the Lord are as good as the Lord,
except that they do not have the Srivatsa and Kaustubha, atma tulyaih sodasabhir vina
sri-vatsa-kaustubhau (Bhag. 6.9.29). Maya will never influence such powerful devotees. Rather
she serves them.

FOURTH WAVE: CHAPTER TWELVE
THE LORD NOURISHES HIS DEVOTEES

Surrender implies that a devotee accepts the Lord as His protector, raksisyatiti visvaso goptrtve



varanam tatha (Vaisnava Tantra). The Lord, who reciprocates with the devotee, actually gives
all protection and nourishment to His devotees. He is called bhakta-vatsala. Vatsa means calf.
Bhakta-vatsala means that the Lord nourishes His devotees just like a cow nourishes her calf.
Indeed, after killing the demon Hiranyakasipu, Lord Nrsimhadeva took Prahlada in His lap and
licked his body. Lilihe tasya gatrani sva-potasyeva keSari (Brhan-narasimha Purana), “Lord
Nrsimhadeva licked the limbs of Prahlada just as a lion licks his cub.”

The Hari-bhakti Vilasa 10.161, quoting the Padma Purana, says that the Lord personally
nourishes His devotees:

darsana-dhyana-samsparsair matysa-kiormma-vihangamah
pusnanti svanyaptyani tathaham api padmaja

O Brahma, fish, tortoise, and birds nourish their babies by glancing, meditating,
and touching respectively. Similarly I nourish My devotees by all these three
processes.

The Lord appears to give protection to His devotees, paritrandya sadhiinam. Lord Krsna
asked Arjuna to declare boldly that His devotees will never perish, na me bhakta pranasyati. He
personally demonstrated it on the battlefield of Kuruksetra when He ran to kill Bhisma although
He had taken a vow not to participate in the war. He says He gives intelligence to His devotees,
dadami buddhi-yogam tam, and He preserves what a devotee has, yoga-ksemam vahamy aham.
Actually posanam, or nourishment, is one of the ten subjects described in the
Srimad-Bhagavatam. This means Srimad-Bhagavatam is full of the Lord’s pastimes nourishing
His devotees. This is evident from the very beginning with Suta Gosvami describing the Lord’s
protecting Pariksit Maharaja, the Pandavas, Bhisma, and so on. From their part, the devotees
are submerged in the ocean of bliss; thus they have no other desires except to serve the Lord
(Bhag. 8.3.20):

ekantino yasya na kaficanartham
varichanti ye vai bhagavat-prapannah
aty-adbhutam tac-caritam sumarigalam
gayanta ananda-samudra-magnah
Unalloyed devotees, who have no desire other than to serve the Lord, worship
Him in full surrender and always hear and chant about His activities, which are
most wonderful and auspicious. Thus they always merge in an ocean of
transcendental bliss. Such devotees never ask the Lord for any benediction.

Because the Lord nourishes His devotees and devotees are always in bliss by rendering service to
their beloved Lord, there is no possibility of their separation.

FOURTH WAVE: CHAPTER THIRTEEN
THE LORD PROTECTS HIS DEVOTEE

The Lord is kind to the surrendered souls and gives them full protection. Srila Riipa Gosvami
lists this as one of the 64 qualities of Lord Hari, Krsna, palayan saranapannan saranagata palakah
(BRS. 2.1.143). When Vibhisana approached Lord Rama for shelter, His associates discouraged



the Lord saying that Vibhisana belonged to the enemy’s camp. Upon hearing their opinion, Lord
Rama gave this verdict (Ramayana. 6.18.33):

sakrd eva prapanndaya tavasmiti ca yacate
abhayam sarva-bhiitebhyo dadamy etad vratarm mama

Once a person takes shelter of Me saying, “I am Yours,” I give him fearlessness
from all living beings. This is My vow.

Sukadeva Gosvami confirms this (Bhag. 6.1.19):

sakrn manah krsna-padaravindayor
nivesitam tad-guna-ragi yair iha

na te yamam pasa-bhrtas ca tad-bhatan
svapne ‘pi pasyanti hi cirna-niskrtah

Although not having fully realized Krsna, persons who have even once
surrendered completely unto His lotus feet and who have become attracted to His
name, form, qualities and pastimes are completely freed of all sinful reactions, for
they have thus accepted the true method of atonement. Even in dreams, such
surrendered souls do not see Yamaraja or his order carriers, who are equipped
with ropes to bind the sinful.

And the Vedas personified prayed to the Lord (Bhag.10.87.35):

bhuvi puru-punya-tirtha-sadanany rsayo vimadas

ta uta bhavat-padambuja-hrdo ‘gha-bhid-anghri-jalah
dadhati sakrn manas tvayi ya atmani nitya-sukhe

na punar upasate purusa-sara-haravasathan

Sages free from false pride live on this earth by frequenting the sacred pilgrimage
sites and those places where the Supreme Lord displayed His pastimes. Because
such devotees keep Your lotus feet within their hearts, the water that washes their
feet destroys all sins. Anyone who even once turns his mind toward You, the
ever-blissful Soul of all existence, no longer dedicates himself to serving family life
at home, which simply robs a man of his good qualities.

In the Narada Purana it is said (Uttarakhanda 6.3):

eko’pi krsnasya krtah pranamo
dasasvamedhavabhrthair na tulyah

dasasvamedi punareti janma
krsna-pranami na punar bhavaya

The result of paying obeisances to Lord Krsna even once cannot be compared to
that of ten horse sacrifices. A person who has performed ten horse sacrifices will
take birth again but not one who has paid obeisances to Lord Krsna just once.

Similarly, the Hari-bhakti-suddhodaya says that one who circumambulates the Lord just once
never returns to the material world. All the above verses are referring to people in the material



world. The eternal devotees of the Lord, who have never abandoned Vaikuntha, have definitely
taken shelter of the Lord, chant the names of the Lord, and pay obeisances to Him. How can
they fall into the cycle of birth and death?

One becomes free from all sins simply by remembering devotees (HBV. 10.99). A devotee can
purify others simply by his glance. Lord Krsna said (Bhag. 10.86.52):

devah ksetrani tirthani
darsana-sparsanarcanaih
Sanaih punanti kalena
tad apy arhattameksaya

One can gradually become purified by seeing, touching and worshipping temple
deities, places of pilgrimage and holy rivers. But one can attain the same result
immediately simply by receiving the glance of exalted sages.

Because the devotees in Vaikuntha are always engaged in devotional service in the association
of pure devotees and have no association of non-devotees, it is impossible for them to be bereft of
the Lord’s protection which is promised in the above verses. Such nitya-siddha devotees can
never fall down to material life.

Staunch fall-vadis will say that such protection nullifies the free will of the jiva. Fall-vadis
like to invoke arguments for free will, even though it is evident that they don’t have a clear
understanding of what it is. They say that if one is not free to fall down from Vaikuntha, because
of it being the infallible abode of the Lord or because the Lord protects His devotee, then
Vaikuntha is no different from a prison house and a nitya-siddha no better than a slave. Such
arguments are based on an impoverished understanding of free will.

If doting parents are watchful and protective of their child, does that mean the child is
reduced to a prisoner or a slave? Does that mean the child has no free will? If the child has so
much love for the parents that he never thinks of associating with others, which is the position of
the nitya-siddha devotees of the Lord, does it mean he has no free will? Rather it is the natural
instinct of love that one protects the object of love from coming to harm. Bhaktivinoda Thakura,
commenting upon Siksastaka (8), writes:

“In the state of prema the devotee’s very life is Krsna. As said (Bhag. 11.29.34):

martyo yada tyakta-samasta-karma
niveditatma vicikirsito me

tadamrtatvam pratipadyamano
mayatma-bhiiyaya ca kalpate vai

A person who gives up all fruitive activities and offers himself entirely unto Me,
eagerly desiring to render service unto Me, achieves liberation from birth and
death and is promoted to the status of sharing My own opulences.

In the state of prema the supreme religion in the form of the mutual attraction between the
devotee and Krsna shines. As said (Bhag. 7.5.14):

yatha bhramyaty ayo brahman
svayam akarsa-sannidhau

tatha me bhidyate cetas
cakra-paner yadrcchaya



O brahmanas [teachers], as iron attracted by a magnetic stone moves automatically
toward the magnet, my consciousness, having been changed by His will, is
attracted by Lord Visnu, who carries a disc in His hand. Thus I have no
independence."

Here Prahlada Maharija says that he has no independence, and the Lord also says He has no
independence, aham bhakta-paradhino hy asvatantra iva dvija (Bhag. 9.4.63). But this loss of
independence is out of love. It is not like slavery nor do they become inert. They have free will
but use it only for mutual loving affairs.

It is on this basis that the Supreme Lord says emphatically that those who attain His abode
never fall down being fully under the protection of His internal energy, daivim prakrtim asritah.
The same goes for those who have always been in His abode.

FOURTH WAVE: CHAPTER FOURTEEN

POWER OF BHAKTI PERFORMED ONCE

Even if one worships the Lord just once, one never becomes bound by maya; what to speak of
those who always worship Him in complete love and devotion? In this regard, Srila Sanatana
Gosvami writes (HBV 11.240):

akamad api ye visnoh sakrt pujam prakurvate
na tesam bhava-bandhas tu kadacid api jayate

Those who worship Lord Visnu just once, even unwillingly, will never ever be
bound by maya.

In this verse the word kadacid api is very important. It means never ever. The devotees in
Vaikuntha have no business other than the worship and service of the Lord, and they do it
willingly.

Recital of one name of the Lord burns all past, present, and future sins (HBV 11.339):

varttamanan tu yat papam
yvad bhiitam yad bhavisyati

tat sarvam nirdahaty asii
govindanala-kirtanat

The fire of chanting the name of Lord Govinda immediately burns all sins
committed in the past, present or those which the chanter may commit in the
future.

If one says that the name can burn only sins but not offenses to the Lord, the Lord gives the
following assurance (Visnu Yamala Tantra cited in HBV 11.375):

mama namani loke ’smin
sraddhaya yas tu kirttayet
tasyaparadha-kotis tu



ksamamy eva na samsayah

I forgive millions of offenses committed by a person in this world who chants My
names with faith. There is no doubt about this.

Anyone who doubts this, of course, cannot be forgiven. This is said in Bhakti-rasmamrta
sindhu (2.1.138):

bhrtyasya pasyati guriin api naparadhan
sevam manag api krtam bahudha abhyupaiti
aviskaroti pisunesv api nabhyasiiyan-
silena nirmala matih kamaleksano ’yam

The Supreme Personality of Godhead, who is known as Purusottama, the greatest
of all persons, has a pure mind. He is so gentle that even if His servant is
implicated in a great offense, He does not take it very seriously. Indeed, if His
servant renders some small service, the Lord accepts it as being very great. Even
if an envious person blasphemes the Lord, the Lord never manifests anger against
him. Such are His great qualities.

There are many verses which say that if a person chants the name of the Lord just once he
attains mukti, he is never touched by maya and so on. Here is a sample verse (HBV 11.461):

sakrd uccaryanty eva harer nama cidatmakam
phalarm nasty eva ksamo vaktum sahasra-vadano vidhih

The benefit one gets by chanting the transcendental name of Lord Hari just once
cannot be explained by Lord Ananta with his one thousand mouths or by
four-headed Brahma.

To consider these verses as mere exaggeration or false glorification is an offense to the holy
name. We should also know that this chanting must be offenseless. In Vaikuntha devotees are
always chanting the names and glories of the Lord offenselessly. Such devotees are definitely
protected by the assurance given in this verse. The Lord will definitely forgive them if they
commit any offense which —in any case—is impossible in Vaikuntha. As it is written in
Caitanya-caritamrta, Antya 1.107:

isvara-svabhava’—bhaktera na laya aparadha
alpa-seva bahu mane atma-paryanta prasada

Characteristically, the Supreme Personality of Godhead does not take seriously an
offense committed by a pure devotee. The Lord accepts whatever small service a
devotee renders as being such a great service that He is prepared to give even
Himself, not to speak of other benedictions.

In the Gautamiya Tantra it is said that if a pure devotee offers a little water and some Tulasi
leaves to the Lord, who is very merciful to His devotees, He sells Himself to such a devotee,
tulasi-dala-matrena jalasya culukena ca vikrinite svam atmanam bhaktebhyo bhakta-vatsalah.
"Sells Himself” means that He becomes the property of His devotee. If such a devotee has to fall
down then the Lord must also fall because He is sold out to His devotee. Just as when a king is



defeated, his wealth comes under the possession of the conqueror; similarly, if a devotee comes
under the control of Maya by falling, then his property—the Lord—must also come under
Maya's care.

Lord Nrsimhadeva assured Prahlada Maharaja that anyone who has seen Him once does not
suffer again (Bhag. 7.9.53):

mam aprinata ayusman darsanam
durlabham durlabham hi me

drstva mam na punar jantur
atmanam taptum arhati

My dear Prahlada, may you live a long time. One cannot appreciate or
understand Me without pleasing Me, but one who has seen or pleased Me has
nothing more for which to lament for his own satisfaction.

The nitya-mukta devotees are entitled to all these assurances because they continously engage
in the Lord’s service. Thus there is no chance of their falling from Vaikuntha despite their
having free will.

FOURTH WAVE: CHAPTER FIFTEEN
JAYA AND VIJAYA DID NOT FALL

Jaya and Vijaya did not really fall into the material world although cursed by the Kumaras. They
came to participate in the Lord’s pastimes. Therefore Prabhupada writes (Bhag. 3.16.27,
purport):

The inhabitants of Vaikuntha never return to the material world, but the incident
of Jaya and Vijaya was a different case. They came to the material world for some
time, and then they returned to Vaikuntha.

In Priti-sandarbha (7), Srila Jiva Gosvami writes that the feeling of enmity which Jaya and
Vijaya acquired for the Lord was not because of the Kumaras’ curse, rather it was by the will of
the Lord. Even so, the Lord did not consider them His enemies. The inimical behavior of Jaya
and Vijaya could not incite enmity in the Lord. He has free will, svecchamayasya (10.14.2). By
His sweet will, He wanted to enjoy fighting with them. Moreover, the Lord does not consider
anyone as His enemy because He is free from all dualities.

The Lord also generates distaste for materialistic activities in His sadhaka devotees (Bhag.
6.11.23):

trai-vargikayasa-vighatam asmat-
patir vidhatte purusasya Sakra

tato ‘numeyo bhagavat-prasado
vo durlabho ‘kificana-gocara ‘nyaih

Our Lord, the Supreme Personality of Godhead, forbids His devotees to endeavor
uselessly for religion, economic development, and sense gratification. O Indra,



one can thus infer how kind the Lord is. Such mercy is obtainable only by
unalloyed devotees, not by persons who aspire for material gains.

Then, how could the Lord behave inimically towards His associates? Rather He is always
merciful. One should not think that Jaya and Vijaya chose to become enemies so that they could
finish the curse quickly, because great devotees like them do not desire even salokya mukti
without bhakti. And with bhakti they are willing to go even to hell (Bhag. 3.15.48):

natyantikam viganayanty api te prasadam
kimyv anyad arpita-bhayam bhruva unnayais te
te’nga tvad-anghri-sarana bhavatah kathayah
kirtanya-tirtha-yasasah kusala rasa-jiiah
Persons who are very expert and most intelligent in understanding things as they
are engage in hearing narrations of the auspicious activities and pastimes of the
Lord, which are worth chanting and worth hearing. Such persons do not care
even for the highest material benediction, namely liberation, to say nothing of
other less important benedictions like the material happiness of the heavenly
kingdom.

Jaya and Vijaya wanted to please the Lord by fighting with Him, but one should not think
they literally chose to become enemies so they could give pleasure to the Lord. Such a desire is
against the definition of bhakti. Srila Jiva Gosvami explains further that even the inimical
feelings of Jaya and Vijaya were not real but only an abhasa, a shadow. They entered into
demoniac bodies but remained untouched within. They remained devotees.

Srila Vrndavana dasa Thakura writes that there is no birth or death for the eternal associates
of the Lord (Caitanya-Bhagavata, Antya 10.172):

ata eva vaisnavera janma mytyu nai
sange aisena sange yayena tathdi
karma bandha janma vaisnavera kabhu nahe

Therefore there is no birth or death for the Vaisnavas (the eternal associates).
They descend to the material world with the Lord and return to His abode with
Him. The Vaisnava is never bound by karma and thus does not take birth in the
material world.

Srila Sanatana Gosvami says (Brhad-Bhag. 2.4.191), sparddhadyavrttair-nikhilair-yathd-ruci
prapyeta seva-sukhamantya-simagam, “Devotees have no feeling of enmity or rivalry and they
taste unlimited bliss.” Therefore Jaya and Vijaya did not become envious and fall down. From
this and from the statement of Srila Jiva Gosvami it is clear that neither does the Lord desire His
devotees to become materially conditioned nor do His devotees have any such desire. Once
again, the conclusion is that no one falls from Vaikuntha.

FOURTH WAVE: CHAPTER SIXTEEN

ASSOCIATION OF DEVOTEES



Some pure devotees come from the spiritual world for preaching and turn many conditioned souls
into pure devotees. Such preachers want to deliver the suffering conditioned souls. Then how
can millions of such pure devotees, while in Vaikuntha, tolerate one of their own falling down?
Prabhupada said that it is more important to keep the old devotees than to make new ones.
Does this reasoning not apply in Vaikuntha?

In the association of devotees there is constant bhagavat-katha which Kapiladeva says is
rasayana, a tonic against maya (Bhag. 3.25.25):

satam prasangan mama virya-samvido
bhavanti hrt-karna-rasayanah kathah

taj-josanad asv apavarga-vartmani
sraddha ratir bhaktir anukramisyati

In the association of pure devotees, discussion of the pastimes and activities of the
Supreme Personality of Godhead is very pleasing and satisfying to the ear and
heart. By cultivating such knowledge one gradually becomes advanced on the
path of liberation, and thereafter he is freed, and his attraction becomes fixed.
Then real devotion and devotional service begin.

Vaikuntha is full of pure devotees. One can just imagine the amount of rasayana katha available
there. Where is the possibility of these fixed-up souls becoming weak or infected with maya?
The association of devotees in the spiritual sky is assurance enough that no one can fall from
there to the material world.

The glance of a pure devotee can purify even a pukkasa, a low-caste person. This is
confirmed in the Brahmanda Purana (cited in HBV 10.171):

darsana-sparsanalapa-saha-vasadibhih ksanat
bhaktah punanti krsnasya saksadapi pukkasam

A moment's association with the devotees of Krsna either through glancing,
touching, talking or living together purifies even a pukkasa, a low caste person.

One must conclude that the association of devotees is a potent purifying agent. In Vaikuntha,
which is already a purified place, one cannot avoid the above types of good association. There is
no association other than good association in Vaikuntha. Indeed, such association is constantly
available. So even if some contamination was to somehow enter, which is altogether
inconceivable, the powerful association of devotees would immediately purity it.

Just as it is impossible for any kind of flammable object to contact the sun without bursting
into flames long before it gets close, similarly it is inconceivable that any contamination can enter
the potent association of nitya-siddha devotees or even the spiritual sky itself without becoming
purified.

FOURTH WAVE: CHAPTER SEVENTEEN

KAIMUTYA NYAYA

If a baby can lift a paper weight, then how much easier is it for a grown man to do so? If a grown



man cannot lift a trunk, then how can a baby do it? This is the logic called Kaimutya nyaya—the
principle of how much more, or what to speak of. By this logic, if those devotees who go to
Vaikuntha do not fall, then how much more secure are those who have never left the service of
the Lord? Similarly, if —according to fall-vada—even nitya-siddhas can fall from Vaikuntha,
then what to speak of sadhana-siddhas?

For all statements that no one falls down from Vaikuntha having attained liberation; that
anyone who chants becomes liberated; that one who sees a devotee or sees the Lord even once
becomes liberated, that there is no loss or diminution on the path of devotional service; that the
Lord gives all assurance of no fall or return from His abode; and for all other such statements
made about the glories of devotees in the material world, the Kaimutya nyaya should be applied.
For example, Lord Krsna says that once a person attains His abode, he never returns to the
material world. Then by kaimutya nydaya it naturally follows that the eternal residents never
come to the material world. To conclude that eternal residents fall is illogical, and asastric as
well. When it is said that one who goes to Vaikuntha does not fall this implies that either the
eternal residents can never fall because of the kaimutya nyaya or that eternal residents do fall
because they have been excluded from the statement of no-fall. Their fall down is supported
neither by sastra, sadhu, nor logic. So the first choice, which is supported by sastra, sadhu, and
logic, has to be accepted.

A similar analysis should be applied to all statements which say that one does not return by
doing devotional service such as surrendering once, chanting the Lord’s name once and so on.
The kaimutya nydya is quite commonly used by Vedic philosophers including our predecessor
acaryas. It is generally used to show the importance of an object. For example, if a gurukula
boy can defeat a university professor, then what to speak of His Divine Grace Srila Prabhupada.

Again the conclusion is that no one falls or jumps from Vaikuntha.

FOURTH WAVE: CHAPTER EIGHTEEN
ADDITIONAL THOUGHTS ON FREE WILL

Fall-vadis are especially fond of arguing in favor of fall down from Vaikuntha on the basis of
misuse of one’s free will. They insist that that the living entity has his minute independence and
can misuse it to come to the material world from Vaikuntha. But this is not possible. We have
given some refutations of this in an earlier section of this book. Here we discuss it again from yet
another angle.

Bhakti from its beginning stage in the material world is a process of surrendering. In the
stage of sadhana, one sometimes uses his free will to serve Krsna and sometimes misuses it to
serve maya. As one advances on the path of bhakti, he gradually gives up the propensity to
misuse his will. When he reaches the stage of siddha, he has no more will to serve maya. He
gives up all independence to leave the service of the Lord. Now all his will power is focused on
rendering devotional service to the Lord. Even from the very beginning stage when the
propensity to serve maya is prominent, one’s promotion to the highest stage is guaranteed for
Krsna gives such assurance to His devotees (Ramayana 6.18.33; and Bhag. 5.19.27):

sakrd eva prapanno yas
favasmiti ca yacate

abhayam sarvada tasmai
dadamy etad vratam mama



It is My vow that if one only once seriously surrenders unto Me, saying, “My dear
Lord, from this day I am Yours,” and prays to Me for courage, I shall immediately
award courage to that person, and he will always remain safe from that time on.

satyam disaty arthitam arthito nrnam
naivarthado yat punar arthita yatah

svayam vidhatte bhajatam anicchatam
iccha-pidhanam nija-pada-pallavam

Whenever Krsna is requested to fulfill one’s desire, He undoubtedly does so, but

He does not award anything which, after being enjoyed, will cause someone to

petition Him again and again to fulfill further desires. When one has other desires

but engages in the Lord’s service, Krsna forcibly gives one shelter at His lotus feet,

where one will forget all other desires.
Therefore, once he has made the choice to serve, he does not have the same choice again. As
mentioned above, even if the devotee has other desires, Krsna forcibly gives him shelter at His
lotus feet.

Fall-vadis cannot comprehend this simple fact: once you surrender your free will in favor of
service, you cannot misuse it anymore. But this does not mean he loses his free will. It means
he uses it properly for the service of the Lord. But he is not forced to do so, rather he never
desires to give up the association of the Lord, as much as no sane man desires to jump from a
plane in midflight after boarding it willingly. If someone argues that an insane man may want to
jump, that is fine; but there is no insanity in Vaikuntha, except that everyone there is crazy after
the lotus feet of the Lord. In spite of that, Vaikuntha is so nice that even if Krsna leaves the
residents want to remain there (Brhad-Bhag. 2.6.366):

tallokasya svabhavo ’yam krsna-sangam vinapi yat
bhavet tatraiva tisthasa na cikirsa ca kasyacit

Indeed that is the nature of that planet (Goloka) that even without the association
of Sri Krsna one desires to live there. No one even desires to go anywhere else.

Therefore being in Vaikuntha is not like being captive in jail. The devotee's independence is
for the sake of service, not for giving up serving. Some people think controlling the senses means
not engaging them or destroying them, but the followers of Lord Caitanya know that this is
foolishness, false renunciation. One has to engage the senses properly in devotional service, and
that is the perfection of renunciation called yukta-vairagya. One who has learned to control his
senses in this way always uses his senses in devotional service. If he misuses his senses, we do not
consider that he has truly become the master of his senses.

Similarly, surrender means choosing to use one’s free will in the service of the Lord. One
who attains perfection in this aspect becomes a nitya-siddha devotee and once that is done he
cannot choose to misuse it, because of his intense love for the Lord. This is confirmed in Srila
Prabhupada's purport in the Srimad-Bhagavatam 6.1.34-36:

All the residents of Vaikunthaloka know perfectly well that their master is
Narayana, or Krsna, and that they are all His servants. They are all self-realized
souls who are nitya-mukta, everlastingly liberated.  Although they could
conceivably declare themselves Narayana or Visnu, they never do so; they always



remain Krsna conscious and serve the Lord faithfully. Such is the atmosphere of
Vaikunthaloka.

Also in the purport of (Bhag. 1.8.28).

The living beings are given as much freedom as they deserve, and misuse of that
freedom is the cause of suffering. The devotees of the Lord do not misuse their
freedom, and therefore they are the good sons of the Lord.

They never misuse their free will to call themselves Narayana and they don’t misuse it to jump
from Vaikuntha either. As with proper sense control, however, in Vaikuntha the residents
perfectly exhibit their free will by rendering all varieties of pleasing service to the Supreme
Personality of Godhead. When it is said that the soul has independence, it does not mean he is
supremely independent, free to do anything. His free will is not absolute like the Lord’s; it is
minute. And his love for the Lord is not like material love, which one can give up when one
finds a better object of love.

Moreover, even in the material world one does not give up the object of love unless he
develops attachment somewhere else. The Lord is the supreme object of love, replete with six
opulences. He is all-attractive, and because maya cannot even enter Vaikuntha, there is nothing
that can deviate the mind of a devotee to leave the Lord’s service. Even if maya were to enter, it
could not influence a devotee. Prabhupada once told a devotee, “Just surrender to me and I will
kick maya with my boots.” He spoke like this while being in the kingdom of maya. In
Vaikuntha there is no need to speak this way. This is the reason why statements such as “once
going there” and “having attained” are prominent in the sastra. Conditioned souls need this
assurance, whereas nitya-muktas do not. They have surrendered eternally. This is the
implication of statements which say, “one who has fixed his mind once,” “surrendered once,” and
so on, such as (Bhag. 6.1.19):

sakrn manah krsna-padaravindayor
nivesitam tad-guna-ragi yair iha

na te yamam pasa-bhrtas ca tad-bhatan
svapne’pi pasyanti hi cirna-niskrtah

Although not having fully realized Krsna, persons who have even once
surrendered unto His lotus feet and who have become attracted to His name, form,
qualities, and pastimes are completely freed of all sinful reactions, for they have
thus accepted the true method of atonement. Even in dreams, such surrendered
souls do not see Yamaraja or his order carriers, who are equipped with ropes to
bind the sinful.

So surrendering to the Lord means giving up one’s independence and this surrender is
eternal—not for a few hours or few days. Otherwise it is cheating, and it is not possible to cheat
the Lord. Pure bhakti is free from all cheating propensities, dharmah projjhita kaitavo 'tra (Bhag.
1.1.2); it is free from all other desires, anyabhilasita-Ssunyam; and it is not covered by jiana or
karma, jiiana-karmady anavrtam.

Because devotees, having once surrendered to the Lord, never give up His service, Lord
Nrsimhadeva assured Prahlada Maharaja (Bhag. 7.9.54):

prinanti hy atha mam dhirah
sarva-bhavena sadhavah



Sreyas-kama maha-bhaga
sarvasam asisam patim

My dear Prahlada, you are very fortunate. Please know from Me that those who
are very wise and highly elevated try to please Me in all different modes of
mellows, for I am the only person who can fulfill all the desires of everyone.

Narada Muni said that a devotee never desires to give up the Lord’s feet because he is a taste
seeker (Bhag. 1.5.19) smaran mukundanghry upaghithanam punar vihatum icchen na rasagraho
yatah.

In Vaikuntha the devotees have free will for rendering service and this is part of their svaripa.
That is why they cannot fall. If one has free will to fall, then where is the surrender? Such
surrender is not surrender at all. Surrendering can be either voluntarily or by compulsion.
Surrender by compulsion is not bhakti. Voluntary surrender is bhakti, but once the devotee has
surrendered fully and attained uttama-bhakti, he can never fall down. It is widely accepted that
an uttama-adhikari cannot fall down. It is also widely accepted that up to the stage of bhava one
may fall from the path of devotional service. Once attaining prema-bhakti, however, one does
not fall down. This generally refers to great devotees who are still present in the material world.
If such a devotee is accepted as infallible, where is the logic in believing that the devotees situated
in the abode of the Lord can fall down?

Fall-vadis also argue that free will is in the svariipa of the jiva, so how can it be taken away?
It cannot be taken away, but the object of the will is changed. In the material world, free will is
used for enjoying independently of the Lord, but in the spiritual world it is used for giving
pleasure to Krsna. That’s why the jiva is called tatastha, because he can choose one or the other.
But when the jiva is covered by maya, he has no choice but to serve maya. No one argues what
has happened to his free will at that time.

Similarly, when the jiva becomes a nitya-siddha he is covered by prema, and then he has no
choice but to serve the Supreme Lord eternally. Out of His mercy, the Lord arranges to rescue
the fallen conditioned soul from ignorance; and when the jiva is in the internal potency, the
Lord—out of His mercy—keeps the jiva eternally secure in His devotional service. If the Lord
is merciful to the conditioned souls, why would He not be merciful to His associates? Would the
Lord distribute prasada to the fallen souls but starve the residents in His abode? Then that
would not be Vaikuntha, the place of no anxiety.

Once the jiva fixes his will on Krsna’s service then it is not changed for all eternity. The jiva
does not desire to change, and Krsna is not so cruel as to make him change it. In the material
world we are serving Srila Prabhupada, but one can change because of some external influence or
offense; these do not exist in Vaikuntha. Srila Prabhupada writes (Cc. Antya 3.251, purport):

The verdict of the sastras is that a pure Vaisnava, or devotee of the Lord, never
thinks of enjoying the material world, which culminates in sex life. He never
thinks himself an enjoyer, instead, he always wants to be enjoyed by the Supreme
Personality of Godhead.

The will to serve Krsna voluntarily is bhakti, which is eternal. Therefore this will is also
eternal. That is why it is part of the svariipa of the devotee. The seed for this is given by the
mercy of guru and Krsna, guru-krsna-prasade paya bhakti-lata-bija. This seed is made mature by
the process of sadhana-bhakti. Then the bija turns into a creeper of love. This creeper signifies
the irrevocable will to please Krsna. Once a devotee has this he never falls. The nitya-siddha
devotees in Vaikuntha have this creeper eternally, therefore they never fall.



To say that sadhana-siddhas do not fall because of their past material experience is illogical.
Anyone who is siddha, either sadhana or nitya, has the creeper of love in his heart as part of his
eternal nature. This means he has an irrevocable will to serve the Lord favorably. Therefore
there is no question of fall down for him.

Does this mean that he has to serve out of force and is thus like a slave? No, such ideas come
from our materialistic experience and lack of spiritual insight. A pure devotee has unflinching
love for Krsna. In love, he naturally uses his free will to serve and please his beloved Krsna.
This is his svabhava, his very nature; it is inseparable from him.

FOURTH WAVE: CHAPTER NINETEEN

THE VERDICT OF OTHER
VAISNAVA SAMPRADAYAS

No other Vaisnava sampradaya accepts the fall-down theory. Here are some references from the
other Vaisnava Sampradayas. In Vedanta-kamadhenu (2), popularly known as Dasa Sloki,
Nimbarkacarya describes the various categories of jivas, anadi-maya-pariyukta-riipam tvenam
vidur vai bhagavat-prasadat muktarica bhaktaiica kila baddha-muktam prabheda-bahulyam athapi
bodhyam, “The living entity is conditioned by beginningless maya, but by the mercy of the Lord
he can become liberated. There are various divisions of jivas such as liberated, devoted,
conditioned, and liberated after being bound.”

Purusottamacarya, a great grand-disciple of Sri Nimbarkacarya, has written a detailed
commentary on Vedanta-kamadhenu called Vedanta-ratna-maiijiisa. We cite part of his
commentary on the above quote from Nimbarka:

jivatmanas tavad dvividhah, baddha-mukta-bhedat. Tatra baddho namanadi
karma-vasana-karyabhiita-deva-tiryyag  adyaneka-vividha-Sarira-tat-sambandhisu
atmatvatmiya-bhimanadardhyavanto baddhah.

The living entities are of two types, bound and liberated. Out of these, those who
are bound tightly by the ego of considering the body and its by-products as I and
mine are called bound. The body, which is of various types such as demigods and
animals, is the result of the desire to act, karma-vasana. This karma-vasana is
anadi, or beginningless.

After this he divides the bound souls into further categories such as those desiring liberation
and those desiring to enjoy materially. But the point about the beginningless nature of the
conditioning of the jiva is made clearly by Nimbarkacarya as well as by the commentator.

While describing the second group of jivas, the liberated ones, Purusottamacarya writes:

mukta  api  dvividha, nitya  mukta  muktasceti. Tatra  adyasca
garbha-janma-jara-maranadi-prakrti-tat-sambandha-tat-karya-visayakanubhavasun
yatve sati

nitya-bhagavadiya-darsanadi-bhajananubhavanandaikarasdste’pyanantarya-parsad
a-bhedena dvividhah, tatranantaryyah-kirita-kataka-kundala-vamsyadayah.
Parsadah-visvaksena-garudadayah, “sada pasyanti sirayah” iti vacanat. Muktanam
anadi-karmatmika-vidya-nirupita-prakrti-tat-karyya-sambandha-duhkhadi-vinirmu
ktah.



The muktas are of two types, nitya-mukta and mukta. The nitya-muktas never
experience miseries such as being in the womb, birth, old age, and death. They
have no relation with matter or any experience related to matter. They are
always enjoying only the bliss of devotional service such as seeing the Lord. They
have two classes, anantaryya and parsada. The anantaryyas are paraphernalia
such as the helmet, bangles, earrings, and flute of the Lord. The parsadas are
associates such as Visvaksena and Garuda. This is confirmed in the Rk mantra,
“the devotees always see Him.”

The muktas are those who have become liberated from misery and other
results arising from a relation with material nature. Material nature is represented
by avidya or ignorance which is in the form of beginningless karma.”

This explanation of the jivas given by Nimbarkacarya and his learned great grand-disciple
agrees with the Gaudiya Vaisnava siddhanta established by the six Gosvamis, Srila Baladeva
Vidyabhuisana and Srila Visvanatha Cakravarti Thakura.

Sri Ramanujacarya accepts that there are two categories of jivas, nitya-mukta and
nitya-baddha, and that bondage of the second class is their karma, which is beginningless. For
example, in his Gita-bhasya on Bg. 2.13 he wrote, atmanam nityanamevanadi-karma-vasyataya
tat-tat-karmocita-deha-samsrstanam, ‘“The eternal souls, because of the influence of beginningless
karma, are endowed with bodies suitable to their karma.”

Similarly in his Sri-bhdsya, commenting on the first of the Vedanta Sitras he writes, tasmad
anadi karma-pravaha-ripajnana-miilatvat bandhasya, “Bondage is rooted in ignorance, which is
the nature of karma-flow, which has no beginning.”

According to Sri Madhvacarya the jivas are limited by their own nature as well as by the
external energy, but the external conditioning can be terminated. In this regard, B.N.K. Sharma
writes in his authoritative work, Philosophy of Sri Madhvacarya (p. 260):

Though essentially uncreated, they (conditioned jivas) are nevertheless associated
from eternity with a series of material coils knows as Avarnas. They are: 1.
Linga-sarira or the subtle body or psychophysical mechanism of sixteen elements.
This carries the causal potentialities that lead to a number of future lives, in
fullness of time. 2. Prarabdha-karma or karma which has begun to bear fruit. 3.
Kama or desire which is the seed of activity and 4. Positive ignorance or avidya

~ which is both real and destructible.

Sri Jayatirtha (10th acarya in our parampara) has written about the fourth factor, avidya, in
Nydya Sudhd, a commentary on Anuvyakhyina of Sri Madhvacarya. He says atah
kama-karmadyati-riktam mayavidya-prakrtir ity adi sabdabhidheyam andady eva, “Therefore,
distinct from kama, karma, and so on denoted by words such as maya, avidya, and prakrti, it
(ignorance of the jiva) is certainly beginningless.”

About the second type of avarna, prarabdha-karma, Prof. B.N.K. Sharma writes (p. 260):
“Such ignorance is beginningless but has an end.” Then he quotes the sruti in his support
(Mandakya Upanisad 1.17) anadi mayaya supto yada jivah prabudhyate “When the jiva under the
influence of beginningless maya is awakened. . .”

Madhvacarya not only accepts anadi karma, he says that every soul has an anadi-svabhava, a
beginningless nature, from which karma flows as an outward expression (Mahabharata, Tatparya
Nirnaya 22.84,85). In this way Madhvacarya and his followers accept that the jiva is bound by
karma, which has no beginning. He does not say anywhere explicitly or implicitly that jivas fall
from Vaikuntha.



Visnusvami’s writings are not available. But there are a few verses attributed to him found in
the writing of our dcaryas. For example, in Bhavartha-dipika Sridhara Svami cites Visnusvami in
his commentary on Bhag. 1.7.5-6:

hladinyah samvidaslistah sac-cid-ananda isvarah
sarvavidyasamvrto jivah sanklesanikarakarah
sa iso yad vase maya sa jivo yas tayarditah

The Lord is embraced by His hladini and samvit potency and is sac-cid-ananda by
nature. The jiva is the abode of all types of miseries and is covered by ignorance.
The one who controls maya is the Lord, and the one who is troubled by her is the
Jiva.

Saying that the Lord is embraced by His hladini and sarmvit potency implies that His eternal
associates are under the protection of these energies. It is commonly known that Maya cannot
influence these potencies of the Lord. She can only influence the jivas in the material world.

Vallabhacarya considers that the jiva is part of Brahman and he cites the Upanisadic
statements such as yathagneh ksudra visphulinga vyuccharanti (Brhad Aranyaka Upanisad 8.1.20)
in his support. He does not write anywhere that the jiva falls from Vaikuntha. Rather he writes,
Bhagavadicchaya anandamsastirobhavati. Tada nirupadhiko ‘nuripo’ksaramsah citpradhanah
tirohitanando jiva Sabda vacyobhavati (Subhodini 10.87.20), “By the will of the Lord His ananda
part becomes manifest at the beginning of creation. Such a spark of Brahman is called jiva.

To all this, fall-vadis may say that these are all different sampradayas so it does not matter to
us. We hope no one is that cynical towards the bonafide sampradayas. In any event, we should
know that all Vaisnava sampradayas have some basic tenets held in common. Some of these are
that Visnu is the Supreme Lord, jivas are eternal and different from the Lord (even in the
liberated stage), jivas are part and parcel of the Lord, bhakti is the abhidheya and is independent
of all other processes, and sruti, smrti, Vedanta-siitra, the Upanisads and Puranas are authentic
scriptures. Similarly, all agree that the bondage of the jiva has no beginning.

It would be quite bewildering if the Vaisnava acaryas were to disagree on this point, because
there cannot be different ways in which the jiva is conditioned.

In all the criticism Srila Prabhupada directed at the Gaudiya Matha, he never indicated that
they deviated philosophically. While it is a fact that we are institutionally separated from the
Gaudiya Matha, we have no reason to believe that they have changed the siddhanta of our
parampara. If we accept ourselves as a branch coming from the Gaudiya Matha founder, Srila
Bhaktisiddhanta Sarasvati, we have to consider their understanding of the siddhanta. In the
Gaudiya Matha no one accepts fall from Vaikuntha as our siddhanta. Otherwise we may belong
to an ISKCON sampradaya, as some zealous persons have claimed, but this, of course, would
mean having a different siddhanta than any Vaisnava sampradaya. It would mean that we are
not part of any bona fide sampraddaya. How this could be pleasing to Srila Prabhupada or any
other predecessor acarya we shudder to think.

FIFTH WAVE:
CONCLUSION
INTRODUCTION

In this wave we list a total of ten inherent defects in accepting the fall-down theory as our
siddhanta. Among them is the fact that this theory is not supported by Sastra, by our previous



dacaryas, or by dacaryas in the other Vaisnava sampradayas. Another major defect is that it makes
ISKCON an apa-sampradaya. The theory cannot be supported by any logic and does not give
any satisfactory explanation why residents of the Lord’s infallible abode would fall down.
Another major disadvantage is that the fall-vada theory has a taint of Mayavada and thus is
antagonistic to pure bhakti. The no fall-down siddhanta has no such problems. The only
problem is that it is difficult to understand, and when not understood properly it seems to put the
blame for our conditioned existence on Krsna. But this is only due to our lack of understanding.
The true conclusion— based on guru, sadhu, and sastra—is that no one falls down from the
infallible abode of the Lord.

FIFTH WAVE

FALL FROM VAIKUNTHA
IS NOT OUR SIDDHANTA

From the clear analysis in the previous chapters it is evident that the fall-down theory is not
supported by logic, guru,sadhu, or Sastra. Any statements from Srila Prabhupada which favor
this theory were part of his preaching technique. Other evidences, such as the Vaidarbhi story
and the Gopakumara story, have nothing at all to do with the theory of fall-down from
Vaikuntha. They are misinterpreted, in a bid to find support, by those who advocate fall-down
from Vaikuntha. Of the two types of statements by Srila Prabhupada—that we fell from
krsna-lila and no one falls from the abode of the Lord—some disciples made the unfortunate
mistake of taking the wrong statement as the true parampara siddhanta. Those who insist on the
fall theory as our siddhanta must face the following problems.

1. It is not supported by sastra.

We have seen that the fall-down theory is not supported by any direct statements from the
scriptures. The fall-vadis have tried to screw out support for their conclusion from the sastra.
Words such as remembering, coming back, going again, returning, original, constitutional
position, svariipa, even fall-down from one’s varnasrama position, and repetition of birth due to
iccha-dvesa they understand as proof of fall-down from the spiritual world. Somehow they
neglect to use statements about fall-down from the heavenly planets for their purpose. Still, in
no instance did they find even one verse that clearly states one falls from Vaikuntha or that one
was previously in Vaikuntha.

The statements that support the fall position made by Prabhupada, which are mainly in his
letters or talks, cannot override his statements in his books or in the books of our previous
acaryas. For prolific preaching an acarya has to use some statements to attract the common
masses which may not be the siddhanta in the ultimate sense. Such examples can be seen in the
life of Sridhara Svami, gaﬁkarécérya, Srila Jiva Gosvami, Bhaktivinoda Thakura and Srila
Prabhupada.

Fall-vadis have magnetic personalities, but not in the traditional sense. If there is a mixture
of many pieces of gold and iron lying on a table and you pass a magnet over them, the magnet will
attract only the iron bits. Fall-vadis are like that. They are magnetic quoters in the sense that
they only have eyes for words like again, back, remembrance, fall, return, and so on and they
completely miss the truly significant words in the verses or sections of the Bhagavatam narrative.
They do not even see in what context a verse is being spoken. It seems they have no belief in



sastra sangati, reconciling the scriptural statements, nor do they fear Sruti-Sastra nindanam,
offences commited to sruti and Sastra.

2. It is not supported by previous dacaryas.

We have shown that except for Srila Prabhupada and Srila Bhaktisiddhanta (in his preaching
to Westerners, which supports our thesis that Prabhupada used fall-down as a preaching
technique), no dcdarya has said that the jiva falls from Vaikuntha. Yet, amazingly, the fall-vadis
declare that our acaryas never say that no one falls from Vaikuntha, and this is inspite of the fact
that the verdict of the Sastra is that no one falls from Vaikuntha. Fall-vadis conclude that this is
merely a general principle. The real story, or “special” principle, is that unlimited numbers of
jivas have fallen from the /ila of the Lord to the world of repeated birth and death. Who, then, is
the subject of their general principle no one can fathom; but fall-vadis remain convinced that
there is merit in their view, and by quoting Srila Prabhupada their conviction takes on
extraordinary zeal.

According to the fall-vadis, a person like Sariipa, belonging to the family of Sri Radha, can
fall; then who is safe in Vaikuntha? By the fall-vadi's logic statements like "The conclusion is no
one falls from Vaikuntha" are merely a “general” principle—applicable only to a few selected
persons like Krsna, Radha, Nanda, Yasoda, Balarama, and so on. But they are not jivas. So to
whom does the no-fall general principle of the fall-vadis apply? This needs to be clarified, and if
some scriptural evidence for such a principle can be cited, that would be most welcomed by us.
That is assuming the fall-vadis have not faulted us for requesting scriptural support for their
utterances.

3. Not accepted by acaryas of other Vaisnava sampradayas.

In the last chapter of the previous wave we have presented the version of other Vaisnava
sampradadya’s with respect to the jiva bondage question. It is clear that they too accept the
conventional meaning of anadi and do not consider that anyone falls from Vaikuntha. We also
point out that it cannot be argued that these sampradayas’ siddhanta is irrelevant, because all the
Vaisnava sampradayas hold certain basic tenets in common. Just as they all agree that Visnu is
the Supreme Personality of Godhead and that service to Him is the goal of life, so they all agree
that the jiva’s bondage is anadi.

4. Krsna is unable to protect His eternal devotees.

If so many souls have fallen, then Krsna is not really all that powerful, kind, loving, and
merciful. His promise in the Gita to give protection to His devotees rings hollow. If He could
not protect us when we were with Him, rendering service in love, why should we believe Him
now? Maybe He is just tricking us to serve Him but really He is not as big a hero as He boasts.
So, why should we put our faith in Him? It is inconceivable to us how these implications of the
fall-vadis theory could be acceptable to any Vaisnava!

5. Vaikuntha is not free from anxiety.

If so many devotees have fallen from Vaikuntha, and they must be continuing to fall, then the
name Vaikuntha should be changed to Sakuntha, the abode of anxiety. We would then have to
change all the wonderful descriptions of Vaikuntha in the sastra to make it reflect this new
conception.



6. Vaikuntha is not free from maya.

There can be no fall down without the association of Maya. “The living entity cannot be
forgetful of his real identity unless influenced by the avidya potency” (Bhag. 3.7.5, purport). This
means Maya is in Vaikuntha. So either we have to change verses such as na yatra maya (Bhag.
2.9.10) or give an interpretation such as “Maya is almost not there.” Or maybe we have to resort
to an incoherent general/special principle in which verses like 2.9.10 will be reduced to being
general statements.

7. This conclusion makes ISKCON an apa-sampradaya organization.

As stated earlier, a sampradaya is based on the prasthana-trayi—sruti, smrti, and nyaya. The
fall-vadis would have to comment on them to establish the fall-down tattva or siddhanta, otherwise
we become an apa-sampradaya. This means we will attain apa-vaikuntha (apa means down,
away, bad, wrong, opposite).

8. It is not supported by logic.

There is no proper reconciliation of the numerous statements saying no one falls from
Vaikuntha. These are simply too many to ignore. The fall-vadis make a weak attempt at
reconciling with their general/special principle. Unfortunately, it has no logical or sastric support.
Without proper reconciliation, we have logical inconsistencies or self-contradiction in our
philosophy. This is not accepted by Sukadeva Gosvami (Bhag. 10.77.30):

evam vadanti rajarse
rsayah ke ca nanvitah

yat sva-vaco virudhyeta
niinam te na smaranty uta

Such is the account given by some sages, O wise King, but those who speak in this
illogical way are contradicting themselves, having forgotten their own previous
statements.

In many places throughout this book we have shown how fall-vada is riddled with defective
logic, and as Sukadeva Gosvami pointed out, the philosophy of devotional service is not illogical.
Sometimes people try to pass off illogical concepts as acintya, but such poor logic should not be
confused with acintya. Something stated in the sastra may be acintya, but at least it has sastric
support. Something without sastric support and which is also illogical cannot gain acceptance by
being passed off as acintya. The only thing acintya about the fall-vadis' theory is their
expectation that the Vaisnava community will accept as siddhanta that nitya-siddhas can fall from
Vaikuntha.

9. No satisfactory reasoning for fall-down is given.

We have shown by appropriate scriptural reference and suitable logic that a nitya-mukta
cannot fall out of envy of Krsna, by being cursed, by his own sweet will or misuse of free will, by
being bored of doing devotional service for a long time, by developing an attraction for maya, just
for a change of setting, out of curiosity and so on. Thus there is no reason for fall-down. One
may say the fall is anadi, causeless. In that case, being on the eternal plane, this causeless fall will



never come to an end. Thus the falling devotee will never hit the boundary of the material
world.

10. The worst problem of all: fall-vada has the taint of Mayavada.

By far the most devastating implication of the fall-down theory is that the svariipa-sakti must
get overwhelmed by the Lord’s maya-sakti, which is His inferior energy, in order for maya to drag
the nitya-mukta resident out of the spiritual world. Not only does this have no Sastric support,
but it has a taint of Mayavada doctrine to it. Mayavada propounds that Brahman can be covered
by maya, the Lord’s inferior energy. That the superior energy of the Lord could ever be
overwhelmed by the inferior energy is not supported by any Vaisnava teaching and in fact it is
repulsive to pure Vaisnavas. This is but further proof that the fall theory could not be the
siddhanta as taught by Srila Prabhupada but something he used for preaching, because he was
never in favor of the Mayavada theory in any aspect.

Considering all this, we cannot conceive that any person interested in vada, or the truth of this
matter, will accept as our parampara siddhanta that the nitya-mukta residents of the spiritual
world, who are direct associates of the Supreme Lord, can fall down to the material world and
become conditioned souls. Indeed, even granting that we could have such a thing as a
Prabhupada siddhanta or Prabhupada parampara, we still cannot conceive that fall-down from
Vaikuntha would be the conclusion on the jiva-bondage, for there is no sastric support for it.

In contrast tothe fall-vada, the siddhanta of no fall-down from Vaikuntha causes no conflict or
problem with our parampara philosophy. True, because of its acintya nature, the no-fall
siddhanta is difficult to understand, but so are many aspects of the Absolute Truth. This is no
reason to reject no fall-down as our siddhanta, but it is reason to understand that Srila
Prabhupada preached a simpler version according to time, place, and circumstance. On the
whole, the Absolute Truth is difficult to understand, nay, impossible for the minute jivarma.
Indeed, Krsna does not fully understand Himself. We can only grasp some of it by the mercy of
the Lord. Srila Prabhupada said, therefore, that we should understand that we cannot
understand.

Some say that the no-fall siddhanta puts the blame for our conditioned existence on Krsna.
When not understood, the no-fall siddhanta seems to put the blame on Krsna for our material
conditioning. Actually Krsna is above all blame. He is above fairness and unfairness. If it
pleases Him to engage us in His /ila with the material energy, then we can hardly protest by
invoking arguments about who is to blame. And in any case, even if fall-down is accepted, He
can still be blamed for having the external energy or for not protecting His surrendered servants.

In the Padma Purana, Lord Siva tells Parvati (Uttarakhanda 227.51), kridartham deva-devena
srsta maya jaganmayi, “The Supreme Lord has created maya, which manifests the universes for
His play.” Blaming Krsna would be proper if He had not given us the facility to get out of this
material world. But He has given us that opportunity, and if we fail to take advantage of it then
we are to blame.

Therefore, we should be in ecstacy that He gives us a chance for our deliverance. If He did
not give us the chance to get out, what would be our alternative? We would have to deny
lilamaya Krsna the right to have /ila with His material energy. But Krsna is the piarna purusa;
why should He lack this type of /ila? Furthermore, our conditioning is causeless and has no
beginning, so why blame Krsna, who is only trying to get jivas out of their beginningless, causeless
miseries? Why not be thankful to Him?

Denying Him the right to manifest this /ila with His limited potency is tantamount to denying
Him two of His energies, external and marginal. That means He should only have the internal
potency. That denies Him the right to variety, like saying that He should eat only sweets—no



chillies, no sour objects, nothing pungent, or that He should have only pastimes of union but not
separation. But He enjoys variety, so this is not acceptable.

Actually we should know that the topmost pastime of Lord Krsna, the mood of separation
from the gopis, is displayed in the material world. And as Lord Caitanya Mahaprabhu, He
invites us all to participate in this most wonderful /ila. We should feel fortunate for that
opportunity. As Bhaktivinoda Thakura explains in Jaiva Dharma:

Considering that various types of lilas will be performed under various situations,
the Lord made the jiva competent for unlimited gradations of positions from the
marginal state up to the topmost platform of maha-bhava. To facilitate the jivas
and make them firm in their competence for these various positions, He created
many low levels associated with maya which present unlimited obstacles in the
attainment of the supreme bliss. These range from the lowest inert matter up to
false ego. The living entities bound by maya are in ignorance of their svariipa,
engaged in acquiring pleasure for themselves, and not devoted to Krsna. In this
state, as much as the jiva goes down, that much more the merciful
Lord—becoming manifest before him along with His associates and abode—gives
him the facility to attain the ultimate destination. Those jivas who accept that
facility try to achieve this highest destination. Gradually they reach the
transcendental abode of the Lord and attain the exact same status as His eternal
associates.

So in fact the jivas have a wonderful opportunity, but those who do not want to accept
responsibility to surrender want to blame Krsna for their conditioned existence. Hence, rather
than focus on the solution to the sufferings of material life, they prefer to raise questions about
who’s fault it is in the first place. In fact, the misery of material life is Krsna’s mercy on the fallen
souls. It leads to their purification. Again, in the words of Bhaktivinoda Thakura in Jaiva
Dharma:

Just as gold is purified by heating it in fire and beating it with a hammer, in the
same way the jiva who is affected with the contaminations of sense enjoyment and
non-devotion to Krishna is purified by putting him on the anvil of the material
world and beating him with the hammer of miseries. The misery of the
conditioned jiva ultimately brings him pleasure. Thus misery is an instance of the
Lord’s mercy. Therefore the misery that befalls jivas as part of Krishna’s lila
appears auspicious to the farsighted and miserable to the short sighted.

This purification leads to the ultimate bliss, but knowing the tendency in the conditioned souls
to place blame elsewhere, Srila Prabhupada preached Krsna consciousness in such a way that the
full burden of responsibility was clearly on our shoulders. One way he achieved this was by
saying that we fell from the spiritual world by misuse of our free will. Thus we understood that
Krsna is never to blame. Srila Bhaktivinoda Thakura has pointed out, however, that Krsna is
never to blame in any case, but Prabhupada preached in such a way that we had no excuse
whatsoever. This is the clever genius of the preacher.

Conclusion
We have presented the conclusion of the Sastra and Vaisnava acaryas. We have also tried to

reconcile the views of Srila Prabhupada by reference to the preaching and practical example of
our predecessor dcaryas, but in the end it is difficult to know the mind of a great soul of Srila



Prabhupada's stature. Subsequently, everyone is free to accept whatever reasoning satisfies
himself. As we have stated in the introduction to this book, it is inconceivable that any resident
of the spiritual world could fall down to become a conditioned soul; but it is not inconceivable
that the the real explanation is that conditioned souls were always conditioned souls and that the
reason for that is inconceivable.

In spite of all we have said, we believe that because Srila Prabhupada said both things on the
jiva-issue then any follower should be free to say either one or both if he so chooses. We go
along with the general understanding that preaching can and is often different from the siddhanta
and that all preaching should take into consideration time, place, and circumstance, but everyone
should know the siddhanta. Still, despite the siddhanta, we see it as no crime if one preaches that
we fell from Vaikuntha. Either way, who can object to repeating what Srila Prabhupada said?
And so, in the end we have nothing against those who believe in the fall-down theory. The real
challenge is how to get out. Therefore, instead of focusing on how we got here, we consider it
real service to focus each other on how to get out. This will surely please Srila Prabhupada, and
pleasing him is the key to our success on this path. On this note, let us digest these two
statements of Srila Prabhupada and take them into our hearts:

It really does not matter how these living entities or superior entities of the
Supreme Lord have come in contact with material nature. The Supreme
Personality of Godhead knows, however, how and why this actually took place.
(Bg. 13.20, purport)

And this from the aforementioned room conversation in London on August 17, 1971:

Prabhupada: Therefore acintya. Therefore acintya, inconceivable. (Pause.) Chant
Hare Krsna. Don’t try to understand Krsna. Simply try to love Him. That is
perfection. That’s all. You cannot understand Krsna. Nobody can understand.
Krsna Himself cannot understand Himself. Yes. (Laughter.) He’s so acintya.
And what to speak of us. Therefore our only business: how to love Krsna, how to
serve Krsna. That’s all. That is perfection. You cannot understand Krsna.
Nobody can. Krsna Himself cannot understand.

Om Tat Sat
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Dear Reader:

This book was put together in four months—research,
writing, scholarship, lay-out, and printing. It gives a
clear idea of the caliber of work we can do. If you
appreciate our effort you can help us to serve you and
Srila Jiva Gosvami by contributing towards the print-
ing of the Sandarbhas. We have got the Tattva-
sandarbha manuscript edited and ready for printing.
This was for BBT-Sweden; and our translation and
commentary was approved by the BBT's Sanskrit and
English editors before the controversy over the jiva is-
sue put an end to the project. We see no reason, how-
ever, why the devotee community should be deprived
of or made to wait for this important work to come out.
We started this project before the BBT got involved
and we plan to continue. We took a loan to print this
book in order to clear up the controversy over the jiva
issue. Now we must pay the loan back as well as raise
funds to print the Tattva-sandabha. We appeal to all
devotees to be our patrons and sponsor our work. All
told we plan to present the Sandarbhas in fourteen
volumes. The first volume of Bhagavat-sandarbha is
almost ready. Kindly help us. Hare Krsna.
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was never a resident of Vaikuntha 17
Nitya-mukta 5, 67, 74, 79
cannot fall down 81
does not know maya 8
has nothing to do with material world
28,114
never come down to material world
32
never contacts maya 9
never declare themselves Narayana
142
never declare themselves Visnu 28
never fall into material world 27
Never misuses free will 3
Nitya-siddha 253
always remain transcendental 33
as good as Krsna 253
characteristics of 253
eternally awake in Krsna conscious-
ness 56
no different from sadhana-siddha 44
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Nitya-siddha (continued)
love Krsna more than themselves 54
never contact matter 33
never contacts material nature 32
never forget Krsna 32
never separated from Krsna 32
not distinguished from sadhana-
siddha 39
Non-existence
explained 73
Nyaya 83 (See also Logic)
nyaya of hammering in the post 48
Nyaya sastra 73
Nyaya prasthana 73

(o)

O.B.L. Kapoor 120
Once We Were With Krsna
more refutations of, 205
Opulence
difference between material and
spiritual 43

P

Padma Purana 68, 70, 92
cited 48
declares the Yadavas are eternal
associates 47
Paramatma-sandarbha 70
cited 67, 85
Parampara
guru and sadhu must come in 106
Pariksit Maharaja
raised a doubt regarding Krsna's
dealing with the 105
Patita
gramatical analysis of 197
Philosophical Research Group 141
Posanam 257
Post non-existence
explained 73
Postman
compared to one who delivers the
words of guru 29
not like preacher in all respects 30
Prabhupada 79, 83, 85

and misuse of free will 189

and preaching technique 97

books and letters compared to Sruti
and smrti 93

commented on prasthana-trayi 137

conversing with Bhaktijana Dasa 3

describes Vyasadeva's purpose 91

discusses nyaya prasthana 73

encourages us to study the acaryas
124

equates anadi with time immemorial
190

explains why language uses se-
quence 71

fall-vada disguised as loyalty to 140

his letters cannot override his books
93

letter to Jagadisa Gosvami 148

named magazine BTG 181

no-fall statements 27

on Sankaracarya 92

on forgetfulness 190

on the Sandarbhas 119

quotes perfect understanding of
Absolute Truth 12

says higher undersanding not for
public 100

says nitya-muktas never forget Krsna
251

says no one falls from Vaikuntha 139

six possible reasons for using preach-
ing strategy 142

speaking should be backed by scrip-
ture 106

states that certain questions concern-
ing the jiva are inconceivable 127

states the Lord cannot be covered by
maya 50

tells the secret of the acaryas 92

“understand that you cannot under-
stand® 126

used preaching strategy 100

used preaching techniques 137

why he preached two ways on the jiva
issue 124
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Prabhupada (continued)
why he said we fell from Vaikuntha
133
Prabhupada sampradaya 30, 135
Prabhupada siddhanta 30
Pragabhava 82
Prahlada Maharaja
quoted 46
Pramanas
Jiva Gosvami accepts three types of
102
Prasthana trayi
defined 137
Pre non-existence
explained 74
Preacher
should not disturb the minds of the
ignorant 89
Preaching strategy 75, 90
like candy-coating the medicine 131
possible reasons why Prabhupada
used 142
Priti-sandarbha
cited 72, 74
Puranas
divided according to the modes of
nature 90
purpose of is to bring one to Srimad-
Bhagavatam 90
Pure devotee
can never forget Krsna 229

Radha 80
Radha Ramana Dasa Gosvami 77
Radha-krsna-ganoddesa-dipika
cited 54
Raganuga-bhakti 236
Raghunatha dasa Gosvami
quoted 55
Ramanujacarya
quoted 280
Rasa dance 166
Rational Mythology 116
Resolving contradictions
Baladeva Vidyabhusana on 114

Rapa Govamion 113

Rdpa Gosvami

describes nitya-siddhas 53
gives evidence of no fall-down 53
on contradictions in the scripture 113

Rdpa-maijari 167
S

Samsargabhava 73
Sadapata Dasa 116

BTG article 95
quotes Bhaktivinode Thakura in BTG
94

Sadhana-siddha

as secure as nitya-siddhas 193
quality of 277

Sankara

used preaching strategy 121

Sankaracarya 92

comments on Visnu-sahasranama 42
drove away Buddhists 139

followers were ruined 139

used preaching strategy 92

Sankarsana

source of all living entities 150
the reservoir of all living entities 85

Sampradaya

requirements for founding a new 136
tenants of must be rooted in sastra
106

Samprapta-siddhas 253
Sanatana Gosvami 57, 202

comments on “creating" living entities
204

on bhakti 218

on power of bhakti 263

senior-most Gosvami 163

two types of residents in Vaikuntha
190

Sandarbhas

cannot be refuted 110

Sardpa

analysis of his attaining Vaikuntha
157

as newcomer to Goloka 161

assigned to Sridama's family 158
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Saripa (continued) .
born in family of Radha's brother 161
quoted 54
was never before in Goloka 160
Sastra
as ultimate pramana 107
understood through guru and sadhu
106
Sastra sangati 58
Siddhanta
expert preachers may adjust 96
is sometimes hidden 91
statements cannot be accepted as
unless backed by 106
Smrti
is based on Sruti 93
Spiritual body
cannot be covered by maya 221
Spiritual world
every living being is infallable 130
Sri Caitanya Siksamrta
cited 5,17
Sri Caitanya’s Teachings
cited 21
SriRadha 236
SriVamsidharacarya 77
Sri Vraja-vilasa-stavah
cited 55
Sri-Sadhana Dipika
reveals Sri Jiva's intention regarding
svakiyalparakiya 111
Sridama
description of him and family 161
Sridhara Svami 77, 95, 212, 218
commentary of cited 49
defines nitya-baddha 79
preached to attract Mayavadis 95
quoted 154
used preaching strategy 120
Sruti
is self effulgent 93
Sruti and Smirti
when conflicts arise between 93
Sruti $dstra nindanam 179
sthuna-nikhanana nyaya
the logic of hammering a post 48

Storks and babies 129
Sudama 237
blessed by the Lord 42
Sudama Vipra 237
Sukadeva Gosvami
dispells doubt of King Pariksit 105
Sukadevacarya 77
Susupti 148
Supersoul
Manifests the jivas of the material
world 7
Supreme Personality of Godhead
does not consider offences commited
by pure devotee 230
Surrender
defined 187
glories of 275
Sata Gosvami
describes Vaikuntha 43

T

Tatastha region 116
defined 115
not in Vaikuntha 15
Time
material and spiritual 19

u

Uddhava
asks Lord Krsna about the jiva's
bondage 61
Utsaha-mayi xiv
Uttama-adhikarn 276

v

Vada 9
Vaidarbhi
meets the brahmana 147
Vaikuntha
a peaceful place 43
before attaining all material memories
are shed 194
characteristics of residents of 70
is free from all fear 45
is unchanging 42
no one falls from 27
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Vaikuntha (continued)
only devotees reside in 230
residents cannot remember material
world 194
those who attain it never fall 44
who attains 43
Vaispnavism—Real and Apparent
cited 21
Vallabhacarya 77, 281
Vamasrama
one can fall from 179
Vira Raghavacarya, 77, 78
Visakha 167
Visvanatha Cakravarti Thakura 35, 77,
79, 80, 83, 85, 94, 169
as fire purifies gold, bhakti purifies
the conditioned soul 206
commentary on Vaidarbhi story
148, 153
comments on Citraketu 49
describes four kinds of living beings
225
dicusses anarthas 218
explains meaning of forgetfulness
174
no one is to be blamed for the jiva's
suffering 60
waged war against the concept that
svakiya is superior 110
Vidura 79
asks Maitreya how the jiva became
covered 60
Vijayadhvaja Tirtha 77
quoted 207
Visnusvami 281
Vitanda 9
Vraja
mentality of residents 221
Vrajanatha
questions Babaji 6
Vraja-vasis
mood of 236
Vrtrasura 178
Vyasadeva
used preaching strategy 90

Y

Yamaraja
will punish those who deviate from
the cult of Caitanya 135
Yukta-vairagya 274
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