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Preface

Not only in �r� Gau¶�ya Vai§Ãava literature, but in the �ruti, sm¨ti, Pur�Ãas, and
in the entirety of Indian literature �r� �ik§�§ aka, issued from the divine mouth of
�r� Caitanya Mah�prabhu, shines as a supremely radiant transcendental jewel. It is a
source of boundless happiness to me that today, by the inspiration and causeless
mercy of my most revered �r� �r� gurudeva, nitya-l�l�-pravi§ a oµ vi§Ãup�da
a§ ottara-�ata �r� �r�mad Bhakti Praj��na Ke�ava Gosv�m� Mah�r�ja, this �r�
�ik§�§ aka is presented to the reading audience in the English language.

�r� Caitanya Mah�prabhu, the incarnation who delivers the fallen conditioned
souls in the age of Kali (kali-yuga-p�van�vat�r�), is directly Svayaµ-Bhagav�n �r�
K¨§Ãa. Vrajendra-nandana �r� K¨§Ãa, overwhelmed with an intense desire to relish
a particular sentiment, assumed the heartfelt bh�va and lustre (k�nti) of the limbs of
�r�mat� R�dhik�, the embodiment of His hl�din�-�akti, and bestowed upon the
entire world the gift of k¨§Ãa-n�ma and k¨§Ãa-prema. By His deep scholarship,
matchless renunciation, humility, supremely radiant spotless character, and His pre-
eminent transcendental devotional sentiment, He not only astounded renowned
paÃ¶itas and scholars, but also very easily attracted ordinary religionists and bh�vu-
ka-bhaktas to the religion of vi�uddha-prema.

Due to the distinctive and magnanimous characteristics, not only of �r� Caitanya
Mah�prabhu, but of His followers as well, from �r� Svar�pa D�modara, R�ya R�m�-
nanda, and the six Gosv�m�s up to present day �c�ryas and devotees, the waves of
bhagavad-bhakti have spread to every town and village of the world. Everywhere,
the sound of harin�ma-saºk�rtana is resounding, accompanied by m¨daºga and
karat�las.

It is truly a source of great honour and happiness for us that today the extensive
Gau¶�ya Vai§Ãava literatures are appearing in many other major languages and
Gau¶�ya Vai§Ãavism is being propagated around the world. Nevertheless, it is a mat-
ter of great astonishment that, in spite of being unlimitedly qualified, �r� Caitanya
Mah�prabhu did not personally write any books like �c�ryas who propounded other
opinions. Instead, He inspired His followers to write books. Only eight verses are
famous as His own composition. Some other verses have been attributed to Him,
but up till now this has not been substantiated.

This �ik§�§ aka is the very essence of all the Vedas. Although its Sanskrit lan-
guage is quite simple, its import is so profound that even if one studies it through-
out his life, his study will not come to an end. Each time one reads and deliberates

i



on this subject, newer and newer meanings come to light. Therefore, it remains
eternally fresh. This �r� �ik§�§ aka is a necklace for all Gau¶�ya Vai§Ãavas.

�r� Bhaktivinoda æh�kura, the eternal associate of �r� Caitanya Mah�prabhu in
the modern age and author of many sacred texts expounding the glories of bhakti,
has again initiated the flow of the Bh�g�rath� of bhakti, inundating the entire world
in the flood of k¨§Ãa-prema. He has written a soul-stirring commentary to these
eight verses, filled with many important philosophical conclusions.

This commentary is famous by the name of �r� Sanmodana Bh�§ya or the com-
mentary which brings delight to the devotees. To understand the hidden truths of
the original verses without careful study of this commentary is not only difficult, but
impossible. Concealed in these verses is the paramount bh�va of full-blown ujjvala-
prema-rasa (�¨ºg�ra-rasa) situated within the heart of the prema-avat�ra, �r� �ac�-
nandana Gaurahari. Beholding this incomparable bh�va with the help of this capti-
vating commentary, one is sure to be astonished at every step. Furthermore, oneÕs
heart becomes deeply overwhelmed with transcendental pleasure, and unprecedent-
ed faith and devotional sentiment develop toward �r�-k¨§Ãa-n�ma.

This subject is so important and its greatness is unlimited. Moreover, the com-
mentator has illuminated this subject in summary yet in a very significant manner.
Therefore, to write more is like holding a lamp to illuminate the sun.

The truths of sambandha, abhidheya (s�dhana), and prayojana (s�dhya) are very
nicely included in �r� �ik§�§ aka. Although instructions regarding abhidheya-tattva
are inherent within all eight verses, the first five verses deal with s�dhana-bhakti,
verses six and seven deal with bh�va-bhakti, and verses seven and eight describe
prema-bhakti.

In the seventh and eighth verses, in particular, is found a pre-eminent example
of �r�mat� R�dhik�Õs deep emotional anguish due to love in separation (vipralam-
bha-prema-vaicittya), instigated by Her own a¶hir�¶ha-mah�bh�va. (Prema-
vaicittya refers to a state in which even in the belovedÕs presence, the lover, out of
intense love, fails to perceive the presence of the beloved and is thus aggrieved with
feelings of separation.)

Jagad-guru nitya-l�l� pravi§ a oµ vi§Ãup�da �r� �r�mad Bhaktisiddh�nta Sarasvat�
Gosv�m� Prabhup�da in the year 442 Gaur�bda (1929), edited and published �r�
�ik§�§ aka in the Bengali language within a book entitled S�dhana Pa ha, with the
Sanmodana Bh�§ya and songs composed by �r� �r�mad Bhaktivinoda æh�kura, and
a short commentary of his own known simply as Viv¨ti (commentary). However, its
non-availability in Hindi literature was acutely felt by me. It was the desire of my
most revered �r� �r� gurudeva that these Bengali bhakti literatures of unparalleled
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benefit be published in Hindi and now in the English language as well. He kindly
inspired me to fulfil this purpose.

Lastly, I am especially obliged to the present day head and �c�rya of the �r�
Gaud�ya Vedanta Samiti, parivr�jak�c�rya �r� �r�mad Bhaktived�nta V�mana
Gosv�m� Mah�r�ja. He is a very influential �c�rya, deeply immersed in spiritual
knowledge. Moreover, he is an object of great affection of our �r� gurudeva. At this
time, he himself is engaged in preparing and editing Gau¶�ya bhakti literature in the
Bengali language. This edition is being published by his special enthusiasm and
inspiration. May he kindly deliver this precious �ik§�§ aka into the lotus hands of
our revered �r� gurudeva and thus fulfil his innermost desire. This is our fervent
prayer at his respectful feet.

I have complete faith that this book will be respectfully received by faithful s�d-
hakas possessed of yearning for bhakti and by learned circles as well. By studying this
book, such persons may enter into the spotless prema-dharma propagated by �r�
Caitanya Mah�prabhu. This is our desire.

Being aggrieved at the distress of others, may �r� �ac�nandana Gaurahari and our
most revered �r� gurudeva, who is the direct embodiment of the LordÕs mercy, be
pleased and bestow upon us eligibility to serve their inner heartÕs desireÑthis is our
sole heartfelt prayer at their lotus feet.

On the occasion of the appearance day of �r� Gaur�ºga,
Dola P�rÃim� (Hol�), 24 March, 1997
An aspirant for a particle of mercy of �r� guru and Vai§Ãavas,
TridaÃ¶i Bhik§u �r� Bhaktived�nta N�r�yaÃa
�r� Ke�avaj� Gau¶�ya Ma ha, Mathur�, U.P.
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Introduction

�r� Caitanya Mah�prabhu, adorned with the inner sentiment (bh�va) and bodily
splendour of �r�mat� R�dhik�, appeared in this world in order to taste the ecstatic
moods of Her love for �r� K¨§Ãa. Simultaneously, He distributed �r�-n�ma profuse-
ly for the deliverance of the fallen conditioned souls of the age of Kali. But which
n�ma did He distribute?

The chanting of the Hare K¨§Ãa mah�-mantra was already existing prior to the
appearance of Mah�prabhu. The principles of Vai§Ãavism were established and
spread all over India by renowned �c�ryas such as �r� R�m�nuj�c�rya, �r� Mad-
hv�c�rya, �r� Nimb�ditya, �r� Vi§Ãu Sv�m� and others. But previous to �r�
Gaur�ºga, the practices of bhakti and even the chanting of the mah�-mantra were
directed toward the attainment of VaikuÃ ha.

�r�-n�ma can deliver to the performer whatever he may desire. But unless one is
infused with the highest aspiration, its full potential will not be realised. Therefore,
�r� Caitanya Mah�prabhuÕs unique contribution was that He revealed the confiden-
tial loving moods of �r�mat� R�dhik� and thus inspired the living entities to aspire
for the highest attainmentÑthe spontaneous loving service of �r� �r� R�dh�-K¨§Ãa
in Goloka V¨nd�vana. This is indicated in the following verse from �r� Caitanya-
carit�m¨ta (�di-l�l�, 4.15-16):

prema-rasa-niry�sa karite �sv�dana
r�ga-m�rga bhakti loke karite prac�raÃa

rasika-�ekhara k¨§Ãa parama-karuÃa
ei dui hetu haite icch�ra udgama

�r� K¨§ÃaÕs desire to appear was born from two principal causes (m�la-k�raÃa):
He wanted to taste the sweet essence of prema-rasa, and He wanted to propagate
bhakti in the world on the platform of spontaneous attraction (r�ga-m�rga). Thus
He is known as rasika-�ekhara (the topmost relisher of transcendental rasa) and as
parama-karuÃa (the most merciful of all).

The chanting of the holy name must be accompanied by sambandha-j��na. In
the eight verses known as �r� �ik§�§ aka, �r� Caitanya Mah�prabhu has expressed the
essence of His teachings. If we chant according to the method outlined in these vers-
es, we are assured of attaining that most precious and confidential gift which �r�
Gaur�ºga came to distribute.
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The teachings of �r� Gaurasundara, which appear in condensed form in the
�ik§�§ aka, have been expanded upon elaborately in the writings of His followers like
�r� R�pa Gosv�m�, �r� San�tana Gosv�m�, �r� J�va Gosv�m�, �r� Raghun�tha d�sa
Gosv�m�, �r� K¨§Ãa d�sa Kavir�ja Gosv�m�, �r� Narottama æh�kura, �r� Vi�van�tha
Cakravart� æh�kura and others.

It was the intention of �r� Caitanya Mah�prabhu and His confidential associates
that all His present-day followers should have access to all these literatures in order
to firmly implant in their hearts the desire to follow in the footsteps of �r� K¨§ÃaÕs
eternal associates in Vraja. These books enunciate the exact method by which this
goal may be attained.

With this in mind, �r�mad Bhaktived�nta N�r�yaÃa Mah�r�ja has inspired the
presentation of this edition of �r� �ik§�§ aka in the English language. By studying its
contents carefully, one can easily gain access to the wealth of literature left by the
Gosv�m�s. The deep and confidential mysteries of �r� �ik§�§ aka have been revealed
in this volume through the commentaries of �r�la Bhaktivinoda æh�kura and �r�la
Bhaktisiddh�nta Sarasvat� æh�kura. Without their insights, we would have no access
to the truths that are contained in these verses. Yet even in revealing these secrets,
they have inserted in select places still other secrets to be discovered by those who
have acquired the eyes to see. The insights of �r�la N�r�yaÃa Mah�r�ja have been
invaluable in bringing out all the subtleties of meaning in these commentaries. The
result is an astonishingly clear presentation of very deep and esoteric truths. �r�la
N�r�yaÃa Mah�r�ja has illuminated selected points of this book with his own com-
ments. These give us a perception of topics that would otherwise have to remain
beyond our vision. They have been identified in the book simply as ÔCommentsÕ.

This edition of �r� �ik§�§ aka has been made possible by the constant guidance
and causeless mercy of my beloved �ik§�-guru, oµ vi§Ãup�da paramahaµsa parivr�-
jak�c�rya a§ ottara-�ata �r� �r�mad Bhaktived�nta N�r�yaÃa Mah�r�ja. He strongly
desired that this book be made available for all the Vai§Ãava followers of �r�la R�pa
Gosv�m�. We have translated it into English from �r�la GurudevaÕs Hindi edition.
He gave his time generously to answer questions and explain many subtle points of
philosophy contained in this book. I pray that he will be pleased by this humble
attempt to present this book in the English language.

I would like to thank �r�mad T�rthapada d�sa Adhik�r� and �r�mat� Vicitra d�s�
for their fine work in editing and proofreading this book. I would also like to thank
�r�mad Prema-vil�sa d�sa Adhik�r� and �r�mat� Ya�od�-gop� d�s� for their help in
preparing the second edition. I offer my daÃ¶avat-praÃ�ma at the feet of all these
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Vai§Ãavas and pray that the mercy of �r�la Gurudeva, �r� Gaur�ºga, and �r� �r� R�dh�-
Vinoda-bih�r� be upon them all.

An aspirant for the service of the 
lotus feet of �r� Guru and Vai§Ãavas,

Navadv�pa d�sa
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Prayers to �r� Caitanya Mah�prabhu

anarpita-car�µ cir�t karuÃay�vat�rÃaú kalau
samarpayitum unnatojjvala-ras�µ sva-bhakti-�riyam

hariú pura a-sundara-dyuti-kadamba-sand�pitaú
sad� h¨daya-kandare sphuratu vaú �ac�-nandanaú

May �r� �ac�nandana Gaurahari, resplendent with the radiance of molten gold
(having adopted the splendour of the limbs of �r�mat� R�dhik�), ever manifest Him-
self within your hearts. He has descended in the age of Kali out of His causeless
mercy to bestow upon the world that which had not been given for a long time, the
most confidential wealth of His bhakti, the highest and most radiant madhura-rasa
(unnata-ujjvala-prema-rasa).

Ñ�r� R�pa Gosv�m�, Vidagdha-m�dhava-n� aka (1.2),
Caitanya-carit�m¨ta (�di-l�l� 1.4)

r�dh� k¨§Ãa-praÃaya-vik¨tir hl�din� �aktir asm�d
ek�tman�v api bhuvi pur� deha-bhedaµ gatau tau

caitany�khyaµ praka am adhun� tad-dvayaµ caikyam �ptaµ
r�dh�-bh�va-dyuti-suvalitaµ naumi k¨§Ãa-svar�pam

Although R�dh� and K¨§Ãa are one (ek�tma) in identity (svar�pa), They perpet-
ually exist in two forms because of the eternality of the principal of exchanging
amorous pastimes (vil�sa-tattva). This is brought about by the hl�din�-�akti which
exhibits itself in the form of the transformation of Their love. At this time these two
personalities have manifested as one person in the form of �r� Caitanya Mah�-
prabhu. I offer my respectful obeisances unto Him who has assumed the form of
Lord Gaura, but who is the very same Lord K¨§Ãa, covered with the sentiment
(bh�va) and bodily splendour (k�nti) of �r�mat� R�dhik�.

Ñ�r� Svar�pa D�modara Gosv�m�, Ka¶aca,
Caitanya-carit�m¨ta (�di-l�l� 1.5)
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�r� �r� Guru-Gaur�ºgau Jayataú

�loka One

N�ma-tattva
What is the most excellent form of s�dhana?

ò‰™ËÆ¥@®ºŸú@≤Ä ∫∆-º“ŸÆŸ∆Ÿ⁄ì≤-⁄≤∆@Ÿ¥®ºÍ

Ã˘‰æÅ-é‰Ê¿∆ò⁄≥Æ˙éŸ⁄∆™¿®Ä ⁄∆YŸ∆∞›-ú¤∆≤ºÍ |
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–∆@Ÿ´º—≤¥≤Ä ¥¿Ä ⁄∆úæ™‰ Ã˘¤é‚œ®-–óÏ¤™@≤ºÍ ||1||

ceto-darpaÃa-m�rjanaµ bhava-mah�d�v�gni-nirv�paÃaµ
�reyaú-kairava-candrik�-vitaraÃaµ vidy�vadh�-j�vanam

�nand�mbudhi-vardhanaµ prati-padaµ p�rÃ�m¨t�sv�danaµ
sarv�tma-snapanaµ paraµ vijayate �r�-k¨§Ãa-saºk�rtanam

Anvaya

paramÑonly, or supreme; vijayate-�r�-k¨§Ãa-saºk�rtanaµÑmay �r�-k¨§Ãa-saºk�r-
tana be especially victorious; ceto-darpaÃa-m�rjanaµÑwhich cleanses the mirror of
the heart; nirv�paÃamÑwhich extinguishes; mah�-d�v�gniÑthe blazing forest fire;
bhavaÑof material existence; candrik�-vitaraÃaµÑwhich spreads the moonshine of
bh�va; �reyaú-kairavaÑbringing to bloom the j�vaÕs white lotus of good fortune;
vidy�-vadh�-j�vanamÑwhich is the life and soul of the wife in the form of transcen-
dental-knowledge; �nand�mbudhi-vardhanaµÑwhich expands the ocean of tran-
scendental bliss; prati-padaµ p�rÃ�m¨t�sv�danamÑwhich enables one to taste com-
plete nectar at every step; sarv�tma-snapanaµÑand which cleanses and cools the
self (�tm�), oneÕs nature (svabh�va), determination (dh¨ti), and the body both inside
and out, by a thorough bath.

Translation

ÒLet there be supreme victory for the chanting of the holy name of �r� K¨§Ãa
alone, which cleanses the mirror of the heart and completely extinguishes the blaz-
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ing forest fire of material existence. �r�-k¨§Ãa-saºk�rtana diffuses the soothing moon
rays of bh�va which causes the white lotus of good fortune for the j�vas to bloom.
The holy name is the life and soul of transcendental knowledge, which is here com-
pared to a wife. It continuously expands the ocean of transcendental bliss, enabling
one to taste complete nectar at every step. The holy name of �r� K¨§Ãa thoroughly
cleanses and cools the self, oneÕs nature and determination, as well as the body both
internal and external.Ó

Maºgal�caraÃa

namaú oµ vi§Ãup�d�ya gaura pre§ h�ya bh�tale
�r�mad bhakti-praj��na ke�ava iti n�mine

namo bhaktivinod�ya sac-cid-�nanda-n�mine
gaura-�akti-svar�p�ya r�p�nuga-var�ya te

namo mah�-vad�ny�ya k¨§Ãa-prema-prad�ya te
k¨§Ã�ya k¨§Ãa-caitanya-n�mne gaura-tvi§e namaú

In spite of being very low and insignificant, and thoroughly incompetent, I am
engaged in translating this �r� Sanmodana Bh�§ya by the mercy of my most revered
�r� gurudeva, nitya-l�l�-pravi§ a oµ vi§Ãup�da a§ ottara-�ata �r� �r�la Bhakti Pra-
j��na Ke�ava Gosv�m�; �r�la Bhaktivinoda æh�kura, the eternal associate of �r�
Gaurasundara and writer of the �r� Sanmodana Bh�§ya; and the original author of
�r� �ik§�§ aka, �r� K¨§Ãa Caitanya Mah�prabhu, the incarnation who delivers the
fallen conditioned souls of Kali-yuga, and who is the very self-same personality
known as �r� Nanda-nandana. Holding in my heart their lotus feet which grant all
desires, I am engaged in this work in order to fulfil their inner heartsÕ longing.

�r� Sanmodana Bh�§yam

pa�ca-tattv�nvitaµ nityaµ praÃipatya mah�prabhum
n�mn� sanmodanaµ �ik§�§ aka-bh�§yaµ praÃ�yate

Offering my humble obeisances at the lotus feet of the original Supreme Lord
�r� Caitanya Mah�prabhu, who is the bestower of k¨§Ãa-n�ma and k¨§Ãa-prema, and
who is eternally associated with the pa�ca-tattva, I am writing a commentary named
Ô�r� SanmodanaÕ of the �r� �ik§�§ aka which issued from the lotus mouth of the
Lord.
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In �r�mad-Bh�gavatam (2.2.34), it is said:

bhagav�n brahma k�rtsnyena trir anv�k§ya man�§ay�
tad adhyavasyat k� a-stho ratir-�tman yato bhavet

How can there be any benefit for the living entities who are oblivious to the Lord,
having fallen into the cycle of repeated birth and death in material existence? Pre-
occupied with this question, �r� Brahm�j�, who knows the fundamental truths
regarding the Lord, thought long to find its solution. With resolute attention, he
scrutinized all the Vedas three times, and by his intelligence he concluded that the
topmost perfection of religion is that by which one can obtain exclusive love for
Bhagav�n �r� K¨§Ãa who is the Supersoul of all existence.

This conclusion of �r�mad-Bh�gavatam (2.2.34) clearly establishes that only bha-
gavad-bhakti is the topmost process of religion bestowing ultimate good for the liv-
ing entities. Karma, j��na, yoga, tapasy�, and other processes do not bestow the
ultimate good and therefore they are not the topmost religious process. But this
bhakti is extremely rare. It is obtainable only by p�ram�rthika-�raddh� or transcen-
dental faith.

P�ram�rthika-�raddh� is of two kinds: (1) ��str�rtha avadh�raÃamay�-�raddh�Ñ
faith which brings about engagement in the path of bhakti inspired by the govern-
ing principles of scripture, and (2) bhagavat-l�l�-m�dhurya-lobhamay�-�raddh�Ñ
faith which brings about engagement in bhakti due to lobha or intense longing,
arisen out of some extreme good fortune by hearing the l�l�-m�dhurya of Bhagav�n.

Even if one of these two kinds of �raddh� arises, �uddha-bhakti can develop only
by continuous engagement in �uddha-hari-kath� in the form of �ravaÃa and k�rtana
in the association of unadulterated pure devotees. If one does not regularly engage
in such hari-kath� in the association of saintly persons, his �raddh� will gradually
dwindle and then vanish altogether. In the �r�mad-Bh�gavatam (3.25.25), the Lord
has said: sat�µ prasaºg�n mama v�ryasaµvido bhavanti h¨t-karÃa-ras�yan�ú
kath�úÑÒIn the association of saintly persons, one has the opportunity to hear nar-
rations which illuminate My glories and which are very pleasing to both the ear and
the heart. By such engagement in hearing and chanting saturated with love, igno-
rance is immediately destroyed and �raddh�, rati, and prema-bhakti develop one
after another.Ó Therefore, by faithfully hearing and chanting about the names,
forms, qualities, and pastimes of Bhagav�n in the association of pure devotees, pure
saºk�rtana is possibleÑotherwise not.
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The glories of pure saºk�rtana are the very first thing spoken of in the teachings
of �r� Caitanya Mah�prabhu. Because �r�-k¨§Ãa-k�rtana is the very identity of all aus-
piciousness, the word ÔparamÕ has been used in the fourth line of the verse under dis-
cussion. The word param or supreme here specifically indicates pure �r�-k¨§Ãa-
saºk�rtana, which is obtained in progressive stages beginning from �raddh�, followed
by s�dhu-saºga or saintly association, and leading to bhajana-kriy� or execution of
the aºgas of bhakti. It does not refer to hari-k�rtana which is within the jurisdiction
of pratibimba-bhakti-abh�sa. (Pratibimba-bhakti-abh�sa refers to a semblance of
bhakti that is undertaken by persons whose sole motivation is to attain liberation or
promotion to the heavenly planets.)

In this �r� �ik§�§ aka, the ocean of mercy �r� Caitanya Mah�prabhu, appearing
like a bhakti-s�dhaka, is singing the glories of �r�-k¨§Ãa-saºk�rtana and the tran-
scendental form and identity of �r� K¨§Ãa in order to enlighten the j�vas with the
truths of sambandha, abhidheya, and prayojana. In this commentary, the very same
truths of sambandha, abhidheya, and prayojana are being discussed in summary
fashion.

�r� Caitanya Mah�prabhu, who is the Supreme Lord of all and whose lotus feet
are constantly served by �uddha Vai§Ãavas, says, Òparaµ vijayate �r�-k¨§Ãa-saºk�r-
tanam.Ó In other words, let there be supreme victory only for the chanting of the
holy name of �r� K¨§Ãa. A question may be raised here. Can �r�-k¨§Ãa-saºk�rtana,
which is non-material (apr�k¨ta) and beyond the range of m�y�, become victorious
in this material world created by the external energy? Yes, even in this illusory mate-
rial world �r�-k¨§Ãa-sank�rtana can be thoroughly victorious. Please hear how this is
possible.

The Absolute Truth:
1. Prominence of the personal feature of the absolute truth

From the statement of the �rutis the oneness of the absolute truth is established.
This is expressed in the Ch�ndogya Upani§ad (6.2.1): ekam ev�dvit�yamÑÒThe
absolute truth is one without a second.Ó Another statement of the �rutis establishes
that the absolute truth is nirvi�e§a or devoid of material form, attributes, and quali-
ties. This is expressed in the B¨had-�raÃyaka Upani§ad (4.4.19): neha n�n�sti ki�-
canaÑÒOther than the one non-dual absolute truth, advaya-brahma, there is no
existence of any separate forms.Ó Yet another statement of the �rutis establishes that
the absolute is savi�e§a or possessing eternal attributes and qualities. This is
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expressed in Ch�ndogya Upani§ad (3.14.1): sarvaµ khalv idaµ brahmaÑÒThis
entire creation is the form of the absolute truth.Ó

Therefore, according to the �rutis, the absolute truth is simultaneously savi�e§a
and nirvi�e§a. The nirvi�e§a feature, however, is imperceptible. The mere non-pos-
session of material qualities and attributes does not define what is the absolute, and
thus it remains but a vague notion. But the savi�e§a feature directly ascertains what
is the absolute by describing His transcendental name, form, qualities, activities,
associates, and abode. Because of the intangibility of the nirvi�e§a feature and
because of the eternal tangibility of the savi�e§a feature, it is the savi�e§a feature
which is prominent and superior.

2. Four features of the absolute truth 

In his Bhagavat-sandarbha (Anuccheda 16.16), �r�mad J�va Gosv�m�, our �c�rya
on such philosophical conclusions, has stated that by the influence of His inherent
inconceivable potency, svabh�vik� acintya-�akti, the one absolute truth eternally
exists in four features: (1) svar�paÑHis original form, (2) tad-r�pa-vaibhavaÑHis
personal splendour, which includes His abode, eternal associates, and expansions
such as Lord N�r�yaÃa, (3) j�vasÑthe living entities, and (4) pradh�naÑthe unman-
ifest state of the three modes of material nature.

He compares these four features to the four aspects of the sun: (1) sury�ntar
maÃ¶ala sthita tejaÑthe effulgence situated in the interior of the sun planet, (2)
maÃ¶alaÑthe sun globe, (3) ra�mi-param�ÃuÑthe atomic particles of sunlight ema-
nating from the sun, and (4) pratibimba-ra�miÑthe reflected rays of the sun.
Although the sun is one, it exists in these four forms.

3. The absolute truth as �akti and sarva-�aktim�n

The absolute truth described above is further explained here. Bhagav�n �r� K¨§Ãa,
who is replete with six opulences, is the absolute truth. He is sarva-�aktim�n or one
who possesses all potencies. In the Brahma-s�tra it is said:Ñ�akti-�aktimator abhe-
daúÑÒThere is no difference between �akti, or the LordÕs potency, and �aktim�n, or
He who possesses all potency.Ó According to this statement �akti and �aktim�n are
non-different. But that one transcendental potency known as par�-�akti is perceiv-
able in different formsÑpar�sya �aktir vividhaiva �r�yate (�vet��vatara Upani§ad
6.8).
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From this Vedic mantra it is proved that the LordÕs inconceivable potency known
as acintya-�akti is adept in carrying out that which is unfeasible. In the material
world we cannot conceive of anything which is one and different simultaneously. If
�akti and �aktim�n are one, how can they be different? Yet if the LordÕs potency is
one in all respects, how can it manifest in different forms as above stated? This
inconceivable power is known as agha ana-gha ana pa �yas�. In other words the
LordÕs acintya-�akti makes possible even that which is impossible. Therefore the
eternal difference between �akti and �aktim�n is also inevitable. The keval�dvaita-
v�dis or unqualified monists advocate that the absolute truth known as Brahman is
impersonal, formless, and divested of potencies. The conclusion established above
proves that this opinion is contrary to scripture and reasoning.

The LordÕs potencies:
1. Antaraºg�-�akti

The one par�-�akti or superior potency, described above, is manifest in three
forms: (1) antaraºg�-�aktiÑthe LordÕs internal potency, (2) ta asth�-�aktiÑthe mar-
ginal potency, and (3) bahiraºg�-�aktiÑthe external potency. By the LordÕs
antaraºg�-svar�pa-�akti, the supreme absolute truth in His complete and original
feature eternally exists as Bhagav�n who is devoid of all faults, supremely auspicious,
and the basis of all transcendental qualities.

In addition to this the LordÕs feature known as tad-r�pa-vaibhava, which refers
to His transcendental abode, VaikuÃ ha dh�ma, His eternal associates, and the var-
iegated manifestations of Lord N�r�yaÃa, is eternally established by the same all-
accommodating internal potency for the accomplishment of His transcendental pas-
times.

2. Ta asth�-�akti

The same absolute truth, when endowed with the ta asth�-�akti or marginal
potency, exists as the innumerable, infinitesimal, conscious living entities, who are
vibhinn�µ�a-svar�pa or separated expansions of the Lord. Just as innumerable tiny
molecular particles of light continuously shimmer in the rays of the sun, the num-
berless, infinitesimal j�vas exist like atomic particles of spirit in the rays of the LordÕs
marginal potency.

The tiny molecular particles within the rays of sunshine have no independent
existence from the sun, nor can they ever be equated with the sun. Similarly, the

6



infinitesimal, conscious j�vas have no separate existence from the LordÑneither can
they ever be addressed as the Lord, nor become the Lord.

3. Bahiraºg�-�akti

Again, the supreme absolute truth, Bhagav�n, has manifested this entire materi-
al world, the display of His external splendour, by His inferior potency known as
bahiraºg�-m�y�-�akti. This material world is a transformation of the LordÕs m�y�-
�akti or pradh�na, which refers to the sum total of material existence. Just as the
reflected rays of the sun create a colorful rainbow, the LordÕs m�y�-�akti or prad-
h�na manifests this fascinating material world. The material world is a shadow of the
spiritual world which is manifested by the LordÕs internal potency. As such, the
material world is also not separate from the absolute truth.

4. Acintya-bhed�bheda-tattva 
Simultaneous oneness and difference of the Lord and His potencies

From the above discussion, it is proved that the living entities (j�vas), the mater-
ial world (ja¶a-jagata), and the LordÕs personal splendour as regards His VaikuÃ ha
existence (tad-r�pa-vaibhava) are inconceivably one and different from His original
spiritual form (bhagavat-svar�pa). The anucit-j�vas, on account of being dependent
on the Lord, are His separated parts and parcelsÑin this is found their non-distinc-
tion from the Lord (abheda). However, due to an absence of knowledge of the
Supreme Lord, they are preoccupied with the material energyÑin this lies their dif-
ference (bheda).

The process by which hari-k�rtana becomes successful for the j�va:
1. The meaning of the j�va as marginal potency

Just as the sunÕs rays are covered by the clouds, the living entities are covered by
the influence of m�y� or avidy� (ignorance). How is it possible for a conscious enti-
ty to be covered by matter? In this we see application of the principle of agha ana-
gha ana-pat�yas�. That which is impossible is made possible by the LordÕs incon-
ceivable potencies. The infinitesimal j�va, manifested by the ta asth�-�akti of the
Lord, becomes covered by m�y� on account of being an instrument for the LordÕs
pastimes in the matter of the material creation. Otherwise how can the conscious
j�va be covered by inert matter?
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Because he is manifested by the ta asth�-�akti, the nature of the j�va is also
ta asth�. This means that he is prone to be influenced either by the internal poten-
cy known as svar�pa-�akti or by the LordÕs external potency known as m�y�-�akti.
When his connection with svar�pa-�akti is established, he obtains the happiness of
serving the Supreme Lord in the liberated condition. When the living entity desires
material enjoyment, he is covered by m�y�.

The living entity, bewildered by m�y�, suffers the pangs of material existence. But
when he establishes his relationship with the svar�pa-�akti, the external potency in
the form of ignorance is dissipated. As a result, he is liberated from the material con-
dition and becomes situated in his pure constitutional form (�uddha-svar�pa).

2. The process of conquering m�y�

The living entity, bewildered by m�y�, is crushed again and again by the miseries
of material existence. Becoming exasperated with these miseries, he may obtain the
service of saintly persons by some great fortune. At that time his faith awakens
toward bhagavad-bhakti as being the exclusive goal of the scriptures. Alternatively,
he may awaken intense longing for the m�dhurya of Bhagav�n (this is a reference
again to the two types of faith that one can develop, as previously mentioned). At
that time, he attains eligibility for bhakti, which is predominated by the hl�din� or
pleasure-giving aspect of the LordÕs svar�pa-�akti.

On the awakening of �raddh�, he first of all takes shelter of the lotus feet of a
spiritual master by accepting harin�ma-d�k§� from him. Thereafter, in the associa-
tion of �r� gurudeva and pure Vai§Ãavas, he obtains an excellent opportunity to hear
the truths of the scriptures. When he begins to perform k�rtana of the n�ma, r�pa,
guÃa, and l�l� of K¨§Ãa, the process of conquering m�y� begins. This means that his
ignorance and anarthas begin to vanish. Simultaneously, the pure form of the j�va
starts to become clear.

This is the process by which hari-k�rtana becomes victorious within the phe-
nomenal world of matter. By this process, hari-k�rtana makes its descent into this
illusory world. By performing hari-k�rtana according to this system, one obtains
seven excellent results. These seven kinds of results are spoken of in the first verse
by the words ceto-darpaÃa-m�rjanam, and so on. Each of these will now be sepa-
rately discussed.
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Seven excellent results of �r�-k¨§Ãa-saºk�rtana:

1. Ceto-darpaÃa-m�rjanam:
Cleanses the mirror of the heart

By the initial words ceto-darpaÃa-m�rjanam, the truth concerning the identity of
the j�va is disclosed. The conclusion of �r� J�va Gosv�m� regarding this subject is that
the individual living entity is only one insignificant portion of the supreme absolute
truth who is endowed with the conglomerate potency represented by the sum total
of all j�vas. Like the atomic particles of sunlight which have emerged from the accu-
mulated effulgence within the sun, the living entities are infinitesimal particles of
spirit emanated from the absolute truth who is always situated in His svar�pa and
who is the personification of undivided transcendental rasa (akhaÃ¶a-cinmaya-rasa-
vigraha).

�r� Baladeva Vidy�bh�§aÃa, who wrote a commentary on the Ved�nta-s�tra
known as �r� Govinda-bh�§ya, has also analyzed the Supreme Lord as vibhu-cai-
tanya, or the all-pervading consciousness, and the j�va as aÃu-caitanya, or infinitesi-
mal consciousness. Unlimited transcendental qualities which bestow all good for-
tune eternally exist in the Supreme Lord. In Him pure ego exists both as absolute
knowledge and as the knower (ego is here defined as the sense of I-ness). Similarly,
the j�va also has transcendental qualities in minute quantity and a pure ego which
manifests both as knowledge and as the knower. This is not contrary to logic
because qualities such as heat and light which can be seen in the sun are also
observed in the particles of sunlight.

Amongst the Lord and the living entities, the Lord is one, independent, and the
embodiment of all potencies. He enters into material nature and regulates it. He
creates the material world and maintains it. He is the concentrated form of spiritu-
al bliss. Being eternally situated in His own svar�pa and being the bestower of
prema-rasa through the medium of bhakti, He causes it to be tasted by others.

But the j�vas are innumerable. They are situated in many conditions of life, both
conditioned and liberated. When their vision is averted from the Lord, they become
bound by material nature. When their attention is turned toward the Lord, the cov-
ering of m�y�, which covers the pure identity and qualities of the j�va, is withdrawn.
Thereafter, they directly perceive their own spiritual form.

From this conclusion it is clear that the j�vas are particles of spiritual conscious-
ness. They have a spiritual identity which consists of pure ego, pure consciousness,
and a spiritual body. When their vision is averted from the Lord and engrossed in
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illusory material enjoyment, their pure ego and pure consciousness become conta-
minated with the filth of ignorance.

Here the heart has been compared to a mirror. Just as oneÕs face cannot be seen
in a dirty mirror covered by dust, the living entity cannot see his actual form in the
heart which is contaminated by the filth of ignorance. When the practice of bhakti
predominated by the hl�din� potency of the Lord begins, one engages in the process
of �ravaÃam. Thereafter, �r�-k¨§Ãa-saºk�rtana automatically appears and thoroughly
cleanses the filth of ignorance.

At that time the j�vaÕs pure consciousness becomes manifest, and he becomes sit-
uated in his pure ego. From this, he begins to see factually in the mirror of his pure
consciousness the following five truths: (1) ��varaÑthe Supreme Lord, (2) j�vasÑthe
living entities, (3) prak¨tiÑmaterial nature, (4) k�laÐtime, and (5) karmaÑfruitive
activities. When the mirror of the heart is completely cleansed and purified, the
vision of oneÕs own svar�pa and, consequently, his svadharma or constitutional
occupation is made possible. The svadharma of the j�va is bhagavat-d�sya, or in
other words, to engage in the service of Bhagav�n.

2. Bhava-mah�d�v�gni-nirv�paÃam:
Extinguishes the forest fire of material existence

By engaging steadily in the service of Bhagav�n, the materialistic demeanor is
transformed into the inclination for rendering service to Lord K¨§Ãa. The purport
of the word bhava, or mundane existence, is that the j�va has to take birth in this
material world again and again. Repeated birth and death is compared to a great for-
est fire (mah�d�v�gni). This blazing forest fire cannot be extinguished by any means
other than �r�-k¨§Ãa-saºk�rtana.

The question may be raised here that upon attainment of the knowledge of oneÕs
constitutional duty, does one cease to chant the holy name? The answer is that this
never happens. Hari-saºk�rtana is the nitya-dharma of the j�va. The phrase �reyaú-
kairava-candrik�-vitaraÃam has been used in a qualifying sense to point out that the
holy name is eternally the natural and characteristic function of the living entity. 

3. �reyaú-kairava-candrik�-vitaraÃam:
Diffuses the moonrays of bh�va-bhakti for the highest good of the j�va

For the living entities ensnared by m�y�, material enjoyment alone is desirable,
and it is on this account that they have to rotate in the cycle of repeated birth and
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death in this material world, suffering the three-fold miseries. In complete opposi-
tion to this, aversion toward m�y� and constant engagement in the service of �r�
K¨§Ãa is the highest achievement (�reyaú). This highest achievement is compared to
the white water lotus or kumudin�. Just as the soothing rays of the moon cause the
white lotus to blossom, �r�-k¨§Ãa-saºk�rtana, diffusing the moon rays of bh�va-
bhakti, causes the white lotus of good fortune to bloom for the j�vas.

According to the statement of Sr�mad-Bh�gavatam (11.3.31): bhakty� sa�j�tay�
bhakty�Ñbhakti arises from bhaktiÑone must first continuously engage in the
process of s�dhana-bhakti through �ravaÃa, k�rtana, and so on. At this stage oneÕs
devotion is said to be an abh�sa or a semblance of real bhakti. By such practice, �ud-
dha-bhakti makes its appearance in the heart of the faithful j�vas. Here �r�-k¨§Ãa-
sank�rtana has been compared with the moon. Just as the nectarine light emitted
from the moon causes the white lotus to bloom, �r�-k¨§Ãa-sank�rtana causes bh�va
or rati, which is predominated by the hl�din� potency, to appear within the hearts of
the j�vas. All kinds of benedictions arise as a consequence of this.

4. Vidy�-vadh�-j�vanam:
It is the life of all transcendental knowledge

A question may be raised here: when will those who have already attained �ud-
dha-bhakti obtain their pure spiritual forms? In reply to this question, �r� �ac�nan-
dana Gauracandra says:vidy�-vadh�-j�vanamÑÒSa�k�rtana is the life of transcen-
dental knowledge.Ó In reality Bhagav�n has but one �akti. Its two functions are vidy�
(knowledge) and avidy� (ignorance). The LordÕs internal potency known as
yogam�y�-svar�pa-�akti is called vidy�. The external potency or mah�m�y�, which
is responsible for the creation of the material world and which covers the original
spiritual form of the living entity and the qualities associated with that form, is called
avidy�.

When �uddha-bhakti arises in the heart of the s�dhaka-j�va by continual practice
of hearing and chanting, Bhakti-dev�, who dispels all desires other than that for the
service of the Lord, removes this avidy�. By the function of the vidy�-v¨tti or knowl-
edge potency, Bhakti-dev� destroys the gross and subtle bodies of the j�va. Simulta-
neously, Bhakti-dev� manifests the original pure spiritual form of the j�va, to the
extent that one receives the purely spiritual form of a gop�, if by qualification one is
fit to taste the madhura-rasa. (One may attain a form in any of the five transcen-
dental relationships of ��nta, d�sya, sakhya, v�tsalya, or madhura in accordance with
oneÕs eligibility or, in other words, in accordance with the sth�yi-bh�va.)

11



Thus, it is proved that �r�-k¨§Ãa-k�rtana is the life of all transcendental knowl-
edge which has been compared to a vadh� , a wife or consort. The svar�pa-�aktiÕs
being compared to �r� K¨§ÃaÕs consort is especially notable in context of the descrip-
tion of His sportive amorous pastimes known as l�l�-vil�sa.

Comment

Bhakti is a function of the LordÕs svar�pa-�akti. �uddha-sattva is the essence of
the combination of the hl�din� and samvit potencies of svar�pa-�akti. When �uddha-
sattva is obtained, bhakti is also present. By executing the various practices of s�d-
hana-bhakti, such as �ravaÃam, k�rtanam, and so on, �uddha-sattva arises in the
heart. �uddha-sattva is eternally existing in the hearts of the LordÕs eternal associ-
ates. By performing bhakti under their guidance, �uddha-sattva manifests in the
heart.

This �uddha-sattva is also known as rati or bh�va. By further execution of bhakti
in the stage of rati, bh�va-bhakti is transformed into prema-bhakti. The essence of
prema-bhakti is bh�va (not to be confused with bh�va-bhakti, but rather a stage
which comes in the systematic development of prema, i.e. rati, sneha, m�na,
praÃaya, r�ga, anur�ga, bh�va, mah�bh�va) and the essence of bh�va is mah�bh�va.
This mah�bh�va is the form of �r�mat� R�dhik�, or otherwise stated, �r�mat� R�d-
hik� is the embodiment of mah�bh�va. Therefore, where mah�bh�va is present, the
form of R�dhik� is present.

�r�mat� R�dhik� is eternally the hl�din� aspect of �r� K¨§ÃaÕs svar�pa-�akti. �r�
K¨§Ãa is sarva-�aktim�n and �r�mat� R�dhik� is His �akti. Consequently They are
one in Their identity. For the purpose of l�l�-vil�sa or transcendental pastimes,
They manifest as two personalities. �r�mat� R�dhik� further manifests as all the
gop�s. Bhakti, as the essential function of svar�pa-�akti, is always present within the
hearts of the gop�s. In particular, �r�mat� R�dhik� is the personification of the sva-
r�pa-�akti and, consequently, the personification of bhakti. Therefore, the svar�pa-
�akti, as well as bhakti, have been compared to the beloved consort of �r� K¨§Ãa.

5. �nand�mbudhi-vardhanam:
Increases the ocean of bliss

When the gross and subtle bodies of the j�va have been completely destroyed, his
infinitesimal nature becomes evident. At that time, on account of the j�vaÕs svar�pa
being infinitesimal, it may be assumed that his constitutional happiness is also infin-
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itesimal. In order to dispel this apprehension, �r� Caitanya Mah�prabhu informs us
that the holy name is an ever increasing ocean of bliss, �nand�mbudhi-vardhanam.
In other words, �r�-k¨§Ãa-saºk�rtana, performed in the liberated condition (upon the
j�vaÕs attainment of his pure spiritual form), unlimitedly expands the inherent tran-
scendental pleasure of the j�va by virtue of the hl�din� potency.

6. Prati-padaµ p�rÃ�m¨t�sv�danam:
Enables one to taste complete nectar at every step

In that condition, the j�va, being eternally situated in one of the transcendental
rasas of d�sya, sakhya, v�tsalya, or madhura, relishes complete nectar at every step
by virtue of the ever-increasing freshness of his attachment to �r� K¨§Ãa (nava-
nav�yam�n anur�ga). �r� K¨§Ãa has four unique qualities: (1) l�l�-m�dhuryaÑHe is
a surging ocean of astonishing pastimes out of which r�sa-l�l� is supremely captivat-
ing, (2) prema-m�dhuryaÑHe is surrounded by devotees who possess incomparable
madhura prema which develops up to the stage of mah�bh�va, (3) veÃu-m�dhuryaÑ
the sweet and mellow sound of His flute attracts the minds of everyone within the
three worlds, and (4) r�pa-m�dhuryaÑHis extraordinary beauty astonishes all mov-
ing and non-moving entities. These four unique qualities of Bhagav�n �r� K¨§Ãa are
eternally fresh. Although the j�vas who have awakened their prema toward �r� K¨§Ãa
continuously drink these aspects of the LordÕs sweetness, they remain unsatiated and
hanker for more. Therefore, they unceasingly drink that sweetness in endlessly new
varieties. 

7. Sarv�tma-snapanam:
Prem�nanda is completely pure

A doubt may be raised here. The longing or endeavor for oneÕs own enjoyment
is opposed to vi�uddha-prema. When the j�va is relishing the ever-fresh bliss of
prema, he is also enjoying. So how can this condition be called nirmala-prem�nan-
da or the untainted spiritual bliss of prema? As if to dispel this doubt, �r� Caitanya
Mah�prabhu, the crest jewel of all sanny�s�s, has used the qualifying statement:
sarv�tma-snapanamÑÒ�r�-k¨§Ãa-saºk�rtana thoroughly bathes the living entity both
internally and externally, leaving him very clean and cool.Ó

In the condition of prema, K¨§ÃaÕs �nanda is completely pure. In other words,
because the j�va in the status of prema gives unadulterated �nanda to �r� K¨§Ãa, he
is devoid of any selfish motives for personal enjoyment. Obtaining oneÕs spiritual
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form, the j�va becomes a maidservant of �r�mat� R�dhik� who is the embodiment of
the hl�din� potency and who is always absorbed in the ecstacy of mah�bh�va. He
thus tastes unlimited spiritual bliss in connection with the prema-vil�sa of �r�
Yugala. Therefore, there is no possibility of his having even the faintest trace of
k�ma or material desire, which is completely opposed to the nature of prema.

The two words sarv�tma-snapanam have been used to indicate supreme purity,
completely devoid of the faults of merging into the impersonal Brahman, known as
s�yujya-mukti, and selfish sense enjoyment.

�r�-k¨§Ãa-saºk�rtana is thus decorated with seven transcendental qualities. It is
the embodiment of eternity, bliss and knowledge. May �r�-k¨§Ãa-saºk�rtana be thor-
oughly victorious especially in revealing the astonishing pastimes of love of �r� �r�
R�dh�-K¨§Ãa yugala. 

Comment

Harin�ma is like a new bud of a lotus flower. By constant chanting of harin�ma,
the name first makes its appearance within the heart of the s�dhaka. Thereafter,
K¨§ÃaÕs form, His transcendental qualities, His pastimes, and associates such as the
gopas and gop�s, all become manifest within the heart. The devotee directly per-
ceives all of these within his heart. He also perceives the vil�sa or amorous sports of
the Lord. In the end, he gives up this material body and obtaining his eternal form,
enters into the pastimes of the Lord. It is, therefore, said that the holy name which
reveals the prema-vil�sa of �r� �r� R�dh� K¨§Ãa should be especially glorified. 

�r� Caitanya-carit�m¨ta (Antya-l�l� 20.11,13-14):

n�ma-saºk�rtana haite sarv�nartha-n��a
sarva-�ubhodaya, k¨§Ãa-premera ull�sa
saºk�rtana haite p�pa-saµs�ra-n��ana

citta-�uddhi, sarva-bhakti-s�dhana-udgama
k¨§Ãa-premodgama, prem�m¨ta-�sv�dana
k¨§Ãa-pr�pti, sev�m¨ta-samudre majjana

ÒBy the performance of �r�-k¨§Ãa-saºk�rtana, all kinds of anarthas are destroyed
and the heart becomes purified. The reactions to many lifetimes of sinful activities
are eradicated and along with them, material existence consisting of repeated birth
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and death which is a by-product of those sins. All kinds of benedictions arise from
�r�-k¨§Ãa-saºk�rtana, which instigates all varieties of s�dhana giving rise to prema-
bhakti. K¨§Ãa-prema appears and one begins to taste its nectar. �r� K¨§Ãa is then
obtained. Finally, one achieves spotless purity and is thoroughly cooled and
refreshed by complete immersion in the nectar ocean of service to �r� K¨§Ãa.Ó

�ik§�§ aka: Song One (from G�t�val�)

p�ta-varaÃa kali-p�vana gor�
g�oya� aichana bh�va-vibhor�
citta-darpaÃa parim�rjana k�r�
k¨§Ãa-k�rtana jaya citta-vih�r�

hel� bhava d�va-nirv�paÃa-v¨tti
k¨§Ãa-k�rtana jaya kle�a niv¨tti

�reyaú-kumuda-vidhu jyotsn�-prak��a
k¨§Ãa-k�rtana jaya bhakti-vil�sa

vi�uddha vidy� vadh�-j�vana r�pa
k¨§Ãa-k�rtana jaya siddha-svar�pa
�nanda-payo nidhi vardhana-k�rtti
k¨§Ãa-k�rtana jaya pl�vana-m�rtti
pade-pade p�y�§a sv�da-prad�t�
k¨§Ãa-k�rtana jaya prema vidh�t�

bhaktivinoda-sv�tma snapana vidh�na
k¨§Ãa-k�rtana jaya prema-nid�na

Adopting the sentiment and golden lustre of the limbs of �r�mat� R�dhik�, �r�
�ac�nandana Gaurahari, the supreme deliverer of the fallen conditioned souls of
Kali-yuga, would chant the holy name of �r� K¨§Ãa absorbed in a deep emotional
state. By the potency of His k�rtana, not only the sinful and materially afflicted peo-
ple of Kali-yuga were delivered, but the birds, beasts, insects, and worms as well.
While describing the glories of the holy name, He spoke as follows:

ÒThe chanting of the holy name of �r� K¨§Ãa thoroughly cleanses the mirror of
the heart. It very easily extinguishes the blazing forest fire of material existence and
dissipates, once and for all, the threefold miseries:(1) �dhy�tmikaÑmiseries arising
from oneÕs own body and mind, (2) �dhibhautikaÑmiseries arising from other liv-
ing entities, and (3) �dhidaivikaÑmiseries arising from material nature or the
demigods.
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ÒAs the moon, by its nectarine soothing and cooling rays, causes the white lotus
to bloom, the holy name brings to blossom the white lotus of bh�va-bhakti, which
is the highest benediction for the j�vas. May there be all victory for �r�-k¨§Ãa-saºk�r-
tana, the embodiment of the variegated manifestations of bhakti.

ÒVi�uddha-bhakti or unalloyed devotion is the embodiment of the highest knowl-
edge and it is like a new wife (vadh�). �r�-k¨§Ãa-saºk�rtana is the life of transcen-
dental knowledge in the form of bhakti. May there be all victory again and again for
the chanting of the holy name of �r� K¨§Ãa which manifests the eternal constitu-
tional form of the living entities.

Ò�r�-k¨§Ãa-saºk�rtana expands the unfathomable, unlimited ocean of transcen-
dental bliss. May there be all victory for the chanting of the holy name of �r� K¨§Ãa
which is an inundation of transcendental bliss. �r�-k¨§Ãa-saºk�rtana enables one to
taste ever-increasingly fresh nectar at every step.

ÒMay there be all victory again and again for the chanting of the holy name of �r�
K¨§Ãa which bestows k¨§Ãa-prema. The holy name forever bathes and immerses the
chanter in this prema. May there be all victory again and again for the chanting of
the holy name of �r� K¨§Ãa which is a storehouse of love of God.Ó

�r�la Prabhup�da Bhaktisiddh�nta Sarasvat� æh�kuraÕs
Viv¨ti (commentary)

�r� k¨§Ãa-k�rtan�ya namaú
�r� k¨§Ãa-saºk�rtana-k�r� �r� gurudevera o �r� k¨§Ãa-k�rtana-vigraha

�r� gaurasundarera jaya hauka

I offer my respectful obeisances unto �r�-k¨§Ãa-k�rtana. May there be all victory
to �r� gurudeva, who is constantly engaged in the performance of �r� k¨§Ãa-saºk�r-
tana, and to �r� Gaurasundara, who is the personification of �r�-k¨§Ãa-k�rtana.

Out of innumerable different kinds of s�dhana-bhakti, many aºgas of bhakti have
been described in �r�mad-Bh�gavatam and �r� Hari-bhakti-vil�sa. In s�dhana-bhak-
ti, there are principally sixty-four aºgas of bhakti which have been described in con-
nection with vaidh� and r�g�nug�-bhakti. In the statements of Prahl�da Mah�r�ja as
well, found in �r�mad-Bh�gavatam, we find reference to �uddha-bhakti. �r� Gaura-
sundara has said, Ò�r�-n�ma-saºk�rtana is the topmost performance out of all the
various aºgas of bhakti.Ó

Learned scholars of the absolute truth have described the supreme non-dual sub-
stance known as advaya-j��na-vastu in three different stages. When that non-dual
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substance is realised exclusively by knowledge, or in others words through the func-
tion of the cit potency, it is referred to as Brahman. When realised through the com-
bined functions of the sat and cit potencies, it is referred to as Param�tm�, and when
realised through the functions of all potenciesÑsat, cit, and �nandaÑthat supreme
truth is referred to as Bhagav�n.

When the absolute truth, or in other words Bhagav�n, is viewed in terms of His
opulences or majesty (ai�varya), He is perceived as V�sudeva K¨§Ãa, and when
viewed in terms of His sweetness (m�dhurya), He is perceived as Vrajendra-nandana
�y�masundara �r� K¨§Ãa, the topmost relisher of transcendental rasa. �r� N�r�yaÃa
is the worshipable object of two and a half rasas. He is served primarily in the moods
of ��nta and d�sya. The relationships of sakhya and v�tsalya are faintly present, but
because the natural feelings of intimacy are somewhat crippled by the sense of the
LordÕs majesty, they are only counted as half. �r� K¨§Ãa is served in all five principal
transcendental rasas known as mukhya-rasa.

Vrajendra-nandana �y�masundara �r� K¨§Ãa is the supreme truth, the original
source of all manifestations. His vaibhava-prak��a expansion, �r� Baladeva Prabhu,
manifests the abode of Mah�-VaikuÃ ha. He is situated there in His eternal catur-
vyuha expansionsÑV�sudeva, Saºkar§aÃa, Pradyumna, and Aniruddha.

When a mantra is recited only within the mind, it is called japa. At that time the
chanter attains the perfection of the goal upon which he has fixed his mind. But k�r-
tana, which is executed with vibration of the lips, yields a greater result than japa.
When chanting is done audibly with movement of the lips, it is called k�rtana. K�r-
tana is superior to japa within the mind, because one derives great benefit by hear-
ing the sound vibration. Simultaneously, others who hear such k�rtana also derive
benefit. Thus there is benefit both for the chanter and for the hearers.

The word saºk�rtana means sarvatobh�vena-k�rtana. (Sarvato-bh�vena-k�rtana
means complete k�rtana, or in other words, k�rtana that is performed in full knowl-
edge of sambandha-j��na and free from all anarthas and apar�dhas.) This refers to
that k�rtana, the performance of which requires no assistance from any other aºgas
of s�dhana. Partial k�rtana of the holy name of �r� K¨§Ãa is not called saºk�rtana.
When there is partial or imperfect chanting of the holy name of �r� K¨§Ãa, the j�va
does not attain the full effect. As a result, many people fall into doubt about the
potency of the holy name. Therefore, let there be all victory for the perfect and
complete chanting of the holy name of �r� K¨§Ãa.

By discussing material topics, one obtains fragmentary material happiness. In the
transcendental realm, �r� K¨§Ãa is the only object of attainment. There is no possi-
bility of any material objects being there. Therefore, by chanting the holy name of
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�r� K¨§Ãa, one obtains all kinds of perfections which are transcendental to material
nature. Out of the various types of perfection, seven in particular are certainly
obtained by �r�-k¨§Ãa-saºk�rtana. These seven types of perfection are being
described here.

1. Ceto-darpaÃa-m�rjanam:
Cleanses the mirror of the heart

The chanting of the holy name of �r� K¨§Ãa cleanses the dust from the mirror of
the heart of the living entity. The mirror of the heart of the baddha-j�va is thor-
oughly covered by the dust of material contamination. This material contamination,
indicative of the j�vaÕs disregard for the Lord (bhagavat-vimukhat�), is of three types:
(1) any�bhil�§aÑthe living entity who is distracted from the Lord is filled with
desires separate from the interest of the Lord, (2) phala-bhogaÑenjoyment of the
fruits of worldly activities, and (3) phala-ty�gaÑrenunciation which is not under-
taken for the pleasure of the Lord.

The chanting of the holy name of �r� K¨§Ãa is the most effective instrument for
cleansing the dirt from the mirror of the j�vaÕs heart. As long as the dirt of material
contamination is present, the pure spiritual form of the living entity is not reflected
in the mirror of his heart. Therefore, the three kinds of contamination mentioned
above are all forms of kaitava or deceit which obscure the true vision of the self.
They are obstacles which completely cover the heart of the j�va.

By the chanting of the holy name of �r� K¨§Ãa, all these obstacles are removed.
Finally, when the mirror of the heart is cleansed by complete chanting of the holy
name, oneÕs pure spiritual form is reflected in the mirror of the heart and one under-
stands, ÒI am the servant of Lord K¨§Ãa.Ó

2. Bhava-mah�d�v�gni-nirv�paÃam:
Extinguishes the blazing forest fire of material existence

Externally, this material world appears very beautiful, charming, and pleasing.
But in reality, it is just like a blazing fire within a dense forest. This material world
is blazing with innumerable sufferings which come under three headings: (1)
�dhy�tmika, (2) �dhidaivika, and (3) �dhibhautika.

As a blazing fire thoroughly destroys all the trees and animals of the forest, the
forest fire of material existence in the shape of repeated birth and death constantly
burns the living entities who are distracted from �r� K¨§Ãa. But when one takes up
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the chanting of the holy name of �r� K¨§Ãa under the expert guidance of a qualified
guru and Vai§Ãavas, then even while residing in this material world, one obtains
relief from the blazing fire of material existence. This is due to oneÕs adopting an
attitude which is favorably disposed toward �r� K¨§Ãa (k¨§Ãa-unmukhat�). By �r�-
k¨§Ãa-n�ma-saºk�rtana, all these miseries are driven away.

3. �reyaú-kairava-candrik�-vitaraÃam:
Diffuses the moonrays of bh�va-bhakti
for the highest good of the j�va

Complete chanting of the holy name of �r� K¨§Ãa diffuses the radiance of
supreme auspiciousness. The word �reyaú means auspiciousness; kairava means
white lilies (kumuda); and candrik� means the rays of the moon. Just as the sooth-
ing rays of the rising moon cause the white lilies to bloom and thus enhance their
whiteness, the chanting of the holy name of �r� K¨§Ãa expands the good fortune of
the living entities. Good fortune cannot be had by separate desires (any�bhil�§a),
karma or j��na. But �r�-k¨§Ãa-saºk�rtana promotes the highest welfare of the j�va. 

4. Vidy�-vadh�-j�vanam:
The life of all transcendental knowledge

Two kinds of knowledge have been described in the MuÃ¶aka Upani§ad: (1)
laukik�-vidy�Ñmaterial knowledge, and (2) par�-vidy�Ñtranscendental knowledge.
Indirectly, �r�-k¨§Ãa-saºk�rtana is the life of laukik�-vidy�, but it is primarily the life
of par�-vidy� or apr�k¨ta-vidy�. By the influence of �r�-k¨§Ãa-saºk�rtana, the j�va is
liberated from the false ego arising from mundane knowledge, and he obtains sam-
bandha-j��na. The goal to be obtained by apr�k¨ta-vidy� is �r�-k¨§Ãa-saºk�rtana (i.e.,
the chanting of the holy name of Vrajendra-nandana �y�masundara �r� K¨§Ãa). By
this, K¨§Ãa Himself is obtained.

5. �nand�mbudhi-vardhanam:
Increases the ocean of transcendental bliss

�r�-k¨§Ãa-saºk�rtana expands the ocean of transcendental bliss for the living enti-
ties. The word ocean cannot be applied to a small reservoir of water. Therefore, the
unlimited bliss which arises from the chanting of the holy name is comparable only
with a boundless ocean.
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6. Prati-padam p�rÃ�m¨t�sv�danam:
Enables one to taste nectar at every step

�r�-k¨§Ãa-saºk�rtana causes one to taste complete nectar at every step. In the rel-
ishing of transcendental rasa, there is neither deficiency nor incompleteness of
�nanda. By the performance of �r�-k¨§Ãa-saºk�rtana, one relishes the complete and
uninterrupted bliss of rasa at every moment.

7. Sarv�tma-snapanam:
Completely bathes the body, mind, and �tm�

Even apr�k¨ta-vastu or transcendental objects become softened by the chanting
of the holy name of �r� K¨§Ãa. In the material realm, the body, mind, and the soul
are not only purified by �r�-k¨§Ãa-saºk�rtana, but are undoubtedly softened as well.

The living entity who is engrossed in bodily designations becomes covered with
the dirt of the gross and subtle bodies. By the power of the holy name, all these con-
taminations are cleansed away. When attachment toward mundane existence is van-
quished, the k¨§Ãa-unmukha j�va obtains the cooling and soothing service of �r�
K¨§ÃaÕs lotus feet.

�r� J�va Gosv�m� has written in the Bhakti-sandarbha (273) and in his Krama-
sandarbha commentary on �r�mad-Bh�gavatam (seventh canto):

ataeva yadyapy any� bhaktiú kalau kartavy�
tad� k�rtan�khy� bhakti-saµyogenaiva

This means that although in Kali-yuga it is necessary to perform the other eight
aºgas of bhakti (i.e., �ravaÃam, smaraÃam, p�da-sevanam, arcanam, vandanam,
d�syam, sakhyam, and �tm�-nivedanam), they must be performed in connection
with the chant- ing of the holy name (k�rtanam). By this method, bhakti is fully
accomplished.

�r�la Bhaktivinoda æh�kuraÕs �r� Bhajana-rahasya verses

Ceto-darpaÃa-m�rjanam:

In material existence, the heart is covered by attachment for mundane enjoyment,
apar�dha, lust, anger, greed, intoxication, illusion, and envy. The mirror of the heart
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is cleansed from all these impurities by bhagav�n-n�ma-k�rtana. This is possible
because the holy name is sac-cid-�nanda-maya, as described by �r� R�pa Gosv�m� in
his �r� N�m�§ aka (7) taken from Stava-m�l�:

s�dit��rita-jan�rti-r��aye
ramya-cid-ghana sukha-svar�piÃe

n�ma! gokula mahotsav�ya te
k¨§Ãa! p�rÃa-vapu§e namo namaú

ÒO N�ma! O K¨§Ãa! You destroy all the sufferings (arising from n�m�par�dha)
of those who have taken shelter of You. You are the form of supreme beauty, con-
centrated consciousness, and spiritual happiness, and You are the embodiment of
bliss for the residents of Gokula (the gopas, gop�s, cows, calves, and all other life
forms of Gokula). Therefore, I offer repeated obeisances unto You, who are the per-
sonification of the complete manifestation of VaikuÃ ha.Ó

Bhava-mah�d�v�gni-n�rv�panam:

The blazing forest fire of material existence in the form of repeated birth and
death, and the three-fold miseries arising thereof, is effortlessly extinguished by per-
forming n�ma-saºk�rtana. This is confirmed in Hari-bhakti-vil�sa (11.371) quoting
from �r�mad-Bh�gavatam (6.2.46):

n�taú paraµ karma-nibandha-k¨ntanaµ
mumuk§at�µ t�rtha-pad�nuk�rtan�t
na yat punaú karmasu sajjate mano

rajas-tamobhy�µ kalilaµ tato Õnyath�

ÒTherefore, for persons desiring release from material bondage, there is no
method superior to the chanting of the holy name of the Supreme Lord at whose
feet all the places of pilgrimage reside. Such chanting destroys the root cause of sin-
ful activity. Consequently, by the performance of n�ma-saºk�rtana, one will never
again become implicated in fruitive activities (karma-khaÃ¶a). This is not the case,
however, with material methods of atonement, because even after such perfor-
mances, the heart again becomes contaminated by the modes of passion and igno-
rance.Ó
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�reyaú-kairava-candrik�-vitaranam:

�r�-k¨§Ãa-n�ma emits nectarine rays which cause the white lily of supreme for-
tune to bloom. As the moon, by its rays, causes the white lilies to blossom and
become very fragrant, the holy name, by the transmission of its potency, causes all
kinds of good fortune to arise for the j�vas. The following verse from the Prabh�sa-
khaÃ¶a of the Skanda-Pur�Ãa has been cited as evidence of this in the Hari-bhakti-
vil�sa (11.451):

madhura-madhuram-etan maºgalaµ maºgal�n�µ
sakala-nigamavall�-sat-phalam cit-svar�paµ

sak¨d-api parig�taµ �raddhay� helay� v�
bh¨guvara nara-m�traµ t�rayet k¨§Ãa-n�ma

ÒOf all that is auspicious, the holy name of �r� K¨§Ãa stands supreme. Of all that
is sweet, the holy name is sweeter still. It is the eternal spiritual fruit of the wish-ful-
filling tree of the entire Vedas and the embodiment of the absolute truth endowed
with full consciousness. O best of the Bh¨gus! If anyone even once chants the holy
name of Lord K¨§Ãa, either with faith or indifferently, the holy name delivers him
from the ocean of material existence.Ó

Comment

In his Dig-dar�in� commentary on this verse �r�la San�tana Gosv�m� has
explained that the word cit-svar�pam means caitanya-brahma-svar�pam. This
means that the holy name is the embodiment of that Brahman which is endowed
with full consciousness. In other words the holy name is identical with the Supreme
Lord Himself. The words sak¨d-api mean that if the holy name is chanted even
once, everything even up to mok§a follows as a necessary result. San�tana Gosv�m�
emphasizes this point by using the conditional case (bhavet) meaning that it must be
so. He says that the suffix pari in parig�tam indicates that even if the holy name is
uttered indistinctly (avyaktam) or incompletely (asamp�rÃam), it will deliver such a
result.

The suffix pari alters the meaning of words in many different ways. It expresses
the following ideas: against, opposite to, away from, except, round about, fully,
abundantly, richly, in high degree, and so on. �r�la Bhaktisiddh�nta Sarasvat�
æh�kura Prabhup�da has interpreted the word pari in a different sense. He takes it
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in the sense of distinctly  or fully (prak¨§ a-r�pe) meaning that the holy name should
be chanted without offence (nirapar�dhe). If the holy name is chanted in this way, it
will immediately deliver the chanter.

Vidy�-vadh�-j�vanam:

The holy name is the life of all transcendental knowledge, which is here com-
pared to a wife. This is supported in the Hari-bhakti-vil�sa (11.441) quoting from
the G�ru¶a Pur�Ãa:

yad-icchasi paraµ j��naµ j��n�d yat paramaµ padaµ
tad�dareÃa r�jendra kuru govinda k�rtanam

ÒO R�jendra (best of Kings)! If you desire to obtain that topmost knowledge by
which the supreme goal (param-padam) is attained, then with great respect and
devotion, chant the holy name of �r� Govinda.Ó

Comment

In his Dig-dar�in� commentary on this verse �r�la San�tana Gosv�m� explains that
the word j��nam here refers to knowledge concerning the glories of the topmost
bhagavad-bhakti. By chanting the holy name of Govinda one easily obtains such
knowledge and, consequently, the supreme destination known as param-padam.
Param-padam does not refer to mukti. Beyond mukti, beyond VaikuÃ ha, beyond
even Ayodhy� and Mathur�Ñthe attainment of the service of the lotus feet of �r�
K¨§Ãa in Vraja is what is here referred to as param-padam. This fruit is obtained by
k�rtana of govinda-n�ma, not by any ordinary knowledge.

------------------------------------------------------------------------------------------

It is further stated in the �r�mad-Bh�gavatam (3.5.40):

dh�tar yad asmin bhava ��a j�v�s
t�pa-trayeÃ�bhihat� na �arma

�tman labhante bhagavaµs tav�ºghri-
cch�y�µ sa-vidy�m ata ��rayema

23



ÒO maintainer of the universe! O Lord! In this material world the j�vas who dis-
regard the Lord are always overwhelmed by the three-fold miseriesÑ�dhy�tmika,
�dhibhautika, and �dhidaivika. Thus they are unable to find any happiness or peace.
Therefore, O Bhagav�n, in full knowledge, we are taking shelter of the shade of
Your lotus feet.Ó 

Comment

The words sa-vidy�mÑwith full knowledgeÑmean with bhakti. Out of all types
of vidy�, bhakti is the best, because by it Bhagav�n becomes known.

------------------------------------------------------------------------------------------

In the �r�mad-Bh�gavatam (4.29.49) it is stated, s� vidy� tan-matir-yay�: ÒThat
by which oneÕs attention is concentrated upon the Supreme Lord is called vidy�.Ó
�r�la Bhaktivinoda æh�kura has composed a verse in this connection explaining how
k¨§Ãa-n�ma is the life of such knowledge (Bhajana-rahasya 1.21): 

ye �aktite k¨§Ãe mati kare udbh�vana
vidy�-n�me sei kare avidy� khaÃ¶ana
k¨§Ãa-n�ma sei vidy�-vadhura j�vana

k¨§Ãa-p�da-padme ye karaye sthira mana

ÒThat potency by which oneÕs intelligence is aroused toward K¨§Ãa is known as
vidy�. Only by bhakti can oneÕs attention be drawn upon the lotus feet of Bhagav�n.
Therefore, the knowledge being referred to here is bhakti. This knowledge dissi-
pates ignorance. K¨§Ãa-n�ma is the life of transcendental knowledge by which the
consciousness becomes firmly situated at the lotus feet of �r� K¨§Ãa, and one is
engaged in the service of His lotus feet.Ó

�nand�mbudhi-vardhanam:

N�ma-k�rtana expands the ocean of transcendental bliss within the heart, as it is
stated in the Hari-bhakti-vil�sa (10.193) quoting from �r�mad-Bh�gavatam (8.3.20):
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ek�ntino yasya na ka�can�rthaµ
v��chanti ye vai bhagavat-prapann�ú

aty-adbhutaµ tac-caritaµ sumaºgalaµ
g�yanta �nanda-samudra-magn�ú

ÒThe ek�ntika-bhaktas, who are fully surrendered unto the Lord, become
immersed in the ocean of bliss by chanting and reciting the LordÕs transcendental
pastimes which are astonishing and supremely auspicious. They have no desire other
than to obtain the lotus feet of Bhagav�n. I pray unto that supreme Brahman, who
is the Supreme Personality of Godhead.Ó

Prati-padaµ p�rÃ�m¨t�sv�danam:

When the mirror of the heart is cleansed by chanting the holy name of the Lord,
then all types of good fortune arise for the chanter. Thereafter, he attains percep-
tion of his constitutional identity. For one who chants the holy name in that stage
of attainment, the ocean of transcendental bliss is enlarged, and he tastes complete
nectar in newer and newer varieties at every step.

Comment

An ordinary conditioned soul will not experience �nanda when he chants the holy
name. When, however, one chants the holy name according to this process, in other
words, after having freed oneself from all anarthas and having attained oneÕs sva-
r�pa, one who then chants the holy name with love and spiritual emotion (bh�va)
will taste the nectar of the name at every step.

------------------------------------------------------------------------------------------

It is therefore said in the Hari-bhakti-vil�sa (11.504) quoting from the Padma
Pur�Ãa:

tebhyo namo Õstu bhava-b�ridhi-j�rÃa-paºka-
sammagna-mok§aÃa-vicak§aÃa-p�dukebhyaú

k¨§Ãeti varÃa-yugalaµ �ravaÃena ye§�µ
�nandathur-bhavati nartita-roma-v¨ndaú
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ÒI offer my respectful obeisances again and again unto the lotus feet of that per-
son whose heart trembles with bliss upon chanting and hearing the holy name of �r�
K¨§Ãa, whose bodily hairs stand on end and dance due to ecstacy, and who is expert
in delivering the conditioned souls who are sunk in the mud of the ocean of mater-
ial existence.Ó

Sarv�tma-snapanam:

The self is thoroughly cleansed by bathing in the holy name, as it is stated in the
Hari-bhakti-vil�sa (11.359) quoting from �r�mad-Bh�gavatam (12.12.48):

saºk�rtyam�no bhagav�n anantaú
�rut�nubh�vo vyasanaµ hi puµs�m
pravi�ya cittaµ vidhunoty a�e§aµ

yath� tamo Õrko Õbhram iv�ti-v�taú

ÒBy describing the transcendental characteristics or pastimes of Bhagav�n �r�
Hari, or by hearing of His glories, the Supreme Lord �r� K¨§Ãa enters within the
heart (as hari-kath�) and drives away all ignorance (andhak�ra) exactly as the sun dri-
ves away darkness. And as a powerful wind blows away a mass of clouds, the hearing
of l�l�-kath� eradicates all the sufferings of material existence.Ó The word andhak�ra
refers to the various contaminations of the heart such as anarthas and apar�dhas.

�r�la Bhaktivinoda æh�kura has composed the following Bengali verse in this
connection (Bhajana-rahasya 1.24):

�ruta anubhuta yata anartha saµyoga
�r� k¨§Ãa k�rtane saba haya ta viyoga

je r�pa v�yute megha s�rya tamaú n��e
citte prave�iy� do§a a�e§a vin��e

k¨§Ãa n�m��raye citta darpaÃa m�rjjana
ati �ighra labhe j�va k¨§Ãa prema-dhana

ÒAll varieties of anarthas that have ever been heard of or experienced are
destroyed by chanting the holy name of �r� K¨§Ãa. As the wind disperses the clouds
or as the sun dissipates the darkness, the Supreme Lord, through the medium of
hearing His transcendental pastimes, enters the heart and completely destroys the
extensive material contamination. By taking shelter of the name of �r� K¨§Ãa, the
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mirror of the heart is cleansed and very quickly the j�va attains the treasure of k¨§Ãa-
prema.Ó
The holy name of �r� K¨§Ãa is caitanya, fully conscious, and it is the personification
of m�dhurya, sweetness, and of transcendental rasa. As stated in the N�m�§ aka (8): 

n�rada-v�Ãoj-j�vana!
sudhormi-niry�sa-m�dhur�-p�ra!

tvaµ k¨§Ãa-n�ma! k�maµ
sphura me rasane rasena sad�

ÒO k¨§Ãa-n�ma! You are the life-support of �r� N�radaÕs v�Ã�. You are the crest
upon the waves of nectar arising from the ocean of m�dhurya. May you, therefore,
always appear very prominently on our tongues, accompanied by great attachment.Ó

�r�-harin�ma is worshipable particularly for liberated persons. Simply by n�m�-
bh�sa, or a semblance of pure chanting, all misery and distress are dissipated. As stat-
ed in the N�m�§ aka (2):

jaya n�madheya! muni-v¨nda-geya!
jana-ra�jan�ya param ak§ar�k¨te

tvam an�dar�d api man�g-ud�ritaµ
nikhilogra-t�pa-pa al�µ vilumpasi 

ÒO N�madheya, O K¨§Ãa appearing in the form of the name! Great sages such
as N�rada and others constantly chant Your glories. For the delight of all humani-
ty, You have appeared in the form of transcendental syllables. Although You are
directly the supreme Brahman, �r� K¨§Ãa Himself, You appear in the form of sylla-
bles for the benefit of people in general. Even if one chants the holy name of the
Lord indifferently (avahelan�), or in other words, with the four kinds of n�m�-
bh�saÑs�ºketya (to indicate something else), parih�sa (jokingly), stobha (for musi-
cal entertainment), and hel� (neglectfully)Ñthe holy name is competent to destroy
the most grievous sins and thus nullify all severe material afflictions. Therefore, O
N�ma, may there be all victory unto You!Ó

It is, therefore, stated in �r� Caitanya-Bh�gavata (Madhya 23.76-78):

hare k¨§Ãa hare k¨§Ãa k¨§Ãa k¨§Ãa hare hare
hare r�ma hare r�ma r�ma r�ma hare hare
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prabhu kahe-kahilaº ei mah�-mantra
ih� japa giy� sabe kariy� nirbandha

ih� haite sarva-siddhi haibe sab�ra
sarva-k§aÃa bala Õithe vidhi n�hi �ra

Ò�r� Caitanya Mah�prabhu said, ÔI have spoken this mah�-mantra, now all of you
return home and perform japa and k�rtana of the holy name with great love and
faith, keeping track of the number of rounds you chant. By this practice, all types of
perfection will arise. Always chant the holy name, for there are no rules and regula-
tions regarding its performance. At every moment, utter this mah�-mantra.Õ Ó
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�loka Two 

Why is n�ma-s�dhana so accessible?
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n�mn�m ak�ri bahudh� nija-sarva-�aktis
tatr�rpit� niyamitaú smaraÃe na k�laú

et�d¨�� tava k¨p� bhagavan mam�pi
durdaivam �d¨�am ih�jani n�nur�gaú

Anvaya

(he) bhagavanÑO Bhagav�n (being compelled by causeless mercy); n�mn�m bahud-
h� ak�riÑYou have manifested innumerable names such as K¨§Ãa and Govinda just
to benefit the living entities; tatraÑand in all those names; arpit�ÑYou have invest-
ed; nija sarva �aktiúÑall the potencies of Your respective personal forms; smaraÃe
k�la apiÑmoreover, in remembering the holy names of the Lord; na niyamitaúÑ
You have not imposed any restrictions as is the case with sandhy�-vandan�, or s�vit-
r�-g�yatr�, which must be chanted by br�hmaÃas only at specified times of the day.
In other words, at any time of the day or night, the holy names can be chanted and
remembered. This is the provision You have made; tava et�d¨�� k¨p�Ñalthough
Your mercy is so great; mama �d¨�am durdaivamÑmy misfortune (in the form of
offenses to the holy name) is such that; anur�gaú na ajaniÑI have not awoken
attachment; ihaÑfor these holy names which award all benedictions and are so eas-
ily accessible.

Translation

ÒO Bhagav�n! Your holy name bestows all auspiciousness upon the living enti-
ties. Therefore, for the benefit of the j�vas, You eternally manifest Your innumer-
able names, such as R�ma, N�r�yaÃa, K¨§Ãa, Mukunda, M�dhava, Govinda,
D�modara, and so on. You have invested those names with all the potencies of Your

29



respective personal forms. Out of causeless mercy, You have not even imposed any
restrictions on the chanting and remembrance of such names as is the case with
sandhy�-vandan�, which must be chanted only at specified times of the day. In other
words, at any time of the day or night, the holy name can be chanted and remem-
bered. This is the provision You have made. O Lord! This is Your causeless mercy
upon the living entities. Nonetheless, I am so unfortunate due to committing offens-
es that I have not awoken any attachment for Your holy name, which is so easily
accessible and bestows all good fortune.Ó

�r� Sanmodana Bh�§yam

�r�-k¨§Ãa-saºk�rtana is of four varieties being distinguished by n�ma, r�pa, guÃa,
and l�l�. The holy name of �r� K¨§Ãa is the original seed of all happiness. The word
n�m� literally means possessing a name. It is used almost exclusively with reference
to the Supreme Lord to indicate the personality whom the holy name addresses. �r�-
n�ma and �r�-n�m� are one and the same fundamental truth. There is no difference
between Them. �r�-k¨§Ãa-n�ma-saºk�rtana is extremely beneficial for everyone in
all respects. Therefore, in order to arouse faith in the j�vas toward the holy name of
the Lord, Svayam Bhagav�n �r� Caitanya Mah�prabhu personally broadcast the
supreme utility of k¨§Ãa-n�ma-saºk�rtana.

He says, ÒO Bhagav�n! O most merciful one! Seeing me devoid of all shelter, You
have manifested Your holy names, being moved by Your causeless mercy. You have
many names which are all non-different from You. These are classified into two
groups: (1) mukhyaÑprincipal, and (2) gauÃaÑsecondary. The names Hari, K¨§Ãa,
Govinda, Acyuta, R�ma, Ananta, Vi§Ãu, and so on, are principal names; whereas, the
names Brahma, Param�tm�, niyant� (supreme controller), p�t� (maintainer), sra§ �
(creator), and mahendra (the great chief) are secondary names. Furthermore, You
have invested Your principal names with all the potencies and perfect competence
of Your svar�pa-�akti.Ó

This is proved by the statements of many scriptures. The first reference describes
the holy nameÕs power to destroy sins. This verse is found in Hari-bhakti-vil�sa
(11.486) quoting from �r�mad-Bh�gavatam (6.16.44):

na hi bhagavann agha itam idaµ
tvad-dar�an�n n¨Ã�m akhila-p�pa-k§ayaú

yan-n�ma sak¨c chravaÃ�t
pukka�o Õpi vimucyate saµs�r�t
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ÒO Bhagav�n! Just by seeing You, all the sins of men become destroyed. This is
not at all impossible, for even a low class dog-eater (caÃ¶�la) who hears Your holy
name but once is liberated from material existence.Ó

The next two verses explain the superiority of chanting the holy name to study
of the Vedas. These verses are found in Bhakti-sandarbha (Anuccheda 265) quoting
from the Vi§Ãu-dharmottara Pur�Ãa. The second verse in this series is also found in
Hari-bhakti-vil�sa (11.378):

ved�k§ar�Ã� y�vanti pa hit�ni dvij�tibhiú
t�vanti harin�m�ni k�rttit�ni na saµ�ayaú

¨g-vedo yajur-vedaú s�ma-vedo Õpy atharvaÃaú
adh�t�s tena yenoktaµ harir ity ak§ara dvayam

ÒThe extent to which the twice-born br�hmaÃas recite the syllables of the Vedas,
they most certainly (indirectly) chant the holy name of the Lord. Of this there is no
doubt. But one who has uttered the two syllables ÔHariÕ should be understood to
have completed his study of all the VedasÑthe åg Veda, Yajur Veda, S�ma Veda
and Atharva Veda.Ó

The next verse is also on the same theme. It is found in Bhakti-sandarbha
(Anuccheda 265) and in Hari-bhakti-vil�sa (11.379), quoting from the Skanda
Pur�Ãa:

m� ¨co m� yajust�ta m� s�ma pa haki�cana
govindeti harer-n�ma geyaµ g�yasva nitya�aú

ÒTherefore do not study the åg, Yajur, S�ma, Atharva or any other of the Vedas.
Just sing the name of Govinda, and in this way engage constantly in the chanting of
the holy name of the Lord.Ó

The next verse shows the effect of disrespecting the holy name. It is found in
Bhakti-sandarbha (Anuccheda 265) and in Hari-bhakti-vil�sa (11.509) quoted from
the Vai��kha-m�h�tmya of the Padma Pur�Ãa:

avamanya ca ye y�nti bhagavat-k�rtanaµ nar�
te y�nti narakaµ ghoraµ tena p�pena karmaÃ�

ÒThose persons who disrespect the chanting of the holy name of the Supreme
Lord and go about their way fall down into formidable hell as a consequence of such
a sinful act.Ó
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The next verse establishes that the chanting of the holy name is the most effec-
tive method of s�dhana both for the s�dhakas and for the siddhas. This verse is found
in �r�mad-Bh�gavatam (2.1.11). It has been cited in Bhakti-sandarbha (Anuccheda
265), Hari-bhakti-vil�sa (11.414), and Bhakti-ras�m¨ta-sindhu (1.2.230):

etan nirvidyam�n�n�m icchat�m akuto-bhayam
yogin�µ n¨pa nirÃ�tam harer-n�m�nuk�rtanam

ÒO King! It is the opinion of all scriptures and all previous �c�ryas that whether
one is an unalloyed devotee, detached from material existence on account of direct
experience of the misery of material life, whether one is desirous of elevation to the
heavenly planets or liberation, or whether one be a self-satisfied yog� (�tm�r�ma),
one should chant the holy name of the Lord with great love.Ó

In his Bhakti-ras�m¨ta-sindhu commentary on this verse �r�la Vi�van�tha
Cakravart� æh�kura explains that the term nirvidyam�n�n�m means of those who
are devoid of all desires, including the desire for liberation. This term refers to the
ek�nta-bhaktas. The word icchat�m means of those who seek the heavenly planets
and liberation. This refers to the j��n�s and karm�s. The word yogin�m means of the
yog�s. This refers to the �tm�r�mas or those who take pleasure in the self.

The word akutobhayam means that there is absolutely no doubt about the effi-
cacy of n�ma-k�rtana. It does not depend on time, place, person, articles of worship,
purity or impurity. Even if the holy name comes in contact with a mleccha who is
intolerant of the service of the Lord, the holy name will act. The words n�ma-
anuk�rtanam mean either constant chanting or chanting to an extent that is appro-
priate for oneÕs practice of bhakti. This practice is suitable both in the stage of s�d-
hana, practice, and s�dhya, perfection. The purport of the word nirÃ�tam (it has
been decided) is that this fact has been decided by the common consent of previous
¨§is and mahar§is who became devoid of all doubt after direct experience and real-
ization.

The next verse describes the self-revealing power of the holy name and its abil-
ity to deliver the living entities from material existence. This verse is found in Hari-
bhakti-vil�sa (11.512), quoted from the åg Veda (1.156.3):

�sya j�nanto n�ma cid-viviktana
mahaste vi§Ão sumatim bhaj�mahe

oµ ity etad-brahmaÃopadi§ aµ n�ma 
yasm�d-ucc�ryam�Ãam-eva saµs�ra
bhay�t-t�rayati tasm�d ucyate t�raú
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ÒO Vi§Ãu! Your name is fully spiritual (cit-svar�pa), and thus it is self-manifested.
Although we are not perfectly acquainted with the glories of uttering Your holy
name, if we chant, knowing just a little of its glories, we will obtain full knowledge
of that subject. Brahm�j� propagated the transcendental sound ÔoµÕ, the mere utter-
ance of which liberates one from the fear of material existence. Therefore, the vibra-
tion oµ is known as t�raka-brahma.Ó T�raka means that which liberates or enables
one to cross over.

The next verse shows how the mere utterance of the holy name makes one a fit
candidate for liberation. This verse is quoted in Hari-bhakti-vil�sa (11.417) from the
Padma Pur�Ãa (Uttara-khaÃ¶a, Chapter 46):

sak¨d-ucc�ritaµ yena harir-ityak§ara-dvayam
baddaú parikaras-tena mok§�ya gamanaµ prati

ÒThose who are free from all offenses and who utter even once the two syllables
ÔHariÕ become resolute to obtain liberation from material existence and the service
of the lotus feet of the Supreme Personality of Godhead.Ó

In his Dig-dar�in� commentary on this verse, �r�la San�tana Gosv�m� has
explained that the words baddaú-parikaras, to tighten oneÕs girth, mean that he
becomes immediately prepared, and mok§�ya gamanaµ prati mean for obtaining
liberation. He says that by this simple act oneÕs s�dhana is complete, s�dhanaµ
samyag-anu§ hitam ity arthaú.

The next verse from �r�mad-Bh�gavatam (2.3.24) shows by indirect indication
the power of the holy name to melt the heart. It is cited in Hari-bhakti-vil�sa
(11.505):

tad a�ma-s�raµ h¨dayaµ batedaµ
yad g¨hyam�Ãair hari-n�ma-dheyaiú

na vikriyet�tha yad� vik�ro
netre jalaµ g�tra-ruhe§u har§aú

ÒO S�ta! If oneÕs heart does not melt and begin to flow toward the Supreme Lord
upon hearing and chanting His holy name, if oneÕs eyes do not fill with tears and the
hairs of oneÕs body stand on end due to ecstacy, then one should know that oneÕs
heart has become as hard as iron due to committing n�m�par�dha.Ó
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The next verse confirms that the holy name is the ripened fruit of all the Vedas
and can thus easily deliver one from material existence. This verse is found in Hari-
bhakti-vil�sa (11.451) quoting from the Prabh�sa-khaÃ¶a of the Skanda Pur�Ãa:

madhura-madhuram-etan-maºgalaµ maºgal�n�µ
sakala-nigama-vall�-satphalaµ cit-svar�pam

sak¨d-api parig�taµ �raddhay� helay� v�
bh¨guvara naram�traµ t�rayet k¨§Ãan�ma

ÒOf all that is auspicious, the holy name of �r� K¨§Ãa stands supreme. Of all that
is sweet, the holy name is sweeter still. It is the eternal spiritual fruit of the wish-ful-
filling tree of the entire Vedas and the embodiment of the absolute truth endowed
with full consciousness. O best of the Bh¨gus! If anyone even once chants the holy
name of Lord K¨§Ãa, either with faith or indifferently, the holy name delivers him
from the ocean of material existence.Ó

The next verse from the �di Pur�Ãa proves the power of the holy name to bring
K¨§Ãa under control. This verse is quoted in Hari-bhakti-vil�sa (11.446) and Bhakti-
ras�m¨ta-sindhu (1.2.231):

g�tv� ca mama n�m�ni vicaren-mama sannidhau
iti brab�mi te satyaµ kr�to Õhaµ tasya c�rjuna!

ÒO Arjuna! I declare this truth unto you that those who approach Me chanting
My name certainly purchase Me. I become completely subservient to them.Ó

The last two verses in this section, quoted from the Padma Pur�Ãa, establish that
the holy name is completely beyond material nature and, therefore, cannot be
grasped with the material senses. These verses appear in Bhakti-ras�m¨ta-sindhu
(1.2.233-234). The first verse in the series also appears in Hari-bhakti-vil�sa
(11.503):

n�ma cint�maÃiú k¨§Ãa� caitanya-rasa-vigrahaú
p�rnaú �uddho nitya-mukto Õbhinnatv�n-n�ma-n�minoú

ÒThe holy name of �r� K¨§Ãa awards all benedictions just like the cint�maÃi stone.
It is K¨§Ãa Himself, the embodiment of all transcendental mellows (caitanya-rasa-
vigraha). The holy name is complete, beyond the influence of m�y�, and eternally
liberated, since �r�-k¨§Ãa-n�ma and �r�-k¨§Ãa-n�m� are non-different.Ó
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ataú �r�-k¨§Ãa-n�m�di na bhaved gr�hyam indriyaiú
sevonmukhe hi jihv�dau svayam eva sphuraty adaú

ÒTherefore, the transcendental name, form, qualities, and pastimes of �r� K¨§Ãa
cannot be perceived with the gross material senses. They automatically manifest
themselves on the tongue and other senses which have awakened eagerness for the
transcendental service of the Lord.Ó

Thus the existence of all potencies in harin�ma is established by the statements
of the �ruti, sm¨ti, and the tantras. After explaining how Bhagav�n has mercifully
invested all powers in His holy names, �r� Caitanya Mah�prabhu says:

ÒIn the processes of karma, j��na, and yoga emphasis is placed on the rules or
considerations regarding time, place, and performer. But in the chanting and
remembering of Your holy name, You have not imposed any restrictions regarding
time, place, and performer. This is an example of your limitless mercy upon us. In
spite of this, we are so unfortunate that we have failed to obtain even the slightest
attraction toward Your most munificent names.Ó The word durbh�gya, misfortune,
indicates the presence of n�m�par�dha. N�m�par�dha will be briefly described in
the discussion ahead. �r� Caitanya Mah�prabhu continues:

ÒIn this material world fashioned by m�y�, the j�vas who are distracted from the
Lord are bound by attachment to innumerable types of sense gratification. They
never make any endeavour to direct their attention toward the Lord. They are
always engrossed in karma, j��na, and other methods which simply produce misery.
But the j�va can never achieve eternal welfare by these methods.

ÒThinking thus, unlimitedly merciful �r� K¨§Ãa manifested His holy names to the
j�vas as the method of obtaining bhakti. Bhakti is predominated by the hl�din�
potency of �r� K¨§ÃaÕs svar�pa-�akti, and by the chanting of the holy name it is
transmitted into the hearts of the j�vas. But in spite of hearing and chanting, the j�vas
do not obtain attachment toward the holy name on account of offenses. Therefore,
persons possessing �raddh� should receive harin�ma from the mouth of �r� guru-
deva. Being attentive to avoid committing offenses, they should perform japa and
n�ma-saºk�rtana with great faith, as far as their capacity allows.Ó

Offenses are of ten kinds:

The ten offenses to the holy name are mentioned in the Padma-Pur�Ãa (Svarga-
khaÃ¶a, 48). They have also been quoted in Hari-bhakti-vil�sa (11.521-524) and
Bhakti-sandarbha (Anuccheda 265):
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(1) sat�m nind� n�mnaú paramam apar�dhaµ vitanute; yataú khy�tiµ y�taµ katham
usahate tad vigarh�mÑTo criticise the devotees of the Lord is a very grievous
offense to �r�-n�ma. How can �r�-n�ma-prabhu tolerate criticism of those great souls
who are deeply devoted to the holy name and who spread its glories throughout the
world? Therefore, criticism of saintly persons and devotees is the first offense
against the holy name.
(2) �ivasya �r� vi§Ãor ya iha guÃa-n�m�di-sakalam; dhiy� bhinnaµ pa�yet sa khalu
harin�m�hitakaraúÑIn this world, those persons who, by mundane intelligence, see
a difference in the all-auspicious transcendental holy name, form, qualities, and pas-
times of �r� Vi§Ãu, in other words, who consider them to be like material phenom-
ena and thus different from n�m�-vi§Ãu, commit an offense against the holy name.
Furthermore, one who considers the qualities, names, and other attributes of �r�
�iva to be different from those of �r� Vi§Ãu commits a serious offense.

In his Dig-dar�in� commentary on this verse quoted in Hari-bhakti-vil�sa
(11.521), �r�la San�tana Gosv�m� has said: �di-�abdena r�pa-l�l�di, dhiy�pi hari-
n�mni ahitam apar�dhaµ karot�ti tath� saúÑÒThe word �di refers to the other
attributes of �r� �iva such as his form and pastimes. If one even thinks that �r� �ivaÕs
name, form, qualities, and pastimes are different from those of �r� Vi§Ãu, he com-
mits a serious offense against harin�ma.Ó

�r�la J�va Gosv�m� has nicely explained the meaning of this statement in the
Bhakti-sandarbha (Anuccheda 265). He says that if the possessive case is used, then
the word ca (and) must be used after �r� Vi§Ãu. This means that the name, form,
qualities, and pastimes of �iva and those of �r� Vi§Ãu are identical. The meaning
here is that the �iva being referred to is none other than Vi§Ãu in another form. The
word �r� in the verse appears in front of Vi§Ãu and not in front of �iva to give promi-
nence to Vi§Ãu. The word n�m�par�dha used with reference to �iva signifies that
the name �iva here simply indicates �r� Vi§Ãu. The name of �iva has also been list-
ed in this way in the thousand names of Vi§Ãu. Therefore the oneness referred to
simply means that �iva is nothing but a manifestation of Vi§Ãu in another form.
Consequently one should not see any difference between them. Otherwise if one
thinks that �iva is a separate and independently powerful Lord, that is an offense to
harin�ma.
(3) guror avaj�� ÑTo disregard the spiritual master who is established in all the
truths regarding the holy name, considering him to be an ordinary man possessing
a perishable body composed of material elements, is the third offense against the
holy name.
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(4) �ruti-��stra nindanamÑThe fourth offense is to find fault with the Vedas, the
sattvata Pur�Ãas, and other scriptures.
(5) tath�rthav�doÑThe fifth offense is to consider the glories of the holy name to
be exaggerated.
(6) hari-n�mni kalpanamÑThe sixth offense is to ascribe oneÕs own imaginary
meaning to the holy name.
(7) n�mno bal�d yasya hi p�pa-buddhir na vidyate tasya yamair hi �uddhiúÑPersons
who have the tendency to commit sinful actions on the strength of the holy name
cannot be purified by any artificial processes of yoga, such as yama, niyama, dhy�na,
dh�raÃ�, and so on. This is certain.
(8) dharma-vrata-ty�ga-hut�di karma �ubha-kriy�-s�myam api pram�daúÑTo con-
sider routine religion, penances, renunciation, sacrifices and other ordinary pious
activities in the material mode of goodness (sat-karma) to be equal to the transcen-
dental holy name of the Lord is negligence and is thus considered an offense.
(9) a�raddadh�ne vimukhe Õpy a�¨Ãvati ya�-copade§aú �iva-n�m�par�dhaúÑTo
instruct the glories of the holy name to faithless persons who are averse to hearing
and chanting the holy name is also an offense.
(10) �rutv�pi n�ma-m�h�tmyaµ yaú pr�tir-ahito Õdhamaú ahaµ mam�di-paramo
n�mni so Õpy apar�dhak¨tÑThose who, in spite of hearing the astonishing glories of
the holy name, maintain the conception that ÒI am this material bodyÓ and that
worldly objects are ÔmineÕ, and who display no persistence in or love for the utter-
ance of the holy name, are also offenders to the holy name.

It is essential to chant the holy name free from these ten kinds of offenses. A
chanter of the holy name does not have to endeavor to dissipate sins by sat-karma,
nor does he endeavor to accumulate pious credits like the fruitive workers. Such
fruitive activities are no longer under his jurisdiction. In other words, he has already
relinquished the authority as well as the obligation to perform them. 

If, however, one commits any offense against the holy name, he should constantly
chant the holy name, feeling very aggrieved at heart. By such constant chanting of
harin�ma, there will be no opportunity to commit further offenses and all previous
offenses will be destroyed.

This is stated in the Padma Pur�Ãa (Svarga-khaÃ¶a, 64):

n�m�par�dha-yukt�n�µ n�m�ny eva haranty adham
avi�r�nti prayukt�ni t�ny ev�rtha kar�Ãi ca
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ÒOnly harin�ma is able to destroy the sins of persons who are infested with n�m�-
par�dha. Therefore, one should constantly chant the holy name of the Lord. By this
process, all offenses will be dissipated and one will obtain k¨§Ãa-prema, the highest
attainment of life.Ó

When all offenses have thus been nullified, attachment will awaken for �r�-hari-
n�ma. At that time sarv�rtha-siddhi, complete perfection, will be attained. Here
sarv�rtha-siddhi implies k¨§Ãa-prema. This is the second instruction of �r� Caitanya
Mah�prabhu.

�r� Caitanya-carit�m¨ta (Antya-l�l� 20.17-19):

aneka-lokera v��ch�Ñaneka-prak�ra
k¨p�te karila aneka-n�mera prac�ra
kh�ite �uite yath� tath� n�ma laya

k�la-de�a-niyama n�hi, sarva siddhi haya
Òsarva-�akti n�me dil� kariy� vibh�ga

�m�ra durdaivaÑn�me n�hi anur�ga!Ó

ÒThose who are distracted from the Lord, being bound by the illusory energy,
have innumerable desires for sense enjoyment in their hearts. Therefore they are
cheated and deprived of their constitutional occupation which is to engage in bha-
gavad-bhakti. The Supreme Lord is very merciful. Moved by great compassion, He
has manifested His many names, and in the vibration of such names, He has not
imposed any restrictions in regard to time, place, or person. Even by chanting �r�-
k¨§Ãa-n�ma at the time of eating, drinking, and sleeping, all perfection is attained.
Alas, �r� K¨§Ãa has invested all His potencies in His holy names, but I am so unfor-
tunate that I have not even the slightest attachment for them.Ó

�ik§�§ aka: Song Two (G�t�val�)

tuºhu day�-s�gara t�rayite pr�Ã�
n�ma aneka tuy� �ikh�oli �niÕ
sakala �akati dei n�me toh�r�

grahaÃe r�khali n�hi k�la-vic�r�
�r�-n�ma-cint�maÃi toh�ri sam�n� 

vi�ve bil�oli karuÃ�-nid�n�

38



tuy� day� aichana parama ud�r�
ati�aya manda, n�tha! bh�ga h�m�r�
n�hi janamila n�me anur�ga mora

bhakativinoda-citta duúkhe vibhora

ÒO ocean of mercy �r� K¨§Ãa, You have manifested Your innumerable names in
this world just to deliver the living entities from the ocean of material existence. Out
of Your kindness, You have invested all the potencies of Your respective transcen-
dental forms into those names. In the chanting of the holy name, You have not
placed any restrictions regarding time, place or other considerations. At any time, in
any place, under any circumstance, the s�dhaka-j�va can perform japa, k�rtana, or
smaraÃa of the holy name.

ÒLike Your transcendental form, the holy name is sat-cit-�nanda, and it is supe-
rior even to cint�maÃi, touchstone. You have distributed this touchstone-like hari-
n�ma throughout the entire world. This is the topmost display of Your mercy. On
the one hand Your mercy is extremely generous and beyond compare. Yet my mis-
fortune is very great, for I have not even the slightest attraction toward the mag-
nanimous name of �r� K¨§Ãa. Therefore Bhaktivinoda æh�kura says, ÔMy heart is
overwhelmed with sadness. What shall I do? O Lord! Now I am simply waiting
expectantly upon Your causeless mercy.Õ Ó

Viv¨ti

ÒO Bhagav�n! Out of Your causeless mercy, You have manifested innumerable
names for the benefit of the entire world. You have invested each of those names
with all the potencies of Your respective personal forms. In the chanting and
remembrance of these names, You have not imposed any restrictions regarding
when such chanting should be done. Even while eating, reclining, or sleepingÑat
any timeÑone can chant the holy name of the Lord. There is no inconvenience in
this whatsoever. Yet I am so unfortunate that I have not even the slightest attach-
ment for chanting or remembering such liberal and magnanimous names.Ó

Mukhya and gauÃa-n�ma:

It is mentioned above that the Lord manifests innumerable (bahu) names. The
word bahu indicates that the LordÕs holy names are of two types: mukhya and gauÃa.
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Mukhya-n�ma is also of two types: m�dhuryaÑnames which represent the sweet,
intimate, loving feature of the Lord, and ai�varyaÑnames which represent His opu-
lent and reverential feature. Included in the first category are K¨§Ãa, R�dh�-ramaÃa,
and Gop�jana-vallabha; in the second category are V�sudeva, R�ma, and N¨siµha.
The separated expansions of the Lord, or in other words, His partial manifestations
such as Brahma, Param�tm�, and so on are included in the gauÃa or secondary
names of the Lord. The principal names of the Lord are non-different from Him
and are endowed with all the potencies that are to be found within His personal
form. The secondary names are only partially endowed with select potencies.

The meaning of durdaiva:

The j�va is cetana, conscious. The principal meaning of the word cetana is that
the j�va has independence. But when the j�va misuses his independence and remains
disinterested in the Lord, he is bound in the perishable kingdom of m�y�. This is his
durdaiva, misfortune. The word durdaiva refers to the j�vaÕs apathy toward the ser-
vice of Bhagav�n known as bhagavat-sev�-vimukhat�.

When the j�va embarks upon the threefold path of enjoymentÑnamely, any�b-
hil�§it�, karma, and j��naÑhe forgets his true identity and, thus, meets with disas-
ter. The term any�bhil�§it� literally means desirousness. It refers to the state of
being driven or impelled by material desires. Under the sway of any�bhil�§it�, the
j�va becomes intoxicated with desires to satisfy his own mind and body. In this way,
he becomes attached to the happiness of this inert material world.

The word karma refers to the duties prescribed in the Vedas directed toward
superior enjoyment. The j�va engages in sat-karma in order to obtain fleeting heav-
enly pleasures. When, in the midst of such enjoyment, he is forced to experience dis-
tress, he renounces the inclination for material enjoyment. He then cultivates j��na
directed toward liberation by merging into the impersonal, undifferentiated feature
of the Supreme (nirbheda-brahma).

N�m�par�dha, n�m�bh�sa, and �uddha-n�ma:

By some great fortune, the j�va obtains the association of the LordÕs devotees. By
the association of those devotees, by the instructions received from the spiritual
master, and by the mercy of the Lord, the j�va awakens a desire to serve �r� K¨§Ãa.
This is the nitya-dharma of the j�va in his constitutional position.
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At present, because the j�va remains covered by the impurities of the three paths
cited above, his good fortune is severely impaired. Sometimes he remains busy in the
acquisition of trivargaÑnamely, religiosity (dharma), accumulation of wealth
(artha), and sense enjoyment (k�ma). Sometimes, being disgraced by irreligiosity,
anarthas, and unsatisfied material desires, the j�va takes up the chanting of the holy
name. Because he is infested with the ten offenses, he commits still more offenses to
the name. At that time, the name which he chants is not �uddha-n�ma, but n�m�-
par�dha.

Sometimes, being harassed by his restless state, he avoids material sense gratifi-
cation, hoping to obtain peace. For his welfare, he takes up the chanting of the holy
name, but remains indifferent toward the cultivation of sambandha-j��na. At that
time also, the name which he chants is not �uddha-n�ma, but n�m�bh�sa, a sem-
blance of the holy name. By chanting in the stage of n�m�bh�sa, he becomes liber-
ated from the materialistic conception of life and becomes eligible to take up the ser-
vice of the Lord.

Pure devotees, having rid themselves of misfortune in the shape of mundane exis-
tence and impersonal liberation, chant the pure holy name of the Lord; conse-
quently, they attain unalloyed k¨§Ãa-prema.

The process to attain freedom from n�m�par�dha:

Observing the predicament of the baddha-j�vas, �r� Gaurasundara instructed
them on the system for performing n�ma-bhajana. The j�vasÕ absence of attachment
toward the holy name of Bhagav�n is their misfortune. But in spite of such misfor-
tune, the mercy of Bhagav�n is always present. There is a method of becoming freed
from the hands of n�m�par�dha. Considering offences to be like a thunderbolt, one
should never engage in apar�dha, and by incessantly chanting the holy name, there
will be no occasion to commit such offenses.

By chanting n�m�bh�sa, one obtains mukti, or in other words, freedom from
attachment to material sense enjoyment. Thereafter, the j�va obtains qualification to
chant the holy name purely. The attainment of all such opportunities is an indica-
tion of the mercy of Bhagav�n. By the influence of mukhya-n�maÑi.e., R�dh�-
k�nta, R�dh�-ramaÃa, Madana-mohana, Govinda, Madhus�dana, and other such
namesÑthe j�vas attain exceptional and exclusive benefit.
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Niyamitaú-smaraÃe na k�laú:

As far as the fulfilment of desires for insignificant material sense enjoyment are
concerned, there are rigid considerations regarding time, place, person, eligibility,
and so on. But out of His mercy, Bhagav�n has exonerated those who chant the holy
name from the iron shackles of such inflexible strictures. At all times and in any con-
dition, one can chant the holy name of Bhagav�n.

In this connection, �r� Caitanya Mah�prabhu has said the following in the �r�
Caitanya-Bh�gavata (Madhya 28.28; and Madhya 23.78):

ki �ayane, ki bhojane, kiv� j�garaÃe 
ahar ni�a cinta k¨§Ãa, balaha vadane

ÒWhether sleeping, eating or wakingÑday and nightÑchant and remember the
holy name of �r� K¨§Ãa.Ó

sarvak§ana bala ithe vidhi n�hi �ra

ÒThere are no hard and fast rules for chanting the holy name of the Lord, so
chant always.Ó

It is further stated in the �r� Caitanya-carit�m¨ta (Antya 20.18):

kh�ite �uite yath� tath� n�ma laya
k�la-de�a-niyama n�hi, sarva siddhi haya

ÒThe holy name may be chanted at any time, even while eating or sleeping. In
this matter, there are no considerations of time and place. By chanting the holy
name, one will attain all perfection.Ó

�r� Bhajana-rahasya Verses

Nija-sarva-�aktih-tatr�rpit�:

�r� K¨§Ãa has invested all potencies in His holy names, as stated in the Hari-bhak-
ti-vil�sa (11.398), quoting from the Skanda Pur�Ãa:
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d�na-vrata-tapas-t�rtha-k§etr�din��-ca y�ú stit�ú
�aktayo deva-mahat�µ sarva p�pa har�ú �ubh�ú

r�jas�y��vamedh�n�µ j��nasy�dhy�tma vastunaú
�k¨§ya hariÃ� sarv�ú sth�pit�ú sve§u n�masu

Ò�r� K¨§Ãa invested all potencies in His holy names. Whatever potencies are to
be found within the demigods to destroy sins or to bestow benedictions, as well as
all potencies that are present within charity, vows, penances, holy places, the
r�jas�ya and a�vamedha sacrifices, or knowledge of spiritual phenomena, have been
assembled by the Supreme Lord and invested in His holy names.Ó

�r�la Bhaktivinoda æh�kura has composed the following Bengali verse in this
connection (Bhajana-rahasya 2.3):

dharma-yaj�a-yoga-j��ne-yata �akti chila
saba harin�me k¨§Ãa svayaµ samarpila

Ò�r� K¨§Ãa extracted all the potencies that are present in dharma, yaj�a, yoga, and
j��na, and conferred them upon His holy names.Ó 

Niyamitaú-smaraÃe na k�laú:

There are no rules regarding the time for chanting and remembering the name
of Bhagav�n. In the performance of n�ma-bhajana, there are no considerations such
as whether one is clean or unclean, purified or unpurified, or whether the occasion
is timely or untimely. This is corroborated in the Hari-bhakti-vil�sa (11.411), quot-
ing from the Vai�v�nara-saµhit�:

na de�a k�la niyamo na �auc��auca nirÃayaú
paraµ saºk�rtan�d eva r�ma r�meti mucyate

ÒIn n�ma-bhajana, there are no rules regarding time and place, nor are there any
considerations of cleanliness or uncleanliness. Simply by repeating the holy name
ÔR�ma, R�maÕ, the j�vas obtain liberation from material existence.Ó
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Durdaivam-�d¨�am-ih�jani-n�nur�gah:

But we are so unfortunate that we have not even the least attachment for Your
holy name which bestows all benedictions. The characteristics of such misfortune
have been stated in Hari-bhakti-vil�sa (10.466), quoting from �r�mad-Bh�gavatam
(3.9.7):

daivena te hata-dhiyo bhavataú prasaºg�t
sarv��ubhopa�aman�d vimukhendriy� ye

kurvanti k�ma-sukha-le�a-lav�ya d�n�
lobh�bhibh�ta-manaso Õku�al�ni �a�vat

ÒO Bhagav�n! By hearing, chanting, and remembering Your l�l�-kath�, all mis-
fortune is driven away. Persons who are averse to such hearing and chanting, which
mitigate all distress, continuously engage in inauspicious activities, their heartsÕ
being overcome with an obsession to enjoy worthless material sense gratification.
Due to their ill-fate, they are unfortunate and bereft of all good sense.Ó
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�loka Three

What is the process of chanting the holy name? 
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t¨Ã�d api sun�cena taror api sahi§Ãun�
am�nin� m�nadena k�rtan�yaú sad� hariú

Anvaya

t¨Ã�d-api sun�cenaÑbeing completely free from materialistic pride and considering
oneself even lower and more worthless than insignificant grass which has been tram-
pled beneath everyoneÕs feet; taror api sahi§Ãun�Ñbeing more tolerant than a tree;
am�nin�Ñbeing prideless; m�nadenaÑgiving respect to others in accordance with
their respective positions; sad� hariú k�rtan�yaúÑalways incessantly chant the holy
name of �r� Hari.

Translation

ÒThinking oneself to be even lower and more worthless than insignificant grass
which has been trampled beneath everyoneÕs feet, being more tolerant than a tree,
being prideless, and offering respect to all others according to their respective posi-
tions, one should continuously chant the holy name of �r� Hari.Ó

�r� Sanmodana Bh�§yam

Four symptoms are observed in the s�dhaka who chants the holy name of �r�
K¨§Ãa free from all offenses: (1) natural humility born of complete detachment from
material sense gratification, (2) pure compassion devoid of envy, (3) purity of heart
free from materialistic false ego, and (4) an attitude of respect toward everyone in
accordance with their respective positions.
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(1) T¨Ã�d-api sun�cena:
Humbler than a blade of grass

When �r�-harin�ma, which is the personification of apr�k¨ta-cinmaya-rasa, makes
its appearance in the heart of the s�dhaka, it overwhelms his heart and he begins to
think thus:

ÒAho, I am by nature infinitesimal consciousness (aÃu-caitanya) and a servant of
�r� K¨§Ãa. I have absolutely no use for mundane material objects. Alas! Alas! Due to
my apathy toward �r� K¨§Ãa, I now find myself in a miserable plight. I have fallen
into the cycle of repeated birth and death, and I am being scorched by various kinds
of afflictions. By the mercy of �r� guru and Vai§Ãavas, I have now understood that
my indifference can be dissipated only by s�dhana of bhagavad-bhakti.

ÒBy becoming situated again in my constitutional identity, I can obtain bhaga-
vat-prema. Therefore, until, by the grace of Bhagav�n, I obtain release from mate-
rial existence, I shall have to take support of the principle of yukta-vair�gya. While
cultivating sambandha-j��na, I will accept only those things which are appropriate
for the maintenance of life.

ÒMisery arising from scarcity, disease, lamentation, and old age, as well as hap-
piness arising from wealth, good health, strength, knowledge, and so on are all man-
ifest reactions of previous activities known as pr�rabdha-karma. These I will cer-
tainly have to enjoy or suffer. Loss and gain, life and death, happiness and distress
are not p�ram�rthika, meaning that they have nothing to do with ultimate spiritual
reality. Therefore, I have absolutely no use for these mundane subjects. Thinking in
this way, I shall say with great humility:

Ò ÔAlas, Alas! K¨§Ãa! Gauracandra! Pr�Ãan�tha! When shall I obtain Your unadul-
terated service? Please be merciful upon this wretched and fallen soul, and accept me
without delay.Õ Speaking in this way, I shall pass my days, somehow or other, living
either at home or in the forest.

ÒEven though grass is a material object, its ego in respect to matter is natural and
reasonable. But my ego in respect to the present subtle and gross material body is
fundamentally wrong, because it is not related to my pure constitutional nature. The
ego of grass is real, but my material ego is unreal. Therefore, it is only proper for
me to become even lower than a blade of grass.Ó
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(2) Taror-api sahi§Ãun�:
More tolerant than a tree

The meaning of the statement taror api sahi§Ãun� is that the tree is so tolerant it
does not neglect to offer its shade and sweet fruits even to the person who comes to
cut it down. Because the devotee of K¨§Ãa is even more merciful than the tree, he
does good to allÑboth friend and enemy. This compassion, free from envy, is the
second symptom of saintly persons engaged in the performance of harin�ma-k�rtana.

Persons who chant the holy name free from all offenses think as follows: ÒO
N�tha! My associates, who are all among the group of conditioned souls, are very
unfortunate. How may they obtain attachment for Your all-auspicious holy name?
Being blinded by the illusory energy, they are submerged in the happiness and dis-
tress of wife and children, wealth and property, victory and defeat, loss and gain, and
birth and death. They are filled with anarthas, and have not even the slightest
detachment from mundane matter. They are bound by the stringent ropes of innu-
merable desires for sense enjoyment. At all times, they are busily engaged in seek-
ing the fruit of karma and j��na. The fruit of karma is the momentary happiness of
material enjoyment available in this world or in the heavenly planets. This momen-
tary happiness ultimately leads to suffering. The fruit of j��na is liberation. How
may the desire be awakened in them to perceive their actual form?Ó Speaking thus,
the s�dhaka-j�vas, being deeply moved with emotion, begin to sing in a very loud
voice (B¨han-n�rad�ya Pur�Ãa 38.126):

harer n�ma harer n�ma harer n�maiva kevalam
kalau n�sty eva n�sty eva n�sty eva gatir anyath�

ÒIn Kali-yuga, there is no other way, there is no other way, there is no other way,
than chanting the holy name, chanting the holy name, chanting the holy name of
Lord Hari.Ó 

(3) Am�n�: Absence of false prestige

The word am�n� indicates the third symptom of the s�dhaka engaged in the per-
formance of k�rtana, namely, that he is freed from false ego. All egotism arising from
yogic powers, material opulence, wealth, beauty, high birth, social status, strength,
prestige, and high position associated with the gross and subtle body of the living
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entity who is bound by the illusory energy, is false and opposed to oneÕs real identi-
ty. To be freed from such false designations is to be devoid of false ego.

One who, in spite of possessing all these qualifications, is further ornamented
with the qualities of tolerance and freedom from false ego is most competent to
chant the holy name. Such a pure s�dhaka-bhakta, completely renouncing the pride
of being a br�hmaÃa householder, or the egotism of being a sanny�s� or ascetic in
the renounced order of life, fixes his mind exclusively on the lotus feet of �r� K¨§Ãa
and engages constantly in �r�-k¨§Ãa-n�ma-saºk�rtana.

(4) M�nada: Offering all respect to others

Lastly, the word m�nada indicates the fourth symptom of a s�dhaka engaged in
the chanting of the holy name, namely, that he offers respect to everyone as is befit-
ting their respective position. Understanding all living entities to be servants of
K¨§Ãa, they bear no attitude of malice or vengeance toward anyone. They please
everyone with their sweet words and auspicious behaviour which are intended for
the good of the entire world. They humbly offer respect as befits any individualÕs
position, whether he be a qualified br�hmaÃa or other dignified person of this world,
or whether he be an exalted demigod such as Brahm� or Rudra. They pray to them
for the awakening of bhagavad-bhakti. In particular, they thoroughly and lovingly
engage themselves in the service of the pure devotees of the Lord.

Thus �r�-k¨§Ãa-saºk�rtana, performed with the four above mentioned symptoms,
is the only method of attaining the topmost perfection of human life. This is the
instruction of �r� Caitanya Mah�prabhu, the incarnation who delivers the condi-
tioned souls in Kali-yuga.

�r� Caitanya-carit�m¨ta (Antya-l�l� 20.22-26):

uttama ha�� �pan�ke m�ne t¨Ã�dhama
dui-prak�re sahi§Ãut� kare v¨k§a-sama

v¨k§a yena k� ileha kichu n� bolaya
�uk��� maileha k�re p�n� n� m�gaya

yei ye m�gaye, t�re deya �pana-dhana
gharma-v¨§ i sahe, �nera karaye rak§aÃa
uttama ha�� vai§Ãava habe nirabhim�na

j�ve samm�na dibe j�niÕ Ôk¨§ÃaÕ-adhi§ h�na
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ei-mata ha�� yei k¨§Ãa-n�ma laya
�r�-k¨§Ãa-caraÃe t�ºra prema upajaya

ÒIn spite of being very exalted, a chanter of the holy name considers himself to
be even more worthless and insignificant than lowly grass. He is as tolerant as a tree
in two ways. Even at the time of being cut, a tree raises no protest. Although being
dried up and on the verge of death, it will ask water from no one. Yet to anyone who
requests something from it, the tree will offer its fruit, flowers, wood, bark, and
sapÑeverything that it has. The tree, while personally tolerating all kinds of heat
and rain, offers protection to others from the same hardships.

ÒSimilarly, a Vai§Ãava desires nothing for himself, but gives everything to others
and offers them protection to the extent of giving them their constitutional occupa-
tion of k¨§Ãa-prema. In spite of being the most elevated person, a Vai§Ãava is devoid
of false ego. He offers respect to everyone as befits their position, knowing every-
one to be the residence of �r� K¨§Ãa. Such a person is genuinely fit to chant k¨§Ãa-
n�ma. Only those who chant the holy name of �r� K¨§Ãa endowed with such quali-
fications obtain k¨§Ãa-prema.Ó

�ik§�§ aka: Song Three (G�t�val�)

�r�-k¨§Ãa-k�rtane jadi m�nasa toh�ra
parama yatane taºhi labha adhik�ra
t¨Ã�dhika h�na, d�na, aki�cana ch�ra
�pane m�nabi sad� ch�¶iÕ ahaºk�ra

v¨k§a-sama k§am�-guÃa karabi s�dhana
pratihiµs� tyajiÕ anye karabi p�lana
j�vana-nirv�he �ne udvega n� dibe
para-upak�re nija-sukha p�saribe
haile-o sarva-guÃe guÃ� mah��aya

prati§ h��� ch�¶iÕ kara am�n� h¨daya
k¨§Ãa-adhi§ h�na sarva-j�be j�niÕ sad�
karabi samm�na sabe �dare sarvad�

dainya, day�, anye m�na, prati§ h�-varjjana
c�ri guÃe guÃ� haiÕ, karaha k�rtana

bhakativinoda k�ºdi, bale prabhu-p�ya
hena adhik�ra kabe dibe he �m�ya
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ÒIf you desire to chant the holy name of �r� K¨§Ãa, then you must sincerely
endeavour to acquire proper qualification. Give up your false material ego and con-
sider yourself to be more fallen and insignificant than lowly grass. Become as toler-
ant and forgiving as a tree. Abandon violence and the spirit of vengeance, and give
protection and maintenance to all. For the maintenance of your own existence, do
not create anxiety for anyone. Renounce your own happiness and work for the wel-
fare of all others. Although you may be a repository of all good qualities, shun the
aspiration to acquire reputation and prestige. Know all living entities to be the res-
idence of �r� K¨§Ãa and humbly offer respect to everyone according to their posi-
tion.

ÒBeing thus possessed of four qualitiesÑhumility, compassion, respect for oth-
ers and renunciation of the desire for personal prestige, chant the holy name of �r�
K¨§Ãa. Crying again and again, �r� Bhaktivinoda æh�kura prays at the lotus feet of
the Supreme Lord: ÔO my Lord! When will You give me the qualification to chant
the holy name?Õ Ó

Viv¨ti

By his constitutional nature, the j�va is an eternal servant of K¨§Ãa. Therefore,
whether residing in this world or in the spiritual world, the chanting of the holy
name of �r� K¨§Ãa is the eternal dharma of the living entity. Harin�ma is both the
means of attainment (up�ya) as well as the object to be obtained (upeya) both for
self-fulfillment and for rendering benefit to others. Nothing else can compare with
it. By the chanting of the holy name, all types of auspiciousness arise, both for one-
self and for others. �r� Caitanya Mah�prabhu, out of His mercy upon the living enti-
ties, composed the verse t¨Ã�d api sun�cena in order to describe how the j�vas may
chant the holy name free from n�m�par�dha and n�m�bh�sa.

Those who have no inclination at heart to serve K¨§Ãa and who are intoxicated
with material enjoyment can never acknowledge their insignificance. Such recogni-
tion is foreign to the functional make-up of the hedonists. Tolerance is also absent
from their character. The hedonists can never give up their false ego and material
prestige. No material sense enjoyer is inclined to offer respect to another material
sense enjoyer. Their nature is to be envious of one another.

The n�ma-bhajan�nand� Vai§Ãavas, on the other hand, are even humbler than a
blade of grass; they are more tolerant than a tree; and while remaining indifferent
toward their own prestige, they are always eager to offer respect to others. In this
material world, they alone are competent and able to chant the holy name of the
Lord constantly.
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The respect which pure Vai§Ãavas offer to their respective gurus and other
Vai§Ãavas is inspired by their innate propensity to honour others. This is known as
svabh�vika-m�nada-dharma. In order to enthuse their followers or dependents in
bhajana, pure devotees display affection and encouragement toward them. This is
done out of their natural pridelessness. This is known as am�n�-svabh�va. In other
words the respect, honor, and affection that such devotees offer is due to the innate
feeling of the heart. Pure devotees do not consider such affectionate words of appre-
ciation to be cheap material flattery. Furthermore, by tolerating the taunting
remarks of the foolish, they exhibit their quality of forbearance.

Pure devotees constantly engaged in chanting the holy name consider themselves
to be even lower than the straw in the street that is trampled beneath the feet of all
living entities in this world. They never think of themselves as gurus or Vai§Ãavas.
They consider themselves to be disciples of the entire world and the most fallen and
insignificant of all. Knowing every atom and every infinitesimal living entity to be
the residence of �r� K¨§Ãa, they do not consider anything to be inferior to them-
selves. Devotees absorbed in chanting the holy name never desire nor request any-
thing for themselves from anyone else in this world. Even if others bear malice
toward them or commit violence, they never retaliate nor adopt a vengeful attitude;
on the contrary, they pray to the Lord for the welfare of their tormentors.

The devotees who chant the holy name adorned with the above-mentioned qual-
ities never abandon the devotional process received from their guru in order to
propagate new and divergent views. They do not fabricate concocted verses and
chant those in place of the harin�ma mah�-mantra. To preach the glories of �r�-
n�ma, to write books based on �uddha-bhakti, and to perform k�rtana, all under the
guidance of �r� gurudeva, is not opposed to the principle of Vai§Ãava humility. In
such activities, there is no transgression of humility, for the devotee always consid-
ers himself to be low and fallen. Whereas, a false display of humility through speech
or behavior to deceive others for some ulterior motive, in one who is lacking gen-
uine simplicity, is not the true sign of humility.

The uttama mah�-bh�gavatas, while engaged in chanting the holy name of �r�
K¨§Ãa, never consider the moving and stationary entities within this material world
to be items for their own enjoyment, rather they see this entire material world as
favorable for the service of K¨§Ãa and the devotees of K¨§Ãa. In other words, they
see everything in this world as related to K¨§Ãa; they see all moving entities as ser-
vants of K¨§Ãa and all non-moving entities as enjoyable by K¨§Ãa.

They never think this material world to be for their own enjoyment, but for
K¨§ÃaÕs enjoyment. They never invent new mantras, giving up the chanting of the
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mah�-mantra which they obtained from their gurudeva. They do not engage in
propagating new theories and opinions.

To regard oneself as a guru of Vai§Ãavas is an impediment to oneÕs humility.
Those who do not listen to the instructions of �ik§�§ aka set forth by �r� Gaurasun-
dara, who are forgetful of their actual spiritual identity, who are greedy for prestige
and material gain and who are thus anxious to obtain the status of Vai§Ãava or guru
to satisfy their senses, can never chant the holy name of the Lord. A disciple who has
faith in the k�rtana performances of such persons also cannot obtain qualification for
hearing the holy name. Therefore, one should chant the holy name of the Lord
while considering oneself lower than the straw in the street, being more tolerant
than a tree, devoid of false prestige and offering all respect to others.

�r� Bhajana-rahasya Verses

K�rtan�yaú-sad�-hariú:

Everyone should chant the holy name of the Lord at all times. This is stated in
the �r�mad-Bh�gavatam (2.1.11):

etan nirvidyam�n�n�m icchat�m akutobhayam
yogin�µ n¨pa nirÃ�taµ harer n�m�nuk�rtanam

ÒO King! It has been decided by previous �c�ryas that whether one be an unal-
loyed devotee, thoroughly detached from material existence, whether one be
desirous of elevation to the heavenly planets or liberation, or whether one be a self-
satisfied yog�, one should in all cases hear, chant, and remember the transcendental
name, form, qualities, and pastimes of �r� Hari. These three activities are considered
to be the supreme form of s�dhana and s�dhya.Ó In other words, previous �c�ryas
have determined that these three activities are both the means of attaining perfec-
tion as well as the goal to be obtained by such practice for all types of persons.

First of all, one must give up the bodily conception of life. This is stated by �r�-
mad Kula�ekhara in the Mukunda-m�l� stotra (37):

idam �ar�raµ �ata-sandhi-jarjjaraµ
pataty-ava�yaµ pariÃ�ma-pe�alam

kim-au§adhiµ p¨cchasi m�¶ha durmate
nir�mayaµ k¨§Ãa-ras�yanaµ piba
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ÒO fool! O dull-headed creature! This constantly mutable body, which is afflict-
ed by innumerable attachments, will surely perish one day. What medicine are you
seeking to remedy this situation? Just incessantly drink the medicine of the holy
name of �r� K¨§Ãa which destroys the disease of this material existence, the source
of all other diseases.Ó

�r�la Bhaktivinoda æh�kura has composed the following Bengali verse in this
connection (Bhajana-rahasya 3.3):

�ata-sandhi-jara-jara, tava ei kalevara,
patana haibe eka-dina; bhasma, krimi, vi§ h� habe,

sakalera gh¨Ãya tabe, ih�te mamat� arv�c�na;
ore mana, �una mora e satya-vacana;
e rogera mahau§adhi, k¨§Ãa-n�ma-
niravadhi, nir�maya k¨§Ãa-ras�yana

ÒYour material body, which is afflicted by hundreds of attachments, will undoubt-
edly perish one day. It will then transform into ashes, worms, and stool, and become
most abominable to all. Therefore, to become attached to this body is certainly fool-
ish. O mind! Just listen to my truthful words. The only remedy for this disease is to
constantly hear, chant, and remember the holy name of �r� K¨§Ãa. This elixir
(ras�yana) of the holy name of �r� K¨§Ãa is the only cure for all diseases.Ó
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�loka Four

What is the desire of the s�dhakas?

≤ ∞≤Ä ≤ ú≤Ä ≤ –‹≥Æ¿¤Ä

é⁄∆™ŸÄ ∆Ÿ úíÆ¤À éŸºæ‰ |

ºº ú≥º⁄≤ ú≥º≤¤Õ∆¿‰

∫∆™ŸÆÍ∫⁄#¿“Ê™‹é¤ ´∆⁄æ ||4||

na dhanaµ na janaµ na sundar�µ
kavit�µ v� jagad��a k�maye
mama janmani janman��vare

bhavat�d bhaktir ahaituk� tvayi

Anvaya

(he) jagad��a! (aham) dhanam na, janam na, sundar�µ kavit�µ v� na k�mayeÑO
Lord of the universe! I do not desire wealth, followers such as wife, sons, and rela-
tives, or mundane knowledge expressed in poetic language; mama janmani
janmaniÑmy only prayer is that in birth after birth; tvayi ��vare ahaituk� bhaktiú
bhavat�tÑ(I) may have unadulterated devotional service unto You, my dear Lord.

Translation

ÒO Jagad��a! I do not desire wealth, followers such as wife, sons, friends and rel-
atives, or mundane knowledge expressed in poetic language. My only desire, O
Pr�Ãe�vara, is that in birth after birth I may have ahaituk�-bhakti unto Your lotus
feet.Ó

�r� Sanmodana Bh�§yam

The s�dhaka possessed of faith should first of all hear the holy name of �r� Hari
emanating from the mouth of �r� gurudeva. Thereafter, being freed from all offens-
es, he should chant harin�ma with great faith. By chanting bhagav�n-n�ma accord-
ing to this method, the four symptoms mentioned in the previous �loka will mani-
fest in his heart. But accompanying this positive assertion (anvaya) is a negative con-
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sideration (vyatireka). If the s�dhaka does not give up all connection with the sensu-
al happiness of this material world, his pure spiritual form will not arise. Without
the awakening of his �uddha-svar�pa, bhakti, whose essence is the hl�din� potency,
cannot be transformed into bh�va-bhakti.

It is in consideration of this that the pure character of s�dhana-bhakti in the form
of �r�-n�ma-saºk�rtana is being clearly described by negative indication in the first
two lines of this verse (na dhanam na janam, etc.). The positive indication refers to
the svar�pa-lak§aÃa, or intrinsic characteristic of bhakti. In defining an object the
svar�pa-lak§ana refers to those characteristics which are part of its fundamental
nature or svar�pa. The svar�pa-lak§aÃa of bhakti is that it involves the cultivation of
activities favorable to �r� K¨§Ãa. This is known as �nuk�lya-maya k¨§Ãa anu��lana.

The negative indication refers to the ta astha-lak§aÃa or extrinsic characteristics
of bhakti. In defining an object the ta astha-lak§aÃa refers either to those character-
istics which are visible by-products of the inherent quality or symptoms which are
excluded from the object. In the second case they help to define the object by
describing what it is not. There are two ta asth�-lak§aÃas of bhakti: (1) any�-
bhil�§it�-�unyaÑbhakti is devoid of all desires for anything other than the pleasure
of K¨§Ãa, and (2) j��na-karm�dy-an�v¨taÑbhakti should not be covered by karma,
j��na, and so on. As long as the cultivation of activities favorable to �r� K¨§Ãa
remains covered by any�bhil�sa, karma, j��na, and yoga, it does not become �uddha
or uttam�-bhakti; rather, it remains as a mere semblance of bhakti.

In order to dissipate the abh�sa referred to here, the following instruction is being
givenÑÒO Jagad��a! I do not desire wealth, followers, or beautiful poetry.Ó The
word dhana refers to the wealth of religiosity of those who are devoutly engaged in
the performance of duties in varÃ��rama. It also refers to all varieties of desires for
material enjoyment in this world and in the heavenly planets, and all paraphernalia
for the enjoyment of the gross and subtle senses, such as wealth, property, and so on.

The word jana refers to women, sons, servants, maidservants, subjects, friends
and relatives. The word vidy� is defined in �r�mad-Bh�gavatam (4.29.49): s� vidy�
tan-matir yay�ÑÒThat by which the intellect remains firmly situated at the lotus
feet of Bhagav�n is known as real knowledge.Ó But the words sundar�-kavit� refer to
ordinary knowledge related to mundane poetry. They do not refer to apr�k¨ta-
k�vya, or transcendental poetry related to the l�l�-kath�, tattva, and k�rtana of Bha-
gav�n.

Lord Caitanya, praying in the mood of a devotee, says: ÒI do not pray to you for
all these things. My only prayer is that birth after birth I may have ahaituk�-bhakti
unto You, �r� K¨§Ãa, the Lord of my life.Ó Ahaituk�-bhakti is here defined as having
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the following characteristics: (1) phal�nusandh�na-rahitaÑit is devoid of the result-
seeking mentality, (2) cinmaya-svabh�va-��rayaÑit is fully transcendental and sen-
tient in nature, (3) k¨§Ã�nanda-r�paÑit gives pleasure to �r� K¨§Ãa, (4) �uddhaÑit
is pure, (5) keval�Ñit is exclusive, (6) ami�r�Ñit is unmixed, and (7) aki�canaÑit is
free from all material attachments.

The endeavour to remove the miseries of material existence in the form of repeat-
ed birth and death is a matter beyond the ability of the living entities, for it depends
exclusively on the will of Bhagav�n. OneÕs liberation from all miseries occurs auto-
matically upon cessation of the cycle of birth and death which takes place by the will
of the Lord. Therefore, what is the need of praying for the removal of such miseries,
when such a mentality is opposed to bhakti? Lord Caitanya thus prays:

ÒUntil the cycle of birth and death is terminated by the will of Bhagav�n, let Me
have ahaituk�-bhakti unto His lotus feet birth after birth, regardless of my material
circumstancesÑthis is my only prayer.Ó

�r� Caitanya-carit�m¨ta (Antya-l�l� 20.27, 28, 30-31):

Ô�uddha-bhaktiÕ k¨§Ãa- h��i m�gite l�gil�
premera svabh�vaÑy�ºh� premera sambandha

sei m�ne,ÑÔk¨§Ãe mora n�hi prema gandhaÕ
dhana, jana n�hi m�goº, kavit� sundar�

Ô�uddha-bhaktiÕ dehaÕ more, k¨§Ãa k¨p� kari
ati-dainye punaú m�ge d�sya-bhakti-d�na

�pan�re kare saµs�r� j�va-abhim�na

ÒSvayaµ-Bhagav�n �r� Caitanya Mah�prabhu, considering Himself to be an ordi-
nary conditioned soul, prays to �r� K¨§Ãa for �uddha-bhakti. The nature of prema is
such that whoever possesses it begins to think that they have not even a scent of
k¨§Ãa-bhakti. Therefore, �r�man Mah�prabhu, who is the very embodiment of
prema, says:

ÔI do not want wealth, followers such as wife, sons, friends, and relatives, or mun-
dane knowledge expressed in poetic language. O karuÃ�maya �r� K¨§Ãa! Please
bestow causeless mercy upon me and give Me only Your �uddha-bhakti. Again and
again I humbly beg for the gift of d�sya-bhakti at Your lotus feet.ÕÓ
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�ik§�§ aka: Song Four (G�t�val�)

prabhu! tava pada-yuge mora nivedana
n�hi m�gi deha-sukha, vidy�, dhana, jana

n�hi m�gi svarga, �ra mok§a n�hi m�gi
n� kari pr�rthan� kona vibh�tira l�giÕ
nija-karma guÃa-do§e ye-ye janma p�i
janme janme yena tava n�ma-guÃa g�i

ei m�tra ��� mama tom�ra caraÃe
ahaituk� bhakti h¨de j�ge anuk§aÃe

vi§aye ye pr�ti ebe �chaye �m�ra
sei-mata pr�ti hauk caraÃe tom�ra

vipade sampade t�h� th�kuk samabh�ve
dine dine v¨ddhi hauk n�mera prabh�ve
pa�u-pak§� haÕye th�ki svarge v� niraye
tava bhakti rahu bhaktivinoda-h¨daye

ÒO day�maya Prabhu (O merciful Lord)! This is my specific submission at Your
lotus feet. I do not ask for bodily happiness, knowledge, wealth, followers, attain-
ment of the heavenly planets, liberation from material existence, or any other such
thing. I do not ask You for any kind of opulence or perfection. In whatever species
I may take birth as a consequence of my good and evil deeds, may I continuously
chant Your sweet names and describe Your transcendental qualities. In every birth,
may ahaituk�-bhakti ever remain awakened within my heartÑthis is my only prayer
at Your lotus feet.

ÒLet whatever attraction I presently have for material sense enjoyment be trans-
formed into attraction and affection for Your lotus feet. I pray not only that this
affection for Your lotus feet remain steady in all circumstances of happiness and dis-
tress, but that day after day it continues to grow by the influence of the chanting of
Your holy names. Wherever I take birth, be it in the animal species, in the heaven-
ly planets, or in hell, may ahaituk�-bhakti ever grace the heart of this servant, Bhak-
tivinoda.Ó
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Viv¨ti

ÒO Jagad��a! I do not desire wealth, followers, or beautiful poetry adorned with
literary embellishments. You are my worshipful Lord birth after birth. My only
desire is that I may have ahaituk�-bhakti unto Your lotus feet.Ó

The words sundar�-kavit� refer to material religiosity prescribed in the Vedas.
The word dhana refers to wealth, and jana refers to wife, children, family, and so on.

ÒI reject not only bhukti, material enjoyment, in the form of dharma, artha, and
k�ma, but mukti as well. I do not desire liberation from the cycle of repeated birth
and death. I do not desire engagement in Your service in order to obtain the four
Vedic goals: dharma, artha, k�ma, and mok§a. I desire to serve You only for Your
own pleasure.Ó

The prayer of King Kula�ekhara from Mukunda-m�l�-stotram (4-5) is worthy of
consideration here:

n�haµ vande tava-caraÃayor-dvandvam-advandva-hetoú
kumbh�p�kaµ gurum-api hare n�rakaµ n�panetum
ramy�-r�m� m¨du tanu lat�-nandane n�bhirantuµ

bh�ve bh�ve h¨daya-bhavane bh�vayeyaµ bhavantam

n�sth� dharme na vasunicaye naiva k�mopabhoge
yad yad bhavyaµ bhavatu bhagavan p�rva-karm�nur�pam
etad-pr�rthyaµ mama bahumataµ janma-janm�ntare Õpi

tvat-p�d�mbhoruha-yuga-gat� ni�cal� bhaktir-astu

ÒO Lord Hari! I do not pray to Your lotus feet to obtain monistic liberation. I
do not pray for deliverance from the hell known as Kumbh�p�ka or any other dread-
ful hell. I do not pray to enjoy the company of exquisitely beautiful heavenly damsels
in the Nandana-k�nana pleasure gardens of the heavenly planets. I only pray that in
life after life I can meditate upon You in the temple of my heart with great love.

ÒO Bhagav�n, I have no regard for varÃ��rama-dharma, which consists of pious
activities related to the body and mind. I have no desire to accumulate wealth, nor
to enjoy material pleasure. Whatever reactions I am destined to suffer or enjoy for
the activities of my previous life, let them come. My only prayer is that in birth after
birth I may have unflinching prema-bhakti toward Your lotus feet.Ó 

Persons possessing faith in the Vedas and who are desirous of routine religiosity
worship S�rya (the sun-god). Those who desire wealth worship GaÃe�a. Those who
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desire varieties of sensual enjoyment worship �akti (Durg�). Those who desire lib-
eration worship Rudradeva (�iva), and the adulterated devotees worship Lord Vi§Ãu
through sak�ma-bhakti, or bhakti mixed with material desires. Worship of these five
personalities is known as pa�cop�sana. Pa�cop�sana is sak�ma-up�sana, worship
with material desires. Whereas the worship of the LordÕs undifferentiated imper-
sonal feature, known as nirguÃa-brahma, is effected in the ni§k�ma stage of freedom
from attachment to the results of oneÕs activities. Lord Vi§Ãu is worshipped purely
by ahaituk�-bhakti.

�r� Bhajana-rahasya Verses

Exclusive unmotivated devotional service, known as ek�ntik�-ahaituk�-bhakti, is
depicted in various places in the scriptures; as in �r�mad-Bh�gavatam (1.2.14):

tasm�d ekena manas� bhagav�n s�tvat�µ patiú
�rotavyaú k�rtitavya� ca dhyeyaú p�jya� ca nityad�

(The highest attainment to be achieved by humanity by perfect execution of oneÕs
prescribed duty within the categories of dharma, artha, and k�ma is to please �r�
Hari.) ÒTherefore, with one-pointed attention, pure devotees, being devoid of all
desires for dharma, artha, k�ma, and mok§a, should constantly engage in �ravaÃa,
k�rtana, smaraÃa, and japa-p�j� of the names, forms, qualities, and pastimes of Bha-
gav�n �r� Hari, who is the protector of the devotees.Ó

�r�la Bhaktivinoda æh�kura says in this connection (Bhajana-rahasya 4.6):

ananyabh�vete kara �ravaÃa-k�rtana
n�ma-r�pa-guÃa-dhy�na-k¨§Ãa-�r�dhana

saºge saºge anartha-n��era yatna kara
bhakti-lat� phala-d�na karibe satvara

ÒOne should hear about, chant, and meditate upon the transcendental name,
form, qualities, pastimes, and associates of �r� K¨§Ãa with undivided attention.
Simultaneously, one should worship K¨§Ãa in all respects. One should endeavour to
eliminate all anarthas. Only then can the bhakti-lat� quickly bear fruit.Ó

The devotee has no desire to attain the heavenly planets, Brahmaloka, sover-
eignty over the entire earth, rulership of Ras�tala, or the eight or eighteen mystic
yoga-siddh�s. All these things are worthless to him. This is confirmed in �r�mad-
Bh�gavatam (6.11.25):
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na n�ka-p¨§ haµ na ca p�rame§ hyaµ
na s�rvabhaumaµ na ras�dhipatyam
na yoga-siddh�r apunar-bhavaµ v�

sama�jasa tv� virahayya k�ºk§e

(�r� V¨tr�sura is praying to the lotus feet of �r� Hari.) ÒO Lord, who are the abode
of all auspiciousness! I have no desire to attain Dhruvaloka, Brahmaloka, or sover-
eignty over the earth. I do not desire the eight mystic siddh�s (such as aÃim� and
mahim�), the nine priceless jewels of Kuvera (the Padma, Mah�padma, �aºkha,
Makara, Kacchapa, Kunda, Mukunda, N�la, and Kharva), nor even mok§a, if I have
to give up Your service.Ó

The symptoms of advancement in ahaituk�-bhakti are given in �r�mad-Bh�ga-
vatam (11.2.42):

bhaktiú pare��nubhavo viraktir
anyatra cai§a trika ekak�laú

prapadyam�nasya yath��nataú syus
tu§ iú pu§ iú k§udap�yo Õnugh�sam

ÒWith each morsel of food that a hungry person takes, three effects are simulta-
neously accomplished: he obtains satisfaction, nourishment, and cessation of
hunger. Similarly, surrendered souls engaged in the performance of bhajana simul-
taneously experience three effects: the awakening of bhakti ultimately developing
into prema, direct manifestation of the LordÕs beloved form, and detachment from
material objects.Ó

One should endeavour to attain �uddha-ahaituk�-bhakti. This is stated in �r�mad-
Bh�gavatam (1.5.18):

tasyaiva hetoú prayateta kovido
na labhyate yad bhramat�m uparyadhaú
tal labhyate duúkhavad anyataú sukhaµ

k�lena sarvatra gabh�ra-raµhas�

ÒAs misery is obtained without any endeavour by the effect of oneÕs past fruitive
activities, material happiness is also acquired automatically by the unfathomable
influence of irrepressible time. Therefore, intelligent persons should strive for that
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supreme object which cannot be achieved even by wandering from the highest
region of the universe, Brahmaloka, down to the lowest position of stationary life.Ó

�r�la Bhaktivinoda æh�kura has expressed the same thing in this Bengali verse
(Bhajana-rahasya 4.15):

vin� yatne duúkhera gha an� yena haya
sei r�pa k�la-krame sukhera udaya

ataeva caudda-loke durlabha je dhana
sei bhakti-janya yatna kare budha-gaÃa

ÒAs misery is obtained without any endeavour, happiness will also come of its own
accord in due course of time. Therefore, intelligent persons do not endeavour even
slightly for dharma, artha, k�ma, mok§a, and so forth. They endeavour only for
bhakti which is the rarest treasure within the fourteen planetary systems.Ó

61



�loka Five 

What is the svar�pa of the s�dhaka?
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ayi nanda-tan�ja kiºkaraµ
patitaµ m�µ vi§ame bhav�mbudhau

k¨pay� tava p�da-paºkaja-
sthita-dh�li-sad¨�aµ vicintaya

Anvaya

ayi nanda-tan�jaÑO son of Mah�r�ja Nanda; m�µ k¨pay�Ñbeing merciful upon
me; kiºkaraµÑyour eternal servant; patitaµÑfallen; vi§ame-bhava-ambudhauÑin
the dreadful ocean of material existence; vicintayaÑplease consider (me); dh�li-
sad¨�amÑlike a particle of dust; tava p�da-paºkaja-sthitaÑaffixed to Your lotus feet
(in other words as your eternally purchased servant).

Translation

ÒO Nanda-nandana! Please be merciful upon me, your eternal servant, fallen in
the dreadful ocean of material existence as a result of my fruitive actions. Please con-
sider me as a particle of dust affixed to Your lotus feet and accept me forever as your
purchased servant.Ó

�r� Sanmodana Bh�§yam

Is it proper for the s�dhaka who has taken up the process of harin�ma-saºk�rtana
to reflect upon the miseries of material existence? To solve this doubt, �r� Gaura-
sundara has presented us this verse (ayi nanda tan�ja).

ÒO Nanda-nandana! In reality, I am Your eternal servant. But now I have fallen
into this dreadful ocean of material existence as a result of my own misdeeds. Lust,
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anger, envy, and other contaminations are like crocodiles with ferocious gaping
mouths ready to swallow me up. Drifting here and there in the waves of wicked
hopes and misplaced anxieties, I am severely oppressed. The powerful blasts of wind
in the form of corrupt association have scattered my wits. In such a condition, I have
no shelter other than You.

ÒKarma, j��na, yoga, austerity, and so on are like bunches of straw that are seen
floating here and there. But has anyone succeeded in crossing the ocean of material
existence by taking shelter of them? Sometimes persons drowning in the ocean of
material existence grab hold of these bunches of straw and pull them down along
with them.

ÒNow there is no refuge other than Your mercy. Your holy name alone is the
only sturdy boat, taking shelter of which, the j�va can easily cross the ocean of mate-
rial existence. Considering all this, I have taken shelter of the very firm boat of Your
holy name by the causeless mercy of the lotus feet of �r� guru. You are very affec-
tionate to the surrendered souls. Please forgive all my faults, because I am without
any other shelter, and consider me as a particle of dust at Your lotus feet. Then I
shall never be separate from Your lotus feet.Ó

This is the purport of the above mentioned verse. It is to be understood from this
that the bhakti-s�dhaka must completely renounce the desire for material enjoyment
and liberation.

�r� Caitanya-carit�m¨ta (Antya-l�l� 20.33-35):

Òtom�ra nityad�sa mui, tom� p�sariy�
pa¶iy�choº bhav�rÃave m�y�baddha ha��

k¨p� kariÕ kara more pada-dh�li-sama
tom�ra sevaka karoº tom�ra sevanaÓ

punaú ati-utkaÃ h�, dainya haila udgama
k¨§Ãa- h��i m�ge prema-n�ma-saºk�rtana

Ò ÔO Prabhu! I am Your eternal servant. Due to great misfortune, I have aban-
doned You. Being bound by m�y�, I am drowning in the bottomless ocean of mate-
rial existence. Kindly accept me as a particle of dust at Your lotus feet. I shall become
Your servant and eternally engage in Your service.Õ Speaking in this way, great long-
ing welled up within the heart of �r� Caitanya Mah�prabhu. In a very humble mood,
He again began to pray to �r� K¨§Ãa to awaken love for n�ma-saºk�rtana.Ó

63



�ik§�§ aka: Song Five (G�t�val�)

an�di karama-phale, pa¶iÕ bhav�rÃava jale,
tarib�re n� dekhi up�ya

e vi§aya-hal�hale, div�-ni�i hiy� jvale,
mana kabhu sukha n�hi p�ya

���-p��a �ata-�ata, kle�a deya avirata,
prav¨tti-�rmmira t�he khel�

k�ma-krodha-�di chaya, v� ap�¶e deya bhaya,
avas�na haila �siÕ bel�

j��na-karma- haga-dui, more prat�riy� lai,
ava�e§e phele sindhu jale

e hena samaye bandhu, tumi k¨§Ãa k¨p�-sindhu,
k¨p� kariÕ tola more bale

patita kiºkare dhari,Õ p�da-padma-dh�li kari,Õ
deha bhaktivinoda ��raya

�mi tava nitya-d�sa, bhuliy� m�y�ra p��a,
baddha haÕye �chi day�maya

ÒO supremely merciful K¨§Ãa! I am drowning in the bottomless ocean of mater-
ial existence as a consequence of my fruitive activities, which are without any begin-
ning. I can see no means of crossing this ocean. My heart is being scorched with the
deadly poison of sense gratification. My mind is greatly perturbed. I am continu-
ously troubled, being bound by the stringent ropes of unlimited lusty desires. I am
being tossed here and there, struck by the violent crashing of the waves of material
nature. On the one hand, my life duration is dwindling and death is approaching.
On the other hand, lust, anger, illusion, envy, greed, and madness are like six thieves
which have pounced upon me. Karma and j��na are like two swindlers who have
cheated me and thrown me into a bottomless ocean.

ÒO ocean of mercy! At such a time of formidable distress, You are the only friend.
O K¨§Ãa! Kindly deliver me. I am Your eternal servant. I have forgotten You and
thus become tightly bound by the illusory energy. Please accept this fallen servant,
Bhaktivinoda, and fix me as a particle of dust at Your lotus feet.Ó
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Viv¨ti

�r� Nanda-nandana is the worshipable object for all j�vas. Every j�va is by nature
a servant of K¨§Ãa. K¨§Ãa-d�sya is inherent within the nitya-svar�pa of every j�va.
The j�va, having become indifferent to the sense of servitorship toward �r� K¨§Ãa, is
drowning in the insurmountable and fearful ocean of material existence. On this
account, he is tormented by the three-fold miseries of material life. In this condi-
tion, the j�vaÕs only support is the mercy of the Lord. If �r� K¨§Ãa, out of His cause-
less mercy, accepts the j�va as a particle of dust at His lotus feet, then the j�vaÕs cov-
ered identity and eternal disposition of servitorship to �r� K¨§Ãa, can become man-
ifest once again.

The attempt to attain the lotus feet of �r� K¨§Ãa by oneÕs own endeavour is called
�roha-pantha. K¨§Ãa cannot be obtained by this method, because it is opposed to the
j�vaÕs inherent function. Only by adopting a service attitude which is in accordance
with K¨§ÃaÕs will is it possible to attain His lotus feet. Endowed with such firm faith,
one should engage in the process of s�dhana and bhajana. The words pada-dh�li,
dust particle, indicate the j�vaÕs eternal identity as an infinitesimal part and parcel of
Bhagav�n known as vibhinn�µ�a.

As long as the j�va is not situated in his svar�pa, anarthas are inevitable. In such
a condition, ascertainment of the ultimate goal remains ambiguous. �uddha-hari-
n�ma-saºk�rtana begins upon the awakening of sambandha-j��na, and only by such
�uddha-n�ma-saºk�rtana is prema obtained. When the heart is purified by continu-
ous chanting of �uddha-n�ma, rati is manifested in the heart of the j�va. This rati,
also known as bh�va, is the initial sprout of unalloyed love for K¨§Ãa. It is a combi-
nation of the samvit and hl�din� potencies of the LordÕs svar�pa-�akti and is eter-
nally situated in the heartsÕ of the LordÕs eternal associates. By the mercy of �r�
K¨§Ãa and �r� gurudeva, this bh�va is transmitted into the j�vaÕs heart, at which time
he is known as a j�ta-rati-bhakta, or a devotee in whom rati or bh�va has manifest-
ed.

There is a difference between the n�ma-saºk�rtana of an aj�ta-rati-s�dhaka (one
in whom rati is not manifest) and a j�ta-rati-bh�vuka-bhakta. To deceitfully present
oneself as a j�ta-rati-bhakta before having attained to such a stage is completely
improper. After anartha-niv¨tti, one becomes situated in nairantarya, or uninter-
rupted steadiness in the practice of s�dhana. Next, one attains svecch�-p�rvik�
which means meditation on the pastimes of the Lord by oneÕs own will. This is an
advanced stage of remembrance of the Lord which comes in the stage of �sakti. This
is followed by the condition known as sv�rasik� when the pastimes of the Lord auto-



matically manifest in oneÕs heart as an uninterrupted flow. This comes in the stage
of bh�va after �uddha-sattva manifests in the heart. At last one comes to the stage of
k¨§Ãa-prema.

�r� Bhajana-rahasya Verses

When bh�va manifests in the heart of the s�dhaka, then d�sya-rati is easily awak-
ened. The d�sya-rati mentioned here is general. It refers to the natural inborn incli-
nation to serve K¨§Ãa. Without the manifestation of bh�va, oneÕs service to K¨§Ãa is
superficial. But when �uddha-sattva manifests in the heart, then one naturally wants
to serve K¨§Ãa with full expression of the heart. This is supported in �r�mad-Bh�-
gavatam (6.11.24): 

ahaµ hare tava p�daika-m�la-
d�s�nud�so bhavit�smi bh�yaú

manaú smaret�su-pater guÃ�µs te
g¨Ã�ta v�k karma karotu k�yaú

ÒO Lord Hari! Will I again be able to become a servant of Your servants who
have taken exclusive shelter at Your lotus feet? I pray that my mind may always
remain engaged in remembering Your transcendental qualities, my words in
describing those qualities, and my body in varieties of service to You, who are the
Lord of my life.Ó

�r�la Bhaktivinoda æh�kura then says (Bhajana-rahasya 5.6):

chinu tava nitya-d�sa, gale b�ndhiÕ m�y�-p��a,
saµs�re p�inu n�n�-kle�a

ebe punaú kari ��a, ha�a tava d�ser d�sa,
bhajiÕ p�i tava bhakti-le�a

pr�Ãe�vara! tava guÃa, smaruk mana punaú punaú,
tava n�ma jihv� karuk g�na

kara-dvaya tava karma, kariy� labhuk �arma,
tava pade saµpinu par�Ãa

ÒI am your eternal servant, but due to my own misfortune, I have forgotten You.
Consequently, m�y� has captured me and, binding me by the neck, she has cast me
down into this material atmosphere. I have been wandering here and there in this
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material existence and rotating through thousands and millions of different species
of life. I am being crushed by varieties of different miseries. Now in the association
of the Vai§Ãavas, my intelligence has become aroused. Now the only aspiration in
my heart is that I may become a servant of the servant of Your servants. I may then
engage in Your bhajana and obtain a particle of bhakti.Ó

ÒO Pr�Ãe�vara! Let my mind be constantly engaged in remembering Your tran-
scendental glories and attributes; let my tongue be always engaged in chanting Your
holy name, form, qualities, and pastimes; let my two hands be engaged in various
types of service to You. I shall thus taste the bliss of service to You. My entire being
is offered at Your lotus feet.Ó

By his constitutional nature, the j�va is meant to be enjoyed (bhogya), whereas
K¨§Ãa is the Supreme enjoyer (bhokt�). Therefore, by continuous practice of bha-
jana, an ardent desire will arise in the heart to become a maidservant of �r�mat� R�d-
hik� who is the embodiment of transcendental bliss (�nandamay�). At that time,
gop�-bh�va, or the loving sentiment exhibited by the gop�s, awakens in the heart.
This is confirmed in �r�mad-Bh�gavatam (10.29.38):

tan naú pras�da v¨jin�rdana te Õºghri m�laµ
pr�pt� vis¨jya vasat�s-tvad-up�san���ú

tvat-sundara-smita nir�k§aÃa t�vra-k�ma-
tapt�tman�µ puru§a-bh�§aÃa dehi d�syam

The gop�s say, ÒO Sv�m�, You mitigate the sufferings of anyone who takes shel-
ter of Your lotus feet. Now please be kind to us also and make us the objects of Your
mercy. With a desire to serve You, we have abandoned our families, relatives, house-
hold, and village, and come to take shelter at Your lotus feet. O dearest one, there
is no opportunity to serve You there. O jewel among men! Seeing Your enticingly
sweet smile and compelling glance, our hearts are inflamed with anxious longing.
Please accept us as Your maidservants and grant us the service of Your feet.Ó

�r�la Bhaktivinoda æh�kura has expressed this in the form of a Bengali verse
(Bhajana-rahasya 5.7):

tava-d�sya-��e ch�¶iy�chi ghara-dv�ra
day� kari deha k¨§Ãa, caraÃa tom�ra

tava h�sya-mukha-nir�k§aÃa-k�mi-jane
tom�ra kaiºkarya deha praphulla vadane

67



ÒWith a desire to serve You, we have forsaken house and home. Please be mer-
ciful, O K¨§Ãa, and give us the service of Your feet. Seeing Your sweet smiling face
has kindled a burning fire within our hearts to meet with You. Please grant us the
vision of Your blossoming lotus face and accept us as Your maidservants.Ó

The necessity of taking shelter of the lotus feet of �r�mat� R�dhik� is expressed
by �r�la Raghun�tha d�sa Gosv�m� in �r� Stav�val� (Sva-saºkalpa-prak��a-stotram,
1): 

an�r�dhya r�dh�pad�mbhoja reÃu
man�sritya v¨nd� av�µ tat pad�ºk�m
asambh�§ya-tadbh�va gambh�ra citt�n
kutaú �y�ma-sindho rasasy�vag�haú

ÒIf you have never worshipped the dust of the lotus feet of �r�mat� R�dhik�, or
taken shelter of �r� V¨nd�vana, which is marked with the impressions of Her lotus
feet, or spoken with the devotees whose hearts are deeply submerged in the pro-
found loving sentiments of �r�mat� R�dhik�, how can you become immersed in the
blackish ocean of nectar known as �y�ma-sindhu-rasa?Ó

�r�la Bhaktivinoda æh�kura has sung (Bhajana-rahasya 5.10):

r�dh�-pad�mbhoja-reÃu n�hi �r�dhile
t�ºh�ra pad�ºka-p�ta vraja n� bhajile

n� sevile r�dhik�-gambh�ra-bh�va-bhakta
�y�ma-sindhu-rase kise habe anurakta?

ÒIf you have never worshipped the dust of the lotus feet of �r�mat� R�dhik� or
the land of Vraja which is marked with the impressions of Her lotus feet, or have not
served the feet of those devotees who taste the profound loving sentiments of �r�-
mat� R�dhik�, how will you become attached to the blackish ocean of nectar known
as �y�ma-sindhu-rasa?Ó

Attainment of the service of the lotus feet of �r�mat� R�dhik� is the one and only
goal of the bh�vuka-bhaktas. This is exhibited in the eighth verse of Vil�pa-
kusum��jali, taken from Stav�val�:
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devi duúkha kula-s�garodare
d�yam�na mati durgataµ janaµ

tvaµ k¨p� prabala naukay�dbhutaµ
pr�paya sva-pada-paºkaj�layam

ÒO �r�mat� R�dhike, who are adept in amorous sports! I am drowning in an
unlimited ocean of horrible miseries. I am severely oppressed and shelterless. Kind-
ly place me on the infallible boat of Your causeless mercy and guide me to the extra-
ordinary shelter of Your lotus feet.Ó

�r�la Bhaktivinoda æh�kura has sung (Bhajana-rahasya 5.17):

duúkha-sindhu m�jhe devi, durgata e jana
k¨p�-pote p�da-padme u h�o ekhana

ÒO Devi! This wretched soul is drowning in the ocean of misery. Please lift me
now on the boat of Your mercy and place me at Your lotus feet.Ó

Comment

Those who taste rasa are called rasika, and those who taste bh�va are called
bh�vuka. The gop�s and K¨§Ãa are both rasika and bh�vuka. When vi�uddha-sattva,
or in other words, bh�va descends from the gop�s upon those who are in the stage
of s�dhana, they attain svar�pa-siddhi, or perception of their sth�yi-bh�va, but they
have not yet attained their siddha-deha. At that stage they are known as bh�vuka-
bhaktas. When, by further advancement, the sth�yi-bh�va mixes with the elements
of vibh�va, anubh�va, s�ttvika-bh�va and vyabhic�r�-bh�va and one is able to taste
bhakti-rasa, instigated by hearing the pastimes of �r� K¨§Ãa, then one is called a rasi-
ka.

Just like in r�sa-l�l�, K¨§Ãa is dancing and all the gop�s are dancing. K¨§Ãa is con-
tinuously taking cups of rasa and giving them to the gop�sÑthey are rasika, and
those hearing all these things, who are drinking unlimited cups of that rasa within
their heartsÑthey are also rasika and bh�vuka. Those who meditate upon and
remember the bh�va exchanged between R�dh� and K¨§Ãa, or that which is found
in the gop�s, the sakh�s, or in v�tsalya, are called bh�vuka. Bh�va is the spiritual emo-
tion of the �tm�; it is not of this bodily heart.

For example, K¨§Ãa is addressing �r�mat� R�dhik�: ÒWho are You? How have
You come here (at Govardhana or R�dh�-kuÃ¶a)? Why are You stealing all my

69



flowers and breaking all my creepers which are very dear to me?Ó Then �r�mat�
stopped, turned toward K¨§Ãa, and without saying a word, She glared at Him with
an angry mood. What does this mean? Although She said nothing, Her look
expressed everything. This is bh�va. What bh�va? ÒAre You are a thief, or am I a
thief? You are a thief, so donÕt accuse Me in this way.Ó She did not say this, but
everything was expressed in Her gaze.

------------------------------------------------------------------------------------------

Those devotees who aspire to become maidservants of �r�mat� R�dhik� con-
stantly seek K¨§ÃaÕs mercy through intent saºk�rtana. This is stated in �r� R�dh�-
rasa-sudh�-nidhi (259):

dhy�yaµs taµ �ikhi piccha mauli mani�aµ tan-n�ma saºk�rtayan
nityaµ tac-caraÃy ambujaµ paricaran tan-mantra varyaµ japan

�r� r�dh�-pada-d�syam eva param�bh�§ aµ h¨d� dh�rayan
karhi sy�µ tad-anugraheÃa param�dbhut�nur�gotsvavaú

ÒKeeping in my heart my highest aspiration to obtain the service of the feet of
�r� R�dh�, I constantly meditate on �r� K¨§Ãa, whose head is bedecked with a pea-
cock feather, chant His sweet holy names, serve His lotus feet, and utter His
mantras. When, by His mercy, will the supreme festival of anur�ga toward the ser-
vice of the feet of �r�mat� R�dhik� awaken in my heart?Ó

�r�la Bhaktivinoda æh�kura has sung (Bhajana-rahasya 5.14):

nirantara k¨§Ãa-dhy�na, tan-n�ma-k�rtana
k¨§Ãa-p�da-padma-sev� tan-mantra-japan
r�dh�-pada-d�sya-m�tra abh�§ a-cintana

k¨p�ya labhiba r�dh�-r�g�nubh�vana

ÒMy only desire is to obtain the service of the lotus feet of �r� R�dh�. Having
fixed this goal in my heart, I constantly meditate on �r� K¨§Ãa, chant His names,
serve His lotus feet, and utter His mantras. In this way I shall obtain His mercy, and
deep spontaneous attachment will awaken toward Her lotus feet.

70



�loka Six

What are the external symptoms of perfection?
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nayanaµ galad-a�ru-dh�ray�
vadanaµ gadgada-ruddhay� gir�

pulakair nicitaµ vapuú kad�
tava n�ma-grahaÃe bhavi§yati

Anvaya

(O my Lord!) tava n�ma-grahaÃeÑat the time of chanting Your holy name;
(mamaÑmy); nayanamÑeyes; galad a�ru dh�ray�Ñflooded by a stream of tears;
vadanaµÑmy throat; gadgadaÑstammering; ruddhay� gir�Ñwith a choked voice;
vapuúÑand all the limbs of my body; pulakaiú nicitamÑpervaded by rows of hair
standing erect due to ecstacy; kad� bhavi§yatiÑwhen will this take place?

Translation

ÒO Prabhu! When will my eyes be filled with a stream of tears? When will my
voice choke up? And when will the hairs of my body stand erect in ecstacy as I chant
Your holy name.Ó

�r� Sanmodana Bh�§yam

In the five previous �lokas the systematic development of parama-dharma has
been described. Parama-dharma refers to the unfolding of the eternal constitution-
al identity of the j�va, which takes place through the medium of bhakti predominat-
ed by the hl�din� potency of the Lord. This systematic development, which begins
with �raddh�, is described in Bhakti-ras�m¨ta-sindhu 1.4.15-16):
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�dau �raddh� tataú s�dhu-saºgo Õtha bhajana-kriy�
tato Õnartha-niv¨ttiú sy�t tato ni§ h� rucis tataú

ath�saktis tato bh�vas tataú prem�bhyuda�cati
s�dhak�n�m ayaµ premnaú pr�durbh�ve bhavet kramaú

Faith leads one to associate with saintly persons, s�dhu-saºga. In their associa-
tion one begins to practice the nine-fold path of bhakti consisting of �ravaÃaÑhear-
ing, k�rtanaÑchanting, smaraÃaÑremembering, p�da-sevanaÑserving the lotus
feet of the Lord, arcanaÑworship of the Lord in the temple, vandanaÑoffering
prayers and obeisances, d�syaÑservitude, sakhyaÑfriendship, and �tma-nivedanaÑ
full surrender of the self. By execution of these items, one attains self-realization,
�tma-svar�pa, as a result of which all anarthas in the form of ignorance are
destroyed. Thereafter, one attains ni§ h�Ñsteadiness, ruciÑtaste, �saktiÑattach-
ment for the Lord, and finally bh�va arises.

Upon the attainment of bh�va, bhakti attains to its pure identity which is now
unbreakable. Bh�va is also called rati. It is regarded as the aºkura or sprout of prema.
Prema is the fully blossomed state of bhakti. Of the various aºgas of bhakti, such as
�ravaÃa and k�rtana practiced in the stage of s�dhana-bhakti, �r�-k¨§Ãa-n�ma-saºk�r-
tana in particular becomes intensified in the stage of bh�va-bhakti.

Nine characteristics of bh�va:

In the stage of bh�va, the following nine symptoms (anubh�vas) become mani-
fest, as described in Bhakti-ras�m¨ta-sindhu (1.3.25-26):

k§�ntir avyartha-k�latvaµ viraktir m�na-��nyat�
���bandhaú samutkaÃ h� n�ma-g�ne sad�-ruciú

�saktis tad-guÃ�khy�ne pr�tis-tad-vasati-sthale
ity�dayo Õnubh�v�ú syur-j�ta-bh�v�ºkure jane

(1) k§�ntiÑeven though a cause for agitation may be present, the devoteeÕs heart
remains unagitated, (2) avyartha-k�latvaÑa devotee does not waste time in activities
that are not directed toward the cultivation of bhakti, (3) viraktiÑdetachment from
the objects of sense enjoyment, (4) m�na-��nyat�Ñpridelessness, (5) ���-bandhaÑa
firm hope of attaining Bhagav�n, (6) utkaÃ h�Ñintense longing for the Lord, (7)
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n�ma-g�ne-sad�-ruciÑever relishing a strong taste to chant the holy name, (8) �sak-
tis-tad-guÃ�khy�neÑattachment for hearing and chanting the qualities of Bha-
gav�n, and (9) pr�tis-tad-vasati-sthaleÑlove for the places where the Lord enacted
His transcendental pastimes.

Constitutional nature of bh�va:

Bh�va-bhakti is described in the Bhakti-ras�m¨ta-sindhu (1.3.1):

�uddha-sattva-vi�e§�tm� prema-s�ry�µ�u s�myabh�k
rucibhi� citta-m�s¨Ãya k¨d asau bh�va ucyate

When the heart becomes melted by ruci, or in other words an intense longing to
attain the Lord, then what was previously s�dhana-bhakti is called bh�va-bhakti.
The primary characteristic of bh�va is that it is a phenomena constituted entirely of
vi�uddha-sattva. Vi�uddha-sattva is the self-revealing agency of the cit-�akti, com-
prised of hl�din�, sandhin�, and saµvit, through which the Lord and His paraphernalia
are revealed to the devotees. This means that bh�va is completely beyond the influ-
ence of material nature,  and as such it is compared to a ray (kiraÃa) of the sun of
prema-bhakti. The conclusion established by the above verse is that bh�va-bhakti or
rati is the sprout of prema and an atom of prema. This fact is further established by
the following two verses from Bhakti-ras�m¨ta-sindhu (1.3.2-3). The first verse is
quoted from the tantra and the second from the Padma Pur�Ãa:

premÃas tu pratham�vasth� bh�va ity abhidh�yate
s�ttvik�ú svalpa-m�tr�ú syur atr��ru-pulak�dayaú

dhy�yaµ dhy�yaµ bhagavataú p�d�mbhuja-yugaµ tad�
�§ad-vikriyam�Ã�tm� s�rdra-d¨§ ir abh�d asau

ÒIn its initial stage, prema is called bh�va. In that stage, various transformations
of ecstacy arising from vi�uddha-sattva such as tears, hairs of the body standing on
end, and so on, are observed to a very slight extent. Because such symptoms arise
from vi�uddha-sattva they are known as s�ttvika-bh�vas. In the stage of bh�va, while
meditating on the lotus feet of Bhagav�n, the heart melts and tears begin to flow
from the eyes.Ó According to this statement, the anubh�vas and s�ttvika-bh�vas
which manifest very powerfully in the stage of prema, are visible to a slight extent in
the stage of bh�va.
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Anubh�vas of bh�va-bhakti:

The external transformations or symptoms which illustrate the emotions that are
experienced within the heart are called anubh�vas. The anubh�vas are thirteen in
number as described in Bhakti-ras�m¨ta-sindhu (2.2.2):

n¨tyaµ vilu hitaµ g�taµ kro�anaµ tanu-mo anam
huºk�ro j¨mbhaÃaµ �v�sa-bh�m� lok�napek§it�
l�l�svravo Õ  ah�sa� ca gh�rÃ�-hikk�dayo Õpi ca

(1) n¨tyamÑdancing, (2) vilu hitamÑrolling on the ground, (3) g�tamÑsinging,
(4) kro�anamÑloud crying, (5) tanu-mo anamÑwrithing of the body, (6) huºk�roÑ
roaring, (7) j¨mbhaÃamÑyawning, (8) �v�sa-bh�m�Ñbreathing heavily, (9) lok�-
napek§it�Ñneglecting others, (10) l�l��ravaÑdrooling, (11) a  ah�saÑloud laugh-
ter, (12) gh�rÃ�Ñstaggering about, and (13) hikk�Ña fit of hiccups.

S�ttvika-bh�vas of bh�va-bhakti:

The s�ttvika-bh�vas, or transformations of ecstacy arising from vi�uddha-sattva,
are eight in number as described in Bhakti-ras�m¨ta-sindhu (2.3.16):

te stambha-sveda-rom��c�ú svarabhedo Õtha vepathuú
vaivarÃyam a�ru pralaya ity a§ au s�ttvik�ú sm¨t�ú

(1) stambhaÑbecoming stunned, (2) svedaÑperspiration, (3) rom��caÑstand-
ing of the hairs on end, (4) svarabhedaÑfaltering of the voice, (5) kampaÑtrem-
bling, (6) vaivarÃyaÑloss of color, (7) a�ruÑtears, and (8) pralayaÑall activity is
arrested and one loses consciousness. Out of all these symptoms (s�ttvika-bh�vas and
anubh�vas), dancing, singing, tears, standing of the hairs on end, and faltering of the
voice are especially observed in the stage of bh�va. The crest jewel of instructors, �r�
Caitanya Mah�prabhu, has indicated the condition of bh�va while speaking in this
way:

ÒO K¨§Ãa! O Nanda-nandana! When will streams of tears flow from my eyes
while chanting Your holy name? When will my throat become choked up due to a
faltering voice? And when will the hairs of my body stand on end due to ecstacy? O
N�tha! Please be merciful so that all these symptoms will arise in me as soon as pos-
sible while chant-ing Your holy name.Ó
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�r� Caitanya-carit�m¨ta (Antya-l�l� 20.37):

prema-dhana bin� vyartha daridra j�vana
Ôd�saÕ kariÕ vetana more deha prema-dhana

ÒWithout the wealth of love of God (prema-dhana), this wretched life is useless.
O Prabhu! Please accept Me as Your servant and give me the wages of prema.Ó

�ik§�§ aka: Song Six (G�t�val�)

apar�dha phale mama, citta bhela vajra-sama,
tuy� n�me n� labhe vik�ra

hat��a haiy� hari, tava n�ma ucca kari,
ba¶a duúkhe ¶�ki b�ra b�ra

d�na day�maya karuÃ�-nid�na
bh�va bindu dei r�khaha par�Ãa
kabe tava n�ma ucc�raÃe mora
nayane jharaba dara dara lora
gadgada svara kaÃ he upajaba

mukhe bola �dha �dha bahir�ba
pulake bharaba �ar�ra h�m�ra

sveda-kampa-stambha habe b�ra-b�ra
vivarÃa �ar�re h�r�oba j��na

n�ma sam��raye dharabuº par�Ãa
milaba h�m�ra kiye aiche dina
rovaye bhaktivinoda matih�na

ÒAs a result of my offenses, my heart has become as hard as a thunderbolt. Con-
sequently, it does not melt even slightly when I chant Your holy name. O Prabhu!
Now I am feeling very despondent. Being very aggrieved with distress, I am calling
Your name again and again. You are very merciful. Kindly give me just a single drop
of bh�va and save my agitated life.

ÒWhen will that auspicious day arrive when, upon chanting Your holy name, a
stream of tears will flow from my eyes? When will my throat become choked up,
causing my words to become garbled? When will the hairs of my body stand erect
due to ecstacy? When will I become soaked with perspiration? When will the limbs
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of my body begin to tremble? O Prabhu! When will my body become stunned?
Becoming overwhelmed with bh�va, when will my color fade, and when at last will
I lose all consciousness? Regaining my consciousness once again, I will maintain this
life simply by taking shelter of Your holy name. Crying incessantly, this Bhaktivin-
oda, who is devoid of all intelligence, says, ÔWill there ever be such a day for this
unfortunate soul?Õ Ó

Viv¨ti

ÒO Gop�jana-vallabha! When will a stream of tears lovingly flow from the eyes
of this gop� while chanting Your holy name? When will my voice choke up, and
when will the hairs of my body stand on end due to ecstacy? When will I be over-
taken by such a condition?Ó This prayer is an example of l�las�may�-vij�apti. The
word vij�apti means a kind of entreaty or submissive prayer. These have been
described to be of three kinds: (1) sampr�rthan�tmik�Ña prayer with whole-heart-
ed submission of mind, body and everything to the Lord. This is a prayer for the
awakening of rati or bh�va of one in whom it is not yet aroused, (2) dainyabodhik�Ñ
making known oneÕs insignificance and worthlessness, and (3) l�las�may�Ñthis kind
of prayer applies only to one in whom rati has already been awakened.

L�las� means intense yearning. After rati manifests in the heart, an intense yearn-
ing will come to serve the Lord in a particular manner in accordance with oneÕs
sth�yi-bh�va. This is a prayer to obtain that service for which one always hankers.
Another example of l�las�may�-vij�apti is given in the Bhakti-ras�m¨ta-sindhu
(1.2.156):

kad�haµ yamun�-t�re n�m�ni tava k�rtayan
udv�§paú puÃ¶ar�k�k§a racayi§y�mi t�Ã¶avam 

(N�rada Muni addresses the Lord as follows:) ÒO PuÃ¶ar�k�k§a (O lotus-eyed
Lord K¨§Ãa)! While chanting Your holy name on the bank of the Yamun�, when will
my throat choke up and my voice stammer with ecstacy? When will I become
absorbed in deep spiritual sentiment and dance just like a madman not caring for
outsiders?Ó

In regard to the secondary names of the Lord, such as Brahma, Param�tm�,
é�vara, Jagann�tha, and so on, it is not possible to perform saºk�rtana with prema.
Only while chanting the principal names of the Lord, such as K¨§Ãa, Govinda, and
R�ma, is it possible to perform saºk�rtana with prema. Therefore, �r� Gaurasundara
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has said: �rutam apy aupani§adaµ d�re hari-kath�m¨t�t yan na santi dravac-citta-
kamp��ru-pulak�dayaúÑÒThe subject of the Upani§ads is far removed from the
nectarean topics of Lord Hari. Therefore, they are unable to melt the heart or cause
one to experience ecstatic trembling, tears, or standing of the bodily hairs on end.Ó

Comment

When anyone chants the gauÃa-n�ma, there will be no expression of prema
because there is no l�l� and no mamat�, or sense of intimate relationship with the
Lord. Mamat� is the primary characteristic of prema. When an intimate relationship
is there, then so many beautiful pastimes will also be there. Without these things
there is no feeling of prema. But when one chants the mukhya-n�ma and remem-
bers K¨§ÃaÕs pastimes with the gop�s, a special kind of prema comes. Then he auto-
matically forgets his body and everything. Sometimes he rolls on the ground, some-
times cries, sometimes, laughs, dances, or sings. This cannot take place when one
chants gauÃa-n�ma because there is no l�l� and no mamat�. When you chant
Ya�od�-nandana, h� �r� ya�od�-tanaya pras�daÑÒO son of Ya�od�, be pleased with
me,Ó so many expressions are coming. But, when you chant Ôé�vara,Õ nothing will
come.

------------------------------------------------------------------------------------------

The subject of Brahman which has been described in the Upani§ads is far
removed from the nectarine topics of Lord Hari. When there is a discussion of hari-
kath�, the heart may become melted giving rise to the eight s�ttvika-bh�vas such as
shedding of tears, trembling of the bodily limbs, standing of the hairs on end, and
so on. This verse does not refer to those who shed tears very easily by acquired
nature, as is the case with women, nor does it apply to those who delight in making
a show of such symptoms without actually being situated in rati or bh�va. Such a dis-
play is known as bh�v�bh�sa; it is not �uddha-bhakti.

But when the pure j�v�tm� becomes spontaneously inclined to the service of the
Lord, his mind and entire body, which have become completely favorable to K¨§ÃaÕs
pleasure, can no longer stand in opposition to the nitya-bh�va situated in his heart.
At such a time, the heart naturally melts and the s�ttvika-bh�vas and bodily trans-
formations of ecstacy are displayed in pure devotees who are free from all anarthas.

Those of weak faith deceive others by imitating the behaviour of mah�-bh�ga-
vatas and by pretentiously displaying so-called symptoms of ecstacy. The emotion
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displayed by such imitative and deceptive practice is thoroughly opposed to the
awakening of �uddha-bhakti. By following in the footsteps of pure devotees and by
continuous engagement in bhakti, the s�ttvika-bh�vas and anubh�vas will arise auto-
matically in a pure devotee in whom rati has manifested.

�r� Bhajana-rahasya Verses

The following references from �r�mad-Bh�gavatam (11.3.30-31) show the neces-
sity of performing ardent practice of n�ma-bhajana and k�rtana in the association of
pure devotees in order to attain bhakti which has the characteristics of rati:

paraspar�nu-kathanaµ p�vanaµ bhagavad-ya�aú
mitho ratir-mithas-tu§ ir niv¨ttir-mitha �tmanaú

smarantaú sm�rayanta� ca mitho Õghaugha haraµ harim
bhakty� sa�j�tay� bhakty� bibhraty-utpulak�µ tanum

ÒIn the association of pure devotees, there is constant chanting and discussion of
the glories of the LordÕs transcendental pastimes, which are by nature purifying and
produce the highest virtue. By such association there will be three effects: the feel-
ings of mutual affection and love between devotees will be increased, mutual happi-
ness will be experienced, and devotees will help each other to become free from all
material attachments and distress. All this is learnt in the association of devotees. 

ÒIn this way, devotees constantly remember Lord Hari, who destroys all sins.
They also cause the remembrance of the Lord to appear within each othersÕ hearts.
Thus by prema-bhakti awakened through s�dhana-bhakti (bhakty�-sa�j�tay�-bhak-
ty�), they always remain engaged in thinking of Bhagav�n and exhibit transcenden-
tal symptoms of ecstacy in their bodies such as standing of the hairs on end.Ó

In this connection, �r�la Bhaktivinoda æh�kura has composed the following verse
(Bhajana-rahasya 6.12): 

bhakta-gaÃa paraspara k¨§Ãa kath� g�ya
t�he rati, tu§ i, sukha paraspara p�ya
hari sm¨ti nije kare, anyere kar�ya

s�dhane udita bh�ve pulak��ru p�ya
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ÒDevotees constantly hear and chant the topics concerning Lord K¨§Ãa among
themselves. They become intently absorbed in such discussions which become the
basis of mutual loving relationships, satisfaction, and happiness. They themselves
remember Bhagav�n �r� Hari and cause others to do the same. By continuous
engagement in s�dhana, bh�va is manifested in their hearts, giving rise to the eight
s�ttvika-bh�vas, such as tears and standing of the hairs on end.Ó

The symptoms of ecstacy displayed by devotees in the stage of bh�va are
described in �r�mad-Bh�gavatam (11.3.32):

kvacid-rudanty acyuta cintay� kvacid-
vasanti nandanti vadanty alaukik�ú
n¨tyanti g�yanty anu��layanty ajaµ
bhavanti t�§Ã�µ parametya nirv¨t�ú

ÒThereafter, having obtained freedom from the misconception of identifying the
self with the body, they are distinguished from ordinary worldly persons by their
deep absorption in constant remembrance of the Lord in the stage characterised by
consum- mated endeavours for bhakti (in other words, in the stage of bh�va). In this
condition, they sometimes cry, sometimes laugh, sometimes become delighted,
sometimes speak out to the Lord, sometimes dance, sometimes sing, and sometimes
enact the transcendental pastimes of Lord Hari. Thereafter, having obtained the
personal audience of the Lord, they become peaceful and silent.Ó

�r�la Bhaktivinoda æh�kura says in this connection (Bhajana-rahasya 6.14): 

bh�vodaye kabhu k�nde k¨§Ãa cint� phale
h�se �nandita haya, alaukika-bole

n�ce g�ya, k¨§Ãa-�locane sukha p�ya
l�l�-anubhave haya, tu§Ã�mbh�ta pr�ya

ÒAfter the awakening of bh�va within the heart, when one becomes deeply
absorbed in thinking of K¨§Ãa, sometimes tears come to the eyes, sometimes one
laughs, sometimes one becomes overjoyed with deep ecstacy, sometimes one speaks
in an extraordinary manner, sometimes one dances or sings, sometimes one experi-
ences great happiness by a direct perception of K¨§Ãa, and sometimes one becomes
silent at heart by witnessing the pastimes of the Lord.Ó

At that time their love toward the places which are dear to �r� K¨§Ãa is observed.
This is stated in the following verse from Bhakti-ras�m¨ta-sindhu (1.2.156):
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kad�haµ yamun�-t�re n�m�ni tava k�rtayan
udv�§paú puÃ¶ar�k�k§a racayi§y�mi t�Ã¶avam

(N�rada Muni addresses the Lord) ÒO PuÃ¶ar�k�k§a! When, on the bank of the
Yamun�, will my throat become choked up with ecstacy as I chant Your holy names,
and when will I dance just like a madman not caring for outsiders?Ó
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�loka Seven

What are the internal symptoms of perfection?

æ‹íŸ⁄æ™Ä ⁄≤º‰Œ‰®
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yug�yitaµ nime§eÃa cak§u§� pr�v¨§�yitam
��ny�yitaµ jagat sarvaµ govinda-viraheÃa me

Anvaya

govinda viraheÃaÑin separation from Vrajendra-nandana �r� K¨§Ãa; nime§eÃaÑ
even a moment; yug�yitamÑseems like a millenium; cak§u§�Ñfrom my eyes;
pr�v¨§�yitamÑtears flow like rain from the monsoon clouds; sarvam jagatÑthis
entire world; ��ny�yitamÑseems void; meÑto me.

Translation

ÒO sakhi! In separation from Govinda, even a moment seems like a millenium to
me. Tears begin to shower from my eyes like rain from the clouds, and this entire
world seems void to me.Ó

�r� Sanmodana Bh�§yam

Rati has been described in the previous �loka. When bhakti is endowed with this
rati, it assumes the form of the sth�y�-bh�va, which refers to the ruling emotion of
the heart in one of the five transcendental relationships with �r� K¨§Ãa. When it
then mixes with the other four bh�vasÑvibh�va, anubh�va, s�ttvika-bh�va, and
vyabhic�r�-bh�vaÑit is transformed into the relishable experience known as bhakti-
rasa. In that state the anubh�vas and s�ttvika-bh�vas of bhakti are fully exhibited. In
Bhakti-ras�m¨ta-sindhu (1.4.1), �r�la R�pa Gosv�m� establishes the definition of
prema in the following words:
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samyaº mas¨Ãita sv�nto mamattv�ti�ay�ºkitaú
bh�va sa eva s�ndr�tm� budhaiú prem� nigadyateú

ÒBh�va-bhakti which melts the heart much more thoroughly than in its begin-
ning stage thus making it completely soft, which produces supreme exultation of
transcendental bliss, and which gives rise to a very deep sense of possessiveness
(mamat�) in relationship to �r� K¨§Ãa is called prema by learned persons.Ó 

According to the philosophical conclusion of this verse, bh�va-bhakti which is
fully matured owing to the upsurge of a very powerful sense of mamat� in relation-
ship to �r� K¨§Ãa should be understood to be prema.

In Bhakti-ras�m¨ta-sindhu it is described that �r� K¨§Ãa is the vi§aya or object of
prema for the devotees. The devotees are the ��raya or receptacle of prema for
K¨§Ãa. In the mutual exchange of love between K¨§Ãa and the devotees, five types of
relationships are possible: ��nta, d�sya, sakhya, v�tsalya, and madhura. These five
primary relationships are known as mukhya-rati.

In each of these there is a particular ruling emotion known as the sth�y�bh�va. In
��nta the ruling emotion is ��nti-rati, tranquility. In d�sya the ruling emotion is
pr�ti-rati, affection in servitude. In sakhya the ruling emotion is sakhya-rati, affec-
tion in friendship. In v�tsalya the ruling emotion is v�tsalya-rati, parental affection.
And in madhura the ruling emotion is priyat�-rati, affection in conjugal love. When
these five types of mukhya-rati combine with the sentiments of vibh�va, anubh�va,
s�ttvika-bh�va, and vyabhic�r�-bh�va, then affection becomes converted into the rel-
ishable sentiment known as mukhya-bhakti-rasa, as described in Bhakti-ras�m¨ta-
sindhu (2.5.115):

mukhyas tu pa�cadh� ��ntaú pr�taú prey�µ� ca vatsalaú
madhura� cety am� j�ey� yath�-p�rvam anuttam�ú

ÒMukya-rasa is of five varieties: (1) ��ntaÑtranquility, (2) pr�ta (d�sya)Ñservi-
tude, (3) prey�n (sakhya)Ñfriendship, (4) v�tsalyaÑparental affection, and (5) mad-
huraÑconjugal love. Each one of these is successively better than the previous one.Ó

The primary ruling emotion is always present in a devotee who has awakened
prema for K¨§Ãa, and it is therefore known as sth�y�-bh�va, permanent emotion. Yet
sometimes the devoteeÕs ruling emotion recedes and gives nourishment to secondary
emotions known as gauÃa-rati. GauÃa-rati is of seven types and when they combine
with the emotions of vibh�va, anubh�va, s�ttvika-bh�va, and vyabhic�r�-bh�va, they
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produce the relishable sentiments known as gauÃa-rasa. These are described in
Bhakti-ras�m¨ta-sindhu (2.5.116):

h�syo Õdbhutas tath� v�raú karuÃo raudra ity api
bhay�nakaú sa v�bhatsa iti gauÃa� ca saptadh�

ÒGauÃa-rasa is of seven varieties: (1) h�syaÑlaughter, (2) adbhutaÑastonish-
ment, (3) v�raÑheroism, (4) karuÃaÑcompassion, (5) raudraÑanger, (6) bhay�na-
kaÑfear, and (7) v�bhatsaÑdisgust.Ó

Out of the five types of mukhya-rasa, madhura-rasa is the highest. As the inten-
sity of pr�ti or love for K¨§Ãa increases within the mukya-rasas, it takes the form of
prema, praÃaya, m�na, sneha, r�ga, anur�ga, and mah�bhava.

Development of pr�ti from rati to mah�bh�va: 

Rati:

The development of pr�ti is described in Pr�ti-sandarbha (Anuccheda 84). The
initial stage of pr�ti is known as rati and it is defined as follows: tatroll�sa-m�tr�d-
hikya-vya�jik� pr�tiú ratiú, yasy�µ j�t�y�µ tad ekaµ-t�tparyam anyatra tucchatva
buddhi� ca j�yateÑÒPr�ti which is predominated only by a feeling of ull�sa, elation,
is called rati. Because this pr�ti arises from rati it is exclusively fixed on �r� Bhagav�n.
All other things which are not related to the Lord are considered as worthless.Ó Pr�ti
which extends only to the level of rati is indicative of ��nta-rasa.

Prema:

Pr�ti which increases to the level of prema is defined as follows: mamat�ti�ay�vir-
bh�vena sam¨ddh� pr�tiú prem�, yasmin j�te tat pr�ti-bhaºga-hetavo yad �yam udya-
maµ svar�paµ v� na glapayitum ��ateÑÒWhen pr�ti is augmented due to the
appearance of a strong sense of mamat� in relationship with �r� K¨§Ãa, it is called
prema. On the appearance of prema, pr�ti is so deep that even though multiple caus-
es may appear to bring about a break in affection, they are completely unable to
dampen either the enthusiasm or the fundamental character of that love.Ó Pr�ti
which extends to the level of prema is indicative of d�sya-rasa. The character of
prema in d�sya-rasa is illustrated in Bhakti-ras�m¨ta-sindhu (3.2.169):
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dvi§adbhiú k§odi§ air jagad avihatecchasya bhavataú
kar�d �k¨§yeva prasabham abhimany�v api hate

subhadr�y�ú pr�tir danuja-damana! tvad-vi§ayik�
prapede kaly�Ã� na hi malini-m�naµ lavam api

�r� N�rada spoke to K¨§Ãa, ÒO slayer of the demons! In this world no one can
oppose Your will. Everything is happening according to Your desire. Yet, it was
from Your hands that Abhimanyu was forcibly snatched away and killed by trifling
enemies like KarÃa and Jayadr�tha. Nonetheless, Subhadr�Õs endearing love for You
was not tarnished even in the least.Ó Subhadr� was the younger sister of K¨§Ãa, and
therefore she had the attitude of being cared for by K¨§Ãa, which comes under the
heading of gaurava-pr�ti, a division of d�sya-rasa. She knew that without K¨§ÃaÕs
sanction, her son Abhimanyu could never have been killed, yet her prema for K¨§Ãa
was not affected. This is the symptom of prema.

PraÃaya:

Following prema is praÃaya: atha vi�rambh�ti�ay�tmakaú prem� praÃayaú, yas-
min j�te sambhram�di yogyat�y�m api tad-abh�vaúÑÒWhen prema is imbued with
an exceptional feeling of intimacy, known as vi�rambha, it is called praÃaya. When
praÃaya is present, there is a complete absence of awe and reverence toward the
beloved even in the midst of a circumstance which would normally evoke such feel-
ings.Ó A vivid example of this is given in Bhakti-ras�m¨ta-sindhu (3.3.109):

surais tripurajin mukhair api vidh�yam�na stuter
api prathayataú par�madhika p�rame§ hya �riyam

dadhat pulakinaµ harer adhi-�irodhi savyaµ bhujaµ
samas-kuruta p�µ�ul�n �irasi candrak�n arjunaú

ÒEven though Tripur�ri (Lord �iva) accompanied by the other devas approached
�r� K¨§Ãa and began to offer prayers proclaiming His supreme opulence and
supremacy, His cowherd friend Arjuna lovingly placed his left arm on K¨§ÃaÕs shoul-
der and flicked the dust from the peacock feather which adorned His head.Ó

�r�la J�va Gosv�m� mentions in his commentary that such a pastime should be
understood to have occurred after the killing of some demon. �r�la Vi�van�tha
Cakravart� æh�kura mentions that this occurred in Vraja and that the Arjuna
referred to is a priya-narma-sakh�.
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This praÃaya is the very life of sakhya-rasa. Its basis is the sense of deep faith
devoid of reverence known as vi�rambha. Vi�rambha is defined as the feeling of
being identical with the beloved. Such a feeling causes one to consider oneÕs mind,
life, intelligence, body, and possessions, to be one with the mind, life, intelligence,
body, and possessions of the beloved. The feeling of oneness being referred to
means that out of great love one feels equally at ease with the beloved as one does
with oneself, and this feeling is mutually experienced.

M�na:

M�na is described in the following words: priyatv�ti�ay�bhim�nena kau ily�-
bh�sa-p�rvaka-bh�va-vaicitr�µ dadhat praÃayo m�naú, yasmin j�te �r� bhagav�n api
tat-praÃaya-kop�t prema-mayaµ bhayaµ bhajateÑÒWhen the devoteeÕs self con-
ception of being extremely dear to the Lord causes praÃaya to assume a crooked
appearance and thus attain to a surprising and unusual state, it is known as m�na.
When m�na is present, even �r� Bhagav�n Himself becomes fearful out of love due
to the praÃaya-kopa of His beloved.Ó

The term praÃaya-kopa means anger out of affection. When K¨§ÃaÕs beloved
exhibits m�na, He is compelled to appease her, just to savour her loving sentiment
of anger aroused by their loverÕs quarrel. The words priyatva-ati�aya-abhim�na lit-
erally mean the egoism of being very dear to K¨§Ãa. Such a feeling causes the hero-
ine to think thus, ÒMy love for Him is so great that it has no limit. He is under the
control of my prema.Ó It is due to this type of abhim�na that praÃaya externally
exhibits a feature of crookedness which is referred to by the words kau ilya-abh�sa.
This crookedness in turn causes praÃaya to attain a most astonishing state, bh�va-
vaicitr�, which is then known as m�na. In Ujjvala-n�lamaÃi (15.74), the symptoms of
m�na are described:

dampatyor bh�va ekatra sator apy anuraktayoú
sv�bh�§ ��le§a v�k§�di nirodh� m�na ucyate

ÒAlthough the lover and beloved are present together, although they are deeply
attached to one another, and although their inner longing is to embrace, to behold
each other, and to exchange affectionate words, the sentiment which prevents them
from doing so is known as m�na.Ó

If affection is lacking, if the lover and beloved are not present together, or if there
is no desire to embrace then there is nothing astonishing. But in m�na all three con-
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ditions are present and yet the exchange which is desired by both of them does not
occur. This is the bh�va-vaicitr� referred to above. Although rejection is exhibited
externally, there is no diminution of attachment within due to the presence of
praÃaya.

Sneha:

Sneha is described as follows: ceto drav�ti�ay�tmakaú premaiva snehaú, yasmin
j�te tat-sambandh�bh�sen�pi mah�-v�§p�di vik�raú priya-dar�an�dy at¨ptis tasya
parama-s�marthy�dau satyapi ke§��cid ani§ ��aºk� ca j�yateÑÒOnly that prema
which melts the heart to an abundant extent is called sneha. Due to the appearance
of sneha, even slight contact with the beloved gives rise to a great profusion of tears.
One never feels satiated in beholding the beloved, and although �r� K¨§Ãa is
supremely competent, the devotee becomes apprehensive that some harm may come
to Him.Ó These last two symptoms are especially observed in v�tsalya-rasa. The
character of sneha in v�tsalya-rasa is illustrated in Bhakti-ras�m¨ta-sindhu (3.4.58):

p�y�§a-dyutibhiú stan�dri-patitaiú k§�rotkarair j�hnav�
k�lind� ca vilocan�bja janitair j�t��jana-�y�malaiú

�r�n madhyama vedim�patitayoú klinn� tayoú saºgame
v¨tt�si vraja-r�j�i! tat-suta muka-prek§�µ sphu aµ v��chasi

On the pretext of observing a solar eclipse, �r� Ya�od� went to Kuruk§etra with
an overpowering desire to see her son. When an ascetic lady who was previously
acquainted with Ya�od� saw her, she said, ÒO Vraje�var�! The splendid stream of
milk-nectar flowing from the mountain of your breasts is the J�hnav� river. The
stream of water from your lotus eyes, made blackish by mixing with your collyrium,
is the K�lind� river. These two rivers have met at the Pray�ga of your waist. Strange
it is though, that in spite of bathing in the confluence of these two rivers, you still
openly desire only to see the face of your son.Ó

�r�la Vi�van�tha Cakravart� æh�kura explains in his commentary on this verse
that it is well known that people go to bathe at the holy place of Pray�ga only with
the desire of obtaining dar�ana of Bhagav�n. But Ya�od�, in spite of having com-
pleted her bath, did not hanker for dar�ana of Bhagav�n. She desired only to see the
face of her son, �r� K¨§Ãa. The symptoms of streams of tears, milk flowing from the
breasts, and unabated desire to see her son are all characteristics of sneha in v�tsalya-
rasa.
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R�ga:

R�ga is described as follows: sneha ev�bhil�§�ti�ay�tmako r�gaú, yasmin j�te
k§aÃikasy�pi virahasy�tyantaiv�sahi§Ãut�, tat-saµyoge paraµ duúkham api
sukhatvena bh�ti, tad-viyoge tad-vipar�tamÑÒSneha which is endowed with intense
longing is called r�ga. Due to the appearance of r�ga, even a momentÕs separation
from the beloved is intolerable. In meeting, great sorrow appears like happiness,
whereas in separation, it is just the opposite (i.e., great happiness becomes a source
of unbearable distress).Ó An example of pain being experienced as happiness due to
r�ga is found in Ujjvala-n�lamaÃi (14.127):

t�vr�rka-dyuti-d�patair asilat� dh�r� kar�l�sribhir
m�rttaÃ¶opala maÃ¶alaiú sthapu ite Õpy adres ta e tasthu§�

pa�yant� pa�upendra-nandanam as�v ind�varair �st¨te
talle nyasta-pad�mbujeva mudit� na spandate r�dhik�

Lalit�, accompanied by her friends, saw �r�mat� R�dhik� from a distance. Savor-
ing R�dh�Õs r�ga, Lalit� said to her friends, ÒO sakh�s, just see! It is midday at the
height of summer. The terrain of Govardhana is rugged and uneven and in some
places the stones are as jagged as swords. The stones are like blazing coals at this
time of day due to the intense heat of the sun. Although �r�mat� R�dhik�, standing
at the edge of Giri-Govardhana, is experiencing unbearable pain, She is merged in
the ocean of bliss by beholding �r� K¨§Ãa who is grazing the cows nearby in great
happiness, surrounded by His cowherd friends. Absorbed in the bliss of seeing
K¨§Ãa, it appears to Her as if Her lotus feet are placed on a bed of soft lotus petals,
and thus She is not moving even an inch.Ó

In this example the pain resulting from contact with extremely hot, jagged, hard
stones is experienced as happiness because of seeing K¨§Ãa. This is the symptom of
r�ga.

Anur�ga:

Anur�ga is defined as follows: sa eva r�go Õnuk§aÃaµ sva-vi§ayaµ nava-
navatven�nubh�vayan svayaµ ca nava-nav�bhavann anur�gaú, yasmin j�te paraspara-
va��-bh�v�ti�ayaú, prema-vaicittyam, tat-sambandhiny apr�Ãiny api janma-l�las�,
vipralambhe visph�rti� ca j�yateÑÒOnly that r�ga which causes its object of affec-
tion to be experienced in newer and newer varieties at every moment, and which is
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itself experienced in ever new varieties is known as anur�ga. Due to the appearance
of anur�ga, four symptoms become manifest: (1) paraspara-va��bh�v�ti�ayaÑa
tremendous increase of the sentiment exchanged between the lover and beloved of
having been brought under one anotherÕs control, (2) prema-vaicittyaÑfear of sep-
aration from the beloved even while in their presence, (3) apr�Ãiny api janma-
l�las�Ñthe desire to take birth as inanimate objects that are connected to �r� K¨§Ãa,
and (4) vipralambhe visph�rtiÑin separation from �r� K¨§Ãa, the beloved begins to
see K¨§Ãa everywhere, as if He were directly before her. This type of vision or
appearance is known as visph�rti.Ó

The quality of anur�ga causing the beloved to be newly experienced is illustrat-
ed in two examples from Ujjvala-n�lamaÃi (14.147-148). The first example is taken
from D�nakeli-kaumud� (28):

prapannaú panth�naµ harir-asak¨da asman nayanayor
ap�rvo Õyaµ p�rvaµ kvacid api na d¨§ o madhurim�
prat�ke Õpy ekasya sphurati muhur aºgasya sakhi y�
�riyas tasy�ú p�tuµ lavam api samarth� na d¨g iyam

Seeing �r� K¨§Ãa from a distance at D�nagh� �, �r� R�dh� said to V¨nd�, ÒO sakh�,
I have seen �r� K¨§Ãa many times, but I have never before seen such unprecedented
sweetness. My eyes are unable to even partially relish the splendour that is radiating
from even a single portion of His limbs.Ó

ko Õyaµ k¨§Ãa iti vyudasyati dh¨tiµ yas tanvi karÃaµ vi�an
r�g�ndhe kim idaµ sadaiva bhavat� tasyor asi kr�¶ati

h�syaµ m� kuru mohite tvam adhun� nyast�sya haste may�
satyaµ satyam asau d¨g aºganam ag�d adyaiva vidyun nibhaú

Once while talking about K¨§Ãa, �r� R�dh� became overwhelmed by intense long-
ing which incited in Her heart a powerful upsurge of anur�ga. She began to speak
with Lalit�: ÒO thin-waisted girl (K¨�odar�), Lalit�! Who is that person who goes by
the name of K¨§Ãa? When those two syllables enter My ears, My gravity complete-
ly vanishes.Ó

Lalit� said, ÒO You who are blinded by attachment (R�g�ndhe), what are you say-
ing? You are always sporting upon His chest.Ó

�r� R�dh�: ÒO sakh�, donÕt ridicule me. Why are you speaking such impossible
words?Ó
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Lalit�: ÒR�dhe, what I am saying is neither impossible, nor derisive, nor false. O
bewildered one (Mohite), just a moment ago I offered You into His hands.Ó

�r� R�dh�: ÒLalite, you are certainly truthful, but it seems to me that until this
very moment, I have never in my life laid eyes on Him before, and even then the
experience was so brief that it was like a flash of lightning.Ó

Each of the four symptoms of anur�ga will now be illustrated by examples from
Ujjvala-n�lamaÃi.

(1) Paraspara-va�ibh�vaÑ(14.150):

sam�rambhaµ p�rasparika vijay�ya prathayathor
ap�rv� ke Õyaµ v�m agha-damana saµrambha-lahar�

mano hast� baddhas tava yad anay� r�ga-niga¶ais
tvay�py asy�ú premotsava-nava-guÃai� citta-hariÃaú

Impelled by intense longing, �r� R�dh� and �r� K¨§Ãa, while searching for each
other, met along the path by a ku�ja and bathed each other in a stream of bliss. Kun-
dalat�, who suddenly appeared there, tasted the sweetness that emerged from that
meeting and with great delight and astonishment, she spoke to K¨§Ãa, ÒO slayer of
Agha, both You and �r� R�dh� are expanding the waves of Your efforts to defeat
each other. The astonishing zeal which You are both displaying in this attempt is
indescribable. Just see, the mad elephant of Your mind has been bound by the ropes
of �r� R�dh�Õs anur�ga, and You have bound the deer of Her heart with the new
ropes of the festival of Your prema.Ó

(2) Prema-vaicittyaÑ(14.151):

prema-vaicittya sa�j�as tu vipralambhaú sa vak§yate

ÒPrema-vaicittya will be described ahead under the heading of vipralambha.Ó In
other words, although prema-vaicittya is a symptom of anur�ga, it is a special con-
dition of vipralambha and is, therefore, described separately there. Consequently
prema-vaicittya is a type of vipralambha which is inspired by prema in the condition
of anur�ga.

In the section on vipralambha, prema-vaicittya is defined as followsÑ(15.147):

priyasya sannikar§e Õpi premotkar§a svabh�vataú
y� vi�le§a dhiy�rtis tat-prema-vaicittyam ucyate
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ÒThe distress which is experienced due to fear of separation even in the presence
of the beloved, brought about by the inherent nature of an exceptional quality of
prema is known as prema-vaicittya.Ó 

In his commentary on this verse, �r�la J�va Gosv�m� defines the word prema-
vaicittya as prema-janita-vicittat�, or the perplexity that arises due to prema. This
refers to an altered state of consciousness wherein the mind becomes so absorbed in
a particular thing that it loses touch with other objects of perception. When the con-
sciousness meditates continuously on some object that is related to �r� K¨§Ãa, and
becomes so deeply absorbed in it that it attains a state of total identification with that
object, then at that time there is no perception even of other objects that are relat-
ed to K¨§Ãa. Thus even when K¨§Ãa is directly present nearby, one cannot recognise
Him. One thus becomes overwhelmed by the anguish of separation from K¨§Ãa.
This unique condition of prema 
is known as prema-vaicittya.

�r�la Vi�van�tha Cakravart� æh�kura explains that the premotkar§a or exception-
al quality of prema which brings about this condition refers to the sth�y�bh�va in the
state of anur�ga. This is clear from the fact that prema-vaicittya was previously
described as a symptom of anur�ga (Ujjvala-n�lamaÃi 14.149). This anur�ga is root-
ed in such an overwhelmingly unquenchable thirst that even an object which has
been experienced over and over seems as if it has never been experienced at all.

Sometimes in the state of anur�ga the intelligence loses the subtlety to be able to
experience �r� K¨§Ãa and the sweetness of His qualities at the same time. When one
is experiencing �r� K¨§Ãa, one is unable to experience His qualities, and when one
experiences His qualities, one is unable to experience Him directly. In sambhoga-
rasa or the relishing of union with K¨§Ãa, �r�mat� R�dhik� sometimes becomes so
totally immersed in thinking of K¨§ÃaÕs qualities, such as His expertise in loving
affairs, the cleverness of His speech, His singing, musical ability, dancing, and other
unlimited qualities, that She loses perception of K¨§Ãa directly. Then after some
time She remembers the person who possesses those qualities and asks, ÒWhere is
He?Ó At that time She abandons Her absorption in His qualities and begins to seek
Him out. Being overwhelmed by a feeling of separation, She is unable to see K¨sÃa,
who is present right before Her. Prema-vaicittya is illustrated in this statement (Ujj-
vala-n�lamaÃi 15.148):
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abh�rendra-sute sphuraty api puras t�vr�nur�gotthay�
vi�le§a jvara sampad� viva�a-dh�r atyantam udgh�rÃit�

k�ntaµ me sakhi dar�ayeti da�anair udg�rÃa �asp�ºkur�
r�dh� hanta tath� vyace§ ata yataú k¨§Ão Õpy abh�d vismitaú

When V¨nd� saw the prema-vaicittya of �r� R�dh�, she said to PaurÃam�s�-dev�,
ÒEven in the presence of Vrajendra-nandana, �r� R�dh�Õs intelligence became over-
whelmed by an acute fever of separation arising from intense feelings of anur�ga
and, staggering about in delusion, She exclaimed, ÔO sakh�! Where is My pr�Ãa-val-
labha? Please show Him to Me just once.Õ Saying this, She took a piece of straw
between Her teeth and began to behave in such a way that even K¨§Ãa Himself
became completely astonished.Ó

(3) Apr�Ãany api janma-l�las�Ñ(14.152), taken from D�nakeli-kaumud� (6):

tapasy�maú k§�modari varyituµ veÃu§u janur
vareÃyaµ manyeth�ú sakhi tad akhil�n�µ sujanu§�m

tapastomenoccair yad iyam urar�k ya mural�
mur�r�ter bimb�dhara madhurim�Ãaµ rasayati

�r� R�dh�, considering Herself unsuccessful in the attempt to attain �r� K¨§Ãa,
said to Lalit�, ÒO K¨�odari, what is the use of us having attained these attractive
human forms? We cannot attain K¨§Ãa through these forms. I will perform auster-
ities to take birth as a flute, because that is the highest possible birth one may take.
Just see, by the fruit of its potent austerity, this flute is tasting the sweetness of the
bimba fruit of K¨§ÃaÕs lips.Ó

(4) Vipralambhe-visph�rtiÑ(14.153):

br�y�s tvaµ mathur�-dhvan�na mathur�-n�thaµ tam ity uccakaiú
sande�aµ vraja-sundar� kam api te k�cin may� pr�hiÃot

tatra k§m�pati-pattane yadi-gataú svacchanda gacch�dhun�
kiµ kli§ �m api visphuran di�i-di�i kli�n�si h� me sakh�m

Lalit� said to a traveller who was on the way to Mathur�, ÒGo to the master of
Mathur� and loudly tell Him that a vraja-sundar� has sent You this message through
me, ÔO K¨§Ãa, now that You have gone off to the capital, You may go wherever it
pleases You. But why must you manifest Your appearances (visph�rti) throughout
the four directions and thus again and again harass my anguished friend?Õ Ó
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�r�la Vi�van�tha Cakravart� æh�kura explains that when �r� K¨§Ãa went to Math-
ur� �r� R�dh� was seeing His sph�rti in every direction due to the overwhelming
experience of anur�ga. When �r� R�dh�, afflicted by separation, would see a sph�r-
ti of K¨§Ãa, She thought that K¨§Ãa had come to Her directly. Becoming delighted,
She would rush forward to embrace Him. But the sph�rti would then vanish and,
not being able to see Him anymore, She would sink into an ocean of grief. Her pain
of separation would then be multiplied many times over. Lalit� could feel the acute
suffering of �r� R�dh� and therefore she sent this message to K¨§Ãa not to trouble
her sakh� in this way. �r�la Cakravart�p�da also mentions that from the example of
Bilvamaºgala æh�kura it may be understood that sph�rtis of K¨§Ãa are possible in
the stage of rati or bh�va. But the visph�rtis experienced in the stage of anur�ga are
far more powerful.

Bh�va or Mah�bh�va:

Mah�bh�va is described as follows: anur�ga ev�samorddhva-camatk�reÃonm�-
dako mah�bh�vaú, yasmin j�te yoge nime§�sahat�, kalpa-k§aÃatvam ity �dikam,
viyoge k§aÃa-kalpatvam ity �dikam, ubhayatra mahodd�pt��e§a s�ttvika-vik�r�dikaµ
j�yateÑÒWhen anur�ga becomes matchless and filled with astonishment, it obtains
a state of complete madness (unm�da) and is called mah�bh�va. In the state of
mah�bh�va, when the devotee is in K¨§ÃaÕs association, even a momentÕs obstruction
in seeing Him due to the blinking of the eyes is intolerable, and an entire milleni-
um (kalpa) appears to be but a moment. Conversely, when the devotee is separated
from K¨§Ãa, even a moment appears to be like a kalpa. In the state of mah�bh�va,
both in union and in separation, the s�ttvika-bh�vas are displayed up to their high-
est possible limit of intensity known as mah�-udd�pta.Ó In Bhakti-ras�m¨ta-sindhu a
gradation of s�ttvika-bh�vas is given of which udd�pta is the highest state. Yet in the
condition of mah�bh�va this state is converted into sudd�pta-s�ttvika-bh�va, in
which all eight symptoms simultaneously manifest to the ultimate limit of their bril-
liance. This same condition is here referred to as mah�-udd�pta.

In Ujjvala-n�lamaÃi �r�la R�pa Gosv�m� has used the terms bh�va and mah�-
bh�va interchangeably. He uses both words to refer to the same state. This is seen
in at least two instances. In the section on sth�y�bh�va (14.57) he says that when
samarth�-rati is matured it attains to the state of mah�bh�va. Immediately after that
(14.59) he says that as prema intensifies it is transformed successively into sneha,
m�na, praÃaya, r�ga, anur�ga, and bh�va. In this progression bh�va is mentioned as
the final stage, which was just previously referred to as mah�bh�va. Later on
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(14.154) he defines bh�va. Then in (14.156) he says, ÒThis bh�va is extremely diffi-
cult for any of K¨§ÃaÕs queens to obtain. It can be experienced only by the vraja-
dev�s, and it is known as mah�bh�va.Ó Here again he has used the two terms to refer
to the same state.

In J�va Gosv�m�Õs commentary on the verse defining bh�va (14.154), he says,
bh�va-�abdasya tatraiva v¨ttiú par�k�§ h�, bhagavac-chabdasya �r� k¨§Ãa iveti
bh�vaú, mah�bh�va-�abdasya tu kvacitt-atra prayogaú svayaµ bhagavac-chabdasye-
va j�eyaúÑÒIn this circumstance the word bh�va refers to the highest possible limit
of the development of the function of prema. In this sense it is used in exactly the
same way that �r� K¨§Ãa expresses the highest possible limit of the term Bhagav�n.
The word mah�bh�va is sometimes used elsewhere and should then be understood
in the same sense as the term Svayaµ-Bhagav�n.Ó He is showing here how both
bh�va and mah�bh�va refer to the highest development of prema in exactly the same
way that �r� K¨§Ãa and Svayaµ-Bhagav�n both refer to the highest and original
form of Bhagav�n.

In J�va Gosv�m�Õs description from Pr�ti-sandarbha, we donÕt find any separate
mention of the state of bh�va. According to this description, when anur�ga is inten-
sified it is converted into mah�bh�va. Therefore, here also no distinction is made
between bh�va and mah�bh�va. Bh�va is defined in Ujjvala-n�lamaÃi (14.154):

anur�gaú sva-saµvedya-da��µ pr�pya prak��itaú
y�vad-��raya-v¨tti� ced bh�va ity abhidh�yate

ÒWhen anur�ga reaches a special state of intensity, it is known as bh�va. This
state of intensity has three characteristics: (1) anur�ga reaches the state of sva-
saµvedya, which means that it becomes the object of its own experience, (2) it
becomes prak��ita, radiantly manifest, which means that all eight s�ttvika-bh�vas
become prominently displayed, and (3) it attains the state of y�vad-��raya-v¨tti,
which means that the active ingredient of this intensified state of anur�ga transmits
the experience of R�dh�Õs and K¨§ÃaÕs bh�va to whomever may be present and qual-
ified to receive it. This includes both the s�dhaka and siddha-bhaktas.Ó

�r�la J�va Gosv�m� and �r�la Vi�van�tha Cakravart� æh�kura have given detailed
explanations of this verse. The word saµvedya means capable of being known or
realised. This comes from the word saµvedana which means to thoroughly under-
stand or experience. The word sva means oneself. Thus the term sva-saµvedya lit-
erally means that which has the power to be fully tasted or experienced by itself.
When anur�ga reaches the state where it becomes the object of its own experience,
it is known as sva-saµvedya.

93



There are three fundamental features of this heightened state of anur�ga: (1)
bh�va-svar�paÑthe experience of tasting, (2) karaÃa-svar�paÑthe cause of tasting,
and (3) karma-svar�paÑthat which is tasted. Bh�va-svar�pa refers to the act of expe-
riencing K¨§Ãa by virtue of the hl�din� aspect present within the intensified condi-
tion of anur�ga. When K¨§ÃaÕs sweetness is experienced along with a powerful
yearning (utkaÃ h�) in the developed state of anur�ga, then the relisher becomes so
absorbed in the exceptional taste of that sweetness that he completely forgets him-
self and even the object he is tasting and simply becomes immersed in the act of tast-
ing or experiencing itself. This is known as the bh�va-svar�pa of anur�ga.

Next is the karaÃa-svar�pa of anur�ga. The word karaÃa means a cause. That by
which something is accomplished is known as its karaÃa. K¨§ÃaÕs sweetness is tasted
by anur�ga in its saµvit aspect. Therefore, the intensified state of anur�ga is the
cause of K¨§ÃaÕs sweetness being tasted. When anur�ga reaches its highest limit,
K¨§ÃaÕs sweetness can also be tasted to its highest limit.

Next is the karma-svar�pa of anur�ga. Karma refers to the object of any action.
That which is tasted is known as the object of taste. As the sweetness of K¨§Ãa is tast-
ed by the excellence of anur�ga, the excellence of anur�ga is also experienced by
K¨§ÃaÕs sweetness. By the influence of anur�ga, K¨§ÃaÕs incomparable sweetness
increases, and as a result of tasting K¨§ÃaÕs sweetness the eminence of anur�ga also
increases beyond measure. Thus both K¨§ÃaÕs sweetness and anur�ga itself are the
karma of anur�ga.

When anur�ga is fully manifested in these three featuresÑbh�va, karaÃa, and
karmaÑ�nanda is fully experienced. That state is known as sva-saµvedya. Anur�ga
is a highly intensified condition of rati, and rati is a function of the LordÕs svar�pa-
�akti predominated by the hl½�din� and saµvit potencies. Therefore, hl�din� and
saµvit are present in anur�ga. When it is said that anur�ga attains the state of sva-
saµvedya, this means that the bh�va, karaÃa, and karma of anur�ga each become
objects of the experience of anur�ga. Each of these are realised one after another.
First, by virtue of the hl�din� aspect in anur�ga, the act of experiencing or tasting
K¨§Ãa is realised. Then by the saµvit aspect in anur�ga, K¨§Ãa is tasted due to the
causality of anur�ga. Finally, by a combination of both the hl�din� and saµvit poten-
cies, anur�ga itself becomes the object of taste due to the effect of tasting K¨§Ãa. In
reality, rati itself is imbued with taste, and it becomes the cause of tasting K¨§Ãa.

The term prak��ita means that in the stage of bh�va the s�ttvika-bh�vas manifest
externally to the degree of intensity known as udd�pta. When five, six, or all eight of
the s�ttvika-bh�vas manifest simultaneously and attain supreme exultation, this con-
dition is known as udd�pta. Thus, when the intensified condition of anur�ga causes
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the s�ttvika-bh�vas to manifest to this degree of intensity, anur�ga is said to have
attained the quality of prak��ita.

In the term y�vad-��raya-v¨tti, y�vad means whomever and ��raya means the
receptacle or abode of the experience of anur�ga. This refers to both the s�dhaka
and siddha-bhaktas. The word v¨tti means function or activity. The function or
transaction which extends its influence to whomever is in a position to receive it is
known as y�vad-��raya-v¨tti. When anur�ga reaches the zenith of expression in
R�dh� and K¨§Ãa and extends its influence to the hearts of whatever devotees may
be present, then it is said that anur�ga has reached the state of y�vad-��raya-v¨tti.

The extent to which the heart is moved by the influence of the anur�ga situated
in R�dh�Õs and K¨§ÃaÕs hearts is dependent on oneÕs eligibility. Not everyoneÕs heart
is moved to the same extent. In the material world the moon is supreme amongst
cool objects, and the sun is supreme amongst hot objects. Although the moon dis-
tributes its cooling rays equally, not all objects have the same degree of coolness.
Similarly, the sun distributes its heat equally, but not all objects radiate the same
degree of heat. In the same way, the anur�ga in �r�mat� R�dhik�Õs heart in the inten-
sified stage of anur�ga is transmitted to whatever s�dhaka and siddha-bhaktas are
present to receive it. Yet the degree to which it is experienced is dependent on their
eligibility.

Y�vad-��raya-v¨tti has a second meaning. ��raya can be taken to mean basis or
foundation. In that case it means that r�ga is the basis of anur�ga. V¨tti can also
mean state or existence. Y�vad will then mean as much as, or to its topmost limit.
When r�ga reaches its ultimate state or condition, it is called y�vad-��raya-v¨tti. The
question may be raised as to why the word r�ga is used here when it is a stage prior
to anur�ga. R�ga is defined as the condition wherein distress is experienced as great
pleasure if it affords one the opportunity to meet with K¨§Ãa. The word r�ga is used
here to indicate that when the extreme limit of distress is turned into the greatest
happiness, r�ga reaches its highest point and is known as y�vad-��raya-v¨tti.

What is the highest limit of distress for the vraja-sundar�s? For chaste girls there
is no greater suffering than to abandon the path of righteousness. To preserve their
chastity such girls are prepared to enter a lake of fire and give up their life without
flinching. But for the service of �r� K¨§Ãa the chaste vraja-sundar�s give up family
and the path of righteousness without hesitation. That supreme difficulty is experi-
enced by them as the greatest happiness. This condition is known as the y�vad-
��raya-v¨tti of anur�ga.

To summarise, when anur�ga reaches its highest limit of intensity, it causes one
to fully experience the bliss of tasting �r� K¨§ÃaÕs incomparable sweetness. As a
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result of tasting K¨§ÃaÕs sweetness, one fully experiences the relish produced from
the supreme excellence of anur�ga. By the combined experience of these two tastes,
one becomes so immersed in the extraordinary quality of taste that one forgets him-
self and the object of relish and remains conscious only of the experience of tasting.
In that state five, six, or all eight s�ttvika-bh�vas manifest very prominently. Due to
the superexcellence of r�ga in that condition the chaste girls of Vraja abandon with-
out shame even their own families and the path of righteousness for the service of
K¨§Ãa and they experience such difficulty as the greatest happiness. In that intensi-
fied condition anur�ga extends its influence into the hearts of whatever s�dhaka or
siddha-bhaktas may be present at the time. When all this takes place, it is known as
bh�va.

An example of bh�va is given in Ujjvala-n�lamaÃi (14.155):

r�dh�y� bhavata� ca citta-jatun� svedair vil�pya kram�t
yu�jann adri-niku�ja-ku�jara-pate nirdh�ta-bheda-bhramaµ

citr�ya svayam anvara�jayad iha brahm�Ã¶a-harmyodare
bh�yobhir nava-r�ga-hiºgula-bharaiú �¨ºg�ra-k�ruú k¨t�

In a ku�ja on Govardhana Hill �r� R�dh� and �r� K¨§Ãa were immersed in tast-
ing each otherÕs sweetness. Their bodies were decorated by udd�pta-s�ttvika-bh�vas.
Appreciating the sweetness of Their mah�bh�va, V¨nd� said, ÒO king of elephants
who sports in the groves on Govardhana Hill, conjugal love itself is a highly skilled
artist who has slowly melted the shellac of Your hearts with the heat of Your per-
spiration, thus liquifying them into an undifferentiated, unified substance. He is
mixing that with a full measure of the vermillion of Your new r�ga in order to paint
an extraordinary picture on the interior walls of the palace of this universe.Ó

In his commentary on this verse, �r�la Vi�van�tha Cakravart� æh�kura explains
that just as all incarnations are present in Svayaµ-Bhagav�n, all the stages of pr�ti
beginning from rati are present in mah�bh�va. He then explains how in this exam-
ple all the stages of prema are exhibited, as well as the special symptoms of mah�-
bh�va.

In the above verse the words �¨ºg�ra-k�ruú-k¨ti mean that the artist of conjugal
love is expert in his craft. This refers to rati because rati is the basis of �¨ºg�ra-rasa.
In Ujjvala-n�lamaÃi (14.1), it is said: sth�y�bh�vo Õtra �¨ºg�re kathyate madhur�-
ratiÑÒMadhur�-rati is the sth�y�bh�va of �¨ºg�ra-rasa.Ó The sth�y�bh�va is the rul-
ing emotion which brings all the subsidiary emotions under its control. This means
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that madhura-rati is an artist who deftly mixes the colors of various emotions and
paints a picture of �¨ºg�ra-rasa.

The words r�dh�y� bhavata� ca mean of R�dh� and K¨§Ãa. The fact that R�dh�
and K¨§Ãa are mentioned together is suggestive of paramour love. R�dh�Õs and
K¨§ÃaÕs disregard for the infamy They may receive in this world and the next due to
Their paramour love means that Their love is unaffected even when there is cause
for that love to break. This is the symptom of prema.

R�dh�Õs and K¨§ÃaÕs hearts are compared to shellac which is melted by the heat
of Their prema exhibited in the form of perspiration. This melting of the hearts is
a symptom of sneha. The word yu�jan means that R�dh�Õs and K¨§ÃaÕs hearts are
combined together into one substance. This complete intimacy is the symptom of
praÃaya. The words nirdh�ta-bheda-bhrama mean having cast off the illusion of
duality. This means that Their hearts are so completely unified that there is no
chance that any consciousness of duality may arise. This type of oneness is a symp-
tom of susakhya or intimate friendship, which is described elsewhere as vi�rambha.
Vi�rambha is also a symptom of praÃaya.

The word kram�t means slowly or gradually. This indicates the presence of
v�mya or contrariety which is suggestive of m�na. If m�na were not present, Their
hearts would be melted all at once, without any hesitation.

The words adri-niku�ja-ku�jara-pate mean the king of elephants who sports in
the groves on Govardhana Hill. This is suggestive of r�ga. With an anxious longing
to meet in day or night, R�dh� and K¨§Ãa come and go along the rough terrain of
Govardhana Hill which is full of sharp stones and thorns. This causes great pain to
Their soft feet. Yet They experience this pain as great happiness. This is the symp-
tom of r�ga.

The words nava-r�ga hiºgula-bharaiú mean by a full measure of the vermillion
of new attachment. This is indicative of anur�ga, because it shows the ever-fresh
quality of r�ga and its abundance. The word bh�yobhir means with tremendous pro-
fusion. This means that the ever-fresh quality of anur�ga is experienced in a highly
intensified condition which is indicative of mah�bh�va.

After analysing how all the stages of prema from rati to mah�bh�va have been
illustrated in this verse, the three special characteristics of mah�bh�va are now
shown. The substance of �r�la J�va Gosv�m�Õs commentary on this is that R�dh�Õs
and K¨§ÃaÕs hearts are melted and unified to such an extent that not only is there no
knowledge of duality between Their hearts, but there is not even an illusion of such
duality. From this it may be understood that Their absorption in the experience of
tasting each other is so complete that They have no awareness of anything else.
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Nothing else can penetrate Their awareness. Neither is this perception dependent
on any other object. Their anur�ga is both the cause and the object of its own expe-
rience. This is the symptom of sva-saµvedya.

J�va Gosv�m� then explains that, when shellac is repeatedly exposed to the heat
of fire, it becomes completely melted both inside and out. Similarly, when R�dh�
and K¨§Ãa are repeatedly exposed to the upsurge of the s�ttvika-bh�va known as
sveda, perspiration, Their hearts melt both inside and out. This indicates the pres-
ence of udd�pta-s�ttvika-bh�va which is the symptom of anur�ga manifesting its
prak��ita feature.

�r�la Vi�van�tha Cakravart� æh�kura explains that in order to paint a picture
inside a wealthy personÕs mansion, an expert artist slowly melts shellac, which is
inherently red, by the heat of fire. He then mixes in an abundant quantity of ver-
million to prepare an excellent color. When he paints the inside of the mansion with
that mixture, he attracts the hearts of all people and they become overwhelmed with
astonishment. Similarly, anur�ga melts the hearts of R�dh� and K¨§Ãa who are expe-
riencing the condition of mah�bh�va. Their hearts are then infused with a great
inundation of ever-fresh r�ga. At the time of Their praka a-l�l�, the devotees within
the universe experience the exhilaration of R�dh�Õs and K¨§ÃaÕs hearts due to the
condition of mah�bh�va and become astonished. The effect of R�dh�Õs and K¨§ÃaÕs
mah�bh�va-may�-l�l� is experienced by whatever devotees are present there as far as
their qualification allows. This is the symptom of anur�ga manifesting the condition
known as y�vad-��raya-v¨tti. In this way all the symptoms have been displayed by
this verse.

Thus with the help of the statements of Pr�ti-sandarbha, it has been shown how
�r� Caitanya Mah�prabhu, in one �loka, has very concisely expressed the essence of
the systematic development of prema through its various stages. In particular, He
has described the fully developed and radiant madhura-prema-rasa of the gop�s
(unnata-ujjvala-madhura-prema-rasa).

Comment

It may be noted that the order of the stages of prema that is given by �r�la J�va
Gosv�m� in the Pr�ti-sandarbha differs slightly from that which is given by �r�la
R�pa Gosv�m� in Ujjvala-n�lamaÃi. In Pr�ti-sandarbha the order is given as rati,
prema, praÃaya, m�na, sneha, r�ga, anur�ga, and mah�bhava; whereas in Ujjvala-
n�lamaÃi it is given as rati, prema, sneha, m�na, praÃaya, r�ga, anur�ga, and mah�-
bh�va. There is no contradiction between these two different views because some-
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times the order of sneha, m�na, and praÃaya is reversed in accordance with different
rasas.

------------------------------------------------------------------------------------------

The word yug�yitam, appearing like a millenium, is simple and straight-forward.
The phrase govinda-viraheÃa expresses the attitude of vipralambha or separation
from Govinda. Vipralambha is defined in Bhakti-ras�m¨ta-sindhu (3.5.25):

sa p�rva r�go m�na� ca prav�s�di mayas tath�
vipralamabho bahu-vidho vidvadbhir iha kathyate

ÒSelf-realized rasika devotees have described vipralambha to be of many varieties,
such as p�rva-r�gaÑthe mutual attachment and anticipation of meeting that exists
between lovers who have not yet met, m�naÑanger which prevents a loving couple
from consummating their desire for union, and prav�saÑseparation due to living at
a distant place.Ó

The esoteric mystery implied in �r� Caitanya Mah�prabhuÕs statement is that the
s�dhaka-j�va who is still within the world of matter is fit to taste love in separation
only in the condition of p�rva-r�ga.

Comment

It is essential for the s�dhaka-j�vas to cultivate the mood of vipralambha, and
because they have never experienced meeting with K¨§Ãa, their vipralambha will
come only in the category of p�rva-r�ga. But without having ever met with K¨§Ãa,
how can they experience separation from Him in p�rva-r�ga?

By hearing the l�l�-kath� of �r� K¨§Ãa from others, p�rva-r�ga is awakened. This
was the case with the dvija-patn�s as well as the ladies of Mathur� previous to K¨§ÃaÕs
arrival there. RukmiÃ� also had never seen K¨§Ãa, but by hearing about Him from
�r� N�rada, p�rva-r�ga arose within her heart. Thus, she became exceedingly anx-
ious to meet with K¨§Ãa. Similarly, by hearing from �r� guru and Vai§Ãavas or by
reading the ��stras, the j�vas may have vipralambha p�rva-r�ga awakened within
their hearts. The j�vas have qualification only up to this extent because they have
never experienced meeting with K¨§Ãa. Therefore, the other types of vipralambha
such as m�na and prav�sa are not possible for them.

------------------------------------------------------------------------------------------
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There are ten conditions which arise due to separation: (1) cint�Ñanxious con-
sideration, (2) j�garaÃaÑsleeplessness, (3) udvegaÑagitation, (4) t�nava-k¨�at�Ñ
emaciation of the body, (5) malin�ºgat�Ñdiscoloring of the limbs of the body, (6)
pral�paÑincoherent speech, (7) vy�dhiÑbeing stricken with a tormenting ailment,
(8) unm�daÑmadness, (9) mohaÑbewilderment, and (10) m¨tyuÑdeath, which is
also known as m�rcch�Ñunconsciousness.

�r� Caitanya-carit�m¨ta (Antya-l�l� 20.40-41):

udvege divasa n� j�ya, Ôk§aÃaÕ haila ÔyugaÕ-sama
var§�ra megha-pr�ya a�ru var§e nayana
govinda-virahe ��nya haila tribhuvana

tu§�nale po¶eÑyena n� j�ya j�vana

�r� Caitanya Mah�prabhu, absorbed in intense feelings of separation in the ecsta-
cy of mah�bh�va, speaks as follows: 

ÒO sakhi! Without �r� Nanda-nandana, I am so agitated and distressed that my
days simply do not pass. Each and every moment appears to be like an entire mille-
nium. Tears are flowing incessantly from my eyes just like torrents of rain from the
clouds. Now I simply cannot tolerate separation from Govinda. This entire universe
appears as if void. My body is always burning in the fire of separation as if my limbs
had been bound by straw and set ablaze. Yet I remain alive. What am I to do now?Ó

�ik§�§ aka: Song Seven in four parts (G�t�val�)

(7-a)
g�ite g�ite n�ma ki da�� haila

k¨§Ãa nitya-d�sa mui h¨daye sphurila
j�nil�ma m�y�-p��e e ja¶a jagate

govinda-virahe duúkha p�i n�n� mate
�ra je saµs�ra mora n�hi l�ge bh�la

k�ºh� j�i k¨§Ãa heri e cint� vi��la
k�ndite k�ndite mora �ºkhi vari§aya
var§�-dh�r� hena cak§e haila udaya
nime§a haila mora �ata yuga sama
govinda-viraha �ra sahite ak§ama
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ÒWhile repeatedly chanting the holy name of �r� K¨§Ãa, I was overtaken with a
most astonishing condition. The realization that I am the eternal servant of Lord
K¨§Ãa began to manifest within my heart. Because my attention has been diverted
from �r� K¨§Ãa, I have been bound in the dreadful grip of m�y�. Thus I am suffer-
ing from various kinds of miseries in this material world.

ÒNow this material world no longer holds any attraction for me. Where shall I
go now? What shall I do? Where will I meet �r� K¨§Ãa? Without seeing Him, I can
get no relief. This has become a great anxiety. As I cry repeatedly, the tears are flow-
ing from my eyes in an incessant downpour, like rain falling from the clouds in the
monsoon season. In separation from �r� Govinda, a single moment appears like hun-
dreds of millenniums. O sakhi! Now I cannot tolerate separation from �r� Go-
vinda.Ó

(7-b)
��nya dhar�tala, caudike dekhiye,

par�Ãa ud�sa haya
ki kari ki kari, sthira n�hi haya,

j�vana n�hika raya
vraja-v�s�-gana, mora pr�Ãa r�kha,

dekh�o �r� r�dh�n�the
bhakativinoda, minati m�niy�,

laohe t�h�re s�the
�r� k¨§Ãa-viraha �ra sahite n� p�ri
par�Ãa ch�¶ite �ra dina d�i c�ri

ÒNow this entire universe seems void, and my life has become gloomy. Where
shall I go? What shall I do? I am unable to attain any sense of calm. My vital air is
on the verge of quitting this body. O residents of Vraja dh�ma! Give me a glimpse
of �r� R�dh�n�tha and save my life. Please hear the prayer of this Bhaktivinoda and
take him along with you. Otherwise, I cannot tolerate separation from K¨§Ãa any-
more. Within a few days I shall give up my life.Ó
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(7-c)
g�ite govinda-n�ma, upajila bh�va-gr�ma,

dekhil�ma yamun�ra k�le
v¨§abh�nu-sut�-saºge, �y�ma na avara raºge,

b�ºsar� b�j�ya n�pa-m�le
dekhiy� yugala-dhana, asthira haila mana,

j��na h�r� hailuº takhana
kata-k§aÃa n�hi j�ni, j��na l�bha haila m�ni,

�ra n�hi bhela dara�ana

ÒAho! When I began to chant the holy name of �r� Govinda in a loud voice, var-
ious symptoms of ecstacy began to manifest in my body. Suddenly, I saw the beau-
tiful shore of the Yamun�. In a charming and lush green grove beneath a kadamba
tree, the best of dancers, �y�masundara, was displaying His graceful threefold bend-
ing form and playing the flute accompanied by �r� V¨§abh�nu-nandin�. Seeing the
unprecedented couple, I could not remain steady. I lost consciousness and fell upon
the ground. How long I lay in that condition, I do not know. When I awoke, I
looked here and there. But in spite of searching for a long time with great effort, I
was unable to obtain Their dar�ana.Ó

(7-d)
sakhi go! kemane dhariba par�Ãa

nime§a haila yugera sam�na
�r�vaÃera dh�r�, �ºkhi vari§aya,

��nya bhela dhar�tala
govinda-virahe, pr�Ãa n�hi rahe,

kemane b��ciba bala
bhakativinoda, asthira haiy�,

punaú n�m��raya kariÕ
¶�ke r�dh�n�tha, diy� dara�ana,

pr�Ãa r�kha, nahe mari

ÒNow this entire universe has begun to appear void. Streams of tears flow from
my eyes like torrents of rain during the month of �r�vaÃa. O sakhi! The life air with-
in this body has become very restless and agitated. I feel that my life is about to come
to an endÑhow shall I go on? In separation from Govinda, a single moment appears
like hundreds of millenniums. Deeply agitated, this Bhaktivinoda chants the holy
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name again and loudly cries, ÔO R�dh�n�tha! O K¨§Ãa-pr�Ãapriye! Please, both of
You give me Your dar�ana and save my life. Otherwise, I will surely perishÕ.Ó

Viv¨ti

ÒO Govinda! In separation from You, this entire universe seems void to me. A
stream of tears is incessantly flowing from my eyes like torrents of rain during the
monsoon season, and the batting of an eyelash appears like a millenium.Ó

This is a vivid example of vipralambha-rasa. For j�ta-rati-bhaktas, it is absolute-
ly essential that one seek to experience vipralambha-rasa, without concern for sam-
bhoga or union with the Lord. This �loka has been cited in order to demonstrate
this point.

Feelings of separation which are experienced in material relationships are simply
full of misery, whereas in apr�k¨ta-vipralambha-rasa, one experiences supreme bliss
within the heart even though externally it appears like intense suffering. Therefore,
it has been said regarding the feelings of separation experienced by a Vai§Ãava: yata
dekha vai§Ãavera vyavah�ra duúkha, ni�caya j�nio sei par�nanda sukhaÑÒAlthough
the feelings of separation experienced by a Vai§Ãava appear like ordinary distress,
you should know them to be transcendental bliss.Ó Vipralambha-rasa always gives
nourishment to sambhoga.

In the condition known as prema-vaicittya, which comes under the heading of
vipralambha, there is an external appearance of sambhoga. In this condition,
although one is directly in K¨§ÃaÕs presence, one feels intense grief due to the inter-
nal conception of separation that is generated by the unique excellence of prema. By
contrast with this, when one is physically separated from K¨§Ãa, remembrance of
Him is so intense that there is no possibility of forgetting Him even for a moment.
This stage is the culmination point of all bhajana.

The group known as Gaura-n�gar�, who are actually oblivious to Lord K¨§Ãa,
make a licentious display of sambhoga-rasa. Due to their negligence of Lord K¨§Ãa,
they simply create obstacles to the development of apr�k¨ta-rasa. Those who aspire
for sambhoga always endeavour for the selfish satisfaction of their own senses.
Therefore, they are devoid of k¨§Ãa-bhakti.

In the Caitanya-carit�m¨ta, �di-l�l� (4.165) it is said: �tmendriya-pr�ti-v��ch� t�re
bali Ôk�maÕ, kr§Ãendriya-pr�ti-icch� dhare ÔpremaÕ n�maÑÒThe desire to gratify
oneÕs own senses is k�ma, but the desire to please the senses of Lord K¨§Ãa is
prema.Ó If the Gaura-n�gar�s understood the meaning of this verse, they would not
be so quick to place �r� Gaur�ºga in the position of n�gara, the enjoyer, and them-
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selves as n�gar�, the enjoyed, with an urgent desire to promote their own sambhoga-
rasa. One should abandon this and perform bhagavat-bhajana purely under the
guidance of Vai§Ãavas.

The confidential secret of �r� Gaur�ºga l�l� is that �r� K¨§Ãa Himself, accepting
the bh�va of an ��raya-j�t�ya (a receptacle of loving sentiments, or in other words, a
devotee), is always situated in the mood of vipralambha. The fullest display of the
sentiment of the ��raya-j�t�ya-j�va who is seeking to give nourishment to sambhoga-
rasa is found in the mood of vipralambha. In order to demonstrate this, �r� K¨§Ãa
manifests His eternal �r� Gaura svar�pa who is the incarnation of vipralambha-rasa.
From this it can be concluded that the misplaced endeavours of those who aspire for
sambhoga can never become successful.

�r� Bhajana-rahasya Verses

The following verse from �r� K¨§Ãa-karÃ�m¨ta (41) is an example of �r�mat� R�d-
hik�Õs pral�pa (incoherence or speech filled with lamentation) instigated by feelings
of separation from �r� K¨§Ãa. This verse is also quoted in Bhakti-ras�m¨ta-sindhu
(3.2.100) as an example of the vyabhic�r�-bh�va known as autsukya, anxious longing,
experienced in the condition of separation from K¨§Ãa:

am�ny adhany�ni din�ntar�Ãi
hare tvad-�lokanam antareÃa

an�tha bandho karuÃaika-sindho
h� hanta h� hanta kathaµ nay�mi

ÒO An�tha-bandhu (friend of the destitute), O Hare, O KaruÃ�-sindhu! Alas, alas!
How can I bear the passing of these miserable days and nights, being bereft of Your
association?Ó

�r�la Bhaktivinoda æh�kura has composed the following verse in this connection
(Bhajana-rahasya 7.14):

n� heriye tava mukha, h¨daye d�ruÃa duúkha
d�na bandho karuÃ� s�gara

e adhanya div�-ni�i, kemane k� �be d�s�,
up�ya balaha ataú para
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ÒBeing unable to see Your face, my heart is filled with unbearable distress. O
D�na-bandhu, KaruÃ�-s�gara! How shall I pass these miserable days and nights? I
am Your maidservant. Therefore, please tell me immediately what am I to do about
this?Ó

The following verse from Pady�val� (330) is a statement of �r� M�dhavendra Pur�
which illustrates �r� R�dh�Õs bh�vocchv�sa. (Bh�vocchv�sa is a deep outburst of feel-
ing which expresses the bh�va or spiritual sentiment which is hidden in the heart of
�r�mat� R�dhik�. There are many different instances of this. The one mentioned
here is instigated by feelings of separation. In the references from Bhajana-rahasya
given in text eight, there is a statement from K¨§Ãa-karÃ�m¨ta which shows an
example of �r�mat� R�dhik�Õs bh�vocchv�sa instigated by meeting with K¨§Ãa. See
the comment given there for further explanation of bh�vocchv�sa.)

ayi d�na-day�rdra-n�tha, he
mathur�-n�tha, kad�valokyase
h¨dayaµ tvad-aloka k�taraµ

dayita bhr�myati kiµ karomy aham

ÒO Lord whose heart melts with compassion for the destitute, O Lord of Math-
ur�! When will I obtain Your dar�ana? Being bereft of Your association, my sor-
rowful heart has become greatly agitated and unsteady. O dearly beloved! What
shall I do now?Ó

�r�la Bhaktivinoda æh�kura sings (Bhajana-rahasya 7.7):

Ôhe d�na-day�rdra-n�tha, he k¨§Ãa, mathur�-n�tha,
kabe punaú p�ba dara�ana

na dekhi se c�nda-mukha, vyathita h¨daye duúkha,
he dahita! ki kari ekhanaÕ

ÒO Lord whose heart melts with compassion for the destitute, O K¨§Ãa, master
of Mathur�, when will I see You again. My heart is greatly distressed because of not
seeing Your moonlike face. O beloved! What shall I do now?Ó

The following verse from Ujjvala-n�lamaÃi (15.167) describes ten conditions
which arise due to separation from �r� K¨§Ãa and which thus promote the state of
bh�vonm�da in �r�mat� R�dhik�. Bh�vonm�da is a kind of divine madness which
comes in the stage of m�habh�va:
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cint�tra j�garodvegau t�navaµ malin�ºgat�
pral�po vy�dhir-unm�do moho m¨tyur-da�� da�a

ÒThere are ten conditions which arise in sud�r-prav�sa-vipralambha, separation
due to living at a distant place. These conditions are as follows: (1) cint�Ñanxious
consideration, (2) j�garaÃaÑsleeplessness, (3) udvegaÑagitation, (4) t�nava-
k¨�at�Ñemaciation of the body, (5) malin�ºgat�Ñdiscoloring of the limbs of the
body, (6) pral�paÑincoherent speech, (7) vy�dhiÑbeing stricken with a tormenting
ailment, (8) unm�daÑmadness, (9) mohaÑbewilderment, and (10) m¨tyuÑdeath,
which is also known as m�rcch�Ñunconsciousness.Ó

�r�la Bhaktivinoda æh�kura sings (Bhajana-rahasya 7.11):

Ôj�gara, udvega, cint�, t�nav�ºga malinat�,
pral�pa, unm�da �ra vy�dhi

moha, m¨tyu da�� da�a, t�he r�dh� suviva�a,
p�ila duúkha-kulera avadhiÕ

ÒWhen �r� R�dhik� is stricken with these ten conditions due to separation from
�r� K¨§Ãa, She attains to the ultimate limit of distress.Ó
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�loka Eight

Steadiness in perfection
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��li§ya v� p�da-rat�µ pina§ u m�m
adar�an�n marma-hat�µ karotu v�
yath� tath� v� vidadh�tu lampa o

mat-pr�Ãa-n�thas tu sa eva n�paraú

Anvaya

saú lampa aúÑthat debauchee, who acts for His own pleasure; v�Ñeither; pina§ uÑ
let Him crush (make me His very own); m�mÑme (a maidservant); p�da-rat�mÑ
attached to the service of His lotus feet; ��li§yaÑby a deep embrace; v�Ñor; marma-
hat�m karotuÑlet Him break my heart; adar�an�tÑby not being visible;
vidadh�tuÑlet Him do; yath� tath� v�Ñwhatever He likes (let Him even enjoy the
association of other lovers); tu evaÑnonetheless (He only); mat pr�Ãa n�thaúÑis
the Lord of My life; aparaú naÑthere is no one other than Him.

Translation

ÒLet K¨§Ãa tightly embrace this maidservant who is attached to the service of His
lotus feet, and thus make me His very own. Or let Him break my heart by not being
present before Me. He is a debauchee and can do whatever He likes. Even if He
sports with other lovers directly in front of Me, He is still My pr�Ãan�tha. There is
no one other than Him.Ó
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�r� Sanmodana Bh�§yam

In this verse we are acquainted with the mental condition of the j�va upon attain-
ment of the status of prema. ÒThat crest jewel of debauchees may delight this maid-
servant who is attached to the service of His lotus feet by tightly embracing Me. Or
He may trample Me, or break my heart by not being present before Me. He may do
whatever He likes. Even if He sports with other lovers directly in front of me, He is
still My pr�Ãan�tha. There is no one other than Him.Ó This characteristic of one-
pointed devotion to �r� K¨§Ãa is known as k¨§Ãaika-ni§ hit�. This is also demon-
strated in �r�mad-Bh�gavatam (11.29.34):

martyo yad� tyakta-samasta-karm�
nivedit�tm� vicik�r§ito me

tad�m¨tatvaµ pratipadyam�no
may�tma-bh�y�ya ca kalpate vai

ÒWhen mortal beings abandon all fruitive activities and surrender themselves
fully unto Me, I become desirous of bestowing some special benediction upon them.
At that time, I cause them to attain their immortal forms (am¨ta-svar�pa) and pro-
mote them to the status of My dear eternal associates.Ó

From this characteristic it is understood that in the stage of prema, �r� K¨§Ãa is
the only life, wealth, and heart of the devotee. In that condition, the perfection of
religion is fully exhibited in the form of the mutual attraction between Bhagav�n and
the devotee. In the �r�mad-Bh�gavatam (7.5.14), �r� Prahl�da Mah�r�ja has said:

yath� bhr�myaty ayo brahman svayam �kar§a sannidhau
tath� me bhidyate ceta� cakra p�Ãer yad¨cchay�

ÒO br�hmaÃa, just as iron is automatically attracted toward a magnet, my con-
sciousness has become released from this mundane existence and forcibly attracted
to Cakrap�Ãi Bhagav�n, the Lord who carries a discus in His hand, by the irresistible
force of the LordÕs willing potency, known as icch�-�akti.Ó

This statement supports the idea that a svabh�vika-dharma or natural function
does exist between the infinitesimal living entity and the all-pervading Lord �r�
K¨§Ãa, and that it involves mutual reciprocity. When the j�va is in the state of indif-
ference to the Lord, this svabh�vika-dharma is practically non-existent. But when,
by some great fortune, the j�vaÕs nature becomes cleansed and purified, this eternal-
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ly established svabh�vika-dharma that exists between K¨§Ãa and the living entity is
manifested again.

At such a time, the attraction of the living entity for the Lord is exactly like the
attraction of clean iron for a magnet. Consequently, the sole purpose of religion is
to bring into effect this eternally existing svabh�vika-dharma. Religion has no pur-
pose other than this. Therefore, it should be understood that in the s�dhana leading
to the manifestation of prema, the pure j�va is completely devoid of desire for any
other result. In �r�mad-Bh�gavatam (10.32.22), K¨§Ãa Himself has given support to
this in the following words:

na p�raye Õhaµ niravadya-saµyuj�µ
svas�dhu-k¨tyaµ vibudh�yu§�pi vaú
y� m�bhajan durjara-geha-�¨ºkhal�ú
saµv¨�cya tad vaú pratiy�tu s�dhun�

ÒMy beloved gop�s! Your meeting with Me is completely pure and faultless. You
have completely broken the tenacious bonds of household life just to serve Me. Even
if I obtain a fantastic span of life like that of the devas, it will not be possible for Me
to repay your love, service, and renunciation. Therefore, you will have to be satis-
fied by accepting your own auspicious activities as repayment.Ó

By this statement of the Lord it is proved that love for K¨§Ãa is itself the fruit of
loving K¨§Ãa. In other words, the devotees are completely devoid of any desire for
their own happiness. They serve K¨§Ãa, offer their love to Him, and meet with Him.
The sole purpose of whatever they do is to please K¨§Ãa. 

In this verse of �r� �ik§�§ aka, the words adar�an�t-marma-hat�m mean breaking
the heart due to separation. In reality, the anguish of the heart related to separation
is not a source of distress, but of supreme happiness. This is evidenced by �r� K¨§ÃaÕs
statement in the �r�mad-Bh�gavatam (10.32.21):

evaµ mad-arthojjhita-loka-veda-
sv�n�µ hi vo mayy anuv¨ttaye Õbal�ú

may� parok§aµ bhajat� tirohitaµ
m�s�yituµm�rhatha tat priyaµ priy�ú

ÒO beloved gop�s! O tender-hearted friends! For My sake, you abandoned social
conventions, Vedic regulations, and even your family relationships. I disappeared
from you only to increase the intensity of Your feelings for Me, and I was secretly
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listening to your love-intoxicated speeches. I am your beloved. Therefore donÕt be
displeased with Me.Ó

Another important point spoken of in this verse is that in the statement Òdelight-
ing Me by Your embrace,Ó there is not even a scent of desire for personal happiness.
The purport of this statement is that the devotee simply wants to offer his love to
K¨§Ãa, and to bring happiness to Him. Therefore, this statement is thoroughly
appropriate. It is in complete conformity with the nature of prema and the conclu-
sions of the scripture.

Significance of �r� �ik§�§ aka as related through
the life and experience of �r� Caitanya Mah�prabhu

The glory of this �ik§�§ aka will now be summarized. What is the greatness of
the transcendental love of �r�mat� R�dhik� who is the personification of the LordÕs
svar�pa-�akti? What is the extraordinary sweetness of �r� K¨§Ãa which She tastes
through Her love? And what is the indescribable happiness which She experiences
when She tastes the sweetness of �r� K¨§Ãa? The supreme absolute truth, �r� K¨§Ãa,
desiring to fulfill these three inner longings, assumes the form of �r� K¨§Ãa Caitanya
Mah�prabhu. Deeply absorbed in the mood of aud�rya or munificence, He eternal-
ly performs unlimited pastimes in �r� Navadv�pa dh�ma, which is situated in a spe-
cial section of VaikuÃ ha named Goloka. There in the seat of His eternal transcen-
dental pastimes He tastes these three sentiments.

�r� K¨§Ãacandra, united with the bodily complexion and sentiment of �r� R�dh�,
appears in this universe only once in a day of Brahm� in the form of �r� Caitanya
Mah�prabhu. He appeared just recently on the sacred banks of the Bh�g�rath�
(Gaºg�) within the Nadia district of West Bengal, in �r� Navadv�pa-M�y�pura,
which is non-different from �r� V¨nd�vana. He appeared in the year 1486, on a Sat-
urday at dusk of the full moon night of the month of Ph�lgun� (February-March)
during a lunar eclipse. At that time, due to the lunar eclipse, the entire town vibrat-
ed the melodious sound of hari-n�ma-saºk�rtana.

Caitanya Mah�prabhuÕs fatherÕs name was PaÃ¶ita �r� Jagann�tha Mi�ra, and His
motherÕs name was �r�mat� �ac�-dev�. By His transcendental pastimes, enacted at
different stages of life, He inundated the entire land of Gau¶a with transcendental
bliss. In childhood He displayed His childlike mischievousness, and occasionally
demonstrated astonishing superhuman pastimes. In boyhood He was emersed in the
pastimes of education and study. In youth He was married according to the regula-
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tions of scripture and set an ideal example of how to execute the duties of house-
holder life. It was at this time also that He began to discourse on the principles of
bhakti.

Thereafter, He went to Gay� and accepted initiation into the ten-syllable gop�la-
mantra from �r� é�vara Pur�, who was the foremost mendicant of the �r� Madhva
samprad�ya. By doing so, He instructed all living entities about their duty to take
shelter of the lotus feet of a sad-guru who is endowed with all the characteristics
described in the ��stras. Returning from Gay�, He submerged all of Gau¶a-bh�mi
in the flow of the river of bhakti, by performing �r�-harin�ma-saºk�rtana in the com-
pany of His devotees. At the age of twenty-four, He abandoned householder life for
good, and accepted the renounced order of life from �r� Ke�ava Bh�rat�, who was a
sanny�s� in the line of �r� �aºkar�c�rya. 

Afterwards, on the pretext of going for pilgrimage, He spent six years travelling
throughout Bengal, Orissa, South India, Mah�r�§ ra, Uttar Pradesh (Mathur�,
V¨nd�vana, Pray�ga, and K���), and Bih�r (Kanhai N� a��l� and R�ja Mahala). Dur-
ing His travels, He inspired hundreds of thousands of people to obtain the ultimate
goal by bestowing upon them �r�-n�ma-prema. Everywhere He went, He propagat-
ed �uddha-bhakti. Through logical debate He defeated many persons who sub-
scribed to doctrines which were opposed to the principles of scripture. He clearly
established His own doctrine which is the essence of all conclusions of the four
Vai§Ãava samprad�yas. This is known as acintya bhed�bheda tattva, the inconceiv-
able truth of the oneness and difference that exists between the Lord, His energies,
and the living entities.

Thereafter, He remained in �r� Jagann�tha Pur� continuously for eighteen years.
In order to fulfill His three inner longings, He tasted the nectar of prema in the
company of His eternal associates. He sent His influential preachers of �uddha-
bhakti all over and propagated His pure doctrine through them. Thus, He sub-
merged all of India in the flow of �r�-k¨§Ãa-prema.

In the meantime, He empowered the hearts of His eternal associates like Sva-
r�pa D�modara, �r� R�ya R�m�nanda, �r� Prabodh�nanda Sarasvat�, �r� R�pa, �r�
San�tana, �r� Raghun�tha d�sa, �r� Gop�la-bha  a, �r� J�va, Kavi KarÃapura, and
others. He inspired them to write many jewels of transcendental literature and thus
gave nourishment to His own ideals.

That very same �r� Gaur�ºgadeva Himself composed the �r� �ik§�§ aka, which
is filled with all the conclusions of bhakti, and instructed it to persons of all differ-
ent levels of qualification. He often tasted the nectarean essence of this �ik§�§ aka in
a secluded place in the company of His two most confidential associates, �r� Sva-
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r�pa D�modara and R�ya R�m�nanda. This topic is found in �r� Caitanya-carit-
�m¨ta and other literatures.

In this way, by His pastimes as an ideal practitioner of bhakti within g¨hastha-
��rama, Svayaµ-Bhagav�n �r� Gaur�ºgadeva instructed all religious householders
how to properly carry out family life. Likewise, by His pastimes as a sanny�s�, He
instructed all renunciants, showing them an ideal example of renunciation combined
with the highest devotional sentiment. The glory of this �ik§�§ aka is unlimited.

Benediction for the readers of �r� �ik§�§ aka:

Faithful persons who with great devotion read and study this �ik§�§ aka, which
emanated from the lotus mouth of �r� Gaur�ºgadeva, will become infatuated with
greed to taste the honey from the lotus feet of �r� Gaurasundara. Moreover, they
will be submerged in the reservoir of prema for Mur�ri, �r� K¨§Ãacandra. Four hun-
dred and one years after the appearance of �r� Gaur�ºga, this commentary on �r�
�ik§�§ aka named Sanmodana Bh�§ya has been composed by meÑKed�ran�tha
Bhaktivinoda.

�r�la N�r�yaÃa Mah�r�jaÕs concluding words to
�r�la BhaktivinodaÕs commentary

For pure rasika Vai§Ãavas who taste madhura-rasa, this �ik§�§ aka is the essence
of all the Vedas. Because it emanated from the lotus mouth of Svayaµ-Bhagav�n, it
is an essential truth (mah�-v�kya). Therefore, all fortunate persons should adorn
their necks with the garland of this �ik§�§ aka by reading, studying, and worshiping
it daily as a fixed principle.

Thus ends the translation of the commentary on �r� �ik§�§ aka, known as San-
modana Bh�§ya, composed by the greatly merciful eternal associate of �r� �r�
Gaur�ºga, �r�mad Saccid�nanda Bhaktivinoda æh�kura.

�r� Caitanya-carit�m¨ta (Antya-l�l� 20.48-52):

Ò�miÑk¨§Ãa-pada-d�s�, teºho rasa sukha-r��iÕ
�liºgiy� kare �tma-s�tha

kib� n� deya dara�ana, j�rena mora tanu-mana,
tabu teºhoÑmora pr�Ãa-n�tha
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sakhi he, �una mora manera ni�caya
kib� anur�ga kare, kib� duúkha diy� m�re,

mora pr�Ãe�vara k¨§ÃaÑanya naya

ch�¶iÕ anya n�r�-gaÃa, mora va�a tanu-mana,
mora saubh�gya praka a kariy�

t�-sab�re deya p�¶�, �m�-sane kare kr�¶�,
sei n�r�-gaÃe dekh���

kiv� teºho lampa a, �a ha, dh¨§ a, sakapa a,
anya n�r�-gaÃa kariÕ s�tha

more dite manaú-p�¶�, mora �ge kare kr�¶�,
tabu teºhoÑmora pr�Ãa-n�tha

n� gaÃi �pana-duúkha, sabe v��chi t�ºra sukha,
t�ºra sukhaÑ�m�ra t�tparya

more yadi diy� duúkha, t�ºra haila mah�-sukha,
sei duúkhaÑmora sukha-varya

ÒO sakhi! I am a maidservant of the lotus feet of �r� K¨§Ãa. He is the ocean of
the topmost happiness of transcendental rasa. He may take possession of Me by
tightly embracing Me, or He may cause My body and mind to wither away by not
giving Me His dar�ana. Whatever He does, He is still My pr�Ãan�tha.

ÒO sakhi, please hear My heartÕs conviction. Whether He loves Me or torments
Me,  K¨§Ãa is My pr�Ãe�varaÑthere is no other. Abandoning the other beautiful
ramaÃ�s, He may manifest My good fortune by submitting His mind and body to
My control. By sporting with Me in front of those ramaÃ�s, He will bring about their
distress. Yet He is a wicked, impudent, and deceitful debauchee, who is immersed
only in the satisfaction of His own whims. He may mortify Me by frolicking with
other gopa-ramaÃ�s in My presence. Even then, He is My pr�Ãan�tha. I am not the
least bit concerned about My own distress. I always desire His happiness alone. The
basis of My life is simply to please Him in every way. If by giving Me distress, He is
pleased, that distress becomes My greatest happiness.Ó
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�ik§�§ aka: Song Eight in two parts (G�t�val�)

(8-a)
bandhu-gaÃa! �unaha vacana mora
bh�vete vibhora, th�kiye jakhana,

dekh� deya citta-cora
vicak§aÃa kariÕ dekhite c�hile,

haya �ºkhi-agocara
punaú n�hi dekhiÕ, k�ºdaye par�Ãa,

duúkhera n�hi th�ke ora
jagatera bandhu sei kabhu more laya s�tha

yath� tath� r�khu more, �m�ra se pr�Ãa-n�tha
dar�ana-�nanda d�ne, sukha deya mora pr�Ãe,

bale more praÃaya-vacana
punaú adar�ana diy�, dagdha kare mora hiy�,

pr�Ãe more m�re pr�Ãa-dhana
y�he t�ºra sukha haya, sei sukha mama
nija sukhe duúkhe mora sarva d�i sama

bhakativinoda, saµyoge, viyoge,
taºhe j�ne pr�Ãe�vara

t�ºra sukhe sukh�, sei pr�Ãa-n�tha,
se kabhu n� haya para

ÒO priya-sakhis! Please hear my words. How shall I describe the sentiment of my
heart? When I am overwhelmed with emotion, then I see that alluring person who
has stolen my heart. But as soon as I return to full consciousness, I see that He has
disappeared. Even upon searching, He is not to be found anywhere. At that time
there is no limit to my distress. My body begins to shake and tremble. My life air
becomes restless and agitated.

ÒAlas! Alas! What am I to do? He is the friend of whole world. When will He
take me with Him? Wherever He may keep me, He is my pr�Ãan�tha. By giving me
His dar�ana, He may delight me, please me, and appease me with affectionate words.
Or He may scorch my heart by not giving His dar�ana. Let Him do whatever He
likes. Even if He kills me by separation from Him, He remains the very wealth of
my life. Whatever gives Him pleasure is my happiness. My own happiness and dis-
tress are all the same to me. He is the pr�Ãe�vara of Bhaktivinoda both in separation
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and in union. My happiness is only in His happiness. He alone is my pr�Ãan�tha,
there is no one else.Ó

(8-b)
yoga-p� hopari sthita, a§ a-sakh�-suve§ ita,

v¨nd�raÃye kadamba-k�nane
r�dh� saha baµ��-dh�r�, vi�va-jana citta-h�r�,

pr�Ãa mora t�ºh�ra caraÃe
sakh�-�j��mata kari doºh�ra sevana

p�lya-d�s� sad� bh�vi doºh�ra caraÃa
kabhu k¨p� kariÕ, mama hasta dhariÕ,

madhura vacana bole
t�mb�la laiy�, kh�ya dui jane,

m�l� laya kut�hale
adar�ana haya kakhana ki chale

n� dekhiy� doºhe hiy� mora jvale
jekh�ne sekh�ne, th�kuka duÕjane,

�mi taÕ caraÃa d�s�
milane �nanda, virahe y�tan�,

sakala sam�na b�si
r�dh�-k¨§Ãa pr�Ãa mora j�vane maraÃe

more r�khiÕ m�riÕ sukhe th�kuka duÕjane
bhakativinoda, �ra n�hi j�ne,

pa¶iÕ nija sakh�-p�ya 
r�dhik�ra gaÃe th�kiy� satata,

yugala-caraÃa c�ya

Ò�r� Nanda-nandana, who plays the flute and steals the hearts of the entire uni-
verse, is graciously seated on a jeweled throne with �r�mat� V¨§abh�nu-nandin�, at
the seat of Their transcendental pastimes, surrounded by the a§ a-sakh�s in a kadam-
ba forest of transcendental V¨nd�vana. The lotus feet of this yugala-ki�ora are my
life and soul. I have offered myself at Their lotus feet. I am Their p�lyad�s� engaged
in the service of Their lotus feet. Sometimes They take hold of my hands, and with
sweet voices, They request t�mb�la and then eat it. Sometimes with great wonder,
They take a garland from me and wear it. While at other times, They disappear
from me on some pretext.
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ÒO sakhi! Happiness is found wherever They are found. I am a maidservant of
Their lotus feet. Bliss obtained in Their company and torture endured in Their sep-
aration are all the same to me. In life and in deathÑat all timesÑ�r� R�dh�-K¨§Ãa
yugala, are my 
very life. Bhaktivinoda knows no one else but Them. Falling at the lotus feet of
Their dearmost sakh�s, I beg for one thing alone: that they accept me into the per-
sonal group of �r�mat� R�dhik� and engage me always in the service of the lotus feet
of yugala-ki�ora.Ó

Viv¨ti 

ÒI am a maidservant of the gop�s who are always engaged in serving the lotus feet
of �r� K¨§Ãa in varieties of different ways. He may embrace me, He may make me
His very own, or He may break my heart by not being present before me. He is a
debauchee who is always engaged in seducing the young wives of the gopas. He may
do whatever He likes, yet He is my pr�Ãan�tha. There is no one other than Him. �r�
K¨§Ãa is the independent Supreme Person. Acting in accordance with His desire is
my only religion. I have no interest separate from His, nor do I have any inclination
for service that is contrary to His will.Ó 

In the stage of perfection, the j�va is devoid of all material designations pertain-
ing to both the body and the mind. At that time, the j�va becomes a female atten-
dant of the gop�s in apr�k¨ta V¨nd�vana, the place where Nanda-nandana �r� K¨§Ãa
freely enacts His divine l�l�. There one is engaged in fulfilling the desires of �r�
K¨§Ãa through spiritual senses in oneÕs siddha-deha. This is the actual nature of
prema-bhakti.

The j�va should never consider himself as the ��raya-vigraha. The ��raya-vigraha
refers to the LordÕs eternal associates who are naturally the receptacle of love for �r�
K¨§Ãa and under whose guidance the aspiring devotees place themselves in order to
awaken their spontaneous attraction toward the Lord. The ��raya-vigraha here
specifically refers to �r�mat� R�dhik�. A devotee never considers himself to be iden-
tical with the ��raya-vigraha, but always feels himself to be their follower and an
aspirant for their mercy. When one considers himself as the ��raya-vigraha, then his
worship becomes ahaºgrahop�san�.

Ahaºgrahop�san� refers to a type of worship in which the devotee considers him-
self to be identical with the object of worship. The unadulterated condition of the
pure j�va is to remain always under the guidance of the ��raya-j�tiya (�r�mat� R�d-
hik� and Her confidential associates). Although the j�va is dear to �r� K¨§Ãa, he is,
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by constitution and by the will of K¨§Ãa, the separated part and parcel of the Lord
(vibhinn�µ�a).

Summary of �r� �ik§�§ aka:

In all eight �lokas of �ik§�§ aka, three subjects have been explained: sambandha
directed toward the practice of bhakti, abhidheya, and prayojana tattva. In the first
�loka, s�dhana in the form of �r�-k¨§Ãa-saºk�rtana has been described in a general
way. In the second �loka, the awareness of oneÕs incompetence to execute this super-
excellent form of s�dhana is shown. The third �loka teaches the method for chant-
ing the holy name; the fourth �loka, the necessity of eliminating unfavorable desires
and deceit in the form of the aspiration for mok§a; the fifth, knowledge of the j�vaÕs
original spiritual identity; the sixth, how one achieves good fortune by attaining
proximity to �r� K¨§Ãa; the seventh, the mood of separation in those who have
acquired the highest qualification; and the eighth, the ultimate perfection of oneÕs
cherished goal. 

In the first five �lokas, instructions have been given on sambandha-j��na, which
is the basis of abhidheya. In all eight �lokas, abhidheya-tattva has been described. In
the final three �lokas, instructions regarding prayojana, or the ultimate goal, are
found. In the first five �lokas, the process of s�dhana-bhakti is described under the
heading of abhidheya-tattva, and in the next two �lokas, bh�va-bhakti. The sixth to
eighth �lokas, and particularly the seventh and eighth �lokas, deal with s�dhya or the

perfectional stage of bhakti, which culminates in prema.

Presenting the following �loka composed by �r�la Vi�van�tha Cakravart� æh�-
kura, I offer my obeisances at the feet of all the readers:

�r�dhyo bhagav�n vraje�a-tanayas-tad-dh�ma v¨nd�vanaµ 
ramy� k�cid-up�san� vraja-vadh�-vargeÃa y� kalpit� 

�r�mad-bh�gavataµ pram�Ãam-amalaµ prem� pumartho mah�n 
�r� caitanya mah�prabhor-matam-idaµ tatr�daro naú paraú

ÒBhagav�n Vrajendra-nandana �r� K¨§Ãa and His transcendental abode �r�
V¨nd�vana-dh�ma are my worshipable objects. The most excellent method of wor-
shipping K¨§Ãa is that adopted by the gopa-ramaÃ�s, the young wives of Vraja. �r�-
mad-Bh�gavatam is the flawless and most authoritative scripture, and k¨§Ãa-prema
is the fifth and highest achievement of human life beyond dharma, artha, k�ma, and
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mok§a. It is thus known as pa�cama-puru§�rtha or parama-puru§�rtha. This is the
opinion of �r� Caitanya Mah�prabhu. We have supreme regard for this conclusion.
We have no inclination or respect for any other cheating opinions.Ó

�r� Bhajana-rahasya Verses 

The following verse from �r�mad-Bh�gavatam (10.31.11) gives an example of the
highly developed k¨§Ãa-prema of the gop�s. When K¨§Ãa was wandering about in
the forest with bare feet chasing after the cows, the gop�s felt tremendous anxiety
thinking of the pain that K¨§Ãa might be experiencing and spoke as follows: 

calasi yad-vraj�c-c�rayan pa��n
nalina-sundaraµ n�tha te padam 

�ila-t¨Ã�ºkuraiú s�dat�ti naú
kalilat�µ manaú k�nta gacchati 

ÒO N�tha! O K�nta! When You set out from Vraja and head for the forest to
graze the cows, our hearts become greatly anguished with the thought that Your
feet, which are softer and more delicate than a lotus flower, will be pricked by jagged
stones, spiked husks of grain, and by the rough grass, shoots, and thorns.Ó

�r�la Bhaktivinoda æh�kura sings (Bhajana-rahasya 8.14):

dhenu laÕye vraja haÕte jabe j�o vane
nalina-sundara tava kamala-caraÃa
�il�ºkure ka§ a habe manete vic�riÕ

mah�-duúkha p�i mor� ohe citta-h�ri

ÒO beloved, who have stolen my heart, when You leave Vraja and go to the for-
est taking the cows, my mind simply thinks how Your beautiful, soft lotus feet will
be pained by sharp stones, and thus I experience tremendous sorrow.Ó

When the gop�s are unable to behold the lotus face of �r� K¨§Ãa which is encir-
cled by curling locks of hair, they consider each and every moment to be like hun-
dreds of yugas. (The exact words used here to express a moment are nime§a, which
means the blinking of an eye, and tru i, which is the time occupied in the integra-
tion of eighteen atomic particles, or in other words, 1/1687.5 of a second.) This is
expressed in the following verse from �r�mad-Bh�gavatam (10.31.15): 
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a ati yad-bhav�nahni k�nanaµ
tru i yug�yate tv�mapa�yat�m

ku ila-kuntalaµ �r�-mukhaµ ca te 
ja¶a ud�k§at�µ pak§ma-k¨d-d¨��m

ÒO dear beloved! When You go to the forest to herd the cows, we are unable to
see You and thus even a single moment (tru i) appears to us to be like an entire yuga.
At the dayÕs end, we are able to behold Your beautiful face encircled by curling locks
of hair. Yet even at that time, the blinking of our eyes presents an obstruction in see-
ing You, which we are unable to tolerate for even a moment (nime§a). We then con-
sider the creator of our eyelids to be a great fool.Ó

�r�la Bhaktivinoda æh�kura sings (Bhajana-rahasya 8.15):

p�rv�hne k�nane tumi j�o go-c�raÃe
tru i yuga-sama haya tava adar�ane

ku ila-kuntala tava �r� candra-vadana
dar�ane nime§a-d�t� vidhira nindana

ÒAt forenoon when You go to the forest to graze the cows, a single moment in
Your absence appears to us like an entire millenium. When we behold Your beauti-
ful moonlike face encircled by curling locks of hair, the blinking of our eyelids inter-
feres with our seeing You and thus we severely rebuke the creator.Ó

The following verse from K¨§Ãa-karÃ�m¨ta (12) is an example of the gop�sÕ
bh�vocchv�sa at the time of union with K¨§Ãa: 

nikhila-bhuvana-lak§m�-nitya-l�l�spad�bhy�µ
kamala-vipina-v�thi-garva-sarvaº-ka§�bhy�m 

praÃamad-abhaya-d�na-prau¶hi-g�¶h�d¨t�bhy�µ 
kim api vahatu cetaú k¨§Ãa p�d�mbuj�bhy�m

Ò�r� K¨§ÃaÕs lotus feet are the abode wherein �r�mat� R�dhik�, who is the origi-
nal source of all lak§m�s, conducts Her eternal pastimes. The beauty of those feet
completely shatters the pride of the forest path which is decorated with rows of lotus
flowers. They are powerful and deeply attentive in bestowing fearlessness upon the
surrendered souls. May His lotus feet be ever manifest in my heart, transmitting the
indescribable happiness of serving them.Ó
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�r�la Bhaktivinoda æh�kura sings (Bhajana-rahasya (8.17):

nikhila-bhuvana-lak§m� r�dhik�-sundar�
t�ºra nitya-l�l�spada parama-m�dhur�
kamala-vipina-garva k§aya y�che haya

praÃata-abhaya-d�ne prau¶ha-�akti-maya
hena k¨§Ãa-p�da-padma, k¨§Ãa, mama mana

ap�rva utsava-rati karuk vahana

ÒMay an unprecedented festival of love awaken in my heart for �r� K¨§Ãa and His
lotus feet, which are the highest sweetness, being the abode of the eternal pastimes
of the divinely beautiful �r�mat� R�dhik�, the source of all lak§m�s, which shatter the
pride of the forest path bedecked with lotuses, and which are fully competent to
bestow fearlessness upon the surrendered souls.Ó

Comment

�r� Bilvamaºgala æh�kura is here praying with intense longing to become
immersed in the pleasure of serving the LordÕs lotus feet. The word vahatu means
to bear or carry, but it is used here in the sense of shelter. Bilvamaºgala æh�kura
prays that his mind may take shelter of K¨§ÃaÕs lotus feet. The word kimapi used in
combination with vahatu means vehemently or to a great extent. This means that he
not only wants to take shelter of those feet but he wants to serve them. Or the word
sukham, happiness, may be understood here. In that case kimapi means a certain
happiness. The fact that it is indefinite implies that it is so extraordinary it cannot
be described. This refers to the happiness of serving K¨§ÃaÕs lotus feet by massaging
them and so on. He prays that his mind take shelter only of that happiness.

What is the attraction of those feet? The term nikhila-bhuvana-lak§m� refers to
�r�mat� R�dhik�. It means that She is the original source of all lak§m�s who are of
three types: the lak§m�s of VaikuÃ ha, the mahi§�s or queens of Dv�rak�, and the
vraja-dev�s. The words nitya-l�l�spad�bhy�m mean that �r� K¨§ÃaÕs lotus feet are the
abode wherein �r�mat� R�dhik� enacts Her eternal pastimes. Nikhila-bhuvana-
lak§m� also refers to the beauty, opulence, and splendour of all the worlds including
VaikuÃ ha. In that case the words nitya-l�l�spad�bhy�m mean that all opulence,
beauty, and splendour eternally and joyfully reside at K¨§ÃaÕs lotus feet. In either
case the beauty of K¨§ÃaÕs feet are beyond compare. Consequently they completely
shatter the pride of a beautiful forest lined with rows of fragrant lotuses.
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How may those extraordinary feet by obtained? PraÃamadÑsimply by bowing
down to them with great respect. To those who bow down in this way, K¨§ÃaÕs feet
bestow fearlessness. And in doing so, they are prau¶hi, which means that they are
audacious. They display uncommon boldness, and therefore nothing can stand in
their way. Furthermore, he says that they are g�¶h�d¨ta, they are deeply attentive in
bestowing such fearlessness. Thus although those feet are so precious, he is confi-
dent of attaining his goal.

The term bh�vocchv�sa, referred to above, means an outburst of feeling which
expresses the bh�va hidden in the hearts of the gop�s. How does this occur? 

The gop�s were silent and K¨§Ãa was silent. They were feeling the mood of sep-
aration. The gop�s were weeping and feeling very distressed at heart. But suddenly
K¨§Ãa approached �r�mat� R�dhik� from behind and clasped His hands in front of
Her eyes. She knew it was Him by the touch of His hands, but She did not let on
that She knew. She exclaimed, ÒVi��kh�,Ó and K¨§Ãa laughed trying to restrain Him-
self. �r�mat� R�dhik� was feeling overjoyed. Then just to increase K¨§ÃaÕs mood, She
said, ÒYes, I know. You are Lalit�.Ó 

Then K¨§Ãa could not check Himself anymore and He at once began to laugh
very loudly. Then �r�mat� R�dhik� said, ÒOh You, You, You, You!Ó After this They
embraced. 

This is an example of bh�vocchv�sa. �r�mat� R�dhik� is always experiencing bh�va
within Her heart. But if any udd�pana comes and makes these moods come out from
the heart so that everyone can see, it is called bh�vocchv�sa. This bh�vocchv�sa is so
powerful that it cannot be checked by anything, just as the flow of a swift-moving
river cannot be checked. 

�r�la N�r�yaÃa Mah�r�jaÕs Concluding words to �r� �ik§�§ aka 

Now in conclusion, this translator, who aspires for the service of the lotus feet of
�r�mat� R�dhik�, cites a verse from �r� Vi�van�tha Cakravart� æh�kura and humbly
bows at the respected feet of the faithful readers.

�r�dhyo bhagav�n vraje�a-tanayas-tad-dh�ma v¨nd�vanaµ
ramy� k�cid-up�san� vraja-vadh�-vargeÃa y� kalpit�

�r�mad-bh�gavataµ pram�Ãam-amalaµ prem� pumartho mah�n
�r� caitanya mah�prabhor-matam-idam tatr�daro naú paraú

121



ÒBhagav�n Vrajendra-nandana �r� K¨§Ãa and His transcendental abode �r�
V¨nd�vana-dh�ma are my worshipable objects. The most excellent method of wor-
shipping K¨§Ãa is that adopted by the gopa-ramaÃ�s, the young wives of Vraja. �r�-
mad-Bh�gavatam is the flawless and most authoritative scripture, and k¨§Ãa-prema
is the fifth and highest achievement of human life beyond dharma, artha, k�ma, and
mok§a. It is thus known as pa�cama-puru§�rtha or parama-puru§�rtha. This is the
opinion of �r� Caitanya Mah�prabhu. We have supreme regard for this conclusion.
We have no inclination or respect for any other cheating opinions.Ó
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Glossary

A
AbhidheyaÑthe means by which the ultimate goal is achieved; the practices of s�d-
hana-bhakti.
�c�ryaÑspiritual preceptor; one who teaches by example.
Ahaituki-bhaktiÑ(1) unmotivated, pure devotional service. (2) bhakti which has no
cause. This means that bhakti, being an eternal function of the LordÕs internal
potency, has no cause for its appearance. There is nothing that can generate bhakti.
Bhakti manifests itself in the heart of the devotee by its own sweet will when it is
pleased by the sincerity of the devotee who has taken full shelter of �r� gurudeva and
�r� K¨§Ãa.
Ai�varya-j��naÑknowledge of the LordÕs opulence, splendour, magnificence,
majesty, and supremacy. In regard to bhakti this refers to devotion which is inspired
by the opulence and majesty of the Lord especially in His feature as Lord N�r�yaÃa.
The intimacy of exchange between the Lord and His devotees is restricted in this
type of devotion.
�nandaÑ(1) transcendental bliss; (2) the potency of the Lord which relates to His
aspect of bliss. This corresponds to the hl�din� potency (see hl�din�).
AnanyaÑhaving no other object; undistracted; not devoted to anyone else.
Ananya-bhaktiÑexclusive or pure devotion; devotion which is unmixed with any
other desires; devotion which has no other object than �r� K¨§Ãa.
AnarthaÑunwanted desires in the heart which impede oneÕs advancement in bhak-
ti. These anarthas are of four types: (1) du§k¨totthaÑthose arising from past sins, (2)
suk¨totthaÑthose arising from previous pious activities, (3) apar�dhotthaÑthose
arising from offenses, and (4) bhaktyutthaÑthose arising in relationship to bhakti. 
Anartha-niv¨ttiÑelimination of unwanted desires in the heart. This is the third
stage in the development of the creeper of bhakti, and it occurs by the influence of
s�dhu-saºga and bhajana-kriy�.
AºgaÑ(1) limb, division, part; (2) the various practices of bhakti such as hearing and
chanting are referred to as aºgas.
Antaraºga-�aktiÑthe LordÕs internal potency (see svar�pa-�akti).
Anubh�vaÑone of the five essential ingredients of rasa. The actions which display
or reveal the emotions situated within the heart are called anubh�vas. The anu-bh�-
vas are thirteen in number: (1) n¨tyaÑdancing, (2) vilu hitaÑrolling on the ground,
(3) g�taÑsinging, (4) kro�anaÑloud crying, (5) tanu-mo anaÑwrithing of the body,
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(6) huºk�raÑroaring, (7) j¨mbhaÃaÑyawning, (8) �v�sa-bh�m�Ñbreathing heavily,
(9) loka-anapek§it�Ñgiving up concern for public image, (10) l�l�sr�vaÑsalivating,
(11) a  ah�saÑloud laughter, (12) gh�rÃ�Ñstaggering about, and (13) hikk�Ña fit
of hiccups.
Anur�gaÑ(1) attachment in general; (2) spiritual attachment; (3) an intensified
stage of prema; a stage in the development from prema up to mah�bh�va. In Ujjvala-
n�lamaÃi (14.146) anur�ga has been defined as follows: ÒAlthough one regularly
meets with the beloved and is well-acquainted with the beloved, the ever-fresh sen-
timent of intense attachment causes the beloved to be newly experienced at every
moment as if one has never before had any experience of such a person. The attach-
ment which inspires such a feeling is known as anur�ga.Ó
Apar�dhaÑoffences committed against the holy name, the Vai§Ãavas, the guru, the
scriptures, the holy places, the Deity and so on. The word r�dha means to give plea-
sure and the word apa means taking away. Thus the word apar�dha signifies all
activities that are displeasing to the Lord and His devotees.
Apr�k¨taÑnon-material, supramundane, spiritual, transcendental; that which is not
composed of prak¨ti or material nature.
ArcanamÑto worship the Deity in the temple with all different types of parapher-
nalia. When this worship is conducted internally, it is known as manasi-p�j�.
Arcanam is one of the nine primary aºgas of bhakti.
ArthaÑacquisition of wealth. This is the second puru§�rtha, or goal of human attain-
ment, which succeeds k�ma. The desire to accumulate wealth is also for the satis-
faction of the senses but the means are more refined. Animals have no use for
wealth. They are happy simply with gratifying their belly and genitals. Human
beings in whom the animal propensity is prominent may desire wealth, but it is only
for gross sensual enjoyment. Above them are persons who desire not only the satis-
faction of the senses, but who also desire respect and recognition in society. They
desire wealth primarily for this reason. They are concerned with the welfare of the
body, mind, and society at large. For this reason they accept some restrictions in the
matter of their sensual enjoyment. Because they desire respect in society, they
endeavor to curb their licentious tendencies. They also perform welfare activities for
others in as much as it is favorable to the fulfilment of their own goal. To accom-
plish their goal wealth is necessary, and consequently their primary objective is the
accumulation of wealth. Therefore, their puru§�rtha is known as artha.

Those whose only goal is k�ma are concerned only with gross satisfaction of the
senses and they pay no heed to the means they must adopt to satisfy their lust. They
do not accept any restriction. The second category of persons also desire sensual

124



gratification, but they are concerned about the means and they do accept restric-
tions. They are not satisfied only with gross sensual gratification. They desire to sat-
isfy the subtle senses by doing some welfare for others. Both these classes of persons
have no thought about the next life. They are concerned only with the present life.
(See k�ma, dharma, and mok§a.)
�saktiÑattachment. This especially refers to attachment for the Lord and His eter-
nal associates. �sakti occurs when oneÕs affection for bhajana leads to a direct and
deep attachment for the person who is the object of that bhajana. This is the sixth
stage in the development of the creeper of bhakti and it is awakened upon the
maturing of oneÕs ruci for bhajana.
��rayaÑ(1) shelter, support, refuge, container. (2) the receptacle of prema; K¨§ÃaÕs
devotees. K¨§Ãa may also become the receptacle of prema for His devotees.
��ray�lambanaÑthe receptacle of love for K¨§Ãa, the devotees. This is an aspect of
vibh�va, one of the five essential ingredients of rasa (see vibh�va). Although the word
��raya also conveys the same meaning as ��ray�lambana, it may often be used in the
general sense of shelter or support. The word ��ray�lambana, however, is specifical-
ly used to indicate the receptacle of prema as one of the necessary ingredients of
rasa. It is not used in any other sense.
�tm�Ñthe soul; it may also refer to the body, mind, intellect, or the Supreme Self.
It usually refers to the j�va soul.
�tma-nivedanamÑto offer oneÕs very self to the Lord. When one offers oneself to
the Lord, one no longer acts for oneÕs independent pleasure. One engages body,
mind, life, and everything in the service of �r� Bhagav�n. Just as when one sells his
cow, he no longer endeavors to feed or maintain it; similarly when one offers one-
self to the Lord, he no longer endeavors independently for his maintenance and wel-
fare. This is one of the nine primary aºgas of bhakti.
�vidy�Ñignorance. Ignorance is of four kinds: to mistake that which is imperma-
nent to be permanent, that which is full of misery to be blissful, that which is impure
to be pure, and that which is not the self to be the self. �vidy� is one of the five types
of kle�a, or miseries, destroyed by bhakti.

B
Bahiraºga-�aktiÑthe LordÕs external potency, which is also known as m�y�. This
potency is responsible for the creation of the material world and all affairs pertain-
ing to the material world. Because the Lord never directly contacts the material
energy, this potency is known as bahiraºga, external.
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Bhagav�nÑthe Supreme Lord; the Personality of Godhead. In the Vi§Ãu Pur�Ãa
(6.5.72-74) Bhagav�n is defined as follows: �uddhe mah�vibh�ty �khye pare brah-
maÃi varttate maitreya bhagavac-chabdaú sarva-k�raÃa-k�raÃe; sambhartteti tath�
bhartt� bha-k�ro Õrtha-dvay�nvitaú net� gamayit� sra§ � ga-k�r�rthas tath� mune;
ai�varyasya samagrasya dharmasya ya�asaú �riyaú j��na-vair�gyayo� caiva §aÃÃ�µ
bhaga it�ºgan�ÑÒThe word bhagavat is used to describe the supreme Brahman who
possesses all opulence, who is completely pure, and who is the cause of all causes. In
the word bhagavat the syllable bha has two meanings: one who maintains all living
entities and one who is the support of all living entities. Similarly the syllable ga has
two meanings: the creator and one who causes all living entities to obtain the results
of karma and j��na. Complete opulence, religiosity, fame, beauty, knowledge, and
renunciation are known as bhaga or fortune.Ó The suffix vat means possessing. Thus
one who possesses these six fortunes is known as Bhagav�n.
Bhagavat-vimukhat�Ñthe state of having oneÕs attention turned away from K¨§Ãa;
the state of absorption in the material world.
Bh�g�rath�Ñanother name for the Ganges River.
BhajanaÑ(1) the word bhajana is derived from the verbal root ÔbhajÕ which is
defined in the Garu¶a Pur�Ãa (P�rva-khaÃ¶a 231.3): bhaj itye§a vai dh�tuú sev�y�µ
parik�rtitaú tasm�t sev� budhaiú prokt� bhaktiú s�dhana-bh�yas�ÑÒThe verbal root
bhaj is used specifically in the sense of sev� or service. Therefore, when s�dhana is
performed with the consciousness of being a servant, it is called bhakti.Ó According
to this verse, k¨§Ãa-sev� or loving devotional service to K¨§Ãa is called bhakti. Such
service is the intrinsic attribute of bhakti or bhajana. Therefore, whatever services
are performed in this consciousness may be referred to as bhajana; (2) in the gener-
al sense bhajana refers to spiritual practices, especially hearing, chanting, and med-
itating upon the holy name, form, qualities, and pastimes of �r� K¨§Ãa.
Bhajana-kriy�Ñtaking up the practices of bhakti such as hearing and chanting.
There are sixty-four primary aºgas of bhakti out of which the first four are to take
shelter of the lotus feet of �r� guru, to receive d�k§� and �ik§�, to serve oneÕs guru
with great affection, and to follow the path of s�dhus. Without adopting these prac-
tices, there is no question of making any advancement in bhajana. This is the sec-
ond stage in the development of the creeper of bhakti and it occurs by the influence
of s�dhu-saºga.
BhaktaÑa devotee.
BhaktiÑthe word bhakti comes from the root bhaj, which means to serve (see bha-
jana). Therefore the primary meaning of the word bhakti is to render service. The
performance of activities which are meant exclusively for the pleasure of the
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Supreme Lord �r� K¨§Ãa, which are done in a favorable spirit saturated with love,
which are devoid of all other desires, and which are not covered by karma and j��na
is called bhakti.
Bhakti-dev�Ñthe goddess of bhakti. All potencies of the Lord have personified
forms. In M�dhurya-k�dambin� (1.3), �r�la Vi�van�tha Cakravart� æh�kura explains
that bhakti is the svar�pa-�akti of Bhagav�n and it is yad¨cch�, which means that it
has its own will. It is sva-prak��a which means that it is not dependent on any other
agency for its manifestation. In the Bh�gavatam (1.2.6) it is said: yato-bhaktir-
adhok§aje ahaituky apratihat�ÑÒthat by which causeless and uninterrupted bhakti
arises.Ó The word ahaituky in this verse indicates that bhakti has no cause. The only
cause of bhakti is bhakti itself. �r�la Cakravart�p�da analyzes the meaning of this
statement. He says that the bhakti situated in the heart of a bh�va-bhakta is the only
cause for its manifesting in others. Since the Lord is under the control of His unal-
loyed devotees, He has invested such power in them. Therefore s�dhana is not the
true cause of bhaktiÕs appearance. Bhakti-dev�, being self-willed, manifests bhakti in
the heart when she is pleased with the devoteeÕs unalloyed service attitude. Ulti-
mately, this indicates that Bhakti-dev� acts through the agency of the LordÕs devo-
tees who are situated in the stage of bh�va. When they see the sincerity of the s�d-
haka-bhakta, they transmit bhakti into their hearts. Other than this, there is no
cause for bhaktiÕs appearance.
Bhakti-lat�Ñthe creeper of devotion. Bhakti is likened unto a creeper which grows
in the devoteeÕs heart until it matures and produces the fruit of love for K¨§Ãa. The
b�ja or seed of this creeper is known as k¨§Ãa-sev�-v�san�, the inception of the desire
to serve �r� K¨§Ãa. This desire is sown in the heart of the devotee by the grace of �r�
gurudeva and it manifests externally as �raddh�, faith in the conclusions of the ��s-
tra. After its initial inception in the form of the bhakti-lat�-b�ja, the creeper devel-
ops through eight successive stages leading to prema. These stages are s�dhu-saºga,
bhajana-kriy�, anartha-niv¨tti, ni§ h�, ruci, �sakti, bh�va, and prema. Each of these
are separately described in the glossary.
Bhakti-lat�-b�jaÑthe seed of the creeper of devotion. This refers to the inception
of the desire to serve �r� �r� R�dh�-K¨§Ãa in a particular capacity known as k¨§Ãa-
sev�-v�san�. Within this seed is the undeveloped conception of bh�va. This seed
externally manifests as �raddh�, or faith in the instructions and goal described by the
scriptures. When this seed is watered by the methods of hearing, chanting, and ser-
vice to Vai§Ãavas, it grows into a luxurious plant and ultimately delivers the fruit of
love of God.
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Bh�vaÑ(1) spiritual emotions, love, sentiment; a particular mood of love in which
the devotee serves K¨§Ãa as a servant, friend, parent, or lover. (2) an intensified stage
of prema which in Ujjvala-n�lamaÃi has been equated with mah�bh�va. An elaborate
description of bh�va has been given in the commentary to �loka seven.
Bh�va-bhaktiÑthe initial stage of perfection in devotion. A stage of bhakti in which
vi�uddha-sattva or the essence of the LordÕs internal potency consisting of spiritual
knowledge and bliss is transmitted into the heart of the practicing devotee from the
heart of the LordÕs eternal associates and softens the heart by different kinds of taste.
Bh�va-bhakti is the first sprout of prema or pure love of God, and it is also known
as rati. Thus it should be distinguished from the bh�va referred to under (2) above,
which is an intensified stage of prema in the development from rati to mah�bh�va.
This is the seventh stage in the development of the creeper of bhakti. 
Bh�vuka-bhaktasÑdevotees who taste bh�va or spiritual emotions within their
hearts.
BhuktiÑmaterial enjoyment.
BrahmanÑthe impersonal, all-pervading feature of the Lord, which is devoid of
attributes and qualities. The supreme Brahman or Parabrahman refers to the
Supreme Lord, �r� K¨§Ãa.
Br�hmaÃaÑone of the four varÃas, or castes, in the varÃ��rama system; one who is
a member of that varÃa such as a priest or teacher.

C
CinmayaÑpossessing full spiritual nature and consciousness; composed of pure
cognition; spiritual.
CitÑthe potency of the Lord which relates to His cognisant feature or transcen-
dental knowledge. This corresponds to the samvit potency (see samvit).

D
DaÃ¶avat-praÃ�maÑprostrated obeisances; falling like a stick to offer obeisances.
Dar�anaÑseeing, meeting, visiting with, beholding.
D�syaÑ(1) one of the five primary relationships with the Lord which is established
in the stages of bh�va or prema; love for or attraction to the Lord which is expressed
in the mood of a servant. (2) in this world the general relationship of practicing
devotees with the Lord is known as k¨§Ãa-d�sya or bhagavat-d�sya. This means sim-
ply to recognise that oneÕs true identity is to be a servant of the Lord.
D�syamÑone of the aºgas of s�dhana-bhakti; to render service with the pure ego-
ism of being a servant of K¨§Ãa. Only when one renders service with this attitude,
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giving up false conceptions of the self, can oneÕs bhajana practices attain perfection.
According to Bhakti-ras�m¨ta-sindhu (1.2.183) there are two kinds of d�sya: (1) in
its beginning form, d�sya means to offer all oneÕs activities to the Lord, and (2) to
render all kinds of services to the Lord with the feeling that ÔI am a servant of �r�
K¨§Ãa, and He is my master.Õ This attitude is called kaiºkarya. D�syam is one of the
nine primary aºgas of bhakti.
DevasÑhigher beings situated in the heavenly planets who are entrusted with spe-
cific powers for the purpose of universal administration; celestial deities.
Devat�sÑsame as devas.
Dh�maÑa holy place of pilgrimage; the places wherein the Lord appears and enacts
His transcendental pastimes.
DharmaÑ(1) the natural, characteristic function of a thing; that which cannot be
separated from its nature. (2) religion in general. (3) the socio-religious duties pre-
scribed in the scriptures for different classes of persons in the varÃ��rama system. (4)
material religiosity. Succeeding artha, this is the third puru§�rtha or goal of human
attainment. Dharma is aspired for by persons who not only desire appropriate enjoy-
ment in this world, but who hanker for something more as well. These people are
not satisfied to simply enjoy in this world. They aspire to attain the heavenly plan-
ets after death and enjoy there as well. This necessitates following the religious
codes outlined in the scriptures. By following the religious duties prescribed accord-
ing to varÃ��rama, one can enjoy happiness in this life and attain the heavenly plan-
ets in the hereafter for a greater standard of happiness. With this in mind, their pri-
mary concern is to carry out their religious duty and therefore their puru§�rtha is
known as dharma.

The three types of puru§�rthas thus far described relate only to the happiness of
the body and senses. But all these types of happiness are mixed with distress. Even
in the heavenly planets there is fear of demons, and even in Brahm�loka there is fear
of the cosmic annihilation. Furthermore, all such types of happiness are temporary
and culminate in distress. Therefore in reality, because all living entities ultimately
desire that happiness which is eternal and uninterrupted by any trace of misery, these
three puru§�rthas cannot be the goal of human attainment. Such happiness is not to
be found in these objectives. (See also k�ma, artha, and mok§a.). 
D�k§�Ñreceiving initiation from a spiritual master. In the Bhakti-sandarbha
(Anuccheda 283) J�va Gosv�m� has defined d�k§�: divyaµ-j��nam yato dady�t kury�t
p�pasya saºk§ayam tasm�d d�k§eti s� prokt� de�ikais tattva-kovidaiúÑÒLearned
exponents of the absolute truth declare that the process by which the spiritual mas-
ter imparts divya-j��na to the disciple and eradicates all sins is known as d�k§�.Ó He
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then explains what is divya-j��na or divine knowledge: divyaµ-j��naµ hy atra �r�-
mati mantre bhagavat-svar�pa-j��naµ tena bhagavat�-sambandha-vi�e§a-j��naµ
caÑÒDivya-j��na is transcendental knowledge of the LordÕs form and oneÕs specif-
ic relationship with the Lord contained within a mantra.Ó This means that at the
time of initiation the guru gives to the disciple a mantra which, in course of time,
reveals the particular form of the Lord who is the object of oneÕs worship and the
devoteeÕs specific relationship with the Lord in one of the relationships of d�sya,
sakhya, v�tsalya, or m�dhurya.
D�k§�-guruÑinitiating spiritual master. One who gives a mantra in accordance
with the regulations of scripture to a qualified candidate for the purpose of wor-
shipping the Lord and realising the Lord through that mantra is known as a d�k§�
or mantra-guru.
D�k§�-mantraÑthe mantras given by the guru at the time of initiation. These
mantras include the mah�-mantra, brahm�-g�yatr�, guru-mantra, guru-g�yatr�,
gaura-mantra, gaura-g�yatr�, gop�la-mantra, and k�ma-g�yatr�. The guruÕs internal
mood of service to R�dh� and K¨§Ãa is transmitted through the medium of these
mantras. This is indicated in the following verse from Bhakti-sandarbha (Anucche-
da 237): yo mantraú sa guruú s�k§�t yo guruú sa hariú svayaµ gurur-yasya bhavet
tu§ as-tasya tu§ o hariú svayamÑÒThe mantra (which is given by the guru) is itself
the guru, and the guru is directly the Supreme Lord Hari. He with whom the spir-
itual master is pleased also obtains the pleasure of �r� Hari Himself.Ó These mantras
are invested with divya-j��na or transcendental knowledge of the LordÕs form and
oneÕs specific relationship with the Lord (see also d�k§� and mantra).

G
Gau¶�ya Vai§Ãava samprad�yaÑthe school of Vai§Ãavism following in the line of
�r� Caitanya Mah�prabhu.
Gau¶�ya Vai§Ãava �c�ryasÑprominent teachers in the line of Caitanya Mah�-
prabhu.
Gaur�bdaÑa year in the era beginning from the appearance of �r� Gaur�ºga
Mah�prabhu (corresponding to 1486 A.D.).
Goloka V¨nd�vanaÑthe highest realm of the spiritual world. The abode of �r�
K¨§Ãa where He is manifest in His original and topmost feature as a cowherd boy,
surrounded by His intimate and loving devotees, the gopas and gop�s of Vraja.
GopasÑthe cowherd boys who serve K¨§Ãa in the mood of intimate friends. This
may also refer to the elderly gopas who serve K¨§Ãa in the mood of parental affec-
tion.
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Gop�sÑthe young cowherd maidens of Vraja headed by �r�mat� R�dhik� who serve
K¨§Ãa in the mood of amorous love. This may also refer to the elderly gop�s head-
ed by mother Ya�od� who serve K¨§Ãa in the mood of parental affection.
G¨hasthaÑthe second ��rama, or stage of life, in the varÃ��rama system; family life.
GuÃaÑ(1) in relationship to K¨§Ãa this refers to His transcendental qualities which
are heard, described, and meditated upon by devotees as part of the practice of s�d-
hana-bhakti; (2) qualities of objects such as hardness and softness; (3) qualities in
general such as compassion, tolerance, and mercy; (4) the three qualitative modes of
material natureÑsattva (goodness), rajas (passion), and tamas (ignorance).

H
Hari-kath�Ñnarrations of the holy name, form, qualities, and pastimes of �r� Hari.
Harin�maÑthe chanting of the holy names of the Lord. Unless accompanied by
the word saºk�rtana, it usually refers to the practice of chanting the Hare K¨§Ãa
mah�-mantra softly to oneself on a strand of tulas� beads.
Hl�din�Ñthis refers to svar�pa-�akti which is predominated by hl�din� (see sva-
r�pa-�akti). Hl�din� is the potency which relates to the �nanda or bliss aspect of the
Supreme Lord. Although the Supreme Lord is the embodiment of all pleasure, hl�d-
in� is that potency by which He relishes transcendental bliss and causes others to
taste bliss. When vi�uddha-sattva is predominated by hl�din� it is known as guhya-
vidy� or confidential knowledge. This guhya-vidy� has two faculties: (1) bhakti, and
(2) that which bestows bhakti. It is by these two faculties that bhakti, which consists
of pr�ti or prema, is manifest. Bhakti which is of the nature of pr�ti is itself a special
feature of guhya-vidy�.

J
Ja¶a-jagatÑthe material world.
JapaÑvery soft utterance or whispering of the holy names of the Lord to oneself;
usually refers to the practice of chanting harin�ma on tulas� beads. The word japa
comes from the verbal root jap which means to utter or whisper repeatedly (espe-
cially prayers or incantations). In the �abda-kalpadruma it has been defined as utter-
ance of mantras either within the heart or verbally. In Hari-bhakti-vil�sa (17.155-
159) �r�la San�tana Gosv�m� describes japa in the following words: ÒIn the N¨siµha
Pur�Ãa it is said that japa-yaj�a is of three kinds: (1) v�cika (verbal), (2) up�µ�u (in
a whisper), and (3) m�nasika (within the mind). Each one is successively better than
the previous one. When a mantra is pronounced very distinctly either in a high, low,
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or resonant voice, it is known as v�cika-japa. When a mantra is uttered slowly with
slight movement of the lips and can be heard only by oneÕs own ears it is known as
up�µ�u-japa. When one meditates on the meaning of the mantra by application of
the intelligence going repeatedly from one syllable to the next and from one word
to the next, it is known as m�nasika-japa. The sage Yaj�avalkya has said that
up�µ�u-japa is one hundred times superior to v�cika-japa and m�nasika-japa is one
thousand times superior to v�cika-japa. The reason is that m�nasika-japa is equiva-
lent to dhy�na or deep meditation.Ó
J�vaÑthe eternal individual living entity who in the conditioned state of material
existence assumes a material body in any of the innumerable species of life.
J��naÑ(1) knowledge; (2) knowledge of the �tm�Õs separateness from matter and its
identity with Brahman leading to impersonal liberation.
J��na-k�Ã¶aÑa division of the Vedas which relates to knowledge of the one undif-
ferentiated spirit known as Brahman.

K
Kali-yugaÑthe present age of quarrel and hypocrisy which began five thousand
years ago (see yuga).
K�maÑ(1) material enjoyment, or the desire to gratify the gross senses. In terms of
the development of consciousness, this is considered to be the first and lowest of the
four puru§�rthas, or goals of human attainment. Those who have no desire other
than the satisfaction of the gross senses aspire for such pleasure. Animals know noth-
ing other than this. Those in whom the animal propensity is unrestricted are con-
ducted by such desires. Since they have no objective other than gross sensual enjoy-
ment, their puru§�rtha is known as k�ma. (See also artha, dharma, and mok§a.) 
Karat�lasÑsmall brass hand cymbals used for devotional songs.
KarmaÑ(1) any activity performed in the course of material existence; (2) reward-
seeking activities; pious activities leading to material gain in this world or in the
heavenly planets after death; (3) fate; former acts as leading to inevitable results.
Karma-k�Ã¶aÑa division of the Vedas which relates to the performance of cere-
monial acts and sacrificial rites directed toward material benefits or liberation.
K�rtanaÑcongregational singing of the LordÕs holy names sometimes accompanied
with music. This may also refer to loud individual chanting of the holy name as well
as oral descriptions of the LordÕs names, forms, qualities, associates, and pastimes.
One of the nine most important aºgas of bhakti.
K¨§Ãa-d�syaÑacceptance of oneÕs position as a servant of K¨§Ãa (see d�sya).
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K¨§Ãa-unmukhat�Ñthe state of being attentive to K¨§Ãa, the state of having oneÕs
attention focused on K¨§Ãa.

L
L�l�Ñdivine sportive pastimes. The LordÕs activities whether in the matter of the
creation of the material world or in the matter of transcendental exchanges of love
with His devotees are never under the influence of karma or material nature. They
are all manifestations of His self-willed potencies and therefore they are known as
l�l� or divine sport. These pastimes are heard, described, and meditated upon by
devotees as part of the practice of s�dhana-bhakti.
L�l�-m�dhuryaÑthe sweetness of K¨§ÃaÕs pastimes which are characterised by inti-
mate exchanges with His devotees in the mood of intense spontaneous love (see also
m�dhurya).
LobhaÑgreed. In the spiritual sense this refers to an intense desire to follow in the
footsteps of the eternal residents of Vraja upon hearing of the sweetness of their
moods of loving service to �r� K¨§Ãa. This sincere lobha is the only qualification for
entrance into the path of r�g�nug�.

M
Madhura-bh�vaÑone of the five primary relationships with K¨§Ãa established in
the stages of bh�va and prema; love or attachment toward K¨§Ãa which is expressed
in the mood of a lover. This mood is eternally present in the gop�s of Vraja. Those
who are performing bhakti in this world in pursuance of the gop�s and who have
realised this mood in their hearts are also said to be established in madhura-bh�va.
M�dhuryaÑsweetness or beauty. In regard to bhakti this refers to devotion which
is inspired by attraction to the LordÕs sweet and intimate feature as a beautiful young
cowherd boy. This type of devotion allows for the greatest exchange of love between
the Lord and His devotees.
M�dhurya-bh�vaÑsame as madhura-bh�va.
Mamat�Ñthe word mamat� refers to a deep sense of attachment or possessiveness
in relation to �r� K¨§Ãa by which one thinks, ÒK¨§Ãa is my master,Ó ÒK¨§Ãa is my
friend,Ó ÒK¨§Ãa is my son,Ó or ÒK¨§Ãa is my lover.Ó This type of mamat� is a symp-
tom of prema.
M�naÑ(1) jealous anger; (2) an intensified stage of prema; a stage in the develop-
ment from prema up to mah�bh�va. It is described as follows in Ujjvala-n�lamaÃi
(14.96): ÒWhen sneha reaches exultation, thus causing one to experience the sweet-
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ness of the beloved in ever new varieties, yet externally takes on a crooked feature,
it is known as m�na.Ó
MantraÑa mystical verse composed of the names of the Lord which addresses any
individual deity. Mantras are given to a disciple by a guru at the time of d�k§�. The
question may be raised that since bhagavan-n�ma is not dependent on d�k§�, why is
it that mantra is dependent on d�k§� when mantra is composed of the names of the
Lord? �r�la J�va Gosv�m� has raised this question in Bhakti-sandarbha (Anuccheda
284). He says that mantra is bhagavan-n�m�tmak�. This means that mantras are
composed of the names of Bhagav�n. The difference is that mantras also contain
some special words like namaú, sv�h�, and kl�µ. �r� Bhagav�n and the ¨§is have
invested mantras with some special power by which the mantras reveal to the s�d-
haka their own specific relationship with the Lord. (From these considerations it
may seem that mantras are endowed with some special potencies that are not invest-
ed in n�ma.) If bhagavan-n�ma (which is lacking these special attributes) is able to
bestow the supreme object of attainment (parama-puru§�rtha) without any need for
d�k§�, then how is it that mantra is dependent on d�k§� when it is even more power-
ful than n�ma?

�r�la J�va Gosv�m� analyses that by its constitutional nature mantra is not depen-
dent on d�k§�. Nonetheless people in general are influenced by the bodily concep-
tion and their hearts are polluted with abominable desires. In order to curb these
tendencies the ¨§is have established some regulations to be followed in the arcana-
m�rga. Otherwise, by constitutional nature, there is no difference between n�ma and
mantra in the matter of their independence from any formalities.

N�ma, being non-different from n�m� or Bhagav�n Himself, is already invested
with all potencies. Therefore, in actuality the glory of n�ma is superior to that of
mantras. Yet J�va Gosv�m� says that the d�k§�-mantras are invested with the power
to reveal the s�dhakaÕs specific relationship with the LordÑ�r� bhagavat�-samam�t-
ma-sambandha-vi�e§a-pratip�dak�� ca (Bhakti-sandarbha, Anuccheda 284). The
same thing is stated in Anuccheda 283: divyaµ-j��naµ hy atra �r�mati mantre bha-
gavat-svar�pa-j��naµ tena bhagavat� sambandha-vi�e§a-j��nam ca (see d�k§�). This
means that when a guru who is situated on the platform of bh�va gives d�k§�, the
mantras are invested with the potency of the bh�va situated in his heart. Therefore,
those who are desiring to attain the prema-sev� of �r� K¨§Ãa in Vraja in one of the
four relationships of d�sya, sakhya, v�tsalya, or madhura should accept d�k§�-
mantras from a guru who is established in one of these moods.
M�y�Ñillusion; that which is not; the LordÕs external potency which influences the
living entities to accept the false egoism of being independent enjoyers of this mate-
rial world.
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Mok§aÑliberation from material existence. This is the fourth puru§�rtha, or goal of
human attainment, which succeeds dharma. Those who aspire for mok§a and do not
hanker for the other three goals are few in number. As it is said in the G�t� (7.3):
manu§y�n�µ sahasre§u ka�cit yatati siddhayeÑÒOut of thousands of men, one might
endeavor for perfection.Ó Such persons seek a form of happiness which is not tem-
porary and abounding in misery like the happiness resulting from dharma, artha,
and k�ma. They also consider that the happiness arising from dharma, artha, and
k�ma is merely bodily happiness and since the body is temporary, such happiness is
also temporary. As long as one is connected to the temporary body, one will not be
able to obtain eternal happiness. The question arises as to how the relationship with
the temporary body can be severed. The j�vaÕs relationship with the temporary body
is only due to the bondage of m�y�. If the bonds of m�y� can be cut, the j�vaÕs rela-
tionship with the temporary body will cease and one will be able to find eternal hap-
piness. One who thinks in this way endeavors to remove the bondage of m�y�.
Destruction of this bondage of m�y� is known as mukti or mok§a. Consequently, the
puru§�rtha of those who seek release from material bondage as their sole objective
is known as mok§a. (See also k�ma, artha, and dharma.)
M¨daºgaÑa double-headed clay drum which is used in the performance of devo-
tional songs.
Mukhya-rasaÑrefers to the transcendental mellow of love which is experienced in
five primary relationships with the Lord: equanimity, servitude, friendship, parental
affection, and conjugal love (see ��nta, d�sya, sakhya, v�tsalya, and madhura).
MuktiÑliberation from material existence. There are five types of liberation:
s�r�pyaÑobtaining the same form as the Lord, s�m�pyaÑliving in close proximity
to the Lord, s�lokyaÑliving on the same planet as the Lord, s�r§ iÑhaving the same
opulence as the Lord, and s�yujyaÑbecoming one with the Lord either by merging
into His body or by merging into His Brahman effulgence. The last type is vehe-
mently rejected by devotees of the Lord. Although the other four types of mukti, as
they are not entirely incompatible with bhakti, are sometimes accepted by some
devotees, they are never accepted by unalloyed devotees of �r� K¨§Ãa.

N
N�maÑthe holy name of the Lord, which is chanted by devotees as part of the prac-
tice of s�dhana-bhakti.
N�m�par�dhaÑoffenses against the holy name of which there are ten varieties.
Navadh�-bhaktiÑnine types of bhakti: �ravaÃam, k�rtanam, vi§Ãu-smaraÃam,
p�da-sevanam, arcanam, vandanam, d�syam, sakhyam, and �tma-nivedanam (hear-
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ing, chanting, and remembering the glories of the Lord, serving His lotus feet, wor-
shipping Him, praying to Him, carrying out His orders, making friends with Him,
and offering oneÕs very self to Him).
Nirvi�e§aÑthe impersonal feature of the Lord; a method of describing the absolute
which stresses that it is devoid of material form, attributes, and qualities (compare
with savi�e§a).
Ni§ h�Ñfirm faith. Steadiness in oneÕs devotional practices. This is the fourth stage
in the development of the creeper of bhakti. It occurs after the elimination of a sig-
nificant portion of oneÕs anarthas.
Nitya-dharmaÑthe eternal characteristic function of a thing or that which relates
to its eternal inherent function.

P
P�da-sevanamÑliterally means to serve the feet. But the question arises as to how
a s�dhaka can serve the feet of the Lord. Therefore in his Krama-sandarbha com-
mentary on �r�mad-Bh�gavatam, J�va Gosv�m� has defined p�da-sevanam as follows:
p�da-sev�y�µ p�da �abdo bhakty eva nirdi§ aú tataú sev�y�µ s�daratvaµ
vidh�yateÑÒIn the term p�da-sev� the word p�da refers only to bhakti. The word
sev� indicates that this bhakti or service should be done with great love and respect.Ó
To take dar�ana of the Deity, to touch the Deity, to do parikram� of the Deity, to
follow behind the Deity in a procession, to visit the LordÕs temples or holy places
such as the Gaºg�, Puru§ottama-k§etra, Dv�rak�, and Mathur�, to observe Vai§Ãava
festivals, and to serve Vai§Ãavas and tulas� are all included in p�da-sevanam. This is
one of the nine primary aºgas of bhakti.
Pa�ca-tattvaÑthe Supreme Lord manifested in five features: (1) bhakta-r�paÑthe
original Supreme Lord appearing as the embodiment of a devotee, �r� Caitanya
Mah�prabhu, (2) bhakta-svar�paÑthe LordÕs direct expansion appearing as a devo-
tee, �r� Nity�nanda Prabhu, (3) bhakta-avat�raÑthe LordÕs incarnation appearing as
a devotee, �r� Advaita Prabhu, (4) bhaktaÑthe LordÕs liberated associate manifest as
a devotee, �r�v�sa, and (5) bhakta-�aktiÑthe LordÕs internal potency manifest as a
devotee, �r� Gad�dhara. In Caitanya-carit�m¨ta (�di-l�l� 7.5-6) it is explained that
the pa�ca-tattva in essence is one fundamental truth. There is no separation
between them. They manifest in five forms simply for the purpose of tasting tran-
scendental sentiments in reciprocal exchanges of love. Within the pa�ca-tattva, the
bhakta-r�pa, bhakta-svar�pa, and bhakta-avat�ra represent the original Supreme
Lord (Svayaµ-Bhagav�n), the LordÕs direct expansion (prak��a), and the LordÕs par-
tial expansion (aµ�a). These three belong to the category of vi§Ãu-tattva. Bhakta-
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�akti refers to the LordÕs eternal associates who are manifestations of His internal
potency. These are represented by Gad�dhara, Svar�pa D�modara Gosv�m�, and
R�ya R�m�nanda. The word bhakta refers to the LordÕs pure devotees in the cate-
gory of liberated j�vas. These are represented by �r�v�sa and others. The Lord is the
embodiment of rasa. For rasa to take place different ingredients are required. The
devotees and the loving exchanges between the Lord and His devotees are part of
the ingredients which make up the experience of rasa. Therefore it is said that the
one absolute truth assumes five features for the purpose of tasting l�l�-rasa. At the
time of tasting rasa the experience is so overwhelming that the individual ingredi-
ents of rasa are not separately identified. If any of the ingredients are missing or if
there is separation of the ingredients, then rasa cannot be effected. Therefore, it is
said that these five features are in essence one fundamental truth.
P�lyad�s�Ña female maidservant. This specifically refers to the ma�jar� assistants of
�r�mat� R�dhik�. The word p�lya means one who is fit to be maintained, protected,
and nourished. The ma�jar�s have no conception of independence and no desire
other than to serve the feet of �r�mat� R�dhik�. Hence, they are always under Her
loving protection and care and are known as p�lyad�s�s.
P�ram�rthikaÑthat which relates to the supreme spiritual truth or ultimate reali-
ty; real, essential, true; that which relates to a higher object.
Param�tm�Ñthe Supersoul situated in the hearts of all living entities as the witness
and source of remembrance, knowledge, and forgetfulness.
ParikaraÑan associate or attendant of the Lord.
Phalgu-vair�gyaÑfutile renunciation; renunciation which is unfavorable to bhakti.
This is defined in Bhakti-ras�m¨ta-sindhu (1.2.256): ÒWhen persons who are
desirous of liberation give up objects which are related to the Lord considering them
to be material, their renunciation is known as phalgu-vair�gya.Ó �r�la J�va Gosv�m�
has explained in his commentary that this especially refers to giving up pras�da or
remnants of food and other articles offered to the Lord. This giving up of pras�da
is of two types: never requesting the LordÕs pras�da and refusing it when it comes
unsolicited. The second one in particular is considered to be an offense and there-
fore unfavorable to bhakti.
Pradh�naÑthe original, dormant state of material nature, prior to the creation,
when the material elements are unmanifest. In this state the three modes of nature
are in balance and thus inactive.
Pr�Ãan�thaÑliterally means the Lord of oneÕs life, but it has the sense of one who
is infinitely more dear than life itself.
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PraÃayaÑan intensified stage of prema; a stage in the development from prema up
to mah�bh�va. It is described in Ujjvala-n�lamaÃi (14.108): ÒWhen m�na assumes a
feature of unrestrained intimacy known as vi�rambha, learned authorities refer to it
as praÃaya.Ó The word vi�rambha used in this verse means complete confidence
devoid of any restraint or formality. This confidence causes one to consider oneÕs
life, mind, intelligence, body, and possessions to be one in all respects with the life,
mind, intelligence, and body of the beloved.
Pr�Ãe�varaÑthe Lord of oneÕs life (see pr�Ãan�tha).
Pr�rabdha-karmaÑthe results of previous activities which have already begun to
bear fruit.
PrayojanaÑthe ultimate goal, k¨§Ãa-prema.
PremaÑ(1) love for K¨§Ãa which is extremely concentrated, which completely
melts the heart, and which gives rise to a deep sense of mamat� or possessiveness in
relationship to the Lord (This is the general definition of prema given in Bhakti-
ras�m¨ta-sindhu, 1.4.1.). (2) when rati becomes firmly rooted and unchecked by any
obstacle, it is known as prema. When prema is augmented it is gradually trans-
formed into sneha, m�na, praÃaya, r�ga, anur�ga, and bh�va. When some cause aris-
es that could conceivably ruin the relationship between the lover and beloved and
yet it remains completely unaffected, such an intimate loving bond is known as
prema. (Ujjvala-n�lamaÃi 14.59, 63). (See also sneha, m�na, and so on.)
Prema-avat�raÑthe incarnation of love, �r� Caitanya Mah�prabhu.
Prema-bhaktiÑa stage of bhakti which is characterised by the appearance of
prema; the perfectional stage of devotion. This is the eighth and final stage in the
development of the creeper of bhakti.
Prema-dharmaÑthe religion of prema.
Prema-rasaÑthe concentrated essence of loving devotional mellows (see rasa).
Pr�tiÑlove for K¨§Ãa which is also known as prema or bhakti. J�va Gosv�m� has
defined pr�ti in Pr�ti-sandarbha (Anuccheda 65): tasy� hl�diny� eva k�pi sarv�-
nand�ti��yin� v¨ttir-nityaµ bhakta-v¨nde§v eva nik§ipyam�Ã� bhagavat-pr�ty�khyay�
varttateÑÒWhen the eternal pleasure-giving faculty of the hl�din� potency, which
alone has the power to bring supreme delight to K¨§Ãa, manifests in the devoteeÕs
heart, it is known as bhagavat-pr�ti, or love for Bhagav�n.Ó The symptom of this pr�ti
is an uninterrupted desire to please the object of pr�ti, �r� K¨§Ãa.
Pur�ÃasÑthe eighteen historical supplements to the Vedas.
Puru§�rthaÑthe goals of human attainment. In the Vedic scriptures these are clas-
sified into four categories: (1) dharmaÑreligious duty, (2) arthaÑacquisition of
wealth, (3) k�maÑsatisfaction of material desires, and (4) mok§aÑliberation from
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material existence. Beyond all of these is the development of unalloyed love for the
Supreme Lord who is the embodiment of spiritual bliss and transcendental rasa.
This is known as parama-puru§�rtha or the supreme object of attainment. Since this
is truly the ultimate goal, why have the scriptures declared the other four as goals to
be attained? By careful analysis, the underlying purpose of the ��stra may be under-
stood in this regard.

There are many different classes of men in material existence. Their tendencies
and tastes are not all the same. Their aspirations may be roughly divided into the
four categories mentioned above. When these four are analysed comparatively in
terms of their respective merits, it is seen that k�ma is lowest, then artha, dharma,
and finally mok§a. In other words when these are viewed in terms of the develop-
ment of consciousness, then it is seen that those in the gross bodily consciousness
seek only k�ma. When one progresses beyond this and desires satisfaction of the
mind and intellect, he seeks artha to fulfil his goals. When one looks beyond this life
to the next life and aspires for superior enjoyment in the hereafter, he pursues dhar-
ma by which his goal may be accomplished. When one completely abandons the
quest for material enjoyment and aspires freedom from material existence, he seeks
mok§a. Thus when considered in this order, these four goals represent the succes-
sive development of human consciousness. Each of these four have been analysed in
this glossary under their individual headings, in accordance with this order. 

In the ��stra, however, we find that the order generally given is dharma, artha,
k�ma, and mok§a. This order has been given simply for the benefit of the condi-
tioned living entities. By adhering to oneÕs religious duty, economic development
naturally follows, and from that satisfaction of the senses. When the attempt to sat-
isfy the senses is satiated, the desire for liberation ensues. This is the psychology. If
those who desire nothing other than bodily happiness can be encouraged to adopt
religious principles to fulfil their goals, then they will develop morality and a sense
of duty. If they develop faith in the Vedic principles, then by coming into the asso-
ciation of devotees they can be purified and aspire for the ultimate goal of bhakti.
Artha and k�ma are not the real fruit of dharma, nor can k�ma be satiated by any
amount of material enjoyment. Therefore, understanding all these points, one
should strive for the parama-puru§�rtha of k¨§Ãa-prema.

R
R�gaÑ(1) a deep attachment which is permeated by spontaneous and intense
absorption in the object of oneÕs affection. The primary characteristic of r�ga is a
deep and overpowering thirst for the object of oneÕs affection. The desire for water
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is called thirst. When the body is deprived of water this thirst arises. The greater the
thirst, the greater the longing for water. When this thirst reaches the point that
without water one can no longer maintain the body, it is known as an overpowering
thirst. Similarly, when the loving thirst to please the object of oneÕs affection
becomes so intense that in the absence of such service one is on the verge of giving
up his life, it is known as r�ga. This r�ga is the basis of the r�g�tmik� devoteesÕ bhak-
ti. (2) an intensified stage of prema; a stage in the development from prema up to
mah�bh�va. It is described as follows in Ujjvala-n�lamaÃi (14.126): ÒWhen praÃaya
reaches exultation, thus causing even extreme misery to be experienced within the
heart as happiness, it is known as r�ga.Ó In his commentary on this verse J�va
Gosv�m� explains that if by accepting some misery there is a chance of meeting with
K¨§Ãa, then that misery becomes a source of great happiness. And where happiness
affords one no opportunity to meet with K¨§Ãa, that happiness becomes the source
of great distress. When such a state is experienced, it is known as r�ga.
R�ga-m�rgaÑthe path of r�g� or spontaneous attachment; see r�g�nug�.
R�gamay�-bhaktiÑbhakti which is permeated with r�ga or spontaneous affection.
R�g�nug�-bhaktiÑa stage of bhakti which is motivated by spontaneous attraction
or love; bhakti which follows in the wake of the r�g�tmika nature present in the
hearts of the LordÕs eternal associates in Vraja.
R�g�tmik�Ñone in whose hearts there naturally exists a deep spontaneous desire to
love and serve the Supreme Lord �r� K¨§Ãa. One whose bhakti is permeated with
r�ga. This specifically refers to the eternal residents of Vraja.
RasaÑ(1) the spiritual transformation of the heart which takes place when the per-
fectional state of love for K¨§Ãa, known as rati, is converted into liquid emotions by
combination with various types of transcendental ecstasies. In Bhakti-ras�m¨ta-sin-
dhu (2.1.5) bhakti-rasa is defined: ÒWhen the sth�y�bh�va, or the permanent emo-
tion of the heart in one of the five primary relationships of neutrality, servitude,
friendship, parental affection, or conjugal love, mixes with vibh�va, anubh�va, s�ttvi-
ka-bh�va, and vyabhic�r�-bh�va, and produces an extraordinary taste in the heart of
the devotee, it is called bhakti-rasa.Ó This explanation of bhakti as rasa is the unique
contribution of �r�la R�pa Gosv�m�. The theory of rasa was well known even at his
time, originating from the N� ya-��stra of Bharata Muni, the famous work on San-
skrit poetics and drama. R�pa Gosv�m� has explained how rasa is generated exactly
in accordance with Bharata MuniÕs definition. Yet he has explained the experience
of rasa in terms of bhakti or love for K¨§Ãa, whereas the common view is that rasa
applies to the emotional experience of poetry or drama. Thus, there is both a tran-
scendental and secular conception of rasa. The definitions which follow give some

140



insight into the ordinary conception of rasa as it applies to drama and poetry. (2) the
state of aesthetic consciousness; the word rasa primarily means taste, flavour, savour,
or relish, but metaphorically it means the emotional experience of poetry or drama;
the taste or character of a poetic or dramatic work, the feeling or sentiment prevail-
ing in it; the aesthetic experience on witnessing a dramatic performance or reading
or listening to a poem; the spectator identifies with a particular emotion, such as
being the hero or heroine, and that is known as the dominant emotion or sth�y�-
bh�va. When that emotion is aroused by a skillful dramatic performance and com-
bines with other sentiments it is consummated into a relishable sentiment known as
rasa.
RatiÑ(1) attachment, fondness for; (2) a stage in the development of bhakti which
is synonymous with bh�va (see bh�va-bhakti).
RuciÑtaste. The awakening of taste for hearing, chanting, and other such devo-
tional practices means that one has greater liking for these activities than any type
of material activity. At this stage oneÕs attraction to spiritual matters exceeds oneÕs
attraction to material things. This is the fifth stage in the development of the creep-
er of bhakti. It occurs after one has acquired steadiness in bhajana.
R�paÑform, shape, appearance; when used in relationship with K¨§Ãa this refers to
His transcendental eternal form which is heard about, described, and meditated
upon by devotees as part of the practice of s�dhana-bhakti.

S
S�dhakaÑone who follows a spiritual discipline to achieve a specific goal; especial-
ly a practitioner of bhakti.
S�dhanaÑthe method one adopts in order to obtain a specific goal is called s�d-
hana. Without s�dhana one cannot obtain s�dhya or the goal of oneÕs practice.
There are many different types of s�dhana corresponding to various goals. Those
who desire material enjoyment adopt the path of karma as their s�dhana. Those who
desire liberation adopt the path of j��na as their s�dhana. And those who aspire for
the eternal loving service of �r� K¨§Ãa adopt the path of bhakti as their s�dhana. The
s�dhana of bhakti refers to spiritual practices such as hearing, chanting, and so on.
S�dhana-bhaktiÑa stage of bhakti in which the various spiritual disciplines per-
formed for the satisfaction of �r� K¨§Ãa are undertaken through the medium of the
senses for the purpose of bringing about the manifestation of bh�va or spiritual love
of God. The practicing stage of devotion.
S�dhuÑalthough in a general sense this may be translated as a saintly person or a
devotee, it refers to devotees who are highly advanced. Such devotees are also
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known as mahat (great souls) or bh�gavata (devotees who embody the characteris-
tics of Bhagav�n). Their symptoms are described in �r�mad-Bh�gavatam (5.5.2-3):
mah�ntas te sama-citt�ú pra��nt�ú vimanyavaú suh¨daú s�dhavo ye. ye v� may��e
k¨ta-sauh¨d�rth� jane§u dehambhara-v�rtike§u g¨he§u j�y�tmaja-r�timatsu na pr�ti-
yukt� y�vad-arth�� ca lokeÑÒThe mahat or great souls are endowed with the fol-
lowing qualities: They see all living entities with equal vision. They are fully peace-
ful due to their intelligence being firmly fixed in the Lord. They are devoid of anger.
They are well-wishing friends to all living entities. They are saintly, meaning that
they never consider othersÕ faults. They are firmly established in a loving relation-
ship with the Supreme Lord, and they consider that love to be the supreme object
of attainment. They do not consider any other object to be worthy of interest. They
have no attachment for persons who are absorbed in material enjoyment nor for
wife, children, wealth, or home. They have no desire to accumulate wealth beyond
what is necessary to maintain their body for the service of the Lord.Ó 
S�dhu-saºgaÑthe association of highly advanced devotees who possess the quali-
ties described above. The word s�dhu-saºga does not mean merely to be in the prox-
imity of advanced devotees. It means to seek them out, to remain with them, to offer
them obeisances, to serve them as far as possible, to hear spiritual instructions from
them, to perform spiritual practices under their direction, to follow in the footsteps
of their behavior, to take on their mood, and to conduct oneÕs life according to their
instructions. In Bhakti-ras�m¨ta-sindhu (1.2.91) �r�la R�pa Gosv�m� specifically
defines what type of s�dhu-saºga we should seek outÑsaj�t�y��aye snigdhe s�dhau
saºgaú svato vare. He says that we should associate with devotees who are signifi-
cantly more advanced than ourselves, who are soft-hearted, and who are established
in the mood of service to K¨§Ãa for which we aspire. This is the first development
of the creeper of bhakti after its initial inception in the form of �raddh�.
S�dhyaÑthe object or goal which is desired by a person and for the attainment of
which he undergoes a suitable process. There are many different types of s�dhyas,
or objects of attainment, and these are generally grouped into four categories: dhar-
ma, artha, k�ma, and mok§a. The s�dhya-vastu, or object of attainment, for devotees
of the Lord is bhagavat-pr�ti or love for the Supreme Lord. This is also known as
prema. Bhakti or prema, being an eternal function of the LordÕs svar�pa-�akti, is not
produced by anything, yet when the devoteeÕs heart is purified by performing s�d-
hana-bhakti, it becomes fit to receive the manifestation of the LordÕs hl�din�, plea-
sure-giving potency. At that time K¨§Ãa manifests this hl�din� potency in the devo-
teeÕs heart and it becomes known as bhagavat-pr�ti (see puru§�rtha).

142



SakhyaÑone of the five primary relationships with K¨§Ãa which are established in
the heart at the stage of bh�va or prema; love or attachment for the Lord which is
expressed in the mood of a friend.
SakhyamÑone of the nine primary aºgas of s�dhana-bhakti; the worship of the
Lord while one is in the stage of s�dhana in the mood of being a friend of the Lord.
Although �r� Bhagav�n possesses all opulence and majesty, a devotee who thinks of
the Lord as his friend and endeavors to please Him in this way exhibits this mood
of friendship toward the Lord. In the summer season, thinking that his worshipful
Lord must be suffering greatly from the heat, the s�dhaka will fan Him and offer
Him sandalwood and other fragrant and cooling substances. When one does so, he
demonstrates a mood of friendship toward the Lord. The difference between d�sya
and sakhya is that sakhya is imbued with vi�rambha-bh�va or the mood of intimacy
free from any formal restraint.
�aktiÑthe LordÕs potencies which are innumerable. They are generally grouped
into three categories: (1) antaraºga-�aktiÑthe internal potency, (2) tatasth�-�aktiÑ
the marginal potency, and (3) bahiraºga-�aktiÑthe external potency (see each of
these listings for more information).
�aktim�nÑthe Supreme Lord, �r� K¨§Ãa, who possesses all potencies.
Sambandha-j��naÑknowledge regarding sambandha-tattva, the mutual relation-
ship between the Lord, the living entities, and the material energy. The word sam-
bandha means connection, relationship, and binding. The living entities are eter-
nally and inseparably connected to the Supreme Lord. Therefore He is the true
object of relationship. The general relationship between the living entities and the
Supreme Lord is one of servant and served. However, in the perfectional stage of
bhakti one becomes established in a specific relationship with the Lord either as a
servant, friend, parent, or beloved.
Samprad�yaÑa line of disciplic succession; established doctrine transmitted from
one teacher to another; a particular system of religious teaching. According to the
Padma Pur�Ãa, in the age of Kali there are four authorised lines of Vai§Ãava disci-
plic succession: ataú kalau bhavi§yanti catv�raú samprad�yinaú �r�-brahma-rudra-
sanak� vai§Ãav�ú k§iti-p�van�úÑÒIn the age of Kali four Vai§Ãava samprad�yas will
purify the earth. These are known as the �r� (Lak§m�), Brahm�, Rudra, and Sanaka
(Catuúsana) samprad�yas.Ó These samprad�yas are renowned by the names of the
�c�ryas who established their doctrines in recent times: r�m�nujaµ �r�ú sv�cakre
madhv�c�ryaµ caturmukhaú �r� vi§Ãusv�minaµ rudro nimb�dityaµ catuúsanaúÑ
Ò�r�, Lak§m�dev�, accepted R�m�nuja; Caturmukha Brahm� accepted Madhv�c�rya;
Rudra accepted Vi§Ãusv�m�; and Catuúsana, the four Kum�ras, accepted Nim-
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b�ditya as the respective heads of their samprad�yas.Ó Although �r� Gaur�ºga
Mah�prabhu is accepted as belonging to the Madhva samprad�ya, His line is distin-
guished as the Gau¶�ya samprad�ya because He is the Supreme Lord Himself and
He presented the highest conceptions of love of God which were previously
unknown to any of the samprad�yas.
SaµvitÑthis refers to svar�pa-�akti which is predominated by saµvit (see svar�pa-
�akti). It is the potency which relates to the cit, or cognizant aspect of the Supreme
Lord. Although the Supreme Lord is the embodiment of knowledge, saµvit is the
potency by which He knows Himself and causes others to know Him. When the
samvit potency is prominent in vi�uddha-sattva, it is known as �tma-vidy�, or know-
ledge of the individual self and the Supreme Lord. This �tma-vidy� has two facul-
ties: (1) j��naÑknowledge itself, and (2) j��na-pravartakaÑone who or that which
promotes knowledge. The worshipperÕs knowledge is manifest by these two facul-
ties. Knowledge of absolute reality is possible only with the help of �tma-vidy�.
Sandhin�Ñthis refers to svar�pa-�akti which is predominated by sandhin� (see
svar�pa-�akti). Sandhin� is the potency which relates to the sat or existential aspect
of the Supreme Lord. This is the potency by which the Lord maintains His own
existence and the existence of others. When the sandhin� potency is prominent in
vi�uddha-sattva, it is known as �dh�ra-�akti, the all-accommodating potency. The
spiritual abode of the Lord and His associates are manifest by this �dh�ra-�akti.
Saºk�rtanaÑloud congregational chanting of the LordÕs holy names.
��ntaÑone of the five primary relationships with the Lord which is established in
the heart when one is in the stages of bh�va and prema; love for K¨§Ãa in His four-
armed feature as the param�tm� which is expressed in the mood of perfect equilib-
rium of mind. Actually, ��nta-rati is said to be prema only in the sense that the ��nta-
bhaktas are fully situated in the developed stage of vi�uddha-sattva or unalloyed
goodness, which is the intrinsic characteristic of prema. They are, however, com-
pletely devoid of mamat�, or the sense of relationship with K¨§Ãa. They simply med-
itate upon Him within their hearts and render no service.
��straÑscripture; especially the Vedic scripture.
SatÑthe potency of the Lord which relates to His existential aspect. This corre-
sponds to the sandhin� potency (see sandhin�).
Sat-cid-�nandaÑthat which is composed of sat (eternal existence), cit (full spiritu-
al consciousness), and �nanda (spiritual bliss); often refers to the transcendental
form of �r� K¨§Ãa.
S�ttvika-bh�vaÑone of the five essential ingredients of rasa; eight symptoms of
spiritual ecstacy arising exclusively from vi�uddha-sattva or in other words, when the
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heart is overwhelmed by emotions in connection with the primary or secondary
forms of rati. These are as follows: (1) stambhaÑbecoming stunned, (2) svedaÑper-
spiration, (3) rom��caÑstanding of the hairs on end, (4) svara-bhaºgaÑfaltering of
the voice, (5) kampaÑtrembling, (6) vaivarÃaÑpallor or change of color, (7) a�ruÑ
tears, and (8) pralayaÑloss of consciousness or fainting.
Savi�e§aÑthe personal feature of the Lord; a method of describing the absolute
which stresses that it possesses eternal transcendental form, qualities, and attributes
(compare with nirvi�e§a).
S�yujya-muktiÑbecoming one with the Lord either by merging into His body or
by merging into His Brahman effulgence.
SiddhiÑeight mystical perfections attained through yoga (see yoga-siddhi).
�ik§�-guruÑthe person from whom one receives instructions about how to
progress on the path of bhajana is known as the �ik§�-guru or instructing spiritual
master. After hearing instructions from the �ravaÃa-guru regarding the fundamen-
tal truths of the Lord, a desire may arise to engage in bhajana. If such a desire aris-
es, the person whom one approaches in order to learn how to perform bhajana is
known as a �ik§�-guru. The �ravaÃa-guru and �ik§�-guru are usually one and the
same person as stated in the Bhakti-sandarbha, Anuccheda 206Ñatha �ravaÃa-guru
bhajana-�ik§�-gurvoú pr�yakaµ-ekatam-iti tathaiv�ha.
SmaraÃamÑremembrance and meditation upon the LordÕs names, forms, qualities,
and pastimes. SmaraÃam should be done in connection with n�ma-saºk�rtana.
There are five stages in the process of smaraÃa known as smaraÃa, dh�rana, dhy�na,
dhruv�nusm¨ti, and sam�dh�: (1) a little investigation or examination of �r� HariÕs
names, forms, and so on is called smaraÃa, (2) to withdraw the mind from all exter-
nal objects and fix it in a general way upon the name, form, etc. of �r� Hari is called
dh�rana, (3) to contemplate the LordÕs names, forms, etc. in a distinctive manner is
called dhy�na, (4) when that remembrance proceeds in an uninterrupted manner
like a continuous flow of nectar, it is called dhruv�nusm¨ti, (5) that meditation in
which the object of oneÕs contemplation is the only thing manifest in the heart is
called sam�dhi. SmaraÃam is one of the nine primary aºgas of bhakti.
Sm¨tiÑ(1) that which is remembered; (2) the body of sacred literature which is
remembered (in contradistinction to �ruti or what is directly heard or revealed to the
¨sis). These include the six Ved�ºgas, the dharma-��stras such as Manu-saµhit�, the
Pur�Ãas, and the itih�sas.
SnehaÑan intensified stage of prema; a stage in the development from prema up to
mah�bh�va. It is described as follows in Ujjvala-n�lamaÃi (14.79): ÒWhen prema
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ascends to its ultimate limit, intensifies oneÕs perception of the object of love, and
melts the heart, it is known as sneha.Ó
�raddh�Ñfaith. This refers to faith in the statements of the scriptures which is
awakened after accumulating pious devotional activities over many births. Such faith
is aroused in the association of saintly persons and it is the external manifestation of
the seed of the creeper of bhakti. The inner essence of that seed is the conception
which is planted in the heart of the disciple to serve �r� �r� R�dh�-K¨§Ãa in a par-
ticular capacity (see also bhakti-lat�-b�ja).
�ravaÃa-guruÑthe person from whom one hears instructions regarding the funda-
mental truths of the Supreme Lord, His energies, the living entities, and bhakti is
known as the �ravaÃa-guru.
�ravaÃamÑhearing the transcendental descriptions of the LordÕs names, forms,
qualities, pastimes, and associates from the mouths of advanced devotees. One of the
nine most important aºgas of bhakti.
�¨ºg�ra-rasaÑanother name for madhura-rasa or the devotional sentiment which
is a transformation of love in the mood of conjugal attraction.
�rutiÑ(1) that which is heard; (2) infallible knowledge which was received by Brah-
m� or by the great sages in the beginning of creation and which descends in disci-
plic succession from them; the original four Vedas (also known as the nigamas) and
the Upani§ads.
Sth�y�bh�vaÑone of the five essential ingredients of bhakti-rasa; the permanent
sentiment in one of the five primary relationships of ��nta, d�sya, sakhya, v�tsalya,
or m�dhurya, which are known as mukhya-rati. This also refers to the dominant
sentiment in the seven secondary mellows (gauÃa-rati) of laughter, wonder, hero-
ism, compassion, anger, fear, and disgust.
�uddha-bhaktiÑpure devotion; devotion which is unmixed with fruitive action or
monistic knowledge and which is devoid of all desires other than the exclusive plea-
sure of K¨§Ãa; this is also known as uttama-bhakti.
�uddha-sattvaÑthe state of unalloyed goodness (see vi�uddha-sattva).
Svabh�vaÑthe natural inherent nature of a thing which forms an essential part of
its composition.
SvadharmaÑ(1) Ôown-dutyÕ; the true eternal spiritual function of the self; (2) in
regard to varÃ��rama-dharma this refers to the temporary duties prescribed in
accordance with oneÕs social caste. Thus svadharma is used in both the absolute and
relative sense.
Svar�paÑ(1) form, identity, nature; (2) the eternal constitutional nature and iden-
tity of the self which is realised in the stage of bh�va.
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Svar�pa-�aktiÑthe LordÕs divine potency is known as svar�pa-�akti. It is called
svar�pa-�akti because it is situated in the LordÕs form. This potency is cinmaya, fully
conscious, and thus it is the counterpart and antithesis of matter. Consequently, it is
also known as cit-�akti, or potency endowed with consciousness. Because this poten-
cy is intimately connected with the Lord, being situated in His form, it is further
known as antaraºga-�akti, or internal potency. Because it is superior to His margin-
al and external potencies both in form and glory, it is known as par�-�akti, or supe-
rior potency. Thus, by its qualities, this potency is known by different namesÑ
svar�pa-�akti, cit-�akti, antaraºga-�akti, and par�-�akti. The svar�pa-�akti has three
divisions: (1) sandhin�Ñthe potency which accommodates the spiritual existence of
the Lord and all His associates, (2) saµvitÑthe potency which bestows transcen-
dental knowledge of the Lord, and (3) hl�din�Ñthe potency by which K¨§Ãa enjoys
transcendental bliss and bestows such bliss upon His devotees (see sandhin�, saµvit,
and hl�din�).

The supreme entity known as Parabrahma is composed of sat-cit-�nanda. These
features (eternal existence, full cognisance, and supreme bliss) can never be separat-
ed from each other. Similarly sandhin�, saµvit, and hl�din� are always found togeth-
er. Any one of these potencies can never be separated from the other two. How-
ever, they are not always manifest in the same proportion. When sandhin� is promi-
nent in vi�uddha-sattva, it is known as svar�pa-�akti predominated by sandhin�.
When saµvit is prominent, it is known as svar�pa-�akti predominated by saµvit.
And when hl�din� is prominent, it is known as svar�pa-�akti predominated by hl�d-
in�.
Svayaµ-Bhagav�nÑthe original Supreme Lord, �r� K¨§Ãa. Although the word
Bhagav�n may be used for any incarnation of the Lord, the word Svayaµ-Bhagav�n
specifically refers to the original form of the Lord, �r� K¨§Ãa, who is the source of
all incarnations (see Bhagav�n).

T
TapasyaÑvoluntary acceptance of austerity for the purpose of detaching oneself
from the sense objects.
Ta asth�-�aktiÑthe marginal potency known as the j�va. Because the j�va-�akti is
included neither within svar�pa-�akti nor within m�y�-�akti, it is known as ta asth�-
�akti or the marginal potency. The word ta a means a shore or bank, like the shore-
line of an ocean, and the word stha means to be situated. The shore is not part of
the ocean, yet it is not part of the land which borders the ocean. One situated on the
shoreline is known as ta astha. He is situated neither within the ocean, nor on the
land.
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In his Param�tma-sandarbha, J�va Gosv�m� has described the ta asth�-�akti as fol-
lows: ÒThe j�va-�akti is known as ta asth�-�akti for two reasons. First of all it cannot
be included within m�y�-�akti for it is beyond the m�y�-�akti. Secondly, although
the j�va-�akti is overcome by ignorance, the defect of being overcome in this way
cannot touch the Param�tm� situated in his heart. This is understood in the same
way we see that some portion of the sunÕs rays can be covered by shade or clouds,
but the sun itself cannot be covered. (Similarly, the individual soul who is vibhin-
n�µ�a, or a separated part of the Lord, can be covered by m�y�, but the Lord Him-
self can never be covered.) From this it may be understood that the j�va-�akti is sep-
arate from the svar�pa-�akti also. Svar�pa-�akti is present in the Param�tm�. If the
j�va-�akti were included within the svar�pa-�akti, then the defect of the j�vaÕs being
overcome by ignorance would be transposed upon the svar�pa-�akti situated within
the Param�tma as well and ultimately upon the Param�tma Himself. Since that is
not the case, it is evident that the j�va-�akti is not included within svar�pa-�akti.
Consequently, because the j�va-�akti is included neither within svar�pa-�akti nor
within m�y�-�akti it is known as ta asth�-�akti.Ó
TattvaÑtruth, reality, philosophical principle; the essence or substance of anything.
Tulas�Ña sacred plant whose leaves, blossoms, and wood are used by Vai§Ãavas in
the worship of Lord K¨§Ãa.
Tulas�-m�l�Ñ(1) a strand of wooden beads made from the tulas� plant, used like a
rosary by the Vai§Ãavas to count their harin�ma chanting. (2) a small necklace of
tulas� beads is worn around the neck of Vai§Ãavas to indicate their devotion to �r�
K¨§Ãa.

U
Udd�pana-vibh�vaÑan aspect of vibh�va which refers to those things which stim-
ulate remembrance of �r� K¨§Ãa, such as His dress and ornaments, the spring sea-
son, the bank of the Yamun�, forest groves, cows, peacocks, and so on. Vibh�va is
one of the five essential ingredients of rasa (see vibh�va).

V
Vaibhava-prak��aÑa particular type of expansion of Lord K¨§Ãa. This has been
defined in Caitanya-carit�m¨ta (Madhya 20.171). When an expansion manifests
some difference from the original form in bodily features and in bh�va-�ve�a or
complete absorption in a particular mood, it is known as vaibhava-prak��a.
Vaidh�Ña stage of bhakti which is prompted by the rules and prohibitions of scrip-
ture.
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VaikuÃ haÑthe spiritual world. The majestic realm of the spiritual world which is
predominated by Lord N�r�yaÃa or His various expansions.
Vai§ÃavaÑa devotee of Lord K¨§Ãa or Vi§Ãu.
Vai§Ãava-dharmaÑthe Vai§Ãava religion which has as its goal the attainment of
love for K¨§Ãa.
VandanamÑrefers to namask�ra or obeisances. These are of four types: (1) abhiv�-
danaÑsalutation or bowing, (2) a§ aºgaÑprostrated obeisance performed with
eight parts of the body (two hands, two feet, two knees, the chest, and the forehead),
(3) pa�caºgaÑobeisance performed with five parts of the body (two knees, two
arms, and the forehead), and (4) kara-�iraú-saµyogaÑobeisance by joining the
hands to the head and bowing. Vandana may also be divided into another three cat-
egories: (1) k�yikaÑby the body, (2) v�cikaÑby speech, and (3) m�nasikaÑby the
mind. Although vandanam is actually included within arcana, it has been listed as an
independent aºga to show its importance. To offer obeisances with one hand, to
offer obeisances directly facing the Deity, behind the Deity, or with oneÕs right side
facing the Deity are all considered to be offenses. Vandanam is one of the nine pri-
mary aºgas of bhakti.
VarÃ��rama-dharmaÑthe Vedic social system, which organises society into four
occupational divisions (varÃas) and four stages of life (��ramas).
V�tsalyaÑone of the five primary relationships with K¨§Ãa which are established in
the stages of bh�va and prema; love or attachment for the Lord expressed in the
mood of a parent.
Vibh�vaÑone of the five essential ingredients of rasa; that in and by which rati is
stimulated and thus caused to be tasted is called vibh�va. Vibh�va is of two kindsÑ
�lambana (the support) and udd�pana (the stimulus). He for whom rati is aroused is
called vi§ay�lambana (the object of rati) and one in whom rati is aroused is called
��ray�lambana (the receptacle of rati). �r� K¨§Ãa is the vi§ay�lambana of k¨§Ãa-rati
and the devotees are the ��ray�lambana. Udd�pana-vibh�va refers to all those things
which stimulate remembrance of �r� K¨§Ãa such as His dress and ornaments, the
spring season, the bank of the Yamun�, forest groves, cows, peacocks, and so on.
VipralambhaÑlove in separation. This vipralambha is of many varieties, chief of
which are p�rva-r�ga, m�na, and prav�sa. P�rva-r�ga is a mutual feeling of attach-
ment that exists between the lover and beloved prior to their meeting. M�na refers
to jealous anger in the heroine aroused by the unchaste behavior of the hero, thus
resulting in temporary separation. Prav�sa refers to separation due to living at a dis-
tant place.
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Vi§ay�lambanaÑthe object of prema, �r� K¨§Ãa. This is an aspect of vibh�va, which
is one of the five essential ingredients of rasa (see vibh�va).
Vi�uddhaÑcompletely pure; beyond the influence of material nature.
Vi�uddha-sattvaÑthe state of unalloyed goodness; the quality of existence which is
beyond the influence of material nature; �r�dhara Sv�m� has defined vi�uddha-satt-
va in his commentary on a �loka from the Vi§Ãu P�r�Ãa (1.2.69): tad evaµ tasy�s try-
�tmakatve siddhe yena svaprak��at�-lak§aÃena tad-v¨tti-vi�e§eÃa svar�paµ v� sva-
r�pa-�akti-vi�i§ aµ v�virbhavati, tad-vi�uddha-sattvaµ tac-c�nya-nirapek§as tat-
prak��a iti j��paµ-j��na-v¨ttikatv�t samvid eva. asya m�yay� spar��bh�v�t vi�ud-
dhatvamÑÒThe LordÕs cit-�akti is known as svaprak��a. The term svaprak��a means
that it reveals itself and illuminates others also. Just as when the sun rises, it makes
itself known and illuminates other objects, so when cit-�akti arises in the heart, one
can know what is cit-�akti and one can know oneself in oneÕs true spiritual identity.
Because the cit-�akti is svaprak��a, its v¨tti is also svaprak��a. The word v¨tti literal-
ly means function, which refers to the active agency through which the cit-�akti
operates. The cit-�akti is composed of hl�din�, sandhin�, and saµvit. The particular
sva-prak��a-v¨tti of this threefold cit-�akti which reveals Bhagav�n, His form, and
the transformations of His cit-�akti, such as His associates and dh�ma, is known as
vi�uddha-sattva. In other words vi�uddha-sattva is the self-revealing agency of the
cit-�akti through which the Lord and His paraphernalia are revealed to the devotees.
Because it has no contact whatsoever with the external energy, it is known as vi�ud-
dha-sattva.Ó 
Vraja-dh�maÑthe eighty-four square mile area in the district of Mathur� wherein
K¨§Ãa enacted His pastimes.
Vraja-maÃ¶alaÑsame as Vraja-dh�ma.
Vraja-ramaÃ�Ñthe gop�s of Vraja. The word ramaÃ� means a beautiful young
woman.
Vraja-sundar�Ñthe gop�s of Vraja. The word sundar� means a beautiful young
woman.
Vyabhic�r�-bh�vaÑone of the five essential ingredients of rasa; thirty-three inter-
nal spiritual emotions which emerge from the nectarean ocean of sth�y�bh�va, cause
it to swell, and then merge back into that ocean. These include emotions like
despondency, jubilation, fear, anxiety, and concealment of emotions.

Y
YogaÑ(1) union, meeting, connection, combination; (2) a spiritual discipline aim-
ing at establishing oneÕs connection with the Supreme. There are many different
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branches of yoga such as karma-yoga, j��na-yoga, and bhakti-yoga. Unless specified
as such the word yoga usually refers to the a§ �ºga-yoga system of Pata�jali (see
a§ �ºga-yoga).
Yogam�y�ÑIn �r�la J�va Gosv�m�Õs Vai§Ãava-to§an� commentary on �r�mad-Bh�-
gavatam (10.29.1), he has defined yogam�y�: yogam�y� par�khy�cintya-�aktiúÑ
ÒYogam�y� is the inconceivable potency known as par�.Ó Therefore in essence
yogam�y� is the LordÕs par�-�akti or svar�pa-�akti. Both yogam�y� and m�y� are
potencies endowed with inconceivable power to bewilder and delude. However, the
application of this deluding power is not identical. M�y� deludes those who are
diverted from the Lord, and yogam�y� deludes those who are in contact with the
Lord. M�y� deludes the j�vas who are averse to the Lord and covers their knowledge
in order to prompt them to reap the fruits of their karma. Yet why does yogam�y�
delude those who are in contact with the Lord? Those who are in touch with the
Lord refers to His associates. They serve the Lord in His pastimes. Yogam�y�
bewilders the LordÕs associates only for the purpose of enhancing the sweetness and
beauty of the LordÕs pastimes. The LordÕs pastimes with His associates are known
as antaraºga-l�l�. Therefore, yogam�y�, the LordÕs internal potency, serves the Lord
in His antaraºga-l�l�. Yogam�y� is personified in Vraja in the form of the ascetic
lady, PaurÃam�s�.
Yoga-siddhiÑsubtle material powers attained by practice of the yoga system.
There are eight principal siddhis described in �r�mad-Bh�gavatam (11.15.4-5). The
first three powers relate to the subtle yogic body: (1) aÃim�Ñthe ability to enter
even within the smallest particle, such as an atom; (2) mahim�Ñthe ability to assume
a huge expansive form; and (3) laghim�Ñthe ability to make the body so light that
it can be supported by the fluid rays of the sun and can enter the sun planet. The
next five powers relate to the mind: (4) pr�ptiÑthe ability of the mind to enter any
one of the senses and with their assistance obtain whatever may be desired (this
refers to the relationship with the predominating deities of each of the senses); (5)
pr�k�myaÑthe ability to enjoy at will any object within this world or the heavenly
planets (this refers to a power whereby one can enjoy any object simply by mental
vision, even though the object is far removed); (6) ��it�Ñthe ability to manipulate
other living entities and certain minute aspects of the external potency; (7) va�it�Ñ
the ability to remain detached even in the presence of enjoyable objects; and (8)
k�mavas�yit�Ñthe ability to enjoy to the fullest extent whatever happiness may be
desired.
YugaÑan age of the world. Four ages are described in the Vedas: K¨ta or Satya,
Tret�, Dv�para, and Kali. The duration of each yuga is said to be respectively
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1,728,000, 1,296,000, 864,000, and 432,000 years of men. The descending numbers
represent a corresponding physical and moral deterioration of mankind in each age.
The four yugas comprise an aggregate of 4,320,000 years and constitute a mah�-
yuga, or great-yuga.
YugalaÑa couple or pair.
Yugala-ki�oraÑthe divine youthful couple, �r� �r� R�dh�-K¨§Ãa.
Yukta-vair�gyaÑappropriate renunciation; renunciation which is suitable for
entrance into bhakti. This is defined in Bhakti-ras�m¨ta-sindhu (1.2.255): ÒWhen
one is detached from material sense enjoyment, but accepts in appropriate propor-
tion objects which are favorable to oneÕs bhakti, and shows special inclination
toward things which are directly related to K¨§Ãa, such as mah�pr�sada, his renun-
ciation is known as yukta-vair�gya.Ó (See phalgu-vair�gya with which this is con-
trasted.)
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m� ¨co m� yajust�ta...   31 SP; BS (A 265); HBV (11.379)
martyo yad� tyakta-samasta...   108 SB (11.29.34)
mukhyas tu pa�cadh�   82 BRS (2.5.115)

N
na dhanaµ na janaµ...   54 �ik (4)
na de�a k�la niyame...   43 VS; HBV (11.411)
n� gaÃi �pana-duúkha   113 Cc (Antya 20.52)
n�haµ vande tava   58 Mms (4)
n� heriye tava mukha...   104 BR (7.14)
na hi bhagavann...   30 SB (6.16.44); HBV (11.486)
n�ma cint�maÃiú k¨§Ãa�...   34 PP; BRS (1.2.233); HBV
n�m�par�dha-yukt�n�µ   37 PP (Svarga 64)
n�ma-saºk�rtana haite...   14 Cc (Antya 20.11)
n�mn�m ak�ri bahudh�...   29 �ik (2)
na n�ka-p¨§ haµ na ca...   60 SB (6.11.25)
na p�raye Õhaµ niravadya...  109 SB (10.32.22)
n�rada-v�Ãoj-j�vana...   27 SM (N 8)
n�sth� dharme na...   58 Mms (5)
n�taú paraµ karma...   21 SB (6.2.46); HBV (11.371)
nayanaµ galad-a�ru...   71 �ik (6)
nikhila-bhuvana-lak§m�...   119 KK (12)
nikhila-bhuvana-lak§m� r�d   120 BR (8.17)
nirantara k¨§Ãa-dhy�na   70 BR (5.14)
n¨tyaµ vilu hitaµ g�taµ   74 BRS (2.2.2)

P
paraspar�nu-kathanaµ...   78 SB (11.3.30)
p�ta-varaÃa kali-p�vana...  15 G�t (�ik 1)
p�y�§a-dyutibhiú stan�dri  86 BRS (3.4.58)
prabhu kahe-kahilaº...   28 CB (Madhya 23.77)
prabhu tava pada-juge...   57 G�t (�ik 4)
prapannaú panth�naµ harir   88 UN (14.147); DKK (28)
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prema-dhana bin� vyartha...   75 Cc (Antya 20.37)
prema-rasa-niry�sa karite   iv Cc (�di 4.15)
prema-vaicittya sa�j�as tu   89 UN (14.151)
premera svabh�va   56 Cc (Antya 20.28)
premÃas tu pratham�vasth�   73 BRS (1.3.2)
priyasya sannikar§e Õpi   89 UN (15.147)
priyatv�ti�ay�bhim�nena   85 PS (A 84)
punaú ati utkaÃ h�...   63 Cc (Antya 20.35)
p�rv�hne k�nane tumi   119 BR (8.15)

R
r�dh� k¨§Ãa-praÃaya...   vii Cc (�di 1.5)
r�dh�-pad�mbhoja-reÃu   68 BR (5.10)
r�dh�y� bhavata� ca citta   96 UN (14.155)
rasika-�ekhara k¨§Ãa   iv Cc (�di 4.16)
¨g-vedo yajur-vedaú   31 VDP; BS (A 265); HBV (11.378)

S
sa eva r�go Õnuk§aÃaµ   87 PS (A 84)
sakhi go! kemane dhariba...   102 G�t (�ik 7-d)
sakhi he, suna mora...   113 Cc (Antya 20.49)
sak¨d-ucc�ritaµ yena...   33 PP; HBV (11.417)
sam�rambhaµ p�rasparika   89 UN (14.150)
samyaº mas¨Ãita sv�nto...   82 BRS (1.4.1)
saºk�rtana haite p�pa...   14 Cc (Antya 20.13)
saºk�rtyam�no bhagav�n...   26 SB (12.12.48); HBV(11.359)
sa p�rva r�go m�na� ca   99 BRS (3.5.25)
sarvak§aÃa bala ithe vidhi...   42 CB (Madhya 23.78)
sarva �akti n�me...   38 Cc (Antya 20.18)
�ata-sandhi-jara-jara...   53 BR (3.3)
smarantaú sm�rayanta� ca   78 SB (11.3.31)
sneha ev�bhil�§�ti�ay   87 PS (84)
�r�-k¨§Ãa-k�rtane jadi...   49 G�t (�ik 3)
�ruta anubhuta yata anartha...   26 BR (1.24)
�uddha-bhaktiÕ k¨§Ãa- h��i...   56 Cc (Antya 20.27)
�uddha-sattva-vi�e§�tm�   73 BRS (1.3.1)
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s�dita�rita-jan�rti-r��aye...   21 SM (N 7)
��nya dhar�tala, caudike...   101 G�t (�ik 7-b)
surais tripurajin mukhair   84 BRS (3.3.109)

T
tad a�ma-s�raµ...   33 SB (2.3.24); HBV (11.505)
tan naú pras�da v¨jin�rdana...67 SB (10.29.38)
tapasy�maú k§�modari   91 UN (14.152)
tasm�d ekena manas�...   59 SB (1.2.14)
tasyaiva hetoú prayateta...   60 SB (1.5.18)
tatroll�sa-m�tr�dhikya   83 PS (A 84)
tava-d�sya-��e   67 BR (5.7)
tebhyo namo Õstu bhava...   25 PP; HBV (11.504)
te stambha-sveda-rom��c�ú   74 BRS (2.3.16)
t�vr�rka-dyuti-d�patair   87 UN (14.127)
tom�ra nityad�sa mui...   63 Cc (Antya 20.33)
t¨Ã�d api sun�cena...   45 �ik (3)
tuºhu day�-s�gara...   38 G�t (�ik 2)

U
udvege divasa n� j�ya...   100 Cc (Antya 20.40)
uttama ha�� �pan�ke...   48 Cc (Antya 20.22)
uttama ha�� vai§Ãava...   48 Cc (Antya 20.25)

V
ved�k§ar�Ã� y�vanti...   31 VDP; BS (A 265)
vin� yatne duúkhera   61 BR (4.15)
v¨k§a yena k� ileha...   48 Cc (Antya 20.23)

Y
yad icchasi paraµ j��naµ...   23 GP; HBV (11.441)
yath� bhr�myaty ayo...   108 SB (7.5.14)
yei ye m�gaye...   48 Cc (Antya 20.24)
ye �aktite k¨§Ãe mati   24 BR (1.21)
yoga-p� hopari sthita...   115 G�t (�ik 8-b)
yug�yitaµ nime§eÃa...   81 �ik (7)
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